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FOREWORD TO 
THE NEW 
JEROME BIBLICAL COMMENTARY 


This comprehensive commentary on the Bible now reappears in a form about 
two-thirds new, born of the patient and devoted dedication of the best of 
English-speaking Catholic exegetes. Like a continuous thread from which knots 
are removed, the issues and questions, the diverse dimensions and the message 
presented by the biblical text are unravelled page by page, as The New Jerome 
Biblical Commentary condenses the results of modern scientific criticism with 
rigor and clarity. Yet this contemporary approach is achieved without neglecting 
the long road that Christian tradition has travelled in dedicated, constant, and 
loving attention to the Word of God. This is the principal route recommended 
by the Second Vatican Council itself, lest the path of the Christian reader of the 
Bible be encumbered either by an arid literalism “that kills” (2 Cor 3:6) or by a 
reading that drifts off into generalized spiritual applications. In fact, the biblical 
message is, as is Christ himself, flesh and divine Word, history and transcend- 
ence, humanity and divinity. 

In reading the varied contributions to what is truly a mine of exegesis, readers 
can familiarize themselves with the methods and paths followed by biblical 
scholars. They will note that the concentration on problems of historical and 
literary criticism stems from serious attention to the “marvelous ‘condescension’” 
of God in transmitting his word in human language (Dei verbum 13). It is pre- 
cisely this route that leads us more deeply into an understanding of the message. 
With the daily use of a tool such as this commentary many can come to discover 
the inexhaustible wealth and the freshness that springs from pages of the Bible 
when they are duly situated in their appropriate historical and cultural context. 
By putting readers into direct contact with the splendor of God’s Word, this 
commentary will also become a means of penetrating the divine mystery so that 
“all Christian faithful... [may] learn by frequent reading of the divine Scrip- 
tures the ‘excelling knowledge of Jesus Christ’ (Phil 3:8)” (Dei verbum 25). 

The New Jerome Biblical Commentary will also be an instrument for rich 
ecumenical dialogue. Much of the progress made by biblical scholarship in the 
last decades and recorded in this book has been born of the intensive research 
of interpreters of various Christian churches, thus fulfilling what the Second 
Vatican Council in its decree on Ecumenism affirmed, “In dialogue itself, the 
sacred utterances are precious instruments in the mighty hand of God for attain- 
ing that unity which the Savior holds out to all people” (no. 21). 
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We rejoice, then, that through this important tool for study and reflection the 
Bible will more and more become for all believers the water that gives life to the 
spiritual aridity of human existence (Isa 55:10-11), the food that is sweeter than 
honey (Ps 19:11), the hammer that shatters hardened indifference (Jer 23:29), and 
the sword that pierces obstinate refusal (Heb 4:12). As Gregory the Great once 
wrote, alluding to Psalm 123, “Truly solicitous servants always pay attention to 
the facial expressions of their masters so as to hear and follow out commands 
with promptness. So too the righteous focus their minds on the presence of 
Almighty God and gaze upon his Scriptures as upon his countenance” (Moralia 


in Job 16.35.43; CC 143A. 824). 
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CARLO MARIA CARDINAL MARTINI 
Archbishop of Milan, Italy 


FOREWORD TO 
THE JEROME BIBLICAL COMMENTARY 
(1968) 


I have repeatedly stated that in many ways the Second Vatican Council would 
not have been possible without the long and fruitful doctrinal preparation 
provided by Pope Pius XII. To give only one example, we may recall how three 
great encyclicals of Pope Pius prepared the way for the three central documents 
of the Council—the encyclicals Mystici Corporis, Divino Afflante Spiritu, and 
Mediator Dei related respectively to the constitutions on the Church, on Divine 
Revelation, and on the Sacred Liturgy. Moreover, the Council would not have 
been able to meet successfully so many problems of modern life if beforehand 
the truly indefatigable teaching ministry of Pius XII had not thrown light little 
by little on so many pressing difficulties. In the biblical field it is certain that the 
flourishing development of Catholic biblical studies, due in large part to the 
encyclical Divino Afflante Spiritu, was what made possible the truly biblical orien- 
tation of the conciliar documents, based, as they were, on scriptural foundations. 
It was precisely for this reason that the documents of Vatican II were rightly 
appreciated even by our non-Catholic brethren. 

This development and the fruits that it has borne have fully confirmed what 
I wrote years ago, namely, that the encyclical Divino Afflante Spiritu of Pope Pius 
XII “is no less important than the encyclical Providentissimus Deus of Pope Leo 
XIII, which has been called the Magna Carta of biblical studies.” (See “Pio XII 
e le scienze bibliche,” Pio XII Pont. Max. Postridie calendas martias 
MDCCCLXXVI-MDCCCCLVI [Milan, 1956] 72.) I have often had occasion 
to note with great pleasure that the Catholics of the United States have had a 
large share in this development of biblical studies. It suffices to mention the 
Catholic Biblical Association and its magazine The Catholic Biblical Quarterly, 
along with various other initiatives undertaken by it to make Sacred Scripture 
better known, studied, and loved. 

The present commentary on the whole Bible is another instance of this spirit, 
and that is why I greet it with particular pleasure. Its great value is that it is not 
only about the Bible, but that it also, as it were, brings the reader to the Word 
of God itself—to read it, to study it, and to meditate on it. Indeed, we can never 
insist enough on the advice of Pius XII that emphasizes the power and the 
spiritual fruitfulness of the words of Scripture: “The Word of God... needs no 
artificial devices nor human adaptation to move hearts and arouse souls. For the 
Sacred Pages inspired by God are in themselves rich in original meaning; 
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endowed with a divine power, they have their own value; adorned with heav- 
enly beauty, of themselves they radiate light and splendor, provided only that 
they are so fully and accurately explained by the interpreter that all the treasures 
of wisdom and prudence contained therein are brought to light” (EB 553; RSS, 
p. 94). 

The present commentary makes it possible for the Word of God to act on man 
in this religious and spiritual way, since it is concerned principally with ex- 
pounding “the theological doctrine of the individual books and texts in relation 
to faith and morals” (as the encyclical directs; EB 551; RSS, p. 93). In this way 
the exegesis found in the commentary will not only be of use to professors of 
theology, but will “also be of assistance to priests in their presentation of Chris- 
tian doctrine to the people and thus help all the faithful to lead a life that is holy 
and worthy of a Christian” (Ibid.). 

Thus, by putting the reader himself in contact with the Written Word of God, 
The Jerome Biblical Commentary makes a real contribution toward realizing the 
goal firmly insisted upon in the constitution on Divine Revelation of Vatican II 
(#22): “It is necessary that the faithful have full access to Sacred Scripture.” Nor 
can there be any doubt that this work will also be a fruitful contribution to the 
great cause of ecumenism; for as the conciliar decree on Ecumenism (#21) has 
said: “In the dialogue [with our non-Catholic brethren] Sacred Scripture makes 
an excellent tool in the powerful hand of God for the attainment of that unity 
which the Savior offers to all men.” 

I hope therefore that this work will enjoy a wide distribution. May it realize 
the desire with which the constitution on Divine Revelation (#26) closes: 
“Through the reading and study of the sacred books, let ‘the word of the Lord 
run its course and be glorified’ (2 Thes 3:1), and let the treasure of revelation 
entrusted to the Church increasingly fill the hearts of men.” 
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AUGUSTIN CARDINAL BEA, S.J. 

Member of the Pontifical Biblical Commission 
President of the Secretariat for Promoting 
Christian Unity 


PREFACE 


This work is a compact commentary on the whole Bible written by Roman 
Catholic scholars according to the principles of modern biblical criticism. Its 
predecessor, The Jerome Biblical Commentary, which appeared in 1968, embodied 
the revolution in Catholic biblical studies that took place in the two decades 
between the appearance of the encyclical Divino Afflante Spiritu of Pope Pius XII 
in 1943 and the closing of Vatican Council II under Pope Paul VI in 1965. The 
encyclical had served as a Magna Carta allowing Catholics to use literary and 
historical criticism that had long been suspect; the Council and Paul VI defended 
the results achieved by that criticism against a reactionary assault mounted after 
the death of Pius XII. We editors remain proud of the JBC. Our preface to it 
stated a modest goal of gathering the new insights into one place where they 
would be conveniently available to all who were interested. Despite the then- 
recent entrance of Catholics into biblical criticism, the JBC was judged by many 
non-Catholics to be the best concise commentary in English on the Bible. A 
circulation of some 200,000 copies, and translations into Spanish and Italian, 
testified to its ready acceptance. 

Two more decades now have passed, and for several reasons a new commen- 
tary has become necessary. The original contributors were almost all clergy; 
today the number of trained Catholic scholars has multiplied, exemplifying 
changes in the church itself. Thus The New Jerome Biblical Commentary can profit 
from a significant proportion of lay contributors and of women. Often the JBC 
contributors were avowedly dependent on the original work of non-Catholics 
who had been longer in the field. Now original investigations by Catholics have 
greatly increased; and on the North American scene, to speak of the region we 
know best, Catholics and Protestants are ex aequo in the quality of their biblical 
scholarship. Such progress had to be reflected. 

Not only inner-Catholic issues, however, dictated the importance of a new 
commentary. There have been great changes in biblical scholarship at large in the 
last quarter century. Archaeology pertinent to the Bible has flourished in the 
Holy Land and adjacent areas, and the derived information has multiplied geo- 
metrically. Theories of dating and historical reconstructions based on pre-1970 
data have had to be revised drastically, particularly in regard to Israelite history 
before the monarchy. Manuscript discoveries and publications have brought 
much greater sophistication in our understanding of noncanonical works con- 
temporary with or similar to the biblical books. Literary and contextual 
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approaches to the Bible have been strongly emphasized, and new perspectives 
have been advanced in hermeneutics. The limitations in source analysis have 
become clear, with a resulting concentration on the final form of the text as the 
primary concern of scholarship. The theological depth of the biblical word has 
won more attention, including an appreciation of the context given to individual 
books by the whole canon. 

From the editors’ viewpoint a new work seemed advisable in response to a 
need felt for improving content and format, updating the bibliography, and 
meeting recent interests. In particular, the NJBC commentary articles should be 
easier to consult because of the added running heads indicating chapter and 
verse. The topical section has been enlarged by articles on Jesus and on the Early 
Church (including gnosticism and subapostolic church writings). Perhaps we 
may best summarize the amount of change resulting from the various factors just 
named by our estimate that the NJBC is two-thirds new. This reflects the editors’ 
decision not to be satisfied with retouching but to produce a fresh work. 

The goal and level of the NJBC, however, remain the same as those of the JBC: 
emphatically a commentary envisioning an audience of educated readers who wish 
to study the Scriptures. We hope this audience will include those interested in 
religion and theology on all levels who feel the need for an adequate background 
in the Bible. That audience has probably become more diversified since the JBC 
was written, and one may rejoice in that. Remaining especially in view, however, 
are seminarians and clergy who require a commentary on the Scriptures both 
during their formal study of theology and for preaching in their ministry. For 
them the present volume may well serve both as a basic text in the seminary and 
as a reference book in later years—as a foundation and a vade mecum. Some 
readers may ultimately progress to deeper Scripture study, wanting to consult 
scientific articles and even commentary series where a whole volume is dedicated 
to a single book of the Bible. Teachers will also wish particularized assistance. 
With this in mind, a deliberate attempt has been made to supply ample biblio- 
graphical guides in several languages and to introduce the reader to the technical 
terminology necessary for more detailed research. 

In the JBC we editors faced an ecumenical issue in deciding that all those 
invited to contribute should be Roman Catholic. Even in the 1960s it was clear 
that Catholic and non-Catholic biblical scholars could work together and have 
the same approach to and interpretation of most biblical passages. Thus the 
decision about restricted contributorship did not reflect unworthy motives of 
distrust or arrogance. The wisdom of the decision was not challenged by Protes- 
tant reviewers who recognized that the JBC was catholic in the non-parochial 
sense of the word. A fortiori, cooperation between Catholics and non-Catholics 
would be possible today, for the intervening decades have intensified the 
dialogue. For instance, a non-Catholic has participated in the revision of the 
NAB New Testament sponsored by the American bishops and destined to be 
used in the liturgy; and many of the contributors to the NJBC teach in non- 
Catholic seminaries and universities. Nevertheless, some of the reasoning that 
persuaded us to follow the policy of inviting only Catholic scholars to contribute 
to the JBC is still valid, and new reasons have appeared, whence our decision to 
adopt the same policy for the NJBC. 

There persists among both Catholics and Protestants a wrong image that, 
while Protestants have many interpretations of Scripture, Catholics have only 
one, dictated by church authorities. The fact that the Roman Catholic Church 
has never clearly pronounced on what a passage meant to the biblical author who 
penned it or to the audience who first read it (+ Hermeneutics, 71:80-87) is 
overlooked. Accordingly it is important to have a volume such as this which 


Preface 


enables readers of all religious persuasions to see a representative group of 
Catholic scholars at work —not the isolated and allegedly liberal few, but almost 
seventy contributors who have taught Bible in every sort of university, college, 
and seminary in the United States, Canada, and abroad. They exemplify the 
range of exegetical variation to be found in any community of scholars. The 
scientific methods and the struggle for objectivity would be no different were the 
commentary written by scholars of mixed religious background. 

Another reason for the decision to invite only Catholics stems from the situa- 
tion of the post-Vatican II Roman Catholic Church. Authorities of our church, 
as is their duty, have demonstrated vigilance in investigating possible aberrations 
in doctrine. Several corrections of Catholic theologians have been well publi- 
cized. Many non-Catholics are not aware of papal encouragement for modern 
biblical studies or of affirmations by the highest authorities that there can be no 
return to the repressive attitudes of the early twentieth century. Accordingly 
they frequently ask their Catholic colleagues whether there have been signs of 
a repression of the biblical movement or instances of chastisement of biblical 
scholars by Roman offices. Ultraconservative Catholics who never accepted the 
changes inaugurated by Pope Pius XII and ratified by the Council have publicly 
expressed the hope that such a suppression would come. It remains important, 
therefore, to demonstrate through a critical commentary written entirely by 
Catholics that the ongoing freedom of biblical research is accepted within the 
church. That there is no atmosphere of reaction against biblical studies or 
oppressive scrutiny of biblical scholars is a testimony not only to continuing 
ecclesiastical support for the movement but also to the responsibility demon- 
strated for half a century by Catholic biblical scholars who employ modern 
methods. If overall the conclusions reached by Catholic biblical scholars have 
not offensively challenged doctrine, that is because they themselves have found 
the interplay between faith and free biblical research enriching on both sides, 
rather than antagonistic. 

As for details that may contribute to understanding the genesis of the NJBC, 
the articles were commissioned in 1984 and, with a few exceptions (related to 
the death of contributors), were in the editors’ hands by 1987. Although the 
editors sought to accord each contributor as much independence of view and 
method as possible, the need to achieve a certain overall unity necessitated occa- 
sional additions, subtractions, alterations of style, and a constant effort to include 
the latest bibliography. It would be foolish to claim that all the articles are of 
equal value; but we think we are realistic in judging that the NJBC meets the 
more demanding scholarly standards of the 1990s as well as the JBC met the 
standards of the 1960s—“more demanding” in the sense that Catholic biblical 
scholarship has had time to mature, and more is expected from it by both 
Catholics and non-Catholics. The task of editing a new commentary was made 
easier by the experience gained in editing the JBC; it was made more difficult by 
the explosion of biblical knowledge in the intervening decades. It is our fondest 
hope that we have produced a volume that will render service into a new millen- 
nium, something that the JBC would not have been able to do. 

A few practical guides will be helpful to the reader. Because of the length of 
the work, a frequent use of abbreviations was necessary. A quarter hour’s perusal 
of the table of abbreviations-used for the biblical books, for the apocrypha, for 
the biblical languages, etc., will forestall too frequent recourse to these tables. 
The biblical books bear the titles now common in English, as exemplified in the 
RSV. Proper names are given in the common English (RSV) spelling. Chapter- 
and-verse enumeration follows the original language patterns, even in those 
books where the versions differ. 
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Frequent cross references to other NJBC articles have been supplied by means 
of an arrow, followed by the abbreviated title of the article to which reference 
is made. To facilitate this, all eighty-three articles have been numbered and 
broken down into sections (indicated by boldface marginal numbers); and both 
article and section numbers are given in references. Thus > Exodus, 3:29 means 
to consult NJBC article 3 (on Exodus), section 29. (No confusion with references 
to biblical books, chapter, and verses, is possible, since the presence of the arrow 
always indicates a cross reference to a NJBC article.) The index will be a help 
to the reader in finding additional information. 

There are two types of articles: topical and commentary. Knowing that many 
would need background before beginning a verse-by-verse study of the Bible, 
the editors planned for more than twenty articles of a topical, introductory 
nature. Acquaintance with some of these can be very helpful to the reader in 
understanding the more technical details in the commentary articles. For instance, 
the article on Hermeneutics (art. 71) supplies a basic treatment of attitudes in 
approaching the Bible. The article on Canonicity (art. 66) gives a survey of the 
composition of biblical literature that is essential for any reader. A generous 
amount of space has been devoted to articles on biblical theology. Old Testament 
themes are traced through their different historical stages of development, and 
a careful distinction is made in the New Testament section among the differing 
theologies of the various authors. Students and teachers would do well to look 
over the topical articles carefully before starting the commentaries. 

The structure and paragraphing of the commentary articles are determined by 
the outlines of the respective biblical books. The commentary generally proceeds 
verse by verse, and lemmata (the words of Scripture being commented upon) are 
supplied in italics for easy reference. The editors made the difficult decision of 
not requiring the contributors to comment on any one English translation of the 
Bible. They recognized that there are in current usage many excellent trans- 
lations, for instance, the RSV, NAB, NJB, NJV, and NEB; and they wished that 
this commentary might be used with any of them. (Moreover, they did not wish 
to countenance the extravagant claims of advertising for the universal superior- 
ity of one translation, since part of the serious study of the Bible is the recog- 
nition of the limitations inherent in all translations.) The editors did insist that 
the lemmata faithfully represent the biblical original, whether Hebrew, Aramaic, 
or Greek, so that the reader using a standard translation from the original 
languages would be able to recognize the biblical phrases without difficulty. 

We close our preface with words of thanks. We decided to reprint the 
Foreword that Augustin Cardinal Bea wrote for the JBC so that we might attest 
to our enduring gratitude for his services at Vatican Council II on behalf of 
modern biblical studies. We further asked His Eminence Carlo Cardinal Martini 
to grace this volume with a new Foreword. A distinguished biblical scholar 
himself and former rector of the Pontifical Biblical Institute, he now serves as 
Archbishop of Milan, one of the largest dioceses in the world in the number of 
parishes and priests. In this pastoral role Cardinal Martini has continued to write 
books and deliver sermons on biblical topics that enrich the lives of God’s 
people. He encouraged the translation of the JBC into Italian; and we are most 
grateful for his continued support for our endeavor, as illustrated by the 
Foreword. 

Once again, the staff of Prentice Hall has been most cooperative; and Joseph 
Heider, Caroline Carney, Edie Riker, Linda Albelli, and Helen Brennan deserve 
special acknowledgment. At The Scriptorium, where editing and typesetting 
were done, Maurya P. Horgan and Paul J. Kobelski, biblical scholars in their 
own right, made this a work of love and gave it special attention. Many others 
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rendered service in typing, proofreading, and some of the mechanical tasks that 
are so necessary in a work this size. In particular, Jerry Anne Dickel, a student 
at Union Theological Seminary (NYC), gave much-needed assistance in index- 
ing, as did Andrew L. Don and Joseph Hastings of Boston College. And, of 
course, above all we are grateful to the contributors, not only for the quality of 
their articles but also for cooperativeness and generosity. 
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ABBREVIATIONS, 


TRANSLITERATIONS 


PROTOCANONICAL AND DEUTEROCANONICAL 


Gen 
Exod 
Lev 
Num 
Deut 
Josh 
Judg 
1-2 Sam 
1-2 Kgs 
1-2 Chr 
Ezra 
Neh 
Tob 
Esth 
Jdt 
Esth 
Add Esth 


1-2 Macc 
Job 

Ps(s) 
Prov 

Eccl 

Cant 

Wis 

Sit 

Isa 


BOOKS OF THE BIBLE 


OLD TESTAMENT 


Genesis 

Exodus 

Leviticus 

Numbers 

Deuteronomy 

Joshua 

Judges 

1-2 Samuel 

1-2 Kings 

1-2 Chronicles 

Ezra 

Nehemiah 

Tobit 

Esther 

Judith 

Esther 

Additions to Esther (107 vv 
in the LXX) 

1-2 Maccabees 

Job 

Psalm(s) 

Proverbs 

Ecclesiastes (Qoheleth) 

Canticle of Canticles 

Wisdom 

Sirach (Ecclesiasticus) 

Isaiah 


Dt-Isa 
Tr-Isa 
Jer 
Lam 
Bar 

Ep Jer 
Ezek 
Dan 

Pr Azar 


Sus 
Bel 


Hos 
Joel 
Amos 
Obad 
Jonah 
Mic 
Nah 
Hab 
Zeph 
Hag 
Zech 
Dt-Zech 
Mal 


Deutero-Isaiah 

Trito-Isaiah 

Jeremiah 

Lamentations 

Baruch 

Epistle of Jeremiah (= Bar 6) 

Ezekiel 

Daniel 

Prayer of Azariah 
(= Dan 3:24-90) 

Susanna (= Dan 13:1-64) 

Bel and the Dragon 
(= Dan 14:1-42) 

Hosea 

Joel 

Amos 

Obadiah 

Jonah 

Micah 

Nahum 

Habakkuk 

Zephaniah 

Haggai 

Zechariah 

Deutero-Zechariah 

Malachi 


N.B. Psalms are cited according to the Hebr (MT) psalm number and verse. The LXX and 
Vg (Lat) numbers of the psalms are frequently one number lower than the Hebrew, e.g., Hebr 
Ps 22 is Lat Ps 21. The KJV and RSV numbers of the psalm verses are frequently one number 
lower than the Hebrew, e.g., Hebr. Ps 22:2 is RSV 22:1. Note that the psalter in the NAB 
follows the numbering of psalms and verses of the MT. 
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Matt 
Mark 
Luke 
John 
Acts 
Rom 
1-2 Cor 
Gal 
Eph 
Phil 
Col 


Adam and Eve 
Apoc. Abr. 
2 Apoc. Bar. 
3 Apoc. Bar. 
Apoc. Mos. 
As. Mos. 
Asc. Isa. 
Bib. Ant. 

1 Enoch 

2 Enoch 

3 Enoch 

Ep. Arist. 

1 Esdr. 

2 Esdr. 

4 Ezra 

Jos. Asen. 
Jub. 

3 Macc 

4 Macc 
Mart. Isa. 
Odes Sol. 

Pr Man 

Pss. Sol. 
QL 

Sib. Or. 

T. 12 Paty. 
T. Benj., T. Levi, 
> Bie, 


Test. Abr. 


Abbreviations, Transliterations 


NEW TESTAMENT 


Matthew 1-2 Thess 
Mark 1-2 Tim 
Luke Titus 
John Phlm 
Acts of the Apostles Heb 
Romans Jas 
1-2 Corinthians 1-2 Pet 
Galatians 1-2-3 John 
Ephesians Jude 
Philippians Rev 
Colossians 


1-2 Thessalonians 

1-2 Timothy 

Titus 

Philemon 

Hebrews 

James 

1-2 Peter 

1-2-3 John 

Jude 

Revelation (Apocalypse) 


APOCRYPHA OF THE OLD TESTAMENT 


Life of Adam and Eve (see AOT 141-67) 
Apocalypse of Abraham 

Syriac Apocalypse of Baruch (> 67:44) 

Greek Apocalypse of Baruch (> 67:45) 
Apocalypse of Moses 

Assumption of Moses (> 67:49) 

Ascension of Isaiah (see AOT 775-812) 
Pseudo-Philo, Biblical Antiquities (~ 67:50) 
First Enoch, Ethiopic Enoch (> 67:7, 9-15) 


Second Enoch, Slavonic Book of the Secrets of Enoch (— 67:7-8) 


Third Enoch, Hebrew Enoch (— 67:7-8) 
Epistle/Letter of Aristeas to Philocrates (— 67:32-33) 


Esdras A of the LXX; III Esdras of the Latin versions (~ 67:38-39) 


IV Esdras of the Vg (— 67:40) 


Apocalypse of Ezra (=chaps. 3-14 of 2 Esdr.) (— 67:41) 


Joseph and Aseneth (see AOT 465-503) 
Book of Jubilees (> 67:16-24) 
Third Maccabees (= Ptolemaica) (> 67:35) 


Fourth Maccabees (= On the Supremacy of Reason) (> 67:36) 


Martyrdom of Isaiah (see OTP 2. 143-64) 
Odes of Solomon (see AOT 683-731) 
Prayer of Manasseh (> 67:37) 

Psalms of Solomon (> 67:46-48) 


Qumran Literature (see “Dead Sea Scrolls and Related Texts”) 


Sibylline Oracles (— 67:51-52) 
Testaments of the Twelve Patriarchs (> 67:25-31) 


Testament of Benjamin, Testament of Levi, etc. (one of the individual testaments in T. 12 


Patr.) 
Testament of Abraham (see AOT 393-421) 


DEAD SEA SCROLLS AND RELATED TEXTS (QL) 


CD 
DSS 
Hev 
Mas 

Mird 
Mur 
p 


Cairo (Geniza text of the) Damascus (Document) (> 67:87) 


Dead Sea Scrolls (> 67:78) 

Nahal Hever texts (> 67:121) 
Masada texts (> 67:123) 

Khirbet Mird texts (— 67:118) 
Wadi Murabba‘at texts (> 67:119) 
Pesher (commentary) (— 67:89) 


Q 
(0), AO), SOQ, axe. 


4QMess ar 
4QPrNab 
4QTestim 
4QTLevi 
4QPhyl 
11OEz 
11QJub 
11QMelch 
11QpaleoLev 
11QPs@ 
11QPsb 
11QPsAp? 
11QTemple 
11QtgJob 


Ag. Ap. 
Ant. 
JW. 


Life 


Acts P. Thec. 
Acts Pil. 
Apoc. Pet. 
Gos. Eb. 
Gos. Heb. 
Gos. Naass. 
Gos. Naz. 
Gos. Pet. 
Gos. Thom. 
Prot. Jas. 
SGM 


Barn. 

1-2 Clem. 
Did. 

Diogn. 

HE 

Herm. Man. 
Herm. Sim. 
Herm. Vis. 


Qumran 


Abbreviations, Transliterations 


XXXL 


Numbered caves of Qumran, yielding written material; followed by abbreviation of 


biblical or apocryphal book 
Genesis Apocryphon of Qumran Cave 1 (> 67:93) 
Hédayét (Thanksgiving Hymns) (> 67:86) 


First or second copy of Isaiah from Qumran Cave 1 (> 68:27) 
Pesher on Habakkuk from Qumran Cave 1 (— 67:90) 

Milhama (War Scroll) from Qumran Cave 1 (> 67:88) 

Serek hayyahad (Rule of the Community; Manual of Discipline) (> 67:83) 
Appendix A (Rule of the Congregation) to 1QS (— 67:84) 


Appendix B (Blessings) to 1QS (> 67:85) 
Copper Roll from Qumran Cave 3 (> 67:94) 


Florilegium (or Eschatological Midrashim) from Qumran Cave 4 (— 67:92) 
Aramaic “Messianic” text from Qumran Cave 4 (> 67:92) 
Prayer of Nabonidus from Qumran Cave 4 (> 25:20) 


Testimonia text from Qumran Cave 4 (> 67:91) 


Testament of Levi from Qumran Cave 4 (> 67:26) 


Phylacteries from Qumran Cave 4 


The Book of Ezekiel from Qumran Cave 11 (> 67, p. 1070) 
The Book of Jubilees from Qumran Cave 11 (> 67:17) 
Melchizedek text from Qumran Cave 11 (> 67. p. 1070) 
Leviticus text written in paleo-Hebrew script from Qumran Cave 11 (> 68:17, 22, 24) 
First copy of a psalter from Qumran Cave 11 (> 68:31) 

Second copy of a psalter from Qumran Cave 11 (> 67, p. 1070) 


First copy of a text of apocryphal psalms from Qumran Cave 11 (> 67, p. 1070) 


The Temple Scroll from Qumran Cave 11 (> 67:95) 


Targum of Job from Qumran Cave 11 (— 68:104) 


Josephus, Against Apion (> 67:127-30) 
Josephus, Antiquities of the Jews 
Josephus, Jewish War 


Josephus, Life 


APOCRYPHA OF THE NEW TESTAMENT 


Acts of Paul and Thecla 

Acts of Pilate (> 67:71) 
Apocalypse of Peter (> 67:73) 
Gospel of the Ebionites (> 67:59) 
Gospel of the Hebrews (> 67:60) 
Gospel of the Naassenes 

Gospel of the Nazoreans (— 67:61) 
Gospel of Peter (> 67:72) 

Gospel of Thomas (— 67:67) 
Protevangelium of James (— 67:64) 
Secret Gospel of Mark (> 67:63) 


EARLY PATRISTIC WRITINGS 


Epistle of Barnabas (> 80:41) 
First and Second Clement (— 80:37-48) 


Didache, or Teaching of the Twelve Apostles (> 80:42) 


Epistle to Diognetus (> 80:54) 
Eusebius, Historia ecclesiastica 

Shepherd of Hermas, Mandates (> 80:43) 
The Shepherd of Hermas, Similitudes 

The Shepherd of Hermas, Visions 


xxxiv Abbreviations, Transliterations 


Ign. Eph. Ignatius of Antioch, Letter to the Ephesians (> 80:39) 


Magn. Letter to the Magnesians 
Phid. Letter to the Philadelphians 
Pol. Letter to Polycarp 
Rom. Letter to the Romans 
Smyrn. Letter to the Smyrnaeans 
Trall. Letter to the Trallians 


Mart. Pol. Martyrdom of Polycarp (> 80:56) 
Pol. Phil. Polycarp, To the Philippians (> 80:40) 


TARGUMIC AND RABBINICAL WORKS 


Tg. Ong. Targum Ongelos Tg. Neof. Targum Neofiti I 
Tg. Neb. Targum of the Prophets Tg. Ps.-J. Targum Pseudo-Jonathan 
Tg. Ket. Targum of the Writings Tg. Yer. I Targum YeruSalmi I* 
Frg. Tg. Fragmentary Targum Tg. Yer. I Targum YeruSalmi II* 
Sam. Tg. Samaritan Targum Yem. Tg. Yemenite Targum 

Tg. Isa Targum of Isaiah Te. Esth I, HI First or Second Targum of 
Pal. Tgs. Palestinian Targums Esther 


* optional title 


To distinguish the same-named tractates in the Mishna, Tosepta, Babylonian Talmud, and 
Jerusalem Talmud, italicized m., t., b., and y. are used before the name. 


*Abot ’Abot Nazir Nazir 
‘Arak.  ‘Arakin Ned. Nedarim 
‘Abod. Zar. ‘Aboda Zara Neg.  Nega‘im 
B. Bat. Baba Batra Nez.  Neziqin 
Bek. _ Bekorot Nid. Niddah 
Ber.  Berakot >Ohol. ?Oholot 
Besa Besa (= Yom Tob) ‘Or. ‘Orla 
Bik. Bikkurim Para Para 
B. Mes. Baba Mesi‘a Pea Pea 
B. Qam. Baba Qamma Pesah. Pesahim 
Dem. Demat Qinnim Qinnim 
‘Erub.  ‘Erubin Qidd.  QidduSin 
‘Ed. ‘Eduyyot Qod. Qoda¥in 
Git. _Gittin Ros HaS. Ro’ Ha¥Sana 
Hag. Hagiga Sanh. Sanhedrin 
Hal. Halla Sabb.  Sabbat 
Hor. Horayot Seb. Sebi‘it 
Hul.  Hiullin Sebu.  Sebu ‘ot 
Kelim  Kelim Segal.  Segalim 
Ker. _ Keritot Sota Sota 
Ketub. Ketubot Sukk.  Sukka 
Kil. KiPayim Ta‘an.  Ta‘anit 
Ma‘as. Ma ‘aSerot Tamid  Tamid 
Mak.  Makkot Tem.  Temura 
Mak. Mak’irin (= Matqin) Ter. Terumot 
Meg. Megilla Tohar. Toharot 
Me‘il. Me‘ila T. Yon  Tebul Yom 
Menah. Menahot ‘Ug. ‘Ugsin 
Mid. Middot Yad. Yadayim 
Miqw. Miqwa’ot Yebam. Yebamot 
Mo‘ed Mo‘ed Yoma Yoma (= Kippurim) 
Mo‘ed Qat. Mo‘ed Qatan Zabim  Zabim 
Ma‘as. S.  Ma‘aser Seni Zebah.  Zebahim 


Nasim Nasim Zer.  Zera‘im 


»Abot R. Nat. 
"Ag. Ber. 
Bab. 

Bar. 

Der. Er. Rab. 
Der, Er, Zut. 
Gem, 

Kalla 

Mek. 

Miar. 


Pal. 


NAG HAMMADI TRACTATES (NHL; 


Acts Pet. 12 Apost. 


Allogenes 
Ap. Jas. 
Ap. John 
Apoc. Adam 
1 Apoc. Jas. 
2 Apoc. Jas. 
Apoc. Paul 
Apoc. Pet. 
Asclepius 
Auth. Teach. 
Dial. Sav. 
Disc. 8-9 


Ep, Pet Phil, 
Eugnostos 
Exeg. Soul 
Gos. Eg. 
Gos. Phil. 
Gos. Thom. 
Gos. Truth 
Great Pow. 
Hyp. Arch. 
Hypsiph. 
Interp. Know. 


SERIALS, 


AAGA 
AAS 
AASF 
AASOR 


>Abot de Rabbi Nathan 
*Aggadat Beresit 
Babylonian 

Baraita 

Derek Eves Rabba 

Derek Eves Zuta 

Gemara 

Kalla 

Mekilta 

Midra¥,; cited with usual 
abbreviation for biblical book; 
but Midr. Qoh. = Midras 
Qohelet 


Palestinian 


Acts of Peter and the Twelve 
Apostles 

Allogenes 

Apocryphon of James 
Apocryphon of John 
Apocalypse of Adam 

First Apocalypse of James 
Second Apocalypse of James 
Apocalypse of Paul 
Apocalypse of Peter 
Asclepius 21-29 
Authoritative Teaching 
Dialogue of the Savior 
Discourse on the Eighth and 
Ninth 

Letter of Peter to Philip 
Eugnostos the Blessed 
Exegesis on the Soul 

Gospel of the Egyptians 
Gospel of Philip 

Gospel of Thomas 

Gospel of Truth 

Concept of Our Great Power 
Hypostasis of the Archons 
Hypsiphrone 

Interpretation of Knowledge 


Abbreviations, Transliterations 


Pesiq. R. 

Pesig. Rab Kah. 
Pirge R. EL. 
Rab. 


Sem. 

Sipra 

Sipre 

Sop. 

S. ‘Olam Rab. 
Talm. 

Yal. 


Marsanes 
Melch. 

Norea 

On Bap. A 
On Bap. B 
On Bap. C 
On Euch. A 
On Euch. B 
Orig. World 
Paraph. Shem 
Pr. Paul 

Py. Thanks. 
Sent. Sextus 
Soph. Jes. Chr. 
Steles Seth 
Teach. Silv, 
Testim. Truth 
Thom. Cont. 
Thund. 
Treat. Res, 
Treat. Seth 
Tri. Trac. 
Trim. Prot. 
Val. Exp. 
Zost. 


XXXU 


Pesigta Rabbati 

Pesigta de Rab Kahana 

Pirge Rabbi Eliezer 

Rabbah (following abbrevia- 
tion for biblical book: Gen. 
Rab. [with periods] = Genesis 
Rabbah) 

Semahot 

Sipra 

Sipre 

Soperim 

Seder ‘Olam Rabbah 

Talmud 

Yalqut 


~> 80:64-82) 


Marsanes 

Melchizedek 

Thought of Norea 

On Baptism A 

On Baptism B 

On Baptism C 

On the Eucharist A 

On the Eucharist B 

On the Origin of the World 
Paraphrase of Shem 

Prayer of the Apostle Paul 
Prayer of Thanksgiving 
Sentences of Sextus 

Sophia of Jesus Christ 
Three Steles of Seth 
Teachings of Silvanus 
Testimony of Truth 

Book of Thomas the Contender 
Thunder, Perfect Mind 
Treatise on Resurrection 
Second Treatise of the Great Seth 
Tripartite Tractate 
Trimorphic Protennoia 

A Valentinian Exposition 
Zostrianos 


PERIODICALS, AND BOOKS FREQUENTLY CITED 


M. Black, Aramaic Approach to the Gospels and Acts (3d ed.; Oxford, 1967) 


Acta apostolicae sedis 


Annales academiae rerum scientiarum fennicae 


Annual of the American Schools of Oriental Research 


Anchor Bible 
Ancient Christian Writers 


M. Lichtheim, Ancient Egyptian Literature (3 vols.; Berkeley, 1975-80) 
A. Alt, Essays on Old Testament History and Religion (GC, 1957) 


American Ecclesiastical Review 


Arbeiten zur Geschichte des antiken Judentums und des Urchristentums 
R. de Vaux, Ancient Israel (London/NY, 1963) 
Australian Journal of Biblical Archaeology 


XXXVI 


AJP 
AJSL 
ALBO 
AnBib 
ANE 
ANEP 
ANESTP 
ANET 


ANF 
Ang 
AnGreg 
AnOr 
ANRW 


ANTF 
Anton 
AOAT 
AOT 


BDF 
Beginnings 
BEJ 


BenMon 
BeO 


Abbreviations, Transliterations 


American Journal of Philology 

American Journal of Semitic Languages and Literatures 

Analecta lovaniensia biblica et orientalia 

Analecta biblica 

J. B. Pritchard (ed.), Ancient Near East (Princeton, 1965) 

J. B. Pritchard (ed.), Ancient Near East in Pictures (Princeton, 1954) 

J. B. Pritchard (ed.), Ancient Near East Supplementary Texts and Pictures (Princeton, 1969) 
J. B. Pritchard (ed.), Ancient Near Eastern Texts (Princeton, 1950; 3d ed. with supple- 
ment, 1978) 

The Ante-Nicene Fathers 

Angelicum 

Analecta gregoriana 

Analecta orientalia 

W. Haase and H. Temporini (eds.), Aufstieg und Niedergang der romischen Welt: Teil II: 
Principat — Religion (Berlin, 1979-84) II/25.1, followed by page nos. 

Arbeiten zur neutestamentlichen Textforschung 

Antonianum 

Alter Orient und Altes Testament 

H. F. D. Sparks (ed.), The Apocryphal Old Testament (Oxford, 1984) 

W. F. Albright, The Archeology of Palestine (Harmondsworth, 1960) 

Apostelgeschichte (in titles of many German commentaries on Acts) 

R. H. Charles (ed.), Apocrypha and Pseudepigrapha of the Old Testament (Oxford, 1913) 
D. D. Luckenbill (ed.), Ancient Records of Assyria and Babylonia (2 vols.; Chicago, 
1926-27) 

Archaeology 

W. F. Albright, Archaeology and the Religion of Israel (Baltimore, 1953) 

Acta seminaril neotestamentici upsaliensis 

American Schools of Oriental Research 

Annual of the Swedish Theological Institute 

Abhandlungen zur Theologie des Alten und Neuen Testaments 

H. Grollenberg, Atlas of the Bible (London, 1956) 

Das alte Testament deutsch 

Acta theologica danica 

K. and B. Aland, The Text of the New Testament (GR, 1986) 

Anglican Theological Review 

Augustinianum 

Australian Biblical Review 

Andrews University Seminary Studies 

Arbeiten zur Theologie 

Biblical Archaeologist 

Biblioteca de autores cristianos 

W. Bauer, W. F. Arndt, F. W. Gingrich, and F. W. Danker, Greek-English Lexicon of the 
New Testament (2d ed.; Chicago, 1979) 

Bulletin of the Anglo-Israel Archaeological Society 

G. E. Wright (ed.), The Bible and the Ancient Near East (Fest. W. F. Albright; NY, 1961) 
Biblical Archaeologist Reader 

Biblical Archaeology Review 

Bulletin of the American Schools of Oriental Research 

Bonner biblische Beitrige 

Beitrage zur biblischen Exegese und Theologie 

R. E. Brown, The Birth of the Messiah (GC, 1977) 

Berliner Beitrige zum vorderen Orient 

J. L. McKenzie (ed.), The Bible in Current Catholic Thought (NY, 1962) 

Bulletin de correspondance hellénique 

F. Brown, S. R. Driver, and C. A. Briggs, Hebrew and English Lexicon of the Old Testa- 
ment (rev. ed.; Oxford, 1952) 

F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 
(Chicago, 1961) 

F, J. Foakes Jackson and K. Lake (eds.), Beginnings of Christianity (5 vols.; London, 
1920-33) 

R. E. Brown, The Epistles of John (AB 30; GC, 1982) 

Benediktinische Monatsschrift 

Bibbia e oriente 
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P. Benoit, Exégése et théologie (4 vols.; Paris, 1961-82) 

Bibliotheca ephemeridum theologicarum lovaniensium 

Beitrage zur evangelischen Theologie 

Beitrage zur Férderung christlicher Theologie 

Beitrage zur Geschichte der biblischen Exegese 

R. E. Brown, The Gospel According to John (AB 29, 29A;, GC, 1966-70) 
J. Bright, History of Israel (3d ed.; Phl, 1981) 

R. Kittel (ed.), Biblia Hebraica (3d ed.; Stuttgart, 1937) 

The Biblical Heritage in Modern Catholic Scholarship (Fest. B. Vawter; ed. J. J. Collins and 
J. D. Crossan; Wilmington, 1986) 

K. Elliger and W. Rudolph (eds.), Biblia hebraica stuttgartensia (Stuttgart, 1967-77) 
Beitrage zur historischen Theologie 

Biblica 

Biblische Beitrage 

Bibel und Leben 

Biblica et orientalia 

Bijdragen 

Bulletin of the International Organization for Septuagint and Cognate Studies 
Bulletin of the John Rylands University Library of Manchester 

Bibel und Kirche 

Biblischer Kommentar: Altes Testament 

Book List 

Bible and Literature Series 

Beth Mikra 

E. G. Kraeling, The Brooklyn Museum Aramaic Papyri (New Haven, 1953) 
Biblische Notizen 

Black’s New Testament Commentaries (British printing of HNTC) 
W. D. Davies and D. Daube (eds.), The Background of the New Testament and Its 
Eschatology (Fest. C. H. Dodd; Cambridge, 1954) 

Bibliotheca orientalis 

W. F. Albright, The Biblical Period from Abraham to Ezra (NY, 1963) 
E. Dhorme (ed.), Bible de la Pléiade (2 vols., Paris, 1956, 1959) 

Biblical Research 

Bibliotheca Sacra 

The Bible Translator 

Biblical Theology Bulletin 

Bible et terre sainte 

Biblische Untersuchungen 

Bible et vie chrétienne 

Beitrage zur Wissenschaft vom Alten und Neuen Testament 

W. Lambert, Babylonian Wisdom Literature (Oxford, 1961) 

Biblia y fe 

Biblische Zeitschrift 

Beihefte zur ZAW 

Beihefte zur ZNW 

Cambridge Ancient History 

Cahiers du Cercle Ernest Renan 

Cahiers de la Revue biblique 

Commentaire de l’Ancien Testament 

Computer Assisted Tools for Septuagint Studies 

Cambridge Bible Commentary 

Collectanea biblica latina 

A. J. Mattill and M. B. Mattill, A Classified Bibliography of Literature on the Acts of the 
Apostles (NTTS 7; Leiden, 1966) 

Catholic Biblical Quarterly 

Catholic Biblical Quarterly — Monograph Series 

Cambridge Bible for Schools and Colleges 

Cities of the Biblical World 

Corpus christianorum 

Corpus christianorum latinorum 

Century Bible 

Cambridge Greek Testament Commentary 

Church History 


Xxxvili 


CHB 
CHerm 
CH] 
CHR 
ChrTSP 
ChTSP 
CII 

CIL 
CINTI 


CIOTS 
CIS 
(Gipr 
CIR 

CMHE 

CNT 
ComViat 


Abbreviations, Transliterations 


Cambridge History of the Bible 

Corpus hermeticum 

Cambridge History of Judaism 

Catholic Historical Review 

L. Cerfaux, Christ in the Theology of Saint Paul (NY, 1959) 

L. Cerfaux, The Church in the Theology of Saint Paul (NY, 1959) 

Corpus inscriptionum iudaicarum 

Corpus inscriptionum latinarum 

W. Klassen and G. F. Snyder (eds.), Current Issues in New Testament Interpretation (Fest. 
O. Piper; NY, 1962) 

B. S. Childs, Introduction to the Old Testament as Scripture (Phl, 1979) 

Corpus inscriptionum semiticarum 

Canadian Journal of Theology 

Clergy Review 

F. M. Cross, Canaanite Myth and Hebrew Epic (Cambridge, MA, 1973) 
Commentaire du Nouveau Testament 

Communio viatorum 

Coniectanea biblica, New Testament 

Coniectanea biblica, Old Testament 

Coniectanea neotestamentica 

Classical Philology 

Comptes rendus de l’académie des inscriptions et belles-lettres 

Cross Currents 

Compendia rerum iudaicarum ad Novum Testamentum 

Corpus scriptorum christianorum orientalium 

Corpus scriptorum ecclesiasticorum latinorum 

Calvin Theological Journal 

Concordia Theological Monthly 

Currents in Theology and Mission 

Dictionnaire apologétique de la foi catholique (4th ed.; Paris, 1925) 

Dictionnaire de la Bible, Supplément (Paris, 1928—) 

X. Léon-Dufour (ed.), Dictionary of Biblical Theology (2d ed.; NY, 1973) 

J. Hastings (ed.), Dictionary of the Bible (NY, 1963) 

Discoveries in the Judaean Desert 

K. Ziegler and W. Sontheimer (eds.), Der kleine Pauly: Lexikon der Antike (5 vols.; 
Stuttgart, 1964-75) 

D. W. Thomas (ed.), Documents from Old Testament Times (London, 1958) 
Downside Review 

H. Denzinger and A. Schénmetzer, Enchiridion symbolorum (Barcelona, 1973) 
Daily Study Bible 

E. L. Sukenik (ed.), The Dead Sea Scrolls of the Hebrew University (Jerusalem, 1955) 
M. Burrows (ed.), Dead Sea Scrolls of St. Mark’s Monastery (vols. 1 and 2/2; New Haven 
1950-51) 

M. Avi-Yonah, et al. (eds.), Encyclopedia of Archaeological Excavations in the Holy Land 
(EC, 1975-78) 

Enchiridion biblicum (2d ed.; Naples, 1954) 

Elenchus bibliographicus biblicus (found in Bib until 1968, when it became a separate 
publication [Rome, 1968 —]) 

Etudes bibliques 

L. F. Hartman (ed.), Encyclopedic Dictionary of the Bible (NY, 1963) 

Ertrage der Forschung 

Eglise et théologie 

Exegetisches Handbuch zum Alten Testament 

R. de Vaux, The Early History of Israel (Phl, 1978) 

Europdische Hochschulschriften 

R. A. Kraft and G. W. E. Nickelsburg (eds.), Early Judaism and Its Modern Interpreters 
(Atlanta, 1986) 

Evangelisch-katholischer Kommentar zum Neuen Testament 

Encyclopedia Biblica (Hebr; Jerusalem, 1954) 

Encyclopedia Judaica (NY/Jerusalem, 1971) 

E. Kasemann, Essays on New Testament Themes (SBT 41; London, 1964) 

O. Eissfeldt, The Old Testament: An Introduction (NY, 1965) 

Eretz Israel 


’ 
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J. A. Fitzmyer, Essays on the Semitic Background of the New Testament (London, 1971; 
SBLSBS 5; Missoula, 1974) 

Esprit et vie (successor to L’Ami du clergé) 

Estudios biblicos 

Ephemerides theologicae lovanienses 

W. Eichrodt, Theology of the Old Testament (2 vols.; London/Phl, 1961-67) 

Etudes théologiques et religieuses 

Evangelical Quarterly 

Evangelische Theologie 

J. Jeremias, The Eucharistic Words of Jesus (2d ed.; London, 1966) 

H. Balz and G. Schneider (eds.), Exegetisches Wérterbuch zum Neuen Testament (3 vols.; 
Stuttgart, 1978-83) 

Expository Times 

Forschung zur Bibel 

Facet Books, Biblical Series 

Fathers of the Church 

J. A. Fitzmyer, The Gospel according to Luke (AB 28, 28A; GC, 1981-85) 

V. Taylor, The Formation of the Gospel Tradition (2d ed.; London, 1935) 

The Forms of the Old Testament Literature 

Publications of the Studium biblicum franciscanum (Jerusalem) 

Forschungen zur Religion und Literatur des Alten und Neuen Testaments 
Frankfurter theologische Studien 

W. F. Albright, From the Stone Age to Christianity (GC, 1957) 

Freiburger theologische Studien 

Freiburger Zeitschrift fiir Philosophie und Theologie 

Griechische christliche Schriftsteller 

P. Jotion, Grammaire de l’hébreu biblique (2d ed.; Rome, 1947) 

Gesenius’ Hebrew Grammar, rev. E. Kautzsch; tr. A. E. Cowley (2d ed.; Oxford, 1910) 
Good News Studies 

D. Guthrie, New Testament Introduction (3 vols.; London, 1961, 1962, 1965) 

F.-M. Abel, Géographie de la Palestine (2 vols.; 2d ed.; Paris, 1933-38) 

Gregorianum 

Geistliche Schriftlesung (see Eng version, NTSR) 

G6ttinger theologische Arbeiten 

Grace Theological Journal 

A. Soggin, A History of Ancient Israel (Phl, 1985) 

W. Baumgartner, et al,, Hebriisches und aramiisches Lexikon zum Alten Testament (3 vols. 
to date; Leiden, 1967—) 

Hebrew Annual Review 

Handbuch zum Alten Testament 

J. Finegan, Handbook of Biblical Chronology (Princeton, 1964) 

D. Knight and G. Tucker (eds.), The Hebrew Bible and Its Modern Interpreters (Phl, 1985) 
Horizons in Biblical Theology 

Harvard Dissertations in Religion 

Hermeneia 

Heythrop Journal 

Hibbert Journal 

E. Schiirer, A History of the Jewish People in the Age of Jesus Christ (3 vols.; Edinburgh, 
1973-87) 

Handkommentar zum Alten Testament 

Handkommentar zum Neuen Testament 

Handbuch zum Neuen Testament 

Harper’s New Testament Commentaries (American printing of BNTC) 

A. Lemaire, Histoire du peuple hébreu (Paris, 1981) 

History of Religions 

Die heilige Schrift des Alten Testaments 

Harvard Semitic Monographs 

Harvard Semitic Studies 

E. Hennecke and W. Schneemelcher, New Testament Apocrypha (ed. R. McL. Wilson; 2 
vols.; London, 1963-65) 

R. Bultmann, History of the Synoptic Tradition (NY, 1963) 

Historic Texts and Interpreters in Biblical Scholarship 

Herders theologischer Kommentar zum Neuen Testament 


xl Abbreviations, Transliterations 


Harvard Theological Review 

Harvard Theological Studies 

Hebrew Union College Annual 

Hermeneutische Untersuchungen zur Theologie 

G. A. Buttrick (ed.), Interpreter’s Bible (12 vols.; Nash, 1952) 

Interpretation Bible Commentary 

Irish Biblical Studies 

International Critical Commentary 

G. A. Buttrick (ed.), The Interpreter’s Dictionary of the Bible (4 vols.; Nash, 1962) 
Supplementary volume to IDB (ed. K. Crim; Nash, 1976) 
Israel Exploration Journal 

J. E. Hayes and J. M. Miller (eds.), Israelite and Judean History (OTL; Phl, 1977) 
Interpretation 

C. Laymon (ed.), Interpreters’ One Volume Commentary on the Bible (Nash, 1971) 
B. M. Metzger, Index to Periodical Literature on the Apostle Paul (NTTS 1; Leiden, 1960) 
B. M. Metzger, Index to Periodical Literature on Christ and the Gospels (NTTS 6; Leiden, 
1966) 

The Iliff Review 

Issues in Religion and Theology 

International Standard Bible Encyclopedia (ed. G. W. Bromiley; GR, 1979—) 
International Theological Commentary 

Israelite Wisdom (Fest. S. Terrien; ed. J. Gammie, et al.; Missoula, 1978) 
Journal of the American Academy of Religion 

Jahrbuch fiir Antike und Christentum 

S. Zeitlin (ed.), Jewish Apocryphal Literature 

Journal of the Ancient Near Eastern Society of Columbia University 

Journal of the American Oriental Society 

R. E. Brown, et al. (eds.), The Jerome Biblical Commentary (EC, 1968) 

Journal of Biblical Literature 

Journal of Bible and Religion 

Journal of Cuneiform Studies 

Judean Desert Studies 

I. Singer (ed.), Jewish Encyclopedia (12 vols.; NY, 1901-6) 

Journal of Ecumenical Studies 

Journal of the Evangelical Theological Society 

Journal of Jewish Studies 

Journal of Near Eastern Studies 

Journal of Northwest Semitic Languages 

J. Jeremias, New Testament Theology (NY, 1971) 

Journal of the Palestine Oriental Society 

Jewish Quarterly Review 

Jewish Quarterly Review Monograph Series 

Journal of Religion 

Journal of the Royal Asiatic Society 

Journal of Religious Studies 

Journal of Roman Studies 

Jiidische Schriften aus hellenistisch-rémischer Zeit 

Journal for the Study of Judaism in the Persian, Hellenistic and Roman Periods 
Journal for the Study of the New Testament 

Journal for the Study of the New Testament — Supplement Series 

Journal for the Study of the Old Testament 

Journal for the Study of the Old Testament—Supplement Series 

Journal of Semitic Studies 

Journal for Theology and the Church 

Journal of Theological Studies 

H. Donner and W. Rollig, Kanaandische und aramiische Inschriften (3 vols.; Wiesbaden 
1962-64; 4th ed., 1979) 

E. Sellin (ed.), Kommentar zum Alten Testament 

L. Koehler and W. Baumgartner, Lexicon in Veteris Testamenti Libros (2d ed.; Leiden, 
1958; repr., 1985) 

Kerygma und Dogma 

H. Koester, Introduction to the New Testament (2 vols.; Phl, 1982) 

Kleine Texte 


, 


Kimmel, INT 
LAE 

LAE 

LB 

LBib 

EL 

LD 

LS 

LSB 

LSJ 


LSV 
Je 
ILO 
LUA 
LumVie 
LWks 
MarTS 
McCQ 
MeyerK 
MGK 
MMGB 
MNT 
MNTC 
MOCT 


MStud 
MSU 
MTS 
MTZ 
MUS] 
N-A26 
NatGeog 
NAWG 
NBE 
NCB 
NCCHS 
NCE 
NClarB 
NClio 
NEchtB 
Neot 
NFL 


NFT 
NHI 
NHLE 
NHS 
NICNT 
NICOT 
NIDNTT 


NIGTC 
NovT 
NovTSup 
NPNF 
NRT 
NTA 
NTAbh 
NTB 
NTD 
NTM 
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W. G. Kiimmel, Introduction to the New Testament (Nash, 1975) 

A. Deissmann, Light from the Ancient East (2d ed.; London, 1927) 

Simpson, W. K. (ed.), The Literature of Ancient Egypt (2d ed.; New Haven, 1973) 
Linguistica biblica 

Y. Aharoni, The Land of the Bible (2d ed.; Phl, 1979) 

Loeb Classical Library 

Lectio divina 

Louvain Studies 

La sacra Bibbia 

H. G. Liddell, R. Scott, and H. S. Jones, Greek-English Lexicon (2 vols.; 9th ed.; Oxford, 
1925-40; repr. in one vol., 1966; suppl., 1968) 

Lex Spiritus Vitae 

Laval théologique et philosophique 

Lexington Theological Quarterly 

Lunds universitets arsskrift 

Lumiere et vie 

Luther’s Works (ed. J. Pelikan; St. Louis, 1955—) 

Marburger theologische Studien 

McCormick Quarterly 

H. A. W. Meyer (ed.), Kritisch-exegetischer Kommentar tiber das Neue Testament 
J. A. Montgomery, Kings (ed. H. Gehman; ICC; NY, 1951) 

B. M. Metzger, Manuscripts of the Greek Bible (Oxford, 1981) 

R. E. Brown, et al. (eds.), Mary in the New Testament (PhI/NY, 1978) 

Moffatt New Testament Commentary 

J. J. Megivern (ed.), Official Catholic Teachings: Biblical Interpretation (Wilmington, NC, 
1978): nos. = sections 

Milltown Studies 

Mitteilungen des Septuaginta-Unternehmens 

Miinchener theologische Studien 

Miinchener theologische Zeitschrift 

Mélanges de Vuniversité Saint-Joseph 

E. Nestle and K. Aland, Novum Testamentum Graece (26th ed.; Stuttgart, 1979) 
National Geographic 

Nachrichten von der Akademie der Wissenschaften in Gottingen 

Nueva Biblia Espafiola 

New Century Bible 

R. D. Fuller, et al. (eds.), New Catholic Commentary on Holy Scripture (London, 1969) 
M. R. P. McGuire, et al. (eds.), New Catholic Encyclopedia (15 vols.; NY, 1967) 
New Clarendon Bible 

La Nouvelle Clio 

Die neue Echter Bibel 

Neotestamentica 

No Famine in the Land (Fest. J. L. McKenzie; ed. J. Flanagan and A. Robinson; 
Missoula, 1975) 

New Frontiers in Theology 

M. Noth, History of Israel (rev. tr. P. R. Ackroyd; NY, 1960) 

Nag Hammadi Library in English (dir. J. M. Robinson; SF, 1977) 

Nag Hammadi Studies 

New International Commentary on the New Testament 

New International Commentary on the Old Testament 

C. Brown (ed.), The New International Dictionary of New Testament Theology (3 vols.; GR, 
1975-78) 

New International Greek Testament Commentary 

Novum Testamentum 

Novum Testamentum, Supplements 

Nicene and Post-Nicene Fathers 

La nouvelle revue théologique 

New Testament Abstracts 

Neutestamentliche Abhandlungen 

C. K. Barrett, New Testament Background: Selected Documents (NY, 1961) 

Das Neue Testament deutsch 

New Testament Message 


xlii 
NTMI 


NTQT 
INTIS) 
NTSR 
NTTS 
Numen 
NumenSup 
OAB 


PP 

ProcC TSA 
PRS 

PSB 
PSBib 
PST] 
PTMS 
PVTG 


RDTour 
RechBib 
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E. J. Epp and G. W. MacRae (eds.), The New Testament and Its Modern Interpreters 
(Atlanta, 1989) 

E. Kasemann, New Testament Questions of Today (Phl, 1969) 

New Testament Studies : 

New Testament for Spiritual Reading 

New Testament Tools and Studies 

Numen: International Review for the History of Religions 

Supplement to Numen (Leiden) 

Oxford Annotated Bible with the Apocrypha: Expanded Version (RSV; NY, 1977) 
Orbis biblicus et orientalis 

Overtures to Biblical Theology 

N. G. L. Hammond and H. H. Scullard (eds.), The Oxford Classical Dictionary (2d ed.; 
Oxford, 1977; repr., 1984) 

F. L. Cross and E. A. Livingstone (eds.), The Oxford Dictionary of the Christian Church 
Gdiedi) Oxtord, 1977; repr, 1933) 

Orientalia lovaniensia periodica 

Onientalische Literaturzeitung 

T. Vriezen, An Outline of Old Testament Theology (Oxford, 1958) 

Orientalia 

Oriens antiquus 

Old Testament Abstracts 

Okumenischer Taschenbuch-Kommentar 

Old Testament Library 

Old Testament Message 

H. H. Rowley (ed.), The Old Testament and Modern Study (Oxford, 1951) 

H. Conzelmann, An Outline of the Theology of the New Testament (NY, 1969) 

J. H. Charlesworth (ed.), The Old Testament Pseudepigrapha (2 vols., GC, 1983-85) 
Old Testament Reading Guide 

Oudtestamentische Studién 

G. von Rad, Old Testament Theology (2 vols.; Edinburgh, 1962-65) 

Pelican Commentaries (= Pelican Gospel Commentaries and Westminster Pelican series) 
M. Black and H. H. Rowley (eds.), Peake’s Commentary on the Bible (London, 1962) 
Palestine Exploration Fund, Quarterly Statement 

Palestine Exploration Quarterly 

C. H. Talbert (ed.), Perspectives on Luke-Acts (Danville, 1978) 

Perspectiva Teoldgica 

J. Migne, Patrologia graeca 

K. L. Preisendanz (ed.), Papyri graecae magicae (3 vols.; Leipzig, 1928-41; 2d ed., 1973) 
G. von Rad, The Problem of the Hexateuch and Other Essays (NY, 1966) 

Proceedings of the Irish Biblical Association 

Paldstina-Jahrbuch 

J. Migne, Patrologia latina 

R. E. Brown, et al. (eds.), Peter in the New Testament (Minneapolis/NY, 1973) 

D. Wiseman (ed.), Peoples of the Old Testament Times (Oxford, 1973) 

E. Kasemann, Perspectives on Paul (Phl, 1969) 

Proceedings of the Catholic Theological Society of America 

Perspectives in Religious Studies 

Princeton Seminary Bulletin 

L. Pirot, La sainte Bible (rev. A. Clamer; 12 vols.; Paris, 1938-64) 

Perkins School of Theology Journal (succeeded by Perkins Journal) 

Pittsburgh Theological Monograph Series 

Pseudepigrapha Veteris Testamenti graece 

G. Wissowa (ed.), Paulys Real-Encyclopddie der classischen Altertumswissenschaft (many vols.; 
Stuttgart, 1893—) 

Supplement to PW 

Qadmoniot 

Quaestiones disputatae 
Reallexikon fiir Antike und Christentum 
Revue d’ascétique et mystique 

Revue biblique 

Revue bénédictine 

Revue diocésaine de Tournai 


Recherches bibliques 


Rechtf 
Recueil 
REG 
RE] 
RelSRev 
ResQ 
RevExp 
RevistB 
RevQ 
RevScRel 
REE 
RHPR 
RHR 


ScrB 
ScrHier 
SD 

SE I, ll, ll 


SEA 
Sef 
Sem 
SHAW 
SHCT 
SIPW 
SJLA 
SJOT 
SL 
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J. Friedrich, et al. (eds.), Rechtfertigung (Fest. E. Kasemann; Tiibingen, 1976) 
Recueil Lucien Cerfaux (3 vols.; Gembloux, 1954-62) 


Revue des études grecques 
Revue des études juives 
Religious Studies Review 
Restoration Quarterly 
Review and Expositor 


Revista biblica 


Revue de Qumran 

Revue des sciences religieuses 

Religion in Geschichte und Gegenwart 
Revue d’histoire et de philosophie religieuses 
Revue de Vhistoire des religions 

Revue internationale des droits de V’antiquité 


A. Richardson, Introduction to the Theology of the New Testament (London, 1958) 


Rivista biblica 


Regensburger Neues Testament 
Review of Religion 

Rivista degli studi orientali 
Recherches de science religieuse 


Rome and the Study of Scripture (7th ed.; St. Meinrad, 1962) 
A. Robert and A. Tricot, Guide to the Bible (vol. 1; 2d ed.; NY, 1955) 


Recherches de théologie ancienne et médievale 
Revue théologique de Louvain 
Revue de théologie et de philosophie 


J. Crenshaw (ed.), Studies in Ancient Israelite Wisdom (NY, 1976) 


Studia anselmiana 

Studien zum Alten und Neuen Testament 
Sources bibliques 

Studies in Biblical Archaeology 
Stuttgarter biblische Beitrage 

Studii biblici_franciscani liber annuus 


G. Fohrer, Studien zum Buche Hiobs 1956-1979 (BZAW 159; 2d ed.; Berlin, 1983) 
Society of Biblical Literature Abstracts and Seminar Papers 


SBL Dissertation Series 

SBL Masoretic Studies 

SBL Monograph Series 

SBL Sources for Biblical Study 
SBL Septuagint and Cognate Studies 
SBL Semeia Supplements 

SBL Texts and Translations 
Stuttgarter biblische Monographien 
Stuttgarter Bibelstudien 

Studies in Biblical Theology 
Symbolae biblicae upsalienses 

Sources chrétiennes 

Sciences ecclésiastiques 

Science et esprit 


Scripture 


Scripture Bulletin 
Scripta hierosolymitana 
Studies and Documents 


xliti 


Studia Evangelica I, II, III, etc. (=TU 73 [1959], 87 [1964], 88 [1964], 102 [1968], 103 


[1968], 112 [1973]) 
Svensk exegetisk arsbok 


Sefarad 
Semitica 


Sitzungsberichte der Heidelberger Akademie der Wissenschaften 


Studies in the History of Christian Thought 


P. W. Skehan, Studies in Israelite Poetry and Wisdom (CBQMS 1; Washington, 1971) 


Studies in Judaism in Late Antiquity 
J. Simons, Jerusalem in the Old Testament (Leiden, 1952) 
Scottish Journal of Theology 


xliv 


StudB 
StudBT 
StudCath 
StudNeot 
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Stuttgarter kleiner Kommentar 

H. H. Rowley, The Servant of the Lord and Other Essays (London, 1952) 
Studien zum Neuen Testament 

Society for New Testament Studies Monograph Series 

Studien zum Neuen Testament und seiner Umwelt 

Society for Old Testament Study Monograph Series 

J. Coppens, et al. (eds.), Sacra pagina (2 vols.; Gembloux, 1959) 

Studia patavina 

Studia postbiblica 

Studiorum paulinorum congressus internationalis catholicus 1961 (2 vols.; AnBib 17-18; Rome, 
1963) 

K. Aland, Synopsis quattuor evangeliorum (10th ed.; Stuttgart, 1978) 

Studia semitica neerlandica 

Semitic Study Series 

Studia theologica 

Studia judaica: Forschungen zur Wissenschaft des Judentums 

Svensk teologisk Kvartalskrift 

L. E. Keck and J. L. Martyn (eds.), Studies in Luke-Acts (Fest. P. Schubert; Nash, 1966) 
[H. Strack and] P. Billerbeck, Kommentar zum Neuen Testament aus Talmud und Midrasch 
(6 vols.; Munich, 1922-61) 

Studia Biblica 

Studia biblica et theologica 

Studia catholica 

Studia Neotestamentica, Studia 

Studia patristica 

Studien zur Umwelt des Neuen Testaments 

Studia in Veteris Testamenti pseudepigrapha 

Symbolae biblicae upsalienses 

Stimmen der Zeit 

Theologische Arbeiten 

J. A. Fitzmyer, To Advance the Gospel: New Testament Studies (NY, 1981) 

Ttibinger Atlas der vorderen Orients, Beitrige 

Torch Bible Commentaries 

Theologische Beitrige 

The Bible Today 

Theologische Biicherei 

B. M. Metzger, A Textual Commentary on the Greek New Testament (London/NY, 1971) 
Theology Digest 

G. Kittel and G. Friedrich (eds.), Theological Dictionary of the New Testament (10 vols.; 
GR, 1964-76) 

G, J. Botterweck and H. Ringgren (eds.), Theological Dictionary of the Old Testament (so 
far 5 vols.; GR, 1974—) 

Theologische Existenz heute 

Texts and Studies 

Theologische Forschung 

Theologie und Glaube 

Theologischer Handkommentar 

Theologische Studien 

Theological Inquiries 

Theologische Literaturzeitung 

R. Bultmann, The Theology of the New Testament (2 vols.; NY, 1952-55) 
Traduction oecuménique de la Bible: Edition intégrale (Paris, 1975-77) 

W. Eichrodt, Theology of the Old Testament (2 vols.; Phl, 1961-67) 

Theologische Quartalschrift 

G. Krause and G. Miiller (eds.), Theologische Realenzyklopedie (30 vols.; Berlin/NY 
1976—) 

Theologische Revue 

Theologische Rundschau 

Theological Studies 

H. Conzelmann, The Theology of Saint Luke (NY, 1960) 

Theology Today 

Theology Today 

Trierer theologische Studien 


? 


TU 
TWAT 


TWNT 


TynBul 
TynNTC 
TynOTC 

TZ 
UBSGNT 


WLSGF 
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Texte und Untersuchungen 

G. J. Botterweck and H. Ringgren (eds.), Theologisches Worterbuch zum Alten Testament 
(so far 3 vols.; Stuttgart, 1970—) 

G. Kittel and G. Friedrich (eds.), Theologisches Worterbuch zum Neuen Testament (10 vols.; 
Stuttgart, 1932-79) 

Tyndale Bulletin 

Tyndale New Testament Commentary 

Tyndale Old Testament Commentary 

Theologische Zeitschrift 

K. Aland, et al. (eds.), The Greek New Testament (United Bible Societies; 3d ed.; NY, 
1975) 

Ugarit-Forschungen 

C. H. Gordon, Ugaritic Manual (Rome, 1955) 

Untersuchungen zum Neuen Testament 

Una Sancta 

Union Seminary Quarterly Review 

M. Noth, Uberlieferungsgeschichtliche Studien (Darmstadt, 1957) 

C. H. Gordon, Ugaritic Textbook (AnOr 38, Rome, 1967) 

Uppsala universitetsarsskrift 

B. Mazar, et al. (eds.), Views of the Biblical World (5 vols., NY, 1961) 

Vigiliae christianae 

Verbum domini 

Verkiindigung und Forschung 

K. Aland, et al. (eds.), Vollstandige Konkordanz zum griechischen Neuen Testament (2 vols.; 
Berlin/NY, 1975-78) 

Vivre et penser (=RB 1941-44) 

Verbum salutis 

Vie spirituelle 

Vetus Testamentum 

Vetus Testamentum Supplements 

J. A. Fitzmyer, A Wandering Aramean: Collected Aramaic Essays (SBLMS 25; Missoula, 
1979) 

G. E. Wright, Biblical Archaeology (rev. ed.; Phl, 1963) 

Word Biblical Commentary 

Wege der Forschung 

G. E. Wright (ed.), Westminster Historical Atlas to the Bible (Phl, 1956) 

B. Mazar, et al. (ed.), The World History of the Jewish People (New Brunswick, 1964) 
G. von Rad, Wisdom in Israel (Nash, 1972) 

A. Wikenhauser and J. Schmid, Einleitung in das Neue Testament (6th ed., Freiburg, 1977) 
The Word of the Lord Shall Go Forth (Fest. D. N. Freedman; ed. C. L. Meyers and M. 
O’Connor; ASOR Spec. Vol. ser. 1; Winona Lake, 1983) 

Wissenschaftliche Monographien zum Alten und Neuen Testament 

Die Welt des Orients 

Westminster Theological Journal 

Wissenschaftliche Untersuchungen zum Neuen Testament 

Wissenschaftliche Zeitschrift der Universitat Rostock 

W. F. Albright, Yahweh and the Gods of Canaan (GC, 1969) 

Zeitschrift fiir Assyriologie 

Zeitschrift fiir die alttestamentliche Wissenschaft 

M. Zerwick, Biblical Greek (Rome, 1963) 

Ziircher Bibel Kommentare 

Zeitschrift der deutschen morgenlandischen Gesellschaft 

Zeitschrift des deutschen Palastina-Vereins 

Zeitschrift fiir Kirchengeschichte 

Zeitschrift fiir katholische Theologie 

Zeitschrift fiir die neutestamentliche Wissenschaft 

Zeitschrift fiir Theologie und Kirche 


N.B. Information on where the periodicals and serials listed here are published can be found 


in EBB, NTA, or OTA. 
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TRANSLITERATION OF HEBREW AND ARAMAIC 


CONSONANTS 
; = x & = 7} m = 2) q = (? 
Be 3 h n n = 3 r I 
g } t % s = 2 § = & 
d = 3 y : ‘ y 5 = WwW 
h Tm k = 5 p D t = 
wo = ) 1 = 5 s = xy 


Note: The presence or absence of dage3 lene in the begadkepat letters is not shown. Consonants 
with dage’ forte are written double. 


VOWELS (shown as preceded by b) 


With Without With 
matres lectionts matres lectionis vocal Séwa 
ba = MD ba = 3 ba = 93 ba = 2 
a=" 15 b5 — bo = 5 bs = 2 
bi = 2 bit = =) bu = = 
bé = =) bé = =) be = 5) be _ { 2 
bi = c=) bt = =) bi = =) a 


bah =" or M3. ba’? =D (even where N is merely a mater lectionis). 
beh = 3, and beh = (although h is merely a mater lectionis here). 
patah furtivum: riah=N. 


TRANSLITERATION OF GREEK 


GC = ff h = é ph = ” 

On T= 9700 th ee ch = 

5 = Ww y = v ps = b 
a 


PLACES OF PUBLICATION 


EC Englewood Cliffs, NJ 

GC Garden City, NY 

GR_ Grand Rapids, MI 

LA Los Angeles, CA 

Nash Nashville, TN 

NY New York, NY 

Phl Philadelphia, PA 

SF San Francisco, CA 
Freiburg Freiburg im Breisgau, Germany 
Fribourg Freiburg/Fribourg in der Schweiz (Switzerland) 
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MISCELLANEOUS ABBREVIATIONS 


Abp. Archbishop 
adj. adjective 
adv. adverb 
acth. Ethiopic version of the Bible (used in app. crit.) 
aor. aorist tense 
app. crit. apparatus criticus (the critical apparatus in biblical texts in the original languages) 
Aq Aquila (a Gk transl. of the OT) 
Aram Aramaic (when used as an adj.) 
AUC _ Ab urbe condita (from the foundation of the City [Rome]; used in ancient Roman dates) 
AV Authorized Version (of the Bible; = KJV) 
b. Babylonian Talmud (followed by the abbreviation of the name of the specific tractate) 
bo Bohairic (Coptic) version of the Bible (used in app. crit.) 
Bp. Bishop 
CCD  Confraternity of Christian Doctrine (version of the Bible) 
chap. chapter 
DAS _ Diwino afflante Spiritu (> 72:20-23) 
Eng English (when used as an adj.) 
Ep. Epistle or Epistula 
esp. especially 
Fest. Festschrift (generic name used for any publication honoring a person; followed by the 
name of the person honored) 
Fr French (when used as an adj.) 
gen. genitive 
Ger German (when used as an adj.) 
GesSt Gesammelte Studien (collected works) 
Gk Greek (when used as an adj.) 
Hebr Hebrew (when used as an adj.) 
it Vetus itala (part of the OL version of the Bible; used in app. crt.) 
Ital Italian (when used as an adj.) 
JB Jerusalem Bible (ed. A. Jones; GC, 1966) 
JBap John the Baptist 
JPSV — Jewish Publication Society Version (of the Bible) 
KJV King James Version (of the Bible; = AV) 
KIS Kleine Schriften (e.g., of A. Alt, O. Eissfeldt) 
Lat Latin (when used as an adj.) 
lat Latin versions of the Bible in general (used in app. crit.) 
lit. literally 
I. v.  lectio varia (variant reading [in textual criticism]) 
LXX Septuagint (Greek transl. of the OT) 
m. Mishna (followed by the abbreviation of the name of the tractate) 
Midr. Midrash (followed by the name of the specific work) 
ms(s). | manuscript(s) 
MT Masoretic Text (of the Hebrew Bible) 
NAB New American Bible (American Catholic version) 
NEB New English Bible (Oxford and Cambridge version) 
NHL Nag Hammadi Literature 
NIV New International Version (of the Bible) 
NJB New Jerusalem Bible (ed. H. Wansbrough; GC, 1985) 
NJV New Jewish Version (of the Bible) 
no(s). number(s) 
ns new series (used for any language) 
NT New Testament 
OL Old Latin (= Vetus Latina) 
os old series (used for any language) 
OS Old Syriac (transl. of the Bible) 
OT Old Testament 
par. _ parallel passage(s) in the Synoptic Gospels 
PBC Pontifical Biblical Commission 
Pesh Peshitta (Syr version of the Bible) 


xlviii 


sg. 
sup., suppl. 
syh 


transl. 
Vg 
viz. 
vs. 


VL 
y. 


* 


ad 
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plural 

preposition 

pronoun 

participle 

Revised Standard Version (of the Bible) 

Revised Version (of the Bible) 

Sahidic (Coptic) version of the Bible (used in app. crit.) 

Samaritan Pentateuch 

La Sainte Bible de Jérusalem (Fr original of JB) 

singular 

supplement 

Syr version of the Bible, called Harclean 

Symmachus (GK transl. of the OT) 

Synoptic Gospel or Synoptic writers 

Syriac (when used as an adj.) 

Targum (Aram version of the OT); followed by proper name 

translation ; 

Vulgate (common Lat version of the Bible) 

videlicet (= namely) 

versus 

Vetus Latina 

Jerusalem Talmud (followed by the abbreviation of the name of the specific tractate) 
Prima manus (indicates the reading of the first copyist in a biblical ms.) 

The arrow indicates a cross reference to an article in this commentary; it is normally 
followed by a shortened title of the article, its number, and a marginal paragraph 
number (e.g., > NT Thought, 81:20) 
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JEROME BIBLICAL 
COMMENTARY 


PART ONE 


THE 
OLD TESTAMENT 


LAND E. MURPHY, O.Carm. 


INTRODUCTION TO 
THE PENTATECCH 


Roland E. Murphy, O.Carm. 


BIBLIOGRAPHY 


1 Brueggemann, W., The Vitality of Old Testament 
Traditions (2d ed.; Atlanta, 1982). Cassuto, U., The Documentary 
Hypothesis (Jerusalem, 1961). Cazelles, H., DBSup 7. 736-858. 
Clines, D.J., The Theme of the Pentateuch (SOTSup 10; Sheffield, 
1978). Cross, CMHE 293-325. Knight, D. (ed.), Julius Well- 
hausen and His Prolegomena to the History of Israel (Semeia 25; 
Chico, 1982). Noth, M., A History of Pentateuchal Traditions (EC, 
1972). Von Rad, PHOE 1-78. Rendtorff, R., “The Yahwist as 
Theologian?” JSOT 3 (1977) 2-10; Die iiberlieferungsgeschichtliche 
Problem des Pentateuch (BZAW 147; Berlin, 1977). Schmid, 


H. H., Der sogenannte Jahwist (Zurich, 1976). Vermeylen, J., “La 
formation du Pentateuque 4 la lumiére de l'exégése historico- 
critique,” RTL 12 (1981) 324-46. Whybray, R. N., The Making 
of the Pentateuch (SOTSup 53; Sheffield, 1987). 

Pentateuchal research is presented in practically every intro- 
duction to the OT, and in biblical dictionaries, but see especially 
D. Knight in HBMI 263-96; D. J. McCarthy in BHMCS 34-57, 
C. Westermann, Genesis 1-11 (Minneapolis, 1984) 567-606, for 
summary and bibliography. 


2 OUTLINE 


Analysis of the Pentateuch (§ 3-14) 
(I) Terminology and Content (§ 3-4) 
(II) Authorship (§ 5-8) 


(III) Literary Forms (§ 9-10) 
(IV) Other Ways of Reading the Pentateuch (§ 11-13) 
(V) The Theological Significance of the Pentateuch (§ 14) 


ANALYSIS OF THE PENTATEUCH 


3 (I) Terminology and Content. The term 
“Pentateuch” is derived from the Gk pentateuchos, “five 
containers,” indicating the written leather or papyrus 
rolls that were kept in receptacles. In this case the five 
rolls are the first five books of the Bible: Genesis, 
Exodus, Leviticus, Numbers, and Deuteronomy, to use 
their Greco-Latin names. In Jewish tradition these books 
are known by the first word(s): “In the beginning” 
(béré’ Sit), etc. Together they constitute the Law (térd, 
which originally meant “teaching”). The traditional divi- 
sion of the Hebrew Bible into Law, Prophets, and 
Writings (the Ténak) reflects the understanding of 
Gen-Deut as one unit. 

Because certain scholars have worked with more or 
less than the Pentateuch, the following terminology 
should also be noted. The tetrateuch (M. Noth) is made 
up of Gen-Num. The hexateuch (G. von Rad) embraces 
Gen-Josh as a unit. These terms express a particular 


understanding of the formation and relationship of the 
books concerned. 
4 A sweep of history is given from the creation 
of the world and humanity down to the discourses of 
Moses in the plains of Moab (his death and burial are 
recorded in Deut 34). The content can be summarized 
thus: primeval history (Gen 1-11); patriarchal period 
(Gen 12-36); Joseph story (Gen 37-50); liberation from 
Egypt and journey to Sinai (Exod 1-18); giving of laws 
at Sinai (Exod 19-Num 10); journey from Sinai to Moab 
(Num 10-36); three discourses of Moses in the plains of 
Moab, with appendixes (Deut 1-34). Particularly 
noteworthy is the extensive middle section, Exod 
19-Num 10, which records the large chunk of Sinai 
legislation. 

One can, of course, summarize the content of the 
Pentateuch in many different ways. The five central 
themes pointed out by M. Noth (who works with a 


3 
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tetrateuch) are also helpful: the patriarchal promises, 
guidance out of Egypt, guidance in the wilderness, the 
Sinai revelation, and guidance into the arable land. Or 
one can follow the markings of the several uses of télédét, 
or “generations,” formula which structure Genesis (2:4a, 
9:1; etc.,—the P tradition). If “promise” is taken as the 
overarching concept (it certainly dominates the patri- 
archal stories), one is tempted to include Josh, which 
tells the story of the fulfillment of the promise of land 
(hence, with von Rad, a hexateuch). However, Jewish 
tradition has separated the Law from the (Early) Proph- 
ets. The best explanation of this is given by J. Sanders 
(Torah and Canon [Phl, 1972] 44-53). The insertion of 
Deut in its present place is a deliberate break in the story 
line of promise/fulfillment, which underlines the figure 
of Moses as Torah giver, the true leader for the post- 
exilic community (Mal 3:23 [4:4]; Ezra 8:1). 
5 (I) Authorship. For almost two millennia 
the Pentateuch was attributed to Moses as author by 
both Jewish and Christian tradition. Although signifi- 
cant questions about his authorship were raised at points 
along the way, it was not until the 18th cent. that the 
question was seriously broached. Today it is acommon- 
place that he did not write the Pentateuch, but as we 
shall see the formation of these books is still shrouded in 
mystery. 

Certain obvious facts suggest that Mosaic authorship 
is not the right fit. Moses’ death is recorded in Deut 34. 
Various formulas suggest a time after the Mosaic period 
(“until this day,” Deut 34:6; “when the Canaanites dwelt 
in the land,” Gen 13:7; the designation of the land E of 
the Jordan as “the other side,” indicating the point of 
view of a resident of Palestine, which Moses never 
entered, Gen 50:10; and various anachronisms, such as 
the mention of Philistines, Gen 26:14-18). One of the 
striking features which early on prompted the investiga- 
tion of the books was the alternation of the sacred name 
Yahweh with the generic name for divinity, Elohim. 
This indication of differences is relatively superficial; it 
has to be supported by some consistent factors that can 
explain the formation of the Torah. It was when the 
divine names came to be associated with characteristic 
vocabulary, narrative styles and content (hence “con- 
stants” which suggested different authorial hands), that 
J (for Yahwist) and E (for Elohist) began to emerge as 
plausible sources is: the actual text. Another telling argu- 
ment was the recognition of doublets (the same event 
related twice), such as the call of Moses (Exod 3,6), or 
the endangerment of the ancestress (Gen 12:9-13:1; 
20:1-18; 26:1-17). The complexity of the Torah called 
for the recognition of various strands within it. 
6 This is not the place to rehearse the compli- 
cated history of modern biblical criticism (but it should 
be noted that it was honed on the analysis of the Penta- 
teuch; > OT Criticism, 69:12-50). The differences in 
names and vocabulary, in style and content, within the 
Pentateuch were noted, and they called for an explana- 
tion. Were they due to various documents, or was it a 
question of “fragments” that were eventually assembled? 
Or another possibility: Was there a basic narrative 
which came to be supplemented (supplementary hypoth- 
esis)? Finally, a brilliant synthesis of previous efforts was 
presented by Julius Wellhausen (1844-1918), and it has 
dominated the field ever since, despite modifications. 
This “documentary hypothesis” recognizes four docu- 
ments in the following sequence: J (9th cent.), E (8th 
cent.), D (Deuteronomist, 7th cent.) and P (Priestly, 
postexilic). These four major written sources were even- 
tually combined in the postexilic period under the 
guiding hand of the P tradition, and probably a redactor 
(R). Behind each of these JEDP sigla stands either an 
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individual (esp. urged in the case of Yahwist) or, more 
likely, a whole school. Later nuances were brought to 
the theory. First, there is now a tendency to date J and 
E earlier (10th and 9th cents.). Second, there is a recogni- 
tion that these “documents” should be conceived more 
flexibly as “traditions,” which incorporate any number 
of earlier oral and written traditions. Although later 
scholars tended to fragment J into separate sources (J1 
and Jz, etc.), the tendency has been to hold to the four- 
fold strand and to recognize the existence of previous 
traditions that have entered into these sources. 

As a reminder that this synthesis remains only a 
brilliant hypothesis, recent scholarship has raised objec- 
tions (summarized in HBMI 263-96; JSOT 3 [1977] 
2-60). Rolf Rendtorff (Das iiberlieferungsgeschichtliche Pro- 
blem des Pentateuch) can be taken as a typical and for- 
midable example. He claims that J is not a full narrative 
that weaves through the Pentateuch, attributable to one 
or more “theologians.” It is rather an editorial reworking 
of many individual pieces (like P, as well). The real 
redaction of the Pentateuch comes with a deuterono- 
mistic editor. There were first individual stories (e.g., 
the different patriarchs) which were combined in a larger 
complex by some unifying theme (e.g., the promises). 
The integration of all these complexes into the final form 
was a definitive theological redaction under deuterono- 
mistic influence; see R. Rendtorff, The Old Testament 
(Phl, 1986) 157-64. 

The modern consensus on the formation of the Pen- 
tateuch has been breached, but not replaced. Certain 
views still remain as workable hypotheses. There is 
widespread agreement that Exod 25-Num 10 belongs to 
the postexilic P tradition, even though much older 
material is incorporated in it. The book of Deuteronomy 
has a unique stamp and is appropriately named D, and 
it was probably formed over the course of the 8th-6th 
cents. But the distinction between J and E has always 
been a bone of contention, long before the current 
uncertainty. The present tendency is to think more in 
terms of expansions of J, and to recognize the role of a 
redactor (R). In the NJBC the designations J and E are 
indicated in line with the received views of the present 
century, but they are intended to serve as guidelines for 
the reader, rather than as settling issues that are still 
under judgment. 

It is helpful to attend to the usual characteriza- 
tion of the four traditions, with the proviso that these 
generalizations are not absolute. J is marked by lively 
anthropomorphisms, vivid storytelling, and creative 
theological vision (promise/fulfillment dynamic). J 
articulated the old traditions, perhaps in response to the 
Solomonic enlightenment (so von Rad). The Elohist 
remains a problem. E has been considered to be merely 
interpolated independent traditions, or a redaction of J 
that never existed on its own. It has been associated with 
the traditions of the northern kingdom and supposedly 
emphasizes morality and reflects the proper response of 
Israel: faith, and fear of the Lord. D is a very clear 
tradition, but its existence in the Pentateuch outside of 
Deut itself is not very clear. It insists on fear/love of God 
in terms of obedience to the divine commands and under 
threat of punishment. Its exhortatory style and its 
language give it a characteristic stamp, so that it is 
recognizable even when it appears outside the Penta- 
teuch, as in the typical passages (Josh 1:1-9; 23:3-16) in 
Dtr (this is the conventional abbreviation for the deuter- 
onomistic history contained in Josh-2 Kgs, which 
shows strong D influence). P is another clearly marked 
strand. It is concerned with questions of cult and ritual 
(Lev), is interested in genealogies (Gen), and in contrast 
to the “Name” theology of Deut (Deur 2-551 1;21} 
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speaks of the presence of God in terms of glory and 
tabernacling (Exod 16:10; 40:34-38). According to 
F.M. Cross (CMHE 293-325), the P tradition never 
existed as an independent narrative document. Rather, it 
drew on its own sources to frame and systematize the JE 
traditions and produced the tetrateuch (Gen—-Num) in 
the period of the exile. Particularly characteristic are its 
archaizing language (e.g., use of El Shaddai), the system- 
atization of Gen by use of the tdlédét (generations) 
formula, and the periodization of history by means of 
the covenants which perpetuated the blessing of fertility: 
with Noah (Gen 9:7), Abraham (17:6), and Moses (Lev 
26:9). “The atonement for sin is the function of the 
elaborate Priestly cultus. . . . The Priestly source . . . was 
designed to provide overwhelming remorse in Israel and 
sought by the reconstruction of the age of Moses, its cult 
and Jaw, to project a community of Israel in which 
Yahweh could return to ‘tabernacle’ in their land” 
(CMHE 307). 

The characteristic phraseology, themes, and emphases 

of the traditions are brought out in the commentaries, 
but the reader should be forewarned of the general 
nature of this characterization. For details on the four 
sources see IDBSup 229-32, 259-63, 683-87, 971-75; 
Brueggemann, Vitality esp. 127-41. 
8 The analysis of the formation of the Penta- 
teuch has many implications for the rest of the OT. It is 
generally agreed that Gen-Deut never functioned as a 
complete Torah until the exilic period. Before that time, 
several traditions, oral and written, would have pro- 
vided guidance (not to mention the collections of pro- 
phetic oracles). The home of the J tradition is usually 
considered to be Judah, whereas E is assigned to Israel 
(an affinity with Hosea). The culmination of the deuter- 
onomic movement in the reform of Josiah (641-609) 
represents a tradition (D) that originated first in the 
north and then became important in Judah. The various 
law codes (of the Covenant, Exod 20:22-23:19; 
Holiness, Lev 17-26; Deuteronomy, Deut 12-26) have 
many practices in common, but they also show the 
development, characteristic of law, that took place over 
several centuries. In the case of the centralization of 
worship, an emphasis in Deut and Dtr, one has to 
remember that this was a slow development; it would be 
an anachronism to understand it as operative in the time 
of Elijah (9th cent.). 

In summary, it should be noted that conclusions can 
be drawn from the stages through which the Pentateuch 
passed. Sometimes these conclusions may not really 
justify statements of fact about history. Thus, one may 
well wonder if the literary separation of the Sinai tradi- 
tion from the exodus tradition, as von Rad (PHOE 1-26; 
see H. Huffmon, CBQ 27 [1965] 101-13) argues, finds 
an echo in Israelite history, so that the two traditions 
were originally quite disparate and only united at a much 
later time. It is possible to read the Pentateuch in an 
“interlinear” way, as it were, drawing conclusions con- 
cerning Israel’s history that are quite hypothetical. Thus, 
a reconstruction of the nature of the tribes on the basis 
of data concerning the patriarchs and the “sons of 
Joseph” is necessarily tenuous (see the attempts of de 
Vaux in EHI 475-749; of course, the Pentateuch forms 
only part of the data one must work with). 

It is undeniable that the Pentateuch contains old 
covenant traditions that formed the religious charter of 
the tribes that constituted the people of God. “Ethical 
monotheism” is not the creation of the 9th-cent. proph- 
ets, as Wellhausen claimed. Amos (3:2) and Hosea 
(4:1-2) judged the people on the basis of covenantal 
stipulations (no matter when the term covenant, or berit, 
came into common usage). 
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9 (III) Literary Forms. The traditional 
acceptance of Mosaic authorship brought in its wake a 
rigid notion of history in the Pentateuch. Presumably 
everything occurred in Exod—Deut as Moses wrote it, 
for he would have been a firsthand witness. The equa- 
tion of biblical truth with historical truth, as exemplified 
in this case, is a form of reductionism; it restricts the 
divine freedom to produce a literature that is as rich as 
the OT is in fact. This means that one must read the 
Pentateuch (not to mention the entire OT) with an 
awareness of the various literary forms that are con- 
tained within it. From the time of H. Gunkel’s famous 
commentary on Genesis, scholars have been greatly pre- 
occupied with the question of Gattungen, or forms, and 
the Pentateuch has provided innumerable examples for 
analysis. 


(Coats, G., Genesis [FOTL 1; GR, 1983]. Hayes, J. H. (ed.), Old 
Testament Form Criticism [San Antonio, 1974]. Koch, K., The 
Growth of the Biblical Tradition [NY, 1969]. Tucker, G. M., Form 
Criticism of the Old Testament [Phl, 1971].) 


Some genres are easier to recognize than others. 
Among them may be indicated the following (the list is 
far from exhaustive): 

Laws. These take up a large portion of the Penta- 
teuch, from Exod to Deut; see de Vaux, Al 143-63. 

Etiology. A narrative that provides an explanation for 
a certain name or situation. The etiology can be word- 
play (Exod 15:23, Marah), or it can be a narrative that 
explains an event, such as the explanation given in Gen 
47:13-26 for the land tax established by Joseph. 

Ritual. A description of the way in which a commu- 
nity is to carry out (significant) ceremonies, such as the 
offering of the firstfruits in Deut 26:1-11, or the 
prescriptions for sacrifices (Lev 1-7). 

Genealogy. A list that traces ancestral descent and/or 
relationship. This can be linear, giving only one line of 
descent (10 generations from Adam through Seth to 
Noah, Gen 5), or it can be segmented (branching), as in 
the list of the sons of Jacob in Gen 46:8-27. It should be 
noted that ancient genealogies were not intended to be 
historical records. They include more than blood rela- 
tionship, for they indicate the ties formed by commerce, 
geography, and other concerns (see R. R. Wilson, 
Genealogy and History in the Biblical World [Yale Near 
Eastern Researches 7; New Haven, 1977). 

Hieros logos. “Sacred words,” or sacral tradition, 
which refer to the origin of a holy place (Gen 28:10-22; 
33:18-20). 

Blessing. A form of speech that imparts an efficacious 
power (a performative word) upon someone. When the 
blessing is given on the deathbed (see Deut 33), it has 
also been called a “testament.” 

Other literary genres are more problematic. Scholars 
differ in their understanding of myth, saga, legend, 
novella or short story, and some of these can be sub- 
divided into specific types (e.g., family saga, etc.). The 
purpose here is to indicate the range of possibilities. 

Myth. The understanding of this term varies widely. 
It has been defined as a narrative about gods (H. Gunkel,; 
perhaps only Gen 6:1-4 would qualify in the OT). It is 
also viewed as the story that accompanies ritual. It can 
also designate a way of thinking, the mythopoeic quality 
of human thought; see H. Frankfort, et al., The Intellectual 
Adventure of Ancient Man (rev. ed., Chicago, 1977) 3-27. 

Saga. G. Coats (Genesis 319) defines this as “a long, 
prose, traditional narrative having an episodic structure 
and developed around stereotyped themes or objects.” 
This can be further refined as primeval (J strand in Gen 
1-11), family (the Abraham story of J in Gen 12-26), 
heroic (Moses in the J version, Exod 3ff.) 


6 Introduction to the Pentateuch 


Legend. It is difficult to distinguish this from saga (see 
R. Hals, CBQ 34 [1972] 166-76). Coats (Genesis 252) 
defines it as a “narrative concerned primarily with the 
wondrous, miraculous and exemplary”; it aims to edify 
(Gen 22:1-19; Num 25:6-12). 

Story. This is a narrative with a plot that arouses in- 
terest by creating a tension and resolving it. It may 
supply historical knowledge, but with a certain amount 
of freedom; or it may be oriented simply to entertain- 
ment, employing certain folklore motifs. It may also be 
called a tale or novella; examples might be the Joseph 
story or the book of Ruth. 

History. Obviously the literary genre of history as it 
is conceived by modern standards cannot be applied to 
the biblical record. Yet the Bible does supply history in 
various forms. It does record events of the past, but not 
precisely as they occurred or as a modern would record 
them. Chronological sequence, cause and effect relation- 
ship, and selectivity are characteristic of historiography. 
As a genre, history is to be found in the books of Kings, 
rather than in the Pentateuch, although some kind of 
historical memory is preserved in the patriarchal and 
exodus narratives. e 
10 Tradition history (Uberlieferungsgeschichte or 
Traditionsgeschichte) is the technical term given by 
scholars to the investigation of the stages that a given 
unit passes through on its way to being incorporated 
into a consecutive narrative. Thus, one can isolate cer- 
tain literary forms, whether in oral or written tradition, 
which have been incorporated into a larger framework. 
It has been supposed, e.g., that the J narrative has made 
use of a tradition (the flood, or the plagues), and in 
another remove J has been joined with P, and the result 
is the Torah as we have it. The study of the final form 
of the Torah is properly called redaction criticism 
(Redaktionsgeschichte). 

The tradition-historical method can be illustrated by 
an analysis of the Jacob story (Gen 25-36). In contrast 
to the Joseph story, which runs smoothly in its descrip- 
tion of the relationship of Joseph to his brothers, distinct 
cycles can be detected in the story of Jacob. These are the 
Jacob-Esau and the Jacob-Laban cycles; originally 
distinct, they were brought together. To understand the 
complexity, the disposition of the text should be noted. 
The Jacob-Esau narrative begins in the “family history” 
of Isaac their father, Gen 25:19, and continues in the 
famous deception of the old man in Gen 27. The theme 
of hostile twins is developed in their very birth, in their 
life-styles (hunter vs. shepherd), in the sale of the birth- 
right (békdra), and in the deception of Isaac in order to 
obtain the blessing (béraka). The separation of the twins 
is precipitated by the choice of wives. According to P 
(Gen 26:34-35; 27:46; 28:1-9), Esau marries Canaanites, 
so Jacob is sent to Paddan-aram to marry a relative. But 
according to J, Jacob flees to Paddan-aram to escape 
Esau’s fury after the deception (Gen 27:41-45). The 
Jacob-Laban cycle JE, Gen 29:1-31:55) stands on its 
own. It relates the marriage of Jacob to the daughters of 
the wily Laban, who forces Jacob to work for him. But 
Jacob the trickster succeeds in extricating himself and 
returning home. This adventure begins and ends with 
theophanies (Bethel, 28:10-22; cf. 35:9-15; Penuel, 
32:23-33). The two cycles are joined in the finale, an en- 
counter of Jacob with Esau (32:4-22; 33:1-17). The 
story ends (chaps. 34-36) with genealogical data about 
Jacob’s family and Esau’s descendants (Edomites). 

The entire narrative is so neatly tied together that at 
first reading it seems to be all of a piece. But tradition 
history examines carefully the various connections 
between events: Why did Jacob go to Paddan-aram? 
What does this residence say about his connections with 
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the Arameans in the area (cf. “my father was a wandering 
Aramean,” Deut 26:5). How does the episode of Dinah 
at Shechem (chap. 34) relate to the history of relations 
with the Shechemites? The geographical spread— 
Bethel, Shechem, Hebron, Penuel, Mahanaim (32:2-3) — 
is a very wide one, and several of these have to do with 
theophanies attached to these holy places. Finally, the 
list of Jacob’s children omits Dinah (35:16-19). How is 
one to evaluate this genealogy? Are they merely 
eponymous ancestors of tribes that only later became 
Israel in the post-exodus period? Needless to say, it is 
very difficult to answer such questions that the combina- 
tion of various traditions gives rise to. At the present 
time, the history of traditions is more successful at 
suggesting various traditions than explaining them. But 
the questions are valid. For details, see M. Noth, Penta- 
teuchal Traditions; W. Rast, Tradition History and the Old 
Testament (Phi, 1972); B. W. Anderson, “Tradition and 
Scripture in the Community of Faith,” JBL 100 (1981) 
5-21. 

11 (IV) Other Ways of Reading the Penta- 
teuch. Historical-critical methodology breaks the text 
down into units and traditions; it attempts to get behind 
the existing final form to its prehistory so to speak, as in 
the case of the Pentateuch. There is necessarily a great 
deal of hypothetical reconstruction in all this, and many 
are left dissatisfied. However faithful the methodology, 
its limitations have also to be recognized and remedied 
by other approaches. Since the Pentateuch finally 
formed a unity, the Torah, what is its meaning? Are 
other approaches to the Torah possible? 

12 (a) A Lirerary APPROACH. This applies to 
the entire Bible, as well as to Gen-Deut, and it is the 
kind of analysis that is carried on by students of litera- 
ture. It can be summed up in the words of R. Alter: “By 
literary analysis I mean the manifold varieties of minutely 
discriminating attention to the artful use of language, to 
the shifting play of ideas, conventions, tone, sound, 
imagery, syntax, narrative viewpoint, compositional 
units, and much else; the kind of disciplined attention, in 
other words, which through a whole spectrum of critical 
approaches has illuminated, for example, the poetry of 
Dante, the plays of Shakespeare, the novels of Tolstoy” 
(The Art of Biblical Narrative [NY, 1981] 12-13). In con- 
trast to the usual historical-critical concerns, this 
approach does not ask questions about history; it is not 
diachronic (through time), but synchronic (in time). Its 
object is not the formation of the text with its various 
levels through time, but an appreciation of the text as it 
stands, at one time. Moreover, it believes that meaning 
is conveyed through the text, that meaning cannot be 
arrived at without taking into account all the character- 
istics of the text (sounds, onomatopoeia, catch words — 
in short, the aesthetic functions of language that are 
employed to convey meaning). 

Historical questions put to the text yield history; 
literary questions put to the text yield literature; but 
both yield meaning. There is no reason to pit one against 
the other; they are in fact complementary. And they are 
both necessary for a theological interpretation of the 
religious literature that is the Torah. Most commentaries 
are heavily weighted in favor of the historical, first 
because this is the dominant mode, and second because 
the technical knowledge supplied to the reader is not 
easily available. A literary appreciation of the Torah has 
always existed; the stories of Abraham (Gen 22), Joseph 
(Gen 37-50), Moses (Exod 3), Balaam’s ass (Num 22) 
have never ceased to fascinate readers, even though they 
are unable to articulate the reason. Here, too, much 
insight can be derived from studies which emphasize this 
precise aspect (e.g., R. Alter, The Art of Biblical Narrative; 
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L. Alonso Schokel, Estudios de Poética Hebrea [Barcelona, 
1963]. M. L. Fishbane, Biblical Narrative in Ancient Israel 
[NY, 1985]; G. Rendsburg, The Redaction of Genesis 
[Winona Lake, 1986]; D. Robertson, The Old Testament 
and the Literary Critic [Phl, 1977]; M. Sternberg, The 
Poetics of Biblical Narrative [Bloomington, 1985]; among 
the older critics von Rad displayed great literary 
sensitivity). 

13 (b) CanonicaL ApproacH. This view has 
been urged by B. Childs (CIOTS 109-35). He proposes 
that the interpretation of a biblical book should be 
worked out from its canonical shape, the final form that 
the Hebr text came to have about the beginning of the 
Christian era. In the case of the Pentateuch, the role of 
Moses is clearly normative by reason of the way he is 
presented as mediator; all the legislation is attributed to 
him. One cannot speak of authorship in the proper 
sense, but Mosaic authority has a theological function 
that should not be neglected in assessing the Torah. 
Childs understands the Torah as expressing the will of 
God to the covenant people, and thus as constitutive of 
the covenant relationship. It is a “gift of God,” which 
also contains promise and threat (Old Testament Theology 
in a Canonical Context [Phl, 1985] 56-57). 

This holistic point of view sidesteps such issues as the 
theology of the Yahwist (which has been incorporated 
into a larger message), in favor of an understanding of 
the Torah that became characteristic of the postexilic 
community. This is not law in a legalistic sense, but law 
as a communication of the divine will, in which the 
people find their joy, as Pss 19 and 119 attest and as wit- 
nessed in the later Jewish feast, Simhat térd (lit., “joy of the 
Torah”). 

While this approach is a welcome change from the 

fragmentation of the Pentateuch into hypothetical 
sources and traditions, it is not to be considered an 
exhaustive hermeneutical move. Historical criticism has 
revealed tensions, developments, and dynamic changes 
within the history of Israel, as reflected in the formation 
of the Pentateuch; levels of meaning buried in the text 
are not to be neglected in favor of a final meaning, 
however significant this is in itself. 
14 (V) The Theological Significance of the 
Pentateuch. It is obvious that the Torah contains the 
foundational events and theology of the people of God. 
Moreover, it is not simply a theology that emerged in 
the Mosaic period. It is a crystallization of early and late 
theological views concerning the Lord and the people. 
Whatever be the precise solution to the origins of the 
Pentateuch, the recognition of various strands or tradi- 
tions contributes much to a dynamic understanding of 
its theology. The deuteronomic view of the divine 
presence (the “Name” theology) is not the same as that 
of the Priestly tradition (“glory”). There is no need to 
oppose the two views; they complement each other in 
their approach to mystery. Here only a summary of the 
overall theological significance of the Pentateuch can be 
provided (~ OT Thought, 77:3-98). 

The primeval history (Gen 1-11) marks a significant 
beginning in that it underscores Israel’s own under- 
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standing of itself against the background of world 
history. The essential goodness of creation and the 
dramatic presentation of human disobedience are the 
backdrop for the divine initiative in the call of Abraham. 
The promise to this patriarch (Gen 12:1-3) undergirds 
the patriarchal narratives. Various elements (promise of 
ason, many descendants, a land, etc.; cf. 12:7; 15; 16:10; 
17; 22:16-18; 24:7; 26:3-5,24; 28:15; 31:3; 32:10-13 
[9-12]) become explicit in the reiteration of promises to 
the three “fathers” (cf. C. Westermann, The Promises to the 
Fathers [Phl, 1980]). The promises thus lend a distinctive 
stamp to the patriarchal narratives. At the same time Gen 
links up with Exod, when in Gen 50:24 (cf. Exod 33:1!) 
the dying Joseph indicates that the Lord will lead “the 
sons of Israel” out of Egypt into the land promised to the 
fathers. The references in Exod to the patriarchs and to 
the “god of your fathers” (Exod 3:6,16) confirm the con- 
tinuity of Gen-Exod. 

The deliverance from Egyptian bondage (cf. Exod 
15:1-18; Deut 26:5-9) issues in the basic relationship of 
God and the people at Sinai. They are chosen, because 
they are loved (Deut 7:8), to be a holy nation (Exod 
19:8), and their response is described in the Decalogue 
and the various law codes, and the entire Priestly legisla- 
tion, which extends through Exod 25-Lev-Num 10. 
The Christian, in particular, might underestimate the 
importance of this lengthy section. Even if many pre- 
scriptions are not considered to be binding today (and 
what is the hermeneutical move here?), the P tradition 1s 
at the core of the Torah. Everything depends on the 
presence of God among the people —a presence that calls 
for holiness (conceived and put into practice in various 
laws and rituals), “because I the Lord your God am holy” 
(Lev 19:2). The phrase, “I am the Lord” thunders 
repeatedly in Lev 19 to call Israel to attention to the 
Holy. In Lev 26, punishment is proclaimed, but the 
covenant with the patriarchs cannot be wiped out 
(26:42-45). 

The P tradition continues into Num 1-10 with its 
emphasis on the cult. Rendtorff (Old Testament 147) 
remarks that the cultic legislation “is as it were a delay- 
ing factor: it gives all the regulations which the Israelites 
need to be able to travel through the wilderness with the 
sanctuary in their midst as the people set apart for 
YHWH and made holy.” The instruction to Moses “in 
the plains of Moab” (Num 33:50-56) is strongly 
deuteronomic, as it prepares for the discourses of Moses 
(Deut 1:1-4:43; 5:1-28:69; 29:1-30:20). Deuteronomy 
is a document of revival, as the discovery of the “Book 
of the Law” in 1 Kgs 22:8 (cf. Deut 30:10; 31:26), 
perhaps its first written expression, attests. The intensity 
of its language matches the emphasis on election and 
covenant theology which pervades it. Israel was to hear 
the eternal “today” at every moment of crisis in its life. 

The marvel of the Pentateuch is that it is so many 
things at once: Torah, or the will of God for Israel; 
promise, or an adumbration of the future of the people 
of God; cult, or the way to worship the Holy One; a 
story of human rebellion and divine redemption; a call 
to attend to the origins of the Judeo-Christian tradition. 
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INTRODUCTION 


2 (I) Title and Structure. Gen is the first 
book of the Pentateuch, a five-section compilation of 
diverse traditions of varied age, given its final editing in 
the 6th cent. sc. The Eng title is from the LXX title, 
which is derived from the Greek of 5:1, “this is the 
record of the generation (genitive of genésis) of Adam” 
The Hebr title béé’3it is simply the first word of the 
scroll, the ancient way of naming scrolls. 

Gen is concerned with origins—of the world of 
human beings, of Israel in its ancestors. The time of the 
origin of a reality is a privileged moment in the ancient 
Near East; the original intention of Fate and the gods is 
clearer then than at other times. In the beginning the im- 
press of the creating gods upon a thing is still fresh and 
discernible. In Mesopotamian culture, evidently the 
model for most of the stories in Gen 1-11, scribes ex- 
plored beginnings through stories and cosmogonies, not 
through abstract reasoning. Most of the extant Mesopo- 
tamian cosmogonies are brief, but there are several ex- 
tended compositions that collect accounts of origins: the 
Gilgamesh Epic, Enuma Elish, and the Atrahasis story. 
The latter is the most relevant for Gen 1-11, for it dis- 
plays the same basic plot as Gen 2-9. Atrahasis begins in 


the heavens with a rebellion of the lower-class gods 
against the higher class, which is resolved by the creation 
of human beings to do the maintenance the rebels refused 
to do. The human race then offends the gods by its ex- 
plosive spread and resulting noise. (Whether the “noise” 
is a moral fault is disputed.) By a succession of plagues 
culminating in a great flood that wipes out everyone ex- 
cept Utnapishtim, a divine favorite, the gods finally put 
an end to the disturbance. From the surviving man a 
fresh beginning is made, this time with inbuilt safeguards 
against the untrammeled population growth that led to 
disaster. The similarity of the Atrahasis plot to Gen 2-9 
is clear; equally clear is the biblical nuance in the details 
(see comment on chaps. 6-9). The biblical writers have 
produced a version of acommon Mesopotamian story of 
the origins of the populated world, exploring major 
questions about God and humanity through narrative. 
The ancient East had a tolerance for versions, for differ- 
ent stories of the same event. Successive editions of the 
Gilgamesh Epic and of Enuma Elish, as well as the 
Bible’s telling of the exodus-conquest differently in the 
prose passages of the Pentateuch and in the poetry of 
many psalms, illustrate the tolerance. The J and E 


“The introduction and comment on 1:1~25:18 are by R. J. Clifford; the comment on 25:19-50:26 is by R. E. Murphy. 
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versions of the old national story are another example. 
Gen 2-9 seems to be introduced by Gen 1 and carried 
forward by Gen 10-11 (see comment on chaps. 10-11). 
Gen 1-11 then is a single story, an unusually sustained 
“philosophical” and “theological” explanation of the 
human race—its relation to God, its institutions (mar- 
riage, languages, ethnic and national divisions, metal 
working, animal husbandry, etc.), its flaws, its destiny — 
and of God and God’s justice and abiding fidelity to the 
race. Modern readers, who are not used to narrative as 
the vehicle of serious thought, often find it difficult to 
appreciate the profundity and abiding relevance of these 
chapters. Some readers even end up concentrating their 
energies in defending a “literal interpretation” of esp. 
chaps. 1-3 against modern evolutionary theory, 
something that the ancient authors of Gen, with their 
tolerance of versions, would never have done. 

It is noteworthy that Israel’s Bible begins with an ex- 
tended look at the world prior to Israel (Israel’s ancestor 
Eber is mentioned only fleetingly in 10:21,25) instead of 
assuming that the world began when it came to be. Israel, 
however, saw itself as distinct from the nations, a people 
dwelling apart, not reckoned among the nations (Num 
BO, 

The second half of Gen, 11:27-50:26, tells of Israel’s 
Origins in its ancestors. Abraham and Sarah (11:27- 
25:18) labor under the same divine imperatives as the 
nations —to continue in existence through their progeny 
and to possess their land (Gen 1:26-28). Their way is 
different, however: by direct relationship to their God in 
trust. The double promise of progeny and land is re- 
peated in the story of Jacob and his sons (25:19-36:43), 
but the emphasis falls rather on the transmission of the 
blessing of the firstborn and the filling out of the number 
of sons to 12, the number of the Israelite tribes. It is 
significant that Jacob, the father of the 12, is called Israel 
(32:28; 35:10). The third complex of stories concerns the 
12 brothers with the spotlight on Joseph (37:1-50:26). 
The ancient promise is repeated, but the real interest is 
the relationships of the brothers to each other and to 
Joseph, their leader-savior. How will this one family, 
torn by strife, maintain its unity in an alien land and 
relate to its chosen leader, Joseph? Psychological and 
family observations, not unexpectedly, mark the story. 
The ancestral stories adumbrate themes of later biblical 
literature: living with a just God’s promise of increase 
and of land, the relations of the tribes, the relation of the 
leader to his people, Israel in Egypt. The question of the 
historicity of the ancestral stories was raised more than 
a century ago, and many diverse answers have been 
given to the question. The position taken in this com- 
mentary is that authentic stories of 2d-millennium 
ancestors have been revised and added to in the long 
course of their transmission; recovery of the “original” 
stories is impossible because of the lack of extrabiblical 
sources. 

The final stage in the long process of editing seems to 
have been in the exile of the 6th cent., when many of 
Israel’s venerable traditions were given final editions. 
The main themes of the stories had long been clearly 
stamped, but it was possible to underscore certain 
themes for the exiled population. Exilic concerns appear: 
the constant emphasis on the divine intent that each 
nation continue in existence through progeny and pos- 
session of land; the insistence that Israel in its ancestors 
will receive progeny and land differently from the 
nations; and the emphasis on God’s eternal covenant 
with Abraham, which is like the eternal covenant with 
David. 

3 (II) Outline. Gen is not a random collection 
of colorful episodes; it is a consciously planned narrative 
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in which the major segments, Gen 1:1-11:26 and 
11:27-50:26, are set in deliberate parallel, and in which 
the components of each segment artistically build up the 
major segments. Gen 1:11-11:26 describes the origin of 
the nations, showing how God created the world, a con- 
cept that in Gen means the structured community of men 
and women, acting freely to fulfill their divine destiny to 
fill the world and possess their land. In parallel but in 
contrast to the nations, Gen 11:27—50:26 describes the 
origin of Israel (in the person of ancestors), showing how 
God created Israel, through fulfilling for the ancestors 
the human destiny of progeny and land. There are three 
blocks of traditions in the second segment: (A) Abraham 
and Sarah (11:27-25:18); (B) Jacob and his sons 
(25:19-36:43); and (C) Joseph and his brothers 
(37:1-50:26). 

The stories have been edited for different genera- 
tions—a process that is almost impossible to describe 
except in general terms. J and E were most probably 
reductions of an originally oral epic to a written prose 
form. Even the written forms seem to have been sup- 
plemented. Because of the editorial complexity, this 
commentary does not press the investigation into 
sources, preferring instead simply to list the standard 
attributions of sources, J, E, and P. It was P, the final 
editor (although some postulate a later redactor), who 
seems to have organized the material into large blocks by 
the formula, “these are the generations of ... .” (Hebr télé- 
dét, lit., “begettings,” but the precise nuance is disputed). 
It introduces traditional material. The formula occurs 
five times in the primeval history (2:4; 5:1; 6:9; 10:1; 
11:10) and five times in the origin of Israel (11:27; 25:12; 
25:19; 36:1 [=v 11]; 37:2). The formula serves as a 
general guide through the stories. 


(I) The Story of the Nations (1:1-11:26) 

(A) Preamble: Creation of the World (1:1-2:3) 

(B) The Creation of the Man and the Woman, Their 
Offspring, and the Spread of Civilization 
(2:4-4:26) 

(a) Creation of the Man and the Woman (2:4-3:24) 

(b) Cain’s Murder of Abel (4:1-16) 

(c) Cain’s Descendants and the Invention of Culture 
(4:17-24) 

(d) Seth and the Introduction of Worship (4:25-26) 

(C) The Pre-flood Generations (5:1~6:8) 

(a) Genealogy from Adam to Noah (5:1-32) 
(b) Marriage of Divine Beings with Women (6:1-8) 

(D) The Flood and the Renewed Blessing (6:9-9:29) 
(a) The Flood (6:9-9:17) 

(b) The Character of the Sons of Noah (9:18-29) 

(E) The Populating of the World and the Prideful 
City (10:1-11:9) 

(a) Noah’s Descendants Become Landed Peoples 
(10:1-31) 
(b) The Prideful City with the Tower (10:32-11:9) 

(F) Genealogy from Shem to Terah (11:10-26) 

(Il) The Story of the Ancestors of Israel (11:27-50:26) 
(A) The Story of Abraham and Sarah (11:27-25:18) 
(a) The Family of Terah in Haran (11:27-32) 
(b) Abraham Is Called to Journey to Canaan and Is 
Blessed (12:1-9) 
(c) Abraham and Sarah in Danger in Egypt 
(12:10-13:1) 
(d) Abraham and Lot Go Their Separate Ways 
(13:2-18) 
(ec) Abraham Defeats the Kings and Rescues Lot 
(14:1-24) 
(f) God Promises Abraham a Son and Land 
(15:1-21) 
(g) Hagar Bears Abraham a Son (16:1-16) 
(h) God’s Covenant with Abraham (17:1-27) 
(i) The Guests of Abraham and Lot (18:1-19:38) 
(i) Abraham and the three guests (18:1-5) 
(ii) Abraham bargains with God (18:16-33) 
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(ii) The destruction of Sodom and the rescue 
of Lot (19:1-29) 
(iv) Lot the father of Moab and the Ammonites 
(19:30-38) 
G) Abraham and Abimelech (20:1-18) 
(k) The Birth of Isaac and the Expulsion of Hagar 
and Ishmael (21:1-21) 
(l) The Treaty with Abimelech and the Well at 
Beer-sheba (21:22-34) 
(m) God Tests Abraham (22:1-19) 
(n) Nahor’s Descendants (22:20-24) 
(0) Abraham Buys a Burial Site for Sarah (23:1-20) 
(p) A Wife for Isaac (24:1-67) 
(q) The Descendants of Abraham (25:1-18) 
(i) The descendants of Abraham (25:1-6) 
(ii) The death and burial of Abraham 
(25:7-11) 
(iii) The descendants of Ishmael (25:12-18) 
The Story of Isaac and Jacob (25:19-36:43) 
(a) The Birth of Esau and Jacob (25:19-34) 
(b) Isaac Stories (26:1-35) 
(c) The Blessing of Jacob (27:1-45) 
(d) Jacob’s Departure for Paddan-aram 
(27:46-28:9) 
(e) Jacob’s Vision at Bethel (28:10-22) 
(f) Jacob’s Marriages (29:1-30) 
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(g) Jacob’s Children (29:31-30:24) 

(h) Jacob Outwits Laban 30:25-43) 

(i) Jacob’s Flight (31:1-54) 

(j) Preparation for the Meeting with Esau (32:1-22) 

(k) Jacob’s Struggle with God (32:23-33) 

(l) Jacob’s Meeting with Esau (33:1-20) 

(m) The Rape of Dinah (34:1-21) 

(n) Jacob at Bethel (35:1-15) 

(0) Miscellaneous Items (35:16-29) 

(p) The Descendants of Esau (36:1-43) 

The Story of Joseph (37:1-50:26) 

(a) Joseph Sold into Egypt (37:1-36) 

(b) Judah and Tamar (38:1-30) 

(c) Joseph’s Temptation (39:1-23) 

(d) Joseph Interprets the Prisoners’ Dreams 
(40:1-23) 

(e) Joseph Interprets Pharaoh’s Dreams (41:1-57) 

(f) First Encounter of Joseph with His Brothers 
(42:1-38) 

(g) The Second Journey to Egypt (43:1-45:28) 

(h) Jacob’s Journey to Egypt (46:1-30) 

(i) The Audience with Pharaoh (46:31-47:28) 

(j) Jacob Adopts Joseph’s Sons (47:29-48:22) 

(k) The Testament of Jacob (49:1-28) 

(l) The Deaths of Jacob and of Joseph (49:29-50:26) 
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COMMENTARY 


(I) The Story of the Nations (1:1-11:26). 

4 (A) The Preamble: Creation of the World 
(1:1-2:3 [P]). The account is an obvious unit, though 
some scholars speculate that separate accounts, e.g., 
eight creative acts (Tatbericht) and six divine commands 
(Wortbericht) have been combined to form the present 
text. The P formula in 2:4a, “these are the generations 
of...,” introduces 2:4b-4:26; it does not summarize 
chap. 1 (against many commentators). Elsewhere in Gen 
it is an introductory formula. 1:1-2:3 serves as a grand 
preface to more than one segment: it introduces 2:4b- 
11:26, the origin of the nations; 11:27-50:26, the origin 
of Israel’s ancestors; and indeed the entire Pentateuch. As 
a preface it highlights the two themes dominating all 
parts and the whole: the divinely intended increase of 
peoples and their possession of land. 

God creates the world for humans in six days and 
rests on the seventh, the first week of human history; the 
week of six work days ending in sabbath observance is 
thereby hallowed (Exod 31:17). The repetition of the 
divine command in the execution is characteristic of 
ancient Near Eastern literature; P uses the convention 
(“let there be . . .” and “God made/created . . .”) here and 
elsewhere, notably in the building of the tabernacle 
(commands in Exod 25-31, execution in Exod 35-40). 

In structure, the days are arranged thus: 


Formless Water and Night (vv 1-2) 
1. Light (day/night) 4. Lights in heaven 
2. Separation of upper/ 5. Fish/birds from water 
lower water 
3. a. Dry land (earth, 
seas) 
b. Plants 


6. a. Animals 


b. Humans 
7. God rests 


In W Semitic enumerations, the seventh place is often 
climactic; God’s sabbath is therefore the climax of the 
story, which is primarily about God, not humans. Days 
4, 5, and 6 match days 1, 2, and 3: the sun and moon 
mark day and night; from the waters come forth fish and 
birds; two things are created on the third and the sixth 
day, earth and plants, animals and humans. 


1-3. When God began to create heaven and earth—the 
earth being formless and void, with darkness over the surface of 
the deep, and a wind of God sweeping over the waters—then 
God said, “Let there be light,” and there was light. The 
translation “In the beginning God created the heavens 
and the earth” has been traditional at least since the 3d 
cent. BC, when the LXX translated it so, but it is unlikely. 
The first two Hebr words of v 1 syntactically cannot be 
so translated. Other biblical and ancient Near Eastern 
cosmogonies use a “when ... then” construction, e.g., 
“When Yahweh God made the earth and the heaven— 
when no plant of the field was yet on earth. ..—then 
Yahweh God formed man from the soil of the earth . . .” 
(2:4-7); the 2d-millennium Akk creation poem Enuma 
Elish begins “When on high the heavens had not been 
named, firm ground below had not been called by 
name, ... then it was that the gods were found within 
them” (ANET 60-61, lines 1-8). 2. formless and void: 
Hebr tohii wabahii. The first word occurs 20 times in the 
OT, meaning without shape or form so as to be unin- 
habitable by humans—metaphorically, groundless or 
unreal. The second word, béhii, occurs 3 times to form an 
assonant hendiadys with tohi. Téha, possibly etymolog- 
ically related to téhém, “the deep,” suggests that the earth 
was entirely covered by water, as in Ps 104:6, “The deep 
(téhém) covered it like a garment,” (see R. J. Clifford, JBL 
100 [1981] 87-89 for the translation); the psalm 
resembles Gen 1 in its description of the curbing first of 
the deep and then of the night, so that human life might 
appear. with darkness over the surface of the deep: Two 
chaotic elements obstruct the emergence of the peopled 
cosmos—the deep and primordial night. Night is van- 
quished on the first day by the creation of light, and the 
deep on the second and third days by the separation of 
waters and the making of the sea. and a wind of God sweep- 
ing over the waters: Hebr riiah (“air in motion”; hence, 
“wind,” “breath,” “spirit”) here means wind. In Enuma 
Elish, Anu creates four winds (1.114) and Marduk uses 
seven additional winds when he battles Tiamat (4.42- 
47); Baal in the Ugaritic text has wind as one of his com- 
panions in war (ANET 139). The wind of God sweeping 
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over the waters shows that chaos was never beyond 
God’s control. 3-5. The first day. Verse 3 is the “then- 
clause” in the “when-then” construction already noted 
under 1:1. Light is the first thing created. God names 
light and darkness “day” and “night,” as he names the 
firmament “heaven,” dry land “earth,” and the waters 
“seas”; naming shows God’s mastery. God does not 
destroy darkness, one of the two chaotic forces men- 
tioned in v 2; he relegates it to the nighttime, where it too 
becomes part of the good world. Day begins with the 
light; night returns (“and there was evening”). (Jewish 
feast days, contrary to the calculation of ordinary days, 
begin in the evening.) God pronounces the light good, 
beautiful; the phrase will be repeated six times of created 
elements, climaxing in the seventh climactic occurrence 
for the whole universe (v 31). The declaration is not a 
deduction from human experience but a divine declara- 
tion that all of creation is good. 6-8. The second day. 
God inserts an immense concave plate in the midst of the 
all-encompassing waters, creating a vast hollow between 
the upper and the lower waters. The Vg firmamentum, 
“support,” translates the LXX literally; both the LXX 
and the Vg miss the Hebr nuance. The Hebr word is 
“something hammered out flat,” e.g., gold leaf on a 
wooden statue. Here, and in all the other acts of creation, 
God first commands, then executes the action. 

9-13. The third day. Within the great hollow between 
the upper and lower waters, God restricts the water to 
one place, the seas, so that dry land, earth, appears. A 
second event takes place on the third day: the earth 
sprouts vegetation. The meaning is probably: let the 
earth be covered with a fresh green mantle of verdure, 
seed-bearing plants, and fruit trees with seed-bearing 
fruit. 11. yielding seed according to their own kinds: Each 
plant and fruit has inherent power to propagate itself; the 
phrase has therefore a nuance of procreation. Each 
species’ power to propagate itself explains the sexual 
differentiation of humans in v 27b. 14-19. The fourth 
day, corresponding to the first day. Light has already 
been created; the sun and the moon are to divide day 
from night and also to serve for “signs and appointed 
times,” a hendiadys (two nouns for one) for the reckon- 
ing of time. 20-23. The fifth day, corresponding to the 
second; sea and sky are to bring forth creatures. The seas 
are to swarm with living creatures, as the earth teemed 
with vegetative life on the third day. Birds are reckoned 
as coming from the sea. God creates (Hebr bara’), a word 
occurring 50 times in the OT, always with God as its 
subject. 22. Be fruitful, increase, and fill the waters of the 
sea... the earth: God blesses them by empowering them 
to propagate themselves. The verse anticipates the crea- 
tion of the human in v 28. 24-32. The sixth day has two 
events, corresponding to the two events of the third day. 
In the first event, the earth is to bring forth animals 
(distinguished here from birds, who come from the 
water), cattle, creeping things, and undomesticated 
beasts. The second event, the creation of the human 
being, is climactic by its placement and by the large 
number of verses assigned to it. 26. The divine intent is 
expressed by “let us make a human,” an echo of the lan- 
guage of the divine assembly; in ancient Near Eastern 
literature, the gods decided the fate of humankind. The 
Bible accepts the picture of the assembly, but Yahweh 
alone makes the decision (Gen 11:3,7; Deut 32:8-9; 
1 Kgs 22:19-22; Isa 6; 40:1-11; Job 1-2). The origin of 
human beings is not simply from the waters on the earth 
like the plants, fishes/birds, and animals; it is “in our 
image, according to our likeness.” The human is a statue 
of the deity, not by static being but by action, who will 
rule over all things previously created (v 26). In the 
ancient Near East, the king was often called the image of 
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the deity and was vested with God’s authority; royal 
language is here used for the human. Mesopotamian cos- 
mogonies ordinarily portrayed humans as slaves. Verse 
27a repeats the divine command of v 26a. 27b. male and 
female he created them: This ensures the propagation of 
humanity, just as the divine making of the plants in v 12, 
the fishes/birds of v 21, and the animals in v 25, “accord- 
ing to their kinds,” ensures the continuance of those 
groups. Sexual differentiation is the humans’ way of con- 
tinuing in existence. 

Verse 28 is tied closely to v 27b, repeating the com- 
mand already given to the fishes/birds in v 22 to “be 
fruitful and multiply.” Subdue the earth: The nuance of the 
verb is “to master,” “to bring forcefully under control.” 
Force is necessary at the beginning to make the untamed 
land serve humans. Humans nonetheless are to respect 
the environment; they are not to kill for food but are to 
treat all life with respect. As the rest of v 28 shows, 
humans are the pinnacle of the created world; the world 
is made for man and woman. The imperatives in v 28 are 
a biblical way of defining essence, like the imperatives in 
Exod 20:2-17; Lev 19:2; Deut 16:18-20, etc. Plants will 
suffice for food for humans and animals; there will be no 
bloodshed. The prohibition is modified in the renewal of 
creation after the flood (9:2-5) because of the disobe- 
dience and violence mysteriously present in the human 
heart. 31. All creation tout ensemble, not only its compo- 
nent parts, is pronounced “very good,” the climactic 
seventh divine pronouncement. There is no evil, only 
beauty, in the world that God makes. 2:1-3. Heaven 
and earth and “all their host,” a word usually used of the 
heavenly population but here of the denizens of earth as 
well, are now completed. The vb. “complete” fulfills 
“when God began” of creation in 1:1. God keeps the sab- 
bath, establishing the divine order that Israel will 
observe by its sabbath. The day is hallowed because God 
made it so. 

The P account of creation differs from modern scien- 
tific conceptions, which typically focus on the formation 
of the planet in its solar system, and leave out of con- 
sideration animate life and human culture. Ancient Near 
Eastern cosmogonies, on the contrary, are mainly inter- 
ested in the emergence of a people; “nature” is only the 
environment for the human community. Ancients fre- 
quently imagined creation as a conflict between beings 
endowed with will, e.g., god(s), and cosmic forces like 
sea or primordial night. Reports of these conflicts are, 
not surprisingly, often in the form of narratives that 
vividly depict the battle and victory, from which 
emerges a defined human community (see R. J. Clifford, 
“The Hebrew Scriptures and the Theology of Creation,” 
TS 46 [1985] 507-23). Gen 1 stays within the categories 
of the “science” of its time and attempts to see in those 
categories divine power and purpose, and the unique 
place of humans. Conflict between chaotic forces (sea, 
darkness), which characterizes many other biblical and 
ancient Near Eastern accounts, is absent. There seems 
even to be a polemic against such conflict cosmogonies. 
Creation follows effortlessly from God’s mere word. 
Because Gen 1 is a portrait of what God intends, it is also 
an eschatological statement. This serene, beautiful 
world, in which all is ordered to humans, and humans are 
ordered to God, is how it will be at the end. The stories 
of human sin, which follow Gen 1, cannot permanently 
disfigure the original divine intent; God’s world will 
triumph. Rev 21-22, the description of God’s new 
world, appropriately draws on this chapter. 

(B) The Creation of the Man and the 
Woman, Their Offspring, and the Spread of Civili- 
zation (2:4-4:26 [P: 2:4a] [J: 2:4b-3:24]). 

5 (a) CREATION OF THE MAN AND THE WOMAN 
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(2:4-3:24 [J]). The P formula “these are the generations 
of” in 2:4a introduces the entire complex of 2:4b-4:26. 
P’s own preamble in 1:1-2:3 has already underscored the 
major themes for the reader in the traditional material 
thus introduced: God’s effortless creating of the human 
race, and their divinely assigned tasks to continue in 
existence and take possession of their land. 2:4b-7. When 
Yahweh God made earth and heaven—before there were any 
shrubs of the field in the earth, before any grass of the field 
sprouted, for Yahweh God had not sent rain upon the earth and 
there was no man to till the soil (a flow rose up from the earth 
to water the whole surface of the earth)—then Yahweh God 
made the man from the dust of the earth. For the “when-then” 
construction, see 1:1-3. then: Lit., “in the day.” This does 
not always mean a 24-hour day. made earth and heaven: 
Prepare an environment for the human community; the 
focus is on people. There were no plants because there 
was no rain and no human tillers. The double divine 
name “Yahweh God” occurs only in this chapter; the 
precise nuance of the double name for God is unclear. 
According to source criticism, Yahweh is used only by 
the J source until Exod 3:14, when the E source begins 
to use it. 6. flow: Sumerian ID, Akk idu, the water under 
the earth that wells up in rivers; this water does not ap- 
parently fertilize the earth sufficiently for plant life. 7. 
The man (ha? adam) is made from the earth (ha? Gdama), 
prompting some scholars to propose the transl. “earth 
creature” rather than “man,” to emphasize that its origin 
is from the earth and that sexual differentiation does not 
appear until the creation of woman in v 22 (ee P. Trible, 
God and the Rhetoric of Sexuality [Phl, 1978] 72-143). 
8-9. There are two trees placed beyond human use— 
the tree of life and the tree of the knowledge of good and 
bad. The tree of life appears again at the end of the story 
(3:22) as a remaining temptdtion, from which danger 
God expels the couple. Eating it might have enabled the 
couple to “live forever,” i.e., become gods. The story, 
however, is concerned with the tree of the knowledge of 
good and evil. Good and evilis a merism, a literary figure 
by which totality is expressed by the first and last in a 
series or by opposites; cf. Ps 139:2, “You know when I 
sit down and when I stand up,” i-e., all my physical 
movement. “To know” in Hebrew is experiential and 
relational, not only intellectual. Eating the fruit of the 
tree, therefore, imparts a mastery of life and an auton- 
omy that is inappropriate to the earth creature, created 
from dust. The man would cease to be finite and human. 
10-14. The river going forth from Eden to water the 
garden and thence dividing into the four rivers of the 
world, may be the “flow” in v 6; in some Ugaritic and 
Akk texts the high god dwells at the “source of the 
double deep,” i.e., the source of all life-giving waters of 
the earth. The garden, therefore, is the locale of God. The 
totality of the world is symbolized by “four,” as in the 
Akk phrase “the four quarters of the earth.” The location 
of Pishon and Havilah in this text is unknown; this verse, 
Gen 10:7, and 1 Chr 1:9 locate Havilah in Cush in 
southern Mesopotamia, whereas according to Gen 
10:26-29 and 1 Chr 1:20-23, Havilah is a descendant of 
Shem — therefore, to be located in the east or southeast of 
Arabia. Gihon is also the name of the spring of Jerusalem 
(1 Kgs 1:33,38), but here it flows through Cush in 
southern Mesopotamia. 15-17. Verse 15 resumes v 8b 
with the additional remark that the earth creature is to 
cultivate the garden. A limit is placed on his mastery; he 
is not to eat of the fruit of the tree of the knowledge of 
good and bad. 17. you shall die: “To die” here means to be 
cut off, excluded from community with God, as in Ezek 
18 and in other P texts; the man and the woman will be 
driven from the garden of God, not killed. A different 
anthropology in early Judaism and Christianity insisted 
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that God made humans incorruptible (Wis 2:23; Rom 
5:12), and from this arose the Christian theological tradi- 
tion that death is a result of sin. In the ancient Near East, 
not to die would mean that one would have to become 
a god since only the gods were immortal. 

18-24. 18. God’s observation that it is not good for 
the earth creature to be alone leads to the creating of a 
helper corresponding to him. Traditional Eng “help- 
mate” is a corruption of the archaic “helpmeet” = “meet 
or fitting helper.” 19-20. God brings to the man all 
animals and birds so that he might name them, a part of 
his charge to till and to tend the garden. His naming them 
shows his God-given mastery over the animals; they are 
for him. In v 20b, the animals do not prove to be suitable 
companions, a sly understatement that prepares for the 
creation of woman in vv 21-24. Not from earth but from 
the man’s own self is the woman fashioned, an explana- 
tion at once of sexual attraction between men and women 
and of the phrase “corresponding to him.” The deep sleep 
is from God (cf. 15:12). The man acknowledges the gift 
of the woman. This one at last [in the series of animals 
brought before him] is bone of my bone, flesh of my flesh. She 
shall be called woman, for from man she was taken: The Hebr 
pun °i334 and ’i¥ is reproduced in Eng “woman” and 
“man.” In the biblical perspective, the origin of a reality 
often defines the reality. God made marriage part of the 
creation. 

2:25-3:7. The section begins with 2:25 (against many 
commentators) since 3:1, “subtle [serpent],” plays on the 
ostensibly similar Hebr root ‘artim, “naked” in 2:25; the 
episode ends in v 7, when the couple’s eyes are opened 
not in wisdom but in shame as they become aware that 
they are naked. The snake is not Satan, though later 
traditions so interpreted it (e.g., Wis 2:24). He is simply 
a mischievous creature made by God, dramatically 
necessary to awaken in the woman a desire to eat of the 
forbidden fruit; he recedes into the background when his 
narrative function is accomplished. The snake’s question 
in v 1b and the woman’s answer in vv 2-3 are both in- 
accurate interpretations of the originally simple divine 
command in 2:16-17. 5. like divine beings knowing good and 
bad: Elohim, the ordinary name for God in the OT, means 
“divine beings” when it is used with a pl. vb., as here. At 
the snake’s deceptive assurance, the woman eats and per- 
suades her husband to eat. Their innocence lost through 
disobedience, they make primitive loincloths. 8-19. God 
appears at the afternoon breeze; their sin is not hid from 
God, to whom they are accountable. The man blames the 
woman (in ironic contrast to 2:23) and the woman 
blames the snake; just punishment will be meted out 
according to the order of sinning. 14-15. The snake is 
cursed, condemned to crawl on its belly, eat dirt, and be 
forever the enemy of the woman whom he deceived and 
of her offspring. he shall strike your head: “He” refers to 
offspring, which is masc. in Hebrew. Christian tradition 
has sometimes referred it to Christ, but the literal 
reference is to the human descendants of Eve, who will 
regard snakes as enemies. 16. Childbearing, a constituent 
part of woman’s nature, will be attended with great pain, 
symbolizing the loss of original ease with oneself and 
one’s environment. Woman’s original equality with her 
“correspondent,” the man, is part of the loss, suggesting 
that the subordinate place of woman in Israelite society 
was not intended by God, but is rather a result of human 
sin (Trible, Rhetoric of Sexuality 126-28). 12-19. The 
punishment of the man, the central actor in the story, 1s 
climactic by its third position in the series and by its 
length. The man is not cursed, but the earth is cursed 
because of the man’s misdeed; his tilling and tending of 
it will be laborious. 18. Thorns and thistles will grow on 
the ground but man must still find his sustenance 
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therefrom, enduring a hard life till he returns to the earth 
whence he came. 20-21. Punishment is not the last word. 
In a subtle but significant gesture, the man gives another 
name to his wife (cf. 2:23): Eve, mother of the living. The 
couple’s sin has not altered the divine intent to make 
them fruitful. God’s clothing them is another concilia- 
tory sign, an accommodation to human limitations. 22- 
24. In a wonderfully ironic speech, God notes the harm 
done by eating the forbidden fruit and removes the 
couple from the occasion of the further sin of eating of 
the tree of life. The couple is sent out of the garden to find 
their way in the ordinary world. 

6 (b) Catn’s Murper oF ABEL (4:1-16 [J]). 
The entire chapter, though of diverse traditions, is now 
a unity: the vb. “to know” introduces sections within it, 
vv 1-2, 9-16, 17-22, and 25-26. The number seven 
recurs in vv 15 and 24; Lamech is the seventh in the 
generation, and several words occur seven times (“Abel,” 
“brother,” “name”) or 14 times (“Cain”). The chapter also 
continues the preceding story; disobedience and punish- 
ment continue among the children of the man and the 
woman. The divine names in chaps. 2-4 appear 70 times 
(Elohim 40 times, Yahweh Elohim 20 times, Yahweh 10 
times), the 70th (“at that time people began to call on the 
name of Yahweh”) occurring in the final verse, 4:26 
(Cassuto, Genesis 1. 178-96). 

1-2. The birth of the brothers. knew: Connotes con- 
crete experience and can express sexual relations. I have 
begotten a man with the help of Yahweh: Eve exults in her 
procreative power given by Yahweh. There is a play on 
the name Cain, something like “I have gained Cain” 
(NJV); the vb. means “to create,” “to beget.” 2. she then 
bore Abel: The younger son, often preferred to the older 
brother in biblical narrative. Abel’s name needs no pun 
like Cain’s to explain it; the significance of “(transitory) 
breath,” is sufficiently clear. 3-8. The murder. 4-5. the 
choice firstlings of his flock: A hendiadys, lit., “the firstborn 
of his flock and from their fat parts.” Most commentators 
believe Abel’s offering was the choice part and Cain’s 
was not, but the emphasis falls on Yahweh’s inscrutable 
acceptance of one and not the other. 7. If you act rightly, 
acceptance [lit., lifting], but if you do not act rightly, sin is a 
croucher at the door fi.e., in your path]. Its intent is directed 
toward you, but you are to master it: As the literal transl. 
shows, Yahweh’s response to the distressed (not “angry”) 
Cain is extremely difficult to understand and may be cor- 
rupt; all transls. are uncertain. 8. let us go into the field: L.e., 
unfrequented country; this shows that Cain’s murder 
was premeditated. The phrase has dropped out of the 
MT by haplography but is preserved by the ancient 
versions. Cain’s reaction to God’s circumscribing com- 
mand is to hate his favored brother. 9. Yahweh confronts 
Cain, and Cain disavows Abel. 10-12. Hark, your brother’s 
blood cries out to me from the ground. Now you are cursed from 
the ground: The earth, which drank his brother’s blood, 
becomes the instrument of the punishment by not 
yielding its fruit and by being the place on which Cain 
wanders. Cain will be a “ceaseless wanderer” (hendiadys; 
lit., “a fugitive and a wanderer”). 13-15. When Cain 
pleads that the effects of his sin are unbearable, God 
promises protection (implied in the literal “therefore”) 
and gives him a mark. It is one of several gestures in the 
Bible against the practice of blood vengeance. 16. Cain 
settles in the land of Nod, a play on Hebr nad, the parti- 
ciple of “to wander” of v 12. 

7 (c) CaIN’s DESCENDANTS AND THE INVENTION 
oF CuLtureE (4:17-24 [J]). 17.Cain knew his wife: Shows 
the continuance of the line despite human sin. she gave 
birth to Enoch and he built a city and named it after his son: 
Enoch at the end of the MT verse seems to be a gloss; 
Enoch rather is the builder and Irad is the son after whom 
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the city is named. Irad corresponds to Mesopotamian 
Eridu, the first antediluvian city according to the 
Sumerian King List (ANET 265). 18. Another Mesopo- 
tamian tradition appearing here is the seven apkallu’s, the 
seven sages prior to the flood, who were believed to have 
founded the elements of culture, e.g., writing, artistic 
skill, etc. There are seven generations in the Cainite 
genealogy. Echoes ofa similar Canaanite and Phoenician 
tradition are preserved in Philo Byblos. The names in 
chap. 4 are the same as or variants of those in chap. 5: 
Cain/Kenan; Enoch/Enoch; Irad/Jared; Mehuyael/Maha- 
lalel, Methushael/Methusalah; Lamech/Lamech. Seg- 
mented genealogies in the ancient East were generally 
not for conveying historical information but for deter- 
mining domestic, politico-jural, and religious matters. In 
chap. 4, the genealogies attribute the origin of various 
aspects of civilization to figures of the pre-flood period, 
as in Mesopotamian lore, and also to show that descend- 
ants of Cain inherit the effects of the curse. Sin is increas- 
ing, preparing for the flood (see R. R. Wilson, Genealogy 
and History in the Biblical World [New Haven, 1977] 
138-58). 19-22. Lamech takes two wives, by whom he 
has the three sons who are the seventh in the line (> 10 
below) and the actual founders of culture. The sons’ 
names rhyme—Jabal, Jubal, and Tubal-Cain. 23-24. 
Lamech celebrates his own tendency toward violence, a 
sign that Cain’s violence has been transmitted to his 
offspring. Though God’s blessing of progeny is still 
effective, humans have polluted it, a pointer to the com- 
ing judgment in the flood. 

8 (d) SETH AND THE INTRODUCTION OF WORSHIP 
(4:25-26 [J]). Adam and Eve give birth to another son 
in place of the short-lived Abel, Seth (= “to [re]place”). 
26b. people began to call upon the name of Yahweh: The most 
important cultural institution of civilization, authentic 
worship, was not founded by a son of the wrathful Cain, 
but by the replacement of the favored Abel. According 
to the E source, the name of Yahweh was revealed first 
to Moses at Sinai (Exod 3:13-15); P also places the 
revelation of the name in Moses’ time (Exod 6:2-8). 

oS (C) The Pre-flood Generations (5:1-6:8 [P: 
1-32] [J: 6:1-8]). The P formula in 5:1, “this is the 
document of the generations of Adam,” introduces not 
just the 10-member genealogy of chap. 5 (the view of 
nearly all commentators) but also 6:1-8 (the view of a 
minority). Arguments that it introduces the whole sec- 
tion are: the next instance of the formula in 6:9 begins a 
new section, the flood; “but Noah found favor in the eyes 
of the Lord” (6:8) sums up both the genealogy and 6:1~-8; 
6:5-8 refers back in several words and phrases to 5:1-2 
(an instance of the device of inclusio by which the end of 
a section refers back to its beginning); the related themes 
of the transmission of the image of God and blessing in 
Adam through firstborn sons ending in Noah (and his 
sons), and of the general increase of the human com- 
munity (Cassuto, Genesis 1. 249-50). The P introductory 
formula introduces J and E material as well as P material. 
10 (a) THE GENEALOGY FROM ADAM TO NoAH 
(5:1-32 [P]). The 10-member linear genealogy ending 
in a group of three “executive” persons who act— Shem, 
Ham, and Japheth— resembles the seven-member linear 
genealogy of 4:17-22, which also ends in three 
executives—Jabal, Jubal, and Tubal-Cain. P seems to 
have used a tradition of ancestors similar to J’s. See com- 
ment on 4:18. Unlike the genealogy of chap. 4, which 
reflects the tradition of the seven pre-flood apkallu’s or 
culture founders of Mesopotamia and Phoenicia, chap. 5 
reflects the tradition of 10 kings in some Mesopotamian 
lists. The pre-flood list of Sumerian kings was generally 
eight (ANET 265), but lists of kings later became stan- 
dardized to 10, a number that the P writer adopts 
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(Westermann, Genesis 1-11 347-51). Some Mesopota- 
mian lists attempt to correlate the seven sages and 10 
kings, even to the point of resemblance of names; the 
similar names in the genealogies of chaps. 4 and 5 may 
be imitating this feature (Wilson, Genealogy and History 
149-52, 165-66). The great ages of the pre-flood 
firstborn sons resemble the ages of the pre-flood kings in 
the Sumerian King List, e.g., Alulim ruled 28,900 years 
and Alalgar ruled 36,000 years, whereas after the flood 
kings ruled for a much shorter time, e.g., 200 years, 960 
years (ANET 265-66). All of the biblical ages, however, 
with the exception of the seventh (Enoch) and the ninth 
(Lamech) generations, are about 900 years, short of the 
divine “day” of 1,000 years (Ps 90:4). The life-spans are 
lowered to 120 years in 6:3 (“for he is flesh”), but the 
precise meaning is uncertain. The great ages express the 
ancient Near Eastern view that “there were giants in 
those days,” that life was on a larger scale in the begin- 
ning than now. A different numeration is found in the 
LXX and in the Samaritan Pentateuch. 

The purpose of the J genealogies in 4:17~22 and vv 
25-26 and that of the P genealogy in chap. 5 differ. In J’s 
Cainite genealogy, the generations transmit the arro- 
gance of Cain, as is proved by Lamech’s bloodthirsty cry 
(4:23-24). The fresh genealogy in 4:25-26 suggests, 
however, a curse-free line through Seth. The P geneal- 
ogy in 5:1-2 demonstrates that the image of God and the 
blessing of progeny and land given to humanity in 
1:26-28 was successfully transmitted through the 
firstborn sons down to Noah (and his sons), who is saved 
by the ark from the flood inflicted on the other “sons and 
daughters.” The P genealogy shows the procreative gift 
of Gen 1:26-28 being exercised, just as chap. 10 will 
show people exercising their God-given right to land. 
The two genealogies, juxtaposed, illustrate both the 
spreading effect of human sin and God’s undiminished 
commitment to the blessing. 

5:1-5. 1. This is the record of the generations of Adam: 
Hebr #6lédét, lit., “begettings” (only in P in the Penta- 
teuch), is used here in its literal sense of descendants. 
1b-2. A reprise of 1:26-28. Humans were made in the 
image of God, and made male and female to procreate. 
3. Adam, created in the likeness of God, is able to 
transmit that likeness since he begets his firstborn in his 
own likeness and names Seth, just as God named him. 
6-31. The transmission of the divine image is through 
the firstborn son. The nine firstborns—Seth, Enosh, 
Kenan, Mahalalel, Jared, Enosh, Methuselah, Lamech, 
and Noah—are all described according to a fixed scheme: 
the age of the son before begetting his firstborn, the 
number of years he lived after that birth, his begetting 
other sons and daughters, his total life-span, and his 
death. Exceptions to the scheme are the seventh genera- 
tion, Enoch, and the ninth, Lamech. 22. Enoch “walked 
with God,” i.e., lived righteously. 24. he was no more for 
God took him: Enoch did not die like the others, but was 
“taken (up)” because of his righteousness. In the period 
from ca. 300 Bc to ap 300, a vast extrabiblical Enoch 
literature developed, which celebrated his heavenly 
secrets (> Apocrypha, 67:7-15). About this storied 
figure, the Bible gives us only a single statement. “God 
took him” seems deliberately elusive, like the mysterious 
use of the word “took” in Pss 49:15 and 73:24 and the 
removal of Elijah in 1 Kgs 2:11. Enoch prefigures Noah, 
who also “walked with God.” 28-29. Lamech fathers 
Noah and gives him a name. he will give us relief [Hebr 
niham] from our work: The Hebr vb. upon which the pun 
is based is not the expected niiah, “to rest,” the actual root 
of Noah’s name. 29. Apparently a citation of 3:17, for 
“Yahweh” is not otherwise used by P until Exod 6:2. 
Noah begets his firstborn son, Shem, ancestor of the 


[2:11] 


Semites, and two other sons, Ham and Japheth. Shem is 
technically the firstborn, but the image of God seems to 
be transmitted to all three, founders of the three great 
races of the author’s day. The three will be executives, 
actors, like the three at the end of the Cainite genealogy 
4:22). 

, 1 (b) MarriacE OF DivINE BEINGS witH WOMEN 
(6:1-8 [J]). For reasons to regard the section as part of 
5:1-32, - 9 above. The J material in 6:1-8 restates the 
sin that will bring on the flood. 2. divine beings: lit., “sons 
of god,” i.e., members of the class of divine beings, com- 
mon in religious texts of Canaan. The Bible sometimes 
borrowed traditional descriptions of the heavenly world 
without comment (cf. Deut 32:8-9 LXX; 1 Kgs 
22:19-23; Job 1-2; Ps 29). The divine beings, attracted 
by the women’s beauty, married them and sired giant 
offspring, the “mighty men of old” (v 4b). Comparable 
literatures speak of semidivine heroes of old. Though 
human sin is not expressly mentioned in vv 1-2, the 
divine judgment in v 3 presumes that there was actually 
sin. 3. The phrase is a divine soliloquy like 3:22, by 
which a limit is put on humans after their rebellion 
(Westermann, Genesis 1-11 374). As in chaps. 2-3, man 
and woman attempt to be like gods, refusing the obe- 
dience due as finite human beings. Though the divine 
beings take the initiative as powerful beings, the actions 
of all parties constitute the breaking of the boundary 
between the human and the divine. Many scholars sug- 
gest that v 2 alludes to a longer myth about marriages 
between heavenly beings and human wives, which pro- 
duced the pre-flood race of giants. The Bible is reticent 
about stories of the “gods”; here it alludes to such a story 
only to show that the mixing of heaven and earth, which 
had been forbidden to the first man and woman in the 
garden by the prohibition against eating of the tree of the 
knowledge of good and bad, and of the tree of life 
(3:22-24), is taboo. Such heavenly-earthly unions cause 
God to limit further the age of human beings because “he 
is flesh.” 120 years, in comparison with the great ages of 
the list of ancestors in chap. 5, is a severe limit upon 
humans. 4. The verse seems overloaded and confused. the 
divine beings went into the daughters of men and bore [sons] to 
them... : Perhaps continues directly v 2; v 4a, about the 
Nephilim, seems to be an ancient variant of “the mighty 
men of old” at the end of v 4. the Nephilim: “The fallen 
ones [i.e., from heaven]” are the race of giants mentioned 
in Num 13:33 as the giant preconquest inhabitants of 
Canaan; they are the children of unholy unions. The 
ancient inhabitants of Canaan were frequently referred 
to as giants (Deut 2:10-11,20-21; 3:11; Josh 12:4; 17:15). 
Here the fabled inhabitants are devalued as the offspring 
of arrogant unions. 

5-8. God judges the human community, In the com- 
parable Akk epic, Atrahasis, the gods are divided on 
whether to destroy humanity by plague and flood. In 
monotheistic Israel, the fateful decision is made by 
Yahweh, who is also the creator. The conflict between 
saving and destroying is played out within the one God, 
Yahweh. Some of the divine anguish is caught in the 
“regret” (vv 6-7) and in the Lord’s looking on Noah with 
favor (v 8). The section looks backward to the incessant 
sins of the race (chaps. 3; 4; 6:1-4) and forward to the 
new beginning in Noah (chap. 9). It sums up the first and 
prepares for the flood, which is at once a destruction and 
a new beginning. 5. In 1:1-2:3 God saw the beauty of the 
world he made, seven times pronouncing it good; now 
he looks on human wickedness and regrets that he made 
the world. every plan devised by his mind (NJV): Idiomatic 
English for the dense Hebr phrase. 7. I will wipe out: A 
severe way of describing what God is about to do; in 
Judg 21:17 it is used of obliterating an entire tribe from 
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Israel. The rest of v 7 details the beautifully wrought 
creation that God is about to destroy. 8. Like Enoch 
(5:21-24), who stood out from the others, Noah stands 
out amid the wicked race. The somber reflection and 
judgment end on a note of hope. 

12 (D) The Flood and the Renewed Blessing 
(6:9-9:29). 

(a) THE Froop (6:9-9:17 [P: 6:9-22; 7:6,11, 
13-16a,17a,18-21,24; 8:1,2a,3b-5,7,13a,14-19; 9:1-17] 
(J: 7:1-5,7-10,12,16b,17b,22-23; 8:2b-3a,6,8-12,13b, 
20-22]). The third instance of the télédét formula here 
introduces the longest of the five segments of the pri- 
meval history. This segment tells of the great flood 
wiping out all flesh except the righteous Noah and his 
family and the animals with him in the ark. The story as 
it now stands is coherent but has drawn on a variety of 
traditions; P and J material can easily be identified. 
According to P, two pairs of every animal came to the 
ark, whereas in J Noah takes seven pairs of clean animals 
and two pairs of unclean animals. For P the waters above 
and below the earth, confined there in the beginning 
(1:6-10), burst upon the earth (7:11), whereas in J the 
floodwaters were the rains lasting 40 days and nights 
(7:12). P has supplemented traditional material with a 
narrative of his own; usually P allows J (and E) to stand 
on their own. Despite the visibility of the old traditions, 
the redactor has composed an artistic unity. 

Most scholars do not include “Noah’s drunkenness” 
(9:20-29; a better title is “the character of Noah’s sons”), 
in the flood account, preferring to include it with the 
settling of the three sons’ descendants in chap. 10. It 
seems best, however, to place it with the present narra- 
tive, both because of its falling under the P rubric of 6:9 
and because it limns the character of the three sons of 
Noah. 

The flood (6:9-9:17): Traditions of a widespread 
flood are found among many peoples all over the world. 
Some of these traditions echo the biblical flood but many 
do not (Westermann, Genesis 1-11 398-406). The biblical 
account is within the ancient Near Eastern tradition, esp. 
as attested in Mesopotamian literature. The theme of the 
flood that destroys humankind does not seem to belong 
to the main body of Sumerian traditions. The preface, 
added to the Sumerian King List (ANET 265), contains 
the phrase “after the flood had swept over (the earth).” 
The phrase or a variant occurs in a hymn of Ishme- 
Dagan (1953-1935) and in another text of the same 
period. The extant bottom third of a Sumerian tablet, 
probably near in date to the texts just mentioned, tells of 
the creation of five cities, the singling out of Ziusudra 
(the Sumerian equivalent of Akk Utnapishtim and the 
biblical Noah) to build a boat to escape the flood, and his 
elevation to eternal life among the gods (ANET 42-44; 
M. Civil, in W. G. Lambert and A. R. Millard, Atrahasis: 
The Babylonian Story of the Flood [Oxford 1969] 138-45). 
In Akk literature there appear to have been two versions 
of the flood. The shorter one, in which the gods decree 
the flood and then deify the human survivor Utna- 
pishtim (or Ziusudra or Atrahasis), is found in tablet XI 
of the Gilgamesh Epic and ina small Akk fragment found 
at Ugarit (Ugaritica V 167 = RS 22.421 of ca. 14th cent.). 
The latter tablet is the only record of the Mesopotamian 
flood tradition found outside Mesopotamia. The flood 
account in Gilgamesh was probably not part of the Old 
Babylonian version but was added by the editor of the 
standard Babylonian or Nineveh recension (ca. 1300- 
1200). A digest of this tradition is found in the writings 
of the 4th-cent. Bc Babylonian priest Berossus (Lambert 
and Millard, Atrahasis 134-37). The longer version, 
which includes punishment of the rebellious gods and 
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the creation of humans to do their work, several plagues 
preceding the flood, and the refounding of civilization 
after the flood, is preserved only in the three tablets of the 
Atrahasis epic. The longer version has influenced the 
biblical account. 

Though fragments had long been known, it was only 
in 1969 that W. G. Lambert and A. R. Millard arranged 
the tablets properly and published them (Atrahasis). In the 
longer version, the flood story is prefaced by the story 
of the rebellion of the lower class Igigi-gods against the 
seven great Anunnaki-gods (among whom is Anu, Enlil, 
and Enki), who had forced them to take care for the 
universe for them. The lgigi go on strike, forcing the 
Anunnaki to create humans to do the menial work the 
Igigi refused to do any longer. The human being is 
created from clay mixed with the blood and spirit of the 
slain chief rebel god. “Twelve hundred years had not 
passed when the land extended and the people multi- 
plied. The land was bellowing like a bull, the god [Enlil] 
got disturbed with their uproar.” Exactly what the noise 
(Akk rigmu) signifies in the epic is contested. Most 
scholars see it as some kind of moral fault, but W. L. 
Moran has argued persuasively that it is simply noise, the 
meaning of rigmu elsewhere. For him, the noise is the 
tumult of the rapidly spreading human race, a sign that 
the gods did not plan wisely in creating humans (Bib 52 
[1971] 51-61; “Some Considerations of Form and Inter- 
pretation in Atrahasis,” Language, Literature, and History 
[Fest. E. Reiner; ed. F. Rochberg-Halton; AOS 67; New 
Haven, 1987] 245-55). At any rate, the gods, led by 
Enlil, attempt to wipe out the race by a series of three 
plagues, each one cleverly thwarted by Enki, who tells 
his favorite Atrahasis the secret of escaping it. At length, 
the angry assembly of the gods decrees a flood to wipe 
out the race altogether and enjoins Enki from forewarn- 
ing Atrahasis. Enki cleverly gets around the restriction 
by innocently soliloquizing before a wall, on the other 
side of which Atrahasis happens to sit, hearing all. Atra- 
hasis accordingly builds a boat for his family and animals. 
The floods come. The gods, by now bereft of the labor 
supplied by the human race, turn against Enlil, whose 
idea it was to blot out the race. Atrahasis the survivor is 
at length discovered and from him the human race is 
renewed. This time, however, there will be checks to un- 
trammeled population growth. Not all women will bear 
children; infertile women, childbirth demons, and an 
order of celibate women will check population and hence 
the noise that disturbed the gods. 

Gen has transformed the story. Moral fault, not mere 
noise, moves the sole God to wipe out the race. God’s 
justice leads him to except the righteous Noah from the 
punishment. The blessings given to Noah are an unqual- 
ified reaffirmation of the original blessings in Gen 1. The 
only change in the original order is God’s permitting the 
people to kill animals for food, a change introduced for 
the sake of human weakness rather than divine improvi- 
dence. Unlike the gods in Atrahasis, who created by trial 
and error and capriciously readjusted their ill-conceived 
plan, Yahweh from the beginning creates with wisdom 
and justice. The plot of Atrahasis — creation of humans, 
offense to the gods, flood, re-creation — is the plot of Gen 
2-9. 

The flood story in Gen is narrated in a chiastic 
arrangement, i.e., each element in the first part is echoed 
and elaborated in the second part, with the center, God’s 
remembering of Noah, expressing the main point. 
Chiasm (“envelope” or “sandwich” construction) is com- 
mon in biblical narrative. Reprise and repetition unify 
the long narrative and provide the redundance necessary 
for an oral culture. 
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Introduction: Noah, a just man in an unjust generation (6:9-10) 

1. Lawlessness in God’s creation (6:11-12) 

2. 1st divine address: Destroy! (6:13-22) 
3. 2nd divine address: Enter the ark! (7:1-10) 
4. Beginning of the flood (7:11-16) 
5. Rising of the flood waters (7:17-23) 
GOD REMEMBERS NOAH 
6. Receding of the flood waters (7:24-8:5) 
7. Drying of the earth (8:6-14) 
8. 3rd divine address: Leave the ark! (8:15-19) 
9. God’s resolve to preserve order (8:20-22) 

10. 4th divine address: Covenant blessing and peace (9:1-17) 
(Adapted from B. W. Anderson [JBL 97 (1978) 23-29]; cf. also 
Cassuto, Genesis 2. 30-33.) The redactor’s masterly chiasm 
makes the statement. 


6:9-12. A just man in an unjust world. The P formula 
(v 9a) customarily introduces not only the person men- 
tioned but his immediate descendants (Shem, Ham, and 
Japheth). Like Enoch, seventh in the 10-member geneal- 
ogy of chap. 5, Noah stands out; he is right with God, 
alone blameless among his peers, walking with God. The 
earth that God seven times declared good at the begin- 
ning has been spoiled by “lawlessness” (v 11, rather than 
the too specific “violence”). God sees (v 12) and, as often 
in the Bible, immediately acts (cf. Exod 2:25; Isa 57:18; 
59:16; 63:15). 13-22. The first divine command: 
Destroy. Unlike the Atrahasis epic, in which the divine 
assembly’s response to bothersome noise is destruction 
for all (with only Enki dissenting), God communicates 
his irrevocable decision to “destroy” the earth (lit., 
“spoil,” as humans had spoiled it). The use of the same 
word for humans’ action (v 11) and God’s destruction 
(v 12) suggests that God is only completing the destruc- 
tion begun by humans themselves. Differentiating be- 
tween the corrupt race and the righteous Noah (v 14), 
God commands Noah to build an ark to escape the flood. 
The tension between divine mercy and justice finds nar- 
rative expression here; destruction will not be the last 
word. 14-16. The ark is of gopher wood, a transcription 
of an unknown Hebr term. ark: Used elsewhere in the 
Bible only of Moses’ basket in Exod 2; it too held the 
hope of the people in a time of danger. It is ca. 
450 x 75 x 45 ft.; the cubit is a standard ancient Near 
Eastern measure, the length from the elbow to the tip of 
the middle finger (about 1% ft.). Unlike a boat, the ark 
is totally enclosed except for a window (v 16a, others 
“roof”) a cubit from the top; it is covered inside and out 
with pitch as a protection against the vast flood. 17-18. 
God now announces he is now (the sense of traditional 
“behold” in v 17) bringing a flood as the instrument of 
destroying the world. flood (mabbiil): Almost the proper 
name for the flood, it is used only in Gen 6-11 (both J 
and P) and in Ps 29:10, where it apparently designates the 
chaotic waters tamed by the victorious Yahweh. 18. 
God’s covenant with Noah is the first mentioned in the 
Bible. It is the first in the P scheme of four covenants (J. 
Wellhausen’s term for the Pentateuch is liber quatuor 
foederum), the others being the covenant with Abraham 
(17:1-14), with Israel at Sinai (Exod 19-24), and with 
Phineas (Num 26:12-13). A covenant is an agreement 
between two parties, often oral, sworn before the gods. 
The god(s) who witnessed the swearing watch over its 
observance. The full import of the covenant will be 
detailed in 9:1-17. Its initiative from God is emphasized, 
but divine sovereignty is not compromised by the free 
assent of the human partner. 19-21. For P, all creation is 
good (Gen 1) and the distinctions between clean and 
unclean will be given only at Sinai. Hence, Noah takes 
two of every animal “according to its kind.” For the 
phrase, see under Gen 1:9-13,27b. J on the other hand 
will stipulate in 7:2 seven pairs of clean and two pairs of 
unclean animals, presumably envisioning the post-flood 
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sacrifice of 8:20 (J). 22. Like Moses building the dwelling 
in Exod, Noah obeys God without question and to the 
last detail. 

7:1-10. Second divine address: Enter! As in 6:13-22, 
the section begins with a command to Noah. Noah is to 
enter the newly built ark and take with him seven pairs 
of clean and two pairs of unclean animals (see comment 
on 6:19-21). Along with the divine intent to destroy is 
the divine intent to preserve alive the righteous. 11-16. 
The beginning of the flood. As the flood begins — P (v 11) 
and J (v 12) differing as to its source—the accent on the 
preserving of righteous life increases. 17-23. The rising 
of the flood waters. The drama is heightened by the con- 
trast of the mighty destroying waters covering the high- 
est mountains by 15 cubits (= 23.5 ft.), and the tiny ark, 
seeds of a new beginning. all humans: Appears 
dramatically in v 21, and “Noah and those with him,” 
climactically in v 23. 7:24-8:5. God remembers Noah. 
The receding of the flood waters. 7:24-8:1. Syntax 
suggests a single sentence, “And when the waters had 
swelled 150 days, God remembered Noah... .” God’s 
remembering Noah is like his remembering of his cove- 
nant with Abraham, Isaac, and Jacob at the nadir of Hebr 
fortunes in Egypt (Exod 2:23-25); it is the prelude to 
divine action in their behalf. 4. the mountains of Ararat: 
The mountain country of ancient Urartu in NW Iraq—to 
the biblical writer, the highest part of the world. There 
is no Mount Ararat in the Bible. 7-8. The drying of the 
earth. The 1st-cent. aD Roman author Pliny tells of 
Indian sailors who release birds so to follow them as they 
turn toward land (Nat. Hist. 6.83) In Gilgamesh X1.145- 
54 [ANET 94-95]), Utnapishtim releases a dove, a 
swallow, and a raven, and all return except the raven. 
13-14. On the first day of the first month, the world was 
in the state it was in on the day of creation in Gen 1. 
Noah had to wait another month until the earth was 
properly dry land as in Gen 1:9. 

8:15-19. Third divine command: Leave the ark! 
20-22. God’s resolve to preserve order. In both Atrahasis 
and Gilgamesh (tablet XI), the gods “gathered like flies 
over the sacrifice” of the flood survivors because they 
had not been fed and cared for by their human slaves. In 
a similar but far less anthropomorphic gesture, Yahweh 
smells the pleasing odor and promises never to repeat the 
universal punishment. God recognizes the mysterious 
evil intent within humans (6:5) and resolves to be faithful 
to the race in spite of it. 22. A short poem sets forth the 
divinely ordained pairings that make the earth humanly 
habitable. 

9:1-17. Fourth divine address: Covenant blessings 
and peace. 1. The Atrahasis story ends with a renewal of 
creation but with a condition: Not all women will bear 
children, so that the overpopulation that provoked the 
wrath of the gods will never occur again (III.6.41-50, 
fragmentary). The blessing given to Noah in 9:1 repeats 
the original blessing in 1:28 verbatim, and 9:6 reaffirms 
without qualification the human being as the image of 
God (cf. 1:26-27). 2-6. There is, however, a qualification 
of the original blessing: the concession that the originally 
vegetarian humans may kill animals for food, including 
fish and fowl (1:29). The qualification of the original 
blessing is not because of divine miscalculation in the 
initial creative act, as in Atrahasis, but because of God’s 
willingness to bear with sinfully violent humans (8:21). 
8:20-9:17. An impressive chiasm: (a) 8:20-22, divine 
promise not to destroy the earth; (b) 9:1, blessing; 
(c) 9:2-6, divine sovereignty over life (concretized in 
blood); (b’) 9:7, blessing; (a’) 9:8-17, divine promise not 
to destroy the earth. The several ideas are aspects of a 
single intent to create life. 9. A covenant is a solemn 
agreement between parties, sworn before the gods who 
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oversee oaths. In v 9 it is essentially a promise, made 
originally to Noah (6:18) and now extended to all living 
creatures. Noah’s free acceptance is nonetheless presup- 
posed. To Jews, the prohibition against eating blood 
binds all people (cf. Acts 15:29). Like the covenant with 
Abraham, this covenant has a sign: the rainbow, which 
will signal the end of future rainstorms before they 
destroy the world. 

13 (b) THE CHARACTER OF THE SONS OF NOAH 
(9:18-29 [J]). The character of the three sons is sketched 
in the episode of Noah’s drunkenness. 20-23. The fault 
here is not with Noah —as the first cultivator of the grape 
he could not have known the intoxicating quality of 
wine— but with Ham, who looked on his father’s naked- 
ness and told his two brothers. In Lev 20:17-21, to “un- 
cover the nakedness” means to have sexual relations, but 
Ham’s act does not imply sexual relations. The act and 
the telling of it imply contempt for one’s father, a serious 
offense. Canaan’s offense prefigures the sexual license of 
the later Canaanites, against which Israel is repeatedly 
warned. Shem and Japheth respectfully back into the tent 
(to avoid looking on their father) and cover him with a 
cloak. 24-27. The point of the story is the curse laid on 
Ham, who is the father of Canaan (10:6) and the bless- 
ings upon Shem and Japheth. Hinted at is the later occu- 
pation of Canaan by Israel, the descendant of Shem. 27. 
enlarge: Hebr yapt plays on the name Japheth. 

14 (E) The Populating of the World and the 
Prideful City (10:1-11:9). 

(a) Noan’s DESCENDANTS BECOME LANDED PEOPLES 
(10:1-31 [J: 8-19,21,25-30] [P: 1-7,20,22-23,24]). 
The fourth instance of the P formula (2:4; 5:1; 6:9) intro- 
duces the section on the populating of the earth. At the 
creation of humans in 1:26 God had commanded them 
to be fertile and increase, fill the earth and subdue it. Up 
to now, esp. in the genealogies, the emphasis has been on 
“multiplying”; in this section the accent falls on filling the 
earth. Already 9:19 spoke of the earth’s being populated 
from the three sons of Noah; the same statement is 
repeated in this section (10:5,18,25,32; 11:8). The view 
behind the chapter is that each people has a land assigned 
it by God and that it is the task of each to take possession 
of its God-given land (“subdue” of 1:28). Deut 32:8-9 
illustrates the view: “When the Most High assigned the 
nations their homes, / when he separated the human 
race, / he fixed the boundaries of peoples according to 
the numbers of the sons of God (LXX, Sym); / But 
Yahweh’s portion is his people, / Jacob, his own allot- 
ment.” In the Deut poem, Yahweh assigns to each of the 
heavenly sons of the Most High (cf. the “70 sons of El” 
in Ugaritic texts) a people with its land but keeps Israel 
as his special people. In Gen 10, the descendants of Shem, 
Ham, and Japheth add up to 70, a traditional aggregate 
number in the Bible (Judg 8:30; 9:2; Luke 10:1,17). The 
number 70 is arrived at by counting all the names in the 
chapter except Noah and his three sons and counting 
Sidon (vv 15,19) only once. In Gen 46:27 and Exod 1:5 
Israel too numbered 70 persons. “The people of Israel 
occupies in the plans of Divine Providence a place 
resembling, on a small scale, that of all mankind; it is a 
small-scale world, a microcosm similar in form to the 
macrocosm” (Cassuto, Genesis 2. 180). 

Contrary to the paragraph divisions of most transls., 
11:1-9 directly continues chap. 10; the nations sin by 
refusing to go forth to possess their lands, preferring 
instead to band together and build a prideful city at a site 
of their own choosing. Israel is mentioned indirectly in 
chap. 10 in its ancestor Eber (cf. “Hebrew” in vv 21, 
24-25). Israel’s twofold task of begetting children and 
possessing land will begin in chap. 12 with the charge to 
Abraham and Sarah. As elsewhere, Israel is contrasted 
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with the nations, e.g, “Lo, a people dwelling alone, and 
not reckoning itself among the nations (Num 23:9).” The 
chapter has been called “the table of nations” by scholars; 
it is a verbal map of the world known to the author. The 
main principle of division seems to be geographic, 
secondarily ethnic and linguistic. Many of the peoples 
and places cannot be identified and may have been vague 
to the author; identifications will be given when pos- 
sible. Canaan, for reasons given below, is classed as 
Hamitic, though on all counts it is Semitic rather than 
Hamitic. 

10:2-5. The descendants of Japheth include 
non-Semitic peoples in the north, contemporary Greece 
and the Mediterranean islands, Turkey, and N Iraq and 
Iran (the Medes). Javan: Ionia, the name for the Gk 
colonies on the W coast of Greece, but here designating 
all Greece. Gomer: Cimmerians. Madai: Medes. Tubal 
and Meshech were in E Turkey, as was Togarmah 
(Hittite Tagarma). Ashkenaz: An Indo-European people; 
it was the medieval rabbinic name for Germany, now 
designating one of the great divisions of Jews comprising 
E European Yiddish-speaking Jews. Elishah: Cyprus, 
Alashia of cuneiform sources. Kittim: Seems to refer to 
Cyprus also. Dodanim: Correctly Rodanim in 1 Chr 1:7, 
the inhabitants of Rhodes (d and r were easily confused 
in some ancient scripts). 6-20. The descendants of Ham 
are within an arc extending from the mid-Mediterranean 
through Lebanon-Palestine (both of which had long 
been under the aegis of Egypt), down to the Arabian 
peninsula. Put: Libya (cf. Nah 3:9; Ezek 30:5). Cush: In 
v 6 this is the upper Nile Valley and Ethiopia, but in v 8 
it seems to be Cossaea, the country of the Kassites in NE 
Babylonia, the proper area of the Mesopotamian Nin- 
eveh (E. A. Speiser, IDB 3. 236). Havilah: The name of 
more than one place (Gen 2:11; 10:7,29). Seba: Contem- 
porary Yemen. 8-12. Ancient lists sometimes included 
anecdotes, as in the Sumerian King List (ANET 265-66) 
and as here with Nimrod. Nimrud is the name of several 
cities in Mesopotamia, including Nimrud, ancient Calah. 
Nimrod here is the first of the great kings on earth. 10. 
The “mainstays” (NJV) of his kingdom were the great 
cities of Babylonia in the S and Assyria and Nineveh in 
the N. Like another fabled hunter, Gilgamesh, Nimrod 
was a mighty hunter by the grace of God. The J source 
(vv 8-19) characteristically is interested in founders of 
culture (cf. 4:17-26 and 9:20); Nimrod is the founder of 
the great empires that played so large a role in the ancient 
Near East. What historical personage, if any, Nimrod 
represents is unknown. (Tukulti-)Ninurta, a 13th-cent. 
king who was the first actually to rule effectively 
Babylonia and Assyria is suggested by some scholars 
(E. A. Speiser, “In Search of Nimrod,” Erlsr 5 [1958] 
32-36). 13-14. Pathrusim: Dwelt in upper Egypt (cf. Isa 
11:11). Caphtor rather than the “Casluhim” is the place 
of origin of the Philistines (cf. Amos 9:7). 15-20. Canaan 
fathered: “Fathered” is used metaphorically, as in Phoeni- 
cian coins that mention Sidon as the mother of other 
cities and colonies. Heth: The Hittites, originally in Asia 
Minor but also in Syria-Palestine (see comment on 23:3). 
16. Jebusites: The original inhabitants of Jerusalem. Some 
of the other names are the inhabitants of Canaan before 
Israel arrived (cf., e.g., Exod 3:8). 19. The original terri- 
tory extended along the Mediterranean coast from the 
Phoenician cities to Gaza and eastward to the region of 
the Dead Sea. 21-31. The descendants of Shem inhabit 
the Middle East, except Egypt and the part of the 
Arabian Peninsula in Egypt’s orbit. 21. Eber: The epony- 
mous ancestor of the Hebrews, as Aram is of the Ara- 
means. 22. Elam, Asshur: Countries in the NE and N of 
Mesopotamia respectively. 25. Peleg: Mentioned again in 
the P genealogy of 11:10-26 and also in the genealogy 
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of Jesus in Luke 3:35. The division of the human race in 
the time of Peleg points forward to 11:1-9, an indication 
of the unity of the large section. 26-30. The 13 descend- 
ants of Joktan are generally considered to be Arab tribes. 
Hazarmaveth: Modern Hadramaut in S Arabia. Sheba: In 
Yemen (cf. v 7). Ophir: Points to the E coast of Arabia. 
Havilah is probably the same as in v 7. 

15 (b) THe PRipEFUL City wiTH THE TOWER 
(10:32-11:9 [J]). As pointed out above under 10:1, the 
race refuses to go to their apportioned lands. The divine 
intent that the race “scatter,” or repair to their God-given 
lands, is repeated in 9:19; 10:5,20,25,31,32. Verse 32b 
prefaces the story of the city with a tower in its midst (a 
better title for the story than “The Tower of Babel,” since 
the people choose to dwell in a great city rather than go 
to their separate homelands). 11:1 is parenthetical before 
the main story. 11:2 follows immediately 10:32b, “As 
they journeyed from the east, they came upon a plain in 
the land of Shinar [ = Babylonia according to 10:10] and 
settled there.” Their decision to settle contravenes the 
divine intent to settle in various lands. 3-7. Human plan 
and divine intent are effectively contrasted by “Come let 
us make bricks” and “Come let us go down and there 
confuse their language.” 4. The tower was to have its top 
in the heavens. Mesopotamian temple designations con- 
tain phrases like “reaching the heavens”; temples arising 
from the flat Babylonian plain must have seemed to dis- 
tant onlookers to be piercing the heavens. make a name for 
ourselves: One more instance of human disobedience (cf. 
Gen 2-3; 4:1-9; 6:1-8), the refusal to accept one’s place 
as a human in the universe under God. Abraham in 12:2 
will be told by God, in contrast, “I will make your name 
great.” 6. there will be no preventing whatever they propose to 
do: There is a vestige here of the ancient Near Eastern 
literary motif of divine jealousy of humans, like the 
vestige of the divine assembly in “let us go down” (v 7). 
Biblical speech about God in heaven often borrows con- 
ventional phrases; the difference is the biblical assump- 
tion about the absolute sovereignty of God over the 
other heavenly beings. 7-9. Yahweh’s confusing of their 
speech is a punishment for pride; it is also a guarding 
against any future massed assaults on divine sovereignty. 
The act resembles the expulsion of the man and the 
woman from further contact with the tree of life, lest 
they eat of that tree too (3:22-23). Yahweh’s will that the 
race go forth to possess their land is in fact carried out in 
v 8 but now with added vehemence because of human 
resistance; God scatters them because they will not freely 
spread abroad. 9. confused: Hebr bdlal, a play on Babel. 
16 Genealogy from Shem to Terah (11:10-26 
[P]). The fifth and last use of the P formula in the 
primeval history introduces a genealogy linking the 
story of the nations to the story of Israel. That the 
genealogy properly ends in v 26 is shown by the imme- 
diately following rubric, “These are the descendants of 
Terah” (v 27), which introduces the Abraham story; Gen 
customarily introduces the story of the son as the “gener- 
ation” of his father, e.g., Gen 25:19; 37:2. Like Gen 5, the 
genealogy is P. It differs from that genealogy, however, 
in omitting the total years that each ancestor lived and 
omitting the anecdote about the seventh ancestor. Both 
genealogies end in three “executive” sons (Shem, Ham, 
and Japheth; Abram, Nahor, and Haran), but the father 
Noah is tenth whereas the father Terah is ninth. LXX 
adds Kenan (from 5:12) between Arpachshad and Shelah 
to make 10 generations, but this seems an artificial solu- 
tion to the difficulty. The purpose of the genealogy is to 
relate Abraham, the ancestor of Israel, to Shem, the 
oldest son of Noah and the father of the Semites, and to 
equate Abraham with the righteous Noah, in whom God 
made a new beginning with the human race. Linear 
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genealogies demonstrate that the authority of the first in 
the genealogy resides in the last named (Wilson, Geneal- 
ogy and History 40-45, 163-64). The blessing of progeny 
and land renewed to Noah and to his sons and the added 
promise of divine fidelity and forbearance (9:1-17) are 
given to Terah and his sons, as is the promise of Shem’s 
eventual domination of Canaan (9:25-26). More proxi- 
mately, Terah’s family is under the divine injunction to 
journey toward their divinely apportioned land, the 
themes of 10:1-11:9. These themes will dominate the 
story of Abraham and Sarah. : 

14-15. Eber: Cf. 10:24-25. The ancestor of the 

Hebrews. 17-23. Peleg: Probably a place-name in Meso- 
potamia. Serug: Corresponds to Sarugi in Assyrian in- 
scriptions, a city near Haran. Nahor: Nahur (Til Nahiri) in 
the Mari documents and elsewhere; also in the vicinity 
of Haran, as is Terah (Til Turahi). 26. Abram: A dialectal 
variant of the name Abraham, consisting of the elements 
ab, “father,” and ram, “exalted,” meaning “the Father 
(God) is exalted.” See comment on 17:5. 
17 (II) The Story of the Ancestors of Israel 
(11:27-50:26). The genealogy of Terah marks the im- 
portant division in Gen between the story of the nations 
in 1:1-11:26 and the story of Israel in 11:27-50:26. The 
Bible is everywhere conscious of the difference between 
the nations (géyim) and Israel. Israel, of course, is part of 
humankind, whose increase and spread over the earth 
have just been told in the preceding chapters. The divine 
imperatives built into human society —the drive to con- 
tinue in existence through numerous progeny and the 
drive to possess land, to have “a local habitation and a 
name” — pertain to them as well as to the nations. Eber, 
their ancestor, is, after all, a son of Shem (10:21). When 
the descendants of Noah become nations with land and 
language (10:1-11:9), the way is prepared for Israel to 
become a nation. When Israel’s story begins, however, 
Abraham and Sarah possess neither children nor a land; 
Sarah is barren (11:30) and Abraham leaves his native 
land for a land only promised to him (12:1). Israel; in the 
person of Abraham, Isaac, Jacob, and the 12 brothers 
(Joseph stories), carries out the divine mandate in a man- 
ner different from the nations—as Yahweh’s special 
people. 

The historicity of the patriarchs has been especially 
debated since J. Wellhausen’s proposal that the stories are 
a retrojection from the period of the monarchy (Die Com- 
position des Hexateuchs und die historischen Biicher (Berlin, 
1876-78]). In the following decades dominance of the 
literary-critical method with its focus on the J and E 
documents of the monarchical period reinforced schol- 
arly skepticism about the historicity of the stories. 
Countering the skepticism of the literary critic, archae- 
ological and epigraphic finds from the ancient Near East 
in the century since Wellhausen have produced many 
parallels to the names, customs, and literary genres of the 
stories. The individual parallels are often difficult to 
assess. Taken together, they do not prove the historicity 
of the patriarchs but rather make plausible the general 
setting of the stories. One solid piece of evidence is the 
proper names. The names Abraham, Ishmael, and Jacob 
are attested in 2d-millennium texts; they are not given to 
Israelites in the OT period. The original meanings of 
Abraham (“Father [= God] is exalted”) and Jacob (“May 
God protect”) have been forgotten in the wordplays 
based on their names in Gen, which suggests that the 
names and also the stories were part of a patrimony and 
were not invented. The patriarchs’ peaceful sojourning 
amid the Canaanites (contrary to Israel’s stormy relations 
with its neighbors during the monarchy) may reflect 2d- 
millennium conditions. It is possible that the ancestors 
were part of a large Amorite migration that founded 
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dynasties in N Syria and Mesopotamia at the beginning 
of the 2d-millennium. Some scholars cite Hurrian legal 
parallels to material in Gen regarding marriage and 
adoption; their relevance is still under discussion. 
Anachronisms in the text, such as the domesticated camel 
and the presence of Philistines in Canaan, are simply the 
products of updating, to be expected in oral transmis- 
sion. The general setting of the stories is compatible with 
what is known of 2d-millennium life in Canaan. To give 
a precise date for the stories is virtually impossible unless 
one holds that they were part of the Amorite migration 
at the beginning of the millennium. The narratives reflect 
a process of centuries, compressed into three genera- 
tions. The texts themselves show a prepolitical stage 
prior to later Israel, which had become politically 
organized and sedentary. It is generally recognized, 
however, that the stories of Abraham, Isaac, and Jacob 
may have belonged to different clans and may have been 
linked only later to each other through genealogies. 

The religion of the patriarchs is clearly distinguished 

by the Bible itself from that of later Israel. In Exod 3, 
Yahweh is revealed as the God of the Fathers, the God 
of Abraham, Isaac, and Jacob (Exod 3:15; cf. 6:2-4); the 
name Yahweh and the new act, the exodus and the Sinai 
covenant, mark a new stage. God is invoked by the name 
God of the Father(s) and by several El titles (Hebr °2l, 
Eng “God”): God Eternal (21:33), God Most High 
(14:18-22), God (or El) the God of Israel (33:20), God 
Who Sees (16:3), God of Bethel (31:13; 35:7), and El 
Shadday (17:1). The latter titles seem originally to have 
been epithets of El, the high god of the Canaanite 
pantheon, who was worshiped in various shrines; most 
of the titles in Gen are tied to a particular shrine. The 
patriarchs saw that the God of the Father(s) revealed to 
their ancestors was the same God revealed in the sanc- 
tuaries that they visited in Canaan. Hence, they were able 
to worship the one God of their family in the promised 
land (F. M. Cross, CMHE 1-73). 
18 (A) The Story of Abraham and Sarah 
(11:27-25:18). The P formula introduces the story of 
Terah (the first of the ancestors of Israel), Abraham, and 
Sarah. Elsewhere the story of the son is introduced by the 
name of the father (cf. 25:12; 25:19; 36:1 [repeated in 
3679|37:2). 

The Abraham-Sarah stories are a collection of stories 
and notices of diverse origins. About the origin, growth, 
and arrangement of the traditions scholarly opinion 
varies widely according to methodologies and assump- 
tions about the history of Israel’s religion. Some obser- 
vations can safely be made, however. The story begins 
(11:27-32) and ends (25:1-18) with genealogical notices 
about respectively the families of Terah and of Abraham. 
12:1-9 is clearly programmatic. The Abraham-Lot cycle 
consists of chaps. 13-14+ 19: between these chapters 
promises predominate (chaps. 15, 16, 17, and 18:1-16). 
Chaps. 20-24 conclude the whole by telling of the 
fulfillment of the promise of the son and heir (21:1-7), 
Abraham’s obedience regarding his heir (22:1-19), and 
his heir’s marriage (chap. 24), and of the fulfillment of the 
promise of the land by Abraham’s acquiring a small plot 
and a well (21:22-34; chap. 23). Throughout, short 
itineraries and genealogical notices attest to Abraham’s 
“taking” of the land and of his family’s spread. 

Most of the traditions are from the Yahwist (J) 
version of a presumed oral epic of the tribal period; E is 
represented, according to recent studies, only in passages 
duplicating other narratives (20:1-18 // 12:10-13:1 // 
26:1-11; 21:22-34 // 26:26-33). P’s contributions are 
mostly brief and redactional except for chaps. 17 and 23. 
P designates both redactional elements and ancient 
records. Much recent scholarship is wary of neat attribu- 
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tions to the J, E, and P sources, preferring instead to see 
a relatively fluid Abraham tradition, subject over a long 
period of time to revision and supplement even in its 
written form (Westermann, Genesis 12-36 23-131, 
401-4). 

A notable suggestion about the structure of the 
stories is the rabbinic tradition of a series of ten trials and 
seven blessings, which Cassuto has synthesized (Genesis 
2. 293-97). This tradition has read into all the stories the 
testing (chap. 22) and reiterated promises. In the first trial 
Abraham receives a general divine promise; after each 
trial he receives consolation in the form of renewed 
assurances, noted by parentheses below. The structure of 
the trials is chiastic: 1 = 10; 2-3 = 8-9; 4=7; 5=6. 

Ten trials: (1) migration from country and kindred, 
12:1-4 + 7 (consolation); (2) dangerous journey to Egypt 
(successful return to Canaan), 12:10-13:1; (3) yielding to 
Lot (renewed promise of land and offspring), 13:2-18; 
(4) rescue of Lot (Melchizedek’s blessing of Abraham), 
chaps. 14-15; (5) danger of loss of son by Hagar 
(assurance that Ishmael and his own son would bea great 
nation), chaps. 16-17; (6) testing through circumcision 
(visit of three men), 18:1-15; (7) Lot in jeopardy from 
wickedness of neighbors (Lot saved for Abraham’s sake), 
18:16-19:29; (8) Abraham again in danger from a 
foreign king (Abraham and Sarah delivered and Isaac 
born in peace), 20:1-21:7; (9) birth of Isaac, meaning the 
departure of the firstborn (covenant with his neighbors, 
building of a new sanctuary at Beer-sheba, and procla- 
mation there of Yahweh’s name), 21:8-34; (10) offering 
of Isaac (strong renewal of promises), chap. 22. 

Seven blessings: (1) seven expressions of blessings at 
Haran, 12:2-3; (2) explanation and specification of two 
points in first promise — enduring offspring and posses- 
sion of the land, 12:7; (3) further on land and offspring, 
13:14-17; (4) clarification of promise of children and 
fixing of time for the acquisition of land, chap. 15; 
(5) good tidings that not one but a multitude of nations 
will come forth from Abraham and Sarah, and that the 
covenant will find particular realization in the son that 
Sarah will bear, chap. 17; (6)ina year Sarah’s giving birth 
to this son, chap. 18; (7) a more comprehensive and 
exalted blessing than all of the previous communications, 
given to Abraham after the attempted sacrifice of Isaac, 
containing, like the first blessing, seven expressions, 
22:16~18. 

19 (a) THE FAMILY OF TERAH IN Haran (11:27-32 
[P:11:27,31-32] [J: 28-30]). 27. Abraham’s story is en- 
titled “the genealogy of Terah,” his father. 28. Ur of the 
Chaldeans: An ancient city on the banks of the Euphrates 
in S Mesopotamia, modern Tell el-Muqayyar. After a 
millennium of relative unimportance it underwent a 
revival under the Neo-Babylonian/Chaldean empire 
(626-539). The 6th-cent. redactor identified the city by 
a contemporary reference (“Chaldeans”). As Gen 24 
shows, Haran in N Mesopotamia is the native place of 
Abraham. The best solution to the much-discussed ques- 
tion of Abraham’s home is to take seriously the book’s 
perspective that all the nations originated in the East 
(Gen 3:24; 4:16) and moved from there to their home- 
lands (11:2). Terah’s family is part of that large migra- 
tion. Like the rest of humankind, they did not complete 
their migration but settled (cf. v 31 with 11:2) in Haran. 
It is Abraham’s task to complete the migration to the 
divinely appointed land. 29. Sarat: Like Abram, a dialectal 
variant of the more usual form of the name. In 17:15 God 
will, in view of her new role, change her name to Sarah. 
Haran is to be distinguished from the place-name Haran 
in v 31, which begins with a different Hebr consonant. 
31-32. Terah’s destination had been Canaan but he 
settled in Haran; presumably he repeated the pattern of 
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of the nations in 11:1-9—he was called to migrate to one 
place but settled in another. Though Terah dies much 
later, shortly before a wife is sent for Isaac, his death is 
recorded here, the narrative’s manner of finishing with 
him. The focus is now on Abraham. 

20 (b) ABRAHAM Is CALLED TO JOURNEY TO 
CANAAN AND Is BLESsED 12:1-9 [ J: 1-4a,6-9] [P: 4b-5]). 
Abraham is commanded by Yahweh to leave his native 
land (hendiadys; lit., “your country and your kindred”; 
cf. the similar expression 11:28). The settling in Haran 
(11:31) is to end for Abraham as it had for the nations in 
11:8-9, in a further migration. Here, however, the 
movement of Abraham is not through Yahweh’s “scat- 
tering” them but from a direct call to go to “a land that 
I will show you.” 2-4. The blessings are seven, all aspects 
of God’s favorable regard that enhances his individual 
and family life. you will be a blessing: People will use him 
as a standard of blessing like 48:20; it has virtually the 
same meaning as v 3, “by you all the families of the earth 
will bless themselves” (grammatically preferable to “in 
you all the families shall be blessed”). 5-9. Verse 5 is a 
formula of departing for a new place (cf. 11:31; 36:6; 
46:6). Abraham’s journey to the center of the land, 
Shechem, then to Bethel, and then to the Negeb, is dupli- 
cated in Jacob’s journeys (33:18; 35:1,6,27; 46:1) and in 
the general route of the conquest under Joshua (Josh 7:2; 
8:9,30). “Scripture intends to present us here, through 
the symbolic conquest of Abraham, with a kind of fore- 
taste of what would happen to his descendants later” 
(Cassuto, Genesis 2. 305-6). The building of altars shows 
Abraham’s acknowledgment of Yahweh as Lord of the 
land. 9, The Hebr root idea for “journey” —“to pull up 
tent stakes” — suggests the transl. “he journeyed by stages 
to the Negeb.” 

21 (c) ABRAHAM AND SARAH IN DANGER IN EGypT 
(12:10-13:1 [J]). Famine forces Abraham and Sarah to 
leave the promised land temporarily (“sojourn” in v 10) 
for Egypt. Their going to Egypt and encounter with 
Pharaoh foreshadow their descendants’ experience in 
Egypt, suggesting constant divine protection, in which 
Israel later must learn to trust. The story of the ancestress 
in danger is told again in Gen 20 in its E version with 
Abimelech of Gerar replacing Pharaoh, and in 26:1-11 
(J]) with Isaac and Rebekah instead of Abraham and Sarah. 
Repetition of similar events are not unusual in ancient 
Oriental literature. 11-13. Abraham is aware that Sarah, 
though 65 (10 years younger than Abraham, 17:17), is so 
beautiful that she will be taken as a wife by Pharaoh. 
Abraham must remain alive to fulfill the promise made 
to him in 12:2-3. He lies to prevent his immediate death 
but does not foresee that Pharaoh’s great power will take 
matters completely out of his hands. The reader knows 
that the newly acquired wealth is from Pharaoh, not 
Yahweh, and is based on Abraham’s deception. 17-20. 
The second act. Yahweh directly intervenes to save the 
honor of Sarah by afflicting Pharaoh with plagues. 13:1. 
This verse is often printed in modern Bibles with the 
following story because it depicts Abraham’s returning 
safely to the promised land, but it is the conclusion of the 
present story. Abraham shows that he does not fully 
trust Yahweh’s promise to make of him a great nation. 
ae (d) ABRAHAM AND Lot Go THEIR SEPARATE 
Ways (13:2-18 [J: 2-5,7-11a,13-18] [P: 6,11b-12]). 
2-4. Abraham retraces the route that brought him over 
the promised land to return to the altar he built between 
Bethel and Ai (12:8-9). Confident of Yahweh’s promise 
to him of “this land” (12:7), he resolves a family conflict 
over land, allowing Lot, the younger man, who should 
defer to his uncle, to choose whatever area he desires. Lot 
chooses the plain of the Jordan, in antiquity a luxuriant 
area, visibly fertile from the W highland where the two 
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men stood. For his trust in God’s promise, Abraham’s 
claim on the land is reaffirmed. 7. The Canaanites are the 
common J designation of the inhabitants (cf. 10:19). 
Perizzites is another pre-Israelite people in the land, 
usually found in lists of six or seven peoples, but some- 
times, as here, coupled with Canaanites (34:30; Judg 
1:4-5). Their precise identity is unknown. The two 
peoples are mentioned here to highlight Abraham’s bold 
faith that the land held by others will belong to his 
descendants. 8-13. The youthful Lot makes the expected 
natural choice of verdant land. Later Israel recognized 
that this land was given to Lot’s descendants (Deut 
2:9,18-19). 14-18. In contrast to Lot, who lifts his eyes 
and chooses for himself (vv 10-11), Abraham waits for 
Yahweh to tell him to lift his eyes and see the land he wiil 
receive (v 14). Abraham’s visionary possession of the 
land foreshadows that of Moses (Deut 3:27; 34:4). Abra- 
ham is then invited to make a procession over the land 
that will one day be his descendants’. As noted at 12:6-9, 
the conquest will follow a similar route. Abraham’s 
dwelling at Hebron foreshadows both later Israelite 
possession of the S and David’s rule. David’s house was 
originally from Hebron. 
23 (c) ABRAHAM DEFEATS THE KINGS AND RESCUES 
Lot (14:1-24 [special source]). Abraham, like his 
descendants, deals with world leaders, Pharaoh (12:10- 
13:1) and Abimelech king of Gerar (chap. 20). In this 
chapter he defeats a coalition of five kings from the east 
(the area where Israel’s enemies later arose), and a king of 
the Canaanites recognizes him as blessed by God Most 
High. The historicity of vv 1-11 is controverted. Some 
scholars maintain that the verses are derived from an 
essentially historical record of the Middle Bronze Age 
(W. F. Albright, YGC 50-51; Y. Aharoni, LBib 140-42), 
others see it as late and unhistorical (M. Noth, NHI 124; 
van Seters, Abraham 112-20). Attempts to identify the 
four kings and countries (except for Shinar = Babylon, 
Tidal = Hittite Tudhaliya, and Elam) are speculative. The 
five cities together appear only here, the first four occur 
in Gen 10:19 and Deut 29:23. The cities are apparently 
at the S end of the Dead Sea, all but Bela (Zoah) destined 
for destruction (Gen 19:20-24; Hos 11:8). In genre the 
verses are an adapted report of a campaign; parallels exist 
in the OT and Babylonian and Assyrian royal annals 
(Westermann, Genesis 12-36 187-95; ANET 274-88). 
The campaign now is background for Abraham’s heroic 
deed in behalf of Lot and for his blessing by Melchizedek. 
1-4. A coalition of four eastern kings arrives in the W 
to punish five kings who had rebelled after twelve years 
serving as vassals. 5-11. The noting of the years of ser- 
vitude and of rebellion and punishment is typical of royal 
inscriptions (cf. 2 Kgs 18-19). Before punishing the five 
rebels the kings make a detour, punishing four peoples 
(vv 5-6), then three peoples of the Transjordan, the 
Rephaim, the Zuzim, and the Emim (cf. Deut 
2:10-12,20), and finally three of the S, the Horites, the 
Amalckites, and Amorites (the latter possibly a S enclave 
of the more generally distributed people). 8-12. The 
battle turns into a rout, many from the armies of Sodom 
and Gomorrah falling into the bitumen pits of the region 
and the rest fleeing to the hills. The four kings seize the 
goods left behind and depart. 12. The verse links the 
great campaign and battle to Abraham: Lot, Abraham’s 
nephew, is taken. The structure of v 12 imitates that of 
v 11: “they took the goods” // “they took Lot... and 
they departed.” 13-17. Abraham and his allies at Mamre, 
where he settled after allowing Lot his preference (13:8), 
along with 318 men pursue the victors as far N as Dan. 
Dividing his forces like the judge Gideon (judg 7:16), 
Abraham routs the kings and rescues all the goods and 
his nephew. 18-20. The king of Sodom, apparently the 
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chief of the five armies (his name always heads the list), 
meets Abraham (v 17) and addresses him (v 21). His 
greeting is interrupted and overshadowed by the appear- 
ance of Melchizedek, king of Salem (= Jerusalem), whose 
dominant position in the narrative suggests that he is first 
of the Canaanite kings. Recognizing Abraham’s great 
deed —winning a victory that the five local kings were 
not able to achieve—he sets a feast before Abraham to 
win the goodwill of so favored a personage. He declares 
him blessed, i.e., he has been made powerful by God 
Most High. The divine title is attested in the Ugaritic 
texts of the Late Bronze Age as an epithet of El, the chief 
god of the Canaanite pantheon, who is here identified 
with Yahweh. It is one of several El titles applied to 
Yahweh in the patriarchal stories (+ 17 above). 
Abraham acknowledges the blessing by giving a tenth of 
the recaptured booty as a tithe to Melchizedek. The 
episode is one of several allusions in the story to David, 
the later king of Jerusalem, who also exercised priestly 
functions (2 Sam 6:17). 21-24. After Melchizedek’s 
blessing, the king of Sodom returns to center stage to 
offer the spoil to Abraham, who, as chief warrior, had a 
right to it. Abraham refuses lest someone apart from his 
God enrich him; only his men and the allies are to be 
rewarded. Abraham, portrayed here with the traits of an 
Israelite judge or tribal hero, refuses to enrich himself 
because of the divine rescue effected through him. He has 
learned a hard lesson from his encounter with Pharaoh 
(12:10-13:1); only God can enrich him. 

24 (f) Gop Promises ABRAHAM A SON AND LAND 
(15:1-21 [ J: 1-2 *,3b-4,6 *-12,17-21] [E?: 3a,5,13-16]). 
The two sections, vv 1-6, in which Abraham is promised 
a son and heir, and vv 7-21, in which Abraham is prom- 
ised a land, are meant to be read together; v 7 begins “and 
he said... ,” assuming that the reader knows from vv 
1-6 that Yahweh is the speaker. Some scholars believe 
that the unity and indeed the very composition are redac- 
tional and late; they assume that the two promises were 
originally separate and that narratives were secondarily 
constructed from statements of promises. The structure 
is similar in each section. Each of the two promises is not 
immediately accepted; the first is met with a complaint 
(vv 2-3) and the second with a request for a sign (v 8). 
The answer of God differs in each section: a sign in v 5, 
an oath in vv 9-21 (see Westermann, Genesis 12-36 
216). It is difficult, however, to abstract neatly the prom- 
ise from the narrative and to imagine promises existing 
without specific contexts. Both scenes are dramatic and 
concrete though highly stylized from editing. The 
Ugaritic texts of the Late Bronze Age attest such spare 
narrative, where divine promise is answered by a lament- 
like response of the childless parent (R. J. Clifford, “The 
Word of God in the Ugaritic Epics and in the Patriarchal 
Narratives,” The Word in the World [Fest. F. L. Moriarty; 
ed. R. J. Clifford and G. W. MacRae, Cambridge MA, 
1973] 7-18). 

1-6. after these things: This marks a new episode with- 
out a necessary connection to the preceding (22:1,20; 
39:7, etc.). the word of the Lord came: Only here and in v 4 
in Gen, this expression is common in later books (1 Sam 
15:10; 2 Sam 7:4; 1 Kgs 12:22) and is a sign of later 
editing. do not fear: A generalized formula, the word of a 
god assuring a favored one of protection. 2-3. Abraham 
complains, like Kirta and Danil in the Ugaritic texts, that 
he is still denied the one thing that he wants—his own 
son to carry on his name. He will die (lit., “go,” in the 
sense of Ps 39:14) childless and his steward (lit., “son of 
my house”) will be his heir. 4-5. what comes forth from your 
loins: In opposition to “son of my house” in v 3. In Ps 
89:2-5, a royal lament, Yahweh’s covenant loyalty to 
David is declared to be as firm as the heavens. Not only 
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is the divine promise of v 4 as firm as the heavens, but 
Abraham’s progeny will be like the stars in number. 
Yahweh’s answer assures Abraham of an heir and of a 
great people descended from him. 6. Abraham’s trust in 
Yahweh wins Yahweh’s favor. As similar phraseology in 
Deut 6:25 and 24:13 (negatively stated in Ps 32:2) shows, 
a particular attitude is declared acceptable to God. The 
verse has been seen to anticipate a Pauline interpretation 
of faith. 7-12. Corresponding to the promise of a son 
(vv 1-6) is the promise of “this land” (vv 7-12); Abraham 
asks for a sign (v 8 = vv 2-3) and receives a confirmation 
in the form of a covenant oath (preparation in vv 9-11 
and the ritual itself in vv 17-21). Verses 12-16 are the 
timetable of the actual possession of the land. 7. The 
same formula is used in Exod 20:2; Deut 5:6; and Lev 
25:38, where it refers to the bringing out of Egypt. 
Yahweh reveals himself as the one who brought Abra- 
ham out of Ur to give him this land. Abraham asks for 
a confirmation. The divine answer in v 9 really means: 
“In order for me to show you, bring me a heifer.” 9-11. 
The ritual of cutting animals in two and walking be- 
tween them is attested in Jer 34:18 and at Mari. The par- 
ticipants invoke a similar death upon themselves in case 
of covenant violation. Abraham waves away birds of 
prey, apparently bad omens. 12-16. A deep sleep is a 
prelude to divine intervention (2:21). The vision clarifies 
“possession” of v 7: your descendants, after 400 years of 
servitude, will actually possess it in the fourth generation 
(the patriarchal generation is apparently 100 years); you 
will die in a ripe old age, in peace. The iniquity of the 
Amorites has not yet reached the point at which God 
must deal out punishment. Iniquity here is conceived of 
quantitatively. 17-21. The rite. The smoke, oven, and 
flames represent God, who in an unusual gesture of con- 
descension accepts the consequences of not fulfilling the 
promise; God makes a covenant with Abraham (v 18). 
Many scholars see this as an oath rather than a covenant 
because Gen 24:7; 50:24; Deut 7:8,12,13; 8:1,18, etc., 
speak of an oath sworn to the fathers. Extrabiblical 
parallels and the text itself, however, affirm this to be a 
covenant. In ancient Near Eastern suzerainty covenants, 
the suzerain can take obligations upon himself, as here. 
Part of the controversy about oath versus covenant 
stems from modern theological ideas (D. McCarthy, 
Treaty and Covenant [AnBib 21A; Rome, 1978] “Intro- 
duction”). The promise of the land rests on God’s honor. 
18b-21. The boundaries, from the Brook of Egypt (Wadi 
el-Arish) to the Euphrates, the NW border, refer to the 
greatest extent of the land under David, another pointer 
to the great king in these stories. Most lists of inhabitants 
give three, six, or seven peoples; this gives 10, an indica- 
tion perhaps of editorial expansion. 

25 (g) Hacar Bears ABRAHAM A SON (16:1-16 [J: 
1b-2,4-14] [P: 1a,3,15-16]). In the previous section, 
Abraham had been given a timetable predicting when his 
descendants would possess the land (15:12-16). As to the 
promise of a son, however, 10 years of childlessness (cf. 
12:4 with 16:16) have passed without issue. Sarah takes 
matters into her own hands by giving Abraham her per- 
sonal servant Hagar to bear the child. Sarah’s initiative is 
narratively stated by her prominence—her gesture, her 
feeling of being slighted, her persecution of Hagar; 
Abraham has only one sentence. The second half of the 
story is about the other woman in the story, Hagar, and 
the messenger’s announcement of the fate of her child. 
God cares directly for the afflicted Hagar, not Sarah, who 
has other resources. 

1-6. A Nuzi text of the 15th cent. is an example of a 
Hurrian legal custom similar to that invoked by Sarah: 
“If Gilimninu bears children, Shennima shall not take 
another wife. But if Gilimninu fails to bear children, 
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Gilimninu shall get for Shennima a woman from the 
Lullu country (i.e., a slave girl) as concubine. In that case 
Gilimninu herself shall have authority over the offspring” 
(Speiser, Genesis 120). 4. Ina culture that prized mother- 
hood, Sarah could not but feel a loss of esteem (RSV 
“contempt” is too strong). 5-6. She complains to 
Abraham, “The wrong done to me is your fault” (not 
RSV “May the wrong be on you!”). She demands justice 
from Abraham, i.e., to be declared in the right. Abraham 
takes Sarah’s side and lets her have her way. Hagar runs 
away from the harsh treatment. 7-16. The angel of God 
in most OT passages is a figure who meets human 
beings, gives them messages, and then departs; the figure 
mediates the divine word (Westermann, Genesis 12-36 
242-44). Comparable religious literature depicts the 
heavenly beings as courtiers who surround the great 
god(s); some OT texts witness to this courtier function 
(1 Kgs 22:19-22; Isa 6; Job 1-2); later reflection will 
develop an elaborate angelology, but in Gen angels 
simply mediate the message of the sender. The messen- 
ger tells the fugitive pregnant woman, presumably on 
her way back to her native Egypt via the Shur road, to 
return to her mistress. She will be the mother of a great 
nation; the child’s name will be Ishmael (lit., “May God 
hear/heed”), for God has heeded her suffering. Her son 
will be “a wild ass of a man,” quarrelsome, yet dwelling 
“alongside” (rather than “against”) his kinfolk, i.e., 
dwelling at the edge of the land promised to Abraham’s 
and Sarah’s child (15:18-20). 13. She calls the God who 
appeared to her in the messenger “God who sees me.” 
“See” has the sense of see and rescue (cf. Exod 2:25; Isa 
58:3; 59:15; Ps 113:6). Verse 13b is corrupt, lit., “Have 
I not from here seen after seeing me?”—perhaps an 
expression of wonder that she continues to see after con- 
tact with the divine one. She names the well Beer-lahai- 
roi, perhaps “the well of the living one who sees (i.e., 
looks after) me.” Kadesh is about 45 mi. S of Beer-sheba; 
Bered is otherwise unknown but is obviously nearby. 
26 (h) Gop’s Covenant witH ABRAHAM (17:1- 
27[P]). Chap. 17 is one of two extended compositions 
of P about Abraham and Sarah; P gathers the major 
motifs of the story so far and sets them squarely within 
the covenant; “covenant” occurs 13 times in the chapter. 
There are also links to the first covenant with Noah, 
“Walk before me and be blameless” (v 1; cf. 6:9); to 
establish a covenant with Abraham and his descendants 
(v 7; cf. 6:9); the sign (v 11; cf. 6:12-17). In outline, vv 
1-8 promise Abraham numerous progeny and land (vv 
1-3a are the condensed statement, and vv 3b-8, the elab- 
oration); vv 9-14 are the instructions for circumcision; 
vv 15-21 repeat the promise of a son to Sarah, prompt- 
ing God’s differentiating this promise from that to 
Ishmael; vv 22-27 narrate Abraham’s carrying out of 
God’s commands. 

1. Since the birth of Isaac will be a year from the en- 
counter (v 21), Abraham will be 100 at the birth. God in- 
troduces himself as El Shadday (etymologically probably 
“God, the One of the mountain”). It is P’s favorite 
designation of God in patriarchal times (17:1; 28:3; 
35:11; 43:14; 48:3). In P’s scheme, God is revealed to 
humankind in Gen 1-11 as Elohim, to the patriarchs as 
E] Shadday, and to Israel as Yahweh (Exod 6:3); it is an 
instance of P’s periodizing of history. Like Noah in his 
generation (6:9), Abraham is to respond loyally and obe- 
diently. 2. The initiative in the covenant is God’s, but the 
relationship established is reciprocal, as v 1 makes clear. 
Covenant (Hebr bérit) implies mutuality, though the 
Bible may occasionally emphasize divine initiative as it 
does in this chapter. 4-5. as for me, here is my covenant: 
Abraham’s name is changed in view of his new task. 
Abraham: Linguistically, a dialectal variant of Abram, 
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which has been used in the story up to this point. By a 
folk etymology “Abraham” is derived from Hebr ’ ab 
hamén, “father of a multitude.” “Nations” and “kings” 
occur as a fixed pair also in Isa 41:2; 45:1; 60:3; and Jer 
25:14, suggesting perhaps that P is underscoring Abra- 
ham’s role in world history for the benefit of his exilic 
contemporaries. 7. God establishes an eternal covenant 
like the eternal throne of David in 2 Sam 7:13. 8. Land 
is mentioned only here in the chapter; the emphasis else- 
where is on the son and on the multitude and fruitfulness 
of the descendants. 9-14. Circumcision was widely 
practiced in the ancient Near East—in Egypt and 
Canaan, but not in Assyria or Babylon or among the 
Philistines. Joshua circumcised all the men on the great 
day of arrival in Canaan (Josh 5:2-9). Circumcision 
became an important rite of the chosen people in the 
exile, denied other symbols of identity —temple, land, 
and king. As with the rites of Passover and Unleavened 
Bread in Exod 12-13, P incorporates the later ritual of 
circumcision into the narrative of institution so that later 
generations of Israelites can participate in the founder’s 
experience. 15-21. “Sarah” replaces “Sarai,” a dialectal 
variant, in view of the new role. 16. The covenant is 
made with Abraham, who represents the household to 
God; Sarah is blessed, which here (as often) means 
bestowing or enhancing fertility. 17-19. Abraham 
laughs in incredulity, as Sarah will later (18:12), because 
of their advanced age, and he asks God to consider the 
healthy teenager Ishmael as heir. God, however, insists 
on the literal interpretation of his earlier promise in 15:4: 
not Ishmael but Isaac (lit., “May God laugh in delight, 
smile upon!”), a play on Abraham’s laugh. Only with 
Abraham’s own son will the covenant be made. 20-21. 
Ishmael, however, will be blessed with offspring; the 12 
princes descended from him are mentioned in 25:12-18. 
22-27. Abraham carries out the instructions immediately 
and literally, a characteristic of P style. 

27 (i) THE Guests OF ABRAHAM AND Lor (18:1- 
19:38 [J]). Chaps. 18-19 form a single story; the 
mysterious guests visit Abraham in Mamre to promise 
him and Sarah a child the next year (18:1-15), and then 
they visit Lot in Sodom to investigate and subsequently 
to punish the corrupt city (19:1-29). Between the two 
visits, which are meant to balance each other, Abraham 
questions God about the justice of the act of punishing 
Sodom (18:16-33). At the end of the destruction in chap. 
19 there is a short narrative of how Lot became the father 
of Moab and the Ammonites (19:30-38). The extensive 
narrative continues the Abraham and Lot cycle, which 
began in chap. 13. Lot, Abraham’s nephew, allowed to 
choose any place he desired when their herdsmen quar- 
reled, chose the lush area of the Jordan Valley in the 
direction of Zoar (13:10-11); Abraham took the less 
verdant land of Canaan. Chap. 13 pointed to chap. 19 by 
its ominous statement, “The people of Sodom were very 
wicked sinners against Yahweh.” Throughout these 
chapters there is a persistent contrast between the patient 
and obedient old Abraham and the impetuous and fool- 
ish young Lot. By every natural measure, the young and 
aggressive Lot, not the old Abraham, should have been 
the father of Israel. 

28 (1) Abraham and the three guests (18:1-15). 1-8. 
The prefatory v 1 states that it is Yahweh who appears 
to Abraham, mediated by the three men of vv 2 and 16, 
the one speaker of vv 10,13,15,17-33, and the two 
messengers or angels in chap. 19. The fluidity of actors 
in the scene is a narrative means of describing both the 
nearness and the mysterious elusiveness of God. Also ex- 
pressive of majesty is the initial contrast between the 
dozing Abraham and the purposefully journeying men, 
and then Abraham’s frantic preparations and their 
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commanding silence; they speak only once but authori- 
tatively (v 5b). The entire section is a superb example of 
Hebr narrative art. 9-15. The hitherto silent guests, 
having been served a grand meal by Abraham, now 
dominate the scene by their questions, all of them about 
Sarah. One of them avers that he will return next year 
(rather than “next spring”; cf. Akk ana balat, “next year”) 
and Sarah will have a son (v 10). Sarah, overhearing, 
laughs in disbelief, just as Abraham had laughed in 17:17. 
Yahweh himself reiterates the promise and rebukes Sarah 
(vv 13-15). 

29 (ii) Abraham bargains with God (18:16-33). 
Many scholars judge this section to be later than the nar- 
ratives preceding and following it; the concern with 
God’s righteousness is an exilic theme (cf. Ezek 14:12-23 
and chap. 18). However its date be assessed, Abraham 
does not intercede for Sodom (against many commen- 
tators) but through his bold questions learns that God, 
the judge of the world, is indeed just, distinguishing 
between the righteous and the wicked, as in the case of 
Noah and sinful humanity in chaps. 6-9. 16. Abraham 
accompanies the men from Mamre (near Hebron) to a 
place where they “looked down” (so the Hebr vb.) over 
the S end of the Dead Sea (generally presumed to be the 
site of Sodom and Gomorrah, and also Zoah). 17-21. 
Yahweh soliloquizes (vv 17-19), asking the question 
whether he will hide his plans from Abraham. In the 
ancient Near East, a servant of the god or king was also 
a friend, privy to his master’s plans. Yahweh’s own 
answer is that since Abraham’s people will be great 
among the nations the servant will receive the gift now 
of knowing the divine plan. Moreover, the people will 
“do what is just and right,” and it is fitting that the 
founder of such a people now see God do what is right, 
i.e., punish only sinners. 20-21. God announces to 
Abraham his plan, and the dialogue follows. 22. The 
(two) men (“angels” in 19:1) accompanying Yahweh go 
off to investigate Sodom; Abraham stays behind to stand 
before Yahweh, into whose confidence he has already 
been taken (vv 17-21). 22. will you destroy the righteous with 
the wicked?: Abraham wants to know whether the judge 
of all the world will deal justly. Abraham, though con- 
scious of the distance between himself and God, dares to 
bargain with Yahweh (vv 27-32) to the point that only 
10 righteous suffice to avert destruction. Ten is the 
natural limit in Abraham’s questioning; below that 
number God can save the individuals within the city as 
will happen with Lot. 33. God has been revealed as just 
in the dialogue, so each partner departs. 

30 (iii) The destruction of Sodom and the rescue of Lot 
(19:1-29). 1-3. There is a deliberate parallel drawn 
between Abraham’s reception of the three men and Lot’s 
reception of the two. Abraham is privileged to receive 
Yahweh; Lot receives only the two messengers. Abra- 
ham is promised a son; Lot is told to flee. Verses 1-11 
strikingly resemble Judg 19:15-21, which suggests 
dependence of one passage on the other. The time 
sequence is evening (v 1), dawn (v 15), and sunrise (v 23). 
4-11. All the men of the town, young and old, seek to 
abuse sexually the two guests of Lot. There is indeed a 
basis for the outcry that had come up to God (18:21)! The 
inhabitants’ crime is twofold: violation of hospitality and 
forbidden sexual behavior (Lev 18:22). Lot’s actions are 
those expected of a host trying to protect his guests: his 
offer of his two daughters to the mob, though horrifying 
to modern ears, is part of that duty (v 8) as Lot sees it. 
Lot having failed, the two men take over their own 
defense by rendering the attackers incapable of finding 
the door. 12-14. The angels move quickly to remove Lot 
before the destruction. The two sons-in-law refuse to 
go, setting up the story of vv 30-38. 15-16. At dawn, the 
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angels must drag the dilatory Lot and his family from the 
doomed city. 17-22. Once outside, the angels command 
the still reluctant Lot to flee to the hills, but he does not 
want to leave the city for the country; he persuades them 
to let him go to a little city (Hebr mis‘ar), which came to 
be called Zoar (Hebr $6‘ ar). 23-26. God destroys Sodom 
and Gomorrah and the entire plain with sulfurous fire. 
26. Lot’s wife is as foolish as her husband; violating the 
taboo against looking on the destruction, she is turned 
into a pillar of salt, again preparing for the last scene of 
the story. The S end of Dead Sea is even today a lunar 
landscape, readily encouraging the popular belief that it 
had been destroyed by an act of God. 27-28. A masterful 
picture of Abraham returning to the place of his previous 
encounter with Yahweh, the judge of all the earth. 
Abraham knows that the deed has been just. 29. As Lot 
had been rescued by Abraham in chap. 14, so he is 
rescued again by his relation to Abraham, the just man 
and friend of God. 

31 (iv) Lot the father of Moab and the Ammonites 
(19:30-38). 30-35. Lot finally obeys the angels’ com- 
mand to flee to the hills; he and his two daughters take 
up residence ina cave. With Lot’s wife and the daughters’ 
prospective husbands gone, the question is raised how 
Lot will have descendants. As bizarre as the story is, it 
illustrates the Genesis theme of new life after destruction 
(cf. Gen 9). The narrative is highly stylized: the names of 
the daughters (“the older” and “the younger”), the ease 
with which they dupe their father, the identical descrip- 
tion of each encounter. 36-38. The meaning of the suc- 
cinct statements of the birth is that the line of Moab and 
Ammon, genealogically related to Israel, stems from 
Lot’s daughters. The ridicule of Moab and Ammon (who 
later became enemies of Israel) by ridiculing their birth 
is typically Eastern. The main thrust of the narrative, 
however, is to serve as a contrast between Abraham and 
Lot. The just Abraham waits for the Lord to give him 
land and a son. Lot and his household are grasping and 
foolish, managing only to survive. Survive they do only 
because of Lot’s relationship to the chosen Abraham. 
32 (j) ABRAHAM AND ABIMELECH (20:1-18 [E: 
1b-18] [J: 1a]). Abraham’s passing off Sarah as his sister 
to escape trouble in a foreign land is the theme of 
12:10-13:1 (J), of this chapter (E), and, with a change of 
actors, of 26:1-11 (J). This story is not simply the E 
version of the ancestral wife in danger; it seems in v 2 and 
elsewhere to presuppose chap. 12; itis mostly dialogue 
about the justice of God, Abimelech’s fear of the Lord, 
and Abraham’s intercessory power. “It is a search for 
answers to questions which the old narrative about 
Abraham raised” (Westermann, Genesis 12-36 319). 
Verses 1-2 set the scene; vv 3-13 are two dialogues, one 
between God and Abimelech (vv 3-8) and the second 
between Abimelech and Abraham (vv 9-13); vv 14-18 
resume the action and right the wrong. 

1-2. Abraham presumably had been at Mamre (“from 
there”); he now surveys the farthest limit of the holy 
land. The Negeb: A general term for the large S area of 
Canaan; hot and dry, it has an average annual rainfall of 
less than eight inches. Kadesh(-Barnea): Contemporary 
Ain Qudeirat, where the Israelites camped in the wilder- 
ness period, is about 42 mi. S of Beer-sheba; Abraham is 
associated with a traditional hallowed place. Shur: A 
desert region, but here probably means “the way to 
Shur,” the road to Egypt. Gerar: An unknown town in 
the region, the site of several Isaac stories (chap. 26). 3-8. 
God came in a dream to warn Abimelech that Sarah was 
Abraham’s wife. The dream is a legal process, in which 
God acts as judge and prosecutor; Abimelech is exon- 
erated of blame but not cleared of the consequence of his 
act. In the ancient deed-consequence perspective of the 
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story, he is, however unwittingly, still under the death 
sentence for the act of abduction of a man’s wife. 
Abimelech’s household has already suffered the auto~ 
matic consequences of his act (vv 17-18); only his act of 
restoration and Abrahams intercession can undo fully its 
effects. The royal servants all fear the Lord when they 
hear the dream (v 8), thus invalidating Abraham’s excuse 
that “there is no fear of God at all in this place” (v 11). 
9-13. Abimelech accuses Abraham of injustice. The 
king’s questions in v 9 are rhetorical; the question about 
the motive (v 10) is real and is the one that Abraham 
answers in vv 11-13. 9. great sin: In comparable Canaanite 
and Egyptian texts this usually means adultery (W. L. 
Moran, JNES 18 [1958] 280-81). Abraham’s answer is 
weak. He is wrong about there being no fear of God in 
the place and unconvincing in his mental reservation 
about Sarah’s being his half sister, free to marry him 
(2 Sam 13:13). 14-18. Abimelech’s grand gestures illus- 
trate his integrity, obedience (cf. v 14 with vv 5-7), and 
awe before God’s servant, Abraham. 16. vindication: Lit., 
“covering of the eyes”; it refers to Sarah’s honor, though 
the exact significance of the legal gesture is unknown. 
17-18. Though he has acted neither with trust in God 
nor with honor in comparison with Abimelech, Abra- 
ham’s privileged position as “prophet” (only here in Gen) 
is undiminished; his intercession is successful. 
33 (k) THe Birty oF Isaac AND THE ExPULSION 
OF HaGar AND IsHMAEL (21:1-21 [P: 1b-5] [J: 7] [E: 
6,8-21]). Though some scholars question whether the 
section is a unity, e.g., Westermann, who ascribes vv 1-7 
to a redactor tying up the threads from 11:30 and chaps. 
17 and 18 (Genesis 12-36 331), most correctly see the 
long-awaited birth of Isaac as paralleling the birth of 
Ishmael (chap. 16) and hence precipitating a rivalry and 
expulsion as in that chapter. It is true, however, that the 
focus of vv 1-7 is exclusively on Sarah and Isaac and the 
focus of vv 8-21 exclusively on Hagar and Ishmael. 
Among the themes of the Abraham and Sarah story, 
none occupies a greater place than the promise of a son 
and heir to the aged and childless couple. Sarah is 
described at the outset as barren (11:30), and Abraham as 
75 years old (12:4). The couple’s childlessness contrasts 
strikingly with the command to the human race at crea- 
tion to “be fruitful and multiply, and fill the earth” (1:28) 
and with the rapid expansion of the race in chaps. 1-11. 
Promises of offspring are regularly made to Abraham 
(12:2,7; 13:16; 15:1=6; chaps. 17, 18). Plays on Isaac’s 
name (Hebr yishaq[ ? él] “May God laugh in delight, smile 
upon”) are made in 17:17 and implied in 18:12-15 in the 
context of the promised birth. Verses 1-7 therefore sum 
up this major theme and resolve the tension surrounding 
this aspect of God’s promise to the couple. The other 
strand of the tension, the promise of the land, will be par- 
tially resolved in the story of Abraham’s purchase of the 
cave at Machpelah (24:1-20). Literary-critical exegesis 
has regarded vv 8-21 as the E version of the J chap. 16; 
Elohim is used for Yahweh, and the original text assumes 
that Ishmael is an infant (see commentary on v 14). 
However valid this assumption about the origin of the 
story may be, the redactor has shaped the story as an 
integral piece within the history of Abraham. Within the 
chapter, vv 1-7 emphasize that the birth fulfills God’s 
promises; among the signs of divine action are plays on 
the name Isaac (cf. 17:19; 18:12-15) and the circumcision 
(cf. 17:9-14). The very importance of the birth of Isaac 
sets in motion the domestic drama with its national con- 
sequences. The weaning of the child at the customary age 
of three (v 8; cf. de Vaux, Al 43, 468) means that the child 
has survived the threat of infant mortality and is to sur- 
vive to adulthood. Isaac’s survival of infancy prompts 
Sarah to fight for her child and her own life, which is 
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bound up with Isaac; Ishmael has to go. The drama of vv 
8-21 thus depends on vv 1-7. 

1-7. The birth of Isaac. Virtually every sentence states 
the fulfillment of the divine promise, a clear sign that the 
birth is a major turning point in the story. 1. The 
parallelism of the verse, characteristic of Hebr poetry, 
may reflect the oral stage of the national story. 2. 
Abraham had been promised a son the year before (17:21; 
18:10, 14). 3. The name Isaac had been given by God in 
17:19 and implied in the wordplay of 18:12-15. The 
name means “May God laugh in delight, smile upon,” 
which recalls and reverses the skepticism expressed by 
both Abraham and Sarah when they first heard that a 
child would be born to them ina year’s time. 4. Abraham 
circumcises the eight-day-old infant according to the 
instructions given in 17:9-14; it is the sign of the cove- 
nant, “which you shall keep, between me and you and 
your descendants after you.” 5. 100 years old: Abraham’s 
life is neatly divided: 75 years in Ur and Haran (12:4), 25 
years waiting for the child in Canaan, and 75 years in 
Canaan after the birth of Isaac (25:7). 6-7. Emotionally, 
the section is Sarah’s. She feels herself rescued from the 
shame (in that culture) of not being a mother and fruitful 
wife; she herself reverses her earlier skeptical laughter 
(18:12-15). In a different way, the fruitful but rejected 
Hagar will be rescued in the next section. 

8-21. The rejected Hagar and Ishmael are rescued by 
an angel. 8. The age of weaning was three years, a proof 
that Isaac, in an age of high infant mortality, will survive 
to adulthood. It is therefore a turning point. 9-11. The 
peaceful playing of the two boys stirs in Sarah deep feel- 
ings of anxiety about her own son’s inheritance, since 
both boys are sons of Abraham. Her ruthless strategy 
should not be judged by modern standards; she wants 
Isaac alone to be the heir of the grand promises. Her own 
future is tied up with her son’s; she is fighting for her life. 
9. with her son Isaac: This phrase seems to have dropped 
out of the MT by haplography; the phrase is preserved 
by the LXX and the Vg. 10. Sarah in her anger brands 
her rival “that slave woman and her son,” not even 
mentioning their names. 11. To Abraham, the natural 
father of Ishmael, Sarah’s ultimatum causes great pain. 
12-13. God commands Abraham to obey Sarah, for it is 
from Sarah’s child that Abraham’s line will continue (lit., 
“be named”). Besides, from Ishmael “a great (LXX, Vg, 
Sai, Syr) people” will come forth (cf. the 12 princes of 
25:12-18). 14-21. God hears the cry of Ishmael. 14-15. 
This story presupposes that Ishmael is of a size to be 
easily carried by Hagar. According to the chronology of 
16:16; 21:5,8, Abraham was 86 when Ishmael was born. 
Since Abraham was 100 at Isaac’s birth and three years 
of nursing have elapsed (21:5), Ishmael is at least 16 years 
old. The present story is from E, whereas the other 
chronology is from P. 16. Some transls. (including the 
LXX) correct the MT (in which Hagar weeps) to “he 
[Ishmael] lifted up his voice and wept” on the basis of the 
angel’s response in v 17: “God heard the voice of the 
child.” The emendation is unnecessary, as God can hear 
the cry of the silent; further, such change of subject is too 
sudden. 17-18. God heard: Hebr wayyt%ma‘ echoes the 
name Ishmael. The angel, in Gen usually a means 
through which God speaks, tells Hagar not to fear, that 
God will make a great nation from him; i.e., he will sur- 
vive. The response is like the oracle of salvation delivered 
to persons lamenting (cf. 1 Sam 1:17; Ps 12:6). 20-21. 
Family and desert have been the themes of the story. God 
has allayed the fears of Sarah and Hagar about their 
families. Now the threat of the desert to Ishmael is 
removed; he will thrive in the desert that nearly killed 
him as a child. the wilderness of Pavan: S of Canaan along 
the N edge of the Sinai peninsula. 
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34 (l) THE TREATY WITH ABIMELECH AND THE 
WeLL AT BEER-SHEBA (21:22-34 [E]). Of the two 
related promises of progeny and land, that of progeny 
has been fulfilled in the previous scene (21:1-21). Now 
the claim on the land begins to be fulfilled by Abim- 
elech’s recognition of Abraham’s claim on the well at 
Beer-sheba; Abraham’s claim on the land will be further 
advanced by his purchase of the cave at Machpelah (chap. 
23). Scholars generally recognize two layers of tradition 
in this story: (A) vv 22-24,27,32, the general covenant 
with Abimelech; (B) vv 25-26,28-30,31, Abraham’s 
claim on the well. The first layer duplicates, perhaps even 
draws on, the similar story told about Isaac (26:26-31). 
The endings of both stories seem to have been elaborated 
in 21:33-34 and in 26:32-33. Both stories play on the 
Hebr root 3b‘ (“seven,” “swear”) and the place-name 
Beer-sheba. Layer B of chap. 21 has no counterpart in 
chap. 26. The story in chap. 21 has been edited into a 
single story, in which Abraham and Abimelech make a 
treaty (another instance of the ancestor dealing with 
great figures), from which Abraham gains rights over the 
well-known well at Beer-sheba. 

22-24. at that time: Relates the story to what precedes, 
particularly to the story of Abimelech in chap. 20. The 
parallel 26:26-31 has to introduce Abimelech and clarify 
his relationship to Abraham; here the reader knows from 
chap. 21 Abimelech and his relationship to Abraham. 
Abimelech wants to make a covenant with a divinely 
favored person. The two men make a covenant before 
God. The full Hebr idiom for swearing an oath, custom- 
arily abridged as here, is “[May God (or the gods) do 
such and such to you] if you deal falsely with me or my 
kith and kin... .” The covenant is oral, and the keeping 
of it is based on the two men’s sense of honor and their 
belief that the witnessing God (or gods) will punish the 
oath breaker. not deal falsely: A negative way of express- 
ing covenant loyalty (Hebr hesed), the standard both 
partners will use in dealing with each other. Abimelech 
has dealt loyally with Abraham so far (cf. chap. 21); he 
ensures that Abraham will treat him and his land in like 
manner. 25-32a. The dispute about the well. Having 
covenanted with Abimelech, Abraham reproaches his 
partner for violating the covenant in the matter of the 
well, which Abimelech’s men had seized (v 25). Abi- 
melech’s flowery response (v 26) may be a conventional 
evasion of responsibility. At any rate, Abraham presents 
gifts, which were part of the covenant ceremony (cf. 
1 Kgs 15:19; Isa 30:6; Hos 12:1). Some scholars suggest 
that the verse belonged originally to the covenant 
ceremony of vv 22-24 and have been transposed here to 
situate the further giving of the seven ewe lambs in vv 
28-29. 30. Abraham’s giving and Abimelech’s accepting 
of the ewe lambs witness or prove that Abimelech 
accepts Abraham’s right to the well. Had he refused, his 
gesture of refusal would have meant that he did not 
accept Abraham’s claim. 31. Beer-sheba: Means by word- 
play “well of the seven” and “well of the oath.” 32b-33. 
Abimelech as king of the Philistines is anachronistic, 
since the Philistines settled the coast of Palestine only in 
the 12 cent. The tamarisk is a small evergreen able to 
grow in both desert and watered areas. A sacred tamarisk 
in Beer-sheba is ascribed to the patriarch. Eternal God 
(Hebr ’@l ‘dlam) is an ancient title of the god El applied 
to Yahweh, used at the shrine at Beer-sheba. 

35 (m) Gop Tests ABRAHAM (22:1-19 [E]). 
Virtually all commentators agree that this is a coherent 
unit; most believe that the renewed blessing in vv 15-18 
was not part of the original story but rather the climactic 
blessing of the seven given to Abraham (— 18 above). 
The story is the tenth and greatest trial of Abraham’s 
trials; after this scene Abraham has only to buy a site for 
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the burial of Sarah and find a wife for Isaac. The story is 
a masterpiece, presenting God as the Lord whose 
demands are absolute, whose will is inscrutable, and 
whose final word is grace. Abraham shows the moral 
grandeur of the founder of Israel, facing God, willing to 
obey God’s word in all its mysterious harshness. Absent 
here are Abraham’s voluble evasions (chaps. 13, 21); he 
is silently trusting and obedient. Enlightenment human- 
ism has protested the command to kill the son: “There are 
certain cases in which man can be convinced that it can- 
not be God whose voice he thinks he hears; when the 
voice commands him to do what is opposed to the moral 
law, though the phenomenon seems to him ever so 
majestic and surpassing the whole of nature, he must 
count it a deception” (E. Kant, cited in Westermann, 
Genesis 12-36 354). Such a Western judgment reduces 
the climactic encounter between God and Abraham to an 
extrinsic moral demand. The father’s very life is bound 
up with that of his child and heir; Abraham entrusts his 
life and his future unconditionally to the God who calls 
him. (Two important studies of the chapter from a philo- 
sophical and literary perspective are S. Kierkegaard, Fear 
and Trembling [Princeton, 1983]; and E. A. Auerbach, 
Mimesis [GC, 1957] 1-20). 

1-3. Abraham is told by God to offer Isaac in 
sacrifice. 1. after these things: A conventional introduction 
to a new section (15:1; 22:20; 39:7; 40:11). God tested 
Abraham: Only here in Gen, and only here in the Pen- 
tateuch with an individual as object; elsewhere God tests 
the people Israel (Exod 15:25; 16:4; Deut 8:2,16; 13:4, 
33:8). The usual context of divine testing is Israel in the 
wilderness, tried so that its true orientation becomes 
manifest. This portrait of Abraham tested has come to 
characterize the entire cycle of Abraham to the point that 
rabbinic tradition sees the entire cycle as 10 tests or trials 
(— 18 above); Abraham as the founding father of Israel 
must entrust his entire life and future to God. As with 
Job, the reader knows from the start what the protag- 
onist does not: God is trying him. here I am: A statement 
of complete availability (cf. Isa 6:8). 2. “Only son” is in- 
accurate, since Abraham will have other sons; already the 
LXX ton agapéton correctly interpreted the Hebr word as 
“favored” by God. God emphasizes in every word the 
value Abraham attaches to this son. Moriah; 2 Chr 3:1, 
the only other occurrence of the name, identifies Moriah 
as the mountain of Jerusalem where Solomon built the 
temple; Abraham is thus the first to worship there. 
Moriah plays on the Hebr word “to see” (ra ’ 4); v 8, “God 
willsee to... the offering,” and v 14 with its double use 
of the vb. “to see to,” “to provide” continue the word- 
play. Abraham obeys immediately and in silence. It is up 
to the reader to infer a father’s feelings. 4-8. Father and 
son journey to the place. 4. on the third day: This may be 
the halfway point of a seven-day journey ending in the 
arrival at the mountain. Abraham leaves servants and 
household behind alone to face God. Isaac carries the 
wood, and Abraham, the knife and firestone. 7-8. In 
response to Isaac’s question about the sacrificial animal, 
Abraham replies that God will “see to” (Hebr yir? eh) the 
sheep—not a ruse but evidence of Abraham’s handing 
everything over to God. 

9-14. God sees to the sacrifice. 11. The angel of 
Yahweh had called from heaven and opened the eyes of 
Hagar to see the well (21:17-19). The same angel now 
keeps Abraham from inflicting death; the angel mediates 
God’s word and action. 12. God’s judgment in the angel’s 
voice acknowledges Abraham’s total obedience. Abra- 
ham truly fears God, for he has not withheld his favored 
son. He has finally learned to give up control over his 
own life that he might receive it as grace. 13. A sacrificial 
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ram is found. This reads Hebr ’ahad, “one,” “a,” for 
senseless MT ’ahar, “behind” (Hebr resh [r] and daleth 
[4] are easily confused in some ancient scripts). Infant 
sacrifice was widely practiced in Canaan and in the Phoe- 
nician colonies of N Africa. It was even practiced in 
Israel, as the OT polemic against it shows (2 Kgs 16:3; 
Mic 6:7), in critical times as a means of averting divine 
wrath. Israel recognized that the firstborn belonged to 
Yahweh (Exod 13:11-16; 34:19-20) but “redeemed” first- 
born human beings by an alternate sacrifice. This story 
tells how the founder was directed by God to “redeem” 
his firstborn by the sacrifice of an animal. How Israel 
differs from its neighbors in this regard is only one aspect 
of this rich story; it is not the chief point. 14. The motif 
of God’s “seeing to” all things is doubly emphasized by 
the name Abraham gives to the mountain: “Yahweh will 
see.” 15-19. The same angel now repeats for the seventh 
and climactic time (cf. 12:2-3,7; 13:14-17; 15; 17; 18) the 
great promises in their most generous form. 

36 (n) Nanor’s DesceNnpDaNnts (22:20-24 [J]). A 
genealogy of Nahor, Abraham’s brother, who was mar- 
ried to Milcah. Of the three sons of Terah, the oldest, 
Abraham, had finally fathered Isaac (21:1-7); the 
youngest, Haran, who had died in Ur, had fathered Lot. 
Now the reader is told of Nahor and his eight children by 
Milcah and his four children by his concubine Reumah. 
The genealogy completes the information about Terah’s 
family to the second generation (except for the additional 
children born to Abraham by his second wife Keturah in 
25:1-6). Jacob, like Nahor, will have eight children by 
his wives, and four by his concubines. 

20-24. after these things: A conventional introduction 

to a new episode. It refers back most naturally to 21:1-7, 
the birth of Isaac, since Abraham is told, “Milcah too has 
borne children to Nahor.” Of the 12 children, the names 
of three also are to be place-names: Uz is the homeland 
of Job (Job 1:1), probably N Edom; Buz is the homeland 
of one of Job’s friends (32:2); Hazu (and Bazu) are men- 
tioned by the 7th-cent. Assyrian king Esarhaddon. Gen 
10:23 mentions Uz as a son of Aram. Bethuel appears as 
a personage in 24:15 and elsewhere. Abraham’s whole 
family is blessed. 
37 (0) ABRAHAM Buys A Buriat SITE FOR SARAH 
(23:1-20 [P]). One of the two great promises to 
Abraham and Sarah, that of progeny, has been fulfilled 
(21:1-7), and Abraham has proved that he accepts the 
child entirely as the gift of God (chap. 22). In this 
chapter, the other promise of God, that he will possess 
the land of Canaan, is symbolically fulfilled by the plot 
of land Abraham buys from Ephron the Hittite with un- 
impeachable legality. The occasion for the purchase is the 
need of a burial place for Sarah. Burying the dead is a 
motif running through the story (vv 4,6,8,11,13,19). It 
is unthinkable that the ancestress should be buried in 
alien soil. Several scholars have pointed to Neo- 
Babylonian dialogue contracts of the 7th to the 5th cent. 
as models for the transaction (de Vaux, EHI 255-56; van 
Seters, Abraham 98-101). The parallels are impressive 
though not perfect; it is likely that general ancient Near 
Eastern legal custom is reflected here, adapted to the local 
situation. The narrative is entirely P’s, like chap. 17 on 
circumcision, and like 27:46-28:9 on marriage within 
one’s own people—both important issues during the 
exile and thereafter. P may have one eye on his own 
exilic generation, to encourage their hopes to possess the 
land. 

1-2. The death of Sarah. 1. Kiriath-arba: Lit., “the City 
of Four,” now Hebron, located in the S hill country of 
Judah—ca, 27 mi. SSW of Jerusalem. Abraham was 
buried there (25:9), as were Isaac (35:27-29) and 
Rebekah (49:31), and Jacob and Leah (49:29-33). 
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Cenotaphs to these founders are revered today in the 
great mosque at Hebron, Haram el-Khalil, “the Shrine of 
the Friend” (i.e., of God = Abraham). 2. Abraham “be- 
wailed” (rather than “wept”) his wife in the customary 
loud lamentations and rituals. 3-9. Abraham wins the 
assent of the area inhabitants to negotiate for the pur- 
chase. 4. rose up: He was prostrate beside his wife’s body 
in the ritual. Hittites: An ethnic designation with several 
meanings in the Bible: the inhabitants of the great 2d- 
millennium Hittite empire in Asia Minor and N Syria, 
which collapsed ca. 1200; residents of the Neo-Hittite 
kingdoms in N Syria in the first half of the 1st-millen- 
nium; a general designation for the inhabitants of Syria 
and Palestine, following Assyrian terminology. The 
term Hatti continued to be used in the Neo-Babylonian 
period (6th cent.) as a geographical term that included 
Palestine. It is in this third, extended sense that the 
natives of Hebron are called Hittites. The names of the 
“Hittites” in Gen—Ephron and Zohar—are Semitic. 4. 
resident alien: Hendiadys; lit., “a stranger and a sojourner.” 
He needed the natives’ permission to conduct business 
with the same right as the natives. 6. Abraham as “the 
elect of God,” i.e., a highly respected person in the area, 
is given permission by the assembly. 10-16. Abraham 
buys the field from Ephron. 10-13. Ephron now may 
deal with Abraham. With fulsome Oriental courtesy 
(and perhaps a little humor) he offers to give the field 
with the cave to Abraham. Abraham as befits a man of 
his station insists on paying. 14. 400 shekels seems exor- 
bitant in comparison with the 17 shekels that Jeremiah 
paid fora field (Jer 32:7) and the 6,000 that Omri paid for 
the entire area on which Samaria was built (1 Kgs 16:24). 
The Babylonian standard, commonly employed all over 
the ancient Near East, was probably used in the trans- 
action: one silver shekel = 8.25 grams; one talent = 60 
minas = 3,600 shekels. Abraham does not bargain with 
Ephron, perhaps from eagerness to make an undoubted 
purchase and from a sense of his own and Sarah’s dignity 
before the crowd of foreigners. 17-20. The text empha- 
sizes the strict legal nature of the sale. 

38 (p) A Wire For Isaac (24:1-67 [J]). The 
story of Abraham and Sarah is drawing to a close. Sarah 
has died, the promise of progeny has been fulfilled with 
the birth of Isaac (21:1-7), and that of land with the pur- 
chase of the burial site at Machpelah, which is a pledge 
of the entire land. There remains only the task of seeing 
to his son’s proper response to the promises. Isaac must 
take a wife from the ancestral homeland, not Canaan, 
and return to Canaan (vv 3-7), so that the promise may 
be fulfilled literally and visibly. Abraham himself ceases 
speaking after he charges his servant in vv 1-9 of this 
chapter. 

The story differs from the hitherto relatively short 
and self-contained narratives of the cycle by its great 
length, which stems largely from meticulous attention to 
the sign (vv 12-14), its fulfillment (vv 15-20), and the 
servant’s repetition of sign and fulfillment to Rebekah’s 
legal guardians to win their consent (vv 34-49). By its 
leisurely development of a single theme, its interest in 
character and local color, and its mention of Laban, it 
points forward to the Jacob and Joseph stories. The story 
has eight scenes: (1) Abraham’s covenant with his senior 
servant to find a wife for Isaac (vv 1-9); (2) the servant’s 
request for a sign (vv 10-14); (3) Rebekah’s fulfillment of 
the sign (vv 15-20); (4) Rebekah’s statement that she is 
Abraham’s kin (vv 21-27); (5) the servant’s welcome into 
the household (vv 28-33); (6) the servant’s confirming 
the sign to the household and request for their consent 
(vv 34-49); (7) the family’s sending Rebekah on her way 
with a blessing (vv 50-61); (8) The marriage (vv 62-67). 
The scenes are of roughly comparable length except for 
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the repetition in scene 6. The divine guidance, which in 
the previous stories was through appearances and 
speeches of Yahweh, in this story is through the exact 
fulfillment of a sign—the willingness of the young 
woman to feed the servant and his camels. 

1-2. Abraham personally has experienced the prom- 
ise and now must fulfill a parent’s duty to arrange his 
son’s marriage and his son’s domicile. put your hand under 
my thigh and I will make you swear: In 46:26 and Exod 1:5 
sons are said to come from the father’s thigh (a euphe- 
mism for the male organ). The rite is not explained but 
may place the one who swears under the penalty of ster- 
ility if the task is not carried out. 3. the God of heaven and 
the God of earth: Cosmic pairs, such as heaven and earth 
were often invoked as witnesses to covenants. Here the 
one God who views all will see to the servant’s carrying 
out the agreement. Abraham is concerned for the prom- 
ise of progeny and land. Intermarriage with the Canaan- 
ites was forbidden to later Israel (Deut 7:3; Ezra 10). 7. 
who took me from my father’s house and my native land: Recalls 
Gen 12:1, God’s initial call; Abraham is here totally 
obedient to that call and reliant upon God. 9. In v 49 the 
servant will wait upon the reply of Rebekah’s family to 
find out if he is free from the oath. 10. Camels are an 
anachronism; Israel seems to have first encountered the 
camel in Midianite raids of the 11th or 12th cent. (Judg 
6:5). The meeting of the bride at the well is a motif found 
also in 29:1-14 and Exod 2:15-22. The servant appeals 
to God’s covenant love (hesed) for Abraham, for whom 
he acts. A person with a task from God may ask for or 
be given a sign (a sample of the divine power) to assure 
that the task will be divinely supported; Moses is given 
a sign (Exod 3:12), and Gideon asks for one (Judg 
6:36-40). Here the sign will be the woman’s carrying out 
the servant’s scenario of giving water to him and to his 
camels. 15-20. Rebekah’s fulfillment of the sign, the 
watering of the camels, not only confirms the divine 
intent; it also shows her noble and generous nature. 
21-27. Rebekah further confirms the sign by revealing 
that she is Abraham’s kin and by inviting the servant to 
lodge with her family. 21. The masterful sentence por- 
trays a man in the midst of having his deepest question 
answered. 23-24. Rebekah’s statement and her invitation 
end the servant’s wavering, causing him to give thanks 
(v 27), ie., to tell publicly that God has acted according 
to his covenant with Abraham (“steadfast love and faith- 
fulness”) by directing his servant to the right household. 

28-33. The servant is welcomed into the household. 
The father of Rebekah, Bethuel, being dead, the family’s 
consent will be given by her brother Laban. Several 
scholars suggest that Hurrian legal practice, attested 
from 15th-cent. documents found at Nuzi (a site in NE 
Iraq), is being followed in the transaction. In a “sistership 
document,” the servant represents Abraham, and Laban 
represents his sister. The emissary gives presents to the 
woman and “gifts” also to the family to cover the bride 
payment; the bride herself must give consent (cf. “I will 
go” in v 58) (Speiser, Genesis 184-85). 30. Laban becomes 
hospitable when he sees the servant’s gifts, a humorous 
contrast to his sister's spontaneous generosity and a 
pointer to his character in the Jacob stories (cf. 31:14-16, 
36-43). 34-49. The servant confirms the sign and asks 
for the household’s consent. Repetition is common in 
ancient narrative; minor alterations add interest (cf. vv 
39,41,44,48). The exact realization of the sign is designed 
to persuade the family that God has led the servant to 
their very doorstep. 49. Do they wish to enter into a 
covenant with Abraham? If not, the servant will be free 
from his oath (“that I may turn right or left”) 50-60. The 
family sends Rebekah on her way with a blessing. 50. and 
Bethuel: Generally considered a gloss, since Laban acts 
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throughout. 51. The family is persuaded that the thing is 
from God. 53. See comment on 24:28-33. 55. Laban’s 
delaying tactics point toward the Jacob stories (29:27; 
30:25-28; 31:26-30). 62-67. Isaac marries Rebekah. 
Beer-lahai-roi: The well named by Hagar (16:14) is near 
Kadesh, some 86 mi. SSW of Mamre (just N of Hebron), 
where Abraham lived. Isaac seems to be living well S of 
Abraham, in the general area of the Negeb. 63. meditate: 
A guess for Isaac’s activity; the word is obscure. 64. Isaac 
catches Rebekah’s eye even before she knows who he is, 
an indication of God’s bringing them together. 67. Isaac 
welcomes Rebekah into his house (“tent”) and marries 
her. 

39 (q) THe DESCENDANTS OF ABRAHAM (25:1-18 
[Je: 1-4,5-6,11b] [P?: 7-11a,12-18]). The section con- 
sists of various notices about Abraham’s descendants, 
grouped together to conclude the story. The section is 
more concerned with completeness of listing rather than 
with the chronological sequence of the previous chap- 
ters. According to the P chronology, Isaac was 60, and 
Abraham 100 years older, when Jacob and Esau were 
born (25:26; 21:5), so that Abraham still had 15 years of 
life left to him (cf. 25:7); strict adherence to chronology 
would have placed Abrahams death notice at the end of 
the chapter rather than at its beginning. Like 11:27-32, 
the story of Terah, this section intends to list all the 
descendants of Abraham as a means of concluding his 
story. The Jacob story ends similarly with the listing of 
the 12 sons (35:22-26), the death of Isaac (35:27-28), and 
the descendants of Esau (chap. 36). Because the verses are 
mostly lists, ascription of them to the documentary 
sources is uncertain. 

40 (i) The descendants of Abraham (25:1-6). Strict 
chronology suggests that Abraham was at least 140 
when he married Keturah, since Isaac was 40 when he 
married Rebekah (25:20) and Abraham was 100 when he 
fathered Isaac (21:5); his marriage to Keturah may well 
have taken place long before, when Sarah was alive. 
1 Chr 1:32, the only other place to mention Keturah, 
calls her a concubine, or secondary wife. If “by his con- 
cubines” of the MT (v 6) means “by concubinage” (so A. 
Ehrlich, cited by Speiser, [Genesis 187]), then v 6 may 
simply sum up Keturah’s children. 2. Several of the 
names are Arab tribes: Medan and Midian are perhaps 
doublets, the latter being well known as a tribe in the 
Arabian desert (37:28,36; Exod 2; 18; Num 22; 25; 31; 
Judg 6). Ishbak and Shuah appear in Assyrian sources as 
Yashbug and Suhu, located in the steppes of N Syria (van 
Seters, Abraham 61). 3. Sheba is a people in SW Arabia; 
and Dedan is a people bordering on Edom, both men- 
tioned in 10:7 as descendants of Ham. The Asshurim (not 
the Assyrians), the Letushim, and the Leummim are 
unknown peoples, missing from the parallel in 1 Chr 
1:28-33. 4. the descendants of Midian: Ephah, Epher, and 
Hanoch occur as family names in the tribes of Judah, 
Manasseh, and Reuben. Abida and Eldaah are attested as 
personal names in inscriptions of the Sabaeans, a mer- 
chant people of SW Arabia. 5-6. Isaac is Abraham’s heir; 
the others are sent away to the east to protect him. 

41 (ii) The death and burial of Abraham (25:7-11). 
7. P is interested in the age of Abraham at key times. He 
was 75 when he left Haran, 100 when he fathered Isaac, 
and 175 when he died. Verses 7-8a are almost the same 
as 35:28-29, the death of Isaac. 8. gathered to his kin: This 
may refer to the archaeologically attested practice of the 
time to place the bones in the ancestral burial place. 
Abraham’s death, crowning a long life blessed by God 
with children with burial in the family plot, exemplifies 
the ideal death. 

42 (iii) The descendants of Ishmael (25:12-18). 
Like the conclusion of the Jacob story (chap. 36), where 
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the numerous descendants of the rejected Esau are listed, 
the princely descendants of the rejected Ishmael conclude 
the story. The names of Ishmael’s wives are not given. 
13. Nebaioth: His sister marries Esau (28:9; 36:3). The 
name occurs in 8th- and 7th-cent. cuneiform texts as 
Nabayati or Nab’ ati, together with Qidri (= Kedar), both 
Arabian tribes. Mibsam: In 1 Chr 4:25 this is a personal 
name. 14. Dumah: Mentioned in Isa 21:11 as a place- 
name in conjunction with Seir. Massa: Prov 31:1 men- 
tions a king of Massa. Tema is a famous oasis in NW 
Arabia. 16. villages: In the Mari texts these refer to 
nomadic settlements (A. Malamat, BA 34 [1971] 17). 18. 
Havilah-by-Shur: See Speiser, Genesis 188. There were 
several sites named Havilah; further identification was 
necessary. The site is on the way to Egypt. Read 18b 
“They encamped (lit., “fell”) alongside their kinsmen.” 
43 (B) The Story of Isaac and Jacob (25:19- 
36:43). The notice of Abraham’s death and the two 
genealogies of 25:1-6,12-18 mark the end of a major 
section in the book. The next block is constituted by Gen 
25:19-36:43, which deals with Isaac and Jacob. G. Coats 
(Genesis 177-81) classified this material as the Isaac saga 
(25:19-37:2), but he recognizes a major Jacob narrative; 
Isaac, as an independent figure has only a shadowy exis- 
tence in the book. The main narrative can be conveniently 
synopsized (cf. Westermann, Genesis 12-36 406-9): Gen 
27-33 contains Jacob’s flight and return, and within it 
two conflicts—Jacob and Laban (29-31), and Leah and 
Rachel (29:31-30:24). There is an introduction 
(25:19-34, rivalry of Jacob and Esau) and a conclusion 
(35-36, mainly genealogical lists). Only chaps. 26 
(stories about Isaac) and 34 (Dina and the Shechemites) 
stand apart from this narrative. The P télédét formula 
begins 25:19, indicating the family history of Isaac, and 
his death is recorded in 35:19; but the subject of interest 
is Jacob. 

The theme of the promises to the patriarchs is present, 
but relatively subdued (28:3-4,13-15; 35:11-12). Bless- 
ing (béraka) 1s given more emphasis. It is at the heart of 
the conflict between Jacob and Esau (chaps. 27, 33) and 
is woven into the success Jacob achieves, esp. his struggle 
with God (32:24~32). It is significant that the promise 
and blessing are communicated through the unlikely 
Jacob, who is not the firstborn or beloved of his father, 
as Esau is. The Israelite tradition preserved the memory 
of Jacob’s devious ways; he remained a sign that the 
divine choice was as mysterious as it was gratuitous. M. 
Fishbane (Text and Texture [NY, 1979] 40-62) has under- 
scored the symmetry of the Jacob cycle (25:19-35:22), 
and the three issues of barrenness/fertility, nonblessing/ 
blessing, and exile/homeland; see also T. Fretheim, “The 
Jacob Traditions,” Int 26 (1972) 419-36; G. Rendsburg, 
Redaction 53-69. 

A complete bibliography on chaps. 25-36 is found in 
Westermann, Genesis 12-36; see the indications on “liter- 
ature” on pp. 14-17. 

44 (a) THE BirTH oF Esau AND JAcos (25:19-34). 
19-20. These verses have all the earmarks of the P tradi- 
tion, including the télédét formula (“the descendants of 
Isaac”). However, no genealogy follows, but only the 
record of Isaac’s birth from his father Abraham. Also 
characteristic of P is Paddan-aram (“field of Aram,” Hos 
12:13) and Aram-naharaim (Gen 24:10). On Bethel and 
Laban (here called an Aramean), see 24:24,47,50. 
According to P chronology, Isaac married Rebekah at 
forty, and it is only 20 years later that her sterility is 
ended (v 26). 21-22. Note that it is through the inter- 
cession of Isaac that Rebekah finally conceives. The 
experience of her pregnancy (interpreted as a struggle 
between the two children) causes Rebekah to complain: 
“If this be so, why then am I?” It is not clear if she is 
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concerned about herself or the children. Hence she goes 
to consult (dr) an oracle from the Lord at a sanctuary; 
Gunkel remarks that this is an anachronism for the patri- 
archal period. 23. The poetic response joins present and 
future: the children are already struggling in the womb, 
but they are nations (Israel and Edom). Contrary to 
Israelite custom, the elder will serve the younger. The 
motif of twins (so identified in v 24) struggling in the 
womb is known in folklore (cf. also Gen 38:27-30). 25. 
The firstborn is red (? adméni; hence a reference to Edom) 
and also hairy (s ‘ir; a reference to Mt. Seir in Edom; cf. 
Gen 32:4). Oddly, he is given a name that has nothing to 
do with these characteristics, Esau, the meaning of which 
is uncertain. The “red” points to v 30, and the “hairy” to 
27:11. 26. There is a play on the root ‘qb (heel) found in 
Jacob’s name; he is the “heel-gripper.” Actually the name 
of Jacob (y ‘qb) is a short form of a proper name, y ‘qb- I, 
“may God protect,” which occurs in ancient Near 
Eastern sources. These wordplays are obviously loaded 
against Esau, but the characterization of Jacob as “heel- 
gripper” and one who supplants wili be sharply delin- 
eated in his life. 27-28. Further differences between the 
two appear: the hunter as opposed to the homebody. 
One can see the split in the affections of the parents as 
practically inevitable. At the same time, these verses 
anticipate the events of chap. 27. 

29-34. This episode may have originally functioned 
as a story of shepherds prevailing over hunters. The 
hunter necessarily lives a more precarious and adven- 
turesome life than the shepherd. In any case, Esau is 
caricatured here as an insensitive person (in contrast to 
his feelings about the birthright in 27:36). 29-30. The 
scene is described quickly and with some humor. Esau is 
so hungry he calls imperiously for food; he wants to 
“gulp down the red stuff” that Jacob is preparing. This 
allows the writer to allude once again to the name Edom; 
cf. v 25. 31-33. As the story flows, Jacob shows himself 
to be a versatile and quick thinker when he demands: 
“Give me your birthright.” Who would expect that as an 
answer? Esau brushes aside the thought of the birthright 
because he is dying of hunger. The tough-minded Jacob 
seals the bargain with an oath. 35. The “staccato succes- 
sion of five verbal forms” (Speiser) further underlines the 
mindless behavior of Esau. 

45 (b) Isaac Srories (26:1-35). Gunkel agrees 
with F. Delitzsch that this chapter gives the impression 
of a “mosaic,” in which five parts can be distinguished: 
a journey to Gerar because of a theophany; Rebekah’s 
adventure in Gerar; Isaac’s prosperity and departure; the 
dispute over wells; and the treaty of Beer-sheba. 1-11. 
This bland and relatively colorless presentation of the 
ancestress in danger is derived from Gen 12:1-10 (cf. 
20:1-18), pace M. Noth (Pentateuchal Traditions 104-6). 
1-2. This famine is clearly distinguished from that men- 
tioned in 12:10, when Abraham went to Egypt. Now 
Isaac is expressly forbidden to go to Egypt (v 2). He goes 
to Gerar from wherever he is presupposed to be (at Becr- 
lahai-roi? 25:11). The mention of the Philistines at this 
time is an anachronism, as in 21:32-34. 3-5. The theoph- 
any makes Isaac the vehicle of the promises to Abraham 
of land, people, and blessing (12:1-3; 15:18). Father 
Abraham is clearly the model for the promises and the 
obedience they should call forth (note the language of D 
in v 5, “commandments,” etc.) 6. Gerar: The site cannot 
be identified with certainty; it seems to be about midway 
between Beer-sheba and Gaza. From the episode that 
follows it is clear that Isaac settled down here for some 
time. 7. See 12:11-12 and 20:2 for the same pattern of 
conduct and the same motivation (beauty of the wife; but 
the beautiful Rebekah of v 7 is hardly the mother of two 
grown sons mentioned in 25:28!). Here the situation is 
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more casual: a response to interrogation. There is no 
preconceived plan. 8. The episode moves rapidly as 
Abimelech sees Isaac (yishaq) fondling (mésaheq) Rebekah. 
9-11. Abimelech comes off as a person of high moral 
standards. His motive is that he fears that the whole 
community might have become guilty through any 
sexual mishap to Rebekah (v 10). Isaac’s conduct, like 
that of Abraham, is selfish and cowardly, although the 
danger to Rebekah appears more remote. 

12-14. In contrast to the way Abraham achieved 
wealth in 12:16 and 20:14-16, Isaac is said to prosper 
because of the Lord’s blessing. The description befits a 
landowner (crops, flocks, herds) of a later period rather 
than a wandering patriarch. The “envy” of the Philistines 
leads into the following episode. Isaac will be forced to 
leave because of his prosperity, not because of his wife 
(contrast 12:19). 15. This verse alludes perhaps to 
21:25-26, and it may motivate the dismissal by 
Abimelech in v 16—unless v 15 is meant only as a note 
to v 18, to prepare for the ensuing dispute (vv 19-25) 
about wells. 16-17. Despite Abimelech’s command, 
Isaac seems not to have gone far, since he camps (hardly 
the term for one who appears to be a cattle rancher in vv 
12-14) in the Wadi Gerar and reopens his father’s wells. 
19-25. Cf. 21:25-31. Here three disputes over wells, 
with appropriate etiologies, are presented. The impor- 
tance of wells goes without saying —they have been and 
still remain subjects of dispute. Esek means “quarrel”; 
Sitnah, “opposition.” The favorable name, Rehoboth, 
means “wide spaces.” At Beer-sheba Isaac experiences 
another theophany in which the blessing of future 
descendants is promised “for the sake of my servant 
Abraham’ (cf. v 5). 24. God of your father Abraham: — 17 
above; cf. de Vaux, EHI 267-87. 25a. This is a typical 
formula; cf. 12:7-8; 13:4. 25b. The note about digging 
a well at Beer-sheba prepares for vv 32-33. 

26-33. See 21:22-33. The visit from Abimelech con- 
tinues vv 12-16. There Abraham was expelled; now 
Abimelech sues for a treaty because “Yahweh is with 
you.” The prestige of Isaac is further indicated by the 
presence of the general and counsellor; this is an official 
state visit. 29. The agreement amounts to a nonaggres- 
sion pact, sealed by a covenant meal (v 30). The reason 
for this treaty with the “Philistines” is not clear, unless it 
reflects later experiences of the descendants of Isaac. 
32-33. This report about a well (cf. v 25b) is intended to 
be an explanation of Beer-sheba (well of seven/oath). 33. 
Shibah: The form is hapax; perhaps both “oath” (ébi ‘@) 
and “seven” (Seba ‘) are meant. The well of seven (Beer- 
sheba) is also the well of the oath. 

34-35. This is more than a note about Esau’s mar- 
riages with Hittite women (called “Canaanites” in 28:1) 
and the ensuing pain it caused his parents. The verses 
belong to P, and they are continued in 27:46; 28:1-9, 
where Jacob is sent to his relatives to choose a wife. The 
positioning here is probably “to soften the bad impres- 
sion created by the ruthless and unscrupulous conduct 
portrayed of Rebekah and Jacob in chapter 27” (Vawter, 
Genesis 297). In the list of Esau’s wives (36:1-3), Judith 
is missing, and Basemath is called an Ishmaelite. 

46 (c) THe Bressinc oF Jacop (27:1-45 []J]). 
There is a sudden shift in the presentation of Isaac. Now 
he is old and practically blind—in effect, on his deathbed 
and disposed to impart his blessing (contrast 28:1-5). 
This chapter continues the Jacob-Esau conflict that was 
begun in 25:19-34. The deception of Isaac is structured 
in several scenes (Coats, von Rad) in terms of the actors: 
Isaac and Esau (vv 1-4), Rebekah and Jacob (vv 5-17), 
Isaac and Jacob (vv 18-29), Isaac and Esau (vv 30-40), 
transitional conclusion, Esau and Rebekah (vv 41-45). 
Isaac’s blindness leads to an emphasis on the other senses: 
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taste, touch, hearing, and feeling. Essential to the chapter 
is the notion of blessing. Blessing is often given in a 
deathbed setting or in a simple farewell. It is to be 
understood as “vitality that is passed on by the one who 
is departing from life to the one who is continuing in 
life. . . . Because the blessing is concerned with vitality as 
a whole, the blessing cannot return or be subsequently 
altered” (Westerman, Genesis 12-36 436). Augustine’s 
famous dictum that the transference of the blessing to 
Jacob was not a lie but a mystery does not do justice to 
the pathos of the story. Jacob is a liar, yet he is also the 
bearer of the promise and the blessing. The arguments 
for distinguishing more than one source (J) in vv 1-45 
are not convincing. 

1-5. The figure of Esau the hunter and his close rela- 
tionship with his father were already evoked in 25:27. 4. 
Isaac asks for “appetizing” food (the motif of taste) before 
he will impart the blessing. This is because of the connec- 
tion between blessing and vitality. The subject of the 
blessing is napsi, “my soul” (better: “life,” “vital force”). 
The continuation of the scene is in vv 30-31. But before 
that Rebekah will execute her plan. 

5-17. Again, this scene recalls the past; see 25:28. The 
dialogue between mother and son is neatly developed: 
Rachel’s plan, Jacob’s implicit consent (will it work?), and 
the implementation of the plan. 7. that I may bless you in 
the presence of the Lord: While Rachel relates what she 
overheard, she adds “before the Lord” to the “soul” bless- 
ing Isaac promised in v 4. The meaning is uncertain. The 
NAB and the NJV follow Speiser: “with the Lord’s 
approval.” 9-10. Rebekah’s plan is deceptively simple, 
but one wonders whether Isaac will be so decrepit as not 
to distinguish between goat meat and wild game (again, 
the motif of taste). 11-12. Jacob has no scruples; he wants 
to save his own skin. The most obvious difficulty will be 
the contrast between his smoothness and Esau’s hairiness 
(cf. 25:25). Now the sensual motif is feeling. Suppose 
Isaac feels Jacob? 13. With a mother’s ferocity Rachel 
invites upon herself the curse that Jacob fears; cf. Gen 
16:5. 14-17. Jacob carries out his mother’s imperious 
demands, but she is the main actor as cook and clothes 
designer; there is comic relief here in picturing Jacob 
dressed in Esau’s clothes and in goatskins; see vv 26-27 
for the motif of smelling. 

18-29. This scene between Jacob and his father is 
tension-packed, as Isaac registers a series of misgivings 
(vv 18,20-22,23,26). The motifs of smelling, feeling, and 
tasting appear. Jacob is a brazen liar (v 18). 20. The action 
of the Lord in Jacob’s alleged hunting is no more than the 
usual biblical understanding of the all-pervasive activity 
of God; the “right thing,” so to speak, occurred (cf. Gen 
24:12). Coats (Genesis 202) considers this statement 
“blasphemous.” But there is no need to impose a modern 
point of view on the text; no ethical judgment is passed 
in the entire story. 21-27. The motif of feeling is high- 
lighted, and the blind Jacob is deceived. The mention of 
blessing in v 23 and more explicitly in vv 27-29 is 
understood by many as an indication of several sources; 
similarly, the “touching” in v 22 finds a doublet in the 
“smelling” in v 27. This is not convincing. 24. Another 
challenge is answered by another lie. 25-27. The eating 
and drinking are climaxed by a kiss, and the blessing is 
given. 27b-29. The blessings begin with the motif of 
smell. This is not the smell of wild game in open fields 
(Esau), but the “fragrance” of the field—a fertility bless- 
ing such as would be prized by an agricultural people. 28. 
The second blessing is also agricultural, and, like v 27, it 
presupposes a sedentary people. dew of the heavens and 
fat(ness) of the earth: In the Ugaritic Baal epic Anat washes 
herself in precisely this mixture (cf. ANET 136; tl Simm 
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Smn ’rs). This blessing will be reversed in v 39. 29. The 
third blessing gives dominion over Esau (Edom); this 
clearly refers to later history when David subjugated this 
people. cursed be... : A countercurse, in order to cancel 
any curse against Jacob; it is found also in Num 24:9. 
blessed be... : Cf. Gen 12:3. 

30-40. This is a scene of high pathos: Isaac’s trem- 
bling, Esau’s sobbing and pathetic pleas for a blessing. 
But once given, the blessing is irrevocable and not re- 
peatable. 31-32. These lines almost duplicate the 
treacherous actions and words of Jacob in vv 18-19. 33. 
The reaction of Isaac registers his awful realization of 
what has occurred. 34-36. Nonetheless, Esau continues 
pleading for some kind of blessing. Isaac’s lame excuse 
(v 35) leads to Esau’s indictment of the “heel-gripper,” or 
supplanter, who has taken from him both birthright 
(békora; cf. 25:31-33) and blessing (braka), Perhaps Isaac 
has “put aside” (’?4salta) a blessing for him? 37-38. But 
Isaac has spent himself in the “soul” (cf. vv 4,19,25,31) 
blessing of Jacob, and nothing remains despite Esau’s 
tears and his third plea. 39-40. Surprisingly, Isaac now 
speaks in language reminiscent of vv 28-29, but this is 
more of an antiblessing: no fertility; strife and subser- 
vience to his brother. However, Esau (Edom) will finally 
throw off the yoke of his “brother”—as is reported in 
2 Kgs 8:20,22. 

41-45. Once again Rebekah is aware of whatever 
affects her favorite son. Ever resourceful, she devises a 
plan to save him from Esau’s murderous intent. Her 
reasoning concerning losing both sons (v 45) presup- 
poses that Esau would have to flee or be subject to the 
death penalty were he to slay Jacob. However, she over- 
reaches herself this time. Her plan leads to the loss of 
Jacob, whom she will never see again. It will be some 20 
years, not a “little while” (v 44), before Jacob returns. 
47 (d) Jacos’s DEPARTURE FOR PaDDAN-ARAM 
(27:46-28:9 [P]). This section continues 26:34-35 and 
is generally considered part of the P tradition. It 
disregards the Jacob-Esau rivalry of chap. 27. Jacob is 
not fleeing; he is departing peacefully to acquire a wife 
among relatives (marriage with foreigners was a great 
concern in the postexilic era; see Ezra 10). Jacob calmly 
receives, as though for the first time, a blessing from 
Isaac and a charge to depart. Put succinctly: according to 
J, Jacob flees from Esau to his relatives; according to P, 
he goes there with a blessing in order to choose a wife. 
Westermann (Genesis 12-36 271, 376, 446) ties this mar- 
riage theme with precultic rites of birth (chap. 17) and 
death (chap. 23). 

27:46. Rebekah’s complaint about Hittite wives (of 
Esau, and perhaps Jacob?) links directly with 26:35. 
28:1-4. Isaac does not appear to be the doddering old 
man of chap. 27. He issues a forthright prohibition 
against “Canaanite” wives and charges Jacob to marry 
within the clan. The blessing evokes the promise to 
Abraham (vv 3-4, progeny and land). 3. El Shadday: > 
26 above; and cf. Westermann, Genesis 12-36 257-58. 
The die is cast. Jacob has become the vehicle of promise. 
In the words of Mal 1:3, “Jacob I have loved, but Esau 
I have hated.” The love/hatred refers to definitive choice, 
not emotion; and hence Israel, not Edom, is the chosen. 
2. Paddan-aram: See comment on 25:20. Bethuel, Laban: 
See comment on 24:28-33. 6-9. As if in imitation of 
Jacob and as reparation for his earlier marriages to 
“Canaanites,” Esau marries a granddaughter of Abraham, 
Mahalath, daughter of Ishmael. In 36:2-3 Esau’s wife 
Basemath, a daughter of Ishmael, is listed among the 
“Canaanites” he married; cf. 26:34. 

48 (e) Jacos’s Vision at BETHEL (28:10-22 [J, E]). 
This famous passage has been explained as a combination 
of J (vv 13,16-17) and E (vv 11-12,17-18,20-22). It is 
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equally possible to understand it as a narrative with ex- 
pansions (vv 13-15,20-22). The story has gone through 
several stages. Originally it was an etiology (v 17) 
explaining the origin of a holy place, Bethel, which was 
venerated before Israel arrived in Canaan (see a similar 
etiology in 32:1-3). Second, J then used this story in the 
context of Jacob’s journey and inserted the patriarchal 
promise (vv 13-15; cf. the promises in 26:3-5,24~-25). 
Finally, the promise of personal safety to Jacob (v 15) 
was further expanded in his vow to return to the holy 
place (vv 21-23). Jacob’s journey to Haran is framed by 
two theophanies, at Bethel and at Mahanaim (28:10-22; 
32:1-3). 

10. ‘This verse continues 27:45; Jacob carries out his 
mother’s command. Haran: In N Mesopotamia; 
associated with the origins of the patriarchs; cf. Gen 
22:31-32; 12:4-5; 24. 11. a certain place: Lit., “the place,” 
which will be identified as Bethel (house of God). At 
sunset Jacob prepares for a night’s rest. under his head: In 
this transl., the stone serves as a kind of pillow. The Hebr 
term can also be understood to mean “at his head,” as a 
kind of protection. 12. The dream consists of a stairway 
or ramp (not a “ladder”) set in the ground and arching 
toward heaven. It is therefore a link between heaven and 
earth (v 17, “gateway to heaven”), comparable to stair- 
ways that are found in the Mesopotamian ziggurats. On 
this stairway angels (mal’ak, “messenger”) go up and 
down— another sign of contact with heaven. They are to 
be equated with the “sons of God,” the members of the 
heavenly court. The meaning of the dream is the contact 
between God and creatures on earth; the “messengers” 
carry out the divine will (like the Satan in Job 1-2). On 
the history of the interpretation of the passage, see D. 
Steinmetz, CH 55 (1986) 179-92. 13-35. Part of the 
dream is the ensuing theophany: the Lord appears and 
renews the promises—land, descendants, and through 
the descendants blessings to all nations of the earth (cf. 
Gen 12:3; 26:3-4). Almost as important is the personal 
assurance given to Jacob of the divine presence and his 
eventual return to the (promised) land. 16-18. Jacob’s 
awaking from sleep leads to his acknowledgment of 
divine presence (v 16, not just “messengers”) and his 
ensuing fear and awe (v 17). He designates the place as 
the house of God (Beth-el). It is a holy place, for God has 
appeared there. gate of heaven: Of itself this metaphor is 
ambiguous; is the gate open or closed? The appearance of 
the Lord on earth, as at Bethel, provides an approach to 
the continuous presence in heaven. 18. In the morning 
Jacob sets up the stone of v 11 as a (sacred) pillar 
(mass@ba). This is a remarkable action in the view of the 
biblical condemnation of pillars (Hos 10:1-2; Mic pale; 
Deut 7:5, etc.). Stone worship (a supernal power dwells 
in the stone) was a widespread phenomenon in the 
ancient world, and sacred pillars were certainly part of 
Canaanite worship. The verse witnesses to a bold Israelite 
appropriation of the Bethel sanctuary to Israelite wor- 
ship (cf. Gen 12:8; Abraham worships at Bethel). The 
cultic significance is further indicated by the oil libation. 
19. This verse provides the etiology for the name of the 
place, Bethel. The association with the name Luz 
(almond) is unclear. In Josh 16:2 Luz is distinguished 
from Bethel; apparently it came to be seen as the older 
name of Bethel. 20-22. Jacob’s vow (see W. Richter, BZ 
11 [1967] 21-52) isa strange addition to the story. What 
the Lord has already promised (v 15) becomes a condi- 
tion of the vow (v 20). Moreover, Jacob has already pro- 
claimed the place the “house of God” (v 17); now he says 
the stone shall be the house of God (v 22). For another 
conditional vow, cf. 2 Sam 15:7~9, 22. this stone... God’s 
house: According to Westermann (Genesis 12-36 459) this 
can only mean: “A sanctuary shall arise from this stone.” 
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Jacob’s promise to tithe (“tenth part”) agrees with the 
tithing that was practiced at Bethel (Amos 4:4). 

There is a love/hate relationship with Bethel in the 

OT. It figures prominently in patriarchal narratives (here 
and in Gen 12:8) and in the era of the judges (Judg 20:18, 
26; 21:2; 1 Sam 7:16). According to Judg 1:22-25 it was 
taken over from Canaanite dominion by “the house of 
Joseph” i.e., Ephraim. On the other hand, Jeroboam I 
made it a principal sanctuary for the northern kingdom 
(1 Kgs 12:29; 13:1-32). Moreover, Bethel is also the 
name of a divinity (ike El Elyon, so also El Bethel; cf. 
Gen 31:13, “I am El Bethel, who appeared . . .”). Bethel 
also appears as a divine name in the Elephantine papyri 
of the 5th cent. (W. Beyerlin, Near Eastern Religious Texts 
Relating to the Old Testament [OTL; Phl, 1978] 255 
and n. 1). 
49 (f) Jacos’s MarrracEs (29:1-30 [J, E?]). The 
Jacob-Laban cycle (chaps. 29-31) begins here by an 
adroit fit into the Jacob-Esau story. This cycle seems to 
be an independent tradition that functions as a story 
within a story (cf. Noth, Pentateuchal Traditions 87-101). 
It is generally attributed to the J tradition, and insertions 
from E in 30-31 have been claimed, but the case for a 
division between traditions is not clear-cut in this mate- 
rial. For the archaeological background of the cycle, see 
M. Morrison, BA 46 (1983) 155-64. 

1-14. The episode of Jacob meeting Rachel at the well 
recalls Gen 24:11-33 (cf. Exod 2:15-22). 1. Jacob’s 
journey is continued from 28:10, after the Bethel episode. 
He is on his way to marry among his relatives, to the land 
of “the sons of the East (Kedem).” The phrase designates 
nomadic tribes of the Syro-Arabian desert, east of 
Canaan. 2-3. The narrative sets the stage for Jacob’s feat. 
It appears that the well serves a community for the 
watering of their sheep and is secured by a “large stone.” 
The mention of the three flocks reclining beside the well 
suggests that it was only when all the shepherds were 
gathered together that the stone would be removed; cf. 
v 8. 4-6. The dialogue between Jacob and the shepherds 
serves to move the action along. The reader learns from 
the shepherds that Haran, Jacob’s goal, has been reached, 
and that Laban is in Salém. As it were by coincidence 
Laban’s daughter appears on the horizon with a flock. 
7-9. The characterization of Jacob in this cycle is in con- 
trast with the homebody of 25:27. Although a stranger, 
he now offers advice to the shepherds about opening the 
well—prompted no doubt by the pending arrival of 
Rachel. Their answer is restrained and to the point (cf. vv 
2-3). 10-11. The sight of Rachel galvanizes Jacob into 
action: removing the huge stone, watering the sheep, 
kissing Rachel, and weeping. The quick pace in this scene 
is striking, and again the characterization of Jacob, “heel- 
gripper,” appears; he knows how to seize the opportu- 
nity, but his tears are a surprising addition. 12-13. 
Another scene is sketched very rapidly, and comes to rest 
with the note that Jacob stayed with Laban for a month 
(v 14b). The scene is packed with action: Jacob’s explana- 
tion of his identity, Rachel’s running to inform her father 
(leaving Jacob, apparently, to tend the sheep), Laban’s 
running to meet Jacob, embracing, kissing, and welcom- 
ing him home. After Laban hears Jacob’s story (“every- 
thing that had happened”—one wonders about what 
Jacob might not have told Laban), he formally-proclaims 
him a relative (cf. Gen 2:23). This would doubtless imply 
residence among the family; Jacob is not simply a hired 
hand, but he is favored by acceptance for marriage into 
the family. The mention of a month’s sojourn sets up the 
negotiation to follow. 

15-20. Laban’s proposal seems innocent enough, 
although it will soon appear that he is as wily as Jacob. 
He broaches the subject of wages to Jacob who should 
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not work “for nothing.” 16-17. The narrator explains the 
background to Jacob’s request for Rachel. The eyes of 
Leah are said to be rak, which could mean gentle or 
lovely, but also dull, without lustre. In context they seem 
not to compare well with Rachel’s beauty, which has 
captured Jacob. 18-19. Laban accepts Jacob’s astonish- 
ingly generous offer of seven years of service with an 
allusion to their kinship; everything seems to flow 
smoothly. 20. seven years... a few days: One of the few 
references to the romantic aspect of love in the Bible (see 
Song of Songs)—remarkable in view of Jacob’s own 
description of the seven years in 31:38-40. These years 
are presumed to elapse before the request in v 21. 21-25. 
A quick tempo of events and a compact narrative con- 
tinue. Now Jacob requests the hand of Rachel after seven 
years of service and Laban arranges for a wedding cele- 
bration of seven days (v 27; cf. Judg 4:10; Tob 11:20). 23. 
The substitution of Leah for Rachel was possible because 
she would have been veiled, and perhaps also because of 
the high excitement of the occasion. 25. The short text 
says everything: “And it came to pass in the morning, 
and behold: it (was) Leah!” 26-28. Jacob’s remonstrations 
make no impression on Laban. There is a delightful irony 
in Laban’s reply. While appealing to the custom of the 
place in favor of the firstborn, he is also delivering a 
lesson to the younger brother who usurped the right of 
the firstborn! Perhaps he was also loath to lose Jacob’s 
services, for he drives a hard bargain. The present cele- 
bration will serve for two marriages, Leah and Rachel, if 
Jacob will serve another seven years in order to have the 
woman that he had already worked for. 29. The mention 
of the maids, Bilhah and Zilpah (v 26), prepares for 
29:31-30:24. 30. The final note about Jacob’s greater 
love for Rachel is a harbinger of the conflict between the 
women, which will be obvious in chap. 30. 

50 (g) JacosB’s CHILDREN (29:31-30:24 [J, E?]). 
This is a story within a story which mixes genealogy 
with the rivalry of two women. It is very difficult to 
distinguish the traditional sources here. More likely a 
redactor has expanded a basic conflict narrative with 
genealogical data. 29:31. This verse lays the ground for 
the conflict: Leah’s fertility and Rachel’s sterility. The 
fierce desire for progeny colors the entire chapter. Leah 
was hated: Again, the verb represents choice more than 
emotion, although admittedly Jacob loved Rachel more 
(29:30), and also Leah had complied with Laban’s deceit- 
ful plan. The point now is the intervention of the Lord, 
who makes Leah fruitful. 32. The structure characteristic 
of this verse can be observed throughout the rest of the 
narrative: birth, naming, and explanation. Thus, Reuben 
(ré? abén: look, a son) is explained twice: ra’ @ bé ‘ony? (he 
has seen my affliction); and ye ’ éhabani (he will love me). 
The wordplays continue for each name. 33. has heard: 
Sama‘; hence the name Simeon (Sim ‘6n). 34. be united: 
yillaweh; hence the name Levi (léw?) 35. I will praise: ° ddeh; 
hence the name Judah (yéhiida). 

30:1-2. Sterility is a profound grief for the Israelite 
woman; cf. 1 Sam 1:5-8. 3-6. In her dire situation, 
Rachel acts as Sarah did (Gen 16:2), giving Jacob her maid 
Bilhah, that a son may be born. 3. upon my knees: Possibly 
an adoption rite, or mode of delivery (de Vaux, Al 
42,51). 6. God has vindicated me: dananni; hence the name 
Dan. 7-8. I have struggled greatly: naptiilé niptaltt; hence the 
name Naphtali. 9. Now the sterile Leah gives Zilpah to 
Jacob; cf. v 3. 10-11. good luck: gad; hence the name. 13. 
Happy am I: bé? o3ri; hence the name Asher. 

14-18. The story of the mandrakes interrupts the 
series of births. It seems to point toward the fertility of 
Rachel, but it ends with Leah’s giving birth. The man- 
drake (mandragora) was commonly understood to be an 
aphrodisiac and fertility potion. The Hebr term diida’im, 
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is connected with déd, “love(r).’ It is also called “love 
apple” The rivalry between the women is especially 
sharpened in this scene. Leah rejects Rachel’s request 
(v 15) and then accepts Rachel’s offer of one night with 
Jacob (who must apparently have shunned Leah). The 
words in v 16 are bitter; Jacob’s services for one night are 
hired (skr) for the mandrakes Reuben discovered. 18. my 
reward: sékari; hence the name Issachar (yissakar). 19-20. 
The sixth son is born, and two wordplays are provided. 
gift: zébed, in alliteration with zbl; give me presents: yizbéleni; 
hence the name Zebulun. 21. There is no play on the 
name of the girl who is born, Dinah. 22-24. One would 
expect here a reference to the effect of the mandrakes. 
Instead it is God who intervenes in the conception of 
Joseph, and two wordplays are given. 23. has removed: 
*dsap. 24. may he add: yésép. 

The sons of Jacob/Israel can be summed up: Born of 
Leah: Reuben, Simeon, Levi, Judah, Issachar, Zebulun; 
of Zilpah: Gad and Asher; of Bilhah: Dan and Naphtali; 
of Rachel: Joseph and (Gen 35:18) Benjamin. These are 
the eponymous ancestors of the “tribes of Israel” The 
number 12 appears consistently, e.g., 35:23-26, 
49:1-28. However, the history of the 12 tribes or groups 
who eventually came together to form Israel is more 
complicated than a genealogy. The tribal development 
has its own checkered history. Joseph becomes Manas- 
seh and Ephraim (Gen 38:8-20), but this separation does 
not appear in Gen 49. The tribe of Simeon seems to have 
been assimilated into Judah, and early on Reuben prac- 
tically disappears. Levi, to which no land was appor- 
tioned, loses its tribal status and serves priestly interests. 
51 (h) Jacop Outwits LaBan (30:25-43 [J, E]). 
The narrative returns to the relationship between Jacob 
and Laban. There are several obscurities in this section. 
The repetitions (permission to leave, vv 25-26; Jacob’s 
service, vv 26,29, wages, vv 28,31) have led to sugges- 
tions that two sources have been brought together, but 
this is not very convincing. The real difficulty is to deter- 
mine what Jacob and Laban agree to in vv 32-33, and 
what exactly Jacob does in vv 37-42. There is no certain 
explanation of these verses, as can be seen from the 
diversity of transls. What is clear is that Jacob got the 
better of the deal with Laban. 

30:25. Jacob’s decision to return home, following 
upon the birth of Joseph from Rachel, appears abrupt, 
without any explanation. 26. The request includes his 
wives and children; this implies some kind of depen- 
dence upon Laban, although Jacob has labored 14 years 
for the wives. Jacob is also able to lay claim to the high 
quality of his service (cf. also v 29). 27. If I have found favor 
in your eyes: The main verb is not expressed (perhaps 
“hear me” is understood). Laban has learned by divina- 
tion (nihaSt?) that yhwh has blessed him because of Jacob. 
29. In reply to Laban’s offer that Jacob determine the 
wages for his labor, Jacob again underlines the quality of 
his service (cf. v 26b), and the blessing of the Lord to 
which Laban had alluded (v 28). 31. The negotiation 
becomes rather subtle. Jacob refuses any offer from 
Laban, and he insinuates that he will care for the flocks. 
32. Jacob specifies as his wages all the animals that have 
a rare particular color (black sheep and speckled goats). 
35-36. Although he has accepted Jacob’s terms, the wily 
Laban removes the animals specified by Jacob and assigns 
them to his sons (who are mentioned for the first time). 
A three-day journey will separate them from the appar- 
ently hapless Jacob. 37-42. But Jacob has his own solu- 
tion for breeding the animals with the rare color. The 
practice must reflect a popular belief about external 
factors influencing the process of birth. 37-39. Any 
transl. is uncertain. Jacob peels down the shoots of par- 
ticular trees so that the white core is revealed; these he 
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places in the watering troughs opposite the she-goats 
who were in heat. Results: striped, speckled and spotted 
kids are born. 40. A difficult verse. Apparently the sheep 
face the striped and black (goats?) and their offspring are 
colored, to thé profit of Jacob. 41. This verse reverts to 
the practice of vv 37-39, which Jacob employs only with 
the stronger animals, so that the weaker ones end up 
belonging to Laban. 43. Jacob prospers, whatever one 
thinks of the antics of vv 37-42. 

52 (i) Jacos’s Fricut (31:1-54 [E, J]). There is a 
diversity of opinion on the identification of sources in 
this chapter; it shows several repetitions, additions, and 
inconsistencies. Older critics postulated an E source as 
the basis (use of the name Elohim, the dream, etc.). 1-3. 
Three reasons motivate Jacob’s departure: the charges 
made by Laban’s sons, a perceptible change in Laban’s 
attitude, and a statement of the Lord (cf. v 13). 4-16. 
Jacob’s explanation for departing meets with approval 
from the two women who previously had been in con- 
flict with each other. His explanations are very elaborate, 
and the text appears overloaded. The following “reasons” 
are given: a change in Laban’s attitude (v 5); unfair treat- 
ment from Laban, despite Jacob’s valiant service (vv 6-7); 
divine intervention (vv 5b,7b,9,10-13). There is little 
connection with 30:25-42; thus, the birth of certain 
animals as Jacob’s wages (vv 8-9) is simply interpreted as 
a gift from God. In vv 10-13 the combination of the 
dream theophany with the mating of the animals 
(reminiscent of, but different from, 30:25-42) has never 
been successfully explained. The reference to the “angel 
of the Lord” (v 11) harks back to the appearance of God 
at Bethel (28:10-22). Jacob never makes a clear request 
to the women to depart with him. But their willingness 
is shown by the charges they make against Laban (vv 
14-16): They are “foreigners,” without inheritance, and 
have even been “sold” because Laban has used the money 
he received for them (an apparent reference to the mohar 
or bride-price— although there was no mention of this in 
29:15-30). 16. the wealth God reclaimed: An allusion to the 
divine intervention in v 9b. This wealth belongs to them 
and their children (/ébanéni—and not to Laban). 

18. This is generally considered to be an addition 
from the P tradition (cf. 28:7), which also reports Jacob’s 
arrival in Canaan in 33:18. 19. The immediate departure, 
facilitated by Laban’s absence at a sheep-shearing festival, 
does not prevent Rachel from stealing her father’s 
térapim, small cultic images of the household gods (cf. vv 
25-30). 20. Jacob stole the heart of Laban: Just as Rachel 
stole the images, Jacob deceived Laban. 21. This verse 
continues the departure theme after the parenthetical 
remarks of vv 19-20. The direction is across the 
Euphrates to Gilead (see comment on vv 25-30), 22-24. 
Laban’s prompt reaction enables him to catch up with 
Jacob, but only after a divine warning not to harm him 
(lit., say nothing, neither good nor bad), 

25-30. The place of the meeting between Jacob and 
Laban is not easy to determine. The MT has Jacob on a 
mountain (perhaps Mizpah? v 49), while Laban pitched 
his tents (not “kinsmen” as in MT) on Mt. Gilead, which 
would be S of the Jabbok River. Even the general area of 
Gilead would be more than a seven-day journey from 
Haran (cf. v 21). Laban’s complaint is twofold: Jacob’s 
stealthy departure and the theft of the household gods. 
26-27. Laban’s grievance twice picks up the vb. gnb 
(steal) from v 20. Jacob has fleeced him of his daughters 
as though they were prisoners of war. 28-29. Much of 
this seems to be a tongue-in-cheek statement, coming as 
it does from the likes of Laban. But there is no question 
that he has superior power—except for the warning (an 
allusion to v 24). The first and only reference to Jacob’s 
homesickness sounds rhetorical. Now Laban can make 
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his charge of thievery. Jacob’s reply concerning his wives 
makes good sense (cf. Laban’s claim in v 43). 32. The best 
defense of his honesty is to proclaim the death penalty 
(unwittingly, on Rachel) and to invite a search. 33-35. 
Laban’s search produces no results, and the quick-witted 
Rachel rises to the occasion. There is an unmistakable 
satirical edge to the scene in vv 34-35. In her menstrual 
period she sits on the idols, making them unclean (Lev 
15:20-23), 

36-42. Now Jacob takes the offensive with his 
countercharges. Laban has made a futile and unjust accu- 
sation (vv 36-37), and Jacob delivers a self-righteous 
description of his hard 20 years in Laban’s service (vv 
38-41). Except for the judgment of God, Jacob claims 
that he would have been dismissed “empty-handed.” 
Fear of Isaac: The One whom Isaac dreads; pahad yishaq 
has also been interpreted as “kinsman of Isaac.” The 
meaning of the phrase, which occurs only here and in v 
53, is uncertain. 

43-54. The Jacob-Laban cycle ends with a pact and 
the departure of Laban (32:1). The text does not flow 
smoothly. Commonly vv 46-50 are attributed to J, and 
51-54 to E (¢.g., Speiser, Genesis 248); others regard the 
text as merely expanded by additions. 43. Laban begins 
by asserting that everything belongs to him: daughters, 
children, flocks. This sounds very much like a bluff in 
view of his sudden (and suspect) decision to do some- 
thing for his daughters and grandchildren. 44. be a 
witness: The MT is defective here. The witness cannot be 
the pact (bérit, a feminine noun) just mentioned; the NAB 
supplies “Lord.” See also v 52. 

45-46. These verses seem redundant. First Jacob sets 
up a stone as a pillar (mass@ba), and then orders his kins- 
men to gather stones to set up a mound (gal), where a 
(covenant) meal (cf. v 54) then takes place. 47. Jegar- 
sahadutha: Aram phrase for “mound of testimony,” which 
is also the meaning of the Hebr term used by Jacob, 
“Galeed.” 48-50. There lurks behind Laban’s words an 
etiological explanation of the mounds that are called 
Galeed, and also Mizpah. Mizpah is explained by “may 
Yahweh watch” (yisep, in alliteration with Mispa). Mizpah 
in Gilead was a cult center in the time of the judges (Judg 
11:11). The mound (gal) is to be a witness to the mutual 
agreement of Laban and Jacob even when they are distant 
from each other. Yahweh (v 49) or God (v 50) is the 
witness. In v 50 Jacob is obligated to treat Laban’s 
daughters rightly and not to take other wives. 51-52. 
The words of Laban suggest that the agreement is really 
a nonaggression pact, testified to by the mound (gal) and 
the pillar (mass@bd). This may well reflect an agreement 
between Israelites (in Gilead) and Arameans at a later 
time. 53. Laban and Jacob solemnly bind themselves to 
the pact under oath to their respective deities, “God of 
Abraham and God of Nahor.” On Nahor, see Gen 
11:22-25,26-29; he appears as the ancestor of Aramean 
tribes in 22:20-24. “The God of their fathers” seems to 
be a later gloss. Jacob’s special oath by the “Fear of Isaac” 
(cf. v 50) seems redundant here. 54. The agreement is 
sealed by a sacrificial meal. The English Bible tradition 
follows the LXX and the Vg numbering by considering 
the next verse, 32:1 according to the MT, as v 55. Hence, 
the Hebr numbering in the following chapter is one digit 
ahead of English Bible references. : 

53 (j) PREPARATION FOR THE MEETING WITH Esau 
(32:1-22 [J, E]). The entire chapter is one of encoun- 
- ters: at Mahanaim and at the Jabbok, and finally with 
Esau. 1. This verse can be considered the ending of the 
Jacob-Laban cycle. After the colorful farewell (cf. Gen 
24:60), Laban returns home. 2. On his way forward, 
Jacob is met by “angels (mal? ak) of God” (in Gen 28:12 
he saw them on the stairway). 3. Jacob’s reaction is to call 
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them “God’s encampment” (lit., “camp of God”). This is 
the etiological explanation of the name of the town of 
Mahanaim (two camps), which lies east of the Jordan. It 
is difficult to determine if more is intended than the mere 
description of the event. Does it anticipate the episode at 
the Jabbok (32:23-33) or encourage Jacob in the face of 
the meeting with Esau (see C. Houtman, VT 28[1978] 
37-44)? 

4-9. Asa preliminary to the meeting with Esau, Jacob 
sends an embassy to his brother, which returns with 
news that he finds threatening. 4. Seir... Edom: These 
are in effect synonymous; cf. 25:30; 36:19-20. 5-6. The 
message is given as the words of Jacob; it is brief and 
subservient, as Jacob seeks to “gain favor.” The reference 
to his sojourn with Laban may be merely informative, 
but the statement about his own affluence is meant to 
communicate something to Esau (willingness to share? 
or yield to Esau the family inheritance?). 7. The news 
(not really an answer from Esau) brought by the mes- 
sengers is almost as taciturn as Jacob’s message, and the 
mention of 400 men sounds ominous. 8-9. Jacob feels 
threatened, and he is vulnerable because his entourage is 
not a war party, but family and flocks. Ever resourceful, 
he prepares for the worst (a kind of “triage,” Semitic 
style) by dividing his party into two groups (mahdaneh — 
an obvious allusion to v 3). 10-13. Jacob’s prayer has a 
clear structure: an address to the Lord by name with 
epithets and including the detail about promise (v 10); 
self-deprecation that is intensified by the indication of 
what Jacob now is (v 11); petition and description of 
distress (v 12); motivation for the Lord to intervene, a 
reminder of his promise. For echoes, see 28:13-15; 31:3. 
11. His avowal of unworthiness serves also as a motif in 
praise of the Lord’s generosity. 

14-22. Many (e.g., Gunkel) regard this section as 
coming from the E tradition. 14a. The note about Jacob’s 
lodging for the night probably goes with the end of the 
previous narrative (cf. the end of v 22). 15-16. This totals 
550 animals, a huge gift (vv 14,19,21,22, minhé—a play 
on mahdnayim?). 17-21. Jacob’s strategy is vividly 
described and is designed to assuage Esau with waves of 
generosity at three distinct intervals. 21. appease: Lit., 
“cover the face”—so that Esau will not see his guilt. 
forgive me: Lit., “lift my face.” The five references to “face” 
in vv 21-22 seem to be a deliberate preparation for the 
episode at Penuel (“face of God”; vv 31-32). 

54 (k) Jacos’s STRUGGLE wiTtH Gop (32:23-33 []J, 
E]). Gunkel has written of this famous pericope that it 
is “worthy of a Rembrandt” (Genesis 365), but it is as 
enigmatic as the Mona Lisa. “Recent exegesis agrees for 
the most part that the text of Gen. 37:32-33 cannot be 
separated into two literary sources but has been subse- 
quently expanded into a unity” (Westermann, Genesis 
12-36 515). Expansions yes, but hardly a unity. There 
are no fewer than three etiologies: the explanation of the 
name Israel (v 29), the reason for the name Penuel/Peniel 
(v 31), and the etiology of the food taboo (v 33). The 
central event, the wrestling with a “man,” retains its 
mystery (it is not really clear who the victor is!). This 
appears to be an old story, with motifs well known from 
folklore: passage of a river, and danger from the river 
numen or demons; restriction to nighttime activity (cf. 
Hamlet, I/1: “It faded with the crowing of the cock”). In 
the present form of the text this mysterious story is 
applied to Jacob and is construed as a struggle with God. 
Its intention is to honor the patriarch —but how? It seems 
to be placed deliberately as a counterpart to the feared 
encounter with Esau; Jacob is truly a man of blessing, but 
this time he wrestles for it and receives it from God (in 
contrast to his cheating Esau in order to receive Isaac’s 
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blessing). The power of the narrative is that it is multi- 
dimensional and suggests several meanings. 

23. Jabbok: The present-day Wadi Zerka (“blue”), 
which empties into the Jordan ca, 25 mi. N of the Dead 
Sea. The movements of Jacob are confusing. His adven- 
ture occurs at Penuel, N of the Jabbok. Did he cross that 
deep ravine with his family and possessions and then 
return to the N side where he is “alone” (v 25)? 24. This 
verse is repetitive, and is one reason why scholars (e.g., 
Gunkel) suspect a mixture of sources. 25. a man: So 
simply is the attacker identified. The mention of day- 
break here and in v 27 suggests that the original identity 
was some demon who operates only in the night. wrestled: 
abaq is a play on the name of the river, yabbiq. 26. The 
“man” cannot overcome Jacob, but he succeeds in dis- 
locating his thigh joint by a mere touch (magic?). 27. 
Despite the move in v 26, Jacob seems to be the one in 
control, as his opponent pleads for release at the approach 
of dawn (the motif mentioned above). Jacob refuses 
unless the attacker will “bless” him. What is Jacob asking 
for? Merely something of the “supernatural power” 
(Westermann) of the man? 

28. Instead of giving a blessing, the man inquires as 
to his name, which Jacob readily gives. 29. The change 
of name to Israel provides an etiology. The real 
etymology of yisra’ él is unknown (“may God rule”?), but 
the popular explanation given here flows out of the 
encounter: “you have struggled” (Sarita; cf. also Hos 
12:4). The struggle has been with ’élohim and ? dna%im— 
with God (or, gods? elohim beings?) and humans, (Esau 
and Laban?) according to the explanation given by the 
man. In this view, Jacob, crippled as he is, has won the 
match, to the extent that he has “prevailed” (wattikal), 

30. why do you ask my name?: The attacker refuses to 
divulge the name (after inquiring of Jacob in v 291). 
Underlying this knowledge of the name is the idea that 
possession of such knowledge brings power over the one 
who is named (cf. Exod 3:13-14; Judg 13:18). he blessed 
him: Jacob at least forces the blessing that he asked for 
(see v 27). Contra Speiser, the change of name (v 29) is not 
the blessing. 31. The etiology of Peniel (face of God; the 
variant form, however it is to be explained, appears in v 
32 and elsewhere, Penuel) is given. Jacob lays claim to 
much less than a victory: “I have survived.” This expla- 
nation of the name, as well as of the event, is geared to 
the common OT understanding that one cannot see the 
face of God without incurring death (Exod 33:20; Deut 
34:10; Judg 6:22-23; 13:22). Paradoxically, it is precisely 
those who have seen God that lived to tell the tale! The 
implication of this verse is to identify the “man” with 
God (despite Jacob’s unsuccessful attempt in v 30 to 
discover the name). 32. This verse harks back to v 27 
after all the intermediate reflections. The dawn feared by 
the man (whose disappearance has not been noted), has 
now come, and Jacob starts his travel, limping! 33. The 
etiology for a food taboo is derived from Jacob’s wound. 
The reference to the “Israelites” betrays that this is a later 
interpretation which became popular. No such prohibi- 
tion is to be found in the law. In addition, the precise 
meaning of gyd hn¥h is uncertain: sinew or tendon of the 
thigh. 

In its present form this remarkable episode presents 
a mysterious struggle of Jacob with God. The Peniel 
etiology identifies the “man” as God (who also attacks 
Moses in the equally mysterious event of Exod 4:24-26). 
Moreover, the change of the name to Israel, as well as the 
reference to Israelites in v 33, suggests a later stage in the 
handing down of the tradition (see also Hos 12:4-5). Did 
Israel see itself engaged in a fateful combat with God— 
such as the testing of father Abraham in Gen 22 suggests? 
Through it all shines the blessing that Jacob receives. In 
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context it is an assurance to him before his oncoming 
confrontation with Esau. 
55 (l) Jacos’s MeEtING witH Esau (33:1-20 [J 
mainly?]). The Jacob-Esau story (chaps. 27-33) con- 
cludes here. The encounter Jacob feared so much ends 
with reconciliation in a scene that is marked by con- 
spicuous obeisance on Jacob’s part (v 3), in contrast to the 
simple acceptance by Esau. But reconciliation has its 
limits. The brothers go their separate ways (vv 13-17). 
1. four hundred men: An ominous note, as in 32:7. In 32:8 
Jacob divided his group as a stratagem for preservation. 
Now he divides his family, with clear priority, in prepa- 
ration for a ritual greeting (vv 6-7). 3. Jacob himself 
runs forward to inaugurate very profound obeisance. 
Sevenfold prostration is mentioned frequently by vassals 
in the Amarna Letters. 4. Esau’s open and bluff reaction 
is genuinely affectionate. kissed him: Absent from the 
LXX, and marked with points in the MT (“puncta extra- 
ordinaria,” and perhaps a midrashic interpretation, play- 
ing on n3q/nbk, “kiss/bite”). 5-7. The scene is impressive; 
now the family does obeisance. Jacob’s reply to Esau is 
low-key: it is by God’s “favor” that he has prospered. 8. 
Esau asks the meaning of Jacob’s strategy of 32:8-22, 
when “camps” or groups were sent on ahead. Jacob 
explains it as an effort to win favor (cf. 32:6). 9-11. Jacob 
overrides Esau’s refusal to accept the gifts and repeatedly 
insists until Esau gives in. 10. to see your face is like seeing 
the face of God: Perhaps an allusion to Peniel (cf. 32:31b), 
but the expression indicates Jacob’s sincere effort to win 
Esau’s favor, just as one seeks the face of God in order 
to be forgiven (cf. Job 33:26). 11. Jacob significantly calls 
his gift “my blessing.” Blessing was the issue in the 
deception of Isaac in chap. 27. Now Esau accepts; the 
portrayal of Esau here contrasts with that in chaps. 25, 27. 
12-17. Reconciliation there may be, but Jacob, 
despite his continuance of obsequious language, has no 
intention of joining his brother. 13. Jacob offers the rea- 
sonable excuse that his entourage would only encumber 
Esau’s return; instead, he will join him in Seir (Edom). 
15-17. Jacob’s refusal to accept a party from Esau’s 400 
men as a retinue to accompany him is a clear sign of his 
decision. He reverts to his old sly style. As v 17 indicates, 
he does not go in the direction of Edom, but crosses the 
Jordan to Succoth (modern Deir Alla) on the W bank. 
booths: Hebr sukkét, the etiology for the name of the place. 
The patriarch has finally taken up residence within the 
land of promise, as the following section emphasizes. 
18-20. Jacob’s destination is the area of Shechem, a 
famous city in Israelite history (cf. Josh 24, etc.). $além ‘ir 
3ekem was understood by the ancient versions to refer to 
a place called Salem near Shechem. Others translate ¥além 
as “safely.” 19. pitched his tent: This suggests Jacob’s semi- 
nomadic life-style, despite his building a “house” in v 17. 
The transaction with the “sons of Hamor,” apparently 
the leading family of Shechem, prepares for the events of 
chap. 34. The value of 100 “kesitahs” cannot be deter- 
mined. 20. Jacob erects an altar (according to the MT) on 
the land. El, God of Israel: Here Israel probably means the 
people (cf. Josh 8:30) rather than Jacob. In that case the 
verse claims El as the God of Israel, and not the 
Canaanite divinity worshiped in the area (Westermann, 
Genesis 12-36 529-31). 
56 (m) THE Rare oF Dinan (34:1-21 [J, E]). 
This episode has only a loose connection with Jacob; it 
deals with his children. Perhaps it is placed here because 
of the mention of Shechem in 33:18-20. But the chro- 
nology is much later; these are grown sons, and the 
daughter, Dinah, mentioned briefly in 30:21 and 46:15, 
is one of the principal participants. Indeed, more than 
family history seems to be reflected in this chapter; it has 
to do with tribal history and the relationship of later 
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Israel to Shechem. The analysis of sources has led to no 
firm conclusions (contrast Speiser with Westermann), 
but one can recognize inconsistencies and apparent 
doublets (vv 8,11, two requests for Dinah; vv 24-26, 
27-29, two attacks). 

1-4. The scene is quickly described: Dinah is raped by 
Shechem, who eventually comes to love her and wishes 
to marry her. He belongs to the leading family of the 
town, a “Hivite” (LXX, Horite). The term is used in the 
general sense of “Canaanite” and specifically for Horite 
or Hurrian. 5-7. Jacob seems passive in the whole affair; 
the role of Shechem’s father, Hamor, is to set things right 
by marriage. The reaction of Jacob’s sons is expressed in 
language of a later date (reference to Israel; the formula, 
“such a thing is not done” — cf. Judg 19:30; 2 Sam 13:12). 
8-10. Hamor’s offer is not only the Dinah-Shechem 
marriage, but intermarriage between the groups, with 
appropriate rights to settle in the land. 11-12. Shechem 
is introduced abruptly as speaking to “her” (presumably 
Dinah’s) father and brothers. This is a doublet of vv 
8-10. No matter the mohar (bride-price) or the mattan (a 
gift to the family of the bride), Shechem wants Dinah. 
13-17. The answer serves for both Shechem and Hamor, 
and it involves deceit. Shechem is to be bound to circum- 
cision (v 14). In response to Hamor’s offer in vv 8-11, the 
sons of Jacob demand circumcision of all males if there 
is to be any intermarriage and settlement in the land. 
Circumcision is viewed here as a mark of separation 
from others; it is not the covenantal sign that it came to 
be in the postexilic period. 18-19. These verses record 
separately the agreement of Hamor and Shechem to the 
terms laid down. Throughout the narrative two things 
are at issue: an agreement between Shechemites and 
Israelites, a marriage between Shechem and Dinah. 
20-24. The transaction between Hamor and his town 
council deals only with the incorporation of the Israelites 
into the community. They agree to circumcision. 25-29. 
These verses suggest two attacks: Simeon and Levi slay 
Hamor and Shechem and bring Dinah back; “the sons of 
Israel” devastate the city. 30-31. Jacob’s rebuke considers 
only the safety of the community. The Shechem incident 
only makes things more difficult for the family in the face 
of retaliation by “Canaanites and Perizzites” (cf. 13:7; 
15:20; Perizzites are practically synonymous with 
Canaanites, the ancient occupants of the land). Jacob’s 
fears are belied by 35:5. The reply of the brothers is dis- 
dainful; their code demands the shedding of blood. 

The above analysis of chap. 34 raises almost as many 
questions as it “answers.” A close reading of the text 
reveals two or even three variant versions of events, and 
one hypothesis rests upon another to explain the present 
form of the text. One finishes with the overall impres- 
sion that a family story (the avenging of a rape) has been 
rewritten in the light of tribal experiences of the later 
Israel. It has puzzled scholars of Israel’s history that 
Shechem is absent from the traditional story of the con- 
quest. Yet it seems to be under Israelite control (Josh 24) 
and to have a close association with the Israelites (Judg 
9). Hence it is tempting to read Gen 34 in an oblique way 
to discover some information about the tribal period, 
even if such a reading is fraught with uncertainties. 

As an example of another approach, from a purely 
literary point of view (but which of course cannot escape 
inevitable subjective bias), the study of this chapter by 
M. Sternberg (The Poetics of Biblical Narrative [Bloom- 
ington, 1985] 441-81) deserves notice. Here one can 
give only a hint of the lengthy and stimulating analysis 
of this chapter. Sternberg begins by showing in several 
deft touches (Jacob’s inaction; grief and anger of the 
brothers; etc.) how the narrative in vv 1-12 builds up 
sympathy for Jacob’s sons in their reaction to the rape of 
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Dinah. In vv 13-26, the “negotiations” between the 
Hivites and the sons provide a cautious balancing of the 
two opposing parties. However, the note at the end (v 
26) about the abduction of Dinah climaxes the descrip- 
tion of the callousness of the Hivites in the negotiations. 
In vv 27-31 a “stabilization” takes place, where the “sons 
of Jacob,” as distinguished from Simeon and Levi, are the 
perpetrators of the massacre. The final scene presents the 
contrast between the do-nothing and even selfish Jacob 
and the passionate two brothers (“Should he treat our 
sister like a harlot?” — the active transl. suggesting Jacob’s 
guilt). The narrator by several rhetorical devices has 
elicited from the reader a certain sympathy for Simeon 
and Levi. Sternberg concludes with a characterization of 
15 rhetorical devices (not all of them operative in chap. 
34) employed in biblical narratives to affect the reactions 
of readers. 

57 (n) Jacos at BETHEL (35:1-15 [E, P]). The 
narrator has put together in this chapter a mosaic drawn 
from various sources (notably P in 9-13). It is a chapter 
of pilgrimage, of births and deaths. Jacob has finally 
reached home; Isaac culminates his pilgrimage in death. 
The beloved Rachel, for whom Jacob labored so long, 
dies in giving birth to Benjamin. The chapter gives a 
sense of closure. 1-7. This narrative ties in with the vow 
Jacob made in 28:20-22 when he was fleeing from Esau. 
1. Now Jacob is to leave Shechem where he had settled 
and set up a pillar (cf. 33:18-20). Oddly, it is God who 
tells him to “go up” (the language of pilgrimage) and 
build an altar to El Bethel (cf. v 7). 2-4. Jacob’s prepara- 
tions are for more than the building of an altar; this is a 
preparation for ritual worship; washing of self and 
clothes (Exod 19:10-11) and renunciation of foreign 
gods (Josh 24:14). The symbolism of such actions is 
obvious; a new life of service to the God of the fathers 
is to begin. 4. Images of gods and earrings (crescents in 
honor of the moon-god?) are buried beneath a terebinth 
(LXX, “oak”). 5. A “terror of God” is comparable to the 
fear inspired by the Lord in Exod 23:17. This verse really 
belongs with the Shechem incident of chap. 34 (cf. 
34:30-31). 6-7. Jacob fulfills the divine order of v 1; cf. 
28:10-22. Luz: Cf. 28:19. named the place El Bethel: The 
place and the god worshiped there are “equated” 
(Westermann). El Bethel occurs also in 31:13, but it is 
generally interpreted in the light of LXX, “who appeared 
to you in” (Bethel). A. Alt (KIS 1. 79-88) hypothesizes 
that this narrative reflects a pilgrimage from Shechem to 
Bethel that occurred during the period of the judges 
when the ark was transferred from Shechem (Josh 24) to 
Bethel (Judg 20:26-28). 

8. This is a rather stray note about a certain Deborah; 
she was Rebekah’s nurse and hardly belongs in Jacob’s 
group. A burial place near Bethel, at Allon-bacuth (oak 
of tears) was venerated, and this explanation is given (cf. 
Deborah’s palm tree in Judg 4:5). 9-13. This P tradition 
is parallel to the Bethel revelation in 28:10-22; Jacob’s 
name is changed, and the promises of land and progeny 
are renewed. 14-15. This is another strange note. The 
naming of Bethel is given for a third time (cf. 28:18-19; 
35:7, each linked with a separate incident, a pillar and an 
altar), and in connection with Jacob’s setting up and ded- 
icating (another?) pillar. 

58 (0) MiscELLANEOus ITEMs (35:16-29). 16- 
20. In the journey from Bethel, Rachel dies in childbirth 
(cf. 30:24). Ephrath: Near Ramah of Benjamin; cf. 1 Sam 
10:2; Jer 31:15. Ben-oni: Means “son of my pain.” 
Benjamin: Means “son of the right,” and this is under- 
stood in the sense of good fortune. In terms of geog- 
raphy, right means south (if one faces east), and hence 
Benjamin, “southerner.” 19. Bethlehem: This is a mistaken 
gloss on Ephrath; cf. v 16. 20. A pillar is set over the 
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grave, a kind of gravestone. 21. The journey to Mamre 
resumes; the location of Migdal Eder (tower of the flock) 
is unknown; there is no connection here with Mic 4:8. 
22a. The details of this ugly incident are not given; in 
fact, the text breaks off at this point. See 49:3-4, 22b-26. 
This list of Jacob’s sons derives from P; the systematiza- 
tion takes no account of the birth of Benjamin near 
Ephrath (vv 16-20); - 50 above). 27. In the P tradition 
Jacob’s trip to Paddan-aram was motivated by the desire 
to marry a relative (28:1-5). In 31:18 Jacob started back, 
and now he has arrived at his father’s home. The system- 
atization characteristic of P is evident in the chronology: 
although Isaac was on his deathbed in 27:1-45 (J), P has 
him living another eighty years beyond that (cf. 25:26; 
26:34). As Isaac and Ishmael buried Abraham at the cave 
of Machpelah near Mamre, so Jacob and Esau bury Isaac 
there (49:31). 

59 (p) THE Descenpants oF Esau (36:1-43). 
Just as the Abraham stories concluded with an Ishmaelite 
genealogy (25:12-18), the Jacob cycle concludes with 
genealogies and lists of Esau’s descendants. The télédét 
(generations/descendants) formula was used to introduce 
descendants of Ishmael (25:12-28) and Isaac (35:28-29). 
Now the formula is used to introduce material relating 
to Isaac’s son Esau (36:1). It will be used again to intro- 
duce the family history of Isaac’s son Jacob (37:2). For 
details, see Wilson, Genealogy and History (> 7 above) esp. 
167-83. The lists contain inconsistencies that betray a 
complicated prehistory (recall David’s conquest of 
Edom), but the final editor has preserved them without 
harmonizing them. 

1-5. These verses are generally attributed to P. They 
contain data concerning Esau’s three wives and five 
children, but there are some conflicts with data supplied 
by P in 26:34 and 28:9. 1. Esau is (the eponymous 
ancestor of) Edom. 4. Eliphaz: Also the name of one of 
Job’s “friends” (Job 2:10). 6-7. These verses summarize 
Esau’s departure from Mamre (35:27~29) to “a land” (so 
the MT; it is clear from v 8 that this must be Seir). The 
separation of the two brothers is peaceful, and the 
description in v 7 is reminiscent of the separation of 
Abraham and Lot (Gen 13:6-10). Seir: The ancient name 
for the region inhabited by the Edomites; it is glossed 
here as Edom (cf. Gen 25:25). 

9-14. This list, introduced by the télédét formula, 
repeats and expands vv 1-5. 9. Now Esau is called the 
father of Edom (cf. v 1). 11-13. The names of the sons 
of the second generation are given here, through Eliphaz 
and Reuel. Amalek: Born of Eliphaz’s concubine; 
eponymous ancestor of the Amalekites, who figure sig- 
nificantly in the OT (e.g., Exod 17:8-16). Ifone excludes 
Amalek, this is a 12-“tribe” list. 

15-19. Although there is a repetition of the names 
from vv 9-14, the opening title is significant: “These are 
the chiefs of the sons of Esau.” This indicates a shift from 
family perspective to tribal and political structure. The 
term ’ allapim (rendered in the NAB as “clans”) designates 
military/political leaders (cf. Ugaritic ’ulp, “prince”), 
The formula about the chiefs is repeated in vv 15,17,18, 
and is followed by a list of names. 

20-30. The opening formula (v 20, “sons of Seir”) 
leads into a list of segmented genealogies down to the 
third generation. 20. Seir the Horite: Although Seir is the 
name of a region, it is here the name of the eponymous 
ancestor of the “original settlers” (NAB) in the region (cf. 
Deut 2:12). Scholarly discussions about the terms Horite 
/Hivite/Hurrian are still in a state of flux (see de Vaux, 
EHI 136-38). The seven sons of Seir are listed in vv 
20-21, and then a list of their sons follows in vv 22-27. 
29-30. Cf. 1 Chr 1:43-50. This list of the chiefs of the 
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Horites duplicates the list of the seven sons of Seir the 
Horite (vv 20-21). 

31-39. This is not a genealogy but a list of Edomite 
kings who antedate the Israelite monarchy; see J. Bart- 
lett, JTS 16 (1965) 301-14. It is characterized by the 
absence of any dynastic succession. There are eight 
kings, identified by family (“son of’) and the cities in 
which they reigned. It is difficult to determine if these 
were truly kings or tribal chieftains. 37. Shaul: The same 
name as Saul. “Rehoboth on the River” is unknown, but 
the river could not be the Euphrates. 39. Hladar: So the 
MT, but probably Hadad should be read (and see Hadad 
the Edomite in 1 Kgs 11:14). 

40-43. This is a list of the chiefs (?allipim) of Esau 
(glossed as “the father of Edom,” v 43). Several of the 
eleven names have occurred earlier in the chapter (con- 
trast Oholibamah, a place-name in v 41, but personal in 
vao)): 

Tis chapter attests the feeling of relationship that 

existed between Israel and Edom (cf. Deut 23:8[7]: “your 
brother”). This relationship deteriorated badly in later 
years, and it is surprising to see such attention given to 
the Edomites here. These lists are used by historians 
today in an oblique fashion to throw some light on the 
history of Edom (see the bibliography in Westermann, 
Genesis 12-36 558). 
60 (C) The Story of Joseph (37:1-50:26). G. 
Coats (Genesis 259-61; JBL 93 [1974] 15-21) regards 
chaps. 37-50 as the Jacob saga, a collection of traditions 
about Jacob and his sons. It is true that in a strict sense 
the Joseph story embraces only chaps. 37, 39-45, and 
parts of 46-50, where it is interwoven with the story of 
Jacob. But no one would deny that Joseph is the focal 
point, and hence chaps. 37-50 are popularly regarded as 
his “story” (cf. Thomas Mann’s famous work, Joseph and 
His Brothers). 

As in the preceding chapters, several hands have been 
recognized in the composition of the story: J, E, and P. 
It is assumed by many that the Joseph story had two 
forms, one in J and another in E, before these were joined 
and finally edited by a redactor. R. de Vaux (EHI 
292-95) insists that these are traditions, not documents, 
which were put together by a single author. He describes 
the breakdown thus: “1. The plots made by the sons of 
Israel (J) or of Jacob (E) against Joseph, who is defended 
by Judah (J) or Reuben (E) and is sold to the Ishmaelites 
(J) or carried off by the Midianites (E). 2. Joseph’s early 
period in Egypt as the slave of an anonymous Egyptian 
who has him put in prison when his wife denounces him 
(J) or as the slave of Potiphar, the commander of the 
guard, who puts him in charge of the prisoners (E)” (p. 
293). Similar allocations to J and E are presented for the 
rest of the narrative. At the same time, he allows that 
there are clear criteria only at the beginning of the story 
(chap. 37), in the differentiation between Israel, Judah, 
and the Ishmaelites (J), as opposed to Jacob, Reuben, and 
the Midianites (E). In modern times most commentaries 
have followed this division of the material (e.g., Speiser, 
Vawter, von Rad), and a stout defense of the existence of 
sources is to be found in L. Schmidt, Literarische Studien 
zur Josephsgeschichte (BZAW 167; Berlin, 1986) 127-297. 

Other studies reflect the current questioning of the 
documentary hypothesis (~ Pentateuch, 1:4-8), and the 
Joseph story has been presented without regard to the 
putative strands of J and E (e.g., Westermann; Coats). A 
careful reading of the text will challenge the reader to 
make a decision between these approaches. In any case, 
nearly everyone agrees that there is some evidence of the 
P tradition, esp. in chaps. 46-50. 

Because of the undeniable literary quality and power 
of the Joseph story, there has been a tendency to attribute 
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it to one author (whether the Yahwist or another). In that 
case, what purpose was the author pursuing? G. von Rad 
(PHOE 292-300) proposed the view that “the Joseph 
narrative is a didactic wisdom story” (p. 300), a presenta- 
tion of a wise administrator, such as would emanate from 
the royal court school. This interpretation rests on rather 
fragile hypotheses: (1) the dating of the story during the 
“enlightenment” that supposedly characterized the Solo- 
monic period; (2) the unlikely claim that “the narrative of 
Gen. xxxix reads as if it had been devised expressly to 
illustrate the warnings of the wisdom writers” (p. 295). 
But von Rad was correct in pointing out with others the 
contrast between the previous patriarchal narratives and 
the Joseph story. The former is a cycle, or a catena of 
relatively small self-contained units. It is made up of 
pieces derived from the cult or local holy places. On the 
other hand, the Joseph story has a continuous, well- 
turned plot. It reminds one of the court history of David 
in 2 Sam 10ff. It is marked with deep psychological 
insights into the characters and makes effective use of a 
knowledge of Egyptian ways. Unlike the Abraham and 
Jacob and Isaac stories, there are no theophanies; God is 
at work, but through the actions, even the sins, of human 
beings. Moreover, the reader of the Joseph story 
becomes aware of the presence of a narrator who has art- 
fully arranged the succession of scenes and dialogues in 
a symmetry of ever-increasing tension. The alienation 
between Joseph and his brothers works itself out until 
there is a reconciliation (45:1-15). There is a consistent 
pattern of doublings (pairs of dreams, two journeys, 
etc.), and a literary technique of echoes (e.g., Jacob going 
down to Sheol, 37:35; 42:38; 44:31) and inclusions (e.g., 
43:26-28). 

Is a political motive also present? Westermann (Gene- 
sis 37-50 24-25, 248-50) claims that there is: “The 
narrative wants to set in relief the positive potential in the 
conflict over the rise of the monarchy in Israel, while at 
the same time making clear how the value of the family 
can be preserved under it” (p. 248). The transition to the 
monarchy is supposed to have sharpened the question: Is 
a brother to rule over his brothers? The Joseph story thus 
is correlated with the two attitudes to monarchy ex- 
pressed in 1 Sam 8-12. While it warns against the misuse 
of royal power (shown in the experiences of the brothers, 
and also in Joseph’s dealings with his master’s wife) it 
emphasizes the values and importance of family life. 
Many readers have not found this reading of the Joseph 
story convincing (but see Brueggemann, Genesis 288-98; 
335-51). 

Finally there is the role played by God. The presence 
and blessing of the Lord are very explicit and frequent in 
chap. 39, and the role of God in the interpretation of 
dreams is underlined in 40:8 and 41:16,25,32,39. But for 
the most part the action of God is characterized by “radi- 
cal secrecy, distance, and unrecognizableness” (G. von 
Rad, God at Work in Israel [Nash, 1980] 34). This secrecy 
is broken in a dramatic way in 45:5-8 and 50:20. “God 
meant it for good”—this interprets the entire story by 
pointing out the guiding action of God, however secret 
it had appeared in the narrative. 

A broader question can be raised that is no less theo- 
logical: How does the Joseph story function in the book 
of Genesis? B. Childs (CIOTS 156-58) points out that 
Joseph is set aside from the patriarchs. The divine prom- 
ises of land and posterity that are renewed to the earlier 
patriarchs are not given to him asa bearer of the promise. 
In Gen 50:20 he refers to the patriarchal promise of the 
land in such a way as to separate himself from the 
“fathers.” From the perspective of the book, “Joseph 
became the means of preserving the family in a foreign 
country (50:20), but also the means by which a new 


Genesis (37:1-12) 37 


threat to the promise of the land was realized” (p. 157). 
In other words, he saves the family, but at the expense 
of the land, since they are now in Egypt, and the oppres- 
sion from a king “who knew not Joseph” is on the 
horizon. When one assesses chaps. 37-50 from the view- 
point of both Jacob and Joseph, one can see that they 
answer the question of how Jacob/Israel came to Egypt 
with his family; if chap. 46 followed directly on chap. 37, 
we would hardly know more than that Jacob went down 
to Egypt and recovered his lost son, Joseph. The Joseph 
story, in the stricter sense, is the pearl embedded in this 
tradition. 

The literary form of the story has been variously 
described: Novelle or short story (Gunkel, Genesis 397; 
von Rad, Genesis 433; Coats, Genesis 265); didactic tale 
(de Vaux, EHI 295-96); belles lettres, dealing with family 
and God’s action (Westermann, Genesis 37-50 25-26). 
The common factor in these definitions is the emphasis 
on story, even though it be of a special kind. It is not 
properly history, although the knowledge of Egyptian 
life and customs evidenced in the work has been put 
forth as an argument for history. Such evidence cannot 
prove the point, since it could also be found in a work 
of fiction. According to Gen 41:39-44; 45:8, Joseph 
appears to be the vizier, second only to the pharaoh. 
There is no such evidence in Egyptian records, and one 
may suspect that this glorification of Joseph is due to the 
author. At the same time, it is quite possible that Joseph 
could have attained a position that had considerable 
political clout. Asiatic officials are known to have been 
employed by pharaohs of the Middle Kingdom (de 
Vaux, EHI 298); hence Joseph’s promotion must be seen 
as historically possible (de Vaux, EHI 298-301). De 
Vaux concludes that extrabiblical documents “would 
seem to point to the probable arrival in Egypt of a Semite 
called Joseph who rose from the status of slave to a posi- 
tion in which he exercised very high functions. They also 
show that a group of Semites probably settled in the 
Delta. These, of course, are the essentials of the story of 
Joseph and his brothers. The evidence outside the Bible 
does not, however enable us to establish a date for Joseph 
or for the coming of his ‘brothers’ to Egypt” (EHI 317). 
Nonetheless, a common guess is that it occurred around 
the period of Hyksos rule in Egypt (ca. 1650-1540); so 
Albright, BP 10. On the whole it seems more realistic to 
assume that there was more than one “descent” of Semitic 
groups into Egypt (cf. Deut 26:5); for further discussion 
see J. A. Soggin, HAI 109-17; IJH 120-48. 

A complete bibliography on chaps. 37-50 is found in 
Westermann, Genesis 37-50; see the indications on 
“literature” on pp. 9-12, and also esp. pp. 15-30, and the 
supplement for Gen 1-50 on pp. 254-56. 

61 (a) JosepH SOLD INTO EcypT (37:1-36 [J and 
E]). The narrative runs fairly smoothly, although 
variants (even different sources) are indicated, especially 
by the roles of Reuben (cistern, Midianites) and of Judah 
(selling of Joseph to Ishmaelites). 1. The notice of Jacob’s 
residence follows upon 35:27-29, the report of Isaac’s 
death. 2. family history: This is the final use in Gen of the 
télédét formula of P, but it is Joseph who is the real hero 
in what follows. This verse (P) suggests enmity because 
of Joseph’s reports about four of his brothers. 3-4. The 
reason for hostility is now considered to be favoritism, 
symbolized by the famous coat (LX X: “many-colored”). 
5-11. Still another reason for hostility is the two dreams 
(note pairs of dreams, as in 40:5-19 and 41:1-7) of 
sheaves and stars. The dreams anticipate reality (cf. 42:6, 
where the brothers do indeed bow) and perhaps suggest 
the leadership of Joseph’s son Ephraim among the tribes. 
10. The implication is that Rachel is still alive, but cf. 
35:19, 12. The geography is difficult; one residing in 
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Hebron (v 14) would hardly pasture flocks as far N as 
Shechem; this is an arduous journey for Joseph to be 
employed as a messenger. 17. Dothan: About 20 mi. N of 
Shechem. 18-30. Reuben’s effort to prevent a murder is 
to suggest deposition in a cistern (from which one may 
infer from v 30 he intended to deliver him). The rescue 
of Joseph by the Midianites (v 28) leads into the alibi of 
the bloody tunic. On the other hand, Judah’s effort in- 
volves selling Joseph into slavery to the Ishmaelites. The 
result is the same: Joseph ends up in Egypt (v 36). 25. In 
the context, the mention of eating is rather cold-blooded. 
35. Sheol: The abode of all who die, where Jacob can go 
“mourning” to meet his son. 36. Potiphar: Means “gift of 
Re (the sun-god).” He is the “chief steward,” who will 
put Joseph to work in prison (40:4). 

62 (b) JUDAH AND TaMaR (38:1-39 [J]). There is 
no easy answer to why this story, characteristic of J, is 
inserted here, interrupting the Joseph narrative. It is 
probably an old tradition about the patriarch Judah and 
the clans associated with him, Shelah, Perez, and Zerah 
(cf. v 29; Num 26:19-22; 1 Chr 2:1ff.). The tribe of 
Judah seems to have been a latecomer to the tribal federa- 
tion (it is not mentioned in the song of Deborah, Judg 5), 
but under David and Solomon it took on leadership. 1. 
about that time: An indefinite indication, when Judah is an 
adult, but in context the time is the transferral of Joseph 
to Egypt. He is living apart, among the Canaanites. 7. 
The death of Er is explained by the all-pervasive causal- 
ity of the Lord; since he apparently dies young, he must 
have offended God—this is the mindset of ancient Israel 
(such a death has to be “explained”; cf. Uzzah in 2 Sam 
6:7). 8. Onan is commissioned to raise seed to his 
brother’s wife, according to the levirate law; cf. Deut 
25:5-10. 9-10. Onan’s offense is obvious; he selfishly 
refuses the responsibility of fulfilling his duty to his 
brother, as the law provided. That is the point of his 
offense (not what is popularly called onanism today). 11. 
Dismayed by the course of events, Judah indulges in 
subterfuge (as he will admit in v 26). 12-23. Tamar takes 
charge of things by a ruse to teach Judah of his responsi- 
bilities. No moral judgment is passed on her action; it is 
Judah who admits (v 26) that she is “more in the right.” 
15. harlot: Here z6né, but in vv 21-22, géde3a, which is 
specifically a temple prostitute, who would have been 
engaged in the religious fertility rites. 16-18. Tamar 
makes Judah pay for his pleasure by obtaining his seal (an 
incised cylinder seal, well known in the ancient Near 
East, used to sign documents), cord, and staff; these will 
serve as an identity card (v 25). 20-23. Judah is aware of 
his misconduct and is unwilling to have it become 
public, after his discreet questioning fails. 24-26. Legally 
Tamar is considered betrothed to Shelah, who was not 
given to her; hence, Judah is the one to give sentence. In 
later law, the penalty was stoning (Deut 22:23-24;: cf. 
Lev 21:9). Tamar’s strategy catches out Judah. Her 
memory seems to have been regarded with honor (Ruth 
4:12). 27-30. The theme of twins who struggle with each 
other even from the womb was seen already in Esau and 
Jacob (25:22-26). There is a play on the names: Zerah is 
associated with red; hence the “scarlet thread” on his 
hand. Perez means “breach,” as he broke forth to be born 
first. According to Ruth 4:18-22 and 2 Chr 2:5-15, he 
is the ancestor of David. Note the two women, Tamar 
and Ruth, in the Davidic genealogy. 

63 (c) JosepH’s TEMPTATION (39:1-23 [J]). The 
narrative returns to the Ishmaelites of 37:29, who here 
sell Joseph to an unnamed Egyptian. Editorial insertion 
(neatly indicated by the parenthesis about Potiphar in the 
NAB) identifies him with the Potiphar of 37:36, who is 
a “chief steward,” or commander of the guard, and has 
Joseph working for him in prison (40:3). The scene in 
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chap. 39 takes place in the home of the unnamed Egyp- 
tian, whose wife is responsible for Joseph’s being im- 
prisoned (not merely working there, v 20). 2-6. The role 
of the Lord in Joseph’s success is underlined; throughout 
the Joseph story it is presupposed, but not so openly 
stated as here (vv 2,5,21,23; cf. 45:5-9; 50:20). As will 
happen in the case of Pharaoh (41:43-45), Joseph is given 
charge of everything by his master; the exception of food 
(v 6) seems to be for religious or dietary reasons (cf. 
41:32). 7-20. Fora parallel to this event, see the Egyptian 
“Tale of the Two Brothers” (ANET 23-25). Joseph’s 
motivation is rooted in his loyalty to his master and to 
God (the sacred name is significantly avoided in conver- 
sation with foreigners; cf. 41:16,25,32). Joseph’s cloak 
would be all the more incriminating if he was forced to 
flee naked. 21-23. Jail is inevitable, but again Joseph 
begins an upward climb, as the chief jailer repeats the 
beneficence of the former master. The jailing of Joseph 
binds two traditions: punishment by the master for 
alleged adultery and slave work for the chief steward 
(Potiphar); cf. 40:4. 

64 (d) JOSEPH INTERPRETS THE PRISONERS’ DREAMS 
(40:1-23 [E}). Joseph is now a servant assisting the 
chief steward by caring for the cupbearer and baker who 
are under house arrest; but vv 3 and 15 (“prison,” 
“dungeon”) indicate his own confinement. 6-8. Joseph’s 
questioning leads to the subject of dreams, an important 
issue in the ancient world, esp. Egypt. His answer is very 
orthodox, perhaps a polemic against the Egyptian under- 
standing. 9-15. Another pair of dreams (cf. 37:5-10) is 
featured. The cupbearer’s dream is transparently a favor- 
able one, and Joseph’s reply is in accordance: Pharaoh 
“will lift up your head” (v 13). Hence Joseph gives a short 
summary of his life (the episode of chap. 39 is passed 
over) and asks the cupbearer to intervene in favor of his 
freedom. 16-23. The baker’s dream is interpreted unfav- 
orably by Joseph with a grim play on words; Pharaoh 
will indeed “lift up” (v 19) his head, only to be hanged. 
The dreams are verified by the actions of Pharaoh 
described in v 20, who “lifts up” the heads as indicated 
in vv 13,19. 23. The forgetfulness of the cupbearer pre- 
pares for 41:9-13. 

65 (ce) JOSEPH INTERPRETS PHARAOH’S DREAMS 
(41:1-57 [E, J?]). Dreams and their interpretation are 
important in the ancient Near East, esp. when they are 
royal, because then they suggest a particular relationship 
with the divine. Pharaoh’s dreams are narrated twice (vv 
1-7,17~24), and the dreams are in pairs, as before 
(37:6-9; 40:9-19). Verses 9-13 tie together chaps. 
40-41, and vv 53-57 prepare for the famine that will 
bring the brothers down to Egypt. 1-7. The royal 
dreams are parallel (seven cows and seven ears of grain), 
and the interpretation is almost transparent (the lean 
devour the fat). Cattle and agriculture depended on the 
inundation of the Nile, and, were this to be suspended, 
famine would indeed follow. Seven is an ominous 
number, for weal or for woe. 8-16. The failure of the 
Egyptian experts is to be expected, since interpretation 
comes from God (vv 16,28; cf. Exod 7-8; Dan 2). The 
event jogs the memory of the cupbearer (after a lapse of 
two years, v 1), and Joseph is summoned quickly. 16. 
“Favorable answer” (RSV, NJB) is not adequate in view 
of the interpretation in vv 30-31; (see to) “Pharaoh’s 
well (NJV, NEB) expresses the right nuance of xél6m 
par ‘oh. 

17-32. Pharaoh’s version of the dreams is rather 
dramatic and already underlines the threatening aspect 
(vv 19-21). Joseph interprets both as having the same 
meaning: seven years of abundance to be followed by 
seven years of famine. This is, of course, a revelation of 
God (vv 25,28,32,38-39). 33-36. Joseph’s advice is 
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precisely designed to ensure Pharaoh’s welfare (cf. v 16). 
The term “wise man” (v 33) is hardly adequate reason for 
a distinction of sources (as opposed to “overseers” in v 
34). 37-45. Once Pharaoh recognizes the divine spirit in 
Joseph, the text moves rapidly in the description of 
honors that he receives: authority over the palace and 
also over the people (v 40, the meaning of yi¥%aq is uncer- 
tain; LXX has “will obey”). Joseph is the vizier (vv 
40,43), and the investiture is described: ring, fine linen 
robes, golden chain, and chariot (cf. the installation of 
Neco, ANET 295). The meaning of the shout “Abrek” is 
unknown, but it is obviously meant in homage. 45. 
Joseph’s Egyptian name has been interpreted, “God 
speaks; he lives.” His wife’s name designates one who 
belongs to the goddess Neith. This note gave rise to the 
famous story of her conversion to Yahwism. See “Joseph 
and Aseneth” in OTP 2. 177-247. On: Egyptian Anu, a 
center of sun worship, and later named Heliopolis, or 
“city of the sun.” The end of v 45 concerning Joseph and 
the land of Egypt is lacking in the LXX and is perhaps 
an intrusion from v 46b. 46. This note about Joseph’s age 
is attributed to P. 47-49. Joseph carries out the plan 
expressed in vv 35-36. 50-52. The birth of Joseph’s two 
sons is here placed “before the famine.” There is a play 
on the names, indicating the experiences of their father, 
Joseph, in a foreign land. 53-57. This picks up v 49, and 
the wisdom of Joseph’s plans is verified. Not only Egypt, 
but the “world” is affected, and esp. Palestine (42:1-2). 
66 (f) First ENCOUNTER OF JOSEPH WITH His 
Brotuers (42:1-38 [E, J]). The narrative resumes the 
relationship between the brothers (chap. 37), now on a 
different level after Joseph’s extraordinary rise to power. 
There are several dramatic features, as the tension be- 
tween the brothers and Joseph rises: Joseph’s knowledge 
and their ignorance (vv 8,23-24); the delicate reference 
to the “one who is no more” (v 13) and the recurrent 
memory of their deed (vv 21-22); a three-day imprison- 
ment (v 17, as they once had imprisoned him in a cistern, 
37:22); the Benjamin theme, which will eventually cause 
them to bring him to Egypt (vv 4,13,20,38); the eerie 
feeling at the discovery of their money (v 28). See the 
insightful literary analysis of R. Alter, The Art of Biblical 
Narrative (NY, 1981) 137-40; 160-71. Coats (Genesis 
285) divides the chapter into four panels (vv 1-5,6-26, 
27-28,29-38) according to the change in location. Many 
scholars (e.g., Westermann) refuse to recognize two 
traditions in the narrative, but cf. Vawter, Genesis 416. 

1-5. This opening scene is uneven; Jacob’s rather 
harsh question (v 1) appears to be unmotivated; v 5, with 
its curious reference to “the sons of Israel” simply repeats 
v 3. Although arrival in Egypt is not stated, the journey 
to secure rations from Egypt is under way, and the Ben- 
jamin motif sounds in v 4. 

6-26. The encounter with Joseph is marked by 
several speeches, while the narrator emphasizes Joseph as 
the main figure in the story. 6. The gesture of the 
brothers is a deliberate recall of the dream in 37:5-10; cf. 
v 9a. 7-8. The narrator is playing off the knowledge of 
Joseph (and the readers) against the ignorance of the 
brothers. 9. See v 6. Joseph’s accusation of “spying” 
would not be unusual on the part of an Egyptian official, 
but he is obviously lying in order to put some plan into 
operation. From the way events develop, it would seem 
that he wants to prepare a haven for his family, as well 
as to test the humanity of these brothers who were in 
. effect fratricides (chap. 37). 10-11. The dialogue with 
Joseph shows certain ironies. we are the sons of one man: 
Indeed they are, including Joseph! 13. To the repeated 
accusation, they make passing mention of Benjamin and 
Joseph, who are, of course, key persons in the unfolding 
drama. 14-16. Joseph insists on the spying charge a third 
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time and develops the test: Benjamin is to come down 
before they are allowed to depart. 17-20. The prison 
sentence is revoked after three days and a second test 
proposed: While one (Simeon, v 24) is to remain, the 
others can return; but they must also bring back the 
“youngest.” 18. a God-fearing man: It is not clear how this 
motivates Joseph’s new command. Where some scholars 
would recognize two sources in this dialogue (and else- 
where), Westermann explains the narrative by the liter- 
ary device of doubling (Genesis 37-50 109). 21-24. A 
moving scene of recriminations. One learns of Joseph’s 
anguish and pleas (unmentioned in chap. 37), while 
Joseph eavesdrops on their conversation. The narrator 
deftly waits until this moment to indicate that an inter- 
preter had been used. Joseph’s weeping is a theme that is 
repeated as the story continues to its climax: 43:30-31, 
when he sees Benjamin; 45:1-2, when he reveals himself 
to the brothers. 25-26. The brothers set off with the 
grain, unaware of the money that has been secretly 
returned to their sacks. 

27-28. These verses are attributed to J, because of a 
second discovery of the money in v 35 (after they have 
reached home—perhaps the E tradition). Westermann 
responds, rather weakly, by claiming v 35 to be a gloss. 
As Alter remarks, it would be naive to think that the 
Hebr writer was unaware of the contrast with v 35; 
incorporating both versions allows him “to give a com- 
plete imaginative account of it” (p. 138). 28. what is this 
that God has done to us?: Their whole adventure has been 
marked by uncanny events. Now they are the victims of 
entrapment; or there has been a ghastly mistake, which 
is even worse than entrapment. They certainly could not 
imagine the resolution of the problem given in 43:23! 
God’s action will not be fully understood until 45:5,7, if 
then. 

29-38. The final scene compresses the events and the 

brothers’ dialogue with Joseph, omitting the three-day 
imprisonment and the discovery of the money in sacks, 
and ending on an upbeat note (v 34). But Jacob’s response 
suggests that the whole affair is unutterably sad (vv 
36-38). The (re-)discovery of the money is devastating. 
35. See comment on vv 27-28. 36. childless: Jacob’s cry is 
bitter (cf. 37:33-35): Is he to lose a third son? 37. 
Reuben’s offer is rash (is Jacob to be confronted with the 
loss of two of his grandsons as well?) but well meant; at 
least there is a significant change in the attitude of the 
brothers since chap. 37. 38. Jacob solemnly excludes the 
possibility of Benjamin’s leaving (but cf. 43:1-14). 
Jacob’s mourning echoes 37:35. 
67 (g) THe SECOND JourNEY TO EcyeT (43:1- 
45:28 [J, E]). Westermann points out the similarity in 
structure between the two journeys: (1) departure: 
42:1-5 — 43:1-15; (2) sojourn in Egypt: 42:6-25 — 
43:16-34; 44:4-45:24; (3) return to the father: 42:26- 
38—44:1-3; 45:25-28. The interruption of the return to 
Canaan occurs in 44:4-45:24, and the brothers finally go 
back to Jacob. Westermann also argues that the two 
journeys are not doublets; rather, they exemplify the 
principle of doubling, whereby the author increases the 
tension (Genesis 37-50 118-19). Many regard chaps. 
43-44 as largely the work of J. 

43:1-2. Following upon the dire condition laid down 
for a return to Egypt (42:36-38 E?), Jacob’s seemingly 
casual command in v 2 is surprising, even if the supplies 
have been exhausted. 3-10. Corresponding to the role of 
Reuben in 42:37, Judah provides leadership, rehearsing 
(vv 3-5) the condition (the sending of Benjamin) laid 
down in 42:15-20. Although his summary reply to the 
complaint of the old man (“Israel” in v 6) goes into more 
detail than chap. 42, there is no mention of the spying 
charge or of Simeon. Coats calls it a “manufactured alibi” 
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(Genesis 29). It is as though the old man were hearing all 
this for the first time. Judah’s emotional assurance (v 9, 
“I will bear the sin/guilt forever”) contrasts with the 
impatience shown in v 10. 11-14. The reaction of 
Israel/Jacob is threefold: take along some special local 
products (of little use in a time of famine!); double the 
silver, and thus return what was put in the sacks; Ben- 
jamin can go. God Almighty (El Shadday, normally a 
term in P) is to care for them; there is an element of fore- 
boding in Jacob’s final lament (v 14). 

15-24. In a rapid transition (v 15), the brothers are 
back in Egypt. The first scene is a meeting with the 
steward, or majordomo, while the scheming of Joseph 
hovers in the background. The contrast with the first en- 
counter (42:6-17) is striking: now they are ushered into 
Joseph’s house! 18-23. The scene is vividly portrayed. 
The first reaction of the brothers is fear—what next! 
They immediately bring up the affair of the money in the 
sacks, as if to ward off punishment. The kind reply of the 
steward (v 23), who has doubtless been coached by 
Joseph in all this, could hardly be reassuring. What is 
going on? The role of God (contrast 42:28) in the entire 
narrative is underlined by the author. The liberation of 
Simeon is mentioned without further ado (a redactional 
move to harmonize J and E?). 24-34. The second scene 
is comprised of vv 24-25 (the brothers are put at ease), 
26-31 (Joseph’s greeting), 32-34 (the meal). 26-28. Two 
prostrations enclose Joseph’s greeting and a pointed 
query about the health of Jacob. 29-31. The intense 
interest in the family continues, as Joseph encounters his 
younger brother and is overcome with concealed emo- 
tion (the second weeping; cf. 42:24). 32-34. The customs 
of the meal are noted; the fact that Egyptians are not to 
eat with foreigners may have been unknown to the 
brothers (cf. 30:6), but certainly not unsettling. 
However, when they are seated in seniority by this 
bizarre vizier, they must have been startled; that old eerie 
feeling should have returned. The extra large portion for 
Benjamin is also unusual, since honor normally goes to 
the oldest. The closing remark betrays nothing but 
celebration. 

The narrative moves rapidly as Joseph’s final trick is 
to be played, and the tension mounts once more. 44:1-6. 
Joseph’s instructions to his steward are as clear as they are 
devilish. The return of the money (v 1) is not mentioned 
in v 14 (did it come from the episode in 42:25ff.?). 4-5. 
The MT has only two questions; perhaps one should add 
in v 5 with the LXX, “Why have you stolen my silver 
cup?” We are in the dark as to the precise mode of cup- 
divination; it appears to refer to patterns assumed by the 
liquid. No judgment is passed here or in v 15 about 
divination, a practice that is condemned in Lev 19:31; 
20:6; Deut 18:10-11. 

6-13. The brothers feel secure in protesting their in- 
nocence (as once Jacob did with Laban, Gen 31:32), but 
they only fall into the trap. The charge is so senseless that 
they pronounce death on the perpetrator and slavery for 
all. The reply of the steward glosses over the mention of 
death and seeks only slavery for the perpetrator. The 
narrator describes the scene in vv 12-13 with restraint. 

14-34. The story is approaching the climax. 15. you 
should have known: How much else were they ignorant of, 
in this crazy-quilt pattern they found themselves in! 
16-17. Judah is now the spokesman. He proclaims the 
hopelessness of the situation—it is impossible to prove 
their innocence. God has uncovered: Although they are in- 
nocent of stealing, their guilt as regards the “dead” Joseph 
(their real crime) is now being assessed—a significant 
admission. Again, the solidarity of the brothers is put 
forward; all are to be slaves. Note the change: the intended 
fratricides who were at one in eliminating Joseph are 
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now at one in offering themselves in order to save Ben- 
jamin. Joseph’s reply has the same thrust as that of the 
steward in v 10; only the perpetrator, Benjamin, is to be 
enslaved. . 

18-34. This eloquent appeal is one of the great 

speeches in the OT. The change of heart in the brothers 
is mirrored in Judah’s generosity and love for all the 
family. Although it is a plea for the freedom of a brother, 
ina deeper sense it is a plea for the life of Jacob: “his father 
loves him” (v 20); “his father will die” (v 22); “his very 
life is bound up with” Benjamin (v 30). Benjamin almost 
disappears from sight in the pathetic description of 
Jacob’s suffering (vv 31, 34). Jacob’s favoritism, which 
ignited the hatred for Joseph (37:3-4), is acknowledged 
without envy. Judah’s speech departs from the details in 
42:12-16 (Joseph’s inquiry about the family) and in 
43:2-14 (Jacob’s sending them a second time), and his 
pathetic plea is all the stronger for it. In a sense, his 
speech summarizes the heart of the Joseph story. 25-26. 
Cf. 42:29; 43:3,5. 27-31. A deft recalling of the fate of 
Joseph, and of the descent of Jacob to Sheol in mourning 
(37:35; 42:38). 32-34. Judah’s own promise to his father 
(43:9) is mentioned, but only in such a way as to 
highlight the affliction of Jacob, “ifthe boy were not with 
me.” 
68 45:1-2. Joseph’s “test” has to come to an end, 
when he sees the profound change in his intended mur- 
derers. In a certain way, they have shown more love for 
Jacob than he has. For the third time the theme of weep- 
ing appears. The dismissal of the servants underlines the 
family scene that follows. 3. I am Joseph... . Is my father 
still alive?: A marvelously simple response. The question 
is perhaps not logical, but it is quite on target emotion- 
ally, after the dramatic description of Jacob given by 
Judah in his speech. 4. Joseph discloses his identity a 
second time, with the significant addition “whom you 
sold into Egypt”! His appeal to the dumbfounded 
brothers to draw closer to him is a realistic touch. 5-8. 
Joseph attempts to put his brothers at ease. With that 
superior knowledge that is always attributed to him in 
the narrative, Joseph gives the theological explanation 
(cf. 50:20) of the entire affair: This was all God’s doing, 
not yours. Oddly, there is no reference to the tests and 
his own bizarre actions, which if explained might have 
carried as much weight as this theology. It is not until v 
15 that they feel free to speak. Nonetheless, this reference 
to divine providence is rightly considered by most com- 
mentators as the key to the story, pace Westermann (for 
whom it merely means that all will be well; God has 
acted). Joseph’s explanation continues in vv 6-8, where 
the reference to “remnant” (2? érit) is puzzling. In the 
Pentateuch it occurs only here, but it is common in 
Isaiah, where it is paired with “survivors” (pélétd) in 
10:20; 15:9; 37:32, as alsaihere s)acon family is not a 
“remnant” in the sense in which this is used in later pro- 
phetic tradition; hence, this may be an expansion (so 
Westermann, who also insists on reading v 8a after 8b). 
The saving of lives (v 5) refers, of course, to the aid 
brought to Jacob’s family during the famine, which is 
described by Joseph in v 6. Joseph can do all this because 
he is “father to Pharaoh” (v 8), a title like “father of God 
(Pharaoh),” which is used by Ptahhotep, the vizier 
(ANET 412). 

9-13. Joseph lays out the plan he has conceived; it is 
to be transmitted to Jacob, and speedily (“hurry” forms 
an inclusio). The interest of the narrator in moving the 
story along accounts for the description of the plan at this 
point; the brothers can hardly have recovered from the 
totally unexpected turn of events. There is even a certain 
repetition in vv 9,11 of what Joseph has just said. The 
design of v 12 is to assure the brothers (after Joseph’s 
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devious dealings with them in chaps. 42-44?) that he 
means all that he says. There is great emphasis on their 
seeing, and thus being reliable witnesses to Jacob that 
Joseph really has power (kabéd, “dignity”; cf. vv 8-9). 

14-15. Only now, after the theological explanation 
and revealing of the plan they are to carry back to Jacob, 
does Joseph really greet his brothers. All in all, it is not 
surprising that a mixture of J and E has been postulated 
for this unusual revelation scene (cf. Gunkel, Vawter, 
and other commentators). 

16-20. This passage is a curious aside about how 
Pharaoh came to know about the arrival of Joseph’s 
brothers. It is strange for two reasons: Pharaoh tells 
Joseph what arrangements to make, immediately after 
Joseph has given his own commission to the brothers (vv 
9-13). Pharaoh’s words are more general (“the produce 
of Egypt”; “the fat of the land”), whereas Joseph has the 
land of Goshen in mind (v 10). Second, 46:31-47:6 gives 
the impression that Pharaoh receives the news about 
Joseph’s family for the first time. Some division of 
sources seems applicable here. 

21-24. Joseph takes over the provisioning of his 
brothers for their journey (the “wagons” were not men- 
tioned in the discourse of Pharaoh in vv 17-20). The gifts 
are Joseph’s own doing; it is interesting that the theme of 
the favorite sounds again: five garments for Benjamin. 
Jacob’s needs are provided for in v 23. There is a realistic 
touch to Joseph’s admonition that the brothers are not to 
quarrel! 

25-28. The arrival of the brothers and their imparting 

the news of Joseph’s existence to Jacob form another 
curious episode. It is as though the narrator wanted to 
finish the drama quickly and bring Jacob down to Egypt. 
26. The announcement is as forthright as it is sudden. It 
is no wonder that Jacob’s “heart was cold” at the news 
and that he refused to believe. Perhaps one can overlook 
the absence of any mention by the brothers of their 
deceitful treatment of Jacob in 37:31-35 (the bloody 
coat). But the entire scene lacks the finesse that is 
customary with the narrator. The brothers merely com- 
municate Joseph’s message (vv 9-13). Jacob seems to be 
more convinced by the sight of the wagons than by 
anything else. At least his sons have come back, all of 
them alive (there is no mention of Simeon) and without 
the strange occurrences that marked their first return 
(money in the sacks, etc., cf. 42:29-35). 
69 (h) Jacos’s JouRNEY To Ecypt (46:1-30 [E, P, 
J]).. The contrast in style between the previous chaps. 
and this one is obvious, because of the presence of the P 
genealogy in vv 6-27. 1-5. On Jacob’s journey to Egypt 
an intermediate stop at Beer-sheba is noted, and a the- 
ophany is recorded. This section looks backward, asso- 
ciating the patriarchal promises (a land, a great people) 
with Jacob. He is not to fear although he is going down 
to Egypt, for the “God of the father” goes with him. 
Then it looks forward; in Egypt, Israel will become 
great. 4. I will bring you back here: A bridge between Gen 
and Exod is thus created; the “you” is the progeny (cf. 
Exod 1:7) of Jacob (note the delicate reference to Joseph 
closing his eyes). 

6-27. Although this chapter is basically the report of 
Jacob’s journey to Goshen to meet Joseph (v 28), the 
editor has chosen at this point to utilize the P genealogy, 
or list, of Jacob’s descendants. The list has several 
discrepancies (for details, see the commentaries; Wester- 
mann, Genesis 158-161), which suggest that it is a late 
composition. In context it purports to describe the fam- 
ily at the time of Jacob’s migration, but 10 sons are 
attributed to young Benjamin (v 21). Daughters and 
granddaughters are mentioned in v 7, but only one of 
each occurs in the list. In v 26 the number is 66. In v 27 
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the number 70 (Deut 10:22) is to be explained by count- 
ing Jacob, Joseph, and his two sons. The number 70 was 
probably intended as a round figure, but the list tries to 
fill it out. 

28-30. The narrative of the journey resumes. Despite 

the uncertain text in v 28, it is clear that Israel (Jacob) 
meets Joseph in Goshen, where the emotional meeting is 
described. If the reunion with the brothers (chap. 45) is 
a climax to the Joseph story, so also is the reunion of 
Israel and Joseph. Israel is now ready for death (contrast 
42:38), since he knows that Joseph lives. 
70 (i) THE AUDIENCE WITH PHARAOH (46:31- 
47:28 [J, P, E?]). To Jacob’s meeting with Pharaoh has 
been attached a report about Joseph’s administration of 
taxes (vv 13-26). 

46:31-34. Joseph never ceases to work out his 
designs. Here he schools his brothers in anticipation of 
their meeting with Pharaoh. The point is to secure as 
their own turf the region of Goshen (45:10), generally 
identified with the Wadi Tumilat in the eastern Nile 
Delta. The Israelites are shepherds, a vocation depicted 
as abhorred by Egyptians (v 34), although there is no 
confirmatory evidence for this. 

47:1-6. Joseph holds up before Pharaoh the animal 
cultivation of his family and their current residence in 
Goshen (v 1). Pharaoh’s questioning of the brothers ap- 
pears innocent enough, and they follow Joseph’s advice 
about the settlement in Goshen. 5-6. Pharaoh’s words 
are generous (cf. 45:20), and he offers to the family the 
possibility of providing for the royal herds. 

7-12. The scene between monarch and patriarch is 
described briefly and solemnly. Jacob’s “blessing” (brk, 
vv 7,10) probably indicates the normal greeting and bid- 
ding farewell (Speiser, Genesis 351). To Pharaoh’s ques- 
tioning, Jacob appropriately responds that his years were 
“few” (in comparison with the life span of Abraham and 
Isaac, 180 and 175 respectively) and “hard” (the reader of 
Gen 27-50 can attest to that!). These are called the “years 
of my sojourning,” i.e., as a wayfarer in life. 11-12. 
Joseph is again shown in action as he settles the family 
in what Pharaoh called “the pick of the land” (v 6), and 
which the writer terms “the region of Rameses,” an 
obvious anachronism, since it was not until the 13th 
cent. that the region could receive this name (cf. Exod 
1:11). The conclusion to this notice is to be found in 
vv 27-28. 

13-26. Coats (Genesis 298) calls this insertion a “tax 
etiology,” which explains Joseph’s law about income tax 
(v 26, “to this day”). It ties in with 41:57 but contributes 
nothing to the Joseph story, and one wonders why it was 
inserted. Vawter (Genesis 449) recognizes a “dark and 
sardonic humor” (cf. “grateful to be Pharaoh’s slaves” in 
v. 25!) that the Israelites who had been freed from 
bondage in Egypt had retained a notice that one of their 
own was responsible for the crown control of the land. 
Step by step Joseph makes the Egyptians “Pharaoh’s 
slaves.” First the money in payment for rations is 
exhausted (vv 14-15). This is followed by bartering live- 
stock for bread (vv 16-17). Finally, only land and bodies 
remain to be exchanged for seed (vv 18-19). But the 
whole procedure is too slick, and commentators point to 
certain inconcinnities in the text (for details, see Wester- 
mann, Genesis 37-50 173-77), such as the reference to 
Canaan in vv 13-15 and the sudden transition from a 
request for food during famine to a request for seed for 
sowing. Little is known about the economic history of 
Egypt, but the power of Pharaoh was not to be mini- 
mized. The exemption of priests (vv 22,26) is plausible. 

27-28. A summary statement (from P?) of the settle- 
ment of the family in Egypt and the number of years of 
Jacob’s residence. The “17 years” do not fit well with the 


42 Genesis (47:29-49:10) 


narrative (cf. 48:8-9). All along, there has been an em- 
phasis on the aged Jacob and his impending death (cf. 
46:30; 47:9). In the following section, 47:29-31, the 
reader is oriented to the death of Jacob, but it will not 
occur until 49:33. 

71 (j) Jacos Apopts JosepH’s Sons (47:29-48:22 
[J, E, P]). A certain unity is given to the following 
chapters by Jacob’s exaction of promises here (vv 29-31) 
and their fulfillment in 50:14. 47:29-31. The atmosphere 
is that of the deathbed, but the death that Joseph has 
already referred to so many times (37:35; 42:38, etc.) will 
ensue only after chaps. 48-49. The request to be buried 
with his fathers (but cf. 40:5, the tomb that Jacob had 
prepared for himself) is solemnized by the oath “under 
the thigh” (cf. Gen 24:29). The significance of Jacob’s 
bowing (at? toward?) “the head of the bed” is not clear (cf. 
1 Kgs 1:47), 

48:1-20. This is out of harmony with 47:29-31. 
Joseph now learns that his father is close to death, and he 
comes with his two sons. Jacob’s vigorous reaction 
comes as a surprise. He appears to be ready to impart a 
deathbed blessing (vv 1-2), but then launches into a 
report of a theophany at Luz (Bethel) that legitimates the 
two sons of Joseph as his own (vv 5-6). The exclusion 
of later progeny of Joseph is peculiar, in that no other 
children of Joseph are ever recorded. Verses 3-7 seem to 
be from the P tradition. 7. The reference to Rachel’s 
death (cf. 35:16, 19) is hard to fit into this context. 8. This 
verse clearly follows upon v 2. The implication of Jacob’s 
reaction is that the two sons are mere children and that 
he has not seen them before (cf. 47:27). 10. Unless the 
reference to Jacob’s poor sight refers to the reason for 
Joseph’s correction in vv 17-18, it might be construed as 
explaining Jacob’s abrupt question in v 8. The tender 
scene in vv 10-12 seems to refer to an adoption, indi- 
cated by the placing of the children on Jacob’s knees. 
13-20. The blessing is communicated by the laying on of 
hands. Joseph attempts to make it easy for his father to 
put the right hand on Manasseh, the firstborn, but Jacob 
again (chap. 27) disregards primogeniture. Joseph’s 
objection is overruled by Jacob (vv 17-19). According to 
the MT of v 15 the blessing is given to Joseph, although 
v 16 clearly indicates the two boys. The LXX reads 
“them” instead of “Joseph” (a harmonization?). 15-16. 
The solemn blessing refers to God in three ways: (1) the 
God of Abraham (who was told to “walk” in God’s pres- 
ence, Gen 17:1) and Isaac; (2) the God who shepherded 
Jacob; (3) the Angel (mal? ak, messenger, as in Gen 16:7, 
a form of divine presence), who delivered (g’!) Jacob. 
The other wish is that the names of all three of the fathers 
“be recalled” in them. According to Gunkel this means 
that the two tribes should not forget that they are Israel- 
ite, although their eponymous ancestors were born in 
Egypt. 17-20. The presumption behind Joseph’s action 
(which fits better after v 14) is that the right hand gives 
the greater blessing. Jacob’s gentle words indicate the 
eventual leadership of Ephraim among the tribes. Of 
course, Jacob was never one to set much store by the 
seniority of the firstborn (chap. 27). Verse 20 is really a 
second blessing, expressed in the terminology of Gen 
12:3; when the people of Israel wish to bless themselves, 
they will use the model of God’s blessing upon the two 
boys. 21-22. Israel/Jacob gives assurance that Joseph will 
return to the land promised to the fathers (cf. 50:24). But 
his legacy to Joseph is enigmatic: ¥km (the city of 
Shechem? a shoulder of land’); for a complete discussion, 
see de Vaux, EHI 637-40. 

72 (k) THE TESTAMENT OF JacosB (49:1-28). 
This can be viewed as 2 “testament” insofar as the dying 
Jacob announces these sayings to his children (49:28), or 
as a series of “blessings” (a misnomer, because not all are 
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blessed; cf. v 7). Westermann and Coats regard it as a 
collection of “tribal sayings.” This is more accurate, for 
the passage deals not with the “sons” of Jacob but with 
the Israelite tribes, as do Deut 33:2-29, the so-called 
blessings of Moses, and Judg 5:14-18. In fact, the verses 
reflect the situation of the tribal federation before the 
monarchy. In the context of Gen they serve as a means 
of linking the tribes with their eponymous ancestors, and 
are also memorialized as statements of Jacob. But they 
are not in effect prophecies (except for vv 10-12). Only 
later did they come to be understood as bearing on “days 
to come” (v 1). 

There is no evidence that the chapter is due to a par- 
ticular tradition, such as J. The treatment of the tribes is 
according to the mothers: Leah at the beginning and 
Rachel at the end, with the slave women, Bilhah and 
Zilpah, between them. Both the MT and the ancient 
versions show considerable differences in readings. 
Although individual verses may go back to the period of 
the judges, the present form can hardly date before the 
time of David. The sayings point to the leadership that 
was assumed by Judah and by Ephraim/Manasseh, the 
Joseph tribes. 

49:1-2. The superscription (v 1) and an introduction 
are prefixed to the sayings. Verse 1a provides the setting, 
Jacob’s approaching death, and is perhaps continued in v 
28. Verse 2 underscores the fact that the sayings are all 
addressed to the sons. 1. in the end of days: Very often 
denotes the end-time (Isa 2:2; Mic 4:1); here it seems to 
refer only to the distant future—an eschatological per- 
spective does not fit the sayings. 3-4. Although the text 
is uncertain and subject to different translations, it is clear 
that Reuben, after being praised as firstborn and preemi- 
nent, is rejected because of his incestuous relations with 
Bilhah (Gen 35:22). Early on this tribe seems to have 
been ineffective (Judg 5:15-16), and little record of its 
history has survived. 5-6. The tribes of Simeon and Levi 
are blamed for the violence of their eponymous ancestors 
against the Shechemites (Gen 34:25-31). Their punish- 
ment is to be “scattered,” i.e., Simeon, as an appendage 
of southern Judah, was assimilated; Levi never received 
a portion of land like the other tribes, and only later in 
history was given priestly status (cf. Deut 33:8-11). The 
curse against them is mitigated by being directed against 
their furious violence. The combination of these two 
tribes means that there are only 11, not 12, sayings; 
Joseph is not separated into Ephraim and Manassceh. 

8-12. The historical relationship of the tribe of Judah 
to the other tribes is unclear. It is certain that it rose to 
leadership in the time of David, and it became associated 
with messianic hopes (vv 10-12). 8. Judah are you: As 
Westermann puts it, “you are what your name means, 
namely, ‘your brothers shall praise you.’” There is a play 
on words: Judah and yédii (they shall praise). Judah is 
praised by his brothers (the other tribes) for military 
prowess, but no other details (when, against whom) are 
given. Verse 9 voices similar thoughts under the image 
of a lion (three words for lion are used); the comparison 
is acommon one to indicate awesome strength (cf. Num 
23:24; 24:9). 10-12. A promise rounds out the praise. 
Judah is to have dominion (thus the symbols of scepter 
and staff) until the coming of one (Judah or another?) 
who receives the obedience of nations. In v 10 3ylh is a 
famous crux: until Shiloh comes? until there comes to 
Shiloh? No interpretation or rewriting of the term has 
commanded assent (sce the solutions, with bibliography, 
summarized in Westermann, Genesis 37-50 231). NAB, 
NJV, and NEB reflect the reading Say loh (see W. Moran, 
Bib 39 [1958] 405-25). What seems clear is that there is 
an extension of Judah’s dominion. At a certain period 
there will be a change, indicated by the enigmatic sylh 
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and the submission of nations. The perspective is that of 
Judah’s supremacy under David, who thus would receive 
the “obedience” of the nations, i.e., Canaanites. 11-12. 
The symbols describe paradisal conditions of blessedness 
and prosperity. he tethers his donkey to the vine: The vine is 
so fertile and plentiful that one can tether the animals 
nearby without fear that their feeding would diminish 
the produce. he washes his garments in wine: The symbolism 
of abundance continues; one can even wash clothes in 
wine, so plentiful is it. Judah remains the subject of the 
verbs. “Blood of the grapes” is a Canaanite (Ugaritic) 
expression for wine. 12. The point of the comparison of 
the eyes and teeth could be the splendor and beauty of the 
possessor —unless the comparison continues the symbols 
of abundance (“dark from wine,” because there is so 
much of it). Traditionally these famous verses (10-12) 
have been given a messianic meaning. This is true only 
in the sense that they refer to the emergence of Judah 
under David, who can be considered as a type of the 
messiah. 

13. Zebulun is described in terms of geography (cf. 
Josh 19:10-16). There is no evidence (perhaps Deut 
33:19?) that Zebulun was ever a maritime power 
(“ships”); it seems to have been an inland tribe between 
Asher and Naphtali. 14-15. Issachar is described as 
strong (“raw-boned ass”) but without spirit, even lazy. 
The tribe settled for good country at the expense of 
freedom, becoming a “toiling serf,” apparently among 
the Canaanites, for it settled in the area NW of the Jordan 
Valley. There is perhaps an implicit play on the name: 
Issachar became a hireling (’ i Sakar) instead of clinging 
to its independence. 16-17. There is a play on Dan, who 
“does justice” (yadin). Verse 17 may indicate what this 
justice was: punishing its enemies, just as the lowly 
serpent can defeat the horse and rider. Although a small 
tribe, Dan was capable of skirmishing and winning. It 
will be recalled that Dan migrated from S to N (Josh 
19:40-48; Judg 18). 18. This has to be a marginal note 
that some scribe or reader inserted in the middle of the 
sayings. It sounds like a verse from a psalm; cf. Ps 
119:166. It is foolhardy to speculate on what is implied 
by it (pace Westermann, Genesis 37-50 235). 19. There is 
a play on words for the tribe of Gad (‘raid,” gdd), which 
gives as good as it gets. This reflects Gad’s precarious 
position in Transjordan, where it was subject to raids (cf. 
Deut 33:20-21). 20. Asher, on the coast between Mt. 
Carmel and Phoenicia, is noted for its fertility (cf. Deut 
33:24). “Royal dainties” suggest profitable dealings, but 
the point might be that Gad served Canaanite kings in 
the area where it was located (Judg 1:32). 21. The 
metaphors for Naphtali suggest graceful mobility (hinds, 
fawn). 

22-26. Joseph, whose sons Ephraim and Manasseh 
formed the strength of the northern kingdom, merits 
several lines (cf. Judah, vv 8-12). 22. Any transl. of this 
verse is doubtful. Joseph is likened to a plant (RSV, NEB; 
cf. Gen 41:52) or a wild ass (NAB, NJV), depending on 
the interpretation of prt (which may also be an allusion 
to Ephrat or Ephraim, the predominant tribe). In any 
case, praise is meant, whether for fertility or strength. 
23-24. Now the issue is Joseph’s successful resistance 
against attacking enemies. The success is attributed to the 
Mighty One (? abi, “bull”) of Jacob, to the shepherd, the 
stone (’eben) of Israel. These designations- have a 
Canaanite flavor (see B. Vawter, CBQ 17 [1955] 1-17; 
Westermann, Genesis 37-50 239). For similar blessings 

_that come from nature, see Deut 33:13-16. This is an 
agricultural blessing for fertility which invokes heavens, 
abyss (téhdm, Gen 1:2, whose waters provide irrigation), 
breasts and womb (not paralleled elsewhere), and the 
everlasting hills (with the LXX). These blessings are to 
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be upon Joseph (v 26b; so also Deut 33:16b). 27. The 
characterization of Benjamin as a wolf devouring its prey 
is in keeping with this warlike tribe (cf. Josh 5:14; Judg 
3:15-30). 28. Presumably itis the collector of the sayings 
who interprets them of the 12 tribes (v 28a); the rest of 
the verse ties in with 49:1, interpreting them as “bless- 
ings” imparted by Jacob on his deathbed. 

73 (l) THe Deatus oF JACOB AND OF JOSEPH 
(49:29-50:26 [P, J]). 29. Jacob describes his impending 
death as being “gathered to my people” (Gen 25:8) or his 
kindred, “my fathers.” The directions become quite ex- 
plicit and redundant in the following verses. 30-32. The 
reference is clearly to the cave that Abraham bought 
from the Hittite, in which he buried Sarah (Gen 23). Here 
also was buried Abraham (25:8-9), Isaac (Gen 35:29), 
Rebekah, and Leah. 33. The description of Jacob’s death 
harks back to 48:2, where he sat up in bed. He has fin- 
ished the “years of my sojourning” (Gen 47:9). 

50:1. This tender scene of kissing the dead is unusual 
in the Bible. 2-3. The embalming of Israel/Jacob is the 
Egyptian process of mummification (see IDB 2. 96). 
Thereby the Egyptians thought to preserve the body for 
the future residence of the soul. There is no moral or 
theological implication in the text. The Egyptian practice 
was one means for the successful transferral of the body 
to Palestine. 4-6. Joseph’s request of Pharaoh’s permis- 
sion for him to depart is accompanied by a vivid descrip- 
tion of the old man’s wishes (cf. 47:29-31). 7-9. A very 
impressive escort is described and is quite a contrast to 
the manner in which Jacob’s sons will leave Egypt 
centuries later. 10-11. This curious description of the 
mourning at Goren-Atad (“threshing floor of brambles”) 
in Transjordan indicates a different tradition from that of 
burial in Canaan (vv 12-13, P version). A typical 
etiology is given in v 11. The name Abel-mizraim, which 
would really mean “stream of the Egyptians,” is ex- 
plained as “mourning of the Egyptians.” This journey 
into Transjordan, when the goal is Mamre/Hebron in § 
Palestine, is enigmatic. Neither of the Transjordan sites 
can be identified. 12-13. The report in P is very spare; 
there is no mention of the “tomb” (v 5); Jacob is to be 
buried with the patriarchs on the plot of land that was 
first acquired by Abraham as a pledge of the fulfillment 
of the promise. 

15-21. Coats (Genesis 311-13) terms this a recapitula- 
tion of the denouement of the Joseph story. The speeches 
of the brothers reproduce the consternation recorded in 
45:1-3. Now that Jacob has died, what will Joseph be 
like? 16-17. Their message to Joseph is the first explicit 
request for forgiveness that is recorded, and they slyly 
invoke their father’s command. No wonder Joseph wept. 
Would they ever learn? 18-20. Their second attempt 
begins with a sign of abjection (cf. 44:16). Joseph does 
not deny their evildoing, but points to a higher factor, 
God’s doing (“Am I in the place of God?”). Basically his 
answer is the same as he gave in 45:5-9. 

22-26. A respectable old age and the sight of one’s 
descendants are typical OT blessings, both of which 
Joseph enjoys. 110 years is an ideal life-span in the view 
of ancient Egypt. 22. Machir: This tribe is mentioned 
instead of Manasseh in Judg 5:14 among the tribes of 
Israel. The reference to the “knees” signifies adoption 
(Gen 30:3; 48:12). 24. Joseph’s words are in part a repeti- 
tion of 48:21 (Jacob), and a connection with the future 
exodus is made. God is said twice to watch over or “visit” 
(pqd) them—a divine intervention. 25. Joseph puts the 
brothers under oath to bury him in the land of promise. 
It will be their “descendants” who carry this out (Josh 
24:32). Thus, the story of the patriarchs ends on a note 
open to the future: Israel in Palestine. 
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INTRODUCTION 


2 Exod is the second book of the Pentateuch, a 
five-section compilation of diverse traditions of varying 
age edited by the Priestly redactor (P) in the 6th cent. BC. 
The Eng title Exodus is derived from the LXX and 
means literally “going forth (from Egypt),” one of the 
main events narrated. The Hebr title ’elleh ¥émét, “these 
are the names (of the patriarchs who came to Egypt),” is 
simply the first words of the book, the ancient manner 
of naming scrolls. 

Exod must be seen as a part of the Pentateuch, since 
the liberation from Egypt and the establishing of the law 
and dwelling (tabernacle) at Mount Sinai (the contents of 
Exod) are only one part of a story that begins with the 
creation of the world in Gen and ends in Deut with 
Moses addressing Israel poised to conquer Canaan. The 
same ancient sources that make up the other books of the 
Pentateuch appear also in Exod: J, E, and P (the last term 
designating both ancient records and 6th-cent. redac- 
tion; > Pentateuch, 1:4~8). This commentary notes the 
sources according to the scholarly consensus, without 
discussing the many controverted or uncertain attribu- 
tions. It emphasizes P the redactor since P is the final 
teller of the tale. 

3 (I) Significance. Exod has had a powerful 
hold on the imagination of later biblical authors and of 
Jewish and Christian thinkers. The book begins with the 
people in an alien land, unmindful of Yahweh's promises 
to them, oppressed by a cruel Pharaoh acting as a “god” 
toward them by regulating every aspect of their life and 
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keeping them slaves in Egypt. Yahweh defeats Pharaoh 
by a series of 10 plagues and brings the people to his 
mountain, Sinai (an anticipation of Canaan and Zion). At 
Sinai he confirms Moses as their leader, gives them his 
laws, establishes his dwelling, and sets them on their 
journey to his land Canaan. In this task, Moses is the ser- 
vant, anticipating in his own life (chaps. 2-4) the 
people's movement from Egypt to Sinai. Moses becomes 
the great servant of God, the model for the biblical por- 
traits of Joshua, Jeremiah (cf. Jer 1:4-10), Second Isaiah, 
and Jesus. Inescapably sharing in the people’s plight, he 
is also close to God; by his mediation he brings people 
and God into faithful relationship. Exod is an indelible 
portrait of the community of God, called from false and 
demeaning servitude in an alien land to journey to the 
promised land. 

4 (II) Outline. P in Exod arranges his tradi- 
tions into two interlocking parts: the rescue of the 
Hebrews in Egypt from Pharaoh (1:1-15:21) and the 
journey from Egypt to Sinai (12:37-40:38). The journey 
is in 12 stages, each stage marked by the formula “they 
departed from place name a and encamped at place name b.” 
The people begin the divinely led journey while still in 
Egypt before the death of Pharaoh (12:37; 13:20; 14:2); 
the first three stages in Egypt interlock the two halves of 
the book. Israel did not “wander”; it was led in purpose- 
ful stages by the fire and the cloud. The seventh stage 
(19:1) begins the second half of the series. The people 
remain here from Exod 19:2 to Num 10:10, receiving 
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from God those gifts that in antiquity make a people: a 
leader (Moses), law, a temple (the desert tabernacle) with 
its officials and rituals, and a land. 


(I) The Hebrews Freed from Pharaoh in Egypt (1:1-15:21) 
(A) Danger (1:1-2:22) 

(a) Israel’s Children Become a Numerous People 
in Egypt (1:1-7) 

(b) Pharaoh’s First Assault: Oppressive Labor 
(1:8-14) 

(c) Pharaoh’s Second Assault: Killing of the Male 
Children (1:15-22) 

(d) The Birth of Moses (2:1-10) 

(ec) Moses Flees Egypt and Settles in Midian 


(2:11-22) 
(B) God Commissions Moses. First Narrative 
(2:23-6:1) 
(a) The Cries of the People Come Up to God 
(2:23-25) 
(b) The Call of Moses at the Mountain of God 
(3:1-4:17) 


(c) Moses Returns to Egypt (4:18-26) 

(d) Initial Acceptance by Aaron and the Elders 
(4:27-31) 

(c) The First Meeting with Pharaoh (5:1-6:1) 

(C) God Commissions Moses: Second Narrative 

(6:2-7:7) 

(D) The Ten Plagues (7:8-13:16) 

(a) Introduction to the Plagues (7:8-13) 

(b) Triplet I (7:14-8:19) 

(c) Triplet Il (8:20-9:12) 

(d) Triplet III (9:13-10:29) 

(e) The Tenth Plague: Death of the Egyptian 
Firstborn and Accompanying Rituals 
(11:1-13:16) 

(E) The Destruction of the Egyptian Armies and the 

Thanksgiving of Miriam (13:17-15:21) 

(F) The Journey to Sinai and Canaan after the Egyp- 
tians Have Been Destroyed (15:22-18:27) 

(a) The First Test: Marah (15:22-27) 

(b) The Second Test: Quails and Manna 
(16:1-36) 

(c) The Third Test: Water (17:1-7) 

(d) The Defeat of the Amalekites (17:8-16) 

(e) Jethro’s Blessing and Advice (18:1-27) 

(II) Israel at Sinai (19:1-40:38) 
(A) Solemn Concluding of the Covenant (19:1-24:18) 

(a) Israel Encounters Yahweh at the Mountain 
(19:1-25) 

(b) The Ten Commandments (20:1-21) 

(c) The Covenant Code (20:22-23:33) 

(i) Injunctions regarding the shrine 
(20:22-26) 

(ii) Judgments regarding Hebrew slaves 
(21:1-11) 

(ili) Judgments concerning capital crimes 
(21:12-17) 

(iv) Judgments concerning harm or death 
caused by humans, animals, or through 
neglect (21:18-36) 
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(v) Judgments concerning burglary and theft 
(22:1-4) 
(vi) Judgments concerning burning another’s 
fields (22:5-6) 
(vii) Judgments concerning culpability for 
deposited property (22:7-15) 
(viii) Judgments concerning the seduction of a 
young woman (22:16-17) 
(ix) Commands about various social and 
cultic matters (22:18-23:19) 
(x) The blessings of keeping the covenant 
(23:20-33) 
(d) The Ratification of the Covenant (24:1-18) 
(B) Divine Command to Build and Maintain the 
Dwelling (chaps. 25-31) 
(a) The People Are to Give the Material for the 
Dwelling (25:1-9) 
(b) The Ark (25:10-22) 
(c) The Table (25:23-30) 
(d) The Lampstand (25:31-40) 
(e) The Dwelling (26:1-37) 
(f) The Altar (27:1-8) 
(g) The Court (27:9-19) 
(h) The Lamp (27:20-21) 
(i) Priestly Vestments (28:1-43) 
(j) The Consecration of Priests (29:1-46) 
(k) Appendix (30:1-31:17) 
(i) Altar of incense (30:1-10) 
(ii) Ransom ritual during a census 
(30:11-16) 
(iii) The bronze laver (30:17-21) 
(iv) The anointing oi] (30:22-33) 
(v) The incense (30:34-38) 
(vi) The selection of artisans (31:1-11) 
(vii) affirmation of the sabbath (31:12-17) 
(l) The Tablets of the Law are Given to Moses 
(31:18) 
Apostasy and Renewal of the Covenant (chaps. 
32-34) 
(a) The People Make New Gods to Go with 
Them (32:1-6) 
(b) Yahweh Resolves to Destroy the People 
(32:7~14) 
(c) Moses Breaks the Tablets and Punishes the 
People (32:15~35) 
(d) The People Lament When They Learn 
Yahweh Is Not with Them (33:1-6) 
(e) Moses Places the Tent of Meeting outside the 
Camp (33:7-11) 
(f) Theophany of Yahweh in Response to Moses’ 
Plea (33:12-23) 
(g) The Remaking of the Covenant 
(34:1-35) 
(D) Building of the Dwelling and the Descent of the 
Glory (chaps. 35-40) 
(a) The People Build the Dwelling 
(35:1-39:43) 
(b) Dedication Rites (40:1-38) 
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COMMENTARY 


(1) The Hebrews Freed from Pharaoh in 
Egypt (1:1-15:21). 
5 (A) Danger (1:1-2:22). These chapters tell 
a single story: how the fulfillment of Yahweh's promise 
to the patriarchs of progeny and of land has made a 
threat to Pharaoh. He controls their birth rate and makes 
them remain in Egypt as slave laborers, decisions con- 
trary to the divine promise. Chap. 1 tells of the marvel- 
ous increase of the people and Pharaoh’s attack; chap. 2, 
of the beginnings of rescue through Moses. 
6 (a) IsRAEL’s CHILDREN BECOME A NUMEROUS 
PEOPLE IN Ecypt (1:1-7 [P]). Verses 1-5 look back to 


Gen, when famine forced the family to leave the prom- 
ised land and sojourn in Egypt. The 70 are named in Gen 
46:8-27. The death of Joseph, the protector of the little 
family, and the deaths of his brothers and of the Pharaoh 
friendly to Joseph (v 8) are a major turning point in the 
story. Similar language in Judg 2:8-10 describes the turn 
from the conquest to the tribal period. 7. The descend- 
ants of Israel are no longer the 12 sons and their families 
as in vv 1-5; they are now a people in whom the bless- 
ings of fertility promised to the patriarchs (Gen 12:1-3 
and 28:13-15 among other places) are coming true. 

7 (b) PHARAOH’s First ASSAULT: OPPRESSIVE 
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Lapor (1:8-14 [ J: 8-12] [P: 13-14]). The fecundity of 
the people threatens Pharaoh, who fears they will out- 
number native Egyptians on his northeast border, side 
with his enemies, and “go up from the land,” i.e., escape. 
God will counter Pharaoh’s plan to keep the people from 
their rightful land when he commissions Moses in 3:8, 
“T will cause them to go up from that land.” 11. If, as this 
commentary proposes, the exodus took place during the 
19th Dynasty, in the reign of Ramses II (1290-1224), 
then Raamses (Egyptian pr-Rmssw, “house of Ramses”) is 
almost certainly Tell el-Dab‘a-Qantir (ca. 16 mi. S of 
Tanis, the capital of the 20th and 21st Dynasties, and ca. 
24 mi. NE of Bubastis, the capital of the 22nd Dynasty). 
Recent excavation by the Austrian Archaeological Insti- 
tute has demonstrated that Ramses II founded Raamses 
on the site of the old Hyksos capital Avaris when the 
Pelusian arm of the Nile was still navigable. Raamses 
later lost its access to the sea through changes in the 
south water course, and the great city was abandoned. 
The Tanitic arm to the west gained in water volume at 
the expense of the Pelusian arm, inviting succeeding 
pharaohs to build Tanis (the Gk name; Hebr Zoan) and 
then Bubastis as capitals on the Tanitic arm; they used 
the abandoned Raamses as a quarry for their building 
projects. The substantial monuments of Ramses II found 
by archaeologists in Tanis and Bubastis, shown by 
recent excavation to be secondary to these sites, have 
misled many scholars to identify Raamses with Tanis. 
Pithom (Pr-tm, “house or temple of the god Atum”) has 
not yet been identified. Neither of the two sites proposed 
in the Wadi Tumilat (ca. 25 mi. SE of Tell el-Dab‘a- 
Qantir)—Tell el-Maskhutah and Tell el-Ratabah—is 
certain (on these sites and their relation to the route of 
the exodus, > 23 below; M. Bietak, Tell el-Dab‘a IT 
[Vienna, 1975] 179-221). 12-14. Construction of the 
store cities does not check the population. The Hebrews’ 
mysterious and unexpected growth frightens the Egyp- 
tians, who impose on them more rigorous work; “rigor” 
and “work” occur seven times here. 

8 (c) PHARAOH’S SECOND ASSAULT: KILLING OF 
THE MALE CHILDREN (1:15-22 [E]). The king, having 
failed to thwart the blessing by oppressive labor, now 
instructs the midwives to the Hebr women to kill all the 
male children. From the context, the midwives seem to 
be Egyptians, not Hebrews; the phrase can be translated, 
“the midwives to the Hebr women.” By their God- 
fearing refusal to commit murder, the women join the 
ranks of other non-Israelites in the Bible who acknowl- 
edge God’s favor to the people: Abimelech in Gen 20:17 
and Pharaoh’s daughter in Exod 2:1-10. In the folkloric 
perspective of the story, the king addresses the mid- 
wives directly, without the elaborate ceremonial of royal 
protocol. The women have only their wit and decency, 
but these suffice. Pharaoh’s folly is shown by his elimi- 
nating those whom he most needed for his royal building 
projects—the men; he is afflicted with the typical 
dementia of the doomed wicked. His decision to cast 
every male into the Nile prepares for the story of Moses. 
9 (d) Tue BirtH oF Moses (2:1-10 [E]). The 
hidden yet divinely guided origins of a great leader is a 
motif attested elsewhere, e.g., Sargon of Agade of the 
late third millennium was placed in a basket of rush 
(ANET 119). An Egyptian myth speaks of the goddess 
Isis concealing the infant Horus in a delta papyrus 
thicket to save him from death at the hands of Seth (M. 
Greenberg, Understanding Exodus, 198-99). 1-4. The 
mother and sister of Moses obey Pharaoh’s command to 
the letter: they throw the child into the Nile. Like the 
midwives, they do not let the tyrant’s commands limit 
their choices or hope. The sister positions herself so that 
she can find out what will happen to the boy. 5-10. In 
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the second half of the drama, Pharaoh’s daughter spots 
the child and makes arrangements to bring him up at the 
royal court. She names him Moses, a name that the 
writer relates through a folk etymology to Hebrew 
masa, “to draw out.” Moses is really a shortened 
Egyptian name meaning “born of ”; the element is found 
in names like Tutmoses. Pharaoh ends up educating 
Moses. Yahweh's care for his people is subtle and 
unspoken to this point. Nonetheless, kings in their folly 
are overthrown. 
10 (e) Moses FLEES EGYPT AND. SETTLES IN 
Miptan (2:11-22 [J]). 11-15. Moses is conscious of 
being a Hebrew despite his court upbringing. With full 
intent (“he looked this way and that”), he kills the 
Egyptian oppressor, only to find that the act makes him 
unwelcome to his own people. He cannot give an 
answer to the question, “Who made you a prince and 
judge over us?” Moses flees to the land of the Midianites, 
a tribe that inhabited variously Transjordan and the 
south of Canaan, where his righteous acts win him a 
wife and where the question about who made him a 
judge will be answered. 16-22. The well is the meeting 
place for future husbands and wives, as in Gen 24 and 
29:1-14. Here Moses shows to his future family who he 
is: an Egyptian in Midian and their savior. 
11 (B) God Commissions Moses: First Narra- 
tive (2:23-6:1). 

(a) THE CRIES OF THE PEOPLE ComME UP To 
Gob (2:23-25 [P]). The one actor who has been silent 
up to now is dramatically introduced: God is named five 
times in three verses. The Pharaoh who did not know 
Joseph (1:8) and who persecuted the Hebrews has died, 
another turning point in the story, like that after the 
death of Jacob’s sons and the friendly Pharaoh in 1:6. 
Moses, destined by the circumstances of birth for a great 
task yet unable in Egypt to effect anything for his 
people, dwells as a resident alien in Midian. Touched by 
the suffering of his people, God remembers the covenant 
with the ancestors, by which he promised progeny and 
land to this people’s descendants. 
12 (b) THE Catt of Moses aT THE MOUNTAIN OF 
Gop (3:1-4:17 [J: 3:1-4a,5,7-8,16-22; 4:1-16] [E: 
3:4b,6,9-15; 4:17]). In chaps. 1 and 2, Pharaoh has 
behaved as a god toward the people; he has tried to annul 
both the promise of numerous progeny, by imposing 
harsh labor (1:8-14) and killing all the firstborn males 
(1:15-22), and the promise of the land, by refusing to let 
the people go up to their land (1:10). For the upcoming 
conflict God will have his servants, Moses and Aaron, 
and Pharaoh will have his, the magicians (7:11,22; 
8:7,18-19). Dominion over the Hebrews, about whom 
they fight, is conceived spatially. In Egypt the people 
serve Pharaoh; they must leave Egypt to serve Yahweh. 
In Sinai (and later, Canaan), they will be Yahweh’s. 
Moses, like other servants in the Bible, e.g., Gideon in 
Judg 6 and Jeremiah in Jer 1:4-10, is reluctant. His reluc- 
tance, expressed in four objections, must be overcome 
through signs and dialogue with God (3:1-12,13-22; 
4:1-9,10-17). 3:1-6. God appears to Moses on the 
mountain of God (called Sinai in J and P; Horeb in E and 
Deut). The bush (Hebr séneh, a play on Sinai) that burns 
but is not consumed mediates the divine voice. Moses 
recognizes the holiness of the place, hears his name 
spoken, and meets the God of the fathers. 7-12. Verses 
7-8 from the J source are duplicated by the E source in 
vv 9-10. God intervenes because he has seen and heard 
the cry of the suffering people (cf. 2:23-25) and wishes 
to lead them out of Egypt. Moses balks at the divine 
sending, “Who am I to go... ?” God’s answer in v 12 
is enigmatic. In other biblical commissions such as that 
to Gideon in Judg 6:36-40, the sign is a sample of divine 
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power prior to its full display in the divine act; it is 
intended to encourage the person called to carry out the 
mission. Here, uniquely in the Bible, the sign is after the 
event, to validate it as divinely intended: “You shall 
serve God upon this mountain” (3:12; cf. 19:2). Some 
scholars propose that the “I will be with you” of v 12a, 
God’s closeness to Moses shown in miracles and 
intercessory powers, is the sign. At any rate, Moses does 
not receive prior signs like ordinary prophets. 13-15. 
Moses’ second objection is that the people will not 
believe that he speaks for God; hence, he asks for the 
name of the mysterious voice. The divine name mani- 
fests God to the worshiper; the old name, God of the 
father, is not adequate for the new age. “I am who I am” 
is the name Yahweh transposed into the first person; it 
suggests here free choice and unhindered power. In the 
perspective of E (and of P in 6:2-7:7, esp. 6:2-4), God 
revealed himself as Yahweh for the first time to Moses. 
For J, on the other hand, people had always called upon 
the name of Yahweh (Gen 4:26). The etymology of the 
name Yahweh is disputed. It is surely a form of the verb 
“to be” (haya) and probably the causative form, “cause to 
be, create.” Some scholars suggest that it is a shortened 
form of a sentence name, “(God who) creates (the heav- 
enly host)” (F. M. Cross, CMHE 60-75; B. S. Childs, 
Exodus 60-64; D. J. McCarthy, CBQ 40 [1978] 311-22). 
16-22. God reveals his plans to Moses (Amos 3:7): The 
elders’ acceptance of his commission, Pharaoh’s refusal 
to let them go into the wilderness to worship Yahweh, 
and his battle and defeat by Yahweh. Yahweh’s victori- 
ous people will plunder the defeated Egyptians; vv 
21~22 are a witty adaptation of the victor’s taking the 
clothing and jewelry of a defeated army (cf. Josh 7:21; 
Judg 5:30; 2 Chr 20:25). It is also compensation for their 
unpaid labor. 4:1-9. To Moses’ third objection, that 
people will not believe him, God responds with three 
signs, demonstrations of the divine power that Moses 
can count on in the future. The rod-turned-snake and 
the Nile-turned-bloody anticipate the first plague in 
7:8-24, and his leprous hand looks forward to Moses’ 
vindication as leader in Num 12. 4:10-17. The Lord 
answers Moses’ fourth objection that he is not “a man of 
words” by declaring, “I am Yahweh,” who creates the 
organs of perceiving and speaking; he will surely 
empower Moses. Moses resists the divine empowering 
(v 13), asking that another be sent in his place. Having 
responded patiently to each of Moses’ objections up to 
this point, Yahweh finally is angered by Moses’ attempt 
to push the mission onto someone else. A helper is 
given: Aaron. God will put his words into Aaron’s 
mouth (v 15) rather than Moses’ (v 12). Verse 17 speaks 
of the rod with which Moses will initiate the plagues, 
reminding the reader that Moses and Aaron act for God 
as well as speak for him. 

13 (c) Moses Returns TO Ecypt (4:18-26 [J: 
19-20a,21-26] [E: 18,20b]). Moses leaves Midian in 
order to return to Egypt and carry out the divine com- 
mission. Given leave by his father-in-law to return and 
informed by Yahweh that the coast is clear (vv 18-20), 
he is told to act and speak with the divine power (vv 
21-23). Verse 21 parallels vv 22-23. The wonders will 
lead to Pharaoh’s hardness of heart. The words “let my 
firstborn go” will provoke Pharaoh’s refusal (interpreting 
v 23 as “yet [not if} you refuse . . 2”). Verses 24-26 vividly 
illustrate the popular belief that the firstborn son is owed 
to Yahweh, not to Pharaoh. Whatever the origins of the 
story — perhaps an old story of a night demon fooled by 
the blood from someone other than the intended 
victim —its intent is to point forward to the tenth and 
final plague (12:29-32) and to the redemption of the 
Israelite firstborn (13:1-2,11-16). Like Moses’ mother 
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and sister, who saved him by their daring and wit, Zip- 
porah in the face of sudden danger quickly daubs her 
sleeping husband’s penis (“feet” in v 25, a euphemism) 
with the blood from the circumcision of her firstborn 
son and so averts the danger (Childs, Exodus 90-107). 
14 (d) Inrt1AL ACCEPTANCE BY AARON AND THE 
ELpeERs (4:27-31 [J]). Aaron meets Moses as foretold 
in the commission (4:15). True to that commission, he 
now speaks and acts for Moses before the elders. The 
elders recognize that God has come to rescue them. The 
divine compassion and resolve (2:23-25), revealed first 
to Moses, then to Aaron, are now seen by the elders who 
represent the people. But will Pharaoh believe? 

15 (ec) THe First MEETING wITH PHARAOH (5:1- 
6:1 [J]). Yahweh had foretold that the people would 
believe Moses but that Pharaoh would not (3:16-22). 
Pharaoh perversely interprets the people’s desire to 
worship Yahweh in the wilderness as shirking. He 
accordingly forces the people to gather the straw 
themselves without reducing the old quota. His clever 
strategy divides people from leader (v 21), leading to 
Moses’ desperate prayer in 5:22-6:1. At this moment of 
increased oppression and disbelief and of Moses’ 
discouragement, there is heard the divine promise in 6:1: 
I will arrange things so that Pharaoh will drive you out 
of Egypt! The divine promise at the nadir of Hebrew 
fortunes in Egypt ends the first panel of the call and 
preparation of Moses and of the people (3:1-6:1). A 
parallel panel (6:2-7:7) will tell the story a second time, 
in a condensed way. The second panel, like the first, 
begins with the self-presentation of Yahweh (6:2-8) and 
ends with the divine promise (7:3-5). Hebr rhetoric 
loves parallelism —of poetic lines, of personages (Dame 
Wisdom // Dame Folly in Prov; here Yahweh // 
Pharaoh), of lengthy sections (Exod 15:1-12 // 13-18; 
and the two panels of 2:23-6:1 // 6:2-7:7). 

16 (C) God Commissions Moses. Second 
Narrative (6:2-7:7 [P]). P tells again the events of 
3:1-6:1 (J-E)— from the commission of Moses to initial 
confrontation with Pharaoh— with typical emphasis that 
all is divinely foreseen and controlled. The repetition 
shows that the preparatory period is completed; the 
plagues begin in 7:8. According to P, God was known 
to the patriarchs as E] Shadday, “God Almighty” (Gen 
17:1; 35:11; 48:3), and only at Sinai revealed his true 
name, Yahweh. He now remembers his covenantal 
promises to Abraham, Isaac, and Jacob to give them the 
land of Canaan. Land is here emphasized because 
dominion is conceived spatially; only when they live in 
Canaan (and Sinai) will the people be fully servants of 
Yahweh. The people do not believe (6:9), a telescoping 
of the more complex picture in 4:27-6:1, where the 
people first believe and then falter because of Pharaoh’s 
strategy. Verses 10-13 (reprised in 6:28-7:2) compress 
Moses’ objections and the appointment of Aaron as his 
spokesman in 3:1~4:17. Verse 13 is the divine answer to 
Moses’ complaint that he is inarticulate: “So the Lord 
spoke to Moses and Aaron and instructed them... .” 
Verses 14-25 identify Moses and Aaron for the first time 
according to their lineage; identity in the ancient Near 
East was through family. Like Gen 46:8-27 and other 
biblical genealogies, the genealogy begins with Reuben, 
Simeon, and Levi, the oldest of Jacob’s sons, but focuses 
on Levi and on others important in the Pentateuch: 
Moses and Aaron, Nadab and Abihu (Exod 24:1,9), 
Korah and his sons (Num 16), and Phineas (Num 25). 
6:28-7:7 is a precise prediction of what will happen 
between God and Pharaoh, told from the divine rather 
than the human perspective. The phrase “I will harden 
Pharaoh’s heart” leaves human actors out of considera- 
tion in order to highlight God’s control. Other texts 
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underscore human freedom and so phrase divine-human 
relations differently: e.g., “But Pharaoh hardened his 
heart, and would not listen to them” (8:15). In the end, 
the Egyptians will acknowledge that Yahweh is supreme 
in his act of bringing his people out of Egypt (7:5). P 
completes the section by giving the ages of Moses and 
Aaron, a device to show the definitive end of the section. 
17 (D) The Ten Plagues (7:8-13:16). The 
third major section describes the battle between Yahweh 
and Pharaoh for the service of the Hebrews. “Service,” 
in both Hebr and Eng, means both work and worship. 
The redactor has skillfully arranged and augmented old 
traditions about seven plagues (cf. the seven in Pss 
78:43-51; 105:26-36 and the fact that there are only 
seven plagues in J) into three triplets, and the climactic 
tenth plague is outside the series. 


1. Blood 4. Flies 7, telesil 10. Death 
2. Frogs 5. Pestilence 8. Locusts of 
3. Gnats 6. Fever boils 9. Darkness firstborn 


Each triplet has a similar structure. In the first plague of 
each triplet, God tells Moses to present himself to 
Pharaoh in the morning at the Nile to warn him of the 
danger (7:15; 8:20; 9:13); in the second, God sends 
Moses into Pharaoh’s palace to warn him (8:1; 9:1; 10:1); 
and in the third, God commands Moses and Aaron to 
start the plagues without warning (8:16; 9:8; 10:21). 
Each triplet has a distinctive motif, alluded to by the 
charge made in the first plague: (1) the superiority of 
God and his agents (7:17; 8:10,18-19); (2) God’s 
presence in the land, shown by his shielding his people’s 
land from the plagues (8:22; 9:4,6); (3) God’s incom- 
parability (9:14), suggested also by the statement that the 
like of the plagues had never been seen before (9:18,24; 
10:6,14). The plagues are both a punishment inflicted 
upon Pharaoh for his refusal to let the people go (the 
emphasis of J) and a demonstration of God’s power in 
holy war (the emphasis of P; cf. M. Greenberg, Near 
Eastern Studies in Honor of William Foxwell Albright [ed. H. 
Goedicke; Baltimore, 1971] 243-52; R. R. Wilson, CBQ 
41 [1979] 18-36). Attempts have been made to find 
natural explanations for the plagues, e.g., the bloody 
Nile is caused by red algae; the gnats are a natural con- 
sequence of the festering bodies of the frogs (e.g., J. L. 
Mihelic and G. E. Wright, IDB 3, 822-24), but the 
emphasis in the Bible is on their stunning and unrepeat- 
able character. God’s manipulation of natural elements is 
a narrative way of revealing his sole divinity. Instead of 
an objective description of the miraculous phenomenon 
followed by interpretive remarks, which a modern 
Western historian might favor, the biblical author com- 
bines event and interpretation by selecting and omitting 
narrative detail. The plagues are treated similarly in Pss 
78 and 105. 

18 (a) INTRODUCTION TO THE PLaGues (7:8-13 
[P]). The P redactor sets the stage and introduces the 
actors for the ten-act conflict: Yahweh and his servants 
Moses and Aaron versus Pharaoh and his servants the 
magicians. The servants of Pharaoh by the third plague 
have ceased to be rivals of Moses (“This is the finger of 
God,” 8:15) and by the sixth plague can no longer be in 
his service (9:11). By the eighth plague, they have 
recognized that Yahweh has defeated Pharaoh (10:7). 
Pharaoh, however, hardens his heart (in the Bible the 
organ of decision) and refuses to acknowledge that Yah- 
weh is the sole God because of his signs and wonders. 
19 (b) Tripret I (7:14-8:19). The first plague: 
blood (7:14-24 [J: 14-18,20b,21a,23-24] [P: 19,20a, 
21b,22)). As in the first plagues of the other triplets, God 
sends Moses to Pharaoh in the morning to warn him of 
the danger, but Pharaoh refuses to listen. Yahweh 
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demands that Pharaoh allow the people to go into the 
wilderness, i.e., to leave Pharaoh’s domain that they 
might worship him. P characteristically heightens the 
effects of the plague (v 19), underlining human obedience 
and divine foreknowledge (vv 20a,22). The second 
plague: frogs (7:25-8:15 [ J: 7:25-8:4,8-15a] [P: 8:5-7]). 
Like the other second plagues in the triplets, God sends 
Moses into the palace to warn Pharaoh. Pharaoh, 
entreating Moses to pray for the removal of the frogs, 
is allowed to name the time of their removal to empha- 
size Yahweh’s complete control (8:9-11). The third 
plague: gnats (8:16-19 [P]). In the third plague of each 
triplet, Yahweh commands Moses and Aaron to initiate 
the plague without warning. The magicians hitherto had 
been able to duplicate the sign but now must confess 
their failure, the climax of the first third of the plagues. 
20 (c) Triprer II (8:20-9:12). The fourth 
plague: flies (8:20-32 [J]). The motif of God’s presence 
with his people is sounded in the charge to Pharaoh 
(8:22; cf. 9:4,6). 22. Goshen is the area in the northeast 
Delta where the Hebrews lived (> Genesis, 2:70). The 
sign is not simply the insect swarms but also the protec- 
tion of Goshen from the plague; Yahweh begins to differ- 
entiate between his own people and Egypt. 25-29. Moses 
shows his cunning; he genuinely wants to worship 
Yahweh in the wilderness, outside of Pharaoh’s domain, 
but he wants a three-day headstart. The fifth plague: 
pestilence (9:1-7 [ J]). In the pestilence affecting livestock, 
God again makes a distinction between his people and 
the Egyptians. The sixth plague: fever boils (9:8-12 [P]). 
The concerns of P are apparent: attention to Moses’ 
human counterparts, the magicians; to the sovereignty of 
the Lord, who hardens the heart of Pharaoh; and to the 
divinely foreseen disobedience of Pharaoh. 

21 (d) TripLer III (9:13-10:29). The seventh 
plague: hail (9:13-35 [J]). The hail is part of a 
thunderstorm, the appropriate context for the revelation 
of the storm-god Yahweh. 27. The language is forensic, 
not ethical: “I am guilty this time. The Lord is in the 
right and I and my people are in the wrong.” 31. The 
mention of the crops suggests an early spring date and 
also explains why there were crops for the locusts of the 
next plague (10:5). The eighth plague: locusts (10:1-20 
[J]). 1-2. Yahweh declares he has hardened Pharaoh’s 
heart to show his power in the signs. Verses 3-4 stress 
the choice offered to Pharaoh, and vv 7 and 16, his 
willfulness. The ninth plague: darkness (10:21~29 [ J]). 
Darkness in the Bible is terrifying, the condition of the 
world before it was created (Gen 1:2); human life is 
impossible without light. Pharaoh still tries to force the 
Hebrews’ return by retaining their cattle (v 24), as he had 
earlier tried to hold their children hostage (10:10). 
Moses is equal to his wiles; he claims he needs the cattle 
for sacrifice (vv 25-26). 27-29. Pharaoh himself decides 
never to see Moses again, preparing for the climax. 
22 (e) THe TENTH PLacue: DEATH OF THE 
EGYPTIAN FIRSTBORN AND ACCOMPANYING RITUALS 
(1:1=13:16 [ J: 11:1-8; 12°21-23 275 29=30)mP: 
11:9-10; 12:1-20,28,40-51; 13:1-16] [E: 12:24-27a°}). 
The tenth plague is climactic not only by its position 
outside the triplet series but also by the prefatory predic- 
tion in 11:1 that Pharaoh will at last let them go. The 
spoiling of the Egyptians was the last act of the scenario 
given to Moses in 3:21-22. That Pharaoh will drive 
them out (11:1), an unusually strong and reiterated 
phrase, echoes the last verse of the first commission 
narrative in 6:1, “With a strong hand he will send you 
forth and with a strong hand he will expel you.” Further, 
4:21-26 had condensed all the plagues into the tenth 
plague. Such references back to the divine prediction 
signal the completion of the rescue of the Hebrews. 
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Verses 4-9 are addressed to Pharaoh, as v 8 shows. 
Yahweh will go forth in the midst of Egypt, present 
more forcefully than in any other plague. Moses leaves 
Pharaoh in hot anger, a mark of Pharaoh’s obduracy but 
also of Moses’ increasing mastery. 12:1-20. Before the 
occurrence of the climactic plague of deliverance for 
Egypt, P introduces the rites of the Passover lamb (vv 
3-13) and of the unleavened bread, massét (vv 14-20). 
The two rites were originally separate. The first was a 
rite of herders to propitiate the gods when they moved 
from the well-watered winter pastures to the arid 
summer ones. The second was a rite of farmers, a kind 
of spring cleaning of the previous year’s old leaven. The 
text connects the lamb sacrifice with the exodus (vv 
11-13). The unleavened bread is made a memorial of the 
exodus in the narrative itself (12:34) and in an accompa- 
nying instruction (13:3-10). 12:1-20 are the words of 
Yahweh to Moses, and vv 21-27 are the transmission of 
those commands to the elders, such divine commands 
and their transmissions being a favorite P device. P 
includes the rituals for the Passover lamb and the un- 
leavened bread (12:1-28,43-51; 13:1-16) within the tenth 
plague, between announcement and fulfillment. Cele- 
brated at the spring new year, the rituals enable Israelites 
of each succeeding generation to participate in the escape 
from Pharaoh’s dominion (R. de Vaux, Al 484-93). 
12:37-39. P gives the first of his 12 rubrics for the 
journey; the journey to Canaan begins within Pharaoh’s 
Egypt, an instance of Yahweh's mastery over every land. 
23 12:37. The first stage of the journey was from 
Raamses to Succoth. Succoth has been identified by 
some scholars with Tell el-Maskhutah and with Tell el- 
Ratabah, two cities in the Wadi Tumilat within 10 mi. 
of each other and ca. 25 mi. SE of Raamses. Succoth is 
said to be a Hebr adaptation of the Egyptian Tkw(t), the 
civil name of the eighth lower Egyptian nome, which 
may be Tell el-Maskhutah; the general similarity of the 
names, however, is not compelling evidence for an iden- 
tification. Recent archaeological work, sensitive at once 
to archaeology, the shifting ancient drainage of the 
Delta, and the different identifications of the stations 
attested in early Judaism (e.g., Jdt, the LXX, and the 
targums), has offered a plausible reconstruction of the 
route. For the Hebrews escaping from Raamses, there 
was virtually only one route that avoided the Egyptian 
observation posts S of Lake Balah and the important 
fortress at Zilu astride the Way of the Philistines; that 
route led through the swampy regions of Lake Balah. 
This shallow lake has the best claim to be Yam Sup—lit., 
“Sea of Reeds” but conventionally and wrongly trans- 
lated since the LXX “Red Sea.” In 14:1, the people are 
directed back to Pi-ha-hiroth (unidentified) which is in 
front of Baal-Zephon. Baal-Zephon may be modern 
Defenne (Gk Daphne). Exod 14:4 suggests that the 
Hebrews turned back to Baal-Zephon deliberately to 
provoke Pharaoh to chase them through swampy areas 
of Lake Balah and set the stage for the ultimate battle and 
victory. 

Later biblical literature identified the places on the 
basis of the geography of its time. Ps 78:12,43, e.g., uses 
the Egyptian phrase “fields of Zoan (Tanis).” Tanis was 
the residence of the pharaohs of the 21st Dynasty 
(1065-935) but is an anachronism for the 13th cent. 
Other books and the LXX use the geography of their 
time, e.g., the LXX of 1:11 identifies one of the store 
cities as Heliopolis, a city on the Wadi Tumilat. So a lit- 
erary tradition of a northern and a southern route devel- 
oped within the Bible. It seems that the northern was the 
actual one (> 7 above; Biblical Geography, 73:24-29; 
also Bietak, Tell el-Dab‘a II 135-37; and W. H. Schmidt, 
Exodus, Sinai und Mose 26-28). 
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24 12:38. A mixed multitude—not only the 
Hebrews but others —necessitated the adaptation of the 
Passover for outsiders in vv 43-49. 40-42. The 430 
years probably reflects the P chronology of generations 
in Egypt in Gen 15:16 and presupposed in Exod 
6:14-20; each generation seems to be 100 years here as 
befits patriarchs, and not the usual 40. This is suggested 
by Gen 15:13, which says that the oppression in Egypt 
will last 400 years, and by 15:16, which predicts that the 
people will come back in the fourth generation. 13:1-2, 
11-16. Like the Passover lamb and the unleavened bread 
in chap. 12, the customary consecration of the firstborn 
is connected to the exodus. Sometimes children were 
directly sacrificed to the gods; the practice is directly 
attested by the excavations of the Phoenician colony of 
Carthage and indirectly in mainland Phoenicia. The 
word “redeem” (pdh, vv 13,15) elsewhere means God’s 
rescue of Israel from Egypt; here it is used in a more 
restricted sense of a ransom. As in 12:25-27 and Deut 
6:20-25, the child’s question in a family setting occa- 
sions the explanation. 16. The metaphor of keeping the 
law before one’s eyes was eventually taken literally and 
led to the later Jewish practice of wearing phylacteries. 
13:3-10 parallel vv 11-16 in relating the unleavened 
bread to settlement in Canaan and to the law. 

25 (E) The Destruction of the Egyptian 
Armies and the Thanksgiving of Miriam (13:17- 
15:21 [P: 14:1-4,8-10*,15-18,21-23,26,28-29] [J: 
13:20-22; 14:5b-6,13-14,19b-20,24-25b,27,30-31; 
15:20-21] [E: 13:17-19; 14:5a,7,11-12,19a,25a] 
[special source 15:1-19]). Pharaoh’s grip on the 
enslaved Hebrews has been loosened by the ten plagues, 
and the tenth plague and the exodus have been ritualized 
for later generations. Now Pharaoh and his army must 
be utterly destroyed in holy war (14:28). After the great 
victory, the whole people sing a song of thanksgiving, 
like other songs in the OT in celebration of divine vic- 
tories. 17-18. The best route for the people is not the 
Way of the Philistines—the most direct, but guarded by 
the fortress at Zilu—but rather a route through the 
wilderness at the Sea of Reeds, a swampy area around 
Lake Balah, as suggested above (> 23). 19. In Gen 
50:22-26, Joseph made his brothers swear that they 
would take his bones with them when God “will visit 
you.” The transfer of the bones is a sign that “the visita- 
tion” has taken place. 20. The second of P’s stages, corre- 
sponding to Num 33:6. 14:1-4. P’s third stage, from 
Num 33:7, means reversing direction. None of the loca- 
tions, except Baal-Zephon, probably modern Defenne 
(Gk Daphne), can be located. Defenne seems to be on the 
highway leading NE to Zilu. Yahweh brings the people 
back to the main road, where they will be seen and pur- 
sued by Pharaoh’s army. Yahweh is provoking them so 
as to “get glory” (v 4), i.e., be recognized as the only 
powerful deity by his decisive victory over Egypt and its 
gods. 5-9. Pharaoh rises to the bait. He will pursue the 
people, who he thinks are trapped in the wilderness (v 
3). 10-14. As Yahweh predicted in selecting the route 
(13:17), the people have a change of heart when they see 
war; they want to return to Egypt. Moses exhorts them 
in vv 13-14 to prepare for holy war. In holy war, the 
gods fought in the heavens in support of their armies on 
earth. Since Yahweh is the only true deity, Israel’s 
victory is assured. The people have only to avoid panic 
and be confident in the coming victory. 15-31. The 
battle is conceived by each source differently. According 
to P, Moses divided the sea by the rod and Israel walked 
through on dry land, the waters being a wall to their 
right and left. When Israel got to the other side, Moses 
raised his hand and the walls of water crashed in on the 
Egyptian army, wiping them out. According to J, 
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Yahweh the storm-god drove back the sea long enough 
for Israel to cross in the night and then the sea returned 
to its wonted flow in the morning. The language is like 
Ps 48:5-8, where Yahweh throws the kings into a panic 
(“discomfort” in v 24) and uses the wind as his weapon. 
Victory in any case belongs to Yahweh alone. The Song 
of the Sea (15:1-18) is an ancient thanksgiving. In the 
Bible one renders thanks by reciting publicly what God 
has done; the public report of the rescue makes known 
on earth the glory God has in heaven (cf. Pss 18,30,118, 
138). The hymn praises Yahweh for raising the storm 
that overturned Pharaoh’s boats and for leading the 
people to his holy mountain. The song gives a version 
of the exodus-conquest different from the prose 
accounts of the Pentateuch and Josh: Yahweh’s storm 
capsizes the Egyptian boats and he leads the people 
immediately to his holy mountain in Canaan, his 
presence at their head throwing the natives into a panic. 
The song is divided into two panels, the annihilation of 
the Egyptians (vv 4-12) and the procession to the holy 
mountain (vv 13-18). 1-3. Verse 21 attributes the song 
to Miriam rather than to Moses—a more original attri- 
bution, since well-known figures in literary tradition 
tended to attract to themselves other’s traditions. 4-10. 
Yahweh, like Baal in the Ugaritic texts, is pictured as a 
storm-god battling his enemies with wind, lightning, 
and thunder. Verse 8 should not be read as a parallel of 
the P account in 14:22-28; the picture rather is like Ps 
107:25-27, a storm that lifts high mountains of water. 
11-12. Yahweh’s victory over Egypt demonstrates that 
he is superior to their gods in heaven; he controls heaven, 
earth, and the underworld. “Earth” in v 12b is the under- 
world. 13-18. The people are a victorious army on the 
march, fearless because their God leads them. The 
natives panic, offering no resistance as the people march 
to Yahweh’s mountain shrine. “Your holy encampment” 
(v 13), “the mount of your heritage,’ and “the sanctuary” 
(v 17) would be understood by later generations as Jeru- 
salem, the site of the Temple on Mount Zion. The poem 
however is older than David’s conquest of Jerusalem in 
the early 10th cent. The holy mountain shrine of Yahweh 
might refer to the whole land as Yahweh’s mountain, as 
in Deut 32:13; Ezek 39:4,17; etc. In Ps 78:54 the same 
phrase refers to Shiloh, the shrine prior to Jerusalem. The 
verbs in vv 16-17 are preterite, not future: “when your 
people, O Yahweh, crossed over the waters to Canaan.” 
The last verse is a prayer that the royal rule of Yahweh, 
demonstrated in the destruction of Egypt and the leading 
of his people to himself, be always available to Israel 
(Cross, CMHE 112-44). 
26 (F) The Journey to Sinai and Canaan after 
the Egyptians Have Been Destroyed (15:22-18:27). 
(a) THe First Test: Maran (15:22-27 [P: 
22a,27] [ J: 22a—-25a] [special source: 25b,26]). Accord- 
ing to the fourth of P’s journey rubrics, the people leave 
the Sea of Reeds and go to the Wilderness of Shur. P 
several times collapses several place-names in Num 33 
into the phrase “wilderness of PN.” This is the first of 
many stories of Yahweh testing the people in the 
wilderness. God puts humans in a position where they 
must show their true allegiance; God may test humans 
but humans may not test God. All the tests in the 
wilderness concern either food and drink for the people 
or Moses’ authority. At Marah (Hebr “bitter”) the people 
cannot drink the bitter waters and “murmured” The 
word occurs only in Exod 15-17 and Num 14-17 (and 
in Josh 9:18). It means complaining against Moses and 
Aaron regarding the divine nurture or guidance in the 
wilderness. Will the people allow Yahweh to be their 
God by trusting that he will feed and rule them? In this 
first trial (other water stories are Exod 17:2-7 and Num 
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20:1-13), a deliberate reference is made to the first of the 
Egyptian plagues, the bloody waters of the Nile that 
the Egyptians could not drink (cf. 7:18,21,24). Egypt (in 
the person of the Pharaoh) hardened its heart and the 
plagues ensued. If Israel opens its heart, then its fate will 
be different from the Egyptians’ for it will experience 
Yahweh as healer (v 26) rather than sender of plagues. As 
Yahweh showed his power to the Egyptians in the ten 
signs and wonders, so he will test Israel in the wilderness 
ten times (Exod 15:22-27; 16; 17:2-7; Num 11; 12; 
13-14; 16; 17; 20:1-13; 21:4-9). The episode ends in 
well-watered abundance, a harbinger of the later happy 
ending of the journey. 

27 (b) THE SECOND Test: QuaILs AND MANNA 
(16:1-36 [P: 1-3,6-27,32-35a] [J: 4-5,28-31,35b,36]). 
The second test pairs manna with quails according to the 
frequent biblical word pair “meat//food (or bread).” The 
story is told also in Num 11 in another version and in 
Pss 105:40 and 78:17-31; in Ps 78 the quails turn out to 
be poisonous, killing those who had craved them. Here 
the quails do not figure prominently in the story and in 
fact are not mentioned after v 13; the story is about the 
manna. This omission is surprising in the light of the 
ominous predictions in vv 6-12. Further, the story 
seems to presuppose that the Tent of Meeting and the 
Ark were already in existence (in vv 33-34 and probably 
in vv 9-10); the Glory ordinarily appeared through 
them. The redactor has apparently placed a version of 
the story of quail and manna on the way to Sinai. In 
accord with P’s view that the people heard the law at 
Sinai for the first time, they are not punished for trans- 
gressions, as they will be after Sinai in Num 11. Rather, 
P connects the manna with sabbath observance, which 
for him was instituted at the creation (Gen 2:2-3). 1. The 
fourth of P’s journey stages. None of the places can be 
certainly identified. 2-5. The people murmur against 
Moses and Aaron but their complaint is ultimately 
against Yahweh; they prefer Pharaoh’s sustenance in 
Egypt to Yahweh’s in the wilderness. As in the other 
pre-Sinai trials (15:25; 17:5-6), Yahweh simply accedes 
to the request without rebuke. The people here are tested 
on their willingness to follow the instruction regarding 
the manna; sacred food must be gathered according to 
divine rubrics. Verses 16-27 are the P instruction corre- 
sponding to the brief J instructions in vv 4-5 and 28-30. 
6-9. The confusion in the text—the doubling of vv 6-7 
in vv 8 and 12 and the sequence of actions—cannot 
easily be resolved. Verses 6-7 are ominous, the preface 
to a story that must originally have included death from 
the quails. In this version of the story, the people will 
know Yahweh, confess him as God, when they expe- 
rience again the control of nature and history shown 
already in the plagues and the exodus. Verse 8 is best 
translated, “And Moses continued, ‘Yes, it will be in the 
very giving to you in the evening of the meat to eat and 
in the morning of food to sate yourself because Yahweh 
has heard....’” After Sinai, Israel would “come near 
before Yahweh” (v 9) before the Tent of Meeting, but 
here the location is left unspecified, as is the location of 
the Glory in v 10. 13-30. The quail is coturnix coturnix, 
a small migratory bird about 71% inches long, brown or 
sandy with yellowish streaks. It comes to Palestine and 
Sinai in March or April in great flocks. It usually follows 
the wind, but if the wind suddenly shifts, the entire flock 
may be forced to land, where, exhausted, it is easily 
caught. Manna is the name for the bread from heaven, 
derived by folk etymology from man hi?, “What is it?” 
even though correct Hebr would be mé hi. Manna is 
the honeylike dropping from the tamarisk tree of Pales- 
tine and Sinai, which the bedouin of the Sinai call mann. 
The droppings from the tamarisk are secretions from 
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two kinds of scale lice, which suck large quantities of 
liquid from the twigs in spring in order to collect 
nitrogen for their grubs. It contains glucose and fructose 
but no protein and cannot be harvested in quantity. The 
Bible portrays manna as miraculous; it is not an every- 
day occurrence. The rubrics for dealing safely with 
heavenly food are twice disregarded by the people (vv 
20 and 27), a hint of later disobedience to the law. The 
violations of the sabbath earn a rebuke in vv 28-29. 
31-36. Verse 32 enables later generations of Israel to see 
how Yahweh led them through the wilderness. 

28 (c) THE THIRD Test: Water (17:1-7 [P: 1] [J: 
2,4—7] [E: 3]). In 15:22-27, the people could not drink 
the bitter water; here there is no water at all. P has 
telescoped the place~names of Num 33:12-13, Dophkah 
and Alush, into one: Rephidim. 2-4. The people demand 
water and attack Moses. To Moses their quarrel is with 
God directly: they do not believe he can feed them, i-e., 
be their God in the wilderness. 5-7. Again, there is no 
divine rebuke but only the command to take some of the 
elders and go to the rock, which, when struck with the 
rod, will yield abundant water. The elders represent 
the people and are witnesses. The final verse, “Is Yahweh 
present among us or not?” sums up perfectly what it 
means to test God. Meribah, which plays on the Hebr 
root rib, “to quarrel,” is the site of the dispute about the 
water at the end of the journey in Num 20:1-13. Massa 
is derived from the Hebr vb. nissd, “to test.” According 
to Num 27:14 and Deut 32:51, Meribah is a spring at 
Kadesh in the Negeb. Yahweh gives bread from heaven 
and water from the rock to this people in the wilderness; 
he thus proves his mastery over the hostile environment. 
29 (d) THe DEFEAT OF THE AMALEKITES (17:8-16 
[J]). The Amalekites are mentioned as a fierce tribe in 
the vicinity of Kadesh in Gen 14:7; Num 13:29; 14:25. 
Moses defeats them by stretching out over them the rod 
he used to defeat Pharaoh. Yahweh fights for Israel only 
when the rod is raised. Moses’ physical fatigue in v 12 
prepares for 18:18; the same word describes his inability 
to function without sharing his authority. Joshua and 
Hur are introduced. Hur is mentioned elsewhere only in 
24:14, unless he is also the grandfather of the Judahite 
artisan mentioned in Exod 31:1-2; 35:30; and 38:22 and 
in the genealogies in 1 Chr 2:19,20,50 and 4:1,4. Joshua, 
on the other hand, becomes Moses’ most trusted servant 
and, later on, his successor. 14-16. The Amalekites are 
cursed because they attempted to keep the people from 
their God-given heritage. Th curse is written in a docu- 
ment and given as a command to Joshua as military 
commander. Moses builds an altar to celebrate the 
victory and gives it an appropriate name. 

30 (e) JETHRO’s BLESSING AND ApDvice (18:1-27 
[E]). In vv 1-12 Jethro meets the people who had 
escaped from Pharaoh at the mountain, just as he had 
earlier met Moses the escapee near the mountain in 
2:15-22. He recognizes Yahweh as the all-powerful 
deity in vv 10-11, another instance of a non-Israelite 
confessing Yahweh as the sole God because of the 
prosperity of his people. This story does not accord with 
Moses’ farewell to Jethro in 4:18-26, in which Moses 
took his wife and sons with him to Egypt (4:20a is J, 
whereas chap. 18 is E). Further evidence of diversity of 
the traditions about Moses and the Midianites is the 
different names for Moses’ father-in-law: Jethro here 
and in chap. 4, but Reuel in 2:18 and Hobab in Judg 
4:11. Num 10:29 makes Hobab the son of Reuel. The 
Midianites were an early ally of Israel (so here) but later 
an enemy, as in Num 25; 31; and Judg 6-8. 2-4. The 
technical term for divorce (Deut 24:1,3) is not used here; 
Moses had sent her home from Egypt. Her father now 
brings her back to Moses. The sons’ names recall Moses’ 
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early relationship to his God. 10-12. To bless God is to 
recite what he has done so that the hearers may praise 
him and enhance his glory. Yahweh’s sole divinity is 
proved by his defeating the great military and political 
power of the region, Egypt. The meal shows Jethro’s 
bond with Israel. 13-27. Jethro is the one who first 
suggests that Moses share his authority with others. The 
same story is told in Deut 1:9-18, where the sharing 
takes place after Sinai and at divine command. 9-27. 
Moses will now bring “before God” the cases that have 
no precedent and teach the people the laws and teachings 
of God. He will continue to be their teacher, making 
known to them the way in which they should walk. In 
other words, routine cases that can be decided on prece- 
dent no longer come to Moses. In the Bible, to judge 
means to be partial, i.e., to rescue the innocent and 
oppressed party and punish the wicked. This conception 
of justice contrasts with the modern Western conception 
of justice as blind or impartial and the separation of judi- 
cial, executive, and legislative powers. 
(II) Israel at Sinai (19:1-40:38). 

31 (A) Solemn Concluding of the Covenant 
(19:1-24:18). In the Priestly redactor’s 12-stage pro- 
cession that structures Exod to Num, the seventh station 
is Yahweh’s mountain and the twelfth is the threshold of 
Yahweh’s land. Israel remains encamped at Sinai from 
Exod 19:1 to Num 10:10. Sinai is therefore central not 
only by the sheer bulk of law and narrative connected 
with it but also by its position in the journey. Chaps. 
19-24 describe the theophany (19), the Ten Command- 
ments (20:1-17), and the Covenant Code (20:22-23:18); 
chaps. 25-31, the dwelling and its sacred personnel 
mediating God’s presence; and chaps. 32-34, the apos- 
tasy and covenant renewal. At Sinai, Yahweh saw the 
condition of the people and resolved to act (3:7-8). Now 
the people have seen Yahweh and his works (19:4) and 
they must act. Will they agree to be God’s people by 
obeying his will and building him a dwelling? 

32 (a) IsRAEL ENCOUNTERS YAHWEH AT THE 
Mountain (19:1-25 [P: 1,2a] [J: 2b,11b-13,18,20-25] 
[E: 3a,9-11a,14-19] [special source: 3b-8]). Moses 
makes three round trips from camp to mountain to 
arrange the covenant: in vv 3-8a he relays the terms 
to the people, who assent to it; in vv 8b-14 according to 
divine instruction he purifies the people; in vv 20-25 he 
is made sole mediator (with Aaron as assistant) with the 
priests and people kept at a distance. 1-2. The first 
month is Nisan, the time of Passover and Unleavened 
Bread. The second month is the entry into the wilder- 
ness of Sin, where the manna was given (16:1); it was the 
time of cereal harvest. Here the third month is the feast 
of Weeks, Pentecost. As early as the 2nd cent. Bc some 
Jewish groups are recorded as connecting the giving of 
the law with the feast of Weeks. There is no hard 
evidence that mainstream Judaism made the connection 
between law and Pentecost until the 3rd cent. ap, but the 
connection may be early. The location of Mount Sinai 
cannot be fixed with any certainty. An imposing peak in 
the Sinai peninsula, Jebel Musa, has been identified with 
Sinai since Byzantine times (> Biblical Geography, 
73:29). Ancient biblical poetry, however, suggests that 
the mountain dwelling of God was directly south of 
Canaan and speaks of his advance with an army from the 
south, “Yahweh came from Sinai, and dawned from Seir 
upon us” (Deut 33:2; cf. Judg 5:4; Ps 68:8-9). 3-8a. 
Verse 3a prefaces the liturgical poem of vv 3b-8; in v 3a 
Moses goes up to “élohim, whereas in v 3b Yahweh calls 
down to Moses from the mountain. 4. The people have 
seen what “I did to Egypt and how I. . . brought you to 
myself.” They must act by deciding whether to be 
God’s people by obeying his voice and keeping his 


52 Exodus (19:5-20:11) 


commandment (v 5). God’s bearing of the people to his 
land is developed in Deut 32:10-14, which also speaks 
of rescuing and selecting: “like an eagle he stirs up his 
nest, over his young he flutters. He spreads his wings, 
he takes him (the young), he bears him on his wings.” In 
3:12 God foretold that Israel would serve, i.e., worship, 
at this mountain. Sinai is territory sacred to Yahweh. To 
become Yahweh’s people they must freely agree to the 
divine choice. The agreement is couched in traditional 
biblical language — obedience and keeping of covenant. 
“Covenant” is a biblical term for a sworn agreement 
between persons, ordinarily oral, to do something. It 
was done “before the gods,” who were thought to sanc- 
tion it. Treaties between nations and peoples (often 
personalized as covenants between the kings) were also 
covenants but of a special written type, called covenant 
formularies by some scholars. By the middle of the 
second millennium in the west Semitic world (and 
persisting until late in the first millennium), the formu- 
laries had developed into a genre, which consisted of a 
history of the relationship of suzerain and vassal kings, 
stipulations, curses and blessings consequent upon their 
observance, and a list of divine witnesses. The order was 
fluid and (apart from the blessings and curses) some 
items could be omitted. Was the Sinai covenant in Exod 
such a covenant formulary? Many scholars, such as G. E. 
Mendenhall and K. Baltzer, affirm that it was but solid 
evidence is lacking; there are no blessings and curses in 
the Exod covenant, nor a detailed historical prologue. 
The first instance of conscious Israelite adaptation of the 
covenant formulary seems to be Deut 5-28; see D. J. 
McCarthy, Treaty and Covenant (AnBib 21A; Rome, 
1978); G. E. Mendenhall, “Covenant,” IDB 1. 714-23; 
K. Baltzer, The Covenant Formulary (Phi, 1971). 5-6. If 
Israel agrees to hear Yahweh’s voice (and not that of 
another god), they will be his séguilé, “possession,” also 
used in the same sense in Deut 7:6; 14:2; 26:18; Ps 135:4. 
Among other meanings, biblical ségulla in the above- 
cited passages and the cognate Akkadian word sikiltu 
denote the treasures of the wealthy and of kings. In an 
Akkadian seal the king is the sikiltum of the goddess, and 
in a Ugaritic transl. of a Hittite-Ugaritic treaty, the 
Hittite king tells the Ugaritic king, “Now [you belong?] 
to the Sun, your Lord; you are [his serva]nt, his property 
[s]gith” (M. Held, JCS 15 [1961] 11; and H. B. Huffmon 
and S. B. Parker, BASOR 184 [1966] 36-37). Verses 5-6 
are best translated, against most Eng versions, “You will 
be my special possession out of all the peoples. Though 
all the earth is mine, you will be to me a kingdom of 
priests, and a holy nation.” “Special possession” in two 
other similar uses is followed by the phrase “from all the 
peoples”; “Indeed all the earth is mine,” therefore, goes 
with the following phrases. The three phrases of vv 
5b-6a go closely with the three of v 4. “Kingdom of 
priests” in v 5 is unclear; semantically parallel to “holy 
nation,” it probably means sacred among the nations, as 
priests are among the people. Yahweh has defeated the 
great power Egypt and its gods and has brought them 
to the safety of his precincts. If Israel accepts Yahweh as 
their God, they will belong to the only God (essentially 
the meaning of all the phrases of vv 5b-6a). 8b-19. 
Yahweh initially establishes in v 9 Moses’ credibility, 
always a concern (4:1,5,8,9; 14:31). The people’s hearing 
the divine cloud that guided (13:21-22) and rescued 
them (14:19,20,24) speaking to Moses ought to con- 
vince them. Verse 9a reprises v 8b, a Hebrew way of 
getting back to the main thread after the word to Moses 
in v 9a. Consecration of the people means their separa- 
tion from the profane world; clothing is to be washed of 
earthly grime, and sexual relations are prohibited. The 
entire mountain becomes sacred by the coming of 
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Yahweh; anyone who strays into it becomes charged 
with holiness. Such a dangerous person must be 
removed lest his contagion infect others; he is to be 
killed without anyone touching him, hence by stoning 
or by arrows. The actual theophany in vv 16-19 takes 
place in a storm, like other theophanies in the Bible 
(Exod 15:8,10; Judg 5:4-5; Pss 18:6-19; 29; 77:16-20; 
etc.) and in Ugaritic literature. Scholarly arguments to 
the contrary notwithstanding, the theophany is not a 
volcano; one cannot approach an active volcano. More- 
over, there were no active volcanos in the area, and there 
is no attestation of volcanic theophanies in comparable 
literature. The depiction mingles later liturgical reenact- 
ment in the description of the original event (trumpet = 
thunder; firepot=smoke), so that later generations 
might celebrate the foundational event. Mount Zion in 
Jerusalem later became the heir of the Sinai traditions; 
the law was preached from there, e.g., Ps 50 and Isa 
2:1-5. 20-25. The section emphasizes how great is the 
distance between Yahweh and the people and under- 
scores the mediation of Moses. Many scholars believe 
that 20:18-21 originally stood after 19:19. In any case 
19:20-25 establishes the mediating role of Moses. 

33 (b) THe TEN COMMANDMENTS (20:1-21 [E]). 
The Decalogue is also found in Deut 5:6-21 with slight 
changes; Deut gives a different reason for the observance 
of the sabbath and in the last commandment places the 
neighbor’s wife before the neighbor’s house. The 
numeration of the commandments differs slightly in the 
tradition; Anglican, Greek, and Reformed traditions 
reckon the prohibitions against false worship as two, 
whereas the Lutheran and Roman Catholic traditions 
count them as one and divide the last commandment 
into two. 2-6. A strong assertion that Yahweh is the 
only deity for Israel. Since he defeated their former lord 
and master, he and no other deity is their God. The best 
transl. is, “I, Yahweh, am your God.” Verses 3-5a forbid 
images, which in the ancient Near East were the ordi- 
nary means of encounter between god and worshiper. 
Verse 3 refers to the statues of deities in the sanctuary; 
excavations have revealed shrines with several images of 
gods in them. The aniconic tradition is ancient in Israel; 
no certain image of Yahweh has so far been found at any 
Israelite site, though a crude depiction of a god and his 
consort found at Kuntillat Ajrud may be Yahweh and 
Asherah (M. Coogan, “Canaanite Origins and Lineage: 
Reflections on the Religion of Ancient Israel,” Ancient 
Israelite Religion [Fest. F. M. Cross; ed. P. D. Miller et al.; 
Phl, 1987] 115-24). Verse 5b resumes and expands v 2a. 
“Impassioned” is a better transl. than “jealous.” Yahweh 
is passionately committed to Israel; he will see to it that 
all sins are punished even if the punishment is borne by 
the children of the parents who have committed the sin; 
the people consist of more than one generation. “Sin” in 
the Bible often denotes at once the act and the conse- 
quences of the act. The consequences, or the plight one 
gets into by one’s sins, are sometimes described as 
directly sent by God and sometimes as the natural result 
of human actions. In this text, divine initiative is strongly 
stated. Those “rejecting me” (better than traditional 
“hating me”), after they had accepted Yahweh in the 
ceremony just concluded, commit a sin that will not go 
unpunished. Verse 6 is the positive side: those who love, 
who keep his commandments, will experience the divine 
kindness (hesed), Yahweh’s covenantal love; it is a 
passionate commitment to his. people founded in the 
noblesse oblige of the Great Suzerain. 7. The prohibition 
seems to be against the false use of an oath in legal 
proceedings rather than a general lack of reverence for 
the name. 8-11. The sabbath is a peculiarly Israelite 
institution; at least no satisfactory parallel in other 
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cultures has so far been discovered. To sanctify it means 
to set it apart, to avoid doing the work of the weekday 
on it. Verses 8-10 parallel v 11; the rhythm of time was 
created along with all else in the first week (Gen 
1:1-2:3). 12. In a traditional and largely oral society, 
elders were to be respected as repositories of tradition. 
Parents also depended on children to care for them in old 
age. 13. Only illegal killing is prohibited; Israel had the 
death penalty. 15. Kidnapping is prohibited; ordinary 
theft is forbidden by the last commandment. 17. As 
comparable inscriptions make clear, hamad means con- 
spiracy, taking steps to steal (not merely “covet”). 18-21. 
The section, underscoring the popular acceptance of 
Moses’ mediation, matches 19:20-25, where Yahweh 
appoints Moses to that role. The people were afraid of 
close contact with God, which would have swept them 
out of the everyday world into the divine world, i-c., 
would have killed them. 

34 (c) THE Covenant Cope (20:22-23:33 [E]). 
The Covenant Code (so called from 24:7) is given after 
the single event of theophany and commandment in 
20:1-17. The awestruck people beg Moses to mediate 
any further commandments (20:19). The collection con- 
sists of apodictic statements (20:22-26; 22:18-23:19) 
and case law (21:2-22:17). The latter are introduced by 
22:1, “These are the judgments,” which are decisions to 
be rendered in the specific cases that follow. Exod 24:3, 
which distinguishes “words” and “judgments,” may 
express this distinction, or it may express the distinction 
generally between the Ten Commandments and the 
Covenant Code. The judgments are rationally arranged, 
but the apodictic sayings are wide-ranging and irregular 
(M. Greenberg, “Some Postulates of Biblical Law,” The 
Jewish Expression [ed. J. Goldin; New Haven, 1976] 
18-37). 

Ancient Near Eastern codes of law were not com- 
prehensive like the Napoleonic Code or the Roman 
Catholic Code of Canon Law, nor appparently did they 
always guide local judges in applying the law —at least 
in Mesopotamia, where there are discrepancies between 
the codes and recorded daily practice. Law codes were 
expressions of the divine will; the famous Code of 
Hammurabi (reigned 1725-1686) pictures the sun-god 
Shamash presenting the king with the laws that are 
inscribed on the lower half of the stele. At the king’s 
accession, which was believed to be a renewal of the 
creation order, he proclaimed just decrees; the royal law 
codes enshrined that proclamation. The Covenant Code 
is proclaimed at Israel’s creation by God’s regent, Moses. 
Like other codes, it does not aim for completeness; it 
offers a sample of the divine intention for Israel and 
establishes the mediating office of Moses. 

35 (i) Injunctions regarding the shrine (20:22-26 
[E]). Divine-human encounter is God’s to regulate, as 
the theophany with its explicit rules (19:10-15; 20-24) 
vividly demonstrates. No statues of deities are permitted 
in Yahweh's sanctuary because he spoke from heaven, 
i.¢., invisibly, with no form to be reproduced by a statue 
(cf. Deut 4:12). Altars are to be built according to divine 
specifications, of earth or of unhewn stone. In the whole 
offering an animal is completely consumed on the altar 
(except the skin) in expiation for sin. The purpose of the 
“offering of well-being” (or “peace offering,’-5élamim, in 
Hebr always pl.) remains unclear. Deut 12:13-14, most 
probably of the late 8th cent., centralizes sacrifice in one 
place only, but in this period there could be many altars; 
indeed Josh-1 Kgs speaks of sacrifices being offered in 
different parts of the land without any indication of 
violation of law. Even with many altars, God must 
designate the site, must make it a place where his name, 
his presence, is there to bless the life of the worshiper. 
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The last provision, in v 26, is echoed in 28:42; whatever 
is unbefitting to the sacred sphere is to be avoided. 
36 (11) _Judgments regarding Hebrew slaves (21:1-11). 
For other legislation on slaves, see Deut 15:12-18 and 
Lev 25:39-55. An Israelite could be born a slave or fall 
into slavery through sale by the parents as debt payment 
(2 Kgs 4:1; Amos 2:6) or through failure to make restitu- 
tion in theft (22:1). 1. The miSpatim are the decisions 
made by judges; they can be translated “rules” or “judg- 
ments.” 2-6. A male slave is to serve six years and in the 
seventh year go free in the condition in which he 
entered. If the slave married a slave woman, the woman 
remains her master’s, and the children remain with her 
because the child’s relation to the mother was considered 
more basic than its relation to the father. The slave had 
the option of remaining with his family and his master, 
in which case his decision was ratified in the local shrine, 
and his ear, the organ of obedience, was pierced at the 
door of his master’s house. 7-11. The statutes concern 
the female slave as concubine. The relationship is not of 
a nature to be broken off at the end of six years as was 
the case of the male. If she does not please the master, a 
member of her family may buy her back (“redeem” her); 
the master may not sell her outside her family (the mean- 
ing of “foreign” here). If the woman is destined for the 
master’s son, she shall be treated like the other daughters 
in the household; her food, clothing, and oil are to be 
supplied or else she can go free. The third element, tradi- 
tionally “conjugal rights,” is better translated “oil,” as 
suggested by comparative evidence (S. Paul, JNES 28 
[1969] 48-53). 

37 (iii) Judgments concerning capital crimes (21:12-17 
[E]). The Bible distinguishes manslaughter and willful 
murder. In willful murder, the blood avenger (gé’ él), the 
nearest kinsman, retaliates by taking the life of the 
murderer. The “state” cedes to the avenger the settling of 
the case. Cities of refuge were provided in cases of 
manslaughter, where the guilty party was safe from the 
avenger. See Num 35 and Deut 19:1-13. 

38 (iv) Judgments concerning harm or death caused by 
humans, animals, or through neglect (21:18-36 [E]). 18-19. 
If the man died, his attacker would be guilty of man- 
slaughter and would have had to flee to a city of refuge 
(vv 12-13). It is not manslaughter if the sick man is able 
to walk even if only with the aid of a cane; there is a 
money penalty only. 20-21. The law regards slaves 
differently from their masters. As long as the slave does 
not die on the day of his beating, the master goes 
unpunished, or, rather, the loss of the slave is considered 
punishment enough. 22-25. The fetus has a money 
value, to be determined by some kind of reckoning (the 
last phrase cannot be exactly translated). Harm to the 
mother is not measured by money but by the famous lex 
talionis (Lat, “law of retaliation,” a phrase derived from 
the Twelve Tables of ca. 450 Bc). Other instances are 
found in the Code of Hammurabi (nos. 195-205 [ANET 
175]); Lev 24:19-20; Deut 19:21. The law seems severe 
but it mitigates blood vengeance; vengeance is satisfied 
with something less than loss of life. 26-27. As in vv 
20-21, slaves are regarded differently from free 
Israelites; for them there is no lex talionis. Just as in the 
Code of Hammurabi (nos. 198, 210), the upper-class 
person pays money damages for injuring a commoner 
(S. Greengus, IDBSup 545-46). The master’s person is 
not touched, but at least the slave goes free. 28-32. The 
owner is not held liable for his goring ox unless he knew 
the animal was dangerous and took no corrective steps. 
If the family of the person killed by the ox agreed, the 
culpable owner could pay a fine (Hebr képer, the price of 
a life; cf. 30:12; Ps 49:7), wergild, money offered for the 
life of a murdered man to appease the kinsmen. Num 
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35:31-32 forbids the practice. The same rule applies to 
“minors” but not to slaves; since they are chattel, their 
owner is to be recompensed at the standard price of a 
slave. 33-34. Two instances of harm to animals. One 
case concerns a reopened or a freshly dug pit. 

39 (v) Judgments concerning burglary and theft (22:1- 
4 [E]). Some translations rearrange the verses 22:1,4,2, 
3, but the verses should be read in their normal order. 
“The thief” in v 2 refers back to “When a man breaks 
in...” in v 1, just as “the ox” in v 28b refers back to 
“When an ox...” in v 28a, and “the one who kindled” 
in v 5 refers back to “When a man kindles...” in v 4 
(Notes on the New Translation of the Torah [Phl, 1969] 180). 
Four- or fivefold restitution of stolen goods is common 
in law codes; David in 2 Sam 12:6 speaks of a fourfold 
restoration of a lamb. Verses 2-3 allow a nocturnal thief 
tunneling under the wall to be beaten to death with no 
bloodguilt upon the householder (cf. 1 Sam 25:26,33). In 
daylight the apprehended thief is held to restitution 
according to the norm in v 4: twofold restitution since 
the stolen goods are still on his person. If the thief cannot 
make restitution, he is to be sold into slavery, the money 
going to satisfy the householder. 

40 (vi) Judgments concerning burning another’s fields 
(25:5-6 [E]). The LXX, followed by some modern 
translations, translates Hebr b‘y as “to graze,” but the 
more common and preferable meaning here is “to burn”; 
vv 5-6, therefore, go together and concern culpability in 
burning stubble, a practice of preparing fields that is still 
current in the East. 

41 (vii) Judgments concerning culpability for deposited 
property (22:7-15 [E]). 7-8. Restitution is twofold for 
stolen deposits, as in v 4. “Come near to God” means to 
take a solemn oath in the local sanctuary as v 11 
suggests. 9. As the Code of Hammurabi makes clear, the 
person to whom the deposit was entrusted might deny 
that the deposit was ever made and claim that the goods 
were all his. If there were no records or witnesses, the 
case has to be decided by oath and presumably by an 
ordeal or judgment by which one of the two claimants 
was declared guilty by God. 10-11. Culpability for the 
death, injury, or loss to raiders of deposited animals is 
settled by oath. But simple theft (v 12) is presumed here 
to be preventable; the trustee is liable. Attack on cattle 
by wild animals, as long as the carcass is there to prove 
it, is reckoned to be so common as to preclude restitu- 
tion. 14-15. The borrower is responsible for borrowed 
animals unless the owner was there. The last phrase in 
v 15 is not clear; probably the owner is still entitled to 
the hiring fee even if the animal dies. 

42 (vili) Judgments concerning the seduction of a young 
woman (22:16-17 [E]). The case is that of a man who 
persuades a young woman to sleep with him. Her 
marriage has not yet been arranged between her father 
and her future bridegroom (or his family). Unlike the 
case in Deut 22:28-29, he uses no force but persuades 
her. By the fact of the man’s willingness to have her, she 
legally is now in the position of a woman whose mar- 
riage has been arranged by the bridegroom. Her father, 
however, can refuse his consent, in which case the man 
still owes the bride-price since she is no longer a virgin 
and hence no longer readily marriageable. 

43 (ix) Commands about various social and cultic 
matters (22:18-23:19 [E]). This is a representative 
group of noncasuistic laws—prohibitions, directions, 
and commands—some couched in the 2d pers., some 
without stating a penalty. Such laws are not well attested 
in other ancient Near Eastern law codes (though cf. 
Eshnunna Laws 10-11,15-16,51-52 [ANET 162-63]; 
Hammurabi Code, nos. 36,38-40 [ANET 167-68]; and 
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the Assyrian Laws A 40,57-59 [ANET 183-85]); they 
occur rather in ritual and magic texts outside the Bible 
and also in treaties. The preponderance of such laws in 
the biblical codes seems attributable to the special role of 
Yahweh as sole God and hence authoritative lawgiver. 
18. Belief in one God means that the aid of spirits is not 
be be invoked. Concern with the problem elsewhere 
(Deut 18:10; Jer 27:9; and other passages) shows that the 
problem was real in Israel. 19. A prohibition found also 
in Lev 18:23; 20:15-16; Deut 27:21. 20. Violators of the 
first commandment are to be proscribed (not “utterly 
destroyed”), i.e., set apart from the community. 21-24. 
Resident aliens (gérim), people living more or less 
permanently in a community other than their own, were 
often classed with widows and the fatherless as needing 
protection; cf. Deut 24:19-22; Jer 7:6; Ezek 22:7. As 
outsiders, often without clan protection, they were 
vulnerable and often poor (Lev 19:10 and Deut 24:14). 
Special access to Yahweh is their protection. 25-27. 
Loans were not made for commercial purposes but to 
alleviate distress; to take interest on them would be to 
profit from another’s misfortune. Laws regulated intru- 
sive creditors (Deut 24:6,10-13). The poor were 
specifically protected; their outer garment, which served 
as their blanket at night, had to be returned to them by 
evening. As in vv 21-24, the compassionate God 
watches over the weak. Amos (2:8) accuses the wealthy 
of sleeping upon garments taken in pledge. 28. The 
intimate link between God and the leader who acts and 
speaks on his behalf is affirmed elsewhere in the Penta- 
teuch: 14:10-12,31; 16:7-8; 17:2; Num 12:8. 29-31. 
Holiness (v 31) means belonging to the deity, being 
removed from profane life. God’s total possession of the 
people is signified by their offering to him the firstfruits, 
which represent the totality. Objects are “removed” by 
placing them in a shrine or giving them to sacred 
persons; living things are “removed” by killing them. 
Verse 29b is literally “your fullness and your trickling.” 
The LXX and modern translations correctly expand the 
ancient expression. The human firstborn are “redeeemed” 
by an animal substitute (13:13; 34:20; etc.). Verse 31b 
illustrates the meaning of holiness by a single example: 
Israel is to eat only meat correctly slaughtered so as to 
dispose of the blood (Lev 17:14-16). 23:1-3. Like Lev 
19:15-16, the verses prescribe fairness for witnesses at 
trials. The witness is not to enter a conspiracy to give 
false testimony. 4-5. This interrupts the natural connec- 
tion of vv 1-3 to vv 6-9. Deut 22:1-4 states the law 
with characteristic additions: it substitutes “brother,” 
i.e., kinsman, for “enemy,” and it includes all lost items, 
not just animals. Lev 19:17-18 forbids hatred of 
“brother//neighbor” and counsels loving one’s neighbor 
as oneself. Justice, i.e., the return of goods and offering 
necessary assistance, is due even to personal enemies, 
just as it is to other classes — resident aliens, widows, and 
the fatherless. The last phrase is obscure in Hebr but can 
be understood according to Deut 22:4. 6-9. As vv 1-3 
were addressed to witnesses, these verses are addressed 
to judges. In the ancient Near East, the gods were 
believed to be behind the legal system. For a judge to 
sentence the innocent and to acquit the guilty does not 
change the reality; Yahweh will not follow the human 
Judgment but will punish the judge. Bribes, the curse of 
the Eastern lawcourt, are to have no place in Israel. The 
protection of the resident alien, stated already in 22:21, 
is repeated in the new context of the just lawcourt. 
10-11. The verses are obviously related to vv 12-13 by 
the repetition of “six ... but (on) the seventh. . . .” It is 
not certain whether the practice was actually carried out 
in biblical times; evidence for its practice is late, in the 
Sth cent. (Neh 10:31; 1 Macc 6:49,53). Lev 25:2-7, 
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20-22 suggest that there was a common reckoning of 
the seventh year for all fields. The purpose stated is not 
agricultural but humanitarian—that the poor may eat. 
12-13. In style these verses resemble the preceding. The 
reasons given for observance, that the draft animals and 
the workers might rest, is different from that given 
under the third commandment. Verse 13 seems pecu- 
liarly placed. The prohibition of even the mention of 
other gods serves to introduce the following verses. 
14-17. The cultic calendar, here given with several mis- 
cellaneous rules, appears also in 34:18-26; Lev 23:1-44; 
and Deut 16:1-17 with significant variations. The feasts 
are pilgrimage feasts to the shrine (Hebr hag, like the 
Islamic hajj; R. de Vaux, AI 484-506). The first feast is 
Unleavened Bread (Hebr massét), already mentioned in 
12:14-20,34; 13:3-10. Here and in 34:18 the text does 
not connect the rites of unleavened bread and Passover 
lamb, unlike the P legislation in chap. 12. “Empty- 
handed” in v 15 refers to offering the sheaves in the 
shrine. The second feast is at the harvest of wheat, seven 
weeks after the first cereals were cut. Num 28:26 calls it 
Firstfruits and feast of Weeks. It is called Pentecost, 
“fiftieth day,” in 2 Macc 12:31-32 and Tob 2:1. The 
third feast, Ingathering in the old Exod calendars, came 
later to be called the feast of Tents, commemorating the 
tents of the wilderness period, or simply the Feast in 
Ezek 45:25; 1 Kgs 8:2,65. It was celebrated in autumn 
at the end of the year; in the early period, Israel cele- 
brated the new year in the fall. 18-19. Supplementing 
the rules for the three pilgrimage feasts are four ritual 
regulations. The fat, the desirable part of the animal, is 
to be burned entirely and at once, except that around the 
kidneys and intestines (Lev 3:3-4). The prohibition 
against boiling a kid in its mother’s milk is repeated 
verbatim in 34:26 and Deut 14:21. Why the practice is 
forbidden is not known; a damaged Ugaritic text may 
mention a similar rite (see Bible Review 1/3 [1985] 
48-58). 

44 (x) The blessings of keeping the covenant (23:20- 
33 {E]). Ancient law codes sometimes concluded with 
curses and blessings, e.g., Lipit Ishtar Code (ANET 
161), Code of Hammurabi (ANET 178-80), Holiness 
Code (Lev 26:3-45), Deut 27-28. The biblical examples 
show flexibility, adapting the genre to historical circum- 
stances. Like the blessing promised to Jacob leaving 
Canaan, “See I am with you and will guard you wher- 
ever you walk” (Gen 28:15; cf. vv 20-22), Yahweh 
through the angel will be with the people and bring 
them to their land. The condition for the blessings is 
obedience during the journey to the angel, who is 
Yahweh himself “in a temporary descent to visibility for 
a special purpose” (A. McNeile, cited in Driver, Exodus 
248), and to the first commandment after the conquest 
(vv 23-25). The blessings are the divine presence that 
gives protection on the way (vv 20-22), food and drink 
and good health, living out the normal life-span, assis- 
tance in the war of conquest (vv 27-30), and secure 
possession of a vast land (v 31). 20. God’s presence with 
the people, leading them to the land, is a constant theme 
(e.g., 32:34; 33:2-3,12,14-16; 34:9). There is a keen 
awareness of how an all-holy God could dwell with a 
sinful people. The divine presence is pictured variously: 
the angel, the pillar of cloud (13:21; 40:36-38), and the 
Ark (Num 10:33). 21. The name manifests the person; 
disobedience to the angel bearing the divine name is 
disobedience to God. Verses 23-25a are possibly an 
addition, since they interrupt the list of blessings; they 
resemble 34:11-14. Lists of the prior inhabitants of the 
land, usually in lists of three, six, or seven, are frequent 
in the Bible; it is not easy to identify the ethnic groups 
named within Palestine. The name Amorites is originally 
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a Babylonian term, “westerners,” to designate people 
west of Babylon. It is favored by the E source, whereas 
J prefers the term Canaanite. Perizzites may have meant 
originally “hill dwellers” and may have come to be 
reckoned as a gentilic. Hittite may refer to scattered 
Hittite families in the area; the Hittite empire in Asia 
Minor never reached Palestine. Hivites are probably 
Hurrians, an ancient group active in northern Mesopo- 
tamia in the second millennium. Jebusites are the native 
inhabitants of Jerusalem. 27-30. In holy war, panic sent 
by the gods is an important weapon. “Hornets” in v 28 
is a traditional translation since the LXX, but the real 
meaning is unknown. 31. One of several descriptions of 
the land; others are Gen 15:18; Deut 11:24; Num 34; 
1 Kgs 4:21. The southern boundaries are the northeast 
border of Egypt and the desert south of Palestine, the 
southeast coast, and northern Syria. 

45 (d) THE RATIFICATION OF THE COVENANT 
(24:1-18 [J: 1-2,9-11] [E: 3~8,12-15a,18b], but accord- 
ing to others “J” and “E” in this chapter are special 
sources; [P: 15b-18a]). The chap. describes the ratifica- 
tion in two different ways: the representatives of the 
people banquet with God (1-2,9-11), and the people 
agree to the covenant in a blood rite (3~8,12-15a). The 
combination of two sources may confuse the reader. 
Verses 3-8 follow naturally 20:22-23:33; Moses 
recounts to the people the Ten Commandments and the 
Covenant Code (“all the words of Yahweh and the judg- 
ments”) that he has just heard, and the people agree to it. 
In vv 1-2+9-11, however, God commands Moses to 
come up to the mountain, where he already is (20:21). 
Similarly, v 12 fits uneasily after v 11. In the redactor’s 
perspective, 24:1 evidently began a fresh scene, one that 
does not directly continue 20:21. In this perspective, 
Moses and the leaders are told to ascend the mountain, 
but before they do in v 9, they carry out the ritual in vv 
3-8. 1-2. Nadab and Abihu are the sons of Aaron (6:23). 
A threefold gradation is made: Moses, who alone comes 
near God; the elders, who ascend but do not come near; 
and the people, who remain in the camp. 3-8. Moses, as 
tradition dictates (cf. 19:7,9,25; 34:32; etc.), immediately 
reports the words (=the Ten Commandments) and the 
judgments (=the Covenant Code) to the people, who 
assent to it. A solemn ritual is prepared: the words are 
written down, the altar and pillars are set up, the sacri- 
fices are offered; the “service of the word” is in v 8. Part 
of the blood is sprinkled on the altar, which represents 
God, and part is preserved for the rest of the rite. The 
book of the covenant is the word that defines the rite. As 
the blood is sprinkled on the people, they share the 
blood with the altar, the symbol of God. Word and rite 
are inseparably united. Verses 9-11 continue the source 
in vv 1-2. According to the present arrangement of the 
chapter, Moses and the representatives of the people 
ascend the mountain to celebrate the union. The text is 
reticent about God’s appearance; the men apparently see 
him from below, as through transparent sky-blue tiles. 
Humans may not look upon the deity lest they be swept 
out of the profane world in which they live, i.e., die. On 
this momentous occasion, however, the invited leaders 
are protected by the rules of hospitality; they share a 
meal with their divine host. “To see a great chief and eat 
in his place is to join his family in the root sense of that 
Latin word; the whole group related by blood or not 
which stood under the authority and protection of the 
father. One is united to him as a client to his patron who 
protects him and whom he serves” (McCarthy, Treaty 
and Covenant 266). Verses 13-14 continue the source in 
vv 3-8. The elders are left in charge of the camp, with 
Aaron and Hur taking Moses’ place in the administration 
of justice. Verse 12b is difficult. According to v 4, Moses 
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has already written down “all the words of Yahweh.” 
The contents must be limited enough for Moses to carry 
them in two tablets (32:19); it could not have contained 
all of 20:22-23:33 Probably the tablets contained the 
divinely made copy of the Ten Commandments, whereas 
the “instructions and commandments” refer to additional 
words that Moses will be told on the mountain. Another 
possible solution is that “instructions and command- 
ments” belongs at the end of the sentence after the 
mention of writing. Hur, mentioned as the helper of 
Moses in 17:10,12, but surprisingly not in v 1, was a 
descendant of Judah and the grandfather of Bezalel, the 
builder of the Tabernacle (31:2; 1 Chr 2:19). 15-18. In 
P’s terminology, God’s presence is an enveloping cloud 
(cf., e.g., 40:34), a “glory” like a consuming fire, or, in 
this context, the storm cloud. Moses will finish his 
divine encounter in 31:18. 

46 (B) Divine Command to Build and Main- 
tain the Dwelling (chaps. 25-31). Chaps. 25-31 and 
35-40, ascribed entirely to P either as redactor or 
archival source, describe the wilderness dwelling, its 
furniture and personnel. The designation “tabernacle” is 
derived from the Vg tabernaculum, “tent.” This commen- 
tary uses “dwelling” to preserve the occasional Hebr 
distinction between “tent” and “dwelling” and to show 
the relation of the noun to the technical use of the vb. “to 
dwell.” In chaps. 25-31, Yahweh commands Moses to 
build, from the freewill offerings of the people (25:1-9) 
first the furnishings (the ark, table, and lampstand 
25:10-40), then the large tent (chap. 26) with its altar 
and its court (chap. 27), and then to see to the personnel 
of the shrine described through the vesting (chap. 28) 
and ordination of priests (chap. 29) and their chief 
procedures (chap. 30). This is concluded by the selection 
of the craftsmen Bezalel and Oholiab and their assistants 
and an affirmation of sabbath rest (chap. 31). Moses then 
takes the two tablets of the law down to the people 
(31:18). In chaps. 35-40 the divine commands are carried 
out more or less to the letter, though the order of 
building is somewhat different from the order of com- 
mands (V. Hurowitz, JAOS 105 [1985] 21-30). 

This section is highly important, even though the 
mass of detail may not interest modern readers. For a 
great people to exist in the ancient Near East, it had to 
have certain essentials: a land, specific traditions (legal 
and narrative), a king or great leader, a god(s), and a 
house for the god(s). Yahweh has shown himself to be 
the people’s God by defeating Pharaoh, and they are 
encamped at his mountain and about to move on to 
Canaan; they also have just been given a law and have 
a divinely appointed leader, Moses. A house for their 
God remains to be built, a house that ensures God’s 
presence in their midst. The house must be designed by 
God, not humans; hence, the importance of the divine 
commands prior to construction. 

47 Many scholars, following 19th-cent. scholar- 
ship, regard the dwelling as a complete retrojection into 
the wilderness period of the later Temple of Solomon; 
the P writer could not imagine a time when Israel was 
without the divine presence mediated by the Temple. 
Such a view is unlikely. The dimensions of the Solo- 
monic Temple are not replicated exactly in the taber- 
nacle. It is true that there is some retrojection but not of 
the Temple; the elaborate Davidic tent attested in 2 Sam 
6:17 and 7:2 has influenced the description of an origi- 
nally portable tent shrine, like the Arab qubba, attested 
among 2nd-cent. aD Nabateans. The dwelling seems too 
complex and heavy for easy transport, and the altar in 
27:1-8 is a transposition of a later altar into desert 
materials. Even though the original dwelling cannot be 
precisely delineated, there is no uncertainty regarding 
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the Canaanite background of the dwelling. It is an 
Israelite adaptation of the tent of the high god El, 
attested in the Ugaritic texts of the 15th-13th cents. El, 
bearded and wise, lives in an elaborate tent (“seven 
rooms, eight enclosures”), where the gods meet in 
solemn assembly (m‘d, the same root as Hebr [tent of] 
“meeting”) and make decisions that affect humankind 
(F. M. Cross, “The Priestly Tabernacle in the Light of 
Recent Research,” The Temple in Antiquity [Provo, 1984] 
91-105; R. J. Clifford, CBQ 33 [1971] 221-27). 

48 (a) THe PEOPLE ARE TO GIVE THE MATERIAL 
FOR THE DWELLING (25:1-9). Yahweh tells Moses to let 
all Israelites, regardless of class, make freewill contribu- 
tions to the sanctuary. In comparable societies, the king, 
as regent of the god, built the temple. Verses 3b-9 list 
the raw material, roughly in order of worth. 35:5b-9 
repeat vv 3b-8, and 35:10-29 (without exact parallel in 
chaps. 25-31) go on and tell how specialist workers 
were recruited and how all the people contributed. 4. 
Blue and purple yarns were dyed with extracts from 
shellfish, and crimson yarns from the female of the 
cochineal insect. 5. Traditional Eng “goatskins” are in 
reality dolphin skins (Hebr téha3im= Arab tuhas, “dol- 
phin”); the dolphin was a common motif in Phoenician 
art. Verse 8 states the aim, that Yahweh may dwell 
(Sakan) among the people. Hebr mi3kan, the noun from 
Sakan, “dwelling,” should be distinguished from Hebr 
ohel, “tent.” Already the LXX had translated both mitkan 
and ’dhel by “tent,” thereby obscuring P’s careful use of 
the archaic word “dwelling.” The verb and the noun, “to 
dwell” and “dwelling,” connote a gracious but not 
necessarily permanent abiding with the people, a usage 
carefully preserved in 1 Kgs 8. 9. The earthly structure 
is to replicate the heavenly tent and its furniture and 
personnel, enabling the Israelite to participate in heav- 
enly ceremonies. 

49 (b) THe Ark (25:10-22; cf. 37:1-9). The ark 
was a box, 45” x 27” x 27”, with two rings on each side 
for carrying-poles. The box was to bea storage place for 
the two tablets of the law, and its top was to be a place 
of encounter between humans and God. A plate of pure 
gold was to be laid flush with the top with two cherubim 
whose wings touch. Cherubim were composite crea- 
tures, with physical characteristics of animals and 
humans, usually winged; they were often throne guard- 
ians. The golden plate covering the top of the box, to 
which was attached the cherubim throne, was the most 
sacred object in the dwelling; here God was enthroned 
invisibly, meeting and speaking to the people through 
Moses. The Hebr term kapporet, lit., “cover,” was trans- 
lated by Martin Luther as “mercy seat,” with an eye on 
Lev 16 and the NT; this transl. is misleading. The 
primary meaning of the term is given by vv 21-22: a 
throne and meeting place of God and humans, through 
the word mediated by Moses. 

50 (c) THE TABLE (25:23-30; cf. 37:10-16). The 
table, on which the bread was set out, was 35” x 18” x 
26”; like the ark, it was portable with carrying-poles 
permanently attached. There seems to have been a side 
panel at the top and a separate frame three inches wide, 
both with “molding”; the lower frame held the legs in 
place. Upon it were set the bread and the wine (poured 
from the vessels) commonly set before images of the 
gods to honor them. In Israel gifts were continually 
before Yahweh to emphasize that the covenant was 
forever. Twelve huge loaves were arranged each sabbath 
in two rows on the table, consumed after their display 
by the priests. 

51 (d) Tue Lampstanp (25:31-40; cf. 37:17-24). 
The lampstand consisted of a sturdy shaft with three 
branches on each side. On each branch were three 
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almond blossoms, each with calyx and petals (RSV: 
“capitals” and “flowers”). On each of the seven tips fresh 
oil lamps were placed in the evening by the priest 
(30:7-8; Lev 24:14) so as to burn through the night; the 
lampstand was on the south side within the tent, and the 
lamps were placed facing the center of the tent, i.e., 
northward (v 37). The lampstand seems to have symbo- 
lized the fertility that comes from God; it may even 
represent a sacred tree, a common motif of ancient Near 
Eastern art. The Solomonic Temple did not have the 
lampstand, having instead 10 different candelabra (1 Kgs 
7:49). The Second Temple seems to have gone back to 
the old seven-branched lampstand, to judge from 
Zechariah’s vision (Zech 4:1-6; 11-14). 

52 (e) THE DweLLine (26:1-37; cf. 36:8-38). 
The dwelling was 45’ x 45’ x 15’, and 7’ high. Wooden 
frames (vv 15-30) supported four successive coverings: 
a linen cloth with cherubim throne-guardians inter- 
woven into it (visible from within the tent, vv 1-6); a 
goat-hair tent over the linen (vv 7-13); a covering of 
tanned (not “dyed red”) ram skins (v 14a); a covering of 
dolphin skin (v 14b). Within the tent, a curtain inter- 
woven with cherubim to match the linen interior sepa- 
rated the Holy of Holies from the Holy (vv 31-35), and 
another curtain, only slightly less fine, separated the 
Holy from the court outside (vv 36-37). 7-14. The 
bedouin today make goat-hair tents in the same way: 
strips of goat-hair about 30” wide are stitched together 
in strips to make a rugged, waterproof tent. Here the 
strips are sewn into a huge sheet 45’ x 66%, slightly larger 
than the linen interior (42’ x 30) of vv 1-6, which it 
protects. Verses 12-13 describe how the tent overhung 
the linen, though the verses are not easy to understand 
exactly: the tent probably hung down to the ground on 
the two sides and the back (overlapping the linen by a 
foot), but in front it probably overhung the entrance 
only slightly, forming a valance. The entrance had its 
own curtain (vv 36-37). 15-30. The tent was held up by 
wood frames, fitted into their silver bases by tenons. The 
frames must have been scaffolds, allowing the intricately 
worked cherubim on the inmost layer to be seen. The 
scaffolds were strengthened by crossbars (vv 26-29). 
The same word, qr, describes the frames of the tent of 
E] in the Ugaritic texts. 31-35. Curtains were placed at 
the entrance to the Holy of Holies and in vv 36-37 to the 
dwelling itself, the quality and workmanship increasing 
as one moved closer to the divine presence. 

53 (f) THe Attar (27:1-8; cf. 38:1-7). The 
altar, 7.5’ x 7.5’ x 4.5’, was in the open court, where 
animal sacrifices could be burned. The altar seems to 
have had a step for the priest to stand on; the wood 
beneath the step was faced with a bronze mesh. The 
description is strange: a wooden altar, even if plated 
with bronze, would have been burned with the burnt 
offering. This description seems to be out of harmony 
with 20:24, which permits earthen altars. The altar is an 
instance of retrojection of the stone and bronze altar of 
a later time, transposed into desert material. Cf. 1 Kgs 
8:64 and 2 Chr 4:1. 

54 (g) THe Court (27:9-19; cf. 38:9-20). The 
court was enclosed by linen cloth hung on posts with 
sockets of bronze; with hooks and capitals of silver; the 
posts had bands of silver (38:17). Its dimensions were 
150’ on N and S and 75’ on W and E; it was 7.5’ high. 
The court faced east, on which side the cloth covered 
only a part on each side (vv 14-15), the middle portion 
being hung with the curtain of v 16. The court was con- 
sidered an integral part of the dwelling, the space where 
public ceremonies took place. 

55 (h) THe Lamp (27:20-21; no parallel in chaps. 
35-40, but cf. Lev 24:1-4). Upon the seven branches 
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of the lampstand (25:31-40) seven small clay lamps were 
set up to burn through the night. The people were to 
supply the finest oil for burning. 

56 (1) PRIESTLY VESTMENTS (28:1-43; cf. 39:1-31). 
The outermost part of the dwelling, the court, has been 
described; it is now time to describe the personnel who 
staffed it. Virtually the entire chapter concerns Aaron, 
the high priest; his sons, the priests, get only vv 40-43. 
In the concrete biblical perspective, office is assumed 
when the vestments are donned (Num 20:25-26)— 
hence the fascination with the priestly garments and 
their function. For Aaron, the high priest, was made the 
ephod (vv 5-14), a breastpiece (vv 15-30), a robe (vv 
31-35), the gold plate for the turban (vv 36-38), a fringed 
tunic, turban, and sash (v 39); vv 40-43 depict the 
clothing of the sons. 5-14. The ephod seems to be a 
close-fitting waistcoat with shoulder straps, with a 
decorated band (v 8) around the waist to hold it. On each 
shoulder piece were onyx stones with the names of the 
sons of Jacob, the tribes, according to the order of their 
birth; thus the high priest brought all Israel into the 
divine presence. The material of the ephod matched the 
material in the Holy of Holies (cf. 26:1), emphasizing the 
special nature of the high priest, who alone went into the 
Holy of Holies. 15-30. Attached to the high priest’s 
waistcoat was a 9” x 9” envelope of the same material as 
the ephod and the cloth interior of the Holy of Holies. 
Twelve stones, each representing a tribe, set in a gold 
filigree frame, were sewed into it. Two braided gold 
chains joined the pouch to the shoulder strap (vv 22-25), 
and two blue cords joined the bottom of the pouch to the 
hem, presumably at the waist of the ephod (vv 26-28); 
the pouch was thus held close to the body. Aaron as high 
priest represented all the people when he entered “before 
Yahweh,” because he bore on his heart (cf. Deut 6:6) the 
12 sons of Israel for a remembrance (v 29). The Urim 
and Thummim were sacred lots, each apparently assigned 
a designation yes or no; these lots were cast when an 
oracle was sought (Num 27:21). 31-35. The high priest 
was to wear a sleeveless blue robe, with pomegranates 
and golden bells alternating, the ringing bells acting as 
a protection. Dangling pomegranates have been found 
on a cult table at Ugarit. Verses 36-38 describe a plate 
on which was marked “Holy to Yahweh,” which the 
high priest wore on his turban. It functioned to remove 
any sin that Israelites were guilty of when offering 
sacrifice; evidently it attracted to itself the stain that 
accrued in the inmost sanctuary from tainted offerings, 
and it allowed that stain to be removed. Verse 39 
describes the rest of the high priestly apparel without 
reference to symbol or function. 

57 (j) THE CONSECRATION OF Priests (29:1-46; 
cf. Lev 8). The rite involved the sacrifice of a bull, of 
two rams, and of various breads, and an investiture. 
Consecration here means removal from profane use. 
Verses 1~3 name all the offerings. Moses was the con- 
secrator, who here took the role of priest; in v 26 he 
received the priest's portion. 4-9a. The investiture of 
Aaron and then the four priests (28:1) with the special 
garments described in chap. 28. Priesthood here is 
understood concretely—by their special clothes and 
their rituals, which set them apart. The “holy crown” of 
v 6 is the gold plate of 28:36. Aaron’s sons, the priests, 
were dressed simply in comparison with the high priest: 
tunics, turbans, and sashes. Verse 9b introduces the 
following. “Ordain” in Hebr is “to fill the hands” (prob- 
ably with sacrifices, suggested by v 24, “You shall place 
it all in the hand of Aaron”). 10-14. Aaron and the sons 
lay their hands on the young bull, signifying either 
transfer of their iniquity or, more generally, their close 
relationship to the ritual animal. The slaying of the bull 
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and the placing of the blood on the altar horns and base 
are called a sin offering; vv 36-37 specify that the sin 
offering purges the altar and not the priests. 19-34. The 
slaughter of the ram of ordination (Hebr “the ram of the 
filling [of the hands]”) was a type of peace offering or 
offering of well-being; the human offerer eats a portion 
of it. Blood from the ram consecrated the organs of 
hearing, of handling offerings, and of walking rightly on 
holy ground, as well as the garments (vv 20-22). The fat 
portion, delectable to the ancients, was burned as a 
soothing odor to God. Before the offerings were burned, 
the high priest and the priests elevated them (better 
transl. than “wave”) to dedicate them to Yahweh (vv 
22-25). Also elevated were the breast and thigh of the 
ram, customarily done in communion sacrifices, since 
they would be given to the priests (vv 26-28). Verses 
29-30 interrupt the context to tell how the high priestly 
garments were to be passed on. 35-37. The ordination 
rite was to last seven days. It seems that priests’ sins were 
purged through the purging of the altar; as the most 
sacred area it attracted to itself, magnetlike, the stain of 
their sins. Verses 38-42a describe a typical task of the 
priest: the regular sacrifice of a lamb each morning and 
evening. Accompanying the animal offering were about 
6.5 pints of select flour mixed with about 2.6 pints of 
fine oil and the same amount of wine. Verses 42b-46 
probably followed v 37 immediately as the original 
conclusion before vv 38-42a. Chaps. 30-31 were added. 
The section emphasizes that the primary purpose of the 
Tent of Meeting was for Yahweh to meet with Israel, 
and that his presence would make the tent and all its 
personnel holy. Yahweh’s dwelling would prove to the 
people that he is their God and that he brought them out 
of Egypt. 

58 (k) AppeNpIx (30:1-31:17). 29:43-46 is the 
natural conclusion to chaps. 25-29; it sums up what has 
gone before and serves as its climax. The altar of incense 
(30:1-10) is not mentioned where one would expect it, 
in chap. 25; in chaps. 27-29 the altar of burnt offering 
is spoken of as “the altar” as if there were no other altar 
in the dwelling. These chapters alone are not duplicated 
in chaps. 35-40 or are described there in a truncated 
way; the impression given is that chaps. 30-31 are an 
appendix. 

59 (i) Altar of incense (30:1-10; cf. 37:25-29). 
The altar, as part of the furniture in the Tent of Meeting 
along with the table and the lampstand (25:23-40), was 
made of acacia wood and gold, with rings and poles for 
carrying. Incense was part of ancient court ceremonial, 
the fragrance being considered a luxury. The priest 
burned incense twice a day, when he trimmed the lamp 
on the menorah. 10. “Atonement” is a less apt transl. 
than “purgation”; the stain of the people’s sin accumu- 
lated in the sanctuary and had to be removed yearly lest 
the stain drive out the divine presence (J. Milgrom, 
IDBSup 78-82). Lev 16 describes the ritual. 

60 (ii) Ransom ritual during a census (30:11-16). 
Among many peoples, taking a census was considered 
dangerous, perhaps because it exposed the people to 
divine jealousy. The ritual provides a way to siphon off 
the divine wrath from the community: money ransom. 
The Hebr root for ransom, kpr, is the same as that for 
purgation of sanctuary, but the noun here means simple 
substitution rather than purgation of sanctuary (Mil- 
grom, IDBSup 80). The money was assigned to the 
dwelling, where it served as ransom or substitute (inter- 
preting the verb kappér in this instance as a denominative 
of the noun képer, “ransom’). 

61 (iii) The bronze laver (30:17-21; cf. 38:8; 40:7, 
30). The great washbasin for the priests to purify 
themselves prior to entering the tent or approaching the 
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altar of burnt offering was of bronze, the material of 
court furniture. Not to wash would be to violate the rule 
for conducting oneselfin the holy sphere. The Solomonic 
Temple had 10 such lavers (1 Kgs 7:30,38,43). 
62 (iv) The anointing oil (30:22-33; cf. 37:29a). 
The oil was specially blended for anointing the dwelling, 
its furniture, and its personnel. It rendered them holy, 
i.e., set apart, not profane. In U.S. weights and measures, 
12.5 lbs. of myrrh and of cassia (the bark ofa tree native 
to India, with a cinnamon scent) and 6.25 lbs. of cin- 
namon and aromatic cane were mixed together with 
slightly less than a gallon of olive oil. 
63 (v) The incense (30:34-38; cf. 37:29b). A 
special blend of incense was to be burned on the altar of 
30:1-11; it was “most holy,” for use within the tent and 
therefore not to be used nonsacrally. “Sweet(-smelling) 
spices” is the general term for stacte (in Hebr and LXX, 
“that which oozes forth,” probably myrrh oil), onycha 
(the flaps of small mollusks, which give a strong odor 
when burned), galbanum (a plant resin), and frankin- 
cense (the gum resin of certain trees). Salt was used for 
its purifying and preservative qualities, not as “season- 
ing,” since the spices were not eaten. 
64 (vi) The selection of artisans (31:1-11; cf. 35:30- 
36:7). The master artisan of the dwelling must be 
divinely chosen (the meaning of the Hebr idiom “call by 
name”) and empowered. Bezalel’s “wisdom” (v 3) is 
practical—planning and executing; artistic skill rather 
than theoretical knowledge. 10. The phrase may mean 
“plaited garments” or “garments for service.” 
65 (vii) Affirmation of the sabbath (31:12-17; cf. 
35:1-3). After the selection of the work force in 
31:1-11, Yahweh affirms the command of 20:8-11 to 
refrain from work on the sabbath. Not even the con- 
struction of the dwelling alters the prohibition; v 13 
should be translated, “Nevertheless you shall keep my 
sabbaths. . . .” The language resembles that of the exilic 
prophet Ezekiel (20:20). Verses 15b-16 repeat and vary 
vv 13-14. Verse 17 relates the sabbath to the creation of 
the world, as in Gen 1:1-2:3, an apt allusion because 
ancient temples were often depicted as part of the 
creation. 
66 (l) THE TABLETS OF THE LAw Are GIVEN TO 
Moses (31:18 [P: 18a] [E: 18b]). The Ten Command- 
ments are inscribed on the tablets; the rest of the 
commands are for oral transmission. 
67 (C) Apostasy and Renewal of the Covenant 
(chaps. 32-34). Moses has been on the mountain 40 
days and nights (24:18) receiving instructions on build- 
ing and maintaining the dwelling, the means of God’s 
presence for the journey to the promised land. The 
people refuse to accept the divine timetable and the 
mode of divine presence shown Moses on the mountain. 
They find Moses’ time with God excessive and they 
devise new “gods who will go before us” (32:1), thereby 
violating the first and fundamental commandment 
(20:2-6) and rejecting the guiding angel (= Yahweh) in 
23:20-33; they annul the covenant made in chaps. 
19-24. Moses comes into the camp, breaks the tablet, 
and oversees punishment (32:25-29). But Moses does 
not allow the bond to be broken. In perhaps the most 
impressive and poignant depiction of a servant of God 
in the Hebrew Scriptures, he gives up fame and ease for 
himself to stay with his people, interceding effectively in 
their behalf (32:9-13,30-32; 33:12-13,15-17; 34:9), 
God relents (not archaic “repents”), agreeing first not to 
annihilate the whole people (32:14,33-35; 33:1-3), then 
to accompany them on the way (33:14,17-34:8). A new 
covenant is then made (chap. 34). 

The redactor of the story has retold various tradi- 
tions; there are inconsistencies and duplications that 
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scholars have long noted but have not succeeded in 
explaining completely. Among the inconsistencies, the 
Tent of Meeting is already set up, and it is outside the 
camp in 33:7-11, whereas chap. 40 reports that it is set 
up after the events of chaps. 32-34 and is inside the camp. 
33:12 seems to continue v 3 or v 6 directly. Moses in 
34:9 prays that Yahweh will go with the people even 
though that assurance has already been given in 33:14. 
The angel of Yahweh in 33:3,5 is exclusive of Yahweh 
from the context, whereas in 23:20 the angel is Yahweh. 
The relation between the laws of the covenant in 
24:10-27 and those of the covenant in chaps. 20-23 is 
not clear. Some of the problems will be discussed under 
the appropriate verse below, but a full discussion is 
beyond the scope of this commentary. We may assume, 
however, that the redactor was generally as aware of 
“inconsistencies” as we are and sought to resolve them 
through narrative means, as will be noted below. For the 
whole, Deut 9:6-10:5 should be compared. Ascription 
of verses to sources is difficult in this section. 

68 (a) THE PEopLE Make New Gops To Go witH 
THEM (32:1-6 [E]). The people wish to start on the 
journey to the land without waiting for Moses to tell 
them how Yahweh will dwell with them. Aaron makes 
them “gods who will go before them” (v 1). The phrase 
“to go before” occurs many times in chaps. 32-34; the 
central question is how the all-holy God will accompany 
a sinful people. Aaron, in these chapters a weak accom- 
plice in the popular rebellion, accedes and declares over 
the young bulls, “these are your gods who have brought 
you out of Egypt” (v 4). Elohim can mean “God,” but, 
as the pl. vb. shows, it means “gods” here; worship of 
them violates the first commandment (20:2-7). In the 
story of Israel’s very origins, there was apostasy (and 
forgiveness leading to a renewal of covenant). In ancient 
Near Eastern iconography bulls figure prominently 
either as representations of gods, e.g., Bull El in the 
Ugaritic texts, or as animal thrones of deities standing 
upon their backs. In the people’s eyes, the images repre- 
sent Yahweh (hence an altar is built before them), 
contrary to Israel’s aniconic tradition. In 1 Kgs 12:28, 
Jeroboam I uses the same words to lead the northern 
kingdom into apostasy, an act that to the deuterono- 
mistic historian nullifies the divine promise given earlier 
to Jeroboam’s dynasty in 1 Kgs 11:31-39. Worship is 
offered to the false representation of Yahweh (v 6); 
eating and drinking before the deity are a rite of sharing 
the hospitality of the great one, becoming his client, a 
rejection of the rite in 24:11. 

69 (b) YAHWEH RESOLVES TO DESTROY THE 
PEOPLE (32:7-14 [E]). 7-10. Yahweh informs Moses of 
the people’s violation of the fundamental commandment 
not to worship other gods (20:2-6) and of his intent to 
destroy them and make a new people from Moses’ 
family. 11-14. Moses, the true servant of his people as 
well as of his God, persuades Yahweh to renounce his 
plan by appealing to Yahweh’s noblesse oblige: What will 
the Egyptians say, and what about the promise to the 
ancestors that their descendants will possess the land 
forever? 

70 (c) Moses BREAKS THE TABLETS AND PUNISHES 
THE PEOPLE (32:15-35 [E with editing and accretions]). 
15-20. The divine origin of the covenant is emphasized 
in order to render the apostasy more stark. Moses 
correctly sees that the singing is not the customary songs 
of victory or lament but of hymns of false worship. The 
people are made to ingest their own sin, like the curse 
ingested by the suspected wife in Num 5:24, 21-24. 
Aaron’s irresponsibility and contempt for the people 
contrast with Moses’ obedience and willingness to sacri- 
fice himself for them. 25-29. The Levites inflict the 
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punishment, thereby consecrating themselves forever 
for the service of Yahweh. The ritual of consecration is 
told in Num 8:5-26. 30-35. Moses, the servant, wins 
forgiveness for his people, a greater concession than that 
of vv 7-14, where he averted their total destruction. God 
will lead the people, not personally as previously prom- 
ised but in the person of an angel. Future punishment still 
hangs over the people (v 30); all future punishment will 
somehow be related to this original apostasy. Verse 35 
fits uneasily in the context, perhaps belonging originally 
after v 20. 

71 (d) THE PEoptE LAMENT WHEN THEY LEARN 
YAHWEH Is Not witH THEM (33:1-6 [J: 1,3] [E: 2b-4, 
5-6] [other: 2a]). Moses has succeeded in bringing 
God to spare the people (32:7-11) and then to forgive 
them (32:30-34), but Yahweh himself will not go with 
them to the land. The angel here, unlike other uses of 
angel heretofore, is a being distinct from Yahweh. The 
all-holy God will not go in their midst. The people put 
off their ornaments as they engage in the ritual of lament. 
God, however, is open to future dealing (v 5). Precise 
identification of sources is difficult; vv 1,3a seem to be 
continued directly in vv 12-17, whereas vv 2b-4 and vv 
5-6 seem to be ancient parallels. 

72 (e) Moses PLACES THE TENT OF MEETING OUT- 
SIDE THE Camp (33:7-11 [E]). To express the divine 
absence, Moses puts the tent outside the camp, although 
the P legislation of 25:8 and Num 2:2 place it inside the 
camp. According to chap. 36 the tent is constructed only 
later. The text anticipates its construction here in order 
to illustrate how God withdrew from the midst of the 
congregation. Many scholars, noting that the passage is 
from E rather than P, postulate that the original tent was 
outside the camp but that P has placed it inside to illus- 
trate the ancient tradition that God was in the midst of 
the people. The tent is a place not only of divine presence 
but also of oracles; God speaks to Moses as one person 
speaks to another, i.e., not in dreams or sacred lots. 
73 (f) THEOPHANY OF YAHWEH IN RESPONSE TO 
Mosgs’ PLEA (33:12-23 [J]). In v 1 Yahweh com- 
manded Moses to “bring up” the people, and in v 3 an 
angel is appointed to accompany them. Now, exploiting 
the divine openness of v 5, “that I may consider what to 
do with you,” Moses asks further softening of the divine 
wrath: “you have not let me know who will accompany 
me though I continue to find favor in your eyes.” Verse 
14 is the answer: I (lit., “my face,” “presence”) will go 
before you. As v 15 (“your going with us”) shows—and 
also comparable usage in Deut 4:37 and especially 2 Sam 
17:11— Yahweh himself will go. Israel’s distinctiveness 
as a people lies in Yahweh’s special presence (vv 15-16), 
a presence shown in the vision to Moses in vv 17-23 and 
in the entire recovenanting of chap. 34. 17-23. The sign 
of reconciliation between God and people is effected 
through Moses, servant of both. The Hebr idiom in v 
19, “I will have mercy on whom I have mercy,” like the 
analogous construction in 3:14, emphasizes divine free- 
dom (no motive is given); the divine “glory,” “goodness 
(or beauty),” and the name “Yahweh” include mercy 
toward fallen Israel. Moses, like any mortal, cannot see 
Yahweh’s face, but he at least glimpses his back. 

74 (g) THE REMAKING OF THE COVENANT (34:1- 
35 [J]). 1-9. As in chap. 19, Moses the covenant 
mediator goes to meet God on the holy mountain, hear- 
ing the divine proclamation of his mercy and justice 
(contrast the emphasis in 20:5-6). 10-26. These verses 
may have been originally the J version of the Decalogue, 
but it is important not to allow speculative reconstruc- 
tion to distract from the narrative setting. The verses are 
the overlord’s demands: exclusive devotion to Yahweh 
and to those things granted by him—land and forms of 
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worship. The demands and grants establish a whole 
society. Not every detail of Israel’s new life is mentioned 
here, of course, but only a representative sample (J. 
Halbe, Das Privilegrecht Jahwes: Ex 34, 10-26 [G6ttingen, 
1975]). 10-112. A legal formula now in a cultic context. 
Yahweh promises to be their God, acting in their midst 
so that all nations recognize his uniqueness. Verses 
11b-15a, tightly structured by chiasm (“make a cove- 
nant” in vv 12a and 15a), outline the response to the 
lordship proclaimed in the preceding verses. The cult 
objects of the nations, stone slabs and ’4sérim are to be 
destroyed. The latter were apparently wooden represen- 
tations of the goddess Asherah, in popular religion the 
consort of El/Yahweh. Verses 15b-16 add a warning 
against joining in the worship of the natives. Verses 
17-26 are a compilation of directives, one set dealing 
with the feast of Unleavened Bread in the spring, the 
sabbaths, and sacrificial rites, and the other, with 
pilgrimage feasts. Individual items have been com- 
mented upon under 23:10-19. Verses 27-35 describe 
how Moses himself wrote the Ten Commandments (in 
contrast to God’s writing of them before (31:18; 32:16) 
and how Moses’ face had thereafter to be veiled lest its 
radiance frighten off the people. The “Ten Words” in v 
28 need not refer to the prescriptions of vv 10-26; it 
probably means the original Ten Commandments of 
chap. 20. The vb. “to be radiant,” occurring only in this 
chap., is a denominative of the noun “horn.” The Vg 
translated it cornuta, “horned”; the Lat term became the 
source of artistic representations of Moses with horns 
rising out of his head. In reality, Moses’ radiance 
expresses his privileged place as servant close to Yahweh. 
75 (D) Building of the Dwelling and the 
Descent of the Glory (chaps. 35-40 [P]). In chaps. 
35-40 the divine commands given in chaps. 25-32 are 
carried out, though the order of building is different 
from the order of command: an exhortation to observe 
the sabbath (35:1-3) prefaces the call for voluntary con- 
tributions (5:4-29) and the appointment of craftsmen 
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(35:30-36:7). The first section was ended by these events. 
The dwelling is constructed (36:8-38) before, not after, 
the ark and its furniture (37:1-24); the incense altar is 
constructed with them (37:25-28), differently from in 
the first account. Fulfillment thereafter follows the order 
of command, with special items like the totals of 
38:21-31. The ordination of priests (chap. 29) is carried 
out not in Exod but in Lev 8. The latter part of the 
manufacture is without extended parallel to the first 
section; 39:32-43 shows the completion of the construc- 
tion, and chap. 40, the erection of the dwelling, its 
furnishing, and the descent of the Glory. (For technical 
details of the dwelling, > 46-66 above.) 

76 (a) THe Peopte Buitp THE DWELLING (35:1- 
39:43). 35:1-3. Before describing the massive con- 
struction project, Moses emphasizes again (cf. 31:12-17) 
the command to do no labor on the sabbath; not even the 
holy work of constructing the dwelling interferes with 
the observance. 35:4-36:7. This section depicts the 
carrying out of 25:5-9 and 31:1-11. Free and sponta- 
neous giving is emphasized. 36:8-38. The dwelling is 
built before its furnishings, contrary to the order of 
25:1-40. 37:1-24. Cf. 25:10-40. Ark, table, and lamp- 
stand are constructed. 38:1-20. The making of the altar 
and court (cf. 27:1-19). Verse 8 mentions for the first 
time that the bronze laver was made from women’s 
mirrors. 38:21-31. A summary of the materials for the 
dwelling; it has no parallel in chaps. 25-31. 39:1-31. 
The priestly vestments (cf. 28:1-45). 39:32-43. The 
individual items are brought to Moses for his inspection. 
He finds them all made according to the divine 
commands. 

77 (b) DepicaTion Rites (40:1-38). On the first 
day of the new year, nine months after the arrival at 
Sinai, the dwelling is erected at divine direction (vv 
2-15). When the building is finished, “the cloud covered 
the tent, // the glory of Yahweh filled the dwelling.” The 
journey to Canaan may now begin with Yahweh leading 
(cf. Num 9:15-23). 
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INTRODUCTION 


2 (I) Title. Called in Hebrew by its opening 
word, Wayyigqra’, “And he called,” Leviticus derives its 
Eng title from the Vg transl. of the LX X Leuitikon. The 
name is appropriate, for it served as the liturgical hand- 
book of the levitical priesthood, and at the same time it 
taught the Israelites the necessity of an untainted holi- 
ness in every aspect of their lives. Being almost wholly 
concerned with laws and rubrics, the book advances but 
slightly the pentateuchal narrative. 

3 (II) Authorship and Nature of the Book. 
As in the case of the entire Pentateuch, it is impossible 
to speak of an “author” in any restricted sense. The book 
is the work of many hands engaged through the cen- 
turies in adapting the laws, rituals, and feasts to the 
needs of successive eras. Lev is to be ascribed to the 
priestly tradition (+ Pentateuch, 1:5-7). It is tied in 
particularly with the legislation in Exod 25-31; 35-40, 
upon which it follows, and its continuation can be seen 
in Num 1ff. Thus the legislation is attached to the domi- 
nant figure of Moses in the Sinai desert (cf. the reference 
to the Tent of Meeting in Exod 20:34; Lev 1:1; and Num 
1:1). Although the book contains some ancient legisla- 
tion, in its present form it is to be dated to the period 
after the return from the exile. 

The sacrificial legislation of the Second Temple is 
presented in Lev 1-7. An extended narrative section 
(Lev 8-10) treats of the “ordination” of Aaron and his 
sons, a ritual that applied to the high priest of postexilic 
umes. The laws of purity in chaps. 11-16 doubtless 
contain many old practices; the legislation leads up to the 
climax of purification of the Day of Atonement. The so- 
called Holiness Code (Lev 17-26) incorporates practices 


from the period of the monarchy and is characterized by 
the solemn emphasis on holiness in chap. 19. Chapter 27 
is an appendix to the Holiness Code, dealing with gifts 
made to the sanctuary. 

4 (III) Outline. The book may be divided as 
follows: 


(I) The Law of Sacrifice (1:1-7:38) 

(A) Types of Sacrifice (1:1-5:26) 
(a) Holocausts (1:1-17) 
(b) Cereal Offerings (2:1-16) 
(c) Peace Offerings (3:1-17) 
(d) Sin Offerings (4:1-5:13) 
(e) Guilt Offerings (6:14-26) 

(B) The Priest and Sacrifice (6:1-7:38) 
(a) The Daily Holocaust (6:1-6) 
(b) The Daily Cereal Offering (6:7-16) 
(c) Sin Offerings (6:17-23) 
(d) Guilt Offerings (7:1-10) 
(e) Peace Offerings (7:11-21,28-34) 
(f) Blood and Fat Prohibitions (7:22-27) 
g) Conclusion (7:35-38) 

(II) The Ceremony of Ordination (8:1-10:20) 
(A) Ordination of Aaron and His Sons (8:1-13) 
(B) Ordination Sacrifices (8:14-36) 

(C) Octave of the Ordination (9:1-24) 
(D) Sin of Aaron’s Sons (10:1-20) 

(Ill) Legal Purity (11:1-15:33) 

(A) Clean and Unclean Animals (11:1-47) 
(B) Childbirth (12:1-8) 
(C) Leprosy (13:1-14:57) 

(a) In Humans (13:1-46) 

(b) In Clothing (13:47-59) 

(c) Purification (14:1-32) 

(d) In Buildings (14:33-57) 
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(D) Sexual Uncleanness (15:1-33) 
(IV) The Day of Atonement (16:1-34) 
(V) The Law of Holiness (17:1-26:46) 
(A) Sacredness of Blood (17:1-16) 
(B) Sacredness of Sex (18:1-30) 
(C) Various Rules of Conduct (19:1-37) 
(D) Penalties (20:1-27) 
(E) Priestly Sanctity (21:1-24) 
(F) Rules on Sacrifice (22:1-33) 
(G) The Liturgical Year (23:1-44) 
(a) Passover and Unleavened Bread (23:4-14) 
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(b) Pentecost (23:15-21) 
(c) New Year’s Day (23:23-25) 
(d) Day of Atonement (23:26-32) 
(e) Feast of Booths (23:33-36,39-43) 
(H) Additional Legislation (24:1-23) 
(I) The Holy Years (25:1-55) 
(a) Sabbatical Year (25:2-7) 
(b) Jubilee Year (25:8-55) 
(J) Sanctions (26:1-46) 
(VI) Redemption of Votive Offerings (27:1-34) 


COMMENTARY 


5 (I) The Law of Sacrifice (1:1-7:38). The 
sacrificial ritual inaugurating the book, because of its 
importance in Israel’s cultic life, interrupts the P tradi- 
tion account of the construction and furnishing of the 
Lord’s dwelling (Exod 25-40) and its logical sequel, the 
installation of the priests (Lev 8-10). This sacrificial 
code, edited by the Priestly school in the postexilic 
period and representing the flourishing liturgy of the 
rebuilt Temple, is actually the final stage in a history of 
Israelite sacrifice, which was protracted over many 
centuries. 

(A) Types of Sacrifice (1:1-5:26). Sacri- 

ficial terminology is more complex than an initial 
reading of these chapters would indicate. Here, as 
elsewhere in the OT, the Eng word “sacrifice” is used to 
render a number of Hebr words, some of them indis- 
tinguishable. Moreover, in the course of centuries, 
certain ideas, originally connected with one or another 
sacrifice, were evidently lost; others merged with rites 
that were closely akin. In many respects, the division of 
sacrifice into the five main types in the ritual is less a 
matter of etymology than a reflection of custom and 
common usage. 
6 (a) Hoxocausts (1:1-17). The Eng term is 
derived from the Vg and LXX transl. of the Hebr ‘6/4, 
signifying something that ascends or rises. Whether this 
notion of ascent referred to the victim’s ascent to the 
altar, or from the altar to God, or a combination of both, 
cannot be determined with certainty. The Gk holokau- 
toma, meaning something wholly destroyed by fire, 
aptly expresses the essential characteristic of the 
sacrifice—the victim’s being placed on the altar and its 
complete consummation. 

1. the Meeting Tent (dhel mé‘éd): Here the Lord 
confronts Moses and presents his legislation. The P 
tradition account of the dwelling’s plan and execution is 
found mainly in Exod 25-27; 35-40. The tent was 
primarily a place of revelation from which Yahweh as 
head of the covenant assembly directed the activity of his 
people (Exod 25:22; 29:42-43; 30:36). For the P tradi- 
tion it represents the Jerusalem Temple. Moses does not 
enter the tent at this time, covered as it is by the cloud 
and filled with the Lord’s glory (Exod 40:34-38). (F. M. 
Cross, “The Priestly Tabernacle,” BAR 1. 201-28. M. 
Haran, JSS 5 [1960] 50-65.) The Lord immediately 
enunciates the first principle regarding animal sacrifice 
in restricting the offering to domestic animals of the 
bovine (bulls, cows, calves) and ovine (sheep, lambs, 
goats) classes. 2. offering (qorban): That which one 
“brings near” to God. The same root qrb is found in 
Ugaritic with the causative equivalent, “to offer in 
sacrifice.” It is applied to various types of sacrifice, as 
well as to nonsacrificial offerings made to God (Neh 


10:35; 13:31). The victim must be of superior condition 
and devoid of any physical defect. 

The ritual itself (vv 3-9) comprises six steps: the 
presentation of the victim, the slaughter, the aspersion of 
the altar, the removal of skin and dissection of the vic- 
tim, the washing of certain parts, and the burning. The 
imposition of hands in v 4 is not a rite of substitution or 
sin transfer since a sin-ridden victim would never have 
been an acceptable offering. The action denotes solidar- 
ity, closer identification between the offerer with his 
personal dispositions and the gift being offered. The 
slaughtering is done by the offerer, not the priests. In 
relatively few sacrifices —e.g., those offered in their own 
name (4:4) or in the name of the whole community 
(2 Chr 29:22,24,34)—did the priests slay the victim 
themselves. The contact between the blood, equated by 
the Hebrew with life itself (17:14), and the altar, which 
was a sign of the divine presence, brought about the 
victim’s transition from the earthly sphere to the divine 
realm, in a rite performed by the priest. The altar upon 
which the blood was sprinkled was located before the 
entrance to the tent, just as the altar of holocausts was 
located in front of the Solomonic Temple (2 Kgs 16:14). 
The piecing of the victim suggests a sacred repast—all of 
which, in this instance, is given to the Lord. The lighting 
of the fire was proper only to the first sacrifice offered; 
thereafter it was never extinguished (6:5-6). The 
prepared pieces, together with the head, the fat, and the 
washed intestines and extremities, were placed on the 
altar by the priest and then burned. 9. sweet smelling 
oblation: The term for oblation here is ?ii¥eh, which 
appears also in vv 13 and 17. Still much discussed 
regarding etymology, it is used with reference to any 
offering partly or totally consumed by fire (25), and, as 
indicated by L. Moraldi (RSO 32 [1957] 329-30), in Lev 
it is an equivalent expression for the victim itself. The 
sacrifice’s pleasant odor is an anthropomorphic expres- 
sion indicating divine acceptance (Gen 8:21). 

The ritual for sheep or goat holocausts (vv 10-13) 
differs little from the preceding. The absence of any 
mention of the imposition of hands or its religious value 
may suggest either that it is presupposed (the skinning 
of the animal is also omitted) or that it may be reflective 
of the holocaust’s more primitive ritual (Judg 6:19-22; 
13:16-20). 11. north side of the altar: The specification is 
lacking in vv 1-9. The Temple’s north entrance was 
known as the Sheep Gate (Neh 3:1). 

The ceremony for the bird holocaust (vv 14-17) is 
carried out entirely by the priést at the altar. The head 
is detached, as opposed to 5:8, where it is snapped loose 
but not severed. Owing to the limited amount of blood, 
aspersion is made on only one side of the altar. This type 
of holocaust is not envisioned in the instructions of v oe 
it is quite likely an addition to the holocaust legislation 
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inserted at the time of the sacrificial ritual’s final edition. 
As the customary offering of the poorer class (5:7; 12:8; 
14:22,30), it represents an accommodation of the sacri- 
ficial ideal in admitting the use of animals upon which 
there was no real dependence for sustenance (— Institu- 
tions, 76:67). 

7 (b) CEREAL OFFerincs (2:1-16). Much 
debate still surrounds the etymology of the Hebr minha. 
Most probably its basic meaning is “gift, tribute,” and it 
is so used in a noncultic context at least 37 times in the 
OT. Outside the Pentateuch and Ezek, it is applied to 
any type of sacrifice (1 Sam 2:17; Mal 2:13; 3:3ff.; 2 Chr 
32:23), whereas in the former it has the more restricted 
meaning of an unbloody offering of vegetable products. 
Originally an independent sacrifice (as here), it later 
appears as a supplement to the holocaust and peace offer- 
ing (Num 15:1-16) (— Institutions, 76:79-80). 

The present chapter treats various forms of cereal 
offering. The first (vv 1-3) is of pure unbaked wheat 
mixed with oil to which frankincense was added. Part of 
the offering was burned; the remainder was given to the 
priests. 2. frankincense: A powder of fine spices (Exod 
30:34-35) added as a supplement to the cereal offering. 
token offering (’azkara): Moraldi links this word with the 
causative form of the Hebr root zkr meaning “to make 
remember.” Hence, it may signify either a memorial, i.e., 
a means of focusing God’s attention on the offerer, or a 
pledge, i.e., the small part offered serving as a token of 
the whole (see G. R. Driver, JSS 1 [1956] 97-105). It is 
used only with reference to cereal or incense (24:7) 
offerings. 

The baked cereal offering is next considered (vv 
4-13). Cakes, whether fried or baked, had to be 
unleavened and mixed with oil. Part was burned and 
Part was given to the priests. Leaven, because it pro- 
duced fermentation, was viewed as an agent of decom- 
position and could not be used in sacrificial offerings. 
Israelite transgressions of this regulation (Amos 4:5) no 
doubt resulted from the influence of the Canaanites, 
who looked upon fermentation as a symbol of fertility. 
Honey, too, despite its extensive use by the ancients, 
was seen as a corrupting agent and, perhaps because of 
its animal origins, was also considered unfit for sacred 
use. 13. salt of the covenant: The esteem for the purifying 
and preservative virtue of salt (Ezek 16:4; 2 Kgs 
2:20-22; Matt 5:13; Mark 9:49; Col 4:6) is akin to that 
still found among the Arabs. Moreover, it was a sign of 
friendship and solidarity binding participants at a 
banquet (M.-J. Lagrange, Etudes sur les religions semitiques 
[Paris, 1905] 251). The sacrificial salt, within the frame- 
work of a sacred repast, strongly underscored the 
permanence of the covenant relationship between 
Yahweh and his people. See Num 18:19, where the “in- 
violable covenant” renders the Hebr “covenant of salt.” 

Finally, specifications are given for the cereal sacrifices 
as part of the firstfruits offering (vv 14-16). The rather 
ambiguous phrasing of the MT seems to depict a process 
by which freshly cut ears of grain were roasted and then 
ground to obtain the grits. Oil and frankincense were 
added, and the offering concluded in the same manner as 
the cereal offering seen above. 

8 (c) PEACE OFFERINGS (3:1-17). Although the 
ritual for the peace offering (Hebr zebah Sélamim) is 
clearly defined, the meaning of the Hebr term remains 
obscure. Zebah means something “slain” or “slaughtered,” 
hence, a slain sacrificial victim (Amos 5:25; Hos 3:4); 
sélamim is derived from the root Slm meaning “to be 
complete,” “to be whole,’ or “to be in harmony.” 
Separately, the terms zebah and Sélamim refer to sacrifices 
only partly destroyed, with part of the victim eaten by 
the offerers or priests (Deut 12:27; 18:3; 27:7; Gen 
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31:54[?]). Thus, either term could be contrasted with the 
completely consumed holocaust (1 Sam 15:22; Hos 6:6: 
Exod 20:24; Judg 20:26). This common denominator, 
coupled with the fluidity of sacrifical terminology, 
enabled the Priestly authors of Lev to interchange the 
terms or even unite them when speaking of those 
sacrifices in which the offerer shared the victim with 
God. The designation “peace offering” is derived from 
the LXX and, for most authorities, falls short of the idea. 
Suggested alternatives are fulfillment offering, offering 
of completeness, and final offering. Although the precise 
meaning of 3élamim remains uncertain, “peace offering” 
does serve to underscore one important aspect of the 
sacrifice: the preservation of harmonious relations 
between the participants and Yahweh as portrayed 
especially in the shared offering. Although OT Yahwism 
does not admit of the Lord’s “eating” the victim, the 
symbolism of the sharing highlights the notion of unity 
in spirit and sentiment. Some authors, e.g., H. Cazelles 
and R. de Vaux, term the offering a communion sacrifice 
because one of its key elements is the notion of life 
sharing between God and the faithful. (— Institutions, 
76:89-90). 

The ritual itself allows ox, sheep, or goat offerings, 
either male or female. For the herd offering (vv 1-5), 
initial steps include the imposition of hands, the 
slaughter, and aspersion. Considerable discussion has 
centered on the purpose of the blood ritual. Does the 
blood here have the expiatory value found in the sin and 
guilt offerings? If so, how is it to be reconciled with the 
offerer’s innocent state? According to A. Charbel (SP 
1. 366-76), there is no atoning value connected with the 
blood ritual in the peace offering. Consumption of the 
sacred food is here an essential feature, an action clearly 
prohibited for anyone in a state of uncleanness (7:20-21). 
Since the shedding of blood is necessary to the sacrifice 
itself, its aspersion on the sides of the altar simply points 
up the sacredness of blood (life) as belonging solely to 
the Lord. Fat, too, was sacred to the Lord as linked with 
life itself and could not be eaten as sacrificial food (3:16- 
17; 7:22-24). Thus, the internal organs, connected with 
the more vital life processes—i.e., the intestines, liver, 
and kidneys, and all the fat attached thereto—were 
burned on the altar where the customary daily holocaust 
was Offered. 

The procedure for the sheep offering (vv 6-11) is the 
same. The only addition is the animal’s tail, which in 
some Palestinian species is laden with fat. 11. food of the 
Lord’s oblation: “Food” is suppressed in the LXX and 
supplanted by “pleasing scent.” Such efforts to emphasize 
God’s transcendent nature by the avoidance of anthropo- 
morphisms are frequent in the Greek. However, the idea 
of a communal banquet is basic to the zebah Sélamim, and 
the problem of the Lord’s eating resolves itself sym- 
bolically with the burning of his portion. 

The goat ritual (vv 12-17) is identical with that of the 
herd offering. Verse 17 is an emphatic statement on the 
ritual’s binding character and a final prohibition regard- 
ing blood and fat. The law against eating fat was 
concerned only with those animals ordinarily offered in 
sacrifice (7:22-24); the fat of other animals could be 
eaten. 

Chapter 3 must be studied in conjunction with 
7:11-38. The laws given there regulate consumption of 
the sacrificial food. 

9 (d) Sin Orrerines (4:1-5:13). The sin offer- 
ing or hatta’t, centered in the idea of expiation, could be 
offered for the high priest (4:1-12), the entire community 
(4:13-21), the prince (4:22-26), and private persons 
(4:27-5:13), but only in those instances where the failure 
was inadvertent. Parallel legislation with certain 
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variations and in abbreviated form is found in Num 
15:22-31. The Hebr hatta’t signifies both sin and its con- 
sequences (Num 32:23) as well as the offering for sin; see 
N. Snaith, VT 7 (1957) 316-17. This sacrifice looked to 
a reestablishment of the covenant relationship between 
God and humanity destroyed by sin. Its two most dis- 
tinctive features were the generous aspersion of the 
blood and the disposal of the slaughtered victim (> 
Institutions 76:72-74). 

In regard to the high priest (4:1-12), the proper offer- 
ing was an untainted bull. As a result of his authoritative 
status in the community, the high priest’s sin was believed 
to affect the people as a whole. 2. a person inadvertently 
commits a sin: Sin was a positive violation of the covenant 
relationship, whether voluntary or involuntary. Israel’s 
responsibilities were clearly enunciated in the law, and 
any departure therefrom disturbed the right order of 
things. The presence or absence of volition did not alter 
the objective situation. The wrong had to be righted, and 
even the unwitting party (with whom chap. 4 is wholly 
concerned) had to offer atoning sacrifice. The commu- 
nity shares the priest’s guilt not through personal 
culpability as we interpret it but because the people, 
closely identified with their leader, were enveloped in the 
wide ambit of the fault’s consequences (see B. Vawter, 
TD 10 [1962] 223-26). 3. the anointed priest: See comment 
on 8:1-13. On the imposition of hands, see comment on 
1:4. After the slaughter, the blood was brought into the 
Meeting Tent. Only in the cases of the sin offering for the 
priest and for the community was part of the animal 
victim brought into the Holy Place of the Temple. The 
blood was then sprinkled against the Temple veil, an act 
that looked to the consecration of the blood itself (see 
T. C. Vriezen, OTS 7 [1950] 201-35). The central expia- 
tory act was the blood aspersion, which was performed 
on the horned corners of the altar of incense, likewise 
located within the Meeting Tent. The remainder was 
deposited outside at the base of the holocaust altar. The 
usual organs and fatty parts were then consumed on the 
altar, and the animal’s remains were taken to the ash heap 
and burned. The priest offerer did not partake of the 
food, a communal privilege prohibited in view of his 
sinful condition. 

The community as a whole could incur guilt, if an 
unknown person were to transgress without awareness 
and his culpability did not surface. The ritual (vv 13-21) 
was the same as that for the high priest; however, the 
imposition of hands was performed by the elders repre- 
senting the people. The parallel legislation in Num 
15:22-26 specifies two victims: a young bull as a 
holocaust and a he-goat as a sin offering. This directive 
may well be even later than that in Lev. 

Next in importance is the sin offering for the prince, 
the lay leader of the community (vv 22-26). The term 
nas? is both premonarchical and postmonarchical in 
biblical usage, ending with Josh and recommencing with 
Ezek, with only rare occurrences in the intervening 
period. Ezekiel applies the term not only to Israel’s 
postexilic lay leader but also to lesser foreign rulers. He 
thereby makes clear to the restored Jews the importance 
of a modest temporal outlook within the reborn com- 
munity, which is to be marked by spiritual excellence. 
E. A. Speiser, arguing from the point of etymology and 
usage, sees nasi’ as a passive derivative from nasa’, “to 
raise up, elevate” (CBQ 25 [1963] 111-17). It thus refers 
to a duly elected chieftain (LXX archon), which, in the 
case of Ezek, would refer to one elected not only by the 
assembly but also by God, hence, a “leader.” After laying 
his hands on the victim, a male goat, and slaughtering it 
on the north side of the altar of holocausts, the leader 
leaves the atoning blood distribution to the priest (not 
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the high priest), who places the blood on the hornlike 
protrusions of the holocaust altar and pours the 
remainder at its base. None of the blood is taken into the 
Holy Place, as in the priest’s and community’s offering. 
The priest, not personally involved in the sin, may eat of 
the sacred food (6:19). 

The only significant difference between the sin offer- 

ing of a private person (vv 27-35) and that of the leader 
of the community is indicative of its lesser stature: the 
victim could be a female goat or lamb. 35. with the other 
oblations: The phrase signifies sacrifices regularly offered, 
e.g., the morning holocaust (6:1-6). 
10 The first half of chap. 5 is casuistic, containing 
a number of “special cases” regarding the offerer and his 
offering. The initial section (vv 1-6) envisions certain 
offenses that would necessitate an atoning sacrifice. 
These include the withholding of evidence, presuppos- 
ing some initial unawareness by a witness under oath 
(Deut 19:15-20) and the inadvertent actions (with sub- 
sequent unawareness) of contracting legal uncleanness or 
of swearing publicly to do something. Anyone guilty of 
such violations had first to confess his sin by a solemn 
and public attestation of guilt (known also from 
Assyrian and Babylonian sources) and then to offer the 
atoning sacrifice. The rite and victim are the same as for 
the private expiatory sacrifice (4:27-35). The term for 
the sacrifice in v 6 is not hatta’t but ?a3am, “guilt offer- 
ing”; see vv 14-26. (For parallels in Mesopotamian 
sources, see M. J. Geller, JSS 25 [1980] 181-92.) 

Verses 7-13 look to the guilty poor man, who in the 

aforementioned circumstances is unable to supply the 
animal victim. The substitute offering (asam) was a pair 
of turtledoves or pigeons. In either case, one of the birds 
was Offered as a sin offering (hatta’t) and the other as a 
holocaust. The ritual for the sin offering was a simplified 
version of the animal offering: the head was snapped 
loose but not detached, and the blood was sprinkled on 
one side of the altar and the rest deposited at the altar’s 
base. The holocaust was offered in the manner prescribed 
in 1:14~-17. Finally, an added concession was made for 
those even more indigent in the form ofa cereal offering, 
consisting of one-tenth of an ephah of flour (one ephah 
equals about one bu.). Devoid of either incense or oil, 
part of the flour was burned with the regular daily sacri- 
fices as a “token offering” (azkard; see 2:2), the remainder 
going to the priest. 
11 (e) Guitr Orrerincs (5:14-26). The domi- 
nant note in this treatment of the guilt offering is atone- 
ment and remuneration, rather than ritual. The Hebr 
’aSam means both “guilt” and “guilt offering”; the verbal 
form ’aSém means “to be guilty” or “to transgress.” 
Although this expression is clearly an oblation that seeks 
to right a wrong or repair an injury, the etymology of 
the word affords scant help in determining the distinc- 
tion between the sin and guilt offerings. Equally 
disconcerting is the casual interchange of the two terms 
in the Lev ritual (see vv 7-13). Attempts to distinguish 
adequately between the two terms date at least to the 
time of Josephus (Ant. 3.9.3 § 230-32; cf. P. Saydon, 
CBQ 7 [1946] 393-99). The one fundamental idea 
proper to ’asam in every instance is an offense or an 
offering for an offense, which is imputable regardless of 
personal awareness. In this regard, it is identical with the 
sin offering. Whatever may have been the historical 
distinction between the two, it is obviously lost on the 
redactors of the Lev ritual. The terms are even used 
synonymously (5:6-7). 

Since for private persons the guilt-offering rite does 
not differ from that of the sin offering, the blood was not 
taken into the Holy Place and the priests were permitted 
to partake of the victim. 15. ram... valued at two silver 
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shekels: Repeated emphasis on the guilt offering’s value 
suggests that for this type of offering monetary com- 
mutation was possible, the fine being paid in silver 
(1 Sam 6:3ff.; 2 Kgs 12:17). The first category of offense 
treats of inadvertent action: failure to pay Temple tithes 
in the full amount (vv 14-16) (requiring restitution to the 
Temple, plus an added 20 percent) or, in general, any 
violation of the Lord’s commands (vv 17-18). The final 
case (vv 20-26), implying full awareness, deals with the 
fraudulent retention of another’s material property, 
whether securities, stolen goods, or discovered articles. 
In matters of injustice, restitution had to be made before 
the offering was acceptable; this included not only the 
restoration of the other’s property but an additional one- 
fifth of the object’s value as compensation. (— Institu- 
tions, 76:75.) 
12 (B) The Priest and Sacrifice (6:1-7:38). 
Much of the material here presented is concerned with 
sacrifices already treated in the previous section. Its 
separate origin from 1:1-5:26 is seen in its Mount Sinai 
location (7:37-38) as opposed to the Meeting Tent (1:1). 
In the main, this additional legislation concerns the 
rights and duties of the priests in their sacrificial role. 
Thus, Moses is told (6:1) to address his words not to the 
Israelites as previously (1:2; 4:1) but to Aaron and his 
sons. 
13 (a) THE Dairy Horocaust (6:1-6). Here the 
emphasis falls mainly on the care of the altar fire. Two 
daily holocausts are prescribed, one in the evening (v 2) 
and one in the morning (v 5), paralleling the directives 
of Exod 29:38-42 and Num 28:2-8. This postexilic 
ritual differs from that of the monarchical period with its 
single holocaust in the morning, clearly distinguished 
from the evening cereal offering (2 Kgs 16:15). Even as 
late as the Torah of Ezekiel, there is mention of only one 
daily holocaust (Ezek 46:13-15). Performed on the 
holocaust altar where the perpetual fire burned, the 
evening offering was left on the hearth through the 
night, and the ashes were removed in the morning and 
laid at the side of the altar. The priest performed this 
latter action wearing his sacred ceremonial garb, and 
only after changing to other clothes did he leave the holy 
confines to carry the ashes outside of the camp to a clean 
place worthy to serve as a depository for the sacred relics. 
The final verses indicate that the continuation of the fire 
on the altar was the priests’ responsibility. Each morning 
firewood was added prior to the early holocaust and the 
other offerings of the day. The perpetual fire, a character- 
istic trait of Persian cult (E. Dhorme, RB 10 [1913] 19), 
served as an uninterrupted prayer of the Hebr commu- 
nity to the Lord. 
14 (b) THe Datty CEREAL OFFERING (6:7-16). 
Closely allied to chap. 2, this section serves as an adjunct 
to the daily holocaust legislation. Composed of two 
parts, it first deals with the daily minha offered by any 
priest (vv 7-11), and then with the daily offering of the 
high priest (vv 12-16 [esp. 13 and 15]). The rite for the 
first (unbaked flour with oil and incense) is identical with 
that of the customary unbaked cereal offering (2:1-3), 
with the added specification that the part left over, the 
priestly portion, must be eaten as unleavened cakes 
within the court of the Meeting Tent. Since the Lord 
deigned to share with his priests the sanctified gift, its 
sacredness had to be respected and safeguarded. It was 
eaten only by cult personnel (male descendants of Aaron) 
ina clearly designated place. Similar restrictions obtained 
for the sin offering (6:22) and the guilt offering (7:6). 
11. whatever touches the oblations becomes sacred: Both clean- 
ness and uncleanness were contagious. Sacred objects, 
e.g., the altar and other Temple appurtenances (Exod 
30:29), could communicate their sanctity; this holiness 
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could be contracted by a person (even without his voli- 
tion) or by other objects. Through such contact the 
sphere of the deity was extended, and the person (or 
object) could no longer be considered profane. Verses 
12-16, not found in Codex Alexandrinus, contain con- 
flicting data: an offering for the high priest’s investiture 
(v 13; see 8:26) and a regular daily sacrifice (v 13 of the 
MT reads “regular” [tamid]). By the time of the editing of 
Lev this had become a daily sacrifice. Its assimilation to 
this passage on the priestly ordination ritual (v 15), 
which is also related to chap. 8, may have occasioned the 
ambiguity. Offered in the high priest’s name and that of 
the other priests, the twice-a-day minha was first fried 
and then broken into pieces and burned as a whole offer- 
ing, no part being consumed by the priest. 

15 (c) SIN OFFERINGS (6:17-23). As a comple- 
ment to chap. 4, this added legislation emphasizes the sin 
offering’s special sacredness, which, since it could be 
easily transmitted, demanded special directives regulat- 
ing the use and disposal of the victim’s remains. A 
garment stained by its blood was washed in a sacred place 
(v 20); the vessel in which it was cooked before eating 
was either destroyed or thoroughly cleansed (v 21). In 
this way, holiness was removed in much the same manner 
that impurity was, to avoid its being diffused in any way 
(see de Vaux, AI 460-61). Both the priest offerer (v 19) 
and his fellow priests (v 22) could eat of the sacrifice in 
the court of the Meeting Tent; this custom, of course, did 
not apply to the sin offerings of the high priest (4:1-12) 
or of the whole community (4:13-21), in which instances 
the entire victim was burned. 

16 (d) Guir OrFerincs (7:1-10). The ritual for 
these, not specified previously, was basically the same as 
that for the sin offering of private individuals (4:27-31). 
The meat could be eaten by the priests under the usual 
conditions. Verses 7-10 delineate in summary fashion the 
distribution of the sacred portions for the various types 
of sacrifice. To the priest offerer belongs the meat of the 
sin and guilt offering, the animal hide of the holocaust, 
and the remains of the baked or fried cereal offerings. 
These in turn could be shared with the other priests (cf. 
7:6). The ordinary flour offering, with its almost casual 
ritual demanding so little of the priest (2:1-2), is given to 
the priestly group as a whole. 

17 (ce) Peace OFFERINGS (7:11-21,28-34). Taken 
in conjunction with the legislation in chap. 3, the section 
deals with a supplementary cereal offering as well as with 
the distribution and consumption of the peace offering. 
Three distinct species of peace offering are cited: the téd4 
or thanksgiving offering (vv 12-15), offered as an expres- 
sion of gratitude for benefits received (Ps 107:22); the 
neder or votive offering (vv 16-17), an obligatory obla- 
tion rising from a vow or promise made to the Lord; and 
the nédabé or freewill offering (vv 16-17), a spontaneous 
gift, devotional in character, required neither by law nor 
personal indebtedness. Although each of these has its 
own particular characteristics, the distinction among 
them is often imprecise. For the thanksgiving offering, 
together with the animal victim, an assortment of 
unleavened and leavened baked products is prescribed as 
a minha. A portion of these was burned on the altar with 
the animal, exclusive of the leavened cakes that were pro- 
hibited (2:11; see comment on 2:4). The remainder of the 
cereal offering was divided among the officiating priest, 
the offerer, and invited participants. Because of its sacred 
character, the meat of the victim was to be eaten on the 
day of the sacrifice to avoid any contamination or spoil- 
ing. The votive and freewill offerings, otherwise identical 
in ritual with the preceding, prescribed more lenient 
ruling regarding the leftover meat: what was not eaten on 
the day itself could be finished on the following day; if 


66 Leviticus (7:20-8:14) 


any meat remained after that, it had to be burned. This 
latter regulation sought to avoid the abuses that could 
easily arise in a sacrificial repast permitting a rather 
extensive lay participation. Thus, the meat became refuse, 
an “abominable thing” (piggiil) after the second day, and 
if the law were violated, not only would the violator be 
guilty of sacrilegious conduct (cf. also 19:5-8) but also 
the whole offering would be deemed worthless. Because 
the peace offering meat lost its sacredness through con- 
tact with anything unclean between the time of offering 
and consumption, it was to be burned if such occurred. 
Finally, a state of legal purity was required of all par- 
ticipants in the sacred repast. To partake of the victim in 
a state of uncleanness from whatever cause—e.g., disease 
or contact with some species of unclean animal — was to 
incur serious guilt. This latter legislation indicates that 
the sacred meal could be eaten outside the Temple 
precincts. 20. shall be cut off from his people: The phrase does 
not necessarily mean the death penalty, although such is 
the meaning in certain instances. The offender could be 
socially ostracized, forbidden free access to and partici- 
pation in cult, and, as a result, be separated from the 
divine favor that fell on the community of God’s people. 
The particulars regarding the penalty’s nature and dura- 
tion are not stated. 

Verses 28-34 summarize the priest’s action in the 

peace offering. The fatty portions and designated organs 
(3:3-4) were burned; the choice parts, the breast, and 
right leg, reverted to Aaron and his sons. 30-32. wave 
offering (téniipa) ... raised offering (térima): Many com- 
mentators connect the two terms with the manner of 
offering the victim. The former was moved to and fro 
before the altar (ntip, “to swing,’ “to wave”); the latter, 
raised aloft (rim, “to be high,’ “to be elevated”). However, 
Driver claims that such a conclusion is not supported by 
the evidence (JSS 1 [1956) 100-5). Their repeated use 
together (7:34; 10:14,15; Num 6:20) is indicative of their 
affinity, but Driver notes that the motion idea is com- 
pletely absent from certain instances of use, e.g., Exod 
25:2; Num 8:11,13,15. Moreover, none of the ancient 
versions attests to any special rite in their rendering of the 
term. Thus, postulating a Hebr root nwp, meaning “to be 
supereminent,” he sees t@niipa as derived ultimately from 
Babylonian and to be rendered “special contribution” or 
“additional gift.” Térima, best associated with the 
Assyrian taramu, takes its Hebr origin from the root trm 
meaning “to levy” (despite its repeated use with the 
causative form of rém). The substantive refers to 
something levied or assessed. Both terms, then, can be 
translated “contribution,” being virtually interchangeable 
in use and identical in application. 
18 (f) BLoop AND Fat Prouisitions (7:22-27). 
This section represents an interruption in the peace- 
offering ritual; thus it is treated separately. The fatty parts 
of the ox, sheep, or goat, specified in 3:3,9,14, could be 
eaten under no circumstances whatsoever (see comment 
on 3:1-5). This prohibition applied even if their death 
proceeded from natural or violent causes, although the 
law allowed the use of such fat for other purposes. More- 
over, it did not extend to the fat of other species of clean 
animals or even to the fat from other parts of the specified 
animals. The law forbidding blood is universal and is 
emphatically enunciated three times elsewhere in Lev 
(3:17; 17:10-14; 19:26). The sanction is separation from 
the community (see 7:20). 

(g) CONCLUSION (7:35-38). Verse 35 loosely 
connects the sacrificial code with the ordination of Aaron 
and his sons, announced in Exod 29 and executed in Lev 
8:1ff (> Institutions 76:66-95). 
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19 (II) The Ceremony of Ordination (8:1- 
10:20). The solemn rite of ordination prescribed for 
Aaron and his sons is carried out according to the direc- 
tives of Exod 28:1-29:35; 39:1-31; 40:12-15. Anything 
but primitive in character, this detailed account draws 
upon the ordination ceremony of the high priest with its 
investiture and anointing (8:7-13), three sacrifices 
(8:14-36), and octave-day observance (chap. 9). Chapter 
10 contains the only piece of fairly continuous narrative 
in the book, but even there a careful reading betrays its 
purpose —the story serves as a vehicle to present added 
ritual requirements. 

20 (A) Ordination of Aaron and His Sons 
(8:1-13). The place of worship and its official attend- 
ants were inseparable in ancient Israel. Thus, the direc- 
tives for the Lord’s dwelling (Exod 25-27) are followed 
by those for the priests (Exod 28-29); by the same token, 
the present chapters form a sequel to the actual construc- 
tion of the dwelling completed at the close of Exod. 
Yahweh first orders Moses to assemble the entire com- 
munity at the entrance to the Meeting Tent together with 
Aaron and his four sons (see Exod 28:1). There follows 
a tripartite ceremony consisting of lustration, investiture, 
and anointing. A detailed description of the high priest’s 
vestments is given in Exod 28-29. Worthy of special note 
is the regal character of his attire, e.g., the miter or turban 
(misnepet) (see Ezek 21:31 and the sénip of Isa 62:3) and the 
diadem (nézer; see 2 Sam 1:10; 2 Kgs 11:12)—symbols of 
royal authority given the high priest in postmonarchical 
times. 8. Urim and Thummim: (— Institutions, 76:9). 
Given only passing mention in the P tradition, they serve 
at most as a symbolic relic of the past, although perhaps 
the reference to them is no more than an archaic one made 
long after they became obsolete (see de Vaux, Al 
352-53). The anointing of the high priest is joined with 
that of the dwelling, the altar and its furnishings, and the 
basin, which served as a blood receptacle. (For the post- 
exilic origins of priestly anointing, > Institutions, 76:13; 
see also R. Tournay, RB 67 [1960] 5-42.) After Aaron’s 
anointing, his sons, representative of the whole priestly 
class, were invested in a simpler ceremony wherein no 
mention is made of the ephod, breastplate, or golden 
diadem; the turban (migba‘4) they received was the regular 
headdress of the priests, not the royal misnepet. 

21 (B) Ordination Sacrifices (8:14-36). Cf. 
Exod 29:10-26. Three sacrifices, all offered by Moses, 
were part of the ordination rite: a sin offering (vv 14-17), 
a holocaust (vv 18-21), and a special ordination sacrifice 
(vv 22-36). The sin offering in Exod 29:10-14 makes 
atonement for the priests, not the altar as here. In addi- 
tion, the sacrifice is almost an exact parallel to the per- 
sonal sin offerings of chap. 4. The idea of eradicating any 
uncleanness connected with the altar is evidently an 
adaptation of the earlier prescription (cf. Exod 29:36-37). 
The victim was a young bull, whose remains were 
burned and not eaten. Consumption was denied even the 
priests because of their intimate connection with the 
altar. The ordination holocaust followed the sin offering 
with a ram specified as victim; the procedure was that 
prescribed in the sacrificial code (1:10-13). The final 
offering, that of investiture or millw’im (see v 33) climaxed 
the ceremony and marked the formal assumption of 
office. It was likely viewed as an act of thanksgiving, 
following the main lines of the peace offering: imposition 
of hands, slaughter, blood aspersion, burning of the usual 
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parts, accompanying cereal offering, and sacred meal. 
However, the blood was applied by Moses to the right 
ear, thumb, and large toe of Aaron and his sons. The same 
was done with both blood and oil on the occasion of a 
leper’s purification (14:14,17,25,28). The exact signifi- 
cance of the extremities may well have symbolized the 
sanctification of the whole man just as the altar was sanc- 
tified by spreading blood on its outermost parts (8:15). 
H. Cazelles (Lévitique, on Lev 14:14) links it with the idea 
of service: the ears receive instruction, which the hands 
and feet execute. Moses, having taken the designated 
organs of the ram plus the right leg, together with a 
single sample of each type of unleavened cereal offering 
(7:12), handed them to Aaron and his sons, directing 
them to make the act of presentation (i.c., wave offering; 
see comment on 7:30). He then took the offering back to 
burn it on the altar with the holocaust. The breast was 
reserved for Moses as his personal portion. The final 
blood and oil aspersion of the priests and their vestments 
is viewed by some commentators as an interpolation. It 
disturbs the continuity of the passage (M. Noth [Leviticus, 
72} treats it after v 24; cf. Exod 29:21), and the exact 
purpose of a second consecration of Aaron (even though 
including the vestments) is not clear. This problem is 
connected with the more basic question of the extent to 
which Aaron’s sons were included in the earlier redac- 
tions of the Lev ritual, which was originally concerned 
principally with the high priest; in several instances the 
obviously intrusive mention of the other priests in con- 
nection with certain rites evidences the work of a later 
hand. 

The cooked meat and the bread offering of this final 
sacrifice were to be eaten by the priests as sacred food, i.e., 
within the sacred confines the same day (7:15). The ordi- 
nation observance was to extend over a seven-day period 
during which time at least the sin offering was to be 
repeated daily (Exod 29:36-37). During this time the 
newly ordained were forbidden to leave the forecourt of 
the Meeting Tent under penalty of death. 33. your ordina- 
tion is to last seven days: The literal transl. is “for seven days 
he will fill your hands.” (For the idea of “filling the hands,” 
— Institutions, 76:13.) 

22 (C) Octave of the Ordination (9:1-24). 
The eighth day after the initial ceremony was marked by 
a series of concluding sacrifices (vv 1-21) and a theoph- 
any (vv 22-24). The octave-day ritual has Aaron himself 
sacrificing on behalf of the priests and the community. 
The section, with its emphasis on the first sacrifices of the 
newly ordained priest, may have initially followed Exod 
40, where priesthood and dwelling are established. If 
chaps. 1-8 represent a later cultic amplification, then the 
date in v 1, “on the eighth day,’ brings chap. 9 into line 
with the conclusion of chap. 8. With the community 
assembled, Aaron, in his sin offering, followed the same 
ritual previously employed by Moses (8:14-17), inas- 
much as he had not yet formally entered the Holy Place. 
The remains, unable to be eaten by the priests, were 
burned outside the camp. The holocaust that followed 
was Offered in the usual way. The sacrifices for the com- 
munity were then executed by Aaron with his sons’ 
assistance. The preparatory rites left to the “layman” in 
chaps. 1 and 3 are here performed by the priests. 16. other 
than the morning holocaust: An anachronism showing the 
liturgical rather than historical concern of the editor is 
evident. The daily holocaust was offered only after the 
_ priests had undertaken their duties (6:1-6). The people’s 
cereal and peace offerings were the last offered. 

The ceremony is solemnly concluded in vv 22-24 
with the high priest’s blessing (Num 6:23-26) and his 
initial entrance into the Meeting Tent with Moses, point- 
ing up his singular right of access to the dwelling of 
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Yahweh. The second blessing (v 23) may arise from 
fusion with another tradition, wherein both Moses and 
Aaron blessed the people as opposed to the blessing of 
Aaron alone in v 22. The Lord’s stamp of approbation 
upon the proceedings takes the form of a theophany 
similar to that marking the completion of the dwelling 
(Exod 40:34-38). 23. the glory of the Lord: The kébéd 
Yahweh was particularly manifest in unusual signs and 
phenomena, clearly indicative of might and transcen- 
dence: e.g., the desert cloud (Exod 16:10), the cloud and 
fire on Sinai (Exod 24:15-17), and the cloud encircling 
the dwelling (Exod 40:34-35). (See “Glory,” EDB 867.) 
In the present instance, his glory takes the form of fire 
issuing from the Meeting Tent and consuming the 
already burning offerings on the altar to the awe of the 
onlookers. The meaning of the theophany is clear: the 
ordination proceedings and the sacrifices of the priest are 
approved as sacred and acceptable to the Lord. 

23 (D) Sin of Aaron’s Sons (10:1-20). The 
tragic episode of the death of Aaron’s two sons, Nadab 
and Abihu (vv 1-7), transcends the interests of mere nar- 
ration and emphasizes the importance of strict adherence 
to ritual legislation. Tucked appropriately within chap. 
10 is an added body of laws for the priests (vv 8-15), and 
the chapter closes with the puzzling dialogue between 
Moses and Aaron (vv 16-20). 

During the time of the octave-day celebration, Nadab 
and Abihu offered an illicit incense offering for which 
they suffered a fiery death in the Lord’s presence. It is 
difficult to determine the exact nature of their sin. The 
suggestion that their sacrifice was offered outside of the 
prescribed times lacks sufficient evidence. Cazelles (Lévi- 
tique, on 10:1) proposes that the account follows an earlier 
tradition of chaps. 8-9 in which only Aaron had received 
priestly consecration; thus, the sons were performing 
these ceremonial acts without being priests. On the other 
hand, Haran (VT 10 [1960] 115) sees the key to the solu- 
tion in the “strange” or “profane” fire (@ zara) of v 1. The 
sons had taken their fire from a place outside the altar 
area, whereas the censer fire was to be taken from the 
altar itself (16:12). It is only in connection with this “pro- 
fane fire” that their sin is elsewhere recalled (Num 3:4; 
26:61). It may also be that the later cultic exclusion of a 
priestly group (connected with Nadab and Abihu) is here 
presented in terms of a primitive sinful act. 

Moses’ commentary on the event takes the form of a 
short distich in which words of the Lord, otherwise 
unknown, are quoted. Its rather loose connection with 
the context and its poetic character argue strongly for an 
independent source, possibly an encomium on the priest- 
hood. Both Yahweh's sacredness (qéde5) and his glory 
(kabéd) seek external manifestation: the latter in signs and 
wonders as exemplified in the theophany of 9:23-24; the 
former in similar marvels (Num 20:13; 27:14), in the 
people themselves (19:2), and, in a special way, in his 
priests—‘those who approach me’—whose holiness 
should be unsurpassed (Exod 19:22; Lev 21:17,21; Ezek 
42:13~15). In the present context, however, the verse is 
being used reproachfully, explaining the severe punish- 
ment that has been meted out. God’s sacredness is 
manifest through the swift and definitive removal of evil 
from his midst, i.e., the death of the two priests; his glory, 
so often restricted to loving signs of his power and might, 
is here revealed in a frightening and awesome manner (cf. 
Ezek 28:22). In the face of the tragedy, Aaron remained 
silent while Mishael and Elzaphan, Aaron’s cousins (Exod 
6:18,22), were summoned to remove the bodies in the 
tunics in which they died, without funeral solemnities, to 
a spot outside the camp. The priests were strictly pro- 
hibited from indulging in customary mourning observ- 
ances. Tokens of mourning also indicated a state of 
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uncleanness (13:45), which would arise in this instance 
from contact with the dead. By reason of their sacred 
position, the priests were not to become unclean through 
contact with a corpse, the only exception being death in 
the immediate family of the ordinary priest (21:1-4), an 
exception not extended to the head priest (21:10-11). In 
the present case, because of the seriousness of the viola- 
tion, not even Aaron’s remaining sons were permitted to 
participate even remotely in the burial rites. This whole 
episode underscores the importance of observing even 
the minutiae of ritual detail. 

The legal material in vv 8-15 is not brought into rela- 
tion with the untimely death of the two priests. So that 
they would be able to exercise their duties responsibly, 
especially in distinguishing the multiple categories of the 
clean and unclean, and be fit to instruct the people in the 
law, the priests were forbidden the use of any alcoholic 
beverage prior to the exercise of their office (Ezek 44:21). 
The prohibition is presented as given by the Lord him- 
self. The following passage on the sacrificial repast 
resumes the octave-day ritual abruptly terminated in 
9:21, allowance being made for the intervening data by 
the reference to Aaron’s “surviving sons” in 10:12. The 
cereal offering, as most sacred, was to be eaten by the 
priests alone, near the altar. The contributed portions of 
the community’s peace offering, the leg and breast, how- 
ever, could be eaten by male or female members of the 
priests’ families in any place not tainted by uncleanness; 
regulations regarding this participation are given in 
22:10-16. 

In the concluding pericope, Moses’ anger is aroused 
upon learning that the people’s sin offering (9:15) had 
been burned and not eaten. Yet this was the very proce- 
dure that was demanded for such a sin offering (4:21), 
since neither the priests nor the community could eat of 
it. The key to the solution lies in 6:23. One could not 
partake of any sacrifice in which some of the blood had 
been brought into the sanctuary, a requisite for the sin 
offering of the priests and the community. Thus, the 
priests were forbidden to eat the sin offering of the 
people, not because it was offered in their own name (as, 
e.g., in 9:8ff.) but because its blood had been sprinkled 
before the sanctuary veil. It was precisely this action that 
was lacking in Aaron’s sacrifice prior to the formal entry 
into the Meeting Tent, which is indicated as having taken 
place after the octave-day sacrifices. Therefore, the meat 
should have been eaten by the priests; in fact, it was con- 
sidered part of the rite of expiation. Aaron’s response is 
a plea of moral uncleanness; he lacked the necessary 
integrity required of anyone partaking of such a sacrifice. 
Affected by his dead sons’ sinful deed and, in Hebr 
thought, a sharer in their guilt, he did not enjoy a state 
of holiness compatible with the sin-offering repast. The 
response appeases Moses’ anger. 
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24 (III) Legal Purity (11:1-15:33). The third 
major division is concerned with the various ways in 
which a state of uncleanness could arise and the means of 
regaining the state of purity. The purity code treats of 
four major categories: clean and unclean animals 
(11:1-47), childbirth (12:1-8), leprosy (13:1-14:57), and 
sexual uncleanness (15:1-33). Each, except the second, 
has its own conclusion. The laws, although edited in 
postexilic Israel, have a distinctly archaic ring. 
Basically, the distinction between the clean and 
unclean was related to cult, for it was in terms of service 
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to Yahweh, either in active worship or simply in being his 
covenanted people, that integrity was demanded. To be 
unclean was to lack holiness, and such was viewed not as 
a moral condition but as a state of being, incompatible 
with the holiness of Yahweh and hence prohibitive of any 
contact with him. Parallel legislation on legal cleanness is 
found in Deut 14:3-20. 

25 (A) Clean and Unclean Animals (11:1-47). 
The list is concerned with large land animals (vv 1-8), sea 
life (vv 9-12), winged creatures (vv 13-23), and small 
animals (vv 29-38). The classification is popular rather 
than scientific and sheds no real light on the ultimate 
reasons for the clean and unclean distinction. Extensive 
discussion has centered on the reasons for the distinctions 
made, a summary of which is given by W. H. Gispen 
(OTS 5 [1948] 193-94). Since the definitive answer lies 
in a past so remote that it was probably known not even 
by the editors, whose classification gives no indication, 
we are probably on safest ground to view the distinction 
primarily along cultic lines (see Noth, Leviticus 92). The 
animals immediately excluded from the Hebr diet were 
those hallowed in pagan worship as enjoying a role in 
sacrifice, magic, or superstitious practice—e.g., the pig, 
used in sacrifice to the Babylonian god Tammuz. By the 
same token, despite the dearth of information, it is not 
unlikely that other reasons, such as hygiene and natural 
abhorrence, also affected Hebr custom and legislation. 

The dietary legislation is directed to both Moses and 
Aaron, the latter now enjoying added prestige after his 
ordination. With regard to the larger animals (vv 1-8), 
the law is first stated positively: Only those animals that 
were split-hoofed and cud chewing could be eaten. This 
would permit beef, lamb, and considerable wild game. As 
the subsequent classification indicates, the distinction 
was based solely on external similarities. The rock badger 
and the hare, although excluded on one count, could 
actually have been eliminated on two because they are not 
ruminants, despite the fact that their mastication process 
suggests the action of chewing the cud. That the list is by 
no means exhaustive gives credence to the view that the 
exclusion of these animals rested ultimately on some 
other basis. The prohibition extended to consumption as 
well as to contact with the dead animals, but simple con- 
tact with them while living was not forbidden. 

Only aquatic animals having both fins and scales 
could be eaten (vv 9-12); although no examples are 
given, such forms as the eel would be excluded, but fish 
in general could be eaten. Contact with their dead bodies 
was also prohibited. 

There is no general norm governing the prohibition 

of birds in vv 13-19, only an enumeration of the unclean 
species. The identification of some of these remains un- 
certain, since the exact meaning of the Hebr terms cannot 
be determined. We are at a loss to determine why they 
were rejected, the only possible clue being that they are 
preponderantly carnivorous. 
26 The section on insects (vv 20-23) begins and 
concludes with an unqualified rejection of all winged 
quadrupeds (the “other” of v 23 is not present in the 
Hebrew). The interpolation in vv 21-22 was introduced 
as an exception in favor of certain members of the grass- 
hopper family, classified popularly in terms of the strong 
hind legs on which they leap. This exception may have 
arisen from the general respect that prevailed for their 
skill and ingenuity, reflected in their rather frequent 
appearance in Oriental art. 

The brief excursus on uncleanness through contact in 
vv 24-28 is abruptly inserted and only indirectly con- 
nected with the main theme. The central thought here is 
not with eating the animals but with the distinction 
between touching and lifting the animals previously 
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treated. Contact with any of these lifeless forms resulted 
in uncleanness for the entire day, cleanness being re- 
stored, it would seem, by the day’s termination, despite 
the mention of a sin offering required in such circum- 
stances in 5:2,6. If one picked up the carcass or any part 
thereof, one’s clothing became unclean through contact 
and was to be washed. This law reflects the ancients’ 
dread of contact with the dead, which implied some form 
of undesired communication. It seemingly did not apply 
to sea life or birds. 

Legislation on contact rather than consumption is 
continued in the following pericope (vv 29-38) treating 
of rodents and lizards, which were never eaten. The iden- 
tification of the various species in v 30 remains largely 
uncertain: e.g., “mole” renders the Hebr tiniemet, also 
used for one of the bird species (owl?) in v 18. Anyone 
touching the corpse was unclean until evening. More- 
over, uncleanness was communicated to anything on 
which or into which the dead body fell, examples of 
which are given along casuistic lines: one’s personal 
effects (clothing, etc.), household furnishings (pottery, 
ovens), and moistened grain. To remove impurity, 
pottery and earthenware utensils were destroyed; per- 
sonal articles were washed and considered unclean for the 
day. Liquid was considered a carrier of impurity; for this 
reason everything in the water-filled vessel was contami- 
nated (v 34), as was all cultivated grain that had been 
moistened before the mishap (v 38). Fresh water (v 36), 
however, whether earth water or rain water, removed all 
impurities (Num 19:17ff.; Zech 13:1). Thus, springs and 
cisterns remained clean despite the accident. 

Another digression appears in vv 39-40 with legisla- 
tion regarding animals ordinarily edible. Such were 
forbidden if they died a natural death; a touch resulted in 
day-long uncleanness, and any closer contact (carrying, 
eating) made one’s clothing unclean as well. 

Another popular dietary classification resumes the 
discussion of reptiles in vv 41-45, going beyond the 
species of vv 29-30 in its all-embracing character. This 
abhorrence of reptiles, no doubt, derived at least partially 
from the Hebr attitude toward the snake (Gen 3:14) and 
the cultic role it played in pagan fertility rites. Motivation 
for avoidance of such creatures is strongly positive: the 
holiness of Yahweh himself demands it. 

The chapter closes with a recapitulation like that clos- 

ing the sacrifice ritual (7:37ff.), extending to all the 
creature categories that have been treated. 
27 (B) Childbirth (12:1-8). The remainder of 
the material on legal purity is concerned with cases of 
temporary uncleanness (> Institutions, 76:101-103), 
beginning with the most important, childbirth. Viewed 
as a cause of impurity by numerous ancient peoples, this 
state of uncleanness arose neither from the act of concep- 
tion nor from the delivery as such, but rather from the 
loss of blood connected with the latter (vv 4a,5b,7b). The 
woman's vitality, linked with her blood, was diminished 
by childbirth, and by that token she was objectively 
separated from Yahweh, the source of life, until her 
former integrity was restored. The uncleanness was more 
pronounced during the period immediately following 
birth—i.e., the first 7 days after a male birth, the first 14 
after a female—during which time her impurity was as 
contagious as during the time of menstruation (15:19- 
24). After this initial period, a general lack of integrity, 
prohibiting any contact with the sacred, continued for an 
additional 33 days after the birth of a boy, and 66 after 
the birth of a girl. The birth of a male resulted in “lesser 
uncleanness,” probably because of the greater strength 
and vitality connected with the male. 

At the end of the designated period, the woman 
effected her own purification through the offering of 


Leviticus (11:29-13:54) 69 


atoning sacrifices in the form of a holocaust (lamb) and 
a sin offering (pigeon or turtledove). The offering was the 
same for a male or female birth. A bird offering (either a 
turtledove or pigeon) was permitted for both sacrifices if 
the women belonged to the poorer class. The oblation of 
the Virgin Mary on the occasion of her purification was 
this simple offering of the poor (Luke 2:22-24). 

28 (C) Leprosy (13:1-14:57). The references to 
leprosy in the OT are numerous, e.g., Exod 4:6; Num 
1210-15; 2 Sami 3:29; 2 Kes 5:1,27: 7:3: 15:5. Although 
leprosy as we know it today was certainly not unknown 
to the ancients, the Hebr sdra‘at (Vg lepra) is not so 
restricted in its use, including various forms of skin 
disease. This section is not concerned with Hansen’s 
disease but with temporary disorders, the symptoms of 
which are given in 13:1-44, and all of which are curable. 
Primitive hygiene considered such maladies highly con- 
tagious and demanded the stricken person’s isolation; in 
Lev, however, although hygienic concerns cannot be 
excluded, it was the lack of bodily integrity necessary for 
the worship of Yahweh that resulted in religious and 
social ostracism. Corrupting agents present in clothing 
and buildings—e.g., mildew, mold, and moss—because 
of their apparent likeness to skin diseases, likewise 
rendered such objects “leprous” and unclean. In all such 
cases, it was the presence of the evil force of corruption 
that necessitated protective legislation. Because so much 
of the material on legal purity and the means to regain it 
is absent from the preexilic literature, de Vaux sees here 
a mass borrowing and incorporation of material from 
various sources, rooted in archaic beliefs and supersti- 
tions, by the purity-conscious writers of the P code (de 
Vaux, Al 463-64). 

ONg, (a) IN Humans (13:1-46). The popular char- 
acter of the described disorders makes it impossible to 
determine the exact nature of the illness cited. Not every 
skin disease made one unclean, but only those considered 
active and, therefore, infectious. Such malignancy mani- 
fested itself in different ways: through spreading (vv 7, 
22,27,35); through sores, which penetrated the skin with 
discoloring of the surrounding hair (vv 3,20,25,30); and 
through an open sore (“raw flesh”) (vv 10,15,42). 
Ordinary skin blotches, scabs resulting from boils or 
burns, scalp disorders, face eruptions, and baldness were 
not signs of impurity so long as they were devoid of 
infectious symptoms. Whiteness of the skin, the after- 
math of a skin disease, was a sign of healing and indicated 
cleanness (vv 13,16-17, 38-39). 

The determination of the disease’s active or inactive 
state belonged to the priest, who exercised his function 
not as a physician (no treatment is prescribed) but as a 
judge and interpreter of the law, whose favorable deci- 
sion was required before purification rites permitting 
reentry into the community could be initiated. When a 
case was doubtful, a period of quarantine was imposed, 
lasting in some cases a week (vv 21,26) or at most a fort- 
night (vv 4ff.,31ff.). During the time of his uncleanness 
the diseased person had to remain outside the city, giving 
notice of his condition to the unsuspecting through the 
customary signs indicative of his state: torn garments, 
long, flowing hair, covered beard (Ezek 24:17), and the 
repeated cry “Unclean!” 

30 (b) In Croruine (13:47-59). The evil force 
of corruption was also seen to be present in mildewed 
clothing, textiles, or leather goods, rendering them 
unclean. After the priest’s initial inspection, the object 
was isolated for seven days (vv 47-50); if during that time 
the corruption spread, it was to be burned; if not, it was 
washed and quarantined for another week (vv 51-54). If 
with the next inspection the infection had not at least 
diminished, the object was destroyed; if the growth 
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seemed to be vanishing, it was excised, and the article 
could be used again providing the growth did not re- 
appear. If there was no sign of the mildew left at all, the 
article was declared clean and restored to former use after 
a second washing (vv 55-58). 

31 (c) PuRIFICATION (14:1-32). The treatment of 
the various forms of uncleanness, to be resumed in 
14:33-57, is here interrupted by the purification ritual for 
a leprous person. It was actually composed of two cere- 
monies: an archaic rite symbolizing liberation from the 
evil spirit (vv 2-9) followed by sacrificial rites. 

The unusual ceremony in 14:2-9 reflects a primitive 
idea that linked physical illness with a winged evil 
demon, which had to be exorcised for health to be 
restored. The priest, as sole arbiter in the matter, met the 
person outside the camp. If he appeared to be healed, the 
priest ordered him to slay one of two clean birds and mix 
its blood with spring water (see comment on 11:36). 
Taking the other bird, a piece of cedar, some red yarn, and 
a sprig of hyssop, the priest immersed them all in the 
water and blood, sprinkled the man seven times to purify 
him, and then released the living bird. The lustral waters 
drew their purifying powers from being both fresh and 
reddened by the bird’s blood. Since the color red had an 
inherent power to frighten evil spirits, this was likely the 
significance of the crimson yarn, colored by dyestuffs 
derived from insects (see also the red-heifer rites, Num 
19). Both the cedar and the hyssop (the latter actually a 
form of caper, true hyssop not being found in Palestine) 
were used for sacred aspersions (Num 19:18; Ps 51:9). It 
is possible that the yarn bound the hyssop sprig to the 
cedar to form an aspergillum (Cazelles) although the text 
is not so explicit and they are evidently not so arranged 
in Num 19:6. The release of the bird symbolized the 
departure of the evil spirit. The liberated sufferer com- 
pleted this initial phase of his purification by washing his 
garments and shaving all his hair, in which the relics of 
the disease might still be concealed. Although readmitted 
to the community, complete reintegration was delayed 
for a week, during which time he remained out-of-doors 
for fear of contaminating his dwelling, which would 
require added purification rites. At the end of the seven 
days, he shaved, washed his body and clothing once 
again, and thereby regained his former state of purity. 

Verses 10-32 represent a later complementary feature 
of purification, linked historically with the sacrificial 
liturgy of the Second Temple. On the eighth day after the 
inauguration of purification, official cultic readmittance 
was gained by the formerly diseased person whose state 
of objective separation from the Lord had not yet been 
completely overcome. The offerings consisted of a male 
lamb as a guilt offering, a ewe as a sin offering, and 
another male lamb as a holocaust, plus a cereal offering 
(flour mixed with oil) and a separate log of oil (about one 
pt.). The priest took the guilt offering and the oil and 
presented them as a “contribution” to the Lord (see com- 
ment on wave offering, 7:30). Because of its sacred char- 
acter, the lamb was slaughtered in the sanctuary court 
where the holocaust and sin-offering victims were killed. 
Then, taking some of the victim’s blood, the priest 
anointed the man’s right ear, thumb, and big toe, doing 
the same with the oil after he first consecrated it by 
sprinkling it toward the Lord’s dwelling. The remainder 
of the oil in his hand was placed on the man’s head. The 
marked similarities here with the ceremonies for the 
ordination of the priests (8:12,23-24); Exod 29:20) have 
led some authors (e.g., Cazelles, Lévitique, on 14:14) to 
view this action as a rededication rite by which the leper 
is reintegrated into the holy community in terms of ser- 
vice. De Vaux, on the other hand, sees the anointing 
solely in terms of purification (AI 463). Blood had 
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axiomatic expiatory value (17:11; 8:15; Exod 30:10), and 
the oil anointing had its counterpart in rites for the liber- 
ation of slaves, known to us from Mesopotamian and 
Ugaritic contracts. With the offering of the prescribed 
sacrifices, cleanness was finally attained. 

A commutation was granted in favor of the poor leper 

(vv 21-32); his offering consisted of a male lamb as a guilt 
offering, a smaller portion of flour mixed with oil, a log 
of oil, and either two turtledoves or two pigeons for the 
sin offering and the holocaust. With the exception of 
these modifications, the ceremonial procedure was the 
same as that of a man in ordinary circumstances. 
32 (d) IN BurtpinGs (14:33-57). Because of 
their external resemblance to human skin disease, certain 
forms of fungus, such as moss, when found on buildings 
were believed to have made them “leprous.” 34. if I put a 
leprous infection: The phrase reflects the Hebr attitude of 
overlooking secondary causes in attributing all things to 
God as the ultimate cause. Uncleanness was present only 
when the fungus was active, a factor determined by the 
priest’s inspection; however, even before judgment was 
passed, the house was completely emptied of its furnish- 
ings if it even bore the appearance of contagious infection 
(vv 33-36). If in the priest’s judgment the growth gave 
evidence of penetrating the surface of the wall or its color 
strongly suggested malignancy, a seven-day quarantine 
was imposed on the dwelling to allow time for greater 
certainty in the matter (vv 37-38).. To enter the house 
during quarantine was to incur uncleanness for the day; 
more intimate contact, e.g., eating or sleeping therein, 
resulted in impurity of both person and clothing (vv 
46-47; cf 11:24-28). If at the end of the week the priest’s 
reinspection verified the active character of the leprosy, 
the affected stones were removed and, together with all 
the plaster scraped from the walls, carried to an unclean 
place beyond the city (vv 39-41). The house could be 
repaired but had to be demolished completely if the 
growth reappeared (a procedure paralleling the treatment 
of clothing, 13:55-57). If the corrosive condition did not 
recur, the house was declared clean (vv 42-48). 

The house was purified (vv 49-53) in the same way 

as the leprous man (14:1-9), the ancient “bird” ritual 
alone sufficing with no accompanying sacrifice required. 
Chapter 14 closes with a general summary of the dis- 
orders treated and the purpose of the preceding 
casuistry —i.e., the discernment of legal purity (vv 
54-57). 
33 (D) Sexual Uncleanness (15:1-33). Not 
only was there a certain aura of mystery surrounding the 
faculty of generation, but also a loss of vitality, a diminu- 
tion of the life principle, was indicated in the loss of seed 
by a man or blood by a woman. Either resulted in a state 
of unworthiness precluding any active role in Israel’s 
cultic life. The concern here is not with moral culpability. 
Moreover, the isolation demanded was not a punitive 
measure; it prevented the spread of impurity through 
contact. Although hygienic reasons, known from Baby- 
lonian and Egyptian sources, underlie much of the legis- 
lation, the emphasis here is clearly cultic (v 31); therefore, 
its rather primitive medical outlook, often based on 
popular assumption, should not be surprising. 

Uncleanness in men, treated in vv 2-17, could arise in 
various ways. The abnormal flow (Hebr zob) of vv 2-15 
is, in all probability, a reference to genital excretions 
resulting from gonorrhea. The sufferer communicated 
his impurity to other people contacted, furniture on 
which he lay or sat, saddles on which he rode, and 
household articles that he touched. Anyone brought into 
contact with the man himself or any object he had 
infected had to wash himself and his garments and 
remain unclean until evening; clay vessels were destroyed 
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and wooden articles were rinsed. At the termination of 
his illness, he waited seven days before effecting his puri- 
fication with the usual lustrations. His social reintegra- 
tion was gained on the eighth day with the public 
offering of the two turtledoves or pigeons as an atoning 
sin offering and holocaust. The second cause of male 
impurity (vv 16-17) was the loss of semen, whether 
voluntary or not. His unclean state lasted the day and 
demanded only that he wash himself and any piece of 
cloth or leather stained by the seed. In Deut 23:11 is the 
added directive of absenting oneself from the community. 

Verse 18 is transitional, linking the two sections on 
impurity in men and women. Legal impurity resulted 
from sexual relations between man and woman whether 
the act was licit or illicit. The law was concerned with the 
male’s loss of vitality and with the woman’s uncleanness 
springing from contact with the male semen. The resul- 
tant state was short-lived—of one day’s duration—and 
the only ritual required was the bath. This cultic un- 
worthiness arising from sexual intercourse was common 
among the ancients, and its antiquity in Israel is reflected 
in 1 Sam 21:4-5. 

Female impurity (vv 19-30) arose from either 
menstruation (vv 19-24) or an abnormal flow of blood 
outside the customary time or beyond the usual length of 
the period (vv 25-30). At the time of menstruation the 
impurity lasted for seven days, during which time un- 
cleanness could be communicated to persons and objects 
in much the same way as in the case of the man with a 
chronic flow. The exact sense of v 23 in both the MT and 
the LXX is difficult to determine, but the following is 
recommended as the closest rendering of the Hebrew: “If 
there be an object on the bed or seat where she lies, in 
touching it, one makes himself unclean until evening” A 
man approaching a menstruating woman sexually con- 
tracted her uncleanness, remained in it for a week, and 
was capable of transmitting it during that time. The 
stricter penalty imposed for the same act in 20:18 pro- 
ceeds from an independent tradition more concerned (as 
the context indicates) with the moral aspects of the case. 
In menstrual irregularity, the woman remained unclean 
and in a contagious condition during the time of the flow 
of blood. Since this was a true illness and not a purely 
natural phenomenon, its more serious character de- 
manded cultic purification on the eighth day after its 
cessation with the bird oblations as sin offering and 
holocaust. Verse 31 is significant for the chapter as well 
as the entire section on legal purity. The interests of cult 
lay at the heart of the clean and unclean legislation, any 
defilement of the Lord’s dwelling being punishable by 
death (— Institutions, 76:105-107). 
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34 (IV) The Day of Atonement (16:1-34). 
The detailed treatment of Yom Kippur is appropriately 
situated after the sacrificial ritual and the code of legal 
purity, both of which serve as background material for 
an understanding of the feast itself (> Institutions, 
76:147-150). The ritual is given first (vv 1-28), followed 
by directives on certain peripheral features of the feast, 
e.g., fast and rest (vv 29-34). This annual observance, so 
important in postexilic Israel, is never mentioned in the 
preexilic literature, and, as it is presented here, the cere- 
monies of the day represent a combination of distinct 
rites, brought together in a rather loosely edited chapter 
(note the doublets in vv 6 and 11, 9b and 15, and 4 and 32). 
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In outlining the ritual (vv 1-28), the Lord addresses 
Moses alone, who is, in turn, to convey the message to 
Aaron. The reference to the death of Aaron’s sons in v 1 
has no chronological value, serving only as an artificial 
link for the incorporation of the Yom Kippur material. 
The feast’s solemnity is immediately underscored by the 
announcement that only with the celebration of this feast 
each year could the high priest pass behind the veil 
screening the Holy of Holies and enter the Holy Place. 
2. in front of the propitiatory (kappéret): The golden cover 
over the Ark (Exod 25:17-22) is indicated. Since the Ark 
itself was never recovered after the exile, the propitiatory 
alone remained in the Holy of Holies, which accounts for 
the emphasis given it in chap. 16. Because the glory of 
Yahweh was there made manifest (Exod 40:34; Num 
7:89), entrance at any other time would result in death 
because of one’s inability to stand before the resplendent 
divine presence. 

The first of the combined rites was the sin offering of 
a bull for the priests’ transgressions and a goat for the sins 
of the people (vv 3a,5). Bathed and clothed in sacred 
linen, the high priest took the blood of the slaughtered 
bull together with the glowing censer and incense into 
the Holy of Holies, where he incensed the propitiatory 
to obscure the divine presence and sprinkled it with the 
bull’s blood to signify its consecration to the Lord (vv 
3b-4,6,11-14). The same procedure was followed for the 
people’s sin offering (vv 9,15). In this way, the sins of the 
priests and people were expiated. 

Verse 16, however, introduces another theme: atone- 
ment for ritual transgressions that had affected the Lord’s 
dwelling itself (Ezek 45:18-20). It was accomplished by 
a blood aspersion within the sanctuary (here identified 
with the aspersions of the sin offering) and a second 
sprinkling and blood application at the altar (probably of 
holocausts) outside. This rite (vv 16-19), which has been 
Joined to the Kippur ceremony, was clearly an act of 
atonement for the sacred places. However, the question 
has been posed whether the blood action within the Holy 
of Holies, after the two rites were joined, was then 
expiatory or consecrating, for the sprinkling before the 
propitiatory (v 14b), like the customary sprinkling before 
the veil (cf. 4:6), although it looked to atonement for the 
priests or the people, was in itself a consecrative act. 
Moreover, according to Vriezen (OTS 7 [1950] 232), the 
aspersion of the propitiatory itself (v 14a) was actually 
the highest form of blood dedication and so, too, was 
originally a consecration act, reaching to the very place 
where Yahweh was enthroned. Hence, it retains the same 
sense here as in other passages where blood was sprin- 
kled toward the Lord. Although this sense seems to have 
been lost early in favor of the expiatory idea of cleansing 
the sacred place (see v 16), its original purpose was to 
dedicate the atoning blood to God in a most special way. 

Still another rite (vv 20-26), of unquestionably 
ancient vintage, was blended into the Day of Atonement 
liturgy. Its earliest reference is found in the mention of 
the two male goats (vv 5,7-10). One of these, “for the 
Lord,” became the people’s sin offering, whereas the 
latter, “for Azazel,” became the bearer of the community’s 
guilt. With the purification of the sanctuary completed (v 
20), the priest imposed hands on the remaining goat and 
confessed the people's sins, thus bringing about a trans- 
mission of the sins to the goat. Carrying its evil burden, 
it was led off to a desert place by an attendant, who 
became unclean in the execution of his task. The evil was 
thus removed from the people’s midst. The name Azazel 
occurs only in chap. 16. Driver (JSS 1 [1956] 97-98) 
identifies it with a place-name meaning “rugged rocks” 
or “precipice,” from the root ‘zz (Arabic ‘azézu(n), “rough 
ground”). De Vaux finds the argument unconvincing in 
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terms of the personal parallelism demanded by the con- 
text: one goat for Yahweh and one for Azazel. With most 
modern commentators, he explains the term as the name 
of a supernatural being, a devil whose customary haunt 
was the desert (Isa 34:14; also 1 Enoch 9:6; 10:4-8; cf. de 
Vaux, Al 509; H. Tawil, ZAW 92 [1980] 43-59). The Vg, 
following the LXX, refers to it as “the goat sent out” 
(caper emissarius), whence the Eng escape goat or scape- 
goat. The idea of sin transference to animals is found 
among the primitive customs of various peoples even 
today (see J. G. Frazer, The Golden Bough [NY, 1951] 
626-27), and certain ancient Babylonian and Hittite 
parallels have been the object of a comparative study by 
S. Landersdorfer (BZ 19 [1931] 20-28). The most evident 
biblical parallel is the liberated bird of the leper’s purifica- 
tion (14:7). 

To conclude the ceremony (vv 23-38), before offering 
the two holocausts the high priest removed his linen 
vestments, infected by contact with the sinful animal, and 
vested in his ordinary ceremonial attire after bathing in 
a sacred place. The fat of the bull and the goat offered 
earlier was burned with the holocaust; the remaining 
parts were destroyed outside the camp. No part of the 
common sin offering was eaten. Unlike the man in v 26 
whose lustrations were for impurity contracted, the 
person’s washing in v 28 was to prevent the diffusion of 
holiness received from the sacred sacrificial victims. 

The conclusion (vv 29-34), reflecting the feast’s 
evolution, i.e., a fixed calendar and “universal” observ- 
ance, sets the date for Kippur on the tenth day of the 
seventh month, Tishri (our September-October period). 
Both Israelite and non-Israelite residents were to fast and 
desist from any form of work on this “most solemn sab- 
bath,” or day of rest. This fast is the only one prescribed 
in the entire Torah. Verse 34 mentions only personal 
atonement as the purpose of the feast, whereas v 33 gives 
preeminence to expiation of the Temple. 


(Aartun, K., “Studien zum Gesetz tiber den grossen Ver- 
s6hnungstag Lv 16 mit Varianten,’ ST 34 [1980] 73-109. Auer- 
bach, E., “Neujahrs- und Verséhnungsfest in den biblischen 
Quellen? VT 8 [1958] 337-43. Frazer, J. G., The Scapegoat 
{London, 1913]. Kaupel, H., Die Damonen im Alten Testament 
{Augsburg, 1930] 81-91. Lohr, M., Das Ritual von Lev 16 (Berlin, 
1925].) 


35 (V) The Law of Holiness (17:1-26:46). 
The name (first given by A. Klostermann in 1877) derives 
from the emphasis on holiness (19:2; 20:7-8). This sec- 
tion is a compilation of earlier laws, ritual and ethical, 
which were finally codified just before the exile (or 
perhaps during the exile; the issue depends on the way 
chap. 26 is interpreted). Like Deut 12-26, the Holiness 
Code has its own literary unity, beginning with regula- 
tions regarding the sanctuary and sacrifice and conclud- 
ing with “blessings and curses.” But the collection itself 
is marked by an almost disconcerting diversity of 
material, its sole unifying feature lying in its emphasis on 
the holiness of Yahweh. This consideration serves as the 
springboard for its demands of the Israelites, who, in 
every aspect of their lives, are to be holy as their Lord 
(19:2; 20:26). It must be noted, however, that the holiness 
solicited here exceeds mere legal purity and embraces 
moral rectitude as well, without which holiness is in- 
complete. It is this characteristic underscoring of the 
transcendent sanctity of Yahweh that will have such a 
marked effect on the entire P tradition. 


(Cholewinski, A., Heiligkeitsgesetz und Deuteronomium. Elliott- 
Binns, L. E., “Some Problems of the Holiness Code” ZAW 67 
[1955] 26-40. Zimmerli, W., “‘Heiligkeit’ nach dem soge- 
nannten Heiligkeitsgesetz,” VT 30 [1980] 439-512.) 
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36 (A) Sacredness of Blood (17:1-16). Origi- 
nally, the slaughter of clean animals, even for profane use, 
was considered a sacrificial act. The shedding of blood, 
as an act of dominion over life itself, was the exercise of 
a divine prerogative and could not be viewed as legiti- 
mate unless the life was first restored to God. For this 
reason, all such killings were reserved for a place of cult 
(1 Sam 14:32-35). This requirement apparently 
presented no great difficulty as long as local sanctuaries 
were allowed, but with the centralization of cult under 
Josiah (621), such a law became impossible. It was miti- 
gated in Deut 12:15-16,20-25 toa simple act of reverence 
for the slaughtered animal’s blood. 

It is surprising that the older law should be resur- 
rected in 17:3-7 at a time after the Josian reform. Twofold 
motivation is given: the sacredness of blood (v 4) and the 
avoidance of idolatrous practices (v 7). The interests of 
both were best served by regulating the slaughtering 
procedure. Verse 5 indicates that the animals were first to 
be brought to the Meeting Tent and there offered to the 
Lord; otherwise, there resulted the guilt of bloodshed 
and consequent separation from the community (see 
7:20). 7. satyrs: The word denotes demons popularly 
identified with wild goats making their haunts in ruins 
and desert places, as Azazel (16:8). Because of the 
historical situation in the post-Josian period, the place 
designated for the killing could only have been the 
Jerusalem Temple. The law would have been so totally 
impractical in the postexilic period that it must be dated 
with the Holiness Code itself in the period of Jerusalem’s 
last days. Since it would hardly have been included 
simply as a relic of the past with no practical import, it 
may represent a hopeful ideal of the Jerusalem clergy 
opposed to the deuteronomic freedom in the matter, or, 
as Noth suggests (Leviticus 131), an actual revival of the 
custom because of continued idolatrous practices in Jeru- 
salem of the type Josiah had once attempted to correct 
(2 Kgs 23:8). In addressing itself most explicitly to the 
ordinary killing of edible animals, the law included, of 
course, all forms of properly cultic sacrifices as well. 

The following pericope in vv 8-12 repeats the same 
directives of vv 3-7 with two additional features. The 
prohibition against local sacrifices included the holocaust 
(v 8b), and the law was directed to both Israelite and non- 
Israelite residents of the country, who as part of the com- 
munity were bound by such regulations. Blood had a 
special sacredness as a means of atonement; specifically, 
failure to offer it in the cases of chap. 7 incurs the guilt 
of bloodshed. The illegal slaughter of animals (murder), 
as in vv 3-4, was atoned for by the offering of the blood 
(v 11). The law forbidding the Hebrew to partake of 
bloody meat was safeguarded by sacrificial centralization. 

Two remaining possibilities, directed to Israelites and 
all other residents, are treated in vv 13-16 and concern 
the animal caught during a hunt and the animal dying of 
natural or violent causes. In the former instance, the 
animal could be eaten only after the blood was disposed 
of in a manner similar to that prescribed for general 
slaughter in Deut 12. In the second case, the animal was 
unclean and was therefore prohibited; anyone eating 
thereof contracted uncleanness and had to undergo a 
purification rite to be free of guilt (11:39-40). 

37 (B) Sacredness of Sex (18:1-30). The chap- 
ter, chiefly concerned with sexual matters, is formed 
around a series of apodictic laws, which prohibit rela- 
tions within determined degrees of consanguinity and 
affinity (vv 6-17) and outlaw certain other forms of aber- 
rant behavior (vv 18~23). This material is introduced by 
an exhortation addressed to all the Israelites (vv 1-5) and 
is concluded with similar injunctions (vv 24-30). The 
sacredness surrounding the act that communicates 
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human life prohibited sexual contact with those already 
allied by blood, or any close relationship, since such, 
especially in the former case, would be tantamount to 
union with one’s own flesh. 

The introduction (vv 1-5) carries a tone of excep- 
tional seriousness with emphasis on the necessity of an 
observance that was to be the very antithesis of Canaanite 
practice. The reference to the Egyptians in v 3 (not 
mentioned in the conclusion) was included to lend 
authenticity to the law’s purported historical setting in 
the desert when the only culture known to Israel would 
have been that of Egypt. The life to which observance 
leads in v 5 is the “good life” that sign of Yahweh's favor 
identified with the possession of the promised land. 

The laws for sexual conduct within the clan (vv 6~18) 
are introduced in v 6 by a general prohibition regarding 
relations and a fortiori marriage with blood kin, 
although certain cases of affinity also form part of the 
code. Specifically, the forbidden degrees, which are not 
necessarily all-inclusive as here listed, embraced son and 
mother (v 7); father and granddaughter (v 10), in the 
direct line; and brother and sister (v 9), in the collateral 
line. The “sister” in this latter verse refers either to a full 
sister, one “born in your own household” or to a half 
sister from a previous marriage of the mother, one “born 
elsewhere” which clearly distinguishes the sense from 
that of v 11. More remotely, union was forbidden 
between brother and half sister (v 11), and nephew and 
aunt (vv 12-13). Restricted by reason of affinity were son 
and stepmother (v 8), father-in-law and daughter-in-law 
(v 15), nephew and aunt by marriage (v 14), and brother- 
in-law and sister-in-law (v 16). Verse 17 forbade union 
Or marriage with the daughter or granddaughter of a 
woman with whom one had had relations. 

The usual trans]. and interpretation of v 18 envisions 
an anti-incest law forbidding simultaneous marriage 
with two sisters. On the possibility of its being an 
antidivorce and antipolygamy law, see A. Tosato, CBQ 
46 (1984) 199-214. 

A number of sexual abuses are excluded by the apo- 
dictic decrees of vv 19-23. These include intercourse 
during the uncleanness of menstruation (v 19; cf. 15:24), 
sodomy among men (v 22), and bestiality indulged in by 
man or woman (v 23; cf. Exod 22:18). An extraneous law 
in v 21 (perhaps suggested by the term seed [offspring] 
in the Hebrew of v 20) forbade the pagan practice of child 
sacrifice, directed by the Canaanites to the worship of the 
god Molech (cf. 20:2-5); see 2 Kgs 23:10; Jer 7:31; 32:35; 
2 Kgs 16:3; 21:6; Ezek 16:20-21. 

Removal from the land, the same punishment meted 
out to the Canaanites for their sexual wantonness, serves 
as the threatening sanction for native Israelites as well as 
for resident aliens (vv 24-30). Since the sacred land, 
which had been defiled, could never digest such abuses, 
it is depicted as discharging the Canaanite evil, to be 
repeated if necessary in the case of an unfaithful Israel. 
Personal sanction in v 29 takes the form of the offender’s 
severance from the community without the specific 
delineations given elsewhere, e.g., death for sodomy 
(20:13), bestiality (20:15), and child sacrifice (20:2). 


(Bigger, S. F., “The Family Laws of Lev 18 in Their Setting.” JBL 
98 [1979] 187-203. Halbe, J., “Die Reihe der Inzestverbote, Lev 
18:7-187 ZAW 92 [1980] 60-88.) i 


38 (C) Various Rules of Conduct (19:1-37). 
This miscellaneous collection of laws on worship, justice, 
charity, and chastity, with its clearly primitive character, 
is of particular interest as a mirror of preexilic cultic and 
social life. In its dependence on the Decalogue and its 
own subsequent influence on postexilic legislation, it 
serves as an important link between the earlier and later 
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stages of Israelite law. The chapter forms a unit with its 
own introduction (vv 1-2) and conclusion (vv 36b-37), 
which anchor the diversified contents in respect for the 
holiness of Yahweh. 

Priority is given reverence for parents, observance of 
the sabbath, and avoidance of idolatry (vv 3-4), all repre- 
sented in the Decalogue (Exod 20:2-6,8,12; Deut 
5:6-10,12-16). The rules regarding the peace offering (vv 
5-8) are substantially the same as in 7:15-19; this passage, 
however, points up the intimate connection between 
oblations and consumption, the eating of the offering 
after the set time limit making the whole sacrifice a 
profanation. 

The law regarding the harvest (vv 9-10) forbade such 
thoroughness in gleaning as would leave nothing in the 
fields or vineyards for the needy (23:22; Deut 24:19-22: 
Ruth 2). The charitable motivation given this procedure 
is an early Hebr adaptation of a pre-Israelite custom of 
leaving something of the harvest to honor the deity 
responsible for the soil’s fertility, a motive clearly ex- 
cluded by the concluding affirmation in v 10b. 

Verses 11-18 are centered mainly on one’s responsi- 
bility to practice justice and charity in social dealings. 
The influence of the Decalogue is again pronounced: the 
prohibition in v 12 against profaning the divine name by 
perjury (more restricted than the Decalogue’s general law 
of respect for God’s name, Exod 20:7; Deut 5:11); and the 
law against any form of lying and deception in v 11b 
(broader than that of the Decalogue, which looks to court 
testimony, Exod 20:16; Deut 5:20). The precept regard- 
ing theft (v 11a), as in Exod 20:15 and Deut 5:19, was 
concerned with the deprivation of another's personal 
liberty—ie., kidnapping (cf. Exod 21:16, Hebr “anyone 
stealing a man...”; Deut 24:7)—and was thus clearly 
distinguished from the law regarding another’s goods in 
v 13a (see A. Alt, KIS 1. 333-40). The strong were not 
to take advantage of the weak by cheating or stealing (v 
13a), withholding wages (v 13b; cf. Deut 24:14-15), or 
other forms of unkind treatment (v 14). 14. you shall not 
curse the deaf: The curse, once uttered, was irrevocable and 
effective whether heard by the accursed or not. 

Court proceedings (vv 15-16), presided over by the 
elders or senior members of the clan, were to be marked 
by strict adherence to the interests of justice, which for- 
bade either favoring the mighty or showing compassion 
to the weak. In a negative way, the individual Israelite 
was to uphold justice by refraining from any falsification 
about a person made to members of the judicial body, and 
in a positive way, he was bound to bring to light evidence 
that might save the life of the one accused. 

The demands of charity (vv 17-18) precluded a spirit 

of enmity, revenge, and grudge-bearing and required that 
fraternal correction be made when necessary. 17b. do not 
incur sin because of him: Sin would lie in the failure to cor- 
rect in terms of the seriousness of the responsibility to do 
so (Ezek 3:18-19; 33:8-9; cf. also Matt 18:15). The most 
celebrated passage in Lev (v 18b) proposes self-love as the 
measure of charity toward a fellow countryman. Accord- 
ing to the teaching of Christ (Matt 22:37-39; Mark 
12:30-31; wherein “neighbor” is taken in its widest 
possible extension), this lofty precept, taken together 
with Deut 6:5, sums up the whole of the Law and the 
Prophets (see A. Fernandez, VD 1 [1921] 27-28). 
SY) The law against crossbreeding and cross- 
semination in v 19 (cf. Deut 22:9) is seen by Noth 
(Leviticus 142) as a very ancient, probably pre-Israelite, 
regulation. Heterogeneous coupling was evidently con- 
sidered a perversion of the divinely established order, and 
the prohibition was gradually extended to the use of 
different fibers in sewing, the yoking of different animals, 
and even transvestism (cf. Deut 22:11,10,5). 
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In vv 20-22 the woman with whom one has relations 
is still unmarried although “destined for” or “betrothed 
to” another man. Her state of slavery made marriage 
impossible before freedom was granted (cf. Exod 21:7- 
11; see Noth, Leviticus 142-43). There was to be an 
unspecified compensation after inquiry. The offended 
party was the slave girl’s master, whose property she 
was. The presentation ofa guilt offering is prescribed for 
the male offender. 

Just as the male child did not properly belong to 
Yahweh until the time of his circumcision (Gen 
17:9-14), so by analogy the fruit of a tree produced prior 
to the firstfruits offering was termed uncircumcised (vv 
23-25). Not before the fourth year, when the fruit was 
truly well developed and worth eating, could it be 
offered to the Lord as a token of thanks. Hence, the 
people were forbidden to eat the fruit any time prior to 
the fifth year. 

The older laws of vv 26-31 were prompted mainly 
by the dangers arising from the cultic practices of Israel’s 
neighbors. Besides the oft-mentioned prohibition of 
blood (17:10-12), likewise prohibited were the follow- 
ing: divination and magic arts as attempts to plumb 
divine secrets or to control events; the mourning 
customs of the Canaanites— cutting of hair, body lacera- 
tions, tattooing — probably viewed as means of warding 
off the departed spirit by changing the appearance to 
avoid recognition; the abandonment of a daughter to 
cult prostitution, which, because of its link with the 
pagan fertility rites, would degrade the sacredness of the 
land itself; and consultation with mediums or fortune- 
tellers to commune with the dead or foresee the future 
(Exod 22:17; Deut 18:11; 1 Sam 28:1~-25). In a positive 
way, faithful observance included respect for the sab- 
bath and the sacredness of the sanctuary, wherein 
religious syncretism often led to profanation (Deut 
23:18-19; Hos 4:14). 

In regard to charity and justice (vv 32-36a), respect 
was to be shown the senior members of the community, 
and all attitudes of economic superiority were to be 
avoided in dealing with dependent foreigners, who 
could not possess land and had no clan ties. The given 
motive for this charity, recalling the days of Egyptian 
bondage, has a deuteronomic ring (Deut 10:19; 5:15) 
and is probably a secondary addition. Correct scales, 
weights, and measuring containers (the ephah, approx. 
one bu.; the hin, approx. one gal.) were to be used in all 
commercial transactions (Deut 25:13-16; Ezek 45:10). 
40 (D) Penalties (20:1-27). There is a marked 
affinity between chaps. 18 and 20; the present concern is 
the sanctions attached to many of the aforementioned 
crimes. The attraction between the two chapters results 
from their common material rather than from any direct 
literary dependence, since chap. 20, like 18 and 19, 
forms a complete unit introduced originally by the ex- 
hortation in vv 7-8, followed by the list of crimes and 
penalties, and concluded in vv 22-26. Thus, vv 2-6 and 
27 should be considered secondary additions. 

Child sacrifice to Molech (vv 2-5; cf. 18:21) was 
punished by death (stoning), executed by the commu- 
nity or, if they failed to do so, by the Lord himself. Note 
the solidarity concept of the family’s sharing in the man’s 
guilt (v 5a), an idea to be greatly altered in postexilic 
religious thought. Also in the line of cult, v 6 sanctions 
with death the previous mandate (19:31) against con- 
sulting diviners. 

After the customary parenesis in vv 7-8 (wherein 
Yahweh is both the reason and the cause of holiness), the 
kernel of the chapter in vv 9-21 imposes sanctions for 
the sexual abuses of chap. 18. Prior to this, however, 
first place is given to the matter of uttering maledictions 
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against one’s parents (v 9), a precept included implicitly 
within the general scope of the law in 19:3. In the sexual 
sphere, death for both offenders was prescribed in the 
following cases: adultery (v 10; 18:20; Deut 22:22); rela- 
tions between son and stepmother (v 11; 18:8) and father- 
in-law and daughter-in-law (v 12; 18:15); sodomy (v 
13; 18:22); simultaneous marriage with a mother and 
daughter (v 14; 18:17; Deut 27:23), in which case the 
three offenders were burned; bestiality (vv 15-16; 18:23; 
Exod 22:18; Deut 27:21), wherein the animal also bears 
objective guilt in the wrongdoing; and relations between 
brother and sister (v 17; 18:9; Deut 27:22), with a 
menstruating woman (v 18; 18:19), and between 
nephew and aunt (v 19; 18:12-13). The death occurred 
either by human intervention (vv 10-16) or divine 
action, viz., a premature death (vv 17-19). In the case of 
sexual misbehavior with an aunt by marriage (v 20; 
18:14) or marriage with a sister-in-law (v 21; 18:16; 
Mark 6:18), a substitute for the humanly executed death 
penalty took the form of a childless marriage, divinely 
decreed, depriving a man of the all-important continu- 
ance of his life and name through his progeny (Num 
27:2-4; Deut 25:6; Ruth 4:10). Verse 21 does not con- 
tradict the levirate law (Deut 25:5ff.), since the latter 
looked to marriage with a sister-in-law only after the 
death of a brother who had died childless. 

The conclusion (vv 22-26) closely parallels 18:24-30 
with its admonitions and promises centered on observ- 
ance of the Lord’s decrees. Verse 25, ill fitting the 
context, seems to be an addition suggested by the “sep- 
aration” idea in v 24; on the subject of clean and unclean 
animals, see chap. 11. Equally problematic is the abrupt 
addition in v 27, which complements v 6. The meaning, 
however, is clear. Not only were those consulting 
diviners reprobate, but also to be stoned were those who 
professionally practiced such arts and thus induced 
others to idolatrous conduct (cf. Deut 13:7ff.; 17:2ff,). 
41 (E) Priestly Sanctity (21:1-24). Chapters 
21-22 are concerned mainly with cultic regulations 
directed principally to the priests. Chapter 21 can be 
divided, according to content, into directives concerning 
all the priests (vv 1-9) and the main priest of the com- 
munity (vv 10-15) in the first part, and sacerdotal 
impediments (vv 16-23) in the second part. 

Contact with the dead (e.g., in preparing and moving 
the corpse) rendered any Israelite unclean (Num 
19:11-19; 31:19, 24). Although it was permitted for the 
people to contract such uncleanness with good reason, 
such was not the case for the priests, impurity being 
ordinarily incompatible with their lofty office. As vv 
2-4 indicate, however, exception was made in the case 
of a death in the priest’s immediate family (see comment 
on 10:6-7; (Ezek 44:25-27). The sense of v 4 is extremely 
obscure in both the MT and the LXX. The MT reads: “A 
husband shall not make himself unclean among his 
people”; “the people” perhaps refers to the priest’s in- 
laws. The NAB emends the text so that it is elaborative 
of v 3; a married sister, now “one flesh” with her 
husband, was no longer joined to the family of her birth. 
Certain funeral customs (vv 5-6), derived from pagan 
sources and prohibited for all Israelites (19:27-28), were 
especially outlawed for the priests. 6. the food of their God: 
See comment on 3:11. 

As to marriage (vv 7-8), the priest was required to 
marry a virgin, widows not being explicitly excluded. 
The latter is allowed by Ezek 44:22 only when it is the 
widow of a priest. The case in v 9 has only a loose con- 
nection with the preceding, imposing the death penalty 
upon the sinning daughter of a priest; the principal evil 
resided in the sacrilegious nature of the act, since, by 
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reason of family solidarity, the priest would share in his 
daughter’s guilt. 

Verses 10-15 contain special directives for the main 
priest of the community. The Hebr phrase “the priest 
most exalted among his brothers” is a descriptive 
designation and not the same as the title high priest, 
arising in the postexilic period (Hag 1:1; Zech 3:1; and 
common in the later P tradition). However, the phrase 
does indicate a unified priesthood, hierarchically struc- 
tured, at a time after the cultic reform of Josiah (621), 
thus paving the way for the later title. The mention of the 
anointing in v 10 provides no definitive argument for the 
preexilic existence of such a custom, because we lack 
information on the present passage’s time of final editing. 
The community’s main priest was prohibited any contact 
with the dead whatsoever, even close relatives, and so 
would never be in a position to practice accepted forms 
of mourning: the loosening of the hair (not “baring the 
head”; cf. 10:6) and tearing of the garments—neither of 
which is to be confused with the totally prohibited prac- 
tices of v 5. He was not permitted to leave the sanctuary 
for burial rites (10:7). In selecting a spouse, he was to 
choose only a virgin, with widows excluded, and his 
wife was to be “from his own people”—i.e., the tribe of 
Levi (LXX ek tou genous autou)—lest the purity of the 
levitical strain be in any way debased in this most impor- 
tant family. 

Integrity of the whole man was demanded of cultic 
functionaries. Physical imperfection was, then, an im- 
pediment to the exercise of the priestly office in a 
descendant of Aaron (vv 16-23). Inasmuch as the 
animals offered to Yahweh were to be flawless (eSa0; 
22:22-25), the same was required of priests. The list of 
impediments in vv 18-20 contains a number of rare 
terms, only the general meaning of which can be deter- 
mined. Since a priest was not unclean because of such a 
defect, he was permitted to partake of the various sacri- 
ficial repasts, but, as long as his impediment remained, he 
could approach neither the sanctuary veil nor the altar of 
holocausts, i.e., act in any priestly capacity. Finally, in 
v 24, Moses relays the message to the priests and, as a 
matter of concern (cf. v 8), to all the Israelites as well. 
42 (F) Rules on Sacrifice (22:1-33). The first 
section (vv 1~16) deals with the right of participation in 
the sacrificial food, and v 2 serves as its introduction; the 
second part (vv 17-30) treats of acceptable victims; vv 
31-33 serve as a general conclusion. 

Disregard for the sacred character of an offering was 
disregard for the very person of Yahweh (v 2). There- 
fore, the eating of those parts of the victim designated for 
the priests (6:19-23; 7:7-10; 7:28-34) was to follow pre- 
scribed procedure and to be carried out only when the 
participants were in a state of cleanness under the usual 
penalty of extirpation. The same rule applied equally to 
all Israelites in those instances where they were partici- 
pants (7:20~21), but the priests’ rights in the matter were, 
of course, more extensive. In vv 4-8, priests were 
excluded who suffered from “leprosy” (see comment on 
chaps 13-14), who had abnormal genital excretions (see 
comment on 15:2-15), who had experienced an emission 
of semen (see 15:16), or who had come in contact with 
any unclean person or thing. The more transient nature 
of the last category (uncleanness lasting only the day) 
conceded the restoration of rights with the usual lustra- 
tion, probably equally true for the emission of seed 
(15:16). Disqualified also were those who ate an animal 
not properly slain (7:24; 11:39-40; 17:15; Ezek 4:14). 
Disregard of these precepts would result in death (v 9), 
the manner (whether by divine or human intervention) 
remaining undetermined. 

Only members of the priest’s family were allowed to 
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eat the victim (10:14). Excluded in vv 10-14 are the 
following: any ordinary layman (zar, “a stranger”), i.e., 
one in no way affiliated with the sacerdotal family; a 
priest’s tenant (t654b), i.e., a resident alien or settler 
economically dependent on an Israelite landowner, 
similar to but not the social equal of the more common 
type of alien, the gér, who was more integrated into 
Israelite life; and a hired servant (sakiv), a wage earner 
employed for a definite job. Slaves, however, were part 
of the household, whether purchased or born to slaves in 
the house (although the latter category, yélidé bayit, may 
be broader in scope, embracing all personnel attached to 
a house as slaves, who, without necessarily living 
therein, had certain responsibilities to their lord; cf. Gen 
14:14). The priest’s daughter, married to a layman, 
belonged to the lay household and was therefore ex- 
cluded. If she was left without husband and childless, her 
rights were restored; if a mother, she is still supported by 
her husband’s household and is not eligible. 

A layman inadvertently eating the sacrificial food 
incurred objective guilt and was held to make restitution 
according to the estimated value plus an added one-fifth 
as a penalty for his oversight. Verses 15-16 enjoin the 
priests not to allow abuses in these matters, which would 
result in profanation, and not to allow prohibited parties 
to eat the sacrifice, which would result in the priests’ 
incurring punishable guilt. 

The section on unacceptable victims (vv 17-30) is 
presented for the layman’s information and is more 
primitive than that found in chaps. 1-7. The main 
distinction is between holocausts (v 18) and peace offer- 
ings (Slamim, v 21), either of which could be offered 
under the title of a votive offering —arising from a vow 
or promise—or a freewill offering—spontaneous and 
independent of any previous commitment. As in the sac- 
rificial code (chaps. 1-7), the animal victims destined for 
such oblations had to be unblemished. An exception is 
introduced in v 23 (which when compared with the 
universal tone of the preceding verses would seem to be 
a secondary addition) in allowing certain defects in the 
freewill offering, since such was offered purely from 
motives of devotion. The special reference to the animal’s 
genitals in v 24 portrays Semitic reverence for the 
procreative faculty. 

The offering from the herd or the flock was unaccept- 
able before the eighth day after birth (v 27), the same law 
being found in the book of the covenant (Exod 22:29) 
with reference to the firstborn animal. This prohibition 
is accounted for in terms of the young’s complete 
dependence on its parent during this time, and because, 
like the undeveloped fruit (19:23-24), such offspring, 
not yet ready for human consumption, were not fit offer- 
ings for the Lord. The prohibition against the simul- 
taneous slaughter of the ox or sheep with its young (v 28) 
is enigmatic but may well carry a polemic note against 
Canaanite practices of honoring the fertility deity by 
sacrificing the offspring together with its parent, the 
source of its life. The third form of peace offering, the 
thanksgiving sacrifice, heretofore unmentioned in the 
chapter but found together with the votive and freewill 
offerings in the sacrificial code (see comment on 
7:11-21), must be eaten on the day of the sacrifice itself 
(v 30), a rule stated with equal force in 7:15. 

43 (G) The Liturgical Year (23:1-44). In its 
more primitive form as part of the original code, the 
chapter treated solely of the three main annual feasts— 
Passover and Unleavened Bread (vv 4-8), Pentecost (vv 
16-21), and Booths (vv 34-36)—and had its own con- 
clusion (vv 37-38). Compare Exod 23:14-17; 34:18, 
22-23; Deut 16:1-17. Later editors of the Holiness Code 
have added the sabbath precept (v 3), the rubrics of vv 
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10-15, the Day of Acclamation (vv 23-25), the Day of 
Atonement (vv 26-32), the added directives for Booths 
(vv 39-43), and a new conclusion (vv 44). For a sum- 
mary treatment of the feasts described here, — Institu- 
tions, 76:122-138. 

44 (a) PASSOVER AND UNLEAVENED BREAD (23:4- 
14). Celebrated on the evening of the 14th of the first 
month, Nisan (March-April), this most solemn com- 
memoration of the exodus is found in its historical 
setting in Exod 12. There, as here, Passover is joined to 
the feast of Unleavened Bread (massét). The latter com- 
menced the day after the Pasch and continued for seven 
days, with a solemn gathering and complete abstention 
from work on the first and last days and determined 
sacrifices offered each day within the week (Num 
28:16-25). It was an agricultural feast, likely taken over 
from the Canaanites by the Hebrews, to honor Yahweh, 
Lord of the harvest, at the time of the spring ingathering 
of the barley. Originally Passover and Unleavened 
Bread were completely distinct feasts, but their celebra- 
tion at approximately the same time, and the making of 
passover, like Unleavened Bread, a pilgrimage feast 
(Deut 16:5ff.) at the time of the deuteronomic reform 
(621), resulted in a merger of the two. As stated in v 6b, 
the bread of massét was devoid of leaven, i.e., without 
any admixture of remains from the previous year’s 
harvest. Thus, with bread made entirely from the fresh 
grain, the feast marked a new beginning as, during the 
first week, the initial gleanings were eaten and special 
daily sacrifices were offered. 

Prior to its merger with Passover, the feast of 
Unleavened Bread had no fixed date, since it began at the 
time of the ripened harvest. This situation is reflected in 
vv 9-14, which present the ritual procedure for firstfruit 
offerings. The feast began on a sabbath with the observ- 
ances mentioned in v 7. On the day following the 
sabbath, the beginning of the work week, the landowner 
gave a sheaf of grain to the priest, which was in turn 
“waved” (see comment on 7:30) as an offering before the 
Lord. Moreover, a community oblation was made, 
consisting of a lamb holocaust plus a cereal-and-drink 
offering. Before this presentation to the Lord, it was 
forbidden to use any of the grain for the ordinary 
purposes of the harvest produce (v 14). This first sheaf 
ritual is a postexilic addition of earlier material to the 
Holiness Code. Since by the time of its insertion the date 
of Unleavened Bread was no longer variable —long since 
joined to Passover, which fell always on 15 Nisan—the 
sabbath reference in v 11, although the cause of much 
discussion in later Judaism, is probably converted into a 
reference to the day of the feast itself, a day of sabbath 
(complete rest) although not the sabbath. 

45 (b) Pentecost (23:15-21). Known also as 
the feast of Weeks, this second of the three great feasts 
of pilgrimage (hag) was celebrated seven weeks after 
Unleavened Bread (Gk pentékostos, “fiftieth”; see com- 
ment on 25:10). After the Passover-Unleavened Bread 
linkage, Pentecost also had a fixed date; it had formerly 
been determined by the harvest and was thus variable. 
The lack of unanimity in later Judaism on the exact date 
of the feast arose from the diverse interpretations of the 
sabbath reference in vv 11 and 15. Also of pre-Israelite 
origin, the feast lasted only one day, with a religious 
assembly and the presentation of offerings. The latter 
consisted of two loaves of bread from the harvester (the 
only instance of leaven being prescribed for ritual use) 
and from the community as a whole, first a holocaust of 
seven lambs, one bull, and two rams, with cereal offer- 
ings and libation, and ihen a goat as a sin offering and 
two lambs as a peace offering. 20. the priest shall wave: See 
comment on 7:30. The offerings prescribed in Num 
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28:26-31, from a later ritual, are slightly different. 
Subsequent tradition made this feast a commemoration 
of the giving of the law on Sinai 50 days after the exodus 
(Exod 19:1). 

The precept in v 22, providing for the needs of the 
poor and the alien, suggested perhaps by the harvest 
context, is an addition to the primitive text, which 
treated wholly of festive observance; see comment on 
19:9-10. 

46 (c) New Year’s Day (23:23-25). This name 
for the feast (r6’¥ ha33ana) was unknown before the begin- 
ning of the Christian era; it is not so called in Josephus 
or Philo but was common by the time of the Mishnah. 
Such a designation is found neither in the present verses 
nor elsewhere in the OT. Moreover, with the adoption 
of the Babylonian calendar before the exile (which is 
clearly the one followed in this chapter), the year’s begin- 
ning was in the spring, Nisan, not in Tishri (September- 
October), the seventh month and the date indicated in 
v 24. An account of festive observance on this day in 
Neh 8:1-12 makes no mention of it as a New Year’s 
celebration; in Num 29:1-6 it is called the Day of 
Acclamation (or Trumpets). Nevertheless, since the 
seventh month was a most important one for feasts, its 
solemn inauguration in this manner may well have been 
the relic of a former feast when, according to the earlier 
calendar, the year began in the autumn. Cazelles admits 
the distinct possibility of such a fall feast honoring 
Yahweh as creator and king and dating from the monar- 
chical period (DBSup 6. 620-45). It is on this feast that 
S. Mowinckel places his much-discussed annual celebra- 
tion of the “enthronement” of Yahweh (He That Cometh 
[Oxford, 1956] 21-95). According to the directives here 
given, the day was marked by complete rest and a solemn 
convocation (Neh 8:1-12), announced by blasts of the 
silver trumpets (Num 10:1-10) as a formal reminder. 
The sacrifices ordered for the day are listed in Num 
29:2-5. 

47 (d) Day oF ATONEMENT (23:26-32). This 
was the second autumn feast, celebrated nine days later. 
For the detailed ritual, see chap. 16. This, too, is a 
postexilic addition to the chapter, emphasizing the fast 
and abstention from work connected with the observ- 
ance (16:29-31). The reckoning of a day from one even- 
ing to the next (v 32) was a result of Mesopotamian 
influence and became an Israelite commonplace from 
about the time of the exile. 

48 (ec) Feast oF Bootus (23:33-36,39-43). 
Called also Tabernacles, Tents, Ingathering, or simply 
the Hebr sukkét, this was the last of the three major and 
most ancient Israelite feasts. Like the feasts of Un- 
leavened Bread and Pentecost, it was a pilgrimage feast 
made annually to central sanctuaries but, by the time of 
the final edition of Lev, celebrated only in Jerusalem. 
With this agricultural feast of Canaanite origin, the 
Israelites thankfully closed the grape and olive harvest in 
the fall on the 15th day of the seventh month (Tishri), 
five days after the Day of Atonement. It lasted one week 
with solemn assembly and abstention from work on the 
opening day and on the concluding (eighth) day after the 
week-long observance. Special sacrifices were carefully 
delineated for each day of the octave (Num 29:12-38). 
Verses 39-43, deriving from a later hand and inserted 
after the original conclusion in vv 37-38, present slight 
variations, especially regarding the gathering of fruit and 
branches (v 40), for a purpose not clearly specified. 
According to later rabbinical, and evidently correct, 
interpretation, these were used for joyful processions (cf. 
2 Macc 10:6-8) and not, in the present case, as materials 
for constructing booths (see G. W. MacRae, CBQ 22 
[1960] 271-72). Verses 42-43 point up the feast’s 
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significance; the building of huts, undoubtedly an 
ancient fruit-harvest custom, was incorporated by the 
Israelites into the framework of their sacred history, 
commemorating the time they dwelt in such construc- 
tions during their desert sojourn. 

49 (H) Additional Legislation (24:1-23). The 
material treated here is rubrical (vv 1-9) and moral (vv 
10-23) in content and clearly interrupts the calendar 
theme of chaps. 23 and 25. For the detailed description 
of the Temple lampstand (vv 1-4), see Exod 25:31-40. 
The injunction given to Moses in vv 2-3 repeats Exod 
27:20-21. 

The Temple showbread or lehem happanim (bread of 
the countenance or divine presence), treated in vv 5-9, 
consisted of 12 cakes made of pure wheat, which were 
placed in two rows on the gold-plated wooden table 
before the Holy of Holies (Exod 25:23-30). An incense 
offering, placed on the table with the bread, was burned 
on the altar when the loaves were replaced each sabbath; 
this practice gave the bread offering a certain sacrificial 
character, the incense actually being a token oblation 
(azkara) for the bread itself (see comment on 2:2). 
Unlike the setting in pagan cult where such was simply 
a meal for the deity, the communal character of the act, 
symbolized by the sharing of food with Yahweh, served 
to remind the Israelites of the perpetuity of the covenant 
he had made with the 12 tribes (v 8). As something sacred 
and received by the Lord, the bread was eaten only by the 
priests under circumscribed conditions (cf. 1 Sam 
21:3-6). 

The blasphemy incident (vv 10-16,23), the only piece 
of narrative in the Holiness Code, actually serves as a 
backdrop for the law enunciated in vv 15-16. This 
casuistic setting (see also Num 15:32-36) is presented as 
a precedent in the light of which similar cases were to be 
judged. The gravity of the act rests both in reviling God 
and in the accompanying profanation of the sacred Name 
(v 16; cf. Exod 20:7). Despite his Israelite mother, the 
man in question was still considered an alien, a fact that 
would give this law considerable exilic and postexilic 
relevance. Moses receives the Lord’s decision: death by 
stoning for any blasphemer, native or alien. The imposi- 
tion of hands in v 14 is the same as the scapegoat ritual 
in chap. 16. All who had heard the blasphemy shared in 
its objective malice; here it is recommunicated to the 
offender. The entire community, Israelite and foreigner 
alike, participate in the malefactor’s execution apart from 
the sacred confines of the camp (cf. J. Gabel and C. 
Wheeler in VT 30 [1980] 227-29). 

Verses 17-22 treat of the law of retaliation (lex 
talionis), which, limiting retaliation to the seriousness of 
the crime, was the common procedure in ancient crim- 
inal cases—e.g., in the Code of Hammurabi (ANET 
163-80; cf. also laws 200, 210, 219, 245, and 263). The 
law formerly stated in Exod 21:23-25 here includes 
foreigners as well as Israelites. 

50 (I) The Holy Years (25:1-55). In addition 
to the rest for human and beast provided by the weekly 
sabbath (Exod 20:8-11; Deut 5:12-15), the land itself 
was to have a year of reprieve at stated intervals. Ancient 
oriental custom left the land uncultivated to assure its 
future fertility; in Israelite hands, the practice took on 
added meaning in focusing attention on the sole pro- 
prietorship of Yahweh, an idea central to the sabbatical 
(vv 1-7) and jubilee (vv 8-55) years. 
51 (a) SABBATICAL YEAR (25:2-7). Cultivation 
of field and vineyard was to be terminated after the sixth 
year; they were to be left untouched for the year follow- 
ing. 4. during the seventh year: Neither here nor in Exod 
23:10-11 does the text indicate whether the date was 
fixed and universal or variable depending on the 
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beginning of one’s land tenure. Correlative legislation 
required the freeing of slaves after six years of service, “in 
the seventh year” (Exod 21:2-6). However, Deut 15, 
wherein the sabbatical legislation includes both the liber- 
ation of slaves and the relaxation of debts, leaves no 
doubt that the seventh year of remission was fixed (cf. 
15:7-11). During the year, planting, pruning, and 
harvesting for storage were forbidden; the spontaneous 
growth was taken as needed by the owner and all his 
dependents without discrimination. 

52 (b) Jupmee Year (25:8-55). The grand sab- 
batical derives its name from the trumpet (Hebr yébel, 
“ram,” “ram’s horn”) sounded to inaugurate the year (v 
9). It, too, had a fixed date (vv 15-16), coinciding with 
the seventh sabbatical. 10. in this fiftieth year: The 
reference is a crux interpretum. Some authors (M. Noth, R. 
North, A. Jirku) see here a broad reference to the forty- 
ninth year; others (R. de Vaux), the fiftieth year, or year 
after the seventh sabbatical, hence a two-year fallow. 
The text’s obscurity occasioned equal diversity of inter- 
pretation in antiquity (cf. J. T. Milik, VD 28 [1950] 
165-66). A calendar with new year in the spring would 
place Atonement in mid-year. By using an accepted 
method of counting by inclusion, both the first and last 
half year could be counted separately, making 50 years. 
The seventh sabbatical was itself a jubilee, a special year 
of remission (see R. North, Sociology of the Biblical Jubilee 
[Rome, 1954] 109-34). The year was to begin on the 
Day of Atonement (the tenth day of Tishri) and was a 
period of emancipation in which, in addition to the usual 
sabbatical observance (vv 11-12), all alienated property 
was returned to its original owner (v 10). 

The specific stipulations of vv 13-17 point to the 
fixed jubilee date. Since in any property transaction there 
was prime concern with the number of years the field 
would yield crops to the investor’s benefit, the years 
remaining before the next jubilee with its reversion of 
property determined the sale price. The law of land 
return strongly emphasizes the inalienable character of 
family holdings. 

A reassuring note is struck in vv 18-22 in response 

to an understandable concern about survival during sab- 
batical (or jubilee) years. The promise of sufficient 
provisions is linked with the oft-repeated assurance of 
abundance in return for fidelity (vv 18-19). So copious 
would be the produce of the sixth year that it would 
suffice for the seventh, as well as the eighth (replanting) 
and ninth (new harvest) years. 
53 General precepts related to the ideal set forth in 
the jubilee legislation (vv 23-55) constitute the re- 
mainder of chap. 25, with the basic principle set forth in 
v 23: The land belongs to the Lord and is entrusted to the 
Israelites as a result of the covenant. Strictly speaking, 
they were not owners but tenants with the right of use 
and usufruct, and any permanent sale of land was in 
excess of the tenant’s right. Therefore, an impoverished 
Israelite forced to sell was faced with three possibilities 
(vv 24-28): reacquisition of the family land in the name 
of the poor man by a relative acting as a g@’él; reacquisi- 
tion by the poor man himself on the occasion of later 
good fortune (with proportionate reduction made from 
the original sale price); or reversion at the time of the 
jubilee. 

The transition from clan settlements to town life 
weakened family ties with landholdings. In addition, 
such walled towns, originally Canaanite in many 
instances, were further from the Israelite ideal. Thus, 
privileges were restricted (vv 29-31). The possibility of 
redemption lasted only one year, and the home was not 
repossessed at the jubilee. The village settlements 
(without walls) were more closely allied to the adjoining 
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farmland; alienated property therein did not have the 
one-year restriction and enjoyed the jubilee benefits. 

The special property rights of the Levites were to be 
respected (vv 32-34). In their cities (not exclusively 
theirs, but places where they had their own holdings; cf. 
Josh 21) they had the unrestricted right of house redemp- 
tion at any time prior to the jubilee release. Any attached 
land, allotted to the Levites and therefore appropriated 
by the Lord in a special way, could never be sold. 

Deference was to be shown an indigent fellow 
Israelite (vv 35-38); he was to receive the same courtesy 
extended to non-Israelite inhabitants, i.e., residence 
without landed property. To demand interest from him 
in any form was prohibited, although such was allowed 
in the case of a non-Israelite debtor (Deut 23:21). 

It was likewise forbidden for Israelites to make slaves 
of their fellow countrymen (vv 39-43), since the people, 
like the land, were properly Yahweh’s own possession 
and could not become the property of another. The 
needy man, remaining free, could become an economic 
dependent (t654b)—e.g., by working the land for his 
keep—or he could become a wage earner (sakir), but only 
until the time of the jubilee in either case. This law is a 
modification of earlier legislation, which permitted 
Israelites to become slaves of their own people, at least 
for a limited length of time (Exod 21:2-11; Deut 
15:12-18). According to vv 44-46, the Hebrews were 
allowed slaves of foreign origin procured either outside 
the country or from among the resident aliens. Such 
individuals lost their freedom and became personal 
property to the extent that they could be willed to one’s 
heirs. Since the law forbade the enslavement of one 
Israelite to another, there remained the question of a 
Hebrew who “sold” himself to a resident foreigner (vv 
47-55). In such a case, the former was to be treated 
respectfully as a wage earner (v 53) and not as a slave. 
During his time as such, he could be redeemed by either 
a relative or himself. In the latter case the payment was 
determined in terms of the years of service left before the 
next jubilee by a distribution of the original sale price 
over the years, with proportionate deductions made for 
past years’ services. The cost of redemption depended on 
the years (many or few) before the next jubilee. If he and 
his offspring were not liberated beforehand, they were 
released at the jubilee. 

The question arises how these jubilee directives (land 
return, resolution of debts, liberation of slaves) could 
have been practically carried out in any advanced state of 
social development. In truth, the OT records no histori- 
cal observance of the jubilee. The reference to it in Ezek 
46:17 (and possibly in Isa 61:1-2) is in a future ideal 
context, which is probably the key to the jubilee itself. 
Although we cannot exclude the possibility of its being 
observed in the early years of the land’s occupation, its 
presence here is best explained as a social blueprint, 
founded on the deeply religious concepts of justice and 
equality, which strove to apply the simple sabbatical 
principle to a society that had become more economi- 
cally complex. It was drawn up and added to the Holi- 
ness Code in the period after the exile. Although not 
realized in the letter, its spirit of appreciation for personal 
rights and human dignity synthesizes much of OT 
teaching. 

54 (J) Sanctions (26:1-46). The Code of Holi- 
ness terminates with the promise of blessings for fidelity 
to its precepts (vv 3-13) and punishment for their 
disregard (vv 14-39), sharing this type of conclusion 
with the Deuteronomic code (Deut 28) and the book of 
the covenant (Exod 23:20-33); however, the latter con- 
tains only blessings. In this respect the law codes follow 
the vassal treaty form of the 2d millennium in which a 
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superior political power concluded the terms of his 
written agreement with curses and blessings. The 
apparent dependence in certain ideas and expressions on 
Ezek strongly suggests a later edited form. 

A final admonition precedes the benedictions in vv 
1-2, negatively by enjoining avoidance ofidolatry in any 
form and positively by urging recognition of Yahweh’s 
sole dominion through sabbath observance and respect 
for his presence among them (19:1-4). The blessings (vv 
2-13) center chiefly on fertility of the soil (vv 3-5,10), 
with the abundant yield of the harvest presented in vivid, 
if exaggerated, imagery (cf. Amos 9:13). The people’s 
future is described as a life of peace and accord with the 
forces of nature and easy victory over their foes (vv 6-8), 
abundant offspring (v 9), and crowned with the inesti- 
mable blessing of the Lord’s presence (v 12). Such favor 
is viewed wholly in terms of the Sinai alliance (v 9b), the 
outcome of their deliverance from Egyptian bondage 
(v 13). 

ah sanctions for disregard of the law (vv 14-39), 
more numerous and detailed than the blessings, clearly 
reflect the chapter’s period of composition during Judah’s 
critical last years. The predicted chastisements are set 
forth in a rising crescendo, ina style similar to that of the 
Egyptian plagues (Exod 7:14-11:10). A reverse in many 
ways of the promised blessings, the threats include 
disease, the destruction of crops by overrunning hordes 
(vv 16-17), and agricultural failure from lack of rain (vv 
18-20). 18. sevenfold: Seven was the perfect number; 
hence, complete and comprehensive destruction is indi- 
cated, There would be also the return of wild beasts to 
decimate the population and its livestock (vv 21-22). 
The ominous pace is stepped up with the threatened 
simultaneous attack of enemy, disease, and famine (vv 
23-26). 25. the sword, the avenger of my covenant: We have 
here the reverse of v 9b. Punishment, like favor, was not 
arbitrary but was demanded by the very terms of the 
covenant. 26. ten women will need but one oven: Ordinarily 
each family had its own oven; during the catastrophe 
there would be but one-tenth the normal supply of 
bread. 

Obstinacy in sin launches the final measure (vv 
27-35). Famine will reduce them to cannibalism, the 
consumption of their own offspring (v 29; Deut 28:53; 
Jer 19:9; Ezek 5:10; 2 Kgs 6:28ff.), and they will suffer 
a destruction of their sites of pagan cult (v 30), their 
cities, and their sanctuaries (v 31) so frightening as to 
appall even their invaders (v 32). Dispersion and exile 
will be their lot (v 33). In the actual historical context of 
the chapter’s composition, the disregard of the more 
primitive sabbatical legislation is noteworthy (vv 34-35; 
see comment on 25:1-7). The defenseless lot of those 
dispersed in foreign lands will be one of constant appre- 
hension and terror; finally they will be lost in their pagan 
surroundings (vv 36-39). Just as their unity as a people 
hinges on the presence of Yahweh in their midst (cf. vv 
11-13), when he turns his back on them they quickly lose 
their national identity. 

Yet the punishment will not be terminal but medicinal 
(vv 40-45). Despite Israel’s infidelity, Yahweh will, in 
the last analysis, remain always true to the covenant 
made with the patriarchs and faithful to the land, an 
integral part of the promise (v 42). Moreover, the aban- 
donment of the land would not be viewed as a chastise- 
ment of the sacred soil; this was to be its opportunity for 
a renewal of its life-giving forces, formerly precluded 
through disregard of the sabbatical (v 43). The notion of 
survival, for at least part of the population, in view of the 
covenant, is a most important OT theme; its expression 
here is strikingly similar to Ezek 16:53-63. 


[4:55] 


55 (VI) Redemption of Votive Offerings 
(27:1-34). This appendix modifies a number of its laws 
in the light of later practice. Any vow carried with it a 
solemn obligation of fulfillment (Num 30:2-3; Deut 
23:22-24), but gradually in postexilic times the tendency 
grew to convert personal and real property commit- 
ments into their monetary equivalents. Regulations 
regarding such commutation are given detailed treat- 
ment here. 

From early times it was possible to vow a person to 
the Lord, i.e., to the sanctuary, where his services would 
be used for liturgical ceremonies (1 Sam 1:11). Since, 
after the exile, such functions were performed solely by 
the Levites, it seems to have been customary to redeem 
persons so dedicated. Such was the normal procedure for 
the consecrated firstborn (Exod 13:2,12-13). Verses 1-8 
specify the amount to be paid, and the sum was deter- 
mined by the person’s capacity to work. Thus the highest 
figure was for a man between 20 and 60 with propor- 
tionately descending values placed on a woman, a young 
man, a young girl, the elderly, and male and female 
children. The exact worth of a shekel cannot be deter- 
mined accurately (cf. G. J. Wenham, ZAW 90 [1978] 
264-65). These determined sums were not invariable; in 
extenuating circumstances the priest could arrive at a 
satisfactory figure (v 8). 

In the case of animal offerings (vv 9-13), a distinction 
is made between the clean —i.e., fit for sacrifice (see com- 
ment on 1:2)—and the unclean animal. In the former case 
(vv 9-10), the offering made the animal sacred, and no 
form of exchange or commutation was permitted. If 
substitution with another animal were attempted, the 
offerer would suffer the loss of both. In the latter case (vv 
11-13), since such were presented simply as a nonsacri- 
ficial gift, the priest determined the animal’s value, to 
which a 20 percent tax was affixed if redemption were 
sought later. 

Real property in the form of buildings or land could 
also be vowed (vv 14-24). The priest determined a 
house’s worth, which served as the exchange price with 
the added 20 percent (vv 14-15). In the case of land (vv 
16-24), hereditary property was distinguished from that 
acquired by purchase. Should a man vow part of his 
patrimony, the field’s monetary value would be put at 50 
shekels for each portion of the land capable of yielding 
one homor (about 11 bu.) of barley. The Hebrew of v 16 
reads: “Your valuation shall be in accord with the 
amount of its seed [crop]; the seed [crop] of a homor of 
barley at 50 silver shekels.” De Vaux contends that if this 
verse were to be interpreted as a reference to the seed 
sown, the price of the field would be absurdly low (AI 
198-99). The customary valuation was in terms of the 
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harvest (cf. 25:16b). Since the consecration was tempo- 
rary, expiring at the time of the jubilee, the land was 
assessed at full value only when donated at the beginning 
of a jubilee period; if the land was donated sometime 
later, the value was determined solely by the prejubilee 
years remaining (vv 17-18). With the price thus 
established, the field could be redeemed prior to the 
jubilee by paying the fixed sum plus an additional one- 
fifth (v 19). Priestly rights were protected against 
transfer of ownership in the interim; if such occurred, all 
rights of redemption ceased, and at the time of the jubilee 
the field became the property of the priests (vv 20-21). 
21. doomed (hérem): It may be read “to separate,” “to set 
aside,” “to leave exclusively for the Lord.” In its earliest 
OT use, it was applied to the fruits of war, set aside for 
the Lord by being destined for doom and destruction. By 
extension, anything vowed to the Lord could be said to 
be “doomed.” In the case of property acquired (vv 
22-24), another man’s patrimony could be vowed, with 
payment made at once to the sanctuary based on the 
field’s estimated value in terms of the remaining pre- 
jubilee years. At the time of the jubilee it reverted to the 
original owner. All monetary transactions were to 
follow the official Temple standard (v 25). 

Every firstborn male animal belonged to the Lord by 
right (Exod 13:2,12; 34:19; Num 18:15) and thus could 
not become the object of a vow (vv 26-27). The clean 
animals were sacrificed (Num 18:17), whereas the un- 
clean could be redeemed or sold by the priests. Money 
is the only term of exchange here, no mention being 
made of the animal substitution elsewhere allowed in 
certain cases (Exod 13:13; 34:20). 

Likewise the exclusive property of the Lord (in the 
adverse sense of “doomed”; see comment on v 21) were 
those persons or things under one’s domain with which 
contact was forbidden, especially idolaters and their 
goods (Exod 22:19; Deut 13:13-19). Because such evil 
was worthy of extinction, the malefactors and their 
goods were to be set aside for the Lord (doomed) and 
could be neither sold nor redeemed (vv 28-29). 

The practice of tithing (vv 30-33) provided for the 
needs of the Levites (Num 18:21,24) as well as of the 
poor (Deut 26:12); this 10 percent of all farm produce 
was not considered a voluntary offering. Redemption, 
however, was permitted for grain and fruit tithes at 
determined value plus 20 percent. Only clean animals 
were taken as tithes. They were chosen by a process of 
impartial selection, and attempted substitution resulted 
in the loss of the original and its substitute. Verse 34 is 
the book’s second conclusion (cf. 26:46), an addendum to 
the appendix linking its material with the Sinai 
legislation. 
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INTRODUCTION 


2 (I) Title and Composition. The Eng title 
of the book goes back to the designation arithmoi given 
to it in the ancient Gk transl. This Gk word, meaning 
“numbers,” was apparently chosen in reference to the 
census figures in chaps. 1 and 26 as well as arithmetical 
data elsewhere in the book. It has the disadvantage of 
accentuating what is, after all, a relatively small percen- 
tage of a work that also contains extensive narrative, 
poetry, and legal materials. The Hebr designation bémid- 
bar, “in the wilderness,” is a prep. phrase taken from the 
first verse of the book and reflects a more comprehensive 
view of its contents. 

3 The problems of authorship and redactional 
history are part of the overall question of the first five 
books (— Pentateuch, 1:4~8). As for what concerns 
Num in particular, we may note that there is a very 
heavy preponderance of Priestly (P) material including 
1:1-10:28; 15; 17-19; 26-31; and 33-36. Earlier, non- 
Priestly material is found in 10:29-12:16 and 21-24. 
The remaining chapters have both Priestly and earlier 
components. 

Within the Priestly sections, it is often possible to 
discern passages that are relatively later than the main P 
composition. Many analysts employ the hypothesis that 
a foundational Priestly work (PG) received a series of 
supplements (PS) later in the redactional history of the 
Pentateuch. Such, however, is not the only possible 
approach, and a major commentary by P. Budd argues 
that the whole can be understood as essentially the work 
of one Priestly “author,” who shaped the book of Num 
with at least a degree of independence from the other 
books of the Pentateuch. These issues cannot be settled 
at present, and in the following commentary we shall be 
content simply to point out the contributions that a 
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scholarly consensus regards as belonging to the later 
layers of Priestly work. 

The earlier, non-Priestly materials were subdivided 
into J and E (and sometimes additional sources) by the 
classical Pentateuchal criticism. Within Num, however, 
the distinction between J and E is particularly difficult to 
establish. There is a tendency within recent publications 
to refer to all the earlier material as J or Yahwist. At 
present, the wisest course is to practice a great deal of 
caution regarding these matters. 

4 (II) Historicity. it is generally agreed by 
historians that the final canonical presentation of Israel’s 
story as a march of all twelve tribes from Egypt, through 
the wilderness, around the Dead Sea, ending with a 
massive invasion of Canaan from the east, constitutes a 
great simplification of what actually happened. The 
exact position one takes regarding this issue of how 
Israel came to exist in the settled land (> History, 
75:55-56) will largely determine how one approaches 
the historicity of Num. There is no doubt that this 
literature, especially P, is much more concerned with 
later problems of theology and community organization 
than with presenting objective history. In the middle of 
the 20th century there was a tendency among scholars, 
especially those influenced by W. F. Albright, to argue 
in favor of historicity on the basis of archaeological 
discoveries. The trend toward the end of the century is 
to be much more skeptical of the support allegedly pro- 
vided by archaeology. Although there are undoubtedly 
ancient traditions preserved in Num, they have been so 
extensively reworked for later purposes that one must 
be exceedingly cautious in drawing conclusions about 


presettlement history based on the data preserved in the 
book. 
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5 (III) Theological Concepts. A major 
function of Num in its final Priestly form is to provide 
validation of the religious practice and organization of 
postexilic Judaism by tracing its institutions back to the 
time of Moses and the wilderness wandering. As such, 
the work may be seen as theological apologetic support- 
ing the claims of the group that came into power during 
the restoration period. On a deeper level, Num exhibits 
the Priestly conviction that the great blessing which 
God bestows upon his people is the very fact that, as the 
Holy One, he dwells among his people. The whole 
cultic system is a divine gift that allows for atonement 
of human sin. Only this ritual means of reconciliation 
makes it possible for human beings to live in proximity 
to the tabernacling God without being destroyed by the 
awesome and terrifying power of holiness. The encamp- 
ment of the tribes around the tent in the wilderness 
foreshadows the settlement that will eventually take 
place within the land. The dynamic orientation toward 
this land embodies the final goal to which Israel is called 
and toward which the whole Priestly work points (see 
W. Brueggemann, The Land [Phl, 1977]). The account of 
the wilderness period, then, provides an occasion to 
document God’s plan for and care of his people. At the 
same time, both the Priestly and the earlier traditions 
employed the stories of the wilderness period as a way 
of providing typical or paradigmatic examples of how 
the people sin and rebel against God and his appointed 
representatives. 

Perhaps the most enduring religious teaching of Num 
is that it is indeed possible to be God’s people while still 
on the march, not yet at home. Whether one thinks of 
the life journey of each person toward individuation and 
wholeness or of the corporate experience of the com- 
munity of believers, the place where Israel stands in 
Num is the place where all believers find themselves. 
Liberated from slavery, they journey toward the land of 
promise. The hardship and responsibility of freedom 
often incline the faithful to resist their own progress and 
long for the comfort of subservience. The example of 
ancient Israel can motivate them to fidelity as they con- 
tinue moving on to the land to which they are called. 
6 (IV) Outline. Earlier scholars often 
described Num as a collection of disconnected parts that 
lacked any logical order. More recent commentaries, 
especially those of Budd and de Vaulx, have demon- 
strated that it is indeed possible to find underlying prin- 
ciples of organization. Nonetheless, the construction of 
an outline remains difficult and reflects decisions that are 
sometimes rather arbitrary. The following has been 
heavily influenced by the outline presented in de Vaulx 
(Nombres 427-31). 


(I) Organization of the Community before Its Departure 
from Sinai (1:1-10:10) 
(A) Census and Organization of the Community 
(1:1-4:49) 
(a) The First Census (1:1-47) 
(b) Distinctive Role of the Levites (1:48-54) 
(c) Layout of the Camp and Order of the March 


(2:1-34) 
(d) Organization of the Priestly Hierarchy 
(3:1-51) 
(e) Census and Responsibilities of the Levites 
(4:1-49) 
(B) Purity of the Camp and the Community 
(5:1-6:27) 


(a) Exclusion of the Impure (5:1-4) 
(b) Restitution for Offenses against Neighbor 
(5:5-10) 
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(c) Ordeal for a Woman Suspected of Adultery 
(5:11-31) 
(d) The Nazirite Vow (6:1-21) 
(ec) The Priestly Blessing (6:22-27) 
(C) Cultic Preparations for the Departure from Sinai 


(7:1-10:10) 
(a) Offerings Made by Tribal Representatives 
(7:1-89) 


(b) The Lampstand (8:1-4) 

(c) Purification of the Levites (8:5-26) 
(d) Concerning Passover (9:1-14) 

(¢) The Cloud (9:15-23) 

(f) The Trumpets (10:1-10) 


(11) March through the Desert: Sinai to the Plains of 
Moab (10:11-21:35) 
(A) From Sinai to the Desert of Paran (10:11-12:16) 
(a) Departure from Sinai (10:11-28) 
(b) Hobab and the Ark (10:29-36) 
(c) Taberah (11:1-3) 
(d) The Quail, the Seventy Elders, Eldad and 
Medad (11:4-35) 
(e) Miriam and Aaron Rebel against Moses 
(12:1-16) 
(B) At the Threshold of the Promised Land 
(13:1-15:41) 
(a) Exploration of the Promised Land and 
Setback (13:1-14:45) 
(b) Various Cultic Ordinances (15:1-41) 
(C) Revolt of Korah, Dathan, and Abiram; Status and 
Role of Priests (16:1-19:22) 
(a) Revolt of Korah, Dathan, and Abiram (16:1-35) 
(b) The Covering for the Altar (17:1-5 [RSV 
16:36-40}) 
(c) The Intercession of Aaron (17:6-15 [RSV 
16:41-50}) 
(d) Aaron’s Staff (17:16-28 [RSV 17:1-13]) 
(c) The Dues of the Priests and Levites (18:1~32) 
(f) The Red Heifer and the Water of Purification 
(19:1-22) 
(D) From Kadesh to the Plains of Moab (20:1-21:35) 
(a) The Waters of Meribah (20:1-13) 
(b) Negotiations with the King of Edom 
(20:14-21) 
(c) Death of Aaron (20:22-29) 
(d) Battle with the Canaanites at Hormah (21:1-3) 
(e) The Fiery Serpents (21:4-9) 
(f) Itinerary Stages through Transjordan 
(21:10-20) 
(g) The Defeat of Sihon and Og (21:21-35) 


(III) On the Plains of Moab: Preparation for Entry into the 
Land (22:1-36:13) 
(A) The Story of Balaam (22:1-24:25) 
(a) Balaq Sends for Balaam (22:1-21) 
(b) Balaam’s Ass (22:21~-35) 

(c) Meeting of Balaam and Balaq (22:36-40) 
(d) First Oracle at Bamoth Baal (22:41-23:12) 
(e) Second Oracle at Mt. Pisgah (23:13-26) 
(f) Third Oracle on Peor (23:27-24:9) 
(g) Fourth Oracle of Balaam (24:10-19) 
(h) Concluding Oracles (24:20-25) 
(B) Apostasy at Baal Peor (25:1-18) 
(C) Preparation for Conquest and Division of the 

Land (25:19-36:13) 

(a) The Second Census (25:19-26:65) 

(b) The Daughters of Zelophehad (27:1-11) 
c) Commissioning of Joshua (27:12-23) 
d) The Ritual Calendar (28:1-30:1) 
¢) Vows Made by Women (30:2-17) 
f) The Holy War against Midian (31:1-54) 
g) Settlement of Gad and Reuben (32:1-42) 
h) Overview of the Desert Itinerary (33:1-49) 
1) Apportionment of the Land of Canaan 

(33:50-35:34) 
(j) The Daughters of Zelophehad (36:1-13) 
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COMMENTARY 


7 (1) Organization of the Community 
before Its Departure from Sinai (1:1-10:10). 

The first part of Num describes the events and 
legislation that constituted Israel as an organized sacral 
community under the priestly hierarchy. Even though 
they are not yet in possession of the promised land, they 
are fully equipped to function as the worshiping com- 
munity of Yahweh. By thus illustrating that it is possible 
to be God’s people on the march, the Priestly tradi- 
tionists offered hope to exilic and postexilic Jews as well 
as a message of enduring significance for the self- 
understanding of the Christian community. 

(A) Census and Organization of the Com- 
munity (1:1-4:49). In preparation for departure, a 
census is taken of adult males able to bear arms. These 
are divided into four regiments each consisting of three 
tribes, and the order of their encampment around the 
Tent of Meeting is specified. The text clarifies the rela- 
tionship between priests and Levites and describes their 
respective duties regarding the Tent of Meeting. 
8 (a) THE First Census (1:1-47). As frequently 
occurs in Priestly narratives, the structure revolves 
around a command from God (vv 2-4) and the account 
of its execution (vv 17-19). Within this framework we 
find the list of tribal leaders and the census list. It is quite 
likely that both of these lists are older than the narrative 
context, but their exact age and provenience are uncer- 
tain. The order in which the tribes were listed in the 
Priestly account of Gen 35:23-26 corresponded to the 
order in which the twelve sons of Jacob were born to 
their mothers. Here in Num 1:32-35, however, Joseph 
is divided into the two subtribes Ephraim and Manasseh 
to make up for the fact that Levi is no longer counted as 
one of the twelve. Furthermore, Naphtali and Asher 
have exchanged positions. M. Noth argued (Numbers 
18-19) that the personal names occurring here are of an 
ancient type and that we have a list of the tribal repre- 
sentatives (nési’?im; see E. A. Speiser, CBQ 25 [1963] 
111-17) who functioned in the amphictyonic organiza- 
tion of Israel during the period of the Judges. Unfor- 
tunately, there are many uncertainties in evaluating the 
age of the names (see Budd, Numbers 4-6). The results of 
the census are reported in repetitious and stereotypical 
formulas (vv 20-46), with only minor inconsistencies as 
one goes from tribe to tribe. The sequence of tribes is 
identical to the list of leaders (vv 5-15) except that Gad 
is placed with its proper regiment in anticipation of 
2:10-16. Critical scholars are unanimous in viewing the 
numbers given in this list as impossibly high and have 
proposed a number of theories to account for them. 
(1) Albright suggested (J[POS 5 [1925] 17-54) that we 
havea record of a census taken at a later period, specific- 
ally, a variant of the census taken by David according to 
2 Sam 24:1-9. However, the numbers seem too high 
even for the time of David. (2) Others take the total 
figure of 603,550 as an example of gematria, i.e., play on 
the numerical value of the letters in certain words: the 
consonants in bny ysr’l, “sons of Israel,” add up to 603, 
and those in ki 13, “every head” add up to 550 if the 
quiescent aleph in r’§ is ignored. However, there is no 
evidence that the letters of the alphabet had these 
numerical values during the period in which the Priestly 
authors worked. (3) G. Mendenhall (JBL 77 [1958] 
52-66) built upon the fact that the Hebr word for 
“thousand,” ’elep sometimes refers to a subdivision 


within a tribe (e.g., Judg 6:15 and Mic 5:1). If the same 
word in our passage were taken to mean something like 
“contingent,” then the total given for Reuben, e.g., could 
be read as “46 contingents with a total of 500 men,” 
instead of “46,500 men.” This approach leads to results 
that are difficult to explain, for on its reckoning, the 
contingents from the tribe of Gad averaged 14 men while 
those from Simeon had only 5! In any case, the total 
given in v 46 requires that the word ’elep be taken in its 
numerical sense. (4) Budd (Numbers 8-9) points to the 
fact that the Priestly writers were aware of older 
Yahwistic traditions which gave a round number of 
600,000, presumably for the total population of the 
exodus generation (Exod 12:37; Num 11:21). On the 
other hand, the Priestly calculation of the amount of 
silver required for the bases and hooks of the tabernacle 
came to 301,775 shekels (Exod 38:26-28). Using the 
postexilic rate of a one-half shekel tax for each adult male 
leads to the figure 603,550. Having reached this total, the 
priests would have distributed the number among the 
twelve tribes in proportions that seemed plausible to 
them. 

S (b) Distinctive ROLE OF THE LEvITEs (1:48- 
54). This redactional passage anticipates matters that 
will be developed in 2:1-34 and 3:1-4:49. The Priestly 
conception of the Levites, emphasizing their distinctive- 
ness in contrast to both the lay tribes and the sons of 
Aaron, marks the culmination of a long development of 
thought (> Institutions, 76:18-20); see A. H. J. Gunne- 
weg, Leviten und Priester [FRLANT 89; Géttingen, 
1965]; and A. Cody, A History of Old Testament Priesthood 
[AnBib 35; Rome, 1969]). 50. the dwelling of the testimony: 
This rare expression occurs three times here and also in 
Exod 38:21 and Num 10:11. The Hebr word miskan 
focuses on the tabernacle’s function as “dwelling place” 
of the Lord. ‘édat, “testimony,” refers to the tablets of the 
law. 53. The circle of specially purified Levites protects 
the lay community from danger which would come from 
unauthorized contact with the holiness of the sanctuary. 
The concept of wrath (Hebr gesep) preserves a vestige of 
a primitive religious thought in which the sacred is an 
impersonal, irrational power that threatens to destroy 
those who have not been properly prepared to handle it 
(cf. 1 Sam 6:19; 2 Sam 6:6-8; Num 8:19). 

10 (c) LAYOUT OF THE CAMP AND ORDER OF THE 
Marcu (2:1-34). The list in vv 3-31 combines infor- 
mation from the two lists of 1:5-15 and 1:20-47. It is 
introduced by vv 1-2, and vv 32-34 are a summary and 
comment. The order of tribes corresponds to that in 
1:20-47 except that the three tribes of the Judah group 
are listed first because they have the position of honor to 
the east of the tabernacle. 17. The position of the taber- 
nacle in the middle of the camp reflects a central theo- 
logical concern of the P tradition. The great blessing 
which is the goal of Yahweh’s interaction with Israel is 
God’s dwelling with his people. This tabernacling of 
God foreshadows the theology of John 1:14. Older 
pentateuchal tradition placed the tent outside the camp as 
in Exod 33:7. 

11 (d) ORGANIZATION OF THE PrRiesTLy HIER- 
ARCHY (3:1-51). The preeminence of the sons of Aaron 
in postexilic life requires that they be mentioned (vv 1-4) 
before the Levites, who are really the main topic of the 
chapter. In contrast to Exod 6:16-25 and Num 
26:57-61, the fact that Aaron was descended from Levi 
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through Kohath is passed over in silence in order to 
highlight the distinction between priests and Levites. On 
Nadab and Abihu, see Lev 10:1-5. In vv 5-10, the rela- 
tionship of Levites to priests is defined in a manner that 
insists on the superiority of the latter. In contrast to Ezek 
44:11-16, there is no hint that the subordination of the 
Levites is a punishment. The dignity of the levitical office 
is emphasized in vv 11-13 by the theological explanation 
(based on Exod 13:11-16 [J]) that sees them as a 
substitute for the firstborn. Some commentators find a 
tension between the concept that the Levites belong to 
the Lord and the statement in v 8 that they are given to 
Aaron. In vv 14-39, we have a divine command (vv 
14-15) followed by an execution report (v 16) intro- 
ducing a genealogy of the Levites (cf. Exod 6:16-25). 
This is elaborated with additional information including 
census figures for males one month and older; position 
of encampment; names of clan leaders and detailed 
responsibilities of the Gershonites, Kohathites, and 
Merarites—the three principal levitical groups of the 
postexilic period. The intention of vv 40-51 is to 
guarantee that the postexilic custom of monetary 
redemption of the firstborn not be invalidated by the 
levitical substitution of vv 11-13. As was the case for the 
other tribes in 1:20-46, the total figure of 22,000 Levites 
is impossibly large, and in this case the explanation based 
on ’elep as “contingent” rather than “thousand” will not 
work. On the other hand, the total of 22,273 firstborn 
for the lay tribes fits poorly with the 603,550 total in 
1:46. There would have to be about 40 sons in each 
family! 
12 (ec) CENSUS AND RESPONSIBILITIES OF THE 
Levites (4:1-49). Asecond census of the Levites counts 
those who are of age for active service in the sanctuary. 
The specification of 30 to 50 years contrasts with Num 
8:23-26, where the span is 25 to 50. Other texts speak 
of levitical service beginning at 20 (1 Chr 23:24; 2 Chr 
31:17; Ezra 3:8). Within the census report is inserted 
information about the responsibilities of each group of 
Levites, especially in connection with the transport of 
the sanctuary. Special emphasis is put on the fact that 
Levites may not touch or even look upon the holiest 
objects, which are carefully wrapped by the Aaronids 
before being carried by the Kohathites. Just as the cordon 
of Levites around the sanctuary protects the lay tribes 
from dangerous exposure to holiness, the sons of Aaron 
protect the Levites (vv 15,19-20). Both the effort to limit 
access of the Kohathites and the statement of v 18 in 
behalf of their rights probably reflect attempts to resolve 
conflicts between rival priestly claims which arose in the 
postexilic period. 
13 (B) Purity of the Camp and the Commu- 
nity (5:1-6:27). The account of the community’s 
organization in preparation for departure from Sinai is 
interrupted by a short collection of rather diverse legal 
materials relating to purity within the camp. 

(a) EXCLUSION OF THE IMPURE (5:1-4). Lev 
13-14 dealt extensively with the diagnosis of skin 
diseases and the uncleanness which they cause, specify- 
ing exclusion from the camp as a consequence (Lev 
13:46). The present passage adds bodily discharges (cf. 
Lev 15) and contact with a corpse as reasons for expul- 
sion. The origin of the sense of abhorrence connected 
with these phenomena is only partly understood (see M. 
Douglas, Purity and Danger [London, 1966]). From 
Christian and humanistic perspectives, it is difficult to 
understand how sickness and closeness to God could be 
mutually exclusive. 2. Hebr sariia‘, traditionally trans- 
lated “leprous,” refers to a variety of skin diseases, 
especially those involving open sores. 
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14 (b) RESTITUTION FOR OFFENSES AGAINST 
NeIcHBor (5:5-10). Restoration of harmony between 
persons through restitution is an additional requirement 
for maintenance of purity and order within God’s com- 
munity. The passage depends on Lev 5, though it adds 
the stipulation that if the injured person has died with no 
surviving heir, the restitution is to be made to the priest. 
15 (c) ORDEAL FOR A WOMAN SUSPECTED OF 
ApDuLTeErY (5:11-31). A ritual procedure provides the 
means of convicting or exculpating a wife suspected of 
unfaithfulness (see W. McKane, VT 30 [1980] 474-92; 
T. Frymer-Kensky, VT 34 [1984] 11-26; J. Milgrom, 
VT 35 [1985] 368-69). The lack of smoothness in the 
text and the presence of repetitions suggest that two 
originally separate rituals have been combined (de 
Vaulx, Nombres 93-95). One involved the drinking of the 
bitter waters; the other combined a grain offering with 
a curse. The woman was proved guilty if these pro- 
cedures led to ill effects. Since this would occur only if 
the woman’s psychological state induced physiological 
reactions, the ritual itself was harmless. On the other 
hand, the practice demonstrates the double standard of 
patriarchal societies in which a man has the right to 
submit his wife to a humiliating procedure. 18. the waters 
of bitterness: The phrase can also be translated “waters of 
testing,” which would fit somewhat better in vv 24 and 
27, where the construction is different (cf. D. Pardee, VT 
35 [1985] 112-15). 21. your thigh fall away and your body 
swell: Perhaps a euphemism for miscarriage. 
16 (d) THe Nazirire Vow (6:1-21). Dedication 
to God as a Nazirite was a lifelong commitment, perhaps 
originally connected with the holy war (> Institutions, 
76:111). The postexilic Priestly legislation transformed 
the institution into a means whereby any person could 
take ona special religious dedication of self for a specified 
span of time. In case of contact with a corpse (vv 9-12), 
the period of the vow began anew after the Nazirite had 
undergone a purification ritual. The regulation here 
seems to ignore the exclusion from the camp stipulated 
in 5:1-3 and the water ritual of 19:11-13, depending 
instead on Lev 12-15. The ritual accompanying the 
conclusion of the vow (vv 13-20) exhibits contacts both 
in content and in formulation with Lev 6-7; 12-15. 
17 (ec) THE PRIESTLY BLESSING (6:22-27). The 
Priestly blessing (cf. Lev 9:22-23) reflects God’s 
response to the maintenance of purity and the generous 
voluntary dedication of the community as provided for 
in 5:1-6:21. The Hebr text of the blessing itself probably 
preserves preexilic oral tradition and exhibits polished 
poetic style (cf. Ps 67:1; Sir 50:20-21; and see P. D. 
Miller, Int 29 [1975] 240-51; D. N. Freedman, NFL 
35-48; M. Fishbane, JAOS 103 [1983] 115-21; P. A. H. 
de Boer, VT 32 [1982] 3-13). The right of invoking 
Yahweh’s name upon the community is here reserved to 
the sons of Aaron, a postexilic development that restricted 
earlier practice (cf. 2 Sam 6:18; 1 Kgs 8:14; Deut 10:8; 
21:5). 25. The concept of the shining of God’s face or 
presence perhaps had its original setting within the 
liturgical theophany. 26. The lifting of God’s face is a 
favorable gesture (cf. Pss 4:7; 33:18; 34:16). In times of 
distress, it was believed that God had “hidden his face” 
and abandoned his people (see Deut 31:18; Pss 30:8; 
44:25; 104:29). peace: Hebr Sal6m has a broader and richer 
meaning more adequately reflected by the Eng words 
“wholeness” and “well-being.” 

(C) Cultic Preparations for the Departure 
from Sinai (7:1-10:10). 
18 (a) OFFERINGS MADE By TRIBAL REPRESENTA-~ 
TIvES (7:1-89). The dedication of the tabernacle took 
place on the first day of the first month of the second year 
(Exod 40:17), a month prior to the date given for the 
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census in Num 1:1. The offerings that had been made at 
that time are formulated in terms that presume informa- 
tion given in Num 1-4, and their placement here 
presents them as the community’s commitment to the 
priestly theocracy as described in earlier chapters of 
Num. The passage comes from one of the latest phases 
in the redaction of Num and presents an idealized recon- 
struction with extraordinarily lavish offerings over a 
period of twelve days. 89. The verse reports the fulfill- 
ment of the promise made in Exod 25:22, but fits 
awkwardly in the context. Perhaps its placement here is 
due to the conviction that God’s self-revelation over the 
propitiatory which covered the Ark became possible 
after the consecration of the altar was completed by the 
offering of the sacrifices listed in vv 10-88. 

19 (b) THE Lampstanp (8:1-4). Aaron executes 
the command of Exod 27:21 and Lev 24:2~4 (see also 
Exod 30:8) that he and his sons should care for the lamps 
and the lampstand. The information contained here 
recapitulates material elaborated in Exod 25:31-40 and 
37:17-24. See C. L. Meyers, The Tabernacle Menorah 
(AASOR 2; Missoula, 1976). 

20 (c) PURIFICATION OF THE LEvITES (8:5-26). 
The Levites undergo a ritual of purification that is 
analogous to the ordination of priests and shows some 
contacts with Exod 29 and Lev 8 (see also Lev 14:7-8). 
The theological understanding of the role of the Levites 
is based on 3:5-13. 10. Laying on of hands is absent from 
Exod 29 and Lev 8 and thus is not an ordination rite. It 
should rather be understood in terms of the laying of 
hands on the head of the sacrificial victim in the case of 
sin offerings (Lev 4:4,15,24,29,33). The Levites are 
offered to God as substitutes for the people (see M. C. 
Sansom, ExpTim 94 [1983] 323-26). 23. In contrast to 
4:23, the age of entry into service is set at 25, perhaps 
reflecting the practice of a historical period in which a 
shortage of personnel required a lowering of the age 
requirement. 

21 (d) CONCERNING PASSOVER (9:1-14). As ina 
number of other passages (27:1-11; 36:1-12) a narrative 
about a specific case raises a juridical problem which is 
taken before the Lord, whose decision provides a general 
rule for the future. The problem arises because persons 
impure through contact with a corpse would be unable 
to celebrate Passover (— Institutions, 76:123-127). The 
difficulty is resolved by providing for a second Passover, 
one month later, which would also meet the needs of 
persons who missed the first one because of travel. The 
regulations summarized in this passage are based on 
Exod 12. The Passover motif connects with the pre- 
ceding chapter, which dealt with the Levites as substi- 
tutes for the firstborn (cf. Ezra 6:16-22). 1. The date 
provided takes us back one month before the date of the 
census in 1:1. 13. Lest the exceptions allowed for in this 
regulation encourage laxity, a penalty of excommunica- 
tion 1s provided for failure to observe the Passover of the 
first month whenever possible. 14. The resident alien 
(gér) is allowed to partake of the Passover; contrast the 
restrictions in Exod 12:43,45. 

22 (e) THE CLoupD (9:15-23). Immediately 
prior to the account of departure from Sinai we find 
information regarding the cloud that gave guidance on 
the journey (9:15-23) and the silver trumpets that sig- 
naled the beginning of the march (10:1-10). The older J 
and E traditions knew of the guidance provided by the 
pillar of cloud by day and the pillar of fire by night, as 
well as the pillar’s function signaling God’s presence in 
the tent (Exod 13:21-22; 14:19-20,24; 33:7-11). The 
Priestly tradition incorporates these elements and links 
them with its theology of the divine presence: the 
transcendent God manifests himself in the form of his 
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glory (kabéd), which is both signified and concealed by 
the cloud (Exod 16:10; 24:15-18; 40:34-35; cf. 1 Kgs 
8:10-11). The description of the movements of the cloud 
takes up and elaborates Exod 40:36-40. The constant 
vigilance required by the unpredictability in the move- 
ment of the cloud suggests the universal need for sensi- 
tivity to the subtle promptings which provide guidance 
in the spiritual journey. 
23 (f)} THe Trumpets (10:1-10). After discus- 
sion of the cloud, a second means of signaling the people 
is mentioned: the trumpet of beaten metal which, in 
postexilic times, replaced in part the earlier ram’s horn. 
When both trumpets are sounded, the community 
assembles at the Tent, whereas a single trumpet summons 
just the chiefs (vv 3-4). On the other hand, a different 
manner of blowing the trumpets provides a signal for 
setting out on the march (vv 5-7). This “alarm” is desig- 
nated by the Hebr word tér#‘4, which is used elsewhere 
for the terror-inspiring battle cry (Josh 6:5; 1 Sam 17:20) 
which also accompanied movement of the Ark (1 Sam 
4:5; 2 Sam 6:15). The two modalities will also be charac- 
teristic after Israel has settled in the land: the first manner 
will announce liturgical convocation (cf. 29:1); the alarm 
modality will be used in warfare (vv 9-10). 

(II) The March through the Desert: Sinai 
to the Plains of Moab (10:11-21:35). 

(A) From Sinai to the Desert of Paran 
(10:11-12:16). 
24 (a) DEPARTURE FROM SINAI (10:11-28). The 
Israelites set out following the cloud, in keeping with 
9:15-23, and with the four groups of three tribes each in 
the order and with the leaders previously listed in 
2:1-34. The discrepancy between 2:17 and 10:17-21 
regarding the order of groups in the march is usually 
taken as an indication of different redactional layers 
within the Priestly material (so de Vaulx, Nombres 
141-43). 12. The itinerary formula here is part of a chain 
of references to the stations on the way from Egypt to the 
land of promise. The series provides organizational 
structure for material in Exod and Num. See G. W. 
Coats, CBQ 34 (1972) 135-52; J. T. Walsh, CBQ 39 
(1977) 20-33; G. I. Davies, The Way of the Wilderness 
(SOTSMS 5; Cambridge, 1979) and VT 33 (1983) 1-13. 
25 (b) HopaB AND THE Ark (10:29-36). This 
section interrupts and contradicts the preceding material. 
Most notably, the statement of v 33 that the Ark went 
before the people to seek a place for them conflicts with 
the view in vv 11-28 that the cloud went before the 
people whereas the Ark was carried between the second 
and third groups of tribes. For the first time in the book 
of Num we have material that does not belong to Priestly 
tradition. Most scholars agree that the section is to be 
assigned to J. 29. The Hebr word translated “father-in- 
law,” i.e., hotén, can be taken as referring to Hobab (in 
agreement with Judg 4:11) or to Reuel (in agreement 
with Exod 2:18). To complicate matters further, the 
father-in-law of Moses is called Jethro in Exod 3:1; 4:18; 
18:1. Various attempts have been made to harmonize 
these passages (W. F. Albright, CBQ 25 [1963] 1-11; 
T. C, Mitchell, VT 19 [1969] 93-112). 31-32. Presum- 
ably, Hobab accepts the second invitation (see Judg 
1:16). 35-36. The transl. of these verses is made difficult 
by the presence of archaic orthography and possible 
textual corruption. The fragments of archaic liturgical 
poetry (cf. Ps 68:2) reflect the custom of carrying the Ark 
in procession (Ps 132:8; 2 Sam 6:3-5,12-17; 1 Kgs 
8:3-11) especially as a palladium of war which accom- 
panied the army (Jos 3:6; 6:12-13; 1 Sam 4:1-11). 
26 (c) TABERAH (11:1-3). In form, we have an 
etiological tale that accounts for the place name Taberah 
(burning) by telling of the burning anger of the Lord 
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which broke out there. (See B. S. Childs, VT 24 [1974] 
387-97; F. W. Golka, VT 26 [1976] 410-28.) As to con- 
tent, the story belongs to a whole series of narratives 
relating the disaffection from or rebellion against God 
and Moses which took place during the wilderness 
wandering (cf. Exod 14:10-14; 15:22~26; 17:1-7; Num 
11:4-35; 12; 13-14: 16-17; 20:1-13). These passages, 
generally assigned to the J source, depict the generation 
that came out of Egypt as rebels who rejected Yahweh. 
See P. Buis, VT 28 (1978) 257-70; Coats, Rebellion; S. J. 
DeVries, JBL 87 (1968) 51-58; A. C. Tunyogi, JBL 81 
(1962) 385-90; H. Seebass, VT 28 (1978) 214-23. 
27 (d) THE QualL, THE SEvENTY ELpers, ELDAD 
AND Mepap (11:4-35). In earliest tradition, the story 
of the quail, based on a natural phenomenon observable 
in the Sinai Peninsula (see J. Gray, VT 4 [1954] 148-54), 
was remembered in a positive light as illustrating God’s 
gracious concern for his people (cf. Ps 105:40-41; Exod 
16:4-16). The story was transformed, presumably by J, 
so that the request for meat appeared as rebellion and 
God's answer became a bitterly ironic form of punish- 
ment. The account of the seventy elders is only loosely 
attached to the quail story, and many scholars attribute 
it to E because of its interest in prophecy. 4. the rabble: Cf. 
the “mixed multitude” of Exod 12:38. 7-9. The manna is 
capable of natural explanation; see F. S. Bodenheimer, 
BA 10 (1947) 1-6. 25. Prophecy is here understood as an 
ecstatic or charismatic phenomenon as in 1 Sam 
10:10-13; 19:20-24. 26-29. The acknowledgment of 
Eldad and Medad’s prophetic charism by Moses, against 
the objections of Joshua, serves to protect the inde- 
pendence of the prophetic office from those who would 
subject it to institutional control. In contrast to the 
Priestly understanding, the tabernacle is here assumed to 
be located outside the camp. 34. Kibroth-hattaavah: The 
place name means “the graves of craving.” 
28 (e) MrirRIAM AND AARON REBEL AGAINST Moses 
(12:1-16). Vv 1 and 10-15 deal with opposition to 
Moses for marrying a Cushite woman, an episode that 
originally involved only Miriam. God punished her by 
inflicting a skin disease. In vv 2-8, however, Aaron and 
Miriam make a rather different claim: they should have 
equal authority with Moses. This issue is settled by a 
decree from God which affirms the uniqueness and 
superiority of Moses as mediator of revelation. Both 
elements may derive from J, though some scholars assign 
at least part of the chapter (especially the material dealing 
with prophecy) to E. 1. Cushite: In 2 Kgs 19:9 as well as 
a handful of prophetic passages, Cush refers to Ethiopia. 
See, however, Hab 3:7, where Cushan is associated with 
Midian, and cf. Exod 2:15-22. 3. The meekness or 
humility of Moses contrasts with the self-assertion of 
Aaron and Miriam, who would push themselves for- 
ward into positions of power. The pl. form of the Hebr 
word used here (‘dnawim) refers to the pious, humble 
folk who constitute the ideal religious type in texts such 
as Pss 25:9; 37:11. See A. Gelin, The Poor of Yahweh 
(Collegeville, 1964); G. W. Coats in Art and Meaning: 
Rhetoric in Biblical Literature (ed. D. J. A. Clines et al.; 
Sheffield, 1982) 97-107. 6-8. The poetry contains a 
number of problems of text and translation (J. Kselman, 
VT 26 [1976] 500-4). mouth to mouth: The expression 
occurs nowhere else in the Hebr Bible. Like Exod 33:11 
and Deut 34:10 it refers to the unique intimacy of Moses’ 
communication with God. 12. See A. Cooper, [JS 32 
(1981) 56-64. 

(B) At the Threshold of the Promised 
Land (13:1-15:41). 
29 (a) EXPLORATION OF THE PROMISED LAND AND 
SETBACK (13:1-14:45). Scouts are sent from Kadesh, in 
the south, to explore the promised land prior to invasion. 
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Their report leads to rebellion against the authority of 
God and Moses, outright rejection of the gift of the land, 
and a proposal to reverse the exodus. The event con- 
stitutes a major turning point in its final literary form as 
well as at the level of the underlying P and J sources (cf. 
Deut 1:6-46). On the theological issues, see K. 
Sakenfeld, CBQ 37 (1975) 317-30. 

The P version of the story (13:1-174,21,25,26*,32- 
33; 14:1a,2-3,5-10,26-38) has the exploration going as 
far north as modern Lebanon, the spies returning an “evil 
report” about the land itself, and both Caleb and Joshua 
opposing the negative majority. The theme of possession 
of the land was especially significant for the P tradition 
because of the historical situation after the destruction of 
Jerusalem in 587. The J account (13:17b-20,22-24, 
27-31; 14:1b,4,11-25,39-45) limits the exploration to 
the area around Hebron; it has the spies bring a favorable 
report about the land itself and the fruit it produces, but 
counters that with the terrifying size and might of its 
inhabitants; and J features Caleb as the only hero. 
Furthermore, the J elements contain hints of material that 
is older from a tradition-historical point of view. In all 
likelihood the Calebite traditions preserved here and in 
Josh 14:6-15; 15:13-19; Judg 1:11-20 originally told of 
a successful invasion from the south and the settlement 
of the Hebron area by various tribal groups associated 
with Caleb. See W. Beltz, Die Kaleb-Traditionen im Alten 
Testament (BWANT 98; Stuttgart, 1964); M. Noth, A 
History of Pentateuchal Traditions (EC, 1972) 133-36; and 
S. McEvenue, Bib 50 (1969) 453-65. 

17. the Negeb: > Biblical Geography, 73:82-86. 21. 
Rehob: See 2 Sam 10:6. Lebo-hamath: A city near the 
source of the Orontes River in modern Lebanon. 22. 
Hebron: About 20 mi. S of Jerusalem, this city is 
important in the patriarchal traditions and was the capital 
of David in the early years of his reign. Anak: The phrase 
usually translated “descendants of Anak” can be so con- 
strued only with difficulty. Actually, the reference 
appears to be to an elite warrior guild analogous to the 
votaries of Rapha in 2 Sam 21:18,20,22 (C. L'Heureux, 
BASOR 221 [1976] 83-85; P. K. McCarter, IT Samuel 
[AB 9; GC, 1984] 449-50). 23. Eshcol: The Hebr word 
means “cluster (of grapes).” 26. Kadesh: (> Biblical 
Geography, 73:85). 33. Nephilim: According to Gen 
6:1-4, these legendary giants were born when heavenly 
beings had intercourse with human women. The words 
“the sons of Anak, who come from the Nephilim,” are 
absent from the Greek and apparently constitute a 
relatively late gloss designed to harmonize this P verse 
with the J account in v 28. 

14:5. As in 17:10 (RSV 16:45) the prostration of 
Moses and Aaron is an act of intercession designed to 
ward off God’s wrath. 6. tore their garments: A customary 
expression of grief, as in Gen 37:34 and elsewhere. 
7. Joshua and Caleb give a favorable report on the land, 
contradicting the “evil report” brought by the other spies 
according to 13:32. 9. Hebr sél, “shadow,” is a metaphor 
for the protection afforded by the gods. 10. The “glory,” 
usually concealed by the cloud (cf. Num 9:15-23), is a 
shining splendor that serves as the visible manifestation 
of Yahweh when he reveals himself to his people (cf. 
Exod 16:6-7,10; Num 17:7 [RSV 16:42}). 11. The sin of 
the people is a lack of what the Hebrew designates with 
a form of the vb. he?émin, frequently translated “to 
believe.” The word refers to a sense of trust, confidence, 
and security that the Lord, who is fully able to fulfill his 
commitments, intends. 25. They are to set out by the 
way of yam siif, traditionally translated “Red Sea,” though 
it means “Sea of Reeds.” Presumably the highway 
toward the Gulf of Aqabah is meant. 45. Hormah: Cf. the 
story in Num 21:1-3, 
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30 (b) Various Cuttic OrpiNaAncEs (15:1-41). 
These regulations are generally late and stem from the 
final stages of Priestly redaction. The specification of 
cereal and drink offerings which are to accompany 
animal sacrifice (vv 1-16) are an adaptation of Ezek 
46:4-7,11,13-15 (cf. also Lev 7:11-14 and Exod 
29:39-41). Emphasis on the law’s application to 
foreigners living in the land supports late dating of the 
material (see P. Grelot, VT 6 [1956] 174-89). The second 
ordinance (vv 17-21) requires an offering taken from 
‘Grisot, a rare Hebr word which may mean dough, 
kneading trough, or a certain kind of flour. The first- 
fruits regulation (vv 17-21) may be intended as the 
specific requirement occasioning discussion of what to 
do in case of violation of this and any other ordinance (vv 
22-31). The assertion that there can be no sacrificial 
atonement for willful sins (vv 30-31) highlights the 
enormity of the crimes reported in the preceding and 
following chapters. Moreover, the story of those who 
gathered sticks on the Sabbath (vv 32-36; see A. Phillips, 
VT 19 [1969] 125-28 and J. Weingreen, VT 16 [1966] 
361-64) provides a concrete example ofa willful offense. 
These interconnections demonstrate that the ordinances 
collected here are not arbitrarily thrown together. 
Furthermore, the location of the stick-gathering episode 
“in the wilderness” (v 32) explains the insertion of this 
complex within the wandering period. The small collec- 
tion is aptly concluded by the ordinance concerning 
tassels (vv 37-41), which are intended as a constant 
reminder of God’s law, a reminder that might help 
obviate such disastrous violations as are reported in 
chaps. 13-14 and 16-17. See S. Bertman, BA 24 (1961) 
119-28. 

(C) Revolt of Korah, Dathan, and Abiram; 
Status and Role of Priests (16:1-19:22). 
31 (a) REvoLt oF Koran, DATHAN, AND ABIRAM 
(16:1-35). See F. Ahuis, Autoritdt im Umbruch (Stutt- 
gart, 1983); J. Magonet, JSOT 24 (1982) 3-25. Two 
elements have been combined in this chapter. A P 
narrative (vv 1a,2*,3-11,16-24,27a,35) relates the 
rebellion of Korah and 250 associates. In a test to deter- 
mine whose incense offering is accepted by the Lord, 
Aaron prevails over Korah and his followers, who are 
then destroyed by fire (cf. Nadab and Abihu, Lev 
10:1-2). The second element, usually assigned to J (vv 
1b, 12-15,25-34) reports that two Reubenites— Dathan 
and Abiram—challenge the leadership of Moses and are 
punished supernaturally when the earth swallows them 
up. Indeed Dathan and Abiram are mentioned without 
any reference to Korah in Deut 11:6 and Ps 106:16-17. 
The redactional process has interwoven the stories in 
such a way that Korah is mentioned within the Dathan 
and Abiram story (vv 27 and 32) and Dathan and Abiram 
are named within the Korah account (v 24). It is possible 
that the P account itself results from the fusion of two 
primitively separate traditions. The issue in vv 3-7 is 
whether lay persons are prevented from offering incense 
because they are less holy. This theme could have 
originally been connected with the 250 lay persons men- 
tioned in vv 2,17,35. Verses 8-11, on the other hand, 
center on whether Korah, a Levite, is equal to the priests 
in dignity and authority. The final Priestly form of the 
story served as a way of settling controversies that arose 
between priests and Levites in the postexilic period. In 
fact, a group of Levites descended from Korah is promi- 
nent in 1-2 Chr (> Institutions, 76:20,24) and appears 
in the superscription of Pss 42, 44-49, 84-85, 87-88 (see 
G. Wanke, Die Zionstheologie der Korachiten [BZAW 97; 
Berlin, 1966]). The Priestly version of the rebellion 
serves to limit whatever claims the Korah group was 
putting forth in its own behalf (cf. 4:17-21). 2. The 250 
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come from the whole congregation or assembly, not the 
tribe of Levi. 3. Appealing to the tradition reflected in 
Exod 19:6 that holiness and priesthood are characteristic 
of all Israel, the group of lay persons rebels against the 
hierarchical structure. 5. his congregation: The use in con- 
nection with Korah of the special term ‘éda, P’s regular 
designation for the “congregation” of God’s people, 
implies that a rival “church” had been established. The 
reference reflects some stage in the conflicts among rival 
priestly factions which lie behind the formulation of the 
story. whom he will allow to come near: The causative form 
of the vb. grb is a technical term referring to the right of 
access to the divine presence in the cult (Jer 30:21; Lev 
7:35, etc.). 6. censers: These were flat fire-pans unlike 
censers used liturgically today. 13. flowing with milk and 
honey: The rebels’ application of this description to Egypt 
indicates a rejection of the land of promise and a reversal 
of the whole enterprise of the exodus. 15. Do not accept 
their offering: Since the Dathan and Abiram motif does not 
involve the question of sacrifice, the expression here 
simply means “Do not favor them.” Budd (Numbers 187) 
points to Gen 4:4-5 for the sense. The apologia of Moses 
is stereotypical (cf. 1 Sam 8:16; 12:3). 19. the glory: (> 22 
above). 22. The prostration is linked with intercession as 
in 14:5 and 17:10. 24. the tabernacle of Korah: Here and in 
v 27 the Hebrew employs the word miskan, the regular 
term for the sacred tabernacle. The reference to a rival 
shrine set up by Korah supports the idea that the story 
was used in the polemic against parties who planned or 
actually carried out programs in conflict with priestly 
orthodoxy. 30. The rebels are swallowed alive by Sheol, 
the underworld (= OT Thought, 77:170). 

32 (b) THe CoverING FoR THE ALTAR (17:1-5 
[RSV 16:36-40]). The mention of Eleazar in vv 2,4 
supports the view that this supplement to the Priestly 
stratum of the preceding chapter is relatively late. The 
account seems to contradict the Priestly passages in Exod 
27:2 and 38:2 which states that the altar was covered 
with bronze from the very start. 

33 (c) THE INTERCESSION OF AARON (17:6-15 
[RSV 16:41-50]). Another Priestly supplement to 
Num 16, this account does not seem to go back to an 
independent oral tradition but to be based completely on 
the information provided in the preceding chapter. The 
passage follows the structure of the murmuring stories 
and reinforces the exclusive right of the Aaronids to offer 
incense. The account reflects power struggles concern- 
ing cultic issues during the postexilic period (cf. 2 Chr 
26:16~21). The only other account in Num of an 
intercessory act that stops an act of divine punishment 
while it is in progress is Num 21:4-9, the closest parallel 
to the present passage. 10. fell on their faces: See discussion 
of 14:5. 11. make atonement for them: This is the only 
passage where the offering of incense is in itself adequate 
to effect atonement (but see Lev 16:11-14). 11. the wrath: 
See discussion of 1:53. 

34 (d) Aaron’s StaFF (17:16-28 [RSV 17:1-13]). 
Here too we find a late Priestly additon to the cycle of 
murmuring stories. Against the customary practice of P 
(Num 1:5-14,20-42,47, etc.), this account treats Levi as 
one of the twelve tribes. It therefore seems to be an adap- 
tation of an older tradition which intended to highlight 
the special position of the Levites compared to the eleven 
other tribes. The Priestly form that we now have, 
however, insists that it was Aaron’s name that was 
written on the rod of Levi. The blossoming of the rod of 
Levi is thus employed to the advantage of the Aaronids 
rather than the Levites. (See G. J. Wenham, ZAW 93 
[1981] 280-81). We are reminded once again of the 
extent to which propagandistic motives were at work in 
the Priestly shaping of pentateuchal material. The 
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concluding verses (27-28) contain the anguished cry of 
the people who have witnessed how the divine “wrath,” 
a terrifying and destructive supernatural power, breaks 
out upon persons who transgress upon sacred domain 
(16:31-35; 17:9-15). How will they survive the grave 
danger created by the presence of the sanctuary within 
their midst? The question sets the stage for the next 
chapter. 

35 (e) THe Dues OF THE PRIESTS AND LEVITES 
(18:1-32). How the sanctuary of Yahweh could be 
served without subjecting the people to the destructive 
“wrath” which could break out had actually been solved 
already in earlier parts of Num. In 18:1-7 the Priestly 
author needs only to summarize what had been set out 
in 1:47-54; 3:4; 8:19. The priests absorb the risk of 
contact with the altar. The Levites have a less intense 
exposure, but they too play a part in protecting the lay 
community from contact with the sanctuary. This crucial 
function of the clergy is stated in the expression nasa 
‘aw6n (18:1), “to bear iniquity.” The priests (and to a 
lesser extent the Levites) “bear the iniquity” in the sense 
that they protect the community by taking the danger 
upon themselves. They are unharmed by it because they 
have been set aside by God for just this purpose. 

The itemization of offerings that go to the clergy 
builds upon information given elsewhere (Lev 6:11,22; 
7:6; Ezek 44:29; Num 5:9). Similarly, the differentiation 
between the portions to be eaten only by priests and 
those which are shared with their families repeats the 
regulations of Lev except that ambiguity in Exod 29:28 
and Lev 7:34 is clarified in the sense of permitting the 
priest’s whole family to share in the offerings mentioned 
there. Next, the redemption of the firstborn humans is 
taken up (cf. 3:11-51; > 11 above). Here the payment of 
five shekels in redemption occurs as the norm, thus pro- 
viding additional support for the priests. The firstborn of 
unclean animals may be redeemed (B. Gershon, JQR 68 
[1977] 1-15). 

Next, provision is made for the Levites. Since they do 
not own land (see, however, Num 35:1-8), they are to 
be supported by receiving the tithes of the other Israelites 
(cf. Deut 10:9; 18:1-5), which they may treat as ordinary 
food (v 32). However, the Levites must in turn give the 
priests a tithe of what they have received, thus acknowl- 
edging the hierarchical structure of the clergy. 

2. so they may be joined to you: The vb. employed (wh) 
forms a pun on the name Levi (cf. Gen 29:34). 14. In the 
ancient institution of holy war, persons, livestock, and 
things which were placed under the ban (Hebr herem) 
were totally destroyed (Num 21:1-3; Deut 7:1-2; etc.). 
Here they may be given to the priests instead. 19. a cove- 
nant of salt: Salt is apparently a means of referring to the 
shared meal which was part of sealing a covenant (see 
Gen 31:51-54). The expression here, also found in 2 Chr 
13:5, means an agreement that was binding in 
perpetuity. 

36 (f) THE RED HEIFER AND THE WATER OF PurRI- 
FICATION (19:1-22). Though it is unknown in early 
texts, the idea that contact with a corpse caused ritual 
impurity became accepted in the postexilic period and is 
often reflected in the Priestly corpus (Lev 22:4; Num 5:2; 
Num 9:6-10; cf. Ezek 44:25). The process of purification 
from this contamination is alluded to elsewhere (e.g., 
Num 31:19; Ezek 44:25-26) but only in this chapter is 
the ritual with the water of purification described (vv 
17-20). The chapter consists exclusively of Priestly 
material, but it is far from being a smooth and unified ac- 
count: e.g., the legal statements in participial form in vv 
11-13a seem unconnected with what precedes (vv 1-10) 
and follows (vv 14-20). The ritual with the red heifer (vv 
1-9), not mentioned anywhere else in the OT (though cf. 
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Deut 21:1-9) is peculiar in several respects (see J. 
Milgrom, VT 31 [1981] 62-72), and the account itself is 
only loosely connected with what follows. Whatever the 
original intent of the ritual, in its present form the main 
purpose of the procedure is to obtain the ashes for the 
lustral water. 

2. red heifer: The Hebr word actually means “cow,” but 
the stipulation that it shall not have borne the yoke sup- 
ports the likelihood that a young cow is meant. The color 
may be a symbolic reminder of blood or of earth. 6. 
hyssop: The twigs of this plant were used for ceremonial 
sprinkling. 9. The red heifer is here referred to as a sin 
offering (Hebr hatta’t), one of the main categories of 
sacrifice according to the Priestly system in Lev. 20. Cf. 
vv 11-13. 21. Cf. vv 7,8,10. 

(D) From Kadesh to the Plains of Moab 
(20:1-21:35). 
37 (a) THE WaTERs OF MERIBAH (20:1-13). The 
account of water miraculously provided from the rock 
was found in a J version in Exod 17:1-7. We now have 
another version which has a new twist: the incident 
included a sin of Moses and Aaron, which is the reason 
why they never entered the land of promise. The present 
account is substantially P, though some analysts find an 
E component, especially the notice about Miriam’s 
death. In any case, the story serves a major function in 
the P work. To the sin of the people (Num 13-14) and 
of the Levites (chaps. 16-17) is now added the sin of the 
two leaders. There has been considerable discussion of 
the exact nature of this transgression (E. Arden, JBL 76 
[1957] 50-52; P. Buis, VT 24 [1974] 268-85; A. S. 
Kapelrud, JBL 76 [1957] 242; T. W. Mann, JBL 98 
[1979] 481-94; M. Margoliot, JQR 74 [1983] 196-228). 
Of the many suggestions that have been made, two have 
the greatest plausibility. The first argues that Moses had 
been instructed by God (v 8) to speak to the rock, but 
instead he struck it with the rod. Indeed, he struck it 
twice, apparently not trusting that God could work the 
miracle simply through the words. This interpretation is 
supported by the fact that the absence of instructions to 
strike the rock in the divine speech of v 8 must be a 
deliberate omission in view of the J parallel (Exod 17:6), 
which was clearly known to P. Another possibility is 
linked with the statement of Ps 106:32-33 that Moses 
had spoken “rash words” in this connection, suggesting 
that the words of Moses in v 10 constitute the problem. 
Perhaps the speech implies that Moses and Aaron have 
the power to bring water from the rock without giving 
credit to God. Or perhaps the anger exhibited by the 
speech prevents the act of divine mercy from being seen 
for what it truly is as a manifestation of God’s holiness. 
1. first month: The year is not given, but according to 
33:38, the death of Aaron, which follows in 20:22-29, 
occurred in the fortieth year of the exodus. 3. the people 
contended: The use of the verb rib forms a pun with 
“Meribah,” which leads to an explicit etiological com- 
ment in Exod 17:7. our brothers: Those who had died 
according to 16:35 and 17:14. 8. the rod: According to v 9 
it was taken “from before Yahweh.” It therefore seems 
that the rod of 17:16-26 is meant, though one might also 
think of Exod 14:16. 12. you did not trust: However one 
solves the problem of the exact nature of the transgres- 
sion, theologically it amounted to a lack of trust in God 
(see comment on 14:11). to sanctify me: The use of the vb. 
qds here and in v 13 plays upon the place-name Kadesh. 
38 (b) NEGOTIATIONS WITH THE KING OF EDomM 
(20:14-21): The passage is definitely not Priestly, and 
analysts variously assign it to J and E. A number of more 
recent works see a strong deuteronomistic redactional 
influence on the passage (J. R. Bartlett, JSOT 4 [1977] 
2-27). Sturdy (Numbers 141-42) holds that the account is 
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relatively late and modeled on the challenge to Moab in 
21:21-24. It was created to fill the gap in the older tradi- 
tions which did not mention contact with Edom in the 
accounts of the march through the wilderness. 14. your 
brother: Edom is descended from Esau, the twin brother 
of Jacob/Israel (Gen 25:24-26). 15-16. Compare the 
short historical credo in Deut 6:20-25; 26:5-9; Josh 
24:2-13. he sent an angel: See Exod 14:19; 23:20. 17. the 
King’s Highway: > Biblical Geography, 73:31. 

39 (c) DEaTH OF AARON (20:22-29). The 
Priestly tradition recounts the death of Aaron, which is 
explicitly linked to the preceding story of the sin of 
Moses and Aaron at Meribah. The mountaintop location 
and the thirty days of mourning are modeled on the 
preexisting account of the death of Moses (Deut 
34:1-12). 22. Mount Hor: The location is unknown. Cf. 
Deut 10:6. 26. For the priestly robes, see Lev 8:7-9. 
40 (d) BATTLE WITH THE CANAANITES AT HORMAH 
(21:1-3). We have a fragment, preserved by J, of old 
Calebite or Judean traditions relating a successful inva- 
sion from the south (cf. Judg 1:17; > 29 above). The 
passage marks a significant turning point. From here on, 
the Israelites are no longer defeated by enemies but 
march on victoriously. 1. The mention of the king of 
Arad is widely regarded as a gloss. Arad (Y. Aharoni and 
R. Amiran, BA 31 [1968] 1-32; > Biblical Archaeology, 
74:83), indeed, seems to be much too far to the north in 
view of the fact that from 20:14-21 and 21:4 we expect 
Israel to be moving south from Kadesh. The location of 
the Way of Atharim is uncertain, but see Y. Aharoni, JEJ 
17 (1962) 1-17. 2. The causative form of the vb. hrm, “to 
utterly destroy,” “devote to the ban” (> 35 above), is 
linked etymologically to the place-name Hormah, the 
location of which is uncertain (see V. Fritz, ZDPV 91 
[1975] 30-45). 

41 (e) THe Fiery SERPENTS (21:4-9). Except for 
the itinerary notice in v 4a, there are no signs of P. The 
tendency among scholars today is to assign the story to 
J, though many have found the presence of E. The story 
provides an etiology for the bronze serpent present in the 
Jerusalem Temple, to which the people used to offer 
incense (K. R. Joines, JBL 87 [1968] 245-56; H. H. 
Rowley, JBL 58 [1939] 113-41). According to 2 Kgs 
18:4, this cult object was destroyed during the reforms 
of Hezekiah along with other objects thought to be 
incompatible with Yahwistic faith. In the present 
passage, the J author does not seem opposed to the 
bronze serpent, though he probably intends to describe 
its proper use, deliberately avoiding the mention of 
incense offerings (see Budd, Numbers 233-35). 5. The 
complaint disparages manna (cf. 11:6). 6. fiery serpents: 
The term Srapim is in apposition with the word for 
snakes. If we are correct in connecting it with the root 
Srp, “to burn,” the designation may refer to a burning 
sensation produced by the bite of this type of serpent. 
The sg. of what is apparently the same word occurs in v 
8 as well as in Deut 8:15; Isa 14:29; 30:6. It is not clear 
whether this is the same word as the Srapim in the vision 
of Isaiah (Isa 6:2,6; K. R. Joines, JBL 86 [1967] 410-15). 
42 (f) IrmINERARY STAGES THROUGH TRANSJORDAN 
(21:10-20). The passage is structured as an itinerary list 
(> 24 above); vv 10-11a come from P (cf. 33:41-49), 
and vv 12-20 are variously assigned to J and E, including 
glosses based on Judg 11:18 and other sources (de Vaulx, 
Nombres 241). Few of the sites can be identified with any 
degree of confidence. Two fragments of archaic poetry 
supplement the itinerary. The first is quoted from an 
otherwise unknown source referred to as “the Book of 
the Wars of Yahweh” (cf. “the Book of Jashar” in Josh 
10:13; 2 Sam 1:18). It was preserved because it supported 
a particular understanding of the boundaries of Moab. 
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See D. L. Christensen, CBQ 36 (1974) 359-60. The song 
concerning the well, on the other hand, was connected 
with a story, no longer preserved, which involved 
Moses. See Albright, YGC 44; D. N. Freedman, ZAW 
72 (1960) 101-7; NFL 44-46. 
43 (g) THE DEFEAT OF SIHON AND O6 (21:21-35). 
The Sihon material (vv 21-32) is generally assigned to J 
or to J and E, and the passage on Og (vv 33-35) seems 
to be derived from Deut 3:1-3. A number of studies, 
however, have argued that the whole section is a late 
deuteronomistic compilation (see J. van Seters, JBL 91 
[1972] 182-97; 99 [1980] 117-19; Budd, Numbers 
243-46). The poem in vv 27-30 may be quite old (P. 
Hanson, HTR 61 [1968] 297-320; D. N. Freedman, 
ZAW 72 [1960] 101-7; NFL 46). Indeed, some believe 
it was originally an Amorite victory song boasting of 
triumph over Moab. It would have been taken over by 
Israel as a means of countering Moabite claims to 
territory north of the Arnon (cf. Judg 11:12-28). The 
parallel between Num 21:28-29 and Jer 48:45-46 might 
be due to the latter’s dependence on the former. Some, 
however, have taken it to indicate that the poem in Num 
is quite late. See further J. R. Bartlett, PEQ 101 (1969) 
94-100; VT 20 (1970) 257-77; JBL 97 (1978) 347-51; 
W. A. Sumner, VT 18 (1968) 216-28. 
(III) On the Plains of Moab: Preparation 

for Entry into the Land (22:1-36:13). 
44 (A) The Story of Balaam (22:1-24:25). 
This self-contained unit is only loosely connected to the 
story of the march around Moab and the intent to reach 
the land of promise, and it displays inner inconsistencies. 
Notably, the character of Balaam is depicted in two 
sharply divergent ways. (See G. W. Coats, BR 18 [1973] 
21-29; Semeia 24 [1982] 53-79). In the story of Balaam’s 
ass (22:22-33), Balaam stubbornly proceeds against the 
will of God and obtusely fails to understand what is clear 
to his donkey. In what precedes and follows, however, 
he is a model of piety, not taking a single step before 
carefully consulting with the Lord. These and other 
indications have led source critics to attribute 22:2-21 
(reworked in part by a later editor) and the two oracles 
of 23 to E, whereas 22:22-35 and the two oracles of 
24 would be J (de Vaulx, Nombres 253-62). The failure 
of the divine names in these chapters consistently to 
follow the expected source-critical patterns—an issue 
complicated by frequent lack of agreement between 
Greek and Hebrew (Budd, Numbers 261-62)—has led 
several more recent scholars to hesitate about solving the 
problems along conventional literary-critical lines. In 
particular, the study of linguistic, orthographic, and 
poetic features of the four oracles by W. F. Albright (JBL 
63 [1944] 207-53) supported a common origin for all 
four oracles. 

“Balaam the son of Beor, the man who is a seer of the 
gods,” is also the principal character in Aram texts 
discovered in 1967 during the excavation of Deir Alla in 
Jordan (J. Hoftijzer and G. van der Kooij, Aramaic Texts 
from Deir ‘Alla [Leiden, 1976]; J. Hackett, The Balaam 
Text from Deir ‘Alla [Chico, 1984]; A. Lemaire, BARev 
11/5 [1985] 26-39). Inscribed on white plaster walls in 
red and black ink, these 8th-cent. Bc texts indicate that 
Balaam received a message of impending doom during 
the night, probably in a dream. The biblical stories about 
Balaam (see also Num 31:8,16; Deut 23:5-6; Jos 13:22; 
24:9-10; Mic 6:5; Neh 13:2) reflect more broadly 
disseminated Near Eastern traditions from the period of 
Israel’s monarchy. 
45 (a) BALaQ SENDS FOR BaLaaM (22:1-21). 
1. The P framework of Num establishes the setting for 
chaps. 22-36 in the plains of Moab, just north of the 
Dead Sea on the eastern side of the Jordan. 3-4. These 
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verses seem to ignore that Balaq was already introduced 
in v 2. Moreover, the mention of Midian points to the 
conflicting tradition, also reflected in 22:36-39, that 
Balaam was associated with regions to the south of 
Moab rather than north. 5. Pethor, on the Euphrates 
River, known from Egyptian and Assyrian sources, was 
close to the modern border between Syria and Turkey. 
7. The presentation of an honorarium to a seer was the 
standard practice (1 Sam 9:7; 1 Kgs 14:3; 2 Kgs 8:8). 
8. Balaam receives a revelation in a dream, as frequently 
in the Bible (e.g., Gen 37:5-11; 1 Kgs 3:5-14; Matt 
1:18-21) as well as Near Eastern literature in general, 
including the Deir Alla texts. 18. The acknowledgment 
by Balaam that his words of curse or blessing are abso- 
lutely dependent on the will of God contradicts Balaq’s 
assumption that powerful magic can be bought if the 
price is high enough. Balaam was certainly not a 
worshiper of Yahweh; nonetheless, the Israelite tradi- 
tionists believed that it was the God of Israel who 
worked through the foreign seer. 

46 (b) Bataam’s Ass (22:21-35). See H. 
Rouillard, RB 87 (1980) 5-36, 211-41. Apart from its 
opening and closing verses, which are redactional in 
nature, the passage is independent of the rest of the 
Balaam narrative. The divine displeasure at Balaam’s 
Journey seems to ignore the permission given in v 20, 
and the Moabite envoys are no longer in evidence. 
Furthermore, Balaam, less perceptive than his ass and 
stubborn in his blindness, appears in an unfavorable 
light, which contrasts with the overall context. 22. The 
angel of the Lord (mal’ak yhwh) serves as a mediator of 
divine revelation in passages that seek to protect the 
divine transcendence by avoiding direct contact between 
God and human beings. In such passages, nevertheless, 
the mal’ak yhwh sometimes speaks and is spoken of as if 
identical with God (see v 32 and cf. Gen 16:7-12; Judg 
6:11-24; Zech 3:1-5). 28. The speaking of Balaam’s ass 
is comparable to the talking serpent in Gen 3:1-5, which 
supports the attribution of the present passage to the J 
source. 

47 (c) MEETING OF BALAAM AND BaLagQ (22:36- 
40). 36. Whether or not the city of Ir is the same as the 
Ar mentioned in 21:15, and whether or not its associa- 
tion with the river Arnon is original (Noth, Numbers 
180-81), its exact location is uncertain. On all counts, 
however, it would appear to be considerably south of 
Balaam’s destination, the plains of Moab. Perhaps we 
have the remains of a tradition that thought of Balaam as 
coming from the south rather than the north, a connec- 
tion particularly at home in materials that place a 
negative judgment on the foreign seer (see 31:8, 16). 39. 
The location of Kiriath-huzoth is unknown. 40. Balaq’s 
slaughter of animals for eating as a sign of hospitality 
differs in intent from the sacrifices mentioned in 23:1-2, 
14,29-30. 

48 (d) First Oracte AT BAMOTH Baat (22:41- 
23:12). 41. Bamoth-baal means “the high places of Baal” 
and might not be a proper name (cf. 21:20). the extremity 
of the people: Apparently meaning just a small part (cf. 
v 13). Either there were too many of them to be seen at 
once, or Balaq had chosen this vantage point because he 
did not want Balaam to see how many there really were. 
2. There is a tension between v 2 and v 4 regarding who 
offered the sacrifices. The Hebrew has an extra “Balaq 
and Balaam” before the vb. “to offer,” added as a gloss to 
_ smooth over the difficulty. Balaq might have hoped that 
the lavishness of the offerings would get him what he 
wanted, but Balaam knows that all depends on the will 
of God. 5. For the word placed in the prophet’s mouth, 
see Jer 1:9. 7. Hebrew maSal, usually “proverb,” 
“parable,” apparently means “oracle,” “poem” here. 
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Aram: Syria, extending as far as the Euphrates, thus 
including the home of Balaam as defined in 22:5. eastern 
mountains: The ranges in the Syrian desert. 9. a people that 
dwells apart: Cf. Lev 20:24 and esp. Deut 33:28. 10. who 
could number the dust-cloud of Israel: Reflects the ideas in 
Gen 13:6; 15:5; 28:14. Hebrew roba‘, “one-fourth,” is 
emended on the basis of the Assyrian turbu ‘tu (de Vaulx, 
Nombres 276). Balaam’s wish for himself is to be as 
blessed as are the descendants of Abraham and Jacob (cf. 
Gen 12°35; 22:18; 28:14), 

49 (e) SECOND ORACLE at Mr. PisGaH (23:13-26). 
The framework of the passage closely parallels the struc- 
ture of 22:41-23:12. 13. The Hebrew seems to mean 
that just as in the case of the first oracle (22:41) Balaam 
can see only part of Israel. By taking the vb. tir’eh as an 
imperf. referring to what had happened before, de Vaulx 
(Nombres 278) believes that on the second occasion 
Balaam sees the whole of Israel. A similar conclusion is 
reached by different means in Noth, Numbers 184-85. 
18. The Hebrew reads “listen to me.” A change of 
vocalization yields the preferable “listen to my testi- 
mony.” 19. The word for God in this verse is Hebr él, 
which occurs in other Semitic languages as both a com- 
mon noun and as the name of El, the father of the gods 
and the head of the pantheon (C. L'Heureux, Rank 
Among the Canaanite Gods [Missoula, 1979] 49-67). 
According to Hackett (Balaam Text 33, 58-60, 85-87) El 
is the chief God in the Deir Alla text. The immutability 
of God’s will is affirmed also in 1 Sam 15:29. 20. I have 
been summoned to bless: Slight emendation of the Hebrew 
is based on the ancient versions. 21-22. One does not see 
misfortune in Israel: The vb. is impersonal. The reference 
is to the absence not of moral fault but of curse and fated 
evil. The térii“@ was the battle cry which accompanied 
the procession of the Ark (1 Sam 4:5; 2 Sam 6:15). It can 
also refer to royal acclamations such as “Long live the 
king!” (2 Sam 16:16; 1 Kgs 1:25,34,39; 2 Kgs 11:12). 
The kingship of God is associated with the exodus as in 
Exod 15:18 and Deut 33:2-5. 22. The Hebrew says that 
God is like a “buffalo horn” (i.e., symbol of power) for 
Israel. It is preferable to take the symbol as applying to 
Israel rather than to God, as in Deut 33:17. This verse 
is repeated in 24:8. 23. For now it will be told to Israel what 
the Lord is doing: Hebr ka‘ét is read as ki ‘atta, “for now,” 
and pa ‘al, “he did,” is repointed to pé ‘él, “is doing.” The 
statement introduces v 24 (de Vaulx, Nombres 280). 24. 
The same metaphor occurs in Deut 33:20 and Mic 5:7. 
50 (f) THIRD ORACLE ON Peor (23:27-24:9). 
Conventional source-critical analysis attributes the third 
and fourth oracles to J and sees 24:1b-2 as the original 
J introduction. The JE redactor would have composed 
23:27-24:1a in order to assimilate the third oracle to the 
pattern of the first two (E). 28. Peor: A mountain 
overlooking the plains of Moab, though the exact loca- 
tion is unknown. Hebr yésimon is a rare word which 
refers to the wilderness of Judah in 1 Sam 23:19. 1. he 
did not seek divinatory signs as he had previously: On the first 
two occasions Balaam had gone off to a height by 
himself, whereas this time he faces Israel and immedi- 
ately pronounces his oracles. It is not clear what were the 
“divinatory signs” associated with the first two oracles. 
2. the spirit of God came upon him: In contrast to the first 
two oracles, Balaam is here described as an ecstatic or 
charismatic prophet overcome by the divine spirit (cf. 
1 Sam 10:5-6,10-11; 19:18-24; 1 Kgs 22:24). 4. the 
oracle of the one who hears the words of God: Many scholars 
would insert the matching colon “and who shares what 
the Most High knows,” as in v 16. the Almighty: The 
divine name Sadday occurs in the Aram pl. form as a 
synonym for “gods” in the Deir Alla texts (Hackett, 
Balaam Text 85-89). whose eyes are unveiled when he 
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collapses: The ecstatic prophet experienced visions as he 
fell to the ground, overcome by the spirit (cf. 1 Sam 
19:24). 6. The first two words in Hebrew mean literally, 
“like streams/valleys that are stretched out.” One would 
have expected the name of some kind of tree. NAB drops 
several words of this verse as dittographic. 7. He will 
enjoy abundant irrigation, thus agricultural plenty. 
There is perhaps a play on the word “seed” suggesting 
abundance of both seminal fluid and progeny. Agag: See 
1 Sam 15:8,20,32. This reference suggests the early 
monarchical period for the date of this oracle. 8-9. Cf. 
Gen 49:9 and Gen 12:3; 27:29. 

51 (g) FourTH ORACLE OF BALAAM (24:10-19). 
10. The clapping of hands is a sign of derision in Lam 
2:15. 11. Even Balaq recognizes that it is Balaam’s fidel- 
ity to Yahweh that has prevented him from meeting his 
royal client’s expectations. 17. star. . . scepter: Symbols of 
the monarchy. The oracle is a piece of court apologetic 
legitimizing the reign of David by claiming that his rise 
and his conquest of Moab had been foreseen by the 
famous pagan prophet Balaam. and the skulls of the 
Suteans: The reuse of the passage by Jer 48:45 allows us 
to restore “skull” (Hebr qdqd) for the corrupt grqr. The 
Suteans were a tribal people mentioned in Egyptian texts 
of the 2nd millennium. No longer understood, the 
reference was reinterpreted by the MT as “sons of Seth.” 
18-19. These verses, referring to the subjugation of 
Edom by David, have been seriously disturbed in the 
course of transmission. A widely accepted reconstruc- 
ticn was proposed by W. F. Albright (JBL 63 [1944] 
207-33). 

52 (h) CONCLUDING ORACLES (24:20-25). The 
Balaam pericope is rounded off with brief oracles against 
various peoples, including the Amalekites and the 
Kenites. De Vaulx suggests that Asshur refers not to the 
mighty Assyrian empire but to a tribe mentioned in Gen 
25:3,18; 2 Sam 2:9; and elsewhere (Nombres 295-97). 
The Kittim would be the Philistines. The fact that all the 
peoples mentioned here would thus be associated with 
the area south of Judah perhaps supports the tradition 
reflected in 22:36 that Balaam’s home was in the south 
rather than the north. 

53 (B) Apostasy at Baal Peor (25:1-18). 
Sexual promiscuity with Moabite women leads to 
worship of a foreign god, an act of apostasy which is 
then punished at the command of Moses (vv 1-5). The 
incident constitutes a final act in a series of rebellions in 
the wilderness (Budd, Numbers 281-83) and serves as 
solemn reminder of the peril of cultic infidelity (cf. Hos 
9:10; Deut 4:3-4). The narrative is not entirely con- 
sistent within itself. There are many different opinions as 
to whether and how the passage is to be divided into J 
and E components. 

A second section, vv 6-18, focusing on a single 
Israelite man, a Midianite woman, and the intervention 
of Phinehas, clearly belongs to P. The account serves to 
legitimize the position of the descendants of Phinehas 
within the priestly hierarchy and idealizes the priestly 
duty of protecting the purity of the community by 
decisive action in times of crisis (cf. the role of the 
Levites in Exod 32:25-29). 

1. Shittim: On the east bank of the Jordan, opposite 
Jericho. 2. Sexual involvement led to participation in 
foreign rites, which included feasting and, if we are to 
believe the evidence of Ps 106:28-31, sacrifices to the 
dead. 3. Israel yoked himself to Baal of Peor: The Hebr vb. 
used here is rare, but the meaning is determined on the 
evidence of the common cognate noun, which means 
“yoke.” The activity of the Israelite men amounted to the 
establishment of covenantal ties with the Baal wor- 
shiped at Peor (cf. 23:28). A sexual double entendre may 
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also be intended. 4. The exact form of public execution 
is not clear (cf. 2 Sam 21:1-6). 5. For the role of the 
judges, see Exod 18:21-27. 6. brought the Midianite woman 
to his family: The reference could be simply to marriage 
without any suggestion of improper cultic activity. 
Within the context, the lamenting before the Tent of 
Meeting can only refer to rituals connected with the 
events reported in vv 1-5. 8. Phinehas goes after the 
couple in a place called qubba, a word that occurs 
nowhere else in Biblical Hebrew. It may refer to a tent- 
shrine (S. C. Reif, JBL 90 [1971] 200-6), perhaps part of 
the Tent of Meeting itself. The woman’s presence would 
therefore have been specifically cultic. Such an inter- 
pretation can be supported by understanding the place 
where she was pierced (Hebr qébatd) as “her shrine.” 
However, the latter word does occur in one other place, 
Deut 18:3, where it refers to a part of the belly. the plague 
was stopped: Hebr maggépa probably refers to disease (G. 
Mendenhall, The Tenth Generation [Baltimore, 1973] 
105-21) rather than the killing of v 5. The fact that this 
plague was not mentioned previously is one of several 
indications that the story has been abridged during the 
editorial process. 12. covenant of peace: See Isa 54:10; Mal 
2:5. 14-15. The names of the offenders are appended in 
what seems to be a later addition. Cozbi’s father, Zur, is 
mentioned in Num 31:8. The passage perhaps intends to 
throw unfavorable light on the descendants of Zimri. 
16-18. The conclusion prepares for the war against 
Midian in Num 31. 

(C) Preparation for Conquest and Divi- 
sion of the Land (25:19-36:13). 
54 (a) THE SECOND CENsus (25:19-26:65). The 
imminent apportionment of the land is to take into 
consideration the relative size of each tribe. Since the 
census of 1:1-47, however, the generation which rebelled 
in the wilderness (14:29-~30) has died and others perished 
in the plague mentioned in 25:8,18. A new census is 
therefore provided by P. The grand total of 601,730 
compares to 603,550 in chap. 1. As to the individual 
tribes, Num 26 shows a significant decrease for Simeon 
and an increase for Manasseh and Benjamin in com- 
parison with chap. 1. The numbers for the other tribes 
differ less sharply. 

8-10. The basic schema of the list is supplemented 
with information that is all based on Num 16 except for 
the name “Nemuel,” which might have slipped in acci- 
dentally from 26:12. 11. The precision is necessitated by 
the fact that descendants of Korah continued to exercise 
sacred functions at a later period. 19. Cf. Gen 38:7-10. 
20. the sons of Perez: The fourth and fifth clans are 
regarded as subdivisions of Perez in order to harmonize 
with Gen 38, where Judah had only three surviving sons. 
29. Machir was the father of Gilead: The intrusion of this 
stereotypical formula (Josh 17:1; 1 Chr 7:14) led to an 
alteration of the original schema so that the eponymous 
ancestors of six of the clans appear as great grandchildren 
rather than children of Manasseh. Cf. the list in Josh 
17:1-3 and see H. Seebass, VT 32 (1982) 496-503. 31. 
Shechem: This important town joined the Israelite con- 
federation by treaty (see Josh 24) and was incorporated 
into the tribal list of Manasseh. 33. The mention of Zelo- 
phehad prepares for 27:1-11 and 36:1-13. The name 
Tirzah is that of a well-known town, and it is possible 
that the four others were originally place-names too. 36. 
Eran, a part of the clan of the Shuthelites, eventually 
became independent. 40. Arad and Naaman split off 
from Bela. 52-56. The census is linked to the principle 
of territorial apportionment according to tribal size. It is 
not clear how this rule can be reconciled with the process 
of casting lots referred to in v 56 (cf. Num 33:54; 34:13; 
Josh 14:1-5; 18:2-10, etc.). 58. The three-clan list of v 
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57 represents the normative postexilic conception. The 
five clan names in v 58a, on the other hand, perhaps 
derive from a much older source. The Libnites and 
Hebronites are inhabitants of the priestly towns, Libna 
and Hebron. The Mushites may have claimed Moses as 
an ancestor. The Mahlites might be connected with 
Mahlah, daughter of Zelophehad (26:33; 27:1; 36:11). 
For 58b-61, cf. Exod 2:1; 6:18-20 and Lev 10:1-2. 
55 (b) THe DaucHTERS OF ZELOPHEHAD (27:1- 
11). Earlier legislation recognized inheritance only 
through sons (Deut 21:15-17). In a case where the 
deceased left no sons, the levirate marriage (Deut 
25:5-10) would provide a male heir. In the case of 
Zelophehad’s daughters (cf. 26:33), the levirate marriage 
is apparently not possible, presumably because the wife 
is deceased also. As in similar passages (Lev 24:10-22; 
Num 9:6-14; 15:32-36), the particular historical case is 
brought to Moses and presented to God. The decision 
rendered serves as a binding precedent for the future. 
The legal refinement resulting from the consideration of 
a difficult case thus provides for situations not adequately 
covered by earlier law. These passages all stem from a 
very late stage in the Priestly redaction of the Pentateuch. 
3. he died for his own sin: Like the rest of the desert 
generation, he died because of the judgment rendered in 
14:20-23. Had he participated in the even more serious 
sin of Korah, he would have lost any right to bequeath 
real estate (cf. 1 Kgs 21:8-15). 4. The intention, as in the 
law of jubilee (Lev 25), is to keep property within the 
family. 7. The command is executed in Josh 17:3-6. A 
further specification concerning the marriages entered 
into by these women is found in Num 36. 8-11. A 
modern perspective on the rights of women finds only 
partial satisfaction in this law. Women are granted a 
measure of legal dignity, but the land passed on through 
them will return to patriarchal patterns in the next 
generation. 
56 (c) COMMISSIONING OF JosHUA (27:12-23). 
Moses will die before entry into the land because of his 
sin at Meribah (20:2-13; cf. Deut 32:48-52; 34:1-9). 
This Priestly narrative is structured on the same pattern 
as the account of the death of Aaron and the commission- 
ing of Eleazar in 20:22-29. In the case of Joshua, the 
emphasis lies on his role as military leader and his sub- 
ordination to the high priest. The death of Moses, 
mentioned in vv 12-13 as if it were imminent, remains 
in suspense until the end of Deut. 12. the mountain of 
Abarim: A vague reference to the Transjordanian moun- 
tains facing Jericho. Deut 32:49 and 34:1 give the further 
specification that Moses died on Mt. Nebo. 21. The 
Urim and Thummim were sacred objects used to deter- 
mine the will of God (— Institutions, 76:9). 
57 (d) THe Riruat CALENDAR (28:1-30:1). The 
oldest ritual calendars (Exod 23:14-17; 34:18-26; Deut 
16:17) dealt with the three great pilgrimage feasts of 
Passover/Unleavened Bread, Weeks, and Ingathering/ 
Tabernacles (> Institutions, 76:122-138). The present 
passage is the end product of a long development, which 
included the phases represented in Lev 23:1-38 and Ezek 
45:18-46:15. In the exhaustive overview of Num 28-29, 
all previous legislation, including the regulations for the 
daily offering (Exod 29:38-42) and for drink and cereal 
offerings (Num 15:1-12) has been synthesized by a late 
Priestly redactor. 1-8. The daily offerings made morning 
and evening, also known as the perpetual holocaust, go 
back as early as the monarchical period (1 Kgs 18:29,36; 
2 Kgs 3:20; 16:15). 9-10. The author is not interested in 
the character of the Sabbath as a day of rest (> Institu- 
tions, 76:118-121) but only in the sacrifices for that day, 
which are double the daily offering. Here and through- 
out chaps. 28-29 the quantities differ from the 
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requirements stipulated by Ezekiel (see Ezek 46:4). The 
sacrifices in Ezek, however, were to be offered by the 
prince (nai), and the author of Num 28-29 probably 
thought of them as supplementary to the offerings 
presented by the community. 16-25. The family celebra- 
tion of the Passover meal (Exod 12:21-27) is left un- 
mentioned as the Priestly author focuses on the Temple 
cult. 26. the day of firstfruits: A unique designation for what 
is usually called the feast of Weeks. 29:1. The festival of 
the first day of the seventh month is called “the day of 
téri‘4.” The Hebr word may refer to the blowing of 
trumpets, as seems to be the case in the parallel passage 
of Lev 23:24. In fact, Num 10:10 specifies the blowing 
of trumpets on the first day of every month. 7-11. 
Surprisingly, the tenth day of the seventh month is not 
called Day of Atonement as it is in Lev 23:27. 12. The 
feast of Ingathering or Tabernacles (sukkét), named after 
the custom of dwelling in huts (Lev 23:39-43), was the 
harvest celebration of the fall and a time of great rejoic- 
ing. Its importance is attested by the lavish offerings 
prescribed for the eight-day period. 

58 (ce) Vows Mave By WoMEN (30:2-17). The 
section on vows made by women is generally recognized 
as a relatively late component of the Priestly material. 
The general principle is that vows are binding. An un- 
married woman’s vow can be annulled by her father if he 
acts on the day he first hears of it. Ifa woman made a vow 
before marriage, even if her father let it stand, it can still 
be annulled later by her husband if he acts on the day he 
hears of it. A widow or divorced woman has the same 
rights and obligations concerning vows as a man does. 
The husband has right of annulment over vows made by 
his wife after their marriage, but a husband who annuls 
his wife’s vows at a time later than the day he hears of it 
bears the guilt for the default. 

The OT laws concerning vows fail to satisfy modern 
standards of equal rights for men and women. These 
laws do, of course, recognize that a woman can make 
binding vows. They even guard against completely 
arbitrary interference by limiting the man’s right of 
annulment to the day on which he becomes cognizant of 
the vow. In the final analysis, however, women are 
patronizingly treated as subordinates who must be pro- 
tected against their own lack of responsible judgment. 
59 (f) THe Hoty War acainst MipiAn (31:1-54). 
A holy war is launched against the Midianites in retalia- 
tion for their part in the Baal Peor incident (25:16-18). 
The Midianite towns are destroyed and the adult males 
killed. Moses is angered that the women and children 
have been spared, so all but the virgin girls are slaugh- 
tered. After purification rites are carried out (D. P. 
Wright, VT 35 [1985] 213-23), the booty is equally 
divided between combatants and noncombatants. Each 
of the two groups gives a percentage to the priests and 
Levites. Finally the officers contribute the gold objects 
they had looted to the sanctuary. 

The story belongs to a relatively late stage of the 
Priestly tradition. The text alludes to the Balaam nar- 
rative (Num 22-24), which it ties in with the Baal Peor 
incident (Num 25) by making Balaam responsible for 
instigating the apostasy (31:8,16). Num 31:2 alludes to 
27:12-23. The mention of trumpets (31:6) and the 
description of purification rites (31:19-24) illustrate 
earlier legislation in Num 10:1-10 and 19:11-22 respec- 
tively. De Vaulx (Nombres 352-59) points out many allu- 
sions to and dependencies on other texts such as Judg 
21:1-12; Judg 6-8; and 1 Sam 30:24-25. This evidence 
of the anthological style leads de Vaulx to characterize 
the chapter as essentially midrashic in nature. The author 
has taken up the tradition of the “day of Midian” (Isa 9:3; 
Ps 83:10), which originally pertained to the defeat of the 
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Midianites by Gideon (Judg 6-8) and created an idealized 
version of this victory projected back to the time of 
Moses. The resultant story functions as a typical repre- 
sentation of God’s vengeance (v 3) against his enemies 
and points to the eschatological victory of God rather 
than a factual historical event. This conclusion dovetails 
with the skepticism aroused by the unrealistic elements 
within the story itself: the enormous quantity of booty, 
the impossibility of reconciling annihilation of Midian- 
ites with their invasion of Israel just a few generations 
later (Judg 6:1-6), and the conflict with older traditions 
of harmony between Moses and Midian (Exod 18:1-27; 
Num 10:28-32). 

Our modern distress at the genocide depicted in this 

chapter is alleviated in part by the knowledge that these 
events did not really happen. Nonetheless, the fact that 
the human extermination envisaged here could even be 
contemplated in an idealized narrative indicates the 
magnitude of the hermeneutical task which must be 
undertaken before the Bible can be applied in a way that 
makes contemporary theological sense. 
60 (g) SETTLEMENT OF GAD AND REUBEN (32:1- 
42). Gad and Reuben request permission to settle in 
Transjordan because the land is suitable for their live- 
stock. Moses interprets this proposal as a dire threat to 
the projected invasion of Canaan. Gad and Reuben agree 
that having made their families and cattle secure, they 
will join the invasionary force, returning to Transjordan 
only after Canaan has been secured. Moses officially 
grants Gad and Reuben (along with half of Manasseh) 
title to lands in Transjordan. These traditions served to 
explain how it had come about that some of the Israelite 
tribes occupied territory outside of Canaan proper. At 
the same time, the cohesiveness of the twelve tribes as 
forming one people is strongly affirmed. Conventional 
source-critical analysis cannot be carried out satisfac- 
torily. If J and E elements are present, they have been 
thoroughly reworked in the process of redaction. 

3. Of the places listed here and in vv 34-37, all those 
which can be identified lay between the Arnon and the 
Jabbok. Ataroth, Dibon, Nebo, Kiriathaim and Baal- 
Meon are mentioned in the 9th-cent. Moabite inscrip- 
tion of King Mesha (ANET 320-21). Heshbon was the 
site of a major excavation project which began in 1968 
and was directed by S. Horn (IDBSup 410-11). 9. The 
reference to the exploration of the land seems to reflect 
the limited view of J in 13:22-24 and to ignore the P 
concept of 13:21 that the spies penetrated to the northern 
extremities of Canaan. 28. The awareness of the position 
of Eleazar (20:25-28) and the commissioning of Joshua 
(27:12-23) reflect Priestly concerns. 33. The reader is not 
prepared to expect the introduction of Manassch at this 
point. 34-38. The list of cities belonging to Gad and 
Reuben comes from very old traditions (perhaps pre- 
monarchical) and is the tradition-historical starting point 
in the development of this chapter. 39-42. Supplemen- 
tary information related to Deut 3:14-15; Josh 
13:8-13,31; and Judg 8:11. 

61 (h) Overview of the Desert Itinerary (33:1- 
49). The list in Num 33 itemizes the stations in the 
journey from Egypt to the plains of Moab (— 24 above). 
Most of the place-names cannot be identified with any 
known geographical locations. Many of the identifica- 
tions proposed by scholars are tentative and some are 
highly dubious. Standardized formulas are employed to 
introduce the points of departure and of arrival. A 
number of features in the list are characteristic of the P 
tradition. Notably, all of the geographical locations 
mentioned in the Priestly account of the wilderness 
wandering are included in the present list, with the sole 
exception of Paran. The list includes some names found 
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in the J stratum but not in P, although some important 
JE place-names are omitted. The names in vv 30b-34a 
occur only in Deut 10:6-7. Finally, there are sixteen 
names that occur nowhere else in the Pentateuch. M. 
Noth (PJ 36 [1940] 5-28) proposed that some of the 
latter places lay along an ancient pilgrim route to Sinai 
(which he located in northwest Arabia). A completely 
different approach is taken by G. I. Davies (Way of the 
Wilderness) and Budd (Numbers 352-53). They suggest 
that the itinerary originated in deuteronomistic circles. 
62 - (i) APPORTIONMENT OF THE LAND OF CANAAN 
(33:50-35:34). This long section, consisting of five 
Yahweh speeches (33:50-56; 34:1-12; 34:16-29; 
35:1-8; 35:9-34) and a speech of Moses (34:13-15) 
stems from the later stages of Priestly redaction of Num. 
De Vaulx (Nombres 382) views the whole of 33:50-36:13 
as a small legislative code of laws relating to the division 
of the land tied together by an inclusio in its first and last 
verses. 

In 33:50-56 the Priestly redactors have synthesized 
material from older Pentateuchal sources (Exod 23:20- 
32; 34:10-16; Deut 7:2-5; 12:2-3) on the drastic 
measures necessary to forestall the negative influences of 
Canaanite religion. A conditional curse is linked to 
failure to annihilate the Canaanites; cf. Lev 26:14-40; 
Deut 28:15-68; Josh 23:12-13. 

The boundaries of the land to be apportioned are then 
defined (34:1-15) in the idealized dimensions reflected 
by the expression “from Lebo-hamath to the wadi of 
Egypt” (1 Kgs 8:65; 2 Chr 7:8; cf. Num 13:21). Another 
tradition had an even more extensive territory in mind, 
one that would extend to the Euphrates (Gen 15:18). A 
more realistic formulation is found in the expression 
“from Dan to Beersheba,” which occurs frequently in 
Judg, Sam, and Kgs. The closest parallel to the present 
passage is Ezek 47:13-20. The S frontier (vv 3-5) is 
equivalent to the S boundary of the tribe of Judah as 
described in Josh 15:1-4. The location of many of the 
sites mentioned here is uncertain. Essentially, the boun- 
dary started at the S tip of the Dead Sea, dipped down to 
Kadesh (modern Ain Qudeis) and curved back up to 
coincide with the River of Egypt (Wadi el-Arish). The W 
border is ideally set at the Mediterranean, ignoring the 
fact that the coast was occupied by the Philistines (so also 
Deut 11:24; Jos 1:4; 15:12,47; 17:9; 19:29). 7-9. The 
only definition of the N boundary comparable to that in 
vv 7-9 is Ezek 47:15-17 (see also 48:1-2). None of the 
places can be identified with certainty. Details about 
proposed identifications are given by de Vaulx (Nombres 
386-87). The S part of the E frontier is simply the Jordan 
Valley. Its N part is poorly understood because the 
places named in this connection cannot be located. A 
harmonizing redactional addition in vv 13-15 takes 
account of the Transjordanian traditions of chap. 32. 

According to 34:16-29, the apportionment of the 
land is to take place under the direction of Joshua and 
Eleazar in agreement with Josh 14:1; 19:51 (cf. Num 
27:15-23). They are to be assisted by a representative 
(nas?) from each of ten tribes. Gad and Reuben are 
omitted because their settlement in Transjordan has 
already been determined. The appointment of represen- 
tatives parallels the arrangements made for the census 
(1:4-16) and the exploration of the land (13:1-16). 

Since the Levites have no tribal allotment of land, the 
other tribes are to give over to them 48 residence cities 
with adjacent pasture lands (35:1-8; see B. Mazar in 
Congress Volume: Oxford, 1959 [VTSup 7; Leiden, 1960] 
193-205). These places are not owned by the tribe of 
Levi. They simply have the use of them and, apparently, 
are not the sole inhabitants of the designated cities. The 
account here is probably based upon Josh 21:1-42 (see 
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also Lev 25:32-34), which contains the list of cities 
involved. Some scholars believe the idea of levitical cities 
is a utopian fabrication of the postexilic priesthood. 
Others think that there must have been some factual 
institution of the monarchical period which was later 
reinterpreted by the Priestly tradition. The many 
divergent theories about the exact nature of such an 
institution are surveyed by Budd (Numbers 371-76). The 
exact reconstruction will depend on how one under- 
stands the more general history of the Levites and their 
relationship with the priests (> Institutions, 76:18-20). 
It is not clear how the measurements in vv 4-5 were to 
be taken nor how the information in the two verses is to 
be reconciled. 

Regulations governing the cities of refuge, which 
relate to Josh 20:1-9 in the same way as Num 35:1-8 does 
to Josh 21:1-42, follow naturally upon discussion of the 
levitical cities (cf. 35:6). The existence of places of asylum 
is based on ancient institutions (1 Kgs 1:50-53; 2:28-31; 
Exod 21:12-24; Deut 19:1-13) which placed restrictions 
on the practice of blood vengeance by the relative of a 
person who had been killed. The Israelite legislation on 
this subject demonstrates an effort to reconcile the old 
sacral concept that bloodshed required vengeance with 
the ethical principle that a person involved in accidental 
homicide did not deserve death. The idea that confine- 
ment to the city of refuge ended with the death of the 
high priest (v 28) may be an adaptation of an older prin- 
ciple of general amnesty at the death of a king and the 
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inauguration of a new reign. Some authors find here a 
suggestion that the death of the high priest, as a represen- 
tative sacred person, somehow makes atonement in the 
place of the accidental homicide. Verses 31-32 prohibit 
payment of money to substitute for the death penalty in 
case of voluntary or involuntary manslaughter, a prac- 
tice documented in other ancient law codes. The high 
value of human life as well as the egalitarian tendency of 
the OT legal tradition precluded such monetary pay- 
ments in exchange for a life. In vv 33-34, the theological 
seriousness of the issue of bloodshed is strongly high- 
lighted in terms of the central theme of Num: The purity 
of the land must be maintained because the Holy God 
dwells there among his people. 

63 (j) THe DAUGHTERS OF ZELOPHEHAD (36:1-13). 
A final Priestly section may be taken as a supplement 
to 27:1-11. In the latter passage, it was recognized that 
women in a family without a male heir had the right to 
inherit property. Here, as a kind of afterthought, the 
problem arises that if the women marry, the property 
might eventually pass to another tribe, a situation that 
would apparently have become permanent as a result of 
an otherwise undocumented provision of the law of 
jubilee (Lev 25:8-34; cf. Lev 27:16-25). To avoid this 
eventuality, they are enjoined to marry within their own 
tribe (cf. Tob 6:12; 7:1-13). The last verse (13) is 
apparently a conclusion to the whole final section of the 
book, which deals with the apportionment of the land. 
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INTRODUCTION 


2 (I) Title, Place in Canon. Deut is the fifth 
and last book of the Pentateuch or “five fifths of the 
Torah.” The title comes to us via the Latin from the LXX 
title deuteronomion, “second law,” from the Greek of 
17:18, the Hebr text of which says, however, that the 
king must write for himself a copy of the law. The title 
is not, however, entirely inappropriate since the D law 
was intended to supersede the so-called Covenant Code 
(Exod 20:23-23:19). In Jewish tradition the title is 
simply “words” (débarim) from the opening verse. The 
book was ascribed to Moses, though it was conceded 
that the account of his death in the final chapter came 
from another hand (b. B. Bat. 14b-15a). 

A fivefold Torah, with Deut a separate book, is not 
attested before the Roman period (Josephus, Ag. Ap. 
1.37-41). While there is continuity with Num, the last 
chapters of which also contain laws given “in the plains 
of Moab” (Num 36:13), there are also indications of the 
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deuteronomic law, with prologue and epilogue, as a 
distinct, authoritative, and public text which must not 
be tampered with (4:2: 12:32), which must be taught 
(6:7, etc.), made publicly available (31:9-13,24-26), and 
which was originally published under royal auspices 
(17:18). Moreover, it is Deut that speaks consistently for 
the first time not of laws but the Law (see Lindars, 
“Torah”), and it is this Law which is generally referred 
to in the historical corpora (e.g., 2 Kgs 14:6 quoting 
Deut 24:16). The appearance of the law book, therefore, 
marks an important stage in the formation of the canon. 
At some point in the postexilic period the book was in- 
corporated into the P narrative by means of the date at 
1:3, of a type not attested elsewhere in the book but 
common in P (esp. Num 33:38, the death of Aaron), and 
the account of the death of Moses preceded by the com- 
missioning of Joshua (32:48-52; 34:1,7-9). Comparison 
with Num 27:12-23, an earlier parallel P narrative, 


(6:3-5] 


suggests that the death of Moses was transferred to its 
present position after Deut had been incorporated into 
the narrative structure. By this means the entire Penta- 
teuch was rounded off at Moses’ death and the history 
of founding events was thus restricted to the period up 
to but excluding the occupation of the land. 

3 (II) Formation of Deut. Although almost 
all scholars admit that Deut reached its present form as 
a result of a long process of formation, there is no con- 
sensus on the interpretation of the internal criteria (lexi- 
cal, stylistic, thematic) on which the history of the 
process has to be based. Von Rad’s claim (PHOE 33-40) 
that the form of the book reflects a covenant ceremony 
at the tribal sanctuary of Shechem is suggestive but 
flawed, and in any case leaves much unexplained. Equally 
suggestive has proved to be the international treaty 
analogy (Mendenhall, BA 17 [1954] 49-76; McCarthy, 
Old Testament Covenant; et al.) esp. when confined to the 
Assyrian vassal treaties and to specific features in Deut 
(e.g., the curses in chap. 28); but it too falls short as an 
overall explanation. Linguistic and thematic parallels 
with Dtr, composed no earlier than ca. 560 in its final 
form, suggest that epoch for the decisive phase in the 
redaction of the book. There would be considerable 
agreement that the bulk of chaps. 1-4, 27, and 29-30 
was added at that time together with a further expansion 
of the legal material in chaps. 12-26. While 
recapitulating and remolding themes in the older narra- 
tive tradition, the historical prologue in chaps. 1-3 may 
be viewed as part of a large-scale exilic-deuteronomistic 
work including a narrative of founding events in the 
Mosaic period, a collection of updated laws, a history of 
the kingdoms and a collection of edited prophetic mate- 
rial. Indications, now also widely accepted, of a first 
draft of the history in the late Judean period, strengthen 
the hypothesis of an earlier editorial stage of Deut at that 
time, consisting principally of the bulk of chaps. 5-11 
and 28 as a framework for the laws. 

A pivotal point in Pentateuchal studies has been the 
belief, traceable to Wilhelm de Wette in the early 19th 
cent., that the law book found during repair of the 
Temple in Josiah’s reign (ca. 621) was an earlier edition 
of our Deut (2 Kgs 22:3-10). Although some features of 
the book support the origin or at least promulgation of 
Deut in that period (e.g., the nationalist ethos expressed 
in the rules for warfare and the native character of key 
institutions such as the monarchy and prophecy) Josiah 
was not the first to attempt centralization of cult (see 
2Kgs 18:4,22) nor was this the first time that the 
Temple was restored (see 2 Kgs 12:4-16). It is also 
possible that the account of the restoration and dis- 
covery of the book is a free composition of the Deuter- 
onomists to explain the religious infidelity of the 
previous two reigns and the contrasting religious zeal of 
Josiah. It would, in any case, be reasonable to trace the 
origins of the book to the movement of religious 
reform—which also involved political emancipation— 
emerging sporadically throughout the history of Judah, 
a movement that must have received new impetus and 
motivation from the destruction of the northern 
kingdom. 

Although the preaching and the formulation of the 
laws in Deut have been deeply influenced by prophets 
both Judean and Ephraimite, there is little probability to 
the hypothesis that prophets authored the book. A better 
case (argued by A. Bentzen and G. von Rad) can be made 
for levitical priests unattached to the Jerusalem Temple, 
but we know too little of their functions under the mon- 
archy to advance beyond a mere possibility. That the 
legal material was drafted by scribes (suggested by the 
criticism of their activity in Jer 8:8-9) seems quite likely 
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(see in particular Weinfeld, Deuteronomy), but this func- 
tion hardly amounts to authorship. We simply do not 
have the information to answer this question with any 
assurance. 
4 (III) Theology of Deut. The composite 
nature of the book would require that we trace the 
development of ideas within it. All we can do here is in- 
dicate some of the leading ideas. Deut is, first of all, a law 
book, a point often neglected in Christian scholarship. 
The care to regulate life by law, one of the chief charac- 
teristics of Judaism, is seen in the adaption of an ancient 
legal tradition to new situations (e.g., changes in the 
legislation governing slavery). The D law recapitulates 
the message of the great prophets (e.g., “justice, only 
justice you shall pursue,” 16:20). In some respects a 
utopian program, it comes down strongly on the side of 
the disadvantaged classes, e.g., widows, fatherless, and 
aliens. The purpose of the law is to outline a level of 
moral performance compatible with the self-revelation 
of Israel’s God and Israel’s high calling (e.g., 4:32-40). 
Although the covenant certainly goes back to ancient 
ideas and events, its mature formulation is found for the 
first time in Deut. While closely connected with the 
Horeb covenant (see esp. chaps. 1-3), the covenant in 
Moab is at the same time a new covenant (e.g., 28:69) 
corresponding to the needs of a new situation (cf. Jer 
31:31-34 edited by the same school). One of its most 
important consequences is the association between 
people and land, a permanent aspect of Jewish self- 
understanding often underestimated by Christians. 
Israel is a holy people (e.g., 7:6: 14:2) which expresses 
its fidelity to the one God in the Shema, “Hear, O Israel” 
(6:4-9). At the risk of oversimplifying, the message of 
Deut can be summarized as: one God, one people, one 
sanctuary. It is understandable, therefore, that this most 
theological book of the OT has had an enormous 
influence on both Judaism and Christianity. 
5 ([V) Outline. 
(I) First Address of Moses: From Horeb to Moab 
(1:1-4:49) 
(A) Introduction to the Address (1:1-5) 
(B) Command to Occupy the Land (1:6-8) 
(C) Tribal and Judicial Organization (1:9-18) 
(D) The Stay at Kadesh (1:19-46) 
(E) Passage through Edom, Moab, Ammon (2:1-25) 
(F) Conquest of Heshbon and Bashan (2:26-3:11) 
(G) Settlement of Transjordanian Tribes (3:12-22) 
(H) Moses’ Unanswered Prayer (3:23-29) 
(I) Prologue to the Promulgation of and Instruction 
in the Law (4:1-14) 
(J) On the Danger of Idolatry (4:15-31) 
(K) The Unique Vocation of Israel (4:32-40) 
(L) Appendix: Cities of Refuge (4:41-43) 
(M) Conclusion to the First Address (4:44-49) 
(II) Second Address: Homiletic Introduction to the Law 
Book (5:1-11:32) 
(A) Summons (5:1-5) 
(B) The Decalogue (5:6-21) 
(C) Sequel to the Decalogue (5:22-6:3) 
(D) A Law for Life in the Land (6:4-25) 
(E) Command to Destroy the Peoples of Canaan and 
Their Cults (7:1-11) 
(F) Prosperity in the Land Assured by Fidelity to the 
Law (7:12-26) 
(G) Historical Recollection a Counter to the Tempta- 
tions of the Land (8:1-20) 
(H) Occupation of the Land the Work of God, Not 
Israel (9:1-6) 
(I) Apostasy at Horeb (9:7-24) 
(J) Intercession of Moses; Second Covenant 
(9:25-10:11) 
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(K) Election and Its Consequences (10:12-11:1) 

(L) Remember Your Past! (11:2-25) 

(M) The Two Ways: Blessing and Curse (11:26-32) 
(I1l} The Law Book (12:1-26:15) 

(A) The Sanctuary Law (12:1-27) 

(B) Dispositions concerning Apostasy (12:28-13:18) 

(C) Purity Laws (14:1-21) 

(D) Periodic Religious Duties (14:22-16:17) 

(E) Offices and Functions (16:18-18:22) 

(F) Homicide and Related Matters (19:1-21) 

(G) Rules for the Conduct of War (20:1-21:14) 

(H) Miscellaneous Laws (21:15-23:1) 

(I) Humanitarian and Cultic Laws (23:2-25:19) 

(J) Offering of the Firstfruits (26:1-15) 
(IV) Conclusion to the Giving of the Law (26:16~-28:69) 

(A) Reciprocal Commitment (26:16-19) 

(B) The Shechem Covenant Ritual (27:1-26) 

(C) Blessings and Curses (28:1-69) 


[6:6-10] 


(V) Third Address (29:1-30:20) 
(A) Lessons to be Learned from History (29:1-8) 
(B) Charge to the Covenanting Community (29:9-28) 
(C) Reversal of Fortune (30:1-14) 
(D) The Two Ways (30:15-20) 
(VI) Last Will, Testament, and Death of Moses 
(31:1-34:12) 
(A) Commissioning of Joshua (31:1-8) 
(B) Dispositions with Respect to the Law: Joshua 
Commissioned (31:9-15) 
(C) Introduction to the Song (31:16-23). 
(D) The Law Deposited in the Sanctuary (31:24-29) 
(E) The Song of Moses (31:30-32:44) 
(F) Exhortation to Observe the Law (32:45-47) 
(G) Moses Prepares for Death 32:48-52) 
(H) Deathbed Blessings of Moses (33:1-29) 
(I) Death of Moses; Conclusion to the Pentateuch 
(34:1-12) 


COMMENTARY 


6 (I). First Address of Moses: From Horeb to 
Moab (1:1-4:49). 

(A) Introduction to the Address (1:1-5). 
In its original form (1a,5) it introduced the discourse on 
the law (5:1), “the words” of 1:1 referring to command- 
ments (cf. 5:22). It has been much expanded with 
topographical detail and a P date (v 3; +2 above). 1b-2. 
This topographical gloss locates the address in the 
Arabah E of Jordan in the area of the Dead Sea. The loca- 
tions of Dizahab, Laban, Suph, and Tophel are unknown. 
According to Num 33:17 Hazeroth was two days’ trek 
from Sinai. Paran is in the E Sinai (Num 10:11-12; 
13:3,26) and Kadesh at its northern extremity. There is 
evidently some confusion here about the location of the 
address (for Tophel, see H. Cazelles, VT 9 [1959] 
412-15; for the location of Horeb, see G. J. Davies, POR 
111 [1979] 87-101; for the Kadesh traditions, see H. H. 
Rowley, From Joseph to Joshua [Oxford, 1948] 104-5; and 
M. Newman, The People of the Covenant [NY, 1962] 
72-101). 3. According to P, therefore, Moses died six 
months after Aaron (cf. Num 33:38). 4. A summary of 
the traditions in Num 21:21-35 (cf. Deut 2:26-3:11). 5. 
beyond the Jordan: This links with v 1a after the insertion 
of vv 1b~4, and “this Torah” refers back to “the words” 
the exposition of which has to wait until 5:1ff. or 
perhaps 12:1ff. 
tf (B) Command to Occupy the Land (1:6-8). 
There follows not legal exposition but a history of 
events from Horeb to Moab in the form of reminiscence: 
the occupation is the result of a divine mandate follow- 
ing on the ancestral promise. 7. Amorites: A generic term 
for the people of the central hill country. Canaanites: The 
people of the coastal region (cf. Num 13:29). The extent 
reflects the greater Israel of the Davidic-Solomonic 
kingdom. 
8 (C) Tribal and Judicial Organization (1:9- 
18). A conflation of Num 11:14~-17, the imposition of 
hands on the elders at the Tent, and Exod 18:13-27, the 
subdelegation of authority on the advice of Moses’ 
father-in-law; here the latter is not mentioned and the 
appointment takes place after the giving of the law. 
13-14. Wisdom is needed for governing and judging; cf. 
16:9 and the near parallel Exod 23:8. 15. The term “com- 
manders” (sarim) and decimal division suggest military 
organization; “officers” (S6térim), usually associated with 
elders and judges (Num 11:16; Deut 16:18: 29:9; 31:28; 


Josh 8:33), had a scribal (cf. Akk Satdru, “to write”) and 
an administrative function not clearly definable. 16. The 
distinction is between fellow Israelite (?ah, “brother”) 
and resident alien (gér), the latter the object of special 
protection under the law. 17. The creation of a central 
judiciary, presupposed by D legislation (17:8-13), may 
date to the reign of Jehoshaphat (see comment on 
17:8-13). 

8) (D) The Stay at Kadesh (1:19-46). The 
first stage of the journey is from Horeb to Kadesh- 
barnea, an oasis ca. 80 km. S of Beer-sheba (but see Num 
13:26; 33:36). It represents a settlement phase of indeter- 
minate length with which traditions in Num 12-20 are 
associated. It appears also to have played a part in the 
development of the early legal traditions (cf. 33:8-11; 
Num 20:13). 20-21. The divine mandate to possess the 
land, of central importance for Deut, is repeated. 22-25. 
The sending ahead of patrols follows Num 13-14, but 
in a much-abbreviated form. The suggestion here comes 
from the people (cf. Num 13:1) and is approved by 
Moses. 24. Eshcol means “bunch of grapes”; cf. the 
theme of the miraculous fertility of the land in Num 
13:23-24. 26-28. The people refuse to continue, accus- 
ing Yahweh of intent to destroy them. The Anakim 
(giants) were a non-Semitic group settled around 
Hebron; they were probably Hurrian to judge by the 
names in Josh 15:13-14. 29-40. Moses’ counterexhorta- 
tion expounds the familiar D theme of the consequences 
of infidelity and adumbrates the holy war motif. 31a. 
The sudden change to sg. and awkward syntax suggest 
an addition. For Israel as Yahweh’s son, see also Hos 
11:1; Exod 4:22: Deut 8:5; 14:1; 32:6. 36. A compressed 
version of the traditions about Caleb the Kenizzite, 
eponymous ancestor ofan originally non-Israelite, prob- 
ably Hurrian group (cf. Num 13:30; 14:6-7; 32:12; Josh 
14:6-15; 15:13-19=Judg 1:11-15). 37. Unlike the 
tradition in Num 20 and its P version (Num 27:14; cf. 
Deut 32:51-52), Deut insists that Moses was punished 
for the people’s sin, not for his own (see also 3:26; 4:21). 
41-46. This account of the abortive invasion from the S 
follows Num 14:39-45. It ends with a return to the 
Kadesh oasis. 

10 (E) Passage through Edom, Moab, 
Ammon (2:1-25). 1-8a. The passage through Edom 
follows Num 20:14-21 but does not speak of Edom’s 
refusal. The first stage consists of peaceful infiltration. 


[6:11-14) 


7. The sudden change to the sg. suggests an addition; the 
chronology also contradicts 2:14. 8a. brethren: This 
implies kinship with Edom, perhaps also treaty relation- 
ship; cf. Num 20:14; Deut 23:7 and the Jacob-Esau cycle 
in Gen 25:19ff. 8b-15. For the passage through Moab, 
see Num 21:4-20. Ar appears to have been the chief city; 
its location is unknown. 9. the sons of Lot: Cf. Gen 
19:30-38, an example of political satire. 10-12. One of 
several antiquarian notes added to this section. Emim 
and Zanizummim are local variants of Rephaim (see Gen 
14:5). Horites: Hurrians rather than troglodytes (cf. Gen 
14:6). 14-15. A new, untainted generation had to arise 
before the occupation, perhaps reflecting the situation of 
the exilic Deuteronomist; 38 years from the first depor- 
tation in 598 would take one down to the time of 
writing (> 3 above). 20-23. Another antiquarian gloss. 
Caphtor is probably Crete and Caphtorites the Sea 
Peoples (see most recently J. Strange, Caphtor/Keftiu: A 
New Investigation [Leiden, 1980]). 25. In sg., possibly 
added as a peroration to this address. 

11 (F) Conquest of Heshbon and Bashan 
(2:26-3:11). A somewhat abbreviated version of Num 
21:21-35. The fate of the two kings came to be 
celebrated in liturgical hymn (Pss 135:11; 136:19-20), 
26. Heshbon: Perhaps Tell Hesban, ca. 25 km. E of the 
Jordan. 27. the road: The great caravan route called “the 
King’s Highway” (Num 21:22) E of the Jordan from the 
Red Sea to Damascus and beyond. These negotiations do 
not fit very well with the divine command (2:24) and 
perhaps come from a different source. 30. For this 
theological motif see Exod 4:2; Isa 6:10. 32. Jahaz: A 
Moabite city which occurs with Aroer on the 9th-cent. 
Mesha stele. (For this part of the story see J. van Seters, 
JBL 99 [1980] 177ff.) 34-35. The vowing of the sub- 
Jugated peoples to extermination is not in accord with 
the D regulations, which require the execution only of 
captive males (Deut 20:13-14). That this atrocious prac- 
tice was only too real is confirmed by the Mesha stele 
(ANET 320). 37. you: In sg.; see comment on 2:25. 3:1. 
Bashan is the broad, fertile land N of Ammon, famous 
for good pasture (cf. Amos 4:1; Mic 7:14). Here the 
account in Num 21:33-35 is somewhat expanded. Edrei: 
Perhaps Edre ‘at, ca. 70 km. E of the Jordan, at the 
southern limits of Bashan. 9. Another antiquarian gloss. 
Sirion: Occurs in the Ras Shamra texts; in Ps 29:6 it is 
parallel with Lebanon. Senir: Cf. Cant 4:8: 1 Chr 5:23. 
11. Another note, alluding to a well-known feature in 
the vicinity of Rabbah (Amman), probably a fallen 
megalith or large (ca. 13’ x 6’) and regular basalt slab. 
12 (G) Settlement of Transjordanian Tribes 
(3:12-22). A much-abbreviated version of Num 32 (cf. 
Josh 13:8-13,15~31) dealing with Reuben, Gad, and the 
half-tribe of Manasseh. Reuben and Gad were the first 
to become sedentary, but the encroachments of Moab 
and Ammon rendered their situation precarious (cf. Gen 
49:3-4,19; Deut 33:6) The postulate of tribal unity and 
solidarity required that they participate in the conquest, 
which Josh 22:1-9 asserts that they did; but the taunt 
directed at Reuben (Judg 5:15-16) and the absence of 
allusion to Gad in the Song of Deborah point in a differ- 
ent direction. Their location E of the Jordan remained 
problematic (see, e.g., Josh 22:10-34). 13b-14. A remi- 
niscence of the conquest of Argob-Bashan by Jair (Judg 
10:3-5). Geshur and Maacah lay farther to the N in the 
Golan. 15. Perhaps intended as a correction to vv 12-13 
(cf. Num 32:39); Machir is a Manassite clan (Judg 5:14). 
17. Chinnereth: Tell el-Oreimeh on the NW shore of the 
lake of that name, commanding the Ginnosar valley and 
the important route passing through it. 20. The idea of 
rest (ménihda), i.e., secure possession of the land, is a key 
idea in Deut (cf. 12:9; 25:19; Ps 95:11). It seems to have 
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been at one time associated with the ark (Num 10:33). 
21-22. Continuity between the work of Moses and that 
of Joshua, based on charismatic succession, is a dominant 
D theme (cf. 31:7-8; Josh 1:1-18). 

13 (H) Moses’ Unanswered Prayer (3:23-29). 
Not in the source, but reminiscent of Num 14:13-25. 
24. your mighty hand: Traditional exodus language, much 
used in Deut. The rhetorical question is a mark of the D 
style (cf. 4:7-8,33-34). The theme of Yahweh’s incom- 
parability, similar to Dt-Isa (40:12-14,18,25; etc.), sug- 
gests the exilic situation. 26. Moses is punished on 
account of the people’s sin (see also 1:37; 4:21); P, in 
keeping with Ezekiel’s teaching on personal account- 
ability, imputes wrongdoing to Moses himself (Num 
20:12; 27:13-14; Deut 32:50-52). 27. Pisgah: An alter- 
native name for Nebo (see 34:1; Num 21:20; 23:14); cf. 
Mt. Abarim in P (Num 27:12; Deut 32:49). Nothing in 
the context suggests that the viewing, here and in 
34:1—3, implies legal title to the land. Explicit allusion to 
the promise suggests a parallel with Gen 13:14-15: not 
Abraham but his descendants will possess the land. This 
promise was of great concern to the generation of the 
return from exile. 28. The charge to Joshua is repeated 
later (31:7~8,14-15; 34:9). 29. Beth-peor: Site of a Trans- 
Jordanian Baal sanctuary (cf. 4:3; Num 25:1-9) near 
Pisgah (Josh 13:20). The topographical juxtaposition 
suggests the countering of alien cults of the land and the 
contrast of the Mosaic with the post-Mosaic epoch. 
14 (I) Prologue to the Promulgation of and 
Instruction in the Law (4:1-14). The connection 
between this section and the preceding is not original, 
for it assumes that instruction in the law has just been 
imparted (vv 1,5). It is possible that at one time 31:1-8 
and the narrative strand following came immediately 
after 3:29 (von Rad, Deuteronomy 45, 48). 1. hear (Sma‘): 
A standard D opening for a liturgical address (5:1; 6:1,3, 
4; 9:7). statute (hdq): A positive legal decree. ordinance 
(miSpat): A judicial decision on the basis of case law. In 
Deut, Moses is preeminently a teacher (1:5; 4:5; 5:31; 
6:1), pointing to the origin of the D legal instruction in 
the levitical-priestly teaching office. Law observance is 
an essential condition for secure possession of the land. 
2. The injunction not to alter the wording of a public 
text 1s an indication of “canonical” status; cf. the Code of 
Hammurabi (ANET 178). 3-4. This passing allusion to 
the Baal-peor incident (Num 25:1-9) means that Moses 
is addressing the survivors; a situation appropriate for 
those who had resisted assimilation during the exilic age. 
6-8. Observance of the D law is to be Israel’s wisdom 
(hokméa) and discernment (bind), i.e., the equivalent of the 
wisdom tradition of other nations; an important step on 
the way to the identification of Torah with wisdom (Sir 
24). The idea of a God who is near is important for the 
theology of the book; cf. 30:11-14 on the accessibility 
of the law. The injunction to perpetuate the memory of 
the founding events through education is basic to the D 
program (cf. 6:4-9,20-25; 11:19. 10. gather the people: 
The vb. hagqhél (also 31:12,28) is a denominative form 
from qahal, cultic assembly, the Greek of which (ekklésia) 
leads to the early Christian use of the term. 11-12. The 
fire is symbolic of the numinous presence of the cove- 
nant God; the absence of a form (fémtina) is in keeping 
with the aniconic ideology of the book. 13. In Deut 
covenant is closely associated with law, the “Ten Words” 
in particular. The binding force of covenant is expressed 
in the phrase “sworn covenant” into which one enters 
(29:12,14). the Ten Words: Elsewhere only at Exod 34:28 
and Deut 10:4. The brief Decalogue did not require two 
tablets; two copies are probably meant, as was 
customary in vassal treaties. 
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15 (J) On the Danger of Idolatry (4:15-31). 
This commentary on the prohibition of images includes 
images of human beings and any other creatures (vv 
15-18). The rejection of cults associated with such 
images, esp. those of Baal and Asherah, was a central 
point of reform under the monarchy (esp. 2 Kgs 23:4-7, 
15). 17-18. Theriomorphic deities were especially char- 
acteristic of Egyptian religion; see e.g., Ezek 8:10-12. 
19. Astral cults may indicate Assyrian or Neo-Babylonian 
provenience; cf. 2 Kgs 23:4,11. 20. iron furnace: A D 
expression (cf. 1 Kgs 8:51; Jer 11:4) for oppression in 
Egypt. special possession: Used here of the people; at 4:38, 
of the land. 23-24. The peroration brings one back to the 
opening allusion to Horeb. Yahweh as a “devouring 
fire” (also 9:3) is taken from prophetic usage (Isa 29:6; 
30:27,30). The title “jealous God” (él ganna) is ancient 
(cf. Exod 20:5; 34:14; and Ugaritic parallels) and is 
generally associated with the Decalogue (Deut 5:9; 6:15; 
cf. 32:16,21). It implies rejection of the syncretic option 
and therefore of divided cultic allegiance. 25-31. An 
address to the exiled community explaining the cause of 
the disaster and prescribing a solution (cf. Josh 23:15- 
16; 2 Kgs 17:7-23). The appeal to heaven and earth as 
witnesses contains a faint echo of the witness of deities 
to treaty making. 28. Typical anti-idolatry polemic; cf. 
Isa 40:19-20; 44:18-20; etc. 29. This is the kernel of the 
author’s advice to the exilic community; cf. the similar 
Jer 29:10-14 (edited by D), which refers explicitly to 
exile. The “seek” passages in Amos (5:4—-5,6-7,14-15) 
may be from the same milieu. 30. you will return: “Turn- 
ing” or conversion (féfba), often playing on the idea of 
physical return, is a key concept from the time of the 
exile. 31. The peroration; cf. 4:24. 

16 (K) The Unique Vocation of Israel (4:32- 
40). One of the rhetorical high points of the book, 32. 
For the sapiential tradition, in evidence here, it is 
axiomatic to seek guidance in the past and from the 
created order. Use of the vb. bara’, “create,” again points 
to the exilic age (cf. Isa 45:12,18). 34. Using exodus 
language, the author links the unique vocation of Israel 
with the uniqueness of Yahweh; cf. also Dt-Isa. 35. This 
confession of faith (cf. 4:39) is attested in Dt-Isa (e.g., 
43:11; 44:6; 45:5,6; etc.). 37-38. Israel’s existence as a 
moral community rests on a shared historical memory: 
ancestors, exodus, occupation of the land. with his own 
presence: Lit., “face” (panim); cf. Exod 33:14. The preacher 
has forgotten that Moses is speaking prior to the 
occupation. 40. The peroration, forming an inclusion 
with 4:1. 

17 (L) Appendix: Cities of Refuge (4:41-43). 
A very late addition designed to complete the account of 
the settlement E of the Jordan (3:12-22). Taking off 
from Deut 19:1-13, it understands the three additional 
cities alluded to there as established for the Transjordan- 
ian tribes, following the detailed stipulations of Num 
35:9-34 and Josh 20:1-9. The names are taken from this 
last passage. The cities were intended only for those who 
committed unintentional homicide. 

18 (M) Conclusion to the First Address (4:44- 
49). Close correspondence to 1:1-5 suggests an inclu- 
sion, rounding off the address. Both suggest that the 
address at one time included laws (see 4:5 and cf. the 
concluding formula in Num 36:13). 45. testimonies: Also 
in 6:17,20; (‘@dét) has association with witnessing, 
perhaps in the covenant context (cf. Akk adé, “treaty”). 
Elsewhere the tablets of the law are called “tablets of 
testimony” (Exod 31:18) or simply “testimony” (Num 
17:4). 46-49. The conclusion has been expanded topo- 
graphically as has the introduction. 46. Beth-peor: See 
comment on 3:29. 49. the slopes of Pisgah: Also at 3:17; 
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perhaps Ras es-Siyaqhah, the nearest hill to Nebo, loca- 
tion of Moses’ death (34:1). 


(Begg, C., “The Literary Criticism of Deut 4,1-40,” ETL 56 
[1980] 10-55. Braulik, G., Die Mittel deuteronomischer Rhetorik 
erhoben aus Dt 4,1-40 [AnBib 68; Rome, 1978]; also Bib 59 
[1978] 351-83. Mayes, A. D. H., “Deuteronomy 4 and the 
Literary Criticism of Deuteronomy,” JBL 100 [1981] 23-51; 
also IBS 2 [1980] 67-83. Mittmann, S., Dt 1,1-6,3 literarkritisch 
und traditionsgeschichtlich untersucht [BZAW 139; Géttingen, 
1975].) 


19 (II) Second Address: Homiletic Introduc- 
tion to the Law Book (5:1-11:32). 

(A) Summons (5:1-5). Continuation of 
historical reminiscence focusing on the Horeb covenant 
reactualized for the present generation; cf. 4:10-14, 
where covenant (bérit) is identified with the Decalogue. 
The Decalogue in 5:6-21 is therefore presented as a 
quotation. According to Deut, it was promulgated 
through Moses and written by Yahweh on tablets (5:22), 
and the promulgation of the “statutes and ordinances” 
was delayed because of the terror inspired by the 
theophany. Deut exploits this delay to introduce its 
updated law in Moab on the eve of entry into the land. 
20 (B) The Decalogue (5:6-21). This version 
differs slightly from Exod 20:1-17 (see commentary on 
individual stipulations); both go back to a common 
Vorlage. The balance of probability favors a 
deuteronomic origin influenced by the prophetic ethic 
(e.g., Hos 4:2; Jer 7:9). At least the argument for antiq- 
uity based on the Hittite suzerainty treaties cannot be 
sustained. For the text, the Nash Papyrus and the 
Qumran phylacteries are important (H. Schneider, BZ 3 
[1959] 18-31). 6. Perhaps to be construed, “I, Yahweh, 
am your God....” What follows is a self-disclosure 
formula, not a historical prologue analogous to the 
treaty form. 7. before me: May also be translated “against 
me” or “in preference to me.” If “before me,” the allusion 
would be to the images of other deities erected in 
Yahweh’s shrine (cf. Ezek 8:3). 8. graven image: See 
4:15-18. The image functions to make the deity present 
and available. 9. jealous God: See 4:24. The old belief in 
guilt solidarity (Exod 34:7; Num 14:18) is here modified 
by the phrase “of those who hate me.” For the D rejec- 
tion of collective imputability, see 24:16; 2 Kgs 14:6. 11. 
in vain: I.e., inappropriately, for evil purposes, e.g., per- 
jury or magical invocation. Both the image and the name 
could be manipulated for magical purposes. 12-15. The 
sabbath command is the longest; the motivation is 
humanitarian (cf. Exod 23:12), unlike Exod 20:8-11, 
which ties in with creation in the P manner. 16. The 
importance of a proper parent-child relationship is 
emphasized in Deut (cf. 4:9; 6:7; etc.). 17. The vb. rasah 
covers deliberate and accidental homicide but not capital 
punishment and the killing of animals for food, both 
practiced in Israel. 18. In some LXX mss. and the Nash 
Papyrus this stipulation follows v 16, dealing as it does 
with the family. “Adultery” covers betrothal as well as 
marriage. For a more detailed application, see 22:13-29, 
19. The vb. ganab, “steal,” applies to both property and 
persons; for the latter, see Exod 21:16; Deut 24:7. 20. 
Witnessing in judicial proceedings was of crucial impor- 
tance in a society with inadequate means of crime detec- 
tion; see also 19:15-21. 21. In Catholic tradition there 
are two distinct commandments, but comparison with 
Exod 20:17 suggests one only. The Exod version 
concerns the household with all it contains including the 
wife. Deut, however, puts the wife in a separate 
category with a distinct verb—a modest but significant 
advance. 
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21 (C) Sequel to the Decalogue (5:22-6:3). 
22. he added no more: Only the Decalogue was given at 
Horeb/Sinai, accompanied by the theophany (cf. 4:10- 
12). Yahweh himself wrote the commandments (cf. 
4:13; Exod 31:18; 32:16; 34:1), or, according to another 
tradition, Moses did the writing (Exod 24:4; 34:27-28). 
23-27. The assembly (“all the heads of your tribes” may 
be a gloss) requests that henceforth Moses act as 
mediator (cf. 4:33). This request follows Exod 20:18-20 
closely but here serves to justify the later promulgation 
of the laws. There is no evidence for a specific office of 
covenant mediator in the time of the kingdoms. The task 
was discharged by different categories at different times, 
including the prophet (cf. Deut 18:15-19). 29. The 
Horeb community is the model for Israel in any age; cf. 
4:40. 6:1-3. That this is the conclusion to a distinct 
address may be seen by comparison with 4:44-49: both 
begin with “and,” and in both cases the following section 
begins with a call to listen. 2-3. The final clause (to “that 
it may go well with you”) reverts to the sg. and may be 
a later expansion. This description of the land, flowing 
with milk and honey, occurs often in Deut (11:9; 26:9, 
15; 27:3; 31:20); it may be borrowed from Canaanite 
poetry of the Late Bronze Age (e.g., ANET 140). 
22 (D) A Law for Life in the Land (6:4-25). 
4. The call to hear (also 5:1; 9:1; 20:3; 27:9), paralleled 
in the sapiential books (e.g., Prov 1:8), introduces the 
command to love Yahweh alone. The transl. “Yahweh is 
our God, Yahweh alone” makes better sense than its 
alternative (as RSV). It is therefore not an affirmation of 
monotheism but of exclusive devotion to Yahweh, a 
dominant theme in Deut. In due course the Shema (Deut 
6:4~-9; 11:13-21; Num 15:37-41) became the principal 
Jewish confession of faith, one that Jesus identified as the 
greatest commandment (Matt 22:36-38). As in the 
vassal treaties, the vb. “love” carries the political con- 
notation of covenant fidelity (W. Moran, CBQ 25 
[1963] 77-87). 7. The laws (“words”) must be taught to 
children and be the object of total involvement (cf. Ps 
1:2). 8. This injunction, with Exod 13:9,16 and Deut 
11:18, gave rise to the wearing of phylacteries (téfillin; 
attested from the late Second Temple period; see Matt 
23:5 and the Murabba‘at phylacteries), which were 
pouches containing these texts worn on the forehead and 
left forearm. 9. The méztiza, “doorpost,” came to refer to 
the container with biblical texts affixed to the right-hand 
doorpost of a house. 10-19. Perhaps a later insertion 
from the same circle as 4:1-40. 10-11. The list of acqui- 
sitions (cf. Josh 24:13) derives from an ancient blessing 
formula; for the corresponding curse, see 28:30 and 
Amos 5:11. 15. For the end of the verse, cf. Amos 9:8. 
16. Referring to the murmuring at Massah (Exod 17:1-7; 
Num 20:2-13), the name derived from the vb. niss4, 
“test,” “put to the proof.” Massah is associated with 
Meribah (cf. the vb. rib, “contend”), and both are asso- 
ciated with Kadesh. One of the quotations attributed to 
Jesus in the temptation scene (Matt 4:7). 20-25. Con- 
tinues the thought of 6:7, teaching children the laws, 
perhaps with reference to phylacteries and mezuza. For 
the question and answer form, see Exod 12:26-27; 
13:8-9,14-16. 
23 (E) Command to Destroy the Peoples of 
Canaan and Their Cults (7:1-11). Whenever com- 
posed, this section would have served the purposes of the 
more integrationist elements in exile and after the return. 
_ Avoidance of marriage with natives was an important 
plank in the programs of Ezra (Ezra 9-10) and Nehemiah 
(Neh 13) 1. The standard list of indigenous peoples. Of 
the score or so occurrences of the list, only Gen 15:20; 
Josh 3:10; 24:11 have seven members. Canaanites, 
Amorites, or Hittites come first, and Jebusites generally 
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last. Hittites: Ethnic remnants of the Hittite empire, which 
came to an end ca. 1200 Bc. Girgashites: Cf. Gen 10:16; a 
Ugaritic personal name Girgishi may be connected. 
Amorites, Canaanites: See 1:7. Perizzites: Unknown, but 
the termination -izzi is Hurrian (cf. Kenizzites). Hivites: 
Hurrian-related enclaves around Shechem (Gen 34:2) 
and Gibeon (Josh 9:7,19). Jebusites: The pre-Israelite 
population of Jerusalem (cf. 2 Sam 5:6-7). 2. utterly 
destroy: Devote to the deity; see 2:34-35. The revival of 
this ancient custom, at least as an aspiration, under Josiah 
is understandable in view of his anti-Assyrian policy; see 
also Deut 20. 5. 7:1-5 is very close to Exod 34:11-16 
and v 5 to Exod 34:13; cf. also the account of Josiah’s 
reforms, esp. 2 Kgs 23:6,12,14-15. pillars (massebét): 
Commemorative steles generally to a fertility deity. 
Asherim (?a3érim): Asherah, the consort of El but also 
associated with Baal in the Ras Shamra texts, was repre- 
sented by cult objects, probably stylized representations 
of the female figure. That her cult had its devotees in 
Israel is amply attested in the OT (e.g., Jer 44:15-19) and 
now in the Kuntillat ‘Ajrud inscriptions (> Biblical 
Archaeology, 74:118). 6. A distillation of the D doctrine 
of election; cf. also 14:2, where holiness implies separa- 
tion. own possession (ségulld): A term taken from property 
law used in Deut to express the special relationship of 
Israel with Yahweh (14:2; 26:18). The love of God for 
the ancestors (4:37; 10:15) and for later Israel (7:8,13; 
23:5) is a prophetic theme, esp. in Hos and Jer, perhaps 
connected with treaty terminology (see 6:4). 11. Recalls 
the peroration of the previous section (6:25). 

24 (F) Prosperity in the Land Assured by 
Fidelity to the Law (7:12-26). 12-15. The list of 
blessings, involving especially the productivity of 
nature, was already well established (cf. Hos 2:5,8-9). 
There is probably a play on words in the terms dagan, 
“grain,” Seger, “increase,” and ‘astérét, “young,” all fertility 
deities in the Ras Shamra texts. 17. The question-answer 
form is characteristic of D parenesis; cf. 6:20-25. The 
close affinity with Exod 23:23-33 continues. 20. hornets: 
A transl. based on the versions (cf. Exod 23:28; Josh 
24:12). 22. The same reason for delay in the conquest 
occurs in Exod 23:29. Other explanations: the measure 
of the natives’ iniquity is not yet full (Gen 15:16); some 
are left over to test Israel’s faith (Judg 2:22-23). 23. great 
confusion: The preternatural panic induced by the deity 
(1 Sam 4:7; 5:9,11; 7:10), a motif of the holy war. 25-26. 
abomination: A D term reserved mostly for Canaanite cult 
objects and practices (17:4; 18:9-13; 22:5; etc.). Intro- 
ducing idols into the house puts the owner under the ban 
(hérem). 

25 (G) Historical Recollection a Counter to 
the Temptations of the Land (8:1-20). 1. the com- 
mandment (miswa): A later usage referring to the law as 
a whole. 2. Another example of drawing lessons from 
the remote past, characteristic of the exilic period. The 
themes are divine guidance and providence, and the 
wilderness (exilic) experience as a humbling and testing 
of Israel; cf. 6:16 and the function of false prophecy 
(13:3). 3. A homiletic development of the manna nar- 
rative (Exod 16: Num 11:16-23), which shows the im- 
portance of living by the word of God (H. Brunner, VT 
8 [1958] 428-29); cf. the development of the same theme 
in Isa 40-55 and Matt 4:1-11. 5. For the sapiential theme 
of divine discipline, see also 1:31; 4:36. 7-10. This self- 
contained hymnlike praise of the land begins and ends 
with the gift of the “good land” and in between lists its 
five attributes; “land” occurs seven times. 9. Iron and 
copper are not mined W of the Jordan, but there is 
copper in the Wadi Arabah region S of the Dead Sea (cf. 
Job 28:1-5). 11-20. The theme is the danger of amnesia 
with characteristic inclusion (vv 11,19); cf. 6:10-12 and 
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Hos 13:6. Once again we see the strong connection 
between historical memory and social ethic. 15. fiery 
serpents: Cf. Num 21:6~9; sarap (fiery one) occurs else- 
where as a winged mythological creature of serpentine 
form (Isa 6:1-7; 14:29; 30:6), but the link with scorpions 
suggests rather the effect of its bite. 17. Quoting the 
Opposition is a prophetic technique (Isa 10:8-11; 
14:13-14). 18. Deut returns often to the promissory 
covenant with the ancestors reinterpreted as conditional 
on law observance. 19. I solemnly warn you: A judicial 
formula reminiscent of the language of vassal treaties. 
26 (H) Occupation of the Land the Work of 
God, Not Israel (9:1-6). 1. For the opening, see 4:1; 
6:4. 4-6. Another inclusion. The moral turpitude of the 
natives as the cause of dispossession is a common theme 
(cf. Gen 15:16). Note that here Israel does not occupy 
the land by virtue of its righteousness; cf. the quite 
different view in 6:18-19. 

27 (I) Apostasy at Horeb (9:7-24). The peric- 
ope is unified by allusion to provocation and rebellion at 
the beginning and the end, but the thought is continued 
in the following section and is bound together with an 
inclusion (40 days and nights; 9:25; 10:10). Both encap- 
sulate the theme of the possession of the land (9:6; 
10:11). 7. The apostasy is set within a larger history of 
infidelity beginning with the exodus (cf. Ezek 20). At 
this point there is another change from sg. to pl. 9-11. 
The giving of the stone tablets, written with the finger 
of God during a 40-day fast on the mountain, follows 
Exod 24:12,18; 32:16; 34:28. 10. the day of the assembly: 
See 4:10. 12-14. Follows Exod 32:7-10, but see also 
Num 14:12. molten image (masséka): “Molten calf” in 
Exod (cf. 2 Kgs 17:16), reflecting the cult established at 
Bethel and Dan by Jeroboam (1 Kgs 12:26-33). Deut, 
however, sees the Horeb apostasy as paradigmatic for 
the entire history of Israel. 15. Follows Exod 32:15-16 
omitting the role of Joshua. 16. A much briefer version 
of Exod 32:1-6. The calf (bull) had overt fertility 
associations, as is clear from the reference to orgiastic 
rites in Exod 32:6. 17. The breaking of the tablets is a 
solemn juridical act performed coram populo signifying 
that Yahweh no longer considered himself bound by the 
agreement. The analogy is with vassal-treaty procedures 
rather than the Egyptian execration texts of the early 
second millennium. 20. This is the only allusion to 
Aaron in Deut, and it is not favorable. It is absent from 
Exod 32, which records instead Aaron’s lame excuse for 
his role in the apostasy. 21. Omits the drinking of the 
cursed water by the people (Exod 32:20; cf. Num 
5:16-28). 22-24. Though integrated with the section, 
these verses appear to have been added; they refer back 
to 9:7, and v 25 takes up again from v 18. 22. Taberah: 
Location unknown; Num 11:1-3 provides an etiological 
explanation. Kibroth-hattaavah: Location unknown; 
explained as “graves of craving” (?) in Num 11:4-32., 24. 
Forms an inclusion with 9:7. For “I knew you,” which 
is strange coming from Moses, read “Yahweh knew 
you” with the Samaritan Pentateuch. 

28 (J) Intercession of Moses, Second Cove- 
nant (9:25-10:11). 25-29. The prayer begins and ends 
with reference to Israel as Yahweh’s people and heritage 
(see 4:20). Intercessory prayer is a prophetic function 
(e.g., Jer 14:11: 15:1), and, in Deut, Moses is the proto- 
prophet (18:15; 34:10). The appeal to remember the 
ancestors foreshadows the rabbinic concept of their 
merit. The prayer is similar to Exod 32:11-14, which, 
however, takes place on the mountain; Exod 34:9 cor- 
responds chronologically and refers to Israel as “heri- 
tage.” 10:1-11. The sequel to the Horeb apostasy is 
important as legitimating the Mosaic origin of the D 
law. The narrative follows Exod 34 omitting the “cultic 
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decalogue” (34:11-26) and insisting that the second copy 
of the Decalogue was identical with the first (10:1-4). 
We have already been told that only the Decalogue was 
promulgated at Horeb (5:22); thus the D law was 
intended to replace the Covenant Code (Exod 
20:22-23:19). The sequence of events is somewhat con- 
fused; Moses wrote “the words” and put them in the ark 
(v 2) before making the ark and the tablets (v 3). 1. an 
ark of wood: Deut closely associates the ark with the 
Decalogue; hence “the ark of the covenant” (10:8; 31:9, 
25,26; Josh 3:8; etc.). 5. As with international treaties, a 
copy had to be deposited ina sanctuary and read publicly 
from time to time (cf. 31:9-13). 6-9. The intent of this 
clearly secondary passage is to dissociate Levites from 
the Aaron-inspired apostasy (Aaron died before the in- 
stitution of the levitical priesthood; cf. Exod 32:25-29). 
6. Beeroth Bene-jaakan: “The wells of the sons of Jaakan,” 
an unidentified site in the Kadesh region; cf. Num 
33:31-32. Moserah: Cf. Moseroth (Num 33:30-31). In 
the P version Aaron died at Mt. Hor (Num 20:22-29). 
7. Gudgodah: Cf. Hor-haggidgad (Num 33:32-33), 
another caravan stop on the way to Kadesh. 8-9. A 
description of the functions of Levites or levitical priests 
in Deut, where as yet there is no distinction between 
first- and second-order clergy (cf. 18:7). Deut may here 
preserve a recollection of Aaronites serving at the Bethel 
sanctuary (1 Kgs 12:31). 

29 (K) Election and Its Consequences (10:12- 
41:1). 12. The initial injunction is repeated in 11:1, 
forming another inclusion. The opening “and now” in- 
troduces moral requirements (cf. 4:1). 14. The universal 
power of Israel’s God is contrasted with the particular 
choice of his people (cf. Isa 40-55). 16. Circumcision of 
the heart (also 30:6), a metaphor for conversion, appears 
to derive from Jer 4:4; 9:26. 19. Probably added. Resi- 
dent aliens (gérim) were the subject of attention in the 
laws, often on the basis of Israel’s status in Egypt; see 
esp. Exod 22:21; 23:9; Deut 24:17-18; Lev 19:33-34. 
22. seventy persons: As in Gen 46:27 and Exod 1:5 (both 
P) 70 is a schematic figure; cf. the 70 members of the 
Canaanite pantheon and the 70 elders (Exod 24:1,9; 
Num 11:16-25). That Israel will become as numerous as 
the stars (also 1:10) recalls the promise to Abraham (Gen 
1525), 

30 (L) Remember Your Past! (11:2-25). 2. 
The syntax of this long sentence is difficult; a vb. may 
have fallen out, so that we should read, “Know today 
that (I am not addressing) your children. .. .” But there 
is still the problem that the exodus generation had died 
out (2:14). The main point is that the memory of these 
events is to be kept alive after the occupation, a point 
that would not be lost on a generation that had grown 
old in the Babylonian Exile. These historical experiences 
are represented as a form of divine discipline (miisar). 
2-7. This recounting probably draws on a liturgical 
tradition; cf. Pss 105, 106, 135 and esp. 78, which also 
enjoins teaching children (vv 5-6). 4. to this day: This 
may refer obliquely to the condition of Egypt at the time 
of writing; either during the time of Neo-Babylonian 
supremacy or, less probably, after the Persian invasion 
of 525. 6. Dathan and Abiram: Cf. Ps 106:16-18 and 
Num 16, a later conflation of this incident with the 
rebellion of Kohathite Levites against Aaronite suprem- 
acy. 8-12. Recapitulates major themes treated to date: 
observance as a condition for possessing the land, the 
goodness of the land, the promise to the ancestors. 10. 
The contrast is between irrigation, on which fertility 
depended in Egypt, and rainfall in the promised land. 13. 
my commandments: The divine first person in the MT vv 
14-15 should be retained. The author has forgotten that 
Moses is speaking. The thought in 13~17 is similar to 
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Hos 2:8-13. (On 11:10-15, see W. Vischer, RHPR 44 
[1964] 102-9.) 22. Cf. similar language in 10:20. 24. 
The language is that of political dominion; the borders 
are those of the “greater Israel” of David and Solomon, 
which must have been to the forefront during the brief 
national resurgence under Josiah and remained an object 
of aspiration or nostalgia thereafter (e.g., Isa 55:3-5: 
60:8-14; Ps 72). If the wilderness and Lebanon are taken 
together, they refer to boundaries to the N and NE, 
though we would expect “from the wilderness to Leb- 
anon,” i.e., from S to N. The Western Sea is the Medi- 
terranean, cf. 1:6-8; Josh 1:3-4. 25. Holy war language; 
Cie 25-45 

31 (M) The Two Ways: Blessing and Curse 
(11:26-32). The section begins and ends with the 
phrase “I set before you this day.” By speaking of moral 
decision in the sharpest terms, it appropriately concludes 
the parenesis of chaps. 1-11 and leads into the law of 
chaps. 12~26. 26. this day: Emphasizes the actuality of 
decision. For the Two Ways, see 30:15-20; Ps 1; 1QS 4; 
Did. 1:1; Matt 7:13-14. Blessings and curses, alluded to 
briefly in previous chapters (e.g., 7:12-15), are specified 
in vv 27-28. 29-30. These verses revert to the sg. and 
interfere with the peroration; they probably form “book- 
ends” with chap. 27 (both deal with a covenant ceremony 
at Shechem). 30. A confusing topographical note, since it 
seems to locate Gerizim and Ebal in the Jordan Valley 
rather than in the central highlands. There is no evidence 
for a Gilgal near Shechem, so the ancient shrine between 
Jericho and the Jordan must be intended; cf. the confla- 
tion of Gilgal and Shechem traditions in chap. 27. the oak 
of Moreh: Lit., “the oak (terebinth) of the teacher or oracle 
giver” (also Gen 12:6-7). The MT has the pl., perhaps to 
avoid the implication of cult associated with a sacred 
tree. 
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littéraire de Deutéronome V-XI [Jerusalem, 1978]; “Yahvé, fuente 
ultima de vida: andlisis de Dt 8,” Bib 62 [1981] 21-54; “Un 
peuple consacré: analyse critique de Deutéronome vii,” VT 32 
{1982] 438-63. Merendino, R. P., “Zu Dt. v-vii: Eine Klarung,” 
VT 31 [1981] 80-83. On the Shema text: Héftken, P., BZ 28 
[1984] 88-93. Horowitz, H. L., Judaism 24 [1975] 476-81. 
McBride, S. D., Int 27 [1973] 273-306. Peter, M., BZ 24 [1980] 
252-62. Willoughby, B. E., ResQ 20 [1977] 73-87.) 


32 (1) The Law Book (12:1-26:15). That 
this section has passed through several stages of editing 
will be apparent from the first pericope, the sanctuary 
law. It is not simply a law code since the parenetic and 
exhortatory tone of chaps. 1-11 carries over especially 
into the early paragraphs. It is as mucha program for the 
future as a collection of laws, e.g., the section on offices 
in the community (16:18-18:22) and such utopian 
statements as “there shall be no poor among you” (15:4). 
Several suggestions have been made about the order in 
which the legal material has been arranged. If the origi- 
nal intention was to follow the order of the Decalogue, 
subsequent editing has introduced considerable distur- 
bance. More probably several factors must be taken into 
account, including theme, literary form, and word 
association. ; 

33 (A) The Sanctuary Law (12:1-27). Both 
the book of the covenant (Exod 20-23) and Deut open 
with the sanctuary law, perhaps because that is where 
the law was deposited. 1. The title links with the 
preceding verse and introduces the entire collection (cf. 
26:16 immediately following). 2-3. The command to 
destroy non-Yahwistic cult places frequently occurs in 
the parenesis (e.g., 7:5) and is presupposed in Dtr ¢¢.g., 
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2 Kgs 18:4; 23:14-15), where its observance or 
nonobservance functions as a basic criterion of evalua- 
tion (e.g., 1 Kgs 11;13,36; 12:28-31; 14:23). Hezekiah 
did remove these “high places” (2 Kgs 18:4,22); Manas- 
seh reestablished them (21:3); and Josiah once again 
destroyed them (23:5,8-9,15,19-20). 5-7. Although 
12:2-7 may come from an exilic or a postexilic stage, the 
divine choice of a sanctuary is an old idea, first clearly 
attested with Shiloh and the ark (Judg 21; 1 Sam 1; Jer 
7:12,14; Ps 78:60). With David’s removal of the ark to 
Jerusalem, that city became the chosen place par excel- 
lence. That Yahweh has put his name there signifies 
ownership and is perhaps also intended to discourage 
materialistic ideas about divine presence (cf. 1 Kgs 
8:27-30). 5. and make his habitation there: On this “name 
theology,” see von Rad, Studies in Deuteronomy 37f. 6. 
For the different kinds of offering, see de Vaux, Al 415ff. 
8-12. The repetition of the injunction to sacrifice at the 
sanctuary chosen by Yahweh is perhaps from the same 
source as the first edition of the history. The command 
originally implied only participation in the pilgrimage 
feasts (cf. 16:16-17); the move from a central to a sole 
sanctuary arises from the need to eliminate centers of 
Canaanite cult, historically more an aspiration than a 
reality. The sanctuary law clearly supersedes the cor- 
responding Exod 20:24-26. 9. For the key terms “rest” 
and “inheritance,” see 3:20; 4:21. 12. The sacrificial 
system therefore also had a humanitarian and social 
security aspect. the Levite within your gates: A priestly class 
scattered in towns around the country and dependent on 
tithing; see further 18:1-8. 13-19. Another version of 
the law, this time in the sg., probably the original 
nucleus of the pericope. Restriction of sacrifice to one 
place implied the secularization of butchering elsewhere. 
The status of both the sacrificers and the victims (clean 
or unclean) is therefore irrelevant, the only restriction 
being the Noachic law of draining the blood (cf. Gen 
9:4). 19. “Take heed” forms an inclusion with 12:13. 
20-27. This clarification of the preceding permission 
applies only to those too distant from the central sanc- 
tuary. The addition is often taken as a reflection of 
Josiah’s reconquest of the north, but it is difficult to see 
how it could have applied before the return from exile. 


(Halpern, B., “The Centralization Formula in Deuteronomy,” 
VT 31 [1981] 20-38. Lohfink, N., “Zur deuteronomischen 
Zentralisationsformel,” Bib 65 [1984] 297-329. Maag, V., 
“Erwagungen zur deuteronomistischen Kultzentralisation,” VT 
6 [1956] 10-18. Milgrom, J., “Profane Slaughter and a Formulaic 
Key to the Composition of Deuteronomy,” HUCA 47 [1976] 
1-17. Nicholson, E., “The Centralisation of the Cult in Dt,” VT 
13 [1963] 380-89. Weippert, H., “Der Ort den Jahwe erwdhlen 
wird, um dort seinen Namen wohnen zu lassen: die Geschichte 
einer alttestamentlichen Formel,” BZ 24 [1980] 76-92.) 


34 (B) Dispositions concerning Apostasy 
(12:28-13:18). Connected thematically with the 
preceding, this section also is bound together with an in- 
clusion (12:28; 13:18). 29-31. Parenetic introduction (cf. 
7:1). 30. On the seductive character of Canaanite cults, 
see also 7:16. In the context of religious thinking in 
antiquity the question would be quite natural; cf. the 
situation in Samaria after the Assyrian conquest (2 Kgs 
17:24-28). 31b. abominable thing: See 7:25-26. The prac- 
tice of dedicating children to a deity by burning, attested 
in Phoenicia and Carthage, was practiced in Israel inter- 
mittently under the monarchy (2 Kgs 16:3; 17:17,31; 
21:6; etc.). The deity is sometimes alluded to as Molech, 
a vocalization of melek, “king,” according to béSet, 
eshamensermbevalls.2lew 0:25 Ife AS MOS |feie SESS e 
and perhaps Isa 30:33. For a different explanation, see de 
Vaux, AI 444-46. Though abolished by Josiah, the 
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practice continued during the last critical decades of 
Judah’s existence (Jer 7:31; Ezek 16:21; etc.). The first of 
three instances of apostasy couched in a form similar to 
the casuistic laws (cf. Ezek 14:12-20; 18:5-18). The first 
testifies to the problematic nature of prophecy in the last 
decades of the monarchy and thereafter. 1. The dream, 
usually recognized as a legitimate means of revelation, 
fell into disrepute toward the end of the monarchy (e.g., 
Jer 23:25-28,32; 27:9; 29:8). 2. Advocacy of alien deities 
disqualifies even a successful prophet; cf. 18:20. 3. For 
false prophecy as a test, see 1 Kgs 22:19-23. 6. you shall 
purge the evil from your midst: A formulaic expression 
almost always used with the death penalty (17:7; 19:19; 
21:21; 22:21,24: 24:7), and probably from ancient judi- 
cial usage relating to actions that contaminate the entire 
community. 6-11. The fanatical campaign of Deut 
against apostasy is especially in evidence here; even close 
friends and relatives are to be denounced and put to 
death (cf. 17:2-7). 9. you shall kill him: Following the 
LXX, a slight consonantal change gives “you must 
certainly denounce him.” 12-17. The case of a city: If 
guilt is established after judicial inquiry, it is to be put 
under the ban. 13. base fellows: Lit., “sons of Belial”; cf. 
1 Sam 10:27. The name can be construed to mean 
“worthless,” but its origin is obscure. In postbiblical 
Jewish and early Christian writings it occurs (with a 
variant Beliar) as a name for Satan. 

35 (C) Purity Laws (14:1-21). 1. sons of Yah- 
weh: See 1:31; 32:5,19. The incisions and shaving of hair 
are mourning rites; cf. Jer 16:6; 41:5, where both occur 
together. For allusions to ritual shaving, see Amos 8:10; 
Isa 15:2; 22:12; Ezek 7:18. “The dead” may refer to the 
dying god Baal (cf. Aqhat I iv 11; 1 Kgs 18:28). 3. See 
7:25. 4-20. Though lists of clean and unclean animals are 
an ancient component of priestly lore, this tabulation has 
been inserted at a rather late date, copied from the source 
on which Lev 11 has drawn, perhaps from Lev 11 itself 
or a nonextant variant. The rationale for these distinc- 
tions may include natural revulsion, apparent anomalies, 
and pagan cultic use. In addition, some feed on carrion 
and are therefore unclean by association. 4-5. This list of 
10 is not in Lev 11. 6-8. Cf. Lev 11:3-7. Jewish tradition 
offers no rationale for this favoring of cloven-hoofed 
ruminants. The prohibition of pork, which was to attain 
confessional status (e.g., 2 Macc 6:18-20), was due not 
to fear of trichinosis but to the use of the pig in pagan 
rituals (cf. Isa 65:4-5; 66:17; 1 Macc 1:47). 9-10. Crus- 
taceans were probably linked with reptiles, which were 
taboo. 12-18. Cf. the practically identical list of 20 
unclean birds in Lev 11:13-19; some identifications are 
uncertain (see G. R. Driver, PEQ 87 [1955] 5ff., and 
NEB). Several feed on carrion or eat bloody flesh; others 
(ostrich, bat, hoopoe) may have been disqualified as 
anomalous. 19. Winged insects are taboo; cf. Lev 
11:20-23, which exempts locust, cricket, and grass- 
hopper. 20. Forms an inclusion with 14:11, thus round- 
ing off the list. 21. The prohibition against eating any- 
thing that dies of itself follows on the need to drain the 
blood (Gen 9:4; Lev 11:40; Deut 12:16). Note that by 
the time of the Holiness Code (Lev 17-26), the resident 
alien (gér) is also bound by this law (Lev 17:15). The 
prohibition against boiling a kid in its mother’s milk is 
also at the end of the Covenant Code (Exod 23:19) and 
the second covenant (Exod 34:26). The context suggests 
a prohibited ritual, perhaps alluded to in a Ugaritic text 
(but see Bible Review 1 [1985] 48-55; 56-58). 

36 (D) Periodic Religious Duties (14:22- 
16:17). Tithes, sabbatical year, firstlings, and pilgrim 
feasts are also grouped together in Exod 23:10-19 and 
for the most part in Exod 34:18-26. The section begins 
and ends with offerings to the sanctuary. 14:22-29. 


[6:35-36] 


Tithing, the payment of one-tenth in support of a sanc- 
tuary, was an ancient practice and not confined to Israel 
(Gen 14:20; 28:22; Amos 4:4). With the offering of 
firstfruits and the seventh-year release it acknowledged 
Yahweh’s ownership of the land. 22-23. Produce and 
livestock are tithed; the itemization suggests Sukkoth as 
the occasion. Characteristically, it is meant to have a 
pedagogic character. 24-26. Commuting to Gashyaes, 
uncoined ingots and the like, was a means of solving the 
problem of transportation. Practically, however, it must 
have been the rule rather than the exception unless the 
measure is seen to be utopian. Surprisingly, nothing is 
said here about support of Temple personnel. 28-29. 
The tithe of the third year is assigned to the disadvan- 
taged, an innovation characteristic of Deut. See further 
26:12-15; Lev 27:30-33; Num 18:21-32 (P). 15:1-6. As 
often in this section, the law of remission is given a new 
application, i.e., remission of debts and manumission 
from servitude incurred for debts (cf. Exod 23:10-11; 
Lev 25:1-7). Both aspects of the law remained in force 
(e.g., Neh 10:32; 1 Macc 6:49,53). 2-3. The law applies 
to the Israelite (“his brother” is a gloss on “neighbor”; cf. 
15:7). 4. The utopian ideal of the abolition of poverty; 
but see the more realistic statement in v 11. 7-11. An 
appendix directed against the abuse of withholding 
loans in view of the approaching seventh year, framed in 
a typical D homiletic context. 11. Cf. Matt 26:11. 12-18. 
An interesting modification and updating of the Cove- 
nant Code (Exod 21:2-6): “Hebrew” now means simply 
“Israelite”; male and female are on the same footing; the 
man can keep his family without opting for perpetual 
bondage; ample provision must be made for the manu- 
mitted slave. 15. A typical motivation clause; cf. 5:15, 
etc. 17. A symbolic act, the ear signifying obedience; 
perhaps also with the purpose of attaching a metal tag. 
18. According to Exod 21:32 a slave cost 30 shekels; 
therefore, at that time the annual wage of the hired 
servant was 10 shekels (de Vaux, AI 76). 19-23. The 
setting aside of the firstborn originally involved humans 
as well as animals (Exod 22:28-29; cf. 13:14-15; 34:19- 
20). 21-22. Blemished animals remained in the profane 
sphere; see 12:13-19. 16:1-17. Earlier calendric regula- 
tions are in Exod 23:14-17; 34:18-24, and the later P 
versions in Lev 23:5-8; Num 28:16-29:39; cf. Ezek 
45:18-25. Distinctive of Deut is the pilgrim character of 
the festivals. 1-8. Deut combines Unleavened Bread, the 
only spring ritual in Exod, with Passover, an ancient 
apotropaic rite associated with transhumation, first 
celebrated as a pilgrim feast under Josiah (2 Kgs 
23:21-23). 1. Abib: Later Nisan, corresponding to 
March-April. 3. The haste with which Israel left Egypt 
is the historicizing reason for the absence of leaven; but 
unleavened bread was the ordinary fare of the nomad. 
Note that Passover is a memorial service (cf. Exod 
12:14; 1 Cor 11:24). 7. In Exod 12:9 (P) the animal must 
be roasted; boiling is expressly excluded, perhaps 
because of pagan associations (see 14:21). 8. Since the six 
days of Unleavened Bread, leading to a solemn assembly, 
contradicts 16:3, it may represent a later development. 
9-12. The feast of Weeks was later more precisely 
calculated as 50 days (Lev 23:15-16); hence Pentecost. It 
corresponds with the wheat harvest (Exod 23:16; 
34:22). 10. feast: Originally pilgrimage (cf. Islamic hajj). 
For the theme of rejoicing at the festivals, see also 12:7, 
12,18; 14:26. 12. Connection with the memory of 
slavery in Egypt was suggested by inclusion of the resi- 
dent alien. In the later Second Temple period the festival 
came to memorialize the giving of the law. 13-15. The 
feast of Tabernacles is “ingathering” in the older calen- 
dars (Exod 23:16; 34:22), the great clan festival of the 
early period (Judg 21:19; 1 Sam 1:3), associated with 


[6:37-38] 


covenant and law (cf. Deut 31:10-13; Neh 7:73-8:18). 
The sukkét, “booths,” also came to recall the sojourn in 
the wilderness (Lev 23:42-43). 16-17. A summary, 
taken from older formulations (cf. Exod 23:17; 34:23) 
and adapted to D requirements. Its greater antiquity is 
apparent in its inconsistency with the foregoing calen- 
dar, which includes Passover and does not restrict the 
requirement to males. 

37 (E) Offices and Functions (16:18-18:22). 
The section deals with judges and judicial procedures 
(16:18-20; 17:2-13), the monarchy (17:14-20), priests 
(18:1-8), and prophets (18:9-22). Condemnation of 
cultic offenses (16:21-17:1) may have been suggested by 
the anti-apostasy measures that follow (17:2-7). 16:18. 
These judges may have been local administrators who, 
beginning with Jehoshaphat in the 9th cent. (2 Chr 
19:5), took over the functions of elders. 19. Three 
apodictic commands based on Exod 23:2-3,6-8. The 
substitution of “wise” for “officials” shows the sapiential 
character of Deut. 20. A clear indication that the D 
program drew on the teaching of the great prophets 
(e.g., Mic 6:6-8). 21-22. Two anti-Canaanite measures, 
certainly ancient since they presuppose a multiplicity of 
Yahweh-altars; cf. Exod 20:24. 17:1. Prohibition of dis- 
qualified animals; cf. 15:21. This is the first of several 
“abomination” laws concerned with cultic irregularities 
(18:12; 22:5; 23:18), which were eventually extended to 
non-cultic offenses (24:4; 25:16). 3. Worship of heav- 
enly bodies is characteristically but not exclusively 
Mesopotamian. 6-7. A basic principle of testimony 
aimed at discouraging perjury. For the final “purge 
formula,” see 13:5. 8-13. The central judiciary, which 
also served as a court of ultimate appeal, was adum- 
brated earlier (1:17). Dealing with disputed matters of 
criminal law, it was composed of a lay judge and one or 
more priests. According to 2 Chr 19:8-11 Jehoshaphat 
set up this institution under the chief priest and the 
governor of Judah. 14-17. A “mirror for kings,” 
reflected in Israel’s history (1 Sam 8:4-22; 10:26-11:8). 
The basic requirements: The king must be chosen by 
Yahweh, i.e., have prophetic support, and be a native 
Israelite. 16. The horse was a symbol of pride, the war 
engine par excellence; cf. Isa 2:7; Mic 5:10. The royal 
harem also served as a kind of status symbol. 18-20. The 
main point is that the king is also subject to the law, a 
kind of constitutional monarch. The passage bears 
directly on the discovery of the law book and Josiah’s 
reaction to it (2 Kgs 22:3-13). At his accession the king 
is to make a copy (miSneh), not a second law as in the 
LXX. Deut is aware of historical abuses but is not 
opposed to monarchy, not even hereditary monarchy 
(“his children”). 

18:1-5. Prerogatives of the levitical priesthood. 
According to Deut it was established at Horeb to have 
charge of the ark, conduct divine service, pronounce 
judgment and instruct in the law (10:8-9; 17:9,12,18; 
18:5; 21:15; 24:8; 31:9,25; 33:8-11). The distinction 
between priest and Levite is unknown except in the late 
strand of 27:14, where the Levites pronounce the curse. 
On principle, all Levites are qualified to discharge priestly 
functions, but since they have no territorial base (10:9), 
many have to depend on charity (12:12). To the extent 
that it succeeded, the Josian centralization program must 
have restricted their opportunities for employment, 
though Levites cannot simply be identified as the priests 
of the high places. (See J. G. McConville, Law and 
Theology in Deuteronomy (Sheffield, 1984] 124-53.) 3. 
The portions in the later P legislation (Lev 7:31-36; 
Num 18:18) are, predictably, more generous. 6-8. If a 
Levite comes to the central sanctuary with a desire to 
serve as priest and succeeds in doing so, he qualifies for 
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the same portions (different in RSV). There is probably 
no connection with 2 Kgs 23:9: the Levites are not the 
priests of the high places and it is not a question of seek- 
ing employment. 8. The last phrase is obscure; it prob- 
ably refers to inherited property, which does not 
disqualify the aspirant from claiming his portions. 9-14. 
Inappropriate forms of mediation are contrasted with 
prophecy after the manner of Moses—another example 
of the anti-Canaanism of Deut. 10. See 12:31. 10b-11. 
These verses give eight different terms for divinatory 
practice, which is in evidence especially in times of crisis, 
e.g., the reign of Manasseh (2 Kgs 21:6). 15-22. Proph- 
ecy is Israel’s form of mediation. The (probably exilic) 
author wishes to find a place for prophecy in the ideal 
commonwealth. prophet: The term is used distributively, 
i.e., prophets will be “raised up” as the occasion requires. 
The true prophet is called by Yahweh, is a native 
Israelite, and is a continuator of the prophetic office of 
Moses (cf. Exod 33:11; Num 12:1-8; Hos 12:13). This 
important verse was interpreted eschatologically in 
Judaism (Mal 4:5-6; 1QS 9) and early Christianity (e.g., 
John 1:21; 6:14; Acts 3:22-23; 7:37). 16-17. Prophecy 
originated in the request for mediation at Horeb 
(5:23-28). 18. I will put my words in his mouth: This is 
reminiscent of the prophetic call of Moses (Exod 4,12, 
15-16) and Jer (1:9), but “my words” may also include 
commandments. In the history there is a close connec- 
tion between prophecy and law (e.g., 2 Kgs 17:13-15). 
20. The death penalty threatens the non-Yahwistic 
prophet and the one not commissioned by Yahweh (cf. 
Jer 23:9-32; 28:16-17). 21-22. As in 13:1-5, the criteria 
for the discernment of prophetic spirits reflect the crisis 
of prophecy under the late monarchy. Correct predic- 
tion is insufficient by itself and not necessarily helpful to 
the prophet’s contemporaries. 


(Abba, R., “Priests and Levites in Deuteronomy,” VT 27 [1977] 
257-67. Ben-Barak, Z., “The Religious-Prophetic Background 
of the ‘Law of the King’ in Dt,” Shnaton 1 [1975] 33-44. 
Blenkinsopp, J., A History of Prophecy in Israel [Phl, 1983] 
138-46. Lohfink, N., “Hos 11,5 als Bezugstext von Dtn 17,16,” 
VT 31 [1981] 226-28. Rofé, A., “The Law about the Organiza- 
tion of Justice in Dt (16:18-20; 17:8-13),” BM 21 [1975] 
199-210. Teeple, H. M., The Mosaic Eschatological Prophet [Phl, 
1957].) 


38 (F) Homicide and Related Matters (19:1- 
21). 21:1-9, on expiation for undetected murder, may 
have belonged here since it interrupts the rules on war- 
fare. 1-3. The three cities of refuge (cf. 4:41-43) are to 
be spaced evenly through the land, and there is to be 
ready access to them; see also Josh 20:1-9; Num 
35:9-34. The institution probably developed from the 
practice of seeking refuge in a sanctuary (Exod 21:13-14; 
1 Kgs 1:51; 2:28-34). 4-7. The cities provide protection 
in the case of manslaughter where no malice afore- 
thought can be proved. The distinction between inten- 
tional and unintentional killing is clearer than in the 
Covenant Code (Exod 21:13-14). 6. the avenger of blood: 
The next-of-kin (g6’él) on whom fell the duty of aveng- 
ing the death (cf. 2 Sam 14:11) rather than an official 
charged with apprehending the murderer illegitimately 
claiming sanctuary (see Phillips, Deuteronomy 129-30). 
8-10. The three additional cities necessitated by further 
conquest cannot be W of the Jordan since the three 
already designated account for the entire country from 
the Galilee to the Hebron plateau. The allusion is then 
to the Transjordanian cities in Josh 20:1-9 (cf. Deut 
4:41-43). 10. The shedding of innocent blood pollutes 
the land and brings bloodguilt upon it (cf. Gen 4:10-12). 
14, The apodictic law forbidding the removal of land 
markers, presented in typical D language, is connected 
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with the preceding by catchwords (gébil, “territory,” 
“landmark”; réa‘, “neighbor”). Moving these markers 
and thus stealing land is a common complaint in the pro- 
phetic (Hos 5:10; Mic 2:2) and sapiential literature (Job 
24:2; Prov 22:28; 23:10) 15. The general rule requiring 
at least two witnesses is first enunciated (cf. 17:6). 16-19. 
This apparent contradiction to the general rule should be 
read as an amendment dealing with the special cases of 
treason or apostasy (sara, cf. 13:6; Jer 28:16; 29:32; etc.), 
in which one witness sufficed subject to rigorous inves- 
tigation by the central judiciary (17:8-13). 19. The false 
witness is subject to the same penalty as for the crime in 
question. For the “purge formula,” see 13:5; 17:7. 21. 
your eye shall not pity: Cf. 7:16; 13:8. The talion law 
occurs also in the other codes (Exod 21:23-25) and in a 
contaminated form in Lev 24:17-20. It was not imple- 
mented in Israelite judicial practice, with the exception 
of murder (cf. Gen 9:6; Lev 24:17), but was prominent 
in Mesopotamian and, much later, Roman law. The idea 
was to restrict indiscriminate vendetta by applying a 
rough principle of equity, but it has acquired a bad repu- 
tation by a mistaken reading of Matt 5:38. 

39 (G) Rules for the Conduct of War (20:1- 
21:14). As noted earlier, 21:1-9 is out of place; 
21:10-14, dealing with women prisoners of war, may 
have been moved in order to be placed with the law 
about two wives (21:15-17), with which it has obvious 
connections. Concern with war (see also 23:9-14; 24:5; 
25:17-19) can be seen in the light of the nationalist 
revival under Josiah. The idea of divinely sanctioned 
warfare, even wholesale slaughter of civilians, needless 
to say, cannot be endorsed theologically. 1. This draws 
on the ancient idea of Yahweh as warrior god (e.g., Exod 
15:3), closely associated with the ark and the title 
“Yahweh of the hosts.” 2-4. The priest’s war speech; cf. 
9:1-3; 31:3-6. 5. One of the tasks of the “officers” (see 
1:15) was recruitment to the levy. 5-7. These three 
exemptions are certainly predeuteronomic, based on an- 
cient taboos (W. Herrmann, ZAW 70 [1958] 215-20). 
Here, however, their intent is humanitarian, esp. with 
regard to newlyweds (cf. 24:5). To the three blessings 
correspond the curses in 28:30 (cf. Amos 5:11). 8. An 
addition, indicated by the separate introduction; cf. the 
reduction of Gideon’s army (Judg 7:3). 10-18. Regula- 
tions for the treatment of captured cities outside the land 
(vv 10-15) and within it (vv 16-18), a distinction 
applied to the Gibeonites (Josh 9; J. Blenkinsopp, CBQ 
28 [1966] 207ff.). 17. On the list of nations, see 7:1. 
19-20. Fruit trees are not to be cut down during a pro- 
tracted siege; consistent with the general ecological 
concern of Deut, this perhaps represents the viewpoint 
of the “people of the land” under the later monarchy. 
Most armies were not so discriminating; see, e.g., 2 Kgs 
3:19. 21:1-9. Undetected murder pollutes the area in 
which it took place. In a Ugaritic poem Danil curses the 
scene of his son’s murder by a party unknown (Aghat I 
iii 46-49). 2. judges: An addition, or perhaps correction 
for “elders.” The elders formed a kind of town council. 
The urban emphasis in Deut is noteworthy. 3-6. The 
unworked animal and unplowed and unsown valley are 
typical of this kind of ritual (cf. 1 Sam 6:7). It is not a 
sacrifice; the animal plays the part of the guilty party (cf. 
the scapegoat ritual, Lev 16:20-22). 8. The prayer for 
forgiveness may not be native to this context; “forgive” 
(kappér), as in Yom Kippur, probably had the meaning 
“cover”; cf. the kapporet or cover for the ark (Lev 16:2; 
etc.). 10-14. Female prisoners of war. Unless the war 
was against outside enemies, the outcome would be at 
odds with the prohibition of marrying native women 
(7:3). 12. These acts represent the end of her former life. 
13. The normal period for mourning is seven days; 
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exceptionally, Moses and Aaron were mourned for 
thirty days (Deut 34:8; Num 20:29). 14. Though her 
master may divorce her, she may not be sold into slavery; 
characteristically, Deut provides some mitigation of the 
condition of the oppressed and disadvantaged. 

40 (H) Miscellaneous Laws (21:15-23:1). It 
is difficult to detect any logical arrangement or common 
theme here, except that the section begins and ends with 
sexual and familial mores. Casuistic and apodictic forms 
alternate, both being about equally represented. 
21:15-17. A casuistic law (“if a man...”) which 
guarantees the right of primogeniture even if the mother 
is not favored by her husband; paternal discretion (as, 
e.g., in Gen 48:13-14) is excluded. 17. double portion: For 
this practice in the Near East, see I. Mendelsohn, 
BASOR 156 [1959] 38-40. It was applied metaphor- 
ically in prophetic succession (2 Kgs 2:9). 18-21. The 
law concerning the recalcitrant son is in casuistic form 
and ends with the purge formula (see 13:5). Referral to 
the elders rather than to the judges, as we might expect 
from 16:18, limits the jurisdiction of the paterfamilias. 
Both parents must be present in keeping with the laws 
of testimony (17:6; 19:15). 20. a glutton and a drunkard: 
Perhaps a gloss inspired by Prov 23:21. The son in ques- 
tion is a young adult (see also 5:16; Exod 21:15). 22-23. 
In certain cases, exposure could follow execution both as 
a deterrent and to indicate the heinousness of the crime 
(see Josh 8:29; 10:26-27; 2 Sam 4:12). 23. Paul uses this 
verse in an accommodated sense in Gal 3:13 (see M. 
Wilcox, JBL 96 [1977] 85-99). 22:1-4. Two apodictic 
laws dealing with assistance to Israelites. The command 
to return a straying animal is expanded with two codicils 
dealing with cases of particular difficulty and extending 
the law to any lost property. As for the second case, two 
would be required to get a fallen animal on its feet. This 
represents an extension of Exod 23:4-5, which deals 
only with the case of an adversary at law. It goes beyond 
the law on theft (Exod 20:15; Deut 5:19) requiring two- 
fold restitution for a stolen animal (Exod 22:9; cf. Code 
of Hammurabi § 8, ANET 166, where the requirement 
is tenfold). 5. An apodictic law forbidding transvestism. 
Its application is in the cultic sphere, arising from 
Canaanite practice associated with a bisexual deity or 
from cultic prostitution involving both sexes (cf. 
23:17-18; Lev 18:22; 20:13). 6-7. Casuistic form with 
characteristic D motivation clause. The injunction to 
spare the mother bird is inspired by ecological rather 
than humanitarian considerations, i.e., preservation of 
the food supply. 8. Flat roofs were used for sleeping and 
other activities (e.g., 2 Kgs 4:10). The fear of bloodguilt 
is especially strong at the outset of any operation (cf. 
20:5-7). 9-11. Three brief apodictic laws dealing with 
forbidden commingling developed in the Mishnaic 
treatise ‘Erubin. 9. Sowing a crop between the rows of 
vines is forbidden. According to Lev 19:23-24 fruit 
could not be harvested from trees during the first three 
years. The fourth year’s crop went to the sanctuary and 
only in the fifth year was it desacralized, available for 
use. The present law exempts such crops from this rule. 
10. The reason may be to avoid hardship for the weaker 
animal. Lev 19:19 forbids mating such animals. 11. 
mingled stuff: This occurs only here and in Lev 19:19; the 
precise meaning is unknown. 12. Connected with the 
preceding by subject matter. In Num 15:37-41 the 
tassels or fringes were to remind the wearer of the duty 
of law observance. Here no reason is given and perhaps 
none was known. 13. There follow five casuistic laws 
dealing with sexual mores. The husband’s tactic is to 
recover the marriage price paid to the bride’s parents. 14. 
tokens of virginity: Either a stained garment or bed cover- 
ing as proof that the hymen had been ruptured or similar 
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indications that menstruation had taken place shortly 
before consummation of the marriage. The principal 
issue was the economic rights of the parties involved. 
18-19. The penalty consisted of a whipping, payment of 
a fine double the bride-price (cf. 22:29), and marriage 
without the option of divorce. For the severe penalties 
in Assyrian law, see ANET 181. 21. folly (nébala): An 
ancient term for a serious disorder, usually of a sexual 
nature, affecting the entire community (Gen 34:7; Judg 
19:23-24: 20:6,10; 2 Sam 13:12). 22. The law covers a 
betrothed as well as a married woman (cf. 5:18). The 
death penalty is also imposed in the Code of Hammurabi 
(§ 129, ANET 171, 181) and the Assyrian laws, though 
both leave some discretionary action to the husband (in 
which respect, cf. Hos 2:5; Jer 3:8). 23-24. With respect 
to rape, presumption of guilt holds for the city, not the 
country, as in the Assyrian laws (ANET 181, 185); cf. 
Hammurabi (§ 130, ANET 171). 25-27. Analogy with 
a treacherous and murderous attack is suggested; cf. 
19:11. 28-29. virgin (bétiila): More precisely, a sexually 
mature female. Once again, the main concern is with the 
economic rights of the father. The penalty for the 
seducer is the same as in Exod 22:16-17, except that the 
bride-price is now fixed at 50 silver shekels and the 
father may no longer veto the marriage: cf. the similar 
Assyrian law (ANET 185). 23:1. Formally, this law 
belongs with the apodictic commands that follow. It 
prohibits sexual relations with one of the father’s women 
(cf. 27:20,23; Lev 18:7-8; 20:1 1). uncover his father’s skirt: 
To cover with the skirt or kilt (Ruth 3:9; Ezek 16:8) in- 
dicated the intention to marry: the opposite would 
therefore imply violation of the father’s sexual rights. 


(Bellefontaine, E., “Deut 21:18-21: Reviewing the Case of the 
Rebellious Son,” JSOT 13 [1979] 13-31. Callaway, P. R., “Deut 
21:18-21: Proverbial Wisdom and Law,” JBL 103 [1984] 
341-52. Carmichael, C. M., “Uncovering a Major Source of 
Mosaic Law: The Evidence of Deut 21:15-22:5,” JBL 101 
[1982] 505-20. Davies, E. W., “Inheritance Rights and the 
Hebrew Levirate Marriage,” VT 31 [1981] 138-44. Phillips, A., 
“Uncovering the Father’s Skirt,” VT 30 [1980] 38-43. Watson, 
P., “A Note on the ‘Double Portion’ of Dt 21:17 and 2 Kgs 2:9,” 
ResQ 8 [1965] 70-75.) 


4\ (I) Humanitarian and Cultic Laws (23:2- 
25:19). 23:2-9. A series of five apodictic laws concern- 
ing qualifications for membership in the assembly (qéhal 
yhwh). The basic issue was aptitude for participation in 
the cult, on which civic status to some extent depended. 
Whatever the age of these laws, they were operative in 
the postexilic Judean community (Neh 13:1-9). 2. The 
sexually mutilated are excluded, as they are a fortiori from 
the priesthood (Lev 21:17-21); this was also the rule at 
Qumran (1QSa 2:4-9). 3. bastard: In the only other occur- 
rence in the OT, Zech 9:6, the term mamzér alludes to the 
hybrid population of Ashdod; cf. Nehemiah’s action 
against intermarriage with women of that city (Neh 
13:23-27). 4-7. Ammonites and Moabites were excluded 
in perpetuum, an exception to the remarkable openness of 
early Judaism to proselytes— itself controversial, as may 
be seen in the case of Ruth the Moabite. 8-9. Third- 
generation Edomites and Egyptians are eligible as prose- 
lytes. Edom’s close relationship, perhaps cemented by 
treaty (see M. Fishbane, JBL 89 [1970] 313-18), may 
explain their status. 10-15. Cultic purity in the camp: 
Involuntary nocturnal emission renders unclean (Lev 
15:1-18); a place is to be designated outside the camp for 
toilet facilities. 14. anything indecent (‘erwat dabar): See 
24:1. 16-17. The fugitive slave is not to be extradited, 
a provision that goes against the ancient Near Eastern 
legal tradition (e.g., Hammurabi § 15-16, 19; ANET 
166-67). 18-19. Cultic prostitution of both sexes was 
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associated with fertility rites and was taken over by 
Israel after the occupation (e.g., 1 Kgs 14:24; Amos 2:7; 
Hos 4:14). The term “dog,” not necessarily pejorative, is 
here a contemptuous allusion to a catamite, just as the 
hierodule is referred to as a “whore.” 20-21. This law 
differs from Exod 22:24-25 in two respects: it applies to 
all Israelites; it allows the practice in dealing with 
foreigners. Usury is a frequent subject of complaint in 
the didactic literature (e.g., Prov 22:7). 25-26. Two brief 
casuistic laws in favor of the poor and the wayfarer, and 
forestalling abuses (cf. Matt 12:1-8). 24:1-4. Not a 
divorce law, as the Vg mistranslates it, but a stipulation 
that the husband who divorces his wife may not take her 
back after she has remarried, whether her second 
husband has also divorced her or is deceased. 1. some 
indecency: Lit., “the nakedness of a thing,” a physical 
rather than a moral defect, and certainly not adultery, 
which was punishable by death. The grounds for divorce 
continued to be an issue in the rabbinic schools and early 
Christianity (e.g., Matt 19:3-9). The bill of divorce prob- 
ably indemnified the wife, as in Hammurabi § 137-41 
(ANET 172) and the Assyrian laws (ANET 183). 5. 
Another casuistic law extending the exemption in 20:7 
to any form of public service. 6. Cf. the pledge laws in 
24:10-13. A debtor may not be deprived of anything 
essential to livelihood. 7. Kidnapping for the slave trade 
is forbidden in the Decalogue and subject to the death 
penalty in the Covenant Code (Exod 21:16), as in Ham- 
murabi § 14 (ANET 166). 8-9. leprosy: More generic 
than leprosy; see E. V. Hulse, PEQ 107 (1975) 87-105. 
For the punishment of Miriam, see Num 12:9-15. 
10-13. Continuation of laws regarding lending (see also 
23:20-21: 24:6,17); a modified form of Exod 22:25-26. 
For the poor the usual pledge was the outer garment, 
which must be returned at nightfall (cf. Amos 2:8; Job 
22:6). 14-15. The day laborer must be paid promptly on 
a daily basis. 16. This judicial principle (cf. 2 Kgs 14:6) 
is based on the theological premise about the divine 
administration of justice (cf. Jer 31:29; Ezek 18:5-18); 
see 5:9. Corporate liability survived only in exceptional 
cases in Deut (13:12-18; 21:1-9). 17-18. The first of 
these two prohibitions is based on Exod 23:6, but cf. the 
curse in Deut 27:19. The second is a special instance of 
24:12-13. 19-22. Three brief injunctions concerning the 
forgotten sheaf, the olive and grape harvests. Gleaning 
rights were a significant element in Deut’s “social secur- 
ity system.” 25:1-3. Corporal punishment must be 
carried outinthe presence of a judge and must not exceed 
40 strokes—later 39 to avoid inadvertently exceeding 
the limit (2 Cor 11:24). The same maximum appears in 
the Middle Assyrian laws (ANET 181). 4. An example 
of Deut’s concern for animal welfare, applied figura- 
tively in 1 Cor 9:9 and 1 Tim 5:18. 5-10. Levirate mar- 
riage is limited here to an unmarried brother (unlike the 
case of Jacob and Tamar, Gen 38). The idea was to pre- 
serve the family estate and secure the surrogate immor- 
tality guaranteed by a male heir. The later provisions for 
daughters to inherit hastened the demise of this law 
(Num 27:1-11). 7-10. Handing over a sandal symbol- 
ized transfer of property rights (cf. Ruth 4:7-8). The idea 
seems to be that the defaulter will also be dispossessed 
and will be known contemptuously as “the discalced.” 
11-12. The case of indecent assault by a wife whose hus- 
band is losing a fist fight; cf. the similar provision in the 
Assyrian laws (ANET 181). 13-16. Use of false weights 
is often denounced in the prophetic (Amos 8:5; Hos 
12:8-9; Mic 6:10-12) and sapiential literature (Prov 
11:1; 16:11; 20:23). 17-19. The command to destroy 
Amalek, which is not really a law, may have served as 
an inclusion to the section beginning at 23:2, rounding 
off the treatment of neighboring peoples. Hostility 
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between Israel and Amalek is an important theme in the 
early part of the history (1 Sam 15:1-33; 30:1-20; 2 Sam 
8:12; cf. Exod 17:8-16). 


(Carmichael, C. M., “A Ceremonial Crux,” JBL 96 [1977] 
321-36. Eslinger, L., “The Case of an Immodest Lady Wrestler 
in Dt XXV 11-12,” VT 31 [1981] 269-81 Noonan, J. T., “The 
Muzzled Ox,” JQR 70 [1979-80] 172-7.) 


42 (J) Offering of the Firstfruits (26:1-15). 
This corresponds to the sanctuary law at the beginning 
(12:1-14), with which it has several verbal parallels. It 
also celebrates the fulfillment of the territorial promise in 
function of which the law is to be obeyed. 1. For this 
type of opening, cf. 6:10; 7:1; 11:29; 17:14; NEED), 7, (Si 
12:5,11,14. 3. the priest who is in office at that time: Cf. 17:9; 
19:17, referring to the central judiciary. 5. wandering: Or 
perhaps “doomed to perish.” While this kind of recital 
probably borrows from the cult, von Rad’s view of the 
passage as the oldest Israelite “credo,” deriving from the 
liturgy at Gilgal and forming the nucleus of the hexa- 
teuchal narrative is now widely abandoned (see von Rad, 
Deuteronomy 157-61). 5-7. The pattern of oppression, 
cry for help, divine action in response to prayer is 
typically deuteronomic (cf. Judg 3:7-11). 10-11. The 
priest has no role here, as he has none in 14:22-27; hence 
26:3-4 may bea later variant. 12. On the third year tithe, 
see 14:28-29. 14. This threefold negative confession is 
probably not native to this context. the dead: Perhaps the 
vegetation deity (see 14:1) in whose honor funerary 
meals were eaten. 15. The same form as the (exilic) 
prayer of Solomon at the dedication of the Temple 
(1 Kgs 8:43). 

43 (IV) Conclusion to the Giving of the Law 
(26:16-28:69). The second address of Moses continues 
uninterrupted through 26:16-19 and is resumed and 
concluded with the blessings and curses in chap. 28. 
28:69 (29:1 Eng) is the finale to the entire discourse 
including the law (chaps. 12-26). The passage dealing 
with the Shechem covenant tradition (27:1-14) has been 
spliced in to match 11:26-32 immediately preceding the 
law. The list of apodictic curses (27:14-26), from a quite 
different source, corresponds to a form of covenant 
making known from Second Temple texts (Neh 10:31). 
44 (A) Reciprocal Commitment (26:16-19). 
The threefold repetiton of “this day” and the solemn 
declarations suggest an actual covenant ritual (e.g., 
2 Kgs 23:1-3). 17. you have declared: The causative of the 
verb ’amar, only here, has the technical sense of acknowl- 
edging a statement as juridically binding. For the 
statements, cf. the covenant formula in Hos 2:25; Jer 
31:33. 18. possession: See 7:6. 18-19. These verses appear 
to be based on Exod 19:4-6. 

45 (B) The Shechem Covenant Ritual (27:1- 
26). 1-8. A conflation of a Shechem covenant tradition 
(vv 4,5,8; cf. Josh 8:30-35) with a Gilgal tradition 
(vv 2-3,6-7; cf. Josh 4:1-10), blended in typically D 
fashion. 4. Ebal: The twin peak of Gerizim to the N, 
associated with the curse. 5. The altar is to be built 
according to stipulations in Exod 20:25, but it is not 
clear whether it was thought to be in conformity with 
Deut 12. 8. Repeats 27:3a with the addition of “very 
plainly.” 9-10. From a separate source in which levitical 
priests, not elders, are alongside Moses; perhaps the 
continuation of 26:16-19. 11-13. Here Moses alone 
speaks. The division into two groups of six tribes each 
is a further elaboration; cf. 11:26-30 and Josh 8:33-34. 
The curses are pronounced on Ebal because it lies to the 
N. The six tribes on Ebal are all located either to the N 
or E of the Jordan. 14-26. That the chapter is composite 
is seen in the different roles of levitical priests (v 9), the 
tribe of Levi (v 12), and the Levites (v 14). This last is 
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the only place in Deut where Levites as clerus minor 
appear, suggesting a Second Temple date (cf. Neh 8:7-8). 
The 12 paragraphs are not strictly curses (the threatened 
evil is not specified) but apodictic legal formulations. 
Absence of blessings is due to editorial juxtaposition of 
vv 11-13 and vv 14-26, of different provenience. With 
the exception of the first and last, the form is “Cursed be 
he” (arir...)+relative clause in participial form + 
Amen of the people. The first and last may have been 
added to tally with the number of the tribes. 15. Cursed: 
The anathema functioned to put the offender outside the 
community by making it impossible for him to partici- 
pate in cult without cursing himself. 16. Of the ten 
following, five condemn offenses listed in Deut and four 
occur only in Lev 17-26. This distribution suggests 
comparison with Neh 10:30 (entering into a curse and an 
oath) and a time when pentateuchal law was well on its 
way to final consolidation. On the obligation of honor- 
ing parents, see 5:16; 21:18-21. 17. See 19:14. 18. Lev 
19:14; not in Deut. 19. See 24:17. 20. See 22:30 and Lev 
18:7-8; a similar provision in Hammurabi § 154-58 
(ANET 172-73). 21. See Lev 18:23; 20:15. Bestiality 
was apparently practiced in certain cults to promote 
fertility by sympathetic magic. 22. See Lev 18:6-18; 
20:11-21. 23. See Lev 18:8; 20:14. 24. See 21:1-9. 25. 
The case of the hired killer is not dealt with in Deut, but 
cf. Ezek 22:12. 26. A redactional finale referring to the 
D law. 

46 (C) Blessings and Curses (28:1-69). The 
continuation and conclusion of the second address 
(5:1-28:69), interrupted by chap. 27. Analogies are the 
curses that are especially in evidence in Assyrian vassal 
treaties and those appended to collections of laws. 1-2. 
Continues and overlaps with 26:19. 3-6. Five blessings 
(bark ...), to which correspond the five curses of vv 
15-19. They deal for the most part with agrarian life. 
7-14. Six pronouncements of blessing, formally quite 
different, beginning “Yahweh will . . .” + action benefit- 
ing the recipient of the blessing. 7. Cf. 28:25. 9-10. a 
people holy to himself: Cf. 26:18-19. To invoke the name 
of the deity over a person, place, or thing signified 
ownership. 11. Cf. 28:51. 13-14. the head and not the tail: 
Cf. vv 44-45 and Isa 9:14 with the postexilic gloss in the 
following verse. 15-19. These curses form a mirror 
image to vv 1-6. 20-46. Corresponding to vv 7-14 but 
much more elaborate. 20. Roughly parallel to 28:8, 
where the phrase “in all that you undertake” also occurs. 
The change to divine 1st pers. at the end probably comes 
from a later expansion. 21. The language is typically D 
and exilic; cf. 4:25-31; 29:28. 22-23. These seven afflic- 
tions may represent different stages of grave sickness. 
25-26. Cf. 28:7; Jer 34:17. One of the worst disasters 
possible was to remain unburied (e.g., Jer 7:33; 34:20). 
27. The meaning of these terms is uncertain. boils of 
Egypt: Refers to the sixth plague (Exod 9:6-12). 28-29. 
Perhaps alluding to the ninth plague, darkness (Exod 
10:21-29). 33. At this point, allusion to the Babylonian 
conquest begins to emerge. 36-44. The climax in this 
series reflects the experience of deportation and exile. 37. 
Cf. 1 Kgs 9:7; Jer 18:16; etc. 45-46. The ending of the 
series of curses in vv 15~44; their fulfillment is now 
inevitable, not contingent on disobedience to the law. 
47-57. A prophecy ex eventu of the disaster of 587 and 
its sequel. The many parallels with Jer are to be ex- 
plained in large part by the exilic deuteronomic redaction 
of the book (cf. Jer 4:13; 5:15-17; 19:9; 28; etc.). 58-68. 
In this last section the threats are again conditional. 
Retrospective allusion to “this book” suggests that the 
passage concluded Deut at one editorial stage. 60. The 
plagues of Egypt will afflict unfaithful Israel (cf. 28:27). 
Infidelity involves a reversal of exodus and of the 
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Abrahamic promise. 62. Cf. 1:10; Gen 15:5. few in 
number: Cf. 4:27; 26:5. 64. Cf. 4:27-28. 68. The source 
for this promise is unknown; at 17:16 there is a com- 
mand not to return to Egypt. 69. (Eng 29:1). A conclu- 
sion rather than an introduction; cf. Lev 26:46; 27:34; 
Num 36:13. The covenant in the land of Moab is a 
second covenant after all, since the law revealed to Moses 
alone at Horeb was promulgated and accepted there. 
47 (V) Third Address (29:1-30:20; Eng 29:2- 
30:20). Divisions are speculative since there are no 
introductory formulas between 29:1 and 31:1. In effect 
a sermon, probably originating in the emerging institu- 
tion of the synagogue, it must be exilic at the earliest (see 
29:27). Its purpose was exhortation and instruction. 
48 (A) Lessons to be Learned from History 
(29:1-8). 1. all Israel: The ancient designation for the 
tribal assembly in cult or war; in updated terms, the 
early Jewish synagogue congregation. The following 
recital corresponds to the historical prologue in the 
disparity treaties, but it is unlikely that it was modeled 
directly on it. 1-2. Cf. Exod 19:4; Josh 24:5-7; Neh 
9:9-12. 3. The community is slow to learn the lesson; cf. 
Isa 42:18-20 and similar complaints. 5. See 8:4. 6. 
Perhaps inadvertently, the preacher here has Yahweh 
speaking in the Ist person. 6-7. A summary of 
2:26-3:22. The covenant in question is the second cove- 
nant of Deut (28:69) addressed to the postcatastrophe 
community. 

49 (B) Charge to the Covenanting Commu- 
nity (29:9-28). For the official character of the opening 
paragraph, in which the participants are designated, cf. 
Neh 10:1-30. Deut is referred to as a book (v 26). 9-10. 
The congregation consists of tribal heads (or leaders and 
Judges; see C. Begg, ETL 58 [1982] 87-105), elders, 
officers (see 1:15), adult males, children who had attained 
the age of discretion, wives, “hewers of wood and 
drawers of water.” The last named was the lowest cate- 
gory of Temple servants or nétinim (Ezra 2:43; Neh 7:50; 
cf. Josh 9:21,23,27). For the important role of elders 
during the exile, see Ezek 14:1; 20:1; etc. 11. sworn cove- 
nant: The occasion is therefore the sealing of the 
covenant. The curse is associated with covenant only in 
this section (29:11,13,18-20; 30:7; cf. 1 Kgs 8:31; Neh 
10:30). 13-14. The preacher is at pains to stress the vital 
link between present and past; cf. 5:3. 16-17. The begin- 
ning of a long admonition about the danger of foreign 
cults. These terms for idols, “abomination” (Siqgiis) and 
“ordure” (gillul) occur only here in Deut. 17. poisonous and 
bitter fruit: Borrowed from Amos (5:7; 6:12). 18. to sweep 
away the moist and the dry: The exact meaning is unknown, 
but this is probably a quotation, meaning that the recal- 
citrant one can take it all in his stride. 19. the book: Deut 
itself inclusive of chap. 28; cf. Neh 13:1-3. 22. The cities 
of the plain are listed together in Gen 10:19 and 14:2; 
Sodom and Gomorrah in Gen 19; Amos 4:11; etc.; 
Admah and Zeboiim in Hos 11:2. 21-27. A rather 
sudden transition from the individual idolater to the fate 
of the people and the land. The question-and-answer 
form is characteristic of the D parenetic style; cf. 1 Kgs 
9:8-9; Jer 5:19; 16:10-13; 22:8-9, and a remarkably 
similar form in the chronicles of Ashurbanipal (ANET 
300). 27. The exilic situation is here explicitly presup- 
posed. 28. The contrast between the things hidden and 
revealed has a sapiential flavor and parallels the conclu- 
sion to the next paragraph (30:11-14). It enjoins concen- 
tration on observance of the divine law rather than 
speculation, including the apocalyptic kind, about divine 
intentions (cf. Job 28:28). 

50 (C) Reversal of Fortune (30:1-14). 1-2. 
Blessing and curse are now understood serially. Reflec- 
tion on the disasters that have happened leads to 
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conversion—note the frequent occurrence of the verb 
Sib, “return,” “be converted”; cf. 4:29-31; 1 Kgs 
8:46-50. 3. restore your fortunes: The phrase Sib Sébiit plays 
on the verb 3b, “return,” and 3abé, “take captive.” The 
theme of the ingathering of the dispersed occurs fre- 
quently in exilic and early postexilic texts (e.g., Jer 
29:14; 32:37; Ezek 20:34,41; Isa 43:5; 54:7; 56:8). 6. See 
10:16. The new covenant of the exilic Deuteronomist, 
also reflected in Jer 31:31-34, presupposes a change of 
heart effected by Yahweh which would make law ob- 
servance a labor of love. 10. this book of the law: I.e., Deut 
(cf. 28:58,61; 29:19,20,26). 11-14. The law is not eso- 
teric knowledge requiring that a chosen intermediary 
like Enoch ascend to heaven in order to communicate it. 
It is recited in the covenant festival, and God has now 
put the disposition to obey it in the heart (cf. Jer 31:33; 
Ezek 36:26-27). 

51 (D) The Two Ways (30:15-20). Corre- 
sponds to 11:26-28. forming an apt conclusion to the 
address. This form of words was probably actually used 
at covenant-making and covenant-renewing liturgies. 
16. if you obey the commandments of Yahweh your God: 
Supplied from the LXX and demanded by the sense. 19. 
On the calling of witnesses, an essential element in the 
treaties, see 4:26. 20. The address ends appropriately 
with an allusion to the ancestral promise, a major theme 
in Deut. 

52 (VI) Last Will, Testament, and Death of 
Moses (31:1-34:12). While Moses continues to speak, 
the continuity of discourse is broken here. In these last 
chapters the narrative style predominates, treating the 
following themes: (1) commissioning of Joshua (31:1-8, 
14-15,23; 34:9); (2) dispositions with regard to the law 
book (31:9-13,24-29; 32:45-47); (3) the Song of Moses 
(31:16-22,30; 32:1-44); (4) blessings on the tribes (chap. 
33); (5) death of Moses (32:48-52; 34:1-8). The book is 
rounded off with a conclusion to the Pentateuch as a 
whole (34:10-12). Of these sections (1), (2), and part of 
(5) belong to the deuteronomic-exilic corpus, having 
connections with chaps. 1-3 and Josh. Most of (5) is 
from an editor in the P tradition and style who incor- 
porated the book into the Pentateuch; (3) and (4) repre- 
sent the latest stage of expansion together with the final 
verses, Which should be studied in tandem with the final 
verses of prophets (Mal 3:23-24). 

53 (A) Commissioning of Joshua (31:1-8). 
1. Moses continued to speak: If one reads with the LXX and 
Qumran (DJD 1. 60) “Moses finished speaking,” the 
verse could have concluded the previous section. Actu- 
ally, 31:1-8 connects well with 3:23-29. 2. The day is 
that of Moses’ death (cf. 1:3 P). The age fits the P schema 
(cf. Exod 7:7; Num 33:38-39). go out and come in: Lead 
(cf. Num 27:17 P). The failure of Moses to cross the 
Jordan is a prominent theme in 1-3. 4. See 2:26-3:11. 5. 
Refers to 7:1-5. 6. Cf. Josh 1:6-9. 7-8. The installation 
of Joshua seems to follow a more or less fixed formula 
(see N. Lohfink, Scholastik 37 [1962] 32-44). The fre- 
quency of its occurrence attests to the importance of the 
transition from the Mosaic to the post-Mosaic age. 
54 (B) Dispositions with Respect to the Law; 
Joshua Commissioned (31:9-15). 10. The septennial 
reading of the law is not attested elsewhere, not even in 
the regulations for the year of release and Sukkoth (15:1; 
16:13-15). It may have been suggested by the periodic 
reading of treaty texts. 12. Cf. 29:9-10. 14-15. In 
31:7-8 Moses does the commissioning, as also in the P 
versions, Num 27:15-23 and Deut 34:9. Here, however, 
Yahweh commissions at the Tent of Meeting (’dhel 
m6‘éd), the only occasion where this oracle shrine is 
mentioned in Deut. A close parallel is the commission- 
ing of the 70 elders also at the Tent (Num 11:16-17, 
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24-30). 31:23 may have been added as a conclusion, 
repeating v 7, before the insertion of 16-22. 

55 (C) Introduction to the Song (31:16-23). 
The song was inserted parallel to the law, as testifying 
against faithless Israel, and for this reason both must be 
written down. 16. (Sacred) prostitution signifies 
apostasy by metonymy (cf. Hos 2:7; 4:15). 17. Cf. 
29:23-27. 21. Yéser means “inclination,” with much the 
same sense in Gen 6:5; 8:21; 1 Chr 28:9; 29:18. The first 
two have contributed to the rabbinic idea of the evil in- 
clination, yéser ha-ra‘. 23. The conclusion to vv 14-15. 
56 (D) The Law Deposited in the Sanctuary 
(31:24-29). Takes up from 31:9-13 and is continued in 
32:45-47. 28. this law: Emend to “this song”; vv 28-29 
refer more naturally to the song since a private reading 
of the law to elders and officers after the command to 
carry out the public reading (31:11) seems pointless. The 
confusion arose from the editorial adjustments made 
when the song was added. 26. Just as a copy of a treaty 
had to be deposited in a sanctuary, so the law was to be 
laid beside the ark of the covenant. The Decalogue was 
placed inside the ark (10:1-5). 28. On heaven and earth 
as witnesses, see 4:26; cf. 30:19; 32:1. 

57 (E) The Song of Moses (31:30-32:44). The 
song was inserted at a late date because of the conso- 
nance of its theme with deuteronomic parenesis. The 
text has undergone extensive disturbance; the often 
divergent LXX finds some support in the 4Q fragments. 
Arguments for a very early date have been based on one 
or more of the following: affinity with E in the Penta- 
teuch; archaic language; prosodic typology (according 
to Albright it fits between Exod 15 and Judg 5 on the 
one hand and 2 Sam 1 on the other). In the present state 
of pentateuchal studies, however, it would be risky to 
base much on E; the language could be said to be 
archaizing rather than archaic (as in Hab 3); and it is 
doubtful whether rigid prosodic theories translate into 
precise chronological sequence. Allusions in the poem 
(vv 7,15), the advanced theological ideas presupposed, 
the indications of sapiential and prophetic influence 
(e.g., the form of lawsuit or rib pattern) would seem to 
suggest rather a date no earlier than the late monarchy 
or exilic period. 


(Albright, W. F., VT 9 [1959] 339-46. Boston, J. R., JBL 87 
[1968] 198-202. Cross, F. M., The Ancient Library of Qumran 
[NY, 1961] 182-84. Eissfeldt, O., Das Lied Moses Deut. 32:1-43 
und das Lehrgedicht Asaphs Psalm 78 (Leipzig, 1958]. Hidal, S., 
ASTI 11 [1977-78] 15-21. Mendenhall, G. E., NFL 63-74. 
Skehan, P. W., CBQ 12 [1951] 153-63; BASOR 136 [1954] 
12-15; JBL 78 [1959] 21-22.) 


1. Appeal to the heaven and earth as witnesses (cf. 4:26; 
30:19; Jer 2:12; Ps 50:4-6) reflects the calling of deities 
as witnesses in the rib (indictment) of a vassal after treaty 
violation (see J. Harvey, Bib 43 [1962] 172-96). 2. 
teaching (leqah: An example of sapiential vocabulary (e.g., 
Job 11:4; Prov 1:5; 4:2). 4. the Rock (hassiir): Or the 
Mountain, a divine title used frequently in Pss and later 
prophecy (e.g., Isa 44:8); cf. Ugaritic gr. 5. One of the 
most difficult lines in the poem. A possible reconstruc- 
tion of 5a would be, “they have dealt corruptly with 
him; they are not his sons on account of their impurity.” 
7. Wisdom is to be sought from the elders, whose 
responsibility it is to transmit the tradition. 8. ’elyén: A 
pre-Israelite divine title, perhaps Jerusalemite (Gen 
14:18-22; Num 24:16). For “sons of Israel” read “sons of 
God” with the LXX and QL. The idea is that Elyon, 
high god of the Canaanite pantheon, assigned each of the 
70 nations of the world (Gen 10) to one of the 70 deities 
of the pantheon and that Israel had the good fortune to 
be assigned to Yahweh (see P. Winter, ZAW 67 [1955] 
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40-48; 75 [1963] 218-23; M. Lana, Henoch 5 [1983] 
179-207) 10-12. The wilderness period as a time of 
special providence for Israel (cf. Hos 9:10; Jer 2:6). 11. 
For the image, see Exod 19:4; on vv 6-12, see S. Geller, 
HTR 75 (1982) 35-36. 14. blood of the grape: Cf. Gen 
49:11 and “blood of trees” (dm ‘sm) in Ras Shamra (Baal 
and Anath, II ii 43). 15. Jeshurun: A title for Israel only 
here and 33:5,26; Isa 44:2; derived either from yasar, 
“upright,” or 3ér, “ox”; in the context the latter seems 
more likely. 17. demons (S¢dim): Only here and Ps 106:37, 
from Akk sédu. 18. begot: More precisely, “gave birth to,” 
a maternal attribution. 21. Here and following, the 
language is too generalized to allow identification of the 
hostile nation. 22. A poetic image of divine judgment; cf. 
Judg 9:15,20; Amos 2:4; Jer 15:4. 26. There is here a 
change of direction: Israel will not be completely 
destroyed because then the adversary would claim credit 
for it (cf. Josh 7:9; Isa 10:7). 28-29. The concentration 
of sapiential language here is noteworthy. 30.The rever- 
sal of a holy war theme. 31-33. These verses refer to the 
adversary. 31. judges: A rare word (pélilim), used 
elsewhere only at Exod 21:22 and Job 31:11; “fools” 
(éwilim) would fit the context better. 36. his servants: 
Also 32:43; recalls the same designation in Isa 
65:8-9,13-15. 39. The closest parallels are the frequent 
divine self-predications in Isa 41:4; 43:10-11,13,25. 
41-42. Cf. Isa 63:1-6. 43. The concluding verse may be 
restored as follows with help of the LXX and QL: 


Rejoice with his people, O heavens 
Adore him, all gods 
for he avenges the blood of his servants 
and makes expiation for the land of his people. 


An additional verse in the LXX, calling on the angels to 
worship him, probably a variant, is quoted at Heb 1:6. 
58 (F) Exhortation to Observe the Law 
(32:45-47). Although this appears to be the sequel to 
31:9-13,24-29, according to 31:28-29 Moses was 
preparing to address only the leaders, and in any case the 
law had already been deposited in the sanctuary. Here, 
too, the confusion is due to the insertion of the song. 
59 (G) Moses Prepares for Death (32:48-52). 
The passage is from P and its continuation, now obscured 
by the insertion of the deathbed blessings (chap. 33), is 
in 34:1,7-9. It belongs to a later P editorial stage, being 
an expanded version of Num 27:12-14, the original 
place in the narrative for the death of Moses. The amal- 
gamation of Deut with the P-edited narrative necessi- 
tated the relocation of the account of Moses’ death. 48. 
that very day: A characteristic P expression; the allusion 
is back to the date in 1:3. 49. Abarim: See Num 27:12 (P); 
the P account of Aaron’s death is at Num 20:22-29. 51. 
Moses’ fault at Kadesh is a theme of P (Num 20:1-13); 
the alternative version leaves him blameless (Exod 
17:1-7), and nowhere is he blamed in Deut (see 3:26). It 
was evidently important for P to explain why Moses did 
not enter the land. revere me as holy: The vb. qd5 was prob- 
ably chosen because of assonance and alliteration with 
Kadesh (qadé3). 

60 (H) Deathbed Blessings of Moses (33:1-29). 
Its late insertion interrupts the narrative continuity 
between 32:52 and 34:1, but its place in the book is 
appropriate; cf. the last blessings of Isaac (Gen 27) and 
Jacob (Gen 49). The poem as a whole is later than Gen 
49; Levi is no longer a secular tribe and Simeon has 
disappeared. The number 12 is maintained by counting 
Ephraim and Manasseh (Joseph’s sons) separately. The 
greater praise bestowed on the Joseph tribes suggests an 
origin in the northern kingdom not later than the 8th 
cent. Yet the blessings could have been inserted into a 
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psalm preserved at the beginning (vv 2-5) and end (vv 
26-29). 


(Caquot, A., Sem 32 [1982] 67-81. Christensen, D. L., Bib 65 
[1984] 382-89. Cross, F. M. and D. N. Freedman, JBL 67 
[1948] 191-210. Labuschagne, C. J., OTS 19 [1974] 97-112. 
Seebass, H., VT 27 [1977] 158-69.) 


1. man of God: A synonym for “prophet” (cf. Josh 14:6; 
Ps 90:1). 2-5. The theophanic theme is found also in Judg 
5:4; Hab 3:3; Ps 68:17; etc. 2-3. All the place-names 
occur in 1:1-2, though Sinai (for Horeb) occurs only 
here. Note that Sinai is in parallelism with Seir (Edom). 
The rest of vv 2-3 is uncertain; see the commentaries. 5. 
Though Yahweh is not mentioned, v 5, along with v 4, 
probably alludes to his solemn enthronement as king of 
the tribes (cf. Exod 15:18; Judg 8:23; etc.). Jeshurun: See 
32:15. If the tribal blessings were inserted into a psalm, 
this would be the logical place. 6. Reuben: The title is 
missing. This Transjordanian tribe, still powerful in Gen 
49:3-4 (cf. Judg 5:15b-16), was evidently in danger of 
extinction; the second stychos should read, “but let him 
be few in number.” 7. Judah: Here much less significant 
than Gen 49:8-12. Probably from a time of relatively 
peaceful relations between the kingdoms, the oracle 
assumes that Judah is cut off from the central and nor- 
thern tribes. 8-11. This oracle, the longest after Joseph, 
is composite, vv 9b-10 being a deuteronomic addition. 
Levi is no longer a secular tribe. 8. Urim and Thummim: 
An oracular device, perhaps like dice (e.g., Num 27:21, 
1 Sam 14:41), later attached to the priest’s ephod gar- 
ment (Exod 28:30). The testing at Massah and Meribah 
may refer to Moses and Aaron, both of levitical descent 
(Exod 15:25; 17:1-7; Deut 32:51). 9a. The allusion 
appears to be to the levitical zeal displayed in the golden 
calf incident (Exod 32:25-29). 11. Either the original 
conclusion to the Judah oracle (as argued by A. D. H. 
Mayes, Deuteronomy 404) or an allusion to internecine 
strife within priestly families. 12. The verse is obscure. 
If ‘alayw is emended to ‘elyén, following the LXX, we 
may read: “The beloved of Yahweh dwells securely/ 
Elyon encompasses him all day long.” The reference to 
one dwelling between his shoulders at the end may 
allude to the ark shrine in Benjaminite territory before 
its transfer to Jerusalem. It is even possible that the entire 
saying alludes to the presence of the ark in Benjamin at 
a time when that tribe was still considered the southern 
province of the Joseph tribes. 13-17. Fertility is the 
theme both here and in Gen 49:25-26. The key word 
meged, “choicest gift (of nature)” occurs five times. 13. 
with dew: This should not be emended out (as RSV); as 
in the Ugaritic texts the contrast is between the heaven 
as a source of dew and the subterranean waters (téhém, 
personified as a beast, the source of ground water; cf. 
Gen 49:25). 16. bush: The same word as the burning 
bush in Exod 3:1-6; the emendation to “Sinai” is unsup- 
ported and unnecessary. Nazir also means “consecrated 
one,” Nazirite, a sense supported by the allusion to 
Joseph’s head. 17. The bull image recalls the cults of the 
northern kingdom, but could also refer to a ruler; v 17b 
has been added by the compiler of the blessings to main- 
tain the number 12. 18-19. Zebulon and Issachar 
straddled the rich and strategically important Esdraelon 
Valley from the Mediterranean to the Rift Valley. The 
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saying alludes to a mountain shrine, either Tabor or 
Carmel, center of the Yahweh cult, and to profit from 
the caravan trade (see M. Dahood, Or 47 ([1978] 
263-64). 20-21. he who enlarges Gad: A fairly literal 
transl. of marhib gad. While the allusion could be to a 
leader now unknown, the reading merhab, “wide place,” 
“wide domain” (NEB), seems preferable. Gad settled on 
the plateau E of Jordan and gradually absorbed Reuben. 
Verse 21b may refer to Gad’s obedience to the command 
to assist in the conquest (Num 32). 22. Already settled 
in the north (cf. Gen 49:17), Dan had a reputation for 
launching attacks on travelers through the area. Bashan 
is not usual for the region that far north, in the Golan, 
but the emendation of “from Bashan” to “from a viper” 
(Ugaritic btn) does not fit the context (see Cross and 
Freedman, JBL 67 [1948] 208). 23. An allusion to the 
rich plain of Ginnosar and the Sea of Galilee. 24-25. 
Here and in Gen 49:20 the prosperity and strength of 
Asher, settled along the northern coastal region in direct 
contact with the Phoenician cities, are emphasized. 
26-29. Conclusion of the psalm. 26. Reading ké’él for 
ka él gives “There is none like the God of Jeshurun.” An 
emendation (Cross and Freedman, BASOR 108 [1947] 
6-7) gives “riding the heavens in his strength / riding the 
clouds in his glory”; cf. Ps 68:5. 27. An obscure text; 
perhaps an allusion to the triumph of Yahweh over the 
other gods (see NEB) in preparation for his victorious 
intervention on behalf of his people. 28. The traditional 
language of blessing. 

61 (I) Death of Moses; Conclusion to the 
Pentateuch (34:1-12). The chapter brings together 
(1) the conclusion to the exilic-deuteronomic review of 
the Mosaic age, taking up from 3:25-29; (2) the revised 
P version of Moses’ death, the original position of which 
was Num 27:12-23. 1-3. from the plains of Moab to Mount 
Nebo: From the later P source. Pisgah: The D equivalent 
of Nebo; cf. 3:27; 4:49. The viewing of the land takes in 
an immense arc from S to N and then back to the starting 
point. 4. See 1:37; 3:25-27; 4:21-22; etc. 6. he buried him: 
The subject is Yahweh, though Sam. Pent. and some 
LXX mss. have the pl. The departure of the great prophet 
could not be less numinous than that of Elijah. A con- 
siderable literature developed around the fate of Moses 
and the location of his remains (e.g., Jude 9; As. Mos.). 
7-9. The conclusion of the P account of Moses’ death 
and the succession of Joshua. 7. For Moses’ age, see 31:2; 
cf. Num 33:39 (Aaron). natural force: By analogy with 
Ugaritic lht, perhaps sexual vigor (W. F. Albright, 
BASOR 94 [1944] 32-35). 8. The same mourning 
period as for Aaron (Num 20:29). 9. In contrast to Num 
27:18, where Joshua is appointed because he possesses 
spirit, here the spirit of wisdom (the ability to rule) is the 
result of the laying on of hands, which also entitled him 
to be obeyed. 10-12. The final three verses are the finale 
to the Pentateuch as a whole. The point is to deny parity 
between Moses and the prophets, since the mediation of 
the latter is indirect—and this with reference to the 
promise of a “prophet like Moses” in 18:15-18. See J. 
Blenkinsopp, Prophecy and Canon 85-95. Verses 11-12 
amplify the prophetic portrait of Moses by alluding to 
the signs and wonders which he wrought, esp. the 
plagues of Egypt; cf. 4:34; 6:22; 7:19; 11:3; 26:8; 29:1-2; 
Pss 105:26-27; 135:9. 
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INTRODUCTION 


az (I) Text. The textual situation is compli- 
cated; as in 1-2 Sam, there are two major traditions, 
represented by the MT on the one hand and LXXB 
(henceforth LXX, unless otherwise noted) on the other. 
The agreement of the LXX and 4QJos@ indicates that 
the LXX was based on a Hebr text different from that 
which is represented by the MT; in many cases this text 
is shorter and better. Textual development continued, 
however, after the translation of this original Hebr text 
into Greek; deliberate changes, such as glosses, expan- 
sions, and corrections, continued to be introduced in 
both Hebr and Gk traditions, and unconscious 
mechanical errors occurred as well. Each case has thus to 
be evaluated separately, taking into account the Vg, the 
Syr, and other ancient versions as well. 


(Auld, A. G., “Textual and Literary Studies in the Book of 
Joshua,” ZAW 90 [1978] 412-17; “Joshua: The Hebrew and 
Greek Texts,” Studies in the Historical Books of the Old Testament 
[VTSup 30; Leiden, 1979] 1-14. Greenspoon, L. J., Textual 
Studies in the Book of Joshua [Chico, 1983]. Holmes, S., Joshua: 
The Hebrew and Greek Texts [Cambridge, 1914]. Orlinsky, 
H. M., “The Hebrew Vorlage of the Septuagint of the Book of 
Joshua,” Congress Volume: Rome, 1968 [VTSup 17; Leiden, 1969] 
187-95.) 


3 (II) Literary History. Earlier critics had 
seen in Joshua a continuation of the various pentateuchal 
traditions, and they referred to the totality of Gen to 
Josh as the “Hexateuch.” Since the pioneering studies of 
M. Noth, it has become clear that it is more appropriate 
to speak of a “Tetrateuch” (Gen to Num). Deut served 
as a kind of theological preface to Dtr (the deuterono- 
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mistic history, Josh to 2 Kgs) which followed. Dtr has 
a history of its own which more recent research has 
shown to be complicated. Most scholars agree that in its 
present form the work is largely a product of the 7th 
cent. (the reign of Josiah), which was revised in the exilic 
period in the light of the events of 587/586. The Josianic 
work may have drawn on earlier antecedents, perhaps 
from the time of Hezekiah. Within this larger context 
Josh has several distinctive themes. 

4 (III) The Themes of Joshua. One of these 
is stated in 1:5: “As I was with Moses, I will be with 
you,” reiterated in 3:7; 4:14. This theme is developed by 
having Joshua repeat many of Moses’ actions; following 
the order of events in Josh, note the following parallels: 
(1) From the wilderness Moses sent spies to scout out the 
land (Num 13; Deut 1:19-46); from Transjordan Joshua 
sends spies to scout out the land near Jericho (Josh 2). 
(2) Under Moses’ leadership the Israelites passed through 
the Reed Sea as on dry ground (Exod 14); under Joshua’s 
leadership the Israelites cross the Jordan as on dry 
ground (Josh 3). (3) Before the exodus from Egypt, 
Moses and the Hebrews celebrated the Passover (Exod 
12); after their entry into Canaan, Joshua and the Israel- 
ites celebrated the Passover (Josh 5:10-12). (4) In the 
wilderness where Moses was to lead the Israelites, he 
had a vision of a burning bush in which he was told, 
“Remove your shoes from your feet, for the place on 
which you are standing is holy ground” (Exod 3:5); in 
the territory into which Joshua leads the Israelites, he has 
a vision in which the commander of Yahweh’s army tells 
him, “Remove your shoes from your feet, for the place 
on which you are standing is holy” (Josh 5:15). (5) Having 
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entered the land, Joshua sends spies to Ai (Josh 7:2-5), 
just as Moses had sent spies into Transjordan (Num 
21:32). (6) Moses, holding “God’s rod,” extended his 
hand, and while he did so, Israel prevailed over the 
Amalekites (Exod 17:8-13); Joshua, holding a 
sicklesword, extends his hand, and while he does so, 
Israel prevails over the inhabitants of Ai (8:18-26). 
(7) Before their deaths, both Moses (Deut) and Joshua 
(Josh 23-24) deliver farewell speeches to the Israelites. 
(8) Other parallels include the instruction to the people 
to sanctify themselves in preparation for the divine 
manifestation (Exod 19:10; Josh 3:5); intercession for the 
Israelites who had offended God (Exod 32:11-14; Num 
11:2; 14:13-19; Deut 9:25-29; Josh 7:6-9); and the roles 
of Moses and Joshua as covenant mediators (Exod 24; 
Josh 24). 

In addition to these parallels, there are a number of 
passages in which Joshua explicitly fulfills a command 
given by Moses. These include his instruction to Reuben, 
Gad, and Eastern Manasseh to join the other tribes in the 
military conquest of the land (1:12-18; see Num 32; 
Deut 3:12-20); the erection of the altar on Mt. Ebal 
(8:30-35; see Deut 27:1-26); the extermination of the 
inhabitants of the land (11:15; see Deut 20:16) and of the 
Anakim (11:21; see Deut 9:2); the division of the land by 
lot (14:2; see Num 34:13); and the establishment of the 
cities of asylum (20; see Num 35:9-15; Deut 19:1-10) 
and the cities of the Levites (21:1-42; see Num 35:1-8). 
5 One consequence of these parallels and fulfill- 
ments is that Joshua is presented as little more than a 
kind of carbon copy of Moses, and it is thus difficult to 
penetrate behind the literary traditions to the historical 
Joshua. Unlike Moses, Joshua is the leader without flaw 
or hesitation; he is, in fact, deliberately portrayed as the 
ideal leader of Israel, one who keeps the teaching of 
Moses in its entirety (1:7-8; 11:15), and as such for Dtr 
the prototype of the ideal king of Israel, in particular, 
David, Hezekiah, and esp. Josiah (see R. D. Nelson, 
“Josiah in the Book of Joshua,” JBL 100 [1981] 531-40). 
Like the ideal king of Deut 17:18, Joshua writes a copy 
of the teaching of Moses (8:32; these are the only two 
occurrences of the phrase “copy of the teaching” [Hebr 
tora}). Joshua also serves as an antitype of Saul, the failed 
king: in contrast to Saul (1 Sam 13-15), Joshua enforces 
the rules of holy war (Josh 7) and keeps the oath made 
with the Gibeonites (Josh 9; cf. 2 Sam 21:1-14). 

The existence of these parallels, esp. those that quote 
other passages, also suggests that Josh is a literary crea- 
tion whose sources included preexisting Israelite tradi- 
tions about Moses, much as the OT was a source for the 
Gospels’ description of the life and esp. the death of 
Jesus. (A similar technique is used in the Elijah—-Elisha 
cycle [1 Kgs 17-2 Kgs 13], in which Elisha, who 
“ministered” to Elijah [1 Kgs 19:21] as Joshua was 
“Moses’ minister” [Josh 1:1], repeats many of the 
miracles performed by his predecessor.) In view of this 
elaborate development the most that can be said is that 
Joshua was an Ephraimite (see 19:50; 24:30), perhaps 
originally a local hero who became the focus for the 
idealized reconstruction of early Israel in Dtr. 

6 In the composition of the narrative one of the 
sources that the deuteronomistic historians drew on was 
preexisting Priestly tradition, to be distinguished from 
its subsequent formulation in the pentateuchal source P. 
Throughout Josh, we find characteristic P terminology 
and emphases, and these make their way into the book 
‘at various stages in its history. 

7 A final theme to be considered is the use of 
etiology, the explanation of various elements, esp. 
geographic features, known to the audiences of Josh, by 
means of stories connected with Joshua. These etiological 
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narratives are generally marked by the phrase “to this 
day”; see 4:9; 5:9; 6:25; 7:26; 8:28,29; 9:27; 10:27; 
13:13; 14:14; 15:63; 16:10. The use of the phrase implies 
chronological distance, the perspective of hindsight. As 
such, the use of the phrase confirms our earlier analysis 
of Josh as a narrative developed long after the events 
described in it. Analogous to these etiological narratives 
are etymological explanations also developed into 
episodes within the story, such as 5:3; 22:34. 

8 (IV) Joshua in Other Traditions. In the 
Pentateuch Joshua is a minor figure. In J, he first appears 
in Exod 17:8, without introduction as though already 
known, as Moses’ military aide, who leads the battle 
against Amalek. Thereafter he accompanies Moses up 
the mountain (Exod 24:13; 32:17), shares Moses’ close- 
ness to Yahweh (Exod 33:11), and functions as his 
youthfully rash advisor (Num 11:28). In both J and P, 
Joshua figures in the episode of the sending of the spies 
(Num 13-14), but he is clearly subordinate to Caleb (cf. 
Num 14:24,30). In P especially he is a secondary figure; 
his name is twice given as Hoshea (Num 13:8; Deut 
32:44), and Eleazar the priest precedes him in the com- 
mands concerning the Transjordanian tribes (Num 
32:28) and the distribution of the land (Num 34:17; cf. 
Josh 14:1; 17:4; 19:51; 21:1). Even in Deut, his role is 
minor; he is mentioned only in the latest parts of the 
book, anticipating his divine commissioning as Moses’ 
successor (Deut 3:28; 31:14,23), and seems occasionally 
to have been interpolated into an already existing text 
after the completion of Dtr in order to harmonize Deut 
with Josh (Deut 1:38). 

In contrast to the names of the other major biblical 
figures, Joshua’s name, formed from the root for “salva- 
tion” (which occurs frequently in personal names) was 
not restricted to the son of Nun, but was also that of two 
other individuals named in the Bible, viz., the owner of 
the field in which the ark came to rest after the Philistines 
had sent it off (1 Sam 6:14), and a governor of Jerusalem 
during the reign of Josiah (2 Kgs 23:8). This suggests 
that in Israelite tradition the figure of Joshua was not a 
major one until developed by Dtr, a conclusion strength- 
ened by the lack of reference to Joshua in the major 
sermonic and hymnic recitals of Israel’s early history: 
Joshua is not mentioned in 1 Sam 12; Neh 9:6-31; Pss 78; 
105; 106; 136. The same is true of many of the events in 
Josh: the fall of Jericho, the capture of Ai, the division of 
the land, and the covenant at Shechem are all unmen- 
tioned in biblical sources apart from Josh. Even in Dtr 
Joshua is mentioned only in Judg 1:1; 2:6-9 (see Josh 
24:29-31); and 1 Kgs 16:34 (see Josh 6:26). In the 
postexilic period, Joshua gets scant attention, named 
without further comment in the genealogy of Ephraim 
(1 Chr 7:27) and referred to briefly in Neh 8:17. It is only 
in the late biblical period that Joshua and the events of 
Josh become frequently mentioned; see 2 Esdr 7:107; 
1 Macc 2:55; Sir 46:1-8; Acts 7:45; Heb 4:8. In these 
passages we see the continuing development of the 
Joshua tradition: he was a judge (1 Macc 2:55) and a 
prophet (Sir 46:1). 

In later Jewish tradition Joshua is an essential link in 
the chain of the transmission of the Torah from Moses. 
In Christian tradition Joshua becomes the prototype of 
the Christian warrior, and at various periods in history 
specific allusion is made to Josh as justification for 
extreme military action, as in the Crusades. In Pilgrim 
ideology especially Josh served as a model and a divine 
guarantee: once again a group of God’s people escaped 
from oppression across a body of water to a “providence 
plantation.” This conviction continued to inform 
American history, including the claim of “manifest 
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destiny,” and is evident in the many biblical place-names 
in New England and throughout the country. 

9 (V) Joshua and Archaeological Evidence. 
The depiction of a total Israelite conquest is a retro- 
version to the early premonarchic period of a political 
fact of the monarchy. Inner-biblical evidence frequently 
contradicts the picture of total annihilation of the inhabi- 
tants of the land; see esp. Judg 1-2 as well as various 
details within Josh itself. Archaeological evidence 
confirms the literary analysis of the book: few if any of 
the major episodes in Josh can be shown to be historical. 
Thus, neither Jericho nor Ai nor Gibeon was occupied 
in the period in which most scholars would date the 
emergence of Israel in Canaan (ca. 1200). Although some 
of the cities said to have been destroyed by Joshua show 
evidence of destruction in this period, the dates vary 
considerably; Hazor, for example, was destroyed a cen- 
tury before Lachish. For the most part, then, the archae- 
ological record contradicts the narrative. This is also true 
at the level of small details: there are no specific customs, 
geopolitical elements, or artifacts mentioned in Josh that 
can be dated solely to the end of the 2d millennium, and 
most are more at home in the first. On the other hand, 
Josh does reflect its time of composition. Thus, the list 
of levitical cities in chap. 21 cannot have been compiled 
before the 8th cent., since this is the period when most 
of them would have been in existence. 

10 (VI) Intent. The book is a kind of historical- 
theological fiction, whose primary source was the pre- 
existing literature of Israel. Other material, esp. the 
boundary lists of chaps. 13-21, was incorporated into 
this work in order to present a picture of the ideal Israel 
under ideal leadership. Various episodes are cautionary 
tales, depicting the consequences of failure to observe 
the Mosaic commands and commenting on the circum- 
stances of the authors’ own times. Underlying this 
literary work with its continuing development is a pro- 
found conviction: Yahweh had given Israel the land, and 
in order to maintain possession of it Israel had to obey 
his law. 

11 Outline. 


(I) Introduction (1:1-18) 
(A) The Commissioning of Joshua (1:1-9) 
(B) Joshua’s Command to the People (1:10-11) 
(C) Instructions to the Transjordanian Tribes 
(1:12-18) 
(II) The Conquest of the Land (2:1-12:24) 
(A) Rahab and the Spies (2:1-24) 
(B) The Crossing of the Jordan (3:1-5:1) 
(a) The Crossing (3:1-17) 
(b) Memorials to the Crossing (4:1-24) 
(c) The Reaction of the Kings (5:1) 
(C) Ceremonies at Gilgal (5:2-12) 
(a) Circumcision (5:2-9) 
(b) Passover (5:10-12) 
(D) The Destruction of Jericho (5:13-6:27) 
(a) Prelude: The Theophany (5:13-15) 
(b) Instructions (6:1-7) 
(c) The Procession and the Fall of the Walls 
(6:8-21) 
(d) Epilogue (6:22-26) 
(i) Rahab’s family (6:22-25) 
(il) The curse on Jericho (6:26) 
(e) Conclusion (6:27) 
(E) The Destruction of Ai (7:1-8:29) 
(a) Achan’s Violation of the Ban (7:1) 
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(b) The First Attack: Defeat (7:2-5) 
(c) The Discovery and Punishment of Achan’s 
Sin (7:6-26) 
(d) The Second Attack: Victory (8:1-29) 
(F) Construction of the Altar and Reading of the 
Teaching on Mt. Ebal (8:30-35) 
(G) The Reaction of the Kings (9:1-2) 
(H) Covenant with Gibeon (9:3-27) 
(I) The Southern Campaign (10:1-43) 
(a) Defeat of the Coalition of Five Kings 
(10:1-27) 
(b) Defeat of the Major Cities (10:28-39) 
(c) Concluding Summary (10:40-43) 
(J) The Defeat of the Northern Kings (11:1-15) 
(K) Summaries (11:16-12:24) 
(a) Geographical Résumé (11:16-20) 
(b) The Anakim (11:21-22) 
(c) Final Summary (11:23) 
(d) Lists of Defeated Kings (12:1-24) 
(i) East of the Jordan (12:1-6) 
(ii) West of the Jordan (12:7-24) 
(Ill) The Division of the Land (13:1-21:45) 
(A) Introduction (13:1-7) 
(B) East of the Jordan (13:8-33) 
(a) Introduction (13:8-14) 
(b) Reuben (13:15-23) 
(c) Gad (13:24-28) 
(d) Eastern Manasseh (13:29-31) 
(e) Conclusion (13:32-33) 
(C) West of the Jordan (14:1-19:51) 
(a) Introduction (14:1-5) 
(b) Caleb’s Inheritance (Hebron) (14:6-15) 
(c) Judah (15:1-63) 
(i) Boundaries (15:1-12) 
(ii) Caleb’s share (15:13-19) 
(iii) City lists (15:20-62) 
(iv) Jerusalem (15:63) 
(d) Joseph (16:1-17:18) 
(i) Introduction (16:1-4) 
(ii) Ephraim (16:5-10) 
(iii) Western Manasseh (17:1-13) 
(iv) Conclusion (17:14-18) 
(e) The Other Tribes (18:1-19:51) 
Gi) Introduction (18:1-10) 
(i) Benjamin (18:11-28) 
(iii) Simeon (19:1-9) 
(iv) Zebulun (19:10-16) 
(v) Issachar (19:17-23) 
(vi) Asher (19:24-31) 
(vii) Naphtali (19:32-39) 
(viii) Dan (19:40-48) 
(D) Conclusion (19:49-51) 
(a) Joshua’s Personal Allotment (19:49-50) 
(b) Summary (19:51) 
(E) Cities of Asylum (20:1-9) 
(F) Cities of the Levites (21:1-42) 
(G) Summary (21:43-45) 
(IV) Appendixes (22:1-24:33) 
(A) The Transjordanian Tribes (22:1-34) 
(a) Joshua’s Dismissal (22:1-9) 
(b) The Altar West of the Jordan (22:10-34) 
(i) Construction and controversy 
(22:10-12) 
(i) Negotiation (22:13-31) 
(iii) Resolution (22:32-34) 
(B) Joshua’s Farewell Speech (23:1-16) 
(C) Covenant at Shechem (24:1-28) 
(D) Final Notes (24:29-33) 
(a) Joshua’s Death and Burial (24:29-31) 
(b) Joseph’s Reburial (24:32) 
(c) Eleazar’s Death and Burial (24:33) 
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12 (I) Introduction (1:1-18). The book opens 
after the death of Moses, in the plains of Moab (see Deut 


34:1), and is a direct continuation of Deut. The language 
is heavily deuteronomic; compare the following passages: 


(7:13-17] 


Josh 1:3-4 and Deut 11:24; Josh 1:5 and Deut 7:24; 31:8; 
Josh 1:6 and Deut 31:7; Josh 1:7 and Deut 31:23; 5:32; 
Josh 1:8 and Deut 29:9; Josh 1:9 and Deut 31:6; Josh 
1:11 and Deut 11:31; 3:18. This thematic introduction to 
Josh stresses several key elements. Joshua is Moses’ 
divinely chosen successor, and, although not given the 
title “Yahweh’s servant” until 24:29, he will complete 
the work of Moses by leading the people into the land. 
There they are to observe the Mosaic commands, so that 
the land of the promise may continue to be theirs. 
Furthermore, as Moses had instructed, the tribes of 
Reuben, Gad, and Eastern Manasseh shall join their kin 
in the military conquest of the land. But there is more 
than retrospective here; Joshua as the ideal ruler of a 
united Israel anticipates David, who also is called 
Yahweh’s servant (2 Sam 7:5; etc.), and David’s two 
worthy successors, Hezekiah, who kept the command- 
ments of Moses (2 Kgs 18:7), and Josiah, who “did not 
turn to the right or the left” (2 Kgs 22:2). 

13 (A) The Commissioning of Joshua (1:1-9). 
1. Joshua: Hebr yéhéstia‘, probably meaning “Yahweh has 
saved,” as the later variant forms of his name suggest: 
Hosea (hésea‘, Num 13:8,16; Deut 32:44) and Jeshua 
(yéta‘, Neh 8:17). In Greek the name is rendered iésous, 
1.e., Jesus. son of Nun: Hebr bin-niin. The archaic form of 
the word for son, occurring elsewhere in personal names 
only in the name Benjamin (binyamin) suggests the antiq- 
uity of the name and thus of Joshua himself. Nun means 
“fish.” 2. the land which I am about to give to them: This brief 
deuteronomic phrase (see, e.g., Deut 5:31; 32:52) sum- 
marizes the message of the book: the possession of the 
land is Yahweh’s gift, at his initiative, and it is his activ~ 
ity that gives it to Israel. 4. The boundaries of the 
promised land in deuteronomic tradition (see Deut 1:7; 
11:24). The land is also delineated in Josh 9:1; 10:40; 
11:16; 12:7-8; no two passages are identical. wilderness: 
The semidesert expanse S and E of the settled territory. 
the Lebanon: The double mountain range including its 
western part (the Lebanon, properly) and its eastern (the 
Antilebanon). the great [MT; LXX: western] sea toward 
sunset: I.e., the Mediterranean; > Biblical Geography, 
73:32-33. 5. I will be with you: Quoted from Exod 3:12; 
the promise is repeated in 3:7 and is fulfilled with the fall 
of Jericho (see 6:27). 6. inheritance: The root nhl, the stan- 
dard deuteronomic terminology for the possession of 
the land; see further at 11:23. 8. See Ps 1:2-3. 

14 (B) Joshua’s Command to the People 
(1:10-11). Joshua summarizes the divine promise. 10. 
the officials: Lit., “scribes,” but in various contexts it 
designates lesser military and civil functionaries; see 
AUIS© SiR 

15 (C) Instructions to the Transjordanian 
Tribes (1:12-18). The prominent position of this unit 
at the beginning of the book indicates that Reuben, Gad, 
and Eastern Manasseh, the tribes that were settled E of 
the Jordan, constituted a special problem for the authors. 
In contrast to such passages as Gen 49:3-4; Judg 
5:15-17, Josh presents the ideal picture of an Israel 
united in warfare and in worship (chap. 22), but under- 
lying this ideal is considerable tension. 13-15. See Deut 
3:12-20, and cf. Num 32:20-27. 14. across the Jordan: 1.e, 
in Transjordan. This is an anachronism, since the 
Israelites will not cross the Jordan until chap. 4. 

16 (I) The Conquest of the Land (2:1-12:24). 
The first major division of Josh describes in epic style the 
Israelites’ assumption of complete control of the land. 
The narrative focuses on a few key cities, describing 
their defeat in a holy war in which the victory and hence 
the spoils of victory as well were Yahweh’s. Again and 
again we are reminded that it was not numerical or 
strategic superiority that defeated Israel’s enemies. 
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17 (A) Rahab and the Spies (2:1-24). This 
chapter, together with its sequel in 6:17,22-25, is a care- 
fully developed literary unit that implies a different ver- 
sion of the capture of Jericho from that found in chap. 
6, an interpretation confirmed by 24:11. Combining the 
details of these three passages we seem to have frag- 
ments of an account of a battle for the city that was 
ultimately won by Rahab’s betrayal of her citizens from 
within the city. In the present form of Josh, however, it 
is the miraculous version of chap. 6 that dominates. 
Nevertheless, chap. 2 serves as a prolegomenon to the 
events that follow. Thus, the sending of the spies by 
Joshua anticipates his similar action in 7:2; Rahab’s con- 
fession of faith in Yahweh and her eventual dispensation 
from the destruction required by the rules of holy war 
anticipate the similar speech and results of the Gibeon- 
ites, another group of non-Canaanites, in chap. 9; and 
finally, Rahab’s speech also foreshadows Joshua’s ad- 
dress in chap. 24. This episode is thus central to the 
overall purpose of Josh. 

1. The reintroduction of Joshua by his patronymic 
indicates that we have an originally independent literary 
unit. Shittim: ca. 8 mi. NE of the junction of the Jordan 
and the Dead Sea. Jericho: > 25 below. a prostitute: Later 
tradition is embarrassed by Rahab’s profession, and as 
the textual traditions developed, glosses were added to 
make it clear that the spies did not have sexual inter- 
course with her; Josephus makes her simply an inn- 
keeper (Ant. 5.1.2. § 7). they slept there: The verb 3kb 
frequently has a sexual connotation, and there is a 
delicate double entendre here. 2. the Israelites: They are 
apparently well known throughout the region even 
before their entry into the land; see also vv 9-10, 3-4. 
The phrase “who came to you/me’” is also suggestive; cf. 
Gen 6:4; 16:2; Deut 22:13; Judg 16:1; etc. Later scribes 
were not happy with this ambiguity and sought to 
clarify it with glosses; thus MT “who came to you, who 
came to your house” and LXX “who came to your 
house” in contrast to the original “who came to you,” 
preserved in the Syr. These variants attest to the con- 
tinuing tendency to rehabilitate Rahab. 6. flax: Since it 
was the harvest season (see 3:15), the flax had been put 
on the flat roof of Rahab’s two-story dwelling to dry. 9. 
I know: The contrast with vv 4-5 “I do not know” em- 
phasizes Rahab’s decision to side with the spies. The 
profession of faith that follows is deuteronomic in tone 
(cf. v 9 and Deut 11:25; v 11 and Deut 4:39), as though 
Rahab were “rather well read in the deuteronomic tradi- 
tions of the exodus and wilderness” (J. L. McKenzie, The 
World of the Judges [EC, 1966] 48). The words “and that 
all the inhabitants of the land melt before you” are not 
in the LXX and are probably an MT addition from v 24; 
cf. also Exod 15:15-16. 10. dried up: This description of 
the event at the Reed Sea occurs only here, and is applied 
to the crossing of the Jordan in 4:23 and 5:1; a derived 
term, “dry ground,” of the beds of the Reed Sea and the 
Jordan as the Israelites crossed, is used only in late 
sources, esp. Exod 14:16,22,29; 15:19 (P), anticipated 
perhaps in the account of creation in Gen 1:9-10 and in 
Josh 4:22. Sihon ... Og: The traditional adversaries of 
Israel E of the Jordan; see Num 21:21-35; Josh 9:10. 
Amorites: In the late 3d and early 2d millennia, Amorite 
(meaning “westerner”) was the term used in cuneiform 
sources to designate the inhabitants of northern Syria 
who eventually founded the first dynasty of Babylon. In 
the Bible the term is used loosely for the original in- 
habitants of the lands E and W of the Jordan, as well as 
for one specific group among them, in the lists of 
peoples (see at 3:10). banned: See comment on 6:17. 12. 
oath: Again there are connections with the Gibeonite 
episode in chap. 9, where another non-Israelite group is 
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exempted from the total destruction required by holy 
war because of an oath. 15. There is considerable varia- 
tion in the textual traditions here; the shortest and prob- 
ably the best text is that of the LXX: “She let them down 
through the window.” 17-21. Dramatically the scene is 
awkward: Are the spies, now at ground level, shouting 
up to Rahab in the window? 17. this scarlet cord: As in the 
Passover narrative (Exod 12:7), a red sign at an entry is 
apotropaic. 


(Moran, W. L., “The Repose of Rahab’s Israelite Guests,” Studi 
sul?’ Oriente e la Bibbia [Fest G. Rinaldi; Genoa, 1967] 273-84. 
Tucker, G. M., “The Rahab Saga (Joshua 2): Some Form-Critical 
and Traditio-Historical Observations,” The Use of the Old Testa- 
ment in the New [Fest. W. F. Stinespring; ed. J. M. Efird; 
Durham, 1972] 66-86.) 


18 (B) The Crossing of the Jordan (3:1-5:1). 
These chapters have a complicated literary history, as the 
many repetitions and contradictions show. Thus, in 
chap. 3, both the officers (vv 3-4) and Joshua (vv 5,9-13) 
give instructions to the people (called both the people 
[vv 3,5; Hebr ‘am] and the sons of Israel [v 9]), and 
Joshua commands the priests as well (v 6). In chap. 4 two 
sets of 12 stones are established as a memorial of the 
crossing, one on land W of the Jordan (v 8) at Gilgal (v 
20), and the other in the bed of the river (v 9). The ark, 
the visible sign of Yahweh’s presence, is called by 10 
different terms in the MT, of which the most important 
are “the ark of the covenant [Hebr bérit] (of Yahweh)” 
(3:3; etc.), “the ark of Yahweh” (3:13), “the ark of the 
covenant of the lord of all the earth” (see comment on 
3:11), and “the ark of the covenant” [Hebr ‘édiit] (4:16; 
a Priestly term); the LXX generally differs from the MT. 
Various attempts have been made to unravel the literary 
history of the unit, from older analysis into pentateuchal 
sources to more recent division into various stages of 
Dtr, but none has won conviction. There is a multi- 
layered narrative here, which in its final form depicts the 
crossing as a stately religious ceremony (in contrast to 
the haste of 4:10). 

19 (a) THE Crossinec (3:1-17). The account of 
the crossing of the Jordan is deliberately patterned after 
the crossing of the Reed Sea in Exod 14-15. Once again 
the waters stand in a “heap” (Hebr néd; Exod 15:8; Josh 
3:16), and once again the Israelites cross on dry ground 
(Exod 14:21, etc.; Josh 3:17; 4:18,22). In earlier biblical 
tradition, these crossings were considered reflexes of the 
same event; thus, Ps 114 connects sea and Jordan in 
parallel lines. This parallelism is rooted in Canaanite 
mythology, where an adversary of the storm-god Baal 
is called “Prince Sea” and “Judge River”; cf. also Ps 
89:26. In the final form of biblical narrative, these two 
events bracket Israel’s formative phase. The significance 
of the crossing of the body of water is highlighted by the 
further repetition in reverse order of theophany (Exod 3; 
Josh 5:13-15) and Passover (Exod 12; Josh 5:10). 

2. at the end of three days: The chronology of 1:11 is 
continued, as though the events in chap. 2 had not 
occurred. 3. the ark of the covenant of Yahweh your God: 
This precise formulation is found elsewhere only in 
Deut 31:26, which describes one of the functions of this 
cult object: it was a container for the text of teaching. the 
priests, the Levites: A characteristic deuteronomic term for 
the priesthood, which according to Deut 18:1 was coter- 
minous with the tribe of Levi. 4. Again, the episode of 
the sending of the spies, who would have known the 
route, is not alluded to. two thousand cubits: Approxi- 
mately 3,000 ft., a considerable distance! The risks of 
getting too close to the ark are illustrated by 2 Sam 
6:6-7. 5. purify yourselves: In preparation for participation 
in a liturgical act (see 1 Sam 16:5; 1 Chr 15:12; 2 Chr 


[7:18-20] 


29:5; 35:6), or for a divine revelation (Num 11:18; Josh 
7:13). 7. The promise of 1:5 is repeated. 10. The list of 
inhabitants of the land occurs some 28 times in the Bible; 
in Josh it recurs in 9:1; 11:3; 12:8; 24:11. A study of the 
various textual witnesses suggests that the list was com- 
posed of seven groups, named in generally the same 
order; see K. O’Connell, “The List of Seven Peoples in 
Canaan,” The Answers Lie Below (Fest. L. Toombs; ed. 
H. O. Thompson; Lanham, 1984) 221-41. The list is 
stereotyped, and it is often impossible to identify the in- 
dividual groups specifically. Canaanites: The land of 
Canaan in extrabiblical sources generally meant the area 
W of the Rift Valley from N Lebanon to the Egyptian 
border, but in the Bible the term Canaanite is variously 
used to identify all the inhabitants of the land W of the 
Jordan or as one group within that region, as in these 
lists. Hittites: Originally the terms designated the non- 
Semitic inhabitants of Anatolia, but in later Mesopota- 
mian sources the toponym Hatti was used for the land 
S of the Euphrates including Israel and Judah (see ANET 
280, 291). Numerous individuals in biblical tradition are 
identified as Hittites, but it is not clear what their precise 
ethnic origin was. Hivites: Often identified with the 
Hurrians of extrabiblical sources, the Hivites are located 
at such centers as Shechem (Gen 34:2) and Gibeon (Josh 
9:7), as well as in the extreme N of Palestine (Josh 11:3; 
Judg 3:3). Again, precise ethnic identification is not pos- 
sible. Perizzites: Their name may be derived from the 
word for unfortified settlement (Hebr *perez), but little 
more is known. Girgashites: Their origins are obscure. 
Amorites: See comment on 2:10. Jebusites: Apart from 
their consistent association with Jerusalem (occasionally 
called Jebus; see 15:8,63), little is known of this group. 
11. the ark of the covenant of the lord of all the earth: An 
ungrammatical phrase in Hebrew, but one also found in 
the LXX. 12. twelve: The fixed number of the tribes of 
Israel. Although the order and names of the components 
vary in different sources, probably reflecting the history 
of the various elements, the number 12 is standard both 
within and outside Israel. The command to choose 12 
tribal representatives anticipates chap. 4. 13. the waters of 
the Jordan will be cut off: This original has been doubly 
expanded: both the MT and the LXX add the gloss “the 
waters coming down from above (and they [MT]) will 
stand” (see v 16), and the MT continues with a phrase 
from v 16 (and ultimately from Exod 15:8) “in a single 
heap.” 16. very far off, at Adam, the city opposite Zarethan: 
Adam, identified with Tell ed-Damiyeh, on the E bank 
of the Jordan ca. 16 mi. N of the ford near Jericho, is 
mentioned in Hos 6:7, and also probably in 1 Kgs 7:46; 
2 Chr 4:17; Pss 68:19; 78:60. Zarethan is generally iden- 
tified with Tell es-Sa ‘idiyeh, ca. 11 mi. N of Adam; see 
EAEHL 1028-32. For this entire phrase LX XA reads 
“to the border of Kiriath-jearim” (see at 9:17), which, if 
not a mechanical scribal error, is another illustration of 
the heightening of the miracle as the tradition devel- 
oped. the sea of the Arabah, the sea of salt: The Dead Sea, 
into which the Jordan flows just S of Jericho. The 
Arabah is the biblical term for the Rift Valley from the 
Sea of Galilee (see 11:2) to the Gulf of Agabah/ Eilat; > 
Biblical Geography, 73:69. 

20 (b) MemoRIALS TO THE CROSSING (4:1-24). 
Again the final form of the narrative is confused, perhaps 
reflecting in part the vicissitudes of the stones. There 
appears to be two separate traditions, one of which, 
presumably earlier, recounts the placement of 12 stones 
taken from the river bottom of the W bank of the Jordan, 
where they serve as reminder of the miraculous crossing. 
The second, interwoven with the first, describes the 
placement of the stones in the bed of the Jordan; this ren- 
dition probably dates from a later time, when the stones 
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and the sanctuary of which they were a focus had fallen 
into oblivion. 

The location of the sanctuary is given in v 19 as 
Gilgal. The site, whose precise location is disputed, has 
a long history in biblical tradition. It figures as a sanc- 
tuary in Judg 3:19-26; as the place where Saul was 
publicly anointed (1 Sam 11:14-15) and in subsequent 
episodes in the early monarchy (1 Sam 13:7-15; 
15:12-33; 2 Sam 19:16,41); and as a pilgrimage shrine 
(Amos 4:4; 5:5; Hos 4:15; 12:12). In Josh it is the base 
of operations for the Israelites, and is last referred to as 
such in 14:6. Nevertheless, it is not always named as a 
point of departure, and in the present form of Josh it is 
not possible to outline a consistent itinerary. Thus, in 
8:30-35 Israel is without explanation at Mt. Ebal, and in 
18:1 (cf. 19:51; 21:2) itis at Shiloh, not Gilgal, where the 
division of the land takes place. 

3. where the priests’ feet stood: Omitted from the LXX, 
perhaps in an attempt to harmonize the two traditions 
(see v 9). For the use of 12 stones as a symbol of Israel, 
see Exod 24:4; 1 Kgs 18:31. 6. a sign: Interpreted in v 7 
as a “reminder.” For the rest of the verse, cf. Deut 6:20; 
Exod 12:26; 13:8,14. 7. Cf. Exod 12:14. 9. The LXX 
clarifies by reading “other stones,” a late harmonization. 
10. quickly: Another allusion to the exodus tradition (see 
Exod 12:33). 12. The fulfillment of 1:14; — 4 above. 
13. forty thousand: The MT precedes the number with the 
word “about,” perhaps aware of the different figure 
given in Num 26. for battle: An anticipation of the tradi- 
tion of a battle for Jericho; ~ 25 below. 14. A variation 
on the theme of 1:5; 3:7; 6:27. 19. Gilgal: The name 
means “circle” and, despite the popular etymology in 
5:9, is derived from the circle of stones at its sanctuary; 
for a similar toponym, see Gen 31:44-50. 

21 (c) THE REACTION OF THE KinGs (5:1). This 
verse is transitional, providing a conclusion to the nar- 
rative of the crossing of the Jordan, and also an antici- 
patory summary of the events of the conquest which 
follows. The “hearing” of various groups is one of the 
editorial linking devices used in chaps. 1-12; cf. 9:1; 
10:1; 11:1. The wording echoes 2:10-11. Amorites: Here, 
as the gloss “to the west” in the MT indicates, it is the 
inhabitants of the hill country who are meant; the phrase 
“across the Jordan” generally means the region E of the 
Jordan (see Deut 1:1; Josh 12:1; 13:8; etc.), but here, as 
in 9:1; 12:7; 22:7, it means the region to the W, hence 
the gloss. 
22 (C) Ceremonies at Gilgal (5:2-12). The 
order of circumcision, Passover, theophany has been 
used to support the theory that underlying the present 
narrative is an ancient, premonarchical ceremony at 
Gilgal (Soggin; F. M. Cross, CMHE 103-5; H.-J. Kraus, 
Worship in Israel [Richmond, 1966] 152-59). To be sure, 
Exod 12:44-48 requires circumcision for participation 
in the Passover ritual, but no such connection is made in 
Josh. Furthermore, the theophany of “the commander of 
Yahweh’s army” is revealed only to Joshua, not to the 
assembled congregation; is set at Jericho, not at Gilgal; 
and is closely related to the appearance of God to Moses 
in the burning bush (Exod 3) (> 26 below). It seems, 
then, that we have here three originally independent 
traditions that are combined only at a late stage and do 
not reflect earlier cultic practice. ; 
23 (a) CircUMCISION (5:2-9). Circumcision 
was probably originally a rite of passage, performed at 
the onset of sexual maturity and marking the entrance of 
‘the male into the community as an adult as well as one 
able to marry; see esp. Gen 34:14-24. The practice was 
widespread (see Jer 9:25-26) and ancient: note the 
specification of the use of flint knives (Exod 4:25; Josh 
5:3). The narrative in its present form is an intricately 


Joshua (4:3-5:13) 115 


layered document, and the MT and the LXX vary con- 
siderably. 2. sit down and circumcise: This is the reading of 
the LXX, and is illustrated by ANEP 629; it is original 
and was subsequently glossed by the phrase “a second 
time” (MT); after the insertion of this gloss, “sit down” 
(Hebr 5éb) was redundantly misinterpreted as “again” 
(546, lit., “return”). 3. the Hill of Foreskins: This somewhat 
grotesque toponym occurs only here. The etiology may 
mark the end of the original narrative of the circum- 
cision; in its expanded form the etiology of Gilgal (see 
at v 9) concludes the unit. 4-6. Here the LXX and the 
MT differ considerably, representing separate stages in 
the history of interpretation of the originally brief notice 
(vv 2-3). The MT is typically expansionistic, with much 
ofits phraseology taken from Deut, and is later than the 
LXX tradition, which represents an independent expan- 
sion of the original short notice. a land flowing with milk 
and honey: This ancient formulaic description occurs only 
here in Josh. It summarizes the fertility of the land, 
where both the husbanding of sheep and goats and viti- 
culture were relatively easy; by “milk” is meant sheep’s 
or goat’s milk, usually fermented, and “honey” (Hebr 
déba3) is grape juice reduced to a thick molasseslike syrup 
(cf. Arabic dibs). 9. the reproach of Egypt: the precise mean- 
ing of this phrase remains obscure, but note the associa- 
tion of the word “reproach” with circumcision in Gen 
34:14. rolled away [Hebr gallét?] ... Gilgal: An impres- 
sionistic etymology based on the similarity of the two 
words. This etiology is later than that implied in v 3. 
24 (b) Passover (5:10-12). The details of the 
Passover observance are not specified, but the mention 
of unleavened bread and the omission of the lamb sug- 
gest that we are dealing here with the older festival of 
Unleavened Bread (see Exod 23:15; 34:18), which only 
at a later date was combined with the sacrifice of the 
lamb. This ritual was celebrated in the evening of the 
fourteenth day of the first month (see 4:19) and seems to 
have been a communal celebration (rather than a family 
one), as in Deut 16:5-8 and esp. 2 Kgs 23:23 (cf. 2 Chr 
30; 35:1-19); Joshua is thus a prototype of Josiah. 

11. In later traditions, after the two originally 
separate festivals of Passover and Unleavened Bread had 
been combined, the former began on the fourteenth and 
the latter on the fifteenth day of the month. In order to 
reconcile the date given in v 10, scribes added the words 
“on the day after the Passover” here and in v 12; this 
gloss is in the MT but not in the LXX. roasted grain: 
Presumably freshly harvested, as in Lev 2:14; see also 
Josh 4:15. The narrative does not explain how the Israel- 
ites got this produce of the land. This celebration of the 
Passover, the first since the exodus, along with the 
crossing of the Jordan, closes the period of Moses and 
the wandering, which began with the Passover and the 
crossing of the Reed Sea (Exod 12-15). The conclusion 
of that epoch is dramatically signaled by the cessation of 
the miraculous manna (Exod 16; Deut 8:3). 12. that year: 
I.e., the fortieth since the exodus; see Exod 16:35 for a 
similar repetition. 

25 (D) The Destruction of Jericho (5:13-6:27). 
The crossing of the Jordan on dry ground closes the 
preparatory period, and now the main work of Joshua 
begins. The entire account of Jericho’s fall is complex in 
its latest form in the MT. The LXX is shorter, less 
elaborate, and less liturgical: in it Joshua is instructed to 
station the army around Jericho, i.e., to surround it; 
then, at the sound of the trumpet, the people are to 
shout; as they shout, the walls will fall down and the 
people are to rush into the city. So far this is a purely 
military action, except for the spontaneous collapse of 
the walls. Then Joshua went to the priests and instructed 
them to command the people to surround the city, with 
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the armed warriors preceding the Lord. Even though the 
priests are introduced at this point, there is still no men- 
tion of the ark, the seven days, and the other features 
familiar from the MT account. We seem therefore to 
have an earlier stage of the elaboration of what was 
originally a primarily military narrative, much like the 
account of the capture of Ai in chap. 8; this military 
action is, as we have seen, implied in the story of Rahab 
(chap. 2) and also in 4:13 and 24:11. Of course, in 
biblical tradition, military victory was ultimately 
Yahweh’s doing, and even in our hypothetical early 
tradition this element would have been present. But the 
amplification of this earlier narrative has already begun 
in the LXX Vorlage, and the process continued until the 
stabilization of the MT, so that a straightforward battle 
narrative has become a highly stylized liturgical event. 
Now if the liturgical elements (the priests, the ark, the 
procession, the seven-day scheme) were relatively late 
additions, then it is misguided to see in the final form of 
the text a reflex of premonarchic Israelite ritual. Never- 
theless, the final form of the tradition as found in the MT 
is not without interest. For six days the people, led by 
seven priests carrying seven trumpets, are to march 
around the city; on the seventh day they are to march 
around it seven times. (The fact that one of these days, 
perhaps the last, was the sabbath does not seem to have 
been a concern; contrast 1 Macc 2:32-38.) The frequency 
of the number seven in liturgical contexts (see IDB 4. 
294-95) indicates how ritualized the narrative has 
become: the primary actors are the cultic personnel and, 
of course, Yahweh, present in the ark (cf. Num 
10:35-36). This, then, is the “holy war” par excellence; 
in the final stage of the story human efforts have become 
inconsequential. 

This is story, not history, a conclusion reinforced by 
the results of excavation at Jericho (Tell es-Sultan, ca. 10 
mi. NW of the confluence of the Jordan and the Dead 
Sea); see EAEHL 550-64. The latest Late Bronze occu- 
pation at the site is 14th cent., and there was no subse- 
quent settlement there until the 9th cent. In the time of 
Joshua, then, no one lived at Jericho. Why does the city 
figure so prominently? Two reasons may be given. As 
far back as the Neolithic period, Jericho was well for- 
tified, and in that period especially its defenses were 
anomalous. There may thus have been an ancient folk 
tradition about Jericho’s walls which underlies the 
present narrative. Furthermore, 1 Kgs 16:34 describes 
the reconstruction of the city under Ahiel (Hiel) of 
Bethel. This brief notice contains an ancient poetic frag- 
ment, paraphrased in Josh 6:26. The attribution of the 
(re)construction of a city to someone other than the 
reigning king is highly unusual, and it may be that 
Ahiel’s activity was a kind of rebellious succession, dis- 
approved of by the deuteronomistic historians, and that 
this event was the motivation both for the inclusion of 
the curse pronounced by Joshua in 1 Kgs and for the 
central position of Jericho in Josh. In other words, what 
the authors of Josh are saying is that Jericho is doomed 
unless it is Israelite; only if the city, like Rahab, 
acknowledges Yahweh (and his designated king) can it 
be saved. 

26 (a) PRELUDE: THE THEOPHANY (5:13-15). 
Just as Moses’ career as leader began with the theophany 
in the burning bush (Exod 3:1-4:17), so too Joshua as the 
new Moses experiences a revelation presented as a repeti- 
tion of the earlier event. 13. The specification of Jericho 
rather than Gilgal indicates that this passage belongs 
with the following account of Jericho's destruction. a 
man: As in Gen 18:2 and 32:24, the identity of the person 
appearing is not immediately given. with his drawn sword 
in his hand: The same phrase occurs in Num 22:23,31, 
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1 Chr 21:16; but here the envoy is a threat not to the 
recipient of the vision but to his adversaries, the inhabi- 
tants of the land. 14. No: The enigmatic response, 
although textually suspect (LXX reads “to him [Hebr /6] 
for MT’s Io”), is to be preferred. J am the commander of 
Yahweh’s army: Elsewhere apparitions are identified either 
as a messenger (Hebr mal’ak, later translated as “angel”) 
of God or as God himself. Deut never uses the term 
maPak, but in keeping with the essential superiority of 
Moses, to whom God appeared personally (see Exod 
3:4), it is only a divine representative who appears to 
Joshua. now I have come: Perhaps intended as a fulfillment 
of Exod 23:23. The commander of the heavenly armies, 
however, is not mentioned again in Josh. 15. The com- 
mand to Joshua is an almost verbatim quotation of Exod 
oop 

27 (b) INstRuCTIONS (6:1-7). 1. The section 
opens with a parenthetical description of Jericho, appar- 
ently under siege. After v 2, the name of the city is not 
mentioned again until v 25, an indication of a separate 
tradition, perhaps even originally independent of Jericho. 
3. surround... go around: These words are used in the 
description of the liturgical procession in Ps 48:13. The 
two verbs are ambiguous and can mean both “to go 
around” and “to besiege.” The LXX has only the first, 
with a clearly military connotation. 3b-4. Missing from 
the LXX. 4. horns: Three words (Hebr S6par; yébel; geren) 
are used here and in v 5, all of which seem to represent 
a musical instrument fashioned from the horn of an 
animal, often a ram. 5. at the blast of the ram’s horn: This 
seems to belong to an earlier stage of the tradition, for 
if the seven priests of v 4 (MT) were blowing on their 
seven horns, the signal for the people’s shout could 
scarcely have been heard. For the use of a horn blast and 
shout in warfare, see Num 10:9; Judg 7:18; 2 Chr 
13:14-15; for their use in liturgical contexts, see Num 
10:10; 2 Sam 6:15; Ps 47:6. shout with a great shout: The 
same phrase is used in both military (1 Sam 4:5; but note 
the presence of the ark) and liturgical (Ezra 3:11) 
contexts. 

28 (c) THE PROCESSION AND THE FALL OF THE 
Watts (6:8-21). 17. ban for Yahweh: The ban (Hebr 
hérem; the root means “to set apart,” esp. as sacred (cf. 
Arabic haram, English “harem”]) was a theoretical com- 
ponent of the practice of holy war according to which 
all spoils, inanimate and animate, animal and human, 
were the effective property of the deity who had won 
the victory. Material property was turned over to the 
Temple (see v 24) and the living were killed. In the 
legislation concerning holy war in Deut 20, the ban is to 
be applied only to the cities of the land of Canaan (vv 
16-18); more remote cities are not subject to the ban (see 
Josh 9:9). In biblical narrative apart from Josh the ban is 
never fully practiced. It was commanded but not carried 
out in 1 Sam 15. In legislation it is to be applied to an 
idolatrous Israelite city (Deut 13:12-18). In other 
passages where the term (or its derived verb) is used it 
is applied only to the population of defeated cities (e.g., 
Deut 2:34-35; 3:6-7; Josh 10:28-42; 11:11-14). The 
practice is also attested in Moab, whose king, Mesha, 
claims to have banned the entire population of Israelite 
Nebo to the deity Chemosh (see ANET 320). In the 
present context the family of Rahab is exempt from the 
ban by special dispensation. The institution of the ban, 
like the jubilee year, seems to have been an ideal rarely 
if ever actually practiced. Its occurrence in Josh is 
another indication of the book’s purpose, to present a 
picture of the ideal Israel living in its earliest days 
according to the deuteronomic law. 18. but as for you, keep 
yourselves from the ban(ned spoil), lest you desive and take: 
Following the LXX. trouble: Hebr ‘akar. The use of this 
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root anticipates and forms a link with the story of 
Achan, which follows in chap. 7, and esp. with the etiol- 
ogy of the Valley of Achor in 7:25-26. 19. Yahweh’s 
treasury: Some mss. and versions read “the treasury of 
Yahweh’s house,” like the MT of v 24. In either reading, 
a building of some kind is probably implied, and as the 
term “house” (Hebr bét in the sense of “temple”) suggests, 
Jerusalem is anachronistically intended (cf. 9:23). Some 
have suggested rather that the sanctuary at Gilgal is 
being referred to, but there is no literary evidence of 
architecture there, nor is the term “treasury” used else- 
where in any narratives that describe the pre-Solomonic 
period. Again, the purpose of the narrative is to describe 
for its Israelite audience the ideal conduct of war, and it 
is not surprising that such an anachronism is employed. 
For a similar anticipation of later reality in an analogous 
context, see 1 Sam, 17:54. 

29 (d) EptLocuE (6:22-26). 

(i) Rahab’s family (6:22-25). The episode in 
chap. 2 concludes with another etiology. Rahab and her 
extended family become part of Israel, the first example 
of what seems to have been a not infrequent practice. 
Thus, the Gibeonites (chap. 9; cf. Neh 7:25), Hepher (cf. 
12:17; 17:2), and Ruth are illustrations of the inclusion 
within the Israelite confederation of individuals and 
groups who had not been part of the original nucleus, 
whether that was defined by kinship or shared expe- 
rience or both. That this fact was not entirely in accord- 
ance with the idealized account of origins is suggested 
by the phrase “outside the camp” (v 23) and also perhaps 
by the phrase “in the midst of Israel” (v 25), which, while 
its plain sense suggests full incorporation, is used else- 
where of Canaanite groups whom the Israelites failed to 
conquer (see 13:13; 16:10). 

30 (ii) The curse on Jericho (6:26). The words of 
the curse are adapted from 1 Kgs 16:34, which is closer 
to the original poetic form: “(A)hiel the Bethelite built 
Jericho; at the cost of Abiram his firstborn he founded 
it, and at the cost of Segub his youngest he established 
its gates.” This poetic fragment does not give details 
about the deaths of the sons; there is no justification for 
presuming that some form of child sacrifice was in- 
volved. The 1 Kgs verse is prior: it is more complete, 
preserving the name of Hiel (or Ahiel [LXX]) and his 
sons, and its spelling of Jericho in Hebrew is archaic. 
The mention of Jericho was introduced into the MT of 
Josh 6:26 from 1 Kgs; it is missing from both the LXX 
and from 4QTestim 22. 

31 (e) CONCLUSION (6:27). Yahweh was with 
Joshua: The fulfillment of 1:5. his reputation spread through- 
out the land: Anticipates 9:1. 

32 (E) The Destruction of Ai (7:1-8:29). The 
theme of this unit is not just the narrow question of 
violation of the rules of holy war, but total obedience to 
the teaching of Moses. As the phrase “Yahweh was 
angry with the Israelites” (7:1) indicates, disobedience 
led to divine punishment. This single episode in Josh of 
Israelite infidelity thus anticipates one of the major 
themes of Dtr, esp. in Judg. 

As R. de Vaux (EHI 618-19) has shown, the account 
of the ultimate victory over Ai is modeled on the story 
of the attack on Gibeah in Judg 20. In both narratives 
there is initial defeat, followed by communal mourning 
until evening; after a promise of divine help, a con- 
tingent of Israelites is sent to lie in ambush, while a 
second lures the army of the city under attack out into 
the open; then the ambush attacks and burns the city, 
and when its defenders see it burning and turn back they 
are set upon by the formerly retreating Israelites and 
massacred. In these two accounts similar and even iden- 
tical vocabulary is used, and examples will be pointed 
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out in the commentary. The major difference between 
the two stories is the identity of the guilty parties: in 
Josh 7-8 it is a Judahite who has committed “folly in 
Israel”; in Judg 19-20 it is the Benjaminite town of 
Gibeah. Ai was in Benjaminite territory, and the later 
narrative in Josh may be a chauvinistic Benjaminite 
account of victory, a victory won despite a Judahite’s 
sin, composed to counter the defeat of a Benjaminite 
town at the hands of Judah (see Judg 20:18). 

There is another anticipation here as well: Achan’s 
violation of the ban parallels Saul’s similar disobedience 
in 1 Sam 13-15. Both episodes take place in Benjaminite 
territory: in 1 Sam 13:4; 15:12 the Israelite camp is at 
Gilgal; in Josh 7:2 the location of the camp is not given 
(in the LX X; MT has the gloss “from Jericho”), and since 
no move has been specified, it was presumably still at 
Gilgal. The site of the battle with the Philistines (“east of 
Beth-aven” [1 Sam 13:5]) parallels the location of the 
ambush in Josh 8:9. Because of the violation of an oath, 
lots must be taken (1 Sam 14:40-42); and in the defeat 
of the Amalekites the entire population is killed except 
for the king, Agag (1 Sam 15:9), just as all the inhabitants 
of Ai were killed in the battle except for its king (Josh 
9:23). The entire story of the defeat of Ai, therefore, 
coming as it does immediately after the exceptional dis- 
pensation from the ban for Rahab and her family, is an 
object lesson, perhaps inspired by the narrative of Saul’s 
violation of the ban, of the importance of total fidelity 
to the Mosaic teaching. 

As is the case with Jericho, the archaeological history 
of Ai (modern et-Tell, ca. 12 mi. N of Jerusalem; see 
EAEHL 36-52) contradicts the biblical narrative; there 
is no evidence of occupation at Ai from the late 3d mil- 
lennium to the early Iron Age. The narrative itself gives 
two etiologies which explain its association with the 
impressive mound: the heap of stones in 8:29, and the 
mound itself— “an eternal tell” (8:28). The name of the 
city itself may have served as a stimulus for this connec- 
tion, since according to most scholars Ai (Hebr ha ‘ay) 
means “the ruin,” and at the time of the composition of 
Josh it was again uninhabited. 

33 (a) ACHAN’S VIOLATION OF THE BAN (7:1). 
the Israelites acted unfaithfully with regard to the ban: The 
guilt for one individual’s sin is shared by the entire com- 
munity; see also 7:11. The word translated “acted un- 
faithfully” recurs in 22:16,20,31, and is used elsewhere 
only in the latest biblical traditions, esp. P, Chr, and 
Ezek. Achan: The meaning is unknown; in some tradi- 
tions (LXX; 1 Chr 2:7; Josephus) it is spelled Achar, an 
alteration derived from the folk etymology in 7:26. The 
complete genealogy anticipates the discovery of the 
guilty party in 7:16-18: the audience already knows 
precisely who it is. Yahweh became angry with the Israelites: 
A standard deuteronomistic phrase; see Judg 2:14,20; 
Seon WMOe7s 2 ius bes). 

34 (b) THE First Attack: DEFEAT (7:2-5). 2-3. 
The sending of spies a second time parallels Moses’ 
action in Num 21:32 as well as Moses’ first spying mis- 
sion in Num 13. As in the earlier case, the return of the 
spies here is followed by defeat. The order of events in 
Num is thus spying mission-defeat (A) followed by spy- 
ing mission-victory (B), an order reversed in Joshua. 2. 
Ai: Apart from Josh, Ai is mentioned only in Gen 12:8, 
13:3 to locate Abraham’s camp, and in the lists of re- 
turnees in Ezra 2:28; Neh 7:32; in both cases it is asso- 
ciated with Bethel. near Bethel: The MT and some 
versions read “near Beth-aven, east of Bethel,” either a 
gloss based on the derogatory name Beth-aven (“house 
of wickedness”) given to Bethel by the prophets (Amos 
5:5: Hos 4:15; etc.), or an alternate reading (Bethel was 
apparently sometimes called Beth-aven [see 1 Sam 13:5; 
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14:23; perhaps this alternate name was originally Beth- 
on (“house of wealth”)]). Bethel is identified with 
modern Beitin, ca. 11 mi. N of Jerusalem; see EAEHL 
190-93. It was one of the major religious centers in 
Israelite tradition. Curiously, it is not named among the 
cities said to have been destroyed by Joshua. 5. Because 
the ban has been violated, Israel has in effect become 
Yahweh’s enemy and experiences what its enemies had 
previously experienced (cf. 2:11; 5:1) and also what it 
had itself experienced when Moses sent spies the first 
time (see Deut 1:28). 

35 (c) THE DiscoOvERY AND PUNISHMENT OF 
ACHAN’s SIN (7:6-26). 6. Joshua carries out the typical 
ritual of mourning; see, e.g., 2 Sam 1:11; 2 Kgs 23:11, 
Job 1:20; 2:12; and de Vaux, AI 59. the elders: In legisla- 
tion and in narrative, the heads of families who comprise 
the administrative and judicial authority of the town; see 
Josh 9:11; 20:4; 1 Kgs 21:8; Ruth 4:2; etc. The elders of 
Israel are mentioned in Josh 23:2; 24:1,31; and in 7:23 
(LXX) and 8:10 in the continuation of the Ai narrative. 
7-9. Joshua’s prayer on the occasion of Israel’s distress is 
deliberately reminiscent of words of Moses in similar 
situations; see Exod 5:22-23; 32:11-13; Num 11:11-15; 
14:13-19; Deut 9:26-29. As in Num 14:16 and Deut 
9:28, Yahweh’s concern for his own reputation is 
appealed to. 11. my covenant which I commanded them: The 
first occurrence of the important biblical term “covenant” 
(bérit) apart from the phrase “the ark of the covenant”; it 
recurs in the Gibeonite episode (chap. 9) and in 23:16 
(where a similar, and elsewhere unattested, phraseology 
is used), and 24:25. The more frequent term in Josh for 
the obligations imposed on Israel by Yahweh is t6ra. 12. 
they have become a ban: The result of Achan’s violation of 
the ban is that all Israel is subject to destruction, a 
foretaste of which was given in their defeat (v 5). I will 
no longer be with you: The essence of Yahweh’s relation- 
ship with Israel (see Deut 2:7; 20:1) will be disrupted (as 
in Num 14:43). 13. purify: See comment on 3:5. 14. The 
procedure for identifying the guilty party is apparently 
the casting of lots; in the analogous case in 1 Sam 
14:40-42 the lots are identified as the cult objects Urim 
and Thummim, but there the choice is between two 
parties. As in the case of Saul’s election as king (1 Sam 
10:20-21), the movement is from the largest social unit, 
the “tribe” (Sé@bet), to the individual. Here the component 
elements of the tribe are specified: the “clan” (mi3paha) 
and the “house(hold)” (bayit, meaning “extended family”); 
for discussion, see N. K. Gottwald, The Tribes of Yahweh 
(Maryknoll, 1979) 257-59; L. E. Stager, BASOR 260 
(Fall/Nov. 1985) 20-22. In every case the decision is 
explicitly Yahweh’s. 15. The penalty, capital punish- 
ment by burning, is attested elsewhere only in Gen 
38:24; Lev 20:14; 21:9, always for sexual offenses. But 
according to Deut 13:17 all the spoil from a city that has 
practiced apostasy and hence is under the ban is to be 
burned, and so the punishment specified here is appro- 
priate. In v 25 the actual execution is by stoning. folly in 
Israel: A technical legal term, elsewhere used only for 
sexual offenses (Gen 34:7; Deut 22:21; Judg 20:6,10; Jer 
29:23; see also 2 Sam 13:12). Its use here is probably due 
to the dependence of the whole Ai episode on the ac- 
count of the Benjaminite war in Judg 10-20. 19. give 
glory... offer praise: That is, acknowledge the truth of 
Yahweh’s identification of the guilty party. 20. a cloak of 
Shinar: Apparently an import of considerable value. 
Shinar is a biblical term for Babylonia (see Gen 10:10; 
11:2; Isa 11:11; Dan 1:2; > Biblical Geography, 73:16). 
shekel: Approximately 0.4 oz. 24. The textual witnesses 
all show considerable secondary expansion here and in 
v 25. The addition of Achan’s family and property to the 
execution may be based on traditions such as that found 
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in Num 16:32. trouble: The two verbs (from the Hebr 
root ‘dkar) play on the name of the valley, Achor (see v 
26). all Israel stoned him: LXX; the MT adds “they burned 
them with’fire and they stoned them with stones,” an ad- 
dition intended to eliminate the inconsistency with v 15, 
where execution by fire is decreed, and to include the 
elements added in v 24. Stoning was the ordinary mode 
of execution; on the basis of the surviving textual wit- 
nesses the inconsistency cannot be eliminated. 26. the 
Valley of Achor: \.e., the Valley of ‘rouble, probably the 
Bugei‘ah, ca. 3 mi. W of the Dead Sea (see IDBSup 5). 
It belonged to Judah (as did Achan); see 15:7. In pro- 
phetic visions of restoration this desolate area is to 
become fertile; see Hos 2:17; Isa 65:10. 

36 (d) THe SEconD AtTTaAcK: Victory (8:1-29). 
In notable contrast to the story of Jericho’s defeat, the 
second and successful attack on Ai is not a holy war. 
There is no mention of the ark; the victory is the result 
of military tactics rather than a miraculous event in a 
liturgical setting; most significant, the spoil of the city is 
not subject to the ban, but may be distributed among the 
Israelites (vv 2,27). Nevertheless, it is clear that Yahweh 
is the ultimate agent of the victory. The successful tactic 
of ambush is his command (v 2), and it is he who gives 
the city into the hands of the Israelites (vv 1,7 [MT],18). 
The narrative itself is often repetitious, esp. in the MT, 
and it is likely that even in the shorter, earlier textual 
tradition represented by the LXX {with which a frag- 
ment of 4QJos@ agrees), there has been reworking of an 
original account. 

3. thirty thousand: The figure is at odds with v 12 
(MT), an indication of how in the secondary reworking 
of the narrative the numbers were magnified. 9. between 
Bethel and Ai: The location of the ambush is the same as 
that where Abram had pitched his tent (Gen 13:3). 10. 
the elders of Israel: Their presence at the head of the army 
is another indication of the secular aspect of the nar- 
rative; in Josh 6 it was the priests who were the primary 
human actors. 11b-13. The MT and the LXX diverge 
widely. The differences in directions (and, in the MT, in 
the size of the ambush [cf. v 3]) are irreconcilable and 
reflect variant traditions. 14. when the king of Ai saw it, 
early in the morning he quickly set out to meet Israel in battle, 
he and all his army: Following the LXX. After these 
words MT adds “at the appointed place before the Ara- 
bah,” a geographic specification that is unclear. 15b-16a. 
Again the MT expands, adding “and they fled in the 
direction of the wilderness; and all the people who were 
in the city were summoned to pursue them.” 17. in Ai: 
MT adds “and Bethel,” an addition that makes no sense 
in context, since Bethel was E of Ai, presumably not far 
from the ambush. 18. sicklesword: A rare word (also used 
in 1 Sam 17:6,45), usually erroneously translated 
“javelin.” The LX X misunderstands the stretching out of 
the hand-held sicklesword as a signal to the ambush, an 
interpretation that is improbable given the distance 
between the two Israelite contingents and the absence of 
a reference to a signal in v 7. Rather, as v 26 indicates, 
the outstretched hand guaranteed total defeat, as was the 
case with Moses’ victory over the Amalekites (Exod 
17:9-12); the parallel between Moses and Joshua is 
deliberate (> 4 above). 20. Cf. Judg 20:38,40. 26. Miss- 
ing from the LXX; perhaps a MT expansion. 28. an 
eternal tell, a ruin: A tell is a mound composed of the 
accumulated occupational debris of a city; the term in 
this sense is an ancient as well as a modern archaeological 
designation (> Biblical Archaeology, 74:25-27). It 
occurs in Deut 13:17, of an apostate city destroyed 
under the ban, and in Josh 11:13; Jer 30:18; 49:2. It is at 
least an interesting coincidence that Ai’s name in Arabic 
is et-Tell (“the tell”); in any case it was, and remains, a 
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large and imposing ruin, and it is this fact that underlies 
the narrative of its destruction in Josh 7-8, although the 
probable etymology of its name (“the ruin”), if known to 
the ancient authors, is not used explicitly. 29. he hanged 
on a tree until evening: The same punishment, i.e., ex- 
posure of the corpse, is meted out to the five kings in 
10:26 and to the sons of Rimmon in 2 Sam 4:12; legisla- 
tive prescription of exposure is found in Deut 21:22-23. 
Although execution of the king of Ai prior to the 
exposure of his body is not explicitly stated, the other 
passages specify it and so it must be presumed here. This 
is not, therefore, an example of crucifixion in the proper 
sense, although in the case of Jesus’ death the law con- 
cerning removal of the body the same day is also applied. 
The rest of the verse is almost identical to 10:27. they 
threw it into a pit: LXX; the MT reads “at the entrance of 
the gate of the city, a scribal error (reading pth, “en- 
trance,” for pht, “pit”) which is then glossed. they raised 
over him a large mound of stones to this day: See 7:26. The 
repetition of the mound of stones served to unite the two 
parts of the narrative. 

37 (F) Construction of the Altar and Reading 
of the Teaching on Mt. Ebal (8:30-35). This brief 
episode has no apparent connection with the preceding 
or following narratives; 9:1 logically follows 8:29. The 
original placement of the unit is not clear; the LXX 
places it after 9:2, and some modern scholars join it with 
chap. 24. Certainly it makes little sense geographically: 
after the successful campaign against Ai, presumably 
launched from their base at Gilgal, the Israelites would 
have had to travel N ca. 30 mi. to the Shechem area for 
the ceremony, and then immediately return to Gilgal 
(see 9:6) for the events described in 9:3-10:15; no such 
journeys are mentioned. Furthermore, in its present 
form this ceremony at Shechem (although the city is not 
mentioned by name) is clearly derived from Deut 11; 27; 
and 31. Finally, much of the vocabulary and phraseol- 
ogy is characteristically late. All evidence suggests, 
therefore, that this is a late addition to Josh. The cere- 
mony itself has often been called a covenant renewal, 
and although there are elements of such rituals present 
here, the term covenant is not used; in Josh there is only 
one covenant ceremony between Yahweh and Israel, in 
chap. 24. 

30. Mt. Ebal: Together with Mt. Gerizim on the S, it 
controlled the E-W pass at Shechem. In 1980 A. Zertal 
discovered the remains of an early Iron Age installation 
on Mt. Ebal (see M. D. Coogan, PEQ 119 [1987] 1-8). 
31. as Moses the servant of Yahweh had commanded: In Deut 
11:29; 27:2-8, the altar was to be erected as soon as the 
Israelites had crossed the Jordan. This is the first point 
in the narrative where the fulfillment of this command 
is possible, since the defeat of Jericho and Ai are linked 
by the Achan episode, and thus to show Joshua’s total 
fidelity to the Mosaic commands the episode is intro- 
duced here. an altar of whole stones on which no iron had been 
used: An almost verbatim quotation of Deut 27:5-6. 
Whole, i.e., unhewn, stones, as Exod 20:25 indicates, 
had not been profaned by human activity. Most altars 
recovered in the excavation of Israelite sites were con- 
structed of hewn stones, as was that in the Solomonic 
Temple, despite the legal tradition. they offered... peace 
offerings: Based directly on Deut 27:6-7 (which itself is 
perhaps dependent on Exod 24:5). “Peace offerings” 
(38lamim) were divided among Yahweh, the priest, and 

_the offerer (see Lev 3; 7:11-36), and hence there is im- 
plicitly a meal here. Neither here nor in Deut 27, how- 
ever, is the meal specified, and thus the ceremony is not 
explicitly a covenant ritual. 32. on the stones: Not the 
stones of the altar, but those which Moses had prescribed 
in Deut 27:2-3. The practice of writing on stones, esp. 
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legal material, is well attested in the ancient Near East, 
as the stele containing the Code of Hammurabi illustrates 
(ANEP 246). a copy of the teaching: This phrase occurs 
elsewhere only in the “law of the king” in Deut 17:18. 
Joshua is thus presented as the ideal ruler, the model for 
royal behavior. He writes a copy presumably because 
the original text was to be kept in the ark. The LXX 
interprets this copy as deuteronomion, perhaps meaning 
Deut itself. 33. its elders, officers, and judges: The same 
parties are also present in 23:2 and 24:1. These were the 
administrative officials of Israel, and their mention here 
is anachronistic; all are found in Deut, however. on either 
side of the ark: The only passage in which the ark is ex- 
plicitly located in the Shechem vicinity, but see on 24:1. 
both resident alien and native-born: The resident alien (gér) 
had many rights in Israel (see 20:9; Lev 24:22; etc.), 
although rarely owned land. Nevertheless, they were 
apparently frequently taken advantage of, for in pro- 
phetic literature they are grouped with widows and 
orphans as those in special need of protection. The term 
“native-born” (ezrah) occurs only here in Josh, not at all 
in Deut, and elsewhere only in typically P material; it is 
generally opposed to “resident alien,” and designates an 
Israelite with full rights. to bless the people first: In accord- 
ance with the order implied in Deut 11:29; 27:12-13, the. 
blessing precedes the curse. The reason for the specifica- 
tion is the order found in Deut 27:15-28:68 (curses, then 
blessings and curses); the 12 curses in Deut 27:15-26 
were apparently added at a later stage in the formation 
of Deut; our passage postdates that redactional addition. 
34. the blessing and the curse: There is no doubt that the 
elements of blessing and curse, found in ancient Near 
Eastern treaties, formed part of covenant ritual in Israel, 
and they are especially prominent in Lev 26 and Deut 
27-28. But the authors of this passage are apparently not 
presenting a covenant ritual; rather they are concerned 
with showing Joshua’s fulfillment of the instructions of 
Moses as found in Deut. This then is not the description 
of an ancient ceremony, but yet another construction 
based on already existing literary traditions. 35. 
Resumes the themes of 1:7-8. all the assembly of Israel: The 
word “assembly” (qahal) is used only here in Josh; 
elsewhere it occurs in generally late sources. The precise 
phraseology here is found in Lev 16:17; Deut 31:30; 
1 Chr 13:2; and notably in 1 Kgs 8:14,22 (=2 Chr 6:3, 
12); 8:55; 2 Chr 6:13, in the account of Solomon’s dedi- 
cation of the Temple, during which he blesses (cf. v 33 
above) all the assembly of Israel. This may be another 
example of the presentation of Joshua as the prototype 
of the ideal king. 

38 (G) The Reaction of the Kings (9:1-2). 
This brief passage provides a transition between the 
preceding and following narratives, much as 5:1 did. In 
contrast, however, to 5:1, here the reaction of the in- 
habitants of the land is to resist. This resistance will have 
two geographic foci, S and N, treated in chaps. 9-10 and 
11 respectively. 1. When all the kings heard: This picks up 
6:27, and in turn anticipates 10:1 and 11:1. There 
follows another geographic description of the land (see 
at 1:4); since the next units concern campaigns N of the 
Negeb, the extreme S regions are not listed. the hill coun- 
try: The central ridge of mountains extending N from the 
Negeb to Mt. Hermon, often subdivided (e.g., the hill 
country of Judah [11:21], the hill country of Ephraim 
[17:15], etc.). the foothills: Hebr Sépela, the area between 
the hill country of Judah and the coastal plain, corre- 
sponding in North America to the Appalachian piedmont. 
On the list of the inhabitants of the land, see comment 
on 3:10. 

39 (H) Covenant with Gibeon (9:3-27). The 
literary background of this intriguing unit is complex. 
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Certainly in part it is derived from Deut 20:10-18, 
which prescribes application of the ban to cities in the 
land but not to those which are distant; the Gibeonites 
implicitly appeal to this law by claiming to be from a 
distant land (vv 6-9). The problem is the same as that 
raised by the Rahab episode: Why were there Canaanites 
in Israel who had not been killed as Yahweh had com- 
manded through Moses? Rahab and her family were 
exempted from the ban on Jericho by special dispensation 
because of her protection of the spies, who had sworn to 
her that she and her family would live (2:19-20; 6:17, 
22-25). Similarly, the Gibeonites are exempted from the 
ban because of the oath (9:20); like Rahab, they too had 
recognized the power of Yahweh (cf. 2:9-11 with 
9:9-10,24). The oath is supreme and must be carried out, 
even if it was obtained under false pretenses. Thus, this 
episode continues one of the major themes of the first 
half of Josh, the application of the ban, a theme that 
unites the apparently disparate materials in chaps. 2 and 
6-11. 

This episode is clearly related to 2 Sam 21:1-14. 
There a famine is attributed to Saul’s having killed the 
Gibeonites, identified as a subdivision of the Amorites, 
in violation of the oath. In response to the Gibeonites’ 
request, seven of Saul’s surviving sons are delivered to 
them for execution. No account of a massacre of Gib- 
eonites by Saul has survived. The two narratives are 
connected; compare 2 Sam 21:2 (‘the Israelites had 
sworn to them, but Saul sought to kill them”) with Josh 
9:18 (“The Israelites did not kill them because they had 
sworn to them”). The repeated references to Gibeon in 
2 Sam and 1 Kgs make it clear that the city was a major 
center during the united monarchy, a conclusion con- 
firmed by excavation (see EAEHL 446-50). There is, 
however, no evidence for major occupation in the Late 
Bronze Age, a fact that suggests the secondary nature of 
Josh 9. If this conclusion is valid, then the chapter can be 
interpreted as yet another example of the presentation of 
Joshua as prototype for the kings of Israel and Judah. 
Unlike Saul, whom Dtr judged negatively, but like 
David, the standard against which subsequent kings 
were compared, Joshua kept the oath made to the Gib- 
eonites. One problem with this analysis is that it does 
not account for the pre-Saulide tradition of the oath. 
That an agreement between the Israelites and the 
Gibeonites existed there can be little doubt, but given 
the artificial character of Josh 9 it seems unlikely that it 
is directly based on older traditions about it. 

Another element of the narrative that should be men- 
tioned is the confusing number of participants on the 
Israelite side. In addition to Joshua, there are the “men 
of Israel” (v 6; cf. v 14) and the “leaders of the congrega- 
tion” (nési’é ha‘eda, vv 15,18-21). The term “leaders” is 
a characteristically Priestly one and occurs elsewhere in 
Josh in 17:4; 22:14,30,32; its use here (esp. in association 
with the word ‘édé for “congregation,” another Priestly 
usage) is an indication of later reworking, influenced by 
the Priestly understanding of early Israel as a theocracy. 
40 3. Gibeon: Modern el-Jib, ca. 6 mi. NNW of 
Jerusalem. According to 10:2 it was “a great city, like 
one of the royal cities”; it functions here as the head of 
a tetrapolis (see v 17). heard: This vb. is one of the unify- 
ing elements in the chapter and recurs in vv 9 and 16; cf. 
also v 1. what Yahweh had done: LXX; MT: “what Joshua 
had done.” The LXX is more consistent with vv 9-10, 
24; the reading of the MT is surprising and may be due 
to miscopying from the preceding line. 5. The descrip- 
tion of the condition of the Gibeonites and their provi- 
sions is reminiscent of Deut 8:4; 29:4. 6. make a covenant 
with us: This is standard biblical terminology (lit., “cut a 
covenant [berit]”), derived from the ancient ceremony 
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which involved cutting animals in two as a symbol of 
what would befall violators of the covenant (see Gen 
15:9-21; Jer 34:18-20; ANET 660). The covenant here 
is a pact of treaty between two human parties and thus 
differs from the covenant between Yahweh and Israel 
(see 24:25), which was, however, modeled on such pacts. 
Of course, the pact involved an oath (see vv 18-19), and 
so the deity was its ultimate guarantor. Comparable 
pacts between superior and inferior parties, often called 
“suzerainty treaties,” are found in 1 Sam 11:1; ANET 
201-6, 529-41, 659-61. 7. Hivites: See comment on 
3:10. Shechem was another city identified with the 
Hivites in biblical tradition (Gen 34:2); like Gibeon, it is 
a major city in Josh (see chap. 24) for which no destruc- 
tion at the hand of Joshua is claimed. 9-10. Like Rahab 
(2:10-11), the Gibeonites are well versed in 
deuteronomic tradition; see Deut 1:30; 2:25; 31:4; etc. 
10. Heshbon: Tell Hesb4n, ca. 13 mi. SW of Amman; see 
EAEHL 510-14. On the problem of lack of occupation 
prior to the Iron Age, see L. T. Geraty, “Heshbon: The 
First Casualty in the Israelite Quest for the Kingdom of 
God,” The Quest for the Kingdom of God (Fest. G. E. 
Mendenhall; ed. H. B. Huffmon, et al.; Winona Lake, 
1983) 239-48. Og, king of Bashan, who lived in Ashtaroth 
and in Edrei: So LXX; cf. Deut 1:4; Josh 12:4, Bashan in 
the N plateau of Transjordan, famous for its fertile 
volcanic soil and pasturage. Ashtaroth is usually iden- 
tified with Tell ‘Ashtarah, ca. 50 mi. SSW of Damascus, 
and Edrei with Tell Der‘a, ca. 60 mi. S of Damascus, 
both of which preserve the ancient toponyms. 11. our 
elders: Unlike other cities in Josh, no king is attributed to 
Gibeon. we are your servants: The technical language of 
suzerainty treaties. 14. the men took of their provistons: 
Possibly a reference to a ceremonial meal forming part 
of the covenant ritual. 17. Chephirah: Lit., “lioness,” 
probably Khirbet el-Kefireh, ca. 5 mi. SW of Gibeon. 
Beeroth: Means “wells” (cf. modern Beirut), perhaps 
Khirbet el-Burj, ca. 2 mi. S of Gibeon, or el-Bireh, ca. 4 
mi. to the NE. Kiriath-jearim: Lit., “town of forests,” also 
known as Baalah (15:9) and Kiriath-baal (15:60; 18:14); 
probably Deir el-‘Azhar, on the border between Judah 
and Benjamin ca. 8 mi. WNW of Jerusalem. 18. mur- 
mured: This word is used elsewhere only of the com- 
plaints of the Israelites in the wilderness, in Exod 15; 17; 
Num 14; 16; 17. 21. woodcutters and water carriers: A 
specification of the legislation in Deut 20:11. In Deut 
29:10 the phrase describes the resident aliens who appar- 
ently performed these functions for the Israelites. In this 
chapter it is not clear whom the Gibeonites served: here 
it is the congregation, but in v 23 it is “the house of my 
God,” and in v 27 it is the congregation and Yahweh’s 
altar. It is possible to reconcile these discrepancies by 
recalling that the term “congregation” (‘éd@) properly 
means the cultic assembly, and hence the Gibeonites 
could have been special, although lowly, ritual personnel. 
In an impressionistic way this suits the traditions about 
a sanctuary of Yahweh at Gibeon (see 1 Kgs 3:4-15; 
1 Chr 16:39-40; 21:29; 2 Chr 1:3-13). 23. the house of my 
God: MT; an anachronistic reference to the Jerusalem 
Temple (see at 6:19). The LXX reads “for me and my 
God.” 27. After the words “for Yahweh’s altar,” the 
LXX has a resumptive addition. for the place which he 
should choose: The standard deuteronomic formula for the 
central sanctuary (Deut 12:5; etc.). On the Gibeonite 
episode, see J. Blenkinsopp, Gibeon and Israel (Cambridge, 
IZ), 

41 (I) The Southern Campaign (10:1-43). In 
contrast to the preceding geographically localized narra- 
tives, chaps. 10 and 11 are accounts of two more exten- 
sive campaigns of Joshua, in the S and the N respectively. 
Both continue the theme of the implementation of the 
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ban, which is rigorously enforced. 10:1 resumes 9:1, and 
there follows the account ofa coalition of Amorite kings 
against Israel, motivated by the treaty made with 
Gibeon. The coalition is defeated with the help of direct 
divine intervention; its kings are executed as had been 
the king of Ai; and Joshua then proceeds to destroy the 
major southern cities. The chapter ends with a geographic 
summary vv 40-43). 
42 (a) DEFEAT OF THE COALITION OF FIvE KINGS 
(10:1-27). 1. Adonizedek: Means “(the god) Zedek is my 
lord”; the divine element Zedek also occurs in Melchi- 
zedek, also a king of Jerusalem (Gen 14:18). In the LXX 
his name is Adonibezek, which also occurs in Judg 1:5-7 
as the name of a king (implicitly of Jerusalem) who was 
defeated at Bezek. Probably they are the same person. 
Jerusalem: The first mention of the city by this name in 
the Bible; in Gen 14:18 it is called Salem. Its archaeo- 
logical history is complex, and excavations continue; > 
Biblical Geography, 73:92-94. Despite the implication 
here and elsewhere in Josh (except for 15:63), Jerusalem 
remained a Canaanite enclave until the time of David; 
see Judg 1:21; 19:10-12; 2 Sam 5:6-9; 1 Chr 11:4-8. 2. 
The description of Gibeon’s military might is surprising 
in the light of chap. 9.3. The first mention of the names 
of Israel’s adversaries in Canaan; the kings of Jericho and 
Ai were nameless. The personal names, most of which 
are elsewhere unattested, vary significantly in the LXX. 
Hebron: One of the major cities in biblical tradition, it is 
ca. 19 mi. S of Jerusalem. Hebron is associated with the 
ancestors (Gen 13:18; 23:19; 35:27; 37:14) and was 
David's first capital (2 Sam 2:1-4; cf. 2 Sam 15:7-10). 
Jarmuth: Identified with Khirbet Yarmuq in the Judean 
foothills, ca. 18 mi. SW of Jerusalem. Japhia: Also the 
name of one of David’s sons (2 Sam 5:15). Lachish: Tell 
ed-Duweir, in the Judean foothills ca. 28 mi. SW of 
Jerusalem; see EAEHL 735-53. Debir: Elsewhere always 
a toponym; it appears that in making use of an older list 
the authors of Joshua took it as a personal name; see 
further at v 38. Eglon: A city in the Judean foothills, 
mentioned only in Josh (10:23,34~36; 12:12; 15:39), 
frequently identified with Tell el-Hesi, although Tell 
Beit Mirsim and Tell ‘Aittin have also been proposed; 
also the name of a Moabite king Judg 3:12). 6. The 
Gibeonites appeal to the covenant which placed Israel 
under obligation. 10. Yahweh threw them into confusion: 
The Hebr vb. hamam is used almost exclusively of divine 
activity; see Exod 14:24; 23:27; Judg 4:15; 1 Sam 7:10. 
the ascent of Beth-horon: The major pass from the Aijalon 
Valley (see comment on v 13) to the hill country, and the 
site of frequent battles (see, e.g., 1 Macc 3:16-24); it was 
guarded by two cities, Upper Beth-horon and Lower 
Beth-horon (see 16:3,5), identified with Beit ‘Ur el- 
Féqa and Beit ‘Ur et-Tahta, ca. 5 mi. WNW of Gibeon. 
Azekah: Tell ez-Zakariyeh, ca. 15. mi SW of Beth-horon; 
see EAEHL 141-43. 11. the descent of Beth-horon: If not 
simply a variant tradition (cf. v 10), this may reflect the 
immediate topography of the region. stones: So 4QJosa; 
the MT reads “great stones,” and the LXX “hailstones” 
(anticipating the second part of the verse); both are 
secondary expansions. The divine control of the ele- 
ments is a common feature in accounts of warfare; see 
Job 38:22-23. 12a. There is considerable variation in the 
textual traditions of MT and LXX. 12b-13. “sun, be still 
in Gibeon, and moon in the Aijalon Valley”; and the sun was 
still, and the moon stood, until the nation took vengeance on its 
_enemies: The first part of this verse is a poetic couplet, and 
the second is an ancient interpretation that clarifies the 
unusual meaning of the word “be still” (Hebr dém). 
Another interpretation is found at the end of v 13, which 
indicates that for at least some ancient readers what 
happened was that the day was miraculously lengthened 
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because the heavenly bodies stopped in their courses (see 
also Sir 46:4). This interpretation seems correct, taking 
into account the mention of the moon as well as the sun, 
at opposite ends of the horizon, and so the frequent 
attempts to explain the miracle as solar eclipse are mis- 
guided. This is, of course, Yahweh’s victory, as the end 
of v 14 (and the LXX of v 13 [“until God took ven- 
geance on their enemies”]) makes clear; the association of 
heavenly bodies with the deity who fights for Israel is a 
commonplace of biblical poetry (see Judg 5:20; Hab 
3:11). Aijalon Valley: A major E-W depression from the 
Judean hill country to the coastal plain, dominated by 
the city of Aijalon (see at 19:42), for which it is named. 
13b. is it not written in the Book of the Upright?: Although 
not found in the LXX, this is an ancient gloss, a kind of 
footnote, indicating the source from which the poetic 
unit is taken. The same source is referred to in 2 Sam 
1:18 and perhaps in 1 Kgs 8:53 LXX (emended). 16. the 
cave: As in 24:26, the use of the def. art. is deliberate, 
indicating a locale well known to the ancient audience; 
cf. 1 Kgs 19:9. 18. stones: Here and in v 27 the MT reads 
“large stones”; see comment on v 11. 24. your feet on the 
necks: A gesture of complete subjugation; cf. 1 Kgs 5:3; 
Ps 110:1; ANEP 393; etc. 25. See 1:6-7,9; 8:1. 26. See 
comment on 8:29. 27. stones: As in vv 11,18 the MT adds 
“large.” This is the third cairn mentioned in Josh; see 
7:26; 8:29. 

43 (b) DEFEAT OF THE Major Cities (10:28-39). 
The rout of this Amorite coalition is partially contra- 
dicted by Judg 1:8-15, where the defeat of Jerusalem, 
Hebron, and Debir is attributed to Judah and Caleb; see 
also Josh 14:12-15. The phrase “and its king” has been 
added to several verses, often in different places in the 
MT and the LXX, in order to connect this summary 
with the preceding narrative. Although there is some 
overlap with the names of the cities in v 3, there are also 
differences in order, number, and names, and we thus 
have two originally independent units (or at least variant 
traditions) joined because of their geographic coin- 
cidence. 

28. The ban is fully enforced. 29. Libnah: Probably 
Tell Bornat, ca. 6 mi. N of Lachish. 33. Gezer (Tel Gezer, 
ca. 18 mi. WNW of Jerusalem; see EAEHL 428-43) was 
not captured or destroyed; this notice is thus consistent 
with 16:10; Judg 1:19; 1 Kgs 9:15-16. 38. Debir: Prob- 
ably Khirbet Rabud, ca. 13 mi. SE of Lachish; see 
JBAVEISUL, SOS. 

44 (c) CoNncLupiINnG SuMMary (10:40-43). This 
is a summary of the southern conquests of Joshua, men- 
tioning in v 40 the hill country, the Negeb, and the 
foothills, and introducing a new term, “the slopes” (Hebr 
*a8edét), perhaps the steep decline from the Judean hill 
country to the Rift Valley. Verse 41 provides a second 
summary, by geopolitical rather than geophysical units. 

40. the Negeb: The semidesert region S of Beer-sheba 
from the coastal plain to the Arabah; the term also means 
“the south” (> Biblical Geography, 73:82-86). he did not 
leave a survivor: See Deut 20:16 and Josh 8:22. Here, as in 
4:8 and 8:27, Joshua is fulfilling the commands of 
Yahweh rather than of Moses. 41. Kadesh-barnea: Also 
called Kadesh, this was one of the traditional stopping 
places of the Israelites in the wilderness after the exodus. 
It is probably to be identified with Tell el-Qudeirat ca. 
50 mi. SW of Beer-sheba; see EAEHL 697-99. Gaza: 
Near the modern city of the same name, on the coast of 
the Mediterranean ca. 50 mi. SW of Jerusalem; it was one 
of the cities of the Philistine pentapolis (see at 13:2). 
Goshen: Probably to be distinguished from the area in the 
E Nile Delta (see Gen 47:27; etc.), a general designation 
for the region between the Negeb and the hill country. 
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43. Identical to 10:15 and, like it, not found in the LX X; 
probably a later addition. 

45 (J) The Defeat of the Northern Kings 
(11:1-15). This episode is a conscious parallel to chap. 
10. Both open with the phrase “When. . . heard,” con- 
tinued by the summoning of a coalition of kings to fight 
the Israelites, followed by Yahweh’s encouragement of 
Joshua (“Do not fear”). Then in both chapters the attack- 
ing coalition is defeated and their cities captured and 
destroyed, and each episode concludes with a summary 
of the conquest, chap. 10 of the south only, and chap. 11, 
resuming 9:1, of the entire land. We have here, there- 
fore, a literary composition. 

The primary source for the narrative is preexisting 
traditions related to those now found in Judg 4-5, a con- 
clusion based on the name of the king of Hazor, Jabin 
Josh 11:1; Judg 4:2). Unless it is supposed, without any 
real evidence, that the monarchy of Hazor used pappo- 
nomy, it appears that there is only one event described 
in these two texts, the defeat of a Canaanite coalition. 
The tradition history is complex. Thus, the “water of 
Merom” (Josh 11:5,7) may be a variant for the “waters 
of Megiddo” (Judg 5:19), and the phrase “on the heights 
of the field” (Hebr ‘al mérémé sadeh, Judg 5:18) may be a 
wordplay alluding to the waters of Merom. The cumu- 
lative evidence suggests that the primary account is that 
in Judg, and that the Josh narrative is based on it. 

This conclusion implies that there is no necessary 
connection between the statement that Joshua burned 
Hazor (vv 11,13) and the archaeological evidence for the 
destruction of Hazor (Tell el-Qedah, ca. 8 mi. N of the 
Sea of Galilee; see EAEHL 474-95) in the mid-13th 
cent. The date alone is problematic since it is a century 
before the destruction of Lachish (> 9 above). More- 
over, the archaeological evidence is anonymous: the 
extensive layer of ashes indicates the destruction of the 
city but not the cause of that event. A simple equation, 
then, of the two sources, is unlikely. 

46 1. Jabin: Apart from Judg 4, the only other 
occurrence of this name is in Ps 83:10. Jobab: One of 
several individuals in the Bible with this name. Madon . . . 
Shimron ... Achshaph: None of these places can be iden- 
tified with any certainty, and their spellings vary in the 
versions. 2. The geography of the verse is not clear, and 
the textual witnesses vary. Chinneroth: The Sea of 
Galilee. Naphath-Dor: Tel Dor is on the Mediterranean 
coast ca. 15 mi. S of Haifa; see EAEHL 334-37. The 
word naphath is obscure. 3. On the names of the inhabi- 
tants of the land, see comment on 3:10. Hermon: The 
mountain at the extreme N of Israel and the southern- 
most part of the Antilebanon range, with an elevation of 
9,232 ft. Mizpah: This name, which means “lookout,” 
recurs in v 8; its location cannot be pinpointed. 5. the 
waters of Merom: Merom is a city in the Galilee, also 
known from extrabiblical sources (see, e.g., ANET 283) 
and often identified as Tell el-Khureibeh or Meiron. 6. 
you shall hamstring their horses: Cf. 2 Sam 8:4 (=1 Chr 
18:4); Gen 49:6. This action rendered the horses unusable 
in warfare. In biblical tradition horse-drawn chariots 
were not part of the military equipment of Israel until 
the reign of David; cf. Ps 20:8. 8. Great Sidon: See 19:28 
and 2 Sam 24:6 (LXX), as well as the Annals of Sennach- 
erib (ANET 287), where it is mentioned alongside Little 
Sidon; apparently two parts of the ancient Phoenician 
metropolis (modern Saida, on the Lebanese coast ca. 25 
mi. NNE of Tyre) were thus distinguished. This area 
was never under Israelite control except in theory (see 
13:4,6). Misrephoth-maim: Perhaps Khirbet el-Musherifeh, 
just S of Rosh Hanikra/Ras en-Naqiira on the Mediter- 
ranean coast near the modern border between Israel and 
Lebanon. 13. on their tells: See comment on 8:28. 14. As 
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in 8:2,27, the ban is applied only to the populations of 
the defeated cities. 15. With a rhetorical flourish, the 
authors of Josh conclude their account of the conquest 
by reaffirrning one of their major themes: Joshua’s total 
fidelity to the divinely instituted Mosaic law (see Deut 
20:16-17). 

47 (K) Summaries (11:16-12:24). The account 
of the conquest concludes with a series of summaries, 
apparently from different traditions, which set the stage 
for the division of the land which follows. 

(a) GEOGRAPHICAL Resume (11:16-20). Al- 
though this summary parallels that at the end of chap. 
10, it is at the same time more general, covering all the 
conquered territory. 16-17. Yet another description of 
the land according to its geophysical divisions. 17. the 
smooth mountain: Or, Mt. Halak (a proper name); iden- 
tified with Jebel Halaq, W of the Arabah, although this 
does not really suit the location given here. Seir: Edom, 
the southernmost region of Transjordan. Baal-gad: Men- 
tioned only here and in 12:7; 13:5; its exact location is 
unknown, 18. for many days: Only in 14:7,10 is an 
implicit duration of the conquest given. 20. to strengthen 
their hearts: This phrase (léhazzéq ’et-libbam, often trans- 
lated “to harden their hearts,” occurs elsewhere only 
with reference to Pharaoh and the Egyptians before the 
exodus (Exod 4:21; etc.). Despite the theological prob- 
lems the concept raises for modern readers, the view- 
point of the biblical writers must be recognized: Israel’s 
enemies were of no account, mere puppets, as it were, in 
Yahweh’s hands as he continued his purposes for Israel. 
For further discussion, see B. S. Childs, The Book of 
Exodus (Phil, 1974) 170-75. 

48 (b) THE ANAKIM (11:21-22). This section is 
a short note concerning the Anakim, one of the terms for 
the pre-Israelite inhabitants of the land (see ANET 328), 
famous for their size and strength (Deut 9:2). The exclu- 
sion of three major Philistine cities (v 22) is the first 
indication that the conquest was not as complete as 
stated up to this point. As late as ca. 600 Gaza and 
Ashdod were independent of Judean control, and this 
note may reflect the political reality of Josiah’s reign. 
21. Anab: Identified with Khirbet ‘Anab es-Seghireh, 
ca. 15 mi. W of Hebron; see also ANET 242, 477. 22. 
Gath: One of the five major Philistine cities, whose name 
means “vine-press.” Its identification is disputed. Ashdod: 
Near the modern city of the same name, ca. 25 mi. NNE 
of Gaza on the Mediterranean coast; see EAEHL 
103-19. 
49 (c) FINAL SuMMaARY (11:23). This verse reads 
as a conclusion to all that has preceded and would 
naturally be followed by the actual division of the land, 
in an edition of the work prior to the addition of chaps. 
12-14. as an inheritance: The first occurrence in Josh of 
nahala (a related verbal form is used in 1:6). It is generally 
used of the land as Yahweh’s gift to Israel, and as such 
is a favorite deuteronomic word; its primary sense is 
hereditary family property. the land was quiet: a 
deuteronomic cliché; see 14:15; Judg 3:11; etc. 
50 (d) Lists of DEFEATED KinGs (12:1-24). The 
series of summaries concludes with lists naming various 
defeated adversaries on both sides of the Jordan. The 
first is a restatement of Moses’ victories drawn from 
deuteronomic tradition, while the second is an originally 
independent document. 

(i) East of the Jordan (12:1-6). A summary 
drawn largely from Deut 2-3. 1. the Wadi Arnon: The 
modern Wadi Majib, which flows W from the Trans- 
jordanian plateau into the Dead Sea; the traditional 
boundary of Moab. 2. Aroer: Khirbet ‘Ara ‘ir, on the N 
bank of the Wadi Mujib; see EAEHL 98-100. Gilead: 
The rugged, densely forested region between Bashan 
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and Moab. Southern Gilead, assigned to Reuben and 
Gad (Num 32:29; Josh 13:25), corresponded to Ammon, 
while N Gilead (see v 5), assigned to Eastern Manasseh 
(13:31), was under Israelite control until ca. 721. the 
Jabbok: Modern Nahr ez-Zerqa, which flows from 
Amman N and then W to the Jordan; apparently the W 
boundary of Ammon. Ammonites: The inhabitants of the 
Transjordanian kingdom of Ammon (- Biblical Geog- 
raphy, 73:47-49), whose name is preserved in the modern 
capital of Jordan, Amman. 3. Beth-hajeshimoth: Perhaps 
Tell el-‘Azeimah, ca. 2 mi. NE of the Dead Sea. Pisgah: 
The mountains of which the most prominent was Mt. 
Nebo (see Deut 34:1). 4. The name of Og is preceded in 
the MT by the word “boundary,” a late and erroneous 
addition. the Rephaim: In Canaanite mythology the 
Rephaim are the deified ancestors who looked after the 
well-being of their descendants; their name probably 
means “the healers.” In biblical tradition the term is used 
to denote the inhabitants of the underworld (see Isa 14:9; 
26:14; Job 26:5) and, as here, a group of pre-Israelite 
inhabitants of the land, whose size was legendary (see 
Deut 3:11; the LXX translates the word here and else- 
where as “giants”). 
51 (ii) West of the Jordan (12:7-24). After a geo- 
graphic introduction, which moves from N to S (cf. 
11:16-17, which moves from S to N), there is a list com- 
posed of defeated kings identified by the cities they 
ruled. In the list each entry is followed by the count 
“one” in the MT (but not in the major LXX mss.). The 
total in v 24 is 31 inthe MT, but 29 in the LX X because 
of differences in readings, the more important of which 
will be noted. The first part of the list gives the cities in 
the order of their previous mention in Josh—thus, 
Jericho, Ai, Jerusalem, Hebron, Yarmuth, Lachish, 
Eglon—but after that there is no obvious order. Some of 
the places named occur nowhere else in the Bible, indi- 
cating that this list once had an independent existence. 
Lists such as these are favorite devices in ancient 
literature. As C. M. Bowra observed, “Early poetry likes 
lists, whether of ancestors, or men gathered for battle, or 
men slain” (Tradition and Design in the Iliad [Oxford, 
1930] 69). In addition to the tribal allotments and 
boundary descriptions in Josh 12-19, other biblical ex- 
amples include the catalogue of tribes (Gen 49; Deut 33; 
Judg 5:14-18; etc.; cf. the “catalogue of ships” in book 
2 of the Iliad), the frequent genealogies, and perhaps the 
prophetic “oracles against the nations.” To a large extent 
the appeal of this material is limited for modern readers, 
but ancient audiences expected and enjoyed such detail. 
14. Hormah: A city of Judah (see 15:30) or Simeon (19:4) 
in the Negeb whose precise location is disputed. Its 
name is derived from the word for “ban” (Hebr hérem), 
as Num 21:3 illustrates. Arad: Tel ‘Arad, ca. 12 mi. E of 
Beer-sheba; see EAEHL 74-89. Arad was destroyed by 
Moses according to Num 21:1-3. 15. Adullam: Probably 
Tell esh-Sheikh Madhkar, ca. 19 mi. SW of Jerusalem; a 
city in Judah (see 15:35). 17. Tappuah: Identified with 
Tell esh-Sheikh Abu Zarad, ca. 25 mi. N of Jerusalem; 
it was on the border between Ephraim and Manasseh 
(see 16:8; 17:8). Hepher: Probably in Manasseh; see 
17:2-3; 1 Kgs 4:10; and — 29 above. 18. Aphek in the 
Sharon: This reading is based on the LXX. The designa- 
tion “in the Sharon” distinguishes this Aphek (Ras el- “Ain 
[Tel Aphek]), ca. 30 mi. NW of Jerusalem, from the 
several other biblical Apheks; cf. similar specifications in 
vv 22-23. See EAEHL 70-73 and M. Kochavi, BA 44 
" (1981) 75-86. The Sharon is a highly fertile part of the 
coastal plain between Jaffa and Dor. 21. Taanach: Tell 
Ta‘annek, ca. 20 mi. N of Shechem (see EAEHL 1138- 
47); together with Megiddo (Tell el-Mutesellim; see 
EAEHL 830-56) it dominated the S side of the Jezreel 
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Valley. The mount of Megiddo (Hebr har mégidd6) gives 
its name to the final cataclysmic battle of Armageddon; 
because of its strategic position, in antiquity it was the 
site of many battles, including that in which King Josiah 
was killed (ca. 609). 22. Kedesh: One of the several sites 
with this name, perhaps Tell Abu Qudeis, between 
Taanach and Megiddo. Jokneam in the Carmel: Tell 
Qeimiuin, ca. 7 mi. NW of Megiddo. Carmel is the 
mountain which juts into the coastal plain at Haifa. 23a. 
Dor, Naphath-Dor: See comment on 11:2. 24. Tirzah: Tell 
el-Far‘ah (N), ca. 7 mi. NE of Shechem; see EAEHL 
395-404. 

52 (III) The Division of the Land (13:1-21:45). 
The second major section of Josh is the division of the 
land, a complex unit with a long history. Its presupposi- 
tion is apparently that the land has been conquered, but 
in the details of the division it is clear that this is in fact 
not completely the case. These chapters, although dry to 
the modern readers, are important witnesses to the geo- 
political history of Israel and are further witness to the 
ancient delight in lists of names. (On the textual and 
historical problems in the lists, + 62 below.) In general, 
the fullest description is of Judah’s territory, and the 
further removed one gets from that focus the less precise 
the geographical details become; this confirms a date for 
the material largely in its present form in Josiah’s reign 
in the late 7th cent. 

53 (A) Introduction (13:1-7). This descrip- 
tion of “the land that remains” is realistic; in fact, Israel 
controlled Philistia for only a brief period and never 
ruled Phoenicia. The introductory comment in v 1, that 
much of the land was not under Israelite control, antici- 
pates 14:12; 15:14-15,63; 16:10; 17:12-13,15-18; Judg 
1; 3:1-6, where it is clear that the conquest described in 
the preceding chapters was not a swift, total takeover 
but a gradual process, only completed in the reign of 
David. Nevertheless, both presentations share the view- 
point that the land in its entirety was Israel’s inheritance 
from Yahweh, a theological assertion that served as an 
appropriate rallying cry in the reign of Josiah, when the 
full restoration to Israelite control of the territory of the 
Davidic empire seemed possible. 

1. old, advanced in years: This phrase recurs in 23:1 and 
is used elsewhere only of Abraham (Gen 18:11 [together 
with Sarah}) and David (1 Kgs 1:1). 2. the Philistines: 
Mentioned by name in Josh only here and in v 3, they 
are a group of “Sea Peoples” who settled in the S coastal 
plain of Israel and rapidly grew in power, eventually 
threatening the existence of the Israelite confederation. 
Although conquered by David, they retained some 
measure of autonomy and are referred to frequently in 
the prophets and in Assyrian sources. The Roman 
designation of the region as Palestine is derived from 
their name. According to biblical tradition Philistia 
comprised five city-states—Gaza, Ashdod, Ashkelon, 
Gath, and Ekron—ruled by “tyrants” (see v 3; the Hebr 
*soren is probably related to Gk tyrannos). the Geshurites: 
A group in the region of Philistia, mentioned elsewhere 
only in 1 Sam 27:8 and not to be confused with the 
Transjordanian people of the same name (cf. 12:5). 3. 
Shihor: The eastern branch of the Nile; see Isa 23:3. 
Ekron: Tel Miqne (Khirbet el-Muqanna‘), ca. 22 mi. W 
of Jerusalem. the Ashkelonite: Ashkelon, ca. 43 mi. WSW 
of Jerusalem, gives its name to the green onions we call 
“scallions.” the Avvites: According to Deut 2:23, pre- 
Philistine inhabitants of the S coastal plain. 4. The focus 
seems to have shifted from the southern coastal plain to 
the northern. Aphek: Probably the same Aphek men- 
tioned in 12:18, although Afga in central Lebanon has 
been proposed. 5. the Gebalites: Gebal is modern Jebeil on 
the Lebanese coast ca. 35 mi. N of Beirut, called by the 
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Greeks Byblos, from which the word “Bible” comes. 
Lebo-Hamath: Modern Lebweh, in N Lebanon ca. 35 mi. 
E of Jebeil; the name is often mistranslated “the entrance 
of Hamath.” 6. The distribution by lot anticipates the 
actual division of the land in chaps. 14-19,21. 

54 (B) East of the Jordan (13:8-33). Joshua’s 
division of Transjordan fulfills Moses’ promise in Num 
32 and Deut 3:12-17, but the three territorial summaries 
are not directly related. In contrast to the precise delinea- 
tions used for the allotments of most of the land W of 
the Jordan in the chapters that follow, the Transjor- 
danian territory is described only cursorily, by listing 
principal cities in each tribal area. It is thus theoretically 
part of Israel for Dtr, but in practice Israel seldom con- 
trolled any of it; this accounts for the sketchy descrip- 
tion. In other traditions, Transjordan was not part of the 
ideal land of Israel: note its omission in Num 34:1-12 
and Ezek 48 (where Reuben, Gad, and Manasseh are all 
given portions W of the Jordan); the episode of the altar 
in Josh 22 may also reflect this understanding. 

55 (a) INTRODUCTION (13:8-14). The summary 
description of the Transjordanian tribal allotment is sim- 
ilar to that found in 12:1-5. 9. Medeba: Modern Madeba, 
ca. 20 mi. SSW of Amman; see EAEHL 819-23. Dibon: 
Modern Dhiban, ca. 33 mi. SSW of Amman; see EAEHL 
330-33. 14. Read, with the LXX and v 33, “Yahweh the 
god of Israel is their inheritance” (cf. Deut 10:9; 18:2), 
omitting MT’s “the fire offerings of,” an addition based 
on Deut 18:1. This note is repeated almost verbatim in 
v 33, and similar remarks are made in other discussions 
of the territories of Reuben, Gad, and Transjordanian 
Manasseh (14:3-4; 18:7). One possible reason for the 
association of the Levites with the Transjordanian tribes 
is their actual, as opposed to their ideal, status; for much 
of Israel’s history the territory assigned to Reuben, Gad, 
and Manasseh was controlled by Moab, Ammon, and 
Aram. The tribal status of the Levites is clear in a number 
of traditions, yet from an early period their status was 
different from that of the other tribal groups: they had 
no territory of their own (see Gen 49:7). For a brief 
period they may have had a limited portion, taken from 
the allotments of other tribes (see 14:4 and esp. 21:1-42), 
but the general situation seems to have been that 
described here. 

56 (b) REuBEN (13:15-23). Almost all the places 
mentioned in this list are in Moab and were generally 
under Moabite control; cf. Jer 48. 15. Bamoth-baal: Lit., 
“the high places of Baal,” a town in Moab mentioned in 
Num 22:41, also called Bamoth (Num 21:19-20) and 
Beth-bamoth (Mesha stele [ANET 320]); its location is 
uncertain. Beth-baal-meon: Lit., “the house [i.e., temple] 
of Baal-meon,” also mentioned in the Mesha stele under 
that name and as Baal-meon, its name in Num 32:38. 
Identified as Ma ‘in, ca. 22 mi. SW of Amman. 18. All 
three places are also levitical cities; see 21:36-37. 20. 
Beth-peor: The site of Israel’s apostasy (Num 25), where 
Balaam gave one of his oracles (Num 23:28) and near 
which Moses was buried (Deut 34:6); also called simply 
Peor in 22:17. 21-22: This summary is indirectly related 
to Num 31:8. 21. the leaders of Midian: The only mention 
of Midian in Josh. It was apparently a confederation of 
tribes in § Transjordan, with which Israel was closely 
connected (by marriage, at least: see Exod 3:1; etc.) and 
also at odds (Num 31). As in Israel and other confedera- 
tions, a Midianite leader was called a nasi’. (See further 
Num 25:18 and > 39 above.) The names of the five 
leaders are also found in Num 31:8. vassals: Hebr nésiké; 
the same designation is used of Midianite leaders in Ps 
83:12, but its exact meaning is uncertain. 22. Balaam: As 
in Num 31:8,16, Balaam is here presented as a villain, in 
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contrast to Num 22-24. Only here and in Num 31:8 is 
Balaam said to have been killed by the Israelites. 

57 (c) Gap (13:24-28). Gad’s allotment consists 
of § Gilead, an area generally under Ammonite control, 
and apparently the E side of the entire Jordan Valley. 25. 
Jazer: An important Transjordanian city, apparently not 
far from Amman, although its exact site is uncertain. 
Aroer: A different place from that named in 12:2; 
13:9,16, also occurring in Judg 11:33, whose location is 
unknown. Rabbah: Modern Amman, the capital city of 
the Ammonites; its full name was “Rabbah [the great 
city] of the Ammonites.” 26. Ramath-hamizpeh: Lit., “the 
height of the lookout,” perhaps to be identified with 
Mizpeh of Gilead Judg 10:17; Gen 31:49; etc.). Betonim: 
Khirbet Batneh, ca. 12 mi. WNW of Amman; its name 
means “pistachios.” Mahanaim: The site has not been 
clearly identified, but it must be near the confluence of 
the Jabbok and the Jordan (see Gen 32:3; 2 Sam 2:29). 
Lodebar: An emendation for MT lidbir, LXXA dabeir, this 
place occurs elsewhere (see 2 Sam 9:4; Amos 6:13), but 
its location is uncertain. 27. the valley: I.e., the Jordan 
Valley. Beth-haram: Listed in Num 32:36 as Beth-haran, 
it is generally identified with Tell Iktanu, ca. 17 mi. SW 
of Amman. Beth-nimrah: Probably Tell Blebil, ca. 17 mi. 
E of Amman, on the Wadi Nimrin (see Isa 15:6). Succoth: 
Lit., “booths”; often identified as Tell Deir ‘Alla in the 
Jordan Valley ca. 25 mi. WNW of Amman (~ Numbers, 
5:44), but the site’s excavator, H. Franken, doubts this 
identification; see EAEHL 321-24. Zaphon: Also men- 
tioned in Judg 12:1 and in the Amarna Letters, the loca- 
tion of this important town is disputed. Chinnereth: The 
Sea of Galilee. 

58 (d) EasTERN MANASSEH (13:29-31). Manas- 
seh’s territory is N Gilead and Bashan, an area under 
Israelite control until the Assyrian conquest in 721, 
although at various times both the Ammonites and the 
Arameans occupied it (see Judg 10:8; 1 Kgs 22:3; Amos 
1:3). Its perfunctory delineation is another indication of 
a late date for these passages dealing with Transjordan. 
30. the settlements of Jair: According to Num 32:41; Deut 
3:14, Jair was a descendant of Manasseh, and it is this 
tradition which is followed here, rather than that in Judg 
10:3-5, where Jair was one of the judges. 31. Machir: 
According to the genealogies, Machir was the son of 
Manasseh (Gen 50:23; Num 26:29), a warrior (Josh 17:1), 
whose territory was E of the Jordan; in Judg 5:14, where 
Manasseh is not mentioned, it is a tribe, presumably W 
of the Jordan. From these and other brief notices various 
reconstructions of the history of Machir have been pro- 
posed, but the data are too meager for any certainty. 
59 (e) CoNcLUSION (13:32-33). 32. the plains of 
Moab: The formula is the same as that found in Num 
22:1; 34:15. 33. See comment on v 14. 

60 (C) West of the Jordan (14:1-19:51). 

(a) INTRODUCTION (14:1-5). 1. Eleazar the 
priest: According to Exod 6:25, the son of Aaron and the 
father of Phinehas; in Num he functions as Aaron’s suc- 
cessor, just as Joshua was Moses’. It is he who commis- 
sioned Joshua (Num 27:18-23) and together with Joshua 
he is to preside over the allotment of the land, both E 
(Num 32:28) and W (Num 34:17) of the Jordan. In Josh 
this position is fulfilled here and in 17:4; 19:51; 21:1; and 
in its final form Josh concludes with the notice of Elea- 
zar’s death and burial; all of these notices are further 
evidence of Priestly tradition. heads of families of tribes: 
This exact expression occurs elsewhere only in Num 
32:28, in the context of the allotment of the territory E 
of the Jordan, but similar language is used in Josh 19:51, 
which summarizes the sections concerned with the divi- 
sion of the land. The phrase suggests that a large number 
of people took part in the allotment, in contrast to Num 
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34:17-29, where there is one leader (Hebr nasi”) for each 
tribe, but in accordance with the principle found else-~ 
where in Num (e.g., 33:54) that each tribe’s allotment is 
proportionate to the number of its clans. 2. by lot: With 
the LXX, requiring only a minor change in the MT’s 
vocalization; see Num 34:13. The distribution by lot is 
a feature of the following chapters, and may be based on 
the way in which inherited property was divided among 
the heirs. 4. A variant of Num 35:3; this is the command 
referred to in v 5. 5. they divided the land: Although Joshua 
has the responsibility for the division of the land in one 
level of tradition (13:7; 18:10), and Joshua and Eleazar 
share the task in a later version, here and in 18:2 a more 
general phrasing is used. 

61 (b) Cares’s INHERITANCE (HEBRON) (14:6-15). 
This section also paradoxically concerns a group that 
was different; unlike the Transjordanian tribes and the 
Levites, however, whose inheritances were either his- 
torically dubious or nonexistent, the Calebites are men- 
tioned here because they were not originally part of 
Israel; their claim to the Hebron region antedated 
Judah’s, although they were subsequently assimilated 
into that tribe. The Calebite traditions are continued in 
15:13-19. 6. The mention of both Judah and Gilgal 
implicitly contradicts what follows. Caleb: Mentioned 
by name only here and in chap. 15, Caleb was a hero of 
the wilderness period and, as the spy who (along with 
Joshua, in later traditions) gave a true report about the 
land, was exempted from the sentence of death on the 
generation of the exodus (Num 14:24; Deut 1:36). the 
Kenizzite: Also in Num 32:12, this epithet associates 
Caleb with one of the pre-Israelite groups in the land 
(Gen 15:19, but only there in the standard list of the 
peoples of Canaan); this tradition is almost certainly 
original, and the association of Caleb with Judah is there- 
fore secondary. The Kenizzites seem to have stemmed 
from Edom (see Gen 36:11), and their incorporation into 
Israel is another example of the assimilation of foreign 
elements given a post-factum genealogical legitimation. 
7-10. This summary is derived both from the narrative 
in Num 13-14 and esp. from Moses’ recapitulation in 
Deut 1:19-46, although there is some independent 
material here. 10. A rare chronological specification, 
according to which, allowing thirty-eight (or forty) 
years for the wanderings in the wilderness after Kadesh- 
barnea (see Deut 2:14; Num 14:33), the conquests of 
Joshua would have taken seven (or five) years. 12. this hill 
country: If the demonstrative is taken literally, this con- 
tradicts the location at Gilgal given in v 6. you heard on 
that day: An odd remark, implying that Joshua was not 
one of the spies and lending some credibility to the false 
report; the LXX glosses “you heard this word on that 
day.” the Anakim are there: In contradiction to, and 
apparently unaware of, 11:21-22. 15. Kiriath-arba: The 
well-attested ancient name of Hebron (see Gen 23:2, 
Judg 1:10), meaning “city of (the) four.” When the origi- 
nal sense of this name was lost, the word ’arba‘ (“four”) 
was reinterpreted as a personal name, and this Arba is 
then made the ancestor of the Anakim (see also 15:13; 
21:11). the land was quiet: A verbatim repetition of 11:23, 
perhaps indicating the secondary character of chaps. 
12-14; certainly 15:1 follows smoothly from 11:23. 
62 (c) JupaH (15:1-63). The first, and most 
detailed, description of tribal territory is that of Judah. 
It consists of two principal and perhaps originally inde- 
pendent parts, a boundary list (vv 1-12) and city lists (vv 
20-62), separated by a passage about the Calebite 
portion and concluding with an antiquarian note about 
Jerusalem. The primacy given to Judah is an indication 
of the general origin of the material, i.e., in the Judean 
monarchy, probably after the fall of Samaria. Although 
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the original sources were older, in their present form 
both the boundary and the city lists must date from the 
time of Josiah, since a number of the places mentioned 
were not established before these. This conclusion, 
originally formulated by A. Alt, has been repeatedly 
criticized, with earlier dates proposed, but it remains the 
most likely interpretation of admittedly complex and 
difficult material. Inconsistencies between the boundary 
lists of Judah and its adjacent tribes indicate a long 
history of modification and revision which cannot yet be 
adequately traced since the identification of ancient 
names with modern sites is far from complete and, for 
the most part, untested by excavation; in addition there 
are serious textual problems, with variant names occur- 
ring frequently in other biblical sources and in the LXX. 


(Aharoni, Y., LBib 248-62, 347-56; Alt, A., “Judas Gaue unter 
Josia,” PJ 21 (1925) 100-16 [ = KIS 2. 276-88]; Cross, F. M. and 
G. E. Wright, “The Boundary and Province Lists of the 
Kingdom of Judah,” JBL 75 (1956) 202-26.) 


63 (i) Boundaries (15:1-12). The detailed bound- 
ary description here and in subsequent sections is an 
early example of cartography. The border is described as 
an entity that moves along the geographical features of 
the landscape, occasionally resting at fixed places. On 
the S, E, and W the border of Judah corresponds to the 
traditional boundaries of Canaan, another indication of 
the primacy of Judah. 1. the wilderness of Zin: The area 
around Zin, which itself is unidentified, corresponding 
to the E Negeb from Kadesh-barnea to the Arabah. 2-4. 
The S boundary of Judah is the same as that of Canaan, 
see Num 34:3-5. 3. Akrabbim: Lit., “scorpions”; its loca- 
tion is unknown. Hezron. .. Addar: In Num 34:4 these 
names are given as one, Hazar-addar (lit., “strong enclo- 
sure”); the location is unknown. Karka: Lit., “founda- 
tion,” this place occurs only here in the Bible and its 
location is not known. 4. Azmon: Unknown. the Wadi of 
Egypt: Not the Nile, but the Wadi el- ‘Arish, which enters 
the Mediterranean ca. 50 mi. SW of Gaza. 5-11. This 
description of the N boundary of Judah from E to W 
corresponds to the S boundary of Benjamin from W to 
E (18:14-20), although the former lists more places and 
there are toponymic variants. 6. Beth-hoglah ... Beth-ha- 
arabah: Generally identified with ‘Ain Hajlah and ‘Ain 
el-Gharabeh, just N of the NE corner of the Dead Sea. 
7. Debir: Perhaps in the vicinity of the modern Wadi el- 
Dabr, which enters the Dead Sea near its NW corner; in 
any case, not the same place as Debir in 10:38, etc. Gilgal: 
18:17 has Geliloth; in any case, not the Gilgal of 4:19, 
etc. the ascent of Adummim: Modern Tal ‘at ed-Damm near 
the Wadi Qelt (“the wadi” in this verse) on the old road 
from Jerusalem to Jericho (see Lk 10:30). En-shemesh: 
Generally identified as ‘Ain el-Hod, ca. 2 mi. W of 
Jerusalem. En-rogel: Probably modern Bir-’Ayyub, near 
the junction of the Kidron and Gehenna valleys. 8-9. 
The border carefully skirts Jerusalem (see the ancient 
gloss, not found in 18:16); the text is thus aware of 
Jerusalem’s non-Israelite status before David (cf. v 63). 
8. valley of the son of Hinnom: So MT and 18:16; the LXX, 
in accord with late usage, has “Valley of Hinnom” here 
and “Gehenna” in 18:16. This is the valley immediately 
W and S of Jerusalem, the site of illicit worship accord- 
ing to Jer 7:31, and in later writings used as a metaphor 
for the place of the punishment of the damned. Valley of 
Rephaim: SW of Jerusalem; see 2 Sam 5:18,22; 23:13; on 
Rephaim, see comment on 12:4. 9. the waters of Nephtoah: 
Generally equated with Arab Lifta, Hebr Me-Neftoah, 
ca. 4 mi. NW of Jerusalem. 10. Mt. Seir; Unknown, not 
to be confused with the Edomite region of the same 
name (see 11:17). Mt. Jfearim: The second element is a 
common noun meaning “forests”; the place is thus 
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probably distinct from Kiriath-jearim. Chesalon: Modern 
Kesla, ca. 10 mi. W of Jerusalem. Beth-shemesh: At this 
point the boundary is coterminous with that of Dan 
(19:40-48), which is also described from E to W but is 
much more detailed. Beth-shemesh (lit., “the house of 
the Sun[-god]”), called Ir-shemesh (“the city of the Sun”) 
in 19:41, is Tell er-Rumeilah, in the Sorek Valley ca. 15 
mi. W of Jerusalem; the nearby ‘Ain Shems preserves the 
ancient name; see EAEHL 248-53. Timnah: Tell el- 
Batashi, ca. 5 mi. NW of Beth-shemesh; see BASOR 248 
(1982) 1-36; also EAEHL 1204-5. 11. Shikkeron: 
Perhaps Tell el-Ful, ca. 3 mi. NW of Ekron. Mount 
Baalah: Perhaps el-Mughar, ca. 5 mi. NW of Ekron; 
called Baalath in 19:44. Jabneel: Later called Jabneh 
(2 Chr 26:6) and Jamnia (1 Macc 4:15), modern Yeb- 
na/ Yavne, ca. 5 mi. E of the Mediterranean in the Sorek 
Valley. 
64 (ii) Caleb’s share (15:13-19). A continuation 
of Calebite traditions (-* 61 above). After a transitional 
recapitulation, the passage is virtually identical to Judg 
1:11-15, which is almost certainly primary. 13. to Joshua: 
No such command is reported; contrast 14:12; Judg 
1:20. 14. the three sons of Anak: See Num 13:22; Judg 
1:10. 15. Kiriath-sepher: Lit., “the city of the book.” 16. 
Achsah: Her name means “anklet.” The promise of the 
leader’s daughter to a successful warrior is also attested 
in 1 Sam 17:25. 17. Othniel: One of the judges (see Judg 
3:9-11). In Judg 1:13 Othniel is Caleb’s nephew, not his 
brother. 18. she got down: The root snh occurs elsewhere 
only in Judg 1:14; 4:21; its meaning is disputed. 
65 (iii) City lists (15:20-62). The cities are 
divided into 12 units, probably corresponding to admin- 
istrative districts of the kingdom of Judah; cf. the similar 
division of Solomon’s kingdom in 1 Kgs 4:7-19. 21. 
Arad: With some LXX manuscripts, for MT’s Eder. 22. 
Kinah: Perhaps Khirbet Taiyib, ca. 3 mi. NNW of Arad. 
Aroer: For MT’s ‘ad‘ada; Khirbet ‘Ar‘arah, ca. 10 mi. SE 
of Beer-sheba; see A. Biran, BARev 9 (2, 1983) 28-37. 
23. Kedesh: Probably Kadesh-barnea. 24. Ziph: Perhaps 
Khirbet ez-Zeifeh, ca. 20 mi. SE of Beer-sheba. 25. 
Hazor: There appear to be several glosses on this com- 
mon name (which means “enclosure”) in both the MT 
and the LXX. 26. Moladah: Perhaps Khirbet el-Waten, 
ca. 5 mi. E of Beer-sheba. 28. Beer-sheba: Tel Beer-sheba 
(Tell es-Saba‘), near the modern city of the same name; 
see EAEHL 160-68. Beer-sheba was the major city of 
the S and was the traditional limit of Israel’s territory 
(“from Dan to Beer-sheba,” Judg 20:1, etc.). 29. Baalah: 
Called Balah in 19:3 and Bilhah in 1 Chr 4:29; its loca- 
tion is unknown. Ezem: Perhaps Umm el-‘Asam, ca. 17 
mi. SE of Beer-sheba. 30. Chesil: So MT, and perhaps a 
scribal error; cf. LXX baithél; 19:4, Bethul; 1 Chr 4:30. 
31. Ziklag: Probably Tell esh-Shari‘ah (Tel Sera‘), ca. 12 
mi. NW of Beer-sheba; see EAEHL 1059-69; and E. 
Oren, BA 45 (1982) 155-66. Madmannah: Called Beth- 
marcaboth (“house of chariots”) in 19:5; perhaps Khirbet 
Tatrit, ca. 12 mi. NNE of Beer-sheba. Sansannah: Called 
Hazar-susah (“mare-enclosure”) in 19:5; cf. 1 Chr 4:31; 
probably Khirbet esh-Shamsaniyat, ca. 9 mi. NE of Beer- 
sheba. 32. Lebaoth: 19:6 has Beth-lebaoth; cf. 1 Chr 4:31 
Beth-biri. Shilhim: In 19:6 called Sharuhen (1 Chr 4:31 
has Shaaraim), identified with Tell el-Far‘ah (S), ca. 22 
mi. WSW of Beer-sheba; see EAEHL 1074-82. En- 
rimmon: Erroneously separated into two names in the 
MT; cf. 19:7; Neh 11:29. Perhaps Tell el-Khuweilifeh 
(Tel Halif), ca. 11 mi. N of Beer-sheba; see J. D. Seger, 
BASOR 252 (1983) 1-23. twenty-nine: The figure is low, 
even allowing for the errors noted above, an indication 
of additions made to the list after its initial composition. 
33-44. The foothills and Philistia. The inclusion of 
Philistine cities as part of Judahite territory may not cor- 
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respond to historical reality, but may be a projection to 
Josiah’s time of the control exercised over that region 
during the united monarchy. 33. Eshtaol: Assigned to 
Dan in 19:41. Perhaps Ishwa‘, ca. 13 mi. W of Jerusalem. 
Zorah: Modern Sar‘ah, ca. 15 mi. W of Jerusalem. 34. 
Zanoah: Probably Khirbet Zant‘, ca. 14 mi. WSW of 
Jerusalem. Tappuah: Perhaps Beit en-Nattif, ca. 19 mi. 
SW of Jerusalem. 35. Socoh: One of two cities by this 
name in Josh (see v 48), probably Khirbet ‘Abbad, ca. 17 
mi. WSW of Jerusalem. 36. Gederah: The name is derived 
from the word for “wall” and is followed by a gloss or 
variant; elimination of the latter gives the correct total. 
37. Migdal-gad: Lit., “tower of fortune [or Gad],” perhaps 
Khirbet el-Mejdeleh, ca. 25 mi. SW of Jerusalem. 40. 
Lahmas: Perhaps Khirbet el-Lahm, ca. 3 mi. E of Lachish. 
42. Ether: Perhaps Khirbet el-‘Atar, ca. 23 mi. WSW of 
Jerusalem. 43. Nezib: Perhaps Khirbet Beit Nasib, ca. 17 
mi. SW of Jerusalem. 44. Keilah: Probably Khirbet Qila, 
ca. 24 mi. SW of Jerusalem. Achzib: Perhaps Tell el-Beida, 
ca. 19 mi. SW of Jerusalem. Mareshah: Tell Sandahanna, 
ca. 4 mi. NE of Lachish; see EAEHL 782-91. For several 
of the cities in this district, see Mic 1:14-15. 

48-60. The hill country. 48. Shamir: Perhaps Khirbet 
el-Bireh, near Khirbet es-Sumara, ca. 16 mi. NNE of 
Beer-sheba. Jattir: Probably Khirbet ‘Attir, ca. 16 mi. NE 
of Beer-sheba. Socoh: Probably Khirbet Shuweikeh, ca. 
17 mi. NE of Beer-sheba. 49. Debir: See comment on 
10:38. The MT gives its alternate name as Kiriath- 
sannah, which may be an error for the more familiar 
Kiriath-sepher (so LX X; see v 15). 50. Eshtemoh: Called 
Eshtemoa, probably the correct spelling, in 21:14; iden- 
tified with es-Semii‘, ca. 19 mi. NE of Beer-sheba. Anim: 
Probably Khirbet Ghuwein et-Tahta, ca. 3 mi. S of Esh- 
temoa. 52. Arab: Perhaps Khirbet er-Rabiyeh, ca. 8 mi. 
SSW of Hebron. Dumah: Perhaps ed~-Domeh, ca. 9 mi. 
SW of Hebron. 53. Beth-tappuah: Perhaps Taffth, ca. 4 
mi. W of Hebron. 54. Zior: Perhaps Si ‘ir, ca. 5 mi. NNE 
of Hebron. 55. Maon: Perhaps Tell Ma ‘in, ca. 8 mi. SSE 
of Hebron. Carmel: Probably Khirbet el-Kirmil, ca. 8 mi. 
S of Hebron. Ziph: Probably Tell ez-Zif, ca. 4 mi. SSE 
of Hebron. Juttah: Probably Yatta, ca. 6 mi. S of Hebron. 
56-57. Zanoah of Cain: So apparently LXX (which also 
gives the total as nine for MT’s ten); perhaps Nebi Ya- 
qin, ca. 4 mi. SE of Hebron. 58. Halhul: Probably 
modern Halhul, ca. 3 mi. N of Hebron. Beth-zur: Khirbet 
et-Tubeiqah, ca. 5 mi. N of Hebron; see EAEHL 263-67. 
Gedor: Probably Khirbet Jedur, ca. 7 mi. N of Hebron. 
59. Beth-anoth: Perhaps Khirbet Beit-‘Enin, ca. 3 mi. 
NNE of Hebron. At the end of this verse the LXX pre- 
serves an additional district, that of Bethlehem, contain- 
ing 11 names. 60. This district is generally agreed to be 
too small; most of its major cities have been assigned to 
Benjamin (18:21-28). 61-62. Middin and Secacah and 
Nibshan: Probably the three Iron II forts in the Bugei ‘ah; 
see IDBSup 5. 62. the City of Salt: Probably Khirbet 
Qumran, the ruins of the community that produced the 
Dead Sea Scrolls, where Iron I] remains have also been 
found; see EAEHL 978. En-gedi: Near the modern area 
of the same name; see EAEHL 370-80. 

(iv) Jerusalem (15:63). Cf. Judg 1:21, and see 
above at 10:1. In 18:28 Jerusalem is assigned to Benjamin. 
66 (d) JosepH (16:1-17:18). The territory of 
Joseph is divided between its two ancient tribal divisions, 
Ephraim in the S and Manasseh in the N; together they 
occupy the central hill country. 

(i) Introduction (16:1-4). 1. the waters of Jericho: 
The spring which waters the Jericho oasis, ‘Ain es- 
Sultan. 2. After “from Bethel” the MT adds, “to,” as 
though Luz were a separate place rather than the older 
name of the city (see Gen 28:19; Josh 18:13; etc.); this is 
probably a misplaced gloss to v 1 (see LXX). Archites: 
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The only other biblical references to this group are in 
association with David’s advisor Hushai (2 Sam 15:32; 
etc.). Ataroth: Called Ataroth-addar in 16:5; 18:13, its 
location is disputed. 

(11) Ephraim (16:5-10). The textual situation 

here is extremely confused, and it is difficult to recon- 
struct any original. 6. Michmethath: The readings and the 
location are uncertain. Taanath-shiloh: Perhaps Khirbet 
Ta ‘na el-Foqa, ca. 5.5 mi. SE of Shechem. Janohah: Prob- 
ably Khirbet Yantn, ca. 6 mi. SE of Shechem. 7. Naarah: 
Called Naaran in 1 Chr 7:28. 8. Tappuah: See comment 
on 12:17. Wadi Kana: Its modern name is apparently the 
same. 
67 (iii) Western Manasseh (17:1-13). 1-3. Cf. 
Num 26:28-34 and 1 Chr 7:14-19. The Priestly char- 
acter of this material is indicated in v 4 by the mention 
of Eleazar before Joshua and by the presence of the 
leaders (Hebr nési?im). 2. Many of the names here occur 
in the Samaria ostraca as toponyms. 3-4. Yahweh’s com- 
mand in Num 27:1-11 is fulfilled; cf. also Num 36:1-12. 
The names of Zelophehad’s daughters are names of tribal 
groups or towns. 5. ten shares: The word for “share” has 
the primary meaning “rope,” for “measuring lines” were 
used to determine property rights. According to the 
figure given, each of the granddaughters received a share 
equal to that of a son. 7. Shechem: Tell Balata (see 
EAEHL 1083-94). The first mention of this city in Josh; 
— 37 above. 11. Beth-shean: Tell el-Husn, near the 
Jordan Valley ca. 24 mi. NE of Shechem; see EAEHL 
207-29. Ibleam: Probably Khirbet Bel‘ameh, ca. 16 mi. 
N of Shechem. For the remainder of the verse the text 
is confused, with additions from Judg 1:27; Josh 11:2, 
and elsewhere. 13. See Judg 1:28. 

(iv) Conclusion (17:14-18). 14. clear for your- 
self: The process of deforestation was continuous from 
prehistoric times into the Roman period. As human (and 
caprine) populations increased and technology became 
more sophisticated, more trees were cut down. See fur- 
ther L. E. Stager, BASOR 260 (1985) 4-5. one lot and one 
share: Contrast vv 1-6, in which Ephraim and Manasseh 
are separate, and Manasseh has 10 shares W of the 
Jordan. The stereotypical character of this treatment of 
the tribe of Joseph is thus apparent. 16. iron chariots: That 
is, chariots whose wooden frames were plated with 
metal. the Jezreel Valley: The broad valley that extends 
from the Carmel range to the Jordan; — Biblical Geog- 
raphy, 73:105-10. It is named for the town of Jezreel 
(19:18), identified with Zer ‘in, ca. 9 mi. E of Megiddo. 
17-18. A variant version of vv 14-16. 

68 (e) THE OTHER Tripes (18:1-19:51). The 
remaining tribes are given relatively cursory treatment, 
with the exception of those whose borders were coter- 
minous with Judah’s; in these cases there is largely iden- 
tical description of material already given, although 
occasionally the order of presentation is reversed. 

69 (i) Introduction (18:1-10). 1. Shiloh: This im- 
portant Israelite center is identified as Khirbet Seilun, ca. 
19 mi. N of Jerusalem; see EAEHL 1098-1100. No 
reason is given for its introduction here, nor is there any 
account of a journey from Gilgal; all subsequent events 
seem to take place here until at least 23:1 (where no 
specific place is named), and probably 24:1 (Shechem). 
they pitched the Tent of Meeting there: The presence of the 
Tent of Meeting at Shiloh reflects 1 Sam 2:22 (MT). The 
terminology is Priestly. the land was subdued: See Num 
32:22,29; Gen 1:28. 6. The final assignment is done by 
lot, i.e., it is Yahweh who assigns the remaining ter- 
ritories. 7. See comment on 13:14. 

70 (ii) Benjamin (18:11-28). For the N bound- 
ary, see 16:1-3, and for the S, 15:1-12. Following the 
description of the border itself (vv 11-20), as with Judah 
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there is a list of cities. The latter includes cities also 
assigned to Judah, an indication of disputed territory or 
perhaps of lists of originally different origins. 12. Beth- 
aven: See comment on 7:2. 13. Luz: See comment on 
16:2. 18. Beth-arabah: So LXX; MT reads “opposite the 
Arabah”; see comment on 15:6. 22. Zemaraim: Perhaps 
Ras ez-Zeimara, ca. 13 mi. NNE of Jerusalem. 23. Avvim: 
Perhaps a gentilic form derived from the name Ai. Parah: 
Probably Tell el-Fara, ca. 9 mi. NE of Jerusalem. Ophrah: 
Probably et-Taiyibeh, ca. 14 mi. NNE of Jerusalem. 24. 
Chephar-ammoni: Lit., “the Ammonite village”; its loca- 
tion is unknown. Geba: Perhaps Jeba‘, ca. 9 mi. NNE of 
Jerusalem. 25. Ramah: Probably er-Ram, ca. 7 mi. N of 
Jerusalem. 26. Mizpeh: Tell en-Nasbeh, ca. 8 mi. N of 
Jerusalem; see EAEHL 912-18. The name means “look- 
out.” Mozah: Perhaps Qaltniyeh, ca. 5 mi. NE of Jeru- 
salem. 28. Gibeath: So MT; LXX reads Gibeah. Saul’s 
home (1 Sam 11:4; etc.), identified as Tell el-Fal, ca. 4 mi. 
N of Jerusalem; see EAEHL 444-46; and AASOR 45 
(1978). Kiriath-jearim: With LXX. thirteen: So LXX, 
which reads Zela-ha-eleph as one name. 

71 (iii) Simeon (19:1-9). Here too there is con- 
siderable overlap with Judah (15:21-32). 2. Shema: So 
LXX (see 15:26); the MT reads Sheba. thirteen: In fact, 14 
cities are named; ~ 51 above. 5. Beth-marcaboth: See 
comment on 15:31. 7. Ether: Some scholars distinguish 
this place from the one with the same name in 15:42. 
Ashan: Perhaps Khirbet ‘Asan, ca. 2 mi. NW of Beer- 
sheba. three: MT reads “four,” understanding En- 
rimmon to be two places. 9. A kind of rationalization for 
the incorporation of Simeon into Judah and the latter’s 
control of the south. 

72 (iv) Zebulun (19:10-16). 10. Sadud: With 
some LXX traditions and the Syr, for MT’s Sarid; 
perhaps Tell Shadtd, ca.6 mi. NE of Megiddo. 11. Dab- 
besheth: Perhaps Tell esh-Shammam, ca. 6 mi. NNE of 
Megiddo. 12. Chisloth-tabor: Called Chessuloth in v 18; 
probably Iksal, ca. 11 mi. NE of Megiddo. Daberath: 
Probably Daburiyeh, ca. 14 mi. NE of Megiddo. (On 
Tabor, see comment on v 22.) Japhia: Perhaps Yafa, ca. 
9 mi. NNE of Megiddo, although this location is out of 
place in the boundary description. 13. Gath-hepher: 
Perhaps Khirbet ez-Zurra ‘, ca. 14 mi. NNE of Megiddo. 
to Rimmon: So apparently the LX X; Rimmon is identified 
with Rummaneh, ca. 16 mi. NNE of Megiddo. and turns: 
Reading wéta’ar. 14. Hannathon: Perhaps Tell el-Bedei- 
wiyeh, ca. 15 mi. NNE of Megiddo. the valley of Iphthah- 
el: Probably Wadi el-Malik (Nahal Sippori). 15. Nahalal: 
Perhaps Tell en-Nahl, ca. 9 mi. NNE of Megiddo. See 
Judg 1:30 for variant spellings of this and Kattath. Beth- 
lehem: Probably Beit Lahm, ca. 11 mi. N of Megiddo. 
73 (v) Issachar (19:17-23). 18. Shunem: Probably 
Sdlem, ca. 9 mi. E of Megiddo. 19. Hapharaim: Perhaps 
‘Affuleh, ca. 11 mi. E of Megiddo. Anaharath: Perhaps 
Tell el-Mukharkhash, ca. 17 mi. ENE of Megiddo. 20. 
Rabbith: Called Daberath in the LXX and in 21:28 and 
1 Chr 6:57; see comment on v 12. 21. Remeth: Called 
Jarmuth in 21:29 and Ramoth in 1 Chr 6:58. En-gannim: 
Lit., “spring of gardens”; often identified with modern 
Jenin. En-haddah: Perhaps el-Hadatheh, ca. 19 mi. ENE 
of Megiddo. 22. Tabor: Presumably a town near the 
noted mountain of the same name in the Jezreel Valley; 
— Biblical Geography, 73:111. Beth-shemesh: Perhaps 
Tell el- ‘Abeidiyeh, near Khirbet esh-Sheikh Shamsawi, 
ca. 21 mi. ENE of Megiddo. 

74 (vi) Asher (19:24-31). In contradiction to 
Judg and historical reality, the Phoenician cities are in- 
cluded in Israelite territory. For possible identifications 
of several of the sites mentioned, see EAEHL 23-25. 25. 
Hali: Perhaps Khirbet Ras ‘Ali, ca. 11 mi. SSE of Acco. 
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Beten: Perhaps Khirbet Ibtin, ca. 11 mi. S of Acco. Ach- 
shaph: Perhaps Tell Keisan, ca. 5 mi. SE of Acco. 26. 
Shihor-libnath: The meaning of this name is unclear; in 
the LXX it is interpreted as two separate places. The first 
component is a homonym of the word for the eastern 
branch of the Nile. 27. Beth-ha-emek: Perhaps Tell 
Mimias, ca. 6 mi. NE of Acco. Neiel: Perhaps Khirbet 
Ya‘nin, ca. 8 mi. ESE of Acco. Cabul: Probably modern 
Kabul, ca. 9 mi. SE of Acco; it was the center of a district 
ceded to Tyre by Solomon (1 Kgs 9:13). 28. Abdon: So 
some Hebr traditions, and 21:30; 1 Chr 6:59; perhaps 
Khirbet ‘Abdeh, ca. 10 mi. NNE of Acco. Rehob: 
Perhaps Tell el-Bir el-Gharbi, ca. 6 mi. ESE of Acco. 
Hammon: Perhaps Umm el-‘Awamid, ca. 9 mi. S of Tyre. 
Kanah: Perhaps Qana, ca. 8 mi. SE of Tyre. 29. Tyre: 
Modern Sur; the major Phoenician city during most of 
the Iron Age, built on an island and hence well defended; 
it was never under Israelite control. Hosah: Perhaps 
mainland Tyre (called Ushu/Uzu in extrabiblical 
sources); modern Tell el-Rashidiyeh. Mahalab: So a 
number of ancient sources; cf. Judg 1:31. Perhaps 
Khirbet el-Mahilib, ca. 5 mi. NE of Tyre. Achzib: Modern 
Achzib (ez-Zib), ca. 9 mi. N of Acco; see EAEHL 26-30. 
30. Acco: For MT’s Um(m)ah; cf. Judg 1:31; a major 
coastal city N of the Carmel range; see EAEHL 14-23. 
Aphek: Perhaps Tell Kurdaneh, ca. 6 mi. S of Acco. 
75 (vii) Naphtali (19:32-39). 33. Heleph: Perhaps 
Khirbet ‘Irbadeh, ca. 17 mi. NE of Megiddo. the oak at 
Zaanannim: Also mentioned in Judg 4:11. Adami-ha- 
nekeb: A composite name, understood by the LXX as 
two places; the second element means “the pass.” 
Perhaps the tell near Khirbet ed-Damiyeh, ca. 19 mi. NE 
of Megiddo. Jabneel: Perhaps Khirbet Yemma, ca. 21 mi. 
ENE of Megiddo. Lakkum: Perhaps Khirbet el-Mansura, 
SE of Jabneel. 34. Aznot-tabor: Perhaps Khirbet Umm 
Jebeil, just N of Mt. Tabor. and the Jordan in the east: So 
LXX; MT erroneously adds “in Judah” after “and.” 35. 
Hammath: Called Hammath-dor in 21:32. Rakkath: 
Called Kartan in 21:32, perhaps by erroneous metathesis. 
Chinnereth: Probably Tell el- ‘Oreimeh, on the SW coast 
of the Sea of Galilee; see V. Fritz, Arch 40 (4, 1987) 
42-49. 36. Ramah: Perhaps Khirbet Zeittin er-Rameh, ca. 
12 mi. SW of Hazor. 37. Kedesh: Probably Tell Qades, 
ca. 7 mi. NNW of Hazor. 38. Beth-anath: Lit., “house of 
[the goddess] Anat.” Beth-shemesh: Lit., “house of the 
Sun(-god).” 

76 (viii) Dan (19:40-48). Ancient tradition 
originally located Dan in the S (cf. Judg 5:17; 13-16), 
and hence there is some overlap with the Judean city list. 
But apparently before the monarchy, the Danites 
migrated to the far north; cf. Judg 18. 41. Ir-shemesh: See 
comment on 15:10. 42. Shaalabbin: Perhaps Salbit, ca. 16 
mi. WNW of Jerusalem. Aijalon: Perhaps near modern 
Yalo, ca. 13 mi. WNW of Jerusalem. 44. Gibbethon: 
Perhaps Tell el-Melat, ca. 23 mi. WNW of Jerusalem. 45. 
Jehud: Probably el-Yehtdiyeh, ca. 28 mi. NW of Jeru- 
salem. Bene-berak: Probably at the modern town with the 
same Hebr name (Arab Ibn Ibraq), ca. 31 mi. NW of 
Jerusalem; see EAEHL 184-86. Gath-rimmon: Often 
identified with Tell Jerisheh, on the coast just N of Jaffa; 
see EAEHL 575-78. 46. on the west the Jarkon: So LXX. 
The Jarkon is a river that enters the Mediterranean near 
Tel Aviv. Joppa: Modern Yaffa/Yafo, just S of Tel Aviv; 
see EAEHL 532-41. 47. The text of this verse is 
extremely confused, and the various traditions are 
dependent on Judg 1:34-35; cf. Judg 18. The gist of the 
notice is that the relocation of Dan to the N was due to 
the lack of sufficient space and to Amorite opposition to 
expansion. Leshem: Probably a variant of the original 
name, Laish Judg 18:7, etc.), meaning “lion.” Dan: Iden- 
tified with Tel Dan (Tell el-Qadi), at one of the sources 
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of the Jordan ca. 20 mi. NNW of Hazor; see EAEHL 
313-21. 
77 (D) Conclusion (19:49-51). 

(a) JosHua’s PERSONAL ALLOTMENT (19:49- 
50). Ina reciprocal action (cf. 11:23), the Israelites give 
Joshua his own private bequest, which will later be used 
as his burial place (see 24:30). 50. No such divine com- 
mand is elsewhere recorded. Timnath-serah: Called 
Timnath-heres in Judg 2:9; identified with Khirbet 
Tibnah, ca. 17 mi. SW of Shechem. 

(b) Summary (19:51). The conclusion, with 
many Priestly resonances, to the entire unit which began 
atelsale 
78 (E) Cities of Asylum (20:1-9). This passage 
deals with the legal rights of asylum (as opposed to sanc- 
tuary [see below]). In addition to it there are three texts 
concerning the cities set aside for those who committed 
involuntary manslaughter, and all four are interrelated 
to such an extent that it is difficult to arrange them in 
chronological order. The common element is the protec- 
tion of the killer from the “avenger of blood” (Hebr go’él 
haddam), the member of the victim’s family whose 
responsibility it was to avenge the death. Deut 19:1-13 
describes in detail the conditions under which the prin- 
ciple of asylum is operative and mandates the designa- 
tion of three easily accessible cities W of the Jordan; if the 
Israelites obey Moses’ instruction and God increases 
their territory, they are to add three more cities of 
asylum. Deut 4:41-43 (from the latest stage of Deut), in 
fulfillment of Deut 19:8-10, adds the designation of 
three cities E of the Jordan. Num 35:9-34 provides a 
fuller description of the criteria for deciding between 
voluntary and involuntary homicide and ordains that the 
accused shall have his case heard by the congregation 
(Hebr ‘éda), presumably of his own city; if he is found 
innocent, he must return to the city of asylum and 
remain there until the death of the high priest. The pres- 
ent form of Josh 20 in the MT is contradictory: in v 4 
it is the elders of the city of asylum who act as judges, 
but in v 6 it is the congregation. The term “congrega- 
tion” and the reference to the high priest (v 6) are charac- 
teristic Priestly locutions. The LXX represents an earlier 
stage in the formation of the chapter, omitting vv 4~6 
(except for the phrase “until he stands before the congre- 
gation for judgment” [v 6], but see v 9). Even at this 
earlier level of the developing tradition, however, there 
is a mixture of the vocabulary found separately in Num 
and Deut. It is possible, therefore, that Josh 20 is based 
primarily on the traditions now found in Num 35:9-13, 
and was secondarily expanded under the influence of 
Deut 19. 

The contradictions suggest that the primary intent of 
Josh 20, then, was yet another demonstration of fulfill- 
ment: all that God had commanded Moses (Num) and 
that Moses had commanded Israel (Deut) was carried 
out by Joshua (v 2). If this conclusion is valid, then Josh 
20 is a late text, based on earlier but still relatively late 
material, and it is not surprising that in biblical narrative 
there is no reference to the actual functioning of the 
cities of asylum. One of the oldest legal collections, the 
Covenant Code, also provides for asylum (Exod 21:13- 
14), but the place of asylum is the altar, and hence it deals 
specifically with sanctuary; this religious institution 
seems to have been operative in Israel, to judge from 
1 Kgs 1:50; 2:28. On that basis it has been suggested that 
the cities of asylum were originally cities of sanctuary, 
that is, cities in which a major Israelite shrine was located 
at which the perpetrator of an inadvertent homicide 
could find sanctuary. The existence of a cultic center at 
Shechem is beyond question (see chap. 24), and one can 
perhaps be presumed for Kedesh and for Hebron (Gen 
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13:18; 18:1); but none is known at the three Transjorda- 
nian cities, and the only two instances of the actual use 
of sanctuary take place in Jerusalem, which is not men- 
tioned in this chapter. It is best, therefore, not to try to 
harmonize Exod 21:12-14 with the passages that deal 
with the cities of asylum; the latter are part of the ideal 
constitution of Israel characteristic of Josh. 

Of the six cities themselves, the three W of the 
Jordan, Kedesh, Shechem, and Hebron, are located by 
geographic region rather than by tribal territory: they 
are, respectively, in the hill country of Naphtali, in the 
hill country of Ephraim (broader than Ephraim’s allot- 
ment, since Shechem is assigned to Manasseh in 17:7), 
and in the hill country of Judah. The Transjordanian 
cities, on the other hand, are doubly located, by 
geography and by tribe, and none is previously men- 
tioned in Josh; all six do recur in the list of the cities of 
the Levites in chap. 21. 

79 2. asylum: Hebr miqlat, a rare term, used only 
of these cities, here and in Num 35; Josh 21, and 1 Chr 
6:42,52; in Deut they are called simply “cities to which 
the homicide flees” (Deut 4:41-42; cf. 19:2-4). 3. uninten- 
tionally: The procedure applies only to homicide by 
misadventure (as opposed to murder or manslaughter), 
as the gloss “without knowledge” in the MT indicates. 
4-6a. In the MT but missing from the LXX. 6. the death 
of the high priest: Apparently it was an expiation for a 
death resulting from homicide by misadventure, substi- 
tuting for the death of the perpetrator. 8. Bezer: Probably 
Umm el-‘Amad, ca. 8 mi. NE of Madeba, and also 
known as Bozrah (Jer 48:24). Ramoth in Gilead: Tell er- 
Rumeith, ca. 30 mi. N of Amman; see P. W. Lapp, The 
Tale of the Tell (Pittsburgh, 1975) 111-19. Golan: Perhaps 
Sahm el-Jolan just N of the southern border of Syria; the 
name is retained in modern usage (“the Golan Heights”). 
9. resident alien: See comment on 8:33. For this chapter, 
see A. G. Auld, “Cities of Refuge in Israelite Tradition,” 
JSOT 10 (1978) 26-40. 

80 (F) Cities of the Levites (21:1-42). In con- 
trast to the statements elsewhere (> 55 above) that the 
Levites received no territory of their own, in this 
passage, as in Num 35:1-8, the Levites are given extra- 
tribal allotments consisting of 48 cities with their sur- 
rounding grazing land from territories previously 
assigned to other tribes; a variant of this list is found in 
1 Chr 6:39-66. The chapter has a complicated literary 
history. Following an introduction (vv 1-3), there is a 
summary of the allotments (vv 4-8); then there is a 
doublet: vv 9-12 deal exclusively with Hebron, which 
recurs in v 13; vv 13-40 then present a detailed list of the 
cities assigned to each levitical clan. According to a 
survey by John Peterson, most of the sites that can be 
identified were not settled before the 8th cent.; this is an 
indication of the artificial character of the list. It is also 
significant that all of the cities of asylum are included, 
although in chap. 20 they had been assigned to specific 
tribes. 

2. See 14:4 and Num 35:1-8. 4. the Kohathites: The 
most important priestly family; their eponymous an- 
cestor Kohath was son of Levi and grandfather of Moses 
and Aaron. Their most important group, the descendants 
of Aaron, received their allotment from the territories 
closest to Jerusalem; the rest of the allotments move out- 
ward to the N from here. 6. Gershon: Levi’s oldest son. 7. 
Merari: The third son of Levi; his descendants were the 
least important priestly group. 11. Hebron: See comment 
on 14:15. 12. Caleb’s rights (see 14:13; 15:13) are not 
violated, at least in legalistic theory. 16. Ashan: With 
LXX and 1 Chr 6:44 for MT’s Ain. 18. Anathoth: the 
hometown of Jeremiah (Jer 1:1); usually identified with 
Ras el-Karrubeh, ca. 4 mi. NNW of Jerusalem. Alemeth: 
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With 1 Chr 6:45 (for MT’s Almon); probably Khirbet 
‘Almit, ca. 5 mi. NNW of Jerusalem. 27. Ashtaroth: With 
1 Chr 6:56; see comment on 9:10. 34. Kartah: Often 
identified with Athlit, ca. 6 mi. S of Dor; see EAEHL 
130-40. 

81 (G) Summary (21:43-45). A conclusion, in 
typically deuteronomic language, to the entire preceding 
narrative. The promises of 1:2~9 have been fulfilled, 
and, with its allusion to 1:13-15, the passage also serves 
as a transition to chap. 22. 

82 (IV) Appendixes (22:1-24:33). Josh con- 
cludes with several unrelated units, which nevertheless 
serve to unite the work as whole and to complete the 
presentation of the ideal Israel under the leadership of 
Joshua. 

83 (A) The Transjordanian Tribes (22:1-34). 
The episode of the conflict between the Transjordanian 
and Cisjordanian tribes resumes 1:12-18, as chap. 23 
resumes Yahweh’s speech in 1:1-9; the pattern is 
chiastic. At the same time, the issue of the locus of 
legitimate worship, a characteristically deuteronomic 
concern, also anticipates chap. 24, where Shechem is 
implicitly designated as the central sanctuary for use by 
all the tribes; note also the employment of a stone 
“altar” /stele as witness in 22:27,34 and 24:26-27. But 
this deuteronomic material has been substantially revised 
by Priestly elements: the hero of the central portion (vv 
9-34) is not Joshua but Phinehas, and Priestly vocabu- 
lary: nési? im (wv 14), ‘eda (v 12), ma‘al (vv 16,20,22,31). In 
its final form, then, Josh 22 anticipates the centrifugal 
forces that will later threaten the confederation and the 
nation, and is a further elaboration of the theme of 
Joshua’s leadership of a united Israel, a leadership that 
uses conciliation rather than combat to solve intra- 
Israelite disputes. 

84 (a) JosHua’s DismissaL (22:1-9). This pas- 
sage records the completion of the commands in 
1:12-18 (+ 15 above). The Transjordanian tribes have 
fully participated in the conquest, and they are now 
dismissed to the territory which first Moses and then 
Joshua assigned to them (see Deut 3:12-17; Josh 12:1-6; 
13:7-33). 5. The language is heavily deuteronomic. cling: 
See Deut 13:5; etc. 8. spoil: The enumeration of booty is 
reminiscent of the despoiling of the Egyptians just 
before the exodus (Exod 3:22; etc.). 9. At this point 
characteristic Priestly terminology and concerns are 
introduced, beginning with the term “sons of Reuben/ 
Gad” for “Reubenites/Gadites” (v 1). Gilead: Here equiv- 
alent to all of Transjordan. their possession: A Priestly 
term; see Num 32:5. 

85 (b) THE ALTaR WEST OF THE JORDAN 
(22:10-34). 

(i) Construction and controversy (22:10-12). The 
Transjordanian tribes construct an altar W of the Jordan 
before they cross to their allotted territory. Several issues 
are involved here, reflecting different stages in the forma- 
tion of the narrative. The Priestly concern is with ritual 
purity; since the altar was itself not in unclean territory, 
it must be the purity of its users, the Transjordanian 
tribes, that is the issue. For deuteronomic tradition the 
altar, built by and presumably reserved for only two and 
one-half tribes, violated the principle of the central sanc- 
tuary (Deut 12:5-14) which actualized the unity of Israel. 
At still earlier levels we have what appears to be an alter- 
nate etiology for the name Gilead (cf. Gen 31:44-54), 
and the nullification of a claim (note the use of stones as 
boundary markers in the Jacob/Laban covenant [Gen 
31:52]) by Reuben, Gad, and Transjordanian Manasseh 
to territory W of the Jordan; contrast Ezek 48:6,27: in the 
restored Israel even Reuben and Gad will have portions 
there. 
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10. The large altar whose construction is subsequently 

described is located W of the Jordan, “in the land of 
Canaan.” 11. on the side of the Israelites: A reiteration of the 
altar’s location, with the implication that true Israel was 
only W of the Jordan. 12. Cf. the similar language in 
Judg 20:1, another case of military action by the confed- 
eration against a member; identical language is used in 
Josh 18:1, in a religious context. 
86 (ii) Negotiation (22:13-31). 13. The Transjor- 
danian tribes, having constructed the altar, have con- 
tinued their journey and crossed the Jordan to Gilead. 
Phinehas: The grandson of Aaron (Exod 6:25), who, in 
Priestly tradition, is one of the heroes of the wilderness 
and settlement periods. He killed the guilty parties in the 
P version of the Baal Peor episode (Num 25:6-18; see 
Josh 22:17), led the Israelites in their holy war against 
Midian (Num 31:6), and was the chief priest in the settle- 
ment period according to Judg 20:28. The priestly family 
at Shiloh continued to use his name: see 1 Sam 1:3; 4:4. 
16-20. The speech of the representatives of Israel recalls 
the divine punishment for two previous episodes of in- 
fidelity, both of which were cultic: the Baal Peor episode 
(Num 25) and the violation of the ban by Achan (Josh 7). 
16. unfaithfulness: See comment on 7:1. 19. The designa- 
tion of Transjordan as unclean is unparalleled (except 
perhaps for the implication in Ezek 48:6,27) and in direct 
contradiction to the designation of that region as divine 
bequest in 1:13; etc. Likewise, the proposal that the 
Transjordanian tribes leave their allotment and settle W 
of the Jordan is without precedent, as is the implication 
that Yahweh tents (Hebr 3akan, another Priestly term) 
only W of the Jordan (cf., e.g., 2 Sam 11:11). 20. He did 
not perish alone: Refers not to Achan’s family, but to the 
Israelites who died in the first attack on Ai; see comment 
on 7:24. 21-29. The response of the Transjordanian 
tribes is unconvincing in its casuistry,; they admit to 
having built an altar, but claim that it was not for 
sacrifice but rather simply as a “witness.” 24-25. The real 
reason for the construction is given in this earliest layer 
of tradition—to stake a claim W of the Jordan. 27. a 
witness: Hebr ‘éd; cf. the etiology of Gilead in Gen 
31:47-48. 29. In the last of a series of oaths, the Trans- 
jordanian tribes express their deuteronomic orthodoxy. 
30-31. Phinehas and the leaders of Israel accept the 
explanation. 

(iii) Resolution (22:32-34). 34. they called the 
altar “Witness”: So Syr; other traditions omit the name 
leaving an incomplete etiology. Cf. Exod 17:15. On this 
chapter, see J. A. Hackett, “Religious Traditions in 
Israelite Transjordan,” Ancient Israelite Religion (Fest. 
F. M. Cross; ed. P. D. Miller, et al.; Phl, 1987) 129-31; 
J. S. Kloppenborg, “Joshua 22: The Priestly Editing ofan 
Ancient Tradition,” Bib 62 (1981) 347-71. 

87 (B) Joshua’s Farewell Speech (23:1-16). 
Like other major figures in Israelite tradition, Joshua 
delivers a speech at the end of his life, cf. Gen 49; Deut; 
1 Kgs 2:1-9 (and 2 Sam 23:1-7). This final address 
parallels that of Yahweh in 1:1-9 and, like it, is heavily 
deuteronomic in tone, stressing the fulfillment of 
Yahweh’s promises and the necessity of observance of 
the teaching of Moses lest the Israelites lose possession 
of the land that they have been given through Yahweh’s 
victories. At one stage in the formation of Josh this 
chapter was presumably the conclusion of the book, 
preceding the notice of Joshua’s death (24:29); 24:1-28 
is set at Shechem, not Shiloh, and represents an indepen- 
dent tradition. 1. See Deut 12:10. The second part of the 
verse repeats 13:1. 3. Cf. 10:14,42. 4. the nations that 
remain: The more realistic view; > 53 above and contrast 
21:44. 5. he will drive them out: See Deut 6:19; 9:4. 6. Cf. 
1G=7. 76h Exod23: Sentry. Ousacinemscc2 ome. 
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Cf. Deut 4:38; Josh 1:5; 10:8; 21:44. 10. Cf. Deut 32:30. 
11. Cf Deut 11:13; etc. 12. Cf. Deut 7:3. 13. Cf. Num 
33:55. perish from this good land: Cf. Deut 4:26, 72 
There is no explicit reference to exile here, although that 
would have been known to Israelite authors from the 
beginning of Assyrian expansion and to those respon- 
sible for Joshua from, e.g., Deut 4:27; 28:63-64. 14. The 
same description of death is used by David (1 Kgs 2:2), 
another example of Joshua as the prototype of the ideal 
ruler. 14b. Cf. 21:45. 15-16. Cf. Deut 29:24-27. 

88 (C) Covenant at Shechem (24:1-8). The 
last major section is an originally independent narrative 
of a covenant ceremony set at Shechem. Like the related 
material in 8:30-35, it shows Joshua fulfilling the com- 
mands of Moses in Deut 11; 27; 31. The pattern of 
divine address followed by an exhortation of Joshua also 
connects the unit with chaps. 1 and 23. The placement 
of the narrative here thus serves as fitting conclusion to 
Josh; all Israel is united under Joshua’s leadership in wor- 
ship of Yahweh, as they have been united in the battles 
of the conquest. 

Much of the content is unparalleled elsewhere in 
biblical tradition. The summary in vv 2-13, although 
generally similar to other recitals of Yahweh’s actions on 
Israel’s behalf, omits Sinai and the wilderness traditions. 
Furthermore, it uses unique terminology (“thick dark- 
ness” [v 7]), presents a different view of the Balaam 
episode and the capture of Jericho, and refers to the wor- 
ship of gods apart from Yahweh by Israel’s ancestors in 
both Mesopotamia and Egypt. Unlike other covenant 
ceremonies, there is here no altar (cf. 8:30-31; Deut 
27:6) or sacrifice (cf. Exod 24:3-8; Deut 27:7), and, most 
remarkably, Israel is given a choice not to worship 
Yahweh. Although reminiscent of Deut 30:19 (cf. also 
1 Kgs 18:21), this option is here developed to an ex- 
traordinary degree. 

At the same time, Josh 24 draws on and synthesizes 
a variety of traditions concerning Shechem, one of the 
most important Israelite cultic and political centers; cf. 
Gen 12:7; 33:20. Shechem (Tell Balata) is one of the few 
major cities in the land whose destruction is not recorded 
in Josh; this silence is confirmed by archaeological evi- 
dence, for the site was continuously occupied from the 
Late Bronze Age into the early Iron Age. It seems, then, 
to have been peacefully incorporated into Israel (contrast 
Gen 34) and is a model of the actual processes by which 
Israel emerged in the land of Canaan as a confederation 
of originally disparate elements united not necessarily 
either by kinship or by shared experience (—~ 29 above), 
but by their communal acceptance of Yahweh and con- 
comitant allegiance to fellow Yahwists. At Shechem 
Israel became the people of Yahweh (see Deut 27:9). 
Although probably a relatively late composition attached 


to Josh in its final stage, this unit is thus an apt finale to 
the book. 


(McCarthy, D. J., Old Testament Covenant [Oxford, 1972] 
73-76. Nielsen, E., Shechem [Copenhagen, 1959]. van Seters, J., 
“Joshua 24 and the Problem of Tradition in the Old Testament,” 
In the Shelter of Elyon [Fest. G. Ahlstrém; ed. W. B. Barrick and 
J. R. Spencer; Sheffield, 1984] 139-58. Wright, G. E., Shechem 
[NY, 1965].) 


89 1. he summoned the elders of Israel... and its 
officers: The wording is almost identical to 23:2; see also 
on 8:33. before God: The presence of the ark is implied, 
although not mentioned explicitly; see 8:33. 2-4. A 
summary of the events described in Gen 12-50, without 
any reference to the Joseph stories. 5-6. The language is 
similar to 1 Sam 12:8, in another deuteronomic sum- 
mary. 7. The shift from direct speech of Yahweh to 3d- 
pers. narrative is found in both the MT (in this verse 
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only) and the LXX (through v 13), evidence of a compli- 
cated redactional history that cannot be disentangled 
with any certainty; cf. an analogous shift in 1 Sam 12:11. 
This summary of the exodus event is apparently inde- 
pendent of other biblical traditions: note the unique 
word “darkness” (ma?dpél), and the unusual formulation 
“he brought the sea upon them.” 9-10. Again, although 
the basic story line is familiar, the details differ from 
other biblical accounts, and independent traditions are 
used. Note esp. the phrase “he fought with Israel”: 
nowhere else is there a reference to a battle with Balak 
(cf. Deut 2:9; Judg 11:25), and the 3d-pers. reference to 
Israel is contextually anomalous. In addition, Balaam is 
negatively portrayed as one who wanted to curse Israel; 
cf. 13:22. 11. the lords of Jericho fought with you: In direct 
contradiction to the battle of chap. 6; > 17 above. The 
title “lords” also reflects a different tradition from that in 
which Jericho was ruled by a king. 12. the hornet: A vivid 
image, found elsewhere only in Exod 23:28; Deut 7:20. 
This may be a reification of Yahweh’s messenger, who 
brought the people out of Egypt (Num 20:16) and 
through the wilderness and Transjordan (Exod 23:20; 
32:34) and defeated the inhabitants of the land (Exod 
23:23; 33:2; cf. Josh 5:14). the twelve kings: So LXX; MT 
erroneously reads “two,” referring to Sihon and Og, 
already alluded to in v 8. your bow . . . your sword: For the 
idea, cf. Gen 48:22; Hos 1:7; etc. 13. A recapitulation of 
Deut 6:10-11. The unearned bounty can also be re- 
scinded; cf. Deut 28:30-33. 14. Joshua’s concluding ex- 
hortation. put away: See comment on v 23. in Egypt: The 
worship of other gods in Egypt is also mentioned in 
Ezek 20:5-8; 23:3,8; but is not found in pentateuchal 
traditions. 15. choose: A choice between Yahweh and 
other gods is also found in 1 Kgs 18:21, but there the 
moment of decision follows Yahweh’s action in contrast 
to Baal’s silence. Elsewhere false gods are chosen (Judg 
10:14; Isa 41:24); here, remarkably, Joshua seems to be 
giving more than a rhetorical option. in whose land you 
live: In contrast to chaps. 1-12, and to some extent with 
13-21, but in concord with Judg 1:1-3:6, the Amorites 
still occupy much of the land. 17. Yahweh ts our god!: This 
affirmation expresses the essence of Israel as a confedera- 
tion whose principle of unity was religious: worship of 
Yahweh, and Yahweh alone. Having accepted Yahweh, 
the people are then able to include themselves as having 
shared in the formative experience of the exodus and in 
effect summarize Yahweh’s words in Joshua’s speech. 
19. holy: Holiness entails the separation of the sacred 
from the profane; Yahweh is holy because he does not 
allow worship of deities other than himself. jealous: The 
exact form occurs elsewhere only in Nah 1:2, which also 
explains its sense; see also Exod 20:5 (=Deut 5:9); 
34:14; Deut 4:24; 6:15, and contrast Exod 34:7. 20. A 
succinct summary of the deuteronomic theology. 22. you 
are witnesses against yourselves: The first clear indication 
that this is a legal as well as a religious ceremony; as in 
our culture, witnesses were required at legal occasions 
(see Ruth 4:9-10; cf. Gen 23:17). The people have made 
a contract with Yahweh, or, as it is called in v 25, a cove- 
nant; one analogue for the covenant was the international 
treaty, in which the witnesses were the deities of the two 
parties. Here, since the contract is between the people 
and Yahweh, no other deities can be appealed to. The 
proper response to “you are witnesses” is “(we are) wit- 
nesses” (see Ruth 4:11), and it is found in the MT; LKX 
omits it, perhaps correctly, given the absence of an in- 
troduction to Joshua’s words at the beginning of v 23. 
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23. put away the foreign gods in your midst: An almost ver- 
batim quotation of Gen 35:2, resuming the command of 
v 14, and the first of three specific references to earlier 
Shechem traditions; the same formula occurs also in 
1 Sam 7:4, and the vb. hésiry is used of both Hezekiah’s 
and Josiah’s removal of heterodox worship (2 Kgs 18:4; 
23:19). 25. a statute and an ordinance: Hebr hog timispat; the 
same phrase occurs in Exod 15:25b (D), and in the plural 
forms this is a deuteronomic cliche. 26. the book of the 
teaching of God: The exact wording occurs only in Neh 
8:18 (cf. 8:8; 10:29,30); elsewhere in Josh the teaching is 
either explicitly or implicitly that of Moses. a large stone: 
In contrast to 8:32, this stone is simply a memorial of the 
covenant, another witness (v 27); the use of the more 
generic “stone” (Hebr ’eben) instead of the technical term 
“standing stone” (Hebr masséba) is probably to avoid any 
violation of Deut 16:22. Excavations at Shechem have 
uncovered a series of temples from the second half of the 
second millennium sc which had at their entrance one or 
more large standing stones; it is reasonable to identify 
these structures, or at least the latest, with the temple of 
Baal/El of the Covenant (Hebr bérit) Judg 9:4,46; see 
Wright, Shechem [— 88 above] 123-38), which also had 
a standing stone (massébd; Judg 9:6 [emended]). The 
“sanctuary” (Hebr miqda3) mentioned here fits these data. 
the oak: Not just an oak, but the well-known oak, men- 
tioned in one form or another in Gen 12:6; 35:4; Deut 
11:30; Judg 9:6. It is especially the tree of Gen 35:4 
(ha@ ela, “the terebinth”’) that is alluded to; the unique 
vocalization here (ha?alla) may be a Masoretic effort to 
dissociate Joshua from that repository of heterodox cult 
objects. Despite the different vocalization, however, the 
mention of the familiar tree connects Joshua not just 
with Moses but also with ancestral tradition. 27. a 
witness: Cf. the similar use of stones in Jacob’s covenant 
with Laban (Gen 31:44-53) and in the Sinai covenant 
ceremony (Exod 24:4), and of the altar in 22:34. 28-31. 
With some changes, esp. in order (followed here by the 
LXX), these verses duplicate Judg 2:6-9. 

90 (D) Final Notes (24:29-33). A group of 
three brief burial notices conclude both the Joshua story 
and the larger narrative. 

(a) JosHua’s DEATH AND Buriat (24:29-31). 
There is an expanded, and probably derivative, version 
in Judg 2:6-10. Just as Deut ends with the death and 
burial of Moses, along with a summary statement of his 
career, so now Josh ends in an analogous way. 29. 
Yahweh’s servant: Moses’ title is finally, and fittingly, 
applied to Joshua. one hundred and ten years old: The same 
life-span as Joseph (Gen 50:26). 31. Cf. Deut 11:7. The 
theology is typically deuteronomic, and ironic: the 
Israelites who had not personally experienced Yahweh’s 
actions would have difficulty in observing the teaching 
of Moses. 

(b) JosepH’s ReBpurRIAL (24:32). The notice 
resumes Gen 33:19. Gen 50:25 suggests that Joseph’s 
body was mummified in Egyptian fashion (cf. Gen 
50:2-3), but Exod 13:19 and this verse mention only his 
bones. The Hebr word gésitd, usually vaguely translated 
“money,” occurs only in Gen 33:19; Job 42:11; its mean- 
ing and value are unknown. 

(c) ELEAZAR’S DEATH AND Burial (24:33). 
Eleazar the priest, already linked with Joshua (see at 
14:1), is also buried in Ephraim. Gibeath-phinehas: Lit., 
“the hill of Phinehas,” but almost certainly a toponym; 
cf. Gibeath-saul (1 Sam 11:4; etc.). 
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INTRODUCTION 


2 (I) The Book. Judg is one of several books 
concerned with the era between the death of Joshua and 
the rise of Saul. With Joshua’s passing, the age domi- 
nated by Moses enters its decline; with Saul’s rise, the 
age of David and the kings begins to take shape. In the 
dominant view of biblical history, this transition is a 
period of danger and uncertainty, and the experience 
of Israel in this period is liminal, an experience on a 
threshold (Lat limen) or border. The human paradigm of 
living on the threshold is puberty, and the rites of 
puberty are designed to prepare children for the dangers 
they will confront as adults, to help them cross the 
threshold. Rites of passage are social acknowledgments 
of liminality. 

The book of Judg is a literary and historiographic 
view of liminality. It asks: How did Israel live without 
a great leader? And it answers: It lived, though not 
always well. The boundaries and thresholds that are of 
greatest concern are political and social. How does Israel 
live with marauding neighbors like the Philistines to the 
W or the Midianites to the S (chaps. 2-3, 6-16)? How 
do the followers of the old ways, the Canaanite city- 
dwellers, react to Israel and its innovations (chaps. 1, 
4-5)? And how do groups of Israelites interact, tribe 
with tribe, clan with clan, village with village, region 
with region (chaps. 17-21)? These are the great ques- 
tions that shape the narrative. 

These questions are not confronted directly but 
through a shifting array of imaginative glosses on the 
image of boundary. Some of these glosses are simple. 
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The tent flap where Jael stands (4:20) and the window 
from which Sisera’s mother watches (5:28) each separate 
the domestic and private sphere from the public world. 
The purest emblem of the threshold and its danger 
comes in the story of the Levite’s concubine. The hospi- 
tality requisite to peaceful life had been ruptured (19:23; 
cf. 4:21; 5:26). After a night of rape and abuse, the name- 
less woman has crawled to the place where her husband 
is staying: “her hands were on the threshold” (19:27). 
This pivotal story is a preface to the disastrous civil war 
with which the book ends. In this story we can see other 
liminal figures: the Levite, from the only Israelite tribe 
which has no inheritance of land; the Ephraimite host 
who lives as a sojourner (19:16) among the Benjamin- 
ites; and the woman. No book of the Bible treats the role 
of women in society as intensively as Judg, save for 
Ruth, the events of which are dated to the same era (Ruth 
1:1). Also in the story of the Levite’s concubine we see 
the life and death boundary, evoked elsewhere by the 
extreme thirst of Sisera and Samson (4:19; 15:18), as well 
as by the cases of carrion contagion in the Samson saga. 

The most important threshold (in the view of biblical 
history found in Judg) is the one that separates people 
from God, Israel from Yahweh. Moses is the exemplar 
of figures at this threshold; there is a fitting emphasis in 
the great stories of Exod 33-34 on the borders of the 
camp as the locus of divine encounter (Exod 33:7), on 
tent thresholds (33:8), and on God’s hand screening 
Moses from God (33:22) and a veil screening Moses 
from Israel (34:35). On one side of this threshold, nearer 
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to God, are various communicative agents, chiefly 
divine messengers or angels; the angels of Bochim (Judg 
2:1), Gideon (6:11-24), Manoah and his wife (13:2-23), 
and the curser of Meroz (5:23; cf. Josh 5:13-15) are nar- 
tative explorations of the way Yahweh speaks to Israel. 
(The divine messengers are usually solitary; human 
messengers, in Judg as elsewhere in the Hebrew Bible, 
are plural; see 6:35; 7:24; 8:31; 11:12-19.) Signs of 
divine authentication, sought (6:36-40) and unsought 
(13:19; cf. the fire in Exod 3:2), are offered in the Gideon 
and Manoah stories. Another agent is an anonymous 
prophet (6:7-10; cf. 10:11-15). Related to the angels are 
manifestations of the Yahweh spirit. It descends on 
(3:10; 11:29), clothes (6:34), moves (13:25), or springs 
on (14:6,19; 15:14) several participants (cf. also 8:23; 
14:4; 15:19). The dream oracle (7:13) is another com- 
munication device; a more remote channel is the lot or 
lottery used in the opening and closing chapters (1:2; 
20:18, both for Judah). 

On the other side of the divine/human threshold, 
nearer to Israel, are various leaders known as 3épétim, the 
term traditionally rendered “judges.” These dozen saviors 
of this or that tribe or groups of tribes—these are the 
crucial interface between Yahweh and the people; these 
individuals enact the divine will and effectuate the divine 
plan. Deborah is a triply liminal figure, as woman, as 
prophet, and as judge, and the record of her days is a 
major episode. The middle of the book is taken up with 
the story of Abimelech, the anti-judge who tries ille- 
gitimately to force the transition to monarchy. The two 
latest judges (on a strictly historical view) are not in- 
cluded: Eli and Samuel are treated in 1 Sam 1-12, the 
preface to the monarchy. Like Ruth, the opening of 
1 Sam treats the same period as Judg, but with a special- 
ized thematic focus. The judge has failed as a type of 
leader for Israel (the pan-Israelite character of the judges 
reflects the intended comparison with the kings), and the 
monarchy to be initiated reluctantly by Samuel offers 
another type of leader, a king, of the sort found in 
neighboring nations. The refrain of the concluding 
chapters, “There was no king in Israel,” looks forward 
to the monarchy (17:6; 18:1; 19:1; 21:25), as do Gideon’s 
refusal and Abimelech’s seizure of kingly rank, in the 
core section of the book. (On Joshua as a royal figure, 
> Joshua, 7:5). 

The threshold of greatest historical interest to the 
writers and compilers of Judg is the Moses/monarchy 
threshold. Not all biblical historians saw importance in 
this threshold. The Chronicler, writing in the 5th cent. 
BC, begins the history of Israel with a brief glance at Saul 
(1 Chr 10) and goes on to David, showing no interest in 
the judges. The biblical historians who recognized the 
importance of the judges and put this book about them 
in final form were working at an earlier time, in the 6th 
cent. during the Babylonian Captivity. The Josianic re- 
form, which had failed to avert the national catastrophe 
of 587, was an important and vivid memory (2 Kgs 
23:22). The exilic editors, however, were neither the 
first nor the last to participate in shaping the canonical 
book; the liminal concerns ofa variety of storytellers and 
scholars have formed the complex and exciting narrative. 
3 (II) The Materials of the Book. Judg (like 
Gen, Exod, Num, Deut, and 1 and 2 Sam) includes a 
small amount of verse in a largely prose context. The 
prose is rich and repetitive and therefore liable to 
damage in transmission. The various Old Gk transls. 
(here cited collectively as LXX, despite their consider- 
able diversity) provide basic data toward restoring and 
righting the text; the other ancient versions and, to a 
slight degree, the Qumran scrolls also assist in that labor 
(see Boling, Judges 38-42). 
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Some of the prose is of a piece with that of Deut and 
other parts of Dtr (Josh-2 Kgs), but much of it is not, 
representing more appealing and less didactic modes of 
storytelling. The story of Eglon (chap. 3) is vivid in its 
caricature of the fat king who is bested by the crafty 
Israelite. The threefold repetition found in fairy tales and 
folktales is used in Jotham’s fable (9:8,10,12), Delilah’s 
begging (16:6,10,13), and the Bethlehemite’s pleading 
(19:5,8,9). The dialogue, as in 1 Sam, often shows lin- 
guistic features that set it off from the embedding prose 
narrative, though these can rarely be reflected in 
translation. 

A number of passages are etiological stories, devoted 
to explaining the origin of place-names (1:17; cf. Num 
21:1-3; Judg 2:5; 6:24; 15:17,19; 18:12) or, in one case, 
a festival (11:39-40). Two of the place-name explana- 
tions make the characteristic claim that the place is so 
called “to this day” (6:24; 18:12). Older generations of 
scholars tended to think of these stories as having been 
preserved strictly for their explanatory function, but 
that view is now regarded as an exaggeration. 

The prose stories share not only the historiographic 

and literary concerns mentioned; they share, too, a focus 
on divine action in the human world. The judges or 
sopet-leaders, when they are said to be “raised up” by 
Yahweh, are thereby associated with the action of the 
deity, though in a sociopolitical sense. The Gideon story, 
combining divine revelation with judgeship, is the 
richest of the major cycles in the book. 
4 There are only two bodies of verse: in chaps. 
5 and 14-15. The spectacular and difficult Song of 
Deborah (106 lines) is usually regarded as the oldest part 
of the Bible, and there is reason to regard the eight lines 
of verse in the Samson story as antique (14:14,18; 15:16). 
Certain other passages sometimes treated as verse are in 
fact rhythmical prose; the most important is Jotham’s 
fable (9:8-15), ideologically old but linguistically much 
of a piece with the surrounding text. Other such pieces 
include 1:14-15 and 6:3,8-9, as well as 16:23-24. 
(Boling treats all five of these as verse; O. Loretz [UF 7 
(1975) 594-95] takes all except the last as prose.) 

The combination of prose and verse accounts in 
chaps. 4 and 5 (as in Exod 14-15 and Gen 34; 49:5-7) 
provides a stereoscopic view of events. Such a double 
vision shapes other features of the book. The alternation 
of long and short records of individual judges provides 
a pattern of contrast. The marriage patterns of Ibzan’s 
children (12:9) define and set off the marriage aberra- 
tions of Samson (14-16), Ibzan a token of ordinary life 
and Samson of extraordinary life. A pair of stereopticons 
is provided by the double prologue (1:1-2:5 vs. 2:6-3:6) 
and the double epilogue (chaps. 17~18 vs. 19-21). In 
two important cases our vision is enriched by stories in 
Gen. The sexual outrages of Sodom (Gen 19) and Gibeah 
(Judg 19) are offered as a pair by the Bible; the stories 
quote each other at every level and are manifestly inter- 
dependent, differing most crucially in their resolutions — 
catastrophe in the natural world (Sodom) and in the civil 
order (Gibeah). The sacrifice stories of Isaac and 
Jephthah’s daughter, though similar, are not connected 
directly in the biblical text, though early postbiblical 
commentators associate them. 

S The personal names deserve special notice. 
Many Hebr names are linguistically transparent, i.e., 
comprehensible as words (cf. Eng “Smith” or “Charity”), 
phrases, or sentences. Such names can be used to enliven 
a text, though such use usually involves understanding 
the names outside their proper religious context; many 
names seem to be so used in Judg. Names with the 
element baraq refer at base to the deity (cf. Amorite 
yabruq-ilu, “God shines or flashes lightning”), but for the 
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hero Baragq (4:1), the name may be taken to refer to him, 
as “Lightning,” or to his role in a battle involving a 
torrential rainstorm. Jephthah’s name, a shortening of 
Jiptahel (Josh 19:14), means “[God] opens [the womb],” 
but in the story may stand as “[He, Jephthah himself] 
opens [the way to freedom].” A pun may be found in 
Jotham’s name, which means “Yahweh [yé-] is perfect 
[tam],” but is here applied to a yatém, “fatherless child, 
orphan.” 

6 (III) The Composition ofthe Book. Schol- 
ars discern three stages. (A) The core is the savior collec- 
tion (Retterbuch), which included at first only the stories 
of Ehud, Deborah, and Gideon; this, like all subsequent 
versions of the book to some extent, was an exemplary 
collection (cf. the testing motif in 3:1-2). A comprehen- 
sive review of all judges was not in view; note simply 
the “lost” judge Bedan, mentioned only in passing in 
1 Sam 12:11. The Othniel section was written as a kind 
of abstract or summary, and the Abimelech material was 
added. The five judges treated briefly (10:1-5; 12:8-15) 
were next added, along with the Jephthah material; and 
perhaps eventually all or most of the Samson stories 
were attached. The schematic geography of the final 
form was evident in this latest predeuteronomistic 
work. There is no more than one judge specified per 
tribe, and the enemies move from the N (Aram, 3:8), to 
the SE (Moab, 3:12) to the N again (Hazor, 4:2), then S 
(Midian, 6:1) and E (Ammon, 10:7), and finally to the W 
(Philistines, 13:1). 

7 (B) The redactors of Dtr (Josh-2 Kgs) in the 
late 7th cent. added a prologue (2:6-3:6, esp. 2:11-19) 
and wrote or reshaped various bridge sections (3:7-10; 
10:6-16; 13:1; 15:20; 16:31?), introducing, concluding, 
and drawing together the judges. The schematic and 
generally inflated chronology (probably pegged to 
1 Kgs 6 and calculated backward from it) is also deuter- 
onomistic (see Richter, Retterbuches 132-41; de Vaux, 
EHI 689-92); the four and a half centuries of the book’s 
supposed action must actually correspond to a historical 
span of well under two centuries. The exilic deuterono- 
mistic editors, working in a situation much changed 
from that of their predecessors, reshaped many passages 
in the history as a whole but did little to Judg (note 
18:30). 

(C) Postdeuteronomistic scholars added the first in- 

troduction to the book (1:1-2:5), which breaks the flow 
from Josh 24:28 to Judg 2:6, and the epilogues, chaps. 
17-21, which interrupt the sequence from Judg 16:31 
(Samson) to 1 Sam 1:1 (Eli, the next judge). This added 
material may be preexilic in origin and in fact quite 
ancient. It is because they fall outside the chronological 
sweep of Dtr that scholars refer to chaps. 17-21 (and 
sometimes 16) as “appendixes.” These additions give the 
book its overall “unchronologized” shape. The location 
of Dan, for example, is first S (1:34), then N (5:17), again 
S (13:25; 18:2), then again N (18:28); it is generally 
thought that Dan was in fact initially southern and then 
migrated north. On Dtr, see M. Noth, The Deuterono- 
mistic History ((SOTSup 15; Sheffield, 1981); F. M. 
Cross, CMHE 274-89; R. E. Friedman, The Exile and 
Biblical Narrative (HSM 22; Chico, 1981); Gottwald, 
Tribes 142-75. 
8 (IV) The Historical and Social Setting. 
Josh and Judg are a major source for the reconstruction 
of the period between 1200 and 1050. Other sources 
include geographical study (> Biblical Geography, 
73:70-81), archaeological remains of the first half of the 
Iron I period (— Biblical Archaeology, 74:94-111), and 
archaeologically inspired reconsiderations of basic geo- 
graphical data (see, e.g., C. L. Meyers, BASOR 252 
[1983] 47-59). 


[8:6-9] 


The major events of contemporary Palestine and 
Transjordan were reactions to the calamities of the Late 
Bronze Age; in the biblical view, the major happening 
was the establishment of Israel as a people (‘am, 2:6,7; 
5:11; 14:3; 20:2, etc.) or nation (gdy, 2:20). Josh presents 
the happening as a largely military event, whereas Judg 
1 sees it as a slower and more complex process. The 
opposition between these views has been exaggerated; 
as noted above (— 5), the first introduction falls outside 
the chronological framework of earlier editions of the 
book, and so its historical claims are hard to specify. The 
rest of Judg presents a view of Israel as a federation, an 
association of tribes with no ongoing central authority; 
interim leadership was afforded by the judges. (Efforts to 
associate this federation with archaic Greek amphicty- 
onies or leagues have largely been discredited; see 
A.D.H. Mayes, in IJH 297-308; Judges 56-62.) The 
stories tell of judges leading a tribe or group of tribes; 
the largest group is in the Song of Deborah and includes 
apparently all the northern tribes but not Judah or 
Simeon. The editorial framework has expanded the 
scope of the judges’ activities to all of Israel. 

The social system implicit in Judges has most profit- 
ably been studied in the context of other preindustrial- 
ized social structures; early Israel was a largely agri- 
cultural and nonurban group, a peasant population. 
Tribal and similar structures (called by anthropologists 
“segmentary structures”) reflect a variety of circum- 
stances, including locale and ideology alongside kinship. 
The leaders that arise in such systems are temporary, and 
their service is based not on inherited position (as a 
king’s is) nor on permanent structures (such as election 
in an oligarchy or democracy), though there has been a 
tendency to regard “minor judges” as officeholders (see 
below). Max Weber (1864-1920), the German social 
scientist, called the basis for such leadership “charisma,” 
after the NT term for divine gift. Over the last several 
decades the notion of charismatic leadership has been 
vulgarized to notions of charm or popularity; nonethe- 
less, the view of judges as charismatic leaders does reflect 
something of the biblical writers’ view. Israel’s shift 
away from a segmented society was prompted by a 
number of factors, though the biblical historians refer 
most often to the external pressure of the Philistines. 
There followed stages of a chieftainship (under Saul and 
David), a fully central state (under David), and an empire 
(under Solomon). 

Two points of literary importance sometimes 
obscure the historical study: (1) The deuteronomistic 
cycles of sin-trouble-salvation, etc. are often dismissed 
as entirely artificial. Though the insistence on sin reflects 
a theologized view of history, the cyclic understanding 
is not therefore to be rejected: “The context of this 
framework is not necessarily [simply] the expression of 
a later ideological concept.... It possibly, and even 
probably, contains authentic reflections and preserved 
elements of ancient historical reality” (Malamat, “Char- 
ismatic” 155). (2) Some figures are treated at length and 
others quite briefly. From this diversity scholars have 
tried to extrapolate the notion of two classes of judges: 
major (charismatic leaders; military leaders) and minor 
(juridical leaders; elected officers). One scholar writes: 
“[There] are essentially two different forms of literary 
record and two different types of individual” (Mayes, 
Judges 17). In fact, the extrapolation from two types of 
records to two types of people is illegitimate (see Boling, 
Judges 7-9; E. T. Mullen, CBQ 44 [1982] 185-201), as 
is strongly suggested by the widespread disagreement 
about who the minor judges are. All scholars include the 
five judges of 10:1-5 and 12:8-15, but many add, for a 
variety of reasons, Jephthah, Othniel, Shamgar, or 
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Samson, or some combination of these. In fact, the 
major/minor split is not historically useful. 


(On social structure in general: Flanagan, J. W., “Chiefs in 
Israel,” JSOT 20 [1981] 47-73. Frick, F. S., The Formation of the 
State in Ancient Israel [Sheffield, 1985]. Gottwald, Tribes; “Two 
Models for the Origins of Ancient Israel,” The Quest for the 
Kingdom of God [Fest. G. E. Mendenhall; ed. H. B. Huffmon, et 
al.; Winona Lake, 1983] 5-24. Herion, G. A., “The Impact of 
Modern and Social Science Assumptions on the Reconstruction 
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10 Key terms are those from the root 34pat, which 
means not “to judge” in the usual restricted sense of 
exercising juridical authority, but “to rule.” The Sapitum 
at Mari and the suffete at Carthage were, like the Israelite 
SOpet, rulers, exercising a wide variety of civil duties 
(including judicial functions). The Mari 3iptum is an ad- 
ministrative edict or decision, as is Deborah’s miSpat 
summoning Barag to war (4:5; contrast Samuel in 1 Sam 
7:15-17). Ugaritic tpt means both “to rule” and “to 
decide (a case).” The 3apat vocabulary “refers not to a 
judicial act of an officer in a court of law, but to an 
authoritative administrative edict of a person who exer- 
cises” social control with which she or he has been 
charged “by competent political or social authority” 
(Mendenhall, Tenth Generation 76). 

The noun 3dpét is only used in the plural of people, 
in the introductory passage 2:16-19. A number of indi- 
viduals are said to have “judged” Israel (Othniel, 3:10; 
Deborah, 4:5; Wola, 10:2, Jair, 10:2; Jephthah, 12:7; 
Ibzan, 12:8,9; Elon, 12:11; Abdon, 12:13,14; Samson, 
15:20; 16:31). Both verb and noun are used in Jephthah’s 
appeal to the Ammonite king. The other 34pat word is 
mispat, which can refer to an administrative edict (4:5, 
with Revell; render thus, “The Israelites came up to her 
for a ruling, and so she summoned Baraq .. .”). In two 
other passages, miSpat is often taken to refer to manner 
of life; in 13:12, it refers to the edict that governs the 
special child’s way of life (it comes from Yahweh, though 
Manoah does not realize that when he inquires about it), 
and in 18:7 it describes certain northerners as living in 
the Sidonian manner or according to a Sidonian edict. 

The question arises of whether “judge” should be 
maintained as a transl., given how manifestly misleading 
it is. Only one of the major modern Eng versions has 
dropped the term: NJV uses “chieftain” for 3épét-leader 
and “to lead” for the verb forms (except in 3:10, “became 
chieftain,” and in 11:27). See Cazelles, Or 53 (1984) 
177-82. 

11 (V) Later Views of the Judges. Within the 
traditions of the Hebrew Bible the judges are of no 
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importance outside the Former Prophets. Reflecting the 
canon’s interest in them, both Sir 46:11-12 and Heb 
11:32-34 praise them, with little attention to detail. The 
judges most celebrated in later tradition were Samson, as 
readily assimilated to Hercules as David was to Orpheus; 
Jephthah, because of his vow; and Deborah. As a 
christological figure, Samson outshone the other judges; 
in Gideon’s dew and Samson’s honeycomb Marian 
images were found. 

The Scottish Protestant humanist and Neo-Latinist 
George Buchanan (1506-1582) wrote lephthes (15452), 
one of the earliest Renaissance tragedies, reshaping the 
Jephthah story around Euripides’ Iphigenia in Aulis and 
naming the daughter Iphis. Shakespeare quotes a ballad 
about Jephthah’s daughter in Hamlet (2.2.422-39). 
Buchanan's work influenced George Frederick Handel’s 
oratorio Jephthah (1752). There are also oratorios by 
Handel on Deborah (1739, a work rarely performed), 
Samson (1743) and Gideon (1769). The greatest postbiblical 
treatment of any of the judges is John Milton’s poem on 
the judge who sat “Eyeless in Gaza,’ Samson Agonistes (1671). 
12 (VI) Outline. 


(I) Prologues (1:1-3:6) 
(A) Argument (1:1-2:5) 
(a) Three Southern Tribes (1:1-21) 
(b) Six Northern Tribes (1:22-36) 
(c) Divine Rebuke (2:1-5) 
(B) Preface (2:6-3:6) 
(a) New Generation (2:6-10) 
(b) Apostasy (2:11-23) 
(c) Temptations (3:1-6) 
(II) Othniel-Abimelech (3:7-9:57) 
(A) Othniel (3:7-11) 
(B) Ehud (3:12-30) 
(C) Shamgar (3:31) 
(D) Deborah and Baraq (4:1-24) 
(E) Deborah’s Song (5:1-31) 
(F) Gideon’s Call (6:1-40) 
(G) Gideon’s Victory (7:1-22) 
(H) Gideon’s Supporters (7:23-8:3) 
(I) Gideon’s Critics (8:4-21) 
(J) Gideon’s Ephod (8:22-28) 
(K) Gideon’s Family (8:29-35) 
(L) Abimelech (9:1-57) 
(Il) Tola-Samson (10:1-16:31) 
(A) Tola and Jair (10:1-5) 
B) Jephthah’s Enemies (10:6-18) 
C) Jephthah’s Call (11:1-11) 
D) Jephthah’s Victory (11:12-33) 
) Jephthah’s Daughter (11:34-40) 
F) Jephthah’s Critics (12:1-7) 
G) Ibzan, Elon, and Abdon (12:8-15) 
H) Samson’s Birth (13:1-25) 
I) Samson’s Marriage (14:1-15:8) 
J) Samson’s Rampage (15:9-20) 
K) Samson’s Loves (16:1-22) 
L) Samson’s Death (16:23-31) 
(IV) Epilogues (17:1-21:25) 
(A) Dan and Micah (17:1-18:31) 
(a) Micah’s Shrine (17:1-13) 
(b) Dan’s Migration (18:1-31) 
(B) From Gibeah to Shiloh (19:1-21:25) 
(a) Outrage at Gibeah (19:1-30) 
(b) Assembly at Mizpah (20:1-48) 
(c) Rape at Jabesh-gilead and at Shiloh (21:1-25) 


COMMENTARY 


13 (I) Prologues (1:1-3:6). 

(A) Argument (1:1-2:5). The historical 
perspective is vast. These verses stand at the head of the 
book as an argument to it, summarizing the social and 


political situation implicit in it. The summary is cast in 
terms familiar from the Pentateuch and Joshua: Yahweh, 
having commissioned Israel to establish hegemony over 
a broad territory, is angry at Israel’s failure to do so and 
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predicts dire social consequences. 

14 (a) THREE SOUTHERN TRIBES (1:1-21). Judah 
and Simeon, tribes presented in the guise of brothers, 
engage natives of southern territory militarily, with 
some failures and some successes; one source of failure 
is identified — superior military hardware in the hands of 
enemies (1:19; cf. Josh 11:9; 17:16)—and some conse- 
quences of success are noted—the humbling of a petty 
monarch (1:6), the apportioning of territory to family 
groups (a process requiring both heroism [1:13] and 
bargaining [1:15]). Benjamin, the southernmost nor- 
therner, appears here in connection with Jerusalem, 
eventually the premier city of Judah. 

1. Josh opens “after Moses’ death” (Josh 1:1), and 

Judg opens “after Joshua’s death,” with Israel at Gilgal 
(Josh 14:6) or Shiloh (Josh 18:5). 2. The choice of Judah 
to act first is made both here and in 20:18, in the last 
military action in the book. 5. Cf. Josh 10:1. 6. The king 
is mutilated not gratuitously but to render him incapable 
of further combat (cf. Gaster, Myth, Legend, and Custom 
416). 7. The king’s statement involves the historical rule 
currently formulated as “What goes around comes 
around.” There is no claim of absolute predictability here 
and no direct relationship between victims and agents: 
“According to what I did has God handled me.” 7-8. 
The Judahites captured Jerusalem and burned it down, 
according to this passage, in contrast to Josh 15:63, 
which claims that they did not dispossess the Jebusites 
(i.e., the Jerusalemites); in 1:21 the Benjaminites did not 
dispossess the Jebusites, a view supported by Josh 18:28, 
which attributes Jerusalem to Benjamin. The predomi- 
nant historical view is that David captured Jerusalem 
(2 Sam 5:6-9). Jerusalem is not an Israelite city in its only 
other appearance in Judg (19:10). 12-15. The same mate- 
rial is found in Josh 13-19. The donation to Caleb is also 
cited in Judg 1:20 (cf. Josh 14:6). Othniel’s exploits as a 
judge (Judg 3:9-11) are not mentioned here. 13. Marriage 
of first cousins is not only licit but favored in the Near 
East throughout history, though the term “brother” may 
mean “ally.” 16. The Kenite (“Smith” or “Tinker”) settle- 
ment plays an important role later in Judg (4:11,17-22). 
17. Hormah (“Bantown,” Boling, Judges). The ban (hrm) 
is a major subject of Josh; in Judg it is mentioned only 
here and in the last chapter (21:11). 18. The Philistine 
cities were objects of David’s attention (2 Sam 5:17-25; 
8:1). 19. This verse begins one accounting of the prob- 
lem of Canaanites in the land, an accounting based on 
military failure. Ideological failure is cited in 2:2, 
whereas Josh refers to diplomatic failure (Josh 9) and 
social integration (Josh 2). 20. Cf. v 10. 21. Paralleled in 
Josh 15:63; cf. above on vv 7-8, 
15 (b) Six NorTHERN Tribes (1:22-36). A cata- 
logue of failures by most of the N tribes is preceded by 
a success story of Josephites seeking military intelligence 
and behaving responsibly toward the man who provides 
it, a counterpart to Rahab of Jericho (Josh 2:1~21; 6:17, 
23,25; see Gottwald, Tribes 559-61). 

22. The House of Joseph is treated only in this sec- 
tion; elsewhere various Josephite groups (Ephraim, 
Manasseh, and Machir) are separate units. 23. Bethel: Cf. 
Josh 18:22; Judg 20:26; 21:2. 27-28. The Manassite 
inheritance is similarly treated in Josh 17:11-13; the 
great cities of the N became Israelite during the united 
monarchy (1 Kgs 9:15-22). At Beth-shean, Saul’s corpse 
was exhibited (1 Sam 31:10-11). 29. The Ephraimite in- 
heritance is similarly treated in Josh 16:10. 31. Cf. 10:6; 
18:7,28. 34-35. The Amorite resistance to Dan is treated 
in Josh 19:47. 

16 (c) Divine REBUKE (2:1-5). The divine mes- 
senger appears at Bochim (“Weepers”) to summarize the 
Mosaic dispensation so far: Israel has failed to do as 
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Yahweh ordered and will in consequence suffer. Though 
couched as a rebuke, the message has the force of a 
prediction. 

1. The divine messenger is treated as equivalent to 

Yahweh (cf. Gen 16:7); it moves from Gilgal (Joshua’s 
base from Josh 4:19 to 10:43 [cf. 14:6]; one of Samuel’s 
stations, 1 Sam 7:15) to Bochim, an unknown place. 
17 (B) Preface (2:6-3:6). The narrative prog- 
ress begins here, and thus the death of Joshua, implicit 
in 1:1, is again cited. The generational process described 
here is familiar from Sam and Kgs: the good leader dies 
and the apostasy away from which he led Israel is allowed 
again to fester. The good leaders, in this period called 
3opetim, “judges,” are Yahweh's creation; the apostasy is 
Israel’s contribution. Cf. T. E. Fretheim, Deuteronomic 
History (Nash, 1983) 87-98. 
18 (a) New GENERATION (2:6-10). The em- 
phasis on the leader, here as elsewhere in the Bible, is 
muted by a balancing emphasis on the men and women, 
from among whom the leader emerges; they at least im- 
plicitly aid and sustain the leader. Joshua had no private 
revelation; in the long run what he saw, those around 
him also saw. The great deeds of Yahweh are neglected 
when Joshua’s generation dies off. 

6,8-9. This material overlaps with the conclusion of 
Josh (24:28-30), an arrangement that reflects the contin- 
uity of the story; compare, e.g., 2 Chr 36:22~23 and Ezra 
1:1-3. The hill country of Ephraim is mentioned in the 
Ehud and Deborah stories (3:27; 4:5), 10. Death involves 
being gathered to one’s people in the usual idiom; the 
phrase “to one’s forebears” is unique. The verb “to 
gather” (asap) is used of death in a nonidiomatic threat 
in 18:25 (cf. the note on 19:15). The ascendancy of the 
“new generation... which did not know Yahweh” is a 
preface to the coming phase of history; cf. Exod 1:8. The 
vb. “to know” refers to the kind of acquaintance that 
leads to and sustains covenant relations. 
iS (b) Apostasy (2:11-23). The sum and sub- 
stance of Moses’ great sermon in Deut is the identifica- 
tion which tradition makes possible: “Yahweh our God 
made with us a covenant at Horeb” (Deut 5:2-3). Such 
identification failed in the generation after Joshua, and 
the ethic and ideology of Moses were rejected, except 
when 3dpét-leaders were able, however briefly, to re- 
instate them. 

11. The objects of apostasy are the Baals (v 11; 
10:10), “other gods” (vv 12,17,19), “(some) of the gods 
of the peoples who were around” Israel (v 12), “Baal and 
the Astartes” (v 13). Baal was the storm-god of the 
Levant, a major deity and probably the most powerful; 
the term Baals refers to local manifestations of him or 
other similar male deities. The worship of Baal seems to 
have been part of the Israelite scene from Joshua down 
to the exile, and, at least during the reign of Ahab, Baal 
was recognized as the supreme deity of Israel, i.e., the 
northern kingdom (1 Kgs 16:31-32; cf. 18:21). Baal is a 
principal figure in the Ugaritic texts (ANET 129-42) 
and in various 1st-millennium inscriptions. Astarte (the 
name is cognate to Ishtar) is a Canaanite female deity; the 
combination “Baals and Astartes” is found in 10:6; 1 Sam 
7:3-4, 12:10; cf. 1 Kgs 11:5. Astarte, too, figures in texts 
in Ugaritic and other languages related to Hebrew. The 
illicit worship is referred to here and often as “whoring” 
(zana), but most modern statements that aim to explain 
the fertility cult as an orgiastic nature religion find little 
support in extrabiblical texts and in fact reflect the beliefs 
of the biblical writers and literalize their rhetoric. Two 
points are important: (1) the orthodox Yahweh doctrine 
involves a single deity who is not primarily understood 
as sexual; (2) the orthodox doctrine is not centrally 
concerned with agricultural fertility and other features 
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of economic life. There is evidence to indicate that the 
biblical writers recognize only the orthodox cult and the 
Baal cult, grouping as Baal worship much that a modern 
scholar might call heterodox Yahwism. 15. The 
vocabulary of oppression is chiefly concerned with 
straitening or narrowing, i.e., squeezing (sir, “to con- 
fine (215051 iO 117; 16: 16)isig, “to narrow” 
[M4217 1616) iaiase toe press (1:34; 2:18; 4:3; 6:9; 
10:12]). 16. Here and in v 18 the activity of being a Yopét- 
leader and that of saving are linked. 18. As a complement 
to the squeezing image, the enemies are here (and else- 
where in the book) represented as insects, those who 
“beat against them”; in Joel 2:8 the vb. is used of locusts 
(cf. 6:5). 21-22. The ultimate explanation of the persist- 
ence of non-Israelite peoples in Israelite territory. 

20 (c) TemMpTaTions (3:1-6). The failure of 
identification with the Mosaic group has many explana- 
tions, but religious intermarriage is here singled out as 
focal. The biblical view has it that the demands of mar- 
riage take priority over other demands; here the spouse’s 
ideology is able to blot out the Yahwistic ideology 
learned at home (cf. the fourth commandment, Exod 
20:12 = Deut 5:16). 

21 (II) Othniel-Abimelech (3:7-9:57). The 
initial group of judges forms a crescendo: after three 
short accounts (Othniel, Ehud, Shamgar) comes one 
two-chapter block of material (Deborah) and one four- 
chapter block (Gideon). The first four of these fdpét- 
leaders successfully carry out their duties. Gideon, the 
fifth, after initial triumphs, apostatizes, and the severity 
of his defection is magnified in the following generation 
by his son Abimelech. The story of this first Israelite 
king is a foretaste of the disasters narrated in the 
epilogues (17:1-21:25). 

22 (A) Othniel (3:7-11). The stories of the 
first three judges have a rhythm of their own: the short 
narratives of Othniel and Shamgar frame the longer 
passage about Ehud. Othniel first appears as the hero of 
Kiriath-sepher (1:12-15) and returns as the Sopét-leader 
who successfully opposes Cushan-Double-Trouble, the 
risibly named Aramean king. 

7. The object of illicit worship in Israel is usually called 

the Baals (> 19 above); here the Israelites worship also 
the Asherahs; Asherah was a West Semitic goddess asso- 
ciated with Baal in the Ugaritic texts and with Yahweh 
in some 1st-millennium inscriptions. The goddess is 
mentioned elsewhere (1 Kgs 15:13 =2 Chr 15:16; 1 Kgs 
lek: 2Z Meas Zi 23830), See |, iDesy, Hel, MOS (Ssxo) 
385-408, esp. 387-94; M. O’Connor, VT 37 (1987) 
224-30. 8. Cushan-rishathaim: Lit., “Cushan-of-the- 
Two-Troubles.” Aram-naharaim (“Aram-of-the-Two- 
Rivers”) is a region of the E part of modern Syria (RSV: 
“Mesopotamia”), unlikely to have been directly involved 
with Palestine in the Iron I period; it may be that another 
place-name should be read. 9. Savior (mésia‘) is the term 
also applied to Ehud (3:15). 10. The Yahweh spirit is said 
to be upon (‘al) Othniel. 
23 (B) Ehud (3:12-30). The thoroughly ridic- 
ulous Eglon follows Cushan-Double-Trouble. The basic 
events here foreshadow those of 4:18~21: in both cases 
a clever Israelite sympathizer (Ehud, Jael) is able to 
assassinate an enemy leader (Eglon, Sisera) who has 
enormous material resources (Eglon’s palace, Sisera’s 
chariotry); the Israelite uses simple instruments (Ehud’s 
dagger, Jael’s tent peg) and “natural” qualities (Ehud’s 
left-handedness, Jael’s confinement as a woman). Political 
assassination is an effective tool here, but it is an uncer- 
tain element in foreign policy generally, as later Israelite 
history reveals. 

15. Ehud is i ?ittér yad-yéminé, “a man bound as to his 
right hand”; this phrase is almost universally taken to 
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mean “a left-handed man,” which, in view of the sequel, 
is probably correct, but the phrase itself is not clear. 16. 
The short sword or dagger is worn on the right thigh on 
the assumption that only the left would be searched. 17. 
The word bar?’ and related words more often refer to fat 
or fattened animals than people; Eglon’s name may be 
taken as “Calf.” 20-24. The architectural and other tech- 
nical terms are difficult, though the main actions are not 
in doubt. King and assailant are alone together. Ehud 
“claps” or “drives” the sword into Eglon’s belly (the verb 
taqa“ is used often in Judg of action with a weapon as 
well as with a ram’s horn; see 3:27). 23-24. Ehud goes 
out and closes the king in, leading the servants to think 
that he is “covering his feet,” a double euphemism for 
“uncovering his private parts.” 27. The ram’s horn is 
central to the battle of Jericho in Joshua (Josh 6) and to 
Gideon’s attack on the Midianites (Judg 7). 28. The 
Jordan fords are also the scene of 12:1-6, the Shibboleth 
story. 

24 (C) Shamgar (3:31). The Philistines make 
their first appearance here, probably anachronistically 
(as in 10:7); in the Samson cycle they are the major 
enemy. Shamgar (cf. 5:6) bears a foreign, perhaps Hur- 
rian, name, 

25 (D) Deborah and Barag (4:1-24). Deborah 
is the only female judge, the first of the few women 
known in the Bible as prophets (Miriam, Exod 15:20; 
Huldah, 2 Kgs 22:14-20; Noadiah, Neh 6:14), and one 
of the three women with whom a poem is associated (cf. 
Miriam; Hannah in 1 Sam 2:1-10). As a prophet (J. S. 
Ackerman, BASOR 220 [1975] 5-13), she directs her 
aide-de-camp, Baragq, ina battle in which the army of the 
enemy general is defeated. True to her warning that a 
woman would triumph over Sisera, it is not Baraq but 
Jael who kills the general, using his sleep as a cover for 
her attack. The prose story in chap. 4 complements the 
much older verse account in chap. 5, as Exod 14 com- 
plements the Song of the Sea in Exod 15. 

2. Jabin, the king of Canaan, ruling at Hazor, is men- 
tioned in Josh 11:1 with various other kings and in Ps 
83:11 with Sisera. He plays no direct role in Judg 4, 
appearing only offstage (4:2,17,23-24), and is not men- 
tioned in Judg 5. 3. Sisera has ample iron chariotry, 
reflecting greater wealth and technical sophistication. 
He was thereby able to squeeze (/ahas) Israel. 4. Deborah's 
name—she shares it with Rebecca’s nurse (Gen 35:8) — 
may mean “Leader”; she was both a prophet (guiding 
Israel with divine assistance) and a Sdpét (coordinating 
federation activities). 6-7. The actions of Deborah and 
Baraq are made similar by the use of the same Hebr vb.: 
he is to draw together troops at Mt. Tabor (in the Jezreel 
Valley) while she draws Sisera to Wadi Kishon. 8-9. 
Baraq refuses to fight alone, so Deborah agrees to go 
along, warning him that the glory of the battle will 
belong to a woman (she means herself, though in the 
upshot the glory is Jael’s). 11. The battle narrative is 
interrupted briefly, as the suspense of v 8 is elaborated. 
15-16. The strategy is simple: the Zebulonite and Naph- 
talite forces go into battle, and Yahweh throws the 
Opposition so far off balance (here, as in Exod 14:24, 
hamam) that Baraq’s troops win. The source of the con- 
fusion is not mentioned here —in chap. 5 it is a torrential 
rain. 17. Sisera escapes —the only enemy to do so—and 
strays to Heber’s house. He thinks he will be safe in this 
house allied to Jabin. Jael welcomes him, gives him milk 
(or something more like yoghurt), and settles her family’s 
intermediate political status with a tent peg. The peg 
(compare Ehud’s dagger) enters the thin and flat part of 
the skull; the verb is faga‘, as in 3:21,27. 22. Baragq is too 
late. On Judg 4-5, see D. F. Murray, in Studies in the 
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Historical Books of the Old Testament [VTSup 30; Leiden, 
1979] 155-89; P. Weimar, Bib 57 (1976) 38-73. 

26 (E) Deborah’s Song (5:1-31). This poem 
of 106 lines is generally viewed as the most archaic part 
of the Hebrew Bible and, in keeping with its antiquity, 
it is among the most obscure Hebr poems. Words are 
unknown, and aspects of grammar are uncertain. It is, 
for instance, not clear whether Deborah is the speaker of 
the poem or the person to whom it is spoken. It is plain 
that a battle is narrated in which Yahweh defeats Israel’s 
opponents by making it rain—the stars are the army, as 
the title Yahweh Sabaot, “Lord of (Heavenly) Hosts” 
reveals (perhaps originally the name meant “He creates 
hosts”). 

The Song is the glory of Hebr archaic poetry, com- 
bining its two great themes of Yahweh as cosmic ruler 
and Israel as tribal union. Yahweh is a god who has 
emerged from the barren steppe (v 4); Yahweh has re- 
vealed the ability to control water, first in the crossing 
of the Red Sea and the Jordan in Exod 15 (vv 4-10, 
14-16) and here in the control of the heavens (amayim), 
which produce the waters (mayim) that flood the Wadi 
Kishon (v 21). Sisera’s chariotry is overcome by water (v 
22) as Pharaoh’s had been at the Sea; Sisera’s army is as 
befuddled as the Philistines and the Canaanites were 
upon hearing of Israel’s entry into the land. Yahweh’s 
control of the heavens was manifest at Gibeon (cf. the 
poem in Josh 10:12-13), but here it is magnificent: the 
stars fight by pouring water into a dry arroyo and mak- 
ing it burst. Yahweh’s emergence from the area S of 
Palestine (vv 4-5) is treated in Moses’ testament (Deut 
33, cf. Ps 68:8-9) and prefaces that poem’s tribal 
catalogue, itself of a piece with Jacob’s testament (Gen 
49). The tribal catalogue here (vv 13-18) is truncated 
and obscure, but the roll call of tribes is plain. 

The Song is also the despair of archaic Hebr poetry: 
of the 106 lines, nearly half are in some way obscure, in 
doubt, or deviant. Only 7 of the 30 verses are free of 
problematic points of grammar or lexical obscurity (vv 
12,19,20,24,28,30,3 1). 

Despite this, the main argument of the poem is clear: 
it is about water and glory. Yahweh brings a flood that 
wipes out Israel’s enemies, without allowing Israel any 
of the glory of defending itself. All the enemies die in the 
flood (v 21) save for Sisera, the chief, who asks for water 
and finds his life reduced to water poured out on the 
ground, absorbed in the dirt (vv 25-27); the reduction 
is accomplished not by an Israelite male but by a female 
not previously committed to Israel; Jael, too, keeps Israel 
from self-glorification and receives in response a bless- 
ing (v 24). 

Blessings and curses are given. The curse falls on 
Meroz—so cursed that the place is unknown (v 23)—for 
its failure to support the army of Yahweh. A blessing is 
offered for Jael (v 24), most blessed of women, who 
voted for Israel with her tent peg, seizing the off chance 
and making it a victory and vindication. 

The vindication and retribution are Yahweh’s alone 
(Deut 33:35). Human action counts for little: many of 
the men of the army are weak (the army has no equip- 
ment, v 8), and nearly all the women stay indoors. Of 
the several tribes summoned, a number did not show; 
and with the anatomy of their failures we are returned 
to water (vv 16-17; Gilead over the Jordan; Dan on 
ships; Asher on the shore; Reuben perhaps at water- 
holes), The Canaanite women (vv 29-30), for their part, 
seek the glory of spoils, hopes as ultimately pointless as 
they are groundless. 

The manner of the poem is also plain. It is rapid and 
abrupt: “Listen, kings./ Give ear, potentates:/ I'll sing of 
Yahweh,/ I will sing,/ I'll chant of Yahweh, Israel’s God” 
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(v 3). Again, “He asks for water./ She brings a bowl of 
milk./ She offers the great one yoghurt” (v 25). 

The pressure of the narrative is enormous; nothing is 
made needlessly explicit: “Kings came and fought,/ 
Canaan’s kings fought./ At Taanach, near Megiddo 
Flood/ They took no silver spoils” (v 19). No simple 
statement of failure is given; a nuanced allusion to one 
failed objective is sufficient. The connections are rarely 
explicit across the poem: The heavenly water and 
Sisera’s drink of water are similar, but the economy of 
death and salvation by water is not worked out. The 
power of Sisera’s troops has a noisy emblem: “Heels 
hammered,/ Horses galloped,/ His stallions galloped off” 
(v 22). The stallions are Sisera’s, and the quiet echo of 
this rush of frightened horses is his also: “She hammers 
Sisera,/ She pounds his head,/ She pummels and pierces 
his temple” (v 26). 

As the emphasis on blessings and curses suggests, 
one of the poem’s subjects is speech itself. Deborah is 
called to sing (dabbérf) a song (v 12), as the poem itself 
is sung (v 3), and the goal is to recount the victories of 
Yahweh (v 11). The blessing and curse, summons and 
song are part of and take their constituent meaning from 
being enmeshed in the recitations basic to the worship of 
Yahweh. On the poem, see M. O’Connor, Hebrew Verse 
Structure (Winona Lake, 1980); M. D. Coogan, CBQ 40 
(1978) 143-66; B. Lindars, BJRL 65 (1983) 158-75;J.G. 
Taylor, JSOP 230(1962)97 105 
27 (F) Gideon’s Call (6:1-40). The background 
for the Midianite wars lies in the period of Moses’ 
leadership; the Baal of Peor incident and the subsequent 
wars (Num 25, 31) lead up to the present battles (Men- 
denhall, Tenth Generation 105-9). Midian passes out of 
Israelite history after this incident. The prophet who 
explains to all Israel the reasons for the Midianite 
oppression (the first prophet after Moses and his sib- 
lings) is succeeded by an angel who tries to commission 
one specific Israelite to engage the Midianites. The angel 
is at first rebuked and later on God is tested over and 
over by Gideon/Jerubbaal (see Polzin, Moses 168-69, 185). 

2-4. No extraordinary pattern is in view; the raiders 
are “merely the usual harvest-season tax collectors” 
(Mendenhall); as usual, taxes are collected from the poor 
without any particular view to their sustenance. 5. The 
insect imagery begun in 2:18 continues here; see 7:12; cf. 
14:8 and ANET 144. 8-10. The prophet’s speech (cf. 
1 Sam 10:17-19) is self-contained; the theology it con- 
tains is archly echoed in Gideon’s first speech (6:13). 11. 
Hebr mal?ak means a messenger, divine or human, 
Yahweh’s message bearers carry the same epithet as 
Gideon’s own (v 35). The messenger and the message 
reflect a profound religious experience, but both in chap. 
6 and in chap. 13 the divine messengers are subject to 
some scrutiny, and the stories have a comic edge. 25-26. 
A night vision (or audition) of Yahweh follows as 
abruptly as the angel’s appearance followed the prophet; 
a second altar is proposed, this one a replacement for an 
older cultic installation, the property of Gideon’s father. 
The older installation included an altar dedicated to Baal 
and a wooden pole or stylized tree next to it, called an 
-aséra and perhaps an object sacred to the goddess 
Asherah (see 3:7) See 1 Kgs 16:32; 2 Kgs 21:3,7. 31. 
Joash, Gideon’s father, seems to be an overnight convert 
to Yahwism; his speech is the earliest form of the deity 
taunt used most majestically by Elijah (1 Kgs 18:27) and 
most pathetically in Luke’s account of the crucifixion 
(Luke 23:35,39; cf. Mark 15:29-32; Matt 27:39-44). 32. 
The renaming represents a false etymology; a name like 
Jerubbaal, invoking Baal, is not anti-Baalist. The role of 
the father in the renaming is unusual. 34. Here the spirit 
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of God “clothes” the sdp@t-leader. 36-40. The fleece test 
is of a type common in folklore, like saints stopping or 
causing rain in a small area (Gaster, Myth, Legend, and 
Custom 419-20) or statues of saints crying or bleeding. 
The distinctive mark of this episode is the reversibility 
of divine action (cf. Enuma Elish IV.21-26; ANET 66). 
As in 6:18, Gideon here sounds like a child, and the deity 
responds with parental patience. 

28 (G) Gideon’s Victory (7:1-22). Gideon has 
tested Yahweh, and now Yahweh proposes tests for 
Gideon’s men, first for fear (v 3) and then for alertness 
(vv 4-6). A spy story follows, which offers military 
intelligence in the unusual form of a dream narrative. 
The battle is won on the basis of elementary technology: 
Gideon’s guerrillas make themselves, with the aid of 
sound and light effects, seem more numerous than they 
are. The victory may be the one Isaiah alludes to with the 
phrase “the day of Midian” (Isa 9:3). 

1. The name Jerubbaal is replaced by Gideon else- 

where. 2. The concern for glory-grabbing tactics is also 
found in 4:9; there the contest involved two individuals, 
but here it is Israel that might vaunt itself over Yahweh. 
3. The first cut is easy; this is volunteer duty. 5-6. The 
second cut is harder to follow. The smaller group in- 
cludes “all who tongue-lap from the water as a dog laps” 
(v 5), i.e., “those who lap with their hands to their 
mouths” (v 6); these terms refer to people who use their 
hands as a dog uses its tongue, to pick up water and 
throw it in the mouth. These people (who are standing 
up) are judged more alert. (See Gaster, Myth, Legend, and 
Custom 420-21 for parallels; other understandings of 
these verses are possible, e.g., Revell, “Hebrew Narra- 
tive Techniques” 430). 9-15. The night visit to the 
enemy camp settles Gideon’s final doubts; Yahweh’s 
offer of this unusual source of intelligence is the seventh 
step in their mutual bargaining. Similar intelligence 
operations take place in Iliad 10.194-597. 12. Again the 
locustlike mass of the enemy is mentioned (see 6:5). 13. 
If the dream has a symbolic reading, the cake is the 
agriculturalist Israel, the tent the seminomadic Midian. 
The explanation of the dream uses somewhat different 
terms; it is called a Séber, “breaking”; a literal clatter of 
breaking explodes in 7:20. 16-21. The Israelites stand 
still and make enough noise to scare the Midianites into 
nearly random flailing. 
29 (H) Gideon’s Supporters (7:23-8:3). _Israel- 
ite narrative permits only a limited number of partici- 
pants, and therefore battles with individuals tend to be 
separated from those with armies. The death of Sisera 
thus follows the defeat of his armies, and here two stories 
of attacks on Midianite leaders follow the main battle 
account. First, two generals (not “princes”) are captured: 
Oreb, “Raven,” is killed at Raven’s Rock, and Zeeb, 
“Wolf? at Wolf’s Vat. The leaders are decapitated by a 
group of Israelites who support Gideon, though they 
were not involved in the earlier muster. 

8:1. they disputed with him violently: “Dispute” (rib) is 

used in Gideon's other name, Jerubbaal. 3. Gideon’s pro- 
testation of his insignificance is continued in 8:23. 
30 (I) Gideon’s Critics (8:4-21). A mirror 
image of the previous pericope, this story tells of Gideon’s 
being thwarted by fellow Israelites in his pursuit of two 
Midianite leaders, here kings. The traitors who refused 
to help Gideon are punished en masse, while the enemy 
kings are punished singly. The family dynamics of the 
next chapter are prepared for here: the Midianite kings 
have killed Gideon’s brothers (or kin), just as Abimelech 
kills Gideon’s sons (his own brothers). Jether, the oldest 
of Gideon’s sons, here plays a special role, as will 
Jotham, the youngest, in chap. 9. 

5. The round loaves of bread requested here are like 
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the ominous loaf of the Midianite dream (7:13), and the 
extreme hunger is reminiscent of the ravenous thirst of 
Sisera (4:19) and Samson (15:18). 14. The Israelites cap- 
ture a servant or boy (na ‘ar; the latter meaning is certain 
in 8:20) who is said to write for them a list of Succoth’s 
leaders; the role of writing is anachronistic. 20. The 
junior warrior image is used in David's first battle 
preparations (1 Sam 17:39): he cannot walk in Saul’s 
armor. 

31 (J) Gideon’s Ephod (8:22-28). The ideol- 
ogy behind Judg here receives a clear statement. Yahweh 
has made Gideon a success, and the Israelites have 
mistaken that for a sign that Gideon should rule them. 
No, he says, “Yahweh rules over you” (8:22). At the 
same time that he announces this broad understanding of 
Mosaic ideology, Gideon undermines it with his plans 
for an ephod. The rich booty is not in itself objectionable 
(in contrast to the spoils Achan stole, Josh 7:21) —it is the 
local shrine, with a major cult object in private control, 
that has an ill effect. 

23. The concern with Israel’s usurping Yahweh’s 
glory was first mentioned in 7:2. Here, “Gideon’s words 
are an authentic expression of the old ideology ...: Ifa 
military leader, judge or even farmer were blessed with 
success or outstanding achievement in his occupation, to 
claim glory or social prestige on such grounds would 
constitute an act of rebellion or treason” (Mendenhall, 
Tenth Generation 30). 

32 (K) Gideon’s Family (8:29-35). Seventy 
sons Gideon had, and the text adds, lest the term bén, 
“son,” be taken in a metaphorical sense (“political asso- 
ciate, ally”), sons who had come out of his thighs. The 
first of the two longest Sopét stories in the book ends as 
its predecessors have, with recidivism and abandonment 
of Yahweh. In this case the consequences of the collapse 
of the peace are to be treated in detail. 

33 (L) Abimelech (9:1-57). The disenfran- 
chised bastard son Abimelech seizes the royal power 
Gideon refused, after butchering his 70 half brothers on 
a single stone (vv 5,18). This adventurer dies himself 
when a single stone is dropped on his head (v 53). 
Jotham, his youngest half brother, rebukes him and 
satirizes the uselessness of monarchy, but it is only when 
another adventurer, Gaal, whose name is “Odious,” chal- 
lenges Abimelech’s hegemony in the region that the fra- 
gility of his power emerges. Abimelech and his local 
tenant get Gaal out and level Shechem. Not long after, 
however, a nameless tyrannicide at Thebez joins the 
ranks of Jael. 

1-21. Abimelech is no judge and Shechem no ordinary 
Israelite city; Yahweh, the God of Israel, is never men- 
tioned in chap. 9. Whatever the character of Shechem’s 
relations with Israel, old institutions dominate the region, 
notably the kinglets (or minimonarchs) of the Amarna 
Age and the professional military bands alternately 
employed and feared by them. Jotham’s parable ex- 
presses a view of politicians as ridiculous and dangerous. 
1. The “brothers” here and throughout the chapter are 
“kin”; the miSpahé is not a strictly biological “clan” but a 
socio-political entity. 2. The term “rule” (maSal) picks up 
from 8:22-23; the query is specious, since there is no 
hint that Gideon’s sons sought to rule Shechem. 4. The 
deity Baal-berith, “Lord of the Covenant,” is unknown; 
it is not impossible that a heterodox or assimilationist 
form of Yahweh worship was involved. The mercen- 
aries, freebooters, and soldiers of fortune Abimelech 
hired were doubtless young, strong, and innocent of 
ideological concerns. 7-21. Jotham’s fable, enunciated 
from a vantage point on Mt. Gerizim, conforms to the 
structure best known from Aesopic tales: a moral (in this 
case vv 16~21, one very convoluted sentence) follows 
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the fable proper. For other ancient stories, Mesopota- 
mian as well as Greek, of the rivalry of the trees, see 
Gaster, Myth, Legend, and Custom 423-47; note esp. the 
Ahigar version of the dispute involving a pomegranate 
and a bramble (H. L. Ginsberg, ANET 429-30). The 
fable proper is not in verse (as NJB suggests) but in 
rhythmic and repetitive prose. 8. The similar words 
masah, “to anoint” (vv 8,15), and samah, “to rejoice” (vv 
13,19), are used throughout Jotham’s speech. 9. The act 
of “waving” suggests not only the ceremonial pomp of 
kings but also vagabondage (Gen 4:12,14). 14-15. The 
thornbush or bramble may claim to offer “protection” 
(one sense of sél) but it hardly affords any real “shade” (the 
other sense), being a ground cover of the sort that prop- 
agates forest fires. 22. It is hard to determine what sort 
of dominion Abimelech exercised. Shechem is under his 
control, but he rules through Zebul (“Prince”), either a 
client or tenant; Abimelech cannot be too far away if he 
is to collect his revenues. 23. The three-year reign of 
Abimelech begins to collapse at Yahweh’s instance. The 
first step involves greed: the Shechemites want to control 
by tariff and extortion the trade and traffic of their 
neighborhood. 26. The second step involves rebellion: 
Gaal and his hangers-on recommend a change of gov- 
ernment in their favor. After ingratiating and insinuating 
themselves into the scheme of things, the situation is 
ripe. The final feast of the fall festival was held in the 
local temple (probably the largest building available), 
and Gaal resorts to sedition (open meetings are always a 
threat to established authority). The speech is magnifi- 
cent, from its opening rhetorical question to the closing 
imperative, “And I'd say (with LXX, NAB, NEB) ‘Mass 
your men and come on out.” 31. The term pdSat, “to 
charge,’ echoes Sapat, “to judge.’ 36. Gaal and Zebul are 
each probably afraid to let the other out of view. Gaal 
sees men coming down from the hilltop, and Zebul says 
they are shadows (cf. Mark 8:24); Gaal repeats that they 
are emerging from the navel of the world (v 37), and 
Zebul points out to him that in his seditious speech he 
made promises he is now called on to fulfill. The navel 
is the great mountain that joins heaven and earth; cf. 
Ezek 38:12,39-41. The battle with Gaal is won, but 
Abimelech’s war to keep control has just begun. 42-45. 
The battle against Shechem continues—Gaal had gal- 
vanized the bad feeling, but he did not create it. 
Abimelech razes Shechem and sows the area with salt, 
leaving it barren and devastated. 48. Abimelech cuts 
down clumps of brush outside Shechem and puts them 
on his sékem, “shoulders.” Burning to death is a fate both 
threatened (14:15) and enacted (15:6) in the Samson cycle. 
50-54. At Thebez, at Strong’s Tower, Abimelech is 
crushed under one stone (the “rider” or upper of a pair 
of millstones). The assassin is an anonymous woman, 
though Abimelech, in fear of the infamy of such a death 
(cf. Jdt 16:6), orders his armor-bearer to finish him off 
(cf. 1 Sam 31:4). The request was in vain: Joab cites 
Abimelech as having died at a woman’s hands (2 Sam 
11:21). 57. Fire plays a different role in Jotham’s curse 
(9:20) than in the actual events (9:49). 


(Boogaart, T. A., JSOT 32 [1985] 45-56. Campbell, E. F., in 
WLSGF 263-71. Fritz, V., VT 32 [1982] 129-44. Lindars, B., 
JTS 16 [1965] 315-26. Résel, H. N., VT 33 [1983] 500-3.) 


34 (III) Tola-Samson (10:1-16:31). The second 
half of the twelve-judge procession may be said to start 
after the Abimelech fiasco: seven judges follow. The 
Jephthah story is preceded by narratives of two minor 
judges, and three minor judges follow it. Samson is the 
twelfth judge and the most spectacular. 

35 (A) Tola and Jair (10:1-5). The notice of 
Tola is plain, whereas Jair’s is embellished with a pun 
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about his sons who rode burros (‘ayarim, “donkeys”) and 
ruled boroughs (‘dyarim, for standard ‘arim, “cities”) 
(NIV). 

36 . (B) Jephthah’s Enemies (10:6-18). Though 
the Jephthah story is itself atypical in focusing on the 
leader’s vow, the preface to it (and the tales of the later 
judges) contains the typical elements of most reconstruc- 
tions of sdpét-leadership. Apostasy, repentance (the only 
repentance in the book), and divine reaction create a 
climate in which a new leader is looked for; people talk 
eagerly, even urgently, about the person whom Yahweh 
will summon. This typical sense is, however, built 
around a deeply ambiguous description of divine reac- 
tion: “[Yahweh’s] soul grew short or had grown short at 
Israel’s work.” Does this refer to the effort or toil of 
Israel’s work for Ammon or its general search for a 
divine protector or specifically to its efforts toward 
Yahweh? Is Yahweh exasperated (cf. 16:16) or filled 
with compassion? Cf. R. Polzin, Moses 177-78; R. Haak, 
JBL 101 (1982) 161-67, esp. 165. 

6. Here the foreign gods are the Baals and the 

Astartes; see comment on 2:11; 3:7. 7. The Philistines 
are Samson’s enemy, the Ammonites Jephthah’s. 11-13. 
Yahweh’s rebuke is rhetorically complex (cf. 9:16-20); 
for a similar dialogue, see 1 Sam 12. 15. The Israelites 
ask that Yahweh do “all that is good (f6b)” in his eyes; 
Jephthah is summoned from the land of Tob (66, 11:5). 
17. Mizpah is also important in 1 Sam 7. 18. The antici- 
pated leader will “begin” to turn back the enemy, as will 
Samson (13:5). 
37 (C) Jephthah’s Call (11:1-11). The leader 
set to emerge in 10:18 is a gangster or condottierc, a man 
who was victimized as a child for his illegitimacy (cf. 
Gen 21:9-21), and as an adult is set to get back his own. 
In times of social upheaval there are deracinated and 
disenfranchised men, and Jephthah knows how to manip- 
ulate them (9:4; 1 Sam 22:1-2; 25:13)—he gleans from 
the land (v 3) and builds a power base. Both his skills and 
his base make him attractive to his kin, but when they 
call him back, he dictates the terms of his leadership. He 
makes sure that Yahweh is also acquainted with how he 
is to be treated as both civil and military administrator. 
38 (D) Jephthah’s Victory (11:12-33). Jeph- 
thah, like any other good general, would prefer not to 
fight; the Ammonite monarch willingly parleys through 
one round but declines a second set of talks. Forced to 
fight, Jephthah mobilizes broad social support and with 
this base is able to subdue Ammon. Before going to 
battle, however, Jephthah has made a vow to Yahweh, 
unsolicited, unnecessary, and finally vain. 

15-27. Jephthah offers a résumé of Israel’s Transjor- 
danian history, drawn largely from Num 20-24 (see esp. 
Num 20:14-21; 21:21-26; 22:1-3; Judg 11:17 includes 
a partial quotation of Num 21:22). 21-24. A theology of 
war is highlighted here: “Yahweh, the god of Israel, gave 
Sihon and his troops into Israel’s power. . . . Is it not the 
case that you possess whatever Chemosh, your god, 
causes you to possess? Similarly, we possess all that 
Yahweh our god causes to be dispossessed before us.” 
Jephthah argues not as a monotheist but as a henotheist — 
the gods are local and at base projections of the state that 
supports them; in strict Yahwist terms, such thinking 
makes Yahweh into (a) Baal. The most arresting feature 
of the passage is the reference to Chemosh as the 
Ammonite god; the usual array of the south Canaanite 
gods involves Yahweh for Israel, Chemosh for Moab, 
Milcom for Ammon, and Qaus for Edom. 26. Such 
reasoning, involving “facts on the ground” and the dis- 
missal of counterclaims as “ancient history,” is familiar 
from many territorial disputes. 27. Jephthah appeals, 
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“Let Yahweh the Sdpét judge (Sapat).” Is Yahweh here an 
arbiter, an interested party (as the nationalist theology 
would suggest), or the relevant executive authority (as a 
more universalist theology might claim)? 29. The 
Yahweh spirit having settled upon him, Jephthah is able 
to “cause Gilead and Manasseh to rebel [against Ammon- 
ite control] and then he made [the whole assembly at] 
Mizpah-Gilead [cf. 11:11] rebel; from Mizpah-Gilead 
he [or it] was in rebellion against the Ammonites” (cf. v 
32). (Read y‘br twice as a causative, with Mendenhall, 
Tenth Generation 140). 30-31. The vow is unmotivated 
(it follows a tremendous popular success). The object to 
be dedicated is “who- [or what]ever comes out of the 
doors of my house”; the Hebrew does not indicate 
whether the object is animate or inanimate. 33. The 
battle account is subordinated to the homecoming scene. 
Sie, (E) Jephthah’s Daughter (11:34-40).  Jeph- 
thah suffered because his mother was a prostitute, and 
his pre-battle vow makes his only child, his nameless 
daughter, suffer. He binds over the only child in obe- 
dience to a superfluous vow and sacrifices the daughter, 
stopped by no divine messenger proferring a substitute 
victim (contrast Gen 22). Human sacrifice was practiced 
in biblical times by Israelites, though forbidden by law 
(Lev 18:21; 20:2-5; Deut 12:31; 18:10) and excoriated 
by prophets (Jer 7:31; Micah 6:6-7; cf. Ps 106:37); the 
relation of this sacrifice to Molech and demon offerings 
is obscure. The daughter dies childless and leaves the 
house of Jephthah without further issue. Her time of 
lamentation (or perhaps she herself) becomes a tradition 
and a standard for Israelite women. 

34-40. A comparable daughter sacrifice is Agamem- 
non’s offering of his daughter Iphigenia in order to 
obtain fair winds for the Greek fleet bound for Troy. 35. 
Jephthah sees the situation immediately and reacts by 
rending (qara‘) his clothes and blaming his intended 
victim: “You have crippled (kara‘) me and you are my 
crumpling (‘okvim).” 36-37. The victim twice consents: 
“Do to me according to what went out of your mouth,” 
and “Let this thing be done to me”; cf. Luke 1:38. The 
rationale intervenes between these statements: “inas- 
much as Yahweh has done for you the requirements of 
dominion from your enemies,” i.e., Yahweh has acted as 
the executive authority here (apat) and taken dominion 
(nagam) over the Ammonites. (See Mendenhall, Tenth 
Generation 85.) 39. The silence over the execution of the 
vow serves with the brief battle account (v 33) to contain 
the vow incident. 40. The women’s act is repetition or 
storytelling, rather than singing a dirge or lament. 

40 (F) Jephthah’s Critics (12:1-7). The vic- 
tory of Jephthah is not only dimmed by the death of the 
judge’s daughter; there is also conflict on a larger level, 
reflecting perhaps earlier population shifts. The Cisjor- 
danian Ephraimites deny that they had abandoned the 
Transjordanian Gileadites, but the Gileadites, believing 
themselves ill-used, systematically attack the Ephraim- 
ites (cf. 8:1-3). The difference between the two groups 
can be measured linguistically, and a linguistic test is 
described. A Gileadite guard would point to a stream 
and ask a passerby what she or he called it: the Gileadites 
said Sibbolet and the Ephraimites sibbdlet (perhaps orig- 
inally thibbolet; cf. P. Swiggers, JSS 26 [1981] 205-7; W. 
Weinberg, ZAW 92 [1980] 185-204), a difference 
similar to that between standard Eng them, these, and 
nonstandard dem, dese. 6. In the biblical view, the 
regional language was Canaanite (Isa 19:18); in addition 
to the Ephraimite and Gileadite varieties cited here, 
Canaanite had a Jerusalemite form, which became the 
standard for biblical literature. 

41 (G) Ibzan, Elon, and Abdon (12:8-15). 
The entry for Ibzan has an ethnographic note about 
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some sort of exogamy (see Gottwald, Tribes 305-8 on 
social background, and M. Tsevat, JAOS [1983] 322-26 
for a literary parallel), and the entry for Abdon, like that 
for Jair (10:4), refers to “sons.” 

42 (H) Samson’s Birth (13:1-25). The Sam- 
son cycle of stories includes extended accounts of the 
hero’s birth and death, framing stories involving three 
Philistine women. The Philistine oppression continues 
from Samson’s time through Saul’s and into David’s (see 
Gottwald, Tribes 410-25); no Israelite apart from Sam- 
son has close dealings with the Philistines. The fantastical 
element of these stories is picked up in the ark narrative 
(1 Sam 5). The first part of the cycle focuses on the 
annunciation to Manoah’s barren wife of her Nazirite 
son and Manoah’s laborious confirmation of the message. 
Samson’s mother is an apt and responsive recipient of the 
word, while her husband is a dullard. Gideon combines 
elements of both responses, as does Samson himself. 
Samson is indeed the child of his parents. 

2. The Danites are here a southern group; their 
migration to the north follows, in Judg 17-18. Manoah 
has no patronymic; his wife has no name; the messenger 
may also be nameless. 2-5. This annunciation story has 
much in common with those in Gen 16:7-13; 17:15-21; 
18:10-15; see also Matt 1:20-21; Luke 1:11-20 and 
26-35, and compare v 5 with Matt 1:21. 4-5. Unlike the 
children in all the other annunciations, Manoah’s wife’s 
child is consecrated from the womb (Jer 1:5; Isa 49:1) as 
a Nazirite. The pentateuchal rules require that a nazir not 
drink alcoholic beverages or any product of the vine, not 
be shaved, and not have contact with the dead; and the 
nazirate is a limited time of service (Num 6:1-21). In the 
Samson story the alcohol rule (and a rule about unclean 
food) is enforced on the nazir’s mother and the shaving 
rule on the naziy; Samson is not explicitly required to 
abstain from alcohol or corpse contagion, though the 
stories of his violations seem to presuppose that he 
should have. There is no term to his service (v 7). Samuel 
is a nazir, but his service seems to start from birth (1 Sam 
1:11; MT is garbled). 6. As in the Gideon story, the 
terms for the divine messenger vary. The messenger 
does not tell Manoah’s wife its name, though she does 
note that the appearance was “awesome” (néra’), a term 
often used of Yahweh (cf. Exod 15:11). 9. Manoah’s 
prayer is answered, as are Samson’s prayers (15:19; 
16:30). 12. Manoah (cf. v 8) here inquires after the miSpat 
of the boy; lit., “judgment” or “custom,” the term refers 
to a set of instructions for the child’s upbringing (> 10 
above). The angel again seems to place the burden of 
regulation on the nazir’s mother. 15-20. Cf. 6:19-22. At 
base these gifts are tokens of hospitality presented to 
those who have traveled a long way. Manoah asks to 
restrain the messenger and demands a name; cf. Gen 
32:24-31. It seems that the angel refuses: “Why do you 
ask my name? It is wonderful (pelf)!” It is possible that 
the angel’s name is, actually, “Wonderful” (cf. D. 
Grimm, Bib 62 [1981] 92-102). 20. Here the angel goes 
up in the offering’s smoke. 22. Manoah is afraid because 
he and his wife have seen God. The biblical tradition is 
divided about people seeing God (contrast Exod 33:11 
and 20), and Manoah’s wife quite reasonably dismisses 
her husband’s fears. 24. Hebr Sim3én is given in LXX as 
Sampson, the source of the Eng spelling with p, now 
largely archaic. The phrase 3@mé Sim6n, “his name Sam- 
son,” is echoic. The name is derived from Hebr Samay, 
“sun,” and this fact, combined with the proximity of 
Zorah to Beth-shemesh, “House of the Sun” (cf. 1:33), 
and the prominence of certain motifs (fire, hair, sight), 
has led to Samson’s being associated with a solar deity 
or myth. The account of Samson’s maturity is similar to 
Luke 2:52. 25. Zorah and Eshtaol: Cf. 16:31 and 18:2, 
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8,11. The Yahweh spirit here stirs Samson; later it will 
spring upon him (14:6). On Samson, see J. C. Exum, JBL 
99 (1980) 43-59; Exum and J. W. Whedbee, Semeia 32 
(1984) 5-40; J. L. Crenshaw, Samson: A Secret Betrayed, 
A Vow Ignored (Atlanta, 1978). On the annunciations, see 
E. W. Conrad, CBQ 47 (1985) 656-63; R. E. Brown, 
BBM. 

43 (I) Samson’s Marriage (14:1-15:8). The 
narrative of Samson’s first Philistine liaison takes the 
form of a shaggy-dog story, a tale built around the 
quatrain given in vv 14 and 18a. The answer to Samson’s 
riddle, never given in the text, is love, the proper subject 
of banter at wedding parties (P. Nel, Bib 66 [1985] 
534-35); the tale is pieced together out of an improbable 
story about single combat with a lion whose corpse at- 
tracts bees. The third poetic fragment, in v 18b, provides 
in its vulgarity a counterpoint to the riddle proper. 
Samson’s further reaction is a crude compounding of 
violence, first against men, then property; the Philistine 
threats to his wife also allude to unspeakable violence 
(14:15; 15:6; cf. 12:1). The various anomalous features 
of the Samson stories suggest that the saga as a whole is 
a riddle: “What appears to be Samson is the people Israel; 
what appears as the Naziriteship of Samson is the Israel- 
ite covenant” (E. L. Greenstein, “The Riddle of Samson,” 
Prooftexts 1 [1981] 247). 

14:2. The institution in view was some sort of 
arranged marriage, with Samson taking an apparently 
larger than usual role in the selection: this is illusory, 
since Yahweh is responsible for Samson’s choice (cf. 
16:20 for another case of Samson’s ignorance) 3. Samson 
says that “She’s right (ya3éra) in my eyes” (cf. v 7), antici- 
pating the later refrain (17:6; 21:25). 6. The Yahweh 
spirit rushes upon Samson here and in later passages 
(14:6, 19; 15:14, cf. 1 Sam 10:6,10; 11:6; 18:10; 16:3). He 
presumably conceals his slaughter of the lion because it 
would involve corpse contagion (again in 14:8; 14:19; 
15:15; 16:8). 8. Samson finds a swarm of bees, called an 
‘eda (usually a civil or religious assembly; cf. 20:1). For 
Samson’s oral needs, see on 15:18; “honey” is a high- 
energy food. 9. After he twice goes down (yarad) in the 
first part of the story (cf. v 10), Samson here twice 
scrapes (radé) honcy from the corpse; another word rada 
means “to rule over.” There may be an implicit analogy; 
as Samson scrapes the honey from the bees’ assembly, so he 
rules Israel’s assembly. 10. The force of the ethnographic 
note (“thus young men did”) is unclear. Is this a peculiar- 
ity of Philistines or of men in the “olden days” (cf. Ruth 
4:7)? 12-18. The challenge posed by Samson to his feast- 
mates involves a hida, a “puzzle” or “aphorism” as much 
as a “riddle”; it may be that they were to supply the 
second half of the hid@ rather than the “answer.” The 
little poem (two lines in v 14, two lines in v 18) surely 
has something to do with ’ar/, “lion,” and an unattested 
word ar? ‘honey.” 15-18. The chronology is confusing. 
15. The Philistines order the woman to “deceive” or 
“make stupid” her husband; cf. 16:5. The threat of the 
burning building (cf. 15:6) harks back to Abimelech at 
Migdal-Shechem and Thebez (9:49,52). 19. More corpse 
contagion. 20. Samson’s father-in-law has understood 
him to have abandoned the marriage. 

15:1. The wheat harvest was an occasion for celebra- 
tion, as was the contemporary sheepshearing (1 Sam 
25:8; 2 Sam 13:23-29); the harvest festival was even- 
tually canonized as the feast of Weeks or Pentecost 
(Exod 23:16; Deut 16:10), around mid-June. The kid 
would serve as a gift (cf. Gen 38:13). 2. The interchange- 
ability of women is implicit in 19:24, as well as in 
Laban’s switching of his daughters (Gen 30:25). 3. 
“Now,” Samson claims, he is innocent, suggesting that 
he has surely been wronged this time, even if he had not 
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been earlier (14:18). 4. As a textbook description of 
guerrilla tactics this verse is no more successful than 
7:20, but the effect of the fire can be surmised. 7. The 
root ngm refers to the use of force outside normal legal 
institutions; in some cases, as here, it is punitive (whence 
the standard translations, “revenge,” “ vengeance”). This 
incident is “a parade example of the futility of the escala- 
tion of wrongs, reprisals, and counterreprisals. It is told 
_.. with no obvious attempt to whitewash Samson or to 
make the Philistines appear in as evil a light as possible” 
(Mendenhall, Tenth Generation 92). On chaps. 14-16, see 
J. C. Exum, JSOF 1971 9am3—29) 90. 

4a (J) Samson’s Rampage (15:9-20). Samson 
gives himself up to other Israelites but, with another 
guerrilla trick, refuses to submit to Philistines. As in 
14:9, he touches flesh not ritually slaughtered (the fresh 
jawbone of an ass) and violates the restrictions of his 
Nazirite status. Only in this story is Samson simply the 
strong man of later legend, full of vain boasts like 
Lamech, whose taunt-song (Gen 4:23) is similar to his, 
and given to dim-witted exaggeration like Esau, who 
like him cries out for sustenance in extremis (Gen 25:32; 
contrast 1 Sam 28:23; 1 Kgs 19:7). The imagery is drawn 
from the animal world; in addition to the ass’s bone, note 
the reference to the partridge (haqgére’), “the crier or 
caller,” in En-hakkore (v 19). 

14. The Philistines had done evil (r“‘) to Samson 
(15:3), had furnished him companions (vocabulary from 
the root ra ‘4), and now they greet him with shouts (riia‘). 
The Yahweh spirit again rushes upon him, and again the 
imagery of fire figures in describing his response. 16. 
The two-line poem involves a pun on hamér, “he-ass,” 
and hamér, “heap”; the second line in MT is “one heap, 
two heaps,” like a children’s counting song. 18. In v 15 
Samson found (mdsa’) the jawbone, and now he is thirsty 
(samé’). 19. The demand for water and God's ready com- 
pliance is a parody of the Massah and Meriba trials 
during the wilderness wanderings (Exod 17:6; Num 
20:11), a byword for lack of confidence in God (Ps 95:8). 
45 (K) Samson’s Loves (16:1-22). The leader’s 
weakness for Philistine women appears again, first in the 
story of the anonymous Gazite and then in the Delilah 
tale. The Philistines try to capture Samson first by a 
simple ambush, and then, seeking the help of Samson’s 
love, make an inside job of it. Even so, progress is slow. 
Eventually he describes the source of his strength, and 
having been deprived of his hair he is soon deprived also 
of his sight. The five attempts to capture Samson center 
on the three lies told to Delilah; the first ends with the 
hero dragging the city gates halfway across the country 
(16:4), and the last with the hero being dragged off. 

3. Removal (lit., uprooting) of the city gates was a 
serious attack; above and beyond their defensive role, 
they had a symbolic value (cf. the curse in the Azatiwatas 
inscription; ANET 654). This story, like 15:8, does not 
mention divine assistance in providing strength. 7-15. 
Samson treats the source of his strength as a riddle and 
gives Delilah three clues; instead of seeing them as clues, 
she acts on them as suggestions and fails. The clues to 
Samson’s nazirate involve corpse contact (the moist 
tendon cords), work (a Nazirite works only for 
Yahweh), and hair; the third clue reveals the heart of 
Samson’s status, but Delilah cannot figure out how to 
use it. The plaiting of the hair is in itself no threat, as 
long as the hair is attached. 13-14. The MT has lost 
about sixteen words due to the repetitiousness of the 
text; they are easily restored from LXX (cf. NAB, RSV). 
The instrument, as in chap. 4, is a peg (yatéd), here a loom 
pin, and the verb, as often in chaps. 3-4, is taqa‘, here “to 
thrust.” The act of uprooting (ndsa‘) the loom pin is 
similar to that of removing the city gates (16:3). 
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15-16. Another round of whining, as in 14:7. Samson 
again loses his patience (cf. 15:18). 17. Twice there is 
reference to Samson’s strength turning from him (here 
and in v 19), but in the summary verse Yahweh is said 
to turn from him. 21. Samson is taken to work “eyeless 
in Gaza,” grinding grain (K. van der Toorn, VT 36 
[1986] 248-53); the size of the mill is not specified, so 
the usual view that he is doing women’s work is open 
to question. The handmill from which came the stone 
that killed Abimelech (19:53) was a woman’s tool, but 
larger mills were in use. 

46 (L) Samson’s Death (16:23-31). The im- 
pression of Samson as an adolescent, present throughout 
the stories, is heightened in the story of his death. He is 
infantilized by his captors, who want him to entertain 
them (perhaps by dancing or fighting or playing ball in 
his chains, like a captive elephant or bear; the meaning 
of sahaq, “to sport,” is not clear). He has only his guide 
boy to help him. He prays to God with the sort of 
single-mindedness that might be mistaken for purity of 
heart. The prayer is answered. The chronicle of twelve 
Sdpet-leaders ends with a bang, but the exploit is decid- 
edly local and its effect on Israel’s polity entirely 
uncertain. 

23. Dagon, here the city-god of Gaza and elsewhere 
that of Ashdod/Azotus (1 Sam 5; 1 Macc 10:83), is a 
corn-god about whom little is known; he is West 
Semitic (as the Philistines were not originally) and is 
mentioned in both Amorite-influenced texts (the Code 
of Hammurabi, Prologue; ANET 165) and Ugaritic 
texts. 

47 (IV) Epilogues (17:1-21:25). The last five 
chapters continue the narrative meditation on leadership. 
The refrain that unites them has two parts: “In those 
days there was no king in Israel; people did what was 
right in their own eyes” (see Boling, Judges, 294; W. J. 
Dumbrell, JSOT 25 [1983] 23-33). The full refrain 
occurs twice, once early (17:6) and again as the last verse 
of the book (21:25); the first half is used twice by itself 
(18:1, 19:1; the second half is used in Deut 12:8). See 
Mendenhall (Tenth Generation 131) for Amarna parallels 
to the refrain. The stories deal with tribes that have 
special statuses: the Levites are the unlanded “Yahwistic 
intellectuals” (Gottwald, “Two Models” [> 8 above] 16; 
cf. Boling, Judges 32-33), while the Benjaminites are 
closely associated with Saul, the first monarch. 

48 (A) Dan and Micah (17:1-18:31). 

(a) Mican’s SHRINE (17:1-13). Two short 
tales, both about a shrine, also have in common a decided 
vagueness. Micah stole his mother’s money; she had 
cursed the thief, and now she follows the curse with a 
blessing. Is the silver used for the cult image a legitimate 
votive offering or another mistake, like Jephthah’s vow? 
The Bethlehemite Levite has left the place of his sojourn, 
but why is he wandering around as a free-lance cult 
functionary? The Micah shrine, its fixtures and Levite 
transferred to Dan, will ultimately be condemned (1 Kgs 
12:28-31), but this story of the shrine’s private origins 
tells of misdirection rather than maleficence. 

2. Cf. 16:5. 3-5. The text refers to a pesel and masséké, 
usually taken as two separate images, one graven or 
sculptured and the other molten; but it may be that only 
one object is described by the phrase, which is simplified 
later to pesel (18:17,20,30). This image is of Yahweh, 
perhaps the only such image in the Bible; the ephod is 
an object associated with it (cf. 6:27), and teraphim are 
other idols (small in Gen 31; large in 1 Sam 19:13, 16). 
At first a “son” (perhaps a dependent or kinsman) serves 
as priest in this home shrine. 7. The term na ‘ar may indi- 
cate that the Levite was young or that he was a depen- 
dent and thus here a runaway. “He was a Levite and 


Judges (16:15-19:15) 143 


sojourned (gar) there (Sam)”; the last phrase anticipates 
the mention of the name Gershom in 18:30. 10. The 
Levite is to be “a father and a priest” to Micah (cf. 18:19), 
but the force of the phrase is unclear; in the next verse 
it seems Micah adopts the Levite. 13. That the remark of 
Micah is self-satisfied is plain; why he is, in the nar- 
rator’s view, wrong to feel that way is not so obvious. 
49 (b) Dan’s MicraTIon (18:1-31). The vague- 
ness of the actions in chap. 17 makes sense in terms of 
chap. 18. The improbably free-lance Levite is like the 
landless tribe of Dan, migrating from S to N near Sidon; 
the theft Micah perpetrated against his mother is like the 
Danites’ theft of Micah’s whole shrine. There are also 
threads of culpability: since Micah is a thief, his ill- 
gotten goods (despite his mother’s efforts to spare him) 
are taken from him; since the Levite (apparently iden- 
tified in 18:20 as Jonathan) settled with Micah in 
response to a good offer, he is willing to move on when 
a better one comes along. Jeroboam’s cultic foundation 
at Dan (1 Kgs 13:20) is not mentioned, but the dubious- 
ness of homemade gods is made plain. 

1. Josh 19:40-47 puts the tribe of Dan in the S by 
tribal lot; after it lost the territory, it moved N and took 
Leshem (apparently the Laish of this story). Cf. Judg 
1:34; Judg 13; 18. Judg 5:17 apparently refers to a nor- 
thern Dan. 2. Cf. Num 13. 3. The Danites recognize the 
sound (gél) of the Levite, i.e., his southern accent gives 
him away as a stranger to the Ephraimite hill country; 
along with 12:1-6, this verse is one of the few reminders 
of the linguistic diversity of early Israel. 16-18. The 
order of events is confusing, as is the topography, in part 
because it is unclear whether “the house of Micah” is a 
building, a small compound, or a village (see Gottwald, 
Tribes 291). 25. The Danites claim to have in their party 
uncontrollable elements whose attack might lead Micah 
to “gather” up his own soul. 31. The reference here leads 
into 1 Sam 1, which concerns Shiloh. Note, too, the 
reference to the Babylonian Exile (lit., “the uncovering 
of the land”); an older view, associating this allusion 
with events of the late 8th cent. (cf. H. Cazelles, DBSup 
4. 1406; Dumbrell, JSOT 25 [1985] 29), seems unlikely. 
50 (B) From Gibeah to Shiloh (19:1-21:25). 

(a) OUTRAGE AT GIBEAH (19:1-30). Another 
Levite, another study involving Bethlehem: the explora- 
tion of the plight of the landless Levites and of the home 
of the future king David continues. This Ephraimite 
Levite, having won back his concubine and met the 
demands of her father’s hospitality, goes to the Israelite 
city of Gibeah (the home of the future king Saul) to stay 
overnight on his way home. He is welcomed by a non- 
Gibeaite and then threatened by the men of the city, who 
wish to rape him. They accept as a substitute his con- 
cubine and assault her until she is at death’s door. The 
Levite spreads the news of this outrage perpetrated by 
Benjaminites. On the story, see Trible, Texts of Terror 
65-91. 

1. The principals are from both Ephraim (cf. 17:1) 
and Judah (cf. 17:7), but the scene of action for the first 
part of the chapter is the south. 2. The LXX renders “She 
was angry at him” (so Boling, Judges 274), but the MT 
has “She was promiscuous with regard to him,” whence 
“She deserted him” (NJV), “She was unfaithful to him” 
(NAB). 4-9. The effusive hospitality of the Bethlehemite 
contrasts with the defective welcome of the Gibeaites. 
The woman does not speak, here or below. 10-12. Jebus, 
later Jerusalem, is David's city, before his time unincor- 
porated into Israel (contrast 1:7-8,21); the name Jebus 
was an alternative name of the city (cf. 1 Chr 11:4); 
Gibeah is Saul’s city, associated with Benjamin (as is 
Jebus in 1:21). 15-27. This story is similar to the rape 
story in Gen 19, and it may be more basic (S. Niditch, 
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CBQ 44 [1982] 365-78). 15-18. There is no one 
“gathering them”; the term “gather” (v 15) is used 
apparently in innocent contrast to the murder sense in 
18:25, though what happens later makes the contrast 
seem less innocent. 16. The old man who helps the 
Levite’s party is a foreigner as much as they are, though 
he has settled in Gibeah. 19. The Danites travel with 
nothing but weapons of war and seize a land with noth- 
ing lacking (18:10), whereas this Levite travels fully 
equipped with nothing lacking. 22-23. The attackers are 
“the men of the city, men of the sons of Belial,” i.e., the 
entire male population was involved (cf. Gen 19:4). 
They surround the house and hurl themselves at the 
door; they demand that the Levite be sent out “so that 
we may know him” (cf. Gen 19:5), the crime in prospect 
rape (cf. 2 Sam 13:12-13) by homosexual anal inter- 
course (cf. Lev 18:22), an “outrage” or “infamy” (NJB for 
nébala; cf. 20:6-10; Mayes, Judges 71-72). 24. Since rape 
is in view, the substitutes proposed (cf. Gen 19:8) can 
hardly be defended. “The lord of the house will himself 
give these women away. . .. The male protector becomes 
procurer” (Trible, Texts of Terror 74). The old man invites 
his compatriots to rape the women; he also begs them, 
“Do what is right in your eyes,” quoting the refrain of 
17:6, 21:25. 25. The old man fails in his pacification 
attempt, and the Levite throws his concubine out. The 
men of the town “have intercourse with her and abuse 
her all night.” 26-28. The Levite does not investigate the 
scene of the crime. The MT does not specify when the 
woman died, though LXX does add “for she was dead” 
in v 28 (cf. Trible; Polzin, Moses 200-2). 29. The gesture 
of “taking the knife” is also found in Gen 22:10. The 
victim is dismembered (cf. 1 Sam 11:7) (see R. Polzin, 
HTR 62 [1969] 227-40). 30. The summons to take 
action is left implicit, and the story reflects on this lack 
of planning. 

51 (b) AssEMBLY aT Mizpan (20:1-48). The 
Israelites foregather and listen to the Levite’s story; Ben- 
jamin refuses to hand over the miscreants, and war is in- 
evitable. As in Judg 1:2, the lot for first action falls to 
Judah (20:18). After two days of unsuccessful siege at the 
city, the Israelites enlarge the battlefield, drawing the 
Benjaminites away from the city and deploying ambush 
forces in the hill country. When the Benjaminites see the 
deceptive fire set back in the city, they lose the upper 
hand. One Israelite tribe is almost totally wiped out, at 
least in part because there were no mechanisms besides 
battle for adjudicating the Levite’s grievance (or any 
grievance between the small federated groups of early 
Israel). A small number of Benjaminites escape. 

1. The final two chapters use two terms for assembly, 
‘eda, “an appointed group” (cf. 14:8), and qahal, “con- 
vocation,” both referring to a leadership body represent- 
ing the associated tribes, both Cisjordanian (from Dan in 
the N to Beer-sheba in the S; cf. 1 Sam 3:20; 2 Sam 3:10; 
1 Kgs 5:5) and Gilead from Transjordan. 4. The woman 
is for the first time said to have been “slain.” The Levite’s 
version of events is self-interestedly euphemistic. 6. The 
crime is a zimmda, “a plotted act of wickedness,” as well 
as a nébala (19:23), i.e., “a premeditated infamy.” 13. The 
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assailants are here cited as if they may be only a sub- 
group of Gibeah’s population. 14-48. The battle story is 
complex, as is the similar account of the battle of Ai 
(Josh 7-8; cf. de Vaux, EHI 618-19). Many scholars 
seek to simplify the story (NAB rearranges parts of vv 
15-16,22-23,31-35), but the account is in good order. 
16. Like Ehud (3:15), the 700 slingers are “bound as to 
the right hand,” i.e., presumably left-handed. 18. The 
relationship between the civil assembly at Mizpah and 
the religious meetings at Bethel (where the ark is, v 27) 
is unclear. 28. Phinehas, Aaron’s grandson, “lives” 
through a longer span of the Bible than anyone else: he 
is born in Exod 6:6 and nails the Midianite adulterers at 
Beth Peor (Num 25:7); this is his last appearance. 29-48. 
“The complexity of the account is undoubtedly due, in 
part, to the need to present the activities of three differ- 
ent groups participating in the battle, a problem not 
often presented to the narrator, and difficult to solve 
within the linear conventions of Hebrew narrative” 
(Revell, “Hebrew Narrative Techniques” 432, ete 
427-33). 29. The eventual Israelite victory is associated 
with a change in tactics; the simple siege is now sup- 
ported by ambuscades and plans for rearguard action 
(v 38). 31. The core of the strategy involves drawing 
away the men in the city (as in Josh 8:16, with the same 
verb; Hebrew idiom has it that the defenders are torn 
away, nataq; cf. v 32). 38. Smoke signals were used in 
various ways in ancient warfare (Mari: ANET 482; 
Lachish: ANET 322; cf. Jer 6:1). 

52 (c) RAPE AT JABESH-GILEAD AND AT SHILOH 
(21:1-25). The Israelite leaders take an oath not to 
supply wives for the surviving Benjaminites, but their 
desire to preserve the tribe leads them to seek ways to 
circumvent their own oath (v 22). Their blatant hypoc- 
risy leads to extreme measures. “What these men claim 
to abhor, they have reenacted with vengeance” (Trible, 
Texts of Terror 84). Two covert operations are under- 
taken: (1) Because Jabesh-gilead did not support the war 
against Benjamin, all people in that region are wiped out 
except for the unmarried women; this amounts to exter- 
minating a region to save a tribe. (2) The Benjaminites 
abduct all unprotected Shilonite women. These two epi- 
sodes of mass rape are meant to round off the conse- 
quences of the rape in chap. 19; the escalation has been 
overwhelming (cf. Hos 9:9; 10:9). 

1. The oath of v 5 is made to solve the problem posed 
by the oath of v 1.2. The deliberative body is here called 
“the people” as well as the “convocation” and the 
“assembly” (20:1). 8. The plot connects Gibeah and 
Jabesh-gilead, a link also found in 1 Sam 11. 10-11. The 
orders do not contain a reference to unmarried women; 
the text may have been damaged. The hérem or “ban” in- 
voked here also occurs in 1:17, one of the thematic links 
between the opening and closing of the book. 12-13. 
The women are transported from Transjordan to 
Canaan proper, and the Benjaminites are called out of 
hiding; the numbers do not match. 19. The feast is the 
fall harvest festival (probably also in 9:27) later known 
as the feast of Booths or Tabernacles (Deut 16:13). 25. 
For the refrain, ~ 47 above. 
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INTRODUCTION 


2 (I) Topic. The books of Samuel deal with 
the period in which two significant elements came into 
prominence in Israel: one is the figure of the prophet; the 
other, the institution of kingship. 1 Sam opens with the 
emergence of Samuel as a prophet to all Israel; 2 Sam 
closes on the eve of the first dynastic transfer of royal 
power, from David to Solomon. The traditions that 
form 1-2 Sam grapple with the interplay of these two 
forces and their implications for Israel’s survival as a 
nation and its understanding of itself as people of God. 
3 (II) Text. The problems of the text have 
inspired immense study and debate. The classic works 
are by J. Wellhausen (Der Text der Biicher Samuelis 
[Géttingen, 1871]) and S. R. Driver (Notes on the Hebrew 
Text and the Topography of the Books of Samuel [2d ed.; 
Oxford, 1913]). More recently, there are the extensive 
text-critical sections in McCarter’s commentary and the 
work of D. Barthélemy (Critique textuelle de l’Ancien 
Testament, Vol. 1 [OBO 50/1; Fribourg, 1982}); also two 
monographs: E. C. Ulrich, The Qumran Text of Samuel 
and Josephus (HSM 19; Cambridge MA, 1978) and S. 
Pisano, Additions or Omissions in the Books of Samuel (OBO 
57; Fribourg, 1984). 

4 (III) Composition. The time of composi- 
tion covers the centuries from the beginnings of the 
monarchy in Israel to the exile and the postexilic period. 


Scholarly understanding of the growth processes that 
produced the books has moved through several phases. 
There are clear indications of duplication and discontinu- 
ity in the text. Influenced by the successes of pentateuchal 
source criticism, these phenomena were explained by the 
continuation of J and E, or equivalent sources, through 
Josh, Judg, Sam, and down into Kgs. In 1926, L. Rost 
proposed a different model, in which the emphasis 
shifted from continuous sources to originally indepen- 
dent narratives as the basic building blocks of 1-2 Sam 
(Succession). Rost focused on the succession narrative 
(2 Sam 9-20; 1 Kgs 1-2), together with the ark narrative 
(1 Sam 4-6; 2 Sam 6), the core of Nathan’s prophecy 
(2 Sam 7), and the report of the Ammonite war (2 Sam 
10:6-11:1; 12:26-31). When a story of David’s rise to 
power is reckoned with (1 Sam 9 or 16-2 Sam 5), the bulk 
of 1-2 Sam has been accounted for. Before Rost’s study, 
these had been discussed as blocks of tradition which had 
been taken up into the continuous sources; after Rost, the 
sources tended to fade from view and attention focused 
on the independent narratives themselves. 

In 1943, M. Noth’s hypothesis of a deuteronomistic 
history (Dtr), extending from Deut to 2 Kgs 25, inte- 
grated all of these components once again into a single 
continuous text, dated to the time of the exile (Deuter- 
onomistic History). According to Noth, the Deuteronomist 
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dealt extensively with the emergence of kingship in 
Israel (1 Sam 8-12), but otherwise added remarkably 
little to the traditions taken over. In 1975 and 1977, 
following on studies of redactional levels in Dtr, T. 
Veijola argued for a considerably more substantial con- 
tribution by the Deuteronomists to the text of Sam 
(Ewige Dynastie; Kénigtum). For an assessment of the 
discussion of editorial layers within Dtr, see A. D. H. 
Mayes, The Story of Israel between Settlement and Exile (GR, 
1983). For a helpful evaluation of much of the central 
literature on 1-2 Sam, see R. P. Gordon, 1 & 2 Samuel 
(Sheffield, 1984). 

The present writer has argued for the identification 
of a late 9th-cent. prophetic document, extending from 
1 Sam 1 to 2 Kgs 10 (Of Prophets and Kings). This text, 
dubbed the Prophetic Record, is claimed to lie behind 
both the present text of 1-2 Sam and the text of Dtr. It 
is attributed to northern prophetic circles, probably 
those associated with the figure of Elisha, and seen as 
composed to account for the prophetic legitimation of 
Jehu’s coup d’etat and the subsequent attempt to eliminate 
Baal worship from Israel. At present, then, both con- 
cepts of independent narrative blocks and of continuous 
narrative documents play their role in explaining the 
phenomena of the text of 1-2 Sam. 

5 (IV) Outline. 


(I) Intimations of Change (1 Sam 1:1~7:17) 
(A) The Emergence of a Prophet (1:1-4:1a) 
(a) Birth of Samuel (1:1-2:11) 
(b) Emergence of Samuel among the Elides 
(2:12-3:18) 
(c) Recognition before All Israel (3:19-4:1a) 
(B) The Departure of the Ark (4:1b-7:1) 
(a) Departure from Israel (4:1b-22) 
(b) Peripeteia in the Land of the Philistines 
(5:1-12) 
(c) Return to Kiriath-jearim (6:1-7:1) 
(C) The Judgeship of Samuel (7:2-17) 
(11) Introduction of a New Epoch in Israel (1 Sam 
8:1-12:25) 
(A) Demand for a King (8:1-22) 
(B) Secret Anointing of Saul as King-to-Be (9:1-10:16) 
(C) Public Acclamation of Saul as King (10:17-27) 
(D) Demonstration of Saul’s Kingly Charisma 
(11:1-15) 
(E) Instruction of Israel by Samuel on Ways of 
Kingship (12:1~-25) 
(lll) The Beginnings of the Kingdom (1 Sam 13:1-2 Sam 
5:10) 
(A) Rejection of Israel’s First King (13:1-15:35) 
(a) First Account of Rejection (13:1-15a) 
(b) Battle at Michmash (13:15b-14:52) 
(c) Second Account of Rejection (15:1~35) 
(B) Rise to Power of Israel’s Second King (1 Sam 
16:1-2 Sam 5:10) 
(a) Secret Anointing of David (16:1-13) 
(ob) Demonstration of David’s Charisma 
(16:14-18:5) 
(c) Unfolding of David’s Rise and Saul’s Decline 
(18:6~31:13) 
(i) First intimations (18:6-16) 
(ii) Conflict at court (18:17~21:1 [RSV 
20:42]) 
(iii) Open rupture (21:2[1]-27:12) 


[9:5-6] 


(iv) Ultimate failure of Saul (28:1-31:13) 
(d) Recognition of David’s Leadership (2 Sam 


1:1-5:10) 
(i) Report of Saul’s and Jonathan’s deaths 
(1:1-16) 


(ii) Elegy for Saul and Jonathan (1:17-27) 
(iii) David achieves paramountcy over Judah 
(2:1-7) 
(iv) Activity in the northern camp (2:8-11) 
(v) Hostilities erupt between David’s and 
Saul’s houses (2:12-3:1) 
(vi) Northern attempts at peace and leader- 
ship fail G:2-4:12) 
(1) Hebron genealogy (3:2-5) 
(2) Abner’s negotiations fail (3:6-39) 
(3) Ishbaal falls (4:1-12) 
(vii) David leads Israel (5:1-5) 
(viii) Zion is chosen as administrative center 
of the confederations (5:6-10) 
(IV) David Centralizes Yahweh’s Power in Jerusalem 
(2 Sam 5:11-12:31) 
(A) Relocating the Ark and Securing Allegiances 
(5:11-8:18) 
(a) David Secures His Position (5:11-16) 
(b) Philistine Battles (5:17-25) 
(c) Transfer of the Ark to Jerusalem (6:1-23) 
(d) Oracle of Nathan and Prayer of David 
(7:1-29) 
(e) David Subdues and Allies with Non-Yahwist 
Eastern Regions (8:1-14) 
(f) David's Administration (8:15-18) 
(B) Conflicts in David’s Palace (9:1-12:31) 
(a) Meribaal’s Protection and House Arrest 
(9:1-13) 
(b) David Is Tested by an Eastern Coalition 
(10:1-19 [+ 11:1 + 12:26-31]) 
(c) The Bathsheba Affair, Nathan’s Judgment, and 
Solomon’s Birth (11:1-12:25) 
(d) David Assumes Direct Control of the 
___ Ammonites (12:26-31) 
(V) David Loses and Regains Jerusalem (13:1-20:25) 
(A) Absalom Challenges his Father’s Sovereignty 
(13:1-19:9a) 
(a) The Rape of Tamar and Absalom’s Revenge 
(13:1-39) 
(b) Absalom’s Exile and Reconciliation (14:1-33) 
(c) Absalom’s Attempt at Succession (15:1-12) 
(d) David Abandons Jerusalem and the Ark 
(15:13-16:14) 
(e) Absalom’s Foolishness (16:15-17:23) 
(f) David in Exile (17:24-19:9a) 
(B) David Processes to Jerusalem (19:9b-44) 
(C) Further Attempts to Topple David (20:1-25) 
(VI) David Prepares for Isracl’s Future under Yahweh 
(21:1-24:25) 
(A) Suppression of the Saulides and Their Enemy, the 
Philistines (21:1-22) 
(a) David Allows the Massacre of Saul’s House 
(21:1-14) 
(bo) Philistine Unrest (21:15-22) 
(B) Praise and Thanksgiving (22:1-23:7) 
(a) The Psalm of David (22:1-51) 
(b) David’s Last Words (23:1-7) 
(C) Submitting the Administration to Yahweh 
(23:8-24:25) 
(a) David’s Warriors (23:8-39) 
(b) Census, Plague, and Preparations for 
Yahweh’s House (24:1-25) 


1 SAMUEL 


COMMENTARY 


6 (I) Intimations of Change (1:1-7:17). This 
first major section reflects the different understandings 
of the events concerned with the advent of kingship in 


Israel. The first intimation of change is the emergence of 
a prophetic figure in Israel (1:1-4:1a). This derives from 
the Prophetic Record, with its emphasis on the role of 


[9:7-8} 


the prophet in this formative period of Israel’s national 
history. The second intimation of change is the depar- 
ture of the ark from the mainstream of Israel’s liturgical 
life (4:1b-7:1). Most probably an independent narrative 
originally, it owes its place in the present text to the 
compositional work of the deuteronomistic historians. 
The departure of the ark at this point and its absence 
from Israel’s traditions until its coming to Jerusalem 
suited the Dtr interpretation of history. The judgeship of 
Samuel (7:2-17) combines the concerns of the Prophetic 
Record and Dtr: the aspects of the powerful prophetic 
figure come from the Prophetic Record; those of the 
deliverer judge are from Dtr. 

7 (A) The Emergence of a Prophet (1:1- 
4:1a). This section is a carefully arranged composition, 
culminating in the statement of Samuel’s recognition 
before all Israel (3:19-4:1a). Sandwiched between two 
major Samuel stories are alternating Samuel and Elide 
traditions, which set Samuel in a favorable light and the 
Elides in a most unfavorable one. 

(a) BirtH OF SAMuEL (1:1-2:11). The skill- 
fully told story portrays the classic situation of the 
oppressed woman. Barren and childless, she is scorned 
by her rival within the household. No attentive listener 
could miss the echoes of Sarah’s situation (cf. Gen 
16:1-5). The overall impact of the story is clear: Samuel 
is the Lord’s gift to an oppressed woman in Israel. His 
life is God’s gift; in return, his life is given to God. To 
an oppressed Israel under Philistine threat, his can only 
be a figure heavy with significance for the future. 

This is underlined by the song put on the lips of 
Hannah. With its reference to the king (2:10), it is clearly 
an anachronism; in the sentiments it expresses, it is an 
apt inclusion here. Hannah exults in the Lord and 
rejoices in his salvation; the Lord is the central figure of 
her song. None is holy like the Lord, none is protector 
like the Lord. Israel’s foes will be broken; Israel’s king 
will be exalted. This is the meaning of what Yahweh is 
to do in Israel through the ministry of Samuel, his 
prophet. 

(b) EMERGENCE OF SAMUEL AMONG THE ELIDES 
(2:12-3:18). The compositional arrangement of the 
text, esp. in chap. 2, juxtaposes passages concerning the 
Elides with others concerning Samuel. The Elide mate- 
rial moves from the description of their sin, through the 
stubborn refusal to accept reproof, to the final, twofold 
announcement of judgment. The Samuel material, by 
contrast, begins with the family image of the growing 
child, then the growth of the lad in stature and favor 
before the Lord and Israel, to the point where he can 
receive and transmit the Lord’s word of judgment. The 
two trajectories intersect in 3:1-18, where the final 
judgment is pronounced on the Elides in an encounter 
with God that is the beginning of Samuel’s prophetic 
function. The origin of the material is far more com- 
plicated than this simple compositional pattern might 
suggest. 

The Elide material is of disparate origin. In chap. 2, 
vv 12-17 concern sacrificial abuses and could be con- 
tinuous with the admonition given by Eli in 2:22-25, 
although this now contains a clumsy reference to sexual 
abuses as well. Verses 27-36 direct their principal accu- 
sation against Eli himself rather than his sons. The 
sentence is that none of Eli’s house will live to honorable 
old age (see M. Tsevat, HUCA 32 [1961] 191-216). The 
. accusation of not rebuking his sons (3:13) directly con- 
tradicts 2:22-25. The Samuel material in chap. 2 is sparse 
in the extreme and stretched to the maximum to provide 
a contrasting alternation. 

Chap. 3 moves to a new story. The reference to 
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Samuel’s service in the sanctuary (3:1a) continues the 
contrast with the Elides, but it also prepares for the story 
to come, as does the note on the rarity of God’s word in 
those days. This is a story about the reception of God’s 
word; it contains a command to communicate that 
specific word—but no call to be prophet. In the Samuel 
traditions, it has to play the role of call narrative, but, as 
with the bare traditions in chap. 2, this can only be for 
lack of anything better. The message is disastrous for the 
Elides: all that Yahweh has said against them will be 
fulfilled. It implies familiarity with what precedes, but 
the language of the accusation is different. 

(c) RECOGNITION BEFORE ALL IsRAEL (2:19- 

4:1a). At first sight, this may seem just one more 
counterbalance to the evil of the Elides. But on closer in- 
spection, it is clear that it transcends the bounds of 
anything hinted at in the preceding traditions. The 
simple introductory “And Samuel grew” (v 19a) is a most 
inadequate bridge to a Samuel none of whose words 
Yahweh let fall to the ground (v 19b), and who was 
known to all Israel as a prophet of Yahweh (v 20), the 
vehicle of Yahweh’s revelation at Shiloh (v 21), whose 
word went out to all Israel (4:1a). The passage portrays 
an image of Samuel as prophet to the nation which may 
have its foundations in the preceding traditions, but 
which has certainly gone beyond them. 
8 (B) The Departure of the Ark (4:1b-7:1). 
Since Rost’s study in 1926, these chapters have been seen 
as a unity, an ark narrative, often seen to have its conclu- 
sion in 2 Sam 6. Its precise extent and significance have 
been the subject of debate in recent years (see F. 
Schicklberger, Die Ladeerzahlungen des ersten Samuel- 
Buches [FB 7; Wurzburg, 1973]; A. F. Campbell, The 
Ark Narrative (1 Sam 4-6; 2 Sam 6) [SBLDS 16; Missoula, 
1975]; and P. D. Miller, Jr., and J. J. M. Roberts, The 
Hand of the Lord (Baltimore, 1977]; also Campbell, JBL 
98 [1979] 318-43; and Gordon, 1 & 2 Samuel [> 4 
above] 30-39). Discussion of the differences cannot be 
undertaken here. The view maintained by the present 
writer is that the ark narrative puts forward one partic- 
ular theological interpretation of history, current in the 
time of David and Solomon. This is that an epoch in 
Israel’s history ended at Shiloh, with the departure of the 
ark, and that, with the coming of the ark to Jerusalem, 
a new epoch dawned. This theological interpretation, in 
its single-minded focus on the ark as the symbol of 
Yahweh’s presence and purpose, leaves aside the very 
significant events that occurred while the ark was absent 
from the mainstream of Israel’s cultic life. Although this 
is odd, it is not cause for objection; the same omission 
is made by Ps 78 (see Campbell, CBQ 41 [1979] 51-79). 
Whatever the interpretation given, it is important to take 
these seemingly strange stories seriously and search out 
a coherent horizon within which the various traditions 
fit into place and give sense to the whole. 

(a) DEPARTURE FROM IsRAEL (4:1b-22). When 
the defeated Israelites returned to their camp, the nar- 
rator has the elders ask, “Why did Yahweh defeat us 
today before the Philistines?” (4:3a). It is a remarkable 
question, and the answer is provided only by the nar- 
rative as a whole—i.e., it was Yahwceh’s will to bring 
about a change of epochs. For the moment the question 
is left hanging. The ark is brought from Shiloh to the 
battlefield. The narrator, who knows full well what is to 
come, orchestrates a tumultuous reception for the ark, 
with both Israelite and Philistine camps sure that its 
coming means victory for the Israelites (vv 5-9). Then 
the second battle is reported, Israel is definitively 
defeated, and the ark is lost to the Philistines. Two anec- 
dotes follow. Their significance: The loss of the ark is no 
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passing moment in the fortunes of war; for the narrator, 
its meaning is deathly and definitive— “the glory has 
departed from Israel.” 

, (b) PERIPETEIA IN THE LAND OF THE PHILISTINES 
(5:1-12). The point of the first story is clear: In his own 
temple, Dagon has been vanquished by Yahweh. It is a 
complete reversal of fortune. But its implications are 
ominous for Israel. In the light of the story’s earlier ques- 
tion, “Why did Yahweh defeat us today?” (4:3), the con- 
clusion seems inescapable: Yahweh, who was in control 
in the temple of Dagon, was also in control on the 
battlefield of Ebenezer-Aphek. Then Yahweh’s departure 
was Yahweh’s will. 

The narrative continues with the Philistines afflicted 
by plagues on account of the ark (vv 6-12). First at 
Ashdod, then at Gath, and finally at Ekron—three of the 
five Philistine cities—wherever the ark goes, plagues, 
fear, and deathly panic result among the Philistines. 
From a narrative point of view, the message is the same: 
Yahweh is master in Philistine territory; therefore, 
Yahweh was master on the battlefield. 

(c) RETURN To KIRIATH-JEARIM (6:1-7:1). The 
narrative in this chapter is complicated. The Philistines 
consult their diviners about what to do with the ark of 
Yahweh. The response is twofold: What offerings to 
send back with the ark, and how to send it back in such 
a way as to know whether the plagues were in fact from 
Yahweh because of the ark. The divination is set up to 
force God to reveal his hand by doing the utterly 
unlikely —which is exactly what happened. The two 
cows headed straight for Israel with the ark; they went 
away from their home and their calves, toward the home 
of the ark. It should now be clear to all that Yahweh’s 
power has been orchestrating the entire situation (cf. 
6:9). 

Naturally, the ark is received in triumph in Israel, at 

Beth-shemesh. But again the narrative has a surprise in 
store. Sudden death strikes among the people of Beth- 
shemesh. The ark may be back in Israel, but Israel is not 
back in favor. So the ark is lodged at Kiriath-jearim, a 
cultic backwater; and there it stays, far from the main- 
stream of Israel’s life and worship. The narrative thread 
is here held in suspense until-—either in the same nar- 
rative, or in a further reflection that is modeled on it— 
the ark, still under Yahweh’s control, is brought to 
Jerusalem, now the city of David (2 Sam 6). 
10 (C) The Judgeship of Samuel (7:2-17). 
After its exclusive focus on the ark, the text returns to 
the prophet Samuel. Samuel leads the people in a cere- 
mony of repentance, described in vv 5-6; the reason is 
to be understood as Philistine oppression (cf. Judg 13:1 
and what follows here). Verses 3-4 are almost certainly 
deuteronomistic, offering an interpretation of the sin 
responsible for the oppression. 

Samuel is portrayed interceding for Israel, menaced 
by Philistine forces; Yahweh thunders, and the Philis- 
tines are defeated. It is possible that part of this text 
belonged in the Prophetic Record (— 4 above), estab- 
lishing the figure of the prophet Samuel. At the level of 
Dtr, Samuel is here seen as the last of the great deliverer 
judges, ending the epoch that began in Judg 2. Deliver- 
ance for Israel is provided by Yahweh, through the 
judge, and it lasts at least the lifetime of the judge (cf. 
7:13). There is tension here between this lasting victory 
and the Philistine threat in 9:16; it is a clash of traditions. 
11 (II) Introduction of a New Epoch in Israel 
(1 Sam 8:1-12:25). Up till this point in its history, 
Israel had apparently been largely devoid of political in- 
stitutions on a national scale. At least, attempts to 
reconstruct premonarchical institutions, such as the 
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amphictyony, have foundered on lack of evidence. With 
the emergence of the monarchy in Israel, a change of the 
greatest significance for national life took place; hardly 
a village in Israel escaped its effect, and hardly a theo- 
logical aspect of Israel’s self-understanding remained 
untouched by it. The present text of 1 Sam 8-12 ex- 
plores differing views of the new institution. The precise 
analysis and attribution of the text in these chapters is 
greatly debated. Older views postulated two sources, 
one promonarchical and the other antimonarchical. 
Noth argued for an older presentation favorable to 
monarchy in 1 Sam 9:1-10:16; 11:1-15, with an exilic 
Deuteronomist expressing a more nuanced counterper- 
spective in 1 Sam 8; 10:17-27; 12. The hypothesis of the 
Prophetic Record (— 4 above) provides a literary setting 
for the favorable presentation. Proposals for more than 
one edition of Dtr have opened the way to further 
nuances in understanding the Dtr texts. A not unfavor- 
able Josianic redaction, drawing on various traditions, 
may have been given increasingly negative coloring by 
exilic expansions (cf. Veijola, Kénigtum; and Mayes, Story 
of Israel [> 4 above]; for the analysis adopted here, I am 
indebted to Fr. Mark O’Brien, O.P.). 
12 (A) Demand for a King (8:1-22). This 
section begins with three little verses that serve as a 
reminder of how much we do not know of ancient Israel. 
Samuel is reported to have made his sons judges over 
Israel, based in Beer-sheba (8:1-3). We know nothing of 
the powers that might have enabled him to do so, nor of 
an institution of sufficient authority to have given rise to 
national discontent. In the present text, however, this 
serves as pretext for the demand for a king, based on the 
absence of social justice. The demand is acceded to by 
the Lord, after a warning has been issued (vv 11-17, 
probably an older polemic tradition). A unitary 
approach sees kingship originating from this popular 
demand, interpreted by Yahweh as rejection, with 
which Samuel is to comply, after issuing due warning. 
In a redactional approach, vv 6a,11-17,19-22 portray 
Samuel’s indignation being overcome by Yahweh’s 
order (v 22). The addition of vv 6b-7a«,9-10 changes 
the warning from Samuel into a warning from Yahweh. 
The addition of the rest of v 7 turns the demand into the 
people’s rejection of Yahweh as their king; v 18 may ex- 
press the consequences of this rejection. Verse 8 trans- 
forms this rejection into apostasy. 
13 (B) Secret Anointing of Saul as King-to- 
Be (9:1-10:16). Evidently not a unitary text, 1 Sam 
9:1-10:16 has been the subject of much controversy. In 
my judgment, the best analysis has been provided by L. 
Schmidt (Menschlicher Erfolg und Jahwes Initiative 
[WMANT 38; Neukirchen, 1970] 58-102; see my sum- 
mary in Of Prophets and Kings 18-21). An old prophetic 
story, in which Saul was commissioned by an anony- 
mous prophet to do whatever lay in his power on behalf 
of Israel (10:7), has been the subject of further prophetic 
redaction. The anonymous prophet is altered to Samuel, 
alerted to Saul’s coming by Yahweh; Saul is to be 
anointed nagid, in order to deliver Israel from the Phil- 
istines (9:16). Samuel carries out this commission (10:1). 
A number of traditions about Saul have become attached 
to this significant passage: 10:5-6,10-13a incorporate 
one of the etiologies of the saying about Saul among the 
prophets; 10:8 prepares the way for Saul’s rejection in 
13:7b-15a; 9:2b and 9 are probably independent glosses. 
The passage in its present form paints a picture of the 
origin of kingship in Israel as coming directly from the 
spontaneous and gracious initiative of Yahweh. Yahweh 
has seen Israel’s affliction and heard their cry, so Saul is 
sent to receive the prophetic anointing as ndgid, king- 
designate, the one who will save Yahweh’s people. 
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Belonging in the Prophetic Record, it is part of the pro- 
phetic redaction of older traditions. The account of 
Saul’s coronation (11:15) is not suppressed, so this 
anointing must be maintained as secret (10:14-16). The 
effect of this prophetic commission will be seen in the 
story of 1 Sam 11. 

14 (C) Public Acclamation of Saul as King 
(10:17-27). The passage presents the second of three 
national assemblies, drawing on material of diverse 
origin. The people are summoned to Mizpah by Samuel 
and addressed by him (vv 17-19); the king is identified 
and acclaimed (vv 20-25); the subsequent reactions are 
categorized (vv 26-27). 

This assembly can be seen as the implementation of 
Yahweh’s order to hearken to the people, to which is 
prefaced a repeated warning by Samuel. Without 
Samuel’s address (vv 18-19), the passage is basically 
favorable to kingship, with the king chosen by Yahweh. 
Those who rallied to Saul are described as “men of valor 
whose hearts God had touched,” while those who cling 
to the former orthodoxy —“How can this man save 
us?”— are categorized as “worthless fellows.” Epochs 
have changed. Verses 18-19 may well be a later exilic 
antimonarchical polemic (cf. 8:7,8). 

The choice of the king is presented with two tradi- 

tions blended. In one the choice was made between 
groups and then finally between individuals, apparently 
through the use of the lot (vv 20-21); in the other an 
oracular pronouncement, such as “He shall be king who 
stands head and shoulders above all the people,” served 
to identify the man to be king (vv 22-24). The former 
technique may have seemed more revelatory of God’s 
will than the latter, with its emphasis on physical stature 
and strength. 
15 (D) Demonstration of Saul’s Kingly Cha- 
risma (11:1-15). The preceding text speaks of the 
people’s acclamation of Saul as king, but does not actually 
report his being made king. This subtle distinction 
allows the composer of the final text to juxtapose 
10:17-27 with 11:1-15. The Jabesh-gilead episode 
demonstrates Saul’s charismatic power to rally and 
deliver Israel, which leads to his being made king at the 
Gilgal sanctuary. The mention of Samuel in v 7 is un- 
likely to have been original; vv 12-13 correlate with 
10:26-27—epochs have indeed changed; in v 14, 
“renew” the kingdom is probably the compiler’s har- 
monization for an original “establish.” 

The story is told in such a way as to emphasize the 
powerlessness of Israel. Jabesh-gilead is about to yield to 
its besiegers, submitting to a harsh and most humiliating 
condition (v 2). So helpless is Israel that the besiegers are 
presented as willing to wait a week, while messengers 
from Jabesh-gilead scour Israel in search of deliverance. 
There is nothing in the story to suggest that Saul has 
already been chosen as king in Israel. The messengers 
come to the city which later bore Saul’s name; they make 
their report to the people. There is no reference to Saul 
as already king. Instead, the spirit of God empowered 
Saul, he rallied Israel and delivered Jabesh-gilead. This 
can be correlated with the prophetic commission given 
him in 10:7. The result is Saul’s establishment as king, at 
the sanctuary of Gilgal. Kingship has been portrayed as 
needed in view of Philistine affliction (9:16); it is por- 
trayed as established as a result of deliverance from 

Ammonite oppression. 
' 16 (E) Instruction of Israel by Samuel on 
Ways of Kingship (12:1-25). By linking directly with 
the festive gathering at Gilgal, the chapter portrays the 
third national assembly conducted by Samuel. Whether 
or not older traditions can be identified in the chapter 
(see D. J. McCarthy, Treaty and Covenant [AnBib 21A; 
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Rome, 1978] 206-13), its form and place here in the text 
are due either to the deuteronomistic historian (so Noth) 
or to a later deuteronomistic editor (so Veijola, Konigtum; 
Mayes, Story of Israel [> 4 above] 101). Although vv 1-5 
pick up aspects of chap. 8, and vv 7-11 reflect aspects of 
Judg (cf. McCarter, I Samuel 211), there remains a 
largely unsolved puzzle: either this is a remarkably loose 
reading of the traditions, or there are selective criteria 
operating which so far escape us. 

In a unitary understanding of the deuteronomistic 
contribution, chap. 12 is seen as bringing together the 
preceding traditions of popular demand and divine ini- 
tiative (v 13) and validating the new institution. If it is 
a later exilic expansion, the negative tone may come to 
the fore: the demand for a king is viewed as disloyal and 
evil (vv 12,17,19-20; this is midway in tone between 
8:9-10 and 8:7, but not as severe as 8:8). The primary 
evil is the failure to turn to Yahweh as in the time of the 
judges. In either case, the monarchy is accepted, without 
having ruptured Israel’s relationship with Yahweh. The 
conditions are laid down: king and people must remain 
obedient to the Lord. Verse 14 should be understood in 
parallel with v 15: “Jf you will fear the Lord and serve 
him and hearken to his voice and do not rebel against the 
commandment of the Lord, then you and the king over 
you will truly be his followers” (see McCarthy, Treaty 
and Covenant 215; an alternative involving emendation is 
offered by McCarter, I Samuel 211-12). 

If Israel remains within the parameters of its relation- 
ship with Yahweh, as understood in Dtr, then fidelity to 
Yahweh is possible, even under this new institution; on 
the other hand, if the monarchy engenders a confidence 
that inspires rebellion against Yahweh, it will spell 
disaster for Israel. Hence the possibility of forgiveness 
and the need for intercession (vv 19-25). 

17 (III) The Beginnings of the Kingdom 
(1 Sam 13:1-2 Sam 5:10). The beginnings of kingship 
in Israel are decidedly shaky. No sooner is Saul in office 
than he is rejected. With David’s emergence on the 
scene, conflict occurs between the two and rapidly ex- 
pands. After Saul’s death, it continues with Saul’s heirs. 
Only in 2 Sam 5 is David undisputed king over both 
Judah and Israel and established in Jerusalem, a strategic- 
ally placed and neutral capital city. 

(A) Rejection of Israel’s First King (13:1- 
15:35). While the story of Saul might be said to extend 
from 1 Sam 9 to 31, in the present text his fall from favor 
occurs promptly and David, his replacement, is very 
soon designated by Samuel. In this section of the text, 
two prophetic stories form a bracket around the tradi- 
tions of the fighting at Michmash. 
18 (a) First ACCOUNT OF REJECTION (13:1-15a). 
Saul was anointed to deliver Israel from the Philistines, 
and now conflict with the Philistines looms up. It is 
presented as triggered by Jonathan’s defeat of a Philistine 
garrison (13:3). The narrative sequence is interrupted by 
vv 7b-15a, an account that circulated in prophetic circles 
to explain Saul’s rejection. It is prepared for by 10:8, also 
an insertion in its context (note the contrast with 10:7). 

At one level, it might seem that Samuel is unreason- 
able: he had failed to meet his own deadline; Saul had 
waited the prescribed time and had only acted out of dire 
need, But in the view of the prophetic circles, obedience 
to the word of Yahweh 1s absolutely primary and out- 
weighs all other considerations. While the formulation 
of vv 13-14 facilitates the insertion of this episode 
before chap. 15, the two accounts are doublets rather 
than a deliberate progression. 

(b) BatTLe at MicHmasH (13:15b-14:52). 
The narrative reverts to the conflict with the Philistines. 
While the Philistines were described in 13:5 as mobilizing 
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in massive numbers, 13:17-18 suggests more limited 
skirmishing parties. The seriousness of even this level of 
Philistine threat is indicated by Israel’s total dependence 
on the Philistines for metal-working skills and, there- 
fore, for weapons (13:19-22). 

14:1 begins the story of an episode of extraordinary 
bravado on Jonathan’s part. Overall, it would seem that 
a story extolling a heroic feat of Jonathan has been built 
up, by traditions and embellishment, almost to the point 
of portraying a pitched battle against the Philistines. It 
is interesting that Saul comes out of it badly. Jonathan is 
clearly the hero: “Shall Jonathan die, who has wrought 
this great victory in Israel?” (14:45). Saul’s behavior has 
been strange and unhelpful, and his encounter with the 
Philistines has been to some extent inconclusive (14:46). 
The narrative was probably preserved among circles 
which needed to keep Jonathan’s memory alive. It gives 
an odd foretaste of Saul’s later activity —strange, 
unhelpful, and inconclusive. 

19 (c) SECOND ACCOUNT OF REJECTION (15:1-35). 
There is probably an old story behind this chapter in 
which Samuel rebuked Saul for disobedience in exe- 
cuting the ban or hérem against the Amalekites; it would 
have consisted of 15:1ax,2~9,13-15,17a,18-22,24-25, 
31-35a (see Campbell, Of Prophets and Kings 132-36). 
The present text has been sharpened by prophetic redac- 
tion, transforming it from rebuke to rejection. Saul has 
failed in obedience to a specific divine command; he is 
therefore rejected from being king. The same language 
of the “tearing away” of the kingdom, used here, will 
later be used of Solomon’s kingdom being torn away 
and given to Jeroboam (1 Kgs 11:31). The same under- 
standing of the prophetic role is present in the prophetic 
dismissals of Jeroboam and Ahab, as well as in the pro- 
phetic designations of Saul, David, Jeroboam, and Jehu. 
20 (B) Rise to Power of Israel’s Second King 
(1 Sam 16:1-2 Sam 5:10). With the prophetic rejec- 
tion of Saul, the focus of the narrative begins to shift 
toward David. In the present shape of the text, the secret 
anointing by Samuel brings David into the narrative as 
destined for kingship. This is finally achieved in 2 Sam 
5:1-5. In between, there is a complex of stories reflect- 
ing the growing tension between Saul and David and 
usually referred to as the Story of David’s Rise. Its exact 
extent and nature are still the subject of debate (see my 
Of Prophets and Kings 125-38). The story of David and 
Goliath (probably from 16:14-18:16, in the shorter 
LXX form) provided a microcosm of how David came 
to power. Empowered by Yahweh’s spirit, he stepped 
into the leadership vacuum left by the dispirited Saul and 
acted to deliver Israel. The principals mentioned in the 
summary verses of 1 Sam 18:14-16 are the players in the 
drama of David’s rise—David, Saul, and all Israel and 
Judah. The summary anticipates the conclusion in 2 Sam 
5:1-3. The interplay of the story in 16:14-18:16* and 
the larger complex of stories suggests that this collection 
did form a story of David’s rise, carefully arranged by a 
compiler to offer an interpretation of the events that 
brought David to power in Israel. It seeks to show that 
the trajectory which brought David to the throne was 
the will of God, that there was no justification for the 
charge of ruthless ambition, as later formulated by 
Shimei (2 Sam 16:7-8; see McCarter, JBL 99 [1980] 
489-504). There are a number of doublets and other 
traditions that have since come into the narrative; in my 
judgment, these are 1 Sam 17:12-31,41,48b,50,55- 
18:6a«,10-11,12b,17-19,21b,29b-30; 19:3aa,18-20:1a, 
14-23,37-39; 21:10-15; 23:6,19-24a; 24:1-23 (RSV 
23:29-24:22); 25:1b; 2 Sam 4:2b-4; and from the 
Prophetic Record (> 4 above), 1 Sam 16:1-13; 25:1a; 
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28:17-19a; 2 Sam 5:2b8; and from Dtr, 2 Sam 2:10a,11; 
3:2-5; 5:4-5,13-16. 

(a) SecRET ANOINTING OF Davip (16:1-13). 
This passage gives to David the legitimation that had 
been taken from Saul. There is no trace of it in the 
following Davidic traditions, until an oblique reference 
in 2 Sam 5:2. It is to be attributed to the prophetic redac- 
tion, bringing out in their particular theological 
language what is implicit in the stories of David’s rise: 
David’s success was due to the presence. of Yahweh’s 
spirit with him. 
21 (b) DEMONSTRATION OF DAVID’s CHARISMA 
(16:14-18:5). The portrayal of David’s emergence as 
the leader in Israel who possessed Yahweh’s spirit prob- 
ably extended originally from 16:14 to 18:16, in the text 
form now preserved only in the LXX; it concluded with 
the three summary verses in 18:14-16. The present text 
cannot be treated as a unity; despite the composer’s skill, 
the discontinuity is insurmountable. 

Two different stories have been combined. One, of 
folktale type, tells of the young shepherd who distin- 
guished himself in battle in the hope of winning royal 
favor and the hand of the king’s daughter in marriage 
(see 17:12~14,17-30*,41,48b,50,55-18:5; it is con- 
tinued in 18:17-19,21b,29b-30, with the probability 
that a story has been suppressed between 18:21b and 
29b-30). The other is a more sophisticated and 
theologically oriented story (see 16:14-23; 17:1-11, 
32-40,42-48a,49,51-54; 18:6a8-9,12a,13-16). It func- 
tions as a prelude to the collection of stories which portray 
David’s rise to the throne of Israel (see A. F. Campbell, 
“From Philistine to Throne,” AusBR 34 [1986] 35-41). 

The interpretation of the story as a whole has fre- 
quently been bedeviled by the folktale’s emphasis on the 
shepherd and the general conviction that David is por- 
trayed as “small, apparently defenseless” (McCarter, 
I Samuel 297). Being the youngest son says nothing about 
size or age. The offer of his armor by Saul, who stood 
head and shoulders over Israel, would be incongruous if 
David were thought of as small; so too the exchange 
with Jonathan (18:4). Far from defenseless, the sling was 
an accurate specialist weapon (Judg 20:16), and David 
ideal to wield it (vv 34-37). Saul’s objection relates to 
military experience (v 33). 

The principal thrust of the second, more sophisti- 
cated and theological story is the comparison between 
Saul and David. Saul has been abandoned by Yahweh 
(16:14); Yahweh is with David. The story unfolds the 
contrast, presenting them side by side (v 11 juxtaposed 
with v 32), Saul dismayed by unkingly fear and David 
bearing himself in thoroughly spirited fashion. Saul is 
portrayed trusting in arms, while David trusts in God. 
Saul’s objection portrays the dispirited despair of an 
abandoned king. Bereft of God’s spirit, he is unable to 
deliver his people; instead, David demonstrates his 
leadership qualities, delivering Israel from this Philistine 
threat, and showing that God is with him. The victory 
over the Philistine is the beginning of David’s move 
toward the throne. Even though this understanding has 
been diluted by the combination of the two stories, it can 
still be seen as the predominant thrust of the present text. 

In the present text, after his victory and the demon- 
stration of his charisma, David is taken into Saul’s court 
and forms a friendship with Jonathan, elements that 
belong in the folktale version of the David and Goliath 
story. The episode is closed off by mention of David’s 
success, implying the passage of time and emphasizing 
David’s reputation with the people at large and even 
Saul’s entourage. 

22 (c) UNFOLDING OF Davip’s RIsE AND SaAUL’s 
Decne (18:6-31:13). The stories assembled in the 
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rest of 1 Sam point to the way in which David became 
king over Israel and Judah. Saul’s fear and David’s 
charisma were contrasted in the David and Goliath story. 
The stories that follow continue this picture of Saul’s 
decline and David’s rise. Originally this section began 
with the Michal story (in 18:20-21a,22-29a), following 
on the summary verses in 18:14-16. The combination of 
traditions in the present text takes its beginnings back to 
the first intimations of Saul’s jealousy, starting with 
18:6. The goal is intimated by 18:14-16. It will be 
accomplished when David has replaced Saul as king of 
Israel and Judah. 

(i) First intimations (18:6-16). The text, in its 
present form, focuses on the first hint of the coming con- 
flict. The women’s song, echoing more the reality of the 
future than the facts of the past, celebrates David's 
triumph. The narrative draws attention to Saul’s anger, 
his perception that David will take the kingdom, and his 
jealous observation of the man he sees as his rival. 10-16. 
With a second episode (vv 10-11), the narrative moves 
from thought to action. It is a scene of terrible irony. The 
tormented king seeks to destroy the lyre player who can 
soothe him; the man who can save the people is threatened 
by this delirious onrush of evil from the king who can 
save no longer. Verses 14-16 provide a definite closure. 
23 (ii) Conflict at court (18:17-21:1 [RSV 20:42}). 
The traditions that make up this section of the narrative 
portray David’s survival despite Saul’s enmity and place 
the responsibility for the rift between the two squarely 
on Saul’s shoulders. 18:17-19. A cruel portrayal of Saul’s 
duplicity. First, he is made to offer the hand of his elder 
daughter to David, as the warrior who would fight “the 
Lord’s battles” for him, and the motivation attributed to 
him is the hope that David will be killed fighting the 
Philistines. Then, when this stratagem fails, Saul also 
fails to keep his agreement. The passage belongs to the 
additional material in the MT, and probably continued 
the theme of 17:25. 20-29a. The Michal story is more 
developed. Saul’s thought is portrayed as the same: let 
David, this threat to his throne, be killed in battle by the 
Philistines. When this too failed, the narrator comments 
that Saul was able to read the events and recognize that 
the Lord was with David (vv 28-29a). 

24 19:1-7. The next little story takes Saul’s en- 
mity a step further. Unsuccessful in having the Philistines 
kill David, he commands his own soldiers and his son to 
do so; a reconciliation is effected by Jonathan. The tradi- 
tion could reflect a report of Saul’s heightened hostility 
and Jonathan’s eloquence in saving the life of his friend. 
But the reference to Jonathan standing by his father in 
the field where David is hiding (19:3) hints at the possi- 
bility of its use for a much more elaborate story, parallel 
to chap. 20. In the present text, it serves the dual purpose 
of presenting Saul’s murderous attitude toward David 
and of emphasizing David’s innocence of any disloyalty 
(vv 4-5). 8-10. A combination of a short notice of 
David’s continued successes against the Philistines with 
a repetition of the spear-throwing episode. It is more 
properly at home here than at 18:10-11. The irony is 
immense. David is successful against the Philistines; Saul 
fails against David. David goes out to battle Israel’s foes; 
Saul sits at home seeking to spear David. The Philistines 
flee before David; David has to flee before Saul. After 
the reconciliation, the notice of David’s success serves to 
motivate Saul’s renewed jealousy; in turn, the spear 
_ throwing provides an appropriate context for the fol- 
lowing anecdote. 

25 19:11-17. The episode of the dummy-in-the- 
bed has all the ingredients for dramatic storytelling. The 
king plans murder; the wise wife counsels flight. She 
elaborates the stratagem which enables the escape to be 
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effective; it gains time and lets David get clear away. It 
is rather a report of the story than an actual version of 
it. It provides the ingredients of the plot, without 
attempting their elaboration. So the dummy is given 
elaborate attention in v 13, yet is ignored at the appro- 
priate time, when the soldiers needed to be convinced 
that David was indeed sick in bed; the reference in v 15b 
comes too late. The episode contributes to the basic 
tenor of the narrative at this stage: what drove David to 
his later role as a guerrilla leader was the unremittingly 
murderous enmity of Saul. 18-24. The present text has 
David’s flight take him to Samuel, and the story details 
the pursuit, ending with Saul’s bout of naked prophecy. 
The story functions as an etiology for the saying “Is Saul 
also among the prophets?” (v 19). Another etiology for 
the same saying is given in 10:10-12. The story quite 
probably originated in prophetic circles; the three bands 
of messengers sent by Saul to Samuel find an echo in the 
three bands of soldiers sent by Ahaziah to Elijah (2 Kgs 
1:2-16). It is in conflict with the comment of the pro- 
phetic redaction in 1 Sam 15:35 that Samuel did not see 
Saul until the day of his death. Although this story is 
probably a later addition to the text, it contributes to the 
general tenor by placing David under the protection of 
Samuel and the spirit of God (v 20), and by having the 
spirit of God explicitly immobilize Saul (vv 23-24). 
26 20:1-21:1 (RSV 20:1-42). The section on the 
conflict at court is concluded by this major story detail- 
ing David and Jonathan’s attempts to ascertain Saul’s real 
intentions. In the course of the story, Jonathan, who is 
reluctant to accept Saul’s hostility to David, becomes 
convinced of it; the narrative intends to leave no doubt 
that David’s guerrilla activities were forced upon him by 
Saul. Much of the story focuses on the clever stratagems 
devised to communicate with David without revealing 
his whereabouts. The need for this conveys the impres- 
sion of just how actively Saul was now hunting David. 
The stratagems reveal a certain confusion in the narra- 
tion (cf. vv 18-23 and 35-42). It is possible to see this 
as reflecting events, in which plans change in the heat of 
action and emotions can overwhelm earlier caution. 
Alternatively, the different stratagems or codes employed 
may be deliberate indications of different ways of telling 
the story. 

Told as an independent story, this material—like so 
much in the story of David’s rise—is open to a variety 
ofemphases: the hostility of Saul, the loyalty of Jonathan, 
the foresight of David, or a rattling good story of the 
first experience of life under guerrilla conditions. In its 
present context, it has to relate to the final rupture 
between David and Saul. Saul emerges as determined to 
kill David (v 33); Jonathan, the crown prince (cf. v 31), 
emerges as David’s firm ally. Jonathan is depicted 
legitimating the transfer of power: “May the Lord be 
with you, as he has been with my father” (v 13). It is in 
this context, probably, that vv 14-17 have been added 
to the story. They have the appearance of hindsight and 
belong with other traditions in 1-2 Sam concerned with 
placing Jonathan’s descendants securely under David’s 
protection. 
27 (iii) Open rupture (21:2[1]-27:12). The next 
series of stories concerns David, the guerrilla leader, on 
the run from Saul. The bulk is about their conflict within 
Judah itself; at the end, David is driven out of his own 
country into an alliance with one of the Philistine lords. 
At the center of the section, two stories about Saul’s pur- 
suit of David’s life, bracketing an assurance from Jonathan 
(chap. 23), are balanced by two stories about David’s 
sparing Saul’s life, bracketing a commendation from 
Abigail (chaps. 24-26). 

The narrative has a very delicate task to perform. At 
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its original level, Saul is the established king and David 
is only an inordinately successful army commander. The 
preceding material has shown how David was hounded 
from the court by Saul’s designs on his life. The text now 
portrays David as driven underground but still remark- 
ably successful, as leader of a guerrilla force but respect- 
ful of the king, as relentlessly pursued but still blessed by 
the fact that the Lord is with him. In the present text, 
principally as shaped by the prophetic redaction, Saul 
has been rejected by Samuel and David has been anointed 
by Samuel. But at the level of events, nothing has hap- 
pened to actualize this. The narrative is careful to make 
clear that David took no active initiative in this actuali- 
zation; its unfolding was the Lord’s doing alone. 

28 21:2-10 (RSV 1-9). The first story details 
David’s escape; it is a prelude to the horrifying episode 
of the slaughter of the priests at Nob. It is potentially 
damaging to David, since it could be considered that 
David’s duplicity was responsible for triggering Saul’s 
vengeance on the whole priestly population at Nob (cf. 
22:22). On the other hand, David has been three days in 
hiding and he can assume that his home will be watched; 
he may be in dire need of food and weapons. His pre- 
varication can then be understood as protecting Ahi- 
melech from any involvement (cf. 22:15). Saul’s folly is 
heightened by the depiction of his extraordinary reac- 
tion as totally groundless and unjustified. 11-16 (RSV 
10-15). The anecdote about David at the court of Achish 
gives an example of David’s quick-witted brilliance in 
the practice of the art of survival. In the hypothesis of a 
continuous narrative of the story of David’s rise, it is in 
marked tension with the traditions now in chap. 27. 
29 22:1-5. A collection of short notices prefaces 
the stories of David as yuerrilla leader (see R. Rendtorff, 
in Probleme biblischer Theologie [Fest. G. von Rad; ed. 
H. W. Wolff; Munich, 1971] 428-39). David’s first sup- 
port comes from his family (v 1). The description of the 
rest of his followers is remarkable in its openness: the 
country’s malcontents (v 2). The evacuation of his parents 
to Moab indicates a period of adversity and danger 
ahead. 6-23. Several discrepancies serve as a reminder 
that many of these stories were independent before 
being combined into a sustained narrative. The picture 
of Saul’s court is often contrasted unfavorably with the 
sophistication of David’s; but one must remember that 
this tradition probably comes from Davidic circles. 
There is an indication of the immense economic changes 
involved in the institution of kingship (v 7). The brunt 
of the story is concerned with Saul’s extraordinary 
aberration in wiping out a priestly house. The narrative 
portrays the deed as so repugnant that Saul’s own soldiers 
would not do it; it is left to an Edomite to do it single- 
handedly, at Saul’s explicit command. The picture is 
painted as darkly as possible (v 19), putting Saul in a 
very negative light. David benefits by the escape of 
Abiathar, a priest with the ephod, who is now numbered 
among David’s adherents. 

30 23:1-14. Two remarkable stories are used to 
sharpen the contrast between Saul and David. Using the 
ephod for divining Yahweh’s will, David goes to the 
rescue of Keilah against all sound military sense (v 3), 
and he saves Keilah. “Save” is a strong word; the exploit 
recalls Saul’s achievement at Jabesh-gilead. David is 
doing the delivering that Saul was anointed to do. The 
second story underlines the irony of this. Saul, who 
should be fighting against the Philistines, gathers his 
forces to fight against David—in vain. Forewarned by 
Yahweh, David and his men escape. 15-18. The short 
notice of this last meeting between David and Jonathan 
has to have come from Davidic circles. Its purpose is to 
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claim legitimation for David’s future leadership from 
Saul’s crown prince; they are the final words of Jonathan 
in the narrative—almost his testament. 19-28. Verses 
19-24a are probably the introduction to the story of 
chap. 24; they do not cohere well with vv 24b-28. Verse 
19b is intended to correlate with vv 18 and 24b (cf. 
26:1-3). In their present position, they place maximum 
emphasis on Saul’s pursuit, painting a picture of Saul in 
eager pursuit of David’s life. The chase on either side of 
the mountain has the potential for gripping storytelling, 
where, irony of ironies, the Philistines dre the cause of 
David’s deliverance from Saul. 

31 24:1-23 (RSV 23:19-24:22). The story is a 
doublet of chap. 26. There are a number of difficulties. 
The sequence in the cave episode is disjointed; vv 5b~6 
(RSV 4b-5) appear to have been inserted between the 
soldiers’ inciting David and his rejecting their proposal. 
The insertion allows the episode to be expanded along 
the lines of chap. 26. David’s emergence from the cave, 
despite the presence of Saul’s three thousand soldiers (v 3 
[RSV 2]), and the motif of recognizing David’s voice, as 
though it were night (v 17 [RSV 16]), all point to 
dependence on the version in chap. 26. The end of the 
story confirms this; Saul concedes more than in the later 
story, and David’s oath sounds a stronger and more final 
note than the ending of chap. 26 (see also McCarter, 
I Samuel 385-87). 

32 25:1-44. Samuel’s death is noted, preparing 
the way for the story in chap. 28. Then follows the 
splendid story of David’s encounter with Nabal and 
Abigail. At one level, it is a story of the guerrilla band 
living off the land. At another level, it is a model story 
for David’s friends and foes; those who befriend him are 
richly rewarded, whereas those who oppose him are 
struck dead by God. At a third level, it is a story of 
Abigail’s prudence and wisdom in preventing David 
from unnecessary bloodshed and in speaking with great 
foresight of his future. 

As a story of the guerrilla band, it is careful to assert 
that David and his men did no harm and stole nothing 
(v 7) and to have this fully confirmed (vv 15-16). As a 
model story, it is colored in stark black and white: the 
villain is churlish and ill-behaved; the heroine is wise 
and lovely (v 3). It is Abigail’s speech, eloquent in its 
appeasement and its discreet flattery, which has attracted 
most attention. Brilliantly she deflects the angry David 
from the possible bloodshed that would have wiped out 
her wealth and besmirched his reputation; prudently she 
speaks well of what the Lord will do for David and hints 
at a place for herself in that future felicity. Doubts have 
been raised about the originality of parts of the speech 
(e.g., Veijola, Ewige Dynastie 47-55; McCarter, I Samuel 
401-2). The arguments are less attractive when the 
whole is viewed as a storyteller’s creation, probably at 
David’s court; there are no clear characteristics of Dtr 
language. The anticipation in v 26 is prudent rhetoric— 
the assumption that what the speaker desires will indeed 
become reality. The development in vv 28-31 is appro- 
priate for courtly flattery of Abigail’s perceptiveness 
without incautiously exaggerating her foresight (see 
Campbell, Of Prophets and Kings 58-60). 

33 26:1-25. It is small wonder that this story was 
repeated in more than one version (cf. chap. 24). It has 
great potential for excitement and tension. Saul pursues 
David with 3,000 men; we know that David’s band 
numbers 600 at this time. The narrator tells us that 
David sent out spies and then, with Abishai, penetrated 
Saul’s camp. We are not told anything of David’s inten- 
tions, until he declines to kill Saul and retires instead 
with Saul’s spear and his water jar. In the dialogue in the 
night, David pleads his innocence and his right to stay 
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in the land. In their exchange, Saul and David reach a 
certain level of reconciliation. 

The irony of the story is that while here David pleads 
successfully not to be driven away from the land, in the 
next chapter he decides to escape to the Philistines. The 
concern of chap. 26 is less a reconciliation between Saul 
and David than a justification of David. The justification 
is most evident in David’s speeches, over the sleeping 
body of Saul (vv 10~11) and in the dialogue with the 
wakened Saul (vv 18-20,23-24). It is confirmed in the 
speeches given to Saul (vv 21,25). David’s fatalistic 
theology comes to the fore in vv 10 and 19; it will recur 
in 2 Sam 12:22-23; 15:25-26; 16:10-12 (cf. 1 Sam 22:3). 
Strangely, this theme is unparalleled elsewhere, and one 
wonders if it is a trait that does go back to David. Saul’s 
blessing pronounced over David (v 25) is the last word 
spoken between the two. The story allows the narrator 
to achieve their parting on a relatively peaceful note, 
with David thoroughly vindicated by the very man who 
had sought so long to take his life. Yet they remain apart. 
34 27:1-12. The narrator renders the reconcili- 
ation extremely short-lived; David’s expressed certainty 
that he will ultimately die at Saul’s hands can only reflect 
negatively on the untrustworthiness of the troubled 
king. The reflection given to David (v 1) sets the tone for 
the traditions that follow. On their own, they could 
point to treachery; after v 1, they make it clear that the 
one man who might deliver Israel has been forced out of 
the country by the king who cannot deliver his country. 

It is still to be made clear how David survived in this 

highly ambiguous situation. Nothing has been said 
explicitly of how David’s men fended for themselves in 
Judah; the story of Nabal and Abigail both arouses sus- 
picions and denies them. Will David’s safety among the 
Philistines have been at the cost of his fellow Israelites? 
David is portrayed as playing a very cool double game. 
Based in an outlying town, he can raid Israel’s foes and 
present the spoils to his Philistine master as having been 
plundered from the Israelites themselves. These tradi- 
tions permit the narrator to bring this part of the 
narrative to closure: David is free of Saul and satis- 
factorily situated among the Philistines. But the situation 
cannot last. 
35 (iv) Ultimate failure of Saul (28:1-31:13). This 
section of the narrative, leading to the death of Saul and 
his sons on Mt. Gilboa, presents a very tricky task to a 
pro-Davidic narrator. The traditions are too important 
and probably too well known to be passed over (cf. 
McCarter, I Samuel 416), but they are capable of widely 
differing interpretations. In compiling the traditions, the 
narrator is careful to present them in such a way as to 
minimize any suspicion that might be cast on David. 

There is a diversity in the traditions of chaps. 28-31, 
but they have been welded into a loose unity. The Phil- 
istine preparations for war are reported (v 1a) and also 
David’s engagement to serve under Achish in this war 
(vv 1b-2). This is continued in 29:1-2, where the pur- 
pose of the war and the engagement of David are both 
presumed. But 28:3-25 presupposes a later stage in the 
preparations. The loose unity is evident in the reflection 
of chap. 29 in 30:1 and in the absence of the usual prep- 
aratory details in 31:1. Chaps. 28-29 are focused on the 
preparations for war: David is engaged by Achish 
(28:1-2); Saul is rejected by Yahweh (28:3~25); David is 
rejected by the Philistines (29:1-11). Chaps. 30-31 
portray the contrasting destinies of David and Saul: 
David succeeds against the Amalekites (30:1-31); Saul 
fails against the Philistines (31:1-13). It is most likely 
that this is a deliberate compositional arrangement. 

36 28:1-2. The general notice on the Philistine 
preparations for war is followed by David’s exchange 
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with Achish. It highlights David’s dilemma: acceptance 
would jeopardize David’s integrity; refusal would 
jeopardize his safety. David’s reply can be read as clev- 
erly ambiguous. 3-25. The story of the final encounter 
between Samuel and Saul, with the help of the medium 
of Endor, is prefaced by two necessary bits of informa- 
tion. Samuel has died, and Saul has banished the 
mediums and wizards. The gathering of the Philistine 
and Israelite forces is then reported, located in the Plain 
of Esdraelon. As he was afraid before Goliath (17:11), so 
Saul is once again portrayed as fearful before the Philis- 
tines; as Saul was then abandoned by the Lord (16:14), 
so now he is unable to reach the Lord. In desperation, he 
turns to a forbidden medium and the spirit of the dead 
Samuel. Samuel’s words justify Saul’s despair; the Lord 
has turned from him and become his enemy and the 
Philistines will be victorious. An addition by the pro- 
phetic redactors, generally identified as vv 17-19aa, 
links an older, more general saying explicitly with the 
prophetic redaction of the account of Saul’s rejection and 
David's anointing (1 Sam 15; 16:1-13). The story con- 
cludes with emphasis on Saul’s weakness from fear and 
lack of food; the woman can alleviate the hunger but not 
the terror. 

For the narrator, the place of this story in the com- 

positional arrangement of the narrative serves to make 
clear from the outset that Saul’s death in this war is 
decreed by Yahweh. With David absolved from any 
responsibility, the narrative is free to explore what 
David will do or not do in the coming campaign. 
37 29:1-11. Verses 1-2 continue the preliminaries 
of a battle report from 28:1a. The stage of preparations 
is earlier than that implied by 28:4. The Philistines are 
gathering at Aphek, on the coastal plain, before march- 
ing north through the hills into the Plain of Esdraelon. 
For plausible storytelling, David’s dismissal has to be set 
here, where the Philistines are envisaged as bringing 
their army together for the first time. 

The tradition is two-edged, and the narrator must 
treat it with care. It redounds to David’s credit: he has 
completely duped Achish, and he has a well-founded 
reputation among the Philistine commanders (vv 4-5). 
Their objection opens up the possibility that David is 
planning to enter the fight on the side of Saul; the ambi- 
guity of David’s own claim reinforces it (v 8b). But if 
David and his men could have struck such a blow on 
Israel’s behalf, are they to blame, then, for their absence 
on the day of battle? Samuel’s prophecy has revealed 
Saul’s doom; there is nothing David could have done. 
The Philistine lords insist on David’s departure; there is 
nothing he can contribute in the battle. He returns 
southward; the Philistines proceed to Esdraelon. 

38 30:1-31. This long story delays the narrative 
on the brink of Saul’s final conflict with the Philistines. 
The overall effect is the human picture of David dispir- 
ited, turning to God for strength and guidance, and 
succeeding magnificently in battle, government, and 
diplomacy. Though it is not emphasized, the battle was 
against great odds; those who escaped equaled the 
number of David's troops (v 17). So Yahweh’s favor has 
given David victory (vv 8,23). A battle with the Amal- 
ekites was the occasion of Saul’s rejection. Here the 
narrative has David triumphant against the Amalekites, 
before relating the outcome of Saul’s rejection —his 
death at the hands of the Philistines. 

39 31:1-13. The report of Saul’s ultimate failure 
is briefly told. The preliminary information has already 
been given (28: 1a,4). First the defeat is noted (v 1b), then 
the death of Saul’s sons (v 2), and finally the focus is 
turned to the manner of Saul’s own death (vv 3~6). The 
political consequences of the defeat are reported (v 7). 
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The two final notices portray the seriousness of 
Israel’s plight. The Philistines despoil Saul’s armor, 
dishonor his body, and spread the news of victory 
throughout the Philistine territory (vv 8-10). No one 
from central Israel rescued the body of their defeated 
king; the feat is achieved by the people of Jabesh-gilead, 
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from across the Jordan (vv 11-13). It is an act of fidelity, 
honoring the man whose deliverance of their town had 
singled him out for kingship (chap. 11). Now Saul’s 
reign is ended. The recognition of his successor as 
deliverer in Israel is yet to come. 


2 SAMUEL 


COMMENTARY 


40 (d) RECOGNITION OF Davip’s LEADERSHIP 
(2 Sam 1:1-5:10). 

(1) Report of Saul’s and Jonathan’s deaths (1:1-16). 
David’s story continues by exposing the paradox the 
Yahwists face: how to centralize and stabilize leadership 
and worship without becoming like other nations 
(1 Sam 8:20). The compilers of the predeuteronomistic 
books resolve the issue by superimposing three inter- 
locking themes: (1) Tension between David and Saul 
results in David’s gradual but reluctant acceptance of 
divinely authorized leadership (esp. chaps. 1-6). (2) The 
struggle for legitimacy sullies Saul’s houge and infects 
those in David’s who would move too quickly (esp. 
chaps. 3-21). (3) The final legitimation of David and his 
family is reserved for a cosmic, ritualized plane where he 
contests the deity directly (esp. chaps. 21-24). The skill- 
ful work of later pro-Solomonic redactors attaches the 
dynasty question to a specific Davidic successor (esp. 
chaps. 11-12; 1 Kgs 1-2; see J. Flanagan, JBL 91 [1972] 
172-81) and links it immediately to Jerusalem’s 
legitimation (chap. 7). 

An ethos of competing segmented tribal systems and 

rivalry among proponents of sedentary agrarianism and 
pastoral nomadism is envisaged. Separate but related 
northern and southern centralization processes are por- 
trayed. Jerusalem is reached twice, first when the ark 
legitimates the new Yahwist center (chap. 6), and again 
when David’s exile culminates in final displacement of 
his opponents and the ark itself. Then he subsumes its 
legitimacy in his role as seed for his own posterity. The 
nomadic shrine gives way to agrarian symbolism. 
41 Readers are guided by a series of genealogical 
and officer lists that serve not as beginnings and conclu- 
sions of narrative units but as thematic centers, bench- 
marks, and a skeleton that is a road map and mnemonic 
device for charting the story’s and David’s course. The 
lists can be summarized as follows: 


A. 2:2-3: Ziklag to Hebron ::2 wives (named) 
:: [no sons} 
:: his men and their 
families 
B. 3:2-5: at Hebron :: 6 wives (named) 


:: 6 sons (named) 

:: “more” concubines and 
wives (unnamed) 

:: “more” sons and 
daughters (11 sons 
named) 

at Jerusalem : : [no wives mentioned] 

+: [sons priests?] 
(unnamed) 

:: 6[+ 2] officers 

::5[62] offices 

:: [no wives mentioned] 

:: 8 officers 

::7 offices 


Interests turn increasingly from the politics of 


C. 5:13-16: Hebron to Jerusalem 


D. 8:15-18: 


E. 20:23-26: return to Jerusalem 


marriage, reflected in the patronymics of wives, to con- 
cern for administration and succession, shown in records 
regarding filiation and officeholding. The lists indicate 
the compiler’s proximity to narrators and oral culture 
where genealogists record shifting statuses, roles, and 
relationships and stories are crafted around genealogists’ 
recollections (see J. Goody, Domestication of the Savage 
Mind [Cambridge, 1977] 74-111). 

42 1:1. The book opens like Josh 1:1 and Judg 1:1. 
1-12. The Amalekites occupy S regions in the Negeb and 
Sinai (1 Sam 30:26-31). After gaining revenge among 
them (1 Sam 30:17~19), David learns of Saul’s death from 
a fugitive seeking to ingratiate himself (v 10) and expect- 
ing patronage and protection in return (v 2). Both per- 
sons are taken with grief perhaps for different reasons 
(vv 2,11-12). 13-16. The son of a gér, translated “so- 
journer” or “resident alien” in the nomadic stateless 
society of the S is a “subjugated outsider and fugitive” 
The youth’s act anticipates Abner and Israel (2 Sam 3:12; 
5:1-5) by offering David Saul’s regalia of authority. 
Subservience and assumptions of David’s antipathy to 
Saul are implied. David is offended and orders the alien 
slain for dispatching the Lord’s anointed. David's actions 
affirm his innocence by avenging the deaths and fulfilling 
his tribal duty to his former protector and wife's paternal 
kin. 

43 (i) Elegy for Saul and Jonathan (1:17-27). The 
poem is lifted from an ancient anthology, the Book of 
Jashar. Its inclusion reaffirms David’s commitment to his 
familial responsibilities and to withstanding grudges 
against Saul’s vengeance. 19. hass8bi yisra’el is problem- 
atic: “gazelle of Israel?” It may refer to Saul, Jonathan, or 
poetically both. 20. News of the death(s) would bring joy 
to enemies in the Philistine cities and signal Israel’s 
vulnerability. 21. The warrior’s deteriorating shield 
signifies the peoples’ defenselessness. 23-26. The 
vacuum left by the deaths of ruler and most likely suc- 
cessor (vv 19,25,27; cf. 1 Sam 20:31) opens the way for 
another’s ascent. 

44 (iii) David achieves paramountcy over Judah 
(2:1-7). David takes advantage of dependencies and 
gratitude, gained earlier, by moving to Hebron, a city ca. 
19 mi. S of Jerusalem that retained strong Yahwist 
allegiances. The Philistines apparently do not object. 
1. The decision to relocate is credited to the deity, 
although Israel’s weakness enabled the advance. 2-3. 
David's entourage had been with him in Gath and Ziklag 
(1 Sam 25:39b-44; 27:3: 30:5). A kinship list charts the 
course (+ 41 above). Abigail's former spouse's clan (the 
Calebites) may have controlled the Hebron area (J. 
Levenson, CBQ 40 [1978] 26-32), thereby facilitating 
David's advance. 4a. David is anointed by the “men of 
Judah,’ the elders (cf. 1 Sam 30), a council of tribal heads 
who selects the paramount and has other continuing 
administrative functions. David is anointed lémelek, “as 
king” (vv 4,7). Many versions state correctly “anointed to 
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rule.” The assertion of kingship is consistent with the 
compiler’s monarchical view and the vocabulary of con- 
temporary ancient societies, but the semantic range of 
“king” in antiquity is broad. Here it implies only the per- 
manence and stratification that a nomadic environment 
would tolerate (J. Flanagan, JSOT 20 [1981] 67-68). 
4b-7. Jabesh-gilead: In Transjordan where Saul vied with 
the Ammonites (1 Sam 11). David praises the inhabi- 
tants’ loyalty (hesed) and proposes a similar bond with 
himself. 

45 (iv) Activity in the northern camp (2:8-11). 
David’s relationship to the N must be considered 
together with the report of Michal’s childlessness (chap. 
6), the house arrest of Jonathan’s son and grandson 
(chap. 9), and the Gibeonite slaughter of Saul’s male 
descendants (chap. 21), which effectively truncate Saul’s 
line. Transferral of authority in Israel is characterized by 
uncertainty, intrigue, and violence. 8. Abner’s status 
rests On appointment, as Saul’s commander, and on kin- 
ship, as son of Saul’s father’s brother (1 Sam 14:51). He 
is an eligible successor in a collateral line of descent. The 
variant Ishbosheth/Ishvi/Eshbaal (genealogical fluidity; 
cf. 1 Sam 14:49; 1 Chr 8:33; 9:39) is commonly corrected 
to Ishbaal. He appears as Abner’s puppet, successor only 
because Jonathan is dead. Mahanaim: Probably Telul 
Dhahab, a double mound in the Zerqa valley in Trans- 
jordan ca. 5 mi. E of Deir ‘Alla and the Jordan river. The 
setting provides defense, distance from the SSW regions 
of Philistia and Judah, and possibly control over the 
valuable iron mined nearby (cf. 1 Sam 13:19). 9. The 
repeated king over + N suggests a paramount chieftaincy 
of segmented groups rather than full centralization. 
Israel resists integration into a single political entity. 
Ashurites: Problematical; others read “Geshurites,” from 
whom David took a wife (2 Sam 3:3). The MT yisra’él 
kulloh, “Israel in its entirety,” should be read “all Israel,” 
a technical term for Israel + Benjamin at this time (see J. 
Flanagan, NFL 108). 10. The verse is part of a pseudo- 
chronological frame imposed by redactors (see comment 
on 5:4-5; 1 Kgs 2:10-11; 11:41-43) who sought to con- 
trast Ishbaal’s rule as ineptly brief and David's as stable, 
longer (v 11), and therefore divinely favored. Synchron- 
izing the reigns historically is not required for the story. 
David rules over the “house of Judah,” an ancient name 
for the segmented southern peoples (vv 10,11). 

46 (v) Hostilities erupt between David's and Saul’s 
houses (2:12-3:1). Because segmented societies lack an 
overarching authority, competition for power is contin- 
uous. Its expansion is traced in four stages: (1) a ritual 
duel between designated representatives of David and 
the Benjaminites (vv 12-16); (2) conflict between 
David’s followers and the men of Israel (vv 17-23); 
(3) an attempt at negotiated containment (vv 24-32); 
(4) a long war between the houses of Saul and David 
(3:1). 2:12-13. Servants: Followers, i.e., personal allies. 
Gibeon: Sometimes confused with Gibeah, this is prob- 
ably el-Jib, ca. 6 mi. NW of Jerusalem. Both are in the 
center of Benjaminite territory, nearly equidistant from 
Mahanaim and Hebron. The circumstances suggest that 
the allegiance of the Yahwist tribe of Benjamin rather 
than all Israel’s or Ishbaal’s sovereignty is at stake. David 
seeks only the first at this point. Joab’s identification by 
his mother’s name is unusual and suggests kinship with 
Nahash of the Ammonites (cf. 2 Sam 17:25; 1 Chr 
2:16-17). Kinship between David and Amasa, son of 
’ Abigail, Nahash’s daughter (2 Sam 19:15) is also hinted. 
The ties threaten Abner living in Mahanaim where 
Nahash rules nearby. 14-15. Abner proposes trial by 
ordeal, a duel (wisahdaqit, “play” or “perform”), a practice 
common among tribal groups and in the ancient Near 
East a test of divine favor (cf. 1 Sam 17; 2 Sam 6:5,21). 
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Benjaminites: The religious core of all Israel, whose 
separate identity is maintained in 2 Sam (cf. 2:25; 3:17- 
19; chap. 20). 17. Because the contest is inconclusive, the 
conflict widens. 22. Abner’s plea reflects his dilemma: 
contain the violence he began or precipitate a blood feud 
that will escalate to include non-Yahwist segments in 
the alliances. The compiler subtly hints that wider con- 
flict would threaten Abner’s already weakened position 
(cf. vv 30-31) and would also run counter to David’s in- 
terests by engaging more than Yahwists in the struggle. 
3:1. Competition between Saul’s and David’s alliances is 
made explicit, and with it a major theme in 2 Sam is 
exposed. 

47 (vi) Northern attempts at peace and leadership fail 
(3:2-4:12). (1) Hebron genealogy (3:2-5). 2-5. David's 
sons born at Hebron are named and ranked according to 
mothers’ statuses. The lineages of Abigail, wife of Nabal, 
and Maacah, daughter of the king of Geshur, indicate 
David’s expanding web of political alliances. 

(2) Abner’s negotiations fail (3:6-39). Abner’s and 
Ishbaal’s mutual distrust deepens, and negotiations begin 
for bringing the northern alliance under David’s para- 
mountcy. 6. Abner demonstrates increasing control: he, 
not Ishbaal, will negotiate. 8-9. Claiming a woman from 
the leader’s harem signals Abner’s political ambitions (cf. 
16:21). 10-11. His pretense is voiced and Ishbaal’s inept- 
ness revealed. Dan to Beer-sheba: The limits of Israel and 
Judah under David. 12-14. A treaty or pact (bérit) is 
offered and accepted by David. Abner proposes bring- 
ing “all Israel” to him. David’s demand for his wife 
Michal is relayed directly to Ishbaal. Her return will 
enable David (see J. Flanagan, JSOT 20 [1981] 61) to 
govern in her stead as successor to Saul. David shows 
shrewdness; the wife’s return (1) is a sign of the current 
peace treaty; (2) undoes the insult (cf. 1 Sam 25:44) of 
having Saul take her away without recompense for 
David’s bride-price; (3) allows David to rule in her stead; 
(4) affords him a role in the destiny of Saul’s house as 
spouse and potential father. 17-21. Abner consults with 
the northern constituencies: the elders of Israel, the Ben- 
jaminites, and both, i.e., all Israel. 18. A treaty ritual 
follows. 22-28. Discord erupts within a lower segment 
of the alliance. 29-38. As paramount, David avoids 
blame and resolves the conflict by accusing and cursing 
Joab’s house (vv 28-29; cf. 1 Kgs 2:33), by participating 
in a burial and mourning rite (vv 31-37), and by con- 
trasting his gentleness with the ruthlessness of Zeruiah’s 
sons (v 39). 

(3) Ishbaal falls (4:1-12). With strong man Abner 
dead, David is literally offered the head of the northern 
confederation. 1. The news unsettles the entire alliance, 
but Ishbaal’s lack of courage disqualifies him from 
leading alone. 2-3. The verses show signs of editorial 
emendation. Men from Abner’s ranks, one a Benjamin- 
ite, assassinate Ishbaal. 4. The reference to Mephibo- 
sheth/Meribaal and his handicap is an editorial insertion. 
It explains why he is not offered leadership. 9-11. David 
refuses to be implicated and assigns blame and a curse. 
12. Hands and feet, the instruments of death and the 
delivery of news, are cut from the assassins. 

48 (vii) David leads Israel (5:1-5). David strikes a 
treaty directly with the elders of Israel making him the 
simultaneous head of northern and southern segmented 
coalitions. Seeking leaders among neighboring nomadic 
groups often resolves conflicts among agrarians when 
leadership crises arise. The literary tradition of this and 
the Jerusalem units that follow have been redacted by as 
many as three hands 1-2. The verb 1a‘4, “to shepherd,” 
and the title nagid, “chief” (J. Flanagan, JSOT 20 [1981] 
67-68), correspond to 2 Sam 7:7-8 and indicate that 
both units were placed here by deuteronomistic 
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redactors. A pastoral ruler using persuasion is depicted. 
3. The verse is original. Bérit recalls earlier treaty negoti- 
ations. 4-5. Chronographers added the verses (> 45 
above). Judah is correctly distinguished from all Israel. 
49 (vili) Zion is chosen as the administrative center of 
the confederations (5:6-10). David moves his residence to 
a personally held, non-Yahwist stronghold (see J. Flan- 
agan, JAAR 47 [1979] 235-39). Jerusalem’s neutrality 
and central location between Judah and Benjamin (and 
Israel) are gained. Access to E-W routes, highland 
regions, and desert zones is improved. Excavations have 
unearthed little of the earliest Yahwist occupation. 
Although obscured by redactions, the story line follows 
David’s continuing expansion (vv 5,7,9,10). Theologi- 
cally and socially, he is a centrist; he remains a tribal 
leader over discrete Yahwist confederations and disparate 
non-Yahwist peoples, but he also embodies overarching 
paramount authority. 10. The tribes’ deity is with him. 
50 (IV) David Centralizes Yahweh’s Power 
in Jerusalem (2 Sam 5:11-12:31). 

(A) Relocating the Ark and Securing Alle- 
giances (5:11-8:18). 

(a) Davip Secures His Position (5:11-16) 
(=1 Chr 11:1-9), 11. Through an alliance, Phoenician 
construction materials and crafts are available to build 
David's house. The house theme is prominent in the re- 
mainder of the book. 12. The verse is deuteronomistic. 
13-16. The genealogical list summarizes developments 
(+ 41 above) and marks the beginning of the ritual 
transfer of the ark to Jerusalem (J. Flanagan, in WLSGF 
361-72; W. Brueggemann, David’s Truth (Phi 1985) 
67-86, 124). Having many concubines and wives is an 
indicator of wealth and power. 

(b) Pumistine Batties (5:17-25) (=1 Chr 
14:8-16). In contrast with 1 Chr, David reverses his 
vassal~suzerain relationship after relocating in 
Jerusalem. The sequence enhances the city’s role in 
solving Israel’s problems. Two battles commissioned by 
divine oracle thwart Philistine attempts to drive a wedge 
between Israel and Judah. By the end of the scene, David 
has access to the entire Mediterranean coast. 17-21. 
Rephaim is a lowland area SW of Jerusalem. The exact 
location of Baal-perazim is uncertain. 23-25. The battle 
site is also uncertain, perhaps by a grove, “balsam trees” 
(H. Hertzberg, I & II Samuel 273) or “Bachaim,” a place 
name (K. McCarter, I] Samuel 155). Gezer is Tel Jezer in 
the Shephelah ca. 15 mi. W of Jerusalem. 

51 (c) TRANSFER OF THE ARK TO JERUSALEM (6:1- 
23) (=1 Chr 13:1-16:43). 1-15. Bringing the ark to 
the city ritually transfers legitimacy and power from 
Saul’s house to David personally. The scene is now 
joined with the dynastic oracle in 2 Sam 7 which com- 
pletes the transition to David's house, i.c., to dynasty (cf. 
Ps 89); but the arrangement appears to be a secondary 
effort by Solomonic or post-Solomonic editors to root 
their royal theology in the city’s initial legitimation by 
making the dynasty theme part of the original relocation 
plans. Chap. 6 abounds with signs of ritual: cultic music 
and dance (vv 5,15-16,21), a procession (vv 3,12), bless- 
ings and sacrifices (vv 12,13,17-19), nudity and role 
reversals (vv 16,20-22), all indicators of a rite of passage 
remembered in the Jerusalemite cult (cf. Pss 89,132), 
16-23. The dialogue explicates the meaning of the 
ceremony. Michal’s childlessness is a sign of David’s 
control. It places Saul’s line figuratively under house 
arrest and opens the possibility for Davidic, but non- 
Saulide, succession. 

52 (d) ORACLE OF NATHAN AND PRAYER OF 
Davib (7:1-29) (=1 Chr 17:1-27). The chapter com- 
bines an oracle (vv 1-17) with David's prayer (vv 
18-29). The unit is fundamental in Israelite, Jewish, and 
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Christian royal messianism. A highly nuanced playing 
on house, dynasty, and temple themes connects it with 
narratives before and after. Deuteronomistic editors or 
earlier post-Davidic redactors may be responsible for 
the unit’s present location (D. McCarthy, JBL 84 [1965] 
131-38). 1-7. The multivalent house theme connects 
with the story line in chap. 6. Nathan, who is mentioned 
elsewhere only where Bathsheba and Solomon appear 
(cf. chap. 12; 1 Kgs 1), is part of the dynasty theme. 
10-17. The prohibition against a temple, a sign of social 
stratification and political centralization, reflects tribal 
Yahwists’ resistance to monarchy. 13. The reference to 
a later builder is a feeble Solomonic or deuteronomistic 
attempt to transform the anti-temple tenor to pro- 
temple. 18-29. A striking prayer affirms the deity’s role 
in electing David and his house (vv 18,25). Perpetuity is 
stressed (vv 24,25,29). 

53 (ec) Davip SuBDUES AND ALLIES wITH Non- 
YAHWIsT EASTERN Rectons (8:1-14) (= 1 Chr 18:1-13). 
The catalogue of David’s successes seems exaggerated 
and stylized. It balances his pacification of the coastal 
zones (cf. 5:17-25) with winning access to all E regions, 
thereby forming an envelope of alliances surrounding 
Israel and Judah. In a segmented system, those not in an 
alliance are against it. All are portrayed as temporarily 
with David. 1. Recent archaeological information 
reveals Philistine occupation in the Jordan Valley. The 
compiler may have the area in mind. 2. Moab in Trans- 
Jordan is David’s ally elsewhere (cf. 1 Sam 22:3-5). 3-12. 
Northern victories subdue regions stretching to the 
Euphrates. There is no archaeological information to 
confirm the reports. Precious and utilitarian metals are 
booty and signs of subservience (vv 8,10) that contrast 
with the foodstuffs and livestock collected and distrib- 
uted during David’s rise and exile (cf. 17:27-29; 1 Sam 
30). They are worthy of the alliance’s grandeur. 13-14. 
The SE is secured by subduing the Edomites. 

54 (f) Davip’s ADMINISTRATION (8:15-18) (= 
1 Chr 18:14-17). 15. By now all Israel includes Judah. 
16-18. The list, part of the compilers’ map (— 41 above), 
balances with both the genealogical list in 5:13-16, 
marking the beginning of David’s move toward Jeru- 
salem, and the list of court officers in 20:23-26, ending 
the Court History (2 Sam 9-20). In keeping with tribal 
practice, patronymics are cited for all the named officers 
except Shawsha (1 Chr 18:16, an Egyptian name). 16. 
Joab is commander; Jehoshaphat is mazkiy, i.e, a chancel- 
lor or recorder with duties as foreign minister and master 
of ceremonies. 17. Two priests are named, representing 
either non-Yahwist and Yahwist or Aaronid and Mushite 
orders (see F. M. Cross, CMHE 212-14). The confusion 
of Ahimelech and Abiathar as name and patronymic is a 
case of genealogical amnesia (compare Mark 2:26). 
Shawsha is scribe (sdpér). 18. Benaiah is in charge of the 
mercenaries. The mention of David’s sons as priests is 
disruptive and secondary (cf. 20:26; 1 Chr 18:17). 

55 (B) Conflicts in David’s Palace (9:1-12:31). 
L. Rost’s (Succession) arguments for the literary unity and 
antiquity of the so-called succession narrative (2 Sam 
9-20 + 1 Kgs 1-2) continue to influence biblical scholar- 
ship. However, assigning an exact date and marking a 
definite beginning for the unit are difficult (see D. Gunn, 
The Story of King David JSOTSup 6; Sheffield, 1978}), 
and themes within it can be separated according to 
Davidic and Solomonic interests J. Flanagan, JBL 91 
{1972} 172-81). Accordingly, Solomon’s succession is 
treated only in secondary material and in 1 Kgs, as the 
canonical division of the text and Rost’s own study sug- 
gest. In the earlier story, the Court History (chaps. 
9-20), and in 2 Sam 21-24, the compilers contrast 
David’s conduct with that of others. 
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56 (a) MERIBAAL’S PROTECTION AND HOUSE 
ARREST (9:1-13). David’s benevolence toward Saul’s 
house contrasts with his subjugation of Israel’s enemies 
(cf. chaps. 8, 9). His generosity exhibits kindness toward 
former opponents and their house. It brings potential 
contenders under his watchful eye, diffuses the family’s 
independent power bases (cf. 1 Sam 20:28-31; 2 Sam 
15:7-12), and incorporates opponents’ allegiances into 
the patron’s administration. 2. Ziba, Saul’s steward, is 
appointed to serve Meribaal and care for Saul’s property 
(vv 7-12). The act accords Meribaal some independence 
and dignity. 3. The motive is hesed, loyalty. 4. Meribaal 
resides with a prominent family in the region of 
Mahanaim. 10. The youth is honored by eating at 
David’s table, where he can be observed daily. 
57 (b) Davip Is TESTED BY AN EASTERN COaALti- 
TION (10:1-19 [+ 11:1+ 12:26-31]) (=1 Chr 19:1-19 
{+20:1-3]). Treatment of Yahwists and non-Yahwists 
is contrasted. Succession invites competition among 
contenders and with former allies and enemies. David 
presumes that his treaty relationship (hesed) will survive 
the transition in Ammonite office. 1-4. Hadadezet’s 
Aramean vassals become David’s (chap. 10). David’s 
loyalty contrasts with Hanun’s distrust. 5. Inflicting 
humiliation tests David’s ability to hold his coalitions 
together. 8-14. The new Ammonite leadership fails to 
steal away groups subjugated by David (8:1-14). 15-19. 
David regains the allegiance of Aramean vassals and 
rules the Ammonites directly (cf. 11:1; 12:26-31). 
58 (c) THe BATHSHEBA AFFAIR, NATHAN’S JUDG- 
MENT, AND SOLOMON’S BirTH (11:1-12:25). The unit is 
part of the Solomonic succession theme (> 55 above) 
placed here to illustrate that a paternal weakness infects 
the family and enables Solomon to come to power 
Blenkinsopp, in Volume du Congrés: Genéve, 1965 [VTSup 
15; Leiden, 1965] 44-57). The episode also contrasts 
David’s treatment of an ineligible sexual partner whom 
he marries with Amnon’s incestuous rape of Tamar 
(chap. 13), and testifies that Solomon was conceived and 
born in wedlock. 1. The Ammonite campaign provides 
the setting and heightens the sense of David’s negli- 
gence. 2-5. The adultery with a Hittite soldier’s wife is 
told succinctly. 3. Eliam and Uriah are both listed 
among David’s warriors (23:34-39) hinting that Bath- 
sheba was remembered as daughter of one and wife of 
the other. The dual references stress the injustice toward 
powerless subordinates. 6-13. The first attempts to 
cover David’s tracks would amuse ancient audiences. 8. 
In order to maintain ritual purity during battle, Uriah 
disobeys the command to “wash your feet,” i.e., to have 
intercourse. 14-24. David’s sin costs Uriah his life, and 
Bathsheba’s sin costs her a husband! 20. Joab veils his 
own failure behind news of Uriah’s death. 25. David 
absolves Joab of worry. 26-27. Anxiety turns to relief. 
Bathsheba’s honor is preserved in spite of the deity’s 
displeasure with the affair. 12:1-4. Nathan’s parable, a 
masal, elicits David’s self-judgment. 7-12. The section 
has been redacted. It now predicts events that unfold in 
chaps. 13-24 and testifies that the illegitimately con- 
ceived child was not Solomon. 14. Atonement for 
David’s sin costs the child its life, and Bathsheba a son! 
15-23. David repents. 24-25. An assertion of Solomon’s 
legitimacy and favor is signified by his names. 
59 (d) Daviw Assumes Direct CONTROL OF THE 
Ammonites (12:26-31) (=1 Chr 20:1-3). The battles 
‘begun in chap. 10 are completed. 26. Rabbah and the 
royal citadel are in present-day Amman. 30. The crown 
of Milcom, the state god of the Ammonites, symbolizes 
headship of the kingdom. Crowned Ammonite statues 
from the period have been found (S. Horn, AUSS 11 
{1973] 170-80). 
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60 (V) David Loses and Regains Jerusalem 
(13:1-20:25). 

(A) Absalom Challenges His Father’s 
Sovereignty (13:1-19:9a). Tension outside David’s 
house gives way to problems within, centering on 
changes that life in Jerusalem is forcing on tribal customs 
and norms—esp. evident in Amnon’s treatment of 
Tamar and Absalom’s attempt at coup d’état. 

(a) THE RAPE OF TAMAR AND ABSALOM’S 
REVENGE (13:1-39). The differences between a passive, 
paternal leader (v 21) and a single-minded, filial pre- 
tender (vv 22,28) take precedence over Amnon’s morality 
and David’s obligations to Tamar (who could be his 
daughter?). The story is laced with sexual inferences and 
feeling for the castaway Tamar, which obscure the larger 
issues of social norms and rules addressed by the story. 
Absalom’s greed shows through his subtle attempt, with 
Jonadab’s complicity, to arrange Amnon’s downfall by 
rendering him ineligible for succession—at the expense 
of his sister! 1-4. All the actors are members of David’s 
family. 12-13. Tamar warns against breaching society’s 
norms, bringing shame to her and rejection to Amnon. 
Her suggestion regarding an approved brother-sister 
marriage depicts rule changes occurring in the society 
(> 61 below). Amnon and Absalom symbolize the 
uneasy merging of cultures. 16. Violated, Tamar appeals 
again to custom for protection. 19. Rejected and ruined, 
she mourns. 23-29. Absalom schemes to kill the first- 
born brother during a pastoral festival. 32. The “wise 
man” Jonadab continues his lackey’s role by assigning a 
motive that preserves Absalom’s standing. 37-39. 
Absalom returns to the protection of his maternal kin to 
await another opportunity for power. 

61 (b) ABSALOM’s EXILE AND RECONCILIATION 
(14:1-33). 2. A second wisdom specialist, a woman 
from Tekoa, tries to sway David’s views. 5-7. The ploy 
appeals to tribal custom and practicality to prevent strife 
and blood feud amid the family. 10-18. David decides 
for heirship and, prefiguring his exile, against vengeance, 
first by his own authority (v 10) and then by invoking 
the deity (v 11). 12-14. The woman presses the case 
which, like a parable, points to someone else, Absalom. 
The woman’s dilemma of guilt is complex (vv 13-14). 
The case alludes to the pressures of sedentarization and 
centralization: David has overruled a pastoral society’s 
way of coping with violence; now how does it rid itself 
of guilt, i.e., restore justice, if the offender is restored to 
full life? 20. A paradox is presented. The woman com- 
pares David’s wisdom to that of an angel of God, but 
readers are told of Joab’s role (vv 21-22). 23-33. 
Absalom is allowed into the city only, and two years 
later with Joab’s assistance, into the palace. David’s kiss, 
the sign of forgiveness and reconciliation, resolves the 
woman’s dilemma. He takes responsibility for the guilt. 
62 (c) ABSALOM’S ATTEMPT AT SUCCESSION (15:1- 
12). The background issue in previous scenes bursts 
into the open. 1. Horses and chariots are signs of in- 
creasing centralization. 2-6. Absalom stirs discontent by 
accusing his father of failing to meet his tribal respon- 
sibilities as adjudicator and redistributor. Initial discon- 
tent is northern (vv 2,6,10), but once David's allegiances 
are ruptured, others join the opposition— David is 
becoming too much like a king. 8-12. He ignores the 
obvious: Absalom is imitating him by going to loyalist 
Hebron where he weaves a broader web of opposition 
(vv 7-10) reaching into David’s staff. 

63 (d) Davip ABANDONS JERUSALEM AND THE 
Ark (15:13-16:14). David tests divine will. 13-14. 
Sensing his tenuous hold on northern Yahwists, he 
orders flight. 16-18a. The exodus has the character 
of a ritual procession, but is made without the ark. 
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18b. David’s foreign mercenaries are personal body- 
guards, loyal only to their employer. 23-29. The ark and 
the concubines left to keep the house (v 16) offer a test 
for Yahweh (vv 25-26). David’s return will confirm that 
Yahweh sanctions him because of his laissez-faire central 
leadership rather than because he possesses the ark. 31. 
The “wise” Ahithophel’s foolishness is exposed. 31-37. 
David sends his own advisor to spy and confuse. 
16:1-14. Ziba and Shimei are met again during David’s 
return. Ziba’s explanation of Meribaal’s absence (v 3) 
and Shimei’s (a Benjaminite) curse (v 8) reflect continu- 
ing northern Saulide antipathy to David and a lingering 
hope for restoration. 

64 (e) ABSALOM’s FOOLISHNESS (16:15-17:23). 
16. Hushai arrives in Jerusalem to set the stage with 
Ahithophel for the final test of Absalom’s wisdom. 
Hushai’s enigmatic reply affirms (v 18) that the test will 
reveal whom Yahweh has chosen (cf. 15:25-26). 20-23. 
Losing control of the harem is a sign of inability to lead 
and a definitive indication that the former ruler is gone. 
Absalom’s future and the narrative of the Court History 
hinge on the dialogue (J. Flanagan, JBL 91 [1972] 178). 
Ahithophel advises the symbolic gesture as well as a 
military tactic for catching David by surprise (17:2). 
17:1-14. Absalom foolishly submits again to hubris and 
accepts Hushai’s urging to wait and lead the troops 
personally (vv 11-13; cf. 16:21; 17:11,13). 15-22. 
David’s messengers are protected by a clever woman 
whose response to interrogators is both accurate and 
deceptive. 23. Ahithophel’s suicide is portrayed as a pre- 
meditated act of despair. The ability to convince is a 
counselor's duty. His touch lost, his life ended, Ahitho- 
phel goes home to die. Hanging foreshadows Absalom’s 
fate (18:9). 

65 (f) Davip In Exe (17:24-19:9a). 25. Ab- 
salom retains the Jerusalemite bureaucracy, reappointing 
from within and respecting old alliances. 25-29. David’s 
support is with disparate and sundry coalitions. The 
scene depicts an old warrior, anxious for action 
(17:29-18:2). 18:1-5. The troops are put under three 
commands, but David is persuaded to remain behind 
away from involvement with Absalom’s fate. 6. 
Absalom foolishly allows the encounter to occur in the 
thickets of the forest of Ephraim in Transjordan where 
David’s men are more at home. 11-14. Joab kills 
Absalom personally. 18. The burial site is not the tradi- 
tional “Absalom’s Tomb” near Jerusalem. 19-32. Joab 
prefers that a foreigner deliver both the good news of 
victory and the bad news of Absalom’s death (v 21). 
Bearing bad news elicits no rewards (v 22). 19:1-9a (Eng 
1-8a). By mourning the fatality rather than honoring the 
victors David threatens allegiances. Joab speaks for the 
troops and for security; David responds with ceremony 
(vv 6-9a). 

66 (B) David Processes to Jerusalem (19:9b- 
44 [RSV 8b-43]). David's fate turns quickly (vv 9-10), 
and allies and enemies compete for the right to escort 
him (vv 11,14). He moves quickly to secure old alliances 
(v 12) and to make changes in his administration (v 13). 
29-31. Meribaal attempts to regain protection by dis- 
avowing his treason, but David refuses to adjudicate his 
and Ziba’s contradictory claims. Meribaal rejects dual 
ownership of Saul’s property for David's protection (v 
31). 41. The ritual conquest, which reverses David’s 
exodus, is similar to the ark’s entry in Josh 3-5 and goes 
first to Gilgal and then directly to Jerusalem (20:3). 
67 (C) Further Attempts to Topple David 
(20:1-25). The struggle for paramountcy continues 
unabated. Latent distrust between Israelites and Judah- 
ites, and the Benjaminites’ uneasy commitment to either 
group, is exploited by Sheba (vv 1~2,4-7). Joab settles 
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a grudge with his rival, Amasa (vv 8-13), and the people 
of Abel Beth-Maacah are forced to choose sides (vv 14- 
22). 20:1-22. Sheba’s rebellion frames the other tests of 
allegiance. 3. Three references to “house” in a single 
verse complete the story of Absalom’s revolt and look 
ahead to dynasty. Yahweh has met David’s challenge (cf. 
15:25-26), but he returns to establish his house, not to 
view the ark. 6. The Benjaminite’s rebellion is likened to 
Absalom’s. 14-22. Sheba flees to Abel Beth-Maacah E of 
Dan, i.e., to the end of the territory where a wise 
woman’s decision to surrender Sheba’s life rather than 
risk destruction portrays the extent of David’s support. 
23-25. The second list of court officers is part of the 
compilers’ map (— 41 above), and with the earlier list 
(8:15-18) it forms an inclusio for the Court History by 
demonstrating that conditions are restored to their 
original state. Now, however, military and tax officials 
are listed before others. 
68 (VI) David Prepares for Israel’s Future 
under Yahweh (21:1-24:25). David allows the Gib- 
eonites to take their revenge on the house of Saul 
(21:1-14), and he symbolically suppresses a Philistine 
stirring (21:15-22). House, dynasty, and temple themes 
reach their completion (21:1-23:7), and the final contest 
for Yahweh’s favor is waged and celebrated (23:8-24:25). 
The pattern of the story, not the historical sequence of 
the maneuvers, concerns the compilers. The focus that 
has shifted from problems between ruling houses to 
tensions within David’s own family now returns to the 
Philistines and the Benjaminites, Israelites, Saulides. 
David and his opponents are all ultimately placed under 
Yahweh's power. 

(A) Suppression of the Saulides and Their 
Enemy, the Philistines (21:1-22). 

(a) Davip ALLows THE MassACRE OF SAUL’s 
House (21:1-14). Historically, the unit is misplaced, 
but it suits the compilers’ purpose here by showing that 
David is no longer Saul-in-absentia, ruling in his stead. 
Although the portrayal contrasts sharply with earlier in- 
sistence on David’s innocence, the ruler can now break 
away from old beliefs and set upon his own course 
which is to become ritually the sign of Yahweh’s 
presence in Jerusalem. Saul’s family is dispensable. 
1. The background is famine and bloodguilt. Neither is 
recorded earlier. Yahweh is credited with citing the lat- 
ter as the cause of the former. 2. David takes immediate 
action. 5-6. The Gibeonites request a ritual slaughter of 
seven family members at the high place in Gibeon (cf. 
1 Kgs 3). 6b-9. David personally designates the victims. 
Virtually every known surviving male descendant in 
direct line of succession in Saul’s family is accounted for. 
10-14. Rizpah, Saul’s concubine and mother of two 
sons, fulfills her woman’s role by protecting the decay- 
ing bodies for burial. Sometime later David buries them 
with Saul and Jonathan in Benjamin. Ending the episode 
with supplications gives it cultic overtones. 
69 (b) Puitistine Unrest (21:15-22). David 
continues to secure his position by subjugating four 
Philistine leaders, the archetypal enemies of Saul and 
Israel. The arrangement of the anecdotes is artificial; 
their unity seems to be the warriors’ membership in a 
cultic association, the Rephaim or giants (vv 16,18,20, 
22) (cf. C. L’Heureux, BASOR 22 [1976] 83-85). 15-20. 
The exaggerated size of weapons and warriors reflects 
the cultic character of the texts. 
70 (B) Praise and Thanksgiving (22:1-23:7). 
The connection between Yahweh’s power and David’s 
security is emphasized in cultic expressions. 

(a) THE Psatm oF Davip (22:1-51). This 
ancient poem, a doublet of Ps 18, asserts Yahweh’s con- 
tinual intervention in David’s life. The deity protects the 
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leader from enemies starting with Saul [sic!] (v 1), and 
will continue loyally with his descendants (v 51). 2-20. 
The first of the poem’s three parts depicts a cosmic and 
human struggle leading to the birth, as it were, of 
David’s recognition and election (v 20). 21-28. The 
poem’s core states the reciters’ perception of events. The 
presence of the doublet (vv 21,25) as well as imagery and 
vocabulary suggest that vv 21-25 is an insertion, 
possibly deuteronomistic. It expands vv 26-28 and 
offers an ancient interpretation of the poem’s meaning: 
David is chosen because of his innocence. 26-28. 
Implied are the reversals, again including David's dis- 
placing Saul, that are central to 1 Sam 29-31. The 
psalmist, i.e., David, is depicted as a victorious warrior 
whom the deity protects during campaigns to foreign 
lands (v 46). The warrior and the deity are partners in 
struggles that reach cosmic proportions. 

(b) Davip’s Last Worps (23:1-7). The 
ancient poetic oracle serves to extend the psalm above. 
2. Yahweh speaks through David not only in the leader’s 
statements and actions, but also through the paradoxes 
in his life (vv 3-4). 5-6. The house theme is introduced 
to express hope for the future. Enemies of the house will 
not sprout and grow as David, the seed for his house, has 
done. 

71 (C) Submitting the Administration to 
Yahweh (23:8-24:25). The organizational list of 
David’s soldiers makes the military prowess praised in 
the preceding poems concrete, creates the need for a 
census, the basis of conscription, and leads toward 
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Yahweh’s appearance as a warrior in chap. 24. 

(a) Davip’s Warriors (23:8-39). Ranking 
exemplifies the ancient penchant for organizing by 
means of genealogies and lists. Fluidity, as in geneal- 
ogies, is evident (v 24). 8-11. the three: Play a special role, 
perhaps as officers. 24-39. the thirty: An official body 
comparable to the royal guard in other ancient Near 
Eastern societies. 

(b) CENsUs, PLAGUE, AND PREPARATIONS FOR 
YAHWEH’S House (24:1-25). The delicate balance 
between centralizing and remaining subservient to 
divine will is first upset (vv 1-15) and then resolved by 
divine intervention (vv 16-17) and by David’s purchas- 
ing a site for worship (vv 18-24), erecting an altar, and 
making offerings (vv 24-25). 1. An enigmatic opening 
connects the census with the plague. David’s ultimate 
struggle is with the deity (cf. 1 Chr 21:1)! 2-9. Joab’s 
route takes him through the territories surrounding 
Israel and Judah, the envelope constructed earlier (chaps. 
5-12). Idealized, i.e., cultic, numbers are reported sep- 
arately for Israel and Judah (v 9). 10-14. The reason for 
David’s remorse is not explicit. His apparent change of 
heart explains the connection between census and 
plague. 15. The plague is Yahweh’s quid pro quo, the 
divine defense in the cosmic struggle for legitimacy. 
16-25. The resolution legitimates David's actions, i.e., 
the centralizing that leads to the census and the purchase 
of a threshing floor, and it transfers the guilt to an altar 
where it is expiated through David's offerings. 
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INTRODUCTION 


2 (I) Composition. The books of Kgs are the 
fourth part of what tradition calls the Former Prophets 
(Josh, Judg, 1-2 Sam, 1-2 Kgs). The division between 
Sam and Kgs is arbitrary and varies in ancient manu- 
scripts. That between 1 and 2 Kgs is even more arbi- 
trary, disrupting the account of the reign of Ahaziah of 
Israel. In fact, 1-2 Kgs form a continuous work. 
Modern scholarship affirms the unitary character of 
the Former Prophets. Since the Uberlieferungsgeschichtliche 
Studien of M. Noth (1943; Eng 1981), it has become 
standard to speak of this work as the “deuteronomistic 
history” (= Dtr) and to deem it the product of a single 
school, if not a single author. It is not a work of political 
or social history, however, but of theological history. It 
recounts, from a consistent theological point of view, 
Israel’s life in its own land from the occupation under 
Joshua to the Babylonian Exile. It is less interested in 
accurately chronicling events, no matter how important 
they may seem to a modern historian, than in explaining 
the tragic fate of Yahweh’s people. The Deuteronomist 
chooses sources, arranges and modifies them, expands 
and supplements them with this goal in mind, rather 
than with a view to reportorial accuracy, verifiability, or 
exhaustiveness. The sources used are many and varied, 
ranging from popular tales (1 Kgs 3:16-27) and miracle 
stories (2 Kgs 2) to archival records (1 Kgs 4:7-19). In 
Kgs, the Deuteronomist cites three sources by name and 
repeatedly refers the reader to them for further informa- 


tion: The Acts of Solomon, The Chronicles of the Kings 
of Judah, and The Chronicles of the Kings of Israel. Un- 
fortunately, all three are now lost. On sources used in 
Kgs, see Gray, I & II Kings 14-35. 

It is not certain when the Deuteronomist compiled 
these sources into the theological narrative we have 
today. Surely the final version of Kgs dates from the 
exile: 2 Kgs 25:27 records the release of Jehoiachin from 
prison (ca. 560), but Dtr is unaware of the edict of Cyrus 
and the return from exile (538-537). Many scholars 
today, however, believe that the major work of shaping 
Dtr was done before the exile, perhaps in Josiah’s reign 
(ca. 640-609), with a later, exilic redaction bringing the 
narrative up to date. (See Nelson, Double Redaction; and 
A. Mayes, The Story of Israel between Settlement and Exile 
[London, 1983] 1-21.) 

The diversity of sources and the theological purpose 
to which even archival materials are submitted counsel 
caution in any attempt to extract historical data from 
Kgs. Certainly the main lines are historical—the names 
and the order of the kings, the separation of the king- 
doms after Solomon’s death, the overthrow of Israel, the 
exile of Judah. But, within those lines, historical 
reconstruction must proceed with care. For example, 
even the apparently objective data of chronology are 
problematic. Kgs regularly coordinates a king’s acces- 
sion with the regnal year of the other kingdom’s ruler 
and also gives the length of each reign. In theory, it 


*The introduction and comment on 1 Kgs are the work of J. T. Walsh; the comment on 2 Kgs is by C. T. Begg. 
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should be possible to date the whole line of kings in both 
kingdoms accurately. But it has not proven so. The 
figures cannot be made to agree without emendation or 
elaborate hypotheses. (See H. Jagersma, A History of Israel 
in the Old Testament Period [Phl, 1983] 124-26.) 

3 (II) Purpose and Theology. The purpose 
of Dtr—or at least of the exilic editor —is to explain how 
Yahweh’s people came to be in exile. The explanation, 
essentially, is that both Israel and Judah, in the person of 
their respective kings, were guilty of cultic infidelities so 
numerous and so terrible that destruction was the only 
fit punishment. A number of subsidiary themes contrib- 
ute to this explanation: the paradigmatic character of 
David and of Jeroboam I, the cult and the Temple, and 
the role of prophetism. 

David is for Kgs the paragon for rulers of Judah. He 
was faithful and obedient to Yahweh (1 Kgs 3:14); 
therefore Yahweh promised him an unending dynasty 
(1 Kgs 8:25; cf. 2 Sam 7:4-16). But beginning with 
Solomon, most of the southern kings fail to follow 
David’s ways (1 Kgs 9:4-9; 11:4,6; 15:3; 2 Kgs 16:2); 
even those who are faithful are praised with reservations 
(1 Kgs 15:11-14; 2 Kgs 14:3-4); only Hezekiah and 
Josiah receive unqualified approval (2 Kgs 18:3-5; 22:2; 
23:25). The divine promise to David is what stays 
Yahweh’s hand in the face of Judah’s evils (1 Kgs 11:13, 
Spal 2 las tee 1D), 

Jeroboam I, by contrast, is the paradigm of unfaithful 
Israel. Though chosen by Yahweh (1 Kgs 11:26-40), 
Jeroboam became guilty, in Dtr’s view, of cultic hetero- 
doxy (12:26-31). This the Deuteronomist calls the “sin 
of Jeroboam,” and he considers it the foundational evil 
of the northern kingdom (— 24). Israelite kings are con- 
demned without exception, almost always for “holding 
to the sin of Jeroboam.” Only Ahab is more roundly 
scored, for introducing the cult of Baal (1 Kgs 16:30-33). 
These cultic deviations led to Israel’s destruction at the 
hands of Assyria, as the commentary on the fall of 
Samaria makes clear (2 Kgs 17). 

Kings of both Judah and Israel are judged in terms of 
their cultic purity. In the north, the criterion for con- 
demnation is the “sin of Jeroboam.” In the south, the 
“high places” (sacrificial sites on hilltops used in the 
indigenous pagan cult and perhaps in the popular cult of 
Yahweh as well) are the commonest aberration for 
which the kings are condemned, while cultic reform is 
a basis for praise (1 Kgs 15:11-13; 22:46; 2 Kgs 18:3-5, 
22-23). 

The construction and dedication of the Temple are 
the centerpiece of the story of Solomon and that king’s 
lasting glory, even though the judgment of Dtr on Sol- 
omon is ultimately negative (1 Kgs 11:9-13). The 
Temple remains a continuing topic of interest in Kgs; 
matters touching it, even matters not directly concerned 
with cultic deviations or reformations, are often recorded 
(1 Kgs 14:25-28; 15:15,18-19; 2 Kgs 11:3-16; 12:4-18; 
14:14; 15:35; 16:8-18; 18:15-16; 24:13; 25:9,13-17). 

Finally, the role of prophetism in the unfolding his- 
tory of Israel is a central concern for Dtr. 1-2 Kgs in par- 
ticular contain numerous prophetic narratives, including 
lengthy collections about Elijah and Elisha. Through the 
prophets Yahweh continually confronted the errant 
people to call them back to God’s ways. The prophetic 
word could be an assurance of victory (1 Kgs 20:13) or 
.a promise of peace (2 Kgs 7:1), a threat (1 Kgs 22:17) or 
a condemnation (2 Kgs 1:3-4). In every case it is 
Yahweh announcing in advance the plan of history —a 
plan that reaches fulfillment inexorably. Throughout 
1-2 Kgs are very many notices of fulfilled prophecies; 
the point of Dtr is clear: Yahweh is in charge of history 
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and “reveals his counsels to his servants the prophets” 
(Amos 3:7). 

4 (III) Outline. The text of 1-2 Kgs contains 
well-crafted literary work. The author had a penchant 
for concentric organization of narrative materials. Some 
attempt has been made to reflect this structuring tech- 
nique in the outline, especially in the large narrative 
units of 1 Kgs. 


(I) The Reign of Solomon (1 Kgs 1:1-11:43) 
(A) Prophetic Intervention into the Royal Succession 
(1:1-2:11) 
(a) The King Is Cold (1:1-4) 
(b) Adonijah Exalts Himself (1:5-6) 
(c) Adonijah’s Faction Gathers to Celebrate 
(1:7-10) 
(d) Nathan Plots to Make Solomon King 
(1:11-14) 
(e) David Decides for Solomon (1:15-37) 
(f) Solomon Is Made King (1:38-40) 
(g) Adonijah’s Faction Flees in Fear (1:41-50) 
(h) Adonijah Abases Himself (1:51-53) 
(i) The King Is Dead (2:1-11) 
(B) The Security of Solomon’s Throne (2:12-46) 
(a) Adonijah (2:13-25) 
) Adonijah’s Supporters (2:26-35) 
(c) Shimei (2:36-46) 
(C) A Promising Beginning (3:1-15) 
(a) Narrator’s Comments (3:1-3) 
(b) Yahweh Is Pleased with Solomon (3:4-15) 
(D) Yahweh’s Gifts to Solomon (3:16-5:14) 
(a) “A Discerning Mind”—Solomon’s Judgment 
(3:16-28) 
(b) “Riches”—Solomon’s Administration (4:1—5:8) 
(i) Internal affairs (4:1-20) 
(ii) External affairs (5:1-5) 
(iit) Chariots and horses (5:6-8) 
(c) “Honor above Kings” —Solomon the Sage 
(5:9-14) 
Solomon’s Temple (5:15-9:25) 
(a) Before Beginning the Temple (5:15-32) 
(i) Solomon and Hiram (5:15-26) 
(ii) The corvée (5:27-32) 
(b) Construction of the Temple (6:1-7:51) 
(i) Building the Temple (6:1-38) 
(ii) The royal palace (7:1-12) 
(iii) Furnishing the Temple (7:13-51) 
(c) Dedication of the Temple (8:1-9:9) 
(i) Narrative prologue (8:1-13) 
(ii) Solomon’s speech (8:14-61) 
(iil) Narrative epilogue (8:62-9:9) 
(d) After Finishing the Temple (9:10-25) 
(i) Solomon and Hiram (9:10-14) 
(ii) The corvée (9:15-25) 
(F) Yahweh's Gifts to Solomon (9:26-10:29) 
(a) “A Discerning Mind”—Solomon and the 
Queen (10:1-10,13) 
(b) “Riches” —Solomon’s Trade (9:26-28, 
10:11-12,14-22,26-29) 
(i) Maritime affairs (9:26-28; 10:11-12,22) 
(ii) Jerusalem’s prosperity (10:14-21,27) 
(iii) Chariots and horses (10:26,28-29) 
(c) “Honor above Kings” —Solomon’s Prestige 
(10:23-25) 
(G) A Tragic Ending (11:1-13) 
(a) Narrator’s Comments (11:1-8) 
(b) Yahweh Is Angry with Solomon (11:9-13) 
(H) The Insecurity of Solomon’s Throne (11:14-25) 
(a) Hadad of Edom (11:14-22) 
(b) Rezon of Damascus (11:23-25) 
(I) Prophetic Intervention into the Royal Succession 
(11:26-40) 
J) Transition (11:41-43) 
(I) Synchronic History of the Kingdoms of Israel and 
Judah (1 Kgs 12:1-2 Kgs 17:41) 
(A) Jeroboam I of Israel (12:1-14:20) 
(a) Ahijah Announces Jeroboam’s Kingship 
(11:26-43) 
(b) Political Disunity (12:1-20) 
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(c) A Judahite Prophet’s Approval (12:21-25) 
(d) Jeroboam’s Cultic Innovations (12:26-31) 
(e) A Judahite Prophet’s Condemnation 
(12:32-13:10) 
(f) Prophetic Disunity; Evaluation (13:11-34) 
(g) Ahijah Announces the End of Jeroboam’s 
Kingship (14:1-20) 
(B) Early Kings of Judah and Israel (14:21-16:34) 
(a) Early Kings of Judah (14:21-15:24) 
(i) Rehoboam (14:21-31) 
(ii) Abijam (15:1-8) 
(iii) Asa (15:9-24) 
(b) Early Kings of Israel (15:25-16:34) 
(i) Nadab (15:25-32) 
(ii) Baasha (15:33-16:7) 
(iii) Elah (16:8-14) 
(iv) Zimri; civil strife (16:15-22) 
(v) Omri (16:23-28) 
(vi) Ahab (16:29-34) 
(C) The Story of Elijah the Tishbite (17:1-19:21) 
(a) Elyah Decrees a Drought (17:1-24) 
(b) Elijah Returns the Rain (18:1-46) 
(i) Entrance (18:1-6) 
(ii) Elijah and the servant (18:7-16) 
(iii) Elijah and Ahab (18:17-20) 
(iv) Contest of the gods (18:21-40) 
(v) Elyah and Ahab (18:41-42a) 
(vi) Elijah and the servant (18:42b-45a) 
(vii) Exeunt (18:45b-46) 
(c) Elijah Runs from Danger (19:1-21) 
(D) The Downfall of Ahab (20:1-22:38) 
(a) Syria Attacks Israel (20:1-43) 
() Ben-hadad demands tribute (20:1-11) 
(i) The battle of Samaria (20:12-21) 
(iii) The battle of Aphek (20:22-30) 
(iv) Ben-hadad pleads for his life (20:31-34) 
(v) Prophetic narrative (20:35-43) 
(b) Naboth’s Vineyard (21:1-29) 
(i) _Naboth’s murder (21:1-16) 
(ii) Prophetic narrative (21:17-29) 
(c) Israel Attacks Syria (22:1-38) 
() Preparation for war (22:1-4) 
(ii) Prophetic narrative (22:5-28) 
(ili) Ahab’s strategy (22:29-30) 
(iv) Battle (22:31-34) 
(v) Ahab’s death (22:35-37a) 
(vi) Aftermath of war (22:37b-38) 
(E) More Kings of Judah and Israel (1 Kgs 22:39-2 
Kgs 1:18) 
(a) Ahab of Israel (22:39-40) 
(b) Jehoshaphat of Judah (22:41-51) 
(c) Ahaziah of Israel (1 Kgs 22:52-2 Kgs 1:18) 
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(F) The Elisha cycle (2:1-8:29) 
(a) Elisha Succeeds Elijah (2:1-25) 
(b) Jehoram of Israel (849-842) and the Moabite 
War (3:1-27) 
(c) A Complex of Ten Legends (4:1-8:15) 
(i) The widow’s plight (4:1-7) 
(ii) The Shunammite woman (4:8-37) 
(iii) Elisha counteracts food poisoning 
(4:38-41) 
(iv) Elisha multiplies bread (4:42-44) 
(v) Elisha, master of leprosy (5:1-27) 
(vi) An axhead recovered (6:1—7) 
(vii) Elisha as military resource (6:8-23) 
(viii) Samaria delivered (6:24-7:20) 
(ix) Property regained (8:1-6) 
(x) Elisha and Hazael (8:7-15) 
(d) Jehoram of Judah (849-842) (8:16-24) 
(e) Ahaziah of Judah (842) (8:25-29) 
(G) Synoptic History from Jehu to the Fall of Samaria 
(9:1-17:41) 
(a) Jehu of Israel (842-815) (9:1-10:36) 
(b) Athaliah of Judah (842-837) (11:1-20) 
(c) Jehoash of Judah (837-800) (12:1-21) 
(d) Jehoahaz of Israel (815-801) (13:1-9) 
(e) Jehoash of Israel (801-786) and the Death of 
Elisha (13:10-25) 
(f) Amaziah of Judah (800-783) (14:1-22) 
(g) Jeroboam II of Israel (786-746) (14:23-29) 
(h) Azariah (Uzziah) of Judah (783-742) (15:1-7) 
(i) Zechariah and Shallum of Israel (746-745) 
(15:8-16) 
(j) Menahem of Israel (745-738) (15:17-22) 
(k) Pekahiah and Pekah of Israel (738-732) 
(15:23-31) 
() Jotham of Judah (742-735) (15:32-38) 
(m) Ahaz of Judah (735-715) (16:1-20) 
(n) Hoshea (732-734) and the Fall of Samaria 
(722/721) (17:1-41) 
(II) Judah on Its Own (2 Kgs 18:1-25:30) 
(A) Hezekiah (715-687) (18:1-20:21) 
(a) Introduction to Hezekiah’s Reign (18:1-12) 
(b) The Assyrian Threat (18:13-19:37) 
(c) Two Appended Narratives and Conclusion 
(20:1-21) 
(B) Manasseh (687-642) and Amon (642-640) 
(21:1-26) 
(C) Josiah (640-609) (22:1-23:30) 
(D) Jehoahaz (609) and Jehoiakim (609-598) 
(23:31-24:7) 
(E) Jehoiachin (598-597) and Zedekiah (597-587) 
(24:8-25:30) 


COMMENTARY 


5 (I) The Reign of Solomon (1 Kgs 1:1- 
11:43). The story of Solomon’s reign is a coherent 
work of theological interpretation. It is less concerned 
with recounting the events of Solomon’s kingship in 
chronological order than with evaluating the Solomonic 
era. The editor draws on a wide variety of materials, 
from archival data to popular legend, to weave a nar- 
rative tapestry of many panels. Central to the tapestry is 
a diptych — the building of the Temple (6:1-7:51) and its 
dedication (8:1-9:9). It is framed by pairs of panels, 
thematically parallel and concentrically arranged. Those 
that precede the account of the Temple tell of Solomon’s 
accession and the rich promise of his reign; those that 
follow show the failure of that promise. 

(A) Prophetic Intervention into the Royal 
Succession (1:1-2:11). The narrative’s focus is the 
palace intrigue by which Nathan and Bathsheba thwart 
the royal pretensions of Adonijah, David’s eldest surviv- 
ing son, and insure the succession of Bathsheba’s son 


Solomon. The opening verses warn us that we are no 
longer dealing with the David of 2 Sam, potent and 
decisive, at the peak of his mastery. The king is aged, 
nearly senile; his physical deterioration prepares us for 
his mental helplessness before the plots of those he 
trusts. The story then moves in balanced fashion from 
Adonijah’s self-exaltation through the conspiracy for 
Solomon and its success to Adonijah’s abasement. 

(a) THe Kine Is Coup (1:1-4). The prologue 
paints a vivid picture of David’s decline. He is bedridden 
and suffers from severe circulatory failure. The proposed 
therapy, contact with the warmth and health of a young 
virgin, is attested in Gk medical literature as well. The 
king’s virility is also an issue: an impotent king would 
be deemed no longer fit to rule. The laconic remark that 
“the king had no relations with her” is not a comment 
about David’s virtuous restraint, but a final proof of his 
infirmity. 

(b) ADonijan Exarts HIMSELF (1:5-6), 


{10:6-8] 


Adonijah was the heir presumptive, since his older 
brothers were dead (2 Sam 3:2~5; 13:23-29; 18:9-17). 
His bid for the throne begins, as did Absalom’s before 
him (2 Sam 15:1; cf. 1 Sam 8:11), with the establishment 
of a personal military retinue—an ominous move that 
his father does not challenge. 

(c) ADONYAH’S FACTION GATHERS TO CELE- 
BRATE (1:7-10). Rivalry for the throne divides the 
leading figures of the kingdom. Military leaders such as 
Joab and Benaiah are on different sides, as are religious 
figures such as Zadok and Abiathar (cf. 2 Sam 20:23-25). 
Adonijah’s faction gathers at En Rogel to celebrate a 
religious sacrifice and meal (v 41). The name of Adoni- 
jah’s chief rival for the throne first appears here, in a list 
of the uninvited: Solomon, son of Bathsheba and pro- 
tégé of Nathan (2 Sam 12:24-25). 
6 (d) NATHAN PLoTs TO MAKE SOLOMON KING 
(1:11-14). Nathan enlists Bathsheba’s aid in a plot to 
thwart Adonijah. Nathan’s deftness at court intrigue 
contrasts sharply with his earlier straightforwardness 
and courage as David’s court prophet (2 Sam 7; 12). He 
plays on Bathsheba’s jealousy and fear as well as on her 
ambition. The story of the oath is his suggestion, not 
hers. Moreover, it is Nathan who interprets Adonijah’s 
celebration as a coronation ceremony, thus pressuring 
Bathsheba to immediate action (cf. D. Gunn, The Story 
of King David (Sheffield, 1978] 105-6). 

(e) Davin DECIDES FOR SOLOMON (1:15-37). 
In the king’s inner chambers, the conspiracy to win 
David’s support for Solomon proceeds in four stages: 
Bathsheba appeals to David (vv 15-21); Nathan seconds 
her appeal (vv 22-27); David swears to Bathsheba as she 
has prompted him (vv 28-31); David orders Nathan to 
see to Solomon’s anointing (vv 32-37). 15-21. Bath- 
sheba’s position at court is precarious. The king who 
committed murder to have her is near death. The sight 
of Abishag at David’s side reminds Bathsheba that she 
herself is no longer young and beautiful and that she has 
been replaced in David’s bed. Unless Solomon prevails, 
she will lose everything. She risks a bolder approach 
than Nathan counseled, rephrasing his words of appeal 
as a veiled rebuke to David. And she adds to those words 
arguments designed to touch David’s pride and arouse 
his anger: the existence of a conspiracy for Adonijah, 
names of the chief conspirators, and the imminent 
danger to herself and her son. 22-27. Nathan enters on 
cue. As befits a court official, he addresses the issue as a 
question of policy: Adonijah has claimed the throne. Has 
David approved this action? Since he knows David has 
not, Nathan’s question serves to underscore what Bath- 
sheba has already implied: Adonijah’s action is a 
challenge to David’s authority. He then sharpens the 
implications by contrasting Adonijah’s rejection of 
himself, Zadok, Benaiah, and Solomon with their loyalty 
to David (“your servant{s],” vv 26-27). 28-31. Presum- 
ably Bathsheba withdrew when Nathan appeared; the 
strength of their plan lay in the apparent independence 
of their carefully choreographed audiences with David. 
The king’s oath is decisive and repeats exactly the words 
Bathsheba put in his mouth (v 17). His decision to act 
immediately means that Solomon will become coregent 
until David’s death. 32-37. David summons Sdlomon’s 
partisans, whose names Nathan has conveniently sup- 
plied — Benaiah for armed protection, Zadok to perform 
the anointing, and Nathan himself for prophetic ratifica- 
tion of Solomon’s kingship —and commands Solomon’s 
immediate installation as king. 

(f) Sotomon Is Mabe Kine (1:38-40). The 
ceremony is carried out in strict conformity with David’s 
directives. 38. Cherethites and Pelethites: Mercenary 
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soldiers in the bodyguard under Benaiah’s command 
(2 Sam 8:18). 

7 (g) ADONIJAH’S FACTION FLEES IN FEAR (1:41- 
50). At En Rogel, a half mi. S of Gihon in the Kidron 
Valley, it is Joab, the battle-wise veteran, whose ears 
pick out the distant trumpet. His wary question is 
answered by the sudden appearance of Abiathar’s son 
Jonathan. Jonathan’s speech is an ironic counterpart to 
Nathan’s in vv 22-27 (cf. J. Fokkelman, Narrative Art and 
Poetry in the Books of Samuel [SSN; Assen, 1981] 1. 
374-78). The two speeches epitomize the whole chapter. 
In v 22 Nathan (natan) interrupts Bathsheba to announce 
to David Adonijah’s alleged coup d’état; in v 42 Jonathan 
(yé-ndtdn) interrupts Joab to announce to Adonijah 
Solomon’s successful rise to the throne. He recounts 
details of the ceremony and adds that Solomon has been 
enthroned and that the court has made its obeisance to 
the new king. 49-50. Adonijah’s guests disperse in panic, 
and Adonijah himself takes refuge at the altar of sacrifice 
(cf. Exod 21:13-14). 

(h) ADONIJAH ABaASsES HIMSELF (1:51-53). 
Adonijah claims the asylum of the sanctuary until 
Solomon guarantees his safety. Solomon’s conditional 
acquiescence, instead of the oath Adonijah hoped for, 
leaves the new king free to dispose of his rival when 
political expediency would permit. 53. he bowed down: 
Adonijah’s obeisance to the king reverses his earlier self- 
exaltation (v 5). 

(i) THE Kinc Is Dgeap (2:1-11). David's final 
speech is framed by two announcements: that he is dying 
(v 1) and that he is dead (v 10), along with a summation 
of his reign (v 11). 2-4. In its present form, the speech 
is an uneasy combination of religious platitudes and 
shrewd, unscrupulous political advice. Verses 2-4 reveal 
the hand of the deuteronomic editor, who often put 
deathbed valedictories into the mouths of major figures 
(Deut 31; Josh 23; 1 Sam 12). For official Davidic court 
theology, Yahweh’s election of David’s line was uncon- 
ditional (2 Sam 7:14-15). Here the monarchy is sub- 
ordinated to the demands of Mosaic law —a tenet central 
to the deuteronomic tradition (Deut 17:14-20). 5-6. 
David’s directive to kill Joab refers to two cold-blooded 
murders Joab committed (2 Sam 3:22-30; 20:4-13). 
David passes over in silence two incidents wherein Joab 
hurt him more personally, though with stronger justifi- 
cation: the death of Absalom (2 Sam 18) and Joab’s 
rebuke of David (2 Sam 19:1-9). One can only suspect 
that David’s motives include the settling of old grudges. 
(On Joab as the éminence grise of David’s reign, see T. 
Ishida in Studies in the Period of David and Solomon [ed. T. 
Ishida] 181-85.) 7. See 2 Sam 17:27-29; 19:32-41. 8-9. 
Shimet son of Gera: Not to be confused with Solomon’s 
supporter Shimei (1:8), who is probably the Shimei son 
of Ela of 4:18. For the events, see 2 Sam 16:5-14; 
19:17-24. Here too David’s motives may be complex. 
Shimei’s death at Solomon’s hand would relieve the 
dynasty of the continuing effects of Shimei’s curse; it 
would also avenge David without his being forsworn. a 
wise man: The motif of Solomon’s wisdom (hokma) first 
appears in v 6. It pervades chaps. 1-11 and continues to 
the very end of OT tradition (+ Wisdom Lit., 27:7-8). 
By and large it is an admirable quality in Solomon; but 
here we see that it can include a talent for ruthless 
political expediency. 10-11. slept with his fathers: A com- 
mon editorial formula to mark the end of a reign. It is, 
in fact, inappropriate for David, since he was buried not 
in his ancestral tomb in Bethlehem but in Jerusalem 
itself. For the two cities of David’s reign, see 2 Sam 
2:3-4; 5:1-9. 

8 (B) The Security of Solomon’s Throne 
(2:12-46). Solomon eliminates threats to his security 
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in three steps: Adonijah; Adonijah’s supporters, 
Abiathar and Joab; and Shimei. The whole account is 
framed by the repeated remark that Solomon’s “king- 
dom was established” (vv 12,46b). 

(a) ADONIJAH (2:13-25). Adonijah’s request 
for Abishag is foolish and ill-fated. The royal harem was 
the property of the king; aspirations to it were tanta~ 
mount to designs on the throne (2 Sam 16:20-22). Since 
Abishag is still a virgin (1:4), Adonijah’s request is 
technically innocent. But it supplies Solomon with a 
convincing pretext to dispose of his rival. The drama 
unfolds in two scenes, Adonijah’s interview with the 
queen mother, Bathsheba, and the latter’s audience with 
Solomon. There is an ironic contrast between the scenes. 
In v 15 Adonijah recalls wistfully what might have been; 
when he then presents his request to Bathsheba, he 
seems to be asking for Abishag as a sort of consolation 
prize for his loss of the kingship. Bathsheba in turn con- 
veys his request to Solomon, who interprets it quite 
differently; to him Adonijah’s desire is proof that he has 
not given up his claim to the throne. The heat of Solo- 
mon’s indignation and the fervor of his double oath (vv 
23,24) betray his insecurity. Adonijah must die. 

(b) ADonyan’s Supporters (2:26-35). Not 
content with his brother’s death, Solomon determines to 
rid himself of Adonijah’s most influential supporters. 
They are named in v 22, eliminated in vv 26-34, and 
replaced in v 35. 26. Solomon exiles Abiathar to the 
nearby village of Anathoth since he has no sufficient 
pretext for executing the priest. Centuries later, the 
kings of Judah would hear the voice of prophecy spoken 
by “one of the priests of Anathoth,” Jeremiah (Jer 1:1). 
27. Prophecy-fulfillment notices are frequent in 
1-2 Kgs; the reference here is to the prophecies of 1 Sam 
2-3, 28-34. Joab knows that he cannot expect clemency. 
He takes refuge at the altar as Adonijah had done (1:50), 
where even Solomon’s hatchet man, Benaiah, hesitates 
to do him harm. But David’s earlier advice (v 5) supplies 
Solomon with an argument sufficient to annul Joab’s 
claim of sanctuary: only involuntary manslaughter 
could find asylum at the altar; the willful murderer had 
no such recourse (Exod 21:12-14). Joab, like Adonijah, 
must die. 35. Solomon replaces Adonijah’s supporters 
with his own. Zadok, the new high priest, is of obscure 
origins, possibly even non-Israelite (— Institutions, 
76:20-21), 

(c) SHIMEI (2:36-46). The narrative com- 
prises two dialogues between Solomon and Shimei sur- 
rounding a narrative of Shimei’s journey to Gath to 
retrieve his runaway slaves. Differences between the 
dialogues unmask Solomon’s lack of scruples. In the 
first, Solomon forbids Shimei to leave Jerusalem (v 36), 
but imposes a death sentence only on crossing the 
Kidron valley to the E (v 37). Shimei is thus cut off from 
his home in Bahurim on the Mount of Olives (2 Sam 
16:5; 19:17). In v 38, he accepts the king’s command. 
His southward journey to Gath violates the king’s first 
command, but it breaks neither the spirit nor the letter 
of v 37. In the second dialogue (vv 42-45), Solomon 
makes two false claims about the first dialogue: that the 
death sentence had been attached to any departure from 
Jerusalem, and that Shimei had bound himself by a 
solemn oath. Moreover, after asking Shimei a direct 
question (v 43), Solomon gives him no chance to speak. 
It is clear that Solomon intends Shimei’s death by fair 
means or foul; the ever-ready Benaiah does the deed. 
9 (C) A Promising Beginning (3:1-15). 
Having settled the uncertainties of the transfer of power, 
the narrator begins the account of Solomon’s reign. The 
tone of these verses is optimistic. With a series of imper- 
sonal observations (vv 1-3) followed by a dramatic 
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dialogue (vv 4-15), the narrator evokes the bright 
promise of the dawning Solomonic era. The key is Solo- 
mon’s faithfulness to Yahweh, according to the example 
set by David his father (vv 3,6,7,14). Toward the end of 
the account of Solomon’s reign (11:1-13), the narrator 
will return to the same structure and themes to highlight 
the tragic failure of that promise. 

(a) NARRATOR’S COMMENTS (3:1-3). The 
information summarized in vv 1-3 is carefully organized 
to suggest an evaluation of Solomon at the beginning of 
his reign. The central affirmation is that “Solomon loved 
Yahweh, and followed the statutes of David his father.” 
Three themes are used to support this verdict; the same 
three themes will lead to the opposite conclusion at the 
end of Solomon’s reign (11:1-8). 

(i) Marriage to a foreign woman. The text reads, 
literally, “Solomon became the son-in-law of Pharaoh, 
king of Egypt.” The marriage is nothing more than a 
way of sealing an international alliance—a common 
political practice of the day. (The unnamed Pharaoh is 
probably one of the last of the weak 21st Dynasty rather 
than Shosheng, the vigorous founder of the 22d.) 
Pharaoh’s daughter is housed in Jerusalem more as an 
honored guest than as a wife. Solomon certainly has no 
emotional attachment to this foreigner; his “love” is for 
Yahweh alone (v 3). 

(ii) Building projects. Solomon’s reign will be 
characterized by extensive construction throughout the 
country. Three important and praiseworthy projects are 
foreseen here: the palace, Yahweh’s Temple, and the wall 
around Jerusalem. 

(iit) High places. Sacred sites, often on hill- 
tops, for sacrificial worship. They were in common use 
in the Canaanite cult, and would later become the 
paradigm of all that was illegitimate in Israel’s own wor- 
ship. The narrator explains to the audience that worship 
of Yahweh at the high places, heterodox in their own 
times, was allowed before Solomon built the Temple. 

(b) YAHWEH Is PLEASED WITH SOLOMON 
(3:4-15). Solomon’s love for Yahweh (v 3) is drama- 
tized in the account of Solomon’s dream. The narrative 
framework, depicting his extravagant sacrifices at Gibeon 
(v 4) and Jerusalem (v 15), has a double effect: it attests 
to the king’s generous devotion to Yahweh, and it pre- 
sages his transfer of the center of worship from the high 
places to the temple. On the offering of sacrifices by 
kings, > Institutions, 76:13; de Vaux, Al 113-14. 6-9. 
Solomon’s prayer focuses in turn on (ji) the past: his 
father David’s fidelity and Yahweh’s blessings; (11) the 
present: Solomon’s humble inadequacy to succeed David 
and to exercise leadership; and (iii) the future: Solomon’s 
request for “a listening mind” (lit., “heart”; in Hebr [eb 
usually connotes mental rather than emotional faculties) 
and “discernment.” 10-14. Yahweh’s response has four 
elements: (i) Solomon is praised for not requesting long 
life, riches, or domination over others; (ii) Solomon’s 
request is granted: he is given “listening discernment” 
and “a wise and discerning mind”; (iii) he receives gifts 
corresponding to two of the three things he did not seek, 
riches and honor above other kings; (iv) he is promised 
the third, long life, on condition that he follow the faith- 
ful example of David. The entire dialogue contains a rich 
theology of kingship under Yahweh and of the duties of 
the Davidic monarch (cf. H. Kenik, Design for Kingship 
[SBLDS 69; Chico, 1983]). 

10 (D) Yahweh’s Gifts to Solomon (3:16- 
5:14). Eng versions follow different ancient traditions 
in numbering the verses of chaps. 4-5. Some follow the 
Hebr numbering (as we do), others follow the Vg: Hebr 
3:1-14= Vg 4:21-34; Hebr 5:15-32 = Veg 5:1-18. This 
section draws on a variety of earlier materials, from 
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popular legend to official administrative lists. All of it is 
used to illustrate that the gifts promised by Yahweh to 
Solomon—“a discerning mind,” “riches,” and “honor 
above kings” (3:12-13)—did in fact characterize his 
reign. 

(a) “‘A DiscERNING MIND’’—SOLOMON’S 

JUDGMENT (3:16-28). (On this story, see Long, 1 Kings 
67-70.) The story betrays its roots in folk literature by 
the anonymity ofits participants (even Solomon is simply 
“the king”); in fact over 20 similar tales have been iden- 
tified from a wide variety of cultures (see MGK 108-9). 
16-21. The king’s gift of insight is seen in his incisive 
handling of a complaint. The two women are not so- 
called sacred prostitutes (qédését). They are apparently 
innkeepers (so the Tg), an occupation that could include 
prostitution (cf. Josh 2:1). The accessibility of the king 
to any citizen is a duty of office (cf. 2 Sam 14:1-11; 
15:1-6). The tragedy occurs one night when there were 
no lodgers with them (v 18, zar, “stranger, foreigner”). 
22-23. Without witnesses, Solomon cannot decide 
between the women’s competing claims. The balanced, 
repetitious language reflects the insolubility of the king’s 
dilemma. 24-27. Solomon must use guile to extract the 
truth. His stratagem reveals which of the two feels 
maternal compassion for the child; she will give it up 
rather than see it die. Her love shows too in her words: 
the “child” (yeled) becomes the “baby” (yalid, v 26), a tell- 
ing clue that the king hears and repeats in his decision (v 
27). 28. The narrator’s language recalls both Solomon’s 
prayer (v 9) and Yahweh’s promise (vv 11-12). 
11 (b) “RicHEs’”—SOLOMON’s ADMINISTRATION 
(4:1-5:8). Solomon inherited a widespread sphere of 
influence. Good government demanded practical, effec- 
tive organization. The narrator has drawn on materials 
from the royal archives to illustrate Solomon’s wise 
administration in internal and external affairs, and the 
benefits that accrued to Judah and Israel. The passage has 
two main sections; each begins with a reference to Solo- 
mon’s dominion and ends with a reference to Judah and 
Israel (4:1-20; 5:1-5). There follows an addendum about 
the king’s military forces. 

(i) Internal affairs (4:1-20). Solomon’s rule 
over all Israel (v 1) resulted in prosperity throughout 
Judah and Israel (v 20). Two documents are used to 
describe organization of that rule. 2-6. The list of Solo- 
mon’s cabinet officers (Sarim) is certainly based on an 
official record; similar lists of David’s chief officials are 
found in 2 Sam 8:15-18; 20:23-26. On the duties of 
various officers, see de Vaux, AI 127-32; and Jones, 1 
and 2 Kings 1. 134-38. 7-19. The list of Solomon’s 
district commissioners or governors (nissabim) is also 
from an official document. The document describes the 
fiscal organization of the kingdom into twelve districts, 
each charged with upkeep of the royal household for one 
month per year. On the geography of the districts, see 
Gray, I & II Kings 136-40; and A. Alt, KIS 2. 76-89. 18. 
Shimei: Perhaps Solomon’s partisan named in 1:8. All 
districts listed lie N or E of Jerusalem. The dynastic 
homeland, Judah, is not mentioned. The last words of 
v 19 are obscure (lit., “and one commissioner [nésib] 
who was in the land”). If “the land” refers to Judah (as 
the LXX reads), reference may be to a thirteenth district, 
royal domains exempt from the monthly rotation. 
Others propose that Judah too was organized into 
twelve districts, perhaps already under David. 

(ii) External affairs (5:1-5). (On the verse 

- numbers, > 10 above.) Solomon’s rule over “all 
kingdoms” (v 1) resulted in security for all throughout 
Judah and Israel (vv 4b-5). The narrator has vastly over- 
simplified the international political scene to illustrate 
Yahweh’s gift to Solomon of unparalleled riches and 
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honor (3:13). Verses 1 and 4 portray Solomon as 
suzerain over the whole territory between Mesopotamia 
and Egypt. In fact, his hegemony was a complex mixture 
of political supremacy over some nations, international 
treaty with others, and economic influence upon still 
others (see IJH 349-56). Verses 2 and 3 have been 
transferred here from the list of commissioners (where 
they originally illustrated 4:7); in their present position 
they imply a daily tribute from Solomon’s royal vassals 
rather than from his own kingdom. 2-3. thirty cors: One 
cor was approximately 6.5 bushels. Estimates of the 
population supported by these provisions vary from 
14,000 to 32,000 (see MGK 127-28). Similar documents 
from other ancient cultures make such figures plausible, 
but editorial exaggeration cannot be ruled out. 4. across 
the River: The phrase is late, first appearing in 7th-cent. 
Assyrian documents; it refers to territory W of the 
Euphrates, as seen from a Mesopotamian viewpoint. Its 
presence here suggests the hand of an exilic editor in 
Babylon. 5. under his vine and under his fig tree: A metaphor 
for peace and security; cf. Mic 4:4. from Dan to Beer-sheba: 
The conventional phrase for the whole land of Israel and 
Judah, from N to S; e.g., 2 Sam 3:10; 24:2,15. 

(iii) Chariots and horses (5:6-8). (On the verse 

numbers, > 10 above.) These verses combine a remark 
about Solomon’s chariotry (v 6) with material originally 
belonging to the document about his commissioners (vv 
7-8; cf. 4:7-19; 5:2-3). 6. forty thousand stalls... twelve 
thousand horses: The first figure is to be corrected to 4,000 
(cf. 2 Chr 9:25; each stall would hold one team of three 
chariot horses—thus 12,000 horses (not “horsemen”). 
12 (c) “‘Honor aBove KinGs’—SOLOMON THE 
SaceE (5:9-14). (On the verse numbers, > 10 above.) 
The narrator illustrates Solomon’s unparalleled wisdom 
first by a series of comparisons (vv 10-11a), then by a 
list of his achievements (vv 12-13). Each illustration 
ends with a statement of Solomon’s worldwide renown 
(vv 11b,14). 10-11. Israel acknowledged and even drew 
upon the wisdom of non-Israelites (Prov 30:1; 31:1; Jer 
49:7; Obad 8; Job 1:1; > Wisdom Lit., 27:18-32). 
12-13. Solomon’s reputation for wisdom became a 
byword. Whole books were attributed to him (Prov, 
Cant, Wis; and, later, Odes Sol., Pss. Sol.), as well as parts 
of books (cf. Pss 72; 127; Prov 1:1; 10:1). 
13 (E) Solomon’s Temple (5:15-9:25). The 
centerpiece of chaps. 1-11 is the account of the establish- 
ment of the Temple. It is presented as the high point of 
Solomon’s reign; but there are signs that it is a turning 
point as well. Hidden amid the glories of the occasion 
are the beginnings of Solomon’s personal failure —the 
infidelity that would lead to Yahweh’s repudiation of 
him and the disintegration of the Davidic empire (chaps. 
11-12). The account of the Temple is carefully organ- 
ized in four balanced units. The first (5:15-32) recounts 
Solomon’s dealings with Hiram, king of Tyre, and the 
levying of a corvée preparatory to the building of the 
Temple. The second and third are longer (6:1-7:51; 
8:1-9:9) and detail the construction and dedication of 
the Temple. The fourth (9:10-23) corresponds to the 
first and recounts Solomon’s dealings with Hiram and 
the use of the corvée after the Temple’s completion. 

(a) BEFORE BEGINNING THE TEMPLE (5:15-32). 
(On the verse numbers, ~ 10 above.) Preparation for the 
building of the Temple entailed two projects: acquisition 
of materials and organization of labor. The first was 
accomplished through negotiations with Hiram, king of 
Tyre, and by local quarrying; the second by a corvée. 

(i) Solomon and Hiram (5:15-26). 15. Tyre, an 
island off the Phoenician coast about 25 mi. N of Acco, 
was the dominant port on the E Mediterranean littoral 
in Solomon’s day. loved David: The phrase is a 
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euphemism meaning that Hiram had reached a political 
understanding with David (2 Sam 5:11). His formal con- 
gratulation of Solomon constitutes an offer to continue 
the goodwill. 16-20. Solomon seeks timber, for which 
the Lebanese mountains were a prime source; and he 
offers to send laborers to assist Hiram’s skilled workers 
and to pay the wages of Hiram’s workers as well as his 
own. 21-23. Hiram’s response is polite, but renegotiates 
the terms firmly. Israelite laborers are to remain on 
Israelite soil; and Solomon’s payments are to go to 
Hiram, not directly to Hiram’s workers. Solomon is to 
supply Hiram with agricultural products which the 
island kingdom could not grow for itself in abundance. 
24-25. crushed oil: Olive oil pressed by hand, rather than 
in large oil presses. It was the purest and finest available. 
The MF reads “twenty cors” (not “20,000”), or 
somewhere between 1,000 and 2,000 gallons (see de 
Vaux, AI 199-203)—an exorbitant but plausible yearly 
fee. 26. Mention of Solomon’s wisdom recalls the theme 
of the preceding section (3:16-5:14); but the prodigious 
annual drain on Solomon’s resources will, in the end, 
reveal the irony of this remark. In order to pay his debts, 
Solomon will eventually be forced to sell territory to 
Hiram (9:10-14). 

14 (li) The corvée (5:27-32). (On the verse num- 
bers, + 10 above.) The function of this passage is to 
depict the organization of Solomon’s local labor force in 
preparation for building the Temple. It is clear that a 
system of conscription was used; but attempts to recon- 
struct the details of the system are plagued by insuffi- 
cient and apparently contradictory information. These 
verses are probably a late composite of materials of 
diverse origin and varying historical worth (see Jones, 1 
and 2 Kings 1. 157-60); they are arranged according to 
timber work (vv 27-28), stone work (vv 29-31), and 
summary (v 32). 27-28. forced labor: Various Hebr terms 
are used to describe Solomon’s conscripted labor force: 
mas (vv 27,28), mas ‘obéd (9:21), sébel (11:28). Scholars 
debate whether the terms can serve to distinguish differ- 
ent forms of conscription (e.g., temporary for Israelite 
citizens, permanent for Canaanites or prisoners of war). 
See J. Soggin in T. Ishida (ed.), Studies in the Period 
259-67. all Israel: This is to be understood as in 4:7 —i.e., 
the northern tribes as differentiated from Judah. Such 
inequity was a prime reason for the separation of the 
kingdoms after Solomon’s death (chap. 12). 29-30. 
Stone was readily available in Solomon’s territory; his 
“hewers” and “haulers” are those who quarried, then 
transported the cut stone. The numbers are unreason- 
ably high and incompatible with estimates of the total 
population (see de Vaux, AI 65-67). The number of 
workers has led to a proportional inflation of the 
number of foremen; the figure 550 (9:23) is to be pre- 
ferred. The foremen’s title (Saré hannissabim) suggests that 
they were subject to the commissioners of 4:7-19. 31. 
precious stones: Not gemstones, but building blocks care- 
fully cut and measured. The following phrase, “hewn 
stones,” is a further description; cf. 7:9-11. Ashlars were 
often prepared with a flat, finely chiseled margin around 
the face; it was decorative and also facilitated laying the 
stones evenly. 

15 (b) ConsTRUCTION OF THE TEMPLE (6:1-7:51). 
Chapters 6-7 report Solomon’s construction of the 
Temple and of his own palace. The text has a long and 
complex history, and attempts to retrieve a clear image 
of the original Temple are blocked by insuperable diffi- 
culties: textual uncertainties reflected in divergent 
readings of the MT and the LXX; important structural 
or decorative elements left unmentioned; numerous 
architectural terms with obscure meanings; and the 
inevitable reworking of the text by later editors to 
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conform to the modified Temple of their own day (> 
Institutions, 76:42-50; further references in MGK 
140-42). The structure of the passage is: Temple 
building (6:1-38); royal palace (7:1-12); Temple fur- 
nishings (7:13-51). 

(i) Building the Temple (6:1-38). The passage 
is framed by chronological notes (vv 1,37-38). The 
account itself is in two parts: basic structure (vv 2-10); 
paneling and decoration, esp. of the innermost holy 
place (vv 15-36). Central to the chapter is an oracle of 
Yahweh to Solomon (vv 11-14). 1,37-38. framework: 
The figure 480 is not historically reliable. It leads to 
dating the exodus in the 15th cent., whereas other 
evidence makes a 13th-cent. date much more likely. The 
figure may simply be conventional (one generation of 40 
years for each tribe); or it may be an attempt to reckon 
the founding of the First Temple as the midpoint 
between the exodus and the return from exile (537), or 
between the building of the Tent of Meeting (Exod 
33:7-11) and the building of the Second Temple (520- 
515). Ziv... Bul: Month-names from the old Canaanite 
calendar, not the Babylonian system more commonly 
found in the OT. Ziv corresponds to April/May, Bul to 
October/November. 2-10. The general structure of the 
Temple is most similar to Phoenician and Canaanite 
models: a tripartite building facing east, comprising an 
outer porch (alam), a sanctuary or Holy Place (hékal), 
and an innermost holy place or Holy of Holies (débir). 
11-14. The oracle is highlighted by its centered position 
in the chapter. Its conditional character is a cautionary 
reminder, amid the glories of Solomon’s accomplish- 
ment, that his success as king depends not on the extrav- 
agance of the Temple but on his fidelity. Its wording 
recalls 3:14, and it will be balanced by another condi- 
tional oracle at the end of the Temple account (9:4-9). 

(ii) The royal palace (7:1-12). The remarks in 
6:37-7:1 and 9:10 portray Solomon as building the 
Temple first, in seven years, then spending the next 
thirteen years on the palace. The schema is probably 
artificial, but nevertheless sets the literary context for 
7:1-12. By recounting the building of the royal house 
here, out of the chronological order implied by the text, 
and by inserting it within the description of the Temple, 
the narrator highlights these verses. The same tech- 
niques highlight the mention of the palace for Pharaoh’s 
daughter (v 8b): it is inserted within vv 1-12 and taken 
out of chronological order. (The Hebrew reads, “He was 
to make a house for Pharaoh’s daughter,” a project whose 
completion is not reported until after the 20 years of 
construction; see 9:10,24.) In both cases the highlighting 
emphasizes Solomon’s later failings. The position of vv 
1-12 points up the contrast between 7 years spent on 
Yahweh’s house (6:38b) and 13 years spent on Solo- 
mon’s (7:1a). The imbalance in time reflects the much 
greater size of the palace, but it also raises suspicions 
about which house is more important to the king. In 
light of Hiram’s costly annual demands (5:25), it is clear 
which house leads to Solomon’s financial embarrassment 
(9:10-11). Verse 8 in turn foreshadows Solomon’s fatal 
fascination with foreign women and his eventual will- 
ingness to build idolatrous places of worship for them 
(11:1-8). 

(11) Furnishing the Temple (7:13-51). On the 
organization of the passage, see Long, 1 Kings 90-92. 13. 
Hiram: A craftsman, not to be confused with the king of 
Tyre. 21. On the columns, see Gray, I & II Kings 187-88. 
16 (c) DEDICATION OF THE TEMPLE (8:1-9:9). 
The lengthy description of the building of the Temple 
(6:1-7:51) is balanced by a similarly lengthy account of 
its dedication. Vocabulary and style indicate a complex 
editorial process behind the text (see Jones, 1 and 2 Kings 
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1. 191-210). But in the present text the material has been 
forged into a balanced, concentric unity: (a) narrative 
prologue (8:1-13); (b) Solomon’s blessing of the 
assembly (8:14-21); (c) prayer of dedication (8:22-53); 
(b’) Solomon’s blessing of the assembly (8:54-61); (a’) 
narrative epilogue (8:62-9:9). 

(i) Narrative prologue (8:1-13). 1. The Ark of 
the Covenant had been brought to Jerusalem by David 
after he conquered the city (2 Sam 6:1-19). 2. Ethanim: 
A month-name from the old Canaanite calendar, corre- 
sponding to September/October (~ 15 above, on 6:1). 
The Temple seems to have been dedicated a few weeks 
before it was completed in the eighth month (6:38). The 
feast held during this period of the year is the feast of 
Tents (— Institutions, 76:133-138). 4. Tent of Meeting: — 
Institutions, 76:30-34; de Vaux, AI 294-97. 

(ii) Solomon’s speech (8:14-61). Solomon’s 
speech at the dedication of the Temple is marked 
throughout by deuteronomic concerns: e.g., the attempt 
to combine Davidic dynastic theology with Sinai cove- 
nant traditions; the theme of a dwelling for “the name of 
Yahweh” (cf. Deut 12); the references to divine promises 
and their fulfillment. It comprises two short sections 
addressed to the assembly of Israel, surrounding the 
lengthy dedicatory prayer. 14-21. Despite v 14, this is 
not a true blessing but a historical prologue preceding 
the dedicatory prayer. Its central theme is the dynastic 
promise to David (2 Sam 7) as the context for Solomon’s 
succession and building of the Temple. 22-53. The dedi- 
catory prayer begins by recalling again the promises to 
David, but it adds a condition not found in Nathan’s 
oracle (v 25; cf. 2 Sam 7:12-15). The conditional nature 
of the promise to Solomon is a recurrent theme (3:14; 
6:12; 9:4-5) and prepares the way for his ultimate re- 
jection by Yahweh (11:4,6,11). The major portion of 
Solomon’s prayer asks for Yahweh’s attention to sup- 
plications offered in or toward the Temple. Seven illus- 
trative situations are described: the oath of innocence (de 
Vaux, AI 157-58), military defeat, drought, various 
plagues, a foreign pilgrim, military campaign, captivity. 
54-61. Solomon again addresses the assembly, blessing 
and exhorting them to obedience to Yahweh. The 
vocabulary is deuteronomic. 

(iii) Narrative epilogue (8:62-9:9). This con- 

sists of two sections, each balancing an earlier introduc- 
tory passage. 62-66. The account of the dismissal of the 
assembly corresponds to the calling of the assembly in 
8:1-13. In each case lavish sacrifices are mentioned, and 
the occasion is specified as “the feast” (i.e., of Tents; vv 
2,65). 9:1-9. The second part of the epilogue recounts a 
theophany and an oracle to Solomon, balancing the 
oracle that preceded the building of the Temple 
(6:11-13). In both, the conditional character of 
Yahweh’s promise to Solomon is emphasized. 2. As at 
Gibeon (3:4-15), Yahweh’s oracle is delivered in the 
course of theophany. 
17 (d) AFTER FINISHING THE TEMPLE (9:10-25). 
The report of Solomon’s Temple closes as it opened — 
with a discussion of economic negotiations between 
Solomon and Hiram of Tyre and an account of the 
corvée (cf. 5:15-32). 

(@) Solomon and Hiram (9:10-14). The arrange- 
ment of the text implies that Solomon was forced to cede 
cities to Hiram to pay for construction materials. This 
may be editorial embellishment of an archival notice 
about a straightforward sale of territory (vv 11b,14). In 
either case, Solomon’s willingness to surrender land 
reveals his difficult fiscal situation; and the narrator uses 
the event to foreshadow the coming disintegration of the 
empire. 14. talent: A unit of weight that varied through 
the centuries (see de Vaux, AI 203-6). A reasonable 
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approximation is 75 lbs., which means that Hiram sent 
four and a half tons of gold to Solomon—a clearly 
fantastic figure. 

(ii) The corvée (9:15-25). In 5:27-32, the 

levying of the corvée prepared for the building of the 
Temple and the royal palace. That account permitted 
the inference that the corvée would be disbanded upon 
their completion. Here we learn that, on the contrary, 
Solomon’s further construction projects require a per- 
manent labor force. The list of projects may be drawn 
from an official document, with editorial expansions (vv 
16, 19b-22). 15-19a. Millo: The nature of this structure 
is uncertain (see Gray, I & II Kings 243-44); it seems to 
have formed part of the fortifications of Jerusalem. On 
the Solomonic remains at Hazor, Megiddo, and Gezer, 
see EAEHL. The parenthetical insertion about Pharaoh’s 
capture of Gezer is of questionable historical reliability 
(Jones, 1 and 2 Kings 1. 216). 19b-23. The reference to 
building in Lebanon is scarcely credible in view of the 
parity treaty between Hiram and Solomon. The list of 
peoples is drawn from the traditional seven indigenous 
peoples of the land (e.g., Deut 7:1). On the Canaanites 
(v 16), Amorites, and Hittites, see POTT. Verse 22 is at 
odds with 5:27 and 11:28; see comment on 5:27. 24-25. 
These verses, unrelated to each other or to their context, 
echo 3:1-3, where the same ideas appear in the same 
order. The last words of v 25 close the large unit that 
began in 5:15. 
18 (F) Yahweh’s Gifts to Solomon (9:26- 
10:29). This section draws on a variety of sources to 
illustrate that the king still possesses the gifts given him 
by Yahweh at the beginning of his reign. Both the edi- 
torial history and the principle of arrangement of the 
present text are obscure; but the same three gifts that 
organized 3:16-5:14 are leitmotifs here as well: discern- 
ment, riches, and honor above kings. There are, how- 
ever, noteworthy differences. In the earlier passage, 
Solomon's gifts produced justice for the lowly (3:16-28), 
wise administration for the whole kingdom (4:1-19), 
peace and prosperity for Judah and Israel (4:20; 5:5), and 
a public outpouring of wise sayings and songs (5:9-14). 
Now, by contrast, his wisdom is privately displayed, 
redounding to his glory without public benefit (10:1-10); 
prosperity is centered in Jerusalem (10:27) and esp. in the 
royal palace (10:16-21); and mention of the duty of 
“Justice” is found only on the lips of a foreigner (10:9). 
The contrast is clear: Yahweh remains faithful to the 
promises given at Gibeon (3:4-15). But the king has 
changed: his own glory and wealth have become more 
important than the good of Yahweh’s people. 

(a) “A DiscERNING MIND’—SOLOMON AND 
THE QUEEN (10:1-10,13). The story is a popular legend, 
but it may have a historical kernel in a visit by an Arab 
trade delegation. 1. riddles: The queen measures Solo- 
mon’s wisdom with riddles or “obscure questions” 
(hid6t); such riddle tests are found elsewhere as part of 
Oriental diplomacy (see Gray, I & I Kings 257). 6-9. 
The queen is impressed by both Solomon’s prosperity 
and the wisdom upon which it is founded. But, ironic- 
ally, it is she, not Solomon, who praises Yahweh and 
recalls the royal duties of justice and righteousness. 

) ‘RICHES”—SOLOMON’S TRADE (9:26-28; 
10:11-12,14-22,26-29). 

(i) Maritime affairs (9:26-28; 10:11-12,22). 
Although each of these passages mentions Hiram, the 
three seem to refer to different fleets; but the texts all 
disclose the wealth and exotic luxuries that poured into 
Solomon’s coffers from overseas. Maritime cooperation 
between Hiram and Solomon gave them collective con- 
trol over trade between the Indian Ocean and the Medi- 
terranean Sea. 9:26-28. The fleet belongs to Solomon 


168 1 Kings (10:11-12:1) 


and is manned by Tyrian sailors. On the talent, see com- 
ment on 9:14; 420 talents (over 15 tons) seems exag- 
gerated. 10:11-12. The fleet belongs to Hiram, although 
Solomon also benefits from the trade. 10:22. ships of 
Tarshish: A technical term for oceangoing ships. This 
fleet belongs to Solomon, but the term suggests that it 
is other than the fleet of 9:26. 

(ii) Jerusalem's prosperity (10:14-21,27). 14-15. 
Solomon’s income is described in fabulous terms: the 
unrealistic figure 666 is probably based on the already 
exaggerated amounts in 9:14,28, and 10:10. For the size 
of the talent, see comment on 9:14. 16-17. six hundred 
shekels . .. three minas: There were 50 or 60 shekels in a 
mina (both figures are attested in the OT), and 60 minas 
in a talent. The first figure, therefore, is around 12-15 
lbs., the second just under 4 Ibs. house of the Forest of 
Lebanon: See 7:2-5. 

(iii) Chariots and horses (10:26,28-29). An 
isolated note about Solomon’s military forces (v 26; cf. 
5:6 and 9:19) precedes an obscure passage about Solo- 
mon’s trade in chariots and horses. 

(c) ““HONoR ABOVE KINGS’’—SOLOMON’S 

PresticE (10:23-25). Solomon’s superiority in wealth 
and wisdom is greatly magnified. The offerings brought 
him are called a “present,” a conventional euphemism for 
“tribute.” 
19 (G) A Tragic Ending (11:1-13). This sec- 
tion balances 3:1-15, the narrator’s evaluation of the 
promising dawn of the Solomonic day. Like the earlier 
passage, this closing evaluation uses a series of imper- 
sonal observations (vv 1-8) followed by a divine word 
(vv 9-13); but here the conclusion is that Solomon failed 
to follow the example of David. What dawned in hope 
darkens to disaster (Long, 7 Kings 62). 

(a) NaRRATOR’S COMMENTS (11:1-8). The 
central affirmation is that “Solomon did evil in Yahweh’s 
sight, and did not follow Yahweh fully as David his 
father had” (v 6; cf. 3:3a). The same three themes used 
in 3:1-3 to support the verdict of Solomon’s fidelity here 
testify to his failure. (i) Marriage to foreign women. In 3:1-3, 
the daughter of Pharaoh was a means of political alli- 
ance; Solomon’s “love” was reserved for Yahweh. Now 
foreign wives have become an obsession far beyond 
their political usefulness, and he “loves” them—to the 
point of indulging their idolatrous ways and even join- 
ing in them. (ii) Building projects. Where one looked 
forward to the building of the Temple of Yahweh (3:1), 
one now finds Solomon constructing places of worship 
for foreign gods (v 7). (iil) The high places. Worship of 
Yahweh at the high places had been tolerated until the 
Temple was built (3:2); it is now, however, superseded 
by the Temple services. But the high places continue to 
be used; Solomon himself even establishes new sites to 
foreign gods within full view of the Temple of Yahweh! 
On the deities, see Gray, | & II Kings 275-79. 

(b) YAHWEH Is ANGRY WITH SOLOMON (11:9- 
13). Yahweh's first word to Solomon (3:4-15) was a 
response to the king’s pious devotion. God’s last word, 
here, is a response to Solomon’s idolatry. The condi- 
tional character of Yahweh’s promise finally comes to 
term (3:14; 6:12; 9:4-5). Solomon has not been faithful 
to the way of David; his empire will not last, and his son 
will succeed him only by virtue of divine forbearance. 
20 (H) The Insecurity of Solomon’s Throne 
(11:14-25). We do not know when any of the reported 
events occurred. Their placement at the end of Solomon’s 
reign is probably the narrator’s way of illustrating the 
consequences of Yahweh’s displeasure with Solomon. In 
Edom and Damascus, two countries over which Solo- 
mon claimed suzerainty, men hostile to the Davidic 
house come to power. Both had once fled their home- 
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lands to escape slaughter by Israelite forces. 

(a) Hapap oF Epom (11:14-22). The con- 
quest of Edom is mentioned briefly in the OT, with the 
slaughter imputed variously to David (2 Sam 8:13), to 
Abishai (1 Chr 18:12), or to Joab (Ps 60:2). 

(b) Rezon or Damascus (11:23-25). Rezon’s 
career offers a striking parallel to David’s: a fugitive 
from the king, leader of an outlaw band, eventually 
acclaimed king in his own right. The rebellion of Rezon 
marks the rise of Damascus as Israel’s chief rival in 
Syria-Palestine, a situation fated to continue until the 
Assyrian conquest. 

21 (I) Prophetic Intervention into the Royal 
Succession (11:26-40). (On this passage, see Long, 
1 Kings 127-30; and R. Cohn, ZAW 97 [1985] 25-28. 
This passage at once closes the story of Solomon and 
begins that of Jeroboam; ~ 23 below.) Jeroboam, 
another adversary of Solomon, makes an abortive 
attempt at rebellion and is forced to flee the country (vv 
26-28,40). The details of his uprising, however, have 
been supplanted in the present text by a prophetic story 
(vv 29-39). 27. this is the reason: Lit., “this is the word” 
(dabar). In the original story of Jeroboam’s rebellion, this 
would have been a typical narrative introduction: “this 
is the account of .. .” (cf. 9:15). With the replacement of 
that narrative by Ahijah’s prophetic deed and speech, the 
narrower sense of dabar comes to the fore: “this is the 
[prophetic] word which raised rebellion against the king.” 
Millo: See comment on 9:15. 29-39. Ahijah of Shiloh is 
mentioned also in chap. 14, where he revokes the oracle 
given here. Prophets often preached by deed as well as 
word. Such a deed, called a “symbolic action” (> Pro- 
phetic Lit., 11:23), was understood as unleashing an 
effective power just as inescapably as a divine word. 
Ahijah’s action recalls Samuel’s oracle repudiating Saul 
(1 Sam 15:27-28); the lengthy speech that follows is less 
a divine oracle than an exegesis of the action. It consists 
almost entirely of variations and embellishments of 
themes stated more simply in 11:11-13. 30. garment: The 
word used for garment (Salma) plays on Solomon’s name 
(Sélomoh). twelve: The 12 pieces represent the traditional 
12 tribes of the whole people. The apparently faulty 
arithmetic (12 = 10 tribes for Jeroboam plus one tribe for 
Solomon’s son) reflects political reality: the tribe of Levi 
no longer held territory (see further Jones, 1 and 2 Kings 
1. 244). 38. Jeroboam is promised divine protection and 
a divinely appointed dynasty, in much the same lan- 
guage as David had been (cf. 2 Sam 7:11); like the prom- 
ises to Solomon, this is contingent on Jeroboam’s fidelity. 
22 (J) Transition (11:41-43). The history of 
the kings uses standard formulaic material to mark 
regnal transition; > 27 below. 41. the Acts of Solomon: > 
2 above. 42. forty years: A conventional figure (cf. 2:11), 
though in Solomon’s case it may be approximately 
correct. 

23 (II) Synchronic History of the Kingdoms 
of Israel and Judah (1 Kgs 12:1-2 Kgs 17:41). 

(A) Jeroboam I of Israel (12:1-14:20). The 
story of Jeroboam is concentrically arranged and charts 
the course of his reign around the turning point of his 
religious policies. (a) His rise begins with an oracle of 
Ahijah of Shiloh (11:26-40; thematically and structur- 
ally, this oracle belongs to two literary units: it closes the 
account of Solomon’s reign and opens that of Jeroboam’s). 
(b) Political disruption follows with Israel’s rejection of 
Rehoboam, and (c) a Judahite prophet, Shemaiah, 
announces Yahweh's approval of this state of affairs. 
(d) Jeroboam’s cultic innovations are the center of the 
story (12:26-31). (c’) The Bethel cult is condemned by 
an unnamed Judahite prophet, and (b’) the religious 
unity of the kingdoms is seen to be seriously ruptured. 
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(a’) Eventually Ahijah himself condemns Jeroboam, his 
house, and his kingdom. 

(a) AnljAH ANNOUNCES JEROBOAM’S KINGSHIP 
(11:26-43). — 21-22 above. 

(b) Pourricat Disunity (12:1-20). The dis- 
ruption of political unity between Israel and Judah is 
shown in the story of Israel’s refusal to accept Reho- 
boam, the son of Solomon, as king. The opening and 
closing verses reflect this theme: “all Israel came to make 
Rehoboam king” (v 1); “they made Jeroboam king over 
all Israel” (v 20). (i) Narrative prologue (12:1-3a). David’s 
kingship had been dual—over Judah and over Israel; it 
had to be ratified by the elders of both regions (2 Sam 
2:8-11; 5:1-5). Rehoboam has to journey from Jeru- 
salem to Shechem to be accepted by Israel’s elders. 
(ui) First interview (12:3b-5). The Israelites demand con- 
cessions; they will not acknowledge Rehoboam unless 
he reduces the burdens of taxation and corvée imposed 
by Solomon. (iii) Rehoboam takes counsel (12:6-11). The 
young king consults his father’s advisers, but decides 
against their dissembling approach, preferring the hard 
line proposed by his own contemporaries. His words are 
boastful, threatening, and quite possibly obscene. 
(1v) Second interview (12:12-16). Rehoboam’s heavy- 
handedness is portrayed as the immediate cause of the 
break between Israel and Judah; but the narrator dis- 
closes to the reader what the characters cannot know: 
the king’s attitude is actually brought about by Yahweh 
in order to fulfill his word. 16. The same cry of rebellion 
marked Sheba’s revolt against David (2 Sam 20:1). (v) 
Narrative epilogue (12:17~20). Rehoboam’s choice of 
Adoram, overseer of the hated corvée, to deal with the 
Israelites is singularly inept and only fuels the fires of 
insurrection. 

(c) A JuDAHITE PRopHET’s AppROvAL (12:21- 
25). Rehoboam is dissuaded from war by a prophetic 
oracle announcing that the current state of political dis- 
ruption is Yahweh’s doing. Shemaiah may have been 
attached to the Jerusalem court (cf. 2 Chr 12:1-15). 25. 
Jeroboam’s preparations are defensive: he fortifies his 
capital, Shechem, and a site in Transjordan to counter 
Jerusalemite influence in Gilead. 

24 (d) JEROBOAM’s Curtic INNOVATIONS (12:26- 
31). The account of Jeroboam’s reign, like that of Solo- 
mon’s, turns on the king’s cultic undertakings. Jeroboam’s 
innovations are presented as the cause of his fall from 
grace: new sanctuaries, new images, a new priesthood— 
such things constitute the “sin of Jeroboam” condemned 
repeatedly in the deuteronomic tradition as the founda- 
tional evil of Israel (e.g., 13:34; 2 Kgs 17:21-23). The 
account, coming to us from a Judahite editor’s perspec- 
tive, puts the worst possible interpretation on Jeroboam’s 
policies. 28-29. golden calves: Like the cherubim atop the 
Ark of the Covenant, these figures were not intended to 
represent the deity. Despite the words put in Jeroboam’s 
mouth, they were seats (or perhaps pedestals) for the 
invisible God enthroned upon them. Although the bull 
pedestal appears also in the cult of Baal, Jeroboam clearly 
intends to establish sanctuaries of Yahweh. (On the con- 
nection between Jeroboam’s golden calves and Exod 32, 
see H. Tadmor in T. Ishida [ed.], Studies in the Period 
255-56.) Bethel and Dan represent the southern and 
northern marches of Jeroboam’s kingdom. 31. high places: 
Jeroboam is charged with responsibility for the many 
Canaanite sanctuaries as well. priests from throughout the 
people: Judahite orthodoxy reserved the hereditary priest- 
hood to Levites (de Vaux, AI 358-64; Jones, 1 and 2 Kings 
1. 260). 

e) A JuDAHITE PROPHET’S CONDEMNATION 
(12:32-13:10). Both Ahijah and Shemaiah, prophets of 
north and south, announced Yahweh’s approval of the 
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disruption of political unity. Jeroboam’s cultic innova- 
tions, by contrast, draw prophetic condemnation first 
from an unnamed southern “man of God” and eventually 
from Ahiah as well (14:1-18). (On the parallels between 
Amos’s ministry and that of the Judahite man of God, see 
J. L. Crenshaw, Prophetic Conflict [Berlin, 1971] 41-42.) 
32-33. A transitional passage sets the scene. Along with 
his other cultic innovations, Jeroboam establishes a new 
feast at Bethel, presumably to compete with the slightly 
earlier new year feast celebrated at Jerusalem (cf. 8:2). 
This feast is the occasion for the appearance of a pro- 
phetic figure from Judah, who denounces the altar upon 
which Jeroboam is offering incense. 13:3. The words 
should be read as a parenthetical aside by the narrator: 
“(He also gave a sign the same day...) .” 4-7. Verse 5 
is a further parenthetical remark averring that the pre- 
ceding oracle had been fulfilled by the time of the nar- 
rator. It interrupts a sequence of statements by and about 
Jeroboam in the course of which the king’s demeanor 
toward the man of God moves from wrath through 
entreaty to gratitude. 8-9. The man of God’s refusal of 
Jeroboam’s hospitality is of a piece with his oracle: both 
are divine words, and both embody Yahweh’s absolute, 
unconditional rejection of the northern kingdom. To 
share table fellowship with Jeroboam—indeed, to eat 
and drink with anyone in Bethel—would be to com- 
promise with the unforgivable. The prophet’s deed would 
gainsay his words. This sets the context for the follow- 
ing story. 

25 (f) PRopHetic Disunity; EVALUATION (13:11- 
34). The haunting story of the Bethel prophet and the 
Judahite man of God has received a number of sensitive 
readings (e.g., K. Barth, Church Dogmatics [Edinburgh, 
1957] 2.2.393-409; U. Simon, “I Kings 13,” HUCA 47 
[1976] 81-117; Long, 1 Kings 143-52; R. Cohn, ZAW 
97 [1985] 32-35). As a self-contained narrative it is a 
compelling tragedy; as part of the Jeroboam story, it 
becomes an ominous portent for the two kingdoms’ 
destinies. 

The story unfolds in two closely parallel sequences, 
vv 11-24 and 25-32. The Bethel prophet hears news of 
the man of God (vv 11-12,25-26), has his sons saddle 
his donkey (vv 13,27), goes and finds the man of God 
(vv 14-17,28), brings him back and honors him (vv 
18-19,29-30), and speaks or confirms a word of 
Yahweh (vv 20-22,31-32). The word is subsequently 
fulfilled (vv 23-24; cf. 2 Kgs 23:16-18, which many 
consider the original ending of the story). 

As an independent story, vv 11-32 presuppose the 
man of God’s oracle in vv 2-3, but not the surrounding 
narrative of Jeroboam. The Bethel prophet attempts to 
deceive the Judahite man of God out of loyalty to his 
own city: if the man of God can be led into disobedience, 
perhaps his oracle of condemnation will be nullified. The 
man of God moves tragically, from obedience through 
unwitting disobedience to death and alien burial. The 
Bethel prophet, whose lying prophecy deserves death 
(Deut 18:20), moves ironically, from patriotism through 
sacrilege to divine spokesman and witness against his 
own people. Behind this contrast stands the inexorable 
word of Yahweh, which, disserved by one bearer, casts 
him aside and seizes another, no matter how unworthy. 

As part of the story of Jeroboam, vv 11-32 show the 
consequences of the king’s religious innovations. The 
disunity decreed by Yahweh in the political sphere 
begins to infect the religious realm as well. Bethel is set 
against Jerusalem, cult against cult, feast against feast, 
prophet against man of God. Judah can still speak the 
word Israel needs to hear; but if Judah too compromises 
its worship (as history shows it will), then both are 
doomed to overcome their division only in death. 
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33-34. In evaluating Jeroboam’s cultic policies, the 

Judahite editor uses the same terms found in 12:30-31, 
implying that the intervening prophetic events made no 
lasting impression on the king. The editor identifies this 
intransigence as the cause of the downfall of Jeroboam’s 
dynasty. 
26 (g) AHIJAH ANNOUNCES THE END OF JERO- 
BOAM’s Kincsuip (14:1-20). Jeroboam’s glory is toppled 
as it was raised—by a prophetic speech of Ahijah of 
Shiloh. As in chap. 11, Ahijah’s words dominate, framed 
by minimal narrative. 1-6. The king who once received 
10 tribes from the prophet’s hand now returns 10 loaves 
of bread. The narrative emphasizes Jeroboam’s secrecy. 
In the context of chap. 13, this implies that Jeroboam 
fears Ahijah’s rejection. Rather than go himself, he sends 
his wife to Ahijah in disguise and with a commoner’s 
offering. Yet blind Ahijah, forewarned by Yahweh, 
recognizes her with undimmed inner sight. 7-16. Ahi- 
jah’s speech has two parts: a divine oracle against 
Jeroboam and his house (vv 7-11) and the prophet’s own 
words about Jeroboam’s son, dynasty, and nation (vv 
12~16). 7-11. The oracle alludes to Yahweh’s earlier 
words through Ahijah (cf. 11:31,37-38) and accuses 
Jeroboam of violating the conditions contained in them. 
The punishment is extirpation of Jeroboam’s whole 
house. Just as the “sin of Jeroboam” becomes paradig- 
matic for the northern kingdom (— 24 above), so too his 
downfall sets a pattern for later Israelite dynasties (cf. 
16:1-4; 21:21-24). The imagery is graphic, and prom- 
ises not only death but disgraceful lack of burial to all 
Jeroboam’s line. 10. bond or free: The Hebrew is obscure 
(see Gray, I & II Kings 337-38). 12-16. Ahijah’s own 
words announce three dooms: the death and burial of 
Jeroboam’s sick son, the overthrow of Jeroboam’s 
dynasty, and punishment upon the whole nation. 17-18. 
Jeroboam’s wife leaves as she arrived, a silent and 
nameless pawn caught between God and king. She 
brings home with her not only a message of death, but 
the tragedy itself. The child’s death and burial confirm 
Ahijah’s words and assure us that his other predictions 
will be realized as well. 

19-20. Like Ahijah’s earlier oracle (11:26-40), 
this passage is followed by a formulaic account of the 
king’s death and burial, and the accession of his son. 
27 (B) Early Kings of Judah and Israel (14:21- 
16:34). Between the story of Jeroboam I and the 
lengthy narrative complexes set in Ahab’s reign are 
found brief, summary notices about the reigns of the 
early kings of both kingdoms. The pattern established 
here will be followed through 1-2 Kgs: rulers are treated 
one by one, in chronological order of their accession, 
whether to Judah’s throne or to Israel’s. In this section 
three Judahite and six Israelite reigns are mentioned, 
covering approximately 60 years following Solomon’s 
death. Each reign is treated according to a standard 
format, with variations in individual cases. (i) An intro- 
duction names the king, coordinates his reign with that of 
his counterpart in the other kingdom, and states length 
of reign and location of capital. The introductions to 
Judahite reigns add the king’s age at accession and the 
name of the queen mother, who held the official post of 
Great Lady (gébiva) in the Jerusalem court. (ii) These data 
are followed by a theological appraisal of the king’s reign. 
Israelite kings are all condemned, usually for following 
the “sin of Jeroboam” (~ 24). Judahite kings are vari- 
ously evaluated, likewise according to cultic criteria. 
(iii) Next is a usually brief account of some event of the 
reign. Topics of frequent interest include conspiracies 
and assassinations and, in Judah, incidents touching 
the Temple and its cult. (iv) Finally a conclusion refers the 
reader to other sources of information and notes the 
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king’s death and burial and the name of his successor 
(unless his death and his successor have already been 
mentioned, e.g., in recounting a coup d’état). See Long, 
1 Kings 158-65. 

(a) Earty Kincs oF Jupan (14:21-15:24). 

(i) Rehoboam (14:21-31). 22-24. The whole 
kingdom of Judah, rather than Rehoboam alone, is con- 
demned for engaging in Canaanite worship. The appur- 
tenances of the indigenous cult included stone pillars and 
wooden poles (symbols of Baal and his consort Asherah); 
sacrificial sites on hills (“high places”) and, perhaps, in 
association with sacred trees or groves; and male and 
female personnel (qédeSim, qéd@5ét—“consecrated ones”) 
whose functions are generally supposed to have included 
ritual sexual intercourse (the so-called “sacred prosti- 
tutes”; for a contrary argument, see H. Barstad, The 
Religious Polemics of Amos [VTSup 34; Leiden, 1984] 
22-34). 25-28. Shosheng (the Bible calls him Shishak) 
campaigned, according to his monumental inscription at 
Karnak in Egypt, against more than 150 cities in Israel 
and Judah. Jerusalem is not mentioned by Shishak and 
may have been spared in view of Rehoboam’s tribute. 
The campaign is mentioned here because that tribute 
was taken from the Temple’s treasuries. 29-31. Abijam: 
The name of Rehoboam’s son invokes the Canaanite 
sea-god: “Yamm is father.” The author of 2 Chr 11-13 
changes the name to the more orthodox “Abijah” — 
“Yahweh is father.” 

(ii) Abtjam (15:1-8). The entire passage is 
composed of formulaic elements. Verse 6 is a misplaced 
copy of 14:30. 

(ili) Asa (15:9-24). 9-10. The queen mother’s 
name is the same in v 2 and v 10, suggesting either a 
textual error (cf. 15:2 with 2 Chr 13:2) or Maacah’s con- 
tinued power after her son’s brief reign. 11-15. Unlike 
his predecessors, Asa is judged favorably for his cultic 
reform. The verdict is qualified, however: Asa did not 
remove the high places that had defiled Judah since the 
days of Solomon (cf. 3:2; 11:7-8). 16-22. The historical 
note on Asa’s reign, like that on Rehoboam’s, recounts 
an escape from military conquest at the expense of the 
Temple’s treasury (cf. v 18 with 14:26). Asa’s reliance on 
foreign protection against Israel foreshadows the alli- 
ance of Ahaz and Tiglath-pileser, with its disastrous 
consequences for the Temple (2 Kgs 16). 

28 (b) Earty Kincs oF Isragt (15:25-16:34). 

(i) Nadab (15:25-32). 27-28. The first of a 
series of Israelite coups d’état is recounted according to a 
fixed pattern: the conspirator’s name, the fact and loca- 
tion of assassination, and the accession of the conspirator 
(see also 16:9-10; 2 Kgs 15:10,14,25,30; with variations, 
2 Kgs 21:23-24). 29-30. Another conventional element 
in 1-2 Kgs is a notice of fulfillment of prophecy. Here 
the extermination of Jeroboam I’s dynasty is referred 
back to the prophecy of Ahijah of Shiloh (14:7-11). 32. 
A misplaced duplicate of 15:16. 

(ii) Baasha (15:33-16:7). 16:1-4. The second 
Israelite ruling house receives the same prophetic con- 
demnation as the first (cf. 14:7-11). 7. A late and 
somewhat awkward insertion into the catalogue of 
kings. 

(iii) Elah (16:8-14). The account of Zimri’s 
conspiracy against Elah closely parallels that of Baasha 
against Nadab. Thus, the first two Israelite dynasties 
share similar fates, in accord with similar prophetic 
oracles. 

(iv) Zimri; civil strife (16:15-22). Omri’s 
overthrow of Zimri’s week-long regime is neither called 
a conspiracy nor recounted according to that pattern. 
Omri’s rule is due to popular acclaim (although, in view 
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of vv 21-22, the “all Israel” of vv 16-17 must be an 
exaggeration). 

21-22. These verses are aptly placed between the 
conclusion to Zimri’s reign and the introduction to 
Omri’s. They recount a disruption in the line of kings 
where two rivals, each with a significant following, vied 
for the throne for four years. 

(v) Omri (16:23-28). The extremely brief 
account of Omr1’s reign hardly does justice to the man. 
His dynasty lasted for over 40 years and so impressed 
other nations that, long after it had fallen, the Assyrians 
called Israel the “House of Omri.” 24. Omri’s establish- 
ment of a new capital at Samaria compares with David’s 
choice of Jerusalem (> 1-2 Samuel, 9:49). The site was 
strategically placed, easily defended, and had no tribal 
ties. 

(vi) Ahab (16:29-34). The account of Ahab’s 

reign extends to 22:40, but it follows the standard for- 
mat: introduction (v 29), theological appraisal (v 30, 
expanded by specifics in vv 31-33), historical note (v 34), 
conclusion (22:39-40). The historical note has been 
greatly expanded with stories of Elijah and other proph- 
ets and of Ahab’s wars with Syria. 31-33. Ahab’s mar- 
riage to a foreign princess was doubtless a diplomatic 
maneuver like Solomon’s (3:1). The narrator’s interest, 
however, is less political than religious: Ahab’s own par- 
ticipation in pagan cults outstrips even the “sin of 
Jeroboam” (> 24 above). 34. A prophecy-fulfillment 
notice illustrating a curse attributed to Joshua (Josh 
6:26). On foundation sacrifices of children, see Jones, 7 
and 2 Kings 1. 300. 
29 (C) The Story of Elijah the Tishbite (17:1- 
19:21). These stories about the prophetic ministry of 
Elijah the Tishbite, originally independent, now form a 
tightly organized literary unit. (Other stories of Elijah 
are found in 1 Kgs 21; 2 Kgs 1-2.) The overall 
framework is a concentric journey narrative: Elijah 
journeys to Transjordan (17:2-7), then outside Israel to 
the north (17:8-24). He reenters Israel (18:1-46), then 
goes outside Israel to the south (19:1-18). Finally he 
returns to Transjordan (19:19~21), bringing his journey 
full circle and affording the narrative a sense of closure. 
The unit develops two major themes: “opposition 
between Yahwism and Baalism” and “portrait of pro- 
phetic life” (R. Cohn, JBL 101 [1982] 333-50). 

(a) ExyaAH Decrees A Droucnt (17:1-24). 
1. The first theme sounds from the beginning. Baal was 
worshiped as the God of storms and fertility. A Yahwist 
claim to control rainfall constitutes a direct assault on 
Baalist religion. By proclaiming a drought, Elijah issues 
a challenge to the worshipers of Baal that will reach its 
climax in the contest on Mt. Carmel (18:21-40). The 
second theme begins here as well with the question of 
Elijah’s authority. Elijah appears before us, as before 
Ahab, suddenly and unannounced. He is not called a 
prophet; and, although he claims to “stand before” (i.e., 
be a servant of ) Yahweh, he decrees the drought on his 
own authority (lit., “the mouth of my word”). By what 
right does he claim and wield such power? The answer 
to this question, and a first portrait of the prophet, is 
revealed in the development of the motif of “word” 
throughout the chapter. 

2-7. Elijah’s claim to be Yahweh’s servant is verified 
by his immediate and meticulous obedience to the divine 
word. Like Israel in the desert, Elijah is miraculously 
provisioned by Yahweh (cf. Exod 16:8,12). 

8-16. Zarephath was a Sidonian town, i.¢., territory 
acknowledged by all as Baal’s, not Yahweh’s. Yet the 
power of the God of Israel causes drought even there 
and protects those Yahweh favors with miraculous food 
similar to manna (cf. “cakes baked with oil,” Num 11:8). 
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The theme of “word” reveals that the prophet does 
indeed speak a divine word of power, and that obedience 
to him wins Yahweh’s favor: Elijah approves the widow’s 
word (v 13) but adds his own qualification, which he 
claims to validate with a divine assurance (v 14). When 
the widow acts in conformity with Elijah’s word (v 15), 
the divine assurance is fulfilled “according to the word 
of Yahweh which he spoke by Elijah” (v 16). 

17-24. Yahweh’s power in Baal’s land extends even 
to life and death. Verse 18 is obscure but probably means 
that, having realized that Elijah is a “man of God,” the 
woman feels her own unworthiness in his presence and 
understands her son’s death as punishment. 20-22. A 
new aspect of the prophet; he has the right to speak a 
human word to God, a word of powerful intercession. 
Yahweh’s miraculous response is very like obedience (cf. 
Josh 10:14). The widow’s final words bring both themes 
to a new stage: a Baalist woman confesses Yahweh’s 
power, and acknowledges Elijah’s authority in words 
that recall v 1: “truly Yahweh’s word is in your mouth!” 
30 (b) ExyyAH ReTuRNS THE Rain (18:1-46). 
Opposition between Yahweh and Baal culminates in a 
contest between the two gods; in the wake of Yahweh’s 
decisive victory, Elijah can announce the return of rain. 
The prophet’s role throughout the contest parallels that 
of Moses in Exod 24 and 32. Elijah is a new Moses, and 
the events on Mt. Carmel are a new beginning for the 
Sinal covenant. 

(i) Entrance (18:1-6). Two short scenes in- 
troduce the dramatis personae and set them en route 
toward one another. Famine is the inevitable result of 
drought in the Near East; when famine and drought are 
prolonged, livestock must be slaughtered both to pro- 
vide food and to conserve water. This eventuality Ahab 
seeks to avoid. The text contrasts the king, whose con- 
cern is that the livestock not be “cut off,” with his major- 
domo, who risks his life to keep prophets of Yahweh 
from being “cut off” by the king’s wife. 

(ii) Elijah and the servant (18:7-16). Elijah 
meets Ahab’s majordomo, Obadiah (=“servant of 
Yahweh”), and sends him to fetch the king. Obadiah’s 
lengthy protestation seems tinged with hysteria: three 
times he equates Elijah’s command with a death sentence, 
and twice he repeats the command in full. Amid the flurry 
of words, he offers two clear indications of the danger 
both Elijah and he will incur if he does what the prophet 
asks. First, Ahab has been assiduously seeking to lay 
hands on Elijah, presumably to nullify the prophetic 
word and the drought it caused by killing the prophet. 
Second, Jezebel has been engaged in wholesale slaughter 
of prophets of Yahweh. 

(iii) Elijah and Ahab (18:17-20). 17. troubler of 
Israel: Ahab’s accusation is not an acknowledgment of 
the prophet’s (or Yahweh’s) power to cause drought. 
More likely, Ahab attributes the drought to Baal’s 
wrath, drawn down upon the people by Elijah’s hostility 
to Baal. 19. eat at Jezebel’s table: The pagan prophets are 
subsidized from the royal treasury. (For the view that 
Jezebel was officially in charge of domestic and religious 
affairs in Ahab’s kingdom, see A. Brenner, The Israelite 
Woman [Sheffield, 1985] 20-28.) 

31 (iv) Contest of the gods (18:21-40). The pivotal 
issue in vv 21-40 is the religious loyalty of the people 
of Israel. Elijah addresses the people three times, gradu- 
ally drawing them away from Baal toward Yahweh. 
Between his speeches to the people are the scenes of the 
Baalist prophets’ futile offering and of Elijah’s successful 
one. 21-24. The first step of the people’s journey back 
to Yahweh is taken by Elijah: he “draws near” the people 
and accuses them of being Baalists. Like the Baal proph- 
ets, they “hobble” (cf. v 26); like Baal himself they do not 
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respond (cf. vv 26,29). Baal is indeed “their god” (v 24). 
The second step is the people’s agreement to the contest; 
their acceptance of the Yahwist prophet’s proposal pre- 
sages — and in fact begins — their conversion (D. Jobling, 
The Sense of Biblical Narrative [J{SOTSup 7; Sheffield, 
1978] 73-76). 25-29. Elijah has outmaneuvered the 
prophets of Baal by proposing the contest first to the 
people. By the time he addresses the prophets, the rules 
are already established. The prophets begin by invoking 
their deity throughout the morning, apparently chanting 
a single phrase hypnotically for hours. Their “hobbling” 
is probably some sort of ungainly cultic dance. Amid 
their exertions, Elijah sardonically urges them to greater 
efforts. His words are not entirely clear, but their intent 
is plain: Baal is so contemptible that his silence may be 
due to daydreaming, napping, or a need to answer a call 
of nature. Blind to Elijah’s sarcasm, the prophets try 
harder, even shedding their own blood to attract Baal’s 
attention. Ultimately they enter a prophetic trance, but 
all to no avail. 30-35. At the center of the contest narra- 
tive, Elijah again addresses the people and calls them to 
take their next step: to “draw near” Elijah. When they 
comply, he begins preparations for his sacrifice. The 
altar he builds evokes traditions of Jacob/Israel, epony- 
mous ancestor of the people (Gen 32:24-32; 35:9-15). 
The trench, both in purpose and in size, is a mystery (see 
N. Tromp, Bib 56 [1975] 487). Elijah then requires the 
people to drench bull, wood, altar, and earth with 
gallons upon gallons of water. In the third year of 
drought, this is a priceless libation, no less vital than the 
blood shed by the prophets of Baal. The entire passage 
recalls the covenant sacrifice on Sinai (Exod 24:4-8), 
where Moses builds a similar altar, involves the people 
in offering sacrifice, and pours precious liquid (the blood 
of the sacrificial animals) over altar and people. 36-38. 
The people have “drawn near” Elijah (v 30); he in turn 
“draws near” Yahweh (cf. Exod 24:2). His prayer alludes 
to Moses’ in Exod 32:13 (“Abraham, Isaac, and Israel”); 
both men ask Yahweh to forgive idolatrous Israel. In 
contrast to the Baalist prophets, Elijah prays soberly and 
succinctly; in contrast to Baal, Yahweh answers with 
incontrovertible power. 39-40. Attention turns once 
more to the people. Their emphatic confession of Yahweh 
nullifies their silence (v 21) and enables Elijah to enlist 
their aid in executing the idolaters (cf. Exod 32:25~-28). 
His single-handed slaughter of the multitudes of pagan 
prophets offsets his original complaint of isolation 
(v 22). 
32 (v) Elijah and Ahab (18:41-42a). The people 
have declared themselves for Yahweh. It remains to 
recapture the loyalties of the royal house. In v 5, Ahab 
sought water at springs and in wadis (néhalim). In v 40, 
action arrived at the nahal Kishon; but the Baalist blood 
that filled the wadi signaled the end of the Baalist king’s 
hopes. Now, unexpectedly, he is told by Elijah that rain 
is near. Fire and blood have proved to the people Yah- 
weh’s sovereignty; rain will demonstrate it to the king. 
The meal atop Mt. Carmel parallels the covenant meal 
following the sacrifice on Sinai, where Moses and the 
elders of the people “saw God and ate and drank” (Exod 
24:9-11). But v 42 is carefully worded: it says only that 
Ahab goes up “to eat and drink” — not whether he in fact 
does so. The king’s response to Yahweh’s theophanies is 
left unresolved. 

(vi) Elijah and the servant (18:42b-45a). 
Elijah’s servant, first mentioned here, keeps watch and 
carries messages while the prophet adopts a posture of 
profound prayer. His confidence that rain is imminent 
remains unshaken through a long delay, and he recog- 
nizes Yahweh’s hand in an apparently insignificant wisp 
of cloud. 
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(vii) Exeunt (18:45b-46). From Carmel to 
Jezreel is about 17 miles. Elijah’s exultation fills him with 
divine power (the “hand of Yahweh”), and he outruns 
Ahab’s chariots through the downpour. 
33 *(c) EtyaH Runs FROM DANGER (19:1~21). 
Chapter 19 paints a vivid portrait of the prophet before 
his God, although the theme of opposition between 
Yahwism and Baalism is still present. Elijah undertakes 
a pilgrimage to Horeb, the mountain of Moses’ theoph- 
anies (Exod 3-4; 33:18-34:8), to lay a complaint before 
Yahweh; there, in response, he experiences a revelation 
and receives a commission. : 

1-8. Chapter 18 left Ahab’s loyalties unresolved. 
Here all comes clear: he remains attached to the Baalist 
cause of his queen. Indeed, Elijah’s haste to flee and his 
later complaint against Israel suggest that even the 
people’s conversion to Yahweh is unreliable. And so he 
flees into the southern desert to save his life. Yet, once 
there, he paradoxically prays to die. His ambivalence 
sets the tone for the narrative (R. Coote, “Yahweh 
Recalls Elijah,” Traditions in Transformation [Fest. F. M. 
Cross; ed. B. Halpern and J. Levenson; Winona Lake, 
1981] 115-20). His flight soon becomes a journey out of 
the ordinary world, symbolized by leaving behind com- 
panionship and food, and a pilgrimage to a sacred place. 

9-19a. Elijah’s encounter with Yahweh unfolds in 
two parallel sequences: (i) Yahweh’s question; (i1) Elijah’s 
complaint; (iii) Yahweh’s command; (iv) Yahweh’s further 
response; (v) Elijah’s compliance. 9-13a. Yahweh’s question, 
“What are you doing here, Elijah?” implies that Elijah is 
expected to be somewhere else, viz., in Israel. Elijah does 
not answer directly, but lodges a triple complaint: he has 
been faithful while Israel has not; the people have used 
violence against Yahweh’s cult and prophets; Elijah 
himself is isolated and in danger. His tone is peremptory 
and, in view of v 4, may well be a renunciation of his 
calling; cf. 18:22 with 19:10, where he no longer calls 
himself a “prophet”! Yahweh commands him to “stand 
... before me,” i.e., to act once again as Yahweh’s 
servant (cf. 17:1; 18:15). The command precedes an 
enigmatic theophany in which traditional manifestations 
of divine presence (wind, earthquake, fire—cf. Exod 
19:16-19) are reduced to mere precursors of a 
mysterious “sound of fine silence.” (On the importance 
of preserving the paradox in translation, see S. Prickett, 
Theology 80 [1977] 403-10; and R. Coote, “Yahweh 
Recalls Elijah,” in Traditions in Transformation 118-19.) 
The whole scene, including Elijah’s veiling his face, 
recalls the theophany promised to Moses in Exod 
33:18-23. 13b-19a. Elijah has obeyed Yahweh’s com- 
mand in part, but he stands in neither the place (“on the 
mountain”) nor the posture (“before me”) Yahweh has 
specified. Thus the question comes again, “What are you 
doing here, Elijah?” Unmoved by what he has witnessed, 
Elijah repeats his complaint. Yahweh’s new command 
leads into a commission that answers the complaint 
point for point. To Elijah’s desire to resign his mission 
in the face of Israel’s infidelity Yahweh responds by 
naming his successor; to Israel’s violence Yahweh re- 
sponds with the swords of Hazael and Jehu; to Elijah’s 
claim of isolation Yahweh retorts that there remain 
thousands of faithful in the land. Elijah will in fact fulfill 
only one of the three charges given him, the investiture 
of his successor; Elisha will be responsible for the other 
two. 

19b-21. Elijah begins his return journey and soon 
encounters the successor Yahweh has chosen. Elijah’s in- 
vestiture of Elisha recalls Yahweh’s treatment of Elijah: 
he “passes by” Elisha (v 19; cf. v 11) and he commands 
him, “Go, return .. .” (v 20; cf. v 15). Elijah’s return to 
the ordinary world of food and companionship coincides 
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with Elisha’s abandonment of his family and previous 
life to follow Elijah. Elijah himself thus begins to func- 
tion as a goal of pilgrimage, a locus of holy power to 
which Elisha is drawn and from which he will go forth, 
like Elijah from Horeb, a bearer of power and mission 
(2 Kgs 2). 

34 (D) The Downfall of Ahab (20:1-22:38). 
Three stories focus on the death of Ahab. The materials 
are of diverse origin, and indeed the stories that recount 
battles between the kings of Israel and of Syria may not 
have been originally about Ahab at all (see J. Miller, JBL 
85 [1966] 441-54). Their present context, however, 
identifies Israel’s king as Ahab (though he is rarely 
named in chap. 20 and only once in chap. 22) and Syria's 
as Ben-hadad (though he is named only in chap. 20). 

Each chapter combines a narrative about Ahab with 
a prophetic story. The latter depicts a progressively 
hostile prophetic community who announce Yahweh’s 
negative judgment on the king’s deeds and predict his 
punishment in ever clearer and more imminent fashion. 
The first prophetic narrative foretells Ahab’s death and 
Israel’s defeat in general terms; the second describes his 
death in lurid detail, adds condemnation of Ahab’s queen 
and household, and foretells the end of his dynasty in the 
next generation; the third announces the arrival of 
Ahab’s doom. 

The first and third stories (chaps. 20 and 22) form a 
contrasting pair. (The LXX emphasizes the antithetic 
parallel by placing the two together and putting the 
intervening story of Naboth before them.) Both stories 
recount battles between Israel and Syria, separated by 
three years (22:1). In chap. 20 Ben-hadad clearly expects 
to win: he is the aggressor (20:1); he is allied with 32 
“kings” (20:1); Ahab considers himself Ben-hadad’s 
vassal (20:4); Ahab’s troops are few (20:15,27), while 
Ben-hadad’s are unimaginably many (20:29-30). Yet, 
with Yahweh on his side, Ahab emerges victorious. In 
chap. 22 Ahab is the aggressor (22:3); he is allied with 
the king of Judah, who considers himself Ahab’s vassal 
(22:4); the Syrian’s 32 allies are now mere chariot cap- 
tains (22:31). Yet, abandoned by Yahweh, Ahab falls to 
a stray arrow and his army is dispersed (22:34-36). Both 
battle stories portray Ahab as noble and courageous. The 
attached prophetic narrative, however, transforms his 
conduct in each case into something blameworthy. 

Between these two stories—set, then, during the 
three years of peace—is the account of Naboth’s vine- 
yard: the judicial murder of a righteous Israelite, the 
seizure of his property, and Yahweh’s resultant condem- 
nation of Ahab’s house announced by Elijah. 

35 (a) Syria ATracks Israet (20:1-43). (On the 
structure, see Long, 1 Kings 212-17.) The story of Ben- 
hadad’s defeat by Ahab is chiastically arranged with 
scenes of negotiations surrounding two battle narratives. 
The picture of Ahab is quite positive: he welcomes 
Yahweh’s word and acts on it. As a result, he is victor- 
ious. The following prophetic narrative (vv 35-43) has 
a very different tone. Ahab’s lenient and politically expe- 
dient treatment of Ben-hadad is now interpreted as a 
serious offense against Yahweh. 

(i) Ben-hadad demands tribute (20:1-11). 1-6. 
Ahab understands Ben-hadad’s first message as a for- 
mality, calling for a verbal surrender and declaration of 
vassalage. When Ahab answers in those terms, the Syrian 
requires more: free rein to plunder Ahab’s capital city 
without hindrance. 7-8. Ahab consults his advisers and, 
with their support, resolves to resist such demands. 
9-11. His refusal is polite but firm; Ben-hadad’s 
response is a blustery threat. Ahab’s last word is a laconic 
taunt (in Hebrew only four words): “Boast after battle, 
not before!” 
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(ii) The battle of Samaria (20:12-21). 12-19. 
Ben-hadad’s camp is in Sukkoth, across the Jordan, 
approximately 75 mi. from Samaria (Y. Yadin, Bib 36 
{1955} 332-51). The text conveys the contrasting scenes 
in the two camps and the long march of the contending 
armies by asort of split-screen technique: on one side we 
see Ben-hadad and his allies in camp, growing gradually 
drunker (vv 12,16); his orders are impulsive, given 
without consultation (vv 12,18). On the other side, 
Ahab receives an oracle of victory, consults Yahweh on 
strategy and follows the instructions received (vv 
13-15); we see the Israelite forces marching, marching 
(vv 16a,17a,19). the young men of the district commanders: 
Probably handpicked commandos. 20-21. The Syrians 
are routed and their military superiority undone. 

(iil) The battle of Aphek (20:22-30). The 
account of the battle of Aphek follows the pattern of the 
preceding passage: a long description of preliminaries 
followed by a short account of the battle itself. 22-28. 
The preliminaries are arranged in a series of contrasts: 
Ahab’s consultation versus Ben-hadad’s (vv 22-25), 
Syria’s muster versus Israel’s (vv 26-27a), and Israel’s 
few versus Syria’s multitudes (v 27b). As in the pre- 
ceding passage, Ahab receives both strategic advice and 
assurance of victory from a prophet. 29-30. The rout of 
the Syrians is even more definitive than at Samaria, with 
loss of infantry over and above the earlier loss of chariot 
troops. 

(iv) Ben-hadad pleads for his life (20:31-34). 
The contrast with vv 1-11 is stark. Ben-hadad is now 
the suppliant, throwing himself on the mercy of the one 
he so recently contemned. Ahab, unlike his foe, shows 
himself magnanimous as well as politically astute —both 
praiseworthy qualities in a king. Ben-hadad formally 
offers vassalage (“your servant”; cf. Ahab’s “my lord the 
king,” vv 4,9); Ahab responds by offering to treat him 
as an equal (“my brother”). This is accepted, economic 
terms are negotiated, and a new treaty is established. 
36 (v) Prophetic narrative (20:35-43). In a sur- 
prising twist, the preceding narrative, otherwise strong- 
ly favorable to Ahab, is used as the basis for a prophetic 
condemnation. A member of a prophetic group (“sons of 
the prophets,” — Prophetic Lit., 11:7) makes elaborate 
preparations for confronting the king. 35-38. The first 
incident, punishment for disobedience to the word of 
Yahweh, foreshadows Ahab’s fate. The second disguises 
the prophet as a wounded soldier. 39-40. A trap is set for 
the king, but not without warning. A talent of silver is 
sixty to one hundred times the price of an ordinary slave; 
the man who escaped his careless guardian must have 
been extraordinarily important. 41-43. The trap is 
sprung. Ben-hadad, whom Ahab pardoned, was not his 
to set free; he belonged, according to the rules of holy 
war, to the God he had blasphemed. 

37 (b) NaBotnu’s VINEYARD (21:1-29). The 
second of the stories that trace Ahab’s downfall differs 
from the surrounding narratives. It concerns an internal 
matter rather than Israel’s wars with Syria, and it offers 
a strikingly different portrait of the king. Here Ahab 
appears petty and ineffectual, dominated by the forceful 
and unscrupulous Jezebel. The story unfolds in two 
balanced parts that contrast the destinies of Naboth and 
Ahab. In the first, Naboth owns a vineyard inherited 
from his fathers and safeguarded by the law of non- 
alienation of patrimony (on Lev 25:23-24, see R. 
Bohlen, Der Fall Naboth [Trier, 1978] 13-16, 320-50). 
Jezebel disrupts this situation and, by a hypocritical use 
of fasting and religious assembly, encompasses Naboth’s 
death. The second part of the story is a prophetic narra- 
tive. Ahab is doomed to death because of Naboth’s 
murder; the sentence is assured by the law of talion 
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(v 19). Elijah’s announcement of the sentence leads Ahab 
to repentance; and, by a sincere use of fasting and peni- 
tence, he is reprieved to life, bequeathing the death 
sentence to his sons. 

(1) Naboth’s murder (21:1-16). 1-7. The open- 
ing dialogue between Ahab and Naboth is recalled 
repeatedly through the narrative, with subtle variations 
highlighting the characters’ psychology. Addressing the 
landowner, Ahab first offers a land exchange; money is 
a second possibility, in the unlikely event that Naboth 
should prefer it to land. Naboth’s reply reflects both 
religious horror (“Yahweh forbid!”) and his legal basis 
for declining the king’s offer (“the inheritance of my 
fathers”). The repetition of Naboth’s words in v 4 should 
be read as Ahab’s memory of the conversation; the king 
recalls the legal term accurately, but changes Naboth’s 
religious feelings into a blunt refusal. When Ahab 
recounts the discussion to Jezebel, he mentions money as 
his first offer; unlike the Jezreelite farmer, the Tyrian 
princess would be more interested in money than in 
land. The king also ignores Naboth’s religious and legal 
terms, and recounts only his refusal (v 6). Finally, when 
Jezebel refers to the offer after Naboth has been disposed 
of, she recalls only the money and the refusal (v 15). 
8-14. Verse 10 is likely a later insertion created by an 
editor out of v 13. Without it narrative tension is much 
higher. Jezebel issues a brief, enigmatic but innocent 
command which the elders obey sincerely. Suddenly the 
assembly is interrupted by two individuals, known to be 
good-for-nothings, who charge Naboth with lése 
majesté. Their testimonies agree, and they lead the 
assembly in stoning him, according to the law (Deut 
17:6-7). Only when the two send their report to Jezebel 
does all come clear to the reader: she must have engi- 
neered the entire operation. 15-16. The murdered 
Naboth is named five times in vv 15-16. He haunts the 
narrative like a ghost that will not be laid to rest. 

38 (11) Prophetic narrative (21:17-29). 17-19. Eli- 
jah is sent to announce Yahweh’s condemnation of Ahab. 
The king’s punishment corresponds to the crime even in 
gory details. 20-22. The stereotyped condemnation (> 
26 above) foretells the same destiny for Israel’s third 
dynasty as for its first two (14:7-11; 16:1-4). 23-26. 
This series of comments is best read as a parenthetical 
interruption of the narrative. It includes an announce- 
ment of punishment for Jezebel (recalled at its fulfillment 
in 2 Kgs 9:36); another for Ahab’s entire household (part 
of the stereotyped condemnation begun in vv 21-22); 
and an evaluative summary about Ahab and his idola- 
trous ways. (This last fits ill in this narrative context 
where the issue is Naboth’s murder, not cultic infidelity.) 
27-29. The narrative resumes with an account of Ahab’s 
repentance and Yahweh’s decision to defer the end of his 
dynasty until the next generation. Thus, Ahab’s children 
will wield royal power —his sons Ahaziah and Jehoram 
in Israel and his daughter Athaliah in Judah. But none 
will be succeeded by descendants. 

39 (c) IsRaEL ATTACKS Syria (22:1-38). Chapter 
22 is a companion piece to chap. 20 (> 34 above). The 
death of Ahab and defeat of Israel foretold by the anony- 
mous prophet (20:42) are here announced by Micaiah 
and realized in the course of a disastrous campaign 
against Ramoth-gilead. In chaps. 20 and 21 a prophetic 
narrative follows the story of Ahab and evaluates his 
actions after the fact. Here the prophetic narrative is 
inserted early into the battle story, disturbing the latter’s 
symmetry and radically changing the context of Ahab’s 
later actions. (On various interpretations of chap. 22, see 
W. Roth, in The Biblical Mosaic [ed. R. Polzin and E. 
Rothman; Phl, 1982] 105-37.) 


(10:38-41] 


(i) Preparation for war (22:1-4). Ramoth- 
gilead (lit., “Gilead Heights”) is, presumably, one of the 
cities Ben-hadad promised to restore (20:34). Jehosha- 
phat’s deference suggests Judah’s status as lesser partner, 
perhaps even vassal, of Israel. 

40 (ii) Prophetic narrative (22:5-28). 5-6. At 
Jehoshaphat’s request, Ahab solicits an oracle from his 
court prophets. Their advice appears favorable but is, in 
fact, ambivalent. It does not name the deity who will 
grant victory (cf. v 12), nor does it specify which king’s 
hand will receive it (cf. the unambiguous “your hand” in 
20:13,28). 7-9. Jehoshaphat is unwilling to settle for 
such ambiguity and urges that a prophet be found who 
will speak in Yahweh’s name. Ahab reluctantly sends for 
Micaiah, a confirmed doomsayer. 10-14. While the 
messenger is fetching him, the narrative presents two 
brief scenes. First, the two kings in their regalia watch 
the court prophets expand and modify their original 
oracle. One of the prophets performs a symbolic action 
(> Prophetic Lit., 11:23) that recalls Deut 33:17; the 
others rephrase their original words to include an ex- 
plicit promise of success and to identify Yahweh as the 
victors god. The second scene introduces Micaiah and 
establishes his credentials as a faithful prophet of 
Yahweh. 15-18. Micaiah’s first words to the king and 
the latter’s response are puzzling —the faithful Yahwist 
prophet mouths the same placebo as the court prophets, 
and the doomed king devoutly demands the truth. The 
effect is to increase the bitterly ironic tenor of the whole 
narrative; ambiguity pervades all of life, even the 
behavior of otherwise faithful prophets and impious 
kings (see D. Robertson, in The Biblical Mosaic [> 39 
above} 139-46). Micaiah’s second speech to Ahab 
foretells the king’s death, using the common ancient 
metaphor of shepherd for the king. 19-23. Micaiah’s 
third speech is unsolicited; he recounts a scene he 
witnessed in Yahweh’s heavenly court to explain the 
disagreement between his oracle and that of Ahab’s 
court prophets. The prophets are truly inspired; but the 
spirit sent by Yahweh is a deceiver. It is Yahweh’s 
purpose to mislead Ahab and so lure him to destruction. 
Yahweh’s opening question to the heavenly court is 
already duplicitous: “Who will lure Ahab to fall upon 
[i.e., both “attack” and “die upon”] Gilead Heights?” The 
prophets’ ambiguous oracle (v 6) is due to the “mislead 
ing spirit” whom Yahweh commissions to the deed. 
24-25. One of the court prophets accosts Micaiah with 
a sarcastic question about his own prophetic spirit: “If 
my spirit came from Yahweh’s plan to deceive, where 
did yours come from?” Micaiah’s response suggests that, 
in the end, only fulfillment can authenticate the prophetic 
word (cf. Jer 28:8-9). 26-28a. the king’s son: Probably an 
officer of the court, perhaps a prison warden (de Vaux, 
AI 119-20; but see J. Miller, JBL 85 [1966] 445). 28b. 
The last words of v 28 are a gloss that has crept into the 
text. They erroneously identify Micaiah with Micah of 
Moresheth by citing the first words of the latter’s proph- 
ecy (Mic 1:2). 

41 (iii) Ahab’s strategy (22:29-30). The battle 
story resumes. If it were not for the intervening prophetic 
narrative, Ahab’s strategy would appear courageous. He 
hazards himself in battle without weakening his troops’ 
morale by depriving them of a royal rallying point. But 
in the wake of Micaiah’s words of doom Ahab’s disguise 
is an act of cowardice: perhaps Jehoshaphat will draw 
the fatal blow Yahweh intends for Ahab. 

(iv) Battle (22:31-34). At first Ahab’s 
deviousness seems to work. But a single cry and a single 
arrow unravel his carefully woven strategy. Royal 
disguise cannot thwart a divine trap (Long, 1 Kings 
232-37). 


[10:42-44] 


(v) Ahab’s death (22:35-37a). Unable to 
withdraw from battle because of the press of chariots, 
Ahab is propped up to appear unwounded, while his 
ifeblood drains away. Thus the theme of the king’s 
lisguise attains its morbid and ironic climax (S. De 
Vries, Prophet Against Prophet [GR, 1978] 27). 

(vi) Aftermath of war (22:37b-38). Verse 38 is 

a prophecy-fulfillment notice recalling 21:19, to which, 
however, it does not fully correspond. The place is not 
the samie (Samaria rather than Jezreel; cf. 2 Kgs 9:25-26), 
and 21:19 contains nothing about prostitutes. 
42 (E) More Kings of Judah and Israel (1 Kgs 
22:39-2 Kgs 1:18). Between the reigns of Ahab and 
Jehoram of Israel are brief treatments of Jehoshaphat of 
Judah and Ahaziah of Israel. Much of the material is for- 
mulaic (+ 27 above), with one substantial narrative 
about Ahaziah (2 Kgs 1:2-17a [MT 22:43-54=Eng 
22:43-53]). The division between 1 and 2 Kgs is wholly 
arbitrary and in no way corresponds to a significant 
division in the narrative. 

(a) Anas OF Israex (22:39-40). Ahab’s reign, 
begun in 16:29, concludes here with standard formulas. 
ivory house: Ahab’s palace was decorated with finely carved 
ivory plaques; some have been unearthed by archaeolo- 
gists. A century later Amos had harsh words for such 
ostentation (Amos 3:15). 

(b) JEHOSHAPHAT OF JUDAH (22:41-51). The 
formulaic elements are strangely disordered: introduc- 
tion (vv 41-42); evaluation (vv 43-44,47); historical 
notes (vv 45,48-50); conclusion (vv 46,51). Jehoshaphat 
is evaluated in the same terms, and with the same reser- 
vation, as his father, Asa (15:11-14). 45. Peace between 
Israel and Judah was sealed by marriage between Jeho- 
shaphat’s son Jehoram and Ahab’s daughter Athaliah; the 
union was fraught with grave consequences for the 
southern kingdom (2 Kgs 11). 48-50. Jehoshaphat’s 
maritime activities at Ezion-geber suggest that Judah’s 
control over Edom, lost after Solomon’s death, had been 
regained. ; 
(c) AHAZIAH OF IsRAEL (1 Kgs 22:52-2 Kgs 
1:18). 52-54. Ahaziah is condemned not only for con- 
tinuing the “sin of Jeéroboam” (~ 24 above), but for par- 
ticipating in the Baal worship introduced by his parents, 
Ahab and Jezebel. 2 Kgs 1:1-17a. The historical note on 
Ahaziah’s reign (v 1) has been expanded by a narrative 
about Elijah and the king. ; 

2 Kgs 1:1. Moab revolted: This could be seen as a con- 
sequence of Ahaziah’s sin mentioned in 1 Kgs 22:53-54. 
2. dispatched messengers: The following story consists of a 
series of sendings and involves a contest between 
Yahweh and the king as to which one can get his 
message delivered and his mission accomplished. The 
story likewise offers a gradually unfolding characteriza- 
tion of Yahweh’s messenger, Elijah (see C. T. Begg, 
JSOT 32 [1985] 75-82). Finally, the narrative serves to 
concretize the Deuteronomist’s previous general judg- 
ment on Ahaziah. Baal-zebub: The Hebr expression 
means literally “lord fly”; it is likely a deliberate defor- 
mation of the deity’s actual title, i.c., Baal-zebul (“lord 
prince”), used in the NT as a proper name for the devil 
(cf. Mark 3:21). Ekron: This Philistine town was located 
some 40 mi. SW of Samaria. 8. hair: Clothing made from 
hair appears as the prophetic uniform (cf. Zech 13:4; 
Mark 1:6). 9-14. The overriding concern throughout 
this section is to inculcate due respect for a “man of God” 
as a matter of life and death for all approaching him. 10. 
fire: Cf. 1 Kgs 18:38. 17. Once again, in God’s own time 
and despite human obstacles, a prophetic announcement 
reaches fulfillment. 

43 (F) The Elisha Cycle (2:1-8:29). At this 
point commences a collection of stories (whose conclu- 
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sion stands now in 13:4-21) in which Elisha and his 
extraordinary power are the focus of attention. Dtr has 
incorporated this complex, among other reasons, because 
it exemplifies the conception of the prophet as dominant 
figure throughout Israel’s history. 

(a) EuisHa Succeeps ExyaH (2:1-25). 1-8. 
This opening segment relates a testing of Elisha to deter- 
mine the extent of his loyalty to his master. 1. Gilgal: 
Several Israelite sites bore this name; most likely this is 
the one N (rather than SE) of Bethel. 3. sons of the prophets: 
They figure prominently in the following stories as 
adherents and dependents of Elisha. 8. water: Elijah’s 
power recalls that of Moses (Exod 14) and of Joshua 
(Josh 3). 9. double portion: Deut 21:17 stipulates such a 
portion for the oldest son. 11. fire: Elijah is linked with 
fire right to the end. 12. saw: This is the pivotal statement 
of the whole chapter; all that follows spells out its 
implications. father... Israel’s chariots: The words are 
expressive of Elijah’s role as Israel’s guide and source of 
security; they will be addressed to Elisha himself at the 
end of his life (cf. 13:14). 13. cloak: Clothes are an exten- 
sion of the person; Elisha is thus assuming Elyah’s iden- 
tity here. 15. prostrated: For the first time, Elisha receives 
the obeisance due him as Elijah’s successor. 16-18. This 
sequence serves to confirm that Elisha indeed “saw” 
what became of Elijah. 19-25. Two short miracle 
accounts demonstrate both the new man of God’s control ~ 
over various natural phenomena and the diverse re- 
sponses his appearance evokes. 20. new: An object that 
will serve as a carrier of divine power must not have 
been put to “profane” purposes previously. 24. The nar- 
rator is solely concerned with inculcating reverence 
toward a man of God; modern objections about extenu- 
ating circumstances and prophetic overreaction are 
beyond his purview. 25. The two sites mentioned appear 
as the prophet’s places of residence throughout the 
Elisha cycle (cf. 4:25; 5:3; 6:32). 
44 (b) JEHORAM OF IsRAEL (849-842) AND THE 
Moasirte War (3:1-27). Dtr found the story of interest 
for its portrayal of another prophet-king encounter and 
for its cut at the reprobate Omrides (cf. 3:13). 1-3. 
Jehoram of Israel, one of the main characters of the 
story, is introduced. His modest cultic reform involving 
the elimination of the Baal pillar will in no way mitigate 
the fate awaiting him (cf. 2 Kgs 9). 4. Mesha: He is 
known to us also from the famous Moabite Stone dis- 
covered in 1868 at Dibon in Transjordania and now in 
the Louvre; on it Mesha recounts how he won back 
territory from Israel (see ANET 320-21; ANEP 
209-10). 5. rebelled: Mesha may have been emboldened 
to do this because he perceived Ahab’s sons to be less 
dominant figures than their father. 7-8. This exchange 
suggests that Judah was subordinate to Israel at this time 
(cf. 1 Kgs 22:4). Edom: The plan was to attack Moab 
from the S rather than from the N, from Israel itself. 11. 
inquire: Jehoshaphat’s suggestion recalls his proposal in a 
like situation in 1 Kgs 22:5. poured water: As Elyah’s ser- 
vant, Elisha assisted him with his ablutions. 15. musician: 
Prophecy and playing of musical instruments are asso- 
ciated elsewhere (cf. 1 Sam 10:5; 1 Chr 25:3). hand: The 
term has the sense “power,” this being understood as 
concentrated in a person’s hand. 16-17. Yahweh’s char- 
acteristic prerogative of manipulating the earth’s water 
supplies at will is affirmed. 19. tree: With this injunction, 
contrast the prohibition of Deut 20:19. 22. red: There is 
a play with the word “Edom” of 3:20. The waters receive 
their color from running over the reddish stone common 
in Edom. 25. Kir-hareseth: The capital of Moab, it was 
located in the southern part of the country. 27. sacrificed: 
Mesha hopes to incite divine favor by offering up what 
is most precious to him. wrath: The text leaves 
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unspecified the source; perhaps in the original story it 
was Chemosh, god of Moab (cf. 1 Kgs 11:7), whereas 
for Dtr it was Yahweh who unleashed his anger against 
the wicked Jehoram. It is noteworthy that the prophetic 
announcement of 3:18 ends up— quite in contrast to the 
standard presentation—not completely fulfilled. 

45 (c) A Complex OF TEN LEGENDS (4:1-8:15). 
Each of the following stories evidences such hallmarks 
of the “legend” as the tendency to avoid naming char- 
acters (other than Elisha himself) and the intention of 
evoking wonderment at the hero’s powers. Stories con- 
cerning the prophet’s dealings with his own people 
alternate with those narrating his interactions with 
Gentiles. 

(i) The widow’s plight (4:1-7). 1. wife: The 
narrative attests that at least some of the sons of the 
prophets were married. seize: Israel’s law allowed a 
creditor’s demands to be satisfied in this way (cf. Exod 
21:7). 2-7. Elisha’s multiplication of oil here recalls 
Elijah’s “oil miracle” in 1 Kgs 17:7-16, just as it looks 
ahead to his operation with the bread in 4:42-44. 

(ii) The Shunammite woman (4:8-37). To be 
noted is the story’s portrayal of the woman as initiator, 
resourceful and determined in her dealings with all the 
male characters. 8. Shunem: The site lies ca. 30 mi. NE of 
Samaria. 9. know: Only at the very end of the story will 
the woman fully realize Elisha’s identity. 13. king: 
Elisha’s words point up his status as one with ready 
access to the highest authority. my own people: The 
woman is confident that her own clan can provide for all 
her needs. 14. childless: This was regarded as a woman’s 
greatest misfortune/failure (cf. Gen 16-18; 1 Sam 1). 16. 
deceive: The woman’s unconcealed skepticism serves to 
highlight the miracle that follows. 18-31. The narra- 
tive’s central section focuses on the woman’s initiatives 
in response to her son’s death. 21. bed: Through its use 
by Elisha it has taken on some of the prophet’s own 
powers, although not enough to effect a cure—only 
Elisha in person can do that. 23. new moon: Like the Sab- 
bath, this was a festive occasion (cf. Isa 1:13) and as such 
an expected time for the “pilgrimage” the woman speaks 
of. 25. Mount Carmel: This promontory on the Mediter- 
ranean coast has previously been associated both with 
Elijah (1 Kgs 18) and with Elisha himself (2:25). 26. 
Realizing that only Elisha himself can help her, the 
woman brushes aside his servant with a perfunctory 
response. 27. concealed: Elisha’s statement recalls that, 
even in the case of his chosen prophets, Yahweh always 
remains free to withhold his revelations. 29. my staff: The 
object represents an extension of the prophet and his 
powers. do not respond: Cf. Luke 10:4; in both cases 
single-minded urgency in the mission at hand is being 
inculcated. 31. Gehazi’s failure underscores the extrem- 
ity of the case and the magnitude of Elisha’s ultimate 
success. 33-37. With this third and climactic segment of 
the narrative compare 1 Kgs 17:17-24. 33. For the motif 
of the privacy demanded for miracle working, see Mark 
6:40. 34. Elisha aligns his body with the corpse; in so 
doing he communicates the life-force present in each 
part of his body to the corresponding member of the 
boy’s. 35. seven: This is the number of completeness; 
mention of it signifies that the breath of life has fully 
returned to the boy. 37. prostrated: The woman’s gesture 
of recognition recalls that of the sons of the prophets 
in 2:15. 

(ili) Elisha counteracts food poisoning (4:38-41). 
38. Gilgal: See comment on 2:1. sitting: Perhaps they had 
assembled to hear Elisha’s teaching; he will also provide 
for their bodily needs. 41. Compare Elisha’s operation in 
2:19-22. 

(iv) Elisha multiplies bread (4:42-44). The text 
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is obviously the inspiration for NT multiplication 
miracles (cf. Mark 6:34-44; 8:1-10). 42. Baal-shalishah: It 
lay ca. 10 mi. SW of Samaria. The man’s gift bespeaks the 
esteem Elisha enjoyed among the people. 43. Note the 
contrast between the servant’s querulously doubting 
question and the prophet’s calm self-assurance. 

46 (v) Elisha, master of leprosy (5:1-27). The 
story links up with the preceding narratives in its em- 
phasis on the role of “servants” and on Elisha’s power 
over the lives of others. It widens the prespective of the 
“legend sequence” by depicting the prophet using his 
powers on behalf of a Gentile enemy (see R. L. Cohn, 
VT 33 [1984] 171-84). 1-9. The introductory segment 
relates the process by which Naaman came to approach 
Elisha. 1. Yahweh: Naaman’s victories are attributed to 
Israel’s own God; from the start the all-encompassing 
sovereignty of Yahweh is highlighted. leper: The 
reference is to some sort of skin disease. (cf. Lev 13-14). 
2. little maid: The contrast between this figure and 
mighty Naaman could not be greater, and yet without 
her and her speaking up he would never have been 
healed. 5. took: Bringing of gifts when approaching a 
prophet was standard practice (cf. 1 Sam 9:6-10; 1 Kgs 
14:2). tore: The customary gesture expressive of shock 
and dismay. 8. let him come: Elisha’s self-assurance con- 
trasts with the king’s agitation. The story revolves 
around people moving from ignorance and misconcep- 
tions to genuine knowledge. 10. seat: Elisha maintains 
his superiority by dealing with Naaman only through an 
intermediary. seven: Naaman is directed to wash himself 
completely. 11. Naaman’s misconceptions about how a 
prophet ought to operate almost abort his healing. 12. 
rivers: The Abana flows to the N of Damascus, the Phar- 
par to the S. 13. servants: Once again, it is an intervention 
“from below” that moves Naaman toward healing. 14. 
small youth: Mighty Naaman is assimilated to the “little 
maid” of 5:2. 15-27. The story’s final segment relates the 
sequels of the healing, first for Naaman and then for 
Gehazi, contrasting their dealings with its central figure, 
Elisha. 15. know: Naaman has gone from enraged mis- 
conception (5:11) to full apprehension. 16. refused: 
Acceptance would suggest that it was Elisha’s own 
powers that had effected the cure. 17. earth: Naaman 
articulates the common ancient conception that linked 
and limited a deity to some particular territory (cf. Ps 
137:4); on these terms, if Naaman is to worship Yahweh 
in Damascus then he must take back some of Yahweh’s 
domain with him. 18. Rimmon: The deity’s actual name 
was (Hadad) Ramman, “Hadad the thunderer.” 19. peace: 
Elisha expresses understanding for the compromises 
Naaman will have to make. 20. Gehazi’s misapprehen- 
sion will bring him not the good he anticipates but life- 
long affliction. 24. hill: Presumably the reference is to the 
hill on which Samaria (cf. 5:3) was built (cf. 1 Kgs 
16:29). 26. my heart traveled: Elisha alludes to the clair- 
voyance for which he was famous (cf. 6:12). The money 
that Gehazi actually received would have enabled him to 
buy the objects mentioned here. 27. In trying to get the 
goods of Naaman for himself, Gehazi ends up rather 
with his affliction. Once again, the point is made that no 
one can trifle with a prophet with impunity (cf. 
2:23-25). 

(vi) An axhead recovered (6:1-7). In its brevity 
and depiction of Elisha as one who provides for those 
approaching him in faith, the story recalls especially 
2:19-22; 4:1-6,38-41. It is placed here because its use of 
master/servant terminology and its reference to the 
Jordan link it with the immediately preceding Naaman 
narrative. 6. Cf. 2:21; 4:41. 

47 (vii) Elisha as military resource (6:8-23). The 
Story’s master—servant interaction and depiction of 
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Elisha’s activity on behalf of Gentiles prolong features of 
the preceding narratives. Throughout, Elisha’s status as 
one who can dispose of the plans even of kings is under- 
scored. 10. Elisha’s clairvoyant knowledge of events at 
a distance make him of great military intelligence value 
for Israel. 11. The Syrian king surmises that one of his 
officers must be leaking his plans to Israel. 12. bedroom: 
Even happenings in this most private locale are not 
hidden from Elisha. 13. Dothan: About 10 mi. NE of 
Samaria. 17. see: The term in various senses is a key word 
in the passage. fire: The expression recalls 2:12 and indi- 
cates that the fullness of Elijah’s role has passed to Elisha. 
18. blindness: Through his prayer Elisha has total control 
over the sight of others. 21. my father: Note the deference 
with which the king addresses Elisha. 22. kill: Elisha 
argues a fortiori here: one is not justified in killing even 
those one has captured through one’s exertions; far less 
is one allowed to kill those who come into one’s power 
without such exertion. 23. banquet: Such treatment of a 
foreign enemy is noteworthy; it recalls Elisha’s dealings 
with Naaman in 2 Kgs 5. no longer: The problem with 
which the story began, i.e., Syrian raids against Israel, 
has been resolved because of the Syrians’ experience of 
good treatment by the Israelites. 

(viii) Samaria delivered (6:24-7:20). The 
lengthy narrative highlights the clairvoyant and predic- 
tive powers of Elisha as displayed in a crisis situation. 
24-31. This introductory segment cites several details 
pointing up the extremity of the city’s plight; as such it 
serves to accentuate its eventual deliverance by Yahweh. 
24. Ben-hadad: The second Syrian ruler with this name, 
he ruled 870-842. 25. sold: Samaria’s situation is so des- 
perate that food/cooking supplies that normally would 
be taken for granted suddenly command high prices. 
26-31. This exchange about a case of cannibalism 
further underscores the straits to which Samaria has been 
reduced. 27. All sources of food have given out. 29. ate: 
In Deut 28:53-57, as well as in extrabiblical texts, such 
eating of children by their own parents figures as a curse 
facing those who violate their treaty obligations. con- 
cealed: Cf. 1 Kgs 3:16-27 and contrast the responses of 
Solomon there with the unnamed Israelite king here. 30. 
sackcloth: The king has donned penitential clothing (cf. 
Joel 3:5) in hopes of winning Yahweh’s compassion. 31. 
In invoking a curse upon himself, the king, in line with 
standard practice (cf. 1 Kgs 19:2), avoids mentioning 
what God is to do to him, thereby setting that in motion. 
It is not clear why the king’s outburst should be directed 
against the prophet (contrast 6:21); perhaps he sees 
Elisha as the one whose activities have incited the 
Syrians to attack Samaria. 6:32-7:2. This exchange 
between king and prophet constitutes the narrative’s 
hinge, setting up its final conclusion. Noteworthy is the 
contrast between the hysteria and unbelief of those who 
approach Elisha and the prophet’s calm assurance about 
the future. 32. his house: As in 5:3 Elisha appears as a resi- 
dent of Samaria. His question points up his clairvoyant 
powers (cf. 6:12). 7:2. heavenly windows: Even if God 
were to open up the windowlike apertures of the sky 
through which the rain was thought to descend (cf. Gen 
7:11; Isa 24:18; Mal 3:10) and pour down foodstuffs on 
the city, Elisha’s announcement could not be fulfilled. 
3-20. The story culminates in the reversal of Samaria’s 
initial situation and the vindication of Elisha’s announce- 
ment. 3. lepers: Because of their dreaded affliction, they 

had to sit out the siege in a no-man’s-land between the 
city and the enemy camp—neither side will have them. 
6. Yahweh: The Syrian’s flight is attributed to an action 
of Yahweh, manipulating their senses (cf. the blinding in 
6:18). Hittites: Mentioned elsewhere as pre-Israelite in- 
habitants of Palestine (Gen 23). 8. hid: The lepers’ action 
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recalls that of the woman in 6:29. 12. king: The lepers’ 
report (7:9) is too good to be true; he suspects a Syrian 
ruse. 13. servant: Once again, this is the one who points 
a master in the right direction (cf. 5:3,13). 15. Jordan: The 
river lies ca. 25 mi. E of Samaria. 16-20. The segment 
underscores the fulfillment of both parts of Elisha’s 
announcement (cf. 7:1-2), just as it points up that 
wrongful stances toward a prophet will not go unpun- 
ished (cf. 2:23-25; 5:20-27). 

48 (ix) Property regained (8:1-6). In content the 
story obviously coheres with 4:8-37; it has been placed 
at this point in the Elisha cycle because its references to 
famine (8:1), the prophet’s clairvoyance, and the Israelite 
king all link it with 6:24-7:20. 1. famine: The occurrence 
is attributed to Yahweh, acting for reasons left 
unspecified. 2. Philistines: The woman’s migration takes 
her from Shunem, SW of the Sea of Galilee, to the SW 
coast of Palestine. 3. Property vacated for several years 
passed out of its owner’s possession; this was the custom 
also, e.g., in Mesopotamia (see ANET 167). 4-5. A 
happy coincidence brings the woman on the scene just 
when the (nameless) king was feeling a particular interest 
in her case. 6. The woman not only gets back her property 
but is compensated for its output during her absence — 
those associated with Elisha prosper in every way. 

(x) Elisha and Hazael (8:7-15). The story 

relates the approximate realization of the divine directive 
given Elyah in 1 Kgs 19:15. In content it goes with the 
material concerning Elisha and the Syrians in 2 Kgs 5; 
6:8-20; and like 8:1-6 it associates Elisha with life and 
death. 7. Damascus: No reason is given for the prophet’s 
presence in the Syrian capital. sick: The contrast between 
the stricken pagan king who sends to the Lord and the 
injured Ahaziah’s embassy to a foreign god in 2 Kgs 1 
is striking. 8. Hazael: His identity/position is not 
specified. gift: This is a routine feature in reports of visits 
to prophets (cf. 1 Sam 9:6-10; 1 Kgs 14:2; 2 Kgs 5:5). 
9. son: Note the deferential self-designation of the pagan 
king. 10. get well: The king is to be told a reassuring word 
that will put him off guard. revealed: Once again, Elisha’s 
famous clairvoyance (cf. 5:26; 6:26) is operative. 11. 
stared: Elisha cannot keep his eyes off Israel’s future 
oppressor. 13. dog: In the OT it is a term of abuse (cf. 
2 Sam 16:9). great deed: Contrast 8:4, which speaks of the 
“great deeds” done by Elisha in behalf of Israel. king: 
Elisha finally comes to the point. 15. covered: Emboldened 
by the prophet’s word, Hazael suffocates his master in 
whose stead he ruled ca. 842-806. 
49 (d) JEHORAM OF JUDAH (849-842) (8:16-24). 
At this point the narrator pauses to bring us up to date 
concerning the two Judean kings whose reigns over- 
lapped with that of Jehoram of Israel, i.e., Jehoram and 
Ahaziah. 16. Contrast the dating indication in 1:17, 
which has Jehoram of Israel becoming king in the second 
year of Jehoram of Judah. 18. daughter: Jehoram’s wife is 
Athaliah (cf. 8:26; 11); Dtr insinuates that it was his 
foreign marriage that made Jehoram the bad king he 
was. 19. lamp: The Hebr term might also mean “fief” (cf. 
1 Kgs 11:36; 15:4). 20. rebelled: Edom had been sub- 
jugated by David 250 years earlier (cf. 2 Sam 8:13-14). 
21. Zair; About 15 mi. SW of Jerusalem. 22. Libnah: 
About 25 mi. SW of Jerusalem, close to the Philistine 
border. 

(ec) AHAZIAH OF JUDAH (842) (8:25-29). 26. 
Omri: According to the Hebrew, Athaliah could be 
either the daughter or granddaughter of Omri, the father 
of Ahab; 8:18 points to the latter understanding. 27. son- 
in-law: Ahaziah was actually either Ahab’s grandson or 
grandnephew. 28-29. These verses, which recur in 
9:14-16, serve to make the transition to the account of 
2 Kgs 9; their presentation is reminiscent in several 
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respects of 1 Kgs 22 (Israelite and Judean king allied 
against Syria; Ramoth-gilead as scene of battle; Israelite 
king wounded by the Syrians). Ramah: The shorter name 
for the Transjordanian city of Ramoth-gilead. 
50 (G) Synoptic History from Jehu to the Fall 
of Samaria (9:1-17:41). This segment relates the 
doings of the Israelite and Judean monarchs in the last 
125 years of the two kingdoms’ co-existence. As such, 
it is similar to the segment 1 Kgs 14:1-16:34, from 
which it is separated by the Elijah and Elisha cycles 
(1 Kgs 17-2 Kgs 8), where the focus is on prophetic 
rather than royal figures. 
(a) JeHu OF IsRAEL (842-815) (9:1-10:36). 

This extended presentation is dominated by the concern 
to portray Jehu’s bloody doings as the fulfillment of pro- 
phetic announcements and so as divinely sanctioned. 
Jehu is depicted on the famous Black Obelisk of the 
Assyrian king Shalmaneser III (see ANEP 122). 

9:1-13. Jehu is designated king. 1. Elisha: He, rather 
than the nameless “son of the prophets,” is the true 
initiator of all that follows. 3. anoint: Dtr makes mention 
of royal anointings only when a reign begins in some- 
what exceptional circumstances, e.g., when a new 
dynasty comes to power (cf. 1 Sam 10:1; 16:13; 1 Kgs 
1:39; 2 Kgs 11:12). flee: Elisha’s representative is to 
vacate the scene immediately so as to avoid seizure for 
instigating rebellion. 6. anoint: Here, indirectly, the 
directive given Elijah by Yahweh concerning Jehu (cf. 
1 Kgs 19:16) is finally realized. 7-10a. These words go 
beyond Elisha’s instructions about what Jehu is to be 
told (cf. 9:3). In addition they are reminiscent of the pro- 
phetic speeches in 1 Kgs 16:2~4 and 21:21-24 and as 
such are generally seen as a deuteronomistic insertion 
making clear that Jehu’s bloody elimination of the reign- 
ing house was divinely mandated (contrast Hos 1:4). 11. 
peace?: The question will re-echo throughout 2 Kgs 9 
(see vv 17-19,22; see also S. Olyan, CBQ 46 [1984] 
652-68). madman: The same term is used of Jeremiah in 
Jer 29:26; it conveys a sense of how ambiguously the 
prophetic role was viewed in Israel. 12. lie: Jehu is initially 
unwilling to reveal the treasonous truth. 13. clothing: For 
a similar gesture of tribute, see Mark 11:8. Human 
acclamation ratifies the divine designation of Jehu (cf. 
1 Kgs 1:39; 2 Kgs 11:12,14). 14-29. Jehu eliminates the 
ruling powers in both Israel and Judah. 17-23. A three- 
fold sending to the advancing Jehu (cf. 2 Kgs 1:9-15) 
culminates in King Joram’s coming face to face with his 
rival and recognizing—too late—his intentions. 17. 
Joram supposes (or hopes) that the approaching group is 
bringing news of victory from the Syrian front. 20. Jehu: 
The identity of the one advancing has now been ascer- 
tained; his intentions remain to be discovered. 21. 
Naboth: The mention of the man murdered by Joram’s 
father, Ahab (cf. 1 Kgs 21), sets up the following presen- 
tation. 22. whorings: The term alludes to Jezebel’s promo- 
tion of Baal as rival divinity to Yahweh (cf. 1 Kgs 16:31). 
The same terminology is used by Hosea (Hos 2:7) of 
Israel’s worship of Baal; it presupposes an understanding 
of the relationship between Yahweh and Israel as that of 
husband and wife (Ezek 16). 23. treason: Now, at last, 
Joram is fully enlightened concerning the identity of the 
one first glimpsed by the watchmen (cf. 9:17). 26. Jehu 
cites an alternative version of the word attributed to 
Elijah in 1 Kgs 21:19, where there is no mention of 
Naboth’s sons as here. Once again, Jehu’s “treason” is 
presented as fulfilling a divinely announced doom. 
27-28. The hapless Ahaziah is likewise eliminated; his 
association with Ahab’s house is reason enough. It is 
unclear why Ahaziah should suddenly proceed to 
Megiddo, NW of Jezreel, rather than continue S to Jeru- 
salem as he had been doing. 29. The notice duplicates 
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8:25 (which speaks rather of Joram’s “twelfth year”) and 
is out of place at this point. 

51 30-37. Jezebel, “the power behind the throne” 
in Israel, is eliminated in her turn, thereby ensuring Jehu 
a free hand. 31. Zimri: With desperate fearlessness, 
Jezebel mocks Jehu with the name of an earlier Israelite 
regicide (cf. 1 Kgs 16:9-19) who himself quickly came 
to a bad end. 32. eunuchs: The customary guardians of 
royal women’s quarters (cf. Esth 1:10-12). 33. Through- 
out 2 Kgs 9-10 Jehu appears as a dominant personality 
whose orders evoke immediate compliance by all. 34. 
ate: Jehu’s action emphasizes his contempt for Jezebel and 
studied unconcern for her fate. 36. Jehu recalls the divine 
announcement of 1 Kgs 21:23. Jezebel’s end is a par- 
ticularly degrading one, given the low Israelite view of 
dogs (cf. 1 Kgs 22:38). 

10:1-17. Jehu mops up survivors and supporters of 
the Israelite and Judean royal houses. 1. seventy: As a 
multiple of seven, the number signifies the totality of 
Ahab’s progeny. Samaria: The Israelite capital lies ca. 20 
mi. SW of Jezreel. 2-3. Jehu’s message to the Samaritan 
worthies is a mocking challenge, daring them to resist 
and playing on the rivalries that certainly existed among 
them and their charges. It has the desired effect. 6. Jehu 
aims to implicate the Samaritan leadership in his own 
treason; if they do as directed they irreversibly commit 
themselves to him. 7. Compare the response of the 
Jezreel notables to Jezebel’s letter in 1 Kgs 21:11-14. 8. 
piles: Jehu manifests the same cold-bloodedness in the 
face of gruesome death he earlier evidenced in the case 
of Jezebel. 9-10. Jehu intimates that the mysterious 
deaths of the Samaritan princes—neither he nor the Jez- 
reelites are responsible—can only be attributed to an act 
of God foretold by Elijah. Once again, the writer is 
intent on legitimating Jehu’s actions. 11. Jezreel: Jehu 
solidifies his grasp over Israel by exterminating every- 
one associated with Ahab in the alternative royal 
residence. 12-17. These verses are transitional, con- 
cluding the series of Jehu’s political murders and leading 
into his cultic reform in Samaria. 12-14. A group of 
Judean royalty, who like king Ahaziah have the misfor- 
tune to cross Jehu’s path, are eliminated. Beth-eked: The 
site remains unidentified. 13. The unsuspecting Judeans 
betray themselves as had Joram previously, with the 
same fatal results. 14. The completeness of Jehu’s exter- 
minatory measures is emphasized (cf. 10:11); here too no 
one ventures to protest or resist Jehu’s directives. 15. 
Jehonadab: On this figure as the representative of old- 
time (“nomadic”) Yahwism, see Jer 35. hand: The hand- 
shake serves to ratify an agreement (cf. Ezek 17:18). 16. 
zeal: In his claim here Jehu is reminiscent of Elijah at 
Horeb (cf. 1 Kgs 19:14). 17. exterminated: Jehu rounds 
out his campaign against supporters of the old regime in 
the capital city itself. 

52 18-28. The Jehu narrative reaches its culmina- 
tion. Jehu’s political measures are a prelude to and a 
presupposition for his great religious reform. 19. Baal’s 
prophets: Baal has such figures just as Yahweh does (cf. 
1 Kgs 18:22). cunningly: The writer wants to preclude 
any notion that Jehu was actually a Baal-worshiper. 20. 
hallow: The term designates the preparations required for 
a cultic assembly, e.g., change of clothing and sexual 
abstinence (cf. Exod 19:14-15; Joel 1:15). 21. temple: It 
has been built by Ahab (cf. 1 Kgs 16:32). 22. clothing: For 
special garments used on cultic occasions, see 23:7. 23. 
seek: Jehu wants to make sure that only guilty Baal- 
worshipers are punished. 24. he: This is the original 
reading (so LXX; cf. 10:25); MT has “they,” attempting 
to play down Jehu’s role in the Baal sacrifice. his life: The 
talion principle will be applied if any Baal-worshiper 
gets away alive (cf. 1 Kgs 20:42). 25. In v 25b MT has 
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Jehu’s forces advancing into the “city of the Baal temple”; 
modern translators conjecture that the reference should 
be to the temple’s inner sanctum where the image of Baal 
(cf. 10:26) was housed. 26. pillar: It is unclear how this 
notice relates to 2 Kgs 3:2, where the object is already 
removed by Jehoram. 27. latrine: The site is rendered 
permanently unfit for cultic purposes. 

29-36. Various notices and comments conclude the 
Jehu narrative. 29. calves: Dtr introduces a qualification 
concerning Jehu as cultic reformer: he failed to eliminate 
the images set up by Jeroboam I, a charge that is re- 
iterated in 10:31. 30. Yahweh: The divine communica- 
tion comes directly to Jehu, with no mention of a 
prophetic mediation; its fulfillment will be noted in 
15:12. right: Contrast Hos 1:4. 32. The juxtaposition 
with 10:31 suggests that Yahweh activates the Syrian 
king in punishment for Jehu’s toleration of the calf cult. 
53 (b) ATHALIAH OF JUDAH (842-837) (11:1-20). 
The chapter constitutes the Judean panel to the diptych 
concerning political-cultic turnarounds in both king- 
doms, 2 Kgs 9-11; numerous parallels with the presen- 
tation in 2 Kgs 9-10 may be noted. 1. annihilated: 
Athaliah is the Judean Jezebel, equally cold-blooded and 
power-hungry. 2. Jehosheba: Juxtaposed with Athaliah is 
another resolute and resourceful woman, her sister-in- 
law. 3. temple: 2 Chr 22:11 clarifies how Jehosheba was 
able to hide Joash there, by making her the wife of the 
high priest Jehoiada. 4. Jehoiada: According to 11:9 he 
was the (main) priest of the Temple; in 2 Kgs 11 he 
assumes the role of Jehu in 2 Kgs 9-10. Carites: Perhaps 
these are the same royal mercenaries called the Chere- 
thites elsewhere (cf. 1 Sam 30:14; 2 Sam 8:18; 1 Kgs 
1:38). agreement: The terms are specified in 11:5-8: the 
forces are to guard the Temple and the person of Joash. 
6. Sur: A gate by this name is otherwise unknown; 
perhaps MT is a mistake for siis, i.e., horse(-gate) (cf. 
11:16). 10. David: On the weapons presented by him to 
Yahweh, see 2 Sam 8:7,11,12. 12. crown: For this royal 
insignia, see 2 Sam 1:10. testimony: The reference would 
be to a document similar to those presented to Egyptian 
kings on their accession containing their throne-names, 
titles, etc. Frequently, however, MT is emended in 
accordance with 1 Sam 1:10, which couples Saul’s 
“crown” with his royal “bracelet.” anointed: Compare 
2 Kgs 9:6; MT’s pl. vb. would make the troops of 11:11 
the subject; perhaps they act through Jehoiada as their 
representative. 14. column: The reference here and in 23:3 
suggests that there was a special royal pillar in the 
Temple where the king used to stand on special occa- 
sions. people of the land: This is the first mention of this 
grouping in Judah’s history; subsequently it will figure 
prominently when the continuity of the Davidic 
dynasty’s rule is threatened (see 14:21; 21:24). The 
group seems to have consisted of the landed gentry of 
Judah. trumpets: Cf. 9:13. conspiracy: Too late Athaliah 
recognizes the trap; her cry re-echoes that of Jehoram in 
9:23. 15. Temple: Yahweh’s house must not be defiled 
through bloodshed; contrast Jehu’s desecration of the 
Baal temple by killing those gathered within it (10:25). 
16. killed: Nothing is said of burial for Athaliah such as 
even Jezebel was granted (cf. 9:35); the omission under- 
scores the narrator’s abhorrence of Athaliah. 17. covenant: 
Jehoiada now functions as the mediator of a double pact. 
A first covenant has people and king renew the nation’s 
allegiance to Yahweh that Athaliah had disrupted. The 

_ other agreement regulates relations between people and 
ruler which had likewise been disturbed under Athaliah 
(for such a royal covenant, cf. 2 Sam 5:3). 18. Just as in 
2 Kgs 9-10, the account of 2 Kgs 11 climaxes in a cultic 
reform that eliminates all foreign religious forms. Baal’s 
temple: This is the first mention of the existence of such 
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an institution in the south (cf. 2 Kgs 10:18-27). Mattan: 
Presumably he was a non-Judean Baalite whom Athaliah 
had brought with her from the north. 20. calm: The 
story’s finale contrasts with the preceding noise and 
violence. The omission of the usual concluding notices 
for Athaliah serves to underscore the illegitimacy of her 
rule in the view of the narrator. 
54 (c) JEHOASH OF JuDAH (837-800) (12:1-21). 
2. Jehoiada remains the guiding force during Jehoash’s 
reign. 4. Dtr introduces the qualification concerning the 
persistence of the forbidden high places, which is 
applied to all Judah’s “good kings” prior to Hezekiah. 
5-16. This extended segment narrates a positive 
cultic counterpart to the destruction of the Baal temple 
described in 2 Kgs 11:18, i-e., the establishment of an 
arrangement for ensuring the upkeep of the Temple. At 
the same time, the story provides background for the 
subsequent presentation in 22:3-7. 5. Jehoash, in his 
capacity as supreme authority over the Temple, promul- 
gates a regulation concerning the various monies com- 
ing into the Temple. 6. acquaintance: Each priest would 
receive monies from his family and friends. 7-8. The 
mildness of Jehoash’s reaction to the priests’ non- 
compliance with his regulation is surprising; perhaps he 
stood so much in awe of Jehoiada that he hesitated to 
confront them on the matter. 10. From now on the 
priests are immediately to deposit the monies given 
them in a special chest; they lose their discretionary use 
of the sums contributed. 11. secretary: This was an im- 
portant post whose incumbent was charged with impor- 
tant missions by the king (see 18:18; 22:3,12,14). high 
priest: In a preexilic context, the use of this postexilic title 
for the major priest is anachronistic. 11-15. The uses for 
the money collected are specified. 16-17. The account 
concludes on a positive note, emphasizing the trust- 
worthiness of the Temple repairmen and the fact that 
Jehoash’s new regulation did not deprive the priests of 
all income since they continued to receive payment for 
their sacrificial activities. 18-19. This brief incident links 
up with the preceding in that it too concerns the fate of 
the Temple under Jehoash, while as a “despoliation 
notice” it foreshadows the final loss of royal and Temple 
treasures in 587. 18. Gath: Either the Philistine city or a 
site in the SW corner of Israel, also called Gittaim. In any 
event, the allusion indicates that Hazael was in a position 
to range far afield from his home base E of the Jordan. 
19. Note that no blame is pronounced against Jehoash 
for his initiative in buying off the Syrians in this way. 21. 
conspired: The plotters’ motives are left unspecified; 
perhaps they were angered by Jehoash’s failure to resist 
the Syrians. Millo: See comment on 1 Kgs 9:15. 22. The 
two regicides mentioned are otherwise unknown (cf. 
14:5-6). ruled: The stereotyped brevity of the formula- 
tion leaves many questions concerning the situation after 
Jehoash’s assassination unanswered: Did the assassins 
have a candidate of their own for the throne? If so, how 
was Jehoash’s son able to secure power (perhaps through 
an intervention by the “people of the land”)? 
55 (d) JEHOAHAZ OF IsrAEL (815-801) (13:1-9). 
At this point, Dtr resumes the account of the Israelite 
kings which was broken off at 10:36 in order to relate 
the reign of Jehoash of Judah (2 Kgs 11-12). 2-7. The 
presentation here is reminiscent of the cyclic sequence 
manifest in the Dtr view of the period of the judges: 
Israel’s sin, divine abandonment to the enemy, appeal by 
Israel, and eventual intervention by Yahweh on Israel’s 
behalf (cf., e.g., Judg 3:7-11). The application of this 
schema to the reprobate northern kingdom is remark- 
able—all the more so given the insistence (cf. 13:2,6) that 
Israel did not turn from the sin of Jeroboam at this time. 
5. deliverer: The same term is used of Othniel in Judg 3:9. 
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The identity of the nameless figure is uncertain— 
perhaps King Jeroboam II, through whom Yahweh is 
said to have “delivered” Israel (cf. 14:27). 

56 (e) JEHOASH OF IsRAEL (801-786) AND THE 
Deatu OF EvisHa (13:10-25). The account of Jehoash’s 
reign provides the framework for the conclusion 
(13:14-21) of the Elisha cycle, broken off at 8:14. 10. 
thirty-seventh: The dating indication does not tally with 
13:1. 12-13. Duplicated in 14:15-16. 14-19. The story 
has been placed here because of the mention of Joash 
(Jehoash), the Israelite king named in 13:10-13. 14. The 
place of Elisha’s final illness is not specified. wept: The 
king’s action and accompanying words recall Elisha’s 
own response to Elijah’s departure in 2:12, and express 
his consternation at the prospect of losing Elisha’s 
military intelligence capacities. 15-17. In response to 
Joash’s lament, Elisha initiates an act of “sympathetic 
magic” in which a desired result, i.e., military penetra- 
tion into Syria, is symbolically enacted and anticipated. 
17. Aphek: In northern Transjordan, E of the Sea of 
Galilee in territory contested between Israel and Syria. 
18-19. A second procedure ordered by Elisha magically 
pre-enacts Syria’s being struck by Israel’s arrows. The 
king’s failure to continue betrays his lack of confidence 
in the procedure and ultimately in the one prescribing it 
(compare Moses’ striking the rock twice in Num 20:11); 
this evokes the prophet’s anger and a diminution of the 
results the procedure might have had. 20-21. Even in 
death, as so often in life, Elisha continues to be the con- 
duit of Yahweh’s life-giving powers (cf. 4:8-37). 22-23. 
With its mention of Jehoahaz (cf. 13:1-9), this segment 
appears out of place in an account about his successor 
Jehoash. It prepares for the shift in Israel’s situation to be 
related in 13:24-25. covenant: Remembrance of his 
ancient commitment to the patriarchs induces Yahweh 
to spare Israel; for a similar presentation, see Deut 4:31. 
until now: Apparently the exilic Deuteronomist simply 
lets stand an earlier formulation presupposing the con- 
tinued existence of Israel. 24-25. After the parenthetical 
material in 13:20-23, the fulfillment of Elisha’s an- 
nouncement in 13:17 is noted. Ben-hadad: He is the third 
Syrian ruler with this name to be mentioned in Kings (cf. 
1 Kgs 20; 2 Kgs 6:24; 8:9). 

57 (f) AMaziaH oF JupAH (800-783) (14:1-22). 
3-4. Dtr gives Amaziah a positive evaluation, but with 
a double restriction, i.e., he was not the equal of the ex- 
emplary David, and he tolerated worship at the high 
places. 5-6. In dealing with his father’s assassins (cf. 
12:20-21), Amaziah acts in accordance with the law of 
Deut 24:16, limiting punishment to those actually guilty. 
Contrast the procedure of Jehu in 2 Kgs 10, and compare 
what is said concerning individualized divine retribution 
in Ezek 18.7. Amaziah campaigns against Edom, which 
had revolted under his great-grandfather Jotham (cf. 
8:20-22). the Valley of Salt: The Arabah, the great depres- 
sion in which stands the Dead Sea, also known as the Sea 
of Salt (cf. Gen 14:3); this configuration formed the 
western border of Edom. Sela: Generally localized due $ 
of the Dead Sea, this city was the capital of Edom; its 
later name was Petra. 9-10. Jehoash’s fable reminds 
Amaziah that those puffed up with their own impor- 
tance frequently end up being unexpectedly over- 
thrown; compare Jotham’s fable, also involving talking 
plants and citing the cedar(s) of Lebanon (Judg 9:8-15). 
At the same time, the terms of the fable serve to recall 
the discrepancy in strength between Israel and Judah 
which dooms Amaziah’s challenge from the start. 13. 
wall: Jehoash’s action is a typical ancient military practice 
(cf. 25:10) intended to render a subjugated city perma- 
nently defenseless. The gates mentioned would have 
been part of the city’s northern walls, as the reference to 
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“Ephraim,” the Israelite territory N of Jerusalem, indi- 
cates. 14. Jehoash likewise plunders the treasures of 
palace and Temple which had somehow been replenished 
following Joash’s buying off of Hazael (cf. 12:13). 15-16. 
These verses duplicate 13:12-13, thereby framing the 
sequence of events of Jehoash’s reign (13:14~14:14). 19. 
plotted: Unnamed malcontents bring Amaziah’s reign to 
the same bloody end as that of his father, Joash (cf. 
12:20). Here too the grounds for the conspiracy are not 
mentioned. Was it vengeance by relatives of Joash’s 
assassins whom Amaziah executed? Popular discontent 
with the disgrace Amaziah had brought on Judah by his 
foolish challenge to Jehoash? Lachish: This important 
Judean fortified town lies SW of Jerusalem, close to the 
Philistine border. 21. people of Judah: An alternative 
designation for the “people of the land”; see comment on 
11:14. 22. Elath: At the head of the Gulf of Aqabah. Also 
called Ezion-geber, it had earlier been the starting point 
for Judean trading ventures along the Red Sea (cf. 1 Kgs 
22:48). The resubjugation of Edom by Amaziah (see 
14:7) made it possible for his successor, Azariah, to reac- 
tivate the site as mentioned here. 
58 (g) JEROBOAM II oF IsRakEL (786-746) (14:23- 
29). Dtr gives minimal attention to the long and 
successful reign of this last great northern king, under 
whom Amos functioned as a prophet (cf. Amos 1:1). On 
the other hand, as with his predecessors of the Jehu 
dynasty, his reign is described as a time of divine favor 
for Israel, notwithstanding the persistence of the repro- 
bate calf cult. 25. entrance to Hamath: The northern 
boundary of Solomon’s empire (cf. 1 Kgs 8:65), lying 
between the Lebanon and Antilebanon mountain ranges 
in Syria. Sea of the Arabah: This OT name for the Dead 
Sea derives from its location in the hollow called the 
Arabah. Jonah: He is mentioned only here in Kings; 
subsequently he becomes the (anti-)hero of the book 
called after him. The name means “dove.” 27. delivered: 
See comment on 13:5. 28. In this textually problematic 
closing notice, Jeroboam II is depicted as having sub- 
jugated the Syrian cities, Damascus and Hamath, both of 
which had been David’s vassals (cf. 2 Sam 8:6,9). His 
successes were made possible by the temporary 
weakness of Assyria prior to the accession of Tiglath- 
pileser in 745. 

(h) Azartan (UzziaH) oF JuDAH (783-742) 
(15:1-7). The long reign of Jeroboam’s Judean contem- 
porary gets scant attention. 5. The only particular cited 
is Yahweh’s afflicting Azariah with some form of skin 
disease; when and why this happened are left unspeci- 
fied. As a result, Azariah lives out his days in a kind of 
quarantine, with his son Jotham functioning as regent. 

(i) ZECHARIAH AND SHALLUM OF IsRAEL (746- 
745) (15:8-16). 10. After almost a century of rule, 
Jehu’s line comes to an abrupt end with the speedy 
assassination of his great-grandson Zechariah. The 
background and motivations of the conspirator Shallum 
are not mentioned; moreover, the circumstances of the 
assassination are obscure because of the MT’s corruption 
in this verse (the reference to “Ibleam” as the site of 
Zechariah’s murder in the RSV and the NAB reflects the 
reading of some Gk mss.). 12. Der calls attention to the 
exact fulfillment of Yahweh’s announcement to Jehu in 
10:30. 13. Uzziah: An alternative name for Azariah, 
perhaps his regnal name. Tirzah: NE of Samaria; cf. 
1 Kgs 16:18. After the briefest of reigns, Shallum suffers 
the same fate as his victim: Zechariah. 16. Menahem 
inaugurates his reign by an act of gruesome vengeance 
against those who had failed to support him (cf. 8:12). 
59 (j) MENAHEM OF IsraEL (745-738) (15:17-22). 
19. Pul: The throne-name of the great Assyrian ruler 
Tiglath-pileser III (745-727), who inaugurated the 
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Neo-Assyrian Empire (745-627). This 1s the first refer- 
ence to Assyria; Assyrian records make clear, however, 
that Israelite-Assyrian interactions dated back more 
than a century before Menahem. silver: The Assyrian 
annals list Menahem among rulers paying tribute 
(ANET 283). 20. Menahem obtains tribute money by an 
ad hoc tax on wealthy Israelites; the numbers cited sug- 
gest that Israel was still a rich nation at this point. 

(k) PEKAHIAH AND PEKAH OF IsRAEL (738-732) 
(15:23-31). plotted: After the stability of Menahem’s 
seven-year rule, anarchy resumes with the quick assas- 
sination of his son Pekahiah by an officer whose name 
is a shortened form of his own, Pekah. Gileadites: Pekah’s 
supporters hail from the area across the Jordan; sectional 
animosities seem to have been operative in Pekah’s 
revolt. 27. twenty: The figure is certainly a mistake; 
Pekah reigned only about five years. 29. seized: The 
reference is to Tiglath-pileser’s campaign of 733-732, in 
which he stripped Israel of its N and E territories. The 
first five place-names cited are cities, all to the (N)E of 
the Sea of Galilee; the last three names designate regions 
in northern Israel, whether E (Gilead) or W (Galilee, 
Naphtali) of the Jordan. 30. plotted: Israel’s losses under 
Pekah spark yet another coup. Tiglath-pileser’s annals 
claim that it was he who installed Hoshea as king in 
return for a heavy tribute (ANET 284). 

(l) Joram OF JuDAH (742-735) (15:32-38). 
33. sixteen: The figure includes the time spent by Jotham 
as regent for his father (cf. 14:7). 35. built: The Deuter- 
onomist again has little to relate concretely about the 
reign; he mentions this item because it concerns the 
Temple. 37. Yahweh: The grounds for his unleashing this 
assault during the reign of a righteous ruler are not men- 
tioned; in any event, the brunt of the attack falls under 
Jotham’s successor, Ahaz (cf. 16:5). 

60 (m) AHAZ OF JuDAH (735-715) (16:1-20). 
After the very summary presentation of the two pre- 
ceding “good kings,” Dtr becomes more expansive in the 
treatment of this “bad” monarch. Wicked Ahaz serves as 
a negative foil for his exemplary successor, Hezekiah (cf. 
2 Kgs 18-20). 3. fire: The Hebr formulation used (cf. 
Deut 18:10) leaves it unclear whether an actual burning 
up or simply a passing over the fire is being referred to. 
4. he sacrificed: For the first time, a post-Solomonic 
Judean king is charged with personal participation in the 
forbidden worship on the high places; previously the 
Deuteronomist spoke in general terms of the people as 
a whole doing this (cf., e.g., 15:35). 5. attack: The two 
kings press their assault, which they had begun already 
under Jotham (cf. 15:37). Historians designate this con- 
flict as the Syro-Ephraimite war. Isa 7 and Assyrian 
sources allow us to reconstruct the background of the 
event, i.c., the two kings were trying to overthrow 
Ahaz, who had refused to join in their anti-Assyrian 
revolt, and replace him with a more pliant figure. 6. 
Elath: Judah’s point of access to the Red Sea trade is lost 
once again (cf. 8:20-23; 14:7,22). 7. servant: To save 
himself from the two kings, Ahaz submits his kingdom 
to Assyrian vassalship, under which it remains, with 
brief interruptions, until the end of the Neo-Assyrian 
Empire more than a century later. 9. Damascus: Tiglath- 
pileser is happy to respond to Ahaz’s request that he 
move against the rebel vassals; in 733-732 he wiped out 
Syria, Israel’s long-time foe, and likewise greatly reduced 
the territory of Israel (cf. 15:29). 

. 61 10. altar: The segment concerning Ahaz’s altar 
in vv 10-16 leaves various points unclarified: Was the 
altar he saw in Damascus a Syrian or an Assyrian one? 
Did he intend it to be used for sacrifices to Yahweh, or 
(also) to Assyrian deities? Remarkable too is the absence 
of any explicit evaluation of the affair by the author. In 
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any case, what does emerge is the total control over the 
Temple cult and its priests enjoyed by the king (cf. 
12:5-7). Uriah: Probably this is the same as the priest 
cited in Isa 8:2 as a “trustworthy witness.” blood: In the 
P legislation (Lev 3:13), disposal of the victim’s blood in 
this way is reserved to the priest; Ahaz’s action reflects 
earlier, less exclusivistic practice. 14. Solomon’s bronze 
altar (1 Kgs 8:64) is moved to a new site so as not to 
detract attention from Ahaz’s new construction. 15. 
Henceforth, the customary Temple sacrifices are to be 
offered at Ahaz’s altar, whereas the older altar is to be put 
to some sort of divinatory use. 17-18. An appendix to 
the preceding account relates Ahaz’s measures regarding 
various objects and structures in the Temple; apparently 
these were inspired by his need to find the wherewithal 
to pay his Assyrian tribute. For the objects enumerated 
a WY NG, Bee Ml Kes FEZ. 
62 (n) HosHEA (732-724) AND THE FALL OF 
SAMARIA (722-721) (17:1-41). Dtr now reaches one of 
its key turning points with the definitive disappearance 
of the northern kingdom after an existence of two cen- 
turies. The chapter focuses not so much on the event of 
Samaria’s fall as on the ultimate grounds for that hap- 
pening and on subsequent religious developments in the 
former territory of Israel. 2. The qualification introduced 
here concerning Hoshea’s wickedness is puzzling in that 
no indication is given as to what may have prompted the 
Deuteronomist to make it. 3. Shalmaneser: Tiglath- 
pileser’s successor, Shalmaneser V, reigned 727-722. 4. 
Hoshea commits a vassal’s two cardinal sins: he makes 
overtures to a rival of his overlord, while also with- 
holding tribute; it is not surprising that he ends up 
deposed and incarcerated. So: Possibly the reference 
should be to the N Egyptian city of Sais, which was the 
capital of Egypt at the time. 5. The siege extended from 
sometime in 724 until late in 722. 6. Samaria finally fell 
to Shalmaneser’s successor, Sargon II (722-705), whose 
annals (ANET 284-285) speak of his deporting 27,290 
Samaritans. Of the sites mentioned, Halah is unidenti- 
fied, Gozan is on the river Habor at the W edge of 
Assyria, and the Medean cities lay E of Assyria in what 
is now Iran. 

7. Dtr interrupts the chronicle of events in order to 
offer an extended theological reflection on why Israel 
ended as it did; the concern is to make clear that this was 
not due ultimately to political factors nor to impotence 
on Yahweh’s part. In fact, it was he who used the Assyr- 
ians as his instrument in punishing Israel for its persis- 
tent sin. The segment consists of two parallel, though 
unequal, judgment-speech sequences, the first (vv 7-20) 
speaking of the sins of the people as a whole, the second 
(vv 21-23) focusing on the misdeeds of Jeroboam I. 
feared: A key term throughout the remainder of the 
chapter, it is equivalent to “worshiped.” 10. Asherim: 
Probably sacred poles; the word is the (masc.) pl. form 
of the divine female name “Asherah” used in v 16. 13. 
Dtr articulates the understanding of the prophetic role as 
that of preacher of the (deuteronomic) law and of re- 
pentance. 15. The Hebrew contains a wordplay with the 
term hebel: “they pursued vanity and became vain.” 16. 
heavenly host: The various bodies in the sky were 
understood as making up Yahweh’s army (cf. Judg 5:20); 
worship of them, which seems to have arisen in Israel 
especially under Assyrian influence, is prohibited in 
Deut 17:2. 17. fire: See comment on 16:3. The various 
mantic practices mentioned are prohibited in Deut 
18:10-11. 19. This parenthesis in the indictment of Israel 
foreshadows the following history of Judah and its 
ultimate outcome. 21. At the end of the account of the 
northern kingdom’s history, Dtr once again underscores 
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the fatal role played by Israel’s first king and his religious 
innovations in the whole course of that history. 

63 24. The narrative, interrupted at v 6, resumes, 
The first two sites mentioned are on the middle Euphra- 
tes, the last three in NE Syria, on the Orontes River. 
Sargon’s own annals (ANET 286) speak of his settling 
conquered Arab tribes in the territory of Samaria. 25. 
lions: These were plentiful throughout the Near East, as 
royal Assyrian hunting inscriptions and reliefs attest. 
26-28. Such an involvement by the Assyrian king might 
seem implausible; it should be kept in mind, however, 
that the king did have an interest in maintaining a 
population that produced revenues for him. Note the 
alternation in the account between the narrator’s own 
reference to “Yahweh” and the mention of the “god of 
the land” placed on the lips of the Assyrians. Underlying 
the latter formulation is the notion that a given deity has 
a specified territory as his sphere of power (cf. 5:17). 
Bethel: Given Dtr’s overall presentation of this site (cf. 
1 Kgs 13), the fact that the priest settles here sets up 
negative expectations about the future of religion in the 
former northern territory. 29. The Yahwism adopted by 
the new population is not an exclusivistic one; the charge 
reflects the polemics between the Jews of Jerusalem and 
the “Samaritans,” which intensified over the centuries. 
30-31. The divine names cited are the (often distorted) 
Hebr versions of the actual names of the Mesopotamian 
or Syrian deities. 32. Even in their worship of Yahweh 
the foreigners fail to respect the requirement that 
priesthood be reserved to the Levites; the charge recalls 
1 Kgs 12:31; 13:33, where Jeroboam I likewise dis- 
regards levitical prerogatives. Northern history is 
repeating itself. 33-34a. The section closes with a 
reiteration of its opening charge of syncretism against 
the population of Samaria (cf. v 24). 34b. The polemic 
against the Samaritans resumes on a still sharper note, 
denying that the Samaritans are worshipers of Yahweh 
at all. 35-39. This statement of the terms of Yahweh’s 
covenant represents a compendium of many passages of 
Deut (cf., e.g., 7:1-6; 8:19-20; 10:20; 10:26-28: 
12:1-12,29-31). 41. This verse shares with vv 29-34a a 
less unqualified negative view of the Samaritan religion 
than one finds in the intervening vv 34b—40. 

64 (III) Judah on Its Own (2 Kgs 18:1-25:30). 
This last great segment of Dtr relates how, after surviv- 
ing its sister kingdom by almost a century and a half, 
Judah came to the same end. 

(A) Hezekiah (715-687) (18:1-20:21). The 
material may be divided up into the three segments 
18:1-12; 18:13-19:37; 20:1-21 as follows: 

(a) INTRODUCTION To HEZEKIAH’s REIGN 
(18:1-12), This opening presentation underscores the 
differences between Hezekiah and his father Ahaz in 
both the cultic and political spheres. 1. third: This would 
be 729/728. The chronological indication in 18:13, 
when coupled with the Assyrian material, suggests, 
however, a considerably later date for the start of 
Hezekiah’s reign, i.e., 715. 3. David: Hezekiah’s actions 
make him another David, the standard against whom 
Dtr measures all Judean kings. 4. high places: Hezekiah is 
the first Judean king ever to move against these centers 
of worship outside Jerusalem, which contravene the 
centralization requirement of Deut 12. Asherah: The 
existence of her cult in Judah is mentioned here for 
the first time since the reign of Asa (cf. 1 Kgs 15:16). 
Nehushtan: Hezekiah’s iconoclastic zeal extends even to 
a serpent image attributed to Moses himself (for this 
tradition, see Num 21:6-9). 5. relied on: The term points 
forward to the following Assyrian crisis and the stance 
displayed by Hezekiah there. none like him: Curiously, a 
very similar statement is used of Josiah in 23:25. 
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7. succeeded: In Hezekiah’s case, obedience to the law 
brings prosperity, just as is promised so often in Deuter- 
onomy (cf. Deut 28:1-14). A preeminent example of 
Hezekiah’s “success” is his surviving a revolt against 
Assyria— something that did not often happen with dis- 
loyal Assyrian vassals. Philistines: According to Assyrian 
records (ANET 287) Hezekiah was implicated in a 
multination plot to depose the Philistine king of Ekron, 
a loyal Assyrian vassal; Hezekiah held him prisoner in 
Jerusalem but eventually handed him over to the Assyr- 
ians. Gaza: The southernmost of the five-cities making 
up the Philistine confederation, the “Pentapolis.” 9-12. 
These verses are drawn from 2 Kgs 17, particularly vv 
5-6. Their function here is to point up the difference 
between the religious stances of Samaria and Hezekiah’s 
Judah (just depicted in vv 1-8) and their respective 
consequences. 

65 (b) THE AssyRIAN THREAT (18:13-19:37). 
The lengthy account of Hezekiah’s Assyrian crisis is 
introduced by a summary narration concerning his sub- 
mission in the face of an Assyrian advance against Judah 
(18:13-16). This section agrees essentially with the more 
extensive Assyrian documentation according to which 
the rebel Hezekiah, confronted with the Assyrian occu- 
pation of much of his territory and under tight siege in 
Jerusalem itself, responded by sending heavy tribute to 
the Assyrians (ANET 288). Its report differs so mark- 
edly from the following 18:17-19:37 (and the Assyrian 
records) that many see the latter as describing a distinct, 
later Assyrian campaign against Judah of ca. 688/687 (see 
BHI 298-309; W. H. Shea, JBL 104 [1985] 401-18). 13. 
fourteenth year: The Assyrian documentation suggests 
that the reference is to the year 701, when the Assyrians 
undertook a campaign against Judah which ended with 
Hezekiah’s buying them off. Sennacherib: Successor of 
Sargon II, he reigned 705-681. 14. Lachish: Sennacherib’s 
siege of this Judean town is depicted in a famous series 
of Assyrian palace reliefs (cf. ANEP 129-132). 

17. Within 18:17-19:37 two parallel sequences can 
be distinguished, each consisting of Assyrian challenge, 
divine response, and notice of its realization: (1) 18:17- 
19:9a and 19:36-37; (2) 19:9b-35. The former sequence 
begins with an enumeration of three Assyrian officials 
who appear for negotiations at Jerusalem; only the 
second of these (Rabshakeh, or chief butler) has an active 
role in what follows. conduit: The meeting takes place 
adjacent to the tunnel carrying water from a reservoir at 
the N end of the old city of Jerusalem to another 
reservoir at the S end; it was the same site where Isaiah 
and Ahaz met, according to Isa 7:3. 18. The first two 
Judean officials cited recur in a divine announcement 
concerning their respective fates in Isa 22:15-25. 19. 
rely: This will be the key term throughout the officer’s 
speech in vv 19-25. 22. Yahweh will not help Hezekiah, 
who has curtailed worship of Yahweh with his centrali- 
zation policy (cf. 18:4). 25. The Assyrian’s assertion here 
is based on the fact that the vassal treaty between Judah 
and Assyria (cf. 16:7) would have been solemnized by an 
oath invoking not only the Assyrian gods but also 
Yahweh, who thereby became enforcer of Judah’s ob- 
servance of its treaty obligations. 26. servants: The Judean 
officials respond deferentially to one of whose superior- 
ity they are all too aware. Aramaic: From ca. 850 it 
increasingly became the language of international con- 
tacts throughout the Near East; here it is depicted as 
being known by important Judean officials, although 
not yet to the bulk of the people. Judean: Here and in Neh 
13:24 this is the term for the language we call “Hebrew.” 
The officials’ concern is that the defenders of Jerusalem 
will become demoralized should they understand the 
Assyrian’s speech. 27. Realizing why the officials make 
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their request, the Assyrian brushes it aside, announcing 
his intention of speaking directly to the defenders, who 
face the prospect of being reduced to starvation as the 
siege proceeds (cf. 6:24-30). 28. The Assyrian’s speech 
resumes, directed not to Hezekiah but to his troops and 
shifting from an affirmation of Yahweh’s support for 
Assyria to a direct challenge to Yahweh (vv 28-35). 
29-31a. The defenders are warned not to let themselves 
be misled by Hezekiah and the Lord he invokes. 31b- 
32a. Rather, they should give themselves up to the 
Assyrian king, who promises to provide them condi- 
tions similar to their present ones if they do so. 32b-35. 
The Assyrian clinches his appeal with a series of 
rhetorical questions underscoring the inability of 
assorted deities to protect their worshipers against 
Assyrian attack. The gods mentioned are those of five 
cities in NE Syria and, most tellingly for the Judeans, the 
god of Samaria, who, of course, is Yahweh. Such an 
ending to the speech leaves one in suspense as to how 
Yahweh will respond to so direct a challenge to his 
ability to defend his people. 36-37. The suspense is 
further accentuated by having the Assyrian challenge left 
unanswered by Hezekiah’s officials. If answer is to be 
made, it will have to come from Yahweh himself. 19:1. 
heard: A key word throughout the chapter. For the 
measures signifying distress and penitence mentioned, 
see comment on 6:30. 2. The composition of the delega- 
tion underscores the status of the one to whom they go. 
Isaiah: He is the only “classical prophet” mentioned in 
Dtr. 3. The Assyrian taunts have induced a kind of 
paralysis. 4. The Assyrian king has indulged in hubris, 
a sin which in the OT invariably evokes a divine 
humbling (cf., e.g., Isa 2:6-22; 10:12-19). intercession: 
On this characteristic prophetic activity, see, e.g., 1 Kgs 
13:6; Amos 7:2. remnant: A key term in Isa (10:21; 
11:11,16). 6. fear not: This exhortation recalls the address 
to Ahaz in Isa 7:4. 7. spirit: For Yahweh’s dispatching a 
spirit to lead someone to destruction, see 1 Kgs 22:22. 
66 9. Tirhakah: This Ethiopian general was suc- 
cessively regent and ruler of Egypt ca. 690-664. The 
reference to him as “king” is one of the arguments put 
forward by those who hold that 18:17-19:37 is describ- 
ing a post-701 Assyrian assault on Judah, since in 701 
Tirhakah was not yet king. again: This is a redactional 
insertion which makes what follows the continuation of 
the preceding rather than a parallel to it. 10-13. These 
verses read like a condensed version of the Assyrian’s 
speech in 18:29-35. The sites mentioned in v 10 are all 
in NE Mesopotamia, those in v 13 in NE Syria. 14. before 
Yahweh: Hezekiah wants to be sure that Yahweh sees the 
insulting Assyrian message for himself. 15. prayed: Here, 
in contrast to 19:4, Hezekiah appeals to Yahweh directly. 
His highly reflective prayer appears as an expanded 
version of his charge to the delegation in 19:4. 17-18. 
Hezekiah concedes the truth of the Assyrian boast about 
the impotence of all the various national gods (cf. 
19:12-13), and at the same time gives a specifically 
Israelite explanation for this, i.¢., the unreality of the 
“gods” in question. 19. Hezekiah concludes by implor- 
ing Yahweh to make clear that he is no impotent, unreal 
divinity like the others. may know: This “perception 
formula” is especially characteristic of Ezekiel (Ezek 
35:15; 36:38). 20. Yahweh's response to Hezekiah’s inter- 
cession comes by way of Isaiah and consists of a lengthy 
poetic judgment speech directed against Assyria 
(19:21-28). 22. The Assyrian mockery is directed ulti- 
mately against Yahweh himself as Israel’s protector. 
Israel’s Holy One: This title is typically Isaian (Isa 1:4; 
43:14). 23. The reference to Assyrian lumbering opera~ 
tions on Lebanon recalls many passages in the royal 
Assyrian annals which allude to this activity. 24. Egypt: 
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Assyria conquered Egypt under Ashurbanipal in 663. 
25-26. It is Yahweh who has enabled Assyria to succeed, 
in accordance with his ancient plan; the conception 
recalls statements about the Assyrian and Persian empires 
in Isa 10:5-10; 44:24—45:3. 27. The formulations under- 
score Yahweh's total knowledge of Assyria and its 
doings. 28. The judgment speech ends with an an- 
nouncement of punishment; the imagery used recalls 
that employed of Yahweh’s mastering the sea monster 
Leviathan in Job 41:25. 29-31. The address shifts from 
Assyria to Jerusalem. The Lord will provide for its sus- 
tenance during the two years of the Assyrian siege, after 
which normal agricultural activity will resume in the 
third year. 31. zeal: Yahweh is concerned lest his reputa- 
tion be called into question among the nations, should he 
allow his people to be annihilated (cf. Ezek 36:22). 
32-34. Once again Assyria is in focus, although not 
directly addressed as in 19:21-28; the announcement of 
Assyrian withdrawal is reiterated (cf. 19:28). Once 
more, remembrance of David leads Yahweh to uphold 
Judah in the face of threat (cf. 1 Kgs 15:4; 2 Kgs 8:19). 
35. For similar presentations of slaughters carried out by 
supernatural beings (Yahweh or his angel), see Exod 
12:29; 2 Sam 24:6. 

36. Nineveh: The capital of Assyria was located in 
what is now Iraq. 37. The names of Sennacherib’s god 
and of Sennacherib’s two assassins are undoubtedly 
deformed hebraized versions of their actual Mesopota- 
mian designations. In the Assyrian and Babylonian 
documentation relating to the murder of Sennacherib 
(ANET 289-90, 302), the king’s killers are unnamed. 
Ararat: This is the OT name for Armenia, N of Assyria. 
Sennacherib’s murder took place a full two decades after 
his campaign of 701 against Judah; this argues in favor 
of the view that 18:17-19:37 describes a second, later 
attack nearer in time to the assassination of Sennacherib 
in 681. 

67 (c) Two APPENDED NARRATIVES AND CON- 
CLUSION (20:1-21). 1. The opening chronological in- 
dication vaguely dates the following incident at some 
point during the Assyrian crisis (cf. 20:6). 2. prayed: Cf. 
19:15; now Hezekiah’s prayer is made in his own behalf; 
note that he does not ask Isaiah to intercede for him. 5. 
The verse gives remarkable witness to Yahweh’s capac- 
ity and readiness to modify and reverse previous an- 
nouncements in light of the human response to them (cf. 
2 Sam 12:13; 1 Kgs 21:27-29). on the third day: A 
standard indication for a short period after which 
something is to happen; cf. Hos 6:2. Temple: Hezekiah 
will offer public thanks for his cure there. 6. fifteen: 
Reckoning from 701 as the year of Hezekiah’s illness, 
this would make 687 the year of his death. In addition, 
Yahweh promises to intervene in behalf of besieged 
Jerusalem; cf. 19:34. 7. Here, the prophet himself func- 
tions as a doctor, rather than leaving the cure to Yahweh 
(cf. 2 Kgs 5). 8. sign: Hezekiah’s initiative in requesting 
a confirmatory sign contrasts with Ahaz’s refusal to take 
Isaiah up on his offer of a divine sign in Isa 7:9. Asking 
for signs need not then be a mark of disbelief, just as 
refusing to ask can be an expression of unbelief (cf. John 
6:30). 9. Far from being rebuked for lack of faith, 
Hezekiah is given a choice among possible signs. 10. 
Making full use of his option, Hezekiah requests the 
more difficult of the possibilities. 11. This is the only 
instance where a classical prophet is depicted as engag- 
ing in miracle-working activity in the style of Elijah and 
Elisha. 

68 12. Merodach-baladan: Marduk-apal-iddina, 
who ruled in Babylon 720-709 and then again briefly in 
703. As the Assyrian documentation makes clear, he was 
a serious threat to Assyrian hegemony in Mesopotamia. 
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His mission to Hezekiah was undoubtedly primarily an 
attempt to enlist Judah’s support in an anti-Assyrian 
coalition; chronologically this must have occurred 
earlier than the events narrated in 18:13-20:11 since by 
701 Merodach-baladan had been removed from the 
scene. 13. Flattered by the Babylonian attention, 
Hezekiah wanted them to know that he had much to 
offer as an ally. 17. Hezekiah’s forgetfulness of Yahweh 
as the sole legitimate source of his security evokes a 
punishment in accordance with the talion principle: 
Everything he was so eager to display to the Babylo- 
nians will indeed go to them. This announcement serves 
to direct expectations toward the descriptions of the 
Babylonian despoliation of Jerusalem in 597 and 587. 
18. In addition, Hezekiah is to be punished personally in 
his offspring, who will end up as servants of the Babylo- 
nian court. 19. Hezekiah admits the appropriateness of 
Yahweh’s decrees. At the same time, he expresses relief 
that he will not live to see their execution. Noteworthy 
is the fact that here, in contrast to the previous nar- 
ratives, Hezekiah neither in person nor through Isaiah 
appeals to Yahweh concerning the situation facing him 
but simply resigns himself to it. Such a depiction sug- 
gests the character of Judah’s final years in the Dtr 
presentation, in which intercession will not even be 
attempted in the face of Yahweh’s decision to destroy. 
20. constructed: An inscription commemorating Hezekiah’s 
waterworks was discovered in situ in 1880 (ANET 321). 
69 (B) Manasseh (687-642) and Amon (642- 
640) (21:1-26). 1. Throughout Manasseh’s extended 
reign Judah continued as an Assyrian vassal; the annals 
of Esarhaddon cite him as a tributary (ANET 291). 2. 
The elaborate presentation of Manasseh’s misdeeds in 
Dtr is designed to highlight by contrast the merits of 
both his predecessor, Hezekiah, and his successor, 
Josiah. The charges made against Manasseh are reminis- 
cent of those leveled against Israel in 2 Kgs 17, the 
implication being that Judah awaits the same fate. 3-4. 
Manasseh undoes his father’s reforms (cf. 18:4) and 
defiles the Temple itself (cf. also vv 7-8). 9. Manassch is 
portrayed as the Jeroboam of Judah, who leads his 
people into the sin that eventually and inevitably will 
destroy them. 10-15. Nameless prophets pronounce a 
judgment speech replete with Dtr formulations which 
provides the background for understanding the whole 
remaining course of Judah’s history. With this an- 
nouncement Judah’s fate is fixed, even though the reali- 
zation will take almost a century. 16. In an afterthought 
Dtr depicts Manasseh as a bloodthirsty despot in the 
manner of Ahab. According to later Jewish traditions, 
one of his victims was the aged prophet Isaiah. 18. died: 
Dtr omits the deportation of the wicked Manassch to 
Assyria, his repentance, and his eventual restoration to 
Jerusalem, which are reported in 2 Chr 33. Uzza: A 
shortened form of Uzziah (Ahaziah), Manassch’s great 
great-grandfather, or the name of an Arab god whose 
cult Manasseh would have introduced. 

19. Jotbah: Amon’s mother stems from a city in 
Galilee—an indication that even after 722 rather close 
contacts were maintained between S and N. 20-22. Not- 
withstanding both his youth and the brevity of Amon’s 
reign, Dtr does not fail to pronounce an elaborately 
negative judgment on him, 23. Amon falls victim to the 
same sort of palace revolt as had his predecessors Joash 
(12:21) and Amaziah (14:19). 24. Once again, the Judean 
gentry intervenes to restore the kingship to a Davidid 
(cf. 14:21), 

70 (C) Josiah (640-609) (22:1-23:30). The 
extended account of Judah’s last significant monarch 
centers on events of a single year of his reign related in 
22:3-23:24, for which 22:1-2 and 23:25-30 constitute 
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the frame. 3. eighteenth year: This would be 621, when 
Josiah was 26. Shaphan: He belongs to a family which, 
as Kgs and Jer attest, was to have a special prominence 
in the years down to 587 and after. 4-7. For the back- 
ground of Josiah’s directive here, see 12:8-16. 8. book of 
the law: Scholarship has long identified this with some 
form of Deut, which designates itself by the same 
expression (cf. Deut 29:20; 31:26). No further particu- 
lars concerning the circumstances of the discovery are 
forthcoming. 11. The studied nonchalance of both 
Hilkiah and Shapan regarding the book serves to high- 
light the very different response of Josiah, who alone 
seems to appreciate the import of the find. 13. inquire: 
This is the technical term (daras) for a consultation of 
Yahweh through a prophet (see, e.g., 1 Sam 9:9); Josiah 
desires prophetic guidance concerning the newly found 
book. 14. Huldah: Her name means “weasel”; the first 
and last named prophets in Dtr are both women: Deborah 
(Judg 4:4) and Huldah. Mishnah: The newer section of 
OT Jerusalem, which developed to the NW of the old 
Davidic city. 16-17. Huldah’s response opens with a 
word of doom directed to the people as a whole, which 
recalls that of 21:10-15. 18-19. The reference to Josiah’s 
reaction and the divine mitigation of his personal fate 
recalls the presentation concerning Ahab in 1 Kgs 
21:27-29. 20. in peace: The expression need not mean 
that Josiah is to die a natural death, as in fact he does not 
(cf. 23:29). Even though he was killed in combat, Josiah 
can still be said to have died peacefully, since he was 
spared witnessing the annihilation of his nation. 23:1. 
The account concerning the discovery climaxes in a 
description of the public reading and pledge of fidelity. 
3. column: See comment on 11:14. 

71 4. Josiah systematically undoes Manassech’s 
cultic innovations, activating the various cultic laws of 
Deut. He begins by removing from the Temple the 
articles of foreign worship Manasseh had introduced (cf. 
21:4,7). Kidron: This valley lay beneath Jerusalem to the 
SE. Bethel: The mention of this site serves to prepare for 
vv 15-17. 5. Josiah deposes the functionaries of the 
foreign cults throughout Judah. 6. Manasseh’s image of 
Asherah (21:7) is thoroughly annihilated; even its 
pulverized remains are defiled by being brought into 
contact with the dead. 8. The Temple rooms used by the 
male cultic prostitutes (cf. Deut 23:18), which had also 
been utilized by those making vestments for the Asherah 
cult (cf. 10:22), are destroyed. 8. Also the Yahwistic 
priests (cf. 23:5) from places of worship outside Jeru- 
salem are deposed. Of the cites mentioned, Geba lies just 
N of Jerusalem, Beer-sheba at the S boundary of Judah. 
Likewise destroyed is a worship site at one of the Jeru- 
salem gates used by the city’s governor. 9. Presumably 
opposition on the part of the priests already installed in 
Jerusalem prevented Josiah from carrying out the direc- 
tive of Deut 18:6-7, which gives priests from outside 
Jerusalem the right to function at the Temple; the deposed 
Yahwistic priests from the country are simply pensioned 
off. 10. The Valley of Hinnom or Topheth (cf. Jer 24) lay 
SW of Jerusalem; the Gk form of the former term is 
Gehenna, which in the NT is used as a synonym for hell 
(c.g., Matt 5:29). Molech: See comment on 1 Kgs 11:7. 
11. Josiah eliminates from the Temple the chariots and 
horses which had been used in processions in honor of 
the divinized sun. 12. Cf. 21:4-5. 13. Cf. 1 Kgs 11:5-7. 
14. See comment on 17:12. The sites were forever 
defiled by being linked with the dead. 15-16. After a 
lapse of two centuries, Josiah brings to fulfillment the 
prophecy of the Judean man of God in 1 Kgs 13:2. 
17-18. The prescience of the Bethel prophet who acted 
to ensure an undisturbed resting place for himself by 
being buried together with the Judean man of God 
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(1 Kgs 13:31-32) is now vindicated when Josiah spares 
their common tomb. 19-20. The measures of Josiah 
recorded here in what was still technically Assyrian ter- 
ritory (the province of Samaria) were made possible by 
the rapid weakening of Assyrian power following the 
death of the last great Assyrian monarch, Ashurbanipal, 
in 627. 21-23. Josiah’s reform climaxes in a national 
celebration of Passover in Jerusalem, as prescribed by 
Deut 16:1-8. 24. As an afterthought, Dtr notes Josiah’s 
elimination of the various mantic functionaries prohib- 
ited by Deut 18:10-11. 

25. Cf. 22:2. With the “incomparability” ascribed to 
Josiah here contrast the similar statement made about 
Hezekiah in 18:5. 26-27. Dtr hastens to make clear that 
all Josiah’s good deeds could in no way nullify the 
previous divine word against Judah evoked by Manas- 
seh’s misdeeds (cf. 21:10-15) and reiterated by Huldah 
(cf. 22:16-17). 29. As Babylonian documentation 
indicates, Neco (610-594) was advancing to assist the 
Assyrians against the rising Babylonian power, which 
Neco feared as an eventual threat to Egypt. Josiah tried 
to block the Egyptian passage through the former 
territory of Israel, on which he had designs of his own. 
Once again, the Judean gentry intervene in the succes- 
sion process, just as they had in the case of Josiah himself 
(21:24). 

72 (D) Jehoahaz (609) and Jehoiakim (609- 
598) (23:31-24:7). 33. Neco quickly disposes of Jeho- 
ahaz, probably because he was known to support the 
anti-Egyptian policies of his father. The heavy tribute is 
designed to weaken Judah’s capacity for military opera- 
tions. 34. Neco installs another son of Josiah, 
presumably one regarded as more pliant to Egyptian 
interests. name: To name another signifies one’s power 
over that other (cf. Gen 2:19-20); reception of a new 
name points to the new role or identity one is being 
invested with (cf. Matt 16:18). 35. Like Menahem before 
him (cf. 15:20), Jehoiakim raises the tribute money by 
taxing his well-to-do subjects, the people of the land. 
36. Rumah: Like the mother of his grandfather, Amon 
(cf. 21:19), Jehoiakim’s mother stems from a town in 
Galilee; Judean contacts with the North would have 
intensified following the breakdown of Assyrian power 
in the area after 627. 24:1. Nebuchadnezzar: The king of 
Babylonia from 605 to 562. His triumph over the Egyp- 
tians at Carchemish in Syria in 605 (cf. Jer 46:2) led the 
Egyptian appointee Jehoiakim to briefly (605-602) 
switch his allegiance from Egypt to Babylon. 2. Chal- 
deans: An alternative name for the (Neo-)Babylonians. 
Other problems kept Nebuchadnezzar from proceeding 
against Judah in force until late in the year 598; in the 
meantime he dispatched raiding parties made up largely 
of subject people from E of the Jordan. 3-4. Dtr presents 
the preliminary Babylonian incursions as a first realiza- 
tion of Yahweh’s announced resolve to destroy Judah for 
Manasseh’s sins (cf. 22:16-17; 23:26~27). 7. During the 
period 602-598 Jehoiakim received no support from 
Egypt, which had induced him to defect from Babylon; 
consistently during Judah’s last years Egypt failed to 
deliver on promises of aid to those it had encouraged to 
rebel against Babylon (cf. Jer 2:36). 

73 (E) Jehoiachin (598-597) and Zedekiah 
(597-587) (24:8-25:30). 10. The actual Babylonian 
siege of Jerusalem began late in 598. During it Jehoiakim 


2 Kings (23:19-25:30) 185 


opportunely died, leaving his son Jehoiachin to save the 
city from certain destruction by surrendering it to the 
Babylonians in March 597. Jehoiachin would remain in 
Babylonian prison for 37 years (cf. 25:27), Babylonian 
records concerning the rations distributed to him and his 
sons (cf. 1 Chr 3:17-18) have been discovered (ANET 
308). 13. In a final fulfillment notice Dtr represents the 
Babylonian despoliation of the Temple as a realization of 
Isaiah’s word to Hezekiah in 20:18. 14-16. The Babylo- 
nians aim to break Judah’s capacity for further resistance 
by removing the leadership stratum. 17. See comment 
on 23:34. Further details concerning Zedekiah’s installa- 
tion are found in Ezek 17:11-21 (which speaks of a 
vassal treaty concluded between him and the Babylo- 
nians) and in the Babylonian Chronicles (ANET 564). 

18. Zedekiah was a full brother of the deposed 
Jehoahaz (cf. 23:31). 20. Dtr intimates the outcome of 
Zedekiah’s reign. Like Jehoiakim, Zedekiah revolted at 
the urging of Egypt (cf. Ezek 17:15,17), which then 
failed to provide effective help against Babylonian retal- 
iation. 25:1-2. The second and final Babylonian siege of 
Jerusalem started early in 588 and continued to the sum- 
mer of 587. 3-4. In July 587 the advent of famine and 
a Babylonian penetration of the city walls provoked an 
attempted flight by the king and the army in the direc- 
tion of the Jordan Valley. 5. Zedekiah was overtaken in 
the low-lying area around Jericho NE of Jerusalem. 7. 
The Babylonians eliminated any possibility that Zede- 
kiah or his line might resume royal functions. 8. During 
August 587 the local Babylonian commander proceeded 
to deal with the rebel city and its surviving inhabitants. 
13-17. The Babylonians plundered the remaining 
Temple treasures. For the items mentioned, cf. the 
account of Solomon’s metalworks for the Temple in 
1 Kgs 7:13-50. 18-21. The Babylonians rounded up and 
executed the surviving religious and civil leadership of 
Jerusalem. 

22. The Babylonians allowed Judah a native gover- 
nor, Gedaliah, a grandson of Josiah’s official Shaphan 
(22:12). The following story of his brief administration 
is drawn from the more expansive account in Jer 40:13- 
41:18 but omitting, curiously, any reference to the 
prophet Jeremiah. 23. Mizpah: The site lies NW of 
Jerusalem; Gedaliah makes it his seat of government, 
Jerusalem being in too devastated a state. 24. Gedaliah 
appears as an apologist for accommodation with the 
Babylonians. 25. The Davidid Ishmael assassinates 
Gedaliah and his retinue. Jer 41:13-16 states that he had 
been dispatched by the king of Ammon and that Geda- 
liah had brushed aside warnings of his intentions. 26. 
According to Jer 42:6 Jeremiah and his secretary, Baruch, 
were forced by the refugees to accompany them to 
Egypt. 27. thirty-seventh year: Reckoning from 597, this 
would be 561. Evil-merodach: His actual name was Amel- 
Marduk (“man of Marduk”); he reigned 562-560. released: 
The significance of this report should not be exag- 
gerated; basically Dtr relates it simply in order to bring 
readers up to date concerning the ultimate fate of one of 
the personages of the preceding history. The fact that 
Dtr concludes with this episode, while saying nothing 
about the rise of the Persian Cyrus, the future liberator 
of the Jews (cf. Isa 44:27-45:3), which was becoming 
clear by ca. 550, suggests that the final form of the work 
dates between 560 and 550. 
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THE NATURE OF PROPHECY 


3 Although our concern is with the OT proph- 
ets, specifically those whose names are attached to its 
prophetic books, we shall begin with some considera- 
tion of prophecy in general. The LXX did not translate 
the Hebr word nabi’, which it rendered consistently as 
prophetés; rather, it used an equivalent term with a 
venerable Gk history that meant something in the non- 
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Jewish world of that time. Obviously, therefore, 
although the Jewish translators would have been among 
the first to insist that Israelite prophecy was something 
special, they recognized, and so must we, that it also 
stood in some kind of relation to the greater human 
culture of which Israel was but a part. 

4 (I) The Phenomenon of Prophecy. Most 
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religions, if not all, have produced the phenomenon of 
prophecy either continuously or at some stage in their 
development. This observation holds good not only for 
the so-called primitive religions but also for highly 
sophisticated ones. By prophecy we understand not 
specifically or even principally the forecasting of the 
future—a fairly late conception of what is essential to 
prophecy—but rather the mediation and interpretation 
of the divine mind and will. It was in this sense that pro- 
phétés (lit., “one who speaks for another” or “interpreter”) 
was used, from about the 5th cent. Bc, to designate those 
who interpreted the divine mind as made known in 
various ways to themselves or to others. The function of 
the prophét@s was considered to be preeminently one of 
public religion; other terms were used to refer to private 
soothsayers or diviners. The function was also custom- 
arily associated with rational speech and interpretation: 
the inspired person as such, the recipient of a revelation 
that might require interpretation, was known as a mantis. 
The prophétés and the mantis could, of course, be one and 
the same person; however, the latter term came to be 
used especially in connection with revelations of the 
future (see H. Kramer, TDNT 6. 781-96). 

The means of prophetic communication were, in 
general, the same that are presupposed in OT prophecy: 
dreams, visions, ecstatic or mystical experiences, and 
various divinatory practices. Our respect for the proph- 
ets of Israel does not require us to deny that many non- 
Israelite prophecies resulted from genuine religious 
experience. For centuries Christians felt no difficulty in 
recognizing genuine prophecies among the Sibylline 
Oracles (now acknowledged, however, to be Jewish and 
Christian interpolations), which have even found their 
way into the church’s liturgy. Since prophecy is a 
charism that of itself says nothing about the orthodoxy 
or moral character of the prophet, there is no reason to 
restrict the prophetic spirit of God exclusively to the 
“normative” channels of Heilsgeschichte. The oracles of 
Balaam in Num 22-24 were regarded as true prophecies 
from Yahweh, although biblical tradition classified 
Balaam with the enemies of God and his people (Num 
31:8,16; Josh 13:22; 2 Pet 2:15; Jude 11; Rev 2:14) As 
Aquinas explained, because prophecy is a transient 
motion rather than a habit, the same person might 
prophesy both truth and falsehood, depending on 
whether or not he had been touched by the Spirit of God 
(Quodl. 12, q.17, a.26). 

True and false prophets abound not only in antiquity, 
in the OT and NT, within and without the people of 
God, but also in later times. Although the church has 
never officially applied the term “prophet” to anyone not 
so named in Scripture, it is nevertheless plain that God 
spoke to his people through such instruments as Francis 
of Assisi, Vincent Ferrer, Catherine of Siena, Bridget of 
Sweden, and others, often through experiences like 
those of the biblical prophets. 

5 (II) Prophecy in the Near East. The most 
important analogies to OT prophecy are to be sought, 
of course, in the ancient Near East, of which Israel was 
a tiny part. A concomitant consideration that naturally 
arises here is the degree, if any, to which Israelite proph- 
ecy was dependent on the analogous institutions of cul- 
turally superior peoples, chiefly of Mesopotamia and 
Egypt, and also of the aboriginal civilization of Canaan. 
From the earliest recorded time, a common pattern of 

_ seers and diviners existed throughout the Near East who 
were employed in ascertaining the mind of the protec- 
tive divinity. “I lifted up my hand to Be‘elshamayn, and 
Be‘elshamayn heard me. Be‘elshamayn [spoke] to me 
through seers and through diviners. Be‘elshamayn [said 
to me]: Do not fear, for I made you king, and I shall 
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stand by you and deliver you...” (ANET 501). While 
Amos was prophesying in Israel, an Aramean king was 
having these words inscribed on a stone in Syria. The 
explicit reference to seers and diviners clarifies the state- 
ments of Mesha, the king of Moab, made on the 9th- 
cent. Moabite Stone: “Chemosh said to me, ‘Go, take 
Nebo from Israel’... Chemosh said to me, ‘Go down, 
fight against Hauronen’...” (ANET 320-21). The 
biblical parallel is in such passages as: “David inquired of 
Yahweh, ‘Shall I go and attack these Philistines?” And 
Yahweh said to David, ‘Go and attack the Philistines and 
save Keilah’” (1 Sam 23:2). David was accompanied by 
his prophet Gad (1 Sam 22:5), whose duty it was to 
make such inquiries of Yahweh. Even more explicitly 
1 Sam 23:6-12 exemplifies the pattern: Abiathar, the 
priest of Nob who had joined David’s band, brought 
with him the ephod, a divining instrument, by which 
David obtained yes-or-no answers to such questions as 
“Will Saul come down?” and “Will the men of Keilah 
surrender me to Saul?” 

The existence of ecstatic prophecy in 11th-cent. 
Phoenicia is attested by the experiences of Wen-Amon, 
an Egyptian emissary at the port of Byblos (ANET 
25-29). The harried Wen-Amon took the inconve- 
niences caused him by the “possessed” boy fairly 
laconically: it was a routine occupational hazard to 
encounter the effects of ecstatic prophecy, just as they 
continued to be an embarrassment to Paul over a millen- 
nium later (Acts 16:16-18). The graphic story told in 
1 Kgs 18:19-40 is witness to the character of ecstatic 
prophecy among the Canaanites in the time of Elijah. 
With few, if any, modifications, the external manifesta- 
tions must have been hardly distinguishable from those 
of the bands of ecstatic Yahwistic prophets mentioned in 
1 Sam 10:5-7,10-13; 19:18-24 in the time of Saul, and, 
certainly with no modifications at all, from those of a 
much later date spoken of in Zech 13:4-6 (this time with 
opprobrium). 

We are even better informed about the Near Eastern 
pattern of prophecy from the Babylonian evidence. 
Prophecy was no exception to the rule of rigid organiza- 
tion in Babylonian society. In the Babylonian temples 
bara priests delivered a tértu, “message,” to their clients 
chiefly through liver divination (one of the means of 
divination noted as characteristically Babylonian in Ezek 
21:26). The word ¢értu is probably cognate with the 
Hebr (6rd, used to designate prophetic instruction in Isa 
1:10 and elsewhere. Another type of Babylonian priest- 
prophet was the mahhi, “ecstatics”; their oracles were 
given in the throes of divine “possession,” like those of 
the youth who plagued Wen-Amon. Neither must it be 
thought that these Babylonian prophets merely pandered 
to the magical conception of religion that characterized 
so much of Mesopotamian piety; the mahkhu also served 
as judges and physicians. Their incantation formulas, 
although admittedly magical, nevertheless sometimes 
showed an awareness of that connection between reli- 
gion and morality that is so much insisted on by the 
prophets of Israel. 

The Near Eastern pattern, as we may already sur- 
mise, makes little or no distinction between prophet and 
priest. In Israel, the pattern seems to have been broken, 
for the difference between the two was well defined. The 
Israelite priesthood was hereditary and hierarchical, 
whereas prophecy was charismatic, prophets like 
Ezekiel and Jeremiah might also be priests, but there is 
no indication that such a man as Amos was a priest ~ 
indeed, many indications are against it. Still, the devia- 
tion is not as absolute as might first appear, at least as 
regards Israelite prophecy in the whole. It is difficult to 
separate the priestly from the prophetic functions of 
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Samuel in the story of 1 Sam 9:11-26. Throughout he 
is called “the seer,” and in 1 Sam 19:18-24 we see that 
he heads a band of ecstatic prophets; yet some of his 
main duties are to bless the sacrifice on the “high place” 
and to preside at the sacrificial meal. Prophets are 
repeatedly encountered at the sanctuaries of Israel, at 
Shiloh (1 Kgs 14:1-2), at Bethel (2 Kgs 2:3), at Gilgal 
(2 Kgs 4:38), in the Temple of Jerusalem (Jer 23:11; 
35:4), etc. Prophets and priests are frequently mentioned 
in the same breath and, often enough, they are both 
associated with the sanctuary (cf. Lam 2:20). The 
divinatory devices used by priests (cf. 1 Sam 14:3) are 
also used by prophets (cf. 1 Sam 28:6). Many psalms that 
evidently had their life situation in the Israelite cult also 
presuppose the presence of prophets performing some 
cultic function (e.g., Ps 95:7b-11). Among the Arabs, 
the inspired man, the prophet, is known as the kahin, a 
word cognate with the Hebr kohén, “priest.” In this 
respect, too, therefore, prophecy in Israel continues to 
have analogies with that of the remainder of the Near 
East. 

It is important to see these similarities if we are to 
evaluate properly the prophets of Israel. There was, 
indeed, in the ancient Near East, of which Israel was a 
small and (politically speaking) insignificant part, a fairly 
consistent pattern of prophecy — of inspired men, who in 
various ways spoke the word of God to their coreli- 
gionists, whether of Babylonia, Canaan, or Israel. The 
recognition of this common pattern does not detract 
from, but instead enhances, the unique qualities of bib- 
lical prophecy. 


(Guillaume, A., Prophecy and Divination [London, 1938]. Haldar, 
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[Uppsala, 1948]. Huffmon, H. B., “Priestly Divination in 
Israel,” WLSGF 355-59. Porter, J. R., “The Origins of Proph- 
ecy in Israel,” Israel’s Prophetic Tradition [> 1 above] 12-31. 
Weinfeld, M., “Ancient Near Eastern Patterns in Prophetic 
Literature,” VT 27 [1977] 178-95. Wilson, R. R., “Early Israel- 
ite Prophecy,” Int 32 [1978] 3-16; “Prophecy and Ecstasy: A 
Reexamination,” JBL 98 [1979] 321-37.) 


6 (III) Prophecy in Israel. The very preva- 
lence of the prophetic pattern throughout the Near East 
both accounts for the origins of Israelite prophecy and 
underscores its distinctive character. To the extent that 
Israelite religion had traits in common with the religions 
of the other, mainly Semitic, peoples of the ancient Near 
East, it expressed itself in kindred institutions, one of 
which was prophetism. To the extent, however, that 
Israel’s religion was something quite apart in this same 
Near Eastern world, its prophetism also became 
something unlike that of any other people. 

(A) A History of Israelite Prophecy. 
What did the Hebrews think of when they spoke of a 
nabi’, the word we translate, through the LXX, as 
“prophet”? This question, apparently so elementary, 
probably cannot be answered precisely on the basis of 
our present knowledge. No scholarly consensus has ever 
been achieved as to the origin of this word, which is 
probably a loanword in Hebrew. The Hebr verbal forms 
derived from the noun and translated “prophesy” merely 
mean, of course, “to act the part of a nabi’.” All that we 
can do to define the meaning of the term is to examine 
its use in OT literature as it is found in the history of 
prophecy. This examination will help to answer other 
questions, including one that arises from the paradoxical 
fact that the term seems to have been avoided by some 
of those who come first to mind when we think of the 
word “prophet.” 
7 (a) Earty Propuecy. Biblical tradition 
traces the origins of Israelite prophecy to Moses, and, at 
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least in the sense that this means prophecy began with 
Israel itself, there is no reason not to accept the tradition. 
The scene described in Num 11:24-30 (E) is doubtless 
modeled on assemblies of ecstatic prophets known from 
later times, but it is to this same kind of prophet that 
Amos 2:11 refers when ascribing the beginning of the 
nébi’im to the Mosaic age. It was doubtless this kind of 
prophet that was first meant by the term nabi?. Admit- 
tedly, in later texts the term has become much broader 
in its signification, where it is applied to any kind of 
inspired person or, indeed, simply to anyone who was 
recognized as under special divine protection (as in the 
case of Abraham, Gen 20:7 [E]). Thus, Moses is com- 
monly called a nab?’ in the Pentateuch, as are Aaron (not 
only in Exod 7:1 [P] but also in Num 12:2~8 [E], where 
Moses is related to Aaron and Miriam as a prophet 
greater than they) and Miriam (also in Exod 15:20 [P]). 
In the deuteronomic Judg 4:4 (although not in the older 
parallel in Judg 5), Deborah is called a nébi?4. These texts 
do not tell us much about the early significance of the 
word; as 1 Sam 9:9 shows, nabi? was by this time no 
longer restricted to any single category of “holy man.” 

If there is no reason to question the tradition that 
traces the néb?im to Moses, we must admit that we do 
not hear much about them before the late period of the 
judges and the early monarchy, when they are men- 
tioned in connection with the Philistine wars. This cir- 
cumstance is not surprising, because a major function of 
these ecstatic prophets, as also of the Nazirites (> Insti- 
tutions, 76:111), seems to have been to stimulate patriotic 
and religious fervor. Usually these men prophesied in 
groups whose communal experiences are described in 
such passages as 1 Sam 10:6-8,10-13. Hence, they are 
often given the generic name “sons of the prophets” (béné 
hannébi’im), which has been variously interpreted 
“members of prophetic guilds,” “professional prophets,” 
and “prophetic disciples” (cf. 1 Kgs 20:35; 2 Kgs 2:3ff.; 
5:22; 6:1; etc.). All of these interpretations may be 
justified. The ecstatic experience that served as the 
climate for prophecy was often induced by mutual con- 
tagion through dance and music. These prophets, too, 
are often seen to have served as disciples or apprentices 
under some noted prophet; however, they could also 
live apart as private individuals (cf. 2 Kgs 4:1). In either 
capacity, they can be found attached to the sanctuaries as 
“cult prophets” (cf. 1 Kgs 14:1ff.; 2 Kgs 22:14-17; Amos 
7:10ff.) or serving the king as “court prophets” (cf. 2 Sam 
Filth Weld: 24-11. 1 Kes 168: 20-68 90 Kgs 3:11ff; 
Neh 6:7). They wore a distinctive garb of haircloth 
(2 Kgs 1:8; Zech 13:4; cf. Matt 3:4 par.) and often bore 
other distinguishing marks (cf. 1 Kgs 20:38,41; Zech 
13:6), possibly at times a tonsure (cf. 2 Kgs 2:23). 

The ecstatic experience transformed the prophet, 
made him “another man” (1 Sam 10:6). In such a state, 
his antics could become grotesque, so that he could be 
called with rough familiarity “a madman” (2 Kgs 9:11), 
while his profession was regarded as hardly in keeping 
with responsible, respectable citizenship (1 Sam Oeil il}. 
In ancient times little distinction was made among 
psychic abnormalities, whether they originated in in- 
spiration, frenzy, or insanity. Certainly this condition 
was the medium of genuine religious experience in 
which true contact was achieved with God. There is no 
doubt, too, that it could as easily be a source of delusion 
and superstition, as the later polemics of the classical 
prophets against the nébi’im show. 

Ecstaticism continued to some degree throughout the 
entire period of Israelite prophecy. Samuel is represented 
on one occasion as leading a band in ecstatic prophecy 
(1 Sam 19:20ff.). Both Elijah and Elisha are habitually 
associated with the “sons of the prophets” as masters and 
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leaders, and in 2 Kgs 3:15 Elisha makes use of a 
customary device to induce ecstatic seizure. The extent 
to which ecstaticism played a part in later prophecy, 
specifically that of the classical literary prophets, con- 
tinues to be the subject of considerable debate. In 1 Kgs 
22:5-28, the false prophet Zedekiah points to the 
possession of “the spirit of Yahweh” by himself and his 
fellow ecstatics as proof against the prophecy of Micaiah, 
who apparently lacks this “spirit.” Micaiah simply con- 
tents himself with ascribing his prophecy to his vision, 
by which he also knows Zedekiah’s experience to be that 
of a “lying spirit.” Similarly, Jer 29:26 shows that 
ecstatic prophecy was common in Jeremiah’s time, but 
Jeremiah himself never appeals to any possession of a 
prophetic “spirit.” On the other hand, however, Ezekiel 
certainly received many of his prophecies in ecstatic 
trance and testifies on any number of occasions to his 
having been seized by “spirit” and by “the hand of 
Yahweh.” 

The ancient relation of the “seer” (r@’eh or hizeh) to 
the nab? is uncertain. Etymologically, the seer would 
have been a visionary rather than an ecstatic, but it is not 
precluded that his visions would have been received as 
the result of ecstatic experience. Gad, a nabi’, is also 
called David's hazeh in 2 Sam 24:11; 1 Chr 21:9 (cf. also 
1 Chr 25:5), which doubtless reflects the later identifica- 
tion of terms shown in 1 Sam 9:9 (so also 1 Chr 9:22; 
26:28; 29:29). Although it is the seer’s role to prophesy 
(i.e., “act the part of a nabi’,” cf. Amos 7:12), still the seer 
is distinguished from the prophet in 2 Kgs 17:13; Isa 
29:10; 30:10; Mic 3:6-7; etc. Deut 13:2-6 speaks of 
“prophets and dreamers of dreams,” in which case it is 
doubtless with the latter that the seer is to be identified. 
In looking to dreams as a source of divine revelation, 
ancient Israel continued to share the Near Eastern pat- 
tern of inspired men. Divinatory usages may also have 
played a part in the seer’s visions; in general, however, 
Israelitic religion tended to look on divination as super- 
stition. The term “diviner” is never used in the Bible of 
an authentic spokesman for God. 

With the sophistication, or simplification, of reli- 
gious language, the words honored by non-lIsraelite 
religions (“diviners,” “dreamers,” etc.) became pejorative 
in connotation, and every kind of inspiration was sub- 
sumed in the concept of nabi?. This tendency in turn 
introduced a certain ambiguity, however, which was felt 
by Amos, who approved of the nébi’?m of the past but 
denied that he was a nabi? in the sense intended by 
Amaziah (7:12-15)—1i.e., a cult prophet encroaching on 
the terrain of the prophet-priest of Bethel. 


(Auld, A. G., “Prophets Through the Looking Glass: Between 
Writings and Moses,” JSOT 27 [1983] 3-23. Johnson, A. R., 
The Cultic Prophet in Ancient Israel (Cardiff, 1962]. Mowinckel, 
S., “Ecstatic Experience and Rational Elaboration in Old Testa- 
ment Prophecy,” ArOr 13 [1935] 264-91. Vawter, B., “Were 
the Prophets Nabi’s?” Bib 66 [1985] 206-20.) 


8 (b) CLassicaL PropHEcy. By “classical 
prophecy” we mean the prophecy of those whom the 
OT has taught us to regard as exemplifying what is 
distinctive about Israelite prophets—all that separates 
them from the Near Eastern pattern. These prophets are 
those whose teaching has been preserved in the OT and 
especially those whose names appear at the head of the 
prophetic books. The OT also called them nébi’im, as 
part of the standardization of terminology, and, at least 
eventually, they doubtless referred to themselves in the 
same way. As a matter of fact, it is not impossible that 
some of the classical prophets were also nébf’im in the 
sense of which we have been speaking. The professional 
prophet might also become a prophet through Yahweh’s 
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special call, although such was not the normal event. 

This consideration introduces a question that we may 
as well treat now—viz., that of the so-called false 
prophets. It is not a biblical term: the Hebr Bible knows 
only of nébf?fm (although they may be qualified as 
prophets who tell lies or who have a lying spirit), 
although the LXX translators have in a few places intro- 
duced the paraphrase pseudoprophétés. Because of the 
ambiguity of the word ndabi’, the paradox arises that 
some of the most bitter denunciations to be found in the 
words of the literary prophets are addressed to, or con- 
cern, “the prophets.” These literally countless passages 
accuse “the prophets,” or, frequently enough, prophets 
and priests together, of every kind of moral and social 
crime against Yahweh and his people and of cooperating 
with the worst elements in Israelite rule and practice to 
frustrate Yahweh’s will. 

In the eyes of Israel and of the classical prophets 
themselves, of course, the false prophets were prophets 
indeed as much as were the classical prophets. Although 
among them may have been those who simply simulated 
prophecy, we must not think that first and foremost they 
were “false” in the sense that they willfully and know- 
ingly pretended to be what they were not. They were, 
rather, prophets deluded by their own prophetic devices, 
erring in judgment, confusing their own hopes and 
aspirations with the authentic word of Yahweh (cf. Isa 
28:7; Jer 23:5ff.). It was not precluded that the same 
prophet might alternately prophesy truth and falsehood, 
for a true prophetic word was in every case a distinct gift 
received from God (cf. Deut 13:2-6, restricting the 
somewhat unsophisticated criterion of true and false 
prophecy in Deut 18:21-22). In OT eyes, the activity of 
the false prophets was also willed by Yahweh as a means 
of testing his faithful followers (Jer 4:10; 1 Kgs 
PO NG=ZS vetoes): 

The false prophets were often court prophets in 
whose interest it was to tell the king and his officials 
what they wanted to hear; just as often they were those 
who derived monetary benefits from favorable proph- 
ecies that assured their clients of divine blessings and 
troubled no consciences. Mainly, however, it is prob- 
ably true that they were men caught up in the common 
tragedy of their people —i.e., those who had become so 
convinced that “the Israelite way of life” represented all 
that was godly that it had become second nature to 
measure Yahweh’s will according to Israel’s perform- 
ance rather than the reverse. This oft-repeated tragedy 
has by no means been confined to ancient Israel. In an 
age when national pride spoke a religious language, it 
was inevitable that it should also speak in prophecy. 


(De Vries, S. J., Prophet Against Prophet [GR, 1978]. Siegman, E. 
F., The False Prophets in the Old Testament [Washington, 1939}. 
Vogels, W., “Comment discerner le prophéte authentique?” 
NRT 99 [1977] 681-701.) 


It should be obvious that the distinction between 
false and true prophecy in the days of the classical 
prophets was not always clear. Possession of the ecstatic 
prophetic “spirit” was no sure criterion: prophets might 
be touched by the spirit and still prophesy falsehood, 
and most of the classical prophets give no signs of hav- 
ing been ecstatics. The fulfillment of prophecy, even if 
it had been always evident to the prophet’s contempo- 
raries, was not an infallible sign, as Deut 13:2ff. shows; 
moreover, true prophecy apparently often went unful- 
filled, discouraging even the prophet himself (cf. Jer 
20:7ff.). When the prophet Hananiah prophesied his 
own wishful thinking in predicting the end of the 
Babylonian exile in two years and the restoration of 
Jeconiah (Jer 28:1ff.), Jeremiah could offer little in 
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rebuttal except his conviction of the truth of his own 
contrary prophecy. “Amen! Thus may Yahweh do! May 
he fulfill the things you have prophesied. . . .” Wistfully 
Jeremiah said this, for he would very much have pre- 
ferred to prophesy as Hananiah did; however, he knew 
he could not, for such was not the word of Yahweh. 

Jeremiah also justified his own prophecy in a way 
that at first seems strange to us: “From of old, the proph- 
ets who were before you and me prophesied war, woe, 
and pestilence against many lands and mighty king- 
doms. But the prophet who prophesies peace is recog- 
nized as truly sent by Yahweh only when his prophetic 
prediction is fulfilled.” Actually, Jeremiah is not saying 
simply that a prophet of doom is to be believed whereas 
a prophet who predicts peace is to be rejected. He is 
taking his stand on the prophetic tradition that had 
served authentic Yahwistic revelation, using essentially 
the same argument found in Deut 13:2ff. Anyone who 
really knows God will recognize his true prophet and 
discern him from the false, for the prophecy must con- 
form to God’s designs as he has revealed them. Jesus 
similarly argued his case before his generation according 
to John 5:37ff., etc. Anyone who recognizes Israel’s 
situation in respect to the moral will of its God must also 
know that a prophecy of peace like Hanantiah’s could, in 
the circumstances, be no true word of God. 

If the classical prophets could offer their contempo- 
raries only the testimony of the prophetic word itself, 
they did nothing more or less than any true prophet 
could be expected to do: it is the word itself that must 
find a response in the heart attuned to the reception of 
God’s word. Their own conviction of the truth of their 
prophecy rests on the same foundations; therefore, the 
narrative of the prophetic call, the experience of the 
divine presence, plays a prominent role in the records of 
the literary prophets. This testimony constitutes their 
credentials, both for themselves and for those to whom 
they have been sent. 

Recognition of the unique purpose to which 
Yahweh had dedicated prophecy in its classical age is 
already found in the OT in the story of Samuel. Samuel 
was a nabi’, at the head of a band of the béné hannébi?im, 
the existence of such bands on a wide scale being 
presupposed in the biblical chronicle; yet when Samuel 
is first introduced (1 Sam 3:1), we read that “the word 
of Yahweh was rare in those days—visions were not 
frequent.” In other words, with Samuel, Israelite proph- 
ecy was to achieve a new dimension. What that new 
dimension was, at least in the eyes of the same biblical 
author, is made plain in Samuel’s apologia (1 Sam 12:1-5), 
an anthology of the language of Amos, Micah, Hosea, 
and Malachi. The same may be said of the prophetic 
speech attributed to the nab?’ Nathan in 2 Sam 12:1ff. 
The fearless revelation of the moral will of Yahweh, the 
God of Israel’s covenant, that is to be the characteristic 
of classical prophecy setting it apart from all the other 
prophecy, both of Israel and its neighbors, has already 
begun with these representatives of the ancient nab?” 
class. 

In like manner, Elijah denounces Ahab’s sin in 1 Kgs 
21:17-24, in language worthy of an Amos or a Jeremiah. 
1 Kgs 19:4ff. describes, as a new call to prophecy and as 
the beginning of a new prophetic line (cf. v 14), Elijah’s 
experience of the “gentle breeze,” in which he heard the 
voice of Yahweh as he had not heard it before. Imme- 
diately afterward, Elisha was called to be Elijah’s disciple 
and, ultimately, his successor as “father of Israel.” While 
the author of the Elisha narrative has been mainly inter- 
ested in this prophet as a wonder-worker, he still found 
time to represent his teaching, too, in terms that would 
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find their echo in the later “social” prophets (cf. 2 Kgs 
5:26). 

Thus it is not hard to see why Amos, although he 

knew himself to be something other than a nabi? as this 
traditional institution continued into his days and 
beyond, did not repudiate the ancient institution. 
However, he attributed what was distinctive in his 
prophecy to his special vocation from Yahweh (Amos 
7:15), as Elijah would have done and as so many of the 
other literary prophets do (cf. Hos 1-3; Isa 6; Jer 1; Ezek 
1; etc.). In the same spirit, the classical prophets tend to 
give themselves names other than nabi?—names that 
more clearly define their significance as Yahweh’s special 
designates. They are “messengers of Yahweh” (Isa 44:26; 
Hag 1:13; Mal 3:1), “servants of God” (Isa 20:3; Amos 
3:7; Jer 7:25; 24:4), “shepherds” (Jer 17:16; Zech 11:4), 
“guardians” (Isa 62:6; Hab 2:1), “watchmen” (Amos 3:4; 
Isa 56:10; Jer 6:17; Ezek 3:17), etc. 
10 The classical prophets best known to us are the 
so-called literary prophets of the 8th, 7th, and 6th cents. 
Bc. In a roughly chronological order, these are Amos, 
Hosea, Isaiah, Micah, Nahum, Zephaniah, Habakkuk, 
Jeremiah, and Ezekiel. All, with the exception of Hosea, 
were apparently Judahites, although Amos is also, for all 
practical purposes, a prophet who continues the northern 
Israelite tradition of classical prophecy begun by Samuel 
and Elijah. Classical prophecy should not be limited to 
these great names, however; there are other literary 
prophets whose names we do not know. One of them, 
indeed one of the greatest, is the exilic prophet whom 
we Call the Second Isaiah; in addition, numerous anony- 
mous prophets are responsible for supplements to other 
of the prophetic books, for many of the psalms, and for 
other prophetic writings found elsewhere in the OT. 
Then, too, there were other prophets in the classical 
tradition whose actual words we have in small part or 
not at all. We do not even know the names of some. Jer 
7:25; 11:7 simply speak of a continuous tradition of true 
prophecy from the time of Israel’s origins. Of some we 
know the names only, such as the Uriah mentioned in 
Jer 26:20-23, whose prophecy was contemporary with 
Jeremiah’s and in his spirit. 

The special vocation of Yahweh that plays such an 
important part in the thoughts of the classical prophets 
is more than simply their title to prophecy. In the way 
it has been incorporated into their prophetic words, it is 
often the key —the leitmotif—of their prophecy, for the 
prophets are highly individualistic thinkers whose 
separate personalities were as many diverse instruments 
through which the word of the Lord was given. While 
it is true that there is a recognizably common prophetic 
doctrine on the essentials of Yahwistic religion and on 
many of its details as well, and that in the past there was 
a tendency to overemphasize the individual prophetic 
genius and originality, it is likewise true that no one who 
is at all familiar with the prophetic literature is in much 
danger of confusing one prophet with another. Their 
similarities derive from their devotion to common ideals 
and from their dependence on common traditions and 
institutions. Their mediation of the prophetic word, 
however, is quite personal. They rarely cite one another 
or even acknowledge one another’s existence. The 
authority with which they spoke came, in other words, 
from their individual serene confidence of having the 
mind of Yahweh. 

While preexilic classical prophecy, with variations, 
tends to be a prophecy of judgment against Israel and 
Judah, the prophecy of Nahum is apparently an excep- 
tion. Nahum’s prophecy is a paean of triumph over the 
dissolution of the Assyrian Empire, the end of which he 
foresaw as imminent. It does not necessarily mean that 


(aera 12) 


Nahum was one of those “prophets of peace” whose 
nationalistic pride was so repugnant to Jeremiah. The 
humbling of the nations apart from Israel is also part of 
the message of other classical prophets who are far from 
being “prophets of peace.” Another prophet who does 
not fall easily into the preexilic pattern is Habakkuk, not 
so much because of the content of his prophecy, the 
precise significance of which can still be debated, as 
because of its form. However, it would be a mistake to 
imagine that the prophets have to conform to a given list 
of uniform characteristics. Habakkuk was possibly a cult 
prophet, as presumably the prophetess Huldah was 
(2 Kgs 22:14). Those responsible for the royal Pss were 
also doubtless cult or court prophets, yet there is 
obviously some difference between the mind that pro- 
duced Ps 2 and that which composed Ps 72. Given the 
nature of prophecy, by which the word of God has been 
voiced through every kind of chosen instrument, this 
result was only to be expected. 


(Amsler, S., “La parole visionnaire des prophétes,” VT 31 
[1981] 359-63. Carroll, R. P., When Prophecy Failed [NY, 1979]. 
Causse, A., Israél et la vision de ’humanité {[Strasbourg, 1924]. 
Davies, G. H., “The Yahwistic Tradition in the Eighth-Century 
Prophets,” Studies in Old Testament Prophecy [Fest. T. H. Robin- 
son; ed. H. H. Rowley; Edinburgh, 1950] 37-51. Hermisson, 
H. J., “Zeitbezug des prophetischen Wortes,” KD 27 [1981] 
96-110. Wolff, H. W., “Prophecy from the Eighth through the 
Fifth Century,” Int 32 [1978] 17-30.) 


11 (c) PosTEXxILIc PRopHECY. Through the exile, 
Israel was granted a new vision of the divine economy — 
that of the great exilic prophets, Jeremiah, Ezekiel, and 
the Second Isaiah. The particulars of this new vision will 
be treated, of course, in the commentaries on these 
prophets. Here we wish only to note their influence on 
the final stage of Israelite prophetism—the period of 
Palestinian Judaism following the exile. 

Postexilic prophecy lacks much of the vigor and 
spontaneity of preexilic prophecy; at all events, it forms 
a category apart that invites its separation from the age 
of classical prophecy. “To a great extent the prophets of 
this period lived on the ideas of the earlier prophets, and 
in particular those of the exilic prophets. Their special 
characteristics are seen less in original ideas of their own 
than in certain marked tendencies and in the ways in 
which they modified the ideas they borrowed” (Lind- 
blom, Prophecy in Ancient Israel 404). The prophets who 
pertain to this category, listed in chronological order, 
are the prophet or prophets responsible for the final sec- 
tion of Isa (the so-called Trito-Isaiah), Haggai, Zecha- 
riah (chaps. 1-8), Malachi, Obadiah, Joel, and the 
anonymous prophets who produced Zech 9-11, 12-14, 
not to mention numerous prophetic hands that have in- 
tervened in the final production of various of the older 
prophetic books, esp. Isa, Jer, and Ezek. 

The postexilic prophetic corpus is probably a more 
consistent unity than the preexilic. The postexilic 
Obadiah more or less corresponds to the preexilic 
Nahum in prophesying peace for Israel in the destruc- 
tion of a hated enemy. However, the fact that the Book 
of Consolation of the Second Isaiah has preceded 
Obadiah’s prophecy serves to set him in the postexilic 
tradition more firmly than Nahum’s prophecy sets him 
in the preexilic tradition. In general, the postexilic 
prophets could take a more “optimistic” view of Israel’s 
destiny than could the preexilic prophets, for the doom 

‘that the latter had foretold had now come and gone, and 
a new hope could be found in the figure of the Servant 
of the Lord revealed by the exilic Isaiah. Zechariah and 
Malachi show a concern for the Temple, the law, and 
matters of cult that cannot be discovered in a preexilic 
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prophet. This concern, however, is a continuation of 
Ezekiel’s, an authentic prophet of Israelite doom who at 
the same time had seen the vision of a new covenant that 
Yahweh would effect on Palestinian soil when changed 
conditions would require new religious unities and 
stresses. Trito-Isaiah also has been greatly influenced by 
Ezekiel and the Second Isaiah. The bold apocalyptic 
imagery of Zechariah, Joel, and the Isaiah supplements 
(chaps. 24-27, 34-35) was foreshadowed in Ezekiel, 
whom many regard as the father of apocalyptic. 

The diversity of postexilic prophecy, it seems, is 
mainly one of styles, which are often frankly derivative 
and lacking in the freshness of the earlier prophetic 
oracles. The themes are fairly common, proper to a 
people now living under Judaism, when Temple and 
Torah had become the enduring realities that would 
continue as Israel’s unity after the voice of prophecy had 
been stilled. Prophecy itself helped in the transition to 
conditions under which the people of God could survive 
for many generations (although its lack would be con- 
tinually felt, cf. 1 Macc 4:46; 14:41). It did so by re- 
sponding to needs that Jeremiah and Ezekiel had already 
foreseen before the exile, by insisting on individual 
responsibility and fidelity to the law, speaking to an 
Israel with which God would no longer deal simply as 
a people good or bad, for better or for worse, but as a 
religion in which all members must follow the rule of 
life set before them until the dawn of an even better hope 
(cf. Ezek 3:16-21; 33:1-20). After a brief interest in a 
Davidic restoration (Zech 6:9-15), it reverted to other 
soteriological themes, the variety of which had already 
been enriched in exilic prophecy, and in this way con- 
tinued the prophetic testimony to Yahweh’s universal 
domination (cf. Mal 1:11; Isa 19:9-10; etc.). It finally 
promised that prophecy would return (cf. Mal 3:22-24) 
and that, in fact, in some fashion it would become the 
gift of all God’s people (Joel 3:1-5). 

The disappearance of prophecy in Israel was as unob- 

trusive as its beginning; it would be impossible to deter- 
mine who was the last OT prophet. In the last 200 years 
BC, the wisdom writers consciously carried on the tradi- 
tion inherited from prophecy (cf. Sir 24:31; Wis 7:27), 
without, however, claiming to possess the prophetic 
spirit. 
(Andrew, M. E., “Post-exilic Prophets and the Ministry of 
Creating Community,” ExpTim 93 [1982] 42-46. Chary, T., 
Les prophétes et le culte 4 partir de l’Exil [Tournai, 1958]. Fohrer, 
G., Die Propheten seit dem 4. Jahrhundert [Giitersloh, 1976]. Koch, 
K., The Prophets vol. 2. Mason, R., “The Prophets of the Restor- 
ation,” Israel’s Prophetic Tradition 137~54.) 


12 (B) Its Distinctive Character. From what 
we have already said, it should be easy to generalize 
about the distinctive character of Israelite prophecy, 
some of the particulars of which we shall treat in the 
following sections. 

To the extent that Israel possessed cult and court 
prophets, or prophets whose gifts were at the disposal of 
the nation or of individual clients in public or private 
consultation, Israelite prophecy was part of the afore- 
mentioned Near Eastern pattern. Even in such cases, the 
conformity to the pattern was not exact, for the content 
of this prophecy was distinctively Israelite. It would be 
easy to find a non-Israelite parallel to the 400 prophets 
at the call of the king of Israel in 1 Kgs 22, but not to 
the prophet Micaiah, who was also at his call. It would 
be impossible to find a non-Israelite court prophet who 
would speak to his king as Nathan did to David, or even 
one who would speak of the king as the royal psalmists 
do. No true parallel to such literature has yet been found 
outside Israel, for it was the expression of a religion 
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without true parallel in its contemporary world. 
There is no non-Israelite parallel for classical proph- 
ecy, either in form or in content. There seems to be no 
valid reason to condition too much the judgment made 
some 80 years ago by a man who was never reluctant to 
minimize what was unique in Israel, that “the results of 
a search for genuine Babylonian prophecies are disap- 
pointing” and who thus ventured “to doubt [that Baby- 
lonia and Assyria] had any prophecies at all” (T. K. 
Cheyne, The Two Religions of Israel [London, 1911} 7-8). 
Neither has such a search proved to be productive else- 
where. The few scraps of “prophetic morality” that can 
be assembled from the hundreds of years of well- 
documented literary history of ancient Egypt certainly 
do not add up to anything remotely comparable to 
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Israelite prophecy, let alone anything that could justify 
the fantastic theory once proposed by Egyptological 
enthusiasts—i.c., that the prophetic moral teaching of 
Israel was of Egyptian origin. The Egyptian material — 
wisdom literature of the Middle Kingdom or of the 
interregnum succeeding the Old Kingdom (cf. ANET 
407-10)—is evidence that Egypt occasionally produced 
moral voices worthy of comparison with those of the 
OT but not that it ever possessed a prophetic tradition 
like Israel’s. Israelite prophecy broke with the ancient 
pattern when it began to produce prophets who not only 
spoke from the Israelite institutions but also judged 
them and became their conscience. We thus have the 
distinctive literary forms that found no genuine echo in 
the other literature of antiquity. 


PROPHECY AND ISRAEL’S INSTITUTIONS 


As we have already mentioned, prophecy, at least in 

the classical sense of the word, was a charismatic phe- 
nomenon. Therefore, if we are to understand its histori- 
cal significance in Israelite religion, it is relevant to see 
the relation of this phenomenon to the noncharismatic 
Israelite institutions. 
13 (I) The Law and the Priesthood. Despite 
the fact that some prophets (e.g., Jeremiah, Ezekiel) were 
certainly priests, there was once a persuasion in critical 
circles that the prophetic and the priestly offices were 
somehow opposed, at least in the preexilic period. (It 
was always fairly obvious that exilic and postexilic 
prophecy had a concern for cult and priestly law, but 
this concern was explained by the emphasis laid on these 
institutions in postexilic Judaism.) Is it true to say that 
the preexilic prophetic tradition was a rival of the priestly 
tradition that became canonized in the written law of 
Moses in and after the exile? 

The functions of priest and prophet were always 
carefully distinguished in Israel; however, these func- 
tions coincided in part. Jer 18:18 speaks of the “law” 
(tora) of the priest, the “counsel” (‘ésa) of the wise man, 
and the “word” (dabar) of the prophet. While these three 
conveyed their teachings in different ways—the priest 
by an institutional tradition, the wise man by a profes- 
sional tradition, the prophet by a charismatic prompt- 
ing—they doubtless felt that they were contributing 
each in his own way to a common objective. When the 
prophets condemned the priesthood, as they often did, 
it was not for what the priests were teaching but rather 
for what they were not: they had rejected knowledge 
and had ignored the law (téra) of God (Hos 4:6). In the 
same spirit, the “false” prophets were condemned, not to 
reject the idea of prophecy but rather a travesty of it. 

The opposition between priesthood and prophecy 
was exaggerated because of several factors. One was the 
persuasion, now considerably corrected, that law was a 
relatively late development in Israel, representing the 
triumph of formal over spiritual religion. Another was 
the distorted perspective in which the religion of the 
prophets was viewed in respect to the “official” religion 
of Israel. It is quite true, of course, that some difference 
invariably existed between the attitudes and interests of 
priestly and prophetic religion, but they were attitudes 
and not different religions. At its best, the priesthood did 
the same work, or part of the same work, that prophecy 
did; i.e., it transmitted the revealed moral will of the 
God of Israel. The priesthood did so by the tradition of 
religious law preserved in the sanctuaries; prophecy 


accomplished the task by the communication of the liv- 
ing word. In principle, the latter was not intended to 
oppose the former. 

Supposed citations of the law by preexilic prophets 
are often doubtful and, in any case, very few, which of 
course raises the question of the extent to which the law 
existed in preexilic times in written form, and in what 
form, a question into which we cannot enter here. These 
problems also point to the nature of prophecy, as we 
have discussed it, which is to depend for its authority on 
its own communication of the word and not on other 
prior, even prophetic authority. The teaching of proph- 
ecy is, in any case, always consistent with the law, even 
if it is expressed in its own way and with its own 
stresses. 

Amos 3:2 expresses the idea of election with the 
thought, if not the precise words, of Deut 14:2; Amos’s 
description of the exodus and desert wandering and their 
meaning (2:10; 3:1; 4:10; 5:25; 9:7) are of a piece with 
Exod 20:2, wherein Egypt is designated as “the house of 
slaves.” This expression is also used by the prophets (cf. 
Mic 6:4; Jer 34:13), none of which proves that Amos 
depended on Deut or Exod as written texts, any more 
than his reference to a térd in 2:4 is necessarily to a 
written priestly law. It does prove, however, that Amos 
taught a tradition contained in the law; and, although 
allusive and casual, his statements presuppose the ac- 
count told in the Pentateuch, with which he agrees even 
in trivial details (cf. Amos 2:9; Num 13:32). Hos 8:1 
explicitly connects the law of Yahweh with a covenant, 
which, of course, is precisely what the law professes to 
be; although Hosea does not say that the covenant is that 
of Sinai, he does connect it with the exodus (8:13; 9:3; 
11:5; cf. Deut 28:68). Furthermore, the téra that Hosea 
associates with the covenant in 8:1 is seen in 4:6 as a 
priestly f6rd entailing social morality; from 8:12, there 
evidently existed some kind of written téré or térét. From 
the context, it appears that in the last instance Hosea was 
referring to cultic precepts. 

The OT has been transmitted through various 
streams of tradition that have often mutually influenced 
one another without, however, becoming assimilated. 
The prophetic tradition requires no glorification at the 
expense of minimizing other traditions that served their 
own truths in their own way, supplementing without 
necessarily contradicting the truths of prophecy. 


(Barton, J., “‘The Law and the Prophets,’” OTS 23 [1984] 1-18. 
Gross, H., “Gab es ein prophetisches Amt in Israel?” BK 30 
[1983] 134-39. Phillips, A., “Prophecy and Law,” Israel’s Pro- 
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phetic Tradition 217-32. Schmidt, K. W., “Prophetic Delegation: 
A Form-Critical Inquiry,” Bib 63 [1982] 206-18. Vermeylen, 
jJ., “Les prophétes de la conversion face aux traditions sacrales 
de l'Israé] ancien,” RTL 9 [1978] 5-32. Whybray, R. N., 
“Prophecy and Wisdom,” Israel’s Prophetic Tradition 181-99.) 


14 (I) The Cult. An extension of this prob- 
lem is the relation of the prophets to the Israelite cult. 
Again, the problem arises with the preexilic prophets: 
No one will seriously question the deep involvement of 
an Ezekiel, a Zechariah, or a Malachi in the ritual of the 
postexilic community. 

It might seem that there is little need to deal with this 
question today, when there has been a tendency to exag- 
gerate in an opposite direction by assimilating even the 
classical prophets of Israel to the Near Eastern pattern of 
cult prophet with which we have just dealt. Neverthe- 
less, the opinion is still shared by some biblical critics 
that the preexilic prophets were opposed to the cult 
religion of Israel on principle. 

We have seen that there were cult prophets in Israel. 
Were the classical prophets also of this type? This ques- 
tion cannot be answered with a conclusive yes or no, 
simply from lack of evidence, but at least the great 
majority of them probably were not. There are some 
grounds to permit us to classify Nahum and Habakkuk 
of the preexilic prophets, and Joel and Zechariah of the 
postexilic prophets, as Temple prophets. Not even in 
these cases is the evidence necessarily peremptory (e.g., 
Zech 7:1ff.); in most other cases there is simply no 
probability in favor of the “cultic” hypothesis. Isaiah’s 
call to prophecy almost certainly took place during a 
cultic celebration, but there is no proof that Isaiah was 
present in the Temple in any capacity other than as a 
pious Israelite. If mere interest in the cult would qualify 
a prophet as cultic, we should certainly have to make a 
cult prophet of Ezekiel. Yet it is simply impossible, for 
there was no Temple cult in the Babylonia where Ezekiel 
prophesied, and he apparently prophesied nowhere else. 

If they were not cult prophets, however, the preexilic 
prophets were indeed involved with the cult. They were 
involved with it as Isaiah was, as those to whom it was 
the normal means of worshiping God, taken as much for 
granted by them as the Israelite traditions to which they 
appealed in identifying Yahweh with the moral God 
who had revealed himself to them. They took it for 
granted in this way, and yet, of course, they did not take 
it for granted at all, just as they took nothing for granted 
in the light of their prophetic vision. It was one of the 
institutions of Israel over which they had been appointed 
as judges, and judge it they did. In doing so, however, 
they no more excluded it than they excluded the 
priesthood, the covenant, the doctrine of election, or 
prophecy itself, all of which they also judged. 

There are various assertions of the preexilic prophets 
that have been interpreted as expressing opposition to 
animal sacrifice in principle, as a less worthy or an un- 
worthy way of worshiping Yahweh, possibly because it 
was imported from Canaan and certainly because it em- 
bodied an inferior conception of religion against the 
constant prophetic call for the spiritual sacrifice of 
service and personal integrity. Some of the chief passages 
involved are Amos 5:21-27; Hos 6:6; Jer 7:21-23; Isa 
1:12-17; these are perhaps the strongest assertions of 
their kind, and they are typical of the rest. 

_ When these passages are read in context and not as 
part of a preconceived theory of the origin of Israelite 
religion or of what the prophetic ideal of religion should 
have been, they make very good sense and are com- 
pletely consistent with the rest of prophetic doctrine. 
The prophets are altogether existentialist in their 
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approach to this aspect of Israelite life as to any other. 
They were not concerned with the issue of animal sacri- 
fice or other forms of external sacrifice as an ideal or an 
abstraction. What was at issue were the sacrifices then 
being carried out in contemporary sanctuaries by men 
who were perpetrating a sacramentalism devoid of 
meaning. These sacrifices, say Amos and Jeremiah, 
Yahweh did not command. Love, not sacrifice, is the 
will of God, says Hosea; or, as we might rephrase it, 
there can be no true sacrifice without love. Absolutes of 
this kind are a commonplace of biblical language, in the 
NT as well as in the OT (cf. Luke 14:26 [note Matt 
14:26]; 1 Cor 1:17 [note vv 14-16]; etc.); ordinarily they 
cause no trouble, as long as we are attentive to the con- 
text at hand. Isaiah’s denunciation, perhaps the strongest 
of the lot, if interpreted out of its existential situation, 
would lead to the conclusion that Yahweh rejected 
prayer itself (cf. v 15) along with sacrifices, incense, 
festivals, and feast days. 

One does well not to avoid an extreme by embracing 
another. We can frankly admit that, on their own 
reading, certain of the prophets would have had at best 
a minimal interest in the Israelite liturgy, which does not 
necessarily mean that they made a fetish of opposing 
rites the observance of which had become a fetish for 
others. Jeremiah frequented the Temple that he de- 
nounced, as did Isaiah before him. On the other hand, 
Ezekiel, who certainly left no doubt that for him the 
restoration of Jerusalem’s Temple was a condition 
without which Yahweh could not be properly worshiped 
by the people he had made his own, nevertheless knew 
full well that Yahweh himself was the true sanctuary 
who alone could give any meaning to the Temple built 
with hands (cf. 11:16). The prophetic attitude to the cult 
was like the prophetic attitude to everything—one in 
which forms were always secondary to the realities they 
signified. It was only when forms no longer signified 
anything that they demanded condemnation. 


(Hentschke, R., Die Stellung der vorexilischen Schriftpropheten zum 
Kultus (Berlin, 1957]. Murray, R., “Prophecy and the Cult,” 
Israel’s Prophetic Tradition 200-16.) 


15 (III) The Monarchy. In respect to the 
monarchy, the prophetic attitude was characterized by a 
concern for spiritual realities and a lack of interest in 
forms as such. The relation of prophecy to the monarchy 
is important for many reasons, not the least of which 
was the influence that this institution exercised on pro- 
phetic messianic doctrine. Temporally, prophecy and 
the monarchy coincided almost exactly: the age of king- 
ship in Israelite history was also the age of classical 
prophecy. In a history of salvation, the fact alone sug- 
gests cven more intimate connections between the two. 

The monarchy served partly as a stimulus to proph- 
ecy, for with it there entered into Israelite life a new con- 
ception of the relation of Israel to Yahweh, one that had 
to be under constant review by prophecy. That the 
popular call for a king was, in a sense, a repudiation of 
the covenant relationship (cf. 1 Sam 8:4ff.) was doubtless 
the preferred prophetic view in retrospect, but in any 
case, not only the tradition that reflects this antimonar- 
chical view but also the older (?) tradition that saw in 
Saul the heaven-sent ruler to end Israel’s woes (1 Sam 
9:15ff.) are in agreement that prophecy presided over the 
transition to kingship. It was this, in fact, that alone 
could have made the monarchy acceptable to Israel—it 
provided the charismatic guarantees the lack of which 
had made Abimelech’s ill-starred kingship such an aber- 
ration from Israelite tradition (Judg 9) and the transfer 
of which from Saul to David established the kingship 
with a permanency the like of which it could never have 
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obtained under Saul (1 Sam 15:10-11). Paradoxically, 
therefore, prophecy was instrumental in establishing an 
institution for which its enthusiasm was always at best 
lukewarm and which it probably would have preferred 
never to have taken place. 

Nevertheless, prophecy never headed any movement 
in Israel to replace the monarchy with another form of 
government that it might have been thought to prefer. 
That this is true is also singularly fortunate, for there is 
no indication that the prophetic tradition ever possessed 
either the taste or the talent for practical politics. 
Whenever prophecy intervened in these matters, it was 
as apt to be ill-advised as to succeed in its high purposes. 
Nathan’s approval of Solomon over Adonijah (1 Kgs 
1:8) was perhaps the blessing of legal processes and the 
indications of Yahweh’s will (1 Chr 28:5) in opposition 
to an arrogant assumption that a man should rule simply 
because he was his father’s son; however, from the 
standpoint of prophecy it could hardly be said that 
Solomon proved to be a wise choice. It is surely not by 
accident that nowhere in the biblical traditions is it 
recorded that Solomon either sought the advice of 
prophecy or received a prophetic oracle. The revolt of 
Jeroboam against the Davidic dynasty was similarly 
blessed by prophecy (1 Kgs 11:29-39), but Jeroboam 
later had to be repudiated by the same prophetic voice 
(1 Kgs 14:7-11). As in the case of the prophetic inter- 
vention that ended Omri’s dynasty (2 Kgs 9:1ff.) by 
replacing it with another that became, if anything, 
something worse (Amos 7:9; Hos 1:4-5; 8:4), the pro- 
phetic record in political intrigue is one of failures rather 
than successes. It is just as well, then, that with certain 
exceptions the prophetic attitude, translated into terms 
of practical policy, was to try to make the best use of 
existing institutions. 

Of course, this was as it should have been. The func- 
tion of prophecy was to form the conscience of a people, 
not to dictate its politics. It did not necessarily desire the 
coming of the monarchy, but it assured that its coming 
would be in accordance with Yahweh’s will. Once it had 
come, it played the role that destiny had now allotted 
it—to insist on obedience to the old covenant precepts 
relegated to the status of private law through the institu- 
tion of the law of the king. It is in this role that Elijah 
is cast by 1 Kgs 21:17-24, where the prophet must 
denounce the crime that Ahab had committed against 
Israelite law and custom by submitting to the guidance 
of his Phoenician wife, who had tried to show him how 
to be a real king as the non-Israelite Near East under- 
stood kingship. In this episode, as in the action of the 
prophet Shemaiah against Rehoboam (2 Chr 12:5-7), 
Jehu against Baasha (1 Kgs 16:1~4), Isaiah against Ahaz 
(Isa 7:10ff.) or Hezekiah (2 Kgs 20:12ff.), and Jeremiah 
against the last kings of Judah (Jer 21:11f,), the labor of 
prophecy was to make the kingship of Israel truly 
Israelite. 

The effort was largely a failure. There were limited 
successes, as the historical books and some of the pro- 
phetic records testify. But the judgment of the deutero- 
nomic author of Kgs on the history of the Israelite 
monarchy would doubtless have found agreement on 
the part of the majority of the classical prophets. 
Although based on more specific and somewhat differ- 
ent criteria from that which the prophets would always 
have used, his verdict is a prophetic one—that with ex- 
tremely rare exceptions the kings had been failures from 
the standpoint of the issues that really mattered. 

16 The messianic doctrine of the prophets (> OT 
Thought, 77:155) fits consistently into the outline of 
their attitude to the monarchy. The royal messianism of 
the preexilic Judahite prophets, notably Isaiah, rests on 
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the same religious premise that was held by the authors 
of the royal Pss—i.e., the prophetic oracle given to the 
house of David (2 Sam 7:4ff.; Ps 89:20-38). The classical 
prophets accepted this tradition as a revelation of 
Yahweh that had essentially conditioned their theology, 
even as the deuteronomic authors did, contrary to their 
instinctive dislike for monarchy (cf. G. von Rad, Studies 
in Deuteronomy [London, 1953] 88-91). But whereas the 
court or Temple prophets responsible for the royal Pss 
have, to a greater or less degree, entered wholeheartedly 
into the mystique that surrounded kingship in the Near 
East, adopting the Hofstil by which the kings were 
accorded divine titles and unending days, we find little 
or no trace of any such thing in the classical literary 
prophets. This is not to say that the royal Pss reflect a 
wholly uncritical acceptance of the Near Eastern kingly 
ideal; the ideal has been thoroughly Israelitized and 
made part of the Israelite eschatology of Yahweh’s uni- 
versality and the Davidic oracle (cf. H.-J. Kraus, Psalmen 
[rev. ed.; Neukirchen, 1978] 1. 147-48). Nevertheless, 
the psalmists can display an enthusiasm for kingship 
itself as represented in the anointed of Yahweh, and this 
has no counterpart in the oracles of the classical proph- 
ets. A more radical Israelitization has taken place in these 
oracles—a spiritualization that has deemphasized the 
king as king and stressed the king as the elect of 
Yahweh. 

Isaiah perhaps comes closest to the language of the 
royal Pss in his prophecies regarding the Davidic 
kingship (cf. 7:13-17; 9:5-6; 11:1-5), yet only a brief 
reflection is necessary to show how much his thinking 
differs from theirs. For example, he never uses the royal 
title, even though it is beyond question that he is speak- 
ing of a Davidic king. Awesome titles are used, but they 
glorify the charismatic actions of Yahweh rather than 
their recipient. That we have here no mere circumstance 
but rather a studied policy seems to be borne out 
through the comparison of other prophetic passages of 
the same kind. Mic 5:1-4 (whether the work of Micah 
himself or of another Judahite prophet is not here im- 
portant), also dependent on the ancient Nathan oracle, 
shows similar traits. All these prophecies predicate 
glorious things of the messianic ruler, but their entire 
stress is on the power of Yahweh acting through him. 
This prophetic peculiarity reaches some kind of culmi- 
nation in the prophecy of Ezekiel. Ezekiel denies the title 
of king to the Davidic prince who will preside over the 
restored Israel (37:25), and, in view of the sharp restric- 
tions that he places on the activity of this prince, we can 
hardly discern in his prophecy more than a faint reflec- 
tion of the royal messianic idea (cf. 44:3; 45:7-8; 
46:16-18; etc.). 

If it is true that Jeremiah speaks of a Davidic scion 
who will reign as king with the justice of Yahweh 
(23:5-6), it is likewise true that it is probably the only 
reference made to him by the prophet in all the material 
that has come down to us (30:9; 33:14ff. are apparently 
later additions). Exilic prophecy in general placed no 
emphasis on royal messianism: the “messiah” (masiah, 
“anointed one”) of Yahweh, according to the Second 
Isaiah (cf. 41:2; 44:28; 45:1), is no Davidic king, but 
Cyrus, the king of the Persians! For this prophet the 
only redeemer of Israel is Yahweh (41:14). In the post- 
exilic period, Davidic messianism was again in prophetic 
vogue for a time. In the days of Zerubbabel, the proph- 
ets Haggai and Zechariah returned briefly to the old 
tradition, but their expectation was short, as the cor- 
rected text of Zechariah (cf. Zech 6:9-15) shows. It was 
doubtless in this same period that other prophetic hands 
interpolated earlier prophetic works with similar 
references to a Davidic ruler. 


(11:17-18} 


We must emphasize, of course, that none of the 
prophets ever denied the relevance of Davidic messian- 
ism to the divine economy. It is only that it was never 
one of their overriding ideas; they recognized that it had 
a proper place in Yahweh’s salvific plan to the extent that 
they had been permitted to see it, but its place remained 
in the background of their thoughts. Amos and Hosea, 
who prophesied in northern Israel where there was a 
different, non-Davidic kingly tradition, characteristic- 
ally prophesy nothing of royal messianism (although 
such prophecies were later inserted into their works). By 
disposition the prophets were not royalists, but they had 
to acknowledge that God had spoken through ancient 
prophecy regarding the destiny of the Davidic line. It 
was to honor this prophecy that they could await a king 
who would reverse the sad performance of most of the 
kings of Israel and Judah by being the true son of 
Yahweh that he was proclaimed to be. In all this the 
prophets anticipated to a marvelous degree the attitude 
that Jesus himself adopted toward royal messianism 
when he came to fulfill the expectations of the OT. For 
Jesus, too, royal messianism was a detail only in the 
divine economy of salvation. Without rejecting it as 
irrelevant to that economy, he nevertheless preferred to 
identify himself with other figures that more clearly 
defined the nature of the realization he gave to the hopes 
of Israel. 


(Garcia Cordero, M., “El messianismo dinastico-davidico y el 
concepto de realeza sacra en el antico Oriente,” De la Torah au 
Messte [Fest. H. Cazelles; ed. M. Carrez, et al.; Tournai, 1981] 
263-73. Harrelson, W., “Prophetical Eschatological Visions 
and the Kingdom of God,” The Quest for the Kingdom of God 
{Fest. G. E. Mendenhall; ed. H. B. Huftmon, et al.; Winona Lake, 
1983] 117-26. McKenzie, J. L., “Royal Messianism,” CBQ 19 
{1957] 25-52. O’Doherty, E., “The Organic Development of 
Messianic Revelation,” CBQ 19 [1957] 16-24. Vawter, B., 
“Realized Messianism,” De la Térah au Messie 275-80. Welch, 
A.C., Kings and Prophets of Israel [London, 1952].) 


17 (IV) The Religion of Israel. Our final 
consideration in regard to prophecy’s connections with 
Israelite institutions will be to sum up a few of the key 
concerns of prophetic teaching as viewed in the light of 
the popular religion of the times. From this point of 
view, we can more readily see both the prophetic origi- 
nality, which is never to be minimized, and the con- 
formity of the prophets to the traditional faith of their 
ancestors. 

(A) Eschatology. Messianism is one aspect 
of eschatology; therefore, we have already noted one 
prophetic emphasis by which the prophets were both 
connected with, and separated from, other Israelites. By 
eschatology in this context we mean Israel’s conviction 
that it was a people of election, that it had a part to play 
in the work of judgment and power exercised by God 
over the universe. As to whether this work was envi- 
sioned as a continuous one, extending into the historical 
future, or as a definitive one, pertaining to a time beyond 
history, is a secondary matter into which we need not 
enter. For all practical purposes, the eschatology of 
Israel’s prophets was, in fact, historical, although the 
idea of a definitive judgment is proper to a later Judaism. 
However, this distinction probably could never have 
meant as much to the people of the OT as it does to us 
who have seen the passing away of the Israel known to 
the OT and have received the quite distinctive interpre- 
tation of eschatology contributed by NT revelation. 

What is important, however, is recognition of the 
historical nature of prophetic eschatology in another 
sense—i.e., from the standpoint of the biblical concep- 
tion of time, which has sometimes been called “linear” 
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and opposed to the “cyclic” conception of time sup- 
posedly associated with other ways of thought. Perhaps 
too much has been made of the distinction, and there has 
doubtless been some exaggeration in the conclusions 
drawn from it. What seems to be a fact, however, appar- 
ent to anyone at all familiar with the Bible, is that with 
quite rare exceptions the biblical authors never con- 
ceived of time in the sense of a deterministic pattern but 
as a series of moments filled with distinctly willed 
events. To recognize this fact is to rule out the fanciful 
interpretations of prophecy that have ascribed to the 
prophet a photographic vision of a near or distant future 
that somehow had relevance for the people to whom he 
had been sent to reveal the word of God. “The prophet 
does not see history stretched out before him like a map, 
from which he need only pick out individual future 
events. Such foresight is not the prophet’s gift. Rather he 
sees in which direction events are flowing. This is the 
scope of prophecy. The Hebrew conception of time ex- 
cludes any other explanation of it” (C. Tresmontant, A 
Study of Hebrew Thought [NY, 1960] 27). 

Whatever the explanation, it is a verifiable fact that it 
is not the nature of biblical prophecy to see the future as 
a photograph. Prediction was, indeed, often part of the 
prophetic message, but prediction was permitted to the 
prophet always in terms of the contingencies that he 
knew and that would be understood by his hearers. 
Isaiah’s prophecy of Sennacherib’s invasion (10:27~34) is 
a classical instance: the prophecy was fulfilled, but under 
circumstances not envisioned by the prophet. The same 
characteristics apply to the prophets’ vision of Israel’s 
eschatology (cf. J. van der Ploeg, StudCath 28 [1953] 
81-93). 

18 It might seem pointless to have to insist 
that the prophets shared Israel’s conviction of its divine 
election. Nevertheless, it has been held at times that this 
was not so, and Amos 3:2, for example, has been called 
spurious because it contradicts Amos 9:7. Probably most 
everyone would agree that the once easy admission of 
such “contradictions” was in reality to miss much of the 
point of prophetic teaching. The prophets did believe in 
Israel’s election; the vast majority of their utterances, as 
a matter of fact, would cease to make much sense if their 
life situation were not founded in such a belief. Election 
was part of the fundamental constitution of Israel, and 
the prophets were quite prepared, even if their contem- 
poraries were not, to accept all the consequences of 
Israel’s status as the chosen of God (cf. Amos 3:9-12). 

The prophets spiritualized and moralized this belief. 
It would perhaps be more accurate to say that they re- 
moralized it, for they did so without any claim to inno- 
vation. The very idea of election carries with it some 
obvious hazards, such as the temptation to complacency 
over its effects or haziness over its grounds. Many 
Israelites had fallen to these temptations. Israel had not 
been chosen for Israel’s sake, the prophets had to insist, 
but for God’s; Israel had not been chosen for its virtues, 
but because being drawn near God, it might find the 
way of virtue. When Amos agreed that Yahweh had 
chosen Israel, it was to remind Israel that in this fact lay 
his right to destroy it for its crimes: “Therefore I will 
punish you” (3:2). 

Israelite tradition had expressed the conception of 
election in various metaphors and analogies, one of the 
most important of which was that of covenant. This 
conception, too, is to be found in the prophets, although 
again with their own proper reservations. The term 
never appears in Amos, who perhaps felt it impossible 
to rehabilitate it from its misuse. Most of the other 
prophets, however, show no reluctance to employ it, 
but they use it as Amos used the idea of election itself — 
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for them the covenant was a deed of Yahweh’s grace and 
the foundation of moral obligation. The figure of 
Yahweh summoning his people before the bar of justice, 
which is so common in the prophets (cf. the technical 
term rib, “litigation,” in Hos 4:1; Mic 6:2; etc., and other 
equivalents elsewhere, was, we now recognize, bor- 
rowed from primitive covenant terminology. The 
prophets also usually insist on the tradition of the 
Mosaic covenant, which was conditioned, rather than 
on the patriarchal or Davidic covenants, which were un- 
conditioned. In the Mosaic covenant, the moral char- 
acter of election was most apparent. It is unusual for a 
preexilic prophet to dwell on the patriarchal traditions, 
although these are mentioned more frequently in exilic 
and postexilic prophecy (+ OT Thought, 77:83-85). 
19 An idea that assisted the prophets in spiritual- 
izing the conception of election was that of the 
“remnant.” Associated most characteristically with 
Isaiah, this idea seems also to have been imbedded in 
Israel’s best traditions older than the literary prophets. If 
Amos hardly considered it a viable possibility (5:15), and 
even scoffingly described a remnant that was not a rem- 
nant at all (3:12), he still seems to have honored the belief 
in his own fashion. Amos was far too convinced of 
Israel’s perdition to waste time in speculating on the 
consequences of repentance, but other prophets were 
not so pessimistic. In the preaching of Hosea, Isaiah, and 
Jeremiah, the notion of a saved remnant that would 
survive Yahweh's judgment and become a restored Israel 
gave to the doctrine of election a theological depth in 
which the designs of a beneficent God could be envi- 
sioned better and laid the groundwork for postexilic 
prophecy. 

Judgment itself was an eschatological idea profoundly 
spiritualized in prophetic teaching. The “day of 
Yahweh” to which Amos referred as something taken 
for granted by his contemporaries (5:18-20) is subject to 
various interpretations; in any case, he plainly had in 
mind some event that would celebrate Yahweh’s 
triumph over his enemies. The significance of Amos’s 
use of the expression was his identification of the 
enemies not as the unbelieving Gentiles but as Israel 
itself. Another preexilic prophet would take up this 
theme, agreeing with the popular notion that this day 
would mean the end of the peoples opposed to the 
people of God (cf. Zeph 2:1-15), but also agreeing with 
Amos that Israel was to be included among these peoples 
(Zeph 1:1-18). There seems to be no doubt that popular 
eschatology looked toward a future in which Yahweh 
would have a settling of accounts with his enemies, from 
which his people would emerge triumphant. Prophecy 
accepted the eschatology but made it clear, apart from all 
nationalistic considerations and in the light of moral law 
alone, just who this people would be. It would not be the 
Israel of the flesh, but the Israel of the spirit—the rem- 
nant, the truly chosen. This prophetic interpretation 
continues into the postexilic prophecy, where it 
becomes even plainer that Yahweh’s judgment lies not 
between Israel and non-Israel but between the just and 
the wicked (cf. Mal 3:13-21; + OT Thought, 77:143). 


(Huftmon, H. B., “The Covenant Lawsuit in the Prophets,” JBL 
78 [1959] 285-95. Jacob, E., “Prophéetes et intercesseurs,” De la 
Torah au Messie [+ 16 above] 205-17. Mendenhall, G., “Cove- 
nant Forms in Israelite Tradition,” BA 17 [1954] 50-76. 
Rowley, H. H., The Biblical Doctrine of Election [London, 1952]. 
Viniezen allem @men ie Erwahlung Israels nach dem Alten Testament 
[Zurich, 1953}.) 


20 (B) Prophetic Social and Moral Teaching. 
The stress on social morality apparent among the pre- 
exilic classical prophets has sometimes earned for them 
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the designation “social prophets.” From what has 
already been said, it is evidently not precisely to the 
prophets’ credit that we should single out this one aspect 
of their message as though they had given a dispropor- 
tionate attention to it. The prophets certainly were not, 
as they were once called, “radical pamphleteers” (E. 
Renan, Histoire du peuple d’Israél [Paris, 1893] 2. 425) or 
“insurrectionists” (L. Wallis, Sociological Study of the Bible 
{Chicago, 1912] 168, etc.). The social message was 
admittedly a major emphasis, but its explanation is to be 
found in the function of an Israelite prophet—serving as 
a conscience for his people in precisely those matters 
where conscience was needed. Against the backdrop of 
Israelite history, prophetic social doctrine fits into its 
proper place and is not out of proportion. The prophets 
themselves could only have been puzzled by the desig- 
nation “social.” They were only insisting on the social 
virtues inherent in the doctrines of election and cove- 
nant, virtues which had been flagrantly violated in an 
Israel that had largely abandoned its ancient ideals, 
assimilating itself to Gentile ways. In presuming a social 
character to the religion of Yahweh, the prophets were 
proposing nothing new but recalling a known, although 
much ignored, morality. 

From this prophetic emphasis, however, there 
emerges an OT theme that becomes a major assertion 
and extends into the NT doctrine of the kingdom of God 
(cf. Matt 5:3). This theme is that of Yahweh’s poor 
(‘anawim)—i.e., of the socially oppressed whose redress 
could only come from Yahweh, and who, therefore, 
became virtually synonymous with the just, the faithful 
remnant with the right to call upon the Lord. In this 
theme, too, prophetic teaching maintained its accustomed 
balance. Poverty was never sentimentalized by the 
prophets of Israel; in keeping with the rest of the OT, 
they regarded it as an undesirable thing. The poor man 
was not just because he was poor, but the existential fact 
could not be ignored that poverty and unjust oppression 
were frequent companions. It was the evil of others that 
had created this situation, and the whole of prophetic 
effort was directed against the evil. 

We do not mean to minimize the contribution made 

by prophecy when we assert that they inculcated a 
known morality, or at least one that should have been 
known. To the ancient traditions of Israel they also 
added the immediacy of the word of God in their own 
time drawn from their own experience of the God of 
Israel’s history. Their preaching of the social and moral 
imperatives to be found in the events by which Yahweh 
had constituted Israel has given the OT its most authori- 
tative basis for Heilsgeschichte. 
21 (C) Ethical Monotheism. “Ethical mono- 
theism” was the term once used to denote what was 
considered the most important of all the prophetic 
discoveries —i.e., that the God of Israel had a moral will, 
and that only by a moral life could he be worshiped 
according to that will. We have already pointed out that 
this “discovery” of the prophets was not new; it was, 
however, certainly the burden of their message to Israel. 
They discovered the principle where it was always 
available to all Israel—in its sacred traditions. 

Theoretical monotheism appears relatively later in 
Israelite times (> OT Thought, 77:17). The mono- 
theism of the preexilic prophets has been called, for its 
part, a “practical” or a “dynamic” monotheism—i.e., it 
was an existential monotheism, the only form of mono- 
theism to be reasonably expected in its historical 
context, and nevertheless a monotheism for not being 
theoretical. This monotheism is the same kind found in 
Israel’s most ancient traditions, deriving even from the 
patriarchal narratives. In view of what we must 


[11:22] 


conclude about the transmission of the words of the 
classical prophets, it would be simply incredible that 
the prophetic teaching could have been as much out of 
the mainstream of Israelite thinking as some critics once 
imagined, The transmission of the prophetic writings 
makes sense only when we recognize the obvious fact 
that they depended for their continued existence on their 
acceptance by a people who acknowledged in them the 
word of a God who was also the God of their faith, 
however reluctant they may have been to act on the 
word as delivered to them. The writings of the classical 
prophets are a heritage of the religion of Israel, that of 
Ahab as well as Elijah, of Zedekiah as well as Micaiah, 
of Hananiah as well as Jeremiah. Any other interpreta- 
tion makes nonsense of history (~ OT Thought, 
77:17-20). 

Admittedly, the prophetic connection of religion 
with morality is something unique. If they found the 
basis for this connection in the common tradition they 
shared with their contemporaries, it is nevertheless true 
that it was owing to their ministry that the connection 
was cemented so that it could never again be sundered. 
This very fact has sometimes been held up to prophecy 
as a reproach, in that its answer to all social and moral 
problems was always religious rather than practical. As 
noted above, the prophets furthered no policy for the 
replacement of outworn institutions by better ones. If, 
on the one hand, they never proposed any reactionary 
reversion to the past like the Rechabites (cf. Jer 35), 
neither did they ever suggest any plan of action by 
which existing Israelite life could be harmonized with 
what they considered to be Israel’s ancient ideals. To the 
harried politicians of Israel and Judah striving to give 
their tiny country a means of survival in a sea of power 
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politics where neutralism was not tolerated, the proph- 
ets might have seemed to offer no hope in their reiterated 
condemnation of all political alliances as treason to the 
God of Israel’s covenant. If Jeremiah could be misunder- 
stood by the senseless partisans of a defeated land whose 
instincts were suicidal, he could also be misunderstood 
by honest patriots whose religion was as sincere, if not 
as informed, as his own. “Do good... perform justice 
...avoid evil...” are admirable injunctions, but they 
do not constitute an outline for state business or even for 
one’s private professional life. Is it not a continuing 
objection against moralists that they content themselves 
with aphorisms and refuse to come to grips with the 
harsh realities of practical life? 

It all must be faced, but not to denigrate the role of 
prophecy. The prophets were not moralists, statesmen, 
or politicians; they were prophets. Their function was to 
reveal the mind of God, which they had as others did 
not. In this function they had their raison d’étre, and it was 
the function of others to translate the prophetic word 
into plans of action whether for personal or public life. 
The tragedy of Israel was not that it received from 
prophecy anything less than what prophecy was sup- 
posed to give, but that it had priests who would not 
know God and his law, rulers who made their laws apart 
from God, and a people who would not heed the pro- 
phetic word. 


(Ballentine, S. E., “The Prophet as Intercessor: A Reappraisal,” 
JBL 103 [1984] 161-73. Causse, A., “Les prophétes et la crise 
sociologique de la religion d’Israél,” RHPR 12 [1932] 97-140. 
Gelin, A., The Poor of Yahweh {Collegeville, 1965]. Porteous, N. 
W., “The Basis of the Ethical Teaching of the Prophets,” Studies 
in Old Testament Prophecy [> 10 above] 143-56.) 


THE PROPHETIC LITERATURE 


22 The preceding is a necessary preliminary to 
our consideration of the prophetic literature of the OT. 
Only in its light can we understand what is meant by 
this literature, who produced it, and to what end. We are 
concerned, of course, with the prophetic literature as 
defined—i.e., that produced by the classical literary 
prophets. The Jewish canon (> Canonicity, 66:21-31) is 
more inclusive in counting as “the early prophets” what 
we customarily regard as historical books (i.e., the 
deuteronomic corpus). Neither are we concerned with 
other kinds of literature, which, for various reasons, 
have often been grouped with the prophetical, 
represented by Lam, Bar, Dan, and Jonah. The literary 
categories of these works are considered in their respec- 
tive commentaries. 

(1) Literary and Nonliterary Prophets. In 
one sense, the distinction between literary and nonliter- 
ary prophets is based on a misconception of the history 
of literary prophecy, and, in any case, is incidental. Amos 
differs from Elijah, to the extent that we know of the lat- 
ter at all, in little that is more significant than that we can 
read Amos’s own words, whereas we can only read 
about Elijah’s. The distinction, therefore, says less about 
the prophets concerned than it does about the subse- 
quent fate of their prophecies. On the other hand, the 
distinction is not entirely accidental. As seems to be the 
case, it was the disciples of a great prophet to whom we 
are usually indebted for his prophetic writings—the 
same béné hannéb?’im who otherwise play such a mixed 
role in the history of prophetism. That a prophet 


attracted to himself such disciples as would guarantee 
the preservation of his prophecies can, at least some- 
times, tell us something about the prophet himself. 

The prophetic literature does not consist of books 
written by literary authors in the same way that the 
book of Ruth, say, is by a determined literary author, or 
even the Gospel of John. The names appearing at the 
heads of the prophetic books do, with some nuances, 
identify the substance of the words therein contained 
with distinct prophets. However, these prophetic words 
are, in the main, the collected and edited memorabilia of 
the prophets, not literary compositions of the prophets 
themselves. They are the result of the editorial joining of 
the smaller collections of prophecies that have been con- 
nected by catchwords, similarity of topic, literary forms, 
or some similar consideration. 

Could not these collections have been made by the 
prophets themselves? It is not impossible, but it is 
unlikely, as an examination of the individual prophetic 
“books” tends to show. In many instances, the compilers 
of the prophecies evidently lacked information that 
would have been available to the authors. Another con- 
sideration is the biographical material in the third person 
that forms a substantial part of many of the prophetic 
books. It is, again, not impossible that the prophet wrote 
of himself in the third person; however, it is far more 
reasonable to think that this material is from the same 
sources responsible for the collections—the prophet’s 
disciples. We are told explicitly of the existence of such 
disciples and of the role they played in preserving and 
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transmitting their masters’ words —e.g., Isa 8:16-20. fer 
36 is also a precious source of information, describing 
the first stage in the Jeremiah collection when some of 
Jeremiah’s prophecies were first written at his dictation 
by his disciple Baruch. Many prophecies in other pro- 
phetic books likewise show signs of having been 
dictated. Even for Amos, whom we generally think of 
as an isolated figure, we have not only third-person 
material (7:10-17) but also first-person accounts that 
presuppose the presence of friendly auditors whose duty 
it was to remember and record (cf. 7:1,4,7; 8:1-2). It 
would have been in the circles of disciples, too, that 
originally private material such as the “confessions” of 
Jeremiah (12:1-6; 15:15-21; etc.) would have been 
preserved, made known by the master to his followers 
but not initially intended for the general public. 

This possibility raises in some measure the question 
of the ipsissima verba of the prophet. To what extent do 
the prophecies of Amos, Hosea, Isaiah, and the rest 
appear precisely as they were originally uttered? The 
answer to this question is not simple, nor does a single 
answer suffice in every case. 

In general, we probably have good reason to think 
that in the majority of the poetic texts primary to a given 
prophetic book we have a substantial transcription of the 
prophet’s original words. It is not unthinkable that in 
some instances these had been actually written by the 
prophet himself, on ostraca or other familiar recording 
media. It was not really necessary, however, inasmuch 
as the poetic structure itself was of such a nature as to 
facilitate memory and precise transmission. As a matter 
of fact, from this poetic material distinct literary styles 
and constants frequently emerge, so that it is possible to 
speak of an Amosian or an Isaian characteristic, to 
separate easily the material of Jeremiah from that of 
Baruch, etc. 

The prose material presents additional difficulties. A 
prophet could, of course, produce prose as well as 
poetry, and there is a great deal of prose in various of the 
prophetic books that surely has an authentic life situa- 
tion in the ministry of the individual prophets. How- 
ever, what we know of the ordinary processes of proph- 
ecy encourages us to think that its ordinary form was the 
utterance of relatively short poetic assertions. The prose 
sections of the prophetic literature frequently have the 
appearance of literary productions rather than of 
addresses to audiences, even when they record words of 
prophecy that were so spoken. Thus, they often seem to 
be paraphrases and summaries of prophecies rather than 
the actual prophecies themselves. These paraphrases 
could also have been the work of the prophet, just as 
John of the Cross wrote the prose commentaries on his 
poetical experiences, but it is usually more likely that 
they are recollections of the sense of the prophecies, 
sometimes preserving snatches of the original words as 
tradition had transmitted them. This hypothesis appears 
to be especially confirmed in the case of Jeremiah, many 
of whose prophecies have evidently been handed down 
in circles that were strongly influenced by deuteronomic 
style and vocabulary ( > Jeremiah, 18:7). 

23 (II) Prophetic Literary Forms. The most 
characteristically prophetic of the material found in the 
prophetic books is the oracle—i.e., the revelation of 
Yahweh. As we have already pointed out, the oracle is 
ordinarily a brief poetic utterance, although in the pro- 
phetic literature oracles of a similar kind have often been 
joined into a larger unity, sometimes by the prophet 
himself but usually by an editor. To underline the divine 
origin of the oracle, the prophet has often prefaced, con- 
cluded, or interlarded it with appropriate reminders: “So 
says Yahweh”; “Yahweh speaks”; etc. However, the 
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prophet may just as easily speak in his own name as the 
accredited spokesman for God. 

Authors are accustomed to distinguishing various 
types of-oracle, depending on the precise nature of the 
word of God being communicated. It may be distin- 
guished as a woe or a weal prophecy, the revelation of 
a coming evil or a coming good. Preexilic prophecy is 
predominantly of the woe variety (cf. Jer 28:8), which 
does not necessarily mean that all or most of the weal 
prophecies in the books of the preexilic prophets result 
from subsequent supplementation from postexilic 
prophecy; even Amos, the most pessimistic of the pre- 
exilic prophets, could utter a qualified salvation proph- 
ecy (5:15). It is true, however, that salvation prophecy 
is characteristically postexilic, just as prophecy of doom 
is characteristically preexilic. Prophecies of doom for the 
Gentile peoples who oppose the reign of Yahweh are 
proper to pre- and postexilic prophecy alike. 

Obscurity is frequently the characteristic of proph- 
ecy: the ambiguity of the Delphic oracle was proverbial 
in classical antiquity. Frequently, however, it is redac- 
tional activity that has obscured the meaning for us 
(however clear it may have been to the redactor’s con- 
temporaries), as when we try to sort out what is woe and 
what is weal in a text like Isa 7:13ff. 

The word of God mediated through prophecy is not 
exclusively or even preeminently predictive. A pro- 
phetic oracle of woe may be, and far more frequently is, 
a divine denunciation of sin (cf. Isa 1:2-3; 3:12-15; etc.) 
or a summons to repentance (cf. Amos 5:4-5a; Zeph 
2:3), which reductively may mean the same thing. It is 
in such prophecies as these that we find our chief source 
of the social and moral doctrine revealed through 
prophecy. As is evident, the oracle can often be at one 
and the same time a denunciation, an exhortation, and a 
prophecy of doom or salvation. 

The exact circumstances under which the prophet 
uttered most of these oracles are not described for us, 
and we can only hypothesize. In some cases, however, 
the prophet has recounted his prophetic experience, 
recasting the oracle as part of the narrative; frorn such 
descriptions we gain a better idea of the prophetic 
process. Thus, Amos describes various visions in which 
the word of God was made known to him (7:1-9; 8:1-3; 
9:1ff.), as do Jeremiah (13:1-11) and other prophets. In 
Ezek, these descriptions are often quite elaborate (e.g., 
8:3ff.; 37:1-14) and, as such, become a model imitated in 
postexilic prophecy and apocalyptic, in which the vision 
itself is the substance rather than merely the occasion of 
the prophetic word. Some of Ezekiel’s visions read like 
ecstatic experiences; however, the earlier prophetic 
descriptions seem to be of ordinary occurrences into 
which the prophet was given a special insight through 
his contact with God. 

The recasting of the prophetic word by the prophet 
takes on many forms other than the vision narrative. 
Amos 1:3-2:8 makes use of an ancient poetic form also 
found in some of the sapiential literature (cf. Prov 
30:15ff.). Ezek 19:2-14; 27:3-9; etc., and many other 
prophetic passages have been put into the form of a 
“dirge song” (gina), while Isa 5:1-7 begins as a love song 
like those sung by minstrels in the city streets. We have 
already mentioned the “covenant lawsuit,” a form bor- 
rowed from ancient covenant ritual well known to the 
people. An extended form of this in Mic 6:1-8 looks 
very much as though it has been modeled on a Temple 
liturgy of which we have other examples in various Pss. 
Many other prophetic passages have been ascribed to 
liturgical influence with varying degrees of plausibility. 
Another form very common in the prophetic literature 
is the prophetic sermon (6ré ), either in prose or poetry, 
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an instruction corresponding to the priestly térd of the 
sanctuaries. It is particularly from examples of (6rd as 
found in the various prophetic books that we can extract 
typically prophetic doctrine and phraseology, for in time 
it built up its own literary tradition just as the priestly 
téra did. 

What are called the symbolic acts of the prophets 
may also be classed among the prophetic literary forms, 
for these acts were also prophecies. The symbolic act is 
found more frequently in Ezekiel than in any other 
prophet, but it is by no means confined to him. Hosea’s 
marriage (Hos 1-3), Isaiah’s nakedness (20:1-6), the 
name Shear-jashub that he gave to his son (7:3), Jere- 
miah’s celibacy (16:1-4), and his purchase of Hanameel’s 
field (32:6ff.) were all symbolic acts. We call them sym- 
bolic because we think of them as signs of some other 
reality. To the OT mind, however, they were realities in 
their own right, the prophetic word made visible. When 
Ezekiel drew the roads leading out of Babylon (21:23ff.), 
he was not merely figuring an event to follow; he was 
in a sense bringing the event into existence. The 
prophets’ lives and deeds could be as filled with proph- 
ecy as their words, for the biblical mind made no real 
distinction between the two. 


(Childs, B. S., “The Canonical Shape of the Prophetic Liter- 
ature,” Inf 32 [1978] 46-55. Freedman, D. N., “Discourse on 
Prophetic Discourse,” The Quest for the Kingdom of God [> 16 
above] 141-58. Tucker, G. M., “Prophetic Speech,” Int 32 
{1978] 31-45. Vawter, B., “Prophecy and the Redactional 
Question,” No Famine in the Land [Fest. J. L. McKenzie; Clare- 
mont, 1975] 127-39. Westermann, C., Basic Forms of Prophetic 
Speech {[Phl, 1967]. Wiklander, B., Prophecy as Literature 
{Stockholm, 1984].) 


24 (III) Formation of the Prophetic Books. 
There is not space, nor is this the place, to enter into the 
history of composition of the individual prophetic 
books. This history is quite complicated and differs from 
book to book; the more important considerations for 
this or that book will be found in the respective com- 
mentaries. Here we shall note only those details of the 
history that apply to the formation of the prophetic 
literature in general into the books as we now have 
them. 

The prophets’ disciples are doubtless responsible for 
the initial work of gathering together and also, in large 
part, writing down their oracles, sermons, and other 
prose and poetic material, some of which was preserved 
in the prophets’ own words and some of which the 
disciples remembered and paraphrased. To this material 
the disciples added biographical recollections and 
sometimes other related material (e.g., the creation 
hymn that has been used to form doxologies in Amos 
4:13; 5:8-9; 9:5-6). The whole of the collections thus 
formed was put into some kind of order, on either 
topical or chronological considerations, or both. 
Sometimes original unities were preserved (e.g., prob- 
ably Amos 1:3-2:8), but generally speaking the unities 
that emerged were the work of the disciples, for the pro- 
phetic material had usually been produced in bits and 
pieces during lengthy prophetic ministries. Thus, the 
biographical Amos 7:10-17 has been placed after 
Amos’s own account of his vision in 7:7—-9 because of the 
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reference there to the house of Jeroboam. Similarly, the 
biographical Hos 1, the oracles of Hos 2, and the auto- 
biographical Hos 3 have been unified because of the 
identity of subject matter. It is in all likelihood a disciple- 
editor, too, who has put such a verse as Amos 1:2, from 
whatever period in the prophet’s career, at the head of 
the book, where it now serves as an introduction to the 
prophetic collection. 

The editorial work of the prophets’ disciples 
doubtless entailed redactional retouching as well as col- 
lecting the prophets’ words. Other retouching took 
place through the subsequent use made of these collec- 
tions once they had left the disciples’ hands. References 
to Judah in the present Hebr text of Amos 6:1; Hos 6:4 
are probably, and certainly in the case of Hos 12:3, the 
result of change from an original “Israel.” After the fall 
of the northern kingdom, the prophecies of Amos and 
Hosea circulated in the south, and such adaptations were 
made to show their continued applicability, Retouches 
of a similar kind have adapted other prophecies to a 
postexilic situation. 

The present editions of the prophetic collections 
seem for the most part to have been postexilic. It was at 
this time that titles and chronological indications were 
attached to the beginnings of the books. The chrono- 
logical indications are invariably Judahite, even for 
works like Amos and Hos, which were originally con- 
cerned exclusively with Israel. Furthermore, the indica- 
tions do not always agree with the prophetic content. 

The postexilic editors who had seen the fulfillment of 
the preexilic prophecy of doom, and who also had the 
continuing experience of exilic and postexilic prophecy, 
followed a fairly standard outline in distributing the 
prophetic collections. They tended to gather the woe 
oracles at the beginning of the book and the oracles of 
salvation at the end; in between, they placed the oracles 
against the Gentiles. The purpose of this arrangement 
was to express their faith in the restoration of a re- 
deemed Israel through the defeat of the enemies of God 
and his people. At the same time they took advantage of 
the opportunity to supplement especially the second and 
third of these sections with other similar prophetic 
passages, updating the oracles against the nations (e.g., 
by the inclusion of the oracles against Babylon now in 
Isa 13:1-14:23) and including such new salvation 
themes as the reunification of Israel and Judah derived 
from Jeremiah and Ezekiel. All kinds of supplementary 
material have gone into this amplification of the pro- 
phetic books. Even such a thorough prophecy of doom 
as that of Amos has received a messianic epilogue 
(9:8b-15), and there are countless other additions of the 
same kind (cf. Hos 1:7; 3:5b; Mal 3:24b; etc.). For other 
reasons, other types of supplementation have been 
made, such as the extensive historical material that was 
available concerning important prophets like Isaiah 
(chaps. 36-39; cf. 2 Kgs 18:13-20:19) and Jeremiah 
(chap. 52; cf. 2 Kgs 24:18-25:30). 

It is likely that the text of some of the prophetic 
literature at least remained fairly fluid until its inclusion 
in the canon (e.g., Jer). There are, of course, still further 
additions and alterations, the result of glosses or of 
deliberate interpolation, which are not scriptural. 


THE PROPHETIC WORD 


25 Our concern with the prophetic literature is 
not, it need hardly be said, merely the interest we have 
in an ancient religious phenomenon. Prophecy not only 


was, but still is, the word of God. If all Scripture is, in 
its own measure, the word of God, it 1s preeminently 
true of the prophecy in which God chose to speak 
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directly with his people. It is, furthermore, not an 
archival record, but the living word of a living God. 
This concept at least, is the biblical view. We have 
stated that the symbolic acts of the prophets were not 
signs only but efficacious works. The same is no less true 
of the prophetic utterances. Ahab’s reproach of Elijah as 
the “troubler of Israel” (1 Kgs 18:17) and the king of 
Israel’s complaint against Micaiah’s failure to prophesy 
good for him (1 Kgs 22:8) are not the irrational 
petulance they might appear at first glance. They are, 
rather, a recognition that the prophetic word is power 
from God and that the prophet is the instrument 
through whom this power is transmitted. The prophetic 
word lives a life of its own once it has emanated from 
the prophet, and the prophet is very much identified 


[11:25] 


with the word that he has uttered. 

If we share this biblical view, we must recognize two 
things. First, the prophetic word is greater than the 
prophet,: which the prophets themselves would have 
been the first to acknowledge. We know of this great- 
ness from the NT fulfillment, which, in turn, is not an 
occurrence of the dead past but a continually living and 
growing reality. Second, the prophetic word is the word 
of Isaiah, or Amos, or Jeremiah, or perhaps a man whose 
name we do not know—a man, in any case, who was 
personally involved in the word, who lived for it and 
was prepared to die for it. If we are to take in this 
message as God has delivered it to us, we must take it 
in as it has come through the prophets of Israel. 
Anything less is not the prophetic word. 
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INTRODUCTION 


3 Poetry for the purposes of this review is 
understood as speech organized in measured lines. The 
Opposition presumed is verse as opposed to prose which 
is not so measured. The scope of the review is consonant 
with the thrust of similar reviews of Hebr poetry done 
by biblicists though other matters like genre, specific 
figures, and the like may receive more extensive treat- 
ment there. Such reviews generally pay comparatively 
little attention to another view of poetry (“speech framed 
for contemplation,” G. M. Hopkins) which engenders 
another type of analysis and includes both verse and 


prose. Here poetry is opposed to rhetoric (speech organ- 
ized to persuade) and prose (speech organized to inform). 
There is, of course, the question of how rigorously this 
threefold distinction can be maintained with regard to 
most biblical texts (and many other texts too). The 
discussion by biblicists of Hebr poetry (verse and prose) 
from this perspective has traditionally not been con- 
ducted on a particularly sophisticated level. The 
monographs of the literary critic R. Alter are illustrative 
of the success with which the biblical text can be 
approached from this point of view. 
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[12:4-8] 


HISTORY OF THE OT VERSE FORM 


4 The OT verse form was not something in- 
vented by Hebr poets. It is rather a reflection of a tradi- 
tional form widespread in the ancient Near East, the 
invention of which is lost in antiquity. There exists, e.g., 
considerably older material similarly cast from Egypt, 
Mesopotamia, and Ugarit on the Syro-Palestinian lit- 
toral. In early 12th-dynasty Egypt the sage Neferti 
encourages his heart to bewail the troubles in Egypt 
caused by the Asiatics during the first intermediate 
period: 

Stir, my heart! 

Bewail the land from which you have sprung! 

In the Old Babylonian version of Gilgamesh, Siduri 
advises Gilgamesh: 


Gilgamesh, let your belly be full! 
Day and night rejoice! 
In the Keret epic from Ugarit (destroyed ca. 1200 Bc) the 
god El asks Keret: 


Does he desire the kingship of the Bull, his father; 
or authority like the father of mankind? 


Measured lines involving balanced short sentences like 
those above (with ellipsis of the verb in the last instance) 
are typical of ancient Near Eastern poetry and are the 
characteristic of biblical poetry all through the 1st- 
millennium sc. The form with a certain loosening is 
typical of the collection of the Thanksgiving Hymns 
(1QH) from Qumran, which date probably from the 
Maccabean and Hasmonean periods. It is imitated in 
Greek in the NT, e.g., in the Magnificat: 


My being proclaims the greatness of the Lord, 
my spirit finds joy in God my savior. 
(Luke 1:46-47) 
Sustained use of the form is evident as late as the early 
2d cent. AD in 2 Apoc. Bar.: 


O Lord, you summon the coming of the times, 
and they stand before you. (48:2) 


5 The earliest subsequent witnesses to Hebr 
verse are the piyyiitim (poems composed for the liturgy; 
connected with paytan = poet, from Gk poiétés), where 
the form of the old verse line is abandoned —at a later 
stage for complicated and radically different forms. 


There are here, nonetheless, certain reflections of the old 
form because of the pervasive influence of the OT itself. 
Through the whole of the OT period the basic form 
of the line survived and it must be assumed that those 
who used it understood the form. Some poetry (Deut 32 
and some psalms) is written in stichometric columns at 
Qumran. Most is not. That can be explained as due to 
the fact that parchment was an expensive item. I 
presume an understanding of the form in the period. But 
when we get the first attempts at a description of the 
form in both Jewish and Christian sources (Josephus, 
Origen, Jerome) what they have to say is not very 
enlightening and sometimes just plain wrong. 

The masoretic tradition which has presented us with 

the textus receptus gives some signs of an awareness of the 
presence of verse. Job, Prov, and Pss are supplied with 
a special set of accents. These books are almost exclu- 
sively poetry, and the accents are known as the poetic 
accents (the terminology is relatively modern). For 
much OT verse, however, the regular prose accents are 
used. Deut 32 continued to be copied in two columns, 
each containing a half line of verse. The arrangement 
with some success marks out the half lines and lines. But 
that the tradition did not understand the system seems 
indicated. Starting with v 14 where the first tripartite 
line is met, the systematic layout collapses. 
6 The rules governing OT versification had 
been forgotten and had to be relearned. The two impor- 
tant figures in the process were Rabbi Azariah dei Rossi 
in his Mé’6r ‘énayim (1574) and Bishop Robert Lowth in 
his Praelectiones de sacra poest Hebraeorum (1753; Eng trans. 
by G. Gregory, 1787) and more amply in the introduc- 
tion to his Isaiah, A New Translation with a Preliminary 
Dissertation (1778). Lowth (still very much worth 
reading) knew dei Rossi’s work, translated from and 
commented on it. He rediscovered parallelism for 
modern scholarship and on the basis of this discovery 
there was unleashed a torrent of literature, some of it 
misdirected, on the nature of OT verse. What follows is 
an attempt at a concise statement of the present state of 
the question. The still controverted question of how 
precisely the lines are measured (accents, syllables, not at 
all) will be treated apart in an effort to distinguish secure 
areas from controverted ones. 


THE MAIN FEATURES OF THE OT VERSE FORM 


7 (I) The Line and Its Parts. The entry into 
the understanding of the OT verse system is the recog- 
nition that the basic building blocks of Hebr verse are 
short sentences. This fact simplifies matters consider- 
ably. One needs only to think of the difficulties to be met 
by a metrician visiting from another planet in decipher- 
ing the prosody of late Shakespearean blank verse not 
laid out in lines but in prose paragraphs, without the 
services of a speaker experienced in the traditional artic- 
ulation of English to perform Shakespeare for him. This 
blank verse freely allows sentences to run on from one 
line to the next (enjambment). Even if the visitor arrived 
at the point where he was able to translate Shakespeare 
with competence into his own language, he would still 
know little about its prosody. There are relatively rare 
instances of Hebrew verse sentences that run from one 


line to the next, but even here the line is always end- 
stopped; i.c., there is a sense pause, the equivalent of a 
comma or semi-colon, marking the end of the line. 
There is in OT poetry no instance of enjambment like 
Katherine of Aragon to the lady, Patience—especially 
line five: 


When I am dead, good wench, 
Let me be us’d with honor. Strew me over 
With maiden flowers, that all the world may know 
I was a chaste wife to my grave. Embalm me, 
Then lay me forth. Although unqueen’d, yet like 
A queen, and daughter to a king, inter me. 
(Henry VII, 1V.2.167-72) 


8 Roughly speaking, two types of shorter sen- 
tences appear in OT verse, short and extra-short; and the 
length of two extra-short sentences approximates that of 


[12:9-10] 


the short sentence. “Sentence” here is used loosely, but 
what is intended will be clear from the discussion. 
Typical are the seven sentences of the initial lines 
(40:1-2) of the opening scene of Deutero-Isaiah (40:1-8): 


nahdimii nahdmi Sammi 2. yo’mar tlohékem 
dabbérii ‘al leb yériiSalayim 4. wégir’i eléha 

ki mal@a stba?ah 6. ki nirsd Sdwonah 
ki lagtha miyyad YHWH | kiplayim békol hatto’téha 


Ga = 


1. Comfort, comfort my people, 
2. says your God. 
3. Speak to the heart of Jerusalem, 
4. and proclaim to her, 
5. That complete is her service, 
6. that expiated is her guilt. 
7. Indeed she has received from the hand of the Lord 
double for all her sins. 


The sentences numbered 1-6 above for the purposes of 
this discussion are extra-short sentences. Sentence 1 has 
a doubled verb. Sentence 7 is a short sentence. It is to be 
noted that sentences 1-2, 3-4, 5-6 when combined ap- 
proximate the length of 7. Further, 3-4 and 5-6 are 
bound very closely together. They say more or less the 
same thing. The same is not true of 1-2, but when atten- 
tion is paid to v 4b the suspicion begins to arise that the 
combination of two extra-short sentences (1-2, 3-4, 
5-6) and its rough equivalent, the short sentence (7), 
ought to be considered the OT line. Verse 4b, a two- 
sentence line with ellipsis of the verb in the second 
sentence, in view of the ellipsis simply must be read as 
a unit: 


The rugged land will become a plain; 
and the rough country, a broad valley. 


Analyzed this way, the first three lines (1-2, 3-4, 5-6) 
of Isa 40:1-2 have a clear binary structure. They are 
divided into halves by a strong end-pause (sentence 
stop) and a mid-pause or caesura (sentence stop). In the 
case of the final one-sentence line (7), the end-pause is 
clear. Since it is a one-sentence line, it has no mid-stop 
marked by a sentence stop. But on the analogy of the 
preceding lines it is probable that it has one, induced in 
part by the rhythm of the lines that precede it. Following 
the masoretic division | have set it after “Lord.” On the 
basis of analogy with contemporary English speech pat- 
terns, the line is certainly capable of being read this way. 

Most lines are of this bipartite type (half line, mid- 
stop; half line, end-stop). The system also allows a 
tripartite line. This is illustrated by vv 3 and 5, 
three-sentence lines: 


A voice cried out: 
In the desert prepare the way of the Lord! 
Make straight in the wasteland a highway for our God! 
* 
Then the glory of the Lord shall be revealed, 
and all mankind shall see it together; 
for the mouth of the Lord has spoken. 


The other lines of 40:1-8 not treated to this point divide 
into two-sentence lines like those treated above. The 
slightly out-of-step lines are the opening line of v 6, 
where a sentence serves as the object of the main verb in 


each half line: 


A voice said, “Cry out!” 
and I said, “What shall I cry out?” 


and the final two lines of the poem, vv 7-8: 


The grass is withered, the flower is wilted, 

for the breath of the Lord has blown upon it. 
The grass is withered, the flower is wilted, 

but the word of our God will stand forever. 
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As interpreted here, the opening colon (half line) of each 
line is a two-sentence colon. Such cola appear elsewhere, 
though it is not the norm. This is an example of Dt-Isa 
breaking out of the rigid confines of his inherited model. 
Both lines can be read as tricola (three-sentence lines). I 
have read them as bicola because this produces better 
length balance between the cola. The lines can be read 
this way, for it is clear the weighted sense pause is in 
each case after “wilted.” The problem really does not 
amount to much for the articulation in performance will 
be the same in any case. The arrangement on paper is 
merely an attempt at an analysis of the performance. (“So 
then, the people is the grass” in v 7 is regarded as an in- 
terpretive gloss, a footnote set in the text in a period 
when the footnote had not yet been invented.) 

9 The essential element of the discussion to this 
point is that the sentence analysis of an OT poem un- 
covers a series of extra-short sentences, occurring in 
pairs, roughly equivalent in length to other short sen- 
tences which, when divided by a sense pause less strong 
than a sentence stop, take on the appearance of the two- 
sentence lines. A variant of this is the three-sentence line. 
Laid out on the printed page in Hebrew or in translation 
as Isa 40:1-2 are laid out above, they clearly suggest 
measured lines, meter. This consistent use of measured 
building blocks, short sentences, is the criterion by 
which OT verse is distinguished from OT prose. 

A word needs to be said about terminology. There is 

no standard terminology. In discussions of OT line 
structure the terms line, verse, verset, stich, colon, and 
the like occur; sometimes they are used to refer to what 
has been called here the half line; sometimes, to the full 
line. This can at times give a false impression of 
divergent views. The terminology that will be used in 
the remainder of the discussion is as follows: line is a full 
line; the half line is the colon; the line with two parts (the 
two-sentence line and the one-sentence line divided by 
a caesura) is a bicolon. When a line has a third part added 
it is called a tricolon. 
10 To this point the attempt has been made to 
isolate inductively the line and its components, the cola 
of the bicolon and tricolon. The conclusions reached are 
confirmed by certain OT poems where the text itself 
marks out the limits of the lines, notably the one-line 
proverbs, where the line is the poem, and the alphabetic 
acrostics, where the individual lines open with suc- 
cessive letters of the alphabet. This verse presents lines, 
clearly marked out, exactly like the ones dealt with to 
this point. Note the following examples from the one- 
line proverbs and Lam 3, where each line of the poem is 
marked off by the acrostic: (a) two-sentence lines, (b) 
two-sentence lines with ellipsis of verb in the second 
colon, (c) one-sentence lines with caesura: 


(a) A wise son makes his father glad; 
but a foolish son is a grief to his mother. 
(Prov 10:1) 
He has worn away my flesh and my skin; 
he has broken my bones. 
(Lam 3:4) 
(b) Truthful lips endure forever; 
the lying tongue, for only a moment. 
(Prov 12:19) 
I have become a laughingstock for all nations; 
their taunt all the day long. 
(Lam 3:14) 
(c) As vinegar to the teeth and smoke to the eyes 
is the sluggard to those who use him as a 
messenger. 
(Prov 10:26) 
I am a man who knows affliction 
from the rod of his anger. 
(Lam 3:1) 
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Some alphabetic acrostics work the acrostic not on lines 
but on individual cola. This proves that the ultimate 
building block of OT verse is not the line but the colon. 
The combination, acrostics that mark off cola and 
acrostics that mark off lines, indicates that lines are built 
out of combined cola. In Ps 111 individual cola are 
marked off by the acrostic. Note the following one- 
sentence line, two-sentence line, and the three-sentence 
tricolon with which it closes: 


I will give thanks to the Lord with all my heart 
in the company and assembly of the just. 
(Ps 111:1) 
Majesty and glory are his work, 
and his justice endures forever. 
(Ps 111:3) 
The fear of the Lord is the beginning of wisdom; 
prudent are all who live by it. 
His praise endures forever. 
(Ps 111:10) 


The binary and tripartite analysis of the OT line form 
presented to this point is the barest possible surface 
description of the line. Anyone who has read some OT 
poetry in Hebrew or in translation knows that there is 
a good deal more involved in the Hebr line, even if that 
awareness has not reached the point where what is 
perceived can be intelligibly articulated. The attempt 
will now be made to articulate this good deal more. The 
discussion will be conducted only in terms of the bi- 
colon; it is equally applicable to the tricolon. 

11 (II) The Balance of the Parts. The biblical 
line consists of two balanced cola. The balance between 
them can be metrical (the roughly equal length of the 
cola), syntactic, morphological, phonic, semantic, and of 
other types too disparate to catalogue here. Every line 
has approximate metrical balance. In all of the other 
areas the balance can run from nothing or next to 
nothing, to moderate, to extreme. Some lines betray 
significantly more balance of one type than another; and 
the different types of balance can be combined in an in- 
finitude of different ways. It is precisely here that the OT 
poet has the opportunity to display virtuosity within the 
confines of the basic line form. This balance between the 
cola can be and is called parallelism. I avoid the term here 
because it is too frequently employed in the restricted 
sense of semantic balance, conceived of as the prime 
characteristic of the OT line. That is a too limited inter- 
pretation of the data. For the same reason semantic 
balance was presented well down on the list of the types 
of balance characteristic of the Hebr line given above. It 
is frequently present, comes across noticeably in transla- 
tion, but is not essential, as is proved by the lines where 
there is none. 
12 Prov 15:32 will serve to illustrate the various 
types of balance characteristic of the OT line as described 
above. It illustrates every type of balance listed and is in 
some ways a tour de force. Generally the line combines 
more sclectively various types of balance and in varying 
degrees. This is always the case in longer poems and the 
point will be illustrated by recourse to both Prov 15:32 
and Isa 40:1-2. 

porea* misar mo°és nap¥6 —— weS6mea tékahat qéneh leb 
He who rejects admonition despises his own soul; 


but he who heeds reproof gains an (understand- 
ing) heart. 


(Prov 15:32) 


The line has metrical balance. It is a two-sentence line 
and each sentence (colon) has four words. The line has 
syntactic balance; cach sentence follows the pattern: par- 
ticipial subj. + obj. + participial predicate + obj., the only 
variations being the “but” which opens the second colon 


[12:11-13] 


and the suffixed pron. “his own” on the end of “soul.” 
The line has morphological balance: the base-stem par- 
ticipial subj. and the base-stem participial predicate 
repeat in each colon. Their nominal objects are of 
different patterns. The line has phonic balance (the in- 
evitable result of morphological balance but it goes 
beyond that). For the sake of simplicity I note only the 
repeating long /o/ vowels in each colon: 6, 6, 6/6, 6, 6 //. 
The line has semantic balance: “he who rejects” balances 
by contrast “he who heeds”; “admonition” is a synonym 
for “reproof”; “despises” balances with a certain balance 
of contrast “gains.” “Soul” (=life breath, personality, 
self) balances “(understanding) heart,” perhaps as whole 
to part. As a whole the cola are balanced by a balance of 
contrast that describes the situation of the docile and 
recalcitrant. 

There is an additional balance here which I would in- 
clude under the heading used above “of other types too 
disparate to catalogue.” Both cola use the figure oxy- 
moron. The person who will never admit that his actions 
are subject to criticism actually belittles and scorns 
himself; the person who is willing to admit that he has 
made a mistake, in turn becomes wise. The balance in 
Prov 15:32 involves a good deal more than semantic 
balance. 

13 In the longer poems this balance necessarily 
loosens up. That is made clear by Isa 40:1-2: 


nahdmi nahama ‘Sammi —s-yo* mar ?@lohékem 


Comfort, comfort my people, 
says your God. 


The bicolon has metrical balance; there is also the phonic 
balance of repeated /m/: m, m, m/ m, m //. Overall the 
balance is rather weak. 


dabbérii ‘al leb yertiSalayim weqir ii ?eléha 
Speak to the heart of Jerusalem, 
and proclaim to her. 


The line has metric balance; significant syntactic balance: 
vb. + prep. + obj. + dependent gen.—vb. + prep. + pron. 
obj.; some morphological balance, in that each colon 
opens with an impv., though of different conjugations. 
Phonic balance involves the repeating of long /u/ vowels 
and the b, r, 1, 1, b, r, | alliterative pattern of the opening 
colon which is picked up by the r, | of the second colon. 
Semantically “speak” is balanced by “proclaim”; and “to 
the heart of Jerusalem” in an abbreviated fashion, by 
“to her.” 


ki malea sébarah ki nirs@ “Gwonah 
That complete is her service, 
that expiated is her guilt. 


The line has metrical balance; three words balance three 
words. It has syntactic balance; the two-sentence line 
repeats the pattern: particle + vb. + subj. + affixed gen. 
pron. Both cola open and close with morphological 
balance: particle ki + 3d fem. sg. vb. (different conjuga- 
tions) ...+3d fem. sg. pron. The noun subjects are of 
different patterns. The phonic balance is heavy-handed. 
The three words of each sentence rhyme with the 
repeating pattern: 1, 4, ah. (“Service” is masc. and the 
verb should be masc., malé’. The fem. mal2?4 was needed 
for the rhyme and eased by the fem. pron. suffix, “her 
service.” Phonics can influence grammar.) The balanced 
cola show end-rhyme; this occurs sporadically in OT 
verse—rhyming cola and rhyming lines. 

The semantic balance is close, but here there is an 
important point to be made. It is difficult to see much of 
a semantic difference in the balanced cola of the preced- 
ing line, though probably there is some heightening in 


(12:14-16] 


the sense that “proclaim” carries with it the nuance “in 
a loud voice” not present in “speak.” In line 3 the seman- 
tic repetition is more typical. The second colon repeats 
but significantly modifies the first. The balancing terms 
for “complete is her service” are “expiated/accepted is her 
guilt/punishment.” The second colon redefines the 
service of the exile as punishment for sin and explains 
why that service is ended. The Lord has accepted Jeru- 
salem’s suffering as punishment enough. Implicit here is 
the fact that the Lord alone controls Jerusalem’s fate; the 
Babylonians in reality played no genuinely significant 
role in bringing about the exile or its end. Likewise 
implicit is the restoration of good relations between the 
Lord and his city (note “my people” in line one). It is 
always important to note the subtleties of this common 
type of off-balance semantic balance. It is a primary 
strategy by which the argument advances within the 
superficially repetitious line. It is clear that in this 
carefully crafted line the poet has all but exhausted the 
possibilities for balance in a line—much more noticeably 
so than in the two preceding lines. The line is also the 
climax of the argument to this point. The climax of 
argument and balance coincide and the latter serves to 
highlight the former. 

Having reached a climax the balance recedes in the 
next line: 


ki lagthad miyyad YHWH | kiplayim békol hatto’téha 


Indeed she has received from the hand of the Lord 
double for all her sins. 


This line, unlike the three two-sentence lines just 

treated, is a one-sentence line. There is the tendency for 
one-sentence lines to have considerably less internal 
balance than two-sentence lines. That is certainly true 
here, though it is to be remembered that the opening line 
(40:1), a two-sentence line, likewise had a similar limited 
balance. This fourth line has metric balance from the 
caesura after “Lord.” It also has phonic balance, notably 
the repetition: k, 1/k, 1, k, 1//. It is devoid of syntactic, 
morphological, and semantic balance. 
14 (III) Balance between Lines. The internal 
balance characteristic of the OT line does not exhaust the 
possibilities for balance in poetry. It is frequently ex- 
tended to larger units (interlinear as distinguished from 
intralinear balance), several lines or quite commonly two 
lines. This latter situation produces many combinations 
of two lines that can extend through a whole poem. This 
combination of two lines I] call a couplet (the term is 
sometimes used for what is called here a bicolon). This 
situation is well exemplified by the illustrative example 
used here, Isa 40:1-8. The poem contains 12 lines 
grouped into six couplets, all manifesting some balance 
like the balance studied to this point on the level of the 
line. This interlinear balance is best illustrated by the 
closing couplet of the piece, vv 7-8: 


The grass is withered, the flower is wilted, 

for the breath of the Lord has blown upon it. 
The grass is withered, the flower is wilted, 

but the word of our God will stand forever. 


The most striking balance here is that between the open- 
ing cola of each line. The metrical, syntactic, morpho- 
logical, phonic, and semantic balance involves exact 
repetition. 

Interlinear balance is generally more restrained. | 
‘illustrate briefly, again from the first four lines (two 
couplets; 40:1-2). Since all lines have metrical balance 
and bicola repeat, this balance is not part of the discus- 
sion. Line 1 opens with a doubled imperative (comfort, 
comfort). Imperatives are repeated at the opening of the 
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first and second colon of the second line (speak . . . pro- 
claim). This produces a certain syntactic, morphological, 
and phonic balance. There is some semantic balance 
between “people” in line 1 and “Jerusalem” in line 2. In 
Dt-Isa they are related as children to mother. More 
important, the semantic balance between “Comfort, 
comfort my people,” “Speak to the heart of Jerusalem,” 
and “Proclaim to her” in context is very close. The vbs. 
in fact work together as a kind of hendiadys, and each 
of these three cola ends up meaning “speak comforting 
words to my people—also to Jerusalem —also to her.” 

The syntactic arrangement of the cola of the opening 
line of the second couplet follows the pattern: particle 
ki+ 3d fem. sg. vb. + subj. This pattern is partially imi- 
tated in the opening colon of the second line: particle 
ki+ 3d fem. sg. vb. This inevitably involves some mor- 
phological and phonic balance. The final /-ha/ pron. 
suffix at the end of this fourth line probably rhymes with 
the /-ah/ pron. suffix that closes out the two cola of line 
3. The /-ha/ suffix that ends the second couplet also 
thymes with the /-ha/ suffix that ends the first couplet. 

The semantic balance of the couplet revolves around 
the sharpening of the interpretation of the service of the 
exile. The opening colon of the first line of the couplet 
presents it as “complete/full/ended.” The second colon of 
the line presents that “service” as “guilt/punishment” and 
says that it has been “expiated/accepted.” That immedi- 
ately implies the Lord as the explanation for the end of 
the exile and sin as the explanation of his hostile action 
that began it. The second line of the couplet builds on 
this. “Jerusalem has received . . . double for all her sins.” 
That emphasizes the enormity of her punishment. In 
addition the “service” has come “from the hand of the 
Lord.” That makes completely explicit the fact that not 
only the end but also its beginning is the Lord’s doing — 
on the most meaningful level his doing alone. The 
semantic balance between the lines of the couplet is 
rather off center, but fraught with significance. The 
sense of balance the reader gets from the lines comes as 
much from the types of balance described above as from 
semantic balance. 

15 Apart from repeating couplets the only stan- 
dard OT verse form larger than the line (as, e.g., the 
Spencerian stanza or the sonnet) is the alphabetic- 
acrostic poem where in various ways the number of lines 
is determined by the number of the letters of the 
alphabet. Hebr poets can produce poems so measured 
even without the acrostic appearing; e.g., the 22-line 
poem, Lam 5. It is permissible to speak of sense 
paragraphs in poetry as in prose. These sense paragraphs 
can at times be of relatively equal length. 

16 (IV) The Metrical Question. I turn now 
to the question of OT meter and precisely the problem 
of how lines and their cola are measured. Discussion of 
the problem has been delayed for two reasons: (1) The 
problem at present cannot be resolved in a completely 
satisfactory way and probably never will be. (2) Expe- 
rience trying to introduce students to the nature of the 
OT line has taught me that beginning students become 
so concerned with this problem that they fail to see the 
forest for the trees; i.e., a good deal that is solidly based 
in the text can be said about the OT line without even 
referring to the specifics of this problem. 

The root of the difficulty is that the metrical question 
is ultimately a question of OT Hebr phonology, and 
books can be written about what is not known on the 
subject—as is true for other dead languages. The ques- 
tion is further complicated by the fact that when it was 
a living language OT Hebrew was written basically 
without vowels, though some consonants were even- 
tually used in a secondary function to mark some 
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vowels. The full vowel notation and accents of modern 
masoretic Bibles are ultimately the product of the work 
of scribes (masoretes) between the 6th and 10th cents. ap 
attempting to set guides for the proper cantillation of the 
text in the synagogue service. This had an undoubted 
leveling effect on the language, which explains the 
limited attempts to write grammars of Biblical Hebrew 
that distinguish, e.g., Old, Middle, and Late, as is done 
for other comparable languages of the ancient Near East 
spanning a millennium (or more). Only ina quite limited 
fashion can such distinctions be drawn. Biblical Hebrew 
is basically the dialect of the Tiberian masoretes. Though 
this dialect is undoubtedly a continuation and an approx- 
imation of more ancient pronunciations, it can be 
doubted that Dt-Isa would even understand Isa 40:1-8 
read back to him by a 10th-cent. aD masorete or in any 
of the current pronunciations of the text. The problem 
here is not just individual words; it extends to sentence 
intonation, which is an important consideration in 
metrics. There is the further question to what extent 
original verse compositions have been transformed or 
modernized by scribes in the course of the long period 
of transmission. 

17 There are three prominent views now current 
of how the Hebrew line was measured: (1) accents were 
counted; (2) syllables were counted; (3) there is no 
measure. This last view, nonetheless, recognizes that 
characteristic of the line are the short sentences dealt 
with above—implicitly, at least. The first point of view 
is the more widespread, though the second and third 
have received recent support in English-language 
treatments of the question. 

The third view I regard as untenable. OT poets 
simply do not create bicola where the balanced cola con- 
tain 25 words each. When a series of bicola are laid out 
stichometrically on the printed page, they present an 
evenness that demands an explanation and that this 
nihilist view cannot explain—even if this evenness is a 
by-product of meter as articulated, not its essence. 

The second point of view is essentially that of two 
prominent U.S. scholars, F. M. Cross and D. N. Freed- 
man, and circles influenced by them. It should be noted 
that Cross’s and Freedman’s views are not the same. 
Freedman rigidly uses masoretic syllabication (a factor 
not always so clear as is sometimes assumed) to show that 
balanced cola and lines contain relatively equal syllable 
counts. This might well be expected in any case from 
such balanced cola and lines. He does not claim that 
syllable counting is the basis of the metrical system. 
Cross and others who follow him, with certain caveats 
and allowing room for accompanying controlled accent 
counts, do—at least, it is a basis for an OT verse system 
in the poetry they analyze this way. Essentially this form 
of the syllable-counting analysis claims that the balanced 
cola of the bicola have equal syllable counts (6 + 6; 8 + 8; 
9 +9; etc.). The system also recognizes the gind meter (> 
19 below) with the relatively consistent use of unbal- 
anced cola (7+ 6; 7+5; etc.). 

It is impossible to present or critique fairly in a few 

sentences this analysis of Hebr metrics, which is gener- 
ally carried on with a good deal of philological and text- 
critical sophistication, but I do not think it will carry the 
field principally for the following reasons, all of which 
need to be spelled out in greater detail. 
18 First of all, the syllable counters do not 
seriously pose the question: why are 9 + 9 syllables in the 
balanced cola permitted, but 35 + 35 syllables not per- 
mitted? Everyone admits that balanced bicola can con- 
tain a balanced syllable count. But is that the basis of the 
system or is it the fallout from the system? I think the first 
question suggests the latter possibility. 


[12:17-18] 


Second, it may be questioned whether the syllable 
counters can present an adequate text in which to count 
syllables. The analysis, though it modifies the vocaliza- 
tion of the Tiberian dialect in some respects, is essentially 
wedded to it. It notes that there are developments in 
Tiberian Hebrew which are properly late (e.g., ‘ebed, 
“servant, two syllables; but in earlier LXX transcrip- 
tions ‘abd, one syllable). Lists (hardly systematic—the 
evidence is not available) are drawn up of these late 
developments and a basically univocal Biblical Hebrew 
dialect is derived which is presumed to have spanned a 
millennium. The fundamental evenness of this dialect, 
for present purposes particularly in the area of syllabica- 
tion, strains credibility. 

I suppose it can be presumed that there existed in 
every period as many modifications in the area of syllabi- 
cation of the postulated, basically proto-Canaanite, 
proto-Hebrew forms which become the basis for this 
constructed dialect as can be catalogued in the Tiberian 
dialect. The claim that syllables can be counted exactly 
in pre-Tiberian Hebrew rests on shaky grounds. It may 
well be granted that the counts are approximations. But 
that will not do. This analysis simply demands precise 
counts. This is the explanation for the lesser claims 
Freedman makes for his syllable counts. 

It has been suggested that the syllable counters are 
asking questions that simply are too refined to permit 
serious answers based on real evidence. But simply cor- 
recting dialectal modernizations in the text still does not 
supply the syllable counters with the counts they need. 
Strategies must be developed to even off unbalanced cola. 
The syllable counters note that particles like ’et (mark of 
accusative), the conjunction “and,” the relative, the article, 
etc. are used more consistently in prose than poetry. 
That is true. These can be freely excised as prosaic pluses 
from any metrical text to balance the syllable count. 
Most of the time this does not make much difference, 
but sometimes it does, as when “and” is removed from 
in front of finite verb forms involving a change of tense. 
Another strategy is to isolate lines artificially when this 
helps discover syllabically balanced cola. Both strategies 
will be illustrated in the discussion below. 

The possibility of adjusting syllable counts is further 
enlarged by serious text criticism. It is certain that there 
was an original text and that in the course of transmis- 
sion, in the OT period and after, the text was modified 
in many ways, some major, some minor, catalogued in 
part in doublets in the Hebr Bible, the Qumran 
manuscripts, and the evidence of the versions. But I have 
serious doubts that picking and choosing among the 
various forms of a specific Hebr line guided by the 
hypothesis of balanced syllable counts in the cola of a 
bicolon will get us closer to the original. This is a new 
version of corrections metri causa of a previous age that 
has been discredited. Above it was argued that an 
understanding of the Hebr verse system ought to be 
presumed right into the beginnings of the Christian era. 
The old Hebr line was written; consequently it was 
understood. In this period we have manuscript evidence 
(Qumran) and the LXX witnessing to line types that the 
syllable counters correct to balance syllables. This sug- 
gests that a balanced syllable count was not a require- 
ment for a Hebr line. 

An example of the syllable-counting approach to a 
text will be helpful. The textus receptus of Exod 15:1 
presents us with: 


I will sing to the Lord 
for he is highly exalted; 
Horse and its rider 
he has cast into the sea. 


[12:19-20] 


I would prefer to read this as a single bicolon instead of 
two lines or as a three-sentence tricolon. Either arrange- 
ment better reflects sentence structure and the sense 
stops. The bicolon is probably better. The weighted in- 
ternal stop is after “exalted” and that produces cola of 
more clearly balanced length. For the sake of the argu- 
ment I leave the arrangement, which is an obvious 
stratagem to ease the application of the syllable-balancing 
hypothesis. The syllable count is 6+5, 5+4. What can 
be done to get syllable balance? In the second line “its 
rider” is changed to “rider” with versional evidence to 
give 4+ 4 (I would prefer for reasons of sense “chariot,” 
3 +4). In the first line “I will sing” is changed to “I shall 
sing” with “Sing (pl.)!” also allowed. This produces 
5 +5. There is versional evidence for “let us sing” (6 + 5). 
It should be noted that all these changes in the unvow- 
eled texts are minuscule; and every one of these line 
variants makes sense. I would regard all of the forms of 
the Hebr lines involved as scannable and suppose that 
we get numerous slight variations like these in many 
lines precisely because they were equally scannable. Ifa 
rigid system of syllable counting were involved there 
would be far fewer variants. The scribes, who presum- 
ably understood the system at least up till the turn of the 
era, would have used it to control what they copied. 
The hypothesis can, of course, be formed that there 
was an earlier line form, later forgotten, that used 
syllabically balanced cola as its basis. But the real 
evidence for that is a considerable number of bicola 
manufactured with considerable ingenuity by a variety 
of stratagems. That seems to me, at least, to undermine 
seriously this solution to the metrical problem presented 
by the Hebr line. 
19 The third system for measuring Hebr lines is 
the counting of sentence accents. It is a system that can 
be and is used for measuring not only Hebr verse, with 
its vowels supplied by the Tiberian masoretes, but also 
Egyptian and Ugaritic verse, where the vowels are in 
general not indicated, and Akkadian poetry, where they 
are. Akkadian verse with the vowels indicated can at 
times produce syllabically balanced bicola, but that is 
certainly not the system. The accentual analysis pre- 
sumes that the number of accents in a colon or line is 
controlled and the relation of the number of unaccented 
syllables to accented varies in accord with the normal 
speech patterns of the individual language. The system 
is similar to that in Coleridge’s Christabel: 


’Tis the middle of the night by the castle clock, 

And the owls have awakened the crowing cock, 

Tu-whit! —Tu-whoo! 

And hark again! the crowing cock. 
The number of sentence accents in each line is carefully 
controlled, four. The number of syllables varies from 
twelve to four. The meter here is an imitation of the 
earliest English poetry and has analogues in “primitive” 
verse in numerous languages. In Christabel, of course, 
everyone is immediately aware of the meter, the 
repeated grouping of units of four prominent, accented 
syllables made obvious by stops. 

That is because every speaker of English has learned 
from years of experience how to intone an English 
sentence. The problem in applying this system of 
analysis to dead languages is that we do not know how 
to intone the sentences and native informants do not and 
will never exist. Analysts just have to guess. Conse- 
quently, it comes as no surprise that accent counters can 
assign variant counts to the same line, e.g., 3+3 and 
342. The rule of thumb is to regard as unaccented, small 
or relatively unimportant words. They form sentence- 
accent units with the accented, important words. For 


The Metrical Question 207 


example, the opening line of Christabel: 


’Tis the middle / of the night / by the castle / clock. 
0060 ! 006 ! 0060 16 


Some hint of this process of unaccented syllables group- 
ing around accented ones in a sentence is given by the 
masoretic cantillation marks, though these cannot be 
followed blindly. They served the purpose of marking 
out the tune for synagogue chant. Deut 32:1, e.g., is read 
by both the masoretes and modern accent counters as 
Sok 


Give car, O heavens, while I speak; 
let the earth hearken to the words of my mouth. 


The English sentence accents here are 3 + 4. 

Individual Hebr cola are generally thought to contain 
from two to four sentence accents and are combined in 
various ways. The 3 +3 line is the most common. But 
mixed meter is also common. For example, my count of 
Isa 40:1-8 is: 342, 342, 2+2, 3+3, 24344, 2+3, 
ar, Darcey Sara, Zara, Ghabak(ars)), ahar si, (hime 
poetry produces much more regular counts, e.g., Job, 
where 3+3 predominates. It is understood that all 
counts are educated guesses. That is unfortunate, but 
this view has stood the test of time and is still regarded 
as the more plausible interpretation of the data. It should 
be noted that in Christabel the metrical units are strongly 
end-stopped. That is a characteristic of this kind of 
meter that repeats units of balanced accent counts; it is 
the end-stopping that makes the units obvious. The 
same is true of OT verse units and ancient Near Eastern 
verse more generally. It is not difficult to infer from this 
that the stopping serves the same purpose there. 

There is one line form, 3+ 2 in accentual notation, 

called gid (lamentation) because it characterizes with 
some consistency the first four chapters of Lam, though 
it is not limited to dirges. 
20 The question may be asked, how much real 
difference is there between the three interpretations of 
the data presented to this point (> 17 above). For 
example, Job 3:3: 


Perish the day on which I was born; 
and the night which said, “A boy has been conceived!” 


The stichometry of the line is agreed upon by all. It is 
possible to conclude that the line is a two-sentence 
bicolon and let the matter rest. It is also possible to 
attempt to go beyond that and guess that the line has a 
4+4 accent count (corresponding here to the masoretic 
accents). Between the first and the third view, the only 
real difference seems to be that the third refuses to 
speculate about what controls the shortness of the short 
sentences — a matter that in fact escapes adequate control. 

The genuine differences between the first and the 
second view are of similar proportions. It is to be 
remembered that the syllable counters do not deny the 
possibility of line length measured by accent control. 
They simply add another control, syllable control. They 
do this in part because counting syllables is thought to 
produce more verifiable results. I have attempted to 
show that syllable counting is not without its perils 
either. Freedman, counting masoretic syllables, accepts 
relatively balanced syllable counts. Job 3:3 has a syllable 
count of 7+ 10 masoretic syllables (7 +9 when adjusted 
into the postulated pre-Tiberian dialect). The count falls 
within the parameters worked out by Freedman for the 
OT line and cola. But this is no ultimate answer to the 
metrical question. Granted the regular numerical rela- 
tion of unaccented syllables to accented ones in a lan- 
guage, accent control of the building blocks of verse will 
produce this kind of syllable control. In Christabel above 
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the lines cited have 8 to 12 syllables, save for the unusual 
imitation of the hooting owl in line 3, which has 4. The 
accent counters have no disagreement with Freedman 
(nor he with them). They simply ask the further question 
about the ultimate control factor in the measuring of the 
line and colon. On the basis of verse like Christabel and 
Akkadian poetry, where the vowels are marked and the 
syllables can be counted rather accurately, they see the 
ultimate control as accent control. 

Cross too allows for accent control; but he also 
insists on absolute syllabic balance between the cola of 
a line. The texts to prove this do not exist and various 
strategies must be developed to lengthen and shorten 


[12:20] 


cola to fit the hypothesis. This really is not difficult to do 
when the system works on already roughly balanced 
cola. It can be done to Job 3:3. The syllable count is 
7+7, if “and” and “the” are omitted as prosaic in the 
second colon (the “and” could also be explained as 
dittography and “day” in Hebrew lacks the article in the 
first colon). This approach to Job 3:3 I would regard as 
adjusting the evidence in defense of a doubtful 
hypothesis. The accent counters here have a genuine 
advantage. Their admittedly imprecise system of 
analysis can account for all the texts. 

A kingdom for a tape of Second Isaiah reciting Isa 
40:1-8! 
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INTRODUCTION 


2 (1) Amos, the Man and His Times. Amos 
is the first of the “classical prophets,” the first whose 
oracles have come down to us in the form of a book. 
According to 1:1, he was a Judahite, from the small town 
of Tekoa in the hill country of Judah just S of the Israel- 
Judah border. The extent of his prophetic career is 
uncertain. He prophesied at Bethel, one of the main cult 
centers in the northern kingdom, near the Israel-Judah 
border (7:10-17), and perhaps elsewhere as well 
(Samaria? cf. 4:1-3). The superscription (1:1) dates his 
activity to the reigns of Uzziah of Judah (783-742) and 
Jeroboam II of Israel (786-746). By trade he was a 
breeder of livestock (Hebr ndgéd [1:1] suggests sheep, 
whereas bogér [7:14] suggests cattle). In addition to this 
he was a “tender of mulberry figs” (7:14), whose job was 
to puncture the immature fruit to make it turn sweet. 
This work must have taken him away from his native 
Tekoa, which is too high to support the growth of these 
trees. In recent years interest has centered on his connec- 
tions with the cult and with the wisdom tradition. H. G. 
Reventlow (Amt) believes he was a cultic prophet and 
sees his ministry rooted in the covenant renewal festival. 
Though Amos undoubtedly prophesied at cult centers 


(7:10-14) and was familiar with cultic language (4:4; 
5:4-5,14), his precise relationship to the cult has not 
been established. S. Terrien (‘Amos and Wisdom”) 
pointed to the close relationship between the “wisdom 
tradition” and the prophet, a position carried further by 
H. W. Wolff (Amos the Prophet). Yet all one can safely 
conclude is that Amos was quite familiar with the folk 
wisdom of his day (see J. L. Crenshaw, “Influence”). 
Amos’s career took place during a period of great 
material prosperity for Israel, but also a period of social 
and religious corruption. Politically, it was the calm 
before the storm—or rather, between the storms. 
During the second half of the 9th cent., Israel had felt the 
military might of Assyria. Shalmaneser HI (859-825) 
exacted tribute from Jehu (see ANEP 355), as did Adad- 
nirari III (811-784) from Jehoash. After this, Assyrian 
power in the area weakened until the rise of Tiglath- 
pileser III (745-727). In 721 Samaria, the capital of the 
northern kingdom, fell to the Assyrians. Amos mentions 
Assyria only once (see comment on 3:9) and alludes to 
ite tint SEZT. 

3 (11) Message and Theology. Four inter- 
related themes are of central importance in Amos. 
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(a) Judgment. Of all the classical prophets, Amos’s 
message is the least hopeful. Israel’s fate— destruction — 
is certain, inescapable, total. Although Amos never 
refers directly to the Sinai covenant, this concept lies at 
the heart of his message of judgment. Yahweh had 
acknowledged Israel as his covenant people (3:1-2), but 
they had abused this privilege. Therefore, Yahweh was 
dissolving the covenant (cf. Hos 1:9) and declaring war 
on Israel, who had now become his enemy. Like the 
messages of the other prophets, Amos’s harsh words 
were directed in a particular way against the leadership — 
king (7:10-11), priests (7:16-17), and upper classes 
(4:1-3; 6:1). But the coming judgment would affect the 
entire people, for Israelite thought tends to perceive the 
nation as a unity, with a common destiny. (b) Social 
justice. A distinctive feature of Israelite religion was the 
interconnection between the relationship to one’s 
neighbor and to God established by the covenant. The 
quality of one’s relationship to God depended to some 
extent on how one related to fellow members of the 
covenant community. At the time of Amos many among 
Israel’s powerful had chosen to ignore this aspect of 
Israelite religion and to treat the disadvantaged as they 
wished. Wealthy landowners oppressed the less fortu- 
nate, taking over the landholdings of many impover- 
ished Israelites. The prophet expresses Yahweh's distress 
at the maltreatment of these people (2:7; 4:1; 5:7,11,24; 
8:4-6). This indictment forms the ultimate reason for 
Yahweh’s decision to execute judgment on his people. 
(c) The cult. There was no dearth of religious fervor in 
Israel during this time (5:21-24). Amos mentions major 
cult centers—Bethel (3:14; 4:4; 5:5,6; 7:10,13), Gilgal 
(4:4; 5:5), and Dan (8:4)—and at times imitates the lan- 
guage of the cult (4:4-5; 5:4-6,14). Those who disre- 
garded the covenant and took advantage of the poor 
continued to go through the motions of worshiping the 
covenant God. Merchants were careful not to do busi- 
ness on days forbidden by divine law (8:4~8). Amos 
denounces this hypocrisy, at times with bitter irony 
(4:4-5). Unlike his near-contemporary Hosea, he has 
little to say on the question of worshiping other gods 
(see comment on 5:26; 8:14). In his view, the foremost 
sin involved in the cultic life of Israel was its separation 
from concern for the neighbor (5:21~24). (d) The word. 
Israel turned a deaf ear to the prophets who reproached 
them for their disloyalty and even tried to silence them 
(2:12; 7:12-13). In the eyes of the prophet, this was a 
particularly grave offense, since it amounted to a rejec- 
tion of Yahweh himself. The fitting recompense would 
be a loss of the guiding word of Yahweh (8:11-12). 

4 (III) Outline. In its present form chaps. 1 
and 9 contain a number of parallels, forming an inclusio 
around what was probably an earlier form of the book. 
Note “(earth)quake” (1:1; 9:1,9); “the top of Carmel” 
Ole2s 7:3); aval (wither [eZ mourn’ 9[9:5)): 
“Syria(ns) . . . Kir” (1:5; 9:7); “Philistia/Philistines” (1:8; 
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9:7); and the Temple setting presumed by 1:2 and 9:1ff. 
The book may be outlined as follows: 


(I) Editorial Introduction (1:1-2) 
(A) Superscription (1:1) 
(B) Opening Verse (1:2) 
(II) Oracles against the Nations (1:3-2:16) 
(A) Damascus (1:3-5) 
(B) Gaza (1:6-8) 
(C) Tyre (1:9-10) 
(D) Edom (1:11-12) 
(E) Ammon (1:13-15) 
(F) Moab (2:1-3) 
(G) Judah (2:4-5) 
(H) Israel (2:6-16) 
(II) Three Summonses to Hear Yahweh’s Word (3:1-5:17) 
(A) People of Israel (3:1-15) 
(a) Israel as Yahweh’s Covenant Partner (3:1-2) 
(b) The Source of the Prophetic Word (3:3-8) 
(c) Evil Samaria and Its Fate (3:9-11+ 12) 
(d) The Houses of the Wicked (3:13-15) 
(B) Cows of Bashan 
(a) Oppression of the Poor (4:1-3) 
(b) The Cult and Transgression (4:4-5) 
(c) Litany of Unrepentance (4:6-12) 
(d) Hymnic Fragment (4:13) 
(C) House of Israel (5:1-17) 
(a) Lamentation over Israel (5:2-3) 
(b) Seeking Yahweh (5:4-6) 
(c) Hymnic Fragment (5:8-9) 
(d) Haters of Righteousness (5:7,10-13) 
(e) Seeking Good (5:14-15) 
(f) Lamentation over Israel (5:16-17) 
(IV) Three Warnings (5:18-6:14) 
(A) Warning to Those Who Desire the Day of 
Yahweh (5:18-20) 
(B) Israel’s Corrupt Worship (5:21-27) 
(C) Warning to Those Secure in Their Riches (6:1-3) 
(D) Warning to the Idle Rich (6:4-7) 
(E) Devastation and Aftermath (6:8-10) 
(F) The Fruits of Israel’s Depravity (6:11-14) 
Five Visions (7:1-9:10) 
(A) First Vision: Locusts (7:1-3) 
(B) Second Vision: Fire (7:4-6) 
(C) Third Vision: Plumb Line (7:7-9) 
(D) Biographical Interlude (7:10-17) 
( 
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£) Fourth Vision: Summer Fruit (8:1-3) 
F) Pious Hypocrisy (8:4-8) 
(G) The Day of Darkness (8:9-10) 
(H) Famine for God’s Word (8:11-12 + 13-14) 
(I) Fifth Vision: Destruction (9:1-4) 
(J) Hymnic Fragment (9:5-6) 
(K) Israel and the Nations (9:7-8 + 9-10) 
(VI) Editorial Conclusion (9:11-15) 
(A) Raising up the Booth of David (9:11-12) 
(B) Restoration of Israel (9:13-15) 


COMMENTARY 


5 (I) Editorial Introduction (1:1-2). 

(A) Superscription (1:1). The book begins 
with a historical notice, which provides valuable infor- 
mation on Amos’s prophetic career. shepherds: Cf. 7:14, 
where a different Hebr word is used. Tekoa: A small 
town 10 mi. S of Jerusalem. saw: A standard way of 
referring to the fact that the prophet’s words were 
revealed to him by God (cf. Isa 1:1; Hab 1:1). two years 
before: Does the time reference indicate that Amos’s 


ministry took place during the space of a single year? the 
earthquake: Earthquakes are common in this area. This 
one is referred to in Zech 14:5. Excavations at ancient 
Hazor have uncovered evidence of a major earthquake in 
the region datable to ca. 760. 

(B) Opening Verse (1:2). Most likely, this 
does not come from Amos (v 2a appears in Joel 3:16; cf. 
Jer 25:30). It was placed here by the editors to serve as 
a keynote to the whole book, sounding the leitmotifs of 
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Yahweh’s judgment and his word. the top of Carmel 
withers: Cf. 9:3; Nah 1:4. Carmel was a range of forested 
hills near modern Haifa, proverbial in ancient times for 
its lush vegetation (Cant 7:5; Isa 35:2; Jer 48:18). As 
Yahweh’s “roaring” (cf. 3:8) produces catastrophic 
results in nature, so his prophetic word of judgment 
achieves its fateful purpose. 
6 (III) Oracles against the Nations (1:3-2:16). 
This section consists of eight oracles, each with the same 
beginning; the body of the oracles is also generally 
uniform. Some scholars (e.g., Wolff, Joel and Amos) deny 
the authenticity of the oracles against Tyre, Edom, and 
Judah, which, unlike the others, do not end with “oracle 
of Yahweh.” In the present arrangement the series is cli- 
mactic, ending with the oracle against Israel (2:6-16). 
Presumably Amos’s Israelite hearers would have listened 
with delight to the announcement of doom against 
neighboring nations and even more so to the words 
against Judah. However, the series does not end with the 
seventh (Judah), as would be expected. To the surprise 
of the hearers there is an eighth—the oracle against 
Israel. The six nations are seen here as members of the 
Davidic-Solomonic empire (see J. Mauchline, VT 20 
[1970] 287-303). Yahweh is Lord of these nations (cf. 
9:7) by reason of the fact that he is the God of the over- 
lord state (Judah-Israel). As such, any affront to it by 
these “vassal” kingdoms was an affront to him as well. 
In this section Yahweh claims that he has had enough of 
the rebelliousness of these foreign states and intends to 
destroy them. But the same fate awaits rebellious Judah 
and Israel. Most likely the oracles against the six nations 
(and Judah) are merely introductory to the “punch line,” 
which concerns Israel. On this section, see J. Barton, 
Amos’s Oracles against the Nations (SOTSMS 6; Cam- 
bridge, 1980). 
7 (A) Damascus (1:3-5). 3. Damascus: Capital 
of Syria (Aram), a kingdom NE of Israel. It had been 
subjugated by David (2 Sam 8:5-6) but regained its 
independence in Solomon’s time. The city fell to the 
Assyrians in 732. for three transgressions... four: This 
expression refers to the “last straw,” a rebellious act on 
the part of the nation that has exhausted Yahweh’s 
patience. The “transgressions” mentioned here are not so 
many breaches of international ethics as treaty violations 
of one member of the ideal Davidic-Solomonic empire 
against another. [ will not take him back: Probable transla- 
tion of this recurrent phrase. Because of one sin too 
many Yahweh refuses to accept these nations back as 
“vassals” in good standing; they are now his enemies and 
he intends to destroy them like a king on a punitive cam- 
paign (see M. L. Barré, JBL 105 [1986] 611-31). 4. the 
house of Hazael: A short-lived dynasty in Damascus 
established by Hazael ca. 842 (cf. 2 Kgs 8:7-15). The 
Ben-hadad mentioned here was probably his son (2 Kgs 
13:3). 5. the valley of Aven: Lit., “the valley of Sin”; it is 
not clear what geographical area is referred to here. Beth- 
eden: Lit., “house of pleasure.” Probably equivalent to 
Bit-adini, the Assyrian name of an Aramean city-state 
between the Euphrates and Balikh rivers, elsewhere 
simply called “Eden” (Ezek 27:23). There is no connec- 
tion with the Eden of Gen 2-3. exile: The deportation of 
conquered peoples was practiced by a number of ancient 
Near Eastern powers, including Urartu, Assyria, and 
Babylon. This is the first mention of the ominous term 
in the book, the fate which the prophet foresees for Israel 
also (5:27; 7:17). Kir: 9:7 indicates that the Syrians 
(Arameans) had migrated from this area to Aram/Syria. 
Its precise location is unknown, though generally it is 
thought to be in Mesopotamia. The fate of returning to 
the place from which they emigrated represents a rever- 
sal of their “salvation history”; compare the prophetic 
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threat of Israel’s returning to Egypt (Deut 28:68; Hos 
9:3). According to 2 Kgs 16:9 the people of Syria were 
in fact deported to Kir by Tiglath-pileser. 

8 (B) Gaza (1:6-8). 6. Gaza: The southern- 
most of five cities that made up the Philistine Pentapolis 
(Josh 13:3); the others were Ashdod (1:8; 3:9), Ashkelon 
(1:8), Ekron (1:8), and Gath (6:2). a whole people: Or “an 
ally.” In this case the gravity of the crime does not stem 
from the number of people deported but from the fact 
that they were allies of Gaza (cf. v 9b). 8. the remnant: A 
term derived from the language of warfare, referring to 
the survivors after a military defeat (2 Kgs 19:30; 25:11). 
(Cie, 581,115), 

(C) Tyre (1:9-10). Tyre was a major Phoe- 
nician seaport, a city famed for its commerce and wealth 
(Ezek 28:5-6). The city enjoyed good relations with the 
united kingdom under David and Solomon, its artisans 
being employed in the building of Solomon’s Temple 
(1 Kgs 7:13-47). 9b. the covenant of brothers: “Brother” 
was used as a technical term in the Near East for a “treaty/ 
covenant partner” (see M. Weinfeld, JAOS 93 [1973] 
193). For the treaty relationship between Tyre and the 
united kingdom, cf. 1 Kgs 5:12. 

(D) Edom (1:11-12). 11. Edom: Located SE 

of the Dead Sea, immediately S of Moab, Edom was 
conquered by David (2 Sam 8:12-14) and periodically 
revolted against Judahite rule. and destroyed his ally: For 
the translation, see M. Fishbane, JBL 89 (1970) 313~18 
(RSV: “and cast off all pity”). According to Gen 36:1,8 
Edom is to be identified with Esau, the brother of Jacob 
(=Israel); cf. Num 20:14; Deut 2:4; 23:7. 12. 
Teman... Bozrah: Two principal cities of Edom, in S 
and N respectively; thus the two terms form a merism 
denoting the whole of Edomite territory. 
) (E) Ammon (1:13-15). 13. Ammon, E of 
the Jordan river (modern Jordan), was conquered by Saul 
(1 Sam 11) and by David (2 Sam 12:26-31). ripped open 
pregnant women: This kind of atrocity was not unknown 
in ancient Near Eastern warfare (cf. 2 Kgs 8:12; 15:16; 
Hos 13:16). Still, the “transgression” condemned here is 
most likely a breach of covenant, the attempt to usurp 
Israelite territory in Gilead (see M. Fishbane, JBL 89 
[1970] 318). Gilead: An area in the Transjordan between 
Bashan and Moab, N of Ammon, which remained 
Israelite territory until the Assyrian conquest. 14. Rab- 
bah: The capital city of Ammon, modern Amman. 

(F) Moab (2:1-3). The territory of Moab 
lay S of Ammon, E of the Jordan. David subdued the 
Moabites, according to 2 Sam 14:47, but they proved to 
be a troublesome vassal. 1. burned to lime: This was an 
especially grievous act of desecration. In ancient Israel 
the bones of the deceased were treated with great respect 
(1 Sam 31:13). According to the canons of Near Eastern 
international diplomacy, vassal nations were not per- 
mitted to engage in aggressive acts toward fellow vassals; 
disputes were to be settled through the mediatorship of 
the overlord nation. Hence, though it does not involve 
Israel directly, even this act was an affront to Yahweh. 

(G) Judah (2:4-5). A number of commen- 
tators doubt the authenticity of this oracle. The language 
and style are deuteronomic. 4. In contrast to the charges 
brought against the nations, Judah’s crime is specifically 
against Yahweh’s commandments (i.e., the Sinai cove- 
nant). This section leads into the similar set of charges 
against Israel. 

10 (H) Israel (2:6-16). The climax of the 
series. Yahweh affirms that he will not take Israel back 
as his vassal, any more than he would the other 
rebellious nations. Israel’s transgressions, like Judah’s, 
are not “treaty violations” against other nations but 
violations of the covenant with Yahweh. The first 
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charges listed concern the relationship to fellow 
Israelites, specifically the indigent. Like the six nations, 
Israel has broken the covenant/treaty relationship by 
actions against a “fellow vassal” —in the Israelite context, 
one’s neighbor. 6. Cf. 8:6. sell the innocent: Being sold 
into slavery to pay debts was not uncommon in the 
ancient Near East (cf. 2 Kgs 4:1). Impoverished Israelites 
fell deeper and deeper into debt to wealthy landowners 
and finally had to sell their land and even themselves. for 
a pair of sandals: This may mean (1) that to rich Israelites 
the poor are all but worthless or (2) that the poor are sold 
for being in debt for a trifling sum (B. Lang, VT 31 
[1981] 482-88). 7. trample: Cf. 8:4. a man and his father: 
Difficult. The action condemned here is usually con- 
sidered sexual in nature (see N. M. Broznick, VT 35 
[1985] 98-99). 8. Amos skillfully combines the 
vocabulary of oppression with that of the cult (cf. 
5:21-24). It was unlawful to keep overnight the cloak 
(of a poor person) which had been given as a pledge 
(Exod 22:26; Deut 24:17). The connection of these 
actions to cultic places (“altar,” “house of their God”) is 
not clear. 9-11. This review of the saving actions 
Yahweh wrought for his people contrasts with the record 
of their ingratitude (vv 6-8,12). 12. The climax of the 
charges against Israel is her attempt to obstruct the 
activities of Israel’s sacred functionaries. the Nazirites: 
Holy men, specially dedicated to Yahweh by vow, char- 
acterized by an abstinence from alcohol and from cutting 
the hair (cf. Num 6). They seem to have been charismatic 
figures who, like prophets, originated in the premonar- 
chical period. the prophets: Israel was also guilty of pre- 
venting the prophets from uttering Yahweh's word. 
This is seen as an especially perverse act. Cf. 1:2; 3:8; 
7:12-13; 8:11-12. 13. Difficult; the Hebr vb. occurs 
only here. 14-16. The inescapability of Yahweh’s judg- 
ment is a theme that concludes the book (9:1-4). 16. flee: 
Forming an inclusio with “flight” in v 14, the word 
usually suggests escape (cf. 9:1); but the only flight for 
Israel will be from their cities into exile. naked: Possibly 
an allusion to exile; cf. Isa 20:3-4. in that day: A reference 
to “the day of Yahweh,” a theme discussed at 5:18-20. 
11 (III) Three Summonses to Hear Yahweh’s 
Word (3:1-5:17). 

(A) People of Israel (3:1-15). 
(a) ISRAEL AS YAHWEH’S COVENANT PaRTNER (3:1-2). 
2. you alone have I acknowledged: This is probably modeled 
on “covenant” terminology (compare with Exod 20:2; 
Hos 13:4) or the language of international diplomacy 
(see H. B. Huffmon, BASOR 181 [1966] 31-37). Israel's 
relationship to Yahweh is special, though he controls the 
destinies of other nations as well (9:7). therefore: The con- 
clusion is so abrupt that it takes one by surprise~prob- 
ably purposely. What has to be supplied by the reader is 
the fact that Israel’s unfaithfulness is the cause of 
Yahweh's judgment. 

(b) THE Source oF THE PRopHETIC Worp 
(3:3-8). Amos poses a series of rhetorical questions 
dealing with cause and effect, culminating in v 8. The 
images move from the animal world (vv 4-5) to the 
human (vv 6-7) and alternate between the auditory and 
the visual. 7. This line is in prose and probably 
represents an editorial expansion on v 6. disclosing his 
counsel: Cf. 4:13. Hebr séd means both “confidential con- 
versation” and “circle of confidants.” The OT prophets 
saw themselves as participating in Yahweh’s “council” 
(s6d), i.e., his heavenly court (1 Kgs MANGAS) Var Dae NG. 
22), where they were privy to the deliberations (séd) that 
went on there. 8. Note the repetition of “lion,” forming 
an inclusio with v 4. The cause-effect series ends with the 
claim that the prophetic word has Yahweh as its source; 
it is the ineluctable response to Yahweh’s action upon 
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the prophet (cf. Jer 20:9). On this passage, see S. M. 
Paul, HAR 7 [Fest. R. Gordis] (1983) 203-20. 

12 (c) Evit SAMARIA AND Its Fate (3:9-11+ 12). 
9. Ashdod: One of the cities of the Philistine Pentapolis 
(cf. 1:6). It is probably best to read “Assyria” here (cf. 
LXX), which in Hebrew appears similar to “Ashdod.” 
This reading provides a better parallel to “Egypt” (cf. 
Hos 7:11; 9:3; 11:5{[LXX],11; 12:1) and makes better 
sense in the context. The passage calls upon these great 
world powers, themselves not inept at “oppression,” to 
come to Samaria and be shocked by the scale of oppres- 
sion there. 12. An independent oracle, perhaps joined to 
vv 9-11 by the catchword “Samaria” (vv 9,12). The 
point is that if there is any “rescue” of Israel from her 
divinely appointed fate it will be like the “rescue” of a 
half-eaten sheep from the predator’s mouth—i.e., no 
rescue at all! 

(d) THE Houses OF THE WICKED (3:13-15). 
The key word here, “house,” is repeated five times in this 
short passage (“Bethel” = “house of El”). The people as a 
whole (“house of Jacob”), the temples (“Bethel”), and the 
luxurious houses of the nobility will all fall under 
Yahweh’s judgment. The theme of otiose luxury at the 
expense of the poor is continued in the next section. 14. 
the altars of Bethel: The fulfillment of this prediction is 
found in the vision of 9:1. Bethel (cf. 4:4; 5:5,6; 7:10, 13) 
was a sacred site a few miles from Judah’s northern 
border associated with the patriarch Jacob (Gen 
28:10-22); later it was one of the centers of the tribal 
league. After the split of the kingdom, Jeroboam I made 
it one of the two major sanctuaries and set up a golden 
calf there (1 Kgs 12:26-33). 15. winter house... summer 
house: Royalty during this period had several residences, 
used according to variations in the climate. The wealthy 
of Israel followed their example. See S. M. Paul, VT 28 
(1978) 397-400. houses of ivory: Archaeology has turned 
up elaborate ivory panels or screens used in the rich 
houses of Samaria (cf. ANEP 129-30). Cf. the “beds of 
ivory” in 6:4. 

13 (B) Cows of Bashan (4:1-13). 

(a) OPPRESSION OF THE Poor (4:1-3). 1. cows 
of Bashan: Bashan was a land E of the Sea of Galilee and 
N of Ammon. It was famous for its fine livestock, esp. 
cattle (Deut 32:14; Ps 22:12; Ezek 39:18). The women of 
Samaria are like them in their pampered contentment. 
They oppress the poor not by unjust practices (as their 
husbands do) but by their demand to be supported in a 
luxurious lifestyle of feasting and self-indulgence. 2. 
Difficult. The verse refers to some means by which the 
people will be deported (RSV: “hooks .. . fishhooks”). 
Most likely the reference is to fisherman’s baskets, which 
were used to pack and transport fish overland (S. M. 
Paul, JBL 97 [1978] 183-90). 3. every one straight ahead (of 
the other): This pictures the women being led out of the 
conquered city single file, which corresponds to the 
Assyrian practice of deportation. The “breaches” are the 
gaps in the city wall made by the besieging army. 
Harmon: Difficult. D. N. Freedman and F. I. Andersen 
identify the site with modern Hermel (cf. Ugaritic hrnm), 
near Kadesh on the Orontes (BASOR 198 [1970] 41), 
Many commentators read “(Mt.) Hermon” here, a high 
a in the Antilebanon range, in the territory of Bashan 
(cf. 4:1). 

(b) THe CULT AND TRANSGRESSION (4:4-5). 
Amos portrays Israelite worship as rife with “transgres- 
sion” (cf. 2:6; 3:14; 5:12). 4. In mocking tones, sug- 
gestive of the style of priestly exhortation, he invites the 
people to worship at the major shrines of Bethel and 
Gilgal. Their abundant offerings amount to so much 
“transgression,” because they are substitutes for hearing 
and obeying the word of Yahweh. Cf. Mic 6:6-8, where 
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the Judahite prophet similarly makes use of ritual lan- 
guage to mock the view that Yahweh can be bought off 
with sacrifices. Gilgal: Located near Jericho, this was the 
site where the Israelites first encamped after crossing the 
Jordan (Josh 4:19). 5. indeed, thus do you love: Or “for so 
you love to do” (RSV). The people “love” Yahweh, i.e., 
show their covenant loyalty to him, by ritual actions; 
but as far as Amos is concerned, to love Yahweh means 
to “love good” and abhor what is wrong in his sight 
(5:14). On this passage, see W. Brueggemann, VT 19 
(1969) 385-99. 

14 (c) Lrrany oF UNREPENTANCE (4:6-12). In 
the hope of turning them to repentance, Yahweh lists a 
climactic series of judgments wrought against Israel— 
but to no avail. At first only crops are directly affected 
(vv 6-9); then plague strikes humans and beasts (v 10); 
finally, the people are “overthrown.” The refrain (“but 
you did not come back to me”) contains the same vb. that 
is used in the refrain in chaps. 1-2 (“I will not take him 
back”). 6-7. These first two judgments in the past 
involve famine (v 6) and thirst (v 7). Later Yahweh will 
threaten a different type of famine and thirst—the 
absence of his word in Israel (8:11-12). 11. I overthrew 
you: The same verb is found in the traditional accounts 
of the destruction of Sodom and Gomorrah (Gen 
19:21,25[J],29[P]). 12. Difficult. The punishment is sur- 
prisingly vague and colorless (“such and such will I do 
to you”) and is apparently based on the common curse 
formula, “May Yahweh do such and such to X and more 
Desc s (atom sis 2 Savon SoS, AVES: i) Wes 23s) 
Possibly part of the text has been lost (Mays, Amos 81). 
prepare to meet your God!: Most likely this refers to 
“meeting” Yahweh on the battlefield (cf. 1 Sam 17:48); 
for Israel has now become Yahweh’s enemy and must 
face him as a foe. 

(d) Hymnic FracMenrT (4:13). The first of 
three hymnic segments (5:8-9; 9:5-6), probably derived 
from the cult. Some believe that they are all from the 
same hymn. The position of each is carefully related to 
Yahweh’s word of judgment: (a) 4:13 comes at the con- 
clusion of a rehearsal of past acts of judgment that went 
unheeded; (b) 5:8-9 occurs in the center of a section 
(5:1-17) bracketed by lamentations (vv 1-3,16-17) over 
doomed Israel; (c) 9:5-6 comes at the end of the climactic 
vision of Yahweh’s destruction of the temple (Bethel?) in 
9:1-14. The hymns speak of his majestic power at the 
creation. Since creation for the Israelites would bring to 
mind Yahweh’s defeat of the powers of chaos, these 
sections serve to underscore the certainty of the defeat of 
his enemies—among whom Israel must now be listed. 
Note the vocabulary connections between these sections 
and the visions (cf. 7:1,4). 13. and declares his thought to 
humankind: Cf. the similar connection between God’s 
action in nature and the revelation of his will in Ps 
147:15-19. An allusion to the role of the prophets may 
be intended here (cf. 3:7). Yahweh, God of hosts: This title 
(cf. 3:13; 5:14,16,27; 6:8,14; 9:5) refers on one level to 
the cosmic supremacy of Yahweh (“hosts” = “heavenly 
hosts” or stars) and on another to his power as the great 
warrior (“hosts” = “armies”). Yahweh, the creator of the 
cosmos, will turn his power against his sinful people to 
destroy them. 

15 (C) House of Israel (5:1-17). A number of 
studies of this section have appeared in recent years, 
many arguing for its unity. It appears to have a chiastic 

_ structure (J. de Waard, VT 27 [1978] 170-77): note the 
sections on lamentation (vv 2-3,16-17) enclosing sec- 
tions on “seeking” (vv 4-6,14-15). 

(a) LAMENTATION OVER IsrakEL (5:2-3). The 
lament is cast ina metrical pattern called gind, which was 
apparently a standard type of “lamentation” (cf. v 1) in 
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Israel. 2. virgin Isvael; Or “Maiden Israel.” Israel is likened 
to a young girl as yet unmarried; the image evokes her 
vulnerability and the tragedy of her untimely demise. 
Cf. “Virgin Daughter Zion” in the Judahite prophets. 

(b) SEEKING YAHWEH (5:4-6). 4. seek me and 
live: Cf. v 6. Again Amos imitates the language of the 
cult (cf. 4:4—-5). Israelites believed that whoever “sought” 
Yahweh, i.e., visited and worshiped at his sanctuaries, 
would be blessed with long life. But Amos empties the 
expression of its normal meaning by forbidding the 
people to visit these holy places (v 5). See comment on 
vv 14-15. 5. Beer-sheba: Located in the Negeb desert 
(thus in Judahite territory), this city was associated with 
the patriarch Abraham (Gen 21:25-33). The empire of 
David supposedly stretched from Dan to Beer-sheba 
(2 Sam 17:11; 24:2). In Amos’s time it was an important 
religious center. Gilgal: Prophetic literature has many 
examples of wordplay (Isa 5:7b; 7:9b; Hos 8:9; Amos 
6:13; 8:2). Although this literary device strikes readers in 
our culture as humorous (the “pun”), in Israel it may 
have served to keep the listeners’ attention. Here Amos 
plays on the name “Gilgal”: haggilgal galoh yigleh, “Gilgal 
will certainly go into exile.” 

(c) HyMNic FraGMENtT (5:8-9). 8. who creates 
the waters: Lit., “names the waters... .” Cf. 9:6b. 9. Diffi- 
cult. Some have suggested that more heavenly constella- 
tions are mentioned here, continuing the thought of v 8. 

(d) Harers OF RIGHTEOUSNESS (5:7,10-13). 
This unit was broken up by the insertion of the hymnic 
section. 7. you who turn justice to wormwood: Cf. 6:12. This 
whole section is addressed to those in charge of adminis- 
tering justice in Israelite society. They have turned the 
judicial system into a bitter pill for the poor, whose 
wrongs they refuse to redress. 10. Continues the thought 
of v 7. who hate: Lit., “they hate” Relative clauses in 
Hebrew are usually in the 3d pers. in the gate: Cf. vv 
12b,15a. The city gate in ancient Palestine was the place 
where justice was administered. The sense of v 10 is that 
the unrighteous rich despise the established institutions 
of justice because these restrict their ability to defraud 
the poor. 11a. A reference to the extortion of the poor 
man, turning him into a tenant farmer. 13. the prosperous 
will wail: Probable translation; the Hebr word for “be 
silent” (RSV) can also mean “wail, “mourn.” See J. J. 
Jackson, ZAW 98 (1986) 34-35. 

16 (ec) SEEKING Goop (5:14-15). These lines 
may be Amos’s “commentary” on the expression “Seek 
me [Yahweh] and live” in v 4 (see A. V. Hunter, Seek the 
Lord! [Baltimore, 1982] 79). They are the most hopeful 
lines in the book (but see comment on vv 16-17). 14. For 
Amos, “seeking Yahweh’ in the conventional cultic sense 
(cf. vv 4-6) was not enough. Israel had to seek (to do) 
good, i.e, to live righteously. Only in this way could 
God be “with” Israel, i.e., on Israel’s side (cf. Ps 46:8,12). 
As things stand, Yahweh is “against” Israel (5:18-20, 9:4) 
and will come against Israel as an enemy. 15. love good: 
This is the kind of “love” Yahweh desires from his 
people—contrast 4:4-5. perhaps: The OT recognizes 
God’s freedom to forgive or not, even if sinners change 
their ways; cf. 1 Sam 6:5; 1 Kgs 20:31; Zeph 2:3. It is not 
something automatic, as “seek me and live” might suggest. 

(f) LAMENTATION OVER IsraEL (5:16-17). If 
vv 14-15 seem to sound a rare note of hope in Amos, the 
conclusion to this section nullifies it. By bracketing 5:1- 
17 with lamentations, the editors make judgment Yah- 
weh’s last word. 17. I will pass through your midst: This 
could allude to Yahweh’s passing through Egypt in the 
plague of the firstborn (Exod 12:12). M. J. Hauan (HTR 
79 [1986] 337-48) takes it as a reference to a covenant 
ritual, meaning that God will cut Israel in half and pass 
between the two parts (cf. Jer 34:17-20). Cf. 7:8; 8:2, 
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where Yahweh promises that he will never again “pass 
by” Israel. 
17 (IV) Three Warnings (5:18-6:14). J. J. M. 
Roberts has recently demonstrated that the oracles in 
this section are not woe oracles as is frequently claimed; 
rather the particle héy is used to get the hearer’s attention 
(Understanding the Word [Fest. B. W. Anderson; ed. J. T. 
Butler, et al.; JSOTSup 37; Winona Lake, 1986] 155-56). 

(A) Warning to Those Who Desire the Day 
of Yahweh (5:18-20). 18. the day of Yahweh: An un- 
specified date in the future when Yahweh would decis- 
ively defeat his enemies. The concept may derive from 
the language of “holy war.” Israel assumed that because 
Yahweh’s enemies were the same as Israel’s that day 
would be one of rejoicing. But Israel too, by breaking 
the covenant, has become his enemy. The concept also 
appears in the phrase “on that day” (2:16; 8:3,9,13); cf. 
also “at that time” (5:13). 

(B) Israel’s Corrupt Worship (5:21-27). 
This section consists of two subsections (vv 21-24, 
25-27); the common thread is the theme of sacrifices (vv 
22,25). 21-24. This strong language should not be taken 
as an outright rejection of the Israelite cult in principle. 
The prophet uses a literary device known as “dialectic 
negation” here, in which one aspect (here worship) is 
strongly negated in order to give emphasis to the other 
(here righteousness, v 24); cf. Hos 6:6. Israel’s worship 
displeases Yahweh because it is offered as a substitute for 
the demands of the covenant. 25-27. These verses may 
be a later addition, reflecting cultic practices after 
Amos’s time. 25. For the view that Israel did not offer 
sacrifices during the wilderness period, cf. Jer 7:22. 26. 
Kaiwan: Probably the name of a deity, which scribes 
have distorted by changing the vowels (see comment on 
8:14). It derives from an Akkadian name for the planet 
Saturn (Akk kayyamanu, “steady,” “constant”). Many 
commentators also take Hebr skwt in this verse as 
another name for this god (“Sakkuth”); but this is more 
problematic. 27. beyond Damascus: I.e., to Assyria or the 
Assyrian provinces north of Damascus. 
18 (C) Warning to Those Secure in Their 
Riches (6:1-3). 1. in Zion: The reference to Zion 
(Jerusalem) has caused some commentators to see this as 
a later addition, since Amos’ ministry was to Israel, not 
Judah. But the prophets held on to the ancient vision of 
a united kingdom. Hence, they did not feel that their 
words were necessarily restricted to Israel or Judah. 2. 
Calneh ... Hamath: Two city-states N of Israel (cf. Isa 
10:9). The point of the oracle is that these once proud 
kingdoms have been overthrown or at least stripped of 
their independence. Will Israel’s fate be any different? A 
historical problem here is that neither state seems to have 
been conquered (by Assyria) until 738, sometime after 
the traditional dating of Amos’s prophecy. Gath: See 
comment on 1:6. Gath lies SW of Israel, in Judahite terri- 
tory. It was captured by the Syrians late in the 9th cent. 

(D) Warning to the Idle Rich (6:4-7). 4-6. 
The evil of the life of pleasure described here is not the 
self-indulgence itself so much as the refusal to notice or 
care about what has happened to Israel (“Joseph” in v 6). 
6. David became proverbial for his musical skill (2 Sam 
23:1), but not for inventing musical instruments. Read 
with D. N. Freedman, “and like David improvise... on 
musical instruments” (Bible Review 1 [1985] 48-51). 7. 
As the idle rich have been first in the receiving line of 
Israel’s bounty, it is fitting that they be the first to expe- 
rience deportation. 
19 (E) Devastation and Aftermath (6:8-10). 
8. the pride of Jacob: Although the Hebr word can mean 
“arrogance” (Jer 13:9), here it is part of a fixed expres- 
sion that usually has a positive meaning (cf. 8:7; Ps 47:5). 
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It may be an epithet of the northern kingdom. 9-10. This 
section contains a number of difficulties. In the present 
context it provides a striking illustration of Yahweh’s 
threat to-deliver up (for deportation) everyone in the 
city. The term “house” (v 9) connects it to the following 
section (cf. v 13). 9. Cf. 5:13. 10. Difficult. The scene 
appears to be one of terrible desolation, with hardly 
enough people left to remove the dead from the houses. 
The prohibition against mentioning (or possibly, 
“swear[ing] by”) Yahweh’s name 1s puzzling. Perhaps it 
comes from a fear that the name would evoke more 
devastation. 

(F) The Fruits of Israel’s Depravity (6:11- 

14). 12. The two questions are meant to point up the 
depravity of Israel’s behavior, which has perverted 
justice and righteousness, the foundation of human 
society. do they plow the sea with oxen?: MT: “Do they 
plow with oxen?” The question makes no sense. Divid- 
ing one Hebr word gives “the sea with oxen.” 13. Lo- 
debar: Cf. 2 Sam 9:4; 17:27. Apparently a variant of the 
place-name Debir, a Gadite city (Josh 13:26). The refer- 
ence is to rejoicing over an Israelite victory against Syria. 
Amos mocks the emptiness of this boast by punning on 
the name of the city — Hebr Io” dabar means “nothing” (cf. 
3:7). Karnatm: The name literally means “horns,” a Hebr 
metaphor for strength. The warriors of Israel boast that 
by their own strength they have taken strength itself! 14. 
The nation that Yahweh is raising against Israel (.c., 
Assyria) will tyrannize Israel from one end to the other. 
Cf. 1 Kgs 8:65; 2 Kgs 14:25. 
20 (V) Five Visions (7:1-9:10). The book 
concludes with a series of visions. The structure of the 
first part of visions 1 through 4 is identical: God shows 
the prophet something, asks what he sees, and then ex- 
plains the significance of what is seen (cf. Jer 1:11-12). 
In the first two visions Yahweh relents because of the 
prophet’s intercession. But in the third, fourth, and fifth, 
punishment is certain. The fifth vision forms a climax to 
the series and to the book itself (in its earlier form). 

(A) First Vision: Locusts (7:1-3). 2. Inter- 
cession was thought to be an aspect of the prophetic 
office (Jer 15:1; 27:18); as the prophet was the mediator 
of God’s words to the people, he also mediated their 
prayers to God. 

(B) Second Vision: Fire (7:4-6). 4. creating: 
Lit., “naming,” the same word used in the hymnic frag- 
ments (5:8; 9:6). a rain of fire: Difficult; lit., “a judgment 
by fire.” By redividing the two Hebr words one can 
obtain the reading given above (D. R. Hillers, CBQ 26 
[1964] 221-25). 

(C) Third Vision: Plumb Line (7:7-9). 7. 
standing beside a wall of lead: Difficult. Note 9:1, where 
Yahweh is “standing beside/on” the altar. Some think the 
words “of lead” result from scribal error; others believe 
the Hebr word means “tin.” 8. a plumb line: Lit., “(a piece 
of) lead.” Many commentators take this as an image of 
testing (cf. Isa 28:17). But plummet and line were also 
used in the demolition that preceded repairs (Lam 2:8; 
Isa 34:11; 2 Kgs 21:13); hence, it could be a symbol of 
destruction here. 

21 (D) Biographical Interlude (7:10-17). 
This section was placed here by the editors probably 
because of the terms “Jeroboam” and the “sword” in v 9b 
(cf. vv 10,11a) and the reference to the “sanctuaries of 
Israel” (cf. “Bethel” in v 10). The priest’s words to Amos 
are loaded with contempt. 12. seer: An obsolete term for 
a prophet (1 Sam 9:9), which may have had insulting 
overtones. eat your bread: I.e., earn your living. The men- 
tion of Judah stresses Amos’s status as a foreigner; as 
such he is interfering in Israelite political and religious 
affairs. 14. > 2 above. I am not a prophet: Perhaps the 
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most discussed verse in Amos. It is best understood as 
countering Amaziah’s charge that Amos was nothing 
more than a prophet-for-hire. Note 3:8, which implies 
that Amos does “prophesy.” nor a son of a prophet: One 
who belonged to “guilds” of prophets, known in Israel 
from the early days of the monarchy (1 Kgs 20:35; 2 Kgs 
2:3,5,7,15; 4:1,38). Amos is thus denying any relationship 
to the “professional” prophets. His prophetic activity is 
not his choosing but is based on Yahweh’s choosing 
him. 15. Cf. 2 Sam 7:8; Ps 78:70-71 (in reference to 
Yahweh’s choice of David). go, prophesy: The priest’s 
command, “Go...do not prophesy” (vv 12-13), is a 
direct contradiction of Yahweh’s words to the prophet. 
17. an unclean land: |.e., a foreign land. Dying in an 
“unclean” land would be a particularly distasteful fate to 
a priest, who is supposed to preserve ritual purity. 
(E) Fourth Vision: Summer Fruit (8:1-3). 
The meaning of the vision depends on a play on words: 
Hebr qais means “end-of-the-season (summer) fruit” and 
gés means “end.” Cf. the wordplay in Jer 1:11-12. 
(F) Pious Hypocrisy (8:4-8). 4-5. Cf. 
2:6-7. 5. the new moon: No work was permitted on this 
day (cf. Lev 23:24). make the ephah large: The excavation 
at Tirzah, the earlier capital of Israel, has brought to light 
the use of several sets of weights. The prophet condemns 
those who scrupulously observe holy days while prac- 
ticing injustice against their neighbor. 8. In the Hebr 
view, evil literally polluted the land. Here the land itself 
quakes (cf. 1:1) as a result of human sin (vv 4-6). The 
reference to the Nile is an odd simile for the quaking of 
the land, since its rise and fall are hardly sudden or 
violent. Cf. 9:5b. 
22 (G) The Day of Darkness (8:9-10). 9. 
Amos had already characterized the Day of Yahweh as 
a day of “gloom without brightness” (5:20). Note the 
reference to Yahweh's power over light and darkness in 
the hymnic fragment in 5:8. 10. sackcloth... baldness: 
Two common signs of mourning. The bereaved showed 
their grief by going about in rough garb (Gen 37:34; 
Lam 2:10) and even by shaving their heads (Isa 15:2, 
22:12; Ezek 7:18). 
(H) Famine for God’s Word (8:11-12 + 13- 
14). 11-12. Because Israel has refused to heed 
Yahweh’s word, spoken through his prophets, he 
threatens an appropriate punishment—the complete 
cessation of the divine word in Israel. This word was 
important to the nation not only in the religious realm 
but in the political as well. Without it—at least in 
theory —it would be impossible to select new leaders, to 
know when to wage war, etc. 12. wander: Cf. 4:8. from 
sea to sea: J.e., from the Mediterranean (W) to the Red Sea 
(S), balancing “from north to east.” 13-14. This section 
may be a later addition, originally independent of vv 
11-12, reflecting a period (after the Assyrian conquest?) 
when false gods were worshiped in the major cult 
centers of Israel. 13. The word “thirst” provides a con- 
nection between the two sections. We hear an echo of 
5:2 in “virgins . . . never rise again.” 14. To swear by a 
particular deity designated one as a worshiper of that 
god; cf. “those whe swear by Yahweh” (Isa 48:1; Jer 
12:16; Zeph 1:5-6). Ashimah of Samaria: The MT reads 
-a¥mat, “the ‘guilt’ (of Samaria),” probably a deliberate 
corruption of “Ashimah” (?aSimat). This goddess was 
worshiped by the colonists from Hamath resettled in 
Samaria by the Assyrians after 721 (2 Kgs 17:30). by the 
_ life of your god(s): In the ancient Near East oaths were 
usually taken by the “life” of the god or king. Dan: After 
the split of the kingdom Jeroboam I made Dan and 
Bethel the two major sanctuaries (1 Kgs 12:26-33). A 
3d/2d-cent. Bc inscription, recently discovered at Tel 
Dan, mentions “the god who is in Dan” (J. C. H. 
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Laughlin, BARev 7 [1981] 34). the “Way” of Beer-sheba: 
Difficult. Possibly, “your pantheon, O Beer-Sheba” 
(F. J. Neuberg, JNES 9 [1950] 215-17). The word refers 
to a pagan god or gods worshiped in Beer-sheba (after 
7212). 

23 (1) Fifth Vision: Destruction (9:1-4). The 
series of five visions, and the book as a whole, climaxes 
with this final vision. 1. I saw the Lord: This differs from 
the introduction to the other visions— “Thus (the Lord 
Yahweh) showed me”; the change signals the end of the 
series. In cultic contexts “to see Yahweh” usually had a 
positive meaning (Pss 42:3; 84:8; Isa 38:11)—to expe- 
rience the presence of the deity in his Temple. In other 
contexts it could be life-threatening (Exod 33:20). When 
Isaiah sees Yahweh in the Temple he fears for his life (Isa 
6:5). In the present verse the vision of Yahweh clearly 
bodes ill. beside the altar: Cf. 7:7. The destruction of the 
altar, asymbol of the Israelite cult itself, is foreshadowed 
in 3:14. 1b-2. As in the conclusion to the first series of 
oracles (2:14-16), the theme is the inescapability of 
Yahweh’s judgment. 3. the serpent: The sea serpent was 
widely known in ancient Near Eastern mythology and 
was various called “Leviathan” (Ps 74:14; Isa 27:1), 
“Rahab” (Ps 89:11; Isa 51:9), “the Dragon” (Ps 74:14), 
etc. 4. Even exile is not punishment enough for Israel. I 
shall set my eyes upon them: Ordinarily this expression has 
a positive meaning (Gen 44:21; Jer 24:6), but not here. 
The oracle which began with beholding Yahweh ends 
with Yahweh eyeing his people, likewise with disas- 
trous consequences. 

(J) Hymnic Fragment (9:5-6). The last 
and longest of the hymnic sections (4:13; 5:8-9), incor- 
porating material that appears elsewhere in the book (v 
5b = 8:8b; v 6b=5:8b). 5. the Lord, Yahweh of Hosts: In 
the other hymnic sections the divine name comes after 
the description of God’s acts of creation. Most likely 
these words belong to the preceding oracle (vv 1-4); a 
word such as “says” has probably been lost (cf. 5:27). 

(K) Israel and the Nations (9:7-8 + 9-10). 
Two independent oracles are juxtaposed here, connected 
by the word “sin-” (vv 8a,10a) and the theme of “the 
nations” (v 9a). 7. An extraordinary statement of 
Yahweh’s role in the history of nations other than Israel 
(cf. 1:3-2:3). Despite the fact that Yahweh has granted 
a special status to Israel (3:2), Israel is not the only people 
on earth that Yahweh cares for. Thus, Israel’s status 
should not lead to complacency. Caphtor: Probably 
ancient Crete. The Philistines are associated with 
Caphtor in Jer 47:4. Known as the “Sea Peoples” in 
Egyptian records, they are thought to have come from 
somewhere in the Aegean area. 8a. Cf. v 4b. 8b. except 
that I will not completely destroy the house of Jacob: This is a 
prosaic editorial addition which contradicts v 8a. 9-10. 
This oracle picks up the thought of v 4a (“I will com- 
mand... sword”). 9b. not a pebble shall fall to the ground: 
The purpose of sifting is to let the grain fall through the 
sieve and to retain what is undesirable (small stones, 
etc.). The point is that no one in Israel shall escape from 
this “shaking” (cf. v 1b). 10b. disaster shall never come 
near...us: Following the LXX, with most commen- 
(annores., (Cie, Ilse Sones 1s DileillO. 

24 (VI) Editorial Conclusion (9:11-15). 
The majority of commentators agree that these verses 
are not part of Amos’s message but were added by 
editors to form the conclusion of the book. The inclusio 
with chap. 1 (> 4 above) is further evidence for this 
view. The perspective here seems to be that of the Baby- 
lonian Exile, in which the people long to return to their 
homes and rebuild their lives. Thus, the positive tone of 
these final verses serves to counterbalance the unrelieved 
fatalism of Amos’s message. The conclusion consists of 
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two sections (vv 11-12,13-15). The opening phrases, 
“on that day” (v 11) and “behold, days are coming” (v 13) 
repeat the beginnings of 8:13-14 and 11-12 respec- 
tively, where these expressions have an ominous signifi- 
cance. Thus, vv 11-15 may serve to undo these negative 
predictions of chap. 8, which had long since found 
fulfillment in the demise of the northern kingdom. This 
editorial appendix also serves to bring Amos’s message 
into line with that of other classical prophets, for whom 
judgment was never Yahweh’s final word (cf. v 8b). 
(A) Raising up the Booth of David (9:11- 
12). Cited in Acts 15:16-17. 11. raise up: This proph- 
ecy reverses Yahweh’s statement that fallen Israel would 
never rise again (5:2; 8:14), since it too is included in the 
restoration envisioned here. the fallen booth of David: A 
“booth” was a temporary shelter. The reference is prob- 
ably to the (united) kingdom of David, seen from the 
perspective of the exile. 12. The restored kingdom will 
exercise dominion over its former vassals (‘all the 
nations called by my name”). remnant of Edom: The LKX 
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(cited in Acts 15:17) has “men” instead of “Edom,” 
reading Hebr ’dm (“man”) instead of MT "dwm (“Edom”). 

(B) Restoration of Israel (9:13-15). This 
section probably refers to the restoration of the entire 
people, including Judah. It describes what an Israelite 
would understand as “salvation.” 13. the mountains shall 
drip sweet wine: Cf. Joel 3:18. 14a. when I bring back my 
people Israel: This idiom (lit., “cause the return to return”) 
denotes primarily the reversal of exile (contrast RSV: 
“restore the fortunes”). Cf. a simiiar idiom in Ps 126:1. 
14b. Reverses the judgment of 5:11b; note the mention 
of “build... plant... vineyards... wine” in both 
passages. 15. Yahweh promises a time when the people 
shall return, never to be deported from their land again. 
Cf. Jer 24:6. the land I have given them: Compare the stock 
expression in the deuteronomic writings, “the land 
which I am giving you.” says Yahweh your God: The 
absence of the phrase “Yahweh your God” elsewhere in 
Amos supports the view that this section is an editorial 
addition. 
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INTRODUCTION 


2 (1) Historical Background. We know 
nothing of Hosea, son of Beeri, except what we can 
glean from the book that collects his prophetic speeches. 
If it is a hazardous undertaking to try to reconstruct the 
personality of the man and the details of his life through 
inferences from the material contained in that book, we 
can at least learn something of his milieu, a factor in- 
dispensable for an understanding of his words. He spoke 
his oracles in the last days of the northern of the two 
kingdoms into which the Hebrews had divided them- 
selves after the days of Solomon, Israel. We learn that his 
prophetic activity extended from the prosperous reign 
of Jeroboam II into the disastrous times that followed 
thereupon and saw the final disappearance of Israel from 
the political scene. All this is reflected in his oracles, 
which gives us the date of their origin, from ca. 750 until 
altel oc 
Although Hosea was of Israel and not Judah, the 
compilers of the book of Hosea significantly ignore the 
miserable kinglets who followed Jeroboam .in their 
superscription dating the prophet (1:1). They do list 
their contemporaries in the more stable kingdom of 
_ Judah, and well they might; the last days of Israel make 
a painful tale. The last century of the nation’s existence 
was lived out under the sign of Assyria. After its first 


serious thrust into the west in the 9th cent. Bc, Assyria, 
confronted by enemies near to home and governed by a 
succession of weak kings, was quiescent during the first 
half of the 8th cent. In this breathing space the dynasty 
of Jehu was able to establish itself firmly in Israel, and 
under Jeroboam II (786-746) it expanded the kingdom 
to its greatest territorial extent and raised it to its greatest 
heights of material prosperity. 

However, Jeroboam’s death corresponded closely to 
the accession of a vigorous king in Assyria, Tiglath- 
pileser III (745-727). The renewed pressure which that 
monarch soon applied to the states of Syria and Palestine 
revealed the hollowness of Israel’s power. The political 
life of the nation deteriorated to a succession of palace 
revolutions, assassinations, and dynastic changes. In the 
20 years between Jeroboam’s death and the end of the 
kingdom six kings reigned in Israel. Jeroboam’s son and 
successor, Zechariah, was assassinated within six 
months. The murderer, Shallum, was himself slain after 
but a month by Menahem, who managed to survive 
from 745 to 738. He was the king who had to accept 
Assyrian overlordship and pay a heavy tribute (2 Kgs 
15:19-20). Pekahiah, son of Menahem, survived two 
years; then Pekah, at the head of an anti-Assyrian party, 
murdered him and took over. To the folly of opposing 
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the invincible Assyrian Pekah added the impiety of an 
alliance with Damascus against the brother kingdom of 
Judah in an effort to overthrow David’s dynasty and im- 
pose a king ready to join the anti-Assyrian coalition. 
However, Ahaz of Judah rejected the advice of the 
prophet Isaiah and paid tribute to Assyria. Tiglath- 
pileser was happy to have an excuse to intervene in 
Palestine and he came to the rescue of his vassal (2 Kgs 
16:5-9). Of course the Assyrian conqueror removed 
Pekah and replaced him by a certain Hoshea, who was 
to be a loyal vassal to Assyria. The kingdom of Israel 
itself was shorn of Galilee and Transjordan. 

Despite everything, the lesson had not been learned. 

Eventually Hoshea joined Assyria’s enemies after 
Tiglath-pileser’s death. It was the end: he was taken cap- 
tive, and, after a long siege, the capital, Samaria, was 
conquered in 722-721. Israel was led into exile and 
strangers were settled on the land. 
3 (II) Doctrine. It is little wonder that the 
prophet favors the form of a judgment (7b) for his oracles. 
This violent and ever-changing history is reflected on 
every page of his book. He condemns the empty pomp 
of Israel’s purely external cult as well as the pride of the 
people in its wealth and military power. This denial can 
only reflect Hosea’s reaction to the attitudes prevailing 
during the favored days of Jeroboam II. But he has 
equally harsh words for the self-seeking and irresponsi- 
bility of Israel’s kings and leaders, their quarrels and 
plots, and the never-ending revolutions and changes of 
government. In fact, he has a fundamental quarrel with 
the monarchy in Israel, condemning the strong dynasty 
of Jehu and its weak successors, which many interpret as 
a rejection of kingship as such. However, the prophet’s 
quarrel is not with the idea of monarchy among the 
Hebrews; it is with the monarchy of the northern 
kingdom, which separated the nation from Judah and the 
legitimate kingship of David, at the same time founding 
the paganizing sanctuaries of Dan and Bethel. 

Hosea alludes to the impious war with Judah (5:8- 
15). Most of all, he holds up the threat of exile and final 
destruction, fulfilled to the letter in Israel’s last days. 

However, the political folly and the anarchy of Israel’s 
last days were not Hosea’s chief concern. He knew that 
they were only symptoms of the fundamental disorder: 
Israel had forsaken Yahweh, its true king and its salva- 
tion, to take up the cult of the fertility gods of Canaan, 
the Baals, so that it attributed its prosperity to this cult 
and not to Yahweh. This name “Baal” is actually an 
appellative meaning “lord” (in our Bible “Lord” is a sur- 
rogate for Yahweh that does not mean lord at all); used 
alone it stands for Hadad, the Canaanite fertility god par 
excellence, and proclaims the fact that each locality had 
its own Hadad who was lord of the territory. 

The exact character of the Baalism that Hosea re- 
proaches in Israel is complex. There was overt devotion 
to the pagan Baals — witness the reference to the sin with 
Baal-peor (9:10-14)—but the more pervasive sin was 
the contamination of the very cult of Yahweh with 
Baalism. Yahweh was considered a god of the same kind 
as the Baals, bound to the land and essentially a purveyor 
of agricultural plenty. His worship was performed with 
rites borrowed from the sanctuaries of the Baals—e.g., 
cultic prostitution—and the thought, the theology, 
behind it was pure Baalism: the ritual was thought to 
have the inevitable effect of constraining the divinity in 
a magical way to give what was desired, i.c., fertility. 
Such was the religion that Hosea saw around him mas- 
querading as Yahwism, and against this he protested. 

He understandably characterized this religion as 
harlotry (zentinim, zéniit). Israel had forsaken its true 
lover to give itself to the Baals. The language is not 
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merely figurative. It does, of course, refer to Israel’s 
spiritual apostasy, but the Baalizing cults included the 
practice of the grossest sexual abuses, which were not 
forgotten in the characterization of Israel’s attitude as 
harlotry. This statement, however, does not exhaust 
Hosea’s thought in the matter. He was preoccupied with 
Israel’s apostasy so that “lie” and “falsity” become 
characteristic words for sin in his vocabulary (cf. 7:1,3; 
10:2,13; 11:12; 12:2,8,12). He repeatedly returns to the 
thought of an Israel that through its history has for- 
gotten again and again the God whov-saved it from 
Egyptian slavery, devotedly strengthened it, and made it 
a nation. Even when the nation has seemed to return to 
Yahweh, Hosea sees it as lip service, insincere repent- 
ance filled with a proud confidence in its own deserts 
(GS. SS=722). 

Hosea draws a very clear conclusion: The people that 
has turned away from its true God, Yahweh, must suffer 
punishment. It is a juridical penalty announced in a 
judicial sentence, but it is no mere legal sanction, i.e., a 
chastisement imposed from without. It is the natural, in- 
evitable outgrowth of the sin. This concept is implied in 
the nature of the punishments Hosea proclaims. Yahweh 
will forsake the people who forsook him. Selfish politi- 
cal schemes have as counterpart the destruction of the 
kingdom and exile, the loss of the national identity. The 
false cult, pompous and sensual, will give way to a 
deprivation of the cult altogether. The orgiastic rites 
aimed at producing plenty —rich crops and the material 
for feasts—and at fostering reproduction— animal and 
human -— will actually produce famine and barrenness so 
that the people will die out. 

However, these condign punishments are not the only 
nor even the principal reversal with which Hosea sur- 
prises us. Most striking of all and most basic is his trans- 
position of the ideas of the fertility cult. Yahweh is the 
loving husband of Israel, an idea surely influenced by the 
hieros gamos of Baal. The vocabulary, such as the references 
to wine, wheat and oil, rain, (sacred) trees, seeking the 
divinity, etc., is often that of the fertility cult. It is Yahweh, 
not Baal, who brings rain and thus bread, wine, and oil. 
Taking over the enemy’s strength is a bold and effective 
procedure (cf. E. Jacob, RHPR 43 [1963] 250-59). 

4 So far we have seen Hosea’s doctrine as nega- 
tive. It rejects Israel’s politics and denies and attacks the 
current popular form of religion. But it is much more. 
Again and again Hosea appeals to history, to the evi- 
dence that Yahweh has indeed been Israel’s savior. The 
vehicle for this is a formula like “I am Yahweh who 
brought you out of Egypt,” borrowed from the true 
Yahwist liturgy. Hosea is an eager proponent of 
Yahwism — one who, guided by the divinely given spirit, 
explains and develops the contents of Yahweh's revela- 
tion that was handed on to the people and kept fresh 
through its proclamation at the sanctuaries where the 
liturgy and the teachings of the priests, its custodians, 
still reflected the true traditions of Yahwism. He 
demanded a response in which the basic element is hesed, 
“faithful love” (usually “kindness” in NAB), ice., fidelity 
to Yahweh in obedience to his demands. The word 
belongs to covenant making; it denotes the disposition 
which should characterize the true party to a contract. 
(On covenant in Hos, see D. J. McCarthy, Bib 53 [1972] 
110-21; and J. Day, VT 36 [1986] 1-12.) To us it has a 
legalistic sound, but hesed is no mere matter of courts and 
rescripts. It does not mean mere justice, quid pro quo. True 
hesed is a matter of mind and heart, a true devotion to the 
covenant partner, an idea brought out by another 
typically Hosean formula. The true covenant partner has 
pity (rhm) for the other. Our translation is inadequate and 
misleading; it does not mean sorrowful compassion with 
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its frequent overtone of condescension; rather it means 
love, a personal devotion eager to help and protect, for 
ultimately it derives from the attitude of a mother to her 
child (rehem, “womb’”). 

The richness of Hosea’s idea of the true character of 
covenanted union is best evident in the image peculiarly 
his own, ie., the presentation of Yahweh and Israel as 
husband and wife (chaps. 1-3). His own experience of the 
marriage union, characterized by a tender, understanding 
love and an unshakable fidelity despite a tragic mismatch, 
provides the insight through which he can understand 
and convey something of Yahweh’s union with Israel. He 
knows beyond any doubt that Yahweh's love is unchang- 
ing no matter how the partner breaks faith. 

With hesed, Hosea demands knowledge of Yahweh. 
We shall see that it has nothing to do with speculation but 
is an affective and effective relation implying complete 
readiness to hear and obey God’s wish, i.e., attention to 
Yahweh’s commandments (4:2). He is not concerned 
with cult and politics alone; he calls for a social con- 
science, right, order, respect for others. 

Finally, Hosea holds out hope for the future. Warning 
and judgment are the heart of his message, but he also 
promises a future restoration that will finally bring Israel 
to Yahweh. The use of the word “finally” must not be 
taken to mean that Hosea presents an explicit and devel- 
oped eschatology. He promises a restoration without 
claiming anything like the messianic kingdom of later 
eschatology. However, he does have the imagery and 
ideas which will be developed into the full eschatological 
system: a retributive reformation followed by paradisiac 
peace and a new, everlasting union (covenant) with God 
(cf. E. Maly, CBQ 19 [1957] 213-25). 

5 (III) Authenticity. We know when Hosea 
spoke and what he said—if we have his own words or 
ideas. How much of the book is authentic? Around the 
turn of the century, drastic editing was fashionable, and 
large sections of the text were denied to the prophet. 
Especially the positive part of his teaching, the promises 
of restoration (chaps. 11, 14), could not, it was felt, be 
Hosea’s work, for he was said to have preached unrelieved 
doom. Today scholars have abandoned such fancies. The 
style of the book of Hosea is homogeneous. Moreover, 
the prophet’s passionate nature permeates the book, and 
the ideas are consistent. Even the much-attacked prom- 
ises of restoration are now known to be Hosean. Hope 
was integral to his doctrine, for the promise of a new and 
better covenant is inseparably united to the most charac- 
teristic portion of the book, the analogy between Yahweh’s 
love for Israel and human marriage. There are, of course, 
glosses in our text, but they are identified easily enough 
(e.g., several insertions of the name of Judah, the proverb- 
like conclusion). Aside from these, it is agreed that the 
substance of Hos comes fromthe prophet, which does not 
minimize the difficult problem of textual corruption; the 
book of Hosea has suffered more than almost any other 
OT book in this regard. However, a difficulty in reading 
a bit of text is no argument against its authenticity. 

6 (IV) The Book. The circumstances in 
which the contents were produced are clear enough. Like 
almost all of the prophetic books it is a collection of the 
oracles which the prophet, speaking for God, delivered 
orally to warn, teach, and convert the people. The pro- 
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duction of the book as a book is another matter. We do 
not know when and how it was composed. We assume 
that the process was the same as that for the other pro- 
phetic books—the prophet’s audience, esp. his close 
followers and perhaps he himself, noted down his sayings 
and groups of sayings more or less close upon delivery; 
the collection of these notes along with memorized 
sayings of the prophet into a book was a gradual process. 
Sayings about a common topic would be gathered into 
small collections (e.g., chaps. 11, 12) that would later be 
combined with other collections and individual sayings 
until the book emerged. For Hos, where and how long 
this process took place are matters for conjecture, 
although the occasional glosses referring to Judah indi- 
cate that part occurred there (see Andersen and Freed- 
man, Hosea 52-76). 

7 (V) Outline. The method of producing Hos 
indicates the problem with its organization. The whole 
is not a conscious, unified, literary production but is the 
result of more or less haphazard growth. Hence, we can- 
not expect an organization in the strict sense with logical 
subordination and real progression. From this point of 
view, all we can make is a list of topics, not an outline. 
The various divisions are based on the more or less fre- 
quent occurrence of something —a word, an idea, a liter- 
ary form—that serves as a criterion for division. The 
individual sections, therefore, are a matter of convenience 
more than anything else. Usually they do not contain a 
single oracle that Hosea spoke as a unit at one time and 
in one place; they are collections of sayings more or less 
unified. On the other hand, this does not mean that they 
are merely arbitrary and that the individual sayings can 
only be interpreted in isolation. For one thing, passages 
that reveal the prophet’s thought about a given theme are 
the best commentary on other passages where the theme 
occurs. Thus, collections of passages about a theme, as 
collections, are legitimate sources for Hosea’s thought, 
even though he did not speak all the words together nor 
make the collection. Second, it is the inspired word of 
God that interests us, and it is the word as it appears fixed 
in a biblical context and not only the word as spoken by 
the prophet in isolation that is inspired. 


(I) Hosea’s Marriage (1-3) 

(A) The Prophet’s Children (1:2-2:3) 
(B) Indictment of the Faithless Wife (2:4-17) 
(C) Reconciliation (2:18-25) 
(D) The Prophet and His Wife (3:1-5) 

(II) Condemnation of Hosea’s Contemporaries (4:1-9:9) 
(A) Yahweh’s Indictment of Israel (4:1-3) 
(B) Indictment of the Leaders of Israel (4:4-5:7) 
(C) Political Upheavals (5:8-14) 
(D) False Repentance (5:15-7:2) 
(E) Corruption of the Monarchy (7:3-12) 
(F) Lament over Israel (7:13-16) 
(G) Sins in Politics and Cult (8:1-14) 
(H) Exile without Worship (9:1-6) 
(1) Rejection of the Prophet (9:7-9) 

(II) Sin and History (9:10-14:1) 
(A) Sin and Decline (9:10-17) 
(B) Punishment of Apostasy (10:1-8) 
(C) False Confidence (10:9-15) 
(D) Love Overcomes Ingratitude (11:1-11) 
(E) Israel’s Perfidy (12:1-15) 
(F) Death Sentence (13:1-14:1) 

([V) Epilogue: Repentance and Salvation (14:2-9) 


COMMENTARY 


8 (I) Hosea’s Marriage (1-3). This central ex- 
perience of the prophet is a symbol revealing Yahweh's 
personal love of his people, faithful even in the face of 


their gross failings. Less often noted is the marriage sym- 
bol’s clear introduction of the idea of a contract, a union 
of wills, into the concept of the covenant with 
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Yahweh. The very importance of the matter, as well as the 
textual obscurities, makes it natural that the effort to 
define the exact nature of the marriage has raised many 
problems, some of which must be touched on briefly. 

First, is it allegorical fiction? The allegorical view 
does not seem to do justice to the often brutal realism of 
the symbolic actions of the prophets (Isa 20:2-6; Jer 19; 
Ezek 5), nor to the intensity of Hosea’s words. Moreover, 
we would expect details like the name Gomer and the 
sexes of the children to have meaning in an allegory, but 
they do not. 

Second, do chaps. 1-3 recount a continuous story? If 
they do, we have a tale of marriage and children, divorce, 
and remarriage. A variant of the continuous-story inter- 
pretation of these chapters holds that chap. 3 does not tell 
of a remarriage with Gomer after divorce but of an en- 
tirely new marriage, which adds the complication that 
the new wife must be called adulteress proleptically. In 
any case, to get a good sequence we must rearrange the 
text (cf. NAB); even then the reconstruction is incomplete 
and problematic. For instance, the divorce in chap. 2 need 
not refer to the prophet’s marriage at all but simply to 
Yahweh's relations with Israel. The account of the remar- 
riage in chap. 3 is not integrated with chap. 1 as we would 
expect in a continuous narrative, for the vocabulary is 
different; it does not make a real sequel, and it is complete 
in itself. Furthermore, the MT presents three well- 
defined literary units—1:2~2:3,; 2:4-25; 3—that move 
from accusation through chastisement to reconciliation. 
This arrangement of the text must surely be conscious, 
seeking to emphasize the theological meaning of the 
marriage symbol and not to tell a story. We can then con- 
sider chap. 3 to be parallel to chap. 1, not in telling the 
same tale but in treating the same experience from a 
different viewpoint. 

Third, what is meant by “harlot wife” (1:2)? If it is 

adultery, then it is applied proleptically to the bride in 
1:2. But why then say harlot and not adulteress? In view 
of this difficulty it is better to look for another explana- 
tion. Gomer might have been a sacred prostitute at a 
Baal shrine, or at least a devotee of a Baal whose worship 
involved orgiastic rites. Although such conduct cer- 
tainly occurred in Israel, we can hardly say it was 
ordinary (Wolff, Hosea 13-15) in view of the value put 
on virginity (Deut 22:13-19). In fact, idolatry itself was 
called harlotry so that merely joining the worshipers of 
Baal would be enough to earn the title (see J. Coppens, 
in Alttestamentliche Studien [Fest. F. Nétscher; BBB 1; 
Bonn, 1950] 38-45). 
g (A) The Prophet’s Children (1:2-2:3). 
This account of Hosea’s marriage, with its symbolic 
meaning, is in the 3d pers. Chapter 1 is a series of parallel 
units, but the parallelism is flexible: the birth of each 
child is told in the same general fashion but with varia- 
tion. Note the sequence of thought: Israel’s idolatry 
(1:2b) and a specific sin (1:4) mean the loss of divine 
favor (1:6) and so the end of covenant (1:9). 

2. harlot wife: Lit., “wife of harlotries.” The pl. ex- 
presses a quality, “faithless” or the like, and need not 
refer to an actual harlot. So also “harlot’s children” can 
be children of such a mother, not children born of 
adultery. The “harlotry” of the land is idolatry (cf. 5:4). 
3. Gomer, daughter of Diblaim: Neither name refers to 
Yahweh, as was usual in Israelite names. This may bea 
further hint at infidelity, i.e., service of the Baals. bore 
him a son: It is the prophet’s own child, not the result of 
adultery. Yahweh gives the child a name, an action that 
always emphasizes the function of the person as a sign 
of divine intentions (cf. Gen 17:5, Abraham, 32:20, 
Jacob; esp. Matt 1:21, Jesus); hence, the names do not 
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represent Hosea’s own attitude toward his children. 4. 
Jezreel: The plain between Galilee, Samaria, and the 
Jordan. The bloodshed at Jezreel during the overthrow 
of the Omride dynasty is described in 2 Kgs 9-10, where 
it is commended by a prophet (2 Kgs 9:7). Hebrew 
thought ignored secondary causes; what was from one 
point of view a punishment deserved by the idolatrous 
Omrides was from another selfish murder. The punish- 
ment affects more than the house of Jehu; the kingdom — 
i.e., independence—will be removed. Verse 5 gives a 
new meaning for Jezreel by bringing in. another, later 
saying of Hosea. break the bow: It indicates the destruc- 
tion of Israelite power, probably in the Assyrian inva- 
sion of 733. The phrase itself belongs to the curses 
appended to ancient covenants and thus may imply the 
fulfillment of the curses that must follow covenant 
breaking (see Deut 28). 

6. Lo-ruhama: “She is not pitied” or “she no longer 
holds the love of the parent,” since the Hebr stem mean- 
ing “pity” carries overtones of parental love (> 4 above; 
cf. chap. 11). “She” need not refer to the daughter; it may 
be the land (v 2), fem. in Hebrew, or perhaps we should 
translate it impersonally. The name of the first child em- 
phasized Israel’s sin; this name, the divine attitude: the 
long-suffering God will have to punish his people. 7. A 
later addition in the interests of Judah, whose fate is con- 
trasted with Israel’s. Yahweh himself intervened to save 
Jerusalem from Sennacherib (2 Kgs 19:35-37); cf. Isa 
sles Jes QOe 79). 

9. Lo-ammi: “Not my people” indicates that the cove- 
nant between Yahweh and Israel is ended, for the 
covenant made Israel the people of God (cf. Exod 6:6-7; 
Lev 26:12; Deut 26:18; Jer 31:33). your God: The Hebrew 
is “I am not Yahweh [lit., “not Ehyeh”] to you.” The 
very name of God specially revealed to his people (Exod 
3:14) is lost to Israel. 

10 2:1-3. These lines, which are printed at the 
end of chap. 3 in the NAB, are a set of sayings reversing 
the meaning of the children’s names. la. A clear 
reference to the promissory covenant with the patriarchs 
(Gen 22:17; 32:13). Thus, these verses open and close 
(‘ammi, “my people”) with a reference to (a new) cove- 
nant; the emphasis is on the restored covenant relation- 
ship, not on a return from exile. 1b. children of the living 
God. As his son (cf. 11:1), Israel owes Yahweh exclusive 
service (Deut 14:1). Yahweh is a “living God” in contrast 
to the dead Baals (Deut 32:17-21—“no-gods,” “idols,” 
Le., nothings ), or because he gives life (6:2). 2. other 
lands: The Hebr phrase “the land,” by referring to the 
exodus (cf. Exod 1:10), places the reunion of God’s 
people, separated since Solomon’s time (cf. Isa 7:17), in 
the context of salvation history. The idea of the new 
dispensation as a new exodus is developed in Isa 40-55 
and is important in the NT. The exodus reference ex- 
plains the neutral “head” instead of “king,” which would 
be anachronistic in this context. Jezreel is no longer a 
threat but a promise. There is a play on the name’s mean- 
ing, “God sows”; in the new dispensation, Yahweh will 
grant great plenty. 

11 (B) Indictment of the Faithless Wife (2:4- 
17). 4. protest: The Hebr rib indicates a formal juridical 
situation, reflected in the style of the whole section. 
There is an indictment (v 4a), warning (vv 4b-6), and 
then accusation plus judgment repeated three times (vv 
7-9,10-14, 15-17). It is the common object and situation 
that give unity to this collection of sayings, which, as 
inconsistencies and repetitions indicate, were originally 
separate units. 

4a. Yahweh speaks in the 1st pers. as throughout this 
section. He summons the children to bear witness 
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against their mother (on the procedure, see C. Gordon, 
ZAW 54 [1942] 277-80). In v 6, the children are them- 
selves subject to judgment. The mother is faithless Israel; 
cf. v 7b referring to the service of the Baals (although 
they are named only in v 15), to whom are attributed in 
hymn tones the gifts of a fertile land. The children, of 
course, are the people of Israel; in the concrete, judgment 
of Israel must be judgment of the people, so that the 
image of the trial of the mother alone cannot be sustain- 
ed. Behind the double role of the children may be the 
idea of diverse elements within the people—the faithful 
who are witnesses and the faithless who are judged. This 
would be an early adumbration of the doctrines of the 
remnant and of personal responsibility so important in 
later prophetic tradition. 

4b. her harlotry, her adultery: Reference is to various 

insignia worn by devotees of the Baals. 8. therefore: As in 
vv 11 and 16 (NAB “So”), it marks the change from 
accusation to sentence, which here looks beyond pun- 
ishment to reformation. Faced by thorns instead of fruit 
and kept from the Baal rites (“runs after” and “looks for” 
are cultic terms), Israel will learn where her true good 
lies. The return of the divorcee must symbolize restora- 
tion of the relationship with Yahweh; according to the 
law, divorced partners might not actually remarry (Deut 
24:1-4). 10. A new accusation is made. Israel has turned 
Yahweh’s gifts to the service of the Baals. The with- 
drawal of these gifts will show who is the true God. 
There is no hint of struggle; the Baals can do nothing to 
protect Israel from the results of her folly. Verse 13 
indicates that Baalism was more than a competing cult; 
it had contaminated the very worship of Yahweh, even 
the specifically Israelite sabbath. Verse 14 sets forth the 
Baalist doctrine: Proper performance of rites must yield 
fertility, so that it is exact to speak of a half-magical 
earning of what Yahwism knew to be a grace (cf. Deut 
9:1-6). After the renewed accusation in v 15, a new 
judgment appears in v 16: Israel must return to the 
desert. The point here, as in vv 8-9,11-14, is not that the 
prophet refers to some particular event, drought, or 
invasion, but to the need to reestablish contact with 
Yahweh. The desert is not a place for permanent with- 
drawal, but an ideal place to seek God (cf. 11:2; J. 
McKenzie, The Way 1 [1961] 27-39). It is a necessary 
discipline, an opportunity to find Yahweh again; the 
final promise is a return to the fertile land. 17. Achor: On 
the border of Judah and Benjamin (Josh 15:7). It is a 
“door of hope” because the valley leads from the Jordan 
into the fertile land of central Palestine; therefore, the 
restoration follows the route of the conquest and is thus 
connected with the exodus. 
12 (C) Reconciliation (2:18-25). A group of 
sayings unified by a common general theme and some 
points of style: Yahweh’s speaking in the 1st pers., the 
repeated “on that day.” The section is not juridical like 
2:4-17, but it is a fitting development of the idea of a 
reconciliation following Israel’s punishment. 

18. on that day: The time of salvation when Yahweh 
saves his people, the expression can also refer to judg- 
ment (Amos 5:18). It retains both aspects as a technical 
term in Jewish and NT eschatology. In Hos it is not 
strictly eschatological but expresses confidence in the 
future restoration of Israel. However, the ideas of a new 
covenant and true peace here expressed will be much 
developed in eschatological thought. 19. invoked: Hebr 
zkr refers to the liturgical invocation of a god; hence, v 
19b means idolatry will cease. 20. Yahweh restores by 
mediating a covenant between Israel and creation (cf. 
Gen 9:8-10). Even a right natural order depends on his 
free choice and covenant. Coupled with this order in 
nature is a promise that war will cease. Both are common 
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objects of hope (Isa 11:6-8; 65:25; 2:4; 9:4; Mic 4:3), but 
they are seldom joined as here (cf. Lev 26:6; Ezek 35:25- 
28). 21. A continuation of the idea of covenant under the 
image of a marriage contract. espouse in: The preposition 
designates the bride-price, the gift the groom offers. The 
following words therefore describe Yahweh’s disposi- 
tions, not his demands. justice: Lit., judgment, i.e., the 
concrete working out of “right.” love: Hebr hesed, which 
means loyal adherence to the covenant partner. 22. know 
the Lord: Not with speculative knowledge but with a 
religious recognition that brings devotion to his will (cf. 
4:1-2,6, where “knowledge of God” is parallel to keeping 
his law); knowledge of the Lord [Yahweh] is religious 
knowledge in a comprehensive sense, and knowledge of 
God is especially knowledge of traditional Hebr moral- 
ity (cf. J. McKenzie, JBL 74 [1955] 22-27). Despite 
Hosea’s emphasis on the fact that God loves (hb) Israel, 
when he speaks of Israel’s response he demands knowl- 
edge (yd‘), although we would expect that love should 
call for love. However, yd‘ has a strong affective color, 
the prophet probably shuns the direct *hb to avoid its 
erotic overtones. With its devotion to the fertility rites, 
Israel was all too ready to mistake the erotic for the 
religious (cf. W. Eichrodt, Int 17 [1963] 264). 23. God 
answers the prayers of a drought-wasted land for crops. 
The abuses of the pagan cults had put nature into a con- 
dition contradicting its essence, which is to serve 
humanity and bring it to God. Hosea’s personification 
pictures a restored nature fulfilling its true functions; the 
heavens link God to the earth, the earth gives its fruits, 
and humanity is brought to God. 24. Jezreel: Israel. The 
uncommon usage comes from chap. 1, where it is one of 
the names of the children who symbolize Israel. 25. him: 
Jezreel-Israel. If this is correct (MT has “her”) the image 
changes. Israel does not receive the harvest but becomes 
the crop itself, and the divine promise that Israel will in- 
crease (Gen 15:5; 32:13) is fulfilled. 

13 (D) The Prophet and His Wife (3:1-5). 
Hosea delivers his own account of his marriage; unlike 
chap. 1, it centers on the wife, not on the children. 

1. adulteress: Need not be taken strictly; it can refer to 
unchastity or infidelity in general as in 2:4. However, 
actual adultery is a more meaningful symbol of Israel’s 
conduct, for Israel fell away after it was chosen by 
Yahweh. The purchase price in v 2 is sometimes said to 
amount to 30 shekels, the price of a slave (Lev 27:4), but 
we know too little about the money values of the time 
to be sure. Hence, it is not clear whether there is here 
question of purchasing a slave or merely paying the 
usual bride-price. The new wife must live secluded for 
a time, which may be either punishment or a kind of 
training but more likely signifies that she is ritually 
unclean because she had joined in pagan rites. Only after 
a time of seclusion could a follower of Yahweh associate 
with her. The story of the marriage ends abruptly in v 
4. Only enough has been given to serve as a symbol of 
Yahweh’s relation with an Israel that must suffer the loss 
of its civil and religious organization, the latter sym- 
bolized by legitimate (sacrifice; ephod) and illegitimate 
(pillar, i.e., the asherah, a pagan symbol; idols) cult 
furniture. In the natural course of things it would mean 
loss of national identity in the circumstances of ancient 
Near Eastern culture. However, the deprivation is 
temporary, for Israel will return to Yahweh. The refer- 
ence to David is usually considered an interpolation, but 
2:2 shows that a reunion of all Israel under one leader 
was part of Hosea’s vision. 5. come trembling: With 
religious awe. 


(The literature on Hosea’s marriage is extensive. See the history 
of interpretation by S. Bitter, Die Ehe des Propheten Hosea [GTA 
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3; Géttingen, 1975]. Briefer treatment is provided by H. H. 
Rowley, “The Marriage of Hosea,” BJRL 39 [1957-58] 200-33. 
See also J. Schreiner, “Hoseas Ehe, ein Zeichen des Gerichts, BZ 
21 [1977] 163-83.) 


(IJ) Condemnation of Hosea’s Contempo- 
raries (4:1-9:9). These chapters are a collection of 
diverse sayings of the prophet directed now at particular 
classes, now at the whole people. The theme of most of 
the sayings is the judgment that Yahweh passes on con- 
temporary Israel for its sins, although occasional words 
of hope do appear. 

14 (A) Yahweh’s Indictment of Israel (4:1-3). 
The collection begins with a general introduction, a 
judgment on the whole people. The sons of Israel, sons 
of the promise who have received the land in fulfillment 
of the promise, have proved faithless. Fidelity (°emet) 
and mercy (hesed) are the virtues proper to covenant rela- 
tionships; their concrete working out is “knowledge of 
God,” i.e., action according to his moral will (cf. 2:22). 
The catalogue of Israel’s sins in v 2 obviously recalls the 
Decalogue: precepts of the sort that were the condition 
for the continuance of the covenant have been violated 
and so the covenant is broken. 3. mourns: The alternate 
meaning of bl, “dries up,” fits better with what follows. 
When the covenant is broken, the object of the covenant, 
the land, is turned to desert and Israel reverts to its 
primitive, uncovenanted, unredeemed condition. 
15 (B) Indictment of the Leaders of Israel 
(4:4-5:7). These sayings unite around the themes of 
the infidelity of the ruling classes and of the abuses in the 
cult (cf. J. Lundbom, VT 36 [1986] 52-70). 4b. priests: 
The MT has “priest”; perhaps the chief priest is addressed 
as head of the priestly guild, which itself becomes the 
center of attention in the following verses that use the pl. 
Once more (v 4) Yahweh uses legal language: Let no one 
take up the defense of the guilty priests. It is useless; the 
sentence has been passed; the priests shall “stumble,” ie., 
fall, come to ruin, and with them the prophets. These 
latter are not men of Hosea’s stamp but rather the false 
prophets who troubled most of the true prophets of 
Yahweh. Here they are linked to the priests in a context 
concerned with cult, indicating their official place in cult 
and sanctuary (cf. A. R. Johnson, The Cultic Prophet in 
Israel (Cardiff, 1944] esp. 61). Priests and prophets are 
condemned for failing in their duty to teach Yahweh’s 
ways, not for corrupting the cult. in the day... at night: 
Perhaps the priests sought oracles consciously, the 
prophets in dreams, but this phrase may mean simply 
“always.” 5b. I will destroy your mother: Perhaps a con- 
cretely expressed threat to wipe out the priestly house 
(the priesthood was hereditary in Israel); cf. the threat 
about the priests’ sons in v 6b. 7-11a. This passage was 
originally separate from the foregoing: instead of “you,” 
“they” designates the priests. The people are not looked 
upon as victims but as subordinate partners in the priests’ 
guilt; not only do the priests fail to teach as they ought, 
they foster idolatry. 7. glory: The office of a true Yahwist 
priest. shame; The Baal cults involving sacrifices, called 
“sin” and “guilt” in v 8, on which the priests thrived. 
However, punishment must come, and it follows from 
the crime: Israel’s idolatrous sacrificial meals will bring 
no divine favor, no plenty, and their fertility rites no 
fruit. This denial is inevitable, for they have abandoned 
the source of life, Yahweh. 11a. harlotry: Idolatry, but 
alluding to the licentiousness that was part of the Baal 
cults. 

11b. A new attack on idolatry begins with a proverb 
about the madness of the orgiastic fertility rites. “New 
wine” (tis) can mean freshly pressed grape juice, not 
itself intoxicating but still the occasion for wild harvest 
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festivals. However, tirés appears as wine at a Canaanite 
banquet for the gods (UM 2 Aghat, VI:7), so we may 
reasonably assume that here it is an intoxicating element 
in the rites themselves. In any case, there is no need to 
reduce the madness of Israel to mere lust after good 
things as in 7:14. Another aspect of idolatry appears in 
v 12—i.e., seeking oracles elsewhere than from Yahweh. 
12. piece of wood: Perhaps the asherah, a wooden pole and 
symbol of the mother goddess that was part of the furni- 
ture of the Baalist sanctuaries, or an oracle tree (cf. Judg 
9:37, “diviners’ oak”), while the wand may indicate some 
sort of divining rod. The “spirit of harlotry” brings on 
(Hebr “seduces to”) these aberrations. The “spirit” is not 
personified; it is a force, an urge to act that comes upon 
one as though from outside; we might best say impulse. 
Harlotry is here explained as infidelity to Yahweh (v 
12b), although the context gives it the overtones of 
licentiousness. 13-14. High places and green groves 
were the typical locales for the Baalist sanctuaries (cf. 
1 Kgs 14:23; Jer 2:20) where men sought pleasure and 
profit, not Yahweh. Because of the fertility cults, licen- 
tiousness flourishes among the people; however, the 
priests have the greater guilt because they lead the 
people to sin by consorting with hierodules as part of 
religious functions (v 14b). To get the full force here we 
must remember that unchastity was severely punished in 
women, not in men; Hosea reverses the received idea. 
14b. a people without understanding: The people lack 
instruction (v 6) and are given over to the frenzied cult 
(v 11). The sentence rounds out this unit of Hosea’s 
words and v 15 begins a new set, where, in contrast to 
the foregoing, the nation as a whole is condemned with- 
out distinguishing degrees of guilt within it. 

16 15-19. The text is very corrupt, and interpre- 
tation must often be hypothetical. 15. Judah: Often 
treated as an interpolation but found in the ancient ver- 
sions as well as in the MT, this serves as a rhetorical foil 
pointing up the northern kingdom’s infidelity. Gilgal. . . 
Beth-aven: Famous Israelite sanctuaries that symbolize 
the infidelity and idolatry of the whole kingdom (ef. 
Amos 5:5). as the Lord lives: Or “that the Lord lives.” This 
is a Baalist cult formula affirming the return of the god 
(cf. UM Text 49, III:8; F. Horst, EvT 17 [1957] 371), 
evidence of the syncretism that the prophet condemns. 
17. associate: Covenanted friend of idols rather than of 
Yahweh. let him alone: “There is nothing one can do to 
change him” rather than “do not join him.” 18. The 
nation, not only the priests as in v 7, is given over to 
shame—i.e., the licentious rites—for the “wind” (v 19) 
has captured them. Wind is the same word as spirit (v 
12), the impulse to shameful acts, but “pinions” adds the 
idea of mighty physical force (cf. Pss 18:11; 104:3). The 
madness of idolatry is bringing material—i.e., political 
and economic —ruin on Israel. 

5:1. A new charge against the leaders. house of Israel: 
The elders who served as judges in certain civil cases. 
Thus the three classes who held authority in Israel are 
named. it is you who are called to judgment: It should be 
taken to mean “you should exercise judgment.” Judg- 
ment is not merely judicial decision; it means right 
order, civil, moral, and religious. This the leaders have 
failed to maintain; they have become a “snare” and a 
“net” (hunting gear) trapping Israel into sin. Mizpah and 
Tabor may have been centers of idolatry, although aside 
from the following context we have little real evidence 
for it. 2. they: The change to the 3d pers. turns the charge 
against a new group, presumably the people. If the chiefs 
misled, the people were ready to follow. 3. Ephraim: The 
largest tribe of the kingdom of Israel, it often represents 
the whole nation. defiled: Ritually unclean, unfit to 
approach God; but more than this uncleanness, Israel’s 
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sin keeps it from God. 4. spirit of harlotry: An impulse 
toward idolatry (cf. 4:12) and from their lack of knowl- 
edge of God, i.e., devotion to his wishes. “Recognize” is 
the same Hebr rootas “knowledge” in 4:1,6. 5. arrogance: 
Ostentation. Jeroboam II’s prosperous kingdom prob- 
ably attributed its well-being to the splendor of its cult 
(v 6), so that this very splendor was a sign of its erro- 
neous spirit. stumbles in: “Trips over his guilt,” i.e., comes 
to ruin because of it; this is the sentence after the indict- 
ment. 6. Verse 6 also has to do with punishment. The 
cult, the nation’s pride and hope, is inefficacious. seek... 
not find: Terminology deriving from the cult of the dying 
and rising fertility god (cf. H. G. May, AJSL 48 [1931] 
77), an allusion to the syncretism Hosea attacks. In any 
case, this splendid cult does not conciliate; it alienates 
Yahweh. 7. illegitimate children: Lit., “strange children,” 
1.e., whose birth is not attributed to Yahweh but to 
fertility rites foreign to him. Once more, error brings its 
own punishment, for idolatry, symbolized by the feast 
of the new moon, in itself legitimate but corrupted in 
Israel, will destroy Israel rather than bring it the desired 
plenty. 

17 (C) Political Upheavals (5:8-14). 8. Gib- 
eah... Ramah: Benjaminite villages near Jerusalem on 
the frontier between Israel and Judah. Normally they 
belonged to Judah, but Jehoash may well have annexed 
them to Israel at the beginning of the 8th cent. (cf. 2 Kgs 
14:8-14), so that they would be the first Israelite places 
to feel an attack from Judah. look behind you: In fear. The 
alarm is caused by an attack that probably came at the 
end of the Syro-Ephraimite war when Judah could attack 
Israel as its forces retreated N to face Assyria (cf. 2 Kgs 
16; Isa 7:1-9). 9. day of chastisement: Hebr y6m tékéha is an 
unusual expression for the day of judgment and may 
well connote remedial rather than vindictive punish- 
ment. Israel’s punishment is deserved and inevitable, 
nevertheless, the instrument, Judah, is also culpable (v 
10). The leaders of Judah have attacked their brother 
Israel. The implication that this action violated the cove- 
nant is carried by the image of the boundary movers, 
which recalls the deuteronomic law of the covenant 
(19:14), the violation of which brought the curse appro- 
priate to the crime (Deut 27:17). 11. filth: A common 
word for idols (but the text is uncertain). 12. Verse 12 
plays on the formulas of the cultic theophany (cf. W. 
Zimmerli in Geschichte und Altes Testament [Fest. A. Alt; 
Tubingen, 1953] 179-209): Yahweh is present not to 
save but to destroy. maggots: Lit., rottenness, corruption. 
Their difficulties led the Jews to seek help in political 
alliances; this was actually another sin because ancient 
pacts meant acceptance of the overlord’s gods. Israel’s 
seeking Assyria is usually referred to the reign of 
Menahem before the Syro-Ephraimite war (2 Kgs 15:19), 
but later King Hosea was Assyria’s vassal too, In any 
case, such dealings were useless; natural aids could not 
help. 14. The figure of illness changes to that of the 
raging lion to express the terror and inevitability of 
Yahweh's judgment. 

18 (D) False Repentance (5:15-7:2). 15. my 
place: Seems to attach this section to the preceding since 
it refers to the image of the lion who attacks and then 
withdraws to its lair. 

6:1. rend: Continues the lion imagery. However, the 
theme begun here, false repentance, would fit after any 
prophetic warning or condemnation, and the sins alluded 
to in 6:6 are not those of chap. 5. The OT knows the idea 
of God’s having a special place (cf. 1 Sam 26:19), and the 
comparison of Yahweh with a lion is not unique (cf. 
13:7; Amos 3:8; Ps 50:22). It seems more likely that a 
separate saying on repentance has been attached adroitly 
to the preceding. 6:1. Hosea puts insincere or at least 
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insufficient words of repentance in the people’s mouth— 
such expressions as they, in their bad will, might use. 
They seem to realize that Yahweh has punished them 
and that he alone can save them. 2. revive: Not “raise 
from the dead” but “restore to health,” after wounds 
have brought them close to death. two days... third day: 
A short interval, not a precise time. The choice of “on the 
third day” may allude to the cult of the dying and rising 
fertility gods; at least in Babylonia the reawakening 
began on the third day (cf. “Ishtar’s Descent,” ANET 
55). to live in his presence: Death was thought of as 
definitive separation from God (cf. Ps 6:6). 3. Continues 
to exhort to repentance but in terms reminiscent of 
fertility rituals (rain, spring rain). 4. Yahweh responds in 
oracle form. The rhetorical question reveals the struggle, 
characteristic of Hosea’s thought, between Yahweh’s 
will to save and his justice. Then the oracle exposes 
Isracl’s insincerity (v 4b) and failure to understand 
Yahweh, although he has disciplined it with chastise- 
ment interpreted by the prophets (v 5a). 5b. Verse 5b (3b 
in NAB, “and his judgment” etc.) should read “and my 
judgment goes forth like the light” (LXX). Yahweh’s 
unshakable judgment, figured by the never-failing light 
of the sun, is contrasted with Israel’s inconstancy likened 
to the ephemeral dew. 

6. An explanation of Yahweh’s past actions, telling 
by implication—else it is inappropriate here—why 
Israel’s repentance fails now; it has not learned its lesson 
and still counts on external cult without submission to 
Yahweh’s commands. Hosea does not reject sacrifice 
entirely (cf. 9:4, where deprivation of sacrifice is a pun- 
ishment, therefore the loss of a good thing). In Hebr 
fashion, he affirms now one aspect, now another, with- 
out troubling about nuances. In v 7, the tenor is less 
personal, and crimes of violence rather than false cult are 
condemned. This change could indicate a new begin- 
ning, but the list of infidelities fits here by broadening 
the illustration of Israel’s unrepentant state of mind, the 
obstacle to true reunion with Yahweh. This theme is 
resumed expressly in 7:1-2, in view of which it seems 
that the present ordering was consciously constructed. 
7. land: Hebr ?4dam, which can indeed mean “land” or 
“country” (M. Dahood, Proverbs and North West Semitic 
Philology [Rome, 1963] 57-58). However, the parallel 
with the place-names in vv 8-9 suggests the name 
Adam, a town in Transjordan. What particular covenant 
— the word refers to any sworn agreement — was violated 
there is unknown, just as we do not know the details of 
the crimes listed in vv 8-9. In the NAB version, the 
“covenant” could be Israel’s special relation with 
Yahweh, destroyed when Israel joined in the Canaanite 
rites after the conquest. 8. Gilead: An area in Transjor- 
dan. tracked with blood: Full of crimes of violence. 9. 
Shechem: An ancient sanctuary (Gen 33:20; 35:1-4) and 
an important pilgrim resort (A. Alt, K/S 1. 79-88); the 
route thither was thus a good place for brigands, whose 
crimes were worse because they were degenerate priests. 
11. Apparently a gloss applying Hosea’s words about 
Israel to the sister kingdom of Judah. harvest: Judgment 
(cf. Jer 51:33; Joel 4:13). 

7:1. Sums up the ideas of chap. 6: Israel’s wickedness 
impedes its salvation although Yahweh wills it. 2. 
remember: Hebr zkr, “summon to testify” (cf. Isa 43:26). 
The “wickedness” and “crimes” of Israel are personified; 
they stand as witnesses against the people. 

19 (E) Corruption of the Monarchy (7:3-12). 
Two aspects of Israel’s political activity are condemned: 
the internal intrigues and disorders that followed the 
overthrow of the dynasty of Jehu (7:3-7); the search for 
foreign alliances as though these and not Yahweh were 
Israel’s salvation (7:8-12). The monarchy as an institution 
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is not condemned; it is rather the abuse of that 
institution—the bloody changes of dynasty, the in- 
trigues, the luxury—that Hosea has in mind. 

3. princes: Court functionaries charged with civil and 
military administration—the class from which Israel’s 
frequent revolutions arose. 4. kindled to wrath: The MT 
has “adulterers,” and this, in the sense of deceivers, is 
possible in view of the accusation of deceit in v 3. The 
whole text of v 4 is badly corrupted and a number of 
interpretations are possible—e.g., the passions of the 
intriguers are like an oven that burns its contents; their 
mood is uncertain, like an oven whose fire burns down 
and does not bake the bread enough; like a baker who 
puts yeast in the dough and then banks the fire to keep 
the dough warm without baking it, they repress their 
passions until everything is ready and they can deliver 
the decisive blow. The extension of the oven image in vv 
6-7a would seem to support the last interpretation. 5. on 
the day of our king: Probably the celebration of the king’s 
enthronement. The court is full of sensual corruption as 
well as intrigue. The Judahite Isaiah also reproves the 
drunkenness of Israel (28:1-4,7-8): the breakdown of 
responsibility in the kingdom must have been obvious 
to all. he extends . . . ; The meaning is obscure; most likely 
it means the king consciously associates with dissem- 
blers, i.e., becomes one himself. However, “dissemblers” 
is uncertain; it may mean “mockers” or “boasters.” 7. 
none... calls on me: Expresses the theological ground for 
the prophet’s condemnation of the disorders. It is not 
merely that rebellion and assassination violate the law; 
the revolutions are not done for the sake of, and at the 
direction of, Yahweh. Traditionally, the Israelite 
dynasties assumed power with the help of prophets 
speaking for Yahweh (e.g., 1 Kgs 11:29-34; cf. A. Alt, 
KIS 2. 116-34). 

20 Verses 8-12, like 5:13, condemn alliances with 
foreign powers. 8. mingles: The vb. bil is often used of 
mixing oil in cooking (e.g., Exod 29:2b); hence, it 
belongs to the figure continued in the second half of the 
verse, and the transl. “is tossed about by the nations,” 
which would support the idea that these verses refer to 
war and exile, is to be rejected. “Mingle” might still 
point to the exile Tiglath-pileser inflicted on Israel after 
732. However, exile can hardly be reconciled with 
Israel’s ignorance of its bad position (v 9) and its arro- 
gance (v 10). Hence, v 8 must refer to seeking foreign 
alliances, conduct at once foolish and arrogant. 8b. A 
warning that the policy of alliances is, lit., “half-baked,” 
useless. Orientals bake their waferlike bread by placing 
it on heated stones or oven walls; if unturned, one side 
remains raw. 9. strangers: The foreigners to whom Israel 
has turned do not strengthen but weaken the nation. gray 
hairs: Symbols of waning vigor. In its headlong rush to 
destruction Israel ignores the danger signals. 10. This 
prophetic saying was already used in 5:5 with a different 
application. The Hebr waw (“yet”) should probably be 
taken as explicative (GKC §484 n. 1, b); the arrogance 
of Israel is its self-sufficiency, its efforts to work out its 
salvation independently of Yahweh. 11. A new image is 
introduced, indicating that it was originally a separate 
saying against alliances. dove: Defenseless in the world of 
great powers. silly: Easily led. In its folly and despite its 
impotence, Israel persists in meddling with the great 
powers. 12. The condemnation follows the catalogue of 
Israel’s failings. It continues the image of the dove: like 
a hunter Yahweh will capture it. The end of the verse in 
the MT is very obscure, seeming to say “I will chastise 
them according to their assemblies.” If, with the LXX, 
we read “wickedness” for “assemblies,” it simply affirms 
that the punishment will be fitting. The NAB makes it 
explicit that Israel deserted Yahweh to seek the aid of 
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strangers; it will be punished by exile. 

21 (F) Lament over Israel (7:13-16). The 
prophet laments the ruin Israel has brought upon itself 
not, as we would expect after 7:3-12, by its disloyal 
politics, but by its use of Baalist cultic practices. The 
lamentation, a common enough form of discourse in 
prophetic literature, is rare and hence emphatic in Hosea. 

13. redeem: Hebr pdh is a commercial term, used, e.g., 

of buying the freedom of slaves; perhaps we can 
paraphrase “ransom.” lies: Probably refers to Israel’s 
insincere repentance that frustrated Yahweh’s desire to 
save (cf. 6:1-4). 14. Verse 14 makes clear how false are 
Israel’s religious dispositions; their very pleas for help 
are tainted with Baalist features. This, apparently, is not 
simple idolatry, for they “cry to” Yahweh, but not “from 
the heart” for they do it “upon their beds,” which refers 
to sleeping in the “high places” of the fertility rites as part 
of a ritual (cf. Isa 57:7), and “they lacerate themselves,” 
a pagan practice expressly forbidden in Israel (Lev 
19:28). 15. Yahweh was the God who led Israel in war 
and gave it victory, but it has deserted him, seeking help 
from others, or, if from him, in a manner he rejects. 16. 
become useless: The MT is unintelligible and the NAB 
follows the LXX, linking v 16a to the following image. 
Another possible emendation attaches it rather to the 
foregoing: “They turn, but not to me.” they are like a 
treacherous bow: A slack bow that will not shoot when 
needed (cf. G. R. Driver, Alttestamentliche Studien [> 8 
above] 38-45). The figure of the bow implies a telling 
reversal: Israel is or should be God’s instrument, but it 
has adopted the pagan concept in which the divinity was 
to be used for human ends, compelled thereto by magical- 
religious rites. 16b. The condemnation of the faithless 
nation. The sentence falls primarily on the leaders and 
through them on all the people. insolence: Hebr za‘am 
means mocking speech with overtones of malediction 
and denunciation. Perhaps this reference is to a mocking 
rejection of the prophet’s warnings by Israel’s leaders. 
Punishment in any case cannot be avoided; eventually 
even the proverbial enemy, Egypt, will have the laugh 
on Israel. 
22 (G) Sins in Politics and Cult (8:1-14). We 
have a new proclamation of Israel’s inevitable punish- 
ment. First comes a warning (vv 1-3), then condemna- 
tion of the political and religious schism from Judah (vv 
4-7), the policy of alliances (vv 8-10), and finally 
idolatry (vv 11-13). Although these units have been 
linked (e.g., v 4 explains v 3; “swallow” links vv 7 and 
8), they must have had separate origins; note, e.g., the 
alternation between second and third persons. 

1. you who watch: The MT and the LXX “like an eagle” 
can be retained: “A trumpet to your lips! Like an eagle 
(the enemy [v 3] falls upon) the house of the Lord!” The 
trumpet was an alarm signal, not a mark of the violation 
of the law; furthermore, the NAB leaves the explanatory 
clause in v 1b with nothing to explain; hence, another 
transl. is indicated. In his imagination, Hosea sees the 
enemy already falling upon a sinful Israel. covenant... 
law: The basic relationship with Yahweh formed at Sinai 
with its conditions. However, the link here with v 4 
hints at the extension of this Sinai covenant in the cove- 
nant with David’s line (2 Sam 7), 2. The Hosean theme 
of insincerity is evident: Israel rejects the Lord and yet 
calls on him. Rejecting Yahweh means “throwing away” 
(the Hebrew is very strong: “treat as disgusting”) all that 
is good (v 3), for all good is from Yahweh. Effectively, 
this is to choose chastisement at the hand of God’s in- 
strument, Israel’s enemies. 4-6. Kingmaking and 
idolatry are linked, specifically the setting up of the 
“golden calves,” which points to Israel’s original break 
with the Davidic kingdom, for Jeroboam I founded the 
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shrines of the calves when he split with Judah (1 Kgs 
12:26-31). The difficulty is that Jeroboam’s rebellion, 
like many later dynastic changes in Israel, came at the 
behest of a prophet speaking on Yahweh’s authority 
(1 Kgs 11:26-40). Hence, it might seem that Hosea con- 
demns only the willful intrigues following Jeroboam II’s 
death. However, Hosea felt free to condemn what other 
prophets had approved (cf. 9:4), so that it is perfectly 
possible that he is condemning the original foundation 
of the northern kingdom. If Yahweh permitted the 
selfishness of Jeroboam to run its course as punishment 
for Solomon’s sins, it remained selfishness. Part of this 
self-will was expressed when official shrines were set up 
to rival Jerusalem. The original purpose was not 
idolatrous (cf. 1 Kgs 12:28, clearly based on a good 
Yahwist formula: Exod 20:2), but in fact the plurality of 
shrines led to idolatry. 
23 5. calf: Not originally an idol. Calves were 
thought of as the mount on which Yahweh was invisibly 
present (cf. Albright, FSAC 299), but before Hosea’s 
time they had come to be worshiped for themselves. 
Samaria: Jeroboam’s shrines were at Dan and Bethel, but 
certainly Omri built some sort of shrine when he 
founded Samaria as his capital. In any case, the calf of 
Bethel was thought of as Samaria’s own (cf. 10:5), so the 
reference to Samaria need not belong to the time after 
732 when Dan had been lost to Assyria and replaced by 
a shrine at Samaria. 5b. how long: The question and the 
reference to innocence belong to the lamentation style. 
6. The scorn of idols, mere human products, became a 
favorite theme in later OT literature (cf. Isa 44:6-20). 7. 
A proverblike reflection on the results of Israel’s 
idolatry; like the whirlwind destroying ripe grain, the 
false fertility cult brings only ruin. Again, it is like a 
barren stalk, useless. The figures teach the favorite 
Hosean idea that punishment is the natural product of 
sin, not an arbitrary, external judgment. 8. A reference 
to the exile that began in 732, a fitting punishment for 
Israel’s seeking help from foreign alliances instead of 
from Yahweh. 9. bargained for lovers: It is doubly ironical: 
It is the prostitute (bargain is the same root as the tech- 
nical “harlot’s hire” of 2:14; 9:1) Israel who pays her 
lovers, and love is not to be bought anyway. Neverthe- 
less, it as well as tribute was an element in alliances (cf. 
D. J. McCarthy, Old Testament Covenant [Oxford, 
1972]). 10. an army: Yahweh will bring an enemy force 
on Israel (but the transl. is conjectural). burden: The 
tribute paid to Assyria. 12. many: It links vv 11-12. 
Israel has built many altars without following Yahweh’s 
many directions. Since Hosea does not condemn the 
altars as such but rather their idolatrous misuse, the 
opposition, altar or law, is not absolute. The neglected 
law could well be the prescriptions for proper worship. 
Hosea’s knowledge of a written law is important for the 
history of Israel’s religion. 13. The lawless sacrifices do 
not please but offend God. The verse thus concludes 
with the sentence, the common ending of prophetic 
accusations. 14. his maker: It is unusual for Hosea to refer 
to God as creator, and the implied theme of ostentatious 
building at the expense of the poor reflects Amos (e.g., 
3:9-15); hence, the verse is probably an addition. It con- 
demns the Hebrews’ self-sufficiency, their confidence in 
their mighty works. 
24 (H) Exile without Worship (9:1-6). Here 
the prophet contrasts the festive cult gatherings and the 
gloomy assembly in the exile, an exile that punished the 
idolatry that had invaded Israel’s cult. Regarding form, 
Hosea speaks about Yahweh, not in the person of 
Yahweh. 

1. rejoice not, exult not: Reverses the customary call to 
rejoice in the cult. like the nations: They were not so 
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subject to condemnation as Israel because they were not 
specifically chosen by God. Israel’s very election made it 
possible to “be unfaithful” (lit., “play the harlot”) by 
imitating pagan fertility rites in search of rich harvests. 
2. In fact, Israel will be disappointed of the expected 
benefits, for the harvest will “fail” (lit., “deceive” or 
“betray”) them. Inasmuch as this verb is drawn from the 
description of moral qualities, it may be better to 
translate the parallel “not nourish” by “hostile,” a mean- 
ing demanding no change in the consonants of the MT. 
The switch to the 3d pers. results from a vivid style: the 
prophet is a prosecutor, now addressing the accused, 
now speaking of him to the judges (cf. Isa 10:3 for a 
similar change). The penalty here is not a bad harvest but 
the total loss of the land through exile, as v 3 shows. 3. 
Unlike Assyria, there was no forced exile to Egypt, but 
it was a place of refuge. The return there reverses salva- 
tion history. In Assyria, Israel’s food is unclean (ritually 
impure), because it is not produced by the Lord’s land 
but by an unclean land (cf. Amos 7:17). 4. Unclean food 
could not be offered to Yahweh; therefore, in exile the 
cult must cease. 5. The rhetorical questions are ironic, 
emphasizing the impossibility of the exile situation. 
festival day... Lord’s day: Synonymous general terms. 
Instead of assembling for Yahweh’s feasts, Israel gathers 
in exile while the homeland is given over to desolation 
(v 6). 6b. The Hebrew is very emphatic: “Precious was 
their silver— weeds will grow over it!” 
25 (I) Rejection of the Prophet (9:7-9). This 
brief section resembles vv 1-6 in not using the prophetic 
“T’ in the name of Yahweh, but it is marked off sharply 
because of the emphatic ending in v 6 and the different 
tenses used here. However, it is a fitting sequel: For the 
prophet, to attack the joyous cult was to invite rejection. 
7. they have come: Probably a “prophetic perfect”; so 
sure is Israel’s punishment that it is spoken of as a fact. 
let Isvael know it: Read with v 7a. However, the LX X im- 
plies a Hebr consonantal text that can be read “Israel 
shouts: The prophet,” etc. In any case, these last words 
quote Israel’s scorn for a prophet. In 1 Sam 10:9-13; Jer 
29:26, the prophet was evidently often thought mad. 
Hosea’s words are general: Israel has rejected not one but 
the whole line of prophets, the natural, hostile response 
of the guilty to the reprover (v 7c). 8. The image con- 
tinues the last idea. The prophet is a watchman, one 
placed on a tower to see and warn of approaching danger. 
Although he is God’s appointee, he meets opposition 
even on consecrated ground. 9b. The usual concluding 
condemnation. 
26 (III) Sin and History (9:10-14:1). This last 
group of Hosea’s sayings is frequently concerned with 
Israel’s sinful past, climaxing in the troubles of the 
prophet’s own day, whereas up to this point there was 
only passing reference to historical events. The style is 
somewhat meditative; passion remains, but there is less 
direct address and more reflection. 
ZU (A) Sin and Decline (9:10-17). Two crimes 
from Israel’s history are recalled, and it is made clear that 
their results continue; the nation that was to have been 
numberless as the sands of the seashore will waste away. 
10. grapes in the desert: Unexpected and so all the more 
desirable. Like the “firstfruits” of the “prime fig,” they 
would certainly be plucked. Hence, the image implies 
the divine election of Israel, although strangely the elec- 
tion takes place in the desert, not in Egypt (cf. 11:1, 
where it occurs in Egypt!). At Baal-peor, a shrine on the 
Moabite border, Israel first came in contact with the 
Canaanite fertility gods, and Israel fell as soon as the 
contact occurred. With dramatic speed the fall follows 
upon election. 11. glory: The divinely promised fertility 
of Israel serves as a link to v 10 by contrasting with 
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“shame.” The Baal cult works in reverse: it brings not 
fertility but sterility. 11b. Verse 11b in the NAB should 
be v 16b as in the MT, for here it disturbs the progres- 
sion: sterility; then, worse, the loss of grown children; 
then, worst of all, the inaccessibility of God. 13a. The 
text is difficult. With the MT, the NAB contrasts two 
stages of Ephraim’s history: Once its prospects were as 
pleasant as Tyre’s, the proverbially wealthy and strong 
Phoenician trading city, but the nation will fall and its 
people be slaughtered. The LXX offers a different 
reading, producing parallelism between vv 13a and 13b. 
14. Thus far the prophet has spoken in the person of 
Yahweh, the accuser; in v 14a he intercedes for his 
people. Then, confronted with Israel’s guilt, he realizes 
punishment must come, so that in v 14b he pleads for the 
lesser evil (cf. David, 2 Sam 24:12-14). 15. The history 
of Israel’s sins is resumed in Yahweh’s own words. 
Gilgal probably refers to the shrine near Jericho. The 
sequence Baal-peor, Gilgal would thus recall the tradi- 
tion of the conquest, but negatively. Further contact 
with the promised land brings further corruption. hatred: 
The just will to chastise, explained in the rest of v 15. 16. 
Israel’s punishment is explained (depopulation as in vv 
11-14). 17. The prophet again speaks for himself. He 
cannot but agree to the justice of Yahweh’s sentence 
because Israel has not heeded its God. 

28 (B) Punishment of Apostasy (10:1-8). 
1-2. A prosperous Israel has multiplied its cult places, 
but its religion is “false,” i.c., flattering and two-faced 
(Hebr hig). break down: Lit., “break the neck of,” a con- 
temptuous expression. 3-4. Two connective particles, 
lost in translation, link vv 3-4 to the foregoing as an 
explanation of Israel’s falseness. Unexpectedly, the first 
concern is with social, not religious, faults, but unfor- 
tunately the exact interpretation is difficult. If we follow 
the emended text (NAB “they”; “them,” for MT “we”; 
“us” in v 3b), v 3 seems to recall 1 Sam 8: the people 
complain that they lack a king like the nations, but the 
prophet reproves their seeking a king in place of 
Yahweh, and without Yahweh Israel is lost, king or no 
king. However, the MT can be kept, according to which 
the prophet identifies himself with his nation and ex- 
presses the hopelessness of the situation. Inasmuch as 
“fear of the Lord,” the basis of all society, is gone, there 
is, in effect, no king. He cannot govern a group where 
all honor and fidelity are lost. Justice (v 4) and right 
order have given way to disorder like useful plants to 
weeds. 5-6. These verses are added to include Israel’s 
religious failure in the condemnation by mocking the 
cult Israel preferred to Yahweh’s service. Instead of 
being joyful in the cult, Israel will mourn its idol, whose 
exile proves its worthlessness. 5. priests: Hebr kémdarim is 
a contemptuous term used of pagans only; perhaps we 
could say priestlings. This oracle must date from a time 
well after 732, when new Assyrian attacks threatened 
the remaining fragment of Israel, which included Bethel. 
6-8. The picture of devastation is developed in three 
stages: people, leaders, and religion will all disappear. 
Indeed, no one will want to survive; they shall ask the 
land for burial (v 8b). 

29 (C) False Confidence (10:9-15). This sec- 
tion differs from 10:1~8 in being a direct address to the 
guilty. The theme is the futility of self-confidence in 
place of trust in God. 

9-10. They form a complete “judgment oracle” with 
accusation and sentence. The text is very corrupt, but the 
general idea of false confidence is clear. 10. two crimes: 
The second cannot be identified, but certainly it is 
something recent—current guilt that continues Israel’s 
history of sin and brings current punishment. 

11-12. As often (2:17; 9:10; 11:1), Hosea turns to the 
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fair hopes of Israel’s beginnings when Yahweh himself 
took a docile people and set it on the way to a good 
reward. justice: The Hebr word means more than the Eng 
word, implying total right order, and hence, in addition 
to moral order, order in nature with due rain, etc., so as 
to produce material plenty (cf. S. Mowinckel, The Psalms 
in Israel’s Worship [NY, 1962] 1. 146). All the agricultural 
imagery surely implies a claim that Yahweh, not the 
Baals, governed fecundity. 13. Israel turned to the 
wrong way, trusting in its Baalist rites and in its 
strength. 14-15. As fitting punishment that strength will 
be crushed. 15. at dawn: Enigmatic; a slight change in the 
MT allows “like dawn,” 1.e., swiftly. 

30 (D) Love Overcomes Ingratitude (11:1-11). 
This passage, one of the high points of the OT revelation 
of God’s nature, is also one of the most corrupt of OT 
texts. Even so, there is a clear enough flow of thought: 
Yahweh’s fatherly love and Israel’s ungrateful response 
(vv 1-4) are punished (vv 5-7), which calls forth God’s 
love (vv 8-9) to produce Israel’s redemption (vv 10-11). 
There is an abrupt change in style and content at v 8. 
Yahweh’s reflections about Israel’s unresponsiveness 
give way to an impassioned proclamation to Israel of his 
love. However, vv 8-11 presuppose some history like 
that in vv 1-7 to explain the pitying love they proclaim, 
the love that ultimately governs all history. The sequence 
is deliberate, and the chapter is to be interpreted as a 
whole. 

1. my son: The ancient Near East often gave notables 
a divine ancestry, but this need not be the background 
here. A context treating of Yahweh’s education of Israel 
with emphasis on the love with which it was carried out 
more likely reflects the common usage in which the wise 
man, the educator, was called the father of his protegés 
(e.g., Azitawadda, king of the Danunians, ANET 500; 
Prov 2:1; etc.). 2. I called: From the LXX. If the MT 
“they called” should be correct, it alludes to the attrac- 
tions of the Baal cult or of Canaan’s superior culture. 4b. 
healer: Savior from Egypt (MT v 3b). 5. Because it has 
deserted Yahweh, Israel must be punished with exile. 
6-7. Too corrupt to permit any sure exegesis beyond 
this. 

8. How...? How... ?: Punishment is not Yahweh’s 
last word. A startling anthropomorphism presents a 
Yahweh so moved that he addresses his people in the 
emotional terms of the lament. He cannot destroy his 
beloved people. 9. As startling is the appeal to his “holi- 
ness”; God’s total otherness, the mysterium tremendum, 
instead of producing awe and terror, explains his mercy! 
Unlike human love, God’s love does not have that inevit- 
able element of selfishness that renders it changeable and 
destructive, making the vengeance of disappointed love 
so terrible, Verse 9 can be made a question: “Shall I not 
give vent, etc’—i.e., a new threat after the moment of 
pity in v 8 (TI. H. Robinson, “Hosea” 44-45). However, 
it conflicts with the lamentation style introduced by v 8 
and the hope expressed in v 11; hence, v 9 must be kept 
as an expression of pity. Andersen and Freedman (Hosea 
589-90) interpret / as an asseverative (thus, “I will cer- 
tainly ...”). This view is guided by such texts as Deut 
1:17; Num 23:19; etc.: “At best, v 9a, if negative, declares 
a reluctance, not a permanent decision.” But their transl. 
does not represent the masoretic tradition. Moreover, it 
is very difficult to distinguish between what is perma- 
nent and what is temporary in the divine will. 10-11. 
There is an evident reversal in Yahweh's attitude (note the 
difference from chaps. 2-3, where it was Israel that 
reversed itself), and this promise of salvation (vv 10-11) 
is expected. However, the use of the 3d pers. in v 10, in 
contrast to the divine “I” of vv 8-9 and 11, makes v 10 
appear to be an insertion interpreting the “trembling” (in 
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awe and respect rather than in mere fear) of v 11. Verse 
10 introduces a return “from the west”; v 11 has only 
Egypt and Assyria, corresponding to 11:5. 

31 (E) Israel’s Perfidy (12:1-15). The chapter 
as a whole scarcely shows a complete logical plan. We 
are dealing with a collection of sayings about a common 
theme, Israel’s perfidy illustrated in history and in 
Hosea’s contemporaries who but continue the way of 
the past. 

In Eng versions, 12:1-15 of the MT is often 
numbered 11:12-12:14. 1b. The perfidy theme is intro- 
duced by a contrast between Israel’s treachery and 
Judah’s fidelity, for v 1b should probably be translated 
“but Judah still walks with God and is faithful to the 
holy one” (the meaning of rad, “walks with,” is uncertain; 
the parallel “faithful” in v 1b indicates the general sense; 
cf. Vg). The pl. qédé3im, “holy one,” is also difficult. The 
transl. presumes it to be a pl. of majesty formed on 
analogy with ’édhim but it must be admitted that the 
parallel ’el (v 1b) and gédé3im is strange since the parallel 
is the sg. ’el, and Hosea uses an ’el-qad65 (sg.) parallelism 
in 11:9. The meaning “the holy ones,” i.e., faithful 
followers of Yahweh, perhaps the prophets who were 
especially near to God, would unify the chapter by link- 
ing this verse to 11 and 14 (Wolff, Hosea 209-10). 2a. A 
vivid image for fruitless activity, made specific in the last 
half of v 2: Israel’s empty striving is its policy of alliances 
(“carries oil,” i.e., makes covenants, for covenant by oil 
was familiar in the ancient Near East; cf. D. J. McCarthy, 
VT 14 [1954] 215-21). Whether with Assyria or Egypt, 
alliances are vain. Worse, they are betrayals of Yahweh, 
Israel’s unique support. 3. grievance: Once more the 
standard introduction for a juridical accusation is devel- 
oped in the following verses. Jacob: The patriarch and the 
people, his heirs, up to the prophet’s own contempo- 
raries, face judgment. The people are one with their 
head, who concentrates in himself all their deceit. 4. as 
a man: Treacherous as a child (Gen 25:24-26; 27:36), in 
maturity the patriarch presumed to contend with God 
himself (Gen 32:22-33). 5. angel: Stands for God (cf. Gen 
32, where Jacob’s opponent changes from man [v 25] to 
God [vv 29, 31]). In the light of the foregoing, we may 
see Jacob’s prayer (“tears” are a standard means of sup- 
plication; cf. P. R. Ackroyd, VT 13 [1953] 250-51) as a 
continuation of his trickery and presumption; i.e., it was 
insincere, a ruse, so that Jacob’s great encounter with 
God at Bethel (Gen 28:10-22; Hosea reverses the order 
of the incidents in Gen) is reduced to some kind of trick. 
However, it is possible that v 5 presents Jacob’s conver- 
sion: the tribal father on whom Israel prided itself was 
a sinner like the rest, needing God’s grace, although, 
unlike the people thus far, he at least accepted grace and 
was converted. This interpretation gives a good intro- 
duction to the call to conversion in v 7 (probably Hosea’s 
and directed to the people, although it might be Yahweh’s 
answer to Jacob’s prayer, a call to him to repent, and 
through him to the people). One way or the other Hosea 
reverses the view of the Patriarch expressed in Gen: 
rather than a special friend of God, he is the first sinner 
in Israel, the one in whom the people’s history of infi- 
delity begins. On Jacob, see F. Diedrich, Anspielungen auf 
die Jakob-Tradition in Hosea 12:1-13:3 [FB 27; Wurzburg, 
1977). : 

32 6. An interpolated doxology. 7. As Jacob 
returned (Gen 28:15,21), so Israel is exhorted to “return” 
(Sab). 8. A return to the present condemning Israel’s 
double-dealing and confidence in material wealth. Israel 
is the “merchant,” in Hebr “Canaanite” (for the Hebr 
farmers, the old inhabitants of the land were the traders 
par excellence); thus, the very word implies Israel’s 
religious infidelity too, for it has imitated all the ways of 
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Canaan. 9. Wealth, even though applied to the cult in 
rich sacrifices, cannot cover Israel's sin (5:6). In a typical 
contrast to the wealth acquired in Canaan comes the pic- 
ture of Israel’s beginnings, when Yahweh himself saved 
the people from Egypt. The picture is made more actual 
by Yahweh's speaking in the first person, a reminiscence 
of cultic theophanies. Yahweh tells Israel that it must 
return to the condition of those old days, not for reasons 
of asceticism but because it will thus rediscover its 
intimacy with God, for “appointed time” (perhaps we 
might translate “time of rendezvous”) recalls the great 
meetings with Yahweh in the desert. 11-12. The idea of 
God’s nearness is continued in the reference to the 
prophets (v 11), for God spoke to his people through the 
line of prophets from Moses (Deut 18:15) on, but in 
vain, for Israel put its confidence in a cult contaminated 
with Baalism, a cult that works only ruin (v 12). 13. The 
verse returns to Jacob. In the light of vv 3-6, the 
reference to his activity in Aram (cf. Gen 27:41~-31) must 
be condemnatory, another instance of Israel’s failings 
early as late in its history. Perhaps Jacob’s willingness to 
undergo servitude to win a wife alludes obliquely to 
Israel’s serving the Baals in the interests of fertility, or 
his going to Aram refers to the policy of foreign alliances. 
14-15. In contrast to Israel’s continual infidelity is God’s 
never-failing saving action. The abrupt change to the 
condemnation in v 15 points up the inevitability of the 
end: a just God must visit its sins upon Israel. 

33 (F) Death Sentence (13:1-14:1). This col- 
lection of judgment sayings is made up of several units: 
typical judgment oracles (13:1-3; 13:4-8); a mocking 
condemnation of the monarchy (13:9-11); and a com- 
posite final sentence on the whole people (13:12-14:1). 
These are arranged to give mounting emphasis to the 
central theme, that Israel stands before the ultimate 
punishment, death, instead of mere defeat and exile. In 
Eng versions, 13:1-14:1 of the MT is often numbered 
13:1-16. 

13:1-3. The first oracle exposes the past sins of 
Israel’s leader, the tribe of Ephraim. Admittedly, the past 
tense “died” seems to close off v 1 and separate it from 
the following. However, we can take the death to be 
moral decline, or sufferings, which the OT often likens 
to death, or, perhaps best of all, a “prophetic perfect”; 
i.e., the end is so certain that it is given as fact even 
though it is still to come. Hence, v 1 may be legitimately 
connected with the following: past sin continues in the 
present idolatry so contemptuously described. Israel’s 
use of a superstitious cult designed to force the divine by 
magical rites ends in its degrading itself before mere 
creatures — kissing and adoring calves. The end can only 
be ruin (v 3; cf. 6:4 for the same imagery). 4-8. In con- 
trast to the ruin that idolatry brings, the familiar 
liturgical formula “I am Yahweh your God since Egypt” 
puts Israel’s true salvation, Yahweh, before us. 
However, the sequel shows, in terms that will be 
favorites of the deuteronomic school (e.g., Deut 
8:11-20), how Yahweh’s very favors have swollen 
Israel’s pride so that it has deserted him. This can only 
mean that Yahweh changes from a savior to an inexor- 
able judge who is depicted as a ravening beast of prey (cf. 
5:14), an image all the more vivid in that the predator is 
the classic enemy of the shepherd, the figure under 
which Yahweh has just been presented. 9-11. This 
mocking of the kings points up the idea that without 
Yahweh Israel is helpless no matter to what institutions 
it turns. 10. A seeming reference to the demand for Saul 
to be made king as it is reported in the antimonarchical 
tradition (1 Sam 8), but v 11 implies an ineffectual 
monarchy with frequent dynastic changes. This fits the 
unstable northern kingdom that broke away from the 
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legitimate Jerusalem monarchy and cult (cf. 8:4-6). 12. 
The final unit of this chapter is introduced as a legal 
document which is “wrapped” and “stored,” alluding to 
the procedure in which a judicial sentence was recorded 
on papyrus that was folded and tied with string and then 
covered with a seal (cf. Isa 8:16); illustration in AtBib 
98). 13. birth pangs: A favorite image of the judgment in 
prophecy (e.g., Jer 6:24) and apocalyptic (Isa 26:17; cf. 
John 16:21), but it is used differently here. The focus is 
on the child’s folly, not the mother’s suffering; i.e., in 
casting Yahweh aside, Israel, the child, has cast aside its 
chance to live. 14. Rather than save Israel, Yahweh will 
give the powers of death power over it (the verse, except 
the last sentence, may be taken as a cry of triumph [cf. 
1 Cor 15:35], but the context demands that it be read as 
threatening questions, as in the NAB). 15. A new image 
specifies the impending destruction after the general 
threat: as the sirocco comes out of the desert to wither 
the bloom of spring, so will Yahweh destroy Israel, 
whatever its seeming prosperity. 14:1. The final 
sentence, on the other hand, is not figurative; it describes 
the common, terrible fate of the people of a conquered 
land, the punishment which Israel will in fact undergo. 
34 (IV) Epilogue: Repentance and Salvation 
(14:2-9). Hosea’s prophecy closes on a note of hope— 
hope based on the certainty that Yahweh loves his 
people. The proclamation of this love has two parts: the 
prophet’s summons to the people to return to its God 
(vv 2-4) and God’s answering promise of love spoken to 
the prophet about the people (vv 5-9). This structure is 
that of a penitential rite; first the people proclaim their 
repentance; then they receive God’s assurance of 
forgiveness through a prophet. Hosea used the form in 
6:1-3, but there it was ironical, for true repentance was 
lacking; here it is serious. In Eng versions, 14:2-9 is 
often numbered 14:1-8. 

2. Israel has already “collapsed,” suffered its definitive 
punishment, so the summons to “return” looks to a final 
repentance and union with Yahweh, an idea to which v 
9 (in the NAB version) returns. The fact of collapse does 
not prove that the oracle is later than 722; the prophet 
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could have foreseen both ruin and restoration (which, in 
fact, he never experienced) much earlier. 3. True return 
means more than mere external cult: sacrifices must 
represent true repentance expressed in sincere prayer 
(“words”). This is the good Yahweh will accept that 
makes the sacrifices (“bullocks”) valuable because they 
symbolize true dedication. (Verse 3b is obscure: the 
NAB is one possible emendation of the MT, “that we 
may render bullocks, our lips.” The LXX has “we will 
repay with [the] fruit of our lips,” removing all explicit 
reference to sacrifice—although the implicit contrast 
with the empty, pompous sacrificial cult still cannot be 
overlooked—and making the verse a simple call to 
prayer and penance.) 4. A sample of the words and atti- 
tude demanded: rejection of all Israel’s fetishes, political 
schemes (such as the alliance with Assyria), military 
force (horses), as well as idols in the strict sense. 

5. Israel is sick with a hopeless disease, infidelity, 
which only God can cure: hence, God’s love is free, i.e., 
not earned in any sense. 6-8. The results of Yahweh’s 
love are described: Israel will flourish in beauty (vv 6-7) 
and plenty (v 8). The images taken from the plant world 
recall that Yahweh, not the Baals, gives increase. 
Moreover, the language reflects the strength and tender- 
ness of God’s love, for expressions like “fragrance of 
Lebanon,” “blossom like the vine,” “dwell in the shade,” 
“wine,” “lily” are taken from the love songs of Israel, 
such as are seen in Cant (cf. Wolff, Hosea 236). 9. Prob- 
ably a separate saying attached to the foregoing because 
of the cypress image. I have humbled...: As in v 2, a 
promise of final salvation after punishment. The transl., 
however, is uncertain; the verse may mean “I have 
answered him and watch over him,” i.e., a simple prom- 
ise that Yahweh will hear a repentant Israel. because of 
me... : Possibly, “on me fruit will be found for you.” In 
either case, Yahweh is likened to the tree of life. This 
symbol was familiar from the fertility cults. Applied to 
Yahweh, it is one more assertion that he is the true 
master of life. 10. An addition, in wisdom style, of the 
scribes who compiled the book of Hosea. 
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INTRODUCTION 


2 (I) The Prophet and His Times. Isaiah 
was called “in the year King Uzziah died” (6:1), i-e., in 
742 on the chronology here followed (see below). This 
was shortly after the accession in Assyria of Tiglath- 
pileser III (745-727), who was followed by other able 
and vigorous kings (Shalmaneser V, 726-722; Sargon II, 
721-705; Sennacherib, 704-681); indeed, the period of 
Isaiah’s prophetic ministry was overshadowed by the 
irresistible power of Assyria and its plans for world 
empire. 

Isaiah’s prophetic ministry was exercised in and 
around Jerusalem. Little is known of his personal life. 
His devotion to Jerusalem traditions, the literary quality 
of his compositions, and his contacts with the wisdom 
tradition suggest that he was from an upper-class family 
and was highly educated. He was married to a woman 
designated as prophetess (8:3) and had two sons with 
symbolic names (7:3; 8:3,18). 

Some of Isaiah’s oracles may have been given in the 
days of Jotham (750-735, coregent with Uzziah 
[Azariah] from 750 to 742), perhaps some of those that 
relate to social justice and pagan practices, though such 
materials are difficult to date. Oracles that can be dated 
securely relate mainly to political crises that occurred 
under Ahaz (735-715) and Hezekiah (715-687). In 735 


Syria and Israel invaded Judah in an attempt to force it 
into the anti-Assyrian coalition, an attempt that ended 
with the Assyrian conquest of Israel (733) and Syria 
(732), with Judah becoming an Assyrian vassal in the 
process (2 Kgs 16:7-9); most of the materials in 7:1-8:18 
relate to this time. There may have been a period of 
silence, but Isaiah spoke out again to protest Egypt’s 
attempt to press Judah, along with Philistia, to revolt 
against Assyria in 714 and possibly earlier (20:1-6; 
18:1-6 probably also dates from this period and possibly 
some of chap. 19). The temptation was renewed at the 
death of Sargon II in 705, but now Isaiah’s fervent, 
sometimes bitter, words failed to move Hezekiah, who 
revolted in concert with other small states, with promise 
of help from Egypt. The revolt was crushed in 701 with 
great devastation in Judah; Hezekiah had to surrender 
and pay a huge indemnity (22:1-14; 2 Kgs 18:13-16; 
ANET 288). The account of a wonderful deliverance 
after this surrender raises questions that relate both to 
Isaiah’s teaching and to matters of history; see comment 
on 2 Kgs 18:13-19:37. None of Isaiah’s oracles can be 
securely dated after 701, and his ministry may have 
ended about that time. 

3 The chronology followed above and in the 
commentary is that most commonly accepted. Assyrian 


*The introduction and commentary on chaps. 1-23 are the work of J. Jensen; and the remaining commentary (24-39) is by 


W. H. Irwin. 
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records indicate that the Syro-Ephraimite revolt began 
in 735; since Ahaz was king at that time, he began to 
reign no later than this. Sennacherib’s invasion of Judah, 
again according to Assyrian records, occurred in 701, 
which, according to 2 Kgs 18:13 (//Isa 36:1), was the 
14th year of Hezekiah’s reign, which must then have 
begun in 715. However, 2 Kgs 18:1 dates Hezekiah’s 
accession to the 3d year of Hoshea, who, again on the 
basis of Assyrian records, must have begun to rule ca. 
732. Thus, some propose an accession date for Hezekiah 
ca. 728 and find confirmation in 2 Kgs 18:9-10, where 
the beginning of the siege of Samaria (724) and its fall 
(722) are dated to the 4th and 6th years of Hezekiah 
respectively. No totally satisfactory solution to the 
problem of conflicting data has been found. 

4 (II) Teachings. The controlling principle 
of much of what Isaiah taught was his conviction con- 
cerning the holiness and kingly power of the God of 
Israel, both of which he experienced in his inaugural 
vision (6:1-13); “the Holy One of Israel” was his favorite 
title for Yahweh, whose “glory” did not abide merely in 
Jerusalem but filled the whole earth (6:3). Oppression of 
weaker members of society offended Yahweh’s holiness, 
and so Isaiah speaks vehemently concerning social 
Justice (1:10-17,21-26; 3:13-15; 5:1-10,20-23; 10:1-4) 
and of the punishment incurred for rejecting Yahweh’s 
instruction (5:24). 

Yahweh's power is such that all lies under his con- 
trol, including the destinies of the mightiest nations, 
who function only as instruments of his policy (5:26-29; 
7:18-19,20; 10:5-6). Yahweh has a policy or plan which 
he carries out in history with supreme wisdom 
(28:23-29) and ineluctable power (14:26-27). All human 
plans to the contrary are doomed to futility (7:4-7; 
8:9-10). Thus, Isaiah thought it folly for Judah to 
attempt to carve out its own destiny, esp. when this 
involved turning to Assyria (for help against Syria and 
Israel) or Egypt (for help in revolting against Assyria). 
To trust in Yahweh's help and protection is faith, whereas 
to fail to do so is lack of faith (7:9b; 8:17; 28:16-17; 
30:1-5,15; 31:1-3). Because the royal advisers, acting 
on purely human wisdom, led Ahaz and Hezekiah into 
paths contrary to those advocated by Isaiah, he has a 
special polemic against these so-called wise (5:18-19; 
6:9-10; 29:13-14, 15-16). This same group was respon- 
sible for the administration of justice and are condemned 
for their failure to live up to the high ideals of the 
wisdom tradition in which they were trained. 

Isaiah saw pride as the cardinal sin (J. Barton, JTS 32 
[1981] 1-18); it is the antithesis of faith and brings judg- 
ment (2:11-12,17; 3:16; 5:15-16; 9:8-9; 10:7-16,33; 
28:1-4,22; 29:5). Thus Isaiah sees Yahweh’s intention to 
bring punishment on Israel and Judah (3:1-4:1; 
5:25,26-29; 6:11-13; 9:7-20). Such punishment can, 
however, be medicinal and prepare the way for restora- 
tion (1:21-26). Thus, Isaiah opened a door for hope. His 
own followers exhibited the faith to be a remnant of 
sorts (> 21 below), and the Jerusalem traditions which 
so influenced him (he makes no reference to Moses, 
Sinal, or covenant), i.e., the Zion tradition and the 
promises to David’s dynasty, inspired him to leave some 
of the brightest promises for the future in the OT (2:2-4; 
8:23-9:6; 11:1-9). 

5 (III) The Book. The canonical book of 
Isaiah consists of 66 chapters, but it has long been recog- 
nized that chaps. 40-55 and 56-66 are collections that 
date from exilic and postexilic times; ~ Deutero-Isaiah, 
21:3, 50. Chapters 1-39 consist of several smaller collec- 
tions, some of which are products of complex devel- 
opment. The authentic words of Isaiah are found mainly 
in chaps. 1-11 (largely from the days of Ahaz) and 28-32 
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(largely from the days of Hezekiah). Authentic words of 
Isaiah are also found among the “Oracles against the 
Nations” (chaps. 13-23) and perhaps also in the historical 
appendix (chaps. 36-39, taken from 2 Kgs 18:13-20:19). 
The “Apocalypse of Isaiah” (chaps. 24-27) and the col- 
lection in chaps. 34-35 date wholly from later periods. 
For details, see introductions to these sections. 

The MT of Isaiah, on the judgment of Cross and 
others, belongs to the Palestinian family of texts and is 
generally conflate and expansionistic. The LXX Isaiah is 
from a very similar Vorlage and manifests the same 
tendencies. The famous 1QIsa, often characterized as 
“proto~Masoretic,” belongs generally to the text type 
from which the MT was derived, though it exhibits a 
plene style of orthography. Thus, although original 
readings can sometimes be recovered from 1QIsa? or 
from the LXX or other ancient versions, important and 
striking variants are not frequent. 


(Cross, F. M., HTR 57 [1964] 281-99; IE] 16 [1966] 81-95. 
Ziegler, J., Untersuchung zur Septuaginta des Buches Isaias 
[Miinster, 1934]; JBL 78 [1959] 34-59.) 


6 (IV) Outline. 


(I) An Introductory Collection (1:1-31) 
(A) The Inscription (1:1) 
(B) Yahweh’s Complaint against His Senseless 
Children (1:2-3) 
(C) Jerusalem Chastised (1:4—9) 
(D) Worship and Justice (1:10-17) 
(E) The Choice (1:18-20) 
(F) Purifying Judgment on Jerusalem (1:21-28) 
(G) Crime and Punishment (1:29-31) 
Concerning Judah and Israel: Part I (2:1-5:30) 
(A) Zion, Focus of Future Peace (2:2-4) 
(B) The Day of the Lord’s Judgment (2:6-22) 
(C) Disintegration of Leadership and Populace 
(3:1-12) 
(D) Yahweh Accuses the Leaders (3:13-15) 
(E) Fate of the Women of Jerusaiem (3:16-4:1) 
(F) Jerusalem Purified and Protected (4:2-6) 
(G) Song of the Lord’s Vineyard (5:1-7) 
(FR) Series of Woes ((10:1-4] + 5:8-24) 
(I) Yahweh’s Outstretched Hand (5:25-30) 
(III) Isaiah’s Memoirs (6:1-8:18[9:6]) 
(A) Isaiah’s Call (6:1-13) 
(B) Encounter with Ahaz (7:1-9) 
(C) The Sign of Immanuel (7:10-17) 
(D) Some Fragments (7:18-25) 
(E) Maher-shalal-hash-baz (8:1-4) 
(F) The Waters of Shiloah (8:5-8) 
(G) Vain Plans of Nations (8:9-10) 
(H) Isaiah Conspires with Yahweh (8:11-15) 
(I) Waiting for the Lord (8:16-18) 
(J) Two Additions (8:19-22) 
(K) Prince of Peace (8:23-9:6) 
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(IV) Concerning Judah and Israel: Part II (9:7-12:6) 

(A) Yahweh's Outstretched Hand (9:7-20 + 5:25-30) 

(B) Woe against Oppressive Rulers (10:1-4) 

(C) Woe against Assyria (10:5-15) 

(D) Some Completions (10:16-27a) 

(E) Enemy Advance (10:27b-34) 

(F) The Future King (11:1-9) 

(G) Later Additions (11:10-16) 

(H) A Concluding Song of Thanksgiving (12:1-6) 
(V) Oracles against the Nations (13:1-23:18) 


(A) Oracle against Babylon (13:1-22) 

(B) The Gentiles and Israel’s Restoration (14:1-2) 

(C) Taunt-Song against the King of Babylon 
(14:3-23) 

(D) Yahweh’s Plan for Assyria (14:24-27) 

(E) Warning to Philistia (14:28-32) 

(F) Concerning Moab (15:1-16:14) 

(G) Against Syria and Israel (17:1-11) 

(H) Attack and Deliverance (17:12-14) 

(1) Embassy from Egypt (18:1-7) 

(J) Concerning Egypt (19:1-25) 
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(K) Isaiah a Sign and Portent to Egypt (20:1-6) 

(L) On the Fall of Babylon (21:1-10) 

(M) Concerning Dumah, Dedan, and Kedar 
(21:11-17) 

(N) Oracle on the Valley of Vision (22:1-14) 

(O) Shebna and Eliakim (22:15-25) 

(P) Concerning Tyre (23:1-18) 

(VI) The Apocalypse of Isaiah (24:1-27:13) 

(A) Earth’s Final Downfall (24:1-20) 

(B) Yahweh’s Triumph in Prophecy and Song 
(24:21-27:1) 
(a) Yahweh's Kingship (24:21-23) 
(b) Hymn to Yahweh, Safe Refuge (25:1-5) 
(c) The Banquet on Mt. Zion (25:6-10a) 
(d) On Moab (25:10b-12) 
(e) Prayer for Deliverance (26:1-27:1) 

(C) Vineyard and City Revisited (27:2-13) 
(a) Second Song of the Vineyard (27:2-6) 
(b) The Future of Jacob (27:7-13) 

(VII) Oracles in Hezekiah’s Reign Reinterpreted by Pro- 

mises of Future Salvation (28:1-33:24) 

(A) Against Samaria (28:1-6) 

(B) Against the Ruling Classes in Jerusalem (28:7-22) 

(C) Ariel (29:1-8) 

(D) Two Speeches against the People’s “Unknowing” 
(29:9-16) 
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(E) Salvation as Reversal of the Present Situation 
(29:17-21) 
(F) Jacob’s Future (29:22-24) 
(G) Woe to Rebellious Sons (30:1-5) 
(H) The Burden of the Beast(s) of the South (30:6-7) 
(I) A Testimony to the Perils of Rejecting the Holy 
One of Israel (30:8-17) 
J) Those Who Wait for Yahweh (30:18-26) 
K) The Defeat of Assyria (30:27-33) 
L) Woe against Reliance on Egypt (31:1-3) 
M) Against Assyria (31:4-9) 
N) An Ideal Kingdom (32:1-8) 
O) The Complacent Women (32:9-14) 
P) Reversal of Condition (32:15-20) 
Q) Prayer and Prophecy (33:1-24) 
(a) A Prayer for Salvation (33:2-9) 
(b) To Dwell with Yahweh (33:13-16) 
(c) The Future Jerusalem (33:17-24) 
(VIII) Judgment on Edom and Joy for the Redeemed 
(34:1-35:10) 
(A) Judgment on Edom (34:1-17) 
(B) The Flowering of the Southern Desert (35:1-10) 
(LX) Narratives about Isaiah and Hezekiah (36:1-39:8) 
(A) Sennacherib in Judah (36:1-37:38) 
(B) Hezekiah’s Illness (38:1-22) 
(C) The Embassy from Merodach-baladan (39:1-8) 
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COMMENTARY 


u (I) An Introductory Collection (1:1-31). 
Chapter 1 is a collection of oracles from various times in 
Isaiah’s ministry which have been compiled as an intro- 
duction to the rest of the book; it functions as an epitome 
of his most important teachings. Less convincing is the 
position that the chapter, or much of it, forms a unity (J. 
Roberts, PSB 3 [1982] 293-306). 

(A) The Inscription (1:1). An editor iden- 
tifies the prophet whose oracles follow and dates his 
ministry. “Isaiah” means something like “Yahweh is 
salvation” (derived from y5‘+ Yah). His father, Amoz, 
is not otherwise known. 

(B) Yahweh’s Complaint against His 
Senseless Children (1:2-3). Opening with an 
alliterative “call to attention” (Simé‘a Samayim), the 
prophet depicts Yahweh’s relationship to his people as 
that of a father who has bestowed all diligent care upon 
his children (cf. 30:1,9) only to find them disobedient 
and rebellious. The address to the heavens and earth do 
not indicate a covenant lawsuit. When Yahweh speaks, 
all creation pays heed—~a suggestion that condemns the 
heedlessness of his people. They are contrasted unfavor- 
ably with the ox and the ass, animals proverbial for 
stupidity and stubbornness; worse than these, Israel does 
not even recognize its master. Word order is used effec- 
tively for emphasis: sons I have raised...; knows the 
ox. ... The root of the problem is the failure to “know,” 
to “understand.” These vbs. are used without any object 
being specified or supposed, a usage reminiscent of the 
wisdom tradition. At home also in wisdom is the father- 
son relationship, the education context, the employment 
of proverb, and some of the vocabulary. Israel’s failure 
to know/understand is given as the cause of disaster also 
in 5:13 and 6:9-10. (On Isaiah’s contacts with the 
wisdom tradition, see further comments on 1:10-17; 
2:3; 5:18-24; 11:2; 14:26-27; 29:9-16; cf. also 28:23-29; 
30:9.) The precise nature of the rebellion is left unspeci- 
fied: no punishment is threatened, but rebellious 
children are likely to come to grief. 

(C) Jerusalem Chastised (1:4-9). Although 
some would join these verses to the preceding, it is likely 
that the catchword principle (“sons”) has brought them 


together. A different meter is found in vv 4-9 and héy 
(“woe!”; > 15 below) normally marks a new section. 
The historical background for the piece is probably the 
devastation wrought by the Assyrians in 701 after 
Hezekiah’s rebellion against Sennacherib, an action 
bitterly opposed by Isaiah (see chaps. 28-32, passim). 
Thus, the héy relates not to a threat for the future but to 
the present condition. The passage can be divided into 
three parts (vv 4,5-6,7-9), with a different personifica- 
tion in each. In v 4 Judah is referred to by four terms that 
are progressively more intimate (nation, people, off- 
spring, children—géy, ‘am, zera‘, banim); the effect is to 
heighten the culpability expressed in the qualifying 
words. Judah’s sin is the rejection of trust in Yahweh 
through power politics (i.e., covenanting with Egypt in 
order to rebel against Assyria). 5-6. Now Judah is 
depicted as a single individual covered from head to foot 
with bloody wounds. While this vividly describes the 
condition of the country after Sennacherib’s invasion, 
the imagery also suggests a son who has been chastised 
with the rod in order to teach obedience; see Prov 10:13; 
gsezsle 2060s eelss Aeils\ ile Mepsie DeeilSe ef, lish 
10:5-6. 7. desolate... burned: Sennacherib claims to have 
destroyed 46 walled cities and their villages (ANET 
288). The final phrase compares Jerusalem’s lot to the 
overthrow of Sodom (read sédém for zarim) and is a later 
addition. 8. Since daughter Jerusalem has escaped 
destruction, hope is not extinguished. 9. Although 
Judah’s sin is comparable to that of Sodom and Gomor- 
rah, it has received the chastisement of sons and has not 
been wholly destroyed. The word that alludes to the few 
survivors (Sarid) is not elsewhere used by Isaiah and does 
not appear to relate to his remnant theme. 

8 (D) Worship and Justice (1:10-17). Anew 
section is linked to the preceding by its reference to 
Sodom and Gomorrah. give ear to the instruction (t6r) of our 
God: A new “call to attention” similar to that of a 
wisdom teacher begins this section. Térd is to be taken 
here (as also in 2:3; 5:24; 8:16; 30:9) in the wisdom sense 
of generalized instruction rather than law (Jensen, Use of 
téra 68-83). The contents show that the piece is directed 
to the rulers (even though the people are also addressed), 
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those primarily responsible for just judgment. Like other 
prophets (see Amos 5:21-24; Jer 7:1-15), Isaiah says that 
God will not accept worship (not only sacrifice, but 
prayer itself!) from those who oppress and mistreat the 
poor and helpless, a teaching found also in wisdom 
(Prov 15:8; 21:3,27; ANET 417), where, as here, in- 
sincere actions are said to be an “abomination” to God 
(Prov 6:16-19; 12:22; 15:8; 21:27; ANET 423). In a 
series of nine imperatives, Yahweh says what is to be 
done. This concern for the helpless classes of society is 
rooted both in Israel’s law and its wisdom (e.g., Exod 
22:20-23; 23:6-9; Deut 24:17; Prov 14:31; 15:25; 
19:17; 22:9,22-23; 23:10-11; 29:14). 

(E) The Choice (1:18-20). In vv 4-9 past 
destruction is described, and in vv 10-17 a series of 
imperatives dictates future action, but here is issued an 
invitation to “reason together” and the alternatives of 
eating good things or being eaten by the sword are 
offered. if your sins .. . they shall be as white as snow... as 
wool: Many interpret these as rhetorical questions which 
expect the answer no, but this seems less probable. 
There are four “if” (?im) statements but only in the third 
and fourth is a choice offered. Upon that choice depends 
whether the sword or blessings shall be their lot and 
whether the sins referred to will find forgiveness. 

(F) Purifying Judgment on Jerusalem 
(1:21-28). An inclusio (“faithful city”) marks the begin- 
ning and the end of the original piece, with vv 27-28 
being a later addition. The opening word (’éké), 
frequently used in contexts of grief and mourning, gives 
emotional impact to the accusation of vv 21-23; it is 
balanced by the héy at the beginning of Yahweh’s words 
of judgment (v 24). The personification implied in the 
transition from “faithful city” to “harlot” is probably that 
of “daughter Zion.” The background is not Hosea, but 
rather the personification of a city as married to the 
patron deity (A. Fitzgerald, CBQ 37 [1975] 167-83). 23. 
The crimes, as in 1:10-17, are mainly oppression of the 
helpless, here aggravated by bribery. 24-25. Yahweh’s 
response will be a judgment at once punitive and purify- 
ing. Read bakkiir, “in a furnace,” in place of kabbor, “as 
with lye.” 26. For Isaiah punishment could be medicinal 
and corrective, Yahweh’s means of preparing for restor- 
ation (cf. 7:15). judges . . . counselors: Groups that relate to 
administration of justice and to national policy, two im- 
portant poles of Isaiah’s thought (~ 4 above). 27-28. 
These verses are probably an editorial comment on the 
preceding. The judgment and justice (miSpat and sédaqa) can 
refer to the merciful qualities that lead Yahweh to 
redeem. Unlike v 26, which supposes a universal con- 
version for Zion, here a distinction is made between the 
lot of those who are converted and those who are not. 

(G) Crime and Punishment (1:29-31). 
The [saian authenticity of these verses is disputed, as is 
their interpretation. Although they are commonly 
understood to refer to the fertility cult, it can be argued 
that here the prophet condemns the rich for coveting the 
property of others (Fohrer, Jesaja 1. 45-46). The com- 
parison of the wicked with vegetation that withers is 
common in wisdom (see Job 15:30-35; Ps 37:35-36). 

(1) Concerning Judah and Israel: Part I 
(2:1-5:30). Organization of the materials becomes 
complicated at this point. The new inscription (2:1) 
shows that the collection of oracles “concerning Judah 
and Jerusalem” here introduced originally existed inde- 
pendently of 1:1-31. This collection perhaps originally 
included, without interruption, the authentic materials 
now in 9:7-11:9, but at some point the so-called 
“Memoirs of Isaiah” (+ 16 below) were inserted, thus 
disrupting the collection and occasioning other dis- 
placements (cf. 5:8-24,25-30). In the present state of the 
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book, the inscription serves for all the material up to 
Teil. 
9 (A) Zion, Focus of Future Peace (2:2-4). 
Although some deny this oracle to Isaiah, it coheres with 
his concept of Yahweh as universal king and with other 
aspects of his teaching. The oracle is found also at Mic 
4:1-4, but the prophet who foretold the Temple’s 
destruction (Mic 3:12) did not speak these words. 2. at 
the end of days: This means hardly more than “in the 
future” (sce E. Lipinski, VT 20 [1970] 445-50), some- 
times with reference to a new order, and does not indi- 
cate an eschatology later than Isaiah. The choice of Zion 
as Yahweh’s abode, the place of his special protection, 
and the goal of the pilgrimage of the nations, sometimes 
with motifs of peace and destruction of weapons, are 
themes found in the “Zion Psalms” (Pss 46; 48; 76; 87; 
~ Psalms, 34:62) and others and express a faith that 
antedated Isaiah. 3. The terminology is reminiscent of 
pilgrimage (one “goes up” to worship Yahweh). The 
emphasis is on seeking instruction (the proper meaning 
for téra here; cf. 1:10) in moral deportment, and 
Yahweh's “ways” are recognized as the right ones. The 
difference between the present and the ideal future is chat 
now Yahweh’s féra is rejected even by Judah (30:8-14), 
whereas then it will be accepted by all. 4. The peace here 
described implies a renunciation of wars of conquest, as 
well as acceptance of Yahweh’s general norms and 
specific judgments. Isaiah’s love for peace is seen also in 
his descriptions of the ideal king of the future (9:5-6; 
11:6-9). 5. An exhortation by a later editor; the conclu- 
sion in Mic 4:4 is quite different. 
10 (B) The Day of the Lord’s Judgment (2:6- 
22). The “Day of the Lord,” which first appears in 
Amos 5:18-20, becomes an important theme in Scrip- 
ture, but only later does it relate to a final judgment and 
the end of the world. Isaiah here thinks of an event that 
is to take place within history. But he does not speak of 
foreign invasion; this judgment is Yahweh’s act, and the 
language is reminiscent of storm theophany (see esp. Ps 
29). The passage is badly preserved and, as it now 
stands, is probably pieced together from two or more 
incomplete poems. Wildberger postulates four original 
unities (vv 6,7-9,12-17, and 19) and thinks that vv 
10-11 and 20-21 are secondary compositions from parts 
of other verses; others think that these repetitions form 
a deliberate refrain. Verses 9b and 22 are late additions. 
The opening verses form a multifaceted indictment 
of Israel/Judah, but the description of Yahweh’s day 
encompasses all humankind (adam, i¥ ’ana¥im) and 
much of nature, so that it appears to be cosmic in scope. 
6-8. Here are listed various ways in which God’s people 
place trust in things other than him (divination, foreign 
powers, wealth, military might, idols) and thus are 
guilty of pride, which for Isaiah is the capital sin, an 
obstacle to God’s saving work and the object of Yahweh's 
special wrath (3:16; 5:15-16; 9:8-9; 10:7-15,33; 28:1-4, 
22). 9-19. The man-made objects against which 
Yahweh’s wrath is directed are also indicative of human 
pride and self-sufficiency (on “Tarshish ships” see 23:1); 
even the lofty features of nature seem to be infected with 
human self-exaltation and therefore are the objects of 
Yahweh’s wrath. Yet for all the violence and destruction 
supposed (though not described), the express purpose of 
Yahweh’s action is the humbling of human pride (vv 9, 
11,17,19). The abasing of human pride can be a positive 
thing in that it removes an obstacle to Yahweh’s action 
in history. Wildberger uncovers in this composition 
extensive contacts with the wisdom tradition, where 
also it is a matter of the proud being humbled because 
they are proud (Prov 14:19; 25:7; 29:23). There are cor- 
respondences discernible between 2:2-4 and this piece 
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(e.g., the parallel exaltation of Yahweh in both of them, 
and the antithetical abasement of everything else in this 
second piece—and cf. esp. v 2 with v 14), so that the 
editor who joined them may have intended to show how 
Yahweh would remove the obstacles that hindered the 
accomplishment of the vision in 2:2-4 (see further J. 
Jensen, CBQ 43 [1981] 181-86). 22. The address is pl. 
and therefore not directed to the Lord. 
TA (C) Disintegration of Leadership and 
Populace (3:1-12). There is a thematic unity to 
3:1-4:1, but it is not a unified composition. The present 
passage describes a vacuum of leadership, near anarchy, 
which occasions many other evils. The removal of 
leadership and the resultant evils make this piece the 
antithesis of 1:26, where the restoration of leaders pro- 
vides the circumstances for Jerusalem’s restoration. 
Isaiah may here be anticipating deportation at the hands 
of the Assyrians, their practice being to remove the more 
influential classes, those who protect, govern, and 
advise. 1. support and prop: Refers to the classes enumer- 
ated in vv 2-3. bread and water: A later, misleading addi- 
tion. 2-3. A similar listing is given of the Babylonian 
deportation of 597 in 2 Kgs 24:14-16. 5. The want of 
leadership occasions general lawlessness and reversal of 
values. 6-7. In these circumstances leadership would be 
thrust upon those with no more qualification than the 
possession of garments. 8-9. The collapse is attributed to 
“their tongue and their deeds,” but the precise nature of 
the sin is not specified. Rejection of Yahweh’s word in, 
e.g., rebelling against Assyria, would explain deporta- 
tion, but exile could also come as punishment for social 
crimes (10:1-4). 10-11. A later expansion, in the 
wisdom mode, contrasting the lot of the just and the 
wicked. Possibly ’imri (“say”) should be emended to a¥ré 
(“happy,” “blessed”) to give an antithetically parallel 
expression to the “woe” (dy). 12. This cry of grief from 
Yahweh is a fragment by Isaiah from another context, 
here used as a transition to vv 13-15; it refers to a pres- 
ent situation rather than (as vv 1-7) tothe future. babe... 
women: If the reading is correct, the historical reference 
is unclear. Some would emend to give “moneylenders 
eetistiners:s 

(D) Yahweh Accuses the Leaders (3:13-15). 
The judgment is depicted as a legal trial, Yahweh acting 
as judge and accuser. While reference is made to “the 
people,” the action is clearly directed against the “elders” 
and “princes.” The elders were leaders who represented 
and spoke for those under them, but here they are 
among the oppressors. devour: The vb. (piel of ba‘ar) 
normally means “to burn.” vineyard: In sg., with def. art., 
could here refer to Israel (see 5:7). plunder (gézéla): 
Normally refers to that taken by violence, and the verbs 
also suggest violence, but this is probably Isaiah’s way 
of condemning a social order which allowed the power- 
ful to grow rich at the expense of the weak, even though 
this might be done by legal means (see on 10:1-4); all the 
more appropriate that Yahweh is here depicted as bring- 
ing the powerful to trial. 
2 (E) Fate of the Women of Jerusalem (3:16- 
4:1). Although a thematic unity, the passage was not 
composed in one piece: 3:16-24 tells of the reversal to 
come upon the women of Jerusalem for their pride and 
luxury, while in vv 25-26 Jerusalem (in sg.) is personi- 
fied, referred to first in 2d, then in 3d person. 16. 
daughters of Zion: On Mt. Zion was located the ruling 
class, and the address is to women of this group. Isaiah 
sees them as vain and insouciant; the juxtaposition of 
this piece to vv 13-15 associates them with their men in 
despoiling the poor (see Amos 4:1), through whose 
impoverishment their luxuries are supported. 18-23. A 
late listing of the items that might be worn by such 
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women supplements Isaiah’s own modest enumeration 
in vv 16,24. 17,24. A reversal of their fate is in store for 
them (see Amos 4:2-3). Verse 24 probably intends five 
reversals, though something has fallen out of the text; 
1QIsa? adds bst, which would then give: “in place of 
beauty, disgrace.” Isaiah could be thinking of enemy 
conquest, in which rich clothing would become plunder 
(cf. 3:14!), the wearers humiliated (Lam 5:11) and even 
carried off as slaves and concubines. 25-26. Defeat in 
war was clearly in the mind of the editor who appended 
these verses. The personification is no doubt that of 
daughter Zion (1:8), a change from the “daughters of 
Zion” in v 16. 4:1. The absence of men in the devastated 
city occasions the final reversal, as the rich women 
scramble to avoid what was considered a disgrace, to be 
unmarried and childless, even renouncing the support 
they ought to have claimed (Exod 21:10-11). 

13 (F) Jerusalem Purified and Protected 
(4:2-6). Chapters 2-4 may have originally formed a 
short collection; it ends on a note of hope with this 
passage, which dates from considerably after Isaiah. It 
looks to a time when Jerusalem’s suffering will have 
passed, leaving her purified and under the Lord’s special 
protection. 2. growth (semah): The parallelism with “fruit 
of the earth” shows that here, at least, semah is to be taken 
literally, not as a symbolic term for the messianic king 
(ef. Jer 23:5; 33:15; Zech 3:8; 6:12). survivors (pelea). A 
term used elsewhere for the escaped remnant who enjoy 
the Lord’s favor (10:20; 37:31-32; Joel 3:5; Obad 17; see 
Blenkinsopp, History of Prophecy 259). 3. Those who 
remain are not simply survivors but have been designated 
as holy (qad63), as is the Lord himself (6:3). On the Lord’s 
special book, see Exod 32:32-33; Dan 12:1; Ps 69:29. 4. 
The very trials Jerusalem has undergone effect Yahweh’s 
purifying action. The parallel here was probably origi- 
nally “Zion’s filth” and “Jerusalem’s blood,” but “daugh- 
ters of” was added to relate the piece more explicitly to 
3:16-4:1 and to mitigate the harshness of those verses. 
5. cloud... fire: Cf. Exod 13:21-22. 6. glory: Cf. 6:3; but 
here it may be akin to the P tradition (~ Pentateuch, 1:7). 
14 (G) Song of the Lord’s Vineyard (5:1-7). 
Some see here the beginning of a new collection that 
accounts for the materials through chap. 12 (except for 
Isaiah’s “memoirs” > 16 below). The “song” is a skill- 
fully concocted parable which hints at unrequited love, 
contrasts the care lavished by Yahweh with his people’s 
sinful response (social crimes), and speaks of judgment 
to come. 1. Two terms for “friend” or “beloved” are 
used, yddid and déd, the second of which occurs fre- 
quently in Cant, where also we find vineyard used 
metaphorically of the beloved. By these devices Isaiah 
both conceals that he is speaking of Yahweh and gives 
a personal dimension to the betrayal. 2. b@#Sim: Not 
strictly wild grapes, but rotten ones (from a root that 
means “to stink”). 3. A well-wrought parable leads the 
hearers to pass a judgment (cf. 2 Sam 12:5-6) which 
makes the point the speaker intends. 5-6. Future devas- 
tation awaits the nation. 7. Reveals that the “song” is a 
parable. The final half verse plays on words that sound 
alike but have radically different meanings: miSpat and 
sédaqa (judgment and justice) are what he looked for, 
mispah and sé‘aqa (violence and outcry) are what he 
found. The “judgment” desired is not a strict, impartial 
accounting, but rather a merciful vindication of the 
rights of the poor (see 1:17); sédaqa suggests the behavior 
that regards circumstances, not an unconditioned norm. 
Yahweh's sédaga@ is seen esp. in his acts of deliverance 
(Judg 5:16; 1 Sam 12:7; Mic 6:5), and those in authority 
ought to imitate him. The “outcry” comes from the poor 
man, perhaps despoiled of his goods through unjust 
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judgment, as he calls out for help or expresses bitter 
despair. 

15 (H) Series of Woes ({10:1-4] + 5:8-24). 
The woe form (most commonly héy + ptc.) may be a 
prophetic adaptation of the lament over the dead (see R. 
Clifford, CBQ 28 [1966] 458-64; W. Janzen, Mourning 
Cry and Woe Oracle [BZAW 125; Berlin, 1972]). It con- 
demns the sort of behavior characterized in it and 
threatens those who practice it. The woe saying in 
10:1-4 (minus the refrain in v 4b; see on 10:1~-4) prob- 
ably originally formed, along with the six in this 
chapter, a series of seven. All these woe sayings may be 
directed against more or less the same group as the 
preceding parable, viz., the court officials responsible for 
the administration of justice and for advising the king in 
matters of policy, men educated in and connected with 
the wisdom school that must have existed in Jerusalem 
(J. Olivier, JNSL 4 [1975] 49-60). These are “the wise” 
against whom Isaiah sometimes wages a polemic. 10:1-4. 
who enact iniquitous enactments: They administer justice 
and have authority to establish its rules; they have 
enriched themselves at the expense of the poor (cf. 5:8). 
This perversion of legal process is described in terms 
normally used of the plunder taken in warfare (cf. 3:14; 
8:3-4). day of visitation: Obviously Yahweh’s, for the sake 
of punishment. ruin from afar: Suggests foreign invasion, 
probably by Assyria (cf. 5:26-29). 5:8-10. Heavy sar- 
casm describes the luxurious isolation that the rich attain 
through the creeping latifundism of 8th-cent. Judah (and 
Israel), a process that, at the expense of the poor, changed 
an egalitarian society of small landowners into a highly 
stratified one. The process may have been made legal 
(10:1-4), but it was damnable, and the prophet attests to 
Yahweh’s oath that the ill-gotten goods taken would 
never be enjoyed. in my hearing: The prophet is privy to 
God’s intention (cf. 6:9-13; Jer 23:18). bath... homer... 
ephah: Cf. R. de Vaux, AI 199-203. 11-14. The third 
woe condemns those guilty of a drunken luxury (cf. 
Amos 6:4-6) that makes them unable to perceive 
Yahweh’s action in history (cf. v 19). These are the king’s 
advisers, whose imperception leads to disastrous policies 
that result in destruction and exile (cf. 28:7-13). the 
netherworld: Depicted as a devouring monster. 15-16. A 
later addition which takes much of its diction from 2:9, 
11,17. 17. NAB transfers this verse to after v 10 as 
appropriate to the context. 18-19. Fourth woe. cords... 
ropes: Those addressed are constantly accompanied by 
sin as though harnessed to it (M. Dahood, CBQ 22 
[1960] 74-75). They scoff at Isaiah’s teaching on the 
“plan” or “purpose” ( ‘sa, parallel with “work,” ma ‘ash; 
cf. v 12) of Yahweh and taunt its nonfulfillment; i.e., 
these are “the wise,” the king’s policy makers; they seek 
to discredit Isaiah because his counsel is contrary to 
theirs. 20. The reversals of truth reflected in the fifth 
woe refer both to perversion of right judgment and to 
advocacy of disastrous policies. 21. Sixth woe. in their 
own eyes: But not in Yahweh’s nor in reality; when 
Yahweh acts theirs will be seen to be the reverse of true 
wisdom (29:14,15-16). 22-23. Seventh woe. Again a 
reproach for neglecting duties to the poor communi- 
cated in their schooling (Prov 14:31; 17:5; 21:13; 22:16, 
22-23), in which they also learned of the evils of 
intemperate drinking (Prov 20:1; 21:17; 23:29-35; Sir 
18:33; 19:2; 31:25-30), esp. as occasioning perversion of 
Justice (Prov 31:4-5), and of taking bribes (Prov 15:27; 
17:23). 24. The first three woes had punishments given 
with them, and this verse is intended to supply punish- 
ment either for the last four (which are closely connected) 
or for the whole group. instruction... word: A summary 
of the crimes contained in the list of woes. The “instruc- 
tion” (cf. 1:10) refers esp. to the ethical teaching of their 
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schooling which, because it is good and indispensable, is 
subsumed into Yahweh’s teaching. 

(1) Yahweh’s Outstretched Hand (5:25-30). 
For the treatment of this section, > 23 below. 
16 (III) Isaiah’s Memoirs (6:1-8:18 [9:6]). 
We have in 7:1-8:18 materials pertaining to the crisis of 
735-732, put together in a connected and chronological 
order, apparently to report Isaiah’s words and actions 
during this period. These are introduced by the proph- 
et’s vocation narrative (6:1-13) and followed by 
8:23-9:6. These materials may have been put together 
by Isaiah himself (note the use of the 1st pers. in chaps. 
6 and 8); they have been called his Denkschrift (memoirs) 
by German scholars, with the term referring sometimes 
only to the central section, 7:1-8:18 (the rest functioning 
as framework), sometimes to the whole complex. Its 
insertion into the collection that begins at 5:1 and 
extends through 12:6 occasioned some dislocation of 
materials (see on 5:8-24 and 9:7-20). 
17 (A) Isaiah’s Call (6:1-13). The call narra- 
tive stands at the beginning of the collection to which it 
pertains, though not at the book’s beginning. An impor- 
tant function of a call narrative is to justify to his 
contemporaries the prophet’s teaching, unpopular as it 
might be, irreverent or seditious as it might seem (see E. 
Jenni, TZ 15 [1959] 321-39; N. Habel, ZAW 77 [1965] 
197-323: R. Knierim, VT 18 [1968] 47-68). 1. Uzziah’s 
death was in 742 (> 3 above). Yahweh is depicted as 
king (cf. v 5), yet not as a nationalistic deity, since his 
sway extends through all the earth (v 3) and his hand 
falls heavily upon his own people (vv 11-13). 2. sera- 
phim: Adjective meaning fiery, here used substantively 
(or possibly with “cherubim” understood); depicts heav- 
enly guardians of Yahweh’s court, composite but not 
serpentiform (as is sometimes asserted because of the use 
of sarap in Num 21:6; Deut 8:15; Isa 14:29; 30:6), for 
they have hands, faces, and sexual parts. veiled their faces: 
Out of reverence (Exod 3:6; 1 Kgs 19:13). feet: 
Euphemism for sexual parts (cf. 7:20). 3. holy: The cry 
may reflect the liturgy of the Jerusalem Temple. 
Yahweh’s holiness is his predominant attribute for Isaiah 
(> 4 above). Moral perfection is included, but primarily 
it refers to his transcendence and otherness. The glory 
(kab6d) which fills the whole earth can hardly be the fiery 
splendor of P (cf. Exod 40:34-35). It probably includes 
Yahweh’'s kingly power over all nations, a point of some 
importance in the crisis of 735-732. 4. smoke: Along 
with the earth tremor, an element of the theophany. 5. 
I am silenced: Meaning uncertain; may mean that the 
vision calls to proclamation, whereas his “unclean lips” 
hinder this. my eyes have seen: Explains the “woe is me,” 
on the conviction that no one can see God and live (Exod 
33:20; Judg 13:22). In fact, Isaiah is now uniquely quali- 
fied to speak of God, and the cleansing of his lips (vv 
6-7) prepares for the commission to do so (v 9). Both in 
terms of sinfulness and cleansing, “lips” are a pars pro toto 
way of designating the whole person under a particular 
aspect. 8. who will go for us?: The context supposes that 
a session of Yahweh’s council has just concluded (cf. 1 
Kgs 22:19-23; E. C. Kingsbury, JBL 83 [1964] 279-86; 
H. W. Robinson, JTS 45 [1944] 151-57) and that a 
messenger is sought to carry news of the decision arrived 
at. 9-10. this people: Implies reproach (see 8:6,11; 29:13). 
The Lord’s desire is not to prevent that “they turn and 
be healed,” nor did Isaiah attempt to prevent it. Failure 
to be converted results from the refusal to “hear” the 
word of the Lord through his prophet and to “see” what 
the Lord is about (cf. 5:12,19). The fault is primarily that 
of the leaders, ironically revealed in the command to 
harden (see also 30:11). 11. how long?: A cry common in 
psalms of supplication, a prayer for pity and relief (Pss 
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13:2-3; 74:10; 79:5; 80:5; 89:47; 90:13; 94:3). until: The 
response mentions only devastation, but judgment does 
not preclude restoration and may even be the condition 
for it, as elsewhere in Isa (cf. 1:24-26). 12-13. These may 
be a series of additions to adapt the saying to later cir- 
cumstances, such as the Assyrian deportation of Israel in 
721 and to threaten Judah (often taken as “a tenth” of the 
whole—cf. 1 Sam 11:8; 2 Sam 19:44; 1 Kgs ies). 
though the text and meaning of some parts of v 13 are 
disputed. holy offspring: Isaiah’s teaching includes a rem- 
nant concept, but these words seem to be a later addition 
to mitigate an image that tells of destruction. 

18 (B) Encounter with Ahaz (7:1-9). The 
attack of Syria (Aram) and Israel (Ephraim) on Judah, the 
so-called Syro-Ephraimite war, was an attempt to force 
it into the anti-Assyrian coalition. Ahaz resolved his 
difficulty, against the urging of Isaiah, by submitting as 
vassal to Assyria, whose king, Tiglath-pileser III, moved 
against Syria and Israel (2 Kgs 16:7-9). 2. The insertion 
of v 1 (taken with small changes from 2 Kgs 16:5) gives 
the impression that the encounter between Isaiah and 
Ahaz took place after the siege had begun, but that may 
not be the case; v 2 speaks only of an alliance between 
Syria and Israel—if that is indeed the meaning of the 
Hebrew. (NAB’s “encamped in” rests on an emendation). 
house of David: 1.e., Ahaz, as current embodiment of the 
Davidic dynasty and repository of the promises to it (cf. 
2 Sam 7). 3. Shear-yashub: “A remnant shall return” is not 
named again; but see on 8:18. upper pool: Water was 
brought from the spring Gihon to the upper pool (see on 
8:6 and 22:9-11); Ahaz is inspecting the water supply 
that will be so important in case of siege. 4-5. Yahweh’s 
word is that Ahaz neither surrender to the threat nor 
submit to the Assyrians, though the latter course was 
apparently urged by his advisers; the present threat shall 
shortly come to nothing (see also 8:1-4). The formula 
“do not fear” comes from Israel’s holy war tradition (cf. 
esp. Deut 20:3-4), but Isaiah thinks also of the special 
place of the Davidic dynasty and Jerusalem in God’s 
plan. 6. son of Tabeel: Assuredly someone who would be 
more amenable to anti-Assyrian policies than Ahaz, but 
otherwise the reference is uncertain (see W. F. Albright, 
BASOR 140 [1955] 34-35; A. Vanel, in Studies on 
Prophecy [VTSup 26; Leiden, 1974] 17-24). 7. this shall 
not stand: The basis for this assertion is that the Syria- 
Israel stratagem is only human counsel (v 5—ya‘as), 
which comes to nought (8:10), whereas Yahweh has his 
own purpose, which shall surely be carried out (5:12,19; 
14:24; J. Jensen, CBQ 48 [1986] 443-55). 8. Probably 
intended to suggest, in elliptical fashion, that Jerusalem, 
the city chosen by Yahweh, is head of Judah and that 
Yahweh (or Ahaz, embodiment of the Davidic dynasty) 
is the head of Jerusalem. 9. sixty-five years: Verse 9a is a 
later addition and probably refers to the settlement of a 
foreign population in Samaria by Esarhaddon, seen as 
the coup de grace to the northern kingdom. unless you 
believe: A play on words (different forms of ’aman, “to be 
firm”) which indicates that unless Ahaz manifests stead- 
fast faith by looking only to Yahweh for help, he will no 
longer stand. This call for faith is characteristic of Isaiah, 
sometimes in other terminology (8:17; 22:11; 28:16; 
30:15). 

19 (C) The Sign of Immanuel (7:10-17). A 
new encounter with Ahaz, though in the same historical 
context. Ahaz may have been undecided, with the 
prophet urging one course, his advisers another, and this 
occasions Isaiah’s offer of a sign. 11. sign: The Hebr ’6t 
need not mean something miraculous (cf., e.g., 37:30), 
but here Ahaz is to ask for confirmation of the prophet’s 
promise. 12. Ahaz’s refusal probably indicates that his 
mind is already closed. 14. The sign now to be given is 


Isaiah 1-39 (6:12-8:8) 235 


no longer to persuade Ahaz but will, in the future, 
confirm the truth of what the prophet has spoken. the 
young woman: Ha‘almdé is not the technical term for a 
virgin (bétdld). This is best understood as a wife of Ahaz; 
the child promised will guarantee the dynasty’s future 
(note again “the house of David” in v 13; cf. v 2) and for 
this reason can be called Immanuel (“with us is God”). 
15. curds and honey: The only food available in a devas- 
tated land; see vv 17,21-25. so that he may know: Rather 
than “by the time... .” The discipline of hardship will 
teach Immanuel “to reject evil and choose good” and 
make him the antithesis of Ahaz. (Knowledge of good 
and evil in the OT means adult discernment and sup- 
poses a mature age; see J. Jensen, CBQ 41 [1979] 220- 
39.) 16. Long before Immanuel comes to maturity, Israel 
and Syria will have been devastated, something Isaiah 
expected within a few years (see 8:1-4). 17. the king of 
Assyria: This (correct) identification was added by a later 
editor. On 7:14, —~ Matthew, 42:11. 

(D) Some Fragments (7:18-25). This sec- 
tion consists of shorter oracles (cf. “on that day” in vv 
18,20,21,23) gathered here because they relate to the 
preceding material. 18-19. Powerful nations are merely 
agents of Yahweh’s policy (cf. 5:26-29; 10:5-15). 
fly... Egypt: Probably a later expansion. 20. A similar 
teaching in different imagery. the river: The Euphrates. 
king of Assyria: Again a gloss. feet: See 6:2. The “shaving” 
may allude to denuding the country through tribute paid 
(see 2 Kgs 16:8) but also implies humiliating treatment 
(2 Sam 10:4). 21-22. keep alive: Suggests difficult circum- 
stances (cf. 1 Kgs 18:5), and therefore the “curds and 
honey” represent the food available in a land devastated, 
without agriculture. abundant yield of milk: Perhaps a later 
attempt to give “curds and honey” a favorable meaning. 
23-25. An expansion by a later hand. 
20 (E) Maher-shalal-hash-baz (8:1-4). _Isaiah’s 
symbolic action proclaims the demise of Syria and Israel 
within a limited time, i.e., the two or three years from 
the conception of a child to its simplest words. By this 
Isaiah tells Ahaz (and the people—cf. v 5) that to seek 
help from Assyria is unnecessary. On Isaiah’s use of 
symbolic names, see also 7:3,14; 8:18; 9:5). 1. The kind 
of writing material employed is uncertain, but it must 
have been large enough for easy legibility. Maher- 
shalal-hash-baz means “quick spoils, speedy plunder.” 2. 
Uriah and Zechariah are perhaps those referred to in 
2 Kgs 16:10-11 and 2 Kgs 18:2. 3. the prophetess: Pre- 
sumably Isaiah’s wife; she is not otherwise mentioned. 

(F) The Waters of Shiloah (8:5-8). Isaiah 
contrasts the quiet might of Yahweh (“the waters of 
Shiloah”) with the power of Assyria (“the river,” i.e., the 
Euphrates). By turning to Assyria for help (2 Kgs 
16:7-8), Ahaz has substituted trust in human power for 
faith in Yahweh. The prophet foretells that Assyria will 
submerge Judah in its flood. 6. Shiloah: Apparently a 
channel from the spring Gihon (see on 22:9-11), a 
perennial stream whose waters could enable Jerusalem to 
withstand a siege; this may have been where Isaiah en- 
countered Ahaz in 7:3. this people: Not “my people.” This 
expresses disapproval (see also 6:9; 8:11; 29:13) and sug- 
gests that Ahaz’s policy enjoyed popular support. 7-8. 
Ahaz has opened the land to Assyria and henceforth 
(until the late 7th cent.) Judah will be its vassal; Heze- 
kiah’s later revolt will bring Assyrian power in devas- 
tating force. the spreading of his wings: An abrupt change 
of imagery. Yahweh’s wings are a symbol of protection 
(Deme S23ilile as yess Sloss Deze Cue), mew Woreer ye. 
Though v 8b is often deleted, Isaiah saw Assyria’s role 
as limited (10:5-15; 14:24-27) and could have expected 
final protection for Judah. Even the address to Immanuel, 
who grows to maturity in a devastated land (7:15-16), 
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though often questioned, is not impossible here. 

(G) Vain Plans of Nations (8:9-10). The 
might of the nations counts for nothing where Yahweh 
is involved; no plan ( ‘ésd) they form shall stand (cf. also 
7:5-7), but only Yahweh’s (14:24; see 5:19). The 
background for such assurance would be the Zion tradi- 
tion, esp. as attested in Pss 46; 48; 76; in Ps 46:8,12 is 
found the equivalent of “Immanuel” (“the Lord of hosts 
is with us”). But this phrase also had its background in 
the Davidic tradition (cf. 7:10-17), and the present 
passage contains echoes of Ps 2. If the peoples addressed 
are Syria and Israel (cf. 7:3-9a), the piece has been 
displaced. 

(H) Isaiah Conspires with Yahweh (8:11- 

15). 11. this people: See 8:6. 12. call not conspiracy: The 
imperatives are pl. in form, so others along with Isaiah 
(cf. vv 16-18) are being addressed. Hebr qeSer regularly 
means “conspiracy,” “treason” (as, e.g., in 2 Kgs 11:14), 
and its use here indicates, with some irony, that Isaiah 
and his followers are considered seditious because they 
oppose the policy adopted by the state. 13. the 
Lord... you shall call holy: Hebr taqdi¥i should be emended 
to tagsiri (“with the Lord... make your conspiracy”), 
parallel to the thought and terminology of v 12. 14-15. 
sanctuary: Hebr migda does not fit with “obstacle” and 
“stumbling stone”; it is usually emended to mégés, “snare.” 
The rejection of faith results in the stripping away of 
Yahweh’s protection; he becomes, rather, a source of 
calamity to them. 
21 (1) Waiting for the Lord (8:16-18). Here 
end Isaiah’s “memoirs” proper. His message for the Syro- 
Ephraimite crisis, though rejected, has been given; now 
he and those with him, who form a remnant of faith, 
await the fulfillment of Yahweh’s word (v 18). 16. The 
folding and sealing, unless intended metaphorically, 
would apply to a written document (see also 29:11; 30:8, 
18-26); it might have comprised substantially what are 
here called Isaiah’s “memoirs.” disciples: This is the only 
time that limmuday occurs in the OT; the same word is 
used of pupils in ancient scribal schools of the Levant (J. 
Olivier, JNSL 4 [1975] 56-57). 17. trust... wait for: 
Expressions of faith, the characteristic religious quality 
in Isa (see 7:4—9); “waiting” relates to the concrete expec- 
tation of the fulfillment of Yahweh’s word. hiding his face: 
Refusing to regard with favor, an expression frequent in 
the psalms (Pss 13:2; 27:9; 44:25; 88:15; etc.), where the 
petitioner expects Yahweh to relent; the people of Judah, 
however, have not shown the dispositions needed to 
sway the Lord. 18. children: Two of Isaiah’s sons have 
already been named, Shear-yashub (7:3) and Maher- 
shalal-hash-baz (8:1-4). While the latter is a “sign and 
portent” that Judah will be delivered from the threat 
posed by Syria and Israel, the former speaks of the con- 
version of a remnant, something fulfilled already in 
Isaiah’s little group. Although 3#b can mean “return” in 
the physical sense (as from battle or exile), here the refer- 
ence is to conversion (as in 10:21-22, where the same 
phrase is used). the Lord... who dwells on Mt. Zion: The 
“memoirs” proper close as the vocation narrative opened, 
with reference to Yahweh's throning in Jerusalem. 

(J) Two Additions (8:19-22). Verses 19-20 
come from a later hand and build on v 16. The editor 
sees the “document” providing an antidote for the temp- 
tation to necromancy. Verses 21-22 may well be from 
Isaiah, transferred from elsewhere; in the present con- 
text, verbs and pronouns (in the sg.) have no subject/ 
antecedent. The NAB transfers the fragment to after 
14:25a. 

22 (K) Prince of Peace (8:23-9:6). This pas- 
sage is to be dated shortly after the Syro-Ephraimite 
crisis; for some it forms the concluding section of 
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Isaiah’s “memoirs.” Isaiah’s “Immanuel” oracle looked 
for a successor to Ahaz in whom the promise of the 
dynasty would be realized (7:14-15); here Isaiah 
describes him and the deliverance his coming would 
occasion. Although frequently contested, the piece ac- 
cords well with the circumstances of Isaiah’s ministry 
and his concerns. 9:1-6 has been variously identified as 
an accession hymn or a thanksgiving hymn. The advent 
of the new king is of special interest to Judah (cf. “to us” 
in v 5), but the concern of vv 1-4 is the deliverance of 
the northern territories. 8:23. The opening line (trans- 
posed to the end of the verse in NAB), added by a later 
editor, forms a transition from the darkness of 8:22. 
Zebulun and... Naphtali: The northernmost tribes were 
the first subjugated by Assyria; other geographical refer- 
ences are to the three Assyrian provinces (Dor, Gilead, 
and Megiddo) fashioned from Israel’s territory by 
Tiglath-pileser III after his conquest in 733. The subject 
of the verbs is Yahweh. 9:2. great joy: An emendation. 3. 
yoke... staff... rod: Symbols of Assyrian oppression. 
day of Midian: Alludes to the holy war tradition (7:4-5; 
Judg 7:15-25), in which victory comes from Yahweh (J. 
Olivier, JNSL 9 [1981] 143-49). 4. burned: Holy war 
discipline often forbade the taking of booty. 5. a son is 
born to us: Presumably the child would be Hezekiah 
(though there are chronological difficulties; > 3 above); 
he did not meet the expectations expressed here and in 
the Immanuel oracle (7:10-17), and Isaiah later projects 
his hopes into a remoter future (11:1-9). Alt believes this 
oracle deals with a coronation rather than a birth (KIS 2. 
206-25; for arguments rejecting this position, see 
Wildberger, Jesaja 377). wonder counselor: The new king 
will have no need for advisers such as those who led 
Ahaz astray (see comment on 11:2). Linguistically this is 
very close to what is said of Yahweh in 28:29 (hipl?? 
“esa). God-warrior: The same term (él gibbér) is used for 
Yahweh in 10:21; here ’é is used in an attenuated sense 
(cf. 1 Sam 28:13; Ps 45:7). Father everlasting: “Father” 
describes the quality of his rule. (On Isaiah’s use of sym- 
bolic names, see also 7:3,14; 8:1-4,18.) 6. peace: Results 
from the qualities of the king (v 5), the promises to 
David (cf. 2 Sam 7:16), and the virtues of judgment and 
justice which sustain the Davidic throne. 

(IV) Concerning Judah and Israel: Part II 
(9:7-12:6). The collection interrupted by insertion of 
the “memoirs” is here resumed. 

23 (A) Yahweh’s Outstretched Hand (9:7-20 
+5:25-30). This long oracle, directed against the 
northern kingdom, originally consisted of five strophes 
(9:7=11,12-16,17-203e5:25 {fragmentary}, 26-29), 
possibly of seven lines each. The parts are marked by a 
refrain repeated in 9:11b,16c,20b, 5:25c. The climactic 
fifth strophe threatens punishment through Assyrian 
invasion; since “from afar off” (5:26) suggests that the 
Assyrian presence will be something new, the composi- 
tion must date from before 733. The vbs. in the first four 
strophes mix perf. and fut., so the temporal perspective 
is unclear and disputed. The position adopted here is that 
they refer to past trials sent to induce conversion; since 
this has failed to materialize, “his hand is stretched out 
still” (refrain) and a final, more severe judgment will be 
sent (fifth strophe). See Amos 4:6-12 for a similar 
pattern. The general theme of Yahweh’s policy being 
carried out through acts in history, and human failure to 
perceive it, is characteristic of Isaiah. The events referred 
to in the first four strophes cannot be identified with any 
certainty. 7-11. word: Decree of punishment. On the 
efficacy of Yahweh’s word, > OT Thought, 77:40-46. 
The pride consists in failure to recognize and repent of 
the sin that had prompted Yahweh to send disaster. 
Aram... Philistines: Both were inveterate enemies of 
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Israel, but it is not clear whether specific incidents are 
envisioned. 12-16. The reference to failure to repent (lit., 
“return,” 3b) becomes explicit, with the clear implica- 
tion that Yahweh’s intention was that they should return 
to him. head and tail: Stand for rulers and people, as does 
the following pair, “palm branch and reed,” images only 
partly understood by the glossator who supplied v 14. 
All members of society are involved in sin (cf. Jer 5:1-5; 
7:17-18) so that even orphans and widows, normally 
the object of Yahweh’s special concern, receive no mercy. 
17-20. Fire imagery expresses destructive and conta- 
gious aspects of wickedness, as well as Yahweh’s 
punishment. The meaning of the vb. in v 18a (ne‘tam) is 
uncertain; NAB reads na‘at-mi, with enclitic mem, and 
translates “quakes” (W. L. Moran, CBQ 12 [1950] 
153-54). each devours the flesh of his neighbor: Read ré‘6 for 
zéro‘0. NAB transfers this to the end of v 18 for the 
parallelism that was obviously intended. The violent 
imagery of cannibalism depicts the anarchic circum- 
stances of Israel in its closing decades. Manasseh... 
Ephraim: Brother tribes, which makes their mutual 
destruction so much worse. 5:25. therefore: Hebr ‘al-kén 
introduces the punishment but supposes an explanation 
no longer found in this fragmentary strophe. The refrain 
at 9:20b suggests something still to come, which is one 
argument for inserting the present verse here. mountains 
quake: The language of theophany is used because 
Yahweh’s judgment is a theophany (28:21; 64:1; Hab 
3:4-7; Ps 18:8//2 Sam 22:8; Pss 77:17-19; 99:1); “earth- 
quake” may be symbolic, but the unburied corpses point 
to a major calamity. his hand is still outstretched: The refrain 
occurs for the last time but points to further, ultimately 
conclusive action. 5:26-30. a nation from far off: Assyria. 
whistle: That the nations are instruments of Yahweh’s 
will is typically Isaian (7:18,20; 10:5-6,15). The descrip- 
tion of Assyria’s awesome military efficiency gives way 
to the terror-inspiring imagery of the lion (cf. Amos 
3:8). Verse 30 is a gloss which replaces the lion’s roar 
with that of the sea, perhaps with cosmological 
overtones. 

(B) Woe against Oppressive Rulers (10:1- 
4). ~— 15 above for treatment. Verse 4b is a later inser- 
tion occasioned by the use of the same refrain in 
9:11b,16c¢,20b. 
24 (C) Woe against Assyria (10:5-15). This 
important passage reveals Assyria as the agent of God’s 
will but guilty of exceeding its commission and of pride. 
5. rod... staff: Assyria is an instrument of Yahweh’s 
policy (cf. 5:26-29; 7:18-19,20), for the chastisement of 
Judah, but not its destruction. On the problems of the 
second half of the verse, see G. R. Driver, JTS 34 (1933) 
383. 6. impious nation: Judah. 7-9. Assyria goes far 
beyond what Yahweh intended. The naming of Samaria 
suggests that Yahweh could not protect it and would not 
be able to protect Jerusalem. 10-12. These verses are 
often taken as later glosses, the first (vv 10-11) to sug- 
gest that Samaria had fallen because of idolatry; the 
second (v 12) looks forward to the restoration of Jeru- 
salem after its destruction and after retribution on 
Yahweh’s enemies. 13-14. The boast of vv 8-11 is 
resumed. 15. Four expressions in the manner of wisdom 
sayings ridicule the pretensions of the creature that mis- 
understands its place in the order of things. No punish- 
ment is specified, though the “woe” of v 5 indicates dire 
things to come, and many believe that 14:24-27 was 
originally the ending of this oracle. 
. (D) Some Completions (10:16-27a). Since 
the original oracle of 10:5-9,13-15 did not specify 
punishment, additions (vv 16-19,20-23,24-27a) have 
supplied the lack. Some may be new compositions, 
others by Isaiah from different contexts. 16-19. Intended 
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as a continuation of the previous oracle (“therefore”), 
these verses take inspiration from some of Isaiah’s gen- 
uine words (esp. 9:17-18 and 17:3-6); the imagery is 
somewhat mixed. 20-23. A separate addition to deal 
with the outcome for Judah of Yahweh’s judgment on 
Assyria; again the passage rests on genuine words of 
Isaiah but is far from unified. The “remnant” (5é?ar, peléta) 
in vv 20-21 is not automatically identified as holy and 
saved (as in some later passages; cf. 4:2), but needs to 
exhibit the faith which rejects spurious sources of secur- 
ity (the identity of “him who struck them” is unclear). 
Mighty God: The name given to the future king in 9:5 is 
here applied to Yahweh, and “a remnant shall return” is 
taken from 7:3. Verses 22-23 emphasize the negative 
aspect of “remnant”; here it is a matter of God’s justice 
(sédaga—a rare use of that term to refer to destructive 
judgment). 24-27a. Some believe this to be the authentic 
continuation of vv 5-9,13-15, but it appears rather to be 
an addition that has utilized Isaian thought and vocabu- 
lary (as well as the exodus theme, not found in the gen- 
uine words of Isaiah). rod... staff? A shift from v 5, 
where Assyria itself is Yahweh’s rod and staff. Midian . . . 
Oreb: Cf. Judg 7:25. The reference to Midian, as well as 
the terminology and content of v 27, comes from 9:3 
(where also “rod” and “staff” are found). 

25 (E) An Enemy Advance (10:27b-34). The 
present location of this piece shows that the editor 
understood the unnamed enemy to be Assyria. The 
dating of the event is uncertain (indeed, some believe the 
action is purely visionary, composed to warn Judah of 
likely consequences of rebellion). The Assyrian attack in 
701, in response to Hezekiah’s rebellion, came from the 
SW, whereas the route here depicted is from the N. 
Some suppose that on the occasion of the 714 rebellion 
of Ashdod (- 38 below) the Assyrians made a feint 
toward Jerusalem as a warning to Hezekiah. 27b. he has 
come up: Based on conjectural emendation; other conjec- 
tures supply Rimmon or Samaria. 29-31. A vivid 
description of the terror such an invasion would inspire; 
cf. Jer 4:5-31; 6:1-5. 33-34. Although sometimes taken 
as Yahweh’s punishment of Assyria for its presumption 
(v 32), these verses more likely refer to the leaders 
responsible for Judah’s dangerous policies, who would 
also be the first to suffer from Assyrian reprisal. 

26 (F) The Future King (11:1-9). Some com- 
mentators think this passage connects to 10:33-34, 
where tree imagery to designate rulers is also used; there 
would thus be a deliberate contrast between the present 
rulers and the one to come. Although frequently denied 
to Isaiah, this oracle accords well with many elements of 
his thought, including his interest in David’s dynasty, 
Jerusalem, and wisdom. Whereas 9:1-6 was related to 
the Syro-Ephraimite crisis and may have referred to 
Hezekiah, this passage seems to come from late in 
Isaiah’s career and projects the expectation of an ideal 
king into the distant future. 1. Jesse: David’s father. In the 
tree imagery the branches would be historical kings, 
whom Isaiah had written off in favor of a return to the 
very source of the dynasty. Thus, the “stump” terminol- 
ogy does not require dating the oracle after the fall of the 
monarchy (cf. Mic 5:1 for a similar “return to origins”). 
2. spirit of the Lord: Yahweh’s spirit was a divine force 
given to individuals to enable them to fulfill missions 
otherwise beyond them, as in the case of Moses (Num 
11:17), the judges (Judg 3:10; 6:34; 11:29), prophets 
(Mic 3:8), David (1 Sam 16:13), and others; this king 
would represent a return to the charismatic tradition so 
long an ideal in Israel. The gifts named reflect Isaiah’s 
experience with Ahaz and Hezekiah, esp. in that 
wisdom, understanding, and counsel would make the 
king independent of foolish advisers (see 5:21; 9:5; 
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29:14). strength: Makes good counsel effective. fear of the 
Lord: A favorite quality in the wisdom tradition (Prov 
1:7). The LXX has seven terms instead of six (utilizing 
the repetition of “fear of the Lord” in v 3, a gloss), and 
from this come the “seven gifts of the Holy Spirit” of 
Catholic piety. 3-5. A paragon of kingly virtues, he will 
administer justice in favor of the weak and lowly. 
Prophetic ideals have operated to transform expectations 
which sprang from the dynastic oracle (+ 18, 19 above), 
though such idealization has parallels in the royal psalms 
(Ps 72:1-4,12-14). Isaiah looked to the restoration of 
right judgment as a condition for an ideal future (1:26). 
6-8. Perfect justice leads to perfect peace, here depicted 
as a return to paradise. 9. Ultimately all this is attributed 
to “knowledge of the Lord” (dé‘a ’et yhwh), and we are 
reminded of the programmatic passages where failure to 
know/understand is the root cause of evil and the occa- 
sion for disaster (1:3; 5:12-13; 6:9-10). 

(G) Later Additions (11:10-16). Verse 10 
is built directly on the preceding, a hook on which to 
hang the originally independent vv 11-16; the term 
“signal” (nés) provides the connecting link (cf. v 12). 10. 
This verse is universalistic in seeing the “root of Jesse” 
(which now designates the individual rather than his 
origin) as a rallying point for the Gentile nations. There 
is obvious tension between this verse and the military 
action of v 14. 11-16. These do not speak of the future 
king but only of Yahweh and what he will do for the 
remnant of Israel, dispersed through many lands (v 12). 
The reference is to the postexilic Diaspora rather than 
the Babylonian Exile; the allusion to jealousy between 
Ephraim and Judah thus has Jewish-Samaritan hostilities 
as its background (Ezra 4:1-3). The redemption envi- 
sioned is depicted as a new exodus, as Yahweh dries up 
the waters and leads forth his people (vv 15-16). The 
concept of a highway (mésill@) comes from Dt-Isa (cf. 
40:3), not from the old exodus tradition. Assyria no 
longer existed when this text was written, but Egypt and 
Assyria represent powers that oppress and enslave. 

27 (H) A Concluding Song of Thanksgiving 
(12:1-6). This late composition concludes chaps. 2-12 
on a fitting note. The language and form reflect the 
psalms, particularly the individual psalms of thanks- 
giving, rather than prophecy. Nevertheless, it presup- 
poses the Isa collection, both its threats and promises; 
the threats have been (or are being—v 1) carried out and 
a time of salvation is at hand. 1. on that day: The formula 
here alludes directly to “the day” referred to in 11:10-11 
and elsewhere in the preceding chapters where it intro- 
duces promises of salvation. you (sg.) will say: Many see 
here the words that introduce instruction to a herald. I 
give you thanks: Characteristic opening of an individual 
psalm of thanksgiving (cf. Pss 9:2; 111:1; 138:1). 2. my 
salvation: Hebr yéa ‘4 occurs three times in this brief piece. 
3-4. you will draw... will say: The switch to the pl. 
possibly suggests a new source; the general tenor does 
not change. his works (‘dlilotayw): Isaiah spoke of Yah- 
weh’s “work” (see 5:12,19), but in more specific terms. 
dweller of Zion: A collective; the reference is to the 
redeemed community. 

28 (V) Oracles against the Nations (13:1- 
23:18). The growth of this collection was complicated. 
The beginning of it appears to have been a collection of 
oracles against Babylon and other foreign nations from 
the late monarchic or early exilic period, before the fall 
of Babylon, but with other, later, pieces added to it. 
Each unit was introduced by the formula “an oracle 
(massa) concerning....” At some point this collection 
was inserted into the Isa book and provided with the in- 
scription at 13:1. Probably at this time some of the 
genuine Isaianic oracles concerning foreign nations were 
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transferred here from the materials that now make up 
chaps. 2-11 and 28-32; some of these were provided 
with massa’ introductions, but not all. Thus, some 
Isaianic materials are found here along with later 
materials. The massa’ terminology is used to introduce 
pavabisaraloiedl torantes Ave ilSeile WSeile Wyeile eile Vile, iil, Wse 
22:1; and 23:1. The word is from nasa’, “to lift up” (i.e., 
the voice), and therefore means “oracle” (rather than 
“burden”), though it is regularly used to introduce a 
word of threat or judgment. 

29 (A) Oracle against Babylon (13:1-22). 
This doom oracle divides into three parts: the call and 
mustering of Yahweh’s troops (vv 2-5), description of 
the Day of the Lord, to which this attack is likened (vv 
6-16), and the devastation of the city (vv 17-22). 
Although the assembling of Yahweh’s attacking army is 
described in detail, it is not identified as the Medes until 
v 17. Similarly, the city under attack is not identified 
until v 19 (the inscription, v 1, comes from a later 
editor). Babylon came into prominence in the late 7th 
cent. and fell in 539; if this piece relates to Babylon, its 
composition would be within that period. Yet the 
Medes were at one time allies of Babylon, and the city 
fell not to them but to Cyrus the Persian. Thus it is often 
suggested that “Babylon” here functions as the type of 
any wicked nation under Yahweh’s wrath, so that a date 
much later than 539 is not excluded. More likely, 
however, at some point before the rise of Cyrus the 
author expected the Medes to bring Babylon’s downfall. 
1. an oracle (massa’): > 28 above. 2-5. Yahweh himself 
(the “I” of v 3) takes the initiative in summoning an 
army. Since they are to carry out his will, they are his 
“consecrated ones” (v 3), suggesting that this is a holy 
war (cf. similar terminology in Jos 3:5; Jer 51:28; Joel 
4:9). gates of the volunteers: Meaning uncertain; the refer- 
ence is possibly to rallying points. warriors of my wrath: 
Le., to carry it out; as in the genuine oracles of Isaiah, 
Yahweh uses pagan nations as agents of his policy (see 
5:26-29; 7:18-19,20; 10:5-15). from a distant land: Cf. 
v 17. all the land: All of Babylonia. 6-13. the Day of the 
Lord: A popular expectation which Amos (5:18-20) and 
Isaiah (2:6-22) turned against God’s people; here, since 
it is directed against those who subjugated Judah, the 
concept has returned to its more favorable sense. Some 
of the elements of the description that refer to upheaval 
in nature, such as the shaking of the earth (v 13), are 
common in theophanies, while others, such as the dim- 
ming of heavenly luminaries, esp. as here employed (v 
10), resemble later apocalyptic. Although, in the con- 
text, it is Babylon that experiences the terror and 
destruction, the language at places betrays a far broader 
scope (e.g., punishment visited upon “the world” [tébél, 
v 11]). Again, references to punishment of sinners (vv 
9,11), humbling of pride (v 11; see 2:6-21), and annihi- 
lation of people (v 12), although they can be understood 
to refer only to Babylon, are consonant with descrip- 
tions of the Day of the Lord that see it as universal. 
14-16. These verses take up again the military attack in 
more conventional terms. The slaughtering of infants 
and the raping of women were among the cruel and 
shameful excesses visited upon the innocent and defense- 
less (2 Kgs 8:12; Hos 14:1; Amos 1:13; Ps 137:9; Lam 
5:11; Zech 14:2). 17-22. The suspense is ended as the 
attacker (v 17) and the city attacked (v 19) are finally 
named. the Medes: Sometime after the overthrow of 
Assyria through the combined Median and Babylonian 
forces, they had become Babylon’s chief rival. the bows of 
the young men: Based on a repointing of the Hebrew; 
NAB transfers to end of v 15. overthrown... : Cf. 1:7,9; 
in fact, Babylon was not destroyed, but peacefully sur- 
rendered to Cyrus. 
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30 (B) The Gentiles and Israel’s Restoration 
(14:1-2). These prose verses were probably intended 
as additions to the preceding piece; a correlative to 
Yahweh’s judgment on Babylon is Israel’s restoration. 
again chooses: The destruction of the nation and exile of 
the people suggested to some the end of their elect status 
(cf. 2 Kgs 23:27; Jer 31:31-34; Zech 1:17; 2:16). resident 
aliens: The restored Israel will be so esteemed that others 
will want to join them (cf. Zech 8:20-23). Israel’s ancient 
laws had accorded the gérim certain protections and priv- 
ileges. Now the Jews themselves were resident aliens in 
the midst of others. shall possess them as male and female 
slaves: Another view is given from a less tolerant 
perspective; the peoples that the returnees will bring 
with them are their erstwhile captors, who are now, in 
their turn, subjected to servitude. 

31 (C) Taunt-Song against the King of Baby- 
lon (14:3-23). It is only the prose introduction and 
conclusion (the taunt-song proper is found in vv 4b-21) 
that identify the tyrant as the king of Babylon, and Isaian 
authorship is sometimes defended by suggesting that the 
piece adapts a taunt by Isaiah over an Assyrian king. It 
is more probable that the identification in the prose 
sections is correct and that the king is Nebuchadnezzar, 
Jerusalem’s destroyer, or possibly Nabonidus, the last 
king of Babylon. Or the unnamed king may stand 
simply as a type of the wicked world ruler. The poem 
is a magnificent composition, rich in imagination and 
allusive force, which skillfully utilizes elements of pagan 
myths (and has contacts with Ezek 28:11-19). It falls 
into four parts: the peace that prevails with the death of 
the tyrant (vv 4b-8), the netherworld’s reaction to his 
coming (vv 9-11), the description of his (former) preten- 
sions and fall (vv 12-15), reflections of the living over 
his body (vv 16-20). 3-4a. on the day the Lord gives you 
rest: Deliberately ties to the resettlement in v 1 (cf. use of 
hiph. of naha. taunt-song (masal): > Wisdom Lit., 27:9. 
4b-8. assault: Reading marheba for madhéba with 1QIsa 
and other witnesses. Yahweh has broken: The tyrant’s 
death is God’s action to deliver oppressed people. staff. . . 
rod: Cf. 10:24 (also 10:5,15). cedars of Lebanon: These 
were much in demand by those who built magnificent 
edifices (2 Sam 5:11; 1 Kgs 5:16-25; cf. Jer 22:15). 9-11. 
sheol; - OT Thought, 77:170). This is here personified 
and more highly mythologized than is customary in the 
OT. shades: The residents of sheol take satisfaction in the 
fact that death has reduced the oppressor to the common 
lot of the dead, viz., weakness and corruption. The 
meaning of répa’im, as applied to the departed in sheol, 
is not clear; see C. L'Heureux, HTR 67 (1974) 265-74; 
and W. J. Horowitz, JNSL 7 (1979) 37-43. 12-15. How!: 
Hebr °ék parallels the ’ék that opens v 4b and probably 
intends to mark a major division. The poet applies to the 
king a non-Israelite myth of a god (the “shining star, son 
of the dawn” [v 12], conceals a proper name, Helel ben 
Shahar) who aspired to ascend the mountain of the gods 
and make himself equal to Elyon, for which presump- 
tion he was cast down to the netherworld. In the Latin 
Bible hélé! was rendered lucifer (“light-bearer”) and since 
some patristic writers saw in this piece an account of the 
fall of Satan, Lucifer came to be a name for the devil. 
mount of the assembly in . . . the north: Mt. Zaphon of pagan 
mythology, the mountain of the gods, identified with 
Mt. Casius. (In Ps 48:3 this terminology is applied to 
Mt. Zion; see R. Clifford, The Cosmic Mountain in Canaan 
and the Old Testament [Cambridge MA, 1972] 160-68.) 
“*Elyén: “Most High,” an epithet frequently applied to 
Yahweh, but among the Canaanites it was a title of El, 
the one challenged in the myth here utilized. 16-20. those 
who look upon you: It is now the living, on earth, who 
react. Again the contrast is between former might and 
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present helpless condition. you are cast forth: Proper burial 
was considered necessary to have peace in death; to be 
without burial was a sign of disgrace (Jer 22:18-19; 
36:30). because you have ruined your land: The tyrant may 
have perished on the battlefield (v 19), but the real reason 
for disgrace in death was his unworthy conduct in life. 
21. A later addition to the original poem. The slaying of 
the tyrant’s sons assures that none of his line shall 
succeed him, something done not infrequently in Israel 
(1 Kgs 15:29; 16:11; 2 Kgs 10:1-11). 22-23. Another 
addition, which speaks of destruction of Babylon itself; 
its desolation will be complete (cf. 13:20-22). 

(D) Yahweh’s Plan for Assyria (14:24-27). 
This doom oracle is introduced by Yahweh’s solemn 
oath concerning what he has purposed for Assyria. It 
accords with what Isaiah says elsewhere about Yahweh’s 
“plan” and the punishment deserved by Assyria. Since no 
punishment is explicitly provided in the indictment of 
Assyria in 10:5-15, many have thought the present 
passage the completion of that one. It is at least likely 
that they both stem from around the same period in 
Isaiah’s ministry. The solemn diction concerning 
Yahweh’s plan (for all the earth — v 26) makes it unlikely 
that the piece is to be dated to 701 and represents a 
reversal of the prophet’s conviction that revolt against 
Assyria would bring disaster for Judah. 24. I have pro- 
posed... it shall stand: Elsewhere Isaiah used similar 
diction of the uselessness of human plans (8:10), and here 
the emphasis is both on Yahweh’s resolution and on his 
power to carry it into effect. 25. in my land: Supposes that 
the Assyrians are there for hostile purposes, but this does 
not necessarily point to 701 (much less to the Babylo- 
nians in 587, as some hold); the indictment of Assyria in 
10:5-15 also supposes a hostile incursion, though it is 
difficult to fit it into any determined historical context. 
then his yoke shall be removed: Verse 25b is almost certainly 
a later insertion, taken from either 9:3 or 10:27. 26-27. 
the plan proposed for the whole earth: Relates to Yahweh’s 
broader design rather than a response to specific events 
of 701. Yahweh’s control extends to all the earth and his 
plan is comprehensive; human planning must take it into 
account or end in disaster (5:12-13,19; 7:5-7; 8:9-10; 
10:7,15; 29:15-16; 30:1-5; 31:1-3). this is the hand 
stretched out over all the earth: Previously it was said to be 
stretched out over Israel (5:25; 9:11,16,20). These verses 
are an example of the “summary appraisal” that occurs 
frequently in wisdom literature (Job 8:13; 18:21; 20:29; 
27:13; Ps 49:14; Prov 1:19); see also Isa 17:14b; 28:29. 
who can turn it back?: Cf. Amos 1:3,6,9,11,13; 2:1,4,6. 
32 (E) Warning to Philistia (14:28-32). 
Although this oracle is presented as having been 
delivered “in the year that King Ahaz died,” its dating is 
problematical. It deals with the death of an Assyrian 
king; since it is almost certainly from Isaiah, the possi- 
bilities are Tiglath-pileser III (died 727), Shalmaneser V 
(died 722), and Sargon II (died 705), none of which cor- 
respond to 715, the date followed for Ahaz’s death in the 
disputed Albright-Bright chronology (> 3 above). For 
some this argues for a chronology which places the 
death of Ahaz ca. 727, for others that the introductory 
note is editorial and inaccurate. The general thrust is 
clear: the death of the Assyrian king occasions thoughts 
of revolt by subject peoples; Judah will receive overtures 
from Philistine envoys to join the revolt, but they are to 
be rebuffed. 29. the rod which smote you: Since Philistine 
revolts were crushed by Assyria in 734, 720, and 711 
(and 701), this “rod” could be Tiglath-pileser. But Shal- 
maneser V is favored (though he did not attack Philistia) 
because of the Philistine rebellion under Sargon II (see 
20:1-6). an adder shall come forth: The dead king’s 
successor shall be more deadly than he. flying serpent: 
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Legendary creatures referred to elsewhere (30:6; cf. 
Num 21:6,8; Deut 8:15). 30. Verse 30a is out of place 
here and should be read after v 32. I will kill your root: A 
contrast between the fate of the Philistines and that of 
the Assyrian ruler; he will have a vigorous root (off- 
spring—v 29), whereas even their root (remnant) shall 
perish. Yahweh brings Philistia’s downfall because the 
revolt would involve Judah in a foolish, sinful venture 
that rejects faith in him. 31. from the north: The direction 
an Assyrian incursion into Palestine would take. no 
straggler: On Assyrian military efficiency, see 5:26~29. 
32. what shall one answer?: Consistent with the word of 
Yahweh that Isaiah proclaimed in 735 (7:4-5), 714 
(20:1-6), and 705 (30:1-5), the response here implies 
that Judah’s safety lies in the protection afforded by 
Yahweh. Isaiah’s utilization of the Zion tradition always 
involves a renunciation of means which would betray 
lack of faith in Yahweh’s power; it is esp. “the afflicted 
of his people” who are likely to have such faith. (On the 
Zion tradition, see 2:2-4; 7:8; 8:9-10; G. Tucker, in 
HBMI 332~35). 

33 (F) Concerning Moab (15:1-16:14). These 
two chapters, now a single redactional unit, consist of 
three originally distinct parts, plus editorial additions: 
15:1-9 is a lament over a devastation of Moab; 16:1-5 
concerns the fate of the fugitives; and 16:6-11 is a 
further lament (possibly based on chap. 15), with vv 
12,13~14 later additions. There is little basis for either 
affirming or denying Isaian authorship. Parts of the 
poem appear, in altered form, in Jer 48:29-38. The 
events depicted have not been identified with any specific 
historical occasion; most aspects of the composition are 
disputed. The Hebrew is corrupt in spots; not all the 
places named can be identified. On Moab’s relations 
with Israel, see comment on 25:10b. During Jehoiakim’s 
revolt against Babylon (601) the Moabites (and others) 
raided Judah (2 Kgs 24:2), which helps explain the hos- 
tility against Moab in some OT texts. 1-8. A lament, 
mostly in the ginah meter (3 + 2). Ar-Moab . . . Kir-Moab: 
While these may be specific cities, the former term might 
stand simply for the country of Moab in general (cf. 
Deut 2:18) and the latter (gir-méab) for all the cities of 
Moab or possibly the capital city. Dibon, Nebo, Medeba... : 
The cities named in vv 2-4, all north of the Arnon, are 
personified as lamenting, but it is not clear whether they 
lament the general devastation or have themselves fallen 
victim. Verse 2 should probably be emended to read 
“Daughter Dibon goes up... to weep,” parallel to 
“Moab wails.” Shaving, sackcloth, and wailing are all 
signs of mourning. my heart cries out for Moab: The poet’s 
sympathy for the ravaged land, already implied, here 
comes to the surface. her fugitives (read barthoh) reach Zoar: 
Near the S end of the Dead Sea (cf. Gen 19:19-22). The 
place-names that can be identified in vv 5-8 are to the 
S, indicating that the flight was in that direction and 
perhaps suggesting that the attack was from the N. 
Eglath-Shelishayah: A gloss, under the influence of Jer 
48:34. The fugitives carry all the possessions they can 
“across the Brook of the Poplars,” probably the Wadi el- 
Hesi, near the S end of the Dead Sea. 9. the waters of 
Dimon are filled with blood: Dimon is apparently to be 
identified with Dibon; the change would be for the sake 
of a play on the word for blood (dam). I will bring still 
more: The change from the sympathetic tone and to 1st- 
pers. address (words of Yahweh?) indicate a later addi- 
tion. 16:1-5. The Moabite refugees send an embassy to 
Jerusalem (v 1), asking for sanctuary for the fugitives (vv 
3-4a), and receive response (vv 4b-5); v 2 was perhaps 
misplaced from chap. 15. 1. send a ram of the ruler of the 
land: If the reading is correct, the Moabite leaders advise 
sending tribute, as in earlier days (cf. 2 Kgs 3:4); some 
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repoint the vb. and read “they have sent” (cf. RSV). In 
either case kar can be understood as a collective and 
translated asa pl., “rams.” The LXX (followed by NAB) 
divides the consonants differently and arrives at a sub- 
stantially different meaning. Sela‘, “crag,” refers to the 
rocky wilderness in which the fugitives are hiding. The 
same word also designates Sela, a city of Edom, but this 
would be far S of Moab and Judah. 3-4a. The plea of 
Moab’s ambassadors or their advocate in Jerusalem. 
4b-5. a throne will be set up: This future event can hardly 
be a response to the Moabite refugees in their need. Since 
the verse presupposes that the Davidic monarchy has 
been eclipsed, it is taken as an exilic or postexilic addi- 
tion. in the tent of David: A still later, exegetical addition, 
identifying a future ideal Davidid as the enthroned 
judge. The qualities of his rule, fidelity, truth, judgment, 
and justice, correspond in large measure to those of 
Isaiah’s ideal king (9:6; 11:1-5). 6-11. While the pre- 
vious sections treated Moab’s plight with sympathy, v 6 
appears to blame it on Moab’s pride. Therefore, although 
vv 7-11 take up again the theme of lamentation, the 
piece may be but a thinly disguised taunt. Here mourn- 
ing is almost exclusively over the destruction of viti- 
culture and harvest. raisin cakes: Sometimes associated 
with cultic functions, whether legitimate or pagan 
(2 Sam 6:19; Hos 3:1). the shout: Hebr hédad is normally 
used for the glad cries of those trampling grapes (Jer 
25:30; 51:14), as in v 10 (and the parallel in Jer 48:33), 
whereas in v 9 the term expresses the cry of exultation 
of those despoiling Moab (some emend to fédéd, 
“ravager”; cf. Jer 48:32). is stilled: Reading ho%bat for 
hi¥bat? with the LXX. 12. A later hand denies that 
Moab’s prayer (cf. 15:2) will be heard. 13-14. This addi- 
tion supposes a time when Moab’s fortunes are restored; 
it takes the preceding compositions as prophecy to be 
fulfilled in three years. like the years of a hireling: A weari- 
some period (so also in 21:16); cf. Job 7:1. remnant: The 
writer allows a bare survival (see 17:3; cf. also 21:17). 
34 (G) Against Syria and Israel (17:1-11). 
Isaiah prophesied against Syria and Israel in the days of 
the Syro-Ephraimite crisis (7:4; 8:1-4), and both under- 
went terrible judgment. At least the nucleus of this 
oracle stems from Isaiah; since the blow had not yet 
fallen, it is to be dated before 733. Verses 7, 8, and 
possibly 9 are later expansions, and vv 10-11 come from 
a different context. 1-3. Emphasis here is on the fate of 
Damascus. In fact, Damascus was not destroyed, but the 
Assyrians pillaged it, executed its king, and organized 
Syria’s territory into four Assyrian provinces. Damascus 
survived to prosper (cf. Ezek 27:18). given over to flocks: 
Cf. 5:17. glory: See comment on v 4. 4~6. Perhaps origi- 
nally a separate composition. glory; The word kabéd 
designates wealth, power, and well-being. The reversal 
is expressed in two images: flesh wasting away and a 
harvest that yields only as much as a gleaner might 
expect. Valley of Rephaim: Located not in Israel but SW 
of Jerusalem and therefore familiar to those whom Isaiah 
was primarily addressing. a scattering of grapes: Does not 
relate to Isaiah’s remnant teaching, for here he speaks 
only of the fewness of the survivors, not of any hope for 
the future. 7-8. In the context of the Syro-Ephraimite 
crisis, the reason for Isaiah’s pronouncement of doom 
would have been clear; this is not the case in its present 
literary context, so this later addition blames Israel’s 
idolatry for her fall but also promises conversion. 9. 
Sometimes taken as the conclusion to vv 4-6, this verse 
rather introduces vv 10-11; it warns that just as Yahweh 
had dispossessed the original dwellers in the land, so he 
can also dispossess Israel. The text of v 9a should be 
emended with the LXX (see NAB). 10-11. These verses, 
in direct address, 2d pers. sg., do not resemble anything 
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that precedes; they may be by Isaiah but from a different 
context. They were more likely addressed to Judah than 
Israel. They appear to relate to the pagan practice of 
setting out plants in small vessels so that they sprout 
rapidly and immediately wither away, symbolic of the 
death of Adonis, a vegetation deity. The section could 
have been attracted here by the reference to a scanty 
harvest in vv 5-6 and the desire to further implicate 
Israel in pagan practices. 

35 (H) Attack and Deliverance (17:12-14). 
While this passage is to be attributed to Isaiah, there is 
little to specify the historical context; neither the 
attackers nor the attacked is named. Yet the pattern 
seems to be taken from the Zion psalms (— 9 above), 
where many of the same elements are found. An assem- 
bling of the peoples against Zion is described, sometimes 
with roaring or roaring of waters (Ps 46:4), but Yahweh 
acts and the opposition is defeated (Ps 46:7,10; 48:6; 
76:4,6-7) at his rebuke (cf. v 13 and Ps 76:7), before the 
morning (cf. v 14 and Ps 46:6). Isaiah follows the tradi- 
tional diction, which spoke of the enemy in general 
terms, but this piece fits in with other oracles in which 
he spoke of Yahweh bringing an end to Assyria (see 
10:5-15; 14:24-27). Isaiah opposed the rebellion of 705, 
so he is unlikely to have spoken of God’s defense of Zion 
in unconditional terms in those circumstances. Some 
would relate it to the events of chap. 18. Another pos- 
sible context would be the attack of Syria and Israel in 
735, although the eloquence of this piece hardly agrees 
with the manner in which he dismisses them in 7:4. In 
any case, Isaiah here clearly uses a preexisting Zion 
tradition in a very positive manner to reassure Judah in 
concrete circumstances. 14b. Summary appraisal; see 
14:26-27. 

36 (1) Embassy from Egypt (18:1-7). The 
passage is probably to be dated in the general period of 
the events of 714 (see 20:1-6), when Egypt was attempt- 
ing to rally support against the Assyrians. After a period 
of internal weakness Egypt was subjugated, around 716, 
by the Ethiopian king Piankhi, who founded the 25th 
(Ethiopian) dynasty. Isaiah indicates that the response to 
the embassy here described should be a refusal. 1. woe: 
Some translations take héy as a simple exclamation 
(“Ah!”), but a case can be made for it introducing a true 
woe oracle (so Wildberger). land of winged insects: The 
meaning of silsal is uncertain, and the expression may 
refer to swift boats (v 2) with their sails. Ethiopia: The 
biblical Cush, far S of Egypt, on the Upper Nile. 2. sea: 
The Nile. papyrus boats: Made of bundles of the plant 
bound together (BA 47 [1984] 134-42). go: Return to 
those who sent you; see vv 4-6 for the response they are 
to give. 3. An addition by a later editor which now 
addresses “all you who inhabit the earth.” 4-6. While 
ostensibly the response the Egyptian ambassadors are to 
take back, in reality this word is for Judah. The message, 
which accords with chap. 20 and other relevant pas- 
sages, is that Judah is not to join Egypt in revolt against 
Assyria. Yahweh will not act at this time; later, 
however, there will be a “harvest” (destructive judg- 
ment). they shall be left to the birds of prey: An allusion to 
corpses of the slain rather than to vine cuttings. Since vv 
4-6 contain the threat that goes with the opening “woe,” 
the nation that is to be judged is Egypt/Ethiopia, not 
Assyria. 7. A later editor uses phrases from v 2 to 
anticipate the conversion of Egypt to Yahweh (cf. also 
19:18-22). 

‘37 (J) Concerning Egypt (19:1-25). While 
this whole chapter concerns itself with Egypt, it is no 
unified composition. Verses 1-4,11-14 (with v 15 as a 
later expansion) belong together and are from Isaiah, 
while vv 5-10 are intrusive in their present context; vv 
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16-25 are a series of five later additions. The historical 
background for vv 1-4,11-14 seems to be slightly 
earlier than that of chap. 18, i.e., before Piankhi had 
unified Egypt, so probably the days of Osorkon IV 
(730-715), last king of the 23d dynasty. Yahweh is 
depicted as Lord of history, who can rouse the Egyptians 
to civil war and subject them to the ruler of his own 
choice; Egypt’s fate is the result of the foolish plans of 
her leaders, probably plans of revolt against Assyria. All 
this agrees with what Isaiah has to say about Egypt. 1. 
the idols of Egypt... the heart of the Egyptians: Both are 
equally without courage before the might of Yahweh. 2. 
Egypt against Egypt: The period before the unification 
effected by Piankhi’s takeover was one of much civil 
strife, with not only rival princelings but even rival 
dynasties: the 23d dynasty established itself while the 
22d still claimed rule, and the 24th began before the 23d 
came to an end. 3. I will confuse their counsel: In line with 
the Isaian theme that only Yahweh’s counsel (‘és@) can 
stand (7:7; 8:9-10; 14:24-27). they shall consult: The types 
of divination listed were forbidden in Israel (Lev 19:31; 
20:6,27; Deut 18:11; cf. Isa 8:19), and Isaiah obviously 
considered them useless. 4. a hard master: The reference 
is more likely to Sargon II of Assyria (721-705) than to 
Piankhi or another pharaoh— though in fact Assyria did 
not conquer Egypt until under Esarhaddon (680-670). 
5-10. These verses are intrusive. Whereas vv 1-4 deal 
with the political troubles of the country and vv 11-15 
blame them on foolish policies, here we have a detailed 
description of the drying up of the Nile (“sea” [v 5], 
refers to the Nile, as in 18:2) and the consequences 
thereof. Egypt’s cycle of (three) seasons was built around 
the annual inundation of the Nile, on which Egypt’s 
agriculture and economy were dependent. Here is de- 
tailed the perishing of the marsh vegetation (v 6), sown 
fields (v 7), and industries dependent on what lives in the 
waters (fishermen, v 8) and what can be grown (mate- 
rials for textiles, vv 9-10). 11-14. What Isaiah here says 
of those in Egypt who should provide right counsel 
parallels what he said of the same class in Judah (5:13, 
18-21; 29:14). Presumably the foolishness they 
demonstrate has to do, as in the case of Judah’s sages, 
with advising a policy of resistance to Assyria, which 
has a specific role in Yahweh’s plans (10:5-6). Opposi- 
tion to this plan by Egypt would be just as foolish as 
resistance by Judah; moreover, Egypt usually attempted 
to draw Judah into its adventures against Assyria (see 
chap. 18). let them make known: Isaiah’s polemic against 
“the wise” was provoked by their failure to take 
Yahweh’s purpose into account; even those in Egypt 
were not exempted. Zoan (Tanis)... Memphis: Both 
cities of the Delta area, both closely connected with 
Osorkon IV; his 22d dynasty is called Tanite because his 
power was based there. 14. Yahweh is the agent of 
Egypt’s downfall, now acting through the foolishness of 
her leaders (cf. 29:9-10; also 6:9-10); on drunkenness as 
a contributing factor, see 5:11-13; 28:7-8. 16-17. The 
first of the five additions, each of which begins “on that 
day.” This one, written by a nationalistic spirit, picks up 
the “plan/purpose” (‘ésd) terminology of v 12. 18. The 
reference here is probably to Jews in Egypt, rather than 
to Egyptian conversion. five cities: Specific places where 
the Jewish population is so large that “they will be 
speaking the language of Canaan,” i.e., Hebrew. city of 
the sun: Heliopolis, but the reading is disputed. 19-22. 
The outcome of the action is unambiguously given in v 
22, but there are uncertainties in the previous lines. 
Commentators understand the “altar” and “sacred pillar” 
(v 19) to be already in existence; this text would both 
legitimize them (so that it must date to a time before the 
deuteronomic centralization of worship was universally 
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accepted) and see in them a pledge of Egypt’s future con- 
version. Themes of the exodus surface with the crying 
out to Yahweh and deliverance (Exod 8:8; 14:10,15; 
17:4), only now it is the Egyptians rather than the 
Israelites. 21. “To know the Lord” comprehends fidelity 
and true response (cf. Jer 22:15b-16; Hos 2:21-22; 6:6). 
22. The Egyptians will experience Yahweh’s deliverance 
from oppression (v 20), just as Israel did. 23. This new 
addition goes beyond the universalism of vv 19-22, 
broadening the perspective beyond Egypt and adding 
the note of international peace. there shall be a highway: A 
symbol of amicable commerce between the two invet- 
erate enemies, Egypt and Assyria. Assyria had long dis- 
appeared from history and the author may have had in 
mind one of its successors (e.g., the Persian Empire), but 
because of the symbolic force of the names, the import 
would go far beyond that. the Egyptians shall worship 
(‘abédit) with the Assyrians: Reading ’t as prep. 24-25. 
These verses go even farther in that they put Egypt and 
Assyria on a par with Israel. my people, the work of my 
hands: Expressions elsewhere reserved for Israel (cf. 
60:21; 64:7). 

38 (K) Isaiah a Sign and Portent to Egypt 
(20:1-6). Symbolic acts dramatized prophetic words 
and made them more effective (cf. Jer 19:1-13; 27:2-8; 
Ezek 4:1-8,9-15; 5:1-4; 12:1-7; 37:15-22). The back- 
ground of the one here performed is the Philistine revolt 
against Assyria in 714. Although the narrative concerns 
itself with Ashdod, Egypt, and Assyria, the act was 
directed to Judah and Hezekiah, who had been invited to 
Join the conspiracy (see chap. 18). Isaiah’s symbolic act 
warns of the consequences in order to persuade against 
it. In this case he was successful. 1. This verse was 
formulated in 711 or later, after the symbolic act, since 
the capture of Ashdod is mentioned at the outset. This 
may have been in order to present its message anew 
when Isaiah attempted to counter a similar temptation to 
revolt in 705. 2. naked and barefoot: May here mean 
simply semiclothed; the prophet was simulating the 
manner of a prisoner of war as a warning of the likely 
result of revolt (cf. v 4). 3. sign and portent: The same 
terms as in 8:18. against Egypt and Ethiopia: l.e., Egypt 
under the Ethiopian dynasty (see chap. 18). 4. captives 
from Egypt: The Assyrians did not enter Egypt, and it was 
the Philistines alone who suffered; thus, this explanation 
must have been formulated in 714, at the beginning of 
the revolt, even though v 1 was written later. 5-6. 
hope... help: Egypt provided no help and even handed 
over the king of Ashdod who had sought asylum. 
Isaiah’s objections rested not simply on the conviction 
that Egypt was an unreliable ally but on his teaching 
about Yahweh’s purpose in history and sovereign con- 
trol of events. 

39 (L) On the Fall of Babylon (21:1-10). 
This massa’ (+ 28 above) looks to the immediate fall of 
Babylon (not named until v 9) and therefore is probably 
to be dated shortly before 539. 1. wilderness of the sea: 
Hebr midbar ydm is doubtful as a designation for 
Babylon. Another term for Kaldu, the area in S Meso- 
potamia for which the Chaldeans (Neo-Babylonians) 
were named, mat tamti, “sealand,” may possibly provide 
the explanation. 2. revealed to me: The prophet is not 
identified, though v 6 describes his mission. go up... 
besiege: The speaker here presumably is Yahweh, who 
commands the forces that will bring Babylon’s down- 
fall. Elam... Media: If the attack described is that of 
Cyrus the Persian, these would have to be contingents 
of conquered peoples among his forces (see 22:5-8a); 
both had been allies of Babylon before Cyrus overcame 
them. 6-8. The prophet is commanded to constitute a 
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watchman (hamésappeh in v 6, read haro’eh for *aryéh in 
v 8) or possibly to act as watchman (cf. v 11; Ezek 
33:1-9; Hab 2:1) to give warning of the attack. 9. The 
attack takes place, and word of the fall of the city goes 
out. all the images of her gods: Implies both that idolatry 
was part of Babylon’s crime and that her idols could not 
save her. 10. my threshed and winnowed one: Babylon’s fall 
is consoling news to a Judah that had suffered much 
under her. 

40 (M) Concerning Dumah, Dedan, and 
Kedar (21:11-17). These three short oracles (vv 11-12, 
13-15,16-17) are placed together because all deal with 
locations in Arabia, SE of Judah; Dumah and Kedar are 
also linked as descended from Ishmael in Gen 25:13-14 
(as is Tema, named in the oracle on Dedan). Since Arabia 
fell successively under Assyrian and Babylonian control, 
these oracles could fit into a wide time span, but 
Aramaisms suggest the later period. Nabonidus (556- 
539) took special interest in Arabia, living in Tema ca. 
550-540, and this period has been suggested for vv 
11-12 and 13-15. 11-12. These verses take the form of 
a rather enigmatic dialogue. Dumah: (An oasis in Arabia) 
occurs in the inscription (“Edom” in NAB); the oracle 
itself mentions only Seir, a mountain in Edom, some- 
times used as a metonym for it. Although the meaning 
is far from certain, it appears that to a “watchman” (i.e., 
a prophet) in Judah there comes from Dumah (therefore 
from the east, the direction of Seir) an interrogation 
concerning “the night,” i.e., a period of trial, perhaps of 
the Babylonian domination. The response suggests a 
temporary relief only but does not close the door to 
future hope. 13-15. Although usually rendered “oracle 
on Arabia,” the inscription (missing in LXX) does not 
use the normal term for Arabia and has not been satis- 
factorily explained. The location is secure, however, 
because of the two places named, Dedan and Tema. 
Caravans of Dedanites have been ravaged and are ad- 
vised to spend the night in the wilderness for safety’s 
sake; the people of Tema are urged to aid them with food 
and drink. Again the period of Babylonian domination 
is possibly the background. 16-17. This addition 
perhaps presupposes the preceding but takes the disaster 
as a prophecy soon to be fulfilled. like those of a hireling: 
See comment on 16:14. glory: Kedar was known for the 
wealth it had acquired through its flocks and caravan 
trade (60:7; Jer 49:28-29; Ezek 27:21). 

41 (N) Oracle on the Valley of Vision (22:1- 
14). This announcement of doom can confidently be 
attributed to Isaiah; though of great importance, it offers 
many problems. It is not clear why it was placed among 
the oracles against the nations. The editor’s inscription is 
taken from v 5. The oracle can be dated to 701, after 
Sennacherib’s reprisal for Hezekiah’s revolt of 705. Sen- 
nacherib destroyed 46 fortified cities of Judah, with their 
villages, and threatened Jerusalem; Hezekiah submitted, 
paid a huge indemnity (2 Kgs 18:13-16), and lost much 
of his territory. Isaiah had opposed and condemned as 
disastrous Hezekiah’s attempt at power politics because 
it neglected to take Yahweh’s “plan” into account and 
placed trust in human allies rather than in him (see 
28:14-22; 29:15-16; 30:1~7,8-14,15-17; 31:1-3). Yet 
Sennacherib’s withdrawal did not lead to reflection or 
repentance, but rather to wild rejoicing, and this is what 
occasions Isaiah’s scathing denunciation of Jerusalem. 
2a. presumptuous town: The same term is applied to Tyre 
in 23:7 (and cf. 32:13). 2b-3. The defenders had not even 
acquitted themselves with bravery, but had fled (cf. also 
Assyrian records, ANET 288). Verse 3a8 and 3bB should 
be transposed, as in NAB. 4. The prophet’s pathos 
reveals itself in the term “daughter of my people” and in 
his refusal to be consoled, not least because the moral 
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damage is seen to be irreparable. 5-8a. Some deny these 
verses to Isaiah, esp. because of the identification of the 
attackers as Elam and Aram (both opposed Assyria in the 
8th cent.). As in 21:2, this may be explained as contin- 
gents of conquered peoples being taken into the con- 
quering army (as David did with the Philistines [2 Sam 
15:18-22]). 6. Kir: Mentioned in the OT only with 
reference to the Syrians (2 Kgs 16:9; Amos 1:5; 9:7). 
valley of vision: Not a known geographical designation. It 
was probably an assembly point for attacking forces, no 
doubt the Hinnom Valley, W of Jerusalem, now become 
the object of prophetic revelation or vision. he has removed 
the cover: Yahweh has denuded Judah of the protection of 
Jerusalem, often thought to be invincible. 8b-11. Fever- 
ish preparations for the siege only highlight the neglect 
of Jerusalem’s true source of security, Yahweh’s will and 
power. This passage is sometimes taken as prose, but 
Wildberger and others scan it as poetry. Some believe 
that it reflects the preparations for the Babylonian siege 
of 588-587, but on inadequate grounds. house of the forest: 
Probably what is elsewhere called “the hall of the forest 
of Lebanon,” which Solomon established, in part, as an 
armory (1 Kgs 10:16-17). city of David: The older part of 
Jerusalem, the Jebusite stronghold captured by David. 
lower pool: There is reference in 7:3 and 36:2 also to an 
“upper pool,” but neither is located with certainty. you 
made a reservoir between the two walls: For the second wall, 
built by Hezekiah, cf. 2 Chr 32:5. The new reservoir 
would hold the water brought in by the famous tunnel 
Hezekiah had dug through rock (2 Kgs 20:20) and 
would now replace “the old pool” (probably “the upper 
pool” of 7:3 fed by the “waters of Shiloah”; see 8:6). but 
you did not look to him who made it: The antecedent of the 
(fem.) pronouns with “made” and “formed” must be con- 
jectured (NAB supplies “the city”); probably it refers in 
a general sense to what is now happening and thus 
relates to Yahweh’s work in history —a favorite theme 
with Isaiah. The people of Judah’s failure to attend to 
Yahweh’s purpose and to conform their actions to it 
necessarily leads to disaster (5:12-14; 30:1-5,8-14; 
Silei=3)s 

42 (O) Shebna and Eliakim (22:15-25). The 
identification of Shebna as the official against whom vv 
16-19 were spoken rests on what was originally an 
inscription (v 15b, ‘al-Sebna’ ?dSer ‘al-habbayit) later taken 
into the text, and whose accuracy is sometimes ques- 
tioned. However, there was an official named Shebna in 
Isaiah’s day (36:3,22; 37:2//2 Kgs 18:18,26,37), and his 
position is given as sdper, “scribe,” the equivalent of 
secretary of state (R. de Vaux, AI 129-32), a high official 
but inferior to master of the palace (‘al-habbayit), the title 
given him here. The texts cited above name Eliakim in 
that position, so they are consistent with the demotion 
of Shebna and elevation of Eliakim (but not with the 
exile of the former). Many contest the authenticity of vv 
19-24, on the elevation of Eliakim; some take them as 
an investiture oracle by a contemporary of Isaiah, others 
as a much later piece describing an eschatological mes- 
sianic figure. But, on the assumption that the inscription 
was correct, Shebna must have been demoted; and vv 
20-24 are not addressed to Eliakim but to another 
whose authority is to be transferred to Eliakim (v 21). 
Verse 25 is a later addition. 15. steward: Hebr sokén is not 
elsewhere found in the OT, though the fem. occurs in 
1 Kgs 1:2,4; nonbiblical uses in cognate languages sup- 
port its being here a synonym for “master of the palace.” 
16-18. Although rock-hewn tomb and chariots may 
reveal blameworthy pride, they hardly explain the 
severe judgment. It is conjectured, therefore, that 
Shebna was a leading force in Hezekiah’s Assyrian 
policy, which would also help explain the threat of exile. 
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The context (1.e., after 22:1-14) may suggest a connec- 
tion with Hezekiah’s Assyrian policy. 19-20. The shift 
to Yahweh as the speaker and the “on that day” are indi- 
cations of a new beginning. 21-22. The things said of 
Eliakim and his office are intended to associate him 
closely with the royal house. On his being “father,” see 
9:5, but also Gen 45:8; Job 29:16; and Judg 5:7 (Deborah 
as “mother”). the key of the house of David: Symbolizes 
authority over all in the royal palace, but the placing of 
it “on his shoulder” may represent the actual investiture 
ceremony. 23. seat of glory: A term that could be applied 
to the royal throne closely associates Eliakim with the 
royal line. on him shall hang: A family participates in the 
prerogatives of the high official, even future generations 
when the post is hereditary. 25. A later addition, from 
a time when Eliakim’s line had lost this post. 

43 (P) Concerning Tyre (23:1-18). Although 
this poem possesses power and beauty and has some 
contact with Isaiah’s thought, it is probably a later com- 
position. The original unity is vv 1-14 (“Wail ... laid 
waste” in v 1 and v 14 forms an inclusion), with vv 5 and 
13a as interpolations and vv 15-18 composed of later 
additions. The inscription is probably correct in seeing 
Tyre as subject; “Sidon” in vv 4 and 12 and “Canaan” in 
v 11 should be taken as terms for Phoenicia generally. 
Although the commands to wail (vv 1,14) suggest 
lamentation, this is a sarcastic ploy; the overall message 
is that Tyre’s downfall is the doing of Yahweh and that 
he has acted for good reason. There are no historical 
allusions that would date the piece directly, but, since 
the poem supposes that the blow came when Tyre was 
the center of a mercantile empire, a probable conjecture 
would be the expeditions of Esarhaddon against Tyre in 
679 and 674 in punishment for revolt against Assyria 
(ANET 291, 292). The poem is developed in fine 
dramatic style, with ships, cities, the sea, and popula- 
tions all personified. 1. wail: The ships arrive to find no 
port, no buyers for the merchandise they have brought 
from afar. “Tarshish,” according to Albright, means 
“refinery” (BASOR 83 [1941] 21-22) and came to desig- 
nate a colony, or possibly several, where such activity 
was carried on; Tartessos on the coast of Spain is the best 
candidate. Tarshish ships: Originally so designated 
because of the port to and from which they sailed, but 
the term came to designate any large oceangoing vessel; 
it is used in that sense in 2:16; cf. also 1 Kgs 10:22; 22:49. 
Kittim: Designated different peoples at different times, 
usually distant and from the west; here it refers to 
Cyprus. 3. the grain of Shihor: Parallel to harvest of the 
Nile; Sidr means “pond of Horus.” 4. be ashamed: 
Explained by the following words concerning childless- 
ness (cf. Gen 30:1; 1 Sam 1:5-7), which, though spoken 
by the sea (by identification with its formerly illustrious 
city?), must refer to Phoenicia (Sidon). 6. pass over to 
Tarshish: l.e., because the destroyer may return. 7. from 
of old: A claim to have existed from antiquity would be 
part of Tyre’s proud boast. distant lands: Tyre had a wide- 
spread network of colonies which contributed to her 
commercial success. 8-9. The judgment on Tyre is 
explicitly attributed to Yahweh’s planning in the same 
terminology Isaiah had used elsewhere (see 14:24-27); 
but here it does not relate to broader policy but is 
Yahweh’s reaction to Tyre’s pride. 10. The Hebr text is 
in part corrupt. Emendation on the basis of the LXX and 
1QIsa4 gives reasonable sense: “cultivate your own 
land” (i.e., turn to other means of livelihood) “because 
the Tarshish ships no longer have a port” (profit from 
trading has been cut off). 11-12. Yahweh’s initiative is 
again affirmed (cf. vv 8-9). daughter Sidon: Another 
personification (cf. vv 1,4,14). 13. The verse is corrupt 
and in part, at least, a gloss. As it now stands it names 
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the Chaldeans and may intend to accommodate the 
oracle to Nebuchadnezzar’s long siege of Tyre (585- 
573). However, some read “Kittim” for “Chaldeans” and 
see an assertion that flight to Cyprus will be of no avail 
(cf. v 12). 15-18. Glosses that acknowledge a possible 
future restoration of Tyre and lessen some of the hostil- 
ity of the original oracle. Verse 16 is no doubt a secular 
song that mocks the condition of any overage harlot; v 
15 simply introduces it, applies it to the situation of 
Tyre, and thereby offers a mitigation of the harsh senti- 
ments of vv 1-14; originally it would not have included 
references to “seventy years” or to “the years of one 
king” (the latter remaining without satisfactory explana- 
tion). Verses 17-18 build on the preceding and are more 
positive, seeing Tyre again “at the end of seventy years” 
(a round figure for a time of punishment, as in Jer 29:10) 
dealing with all nations. It even speaks of Tyre’s profit 
being consecrated to the Lord. Such flowing of the 
wealth of the nations to Jerusalem (supposing often also 
conversion to Yahweh) is frequent in exilic and post- 
exilic texts and is a fitting note upon which to end this 
collection of oracles on the nations. 
44 (VI) The Apocalypse of Isaiah (24:1-27:13). 
After oracles against particular nations (chaps. 13-23), 
chaps. 24-27 announce the final end of the earth. This 
perspective and themes like the punishment of cosmic 
powers, the end of death, and the resurrection of the 
dead betray the late date of chaps. 24-27 and link them 
with apocalyptic writings—although characteristic 
features of the genre are missing; see P. D. Hanson, 
“Apocalyptic Literature,” in HBMI 465-88. 

(A) Earth’s Final Downfall (24:1-20). 
Earth’s destruction is announced (vv 1-3); earth reacts as 
though cursed (vv 4-13); the survivors are invited to 
praise Yahweh’s name (vv 14-16a); the original an- 
nouncement of destruction is amplified (vv 16b-20). 4. 
the earth mourns: Hearing Yahweh speak, the earth goes 
into mourning, reacting as to a death sentence. E.g., 
Ahab puts on sackcloth when he hears Elijah’s judgment 
on him for Naboth’s murder (1 Kgs 21:27). Earth’s 
“mourning” is manifested by a severe drought; cf. Amos 
1:2 and, for the metaphor, D. R. Hillers, Perspective 1-2 
(1971) 121-33. Verses 4-13 describe not the destruction 
by earthquake and flood announced in vv 1-3 but the 
reaction of earth and its inhabitants to the announcement 
of destruction. 5. eternal covenant: Probably the covenant 
with Noah (Gen 9:16) because of the flood imagery un- 
mistakable in vv 18b-20 below. But by that covenant 
God vowed never again to destroy the earth by water 
(Gen 9:11,14-16). To announce a new flood, the text 
must reinterpret Noah’s covenant as conditional on 
human fidelity. Verse 5 mentions crimes in only general 
terms, but 26:21 refers to crimes of blood and recalls the 
stern warning against shedding human blood in Gen 
9:6. 6. a curse: The sentence of doom acts like a curse on 
the earth’s fertility, and earth’s inhabitants begin to 
perish in great numbers. 
45 7. the new wine mourns: Hearing the sentence of 
doom affects vineyard (vv 7-9) and city (vv 10-12). 
Both are saddened by the failure of the wine, which had 
been a part of human life since Noah planted a vineyard 
and drank its wine (Gen 9:20-21). 10. city of chaos; A suc- 
cession of ancient cities might bear the epithet “of chaos” 
but none more suitably, in the same context with allu- 
sions to the flood and Noah, than Babel. The story of 
Babel, the city left unfinished as an eternal monument to 
confusion, concludes the epoch of the flood with the 
words: “and from there Yahweh scattered them over the 
face of the whole earth”; cf. Isa 24:1. 14. let them lift their 
voices: The survivors of the curse are invited to praise the 
name of Yahweh, undoubtedly by those safely installed 
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under Yahweh’s protection on Mt. Zion; see 24:23. 16. 
the Just One: This title honors Yahweh as vindicator of 
the divine right and that of Israel through victory in 
battle. 17-18. the windows of heaven: As in the flood, 
Gen 7:11. 

46 (B) Yahweh’s Triumph in Prophecy and 
Song (24:21-27:1). Prophecy and prayer alternate. 
The composition is framed by the announcement of 
divine vengeance on cosmic powers: the heavenly host 
in 24:21-22 and the monsters of the sea in 27:1. Notice 
the repetition in 24:21 and 27:1 of “on that day Yahweh 
will bring punishment on.” After defeating the heavenly 
host, Yahweh is enthroned as king on Mt. Zion (24:22- 
23), and the image of the divine king making Jerusalem 
safe dominates what follows. A hymn to Yahweh, safe 
refuge of the poor (25:1-5), separates the enthronement 
from its sequel: a divine banquet on Mt. Zion for all the 
nations to feast the victory over death (25:6-10a). A 
much longer “song” in two parts (26:1-21) extols the 
protection of Yahweh’s city (vv 1-6), then praises the 
power of Yahweh’s commandments and prays for divine 
intervention against the people’s enemies (vv 7~19). It is 
concluded by Yahweh’s response (vv 20-21). 

(a) YAHWEH’S KINGsHIP (24:21~23). 21. the 

host of heaven: The sun, moon, and stars; cf. Deut 4:29. 
22. The imprisonment and later punishment of Yahweh's 
enemies is a recurrent theme in apocalyptic; cf. Rev 
20:1-3. 23. the moon will be abashed and the sun ashamed: By 
the glory of the divine king. Creation is rolled back: 
after earth disappears beneath the waters, the heavenly 
host is imprisoned and the brilliance of sun and moon 
dimmed. Only the light from the divine king shines, as 
at the first moment of creation. on Mt. Zion and in 
Jerusalem: The image of Yahweh’s mountain, succeeding 
that of the waters into which the earth has sunk, recalls 
the old tradition, perhaps going back to pre-Israelite 
Jerusalem, that Zion’s God repels the raging waters 
which assault the city; see 17:12~14. In the flood the 
waters covered the highest mountains (Gen 7:19-20), 
and, according to Isa 30:25, the waters will again, “on 
the day of great slaughter.” But Zion withstands the 
floodwaters (28:16). It will be higher than any other 
mountain in the future (2:2) and will be surrounded by 
water to protect it (33:21). elders: Since 25:6~8 will 
describe a banquet “on this mountain,” the reference 
recalls the liturgical banquet of Exod 24:9~11 at which 
the elders of Israel feast the covenant before Yahweh on 
Mt. Sinai. See P. Welton, TZ 38 (1982) 129-46. 
47 (b) Hymn To Yauweu, Sare ReFucE (25: 1-5). 
1. wonderful plans: Cf. the wonder counselor in 9:5. 2. 
The “ruined city” of 24:10-12 now has its ruin attributed 
to Yahweh. 3. fierce peoples: May be an allusion to the 
conquest of Canaan; cf. Num 13:28. 

(c) THE BANQUET ON Mr. ZION (25:6-10a). 
The banquet is the sequel to the enthronement scene of 
24:21-23; it celebrates the divine kingship. 7. the mourn- 
ing veil: Possibly the surface of the earth covering the 
dead; cf. 26:21. 8. he will swallow death: Makes explicit the 
metaphors of “veil” and “cover.” 9-10a. A short hymn 
to Yahweh’s power closes the scene of Yahweh’s en- 
thronement and banquet which begins with 24:23. 

(d) ON Moas (25:10b-12). Moab is the only 
enemy of Israel mentioned by name in chaps. 24-27, but 
this is probably not the unnamed enemy that appears 
elsewhere in chaps. 24-27; vv 10b-12 are a later addi- 
tion. Moab, Israel’s neighbor across the Dead Sea, was 
a son of Lot by his own daughter (Gen 19:37),,and a 
longtime adversary, remembered for having summoned 
Balaam to curse Israel (Num 22-24) and for having 
oppressed Israel (Judg 3:12-30). Conquered by David, 
Moab regained its independence after Ahab’s death. 
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Oracles against Moab are found in Amos 2:1-3 and Isa 
15-16. See also Jer 48:26-27 and Ezek 25:8-11. 

48 (e) PRAYER FOR DELIVERANCE (26:1-27:1). 
Verses 1b-6 extol the city of Yahweh and urge trust in 
the “Rock of Ages.” A companion piece to the hymn of 
25:1-5, it also has links with 24:14-16a. Verses 7-19, 
displaying some traits of a communal lament, pray for 
divine help against the people’s enemies. Verses 1b-6 
and vv 7-19 are identical in style, and they form two 
parts of one composition in the present state of the text. 
Verses 20-21 are the divine response to the people’s 
prayer. 1. our city-stronghold is Salvation: “Salvation” is a 
divine title, concretely “the Savior,” as the following “he 
provides” shows. The common transl., “we have a city- 
stronghold,” divides the verse wrongly and ignores a 
figure of speech characteristic of this chapter: the word 
that a colon ends with, or a like-sounding word, is the 
word that the next colon begins with (anadiplosis); see 
W. H. Irwin, CBQ 41 (1979) 244-45. 9b. when your com- 
mandments reach: Reading ké’as3ér, piel infin. with ké. 
Verses 9b-10a contain a long chiasmus: each word or 
expression in v 9b has its parallel, in reverse order, in v 
10a except for the vb. yahan, “pardon,” on which the 
chiasmus pivots. The central position of “pardon” 
focuses attention on the treatment of the wicked: they 
should not be pardoned. 12. confer peace upon us: Peace 
involves two things: destruction of the people’s enemies 
(v 14) and the people’s increase (v 15). 13. only your name 
do we invoke: They appeal to their loyalty to the first com- 
mandment. 17-18. The metaphor of false labor 
expresses the people’s helplessness. the inhabitants of the 
world do not drop: The vb. “drop” may mean “give birth” 
or “fall in battle.” To increase, they must defeat their 
enemies and give birth to new inhabitants of the world; 
both exceed their power. 

49 19. your dead will live: Is this resurrection real or 
metaphorical, of individuals or of the nation whose 
oppression has been figuratively a “death”? Many take 
26:19 as witnessing an emerging belief in individual 
resurrection. Neither the wording nor the immediate 
context is conclusive. Hos 6:2 uses similar language of 
a national revival, something Isa 26:15 prays for. But in 
the larger context of chaps. 24-27 with its announce- 
ment of the end of death, national revival seems to 
include individual resurrection. dew of the east: Lit., “dew 
of lights.” A dew with divine properties, it both 
moistens the parched earth and inseminates it so that it 
may give birth to the dead; see J. Day, ZAW 90 (1978) 
265-69. 20-21. Yahweh responds by assuring the 
people that divine punishment for the iniquity of earth’s 
inhabitants is imminent (v 21). During the “little while” 
of wrath, Yahweh’s people must wait, hiding themselves 
in their “chambers” with the doors closed behind them 
(v 20); cf. Rev 6:9-11. These “chambers” undoubtedly 
refer to their literal or figurative entombment; cf. the 
hdry mwt, “chambers of death,” in Prov 7:27 and the hdr 
bt ‘Im qbr, “the chamber of the house of eternity, the 
grave,” in CIS 1 124, 1; and N. Tromp, Primitive Concep- 
tions of Death and the Netherworld in the Old Testament 
(BibOr 21; Rome, 1969) 156-57. Their tombs will pro- 
vide them with a hiding place. 27:1. on that day Yahweh 
will punish: The wording is almost identical to the begin- 
ning of 24:21. The long composition is framed by these 
two announcements of punishment—there of the heav- 
enly host, here of the monsters of the deep. Leviathan: A 
Ugaritic text similarly describes the mythical sea 
monster (UT 67:1:1) in announcing Baal’s victory over it. 
50 (C) Vineyard and City Revisited (27:2-13). 
This appendix to 24:1-27:1 centers on the future of 
Jacob-Israel within a more limited horizon. 
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(a) THE SECOND SONG OF THE VINEYARD 
(27:2-6). Socalled by comparison with 5:1-7, the song 
begins with an invitation to sing of the precious vine- 
yard watched over by its divine guardian (vv 2-3). 6. 
The song’s explanation (cf. 5:7) contains the first men- 
tion of Jacob-Israel in 24-27. 

(b) THe Future oF JAcos (27:7-13). After 
the mention of Jacob in v 6, three short passages (vv 7-9, 
10-11,12-13) contrast Jacob’s fate with that of his 
enemies. 10. the fortified city: Is this Jerusalem? More 
probably it is the ruined city of 24:10-12; 25:2,12; 
26:5-6,12-13. The “ingathering” of Israelites from their 
dispersion among the nations is a theme appearing in 
several late texts, e.g., Deut 30:3-5; Isa 56:8; 66:20; Jer 
29:14. 
51 (VII) Oracles in Hezekiah’s Reign Reinter- 
preted by Promises of Future Salvation (28:1-33:24). 
Several Isaian oracles from the latter part (705-701) of 
Hezekiah’s reign are preserved in this collection. 
Characteristically the prophet uses the form of a lament 
over the dead, the so-called “woe oracle” introduced by 
héy, “woe to,” “alas for,” to express divine opposition to 
any alliance with Egypt against Assyria (> 15 above). In 
addition, the collection includes post-Isaian salvation 
oracles. The whole is concluded by a long prayer (chap. 
SSacielsas 12): 

(A) Against Samaria (28:1-6). This woe 
(vv 1-4), which prefaces the entire collection, assumes 
that Samaria, destroyed in 721, is still capital of Israel. 
To preface a collection of oracles against Judah and Jeru- 
salem with one against Samaria is implicitly to compare 
the fate of the two cities and lands. Verses 5-6 add a note 
of future hope to the old oracle. 1. proud crown: King 
Omri built the city of Samaria at the head of a broad 
valley and made it his capital ca. 879; cf. 7:9; 1 Kgs 16:24; 
Amos 3:15. fading garland: The garland and the new fig 
in v 4 image the short-lived glory of the city. the drunkards 
of Ephraim: For Isaiah drunkenness is not just a social 
evil; it is a major symbol of the blind folly which accord- 
ing to 6:9-12, will lead the people to doom. 2. Keteb: A 
companion deity to Reshep, “Plague” (Deut 32:24), or 
Deber, “Pestilence” (Ps 91:6), Keteb was one of Death’s 
agents; see A. Caquot, Sem 6 (1956) 53-68. “Of Keteb” 
here is a superlative, e.g., “a devil of a storm.” 
52 (B) Against the Ruling Classes in Jeru- 
salem (28:7-22). Priests and prophets (vv 7-13) and 
the “scoffers” ruling in Jerusalem (vv 14-22) are de- 
nounced for an arrogant self-confidence which blinds 
them to their folly and prepares the way for their down- 
fall. 7. these by contrast: Connects the following oracle to 
vv 5-6. The current ruling classes in Jerusalem compare 
badly with the inspired leadership of the future Israel 
promised in v 6. The drunken banquet of vv 7-8, where 
priests and prophets jest about the word of the Lord, is 
an emblem of the folly of the people’s leaders; cf. 
5:11-12. 9. knowledge: A specific prophetic message // 
“report” (“our report,” 53:1). 10. for it’s sav le sav: Mock- 
ing Isaiah’s speech they babble nonsense syllables either 
to ape a child’s first lessons or possibly a novice’s attempts 
at prophetic oratory. Isaiah repeats the syllables with 
sinister meaning: Yahweh will speak an unintelligible 
language to them —another way to “make their ears hard 
of hearing” (6:10). 12. give rest to the weary: The command 
is at the center of a chiasmus with “this is a place of rest” 
and “this is a place of repose” on either side. Yahweh had 
given the people a quiet place of their own after all their 
wanderings. Priests and prophets should have continued 
God’s work in preserving the place of rest. Instead, they 
refuse to believe that “your safety will be in quietness 
and rest” (30:15) and urge an alliance with Egypt, 
thereby seeking someone other than Yahweh to secure 
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their place of rest. 14. scoffers... rulers: The prophet 
widens his perspective to include not only the priests 
and prophets but all the ruling classes. 15. a covenant with 
Death: Death was the king of sheol, the underworld 
realm of the dead. But it was foolish to try to hide from 
Yahweh there; see Isa 2:6-22; 29:15; Amos 9:2; Ps 
139:7-8; Job 14:13; > 49 above. The prophet mocks the 
proposed covenant with Egypt, famous for its preoccu- 
pation with the dead. 16. Yahweh’s foundation stone, 
not a covenant with Death, whose titles are “Lie” and 
“Deceit,” gives the firmness required for Zion to stand 
against all dangers. According to Rom 9:33 and 1 Pet 2:6 
the foundation stone is Christ. Originally Zion itself 
was probably meant, not a foundation stone “in Zion” 
but “consisting in Zion.” For the connection between 
faith or “holding firm” and not acting hastily or falling 
away in time of trouble, see Sir 2:1-6. 17-18. The 
scoffers’ speech of v 15 is contradicted point by point, 
and the covenant with Death is undone. 19. understanding 
the message will be sheer terror: Replies to v 9, the mocking 
“who understands the message?” 21. The description in 
2 Sam 5:17-25 of two of David’s victories likens 
Yahweh to a “bursting flood” and the divine tread to the 
“sound of marching.” 22. your bonds: Ties bind them to 
Death in covenant, and fetters will chain them in Death’s 
dungeon; cf. Ps 116:3, 23-29. Yahweh, like a farmer 
wise in the ways of planting and harvesting, plans wisely 
and acts effectively; see 5:19; 31:2. 

53 (C) Ariel (29:1-8). A woe announces a 
siege of Jerusalem by the following year (vv 1-4). Verses 
5-8 announce deliverance from the siege. 1. ariel: 
1QIsa? reads ?yw?l (uri?el?); cf. Amarna urusalim for 
Jerusalem. “Ariel” may mean either “altar hearth” (cf. 
Ezek 43:15 and the Mesha inscription, KAI 181:12, ?v?! 
dwdh) or “netherworld” (cf. Akk arallu), the most 
generally accepted explanations. But a popular etymol- 
ogy, “lion of God,” is also appropriate, since the image 
of a lion on Mt. Zion beset by shepherds occurs in 31:4, 
and hunting terminology is often used to describe a 
siege; see G. Gerleman, Contributions to the Old Testament 
Terminology of the Chase (Lund, 1946) 89. add year upon 
year: Either “keep on from year to year” or, more prob- 
ably, “when next year comes.” A similar phrase in 32:10 
seems to refer to the next harvest. 4. from the earth: From 
sheol, a variation on the “descent to the netherworld” 
theme of 28:15. In psalms of lament it is a commonplace 
expressing direst necessity. 5-8. What began as a threat 
becomes assurance of salvation. Just as a rainstorm dissi- 
pates the dust storm over the city, Yahweh will relieve 
the siege. These verses, not part of the original oracle, 
strengthen the belief in Zion’s inviolability, a belief that 
Jeremiah will try to shake in the next century. 

(D) Two Speeches against the People’s 
“Unknowing” (29:9-16). Two passages (vv 9-14 and 
15-16) address a frequent theme of Isaiah’s preaching: 
the people’s inability to understand God’s word or 
work. Verses 9-14 attribute the people’s “unknowing” 
to a divinely induced trance. Their vision is impaired as 
by a drunken stupor, and the vision they should see is 
like a sealed scroll that neither the literate nor the illiter- 
ate can read. The passage has as its conclusion a judg- 
ment oracle (vv 13-14) with charge, verdict, and 
sentence of the people. This crime is their refusal to give 
their hearts to Yahweh; their punishment, loss of 
wisdom. Thus, the divinely induced “unknowing” has 
been preceded by the people’s deliberate “unknowing” 
of Yahweh. The second passage (vv 15-16) is a woe 
upon those foolish enough to think that they can hide 
their thoughts from the Creator. 11. The “sealed 
teaching” (téra) figures prominently in 8:16. 13. their 
heart: The seat of their thoughts as well as their 
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affections; hence, they are already unwise. their fear of me: 
Their worship of me, but also their faithfulness to the 
one God of Israel that worship should express. 14. the 
wisdom of its wise: Their punishment is to have unwise 
leaders, in this case advisers urging the king to ally with 
Egypt; cf. 31:2. The passage is quoted in Matt 15:8-9; 
Mark 7:6-7; 1 Cor 1:19. 15. who hide their plan from 
Yahweh in the depths: In sheol. Secret negotiations are in 
progress to seal the covenant with Death, i.e., with 
Egypt (28:15). 

54 Salvation as Reversal of the Present Situa- 
tion (29:17-21). Like vv 5-8 but ona larger scale, vv 
17-21 describe a time of salvation beyond the condem- 
nation of the preceding passages. The condition of the 
deaf, the blind, and the needy will be reversed, and the 
vicious, the scoffers, and the malicious will disappear. 
Deafness and blindness in Isa are often symbolic of the 
“unknowing” addressed in the preceding passages. The 
tenor of the oracle suggests a post-Isaian date. 

(F) Jacob’s Future (29:22-24). This salva- 
tion oracle is a later addition to vv 17-21 but has echoes 
of Isaian texts, e.g., 2:5-6; 8:12-13. 22. the God of Jacob’s 
house: Reading él for ’el. who redeemed Abraham: A unique 
reference to the “redemption” of Abraham in the OT. 23. 
they will hallow my name: Cf. Ezek 36:23. As a result, 
“knowing” will be restored to Jacob. 

(G) Woe to Rebellious Sons (30:1-5). 
This oracle and the next denounce ‘negotiations to enlist 
Egypt’s support in Hezekiah’s rebellion against Assyria 
after the death of Sargon II in 705 and the accession of 
his son Sennacherib. 1. To be a “rebellious son” was an 
offense punishable by death, according to Deut 21:18- 
21. 4. though his high officials are in Zoan, and his messengers 
reach Hanes: Who “his” refers to is unclear. Since Judah 
is “going down to Egypt,” “his” should mean “Judah’s.” 
But in 19:11,13 the “high officials of Zoan” are the “wise 
counselors of Pharaoh.” Zoan was in the northernmost 
part of Lower Egypt, and Hanes (Heracleopolis magna) 
was just over its southern boundary in Upper Egypt. To 
go from one city to the other was to cross Lower Egypt, 
which the Pharaoh of the time, the Ethiopian Shabako, 
had only recently (712) conquered. The clause may 
mean: though Shabako now rules Lower Egypt too. 5. 
all have become odious: The term “become odious” belongs 
to international affairs. The Ammonites “became odious” 
to David (2 Sam 10:6), and he declared war on them. If 
the officials are Shabako’s, they have “become odious” to 
other nations because of Egypt’s unreliability as an ally. 
55 (H) The Burden of the Beast(s) of the 
South (30:6-7). Egypt’s unreliability is denounced a 
second time. 6. burden: Another name for “oracle” but 
also a “load” to be carried. The “burden” of tribute and 
of the prophet’s word is carried by beasts to the great 
beast of the South, Egypt. 7. Rahab: A mythical sea 
monster (Job 9:13; 26:12; Isa 51:9; Ps 89:11) and 
sometimes a symbol for Egypt (Ps 87:4). The other 
elements of the symbolic name are obscure but seem to 
characterize the monster as a raucous do-nothing; cf. the 
name for Egypt in Jer 46:17: “Bluster which lets the 
right moment pass.” 

(I) A Testimony to the Perils of Rejecting 
the Holy One of Israel (30:8-17). A command is 
issued to prepare a permanent record to witness against 
the people’s rebellion. The speech has three parts linked 
by the title “the Holy One of Israel.” The people order 
the prophets to rid them of “the Holy One of Israel” (vv 
10-11), who answers their defiance with a judgment 
oracle accusing them of rejecting the divine word (vv 
12-14), the command to stay quiet (vv 15-17). 11. who 
Say to the seers “see not”: Cf. 6:9-10. The people them- 
selves command the prophets to delude them. For details, 
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see Irwin, Isaiah 28-33 81-82. 12a. you have rejected this 
word: Referring to the “teaching of Yahweh” of v 9; see 
Jensen, Use of téra 112-21. Verse 15 explains what that 
“teaching” is. 12b. perverse tyrant: Lit., “tyranny and per- 
versity,” a hendiadys, of Egypt and its pharaoh. They 
rely on the great past oppressor of Israel. 15. The 
rejected “word” was the command to remain quiet and 
trust. 
56 (J) Those Who Wait for Yahweh (30:18-26). 
This promise of relief from drought for the people of 
Jerusalem, usually assigned a late date, has links with the 
Isaian 8:1-4,16-18. There Isaiah and his children retire 
to “wait for” Yahweh, after preparing, sealing, and 
delivering a “testimony” and a “teaching” to his disciples 
as witness against the people. Here a witness against the 
people for rejecting a divine “teaching” is anonymously 
prepared, after which those who “wait for” Yahweh are 
addressed. 8:17 and 30:18 are the only references in Isa 
1-39 to a group “waiting for” (hakd) Yahweh. Jensen 
(Use of tévré 113) noted the similarity between 30:8-17 
and 8:16-18, but not the connection between prepara- 
tion of a “witness” and a group “waiting for” Yahweh. 
20. bread of confinement: Short rations as in prison; cf. 
1 Kgs 22:27. your teacher: Lit., “your giver of Torah,” but 
also “your raingiver’; see Hos 6:3; 10:12; Ps 84:7; Irwin, 
Isaiah 28-33 90-91. Yahweh gives rain when they aban- 
don their idols; cf. the contest between Elijah and the 
prophets of Baal, esp. 1 Kgs 17:1; 18:1,39-45. 24-25. 
These verses redirect an earlier oracle toward a vision of 
the last days. The simple promise of rain gives way to 
the vision of a flood covering all the mountains “on the 
day of great slaughter when towers fall”; cf. 2:12-16. 
(K) The Defeat of Assyria (30:27-33). A 
divine theophany, the coming of the “name” of Yahweh 
to defeat Assyria, is announced. The Lord’s people, 
assembled as for a feast, will watch and accompany the 
divine victory with music and song. The date is uncer- 
tain; Assyria still seems to be the major enemy of Israel. 
(L) Woe against Reliance on Egypt (31:1- 
3). 1. span horses: Not “horsemen.” There was no 
mounted cavalry at this time. 3. “Flesh” contrasts with 
“spirit” as human with divine, weakness with strength. 
(M) Against Assyria (31:4-9). Is the simile 
of the lion meant to threaten or reassure Zion? If a threat, 
then v 5 turns it into a promise of salvation. Verses 6-9 
appeal for conversion and assure that in return Assyria 
will fall. The sequence is similar to that in 30:18-26. 4. 
on Mt. Zion: Or “against Mt. Zion,” depending on 
whether the preposition is connected with “come down” 
or “fight.” The oracle, which is all simile, is ambiguous. 
9. whose light is in Zion: A play on the name Ariel. 
57 (N) An Ideal Kingdom (32:1-8). This is 
either a wisdom instruction on the blessings of good 
rule, couched in hypothetical terms, or a prophetic 
oracle making use of the instruction form to announce 
a blessed future. Just rulers shelter the people (vv 1-2), 
who, if they saw and spoke clearly (vv 3-4), would not 
give princely titles like “noble” and “benefactor” to fools 
whose hearts and deeds are ignoble (vv 5-7). Noble is as 
noble does (v 8). 8. will stand: Will prove innocent in a 
court of judgment; cf. Ps 1:5. 
(O) The Complacent Women (32:9-14). 
Not as harsh as 3:16-4:1, 32:9-14 warns the complacent 
of the grief to come. 10. when next year comes: The next 
fruit harvest is threatened. Thus, the obscure “days upon 
a year” probably means “when next year comes”; cf. 
29:1. 12. gird sackcloth on the loins, on the breasts that mourn: 
The vb. is strictly appropriate only to “loins” (zeugma). 
2 Macc 3:19a describes a similar mourning scene: “The 
women, girded with sackcloth under their breasts, filled 
the streets.” 
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(P) Reversal of Condition (32:15-20). 

The destruction of vv 9-14 will be followed by pastoral 
bliss. A judgment oracle is reinterpreted as an announce- 
ment of temporary chastisement before a time of salva- 
tion; cf. 28:5-6; 29:5-8, 17-24; 30:18-26; 31:5-9. There 
will be a dramatic alteration in the vegetation of familiar 
geographical regions; cf. 29:17-24. Motifs such as 
“justice and righteousness” (28:17), the “spirit” Yahweh 
pours out (29:10), “quietness and security” (30:15) and 
Zion, “the place of rest” (28:12), used in speeches against 
the people, are resumed to describe the “peaceful 
meadows” of the people’s future home. The passage con- 
cludes the Isaian collection, and the pronoun “us” (v 15) 
provides a transition to the “prayer” of chap. 33. 
58 (Q) Prayer and Prophecy (33:1-24). 
C4lled a prophetic liturgy by H. Gunkel because of the 
alternation of prayer and prophecy, the passage sup- 
poses an assembly, a “we” who pray and hear the divine 
response. Verse 1 takes the form of the now-familiar 
woe oracle against an unnamed destroyer; vv 2-6 are a 
prayer for help; vv 7-9 describe a scene of human and 
nature’s mourning; vv 10-12 are Yahweh’s answer; vv 
13-16 are a divine instruction in wisdom style on the 
qualifications for living on God’s mountain; vv 17-24 
conclude the section with the announcement of blessed- 
ness in the Jerusalem of the future. 

(a) A PRAYER FOR SALVATION (33:2-9). at the 
sound of your army: By metonymy hamén, the noise made 
by amob of people, signifies the mob itself; cf. 13:4. The 
military nuance derives from the context: Yahweh’s 
army is on the move; cf. “and the Lord let the Syrian 
camp hear the sound of chariots, the sound of horses, the 
sound of a great army” (2 Kgs 7:6). By contrast, when 
the sounds of great armies mustering against Zion are 
heard, Yahweh’s rebuke chases them away (Isa 17:12-14). 
at the din of your troops: Reading merém météka with M. 
Dahood, in Orient and Occident (Fest. C. H. Gordon; ed. 
H. A. Hoffner, Jr., Neukirchen, 1973) 53-54. As in 3:25, 
météka, “men,” has a warlike connotation. 6. the mainstay 
of your times: “Your” when “her” is expected (enallage). 
Yahweh’s fidelity will support Zion through all the 
stages of its existence; cf. “in your hands are my times” 
(Ps 31:16). “Times” are the various stages in the life of 
a person or a city; cf. Qoh 3:1-8. the treasures of Salvation: 
“Salvation” is a divine title, concretely “the Savior,” as 
the pronoun in parallel “his riches” shows (— 48 above). 
the fear of Yahweh: Linked with “wisdom” and “knowl- 
edge” as in 29:13-14 and esp. in 11:1-5, the expression 
means fidelity to the God of Israel, which excludes alle- 
giance to other gods. 7. Who these “messengers of 
peace” may be is unknown. The form ’er’ellam, the 
parallel, is unexplained but looks suspiciously like a 
variation of Ariel. 8. gods are rejected: The correction of 
‘arim to ‘édim (cf. 1QIsa’), “witnesses, treaties,” is un- 
necessary if Dahood (Psalms I [AB 16; GC, 1966] 56) is 
right in assigning ‘arim to the root ‘yr, “protect.” The 
“protectors” are gods guaranteeing the covenants, and 
their rejection parallels the disregard for “humans” 
decried by the text. 

(b) To DWELL wiTH YAHWEH (33:13-16). 
14. the consuming fire: Cf. Pss 5:5; 15:1-5; 61:5. The “con- 
suming fire” burns on Yahweh’s holy mountain; cf. 
Exod 24:17; Deut 4:11. 15. not to hear... not to see: In 
certain contexts the Hebr vbs. “hear” and “see” mean 
“hear willingly,” “consent” and “look favorably,” 
“approve.” Pecksniff (Charles Dickens) misunderstood. 
16. The “heights” and the “rocky fastness” are at once 
Yahweh’s home in heaven and on Mt. Zion. 

(c) THE FurureE JERUSALEM (33:17-24). 
Verses 13-16 and 17-24 are about living in Yahweh’s 
presence. 17. let your eyes behold the king in his beauty: An 
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invitation to admire the Jerusalem of the future, which 
is the “city of the Great King” (Ps 48:3; this psalm has 
affinities with our passage). a far-distant city: Lit., “land of 
distances”; eres, depending on the context, may mean 
the “earth,” a particular “land,” or in this case a “city- 
state” like Jerusalem. The qualification “of distance(s)” 
always means “far distant” elsewhere, but here commen- 
tators usually avoid this meaning in favor of “spacious,” 
“immense.” Yet “far distant” is entirely appropriate to 
describe the Jerusalem seen in a vision of the future. So, 
e.g., Balaam says of Israel’s future: “I see him but not 
now, I spy him but not near” (Num 24:17). Distant in 
time, the city may also be distant in space. It is at “the 
gathering of broad ocean streams no galley can cruise, 
no galleon can cross” (v 21); cf. the remoteness of El’s 
dwelling at the edge of the earth where the heavenly and 
nether oceans flow together (UT 51:IV:21). Jer 31:3a 
says: “From afar Yahweh appeared to him.” 18. let your 
heart contemplate a fearful thing: See 60:5 for another ex- 
ample of a joyful vision inspiring fear. where is one to 
count... to weigh?: Rhetorical questions emphasize the 
greatness of Jerusalem; cf. Ps 48:13-14. But who 
“weighs” towers? Isa 40:12 asks a similar question: 
“Who has weighed the mountains in scales and the hills 
in a balance?” The answer is God. 20. behold Zion: The 
city is only now identified, and the “king in his beauty” 
(Yahweh) only in v 21. The imperative confirms the 
volitive mood of the preceding vbs. city of our assembly: 
1QIsa? reads “assemblies,” i.e., liturgical gatherings. 
But in Yahweh’s heavenly city there is an assembly of 
heavenly beings. The divine mountain is described as 
“the mountain of assembly in the recesses of the north” 
(14:13). 21. a gathering of broad ocean streams: Reading 
miqwe-m neharim with H. Hummel, JBL 76 (1957) 102; 
cf. Gen 1:9-10, Verse 21a is obscure, but according to 
2 1b, the site of the new Zion is protected, like El’s dwell- 
ing, by broad ocean streams. Metaphorically the “gath- 
ering” may be Yahweh; see Jer 17:13, which calls God 
miqweh yisraél, “the reservoir of Israel,” and mégér mayim 
hayytm, “the fountain of fresh water.” 

59 (VIII) Judgment on Edom and Joy for the 
Redeemed (34:1-35:10). Chapters 34-35 are an 
appendix to 28-33. Often incorrectly called a “little 
apocalypse,” they contain an oracle against Edom (chap. 
34) and a salvation oracle featuring the flowering of the 
southern desert (chap. 35). Both are reminiscent of 
passages in 40-66. 

(A) Judgment on Edom (34:1-17). 2-4. A 
general slaughter of all the nations together with an end 
to the heavens themselves and their armies of stars is 
announced but only to introduce a sentence of total 
destruction (v 5) on one of Judah’s enemies, Edom, 
located across the Dead Sea to the SE. Oracles against 
Edom are frequent in the prophets and Obad is devoted 
entirely to Edom’s doom. After Jerusalem’s destruction 
in 587, Judah’s principal reason for animosity toward 
Edom was the advantage the latter had taken of its 
neighbor’s misfortune; see Obad 10-11; Ezek 35:3. For 
the connection of chaps. 34-35 with 40-66, see M. 
Pope, JBL 71 (1952) 235-43. The destruction and 
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desolation described in vv 9-17 suggest the fate of 
Sodom and Gomorrah; cf. Jer 49:17-18. 

(B) The Flowering of the Southern Desert 

(35:1-10). A promise of salvation, which depicts the 
flowering of that same desert where Edom lay, has been 
fitted with an ending taken from 51:9-11. 
60 (IX) Narratives about Isaiah and Hezekiah 
(36:1-39:8). This prose appendix is taken from 2 Kgs 
18:13-20:19 with only two significant differences: 
2 Kgs 18:14-16 is omitted and the psalm of Hezekiah in 
Isa 38:10-20 is added (~ 1-2 Kings, 10:64-68). 

(A) Sennacherib in Judah (36:1-37:38). 

When Sennacherib came to the Assyrian throne in 705, 
he was faced with rebellion in his empire. One of the 
rebels was Hezekiah of Judah. In 701 the Assyrians in- 
vaded Palestine. Isa 36-37 copies its account of the cam- 
paign against Judah and the siege of Jerusalem from 
2 Kgs 18:13-19:37, but fails to mention the heavy 
tribute Hezekiah paid to Sennacherib (2 Kgs 18:14-16). 
The record of Hezekiah’s payment agrees with a con- 
temporary Assyrian account which reports it as the 
conclusion of the incident; see ANET 287-88. By not 
mentioning the tribute, the Isa narrative focuses atten- 
tion on the drama of the siege and rescue of Jerusalem. 
Two versions of the same story are combined. Accord- 
ing to one, the threat of an attack on Jerusalem is lifted 
when Sennacherib hears a report that the Egyptian army 
of Pharaoh Tirhakah is in the field (36:1-37:9a,37-38). 
According to the other, the Assyrian army is destroyed 
by the angel of Yahweh (37:9b-36). That these two 
versions are legendary expansions of the events of 701 
is defended by many scholars. New evidence in favor of 
a second campaign of Sennacherib to which these ver- 
sions refer is offered by William H. Shea, JBL 104 (1985) 
401-18. For a more detailed discussion, > 1-2 Kings, 
10:65-66. 37:9. Tirhakah: Became pharaoh in 690, but 
was active in Lower Egypt during the reign of his 
brother Shebteko (699/98-690). 25. the streams of Mazor: 
Mazor is probably a mountain in Assyria whose streams 
Sennacherib diverted to the irrigation of Nineveh; see H. 
Tawil, JNES 41 (1982) 195-206. 
61 (B) Hezekiah’s Illness (38:1-22). Heze- 
kiah’s prayer (vv 10-22), a psalm of thanksgiving, is 
absent from 2 Kgs 20:1-11. 10. I said as I wept, “I have 
completed my days”: Reading bédommi, “as 1 wept,” with 
Dahood, CBQ 22 (1960) 401-2. the gates of sheol: Sheol 
is often imagined as a prison where the dead are incarce- 
rated; see Tromp, Primitive Conceptions 154-56 and 
passim. 12. my generation departs and leaves me: Hezekiah 
watches from his prison in sheol as the living generation 
departs and leaves him behind. like my shepherd’s tent: 
Elliptical for “as my shepherd pulls up his tent and goes.” 
Hebr nissa‘, “depart,” is lit., “pull up (tent-pegs).” 18. A 
common motif; cf. Pss 6:6; 30:10; 88:11-13. 

(C) The Embassy from Merodach-baladan 
(39:1-8). This account of the visit of envoys from the 
Babylonian king Marduk-apal-iddina (720-709; 702) is 
taken almost word for word from 2 Kgs 20:12-19: for 
details, + 1-2 Kings, 10:68. The event is probably to be 
dated between 713 and 711. 


16 


MICAH 


Léo Laberge, O.M.]. 


BIBLIOGRAPHY 


1 Hillers, D. R., Micah (Herm; Phl, 1984). Jeppesen, 
K., “New Aspects of Micah Research,” JSOT 8 (1978) 3-32. 
Mays, J. L., Micah (OTL; Phl, 1976); “The Theological Purpose 
of the Book of Micah,” Beitrage zur alttestamentlichen Theologie 
(Fest. W. Zimmerli; ed. H. Donner, ef al.; Gottingen, 1977) 


276-87. Renaud, B., La formation du livre de Michée (Paris, 1977). 
Willis, J. T., “The Structure of the Book of Micah,” SEA 34 
(1969) 5-42. Wolff, H. W., Micha (Neukirchen, 1982); Micah the 
Prophet (Phl, 1981). 


INTRODUCTION 


2 (I) Micah the Man. Micah is the last of the 
four prophets of the 8th cent. Bc (see the first verse of 
both Isa and Hos). The “days of Jotham, Ahaz, and 
Hezekiah” cover the years 740-687. As for Isa, Samaria’s 
fall (721) is used in his preaching as an example for Jeru- 
salem. Micah was from Moresheth-gath (1:1,14; Jer 
26:18), a city from the lower country (the Shephelah) in 
SW Judah (most likely el-Judeideh, halfway between 
Beth-shemesh and Lachish, halfway between Hebron 
and Ashdod). His father’s name is not given and More- 
sheth was definitely unimportant. His reputation as a 
prophet of doom was preserved (see Jer 26:18-19, a 
century later). His name may be compared to another 
prophet’s name: Micaiah, son of Imlah, who lived more 
than a century earlier (see 1 Kgs 22:8). The name means 
“who fis] like [Yahweh]?” (possible allusion in 7:18: 
“Who [is] God like you: mf ‘él kaméka?”). 

Nothing shows that Micah had a political role, and 
little is known of his personal life. His preaching is con- 
cerned with sin and punishment, not with political or 
cultic matters. He is preoccupied with social justice and 
does not fear princes, prophets, or priests. Not being a 
member of such groups, he affirms his independence 
through his message. The times were bad. The Assyrian 
armies of Tiglath-pileser III conquered Damascus in 732 
(with a part of Israel), and Samaria in 722. Ashdod fell 

_in 711. Sennacherib was occupying part of the coastal 

land, menacing Moresheth and the area; see 1:10-15. 
Jerusalem was besieged in 701. Danger was not only 
external. Prophets, priests, and judges accepted bribes; 
merchants cheated; Canaanite cults were used alongside 
the Yahwistic ones. 


3 (II) Structure and Composition. The 
book shows a classical organization of prophetic litera- 
ture: oracles of doom followed by oracles of promise 
(doom: 1:2 to 3:12; 6:1 to 7:6; promise: 2:12-13; chaps. 
4-5). The concluding verses (7:8-20) seem to be a “litur- 
gical text” from the days after the exile. Some other 
elements have been added to the message of the prophet. 
A minimal consensus considers 1:8-16; 2:1-11; and 
3:1-12 as coming from Micah. However, 2:12-13 and 
at least part of chaps. 4-5 are later additions. Considera- 
tion must be given to 6:1-7:6 as being mainly from the 
prophet himself. 

4 (III) Text. The Hebr text is difficult. The 
ancient copies (see, e.g., Qumran fragments 1Q74, 
1Q168, and those from Murabba‘at, Mur 88 xi-xiv) do 
not alleviate the situation. The ancient versions were 
already experiencing this problem. 

5 (IV) Message. Micah is concerned with the 
people’s rejection of God. Sin is the reason for the 
coming punishment. The Assyrian king is but an un- 
conscious instrument of God’s wrath. A false sense of 
security (3:11: “Is not the Lord in our midst?”) has 
replaced an authentic allegiance to God. Jacob’s rebellion 
is the reason why Samaria has fallen; Judah’s sins are a 
menace for Jerusalem. The Lord must judge, and the 
prophet is the accuser in God’s name. Like Hos, Amos, 
and Isa, Micah is preoccupied with social justice and 
with the astute wickedness of all leaders, political and 
spiritual. While princes and merchants cheat and rob the 
poor and humble, esp. women and children, priests and 
prophets adapt their words to please their audience. The 
leaders mistake evil for good and good for evil. Prophecy 
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is rejected and sacrifices are emptied of their relation to 
God. The covenant is ignored and the Lord must turn 
his face away from the people and abandon them to their 
plight. In Mic, denunciation and accusation often take 
on the aspect of complaints. 

6 However, a message of hope is inserted in the 
middle of the book. The Temple shall become once again 
the center of the land and of the world. People will come 
there in procession. A remnant will be at the origin of 
a new Israel, and its leader will be a true shepherd, a 
bringer of peace in the name of the Lord. Thus, Beth- 
lehem and Jerusalem will be renewed and the sources of 
sin will be eliminated. The final verses of the book give 
us an example of the liturgy to be performed: having 
confessed their sin, the people no longer ask: “Where is 
Yahweh, your God?” A new exodus is taking place. 
God’s wrath has abated and a new era is beginning. 
God’s steadfast love, his hesed, will be shown to Jacob 
and Abraham, thus realizing the oath given to the fathers 
in the days of old. 

7 (V) Outline. Based on the alternation of 
the oracles of doom and of promise and on literary indi- 
cations (such as new beginnings and repetitions), the 
following outline is suggested: 


(I) The Judgment of the Lord against His People 
(1:1-2:11) 
(A) Superscription (1:1) 
(B) Accusation against Samaria and Judah (1:2-7) 
(C) Lamentation (1:8-16) 
(a) The Dire Situation of Jerusalem (1:8-9) 
(b) The Fate of the Southern Cities (1:10-16) 
(D) Social Sins (2:1-11) 
(a) Woe-oracle against the Oppressors (2:1-5) 
(b) Rejection of Prophecy (2:6-11) 
(Il) A Remnant Will Return (2:12-13) 


[16:6-12] 


(Il) Condemnation of the Leaders (3:1-12) 
(A) Against the Perverse Leaders (3:1-—4) 
(B) Against the Prophets (3:5-7), with a Statement 
, Concerning Micah’s Mission (3:8) 
(C) Against the Leaders, Prophets and Priests Included 
3:9-12 
(IV) A Moe Develling Place for God in a Renewed Israel 
(4:1-5:14) 
(A) All Nations Will Come to the Mount of the 
Lord’s House (4:1-5) 
(B) The Lord as King of the Assembled Remnant 
(4:6-8) : 
(C) Destruction and Exile (4:9-14) 
(D) A Messiah from Bethlehem (5:1-3) 
(E) Peace: Deliverance from Assyria (5:4-5) 
(F) The Remnant of Jacob in the Midst of Nations 
5:6-8) 
(G) peer of the Causes of Sin (5:9-14) 
(V) Accusation and Condemnation of Israel (6:1-7:7) 
(A) Yahweh’s Lawsuit against Israel (6:1-8) 
(a) Address (6:1-2) 
(b) Lamentation Based on the Mighty Deeds of 
Yahweh (6:3-5) 
(c) True Religion (6:6-7) 
d) The Answer (6:8) 
(B) Jerusalem Is Punished for Its Sin (6:9-16) 
(C) Lamentation (7:1-7) 
(a) Social Injustice and Consequent “Visitation” 
by God (7:1-6) 
) Attitude of the Prophet (7:7) 
(VI) A Liturgy of Faith (7:8-20) 
(A) Confession of Sin and Address to the Enemy 
(7:8-10) 
(B) God’s Answer: A New Jerusalem (7:11-13) 
(C) A Prayer to God for His People and Concerning 
the Other Nations (7:14-17) 
(D) A Hymn to God, Who Pardons and Who Is 
Faithful (7:18-20) 


COMMENTARY 


8 (I) The Judgment of the Lord against His 
People (1:1-2:11). As universal judge, Yahweh will 
condemn not only Samaria but also Jerusalem. The 
crimes of the people, and especially the social injustice of 
the leaders, show corruption everywhere (this first unit 
could include chap. 3). 

9 (A) Superscription (1:1). An editorial ac- 
count. This verse combines expressions found in the 
introductions to (1) Jer, Ezek; (2) Isa, Amos, Hab. For 
the names of the kings, see Isa (dates: 740-687). Micah’s 
activity was probably during the last years of Ahaz and 
later (ca. 725-700). The mention of Samaria and Jeru- 
salem comes from the first oracle of the book. 

10 (B) Accusation against Samaria and Judah 
(1:2-7). This is an example of the oracles of doom, 
prominent in the book. Yahweh is accusing his people. 
Speaking from his heavenly abode (which refers also to 
the Jerusalem Temple), he shows that the impending 
destruction of Samaria is due to her sins. Political 
upheavals are seen as consequences of sin. The solemn 
address (“Listen”) of 1:2 is also used to begin new sec- 
tions in 3:1,9; 6:1,9b (cf. Isa 1:2; 7:13; 46:3: 48:1; Ezek 
18:25). This is a lawsuit against the people of Samaria, 
the capital city of the northern kingdom (Jacob or 
Israel). In v 5, an application is made to Jerusalem, the 
capital city of Judah. Verses 2-4 describe a theophany 
(see Isa 40:3-5; Amos 4:13; Ps 97:5; Exod 19-20). Lord 
of the universe, Yahweh is also the universal judge. 
Verse 5b underlines the joint responsibility of both 
north and south (a later emphasis to ensure that the 


message be understood?). Mic and also Isa, both 
preaching in the south, refer to Samaria’s being besieged 
and conquered by the Assyrians as a lesson for Jeru- 
salem. Compare v 6 to 3:12. Idolatry (v 7) is the main 
sin, the infidelity, which from the days of Hos and after- 
ward is presented as prostitution. From the 8th to the 
6th cent., this theme is frequently used (e.g., in Hos, Isa, 
but esp. in Jer and in the deuteronomistic literature). 
Idolatry will bring about the destruction of the idols and 
of their worshipers. 

11 (C) Lamentation (1:8-16). The accusation 
now becomes a lamentation. An introduction (1:8-9) 
which gives us a cue for interpreting shows that even 
Jerusalem is endangered by the armies of Sennacherib 
(ca. 701). The fate of 12 southern cities (to the SW of 
Jerusalem) is alluded to in 1:10-16. 

(a) THe Drre SiTuaTION OF JERUSALEM (1:8-9). 
Jerusalem cannot escape punishment. Mourning, Micah 
suffers with his people. Jackals and ostriches utter their 
wailing sound; the city has become a place of destruc- 
tion, even a desert place. The mention of Jerusalem in 
first place (before vv 10-16) stresses the fact that the 
capital city is the real “leader”: the present menace 
against the 12 cities will not spare Jerusalem (v 9b refers 
to v 12b, and also to v 5). > 
12 (b) THe Fate OF THE SOUTHERN CITIES (1:10- 
16). These verses are the most difficult of the book. 
Plays on words are made, based on the names of the 
cities besieged by Sennacherib. Some are very well 
known: Gath, Lachish, Moresheth, Achzib, Maresha, 


(16:13-17} 


Adullam; others are less well known (or their names 
have suffered in the process of transmission): Shafir, 
Beth-le-aphrah, Zaanan, Beth-ezel, Maroth (see later), 
and most likely in v 10b Bakkon (or a similar name, 
based on “weeping”). Lament over destruction is cer- 
tainly implied. All the puns bear that mark. All the cities, 
known and unknown, are from the territory of Judah. 
The nearness of these cities to the Philistine territory is 
evident from (1) the mention of Gath (one of the five 
cities of the Philistine confederation) and also from 
(2) the fact that “Beth-le-aphrah” (lit.: “house of dust”) is 
asked to roll itself in the dust (“dust”: pun on the name 
of the city; “roll yourself,” in Hebrew: hitpallast?): a pun 
on the name, which designates the Philistines). More- 
over, 1:10a alludes to 2 Sam 1:20 (lament on the death 
of Saul and Jonathan). Another allusion to David’s life 
may be found under the name Adullam, since this is the 
place where David took refuge from Saul (1 Sam 
22:1-2). The “glory” of Israel (an allusion to its leaders) 
will not escape its fate, unlike the David of old. 

A comparison with Josh 15 (and also with Josh 10 
and 12) might unravel part of the mystery of the 12 
southern cities. In Josh 15:35-44, among the towns of 
the lower country (=the Shephelah), we find Adullam, 
Zenan (compare Zaanan in Mic), Lachish, Achzib, 
Maresha, to which can possibly be added Yarmuth (see 
Josh 15:35; 10:3; 12:11; for Mic 1:12 Maroth), Cabbon 
(Josh 15:40, cf. Mic 1:10 “do not weep”). If Josh 15 is 
asource, other names could be alluded to, such as Bozqath 
(15:39; see Mic 1:11: 63t=shame), Sha‘arayim (15:36: 
see the “gates” of Jerusalem in Mic 1:9b,12b), ‘Adatayim 
(15:36: see the double ‘ad in Mic 1:9b). For Achzib, the 
pun is on the vb. kzb, “to deceive”; for Moresheth-gath 
on the vb. for “compensating” as a compensation gift 
when divorcing; and for Maresha on the vb. “inherit”: 
instead of children inheriting, a “conqueror” is doing so. 
Verses 9b, 12b, and the end of 13 point to Jerusalem. In 
v 16, the imperatives are directed to a woman, i.e., 
Jerusalem, the capital city: mourning rites must be 
accomplished, since the children are sent into exile. 
13 (D) Social Sins (2:1-11). Chapters 2, 3, 
and 6 are concerned with social justice. 

(a) WOE-ORACLE AGAINST THE OPPRESSORS 
(2:1-5). With the introduction of monarchic rule, the 
12 tribes gradually lost their sense of equality. More and 
more, a separation was worked out between the rich and 
the poor, between the leaders and the ordinary folk. Ex- 
ploitation and oppression, and possessions acquired 
through illegal means became the objects of denuncia- 
tion by the prophets. See vv 1-2 for examples of those 
who are “planning” iniquity: taking fields, houses, and 
even their owners with their inheritance. Their schemes 
work, because they have power to realize them. The 
night gives them time to finalize their plan. They 
monopolize properties and even sell as slaves persons 
who cannot repay their debts (see 1 Kgs 21:1—-4: Ahab’s 
unjust action against poor Naboth). Punishment is pro- 
claimed in v 3, which uses the same vb., “to plan,” but 
now it is the Lord who is planning against “this family,” 
this people accepting such iniquities. At that time, no 
one will be able to withdraw his neck from the yoke 
(imprisonment and exile). Punishment is also part of the 
two comments found in vv 4-5; a satire and a lament are 
heard, concerning the complete ruin of the people, 
whose fields are divided among the captors (with refer- 
- ence to vv 2-3). But since the social injustice is measured 
against the standards of the covenant between God and 
the people, the sin consists in having been unfaithful to 
God, when robbing the poor. Hence, the expulsion 
from the religious assembly (qahal) of Yahweh (v 5). 
14 (b) REJECTION OF PROPHECY (2:6-11). As in 
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Amos 7:16, the prophet is rejected. The vb. usually 
rendered “to preach” means “to salivate,” “to rant or 
rave.” It is used three times in v 6 and twice in v 11. In 
v 6, the people object to the prophet’s preaching. Nobody 
wants to hear such a message. Verse 7 retorts with two 
questions requiring an answer. God’s spirit or his 
patience has not come to an end; Micah’s words promise 
good to the righteous one. Then follows (vv 8-9) a 
description of the injustices performed against the poor, 
whose mantle is not given back (see Deut 24:10-13; 
Exod 22:25-26); women are driven out of their houses, 
and children are cheated of their inheritance (a possible 
allusion to the “land”) or robbed of their freedom. The 
reason for it all is impurity, the sin that causes the com- 
ing destruction. Exploitation and injustice must be 
repaid: Up! there you go in exile! For the oppressors, the 
appropriate raving prophet is the one who is ready to 
say anything that pleases, provided they are ready to 
give the prophet strong drinks. See the accusation of 
falsehood (Sqr) connected with wine and drinks (kr), 
e.g., in Isa 28:7-13; Amos 2:12. Note the expression 
“this people,” taken in a negative sense, as also in similar 
contexts of Isa and Jer. The message was hard to listen to. 
15 (II) A Remnant Will Return (2:12-13). 
The situation is now totally different. In order to smooth 
the harshness of the preceding verses, an allusion to the 
forthcoming liberation is introduced. These verses are 
usually considered additions composed during the exile, 
because they interrupt the flow of sentences which con- 
stitute a unity of thought between chaps. 2 and 3. We 
find here a promise of restoration, after the Babylonian 
Exile, in terms quite similar to the ones found especially 
in Dt-Isa (see Isa 45:1-2; 52:11; 62:10). The idea of 
assembling the people like a flock is found in Ezek 34 
and 37, as well as in Jer 23. The people in exile will be 
led through the gate of the city where they live, and they 
will go back home, under the leadership of their king 
with God himself at their head. The future gathering of 
the exiles was the object of v 12; in v 13, it is considered 
done. 

16 (III) Condemnation of the Leaders (3:1- 
12). A resumption of the themes of chap. 2, with the 
same imperative as in 1:2. A lawsuit is brought against 
the leaders (prophets included). 

(A) Against the Perverse Leaders (3:1-4). 
Addressed are the “heads of states” and the “officials” of 
Jacob-Israel, the 12 tribes. They should know what is 
right (v 1) and apply it, giving each his due. What they 
do instead is tear down the people, cut them into pieces 
like a butcher (see again Ezek 34:10,18). As was the case 
for the people in 1:5 and 2:10, 3:4 states that because of 
the sinful conduct of the leaders, the Lord will not listen 
to them when they cry to him (see Jer 11:11; cf. Exod 
2:23-24; Deut 26:7); he will turn his face away from 
them (see Deut 31:17; 32:20), thus rejecting them. 

17 (B) Against the Prophets (3:5-7), with a 
Statement Concerning Micah’s Mission (3:8). 
Rather than giving God’s word to the people, the proph- 
ets lead them astray. As long as they receive food, they 
are ready to utter comforting and pleasing words. They 
do not act as authentic prophets but are like the prophets 
of 2:11. Well satiated with food, they proclaim peace 
(Sal6m). If food is not provided any more, they announce 
war; they even proclaim a holy war! Prophets like Micah 
and Isaiah are sent to proclaim what they have seen 
without tampering with the message given by the Lord. 
Mercenary prophets have no vision. They just pretend 
to have seen one. Their punishment will consist in their 
being deprived of the sunlight. As a sign of distress and 
mourning, they will cover their faces. As was the case 
with the unfaithful leaders (v 4), no answer will be given 
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them by the Lord (v 7). In contrast, 3:8 insists on the 
mission of the prophet sent by God: he is filled with the 
strength and the spirit of God (see Amos 3:3~8; Jer 20:9). 
He is given the courage to enounce the judicial decision 
(miSpat) coming from God: he must denounce the sin of 
Jacob and the crime of Israel. Actually 3:8 alludes to the 
terms used in 1:5 for “sin and crime,” and in 1:10 for the 
verb “to denounce.” Further, 3:8 underlines the quality 
of Micah’s role as an authentic prophet. Jacob and Israel 
refer to the 12 tribes in a Judean context, since Micah 
was preaching in the south. Once Samaria has disap- 
peared as the capital of Israel (721 Bc), Jerusalem is the 
direct object of consideration by both Isaiah and Micah. 
18 (C) Against the Leaders, Prophets and 
Priests Included (3:9-12). “Listen” begins a new sec- 
tion, exactly as in 1:2; 3:1; 6:1; and 6:9. The reference to 
the heads of the house of Jacob and the chiefs of the 
house of Israel resumes the expressions found also in 3:1 
and show that chap. 3 is composed of three sections. The 
leaders are accused of perverting (distorting) judicial 
decisions (mispatim) and what is right. Leaders (3:1—4), 
prophets (3:5-8), and now again leaders, among whom 
the prophets are counted (3:9-12), are addressed. Mikpat 
was considered in vv 1 and 8; Jacob and Israel were men- 
tioned in the same verses. These rulers lead the people 
astray (v 9) and hate miSpat (the vbs. constitute marked 
assonances in Hebrew). Having rejected the right judi- 
cial decision, the leaders judge for bribes, the priests give 
their instruction for gifts, and the prophets divine for 
money (see v 6). The allusions to Jerusalem and to Zion 
in vv 10 and 12 (in chiastic order: Jerusalem-Zion- 
Zion-Jerusalem) insist on the punishment to come, in 
the terms used in chap. 1 for Samaria. Jerusalem will be 
ruined and the mountain of the Lord (v 12) will not 
escape its fate: it will become a “high place in the 
woods,” i.e., a pagan place of worship or, rather, a hill 
covered by a forest, because of the sin of Jacob and the 
crime of Israel. This sin is shown to have materialized in 
the persons of the leaders (“because of you,” v 12). The 
Temple will be destroyed because of the infidelity found 
in the leaders, who have become so arrogant as to say 
that they fear nothing, since Yahweh is there (cf. Deut 
31:17). One century later, this text (3:12) will be quoted 
by Jer 26:18 and commented on in 26:19. The impact of 
the prophecy has not been lost. The call to conversion 
was still a necessary object of the message of prophets. 
As in other prophetic books, these oracles of doom 
finally persuaded the people who meditated on them and 
acknowledged their responsibility before God. After the 
destruction of the city and during the exile, the people 
were ready to listen to a message of consolation. Note, 
however, that 6:1 to 7:7 will once again resume rhetori- 
cal and ideological considerations quite similar to the 
ones found in chaps. 1-3. 
19 (IV) A New Dwelling Place for God in a 
Renewed Israel (4:1-5:14). Consolation and messianic 
hope are stressed. Part of the message of consolation 
may have come from Micah, but such a message was 
bound to be especially emphasized in the context of the 
return of the exiles to Jerusalem, after their “service” (Isa 
40:2) in Babylon was ended. Expressions such as “on 
that day” (4:6; see 2:4) and “in days to come” (4:1) are 
typical of additions. Moreover, some words function as 
links between short oracles or as expansions of already 
existing texts. Note, for example, “and you” (sg., in 4:8; 
5:1), “now” or “and now” (4:9,11,14), and the impera- 
tives (fem. sg., in 4:10,13). Usually left untranslated, 
there is also the expression “and it will be/happen that” 
(whyh), which is an important initial feature in many a 
short section (4:1: 5:4,6,9). Thus, we obtain as units, 
with their subdivisions: 4:1-5; 4:6-8 (vv 6-7 and 8) 


> 


[16:18-22] 


4:9-14 (vv 9,10,11-12,13, and 14); 5:1-3,4-5,6-8 (6, 
and 7-8),9-14. 

20 (A) All Nations Will Come to the Mount 
of the Lord’s House (4:1-5). This first section is 
explicitly linked with 3:10-12, thus reversing the oracle 
of doom. Note the resumption of the words “Zion” and 
“Jerusalem” (3:10,12; 4:2), and especially “Temple 
Mount” (3:12 and 4:1; see 4:2,7). This part of chap. 4 (vv 
1-5) corresponds to Isa 2:2-5, except for the last verse. 
The unit is thus clearly identified. Well located in both 
Isa and Mic, it cannot be said to belong to one book as 
the source for the other. It is at home in both. 

The internal structure is easy to show: the mountain 
of Yahweh is at the center of the world as its summit. 
Every nation will come to it, since from Zion comes the 
law (=instruction) of Yahweh and from Jerusalem the 
word of Yahweh. Consequently, a messianic peace will 
rule the universe (note the presence of “people” and 
“nation” in vv 2,3, and vv 3,5). Security and confidence 
will be given to everyone. The conclusion, proper to 
Mic, states that even if the nations come to this mountain 
in the name of their god, “we do come in the name of 
Yahweh our God for ever and ever.” In Isa, the conclu- 
sion was showing all nations going in procession to the 
mountain of the Lord. Here the mention of the true God 
(“in the name of Yahweh our God”) amounts to a profes- 
sion of faith. A sense of security was borrowed from the 
agricultural background of the land (v 4). As a conclu- 
sion, v 5 becomes an example of a liturgical expression 
of faith. The expression at the end (“forever and ever”) 
is found in Mic alone; it is alluded to at the end of v 7 
and in 5:1. 

21 (B) The Lord as King of the Assembled 
Remnant (4:6-8). Mount Zion (v 7) refers to the 
mountain of the Lord of 4:1,2 and to the Zion of v 2. 
Linked to this we find the expression “Daughter Zion” 
designating Jerusalem (vv 8,10,13; plus the “Daughter” 
of v 14). Verses 6 and 7 foretell the regrouping of the 
crippled and the persecuted. They will be assembled and 
will constitute a mighty nation (another link with v 3: 
“mighty nations”). This assembling of the remnant 
evokes 2:12-13, part of the same message of consola- 
tion. In v 7b, there is a development of vv 1-5: from 
Mount Zion (=the Temple), the Lord himself rules as a 
king (see 2:13 and the psalms of the kingship of Yah- 
weh), “from now on and forever” (v 5). In v 8, with the 
double designation of the capital city as Daughter Zion 
and Daughter Jerusalem, plus the name Ophel, the pre- 
dominance of the city of David is clearly stated. David 
was taken from the flock to become ruler in Jerusalem. 
The “pastoral” vocabulary recalls these elements (see 
Gen 35:21 foreder): 

22 (C) Destruction and Exile (4:9-14).  Prob- 
ably 4:9-14 already existed independently of 4:1-5 and 
4:6-8. In vv 9-14 we hear of oppression, upcoming 
destruction, and exile. The message of consolation is 
partly lost, but literary links show that we must read first 
the message of consolation and not only this message of 
doom (note the sequence “Daughter Zion” “Zion,” and 
“Daughter Zion” in vv 10,11,13 and “Daughter” alone in 
v 14; cf. 4:2,7,8 for “Zion”. Verses 9 and 14 (“now”) with 
their allusion to the miseries concerning kingship (“there 
is no king,” and “with a rod [= scepter] they strike the 
judge's [=the king’s] cheek”) show the distress of the 
people suffering from the presence of the invading 
armies. Was that in 587 or 701? (“Babylon” is mentioned; 
cf. vv 9,10,12 with Jer 8:19; 50:43,45). The woman 
suffering the pangs of childbirth is a classical image for 
the suffering of the people (see Jer and Isa). We seem to 
have in 4:9-14 the core around which were brought 
4:1-8 and chap. 5 as a transformation of the message of 


[16:23-30] 


doom. Oracles of doom and messages of consolation are 
combined. How the prophetic literature has come down 
to us is definitely a complex history, evidently difficult 
to restore. 

The cry of the suffering person (v 9) is linked to the 
absence of the king, who was the counselor. The follow- 
ing unit (v 10) is an address in the 2d pers. fem. sg. 
(evidently Jerusalem as the mother who is enduring 
pain); she is leaving the city to go into exile in Babylon. 
A messsage of consolation is then inserted: “There shall 
you be redeemed” (a rare occurrence of that vb. in Mic; 
compare the last verses of the book). Verses 11-12 (at 
the center of this unit) show the “numerous nations” (see 
also v 13, and 4:2) assembling to fight the final combat 
(compare Ezek 38-39; Joel 4:9-17). The “assembling” of 
the remnant of Israel in both 2:12-13 and 4:6 contrasts 
with the belligerent assembly, eager to see the downfall 
of Zion. The same verb “gather” or “assemble” is found 
in vv 6 and 11, but what a strong contrast between these 
two sections! With its address to Jerusalem (2d pers. fem. 
sg.), v 13 refers to v 10, introducing the theme of 
revenge, which is immediately neutralized by v 14. In 
many Eng versions 4:14-5:15 =5:1-15 (MT). 

23 (D) A Messiah from Bethlehem (5:1-3). 
The somber words of 4:9,14 are now dispelled by the 
announcement of a new David coming to restore his 
kingship. Allusions are made globally to the messianic 
texts of Isa 7; 9; 11; 2 Sam 7; Ps 89. The Hebr text iden- 
tifies this city of Ephrathah (see Josh 15:59; Ruth 4:11) 
as Bethlehem. It is the city of Jesse and of his son David, 
who was chosen to be king of the 12 tribes of Israel. 
Matt 2:5-6 shows how this text came to be interpreted. 
A link is established between 4:2 and 5:1 by the vb. 
“come forth,” said of the law and of the messianic king. 
The Messiah will be a “ruler” and his origin is pro- 
nounced as “from ever” (an idealized king indeed; there 
is also an allusion to 4:5 and 7). He is linked to the prom- 
ises of God and, because of the final context of the book, 
to the Temple (see 4:7). In v 2, the woman is giving birth 
(here she is the messianic king’s mother). In the name of 
the Lord, the king shall shepherd his flock. 
24 (E) Peace: Deliverance from Assyria (5:4- 
5). In v 4a a statement is given: The king shall bring 
(lit., “be”) peace. The mention of “Assur,” the arch-foe, is 
followed by a structure with two phrases starting in the 
same fashion, and then with four clauses beginning with 
the conjunction “and.” This enumeration ends with the 
repetition of the double clause accompanying “Assur”: 
this king would definitely save his people. We thus ob- 
tain a reversal of situation, as was the case in chap. 4. 
25 (F) The Remnant of Jacob in the Midst of 
Nations (5:6-8). Verses 6 and 7-8 constitute a parallel 
construction, in which vv 6a and 7a are repeated, in 
order to stress the presence of the “remnant of Jacob” in 
the midst of “many nations” (cf. 4:13 and also 4:2,11; see 
also, for the remnant of Jacob, 2:12-13). Hope and con- 
fidence in the Lord are stressed by the image of dew and 
rain given by God. Once more a reversal of situation is 
hinted at in v 7. The vb. “to save” or “deliver” in vv 5 and 
7 binds the two units together. The lion as a predator has 
now become the image of the “remnant” taking revenge 
on the enemy, an indication which v 8 emphasizes. 
26 (G) Destruction of the Causes of Sin (5:9- 
14). The beginning of v 9 combines expressions pres- 
ent in vv 4,6,7 and esp. the first part of 4:6. It binds 
-together chaps. 4 and 5. After the initial “and it will be 
that ...,” we have a cascade of clauses all starting with 
“and” (nine times in vv 9b-12), followed by a clause 
without it, and then a series of three “and”-clauses, 
emphasizing the clauses without this conjunction at the 
end of both vv 12 and 14. The vbs. are predominantly 
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in the Ist pers. sg., stressing that the Lord himself is 
speaking. He is washing the land and the people of their 
sins. The word “covenant” is not used even once, but it 
is clear that we have a covenantal context. Abolishing 
idolatry, the sin that is directly against fidelity to the 
God of the covenant, is tantamount to abolishing the 
reason for the destruction of the city and the expulsion 
of the people from the land. This is a theme prevalent in 
Deut and in the deuteronomistic movement at large. 
Verses 11,12, and 14 contain the only three vbs. using 
another grammatical person. They show that idolatry is 
the main source of infidelity to the Lord (cf. 1:7). They 
bring home the message that fidelity to the covenant is 
a necessary condition for a new beginning. As with 4:13 
and 5:7, the fate of the nations is brought to the fore in 
5:14. It is worth noting that disobedience to God is 
implied, even for the nations. 
27 (V) Accusation and Condemnation of 
Israel (6:1-7:7). With this section we find once again 
the context we had in chaps. 1-3. 

(A) Yahweh’s Lawsuit against Israel (6:1- 
8). This section is delimited by the double “Listen” 
found in vv 1 and 9 (see also v 2); the same vb. was used 
as an important marker in 1:2 and also in 3:1 and 3:9. On 
the other hand, this lawsuit has important parallel texts 
in Isa 1 and 3, and also in Hos and Amos. 
28 (a) Appress (6:1-2). Three times the term 
“lawsuit” (rib) is used where the cosmic dimensions of 
the trial are underlined (“mountains, hills, foundations of 
the earth”). Moreover, Yahweh is both judge and accu- 
ser, while Israel is the defendant (‘my people”). This 
evokes the context of the covenant, even though the 
word is not used, as often in prophetic literature. 
29 (b) LAMENTATION BASED ON THE MIGHTY 
DeEEDs OF YAHWEH (6:3-5). Christian liturgies have 
used this text for Holy Week, esp. Good Friday. It is 
actually a resumption of the professions of faith of Israel, 
such as the one found in Josh 24:2-13, typical of 
deuteronomistic passages. The Lord is addressing his 
people (“my people” at the beginning of both vv 3 and 
5 is a link with the address). The supplication can be 
compared to the lament found in the Psalms. Past events 
are recalled in order to bring the listener to repent and 
enter into proper consideration of the promised faithful- 
ness. The mighty deeds of God are recounted from the 
exodus (liberation from bondage in Egypt) to the con- 
quest and the entry into the land. What more could Yah- 
weh have done? Note the vb. “to redeem” (pdh) (seldom 
in the Bible, though always in a technical sense), for 
God’s initiative in saving his people (see Deut 9:26; 13:6; 
21:8). The faith context is confirmed by the use of the 
technical term “remember” (zkr). Thus, the whole is part 
of the “memorial” of what God has done for his people. 
30 (c) TRuE RELIGION (6:6-7). What is implied 
rather than stated is that confession of sins is presup- 
posed as a background for the kind of questions asked 
here. The vb. “to come before” is used twice, emphasizing 
the proper attitude to adopt when presenting oneself to 
God. We read four questions: a general one (“With 
what . . .”), followed by three specific ones, dealing with 
three forms of cult (“Shall I come... ?” “Will Yahweh 
desire... 2” “Shall I give... 2”): (1) holocausts, using 
one-year-old calves; (2) two kinds of offerings —thou- 
sands of rams (repeated offerings) or myriads of streams 
of oil (thus alluding to the oil used for purifications, for 
anointing, and for other uses in the liturgy, e.g., lamps, 
etc.); (3) as a climax comes the last question (“Shall I offer 
my firstborn?”), alluding to the abominable practice of 
the Canaanites (see Lev 20:2-3; Deut 12:31: Ezek 20:26), 
a practice rejected by the Lord (see 1 Kgs 16:34; Jer 7:31; 
19:5; compare Gen 22 and Exod 11 and 13). The last 
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question is placed in a context of offerings for sins. The 
radical character of the offering is linked to the gravity 
of the sin it presupposes. The answer is definitely nega- 
tive. Yahweh requires an internal conversion and a proper 
attitude of spirit, as the prophets proclaimed (cf. Isa 
1:10-17; Amos 5:21-27; Hos 6:4-6; Jer 6:16-20; 
7:21-24). 
31 (d) THe Answer (6:8). The right answer is 
“to do justice” (making the right judicial decisions; cf. 
3:1 and 3:8). What Yahweh asks is that they “love hesed,” 
which implies fidelity, goodness, or kindness: an expres- 
sion of love on their part in response to God’s love. This 
is an important part of the message of the prophets (cf. 
Hos 2:21; Amos 5:24; Isa 1:17; cf. John 1:14). The whole 
is resumed in the image of the humble walking with 
one’s God (an image used often in Deut and elsewhere, 
though in different words). 
32 (B) Jerusalem Is Punished for Its Sin (6:9- 
16). This is one of the darkest oracles of the book. 
After the introduction mentioning the speaker and the 
addressee (God and the city), and before the solemn 
“Listen,” the MT reads: “Success [=salvation?] your 
name shall see,” which seems to be a reflection or a cor- 
rection inserted to attenuate the harsh remarks which 
follow. The LXX reads: “He will save those who fear his 
name.” Examples of injustice are given in vv 10-12 as 
the cause for the forthcoming destruction: fraudulent 
manipulations by merchants; the rich using violence to 
obtain what they want; the people in general using 
deceitful language and falsehood. Punishment shall 
come “because of your sins” (v 13; cf. 1:5). Three times 
a sentence starts with “you,” emphasizing devastation, 
famine, and destruction; nature itself will refuse to give 
its yield. The worst days of a besieged Jerusalem are 
evoked (vv 14-15). God’s answer began with a mention 
of sin as the cause of it all; it ends with an explicit 
reference to the sins of Samaria (v 16)—the unlawful 
conduct of Omri and Ahab, whose precepts the people 
observe (cf. 1 Kgs 16:23-34). As in 1:5-7, Samaria 
serves as an example of what Jerusalem is doing and also 
as an illustration of the form of punishment which is to 
come. For the last words of 6:16, compare Jer 18:16; 
25:9,18; 29:18; 50:13,37). 
33 (C) Lamentation (7:1-7). 

(a) SocraL INJUSTICE AND CONSEQUENT “‘VIsI- 
TATION” BY Gop (7:1-6). The prophet looks for righ- 
teousness and does not find it. He begins his speech with 
an expression of mourning (see 1:8; 2:1). He is like the 
one coming after everything has been harvested. Blood 
and violence are everywhere (see Jer 5:1; Isa 5:7). There 
is no “pious one” (or “loving/faithful one”); no one is 
right. Princes, judges, and leaders, all are perverse. The 
best among them (v 4a) are worth nothing. Hence (v 4b), 
“the day you were looking for has come: [a day of] 
visitation.” It will be a “day for punishment” (see, e.g., 
Amos 3:14 los 12:5; Isa lo I; 26:21, Jer 44:13). No 
one will trust anyone, since betrayal will be a common 
attitude in those days of distress (cf. Matt 10:35). This is 
evidently one of the most pungent oracles of doom in 
prophetic literature. 
34 (b) ATTITUDE OF THE PROPHET (7:7). This 
verse may be a conclusion to vv 1-6, showing how the 
prophet, for his part, confides in God and reaffirms his 
trust in God alone. Actually, the beginning (“As for me”) 
contrasts with the attitude of those he was speaking of 
in 7:1~6; moreover, the vb. (“I will look for”) picks up the 
vb. (sph) of v 4b. It is a statement of confidence in God 
and a profession of faith. In this verse alone, God is men- 
tioned three times by name; he is the savior, and he will 
listen to his messenger. This stands in stark contrast to 
the people who do not want to listen to the prophcet’s 
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message (see the important use of ‘listen” in 1:2; 3:1; 
6:1-2). Another way of reading v 7 would be to connect 
it with the following section as a transitional verse lead- 
ing to the “liturgy” of penance found in vv 8-20. 
35 (VI) A Liturgy of Faith (7:8-20). This sec- 
tion is probably a postexilic addition to the book. For a 
similar text, see Isa 33. Further, the similarity with the 
message of consolation found in Isa 40-55 is striking. 
(A) Confession of Sin and Address to the 
Enemy (7:8-10). Jerusalem addresses its enemy (“my 
enemy”: vv 8,10). The noun “light” (v 8) and the verb “to 
see” (vv 9 and 10) are elements responding to “my 
enemy’; the light and the sight will be given by God. At 
the center, in v 9, areference is made to the “lawsuit” (see 
6:1-2). A reversal of situation is called, based on the fact 
that an acknowledgment of guilt is presented: “I have 
sinned.” For v 10, see 4:11. 
36 (B) God’s Answer: A New Jerusalem 
(7:11-13). We may consider v 13 as an oracle of doom, 
which was then corrected by the message of consolation 
found in vv 11-12. The destruction “because of its in- 
habitants” seems to point to 6:16 (note both “ruin” and 
“her inhabitants” used in common; there is also a pos- 
sible allusion to the “misconduct” of 2:7). But the time 
has now come to see in the “day” of the Lord a day of 
renewal: three times in vv 11-12 is the word “day” used 
ina favorable sense. It is a day of rebuilding the walls, ex- 
panding the boundaries of the city. From all the lands the 
exiles are coming back. 
37 (C) A Prayer to God for His People and 
Concerning the Other Nations (7:14-17). Verses 
14-15 deal with God’s people; vv 16-17 with the other 
“nations.” The image of the shepherd herding his flock 
recalls 5:3. Forests and orchards (lit., Carmel), Bashan 
and Gilead, are used for the image of abundance they 
offer (see also the same ambivalent use of “orchard” or 
“Mt. Carmel” as an image of fertility in Isa 29:17; 32:15; 
35:2; for a reversal of the image, see Jer 22:6). And “the 
days of old” are called to memory: they constitute a 
“memorial” of what the Lord has done for his people, a 
guarantee of what he is ready to accomplish once more, 
as in the days of the first exodus (see 6:3-5). A play on 
words between the first word of v 16 and the second to 
the last word of v 17 brings into focus a sharp contrast: 
“the nations shall see .../ they shall be afraid of you” 
The unfriendly “nations” will be put to shame and reduc- 
ed to nothing. 
38 (D) A Hymn to God, Who Pardons and 
Who Is Faithful (7:18-20). This is likely the text 
which gives vv 8-20 its liturgical tone. It is a prayer 
addressed to God who forgives, who is compassionate. 
There is none like him. The Hebr text seems to allude to 
the name of the prophet in v 18 (mf él kaméka=M?... 
ka: Micah; see, e.g., Isa 44:7; Pss 35:10; 71:19; 89:9; 
113:5; cf. 77:14). For the vocabulary concerning the 
remission of sin, see Isa 33:24, which is a relevant parallel 
text, since both use this same theme at the end of a 
“liturgy.” The main terms for sin are used in vv 18~19. It 
is a fitting conclusion to a book that was preaching 
against the sins ofa people unfaithful to its God. By con- 
fessing their sin, the people are obtaining a total reversal 
of the situation. Blessing will follow penance. “Inheri- 
tance” (v 18) recalls 7:14 and 2:2. The “loving kindness” 
(hesed), mentioned in 6:8, is shown now to be given (vv 
18 and 20), together with “stability” (met). With the 
mention of “remnant” and “Jacob” in vv 18 and 20, an 
allusion is made to what were important terms in the 
whole book. The last verse (with the words “Abraham 
and the promise made by God to the patriarchs”) is a 
further indication of some postexilic traits (sce Isa 41:8; 
SHIB2S (C283 2D). 


17 


ZEPHANIAH NAHCUM 
HABAKKCUK 


Thomas P. Wahl, O.S.B. 


Irene Nowell, O.S.B. 


Anthony R. Ceresko, O.S.F.S. * 


ZEPHANIAH 


BIBLIOGRAPHY 


1 Boadt, L., Jeremiah 26-52, Habakkuk, Zephaniah, 
Nahum (OTM 10; Wilmington, 1982). Driver, S. R., Zephaniah 
(CBSC; Cambridge, 1906). Fensham, F. C., “Zephaniah, Book 
of,” IDBSup 983-84. Hoonacker, Albin van, Les douze petits pro- 
phetes (EBib; Paris, 1908). Kapelrud, A. S., The Message of the 


Prophet Zephaniah (Oslo, 1975). Sabottka, L., Zephanja: Versuch 
einer Neuiibersetzung mit philologischem Kommentar (Rome, 1972). 
Smith, G. A., The Book of the Twelve Prophets (NY, 1928). Smith, 
J. M. P., Zephaniah (ICC; NY, 1911). 


INTRODUCTION 


2 (1) Historical Background. The book 
stems largely from words of the prophet, possibly a 
descendant of King Hezekiah (tracing of an ancestry 
back four generations [1:1] is otherwise unparalleled in 
prophets). He prophesied in Josiah’s reign (640-609), 
when there was an attempt, serious but of limited suc- 
cess and duration, to undo the apostasy of Josiah’s 
predecessor Manasseh. Understanding Zephaniah’s 
prophecy as an early part of this reform (2 Chr 34:3-7), 
we see why he does not include the king with the other 
orders of society that he condemns (1:8; 3:3-4). Judah 
had been a vassal of Assyria almost since Israel suc- 
cumbed to that empire a century earlier. However, since 
the death of Ashurbanipal in 627, Assyria’s power had 
been collapsing. Egypt, more ally than foe of Assyria 
since Ashurbanipal’s father Esarhaddon had expelled the 
Cushites, was to attempt to extend its own power and 
to prop up the failing Assyrians against the rising 
Babylonian Empire. 

3 (I) Message. In this world of political tur- 
moil, Zephaniah sees the fates of nations in Yahweh’s 
hands. The dominant theme is the Day of Yahweh 
(Amos 5:18; + OT Thought, 77:137), when Yahweh 
will devastate the old vassals (now rebellious), Philistia, 
Moab, and Ammon, and the foundering world power, 
Assyria. The same God will ravage his own people espe- 
cially, but not exclusively (1:9), for their false worship. 
But because destruction is reserved for the rebellious and 


arrogant, its effect will be purification and formation of 
a people vastly smaller, but pleasing to Yahweh (2:3; 
3:11-13). A later editor, who saw these prophecies 
fulfilled in Nebuchadnezzar’s devastation of Judah, en- 
couraged a dispirited people by magnifying the restora- 
tion (2:7; 3:9-20). 

While most OT books are anonymous, in the case of 
the prophets like Zephaniah the tradition chose to iden- 
tify author and time of pronouncement (by indicating 
the reigning king). The prophetic word is no perennial 
religious truth, but a message addressed to a specific 
moment in history. Additions and alterations by succes- 
sive editors in antiquity reinterpreted the old message 
for their later days. But still the tradition wanted to 
associate even the new interpretation with the old 
message, much as the authors of Deut wanted to give 
Moses’ authority to the speeches which they thought he 
should have made to Israel on entering the land of 
Canaan. 

4 (ItE) Outline. 


(I) Title (1:1) 
(II) Oracles of Doom (1:2-18) 
(A) Universal Destruction (1:2-3) 
(B) Judah and Jerusalem (1:4-18) 
(a) Canaanite Cult (1:4-6) 
(b) Coming Day of Sacrifice (1:7-9) 
(c) Invasion of the City (1:10-13) 
(i) Breakthrough (1:10-11) 


* Zephaniah is the work of T. P. Wahl; Nahum is the work of I. Nowell; and Habakkuk is by A. R. Ceresko. 
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(ii) Looting of the scoffers (1:12-13) 
(d) Day of Yahweh (1:14-18) 
(III) Exhortations Based on Threats against the Nations 
(2:1-15) 
(A) Exhortations (2:1-3) 
(B) Reasons: Oracles against the Nations (2:4-15) 
(a) Philistines (2:4-7) 
(b) Moab and Ammon (2:8-11) 
(c) Assyrians (2:[12] 13-15) 


[17:5-14] 


(IV) Salvation of Jerusalem and Judah (3:1-20) 
(A) Oracle I (3:1-5) 
(B) Oracle II (3:6-8) 
(C) Threat Becomes Promise (3:9-20) 
(a) Service of Yahweh from Nations (3:9-10) 
) Moral Recovery of Jerusalem/Judah (3:11-13) 
(c) Summons to Rejoicing (3:14-15) 
(d) Oracle of Reassurance to Jerusalem (3:16-17) 
(e) Oracle: Change of Fortunes (3:18-20) 


COMMENTARY 


(I) Title (1:1). 

(II) Oracles of Doom (1:2-18). 
5 (A) Universal Destruction (1:2-3). A 
threat against all the tilled earth introduces threats 
against Judah and Jerusalem and anticipates threats 
against the nations in chap. 2. It provides “a thundering 
fanfare which might serve to arouse the anxious interest 
of the prophet’s audience” (Kapelrud, Message 16). Zeph 
reflects the theology behind Gen 1-3: all living creatures 
are meant for the use of ’adam, “humanity”; if Yahweh 
must destroy the latter, the former must go as well. The 
theme of universal and cosmic doom will later become 
central to apocalyptic thought. I shall gather and destroy: 
The intent of the Masoretic vocalization of these words 
is unclear, the grammar bizarre. However translated, the 
message is destruction. 3. and the stumbling blocks with the 
wicked: “Stumbling blocks” is a doubtful transl., but the 
whole phrase, an editorial addition missing from the best 
LXX mss., provides a moral grounding for the destruc- 
tion. from the face of the ground (’ddama): A play on the 
word adam as in Gen 6:8 (J), where the threat of the 
flood uses several expressions found here. 
6 (B) Judah and Jerusalem (1:4-18). De- 
struction will come upon Yahweh’s people for their 
apostasy. It is difficult to distinguish where oracles of 
this chapter begin and end. While oracles beginning with 
phrases like “in that day” are often considered editorial 
additions, some may be original in a book like this, 
whose principal theme is the Day of Yahweh. 
i (a) CANAANITE CuLT (1:4-6). Zeph con- 
demns a wide variety of cultic crimes. 4. remnant of Baal: 
Most likely “Baal to his last vestige” rather than “the 
little that remains of Baalism.” names of the idol-priests with 
the priests: The “name” is not just an identifying label, but 
the very identity of the person. Two Hebr terms for 
priest are used here: one, kémarim serves to identify only 
non-Israelite or idolatrous priests. 5. army of heaven: 
Typical Assyrian worship of sun, moon, and stars, done 
on the flat Israelite rooftops. For a hymn to the night 
gods, see ANET 390-91. Note the syncretism: They 
compromise their covenant oath to Yahweh by also 
swearing by another deity (MT malkam, “their king,” if 
not the Ammonite deity Milkom, still refers to a non- 
Israelite royal god.) 
8 (b) Cominc Day oF Sacririce (1:7-9). 
Oracle of doom; an ironic call to sacrifice. 7. be still: A 
direction derived from cult. consecrated his guests: They are 
to be ritually clean for cult (2 Chr 29:19). However, 
from what follows it is clear that the guests are the vic- 
tims (cf. Jehu’s guests in 2 Kgs 10:18-28) and that “con- 
secrate” here has its sense of preparing a victim (Lev 
27:26; Deut 15:19; Jer 12:3)! 8-9. The sacrifice is defined 
as punishment for cultic offenses: wearing foreign 
clothes, presumably vestments for worship of foreign 
gods (2 Kgs 10:22). 9. leap over the threshold: A practice 
found in the cult of Dagon (1 Sam 9:5). violence and deceit: 


Condemning crimes against justice as well as cultic 
deviations. 


9 (c) INVASION OF THE City (1:10-13). These 
threats abandon the image of sacrifice for battle within 
the city. 

10 (i) Breakthrough (1:10-11). Zephaniah hears 


the troops storm various parts of Jerusalem. Canaanites: 
I.e., “merchants.” 
11 (ii) Looting of the scoffers (1:12-13). Looting 
follows immediately on invasion, with the rich having 
the most to lose. 12. search... . with lamps: In case anyone 
should escape punishment. thickening on their lees: An 
image derived from wine making. In Jer 48:11 the wine 
that is not disturbed on its lees is the best wine. 
Whatever the exact analogy here, these undisturbed 
people recognize no intervention of God in their affairs. 
13. Punishment corresponds to crime: Yahweh will in- 
deed intervene forcefully and disastrously in their affairs. 
12 (d) Day or YaHwex (1:14-18). The objects 
of destruction are nature (v 15), buildings (v 16), and 
finally the humans who are responsible for it all (v 17). 
14. As the day approaches rapidly, so do its sounds of 
devastation. 15. a day of wrath is that day: First verse of 
Thomas of Celano’s hymn “Dies Irae.” cloud and storm 
cloud: Traditional elements of the epiphany, when God 
comes to intervene in battle (Ps 97:2-5). 16. trumpet: 
These are typical sounds of war. 17. ‘afar means not only 
dust as it is usually translated, but mud as in Lev 14:42 
(Sabottka, Zephanja 55-56). Although the text and 
transl. of v 17b are very problematic, the dreadful 
import is all too clear. 18. They will be unable to avert 
destruction by paying tribute, whether to the antagonist 
(2 Kgs 18:13-15), or to a potential ally (1 Kgs 15:18-20). 
(III) Exhortations Based on Threats against 
Nations (2:1-15). 
13 (A) Exhortations (2:1-3). 1-2. The first 
appeal, notoriously difficult, must be some sort of 
ironical or sarcastic command addressed to the doomed. 
Although no suggested transl. is compelling, whatever 
is commanded is to be accomplished swiftly before the 
impending day of Yahweh’s wrath. 3. The righteous 
oppressed are now addressed. seek Yahweh: Often a cultic 
phrase, it is defined by what follows. seek [to do] what is 
right and humble: A summary of Zeph’s general moral 
program against sin and arrogance. perhaps: The doubt is 
not about Yahweh’s will and power to save but about 
the audience’s will to heed the exhortation. 
14 (B) Reasons: Oracles against the Nations 
(2:4-15). 1. As in Amos 1-2, the prophet backs up the 
warning to his own people by citing oracles against 
enemy nations, Philistia (W), Moab and Ammon (E), 
Cush (S), and Assyria (N) represent the four corners of 
the earth. Philistia, Moab, and Ammon (vv 4-11) had 
been vassals of Israel at the time of David and Solomon; 
prayers and oracles against such rebellious vassals were 
surely typical of Jerusalem’s liturgy (Ps 2). Cush and 
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Assyria, on the other hand, are world powers (vv 
12-15). Dating these oracles is difficult. The expression 
“remnant of the house of Judah/of my people” (vv 7,9) 
and the accusation that Moab and Ammon have taken 
pleasure in the downfall of God’s people (vv 8,10) sound 
like exilic language (cf. Ezek 25:1-11). On the other 
hand, the oracle against Assyria (vv [12] 13-15) has to 
predate the collapse of Assyria in 605 and probably the 
fall of Nineveh in 612. Moreover, expectations of Jud- 
ahite domination of Philistia fit well with Josiah’s expan- 
sion of about the year 628 (D. L. Christensen, CBQ 46 
[1984] 669-82). Most likely we have an authentic oracle 
against Philistia (vv 5-6 and part of 7) and Assyria (vv 
12-15), supplemented in exilic times by an oracle against 
Moab-Ammon (vv 8-11) and additions to v 7. 

15 (a) PHILIsTINES (2:4-7). 4. Four of the five 
great Philistine cities are named (Gath is no more at this 
time; see Amos 6:2), two with a play on words: Gaza 
depopulated, Ekron uprooted. [The people of] Ashdod 
are driven out at noon—the city will fall in only a half 
day (cf. Esarhaddon at Memphis [ANET 293], the 
Moabite Stone, lines 15-16 [ANET 320])—a rapid con- 
quest in striking contrast to the 29-year siege by the 
Egyptians which, according to Herodotus, Ashdod was 
withstanding at that very moment (640-611; cf. J. 
Smith, Zephaniah 215-16). 5. The Philistines on the 
seacoast seem originally partly Cretan (nation of Kereth- 
ites). Canaan, land of the Philistines: The only time Phil- 
istine territory alone is called “Canaan.” 6. Because of 
depopulation, the rich coastal plain will be treated as a 
wasteland to raise sheep rather than crops. pastures: Karét 
is a wordplay on “Crete.” 7. The allusion to the “rem- 
nant” of Judah suggests that we have an exilic redaction 
which expands Zeph’s original message that through 
punishment Yahweh will purify Judah. The redactor 
found in the old message hope for his despondent 
community. The original would have omitted vv 7ab 
and 7ef, referring only to the shepherds of v 6, who will 
pasture their flocks there. in the houses: As Arab shepherds 
today shelter flocks in abandoned Crusader fortresses. 
16 (b) MoaB AND AMMON (2:8-11). Probably 
exilic. Geographic proximity and traditions of common 
origin (Gen 19:30-38) often bring oracles against Moab 
and Ammon together (Isa 11:14; Jer 27:3; 48-49; Ezek 
25:1-11). 8. Their crime here and in v 10 is that of re- 
joicing over the bad fortune of Yahweh’s people, an 
accusation often renewed after 586 (Ezek 25:1-11). 9. 
The threat: These nations will perish like neighboring 
Sodom and Gomorrah, become like the desolate salt flats 
of the Dead Sea. Like Philistia in Zeph’s authentic oracle 
(v 7), Moab and Ammon will be plundered by the 
(redactor’s) restored remnant of Judah, 11. Probable 
transl.: “when he rules” (Sabottka, Zephanja 90) “all the 
gods of the earth, and each [god] will fall prostrate 
toward him.” Probably an even later “updating” of the 
oracle, for here Yahweh’s dominion extends far beyond 
Moab and Ammon to “all the islands of the nations.” 
17 (c) AssyriaNs (2:[{12] 13-15). 12. The prob- 
lematic allusion to the Cushites (lit., “You too are Cush- 
ites, who are dishonored by my sword”) seems to say 
that the Assyrians are not better than the 25th Ethiopian 
dynasty of Egypt, destroyed a generation earlier by 
Ashurbanipal (who was only an instrument of Yahweh). 
13-15. Assyria, the old oppressor will be so devastated 
that its capital city Nineveh, like Philistia, will be good 
for nothing but pasture, and indeed its ruins will be 
infested by wild beasts. 15. The sole and adequate reason 
given for its destruction is arrogance (cf. Isa 45:6,18,21; 
46:9; 47:8,10). 

18 (IV) Salvation of Jerusalem and Judah 
(3:1-20). In two ambiguous oracles (3:1-5,6-8) 
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accusations (vv 1-4,6~7) precede threats of justice (vv 5, 
8), but these threats are then spelled out paradoxically 
(vv 9-20) as a promise of transformation and peace (vv 
9-13). This is really no contradiction: although exilic 
redactors may have done some elaboration, Zephaniah 
himself had foreseen a purified nation, composed of the 
innocent poor and humble, who remained after the 
destruction of the sinful and arrogant (2:1-3). 
19 (A) Oracle I (3:1-5). 1. Only the nature of 
the accusations shows that Jerusalem rather than 
Nineveh is addressed. polluted: Ritually contaminated (v 
4). 2. Four descriptions of fundamental moral flaw, 
specified in vv 3-4, where the duty of each order of 
society defines its sins. Rulers and judges prey on their 
people; prophets are unfaithful to Yahweh; and priests 
fail to render the proper decisions. The words of v 5 
would normally be understood as words of assurance, 
but the preceding accusation shows that it is the leaders 
of his people rather than their enemies who will be con- 
demned by the righteous Yahweh. Various suggested 
emendations of the last clauses are no better than the 
MT: “By light [i.e., by dawn] he will not fail, but the 
unrighteous knows no shame.” 
20 (B) Oracle II (3:6-8). In vv 6-13 Yahweh 
speaks in the 1st person. This curious oracle begins with 
an accusation against Jerusalem (vv 6-7), but then issues 
into a threat against nations rather than against Jeru- 
salem (v 8)! 6. their corners: Synecdoche for battleworks 
(1:16). Yahweh destroyed other nations, but (v 7) Jeru- 
salem ignores these warnings. 8. The command to wait, 
addressed to Jerusalem, at first seems ironic (“Wait, 
while I rise up to destroy you,” with God’s people 
sharing in the universal destruction), but the oracle takes 
an unexpected turn. 
21 (C) Threat Becomes Promise (3:9-20). 

(a) SERVICE OF YAHWEH FROM Nations (3:9- 
10). Unexpectedly reprieved, the nations become true 
servants of Yahweh—perhaps as a result of redactional 
activity (as in 2:7,8-11), indicated by “then,” which 
often begins a later redactional addition. I will give the 
peoples purified lips: As in 2:3; 3:11-12, judgment brings 
salvation. While “the peoples” may originally have been 
“my people,” the MT understands that the Gentiles will 
serve Yahweh by restoring the exiles to their homeland 
(Isa 66:20; cf. 60:9). 
22 (b) Morar RECOVERY OF JERUSALEM/JUDAH 
(3:11-13). 11. in that day: Of Yahweh’s rising. The 2d 
pers. fem. sg. expressions in vv 11-19 refer to Jerusalem. 
you need not be shamed: Not because you are shameless (v 
5), but because you will be purged of the arrogant “in 
your midst” (cf. vv 12,15,17. my holy mountain: Temple 
Mount. 12. As elsewhere, wickedness is identified with 
arrogance and wealth (1:11-13,16,18; 2:10,15; 3:1-3,5); 
only the “poor and afflicted” (cf. 2:3), who will put their 
confidence in Yahweh, will survive. The purified “rem- 
nant” will “graze and lie down” in peace (as in the addi- 
tions 2:7,11). 
23 (c) SUMMONS TO RejorciNG (3:14-15). The 
jubilant remainder of the book consists of sayings about 
the coming day of vindication (vv 8,11). The summons 
to rejoicing has its setting in victory or escape from 
defeat, as at the raising of a siege. Here Yahweh has in- 
tervened (v 15a). The closest parallels are Isa 12:6-7; 
52:9; Zech 2:14 (10); 9:9; these are related to hymns of 
divine kingship (e.g., Pss 97; 99) and Zion songs. Also 
in the Zion Pss 46 and 48 Yahweh’s presence “in the 
midst of” Jerusalem provides defensive rather than 
offensive help. Here the protective presence of Yahweh 
contrasts with the threatening presence in v 5, 
24 (d) ORACLE OF REASSURANCE TO JERUSALEM 
(3:16-17). In other oracles (Isa 7:4; Jer 30:10-11; Isa 
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41:10; 54:4ff.; following summons to rejoicing and con- 
taining language about love as here) and in simple 
language of encouragement (2 Kgs 6:16; 1 Chr 22:13; 
28:20), the expression “fear not,” usually accompanies 
assurance of Yahweh’s presence to save. 17. he shall be 
silent in his love: Sabottka’s claim that hr (otherwise the 
work of skilled crafts like ploughing and engraving) 
represents any artistic activity including singing would 
give us three synonymous clauses about celebrating. 
Even if the current MT is hopelessly corrupt, the 


[17:26-30] 


imagery 1s charming: Yahweh in his love does not know 
whether to shout or be still. 

25 (e) ORACLE: CHANGE OF ForTUNES (3:18-20). 
At least v 20 is part of the exilic redaction (2:7,8-11). 18. 
Irreparably corrupt. 19. The words “lame” and “scat- 
tered,” being fem. sg., represent Jerusalem. No longer 
reduced to shame by her afflictions, Jerusalem will be 
honored by all. 20. Most of v 20 is an expansion of the 
last words of v 19. when I change your fortune: Cf. the 
promise of 2:7. 
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INTRODUCTION 


27 (I) Historical Background. Very little is 
known about the prophet himself. A native of Elkosh (> 
31 below), he has been considered a cultic prophet, but 
there is no consensus that the sphere of his activity is 
limited to Jerusalem. The date of the prophecy is equally 
vague. The fall of Thebes (3:8) to Ashurbanipal in 663 
provides the terminus a quo; the fall of Nineveh (612) is 
the terminus ad quem. Some scholars have placed the date 
closer to the fall of Thebes or around the time of the 
death of Ashurbanipal (626), because Assyria was still 
then at the height of its power (Rudolph, Keller). Others 
consider the time between Cyaxares’ first attack on Nin- 
eveh in 614 and the city’s fall to the combined armies of 
Babylonians, Medes, and Scythians to be a more likely 
date (Boadt). A. S. van der Woude proposes that Nahum, 
himself an exile in Nineveh, wrote the prophecy as a 
letter (cf. “book,” 1:1) to sympathizers in Judah around 
660-630. His theory, based on Assyrian loan words in 
the book, the absence of interest in Jerusalem, and a 
vivid (“eyewitness”?) description of Nineveh, has found 
few followers. It is likely that Nahum wrote in Judah 
close to 612 during the reform of Josiah (note the 
absence of castigation for Judah’s sins), before the death 
of Josiah (609) and before the evidence of Babylonian 
imperial might quenched the spirit of optimism sur- 
rounding the fall of Assyria. 

28 (II) Poetic Style and Technique. The 
prophecy of Nahum comes from a poet of great skill. 
The work is a combination of many forms. The whole 
prophecy is a “burden,” magéa’, similar to other oracles 
against foreign nations. It contains a partial acrostic 
poem (1:2-8), a funeral lament (“woe,” 3:1-7), and a 
taunt-song (3:8-19). Several images are drawn of 
Nineveh: pool (2:9), den of lions (2:12-14), prostitute 
(3:4-6), yielding fig trees (3:12), swarm of locusts 
(3:15-17). Most striking are the wordplay and use of 
sound. In 2:11, the final devastation of the city tolls like 
a bell (> 36 below). The moaning and breast-beating of 
the servants is heard in the sounds of 2:8: kéqél yénim 


metopepot ‘al libbehen. The ironic question in 3:7 plays 
with the roots nda, “flee,” nwd, “pity,” “condole,” and 3dd, 
“destroy.” The sound is echoed in 3:10 with ydd, “throw, 
cast.” In 1:10, a notoriously difficult verse to translate, 
the hissing of the fire (?) or of the drunkards (?) can be 
heard: sirim sébukim akésdb’am sébi?im. Several other 
verses are alliterative, e.g., 1:2 (n), 2:3 (b, q), 2:6 (k), 2:9 
(m), 3:4 @, p). 

29 (III) Message. There is one message: God 
will execute vengeance against Nineveh. The destruc- 
tion of the oppressor will bring joy to God’s people and 
to all who have suffered Assyria’s cruelty. The fall of 
Nineveh, although once used as an instrument of God’s 
wrath against the covenant people (cf. Isa 10:5-16), is an 
act of divine justice. Assyria has plundered the nations 
and torn them like prey for its voracious appetite; now 
Assyria in turn will be plundered and become the prey 
of another. 

Nahum has been criticized for his unmitigated glee 
over the fall of the enemy and for the corresponding 
absence of any criticism of his own people (contrast his 
contemporary, Jeremiah). His prophecy, however, is 
only intended to make one statement: God who is faith- 
ful has not abandoned Judah. The enemy will not prevail 
forever; the punishment will come to an end. Just as once 
God delivered those enslaved by Egypt (and one looks 
in vain for expressions of sympathy for the Egyptians in 
Exod 1-15), so now God will deliver those oppressed by 
Assyria. The good news is already proclaimed; feasts of 
thanksgiving should be celebrated (2:1). 

30 (IV) Outline. 


(I) Title (1:1) 

(Il) Theophany of the Divine Avenger (1:2-8) 

(Ill) Oracles of Hope (1:9-2:1) 

(IV) The Fall of Nineveh (2:2-14) 
(A) Introduction (2:2-3) 
(B) Description of the Battle from Inside the City 

(2:4-10) 

(C) The Fate of the Lion (2:11-14) 


[17:31-35] 


(V) Final Destruction (3:1-19) 
(A) Funeral Lament for the Harlot City (3:1-7) 
(B) Taunt-Song (3:8-19) 
(a) Comparison to Thebes (3:8-11) 
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(b) Futility of Defense (3:12-15a) 
(c) Comparison to Locust Swarm (3:15b-17) 
(d) Final Destiny (3:18-19) 


COMMENTARY 


31 (I) Title (1:1). This short work is described 
with three nouns: “burden” (oracle), “book,” “vision.” 
burden: Often used with reference to oracles against 
foreign nations (cf. Isa 13:1; 14:28). book: Nahum is the 
only prophetic work to be called a book, although other 
prophetic oracles were written (cf. Jer 36:2; Hab 2:2). 
vision: A term often used for prophetic works (cf. Isa 1:1; 
Obad 1; Hab 2:2). Nineveh: The capital of Assyria, 
located near Mosul in modern Iraq. Nineveh stood as a 
symbol for tyrannical cruelty and wickedness. Nahum: 
“Consolation,” “comfort” (compare the names Nehe- 
miah, Menahem). His comforting message to Judah 
concerns the fall of a hated enemy. Elkosh: A city yet 
unidentified. Locations have been proposed in Galilee 
(Elcesi), in Mesopotamia (Al Qush near Mosul in modern 
Iraq), in the neighborhood of Jerusalem (Beit Jibrin). The 
latter is most probable. 

32 (II) Theophany of the Divine Avenger 
(1:2-8). A hymn concerning the advance of the divine 
warrior in the style of Deut 33:2-3; Judg 5:4-5; Pss 
68:8-11; 77:14~21; Hab 3:3-15. The description of the 
theophany begins with an apparent acrostic. The present 
text, however, has only 10 (or possibly 11) letters in 
order, and they are interrupted twice. Many attempts 
have been made to restore the acrostic. (For a summary, 
see D. L. Christensen, ZAW 87 [1975] 17-20.) 2. jealous 
God: Yahweh is described as jealous (cf. Exod 20:5; 
34:14), avenging (cf. Deut 32:43), and wrathful. His 
anger is directed toward his enemies. 3. slow to anger: The 
apparent contradiction is solved by the presumption that 
God’s patience is extended for the sake of his own people 
(cf. Exod 34:6; Joel 2:13; Jonah 4:2). whirlwind: Yahweh 
appears in the sirocco, the desert windstorm frequent 
during the change of seasons. The sirocco imagery is 
characteristic of hymns to Yahweh’s kingship (cf. Pss 
96-98) and descriptions of the great battle of nations on 
the Day of the Lord (cf. Isa 13:1-22; 29:1-8; 30:27-33; 
Hab 3:3-15). These seem designed for use at the feast of 
Sukkoth in the fall, a new year celebration in much of 
Israel’s history. 4. sea: The east wind of the sirocco, sym- 
bolizing Yahweh’s rebuke, dries up everything before it. 
The Ugaritic epic of Ba‘al makes use of the same 
imagery to describe the battle between Ba ‘al and Prince 
Sea/Judge River at the time of creation (ANET 129-31; 
cf. Pss 74:12-17; 104:6-9; also Ps 18:16; Isa 50:2). 
Bashan... Carmel... Lebanon: Even these symbols of 
luxuriant growth will be withered at Yahweh’s advance. 
5. The theophanic imagery continues with the earth- 
quake (cf. Exod 19:18). tigsa’, “lifted up,” should be read 
tissa’, “made desolate,” with Syr and Vg. 7. good: The 
focus shifts from Yahweh’s vengeance against his 
enemies to his goodness toward those who hope in him 
(cf. 1:2). flood: The similarity in spelling and meaning 
between the names Nahum and Noah, “rest,” suggest an 
allusion here to Gen 6-9 (cf. Gen 5:29; Isa 55:9-10). 8. 
A difficult verse. D. T. Tsumura (BL 102 [1983] 
109-11 proposes that mqwmh should be read in Janus 
fashion, meaning “her [the city’s] place” when read with 
v 8a (“When the flood passes over, he will make an end 
of her place”) and meaning “opponents” when read with 


v 8c (“He will make an end of his opponents and his 
enemies he will pursue with darkness”). 

33 (III) Oracles of Hope (1:9-2:1). A dialogue 
addressed alternately to Nineveh (1:9-11,14) and to 
Judah (1:12-13; 2:1). 9. The transl. of the following 
verses is difficult. If h¥b ’el is understood as “plot 
against,” the accusation against Nineveh reads: “What 
are you plotting against Yahweh? He indeed makes an 
end. The enemy will not rise again.” 10. Jeppesen reads 
ki ‘ad at the beginning of the verse as k? ya‘ad, “Indeed 
he has set a destiny [for the entangled thorns]” (K. 
Jeppesen, Bib 65 [1984] 571-74). The phrase “like 
drunkards they are drunk” disrupts the meaning. It is 
sometimes omitted as a gloss. 11. plotting: The word is 
repeated from v 9, forming an inclusion around the 
decree of punishment in v 10. Belial: The king of Nin- 
eveh, possibly Sennacherib, who besieged Jerusalem in 
701. The word is probably from the root 5!‘ meaning “to 
swallow” (cf. 2:1). The god of death was pictured as 
swallowing his victims (cf. Prov 1:12; Isa 5:14; Hab 2:5). 
The term becomes a name for Satan in the NT (2 Cor 
6:15). 12-13. An oracle against the pride of Nineveh, 
promising Judah that Assyria will not be used to humili- 
ate them again. 14. A further oracle against Nineveh and 
its idols. 2:1. A great promise of joy to Judah. This 
phrase is echoed in Isa 52:7, to describe the joy of return 
from exile. 

34 (IV) The Fall of Nineveh (2:2-14). 

(A) Introduction (2:2-3). 2. scatterer: Some- 
times emended to read “hammer” (mappés). Either image 
aptly describes the enemy who comes up against the 
city. The warning is followed by four staccato impera- 
tive phrases (infins. absol.) emphasizing the urgency of 
the situation. 3. A problematic verse that is sometimes 
transposed before 2:2, since the promise of restoration 
links more closely with 2:1. In the text, however, 
restoration is interwoven as a direct consequence of the 
fall of Nineveh. height of Jacob: Gk “pride.” Sometimes 
emended to “vine” to correspond to the image of 
branches later in the verse. Jacob after 722 can signify 
Judah (cf. Isa 43:1; 44:1). Thus Jacob/Israel would indi- 
cate the whole people. The phrase, “indeed the height of 
Israel,” often considered a gloss, is necessary to complete 
the thought. Israel and Judah have both been stripped by 
Assyria like fruit trees (722 and 701); now the plunderer 
will in turn be plundered. 

35 (B) Description of the Battle from Inside 
the City (2:4-10). In vv 4-6 the attackers are por- 
trayed with eschatological imagery of fire, lightning, 
and frenzy. 4. red: The soldiers and their weapons are 
red, the red of blood or the scarlet of their dress. Herod- 
otus reports that the Ethiopians in the army of Xerxes 
painted their bodies red (Hist. 7.69). Ezekiel says the 
Assyrian warriors dress in purple (23:5-6). fire: The 
metal trappings of the chariots are like fire. spears: Lit., 
“cypresses,’ probably wooden spears (Boadt, Jeremiah . . . 
Nahum 253; Cathcart, Nahum 27-30). 5-6. The advance 
is a vision of madness; the color and speed suggest fire 
and lightning. 6. summoned: Lit., “remember,” probably 
should be read as “are called.” covering: As the soldiers 
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approach the walls they protect themselves with their 
upraised shields interlocked (testudo, tortoise shell) or by 
a wooden covering. 7-9. The response of the inhabitants 
of Nineveh. Nineveh was situated on the Tigris and 
Khoser rivers. The gates of the canals are opened, prob- 
ably to flood the city. Ancient commentators report that 
Nineveh was destroyed by flood (Diodorus, Bibliotheca 
Historica 2.26; Xenophon, Anab, 3.4.6-12). Whether or 
not this is in fact true, the image is an apt description of 
the overwhelming entrance of the enemy. 8. Surrounded 
by the image of water (vv 7,9) is the portrayal of the 
mistress of the city, the goddess Ishtar, carried away 
captive while her votaries moan and beat their breasts. 
An alternate interpretation understands “mistress” to be 
the queen of the city. The verse is difficult to translate. 
The first word has been explained as “captive train,” 
“wagon,” “the Beauty” (i.e., Ishtar), “queen” (cf. 
Cathcart, Nahum 96-98; A. S. van der Woude, OTS 20 
[1977] 114-15. The first word has also been emended to 
“be led out” and a later word to “lady” (ba‘ala). In any 
case, the sense seems to be that the mistress (probably 
Ishtar) is carried away captive. 9. pool: Nineveh itself 
becomes a pool with broken walls which cannot contain 
the escaping water, i.e., its people who flee from the 
onslaught in spite of the command to stop. The words 
mimé hi? should be read as méméha, “her waters” (cf. 
LXX). 10. The final verse of this description returns to 
the perspective of the attackers and proclaims the great 
abundance of booty in the city. 
36 (C) The Fate of the Lion (2:11-14). 11. A 
verse that looks both ways, pointing out the results of 
the conquest described in 2:4-10 and leading into the 
judgment oracle of 2:12-14. The sound of the opening 
carries the lament: biiga imébtiga timébullaga, “empty, 
desolate, wasted.” The three exclamations are followed 
by four phrases describing the physical results of human 
despair (3 + 4=7, i.e., completeness). 12-14. Nineveh is 
portrayed as a lion (cf. Isa 5:29) whose complacent 
gathering of prey comes suddenly to an end in the judg- 
ment of Yahweh against it. 12. There are three (or four) 
different terms for “lion.” The fourth, lab??, is often 
emended to 1abé’, “to come” (cf. 4QpNah). 14. The 
destruction, the good news announced to Judah in 
2:1-3, has been accomplished. The final word, mal?aké- 
keh, should be read mal’akayik, “your messengers.” 
37 (V) Final Destruction (3:1-19). 

(A) Funeral Lament for the Harlot City 
(3:1-7). The woe oracle is related to the funeral lament 
(see R. Clifford, CBQ 28 [1966] 458-64). Nineveh is 
falling; the funeral has already begun. C.-A. Keller 
(Michée, Nahoum 127) suggests that even the vivid 
sounds and sights of v 2 are those of a ghostly army. The 
only human images are images of death. 1. bloody city: 
The extreme cruelty of Assyria to conquered nations is 
epic. Not only violence but deceitful diplomacy was part 
of Nineveh’s stock-in-trade (Isa 36:16-17). 3. charging 
cavalry: Lit., “ascending horse,” sometimes seen as a gloss 
on the previous phrase or emended to “rider.” corpses: 
The LXX mistranslates lagg®wiyyd, “corpse.” as “nations” 
4-7. The reason for Nineveh’s destruction is found in a 
judgment oracle of Yahweh (compare 2:12-14). The 
reason for judgment (v 4) precedes the statement of pun- 
ishment (vv 5-7). 4. Nineveh is portrayed as a woman 
who seduces with all the power at her command (com- 
pare the portrayal of Babylon in Isa 47; Rev 17-18). 
enslaves nations: Lit., “seller of nations,” sometimes read as 
hophal of nkr, “known [by the nations for harlotry]” (M. 
Dahood, Bib 52 [1971] 395-96). 5. strip: The punishment 
of the city is the punishment of the unfaithful woman. 
She is stripped naked, pelted with filth, and displayed for 
all to see (cf. Isa 47:3; Jer 13:22,26; Lam 1:8-9; 


[17:36-41] 


16:36-39; Hos 2:4-15; see also K. Cathcart, CBQ 35 
[1973] 183-84; J. Huenergard, CBQ 74 [1985] 433-34). 
7. The prophet whose name means “consolation” pro- 
claims the impossibility of consoling Nineveh (cf. Isa 
51:19!). 
38 (B) Taunt Song (3:8-19). 

(a) COMPARISON TO THEBES (3:8-11). 8. No- 
Amon: Nineveh is compared to Thebes, called No-Amon, 
“city of [the god] Amon.” Thebes was the center of 
Egyptian power in the Middle Kingdom (2000-1750) 
and again for a short time during the 25th Dynasty 
(715-663). It was conquered by the Assyrian king 
Ashurbanipal in 663. surrounded by waters: Thebes is 
located on the Nile, but not surrounded by water. The 
phrase is sometimes considered a gloss. Nahum may 
simply be using a poetic image to describe the city’s 
defenses. 9. Ethiopia: The rulers of the 25th Dynasty, 
which was in power at the time of Thebes’s collapse, 
were Ethiopian. Put: The territory of Libya. 10-11. Just 
as Thebes’s power did not save the city from Assyria, so 
Nineveh’s power will not save it from the Babylonian- 
Median-Scythian coalition. 11. The first phrase is prob- 
lematic. The MT reads “be drunk.” A common image in 
oracles of judgment is the city forced to drink the cup of 
Yahweh’s wrath (cf. Isa 51:17-23; Jer 25:15-29; Lam 
4:21; Ezek 23:31-35; Hab 2:15-16). Thus drunk, the 
city faints and seeks a resting place. Some emend kr, “be 
drunk,” to skr, “hire yourself out” (Cathcart, Nahum 137) 
or Sbr, “be broken” (BHS, KB). faint: Emend the MT 
na‘alama to ne élapa, “faint.” Other suggestions include 
“be young,” “be hidden.” 
39 (b) Furmiry of DEFENsE (3:12-15a). 12. fig 
trees: Nineveh is ripe for the fall, like figs that drop from 
the tree with no effort. 13. women: The comparison of 
fighting men (‘am, lit., “people”) to women was a 
serious insult and reflects a curse (cf. Isa 19:16; Jer 50:37; 
51:30; K. Cathcart, CBQ 35 [1973] 185). 14. gates: 
Nineveh’s fortifications are utterly useless. The gates 
might as well be opened to the invader. Historically, the 
siege of Nineveh lasted two years. Nahum reflects the 
ultimate futility of resisting the judgment of Yahweh. 
14-15. An ironic taunt instructing Nineveh to prepare 
for a siege, to draw water and prepare bricks to 
strengthen the wall. It is too late, however; the fire will 
catch the defenders before the preparations are finished. 
14. draw water: Nahum relies on the stock description of 
preparation for a siege in Palestine. Nineveh, situated on 
the Tigris and Khoser rivers, would seem to have no 
need to draw water. 
40 (c) Comparison To Locust Swarm (3:15b- 
17). Another image drawn from the animal world to 
describe the day of Nineveh’s collapse. Even if Nineveh’s 
people—the army who has defeated so many nations, 
the merchants and administrators who continue the 
oppression—should be multiplied like a locust swarm, 
yet they will vanish in defeat as the swarm, warmed by 
the sun, flies away. 
41 (a) Fina Destiny (3:18-19). A final song of 
triumph over the king of Assyria. 18. The image of a 
people scattered with no shepherd to lead them is com- 
mon in prophetic literature (Ezek 34:5-6; Zech 13:7; cf. 
1 Kgs 22:17). The mountains are not a reference to 
Assyrian geography but a part of the shepherd image. 
slumber .. . vest: The second verb, kn, ordinarily means 
“to dwell” or “to settle down.” Paralleled to “slumber” 
(nwm), it is frequently emended to y¥n, “rest.” There is 
scholarly disagreement concerning the interpretation of 
“slumber/rest.” Some consider it to mean the sleep of 
death (Rudolph, Keller). K. Cathcart points out that ¥kn 
can also connote the repose of death. 19. no relief: 


[17:42-44] 


Nineveh’s destruction is complete (cf. 2:14; 3:7). Com- 
pare the description of Judah’s incurable wound in Isa 
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1:5-6; Jer 14:17. clap their hands: All those conquered by 
Assyria rejoice at its defeat (see Tob 14:15). 
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INTRODUCTION 


43 (Il) Background. The book itself tells us 
only the prophet’s name and the fact that he was a nab?’, 
a “prophet.” The main clue to the date of his prophecies 
comes from the mention in 1:6 of the Chaldeans, a 
people from S Mesopotamia who, with their center at 
Babylon, replaced the Assyrians as the masters of the 
ancient Near East in the late 7th-early 6th cent. Bc. This 
plus the obvious turmoil both on the national and inter- 
national scene which the concerns of the book reflect has 
led scholars to locate the prophecies themselves some- 
where between the beginning of Assyria’s decline after 
626 and the fall of Jerusalem in 587. The question of 
more precise dates within this time period for the indi- 
vidual prophecies as well as their specific targets is a 
more contentious one and is linked to the question of the 
book’s form. The liturgical character of the woes in 
2:6-20 and the canticle in chap. 3 has led some scholars 
to characterize Habakkuk as a cult prophet and to 
describe the book as a “prophetic liturgy,” i.e., a work 
composed for and used in the Temple worship. Others 
have noted links with Israel’s wisdom tradition. Our 
commentary follows the lead both of B. S. Childs 
(CIOTS) and G. von Rad (OTT). Childs, on the one 
hand, stresses the literary unity of the book and argues 
that the author has purposely ignored the specific histor- 
ical setting of the materials and has arranged them in 
such a way as to give priority to the theological message, 
i.e., the power of God over human history and the con- 
sequent call to trust and faithfulness (cf. 2:4). Von Rad, 
for his part, emphasizes the book’s prophetic character. 
Thus the formal affinities to Israel’s liturgical and/or 
wisdom traditions come from the fact that the author has 
appropriated and shaped them to express a specifically 
prophetic message. 

Hab makes an important and original contribution to 
the sum of Israel’s reflection on the nature of its God and 
of God’s ways with Israel. The book begins with a ques- 
tion which the prophet dares to direct to God, raising 
doubts about divine justice and God’s treatment of the 
wicked. The question represents a first step in an attempt 
to deal with a breakdown of order and justice, a situation 
to which God seems implicitly to assent by silence and 
apparent inaction. But despite the doubts the prophet 
expresses, there is an underlying attitude of faith and 
trust. This is especially due to the canticle in chap. 3, 


which, with its ringing affirmation of God’s absolute 
power over creation and history, places the disturbing 
events recounted in chaps. 1-2 in the wider context of 
God’s saving design. Thus, the key sentence in 2:4 
counsels confidence and trust in God’s faithfulness, and 
the book repeatedly condemns all forms of oppression 
and exploitation as well as the pride and arrogance that 
stand opposed to the humble faith demanded by God. 
The history of the book’s interpretation begins with the 
Qumran commentary on chaps. 1-2 (see Brownlee, 
Midrash Pesher). In addition, its ringing affirmation of the 
need for belief and trust (2:4) found a ready hearing 
among the early Christians. Indeed, Paul gives it a 
prominent place in his own teaching on faith in Rom 
1:17 and Gal 3:11 (see also Heb 10:38). 

44 Outline. 


(I) Dialogue between the Prophet and God (1:1-2:5) 
(A) The First Exchange (1:2-11) 
(a) The Prophet’s Complaint: There Is No Justice 
(1:2-4) 
(b) The Lord’s Response (1:5-11) 
(B) The Second Exchange (1:12-2:5) 
(a) The Prophet’s Complaint (1:12-17) 
(b) The Lord’s Response (2:1-5) 
(II) The Five Woes (2:6-20) 
(A) Introduction (2:6a) 
(B) The First Woe: Against Arrogant Greed (2:6b-8) 
(C) The Second Woe: Against Presumption (2:9-11) 
(D) The Third Woe: Against Vainglory and Violence 
(2:12-14) 
(E) The Fourth Woe: Against the Degradation of 
Human Dignity (2:15-17) 
(F) The Fifth Woe: Against Idolatry (2:18-20) 
(III) The Canticle of Habakkuk (3:1-19) 
(A) Title (3:1) 
(B) Introduction: Fear and Salvation (3:2) 
(C) The Theophany (3:3-15) 
(a) Part I: God’s Appearance and the Reaction of 
Creation (3:3-7) 
(b) Part Il: The Battle with the Forces of Chaos 
(3:8-15) 
(i) Preparation for the battle (3:8-9a) 
(li) The reaction of nature (3:9b~-1 ta) 
(iii) The charge into battle (3:11b-13a) 
(iv) The victory (3:13b-15) 
(D) Conclusion: Fear and Salvation (3:16-19) 
(a) Fear (3:16-17) 
(b) Salvation (3:18-19) 
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(17:45-47] 


COMMENTARY. 


45 (I) Dialogue between the Prophet and 
God (1:1-2:5). In both of the exchanges between the 
prophet (1:2-4,12-17) and God (1:5-11; 2:1-5), the 
prophet takes the initiative and questions God about the 
evil and suffering he sees in the world around him. 

The problem of the identity of “the wicked” and “the 
just” is especially acute in this first section (e.g., 
1:4b,13b; 2:4-5). Are “the wicked” a group within the 
Jewish community, or is the prophet referring to a for- 
eign nation such as the Assyrians or Egyptians? No 
attempt to identify the protagonists or to set the oracles 
in a particular chronological sequence is without serious 
problems. Thus, Childs has proposed that the editor has 
purposely ignored the specific historical setting of the 
various oracles and has arranged them in such a way as 
to emphasize the power of God over human history: “In 
Habakkuk the historical sequence is replaced by a new 
theological pattern of redemptive history which blurs 
the original historical settings to make its theological 
point” (CIOTS 454). 

This “new theological pattern” and the very style and 
spirit of the prophecies are in response to the burning 
theological issue of the time: Will God—indeed, can 
God—remain faithful to the promise and deal graciously 
with Israel, even in the face of the overwhelming power 
and arrogance of the great empires (von Rad, OTT 2. 
266)? The author sharpens this latter question in Yah- 
weh’s surprising response (1:12-17) to Habakkuk’s 
insistent questions. But this response of God, which 
describes an imminent catastrophe, implies that God 
already knows, indeed assents, to these developments. 
To this implicit acknowledgment of God’s consistent 
purpose, despite the collapse and chaos of the interna- 
tional order, is added the call in 2:4 for faith and trust. 
46 (A) The First Exchange (1:2-11). This 
reflects the traditional complaint psalm, in which the 
individual cries out to God for rescue and receives a 
divine response assuring help. Instead of a promise of 
rescue, however, we find a description of further troubles 
on the horizon. 

(a) THE PROPHET’S COMPLAINT: THERE Is No 
Justice (1:2~4). 2. “Violence!”: A key word in Hab (cf. 
also 1:3,9; 2:8,17 [twice]); and it refers to the violation 
of basic human rights which characterizes the confusion 
and anarchy of the times. 4. A vivid description of the 
confusion and disorder that reign, whether “the wicked” 
were originally fellow Jews or foreigners. But the 
prophet is troubled not simply by the lawlessness that he 
sees around himself. A deeper source of agitation is the 
question of the willingness, even the ability, of Israel’s 
God to restore some semblance of justice and order. 

(b) THE Lorp’s Response (1:5-11). Instead 
of the expected word of comfort or promise of rescue, 
God’s response adds a further reason for dismay. The 
rise to power of the Chaldeans (Babylon) does not 
promise stability but, for the moment, further fear and 
suffering. 6. I am raising up: The description begins with 
Yahweh’s affirmation that it is at his instigation that their 
conquest takes place. the Chaldeans: A people from S 
Mesopotamia whose empire, centered at Babylon, re- 
placed that of the Assyrians. They destroyed the 
Assyrian capital at Nineveh in 612 and assured their 
domination of the ancient Near East with their defeat of 
the Egyptian army at Carchemish in 605. 7. In response 
to the prophet’s complaint about perverted justice in v 


4, God affirms that these new masters will impose 
justice, but a justice according to their own standards. 9. 
captives like sand: This image of the hordes of captives 
taken prisoner by the advancing army recalls not only 
the fate of Israel at the hands of the Assyrians in 722; it 
also foreshadows the imminent ravaging ‘of Jerusalem in 
587 and the sufferings of the exile. 10. heaps up clay: A 
reference to the earthworks constructed against a city’s 
wall to bring forward engines of war (battering rams, 
etc.) during a siege. their very god: Whether explicitly 
through cult or implicitly simply by their attitude, they 
absolutize and divinize their own strength and will. The 
prophet underlines this people’s arrogance and excessive 
ride. 

47 (B) The Second Exchange (1:12-2:5). The 
unexpected nature of the first divine response elicits a 
second complaint from the prophet (1:12-17) followed 
by a climactic pronouncement from God (2:1-5). 

(a) THE PRoPpHET’s ComMPLAINT (1:12-17). 
The prophet raises the question of God’s justice, the why 
of God’s acting in the way he has (cf. 1:13). He continues 
with a chilling description of the Chaldean’s barbarity 
and ruthlessness (vv 14-17). 12. we shall not die: This 
phrase seems out of place here, and commentators often 
interpret it as affirming Yahweh’s immortality rather 
than Israel’s (“You [Yahweh] shall not die”; or the divine 
title Victor over Death). for a judgment... for a punish- 
ment: The prophet recognizes that this cruel and power- 
ful people are but the instruments of Yahweh’s designs, 
to serve as his chastising rod against the wicked. 13. This 
is the real question that has been troubling the prophet. 
How can “the holy” and “pure” One allow this intoler- 
able situation to continue; further, does not the use of 
“the wicked” to carry out the divine will contradict that 
holiness and purity which is the very essence of God? 14. 
he gathers: Instead of an affirmation of God’s sovereignty 
as creator (“You made human beings”), we take this verb 
as referring (collectively) to the Chaldeans (“He gathers 
men like the fish in the sea”). This fits better with the 
context, the rest of which has “the Chaldeans” as the 
subject (see H. J. van Dijk, VT 19 [1969] 446). like fish: 
This striking image, elaborated in vv 15-17, describes 
the cruelty and ruthlessness of the Chaldean conquerors, 
for whom human life has no more value than that of the 
mute creatures which swarm in the sea. 16. he sacrifices: 
Whether some actual cultic act is being referred to here, 
or whether the reference is meant to be metaphorical, it 
reinforces the statement in 1:11b: the crimes perpetrated 
by this people flow from their excessive pride, which 
recognizes no source of meaning or authority apart from 
their own will and strength. 

(b) THE Lorp’s Response (2:1-5). The 
solemn introduction of vv 1-3 emphasizes the 
significance of the call for faithfulness and trust in v 4. 
The puzzling Hebrew of v 5a apparently elaborates the 
description of the wicked man’s greed begun in v 4a and 
continued in v 5bc. 1. The prophet readies himself for 
what he senses will be an important message from God 
in answer to his complaint. 4a. Lit., “Behold, inflated, 
not straight (just), is his throat (soul) within him.” The 
ambiguity of the word nepe3, which can mean “throat,” 
“appetite,” or “soul,” allows the prophet to fashion a 
bizarre image: the wicked man’s “throat” (nepe3), inflated 
and distended by greed, mirrors his “soul” (nepe¥), which 
has been warped by pride. In v 5 the prophet associates 


[17:48-50] 


this cupidity with the insatiable hunger of Death: “he 
opens his throat (nepe3) wide like Sheol.” the just by stead- 
fast fidelity shall live: The just, by contrast, trust in God 
and not in their own ability to accumulate power and 
riches (again, note v 5). They are characterized by their 
“faithfulness, steadfastness” to which they hold fast even 
in perilous and confusing times, and by which they 
“shall live.” 5. like Sheol... like Death: The prophet 
draws upon the tradition of Death’s voracious appetite 
found in the Canaanite myths and alluded to frequently 
in the OT (cf. Isa 5:14; Ps 141:7; Prov 1:12; 30:15-16). 
He hints at the infernal nature of the wicked’s pride and 
greed. 

48 (II) The Five Woes (2:6-20). Although the 
woe (Hebr héy) or lament originated as a song of grief 
over death or loss (e.g., 2 Sam 1), these five woes are 
adaptations of that form and, ironically, express great 
Joy over the fate of an enemy. Here they are placed on 
the lips of the suffering peoples whom Babylon has 
oppressed and treated so cruelly, and the greed and 
arrogance of Babylon itself are the target. The woes 
represent a prophetic adaptation of a liturgical and/or 
wisdom form, and, although they are directed specific- 
ally at Babylon, they reveal God as the one who judges 
and condemns not a single empire but every form of 
oppression (see Alonso Schékel and Sicre Diaz, Profetas 
If 1094). 

(A) Introduction (2:6a). This verse intro- 
duces the five woes and links these two sections of the 
book (1:1-2:5 and 2:6-20) by implying that it is the 
victim “nations” and “peoples” of 2:5 who are now 
celebrating the downfall and shame of their former 
oppressor, Babylon. 

(B) The First Woe: Against Arrogant 
Greed (2:6b-8). 6b. goods taken in pledge: The oppres- 
sor has acted as if the earth’s inhabitants were his tenants 
and in his debt; thus they had to surrender security or 
“pledges” in return for their use of his property. Ironic- 
ally, these exploited nations now consider these “pledges” 
(i.e., the booty and tribute payments he had exacted) as 
their loans to him, payment of which they now demand. 

(C) The Second Woe: Against Presump- 
tion (2:9-11). 9-10. The passage plays on the two 
meanings of “house.” In order to ensure the safety and 
impregnability of his “house” (=dwelling, palace, v 9) 
and the security and continuation of his “house” 
(=dynasty, v 10), no form of extortion or plunder was 
excluded. 11. the stones... the wood: However, nature 
itself rebels against such presumption. 

(D) The Third Woe: Against Vainglory 
and Violence (2:12-14). 12. who builds a city with 
human bloodshed: The tyrant seeks de facto legitimation of 
his rule by elaborate building programs (e.g., cities and 
palaces), but especially divine legitimation with the con- 
struction of temples (see 2:18-20). The products of such 
programs tend to justify any violence or bloodshed per- 
petrated in their accomplishment. 

(E) The Fourth Woe: Against the Degra- 
dation of Human Dignity (2:15-17). 15. drink: A 
potent image for the violence with which the conqueror 
stuns subject peoples and for the shame and exploitation 
to which he exposes them. 16. But the oppressor will be 
repaid in kind. The force of God’s wrath will cause him 
to reel and stagger senselessly (compare Jer 25:15-29), 
17. the violence of Lebanon: An apparent allusion to the 
inevitable plundering of Phoenicia at the hands of suc- 
cessive invaders (cf. Isa 14:8; 37:24). 

(F) The Fifth Woe: Against Idolatry (2:18- 
20). This final woe begins with two rhetorical ques- 
tions which poke fun at the pretensions of idol 
worshipers. The impotence of idols contrasts with the 
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power of Yahweh about to be revealed (chap. 3). There 
is a clear link with the four preceding woes in that idol- 
atry goes hand in hand with injustice. Since “idols” can 
be used to justify the conduct of their devotees, they can 
legitimate, even sanctify, the most blatant violations of 
human rights and dignity (see Alonso Schékel and Sicre 
Diaz, Profetas IT 1104). 

49 (III) The Canticle of Habakkuk (3:1-19). 
In celebrating Yahweh’s unrivaled lordship in history 
and creation, this canticle sets the events of chaps. 1-2 
in the larger context of his saving purpose. The effective 
use of Canaanite mythic traditions (cf. also Pss 18; 68; 
74; 77) gives the poem unusual visionary breadth and 
imaginative power (cf., e.g., Exod 15; Judg 5). Although 
Israel’s liturgical traditions provided the basic form (> 
Psalms 34:5), in its present setting it belongs with Israel- 
ite prophecy, expressive as it is of a powerful visionary 
experience and exemplary of the prophet’s role as inter- 
cessor. The canticle is linked structurally and thematic- 
ally with chaps. 1-2, serving both as God’s answer to the 
prophet’s entreaties in 1:2,12 (“How long... ?”) and 
offering the opportunity for the prophet to express that 
trust and confidence in God’s rule (3:16-19) demanded 
by the oracle in 2:4. 

T. Hiebert has provided a convincing description of 
the structure based on the poet’s use of inclusion (“The 
Use of Inclusion in Habakkuk 3”). There are four parts: 
parts I (v 2) and IV (vv 16-19) develop the themes of fear 
and salvation; the central section has a two-part descrip- 
tion of a theophany (vv 3-7 and 8-15). 

(A) Title (3:1). This first verse provides the 
title and a liturgical notation which, along with 3:19d, 
indicates that the song may have occasionally been used 
separately in worship. 

(B) Introduction: Fear and Salvation (3:2). 

This is linked with the conclusion (3:16-19) by common 
themes and by the literary device of inclusio (e.g., 
“Yahweh” [twice] in vv 2,19; “I have heard” in vv 2,16). 
Tamin awe... turmoil: Fear and confusion fill the prophet 
at the report of the divinity’s imminent appearance. 
remember to have compassion: Yet he trusts that God’s com- 
ing will be an occasion of salvation and victory for his 
people. 
50 (C) The Theophany (3:3-15). The two- 
part description of the theophany (vv 3-7 and 8-15) cor- 
responds to the first two elements of a larger mythic 
pattern that describes the battle between the storm-god 
and the sea. For the poet’s audience, the pattern was 
familiar enough so that mention of some of the elements 
was sufficient to evoke the pattern in its entirety. Verses 
3-7 recount God’s appearance and the reaction of crea- 
tion; vv 8-15 narrate the battle between the divine 
warrior, Yahweh, and the powers of chaos represented 
by “Sea.” The triumph of Yahweh in the cosmic battle 
mirrors and assures his triumph on behalf of his people 
Israel in the realm of history. 

(a) Part lI: Gop’s APPEARANCE AND THE REAC- 
TION OF CREATION (3:3-7). Although the two parts 
form a continuous narrative, each has its own structure 
and inner unity. Verses 3-7 are characterized especially 
by cyclic, inclusive structure. The description of nature’s 
response (vv 6-7) matches, in reverse order, the descrip- 
tion of God’s approach (vv 3-5). God’s coming “from 
Teman” and “from Mount Paran” in the S (v 3a) causes 
panic among the inhabitants of that region (Kushan and 
Midian, v 7). Further, in v 3b, the majesty and splendor 
of God’s appearance “in the heavens” and “on earth” 
effect a tumultuous response among earth’s “mountains” 
and “hills” and in the “eternal orbits” (i.e., of the sun, 
moon, and stars) in the heavens (v 6b). At the center (v 
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5) lies the description of God’s entourage marching out 
before and behind him. Pestilence... Plague: Yahweh’s 
companions are personifications of two of the inevitable 
attendants of war and turmoil. “Plague” (reSep) appears as 
a netherworld deity in Canaanite mythology. 

51 (b) Part I: Toe BatrLe with THE FORCES OF 
Cuaos (3:8-15). The second part draws on the imagery 
of the mythic battle of the divine warrior/creator against 
the forces of chaos, represented by the turbulent and 
uncontrollable waters (“River,” “Sea,” “Many-Waters”). 
Its narrative falls into four scenes: 

(i) Preparation for battle (3:8-9a). your victorious 
chariot: The outcome of the struggle in vv 13b-15 is 
already foreshadowed. 

(ii) The reaction of nature (3:9b-11). earth... 
the Deep...the Sun, the Moon: The whole universe— 
earth, the netherworld, heaven—panics at the approach 
of the divine warrior. 

(ii) The charge into battle (3:11b-13a). your 
lightning spear: Yahweh is depicted in heroic terms as a 


(17:51-52] 


giant striding the earth (v 12) and using the very light- 
ning as one of his weapons. 

(iv) The victory (3:13b-15). you trod Sea: The 
final moment of triumph, as God’s foes lie prostrate 
under his feet (cf. Isa 51:9-11; Ps 136:10-15). 

52 (D) Conclusion: Fear and Salvation 
(3:16-19). 

(a) Fear (3:16-17). The prophet returns to 
and develops the account of his own fear at the display 
of God’s awesome majesty and power (cf. 3:2). The tur- 
moil in nature, described in terms of the collapse of the 
land’s fertility (v 17) at the news of God’s approach, 
complements the prophet’s own panic. 

(b) SALVATION (3:18-19). The canticle ends 
with a forthright expression of confidence and trust in 
Yahweh, even in the face of the upheavals and uncer- 
tainties of history. This echoes the trust in Yahweh’s 
compassion voiced in 3:2; thus the prophet affirms his 
acceptance of the oracle uttered in 2:4, that “the just by 
steadfast fidelity shall live.” 
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INTRODUCTION 


2 (I) Jeremiah’s Time. Jeremiah lived through 
one of the most troubled periods of the ancient Near 
East. He witnessed the fall of a great empire and the 
rising of one even greater. In the midst of his turmoil, 
the kingdom of Judah, then in the hands of deplorable 
kings, came to its downfall by resisting this overwhelm- 
ing force of history. 

(A) The Near East. After the brilliant mili- 
tary campaigns of Ashurnasirpal (884-860) and Shal- 
maneser IIIf (859-825), Assyria remained the leading 
power for about two centuries. The empire reached its 
zenith under Esarhaddon (681-670). Ashurbanipal 
(669-633) could maintain its prestige at the beginning of 
his reign, but toward the end, signs of the empire’s 
decline were noticeable both within and without. 
Assyria would rapidly experience her eclipse from 
history, once Ashurbanipal had died (ca. 633). 

If Herodotus’s sole testimony is correct, at that time 
Scythian hordes from the Caucasus swept the whole of 
the Near East, not so much to occupy new regions as to 
plunder barbarously the already inhabited lands 
(I.1.103-6). Meanwhile, Babylon raised its head to see 
that the time had come for its turn to control the Fertile 
Crescent. Thus, the crown prince Nabopolassar (626- 
605) first revolted against Assyria. Once he had gained 
Babylon’s full independence, he launched a series of 
attacks on Assyria with the help of Cyaxares, king of the 
Medes. Asshur fell in 614, and Nineveh, the capital, was 
totally destroyed in 612 (see Nah 3). Ashur-uballit II, 


Assyria’s last king, fled to Haran, where he resisted 
Nabopolassar for three years, with the help of Neco, 
pharaoh of Egypt. In 609, Nabopolassar took Haran and 
continued to spread his new empire southward until his 
death in August 605. At that time, his son and successor, 
Nebuchadnezzar, had just defeated the Egyptian armies 
at Carchemish; this victory yielded to Babylon the prev- 
alence in politics. Nebuchadnezzar (605-561), a warrior 
by nature, spent most of his life outside Babylon at the 
head of his armies. Egypt was the only country that 
resisted his domination. In 601, the two armies met in 
an indecisive battle at the Egyptian frontier; apparently, 
the Babylonian king renewed his attempt at conquest 
only in 568, when he was successful. We now have 
ample information on this first part of the Neo-Baby- 
lonian Empire’s history (see D. J. Wiseman, Chronicles of 
Chaldaean Kings [London, 1956]). 

3 (B) Judah. During Manasseh’s long reign 
(687-642), Judah remained Assyria’s vassal; the political 
dependence brought a resurgence of idolatry in the form 
of a syncretist fusion of the Mesopotamian astral gods 
and the Canaanite fertility deities. This political and 
religious situation persisted during Josiah’s (640-609) 
minority; but in 622-621, when the Book of the Law 
was discovered in the Temple, Josiah led a thorough 
reform in Judah, which he extended even to northern 
Israel, an Assyrian province since 721. The international 
political circumstances could permit such a move of 
independence; within Judah, we presume that a number 
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of people had remained faithful to the Yahwistic cove- 
nant and really supported the king’s new policy. In a 
solemn ceremony, the Mosaic covenant was renewed; 
there followed total destruction of all the high places 
where idolatrous practices were performed, leaving 
Jerusalem as the unique cult center. In 609, this glorious 
reign came to its tragic end with Josiah’s death in 
Megiddo; the king had tried to stop Neco from joining 
Ashur-uballit in Haran to rescue him from an imminent 
downfall. Because Babylon had no control over Syria- 
Palestine, Neco acted as her suzerain. He deposed Jeho- 
ahaz, whom he sent as prisoner to Egypt, and replaced 
him with Jehoiakim (609-598). Under Jehoiakim the 
religious syncretism revived in Judah, and politically the 
country remained under Egyptian influence. Thus, to 
resist Babylon was the king’s first preoccupation, which 
resulted in Jerusalem’s first downfall and in Judah’s first 
deportation in 597. Jehoiakim had died the year before 
and was succeeded by one of his sons, Jehoiachin. The 
young king was also exiled to Babylon, never to return, 
and Nabuchadnezzar replaced him with Zedekiah, his 
uncle (597-587). The new king did not bear the stamp 
of a ruler; he was caught between two parties and poli- 
cies: the one urged submission to Babylon, for it recog- 
nized that no power could really oppose its strength; the 
second urged Zedekiah to join Egypt, and probably also 
the other minor neighboring states, to overthrow Nebu- 
chadnezzar’s domination in the west. This second party 
finally prevailed. In 587 Jerusalem was sacked and the 
Judean population experienced a new deportation. 
Zedekiah was blinded and sent in exile to Babylon; 
Judah was reduced to a Babylonian province. Then 
Nebuchadnezzar appointed Gedaliah, a Judean, as 
governor of the new province with Mizpah as the new 
administrative center. Gedaliah was assassinated two 
months later, at the instigation of the Ammonite king. 
Seized by fear, a number of Judeans fled to Egypt to 
escape Nebuchadnezzar’s revenge, taking Jeremiah 
along with them. 

4 (II) Jeremiah’s Mission. Yahweh called 
Jeremiah to be a prophet to Judah and to the nations in 
the midst of these political convulsions. His ministry 
lasted about 40 years (cf. 1:1-3), and his book testifies 
that his interventions were numerous. In fact, the last 
decades of Judah’s history required a continual flow of 
light from Yahweh’s messengers; besides Jeremiah, 
Zephaniah, Habakkuk, Nahum, and Ezekiel delivered 
the word of God. In their work of bringing forth the 
authentic tradition of Yahwism, these prophets were 
assisted by the pious men responsible for the deutero- 
nomic reform and literature. But of all these inspired 
men no one reached the stature of Jeremiah in his great 
sensitivity to Yahweh’s love for his people and in his 
profound understanding of this very people’s duty 
toward Yahweh through the covenant ties. Thus, Jere- 
miah’s prophetic word is noted for its directness and 
acuity in stating the true nature of Yahwism and in 
denouncing the different religious deviations. The two 
predominant themes of his message are precisely to 
define true Yahwism and to proclaim the imminent wars 
as punishments of Judah’s aberrations. 

The first part of his ministry covers the years from 
his call (627-626) to the Josian reform (621); most of his 
early oracles now form chaps. 1-6. The religious atmos- 
phere of Judah was very low: Josiah was a young king 
who could not yet eradicate Manasseh’s apostasy. Jere- 
miah, under the influence of his predecessor, Hosea, 
recalls the covenant as basically a matter of love between 
Yahweh and Israel—a love symbolized by that which 
unites a man and a woman in marriage. If the chosen 
people does not convert itself from idolatry, a disastrous 
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invasion from the north will be Yahweh’s revenge 
against such an adulterous attitude. At this early date, 
Jeremiah probably had not seen clearly who this invader 
would be. Finally, with a number of exegetes, we 
believe that Jeremiah hoped then for the restoration of 
the northern kingdom (chaps. 30-31). 

In 621, Josiah led a religious reform of his kingdom 
on the occasion of the discovery of the Law. Jeremiah 
certainly approved of the king (11:1-14), which is the 
reason we hear so little of him until his death in 609. 

With Jehoiakim’s accession to the throne, a new 

period opens in Jeremiah’s life. The reformation was 
swiftly eclipsed by a universal return to idolatry; 
politically, the Egyptian party took power. Jeremiah 
then resumed his denunciations of idolatry and of the 
superficiality of the covenantal observances. The threat 
of war became more urgent. When Babylon defeated 
Egypt at Carchemish in 605, the prophet knew too well 
who the invader would be. That very year, he dictated 
all his previous oracles to Baruch, who wrote them on 
a scroll, as a solemn and last warning to both the people 
and its leaders (chap. 36) The prophetic words of this 
third period appear mostly in chaps. 7-20. 
5 Even though Jeremiah’s warnings had been 
explicit, Jehoiakim did not change any of his religious 
and political designs. We can assume that during the last 
phase of the king’s reign (605-598), the prophet had to 
face opposition and persecution; he then experienced an 
interior crisis of his faith in his mission and in his God, 
which he described in lyric poems called his “confes- 
sions” (see 11:18ff.). These poems are now scattered in 
chaps. 11-20. 

The last period of Jeremiah’s life runs from the first 
downfall of Jerusalem (597) to his death in Egypt soon 
after the destruction of Judah (587). Zedekiah had been 
unable to handle the situation; in fact, the political 
parties were the real forces that led Judah to her final 
ruin, Jeremiah was never so active in the political field 
as during this last decade. The king had confidence in 
him and tried to save him from the hands of the officials 
who had a completely different policy. Most of his 
speeches and oracles were preserved by Baruch, who 
inserted them in narratives recording the circumstances 
and the effects of his interventions (chaps. 27-29, 
32-45). Jeremiah then understood that a true conversion 
to Yahweh was humanly impossible; Yahweh himself 
had to change the very heart of a person, and only then 
could the new covenant bind forever the people to its 
God (31:31-34). This new order of things would unite 
again Judah and Israel, but only after the exile had 
purified their stubbornness in sin (for more details, see 
Bright, Jeremiah |xxxvi-cxi). 

(III) The Book. 

6 (A) Authenticity. In 1901, B. Duhm (Das 
Buch Jeremia [Tiibingen 1901]) reduced the authentic 
passages to one fifth of the book. This radical position 
has been progressively put aside, and now critics 
recognize a much higher proportion of oracles to be 
authentic, even though some later additions and trans- 
formations can be detected clearly, as in all the prophetic 
books. We must study each passage to decide whether or 
not it belongs to Jeremiah. The passages that are still 
highly disputed are the biographical narratives and the 
so-called deuteronomic discourses. 

S. Mowinckel published an important study on the 
different sources of the book, which is still influential in 
the present discussion (Zur Komposition des Buches Jeremia 
[Kristiania, 1914]). He distinguishes four literary 
sources: the poetic oracles (source A); the biographical 
narratives (source B); the deuteronomic discourses 
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(source C); the oracles of salvation and the oracles 
against the nations (source D). 

The authenticity of the poetic oracles (chaps. 1-25) is 
no longer suspect. Mowinckel, and several others after 
him, rejected the oracles of salvation (chaps. 30-31) and 
the oracles against the nations (chaps. 46-51) as a very 
late addition; however, a closer examination of these 
poems now proves that some of them are certainly Jere- 
miah’s, and an authentic Jeremian nucleus is at the origin 
of the remaining ones. The long oracle against Babylon 
(chaps. 50-51) is clearly a late exilic composition. 

The biographical narratives consist entirely of prose 
narratives and are generally attributed to Baruch (chaps. 
26-45). Jeremiah’s friend and secretary (chap. 36) had 
great confidence in, and devotion to, his master; he sum- 
marized the main lines of Jeremiah’s message and set him 
in their historical context. Moreover, he wrote a detailed 
history of the prophet’s sufferings during the last siege 
of Jerusalem (588-587) and the following months when 
Jeremiah lived at the side of Gedaliah in Mizpah. He was 
then forced to flee to Egypt, where he died as a witness 
of his people’s deep-rooted idolatrous propensities 
(chaps. 37-44). These chapters, then, are considered to 
be of prime value for the reconstruction of Judah’s 
history during these decisive years. 

This current opinion has been questioned in the 
recent past. G. Wanke (Untersuchungen zur sogenannten 
Baruchschrift [Berlin, 1971]) still believes in a certain his- 
torical value of these narratives, but he doubts that they 
can be attributed to Baruch. He distinguishes three dif- 
ferent levels of redaction, with their specific purposes; 
the main one (chaps. 37-44) should be attributed to an 
anonymous author who lived in the immediate circle of 
Gedaliah in Mizpah. The narrative of Baruch writing 
down the first oracles of Jeremiah (chap. 36), early in the 
reign of Jehoiakim, is fictitious and cannot be used to 
reconstruct the history of Jeremiah’s book. K.-F. Pohl- 
mann (Studien zum Jeremiabuch [Géttingen, 1978]) has 
proposed an even more radical theory for the origin of 
these narratives. He would isolate two different levels of 
redaction, both being strongly oriented toward the 
restoration of Judah after the fall of 587. The first one 
addresses the survivors left in Judah as a guarantee of the 
return of Yahweh to his people for a new common 
history. The present state of our texts reflects mainly this 
same hope of the restoration of the relationship between 
Yahweh and his people through the return of the Baby- 
lonian exiles, who are believed to be the sole benefici- 
aries of such attention by God. Such a redaction should 
be dated in the 5th cent., around the period of Nehemiah. 
We cannot rely on these narratives, therefore, for a 
reconstruction of the life of Jeremiah. Both studies have 
been criticized for overlooking a number of historical 
details recorded in these chapters that can be explained 
only in the time of Jeremiah; also, the style and the 
literary quality of these narratives are close to that of the 
deuteronomic discourses, whose authenticity, therefore, 
will bear on them. 

7 The still most disputed section of the whole 
work is Mowinckel’s third source (C)—i.e., the deuter- 
onomic speeches of the prophet, which are usually 
introduced by the formula, “The message that came to 
Jeremiah from the Lord” (7:1-8:3; 11:1-14; 16:1-13; 
17:19-27; 18:1-12; 19:1-20:6; 21:1-10; 22:1-5; 
25:1-13b; 32:1-2,6-16,24-44; 34:1-35:19). Duhm had 
already established a special class for these passages, 
which he believed to be a postexilic rewriting of authen- 
tic Jeremian oracles in the style and the spirit of Deut. 
Mowinckel defended the same opinion in his 1914 study; 
some time later, however, he changed some details of 
this first view. He now would no longer speak of a 
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special “source,” but rather of a “circle of traditions” 
within which certain of Jeremiah’s sayings have been 
transmitted and transformed according to the ideas and 
the style that prevailed in the deuteronomic circle. In 
other words, a parallel oral tradition coexisted with that 
which preserved the poetic pieces, and it was responsible 
for these deuteronomic passages (Prophecy and Tradition 
[Oslo, 1946] 61-65). This deuteronomic revision or 
rewriting of Jeremiah’s oracles is a view widely held by 
scholars who differ only in matters of dates and authors 
assigned to it (Rudolph, Jeremia xvi; Schreiner, Jeremia 6; 
Boadt, Jeremiah 1-25 xix-xx; etc.). 

However, such a revision is highly questionable. 
Why should only Jeremiah’s work have undergone this 
transformation? Also, if true similarities exist between 
the passages discussed and the deuteronomic literature, 
there also exist great differences that cannot be over- 
looked. Bright would even go so far as to affirm that 
these divergences are sufficient to give to the passages a 
style of their own that cannot be simply assimilated to 
the deuteronomic one. Would it not be, as W. O. E. 
Oesterley and T. H. Robinson first proposed, that we 
have to deal here with the Judean prose style of the end 
of the 7th and the beginning of the 6th cents.? Weiser 
accepts such a view and finds its Sitz im Leben in the 
liturgical exhortations for the edification of the people. 
Thus, Deut and deuteronomic discourses of Jer would 
be two different examples of this prose; even Baruch’s 
memoirs (source B) would be another example, for the 
same style and language are also recognizable at times 
(cf. W. Oesterley and T. H. Robinson, Introduction to the 
Books of the Old Testament [London, 1958] 298-304; J. 
Bright, JBL 70 [1951] 15-35; Jeremiah |xxi-lxxiii; 
Weiser, Jeremia xxxvii, 60-61). This critical position has 
been very strongly sustained by H. Weippert (Die Prosa- 
reden des Jeremiabuches [Berlin, 1973]) through the detailed 
analysis of four of these discourses (7:1-15; 18:1-12; 
21:1-7; 34:8-22). She has well demonstrated that even 
though a common list of expressions and formulas is 
found in both Jer and Deut, one should easily recognize 
that such a vocabulary has theological implications that 
are proper to Jer and is in full consonance with the theol- 
ogy found in the poetic oracles. She refuses therefore to 
attribute these discourses to some unknown deuterono- 
mistic redactors. They are authentic Jeremian speeches; 
she thus urges us to recognize that the prophet used two 
different styles in his interventions: poetic oracles and 
“poetic prose” (Kunstprosa). W. L. Holladay (VT 25 
[1975] 403) accepted this study as the definitive solution 
to this problem. One can see a clear confirmation of this 
conclusion in T. W. Overholt’s studies of the notion of 
falsehood (The Threat of Falsehood [London, 1970); JBL 
91 [1972] 457-62) in Mowinckel’s sources A,B,C, 
where no significant difference in meaning can be de- 
tected. Thus, one may question the existence of such a 
“deuteronomic” rewriting of Jeremiah’s oracles. But we 
do recognize at the same time that the Deuteronomists 
have left sure signs of their work, as in other prophetic 
books; each case must be examined individually. 

In the midst of this recent research on the redactional 
history of the book of Jeremiah a new thesis has been 
proposed: Mowinckel’s sources B and C have one and 
the same origin, that is, the “deuteronomistic” circles of 
the exilic period. E. W. Nicholson (Preaching to the Exiles 
[Oxford, 1970]) was the first to see in both the narratives 
and the discourses the same attempt by these circles, ac- 
ting in Babylonia, to explain to the exiles the reasons for 
the catastrophe of 587 and to provoke in their mind the 
hope of the restoration of the covenant between Yahweh 
and Israel; in this attempt, they reinterpret the acts and 
the words of Jeremiah in this new historical situation. 
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While J. A. Thompson (Jeremiah 47-50) and L. Boadt 
(Jeremiah 26-52 3-5) are sympathetic to this explanation, 
J. V. M. Sturdy (“The Authorship,” Prophecy [Fest. G. 
Fohrer; ed. J. A. Emerton; Berlin, 1980] 143-50), for 
reasons of theological differences, would rather attribute 
these “Prose Sermons” to disciples of Jeremiah. W. Thiel 
has also published two important monographs on the 
same subject (Die deuteronomistische Redaktion von Jeremia 
1-25/26-45 [Neukirchen, 1973 and 1981]), with very 
similar results. He understands all these narratives and 
prose sermons as small “editorial units” produced by the 
Deuteronomists on the basis of authentic words of 
Jeremiah in the new historical context of the exile; this 
redactional activity is also present in the poetic parts of 
the book and should be normally situated in Judah itself. 
Obviously the author has not taken H. Weippert’s work 
into consideration. R. P. Carroll (From Chaos to Covenant 
{London, 1981]) readily accepts Thiel’s analysis of this 
body of Jeremian literature, but he proposes a much 
more complex history of its redaction. This history 
develops between two poles: the catastrophic situation 
of Judah after 597 (chaos) and the early postexilic period, 
dominated by the “Jeremian” hope of the restoration 
(covenant). If we do have to recognize a certain 
“deuteronomistic” level of redaction, the great majority 
of this prophetic book has to be attributed to many 
different communities which reflected on these new 
historical situations, relying on a very thin basis of 
authentic words and deeds of Jeremiah. These com- 
munities would then have progressively created the 
Jeremian tradition, leaving us very few clues about the 
historical Jeremiah. This view governs Carroll’s 1986 
commentary. 

In this commentary, because of all the literary 
arguments well documented by Bright and others, and 
the theological similarities between the poetic oracles 
and the prose sermons, well demonstrated by Weippert, 
we recognize a solid Jeremian nucleus in these much- 
discussed parts of the book, not forgetting, though, that 
true deuteronomic editorial notes have been also added. 
8 (B) Composition. The history of the col- 
lection of Jeremiah’s work into book form cannot be 
retraced easily. At first glance, we are struck by the high 
number of doublets which might have a redactional 
purpose (A. Marx, “A propos des doublets,” Prophecy [> 
7 above] 106-20), the loose combination of poetic 
oracles and biographical and autobiographical narra- 
tives, the frequent disorder in the chronological data, 
etc. Explanations are numerous and varied. Most critics 
begin with chap. 36. We are told how Jeremiah dictated 
all his oracles in 605, to be reedited the following year 
with additions. The attempts to reconstruct this scroll 
have been in vain. We can only say that the oracles thus 
written down were those directed against Judah and 
Jerusalem before 605-604. In general, they are now 
found in chaps. 1-25, but, again, each case must be con- 
sidered separately. 

E. Podechard (RB 37 [1928] 181-97) separated three 
different collections, which have been simply joined to 
one another. First is the scroll of 605; Podechard thinks 
that it is now included, for the most part, in chaps. 1-17, 
where the oracles are set in their chronological order, as 
far as we know. Then chaps. 18-20 were joined, being 
a separate collection of symbolic actions, and still later, 
chaps. 21-23, the booklets on kings and prophets. 
Finally, the book of the confessions was inserted at 
different places in this first section. 

The second collection, chaps. 26-35, is Baruch’s 
redactional work; the theme is the restoration of 
Yahweh’s people. Here also Podechard believes that the 
compiler used already existing smaller units: chaps. 
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26-29 are a collection of Jeremiah’s altercations with the 
false prophets, which form a kind of apology of true 
prophecy; chaps. 30-31 preserve the prophet’s early 
prophecies on the restoration of Israel; chaps. 32-33 
unite thé similar oracles under Zedekiah; chaps. 34-35 
are an appendix on diverse matters. 

The third and last section, chaps. 36-45, is easily 
recognized as Jeremiah’s biography by Baruch. The 
latter prefaced his work with the story of the scroll of 
605, which introduces him as Jeremiah’s chief collabo- 
rator, and he closed it by the short oracle of hope, which 
he deserved for his collaboration. Finally, Podechard 
holds that the collection of oracles against the nations 
(chaps. 46-51) has been set at two different places — after 
25:13b and in chap. 45—by very old traditions and that 
we cannot know exactly the true reasons. The present 
form of Jer can be dated at the end of the exile or soon 
after. 

g (C) The Greek Version. The LXX of Jer, 
according to K. Graf’s calculation (1852), is one-eighth 
shorter than the MT. Often only words or short sen- 
tences are omitted, but sometimes whole passages are 
missing (see the list in Gelin, DBSup 4. 858). Another 
characteristic of the LXX is the placing of the oracles 
against the nations after chap. 25; moreover, a different 
order is given to the nations (> 109 below). The discus- 
sion of textual criticism has been recently stirred up by 
the discovery of important fragments at Qumran; at 
least two are in agreement with the MT, although a long 
one represents clearly the LXX tradition. We should 
recognize, then, that there were two different recen- 
sions. For both literary and theological reasons, the 
LXX cannot be understood any longer as an abbreviated 
form of the MT, and it certainly represents an older form 
of the text (J. G. Janzen, Studies in the Text of Jeremiah 
[Cambridge MA, 1973]; E. Tov, “Some Aspects,” Le 
livre de Jérémie 145-67; P.-M. Bogaert, “De Baruch 4 
Jérémie,” ibid. 168-73). 

10 (IV) Outline. The following outline has 
been suggested for the Book of Jeremiah: 


(1) Title (1:1-3) 
(If) Oracles against Judah and Jerusalem (1:4-25:13b) 
(A) Call of Jeremiah (1:4-19) 
{a) The Dialogue (1:4-10,17-19) 
(b) The Visions (1:11-16) 
(B) Early Oracles under Josiah (2:1-6:30) 
(a) A Lawsuit against Israel (2:1-37) 
(b) The Return of the Apostate (3:1-4:2) 
(i) The poem on conversion 
(3:1-5,19-25;34:1-2) 
(ii) Two additions (3:6-18) 
(c) Evil of Judah and Evil of War (4:3-6:30) 
(i) The invasion (4:3-31) 
(it) The moral corruption (5:1-31) 
(iii) The correction (6:1-30) 
(C) The Ministry under Jehoiakim (7:1-20:18) 
(a) The Mistaken Covenant (7:1-10:25) 
(i) The Temple discourse (7:1-8:3) 
(1) The Temple (7:2-15) 
) The Queen of Heaven (7:16-20) 
(3) Religion and sacrifice (7:21-28) 
) False cult and punishment 
(7:29-8:3) 
(ii) Nova et vetera (8:4-10:25) 
(1) Universal estrangement (8:4—12) 


(2) The sacked vineyard (8:13-17) 
(3) The prophet’s lament (8:18-23) 
(4) An attempt at evasion (9:1-8) 
(5) Dirge over the land (9:9-21) 
(6) True wisdom (9:22-23) 
(7) Circumcision is worthless (9:24-25) 
(8) A satire on idolatry (10:1-16) 
) 


In full flight! (10:17-22) 
(10) Jeremiah’s prayer (10:23-25) 


[18:10-11] 


(b) The Broken Covenant (11:1-13:27) 
i) Jeremiah and the covenant (11:1-14) 
1i) Misplaced logia (11:15-17) 


iv) Yahweh’s complaint (12:7-13) 

v) Death or life for Judah’s neighbors 
(12:14-17) 

(vi) Two parabolic discourses (13:1-14) 
(1) The rotten loincloth (13:1-11) 


(iii) The plot against Jeremiah (11:18-12:6) 
( 
( 


(2) The broken wineflasks (13:12-14) 


(vii) Threatening words (13:15-27) 
(1) The dark night (13:15-17) 
(2) The exile (13:18-19) 
(3) AIncurable sickness (13:20-27) 
(c) Crime and Punishment (14:1-17:27) 
(i) The great drought (14:1-15:9) 
(1) Drought (14:1-16) 
(2) Lament (14:17-15:4) 
(3) Tragedy (15:5-9) 
ii) The renewal of the call (15:10-21) 
1) Jeremiah’s celibacy (16:1-13,16-18) 
iv) Disjecta membra (16:14-15,19-21; 
17:1-18) 
(1) Return from exile (16:14-15) 
(2) Conversion of the heathen 
(16:19-21) 
(3) Judah’s guilt (17:1-4) 
(4) Sapiential sayings (17:5-11) 
(5) The source of life (17:12-13) 
6) 


A prayer for vengeance (17:14-18) 


(v) Observance of the sabbath (17:19-27) 
(d) Symbolic Meaning of the Prophet’s Life 
(18:1-20:18) 
(i) A visit to the potter’s (18:1-12) 
(ii) Israel forgets Yahweh (18:13-17) 
(iii) Another prayer for vengeance 
(18:18-23) 
(iv) The broken flask and Topheth 
(19:1-20:6) 
(1) The broken flask 
(19:1,2bce,10-11a,14-20:6) 
(2) Topheth (19:2a,3-9,11b-13) 
(v) Jeremiah’s despair (20:7-18) 
(D) The Ministry under Zedekiah (21:1-24:10) 
(a) A Consultation from Zedekiah (21:1-10) 
(b) Booklet on Kings (21:11-23:8) 
(i) A general address to the royal house 
(21:11-22:9) 
(1) Jerusalem (21:13-14; 22:6-7) 
(2) Duty toward justice (22:1-5) 
(3) Idolatry (22:8-9) 
(ii) Jehoahaz (22:10-12) 
(iii) Jehoiakim (22:13-19) 
(iv) Jehoiachin (22:20-30) 
(v) The future king (23:1-8) 
(c) Booklet on the Prophets (23:9-40) 
(d) The Two Baskets of Figs (24:1-10) 
(E) A Foreword or Epilogue (25:1-13b) 
(F) Judgment on the Nations (25:13¢-38) 
(Il) The Restoration of Israel (26:1~-35:19) 
(A) Jeremiah Persecuted (26:1-24) 
(B) Jeremiah’s Controversy with the False Prophets 
27:1-29:32) 
5 A Coalition of the West (27:1-22) 
(b) Prophecy against Prophecy (28:1-17) 
(c) The Letter to the Exiles (29:1-32) 
(i) The letter (29:1-23) 
(ii) An exile’s reaction (29:24-32) 
(C) The Restoration of Israel (30:1-31:40) 


(IV 


— 
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(a) Northern Israel Will Be Restored (30:1-31:22) 
(i) Introduction (30:1-3) 
(ii) Jacob’s distress at an end (30:4-11) 
(ii) Healing of Israel’s wounds (30:12-17) 
(iv) The restoration (30:18-24) 
(v) Good news of return (31:1-6) 
(vi) The new exodus (31:7-14) 
(vil) End of Rachel’s mourning (31:15-20) 
(viii) En route (31:21-22) 
(b) Additional Fragments (31:23-40) 
(i) The restoration of Judah (31:23-26) 
(ii) Israel and Judah (31:27-28) 
(iii) Personal responsibility (31:29-30) 
(iv) The new covenant (31:31-34) 
(v) The stability of Israel (31:35-37) 
(vi) The rebuilding of Jerusalem (31:38-40) 
(D) The Restoration of Judah (32:1-33:26) 
(a) A Pledge of Restoration (32:1-44) 
(i) The purchase of a field (32:1-15) 
(ii) Jeremiah’s Prayer (32:16-25) 
(ii) The Lord’s answer (32:26-44) 
) More on the Restoration of Jerusalem and 
Judah @3:1-26) 
(i) Jerusalem and Judah restored (33:1-13) 
(ii) An anthology on messianism (33:14-26) 
(E) The Conditions for Salvation (34:1-35:19) 
(a) Zedekiah’s Fate (34:1-7) 
(b) A Dishonest Deal (34:8-22) 
(c) The Example of the Rechabites 35:1-19) 
Martyrdom of Jeremiah (36:1-45:5) 
(A) The Scroll of 605-604 (36:1-32) 
(B) Zedekiah and the Prophet (37:1-38:28a) 
(a) Zedekiah Consults Jeremiah (37:1-10) 
(b) Jeremiah Is Arrested (37:11-16) 
(c) A New Consultation (37:17-21) 
(d) Jeremiah in the Miry Cistern (38:1-13) 
(e) Zedekiah’s Last Interview with Jeremiah 
(38:14-28a) 
(C) The Fall of Jerusalem (38:28b-39:18) 
(D) A Tragedy in Mizpah (40:1-41:18) 
(a) Jeremiah at Mizpah (40:1-6) 
(b) The Colony at Mizpah (40:7-12) 
(c) The Assassination of Gedaliah (40:13-41:3) 
(d) The Assassination of Pilgrims (41:4-10) 
(e) Flight and Panic (41:11-18) 
(E) Sojourn in Egypt (42:1-44:30) 
(a) Search for Guidance (42:1-6) 
(b) The Divine Answer (42:7-18) 
(c) The Refusal to Stay Home (42:19-43:7) 
(d) Nebuchadnezzar in Egypt (43:8-13) 
(e) Jeremiah’s Last Words (44:1-30) 
(F) The Consolation of Baruch (45:1-5) 
Oracles against the Nations (46:1-51:64) 
(A) Against Egypt (46:1-28) (LXX 26:2-28) 
(a) The Battle of Carchemish (46:2-12) (LXX 
26:2-12) 
(b) The Invasion of Egypt (46:13-28) (LXX 
26:13-28) 
(B) Against Philistia (47:1-7) (LXX 29:1-7) 
(C) Against Moab (48:1-47) (LXX 31:1-40) 
(D) Against Ammon (49:1-6) (LXX 30:17-21) 
(E) Against Edom (49:7-22) (LXX 30:1-16) 
(F) Against Damascus (49:23-27) (LXX 30:29-33) 
(G) Against Arabia (49:28-33) (LXX 30:23-28) 
(H) Against Elam (49:34-39) (LXX 25:14-20) 
(I) Against Babylon (50:1-51:58) (LXX 27:1-28:58) 
(J) The Oracle in the Euphrates (51:59-64) (LXX 
28:59-64) 


(VI) A Historical Appendix (52:1-34) 


COMMENTARY 


11 (I) Title (1:1-3). 1. the words: The Hebr pl. 
and 
therefore “history” (preferable here). Jeremiah: The 


2 


expression dibré also means “actions” or “events,’ 


prophet’s name, yirméyahii, is relatively frequent in the 
OT and is attested in the Lachish Letters (1.4). Some 
exegetes (e.g., Rudolph, Weiser), arguing from the Gk 
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transcription, suppose that the first part of the name is 
from the vb. rim and must be translated “Yahweh has 
exalted,” but we prefer the verb rama and translate, 
“Yahweh has established.” son of Hilkiah, of a priestly fam- 
ily: This Hilkiah must not be identified with the high 
priest of Jerusalem at the time of Josiah, who cooperated 
in the discovery of the Book of the Law in the Temple 
(2 Kgs 22). Anathoth: The present village of Anata, over 
3.5 mi. NE of Jerusalem, still preserves the ancient name 
of the prophet’s native town; however, the precise site 
is to be situated on a nearby mound called Ras el- 
Kharrtibeh. The name is the pl. form of the goddess 
Anat, very popular among the Canaanites as Baal’s sister 
(see A. S. Kapelrud, The violent Goddess [Oslo, 1969]). 

2. in the days of Josiah... in the thirteenth year: Josiah 
reigned from 640 to 609; thus, Jeremiah’s ministry 
began in 627-626. However, this date has been brought 
into question principally because no oracles can be dated 
during Josiah’s reign; and the date has been referred to 
his birth (J. P. Hyatt, ZAW 78 [1966] 204-14; W. L. 
Holladay, JBL 83 [1964] 153-64; “A Coherent Chro- 
nology,” Le livre de Jérémie 62ff.). There are no definite 
arguments to reject the date given here (see T. W. 
Overholt, CBQ 33 [1971] 165-84). 

3. Jehoiakim: Jehoahaz succeeded first to Josiah, his 
father. After three months, he was deposed by Neco, 
who put him in chains and sent him to Egypt, where he 
died (2 Kgs 23:31-34). The pharaoh replaced Jehoahaz 
with Eliakim, another son of Josiah, changing his name 
to Jehoiakim as a sign of vassalage. These events all 
occurred in 609. Jehoiakim died three months before the 
first downfall of Jerusalem in 597 (2 Kgs 23:30-24:6). 
until the end... .: The LXX omits this expression and the 
MT reads, “Until the end of the eleventh year of Zede- 
kiah . . . until the exile of Jerusalem in the fifth month.” 
According to 2 Kgs 24:18, Zedekiah did reign 11 years, 
and according to 2 Kgs 25:2-8, Jernsalem was destroyed 
the fifth month of the eleventh year of Zedekiah. There- 
fore, the redactor of the title gave here two synonymous 
expressions of the same date—i.e., August 587. Zedekiah 
became king of Judah in 597 by the will of Nebuchad- 
nezzar, who had also changed his original name, 
Mattaniah, to Zedekiah as a sign of vassalage (2 Kgs 
24:17-25). 

This list of kings omits two names—Jehoahaz and 
Jehoiachin—because their short reigns of three months 
each were negligible. Thus, Jeremiah preached from 627 
to 587, a dating that leaves out chaps. 40-44, which nar- 
rate his activity after the ruin of Jerusalem. To clarify the 
problem, we can retrace the history of the title as 
follows. Originally, v 2 was the introductory title of 
Jeremiah’s call and must be joined to vv 4ff. Verse 3 was 
introduced when a longer collection of oracles was 
added, mainly chaps. 7-39. If vv 2-3 were from the 
same redactor, we would expect to find the preposition 
“from the thirteenth . . .,” because the last part of the title 
mentions “until the exile. .. .” Finally, during the exile 
or soon after, Jer took its actual form, including Baruch’s 
biographical notes on his master’s ministry; then v 1 was 
set at the beginning of the whole work, connected awk- 
wardly to v 2 by a relative pronoun. Thus, three redac- 
tional stages of the title could be registered. 

12 (II) Oracles against Judah and Jerusalem 
(1:4-25:13b). This collection of Jeremiah’s oracles of 
doom on Judah and Jerusalem covers the prophet’s entire 
ministry. A certain attempt was made to respect their 
chronological order, although sometimes the affinity of 
subjects was regarded first. 

(A) Call of Jeremiah (1:4-19). Two sec- 
tions can be recognized easily: a dialogue between 
Yahweh and Jeremiah (vv 4-10,17-19) and two visions 


[18:12-13] 


(vv 11-16). We do not know how these visions were 
inserted into the dialogue or when they occurred in 
Jeremiah’s life, although it must have been early. The 
dialogue bears almost exclusively on the personal effects 
of this call, for the visions insist rather on the object of 
the prophet’s mission. The detailed analysis of this nar- 
rative shows a long process of redaction, the strong 
influence of previous call narratives (Moses, Gideon), 
and Israel’s election (B. Renaud, “Jér 1: structure et 
théologie,” Le livre de Jérémie 177-96; J. Vermeylen, ETL 
58 [1982] 252-78; F. Garcia Lopez, VT 35 [1985] 1-12) 
13 (a) Tae DiaLocuE (1:4-10,17-19). 5. I formed 
you: The vb. yasar refers primarily to the modeling of 
pottery. Inasmuch as the J account of creation imagined 
God as a potter (Gen 2:7-8), the vb. took the technical 
meaning “to create” (Amos 4:13; Jer 51:19; Isa 45:18; 
49:5; Ps 95:5). in the womb: After Jeremiah, it became an 
accepted idea that God himself forms the young child in 
its mother’s womb; the significance is that God knows 
the human person and stands as unique master from the 
very first moment of a person’s existence (Job 10:8-12; 
Ps 22:10-11; 71:6; 139:13ff.). I knew you: The vb. yada‘ 
does not refer exclusively to an intellectual knowledge; 
it involves as well an action of the will and sensibility. 
I dedicated you: The vb. qadas can also be translated “to 
sanctify” or “to consecrate.” Its basic meaning refers to 
the separation of something or someone for a divine 
service. Jeremiah is set aside by God for his prophetic 
mission; the text does not refer to cleansing from original 
sin. to the nations: This extension of his mission, repeated 
in v 10, corresponds to reality. Former prophets were 
also concerned with the neighboring countries for two 
main reasons: the history of the chosen people was 
always closely mingled with the history of the entire 
Near East; the prophets had a keen sense of the ruling 
power of Yahweh over the universe —he was the God of 
all history. This represents, however, a later reflection 
on Jeremiah’s mission. 

6-9. Undoubtedly the word (dabar) is characteristic 
of the prophet, a witness of God’s will for his people. 
Jeremiah is but a young man (na‘ar)—i.e., in his early 
twenties; therefore, he has no authority (Isa 3:4; 1 Kgs 
3:7). Moses had a similar reaction when Yahweh sent 
him as his messenger (Exod 4:10-15), but for a different 
reason: he had a speech defect, which is not the case here. 
Yahweh’s answer (vv 7-8) shows the nature of both 
Jeremiah’s fear and the prophetic mission quite clearly: 
Yahweh is the first one responsible for what has to be 
said; he provides the message and intimately sustains his 
messenger (see Ezek 2:6-7; Deut 18:18). 

9. touched my mouth: This symbolic action realizes the 
promise just made, which is immediately explained: “I 
place my words in your mouth.” In the prophetic calls 
of Isaiah (6:7), Ezekiel (2:8-3:3), and Daniel (10:16), a 
similar ritual is performed on their mouths. In each case, 
the same conviction of Yahweh delivering his message 
to the prophet is sensibly experienced. 10. to root up.. .: 
Some exegetes suppress the middle stichos (“to destroy 
and to demolish”), which gives a verse in chiasmus of op- 
posite vbs.; strong arguments for such a restitution have 
been proposed by W. L. Holladay (JBL 79 [1960] 
363-64). The present assemblage of vbs. is a character- 
istic of Jeremiah’s book (18:7-10; 24:6; 31:27-28;: 
42:9-10; 45:4-5). The antithesis defines the twofold 
aspect of a prophet’s mission: to straighten what is 
crooked and to deepen the whole religious heritage, 
including occasionally new revelations. 

17. gird your loins: This verse and those following are 
the logical sequence of v 10. They accentuate the attitude 
of the prophet during his ministry. The girding of loins 
points to the promptness in the accomplishment of an 


[18:14-16] 


order (1 Kgs 18:46), as well as to the immediate prepara- 
tion for combat (Job 38:3; 40:7). 18. a fortified city: In 
Ezekiel’s call (3:8-9), we find the same steadfast strength 
expressed in similar imagery. Those who will have to 
encounter such a firm man of God are the leaders of 
Judah, both political and religious, and their subjects, 
even the most humble ones (cf. 4:9; 32:32). 

There is no doubt that Jeremiah is related to Moses 

in this call narrative, as his true successor in the delivery 
of the word of God (see W. L. Holladay, JBL 83 [1964] 
153-64; 85 [1966] 17-27; L. Alonso Schdkel, “Jeremias,” 
De la Torah au Messie (Fest. H. Cazelles; ed. M. Carrez, 
et al.; Paris, 1981] 245-54). Furthermore, if we can com- 
pare Jeremiah’s call with those of Isaiah (6:1-13) and 
Ezekiel (2:1-3:15), we are struck by three distinctive 
notes. The predestination of a prophet to his office is 
clearly underlined: Yahweh’s plan for such a man origi- 
nated from the first moment of his existence (cf. Judg 
13:5; Isa 49:1-2; Luke 1:15; Gal 1:15-16). Second, this 
dialogue shows how intimate are the relations between 
Yahweh and his prophet; several other passages will 
prove that this intimacy never stopped growing. Jere- 
miah is the sole prophet who revealed to us the inner 
struggle that such a mission caused him. Finally, the 
inherent persecution following this mission is strongly 
stressed: The entire book is crisscrossed with such dark 
events. 
14 (b) Tue visions (1:11-16). 11-12. The first 
vision presents a pun. The sight of a branch from an al- 
mond tree (§aqéd) means that Yahweh is watching over 
(Soged) the fulfillment of his word. The oracle is com- 
minatory, for in Jer, the vb. ’dqad always foreshadows a 
calamity (5:6; 31:27-28; 44:27). 13-16. The object of the 
second vision is obscure. The MT reads, “A boiling 
caldron whose face is from the North,” and the versions 
do not help clarify its meaning. There are three main 
interpretations. The object of the vision is not the caldron 
itself but its support over the fire, the opening of which 
is on the N. Or, Jeremiah saw a caldron moving from N 
to S. Finally, some think that the caldron was leaning 
to the N, the most obvious solution (most commenta- 
tors). The meaning of the vision is clarified by another 
pun, on the vb. napah, “to boil” or “to blow.” As a result 
of the idolatrous practices of Judah, a sweeping invasion 
from the north will lay waste the entire country. The 
historical problem of this invasion will be discussed after 
chap. 6. 

Great similarities exist between these visions and 
those in Amos (7:1-9; 8:1-3; 9:1-4): we meet the same 
interrogations on the object of the vision, followed by 
the formulations of their meaning in plays on words. 
15 (B) Early Oracles under Josiah (2:1-6:30). 
It has been recognized that chaps. 2-6 preserve the 
central themes of Jeremiah’s preaching under Josiah— 
before the deuteronomic reform, for they give no sign of 
this renewal of the covenant (627-622)—and a good 
number of his oracles early in the reign of Jehoiakim 
(until 605). R. Albertz (ZAW 94 [1982] 20-47) has clearly 
demonstrated that this first section of the book should be 
divided into two main parts: 2:1-4:2 and 4:3-6:30. The 
first one addresses mainly Israel and Jacob (designations 
of the northern kingdom) and contains a series of accusa- 
tions for its past infidelities, which are also occasions for 
a call to repentance. They can be easily dated during 
Josiah’s attempt to unite Israel and Judah sometime after 
_627. The second part is addressed exclusively to Jeru- 
salem and Judah, which are strongly condemned; there 
is no chance of salvation since the invasion is already at 
hand. If the enemy is identified as the Babylonians, the 
date would be ca. 605. 

(a) A Lawsuit AcatnsT Israe (2:1-37). The first 
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oracle stigmatizes Israel’s religious desertion. The main 
fault is pagan cults, favored esp. by heathen alliances. 
The poem is cast in the “rib (lawsuit) pattern,” so char- 
acteristic of the prophetical discourse on the breaking of 
the covenant (see B. Gemser, in Wisdom in Israel and in the 
Ancient Near East [ed. M. Noth and D. W. Thomas; 
VTSup 3; Leiden, 1955] 120-37; H. B. Huffmon, JBL 78 
[1959] 285-95; and esp. J. Harvey, Le plaidoyer prophé- 
tique contre Israél [Bruges, 1967]). Harvey has argued that 
the international law of the 2d millennium Bc has given 
us the literary form of both the covenant and its rupture 
(cf. p. 36, Hos 4; Isa 1:2-3,10-20; Mic 6:1-8; Deut 
32:1-25; Ps 50). The main elements of the pattern are the 
description of the tribunal calling attention to both the 
accused and the witnesses, a historical review of the 
accuser’s favors, a list of charges often formulated in an 
interrogative manner, and, finally, the proposal of an 
ultimatum or the declaration of war. All these elements 
figure in this present chapter, although in a complex 
sequence. 1-3. This first section of the poem is the redac- 
tor’s introduction to the whole collection, which he has 
clearly dedicated to Jerusalem and Judah; the true lawsuit 
against Israel is introduced in v 4 only. The greatest 
proof of Yahweh’s devotion to Israel, constantly repeated 
in the prophetic preaching, is the exodus, followed by 
the conquest of Canaan. 2. the devotion of your youth: The 
word hesed defines the relationship between Yahweh and 
Israel at the time of exodus; the term refers to their 
mutual faithful and merciful love, made concrete in the 
covenant. This notion of love with the symbolism of 
marriage in history has been developed by Hosea (1-3; 
see A. Neher, RHPR 34 [1954] 30-49). Jeremiah was 
certainly influenced by his predecessor; both presented 
the idyllic desert period as an ideal in the history of Israel, 
not as a cultural way of life but as a period of high 
religious fidelity (M. DeRoche, CBQ 45 [1983] 364-76). 
3. firstfruits: They were Yahweh’s portion (Exod 22:28; 
23:19) and therefore sacred (qode3), i.e., “separated” or 
“reserved” to the divine world. Thus, an alien was for- 
bidden to partake of them (Lev 22:10-15). Such was 
Israel by its covenantal bonds; being thus the “firstborn” 
of Yahweh (Exod 4:22), it was therefore “sacred,” “un- 
touchable” (qad63; Exod 19:6). Here, the prophet evokes 
the period of the judges, when Yahweh repressed severely 
all attempts of the neighboring peoples to subdue his 
chosen one. 

16 4-13. We can distinguish five different sayings 
in the lawsuit proper, according to the form of the vbs. 
Here Yahweh addresses his people using the 2d masc. pl. 
5. Idolatry is the central charge against Israel. Yahweh is 
the only God in Israel (Exod 20:3-5). The heathen gods 
have no right of existence in her midst; they are therefore 
“nothingness,” “emptiness” (hebel); Jeremiah first applied 
the term to these idols. This step was the first taken 
toward the doctrine of monotheism, which is clearly 
found in Dt-Isa (Isa 43:8-12; 44:6-8; 45:5-6,14-15; 
etc.). 6-7. We have here a fine definition of the nature of 
Israel’s religion, as opposed to the heathen cults: it is the 
recongnition of Yahweh’s gifts to his people through his 
mighty acts in history. 8. The accusations are now 
directed to all the leaders. The priests were not only 
responsible for the sacrifices, but they were also in 
charge of the divine oracle and gave short instructions 
(tér6t) on particular matters, esp. those related to the 
sacrifical laws. Now that they are specialists of the law, 
their “knowledge” of Yahweh, or their entire religion, is 
reduced to nothing. Earlier, Hosea had addressed the 
same reproach to them (Hos 4:4-10). The “shepherds” 
must refer to all the official leaders. The “prophets” are 
the official ones, the spiritual heirs of the ancient diviners 
of the oriental courts. They are already distinct from the 


272 Jeremiah (2:9-3:1) 


“vocational” prophets, whose oracles have been preserved 
in our biblical books. 9. For such aberrations, Yahweh 
puts them all on trial; the technical word rib (lawsuit) is 
repeated twice. 10. coasts of Cyprus: The MT should be 
rather translated, “the isles of Kittim,” the Hebrew name 
for Cyprus, derived from one of its seaports on the SE 
coast called Kition; but Jeremiah probably refers here to 
the islands of the Mediterranean coast, meaning the west. 
Kedar: This nomadic Transjordan tribe (Gen 25:13) 
represents the east. 11. their glory: This attribute of 
Yahweh (Num 14:21; Isa 6:3) stands for Yahweh him- 
self. 12. O heavens: This invocation of “heavens,” to 
which we may add “earth” and “mountains” as found in 
the previous examples of lawsuits, has been diversely 
interpreted: they are pure poetic auditors, or symbols of 
human and celestial powers, or simply the divine 
assembly. In the vassal treaties of the ancient Near East, 
these very elements appear with the rivers and lakes, and 
the gods of both parties, as witnesses of the mutual bonds 
just accepted (see ANET 201ff.). In the OT we meet 
them in the same context of covenantal ceremonies in 
Deut 4:26; 30:19; 31:29. Thus, it is quite natural that 
these elements must be mentioned in lawsuits following 
the rupture of such alliances. Therefore, the rib pattern 
requires such an invocation. 13. cisterns: The scarcity of 
water in Palestine prompted the device of digging 
underground cisterns to collect the winter rains. 
Jeremiah uses the beautiful image of “broken cisterns” to 
define the futility of foreign alliances, as it appears from 
v 18, the natural sequence of v 13. Forsaking thus 
Yahweh’s covenant, Israel could expect only drought — 
i.e., severe punishment. 
17 14-19. Yahweh now speaks to Israel as to a 
woman, since the vbs. are 2d fem. sg. She has been 
reduced to slavery by these political powers with whom 
she tried to conclude treaties. This is vividly pictured as 
a search of the waters of the Nile znd the Euphrates, no 
better than broken cisterns in comparison to the source 
of living waters, which is Yahweh himself. We should 
not attempt to find the precise events referred to here, 
since many treaties were concluded in this period; 
however, alliances with Assyria should be dated before 
612. Israel lost its freedom in 721, becoming a simple 
province in the Assyrian Empire. Egyptian incursions 
were quite frequent phenomena. 16. Memphis: Noph is 
the Hebr form of the name (mn-nfr). Located about 13 mi. 
S of Cairo on the W bank of the Nile, Memphis was the 
chief city of Lower Egypt. Tahpanhes: A city on the E 
frontier of the Delta, it was called Daphne in the classical 
period and is now identified with the actual Tell Defneh. 
20-28. This is anew development in the lawsuit, even 
if the vbs. are still used in the 2d fem. sg. form. The sub- 
ject is new — the idolatrous cult of Baal—and so the style, 
alternation of Israel’s false creeds and their refutation by 
Yahweh (see S. Herrmann, “Jeremia,” Le livre de Jérémie 
203-14). 20. on every high hill: The expression, traceable 
to Hosea (4:13), became a classical designation of the 
high places or sanctuaries of the Canaanites. The core of 
the cult there practiced was fertility rites, sacred pro- 
stitution being the most common. Hence, prostitution 
was often synonymous with idolatry in the prophets. 21. 
a choice vine: Jeremiah recalls Isaiah’s famous allegory of 
the vine as a description of Israel’s religious history (Isa 
5:1-7; cf. Hos 10:1; Ps 80:9). 23-25. Israel’s pursuit of 
fertility through the Baal cult is vividly described as a 
she-camel and a wild ass in heat; the sexual rites of such 
a cult suggested such an imagery (see K. E. Baily and W. 
L. Holladay, VT 18 [1968] 256-60). 23. valley: The 
reference is to child sacrifice in the Hinnom Valley, S of 
Jerusalem (cf. 7:31). 27. wood... stone: Jeremiah points 
clearly to the ’aSér@ (an erect wooden post) and the 
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masseba (an erect stone), both cultic objects of the high 
places. In the Canaanite fertility cult, the first symbolizes 
the female principle, and the second, the male. He delib- 
erately interchanges their symbolic significance to cover 
them with greater derision. This is also a dramatic nega- 
tion of Yahweh’s fatherhood toward Israel (Exod 4:22; 
Deut 14:1; Hos 11,1ff). 

29-32. Here again Israel is addressed through vbs. in 
the 2d masc. pl. form. Israel cannot accuse Yahweh of 
being a deceitful husband to her, since she is the one who 
forgot her marriage vows. The different: corrections of 
God’s people through history have been useless. 

33-37. The vbs. are now in the 2d fem. sg. form. In 
this final accusation, Jeremiah evokes the two major 
breaches of the covenant: heathen cults and social 
violence, the basic counterparts of the Decalogue. The 
foreign alliances will never replace the Sinai covenant as 
Israel’s personal strength; Israel’s salvation rests exclu- 
sively in this context (chap. 3). 34. The last sentence of 
the verse is obscure; cf. W. L. Holladay, VT 25 (1975) 
223-24. 

It has been maintained for some time that the proph- 

ets had little concern with the covenant. We now know 
that they had a most profound understanding of its 
religious meaning. Jeremiah seems to have been just as 
much concerned with the religious apostasy of his people, 
the rupture of the first stipulation of this covenant, as the 
former prophets were with the breaking of the other 
bonds, 1-e., social justice and moral laws. We must recall 
that the covenant was not a purely material obligation 
but the care of Yahweh’s plan of salvation. Therefore, 
Israel’s history can only be a sacred one. 
18 (b) THE RETURN OF THE APOSTATE (3:1-4:2). 
Jeremiah’s mission was twofold: “to root up and to tear 
down, to build and to plant” (1:10). The poem in 2:2~37 
realized the first part of this task; the present poem is the 
second panel of the diptych. The gist of the whole section 
is the working out of the conditions required to bring 
about the reconciliation between Israel and Yahweh. 

The pericope underwent at least two stages of redac- 
tion. We isolate an early poem on conversion 
(3:1-5,19-25; 4:1-2), which was later interrupted by 
two insertions (3:6-13 and 3:14-18). However, a pro- 
found unity of the entire composition was maintained 
through the constant use of the key word ib. Basically, 
the root means “to return from one place to another.” 
Transposed on the religious plane, the expression 
designates both an aversion from and a conversion to the 
right. Here Jeremiah plays on all these connotations (see 
W. L. Holladay, The Root Siibh in the Old Testament 
[Leiden, 1958] esp. 1-2, 129-39, 152-53). 

19 (i) The poem on conversion (3:1-5,19-25; 4:1-2). 
1-5. This first part of the poem shows that this conver- 
sion is impossible, according to the human viewpoint, 
through an analogous situation taken from the law. The 
symbol used here prohibits a renewed union of Yahweh 
and Israel, which is the opposite of a similar symbol used 
in Hos 2. 1. All the commentators refer to Deut 24: 1-4, 
which formulates a law on divorce that is very similar to 
the case specified here, but with differences (see T. R. 
Hobbs, ZAW 86 [1974] 23-29). The common situation 
is that of a man who has legally divorced his wife, who 
has then entered the house of another man; in such a 
situation, the first husband cannot remarry his estranged 
wife. Such is Israel’s case: she had provoked a divorce 
from Yahweh by her worship of other gods. land defiled: 
It is a well-known idea in the OT that all kinds of sins 
against the laws of the covenant are attacks against the 
sacred character of the land itself, which is certainly a 
symbol of the nation that inhabits it (cf. Num 35:33-34, 
Deut 21:22~23; 24:4; Jer 2:7; 3:9; 16:18; etc.). 2. heights: 
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Hebr Sépayim means “bare heights,” and is properly Jere- 
mian. The prophet certainly took the image of the barren 
hills of Judah, so clearly seen from Anathoth, to desig- 
nate the high places of idolatry, still called “harlotry.” 3. 
showers: The spring rains are of prime importance for the 
crops; the fertility cult aimed at their safe outcome. God 
certifies that these rites are vain, for he is the one who 
regulates the rains. If he retains them, the reason is 
precisely this grave religious error. 4. my father: In 2:27, 
such an invocation was addressed to a Canaanite symbol 
in the fertility cult. Baal and Astarte were believed to 
cause the fertility of the fields, cattle, and even humanity; 
they were thus called “father” and “mother.” The idea 
has been demythologized and applied to Yahweh by 
Hosea (11:1ff.), to serve, along with marriage, as a 
second covenant image. Jeremiah, here and in v 19, 
blends fatherly love and marital love as tangible expres- 
sions of this same covenant. 

3:19-25; 4:1-2. Conversion is juridically impossible, 
but through sincere human repentance and by Yahweh’s 
mercy, a new spirit will be created in the people. That 
these verses are the logical continuation of vv 1-5 is 
clear from vv 19-20, developing the idea of v 4. 21. 
heights: The same word as in v 2, but with a different 
connotation; they are now the scene of lamentations for 
the evil suffered as the salary of the idolatry once prac- 
ticed there. 22. return: Jeremiah uses the same root 3b 
three times, giving the effect of a play on words. 
Yahweh is speaking; it is he who will achieve the return, 
if only Israel consents by penance and confession of her 
basic creed— Yahweh is her only God (Exod 20:2-6; 
Deut 5:6-10; 6:4). This acknowledgment meant a 
renewal of the covenant. 

4:2 These expressions—’é@met (truth), miSpat (judg- 

ment), and sédaqa (justice) to which we must add hesed 
(piety, love), define true religion in Israel and are fre- 
quently used in the entire prophetical tradition. 
nations ...in blessing: Israel, authentic to her faith, will 
bring forth Yahweh’s promises to the patriarchs (Gen 
12:3; 18:18; 22:18; 26:4). The nations, at the sight of 
such a glory given by Yahweh to his people, will desire 
to serve him also. True conversion to the virtues of the 
covenant are thus Yahweh’s answer to the question ask- 
ed at the beginning of the poem (3:1). 
20 (ii) Two additions (3:6-18). These verses were 
inserted in the poem on conversion; they are the first 
example of the prose discourses that may represent the 
second style of Jeremian speech. 6-13. This first oracle 
is unanimously accepted as being a true reflection of a 
Jeremian discourse, but its composition date is con- 
troverted. However, we still hold that it must be dated 
between 627 and 622. Indeed, Jeremiah reproaches 
Judah with idolatry, and in the very same terms he used 
for Israel in 2:27 (cf. v 9). There is no allusion to this 
reform in our passage, and we have no proof that 
idolatry regained its popularity after Josiah had 
destroyed the high places. Jeremiah proposes an allegory 
of the divided kingdoms, figured as two sisters; Ezekiel 
will give ample proportions to the parable (Ezek 16; 23). 
Israel had been swept away by the Assyrians a century 
before for having fallen into idolatry without repent- 
ance, even though the prophets had heralded its neces- 
sity for salvation. Such a lesson should have -profited 
Judah, but her “return” did not last longer than the 
“morning clouds or the dew” (Hos 6:4). Thus, her guilt 
is greater and does not deserve the forgiveness offered to 
her sister (vv 12-13). 

14-18. This section is a small collection of four 
different sayings that should be situated at different 
moments in Jeremiah’s mission. 14-15. Israel is invited 
to return to Jerusalem and accept then the Davidic king, 
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defined as an ideal king (cf. 23:5-6). Yahweh himself is 
recognized as their sole God, active in history, a fact that 
makes him deserving of the title of Baal, or “master.” 
16-17. Here Jeremiah rejects all religious value for the 
Ark of the Covenant, which was the sacred symbol 
giving to the Temple and Jerusalem the character of the 
residence of Yahweh himself, since it functioned as his 
royal throne (cf. R. de Vaux, MUSJ 37 [1960-61] 
91-124). This function will now be fulfilled by Jeru- 
salem itself, as the final word of Ezekiel’s téra proclaims 
(Ezek 48:35). Jerusalem, by its new splendor, will 
become the center where all nations gather (cf. Isa 2:2- 
3 = Mic 4:1-3; Isa 56:6-8; 60:11-14). 18. Another sig- 
nificant theme of the passage is the reunion of the divided 
kingdoms, already foretold by the 8th-cent. prophets 
(Hos 2:2; Mic 2:12). But here this reunion is seen as 
possible only after both Judah and Israel have undergone 
exile (Ezek 37:15-28; Isa 11:10-16, which is postexilic). 
For all these reasons, critics would consider this oracle 
to be a postexilic work by a disciple of Jeremiah. How- 
ever, both the vocabulary and the thought are Jeremian 
(cf. 23:1-8). In his early ministry Jeremiah hoped that 
with the end of her exile Israel would be restored to its 
ancient glory. The decline of the Assyrian power and the 
extension of Josiah’s reform to Israel certainly increased 
this hope. The events did not permit its realization, but 
it continued to live in the prophet’s mind; and when 
Judah suffered the same fate as Israel, he included Judah 
in this faith. Thus, the actual state of the oracle is quite 
understandable in the months following the destruction 
of Jerusalem in 587. 

21 (c) Evir OF JUDAH AND Evit OF WAaR 
(4:3-6:30). This long section must be considered a 
single poem for it deals with one subject matter: Judah 
must be punished for her sins, to be realized by a swift 
invasion. Thus, the descriptions of the war— with its 
effects on both the land and the minds of the people and 
the prophet ~—and the denunciations of moral depravity 
and exhortations to penance intermingle in vivid colors 
and pathetic accents throughout the entire poem. This 
unity is even noticeable on the literary level, esp. in 
chaps. 4 and 6: their exordia are extremely close and they 
both end with the anguish of a mother in childbirth as 
a symbol of great suffering (4:31; 6:24-26). Moreover, 
the same idea of a destructive fire opens and closes the 
poem in a manner of inclusio (4:4 and 6:29-30). 

(i) The invasion (4:3-31). 3-4. The poem is 
addressed to a new group of people who will remain in 
the foreground to the end of chap. 6—that is the Judeans 
and the Jerusalemites. The prophet invites them for a last 
time to repent, in order to avoid the final judgment 
already at work. This conversion is presented here as the 
circumcision of the heart which is proper to Jeremiah 
(9:25) and Deut (10:16; 30:6). A new step is taken in the 
religion of Israel by this proclamation of the primacy of 
the interior dispositions over the exterior ones, for the 
heart is the seat of intelligence and will. Thus, W. 
Rudolph could call this logion an “eternal word, the 
gospel” of the OT (cf. 31:31-34). The conversion that 
Jeremiah is asking of Israel is then much more than the 
restoration of neglected practices. Jeremiah follows in 
the whole tradition of deuteronomic circles that insisted 
on this necessity of conversion as one of their leading 
themes. 5-8. Like a clap of thunder in a blue sky, a sud- 
den alarm is heard all over the land: the invaders draw 
near. 5. proclaim it: A similar outcry is repeated in 6:1; it 
echoes the same alarm of Hosea a century earlier on the 
occasion of the Syro-Ephraimite war (735-734); cf. 
2 Kgs 16:5ff.; Hos 5:8. Later, another prophet will pro- 
claim the coming of the eschatological Day of the Lord 
in analogous terms (Joel 2:1). Such an alarm is required, 
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for in wartime all countrymen would flee behind the 
walls of fortified cities. 6. standard: Hebr nés also means 
“signal,” i.e., a fire lighted on a height for the transmis- 
sion of news (cf. Isa 13:2; 18:3; Lachish Letters 4.10-13). 
evil from the north: The same expression figures in the se- 
cond vision (1:14), referring to the same event, which 
will be discussed at the end of the poem. 7. mauler of na- 
tions: With Bright we translate thus maShit, meaning lit., 
“destroyer,” to respect the symbol of the lion used here. 
The word evokes primarily the demonic force that at- 
tacked the Egyptians but spared the Israelites during the 
night of the Passover (Exod 12:23); but now there is no 
protection possible against it. 8. sackcloth: This rough 
linen is frequently mentioned as a garment of mourning 
(6:26; 49:3; Isa 15:3; 22:12). 9-12. Now Yahweh himself 
describes the profound consternation of the Judean 
leaders, both political and religious, before he announces 
his final judgment. 10. peace shall be yours: This promise 
of welfare is said to be Yahweh’s, and the present event 
shows that he lied; however, this allusion is clearly to the 
preaching of the false prophets (6:14; 14:13; 23:16-17). 
11. daughter of my people: Jerusalem is thus designated (cf. 
v 17). 13-18. The impetuous march of the invader is 
compared to a swift disastrous storm from the desert (cf. 
Hos 13:15). 14. cleanse your heart: The judgment was 
already given as final. Now it seems that true conversion 
would save the city; nevertheless, such a “return” is un- 
thinkable. 15. Dan: The town was situated at the sources 
of the Jordan, on the N border of the promised land, 
now identified with Tell el-Qadi. Inasmuch as the inva- 
sion was coming from the N, it would be the first town 
to suffer. Mt. Ephraim: The mountainous region from 
Shechem to Bethel. 19-22. Jeremiah portrays here his 
inner emotions. By vocation he had to announce destruc- 
tion and punishment, but by nature he was a man most 
devoted to his beloved people. His whole life will be 
spent in this painful paradox. 22. This verse is now 
Yahweh’s own lament. The knowledge of God is not an 
intellectual grasp of a sum of truths, but a conduct 
inspired by these truths. 23-28. The prophet gives a new 
description of the invasion, which takes on the aspect of 
a cosmic conflagration. 23. waste and void: The descrip- 
tion of the primordial chaos (tohi wabohi; Gen 1:2) is 
used to give the impression of a perfect confusion. The 
entire universe is struck with horror at such a sight. This 
description is found, almost identical, in Joel in the same 
invasion context (Joel 2:1-11). Amos (8:9-10), 
Zephaniah (1:2-3,14-18), and Nahum (1:2-8) produced 
the same effects in their proclamations of the Day of the 
Lord, also on the occasion of wars. Finally, the scene 
will be purely apocalyptic in Isa 24, foreshadowing the 
eschatological discourse of the Synoptics. 27. The MT 
Io”, “not,” is certainly a later attenuation of lah, “it.” 
29-31. The end is irrevocable as Yahweh has just assured 
(v 28). Jerusalem is personified as a woman attiring 
herself to seduce the nearing enemy. This first section of 
the poem closes with the shrieks and the contortions of 
a woman in travail, symbolizing an extreme anguish 
(a2 E2223 Fete.) 

22 (it) The moral corruption (5:1-31). In chap. 4, 
the certainty of the invasion had been so great that no 
chance of salvation could be expected. The prophet now 
gives the reason for such a disaster—the evil of the 
people. In chap. 2, this evil was exclusively religious, 
i.e., idolatry. Now the stress is on morals, both social 
and personal. 

1-6. This first part is a dialogue between Yahweh and 
his prophet on the general corruption of the people, who 
did not convert after the harsh discipline of political 
hardships. 1. Yahweh is scrutinizing the city for one just 
man, for he would spare it as he would have spared 
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Sodom (Gen 18:22-32; see R. P. Carroll, OTS 23 [1984] 
19-38 for a good study of this tradition). uprightly... 
faithful: Hebr mifpat and ’émiind are covenantal realities 
ruling relations between men as well as between men 
and God. In the prophetic literature, they occur con- 
stantly with hesed, “love,” and sédaq4, “justice.” 4-5. The 
sinful state is universal; the low class could be excused 
for its ignorance, but not the leading one—i.e., kings, 
priests, and prophets (cf. 4:9) —for it is at the service of 
the word of God. 6. These wild animals are none other 
than the invaders (cf. 2:15; 4:7; Hos 13:7-8; Zeph 3:3; 
Hab 1:8). 7-11. The prophet now gives the catalogue of 
sins prevailing in Judah, particularly adultery, expressed 
in crude terms. 12-17. Yahweh himself had formulated 
the previous reproaches (vv 7-11); Jeremiah now ad- 
dresses the wicked people. 12. not he: A theoretical 
atheism did not exist in the ancient Near East, but a prac- 
tical one did: God was believed to be uninterested in 
human affairs; therefore, he could not intervene (cf. 
Amos 9:10; Zeph 1:12; see J. Schreiner, TTZ 90 [1981] 
29-40). 13. Such an attitude is substantiated by the word 
of “false” prophets, believed to be men of the riah, 
“spirit”; they are now called the “men of wind” (“wind- 
bags,” says Bright), a play on the double meaning of 
riah. 14-17. The results follow once more the accusa- 
tions; Jeremiah will see the fulfillment of his mission 
(1:9-10), and the invasion will be a proof of its 
authenticity. 

18-25. It is commonly accepted that this pericope 
consists of two additions to the original poem. 18-19. 
This first addition is certainly inauthentic; it weakens the 
preceding threats, a device noticed twice already (4:27; 
5:10). Both literary form and thought recall the speeches 
of Deut (e.g., 24:47-48; 29:23-27). The exilic period 
would be a good date for its composition. 20-25. With 
W. Rudolph and A. Gelin, we hold this second oracle 
authentic; however, the general theme is no longer the 
“God of history” but the “God of creation” (cf. H. Weip- 
pert, Schdpfer des Himmels [Stuttgart, 1981] 17ff. On the 
occasion of a drought, Jeremiah warns the people that 
this calamity must be a divine punishment for their stub- 
born apostasy for Yahweh rules the universe. 

26-31. The catalogue of sins continues. The stress 

now shifts to the social injustices and the oppression of 
the weak. The climax is reached with the denunciation 
of the religious leaders: the prophets consult Baal and 
the priests themselves decide the law. The whole section 
closes with a dreadful question mark. 
23 (iii) The correction (6:1-30). The general 
theme of chap. 4 is resumed, but now the enemy is 
already devastating the country and besieging the for- 
tified cities. However, conversion is still lacking. 1. 
Tekoa: Amos’s native country, about 5 mi. S of Beth- 
lehem. Beth-haccherem: Recent excavations suggest 
Ramat Rahel, on the road from Jerusalem to Bethlehem, 
as the site (see. Y. Aharoni, BA 24 [1961] 98-118). The 
signal, probably by fire, seems to indicate the route of 
the flight toward the south. 4. prepare for war: Hebr 
qaddéii means, lit., “sanctify” for war; ritual purifications 
and sacrifices were performed before a battle because it 
was considered a religious act. 9-11. As in 5:1, Jeremiah 
is asked to discover one just man; he cannot. No one 
listens, and his wrath breaks forth; the first part of his 
mission—“to root up and to tear down”—must be 
executed. 

12-15. The same accusations are repeated. The evil is 
so anchored in everyone’s heart that an absolute impeni- 
tence keeps them all impassive. 16-21. This oracle has 
been diversely understood. For some commentators, it 
is a sign of Jeremiah’s rejection of the deuteronomic 
reform, which led to an emphasis on cultic matters, at 
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the expense of moral obligations. However, these lines 
can hardly be anything other than an appeal to the study 
of tradition so as to know the conduct pleasing to 
Yahweh, a theme well known from former prophets. It 
shows, moreover, that the prophets were not innovators 
but men solidly attached to tradition, which they kept 
alive by their new understanding of its old truths and by 
their addition of new truths through personal religious 
experiences and revelations. 20. incense: Incense offer- 
ings, a luxury imported from South Arabia. This verse 
and many others (Amos 5:21-25; Hos 6:6; 8:11-13; Isa 
1:10-15; Mic 6:6-8; etc.) constitute the so-called pro- 
phetic indictment against exterior cult. For a long while 
exegetes believed that the prophets rejected all exterior 
practices of religion to support only interior ones. Now 
a more balanced view prevails; the prophets teach that 
sacrifices and feasts are worth nothing if they are not 
accompanied with real interior dispositions. Indeed, a 
religion without a cult is unthinkable in the ancient 
Orient. 22-26. The end of the poem is very similar to 
4:29-31. 

27-30. These verses do not belong to the original 

poem on the invasion; they are rather a kind of summary 
of Jeremiah’s first ministry (chaps. 1-6). The result is 
rather deceiving! A number of obscurities makes the text 
difficult to understand; the prophet’s work is compared 
to the work of a metallurgist. 29. As silver could not be 
extracted from the slag, so is the new Israel through 
Jeremiah’s efforts; therefore, she will be rejected. 
24 The problem of the identification of the in- 
vader is a most disputed question. This enemy is said to 
come from the N, from afar (5:15), from the “ends of the 
earth” (6:22); they are horsemen, they also ride war 
chariots, they use the bow, and they know how to 
besiege a city by earthworks (4:7,13,19; 5:17; 6:4,6). 
Their origin is from “old” and their language is unintelli- 
gible to the Judeans (5:15). These are the only 
characteristics given. 

A theory that had great influence identified this foe 
with the Scythians, who invaded Asia and the Pales- 
tinian coasts between 630 and 625 B.c., according to the 
testimony of Herodotus (1.103-6). Because the Scythian 
invasion of Palestine remains questionable historically, 
others prefer the Assyrians as this foe from the N (e.g., 
Penna, Geremia 35, 85; P. Dhorme, BPI 1. li). But the 
Assyrians were never a threat in Jeremiah’s lifetime. 
Therefore, most commentaries think that this enemy has 
to be identified with the Babylonians, who dominated 
the whole political scene in the Near East with the acces- 
sion of Nebuchadnezzar to the throne in 605; these 
oracles should be dated then under Jehoiakim, between 
605 and 598. 

All these identifications being so problematical, other 
exegetes have searched for a solution in a totally 
different direction. We have to deal here with a pure 
mythological question. In the Canaanite myths, the 
north is not only the residence of Baal but also the source 
of evil; Jeremiah then simply used these references in his 
proclamation of a correction to come. However, except 
for a short passage (4:23ff.), this enemy is not mytho- 
logical but is clearly presented as a human agent. Finally, 
a group of exegetes reject all these explanations and hold 
rather that Jeremiah had no particular people in mind 
when he first wrote his poem; it was only later that he 
identified the invader with the Babylonians, .after the 
year 605 (Volz, Jeremia 58ff.; Rudolph. Jeremia 43-45; 
Weiser, Jeremia 38ff.). 

This last opinion is apparently the most satisfying. 
Indeed, apart from the alleged Scythian wars, no par- 
ticular people was threatening Judah ca. 626. However, 
in the whole history of the chosen people, the rupture of 
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the covenant through idolatry and injustice has never 
remained unpunished. Wars in the time of the judges, the 
Aramean wars of the 9th cent., and more recently the fall 
of Samaria (721) under the Assyrians were too well 
known not to confirm this prophetic faith in Yahweh’s 
justice. Jeremiah had that same faith; at the sight of 
Judah’s perversity, he was sure that a new war would 
cleanse her sins. Who would lead this war? He did not 
know and thus described the foe in very general terms. 
The northern origin was plausible because only Egypt 
could come from the south, and for centuries she had 
been no danger (see H. H. Rowley, BJRL 45 [1962-63] 
198-234, for an excellent review of the exegetical prob- 
lems in this first part of Jer). 

(C) The Ministry under Jehoiakim (7:1- 
20:18). This section is commonly dated under the 
reign of Jehoiakim (609-598). 
25 (a) THE MIsTAKEN COVENANT (7:1-10:25). 
Another common assumption is that chaps. 7-10 form 
a collection of oracular fragments and short discourses; 
the identical titles at the beginning of chaps. 7 and 11 
support this view. On the whole, they reflect the reli- 
gious and moral state of Judah during the first years of 
Jehoiakim’s rule, which is very similar to that described 
in chaps. 1-6. Josiah’s reform seemed to have been 
dependent on his own personal action and not to have 
penetrated the people’s spirit; in general, it was a failure. 

(i) The Temple discourse (7:1-8:3). This first 
pericope is also a cluster of different sayings on related 
matters—the Temple and the cult. 

(1) The Temple (7:2-15). This passage is the 
Temple discourse proper. Chapter 26 is a parallel nar- 
rative, where the message is reduced to its essentials, but 
the circumstances and the shock produced by this sharp 
criticism are fully covered. The prophet’s intervention 
occurred in 609-608, shortly after Josiah’s death at 
Megiddo (see H. Weippert, Die Prosareden [> 7 above] 
26-48). 4. Temple of Yahweh: The triple repetition reflects 
the recognition of the inviolability of the Temple in the 
popular mind (J. Bright, Covenant and Promise [Phl, 
1976] 49-77; M. Gérg, BN 18 [1982] 7-14). As the 
shelter of the Ark of the Covenant, Yahweh’s throne, it 
was sacred and could not fall to the enemy; for the same 
reason, the whole country would be preserved. 6-7. 
This expected protection is conditional; the moral 
prescriptions of the covenant, which Jeremiah explicitly 
recalls (Exod 22:17-24), should be observed. 9. steal and 
murder: The sins listed here are offenses against the 
Decalogue (Exod 20:1-17; Hos 4:2), the first stipula- 
tions of the covenant. 11. den of thieves: Jesus stigmatized 
the sacrificial transactions in its midst (Matt 21:13), but 
Jeremiah meant that the Temple is now nothing but a 
hiding place for evildoers, for Yahweh has withdrawn 
his protection. 12-14. Located at Khirbet Seiltin, 14 mi. 
S of Shechem, Shiloh had been the main religious center 
of the tribes during the last period of the judges (1 Sam 
1-4). The city and the sanctuary of the Ark were most 
probably destroyed during the Philistine wars (see J. 
Day, in Studies in the Historical Books of the Old Testament 
VTSup 30; [Leiden, 1979] 87-94 for the evidence); its 
priesthood is later found at Nob (1 Sam 21:1; 22). Only 
Jeremiah recalls this destruction of Shiloh (see also Ps 
78:60). He was from Anathoth, where the descendants 
of the Shiloh priesthood were exiled; understandably, 
the event was remembered there. In his reform, Josiah 
gave great importance to the Temple of Jerusalem, the 
only legitimate temple; however, this materialistic idea 
of the Temple’s sanctity does not correspond to the 
king’s intentions. In other words, Jeremiah does not 
condemn the Josian reform but recalls the very meaning 
of the covenant. 
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26 (2) The Queen of Heaven (7:16-20). This 
short speech is the first of a series on cultic matters. It 
deals with idolatry, esp. the fertility cult of Astarte, a 
Mesopotamian goddess much honored in Canaan; she 
was very popular in Judah under Manasseh, with many 
other Mesopotamian gods (2 Kgs 21; 23:4-14). In 
Mesopotamia she was also called the “Queen of Heaven” 
(Sarrat Same, belit Same), a name still attested in the Aram 
papyri of the 5th cent. Bc in Egypt. Inasmuch as she was 
an astral divinity, her cult took place in the open on ter- 
races (19:13; 32:29; 2 Kgs 23:12; Zeph 1:5); it consisted 
in cake offerings (kawwanim, a loanword from Akkadian 
kamanu, kawanu), probably in the shape of a nude woman 
(cf. M. Delcor, “Le culte de la Reine du ciel,” Von Kanaan 
bis Kerala [Fest. J. P. M. van der Ploeg; ed. W. C. 
Delsman, ef al., Neukirchen, 1982] 101-22; W. E. Rast, 
“Cakes for the Queen of Heaven,” Scripture in History and 
Theology [Fest. J. C. Rylaarsdam; ed. A. L. Merrill, et al.; 
Pittsburgh, 1977] 167-80). Such a cult is another sign of 
the reform’s brevity. 

27 (3) Religion and sacrifice (7:21-28). The 
present oracle pertains to the “prophetic indictment” of 
the sacrificial institutions (cf. 6:20). 22. no command: This 
verse and a similar one in Amos (5:25) seem to deny the 
divine origin of the sacrifices. What Yahweh expects as 
essential to religion is obedience of the heart to moral 
laws, without need of sacrifices. However, these sacri- 
fices in fact exist and are regulated in detail in the P tradi- 
tion, under divine authority (Lev 1-7). Moreover, it is 
impossible to admit that their origin is exilic, for they 
were offered long before in Israel, although we recog- 
nize that they have only limited importance in the Cove- 
nant Code (Exod 20-23) and in Deut (12:Iff.). To bring 
his listeners to a true evaluation of their religious duties, 
Jeremiah went so far as to deny the divine origin of the 
sacrificial cult, although he knew its remote past. Later, 
in his definition of the new covenant (33:11), sacrifices 
will still be included (see R. de Vaux, AI 454-56; 
Rudolph, Jeremia 52-53). 24. hardness: The word Sériviit 
always used with the word “heart” is properly Jeremian 
(9:13; 11:8; 13:10; 16:12; etc.; Deut 29:18; Ps 81:13). 
Thus, Jeremiah, the prophet most sensitive to the prob- 
lem of sin, goes so far as to speak of a kind of “sinful 
state” of humanity, whereas the other prophets speak 
only of sinful actions. 26. stiffened their necks: This expres~ 
sion is another frequent one found in Jer and Deut. It is 
synonymous with “hardness of the heart.” External 
practices and sacrifices have no value unless they are in- 
formed by a sincere devotion of the heart. 

28 (4) False cult and punishment (7:29-8:3). 
This last section of the discourse is a collection of 
different sayings of Jeremiah: v 29 is a poetic exhortation 
to mourning; v 30 is taken from another sermon (cf. 
32:34), as are also vv 31-33 (cf. 19:5ff.); v 34 is also 
borrowed from other oracles (cf. 16:9; 25:10). 8:1-3. 
This saying on violation of tombs and exposure of the 
dead bodies was added here probably because question 
of privation of sepulture exists in 7:33. Such a treatment 
of the deceased is a terrible curse; they are exposed to the 
heavenly bodies because they worshiped them. 

(ii) Nova et vetera (8:4-10:25). The following 
section is a compilation of several fragmentary sayings 
on different subjects, old and new, that can be generally 
dated to the early reign of Jehoiakim, ca. 605. 

29 (1) Universal estrangement (8:4-12). 4-7. 
Jeremiah deplores the obstinate heart of his people, who 
refuse conversion, through the same wordplay on the 
different meanings of the verb 346, “turn.” The compari- 
son used in v 7 has its parallel in Isa 1:3; in the very 
nature of these animals there exists an instinct that brings 
them back to their original place or to their masters; thus 


[18:26-33] 


should Israel turn toward her covenantal God! Sin 
therefore is seen as a violence to nature (Weiser, 
Rudolph). 8-9. The passage has occasioned a long dis- 
cussion that still continues. Since K. Marti (1889), 
several authors have believed that the verses are a clear 
condemnation of the deuteronomic reform. The scribes 
would be the priests who created and fraudulently 
imposed the deuteronomic law (J. Wellhausen), but the 
origin of Deut as a pious fraud is now rejected and there 
is no sign here of any opposition to a particular code of 
law. Therefore, an increasing number of exegetes refuse 
the idea of a Jeremian condemnation of Deut itself and 
propose a condemnation rather of the spirit of the 
reform following its discovery, or of the priests’ false 
interpretations of the law (Penna). Rudolph, Weiser, and 
Bright, rejecting such a condemnation, would see here a 
subtle distinction between the “law of the Lord” (v 8) 
and the “word of the Lord” (v 9), i.e., the legalistic 
religion and the teaching of the prophets. The possession 
of the law has given a false security, rendering the priests 
deaf to the word. 10-12. This pericope, omitted in the 
LXX, is a doublet of 6:12-15, which is in a better 
context. 

30 (2) The sacked vineyard (8:13-17). The 
theme of this comminatory oracle reminds us of chaps. 
4-6, the northern invasion. 13. The image of the vine 
reappears; it is now fruitless. The last stichos of the 
verse, missing in the LXX, is obscure in the MT. 15. The 
verse interrupts the oracle and has been taken from 
14:19b, where it was in better context. 16. from Dan: The 
invasion, as before (cf. 4:15), comes from the north. 
31 (3) The prophet’s lament (8:18-23). 19. her 
king: Because of the synonymous parallelism of the 
verse, the king is Yahweh. why do they provoke: Yahweh 
interrupts ironically the lament to explain his departure 
from Jerusalem. 20-23. This mourning over the suffer- 
ings of the people shows Jeremiah’s sympathy and love 
for them, even though his message had to foretell doom 
constantly. The paradox will create a painful interior 
conflict that his “confessions” will bring to light. 

32 (4) An attempt at evasion (9:1-8). Jeremiah, 
disgusted, is tempted to flee to the desert. Rudolph 
would date the passage under Jehoiakim, when the 
prophet was rejected by his fellow countrymen, family 
(11:19; 12:6), and friends (20:10). 

1. in the desert: We are reminded of Elijah’s escape to 
the desert to avoid Jezebel’s wrath, but Jeremiah’s motive 
is somewhat different—i.e., his people’s treachery by 
false speech or calumny. 2. drawn bow: The image of the 
bow or the sword (Ps 64:4) suggests the lethal results of 
the falsehood (v 7). 3. Jacob, the supplanter: With Hosea 
(12:3-4), Jeremiah evokes Jacob’s cunning actions 
against his brother (Gen 25:26; 27:35-36). In all these 
texts, there is a wordplay on the different meanings of 
the root of Jacob’s name: ‘aqab, “to beguile” or “to sup- 
plant,” and ‘aqéb, “heel.” 4-5. Sin is so general and so 
deeply rooted in man’s heart that no conversion is pos- 
sible. Such a sinful state of the people is called a refusal 
to know Yahweh, which shows the dynamic aspect of 
this notion (cf. 9:23). 

33 (5) Dirge over the land (9:9-21). The origi- 
nal work was disrupted by a later prose insertion (vv 
11-15), in the form of question and answer, as an 
explanation of vv 9-10. The process has been already 
noticed in 5:18-19. The poem supposes clearly that the 
land has been sorely struck. According to the Babylo- 
nian Chronicles (Wiseman, Chronicles [+ 2 above] 73), 
Nebuchadnezzar’s first sweeping campaign in Judah 
occurred in 597 (cf. 2 Kgs 23:10ff.), which would be the 
suitable historical context of the present dirge. 9-10. 
This description of the country’s desolation is extremely 
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frequent in Jer (2:15; 4:25; 34:22; 44:2-6). 14. worm- 
wood... poison: These two poisonous herbs are often 
mentioned together in the Bible as a test of guilt or a 
final judgment (see W. McKane, VT 30 [1980] 478-87). 
16-19. In the Near East, even now, on the occasion of 
deaths or calamities, mourning is carried on by profes- 
sionals, women uttering hoarse shrieks. 20-21. This 
passage is at the origin of the classical imagery of “Death 
the Reaper.” Following U. Cassuto, A. Pohl holds that 
the idea comes from the Ugaritic Baal myth. The god 
refuses to have windows cut in the walls of his newly 
built palace for fear that his enemy, the netherworld god 
Mot, could come through them and take away his 
daughters, Dew and Rain (cf. ANET 134; A. Pohl, Bib 
22 [1941] 36-37). The explanation remains ques- 
tionable; perhaps Jeremiah has simply personified death 
(cf. Hos 13:14; Isa 28:15-18; Hab 2:5; Ps 49:15; Job 
PRAVIIE EGE.)). 

34 (6) True wisdom (9:22-23). This beautiful 
logion on true wisdom is in the purest sapiential tradition; 
basically it consists of a restyling and an expansion of a 
proverb (v 22) into a prophetic word (see E. Kutsch, BZ 
25 [1981] 161-79). We cannot deny its Jeremian authen- 
ticity, for the theme of the true knowledge of God is 
often found on the prophet’s lips (2:8; 4:22; 9:2,5; 22:16; 
24:7, 31:34). This heritage is probably Hosean (Hos 
4:1,6; 5:4; 6:4; 8:2). Both prophets believed strongly 
that true religion—i.e., an existential recognition of 
God—consists in merciful love (hesed), right (miSpat), and 
justice (sédaqa) (v 23; cf. Hos 2:21-22). The passage can 
be considered a high point in the religion of Israel. 
35 (7) Circumcision is worthless (9:24-25). 
The external rite has no value if the heart does not 
inspire it. The list of people given here as practicing 
circumcision, the “shaved temples” being the Arabs 
(Herodotus, Hist. 2.8), is basically correct. 

36 (8) A satire on idolatry (10:1-16). This satire 
is rejected by most scholars as inauthentic. For several 
reasons, we hold that the pericope is an exilic, or even 
a postexilic, addition. First, the order of the verses in the 
LXX is different, and some of them are missing (vv 
6-8,10); the fact that v 11 isin Aramaic proves only that 
we have to deal with a simple gloss, probably a liturgical 
addition (see Bright, Jeremia 79-80, for the textual 
criticism; and M. E. Andrew, ZAW 94 [1982] 128-130). 
Most significant is the very theme of the poem; both the 
ideas and the literary expressions are extremely similar 
to certain sections of Dt-Isa (cf. Isa 40:19-22; 41:7-29; 
44:9-20; 46:5-7) and to some psalms (115:9-16; 
135:15-18; see also Bar 6 and Wis 13-15). A post- 
Jeremian date is therefore required. These compositions 
are not intended to correct a deviation of the Israelites, 
but to prevent them from falling into such a deviation, 
inasmuch as they are now living among the pagans. The 
existence of the gods is strongly denied; this strict 
monotheism is clearly attested for the first time in Dt- 
Isa. Finally, the theme is interwoven with that of the 
universality of Yahweh through his act of creation and 
his power over the elements. 12-16. Repeated in 
51:15-19, the passage is a development on the God of 
nature, in the style of wisdom literature (cf. Ps 104; Job 
38; Prov 8:27-31; etc.). 

37 (9) In full flight! (10:17-22). The panic 
described here is in the dreadful atmosphere of 9:9-21; 
there is certainly a close connection between the two 
poems, for the same vb., asap, “to gather,” “to pick up,” 
is used in 9:21 and 10:17. It seems that although the 
invasion has not yet occurred, the danger is imminent; 
we are probably close to the year 597. The form of the 
poem is a kind of dialogue between the prophet (vv 
17-18,21-22) and Judah (vv 19-20). 17. lift your bundle: 
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The command is an allusion to exile. 21. The image of 
the “stupid shepherds” and the “scattered flock” refers to 
the kings and Judah, as Ezekiel’s long allegory shows 
(Ezek 34). The kings, through their sacred anointing, 
were Yahweh’s representatives for his people. Yahweh 
adopted them as his sons to continue the work of Moses 
and the charismatic judges, all of which is implied by the 
vb. dara’, “to search,” used here. The rejection of this 
sacred function is especially true of Manasseh and Jehoi- 
akim, the actual king at the time of the oracle. 22. The 
“foe from the north” is Babylon; even if Jeremiah still 
uses this indefinite expression, the identification is now 
clear to all auditors. The desolated land is also called a 
“haunt of jackals” in the other related poem (9:10). 
38 (10) Jeremiah’s prayer (10:23-25). Because 
of its overtones of wisdom literature, this prayer is 
sometimes eliminated as a late addition. This reason is 
insufficient, for a class of wise men existed in Jeremiah’s 
time (cf. 18:18) that influenced the prophets both 
ideologically and literarily (see J. Lindblom, in Wisdom in 
Israel and in the Ancient Near East [> 15 above] 192-204). 
23. way... step: These two key words (derek and sa’ad) 
are common and technical in the wisdom literature; 
some of its passages are even very close to the present 
one (cf. Prov 16:9; 20:24; Ps 37:23). For the wise man, 
the “way” is nothing other than the sum of rules leading 
to a happy and successful life, which is entirely in God’s 
hands. He has a mastering power over all his creation of 
which humanity is a part. 24. God’s educational punish- 
ment (ydsar) is another current theme of the wise men (cf. 
Ps 6:2; 38:2). The prophet opposes here two types of 
justice: one punishes evil according to its objective 
gravity; the other proportions the correction according 
to human weakness. This latter is the justice for which 
Jeremiah prays to the Lord. 

(b) THE BROKEN CovENANT (11:1-13:27). 
Chapters 11-13 can be considered to form a small unity; 
a new title is set at the beginning of chap. 14. Principal 
stress is placed on the rupture of the covenant. 
39 (i) Jeremiah and the covenant (11:1-14). This 
prophetic speech presents a very complex and much- 
discussed problem: What relation exists between Jer, 
Deut, and the Josian reform? A definite solution is still 
wanted, although a good number of its elements seem 
accepted. On the literary level, this is the most 
“deuteronomic” of all Jeremiah’s prose speeches (see 
Thiel, Die deuteronomistische Redaktion (> 7 above] 
139-57); most critics accept at least a Jeremian kernel for 
this stern critique. 3. cursed: All covenantal ceremonies 
were concluded by blessings if the stipulations had been 
respected and by curses if they had not. terms of this cove- 
nant: The same expression reappears in vv 6 and 8. It is 
frequently used in Deut, in an analogical form, for the 
Sinai covenant. Thus, it would be rash to hold that 
Jeremiah must evoke here exclusively the Deuteronomic 
Code. Moreover, the context itself recalls Sinai, as does 
the rest of the prophetic tradition, and Josiah’s covenant 
is basically nothing more than the renovation of the 
primitive one. 5. The verse corresponds to the “bless- 
ings” of the covenantal treaties. milk and honey: This 
expression is found not only in Jer and Deut (6:3; 11:8) 
but also in the Pentateuch (Exod 3:8; 13:5; Num 13:27; 
14:8; Lev 21:24; etc.). The particular blessing mentioned 
here is the one promised to the patriarchs—i.e., the gift 
of Canaan (Gen 12:7; 13:15; etc.)—and renewed with 
Moses (Exod 3:8ff.; 23:27ff.) and Joshua (Josh 24). 7-8. 
Although these verses are missing in the LXX, there are 
good reasons to affirm their authenticity —e.g., the 
“hardness of the heart” is properly Jeremian (cf. 7:24). 
However, because the passage is very similar to 7:24- 
26, some scholars believe that we have to deal here with 
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an interpolation. The end of the speech brings forth the 
main accusation against the covenantal people, which is 
still idolatry. The prophet directs an inquiring eye over 
the whole history of Israel and notices that this way of 
breaking the covenant even dates to the “forefathers,” 
the very ones who first contracted it. Judgment is 
inevitable; a disaster will sweep away the chosen people, 
for its false gods are unable to save anyone (cf. 2:28), and 
the prophet is forbidden even to intercede in its favor (cf. 
7:16; 14:11). 
40 We now turn to the problem already men- 
tioned: What was Jeremiah’s attitude toward Josiah’s 
reform? For a time, the common opinion held that Jere- 
miah was sternly opposed to this deuteronomic renova- 
tion of the covenant. Most exegetes today believe that 
Jeremiah did approve Josiah’s action, although they 
would differ in more than one detail. It will suffice to 
indicate only the clearest signs of this positive attitude. 
Two main figures are connected with the discovery of 
the law and its new application: the priest Hilkiah and 
the scribe Shaphan (2 Kgs 22). In the difficult hours of 
the prophet’s life, the families of these two supported 
him (26:22; 29:3; 39:14; 40:5). Also, if Jeremiah had 
condemned the reform, we could hardly understand his 
eulogy of Josiah (22:15-16). Moreover, Jeremiah refers 
directly to the Deuteronomic Code in some of his in- 
criminations against transgressions (e.g., 3:1; cf. Deut 
24:1-4; 34:8ff.; Deut 15:12-18), and his constant attack 
on idolatry, especially worship of the astral gods, corre- 
sponds quite evidently to both the letter of Deut and the 
spirit of the reform; the centralization of the cult had no 
other purpose. Finally, the interiorization of religion, so 
strongly stressed in Jer, was already at work in Deut 
(6:4ff.; 10:12; 11:13; etc.; see von Rad, OTT 1. 223-31). 

We will probably never know what part Jeremiah 
played in this reform; to see him as its busy missionary 
is more the work of our imagination. His approval 
might explain why we have practically no oracles that 
can be dated between this reform and Josiah’s death 
(622-609). However, when the reform faded away, he 
spoke out: the Temple discourse and the present speech 
could hardly have a better historical context. 
41 (i1) Misplaced logia (11:15-17). 15. The verse, 
obscure in the MT, is better preserved in the LXX (see 
Rudolph, Jeremia 78, 81); a superficial cult has no salvific 
value. 16. In this oracle of doom, Judah is seen as a 
magnificent olive tree (cf. Hos 14:7) that will be burnt 
down. 17. This prosaic verse is a later commentary on 
v 16. 
42 (iii) The plot against Jeremiah (11:18-12:6). A 
plot against Jeremiah’s life, instigated by his immediate 
family and acquaintances, is discovered through some 
divine intervention. Jeremiah then experienced a shock 
that urged him to reflect on his mission and on the 
meaning of human existence. The text has suffered a cer- 
tain violence that has been corrected in different ways; 
the transposition of 12:6 after 11:18 seems sufficient to 
give a logical sequence to the entire narrative. 19. lamb 
led to slaughter: A figure of complete innocence and simple 
confidence; see Isa 53:7). The end of the verse tells clearly 
enough that the plot is one of murder. 20. of mind and 
heart: A more literal trans. would be “of loins and heart.” 
The expression occurs again in similar contexts (17:10; 
20:12); elsewhere it is found only in Pss 7:10; 26:2, 
which we assume to be Jeremian. The “loins” (ké/ayat) 
were understood to be the seat of inner reflections and 
affections (Pss 16:7; 73:21; 139:13; Prov 23:16; Job 
16:13; etc.). What Jeremiah asks then is the death of these 
men, according to the law of retaliation. 

12:1-5. These verses deal with the perennial and 
difficult problem, the suffering of the just (cf. Pss 37, 73; 
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Job). 4a-b. With Rudolph, we would omit this first part 
of the verse; it refers to a drought and could come from 
chap. 14. 5. God’s answer to Jeremiah’s question could 
be compared to the one given to Job (38-41); in fact, 
God refuses to give a solution. Jeremiah has to keep faith 
and courage in his actual sufferings, for they are negli- 
gible compared to the ones to come. 

These reflections of Jeremiah om his life and mission 
are the first of a series, known since Skinner as his “con- 
fessions” (15:10-21; 17:14-18; 18:18-23; 20:7-18). 
They have no parallel in the whole prophetic literature; 
their interpretation has given rise to a wide variety of 
opinions. It has been customary to read these fragments 
of strong protest as both spiritual and psychological 
traits of Jeremiah’s personality; but as most of the 
expressions and formulas used are also found in psalms 
of lament, the present tendency is to set aside such an 
interpretation. H. G. Reventlow has been a strong advo- 
cate of the collective interpretation of these texts: here 
Jeremiah is functioning as a cult prophet, expressing to 
God his people’s anguish in order to bring forth a change 
in fate. Others (Gunneweg, Welten, Vermeylen) would 
rather see in these prayers late exilic or postexilic reinter- 
pretations of Jeremiah’s mission and experience in order 
to give to the contemporary suffering community a 
model to look at in the midst of its physical as well as 
its spiritual hardships. Since there are a good number of 
characteristic Jeremian expressions in these texts, along 
with specific circumstances in which these prayers were 
composed, we are still justified in accepting the basic 
authenticity of an actual Jeremian experience as the 
source of these utterances. Recently two major works 
have been published on the literary aspect of these 
prayers (Hubmann) and their theology (Ittmann); their 
main conclusions give good support for the position 
adopted here. 


(Reventlow, H. G., Liturgie und prophetisches Ich bei Jeremia 
[Gtitersloh, 1963]. Gunneweg, A. H. J., ZTK 67 [1970] 
399-416. Welten, P., ZTK 74 [1977] 123-50. Vermeylen, J., 
“Essai,” Le livre de Jérémie 239-70. Hubmann, F. D., Unter- 
suchungen zu den Konfessionen [Wiirzburg, 1978]. Ittmann, N., 
Die Konfessionen Jeremias [Neukirchen, 1981]. Polk, T., The 
Prophetic Persona [Sheffield, 1984].) 


43 (iv) Yahweh's complaint (12:7-13). This poem, 
set on Yahweh’s lips, is in the gina (lamentation) form. 
Apart from v 9, which is quite obscure in the MT (see 
Rudolph, Jeremia 84), the subject matter is clear and 
simple: the Lord’s house, Judah (cf. Hos 8:1; 9:15), has 
been ruined by a recent war. The event is told with a 
host of Jeremian symbols and images. 13. We notice that 
the invader is no longer the “foe from the north,” but 
“vultures,” “beasts of the field,” and “shepherds.” Thus, 
most exegetes suggest that this invasion is the work of 
a coalition of several nations; therefore, the raids of 
Chaldean hordes, Arameans, Moabites, and Ammonites 
would be the historical background of this lament (2 Kgs 
24:2-4), In the new Babylonian Chronicles, Nebuchad- 
nezzar failed to invade Egypt in 601; this loss obliged 
him to return to Babylon and reorganize his army the 
following year (Wiseman, Chronicles 71). The setback 
probably incited Jehoiakim to revolt once more (2 Kgs 
24:1); Nebuchadnezzar would have commissioned these 
neighboring nations to check the rebellion until he could 
come to settle it himself (598-597). 

44 (v) Death or life for Judah’s neighbors (12:14-17). 
In this disputed passage, Judah’s neighbors are con- 
demned to exile and extermination for their evildoing to 
Yahweh's heritage; however, if they convert to Yahwism 
they will be saved. The pericope has therefore the clear 
colors of the universalism and proselytism of several 
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other OT passages (Isa 2:1-4= Mic 4:1-3; 19:16-25; 
56:6-8; 60:11-14; etc.). Because these texts are exilic or 
even postexilic, the present one would fall into the same 
period. Its redactor seems to have had in mind the inten- 
tion to reactivate the general goal of Jeremiah’s mission, 
since he uses here the basic vocabulary of his call nar- 
rative (1:10ff.). 

45 (vi) Two parabolic discourses (13:1-14). These 
two discourses were bound by the key word Sahat, “to 
destroy” (vv 7-8,14). 

(1) The rotten loincloth (13:1-11). The nar- 
rative has often been explained as a symbolic action, so 
frequent among the prophets. These actions were 
dramatizations of a mesage so as to strike the attention 
Gtthe hearers Were cophetic Lit., 11:23). The main 
difficulty here stands in the identification of the river 
Pérat. In the OT, it is the name of the Euphrates, and it 
was thus understood in the LXX. Jeremiah had to walk 
twice to the Euphrates, some 700 mi. from Palestine, 
which seems unlikely; furthermore, there would be no 
or few witnesses of the symbolic action, which is con- 
trary to its very intention. To avoid the difficulty, some 
have proposed a vision, real or symbolic (Penna, 
Rudolph, Weiser). To this we object that nothing in the 
narrative has the characteristics of a vision. It seems 
much simpler to hold that the symbolic action is purely 
a literary device; therefore, the discourse is to be inter- 
preted as a parable. 

However, the meaning of the story is clear enough 
(vv 9-11). The loincloth represents the people of God; 
the prophet is Yahweh himself. Previously, Jeremiah 
had denounced the alliances with Mesopotamia as a 
betrayal of the covenant (2:18). Such alliances were 
necessarily the occasion of religious corruptions by the 
recognition of foreign gods, exactly the object of the 
prophet’s reproaches here (v 10), symbolized by the 
deteriorating effect of the Euphrates’ waters. 

(2) The broken wineflasks (13:12-14). This 
simple comparison of the whole people of Judah to 
broken wine jars presents no problem. A forthcoming 
destructive war will level the entire land. 

46 (vii) Threatening words (13:15-27). Three 
oracles of doom, of different periods, conclude this 
section of the book. 


(1) The dark night (13:15-17). Jeremiah | 


gives a last warning to his people before the final blow: 
a sincere service of Yahweh might withhold the calam- 
ity —1.e., light will still be shining over the land. Other- 
wise, this very land will be cast into darkness, which 
seems to have a double significance, symbolizing both 
the invasion and the flight it will occasion (Isa 8:21-23, 
Amos 8:9). 

(2) The exile (13:18-19). 18. queen mother: 
Apparently she had an official role to play at the court 
(cf. 1 Kgs 2:19; 15:13), corroborated by the fact that her 
name is almost always mentioned in the introductions to 
new reigns in Kgs. According to 2 Kgs 24:12-15, 
Jehoiachin was exiled in Babylon with the queen mother 
Nehushta in 597, and Jeremiah specified the fact twice 
(22:26; 29:2). The present oracle certainly has to be 
understood in the light of this first deportation (cf. 2 Kgs 
24:10-17). 

(3) Incurable sickness (13:20-27). Jerusalem 
is doomed once again! The Babylonian victory at Car- 
chemish in 605 could have been an excellent occasion for 
the prophet to give this last warning. 20-21. Most of the 
expressions used here occur in the early oracles (chaps. 
2-6). Even if the “foe from the north” is not called by his 
name, everyone knew who it could be. 22. you are 
violated: Lit., “Your heels suffer violence”; the word 
“heels” is a euphemism. The meaning of this threat is 
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clear from the end of the pericope: Judah is assimilated 
to a prostitute because of her idolatrous practices (vv 
25-27); as a punishment, she will be exposed in the nude 
(cf. Hos 2:5; Isa 47:2-3). Inasmuch as prostitution is a 
symbol for idolatry, such must be also the stripping of 
a woman for God’s vengeance against this evil. 23. To 
this well-known interrogation, a negative answer must 
be given. The sinful state of Judah has now taken a 
“natural” character, so to speak; through her repeated 
downfalls into idolatry, she has set herself in a perma- 
nent state of rupture with Yahweh. However, this 
extremely pessimistic view will be mildly corrected at 
the end of v 27, where a slight hope for conversion is still 
expected. 

(c) CRIME AND PUNISHMENT (14:1-17:27). 

Chapters 14-17 can also be considered as a unit, for 
chap. 18 opens with a new title. The general theme 
remains the sins of the people and the vengeance of 
Yahweh. 
47 (i) The great drought (14:1-15:9). This long 
pericope is a kind of lament on the calamities of a 
drought and a war. Although several poems can be 
distinguished, they are related through a unity of 
style—i.e., their life setting is the penitential liturgies; 
such liturgies were performed on the occasion of a catas- 
trophe brought on by natural or political disturbances 
(see Joel 1-2; Pss 74,79). 

(1) Drought (14:1-16). These verses form 
the first lamentation; after a short description of the 
plague (vv, 2-6), three different reflections follow (vv 
7-9,10-12,13-16). 2-6. The drought has brought the 
whole nature to a standstill, as if struck by death. This 
situation has thrown the population into mourning, 
whose sign is the veiling of one’s head (v 4; cf. 1 Sam 
15:30). 9. your name we bear: Yahweh protects them by 
his salvific presence; this is precisely what the last words 
of the prayer ask for—“Do not forsake us!” 10-12. This 
passage and the one following are written in prose. Here 
we have Yahweh’s answer. First he addresses the people 
(v 10): their iniquities are unforgettable and must be 
punished (cf. Hos 8:13; 9:9). This evil is called a restless 
wandering, probably an allusion to the multiple idola- 
trous sanctuaries or to the frequent attempts to enter 
foreign alliances. Then Yahweh turns to the prophet (vv 
11-12): his intercession will be in vain (7:16; 11:14), and 
the people’s sacrifices are void (6:20; 7:21ff.; 11:15). 
Therefore, the three classical plagues —war, famine, and 
pestilence (5:12; 14:13,15-16; 27:8; 29:18; cf. 2 Sam 
24:13)—are inevitable. 13-16. Jeremiah still pleads for 
his people. They have an excuse for their evildoings 
because they were misled by the false prophets who con- 
tinually promised peace and prosperity, even though the 
covenantal relationship had been broken (cf. 4:10; 5:12; 
6:14; 8:11; 27:11; esp. 23:9ff.). This excuse is rejected for 
lack of foundation: Yahweh did not send these prophets, 
so their message can be nothing else but a product of 
their own imagination. 

48 (2) Lament (14:17-15:4). Following Weiser, 
we take this pericope as a new poem, built on the plan 
of the previous one—a description of the plague, a col- 
lective lament, and Yahweh’s answer. 17-18. Now a war 
is shattering Judah, personified as a young woman 
mortally wounded (cf. 8:21; 10:19). 19-22. This collec- 
tive lament presents again all the characteristics of its 
kind (cf. vv 7-9). 21. throne of your glory: The name given 
to the Temple (17:22) is here applied to Jerusalem (v 19a; 
cf. 3:17). 22. This verse presupposes a context of 
drought and might have been taken from the first poem. 
The Canaanite Baal cult included rites for the assurance 
of rains necessary for the fertility of the fields; these rites 
were adopted by the Israelites in their idolatrous 
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practices. The actual drought is now a proof of their 
inanity and at the same time an appeal to attribute their 
power to Yahweh (cf. 5:24; Hos 2:7ff.). 15:1-4. This 
new divine answer parallels the preceding one (cf. 
14:10-12). 1. Moses and Samuel have always been con- 
sidered great intercessors for their people (Exod 
32:11-14; Num 14:11-25; 1 Sam 7:5-9; 12:19-23; Ps 
99:6). The refusal to hear their prayers any longer 
indicates how irrevocable Yahweh’s decision can be. 
49 (3) Tragedy (15:5-9). This gloomy oracle 
addressed to Jerusalem is similar to the preceding poem. 
Nebuchadnezzar’s invasion of Judah and Jerusalem in 
597 might be the historical context of these pathetic 
verses. 9. mother of seven: Even such a great blessing 
(1 Sam 2:5; Ruth 4:15) is changed to as great a curse, for 
the lives of these sons (“her sun”) are taken away in their 
full strength (“full day”). 

50 (i) The renewal of the call (15:10-21). This 
fragment of the “confessions” (cf. 11:18ff.) was probably 
inserted here because it opens with a lament on the 
prophet’s mother, recalling the end of the preceding 
passage (15:9). This complaint is cast in extremely severe 
terms. Jeremiah describes an inner crisis. There are clear 
references to the narrative of his call (1:4ff.); thus, the 
present one can be considered a renewal of this vocation, 
once the crisis has been overcome (cf. J. Bright, Int 29 
[1974] 59-74). The crisis probably occurred during the 
difficult years under Jehoiakim. The text is not abso- 
lutely clear and seems to have undergone several stages 
of redaction (cf. E. Gerstenberger, JBL 82 [1963] 
393-408). It is our opinion that it consists basically of 
two complaints of Jeremiah (vv 10,15-18), to which 
Yahweh answers (vv 11,19-21). In this context, vv 
13-14 have to be a later addition, since their subject 
matter can refer to Judah only and since they are found 
again almost word for word in 17:3-4; we can then 
explain the obscure short v 12 as a corrupt evocation of 
the “iron tool” of 17:1. We could explain this addition as 
a quotation within the lamentation to justify Jeremiah’s 
complaint: as Judah is doomed, why should he keep on 
preaching (cf. G. V. Smith, VT 29 [1979] 229-31). 10. 
This curse will take on greater proportions later (cf. 
20:14-18). It also brings to mind a similar one in Job 3:3. 
We remember that his call dated from his mother’s 
womb; cursing the day of his birth would then mean 
nothing else but a rejection of his very mission. a man of 
strife: It is what Yahweh intended him to be (1:10). What 
brings persecution to him is not his just conduct toward 
everyone, but precisely his message. 11. I have strength- 
ened you: This meaning for the first vb. is obtained by 
simply changing the vocalization (&réttka), and it suits 
the context perfectly: Jeremiah has no reason to com- 
plain about his hardships as Yahweh has been faithful to 
his promise to sustain him firmly (1:18-19). 15. Jeremiah 
is not satisfied with the answer, for the facts contradict 
it; he expresses a strong desire for vengeance against his 
persecutors (11:20; 17:18; 20:11-12); this is a charac- 
teristic of the imprecatory psalms. Such a desire has to 
be understood in the perspective of earthly retribution. 
16. your words: Yahweh had placed his own words in the 
prophet’s mouth (1:9), and Ezekiel had to eat a scroll 
inscribed with Yahweh’s words; this is a dramatic defi- 
nition of the prophet’s mission as the minister of God’s 
word (dabar; cf. Jer 18:18). I bore your name: The ex- 
pression reveals a protective presence of God on his 
messenger (cf. 14:9). 18. treacherous brook: During the 
summer, most Palestinian brooks dry up. Here and in 
Job 6:16-21 they symbolize a profound deception. 
Thus, Jeremiah boldly accuses Yahweh of having for- 
saken him (cf. 20:7)—the climax of the present crisis. 
19-21. Yahweh now renews and confirms the prophet’s 
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mission, in the very terms of the first call (1:18-19; cf. 
H. W. Jiingling, Bib 54 [1973] 1-24), but this time it is 
not a gratuitous gift; it will only be conferred once 
Jeremiah thas converted himself—i.e., when he has re- 
gained confidence in that very mission by rejecting these 
rebellious thoughts. 

51 (iii) Jeremiah’s celibacy (16:1-13,16-18). The 
prophetic word is delivered not only through symbolic 
actions but also sometimes through events of the proph- 
et’s own lives (Hos 1-3; Ezek 24:15-27), and here, 
Jeremiah’s celibacy. In the ancient Near East, and thus in 
Israel, a large family was a divine blessing (Gen 22:17; 
Ps 127:3-4); sterility, on the contrary, was a terrible 
curse (Gen 30:1; 1 Sam 1:6-8). Jeremiah’s celibacy could 
not have been his personal choice, but an order received 
from his Lord. 3-4. The prophetic meaning of this single 
state is here given. The existing families~will disappear, 
and violently. The privation of sepulture, a typical 
oriental curse, is reaffirmed in the same terms as before 
(cf. 7:33; 8:2; 9:21; 14:12; 15:3). 5-7. house of mourning: 
The technical word marzéah is attested in Amos 6:7 as 
well as in Ugaritic and Aramaic; its fundamental mean- 
ing refers to a celebration, most often ina cultic context. 
Here, however, the gathering of the mourners seems to 
take place in a domestic context (see J. Fabry, “Marzeah,” 
TWAT 5. 11-16). This solitary attitude of Jeremiah 
symbolizes Yahweh’s withdrawal of the covenantal 
blessings: peace, love, and piety, all virtues of an ideal 
married life, which Jeremiah was forbidden to experi- 
ence. 6. gash... shave: Incisions, shaved heads, and 
beards were signs of mourning (41:5; 47:5; 48:37). 7. 
break bread . . . cup of consolation: These funeral meals have 
been diversely explained: either they were taken at the 
occasion of a death or they were offered to the dead per- 
son (cf. Hos 9:4; Ezek 24:17,22; Deut 26:14). Tobit 
speaks clearly of food offered to the deceased (Tob 4:17), 
and the excavations of tombs prove that such offerings 
were really made (see de Vaux, AI 56-61). 8-9. Even the 
joyful gatherings have to be avoided. “The voice of the 
bridegroom and the voice of the bride” must allude to 
nuptial songs at the occasion of marriages (cf. 7:34; 
25:10; 33:11). 13. serve strange gods: A condemnation to 
exile. Before the idea of strict monotheism was acquired, 
Yahweh was believed to exist only in Palestine (cf. 1 Kgs 
5:17); therefore, if his worshipers leave this land, they 
are bound to serve other gods —those of the new land in 
which they find themselves (1 Sam 26:19). Jeremiah still 
shared this belief. 16~18. The means of the punishment 
will be an invasion, figured by hunters and fishermen. 
52 (iv) Disjecta membra (16:14-15,19-21; 17:1- 
18). A number of short oracles or simply fragments of 
longer ones have been placed in this part of the book, 
without any clear reasons. 

(1) Return’ from! exile (lGs14= 15), sare 
passage reproduces 23:7-8, with minor differences. It is 
probably inserted here to attenuate the threatenings of 
the preceding oracle. 

(2) Conversion of the heathen (16:19-21). 
The pericope recalls the poem on the vanity of idolatry 
(10:1-16) and the oracle on the salvation of the foreign 
nations (12:14-17), which we regarded as later additions 
to the book. It is similar in thought and is close to Isa 
40:20; 42:8; 45:14-25; etc. We meet with the same nega- 
tion of the existence of the gods and the conversion of 
the nations. 

(3) Judah’s guilt (17:1-4). This short oracle 
is similar to 16:16-18, on idolatry. The passage is lack- 
ing in the LXX and vv 3-4 are repeated out of context 
in 15:13-14. 1. an iron stylus: The expression is attested 
to in Job 19:24, indicating the indelible character of an 
inscription. tablets of their hearts: This image, borrowed 


[18:53-58] 


from the writing techniques, reappears in Prov 3:3; 7:3, 
and once again in Jer with a variant (31:33). Sin and 
virtue are much more than mere external rejection or 
conformity to rules; they are the expressions of the very 
heart. Through this new image, Jeremiah stigmatizes 
this profound and permanent reality of sin. 

53 (4) Sapiential sayings (17:5-11). The authen- 
ticity of this small collection of wisdom is still highly 
disputed; in fact, no definitive arguments can be given 
for or against it. 5-8. This first saying on “true justice” 
uses the antithetical synonymity and the literary form of 
the blessings and curses. The idea of the just man being 
like a green tree is common (Ps 52:10; Prov 3:18; 11:13; 
Sir 24:13ff.), as is also the opposition between the trust 
in God and the trust in humans (Pss 39:5; 117:8-9; 
145:3ff.). But the closest parallel is Ps 1, where this 
Opposition is expressed with the very same com- 
parisons, also attested to in the wisdom of the Egyptian 
sage, Amenemope (6:1-12; cf. ANET 422). The saying 
intends to put across the real heart of true religion: God 
is one’s sole refuge. 9-10. This new saying concerns the 
root of evil, the human heart. The expression “probe the 
heart and test the loins” is properly Jeremian (cf. 11:20; 
20:12; Pss 7:10; 64:7) and shows how constantly he 
upheld the primacy of the interior sentiments in religious 
life. 11. The proverb quoted refers to a partridge that 
lays eggs but does not hatch them, since its nest must be 
the prey to many dangers; so it is with a treasure 
acquired unjustly: a man will benefit nothing from it. 
54 (5) The source of life (17:12-13). 12. The 
verse has been rejected by many as contradictory to the 
Temple discourse (7:1ff.), but it is nothing more than the 
simple affirmation of Israel’s belief from old. 13. miqwéh: 
The “hope” of Israel is Yahweh; the word also means 
“pool,” and Jeremiah may be playing on the double 
meaning of the word here since he again calls the God 
of Israel a “source of living waters” as in 2:13. 

55 (6) A prayer for vengeance (17:14-18). This 
is a third fragment of the “confessions” (cf. 11:18ff., 
15:10ff.). 15. let it come to pass: That his prophecies of 
wars and exile are late in coming is the reason why he 
is now an object of scorn. He must be a dreamer. This 
“confession” probably dates before 597. 16. Jeremiah’s 
message is not his but Yahweh’s, for the misfortunes 
predicted are painful to his love for his own land (4:19; 
8:21-23; 13:17; 14:17). The prayer closes with the same 
desire of vengeance common to the imprecatory psalms 
(cf. R. Brandscheidt, TTZ 92 [1983] 61-78). 

56 (v) Observance of the sabbath (17:19-27). The 
present passage is usually listed in the “deuteronomic” 
speeches of Jer, and its authenticity is most disputed. The 
institution of the Sabbath is extremely old in Israel, for 
it figures in all four Pentateuch traditions (Exod 32:12; 
34:21; 31:12-17; 20:8-10 = Deut 5:12-14) and is also 
mentioned in the 8th-cent. prophets (Amos 8:5; Isa 1:13; 
see J. Morgenstern, IDB 4. 135-41; de Vaux, Al 
475-83). In general, it is an accepted opinion that the 
sabbatical rest assumed great importance after the exile 
and that Nehemiah took all the measures necessary to 
have its observance strictly kept. He went so far as to 
close the gates of Jerusalem (Neh 13:15-22). With this 
last text in mind, we understand much better why there 
is such an insistence on the prohibition of carrying 
burdens (vv 21-22,24), which does not figure in the 
former traditions, and why the admonishment is pro- 
claimed at all the city gates. Moreover, it is not in 
Jeremiah’s mentality to defend a law without giving its 
religious meaning and motives. For all these reasons, the 
speech would seem to have been composed at the time 
of Nehemiah. Nevertheless, we still hold that an authen- 
tic oracle stands at its origin, as the following remark 
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indicates. 19. the gate of the sons of my people: Because the 
kings are passing through it, it must be a gate between 
the royal palace and the Temple courts. The mention of 
the “kings” is rather difficult to explain if the whole 
passage is postexilic; but if an original sermon of Jere- 
miah had been reworked at that time, the difficulty van- 
ishes. 26. Sacrifices will be brought from all over the 
land (for this list of different sacrifices, see de Vaux, Al 
415-23; G. Couturier, EgTh 13 [1982] 5~34). 

(d) SymMBOLIC MEANING OF THE PROPHET’S 
Lire (18:1-20:18). The new title (v 1) is a sign of 
another small unit; its main subject matter consists in the 
prophetic meaning of some experiences in the prophet’s 
life with the insertion of two new fragments of his “con- 
fessions.” 
57 (i) A visit to the potter’s (18:1-12). The inspira- 
tion of this narrative and sermon comes from an ordinary 
experience of Jeremiah later interpreted as the Lord’s 
command. See C. Brekelmans, “Jeremiah 18:1-12,” Le 
livre de Jérémie 343-50). 3. wheel: Its structure was simple: 
two stone disks were united by a vertical axis; the lower 
disk was activated by the feet, while the clay, resting on 
the upper one, was fashioned by the hands as the disk 
kept turning (cf. Sir 38:29-30). 4. This verse states the 
essential point of comparison in the prophetical oracle. 
6. The symbolism emerging from this workmanship is 
now specified. First, Yahweh is the potter; the anthro- 
pomorphism is old in Israel (cf. Gen 2:7). Second, the 
clay represents humanity; the idea that human begins are 
made of clay is also a very common idea in the Near 
East, and its origin correlates to that of the potter. 7-10. 
A reflection on the prophetic meaning of the image, 
which is set not on the level of creation but on that of 
God’s decrees. As a bad vase can be reshaped into a new 
one, so a decree of God can be changed to a new one, 
provided that conversion has been achieved. 7-8. A 
decree of doom, expressed in the terms of 1:10, can be 
suspended by conversion; therefore, God does not act 
arbitrarily but takes the human will into consideration — 
a proof of the effective value of penance (cf. 7:3ff.; 26:3; 
36:3; Ezek 18:21-27; Jonah 3). 9-10. The opposite is 
also true. A blessing, expressed again in the terms of 
1:10, can be changed to a curse if one lapses into sin. In 
other words, the author teaches clearly that the free will 
has an important role to play in both salvation and 
damnation, even though he does not enter into the 
complexity of the relation between divine necessity and 
human freedom. 11-12. The potter’s symbol is applied 
to Judah, but the prophet has no hope for its salvation, 
because Judah’s evil heart (Sérirait; cf. comment on 7:24) 
obstructs the way of conversion. 

(ii) Israel forgets Yahweh (18:13-17). The 
present oracle of doom has been connected artificially (v 
13a) to the preceding sermon. Undoubtedly there exists 
a relationship between this passage and chap. 2; both 
deal with a flagrant apostasy of the people and use the 
literary form of the lawsuit (rib). 14-15. The prophet 
borrows from nature some examples of constant faith- 
fulness, in contrast to Judah’s constant unfaithfulness 
through idolatry (cf. 2:32; 8:7). The purpose of these 
images is to show how unnatural is idolatry for God’s 
people. 16. shake their heads: This action, often joined to 
the one of “hissing,” is a sign of derision and mockery 
(19:8; 48:27). 17. show my back: By its apostasy, the 
people was said to have turned its back to Yahweh 
(2:27); therefore, Yahweh has rejected his people. 
58 (iii) Another prayer for vengeance (18:18-23). 
18. The motive of this new plot against Jeremiah is his 
message (11:19ff.). The three classes of spiritual leaders 
were characterized by the technical term attached to each 
function: the priestly instruction (féra, “law”; cf. 2:18), 
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the prophetic word (dabar), and the sapiental counsel 
(‘ésa). The full activity of all these functions will not be 
suspended by the suppression of Jeremiah. 19-23. A new 
fragment of the “confessions” follows, presenting all the 
characteristics of these compositions (cf. 15:10-21; see 
F. D. Hubmann, “Jer 18:18-23,” Le livre de Jérémie 
271-96). 
BS) (iv) The broken flask and Topheth (19:1-20:6). 
This section of Jer lacks unity, as most scholars 
recognize today. The accepted opinion is that a narrative 
from Baruch’s memoirs has been disrupted by interpola- 
tions of an oracle or oracles on Topheth. 

(1) The broken flask (19:1,2bc,10-11a,14- 
20:6). We deal here with another symbolic action that 
shows the dynamic aspect of the prophetic word (cf. 
13:1-14). The story is enacted in the presence of a small 
group of elders and priests at the entrance of the Pot- 
sherd Gate (v 2). This gate is mentioned only here; it 
must be located at the S end of the city, for a contem- 
porary tradition specifies that it opens on the Valley of 
Ben-Hinnom (v 6). 10-11a. The symbolic action proper 
consists in the smashing of a juglet, which recalls some 
magic rites often attested in the ancient Near East. In 
Egypt, one rite dating to the old kingdom consisted in 
writing the names of enemy people and cities on jars and 
figurines that would then be smashed to pieces; such an 
action was supposed to bring about the destruction of 
those whose names were written down on these objects 
(see J. A. Wilson, The Culture of Ancient Egypt [Chicago, 
1951] 156-58). However, the magical value of such 
actions is out of place here. Yahweh alone will realize the 
curse, for the smashing of the juglet is but a dramatic 
illustration: “I smash this people ...as one smashes a 
clay pot” (v 11a). 14. returned from Topheth: The oracle 
first proclaimed at the gate is now repeated in the court 
of the Temple, thus provoking the anger of the Temple’s 
chief officer. The word “Topheth” is probably not origi- 
nal; it replaced a similar one like “entrance” (petah) or 
“entrance of the gate” (v 2b), when the oracle on 
Topheth was later inserted (Rudolph, Volz, Bright). 
20:1. Pashhur: He must be different from the other 
Pashhur mentioned in 21:1 and 38:1ff. The prediction of 
his exile (v 6) probably occurred in 597, for in 594 
another priest was holding his office, consisting mainly 
in the organization of the police guard to watch over the 
activities going on in the Temple courts (cf. 29:25-26). 
3. terror on every side: Magér missabib is the omen of 
Pashhur’s nomen. The expression certainly hides a pun 
that is still obscure, for the very meaning of Pathiir is 
uncertain; the word is probably of Egyptian origin (cf. 
M. Gorg, BN 20 [1983] 29-33). “Terror on every side” 
is another Jeremian creation (6:25; 20:3, 10; 46:5; 49:29), 
later used in Lam 2:22 and Ps 32:14. 4-6. Jeremiah now 
renders more explicit the prophetic meaning of this new 
name: Judah and Pashhur’s household will be exiled and 
Jerusalem will be plundered. For the first time, he calls 
the invader by name—Babylon. 
60 (2) Topheth (19:2a,3-9,11b-13). This dis- 
course interrupts the story of the broken flask. 2a. Valley 
of Ben-Hinnom: At times just called Valley of Hinnom 
(gé? hinnom, our “Gehenna”), the valley is identified with 
the actual Wadi er-Rababi, running at first southward on 
the W side of Jerusalem and then turning sharply to the 
east on the S side. 3. kings of Judah and citizens of Jerusalem: 
This vast audience, in full contrast to the small one men- 
tioned in v 1, is a sign that two different events have 
been amalgamated. ears tingle: The expression is found 
elsewhere only in 1 Sam 3:11 and 2 Kgs 21:12, as the 
sign of a catastrophe unheard of before. 4. blood of the 
innocent: A clear reference to child sacrifice (cf v 5; 7:31). 
Human sacrifices existed in the ancient Near East, esp. 
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in Phoenicia and Canaan (cf. A. R. W. Green, The Role 
of Human Sacrifice [Missoula, 1975]). In Israel, such a 
practice was condemned quite early. Child sacrifice is 
strictly prohibited (Lev 18:21; 20:2-5; Deut 12:31; 
18:10). The law of the redemption of the firstborn child 
(Exod 34:20), for he belonged naturally to God (Exod 
13:2; 22:28; 34:19; Num 3:13; 8:17), is another sign of 
this major cult correction. However, these sacrifices 
were revived under Ahaz (2 Kgs 16:3; cf. Mic 6:7) and 
Manasseh (2 Kgs 21:6). The sanctuary of the Hinnom 
Valley was then destroyed by Josiah, at the time of the 
reform (2 Kgs 23:10); the present text proves that Jehoi- 
akim had reopened it. 6. Topheth: The name derives 
probably from a root fapa’, meaning originally “hearth” 
or “fireplace.” According to the texts and extrabiblical 
sources, the victims were actually burnt. Valley of 
Slaughter: Here, again, a new name is given as a sign of 
doom. 9. To the other evils often mentioned, Jeremiah 
adds a new one: the siege will be so long and so strict 
that the people will be forced to eat the flesh of their own 
children. This threat (Deut 28:53; Lev 26:29; Ezek 5:10) 
became real in Samaria during the Aramean wars (2 Kgs 
6:26ff.) and also in Jerusalem during its last siege (Lam 
2:20; 4:10). 11b-13. Topheth and the whole city will 
become impure by the contact with dead bodies (cf. Lev 
21:1ff.; Num 5:2; 19:11-22). host of heaven: The Meso- 
potamian astral divinities are thus designated (cf. 
7:16-20). 

61 (v) Jeremiah’s despair (20:7-18). The redactor 
who inserted this last fragment of Jeremiah’s “confes- 
sions” right after the prophet’s altercation with Pashhur 
intended probably to give the event as the occasion of 
Jeremiah’s most dramatic interior crisis. The text can be 
divided easily in three different parts: an individual 
lament (vv 7-10) and a self-curse (vv 14-18) encircle a 
prayer of confidence (vv 11-13; cf. D.J. A. Clines, ZAW 
88 [1976] 390-409). 7. you duped me: The vb. pata means 
“to seduce” and is used in the case of a virgin being 
seduced by a man (Exod 22:15). Quite often, it simply 
means “to deceive” and is applied to false prophets being 
duped by Yahweh (1 Kgs 22:19-23; Ezek 14:9; etc.). We 
see how daring Jeremiah’s address to God could be! you 
seized me: The vb. hazagq, “to seize,” figures also in the 
context of sexual seduction (Deut 22:25; 2 Sam 13:11, 
14; Prov 7:13); the imagery of the first part of the verse 
is maintained here. Jeremiah had already called his God 
“a treacherous brook” (15:18), but here the reproach is 
much bolder: Yahweh tricked his messenger! 8. 
Jeremiah has been sent “to root up and to tear down, to 
build and to plant” (1:10); until now his message 
corresponded only to the first part of the program. 
Therefore, he had to face constant persecutions. He had 
been deceived, for if he could have built and planted, the 
situation would have been different. 9. The verse is 
important for the study of the prophetic inspiration; 
its urge is irresistible. Yahweh is said to be a “consuming 
fire’? (Exod 24:17; Deut 4:24; 9:3; Isa 33:14); only 
Jeremiah applied it directly to his word (cf. 5:14; 23129): 
10. terror on every side: This Jeremian outcry (cf. 20:3) is 
now turned against the prophet in derision and mock- 
ery, a fact justifying the present lament. 11-13. This 
authentic passage is often believed to be out of context, 
for its deep tone of confidence is a break in the prophet’s 
depression. Rudolph’s remark might be true: In a 
psychological and spiritual crisis like Jeremiah’s, what 
we should expect is not logic but a real conflict of sen- 
timents. 11. This confidence has its foundation in 
Yahweh’s promise (1:8,19), which the prophet often 
recalled (15:20). In the midst of strong contradictions he 
keeps his faith in Yahweh’s loyalty. 13. the poor: Hebr 
ebyén had already exceeded its sociological meaning to 
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take on a religious tone; it refers to the pious man, the 
“client of Yahweh” (see A. Gelin, The Poor of Yahweh 
[Collegeville, 1953}). Again in several psalms of the “just 
sufferer,” we have the same combination of themes: an 
appeal to glorify the Lord for he has taken care of the 
poor (cf. Pss 22:23ff.; 35:9-10,27-28; 109:30-31; 
140:13-14). 

14-18. Jeremiah now gives full expression to his 
cursing of the day of his birth (cf. 15:10), for the crisis 
has reached its peak. The author of Job 3:3-12 uses the 
same language to express a similar distress; there is a real 
kinship between the two curses. 16. cities: Sodom and 
Gomorrah (Gen 19); cf. Jer 23:14). 

62 (D) The Ministry under Zedekiah (21:1- 
24:10). The forthcoming chapters have to be con- 
sidered as a unit, dealing with two subjects: the kings 
and the prophets. Most of these oracles can be dated 
under Zedekiah (597-587); they were probably col- 
lected toward the end of his reign to reveal the main 
authors of the imminent final catastrophe. In chaps. 
21-43 two basic positions on the future of God’s people 
are laid out: life will continue in Judah through a small 
group around Gedaliah, and Jeremiah or the exiles of 
597 will be the starting point of a renewed covenant. 
Both positions might have been proposed by Jeremiah 
under the fire of the present historical turmoil (see K.-F. 
Pohlmann, Studien zum Jeremiabuch [> 6 above] and 
C. R. Seitz, “The Crisis of Interpretation,” VT 35 [1985] 
78-97). 

(a) A CONSULTATION FROM ZEDEKIAH (21:1- 
10). This consultation took place during the siege of 
Jerusalem by Nebuchadnezzar, probably at its very 
beginning in 588. Similar consultations will be repeated 
(cf. chaps. 37-38). 1. Pashhur, son of Malchiah: Different 
from the Pashhur in 20:1ff., as their fathers’ names show; 
not too long after this consultation, Pashhur will be 
violently opposed to the prophet 38:1ff.). Zephaniah: A 
member of another delegation by Zedekiah (37:3); at the 
downfall of Jerusalem, he will be made prisoner (2 Kgs 
25:18). 2. Zedekiah expects Yahweh to repeat now what 
he did in 701, when Sennacherib besieged Jerusalem 
(2 Kgs 19:35-36 = Isa 37:36-37); the situations were too 
much alike not to ask for the same outcome, but Yah- 
weh’s answer ruins such hope. 5. I myself will fight against 
you: Yahweh presents himself now as his own people’s 
enemy, which is a very strong denial of all the cove- 
nantal ties. His enmity will be exercised by using the 
Chaldeans as his personal weapon. 8-10. This answer to 
the whole people is repeated almost word for word in 
38:2-3, not necessarily a doublet. life and death: This 
choice does not appear in 38:2-3. The proposal of sur- 
render to the Chaldeans has occasioned all kinds of 
speculation on Jeremiah’s political theory. We believe 
that his first principle is quite simple; Yahweh has aban- 
doned his people because of their infidelities and Jeru- 
salem’s downfall is now inevitable. Slaughter can be 
avoided only by nonresistance and peaceful surrender. 
Such an attitude can hardly be called collaboration with 
the enemy. 
63 (b) BooxieT on Kines (21:11-23:8). The 
present section, as well as the following one on the 
prophets, probably existed in a separate form, as the 
titles seem to indicate (21:11a and 23:9a), before their 
insertion in Jer. We find references to all five kings under 
whom Jeremiah fulfilled his mission. 

(i) A general address to the royal house (21:11- 
22:9). We note the double meaning of the Hebr word 
bayit, “dynasty” and “palace”; indeed, both realities are 
concerned in the following oracles, united as a general 
introduction to those on the individual kings. 12. The 
collection opens with a general recommendation to the 
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king as guardian of justice, one of the main duties attached 
to the sacral kingship in the Near East. In Israel, this 
obligation was never lost; Solomon made it one of the 
elements of his prayer to Yahweh (1 Kgs 3:9; 8:32) and 
the royal psalms gave it a great importance (45:4-8; 
72:1-4,12-14). 

64 (1) Jerusalem (21:13-14; 22:6-7). These 
lines, joined to the preceding through the word “fire” 
(21:12-14; 22:7), deal with both Jerusalem and its 
palace. The inviolability of the city due to the presence 
of God in the Temple (cf. 7:1-15) is no longer a reality. 
13. valley-site: The word ‘émeg is probably an additional 
explanation of the word misor (plain), for Jerusalem is 
surrounded only by deep valleys that could hardly be 
called “plains.” On every side, except on the north, the 
city was naturally well defended. 14. J will 
punish .. . deserve: This prosaic sentence is lacking in the 
LXX and is foreign to the oracle. forest: Because there is 
no forest in Jerusalem, it must designate the royal palace 
(cf. the “Hall of the Forest of Lebanon” 1 Kgs 7:2-4). If 
the “forest” is the palace, its “surroundings” is the city 
itself. 22:6. for thus says: This title was added once the 
oracle had been separated by another. Gilead, Lebanon: 
These two regions were noted for their forests (2 Sam 
18:6-9); the comparison is then natural. 7. For the same 
reason, we understand why the Babylonians are called 
“woodcutters.” 

65 (2) Duty toward justice (22:1-5). This 
further development, in deuteronomic prose, is of the 
king’s duty toward justice (21:12). As in the texts already 
quoted, the welfare and continuity of the dynasty 
depend on its fidelity to this duty (vv 4-5). What Jeremiah 
asks of the kings he has already asked of the people in 
his Temple discourse (cf. 7:1ff.). 3. The protection that 
these three classes of the weak deserve is a firm covenant 
stipulation (Exod 22:20-26; 23:9; Lev 19:33-34; Deut 
10:18-19; 24:17). If the king himself ought to fulfill it, 
it shows that the Mosaic and Davidic covenants were 
essentially the same. innocent blood: A clear allusion to 
child sacrifice at Topheth (cf. 19:2-3). 

66 (3) Idolatry (22:8-9). This short pericope is 
an exilic addition (cf. 5:19) in the style of two deutero- 
nomic passages (Deut 29:23-25; 1 Kgs 9:8-9). Idolatry 
is finally understood as being the basic rupture of the 
covenant (Exod 20:3; Deut 6:4). 

67 (ii) Jehoahaz (22:10-12). According to 1 Chr 
3:15, Jehoahaz was Josiah’s fourth son and is also called 
Shallum. He was put on the throne by “the people of the 
land” (see J. A. Soggin, VT 13 [1963] 187-95) after his 
father’s death at Megiddo in 609 (2 Kgs 23:30). Most 
historians hold that “Jehoahaz” is his coronation name 
and that his popular election manifested the will of the 
followers of Josiah’s reform, i.e., the anti-Egyptian 
party. The prophet transfers the mourning from the 
“dead” Josiah to Jehoahaz, who is “going away.” In fact, 
his reign lasted only three months, for he was deposed 
by Neco (2 Kgs 23:31ff.). 11-12. A repetition in prose 
of the oracle of v 10. 

68 (iii) Jehoiakim (22:13-19). Jeremiah’s philippic 
against Jehoiakim is one of his sternest oracles. Jehoiakim 
was a typical oriental despot (Rudolph) who rejected his 
father’s reform. Because he was chosen by Neco to suc- 
ceed his brother (2 Kgs 23:34), he must have been a 
partisan of the Egyptian party. Jeremiah contrasts him 
with Josiah to show how far he is from fulfilling the idea 
of true kingship. 13-14. The first attack is directed at the 
king’s luxurious buildings, constructed at the expense of 
the people. The retention of salary was a direct offense 
against the law (Lev 19:13; Deut 24:14-15); the king, by 
office, had to secure its observance, and he himself is 
found guilty of its violation. 15-16. In full contrast to 
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Jehoiakim, Josiah is given as the perfect model of the true 
covenantal king. 17. Jehoiakim was attached to his “own 
gain” through his buildings; he favored idolatry by reac- 
tivating the sanctuary of Topheth (2 Kgs 24:3-4), and he 
committed “violence,” as is illustrated later in his deal- 
ings with the true prophets (cf. 26:20ff.; 36). 18-19. The 
divine judgment is pronounced over the impious king. 
In v 18 we are given formulas of lamentation (cf. 1 Kgs 
13:30). The burial of an ass (v 19; cf. 36:30) remains a 
problem, because Jehoiakim seems to have had a normal 
burial (2 Kgs 24:6). 

69 (iv) Jehoiachin (22:20-30). Jehoiakim’s 18- 
year-old son succeeded him on the throne for a short 
reign of three months (2 Kgs 24:6-8). He was exiled to 
Babylon, with the queen mother and the Judean noble- 
men, when Nebuchadnezzar first took Jerusalem in 
March 597 (2 Kgs 24:10-16; Wiseman, Chronicles [> 2 
above] 73). The oracle is a little complex and can be 
divided into three parts: vv 20-23; vv 24-27; vv 28-30. 

20-23. Grammatically (vbs. and suffixes are in the 
fem.) and ideologically, these verses refer to Jerusalem 
itself. If we remember that the siege and capture of the 
city covered Jehoiachin’s entire reign, such an introduc- 
tion has its place here. 20. Jerusalem considers its ruin 
from all the surrounding heights: Lebanon, N; Bashan, 
NE of Transjordan; and on the wedge of N Moab over- 
looking the Jordan Valley, the mounts of Abarim, whose 
main peak is Mt. Nebo (Num 27:12; Deut 32:49). lovers: 
The term usually designates the idols or the foreign 
nations; here, it refers to Judah’s own leaders (cf. v 22). 
21. The cause of the ruin is the people’s refusal to obey 
ever since its origin (cf. 2:31; 3:24; 7:24ff.; 11:7ff.). 23. 
Jerusalem is compared to a high cedar of Lebanon. 

24-27. This first address to Jehoiachin, in prose, must 
have been uttered at the time of the events in 597, for 
what we read in Kgs is practically predicted in detail. 24. 
Coniah: The abbreviated form of the king’s name (37:1). 
signet ring: Rings bearing seals of important men were 
carefully kept, for they were used to stamp official 
documents (cf. Hag 2:24); thus Yahweh abandons the 
king to his own fate. 26. mother: See comment on 13:18. 
there you shall die: Although Jehoiachin was released 
under Evil-merodach, he had to stay in Babylon where 
he did die (2 Kgs 25:27-30 = Jer 52:31-34). 

28-30. This second oracle addresses the king as 

though he were already in exile. 29. land: It is solemnly 
called to attention, probably as a witness of the final 
judgment pronounced on Jehoiachin (see chap. 2, the 
“rib” pattern). 30. childless: Contradicted by 1 Chr 
3:17-18. However, Jeremiah specifies the meaning he 
attached to the adjective: none of Jehoiachin’s descend 
ants will ascend the throne. Zerubbabel, his grandson 
(1 Chr 3:19), returned to Jerusalem after the exile as high 
commissioner, not as king. Jeremiah knew well that the 
exiled king’s history was over, not from speculations on 
political combinations but from insight into a different 
plan—i.e., Yahweh's plan (Rudolph). 
70 (v) The future king (23:1-8). The oracles on 
the individual kings have followed a chronological 
order. Therefore, we would expect to read now an 
oracle on Zedekiah, but the prophet changes the per- 
spective; the last king of Judah provides only his own 
name, transformed (v 6), in the proclamation of a new, 
messianic era. The present state of this description of the 
future also results from the combination of various short 
oracles. 

1-4. This first oracle, in prose, concerns both the 
“shepherds” and the “flock.” We can find a similar but 
longer oracle in Ezek 34 (cf. N: Mendecki, Kairos 25 
[1983] 99-103). 1-2. We may accept these oracles as 
authentic, since the bad shepherds, the kings, are still 
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active; however, Yahweh is already at work to bring 
upon them his judgment. Indeed, all the last kings of 
Judah met tragic ends. 3-4. Now Jeremiah turns to the 
people, in terms similar to the ones of another passage 
(cf. 3:14-18). Their perspective is that of the restoration 
of the people after the exile, with the full realization of 
the covenant’s purposes, including true leaders. 

5-6. The poetic oracle on the “Shoot of David” is cer- 
tainly authentic. 5. days are coming: Simply a way of call- 
ing attention to a very solemn proclamation (cf. 7:32). 
righteous shoot: The word semah, along with a synony- 
mous expression in Isa 11:1, became a classic term for 
the Messiah (Zech 3:8; 6:12). The adjective saddig could 
refer to a “legitimate” heir of the Davidic dynasty (cf. J. 
Swetnam, Bib 46 [1965] 29-40). 6. Both Israel and Judah 
will share this messianic salvation; Jeremiah never forgot 
his own homeland (cf. chaps. 30-31). Yahweh our justice: 
The future king’s name is a wordplay on Zedekiah’s own 
name; Yhwh sidgéni, “Yahweh is our justice,” compared 
to sidgi-yaht, “my justice is Yahweh,” presents only a 
change of the pronominal suffixes and of the position of 
Yahweh’s name (cf. J. J. Stamm, “Der Name Zedekia,” 
De la Térah au Messie [> 13 above] 227-35). The word 
“justice” here must be given its full meaning, which 
includes God’s salvific presence and action (Judg 5:11; 
1 Sam 12:7; Isa 45:24; Ps 103:6). The solemnity of the 
oracle certainly points to a new era. But just what is that 
era? The answer depends much on one’s notion of mes- 
sianism proper and of its relation to eschatology (> OT 
Thought, 77:152-67). We believe that Jeremiah spoke of 
a royal messianism that is closely bound to history. The 
forthcoming bliss is not fixed at the end of time but at 
the end of a particular time that has turned bad. More- 
over, the messianism here proposed is nothing more 
than the absolute fulfillment of sacred kingship as the 
means chosen by Yahweh to realize the blessings of the 
covenant — the peace and the justice of his people in the 
promised land. This ideal kingship has been defined in 
Nathan’s prophecy (2 Sam 7) and repeated in the royal 
psalms (Pss 2,45,72,89,110). Prophets, in dark periods 
when the kings were unfaithful, recalled this very ideal 
and promised its realization in the future, using terms 
found in our present passage (see Isa 9:5-6; 11:1-9; Mic 
5:1-5; Amos 9:11; Hos 3:5). Therefore, like his 
predecessors, Jeremiah predicts the restoration of 
David’s dynasty, not so much on political grounds as on 
the level of the religious and moral obligations of the 
covenant. For further study see S. Mowinckel, He That 
Cometh [Oxford, 1956] 155-86; T. Mettinger, King and 
Messiah [Lund, 1976]; H. Cazelles, Le Messie de la Bible 
[Paris, 1978]; K. W. Whitelam, The Just King (Sheffield, 
1979]; J. Becker, Messianic Expectation in the Old Testament 
[Phl, 1980)). 

7-8. These lines are also read in 16:14-15, where 
they are out of context. They predict a return from exile 
of northern Israel in terms of a new exodus. We have no 
reason to suspect that they are not authentic, for Jere- 
miah had such a hope (cf. chaps. 30-31, esp. 31:7-14). 
However, their connection with the preceding oracle is 
rather loose; the fact that the LXX located them after 
23:40 is a sign of a fluctuation in the tradition. 

71 (c) BOOKLET ON THE PRopueEts (23:9-40). A 
second collection of oracles is relative to a class of leaders 
in Israel, the prophets, who have also done wrong; 
Jeremiah never stopped denouncing them (2:8; 4:9; 5:31; 
6:13-15; 14:13-16). We can see in these different oracles 
the main criteria used by the Jeremian tradition to iden- 
tify the authentic transmitter of the word of God. This 
catalogue and its subject matter have recently been the 
focus of major studies (H.-J. Kraus, Prophetie in der Krisis 
[Neukirchen, 1964] ; T. W. Overholt, The Threat of 
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Falsehood [> 7 above]; F. L. Hossfeld and I. Meyer, 
Prophet gegen Prophet [Fribourg, 1973]; I. Meyer, Jeremia 
und die falschen Propheten [Fribourg, 1977]; the relative 
value of the various arguments listed here is also well 
assessed in the analysis of G. Miinderlein (Kriterien wahrer 
und falscher Prophetie [Bern, 1979]). 9-12. These intro- 
ductory verses do not address the false prophets directly; 
they are Jeremiah’s complaint, recalling his early preach- 
ing, on the universal corruption of Judah (cf. 5:18; 9:1ff,). 
At sucha sight, Jeremiah is taken with pain; these accents 
were heard once before (4:19). The adulterous state of 
the land has been caused by both idolatry and moral 
deprivation (cf. 5:7-8); the priests and prophets also 
have a share in these evildoings. The punishment to 
come is symbolized by a walk through the night on a 
slippery road (v 12; cf. Isa 18:21-23; Ps 35:6). 13-15. 
The first characteristic of the false prophets is their moral 
conduct. Jeremiah establishes a comparison between 
those in Samaria and those in Jerusalem; both groups are 
found guilty. 16-22. A second way to recognize false 
prophets is to look at the object of their message. They 
are but flatterers of the popular passions, always foretell- 
ing peace even if evil prevails; thus, they are liars, 
victims of their own imagination (cf. 6:14; 8:11; Mic 
3:5). 19-20. The verses are also read in 30:23-24 and are 
out of context in both places. They are usually con- 
sidered inauthentic because of their strong apocalyptical 
trend. 21. The verse is the logical sequence of 17. These 
prophets have not been sent; therefore, the divine mission 
is another sign of true prophecy (cf. 14:14; 27:15; 29:9). 
22. council: We translate thus the Hebr word séd, “group 
of friends” (Ps 55:15; Job 19:19; Jer 6:11; etc.). It also 
designates the assembly of God and his “divine” coun- 
cillors, well illustrated in 1 Kgs 22:19ff. and Job 1-2. 
This motif is attested in the Canaanite and Mesopota- 
mian mythology. The purpose of such an assembly is to 
fix the “destinies” of the new year; in Israel, the creation 
of humanity and certain major events of history seem to 
have been its primary concern (cf. G. Couturier, “La 
vision du conseil divin,” ScEs 36 [1984] 5-43). 23-32. A 
final criterion is the form of communication; in itself, the 
dream has nothing in common with the word of God. 
Dreams served to reveal the call of the gods, but they 
were not very frequent in Israel (Num 12:6; 1 Sam 28:6; 
1 Kgs 3:4ff.; Job 33:15-16). They are formally rejected 
as a means of revelation (27:9; Deut 13:1ff.; Zech 10:2; 
cf. E. L. Ehrlich, Der Traum im AT [Berlin, 1953]. 23-24. 
These difficult verses could be explained as Jeremiah’s 
own view on those dreams. The God of Israel is one 
who is very close to humankind, no one can pretend to 
be able to manipulate him for his own benefits, as these 
false prophets do; they should recognize and respect his 
transcendence, setting him on a level proper to his nature 
(cf. W. Lemke, JBL 100 [1981] 541-55). 33-40. The end 
of the booklet is a development on one word. 33. A 
technical term for oracle is massa’, derived from the vb. 
nasa’, “to lift up” (see W. McKane, “Massa in Jer 
23:33-40,” Prophecy [> 7 above] 35-54), but the same 
word also means “burden.” The question was, md-massa’, 
“What is the oracle?” And, following P. Wernberg- 
Moller’s emendations (VT 6 [1956] 315-16), the answer 
given is, ’attéma massa’, “You are the burden.” 34-40. A 
very complicated justification of the avoidance: of the 
term massa’: Yahweh himself has forbidden its use, but 
we are not told why. 

72 (d) THe Two Baskets oF Fics (24:1-10). 
The closing chapter of this section brings us back to the 
opening one (21:1-10), with the same condemnation of 
Zedekiah and of those who survived the siege of 597. 
Chapter 24 narrates a prophet’s vision similar to those in 
1:11ff., and esp. to Amos’s vision of the “basket of ripe 
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fruit’ (Amos 8:1-3). In all these instances we meet with 
the same literary structure: the vision itself, a question 
from Yahweh, the prophetic meaning of the vision. We 
still hold here that we have to deal with the prophet’s 
concrete experience expressed in this literary form. 1. 
placed before the Temple: These words suggest that the figs 
were firstfruit offerings (Deut 26:2-11); but how is it 
possible to offer bad ones? Penna’s hypothesis that the 
Temple has a simple symbolic meaning is enlightening; 
because the Temple is not inviolable (cf. 7:1ff.), it is 
therefore certain that those who will survive the 
downfall of 597 will be definitively rejected. this was 
after: This chronological datum is a short summary of 
2 Kgs 24:14-16; the oracle occurred in 597, or soon 
after. 5-7. The explanation of the vision begins. The 
good figs represent the exiles of 597. Surprisingly 
enough, they are now the choice portion of the people 
who will constitute the new Israel. 6. build... plant: 
Jeremiah is now called to fulfill the second part of his 
mission (1:10). 7. The new Israel will be faithful to the 
covenant because the Lord will change its heart. It is 
only when Israel will “know” Yahweh or observe his 
law wholeheartedly that the covenant really will be con- 
cluded. This change of heart will be at the center of the 
new covenant (cf. 31:33). For the Israelites, the heart 
(léb) is not the seat of love and emotions, but of the mind 
and the will. 8-10. The bad figs are all those who stayed 
in Palestine after 597, including the king and the 
noblemen. They considered themselves to be the choice 
portion of Yahweh, for they had escaped exile, whereas 
those who had been exiled were justly punished for their 
evil deeds. Jeremiah overturns such a belief, as Ezekiel 
does in a similar speech (Ezek 11:14-21). 8. settled in the 
land of Egypt: The colony might have originated in 609 
when Jehoahaz had been taken there (2 Kgs 23:34); it is 
also possible that partisans of the pro-Egyptian party 
had fled at the arrival of Nebuchadnezzar’s armies in 
598. 9-10. The sentence pronounced on the “bad figs” 
uses a host of Jeremian expressions for doom (15:4; 21:7; 
29:18; 34:17; see also Deut 28:37; Ps 44:14-15). 

73 (E) A Foreword or Epilogue? (25:1-13b). 
Commentators agree in taking the present pericope as a 
summary of Jeremiah’s ministry until the year 605-604, 
for it is dated exactly in the fourth year of Jehoiakim (v 
1). Besides, a reference to a written book is given (v 13), 
and we know that in the same year Jeremiah dictated all 
his oracles to Baruch (chap. 36). There must be a relation 
between this passage and that book; we are inclined to 
take it as either its superscription or its epilogue. The 
many differences between the MT and the LXX are a 
sign of editorial amplifications (L. Laberge, ScEs 36 
[1984] 45-66). In general, the critics agree to drop the 
following: all the references to Nebuchadnezzar and the 
Chaldeans, for in 605 the invader was still left in the 
shadow; the ending of vv 3-4, a gloss taken from 
7:25-26; v 6, which interrupts the sequence of vv 5 and 
7a; 7b, which is lacking in the LXX; “and against all 
these neighboring nations” in v 9, because the scroll con- 
tained only the oracles against Judah (cf. v 1); v 12, 
because the oracle against Babylon was also excluded. 
The text thus relieved of these glosses gives a logical and 
clear summary of Jeremiah’s preaching. 5. Jeremiah sums 
up his message in the necessity of conversion, for it is the 
basic condition for the fulfillment of the promises of the 
covenant (cf. 3:1-4:2). If it is not realized, punishment 
will follow (still expressed in the general terms of an 
invasion from the north; cf. v 8; 1:15; 4:6; 6:1ff.). 9. my 
servant: Nebuchadnezzar is addressed as a “servant” (‘ebed) 
of Yahweh; the title does not imply necessarily that he 
is a faithful follower of Yahwism, but simply that he 
plays the role of an instrument in God’s hands for the 
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punishment of Judah. I will execrate them: At the time of 
the conquest, the Israelites were to observe the law of 
hérem, which was essential to the holy war, consisting in 
the extermination of all living beings as a sacrifice to 
their God (Josh 2:10; 6:21; 8:26; 10:1,28). Now Judah 
must undergo the same fate since it turned itself into an 
enemy of its own God. 10. There will be no more joy 
(7:34; 16:9). The halting of the millstone and the blow- 
ing out of the lamp are signs of the cessation of life (cf. 
Eccl 12:3-6). 11. seventy years: This prediction (cf. 29:10), 
which is certainly at the origin of 2 Chr 36:31 and Dan 
9:2, has been the subject of ample and frequent discus- 
sions. If we remember that 70 is often a symbol of 
“many” (cf. Judg 1:7; 8:14; 1 Sam 6:19; 2 Sam 24:15; Ps 
90:10; etc.), then we would think that Jeremiah only 
intended a long period without any specification of time. 
The hypothesis has an extrabiblical confirmation, for an 
Assyrian text uses the same number to indicate simply 
an indefinite period (see E. Vogt, Bib 38 [1957] 236). 
74 (F) Judgment on the Nations (25:13c-38). 
In this new section, Jeremiah acts as “a prophet to the 
nations” (1:5). The LXX presents these prophecies 
immediately (25:14-31:44) and sets the opening oracle 
at their end (32:13-38). On the contrary, the MT reads 
all these oracles at the end of the book and keeps here 
only the opening one. We shall discuss this problem later 
{> 109 below). 

Whatever be the original position of the oracles now 
placed in chaps. 46-51, the present discourse served as 
either a prologue or an epilogue to the whole collection. 
Considering its position in the LXX and the parallel 
problem of 25:1-13b in its relation to the first part of the 
book, we take it to be a closing summary of the proph- 
et’s new activity. 15-17,27-29. The symbol of a cup of 
judgment has its probable origin in the ordeal proce- 
dures; the effect of the drink will be a confirmation of the 
guilt of the culprit (cf. Num 5:11-31; see W. McKane, 
VT 30 [1980] 474-92). The cup of wine symbolizes here 
the avenging wrath of the Lord (49:12; Hab 2:15-16; 
Ezek 23:32-34; Isa 51:17-23; Lam 4:21; Pss 60:5; 75:9). 
18-26. The list of nations breaks the logical sequence of 
the preceding passage; it was added once the oracles 
were put at the end of the book. The following four 
geographical names are missing in the LXX: Uz, a terri- 
tory to be looked for probably in the Syrian desert; 
Zimri, unknown, unless it should be read “Zimki,” 
which would give an atbash writing (substitution of 
Hebr letters in inverse order) for Elam; Sheshach, 
another atbash writing for Babel; and Arabia. These 
cryptograms are sure signs of late additions. The listing 
of Jerusalem, Judah, and their people is out of place here 
(v 18). 30-38. This poem on the universal judgment of 
Yahweh, presented again as a lawsuit (rib, v 31), is a kind 
of second summary of the oracles against the nations. 30. 
the Lord roars: The anthropomorphism is inspired by the 
old theophanies in the midst of thunder (Exod 19:16). 
The present theophany also takes place in a storm (v 32; 
cf. 23:19; Amos 1:2; Joel 4:16), unless it is the roaring of 
a lion, to which Yahweh is also compared (Amos 3:8; 
Hos 10:11). 38. lion: Symbolizes also Yahweh, and so the 
sword, his wrath (Ezek 22:1-22). The entire pericope 
shows well enough that Yahweh’s action is not restricted 
only to Israel, but extends to all known nations. 

75 (III) The Restoration of Israel (26:1-35:19). 
As in the other prophetic books, a section on the restora- 
tion of Israel (chaps. 30-33) follows the “oracles against 
the nations” (+ 74 above; 80 below). A small collection 
of narratives concerning Jeremiah and the false prophets 
has been added (chaps. 27-29), for these prophets were 
also promising such a restoration, but on false grounds, 
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Finally, Jeremiah’s fight with the leaders of the people 
prefaces the whole section (chap. 26). 

(A) Jeremiah Persecuted (26:1-24). The 
common opinion is that this chapter is Baruch’s narra- 
tive on the circumstances and results of Jeremiah’s 
Temple discourse (7:1-15). The original narrative has 
been amplified in the line of the Deuteronomists, in 
order to prove that a true prophet must be listened to 
(Deut 18:19-20; cf. F. L. Hossfeld and I. Meyer, ZAW 
86 [1974] 30-49). 1. in the beginning of the reign: If this 
chronological data (béré’Sit mamlékiit) corresponds to the 
similar Akk expression (re3 Sarriitim), a technical term for 
the period between a king’s accession and the following 
new year, then the incident occurred in 609, before the 
first regnal year in 608. 2-6. The verses are a résumé of 
the Temple discourse: Yahweh will suspend his judg- 
ment if the people repent and observe the law. However, 
a new thought has been added: Yahweh reveals himself 
only through the ministry of the true prophets (cf. 7:25; 
25:4) —a sort of introduction to the following chapters. 
The prophet’s words provoked a general scandal and 
brought a charge against him (vv 7-9). 10-19. The law- 
suit is now described and should be compared to the 
parallel NT examples (Mark 14:55ff. and par.; Acts 
6:11-14; 21:27-31). 10. princes of Judah: Although the 
word sarim could mean “princes,” it often also refers to 
the high officials, closely associated to the “elders” (zéq@- 
nim, v 17), who were the influential element of the 
people (see de Vaux, AI 69, 138). New Gate: Court 
sessions were customarily held at the gates (cf. Gen 
23:10-20; Ruth 4:1; Prov 31:23; etc.). 11. Jeremiah’s 
sermon was interpreted as blasphemous, thus requiring 
a death penalty (Lev 24:10-16; 1 Kgs 21:13). 12-15. 
Jeremiah presents his own defense: The words are not 
his but Yahweh’s for he has been “sent”; this is a sign of 
true prophecy (cf. 23:21). 16-19. The civil leaders, 
struck by the defense, stand against the religious 
authorities. They argue from a parallel case of a century 
before (Mic 3:12), thus proving that the oracles of the 
prophets were preserved and well known. The reaction 
to Micah’s word was altogether different from the pres- 
ent case. Hezekiah did lead a religious reform (2 Kgs 
18:4), and the evil avoided, alluded to here, might be 
Sennacherib’s withdrawal in 701 (2 Kgs 19:35-36). 
20-23. Baruch now tells the story of the murder of a 
prophet, Uriah, who had preached in similar terms, but 
we do not know when it happened. The biographer’s 
purpose is certainly to show the danger from which 
Jeremiah escaped. Elnathan will be present again in the 
scroll incident in 605-604 (36:12); he might be 
Jehoiakim’s father-in-law (2 Kgs 24:8). The extradition 
of political refugees is a frequent clause of the treaties of 
the 2d millennium Bc (see ANET 200-1, 203). The verse 
would be better situated after v 19. Shaphan is the royal 
scribe who participated in the Josian reform (2 Kgs 
22:3ff.). If his son, Ahikam, protects the prophet, 
Jeremiah must have had good relations with this family. 
Such is confirmed by the fact that another son of 
Shaphan, Gemariah (36:10), will sympathize with him 
(36:25), and Ahikam’s son, Gedaliah, will be greatly 
devoted to him (39:14; 40:5ff.). 

76 (B) Jeremiah’s Controversy with the False 
Prophets (27:1-29:32). The following three chapters 
once formed a separate collection, as proved by both 
their style and subject. Here the Babylonian king’s name 
is written “Nebuchadnezzar” instead of “Nebuchadrez- 
zar” as elsewhere, and Jeremiah’s name is Yirméyah 
instead of Yirméyahi. We are told of Jeremiah’s attempt, 
during the first years of Zedekiah, to bring the Judeans, 
both in Palestine and in exile, to complete submission 
under Nebuchadnezzar, instead of revolting against him 
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as the false prophets urged. In this way, the discussion 
about the prophetic authority is fully illuminated (for 
bibliography, + 71 above and H.-J. Kraus, Prophetie in 
der Krisis [+ 71 above] 56-104). The MT is much longer 
than the LXX; the latter most likely represents the 
primitive text (cf. E. Tov, ZAW 91 [1979] 73-93); and 
esp. T. Seidl, Texte und Einheiten in Jer 27-29 [St. 
Ottilien, 1977]; and Formen und Formeln in Jer 27-29 [St. 
Ottilien, 1978] for a thorough literary and form-critical 
analysis). 
(a) A COALITION OF THE WEST (27:1-22). 
The date given for the event is the beginning of Jehoi- 
akim’s reign; however, in the whole story, there is ques- 
tion of Zedekiah only. According to 28:1, the date is 
Zedekiah’s fourth year (594-593). This chapter is the 
only source we have on the coalition of the small 
western states (v 3), but its historical context is some- 
what illuminated by the Babylonian Chronicles pub- 
lished by Wiseman [> 2 above]. In 596-595, Nebu- 
chadnezzar was attacked at home by an unknown enemy 
(Elam?), and the following year (595-594) he had to 
muster a revolt within his own frontiers. In 594-593, he 
led a military campaign into Syria; the Chronicles stop 
there, leaving a gap from 594-593 to 557 (Wiseman, 
Chronicles 73-75). The Babylonian king being thus so 
busy in the east, these small states tried to join forces and 
overthrow his yoke, but in vain. According to Jer 51:59, 
Zedekiah sent a delegation to Babylon that same year; 
historians think its purpose was precisely to justify the 
king’s conduct (cf. N. M. Sarna, Erlsr 47 [1978] 89-96). 
2. yoke: The message is delivered in a prophetic 
action (cf. 13:1-11). 3-11. The prophet first addresses 
the ambassadors from the Transjordan states and the 
two city-states of Phoenicia. No doubt their intention 
was to win Zedekiah to their cause. Yahweh is the Lord 
not only of creation but also of history; he commis- 
sioned Nebuchadnezzar, his servant (v 6), to bring the 
people under his submission, symbolized by Jeremiah’s 
yoke. Therefore, it is foolhardy to believe in the libera- 
tion predicted by their own prophets and diviners. 
Again, Jeremiah does not judge the situation politically 
but according to his faith in Yahweh’s direction of world 
affairs. To resist Nebuchadnezzar is to resist Yahweh, 
which can only result in one’s own destruction. 5-6. The 
prophet sees Yahweh’s sovereign power over world 
history in his role of creator of the universe (see H. 
Weippert, Schépfer des Himmels [> 22 above] 65ff. 10. 
falsehood: The Hebr word Seger is important in this collec- 
tion of narratives opposing Jeremiah to the false proph- 
ets (cf. 27:14,16; 28:15; 29:9,21,23,31): it qualifies their 
activity, as the word dabar (“word”) qualifies Jeremiah’s; 
the “falsehood” basically consists of proclaiming as 
“word of God” one’s own evaluation of events (see T. W. 
Overholt, The Threat of Falsehood [> 7 above] 24-48). 
12-15. The same message is now delivered to 
Zedekiah. 16-22. Finally, Jeremiah warns the priests and 
the people of the same false hope of these prophets. 
Their preaching is a provocation to rebellion, for they 
are confident that the end of the exile is near. But this 
rebellion is against Yahweh and therefore cannot be of 
his own inspiration. 21-22. The LXX has merely, “To 
Babylon they shall be brought”—a perfect conclusion 
for vv 19-20. The prediction of their return is out of 
place in this oracle of doom. 
77 (b) PROPHECY AGAINST PROPHECY (28:1-17). 
The narrative is biographical and may go back to 
Baruch; the pers. pron. “me” (v 1) is usually corrected to 
“Jeremiah.” The date of the event is given in a compli- 
cated text (v 1): if, with the LXX, we simply erase “in 
the beginning” (a probable harmonization with 27:1), 
then the incident happened in 594-593, about the time 
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that Jeremiah delivered his message to the ambassadors, 
for he still performs the symbolic action of the yoke. 
1. fifth month: The precision is important (see v 17). 
Gibeon is identified with modern el-Jib, a few miles NW 
of Jerusalem. 2-4. Hananiah proclaims his oracle in the 
style of the true prophets. The core of his message is 
absolutely contrary to that of Jeremiah (chap. 27): 
Babylon’s yoke will soon be broken and Jehoiachin will 
return to Jerusalem. 5-9. Jeremiah’s answer is another 
attempt at establishing a clear distinction between the 
true and the false prophets. The constant message of the 
latter is one of peace (cf. 6:14; 23:17); thus, they are 
opposed to the true prophets who so often proclaimed 
oracles of doom. Jeremiah sets up another condition for 
authenticity: a prophecy has to be fulfilled (cf. Deut 
18:21-22), if its object has been one of peace or a bless- 
ing. 10-11. Hananiah, with great confidence, performs 
a counter prophetic action in order to render powerless 
Jeremiah’s prophetic action: the yoke, symbol of sub- 
mission to Nebuchadnezzar, is broken, which means 
that victory and freedom will replace such a threat. Such 
a sudden reaction left Jeremiah completely dumbfounded 
and without an answer. 12-17. It is only after a certain 
length of time that the answer came; the true prophets 
were not dreamers or victims of autosuggestion, but 
depended entirely on Yahweh’s inspiration. 13. We 
prefer the LXX: “You broke wooden yokes, now I will 
replace them with iron ones.” Hananiah was calling for 
a revolt that would eventually lead to complete subjec- 
tion to Nebuchadnezzar. 15-16. Hananiah now gets his 
own sentence, formulated ina play on the word Salah, “to 
send.” He was not “sent” by Yahweh to be a prophet, but 
he will be “dispatched.” He deserves death, for he spoke 
without mandate (Deut 18:20). 17. Two months later 
(cf. v 1), Hananiah died. This fulfillment of Jeremiah’s 
prediction is seen as an authentication of his mission (cf. 
vv 5-9). 
78 (c) THe LeTreR TO THE ExiLes (29:1-32). 
The imminent and happy end of the Babylonian domi- 
nation was announced not only in Palestine (chap. 28) 
but also in Babylon by the same type of prophet. The 
text, from Baruch’s memoirs, has undergone some 
changes: A number of scholars read vv 8-9 after v 15 
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vv 16-20 (lacking in the LXX) are a severe attack on 
Zedekiah, which is strange in a letter to the exiles in 
Babylon—they appear to be inspired by 24:8-10. 

(i) The letter (29:1-23). 2-3. This letter is 
dated after the first captivity in 597, and it was sent 
through Zedekiah’s delegation to Babylon. Even though 
some scholars think that its purpose was to pay the 
annual tribute, we hold that it was rather to justify 
Zedekiah (~ 120 below) after his attempt to join the 
coalition of the western states (chap. 27) in the year 
594-593. Elasah: Son of Shaphan and most probably 
Ahikam’s brother (cf. 26:24). Gemariah: Son of Hilkiah 
and must be also from the priestly family that played an 
important role in the Josian reform (cf. 2 Kgs 22). The 
two men must have agreed with Jeremiah’s “pacifism”; 
they were an excellent choice to restore Zedekiah’s rela- 
tions with the Babylonian court. 4-7. The exiles have to 
settle in this foreign land and to collaborate for its 
welfare. 10-15. Jeremiah gives the reason for settling 
down in Babylon: the exile is going to last for an 
indefinite period (cf. 25:11; 28:3) and they must promote 
their new land’s welfare (v 7). No doubt the recommen- 
dation was shocking. Yahweh could be worshiped in 
Babylon, for he protects his people even outside Palestine; 
Yahwism has finally burst through the enclosure of the 
holy land (cf. Ezek 10:18-22; 11:22-25). 21-23. The 
letter closes with the severe condemnation of two of 
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these false prophets. They are to be turned over to 
Nebuchadnezzar to be burnt. : 

79 (ii) An exile’s reaction (29:24-32). The letter 
caused great anger in Babylonia and one of the prophets 
sent a letter to Jerusalem to have Jeremiah arrested. 25. 
Zephaniah: He consulted Jeremiah twice in Zedekiah’s 
name (21:1; 37:3); he is now at the head of the Temple 
police (cf. 20:1). 31-32. Jeremiah’s answer to Shemaiah 
is similar to the one he gave to Hananiah (28:15ff.)—he 
has no mandate from Yahweh and deserves punishment; 
he will die in Babylon. 

80 (C) The Restoration of Israel (30:1-31:40). 
All agree that this section of Jeremiah’s book constitutes 
a climax, and some would even say the apogee of all 
prophecy (31:31-34). The work is not a unitary com- 
position but a collection of poems on one basic theme: 
salvation after judgment. It is still the subject of very 
sharp disagreement between scholars on its authorship 
and its meaning. For a better understanding of the 
problem, we separate immediately two main blocks: 
30:1-32:22 and 31:23-40. 

One major problem discussed in conjunction with 
the study of these chapters is the place of the salvation 
oracles in the preexilic prophets. Indeed, the judgment 
of God on his people dominated prophecy at that period. 
The hope of a possible salvific intervention of God was 
thin and expressed in general terms only; exilic and even 
postexilic redactors of the prophetic books have ex- 
panded these oracles, adding new ones, under the strong 
influence of the deuteronomic school; Jer 30-31 is 
believed to be a good example of this process (see S. 
Herrmann, Die prophetischen Heilserwartungen [Stuttgart, 
1965] 159-240; S. Béhmer, Heimkehr und neuer Bund 
[Géttingen, 1976]). We think that a saying of Jeremiah 
is at the root of most of the oracles in these chapters. 

The next problem is the relationship between these 
oracles and Isa 40-55. There is no doubt that a similarity 
of view on the restoration exists between the two, but 
who is the primary cause? The answer to this question 
depends on the solution given to the first problem. And, 
finally, the most disputed question revolves around the 
identification of the “Israel” to whom these oracles are 
addressed. For some, it has to be the whole people, 
Israel and Judah, since these chapters are the work of an 
anonymous prophet who lived not long before Dt-Isa 
(see G. Fohrer, “Der Israel-Prophet,” Mélanges bibliques et 
orientaux [Fest. H. Cazelles; ed. A. Caquot, ef al.; 
Neukirchen, 1981] 135-48). Others think that the 
poems were written by Jeremiah at Mizpah, after the 
destruction of Jerusalem in 587, for the consolation of 
Judah (see esp. T. M. Raitt, A Theology of Exile [Phl, 
1977]). However, there are good reasons to hold that 
they must date from Jeremiah’s early ministry and con- 
cern northern Israel only, with a later edition extended 
to Judah also (e.g., 30:3-4,17; 31:27-28; etcs) alune 
accumulation of geographical and personal names such 
as Samaria, Jacob, Ephraim, Ramah, etc., are better 
understood if Jeremiah had in mind the northern 
kingdom, experiencing exile since 721. Besides, both the 
expressions and the themes in the present section are 
very similar to those of the early poem on conversion 
(3:1-4:2): the “lovers” who prevent Israel from “turning” 
to her God; the laments on the heights; the healing of the 
wounds; the perversity since youth; etc. Moreover, the 
strong Hosean influence in that poem and these chapters 
is quite clear. The best historical context for such oracles 
directed to the exiled northern Israel would be the 
attempt of Josiah to extend his reform to the north, 
when the Assyrian yoke was practically inexistent 
(2 Kgs 23:15-20). Jeremiah thought that the chastisement 
was complete and the day had come to reunite the whole 
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people under the sole rule of a Davidic king (Rudolph, 
Weiser, Bright; see esp. H. W. Hertzberg, TLZ 77 
[1952] 595-602; N. Lohfink, “Der junge Jeremia als 
Propagandist,” Le livre de Jérémie 351-86; U. Schréter, 
VT 35 [1985] 312-29). This return could not take place, 
since a new and overwhelming power—Babylonia— 
soon dominated the whole Near East. Jeremiah himself 
might have extended to Judah, at a later period and after 
587, his earlier hope for northern Israel. 

81 (a) NORTHERN IsraEL Witt BE RESTORED 
(30:1-31:22). The following divisions are an attempt 
to separate the different poems of this first block. 

(i) Introduction (30:1-3). These verses, in 
prose, serve as an introduction to the whole collection, 
with a close correspondence to its conclusion, which has 
a similar outlook (32:38-40). The leading message, 
written at Yahweh’s command (cf. 36:1-2), is stated 
clearly: Yahweh will bring back Israel to her land. The 
technical expression for such a hope is a characteristic of 
this part of the book: 3b sébit (30:18; 31:23; 32:44; 33:7, 
11). Its full meaning includes more than a simple reversal 
of God’s judgment on Israel, but implies as well the 
return of the exiles and the entry into a new covenant, 
with all the gifts attached to such an event, culminating 
in the full prosperity of a people living free in its own 
land (see J. M. Bracke, ZAW 97 [1985] 233-44). 

(ii) Jacob’s distress at an end (30:4-11). The 
prophet describes in vivid hues, remembering the theme 
of the “Day of Yahweh” (Amos 5:18-20; Isa 2:12-21; 
Zeph 1:7-11; etc.), the sufferings of over 100 years of 
exile (vv 5-7). The pains of childbirth symbolize great 
distress (4:31; 6:24; 22:23); now men are experiencing 
them (cf. 50:43). The lament closes on the simple 
announcement of salvation (v 7). 8-9. These prose lines 
are an addition, although they may be authentic. They 
deal with the whole people in the messianic times. 
Before, the new ideal king was said to be a descendant 
of David (23:5); here he is called simply David, as in Hos 
3:5 (exilic) and Ezek 34:23-24; 37:24-25. A suitable date 
for the oracle would be after the destruction of Judah and 
its monarchy. 10-11. The passage, not in the LXX, is 
reproduced almost literally in 46:27-28; it echoes 
themes in Isa 40-55. 

(iii) Healing of Israel’s wounds (30:12-17). This 
new poem is similar to the preceding one; Israel’s 
miseries (wounds) are described and its restoration 
promised (v 17a is to be read after 17b [Rudolph)]). Here, 
the “lovers” are no longer the idols, as before, but the 
foreign nations who have chastised them, to be them- 
selves chastised in return. 

82 (iv) The restoration (30:18-24). The restora- 
tion just announced (vv 7 and 17) is now fully described. 
The political community (‘éd4; cf. 1 Kgs 12:20) will be 
reinstated with a new ruler (v 21) who will be the perfect 
intermediary between Yahweh and his people. Does 
Jeremiah here think in terms of the divided monarchy? 
The vagueness of the text does not allow a clear answer. 
Here he considers Jerusalem as the real center of worship 
for the northern kingdom; the Davidic king then would 
be also another bond of unity (Rudolph). Jeremiah seems 
to expect the return of the glorious era of David with its 
free and joyous life in the promised land. The spread of 
Josiah’s reform into ancient Israel certainly encouraged 
him to have such a hope and to believe in its near 
realization. 

83 (v) Good news of return (31:1-6). The follow- 
ing four poems have as their central theme the exuberant 
Joy of the return. They are introduced by a new title in 
which “Israel” refers to the entire people. Throughout 
this section, we meet with parallel utterances of Dt-Isa, 
which we can explain by the similarity of subject — the 
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return from exile seen as a new exodus. 2. favor in the 
desert: Jer and Dt-Isa (41:17-20; 43:16-21; 48:20~-22; 
etc.) describe the return as a new exodus, and in a much 
more glorious form; they are related as type and anti- 
type. 3. The covenantal love is said to be “age-old” or 
“eternal,” for it originates from the desert period and it 
will never cease (cf. Deut 7:8; 10:15; Hos 2:21; 11:1-4; 
Isa 43:4; 54:8). 

84 (vi) The new exodus (31:7-14). The triumphal 
march through the desert is the cause of great joy to both 
the repatriates and the foreign nations. 7. The hymn 
opens with a solemn call to joy, for Yahweh has bestowed 
salvation on his people (see Isa 12:6; 40:9-10; 44:23; 
55:11; Pss 47:2,9-10; 68:33-36; 95-99). These people 
are called the “remnant,” i.e., the small number of those 
who have escaped the calamity of 721 and who have 
been purified through the exile to constitute the new 
Israel, faithful to her God. 8. ends of the world: This ex- 
pression is synonymous with the “north”—i.e., Assyria, 
where they have been kept captive (cf. Isa 43:5-6). The 
caravan is one composed of weak people, a sign of the 
miraculous nature of the event (see also Isa 35:5ff.; 
42:16). 9. departed in tears: The same opposition between 
sorrow and joy is the central theme of another hymn on 
the return from exile (Ps 126). brooks of water: An allusion 
to the “rock” incidents of the first exodus (Exod 17:1-7; 
Num 20:1-13); now it is not an occasional spring but 
constantly flowing brooks. level road: Accentuates the 
facility of the march, quite different from the one of the 
first exodus (cf. Isa 40:4). father to Israel: The notion of the 
fatherhood of Yahweh toward Israel, his firstborn, is 
sporadic in the OT. It first served to define their 
covenantal relationship (Exod 4:22; Deut 32:6). Israel is 
the firstborn not because it is superior to Judah, but 
because Yahweh will renew this same fatherly love for 
Israel. 10. Nations and distant islands are invited to be 
witnesses of the marvelous event (cf. Isa 42:10; 49:1; see 
Jer 2:10ff.). The symbolism of the shepherd and his flock 
for Yahweh’s salvific action is also a Jeremian theme 
(23:1ff.), at the origin of later developments (Ezek 34; 
John 10:1ff.). 11. It is through Yahweh’s help that Israel 
overcomes stronger enemies, as in the first exodus (Exod 
15; Isa 49:24-25). 14. choice portions: The Hebr word 
deSen means “fat.” Jeremiah does not promise the priests 
an abundance of sacrificial portions, for the fat was 
reserved for the divinity. “Fat” is also the symbol of life 
and prosperity (Pss 36:9; 63:6; Isa 55:2; etc.); thus, the 
priests will share the same prosperity as the rest of the 
people, which is described in the enumeration of the 
Palestinian goods (v 12). 

85 (vii) End of Rachel’s mourning (31:15-20). The 
prophet now breaks into a profound lyricism on the 
afflictions of the northern kingdom, personified by 
Rachel, mother of Joseph (Manasseh and Ephraim) and 
Benjamin (Gen 30:24; 35:16ff.). He is influenced here 
mainly by Hosea (cf. B. Lindars, JSOT 12 [1979] 
42-62). 15. Ramah, in Benjamin (Jos 18:25; Judg 4:5), is 
located at er-Ram, about 5 mi. N of Jerusalem. The 
oldest tradition placed Rachel’s tomb in the vicinity of 
Benjamin’s territory, before a later one brought it close 
to Bethlehem (Gen 35:19; 48:7; 1 Sam 10:2-3; this was 
followed by Matt 2:18). 18. restore me: The MT reads 
“Bring on my return, and I will return.” The verb Sb has 
two main meanings: “to return from exile” and “to con- 
vert oneself” (see 3:1ff.). In the context (v 16), the return 
from exile is fundamental, but the prophet certainly 
superimposed the idea of conversion as well (v 19). 19. 
Yarék means “thigh” and to strike one’s thigh is a gesture 
of pain and lament (Ezek 21:17), attested also in Meso- 
potamia (see “Descent of Ishtar” in ANET 108) and in 
Greece (Iliad 15.397-98; 16.125; Odyssey 13.198-99). 
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disgrace of my youth: The sin of the chosen people stems 
from its very origins; the prophets often recall this early 
ingratitude toward Yahweh’s faithful love (see 3:25; 
22-21-32 BO SEzek 16; 23-slsa48:8 954-4 ete.) 

86 (viii) En route (31:21-22). The collection of 
poems closes with a solemn command to start home. 
The only difficulty in the passage lies in the last sentence 
of v 22. The MT reads négéba tésdbéb gaber, “female shall 
encompass a man”; the LXX has an entirely different 
text, i.e., “men will walk in salvation.” A host of 
explanations have been proposed since Jerome’s theory 
of a pure mariological and christological prophecy (PL 
28.255; 24.880-81). We shall indicate only two explana- 
tions. The verb sabab would mean “to protect,” as in 
Deut 32:10 and Ps 32:7,10; thus, woman protecting man 
is a sign of the great security to be experienced during 
the return and the new settlement in Palestine (Penna, 
Rudolph). But this seems to be foreign to the immediate 
context. We prefer to interpret the sentence in the con- 
text of symbolic language, where “woman” personifies 
Israel and “man,” Yahweh. Indeed, Jeremiah still talks of 
Israel as an adulterous wife (Hos 1-3; Jer 2:20ff.) who 
had to be divorced by Yahweh, her husband (3:1). If she 
now adheres to her husband, certainly this is something 
new —something unheard of in her entire history (cf. 
v 19). 

87 (b) ADDITIONAL FRAGMENTS (31:23-40). To 
this book of the consolation of Israel, a number of 
disconnected oracles ona similar subject, in which Judah 
is included, have been added. 

(i) The restoration of Judah (31:23-26). This 
oracle and the one following are often denied to be Jere- 
mian because they suppose the historical context of the 
exile. We believe that Jeremiah extended to Judah, at her 
downfall in 587, the hope he had for Israel. 23. the Lord 
bless you. . . abode of justice: This liturgical blessing is on 
the assembly (cf. Num 6:24-26; Pss 128; 134:3). holy 
mountain: As in Isa (11:9), the whole of Judah is thus 
designated. 26. The enigmatic saying seems to be a gloss 
by someone reflecting on the prophecy. 

(ii) Israel and Judah (31:27-28). 28. watched: A 
clear reference to 1:10-11. Yahweh’s watchful (3aqad) 
eye was upon the prophet’s first mission; now the time 
has come for the second one—the creation of a new 
people. 

88 (iii) Personal responsibility (31:29-30). In 
Israel collective responsibility largely prevailed in the 
realm of morals and justice (Exod 20:5 = Deut 5:9; Num 
14:18). Both Jeremiah and Ezekiel (18:2) quote the prov- 
erb (v 29) on the sons’ miseries caused by the fathers’ 
sins. They take the occasion of its rejection to propose 
a new truth, i.e., personal responsibility. 

89 (iv) The new covenant (31:31-34). This short 
oracle has been justly called “one of the profoundest and 
most moving passages in the entire Bible” (Bright, 
Jeremiah 287). 31. This is the only time “new covenant” 
is used in the OT. It is now attested to at Qumran, but 
it designates nothing more than the Mosaic covenant, 
with strong legalistic tendencies. Of course, it is reinter- 
preted in the NT (Luke 22:20; 1 Cor 11:25; esp. Heb 
8:8-12, the longest OT quotation in the NT). house of 
Judah: This later addition, if we compare it with v 33, 
makes clear that the new covenant extends to the entire 
people. 32. This verse makes it clear that the prophet 
compares this new covenant to the Sinaitic one (Exod 
19:1-24:18). 33. after those days: The expression is fre- 
quently used by Jeremiah (7:32; 9:24; 16:14; etc.) with 
an eschatological tone, for it indicates a kind of rupture 
in the course of Israel’s history through a wonderful 
intervention of Yahweh. write it upon their hearts: The old 
covenant was written on stone tables (Exod 31:18; 
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34:28ff.; Deut 4:13; 5:22) or in a book (Exod 24:7; 2 Kgs 
23:3). The heart as writing material is a Jeremian creation 
(cf. 17:1), even though it has a close parallel in Deut (6:6; 
11:18; 30:14). I will be their God: This covenantal clause 
is widespread (Jer 7:23; 11:4; 24:7; 30:22; 31:1; 32:38; 
Ezek 11:20; 36:28; etc.; Zech 8:8; Lev 26:12). 34. teach: 
In this new era, intermediaries such as Moses, priests, 
and prophets will be useless, for Yahweh will intervene 
directly (cf. Isa 54:13). to know: The practical recognition 
of God in every action and situation, a life attitude. 
What is the exact nature of this covenant and what 
relations does it have with the former one? Although 
some scholars would see a complete rupture between the 
two, they are fundamentally the same: Yahweh concluded 
both on his own initiative; both are God-centered; the 
people are the same in both instances; the response is 
manifested in the same obedience to the law, which did 
not change. There is no question of the promulgation of 
a new law. Therefore, this newness is not found in the 
essentials of the covenant, but in the realm of its realiza- 
tion and of its means. It will not be broken, as the old 
one was repeatedly (v 33), for everyone will be faithful 
(v 34). The reason for such a drastic change is that the 
very inner nature of humanity is created anew: the 
prophet opposes the radical impossibility for Israel to 
respect the old covenant to its ability to fulfill the new 
one. Indeed, for Jeremiah sin has been the second nature 
of the people of God (13:23); the very absence of heart 
(l@b) explains why obedience to God is never realized 
(5:22; cf. 17:1). If we remember that for the Israelites the 
concept of “heart” (/éb) refers to human intelligence and 
will power (cf. H. W. Wolff, Anthropology of the OT [Phl, 
1974] 46ff.), then the novelty of the new covenant has 
to be situated on the side of humankind itself, now 
created with the power to fulfill the plans God has for 
it. Some scholars still believe that this oracle should be 
attributed to a deuteronomic redactor ((Herrmann, 
Nicholson, Béhmer); however, the Deuteronomists do 
not expect a new heart to be put in the people, but rather 
that the old one will be transformed (“circumcised”), 
which means simply that conversion will become a 
reality (Deut 10:16; 30:6). Jeremiah himself, at a certain 
time, had the same hope (4:4; 9:24-25); but in 31:31-34, 
he goes far beyond this belief, since conversion has been 
proved to be impossible: Yahweh has to create a new 
people. There is continuity in the essentials of the former 
and the new covenant, but there is a profound discon- 
tinuity in the means given to Israel to fulfill the new one. 
This extraordinary prophecy had a great influence 
and found a certain fulfillment at the hands of Ezek and 
Dt-Isa. They did not speak of a new covenant but of an 
eternal covenant, one that could not be broken (Ezek 
16:60; 34:25; 37:26; Isa 55:3; 61:8). It is possible because 
a “new heart” is created in the people, a “new spirit” is 
given to them (Ezek 11:20; 18:31; 36:26; Isa boa): 
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pert, H., VT 29 [1979] 336-51. Wolff, H. W., “What is new,” 
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90 (v) The stability of Israel (31:35-37). This new 
oracle evokes the stability of the laws of nature to prove 
the same stability of God’s purposes in the history of 
Israel (cf. Gen 8:22; Ps 89:35-38). 

(vi) The rebuilding of Jerusalem (31:38-40). 
The starting point is the Tower of Hananel, situated NE 
of the city (Neh 3:1; 12:39; Zech 14:10). The Corner 
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Gate is NW (2 Kgs 14:13; 2 Chr 26:9; Zech 14:10); 
hence, the measurements are taken counterclockwise. 
The hill of Gareb is mentioned only here, but the context 
asks for a western location; L. H. Vincent identified it 
with the long esplanade along the W wall of the city. 
Goah is also unknown; inasmuch as the following indi- 
cation is at the south, the Valley of Ben-Hinnom, Goah 
must be at the southwest corner. The Horse Gate is E, 
in the vicinity of the royal palace (2 Kgs 11:16; Neh 
3:28). The “newness” comes from the purification of the 
Ben-Hinnom Valley, with the abolition of the child 
sacrifice (cf. 19:1ff.). This brief description of Jerusalem 
is not apocalyptic but corresponds to the actual size of 
the city destroyed by the Chaldeans and rebuilt by 
Nehemiah (see Vincent, Jérusalem de l’Ancien Testament 
[vols. 2-3; Paris, 1956] 650-54). Even if Jeremiah could 
have spoken these words, it is preferable to see here a 
postexilic addition from the period of Nehemiah. 

(D) The Restoration of Judah (32:1-33:26). 

To the preceding collection of poems dealing mainly 
with the restoration of northern Israel, a similar collec- 
tion of sayings regarding Judah’s future has been added, 
all developed around an event in Jeremiah’s life, during 
the final siege of Jerusalem; the event has taken the form 
of an “acted prophecy” (E. W. Nicholson). 
91 (a) A PLEDGE OF RESTORATION (32:1-44). 
This narrative, probably taken from Baruch’s memoirs, 
underwent amplifications, especially in the last two 
sections. 

(i) The purchase of a field (32:1-15). 1. 
According to 39:1 and 52:4 (=2 Kgs 25:1), the siege of 
the city began in January 588, to be interrupted during 
the summer because the Egyptian armies were marching 
against those of Babylon. Thus, Jeremiah’s action took 
place after this interruption, in 587. 2-5. A later redactor 
undoubtedly summarized the events recorded in chaps. 
34,37-38 to show more fully the historical context of 
the situation (for a detailed analysis of the sequence of 
the events, see H. Migsch, Gottes Wort iiber das Ende 
Jerusalems [Klosterneuburg, 1981]). 7. Sometime before, 
during the interruption of the siege, Jeremiah was 
already preoccupied with this affair (37:12). first right of 
purchase: Hanamel’s transaction conforms with the law 
(cf. Lev 25:25-31; Ruth 4:1ff.). To keep the patrimony 
within the family, a brother must buy his brother’s 
property; if there is no brother, the nearest relative is 
bound to do so. 10-12. The contract is concluded in due 
form with the obligatory witnesses. The “sealed” and 
“open” copies are well known; one copy is sealed, and 
the second is left open for easy consultation. This is the 
first mention of Baruch in Jeremiah’s book, and he 
appears as both secretary and friend to the prophet (cf. 
36:4). 14-15. Jeremiah now explains his action: if he 
bought a field in an occupied section of the country, one 
day, even in the distant future, he would be able to use 
its benefits, and others would also perform similar trans- 
actions. In a word, Judah will recover her freedom. 
92 (ii) Jeremiah’s prayer (32:16-25). Only v 17a 
(Ah, Lord God”) and vv 24-25 reproduce the original 
prayer, for it is the only part connected with the present 
event. The remaining verses are but a redundant complex 
of Jeremian and deuteronomic phrases and expressions 
(see Rudolph for the references). The same anthological 
style is used in a similar prayer in Neh 9:1ff.; they are 
postexilic compositions. 

(iii) The Lord’s answer (32:26-44). This 
answer has also been greatly expanded: only vv 27-29a 
and 42-44 are related to Jeremiah’s prayer. Yahweh 
confirms the future restoration of Judah, geographically 
expressed in the terms of 17:26 and prophetically sym- 
bolized by the prophet’s purchase of a field in Anathoth. 
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The long addition (vv 29b-41) is another free composi- 
tion inspired mainly by a number of Jeremiah’s proph- 
ecies. The sole differences are that the new covenant is 
called here “eternal” (v 40), and instead of the “knowl- 
edge of the Lord” there is question of the “fear of the 
Lord” (vv 39-40); both expressions are foreign to 
Jeremiah’s vocabulary. 

93 (b) More ON THE RESTORATION OF JERUSALEM 
AND JUDAH (33:1-26). The date of the present oracles is 
587, as in 32:1. At the beginning of this century, critics 
rejected the entire chapter as unauthentic; we argue for 
an original nucleus behind its two sections. 

(i) Jerusalem and Judah restored (33:1-13). The 
style of this hopeful passage is extremely repetitious and 
gives signs of the apocalyptic style (Rudolph; cf. v. 3: 
“revelation of mysteries”); if most of the ideas are 
Jeremiah’s, their form is hardly his. Hence, we see here 
a disciple’s reflections on the master’s message. 4-5. The 
MT is corrupt and unintelligible. 6-9. The historical 
context is the period of the rebuilding of Jerusalem after 
the exile. 10. A quotation from 32:43. 11. the cry of joy: 
This enumeration of joyful manifestations is authentic- 
ally Jeremian (7:34; 16:9; 25:10), except that we have 
here the reversal of the divine judgment which had put 
an end to joy. The praise quoted here comes from the 
liturgical thanksgiving hymns (Pss 100:5; 106:1; 107:1; 
its last part is the refrain of Ps 136). 13. This geography 
of the restoration comes from 17:26 (see also 32:44). 
94 (ii) An anthology on messianism (33:14-26). 
This new section, missing in the LXX, is a small collec- 
tion of Jeremiah’s messianic oracles, mostly transformed. 
It is now accepted as being the work of a later redactor. 
15-16. The redactor reuses the prophet’s oracle on the 
future king (cf. 23:5-6); Jerusalem replaces Israel and is 
called by this king’s new name. 17-22. The present 
prophecy is a solemn affirmation of the perennial per- 
manence of the Davidic monarchy and the Levitical 
priesthood, which are closely connected; the phenome- 
non corresponds well to the postexilic institutional 
atmosphere (Zech 4:14; 6:13; etc.). This is the only place 
in Jer where the revival of the priesthood is an object of 
concern. 17. The permanence of the dynasty is based on 
Nathan’s prophecy (2 Sam 7:11-16; Ps 89:35ff.). 18. 
priests of Levi: The Hebr expression says “priests-Levites,” 
which is deuteronomic. 20-21. Cf. 31:35-37. 22. The 
promise of an innumerable posterity to the patriarchs is 
now applied to David and the priests (Gen 13:16; 15:5; 
22:17). 23-26. The atmosphere of these closing verses is 
one of disillusionment. The restoration was not realized 
exactly as foretold, and a kind of pessimism was trying 
the people’s faith; the messianic hope had to be stirred 
up, which is what we find in Isa 56-66, Hag and Mal. 
The same apologetic intention is also present in this 
passage; the postexilic period of hardships under Zerub- 
babel or Nehemiah would be the right historical context. 

(E) The Conditions for Salvation (34:1- 
35:19). Three incidents taken from Baruch’s memoirs 
serve as a conclusion to the “book of the restoration.” 
On the occasion ofa gloomy situation in Judah, Jeremiah 
proclaims the conditions required for the salvation of the 
country with its people and king. The connection 
between these incidents is rather loose. 

95 (a) ZEDEKIAH’S Fate (34:1-7). The first inci- 
dent happened at a precise moment of the second siege 
of Jerusalem by Nebuchadnezzar (588-587). Besides 
Jerusalem, only Lachish and Azekah are still resisting the 
enemy (v 7). This phase of the war has been illustrated 
by the ostraca found at Tell ed-Duweir, identified with 
Lachish. On ostracon 4 we read: “Let [my Lord] know 
that we are watching for the signs of Lachish, . . . for we 
cannot see Azekah” (ANET 322); either Azekah had 
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already fallen to the invader or an obstacle was hiding 
the city. Whatever the solution, this letter and the pres- 
ent text probably refer to the situation of the first phase 
of the war, sometime after January 588. 4-5. The final 
condemnation of the city and Zedekiah is only condi- 
tional: a peaceful surrender will save both, as Jeremiah 
has constantly repeated (cf. chaps. 37-38). 

96 (b) A DisHonest Dear (34:8-22). The 
second event is also dated from v 22—“I will bring them 
back to the city”—which supposes that the siege has 
been interrupted. The pharaoh—i.e., Hophra (cf. 
44:30)— marched into Palestine, surely to rescue Zede- 
kiah; the Babylonians had to leave Jerusalem to stop this 
Egyptian advance (cf. 37:5). Ostracon 3 from Lachish 
(ANET 322) mentions a journey to Egypt of an army 
commander, Coniah son of Elnathan; its purpose must 
have been to seek such help from the pharaoh. The 
second event must therefore be during this interruption 
of the siege, sometime in the summer of 588. 9-11. 
Under the king’s initiative, a general manumission of 
slaves, both male and female, has been achieved in a 
religious ceremony before Yahweh (v 15). The reason 
for such a decision must come from the hardships of the 
siege; either the masters could no longer provide for 
their slaves, or the number of fighting men had to be 
increased. 14. The law on the manumission of slaves to 
which Jeremiah is referring must be Deut 15:12-18 (cf. 
Exod 21:2-6). As soon as the danger disappeared, 
slavery was reimposed (v 16). 18. the calf. . . they passed: 
This rite of covenant making is attested to in the OT 
only here and in Gen 15:9ff. Its meaning could only be 
an imprecation: the animal’s fate will fall on the covenant 
makers if they break the agreement. The rite has its 
parallel in the covenantal ceremonies of the ancient Near 
East, in which a ram or a piglet is cut into pieces as a 
substitute for the vassal to serve as symbol of the fate 
that will befall him in the case of unfaithfulness (see E. 
Vogt, Bib 36 [1955] 566; H. Cazelles, RB 69 [1962] 345; 
D.J. McCarthy, Treaty and Covenant [AnBib 21A; Rome, 
1978] 91ff. Jeremiah understood the rite as being im- 
precatory: “I will make them like the calf” (v 18)—they 
will find death at the hands of the Babylonians (vv 
20-21). Thus, Jeremiah’s message in all these circum- 
stances is inflexible. 

97 (c) THE EXAMPLE OF THE RECHABITES (35:1- 
19). The third incident occurred under Jehoiakim, 
when Chaldean and Aramean troops were marching 
against Judah (v 11). Our information from 2 Kgs 
24:2-4 and the Babylonian Chronicles would indicate 
the year 601-600 for the invasion, the purpose of which 
was to crush Jehoiakim’s revolt (cf. 12:7-13). 2. Rechab- 
ites: According to 1 Chr 2:55, their origin was Kenite, a 
nomad tribe from the south. They cooperated with 
Jehu’s radical extirpation of Baalism in Samaria, show- 
ing themselves to be fervent Yahwists (2 Kgs 10:15-17). 
6-10. From this description, the Rechabites appear to be 
reactionaries; their Yahwism is frozen in its nomadic 
phase, rejecting absolutely all sedentary culture. 13-17. 
Jeremiah does not admire their nomadic reaction, but 
their sheer obedience to their forefathers’ word; the 
Israelites should be as loyal to their own faith. This 
message (vv 15-17) is then proclaimed in the same style 
and thought as several previous ones (cf. 7:24ff.; 11:1ff,; 
13:10; 25:4ff.; 26:2ff.; 29:17ff.). 18-19. The promise of 
Yahweh to the Rechabites for their fidelity to their ideal 
takes the form of a covenant of grant, the reward given 
by a suzerain to a vassal for his good services (cf. J. D. 
Levenson, CBQ 38 [1976] 508-514). 

98 (IV) Martyrdom of Jeremiah (36:1-45:5). 
The present section forms a homogeneous block, both in 
spirit and style, and is generally attributed to Baruch. 
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Chapter 36 is also the climax of a “tradition complex” 
starting in chap. 26. Even though Jeremiah’s prophetic 
authority had once been recognized and vindicated, we 
see that his authority was progressively rejected after- 
ward by the people and all levels of officials, including 
the king himself (cf. M. Kessler, CBQ 28 [1966] 
389-401). Once his word had been eliminated from the 
religious life of Judah, we are informed about the differ- 
ent events that lead to the elimination of the bearer of the 
word himself (chaps. 37-45). 

99 (A) The Scroll of 605-604 (36:1-32). This 
chapter is outstanding in Hebr narrative art; the number 
of vivid observations permits almost a photographic 
view of the scene. 1-4. In 605, Nebuchadnezzar defeated 
the Egyptians in Carchemish and became king of Baby- 
lon. The “foe from the north” could now only be this 
leading power of the Near East; a policy of submission 
was the sole means of survival. 2. scroll: This was a long 
strip of papyrus sheets or skins sewn together; the text 
was written in transverse columns (see R. L. Hicks, VT 
33 [1983] 46-66). This was to contain all Jeremiah’s 
oracles against Jerusalem (the LXX excepts Israel), 
Judah, and the nations since his call in 627-626. Several 
attempts have been made to reconstruct this scroll (cf. C. 
Rietzschel, Das Problem der Urrolle [Giitersloh, 1966)). 
W.L. Holladay has proposed the best hypothesis: the 
first scroll must have contained only the oracles calling 
for conversion (v 3); the second edition added all those 
that proclaimed that Yahweh’s judgment was now in- 
evitable, since his word had been rejected by both people 
and king (vv 29-31; cf. VT 30 [1980] 452-67). 4. Baruch 
son of Neriah: This is his first appearance in Jeremiah’s 
story. If he was Seraiah’s brother (cf. 51:59), his family 
was influential and respected the prophet. A seal- 
impression has recently been found, which must be 
dated toward the end of the 7th cent.; it bears the name 
“To Berekyahu son of Neriah, the scribe” (cf. N. Avigad, 
IEJ 28 [1978] 53; BA 42 [1979] 115-16). All of this 
corresponds to Baruch as identified in our Jeremian text. 
5-10. The first reading of the scroll takes place in the 
Temple in the presence of the people. For the clarity of 
the narrative, v 9 must be transposed before v 5. 9. fifth 
year: A year passed before the scroll could be read; the 
precise time is December, 604, for the weather is already 
cold (v 22). fast: It has to be a special fast on the occasion 
of some evil; would it not be to avert Nebuchadnezzar’s 
armies? According to his Chronicles, that very month he 
conquered Ashkelon (see Wiseman, Chronicles 69). 5. I 
am prevented: The obvious reason is the Temple sermon 
(7:1ff.) and the speech on Topheth (19:1-20:6), which 
aroused the Temple officials’ anger. Jeremiah has to con- 
tinue his mission through a secretary, keeping the 
oracles in a book as credential letters. 10. Gemariah 
would certainly have supported both the prophet and 
the Josian reform (26:24). From his room Baruch was in 
a position overlooking the people gathered in the court- 
yards, where he could be seen and heard by every one. 
11-19. A second reading of the scroll is given to the 
heads of the administration, during a session for the state 
affairs. 12. The scene takes place in the office of the 
secretary of state (see de Vaux, AI 131). Besides 
Gemariah, only Elnathan is known: he led the group 
sent by Jehoiakim to Egypt for Uriah’s extradition 
(26:22). 19. The attempt to protect the prophet and his 
secretary suggests that most of these dignitaries must 
represent Josiah’s old administration. They knew what 
the king’s reaction would be: Uriah’s tragedy could not 
have been that long ago! 20-26. The last dramatic 
reading of the scroll is in the king’s presence. 23. The 
scene of the king cutting the columns of writing to burn 
them in the brazier is in full contrast, by its cynicism, to 
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the one of his father at the reading of the Book of the 
Law; this contrast is even suggested in the following 
verse (see 2 Kgs 22:11-20; cf. C. D. Isbell, JSOT 8 
[1978] 33-45). The prophet had already contrasted the 
two kings (22:13-17). Jehoiakim perhaps thought he 
would neutralize the dynamism of these prophecies by 
destroying them in a kind of execrative action. 26. 
Jerahmeel son of the king: With the seal impression men- 
tioned in the comment on v 4, another one was found 
bearing the inscription “To Jerahmeel son of the king,” 
which also has to be dated toward the end of the 7th 
cent. (cf. N. Avigad, IE] 28 [1978] 53-56; BA 42 [1979] 
116-18); the title “Son of the King” (ben hammelek), 
attested elsewhere in the OT and on Hebr seals, is reg- 
ularly interpreted as referring to a member of the royal 
family — therefore, a prince. 27-32. Baruch writes a new 
edition of the scroll at Jeremiah’s dictation, the occasion 
of a new oracle of doom against the king. 30. The 
prophecy was only partly fulfilled, for Jehoiachin, his 
son, became king. However, his reign lasted only a short 
time, for he was deposed and died in exile (2 Kgs 
24:8ff.). his corpse: This dishonorable death has been 
already announced: he will receive the “burial of an ass” 
(cf. 22:19). 32. The second scroll was not just a copy of 
the first one but a new edition (see comment on v 2). A 
summary of Jeremiah’s preaching may have been written 
that same year as a prologue or an epilogue to the entire 
work (cf. 25:1-13b). : 

100 (B) Zedekiah and the Prophet (37:1-38:28a). 
The encounters between Zedekiah and Jeremiah recorded 
here happened during the siege of Jerusalem (588-587). 

(a) ZEDEKIAH CONSULTS JEREMIAH (37:1-10). 
The consultation occurred during the interruption of the 
siege, in the summer of 588 (v 5), which occasioned the 
dishonest deal with the slaves (cf. 34:8ff.). 1-2. To 
introduce these chapters, the redactor condensed the 
account of 2 Kgs 24:17-20 on Zedekiah. 3. Zephaniah 
was a member of a similar delegation at the beginning of 
the siege (21:1-10). Jehucal replaced Pashhur; therefore, 
we have to deal with two different events. pray to the 
Lord: The object of the prayer must have been that 
Yahweh should renew the miracle of 701 (cf. 22:2). 
Zedekiah hoped beyond all hope: Jeremiah had already 
foretold his fate and that of the city at the beginning of 
the siege (cf. 34:1-7). 7-10. The prophet’s answer is as 
clear and stern as ever. His assurance about the outcome 
is even greater: even though Nebuchadnezzar was left 
only with wounded soldiers, he would still win a sweep- 
ing victory! 

(b) JerEmrAH Is ARRESTED (37:11-16). The 
arrest took place during the same interruption of the 
siege (v 11), when there was a certain freedom of move- 
ment. 12. The purpose of this trip to Anathoth is to be 
connected with the purchase of the field in chap. 32. 13. 
The accusation of desertion had a foundation; some 
Judeans had already joined the enemy, probably more 
from fear than simply treason (38:19). 

(c) A New Consutration (37:17-21). Still 
later, Zedekiah consults Jeremiah directly and secretly, 
thus showing his full character. Even if he is sure of the 
prophet’s policy of submission, his fear of the officials 
prevents him from taking a personal decision. 

101 (d) JEREMIAH IN THE Miry CisteRN (38:1-13). 
This new imprisonment of Jeremiah and Zedekiah’s con- 
sultation closely resemble similar incidents narrated in 
37:11-21; they may represent two accounts of the same 
events. Jehucal and Pashhur had consulted Jeremiah on 
Zedekiah’s orders (21:1; 37:3). Gedaliah (not the future 
governor) may be the son of either this Pashhur or the 
prophet’s persecutor (20:1-3). 2-3. This message is 
exactly that delivered to the people at the beginning of 


[18:102-104] 


the siege (cf. 21:8-10). Jeremiah’s word never changed: 
Jerusalem’s fate is irrevocable. 4. he demoralizes: The full 
text is “For he weakens the hands of the warriors” —an 
expression attested in the Lachish Letters (6.6; cf. ANET 
322). These Lachish texts have their historical impor- 
tance; defeatism did not exist only in Jerusalem. 5. The 
king states his own criticism! The true power is in the 
officials’ hands. 6. Their final intention was to bring 
about Jeremiah’s death without bloodshed (cf. Gen 
37:18ff.). 7-13. Jeremiah is saved by the sympathy of an 
Ethiopian courtier (see de Vaux, AI 120-23). 

102 (e) ZEDEKIAH’s LasT INTERVIEW WITH JERE- 
MIAH (38:14-28a). This last encounter takes place at a 
vague spot in the Temple area. The king, eager as ever 
to hear a good word from Yahweh’s messenger, appears 
in extreme anxiety, but he receives the same answer (vv 
17-18; cf. 21:8-10; 38:2-3). The die was cast! 22. they 
betrayed you: This quotation is probably from an ironic 
popular song. Jeremiah puts these words in their mouths 
and alludes to mud (in which he himself sank, 38:6). 
24-28a. Zedekiah’s recommendation cannot find a better 
commentary than 38:5! These verses may belong after 
SR. 

(C) The Fall of Jerusalern (38:28b-39:18). 
This pericope is a fine example of textual imbroglio. 
Many attempts have been made to restore the text to its 
primitive form; we will present here only the evident 
emendations (for further discussion, see Rudolph, 
Jeremia, 225-27). 38b. when Jerusalem was taken: This 
protasis has been separated from its apodosis in 39:3 by 
the insertion of 39:1-2, a résumé of 2 Kgs 25:1-4a (=Jer 
52:4-7a). The siege started ca. January 588, and Jeru- 
salem fell in July 587. 

39:4-13. The passage, missing in the LXX, comes 

from 2 Kgs 25:4b-12 (=Jer 52:7b-16). It was later 
introduced here. The logical sequence of v 3 is in v 14, 
but the role played by Nebuzaradan happened one month 
after Jerusalem’s fall (cf. 2 Kgs 25:8 =Jer 52:12) so he 
could not have had the mission to free Jeremiah (vv 
11-12). 14. Gedaliah: The future governor’s appearance 
here is also out of place, and contradicts the story of the 
next chapter; his name should be dropped. In a word, a 
short account of Jeremiah’s fate at the downfall of Jeru- 
salem (38:28b; 39:3,14) has been heavily interpolated 
with information borrowed from Kgs. 15-18. This 
passage would be in a better context after 38:7-13. 
Although we are not told, Ebed-melech probably sur- 
vived the catastrophe of 587; the redactor inserted the 
oracle here to show once more the fulfillment of Jere- 
miah’s prophecies. The whole chapter shows the inevit- 
able fate of all those who had attempted to suppress 
Yahweh’s word and prophet. 
103 (D) A Tragedy in Mizpah (40:1-41:18). 
40:1 serves as a title for chaps. 40-44, the history of 
Jeremiah after the fall of Jerusalem. Some scholars would 
reject 40:7-41:18, since the prophet is not mentioned; 
but this section is the necessary historical background to 
Jeremiah’s flight to Egypt. These chapters present many 
details concerning the period after the destruction of 
Jerusalem and throw much light on the short account of 
the same events in Kgs. An eyewitness is required for 
this precise record, and Baruch could be its primary 
source. : 

(a) JeREMIAH AT Mizpan (40:1-6). Nebuza- 
radan came to Jerusalem one month after its fall (2 Kgs 
25:8); his mission was to burn down the city and 
organize the caravans for exile. Moreover, he had Nebu- 
chadnezzar’s orders to treat the prophet humanely and to 
leave to him the choice of his fate (39:11-12). The 
Babylonian king must have been informed of the proph- 
et’s policy of submission. Released after the capitulation 
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of Jerusalem, it must have been by mistake that he was 
taken in the group of captives. 2-3. Baruch puts his 
résumé of Jeremiah’s preaching on the lips of the Baby- 
lonian captain. 5. Gedaliah: This noble figure came from 
a family that strongly supported both the Josian reform 
and the prophet’s mission (cf. 26:24). He must have been 
known by the Chaldeans to have opposed Zedekiah’s 
policy. A seal impression found in Lachish, dating from 
the beginning of the 6th cent., bears the inscription “To 
Gedaliah, over the house,” i.e., chief minister or inten- 
dant. If this seal is his, he had a high post in Zedekiah’s 
cabinet (see R. de Vaux, RB 45 [1936] 96-102). 6. 
Mizpah is usually located at Tell en-Nasbeh, some 8 mi. 
N of Jerusalem. It was once a political and religious 
center (Judg 20:1-3; 1 Sam 7:5-14; 10:17). 

(b) THe CoLony aT Mizpan (40:7-12). 
Gedaliah tried to organize the small colony of survivors; 
the future depended on a true submission to the Babylo- 
nians. Even if Judah were now simply a Babylonian 
province, it could keep its identity; no foreigners ever 
colonized its territory and it had a governor of its own, 
unlike northern Israel in 721 (2 Kgs 17:24 ff). 10-12. Life 
resumes its normal course. The invaders had respected 
the crops, for they were especially good; in fact, it was 
to their advantage. A wind of hope blows gently over 
the crushed country. 
104 (c) THE ASSASSINATION OF GEDALIAH (40:13- 
41:3). 13-16. Our only source of information on the 
plot; Baalis, the Ammonite king, is given as its chief 
instigator. In 594-593, the Transjordanian kings had 
tried to move Zedekiah into a coalition of the western 
states in order to overthrow the Babylonian domination 
(cf. 27:3). Thus, Baalis must have disliked Gedaliah’s 
leadership. Gedaliah’s refusal to believe that a plot was 
being fomented against him is another sign of his noble 
character. Recently the full name of the Ammonite king 
Baalis (Ba ‘alyiSa‘, “Baal is salvation”) has been attested 
for the first time on a seal impression to be dated ca. 600 
BC (see L. G. Herr, BA 48 [1985] 169-72). 

41:1-3. The assassination itself is recorded in much 
shorter form in 2 Kgs 25:25. Ishmael, of royal origin, 
may have been shocked to see that the Davidic dynasty 
had been supplanted, or he may have supported the anti- 
Babylonian party. Whatever his motives, Baalis saw in 
him an excellent tool. The brutal massacre produced 
deep consternation in the minds of the Judeans; they 
commemorated it by a fast, already attested to at the end 
of the exile on the third of Tishri—i.e., the end of 
September (Zech 7:5; 8:19). 

(d) THe ASSASSINATION OF PILGRIMS (41:4-10). 
Two days later, Ishmael shed more blood, for some 
unknown reason. The pilgrims, in mourning attire (cf. 
16:6; 48:37), were from the three cultic centers of 
northern Israel. Their pilgrimage to the ruined Temple, 
to present offerings, indicates that Jerusalem remained 
the main religious center for honoring Yahweh. Mourn- 
ing rites continued during the whole exilic period in the 
ruins of the city and its Temple (Lam; Isa 63:7-64:12). 

(e) Frignt anp Panic (41:11-18). 12. great 
waters of Gibeon: This landmark has to be connected to 
the “Great Pool” in 2 Sam 2.12ff. Gibeon is the present 
el-Jib; recent excavations there have brought to light an 
immense pool hewn in the rock (see J. B. Pritchard, BA 
19 [1956] 68-70). Once Ishmael had escaped to 
Ammon, Johanan and the troop that the assassin had 
gathered by force took to flight. The crime could only 
be interpreted as a new revolt against Babylon; retalia- 
tion was to be expected (see 52:30). Egypt was the only 
neighboring country free from the Babylonian domina- 
tion (cf. 2 Kgs 25:26). 17. lodging place of Chimham: 
Chimham is only known as a personal name (2 Sam 
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19:38-41); the Hebr word gériit, “lodging place,” cor- 
responds to the Oriental khan (see A. Alt, JTS 11 [1960] 
364-65). 

105 (E) Sojourn in Egypt (42:1-44:30). These 
chapters present the last act of Jeremiah’s martyrdom. 
The prophet closed his eyes forever on his mortally 
wounded country and on the undying idolatry of his 
people. His life had been a tragedy to the end. 

(a) SEARCH FOR GUIDANCE (42:1-6). The 
group of fugitives, still in the lodging place near 
Bethlehem, hesitate regarding what should be done; an 
oracle from the Lord would cut short their perplexity. 
But Jeremiah’s precaution to make sure that his answer 
would be accepted makes one suspect that the decision 
to go down to Egypt was already definitive. 

(b) THe Divine ANswer (42:7-18). The 

answer came to Jeremiah only 10 days later; the delay 
certainly aggravated the situation, for the fear of the 
Babylonians could only have increased. Also this delay 
proves well enough that true prophetical inspiration 
does not depend on human insight. 10. The verse is a 
clear reminiscence of Jeremiah’s call, which has been 
decisive for his entire life (1:10; 24:6; 31:4,28). The 
prophet affirms that they should not fear Nebuchad- 
nezzar (vv 11ff.); in fact, we have no proof that the king 
avenged his governor’s assassination (see 52:30). 16. 
Jeremiah predicts an invasion of Egypt by Nebuchad- 
nezzar; we shall discuss this historical problem later (cf. 
43:8-13). 
106 (c) THe ReFusaL To Stay Home (42:19-43:7). 
With a number of critics, we transpose 43:1-3 before 
42:19-22 for a more logical sequence of the narrative. 
Azariah is afraid to attack Yahweh and his messenger 
directly, so he turns against a third party, the less 
dangerous Baruch. 43:5. whole remnant: Only this small 
company now stationed near Bethlehem, among whom 
were some who had taken refuge in Transjordan and had 
recently returned to Judah (40:11-12). 7. Tahpanhes: A 
frontier city of the eastern delta (cf. 2:16). 

(d) NEBUCHADNEZZAR IN Ecypt (43:8-13). 

Once in Tahpanhes, Jeremiah reiterates his prediction of 
Nebuchadnezzar’s invasion of Egypt, in a prophetic 
action. 9. brickyard: The Hebr word malben, “brickmold,” 
is hard to explain in this sentence. royal building: Lit., “the 
house of Pharaoh.” Inasmuch as the king had no resi- 
dence here, it must have been an administrative building, 
or the governor’s palace. 10. my servant: Jeremiah always 
believed that Nebuchadnezzar had been commissioned 
by Yahweh to rule over the entire Near East (cf. 25:9; 
27:6; 42:7f£.).) 13. in the land of Egypt: Better read with 
LXX, “That are in On.” On is the Hebr form of the 
Egyptian name for Heliopolis, situated about 5 mi. NE 
of Cairo. The city was well known for its temple of Re 
(sun), whose entrance was preceded by two rows of 
obelisks, one of which still stands. According to a 
fragmentary tablet in the British Museum, Nebuchad- 
nezzar did invade Egypt during Amasis’s reign 
(570-526), in his 37th year (568-567), which corre- 
sponds roughly to the date given by Ezekiel for the same 
event (Ezek 29:17-20; cf. ANET 308). 
107 (ec) JEREMIAH’s Last Worps (44:1-30). The 
chapter presents the religious situation of the exiles in 
Egypt, soon after the fall of Jerusalem in 587. Jeremiah 
had to fight constantly against the recurring idolatry of 
his people, which, for him, had been the true cause of the 
kingdom’s downfall; the punishment turned out to be 
meaningless for these Judeans. 

1. Migdol: The name means simply “tower” or 
“fortress.” Several places have this name; the present 
Migdol, as well as that in Ezek 29:10, seems to have been 
recently discovered (cf. E. D. Oren, BASOR 256 [1984] 
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7-44). For Noph and Tahpanhes, see 2:16. Pathros: The 
Hebr transcription of the Egyptian p’-t’-rsy, “Southern 
Land” —i.e., Upper Egypt. Jeremiah probably addressed 
only the:refugees who had taken him down to Egypt, 
and who are now in the north. This title must come from 
a later redactor who extended the sermon to all Jewish 
colonies in Egypt. 2-14. Jeremiah gives his explanation 
of the present miseries; idolatrous practices have broken 
the covenant. The original oracle is probably limited to 
vv 2 and 7-8 (Rudolph); the remaining part of the speech 
uses abundantly the former sermons of the prophet on 
related subjects (e.g., chap. 7). 15-19. The people inter- 
pret the same history in an absolutely opposite way: 
these calamities have been caused precisely because 
idolatry has been eradicated by the Josian reform (see 
D.N. Freedman, Int 21 [1967] 32-49). When the “queen 
of heaven” (cf. 7:16-20) had her worshipers in Israel, 
great prosperity existed; thus, the future could be 
assured only by a return to that cult. 27. J am watching: 
The threat is pronounced by the key word of the call 
narrative Saqad, “to watch” (see comment on 1:11-12; 
31:28). 30. The text merely compares the fate of Zede- 
kiah with that of Hophra. From Herodotus (Hist. 
2.161-63,169; 4.159) we learn that in 570 an Egyptian 
general, Amasis, proclaimed himself king and marched 
against Hophra, who was killed by the people. 
108 (F) The Consolation of Baruch (45:1-5). 
This word of consolation is dated 605, the year of the 
writing of the scroll (chap. 36). 3. Baruch uttered his 
own “confessions” (cf. 20:7-18). One of these sufferings 
must have been the obligation to hide, with his master, 
to escape Jehoiakim’s persecution (36:26). 5. great things: 
There is much speculation about what these “things” 
were. From the Lord’s answer, he apparently asked 
Yahweh to suspend his sentence on Jerusalem and Judah. 
Such a prayer is hopeless; however, Baruch’s life will be 
saved. 
109 (V) Oracles against the Nations (46:1- 
51:64). In the LXX, these oracles are found imme- 
diately after the title in 25:13c and are concluded by the 
vision of the cup of judgment (25:15-38); in general, 
critics agree that the LXX represents the primitive order 
of the book. In other prophetic books (Isa, Ezek), the 
oracles against the nations are inserted between those 
against Israel and those promising the restoration of the 
chosen people. Within this section, the order of the 
nations is also different in both recensions. The MT 
follows a geographical pattern, moving from W to E, 
and the LXX adopts a logical pattern, the nations’ 
political importance. Finally, the authenticity of this 
section has been the subject of long discussions. For a 
while, most exegetes rejected it totally as a later addition 
(Duhm, Volz, etc.). Now such a radical position is no 
longer accepted, and an authentic nucleus is acknowl- 
edged; in fact, each oracle has to be considered sepa- 
rately. Again, it would be strange if Jeremiah, like the 
other prophets, had not addressed the foreign nations! 
This was included in the very object of his whole mis- 
sion (1:10) and had been a part of Baruch’s scroll (36:2); 
Jeremiah even acknowledged that such oracles had been 
pronounced by his predecessors (28:8). However, these 
oracles underwent frequent expansions, much more so 
than any other section of Jer. 
110 (A) Against Egypt (46:1-28) (LXX 26:2-28). 
Two different poems are directed against Egypt. The 
opening verse serves as title to the whole section (chaps. 
46-51), which had to be repeated (cf. 25:13c) once these 
oracles had been displaced. 

(a) THE BatrLe oF CarRCHEMISH (46:2-12) 
(LXX 26:2-12). The first poem is dated the year 
Babylon and Egypt encountered each other in battle at 
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Carchemish (605). Nebuchadnezzar, then the general of 
the army, did defeat Neco at Carchemish in 605. Soon 
after, in August, his father, Nabopolassar, died; 
Nebuchadnezzar returned quickly to Babylon to be pro- 
claimed king, leaving his victory limited to northern 
Syria. However, the event had been important enough 
to make Babylon the leading power of the Near East (see 
Wiseman, Chronicles 67-69). The poem is certainly 
authentic (compare v 5 and 6:25; 20:3,10; 49:29). 2. 
Carchemish: The site of the ancient city is at the present 
Jerablus, on the upper course of the Euphrates. 9. Cush 
is the ancient name for Ethiopia. The identification of 
Put is disputed; most likely it designates a part of Libya 
(see T. Lambdin, IDB 3. 971). Lud: Although the Bible 
mentions Lydians as a population related to Egypt and 
living in Africa (Gen 10:13), and some scholars would 
rather see here a reference to the remote Lydians of Asia 
Minor (which seems to be out of context), we prefer to 
read labim, “Libyans,” instead of ludim (Lydians); indeed 
they are associated with Put in Nah 3:9 as allies of 
Egypt. 11. Gilead figures once more as an ideal place to 
search for balm (8:22; 51:8). Egypt’s sole reaction is to 
cure her wounds. 

(b) THE Invasion oF Ecypt (46:13-28) (LXX 
26:13-28). We have seen that Jeremiah, soon after 587, 
had a similar prediction, which was realized only in 
568-567, according to our present information (see 
43:8-13). Some critics would still date the poem ca. 
601-600, when Nebuchadnezzar and Neco met at the 
Egyptian frontier. We prefer to situate the oracle toward 
the end of Jeremiah’s career. 14. For the identification of 
the geographical names, see comment on 44:1. 15. Apis: 
The sacred bull of the god Ptah, the protector of 
Memphis. 16. Up! let us return: The reflection is from the 
mercenaries in the Egyptian army, mentioned in vv 9 
and 21, who were quite numerous (Herodotus, Hist. 
2.152-54), 17. the noise... go by: Most exegetes find here 
a wordplay on Hophra’s name w’h-ib-r‘, and the Hebr 
vb. he ‘ébir, “go by” —as a sarcastic remark on the futility 
of the help Zedekiah expected from the Egyptian king 
during the final siege of Jerusalem (cf. 37:5-6). 25-26. 
These verses, in prose and recalling the oracle against 
Hophra (44:30), extend the invasion to Upper Egypt, 
Thebes being its capital and Amon its main god; they are 
considered to be a later addition (cf. Ezek 29:13-19), The 
promise of restoration will be repeated for other nations 
(48:47; 49:6,39), which is clearly a reinterpretation of 
these prophecies (see P. Héffken, VT 27 [1977] 
398-412). 

111 (B) Against Philistia (47:1-7) (LXX 29:1-7). 
1. The original title was only “Against the Philistines,” 
as in the LXX. The date given, “Before Pharaoh attacked 
Gaza,” is therefore irrelevant to the rest of the poem (cf. 
E. Kutsch, “. . . denn Jahwe vernichtet die Philister,” Die 
Botschaft und die Boten (Fest. H.-W. Wolff; ed. J. Jeremias, 
et al.; Neukirchen, 1981] 253-67 for a good study of the 
history of this oracle). That event may have occurred ca. 
609, when Neco had been victorious at Megiddo (see 
Herodotus, Hist. 2.159). The invasion “from the north,” 
i.e. from Babylonia, is described in pure Jeremian style. 
The prophecy was fulfilled in 604-603; Nebuchadnezzar 
then appeared on the coastal plain and took Ashkelon 
after an arduous siege (see Wiseman, Chronicles 69). 4. 
Tyre and Sidon: These two important Phoenician seaports 
are presented as allies of Philistia, which they no doubt 
were. Caphtor: Generally identified with Crete, where 
the Philistines originated (cf. Amos 9:7). However, the 
term might be generic, to designate the islands of the 
Aegean Sea, for the Philistines were not exclusively 
from Crete. 5. Gaza... Ashkelon... Ashdod: Added 
from 25:20, they were the main Philistine cities along 
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the coast. their valley; We should read instead, with the 
LXX, the “Anaqim,” a people of tall structure who 
terrified the Israelites on their arrival in Palestine (Num 
13:22ff.; Deut 1:28). These cities are now left to their 
mourning (cf. 16:6). 

112 (C) Against Moab (48:1-47) (LXX 31:1-40). 
The long oracle against Moab, the central state of Trans- 
jordan, appears as a complex mosaic of different poems 
and their expansions. For the identification of the large 
number of geographical names, we refer to Rudolph’s 
Jeremia 263-65; cf. also Y. Aharoni, LBib, 305-9). Moab 
had been opposed to Israel from the time of the exodus 
(Num 22-24); in the 9th cent., her strong king, Mesha, 
succeeded in freeing himself from Israelite domination, 
which he celebrated in his famous inscription (ANET 
320-21). In 601-600, Moabite groups were sent by 
Nebuchadnezzar to uproot Jehoiakim’s revolt (cf. 2 Kgs 
24:2; Jer 12:7-13), which may be the occasion of the 
present oracle. The prophecy came true in 582-581, 
when Nebuchadnezzar invaded Moab and Ammon, 
according to Josephus’s testimony (Ant. 10.9.7 § 181). 

1-10. The first poem describes the total destruction 
of Moab, personified as a woman; the invasion moves 
from N to S, obliging the Moabites to seek refuge in the 
desert (v 6). 5. The verse is taken literally from Isa 15:5; 
the traditional Assyro-Babylonian policy of deporta- 
tions will be applied also to Moab. 7. Chemosh: This chief 
god of the Moabites is mentioned often in Mesha’s 
inscription. 

11-28. The following verses must be considered a 
new poem, for Moab is addressed as masc. The prophet 
proclaims the downfall of the whole land (vv 11-17) and 
applies then the same fate to the individual cities (vv 
18-28). 11. The Moabite wine, the central theme of 
Isaiah’s oracle on Moab (Isa 16:6ff.), was reputed for its 
quality. Here it symbolizes the land’s tranquillity; in- 
deed, Moab was outside the normal route of invasions 
and was only rarely disturbed. 

29-39. The present section is an awkward combina- 
tion of texts borrowed from Isaiah’s oracles against 
Moab (Isa 15-16). The interpolator’s purpose is to give 
the reason for such a punishment—Moab’s pride and 
loftiness of heart against Israel and its God; the same 
reason figures also in Zeph 2:8-11; Ezek 25:8-11. 

40-47. This last part of the poem is another mosaic 
of biblical texts. Rudolph keeps only vv 40-42 as 
original. 43-44. The verses are a quotation of Isa 
24:17-18; doom is inevitable. 

113 (D) Against Ammon (49:1-6) (LXX 30:17- 
21). This authentic oracle against Ammon can also be 
dated ca. 601-600 (cf. 48; 2 Kgs 24:2). Ammon was 
situated N of Moab, but her territorial limits were never 
clearly defined; her capital was Rabbah, modern Amman. 
The Ammonites rejoiced at the fall of Jerusalem (Ezek 
25:1-7), and their king, Baalis, was the principal author 
of Gedaliah’s murder (cf. 40:11ff.). For the fulfillment of 
the oracle, see the oracle against Moab. 1. Milcom: The 
Ammonites’ chief god. disinherited Gad: At the time of the 
conquest, Gad had received as his lot a part of the 
Ammonite territory (Num 32:33-37; Josh 13:24-28). 
But after Tiglath-pileser III had conquered this region in 
734 (2 Kgs 15:29), the Ammonites probably kept it 
under their political influence, for they were themselves 
vassals of Assyria. In fact, at that time, Amos had already 
reproached them in the same manner (Amos 1:13). 3. 
Heshbon: The city is located at modern Hesban, in the 
northern part of Moab; Heshbon had probably been an 
Ammonite possession in its early history (Judg 11:26). 
Now it lies down in mourning (cf. 47:5), and the Am- 
monite god and people are exiled, as happened to Moab 
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(48:7; Amos 1:15). 6. For this promise of restoration, 
missing in the LXX, see 46:26 and 48:47. 
114 (E) Against Edom (49:7-22) (LXX 30:1-16). 
Edom was the S Transjordan state, extending from the 
Wadi Zered to the Gulf of Agabah. Her capital, Bozrah, 
is now Situated at Buseirah, some 22 mi. SE of the Dead 
Sea. Although the Edomites had some relationship with 
the Israelites (Gen 25:19ff.; 36:1), their antagonism was 
ancestral. They rejoiced at Jerusalem’s downfall and, 
apparently, they plundered the south (cf. Ezek 35:1-15; 
Obad 10-17; Lam 4:21; Ps 137:7). We have no record 
of a Babylonian invasion of Edom; she must have sub- 
mitted as did her neighbors. The present state of the 
oracle shows a clear influence of Obadiah; we should 
probably keep as original only vv 7-8,10b-11, and 22. 
7. Edom was reputed for her wisdom traditions (Obad 
8-9; Bar 3:22-23; Job 2:11; etc.). Teman is often iden- 
tified with Tawilan, just below Jebel Heidan. In the 
present passage, Teman represents the whole of Edom. 
8. Dedan: Ordinarily it refers to a district in NW Arabia; 
there is a possibility that a clan of Dedanites had settled 
in Edom. Esau: The ancestor of Edom, as Jacob, his 
brother, was the ancestor of Israel (Gen 36). 
115 (F) Against Damascus (49:23-27) (LXX 
30:29-33). The true title should be “Against the Syrian 
Cities.” These cities are not listed in the vision of the 
“cup of judgment” (25:15ff.). Inasmuch as all the Ara- 
mean city-states fell under Tiglath-pileser III in the 8th 
cent., the present oracle would have a more suitable con- 
text in that period. However, Jeremiah could have pro- 
nounced these words ca. 605, when Nebuchadnezzar 
crushed the Egyptians at Carchemish, or even more likely 
ca. 601-600, when Aramean groups were commissioned 
by the Babylonian king to settle Jehoiakim’s revolt 
(2 Kgs 24:2-4; Jer 12:7-13). 
116 (G) Against Arabia (49:28-33) (LXX 30:23- 
28). Jeremiah now turns to the Bedouin tribes of the 
Syrian desert, E of Transjordan, i.e., Kedar. In his 
chronicles, Nebuchadnezzar recorded the raid he led 
against these tribes in 599-598 (cf. Wiseman, Chronicles 
71). 
117 (H) Against Elam (49:34-39) (LXX 25:14- 
20). Finally, Jeremiah condemns Elam, NE of the 
Persian Gulf. The country fell under the Assyrian power 
when Ashurbanipal destroyed the capital, Susa, in 640. 
Thereafter, Elam came progressively under the control 
of the Medes; in 612, Cyaxares, the Median king, 
assisted Nabopolassar of Babylon in his final assault on 
Nineveh. For the following years, our information on 
Elam is scanty. 35. bow of Elam: The Elamites were 
recognized as excellent archers (Isa 22:6). 36. four winds: 
Probably Ezekiel’s expression for “all directions” (Ezek 
37:9). 39. On this late promise of restoration, see 46:26 
(cf. also 48:47; 49:6). 
118 (I) Against Babylon (50:1-51:58) (LXX 
27:1-28:58). Very few exegetes would still attribute 
this long poem or series of poems against Babylon to 
Jeremiah; we rather have to deal with the work of a 
disciple who wrote not long before 538, the year 
Babylon fell to the Persians. In fact, Jeremiah strongly 
believed that Babylon was Yahweh’s instrument for 
vengeance; one should pray for Babylon and contribute 
to its welfare for the exile in its midst would be long 
(27:6ff.; 29). The present atmosphere is entirely 
different: Babylon is on the verge of downfall and the 
exiles will soon return home, the two constant themes 
of these chapters. Thus, we are in the context of the 
exile, and the poems are to be compared to Isa 13-14 (ca. 
550) and Dt-Isa. 

50:1-7. This first section presents the two leading 
themes: the fall of Babylon (vv 2~3) and the return from 
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exile (vv 4-7). 2. Bel... Merodach: Bel was the main god 
of Nippur, whose Sumerian name was EN-LIL, “the 
lord of wind.” He was later identified with the main god 
of Babylon, Marduk (Merodach), who became the head 
of the Babylonian pantheon. Thus, the poet refers here 
to this one god. 3. a people from the north: Jeremiah’s com- 
mon expression to designate the future invader in his 
early poems (cf. chaps. 2-6). The author does not use it 
properly here, for the Persians came from the east. 4-5. 
The return from exile coincides with this last event; it is 
also the occasion to renew the covenant-(cf. 31:31-34). 
6-7. The wandering of the sheep must be an allusion to 
Judah’s idolatrous cult on high places (cf. 2:20; 3:2; 
23:1ff.; Ezek 34; Isa 53:6). 

8-20. The same themes are given further develop- 
ment. The catastrophe is so imminent that the foreigners — 
the exiled people—are asked to flee quickly. 17b-18. 
The passage breaks the sequence of vv 17a and 19. 
Assyria had conquered northern Israel in 721 (2 Kgs 
17:3ff.) and had been punished; the same fate is now 
befalling Babylon. 

21-28. The destruction of the glorious city is pro- 
claimed in Jerusalem. 21. Merathaim: The dual form of 
the word mara, “twice bitter”; the author proposes a 
wordplay on the name of the region N of the Persian 
Gulf where the Tigris and the Euphrates meet, called nar 
marrati. Pekod: It means “visit” or “punishment,” another 
wordplay on Puqidu, a region E of Babylon (Ezek 
23:23). 23. the hammer: It symbolizes Babylon as the 
instrument of God’s vengeance (51:20-23). 

29-32. Babylon is destroyed for its insolence! Most 

of the expressions used here are already found in vv 
14-16,21,26-27. 29. holy one of Israel: This name of 
Yahweh is characteristic of Isa; it is found here only in 
chaps. 50-51. 33-40. The second main theme, the 
restoration of Israel, is now evolved. Yahweh is called 
the redeemer of Israel (gol; cf. Lev 25:47ff.), a charac- 
teristic of Dt-Isa (e.g., Isa 41:14; 43:1,14; 44:6,22-24: 
etc.). 35-38. The word “sword” is repeated emphatically 
in this frenetic judgment on both the people and the 
material civilization of Babylon; the enumeration has a 
close parallel in Dt-Isa (Isa 44:25,27; 45:3). 
119 41-46. The present section is purely a collec- 
tion of previous texts. 41-43. The poem on the “foe from 
the north” is quoted, with the change of “Zion” for 
“Babylon” (cf. 6:22-24). 44-46. The oracle against 
Edom is quoted, with the same required changes (cf. 
49:19-21). 

51:1-19. The combined themes of the destruction of 
Babylon and of the return of the exiles reappear. 1. 
Chaldea: Instead of kaSdim (Chaldeans), the MT has its 
cryptogram, in atbash (cf. 25:25~26), leb qaméay (the heart 
of my adversaries). 7. golden cup: We deal once more with 
an allusion to the “cup of judgment” (25:15ff.); it is now 
said to be of gold, for Babylon was fabulously rich. 
11-14. This assault against Babylon recalls the one 
against Egypt (46:3ff.). Media’s kings: Previously the 
author used Jeremiah’s expression, “the foe from the 
north” (50:3,9,41; 51:48); hence, this may be a gloss. 
Until the middle of the 6th cent., the Medes were the 
leading power of Iran; they then fell to Cyrus, the 
Persian king, who incorporated them into his empire. 
Because the Persians took Babylon in 538, it may well 
be that the Medes represent them, as in Isa 13:17. 15-19. 
This passage is a doublet of 10:12-16. 

20-26. The image of Babylon as the hammer of 
God’s vengeance (50:23) is now developed in a frenzied 
war song (cf. 50:35-38). Now that its work is over, the 
hammer will be shattered, although its might is com- 
parable to a lofty mountain. 

27-33. Babylon is under the assault, being reduced to 
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a threshing floor. 27. Ararat, Minni, Ashkenaz: These 
three geographical names are well known in the cunei- 
form texts (Urartu, Mannay, ASguzaya). They are all 
regions of Armenia, in the neighborhood of Lake Van 
and Lake Urmia. They were successively conquered by 
the Medes and the Persians, and some of their con- 
tingents were part of the Persian army that conquered 
Babylon in 538. 

44-48. The present section is a severe attack on 
Babylon’s main god, Bel-Marduk (cf. 50:2), which is the 
occasion of a general joy for the remaining part of the 
universe. 

49-57. The reasons for Babylon’s downfall are now 
enumerated. The law of retaliation has to be applied; the 
heathens have profaned the Temple by their presence 
within its enclosure (cf. Lam 1:10). 

58. A final verse proclaims the leveling of Babylon’s 
mighty fortifications. But Cyrus did not destroy the city 
in 538, for it surrendered without a fight. It is only in 
482 that it was totally laid waste by Xerxes I on the 
occasion of a revolt. 

120 (J) The Oracle in the Euphrates (51:59-64) 
(LXX 28:59-64). It has been customary to consider 
this short narrative as fictitious to justify the presence of 
the long oracle against Babylon. Only a few would still 
doubt the historicity of this event, which occurred in 
594-593, under Zedekiah. The ambassadors of the 
neighboring kings met in Jerusalem to form a coalition 
of the western states for overthrowing the Babylonian 
domination (cf. chap. 27). 59. Seraiah: According to his 
genealogy, he was Baruch’s brother (32:12). Zedekiah 
had to justify his conduct, which would have been the 
purpose of the present delegation. Through Baruch, he 
must have been friendly with Jeremiah. 61. Seraiah has 
to read the content of the book; we presume that the 
reading has been done privately, for the divulgation of 
the oracle in Babylonia would have been quite imprudent. 
After all, Jeremiah has just assured the exiles that such a 
downfall of Babylon would be long coming, so that they 
would have to settle in their new land (cf. chap. 29) 62. 
Probably another addition borrowed from the preceding 
poem (50:3; 51:26). We will never know what was writ- 
ten in the book, and the redactor of the present narrative 
did not know either. 63-64. This action is prophetic (see 
comment on 13:1-14), dramatizing the word of doom 
on Babylon by the sinking of the book in the Euphrates. 
weary themselves: The last word of v 58 is wéya‘épa, and 
the redactional note (“Thus far the words of Jeremiah”) 
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probably followed it immediately. When the present 
pericope (vv 59-64) was introduced here, the note, 
wrongly separated from its primitive context, was put 
after it. 

121 (VI) Historical Appendix (52:1-34). This 
last chapter, a later addition, as 51:64 testifies, repro- 
duces 2 Kgs 24:18-25:30, with the exception of 
25:22-26, which is Gedaliah’s story, recorded in greater 
detail in Jer 40-41. In the present exposition, we shall 
limit ourselves to the main differences between the two 
texts; we refer to the commentary on Kgs for the 
remaining parts. 20. twelve oxen of bronze: They are not 
mentioned in 2 Kgs 25:16, and with reason, for Ahaz 
gave them as a tribute to Tiglath-pileser III (2 Kgs 
16:17-18). 28-30. The verses are missing from both 
2 Kgs and the LXX. A special source that follows the 
Babylonian chronology has been used; nothing can 
disprove its historical value. seventh year: According to 
the Babylonian practice of postdating, the accessional 
year is not counted; thus, Nebuchadnezzar’s first regnal 
year was 604; the first deportation occurred, then, in 
597. But the Hebr computation takes the accessional 
year as the first regnal; hence, 2 Kgs 24:12 dated it in the 
king’s eighth year. eighteenth year: Both 2 Kgs 25:8 and 
Jer 52:12 have “nineteenth” for the same reason. twenty- 
third year: This third deportation, in the year 582-581, is 
known only from the present source. Some historians 
explain it as a reprisal for Gedaliah’s murder, while 
others would rather believe that in the same year Judah 
joined in the Ammonite-Moabite revolt, which 
Nebuchadnezzar mastered (Josephus, Ant. 10.9.7 §181- 
82). A final solution has not yet been reached. Moreover, 
there is a great difference in the number of the deported 
people. The book of Kings gives only the number of the 
first deportation (2 Kgs 24:14,16): 10,000 and 8,000! 
These figures are certainly round numbers and much too 
high. Those given here, being so precise, must come 
from official lists of deportees; although we cannot 
suspect their authenticity, they still could represent only 
special categories of people and would not constitute the 
exact number. 

This section of Kgs has been reproduced here prob- 
ably to show how Jeremiah’s prophecies were fulfilled. 
As he so constantly repeated, Jerusalem was to be 
destroyed and Judah sent into exile. With the liberation 
of Jehoiachin, his hope in the future was given a first sign 
of realization. 
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2 OUTLINE 


The Historical Development from Prophecy to Apocalypticism 
(§ 3-24) 
(1) Definitions (§ 3-4) 
(A) Eschatology (§ 3) 
(B) Apocalypticism (§ 4) 
(II) Early Postexilic Prophecy (§ 5-11) 
(A) Second Isaiah (§ 5-6) 
(B) Haggai (§ 7) 
(C) Zechariah (§ 8) 
(D) Ezekiel 40-48 (§ 9) 
(E) Third Isaiah (§ 10-11) 
(Ill) Oracles of Uncertain Date (§ 12-18) 


(A) Malachi (§ 13) 

(B) Joel (§ 14) 

(C) Ezekiel 38-39 (§ 15) 

(D) Zechariah 9-14 (§ 16) 

(E) Isaiah 24-27 (§ 17) 

(F) The Setting of Eschatological Prophecy (§ 18) 
(IV) Apocalypticism (§ 19-24) 

(A) 1 Enoch (§ 19) 

(B) Daniel (§ 20-21) 

(C) The Spread of Apocalyptic Ideas (§ 22) 

(D) Influence on Christianity (§ 23) 

(E) Theological Value (§ 24) 


é: THE HISTORICAL DEVELOPMENT FROM 
PROPHECY TO APOCALYPTICISM 


(I) Definitions. Eschatology and apocalyp- 
ticism are ambiguous terms which scholars use with 
various connotations. 

(A) Eschatology. Eschatology is literally the 
doctrine of the last things (~ OT Thought, 77:164). The 
term was introduced in systematic theology in the 19th 
cent. to refer to matters concerning the judgement after 
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death and the end of the world. In biblical studies it has 
a broader range and refers to the expectation of any 
decisive change in the course of history through the 
intervention of God. The prophets were primarily con- 
cerned with the fate of Israel and Judah. When Amos 
declared that “the end has come upon my people Israel” 
(8:2), he did not envisage the end of the world but only 
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the end of Israel as a political entity. Nonetheless, it is 
important to note that the prophets often used cosmic 
imagery —i.e., they spoke of particular historical crises 
as if they involved the destruction or renewal of the 
world. So, e.g., Jer 4:23 expresses the impending Baby- 
lonian invasion in a vision of cosmic desolation: “I 
looked on the earth, and lo, it was waste and void,” and 
Isaiah describes the reign of a future king in terms of a 
transformation of nature (Isa 11:1-9). In short, national 
eschatology (concern for the future of Israel) and cosmic 
eschatology (concern for the future of the world) cannot 
be cleanly separated, even in the preexilic prophets. The 
cosmic imagery probably derives from the language of 
the cult which addressed the God of Israel as the judge 
of all the earth (Ps 98:8-9). Personal eschatology, concern 
for the fate of the individual after death, does not 
become important until the end of the Old Testament 
period, in the apocalyptic literature, and then it is usually 
discussed in the context of national and cosmic expecta- 
tion. 
4 (B) Apocalypticism. Apocalypticism is a 
term derived from apocalypse, the Gk. word for revela- 
tion and the name of the last book of the Bible. There has 
been extensive debate about the terminology (see P. D. 
Hanson, HBMI 465-88). There is general agreement 
that the main corpus of Jewish apocalyptic literature was 
produced ca. 200 sc-ap 100 and includes the canonical 
book of Daniel and such pseudepigrapha as 1 Enoch, 
2 Enoch, 4 Ezra, 2 Baruch, 3 Baruch, and Apoc. Abraham 
(see Koch, Rediscovery 23). Some scholars focus on the 
literary form of this material as the revelation of heav- 
enly mysteries (e.g., Rowland, Open Heaven; H. Stege- 
mann in D. Hellholm [ed.], Apocalypticism 495-530). 
From this perspective the visions in Zech 1-6 might be 
considered to constitute the earliest apocalypse (so H. 
Gese, ZTK [1973] 20-49). Others focus rather on the 
content of the literature and esp. on the eschatology in- 
volved (E. P. Sanders in Hellholm [ed.], Apocalypticism 
447-59). Even here, differences arise. P. D. Hanson 
focuses primarily on cosmic eschatology, expressed in 
mythical language, and so he finds the “dawn of apoca- 
lyptic” in the early postexilic period in such documents 
as Third Isaiah. Others attach more importance to the 
introduction of personal eschatology in the writings of 
the Hellenistic period (so Collins, in Hanson [ed.], 
Visionaries 61-84; a good spectrum of opinion is 
represented in that volume). The position taken here is 
that an apocalypse is defined by both form and content: 
as a genre of revelatory literature, mediated by an angel 
or heavenly being, which is concerned with a transcen- 
dent world populated by angels and with transcendent 
eschatology which has a personal as well as a cosmic 
dimension (for elaboration, see Collins [ed.], Semeia 14, 
and Apocalyptic Imagination, chap. 1). On this definition, 
the earliest apocalypses are found in 1 Enoch and Dan in 
the Hellenistic period, although these have important 
links with older traditions. Other material is called 
apocalyptic insofar as it resembles the apocalypses in 
some respect, but this usage is inevitably loose. 
i (II) Early Postexilic Prophecy. 
(A) Second Isaiah. The postexilic period 

was inaugurated by the anonymous oracles in Isa 40-55. 
The opening verse, “Comfort, give comfort to my 
people, says your God” (Isa 40:1), is indicative of a major 
shift in emphasis in the history of prophecy. The pre- 
exilic prophets had sometimes prophesied salvation as 
well as destruction, but their dominant emphasis was on 
judgment. In Isa 40-55, however, the emphasis shifts to 
the expectation of final and lasting salvation. 

Dt-Isa viewed the release of the Jewish captives from 
Babylon as a decisive event of cosmic significance. 


From Prophecy to Apocalypticism 299 


According to Ezra 1:1-4 the exile was brought to an end 
by the decree of Cyrus, King of Persia. For the prophet, 
however, the crucial decree was issued in the heavenly 
council by the Lord (40:3,6). Israel was saved forever 
and would never be put to shame again (45:17). Hence- 
forth the other nations too would recognize the sover- 
eignty of the God of Israel (45:23-24; 49:22-26). The 
wealth of Egypt and Ethiopia would flow into Jerusalem 
(45:14). Kings would be astonished at the transforma- 
tion of Israel, the servant of the Lord, who would be a 
light to the nations and would justify many by patiently 
enduring the sufferings of the exile and waiting for the 
manifestation of its God. The Persian king, Cyrus, was 
the instrument of Yahweh, or even his “Messiah” or 
anointed king (44:1). 

6 Dt-Isa insisted (43:19; 48:6) that the liberation 
from Babylon was “a new thing.” Yet it could only be 
comprehended by analogy with the great events of the 
past. The call to prepare in the desert the way of the Lord 
(40:3) was in effect announcing a new exodus (a theme 
already present in Hos 2:14-15). Isa 51:9-11 evokes an 
even more ancient model, asking God, “Was it not you 
who crushed Rahab, you who pierced the dragon? Was 
it not you who dried up the sea, the waters of the great 
deep?” The Bible does not tell the story of a battle 
between God and “the dragon,” but it often alludes to it 
(e.g., Pss 74:12-17; 89:10-11; Job 26:12-13; see the 
comprehensive study of J. Day, God’s Conflict with the 
Dragon and the Sea (Cambridge, 1985]). The story is now 
known from the Canaanite texts discovered at Ugarit in 
northern Syria in 1929, where the God Baal does battle 
with the Sea (Yamm) and monsters such as Lotan 
(Leviathan) (see ANET 129-42). In the cult of the 
Jerusalem Temple, Yahweh replaced Baal as the victor- 
ious god, and the story of his battle with the sea served 
as a metaphor for creation and, as in Isa 51, for the 
exodus. Second Isaiah tried to convey the significance of 
the restoration from Babylon by comparing it to this 
mythic battle. The imagery of the battle with the dragon 
would play an important part in postexilic eschatology 
(e.g., Isa 27:1; Dan 7). 

The utopian prophecies of Isa 40-55 must surely 

have buoyed the spirits of the returning exiles. Before 
long, however, it became apparent that the actual future 
would not be as glorious as the prophet predicted. We 
can sense the emerging problem in Isa 62:6-7: watch- 
men are “to remind the Lord... until he reestablishes 
Jerusalem.” The problem of the inadequate fulfillment of 
the prophecies of restoration can be seen more vividly, 
however, in the prophet Haggai. 
7 (B) Haggai. Haggai 1:6 describes the 
extreme poverty of the postexilic community. According 
to Haggai there was a simple explanation for this great 
disappointment: “Because my house lies in ruins, while 
each of you hurries to his own house” (Hag 1:9). 
According to Ezra 6:14-15 the Temple was only rebuilt 
two decades after the return, at the urging of Haggai and 
his fellow prophet Zechariah. Yet the promised trans- 
formation did not follow. In the manner of prophets 
down to modern times, Haggai resolutely refused to 
admit that his prediction was mistaken (see Carroll, 
When Prophecy Failed 157-68). Instead he insisted that it 
would yet be fulfilled “in a little while.” 

We see here the basic strategy by which the time- 
bound oracles of the prophets were still regarded as valid 
after the time for their fulfillment had passed: they were 
projected into the future. Neither Dt-Isa nor Hag was 
discredited when the restoration did not turn out as they 
predicted. Instead they were understood to refer to a 
future eschatological time. 

Haggai also introduces another aspect of postexilic 
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eschatology: messianic expectation. The concluding 
oracle (2:20-23) promises to overthrow kingdoms and 
set Zerubbabel (the governor) “as a signet ring.” The 
clear implication is that Zerubbabel will become king on 
the throne of David (see D. Petersen, Haggai and 
Zechariah 1-8 [Phl, 1984] 102-6). The oracle seems to 
predict the overthrow of Persia and restoration of 
Judean independence in the near future. Yet it does not 
call for rebellion or urge anyone to crown Zerubbabel 
king. Presumably Zerubbabel would restore the Davidic 
line. His reign would not entail the end of history but it 
would be part of the final and glorious restoration of 
Israel. The timing of this transformation, however, was 
in the hands of God. 

8 (C) Zechariah. Messianic expectation is 
also reflected in Zech 1-8, contemporary with Hag. 
Unlike Dt-Isa and Hag, Zechariah reports visions which 
are highly symbolic in character and are reminiscent of 
Ezek. These visions are explained to the prophet by an 
angel, in the manner of later apocalyptic literature. Like 
the other prophets of the day, Zechariah predicted that 
“my cities shall again overflow with prosperity” (1:17) 
and that the Lord himself would dwell in their midst 
(2:14-15). In this scenario, however, he attaches special 
importance to two figures: Zerubbabel and the high 
priest, Joshua, who are described as two “sons of oil” or 
anointed ones (Messiahs), who stand before the Lord. In 
chap. 3 we learn that Joshua had his opponents, who are 
symbolized in the vision as Satan. Satan is rebuked by 
the angel of the Lord. Joshua is fully vindicated and his 
guilt is taken away. Then he is told that God will bring 
“my servant the Shoot,” which is to say that he will 
restore the Davidic line, and remove the guilt of the 
land. Zechariah returns to these two figures in chap. 6. 
A crown is placed on the head of Joshua, who is then 
told that the “Shoot” or Davidic heir will be enthroned 
and that the priest will be at his right hand. Many 
scholars suspect that the crown was originally placed on 
the head of Zerubbabel (cf. NAB, NEB). In any case it 
is clear that priest and king share the leadership of the 
community. 

Here, as in Hag, there is some question about the 
import of this messianic expectation. We are told that 
the “Shoot” will rebuild the Temple, but not that he 
would overthrow Persia. That must be left in the hands 
of God. Zechariah is no revolutionary. He is more inter- 
ested in the purity of the land than in its independence. 
The Davidic shoot is overshadowed by the priest (at 
least if the crown is placed on Joshua’s head, as the Hebr 
text of 6:11 has it). We should emphasize that these 
“Messiahs” are not transcendent savior figures in the 
Christian sense. They are functionaries who hold offices 
in the restored Jewish community. The model of two 
Messiahs rather than one appears again in the DSS 
(Collins, Apocalyptic Imagination 122-26; + Apocrypha, 
67:117). 

9 (D) Ezekiel 40-48. In Hag and Zech we see 
one strand of postexilic eschatology, which looked for 
the lasting and glorious restoration of Jerusalem and 
attached great importance to the Temple and the priest- 
hood. A similar strand can be seen in Ezek 40-48 in the 
great vision of the restored Jerusalem, where the prophet 
is guided by a mediating angel (Hanson, Dawn of Apoca- 
lyptic 228-40). In Ezekiel’s vision, however, the messianic 
figure is a “prince,” apparently something less than a 
king in political power, and there is no mention of an 
individual high priest (J. D. Levenson, Theology of the 
Program of Restoration [Missoula, 1976] 55-107; see 
Petersen, Haggai and Zechariah 1-8 [+ 7 above] 116-19, 
for further differences between Ezek 40-48 and Zech). 
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The Ezek passage may come from a slightly earlier 
period than Hag and Zech. 

10 (E) Third Isaiah. A very different attitude 
to the Temple is found in Isa 56-66 (Third Isaiah), a 
loose collection of oracles which probably derives from 
the disciples of Second Isaiah. Isa 66:1-2 directly ques- 
tions whether an adequate house can be built for God on 
earth (cf. 1 Kgs 8; Acts 7). It is clear enough that the 
prophet who uttered this oracle was opposed to the 
program of Hag and attached far less importance to the 
Temple; however, less clear are the nature, cause, and 
extent of the division within the Jewish community 
which these verses reveal. 

In 1975 Paul D. Hanson published a sweeping recon- 
struction of the early postexilic situation under the title 
The Dawn of Apocalyptic. According to Hanson, two 
groups competed for the control of the Jerusalem cult 
after the return from Babylon. One was the “hierocratic 
party” of the Zadokite priests. Their viewpoint is repre- 
sented in Ezek 40-48, Hag, and Zech. The other was the 
“visionary party” whose viewpoint is expressed in Isa 
56-66. Hanson regarded the latter as “proto-apocalyptic” 
because of their appeal for supernatural intervention and 
their hope for cosmic transformation, which arose out of 
their alienation from the priestly cult. 

Hanson's reconstruction is attractive in its compre- 
hension of material which has always baffled scholars. 
He is undeniably right that there were sharp differences 
within the postexilic community (besides the dispute 
over the Temple, contrast Ezek 44:9, “no foreigners, un- 
circumcised in heart and flesh, shall ever enter my sanc- 
tuary ...,” with Isa 56:1-8, “and the foreigners who join 
themselves to the Lord .. . them I will bring to my holy 
mountain and make joyful in my house of prayer”). 
Many scholars, however, feel that Hanson has oversim- 
plified the situation. He reads Isa 56-66 as a sustained 
polemic against the Zadokite cult. So, when Isa 57:1-13 
denounces various idolatrous practices, including human 
sacrifices, Hanson assumes that traditional rhetoric is 
being used to denigrate the official priesthood. Other 
scholars read the passage literally and assume that it 
describes actual abuses. The difficulty of interpretation 
can be seen in Isa 66:3. The Hebr text juxtaposes parti- 
cipial phrases: “slaughtering the ox, slaying a man, 
sacrificing the sheep, breaking a dog’s neck.” The NAB 
translates this as “merely slaughtering an ox is like slay- 
ing a man,” etc. (so also RSV). On this interpretation, 
Third Isaiah was rejecting the sacrificial cult completely. 
It is possible, however, to read the passage as “one who 
slaughters an ox also slays a man” In that case the 
prophet is not attacking sacrifice as such, but the ethics 
of the worshipers, and the polemic is directed not against 
the priesthood but against another segment of the popu- 
lation which was reverting to old idolatrous practices (cf. 
J. Blenkinsopp, A History of Prophecy in Israel [Phl, 
1983] 249). 

At the least, however, Hanson has shown persuasively 
that the group which produced Isa 56-66 was a 
powerless group at the fringes of postexilic society. This 
much can be inferred from a passage like Isa 65:13: “Lo, 
my servants shall eat but you shall go hungry; my ser- 
vants shall drink but you shall be thirsty . . .”—evidently 
in the present the “servants” are the ones who are hungry 
and thirsty. They react to their marginal situation by 
appealing to God to intervene: “Oh that you would rend 
the heavens and come down, with the mountains quak- 
ing before you.” (63:19). God is portrayed as a warrior 
drenched in blood (Isa 63) marching out to save his 
people as he did at the time of the exodus. The appeal to 
the supernatural arises from the apparent helplessness of 
natural means of transforming this world. 
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11 Perhaps the most striking eschatological 
passage is Isa 65:17: “Lo, I am about to create new 
heavens and a new earth.” The phrase is repeated in Rev 
21:1, and is a major reason why scholars such as Hanson 
have used the term “apocalyptic” with reference to Third 
Isaiah. The idea of a new creation initially appears more 
radical than anything in the preexilic prophets or in Hag 
and Zech. The nature of the new creation, however, is 
not as different from the old creation as we might expect. 
People will live longer lives— whoever falls short of a 
hundred years will be accursed (65:20). Also, “they shall 
live in the houses they build and eat the fruit of the 
vineyards they plant” (65:21). Yet this is still mortal life, 
as we know it, though longer and better. Isa 65:25 
appropriately quotes Isa 11:6 on the wolf and the lamb 
lying down together. The idea of salvation in early post- 
exilic prophecy is not greatly different from that of older 
Israelite tradition. By contrast, it is greatly different 
from what we find in the apocalypses of the second 
century Bc, where the belief in the resurrection of the 
dead is introduced. 

The significance of Isa 56-66 for the development of 
postexilic eschatology is that it shows one setting in 
which eschatological hopes arose. We should not con- 
clude, however, that such hopes only arose at the fringes 
of Jewish society. Hag and Zech were no less eschato- 
logical, although their ideal of the restored society was 
different. Both groups were concerned with the imme- 
diate future of the land of Israel. It should, of course, be 
noted that while the “servants” of Isa 65:13 were power- 
less within Judah, Judah itself was powerless in the 
wider international context; and so, even in the case of 
Hag and Zech, eschatology was still an expression of the 
hopes of the powerless. 

12 (III) Oracles of Uncertain Date. The 
anonymous oracles of Isa 56-66 can be placed with some 
confidence after the end of the exile, because of their 
affinities with Isa 40-55 and the controversy over the 
rebuilding of the Temple. In the case of other postexilic 
oracles we are less fortunate. With the exception of Joel, 
all the oracles after Hag and Zech are anonymous 
(Malachi is probably not a proper name; the word, 
which means “my messenger” is taken from Mal 3:1). In 
no case do we have an explicit indication of date (Mal 
may be placed around the time of Ezra, because of the 
prominence of the problem of mixed marriages, but 
even this is not certain). Many of these oracles are 
attached to older biblical books. We should include here 
editorial additions to prophetic books, such as Amos 
9:8b-15, and many of the passages introduced by the 
phrase “on that day” throughout the prophetic corpus 
(Blenkinsopp, History of Prophecy 261-62; the phrase 
evokes the eschatological “Day of the Lord,” Amos 5:18; 
Zeph 1:14; Joel 2:1; etc.). The more significant eschato- 
logical compositions include Mal, Joel, Ezek 38-39, 
Zech 9-14, and Isa 24-27. 

13 (A) Malachi. In the case of Malachi we at 
least know the problems he was addressing: corrupt 
priesthood, mixed marriages, and divorce. The prophet’s 
prediction, “suddenly there will come to the Temple the 
Lord whom you seek” (3:1), is reminiscent of the Day of 
the Lord in Amos (compare Amos 9:1: “I saw the Lord 
standing beside the altar . . 2’). His main contribution to 
the development of postexilic eschatology is in the intro- 
duction of an angel or messenger who will prepare the 
way before the Lord (3:1). In an appendix (3:23-24), this 
messenger is identified with Elijah the prophet. This 
motif reappears later in the DSS and in the NT (> 
Apocrypha, 68:116; NT Thought 81:3). The identifi- 
cation with Elijah rests on the tradition that Elijah had 
been taken up to heaven alive (2 Kgs 2:11) and so had not 
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completed his earthly career. Elijah shared with Enoch 
the distinction of having been taken up without suffering 
death. Such figures were later the focus of considerable 
interest in the apocalyptic literature. 

14 (B) Joel. In chaps. 1-2 the eschatological 
language of the Day of the Lord is used to describe the 
effect of a plague of locusts. Chapters 3-4, however, 
refer to purely eschatological events, and many scholars 
think that they are the work of a different prophet (e.g., 
Pléger, Theocracy and Eschatology 96-105). Chapter 4 
accuses the people of Tyre and Sidon of selling Jews to 
the Greeks. The prophet reacts to such abuse of the 
powerless Jewish people by fantasizing about a judg- 
ment of the nations in the valley of Jehoshaphat and 
about a utopian state of the Jews when God pours out 
his spirit (3:1; cf. Acts 2:16-21) and transforms Judah so 
that the mountains drip wine. These eschatological 
oracles echo other prophetic passages (for the gift of the 
spirit, see Ezek 36:27; for the transformation of the 
mountains, see Amos 9:13). 

15 (C) Ezekiel 38-39. The famous prophecy 
against Gog in Ezek 38-39 is, like Joel 4, a fantasy of 
vengeance against the nations. To some extent it is 
modeled on the ancient theme of the “conflict with the 
nations” which we find in, e.g., Ps 2, and which may be 
regarded as an adaptation of the myth of divine combat 
with the sea and its monsters—this figuring so promi- 
nently in biblical poetry (see Day, God’s Conflict [> 6 
above] 125-38). The details, however, are patched 
together from various sources and represented as a 
fulfillment of ancient prophecy (38:17). The name Gog 
may have been suggested by the famous king Gyges of 
Lydia, but the prophecy is not concerned with real 
history or geography. It is rather a fantasy in which the 
opposition of Israel and the nations comes to a definitive 
climax. Motifs from these chapters are used in a similar 
way in Rev 19:17-21 and 20:8-10. We find here the 
increasing tendency in the postexilic period to under- 
stand earlier prophecy as referring not to specific crises 
such as the Assyrian and Babylonian invasions, but to 
the end of all history. 

16 (D) Zechariah 9-14. There is general agree- 
ment that Zech 9-14 is not the work of the same prophet 
as the one who authored Zech 1-8. There is no con- 
sensus, however, as to when these oracles were com- 
posed. The most popular view sees in Zech 9 a reflection 
of the conquests of Alexander the Great. Paul Hanson, 
by contrast, regards Zech 9 as a reworking of a mythic 
pattern, without specific historical reference; he tries to 
relate Zech 9-14 to the conflict in the postexilic commu- 
nity that is reflected in Isa 56-66. Some have even 
defended a preexilic date for Zech 9 (for summaries of 
scholarship, see Hanson, Dawn of Apocalyptic 287-92; 
and B. Childs, CIOTS 475-76). Chapters 9-11 seem to 
reflect quite specific historical events, but these events 
are now lost to us. The allegory of the shepherds in chap. 
11 is critical of the Israelite and Jewish leaders for 
neglecting their flock, and chap. 9 expresses the hope for 
a just and humble king. At least these chapters would 
seem to arise from dissatisfaction within the Jewish 
community with the leadership of the day. 

Chapters 12-14 are made up primarily of 
eschatological oracles, introduced by the formula “on 
that day.” The dominant theme is “the destruction of all 
nations that come against Jerusalem” (12:9). As with 
Ezek 38-39, we do not know whether these oracles were 
inspired by specific events or simply reflect the resent- 
ment of a small and powerless people. The depth of the 
resentment is reflected in the plague with which the 
Lord shall strike the nations (14:12): their flesh shall rot 
while they stand on their feet. Yet, the remnant of the 
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nations will come up to Jerusalem to celebrate the feast 
of Booths (14:16). These oracles still retained the same 
ideal of salvation as that which we found in Dt-Isa and 
Hag 2:7-9—the restoration of Jerusalem as a cultic 
center for the whole earth. The violence of the conflict 
with the nations and the confusion of the eschatological 
scenario reflect frustration at the discrepancy between 
the promised salvation and the actual historical circum- 
stances. 

17 (E) Isaiah 24-27. The most intriguing of all 
the eschatological oracles of the postexilic period are 
found in the so-called “Apocalypse of Isaiah” (> Isaiah 
1-39, 15:44-50). These chapters are not in the literary 
form of an apocalypse: they are oracles, not visions or 
heavenly journeys. Here again there is no consensus as 
to the date. Proposals have ranged from the 6th cent. to 
the 2d (see W. R. Millar, Isaiah 24-27 and the Origins of 
Apocalyptic [Missoula, 1976] 1-22). Debate has centered 
on the identification of the “fortified city” whose ruin is 
proclaimed (25:2; 27:10). Babylon, Samaria, and even 
Jerusalem have been proposed. In fact, it is not certain 
that the same city is intended throughout, as some of the 
oracles may be independent of the rest. 

What makes this enigmatic composition intriguing 
for the study of Jewish eschatology is the way in which 
it uses mythological traditions. Chapter 24 paints a 
vivid, poetic picture of desolation in cosmic terms 
(24:18: “the windows on high will be opened and the 
foundations of the earth will shake”). Then, “on that day 
the Lord will punish the host of the heavens in heaven 
and the kings of the earth on the earth. They will be 
gathered together like prisoners into a pit; they will be 
shut up in a dungeon and after many days they will be 
punished” (24:21-22). This passage evidently presup- 
poses a story about a rebellion by the host of heaven, 
which is never narrated in the Bible, although a few 
possible allusions are found in the Psalms (most notably 
Ps 82). The motif reappears in a noncanonical apoca- 
lypse, 1 Enoch 18-19. The allusion in Isa 24 suggests the 
possibility that a far more extensive mythology was 
known to the Jews of the postexilic period than has been 
preserved in the biblical canon. Other mythological 
allusions can now be understood in the light of the 
Canaanite myths from Ugarit. In Isa 25:6-8 we read that 
“on this mountain” God will provide a great feast and 
will destroy death forever. Death (Mot) was a Canaanite 
god, the enemy of Baal, god of fertility (ANET 138-40). 
We have already seen an allusion to the myth of 
Leviathan in Isa 51:9-10 (+ 6 above), where it was 
associated with the exodus and again with the release 
from Babylon. Now in Isa 27:1 it is projected into the 
future. The decisive battle has yet to be fought. More- 
over, it is not a battle with specific political powers, but 
involves the removal of “the veil that veils all peoples” 
(25:7), the destruction of the final enemy, death. 

The destruction of death here is seen in the context 
of an earthly restoration of Jerusalem. The resurrection 
of the individual dead is not envisaged. In 26:19 the 
language of resurrection is used (“your dead shall live, 
their corpses shall rise”) but this is most probably to be 
understood as a metaphor for the restoration and revival 
of the Jewish people, analogous to the vision of the 
valley of dry bones (Ezek 37). The destruction of death 
means the removal of every source of grief, at least for 
the Jewish people (25:8). The final goal is not essentially 
different from that of Dt-Isa or Hag: “The Lord of hosts 
will reign on Mt. Zion and in Jerusalem” (24:23). 

18 (F) The Setting of Eschatological Proph- 
ecy. Some scholars have tried to attribute these escha- 
tological prophecies to a particular party or group 
within postexilic Judaism. We have noted Paul Hanson’s 
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thesis that much of this material derived from groups 
which were disaffected with the Jerusalem authorities in 
the 6th and 5th cents., and this is surely true in some 
cases. Otto Pléger dated many of the anonymous oracles 
to the Hellenistic period and suggested that they were 
the work of conventicles of the “pious” or Hasidim, who 
are mentioned in the books of Maccabees. Daniel and the 
other apocalypses would then have been composed in 
the same circles at a later point in their development. 
Although this proposal is attractive and is often accepted, 
it cannot be sustained in the light of .the evidence. 
Neither the eschatological oracles nor the apocalypses of 
the 2d cent. Bc can be ascribed to a single movement, and 
the earliest apocalypses, those of Enoch and Daniel, 
provide internal evidence about their own prehistory, 
which bears no clear relation to the eschatological 
prophecies or the conventicles posited by Pléger. 

B. S. Childs (CIOTS 325-27) has pointed out that 
the addition of eschatological oracles to prophetic books 
played an important role in the “canonical shaping” of 
the biblical text. Oracles were preserved without refer- 
ence to their original situation, because all prophecy was 
now referred to the end-time (this process can also be 
seen in the commentaries of the Dead Sea sect). Regard- 
less of who initially composed these oracles, they were 
taken up and preserved by the scribes who fashioned the 
canon in an authoritative way. Eschatology cannot have 
been confined to sectarian conventicles but must have 
been more broadly accepted as an integral part of Jewish 
faith. 

19 (IV) Apocalypticism. 

(A) 1 Enoch. The apocalyptic literature of 
the 2d cent. was certainly indebted to the prophetic 
tradition, but was also characterized by significant new 
developments. Much of this literature lies outside the 
canon. Fragments of the book of Enoch in Aramaic from 
Qumran are dated to the first half of the 2d cent. Bc (J. T. 
Milik, The Books of Enoch [Oxford, 1976]). Some parts of 
1 Enoch (chaps. 1-36, the Book of the Watchers, and 
chaps. 72-82, the Astronomical Book) are likely to have 
been composed in the early 2d or late 3d cent.—i.e., 
before the canonical apocalypse of Daniel (see Stone, 
Scriptures, Sects and Visions 27-47). Other parts (chaps. 
85-90, the Animal Apocalypse, and chaps. 92-105, the 
Epistle of Enoch, which includes the Apocalypse of 
Weeks) were roughly contemporary with Daniel. The 
Enoch literature (+ Apocrypha, 68:8-15) then provides 
the earliest evidence for a Jewish apocalyptic movement 
in the strict sense (translations of 1 Enoch can be found 
in Sparks, AOT 171-319; and Charlesworth, OTP 1. 
5-89). 

In contrast to the anonymous oracles of the postexilic 
period the apocalypses are pseudonymous—they are 
ascribed to ancient legendary heroes such as Enoch and 
Daniel. The choice of pseudonyms tells us something 
about the interests of the apocalyptic writers. Enoch is 
known from Gen, where he appears as the seventh 
antediluvian patriarch (Gen 5:18). We are told that he 
lived 365 years, walked with ’éohim (variously trans- 
lated as God or angels) and that *élohim took him. Enoch 
then could be expected to know about the heavenly 
world which was inaccessible to other mortals. The 
legend as it is developed in 1 Enoch is influenced by 
Babylonian legends and may have been first developed 
in Babylonia (see further J. VanderKam, Enoch and the 
Growth of an Apocalyptic Tradition [CBQMS 16; Wash- 
ington, 1984]). The earliest Enoch tradition is interested 
in such matters as the movements of the stars and the 
calculation of the calendar—interests which are quite 
different from those of the prophetic oracles. 

The actual apocalypses of Enoch draw on a wide 
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range of traditions, including prophetic ideas of a final 
judgment (compare 1 Enoch 27 and Joel 4). The 
worldview of Enoch, however, differs from that of the 
prophets in significant ways. Enoch is taken up into 
heaven and taken on a tour of the cosmos. His interest 
in Cosmic geography is unparalleled in the prophets, and 
so is his interest in the angelic world. Most significant 
perhaps, he is allowed to see the places where the dead 
are kept until the judgment (1 Enoch 22). Insofar as we 
can now establish, the belief in the judgment of indi- 
viduals after death is first attested in the Jewish tradition 
of 1 Enoch. Chapter 104 assures the righteous that the 
gates of heaven will be opened to them and that they will 
be companions of the angels. This belief apparently 
developed before the persecution in the time of the Mac- 
cabees. Presumably, reflection on the assumption of 
Enoch to the angelic world played a part in this 
development. 

20 (B) Daniel. Continuity with biblical proph- 
ecy is more obvious in the visions of Dan 7-12 (which 
resemble those of Zechariah in form), but here too other 
influences can be seen. There is evidence of a movement 
that is not related to the prophetic oracles. The first six 
chapters of the book are legends about Daniel and his 
friends at the Babylonian court. Chapters 7-12, on the 
contrary, are visions pertaining to the crisis of the Mac- 
cabean era. The visions were quite certainly composed in 
the years 168-164 Bc. The tales, however, are older, as 
they contain no certain allusions to the persecution, and 
they are set in Babylon. Although they are fictional and 
in some cases have a long history of development, they 
may well reflect the context in which they were actually 
written. Daniel is distinguished by his ability to inter- 
pret dreams and mysterious signs (e.g., the writing on 
the wall) more successfully than the professional Baby- 
lonian diviners and wise men, because of the revelation 
he receives from his God. Here, as in 1 Enoch, competi- 
tion with Babylonian divination seems to have played a 
part in developing the apocalyptic idea of revelation (see 
further Collins, Daniel). 

The continuity of apocalypticism with biblical 
prophecy is most readily evident in Dan 7, the central 
vision of the book, composed in the heat of the persecu- 
tion of the Jews by Antiochus Epiphanes. There Daniel 
reports his famous vision of four beasts rising from the 
sea and one like a son of man riding on the clouds of 
heaven. This imagery is derived from the myth of God’s 
battle with the sea monster (Isa 27:1; 51:9-11). In the 
Canaanite prototype of the myth, Baal, the god who 
overcomes the sea, is described as “rider of the clouds” 
(ANET 131-34). In the OT, this role was taken over by 
Yahweh (e.g., Ps 68:5). In Dan, however, the one who 
comes on the clouds is not Yahweh but a lesser heavenly 
being. Many scholars understand him as a collective 
symbol for the pious Jews (> Daniel, 25:28), but this 
does not do full justice to the symbolism. In Dan 7:22 
the “holy ones of the Most High” receive the kingdom 
which was also given to the “one like a son of man.” 
Elsewhere in Dan (and usually, though not always, in 
Jewish literature) “holy ones” are angels (e.g., Dan 4:13, 
23; 8:13), and angels are consistently represented as men 
in apocalyptic literature (e.g., Dan 8:15; 9:21; 10:18; 
12:6-7). In Dan 10:21 and 12:1, the archangel Michael 
is singled out as the heavenly “prince” of Israel. The “one 
like a son of man” should also be understood as an 
-angelic counterpart of the Jews, possibly identical with 
Michael. (See further J. Collins, The Apocalyptic Vision of 
the Book of Daniel (Missoula, 1977] 123-52; Day, God’s 
Conflict 151-78.) 

The prominence of an individual angel (and of angels 
in general) is one of the novel features of Dan over 
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against earlier prophecy, and thus was very important 
for later developments. While “Son of Man” was never 
an established title in Jewish circles, the language of Dan 
7 is used in other apocalypses (1 Enoch 37-71, 4 Ezra 13) 
to describe a supernatural savior figure. Other texts 
(e.g., 1QM 17:7) look for an angelic deliverer. This 
apocalyptic belief in an “exalted angel” (Rowland, Open 
Heaven 94) forms the background against which the 
Christian belief in Jesus as the “Son of Man” must be 
understood. 

21 Three other features, taken in combination, 
further distinguish Dan as “apocalyptic” over against 
earlier prophecy: (1) Daniel consistently receives his 
revelation from an angel, whether through interpreta- 
tion of a vision (chaps. 7 and 8), interpretation of scrip- 
ture (chap. 9) or direct speech (chaps. 10-12). We have 
noted above that an angelic interpreter is found already 
in Zech (~ 8 above), but the form is much more 
elaborate in Dan. (See S. Niditch, The Symbolic Vision in 
Biblical Tradition [Chico, 1983] chap. 3). (2) The revela- 
tions cover a wide sweep of history, most of which was 
already past by the time Dan was actually written. So 
Dan 11 gives an accurate account of Hellenistic history 
down to the time of Antiochus Epiphanes. It concludes, 
however, by predicting that the king would die in the 
land of Israel (Dan 11:45). Since this is not where he in 
fact died, we may infer that the passage was written 
before his death in late 164 Bc. Such reviews of history 
after the fact are typical of the subgenre “historical 
apocalypses” (e.g., The Animal Apocalypse in 1 Enoch 
85-90, the Apocalypse of Weeks in 1 Enoch 93, and 
91:11-17). (3) The historical review in Dan 11 culmi- 
nates in 12:1-3 with the resurrection of the dead. This 
is the first (and only) passage in the Hebrew Bible that 
speaks unambiguously of personal afterlife, although the 
idea was probably developed somewhat earlier in the 
Enoch tradition (> 19 above). Dan does not envisage a 
general resurrection, but only the raising of the very 
good and the very bad. The “wise teachers” (maskilim) 
will shine like the stars, which means that they will be 
elevated to join the angelic host (cf. 1 Enoch 104:2-6). 
These wise teachers play a crucial role in the time of 
persecution (Dan 11:32-33). Their role is to “make 
many understand.” They are not said to fight; but some 
of them are killed, and their death is a purification that 
prepares them for their final reward. Because of their 
belief in resurrection they could afford to lose their lives 
in this world, rather than succumb to the pressure of the 
persecution. It is highly probable that the author 
belonged to this circle. 

22 (C) The Spread of Apocalyptic Ideas. In 
the years after the Maccabean revolt, many of the novel 
ideas of the Enoch and Dan apocalypses became widely 
diffused in Judaism. The production of apocalypses con- 
tinued intermittently well into the Christian era. 
Notable examples from the 1st cent. AD are the Simili- 
tudes of Enoch (1 Enoch 37-71), 4 Ezra and 2 Bar (cf. 
Charlesworth, OTP vol. 1; for discussion, see Collins, 
Apocalyptic Imagination). The discovery of the DSS has 
brought to light a community (probably a settlement of 
the Essene sect) whose way of life was heavily influenced 
by apocalyptic ideas (+ Apocrypha, 67:113-17). These 
ideas included interest in heavenly mysteries, a sense of 
participation in the angelic world, and expectation of a 
final battle between the Sons of Light and Sons of Dark- 
ness, led by their respective angels. Other ideas that 
were originally characteristic of the apocalypses came to 
be more widely accepted. Belief in resurrection was 
accepted by the Pharisees and others and gradually 
entered the mainstream of Jewish faith, although it was 
still rejected by the Sadducees in the 1st cent. ap. 
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23 (D) Influence on Christianity. The main 
historical importance of apocalypticism is that it set the 
stage for the origin of Christianity. Apocalypticism has 
been called “the mother of Christian theology” (E. 
Kasemann, “The Beginnings of Christian Theology,” 
JTC 6 [1969] 40). The claim is exaggerated, but it is not 
without basis. Whether Jesus himself should be under- 
stood as an eschatological prophet or apocalyptic 
preacher is disputed. There is no doubt that his followers 
drew heavily on the understanding of history that had 
been developed in “historical” apocalypses of the Daniel 
type. For Paul, the resurrection of Jesus was the 
firstfruits of the general resurrection (1 Cor 15:20), 
which was therefore imminent. Indeed, the resurrection 
of Jesus was only credible in the context of an apocalyp- 
tic eschatological scenario: “If the dead are not raised, 
then Christ has not been raised” (1 Cor 15:16). The 
Synoptic tradition drew directly on Dan 7 and cast Jesus 
in the role of the Son of Man who would come on the 
clouds of heaven. The first generation of Christians did 
not use the literary form of the apocalypse, perhaps 
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because of their heightened sense of the immediate 
presence of the spirit. By the end of the 1st cent., 
however, the form appears in the book of Revelation, 
from which, in fact, the genre takes its name. Thereafter 
it flourished in Christian circles. 

24 (E) Theological Value. Despite the histor- 
ical importance of apocalypticism, Christian theologians 
have often viewed it with suspicion because of its 
obscure imagery and fanatical tendencies. The suspi- 
cions have sometimes been justified, esp. in the case of 
modern fundamentalist use of this material. The key to 
a proper appreciation of the apocalyptic tradition lies in 
the realization that apocalypses are more of the nature of 
poetry than of dogma. They are works of imagination, 
which cannot be regarded as sources of factual informa- 
tion. Their value lies in their ability to envision alter- 
natives to the world of present experience and thereby 
to provide hope and consolation. As such they speak to 
enduring human needs and are a vital part of the Western 
religious heritage. 
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INTRODUCTION 


@ No prophetic book poses more of a question 
than does Ezek. It combines prophetic oracles with legal 
reflections, prose and poetry, extremely detailed 
historical descriptions with highly imaginative mytho- 
logical allusions, sober judgment and wild vision, ver- 
bose sermonizing with vivid dramatic presentation. This 
leads to a wealth of material and a breadth of vision far 
greater than in other prophetic books. It also leads to a 
confusing array of scholarly opinions about almost 
every aspect of the book’s composition and message. 
Strangely enough, this is not due to any uncertainty 
about the structure or order—the book is by far the most 
clearly organized book among the prophets. One thing 
is certain, no matter what we have learned so far about 
the man and his book, we have barely begun to under- 
stand the complexity and depth of this prophet, who 
preached at the worst of times and the most decisive of 
times in Israel’s long history. 

3 The Place of Ezek in the Canon. Ezek falls 
third among the great writing prophets in the current 
arrangement of the OT, right after Isa and Jer and-before 
the book of the Twelve Minor Prophets. This order was 
decided relatively late so that the three great prophets 
would be placed in chronological order. But the Talmud 
(6. B. Bat. 14b) speaks of an earlier order in which Isa 
came last: “Jeremiah is all doom; Ezekiel begins with 
doom but ends with consolation; while Isaiah is all con- 
solation.” This early arrangement was built on moving 
from doom to hope with Ezek in the middle as a dividing 


line between the two. Indeed, the book as it stands 
divides exactly into two halves: chaps. 1-24 contain 
oracles of judgment against Israel, and 25-48 propose a 
variety of words of support and hope. 

Modern regard for the book also largely builds on 
this distinction between judgment and hope. Ezekiel is 
seen as a transitional prophet who breaks with older 
forms and ways of speaking to introduce new and non- 
prophetic elements from the priestly sphere into his 
preaching and writing. With one foot in the collapsing 
age of independence for Israel and Judah, and the other 
in a bleak time of exile without any of the traditional 
institutions of the faith to support the people, he openly 
seeks a program of reform and rebuilding that will sur- 
vive such disaster. The book thus breaks with many 
oracular forms common in earlier prophets to shape a 
new language of prophecy that can call forth a major 
return to trust in God, revitalize the older traditions of 
God’s acting in history and strengthen the practice of the 
faith through worship and observance of the law. In 
view of the subsequent development of Israelite faith 
toward study of the Book of the Law, 1.e., the develop- 
ment of a canon of Scripture that stresses the Torah as 
central, it is no wonder that Ezekiel is often considered 
the “father of modern Judaism.” 

4 The History of Criticism. Up until 1900, 
most critics believed Ezek to be the most unified book 
in the OT. It had such clear indications of an overall plan 
and execution as the specific series of dates and visions 
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that are found from beginning to end. But the first 
decade of the 20th cent. saw a great number of questions 
raised by German scholars such as A. Bertholet, R. 
Kraetzschmar, and J. Herrmann concerning the presence 
of doublets, editorial additions, and late insertions (for a 
full review, see Zimmerli, Ezekiel 1 3-9). In 1924, G. 
HOlscher (Ezechiel, der Dichter und das Buch) went further 
and attributed to an original Ezekiel only some 177 
verses out of a total of 1,235 verses in the 48 chapters of 
the book. He considered Ezekiel to be an ecstatic proph- 
et who delivered his oracles in poetic lines, and any 
apparently prosaic lines were to be attributed to a redac- 
tor or later commentator. In 1930, C. C. Torrey (Pseudo- 
Ezekiel and the Original Prophecy [New Haven, 1930]) 
proposed that the entire book was written in the 3d cent. 
as fiction. A year later, James Smith (The Book of the 
Prophet Ezekiel: A New Interpretation [London, 1931]) 
suggested that it was composed a century before the 
exile by a northern Israelite and then edited later in Judah 
by Ezekiel or his school. From being considered the 
most unified book in the prophetic canon, Ezek was sud- 
denly the least agreed upon book among scholars. 
Scholarly work since 1950 has gradually moved back 
toward the position that the book is largely composed 
from Ezekiel’s preaching. Yet recent scholars admit an 
extensive editing of Ezek by disciples working in the 
exile and shortly after. The most influential work of this 
period has been the massive two-volume commentary 
of W. Zimmerli completed in 1969 (Eng., Herm; Phi, 
1979, 1983). He argues for a judicious process of “devel- 
opment” of the tradition, or an “updating of the text,” or 
a “reworking” in the process of literary editing. He 
attributes this to a “school of the prophet” who applied 
the prophet’s teachings to the changed situation of the 
exile and to hopes for a priestly reform. For a thorough 
review of his method, see L. Boadt, CBQ 43 (1981) 
632-35, Subsequent work on the literary structures and 
style of the book has led M. Greenberg and other com- 
mentators to reaffirm the prophet’s own contributions 
much more extensively than Zimmerli was willing to 
recognize. 

5 The Historical Background of Ezekiel’s 
Ministry. The prophetic ministry of Ezekiel must be 
understood against the turbulent background of the last 
days of Judah as an independent state. When King Josiah 
came of age to rule in 628, the Assyrian empire was 
weakened and tottering after the death of its last strong 
ruler, Ashurbanipal. Josiah began a major reform of 
Israel’s religion along the lines of Deut’s covenant (2 Kgs 
22-24). But his untimely death fighting against Egypt in 
609 ended any further reform. His son Jehoiakim was 
regularly accused by Jeremiah of rejecting the covenant 
(see Jer 7, 26, 36). 

In 605 political events brought the Babylonians to 
power over Judah, and Jehoiakim eventually became 
embroiled in a scheme to fight for independence after 
Babylon seemed weakened by its near defeat by Egypt 
in 601. However, he had misjudged, and in 598, the 
Babylonian army sacked Jerusalem and exiled thousands 
of its leading citizens. Jehoiakim conveniently died, but 
they took the new king, Jehoiachin, off to Babylon as a 
prisoner. Nebuchadrezzar, the Babylonian king, ap- 
pointed Zedekiah, a brother of Jehoiakim and uncle of 
the young king Jehoiachin, as king-regent. He, too, 
remained quiet for a number of years, and then planned 
rebellion. This time, the Babylonian siege lasted from 
589 to 586 and wiped out all of Judah’s cities before 
taking Jerusalem itself (see 2 Kgs 25; Jer 37-45, 52). 

6 Ezekiel’s Ministry. Ezekiel claims to have 
begun his ministry in 593 among the Judean exiles in the 
land of Babylon (1:2). His last dated prophecy falls in 
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571 (29:17). How old he was when he began to preach, 
or whether he lived on and wrote after 571, we do not 
know. Presumably he was among the 8,000 captives 
brought to Babylon after Jerusalem fell to Nebuchadrez- 
zar in 598 (2 Kgs 24:16). From both the contents of his 
preaching and the series of dates that head many of his 
oracles, we can surmise that the bulk of his ministry took 
place between 593 and 586, during the reign of King 
Zedekiah and the period of devastation that followed the 
second and final fall of the city in 586. Like Jeremiah, 
Ezekiel seems to have opposed most of the thinking of 
Zedekiah and his advisors and to have resisted any 
attempts to overthrow Babylonian control. He engaged 
in a deeper struggle against the political ambitions of the 
ruling class in Jerusalem, proposing instead a strong 
theocentric concept of Israel as a community faithful in 
its religious observance and its obedience to Yahweh, 
whether politically independent or not. 

7 Critical Problems in the Text. Several 
major questions arise because of the seeming inconsist- 
encies between the historical claims for the prophet’s 
ministry and the nature of the actual oracles in their 
edited form. How could he have known so intimately 
and clearly the situation in Jerusalem if he was in fact an 
exile in Babylon? How accurate are the dates in the 
book? Do the visionary transports from place to place 
and the strange symbolic actions reported in chaps. 4, 
12, and 24 suggest a mentally unbalanced person or a 
wild ecstatic? Does the seemingly verbose and repetitive 
style of the text serve as a criterion for identifying the 
hand of glossators and editors who added to the original 
oracles? Does the distinction between prose and poetry 
help to identify the original core of Ezekiel’s own words? 
Does the strong priestly coloring in his prophetic 
message exclude Ezek from traditional prophecy? Do 
the doublets of Ezekiel’s call in chaps. 3 and 33 or of his 
words on individual responsibility in chaps. 14, 18, and 
33 reflect two levels, one from the prophet and one from 
a redactor? Why is there no mention of Jeremiah? These 
questions have all been widely debated by scholars 
during the 20th cent., and disagreements still exist on 
many of the issues. Some contemporary directions may 
be discussed as positive developments in the following 
sections. 

8 Time and Setting. 15 dates are spaced 
throughout the book according to a general chronologi- 
cal order: 


Ezex YEAR MontH Day Date 
1:1 30 4 5 July 593 (or 568) 
5 June-July 593 


io 
wn 
| 


3:16 5 = 12 June-July 593 

8:1 6 6 5 August-September 592 
20:1 ao 5 10 July-August 591 

24:1 9 10 10 January 588 

26:1 11 _ 1 = March-587—March 586 
29:1 10 10 12. January 587 

PRT BY 1 1 March-April 571 

30:20 ill 1 7 March-April 587 

31:1 11 3 1 May-June 587 

2A WZ 12 1 February-March 585 
2 AW, 12 12 15. February-March 585 
33:21 12 10 + December 586—January 585 
40:1 25 1 10 March-April 573 


Only the italicized dates are out of order, all of them 
because of fitting special material closest to its proper 
thematic place. But the dated oracles and their specific 
contents can also be closely tied to known historical 
events of the period, thanks to numerous finds of 
records from Babylonian and Egyptian sites, including 
the chronicles of Nebuchadrezzar’s reign! As a result, 
there can be little doubt that the substance of these par- 
ticular oracles comes from the prophet himself. 


(20:9-11] 


Moreover, fewer commentators now worry about 
how Ezekiel could have known what was happening in 
Jerusalem while he was in Babylon. Jer 29 clearly shows 
that communication did take place between the home- 
land and the exiles in Babylon, and the visionary 
descriptions of the prophet can easily be explained by his 
earlier firsthand knowledge of the geography of Jeru- 
salem and the Temple combined with reports of mes- 
sengers arriving among the exiles. 


(Freedy, K. and D. B. Redford, “The Dates in Ezekiel in Rela- 
tion to Biblical, Babylonian and Egyptian Sources,” JAOS 90 
(1970) 462-85. Malamat, A., “The Twilight of Judah: In the 
Egyptian-Babylonian Maelstrom,” Congress Volume: Edinburgh, 
1974 (VTSup 28; Leiden: Brill, 1975) 123-45. Wiseman, D. J., 
Chronicles of Chaldean Kings (626-556 B.C.) in the British Museum 
{London, 1956].) 


9 Personality and Style of the Prophet. 
Earlier interest in a supposed abnormal personality 
behind the visions and symbolic acts has largely died as 
the result of the pioneering insight of W. Zimmerli that 
nearly all of the suggested aberrations are, on the con- 
trary, conscious imitations or revivals of primitive forms 
used by the preclassical prophets. Thus, the use of the 
“hand of the Lord” or the “Spirit of the Lord” that seized 
the prophet is typical of the Elijah/Elisha cycles. The 
same is true of prophetic autodramatization, in which 
the prophet himself acts out the prophecy. In a similar 
fashion, many of Ezekiel’s phrases and actions are not 
unique, but imitate the styles and expressions of the 
priestly sphere. The most striking aspect of the book is 
the consistent use of “I”; Yahweh himself speaks 
throughout. In choosing this device, the prophet em- 
phasizes the power of the divine word that overwhelms 
him (see W. Zimmerli, VT 15 [1965] 515-27). 

The book, however, is marked by certain formulas 
and expressions unique among the prophetic texts: “son 
of man,” “so that you will know that Iam Yahweh,” “set 
your face against,” “I the Lord have spoken.” These and 
other expressions combine with the 1st-pers. narrative 
form to give a unified style to the whole. As already 
noted, the oracles seem much more verbose and repe- 
titive than in earlier prophetic books. They also employ 
extensive allegories and imagery to introduce oracles, a 
use rarely found elsewhere (see L. Boadt, Ezekiel’s Oracles 
against Egypt [Rome, 1980] 169-80). M. Greenberg 
(Ezekiel 1-20) has pointed out several more techniques of 
this book: the use of panels, in which parts are con- 
structed parallel to one another; spiraling techniques, in 
which the oracle moves to a higher or more intense level; 
and “halving,” in which an echoing oracle follows the 
main oracle as an afterwave. All of these observations 
have strengthened the case that the book maintains a 
definable style much more likely due to the prophet’s 
own personality and intention than toa school of editors. 
Their contributions, although present and important, do 
not dominate the text. 

Ezekiel’s prophecy shows strong indications of its 
original oral form, not only in the use of dramatic 
gestures and its stress on both speaking and saying, but 
in the specific references within the oracles to individual 
moments of crisis that arose during the protracted siege 
of Jerusalem from 589-586. This in turn has been 
literarily reworked into larger and more elaborate 
oracles that differ from those of earlier writing prophets 
by their “baroque extravagance” and introduction of 
legal and priestly concerns (C. Westermann, Basic Forms 
of Prophetic Speech [Phl, 1967] 205-8). Much of this must 
be the work of Ezekiel himself since it is very difficult 
to distinguish a purpose or theology of the redactors 
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different from that of the core oracles or of the prose 
sections from the clearly poetic sections. 

10 Ezekiel and Other Traditions. Ezekiel 
shows a strong affinity to Jer, esp. in the prose bio- 
graphical and autobiographical passages that occur in Jer 
21-45, where many phrases and expressions are 
repeated in Ezek. But even in Jer 1-20, themes such as 
Judah and Israel as sisters (3:6-11), the prophet called to 
withstand the people as a fortified wall (1:18), the con- 
cern with a false and lying spirit of prophecy (14:14), 
and the command not to mourn before the people (16:5), 
are found developed at greater length in Ezek 3:8; 12:24; 
16:1-43; and 24:16. Above all, the two prophets share 
a common attitude to responsibility for guilt on the part 
of the individual (Jer 31:29-30 and Ezek 18:2 quote the 
same proverb) and to God’s gracious will to restore the 
covenant in a new way (Jer 31:31-34; Ezek 36:26). 
Ezekiel probably was familiar with Jeremiah’s proph- 
ecies, possibly even in a written form (J. W. Miller, Das 
Verhiltnis Jeremias und Hesekiels [Assen, 1955)). 

More striking, however, are the numerous affinities 
of Ezek with the Holiness Code in Lev 17-26. Scholars 
generally date it to the late preexilic period (4:35-54), 
since its language is very similar to that of Ezek. Many 
of the laws cited by Ezekiel occur in the code, and refer- 
ences to threats and blessings named in Lev 26 abound 
throughout Ezek. Extensive comparisons between Ezek 
and the code can be found in H. Reventlow, Wachter tiber 
Israel (BZAW 82; Berlin, 1962) and in Zimmerli, Ezekiel 
1 46-52. Interestingly, the laws and religious demands 
of Ezek, while close to Lev, are not closely tied to the 
rest of the Priestly (P) source in the Pentateuch. For 
example, Ezekiel never ties the priesthood to the house 
of Aaron as P does. Certainly Ezek and Lev reflect a 
common concern with covenant demands, and both 
employ strongly cultic language to express those 
demands. Some critics even suggest that Lev 17-26 is 
tied to an autumn covenant renewal feast. They both 
represent an earlier stage than P’s comprehensive crea- 
tion theology, which developed as a result of the 
collapse of Israel’s religious institutions in the exile. 

Much less needs to be said about the so-called apoca- 

lyptic language in Ezek 38-39. It is usually treated as a 
later addition, but its picture of a great cosmic battle 
draws more on the older myths of a war for order in 
creation fought by the divine warrior (16:16) than on 
later hopes for a messianic age. 
11 Later Traditions about Ezekiel. With very 
little historical support, legend has placed the tomb of 
the prophet Ezekiel near the town of Hilla in central 
Iraq. Far more interesting is the way that later reflection 
began to worry about Ezekiel’s message. The first worry 
was over the mystical description of the divine appear- 
ance in chap. 1. A great number of highly suspect specu- 
lations developed, even among the early rabbis, so that 
a whole school of “Merkabah” (“Chariot”) mysticism has 
persisted in Judaism through the ages. Chap. 1 was 
banned both from the reading of the prophet in the 
synagogue (b. Meg. 4:10) and from the study of the book 
by the schools (6. Hag. 2:1). Only later was it allowed in, 
against the opinions of the talmudic rabbis, as the pro- 
phetic reading for the first day of Pentecost. 

The same passage in Meg. 4:10 records a second 
reservation about the book—it was too critical of Israel. 
Rabbi Eliezer forbade reading chap. 16 and its abomina- 
tions because it might give ammunition to the Christians’ 
claims (b. Sanh. 92b). The early rabbis also found grave 
difficulty in the fact that many of the Temple prescrip- 
tions in Ezek 40-48 contradicted those of the Pentateuch. 
The efforts to reconcile the two led to the decision to 
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leave it to Elijah in the future (6. Menah. 45a) or even to 
concede the contradictions (6. Mak. 24a). 

12 The Theology of the Book. Ezek shares 
with earlier prophetic writings the conviction that God 
punishes disobedience and infidelity to the covenant by 
political disaster (Isa 10; Jer 4~6; Ezek 17); similarly, he 
treats violations of the covenant in the language of 
adultery and prostitution (Hos 2; Jer 2; Ezek 16; 23). He 
certainly agreed with Jeremiah that God willed an inter- 
nal faithfulness to the covenant under Babylonian rule 
rather than a war for independence built on human pride 
and political motives alone; Babylon was an instrument 
of divine correction (Jer 29; Ezek 4; 21). What sets Ezek 
off from other prophetic books is the unique way the 
prophet develops certain traditional themes of (a) 
Yahweh’s lordship over all nations and events, (b) his 
holiness (transcendence), (c) insistence on both moral 
and cultic integrity, (d) the responsibility of each genera- 
tion for its own acts, and finally (c) a conviction that God 
intends to restore Israel out of a totally free gift of grace. 

(a) THe Divine Lorpsuip. Ezek’s doctrine of 
God is most clearly seen in the formula that ends nearly 
every oracle: “so that they (or, ‘you’) will know that Iam 
Yahweh.” God acts in events to manifest that he alone 
has the power to punish and restore. Divine activity 
reveals that Yahweh does indeed take seriously the 
punishment of sin while at the same time never forget- 
ting his lasting promise of care and covenantal love 
toward Israel. Ezek rarely stresses the tender side of God 
(although it is present in 16:1~14; 34:1-31) when an 
oracle can emphasize the power of God to achieve his 
ends. Above all, the divine concern is seen in Yahweh’s 
ability to give life when there appears to be only death 
(37:1-14; 47:1-12). 

(b) Gop’s Hotness. Ezek stresses the dis- 
tance between our human hopes and actions and the 
divine will. E.g., the prophet is regularly addressed as 
“son of man,” to emphasize his mere mortality even as 
God’s spokesperson. Similarly, in the great vision of the 
heavenly chariot, he sees only the “likeness” of the 
“appearance” of God (1:26). Finally, he does not use 
Isaiah’s “Holy One” but speaks instead of the holiness of 
God’s “Name” (20:39; 36:20; 43:7; etc.). Because Israel 
bears God’s name, it must not profane that name by its 
disobedience, making God a victim of human whim 
(20:30). 

(c) MoraL AND Cuttic Demanps. Ezek 
continues the traditions of vehement protest against the 
corruption of Israel in both injustice and in false worship 
(chaps. 5-6; 17-18; 20; 22). But the preponderance of 
specific offenses named are cultic, including profaning 
the sabbath (20:12,24), worshiping on high places (6:13; 
20:28), and defiling the sanctuary (23:37-38). Ezekiel 
clearly understood that the root of Israel’s turning from 
Yahweh was a loss of “knowing” God and his covenant 
statutes. Chap. 20, with its remarkable history of Israel’s 
recalcitrance even from the time of the exodus, makes a 
sharp point—at no time did Israel follow Yahweh en- 
tirely from its heart — it was always rebellious! God gave 
his statutes and regulations to enable them to serve him 
faithfully, but it was not enough (20:40). 

(d) INDrvipUAL RESPONSIBILITY. Jee Bilge 
and Ezek 18:2 both quote the same proverb about 
fathers eating sour grapes and the children suffering the 
consequences. Chap. 18 then develops the lesson by 
tracing the cases of a father, a son, and a grandson. It 
maintains the specific point that each generation will have 
to take responsibility for its own decisions. Now is the 
time to act in order to overcome the evil of both the past 
and the present and to stand before God in judgment and 
hope for a new future. The thematic passages on the 
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prophet as watchman in chaps. 3 and 33 build upon this 
insight. Why should Ezekiel preach if no one will listen? 
The answer is in the twofold responsibility involved in 
warning. The prophet must be faithful to his charge to 
show God’s justice and mercy in action whether anyone 
hears or not. The people can accept or reject the warning 
and the explanation of the prophet, but they must bear 
the burden. God will bring about punishment and salva- 
tion no matter what the response of the people is, but the 
prophet’s words serve as a present sign to all of what is 
really happening and a lesson for all future generations. 
(c) Sin AND Grace. Ezekiel clearly takes sin 
seriously. Not only does he find the rebellious spirit 
deeply ingrained in the human heart, but he has high ex- 
pectations of human conduct before the holiness of God. 
He also proclaims the possibility of repentance (see 
16:54-63; 33:10-16). Yet God does not act as a result of 
people’s repentance, but out of his own prior holiness 
and covenant love (16:53,60-61; 20:40-44; 34:11; 
37:1-14). Chapter 36 especially underscores this divine 
promise: God will restore Israel because of his jealous 
wrath against the derision of other nations who mock 
his people’s lowly fate (36:6); and he will act for the sake 
of his name in order to vindicate his holiness (36:22~23). 
Then he will give Israel a new heart and a new spirit so 
that they can obey and be faithful (36:26-28; cf. 
11:17-20). Repentance follows God’s initiative to save 
because Israel will recognize that God is still acting for 
them, and, as a result, they will be ashamed of their con- 
duct (16:54; 36:32). 
13 The Text of the Book. Generally speaking, 
the MT does not have an exceptionally large number of 
difficult readings if we exclude the so-called redundan- 
cies that are more a stylistic question than a problem of 
unintelligible words or grammar. Often scholars turn to 
the LXX for help. The LXX, however, is quite inconsis- 
tent, with different ways of handling common phrases 
and expressions in different sections; it is sometimes 
close to MT and sometimes quite free. Recent research 
indicates that the Gk text is not homogenous at all (L. 
McGregor, The Greek Text of Ezekiel [Atlanta, 1985]). 
The LXX almost certainly omitted lines it considered 
redundant or did not understand for the sake of con- 
ciseness and clarity. The more prolix text of the MT is 
also stylistically more consistent throughout the book 
and therefore is more likely to be close to the original. 
14 Outline. The book of Ezek is divided into 
three stages of the prophet’s ministry: oracles of judg- 
ment (chaps. 1-24), oracles against foreign nations 
(chaps. 25-32), and oracles of salvation (chaps. 33-48). 
This corresponds to a three-part program: divine pun- 
ishment of Israel, a prelude to restoration by punishment 
of the foreign powers who oppress Israel, and a promise 
to Israel of restoration to a new order. This last section 
in turn has two parts: promise of a new exodus and con- 
quest of the land, i-e., a return from exile (chaps. 33-39) 
and a new division of the land and rebuilding of the holy 
city (chaps. 40-48). The book may be outlined as 
follows: 


(I) Oracles of Judgment (1:1-24:27) 
(A) The Call to Prophecy (1:1-3:27) 
(a) The Vision of God (1:1-28) 
(i) The superscription (1:1-3) 
(i) The chariot vision (1:4-28a) 
(b) The Call of the Prophet (1:28b-3:11) 
(c) The Commission to be Watchman (3:12-21) 
(d) The Prophet Constrained (3:22-27) 
(B) Symbolic Actions and Oracles (4:1-7:27) 
(a) Three Symbolic Actions (4:1-5:4) 
(i) The siege map and lying on the side 
(4:1-8) 
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(li) Eating unclean bread (4:9-17) 
(iii) Cutting off the beard (5:1-4) 
(b) Oracles of Judgment (5:5-7:27) 
(i) Oracle against Jerusalem (5:5-17) 
(ti) Oracle against the mountains (6:1-14) 
(iii) Oracle against the whole land (7:1-27) 
(C) The Vision of the End of the Temple (8:1-11:25) 
(a) The Vision of the Temple Abominations 
(8:1-18) 
(b) The Angels of Judgment (9:1-11) 
(c) The Cherubim Throne Returns (10:1-22) 
(d) The Oracle of Destruction for the City 
(11:1-25) 
(D) Condemnation of All: People and Leaders 
(12:1-14:23) 
(a) The Coming Exile (12:1-28) 
(i) Symbolic attempt to escape (12:1-16) 
(ii) The food of exiles (12:17-20) 
(iii) The proverb of the long day (12:21-28) 
(b) Condemnation of the Prophets (13:1-23) 
(i) False prophets (13:1-16) 
(ji) False prophetesses (13:17-23) 
(c) Idolatry and Unfaithfulness (14:1-23) 
(i) Punishment of idolators (14:1-11) 
(ii) Need for personal righteousness 
(14:12-23) 
(E) Allegories and Metaphors of Judgment 
(15:1-19:14) 3 7 
(a) “The Allegory of the Vine Wood (15:1-8) 
(b) Jerusalem as the Unfaithful Wife (16:1-63) 
(i) Jerusalem the harlot (16:1-43) 
(il) Her sisters Sodom and Samaria 
(16:44-58) 
(ii) The covenant restored (16:59-63) 
(c) The Allegory of the Eagles (17:1-24) 
(d) A Law Case for Individual Responsibility 
(18:1-32) 
(i) A proverb for three generations 
(18:1-20) 
(ii) Conversion and mercy (18:21-32) 
(e) Two Laments over Zedekiah (19:1-14) 
(i) The lionness and her cubs (19:1-9) 
(i) The scepter of vine wood (19:10-14) 
(F) Indictment and Condemnation (20:1-24:27) 
a) Israel’s History of Infidelity (20:1-44 
; y vi ) 
(i) Past history of rebellion (20:1-31) 
(ii) Divine judgment (20:32-44) 
(b) Oracles of the Sword (20:45-21:32) 
(i) A sword against the south (20:45-49, 
21:1-7) 
(ii) The sword polished for slaughter 
(21:8-17) 
(iii) The sword of the king of Babylon 
(21:18-27) 
iv) The sword against the Ammonites 
os (21:28-32) H 
c) Legal Charges against Jerusalem (22:1-31 
8 8 ) 
(i) A city of defilement and blood (22:1-16) 
(ii) Divine wrath in punishment (22:17-22) 
(ii) All classes are guilty (22:23-31) 
(d) The Allegory of the Two Sisters (23:1-49) 
(i) The allegory of Oholah and Oholibah 
(23:1-35) 
(ii) Interpretation for Jerusalem (23:36-49) 
(e) Two Signs of the End (24:1-27) 
(i) The allegory of the boiling pot 
(24:1-14) 
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(i) The death of Ezekiel’s wife (24:15-27) 
(II) Oracles against Foreign Nations (25:1-32:32) 
(A) Oracles against Israel’s Small Neighbors 
(25:1-17) 
(a) Oracle against Ammon (25:1-7) 
(b) Oracle against Moab (25:8-11) 
(c) Oracle against Edom (25:12-14) 
(d) Oracle against the Philistines (25:15-17) 
(B) Oracles against Tyre (26:1-28:19) 
(a) Tyre Destroyed by Babylon’s Tidal Wave 
(26:1-21) 
(b) The Wreck of the Great Ship Tyre (27:1-36) 
(c) Tyre the Proud and Wise (28:1-10) 
(d) Lament over Tyre’s Fall (28:11-19) 
(C) Oracle against Sidon (28:20-26) 
(D) Oracles against Egypt (29:1-32:32) 
(a) Condemnation of the Pharaoh’s Hubris 
(29: 1-16) 
(b) Nebuchadrezzar’s Compensation (29:17-21) 
(c) The Day of the Lord for Egypt (30:1-19) 
S Pharaoh’s Arm (30:20-26) 
(e) The Allegory of the Great Cedar (31:1-18) 
(f) Lament over Pharaoh’s Destruction 
(32:1-16) 
(g) Lament over Egypt’s Descent to Sheol 
(32:17-32) 
(III) Oracles of Restoration (33:1-39:29) 
(A) The Prophet Receives a Second Commission 
(33:1-33) 
(a) The Prophet as Watchman (33:1-9) 
(b) Individual Responsibility (33:10-20) 
(c) Conditions for the New Land (33:21-33) 
(B) The Good Shepherd and the Sheep (34:1-31) 
(a) Israel’s Bad Shepherds (34:1-10) 
(b) God Will Be the Good Shepherd (34:11-31) 
(C) The Mountains of Israel (35:1-36:15) 
(a) Oracle against the Mountains of Edom 
(35:1-15) 
(b) Blessing for the Mountains of Israel (36:1-15) 
(D) Divine Holiness and Israel’s Restoration 
(36:16-38) 
(E) Restoration of the People of Israel (37:1-28) 
(a) The Vision of the Dry Bones (37:1-14) 
(b) The Two Sticks Rejoined as One (37:15~-28) 
(F) The Allegorical Vision of Gog (38:1-39:29) 
(a) The Attack of Gog against Israel (38:1-16) 
(b) God’s War against Gog (38:17-23) 
(c) God’s Victory over Gog (39:1-16) 
(d) God’s Glory Known by All (39:17-29) 
(IV) The New Temple and the New Cult (40:1-48:35) 
(A) The Description of the New Temple (40:1-43:27) 
a) The Outer Dimensions of the New Temple 
(40:1-47) 
(b) The Description of the Temple Proper 
(40:48-4 1:26) 
(c) The Priests’ Chambers (42:1-20) 
(d) God’s Return to the Temple (43:1-12) 
(B) Regulation for the Cult (43:13-46:24) 
(a) The Altar of Burnt Sacrifice (43:13~-27) 
(b) The Official Ministers (44:1-31) 
(c) Division and Use of the Land (45:1-17) 
(d) Regulation of Feasts (45:18-46:24) 
(C) Vision of the Stream from the Temple (47:1-12) 
(D) The Boundaries of the New Land (47:13-48:35) 
(a) Boundaries of the Entire Country (47:13-23) 
(b) Portions for Each Tribe (48:1-29) 
(c) The New Jerusalem (48:30-35) 


COMMENTARY 


1S (I) Oracles of Judgment (1: 1-24:27). Fully 
one-half of Ezek is given over to warnings and 
judgments against the people of Judah and the city of 
Jerusalem. All belong to the period of Ezekiel’s ministry 
between 593 and 586, during the reign of King Zede- 


kiah, whom the Babylonians had placed on the throne in 
598 as regent for his nephew, the rightful ruler, Jehoia- 
chin, now held prisoner in Babylon. As the outline 
above shows, there is some order to these 24 chapters, 
although not perhaps what modern minds might expect. 
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Six groupings have been arranged artistically to alternate 
narratives or vision accounts with straight judgment 
oracles. Thus, the visions in chaps. 1-3 are followed by 
oracles in 4-7; the vision of chaps. 8-11 is followed by 
the oracles of 12-14; and the allegorical or metaphorical 
descriptions of chaps. 15-19 are followed by the strong 
condemnations of 20-24. Many themes touched in this 
first half of the book are taken up or echoed later in the 
oracles of restoration. The vision of the divine throne 
(chaps. 1 and 8), reappears in 43; the prophet as watch- 
man (chap. 3) occurs again in 33; the mountains of Israel 
(chap. 6) are readdressed in 36. A close linkage between 
God’s reluctant judgment on Israel and his eager desire 
to restore is established by this careful foreshadowing 
(L. Boadt, in J. Lust (ed.), Ezekiel 182-200). 

16 (A) The Call to Prophecy (1:1-3:27). This 
introductory section sets the major themes of the book: 
the presence of the divine glory or majesty in the events 
of the exile, the call of the prophet to be a watchman on 
behalf of Israel, the accountability of each person for his 
or her actions, and the power of the word of God to act 
despite the people’s rebellion and refusal to listen or 
obey. In the current religious crisis, Ezekiel sides with 
Jeremiah: Judah’s defeat is due to God’s punishment, and 
an even worse fate lies close at hand for those left in Jeru- 
salem unless they repent. If, however, they do turn back 
to Yahweh, he will restore the people and the city after 
the time of punishment (R. Wilson, Int 38 [1984] 
117-30). 

Efforts to separate the divine throne vision in 1:4-28 
from the commission of the prophet in chaps. 2 and 3 as 
two originally independent accounts never prove to be 
very helpful, since no real reasons for this double tradi- 
tion can be found (Tkacik, JBC 21:13). Ezekiel was 
strongly influenced by the Isaian holiness tradition in his 
preaching, and the thematic connection between a vision 
of the divine glory and the prophetic call was established 
in the paradigm of Isaiah’s call in Isa 6:1-13 (Zimmerli, 
Ezekiel 1 98-100). 

17 (a) THE Vis1on OF Gop (1:1-28). This 
chapter consists of an opening superscription in 1:1-3, 
followed by an elaborate vision of the divine throne 
occupied by God. Much of the imagery is borrowed 
from typical Babylonian artistic descriptions of divine 
beings (ANEP 644-46), but also clearly shows con- 
nections to the priestly traditions of the ark of the cove- 
nant and its protective cherubim found in the Holy of 
Holies in the Temple (cf. Exod 25:10-22; 1 Kgs 
6:23-28; R. Wilson, Int 38 [1984] 124-25). The close 
connection between the elaborate vision of what prop- 
erly was to be experienced in the Temple in Jerusalem 
and the superscription that locates its time and place in 
a foreign land during an exile reveals a special emphasis: 
the exiles in Babylon share the same protective presence 
of God in their midst as did those in the homeland. 
When Jerusalem will be destroyed, Israel’s hope will 
remain alive among the exilic community. 

18 (i) The superscription (1:1-3). Two dates are 
given for Ezekiel’s opening vision, and scholars have not 
agreed on whether they can be reconciled as referring to 
the same date or not (B. Lang, Bib 64 [1983] 225-30). 1. 
in the thirtieth year: This is stated in the 1st pers. and con- 
tinues in vv 4~28 as the account of the vision, so it is 
most natural to assume that “30” refers to Ezekiel’s 
earliest prophetic experience and not to a time 30 years 
later when he or his editors wrote down the book of his 
prophecies. Verse 2 can be understood in this light to be 
an editor’s clarification of the thirtieth year, since it is 
written in the 3rd pers. It specifies that the vision took 
place in 593, five years after Nebuchadrezzar captured 
Jerusalem. If this position can be maintained, then the 
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vision is dated by some event around 623-622, most 
probably the discovery of the law book in the Temple 
in Josiah’s time, which led to his great reform movement 
based on the theology of Deut (2 Kgs 22-23). river Kebar: 
This is a well-known canal that left the Euphrates N of 
Babylon and flowed SE through the ancient Sumerian 
city of Nippur and rejoined the Euphrates. It was un- 
doubtedly one of the locations where a colony of Jewish 
exiles was settled in 598. Excavations at Nippur have 
revealed commercial documents bearing Jewish family 
names from the 5th cent. (DOTT 95-96). 2. Jehoiachin: 
Even though Zedekiah was ruling in Jerusalem, he must 
have been considered a regent for the true king, whom 
the Babylonians held in the hope that it would keep the 
vassal state of Judah from rebellion. 3. the hand of the 
Lord: At crucial moments, God directly takes control of 
the senses and power of speech of the prophet (3:22; 8:1; 
33:22; 37:1; 40:1). The prophet is here being described 
like Elijah, who was famed for being moved by the hand 
of the Lord (1 Kgs 18:46). 
19 (ii) The chariot vision (1:4-28a). 4. a stormwind: 
The vision is introduced in the language of a storm-god 
theophany, which has a long history in the Near East, 
associated with Baal and Hadad in Ugaritic and Babylo- 
nian mythology, and with Marduk in the Enuma Elish 
(ANET 60-71). Israel made use of the imagery and 
language of the God of the storm occasionally (cf. Pss 18 
and 29). from the North: Summer storms in Babylon 
usually blew from the N, so that Ezekiel may well have 
experienced an actual summer thunderstorm with ex- 
tensive lightning; but the north is also the mythical 
home of Yahweh (Isa 14:13; Ps 48:3), perhaps derived 
from apologetics against it as the mythical home of Baal. 
5. four living creatures: The use of hay, “living,” suggests 
not just mere animals, but the quasi-divine beings well 
known in Assyrian art, the “cherubim,” or guardian 
deities of gates and palaces, and thus of the king’s person 
(> 34 below). The following description mixes pl. and 
sg. terms so that grammatically it is nearly impossible to 
sort out whether each of the creatures had four faces, 
wings, hands, etc. or each had one set. The ambiguity 
may be purposeful to suggest the rapid motion, over- 
whelming the prophet with its visual awesomeness. 7. 
straight: The legs were rigid like the front legs of Assyrian 
cherubim (ANEP 646, 647; W. B: Barrick, CBQ 44 
[1982] 543-50). 8. the wings... touched: As described in 
1 Kgs 6:27, the two golden cherubim that stood over the 
ark of the covenant had wings that touched one to the 
other. 12. The text distinguishes the creatures from the 
spirit that moves them, reinforcing the clear sense of the 
passage that it is the spirit or will of the one above them 
that directs their motion. 13. Like the burning bush that 
signaled a divine presence to Moses (Exod 3:2-5), the 
fire and flame announce the divine character of this 
vision and emphasize the holiness of the scene. As with 
Moses, the prophet must not interfere but submit 
passively. 
20 15-21. The wheels indicate not merely a 
throne, but a war chariot, suggesting the presence of the 
divine warrior in battle. The description of the wheels 
defy modern attempts to figure out how they moved. 
The Hebr text allows either wheels within wheels (con- 
centric in design) or two sets at right angles to one 
another to indicate that they could move in any direction 
at will. The eyes on the rims are well known from 
Assyrian statues of the gods, which were depicted with 
eyes on their crowns (E. Vogt, Bib 59 [1978] 93-96). 
They reveal the all-seeing divine presence. Zimmerli 
sees these verses as a later addition (Ezekiel 1 54). 

22. firmament: This divides the activity of the 
creatures and the wheels from the divine presence above. 
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It represents the vault of heaven as in Gen 1:6. God 
dwells above the heavens in Israelite cosmology (Pss 
14:2; 33:13; 80:15; 102:20). 24. Despite many modern 
commentators, “mighty waters” almost always carries a 
mythological overtone—these are the primeval deeps 
which symbolize the powers of chaos opposed to divine 
order (H. May, JBL 74 [1955] 9-21). 26-28. Likeness: 
The vision appeared to be human but was wrapped in 
the numinous qualities of fire, brightness, and awesome 
holiness. The prophet identifies this figure with the 
“glory” of the Lord (kabéd), the manifestation of the 
divine majesty of Yahweh in Israel (Exod 16:7,10; Isa 
6:3). In Exod 33:18 Moses sees not God’s face but only 
the “glory” of his back—the only other example of the 
divine kabéd described in human form. 
21 (b) THE Cali OF THE PROPHET (1:28b-3:11). 
The scene shifts from an overwhelming visual expe- 
rience to an emphasis on hearing that in many ways 
resembles the auditory character of Jeremiah’s call in Jer 
1. It begins and ends in the description of Israel as 
obstinate and rebellious, but God’s word shall prevail 
(2:4; 3:8-11). 1. son of man: The term occurs over 90 
times in Ezek to contrast the divine speaker with the 
mere mortal who is to transmit the message. It not only 
stresses that the message is God’s not Ezekiel’s, but that 
judgment and deliverance lie in God’s hands not ours. 2. 
spirit: The prophet could not endure a direct experience 
of God any more than Moses had (Exod 33), so that a 
divine empowering is necessary. Frequently, the “spirit 
of the Lord” gives a person extraordinary powers to act 
superhumanly (Judg 11:29; 14:6) or to become ecstatic 
(1 Sam 10:10). In most cases, Ezekiel experiences the 
latter. 3. God charges Ezekiel with the mission to speak 
the divine word to a people so hardened in disobedience 
that they will not listen; rather, they will oppose him as 
a deadly enemy —he will sit on scorpions (v 6). But, as 
charged in both the call of Moses and Jeremiah, the 
prophet is to speak despite all opposition. 5. they shall 
know: Ezekiel ends nearly all his oracles with the “recog- 
nition statement” (see Zimmerli, Iam Yahweh 29-98), the 
formula that Yahweh has done something (— 12 above). 
2:8-3:4 adds a symbolic action to the first command, 
Ezekiel is told to eat whatever God gives. This descrip- 
tion appears to echo the earlier words of Isaiah in Isa 
30:8-10. 9. a written scroll: This was made of papyrus and 
not parchment, which takes writing on only one side. 
The message was clear to Ezekiel before he swallowed 
it: his task would be totally taken up with preaching 
warning and woe. 3:2 He was to make it completely his 
own, by filling his stomach with the message. And it 
was accepted—it became sweet in his mouth. Jeremiah 
expresses a similar thought about his task at Jer 15:16 (cf. 
Ps 119:103). 

3:5-11 returns to the theme of the hardhearted 
rebellion of the Israelites. 5. difficult speech: The example 
highlights Israel’s deaf ears to God’s word. 

22 (c) THE COMMISSION TO BE WATCHMAN (3:12- 
21). The tradition of the prophet being a watchman 
predates Ezekiel (see Hos 9:8; Hab 2:1; Isa 21:6) but it 
is particularly effective in describing the prophetic role, 
which both sees ahead what God is about to do and stirs 
up the people to respond. The city watchman is pictured 
(2 Sam 18:24; 1 Kgs 9:17; Ps 127:1) as charged with the 
protection of the people from sudden attack. Ezekiel 
combines the imagery with his unique demand for in- 
dividual responsibility (3:18-21). Both themes are 
repeated in chap. 33 for the second part of his ministry 
(— 82 below). 12. spirit: God’s power drives the prophet 
away from the vision and back to the exilic community. 
15. Tel-abib: Babylonian til ababi meant “the (ruined) 
mound of the flood,” signifying a settlement area from 
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before the great flood of the Gilgamesh Epic. Modern 
Tel Aviv, named after the ancient settlement of Ezekiel’s 
time, signifies “tell of the barley harvest” (i.e., of the fruit 
of the first month of the year). 18. you shall surely die: This 
is a royal formula for giving the death penalty. It is 
delivered by kings in 1 Sam 14:44; 22:16; 1 Kgs 2:37,42 
and by God in a cultic setting of law in Gen 2:17; 2 Kgs 
1:4,6. Ezekiel is given a legal responsibility in a most 
solemn manner. 20. a stumbling block: The NAB suggests 
that the virtuous person can fall when God puts some 
strong temptation in the way. The text may be clearer if 
we take the idea as sequential: the previously good 
person begins to consider evil, perhaps thinking he or 
she can always turn back, but then God’s divine judg- 
ment intervenes and makes it impossible—to the ancient 
mind, evil deeds bear consequences which cannot be 
stopped, and divine justice brings it back on the heads of 
the evildoers (Pss 109:12; 137:8; 140:9). 

23 (d) THE PROPHET CONSTRAINED (3:22-27). 
This is the fourth and last of the separate elements of the 
call narrative. It is resumed as a key to his preaching in 
24:27 and 33:22 in which the fall of Jerusalem ends the 
enforced silence. 22. the hand of the Lord: The last element 
in the chiastic use of “hand of the Lord” (1:4-28), “spirit” 
(1:28-3:11), “spirit” (3:12-21), “hand of the Lord” 
(3:22-27), which mark off each section of the call. The 
vision takes place in a plain, apparently different from 
the first vision but with the same effect on the prophet: 
the divine spirit makes possible the hearing of what 
follows. 24. The prophet is commanded to stay at home, 
and from accounts of the elders coming to him (14:1; 
20:1), it seems he did not go out to publicly preach, as, 
e.g., Jeremiah was wont to do (Jer 7; 26; 36), but spoke 
only on occasion from his own house (see C. Sherlock, 
ExpTim 94 [1983] 296-98). Apparently he had quite a 
reputation and drew people to ask him what God was 
doing (33:30-31). 25. The bonds on the prophet were 
probably psychic rather than physical ropes. He is for- 
bidden to speak his condemnations unless God explicitly 
gives him a message to deliver. J. Wevers (Ezekiel 57) 
sees 3:24-27 as a secondary addition to pave the way for 
mention of Ezekiel’s temporary dumbness due to an 
ecstatic trance in 24:27. In any case, it is clear from the 
nature of the whole commissioning scene beginning 
with 1:28 that the dumbness was not an absolute silence 
but a restraint placed on the prophet to reinforce that his 
role was to speak only words commanded by God. 
24 (B) Symbolic Actions and Oracles (4:1- 
7:27). This section is divided into three symbolic 
actions with elaborations of their meaning in 4:2-5:4, 
followed by three programmatic oracles of judgment in 
5:5-7:27. Rather than a one-to one correspondence 
between the actions and the oracles, there is a complex 
interrelationship of themes and climactic buildup. The 
two parts are also interrelated in a legal formality: the 
symbolic acts serve as a literary indictment and accusa- 
tion, while the oracles in chaps. 5-7 are short on accu- 
sation and long on the formal sentencing for Israel’s 
crimes. The whole combination revolves around a basic 
charge against the people—idolatry, i.e., high treason 
against Yahweh, which will bring a death penalty (see 
Deut 13:8-17). 

(a) THREE Sympotic Actions (4:1-5:4). It is 
not necessary to assume that Ezekiel acted out fully each 
symbolic gesture. Many of these may have been preached 
or described rhetorically more than performed. 

(i) The siege map and lying on the side 
(4:1-8). 1. Excellent examples of maps scratched on 
clay tablets exist from Sumeria and Babylon (see ANEP 
260). This would be further confirmation that these 
passages did originate in a Mesopotamian and not a 
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Palestinian setting. 2. ramp... battering rams: These all 
represent typical weapons employed in the siege of cities 
(see ANEP 368, 369, 373). 3. iron griddle: An attacking 
army would build a wall around a city so that no help 
could reach the defenders nor survivors escape. 5. 390 
days: The prophet is to act out this siege by lying on his 
left side tied up and staring at his model, i.e., attacking 
it with his eyes. How the total time was arrived at is not 
altogether certain. It could mean the time from the 
dedication of Solomon’s Temple to its final destruction 
(approximately 975 to 585). Another plausible sugges- 
tion holds that it represents the time of the monarchy 
from Saul to Josiah’s reform (1010 to 622). The analogy 
of a day of lying down for each year of sin reverses the 
punishment of the Israelites in the desert where 40 years 
were exacted for 40 days of rebellion (Num 14:33-34). 
6. 40 days: Judah is to suffer a fate similar to the Israelites 
in their 40 years after the exodus (cf. Amos 2:10; 5:25). 
The 40 may be the period from Josiah’s reforms to the 
fall of Jerusalem rounded out (622 to 585); or, better, it 
may be a prediction by the prophet that the exile to come 
will last 40 years as did the exodus wanderings. 
25 (ii) Eating unclean bread (4:9-17). This scene 
represents the desperation brought on by famine. 9, 
lentils: The combination of grains was considered inedible 
and represents a desperate attempt to scrape together 
enough to barely survive. 10. twenty shekels: This is a 
weight equivalent to eight ounces. 11. one-sixth of a hin: 
A hin is roughly a gallon, so one-sixth is two-thirds of 
a quart. 12. Barley was considered inferior to wheat and 
so is identified with food for the poor or starving. 
According to Deut 23:12-14, human excrement was 
unclean and was to be kept outside of the military camp. 
Ezekiel insists on his priestly fidelity to the law which 
forbids priests to have contact with unclean animals and 
sacrifices (Lev 22:8; 7:18). Only the conditions of the 
siege make it necessary. God relents on the insistence 
that the symbolic act be performed literally, for Ezekiel’s 
sake. 16. the staff of bread: Bread was, and often still is, 
baked in the Near East with a hole in the middle so that 
the extra loaves may be strung on a pole which is then 
hung high to avoid mice and other predators. 

(iii) Cutting off the beard (5:1-4). This sym- 
bolic action is inspired by a combination of Lev 26:33 
and Isa 7:20. In the first case, God will draw his sword 
and bring Israel to ruin; in the second, he will use a 
foreign power to shave Israel. Ezckiel affirms both of 
these as coming and by joining them together enhances 
the threat of total degradation involved. 1. By using a 
sword, which makes an unlikely razor, the prophet links 
the haircutting to killing in battle. Since hair was a sign 
of strength (Judg 16-17) and dignity (2 Sam 10:4-5), to 
be shaved bald was complete humiliation. It becomes a 
sign of the conditions of the exile. 2. a third part: The 
three parts represent three evils of war: the burning city, 
death by sword, exile. 3. The most probable meaning of 
the few hairs in the hem is that they represent those who 
will survive the destruction of Jerusalem; but even 
among these exiles, some will later die by violence. 
26 (b) Oractes OF JUDGMENT (5:5-7:27). Vari- 
ous groupings of three dominate the prophet’s rhetoric 
in the symbolic actions. The succeeding three oracles in 
5:5-17; 6:1-14; and 7:1-27 are similarly held closely 
bound together by triple repetitions. All three use the 
formula “plague, famine, and sword” (G21 2G Iie 15); 
and all decisively state that the evil comes from God’s 
wrath (5:13-15; 6:12; 7:3). The narration of the sym- 
bolic gestures in 4:1-5:4 served the purpose of making 
the listener or reader ask, “What is going to happen?” 
and “Why will these things happen?” The oracles in 
chaps. 5-7 answer these questions. 
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(i) Oracle against Jerusalem (5:5-17). 5. The 

interpretation begins with the claim that Jerusalem is the 
navel of the earth (cf. 38:12), an image borrowed from 
ancient mythology of the exact place where earth was 
originally connected to heaven—hence, a special place 
for encountering the divine. 6. ordinances... statutes: 
Include both case laws and apodictic laws (> OT 
Thought, 77:87) arising from both secular and cultic 
areas of Israel’s life. Israel’s rebellion has been complete; 
no part of the covenantal bond has gone unscathed. 9. 
abominations: Gross violations of the commandments 
against idolatry. This is a favorite charge of Deut and is 
specified in v 11 below: the placing of idols in the 
Temple sanctuary (cf. Deut 7:25; 13:15; 17:4; 32:16). 10. 
fathers shall eat sons: The fate is particularly horrible 
because the crime is so horrible; cf. Lev 26:29. 11. no pity 
nor mercy: This is an expression known only in Deut 
(13:9). The message of chap. 5 stays very close to the 
exilic theology shared by Deut, Jer, the Holiness Code, 
and Ezek. 12-17. This vivid description of the horrors 
of the coming days borrows heavily from the language 
of the foregoing sources: v 12 is similar to Lev 26:25; v 
14 echoes Lev 26:31; v 15 recalls many passages in 
Jeremiah (24:9; 29:18); v 16 has ties to Deut 32:23-24 
and to Lev 26:25-26; v 17 resembles Lev 2622.) Seanad 
also Deut 32:24-25. 
27 (ii) Oracle against the mountains (6:1-14). The 
preceding oracle announced judgment against Jerusalem; 
the prophet now extends this to the mountain country 
of Palestine. This oracle foreshadows Ezckiel’s concern 
with the restoration of the mountains of Israel in chap. 
36. Although Jerusalem is implicitly connected to the 
mountains (20:40; 34:26), the prophet was disgusted 
with the abuses of the Zion theology, much as Jeremiah 
had been. In his vision of the purified mountains (33:28; 
34:13,14; 35:12; 36:4,8), there is no mention of Zion. 
This is a powerful oracle full of repetition and allitera- 
tion. It can be divided into a series of Stages, vv 3-7, 
8-10,11-13a,13b-14. M. Greenberg (Ezekiel 1-20 137) 
has seen a balanced halving effect where the first oracle 
(vv 3-7) and its “afterwave” (vv 8-10) are matched by 
the second oracle and its afterwave (11-13a,13b-14). 

The first oracle echoes Lev 26:30-31 and also has 
strong similarities to the vocabulary of David’s lament 
over Saul and Jonathan in 2 Sam 1:18~20. 2. the moun- 
tains of Israel: This phrase occurs only in Ezek, 14 times 
in all, mostly in the oracles of salvation in chaps. 33-39, 
The word “mountains” occurs three times in vv 2-3,4 
strong rhetorical opening. The formulaic character 
resembles royal herald announcements (2 Kgs 18:28) 
and is the same as the opening of 36:1. 3. high places: A 
major feature of Canaanite worship, where sacrifice was 
carried out on large open platforms of stone (6 ft. high 
and 25 ft. or more wide). 4. incense stands: These are well 
known in Canaanite worship. One of the titles of Baal 
was Baal Hammon, “Lord of Incense.” idols: The Hebr 
term gil seems to mean a stele or pillar and is frequent in 
Deut, Jer, and Ezek~books closely associated with 
Josiah’s cultic reform. A mocking pun is probably in- 
tended since gillalim can be translated “dungballs” as well 
as “idols.” 5. bones: Dead bones make a place unclean, and 
so Josiah, e.g., scattered them on the ground to defile 
pagan sanctuaries (2 Kgs 23:14). 

9. those who have escaped: There is a remnant theology 
in these lines that foreshadows later more developed ex- 
planations in chaps. 12, 14, 16, 20, and 36. 12. pestilence, 
sword, and famine: This threefold plague, a key to the 
unity of chaps. 5-7 (5:12; 6:12; 7:15), is borrowed from 
the Jeremiah tradition (Jer 14:12: 27:8,13; 28:8). 13. every 
high hill: Verses 11-13a take up again the theme of vv 
1-7, but now add the groves to the list of pagan cultic 
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practices that are condemned. These shrines were par- 
ticularly loathed by the prophets as threats to pure 
Yahwist devotion (see Deut 12:2; 1 Kg 14:23; Hos 4:13; 
Jer 2:20). 

28 (iii) Oracle against the whole land (7:1-27). 
This is the third and climactic subject of the divine 
announcement of judgment in chaps. 5-7. The sequence 
has moved from Jerusalem to the mountain country, 
now to the whole land. The theme of the Day of the 
Lord is traditional among the prophets (Isa 2; Amos 5; 
Zeph 1). The chapter falls into two parts, vv 1-9 and 
10-27. The first is a breathless poem that plays on the 
ideas of the “end” and the “day.” The second is a long, 
rushing description of the disasters that will befall Israel 
when the day and the end do come. They should not be 
separated. Some scholars see a great deal of repetitive 
glossing in vv 1-9. Since most solutions have tried to 
make the poetry too logical, it is preferable to read the 
whole chapter as a literary unity. 2. four corners: Literally, 
the four “wings” of the land, this emphasizes the divine 
judgment reaching the full breadth of Israel’s claims (cf. 
11:12; Job 37:3). 4. neither pity nor have mercy: This is a 
favorite expression in Ezek; see 5:11; 7:4,9; 8:18; 9:5, 10; 
again it may be borrowed from Jer 13:14. 7. near is the 
day: A prophetic commonplace: Isa 13:6; Joel 1:15; 4:14; 
Obad 15; Zeph 1:7,14. The theme of consternation 
rather than rejoicing is taken directly from Amos 5:18- 
20, and the whole oracle may come under the influence 
of that prophet. 

29 11. nor shall it delay: The imagery of vv 10-11 
sharply contrasts the flowering of evil in wild abundance 
and the suddenness with which it is cut down (see a 
similar image in Isa 40:6-7). 12. the buyer rejoice: The 
proverb quoted here summarizes ordinary times, when 
the buyer feels the purchase will last, whereas the seller 
regrets parting with a treasure. But when the Day of the 
Lord comes, no buyer will hold on to any purchase for 
long. It is a legal phrase borrowed from the laws on 
redeeming land during the jubilee year (Lev 25:23-24). 
16. like doves: Flight to rock cliffs like birds fluttering in 
terror is a common prophetic image for the horrors of 
war (Isa 16:2; Jer 48:9,28; cf. Ps 11:2). 17. run with water: 
The warriors will be so frightened that they will lose 
control of their bladders. 18. baldness: Shaving the head 
signified a state of mourning for a relative. 19. silver and 
gold: A quote from Zeph 1:18. 20. refuse: The literal 
meaning of nidddh is “an unclean thing,” namely, the im- 
purity of menstruation (Lev 15:19-24). Here it becomes 
a metaphor for the people’s impurity and violation of the 
law. The image is made vividly concrete by vv 21-25. 
24. worst of nations: This is a common cipher for the 
Babylonians (see Jer 6:22-23; Hab 1:6). 26. prophetic 
vision shall fade: Verses 26-27 list the common people 
(‘people of the land”) and four classes of leaders. The 
princes serve only in the political arena, but the other 
three function primarily as religious authorities: proph- 
ets, responsible for oracles and visions; priests, for in- 
struction in the law; and elders, for wisdom (cf. Jer 8:8). 
30 (C) The Vision of the End of the Temple 
(8:1-11:25). Chapters 8 to 11 form a unity that is 
determined by the inclusio of 8:1-3 and 11:22-25, in 
which the opening and close are made to match. Thus 
the prophet is with the elders (8:1a) when God’s hand 
falls on him (8:1b) and the vision appears (8:2-3); it ends 
when the vision disappears (11:22-23), the spirit leaves 
him (11:24), and he returns among the elders (11:25). 
‘This ts also chiastic in structure (ABC: C’ BCA’), 
which signals the unity of all that is in between. But the 
dynamic forward movement of the action also indicates 
a unified conception. Chapter 8 is a vision of idolatry 
and sin with a formal judicial accusation of Israel, while 
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chap. 9 carries out the sentence. Together these form an 
elaborate and solemn oracle of judgment on Israel. 
Chapter 10 completes this with the divine rejection of 
the Temple and its worshipers, already foreshadowed in 
chap. 1. Finally, in a recapitulation, chap. 11 repeats the 
accusation but ends with an oracle of restoration, just 
before God’s throne departs. That foreshadows the 
promise of a new heart in 36:26 (cf. Alonso Schékel, 
Ezequiel 55). The four chapters are further held together 
by the progressive stages of the divine departure: in 8:3 
the glory of the Lord stands at the inner gate; in 9:3 the 
presence that resides in the Holy of Holies moves out to 
the threshold; in 10:3 the glory of the throne vision also 
moves to the threshold; and finally in 11:23 the glory 
leaves the city to the east (toward Babylon!). God rejects 
the claims of Jerusalem to special protection just because 
his glory dwells in the Temple. Contrary to the estab- 
lished “doctrine” that God would never desert his city 
and Temple (Jer 7; Pss 46:5; 48:8), Ezekiel proclaims 
that it is about to happen. He further alludes to the un- 
thinkable, that God will go and dwell with the exiles in 
Babylon (the repetition of the throne vision of chap. 1 
expresses this) and that the divine presence will return 
only when the exiles return (11:14-21). 
31 (a) THE VISION OF THE TEMPLE ABOMINATIONS 
(8:1-18). Chapter 8 can be divided into two parts: vv 
1-4 and 5-18, the first a setting for all of chaps. 8-11, 
the other the initial indictment. The NAB does extensive 
reordering of the verses but the attempts to improve the 
sense destroy the dramatic progression of the text. 
The vision returns to Ezekiel in vv 1-4. The date is 
September 17-18, 592, soon after the completion of the 
390 days on one side that Ezekiel was ordered to per- 
form in 3:16 (dated to August 7, 593). There would not 
be time enough for the 40 days on the other side, 
however; but they may have been intended to be done 
separately in the future (> 24 above). 2. This verse 
repeats the description of 1:27 and identifies the visions 
as the same (see also v 4). 3. the form of a hand: Ezekiel 
employs tabnit here and in 10:8 to describe the “likeness” 
of a hand, and in 8:10 for the “likeness” of creeping 
animals on a wall. The fact that nowhere else in the book 
does he use this word supports the basic unity of writing 
in chaps. 8-11. seized me by the hair: In Dan 14:36, the 
prophet Habakkuk is carried by an angel to Daniel in the 
lion’s den by his hair. the statue of jealousy: This could be 
the same idol of Asherah erected by King Manasseh 
some 60 years earlier (2 Kgs 21:7; 2 Chr 33:7), although 
it seems unlikely that such a cult would have survived 
Josiah’s reforms of 628-622 (2 Kgs 22-23). In any case, 
it was a statue of a divinity in total violation of the first 
commandment (Exod 20:4; Deut 5:8; cf. Deut 12:3), 
thus provoking “jealousy,” a righteous anger or sense of 
outrage.7. a hole in the wall: The sequence of idolatrous 
scenes all take place in the two courtyards surrounding 
the Temple building proper: the outer and inner courts. 
10. creeping things: Hebrew has other words for wild and 
domesticated animals, birds and fish, so that these are 
usually understood to be insects and other unusual (and 
disgusting) creatures. What such a cult involved is 
unknown; animal totems or gods in animal form are 
known in various periods from both Babylon and Egypt. 
11. seventy elders: According to Exod 24:1, these repre- 
sent the people of Israel at Mt. Sinai; in Num 11:16,24, 
the elders share the spirit of Moses in the community. 
Here they represent all Israel guilty ofidolatry. Jaazaniah, 
son of Shaphan: Since the house of Shaphan is noted 
repeatedly in the reforms of Josiah and the life of 
Jeremiah as devoted to the true worship of Yahweh 
(2 Kgs 22:3; Jer 29:3; 36:12), it is a sign of the depth that 
sin has reached to find Jaazaniah in this group. 
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32 14. Tammuz: The cult of Tammuz (Sumerian 
Dumuzi) originated in Mesopotamia no later than the 
third millennium Bc and commemorated the annual 
descent of the god into the underworld each year. This 
would be celebrated by lament rituals for the loss of the 
god, practiced especially by women. At least in later 
times, it became associated with dying and rising gods 
who represented the annual seasonal weather pattern, 
notably with the Greek Adonis. Further mention of this 
cult in Israel can be found in Isa 17:10 and Ezek 32:19, 
where Tammuz is called by his title “The Beautiful 
One.” Traces of the Tammuz cult have been found 
throughout ancient Palestine (L. Boadt, Ezekiel’s Oracles 
against Egypt 151-52). 16. The number 25 is obviously 
significant to the prophet; it may represent the 24 
courses of priests who were appointed to serve in the 
Temple in order, with the high priest at their head. the 
sun: Worship of the sun-god was known in both Egypt 
and Mesopotamia. It was practiced in Israel, at least in 
the time of Manasseh, since Josiah had to destroy the 
“horses and chariot of the sun” found at the Temple 
entrance itself (2 Kgs 23:11). Because this is the last in 
the series of abominations shown to the prophet, it is 
considered the worst— note that in order to worship the 
sun, the devotees had to turn their back on Yahweh! 17. 
the branch to my nose: The MT actually reads “their noses,” 
but even Jewish scribal tradition recognized that this 
was a deliberate change to avoid the blasphemous sug- 
gestion of doing something vile or obscene to God. It 
may be a deliberate snub (6. Yoma 77a) or an obscene 
phallic gesture. On the other hand, there are common 
Mesopotamian gestures of holding up a hand (often with 
a branch in it) before one’s nose as a sign of humility 
before a god. The sin would be Israel’s hypocrisy in 
committing idolatry while pretending devotion to 
Yahweh. 

33 (b) THe ANGELS OF JUDGMENT (9:1-11). Some 
commentators argue that chap. 9 should follow chap. 11 
since it records the execution of the idolators, while 
chap. 11 continues to list more of them (> 31 above). 
God now passes judgment on the sinners shown to the 
prophet in the preceding chapter. 2. man dressed in linen: 
This is the typical costume of high officials in Egyptian 
art (ANEP 408, 409). In Israel, it was the required 
garment of the high priest (Lev 16:4) and the other 
priests (Exod 28:42). The scribe and the six destroyers 
together make seven, the symbolic number of comple- 
tion; in this case, the time of total destruction. 3. the glory 
of God: The NAB leaves out the notice that the divine 
glory moved from the Holy of Holies out to the door of 
the Temple at this point. But it is needed here (> 30 
above). 4. mark an X on the foreheads: The scribe is com- 
manded to mark the Hebr letter tau on those who are not 
guilty of idolatry. From Ezckiel’s consistent proclama- 
tion that the whole city and people are to be destroyed, 
even those who manage to flee (7:16), we can presume 
that the number marked was small; and they in turn 
would be exiled (6:9), 7, Dead bodies would defile and 
desecrate the Temple and make it unfit for divine 
worship or the divine presence. 9. As in 7:23 and 8:17, 
the prophet suddenly introduces into the list of cultic 
sins and false worship the notion of violence and blood- 
shed. This reflects the language of the flood narrative in 
Gen 6-9 and stresses that this generation is as deserving 
of total destruction as was Noah's. 22:6-13 returns to 
this theme in more detail. 

34 (c) THE CHERUBIM THRONE ReTuRNs (10:1- 
22). This chapter has three parts, vv 1-7, 8-17, and 
18-22. The first describes the fiery coals that come from 
God’s throne to destroy the city; the second describes 
the throne chariot in the same general terms as chap. 1, 
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but with more detail; and the third describes the chariot 
throne’s leaving the Temple proper to stand over the east 
gate with the glory of the Lord upon it. 1. something like 
a throne: This repeats 1:26. 2. Isaiah’s vision of the glory 
of God in the Temple involved burning coals also (Isa 
6:6). The imagery is probably borrowed from the per- 
petually burning incense stand in the Holy Place of the 
Temple. The man in linen may have been instructed to 
get coals from the Temple not to destroy but to purify 
those marked with the X, as in Isa 6 (Cody, Ezekiel 55), 
cherubim: Eighteen times in this chapter .alone the text 
mentions that the living creatures of chap. 1 are 
cherubim, a specification that now identifies them with 
the throne of Yahweh (the Ark) that stands in the 
Temple. 4. the glory of the Lord went up: This key verse 
indicates that God’s presence is abandoning the Temple 
itself to return on the chariot throne to the east. This 
scene resembles the description of the glory in the desert 
(Exod 16:10; Num 10:34). Verses 15 and 20 explicitly 
identify the two. 8. the form of a human hand: A new 
element in the description of the throne vision. Possibly 
“hand” is merely idiomatic for a “spoke” on the wheels, 
but if taken as personal this makes the vision closer to 
that of Isa 6, where the angelic beings intervene directly 
with the prophet. 14. each had four faces: M. Greenberg 
interprets the Hebrew to say that each of the four 
cherubim had four of the same face, so that one had four 
lion’s faces, another four human faces, etc. (Ezekiel 1-20 
182-83). The MT probably means that the faces toward 
the first side for each were cherubs, and those on the 
second (side) were human, etc. 18. the glory of the Lord left: 
The throne above the firmament above the cherubim 
had been unoccupied (10:1) while the divine glory 
remained in the Temple. 20. the God of Israel: The glory 
of the Lord from the Temple and the fiery form like a 
man in the visions of 1:26-28 and 8:2 are now fully 
identified. 

35 (d) THE ORACLE OF DESTRUCTION FOR THE 
City (11:1-25). Chapter 11 includes a word of judg- 
ment against Jerusalem similar to that in chap. 8 followed 
by the final scene of God’s departure from the Temple 
and the city, The oracle of 11:1-13 is a far cry from the 
scenes of idolatry described in 8:3-18, each one worse 
than the one before. Here the political leaders plan social 
evil which will bring down God’s wrath. Probably they 
were counseling an anti-Babylonian policy which sought 
military help from Egypt. Verses 14-21 condemn those 
left in Jerusalem who say that the exiles of 598 were the 
guilty ones and have no claim on the land anymore. On 
the contrary, says the prophet, God is with the exiles and 
in his good time will restore them to the land as an 
obedient and purified people totally loyal to God, 
whereas the Jerusalemites that are left will be destroyed 
for their idolatries. Jeremiah takes a similar position (Jer 
24). 1. twenty-five men: See comment on 8:16. Jaazaniah 
is a different person from the man mentioned in 8:11. 2. 
planning evil: They probably represent the pro-Egyptian, 
anti-Babylonian political faction. 3. the city is the kettle and 
we are the meat: A proverb, not otherwise known, but its 
meaning is clear from the context. A pot cooking with 
the best meat is a sign of prosperity. Ezekiel points out 
that the pot is filled with polluted meat, dead bodies, and 
that the so-called good meat of the Jerusalemites will be 
taken out and slain by the sword either in exile or while 
fleeing for their lives (11:9-10). 6. bloodshed: A crime 
particularly charged against the political leaders; cf. 
19:36; 22:6; Jer 23082200, 26-20-24) TeMisranites and 
ordinances: This repeats the charge made in 5:6-7. Pelatiah: 
The death is described graphically, but there is no 
certitude that Ezekiel had special powers to know this 
from his Babylonian Exile. It should not be taken as 
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necessarily an actual happening but a visionary pro- 
phetic word (M. Fishbane, Int 38 [1984] 134-35). 
Verses 14-21 represent perhaps the divine answer to 
Ezekiel’s cry in v 13. 15. your kinsmen: The triple naming 
of the exiles as kinsmen, fellow exiles, and the whole 
house of Israel is a dramatic means to shift the divine 
favor away from Jerusalem toward Babylon. It is a 
shocking claim: gods were supposed to remain loyal to 
the land they lived in, and devotion was difficult in a 
foreign land (cf. Ps 137). 19. a new heart: This is better 
understood as a “single heart.” The idea is that of Jer 
32:29, that Israel will become single-hearted in its loyalty 
to Yahweh instead of having a heart seeking both 
Yahweh and the idols (cf. 36:26; Jer 24:7). 22-24. + 30 
above. 
36 (D) Condemnation of All: People and 
Leaders (12:1-14:23). Following the vision of God’s 
total rejection of Jerusalem, the editors have collected a 
series of oracles that elaborate on the unreality of the 
people’s expectations. They cannot and will not believe 
that Ezekiel’s dire prediction can come true. Chap. 12 
depicts the flight and capture of the king; chap. 13 
denounces the false prophets who reassure the people’s 
hopes; chap. 14 rejects the argument that the people have 
been faithful to Yahweh and so cannot be held person- 
ally responsible and therefore subject to punishment. 

(a) THE Cominc Exite (12:1-28). This sec- 
tion is a drama in three acts: Ezekiel acts out the siege 
and capture of Zedekiah (vv 1-16); he then acts out 
eating and drinking as a prisoner (vv 17-20); and finally 
he turns a common proverb of consolation into a word 
of imminent threat (vv 21-28). 

(i) Symbolic attempt to escape (12:1-16). The 
oracle has two parts and three stages. The parts are 
(a) the acting out of the symbol (vv 1-7) and (b) the 
interpretation of its meaning (vv 8-16). The stages are 
dramatic: the command by God (vv 1-6), the perform- 
ance (v 7), and the consequences or implications (vv 
8-16). The theme of exile through the use of symbolic 
gestures recalls the acts of 4:1-5:4. 2. a rebellious house: 
Israel refuses to see and hear. Ezekiel will detail the long 
history of rebellion that reaches back to the exodus 
(20:8,13,21). 3. in their sight: Seven times this is repeated 
in vv 1-7. The prophet seeks for maximal visual impact, 
not on the citizens of Jerusalem but on the exiles in 
Babylon who pin their hopes for restoration on the con- 
tinued safety and existence of Jerusalem. 4. baggage: 
Ancient monuments show victims of Assyrian attacks 
going into exile with a small pack on their backs (ANEP 
366, 373), obviously holding only the barest necessities. 
5. dig a hole: It was easy enough to burrow an opening 
through the mud-brick adobe of ancient houses. 6. cover 
the face: A sign of shame (Jer 14:4) and of grief (2 Sam 
15:30). 10. The oracle is explicitly directed to Zedekiah 
and to all the people. Note that Ezekiel does not grant 
him the title of “King” but only a lesser role. In the vision 
of the restored Israel (chaps. 33-48) he never permits the 
leader to be a king. 13. the net over him: The imagery has 
a long Near Eastern history. Marduk snares Tiamat in 
his net in the creation myth of Babylon (ANET 67). At 
Mari in the 18th cent. a prophecy promises King Zimri 
Lim that the god Dagon will snare Babylon in his net! 
(ANET 625). God hunts men with a net elsewhere in the 
Bible (Hos 7:12; Ezek 32:3; Lam 1:3). 

37 (ii) The food of exiles (12:17-20). 19. Hebr 
grammar does not make clear whether Ezekiel directly 
addresses the “people of the land” (NAB) or speaks about 
them (RSV). References from this period (2 Kgs 21:24; 
25:19) suggest that they were the citizens from rural 
towns and villages—or at least people with no official 
government positions. They were strong supporters of 
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the Davidic dynasty. 20. waste and desolate: Cf. Lev 26:43. 
The language of the Holiness Code continues to guide 
the words of Ezekiel. 

(iii) The proverb of the long day (12:21-28). 
The prophet quotes two separate sayings of the people 
that ridicule the urgency with which Ezekiel preaches. 
Each in turn is contradicted by the prophetic word that 
God’s timetable has been moved up even closer and 
there will be no delay. 23. an end to this proverb: See 
18:2-3, where another proverb is to be cancelled from 
use. 24. false vision: In the following chapter and other 
passages on false prophets (e.g., Jer 23:9-40), the 
language of false vision refers to prophecies of deliver- 
ance or well-being that lull people into false confidence 
that their evil will not be punished; here the prophet is 
concerned lest people misjudge his words of threat and 
doom as mere rhetoric without real danger. God will not 
merely give Ezekiel words; he will perform them (vv 
25,28). Many commentators overlook this and remove 
this verse as an added gloss (Cooke, Ezekiel 127). 
38 (b) CONDEMNATION OF THE PRopHETS (13:1- 
23). The warnings in 12:21-28 lead into a more ex- 
tended treatment of false prophecy. There are two major 
sections: vv 1-16 against the prophets who proclaim a 
deluded message of hope, and vv 17-23 against proph- 
etesses who use divination and magic as though they 
were the word of God. In both cases the charge is the 
same, these so-called prophets speak not God’s will but 
the empty promises and hopes that people want to hear 
so that they will not have to convert their ways and their 
thinking. In this, Ezekiel echoes passages such as 1 Kgs 
22:13-28; Jer 23:16-32; 28:1-17; 29:20-28; Lam 2:14. 

(i) False prophets (13:1-16). These verses 
contain two oracles back to back. The first (vv 1-10a) 
denounces empty visions that do not give people the 
truth by which they could defend themselves against 
Yahweh’s just attack; the second (vv 10b-16) compares 
these prophets’ words to defective plaster on a house 
wall, which fails to keep out the rain with the result that 
the house disintegrates. 3. The oracle opens forcefully 
by mentioning the word “prophets” five times in vv 2-4. 
These prophets claim the divine spirit as much as does 
Ezekiel (2:2; 3:12; 8:3; 11:1,24), but instead their visions 
and insights come from their own wishful thinking or 
even intentionally false attempts to win popular favor; 
cf. Jer 23:16. 4. jackals among ruins: The image is popular 
among the prophets, reflecting this shy scavenger’s 
habits of marauding for food in ruined human habita- 
tioms (Isa. 1322 2734:13; Jer 9510; 10:22, 357s 4.20). 
5. built up a wall: The wall imagery expresses the same 
truth as the command to Ezekiel to be a watchman for 
the people in 3:16-21. False prophets fail to discharge 
this responsibility. 7. Worse even than deluded ideas of 
God’s word, divination seeks to predict God’s will by 
human manipulation of natural means such as the entrails 
of birds or the use of magical rituals. It is condemned 
under penalty of death (Lev 19:31; 20:6; Deut 18:10-11) 
although widely practiced (1 Sam 28:3-9; Isa 2:6; 2 Kgs 
17:17; 23:24). 9. my people: This phrase occurs seven 
times in this chapter, contrasting God’s care for Israel 
with the callous disregard among the prophets for any- 
thing but their own way. Ezek 34 returns to this theme. 
the book of the house of Israel: This is God’s census list of 
his people (see Exod 32:32; Pss 69:28; 87:6), the equiva- 
lent of the later idea of a book of life. 10. peace: The 
prophets cry out that all is well, but there is a dangerous 
sickness in the land. 11. whitewash: Houses in Palestine 
were made of adobe, a clay formed into bricks and dried 
in the sun. They hardened but needed waterproof plaster 
applied to keep them from disintegrating in the rainy 
season. 
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39 (ii) False prophetesses (13:17-23). The struc- 
ture of this oracle matches the preceding one. Verses 
17-19 detail the accusation; vv 20-23 hand down 
sentence against the evildoers. 17. daughters of your people: 
Women who practiced divination and witchcraft are 
condemned in Exod 22:17 and Lev 20:27. The precise 
purpose of the following practices is not known any 
longer, they may have been borrowed from pagan 
rituals, or they may reflect attempts to discern Yahweh’s 
will by actions associated with Israel’s worship but for- 
bidden by the law. 18. magic bands: These may be 
cushions or rags wrapped around the arms and forehead 
as amulets or to mimic such official vestments of the 
priests as the ephod (Exod 28:6~14). hunt down lives: The 
misleading but alluring rituals of these women are like 
traps used to snare birds and animals. 19. handfuls of 
barley: The cereal offering is part of the sacrifices approved 
for Israel’s cult (Lev 2:1-16). This may imitate the 
proper sacrifices, or it may be part of a divination rite 
that interprets the divine will by analyzing the patterns 
of grain on a water surface. 

40 (c) IDOLATRY AND UNFAITHFULNESS (14:1-23). 
Two oracles make up this chapter. The first (vv 1-11) 
centers on the key idea of idols as a stumbling block that 
will cause the people to fall to their own destruction. 
The second (vv 12-23) moves from the concept that 
both prophet and inquirer bear their own punishment 
(mentioned in v 10) to consideration of the question of 
personal responsibility. 

(i) Punishment of idolators (14:1-11). The 
message seems to be that there are many in Israel, esp. 
among the exiles, who have given their loyalty to other 
gods or cults but think they can still call on Yahweh’s 
word to give them prophetic guidance. In turn, those 
prophets who give them what they want are just as 
guilty. 3. stumbling block of iniquity: See 7:19; 18:30; 
44:12. The evil is the cause that makes a person stumble, 
and the evil is the loyalty to false gods, the idols. 8. a sign 
and a lesson: Signs are evidence of God’s power at work; 
thus, the exodus is accomplished in great “signs and 
wonders” (Deut 4:34; Ps 105:27). The word for lesson 
is maSal, normally a proverb or parable (see 18:2). The 
sign and lesson will be the destruction of those who seek 
out a prophetic word while being idolators in their 
hearts. 11. that they may be my people and I their god: This 
is the classical P formula for the covenant in Exod 6:7 
and is used in the Holiness Code (Lev 26:12) and in Jer 
7:23; 11:4; 30:21; 32:38). Ezekiel uses it here as a prom- 
ise of the restored covenant, when the people shall 
return to be of “a single heart” (11:20) and of a “new 
heart” (36:28), and free from idol worship (37:23). 

41 (ii) Need for personal righteousness (14:12-23). 
The heart of this oracle is that no one can be saved by 
the uprightness or goodness of another. More specific- 
ally, the message is that no past deeds or faithfulness in 
Israel will save this generation from God’s punishment 
for the current infidelity and idolatry. The main body of 
the oracle is built on four acts of judgment: famine, wild 
beasts, sword, and pestilence (see v 21), which are 
enumerated in parallel paragraphs. It ends with a special 
reference to Jerusalem and the possibility that some 
survivors may actually bring out sons and daughters not 
in righteousness but through divine mercy. 14. Noah, 
Daniel, and Job: These three “righteous” men represent 
figures of ancient times even to Ezekiel. Noah, of course, 
was from the period of the flood, and his just behavior 
led to the saving of the whole human race. Job is known 
to be a man “just and upright” from the East (Job 1:1), 
and the story implies that he lived long ago in a different 
type of age. Daniel is the hero of the biblical book, but 
he seems to be a late adaptation of a much more antique 
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figure of a king famed for his wisdom, right judgment, 
and closeness to the gods. The story of this “Dan’ el” is 
known from Ugaritic literature before 1200 (ANET 
150). Ezekiel even spells the name like the Ugaritic. So 
it seems that he too represents a legendary example of 
human uprightness before God. None of them is origi- 
nally an Israelite figure. 

42 (E) Allegories and Metaphors of Judg- 
ment (15:1-19:14). These chapters differ somewhat 
from the preceding in that all involve very elaborate use 
of metaphor, allegory, or a case study as the lead-in to 
an announcement of judgment. They are not all similar, 
but at the very least they represent a body of similarly 
constructed passages that reinforce the earlier oracles of 
Judgment by the powerful use of story and allegory. The 
first, middle, and last units (15:1-8; 17:1-24; 19:10-14) 
all involve the image of the vine to make their point. 
From the context, it seems that the vine (gepen) sym- 
bolizes the contrast between Israel’s lowly state and her 
hubris against God, a theme that links the five chapters 
as a whole together. 

43 (a) THE ALLEGORY OF THE VINE Woop (15:1- 
8). In order to understand the prophet’s point here, a 
distinction must be made between the abundance of 
gtapes and leaves that appear in the growing season and 
the woody, twisted vinestock itself, which must be 
regularly pruned. In contrast to the wonderful product 
of the grapes— wine —the product.of the pruned wood 
is good for nothing but fuel for the fireplace. What 
makes the lesson more pointed is that Israel itself is often 
compared in biblical tradition to a vine that bears rich 
grapes (see Ps 80:8-15; Hos 10:1; Jer 2:21) or to a 
vineyard (Isa 5:1-7). Ezekiel reverses the image of Ps 80 
by never mentioning the purpose for which God has 
cared so tenderly for this vine, viz., to bring forth good 
fruit. Instead, Israel is compared to the cut-off branches 
which have already been partially burned for fuel so that 
they are no longer much good even for that! 2. the vine 
branch: Hebr zéméra refers to a branch that has been 
pruned rather than to a wild grape vine that has not been 
cultivated. 4. the middle is charred: Some scholars want to 
make a complete allegory of this poem, so that the two 
burned ends are Israel and Judah, and the middle is 
Jerusalem. It is preferable to see vv 2-5 as an artistic 
metaphor in its own right and the application limited to 
what the interpretation in vv 6-8 explicitly suggests 
(thus J. Simian Yofre, in J. Lust (ed.)., Ezekiel 234-47), 
44 (b) JERUSALEM As THE UNFAITHFUL WIFE 
(16:1-63). This is the longest chapter in Ezek, but 
involves what are two distinct but related oracles: the 
allegory of the adulterous wife {vv 1-43) and the 
allegory of the three sisters (vv 44-58), followed by a 
word of hope that integrates the lesson of both allegories 
(vv 59-63). The subject remains Jerusalem throughout, 
and the purpose, to make known the city’s guilt in rejec- 
ting obedience to Yahweh for other loyalties. 

45 (i) Jerusalem the harlot (16:1-43). Jerusalem’s 
past history of infidelity to Yahweh is told through a 
bold double allegory: the first part describes how a 
foster parent saves and brings up an orphan (vv 3-7), 
and the second relates the marriage of the two followed 
by the wife’s infidelity. It is also a drama that unfolds in 
several acts, and the power of the narrative comes from 
the tragic sense involved. At any stage the turn for the 
worse could have been avoided; at every stage there was 
an opportunity for a different response. 2. make known: 
What follows is a legal case with accusation and sen- 
tencing. 3-7. Jerusalem was an important city of the 
Canaanites that was spared by the conquering Israelites. 
Like an unwanted girl baby, it was exposed to die; but 
God had plans for it and so preserved it alive. 4. rubbing 
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with salt: The customs named here are typical of Palesti- 
nian birth rituals even until recent times (Zimmerli, 
Ezekiel 1 338-39). Exposure of children was also fre- 
quently practiced in the Near East (Greenberg, Ezekiel 
1-20 275). 6. I passed you by: The text does not work out 
a careful analysis of every detail of Jerusalem’s history. 
It is enough for the prophet to allude to God’s care for 
Jerusalem during the early years of the judges. 8-14. 
These verses describe the decision of the kind master to 
marry the girl. The imagery mixes the description of the 
bridal clothing with the garments of a queen, and the 
pledges of marriage with the language of covenant. The 
historical reference points are David’s choice of the city 
for his capital (2 Sam 5), its fame and splendor under 
David and Solomon (2 Sam 5-8; 1 Kgs 3-11), and the 
special covenant made with David’s dynasty by God 
(2 Sam 7). 23-34. The charges move on to the political 
sphere. The prostitution involves making love to other 
nations (and their gods). Egypt, Assyria, and Babylon 
are all named. It is worse than ordinary prostitution 
because Jerusalem does not even want pay for her 
favors—she simply gives them away out of lust. Both v 
26 and v 30 accent the sexual depravity involved. In call- 
ing the foreign nations “lovers” of Israel, Ezekiel is 
following the earlier language of Hosea (7:11-13; 8:9) 
and Jeremiah (22:20-22). 35-43. The last act in the first 
allegory is the divine sentence of judgment, which will 
ironically make her very lovers and allies be the execu- 
tioners of the death sentence for adultery that the law 
demands (Lev 20:10; Deut 22:23-24). 37. expose her 
nakedness: See Nah 3:5; Jer 13:22; Hos 2:12. 43. remember: 
The heart of Israel’s faithful God is the act of “remem- 
bering” the divine mercy and goodness in the covenant 
(see Deut 1-11 and its commands to remember and not 
forget). 

46 (ii) Her sisters Sodom and Samaria (16:44-58). 
The theme of lewdness leads into the second major 
oracle of the chapter, the comparison of Jerusalem with 
two other cities marked for punishment because of their 
crimes of lewd behavior: Sodom, infamous for the inci- 
dent of Gen 18; and Samaria, which was destroyed for 
its idolatry (2 Kgs 17:7-18). The prophet uses a proverb 
to initiate the comparison. Verses 44-52 draw out the 
implications of this proverb for the shared likeness in 
sin, but vv 53-58 follow with a promise of restoration 
for all three, perhaps somewhat surprising after the total 
rejection in vv 1-43. 45. your mother was a Hittite: Since 
Jerusalem was originally a Canaanite city, the maxim 
reminds us that it is only returning to the pagan ways of 
its parents. The echo here with 16:3 helps to link the two 
oracles together. 46. elder sister Samaria: The northern 
kingdom, represented here by its capital city, was the 
larger of the two kingdoms, comprising ten of the 
twelve tribes; thus, it is the elder because of its size. The 
comparison between Samaria and Jerusalem is already 
found in Hos 5:5-15 and in 2 Kgs 17:17. 49. the guilt of 
Sodom: The good life alluded to in this passage is built on 
a reference in Gen 13:10 that the Jordan Valley was as 
well-watered as the “garden of God.” Her infamy for the 
sin of sodomy, however, is detailed later in Gen 18. 52. 
See Jer 3:6-18 for a similar thought. 53. restore the 
fortunes: The second half of the comparison is now made: 
God will restore all three sisters to their former positions 
of honor. The theme is probably borrowed from Jere- 
miah’s oracles of hope (Jer 30:18; 31:23), which in turn 
have expressed the thought of Hosea (Hos 1-3). 

47 (iii) The covenant restored (16:59-63). This 
small passage also speaks of restoration but can be 
separated from the preceding words of hope in vv 53-58 
by its comprehensive theme of the covenant being 
renewed. 60. Although everything said in vv 3-52 
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suggests that Israel has no grounds for hope in divine 
mercy, God promises the restoration based on the cove- 
nant that he gave at the exodus. If Israel has forgotten, 
God has not forgotten (see also Lev 26:42-44). 63. This 
undeserved forgiveness will jar Jerusalem’s own 
memory and bring up the shame for its sinful ways, 
which will make it realize what kind of God it worships. 
This final verse captures superbly the meaning of the 
recognition formula: “that they will know I am the 
Lord” (v 62). 

48 (c) THE ALLEGORY OF THE Eac ies (17:1-24). 
This chapter presents a mixture of allegory and precise 
historical reference. It has a basic three-part structure 
that consists of an allegory (vv 1-10), its interpretation 
(vv 11-21), and a further allegory (vv 22-24), making an 
AB A “sandwich” pattern, in which vv 1-10 and 22-24 
are both parts of a single artistic poem, but vv 11-21 are 
a prose explanation. However, Greenberg’s suggestion 
that the section on interpretation in vv 11-21 can be 
divided further into a judgment on the human plane (vv 
11-18) and one on the divine plane (vv 19-21) leads him 
to see a balanced spiraling effect of four sections: a nature 
fable on the earthly level (vv 1-10), followed by a 
human interpretation for Israel on the earthly level (vv 
11-18), then by a second human interpretation but from 
God’s level (vv 19-21), concluded by a second nature 
fable, this time from God’s level (vv 22-24). The com- 
bination of fables from nature with explicit historical 
judgments allows the prophet to include the promise of 
future restoration in the real historical framework of 
Judah’s experience and make it seem possible. The 
chapter forms a tight literary unity, and vv 22-24 should 
be considered integral to its structure. 

1-10. Since the allegorical identifications are 

clear to us, the “riddle” is how God will bring about the 
promise in vv 22-24. The cast of characters is as follows: 
the first great “eagle” is Nebuchadrezzar, king of 
Babylon (v 3); “Lebanon” is an image for Israel and, 
more particularly, Jerusalem (Jer 22:6; Zech 11:1-3; Isa 
10:34). The “topmost twig” (v 4) is Jehoiachin, taken 
into exile in 598 (2 Kgs 24:8-15). The “land of traders” 
is Babylon, and the “seed of the land” (v 5), Zedekiah, 
Jehoiachin’s uncle, who was named king in his place 
(2 Kgs 24:17-18). It became a “vine” like a “willow” (vv 
5-6) in that it grew extremely quickly and luxuriantly. 
The second “great eagle” (in v 7) is Psammetichus II of 
Egypt, with whom Zedekiah had made a treaty to help 
lift the Babylonian attack on Jerusalem in 588 (Jer 
37:4-11). Finally, the “east wind” is the desert sirocco 
that blows during certain times of the year, withering up 
all in its searing heat and providing a metaphor for God’s 
anger (Exod 10:13; 14:21; Ps 78:26). The instrument of 
this wrath will be Nebuchadrezzar. 
49 11-18. The fable is interpreted almost point 
for point, but the passage emphasizes the reason why the 
prophet considers Zedekiah’s rejection of Babylon so 
wrong: he had broken a solemn covenant treaty made 
with Nebuchadrezzar. He had violated his oath taken 
with God as a witness. 19-21. The accusation continues 
but the 3d-pers. description becomes a 1st-pers. speech 
of God in which the covenant and the oath are no longer 
seen as primarily between Zedekiah and the Babylonian 
king but between Zedekiah and Yahweh. It is God who 
brings the judgment, even though he will use Babylon 
as an instrument of punishment. 20. net: See the discus- 
sion at 21:36. 

22-24. The imagery returns to the fable of vv 1-10. 
22. The new twig from the top of the cedar represents 
a future king from the house of David (2 Sam 7:13). 23. 
birds of every kind: First used in the flood story to describe 
all the species on the ark, the image of the birds sheltered 
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in the cedar is used again in Ezek 31:6 to describe 
Pharaoh as a great king. 24. If the cedar is the king of 
Judah, then the trees are the kings of the surrounding 
nations. They will know that God humbles the mighty 
and raises up new power from nothing. The lesson is 
repeated in chap. 31, in which Pharaoh is humbled. Here 
God brings a new king of Israel to glory from the lowly 
state of punishment to which Judah has fallen in vv 
1-21. 

50 (d) A Law Case For INpDIvipuaL RESPONSIBIL- 
ITy (18:1-32). The theme of individual responsibility 
plays an important role in Ezekiel’s thought, with 
various aspects of the question treated in 3:16-21; 
14:12-20; 33:10-20, and esp. in this chapter. The basic 
principle is already stated in Deut 24:16 and was known 
in Israel (Jer 31:29-30; 2 Kgs 14:6), although the pre- 
vailing theology stressed that guilt was often to be borne 
by the children and family of the guilty party (Exod 
20:5; 34:7; Deut 5:9; Lev 26:39-40; 2 Kgs 10:1-11; 
24-9-4; Jer 15:45 18:21; Lam 5:9): 

The chapter has two parts: vv 1-20 give three stages 
of individual responsibility: father, son, and grandson; 
vv 21-32 take up the case of the fate of those who repent 
from evil, a problem that is made urgent by the argu- 
ments in the first part. There are strong ties to both the 
law codes in Deut 12-26 and in Lev 17-26. It shows 
similarity to other lists of virtues that characterize the 
just person, such as Isa 33:14-16; Pss 15; 24; Mic 6:6-8, 
and to lists of crimes, such as Ezek 22:6-12 and Jer 
22:1-5. Above all, however, the historical context for 
this message suggests that it is a summons to repentance 
with the hope that God will protect the exiles as a 
remnant. While ostensibly directed to evil done back in 
the homeland (v 2), its primary audience is the exiles, 
and its purpose is to initiate a reform that stresses 
personal appropriation of the Torah even when there is 
no land nor defined community that can be held collec- 
tively responsible for its practice. 

51 (i) A proverb for three generations (18:1-20). 2. 
this proverb: Since the saying is also known to Jeremiah 
(Jer 31:29), it must have been a common understanding 
of divine justice. 5-9. The father follows the prescrip- 
tions of the law, here a combination of moral and ritual 
demands. For parallels, see Exod 22:20,24; Lev 18:19; 
19:13,15,33,35; 25:14,37; Deut 23:17,20; 24:17: Prov 
22:22; 28:8. 9. walk in my decrees: A legal formulation 
closes the section; see Lev 18:4; 26:3. 10-13. The son 
commits crimes that violate rather the social-justice 
obligations. 10. sheds blood: See Exod 21:12; Num 
35:16-21. 12. oppresses the poor: See Deut 24:14; Pss 12:6; 
35:10. 13. his blood be on him: A legal sentence of death 
mentioned Lev 20:9,11,13,16. 14-18. The grandson 
learns from his father’s evil. 16. Feeding the hungry and 
clothing the naked are known in both Mesopotamia and 
Egyptian lists of royal duties, as well as in the NT (Matt 
25:35-36). 19. he shall surely live: A key to Ezekiel’s repe- 
tition throughout the chapter is the opportunity to 
affirm the possibility of life for those who would follow 
the Law. 

52 (ii) Conversion and mercy (18:21-32). The 
previous case study dealt with people who chose to live 
either a good way or an evil way of life consistently. But 
what if one repents? Will past sins condemn such a per- 
son to death despite the change of heart? Ezekiel answers, 
“No! That one shall live” (vv 21-23). And then, what 
about the opposite case, when a good person turns to 
evil? That person shall be held accountable for the pres- 
ent evil attitude, and die (v 24). 25. the way of the Lord: 
Is this also a proverb? Probably not. But it is worth 
noting that the entire chapter is in question-and-answer 
format, a lively rhetorical effect to imitate a real legal 
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trial. 31. a new heart: Rhetorically the prophet urges the 
people to get a new heart and spirit, but in 11:19 and 
36:36 it is more carefully stated that God gives it out of 
Lace a 

53 (ec) Two LAMENTS OVER ZEDEKIAH (19:1-14). 
The last two of the great metaphorical story illustrations 
in chaps. 15-19 are composed as funeral laments over 
King Zedekiah. Verses 1-19 picture the fate of a would- 
be lion; vv 10~14 the fate of a vine. Both laments share 
the common theme of a mother-and-son relationship. 
This chapter completes the catalogue of Israel’s sins 
announced on the scroll the prophet was to eat, which 
had written on it laments and woe (2:10). The poetry is 
not totally regular, but it mostly maintains the 3:2 
metrical beat of the typical lament style found in Lam 
1-4. 

(i) The lioness and her cubs (19:1-9). The first 
lament (vv 1-9) pictures a lioness with two cubs. The 
first cub seems to be Jehoahaz (609) because of the refer- 
ence in v 4 that he was taken to Egypt (2 Kgs 23:34). The 
second cub is more difficult to identify. Some think that 
it represents Jehoiakim (609-598) because of the violent 
behavior listed in vv 6-7, but others argue for his son 
Jehoiachin (598) because he was taken prisoner to 
Babylon. Still another possibility is Zedekiah (598-586), 
who eventually was also brought to Babylon to die. This 
last gains strength from two factors. One is that both 
Jehoahaz and Zedekiah had the same mother, Hammutal. 
The second is that the second lament (vv 10-14) also 
speaks of Zedekiah. 

2. your mother: The lioness is not identified, so it may 
stand symbolically for Judah as well as Hamutal. 3. young 
lion: The terms for lions are all different in this passage. 
The young lion was often a symbol for a warrior (Gen 
49:9; Pss 10:9; 22:14,22; Ezek 32:2). God was some- 
times pictured as a lion attacking Israel (Lam 3:10; Hos 
5:14; Amos 1:2). A seal of a high official in the northern 
kingdom named Shema bore a lion on it (ANEP 276). 4. 
pit... hooks: The Hebr words are sometimes interpreted 
to be rather a “snare” and “rings (in the nose).” Descrip- 
tions of prisoners with rings or hooks through the jaws 
are found in Ezek 29:4; 38:4; Job 40:26; and on a stele 
of Esarhaddon (ANEP #447). 

(ii) The scepter of vine wood (19:10-14). The 
image and vocabulary have strong resemblances to both 
chap. 17 and chap. 31. The message of the passage also 
shares a theme common to both of those chapters: hubris 
of the ruler and its consequences, viz., to be uprooted 
and thrown out by God’s anger. The majesty of the 
chosen branch is perhaps excessive for the hesitant and 
uncertain Zedekiah pictured in Jer 37-38, but that seems 
to be the best choice (see Alonso Schékel, Ezequiel 124), 
although some think that only Jehoiachin would fit 
(Tkacik, JBC 21:46). 11. the thick boughs: A very close 
parallel to 31:3,10,14 is present here. 12. the east wind: 
Cf. 17:9-10. 13. the desert: A symbol for the exile in 
Babylon. 14. a fire: This recalls the fable of Jotham where 
fire went from a bramble to destroy the cedars (Judg 
9:8-15). The weakest and least significant often bring 
down mighty kingdoms. The entire passage ends with 
the label that this is a lamentation. It forms an inclusio 
with 2:10, encompassing all the oracles of judgment 
from chaps. 3-19. 

54 (F) Indictment and Condemnation (20:1- 
24:27). The final five chapters of the first half of the 
book are a mixture of judgment oracles built around key 
themes: chap. 20 gives a historical overview for God’s 
judgment; chap. 21 gathers a number of passages that 
use the sword image as a symbol of judgment; chap. 22 
gives legal metaphors for judgment; chap. 23 returns to 
the allegories of Jerusalem’s guilt first developed in chap. 
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16; and chap. 24 uses two metaphors for God’s definitive 
rejection of the city. The section is set off from what 
comes before by the date given in 20:1 and by the 
address to the elders. The arrangement of chaps. 20-24 
is thus somewhat loose. Like chaps. 15-19, it is a collec- 
tion of unusual literary forms such as allegory and his- 
torical recital attached to words of judgment. Since it 
contains passages that duplicate earlier material (the two 
sisters in chap. 23 relate to chap. 16; the pot of meat in 
chap. 24 relates to chap. 11), it may have circulated inde- 
pendently before being joined to chaps. 1-19 by an 
editor (cf. Wevers, Ezekiel 6-7). 
55 (a) IsRAEL’s History OF INFIDELITY (20:1-44). 
The very elaborate introduction in vv 1-3 is followed 
first by a lengthy recital of Israel’s history of infidelity 
(vv 4-31) and then by an extended word of judgment 
which combines both destruction and restoration (vv 
32-44). Many scholars think the differences between the 
two parts are so great that the word of judgment must 
be a secondary addition. However, as in the allegories of 
chaps. 16 and 23 and the legal case of chap. 18, the case 
study in the first part demands the word of direct appli- 
cation and interpretation that vv 32-44 provide. The 
whole is quite unified (so Fohrer, Ezechiel; Zimmerli, 
Ezekiel 1; Greenberg, Ezekiel 1-20). 

(i) Past history of rebellion (20:1-31). The 
opening date and special mention of the elders in vv 1-3 
underline the problem to be addressed: Israel wants to 
inquire formally of the prophet what God’s will is. The 
prophet then recalls Israel’s history of disobedience and 
infidelity in four stages: (1) the time in Egypt (vv 5-10); 
(2) the first generation in the desert (vv 11-17), (3) the 
children’s generation in the desert (vv 18-26); (4) the 
time in the promised land (vv 27-29). It is a remarkable 
indictment that charges Israel with infidelity even from 
its days in Egypt and goes so far as to claim that God 
determined the Babylonian Exile for their punishment as 
early as the exodus period itself. God even provided the 
people with the laws and opportunities to sin! But this 
was done to bring them to punishment so that they 
would wake up. Ezek 20 closely resembles the P theo- 
logy of Num 11-21 by stressing that God always 
punishes infidelity but also spares the people for the 
future. By this frightening recital of the past, the prophet 
hopes to teach the exiles that they cannot rely for their 
security or for the protection of Jerusalem on being 
God’s chosen people. God’s initiative has been at work 
all along preparing for punishment, and it will not be 
stopped. 
56 1. seventh year: August 14, 591, a year after the 
date in 8:1. 5. I chose Israel: The vb. bahar, “to choose,” 
summarizes Israel’s theology of special election (see 
Deut 7:6-10), but is found only here in Ezek. 7. idols of 
Egypt: Nowhere does the Pentateuch suggest that Israel 
worshiped Egyptian gods. But the argument up through 
v 10 suggests that God resolved to save Israel from 
Egypt despite idolatry already practiced there. 9. The 
reason for God’s continual mercy was to protect the 
honor of his name and his holiness (vv 9,14,22,40,44), 
not for any obligations of the covenant. 12. sabbaths: 
Ezekiel esp. stresses the sabbath (Ezek 22:8,26; 23:38). It 
is based on the P theology of Gen 17 and Exod 31:12-17 
and ties proper cultic worship to the keeping of the 
covenant. Jer 17:19-27 may also influence Ezekiel’s 
usage. 25. bad laws: See 14:7 and Isa 6:9-11; 63:17; and 
the theme of God hardening Pharaoh’s heart in Exod 
7-10. Since vv 4-24 presuppose that Israel freely chose 
to reject God’s laws, Ezekiel’s meaning is best under- 
stood as that God abandoned them to their own worst 
evil inclinations. All things are under God’s control in 
Hebr thinking —and even evil is for some purpose. The 
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next verse explains that God wished to make them 
aware of the horror of their crimes and return to 
acknowledging him. 29. high place: A pun is involved: 
“What is the high place (bamé) to which you go (ba’im)2” 
It expresses the final summary of Israel’s crimes: idolatry. 
57 (ii) Divine judgment (20:32-44). The natural 
response to the preceding recital of Israel’s failure is to 
renew the exodus. Verses 32-38 describe a new 
deliverance, this time from exile, and a period of 
purification in the desert when rebels will be purged 
from the people. Verses 39-44 then present the plan for 
a new order in the land, when true worship and fidelity 
will be grounded in Israel’s recognition that it is God 
who saved them out of exile. 32. The statues of the 
pagan gods are merely “wood and stone” (Deut 4:28; 
28:36). 33. mighty hand: This phrase is also deuteronomic 
(Deut 4:34; 5:15; 7:19; 11:2). wrath poured out: Ezekiel’s 
favorite term for divine judgment: 7:8; 9:18; 14:19; 
20:8,13,21,33; 22:22. 39. Once again the oracle singles 
out idol worship as the primary evil. It is possible that 
the elders came to ask about how to deal with pressures 
to set up a high place, altar, and possibly even a statue 
of Yahweh for the exiles since they could no longer 
worship at the Jerusalem Temple. Ezekiel is immediately 
reminded of the exodus experience of the golden calf 
(Exod 32) and subsequent violations of the first com- 
mandment (Exod 20:3-4). 40. holy mountain: This phrase 
usually means the Temple Mount in Jerusalem: Isa 
27:13; 56:7; 65:11; Joel 2:1; 4:17; Zeph 3:11; Dan 9:20. 
God will restore true worship according to the law. 43. 
remember: See 16:60-63 for the importance of this theme. 
It is strong in Deut 5:15; 8:2-18; 11:15. 
58 (b) Oracles OF THE SworD (20:45-21:32). 
Four oracles have been gathered together because they 
share the same image: God wielding the sword of 
judgment. 

(i) A sword against the south (20:45-49; 21:1-7). 
This oracle has two halves: a prophecy directed against 
the south using the metaphor ofa forest fire in 20:45-49, 
followed by its allegorical interpretation against 
Jerusalem under the metaphor of a sword in 21:1-5. The 
two parts are made to match almost exactly. 21:6-7 
rounds this out with a symbolic action that will provoke 
people’s questions (as in 12:9; 24:19) and to which 
Ezekiel gives a gloomy conclusion similar to that of 
chap. 7. 46. the south: The opening line uses three words 
for “south” plus three vbs. for “prophesy.” The vbs. are 
repeated in 2:12 with three words for “Jerusalem,” the 
real object of the oracle. All three words for the south are 
unusual and are found again only in the vision of the 
restored Temple in chaps. 40-48. 47. every green and dry 
tree: A merism, in which the two extreme possibilities 
stand for all things in between—it means the whole 
forest (cf. 17:24; 21:26). 3. sword: One of the three tradi- 
tional images of divine destruction borrowed from the 
very real experience of invading enemy armies (famine, 
plague, and sword; cf. 5:12; 6:11; 7:15). The sword 
image often occurs by itself (6:3-7; Deut 32:41-42; Jer 
50:35-38). 7. every spirit fail: The entire verse is a descrip- 
tion of the fear that comes over the recipient of bad news 
(chal): 

(ii) The sword polished for slaughter (21:8-17). 
This short oracle begins with a two-line poem on the 
glittering blade of a sword in vv 9-10. It is followed by 
an interpretation in vv 10-13 that builds on the prover- 
bial wisdom that the rod trains a child to responsibility 
(Prov 13:24), but since Israel has spurned the rod’s 
discipline, God has no choice but to send the sword. A 
second reflection in vv 14-17 returns to the poem’s 
theme of bloodthirsty judgment to reinforce the coming 
terror. 
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59 (iii) The sword of the king of Babylon (21:18-27). 
The scene pictures Babylon’s army marching across 
Syria and at some crossroad making the decision 
whether to cross over to Palestine or to continue down 
the E side of the Jordan to Rabbath Ammon, the capital 
of the Ammonite kingdom. The oracle has two parts: the 
description in vv 18~23 and the interpretive oracle in vv 
24-27. 20. mark a way: Nebuchadrezzar will attack both 
cities (see the continuation in 21:28-32), but he must 
choose one first. 21. divination: Three forms are listed: 
(1) arrows that are marked with the names, shaken in a 
quiver, and then one pulled forth, a practice well known 
in pre-Islamic Arabia; (2) teraphim, which are usually 
understood to be small household images of gods that 
may be consulted through some means we do not pres- 
ently understand; (3) livers of sheep, which are sacrificed 
and the configurations of nodes and blood vessels “read” 
by an expert to reveal God’s will (see ANEP 594), 24. 
remembrance: God remembers guilt and must punish 
because the sins are so public and so persistent. 25-27. 
An addition applying the judgment to Zedekiah. 

(iv) The sword against the Ammonites (21:28-32). 

The words of the poem in vv 9-10 are now applied to 
the Ammonites, whom Nebuchadrezzar had temporarily 
spared to attack Jerusalem first (vv 20-21). Ammon was 
destroyed by the Babylonians in the years after Jeru- 
salem’s fall and lives on today only in the name of its 
major city, Amman, the capital of the modern nation of 
Jordan. 
60 (c) LEGAL CHARGES AGAINST JERUSALEM (22:1- 
31). Three oracles are combined to make an impressive 
bill of indictment against Israel. Verses 1-16 accuse Jeru- 
salem; vv 17-22 deliver a sentence against Jerusalem and 
the land together; and vv 23-31 charge the entire 
country with crimes. The listing has some similarity to 
18:1~32, but stresses social and political evils rather than 
cultic offenses. 

(i) A city of defilement and blood (22:1-16). 
Jerusalem receives a triple accusation, each beginning 
with the shedding of blood: vv 6-8 list the violent 
crimes of the leaders; vv 9-11 list sins of defilement and 
lewdness; v 12 lists those who take bribes. In vv 13-16 
the sentence is passed that they will be exiled in order to 
be purified. 4. shed blood: This accents the violence com- 
mitted against others by the powerful, which will lead 
to all the other offenses listed in the following verses. 7. 
parents: See Exod 20:12; Lev 19:3; Deut 5:16. the alien: 
See Exod 22:21; 23:9; Lev 19:33,34. the orphan: See Exod 
22:22-24, 9-11. For the various sins of lewd behavior, 
see Lev 18:7-17 and 20:11-14. 12. bribes: See Exod 23:8; 
Lev 19:35~36. 16. defiled: Exile to a foreign land, which 
is unclean because it has not been blessed by the divine 
presence, will profane God’s name. 

(ii) Divine wrath in punishment (22:17-22). 
The image of the divine smelter, in which Israel is pic- 
tured as ore that contains both good silver (or gold) and 
useless impurities, is common in the prophets: see Isa 
48:10; Jer 9:7; Zech 13:9; Mal 3:2~3. 19. into the midst of 
Jerusalem: The oracle was probably occasioned by the 
need for people in villages to flee to the protection of the 
walled capital when the Babylonian army appeared 
in 588. 

(iii) All classes are guilty (22:23-31). Four 
classes of leaders are named: leaders, priests, princes, and 
prophets. This is similar to the list in Zeph 3:1-4 and so 
may be a kind of typical prophetic catalogue. 25. leaders: 
The MT reads “the conspiracy of her prophets,” but the 
LXX has “leaders,” which makes more sense and requires 
only one miscopied letter in the Hebr word. Zeph 3:3 
also calls the leaders lions as here. Again, as in vv 1-16, 
the abuse of power by violence is stressed. 26. priests: 
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These are charged with failing to treat God’s law and 
cultic service as holy. They reduce God to the human 
level. 27. princes are wolves: See Zeph 3:3, where the 
judges are wolves. 28. prophets who whitewash: The charge 
is detailed in 13:10-16. 30. stand in the breach: A reference 
to the role of the prophet or leader as intercessor with 
God. See Gen 18:23-33 and Ps 106:23. 
61 (d) THE ALLEGORY OF THE TWO SIsTERs (23:1- 
49). The allegory is presented in vv 1-35, followed by 
an application that lists the sins more fully in vv 36-49. 
The whole is similar to chap. 16, and the two accounts 
may have influenced one another in sharing details. But 
chap. 23 stresses the political infidelity of Samaria and 
Jerusalem in seeking out foreign alliances whereas chap. 
16 focuses on the cultic. This chapter also uses some of 
the most graphic sexual imagery of the Bible, although 
other prophets share the taste for it (Jer 2:23-25; Hos 
3:13-14). 

(i) The allegory of Oholah and Oholibah (23:1- 
35). The story proceeds in four steps. First, 23:1-4 sets 
up the allegory of daughters of one mother as Samaria 
and Jerusalem, which both stem from one people in 
Egypt. It expresses the same shocking charge as did 
20:5-9 that Israel sinned from its time in Egypt. The 
meaning of the two names is not absolutely certain. 
Oholah might mean “her own tent,” while Oholibah 
suggests “my tent (is) in her.” This difference refers to 
the prophet’s insistence that God chose to dwell only in 
the Temple in Jerusalem (Deut 12:5), whereas Jeroboam 
had established false shrines for Israel (1 Kgs 12:25-33). 

5-10. Israel came under Assyrian political domina- 
tion by 850. The Black Obelisk shows King Jehu already 
offering submission to Shalmaneser III in 841 (ANEP 
#351, 355). There were constant efforts to break free, 
followed by intrigues on the other side. Finally the 
Assyrians destroyed Samaria in 722-721, providing the 
lesson that Ezekiel now uses. 

11-21. The third step is the conduct of Judah. 
Unlike her sister, who gave herself to only one other 
lover, Judah prostituted with three: Assyria (2 Kgs 
16:7-8), Babylon (Isa 39; 2 Kgs 24-25), and Egypt (Jer 
37:5). 14. painted figures: Cf. Ezek 8:10-12; Jer 22:14. 
Ancient palaces were richly painted (ANEP #454). 20. 
members: See 16:26. The sexual derision reflects Ezekiel’s 
mockery of Egypt’s claims to power, which are de- 
nounced more fully in chaps. 29-32. 

22-35. The fourth step is judgment and execution by 
the very lovers with whom the sisters had sinned. It is 
the same fate decreed in 16:35~41. 27. Egyptians: The 
reference is to the aid sought by Zedekiah from Pharaoh 
Psammetichus II in 588. This reflects the allegory in 
chap. 17. 32. The theme of drinking a cup of fate until 
intoxicated is a symbol of divine wrath; cf. Jer 25:15-25 
and Isa 51:17-22. 

62 (ii) Interpretation for Jerusalem (23:36-49). 
These verses are often considered a later reflection 
because they combine the various crimes of chaps. 16, 
22, and 23. Verses 36-39 list cultic charges and idolatry; 
vv 40-45 repeat the description of political alliances as 
harlotry; and vv 46-49 return to the crimes of pollution 
or lewdness contained in 22:9~11. Verses 40-49 contain 
many echoes of chap. 16, so that 23:40-41 = 16:9-13; 
23:45 = 16:38; 23:47 = 16:41; 23:49=16:52,54. The 
especially concrete description in vv 40-44 may reflect 
the particulars of Zedekiah’s intrigues between 589-587. 
63 (e) Two SicNs oF THE END (24:1-27). The 
allegory of a boiling pot (vv 1-14) and Ezekiel’s actions 
upon the death of his wife (vv 15-27) bring the first half 
of the book to a close. Both convey a strong sense of 
finality about what is to happen. The chapter begins 
with a date, January 588, which marks the beginning of 
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the Babylonians’ siege of Jerusalem and signals that it is 
now too late to reverse Judah’s fate. It ends with the 
mention of Ezekiel’s name in v 24, the first time since 
1:3; it is clearly an inclusio to mark the end of the 24 
chapters of judgment. 

(i) The allegory of the boiling pot (24:1-14). The 
allegory contains a mixed metaphor: a pot boiling meat 
until it is completely destroyed and a pot full of rust 
heated until all the impurity is burned off. Both convey 
the same message, the city has been so full of blood that 
it must be burned up to purify it. The first analogy is 
similar to Mic 3:3, where the inhabitants of Jerusalem 
are cooked as food for the conquerors. The prophet 
juxtaposes this with the metaphor of rust as bloodred. 
Only by burning off the rust completely will blood 
Justice be accomplished. The two uses of blood and the 
two uses of cleaning a pot by fire work together as one 
oracle. 2. write down: When the prophet’s word has been 
rejected by his audience, he writes it for the future: see 
Isa 8:16; Jer 36:2,32. 7. bare rock: Since blood was con- 
sidered the substance of life, it must be treated as sacred 
and covered with earth (Lev 17:1-14; Deut 12:23-24, 
Gen 4:10-11; 9:4). 14. I the Lord have spoken: The series 
of phrases makes a solemn statement of purpose. / will 
judge you: The judging resumes the question asked in 
20:4, “Will you judge them?” and so links all five 
chapters in an inclusio. 

64 (ii) The death of Ezekiel’s wife (24:15-27). The 
prophet is forbidden to perform any sign of grief at the 
death of his wife. It is a very strong prophetic warning 
to the people. They are not to mourn for the loss of 
Jerusalem because it deserved the punishment it received 
(vv 20-24). The final statement in vv 25-27 links this 
moment back to the moment when he began his mission 
while speechless in 3:24-27. All the prophecies of chaps. 
4-24 thus form one whole. 16. the delight of your eyes: The 
expression occurs also in Lam 2:4 for the people of 
Jerusalem. The idea is so stunning that it is hardly likely 
that Ezekiel could simply have made up the metaphor of 
his wife dying. We do not know what personal drama 
of grieving he went through. As the speaker of God’s 
word, however, the personal tragedy becomes a sign of 
the impending tragedy for thousands. 17. mourning: For 
different Hebr rites of mourning, see 2 Sam 1:2; 3:31; 
14:2; 15:30,32. 19. the people: Here, as in 12:9, not the 
elders but the whole people seek the prophet’s meaning. 
26. on that day a fugitive will come: No one could manage 
to get from Jerusalem to Babylon in a single day to bring 
the news. As a result many critics consider v 26 an insert 
between vv 25 and 27, which serves to establish a con- 
nection to 33:21 and permits the oracles against nations 
(chaps. 25-32) to be set in place more naturally. 
Originally, vv 25 and 27 were one and predicted that on 
the day Jerusalem fell, Ezekiel would be free to speak 
again. If we do not press the editors too exactly, v 26 
may well have been added to clarify how Ezekiel got the 
news so that he would know when to speak again. 

65 (II) Oracles against Foreign Nations (25:1- 
32:32). The major prophets all contain special collec- 
tions of judgment oracles directed against foreign 
powers (see Jer 46-51; Isa 13-23). Occasionally these 
also occur in shorter prophetic books (Amos 1:3-2:3; 
Zeph 2:4-15). Almost without exception, the countries 
had been political enemies whose history was inter- 
twined with that of Israel and Judah. As far as we know, 
the prophets themselves never uttered any of them 
before a foreign audience nor sent them out by mes- 
senger, so that presumably the real audience was Israel. 
These oracles served several purposes. One was to 
underscore that Yahweh, the God of Israel, was also 
Lord of all nations and held other nations accountable 
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for their deeds just as he did Israel. Another was to 
demolish foreign claims to divine authority by showing 
that they acted out of human pride, hubris, when they 
pitted their divinities (Marduk, Baal, or others) against 
Yahweh. Their pretensions would be demolished and 
brought to utter lowliness. A third purpose was to re- 
assure the Israelites themselves that the attacks and 
oppression of these nations against God’s chosen people 
would not go unpunished. 

The editors carefully placed this body of oracles 
against seven nations (a symbolic number of fullness 
representing all nations; cf. Deut 7:2) between the 
oracles of judgment in chaps. 1-24 and the oracles of 
restoration in chaps. 33-48. This establishes a sequence: 
after Israel receives its judgment, God will begin the 
process of restoration by first punishing pagans who 
have profaned the holy people and their land, and then 
will restore the land and people of Israel themselves. 
Within the eight chapters of 25-32, there is a climactic 
order that moves from the small neighboring nations of 
Ammon, Moab, Edom, and Philistia (chap. 25), to the 
more significant opponents Tyre and Sidon (chaps. 
26-28), to the most important symbolic foe, Egypt 
(chaps. 29-32). All were involved in anti-Babylonian 
intrigue in Ezekiel’s day, esp. Tyre and Egypt. 

66 (A) Oracles against Israel’s Small Neigh- 
bors (25:1-17). Jer 27:3 lists Ammon, Moab, Edom, 
Tyre, and Sidon as conspiring with Judah to revolt 
against Nebuchadrezzar. More directly, the four nations 
named in this chapter, Ammon, Moab, Edom, and 
Philistia, later took advantage of Judah’s defeat in 586 to 
ravage territory, perhaps even as sudden allies of 
Babylon! The oracles were probably all composed after 
Jerusalem’s defeat as words of assurance for the future. 

(a) ORACLE AGAINST AMMON (25:1-7). 2 Kgs 
24:2 reports that the Ammonites took part in the 
destruction of Judah in 586. The prophet denounces this 
and passes divine sentence: they will be conquered by 
foreigners from the east and their land become desolate. 
In fact, Ammon was destroyed near the end of Nebu- 
chadrezzar’s reign (about 570) and not settled again until 
Roman times. 

(b) Oracre acainst Moas (25:8-11). Moab 
too attacked Judah as an ally of Babylon (2 Kgs 24:2) and 
will receive the same fate meted out to the Ammonites. 
Moab’s territory lay directly E of the N end of the Dead 
Sea, and the “shoulder” or “flank” of Moab with its cities, 
is the high, rounded plateau E of where the Jordan River 
enters the Dead Sea. 

(c) ORACLES AGAINST EDoM (25:12-14). Edom 
lay S of Moab stretching from the Dead Sea down to the 
Gulf of Aqabah. Israel’s early traditions remembered the 
Hebrews and Edomites as brothers marked by hostility 
in the persons of Jacob and Esau (Gen 25:21-34). This 
hatred is reflected in many biblical passages: Obad 1:21; 
Isa 34; Jer 49:7-22; Amos 1:11-12; Mal 1:2-5; Ps 137; 
Lam 4:21-22. After the fall of Jerusalem in 586, Edom 
seized much of the Negev desert area of Judah. 

(d) ORACLE AGAINST THE PHILISTINES (25:15- 
17). Although the Babylonian army defeated the Phil- 
istine cities soundly in 605 and perhaps again in 601, 
they apparently had enough strength to take advantage 
of Judah’s defeat in 586. Thus, they renewed the “never- 
ending hatred” begun in the time of the judges. 

67 (B) Oracles against Tyre (26:1-28:19). 
Ezekiel vehemently opposed Tyre because it fought 
against Babylon with the help of Egypt. Situated on an 
island off the coast of southern Lebanon, it developed a 
powerful shipping trade, and with Egyptian naval help, 
held out against Nebuchadrezzar for 13 years after Jeru- 
salem fell (585-572). Egypt and Tyre had long been 
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allied. An Assyrian carving of Esarhaddon about 672 
(ANEP #447) shows the two kings of Egypt and Tyre 
tied together in defeat after an earlier alliance failed. 
68 (a) TyrE DestTROYED By BaBYLon’s TIDAL 
WavE (26:1-21). This oracle mixes siege imagery with 
that of a heavy sea sweeping the rocks bare. It progresses 
in four stages, each introduced by “thus says the Lord 
God.” The first (vv 1-6) describes the geography of Tyre 
rather well, with its enemies pictured as waves battering 
it until it is washed bare. The second (vv 7-14) shifts 
gears and describes the same siege in the nearly breath- 
less action of battle. Both of these stages end with the 
prediction that only fishermen will occupy Tyre again. 
The third (vv 15-18) and fourth (vv 19-21) are in the 
form of funeral laments, describing in turn the mourning 
rituals for the dead Tyre and then the descent of the 
corpse into the land of the dead. 1. eleventh year: No 
month is named, but it would probably be near the end 
of the year, i.e., early 586. 2. gate of the peoples: This is a 
reference to Judah, through whose territory the caravans 
had to pass to get to Tyre. Tyre would benefit from one 
less nation taxing the trade (1 Kgs 10:28-29). 6. 
daughters: The mother city had suburbs and dependent 
villages on the mainland. 7. Nebuchadrezzar: The details 
of battle are some of the most colorful in biblical litera- 
ture. See also Nah 2 and the scene in ANEP 372-373. 11. 
the mighty pillars: Many ancient buildings had pillars, but 
these may specifically refer to the famous temple of 
Melgart, the god of Tyre. 17. mighty on the sea: The 
Phoenicians from Tyre and Sidon had established many 
colonies throughout North Africa, Sicily, and Spain 
during the preceding centuries. 20. the pit: The under- 
world, properly called Sheol (~» OT Thought, 77:170), 
was often described as a pit into which the dead were 
dragged or fell. Verses 19-21 are highly mythological 
and parallel the language of Ezek 31:15-18 and 
32:17-32. 

69 (b) THe WrecK OF THE GREAT SHIP TYRE 
(27:1-36). This is an extended allegory that compares 
Tyre to a fully laden cargo ship, the pride of the fleet. It 
carries the cream of the navy and marine forces. But it 
is destroyed by a storm and sinks on the high seas. The 
oracle is cast in the form of a lament over the fall of the 
mighty, but with a biting, mocking tone. It has three 
parts: vv 1-11 describe in poetry the beauty of the ship 
and its crew; vv 12-25a lists the nations and their goods 
which the ship carried, apparently in prose; and vv 25b- 
36 describe in poetry again the sinking of the ship and 
the international lamentation at such a tragedy. Many 
scholars consider the central prose part to be a later addi- 
tion. It is probably part of an older piece of literature 
inserted by the prophet or an editor. 3. I am perfect in 
beauty: The sin of pride will be the cause of Tyre’s 
downfall (cf. 28:11,17). The use of direct quotation to 
show overbearing hubris recurs in 28:9 and in 29:3 
(referring to Egypt). 9. all the ships: Suddenly the image 
changes to Tyre’s harbor, crowded with ships and 
soldiers thronging its streets and fortifications. 12. 
Tarshish: The farthest Phoenician outpost in Spain, 
Tartessos, opens the list of Mediterranean cities and 
states with which Tyre does business. For detailed treat- 
ment of each place-name in vv 12-25, see Zimmerli, 
Ezekiel 2 65-69. 26. the east wind: God’s anger is 
frequently described as the east wind (Ezek 17:10; 
19:12). In Ps 48:8, God is said to shatter the ships of Tar- 
shish with the east wind. 30. dust and ashes: See Job 2:12; 
42:6; Jer 6:26; 25:34. 35. fear: The lesson for the nations 
is simple: Fear the same fate as Tyre received for its pride 
in resisting Yahweh’s command to submit to Babylon. 
70 (c) Tyre the Proud and Wise (28:1-10). This 
oracle addresses the king rather than the entire nation. In 
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this it resembles the oracle in 28:11-19 and those against 
Pharaoh in chaps. 29, 31, 32. Such oracles against rulers 
regularly employ strong mythical motifs. Although he is 
only human, the Tyrian monarch considers himself a 
god. This is the ultimate example of idolatry through 
pride. The king’s description resembles that of the king 
of Babylon in Isa 14:12-14, and the casting down into 
Sheol of vv 8-9 matches the continuation in Isa 
14:15-20. The conclusion in v 10 is close to Ezek 
31:12,18. 7. strangers: The Babylonians will be God’s 
instrument. A later oracle of 29:17-20 (April 571) will 
note Babylon’s failure to capture Tyre despite this earlier 
prediction. 
71 (d) LAMENT OVER TyRE’s FALL (28:11-19). 
The poem is in the form of a lament like chap. 27. But 
it is built around a myth of creation that resembles Gen 
2-3, where a first man is set in a paradisal garden with 
gemstones all around. Then he sins and is expelled by 
one of the cherubim. There are also major differences, 
such as the lack of first woman, the setting on a moun- 
tain, and the wearing of precious stones, which are not 
part of the Gen tradition. Gen describes the sin of the 
first couple as disobedience to law, but Ezek sees pride 
and violence from commercial greed as the cause of 
Tyre’s fall. Many creation story variants are known to us 
(cf. ANET 99-103); perhaps this is a local pagan form 
known in the area of Tyre and adapted by the prophet. 
12. signet ring: A king or high official sealed state 
papers with his own ring; thus it beomes the symbol of 
God’s personal favor to Tyre’s king. He is to be God’s 
ring; cf. Hag 2:23. 13. precious stone: The list of stones as 
a garment is modeled after the high priest’s breastplate 
in Exod 28:17-20. It is another sign of divine blessing. 
Eden: Cf. Ezek 31:8-9. 14. guardian cherub: In Assyrian 
palaces, cherubim statues guarded the gates against all 
danger (cf. the comments above on Ezek 1:4-28 at 
21:19). holy mountain of God: Canaanite myth saw the 
home of the god Baal on Mt. Saphon near Ugarit. Occa- 
sionally Yahweh is described as living on Mt. Saphon, 
rather than on Zion, to show his superiority to Baal (Ps 
48:3). 
72 (C) Oracles against Sidon (28:20-26). This 
single oracle against Sidon opens with the same formula 
as 25:1 and sets it apart from the series against Tyre. 
Sidon lies 25 mi. N of Tyre, and they are the two leading 
cities of the Phoenicians. It too conspired with Judah 
against Babylon (Jer 27:3). The oracle proper is very 
short, made up of vv 22-23, and is quite general, indi- 
cating that it was composed largely to fill out the series 
against Israel’s neighbors. It lacks all the color and angry 
force of the words against Tyre. Verses 24-26 form a 
conclusion to chaps. 25-28. The summary in v 24 
announces that those nations who have treated Judah 
with contempt will no longer be a source of trouble. 
This builds on the promise of Num 33:55. Verses 25-26 
also reflect the promise in Ezek 37:25 and 34:25-28. 
73 (D) Oracles against Egypt (29:1-32:32). 
There are seven oracles in this collection. All but one is 
dated, and the dates fall between 587 and 585, except for 
the date of 571 in 29:17. This suggests that the oracles 
were occasioned by specific historical circumstances. 
The most likely occasion was the attempted intervention 
of the new Pharaoh, Hophra, in the affairs of Judah. He 
not only incited Zedekiah to revolt but sent an army late 
in 588 or early in 587 to attack the Babylonian army. 
Unfortunately for Israel, the Egyptian forces were read- 
ily beaten back and never tried an attack again. 
74 (a) CONDEMNATION OF PHARAOH’s Husris 
(29:1-16). There are two halves to this oracle, vv 1-9a 
and 9b~16. Both major halves announce the same theme 
in their opening verse: “Because pharaoh declared 
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himself the creator (god) of the Nile,” he will be pun- 
ished. the tenth year: January 587 is the date, shortly after 
Hophra’s relief column had failed to free Jerusalem. 3. 
dragon: The chaos monster tannin (Isa 27:1; Ezek 32:1-8). 
The crocodile was undoubtedly considered by people of 
Palestine to be some living form of this monster. 5. cast 
you forth: God is the divine fisherman who brings chaos 
under control, in this case treating the fearsome monster 
no differently from an unwanted fish carcass. The cling- 
ing fish are probably Egypt’s allies. 6. a reed staff: The 
image of Egypt as an easily splintered reed on which 
Israel foolishly leans recurs in Isa 36:5 (2 Kgs 18:21). It 
is probably traditional. 10. Migdol to Syene: The N and S 
boundaries of Egypt stand as a merism for the whole 
country. 12. forty years: The symbolic use of 40 stands for 
an entire generation that will be wiped out. In 4:6, Judah 
was to be punished 40 years, as were the Israelites in the 
desert (Num 14:34). 14. Pathros: The “Land of the 
South,” the upper part of Egypt near modern Aswan. 
Ezekiel (as also Jer 44:1) calls this the original homeland 
of the Egyptians. 

75 (b) NEBUCHADREZZAR’S COMPENSATION 
(29:17-21). See comment on 28:1-10. Ezekiel’s 
predictions that Tyre would fall never came true; at a 
later date he transferred the judgment against Tyre to 
Egypt. 17. twenty-seventh year: The latest date in Ezekiel, 
January 571, fell shortly after Nebuchadrezzar lifted his 
siege of Tyre. The new promise that Nebuchadrezzar 
would attack Egypt and take it did come true only a few 
years later, about 568 (ANET 308). 18. rubbed bare: The 
image of head and shoulders rubbed raw hints that the 
siege of Tyre’s island fortress involved trying to build up 
a rock causeway. The Babylonians failed, perhaps 
because of Egyptian naval harassment. 

76 (c) THE Day oF THE LorD For Ecypet (30:1- 
19). This chapter neither gives a date nor addresses the 
Pharaoh; it seems to be a loose collection of various 
words against Egypt. It has three parts: vv 1~9 on the 
Day of the Lord, vv 10-12 on Nebuchadrezzar’s con- 
quest of Egypt, and vv 13-19, a list of places that will 
suffer. 2. See the similar woe on Israel in chap. 7. The 
theme of the Day of the Lord is found in Amos 5:18-20; 
Isa 2; Zeph 1. 4. a sword: See chap. 21. 5. Cush: The list 
of names contains mercenary units from Egyptian sub- 
ject territories in North Africa. Cush is usually identified 
with Ethiopia. 9. swift messengers: See Isa 18:2, from 
whom Ezekiel has borrowed. 13-19. The list of place- 
names resembles similar lists in Mic 1:5-10; Isa 15:1-9; 
Jer 48:1-5; and Isa 19:5-15. Here the prophet mock- 
ingly imitates the great topographical conquest lists the 
Pharaohs would carve on the walls of their tomb shrines 
or the walls of the great temple at Karnak (ANET 
328-29, 376-78). 18. the pride of its power: This expres- 
sion for the Pharaoh’s hubris echoes v 6, linking both 
parts of the oracle together as a single sustained attack on 
Egypt. ” 
77 (d) PHarAon’s ARM (30:20-26). This is 
dated to April 587, when Nebuchadrezzar had returned 
to the siege of Jerusalem. Pharaoh’s defeated army was 
one broken arm; if he tried to stop Nebuchadrezzar a 
second time, the other would be broken as well. The 
oracle is highly poetic, with a nice balance between vv 
21-22 and 23-26: Egypt’s broken arms versus the 
strong arms of Babylon. The wounded arm has not 
healed —that is, Judah had better not hope that Hophra 
ean mount still a second assault on the Babylonians. 
78 (ce) THE ALLEGORY OF THE GREAT CEDAR 
(31:1-18). Although composed of three distinct parts 
(a poetic allegory in vv 1-9; and two judgment oracles 
in vv 10-14 and 15-18), this is a single unified chapter 
marked off by the inclusio, “this is pharaoh and his 
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horde,” in vv 2 and 18. The whole has characteristics of 
a fable, metaphor, allegory, judgment speech, and 
lament and so is a complex literary masterpiece. Its unity 
comes from the theme of hubris, which dominates all the 
parts. The two judgment oracles point ahead to a fuller 
development in the two laments of chap. 32. Thus, vv 
10-14 foreshadow 32:1-16, and vv 15-18 prepare for 
32:17-32. But they also echo the fate given to Tyre in 
the underworld in 26:19-21. It is possible that 31:15-18 
comes from the editors of the book who combined 
chaps. 25-32 together. The entire chapter is a biting 
satire on the divine claims of the pharaoh. In this it bears 
a close resemblance to the satire on the king of Babylon 
in Isa 14. 

1. to whom are you like?: The derisive question intro- 
duces the satirical judgment. 3. a cypress (Assyria): Hebr 
assy usually means “Assyria,” but that has no place in 
this oracle; most scholars agree that the word is a byform 
for a cypress. 5. boughs and branches: These words are 
found also in chap. 17 together with several other terms 
not used elsewhere. The allegory in chap. 17 is paired 
with chap. 31 in numerous points; but the first judges 
Israel, the second Egypt. 8. no tree in the garden of God: 
Eden was not only well watered but a place filled with 
divine blessing: the trees were not of ordinary height or 
size. 10. a proud heart: The real point suddenly becomes 
clear: it was not God that made this tree seem so big; it 
was its own pride and self-importance. However, as in 
the story of the tower of Babel in Gen 11:1-9, it would 
be reduced to nothing. 15. The second application 
describes the typical mourning rites for a dead leader 
who has been overthrown; cf. 27:28-32. 

79 (f) LAMENT OVER PHARAOH’s DESTRUCTION 
(32:1-16). The structure of this lament falls into 
roughly two parts: vv 2-10, the cosmological judgment 
of Yahweh, and vv 11-15, the historical application of 
this to Egypt. Verses 2 and 16 form an inclusio by 
announcing the lament. 2. dragon: Here the emphasis falls 
more squarely on the idea of the sea monster, whereas 
it fell on the river Nile in 29:3. But the fate of the dragon 
is the same in both cases. 5. your carcass: The series of 
images describe the earth fed the body and blood of the 
monster. This plays on the Tiamat myth, where the 
earth is made from her carcass (ANET 67). 13. foot of a 
person: The same imagery recurs in 29:11. 14. run with oil: 
The image of a land running with oil is a sign of pros- 
perity and blessing; cf. Gen 27:28; Job 29:6. Here the 
extermination of the pride of pharaoh and his hordes 
will be a blessing to the land of Egypt. 16. lament: The 
nations are pictured as professional mourning women 
hired to wail for the dead (cf. 27:28-32 for the mourning 
nations; 32:18 for the professional women). 

80 (g) LAMENT OVER EcypT’s DESCENT TO SHEOL 
(32:17-32). This final oracle is cast as a lament over the 
death of a hero who must descend to Sheol (cf. Isa 
14:15-20; Ezek 27:28-32; 31:15-18). It continues the 
basic theme that pharaoh’s hubris has caused his 
downfall and that the mighty state he has achieved will 
be brought to total debasement. Its mournful tone is 
created by a massive repetition of stock phrases 
throughout its list of nations already buried in the 
underworld. While somewhat chaotic in consistency and 
full of grammatical difficulties, this poem remains a 
masterpiece of artistic effectiveness in prophetic 
preaching. 17. This oracle now completely identifies the 
fate of pharaoh and the Egyptian people, although 
“hordes” might be more narrowly understood as the 
Egyptian army. the twelfth year: No date is given for 
which month is intended, so the most natural solution is 
to assume that the text means the same month as in the 
last date (32:1), 21. the mighty chiefs: The kings of other 
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military powers. 22. their graves around: The twelfth 
tablet of Gilgamesh describes a Mesopotamian view of 
the underworld that allowed different quality graves for 
each individual depending on how honorable that per- 
son’s life and death were (ANET 98-99). The lowest 
quality was for the unburied. 27. heroes of old: A warrior 
fallen in combat but given full burial honors merited a 
special place in Sheol. Here the reference points to Gen 
6:4, and the giants, who were the “heroes of old.” 
81 (111) Oracles of Restoration (33:1-39:29). 
With the fall of Jerusalem, Ezekiel turned from preach- 
ing warning and doom to words of hope. It developed 
in two stages. The second stage will be the great Temple 
vision of chaps. 40-48. But first the editors have 
gathered a series of oracles directed to the purification of 
the land and the people for the day of the renewed Israel. 
Chapters 33-39 can be divided into three parts: chap. 33 
announces a new commission to the prophet, parallel to 
that of chaps. 1-3; chaps. 34-37 focus on the purifica- 
tion of the community in the land; and chaps. 38-39 
picture a partly metaphorical, partly mythical war of 
purification that will scour the physical land of all 
foreign oppression and uncleanness and reveal the divine 
holiness in its glory and life-giving blessing. 
82 (A) The Prophet Receives a Second Com- 
mission (33:1-33). This chapter serves as the turning 
point for Ezekiel’s mission. The themes of the watchman 
(vv 1-9) and individual responsibility (vv 10-20) parallel 
and yet change the direction of the original commission 
in chap. 3. The final unit (33:21-33) sets the condition 
for the new message. 

(a) THE PROPHET AS WATCHMAN (33:1-9). 
The prophet is again given the task to be watchman over 
Israel. This passage is parallel to 3:16-21, but there are 
two notable differences. (1) Verses 2-6 describe the 
general task of all watchmen in time of war; this is miss- 
ing in 3:16-21. (2) Chapter 33 mentions only the warn- 
ing to the wicked. Chapter 3 went on to speak of the 
righteous who turn away from God and must be warned. 
The reasons for the shift are in the nature of the condi- 
tions now faced: Babylon is about to destroy the city of 
Jerusalem, and the righteous will not be spared. The 
watchman’s warning would have been the difference 
between life and death if heeded in time, but now it is 
too late. 

(b) INpivipuaL REsponsiBiLity (33:10-20). 
This section renews the message of chap. 18, with refer- 
ences also to 11:14~—21 and 14:12-23. It is placed here to 
reemphasize that God wants conversion. The triple use 
of “turn back” in v 11 makes this clear. Thus, v 
11= 18:23; v 12 = 18:26-27; v 13 = 18:24; v 14 = 18:21- 
22; v 15=18:14-18; v 16=18:21-22; vv 17-20= 
18:25-27. The entire theme of repentance resembles Jer 
3:12-23—God wants Israel to live and not die (see Deut 
30:15~20). 

(c) CONDITIONS FOR THE New Lanp (33:21- 
33). The third section also links to the first commission 
in 3:22-27. Ezekiel’s silence is to be broken for good. 
Since the collection of oracles in chaps. 4~24 shows that 
he had not been silent but had freely spoken God’s 
words, it must mean that he may now personally argue 
with the exiles about their hopes and ideas. This leads to 
countering their complaint in vv 23-29 that the people 
who were left behind are taking all the land, and to re- 
jecting in vv 30-33 their interest in him because of his 
entertaining style. 21. twelfth year: This would be January 
585, 17 months after Jerusalem had fallen, according to 
Jer 52:6-12, far too long a time for word to reach 
Babylon. The usual explanation is that Ezekiel follows a 
calendar where the new year falls in the spring whereas 
Jeremiah used one where it fell in the autumn! This 
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would leave only a reasonable five months difference. 
24. Abraham: Mention of the patriarchal promises is rare 
in the prophets; cf. Isa 51:2. 27-28. An echo of the warn- 
ings in 6:2,14; 7:24. 32. sings love songs: This may indicate 
that prophets sang or played while they spoke. In any 
case, the people come only for the entertainment and pay 
no attention to the message. 

83 (B) The Good Shepherd and the Sheep 
(34:1-31). Two themes stand out: vv 1-10 denounce 
the bad rulers who have shepherded Israel; vv 11-31 
announce God’s plan to shepherd the sheep himself and 
to appoint a new David over them. 

(a) IsRAEL’s Bap SHEPHERDS (34:1-10). From 
Sumerian kings in the 3d millennium on, rulers of the 
ancient Near East referred to themselves as the shep- 
herds of their people (ANET 159, 178); see also Jer 2:8; 
10:21; 25:34-36; Zech 11:4-17. Ezekiel delivers a woe 
oracle (vv 2-6) followed by two divine sentences of 
judgment in vv 7-8 and 9-10. The imagery is natural, 
but it is also intended as a partial allegory: the lost, 
wounded, and strayed sheep are the Israelites defeated 
and exiled. 

(b) Gop Witt BE THE Goop SHEPHERD 
(34:11-31). A second biblical tradition sees God as 
Israel’s shepherd (Ps 23; Isa 40:11; Jer 31:10; John 
10:1-18). This is developed in three parts. In vv 11-16, 
God reverses the evil done by the bad human shepherds 
nearly point for point. A second part (vv 17-24) moves 
beyond the role of God as a good provider to God as 
defender of justice and upholder of the weak. Roles 
associated with human kings will be maintained by God. 
But the flock has both bad and good sheep and they must 
be separated. Jesus’ parable of the sheep and goats may 
depend on this passage (Matt 25:31-46). The establish- 
ment of David as king over them (vv 23-24) looks ahead 
to 37:24-28. David will not be brought back from the 
dead, but a king from his dynasty will be chosen accord- 
ing to the divine promise (2 Sam 7). The third part (vv 
25~31) reflects the vision of a covenant of prosperity in 
Lev 26:3-12 and Jer 33:14-33. All of Israel’s blessings 
will be the fruit of faithful obedience to the covenant. 
84 (C) The Mountains of Israel (35:1-36:15). 
After announcing the return to divine rule (chap. 34), the 
prophet proceeds to reverse the curse laid on the land in 
chaps. 5-7. First, a curse is laid against the mountains of 
Edom, who represent all of Israel’s enemies. This 
reverses the condemnation of Israel’s mountains in chap. 
6. The second, a blessing is pronounced on Israel’s 
mountain heights. Each requires a balanced 15 verses 
(35:1-15; 36:1-15). 

(a) ORACLE AGAINST THE MOUNTAINS OF EDoM 
(35:1-15). Although Edom has already been con- 
demned among the foreign nations in 25:12-14, it now 
serves as a special foil contrasted with the land of Israel. 
The name “Seir” here specifies the long ridge of moun- 
tains that stretch along the E side of the Arabah from the 
Dead Sea down to the Red Sea. Two charges are leveled 
in 35:5 (Edom assisted in destroying Israel) and 35:10 (it 
coveted Israel’s land). Each accusation is followed by the 
appropriate sentencing: in vv 6-9, capital punishment is 
decreed for bloodguilt (Gen 4:10; 9:5-6; Exod 21:23; 
Job 16:18); in vv 11-15, those who craved others’ land 
will lose their own. 6. blood will pursue you: The image of 
the hunter suggests that the go’él is meant here; i.e, the 
nearest male relative is charged with avenging the 
murder of someone in his clan (Num 35:16-22; Deut 
19:6-12). 13. glorified yourself: Edom’s evil was rooted in 
the pride that opposed God’s will. 

85 (b) BLEssING FOR THE MOUNTAINS OF ISRAEL 
(36:1-15). Ezekiel now turns to the task of announcing 
God’s word of blessing on Israel’s mountains. This 
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oracle reverses the doom pronounced against the moun- 
tains in chap. 6. Here, too, the mountains are personified 
as though they had committed the sins which made their 
land unclean and depopulated its cities and villages, but 
at the same time they are treated as the object of God’s 
devoted love. The oracle is repetitious, and some com- 
mentators sce a great deal of expansion beyond the core 
statement in vv 2,5, and 8-11 (Wevers, Ezekiel 267-68). 
Note, e.g., how every verse in vv 1-7 begins with a 
formula to open an oracle! 1. you mountains!: This is the 
same opening formula as that of a royal decree in 6:1. 2. 
Aha!l: Cf. 25:3 and 26:2, where Ammon and Tyre also 
gloat over Israel’s tragedy. 8. yield fruit to my people: In 
contrast to Edom (35:3), Israel will not be desolate but 
fruitful again, not only in crops but in population 
growth (vv 10-12). 13. devour people: Enemies ridicule 
the promised land as the killer of its own inhabitants. 
The prophet may mean famine or the sins of child 
sacrifice Israel has committed in the past (2 Kgs 16:3; 
Qik) 

86 (D) Divine Holiness and Israel’s Restora- 
tion (36:16-38). The promise of blessing continues, 
this time reversing the charges of profanation leveled in 
chaps. 15-24. This section is profoundly covenantal in 
the P tradition. It understands the covenant to be a holy 
people in a cultically and morally pure land (cf. Lev 19; 
26). A third section (vv 33-38) describes the recognition 
of Yahweh that will result from his blessing on the land. 
The whole unit is a summary of Ezekiel’s theology, and 
its complexity may argue for numerous additions made 
by editorial hands. The promise of a new heart and new 
spirit in vv 26-27 resemble Jer 31:31-34 and are a high 
point of Ezekiel’s theology of salvation and justification 
based solely on God’s grace. 

20. they profaned my holy name: What respect can be 
given to a god who cannot even protect his people on his 
own land! But God acts to prevent this ridicule of his 
name (v 21). The argument is similar to that of Moses 
with God in Num 14:13-19. 26. 4 new heart and a new 
spirit: The heart is the seat of thinking and loving, so it 
will be a way of looking at life from God’s point of view. 
The new spirit is the power to live as an entire nation, 
not just as individuals (see the.development of this in 
37:1-14). The covenant is not named explicitly here (but 
see 34:25 and 37:26). 28. you will be my people: This is the 
P covenant formula found at Exod 6:7 and in the proph- 
ets at Jer 7:23; 11:4; 24:7; 31:33; Ezek 14:11; 37:23,27; 
Hos 2:23; Zech 8:8. 

87 (E) Restoration of the People of Israel 
(37:1-28). The promise of covenantal blessing is fol- 
lowed by two dramatic realizations: a vision of a dead 
Israel restored to full life (vv 1-14) and the reunion of 
the twelve tribes as one as in the days of David and 
before (vv 15-28). 

(a) THE VISION OF THE Dry Bones (37:1-14). 
The opening verses indicate that the prophet received a 
powerful visionary experience, but it did not require any 
physical bilocation. The vision was generated by the 
people’s proverb in v 11: “Our bones are dried up!” The 
plain is probably intended to be the same as in 3:22. The 
action has two parts: a description of the vision in vv 
2-10 and an interpretation in vv 11-14. The drama plays 
on the contrast between dry, dead bones and the ruah 
(the wind, breath, spirit) of God. The shift in image to 
graves in vv 12b-13 may indicate a later addition to the 
text. The passage summarizes Ezekiel’s mission to the 
exiles. He preaches the word of God to bring new life 
to a dead Israel. The bones, bleached, scattered on the 
ground and very, very dry (v 2), represent the total 
destruction of Israel by an attacking army, viz., 
Babylon. No reference to the resurrection of individuals 
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from death is intended. Especially important is the play 
on words involved in the oft-repeated “spirit” (vv 1,5,6, 
8,9,10, 14). Ezekiel begins with the notice that no “spirit” 
is present at all (vv 2-8). Suddenly, he is to summon the 
spirit in vv 9-10, and the passage finally climaxes in v 14 
when God himself declares it my spirit. The divine 
initiative stands out clearly. 
88 (b) THE Two Sticks REJOINED as ONE 
(37:15-28). The final symbolic action in the book has 
the prophet join two sticks together to form one staff. 
Since “Judah” is written on one and “Joseph” on the other, 
they represent the northern and southern kingdoms 
united as in the days of David and Solomon. Verses 
15-22 provide the action and its basic interpretation. 
Verses 23-28 expand the implications in three areas: the 
people will be made ritually clean according to the P 
Torah (v 23); they will once again be under one king (vv 
24-25); and the covenant will be reaffirmed as eternal 
(vv 26-28). 16. Joseph: This stands for the northern 
kingdom. The two largest tribes, Ephraim and Manasseh, 
were sons of Joseph. The area left after Assyrian attacks 
in 732 was known simply as “Ephraim” and is used often 
by Hosea in the same way as in this verse. 25. Jacob: 
References to the patriarchs occur very occasionally else- 
where: Hos 12:1-7; Ezek 33:24; 39:25. 26. an everlasting 
covenant: See 16:60. This reflects the P theology of Gen 
9:16 and 17:7, in which God made unconditional his 
covenants with Noah and Abraham. The “covenant of 
peace” reflects 34:25. 27-28. my sanctuary, my dwelling: 
These two expressions prepare for chaps. 40-48, as does 
the final mention of God who sanctifies Israel. 
89 (F) The Allegorical Vision of Gog (38:1- 
39:29). Since the final words of 37:26-28 prepare 
directly for chaps. 40-48, the oracles against Gog 
occupy a special place as a second finale that summarizes 
the restoration of Israel in eschatological terms and 
places a cosmic and mythological perspective on the his- 
torical promises of the preceding chapters. A series of 
four oracles make up the unit: 38:1-16 describe Gog’s 
massive assault against the land of God’s people; 
38:17-23 tell of God’s counterattack; 39:1-16 portray 
the divine victory; and 39:17-29 pull together the major 
themes of earlier chapters around the triumph of God’s 
kabéd, his “glory.” The language is certainly an early 
forerunner of the apocalyptic (20:21-24) found in 
Daniel and the NT (see P. D. Hanson, The Dawn of 
Apocalytic [Phl, 1975]). Chaps. 38-39 and 40-48 
together describe a final enemy attack on the mountain 
of God whose failure only lends further splendor to 
God’s holy dwelling there. 
90 (a) THE ATTACK OF GOG AGAINST ISRAEL 
(38:1-16). 2. Gog: This name is unknown. Some have 
proposed Gyges, king of Lydia, but more likely the 
name was invented to rhyme with Magog, a land men- 
tioned in Gen 10:2 as far to the north. Gog symbolizes 
all of Israel’s enemies, who traditionally come from “the 
north” (see Jer 4:6; 6:1). It may echo a divine myth that 
places God’s dwelling in the north (Isa 14:13; Ps 48:2). 
10. you will plan: In vv 1-9 and v 16, the text implies that 
God will bring up Gog; here the evil is credited to the 
human agent alone to protect God from any charge of 
doing evil. 12. the center of the earth: This is the mythical 
“navel of the world,” where creation began and where 
contact with the divine is uniquely close. The restored 
Israel dwells here, i.e., in Jerusalem. 

(b) Gop’s War acainst Goc (38:17-23). 
This oracle expands on v 3 in the preceding oracle. The 
language of violent storm and earthquake for a theoph- 
any appears throughout the Bible: Exod 19:16; 20:18; Ps 
18:7-15; Isa 24:17-19; Hab 3:1-15. 22. plague and blood: 
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God will punish Gog with the same evil as he brought 
against Israel in chaps. 5-7. 

(c) Gop’s VicToRY oveR Goce (39:1-16). 
This begins the same way as 38:1-3, so that God’s 
victory parallels the account of Gog’s assault. 7. the Holy 
One of Israel: This links Ezekiel to the Isaian tradition of 
using God’s cultic title: “The Holy One of Israel” (Isa 
1:4; 5:19,24; 10:17; 12:6, etc. 9. seven years: This and the 
mention of seven months in v 12 symbolize the total and 
complete annihilation of the enemy in the battle. Thus, 
Gog’s burial place would not be on the consecrated land 
of Israel. 16. city of Hamonah: This is a fanciful etiology; 
hamén means “army” or “horde” as in vv 11 and 15. 

(d) Gop’s Gory Known By Ait (39:17-29). 
Verses 17-20 describe a great sacrificial feast in which 
the enemy is the victim and God’s creatures the sacri- 
ficers who give glory to God by their banquet. It has 
apocalyptic and mythical overtones as in Isa 25, and a 
similar theme is also present in Isa 34:6; Jer 12:9. Verses 
21-29 are a recapitulation of the major themes from 
chaps. 33-37. Everything proclaimed by the book up to 
this point, both judgment and restoration, serves one 
end: to reveal the glory and holiness of God that is seen 
as his spirit acts. 
91 (IV) The New Temple and the New Cult 
(40:1-48:35). The common consensus of scholarly 
opinion has held that chaps. 40-48 are so different in 
style and content from what has preceded that they must 
represent a post-Ezekiel, and perhaps postexilic, pro- 
gram of priestly regulation for the Jerusalem community 
which may have been built around a small core of 
original words of Ezekiel still found in this section (cf. 
Eichrodt, Ezekiel 530-31; Cooke, Ezekiel 426-27). M. 
Greenberg, on the other hand, argues that the entire 
piece is a unity, consistent with all that has gone before 
and probably from Ezekiel himself (Int 38 [1984] 
181-209). Several factors point in this direction. 
(1) Chapters 40-48 fulfill the promises of 20:40-44 and 
37:23-28 that God’s sanctuary will be restored. (2) 43:1-5 
completes the vision series of chaps. 1 and 8-11, in 
which God’s glory departs from Jerusalem to return 
only later. (3) Finally, chaps. 38-39 are tied to 40-48 
after the design of Ps 48. Throughout the book, emphasis 
has fallen on Israel’s cultic pollution and profanation as 
a cause for its destruction and exile. Naturally, the re- 
establishment of a proper cultic sanctity of land and 
people is called for by the plan of the book. 

Ezekiel’s extended vision is an integral conclusion to 
the book as a whole. It is a theological symbol of the 
ideal relationship of Israel to Yahweh for the future. It 
does not seem to have been a blueprint for building an 
actual Temple complex or for land distribution after the 
exile. In any case, it was never implemented as written. 
But this very fact argues that it must have been put 
together long before the return of 539 or else it would 
doubtless have reflected more closely the actual Temple 
of 520-516. 

92 (A) The Description of the New Temple 
(40:1-43:27). The first stage of the vision is a guided 
tour of the new Temple and a description of the return 
of God’s glory. The prophet must commit to memory 
every detail and bring them to the people for execution, 
just as he was their official witness and describer of the 
Temple’s destruction in chaps. 8-11 (esp. 11:25). One 
role reverses the other. 

(a) THE OuTER DIMENSIONS OF THE New 
TEMPLE (40:1-47). 1. twenty-fifth year: This is one-half 
of the jubilee period (Lev 25), whose purpose was to 
give the land rest and renewed fertility once every 50 
years. 2. high mountain: Although carefully not named, 
the mountain is Zion, the place of the Temple just above 
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the city; cf. Isa 2:2; Zech 14:10. 6-16. the eastern outer 
gate: The gate has a vestibule, 14 ft. by 35 ft.; three 
chambers on each side leading in from this, 10¥% ft. 
square each; and seven steps leading up to it. The gate 
itself opened 22 ft. across. 17-19. the outer court: This was 
a square of 100 cubits with chambers all around the 
walls for various unspecified uses of ordinary worship- 
ers. 20-27. northern and southern outer gates: These are 
identical in size to the east gate. 28-37. the inner gates: 
These divided the outer court for lay worshipers from 
the inner priests’ court around the Temple proper. They 
are exactly the same dimension as the outer gate, 44-47. 
the inner court: This has two chambers, one for Zadokite 
priests in charge of sacrifices and the other for those who 
tend the Temple itself with its incense and showbread. 
93 (b) THE DESCRIPTION OF THE TEMPLE PROPER 
(40:48-41:26). The Temple has three parts: a porch or 
vestibule (’alam); the sanctuary (hékal) with lampstands, 
table of showbread, and altar of incense; and the Holy 
of Holies (débir) that held the Ark of the Covenant. The 
dimensions were 35 ft. by 21 ft. for the porch; 35 ft. by 
70 ft. for the sanctuary; and 35 ft. by 35 ft. for the Holy 
of Holies. 41:5-11 describes a series of chambers built 
around all but the E side (entrance) of the Temple. They 
are in three stories, with 30 on each story. 12-15. the 
building: This stood behind the Temple to the W and was 
175 ft. square. Its purpose is not stated. 15-26. The 
author returns to a detailed description of the inner 
decoration of the Temple. Much of this is based on 1 Kgs 
6:14-36. The panels seem to have been carved into the 
wood (see BARev 12 [July/Aug. 1986] 33 for how it 
might have looked). The palms and cherubim were 
mythical images of creation and life. 

(c) THE PRIESTS’ CHAMBERS (42:1-20). 
These chambers had three purposes, all for the priests’ 
work in the Temple: (1) the priests’ portions of the 
sacrificial offerings were stored in them; (2) there the 
priests ate the offerings; and (3) the special linen vest- 
ments of the priests were to be stored there, and in these 
chambers the priests vested and unvested. 15-20. The 
angelic guide closes the grand tour with a final measure- 
ment of the entire outer complex. It comes to 875 ft. on 
a side (500 cubits). 20. The reason for such careful 
measurements is now explained: the separation of the 
holy from the profane. 

(d) Gop’s RETURN TO THE TEMPLE (43:1-12). 
Now that the sacred space is prepared, God returns with 
the same appearance as in chap. 1 and as he left in 11:23. 
7. kings: Royal hubris has been a major charge against 
both Zedekiah and foreign rulers throughout the book. 
Once again Ezekiel affirms that only God can be king 
over Israel. 
94 (B) Regulations for the Cult (43:13-46:24). 
This section contains a wide mixture of regulations, 
most of which follow the Priestly legislation in Lev, 
although with some notable exceptions that caused the 
early rabbis grave doubts until they could reconcile 
them (b, Sabb. 13b; b. Menah. 45a). Just as the vision has 
given in sharp detail the dimensions of the new Temple, 
so now the prophet must detail the proper boundaries of 
cultic action. 

(a) THE ALTAR OF Burnt Sacrifice (43:13- 
27). Verses 13-17 mark the physical size of the altar; 
vv 18-27 put forward the rules for its consecration. The 
dimensions of the altar resemble the shape of a Baby- 
lonian temple-tower, a ziggurat, on a miniature scale. It 
ascends in three levels or blocks from a base 18 cubits 
square. Each block is slightly smaller: from 16 cubits 
square to 14 to 12 for the top of the altar. On the altar 
top are four projecting corners that stand up one cubit 
high each. These are the “horns.” 15. altar surface: Hebr 
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har’ el literally means “mountain of God.” The altar, like 
the ziggurat, is the place where God’s presence visits. 
The description of the consecration generally follows 
Lev 8:14-15 and Exod 29:36-37 faithfully. 18. blood: For 
the putting of blood on the altar, see Exod 29:16,20; Lev 
1:5,11; 3:2. 24. salt: See Lev 2:13 for salt on a cereal 
offering. 27. I will accept you: Once the consecration and 
purification of the altar are completed, regular sacrifice 
on behalf of Israel can begin. 

95 (b) THe OrriciaL Ministers (44:1-31). The 
angelic guide takes up his task again, which was inter- 
rupted by the transitional description of the altar. He 
gives regulations concerned with holiness, i.e., the 
proper separation of the holy place from any profane 
use. They deal with priestly duties and limitation on 
others, esp. the ruler. Fittingly, then, chaps. 44-46 begin 
with the repeated insistence in 44:4-5 that God’s glory 
was now present in the Temple. Chapter 44 deals with 
the priests, except for one item in v 3: the prince may 
take part in the communion sacrifice, commanded by 
Lev 2-3, in the vestibule of the east gate. This gate 
otherwise remained closed to symbolize that only God 
passed through it. 10. The P tradition makes Levites 
subordinate helpers to the priests of Aaron’s line (Num 
3:5-10), whereas Deut 18:1-18 makes all Levites into 
priests. Here Ezekiel takes the P position. 15. the sons of 
Zadok: Solomon appointed Zadok high priest (1 Kgs 
2:26-27; 1 Chr 6:50-53). Apparently the Zadokites are 
the priests who served the Temple proper after that time. 

The list of regulations in vv 17-31 covers priestly 
duties and benefits. Verses 17-19 deal with proper 
clothes, esp. the requirements for linen rather than wool 
garments; the linen garments are only to be worn while 
serving in the Temple. Verses 20-22 regulate the per- 
sonal conduct of priests in accordance with Lev 10:9; 
21:5; and 21:14. Verses 23-25 prescribe the two chief 
obligations of the priest: to teach what is holy and what 
is ritually clean to the people, and to serve as judges in 
all cases involving cultic matters (see Lev 10:10-11). 
Verses 25-27 repeat the restrictions of Lev 21:1-3 ona 
priest touching a dead body. The rites for purification 
after a priest has been defiled by touching the body of a 
blood relative are treated more fully in Num 19:11-19. 
Verses 28-31 set aside certain offerings for the support 
of the priests. This agrees with the similar legislation of 
Lev 6 and 7; Num 18:8-19. It will be further augmented 
by special grants of land in Ezek 45:1-5 and 48:8-14. 
96 (c) Division AND USE OF THE LAND (45:1-17). 
45:1-8 sets aside special land for the use of Zadokite 
priests, Levites, the city of Jerusalem, and for the prince. 
Altogether, it is a strip 25,000 cubits from N to S, ex- 
tending all across the land from the Mediterranean to the 
Jordan. At the center is a square, 25,000 cubits on a side, 
in which are three bands of territory: the N strip (25,000 
cubits across by 10,000 deep) is for the Levites; the 
middle (25,000 by 10,000) is for the Zadokite priests and 
the Temple; and the S (25,000 by 5,000) is for the city 
of Jerusalem. The prince receives all the land both E and 
W of this square as his possession. 2. The 500 cubits for 
the Temple agrees with 42:15-20, but the extra 50 cubits 
of space around it is new. 

45:9-17 gives a series of commandments that specify 
further the role of the prince. He is to do justice and 
righteousness, the special obligation of kings (cf. Ps 72). 
This is applied particularly to just weights and measures 
in vv 10-11: a bath was about 5% gal., an ephah about 
5% bu., so that a homer was either 55 gal. or 55 bu. The 
word homer comes from the Hebrew for an “ass.” It is 
one ass-load. 45:9-17 coordinates the demands of justice 
with proper worship as one attitude before God. 
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97 (d) REGULATION OF Feasts (45:18-46:24). 
The prophet turns to special regulations for certain 
feasts. The first occasion is new year’s day according to 
the so-called spring calendar. The year began in March 
in Ezekiel’s time; after the exile, it was reckoned from the 
month of Tishri in September. The new year’s purifica- 
tion of the Temple in vv 18-20 is unknown to the 
Priestly law of the Pentateuch. The other two feasts, 
however, largely follow the P regulations: Passover 
treated in Num 28:16-25 and Exod 12:1-12; Taber- 
nacles (“the feast” in v 25) in Num 29:12-38. 

The further regulations in 46:1-24 control the goings 
and comings of the laity in offering sacrifice. The first 
case in 46:1-8 specifies both the offerings to be made by 
the prince and where he may place himself. Like the 
purification of the altar in 45:18-20, the list of sacrifices 
for the sabbath does not agree with the P legislation in 
Num 28:3-8. This caused many rabbis to deny canonical 
status to the book until they figured out ways to recon- 
cile its laws with those of the Pentateuch (b. Sabb. 13b). 
Verses 9-10 limit the prince to worshiping at the same 
times that the ordinary people worshiped. Since these 
rules govern the great feasts required of all males 
(Passover, Weeks, and Tabernacles; Exod 23:17; 34:23; 
Deut 16:16), large processions would enter the outer 
court to pass by the open east gate to gaze on the Temple 
and “see the Lord” (Ps 42:3; Isa 1:12; Deut 31:11). 

Limits on the prince’s possession of land follow in vv 
16-18. This protects both the royal territory, so that it 
does not become dispersed, and the people’s lands, so 
that the ruler does not appropriate them. Land must be 
returned to the original ownership in the jubilee year 
(Lev 25:1-22). Finally, vv 19-24 describe the two cook- 
ing areas where the sacrifices that were eaten by priests 
and laity were to be prepared by boiling. In that way, the 
distinction between sacred and profane was maintained. 
98 (C) Vision of the Stream from the Temple 
(47:1-12). Since all of chaps. 40-46 have dealt with the 
sacred precincts and ritual actions in the Temple, the 
climax comes in the vision of life-giving power pouring 
from the Temple. The prophet describes a river of fresh 
water that flows from the Temple out of the E side and 
slightly S through the Kidron Valley down to the Dead 
Sea. There it turns the lifeless salt waters into a place 
where fish abound and trees grow abundantly on the 
shores. It is a miracle that attests to the life-giving power 
of God dwelling in the sanctuary. While the geography 
is realistic, the themes are clearly mythical, calling on the 
paradisal language of Gen 2:10-14 that describes the 
streams in paradise which watered the Garden of Eden. 
Ezekiel in no way expected this vision to come about 
physically. It is symbolic of fertility and life-giving 
power. 3-6. The drama of the ever-deepening river 
recalls the power of the vision of dead bones in chap. 37. 
Chapters 37 and 47 parallel each other in describing the 
renewed life God promises to the exiles. 7. trees: Another 
detail from the Eden story of Gen 2. 10. En-gedi, En- 
eglaim: En-gedi is an oasis halfway down the W shore of 
the Dead Sea. En-eglaim is unknown but probably is the 
only other oasis known along the W shore, at present 
day Ain Feshkha, 18 mi. N of En-gedi. 

99 (D) The Boundaries of the New Land 
(47:13-48:35). This final section can be divided into 
three units: 47:13~23; 48:1-29; 48:30-35. The prophet 
is no longer addressed, nor does he speak in the 1st pers. 
For this reason, most commentators see this section as an 
added appendix. The “you” is consistently pl.; it is Israel 
as a whole. But if not by the prophet, it still maintains 
an important and intrinsic link to the program of the 
entire book. The distribution of the land is crucial to 
complete the new exodus from exile that chaps. 33-48 
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proclaim, just as Joshua completed the first exodus with 
land distribution in Josh 13-21. 

(a) BOUNDARIES OF THE ENTIRE COUNTRY 
(47:13-23). The external borders are discussed first, 
listing key geographical points, esp. cities, on all four 
sides. The boundaries are largely traditional, with the 
Mediterranean on the W, the Jordan River on the E, and 
the “Brook of Egypt” (Wadi el-Arish, Josh 15:4) on the 
S. On the N, the borders are pushed up past Damascus 
toward Hamath, near ancient Riblah, and then in a line 
across to the Mediterranean. This is an ideal which 
partly reflects a memory of the conquests of David over 
the Arameans. That territory had been soon lost, how- 
ever, and never became a part of the tribal possessions 
of Israel. 13. Joseph: The tribe of Levi is excluded, and 
Joseph gets two portions divided among the tribes 
named after his sons, Ephraim and Manasseh (Gen 48). 
22. aliens: All foreigners who wished to become Israelites 
were to be counted in the tribe in whose territory they 
resided. 

100 (b) PorTIONS FoR Eacu TriBe (48:1-29). 
Each tribe in turn is given a strip of land that reaches 
from the coast to the E border, so that all territories are 
equal in size. Seven are fitted N of the special section 
reserved for the Temple, priests, Levites, and prince. 
Five are fitted below this portion. 7. Judah is placed 
closest to the special holy section on the N side, while 
Benjamin is placed closest on the S. These are the sons 
of the favorite wife of Jacob, Rachel. But their place in 
Ezekiel’s scheme reverses their real geographical posi- 
tion, in which Judah was just below Benjamin. 

Verses 8-22 treat of the dimensions and borders of 
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the portions reserved for the priests, Levites, and prince. 
See comment on 45:1-7. 17. open land: With this com- 
mon space, the total dimensions of the city come to 
5,000 cubits on a side, precisely 10 times the Temple 
square. 
101 (c) THE New JERUSALEM (48:30-35). The 
vision now turns back from the land as a whole to the 
sacred city. Just as each tribe received a share in the land, 
so it will have a place in the city. To symbolize this, the 
city will have 12 gates, each one named after a tribe. But 
the names of the gates follow a different division of the 
tribes from that found in 48:1-29. Ephraim and 
Manasseh disappear, while Joseph and Levi reappear, 
following the original list of sons in Gen 29-30. This 
shift in names between vv 1-29 and 30-34 hints that 
these last verses may be a separate tradition which has 
been attached to the tribal land distribution. The total of 
12 gates reflects not only the 12 tribes but also perhaps 
a sacred tradition about sanctuaries. The temple-tower 
or ziggurat of Marduk in Babylon also seems to have 
had 12 gates. 

35. “The Lord is There”: The new name of the city is 
a pun in Hebrew on the name Jerusalem. They sound 
alike (yahweh Sammd4/yériisalayim). Ezekiel avoids men- 
tioning Jerusalem by name right to the end. In the 
restored land and city, God will indeed be present, but 
no longer will his people act as did the citizens of the old 
Jerusalem before 586, who called Zion the home of God 
(Pss 46; 48; 76) but violated and profaned his presence 
by their sins. This final phrase forms a fitting close to the 
book. The glory of the Lord that had departed from 
Israel has now returned to stay. 
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INTRODUCTION 


2 (1) Author and Editor. Until the 18th 
cent., it was presumed that Isaiah of Jerusalem (Isa) 
wrote all 66 chaps. of the book under his name. There 
is only a single superscription with the name and date of 
author (Isa 1:1); Isa 40 and 56 begin with no separate in- 
troductions. All 66 chaps., moreover, are edited under 
several unifying themes (see B. S. Childs, CIOTS 
310-38; J. D. W. Watts, Isaiah 1-33 (WBC 24; Waco, 
1985) xxvii-xxxil). The tradition of single authorship 
was questioned by Ibn Ezra (ca. 1167; see Levy, Deutero- 
Isaiah 2), but the vigorous attack came from J. C. Déder- 
lein (1775) and J. G. Eichhorn (1780-83). These scholars 
maintained that chaps. 40-66 were written by a different 
author, who lived some 150 years later during the Baby- 
lonian Exile. They named him Deutero- or Second 
Isaiah (Dt-Isa). In 1892, B. Duhm argued for a separate 
author of the Suffering Servant songs (see below) and of 
chaps. 56-66, whom he called Trito- or Third Isaiah 
(Tr-Isa). Protestant scholars were generally convinced 
by the soundness of the new arguments. Catholics, 
although with some hesitation, tended to agree (e.g., A. 
Condamin, Le Livre d’Isaie [Paris, 1905]). A negative 
response of the Pontifical Biblical Commission, June 29, 
1908, precipitated by fears of the Modernist movement, 
made Catholic scholars revert to an ultraconservative 
viewpoint of single authorship—EB 294; RSS 119. 


Once the theological problems were solved, so that the 
inspiration of major parts of the Bible was not being 
questioned but only the literary and historical questions 
of an author’s name and date, Catholics began to argue 
again for the split authorship of Isa; the opening came 
with the commentaries of F. Feldmann (Minster, 1926), 
J. Fischer (Bonn, 1939), and esp. E. J. Kissane. Most 
Catholic scholars now work with a Dt- and Tr-Isa 
thesis. (+ Church Pronouncements, 72:5, 27). 
3 The reasons for separate authorship of chaps. 
40-55 are, first of all, historical. The addressees are no 
longer inhabitants of Jerusalem but exiles in Babylon 
(43:14; 48:20). Jerusalem, in fact, has been destroyed and 
now awaits reconstruction (44:26-28; 49:14-23). 
Babylon is no longer an ally (2 Kgs 20:12-13), for she 
has destroyed Jerusalem and deported the Israelites. The 
former prophecies about Jerusalem’s destruction have 
been carried out (Isa 1:21-31; Jer 7:1-15; Ezek 22,24), 
and Israel now awaits a new, more glorious future 
(41:21-23; 42:9-10; 54). Contrary to the author of 
chaps. 1-39, Dt-Isa mentions the Davidic dynasty, only 
once, and then to transfer its privileges to the entire 
nation (55:3-5). In Tr-Isa Israel is back again in her own 
land, and the problems are different from those pictured 
in Isa 1-39 (> 50 below). 

The literary arguments are just as impressive, The 
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tone has changed from threat and condemnation in Isa 
to consolation and sorrow in Dt-Isa, to sorrow and 
visions in Tr-Isa. Isa had been brief, cryptic, and 
imperious, brilliant in the use of contrast and paradox; 
his preaching is filled with autobiographical material. 
Dt- and Tr-Isa do not even reveal their names. The style 
of Dt-Isa is expansive, redundant, solemn, and lyrical; 
that of Tr-Isa lacks originality and fails to sustain 
images. Yet while plagued with melancholy and frus- 
tration, Tr-Isa sees new visions for the future. The 
prophetic mantle of Isa imparts authority to Dt- and Tr- 
Isa’s preaching; they for their part enable Isa’s original 
prophecy to keep in touch with later crises and new 
theological developments. 

The doctrinal or pastoral themes of Dt- and Tr-Isa 
likewise manifest a shift in emphasis from Isa. Before the 
exile, Israel and especially the inhabitants of Jerusalem 
were relatively prosperous, overly self-confident, and 
material-minded; on the contrary, Dt-Isa saw a people 
discouraged, dazed, and destitute, severely tempted to 
apostasy. The people in exile must be consoled, not 
punished; their faith must be sustained, not further tried. 
In postexilic Jerusalem their faith must be open to the 
possibilities of Judaism’s becoming a world religion. Isa 
looked upon foreign nations as scourges of divine anger 
(10:5), Dt-Isa as instruments for saving Israel (41:1-5; 
45:1-7). Tr-Isa opens Temple services and priesthood to 
them (56:1-8; 66:21). Tr-Isa introduces us to the begin- 
ning of apocalyptic writing, so that not even death will 
mar the new heavens and new earth created by the Lord 
(66:17-20). 

Even though the question of authenticity leads us to 

a succession of authors for chaps. 1-39, 40-55, 56-66, 
we still need to attend to the editor of the entire work. 
This person not only drew principally upon the oral and 
written traditions of three individuals but also included 
some of the reflections and teaching of their disciples (cf. 
8:16; 30:8; 50:10; 54:17a; 52:6; 65:13). The editor 
centered the entire book on Jerusalem. Somehow the 
first Temple had to be destroyed and in the process the 
people purified of false hopes in externals. Yet even the 
new Temple of the postexilic age is itself tarnished by 
unworthy leaders. This sad, sinful situation leads to its 
final opening to the Gentiles. The editor has allowed all 
major sections to open with a sympathetic attitude 
toward the Gentiles: 11:10-16; 23:17-18; 27:12-13; 
33:17-24; 35:5-6; 49:6; 56:1-8; 66:18-21. 
4 (II) The Prophet. The poetry of Dt-Isa 
reveals someone pensive, earnest, optimistic, and sym- 
pathetic. So sturdy was his faith in the God of history 
that every episode contributed to the redemption of 
Israel (44:24-45:7). 

The prophet places ancient traditions in a cosmic 
setting, so that the new exodus levels mountains or 
strikes flowing water in the heights (40:3-5; 41:17-20). 
The Mosaic covenant is expanded into a world covenant 
by mentioning the covenants with Noah (54:9) and with 
Abraham and Sarah (51:1-3), and in the latter case Dt- 
Isa sees the garden of paradise emerge before his eyes. 
The spirit of the liturgy breaks forth into new life 
through his hymns, laments, and proclamation of the 
word. 

Dt- and Tr-Isa probably belonged to an Isaian school 
of religious thought (8:16). They carry forward several 
key phrases or motifs from Isa: e.g., the use of the word 
“sign” (7:11,14; 8:18; 19:20; 20:3; 37:30; 38:7; 55:13; 
66:19) or the important title for Yahweh, “the Holy One 
of Israel” (17 times in Isa; 13 times in Dt-Isa; 4 times in 
Tr-Isa; see J. J. M. Roberts, Int 36 [1982] 130-43). 
Unlike Isa, however, they are also dependent on northern 
traditions: (a) Deut and Dtr (themes of election, word, 
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and obedience); (b) Hos (Yahweh spouse of Israel and 
the exodus theme); and (c) Jer (laments and prophetic 
commission). The Psalms certainly contribute to Dt- 
and Tr-Isa’s form of preaching: universe as the arena of 
worship (Pss 8; 19; 29; 104); laments like Pss 22; 44; 
exodus in Pss 114; 136. Later Psalms will draw inspira- 
tion from the work of Dt- and Tr-Isa, (Yahweh as king, 
Pss 96-98; laments, Ps 51). 

Dt-Isa preached during the latter part of the exilic 
period, around 550. Cyrus is already on the march (41:1; 
45). Because there is a dramatic shift between chaps. 
41-48 and 49-54, both in mood and in important 
themes, chaps. 49-54 represent the prophet’s profound 
disappointment with those who dominated the first 
return to Palestine in 537 and his eventual rejection by 
them. The four major songs of the Suffering Servant 
derive from the repudiation of Dt-Isa by the returnees. 
Led by Hag and Zech, the high priest Joshua and the 
governor Zerubbabel, they preferred the theology of the 
other prophet of the exile, Ezek. Tr-Isa continues the 
same distancing from the returnees, a group much more 
narrow in their views, not at all open even to Israelites 
who remained behind in the land and never went into 
exile (Hanson). 

5 (III) Religious Message. 

(a) THe New Exopus. This is the controlling 
theme for Dt-Isa, sustained throughout his work 
(Snaith, Studies 147; Stuhlmueller, Creative Redemption 
chap. 4). 

(b) First AND Last. An entire series of 
poems is dedicated to first and last, mostly in the literary 
form of argument or trial speech (42:12-31; 41:1-5; 
41:21-29 + 42:8-9; 43:8-13; 44:6-8,; 45:18-22; 46:9-13; 
48:1-11,12-19). These discuss the fulfillment of earlier 
prophecies, the first things, and therefore the necessary 
fulfillment of the final or last prophecy which ushers in 
an extraordinary age for Israel (see Stuhlmueller, CBQ 
29 [1967] 495-511). 

(c) YAHWEH CREATOR. Dt-Isa does not 
introduce the theme of Yahweh Creator as a proof or 
reason but rather as an indication of the exceptionally 
new and expansive form of what is to happen for Israel. 
Dt-Isa’s creation vocabulary is rich (bara’, “to create,” 
occurs 16 times). 

(d) THe Justice oF Gop. Because every 
divine promise is on the point of fulfillment, Dt- and Tr- 
Isa extol the justice of God (41:2,16; 42:6; 61:3; 
62:11-12); see Scullion, Isaiah 40-66, 138-40, 211-12. 

(ce) THE POWER OF THE Divine Worp. From 
his opening statements (40:5,8) to his final summation 
(55:10-11), Dt-Isa dwells more than any other prophet 
upon the power of the divine word. This word does not 
consist so much in written or spoken messages as in 
wondrous deeds now. 

(f) JERUSALEM. Within Dt- and Tr-Isa, 
Jerusalem occupies a center role. At times the prophet 
sees Jerusalem as announcing Israel’s return across the 
desert to its own land (40:9-10), at other times as a 
lonely widow who will become the happy mother of 
many children (54:1-10; 65:17-25). Only once, in a 
very disputed line (44:28b), does Dt-Isa mention the 
Temple. Dt-Isa transfers Temple imagery to the outside 
world (40:3-5; 53:4-6); Tr-Isa bitterly condemns the 
greedy Temple leaders of the postexilic age (56:9-57:13). 
6 (IV) The Servant Poems. Duhm first iso- 
lated four songs. Their exact length has remained con- 
troversial; here we locate them as 42:1-7; 49:1-7; 
50:4-9; 52:13-53:12. More and more scholars, like 
Muilenburg, Bonnard, Scullion, McKenzie, Clifford, 
and Melugin, are emphasizing the relation of the servant 
songs with the rest of Dt-Isa. 
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When the four major songs are studied within the 
context of other servant passages in 40-66, the personal- 
ity and mission of the servant become more complex: (a) 
in a positive sense, the servant refers to a beloved and 
chosen one, redeemed by Yahweh, whether this be Israel 
(41:8,9; 43:10; 44:1,2,21), Israel under the name of Jacob 
(45:4; 48:20), or the prophet Dt-Isa and his disciples 
(42:1; 49:3,6), as contemplated by other Israelites or 
foreigners (50:10: 52:13, 53:11), or by the foreigner 
Cyrus (44:26); (b) in a negative sense, the servant is the 
people Israel—blind, deaf, and despoiled (42:19), the 
slave of kings (49:7) —burdened by its sins (43:23, here 
a vb. is used); or Yahweh as burdened by Israel’s sins 
(again a vb. is used, 43:24); (c) in the pl., the word occurs 
once in Dt-Isa of all Israel (54:17) and consistently in 
Tr-Isa either of the few faithful Israelites (54:17; 63:17; 
65:6,9,14,15; 66:14) or of foreigners who are called to 
minister in the Temple (56:6; as a vb., 60:12). 

From these passages the servant appears ever more 
clearly with a mission: 43:10—Israel or Jacob are to be 
witnesses; 44:26, 45:4— Cyrus inaugurates Israel’s new 
exodus; 42:1—the servant’s silent mission distinguishes 
him from Cyrus; 49:1-7; 50:4-9—suffering unites the 
servant with all Israel, or 52:13-53:12—separates him 
from a sinful Israel. In 49:3 the servant is plainly called 
“Israel,” yet in 49:6 the servant’s mission reaches beyond 
Israel, to be a light to the nations. Within Tr-Isa the ser- 
vants are the few good Israelites (62:1-3; 65:8-16) who 
are a source of conversion for sinful Israel (63:17). 

While the servant songs blend into the larger 
development of thought within chaps. 40-66, 
nonetheless textually there are problems wherever the 
songs occur (see Stuhlmueller, CBQ 42 [1980] 21-27). 
Adjacent lines are misplaced from somewhere else 
(48:22; 57:21) or appear as editorial comments (50:10- 
11; 51:4-6). The four songs, moreover, if removed 
along with fragments around them, allow the text of 
Dt-Isa to read smoothly: the trial scene in 41:21-29 con- 
tinues with 42:8-9; the new exodus in 48:21-22 with 
49:9b-12; the image of cloth in 50:3 with 50:9b. When 
lifted out of the context, the four servant songs acquire 
their own unique theological development: 49:1-7—the 
servant, while abused and humiliated, is commissioned 
anew; 50:4~9—he is disciplined and strengthened by 
suffering; 52:13-53:12—even the Gentiles are seen to be 
in awesome contemplation before the suffering and 
rejected servant; 42:1-7—the servant’s mission to the 
Gentiles is accomplished differently from the Gentile 
Cyrus; 61:1-3—the mission of the servant continues 
among his disciples back in the homeland. 

The distinctiveness of the songs, therefore, allows us 
to move the collective interpretation to an individual 
servant of supreme holiness, greater than any single 
Israelite of the past. H. Hegermann has shown that pre- 
Christian Judaism gave a messianic interpretation to the 
servant songs, but it was Jesus who identified himself as 
the servant. Paul, however, continues the collective in- 
terpretation, for he regards himself as the servant (Acts 
13:47; Gal 1:15; Rom 15:21). For the reinterpretation of 
the servant songs in Judaism and in early Christianity, 
see Grelot, Les Poémes 77-260. 


(DBT 531-33. Baltzer, K., “Zur formgeschichtlichen Bestim- 
mung der Texte vom Gottes-Knecht,” Probleme biblischer Theo- 
logie [Fest. G. von Rad; ed. H. W. Wolff; Munich, 1971] 27-43. 
Bonnard, Second Isaie 37-56. Cazelles, H., RSR 43 [1955] 5-51. 
Dion, P.-E., Bib 51 [1970] 17-38 Grelot, P., Les Poémes du 
Serviteur [LD 103; Paris, 1981]. Hegermann, H., Jesaja 53 in 
Hexapla, Targum und Peschita [Gitersloh, 1954]. North, C. R., 
The Suffering Servant in Deutero-Isaiah [2d ed.; London, 1956]. 
Scullion, Isaiah 40-66 133-37; > 16 and 44-46 below.) 
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Outsiders, under the rubric of nations, peoples, ends 

of the earth, or distant isles, are frequently addressed by 
Dt-Isa. According to D. E. Hollenberg (VT 19 [1969] 
23-36), these words can embrace “crypto-Israelites,” 
who apostatized and passed into the ranks of the 
Babylonians but are now being called to conversion 
(42:24-25; 43:22-28; 48:1-11; 50:1-2). In Dt-Isa the 
various words for “nations” can also refer to pagan 
Gentiles who are generally rejected (chap. 47; 49:26) or 
who come to Israel in humility and chains (45:14). In the 
fourth servant song (52:13-53:12) the nations stand 
stunned and aghast before the defeated yet triumphant 
servant, and in Tr-Isa they are called ever more closely 
and respectfully into the ranks of Israel. 
7 (V) Style and Literary Form. Dt-Isa 
shows himself a master in using and at times blending 
traditional literary forms: (a) the oracle of salvation, well 
represented in the Bible (Gen 21:17; 26:24; Joel 
2:21-22): Isa 41:8-13, 14-16; 43:1-4,5-7; (b) a variation 
on the latter, identified by Westermann, the announce- 
ment of salvation: 41:17-20; 43:16-21; (c) the hymn, 
generally an embellishment within other forms, as an 
independent entity only in 42:10-13; 44:23; 48:20-21, 
to mark an important conclusion; (d) the judgment or 
trial speech (cf. Hos 4:1-3; Amos 4:1-3; Isa 1:2-3, 
10-20), frequently employed by Dt-Isa in putting 
idolaters and their gods on trial: 41:1-5; 43:9-13; 
(e) disputation or argument, an informal variation on the 
latter: 40:18-24; 41:27-31; 44:24-28. See also Stuhl- 
mueller, Creative Redemption 16-40. 

No one has sensitized us to the rhetorical elegance of 
Dt-Isa better than J. Muilenburg: the use of alliteration 
(40:5; 47:1); onomatopoeia in which the Hebr sound 
suggests the meaning of the word (40:1a; 42:14); lines 
beginning and ending with the same sound (40:12ab; 
45:9c,20e); strong contrasts (41:17-18); questions 
(43:19; 44:7); imperatives (43:11-12,25). 

(VI) Text and Versions. The MT is very 
well preserved. Among the DSS 1QIsa@ is remarkably 
similar to the MT and 1QIsab is almost identical. The 
LXX is quite inferior. The Vg tends to sharpen mes- 
sianic interpretations (42:8). 

8 (VII) Outline. Dt- and Tr-Isa may be out- 
lined as follows: 


(I) Book of Comfort (40:1-55:13) 
(A) Overture (40:1-31) 
(a) Commissioning of the Prophet (40:1-11) 
(b) Disputations with Israel (40:12-31) 
(B) Prophetic Fulfillment in the New Exodus 
(41:1-47:15) 
(a) The Servant Hears and Is Saved (41:1-44:23) 
(i) Israel’s salvation acclaimed and defended 
(41:1-42:13) 
(1) Champion of justice (41:1-20) 
(2) Military and peaceful ways of 
justice (41:21-42:13) 
(ii) Yahweh, Redeemer and Re-Creator 
(42:14-44:23) 
(1) The blind and deaf servant 
(42:14-43:21) 
(2) Yahweh alone saves (43:22-44:23) 
(b) Cyrus, Anointed Liberator (44:24-47:15) 
(i) Commissioning of Cyrus (44:24-45:13) 
(1) Disputation over world events 
(44:24-28) 
(2) Commissioning of Cyrus 45:1-8 
(3) Disputation with Israel (45:9-13) 
(ii) The Lord’s decree (45:14-25) 
(iii) Trial against Israel (46:1-13) 
(iv) Taunt against Babylon (47:1-15) 
(c) Conclusion (48:1-22) 
(i) Yahweh, first and last (48:1-16) 
(ii) Message of promise (48:17-19) 
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(iii) Concluding hymn (48:20-22) 
(C) Comforting Zion (49:1-54:17) 
(a) From Sorrow to Redemption (49:1-51:8) 
(i) Commissioning of servant prophet 
(49:1-7) 
(ii) Announcement of the new exodus 
(49:8-13) 
(iii) Announcement of salvation for Zion 
(49:14-26) 
(iv) Confidence of the servant prophet 
(50:1-11) 
(v) Promise of salvation (51:1-8) 
(b) Comforting the Mourners (51:9-52:12) 
(i) Lament and comfort (51:9-52:6) 
(ii) Messenger of salvation (52:7-10) 
(iii) Conclusion: A new exodus (52:11-12) 
(c) Thanksgiving for Servant Prophet 
(52:13-53:12) 
(d) Zion, Mother and Spouse (54:1-17) 
(D) Conclusion to the Book of Comfort (55:1-13) 
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(Il) Struggle for New Temple and New Leadership 

(56:1-66:24) 
(A) Oracle of Temple Worship for Outsiders (56:1-8) 
(B) Struggle for True Leadership (56:9-59:21) 

(a) False Leaders; Some Faithful People 

(56:9-57:13) 

(b) Comforting the Faithful (57:14-21) 

(c) True and False Fasting (58:1-14) 

(d) Indictment, Lament, and Victory (69:1-21) 
(C) The Glorious New Zion (60:1-62:12) 

(a) Glory of the New Zion (60:1-22) 

(b) Anointing of the Prophet (61:1-3) 

(c) Glory of the New Zion (61:4-62:9) 

(d) Final Reflection (62:10-12) 
(D) From Sorrow to a New Heaven and New Earth 

(63:1-6:16) 

(a) The Solitary Conqueror (63:1-6) 

(b) Confession of Sin (63:7-64:11) 

(c) True and False Servants (65:1-25) 

(d) Controversy over the New Temple (66:1-16) 
(E) Foreigners at Home in God’s House (66:17-24) 


COMMENTARY 


9 (I) Book of Comfort (40:1-55:13). 

(A) Overture (40:1-31). 

(a) COMMISSIONING OF THE PROPHET (40:1- 
11). These opening lines combine: (a) the scene of 
God’s heavenly council (1 Kgs 22:19-23; Isa 6; see F. M. 
Cross, Jr., JNES 12 [1953] 274-77); (b) the literary style 
of prophetic commissioning as in Isa 6 or Jer 1 (see N. 
Habel, ZAW 77 [1965] 296-323); (c) the religious motif 
of the new exodus; (d) preparations for the Babylonian 
new year with the paving of the via sacra and triumphant 
processions to the capital (see R. Largement, DBSup 6. 
573-74; H. W. F. Saggs, The Greatness That Was Babylon 
[London, 1962] 384-89); (e) the messenger genre and 
the motif of God as shepherd in vv 9-11 (cf. Jer 31:10; 
Ezek 34; Ps 23). 

1-2. God addresses the heavenly assembly in the pl.: 
“Comfort, comfort.” Some scholars visualize God’s 
addressing a group of prophets in whose ranks stands 
Dt-Isa (cf. Amos 3:7; Rignell, Study 9). A steady biblical 
tradition (see above) refers to heavenly beings who hear 
and ratify the divine decisions. comfort, comfort: This 
double imperative is the first of many (51:9,17; 52:1; 
57:14; 62:10). A tone of mercy joined to a majestic style 
sets the pace for this entire ensemble of poems. my people, 
your God: The covenant bonding of Israel and Yahweh 
is expressed here (cf. Jer 31:1,33). 2. speak to the heart: In 
Hebr anthropology the heart was considered the organ 
of reasoning; God is attempting to convince Israel of his 
concern (cf. Gen 34:3; 50:21; Hos 2:16; G. Fischer, Bib 
65 [1984] 244-50). Jerusalem here is not a place but the 
chosen people in exile. To have “received . . . double for 
all her sins” does not so much imply an excess of divine 
anger as it proclaims a completion of the purifying 
process of sorrow (cf. Jer 16:18). The word of God 
begins and completes many of Dt-Isa’s poems. 

3. a voice! It is crying out: Someone speaks up from the 
celestial assembly that the Lord himself is about to lead 
a new exodus through the desert. Again the terms are 
more theological than geographical; the Mosaic days of 
covenant and deliverance are being actualized in the con- 
temporary moment. in the wilderness prepare the way of the 
Lord: The LXX, Vg, and NT (Mark 1:3 par.) divide the 
phrases differently, so as to read, “a voice cries out in the 
wilderness.” Dt-Isa introduces the theme of the way (see 
TDOT 3. 270-93): a manner of life for Israel (Gen 6:12; 


Isa 55:7) and for God (Deut 32:4; Exod 18:25). John the 
Baptist is to announce “the way of the Lord” (Mark 1:3) 
and Jesus declares that he himself is that way (John 14:6; 
Heb 10:20). Christianity, therefore, is called simply “the 
way” (Acts 9:2; 19:9,23). The DSS saw a fulfillment of 
40:3 in the community’s retreat into the wilderness and 
in their “studying the Torah which He commanded 
through Moses” (1QS 8:14-15). 5. the glory of the Lord: 
wondrous manifestation of God’s redeeming presence 
(Exod 14:4,18; 16:7; Isa 58:8), particularly in the Temple 
(Exod 40:34-35; 1 Kgs 8:10-12). Ezek 43:1-2 sees this 
glory return to a new messianic temple, but Dt-Isa 
recognizes it in a worldwide theophany —cf. Pss 96:3, 
7-8; 97:6; EDB 867-71; DBT 202-5. “All humankind” 
(Hebr “all flesh”) denotes helplessness in contrast to the 
wonder of such an undeserved gift (TDOT 2. 317-32; 
DBT 185-88). 

6. Following 1QIsa4, LXX, and Vg, we translate in the 
Ist pers. sg., “I replied: ‘What shall I cry out?’” For the first 
and perhaps only time (cf. 48:16c), the prophet speaks in 
his own name. The repetitious style lets the burden of 
human weakness fall upon the reader. Dt-Isa is following 
the pattern of a prophetic commissioning in which an 
objection always leads to further explanation from God. 
8. the word of our God: Cf. EDB 2598-2606; DBT 666-70. 
In the final strophe (vv 9-10) we sense the mounting 
crescendo: “Go up, cry out: fear not tocry out.” Jerusalem 
here typifies the purified people of Israel on the way of the 
Lord. Dt-Isa never delays over the end of the journey but 
on the people Israel and their way toward redemption. 
good news: Not so much a message as the people whose 
glorious redemption manifests the divine redeemer. 
10 (b) DispuTaTions witTH IsragL (40:12-31). 
While vv 1-11 focus on the glorious procession to 
Jerusalem, vv 12-31 shift attention back to exile and the 
weary people, faltering in their faith in Yahweh and 
tempted to apostasy. Whereas the tone of vv 1-11 
resonated the exuberant hope of chaps. 41-48, that of vv 
12-31 is overcast with the gloom of chaps. 49-54. 
Despite the complexity of this section, certain structural 
lines appear, esp. in vv 18-31. A strong hymnic note 
sustains the praise of Yahweh (vv 12-17,22-24,26,27- 
29), and catch phrases knit the section together: “who?” 
(vv 12,13,14,18,25); “do you not know” (vv 21,28) 
“create” (vv 26,28); “understand” (vv 14,21) 


, 
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12-17. Without mediators as in vv 1-11, God’s voice 
thunders upon earth ina series of questions. Dt-Isa, like 
Job (38:1-42:6), adopts the style of irony for the divine 
speech. This “is a delicate, even risky technique, 
especially when prolonged. . . . It may so easily become 
feeble, or else slip over into sarcasm” (MacKenzie, Bib 40 
[1959] 441). Dt-Isa and Job succeed much better than 
Amos (3:3-8; 5:20; 6:2). Style in Dt-Isa is matched with 
a majestic theology of the Creator’s careful planning, 
unlimited power, and parental concern. Dt-Isa blends 
aspects of wisdom literature into this prophetic disputa- 
tion (R. F. Melugin, VT 21 [1971] 326-37). 

12. God demands an answer for what is happening 
now. Dt-Isa challenges fellow Israelites to measure 
God’s works in the heavens or on earth with the hollow 
or span of one’s hand, with a bushel measure, tongue of 
a delicate scale, or a balance scale (see B. Couroyer RB 
63 [1966] 186-96). The obvious answer is: If you cannot 
do this, then why do you dare to question God’s other 
works in history? This disputation presumes an intimate 
relationship between the cosmos, human history, and 
Israel’s redemption from exile. In quoting this text, Paul 
associates the mystery of Christ crucified (1 Cor 2:16) 
and the mystery of Israel’s temporary estrangement 
from salvation in Christ (Rom 11:34) with a new uni- 
versal creation in Christ Jesus. 13. Unlike other deities, 
Yahweh depends on no one else for knowledge. Angels 
approve and carry out the divine decisions, but they 
never form or challenge them. spirit of the Lord: The 
active, life-giving power of God (61:1; Gen 1:2; Ps 
104:20). 14. God’s actions as creator closely follow a 
divine determination to secure human dignity. justice: 
This word (mispat) introduces another of Dt-Isa’s 
favorite themes. Throughout the Bible, it indicates the 
authoritative declaration of what is just and the effective 
achievement of it. There are several other words for 
“justice,” of different origin but practically synonymous 
in Dt-Isa. God will act in a way consonant with his own 
goodness and with the covenant between himself and 
Israel. 

15-17. Structurally these lines balance the opening 

questions in v 12; each proceeds with a reference to 
water, clouds, and powder. 15. as clouds on the scales: See 
Clifford, Fair Spoken 80. Not even the mightiest nation 
can stand in God’s “way,” neither the distant Gk colonies 
along the coast of modern Turkey (Ps 72:10; Isa 11:11; 
Jer 2:10) nor the neighboring giant powers, symbolized 
by the majestic cedars of Lebanon (1 Kgs 5:6; Isa 10:34; 
Ps 29:6). 17. They can no more oppose God than the 
“void and nothing” of the black abyss in Gen 1:2 could 
block God’s will to create (Isa 41:24-29). 
11 18-31. In this second disputation there is a 
double movement, each introduced with an almost iden- 
tical question about God, spoken either by the prophet 
(v 18) or by God (v 25), leading in each case to a hymnic 
interlude and then turning into another question about 
Israel (vv 21a,28a) and finally a response either about 
Yahweh’s strength (vv 22-24) or human weakness (vv 
29-31). 19-20. Dt-Isa never tires of ridiculing the 
pseudo-deities of other nations, who posed such a severe 
temptation for many who felt that Yahweh had been 
defeated by these gods in the collapse of their own 
nation (see esp. 44:9-20). The Babylonians believed that 
the worship of the gods Bel and Marduk, Tiamat and 
Apsu, kept the process of creation from deteriorating 
into primeval chaos. Dt-Isa will argue that Yahweh 
announced Israel’s destruction not out of weakness but 
out of concern for Israel’s moral integrity. Yahweh, 
therefore, even controlled and made use of chaos (45:7). 
NAB, NEB, Schoors (I Am 246, 258), and others insert 
here 41:6-7. 
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21-24. Despite rapid questions and answers, time is 
suspended in a continuous present moment by the use of 
participles and similar-sounding words. 22. like grass- 
hoppers: Although the phrase can be demeaning (Num 
13:34), it can also, as here, be a term of endearment 
(41:14). 23. Dynasties were toppling and empires crack- 
ing up, even at the zenith of opulence and power (Isa 
10:15-19; 13-14). 

25-27. Holy One: Isa popularized this proper name 
for God while developing his doctrine on faith (— 5 
above). 26. The stars, prominent deities in Babylonian 
mythology, were created effortlessly by Yahweh, simply 
by calling out their name (Ps 147:4-5). A somewhat 
different view is taken in Deut 4:19; 29:25; 32:8-9, 
where these celestial bodies were deliberately left to 
other nations for worship. Dt-Isa represents a decided 
advance in Israel’s dedication to monotheism. The tech- 
nical term for creating (bara’) occurs the first of 16 times. 
Seldom if ever used before Dt-Isa, it now assumes the 
special meaning of a mighty act of Yahweh (only the 
Lord is ever the subj.) that transforms chaos into a well- 
ordered universe. Creation of the material universe is 
not just the first of many creative-redemptive acts; it is 
a continuing quality of Yahweh’s presence with Israel. 
See TDOT 2. 242-49; DBT 98-102; Stuhlmueller, 
Creative Redemption 209-13. 27. my way 1s hidden from the 
Lord: Cf. 49:14; 63:15. By contrast, vv 3-5 spoke of a 
glorious way acclaimed by all humankind! 

28. an eternal God: Recalls the way Abraham called 

upon the name of the Lord at Beer-sheba (Gen 21:33). 
This oblique reference to the patriarchal days, like 
51:2-3, links Dt-Isa with an “eternity” that sweeps into 
the most distant past and across the distant parts of the 
world. to faint and to grow weary: Key words that reappear 
frequently and tie the servant songs with Dt- and Tr-Isa 
(40:29-31; 43:22-24;, 44:12; 49:4; 50:4; 57:10; 62:8; 
65:23). Throughout the ministry of both Dt- and Tr-Isa 
weariness seems to be a major obstacle. The servant 
turns this liability into a way of ministering to fellow 
Israelites! 31. The prophet provides an excellent OT 
description of faith. Waiting upon God intensifies a 
sense of helplessness and an appreciation of God’s 
redeeming power (Isa 8:16-18; Hab 2:3-4; Pss 25:3,22; 
27:14). Another image of the new exodus (Schoors, ] Am 
257) is a link with the beginning of this chap. 
12 (B) Prophetic Fulfillment in the New 
Exodus 41:1-47:15). These chaps. constitute the major 
work of Dt-Isa and form a systematized theology of 
creative redemption. Topics center on a new exodus, in- 
augurated by Cyrus, enabling the servant Israel to be a 
light to the nations. Dt-Isa argues his case against other 
gods in the hope of winning back the crypto-Israelites 
who had passed into the ranks of the pagan Babylonians 
(> 5 above). 

(a) THE SERVANT HEARS AND Is SAvep (41:1- 
44:23). 

(i) Israel’s salvation, acclaimed and defended 
(41:1-42:13). Through a series of trial speeches, Dt-Isa 
argues (a) that Yahweh alone is God on the grounds of 
announcing and already fulfilling the new prophecy 
about Cyrus as liberator of Israel (41:1-7,21-29; 
42:8-9); (b) that the servant Israel, so silent and insigni- 
ficant in comparison with Cyrus, is the object of the 
Lord’s concern (41:8-16) and is commissioned as chosen 
leader (42:1-7). Two other sections add a joyful 
response, the announcement of the new glorious exodus 
(41:17-20) and the concluding hymn (42:10-13). 

13 (1) Champion of justice (41:1-20). Cyrus 
was a Persian, of Indo-European stock, descended from 
a people who settled in the high plateau area SE of 
Babylon. In 559, he became king in Anshan, a vassal 
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within the larger domain of the Medes, but in 10 years 
he had already captured Ecbatana, the Median capital. In 
the winter of 546, he led his army over the frozen moun- 
tains of Lydia (in central Turkey) for a surprise attack on 
the “golden” capital of Croesus, and in 539 he was to 
become master of Babylon. Dt-Isa portrays Yahweh, 
summoning the world to his court of justice to witness 
the fulfillment of his eternal purposes (cf. Isa 1:2-3; Mic 
6:1-2). The prophet draws on the legislative procedure 
of the ancient Near East (see C. Westermann, Basic Forms 
of Prophetic Speech [Phl, 1967]): v 1, the legal summons; 
vv 2-4a, the trial procedure; vv 4b-~7, the verdict. 1. 
silence before me, coastlands: With biblical precedence (Zeph 
1:7; Hab 2:20) God’s opening words lead to a solemn 
revelation to crypto-Israelites scattered throughout the 
empire and seemingly lost to their religious identifica- 
tion (see D. E. Hollenberg, VT 19 [1969] 23-36). 2-4a. 
There is, perhaps, some allusion to Abraham (Torrey; 
Kissane; most Jewish authors), but Cyrus, though not 
named until 44:28, is the dominant figure here, coming 
so swiftly from the E that he hardly seems to touch the 
ground (cf. Ps 19:5c-7). Cyrus is the “champion of 
God’s justice” (NAB), a transl. of sedeg, which denotes 
the Lord’s fidelity to the promises to save Israel. Schoors 
(I Am 54) extends the scope of the Lord’s just action in 
Dt-Isa by describing sedeq as “world order.” 

14 4c-5. God’s verdict enunciates a theology of 
history. God is at the beginning of every event, no mat- 
ter how cosmic and colossal (40:12-13), how familiar 
and insignificant (40:27-28); he is also at the conclusion, 
ensuring a perfect fulfillment of his designs (55:10-11). 
In Hebrew, “beginning” (v 4b) and “first” (v 4c) are 
almost identical words. From other poems we learn that 
“first” refers to prophecies already fuifilled and “last” to 
the great new one on the verge of fulfillment. Nonethe- 
less, prophecy is seen not merely as words nor even as 
events but as a revelation of the person of Yahweh who 
is First and Last (44:6; 48:12). Dt-Isa twice emphasizes 
the divine “I” and frequently throughout his prophecy 
uses the sacred name Yahweh, revealed to Moses (Exod 
3:14-15). This insight into world history strengthens 
the interpretation of the divine name that understands it 
to mean, “I am he who is always there [with you]” (see 
Eichrodt, ETOT 1. 187-92). 6-7. These lines, transferred 
at times after 40:20, seem anticlimactic here, yet they 
harmonize well with the argumentation against idolaters 
in poems on “first and last” (41:21-29; 42:8-9). 

8-16. Two oracles of salvation occur here, each tell- 
ing servant Israel, “Do not fear,” and then offering 
reasons and the final result of Yahweh’s actions. For the 
first time God calls the exiles “my servant” (> 6 above). 
Abraham my friend: Lit., “my beloved”; cf. 2 Chr 20:7; Jas 
2:23. 10. For this tense and solemn moment, Dt-Isa 
employs a phrase characteristic of worship and theoph- 
any, the trademark of an oracle of salvation: “Fear not” 
(Gen 15:1; Deut 20:1; Josh 8:1). 11-12. The rhythm is 
retarded to the sorrowful gind meter of a 3-2 beat (cf. 
Lam), yet to Israel’s consolation. There is tolled the death 
of every power opposing God’s plans of salvation. 
13-16. A second oracle of salvation with “Fear not!” 14. 
For the first of 14 times Dt-Isa introduces the title “Your 
Redeemer” (42:14; 44:6; etc.). Hebr go’él always includes 
two ideas: (a) a close bond, usually of blood; (b) an 
obligation to come to the other’s assistance. It can be 
translated “nearest of kin” (Lev 25:25). God established 
the g6’él relationship with Israel by the great redemptive 
acts of the exodus and the Sinaitic covenant (Exod 6:6-8; 
15:13); God now lives up to this obligation (see Stuhl- 
mueller, Creative Redemption 99-131). 

15 17-20. A song of exquisite literary beauty. 
The opening line about the poor and needy searching for 
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water sustains an im (pronounced eem) sound, even in 
the phrase, “there is none.” The next section, about 
parched tongues, carries a deep guttural sound, a gasp- 
ing ah. God does not answer with words, but with 
actions of wondrous magnitude: rivers flowing atop 
mountains and in desert valleys and sacred trees of para- 
dise (Isa 55:13; Ezek 31:8-9; Zech 1:8; Neh 8:15). 20. 
God’s redemptive acts bring a new creation. 

16 (2) Military and peaceful ways of justice 
(41:21-42:13). Dt-Isa contrasts Cyrus’s military ad- 
vances (41:21-29+42:8-9) and the servant’s peaceful 
means (42:1-7) and concludes on a happy note (42:10- 
13). The parts are stitched together with literary finesse: 
Only Yahweh declares the future (41:26,28; 42:9; 
42:12); the gods are empty wind (riah, 41:29) and the 
spirit of Yahweh (raah, 42:1) anoints the servant; gods 
are chosen by their worshipers (41:24) but Yahweh 
chooses the servant (42:1); legal phrases abound in 
41:21-29 and in 42:1-4; the Hebr word hén, “favor,” 
occurs at 41:24,27,29; 42:1,9 (Melugin, Formation 
100-1; Muilenburg, IB 5. 447-64). 21-29. A new trial 
scene begins, ridiculing the Babylonian idols and their 
worshipers. Would they ever have announced Cyrus’s 
conquest of their own city Babylon, in order to set the 
Israelites free? Dt-Isa absolutely denies the existence of 
all gods except Yahweh. The trial concludes that the 
other gods are “wind and emptiness,” the latter (tohi) in- 
dicates in Gen 1:1 the dark, formless, and even chaotic 
mass before God’s spirit began the process of creation. 
27. An extremely difficult text, probably a later gloss 
(Clifford, Fair Spoken 87), accentuating the role of 
Jerusalem. 

17 Confirmation of the peaceful servant (42:1-7). 
Verses 1-4, spoken about the servant, represent one of 
the final songs by Dt-Isa—or, better, by his follower Tr- 
Isa, about the master (> 6 above). There is textual 
disturbance, so that the trial against the idols has been 
interrupted and will continue in vv 8-9; vv 5-7 include 
fragments in the more exuberant style of the hymnic 
passages of Dt-Isa (E. Vogt, EstBib 34 [1960] 775-78). 
1QIsa4 marks a distinction before and after vv 1-4. The 
servant is a “chosen one” like Moses (Ps 106:23), David 
(Ps 89:4), and all Israel (1 Chr 16:13; Isa 41:8); as 
servant, he fulfills the role of Davidic king (2 Sam 2:18) 
and messianic king (Ezek 34:23-24). Not only is he set 
in contrast to the military tactics of Cyrus, but he is 
commissioned to “bring forth justice” (miSpat, 40:14), a 
legal decision ratifying and executing the divine will. 
Except in rare cases (Judg 4:5; 1 Sam 7:6; 3:20), this 
power was reserved to kings, priests, and local magis- 
trates. Prophetic preaching is called judgment (miXpdt) 
only in Mic 3:8. The servant, however, has still other 
qualities, for he imparts teaching (tra), a task never done 
by kings but only by prophets (Isa 8:16; Zech 7:12) and 
priests (Jer 2:8; Ezek 7:26); see North, Suffering Servant 
139-42. 

1. As God speaks, perhaps to the heavenly court (cf. 
40:1-2), his words reach foreign nations (géyim) and dis- 
tant isles. my spirit: This endowment, important for any 
extraordinary redemptive work, was promised the mes- 
sianic king (Isa 11:1) and will later be given to the entire 
messianic community (Joel 3). While the LX X added the 
words “Jacob” and “Israel,” the NT applied the words to 
Jesus at his baptism (Mark 1:11) and transfiguration 
(Matt 17:5). my chosen one: Only in Dt-Isa does bahar, “to 
choose,” reach beyond Israel’s national boundaries and 
in some fashion include other nations; see J. Scharbert, 
“Erwahlung,” Dynamik im Wort (Stuttgart, 1983) 13-33. 
2-3. The servant accomplishes his mission quietly. “To 
cry out” normally indicates a person in special need 
(Elliger, Deuterojesaja 209), so that the servant stands 
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quiet and strong. The descriptions of the servant as not 
breaking the bruised reed nor quenching the smoldering 
wick indicate a gentle respect for others, even a detection 
of strength in their weakness. The NAB omits the last 
part of v 3, “he will introduce justice effectively” and the 
first part of v 4, “he will never fail nor be discouraged.” 
4. “Wait” (yh) indicates energetic striving for life (Job 
6:11; 13:15). “Coastlands,” apostate or crypto-Israelites, 
scattered throughout the Babylonian Empire and lost in 
the crowd (cf. 41:1), are being called to conversion. 

5-7. These fragments of servant songs and pieces 
from the hymnic style of Dt-Isa insist on the power of 
God’s word in recreating the universe (Elliger, Deutero- 
jesaja 224; cf. 40:25-27). A series of participles reveals 
the effects of God’s word. What happened in the begin- 
ning continues at this moment, as Israel emerges from 
darkness to light. light: Not a new revelation but a source 
of warmth, life, and therefore liberation from slavery. 
Israel is the first to benefit from this creative-redemptive 
power of God. “People” (‘am) ordinarily refers to Israel, 
so that the universal scope of salvation is not certain; see 
S. Purdbéan, I! Patto nuovo in Is 40-66 (AbBib 8; Rome, 
1958). 6. for the victory of justice: A single word in Hebrew 
(sedeq), with a rich nuance of meaning (41:8-10). I have 
formed you: Evokes the image of the creation of the first 
human being (Gen 2:7), like a potter carefully modeling 
clay. 7. People must recognize their blindness and im- 
prisonment before they can be cured and freed. These 
lines may help to explain Isa 6:9-10. 8-9. A continuation 
of the trial scene interrupted by the servant song and its 
fragments. 
18 10-13. The editor concludes an important sec- 
tion of Dt-Isa’s preaching with one of the few indepen- 
dent hymns in the book. These lines are replete with 
phrases also found in the psalms (Pss 96:1; 98:7; 
Scullion, Isaiah 40-66 44). After announcing “new 
things” in v 9, the prophet intones a “new song” to 
Yahweh. God will claim subjects in Kedar in the Arabian 
peninsula (Isa 21:16; Jer 2:10) and Sela, S of the Dead Sea 
and capital of Edom (Isa 16:1; Obad). 13. “Like a 
hero... warrior,” God manifests his zeal for world 
salvation. Dt-Isa’s language is reminiscent not only of 
Babylonian myths of primeval struggle (51:9-10) but 
also of Israel’s early poetry (Exod 15:3; Ps 24:8). 
19 (ii) Yahweh, Redeemer and Re-Creator (42:14- 
44:23). While servant Israel still holds a prominent 
place, Dt-Isa directs more attention to Yahweh, who 
achieves the new exodus and the new creation (42:14- 
43:21), announced and accomplished by himself 
(43:22-44:23). 

(1) The blind and deafservant (42:14-43:21). 

Dt-Isa contrasts helpless Israel (42:18-25) with a com- 
passionate Lord (43:1-7). The opening lines, 42:14-17, 
remind us of 40:1. In an extraordinary use of feminine 
imagery, “God groans aloud like a woman in travail.” 

Trial of the blind servant Israel (42:18-25). Words 
like “blind” and “darkness,” although with different 
nuances, link this poem with v 15 and 43:8. In putting 
Israel on trial Yahweh addresses the defendant (18), asks 
questions (19), sets forth the accusation (20-21) and the 
punishment (22), repeats the accusations (23-25). 
Underlying this trial is Israel’s complaint that Yahweh 
deserted his people in the destruction of Jerusalem and 
their subsequent exile. 19b. For Dt-Isa blindness 
amounted to the inability of Israel to accept the earlier 
prophecies of doom and to recognize a plan of God in 
the exile. “Covenanted one” translates méSullam, from the 
same root as $além, “peace,” “well-being.” 21. was pleased 
.. . for his justice: These phrases connect these lines with 
two major servant songs (42:6; 53:10), to show that 
suffering purifies, strengthens, and enables one to share 
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salvation with many others. 25. These lines have their 
own element of rhetoric; the conditions of the exile were 
not painful for everyone, nor were all the people so 
wicked (Jer 29). 

20 New exodus, new creation (43:1-8). This 
poem, one of the finest of Dt-Isa, interprets the return 
from exile as a new creation, performed from the obliga- 
tions of blood relationship. It is skillfully stitched into 
place and just as carefully structured: references to fire 
occur in 42:25 and 43:2; three key words form an in- 
clusio, uniting vv 1,7 (create, form, name); blindness and 
deafness construct another inclusio between 42:18-19 
and 43:8. Verse 1 begins with “now” and closes with 
“you,” in Hebr almost identical in sound. A series of 
participles draws out the full effects of the phrase “Thus 
says Yahweh,” creating you and forming you (42:5). The 
melodic sound of this line leads to the majestic tone of 
the next, where theophanic words are pronounced in the 
first of two oracles of salvation: “Fear not” (41:10). The 
reason not to fear is based on tradition and the people’s 
faith: “For I am your kinsperson,” (Hebr gé’altika), a 
variation on the word go’él which before Dt-Isa was not 
a normal title for Yahweh but was used in secular life for 
the bonds of blood and its consequent obligations in an 
extended family (Stuhlmueller, Creative Redemption 
100-4; TDOT 2. 350-55). The Lord acts out the go’él 
relationship with Israel, bringing his children back from 
slavery, retrieving their family homestead in the promised 
land and raising up many children (54:1-10). 2. water... 
fire: These symbolize danger and destruction (Isa 
51:9-10; Gen 6-9 [deluge]; Exod 14:21-31, 15:8-13; Ps 
89:10-11). 3. Israel is preferred to all other countries, 
represented by Egypt and what lies beyond in Africa: 
Seba and Ethiopia. The word “ransom” is not to be taken 
literally; in saving his people, God never paid a price to 
the evil one. 5-6. The great ingathering (Jer 31:1-22; 
Ezek 37:15-28) will exceed all expectations (Gal 
3:26-29; Eph 2:13-16). 7. So thoroughly do God’s 
children share divine life that they are no longer addressed 
by their own name but by the Lord’s. 

9-13. This new trial against idols and their wor- 
shipers (41:21-29) adds a new element—Israelites are 
summoned as witnesses. 9. Yahweh allows the nations 
(or does Dt-Isa have crypto-Israelites in mind? cf. 41:1; 
42:10) one more chance to demonstrate whether or not 
Babylonian gods “foretold the earlier things” (42:9; 
40:4). Because knowledge meant a total, experiential in- 
volvement, prediction implied a steady control of the 
flow of events. 10. Israel, by her tenacious survival and 
by her still more wondrous resurgence, witnesses to the 
world that Yahweh alone is God and savior (cf. Acts 
1:8). Three strong vbs., “know,” “believe,” and “under- 
stand,” lead to the divine declaration, “I am he.” 11. J, J, 
Yahweh: This statement of strong personal divinity 
places God’s full power at the service of Israel and the 
world—foretelling, saving, creating, and making 
known (44:6-8). 

21 43:14-21. After a fragmentary oracle (vv 
14-15, with v 14b “corrupt beyond restoration,” 
Scullion, Isaiah 40-66 51-52), another masterpiece of 
poetry and theology occurs (vv 16-21). The prophet 
continues a favorite theme, the new exodus. 14. Yahweh 
is to be known as the one at work “redeeming you,” and 
as such is “the Holy One” (40:25). Nothing is so 
mysterious and distant about God—as the word “holy” 
connotes —as the extent of his redeeming love. 15-17. A 
series of participles answers the question Who is 
Yahweh? by portraying the exodus out of Egypt, ending 
in the final scene in which the Egyptians lie defeated. 18. 
The first exodus helped Israel to perceive what Yahweh 
was doing now, but it was also being eclipsed in a 
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fulfillment beyond all hopes (cf. von Rad, OTT 2. 248). 
22 (2) Yahweh alone saves (43:22-44:22). 
While Yahweh appears forcefully as Israel’s savior, 
nonetheless by contrast Israel shows up as a servant who 
has become a burden even to Yahweh, yet is chosen, 
forgiven, and redeemed, to the joy of the entire earth. 

Trial speech against Israel bv servant Yahweh 
(43:22-28). Elements of a trial are incorporated here 
rather freely. Verses 23a and 24a closely parallel each 
other, as do vv 23b and 24b. Human ingratitude and 
divine mercy meet; God’s invectives, delivered in court- 
room style, are followed by forgiveness. The buildup is 
massive; each line in vv 22-24 begins with a negative. 
This section is difficult to interpret, precisely because the 
prophet shifts from preexilic days, when sacrifices were 
offered as though they were the essence of religion (Isa 
1:11-15), into the exilic period, when sacrifices were 
impossible. 23a. you are making me your servant: One of the 
most daring phrases about God in the entire OT, esp. so 
against the background of Dt-Isa’s servant theology. 
One of the key words is “weary.” Both Israel and God 
are weary, but for different reasons. 26. “Remember” can 
be a technical juridical term; hence the rendering: “Bring 
a charge against me! Let us go to court” (Scullion, Isaiah 
40-66 193-4). 27-28. The strong “corporate personal- 
ity” of Israel is here manifest. The future is seen to exist 
already in the forebears; ancient blessings and curses ex- 
plain the present situation. our first father: Jacob (Gen 27; 
Hos 12:2-7; Jer 9:3). your ancestors: The unworthy 
prophets and priests (Mic 3:5-12; Isa 28:7). 

44:1-5. This oracle of salvation begins in vv 1-2 with 
strong declarations: “Hear now,” “Thus says Yahweh,” 
“Fear not,” each concluding with a theme of mercy. 1. 
God speaks the word of divine election, and his people 
are formed in the womb of God’s gentle care, a theme 
from Jer 1:5; 20:18, to be repeated in the servant song 
of 49:1 (cf. Ps 139:13-18; Job 10:10~11). 2. God calls 
this child “darling” (yéariin), a term of endearment, a 
diminutive probably from yaar (to be upright) and here 
rhyming with Israel in v 1 (Deut 32:15; 33:5,26). 3. As 
Israel receives the spirit, extending new life through her 
offspring, the land will be transformed into a new 
paradise. The symbol of water frequently accompanies 
the spirit of God (Ezek 36:25; Zech 12:10; 13:1; John 
3:5; 7:37-38). 5. Gentiles, at least individually, shall 
confess Yahweh as their only savior and shall even 
tattoo the name Yahweh on their hands (Exod 13:9; 
Ezek 9:4; Rev 7:3). Membership in the chosen people 
will not depend on blood descent but on faith imparted 
by the spirit of God (Rom 4:16-17; 8:14-17). 6-8. In 
this trial speech Yahweh declares that he alone is Israel’s 
king, redeeming his people. 6. Lord of hosts: A title com- 
mon with Isaiah of Jerusalem (6:3,5; 3:1; 5:14) and quite 
frequent in Dt-Isa (45:13; 47:4), extending Yahweh’s 
domain over the sun, moon, and stars, imparting a sense 
of power and majesty (40:26; 45:12). In the present set- 
ting, however, Yahweh is discrediting the heavenly 
hosts, worshiped by the Babylonians, and thereby 
claiming for himself a cosmic sweep of power (EDB 
1031-2). 7-8. By his word God not only foretells but 
also accomplishes, and its glorious fulfillment in Israel 
will make that people his “witness” (43:10). Dt-Isa 
speaks of prophecy and revelation not as words whis- 
pered by God in the souls of ecstatic seers but rather as 
his mighty presence, directing human history for the 
redemption of Israel. 

23 9-20. Some, like Muilenburg, BHS, and 
Scullion, recast all or part of these lines into poetic form. 
While there is no reason to deny this piece to Dt-Isa, still 
it differs stylistically from other poems that call the same 
defendants to trial (41:21-29 + 42:8-9. 43:9-13). This 
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section is tied with the preceding trial against other gods 
and with the following poem, assuring Israel that all sins 
(especially of idolatry in the case of the crypto-Israelites?) 
are forgiven (44:21-22). The piece is dramatic in its 
momentum: workers with metal (v 12) and wood (v 13), 
and their procurement of material (v 14), deciding 
whether to burn the wood for cooking a meal or to make 
an idol (vv 15-16), then bowing in worship (v 17)—how 
absurd (v 18)! Similar to Jer 10:1-16 and Wis 13:11-13, 
the argument presumes that all images are idols and that 
all idols are gods and goddesses reduced to metal, stone, 
and wood. In the ancient Near East idolatry was not that 
simple, for at times the idol was the pedestal for the in- 
visible deity, as the ark and its accompanying mercy-seat 
were for Yahweh in the Temple (Exod 25:17-22), 
21-22. This prophetic exhortation shows many 

points of contact with other poems: “my servant,” “I 
form you” (43:1; 44:2); “remember” (43:18,25-26); v 22 
almost repeats 43:25 (Melugin, Formation 122). Yahweh 
carefully forms the character of his people, like a potter 
forming a vase (42:6; 43:1), and despite their complaints 
(40:27) he assures them: “You shall never be forgotten.” 
IQIsa@ expresses this divine promise in a slightly 
different way: “you shall not disappoint me.” The in- 
struction concludes: “Indeed, I am your kinsperson” (cf. 
43:1-8). 23. This finale, an independent hymn, intones 
a glad cry which echoes from every part of the earth. 
With Israel redeemed, the world is transformed (cf. Rom 
8:18-22). The last two lines can be translated: “Indeed, 
the Lord is your kinsperson, Jacob, and in Israel he 
displays his masterpiece” (cf. NEB). 
24 (b) Cyrus, ANOINTED Liperator (44:24- 
47:15). This is the second major section of chaps. 
41-48. While 41:1-44:23 centered on the role of the 
servant in fulfilling the prophecy of the new exodus, this 
series focuses on Cyrus, to be commissioned by name 
over the objections of Israel (44:24~45:13), according to 
the Lord’s just decree (45:14~25), argued again with an 
obstinate Israel (chap. 46) and fulfilled with the collapse 
of Babylon (chap. 47). With alliteration, repetition, 
rhyme, and assonance, with the full orchestration of all 
his major themes of redemption, creation, word of God, 
and prophecy, Dt-Isa names Cyrus as the Lord’s 
anointed, Dt-Isa clearly recognizes the Lord’s positive 
direction of international politics and follows in the 
attitude of Isa. The Babylonian army was the Lord’s 
instrument to fulfill earlier prophecies in the destruction 
of Jerusalem (what Dt-Isa consistently calls “first 
things”), and Cyrus is the chosen and anointed one for 
the fulfillment of the “last things.” Later, in composing 
the servant songs, Dt-Isa distances himself from such an 
active role of political and military might and opts for a 
nonviolent solution (M. C. Lind, CBQ 46 [1984] 
432-46). For this reason 42:1-7 was inserted into the 
first series of poems. 

(1) Commissioning of Cyrus (44:24~45:13), 
This is a set of three independent pieces (44:24-28; 
45:1-7(8]; 45:9-13) that are rather carefully stitched 
together, with an inclusio that unites 44:24 with 45:7, 
repeating three key words (“form,” “make,” “do these 
things”). The third poem responds to Israel’s objections 
over the strong endorsement given to Cyrus in the first 
two poems, 

(1) Disputation over world events (44:24-28). 
Dt-Isa quickly scans world history as it relates to Israel, 
from the devastation of their country to their imminent 
return to it. The prophet utilizes a series of 13 participles 
to impart the style ofa hymn of praise: “redeeming you,” 
“forming you from the womb [of history],” “making all 
things.” 26. raising up the word of his servant: God confirms 
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the hopes of his servant, Israel (41:8). The pl. “servants” 
in some translations (NAB, NEB) parallels the second 
line, “messengers,” so that both words would refer to the 
earlier prophets, who announced the destruction of 
Jerusalem. 27. Watery depths symbolized monstrous 
evil powers, releasing destruction upon the peaceful land 
(43:2; 51:9-10). 28. For the first time, the prophet pro- 
nounces the name Cyrus; God declares him “my shep- 
herd” (or king—40:10-11). The last two lines of this 
verse were probably added. They are introduced by an 
infinitive, clearly breaking the continuum of participles; 
the word “temple” is never used by this prophet, who is 
unsympathetic to Temple sacrifice. 

25 (2) Commissioning of Cyrus (45:1-8). A 
divine decree (Pss 2; 110) announcing the royal enthrone- 
ment of Cyrus. Only here in the OT is a foreigner called 
the Lord’s “anointed”—Hebr ma3fah or “messiah”; Gk 
christos, hence “Christ”; see S. Mowinckel, He That 
Cometh (Oxford, 1956) 3-9. The OT never uses masfah 
as a title for the promised one to herald the final age of 
Israel. The title is reserved principally for kings (1 Sam 
16:6; 2 Sam 19:22) but is shared also with prophets (Ps 
105:15) and priests (Lev 4:3; Dan 9:25-26). 1. whose right 
hand I grasp: At their coronation, Babylonian kings 
grasped the hand of the patron god, Bel-Marduk. Dt-Isa 
envisions Yahweh’s grasping Cyrus as a legitimate king 
to preside over the restoration of Israel. How disap- 
pointed will the prophet be when later Cyrus grasps the 
hand of Bel-Marduk, as is declared in the Cyrus cylinder 
(ANET 315-16) and in the name of this god allows the 
Jews to return to their homeland. 2. level the mountains: 
The phrase turns the march of Cyrus’s army into another 
exodus (40:3-4). “Bronze gates” to the number of 100 
are recorded by the Gk historian Herodotus (1.179; see 
Scullion, Isaiah 40-66 68). 3. treasures: Those of such 
legendary figures as Croesus fell into Cyrus’s hands. 4. 
God was directing the steps of Cyrus, “even though you 
do not know me.” Here is a practical expression of “God 
the first” (44:6). The Lord was making sure that world 
history converged upon his designs for a tiny captured 
group of people, Israel. Ancient historians like 
Herodotus and Xenophon would scorn such bragga- 
docio. 7. Although Yahweh is said to be the author of 
both good and evil, evil is no giant swaggering ruth- 
lessly through the world; somehow, it accomplishes 
God’s will for Israel (Amos 3:6; 4:13; Isa 10:5-20; Judg 
2:6-3:6). 

8. Because of the strong inclusio, uniting 44:24 and 
45:7, this verse is evidently inserted here by the editor, 
a prayer in the style of a hymn, to conclude the anointing 
ceremony for Cyrus. It urgently beseeches God to bring 
salvation out of all these earthly events (Isa 11:1; 
55:10-11). “Justice” (40:14) and “salvation” were 
translated by Jerome as proper names—the “just one” 
and the “savior,” which in his commentary are inter- 
preted of Cyrus. His Latin translation is well known in 
the Advent hymn Rorate caeli desuper. 

(3) Disputation with Israel (45:9-13). Dt- 
Isa follows the earlier prophets in a strong invective 
against Israel (Amos 5:7,18; Isa 1:4,24), imitating a 
funeral lament to declare the deadly foolishness of acting 
against God; see R. J. Clifford, CBQ 28 (1966) 458-64; 
TDOT 3. 359-64. The lines are carefully interlocked by 
a series of key words (“work,” vv 9,11; “children,” vv 
10,11; “hands,” vv 9,11; “maker,” vv 9,11). No one 
should be so foolish as to question God’s wisdom. God’s 
demand of absolute obedience is not based, however, on 
blind subservience, but rather on his delicate concern 
implied in the image of a potter and parent, with per- 
sonal attention emphasized by the repetition of the 
pronoun “I.” He refers to the creation account (Gen 2:7; 
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SIGE Ifoe MeO? wee (C, Je, Waewidley, W778 IL {pox 
457-61). 12. Both by reason of the images of forming 
pottery and begetting children and because of the world 
scene dominated by Cyrus, Dt-Isa is led to enunciate 
one of his clearest statements about the Lord’s creating 
the universe and humankind. 

26 (ii) The Lord’s decree (45:14-25). These lines 
bring the preaching of Dt-Isa to some of its finest theo- 
logical moments, but there are serious textual or literary 
problems. 14-17. A concatenation of fragments united 
in the universal acclaim of Yahweh. Some of the textual 
problems are the following: in v 1, Zion is addressed in 
2d pers. sg. fem., whereas in v 15 in 2d pers. sg. masc.; 
in v 17a Israel is spoken about in 3d pers. sg., but in v 
17b in 2d pers. masc. pl. 14. The wealth of all nations 
symbolized by the gifts of Egypt and other distant places 
in Africa (cf. 43:3), will flow into Israel (Isa 2:2-5; Ps 
72:8-11). The ecumenical attitude is not exactly exem- 
plary, as foreigners come “in chains.” 15. truly you are a 
hidden God: Some translators unnecessarily emend the 
Hebr to read “with you God is hidden.” God’s redemp- 
tive acts are concealed within human instruments, even 
within the pagan Cyrus. 

27 18-25. This trial speech with Israel is held 
together by an inclusio: phrases of vv 18-19 are repeated 
in vv 21-23. In hymnic style it resounds with participles 
that are intercepted with victorious acclamations. 19. 
Paradoxically “the hidden God” of v 15 never speaks in 
hiding! God’s word is heard not by a few devotees 
acquainted with magical formulas but by every faithful 
Israelite. The God who creates empty waste and dark- 
ness (45:7) is not to be found in empty waste, for God 
is transforming the exile into a new creation. 20-21. The 
trial of the crypto-Israelites gets seriously under way 
with the questioning of the defendant. The remnant of 
Israel is being summoned away from the false Baby- 
lonian gods who never anticipated the collapse of their 
own city (44:25). When Yahweh foretold the future 
through his prophets, he was setting in motion the 
means of its fulfillment. The “remnant” doctrine is 
implied in the phrase “survivors from among the Gen- 
tiles” (Isa 10:21-22). It is a difficult doctrine to define, 
for remnant is not to be decided numerically (prophets 
were not impressed by externals) nor by an interior state 
of lowliness (prophets were too realistic for that). 
Remnant at times implies destruction with only a few 
survivors (Amos 3:12; 5:15) who become the hope for 
the future (Zeph 3:12), out of whom God reconstitutes 
a new Israel (Zech 9:7). Remnant declares not only that 
God is the source of all life but also that God brings this 
life out of lowly origins and an attitude of faith (Joel 
3-4); see G. F. Hasel, The Remnant (2d ed.; Berrien 
Springs, 1974); DBT 484-86. 22. ends of the earth: 
Because of the inclusio formed by the phrase “descendants 
of Jacob/Israel” in vv 19 and 25, directing the poem to 
the chosen people, this reference must not be read as a 
call to universal salvation. Rather it refers to crypto- 
Israelites scattered through the Babylonian Empire and 
already succumbing to apostasy. The fulfillment of 
prophecy and of Israel’s finest hopes is to be found “only 
in the Lord.” 23. These verses have inspired an early 
Christian hymn to Jesus (Phil 2:10-11; Rom 14:11). 
28 (iii) Trial against Israel (46:1-13). While un- 
masking the ridiculous powerlessness of the Babylonian 
gods, Dt-Isa announces a proclamation of salvation (vv 
1-4), follows with an impressive trial against crypto- 
Israelites, who are faltering and apostatizing (vv 5-11), 
and concludes with another speech for Israel’s salvation 
(vv 12-13). Several key words act like yeast to leaven the 
mix: na’, “to carry,” in vv 1b(twice),2a,3b,4b,7a; sabal, 
“to carry or to hold on one’s lap,” in vv 4a,4b,7a. The vb. 
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nasa’ frequently has a meaning of tender concern (Isa 
40:11; Exod 19:4; Deut 32:11; Ps 91:2), and sabal con- 
veys the legal idea of adoption, a ceremony enacted by 
placing the child upon one’s lap near the genital organs 
(Gen 30:3; Ruth 4:16). 

1-4. The poem begins with the humiliation of the 
gods. It is difficult to know if the prophet thinks of 
statues as carricd in religious procession or as carted 
hastily out of the city for protection against Cyrus’s 
advancing army (see ANEP 537-38). The short staccato 
phrases in vv 1-2 suggest the deities’ quick downfall. 
The Hebr word “idol” resembles “toilsome work”! Bel: 
God of heaven and father of gods, merged with Marduk, 
the great god of Babylon (Jer 50:2; Bar 6:40; Dan 
14:2-21). The elevation of Bel-Marduk was celebrated 
lavishly in the Babylonian ritual. As the great creation 
myth Enuma Elish was reenacted, the forces of chaos 
were thought to be withstood for another year (ANET 
60-72; DOTT 3-16). Nebo: Marduk’s son, “secretary- 
god,” who possessed the tablets of destiny. His popu- 
larity can be judged from many Babylonian names: 
Nabopolassar, Nebuchadnezzar, Nabonidus. 2. This 
prophecy was not literally fulfilled. Cyrus reversed the 
policy of conquerors, leaving the statues in their own 
temples and returning those that the Babylonians had 
stolen. 

29 3. the remnant of Israel: Yahweh calls them his 
loving responsibility (45:20; Deut 1:31; Hos 11:3; Ps 
21:10). Each line in v 3b ends with a Hebr word for 
womb. Israel always remains a child in need of Yahweh’s 
care. 4b. Rhetorically effective, not only by the repeti- 
tion of the divine “I” but also by a reversal of tenses: 
“And I have done [this] and I will [always] do [this]; and 
I will carry [you] as I have [always] saved [you].” 5-11. 
This trial scene has many points of similarity with 
40:18-24: questions, sarcasm about Babylonian gods, a 
call to remember. 8. The crypto-Israelites are called 
“rebels.” A series of four imperatives demands imme- 
diate response. 10. Yahweh acts effectively according to 
a personal plan of salvation. 11. the bird of prey from the 
east: Cyrus (41:2; 45:1-7). 

30 (iv) Taunt against Babylon (47:1-15). After 
the demise of the Babylonian gods, Dt-Isa chants this 
dirge in the 3+2 qind meter (> Hebrew Poetry, 
12:16-19). The sorrow is in mockery because the city 
before him is still wealthy, carefree, and independent; 
the prophet detects its corrupt interior. Its death 
sentence has already been formulated in the plans of 
Cyrus. God is soon to requite Babylon for the savage 
destruction of Jerusalem and the ruthless deportation of 
its people (v 6). Most of all the prophet condemns the 
city’s pride (vv 7-8). This taunt-song corresponds to the 
oracles against the nations in many prophetic books 
(Amos 1:3-2:16; Isa 13~23; Jer 46-51; Ezek 25-32); see 
D. L. Christensen, Transformation of the War Oracles in OT 
Prophecy (HDR 3; Missoula, 1975). The prophet’s 
virtuosity is displayed in a rich vocabulary; almost 40 
words occur that are not found elsewhere in his writings. 
The poem possesses a compact strength through the 
interlocking of its various lines: vv 1a,5a; 5d,7b; 8d,10f; 
9d,11a,11e. The Hebr text reveals striking onomato- 
pocia; v 2a reverberates with the crackling of a millstone 
grinding wheat. The sarcasm is sharpened by grandiose 
words of address: virgin daughter (v 1a), gentle and 
refined (v 1c), queen of the kingdoms (v 5), queen 
forever (v 7), voluptuous one (v 8). The latter term is 
from the same root as Eden, the name of the garden of 
paradise. 

1. Babylon would like to consider herself a virgin, 
unravished and unconquered by any nation, but she is so 
only in her sterility. Babylon is called Chaldea, a Semitic 
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people who migrated ca. 1000 and founded the present 
dynasty. Chaldea later became the word for all Babylon 
(Dan 1:5). 3. Babylon will exchange her pampered 
harem existence for the slave drudgery of grinding wheat . 
and corn (Exod 11:5; Judg 16:21). She will be deprived 
of the veil worn by noble ladies to hide their faces from 
vulgar gazes; she will bare her legs, either to work more 
easily or to be treated more freely like a captured woman 
(Isa 20:4; Nah 3:5). 5-7. Babylon’s dark “silence” is full 
of despair. 8-11. Babylon is pictured enthroned like a 
goddess accepting divine honors (Zeph 2:15), even the 
acclamation reserved for Yahweh (wv 8d; cf. 45:5,18,21; 
46:9). 12. keep up your spells: The word Chaldean later 
became synonymous for sorcery and magic (Dan 2:2), 
emphatically condemned by Dt-Isa (44:25). 

31 (c) CONCLUSION (48:1-22). Dt-Isa blends in 
every major theme, some for the last time, such as Cyrus, 
idols, first and last, and, with a slight exception, 
Babylon. He includes other familiar themes: creation, 
the power of the word, the new exodus. Characteristic 
features of style appear: imperatives, participles, ques- 
tions, repetitions. At the same time this chap. is one of 
the most baffling of all. An unaccountable mixture of sg. 
and pl., of 2d and 3d pers., of stern cross-questioning 
and encouragement. Some scholars detect the hand of a 
later editor, inserting a severe censure against Israel 
within earlier passages of hope (Duhm, Elliger, Begrich, 
Westermann, Schoors). 

(i) Yahweh, first and last (48:1-16). This first 
section reverts to the ancient prophetic style of threat 
and condemnation (45:9-13; 46:5-11). 2. naming 
themselves after the holy city: Cf. Neh 11:1; Dan 9:24; Matt 
4:5. Muslims still call Jerusalem el-Quds, “The Holy.” 
Because this city symbolized the presence of God and 
the fulfillment of the covenantal promises, Isa had given 
it the symbolic name, “city of justice, faithful city” (Isa 
1:26; Jer 3:17; Ezek 48:35). Israel, however, glories in a 
city of justice “without seeking justice” (i.e., salvation) in 
Yahweh (v 1). 3. One of the most important verses of the 
entire Bible for interpreting prophecy. first things: 
Prophecies about Israel’s exile. Even though the earlier 
prophecies were clearly enunciated by prophets like 
Isaiah and Jeremiah and certainly heard, their fulfillment 
came “suddenly,” i.c., by surprise (47:11; Mal 3:1). 
Earlier prophecies prepare for the future, but one must 
still accept on faith what God is doing in the act of ful- 
fillment. announced ahead of time: Not necessarily “long 
ago” (cf. Exod 4:10; 2 Sam 15:34). 4. Israel has inflicted 
upon herself a spiritual exile from Yahweh (cf. Herbert, 
Isaiah 40-66 83). 6a. A strange grammatical mix: “You 
have heard, behold a vision, all of it (dangling pronomi- 
nal reference), have you not announced.” 6b-7a. This 
could not have been written a century before the exile. 
Dt-Isa declares now what is now happening, so imme- 
diately effective is the prophetic word. 9. I restrain my 
anger: Cf. 40:2. The exile is another Egypt, which earlier 
tradition called “a furnace of affliction” (Deut 4:20; 1 Kgs 
8:51; Jer 11:4), purifying and strengthening Israel’s 
devoted love for Yahweh (Isa 1:25; Ps 12:7). 10b. I tested 
you: Follows IQIsa? and the targum rather than the MT, 
bringing the text closer to passages in Jer about the dis- 
ciplinary force of suffering (Jer 9:6; 12:3). 

32 12. Typically Dt-Isa vintage: a combination of 
prophecy and fulfillment, “first” and “last,” creation, and 
the ever-personal presence of Yahweh. 13. Prophecy 
leads to a profound faith in Yahweh’s personal direction 
of history, culminating in a new creation across the 
cosmos. The next step to universal salvation, dramatic 
though it be, will be a small one. 14. Redemption is 
achieved through Cyrus, “the Lord’s beloved.” Like 
Abraham, he comes from the east to bring salvation to 
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the nations (41:8; Gen 12:1-3). 16. As in earlier court 
scenes (41:1), God challenges all other gods whom the 
crypto-Israelites were tempted to trust. Yahweh alone 
foretells and accomplishes, and in doing so is ever pres- 
ent. 16c. A difficult text: lit., “but now our lord Yahweh 
has sent me and his spirit.” Individual words echo phrases 
in 61:1-3, sometimes considered a fifth servant song. 
Again, as in v 22, fragmentary pieces intrude upon us. 
Some emend to: “The lord Yahweh has sent me,” mak- 
ing it one of the rare personal allusions of Dt-Isa to 
himself (cf. 40:6, again by textual correction). 

33 (ii) Message of promise (48:17-19). This stanza 
opens in the solemn style of an oracle. Participles pro- 
vide not only the spirit of a hymn of praise but also 
power and achievement to God’s word: “acting as your 
kinsperson” (cf. 43:1), “teaching you,” and “leading 
you.” This word is “authoritative” (Clifford, Fair Spoken 
145), so that obedience or disobedience has a lasting 
effect (Deut 27-28). If the word is obeyed, “prosperity” 
(sal6m) and “victorious vindication” (sédaqd) will ensue. 
19. Dt-Isa echoes the promise to Abraham (Gen 12:2-3; 
ZED: 

(iii) Concluding hymn (48:20-22). With short, 

abrupt phrases Dt-Isa signals the start of the new 
exodus, “ringing with joyful shouts” (Isa 12:6; 44:23; 
Zeph 3:14). People (crypto-Israelites?) will be attracted 
to believe (again?) in Yahweh as they witness his re- 
deeming power in “his servant Jacob” (cf. Isa 41:8-9). 
21. This description of the new exodus influenced the 
explanation of Num 21:17 in the Tg, so that the rock of 
Moses was thought to follow the Israelites through the 
desert as a ready source of water, hence Paul’s applica- 
tion to Christ in 1 Cor 10:4 (see E. E. Ellis, JBL 76 
[1957] 53-56). 22. This verse belongs in 57:21, typical 
of isolated fragments that occur around the major servant 
songs, one of which follows immediately. 
34 (C) Comforting Zion (49:1-54:17). Chap- 
ter 49 marks a serious shift in the preaching of Dt-Isa 
and in the organization of the book. Many familiar 
themes are no longer heard: Cyrus (41:8; 48:14), the 
foolishness of idols, and Yahweh as first and last in con- 
trol of history (40:18; 41:23). Dt-Isa now addresses 
Zion/Jerusalem in place of Israel/Jacob. Songs of creation 
and of new exodus continue, but less enthusiastically. 
The cosmic panorama of chaps. 41-48 is concentrated 
now within a few lines of universal salvation. The ser- 
vant Israel is less a rebellious group to be converted 
(42:18-25; 46:5-11) than a group of disciples persecuted, 
rejected, and suffering. The synthesis of important theo- 
logical themes within chaps. 41-48, gives way to a 
narrower field of ideas, less integrated. The confidence 
modulates into a contemplative or somber attitude 
toward suffering and rejection. 

Scholars explain the relation of chaps. 40-48 to 
chaps. 49-55 differently. In our position Dt-Isa writes 
from Babylon after Cyrus signed the edict allowing the 
Jews to return home (Ezra 1:1-4). Their new state is 
barely large enough to support the Jerusalem sanctuary, 
and in this poor tract of land, 20 by 25 mi., the people 
quickly succumb to discouragement, avarice, and cruelty 
(Hag; Neh 5; Ezra 9-10). Not till 515, upon the insis- 
tence of Haggai and Zechariah, did they complete the 
Jerusalem Temple, the foundation of which had been 
laid in 536 (Ezra 3:7-4:5; 5:1). Some of this melancholy 
and sorrow echoes in these new poems. Yet the proph- 
et’s sorrow comes most of all from his failure to win 
back many of the crypto-Israelites and from his isolation 
by the group who controlled the return to the land, a 
group influenced by Ezek and the P tradition. 

35 (a) From Sorrow To REDEMPTION (49:1- 
51:8). As Dt-Isa enters this new period of his life and 
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ministry, he experiences a new commissioning from the 
Lord (49:1-7) and a strong statement of peace in the 
midst of rejection and persecution (50:4-9). These two 
major servant songs lead to an announcement of a new 
exodus (49:8-13) and of salvation for Zion (49:14-26), 
disputations with Israel (50:1-3,10-11) and a con- 
cluding promise of salvation (51:1-8). Chapter 49 has 
much in common with chap. 40: the time of servitude 
has ended (40:2) and the time of grace has come (49:8); 
a way is prepared in the desert (40:3) and Yahweh’s 
glory is manifest (40:5; 49:7). In each section we meet 
the shepherd image (40:11; 49:9), the leveling of moun- 
tains (40:3-4; 49:11), and consolation (40:1; 49:13). 
Chapter 49 opens with the second of the major servant 
songs (> 5 and 17 above). We face again the literary 
problem of the song’s length and the presence of frag- 
ments, as already in 48:16b,22. Like the other servant 
songs, vv 4-6 move in the style of Jeremiah’s confessions 
(Jer 11:18-12:6; 15:10-21; 17:14-18; 18:18-23; 
20:7-18) —the personal soliloquy of a sorrowing person 
of faith. With v 7 we are again back in the prophetic style 
of oracle, solemnly pronounced by Yahweh. Verses 5ab, 
6,8,9a combine the style of servant songs and the Book 
of Consolation (E. Vogt, EstBib 34 [1960] 775-88). This 
song presumes that the servant has already been at work 
and is now discouraged by the fruitlessness of his 
ministry. God responds by widening even further the 
servant's apostolate with a message for the Gentiles. 

(i) Commissioning of servant prophet (49:1-7). 
Dt-Isa speaks in his own name and addresses the crypto- 
Israelites. He presents himself as another Jeremiah: He is 
called from his mother’s womb (v 1; Jer 1:5); he has a 
vocation to outsiders (v 6; Jer 1:10; 25:13-38); he reacts 
at times with heavy discouragement (v 4; Jer 14:17). 1. 
called from the womb: Here we see in action the doctrine 
of God, first and last (41:4); God sets his chosen ones on 
the way of their vocation even before their birth (cf. Ps 
139:13-15; Luke 1:15,31; Gal 1:15). 2. my mouth like a 
sharp sword: An effective instrument in speaking the 
Lord’s prophetic word (Jer 1:9; Heb 4:12; Rev 1:16). It 
is not clear, however, why God concealed the servant — 
perhaps to protect him (Pss 17:8; 27:5) or to provide 
time for appreciating Israel’s mission (51:14-16; 
52:13-15). 3. The explicit designation of the servant as 
“Israel” is witnessed in all Hebr mss. except an insigni- 
ficant one of the 14th cent. The servant comprises all 
faithful Israelites (a more restricted group than generally 
the case in chaps. 41-48), esp. the disciples of Dt-Isa and 
most particularly the prophet himself. Such a person or 
group within Israel can certainly have a mission to sinful 
members in Israel (see Rignell, Study 161). 3-4. In strong 
contrast: “He [Yahweh] said to me. .. but then I myself 
said [to him].” Objections are commonly introduced in 
the literary genre of the commissioning of prophets (Isa 
6:5; 40:6; Jer 1:6). The servant honestly expresses his 
dejection over what seems to him a wasted ministry, “for 
nothing” (toha; cf. Gen 1:2; Isa 41:29). The servant learns 
to seek his only “recompense (miSpat; cf. 40:14) with 
Yahweh.” This lesson is necessary, lest the servant gauge 
the extent of God’s plans by human achievements or 
seek the glory for himself. 5. This slightly damaged text 
provides a new introduction and repeats part of v 1. 
Throughout Dt-Isa the servant is not the one to lead the 
new exodus and to restore Israel; this is for Cyrus or 
God himself (40:1-11; 45:2-3,13). 6. The mission to 
Jacob/Israel is contrasted with the mission to be “a light 
to the nations.” The prophet declares openly what has 
been only inferred or intuited up till now. 7. A fragment 
that reflects on v 4 and prepares for the fourth song. It 
combines ideas and aspects of style from chaps. 40-48 
and the other major servant songs. 
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36 (11) Announcement of the new exodus (49:8-13). 
In this poem (with its independent hymn at the end, v 
13), the exile is over and Israelites are streaming out of 
the farthest dark corners back to their homeland. The 
poem isa filigree of ideas and phrases from elsewhere (cf. 
40:1,11; 41:18; 43:5-6; 45:14; 49:4,6,21; 61:2). A dis- 
ciple of Dt-Isa is meditating on the work of the master. 
12. The language moves energetically: “Behold some. . . . 
Behold others . . . and still others.” 13. This short hymn, 
like 42:10-13 and 44:23, concludes another section. 
(iti) Announcement of salvation for Zion (49:14- 
26). Beautiful lines of consolation are sung to Zion- 
Jerusalem, so long bereft of her children. 14. An effective 
contrast with the preceding hymn. 15. One of the most 
touching expressions of divine love in the entire Bible. 
The feminine image for God is natural in the setting of 
a walled city which is pictured as a mother pregnant 
with life. 16. Names written upon the palms of God’s 
hand echo such texts as Deut 6:8, Jer 31:33. 18. The 
seeming clash of images (Jerusalem as both child and 
spouse of God) is not unusual; cf. Hos 1-3. For the 
Yahweh-as-spouse tradition, see Isa 62:4-5; Hos 1-3; 
Jer 2:1-3. 19-21. God fills Zion, once “bereaved and 
childless,” with healthy children (cf. Rom 5:20). 22. my 
signal: In contrast to Isa 5:26, God calls upon all nations 
to work together in the family of Israel. 23. lick the dust 
off your feet: Ancient language for a vassal showing 
homage to a king (cf. Jehu in ANEP 355). 24-26. Zion 
remains doubtful and an element of disputation dampens 
the enthusiasm. 26. Cyrus took the city of Babylon 
without a battle and never leveled it to the ground. 
Either Dt-Isa spoke these lines before the fall of Babylon 
or else he is using stereotyped language. the Mighty One 
of Jacob: Cf. Gen 49:24. The final lines of v 26 may have 
come from 60:16. 
37 (iv) Confidence of the servant prophet (50:1-11). 
It is difficult to detect the logical connections between vv 
1-3,4-9a,9b,10,11 (Herbert, Isaiah 40-66 94). After the 
initial disputation with Israel (vv 1-3), the third major 
servant song occurs (vv 4—9a). Typical of the major 
songs, fragmentary pieces cluster nearby. Stylistically, 
however, the editor has adroitly knit the sections 
together: there is a series of questions (vv 1ab,2ab,8b, 
10a) followed by answers each introduced by the Hebr 
particle hén (“behold,” vv 1c,2c,9a,9b,11). While the 
earlier chaps. frequently spoke of suffering, the words 
moved in a strong spirit of hope (40:2; 42:7). Dt-Isa now 
speaks with a spirit of resignation, even with a tone of 
reproach. 1-2b. The exile could be interpreted as a 
temporary separation of Yahweh from his spouse Zion. 
Divorces were finalized by the husband (women did not 
divorce) when a written document was handed over 
(Deut 24:1-4). Yahweh never proceeded that far. 2c-3. 
Dt-Isa recalls the ancient traditions of the plagues in 
Egypt (Exod 7:18,21; 8:10) and Yahweh's fierce struggles 
with sea monsters (51:9~10). Verses 2c and 3a are joined 
with an alliteration: “rot” (tib?a3) and “cloth” (?albid). 
38 4-9. Only in a fragmentary response in v 10 
do we hear the word “servant.” Within the song itself the 
author identifies himself with “disciples”; in Isa 8:16 and 
30:8-14 this term refers to immediate followers who 
have the prophetic word sealed in their heart. Isa 
30:8~14 and 50:4-11 have still other points of contact 
(Clifford, Fair Spoken 161-2). Through these disciples 
we detect a continuity from one section of Isa to another. 
“Disciple” is the passive form of the vb. “to teach” 
(lamad); one must first experience what is to be transmit- 
ted to others. 4-5. Textually disturbed and variously 
translated. We propose: “The Lord Yahwch has given 
me a disciple’s tongue, that I may know how to sustain 
the weary. The word rouses me in the morning, in the 
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morning he rouses my ear to hear like a disciple” (cf. 
Scullion, Isaiah 40-66 106). “Weary” repeats a key word 
in Dt-Isa (40:29-31; 43:23-24). 6. Like the prophets 
before him, the servant is ignored and even maltreated 
(cf. 49:4). 7. face like flint: The phrase, frequent in pro- 
phetic preaching (Isa 48:4; Jer 1:8,18; Ezek 3:8-9; Luke 
9-51), is all the more effective here in describing a face 
covered with spittle. 8. The prophet reverts to court- 
room terminology (chap. 41). 9b. The literary connec- 
tion with v 3 serves to piece together the original form 
of chap. 50 before the servant song was-inserted into it. 
It is also a fitting conclusion to the song. Clothing is 
frequently a substitute or metaphor for the person 
(1 Sam 24:5-7; Job 13:28; Mark 5:28); the servant’s 
enemies will disappear like moth-eaten cloth. 10-11. An 
editorial endorsement of the servant, followed by an 
obscure, dangling verse about the fate of apostate or 
crypto-Israelites. 
39 (v) Promise of salvation (51:1-8). These poems 
reassure the followers of the servant in view of his per- 
sonal humiliation and rejection. The patriarchal prom- 
ises will be fulfilled (vv 1-3); a blend of various phrases 
from the major servant songs that Yahweh’s victory will 
reach distant places, even against the dissolution of the 
cosmos (vv 4-6); an oracle of salvation against the scorn 
of apostate Israelites (vv 7-8). The sections have been 
carefully knit together: each begins with a call for atten- 
tion; several key words recur: “listen,” “instruction,” and 
“victory” (sedeq). Such editing always imparts a new 
pastoral thrust (Melugin, Formation 159)—in this case a 
strong endorsement of the dispirited and rejected proph- 
et and his disciples. 

1-3. you who are seeking the Lord: A liturgical phrase in 
a nonliturgical context. Yahweh’s just or complete ful- 
fillment of ancient promises (sedeq) shall not be thwarted. 
Those who survive the exile and are regaining their 
promised land are proof supreme that the elderly and 
childless Abraham and Sarah did not believe in vain. 
Outside of Gen, Sarah is mentioned by name only here 
in the OT. 3. Eden, “the garden of the Lord,” is now a 
symbol of Israel’s future (cf. Ezek 38:11-19). 4-6. This 
promise of salvation draws on the major servant songs: 
judgment goes forth (42:1); light of nations (49:6); arm 
of Yahweh (53:1); islands wait (42:4). 5. “The arm of the 
Lord” led the Israclites out of Egypt (Exod 6:6; 15:16) 
and created the world (Jer 27:5); it overcomes chaotic 
forces against creation to lead Israel now out of exile (Isa 
51:9-11). 6. The sun, stars, and moon, great deities in 
ancient religions, grow dark and vaporous like smoke. 
7-8. people with my instruction at heart: Recalls Dt-Isa’s 
favorite sources, Deut 6:4-9 and Jer 31:31-34. 
40 (b) CoMFoRTING THE MOuRNERS (51:9-52:12). 
This poem is cast in the literary form of national mourn- 
ing similar to Pss 44; 74; 79 (Clifford, Fair Spoken 169), 
Despite several serious textual problems, the individual 
poems follow with orderly momentum: 51:9-1 1, 
lament-appeal to Yahweh; 51:12-16, lament-response 
from the Lord; 51:17-23, lament-comfort for Zion; 
52:1-2, comfort-exhortation for Zion; 52:3-6, exhorta- 
tion to mourners; 52:7-10, the messenger of good news; 
and 52:11-12, the concluding hymn. A somber note is 
sustained by the almost continuous use of the gina meter 
(3 + 2). Several words and grammatical details knit the 
smaller sections together. 

(1) Lament and comfort (51:9-52:6). 9-11. A 
desperate spirit, plunged in darkness and yet firmly con- 
vinced of God’s goodness and strength (cf. Pss 10:12; 
44:26-27). God is implored to repeat the mighty, 
redemptive acts of the past. In this new struggle of crea- 
tion God is warring against sea monsters as destructive 
as Rahab or the dragon worshiped by the Canaanites (cf. 
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Ps 89:11; Isa 30:7; Job 9:13; ANET 130-42). 10. Dt-Isa 
moves to the exodus theme, where Yahweh battled 
mighty waters to make “a way” (40:3) for Israel 
(Stuhlmueller, Creative Redemption 82-91). 11. Almost 
verbatim from Isa 35:10, the words break the anguish of 
lament. 

12-16. Lines beset with textual problems. The point 

of reference slips from pl. to sg. in v 12. Verse 14 is 
variously translated in the ancient versions. Verse 15 is 
a quotation almost slavishly added by a later scribe from 
Jer 31:35, without adapting the Hebr text, as most Eng 
transls. do! Verse 16 gathers up phrases from the major 
servant songs (49:2; 50:10). Yet the thrust of a new crea- 
tion within the new exodus or return from exile har- 
monizes well with the larger context. 
41 17-23. In this and the next poem, many 
themes of Dt-Isa converge. The first part is addressed to 
Jerusalem, an abject widow, haunted by the memory of 
children whom she saw collapsing at every street corner 
(Lam 2:19). 17. cup of wrath: The woes preached by many 
prophets (Jer 25:15-31; Hab 2:16; Lam 4:21). It was 
“drained to the dregs” when the Babylonians breached 
the walls of Jerusalem in July 587. 19a. The question 
refers to the ritual of mourning. 19b. Reflects Nah 3:7, 
where it is addressed sarcastically to the hated Nineveh; 
here it reads with a beautiful modulation, “Who? I will 
comfort you.” 

21-23. Stunned at so much grief, Jerusalem must be 

addressed repeatedly by God. The Lord will wrench the 
cup of wrath from the hand of Israel, the very cup forced 
upon her in v 17. 21. O afflicted one: The spiritual move- 
ment of the anawim, inaugurated by Zeph 2:3; 3:12 and 
developed by Jer 15:10-21, reaches toward maturity in 
texts like this and 41:17. The psalms will keep this spirit 
vital and energetic in postexilic Israel (Pss 9:13; 22:25); 
the DSS will make it a way of life (1QS 8:1-9). See A. 
Gelin, The Poor of Yahweh (Collegeville, 1965); TDNT 6. 
645-51; IDBSup 672-75; DBT 436-38. 
42 52:1-2. Eight imperatives sustain a high pitch 
of excitement. Words addressed in a lament to Yahweh 
in 51:9 now call out encouragingly to Zion in this grand 
reversal. 3-6. A reflection upon the words of Dt-Isa and 
the history of Israel. The meter is defective, so that BHS 
and many modern writers print the section in blocked 
prose. 3. redeemed, but without silver: A different explana- 
tion from 43:3-4. The LXX has an interesting variation, 
“but without violence.” At best Israel contributed 
nothing except a strong, humble obedience to God’s will 
in its history. 5-6. While admittedly obscure in details, 
the general message is clear enough: Yahweh will not 
tolerate Israel’s enemies gloating over his people (cf. Pss 
42:11; 79:10). 

(ii) Messenger of salvation (52:7-10). Excite- 
ment rings out with staccato beats. messenger of good news: 
Cf. 40:9: 2 Sam 18:19-33. For a similar enthronement 
of Yahweh, see Pss 47; 93; 96-99. 8. The joyful shout 
is now repeated by the watchmen guarding the ruined 
walls of Jerusalem, and people witness “the Lord restor- 
ing Zion” (cf. 62:6-7). 9-10. A thanksgiving hymn in 
response to the messenger, resounding with OT texts 
(Zeph 3:13-18; Joel 2:21). 

(iii) Conclusion: A new exodus (52:11-12). 
This hymn, in style like 52:1-2 and 7, reminds us also 
of 48:20-21. Six imperatives ring out, dealing with 
cultic purity; this concern is so rare in Dt-Isa that we 
suspect the hand of a later editor (cf. Isa 4:4~6). 12. In 
contrast to the fearful haste of the first exodus (Exod 
12:11; Deut 16:3), the army of God’s people is moving 
peacefully and serenely with the Lord at the lead (Exod 
13:21; Num 14:13; Deut 1:30-33; Isa 58:8; 1 Cor 10:1). 


Deutero-Isaiah (51:10-52:13) 341 


43 (c) THANKSGIVING FOR SERVANT PROPHET 
(52:13-53:12). In this fourth servant song, the servant 
remains one with all people in sorrow and yet distinct 
from them in innocence of life and total service of God. 
The doctrine of expiatory suffering finds supreme ex- 
pression (vv 4,6,10). Style matches thought, for seldom 
does the Bible reach such extraordinary power of sound, 
balance, and contrast. Some 46 words occur, otherwise 
absent from Dt-Isa. North concludes that this occur- 
rence of rare words does not point to a different author; 
chap. 40 included about 50 such words (Suffering Servant 
168). Yet when joined to other stylistic flourishes, the 
fact suggests one who concentrates intensely and draws 
upon an extraordinary repertoire. The style is heavy, 
sobbing, and recurrent with a frequent intoning of u and 
0 vowels, hk and | consonants, the sounds of a dirge. 
Other rhetorical flourishes occur, yet so smoothly as 
hardly to be noticed. (a) Although the servant says and 
does nothing and is referred to simply as “he” or “him” 
in the main body of the poem (53:1-11a), he is the sub- 
ject of 39 of the 61 vbs. and participles. (6) The dominant 
action is silent contemplation. A vb. oft repeated is 
ra’G,“to see” (54:14; 53:1,2,3,10,11). (c) Despite the in- 
tense emotion throughout the poem, little evidence is 
seen of affective terminology, at least as compared with 
chap. 54. Even words for pain and infirmity denote 
physical suffering. The ambiguity of the servant is 
heightened by this silence. It is a different kind of silence 
from that in 42:1-4. (d) Past, present, and future merge 
in the tenses of Hebr vbs. (Clines, I, He, We, & They [> 
46 below] 37-49). 

The question of the servant’s identity (> 6 above). 
While the title of servant is given to all Israel, to the 
rebellious crypto-Israelites, to Cyrus and to the prophet 
himself, we have argued that the servant is Dt-Isa 
himself in the final stages of his career. Therefore, he 
speaks in his own name of a new prophetic call in 
49:1-7, describes the poignancy of his rejection in 
50:4-9, reflects back upon the silent period of his rejec- 
tion in 52:13-53:12, and realizes that Yahweh’s goals are 
not to be achieved by the military action of the anointed 
Cyrus but silently through the prophecy which he 
leaves to his disciples (42:1-7). 

Another case of identity remains equally uncertain: 
who are the “we” who speak 53:1-11a? They are either 
the prophet himself, projecting his message into the 
persona of startled onlookers, or else his disciples, or the 
“kings” of 52:15 (cf. Whybray, Isaiah 40-66 172). Pre- 
Christian tradition among the Jews interpreted this song 
messianically. The DSS seldom if ever make use of this 
song (J. Carmignac, RevQ 2 [1960] 383-95), and the 
targums turned the one who suffers into an enemy of 
God (see J. F. Stenning, The Targum of Isaiah [Oxford, 
1949] 178-81). Expiatory suffering does not seem to 
have been a part of official Judaism’s messianic doctrine 
(O. Cullmann, The Christology of the New Testament [Phl, 
1959] 52-60). Jesus uniquely combined the suffering 
servant theme with the messianic concept of the Son of 
Man (D. M. Stanley, CBQ 16 [1954] 385-425; J. Giblet, 
LumVie 7 [1958] 5-34). The NT identifies Jesus as the 
suffering servant at his baptism (Mark 1:11; John 1:34), 
in his miracles (Matt 8:17), and in his humility (Matt 
12:16-21). John 12:37-43 sums up Jesus’ public ministry 
in the words of the servant. This attribution of the ser- 
vant theme to Jesus occurs in Acts (3:13,26; 4:27,30; 
8:32) and in the hymns of the early church (Phil 2:7; 
1 Pet 2:21-25). Paul, however, adapts it to himself (Acts 
13:47; Gal 1:15; Rom 15:21). 

This song is stitched carefully into the context with 
the repetition of “arm of the Lord” (51:3,9; 52:10; 53:1) 
and the vb. “to see” (49:7; 52:10,15). It is divided: 
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(1) 52:13-15, spoken by Yahweh about the amazement 
of the nations; (2) 53:1-11a, thanksgiving for sorrow, 
subdivided into: vv 1-3, narrative of sorrows; vv 4-6, 
sorrow as part of the servant’s ministry; vv 7-9, sorrow, 
silently accepted; vv 10-11a, good results; (3) 53:11b- 
13, conclusion again spoken by Yahweh about the good 
effects of the servant’s ministry. Against those who 
would separate 52:13-15 (Whybray, Isaiah 40-66 169), 
the unity of the poem is defended by the envelope effect 
of referring to the servant in 52:13~15 and 53:11b-13. 
For translations, see Clifford, Fair Spoken 173-75, and 
Scullion, Isaiah 40-66 117-18. 

44 52:13-15. In these introductory lines God 
announces the triumph of the servant. 13. prosper: The 
Hebr word implies prudence or insight, as though the 
servant’s victory is a result of obeying God’s wise plan 
of salvation (cf. Vg “intelligent”; Dan 12:3; Isa 50:4). 14. 
many: This key word (52:11c,12a, 14,15; 53:12) is not the 
opposite of “all” but implies “many beyond all count,” 
like the sand on the seashore (Josh 11:4). amazed: This 
word is often used of vast desolate wastes (Gen 47:19; 
Lam 2:15; Isa 49:8,19); here, as in Ps 46:9, it carries the 
sense of being stunned into silence. at him: The MT, 
LXX, and 1QIsa4 read “at you,” as though Yahweh 
turns for a moment toward the silent servant, then im- 
mediately resumes his words about him. 1QIsa@ has an 
interesting reading for v 14c: “I so anointed [his appear- 
ance] beyond everyone else.” 15. startled: So most trans- 
lators, but nazd means “to sprinkle” or ritually cleanse 
for sacrifice. This liturgical allusion in a nonritual setting 
is typical of Dt-Isa (cf. 44:28). 

53:1-3. We hardly notice the abrupt change in 
speakers from Yahweh to Dt-Isa or his disciples. While 
52:13 denies that anything has been heard, 53:1 asks 
paradoxically: “Who would believe what we have just 
heard?” This effective intervention on God’s “arm” does 
not imply military action (TDOT 4.136). 2. These 
words have a generic sense of Yahweh’s victory from 
hidden roots and tender sprouts (cf. Isa 11:1; Jer 23:5). 
3. The servant is rejected by his own people. The 
collective interpretation that considers the servant to be 
“Israel” (49:3) remains valid, here with a bitter sense of 
loneliness. The servant relives the persecuted role of Jer 
(15:17) and Job (19:13-19). 3. avoided: Hebr hadél can 
mean “fat” or “gross” and, in this context, “obtuse” and 
“foolish” (see P. J. Calderone, CBQ 24 [1962] 416-19). 
hiding his face: Like an outcast leper (cf. Lev 13:45-46). 
45 4-6. Some Israelites, won over to the servant, 
repent of their persecution of him. The servant is said to 
bear the infirmity of others and even to become their 
sin-offering. The innocent servant is not a substitute 
before God for sinful Israelites, no more than the ritual 
killing of an animal automatically obtained grace for the 
offerer and reunion with the community and God. Num 
5:5-10 clearly states the prerequisites of confessing one’s 
guilt and restoring stolen goods plus 20 percent before 
performing the ritual acts at the sanctuary (see C. Stuhl- 
mueller, Communio 1 [1974] 20-46). The ritual act exter- 
nalized the interior attitude of the offerer and through 
this externalization the offerer began to participate in the 
full life of the community. The servant, therefore, is not 
freeing others of their responsibility for repentance but 
is suffusing within them his own spirit of sorrow and 
hope. 5. thrust through: A strong word; in 43:28 it was 
translated “repudiated” or “profaned.” offenses: A 
rebellion against God’s personal concern. chastisement: 
Recalls the disciplinary or educative power of suffering. 
God teaches repentance through the calamity evoked by 
sin; cf. Jer 2:19,30; Ezek 5:15; Isa 32.7, J. A. Sanders, 
Suffering as Divine Discipline (Rochester, 1955). 6. sheep 
... way: Cf. Isa 40:3,11; Jer 50:6; Ezek 34:5. laid upon 
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him: Soon a technical term, particularly in its ancient Gk 
transl. (paradidémi), used in the Christian kerygma to 
designate God’s handing over his Son to death (Matt 
17:22; John 8:30,35; Acts 3:13; 1 Cor 11:23). 

7-9. The servant’s silence is most unusual, for people 

in agony usually cry aloud. harshly treated: Exod 3:7 uses 
the same word for the Egyptian oppression. 8. A crux in- 
terpretum, variously emended and translated. The servant, 
after being seized, tried, and convicted, is taken away, 
psychologically into a loneliness almost to the point of 
despair. destiny: The word means a “state” or “change of 
fortune.” H. Cazelles concludes to a “state” or “place” 
inaccessible and mysterious (RSR 43 [1955] 40). Is this 
passage implying that the servant was killed or at least 
died a natural death? Not necessarily, because identical 
language is used in Pss 31:23; 89:49; Lam 3:54; Jer 
11:18-20, without the outcome of death (see J. A. Sog- 
gin, ZAW 87 [1975] 346-55). 8. The MT reads “my 
people,” thus strengthening the bonding between the 
servant and all Israel. Although innocent, the servant 
suffers with the sinful people and infuses his own heroic 
goodness into their attitudes. 
46 10-11a. Victory, although never enjoyed by 
the servant during his lifetime, is proclaimed. These 
verses are textually very disturbed; v 10 is sometimes re- 
jected. pleased: A key word in Dt-Isa (44:28; 46:10; 
48:14). In the NT it expresses God’s designs as fulfilled 
in Jesus (Matt 26:42; John 4:34; cf. Bonnard, Second 
Isate 282 n. 5). offering for sin: Dt-Isa advances beyond 
the ancient liturgical sacrifice for sins of inadvertence 
(Lev 4-5) to a heightened awareness of sacrifice for 
willful sins. Although Dt-Isa is transferring ritual 
language to a nonsanctuary sphere of life, nonctheless, 
passages such as this accentuated the heavy sin con- 
sciousness of Israel during the exile and so influenced the 
cult. From the exile, penitential liturgies commonly 
occur (Zech 7-8, Joel). The LXX lytron, “ransom,” 
occurs in Mark 10:45. 

11b-12. In this conclusion God is again the speaker. 
through his suffering: The Hebrew reads “by his 
knowledge,” i.e., by a full experiential union with a 
suffering, sinful people. justify many: He will share his 
own goodness with them and thus fulfill all divine 
promises (cf. 40:14). Although the servant’s innocence 
separates him from the rest of Israel, he is always slip- 
ping back into the collectivity. 


(Clines, D. J. A., I, He, We, & They: A Literary Approach to Isaiah 
53 JSOTSup, 1; Sheffield, 1976]. Whybray, R.N., Thanksgiving 
for a Liberated Prophet [JSOT 4; Sheffield, 1978] — 6 above). 


47 (d) Zion, MOTHER AND Spouse (54:1-17). 
The silent anguish of the preceding poem modulates into 
tender emotion about Zion (cf. Clines, J, He, We, & They 
[> 46 above] 44). Verses 1-3 are a blend of hymn and 
prophetic promise; vv 4-6, an oracle of salvation; vv 
7-10, a disputation, changing the image from marriage 
and home to the world; vv 11-17, two announcements 
of salvation. These units are carefully stitched together: 
ever more emphatic conclusions at the end of vv 1.55, 
7,10; sequence of mother (vv 1-3), wife (vv 4-6), loved 
one (vv 7-10), city (vv 11-17)~cf. W. A. M. Beuken, 
OTS 19 (1974) 29-70. Dt-Isa, different from Ezek, 
views the city not as turned inward upon the Temple but 
as turned outward toward the world. He reaches behind 
the Mosaic covenant which separated Israel from other 
nations, to the covenant with Noah (vv 7-10) which was 
worldwide in scope. 

1-3. Strong imperatives and melodious paronomasia 
are sustained throughout. The Yahweh-spouse image 
(44:14; 50:1) combines with the familiar biblical situa- 
tion of a sterile wife: Sarah (Gen 15:2; 16:1), Rachel (Gen 
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29:31), Manoah’s wife (Judg 13:2), and Hannah (1 Sam 
1:2). All bore children through God’s special promise. 
Barren Jerusalem will also be peopled with children if 
she shares the faith of her ancestors. 3. the nations: Those 
occupying the land promised to Israel (Ps 44:3). 4. fear 
not: After this solemn introduction of an oracle of salva- 
tion (41:10, 13-14; 43:1,5), Israel is assured that she can 
forget “the shame” of her youth, her preexilic apostasy 
(50:1). 5. God’s creative power exists for the sake of his 
redemptive love (Stuhlmueller, Creative Redemption 
115-22). 7-8. We meet the mysterious theology of Gen 
6:6; 8:21-22, where God repented of what he had done, 
or of Hos 2:19~25; 11:1-12, where God could not cast 
off his beloved despite her repeated adulteries. 7. The 
Hebrew contrasts the “small” moment of the exile with 
the “spacious” mercy of Yahweh (Clifford, Fair Spoken 
183). 8. The last line resounds with the everlasting hesed 
of Jer 31:3; cf. TDOT 5. 44-64. 9-10. Calling upon the 
P tradition, Dt-Isa compares the exile to the flood; both 
were catastrophies of disobedience to the divine word. 
Even though God promised to Noah that such a horren- 
dous destruction would not happen again (Gen 9:11-17), 
something comparable did in the exile! 10. This “cove- 
nant of peace” (Num 26:12; Ezek 34:25; 37:26; Mal 2:5) 
will firmly unite the entire universe in harmony and 
happiness (44:28) according to the “fullness” implied by 
the word Sal6m. Unlike Ezek 37:26, Dt-Isa does not join 
the phrase with the rebuilding of the Temple. 

11-17. Two announcements of salvation complete 

this chapter (vv 11-15; 16-17). 11. storm-battered: A 
literary link with Noah’s deluge in v 10. God consoles 
the flood victims with a vision of the heavenly Jerusalem. 
Dt-Isa draws color and ideas from a mythological para- 
dise and explains such luminous glory by the presence of 
Yahweh, thus basically differing from all mythologies. 
afflicted one: See 51:21. 12. It is difficult to identify all the 
precious metal adorning the new Jerusalem. The foun- 
dations reflect the green and deep blue of the sky; the 
golden doors reflect the blazing fire of the sun (Zech 
2:6-9; Rev 21:18-21). 13. your sons: By a slight change 
of vowels, 1QIsa? reads attractively “your builders.” 
The word of God emanates from the splendor of the 
Lord’s presence. Dt-Isa does not eliminate teachers — 
otherwise, why is he teaching!—but insists that all 
teachers are themselves obedient learners before God 
(50:4; Jer 31:34; John 6:45). 14. justice: This one word 
recapitulates Yahweh’s glorious victory in Zion (40:14). 
15. Textually difficult. This last great shout of hate 
against God and his people is powerless. 17b. Very 
likely an editorial remark by Tr-Isa. “The servants” will 
receive full vindication (or victory). 
48 (D) Conclusion to the Book of Comfort 
(55:1-13). Almost every major theme within chaps. 
40-54 is blended into this glorious finale. Chapter 55 
forms an inclusio with chap. 40, repeating many key 
words or themes: new exodus (40:1-11; 55:12-13); the 
way (40:3,27; 55:7-9); call to pasture or to eat (40:11; 
55:1-2); word of the Lord (40:8; 55:11); king (Yahweh, 
40:10,23; David, 55:3-5); heaven and earth (40:12; 
55:8-11); disputation with Israel (40:12-31; 55:6-11); 
forgiveness (40:2; 55:6-7); participation of the nations 
(40:4; 55:12). Verses 1-5 follow a wisdom style of 
instruction; vv 6-7 imitate a priestly instruction, sup- 
ported by statements in vv 8-9 and 10-11; vv 10-11 are 
a concluding announcement of salvation. 

1-2. With a long series of imperatives, Dt-Isa invites 
poor people to a joyful banquet. The style is typical of 
wisdom literature (Prov 9:1-5; Sir 24:18~20; cf. 
Begrich, Studien 59-61; Melugin, Formation 26). The 
ritual meal is desacralized and extended into the daily 
lives of the people. The single condition is a thirst for 
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God (41:17; 51:21). The prophet is not insisting on a 
spiritual substitution for material bread but rather is in- 
culcating a proper religious spirit or social attitude with 
which to share food. The Bible often evokes the banquet 
symbol to celebrate God’s care for Israel: the Passover 
(Exod 12) and the Sinai covenant (Exod 24:5,11). The 
abundance of the new age is laid out by later prophecy 
as a banquet (Isa 25:6; 65:11-15; cf. DBT 342-44). 3-5. 
After overlooking the Mosaic covenant and returning to 
more ancient agreements (51:2; 54:9-10), Dt-Isa pro- 
ceeds to neutralize the covenant and special privileges of 
the royal Davidic family (2 Sam 7:8-16; 23:5; 1 Kgs 
8:23-25; Ps 89:2-38). He has already transferred to the 
people Israel such royal titles as “my servant” and “my 
chosen one” (44:1; cf. Ps 89:4,21). everlasting covenant: 
Not a covenant beginning now and lasting forever, but 
one bringing the promises of the distant past to ever- 
present fulfillment (cf. Mic 5:1; 7:20). The phrase occurs 
in Isa 24:5; 59:21; 61:8; Ezek 37:26-28; Matt 26:28; 
Luke 22:20. Dt-Isa is not projecting a leaderless, non- 
governmental society, but thinks along the lines of the 
former northern kingdom of Israel and opts for a less 
centralized system than that prevalent at Jerusalem (cf. 
54:13), just as he moves away from the motif of a single 
sanctuary in favor of the multisanctuary practice in the 
former northern sector of the land; cf. O. Eissfeldt, “The 
Promises of Grace to David,” Israel’s Prophetic Heritage 
(Fest. J. Muilenburg; ed. B. W. Anderson, ef al.; NY, 
1962) 196-207. 

49 6. seek the Lord: This phrase, which normally 
invited people to the sanctuary, exhorts them to find the 
Lord elsewhere. A literary dependence on Jer 29:10-14 
(Clifford, Fair Spoken 193) accentuates this movement 
away from the sanctuary. 8-9. God is transcendent and 
hidden (45:15), yet near enough to be burdened by 
human sin (43:24); we are but children (43:1-7) yet 
required to act energetically like adults! Divine para- 
doxes! 10-11. The word comes gently from God, never 
intended to remain suspended like clouds in midair, but 
to soak the earth and to be drawn back toward God like 
plants and trees. God’s spirit is infused within human 
beings where it brings forth divine fruits. Dt-Isa explains 
world history, particularly where Israel is involved, 
through the omnipotent presence of the word (cf. Wis 
8:1; 2 Cor 9:10; John 6:32,35). Typical of other parts of 
Dt-Isa, God’s word is less a message and more an event 
(41:17-20), or better an event perceived in the mystery 
of Israel’s salvation (44:24-45:8). 12-13. Recalls the con- 
stant exodus theme. All the world breaks into song as 
God brings Israel back wondrously. The curse of thorns 
and sin is removed forever (Gen 3:18; Isa 7:23), and in 
their place grow the trees of paradise (41:19). The re- 
establishment of God’s people constitutes “an everlast- 
ing sign” of divine love. All the world thus recognizes 
the name of Yahweh. Dt-Isa remains the “Great 
Unknown.” He does not sign his own name at the end 
but the name of Israel’s savior. 

50 (II) Struggle for New Temple and New 
Leadership (56:1-66:24). This second and final major 
section, called Trito- or Third Isaiah (Tr-Isa), evinces a 
change in tone, vocabulary, and outlook (> 3-6 above): 
(a) the setting is no longer Babylon but Palestine; (b) the 
mood, formerly a movement from exalted hopes to 
discouragement, now in chaps. 56-66 modulates from 
disappointment to a glorious future; (c) while the object of 
promise was all Israel, now it is the faithful few with an 
opening to Gentiles; (d) in chaps. 56-66 Temple worship 
emerges more prominently; (e) God’s dwelling narrows 
from heaven and earth in 40-55 to the Jerusalem Temple 
in 56-66; (f) idolatry is no longer ridiculed but bitterly 
condemned; (g) the editing is not as well structured as in 
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40-55. This new emphasis on Temple, worship, sabbath, 
fasting, and law reflects a different spirituality. We meet 
a new phenomenon in biblical traditions, anthological 
composition with quotations from earlier inspired 
words. Dt-Isa no longer speaks; he is quoted or alluded 
to: 57:14-19; 58:5a,12b,14; 60:4-5,19; 66:12. We hear 
echoes of his doctrine: universal salvation; fulfillment of 
hopes for the sterile; true and false servants. 

Because of this similarity and dissimilarity to Dt-lIsa, 
the authorship of chaps. 56-66 is variously explained: 
by Dt-Isa (C. C. Torrey, E. Konig, E. J. Kissane); by a 
single author after the first return (B. Duhm, K. Elliger, 
E. Sellin); by a group in postexilic Judah (T. K. Cheyne, 
K. Budde, P. Volz, J. Steinmann, C. Westermann). “The 
extreme divergence of positions ...shows that any 
unilateral solution risks being partially false” (T. Chary, 
Les Prophétes et le Culte [Paris, 1955] 94). This commen- 
tary opts for disciples of Dt-Isa, who integrated the 
message of their master with the changed situation of 
postexilic Israel. Because the Temple is rebuilt (an ex- 
ception, 63:18), the time is after 515 Bc (56:5-8; 60:7, 
13), but the energetic reformers— Malachi, Nehemiah, 
and Ezra—have not yet purged idolatry and reformed 
Judaism. Already, however, the disciples of Ezekiel are 
in charge. This is the “day of small beginnnings” (Zech 
4:10), reflected in the prophecies of Haggai and Zecha- 
riah, in the books of Ezra and Neh (see Hanson, Dawn 
of Apocalyptic 209-79; D. L. Petersen, Late Israelite Proph- 
ecy [SBLMS 23; Missoula, 1973] 23-27). 

The careful editing of 56-66 is seen in an inclusio 

(56:1-8 and 66:17-24, Temple worship is open to non- 
Jews) and in an intricate chiastic arrangement, by which 
the steps forward are reversed, once the center is reached 
at 61:1-3 (see N. K. Gottwald, The Hebrew Bible ({Phl, 
1985] 508; G. J. Polan, In the Ways of Justice Toward Salva- 
tion [Bern, 1986] 14-16). Three aspects show up clearly: 
(1) at the center are chaps. 60-62 with the anointing of 
the servant at its heart; (2) an outreach to the Gentiles 
frames the entire corpus; (3) a continuing struggle 
against false leaders is pictured. 
51 (A) Oracle of Temple Worship for Out- 
siders (56:1-8). This poem opens with familiar themes 
from Dt-Isa: salvation, justice and the gathering of the 
dispersed. The spirit of Dt-Isa, however, is almost 
reversed with a preoccupation for cultic or purely 
religious matters: sabbath and [Mosaic] covenant (vv 
2,4,6); holocausts, sacrifices, and altar (v 7). Whereas Dt- 
Isa and Ezek insist on circumcision, Tr-Isa is closer to Jer 
in relativizing it (Jer 4:4; Isa 52:1; Ezek 44:6-9). 2. This 
summary of postexilic torah or instruction recalls Ps 1:1. 
Other similar passages, however, like Kee W787, Pe esp 
Job 7:17; and 1QS 11:20-22 place less emphasis on 
human work. Tr-Isa finds relief in the faithful obser- 
vance of the sabbath, a very ancient law (Exod 31:12-17; 
Amos 8:5) but rigidly set during or after the exile (Ezck 
20; Neh 13:15~22); see N.-E. A. Andreasen, The Old 
Testament Sabbath (SBLDS 7; Cambridge, MA, 1972). 

3-5. Foreigners living within Palestine (gérim) were 
granted limited rights and protection (Exod 22:20; Deut 
10:19), but Tr-Isa extends full privileges even to the 
nekar, those living outside the boundaries of the promised 
land. The disciples of Dt-Isa were thus aligning them- 
selves with universalist tendencies as seen in Ruth and 
Jonah, rather than with the narrower stand as in Ezra 
9-10 and Obad. Even Deut, a book within the theologi- 
cal and literary background of Dt- and Tr-Isa, did not 
go this far (Deut 23:2-9). Tr-Isa was reaching into 
Israel’s early history to reintroduce the diverse kind of 
people whom God elected: Aramean (Deut 26:5); 
Amorite and Hittite (Ezek 16:3); mixed foreign elements 
(Exod 12:38; Num 11:4). eunuchs: Such were refused 
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admission “into the assembly of the Lord” (Ley 22:24; 
Deut 23:2), because it seemed improper for a person, 
deprived of the power of transmitting life, to associate 
with the God of life (EDB 702-3; TDNT 2. 765-68). 
Some Israelites were castrated for working within the 
harem of Israelite or forcign kings (1 Sam 8:15; 2 Kgs 
9:32; Esth 2:3; 4:4-5). Tr-Isa urges their full readmission 
among God’s people (Wis 3:14). Their contribution to 
Israel’s vibrant religious life will be their “monument 
and name,” lit., “hand and name.” “Hand” is to be 
understood as a memorial monument (cf. 1 Sam 15:12). 
7. house of prayer: Cf. Matt 21:13. 

52 (B) Struggle for True Leadership (56:9- 
59:21). A glimpse of the bleak, silent period between 
500 and 428. 

(a) Fatse LEADERS; SOME FAITHFUL PEOPLE 
(56:9-57:13). Composed around 515-510 (Hanson, 
Dawn of Apocalyptic 186-87, 194-95). After the wicked 
leaders are indicted (56:9-12), the innocent victims are 
lamented (57:1-2). Corrupt Temple worship is bitterly 
attacked (vv 3-11), apostates are threatened (vv 12-13a) 
and the faithful few are promised salvation (v 13b). The 
poem, rugged and bitterly blunt, revives an early pro- 
phetic form (Amos 2:6-16; 4:1; Isa 1:12-17). Some 
scholars (P. Volz, E. Dhorme, P. Auvray, J. Steinmann) 
look upon these lines as a preexilic composition because 
of the mention of the offensive fertility cult. Tr-Isa, we 
suggest, draws upon preexilic language to condemn 
sarcastically the worship of his own day. 9. beasts of the 
forest: God summons foreign nations to devour his sinful 
flock (Amos 3:12; Jer 12:9). 10. dumb dogs: A contemp- 
tuous reference to Israel’s watchmen (1 Sam 17:43), 
“dreaming” or, according to LXX, “uttering incoherent 
sounds.” 11. greedy: Lit., “strong of life,” with a 
voracious gullet, living off their sacred charge (Mic 
3:1-5). 12. From a drinking song (Isa 22:13; 28:7-10). 

57:1-2. Only by faith (40:31) can we know that “the 
person of justice comes into peace” (44:28). Tr-Isa is not 
thinking of a happy immortality, as that doctrine is 
clarified only in the 2d cent. (Dan 12:1-3). 3-8. The 
language is bitter. 5. in heat: The Hebr word generally 
refers to animals at mating time, a crude expression for 
humans. It refers to the sensuous rites of the high places 
(Deut 12:2; 2 Kgs 17:10; Hos 4:11-19; Jer 2:23~27; 3:2). 
Child sacrifice is also introduced (2 Kgs 3:27; 16:3-4; Jer 
7:31). 6. smooth stones, wadi, portion: The Hebr alliteration 
bursts with pent-up anger. 8. While the references to 
fertility are blatant enough, the exact sense of several 
words is unclear. One word means “remembrance” but 
it has the same Hebr consonants as “male.” Another 
word, often translated “symbol,” is the Hebr yad, “hand,” 
the phallic symbol in Canaanite literature and in the 
Bible (cf. TDOT 6. 393-426). 9. king: Refers to Melech, 
the god of the underworld to whom firstborn male chil- 
dren were sacrificed (v 5). 13. inherit: Relates to wadi in 
v 6, to indicate ownership of the promised land. Word 
parallels of vv 1,6,13 with Ps 16 lead us to detect a note 
of hope within an otherwise dismal reflection on the 
state of religion. 

53 (b) COMFORTING THE FAITHFUL (57:14~21). 
While vv 14-19 resonate the style and interests of Dt-Isa 
(repetition of first words, elaborate opening address, and 
a joyful message) the last two verses echo the more 
somber tones of Tr-Isa (Hanson, Dawn of Apocalyptic 78). 
14. As in Isa 40:3-4 a mysterious voice fills the air. 
While Dt-Isa envisages a glorious manifestation of 
Yahweh along the way, Tr-Isa is concerned lest the 
people stumble on their way. 15. God is acclaimed as 
“Exalted,” “Eternal,” and “Holy,” yet dwelling with the 
“oppressed” (cf. Isa 6 and Ps 113). The Hebr word for 
“dwelling” (Sakan) recalls the early habitation of Yahweh 
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in a desert tent and Yahweh’s enthronement over the ark 
and mercy-seat (Exod 25:10-22; 40:34-38). 16. Ends 
dramatically. Redemption reaches back into the respon- 
sibility of the creator. 17. hiding myself; Nothing comes 
closer to eternal damnation than the silence of God. A 
different appreciation of the “hidden God” is given in 
54:8; Tr-Isa did not simply copy from the master. 18. J 
give complete comfort: The opening words of 40:1 are com- 
bined with a variation of the word 3além. 21. A floating 
fragment, more at home here than at 48:20. 

54 (c) TRUE AND Fatse Fastinc (58:1-14). This 
speech begins typically as a prophetic judgment (Amos 
4:6-12; 5:21-27; Isa 1:2-3,10-17), but Tr-Isa does not 
conclude with a verdict of guilt; instead there is an 
announcement of salvation (vv 8-12). 1-7. The judgment 
speech is carefully crafted: a formal summons (v 1), an 
indictment (vv 2-4a) and a verdict of probation (v 4b), 
another indictment (v 5) and a warning (vv 6-7). The 
speech centers on fasting, even though the purpose is 
much broader. Fasting reaches far back into Israelite 
history, enabling people to release their grief at times of 
bereavement (2 Sam 1:12; 3:35) and national tragedy 
(Josh 7:6; Judg 20:26). During and after the exile fasting 
days multiplied (Zech 7:1-5; 8:18-19; Joel). Eventually 
one great day of fasting was placed on yém kippur (Lev 
16; cf. de Vaux, AI 507-10). Fasting also occurred in the 
joyful moment of ecstatic prayer (Exod 34:28; 1 Kgs 
19:8). Tr-Isa’s legal speech is held together by two key 
words, each with double entendre: (1) hapés (vv 
2a,2c,3c)—Israel’s desive for external ritual and fasting 
contrasts with Yahweh’s desire for compassion toward 
the poor; (2) ‘and—intensely devout in afflicting oneself 
with fasting (v 3) yet neglecting the afflicted and needy in 
your midst (v 7)! See M. L. Barré, BTB 15 (1985) 94-97. 
2-4. seek me: A technical phrase for going to the sanc- 
tuary (Amos 5:4-6; Zeph 1:6; Isa 8:19), yet ironically the 
people’s disposition turns them away from truly seeking 
the Lord. 3. The Hebr words for “fast” (s6m) and “day” 
(y6m) sound almost alike. drive all your workers: In Exod 
3:7 the expression refers to Egyptian slave masters. 5. 
Tr-Isa lampoons the idea that cultic activity and fasting 
could turn this day into “a day pleasing to the Lord” 
(49:6; 61:2). Fasting enables comfortable people to share 
the lot of the hungry poor and from this hunger to look 
to God as the source of life and nourishment. To fast and 
yet neglect the poor perverts religion. 7. In Matt 
25:31-46 the eschatological judgment depends on the 
kindly acts mentioned here. 

55 8-14. This announcement of salvation is tied 
into the preceding piece by key words: call out (vv 
1,5,9); oppressed (vv 6,9); bread (vv 7,10); afflicted (vv 
SO) pleasure (vv 2,9 2 wuday (vv 35,13). At least 
stylistically this turn toward a new day has already 
begun within the sinful hearts. Again Tr-Isa manifests 
close ties with his master: light (vv 8,10 and 42:16; 51:4); 
Zion (the object of this announcement and 49:14-54:17); 
glory of the Lord (v 8 and 40:5); justice or vindication 
(v 8 and 40:14; 54:14,17). Verses 8b and 12a paraphrase 
52:12b and 61:4a. When lowliness unites all men and 
women, God’s glorious presence shall rest upon them. 
10-11. When fasting makes the wealthy poor in spirit 
and when the poor impart to the wealthy their attitude 
of humble waiting upon God, then God will answer 
with “glory,” “light,” and “springs of water.” 12. The 
poem was clearly composed before the reconstruction of 
the city walls in 445 (Neh 6:15), possibly before the 
rebuilding of the Temple in 515 (Ezra 6:16); for other 
symbolic names given Jerusalem, see Isa 1:26; 60:14; 
Ezek 48:35. 13-14. Associating sabbath (Exod 20:8-11; 
Deut 5:12-15) with concern for the poor explains the 
addition of these verses. Verse 14 repeats liturgical 
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refrains found in Deut 32:13; Hab 3:10,19 and Amos 
4:13; its final words repeat 40:5. 
56 (d) INDICTMENT, LAMENT, AND VICTORY 
(59:1-21). A meditation on the meaning of the Lord’s 
justice (cf. D. Kendall, ZAW 96 [1984] 391-405): indict- 
ment for abusing the Lord’s justice (vv 1-8); the com- 
munity laments its sins against this justice (vv 9-15a); 
victory for Yahweh the divine warrior who redresses 
this lack of justice (vv 15b-20). Verse 21 is a prose addi- 
tion, collecting various biblical words of promise, esp. 
from 55:3 and 61:8. 1-8. Tr-Isa defends God against 
false accusations (cf. 50:1-2). 3. Israel is charged with 
total depravity, including the unjust use of the death 
penalty. 5. They brood over designs as pernicious as 
adders’ eggs, as flimsy as spiders’ webs. 7-8. With no 
qualm of conscience, they run in the way of sin. Dt-Isa’s 
favorite word, “way” (40:3-5; 41:17-20), acquires 
strong ethical dimensions. 

9-15a. A community confession of guilt admits that 
sin had put God’s justice far from them (40:14). 12. Parts 
of this verse are incorporated into Ps 51:5; both pieces 
reveal a rich vocabulary for sin. 13. rebellion: Violations 
of charity, justice, and honesty amount to a denial of 
God. 15b-20. Tr-Isa combines a very ancient cultic 
tradition, honoring Yahweh as warrior and king (51:9- 
10; Exod 15; Ps 24) with the prophetic demand for 
justice. 17. The symbolic use of armor has widely in- 
fluenced later biblical writing (Wis 5:17-23; 1 Thess 5:8; 
Eph 6:14-17). glory: Identical with God’s redemptive 
presence (40:3). 20. God Redeemer: Cf. 41:14; 43:1; 
44:22. 21. An endorsement by a later editor (cf. 50:10; 
54:17b), a bridge to the following set of poems which 
include the spirit’s anointing of Tr-Isa (61:1-3). “You” 
can apply to the entire community who receive the spirit 
(Ezek 37:1-14) or to a group of prophets (Deut 18:15; 
Isa 42:1). 
57 (C) The Glorious New Zion (60:1-62:12). 
These songs are closest in spirit and vocabulary to Dt- 
Isa. Tr-Isa sees a restoration of all Israel (60:10b,15; 
40:1-2; 54:7-8), gathered from distant places (60:4,9; 
43:4-7) and receiving the wealth of the world 
(60:5-7,16; 45:14), so that even foreign kings serve Zion 
(60:13; 54:11-12). Israel in turn becomes a light to other 
nations (60:3; 49:6). Zion enjoys security from hostile 
invasions (60:12,14; 62:8; 41:11-13; 51:21-23), relieved 
of any shame of the past (62:4-5; 45:17; 54:4-8). 
Through Yahweh’s eternal covenant (61:8; 54:10; 5520), 
ancient promises are fulfilled (60:22; 49:19-22), for the 
glory of Yahweh (60:16,21; 48:11; 49:26b). See Hanson, 
Dawn of Apocalyptic 60-61. Yet there are also important 
differences from chaps. 40-55: all connection with 
world events disappears, like Dt-Isa’s preoccupation 
with Cyrus and Babylon. Instead, Tr-Isa reverts to 
ancient names for countries in Gen. While Dt-Isa was 
indifferent to Temple and cult, Tr-Isa announces a new 
universal order of priests (61:6). This 1s a distinctive 
move away from Ezek, who restricted priesthood to the 
Zadokites (Ezek 40:46; 43:19; 44:10-31). 
58 (a) Glory OF THE New ZION (60:1-22). 
After a magnificent introduction (vv 1-3), all parts of the 
world process to Zion (vv 4-9) for rebuilding the city 
(vv 10-16) amid splendid prosperity (vv 17-22). 1-3. 
Typical of Dt-Isa, the song opens with a double impera- 
tive: “arise! glow!” God is radiating a dazzling presence 
from within the city (Deut 33:2; Mal 3:19). Like the 
sunrise in this area, darkness immediately surrenders to 
brilliant light; there is neither dawn nor dusk. “Glory,” 
repeated eight times as a noun or vb., pervades this chap. 
(cf. Exod 40:34; 1 Kgs 8:11; Ezek 43:1-9). These lines 
may be the source of Rev 12 (A. Feuillet, RB 66 [1959] 
55-96) and of John 1:4-18 (Herbert, Isaiah 40-66 158). 
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4-9. Different from Isa 2:2-4 and Mic 4:1-3, the 
nations come to Jerusalem to rebuild the city, not simply 
to receive instruction from the Lord at the Temple. Nor 
is the focus future-oriented and centripetal as in Hag 
2:6-9, a text composed very close to the time of Tr-Isa. 
This strophe opens by quoting almost verbatim 
49:18,22. 6-7. People from the Arabian peninsula 
associated with Abraham and the earliest ancestral days 
(Gen 25:1-4, 13-15; 28:9; 36:3; Jer 6:20; Ezek 27:21; see 
also ANET 298-300) now participate in their ancient 
patrimony. One day all nations will become God’s chil- 
dren through faith (Rom 4:17). Matt 2:1-12 weaves 
these and other themes into the infancy narrative. This 
passage thereby came into the ancient church liturgy for 
the feast of Epiphany. 9a. A quotation of 51:5. Tarshish: 
Biblical references allude to a place in Africa (1 Kgs 
22:49) or in southern Spain (1 Kgs 10:22; Jonah 1:3), 
Tarshish may connote here large stately ships ready for 
long journeys (Isa 2:16). 

10-16. This strophe sings of peace and reconciliation 

(Rev 21:24-27), with a more kindly spirit than 1 Chr 
22:2. It will be reversed by the hard line taken in Ezra 
4:1-3. 12. A prose addition, probably from Zech 
14:16-19 (Kissane, Book 268), disturbing both the poetic 
style and the serene spirit of these lines. 15. The charges 
of 49:14-15 or 54:6-7 are forgotten. 16b. A quotation 
from 49:26. 17-22. Justice is blended into an apocalyptic 
vision of the future (cf. Rev 21:23; 22:5). 
59 (b) ANOINTING OF THE PRopHET (61:1-3). 
With these words Jesus announced that the messianic era 
had come (Luke 4:16-21). Originally they referred to 
one of the leaders of the early postexilic Isaian school; 
the targum, in fact, introduces this monologue with: 
“Thus says the prophet.” There are many points of con- 
tact with the earlier major servant songs: soliloquy as in 
the second and third songs; spirit anointing (42:1); 
mission of mercy (42:2~3,6-7); year of favor (49:8). 
These contacts highlight the unique importance of the 
major servant songs. 

1. Each phrase is rich in biblical tradition. spirit; 
Signals the special action of God (Judg 3:10; 11:19; 
1Sam 10:5-13). The spirit had been promised to the 
messianic king (Isa 11:1~2) and later was assured to all 
the messianic people (Joel 3; Zech 12:10). Ezek revived 
the important role of spirit and is also responsible for a 
dramatic priestly turn to prophecy. Tr-Isa perceives the 
spirit outside of priesthood and royalty, to anoint 
prophecy. Cf. DBT 569-76; H.-W. Wolff, Anthopology of 
OT (Phl, 1974) 32-39. anointed: This word is linked with 
preaching and hearing; it designates an interior enlight- 
ening to know God’s word and a strengthening to 
follow it. to bring glad tidings: See 40:9; 41:27. lowly: See 
51:21. release to prisoners: The first word can also be trans- 
lated “light” (KB 775) as also in Luke 4:18. The meaning 
in both cases is the same: Prisoners are led out of dark 
dungeons to full daylight. Throughout the poem Tr-Isa 
looks to the total salvation of God’s people—bodily and 
spiritually, individually and socially. 2. year of favor: Sce 
49:8. An extraordinary jubilee has arrived, and all the 
land reverts back to the Creator, who distributes it 
equally and bountifully (Lev 25:10; cf. R. North, 
Sociology of the Biblical Jubilee [Rome, 1954]). vindication: 
Almost always used of God, repairing the injured or 
weakened force of salvation (34:8: 59:17). Some transls. 
follow a Ugaritic root meaning “to rescue,” which also 
explains the LXX and Luke 4:19. comfort: The opening 
yoy of Dt-Isa is repeated (40:1). 3. oaks of justice: See 
40:14. 

60 (c) Glory oF THE New ZION (61:4-62:9), 
Tr-Isa sings exaltedly of Zion emerging out of the ashes 
of destruction: a new Zion, a new priesthood (vv 4-9); 
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hymn (vv 10-11); new espousal (62:1~-5); disciples of 
Tr-Isa (vv 6-9). 6a. priests of the Lord: This text does not 
necessarily abolish a separate order of levitical priests, 
just as the priestly quality of all Israel left it intact (Exod 
19:6; 1 Pet 2:9). Tr-Isa is opening the ranks of priest- 
hood to non-Levites (Isa 56:6 and 66:21). This decision, 
though radical, has precedents. Very possibly the 
Zadokites, whose privileges were forcefully defended 
by Ezek (40:46; 44:10-16), were originally pagan, Jeru- 
salem priests. When David conquered the city, he made 
their leader coequal with the high priest descended from 
Aaron (2 Sam 8:17). Kings, who were certainly not of 
the tribe of Levi, also functioned as priests on state occa- 
sions (2 Sam 6:11-19; 1 Kgs 3:4; Ps 110:4). See A. Cody, 
A History of OT Priesthood (AnBib 35; Rome, 1969) 
88-93; DBT 459-64. 6b-7. The Hebr text is disturbed, 
and the thought clashes with the otherwise mild spirit of 
this section. 8. Again there occurs the covenantal accla- 
mation of “I, the Lord” (41:4). an eternal covenant: See 
54:10; 55:3; 59:21. 9. The promises to Abraham are 
finally fulfilled (Gen 12:2). 10-11. The targum correctly 
interprets the thought, adding: “Thus says Jerusalem.” 
Jerusalem celebrates the fulfillment of love between her- 
self and Yahweh (54:5-8; Jer 33:10-11; Rev 19:7,9; John 
2:1-11). Justice springs from the earth, but “the Lord 
God” remains the source of all life (45:8; 53:2). 

61 62:1-5. God breaks the silence of many years 
(42:14) in this song of “splendid impatience” (Herbert, 
Isaiah 40-66 166). 1. Zion’s “vindication” (cf. 61:2) 
“breaks forth” with the suddenness of the desert dawn 
(60:1). Never did this hope seem closer to fulfillment 
than on the feast of Tabernacles, when lights were 
kindled “at the place of the water-drawing” so bright 
that “there was not a courtyard in Jerusalem that was not 
illumined by the light of the place” (m. Sukk. 51a). 3. 
Muilenburg (IB 5. 718) refers to the ancient practice of 
a god’s wearing a crown patterned after the city walls. 
Yahweh holds such a crown in his hands. 4. Names like 
“Forsaken” ( ‘dziba) and “My Delight in her” (hepst-bé) 
are known in Israelite history (1 Kgs 22:42; 2 Kgs 21:1). 
“Espoused” (bé ‘dl@) as a name for Israel means that Hos 
2:18 is forgotten and the association with fertility cults 
is no problem. 5. The theme of Yahweh as spouse is not 
Just repeated (49:14; 50:1), but adulterous Israel is re- 
stored to that joyful, innocent age of long ago when she 
was the virgin spouse of God. 

6-9. The prophet is extending his ministry to a circle 
of followers. They are called “watchmen,” sentinels on 
the walls of Jerusalem (cf. Isa 21:11-12; 40:9; 52:8), but 
their role is no longer to sound the alarm at the approach 
of invaders but to be “reminders” of the Lord’s merciful 
promises and deeds. This office was an official one, func- 
tioning as professional or official recorders (2 Sam 8:16; 
Isa 36:3). 8. strong arm: See Exod 6:6; Deut 4:34; Isa 
51:5,9. The curses for disobedience will be removed 
(Deut 18:15~68) and protection will be assured against 
marauders. 9. The harvesting especially of grapes may 
allude to a perpetual feast of Tabernacles (Deut 
16:13-15). 

(d) Finat REFLECTION (62:10-12). 10. The 
imperatives, sometimes doubled, echo the excitement of 
40:1-11. This announcement of salvation concludes 
with a litany of titles for Zion in v 12. These final verses 
catch the spirit of Tabernacles and especially the joy of 
the glorious procession on the first day. 

62 (D) From Sorrow to a New Heaven and a 
New Earth (63:1-66:16). The anthological style of 
chaps. 56-66 shows up strikingly. The movement is 
clearly toward the victory of Yahweh in a new heaven 
and new earth, to be reflected in a new Temple and new 
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priesthood, but the somber tones of chaps. 56-59 are 
sustained. 

(a) THE SOLITARY CONQUEROR (63:1-6). 
One of the strongest, most compact poems in all Isa. 
This violent portrayal of God’s victory over Edom fits 
with other prophetic oracles against the nations (Amos 
1:3-2:16; Isa 13-23; 47; Jer 46-51), yet it outdoes them 
in hatred. The fierce image of the Lord’s garments 
splashed with enemy blood almost pushes the poem into 
apocalyptic literature (cf. 60:19-20). Yet there are clear 
enough ties with Tr-Isa or one of his disciples (cf. 
59:15b-20). The enemies of God are identified as Edom 
(cf. EDB 620-24; IDB 2. 24-26). Descendants of Esau 
(Gen 36), they lived SSE of the Dead Sea. These people 
took advantage of the fall of Jerusalem in 587 to raid and 
loot Judah (Ezek 25:12-14). Hatred for them is expressed 
in Isa 34:1-17; Jer 49:7-22; Joel 4:19; Obad; Ps 137:7; 
Mal 1:2-5. Here Edom represents every foreign enemy 
of God’s designs for Israel, a symbolic word like Huns 
or Nazis in the world today. An interchange of questions 
(vv lab,2) and answers (vv 1c,3-6) manifests careful 
structuring. 

1. A watchman or prophet (62:6) sees someone 

approaching from Bozrah, a major city of Edom (Amos 
1:12; Jer 49:13). Bozrah means vintage time and inten- 
sifies the image here of winepressing. In answer to the 
question in v 1c (almost identical with 49:19c), the 
divine “I” rings out, “announcing vindication” and 
“salvation.” 2. red: In Hebrew the same consonants as 
Edom (Gen 25:25). 3. In this apocalyptic struggle God 
single-handedly defeats the enemy. 4. The poet contrasts 
the terrifying day of vengeance with the happy jubilee 
yeaa G12), 5, A variation on 59:16. Gb. Cf Jer 
25:15-29; Zech 12:2. 
63 (b) CONFESSION OF SIN (63:7-64:11). To 
pray in the devastated Jerusalem Temple (Jer 41:5-6) 
was at best a protestation against despair (Ps 79; Lam; cf. 
Hanson, Dawn of Apocalyptic 86-87; Herbert, Isaiah 
40-66 172). Similar to other communal laments, this one 
includes a “creed” of Yahweh’s great redemptive acts for 
Israel, imploring God to renew them (Ps 44; 74). The 
poem subdivides: 63:7-14, glorious deeds of Yahweh; 
63:8-64:4a, lament; 64:4b-6, confession and appeal; 
64:7-11, hope. 

7-10. A strong faith in the Lord’s glorious deeds stirs 
up questions at the same time as it sustains the questioner 
in God’s presence. 7. The opening verse begins and con- 
cludes with hesed, a dutiful love springing from a blood 
bond and leading to family obligations (43:1-7; chap. 
54). Liturgical acts allowed Israelites to participate in 
God’s remembrance of great redemptive acts (Exod 
28:12; 30:11-16; Lev 2:3; Num 10:8-10; cf. B. S. 
Childs, Memory and Tradition in Israel [Naperville, 1963)). 
The memory of divine favors intensifies in strong 
crescendo; Israel is called (v 8), protected (v 9a), exalted 
(v 9b), delivered (vv 11-12), and safely led (vv 13-14). 
8b-9. God saves without mediators (Exod 33:14; cf. 
R.C. Dentan, VT 13 [1963] 34-51). If the passage is 
read without the negatives, according to another Hebr 
tradition, then the reference is to Exod 23:20-21; 33:41; 
Deut 4:37. 10. grieved his holy spirit: God is affected by 
resistance to the prophets (43:24). In the OT “holy 
spirit” occurs elsewhere only in Ps 51:13 and: Wis 1:5; 
OWE 

11-14. Five participles cast this section in the style of 
a joyful hymn (40:28; 42:5), but that fact only sharpens 
the sense of frustration. 11. where is he?: The question is 
not being asked as though spoken by foreigners through 
ridicule (Pss 42:4; 79:10). It lays bare the agony of an 
honest, humble person (Jer 2:8). bringing up out of the sea: 
An allusion to the naming of Moses in Exod 2:10 and to 
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the chaotic sea, whom God defeats in saving Israel 
(51:9-11; Exod 15:5,8). Heb 13:20 applies this text to 
Christ’s resurrection. 
64 63:15-64:4a [63:15-64:5a, RSV]. The style of 
lament becomes very pronounced. 15. look down from 
heaven: As in another psalm of agony (Ps 80:15). 16. you 
are our father: Twice the psalmist defends his status as an 
authentic Israelite and true child of God (cf. 64:7; Exod 
4:22; Hos 11:1). were Abraham not to recognize us: A very 
different viewpoint from 51:1-2. 17. servants: The 
faithful disciples of Dt- and Tr-Isa. 19b [= 64:1, RSV]. 
The psalmist implores God’s personal intervention, 
pleading for a theophany more wondrous than Sinai 
(Exod 19; Deut 4:32-36; cf. Mark 1:10). 64:1 [v 2, 
RSV}. fire: Symbol of God’s wondrous presence in Exod 
19:18 but here of divine anger (42:25). 3. Cf. 1 Cor 1:9. 
4a. The customary prophetic insistence on justice (cf. 
chap. 59). 4b-6 [5b-7, RSV]. God has abandoned Israel 
to their guilt. 5. polluted rags: Implies cultural shame and 
ceremonial uncleanness (Lev 15:19-24). 7-11 [8-12, 
RSV]. The rhetoric of this desperate appeal is emphatic- 
ally, “Now, on the contrary, Yahweh, our father, You.” 
The words “now” and “you” sound almost alike in 
Hebrew, so that one reinforces the other. A stubborn 
faith indeed (Ps 22:5-6)! 8c. Equally insistent: “Behold! 
Look! We pray you! We your people, all of us!” 
65 (c) TRUE AND FALSE SERVANTS (65:1-25). 
Editorially the final two chaps. fit neatly in place. (a) To 
the urgent petition of the preceding section to rend the 
heavens and come down, the Lord responds at once: “I 
am ready.” The theme of call and answer occurs 
repeatedly: vv 1-2,10b,12,24. Many points of contact 
knit chap. 65 with the preceding section, evident by 
comparing 64:6 with 65:1b,24; or 64:11b with 65:6. 
(b) The condemnation of false worship resembles chap. 
57, only this time true and false worshipers are clearly 
dividing the ranks of Israelites. (c) An inclusio or repeti- 
tion of key words unites vv 1-2 and 10,12, and 24. 
Chap. 65 divides into a judgment oracle (vv 1-12) and 
a salvation oracle (vv 13-25). The section tends toward 
a protoapocalyptic composition as it sweeps beyond 
earthly politics and even Temple worship into a new 
heaven and new earth. It is different, therefore, from 
Hag 2:6-9 or even Zech 14. While the latter apocalyptic 
movement was located within loyalists to the Temple 
and its priests, that of Dt- and Tr-Isa perceived the 
Lord’s presence extending beyond Jerusalem into the 
cosmos. 
66 1-12. Despite some irregularities, the judg- 
ment oracle can be subdivided: indictment (vv 1-5), 
sentencing (vv 6-7), promise of salvation (vv 8-10), new 
indictment and sentencing (vv 11-12). 1-5. Hebr gram- 
mar delicately nuances the thought. The niphal or 
passive conjugation expresses emotions which God 
allowed to react upon himself in appealing to Israel (cf. 
GKC §51c). 1. nation: Hebr géy is used often enough of 
the Israelite people (Isa 1:4; 26:15; 58:2; differently in 
Rom 10:20-21). 2. spread out my hands: God stands in a 
gesture not of supplication but of welcome. This final 
appeal, when repudiated, evokes a terrible sentence of 
guilt (vv 5-7). 3. sacrifices in the groves: Canaanite nature 
cults that contaminated preexilic Israel (Amos 2:7-8; Jer 
2:8-3:5) were cropping up again (57:3-12). burning in- 
cense: See Jer 1:16; 7:9. 4. eating swine’s flesh: Condemned 
by Lev 11:7 and Deut 14:8. 6-7. To target Temple 
priests and worshipers in this condemnation, Tr-Isa 
weaves in technical words for the cult. God cannot re- 
main “quiet,” lest mercy be confused with weakness and 
the triumph of good be delayed forever. 

8-10. The prophet returns to the servant theme 
(seven times in vv 8-16); they will survive the sad ordeal 
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of being crushed like grapes, to become the true descen- 
dants of Jacob and the receptors of the patriarchal prom- 
ises (Gen 28:13). The promised land will again extend 
from the Valley of Achor in the SE corner where Joshua 
began his conquest (Josh 7:24; Hos 2:17), to the Plain of 
Sharon, then a swampy area on the NW coast beneath 
Mt. Carmel (Isa 35:2). 11-12. The prophet points to 
“You!” who have committed all these crimes and who 
worship Gad and Meni. Gad means Fortune (daimonion 
in the LXX), it is the name of a Syrian god (Josh 11:17; 
15:37) venerated in Phoenicia, Dura Europos, and 
Greece. Meni (Destiny) is the name of an Egyptian god- 
dess of spring and fertility— (see ANET 250). 12. God 
replies again to the charge of silent neglect (49:14; 64:6; 
65:1). 

67 13-16. The Temple personnel experience the 
reversal of the blessings of Gen 12:2-3 and turn into a 
curse symbol (Jer 29:22). The last line of v 15 and the 
beginning of v 16 are damaged in the MT; 1QIsa? leaves 
a blank. They can be emended to read: “My servants will 
call out a new name... . God is the Amen.” Hebr ’mn 
means to be strong, reliable, and truthful. 17-25. A 
panorama of joy extends before us. The verb bara’, “to 
create,” indicates that God is acting alone; by the active 
participle, Tr-Isa stresses that creation is happening now. 
new heavens and a new earth: God is completely transform- 
ing the cosmos. This phrase is familiar in apocryphal 
literature (2 Esdr 6:16), 22. The LXX and the targum 
read: “according to the days of the tree of life,” clearly 
referring to paradise (Gen 2:9; Rev 22:2,14). 24. Unlike 
58:3 and 64:12, Yahweh is neither silent nor indifferent 
to the cry of Israel. 25. The Davidic Messiah, despite 
other contacts in this passage with Isa 11, is passed over 
in silence (cf. 11:1). 

68 (d) CONTROVERSY OVER THE New TEMPLE 
(66:1-16). Verses 1-4, indictment and sentencing; v 5, 
salvation; v 6, judgment; vv 7-14, salvation; vv 15-16, 
judgment. Despite this oscillation, the parts are carefully 
stitched together. The final two judgment scenes enclose 
words of salvation. The mood and even the vocabulary 
of the preceding poem continue in this new section. The 
same eschatological war is being fought, but now the 
sides divide between the good and the evil in Israel. Tr- 
Isa argues against followers of Ezekiel, Haggai, and 
Zechariah, who rejected not only Gentiles but even 
those Jews who never went into exile; see Hanson, Dawn 
of Apocalyptic 170-86. 

1-5. The prophetic crusade against formalism in 
worship is taken up again (Amos 5:21-25; Hos 6:6). 
While Tr-Isa is not totally rejecting the Temple, he is 
insisting according to a long tradition (Ps 29:10; 1 Kgs 
8:27) that the Lord’s first home is in the heavens. The 
Jerusalem Temple is only his footstool. Tr-Isa is clearly 
scaling down the central role of the Temple as heard in 
the preaching of Hag 2:6-9 (cf. Matt 5:34-35; Acts 
7:48-50). 3. Many translators, following the LXX, turn 
these lines into a series of comparisons (NAB, RSV) to 
become the fiercest condemnation of Temple worship in 
the Bible. Scholars like Muilenburg, Dhorme, and 
Scullion remain closer to the MT: “slaughtering an ox, 
killing a man; sacrificing a lamb, breaking a dog’s 
neck” —it is all happening in the Temple. 4. living among 
the tombs: To consult the dead (Isa 8:19). 5. Encourage- 
ment for Tr-Isa and his servant-disciples. 

69 6. a sound: Hebr gél can refer to thunder (Pss 
29; 42:8). Two short units (vv 6 and 15-16) elegantly 
surround the announcement of salvation (vv 7-14) with 
epiphanies of the warrior God (cf. 63:1-6). 7-9. The 
wondrous birth of the messianic people continues a long 
biblical tradition (Mic 4:8-10; 5:12; Zeph 3:14-20; Isa 
7:14; 54:1; 62:4) and, in turn, influences future writers 
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(2 Esdr 9-10; 1QH 3:9-10; Rev 12:3-5). God is always 
the unique source of life, most especially in the eschato- 
logical age. 10-14. This stanza sings with the ecstatic joy 
of Dt-Isa; the poet is continually crying out “Rejoice!” to 
the new Jerusalem. Joy permeates many poems of Tr-Isa 
(56:7; 60:18; 61:3,7,10; 65:13-19), a fact easily overlooked 
in his strident opposition to false Temple worship. God’s 
children nurse at the breast of Jerusalem —a lovely image 
of peace and contentment. For the motherhood of God 
see 42:14; 45:10; 49:15 (M. I. Grubers Re 9001983} 
351-59). 15-16. Tr-Isa adapts Jer 4:13 to Yahweh’s vic- 
tory. “The Lord comes” with booming thunder and 
crackling fire (Isa 10:17-18; Ps 97:1-5), with chariots 
and clouds (Ps 18:10; Hab 3:8); people are “slain by the 
Lord” (Zeph 2:12; Jer 25:33). These symbols for the 
Lord’s total victory for justice continue into the NT: 
2 Thess 1:8; Rev 18:21-14; 19:17-21. 

70 (E) Foreigners at Home in God’s House 
(66:17-24). This section rounds out Tr-Isa and forms 
an inclusio with basic ideas in 56:1-6 (outsiders within 
the Temple) and 56:9-57:13 (idolatrous rites and false 
leaders in the Temple). 17. Devotees follow a priest or 
priestess into a sacred grove for a secret idolatrous rite 
involving forbidden food (Lev 11:29). 18a. and I their 
deeds and their thoughts she [or it] comes: The MT is unintel- 
ligible; cf. transls. 18b. glory: As seen by Gentiles, the 
phrase is reminiscent of 40:5; as an object of pilgrimage 
in the Temple, the image is characteristic of Tr-Isa. 19. 
sign: A link with the final verse of chaps. 40-55 and with 
7:10; 8:18. The “sign” centers on the survival of Jeru- 
salem, to become the object of the new exodus for 
Diaspora Jews and even for Gentiles. We glimpse a 
triumphal procession from all directions: “Tarshish” in 
southern Spain (Isa 60:9); “Put and Lud” in Africa (Ezek 
27 V0330-5Gen 10:6,13); “Meshech and Rosh” (text 
here is uncertain; cf. Ezek 38:2: 39:1); “Tubal” near the 
Black Sea; and “Javan,” Gk settlers in the Ionian Islands 
(Ezek 27:13,19). 21. some: It is not clear if Tr-Isa under- 
stands these as Diaspora Jews or as Gentiles, as both are 
mentioned in the preceding verse. Because of the inclusio 
of this section with 56:1-8, “Gentiles” is the favored 
interpretation. The book ends then with a most radical 
announcement. Gentiles take their place in the priest- 
hood. Just when Ezckiel, Haggai, and Zechariah were 
restricting priesthood to the Zadokites and dispossess- 
ing other Levites of important cultic functions (Ezek 
40:46; 44:10-16), Tr-Isa extends priesthood. 

22-24. This eschatological setting will become an 
eternal home or place of worship for “your offspring and 
name” (Rev 21:1-8). 23. all flesh shall come: While in 40:5 
humanity admires the glory of the Lord within Israel’s 
new exodus, here they come to worship at the home of 
the Lord’s glory in the Temple. 24. The final verse is 
terrifying. “All flesh” (cf. v 23) “shall go out” of Jeru- 
salem to the surrounding Hinnom Valley (Gehenna), to 
witness the burning corpses of rebellious people. 
Human sacrifice was once practiced here ise Fai), le 
eventually became the city’s refuse heap, so that even 
today the exit into this area is called “the dung gate.” The 
proximity of the greatest joy and the greatest horror is 
typical of the eschatological battle, even as announced 
by Christ at the end of his ministry (Matt 25:31-46). 
Many texts are inspired by these lines (jdt 1617 sean 
12:2; Mark 9:48; see J. Chaine, DBSup 3. 572-73; A. 
Feuillet, DBSup 4. 719). The passage has strongly 
colored popular stories about hell, as Isa 14:12-20 
inspired the account of Lucifer. The rabbis directed that 
when this chapter was read in the synagogue, part of v 
23 be repeated after v 24 (cf. Mal 3:24). To hear the stern 
warning in good time prepares us well for the glory 
promised in the book of Isaiah. 
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INTRODUCTION 


3 (I) The Prophet and His Situation. The 
oracles were all delivered in the beginning of Darius I’s 
long reign over the Persian Empire (521-486). Darius, 
more conciliatory than his predecessor, Cambyses II 
(529-522), renewed the policies, introduced by Cyrus II 
(538-530), which allowed persons deported by the 
Babylonians to return to their homelands, and which 
aimed at conciliating the loyalty of the empire’s subject 
peoples by allowing them a certain amount of local gov- 
ernment and by granting them freedom to practice their 
own religions. There is a fairly good consensus that not 
many Judeans returned from exile during Cyrus’s reign 
and that the first large groups returned after Cambyses 
had finished his conquest of Egypt in 525. Not long 
afterward, when the oracles of Hag and of Zech 1-8 
were being delivered, Judah already had its ethnically 
Judean civil leader, Zerubbabel, and hierarchical leader, 


Joshua. The war between Persia and Egypt must have 
disturbed Judah socially and economically, for the 
Persian armies had to pass through Judah. The struggles 
for power in the Persian Empire itself continued after 
Cambyses’ death in 522, even after Darius had con- 
solidated his own fundamental position. They must have 
had an unsettling effect on Judeans— more, no doubt, on 
those in Babylonia but also on those in Judah. All this 
surely contributed to the tendency of the people in Judah 
to be more concerned with their own selfish interests 
than they were with work for the advancement of their 
society and its religious institutions (Hag 1:2-9). 

It was in this situation that Haggai found 
himself around 520. It is generally assumed that he was 
one of the exiled Judeans who had recently returned to 
Judah, but we have no evidence confirming that. In Ezra 
5:1-2; 6:14 we are told that he was successful in moving 
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the Judeans to action in rebuilding the Temple. It has 
been suggested that he was a cultic prophet, but for him 
the Temple’s importance lay not as much in its being a 
place of legitimate worship as in its being the place of 
Yahweh’s presence on earth, and if he had any high 
interest in matters of worship it does not appear in the 
book. The civil governor, Zerubbabel, is given an 
imminent role as God’s elect. In this respect Haggai 
might be thought to resemble a court prophet, like 
Nathan in 2 Sam 7. For Haggai, the future is the future 
of Judah, restored with a Davidic ruler and with God 
once again dwelling in his earthly Temple. 

5 (I) Composition. Haggai’s oracles are set 
into the editorial framework of 1:1,3,12,13a,14-15; 
2:1-2,10,20, with 2:4 and the date in 2:18 probably also 
from the editor’s hand, and with 2:5 as a secondary gloss 
which may be still later. The editorial framework is not 
likely to have been written by Haggai himself, but it was 
probably composed not long after his oracles. The editor 
has made no comment on the oracle to Zerubbabel 


(22:5-10] 


(2:21-23). The other oracles all seem to be addressed to 
the people of Judah, but in the framework the editor has 
enhanced the roles of Zerubbabel and of Joshua by hav- 
ing the oracles addressed primarily to them and by em- 
phasizing the part they played in getting work on the 
Temple started (1:12-14). W. A. M. Beuken (Haggai- 
Sacharja 1-§ 27-48, 80-83) sees the origin of the frame- 
work in the circle in which 1-2 Chr were compiled, but 
R. A. Mason (VT 27 [1977] 413-21) finds more signi- 
ficant kinship with deuteronomistic circles, with Ezek, 
and with the Pentateuchal P. : 

6 (III) Outline. 


(I) Hard Times from Neglect of the Temple (1:1-11) 
(Il) Work on the Temple Is Started (1:12-15a) 
(Il) A Good Future from Building the Temple 
(1:15b-2:23) 
(A) Glory in the Temple (1:15b-2:9) 
(B) A Priestly Decision (2:10-14) 
(C) Agricultural Prosperity (2:15-19) 
(D) Zerubbabel, God’s Signet Ring (2:20-23) 


COMMENTARY 


7 (I) Hard Times from Neglect of the 
Temple (1:1-11). In v 2, editorially introduced (v 1) as 
a divine word to Zerubbabel and Joshua, the problematic 
occasion of Haggai’s prophetic activity is announced. 
Another editorial introduction (v 3) leads to the first 
oracle (vv 4-11). 

1. The date = 29 August 520. In the persons of 
the two leaders at this initial stage of the postexilic 
restoration continuity is established with leadership in 
preexilic Judean society. Zerubbabel is said to be the son 
of Shealtiel, who, according to 1 Chr 3:17, was the 
eldest son (and thus the crown prince) of the Davidic 
king Jehoiachin (Jeconiah), who had been taken with his 
family to Babylonia in 597 (2 Kgs 24:12). According to 
1 Chr 3:18-19, however, Zerubbabel was the son of 
Pedaiah, a younger brother of Shealtiel; this is perhaps 
accurate. If Zerubbabel really was not the son of the 
crown prince, he would be less threatening in the eyes 
of the Persian administration on which his appointment 
in Judah depended. For him to be presented as the son 
of the former crown prince is more in keeping with the 
expectations centered on him in Hag 2:21-23. Joshua, 
according to 1 Chr 6:12~-15 (5:38-41), was the grandson 
of Seraiah, the last preexilic chief priest in Jerusalem 
(2 Kgs 25:18-21). governor of Judah: The word translated 
“governor” is peha. O. Leuze (Die Satrapieneinteilung in 
Syrien und im Zweistromland von 520-330 (Halle, 1935] 
18-19, 38-42) has shown that the Akkadian word pihat 
or pahat (which as a loanword is the Hebr pehd, con. st. 
pahat) is a generic term for a civil administrative official 
at any level. A peha could be a governor, a prefect, one 
of the Persian satraps, or simply a local administrator. A. 
Alt (KIS 2. 333-35) finds that a pehd could even be a 
delegate or commissioner with a specific mandate, lim- 
ited in its object and perhaps also in the time of its valid- 
ity, given by the central government; he suggests that it 
was in just this sense that Zerubbabel was pehd of Judah. 
The Persians may have chosen him to oversee Judah’s 
reorganization because a member of the former royal 
house could command enough respect to settle conflicts 
arising within the community itself. 

9 2. The problem addressed by Haggai is ex- 
pressed as an excuse on the lips of the people: the re- 
building of the Temple has not advanced because the 


time is not yet right. This excuse was surely based on 
economic conditions (1:5-6,9,10-11; 2:16-19). E. Janssen 
(Juda in der Exilszeit [FRLANT 69; Gottingen, 1956] 78) 
thinks that it may be based on a religious notion that the 
Temple should be rebuilt only when the final age has 
come, with its good conditions. In the oracle which 
follows, the economic argument is turned on its head: it 
is failure to build the Temple that has caused the eco- 
nomic difficulties themselves, and so the time for 
building is indeed now (see v 9). 8. The climax and point 
of the oracle: God wants his house in which to dwell, 
and the people of Judah should get to work on it. They 
are neglecting what should be put above all else: the 
honor and glory of God. 9-11. These verses remind us 
of an oracle of judgment, in which an account of pre- 
vious behavior serving as accusation is followed by an 
announcement of judgment introduced by “therefore,” 
but untypically the judgment here is not announced for 
the future but declared as an accomplished fact. These 
verses, coming after the climax in v 8 and repeating the 
essential elements of vv 4-6, may once have existed 
independently, but, granting that, the unity of vv 4-11 
as they now stand is maintained by Beuken (Haggai- 
Sacharja 1-8, 184-208) and O. Steck (ZAW 83 [1971] 
355-79). J. W. Whedbee (in Biblical and Near Eastern 
Studies [Fest. W. S. LaSor; ed. G. A. Tuttle; GR, 1978] 
184-94) insists on the integral unity of vv 2-11. 

10 (II) Work on the Temple Is Started (1:12- 
15a). 12. the remnant of the people: In Jer 23:3; 31:7 this 
phrase refers to those who were deported by the Baby-~ 
lonians, but in Hag it probably includes those who had 
remained in Judah, for most people old enough to have 
scen Solomon’s Temple (2:3) would be too old to make 
the arduous trip back from Babylonia. 13-14. Now that 
the people, by their change of heart, have met God’s 
basic condition, the way is opened to a basic change of 
attitude on God’s part too: from now on, he will be with 
them, and that will lead them from misfortune to bless- 
ings. 15a. The date =21 September 520. Work on the 
Temple began only three weeks after the initial oracle of 
rebuke and call. Since dates elsewhere in Hag introduce 
oracles, many have proposed 1:15a as originally the 
introduction to 2:15-19. 


[22:11-14] 


11 (III) A Good Future from Building the 
Temple (1:15b-2:23). 

(A) Glory in the Temple (1:15b-2:9). 
1:15b-2:1. The date=17 October 520. The oracle (vv 
3-9) is one of encouragement. The primacy of God and 
his house, already contrasted with the self-centered 
interests of the people in 1:2-9, is used here as a motive 
of encouragement to the builders. 3. Apparently some 
discouraging sentiments are being broadcast by older 
Judeans, comparing the rising new building unfavorably 
with Solomon’s splendid Temple, now destroyed, which 
they remember. The prophetic response is focused on 
the kabéd of the old Temple and of the new. Kabéd can 
mean “splendor” or even “riches” (Isa 10:3; 61:6; 
66:11-12; Nah 2:10; Ps 49[48]:17-18). That is its 
primary sense here (vv 7-9). At the same time, kabéd 
means “glory,” and in relation to the Temple it suggests 
that glory through which God in his transcendence 
dwells in the Temple, the glory which the visionary 
Ezekiel saw returning to the postexilic Temple (Ezek 
43:1-4). 6. A poetic expression of divine intervention in 
the functioning of the universe. 7. treasures of all nations: 
Hebr hemdé means “desire” or, as here, “the object of 
desire.” In the Vg it is taken personally and given an 
implicitly messianic sense: veniet desideratus cunctis gentibus, 
but in Hebrew the pl. vb. shows that this noun too is pl., 
and so it is rendered in the LXX (ta eklekta). The context 
shows that the objects of desire are treasures. 8-9. The 
Judeans can rest assured that the kabéd of the new 
Temple will be greater than that of Solomon’s Temple. 
Because of it there will be well-being (Salém) in Zion. 
12 (B) A Priestly Decision (2:10-14). Ques- 
tions, with or without answers, are an element of 
Haggai’s oracular rhetoric (1:4,9; 2:19). In 2:11-13 he 
uses a particular type of question and answer: that of 
early priestly téraé, by which priests handed down deci- 
sions in answer to questions of distinction between the 
sacred and the profane, the holy and the impure. He 
then, in v 14, applies the answer to the situation of the 
people, thus using both the form and the conceptual 
categories of priestly térd as the basis of his prophetic 
message. The questioning and answering here seems to 
take it for granted that sacrifice is already being offered 
on some altar in the ruins of the previous Temple. 
Clearly supposed is the Israelite concept of contagion by 
which the holy can contaminate the profane and vice 
versa. In the makeshift sacrificial arrangements current 
in the city, whatever there is that is ritually holy does not 
make anything else holy, but from the ritually impure 
objects or persons impurity does spread. 14. this people... 
this nation: Judah. (On its alternative identification as 
Samaria, > 13 below.) The point of this prophetic con- 
clusion drawn from the priestly tér@ of vv 12-13 seems 
to be either that the people, metaphorically impure 
because of their behavior, render their agricultural offer- 
ings—and ultimately the altar—impure, or that the 
makeshift altar, impure because not yet properly hal- 
lowed, has its ritual impurity spread by contagion to the 
offerings —and ultimately to those bringing the offer- 
ings. (For the latter interpretation, which accounts well 
for the details in vv 10-19, see Petersen, Haggai and 
Zechariah 1-8 76-85.) 


Haggai (1:15-2:23) 351 


13 (C) Agricultural Prosperity (2:15-19). It 
was long the scholarly custom, following J. W. Roth- 
stein (Juden und Samaritaner [BWANT 3; Leipzig, 1908] 
5-41, 53-73) to separate 2:15-19 completely from 
2:10-14 and to identify the people/nation of v 14 as that 
of the Samaritans, who, rejected in their bid for involve- 
ment in the rebuilding of the Temple, took steps which 
made the Judeans afraid to build until Darius’s time (Ezra 
4:1-5). More recently, the people/nation of 2:14 has 
been taken as Judah after all, and serious reasons of form 
criticism and of exegesis have been adduced for inter- 
preting 2:11-19 as a single oracle in which the several 
parts are integrated. Thus, the ritual impurity of the 
people, of their agricultural offerings, and of the place of 
offering, which was the point of vv 11-14, becomes the 
reason for God’s having permitted the agricultural mis- 
fortunes before the construction work began (vv 15b- 
17), but the event of the day of the oracle’s delivery 
(given a date in v 10, restated in v 18 as the day on which 
the foundation was laid) has brought an end to the 
misfortunes (vv 15a,18-19). The situation of contagious 
ritual impurity (vv 11-13) which was the cause of the 
agricultural misfortunes must, then, also have been 
brought to an end, perhaps by the purifying elements of 
the ritual used in foundation laying. 


(Koch, K., “Haggais unreines Volk,” ZAW 79 [1967] 52-66. 
May, H.G., “‘This People’ and “This Nation’ in Haggai,” VT 18 
[1968] 190-97. Meyers, E. M., “The Use of téra in Haggai 2:11 
and the Role of the Prophet in the Restoration Community,” in 
WLSGF 69-76. Townsend, T. N., “Additional Comments on 
Haggai II 10-19,” VT 18 [1968] 559-60.) 


14 (D) Zerubbabel, God’s Signet Ring (2:20- 
23). This oracle is addressed directly to Zerubbabel. 
Both in this oracle and in that of 2:3-9 a glorious future 
is announced which will be introduced by God’s shaking 
heaven and earth (vv 7,21). Both of these oracles are 
international or universalist in outlook. The view in 
both shows similarity to the view of the restored future 
which Ezekiel and his disciples held, with God’s glory 
back in a rebuilt Temple (Ezek 20:40; 43:1-5), and with 
a new David as ruler (cf. Ezek 34:23-24; 37:24-28); but 
Haggai, quite unlike Ezekiel, sees the postexilic civil 
ruler as a particular person with a political importance 
radiating out from Zion into the wider world. 20. The 
month is not given in this date formula, but since the 
formula introduces the word of God which came again 
on the 24th day, the date must be the same as that in 
2:10,18: the day on which the reconstruction of the 
Temple was solemnly inaugurated. God has linked 
Zerubbabel’s political future to the existence of God’s 
house. 23. signet ring: A symbol of authority. In Jer 22:24 
it is used in an oracle of divine rejection of Jehoiachin; 
here it is used in an oracle of divine election of 
Jehoiachin’s grandson. We do not know how Zerub- 
babel’s career ended. As far as we know, he was the last 
member of the house of David to be involved in the 
reorganization of Judah. Haggai’s royal expectation was 
not met in the reality of postexilic development. For 
Judah’s future in the long run, it was the fulfillment of 
2:6-9 which turned out to be significant: the finished 
Temple provided Judeans with a religious center, with 
Yahweh’s glory dwelling in it and among them. 
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INTRODUCTION 


16 (I) The Relation between Zech 1-8 and 
Zech 9-14. The differences between Zech 1-8 and 
Zech 9-14 are great enough for most scholars to see 
them as two distinct and originally independent works 
and to refer to 9-14 as “Deutero-Zechariah.” The lyric 
but simple style typical of the second part is different 
from the more pedestrian but complicated style typical 
of the first. Apocalyptic vision of a future time in which 
conflict will end with victory on the side of those who 
are faithful to God is characteristic only of the second 
part, it is particularly characteristic of chaps. 12-14, 
which are different enough from the rest of Zech for 
some to call them “Trito-Zechariah.” A linguistic study 
of Zech, done with computers and with a program 
which, when applied to Isa, confirmed that the authors 
of Isa 1-39 and of Isa 40-66 were indeed different, led 
to the conclusion that neither the unity of Zech 1-11 nor 
a difference of authorship between 1-8 and 9-11 is 
demonstrable by statistical linguistics, but that the unity 
of 12-14 with the rest of Zech, while not impossible, is 
very improbable (Y. T. Radday and D. Wickmann, 
ZAW 87 [1975] 30-55). 

17 Certain passages in both parts (in all three, if 
we will) do show some similarity of topic or of outlook. 
They share a view of Jerusalem at the center of the 
world’s destiny, linked to a universalistic view of other 
nations turning towards Jerusalem in a coming age. 
They share a concern for purifying Judean society. There 
are frequent echos of earlier prophetic writings, mostly 
of Ezek 40-48 in Zech 1-8, while those in Zech 9-14 are 
more broadly derived. There is a common concern with 
the community’s leadership, anonymous in chaps. 9-14, 
specific in 1-8. The final editor who put the parts 
together to form our present canonical book may have 
done so partly because of the topical similarities which 
he saw in them here and there. We should like to know 
more about his view of continuity in the prophetic tradi- 
tion of postexilic Judah. Did he see in chaps. 9-14 a con- 
tinuation of Zechariah’s prophetic messages? 


(Delcor, M., “Les sources de Deutéro-Zacharie et ses procédés 
d’emprunt,” RB 59 [1952] 385-411. Mason, R. A., “The Rela- 
tion of Zechariah 9-14 to Proto-Zechariah,” ZAW 88 (1976) 
227-39.) 


(II) Chapters 1-8. 
18 (A) The Prophet and His Situation. In 
Zech 1:1,7, Zechariah is said to be the son of Berechiah 
the son of Iddo. The name Iddo is included in a list of 
priests who returned from Babylonian Exile (Neh 12:4), 
but that list is probably not authentic (W. Rudolph, Esra- 
Nehemia [HAT 1/20; Tiibingen, 1949] 191-93), and so 
we have no solid grounds for stating that Zechariah or 


his immediate family had been in exile. Iddo is probably 
not his grandfather but the eponymous ancestor of a 
particular priestly family, the “sons of Iddo.” In Ezra 5:1; 
6:14, “Zechariah son of Iddo” is mentioned as one mov- 
ing the people to build the Temple. In Neh 12:16, a 
Zechariah is named as the head of the priestly family of 
Iddo in the days of the high priest Joiakim (probably in 
the first decade or two of the 5th cent.). From this we 
may infer that our prophet was a responsible member of 
the postexilic Judean establishment, committed to 
priestly circles and to the establishment more generally. 
He was active at least as early as 520 (Zech 1:1) and at 
least as late as the beginning of the following century 
(Neh 12:16). The historical situation when Zechariah 
began to see his visions and hear the word of God was 
the same as that which provided the setting for Hag (> 
3-4 above). Both in Hag and in Zech we find emphasis 
on Jerusalem as the place of God’s dwelling, on the 
importance of reconstructing the Temple, on the role of 
Joshua and Zerubbabel, but in Zech 1~8 Joshua has an 
importance that he does not have in Hag, and Zerub- 
babel’s importance appears mainly in relation to the 
rebuilding of the Temple, probably because Zech 1-8 
reflects a stage of political evolution at which Zerub- 
babel had already played his part out and had turned out 
to be of little real consequence in the historical destinies 
of Judah. In comparison with Hag, Zech 1-8 shows a 
greater sense of the importance of God’s action and a 
correspondingly reduced sense of the importance of 
initiative taken by the people and their leaders. Zech 1-8 
is less concrete than Hag, less static, more likely to entail 
movement, less fixed upon the phenomena of daily exis- 
tence, more utopian. Whereas Haggai promotes imme- 
diate action and holds out a hope quickly to become 
reality, Zechariah promotes principles and outlooks that 
will assure right action when it is needed, and he holds 
out a hope for a coming age which seems less immedi- 
ately imminent. 

19 (B) Composition. The date formulas in 
1:1; 1:7; 7:1 mark the division of the work into three 
sections: a prologue presenting the prophet and his fun- 
damental approach (1:1-6); a collection of eight night 
visions, followed usually by an oracle in which the 
vision is interpreted, applied, or even modified (1:7- 
6:15); an inquiry addressed to Zechariah followed by a 
response which is actually a series of originally disparate 
oracles (7:1-8:23), 

There is general critical agreement that the visionary 
and oracular passages narrated in the first person are the 
prophet Zechariah’s. Some doubt may be raised about 
the disparate oracles strung together in 7:1-8:23, but 
there are no positive reasons for denying Zechariah their 


[22:20-23] 


authorship. Since the oracular interpretations following 
the visions in 1:7-6:15 modify the content of the 
preceding visions at times, one may suspect their being 
added to the visions, and since the modifications which 
they introduce do not all reflect the same tendencies, one 
may also suspect that they do not all come from the same 
person. If that is so, then one may think of more than 
one editorial process involved in giving us Zech 1-8. 
Zechariah may himself have been an editor of his own 
prophetic words set down in writing in earlier years. 
The fourth night vision and its following oracular pas- 
sage (3:1-10), as well as the fifth vision and its oracular 
interpretation (4:1-14), manifest some formal differences 
from the rest of 1:7-6:15, and 6:9-15 is not closely 
integrated with the vision which precedes it. 4:1-14 and 
6:9-15 also show certain internal inconsistencies: there 
is room for differences of opinion on what is later and 
what is earlier in these passages, and on what, within 
them, should be attributed to Zechariah himself. 
(III) Chapters 9-14. 

20 (A) Situation. There have been vast differ- 
ences of opinion among scholars trying to find the 
historical situations in which the oracles of chaps. 9-14 
were uttered, so that we might understand the import of 
those oracles better. At first sight, the pursuit of 
historical situations seems to be one which might be 
crowned with success. One even finds places (other than 
Jerusalem and Judah) named in 9:1-17; 10:3b-11:17, but 
Ephraim (9:10,13; 10:17) and petty Aramean kingdoms 
(9:1) would hardly impinge on Judah’s history after the 
fall of the northern kingdom in 722/721, and, on the 
other hand, the sons of Yawdan (Ionians, i.e., Greeks) 
could hardly be pitched against Zion (MT of 9:13) 
before the arrival of the armies of Alexander the Great 
in the Near East in 333. Assyria (10:10-11) was a 
political nonentity after 612, and so for all practical pur- 
poses was Egypt (10:11) after the Persians took it in 527. 
Oracles in Zech 9-14 have indeed been referred to the 
period before 721, or to the latter years of the kingdom 
of Judah, or, more commonly —since the now classical 
argumentation of B. Stade (esp. ZAW 2 [1882] 
275-90)—to the early Hellenistic period (see Eissfeldt, 
EOTI 435-40, and the thorough survey by B. Otzen, 
Studien [> 15 above] 11-34). 

Reflection on the literary character of these chapters 
and on the rhetorical procedures used in them may sug- 
gest, for one thing, that mention of Ephraim and 
Damascus, Assyria and Egypt, is part of the tendency to 
draw ideas and images from the works of the earlier 
prophets, that mention of these places is meant not to 
allude to the present but to evoke the past in Judah’s 
historical awareness. The purpose of these evocations of 
the past is one of exemplification: as God dealt with 
Judah and Ephraim and the foreign nations in the past, 
so will he continue to deal in the present and in the 
future. There are certainly allusions also to situations 
contemporary with the oracles themselves, and mention 
of Judah and Jerusalem may occur in connection with 
them, but such allusions are unspecified and veiled. We 
know too little of the historical vicissitudes of Judah in 
its first postexilic centuries to be able to match a detail 
or two which we do know with some veiled allusion in 
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Zech 9-14 which may be to something quite different of 
which we know nothing. Mention of the sons of Yawan 
in the MT of 9:13 occurs in what many scholars consider 
a gloss inserted into an already existing text. 

For another thing, the oracles in chaps. 9-14 manifest 
an eschatology that is increasingly apocalyptic—in 
chaps. 12-14 more than in 9-11. This means that they 
are less directly and concretely interested in contempo- 
rary historical reality than were those of earlier prophets, 
that they show more concern with a future lacking 
historical specificity and portrayed in colors which have 
a tone that becomes more mythological as the apocalyp- 
tic tendency is more fully developed. 


(Childs, B. S., CIOTS 479-81. Hanson, P. D., The Dawn of 
Apocalyptic [Phl, 1975] 286-92. North, R., “Prophecy to 
Apocalyptic via Zechariah,” Congress Volume: Uppsala 1971 
[VTSup 22; Leiden, 1972] 47-71.) 


21 (B) Composition. Zech 9-14 comprises 
two collections of oracles (chaps. 9-11 and 12-14), each 
introduced by the phrase “Oracle (lit., “burden”) of the 
word of Yahweh.” The oracles of each collection are 
skillfully bound together editorially: in the case of chaps. 
9-11 by catchwords and by bi-directional verbal 
pointers at the points of juncture; in the case of chaps. 
12-14 by the repeated phrase “on that day,” which in- 
troduces most of them. These two collections must have 
existed independently before they were joined and added 
to Zech 1-8. Possible reasons for their being joined to 
chaps. 1-8 have been suggested (> 17 above). 

22 (III) Outline. 


(I) Zech 1-8 
(A) Prologue (1:1-6) 
(B) Eight Night Visions and Their Oracles (1:7-6:15) 
(a) The Colored Horses and the Horsemen 
(1:7-17) 
(b) The Four Horns and the Carvers (2:1-4) 
(LXX and Vg 1:18-21) 
c) The Surveyor (2:5-17) (LXX and Vg 2:1-13) 
d) Joshua the High Priest (3:1-10) 
) The Lampstand and the Olive Trees (4:1-14) 
) The Flying Scroll (5:1-4) 
g) The Woman in the Ephah (5:5-11) 
h) The Four Chariots; Crowns and Leaders 
(6:1-15) 
(C) Various Oracles (7:1-8:23) 
(a) Assessment of the Past (7:1-14) 
(b) Promises for the Future (8:1-23) 
(II) Zech 9-14 
(A) The First Collection (9:1-11:17) 
(a) God the Warrior Takes Sides (9:1-8) 
(b) The King of Peace (9:9-10) 
(c) The Divine Warrior Leads to Victory 
(9:11-17) 
(d) Against Abusers of Confidence (10:1-3a) 
(e) God’s Victorious Followers (10:3b-12) 
(f£) Destruction in Lebanon and Bashan (11:1-3) 
(g) Bad Shepherds, Bad Flocks (11:4-17) 
(B) The Second Collection (12:1-14:21) 
(a) Jerusalem Victorious (12:1-9) 
(b) Mourning and Cleansing in Jerusalem 
(12:10-13:1) 
(c) Idols and Prophets Removed (13:2-6) 
(d) The Sorting of Shepherd and Flock (13:7-9) 
(e) Trial and Exaltation of Jerusalem (14:1-21) 


COMMENTARY 


(I) Zech 1-8. 
23 (A) Prologue (1:1-6). The prologue 
manifests a significant characteristic of Zech: an appeal 


to the past, to the “earlier prophets” (v 4), for examples 
to be pondered in the present. It also tells of a concern 
underlying all of Zech 1-8: that of the need for Judeans 
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to turn/return (546). The vb. 3ab is ambivalent, and its 
ambivalence appears here in the prologue. On the one 
hand, it has a spatial meaning of turning or returning, 
which in the situation addressed by Zechariah obviously 
applies to returning to Judah from the exile. On the 
other hand, it has a moral meaning of turning from 
wrong ways in order to return to God, which is also a 
concern underlying all of Zech 1-8. The latter meaning 
is that of the example drawn from the ancestors (v 4), 
who did not turn from their wrong ways (Jer 18:11; 
25:5; 35:15; Ezek 33:11). It is also that of the imperative 
addressed to Zechariah’s contemporaries in v 3, but in v 
3 the ambivalence is fully operative; not only should 
they turn to God from their wrong ways, but they 
should also return to Judah from exile, rebuild God’s 
house, and reestablish the society of God’s people. If 
they rebuild God’s dwelling and purify themselves from 
the things which cause God’s displeasure, then God too 
will return (also 3#b) to be present quasi-spatially in his 
earthly dwelling, in the city which he abandoned 
because of his displeasure with his people’s moral 
attitudes. 1. The date = 24 November 520. 6. they turned 
and said: “Turned” is 3b. It is not clear whether “they” are 
the ancestors who learned their lesson in the past or 
Zechariah’s contemporaries, learning their lesson from 
history. The point is the same: the lesson has been 
learned, and so hope is possible. (See A. S. van der 
Woude, “Seid nicht wie eure Vater!,” Prophecy [Fest. G. 
Fohrer; ed. J. A. Emerton; BZAW 150; Berlin, 1980] 
163-73.) 

24 (B) Eight Night Visions and Their Oracles 
(1:7-6:15). Although the date in 1:7 is that of the first 
of these visions, the oracular introduction in which it is 
found serves as the heading under which all eight of the 
visions fall. There is a certain inner logic, a certain 
sequential progression, from vision to vision, esp. when 
the oracles following them are taken into account. In the 
first, God assures Zion’s future, and in those that follow, 
God assures the conditions necessary for that future. A 
certain thematic unity is given to the whole when 
images and vocabulary of the first vision recur in the last 
one. 


(Halpern, B., “The Ritual Background of Zechariah’s Temple 
Song,” CBQ 40 [1978] 167-90. Jeremias, C., Die Nachtgesichte 
des Sacharja [FRLANT 117; Géttingen, 1977]. Rignell, L. G., 
Die Nachtgesichte des Sacharja [Lund, 1950}.) 


25 (a) THE COLORED HoRsEs AND THE HORSEMEN 
(1:7-17). The prophet sees a peaceful, restful scene in 
which messengers or inspectors return to announce that 
all the world is enjoying the peace and rest evident in the 
scene. A lamenting protest is raised (v 13), and God 
responds with an oracular promise of restoration for 
Jerusalem and Judah. 7. The date = 16 February 519. 8. 
a man: This is the figure called the “angel” in the follow- 
ing verses. In the vision, he has a human form. 9. the 
angel: Hebr mal?ak, “messenger,” addressed here with the 
honorific title “my lord.” God’s transcendence is 
safeguarded when his words are communicated through 
a supernatural messenger, seen in human form while 
God remains invisible. 12. seventy years: The length of 
time, expressed in round numbers, from the destruction 
of Jerusalem in 587 to the time of the vision. The idea 
behind the protest here is that the peace prevailing 
throughout the world makes unlikely a liberation of 
Judah, which could naturally be expected only in condi- 
tions of political unrest and war. The protest is answered 
with an oracle of promise (vv 13-17) in which God 
reveals his real attitude: anger at the nations despite their 
peace, concern for Judah despite her misfortunes. 16. 
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The theme of God’s return to Jerusalem (1:3), to dwell 
in a new Temple, appears again. 

26 (b) THE FouR HoRNS AND THE CARVERS 
(2:1-4) (CXX and Vg 1:18-21). The preceding vision 
closed with an oracular promise of a better future for 
Jerusalem and Judah, to confirm that side of the answer 
to the protest voiced in 1:12. In the oracle concluding 
this second vision there is assurance that God will also 
act to confirm the other side of his answer to the protest: 
the nations oppressing God’s people will be discomfited 
after all, despite the peace and rest of the nations at the 
time of these visions. In this second vision the prophet 
sees four horns. The divine messenger interprets the 
horns as the oppressing nations, who have at different 
times scattered Judah and Israel, as an angry bull with his 
horns scatters all whom he charges. The horns are 
approached by four artisans; working with horn they 
would be carvers. Alternatively, hara¥ in v 3(20) is not 
the word for “artisan” (Ugaritic hrs) but a word for 
“plowman” (Ugaritic Art), and the image in v 4(21) is 
thus that of plowmen coming to frighten the horned 
animals and drive them off to their fold (yadét instead of 
MT yaddét; R. N. Good, Bib 63 [1982] 56-59. Fora pro- 
posed secondary symbolism, see B. Halpern, CBQ 40 
[1978] 177-78.) 

27 (c) THE SURVEYOR (2:5-17) (LXX and Vg 
2:1-13). From the removal of foreign power inhibiting 
the recovery of Judah and Jerusalem (in the preceding 
vision) we move to the first stage of actual recovery: the 
rebuilding of the city. The vision itself shows a false 
start: a human surveyor is ready to start measuring off 
the city’s ground. The initiative behind the surveyor’s 
project does not seem to come from God. Zechariah 
talks with the surveyor without any intermediacy of 
God’s messenger or “angel,” who is moving away from 
the scene. When an oracular message comes from God, 
through another messenger, it is corrective, but the 
correction does not quite seem to fit the vision. In the 
vision, the surface area of the city is about to be meas- 
ured, but in the oracle it is a project of building walls 
around that area that is excluded. In any case, the essen- 
tial elements of promise are an abundant and prosperous 
population (v 8[4]) and the protecting power of God (v 
9[5]). 8(4). without walls: Lit., “(as) unfortified villages” 
(péraz6t), a simile perhaps inspired by the idea of essen- 
tially agricultural prosperity expressed in the compound 
“human beings and animals.” 9(5). The imagery of fire, 
common in descriptions of theophany because it ex- 
presses the danger of approaching too near to God, and 
the imagery of glory which expresses his earthly pres- 
ence in the Temple are used to show why the new 
Jerusalem will not need defending walls. God’s own 
awesome presence in the city will suffice to ward off all 
earthly enemies. Similarities to Ezek 40-48 are obvious, 
but differences are also clear. In Ezek 40-42 the Temple 
is measured, and in Ezek 43:1-5 God’s glory returns 
there. Here the whole city is about to be measured in the 
vision, and in the oracle God’s glory is a numinous pres- 
ence in the city as a whole. 

In 2:10-17 (2:6-13) we have a collection of small 
oracles and small prophetic statements which are not a 
part of the preceding vision with its proper oracle, but 
which have to do with the return of the scattered exiles 
and with the future of Jerusalem as God’s city. 

28 (d) JosHua THE Hicu Priest (3:1-10). The 
sequence of the night visions moves from the rebuilt city 
and the protecting presence of God to the city’s sacral 
leadership. 1. The visionary scene is set as a mecting of 
the divine council (cf. 1 Kgs 22:19-22: Job 1:6-12; 
2:1-6; and see N. L. A. Tidwell, JBL 94 [1975] 343-55). 
As in all the night visions in Zech, God does not appear 


(22:29-31] 


visibly. Here God’s messenger or “angel,” through 
whom he speaks, presides over the meeting. the adversary: 
Hebr Satan is an accuser. In a forensic context, a satan 
functions as a prosecutor. The word connotes trouble- 
making. In this vision he has raised an accusation against 
Joshua the high priest, but the accusation itself is not ex- 
pressed. It may be directed at some act known to Zecha- 
riah’s contemporaries which those hostile to Joshua 
could use as a reason for claiming that he was unworthy 
of the high priest’s office. It may simply be the fact that 
he had been in exile. 2. God rebukes the accuser for 
advancing the accusation and points out that Joshua has 
been removed, damaged but basically intact, from what- 
ever experience is at issue. 4-5. Joshua’s guilt, whether 
it comes from personal wrongdoing or from transfer- 
ence of collective sin or defilement to his own person, is 
symbolically removed. (For transference of collective 
guilt to one person, see Isa 53:6,11, and for transference 
of specifically cultic guilt to the one person of the high 
priest, see Exod 28:38; Num 18:1.) The clean, or ritually 
pure, turban placed on his head under the supervision of 
God’s messenger (v 5) symbolizes his occupying the 
position of high priest under divine auspices. The divine 
oracle that follows (vv 6-10) definitely does not seem to 
be all of a piece. 7. The administration of the Temple and 
the Temple courts is under the supreme jurisdiction of 
a high priest. Joshua’s having that jurisdiction is made 
subject to his living in conformity with God’s law, ex- 
pressed in deuteronomistic language as walking in God’s 
ways. 8. While the vision and the oracle in 3:1-10 have 
to do with Joshua and the high priest’s office, v 8 intro- 
duces the Branch, which in the symbolic language of the 
period can only bea scion of the Davidic lineage (cf. esp. 
Jer 23:5). If v 8 was introduced secondarily into the 
oracle after Zerubbabel had lost his place as a civil leader 
in Judah, then the reason for its introduction can have 
been that of reserving a place in the future for some other 
divinely mandated civil ruler. Since the Branch is not 
identified with Zerubbabel by name, v 8 may not be 
concerned with contemporary affairs, may be open to a 
messianic interpretation, even if the symbolic epithet 
“Branch” was originally applied to Zerubbabel. And yet 
there is nothing in this oracle about civil responsibility 
of the high priest (which the high priests acquired in 
postexilic Judah) or about the disappearance of a civilian 
governor from the postexilic scene. 9. The meaning of 
the stone, both real and symbolic, remains a problem for 
exegetes. 

29 (a) THE LAMPSTAND AND THE OLIVE TREES 
(4:1-14). The inherent obscurity of this vision’s sym- 
bolism is not relieved by the oracular explanation that 
follows it. In times still close enough to the original 
situation for the intention of the vision and its explana- 
tion to be understood by those who had enough imagi- 
nation to get the point, the text was interpolated with an 
oracle on Zerubbabel’s role in building the Temple (vv 
6b-10a). The rest of the text seems to have been 
tampered with too, as is generally the case with a text 
whose sense is obscure and whose programmatic inten- 
tion is somehow disturbing to the person or persons 
who interpolate it or otherwise tamper with it. (For the 
philological and archaeological problems involved in the 
description of the lampstand, see R. North, Bib 51 
[1970] 183-206; and for the different modern inter- 
pretations of the symbols and their possible back- 
grounds, see C. Jeremias, Die Nachtgesichte [> 24 above] 
176-88.) 6b. The interpolation begins with an oracle of 
acclamation addressed to Zerubbabel by name. In the in- 
terpolated material Joshua is not named and not even 
mentioned, unless the “great mountain” (MT har-haggadél) 
of v 7 is a symbol of the high priest (hakkohen haggad6l): 
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if that is so, the great mountain’s reduction to a plain in 
comparison with Zerubbabel is significant. capstone: 
Perhaps by analogy with the brick removed from an 
earlier temple for incorporation into a new one in 
Mesopotamian ritual (E. Lipitiski, VT 20 [1970] 30-33; 
A. Petitjean, Les oracles [> 15 above] 216-38, 243-51). 
8. A second interpolated oracle emphasizing Zerub- 
babel’s leading role in the building of the new Temple. 
10a. tin stone: A plummet (so the LXX) or a tin founda- 
tion deposit (D. L. Petersen, CBQ 36 [1974] 368-71; B. 
Halpern, CBQ 40 [1978] 171-73). 10b. The visionary 
oracle is resumed after the interpolation. The septuple 
elements of the lampstand represent God’s eyes roaming 
over the whole world, assuring his mastery over all 
events. This adds support to interpretation of the lamp- 
stand as a divine emblem. 12. The obscurity of the text 
makes the question problematic. 14. sons of oil: Commen- 
tators generally understand this as a symbolic reference 
to Joshua and Zerubbabel. Many take it as an allusion to 
their anointing as high priest and as king. Others 
wonder why an element of kingship would have been 
introduced in relation to the sacral emblem of the lamp- 
stand. The word for oil here, yishar, is foreign to the 
vocabulary of anointing. Is the sense that the high priest 
and the civil administrator provide for the needs of the 
Temple, represented by oil for the divinely emblematic 
lampstand? 

30 (f) THe Fryine Scroxt (5:1-4). The vision- 
ary sequence moves from the leaders of restored Judah 
to Judean society at large. There is in this society unpun- 
ished wrongdoing, against God (exemplified by swear- 
ing falsely) and against neighbor (exemplified by theft). 
The point of the vision and its oracular interpretation is 
that wrongdoing, which violates the covenant with 
God, makes one liable to the curses attached to violation 
of that covenant (Deut 29 passim). The curse is written 
on the scroll, as curses attached to violation of the stipu- 
lations of a treaty were written into ancient Near Eastern 
treaties. God will himself dispatch the scroll with the 
curse, which will fly around to ferret out the guilty and 
to bring about the punitive destruction of their worldly 
goods. 

5)! (g) THE WOMAN IN THE EPHAH (5:5-11). The 
visionary concern moves from the punishment of the 
guilty in Judean society to the removal of guilt and of 
evil behavior from Judah altogether. 6. ephah: A unit of 
dry measure whose equivalent in modern systems has 
not yet been determined. Here the ephah is a container 
whose capacity is that of one unit of the measure. their 
guilt: (Joining the LXX and the Syr in reading the Hebr 
consonantal text as ‘wnm instead of the MT’s ‘ynm.) That 
guilt whose removal is a concern more generally in Zech 
(cf. 3:4,9). 8. wickedness: Hebr ni3‘4, anything which is 
offensive to God, contrary to his will. The object of the 
vision is not guilt alone but guilt with the offensive 
behavior which is at the core of guilt and which needs 
to be removed with the guilt. The reason for wickedness 
appearing as a woman in the vision is not necessarily an 
antifeminine reason. It may be determined by the fact 
that ri3‘@ is grammatically of feminine gender, and it has 
been suggested that the Mesopotamian goddess Ishtar 
lies in the prophet’s mind (K. Galling, Studien zur 
Geschichte Israels 120). 11. Shinar: Lower Mesopotamia, 
Babylonia. Guilt, with its underlying cause in behavior 
offensive to God, is removed from Judah and carried off 
to Babylonia. Babylonia is thus repaid for its damage to 
Judah. The idea that the Babylonians will worship guilt 
and wickedness (= Ishtar?) is strongly suggested by the 
house to be built there for the ephah (cf. “house of 
Yahweh” for the Temple) and by the base or pedestal 
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pedestal on which it is to be set up there (see M. Delcor, 
RHR 187 [1974] 137-45). 

32 (h) THE Four CHARIOTS; CROWNS AND 
Leavers (6:1-15). The oracular material in vv 9-15 is 
not an integral part of the vision (vv 1-8), which shares 
some details with the first vision (1:7-17): colored 
horses (although not all the colors are the same) and 
divine missions sent out over all the earth (although in 
the first vision they have returned, while in the last they 
are setting out; and the first shows personal emissaries, 
while the last shows chariots). 1. The two mountains 
made of copper, the chariots, and the winds in vv 5-6 
give this vision a mythically cosmic tone. There is no 
dearth of parallels for each of these in the ancient Near 
East (see Jeremias, Die Nachtgesichte [> 24 above] 
110-13, 123-26), but no known parallel exists for their 
combination here. 2-3. The number four is determined 
by the four winds (v 5). If the colors of the horses have 
any real value in the vision’s symbolism, it is not readily 
apparent. 5. The chariots are related to the winds (cf. Isa 
66:15; Jer 4:13), and the winds are themselves God’s 
messengers (Ps 104[103]:4), setting out in their four 
directions after presenting themselves before God as 
though to receive their mandate from him. There is 
nothing in the text that justifies the RSVs having the 
chariots go forth “to the four winds” instead of being 
associated with the four winds. 6. One may presume 
that the red horses setting off toward the East were 
inadvertently dropped from the text. The white horses 
go “beyond the sea” (to the W) instead of “after them” if 
the MT’s ’hryhm is emended to *hr hym. The point is that 
the cosmic messengers head off in all four directions, 
over all the earth (v 7). Given the symmetry between the 
first night vision and the last—with the first one show- 
ing the inspectors reporting all the earth at rest, to the 
dismay of those hoping for an unrest enabling Judah to 
rise in freedom (1:11-12)—the purpose of the cosmic 
emissaries in the last vision is probably that of stirring 
all the earth finally to unrest, making Judah’s rise to 
freedom possible. 8. Just as the peace on earth in the first 
vision met God’s anger (1:15), so the unrest on earth im- 
minent in this final vision will put God’s spirit at rest. 
The mission to all the earth has a special target in the 
northland, for the route from Babylonia approached 
Judah from the N (cf. 2:6-7). Since guilt and wickedness 
have been removed from Judah to Babylonia (5:11), 
God’s wrath has all the more reason to be aimed in that 
direction. 

33 The night visions have come to an end with 
6:8. To them the oracular section 6:9-15 has been 
appended. In it the contribution which well-to-do per- 
sons returning from exile are to make to the splendor of 
the future is indicated. 11. A crown is to be made for 
Joshua the high priest. The MT in vv 11 and 14 has the 
pl. “crowns,” which may reflect the idea that a crown 
should have been made for the civil leader too. The LXX 
in both verses and some Hebr mss. in v 11 have the sg., 
and in the MT the vb. which must agree in number is sg. 
inv 14. 12-13. Here, as in 3:8, we have an oracular frag- 
ment, in which the future civil leader — called Branch —is 
given high status in the future, in the midst of a passage 
having to do with the religious leader alone. In 
4:6b-10a, in the midst of a passage having to do with 
both the religious leader and the anonymous civil leader, 
the civil leader is identified as Zerubbabel and is given 
a role in building the Temple, as Branch is here. In all 
three cases one discerns the purpose of emphasizing the 
place of the civil leader in the coming age. One may 
suspéct a certain situational evolution, from clear identi- 
fication of Zerubbabel as builder in 4:6b-10a, set into a 
passage already providing for both types of leader, to 
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Branch in 6:12-13 when the historical career of Zerub- 
babel had perhaps become uncertain but when the re- 
construction of the Temple was not yet accomplished, to 
a Branch“in 3:8 whose place in a coming age was less 
historically defined— more open, more messianic, if we 
will. 

34 (C) Various Oracles (7:1-8:23). For the 
last time a date formula (7:1) marks the beginning of a 
new section, in which divers oracles, some of them quite 
brief, are strung together and presented as answers to the 
question put in 7:3. The oracles are marked off clearly, 
and literary devices are well used to give unity to the 
collection (see D. J. Clark, BT 36 [1985] 328-35). The 
moral language is often deuteronomistic. 

35 (a) ASSESSMENT OF THE Past (7:1-14). 1. The 
date = 7 December 518. 2-3. The model for the action 
portrayed is that of asking a priest for a téré in the 
original sense, a priestly response to a question of correct 
procedure in a ritual or sacral matter (— Institutions, 
76:10). An element atypical of téra is introduced here: the 
question is put not only to priests but to prophets as 
well. In Hag 2:10-14 a tér4, in authentically priestly 
form, is extended in prophetic form (2:14). Zechariah, a 
prophet but also a member of a priestly family (> 18 
above), could have responded to the question in 7:3 in 
the manner of a priest, but the oracles which follow are 
delivered in the manner of a prophet. The day of lament- 
ing and fasting in the fifth month is generally taken as 
the anniversary of the destruction of the previous 
Temple with the rest of the city (2 Kgs 25:8-9). 4-7. An 
oracle denouncing self-centered motivation. 5. fifth and 
seventh months: For the fifth, see comment on v 3. In 
Jewish tradition a fast in the seventh month was ob- 
served in commemoration of the murder of Gedaliah 
(2 Kgs 25:25; Jer 41:1-3). seventy years: See comment on 
1:12. An admonition to righteous behavior in vv 9-10 
gives way to a review of the hearers’/ancestors’ refusal to 
obey God as he manifested his will through instruction 
(t6ra) and through the words of the prophets (v 12), 
ending in the exile inflicted upon the ancestors as a 
penalty for their refusal. Cf. 1:1-6. 

36 (b) PROMISES FOR THE Furure (8:1-23). 2. 
jealous for Zion: Repeated from 1:14. 3. come back to Zion: 
Repeated from 1:16. Faithfulness or reliability in matters 
of ethical behavior and holiness in matters of religious 
practice will flow from the fact of God’s presence in the 
city. 9. The prosperity of the land results from the fact 
of work begun on the new Temple. 14-17. The history 
of disobedience and punishment traced in 7:8-14 is 
reversed. Whereas God ended by punishing the an- 
cestors, he now begins with a resolution to do good to 
Jerusalem and Judah. The ethical injunctions given at the 
beginning of 7:8-14 as a list of injunctions disobeyed in 
the past comes here at the end of 8:1-17 as a list of 
injunctions to be obeyed in the future. 

18-19. The answer to the question in 7:3 is at last 
answered in a form closer to that of priestly t6ré. To the 
question whether one shall continue to observe a fast in 
the fifth month, the answer is No; rather, that fast and 
three others will be changed into feasts of gladness. The 
fasts in the fourth and tenth months are not mentioned 
in 7:3,5. What they commemorated is not known. love 
truth and peace: Perhaps an addition to the answer, but a 
fitting conclusion to the answer, nevertheless. 20-23. 
Although the presence of these verses at the end of the 
section may be due to editorial planning, there is a verbal 
connection to the beginning of the section: “to entreat 
the favor of the Lord” (7:2: 8:21,22). People will come 
from all the earth to Jerusalem because God is there. The 
Jews who are establishing a Jewish presence in the Dias- 
pora have a special role to play in this. It is through them 
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that other peoples will hear the good news of God’s 
presence and will want to go along with them to 
Jerusalem. 

(I) Zech 9-14. 
37 (A) The First Collection (9:1-11:17). Both 
9:1-11:17 and 12:1-14:21, as well as Mal, are headed by 
the word massa’, lit., “burden.” In the prophetic parlance 
of the period, this word can be translated “oracle,” 
although to do so is to veil some subtleties of usage (sce 
M. Saeb@, Sacharja 9-14 [> 15 above] 137-44). 
38 (a) Gop THE Warrior Takes Sipes (9:1-8). 
In this section Judah is set on one side, Judah’s neighbors 
on the other. God, whose power extends to all nations, 
takes Judah’s side, and as a ruler who goes to war for his 
people he vanquishes Judah’s neighbors. The neighbors 
named are those in Syria (Hadrach and Damascus), on 
the Phoenician coast (Tyre and Sidon) and in the enclave 
occupied by the Philistine city-states (Ashkelon, Gaza, 
Ekron, and Ashdod). What is said against them is largely 
an echo of earlier prophetic writings (cf. Amos 1:6-9, 
and Tyre in Ezek 28:2-6), but there are those who see 
allusions in this section to events as late as the days of 
Alexander the Great (K. Elliger, ZAW 62 [1949/1950] 
63-115; M. Delcor, VT 1 [1951] 110-24). 1. eye of 
Adam: Or “well of Adam” (E. Zolli, VT 5 [1955] 90-92), 
or “surface of the earth” (M. Dahood, CBQ 25 [1963] 
123-24). Some emend Hebr ‘én ?adam to ‘iré ‘aram, 
“cities of Aram” (Syria). 6b-7. God will have the 
neighboring Philistines assimilated into Judean society, 
once they have been purged of cultic practices which are 
unacceptable: eating the blood of sacrificial victims (cf. 
Lev 17:10-14) and eating an “abomination,” i.e., any 
food that is impure (cf. Lev 11:1-47; 17:15-16). 8. The 
reason why no foreign neighbor will control Judah is 
that God’s house is there. 
39 (b) THe Kinc oF Peace (9:9-10). The king 
here is an earthly king of the future, able to inaugurate 
his peaceful reign because of the divine victory announced 
in the preceding verses. 9. There is no real distinction to 
be made between a “daughter” of Zion or of Jerusalem 
and the city itself. just and saved: Hebr saddiqg means both 
“just,” in the sense of doing God’s will, and “trium- 
phant.” The participle 13a‘ is passive: the future king is 
not one who saves (although the LXX, VL, and Vg 
make him that) but one who has been saved, delivered, 
by God (cf. Ps 33[32]:16). riding upon an ass: Not a sign 
of meekness but of peacefulness, for in bellicose activity 
horses were ridden (de Vaux, AI 222-25). 10. J will cut 
off the chariot: LXX and the Syr read “he will cut off,” 
which harmonizes with “he will speak” later in the verse, 
but the 1st pers. form of the same vb. is used of cutting 
off the pride of Philistia in v 6b. From the point of view 
of literary form, the messenger formula of v 9 may be 
limited to that verse, with a return in v 10 to the formal 
characteristics of vv 6b-8. If that is so, then in v 10 God, 
speaking in the first person, says that he himself, the 
divine warrior, will vanquish the chariot and war horse, 
but that peace to the nations will be spoken by the earthly 
king. His peaceful rule will extend far beyond Judah into 
the rest of the inhabited world (cf. Ps 72[71]:8). 
40 (c) THe Divine Warrior LEADS TO VICTORY 
(9:11-17). 11. you: Zion/Jerusalem of v 9, the direct 
address linking this section with what precedes. the blood 
of your covenant with me: The Sinaitic covenant was sealed 
with a blood rite (Exod 24:6-8), but it is hard to see what 
relevance this might have as a motive for God’s freeing 
Zion’s captives. 13. against your sons, O Javan: Yawan, 
originally Ionia, stands for Gk lands generally. This 
phrase breaks the thought and is probably a gloss. It is 
thus of little value for dating the original text. 14. When 
God fights his battles, he does so with the cosmic com- 
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ponents of theophany, like lightning and storm winds, 
but in the battle envisaged here the Israelites are also 
engaged (vv 13,15). 16-17. The peaceful conditions 
following victory are described in bucolic, pastoral 
imagery which verbally, but not thematically, links this 
section with what follows (sheep and shepherds in 
10:2-3). 

41 (d) Acainsr ABusers OF CONFIDENCE (10:1- 
3a). 1. The divine warrior associated in the preceding 
section with the fearsome forces of nature becomes the 
divine provider of good things in nature. Implicitly 
there seems to be a condemnation of misplaced con- 
fidence in other gods in the false thought that they can 
give rain and fertility. 2. teraphim: Household idols, 
perhaps a thing of the past, but the idea of using them 
in some procedure for seeking an oracle seems also to be 
present in Ezek 21:26. Those who do so and diviners 
who seek omens and interpret them are condemned as 
abusers of the people’s religious confidence. 3a. 
shepherds: Probably all those in positions of leadership 
and trust, condemned for failure to carry out their 
responsibility toward the people. leaders: lit., “he-goats” 
(cf. Ezek 34:17). 

42 (e) Gon’s Victorious FoLttowers (10:3b-12). 
3b. The catchwords “flock” and “visit” link this section 
with what precedes (v 3a), but the imagery returns to 
that of battle; the focus turns from untrustworthy 
leaders to the people led by God; the image of the people 
as sheep changes abruptly to that of the people as steeds 
of war, and God appears again as the Lord of hosts, the 
divine warrior. 6. That both Judah and Israel should be 
restored is an example of the recollection of ancient days 
characteristic of these oracles directed toward the future. 
Verse 6b has a close parallel in Jer 33:26. 7-12. The 
restoration which will take place after God has led his 
people to victory. Israel’s ancient enemies, Egypt and 
Assyria, are mentioned, although they are no longer 
threats. 

43 (f) DesrrucTION IN LEBANON AND BasHAN 
(11:1-3). This short classical example of a mocking 
lament is linked to the preceding section by reference to 
Lebanon and to Bashan which is in Gilead (cf. 10:10); it 
is also linked both to what precedes and to what follows 
by the catchword “shepherds.” The desolation of Judah’s 
vanquished enemies is poetically described. It is some- 
what curious that small neighbors to the north and 
northwest of Judah should be singled out for this. D. R. 
Jones (VT 12 [1962] 241-59) sees the oracles of Zech 
9-11 coming from “prophetic activity and pastoral 
oversight in or near Damascus among Israelites of the 
northern dispersion of the fifth century” (p. 258). The 
hypothesis has few adherents. 

44 (g) BaD SHepHerDs, Bap Frocks (11:4-17). 
The oracular tone takes a negative turn, against both 
shepherds and flock. Jer 23:1-4 and Ezek 34:1-31; 
37:15-28 stand in the background, but much that is said 
in those passages is contradicted by this one, which is the 
prophet’s prose account of divine mandate to symbolic 
action (vv 4,13a,15) and of his own symbolic perform- 
ance (vv 7-12,13b-14), with some interpretative reasons 
(vv 5-6,16). 4. The basic mandate to the prophet. He is 
to play the shepherd of the flock, which is for killing. 
One suspects, without being sure, that the flock is all 
Judah. 6. The motive for the basic mandate. It has to do 
with a negative judgment on rulers, without any clue to 
historical reasons. The reasons may have to do partly 
with the idea of the past repeating itself, typical of this 
part of Zech, partly with the prophet’s own experiences 
(M. Rehm, “Die Hirtenallegorie Zach 11,4-14,” BZ 4 
[1960] 186-208). It is not clear whether the land or earth 
is the land of Judah or the earth broadly, or both but 
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with Judah especially in mind. 7. The prophet begins his 
symbolic action by taking two staffs, tagged “Favor” 
(properly: “delightfulness,” which can be shown by 
favor; cf. Ps 90[89]:17) and “Ties,” as he becomes the 
shepherd. 8. I undid the three shepherds: Much ink has been 
expended in attempts to identify the three with historical 
persons and thus to date the oracle. Since the text pro- 
vides no clue to their identity, the results are vastly 
divergent, and since this clause interrupts the flow of the 
text, it may be a later insertion anyway. The text con- 
tinues with a statement of alienation between the sym- 
bolic shepherd and the flock. 10. The breaking of the 
staff “Favor” is interpreted as a symbol of the breaking 
of a covenant “with all the peoples.” We know of no 
such covenant, but Ezek 34:25 and esp. Ezek 37:26-28 
may lie behind this. It is hard to see what the function 
of vv 11-13 is in their present context. 13. thirty shekels 
of silver: It may be pertinent that this is the amount of 
indemnity to be paid for a slave gored by an ox (Exod 
21:32). treasury: So the Syr. The MT’s “potter,” “one who 
forms” (yésér) can be an error for “treasury” (dsar). The 
LXX’s “melting furnace” is attractive, but it is hard to 
justify textually. This symbolic action, with the sarcastic 
divine comment, may be a judgment against the priests 
of the Temple. (See M. Delcor, VT 3 [1953] 67-77; J. A. 
Hoftiyzer, VT 3 [1953] 407-9.) 14. The second staff, 
“Ties,” is broken. The symbolism of a complete break 
between Judah and Israel is just the opposite of that in 
Ezek 37:15-19 of the two sticks joined. The symbolism 
is not explained here. 15-17. The prophet receives a new 
mandate, to take up the trappings of an evil shepherd. 
This symbolic action is referred to a person described in 
v 16 and cursed in an oracle of woe in v 17. If he was 
a historical person, his identity escapes us. Cf. 13:7-9. 
45 (B) The Second Collection (12:1-14:21). 
(a) JERUSALEM Victorious (12:1-9). Again 
God promises Jerusalem victory over her enemies, but 
there is a certain rivalry between the inhabitants of 
Jerusalem and “the clans of Judah.” This is especially 
clear in v 7, which also contains a remark which is not 
necessarily hostile to Davidic lineage but which ex- 
presses some reserve about that lineage’s illustrious 
standing. Rivalry between the establishment and some 
other group may be suspected. 8. like God: A phrase with 
a long history, to be taken not literally but as a mythic 
way of expressing heroic stature. 
46 (b) MourNING AND CLEANSING IN JERUSALEM 
(12:10-13:1). The topic changes, but there is again 
reference to the house of David and the inhabitants of 
Jerusalem, as in the preceding section. 10. a spirit of 
pleasantness and supplication: That God will pour a spirit 
into people means that he will take the initiative in 
bringing about in them a new interior attitude. The 
tenor of this section indicates that the new attitude must 
be one flowing from repentance for some wrongdoing 
which sprang from an evil attitude. Hén means “favor,” 
“grace”; the context here suggests the word’s sense of 
grace in the eyes of others, that quality which makes a 
person pleasant. Tahdninim can only mean “supplica- 
tion”; God will bring about an attitude in which they 
turn to him to implore favor of him. they shall look to 
me/him: The MT and all the ancient versions have “to 
me,” which expresses the basic turning or converting 
toward God. If that reading is accepted, then what 
follows must be separated by a pause, to continue, after 
an initial waw has been introduced: “and they shall 
mourn for him whom they have pierced.” Many, by 
removing “to me,” emend the text to read “they shall 
look on him whom they have pierced,” which is the 
sense of the quotation of this in John 19:7 (cf. also Rev 
1:7). him whom they have pierced: If “him” is taken as God, 
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to whom they shall look, then the vb. dagar has to be 
taken in a metaphorical sense, “to offend,” as in Prov 
12:18, but to take the text that way entails taking the 
following mourning as a mourning for Yahweh, which 
seems improbable, but not impossible, given the allusion 
to a rite of mourning associated with a pagan god in v 
11. Dagar properly is used of piercing with a sword or 
lance. The allusion to a person whom the house of David 
and the Jerusalemites have caused to be pierced is too 
vague to permit his identification. Similarities to the 
Suffering Servant of Isa 53 have been pointed out. Some 
historical event or situation related also to the violent 
attitude toward the shepherds in 10:2-3a; 11:4-17, or to 
the milder expression of partisan spirit in 12:7, may have 
come immediately to the mind of contemporaries. 11. 
Hadad-rimmon: The storm-god Hadad, with the epithet 
Rimmon added to his name, as in 2 Kgs 8:15. Rites of 
lamentation were associated not with Hadad but with 
Adonis/Tammuz. Perhaps the prophet simply confused 
gods as he used the pagan rite in the countryside as an 
analogy for what he envisaged in Jerusalem. 12-14. Each 
of the major social classes in Jerusalem is involved in the 
mourning: the civil rulers (the house of David), the 
prophets (the house of Nathan), the Levites (the house of 
Levi), and the levitical priests (the Shimeites; cf. Exod 
6:17). 13:1. The fountain symbolizes the cleansing of the 
house of David and the Jerusalemites from their sin. 

The parallel elements in this section and in Ezek 
36:16-32 are striking: in both God will give or pour a 
spirit (Ezek 36:27; Zech 12:10), and in both water is used 
as a symbol of moral cleansing (Ezek 36:25; Zech 13:1) 
from sin tagged with the word for menstrual impurity 
(nidda: Ezek 36:17; Zech 13:1). 


(Delcor, M., RB 58 [1951] 189-99; VT 3 [1953] 67-77. Hof- 
tijzer, J. A., VT 3 [1953] 407-9.) 


47 (c) IDOLs AND PRopHeTs REMOvED (13:2-6). 
The link with the preceding section is made with the 
catchwords “pierce” and “spirit” (12:10; 13:2,3). The 
prophet will be pierced because he has spoken falsely. 
This oracle is directed at all prophets without distinc- 
tion, however. All will be removed, together with idols 
and defiling attitudes. 4. mantle of hair: Cf. 2 Kgs 1:8. 5. 
I am no prophet: Cf. Amos 7:14. 6. wounds: The result of 
self-mutilation in moments of prophetic frenzy (cf. 
1 Kgs 18:28~29). 

48 (d) THe SorTING OF SHEPHERD AND FLOCK 
(13:7-9). 7. my shepherd: Because the shepherd has 
some particular relation to God, he could be a civil ruler 
of Judah, or he could be a postexilic high priest. The 
person intended may be the worthless shepherd of 
11:15-17. If, however, God’s address to the sword 
expresses ironic bitterness toward the sword because of 
God’s favor toward the shepherd whom the sword will 
strike, then other possible lines of interpretation are 
opened. Some think that this shepherd is the pierced per- 
son of 12:10. 8-9. When the shepherd is struck, the 
people whom he shepherds will be struck too. The 
people will be sifted, and those remaining after that 
eschatological sifting will acknowledge God, as God 
will them. The final words are an echo of Hos 2:23. 
49 (ec) TRIAL AND EXALTATION OF JERUSALEM 
(14:1-21). In vv 1-5 the trial and suffering of Jerusalem 
on the eschatological “day” are described. Ancient ideas 
like that of God the divine warrior recur, but the scene 
is painted in apocalyptic style, with catastrophe and 
natural upheaval prominent. The trial will sift the 
people; half will be deported, but there will be a remnant 
(cf. 13:8). 5. reach the side of it: MT ’sl can be pointed as 
the word for “side,” but the word was perhaps originally 
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ys! (cf. the question of ’sr/ysr in 11:13), as the LX X would 
indicate. If so, it may be the proper name of the short 
valley called Yasul, which empties into the Kidron south 
of Jerusalem (F. M. Abel, RB 45 [1936] 385-400). earth- 
quake in the days of Uzziah: Cf. Amos 1:1. 

In vv 6-11 the scene changes. The eschatological trial 
is over, and the new age has been inaugurated. 6. Cf. 
Gen 8:22. 7. Cf. Ezek 47. 9. In the eschatological age, 
Yahweh will be king of the universe, but it is also he 
(alone) who will be king in Jerusalem (cf. v 16). the Lord 
will be one: Cf. Deut 6:4. 10-11. The spatial image of 
Jerusalem rising alone above a plain otherwise devoid of 
contours symbolizes the city’s exalted position in the 
eschatological future. 12-15. These verses describe the 
destruction preceding the victory already won; they 
interrupt the description of Jerusalem’s happy position 
after the final victory, and yet they prepare v 16a. 

50 16. As Jerusalem was sifted in the final battle, 
with a remnant left (13:8-9; 14:2), so will it be with the 
foreign nations. From that remnant of all the nations, 
pilgrims will come to Jerusalem to worship Yahweh 
there (cf. 9:7). It is significant that in the Jerusalem of the 
coming age envisaged in this passage there is no earthly 
king, no priest, no prophet. In 13:7-9 a sword was called 
to strike the shepherd (probably a symbol for king or 
civil ruler), without provision for a new shepherd to 
preside over the remnant. According to 13:2-6, 
prophets are to be eradicated from the future community 
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along with idols. Priests are completely ignored in all of 
Zech 9-14. Yahweh’s presence is associated here with 
the city, not with the Temple. When the Temple is men- 
tioned (14:20-21), its holiness is diffused so that it 
becomes a property of the entire city. The oracular 
sentiments of 10:3a; 11:4-17; 13:2-9; 14:20-21, and the 
oracular silences of 14:16-21 and of Zech 9-14 generally, 
manifest a disillusionment with all the key elements of 
establishment. This attitude stands in sharp contrast to 
the attitudes favorable to the establishment which we 
find in Zech 1-8. feast of Booths: The feast of Booths, or 
Tents, was the old autumnal agricultural feast (> 
Institutions, 76:133-38). 17. there will be no rain upon 
them: That there was a ritual action for obtaining rain, 
performed during the feast of Booths, has been proposed 
by M. Delcor (RHR 178 [1970] 117-32). Verses 16-19 
have also been interpreted in the light of a hypothetically 
reconstructed feast of Yahweh’s enthronement as king 
(> Institutions, 76:141-46). 20-21. The holiness proper 
to sacred spaces, sacred vessels, sacred persons attached 
to the Temple will cease to be proper to the Temple. 
Profane objects, represented by horses’ bells and the 
most ordinary pots, will be just as holy as the holiest 
vessels of the temple. 21. The sacrificial cooking reserved 
to priests and to Levites in Ezek 46:19-24 will be an 
activity open to anyone. A final sarcastic remark is 
directed at the conditions prevailing in the Temple: there 
will be no more venal activities there. 
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INTRODUCTION 


52 (J) The Prophet and His Situation. Ac- 
cording to the superscription in 1:1, the book is the 
“word of God to Israel through Malachi (béyad mal’ aki).” 
In the common opinion today, Malachi was not origi- 
nally the proper name of the author but the appellative 
“my messenger” (mal?aki) of 3:1, taken later as an appel- 
lative referring to the author of the book, and editorially 
added to the end of 1:1, in the phrase which perhaps 
originally read “through his messenger” (béyad mal’aké), 
as the phrase in fact stands in the Gk of the LXX. To 
this, it has been objected that the messenger in 3:1 
belongs to the eschatological future and that editorially 
(3:23[4:5]) he is identified with the returning prophet 
Elijah (B. S. Childs, CIOTS 492-94). For -others, 
Malachi in 1:1 is the author’s proper name. If that is so, 
and if the coincidence of the mal?@k? in 3:1 is not 
fortuitous, the appellative in 3:1 may be a pun on the 
author’s own name in 1:1. 

We know nothing of the author’s life, but from his 
small book we learn something of the kind of person he 
was. Despite his attacks on priests (1:6-2:4), he was 
favorable to the levitical priesthood (2:4-7), and he 


insisted on the people’s obligation to contribute to the 
expenses of the Temple and the support of the personnel 
(3:6-12). He had a humane concern for the wife who 
suffers rejection (2:14-16), for the people of Judah who 
wonder about God’s love for them (1:2-5), and he was 
sure that those who wrong the defenseless would even- 
tually receive their just deserts from God (3:5). He had 
a religious sense of God’s honor (1:6-14) and of the 
transcendence which enables God to enforce his will 
wherever he wishes (1:5). 

53 Although we have no way of dating Mal pre- 
cisely, it is surely more recent than 515, because it 
presupposes the Temple already built, with its regular 
system of worship functioning. The regional admin- 
istrator or governor of the Persian period, the pehd (> 8 
above), is mentioned in 1:8. Since some of the problems 
addressed in Mal are among those troubling Nehemia 
and reformed by Ezra—foreign wives (Mal 2:10-12; 
Neh 13:3,23-30; Ezra 9:1-15; 10:1-43) and inadequate 
Temple administration (Mal 1:6-2:9; 3:6-12; Neh 
12:44-47; 13:10-14)—it might be easier to place Mal 
before the time of Ezra, but we are not quite obliged to 
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do so, for Ezra’s reform may not have put a definitive 
end to the abuses. A study of grammatical usage under- 
taken in order to date Mal in relation to other postexilic 
OT works has at least shown that Mal’s Hebr usage is 
fairly close to that of Hag and of Zech, with few of the 
late characteristics of Neh and Ezra and Chr (A. E. Hill, 
“Dating the Book of Malachi,” WLSGF, 77-89). The 
enthusiastic expectations attached to the program of 
rebuilding the Temple, evident in Hag and in Zech 1-8, 
have in Mal given way to routine insouciance, and 
Zerubbabel (himself peha at the time of Hag), instead of 
being God’s signet ushering in a new age (Hag 2:20-23), 
has by Mal’s time vanished from the stage of history. 
The new age, imminent in Hag and Zech, has not come, 
and one senses a certain morally stultifying disillusion- 
ment in what the people say in Mal 2:17-3:5; 3:13-15. 
In Mal, new hope is held out, but the coming age is no 
longer presented as something necessarily soon to be. 


[22:54-57] 


Zech 12-14, is brought together under a heading begin- 
ning with the word massa’, “burden” or (with qualifica- 
tion) “oracle” (1:1). Each of Mal’s six oracles has the same 
structure: An initial provocative statement by Yahweh 
or by the prophet is followed by a remark attributed to 
the people or to elements among them, which is in turn 
followed by a rebuttal in which the prophet provides the 
heart of his message. The book closes with two editorial 
appendixes. 

55 (III) Outline. 


(I) The Six Oracles (1:1-3:21) ; 
(A) God’s Preferential Love for Israel] (1:2-5) 
(B) Cultic Offenses (1:6-2:9) 
(C) Mixed Marriages and Divorce (2:10-16) 
(D) God Will Purify and Justly Judge (2:17-3:5) 
(E) Tithes for God, Blessings for the People (3:6-12) 
(F) Those Who Fear God Will Come Out Ahead 
(3:13-21) (LXX and Vg 3:13-4:3) 
(Il) The Two Appendixes (3:22-24) (LXX and Vg 4:4-6) 


54 (II) Composition. Mal, like Zech 9-11 and 
COMMENTARY 
56 (1) The Six Oracles (1:1-3:21). 1. oracle: Christian eucharistic sacrifice, or to the sacrifice on the 


(> 37 above). 

(A) God’s Preferential Love for Israel 
(1:2-5). The story of Jacob’s supplanting his elder 
brother Esau and of Esau’s ensuing enmity for Jacob 
(Gen 27:1-45) is used as the basis of an oracle assuring 
Israel (Jacob) of God’s love, demonstrated by God’s 
persevering repression of Israel’s usually hostile 
neighbor Edom, represented by Esau (Gen 25:30; 36:1). 
2-3. I love Jacob but I hate Esau: Quoted in Rom 9:13. Here 
the context is one of God’s freely preferring one group 
over another and of his steadfast perseverance in his 
original choice. 5. beyond the border: The compound Hebr 
prepositions express being spatially above the border. 
Metaphorically God’s might and power transcend 
spatial limitation. His power to determine events is not 
limited to his chosen land. 
57 (B) Cultic Offenses (1:6-2:9). The issue is 
set up in the dialogue at the beginning. 7~8. The priests 
have been offending God by offering him animals that 
are blind or lame, and thus unworthy and unacceptable 
(cf. Lev 1:3; 22:17-25; Deut 15:21). governor: The pro- 
vincial administrator in the Persian imperial system (> 
8 above). The allusion here is to civil taxation in kind 
(Neh 5:14~15). 

11. from the rising of the sun to its setting: Not temporally 
but spatially; everywhere on earth (cf. Ps 50[49]:1). 
incense is offered: Verbal and nominal forms based on the 
root gtr, like muqtar here, have to do with any kind of 
offering which gives off smoke, but in postexilic texts 
precise enough to let us see what is being offered they 
have to do with incense or other aromatic substances. 
The ptc. mugga can be used of bringing any type of 
offering before God. pure offering: Hebr tahér in a cultic 
context means “pure” in the sense of being free from all 
that ritually defiles; the contrast with the blemished 
animals sacrificed by the priests of Jerusalem is thus 
clear. The word minha as a technical cultic term desig~ 
nates a cereal offering (Lev 2); of itself, the word means 
a pleasant “gift” (and is so translated in the NEB, perhaps 
unfortunately). It will be noted that none of these cultic 
terms has to do with animal sacrifice, although the prac- 
tice they describe is being compared with contemporary 
Israelite practice of animal sacrifice. This verse has 
received the most attention through the centuries. Many 
have taken it as referring specifically to the future 


cross, or to the quality of sacrifice less specifically in the 
future messianic era. It is difficult to take the literal sense 
as having reference to the future. It is made up of nom- 
inal clauses, without any finite vb., and the ptc. mugga’, 
“offered,” cannot by itself give these clauses future 
reference any more than do the ptcs. in v 12, whose time 
reference is clearly present. Many see here an allusion to 
Jewish worship in the Diaspora, although it can be 
objected that baggéyim means among the pagan popula- 
tions themselves, not just in their territory, and that “in 
every place” means more than just a few Jewish colonies 
in the Diaspora. It has also been suggested that the verse 
alludes to worship in the synagogues, in which it was 
said (in times much later than Mal) that prayer and study 
of the law took the place of sacrifice. Taken at face value, 
this verse contrasts the offensive sacrificial abuse (in- 
volving animals) in Jerusalem with pleasing oblatory 
practice (even without sacrificial animals) everywhere 
else in the world. Pagans at least show the right disposi- 
tion; Judeans cheat Yahweh. To the objection that so 
favorable a view of worship among all nations is not 
consonant with Mal’s particularism one may reply that 
the direct purpose of this verse is not that of praising 
pagan worship but rather that of shaming the priests of 
Judah by contrasting the quality of offerings to divinity 
everywhere else, That pagan offerings are everywhere 
ritually pure and that pagans everywhere give worship 
to the name of Yahweh are, in context, less statements 
of fact than they are rhetorical exaggerations meant to 
shame Judeans. They move a step further than the 
universal acknowledgment of Yahweh enunciated in 
v 14. 


(Chary, T., Les prophétes et le culte 4 partir de l’exil [Bibliothéque 
de théologie 3; Tournai, 1955] 179-86. Rehm, M., “Das Opfer 
der Vélker nach Mal 1,11,” Lex tua veritas [Fest. H. Junker; ed. 
H. Gross and F. Mussner; Trier, 1961] 193-208. Swetnam, ies 
“Malachi 1,11: An Interpretation,” CBQ 31 [1969] 200-9. 
Vriezen, T. C., “How to Understand Malachi 1:11,” Grace upon 
Grace [Fest. L. J. Kuyper; ed. J. I. Cook; GR, 1975] 128-36.) 


14. The blame for providing imperfect animals for 
sacrifice is now also put on the laypeople who bring the 
animals in the first place, as they pay a vow or provide 
a zebah-offering. That Yahweh’s name is held in fear 
among the nations is itself an exaggeration (cf. v 11), but 


(22:58-62] 


it is based on the fact of his universal kingship, tran- 
scending the limits of Israel (1:5). In the background 
may lie the Persian idea that all peoples of the empire 
worshiped the same God of heaven, an idea from which 
Judeans in the Persian period reaped some practical 
benefits (see P. Frei and K. Koch, Reichsidee und 
Reichsorganisation im Perserreich [OBO 55; Fribourg, 
1984]). 

2:1-9. The priests are furthermore accused of abuse in 
giving instruction (téra) and of disregarding God’s ways 
more generally. Their comportment is now contrasted 
with the good behavior of the ideal eponymous priestly 
ancestor Levi and, in v 7, with the expectations which 
people have of a priest as one who communicates the 
mind and will of God. 4. covenant with Levi: A covenant 
with levitical priests is mentioned in Jer 34:21-22, and 
in Num 25:10-13 a covenant is made with Aaron’s 
grandson Phinehas in which God promises enduring 
priesthood for Phinehas’s descendants. 

58 (C) Mixed Marriages and Divorce (2:10- 
16). The objection to marriage with foreigners is made 
on religious grounds. 10. Israelites are here reckoned as 
being an extended family, children of Yahweh, whereas 
foreigners are children of their own national gods (v 11). 
To marry outside the society of Israel is to be unfaithful 
both to Yahweh and to one’s fellow Israelites. covenant of 
our fathers: This may be an allusion to the covenant of 
Sinai, violated by the danger of apostasy involved in 
foreign marriage, or it may be an allusion to the cove- 
nant with God to put away all foreign wives and their 
children, which Ezra required of the Judeans (Ezra 10:3). 
The objection to putting away one’s own Israelite wife 
is made on humane grounds reinforced by God’s kindly 
will. 14. God himself will defend the wife’s position, for 
he is the divine guarantor who is to punish violation of 
the stipulations of the marriage covenant (Gen 31:50; 
Brovecaluae 

59 (D) God Will Purify and Justly Judge 
(2:17-3:5). The problem addressed is the people’s 
cynicism in the face of the prosperity of evildoers. It is 
met with a promise of future judgment in which justice 
will be meted out and elements of society will be purged 
and purified. 3:1. my messenger: Hebr mal’aki (- 52 
above). Some commentators, noting the change from 
first person to third person, believe him to be distinct 
from the messenger of the covenant of v 1b, while others 
identify them as the same. Some few see the person in v 
ib asa human messenger, perhaps an anonymous priest, 
or Ezra, but the majority take him as an “angel” who is 
really to be identified with God himself, acting in the 
world through a visible form (see the survey in T. 
Chary, Les prophétes et le culte [ 57 above] 176-78). 
Verse la, adapted slightly, is applied to John the Baptist 
in Matt 11:10 and Mark 1:2). the lord: Hebr ha’adén may 
be an epithet of God but is not necessarily so. The cove- 
nant intended may be the Sinaitic covenant, but it may 
also be the covenant with Levi (2:4-5), since the 
messenger of the covenant is to purify the ranks of the 
sons of Levi (3:3-4), thus ending the abuses that are the 
object of 1:6-2:9. 5. God speaks again in the first person. 
It is he who will testify against all those who do wrong 
and commit injustice in violation of the laws of the cove- 
nant (see also 2:14). : 

60 (E) Tithes for God, Blessings for the 
People (3:6-12). In the initial dialogue the topic at 
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issue is set as a matter of mutual return from the aliena- 
tion that exists between the people and God. 10. The 
practical way for the people to return to God lies in their 
providing for the upkeep of the Temple and of its per- 
sonnel. This is somewhat unusual in comparison with 
the requirements for conversion in the prophetic books 
generally and in Deut, which have to do rather with 
turning from false swearing, false worship, and the 
oppression of the defenseless in violation of God’s will. 
Here God’s requirement, which the people must fill, lies 
in the economic necessities of the house of God. 10b-11. 
The needs of the people which God will take care of if 
they return to him are also expressed as economic needs: 
those of abundant rain and of protection from 
agricultural misfortunes. Haggai earlier had proclaimed 
God’s requirement of a rebuilt Temple as the condition 
for meeting the economic prosperity of the people (Hag 
1:5-11; 2:15-19). This oracle in Mal has a similar pro- 
posal, but the Temple is already built, and the needs of 
God’s house are now those of its upkeep. 12. This 
announcement, universalist in its horizons but par- 
ticularist in its reservation of beatitude to Israel alone, 
supplements the oracle on God’s preferential love for 
Israel in 1:2-5. 
61 (F) Those Who Fear God Will Come Out 
Ahead (3:13-21) (LXX and Vg 3:13-4:3). 13-15. 
The problem addressed is much like that of 2:17-3:5: the 
murmuring of those who notice the empirical fact that 
those who prosper are not necessarily those who adhere 
to God’s wishes. 16. a book of remembrance: The image of 
a written record of the names of the just or of those who 
are destined for life is found in Exod 32:32-33; Ps 
69(68):28; Isa 4:3; Dan 12:1; Rev 20:12,15. 17. special 
possession: Hebr ségulla, used of Israel in contexts in which 
God’s election is expressed (Exod 19:5; Deut 7:6; 14:2; 
26:18; Ps 135[134]:4). New here is the idea that God’s 
special possession is the group of those who fear him— 
not all Israel distinguished from other peoples or nations 
but a group distinguished from the wicked within Israel 
itself. 19-21(4:1-3). The image of the furnace recurs (cf. 
3:2-3), but here only the wicked will be subject to the 
burning, while the group of those who fear the Lord will 
experience the healing warmth of the sun of justice. (For 
images of the winged solar disk, see ANEP nos. 281, 
320, 321, 351, 447, 486, 534, 653, 706.) 
62 (II) The Two Appendixes (3:22-24) (LKX 
and Vg 4:4-6). 22(4:4). The first appendix is a call to 
be mindful of Moses and the law mediated through him. 
The striking thing in this short verse is its massively 
deuteronomic language: Horeb instead of Sinai, statutes 
and ordinances, the command to “remember.” 
23-24(4:5-6). The second appendix is a declaration 
of divine intention to send the prophet Elijah, that he 
may clear the way before the Day of the Lord. This 
seems to identify the anonymous messenger of 3:1 with 
Elijah, but here it is said that he will have a task of recon- 
ciliation to perform within the families of the commu- 
nity, without which God would destroy the land on the 
day of his coming. There is nothing in the account of 
Elijah’s life in Kgs that explains why this task should be 
his. Since he departed this world not by death but by 
being taken up to heaven (2 Kgs 2:10-12), he might 
more easily return to earth for the mission of reconcilia- 
tion before the day of the Lord’s coming. 
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INTRODUCTION 


2 (I) Genre. The last books of the Hebr Bible 
are called “Annals” (dibré yamim), i.c., Chronicles; in 
Greek “Leftovers” (from Kings-era: paraleipomena). 
Chronicles is by our standards a book of history. Partly 
it is a dull, dry listing of genealogies, partly a collection 
of lively sermons. Neither of these types exactly fits our 
definition of history, but then every history has its own 
ethos. Why was this third history written, after the 
deuteronomistic history (Josh-Kgs) and the final redac- 
tion of the Pentateuch? The answer must depend in part 
on whether Ezra is included in the Chronicler’s work, 
and whether Ezra’s law was the Pentateuch or part of it 
in the final form he gave it. 

The principal block of Chr sets forth the achievement 
of David, chiefly the regulation of the Temple cult, 
narrated in 323 verses (as against only 77 in Samuel, and 
73 in Chr on David’s military or civil activities). Both 
David's rise to power in displacing Saul and the mel- 
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ancholy saga of succession to David’s throne are omitted. 
In exchange, the emergence of David is introduced 
chiefly by lengthy genealogies: his own Judah tribe in 
100 verses (1 Chr 2-4); the Chronicler’s Levite clan in 
80 verses (chap. 6); a skeletal history of the human race 
from Adam to Saul (chaps. 1-9). Thus, from a surface 
look we may say that Chr was written to glorify and 
consolidate the ritual and dynastic authority of the 
Davidic covenant, almost wholly ignoring the covenant 
of Moses and Sinai so largely focused elsewhere in the 
Bible. Not only David but Solomon too is glorified, and 
these two along with two other “approved” kings (out 
of 21) occupy 480 of the 822 verses. 

3 Since JBC there has arisen a forceful opposi- 
tion to the notion of “a Chronicler including Ezra.” 
Hence, in this NJBC we will no longer simply presume 
such a unity, which in 1968 was almost unanimously 
agreed. “The Chronicler’s work may include Ezra, but to 
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delineate ‘his’ theology [or his aim, or his sources] it is 
better to treat them apart” (M. Saebo, TRE 8. 83). Where 
we utilize below the word “Chronicler” it will be in 
reference to the hypothesis that his work included also 
the Ezra books. But wherever possible we will use the 
term “Chronicles” to refer to that work without presup- 
positions. Yet even the recent antagonists of such a 
“Chronicler” admit that we cannot evaluate the aim and 
authorship of either work without taking into account 
the arguments for and against the coalescence with Ezra. 

S. Japhet in her 1973 Hebrew doctorate [partly 

available in VT 18 (1968) 330-71] may well be taken as 
spokesperson of the newer trend. Its advocates mostly 
follow and support her; its resisters reduce most later 
contributions to hers. Her notion of “common author- 
ship” is rather monolithic, overlooking that the virtual 
1920-1970 unanimity in favor of “a Chronicler” recog- 
nized fully (a) the peculiarities of the various Nehemiah 
as well as Ezra sections, foreign bodies not assimilated 
by “the Chronicler’s” editing; and (b) even within the 
canonical Chronicles, stages of dual authorship or inter- 
polation (JBC 24:6). Japhet takes for the pivotal point at 
issue the uniformity of diction between Chr and Ezra- 
Neh, which she rejects with methodological rigor. This 
aspect of her program was carried forward by H. 
Williamson (as mere preliminary to his original view of 
Israel in Chr). Others draw from Japhet’s statistics only 
the conclusion that Chr is a different work of the same 
author (as already A. Fernandez, Comentario a los libros de 
Esdras y Nehemias [Madrid, 1950] 20, which no one 
seems to notice). Validity of Japhet-style statistical 
disproofs has been largely relativized by lengthy reviews 
of Williamson by H. Cazelles (VT 29 [1979] 375-80) 
and S. Croft, JST 14 [1979] 68-72). The question must 
remain open. 
4 (II) Historicity. Confining ourselves there- 
fore to canonical Chr and prescinding from Ezra, we 
find that the picture has changed notably since JBC 24:4. 
We there noted a growing trend to vindicate against 
Pfeiffer-style “debunking the fabrications of Chronicles” 
an insistence that it gives genuine historical details 
sometimes unknown from other sources, but now “con- 
firmed by archeology.” Against such glib “archeological 
proofs” we cautioned even there, and more searchingly 
in the Myers Festschrift (> 75 below). Meantime there 
have been several researches into the question, Did the 
author of Chronicles really intend to write history, or 
what? (for a quick survey, see J. Newsome, JBL 94 
[1975] 201-17). 

“Chronicles is properly prophetic exegesis (of 
Kings); the ‘other’ sources which it names are simply in 
imitation of Kings” was the thesis of T. Willi (Die 
Chronik 233). R. Mosis in rejecting this “exegesis-aim” 
proposes that the differing Ezra-Nehemiah world was 
portrayed according to a David—Solomon era model, but 
leaving open still-remediable deficiencies. P. Welten 
(Geschichte), also rejecting “Chronicles as exegesis,” 
claims to arrive at Willi’s “essential” conclusion; we have 
here “the free creativity of a parable” and the structured 
literary work of a single Chronicles author; the building 
operations and standing armies described by 2 Chr (14:6; 
> 55 below) are for Welten “fictions” (p. 45) yet a true 
portrayal of history —of his own day. ‘ 

This “flood of 1965-75 publications” inherits un- 
critically from the 19th cent. its denial of any prophetic 
aim in Chronicles, says D. Mathias (summarized by M. 
‘Graham, JBL 103 [1984] 442-44): he proposes instead 
that just as Samuel-Kings wrote “(Earlier) Prophets’ 
history,” so Chronicles wrote “Priest-Levite history,” 
using prophetic figures but often turning them into 
Levites (Geschichte 309). (Chronicles’ “prophets” are ser- 
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monizers sans professional uniqueness or power cither to 
produce signs or to shape history in God’s name: Y. 
Amit, BM 28 [1982] 113-33. But “it was by prophecy 
that the monarchy was founded [1 Chron 11:3], reproved 
[e.g. 2 Chron 24:20] and finally destroyed [2 Chron 
36:15],” Mangan, 1-2 Chronicles 6). Mathias (Geschichte 
102) further warns against the 19th-cent. norm “nearer 
in time to the facts means historically more reliable” 
(implying perhaps also that a work using documents like 
Ezra gains credibility over earlier works which do not). 

“Seer and Prophet Traditions in Chronicles,” a fifth 
German doctoral dissertation by R. Micheel, specifies 
that the author uses for any prophet a designation which 
he finds in his Vorlage, but reserves nabi? for the chief 
among several and avoids giving the same title (hozeh, 
ro’eh, “man of God”) to several mentioned together. A 
similar focus of interest is shown by D. L. Petersen, Late 
Israelite Prophecy (SBLMS 25; Missoula, 1977). 

We conclude: Chronicles adds rarely to whatever 
sources it used, chiefly canonical Kings, perhaps in an 
alternative Vorlage or from the composition cited as 
“Midrash on Kings” in 2 Chr 24:27. This could have in- 
cluded also the eleven separate prophets cited explicitly 
by name. In using this source, the author injects his own 
“clerical” or perhaps rather “prophetic” personality and 
convictions chiefly by omitting, suppressing, or slant- 
ing. But among the rare additions may be retained the 
six cases of impassioned pleading in 2 Chr and a seventh 
in 1 Chr, attributed to a preexisting volume of “Levitical 
Sermons” (G. von Rad, PHOE 267-80; see now M. 
Throntveit, VT 32 [1982] 201-16). 

5 (III) Eschatology. Presuming what is said 
above about Ezra, historicity, and sources, two factors 
still dominate. On the one hand, Chr seems clearly to 
accept the religious and political status quo, a levitical 
conservatism (O. Ploger, Theocracy and Eschatology 
{[Oxford, 1968]; Rudolph). “The author assumes that the 
will of God has been made known through revelation. 
It does not need to be actualized or reinterpreted for a 
new era”; he did not change but “sought to explore the 
outer limits which the text allowed in order to reconcile 
the differences” between Kgs and legal traditions 
(Childs, CIOTS 644, 648). The alternative claim, natur- 
ally underlying recent proposals of a prophetic aim in 
the author of Chr, is that he is not fully satisfied with the 
status quo. The extreme messianism claimed by A. 
Noordtzij in RB 49 (1940) 168 was toned down by R. 
de Vaux in 64 (1957) 280 to what JBC accepted as a 
“middle way”: Chr fosters a genuinely messianic 
hope—but in its preexilic dynastic form rather than with 
the eschatological stress it had come to take on in its time 
of composition —as an affirmation of the divinely willed 
definitiveness of the Davidic line, rather than as a 
remedy for its current deficiencies. A “middle way” 
meanwhile discovered in Cross and Newsome by 
Williamson (TynBul 28 [1977] 120, 149) is not really so 
different: Chr hoped for restoration of a Davidic-line 
ruler (“not properly ‘messianic,’” p. 54). 

6 (IV) Date. As set forth in JBC 24:6, and 
practically also now in TRE 8. 83 and Welten (Geschichte 
200), commentators have advocated for Chr (usually 
with Ezra) a spectrum of dates which seemed vast, but 
which upon closer look reduced to a cluster around 400, 
another around 200, apart from D. N. Freedman’s 515. 
Moreover, most of these exegetes advocated (partially 
on account of the “genealogical vestibule” of 1 Chr 1-9) 
a “double edition,” either by progressive accretions 
through all that time or in a clearly dated “First Chron- 
icler” followed by a thoroughgoing “Second Chronicler” 
reedition (not excluding some few interpolations of even 
later date, e.g., 2 Chr 26:6 toponymy). To this picture 
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must be added now chiefly favor shown for the three 
Chroniclers of F. Cross, all before 400: the first being 
Freedman’s of 515 (the others—450 without 1 Chr 1-4 
or 2 Chr 35f., and 400 —relate to the light shed on “San- 
ballat” by the Daliyeh papyri; see below on Neh 4:1). 

7 (V) Canon and Text. Chr is presumed to 
be the last book to be received into the Hebr canon, since 
it is put after Neh (2 Chr 36:22 having been then 
repeated in Ezra 1:1 “when they were detached”; but this 
conspicuous doublet is no real proof of unitary author- 
ship). Not all Hebr mss. assign this last place to Chr; the 
“Palestine tradition” puts it immediately after the Psalms 
(whose organization it described) and puts Ezra-Neh at 
the end of the Writings (P. Ackroyd, IDBSup 157). The 
LXX preserves the natural order of Chr before Ezra, 
though with the embarrassing intrusion of 1 Esdras. 
This may prove that Alexandrian Jewry had a canon in 
that order or that the notion of “canonicity” was of 
Christian origin before Jewish readers felt its need. 

Text study has been enriched by the discovery of 
Aleppo Codex 2 Chr 35:7~36:19 (M. Beit-Arié, Tarbiz 
51 [1982] 171-73) and of the masorah of 1 Chr 4-9 (G. 
Weil, Textus 11 [1984] 70-87). The targum has been 
newly published, and its editorial observation is that the 
theologizing and clarifying aims of the targum continue 
those of Chr itself (R. Le Déaut, Targum 27). A special 
similarity of Chr with the Qumran Temple Scroll has 
been noted chiefly in the use of particles (T. Yohanan, 
RevQ 11 [1983] 423-26). The Chronicles’ matres lectionis 
stem not from its author but from the Maccabee period 
when Jews were showing more interest in the study of 
Hebrew (conclusion from some statistics located in 
Willi, Chronik 82). The famed Kaige recension in “Reigns” 
begins to underlie the Chr parallels only after 2 Kgs 
10:1; and the Gk translator used an existing Old Greek 
Reigns but modified it to bring it into conformity with 
the Hebr text of 1 Chr (J. Shenkel, HTR 62 [1969] 
63-85). 

Two volumes by L. C. Allen on The Greek Chronicles 
(VTSup 25, 27; Leiden, 1974) date the translation to 150 
BC, and reject the attribution to Theodotion (ap 200), 
made by C. C. Torrey and E. L. Curtis; the translator 
varies in style between literalist and prudently free; in 
close proximity the article is sometimes used, sometimes 
omitted; conjunctions tend to be literal, prepositions 
more elegant; the Gk Pentateuch serves him as diction- 
ary and commentary. With G. Gerleman, Allen (Greek 
Chronicles 25, 182) holds him likelier a “haphazard 
assimilator” than Shenkel’s “ruthless redactor who 
works out a pattern of stock changes.” For Allen, M. 
Rehm unduly claims that G (earliest Gk Chr form) used 
some Rg, rather than a Hebr text agreeing with Hebr 
Sam-Kgs; Rehm thus unduly ignores the psychological 
probability that Sam-Kgs even where corrupt carried 
authority because of their wider use: “often heard, it 
would creep into his mind and whisper its plausible 
message that here Chronicles needed ‘correction’ as from 
a master text” (Greek Chronicles 177). 

8 (VI) Author’s Personality and Theology. 
A fresh new outlook on his anthropology has been 
offered in several statistical researches of J. P. Weinberg. 
Chr never uses hayyd, nékeba, nama or any other word 
applicable to both human and beast; and also his prefer- 
ence for other rare words shows how he sets human 
beings apart (Klio 63 [1981] 25-37); “forget,” “weep” 
never occur, and there are more words for intellectual 
and less for emotional processes than in the OT overall 
(VT 33 (1983) 298-317; OLP 13 [1982] 71-89]; ‘édé is 
never used, and qahdl is “the orderly we” as contrasted 
with “the chaotic them,” upon whom the judgment is 
milder than in Kgs, neither narrow-minded nor open- 
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hearted (Klio 66 [1984] 19-35; further 58 [1976] 5-20; 
59 [1977] 27-29). 

Observations in JBC on humanity’s relation to God 
may now be amplified with information on theology of 
cult (T. Brzegowy, Ateneum Kaplarskie 99 [1982] 
429-42) and on short range retribution (R. Dillard, WT] 
46 [1984] 164-72). Our claim that Chr was written to 
vindicate the definitiveness of David’s covenant over 
Sinai seems unaffected by recent research, even by J. D. 
Levenson (CBQ 41 [1979] 205-19); it is supported by 
D. J. McCarthy, Old Testament Covenant (Richmond, 
1972) 47; and Mangan can say (1-2 Chronicles 16), if we 
had only Chr we could question whether there ever was 
an exodus. R. Braun’s view (JBL 92 [1973] 504) that our 
JBC downgrades Solomon has received tacit support in 
the several recent researches which make Solomon 
rather than David the key figure of Chr (> 29 below). 
We may profess here an esteem for Solomon’s (wisdom) 
achievements far above the exegetes’ par; but every hero 
has the counterpart of his virtues, which may at times 
seem humorous even to the sympathetic observer. And 
we still “cannot escape the impression that the Chron- 
icler himself would have preferred that David should 
build the Temple” (R. Mosis, Untersuchungen 96; so 
Williamson, VT 26 [1976] 357; Michaeli, Livres des Chro- 
niques 27, 109; see now Im Tae-Soo, “Das Davidbild in 
den Chronikbiichern” [diss. Bonn, 1984]). 

There is still general agreement that the author of 
Chr is a Levite cantor whose own genealogy is probably 
that given in 1 Chr 3:19-24; in general he mentions 
Levites 100 times (+Ezra-Neh 60) as against once in 
Kgs and twice in Sam! The mention of the priesthood 
itself is by contrast uniformly belittling; cultic function- 
aries who do so little are better remunerated than the 
Levites and choir who do so much. This may be seen as 
a warning for the clergy today or, more broadly, as a 
social-justice norm: workers (even in the sanctuary) 
should receive realistic remuneration. More broadly 
still, the Chronicles’ tender concern for a live ritual— 
aesthetic, vocal, and conservative—is perhaps its chief 
message for our century. Its rubricalism is not sterile but 
engulfs every zone of God’s revealed word, wisdom and 
prophets no less than Torah and Psalms. 

9 (VII) Outline [1-2 Chr]. 


(1) Threshold Genealogies (1 Chr 1:1-9:44) 
(A) The Semites in the Family of Nations (1:1-54) 
(B) The Twelve Tribes (2:1-7:40) 
(a) Judah’s Line (2:1-4:23) 
(i) Judah to Jesse (2:3-17) 
(i) First Caleb saga (2:18-41) 
(iii) Two variant Caleb sagas (2:42-55) 
(iv) David’s own line (3:1-24) 
(v) Three more Caleb sagas (4:1-23) 
(b) Rest of the SE Amphictyony (4:24-5:26) 
(c) The Levites (6:1-81; MT 5:27~6:66) 
(i) Moses and Samuel (6:1-30; MT 
5:27-6:15) 
(ii) Lineage of the Levite choir (6:31-48) 
(iii) Zadokite legitimacy (6:49-53) 
(iv) The Levite settlements (6:54-81) 
(d) Pre-David Northern Elements (7:1-40) 
(C) Saul/Jerusalem Setting (8:1-9:44) 
(II) David’s Empire (10:1-29:30) 
(A) Legitimacy of the Succession (10:1-11:9) 
(B) David’s Militia (11:10-12:40) 
(C) Theocratic Consolidation (13:1-17:27) 
(a) Recovery of the Ark (13:1-14) 
(b) Building Up the House of David (14:1-17) 
(c) Tabernacle Inauguration (15:1-16:43) 
(d) Temple Project Deferred (17:1-27) 
(D) Empire-Building Wars (18:1-21:7) 
(a) East-Jordan Campaigns (18:2-20:3) 
(b) Philistine Episodes (20:4-8) 


[23:10-13] 


(c) The Fateful Census (21:1-7) 
(E) Temple Under Way (21:8-29:30) 
(a) Religious Import of the Census (21:8-22:1) 
(b) David's Blueprints (22:2-19) 
(c) The Levite Personnel (23:1-27:34) 
(d) David’s Entailed Abdication (28:1-29:30) 
(IH) Solomon’s Reign (2 Chr 1:1-9:31) 
(A) The Inauguration at Gibeon (1:1-17) 
(B) The Temple (2:1-7:22) 
(a) Contracts and Building (2:1-3:17) 
(b) Minor Furnishings (4:1-22) 
(c) Enthronement of the Ark (5:1-7:22) 
(C) Solomon’s Civil Rule (8:1-9:31) 
(a) Commerce and Urban Renewal (8:1-16) 
(b) Fleet and Fringe Benefits (8:17-9:31) 
(IV) The Kings of Judah-without-Israel (2 Chr 10:1-36:23) 
(A) The First Israelite Dynasty (10:1-16:14) 


COMMENTARY 


10 Threshold Genealogies (1 Chr 1:1-9:44). 
The Christian will value these chapters as a basis and 
foreshadowing of Matt and Luke; cf. M. D. Johnson, 
The Purpose of the Biblical Genealogies with Special Reference 
to the Setting of the Genealogies of Jesus (SNTSMS 8; Cam- 
bridge, 1969). A title is furnished in 1 Chr 9:1: “genea- 
logical records of all Israel from the book of the Kings 
of Israel.” From the basic genealogical core can be 
distinguished added geographical data and minor notes. 
Monotony and inconsistencies of this literary form must 
not blind a modern reader to its indispensable role, 
replaced nowadays by parish and civil record offices, in 
vindicating legitimacy of both family and function. 
Using Genesis (chap. 46, but telescoping the rest) and 
Num 26, Chr also attains indirectly a more cherished 
objective. By eliminating all narrative from the history 
of humankind since Adam, it imposes the impression 
that all was a rather unimportant preliminary to David. 
The covenants of Noah, Abraham, Shechem, and esp. 
Sinai are passed over. What is disapproved is not these 
theophanies themselves, but a popular absorption in 
them out of proportion to the now preeminent ascend- 
ancy of the David line. To this extent those covenants 
are presumed in the hasty genealogies. To regard the 
whole of chaps. 1-9 as a later addition would be to 
misconceive the aim of the book: so now Coggins 
(Chronicles) and Johnson (Purpose 55), after scrutiny of de 
Vaux and others for whom chaps. 1-9 are a chief basis 
for their hypothesis of a “Second Chronicler.” 
11 (A) The Semites in the Family of Nations 
(1:1-54). 5. This classification, borrowed from some 
compilation older than the P document of Gen 5:1, is 
based on purely experiential appearances, as when we 
say “the sun rises.” The norm is not really geographical 
adjacence. Sidon is made a descendant of Egypt, with 
which it was linked commercially by sea. Canaan, too, 
is identified with Egypt, doubtless because of the 
hegemony Egypt had there. The assertion of such rela- 
tionships via a common father is akin to the naming of 
a town in 2:50 as parent of an individual or of another 
town. 19. The targum here begins to combine four 
popular etymologies differing from Gen. Rab. (Le 
Déaut). 32. In so brief a “world history” is allotted con- 
siderable space to the off line of Abraham. The intention 
seems to be to clarify for 3d-cent. readers the bonds of 
proximity and enmity linking Arabs, Nabateans, Edom- 
Seir, Midian, and Cain (see comment on 2:3,55; see also 
Gen 25:4,13; 36:9). 
12 (B) The Twelve Tribes (2:1-7:40). 

(a) JupAH’s Ling (2:1-4:23). 1. Chr through- 
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(a) Rehoboam Causes Trouble (10:1-12:16) 
(b) The End of Jeroboam (13:1-22) 
(c) Asa Outlives Jeroboam’s Dynasty 
(14:1-16:14) 
(B) The Century of Social Unrest (17:1-25:28) 
(a) Jehoshaphat (870-852?) (17:1-20:37) 
(b) Athaliah (841-835) (21:1-23:21) 
(c) Joash (835-797), Amaziah (797-792) 
(24:1-25:28) 
(C) Rise of Book Prophecy (26:1-32:33) 
(a) Uzziah’s Architecture and Leprosy (26:1-23) 
(b) Isaiah’s Royal Antagonists (27:1-28:27) 
(c) Hezekiah’s Ecumenical Move (29:1-32:33) 
(D) Judah’s Disillusionment (33:1-36:23) 
(a) Not-So-Wicked Manasseh (33:1-25) 
(b) Josiah (34:1-35:27) 
(c) The Babylonian Puppets (36:1~23) 


ON 1 CHRONICLES 


out calls Jacob by his community name Israel, perhaps to 
avoid recalling the lusty pranks of Gen 25:26 to 30:37. 
See now Williamson, Israel; and “Sources and Redaction 
in the Chronicler’s Genealogy of Judah,” JBL 98 (1979) 
351-59. Jacob’s sons are given as in Gen 35:23 but 
without the intricacies of their four mothers amplified in 
Gen 29-30. Dan should be with Naphtali; but 17 
different sequences of the 12 sons are found in the Bible, 
or 20 when we include Jub. and Philo. 

(i) Judah to Jesse (2:3-17). 3. Among the 12, 
Judah is not singled out, but he is closely associated with 
Levi (Temple and priesthood). Their descendants are 
given at greater length: Judah, 102 verses; Levi, 81; all 
the rest, 126. Within Judah, a chaotic sequence and 
repetition result from preservation of every datum 
regarding the presence of non-Israelite tribes, such as 
Jerahmeel and even Cain among David’s progenitors 
(see 2:53). 4. Perez is here father of Hezron; the other 
four sons of Judah are Er, Onan (Gen 38:8!), Shelah, and 
Zerah. In 4:1 the five sons of Judah are Perez, Hezron, 
Hur, Shobal, and Carmi (Caleb). Thus is preserved not 
only the real genealogy but also a variant in which some 
disedifying ancestors are skipped, with the result that a 
brother may appear as an uncle or even father. 5. Hamul: 
Also in Num 26:21; may be a variant for Mahol of 1 Kgs 
4:31, linked via Heman (1 Chr 15:17) with the origins 
of both wisdom and psalmody. 9. Chelubai: Variant of 
Caleb. 10. Jerahmeel and Ram tribes (rather than the 
shadowy Simeon and Reuben) formed part of M. Noth’s 
six-tribe southern “amphictyony,” which we continue 
here to regard as defensible and illuminating, despite 
widespread recent rejection. 15. David the seventh: In 
1 Sam 17:12, Jesse has eight sons; David is the youngest; 
since only the three oldest are there named, perhaps here 
is omitted a fifth who had no descendants, possibly Elihu 
of 1 Chr 27:18 unless this is a variant to Eliab. 17. Jether, 
Ishmaelite: Ithra in 2 Sam 17:25, where MT “Israelite” is 
a copyist error; Jethro is a Midianite clan name for the 
father-in-law of Moses (Exod 3:1). 
13 (ii) First Caleb saga (2:18-41). The name 
Caleb occurs here in seven separate settings, so inter- 
woven that it is impossible to reduce them even to three 
distinct individuals: sons of Hezron, Jephunneh, and 
Hur: cf. R. North, BeO 8 (1966) 167-71. (W. Beltz [Die 
Kaleb-Tradition im Alten Testament (BWANT 98; Stutt- 
gart, 1974)] focuses rather the relationships which he 
finds with nomads, and with dogs.) 18. Azubah: The 
name of this first wife means “desert waste” in Isa 6:12. 
Caleb’s second wife is Jerioth, which means “tents.” If 
his third wife’s name, Ephrath, stands for the town of 
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Bethlehem, we may have here the record of a pro- 
gressive sedentarization (Wellhausen). Relevance of Judg 
17-19 is noted by M. Nadav (“Ephraim, Ephrath and the 
Settlement in the Judean Hill Country,” Zion 49 [1984] 
325-31; Eng. XIII). 19. On Hur, see Exod 31:1. Caleb’s 
taking his father’s wife is a way of indicating the 
legitimate inheritance of his possessions, as in 2 Sam 
16:22. 21. Machir in Josh 14:13 is the connecting link 
between the Joseph tribe Manasseh and the previous 
occupant of this NE Jordan area, Gilead. Linking of 
Caleb with Midian via Kenaz in Josh 14:6; Gen 36:15; 
1 Chr 1:36; 4:13 (Judg 3:9) is confirmed by Caleb’s late- 
in-life “espousal” or colonization of Gilead, the refuge of 
Midian in Judg 6. 22. The cities of Jair here number 23; 
there are 30 in Judg 10:3, but 60 in Josh 13:30; 1 Chr 
2:23. Geshur and Aram stand for Arabia (Neh 2:19) and 
Syria. 24. Ashhur, also in 4:5, represents the Hur of 2:19. 
25. Jerahmeel: Here father of Ram, not his brother as in 
2:9. 31. Sheshan has a son Ahlai, but the assumption that 
he had no sons occasions in 2:34-41 the pedigree of 
Elishama, member of a known Egyptian border family, 
possibly the priest of 2 Chr 17:8, whose educational and 
reforming activities were congenial. 

14 (iii) Two variant Caleb sagas (2:42-55). 42. 
Mareshah: Twice, for the first of which MT (and NAB in 
brackets) reads Mesha, the name of the Moabite king 
(2 Kgs 3:4) whose monument was found at Dibon. 
Mareshah is the name of the town that in Greco-Roman 
times supplanted Beth-gubrin near Lachish. 45. Beth- 
zur, N of Hebron, became important chiefly with 1 Macc 
6:26. 50. Reading “grandsons of Caleb: first, the sons of 
Hur,” we pass farther N to the region of Bethlehem; 
perhaps there was pressure by invaders from the S, but 
the main concern is to explain how David of Judah is so 
intimately linked with the non-Israelite clans around 
Hebron (2 Sam 2:1; 5:5). 52. Kiriath-jearim (= Baalah, 
1 Sam 7:1) is 12 mi. W of Jerusalem; on the lowest slope 
W are Zorah and Eshtaol (Judg 13:25). 53. These may be 
either personal names otherwise unattested, or descrip- 
tive terms, possibly connected with music and thus with 
David’s cult reforms. 55. scribes: Perhaps “inhabitants of 
scribe-city,” Kiriath-sepher, called also “copper-city,” 
and Debir, equated by W. F. Albright with the Mirsim 
mound excavated by him, but sought elsewhere by 
German experts. Rechab: See Jer 35:7. 

15 (iv) David’s own line (3:1-24). 1. sons of David: 
Fits after 2:15. Hebron: Here is admitted what is cau- 
tiously suppressed after chap. 10: David’s seven-year 
wait for the northern crown (2 Sam 5:5). The birth of 
Amnon, Absalom, and Adonijah in Hebron diminishes 
their claim to the succession, as rivals to Jerusalem-born 
Solomon. Bathshua is an alternative form for Bathsheba; 
no mention is made of the affair told in 2 Sam 11:4. 15. 
Johanan did not reign. Zedekiah is given both as son (by 
blood) of Josiah and as legal son (successor) of his own 
nephew, Jeconiah. 18. Shenazzar: See Ezra 1:8. 19. None 
of these descendants of Zerubbabel occurs in the Matt/ 
Luke genealogy (Coggins, Chronicles 26). 21. The RSV 
prefers the LXX to the MT, making 11 instead of only 
6 generations between Hananiah and Shecaniah. 22. six: 
Thus MT and LXX, though both name only five. 

16 (v) Three more Caleb sagas (4:1-23). 1. Con- 
tinues 2:55 or, rather, adds variants. Carmi, as probably 
also Chelub of v 11, is to be equated with Caleb of 
2:18,19. 3. The sporty maiden name Hazzelelponi bor- 
rows its poni from the following name (Penuel) by 
dittography. 8. Koz: Contemporary of Ezra (2:61). 10. A 
pun, by metathesis: “his mother called him ‘hurts’ (‘bs) 
but God made it ‘no-hurts’” (‘sb); similarly Hos 2:23. 
12. Recah, for Rechab of 2:55, as LXX. 17. Miriam: a 
strange addition to our knowledge of the heroine of 


(23:14-18] 


Exod 15:20, with no hint that she is Moses’ sister (see 6:3 
below). For the corrupt vv 17-19 has been proposed: 
“[Jether] fathered Miriam, Shammai, Ishbah. [Mered had 
two wives: one from Egypt and one from Judah.] His 
[Egyptian] wife bore him Jered . . . Jekuthiel. [17] These 
were the sons of Bithiah, the daughter of Pharaoh 
espoused by Mered. His other wife was [Hodiah, i.e., 
‘she of Judah’] the sister of Nacham; and her sons were 
fathers of [the towns] Keilah and Eshtemoa.” 23. 
Jerome’s tendency to translate proper names may be in 
place here, because it suggests various guilds rather than 
localities, e.g., potters, gardeners, smelters. 

17 (b) Rest OF THE SE AMPHICTYONY (4:24-5:26). 
24. Simeon: With Num 26:13 is overlooked the 
Canaanite mother of Shaul (Gen 46:10). Mibsam is an 
Ishmaelite in 1 Chr 1:29-30. 33. Simeon’s prominence 
results from his adoption into Judah (Josh 15:26; Deut 
33:6 omits), hinted by recording without a genealogical 
connection the cities they “occupied” from Josh 19:2, 
“they kept their own genealogies.” 41. Meunim: See com- 
ment on 2 Chr 20:1. We would expect Simeon’s dis- 
placement to be SW (Ham, Gedor, Amalekites), but Seir 
points toward Ma ‘on near Petra in Edom. 

5:2. Reuben: Apology for not putting the firstborn 
first is limited to the parenthesis that from Judah came 
the divine leader. Out of disdain for the schismatic 
north, the transfer of birthright to Joseph’s sons (Gen 
49:3; 48:5) is not made the occasion for inserting their 
lineage among the first children. 8. Aroer... Nebo: The 
Reubenite homeland in Josh 13:16. 11. Gad: Breaks the 
pattern of taking the sons’ names from Gen 46:16 or 
Num 26:15. In both, the key figure is a Joel not suffi- 
ciently identified. 14. Gilead: The tribe owning much of 
the territory taken over by Gad, euphemistically ex- 
pressed as a marriage with Gad’s daughter(s). 16. Bashan: 
Gad’s NE horizon, really occupied by E Manasseh (in 
the variants Josh 13:30; Num 21:13; 32:39, the E Jordan 
clan names are sometimes pushed farther S). Mishor: 
Here the Moab tableland, not Sharon near Jaffa. 18. An 
expanded notice of a holy war common to the three E 
Jordan tribes against some descendants of Hagar (1:31). 
The 44,760 is a number symbolic of Yahweh’s power. 
23. E Jordan possesses a natural unity; a portion is here 
assigned to a tribe not in the Judah (S) latitude. To fill out 
this fragmentary list, lacking even the pivotal Machir 
(7:17; Josh 13:31), is applied a moralizing summary of 
what befell N Israel in 2 Kgs 18:11f. Senir: Mt. Hermon 
(Deut 3:8) together with the rest of Antilebanon. 

(c) THE Levies (6:1-81; MT 5:27-6:66). 

18 (i) Moses and Samuel (6:1-30; MT 5:27-6:15). 
The disparity of the MT reflects the fact that vv 16-30 
are a doublet of 1-15, which either add nonpriestly 
branches or take up in detail a preliminary affirmation of 
postexilic Jehozadak’s legitimacy (see comment on Ezra 
2:62). The author’s own tribe is placed immediately after 
the Davidic line and its appendages. 

The Levites were not segregated for priestly func- 
tions because of any peaceable unworldliness. On the 
contrary, Gen 49:7 sees in their “violent fury and cruel 
rage” the reason for their disbanding, “dispersed 
throughout Israel.” They seem to have had liturgy thrust 
upon them because their murderousness emerged once 
when it was needed to stop the golden calf abuse (Exod 
32:27). There is a modern flavor indeed in consigning to 
this roughest tribe the dice or oracular devices of Judg 
18:20; Deut 33:9 (see comment on Ezra 2:63). Another 
factor prominent in the Levites’ rise to theocratic func- 
tions seems to have been their willingness to roam from 
tribe to tribe (Judg 17:9), which only a reputation for 
ferocity could have made safe in those days. 3. The 
children of Amram (from Exod 6:18; Num 3:19) are not 
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enumerated in v 22, where a different Kohath genealogy 
is supposed. Because Miriam is called Aaron’s sister 
while celebrating Moses’ exploit (Exod 15:21), we may 
wonder whether this genealogy is juridical rather than 
biological for Moses just as for Zadok in v 53. At any 
rate, by suppression of any exploits at all with the name 
of Moses, or even of Aaron, is attained a main goal of 
the whole opus: to diminish the value of any vehicle of 
divine influence other than the Davidic covenant. 

8. From Aaron to the Temple is exactly 12 genera- 
tions, of just 40 years each: 480 years, as in 1 Kgs 6:1. 
Another 12 generations, 480 years, carry us to the 
Second Temple (Jeshua ben-Jozadak, Ezra 3:2). This 
stylized symmetry is obtained by omitting Jehoiada and 
Uriah (2 Kgs 16:11; 2 Chr 22:11; 26:20 on Azariah). 28. 
Samuel and his father, Elkanah the fourth, were not from 
Levi but from Ephraim (1 Sam 1:1), which can scarcely 
be a geographic rather than an ethnic term. If Samuel had 
been born a Levite, there would have been no point in 
his mother’s conspicuous surrender of him to the sanc- 
tuary. This Elkanah’s connection with those of vv 
23,25,35 is likewise disturbing. Samuel’s sons are con- 
fused and unimportant (1 Sam 8:2f.). By a revelation 
God has transferred the “sonship” of the high priest Eli 
to the non-Levite Samuel. 

19 (il) Lineage of the Levite choir (6:31-48). 31. 
The author’s own family. The three pioneers are Heman, 
Asaph (Pss 73-83), and Ethan: second-son descendants 
of Levi’s three sons Kohath, Gershom, and Merari. 
Despite the punishment Korah underwent for defying 
his uncle Aaron (Num 16:16), he merits in v 37 indepen- 
dant status as founder of the school that compiled Pss 
42-49 and 84-88. The 20 generations between Heman 
and Izhar are really too numerous to span the 250 years 
from Moses to David; to equal them, five names for 
Gershom and eight for Merari were here supplied 
beyond those in vv 16-21. These 13 names are com- 
monly alleged to be of postexilic type; possibly from the 
author’s own generation but already used in his clan in 
those early days of which no records survived. Ethan is 
Jeduthun of 16:41; 25:1; see comment on 2:5. 

20 (iii) Zadokite legitimacy (6:49-53). 53. The 
NT name Sadducees means “sons of Zadok” (CBQ 17 
[1955] 172), and already in Chronicles’ time the whole 
legitimacy of the incumbent priests depended on their 
descent from Aaron via Zadok. The two sons of Aaron 
surviving the purge of Lev 10:6 were Ithamar (from 
whose line came Eli and Abiathar, 1 Chr 24:3,6) and 
Eleazar. Ahitub is given here and in v 8 as a descendant 
of Eleazar-Phinehas (Num 25:11) and as Zadok’s father 
(also in 1 Chr 18:16; grandfather in 9:11). But the 
Ahitub of 2 Sam 8:17 should be rather father of Ahi- 
melech (1 Sam 22:9), who is the father of Abiathar, the 
Elid priest supplanted by Zadok. If this (Wellhausen) 
emendation is admitted, Zadok is left without genealogy; 
and in fact an imposing convergence of modern experts 
sees in Zadok some pre-Israelite priest— most likely 
priest-king of Jebus. “Melek-Zadok” would be thus like 
his predecessor Melchizedek, priest-king of (Jeru-) 
Salem without genealogy (Heb 7:3), and worshiper of 
“God most high” acknowledged by Abraham (Gen 
14:18). The enigmatic features of David’s seizure of the 
Jebus crag (2 Sam 5:8) are best understood on the basis 
of a secret deal made with Zadok assuring to his 
descendants the high priesthood, second in rank in the 
_theocracy after the king. Thus the lineage arranged for 
Eleazar is a legal adoption. 

21 (iv) The Levite settlements (6:54-81). This is 
the longest of the few passages in Chr from Joshua 
(21:1-39); S. Japhet (‘Conquest and Settlement in 
Chronicles,” JBL 98 [1979] 205-18) holds that the view 
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of the people and the land in 1 Chr 6:50-81=MT 
6:35-66) is autochthonic and starts from when “Israel” 
was all the area occupied under David. 54. No landed 
estate was assigned to the Levites in the distribution 
under Moses (Num 26:62); it was understood that they 
were to be supported by whatever people they were 
sanctifying. But the Levites’ functions came to be viewed 
as having some natural relation to the cities of refuge. In 
fact Josh 21 includes in their allotment not only all the 
“sanctuary” cities, but every metropolis except Jerusalem; 
yet the Bible never shows them wielding any admini- 
stration in those cities. 55. Hebron: This coveted city had 
been the occasion for the complex insertion of Caleb 
into the line of Judah; note that though the city itself is 
allotted to the priests, the civilians retain control of all 
the villages subject to the city. 

22 (d) Pre-Davip NorTHERN ELEMENTS (7:1-40). 
With chap. 7 the MT verse numbering again coincides 
with the LXX (RSV, etc.), and the text no longer pursues 
the strictly genealogical links among David’s relatives. 
Because the northern tribes meanwhile had rebelled, the 
only good to be said about them is what contributed to 
the success of David’s dynasty. 1. Issachar’s four sons 
appear as in Gen 46:13; Num 26:23; but in Judg 10:1 
“Tola son of Puah dwelt in Shamir” and no grandsons 
are indicated elsewhere. Tola’s 22,600 armed descend- 
ants plus the 36,000 of Uzzi do not total 87,000; while 
Num 2:6; 26:27 give different figures still. 6. Benjamin: 
See 8:1; here read “Zebulun,” as in one Gk ms. 10. 
Tarshish: An epithet of boats (see comment on 2 Chr 
9:21) that suggests a coastal tribe, as Zebulun in Gen 
49:13. 

12. Ir, Hushim, and Aher: Read here “The sons of Dan: 
Hushim,” as in Gen 46:23. Huppim from Num 26:39 
may be the Akk hipi “so-and-so” (indicating a name that 
the scribe cannot read); Gen 46:21 has Muppim. 13. The 
sons of Naphtali (from Gen 46:24) are as curtailed as 
Dan’s. 14-19. Studied in relation to Num 26 and Josh 17 
by A. Demsky (“The Genealogies of Manasseh and the 
Location of the Territory of Milcah daughter of Zal- 
phehad,” Harry M. Orlinsky Volume [Erlsr 16; Jerusalem, 
1982] 70-75; Eng. 254). Milcah is equated with Ham- 
molecheth, and the genealogies are found to be re- 
expressed in favor of the West Jordan tribes. 20-23. This 
corresponds to one of two conflicting traditions pre- 
served in both prologue and epilogue of Job (42:11- 17); 
cf. R.-E. Hoffmann, ZAW 92 (1980) 120-32. 27. 
Ephraim’s most memorable descendant is Joshua, but 
involving 10 generations; but in 6:3 (=Exod 6:20) 
Moses is only three removes from Ephraim’s peer 
Kohath. 30. Asher: As farthest from Jerusalem, it is the 
tribe most nebulously portrayed, though outside the 
Bible best attested in occupancy of preexilic Canaan 
(Heber is perhaps an echo of the Habiru; the doublet 
Ishvi, not in Num 26:44, is kept from Gen 46:17). 

23 (C) Saul/Jerusalem Setting (8:1-9:44). 1. 
Benjamin: Saul’s tribe; just as all David’s connections are 
insistently put first, so Saul’s are relegated to the last. 33. 
The brother of Kish should be not Ner but Abner, Saul’s 
uncle in 1 Sam 14:50. In 1 Sam 9:1, Ner is bypassed 
between Kish and Abiel, here called Abdon. 34. Meri- 
baal and Ishbaal were names no longer offensive; though 
during the struggle against Canaanite syncretism, the 
writers of 2 Sam 2:8; 4:4 changed their baal, “Lord,” to 
bosheth, “abomination.” 9:2-34 (not just vv 2-22 as NEB 
in Coggins, Chronicles 49) is comparable to Neh 11. In 
1 Chr 8, Benjamin and Saul’s lineage had been carefully 
located at the point most suited to leading into the nar- 
rative of David’s heroism (colophon of 9:1 is title for 
what precedes: “Israel” twice meaning chiefly Judah), 
but now an interruption is required to correct a false 
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impression left by 8:29. We must not imagine that the 
Holy City was properly Benjamin's inheritance. Those 
ot his tribe who lived there really belonged to Gibeon 
(9:35). Of the tribe of Levi, the priest-choir-doorkeeper 
guilds loomed large in Jerusalem's population, as in Neh 
11. Of the tribe of Judah, some clans are enumerated, 
halfway merged with some from Ephraim and Manasseh 
not in Neh. The Jebusite crag of Zion never fell within 
the distribution to the 12 tribes; it was first occupied by 
David (2 Sam 5:6) as an extraterritorial fief to serve as 
impartial center for governing the north and south. 9:11. 
Zadok: Probably not the priest of David; Meraioth (see 
coniument on 6:53) may be the Amariah of 6:11. 13. The 
corresponding subtotals in Neh 11:12ff. total only 
1,192, not 1,760. 22. Sannel: Put here to represent pre- 
Temple days, when as a child he “opened the doors of 
Yahweh's house” (1 Sam 3:15). 27. watching: Cf. J. R. 
Spencer, “The Tasks of the Levites,” ZAW 96 (1984) 
267-71. 35. Saul’s line is repeated from 8:33, not only to 
stress its link with Gibeon (only 5 mi. from Saul’s 
Gibeah within Benjamin) but also to cue the account of 
Saul’s doom. 

(III) David’s Empire (10:1-29:30). 
24 (A) Legitimacy of the Succession (10:1- 
11:9). 2. Saul: Included because the restoration-era 
theme is “out of disaster comes good” (Ackroyd; though 
Willi [Die Chronik 12] implausibly extracts from the text 
much scene-setting for a postexilic renewal of Davidic 
kingship). Only Saul’s crimes are mentioned, esp. the 
fact that Yahweh slew him—by Saul’s own hand. 13. 
Only by the word “unfaithfulness” is it implied that Saul 
indeed had a divine mission as founder of Israelite 
royalty; to show David’s innocence of any guilt of usur- 
pation is the burden of chap. 10; “David becomes the 
standard by which all future kings were to be measured” 
(J. Sailhamer, First and Second Chronicles [Everyman's 
Bible Comm.; Chicago, 1983] 32). Saul sealed his own 
doom by consulting a witch, despite his own prohibi- 
tions (1 Sam 28:9). He also defied Samuel, as is told 
ambiguously in 1 Sam 13:13; 15:10. All Saul’s line died 
with him, despite the seven-year resistance of Ishbo- 
sheth and the threat of Mephibosheth. From 1 Sam 
31:10. (about the dishonoring of Saul’s headless trunk 
by his enemies and cremation by his friends) is taken 
over only the name of a god, Dagon—but not Astarte, 
because she was a sex symbol. 
25 11:1-2. Taken over from 2 Sam 5:1, but in 
such a way as to imply an immediate gladsome acclaim 
by the elders of N Israel, instead of their capitulation 
after the seven Hebron years (1 Chr 12:39; 2 Sam 2:3). 
3. The manner in which David was brought into line for 
the succession to Saul involves Samuel here as in 1 Sam 
16:1, but not the variants 16:18; 17:55: see R. North, Bib 
63 (1982) 524-44. 5. On Jebus as David’s extraterritorial 
fief taken without a struggle, see 9:1; 6:53; 12:28. 6. 
David's rash oath is stressed to explain how various 
defiances of Joab would be so long unpunished: 2 Sam 
3:27-28; 14:19; 1 Kgs 1:7. 8. “Joab repaired (MT: “left 
alive”) the rest of the city” is not in 2 Sam 5:9. 
26 (B) David’s Militia (11:10-12:40). Here is 
officiously inserted what 2 Sam 23:8-39 tucks in among 
the “last words of David.” 15. Adullam: This adventure 
presumes some real facts about David's rise to power, 
ignored from 1 Sam 22:1. 19. “Is the blood of the men 
who went ‘along with’ their lives?” of 2 Sam 23:17 is 
altered to “Will I drink the blood of these men along 
with their lives?” This recalls Gen 9:4; Lev 17:14, “life 
is blood.” 22. “Ariels” of the RSV are lions, or perhaps 
“heroes ‘of God,’” a simple grammatical usage for 
“greatest ever,” as 12:22. Lions are not now found in 
Palestine, but its climate is such that one could have 
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climbed up from Jordan jungle heat to hills high enough 
for sudden snows. 26. Asahel: His slaying will cause the 
Abner-Joab feud, momentous for David's rise in 2 Sam 
2:32. Elhanan: See comment on 20:5. 41b. Adds 16 
names not found in Samuel, perhaps to soften the tragic 
irony of Bathsheba’s Uriah as “last of David's heroes.” 
12:1. Ziklag: Presupposes unwelcome data from 1 Sam 
27:5; instead we have here a soberly historical register of 
David's actual bodyguard in his self-defense against 
Saul. Into this roster (not a postexilic Jerusalem census) 
have been inserted also those feudal dignitaries who 
decided “soon enough” to make no last-ditch resistance 
to David’s takeover. 18. An example of Chronicles’ con- 
stant stress on “all Israel” (Mangan, 1-2 Chronicles 35); cf. 
H. Williamson, OTS 21 (1981) 164-76. 24. The fact that 
so few are recorded from Judah is surprising and cannot 
be attributed to the prior rule of David in Judah alone. 
29. Zadok’s 22 minions may reflect those of Neh 12:1. 
33. the times: Cultivated by Issachar, were likely 
astrological in origin, but are here explained in relation 
to opportunist politics. 40. Commonsense portrayal of 
what feasting would have actually surrounded David’s 
takeover after seven years of maneuvering, even if the 
wording serves as suitable symbol of an eschatological 
banquet in the Messiah’s kingdom. 

(C) Theocratic Consolidation (13:1-17:27). 
at (a) RECOVERY OF THE ARK (13:1-14). Two 
major differences from 2 Sam 6: (1) this exploit of piety 
is put ahead of every civil and military episode in 
David's administration; (2) there is dramatized a sort of 
democratic assembly (qahal, a favorite term) at which 
David adroitly proposes retrieving the Ark, although 
1 Sam 14:18 had shown Saul already deploying it. For 
David, the Ark becomes the symbol and the impetus for 
a new style of political union for the 12 tribes (Michaeli). 
Our comment on chap. 9 stresses chiefly the Ark’s con- 
ferring the status of extraterritorial capital on a Jerusalem 
which until then had been the center of a somewhat alien 
cult. 5. This presumes from 2 Sam 8 the imperialistic 
conquests of David stretching far beyond the tribal 
terrain, as far NE as the Syrian desert and as far SW as 
Shihor, “the stream of Horus,” a river of Egypt—really 
the Nile but here understood as Wadi el-Arish. 8. before 
God: Yahweh of 2 Sam 6:5 is changed to ha’élohii (as is 
frequent but capricious in Chronicles; cf. Rudolph, 
Chronikbticher xviii); further divergences from Samuel 
diction here are stylistic rather than ideological. 14. 
Fetching the Ark results in disaster (2 Sam 6:7; 1 Sam 
6:19, where the experience of Beth-shemesh is so similar 
as to suggest perhaps a literary convention); this is made 
the occasion for interrupting David’s theocratic maneu- 
vers for several months and inserting what had been 
skipped from 2 Sam 5:11-25. 

28 (b) Burtpinc Up tHE House of Davin (14:1- 
17). Foreign affairs are the real issue in these apparently 
domestic scenes: Hiram’s embassy and the multiplying 
of wives. 9. To defend his new Jerusalem fief, David 
must take warlike measures against former allies; but as 
in 2 Sam 15:19, this activity is portrayed as a crusade, 
almost a ritual. 10. yhwh: Twice in 2 Sam 5:19, changed 
once to *élohim here. 17. An addition to Samuel, soften- 
ing by anticipation the bloody deeds to come in 18:5 and 
LOS. 

29 (c) TABERNACLE INAUGURATION (15:1-16:43). 
It had been suggested in 2 Sam 6:12 that David set about 
securing the Ark because it brought blessings to its 
holder; here instead we have an entirely original 
emphasis on the tent, set up by David in imitation and 
continuance of the desert situation (Num 1:50). Up to 
now the Mosaic ritual has not been prominent; see com- 
ment on 2:16. 11. Abiathar: Reference to the two priests 


[23:30-33] 


is inopportune here and may be a gloss. 13. Disaster 
befell the moving of the Ark because the bearers were 
not Levites (as the LXX wordily attempts to clarify the 
MT). 16. Important for the history of the Second 
Temple cult singers. 20f. Alamoth, “girls,” may mean 
soprano; and Sheminith “octave” or bass, as in some 
psalm titles. 25. From here to 16:3 the account of 2 Sam 
6:12-19 is inserted almost verbatim, but the dramatizing 
of Michal’s contempt in 2 Sam 6:20f. is replaced by the 
long levitical thanksgiving of 1 Chr 16, made up of Pss 
96:1-13; 105:1-15; 106:1,47-48; cf. T. Butler (VT 28 
[1978] 142-50), who indicates 45 textual differences 
(references to Temple and Diaspora are notably sup- 
pressed) and thinks Ps 106 added because the time of 
thanksgiving has not yet come. 

16:3. meat: Date-cake. 8-36. Literary source for Rev 
14:6-7; cf. W. Altink, AUSS 22 (1984) 187-96; A. E. 
Hill, VT 33 (1983) 97-101. 37. The Ark within its tent 
is attended by Obed-edom (now promoted to Levite 
status, as in 15:24) and Asaph. The tent of Gibeon, 
founded by Moses (21:29) will henceforth be attended 
by Zadok, Heman, and Jeduthun, and will still serve the 
royal cult after David’s death. 

30  - (d) Temple Project DererReD (17:1-27). 
David is all-but-builder of the Temple with all its ritual. 
With art and skill is here inserted the momentous oracle 
which simultaneously predicts the stability of the mes- 
sianic line and excludes David from executing the 
Temple project. Researches into the parallels of Ps 89 
and 2 Sam 7 reveal that we may well possess here the 
primitive form of the oracle. 1. David’s proposal follows 
immediately his installation of the Ark in its provisional 
pavilion. The covenant name yhwh is used instead of 
Sam’s ’@ldhim; the omitted “Yahwch had given him rest 
from all his enemies round about” is nevertheless implicit 
in v 8 and chaps. 18~20. 4b. you shall not build ‘the’ [‘a’ in 
LXX, RSV, as 2 Sam 7:5] house: Implies that the essen- 
tials of the project are approved; in 21:18 Yahweh com- 
mands that David shall build an altar on the Temple site. 
19. Cited by Willi (Die Chronik 74) as a sample of 
Chronicles’ Vorlage, less reliable than the MT (2 Sam 
7:21). 23. The humility of David’s prayer now fits 
perfectly the acceptance of God’s “minor” revisions for 
the Temple project. 

(D) Empire-Building Wars (18:1-21:7). 

31 (a) EAST-JORDAN CAMPAIGNS (18:2-20:3). 
Omitted from 2 Sam 8:2 are the savage and humiliating 
reprisals of David against Moab, his loyal ally in 1 Sam 
22:3. 5. The 22,000 slain Syrians may be a hyperbole, 
but its retention may vouch for its reliability. 9. Because 
Hamath remains outside David’s jurisdiction, the 
northern limit of his empire was at most near Emesa 
(modern Homs), including as far E as the Euphrates 
insofar as everything between was desert (except 
Palmyra; see comment on 2 Chr 8:4); but in MUS] 46 
(1971) 61-103, we gave lengthy proof for our view that 
“entry of Hama” could have been the southernmost point 
of the valley between Lebanon and Antilebanon, thus a 
northern boundary of Israel near Dan even under David. 
12. The death of 18,000 Edomites is charged to David 
only indirectly. 16. On Zadok’s parentage and Ahimelech 
(MT: Abimelech) see 6:53. 17. David’s sons also were 
priests in 2 Sam 8:18 MT, but in LXX and here 
“officials.” The “Cherethites and Pelethites” may be the 
cognate Aegean Cretans and Philistines; but on the 
question of Crete, see now J. Strange, Caphtor/Keftiu 
(Leiden, 1980). The Meribbaal/Mephibosheth episode is 
omitted (2 Sam 9:7); though it shows David’s kindness, 
it also stresses that there were survivors of Saul with a 
claim to the throne; see comment on 10:6; 2 Sam 16:3. 
Also suppressed are the dramatic story of Rizpah’s non- 
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violent resistance to the revenge which David permitted 
to the Gibeonites; the weakness of aging David (2 Sam 
21:1-17); and Ps 18 and a similar psalm in 2 Sam 22 
emphasizing David's resistance to Saul; the rest of 2 Sam 
23 was already in 1 Chr 11:10. 

19:1. The people of (Rabbath-)Ammon, modern 
Amman, to whom David claims loyalty as in 2 Sam 10, 
in fact appear to be opposed to Saul’s Jabesh-Gilead allies 
in 1 Sam 11:1; 31:11. 6. Aram-Naharaim: So NAB with 
MT; others “Mesopotamia,” but in 2 Sam 10:6 “(Aram-) 
Beth-rehob.” 7. Medeba: Not in 2 Sam 10:8; this may be 
for mé- “waters of” + Rabbah (= Ammon). 16. Suppres- 
sion of the Ammonites is now seen as essential to the 
completeness of David’s Syrian campaign. Omission of 
the place of his meeting with the Syrians (Helam twice 
in 2 Sam 10:16f.) is taken by Willi (Die Chronik 96) as a 
sample of geographical omissions in Chr; another is Zair 
in 2 Chr 21:9. 18. David kills nearly 50,000 Syrians 
helping Ammon. 

20:1. David remained in Jerusalem: Followed by a 
massive silence about what happened there, the Bath- 
sheba episode of 2 Sam 11:2-29. 2. their king: RSV rather 
than NAB Milcom, the Ammonite god; David’s blood- 
shed at least diverted treasures from pagan to Israelite 
cult. 

32 (b) PuitistinE Epitsopes (20:4-8). The epic 
of the Amnon-Absalom threat to Solomon’s succession 
(2 Sam 13:1-21:17) is skipped, doubtless because a part 
of the trouble there was aging David's indecisiveness. 5. 
The exploit of the Bethlehemite Elhanan, son of Jair, was 
the slaying of the giant Goliath of Gath, according to 
2 Sam 21:19. This historical kernel is amplified and 
credited to the Bethlehemite David in 1 Sam 17; just as 
in most histories even today is ascribed to the reigning 
authority any politically important decision or achieve- 
ment of his subjects. Variants variously suggest the real 
facts: the LXX substitutes “Godoliah the Hittite” for 
Goliath of Gath; the Vg follows the targum in trans- 
lating Elhanan and Jair as epithets of David, “God’s 
(merciful) gift; son of the forest” (ya ‘tr; in Tg “waking up 
by night”). Chronicles here makes (Beth-)Lehemi(te) the 
object of Elhanan’s slaying and then calls him the brother 
of Goliath, whom David slew; and Tg (Le Déaut, 
Targum 85) has David kill both Goliath and Goliath’s 
brother-in-law Lahmi. 

33 (c) THe FaTrerut Census (21:1-7). This event 
at least in its outset appears as one of David’s few secular 
activities with which Chr is concerned. In 2 Sam 24, it 
is set off as an isolated cultic episode between the long 
digression of 2 Sam 23 and David’s end. 1. Satan: Appears 
here as the instrument of what 2 Sam 24:1 calls Yahweh's 
own vexed incitement of David to a census (N. Emile, 
“Un cas de relecture” Hokhma 26 [1984] 47-55). What 
God permits can be attributed to intermediate causes. 
Satan in Job and Zech 3:1 is the name of an official of 
Yahweh's court charged with testing the virtue of the 
just. In Num 22:22, Satan is called a messenger, mal’ak. 
Only with Rev 12:9; 20:2 is the name given to “the 
slanderer,’ diabolos, who is then further identified with 
the serpent (Gen 3:15; Wis 2:24; John 8:44) and with the 
chief angel defeated in a battle (Luke 10:18) against 
Michael, according to apocryphal literature. 

Why is a census seen to be against God’s interests 
(though commanded by him in Exod 30:12)? Perhaps it 
represented a shift from reliance on the God of war to 
an efficient inventory of human resources; perhaps it 
seemed an effort to discover if God had been keeping his 
promise to multiply Abraham’s seed; or “counting one’s 
blessings arrests them.” It is less likely that David 
intended an aggressive war against the northern tribes. 
2. Israel from Beersheba to Dan: In Chr usage it is needless 
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to add “and Judah” as 2 Sam 24:1; but the inversion of 
traditional “Dan to Beersheba” perhaps implies that Joab 
would begin from where he is, in Judah. 3. Joab incrimi- 
nates David more outspokenly than in 2 Sam 24:3. 6. 
Levi will in fact be numbered in 23:24; Benjamin is 
perhaps omitted because of Gibeon in v 29, rather than 
out of respect for Saul or for any special claim on Jebus- 
Jerusalem. On the implausible six million population, > 


JBC 24:33, 
(E) Temple Under Way (21:8-29:30). 
34 (a) Revicious IMporT OF THE CENsSus (21:8- 


22:1). Nothing in Sam or Kgs links organically the 
hubris of David’s census with the reopening and defini- 
tive localization of his Temple project. Stages of David’s 
punishment are enumerated in terms so identical with 
2 Sam 24 that we hardly notice the radical alteration of 
perspective effected by the six emendations. With a kind 
of unconscious art, what begins by heightening David’s 
mad guilt with the intrusion of Satan and Joab’s outburst 
gradually fades into making David the unresisting pawn 
of forces pushing him toward God’s goal. 12. Antici- 
pates and dramatizes the “angel” appearing in only one 
passage of 2 Sam (24:16f.). This angel is not a “mode of 
divine presence” as in Gen 32:31 and elsewhere (R. 
North, CBQ 29 [1967] 419-49). Its interpretation as a 
term for “sickness” by Salomo Delmedigo in 1629 is 
called by Willi (Die Chrontk 24) the earliest approach to 
a critical Chronicles commentary. But this angel is 
furnished with a drawn sword (proof of variant Samuel 
Vorlage? so P. Dion, ZAW 97 [1985] 114-17, with E. 
Ulrich, Qumran Text of Samuel and Josephus [HSM 19; 
Missoula, 1978]). The angel is seen by the Jebusite of v 
20 as well as by David as an “executor” of God’s will in 
preference to Yahweh’s direct anthropomorphic action. 
15. Orman: Ornah in 2 Sam 24:16, kétib for Araunah, a 
Hurrian name (god Varuna? Jebusite king?); his “four 
sons” are only in 1 Chr 21:20, and unnamed. Tg (Le 
Déaut, Targum 86) surmises that Yahweh stopped the 
plague upon noticing the ashes of Isaac’s interrupted sac- 
rifice on Mt. Moriah (Gen 22:13; see comment on 2 Chr 
3:1). 22. Shows borrowings from Gen 23:9. The 
50-silver-shekel price of 2 Sam 24:24, for what had 
become by that time one of the world’s major real estate 
parcels, is interpreted as gold and 50 “per tribe” —a way 
of saying “priceless.” 26. The sacrifice ratified by fire 
from heaven as in 1 Kgs 18:38 is an addition to 2 Sam 
24:25, giving the impression that overall God is well 
pleased with David. 

22:1: An echo of Gen 28:17: “not at Bethel [house of 
El] or anywhere in Samaria, but only here shall be the 
House of Yahweh.” Continuation with the account of 
the Temple contracts opens out a horizon noticeably 
different from 2 Sam 24:25, where the aversion of the 
plague is followed by David’s senility and peaceful death. 
35 (b) Davip’s Biueprints (22:2-19). David 
makes all the decisions regarding the building of the 
Temple. 2. In 1 Kgs 5:1, these negotiations are handled 
by Solomon, and only after David’s abdication; 1 Kgs 
5:31f. specifies that although the stone quarrying was 
done by Canaanites (gér, “resident minority”), still in 
order to keep the timber moving from the northern 
border there was required a levy of forced labor (cf. R. 
North on mas in TDOT). 5. Solomon’s age at his acces- 
sion is unattested. Rashi guessed 12 and Josephus 14 
(Ant. 8.7.8 § 211) but recent experts tend toward an age 
around 40. 7. David’s deathbed bequest to Solomon 
from 1 Kgs 2:3, expurgated of the vendettas by which 
it is there accompanied, is expanded by elements from 
2Sam 7:13f. into a status quo for authorship of the 
Temple. Here David dwells with a certain complacency 
on all the blood he shed for the Lord, incurring thereby 


(23:34-37] 


a technical irregularity (as in the pious burial of one’s 
own father, Num 19:11; Lev 21:11). David is no less 
responsible for the Temple than is Moses for the 
takeover of the promised land: though in both cases the 
final step is left to a successor. 9. Solomon, “the man of 
peace,” did in fact wage one war— paradoxically attested 
only in 2 Chr 8:3. 14. “With great pains” (RSV) is no 
word for it! The world’s total annual production of gold 
in 1965 amounted to only one-sixth of the 5,000 tons 
here stipulated. In 1 Chr 29:4 only 3 percent of this 
amount is envisioned; and in Ezra 2:69; 8:26, only 1 per- 
cent. The meaning is simply “the Temple is an art treasure 
valued beyond any figure you could bid.” 

36 (c) THe LevITE PERSONNEL (23:1-27:34). 
These chapters are regarded by de Vaux (AI 190f.) as 
later additions to the work of “the original Chronicler,” 
for whom “the Levites were meant primarily for the 
service of the Ark” (1 Chr 15:2, from Deut 10:8, not any 
Priestly source). “The later additions to the book are 
meant to show the legitimacy of the institution of 
singers, and to give a more exact definition of their 
rights.” They gradually encroached on the functions of 
the priests, such as teaching (2 Chr 17:8; 35:3; Neh 
8:7-8); and Josephus, Ant. 20.9.6 § 216 tells us that as 
late as Agrippa II the singers secured the right to wear 
linen vestments as the priests did, and all the Levites 
serving in the Temple were promoted to the rank of 
singers. Though most experts would agree with de 
Vaux that these chapters largely contain the author’s 
defense and promotion of his own cadre, still the basic 
outlook is original to “the Chronicler,” and to a certain 
extent historical; cf. T. Polk, Studies in Biblical Theology 9 
(1979) 3-22; B. Luria, BM 29 (1984) 193-207. 3. thirty: 
The age of service also in Num 4:3; but in v 27 it is 
reduced to 20; cf. Num 8:24; 2 Chr 31:17; Ezra 3:8. A 
growing need (we might say “a decrease in unemploy- 
ment”) dictated progressively lowering the age (similarly 
1QM 2:4; 7:1; Bib 39 [1958] 90). 5. David's fashioning 
of musical instruments is attested doubtfully in Amos 
6:5 but chiefly here and in 2 Chr 7:6; 29:26; Neh 12:36; 
cf. Josephus, Ant. 7.12.3 § 305-6; R. North, JBL 83 
(1964) 373. 7. Ladan: For Libni of 6:17 (also in 26:21), 
although Libni’s sons seem to be those of Shimei here, 
possibly postexilic bearers of these patronyms. 14. 
Moses: Though named “the man of God” as in Deut 33:1, 
he is less colorfully portrayed than Aaron; his sons are 
nonpriestly Levites (despite Judg 18:30). 

24:3. Embarrassing mention of Abiathar is 
avoided, because it was Zadok who replaced him (see 
comment on 6:53; 15:11; 27:34); in his place, amiably 
paired with Zadok, is an Ahimelech who should be the 
father of Abiathar (1 Sam 23:6); but, following 2 Sam 
8:17 (MT, not Pesh) he is made his son, called Abimelech 
in 1 Chr 18:16. 4. The “courses of the Levites,” in rela- 
tion to Luke 1:8, are studied by R. Beckwith, RevQ 9 
(1977) 77-91; 11 (1984) 507-11. This list has seven 
names in common with those of Neh 12:12f.; 10:3f.; of 
which only one appears also in the lists of Neh 12:1f.; 
7:39f. (= Ezra 2:36f.), along with four other names from 
here. 

25:1-31. Here we have systematized a similar 
24-turn calendar for the musicians, colleagues of the 
author already publicized in 15:16 and 16:4,37. The 
extra names found here may be either actual postexilic 
people or creative symbols. 4. “The names of Heman’s 
nine last sons, when put together, form a little poem, a 
fragment of a psalm” (de Vaux, Al 392): “Have mercy on 
me; my God [who says (Isa 1:2)] ‘I have reared and 
raised’; helper of him who dwells in hardship, increase 
my eloquence (and) visions.” 


(23:38-40] 


38 26:1. Gatekeepers, though with extended 
nobler functions in postexilic Judah, are shown in this 
chapter to be merely relatives of the real aristocracy, the 
singers. 8. Obed-edom’s descendants rely on their name 
(see comment on 13:14), after adoption into the clan of 
singers. 14. Temple gates are described at the four 
cardinal points, doubtless as they were known to the 
writer a long time after David. 24. The Hebronites are 
not here put in their customary relation to Caleb (see 
comment on 2:50). 25. To a descendant of Moses falls 
the “treasure,” perhaps an allusion to Num 31:54. 
27:1. This final list contains officials of secular status 
but organized in relation to the clergy, or rather directly 
to King David for the building of the Temple. The 
names follow 11:10-25 closer than 2 Sam 23. 4. Dodai: 
Rather, Dodo’s son Eleazar, as in 2 Sam 23:9. 7. Asahel 
in 2 Sam 2:23 had fallen in the Joel-Abner feud. 15-22. 
See H. Reviv, “The list of the Officers of the Tribes of 
Israel,” Tarbiz 53 (1983) 1-10. 17. Zadok merits an extra 
place “for Aaron,” but subordinate to the other Levites. 
18. Elihu: Unnamed among David’s six brothers in 2:15; 
1 Sam 17:12 supposes seven brothers. 23-24. It is sug- 
gested that the evil of a census consists in numbering 
minors. 34. This Abiathar is not mentioned as a priest; 
see comment on 24:3. 
39 (d) Davip’s ENTAILED ABDICATION (28:1- 
29:30). As in other known cases, it seems implied that 
the successful administrator should not leave too much 
to the personal initiative of his successor. Our view, 
retained from JBC 24:39, nevertheless acknowledges a 
strong recent trend to claim that Solomon is exalted in 
Chr even above David (or the Ark, or Zion) as the prin- 
cipal pivot in the whole structure of the book. 


(Abramsky, S., “The Chronicler’s View of King Solomon,” 
Harry M. Orlinsky Volume [ErlIsr 16; Jerusalem, 1982] 3-14; Eng. 
252. Braun, R. L., “Solomonic Apologetic in Chronicles,” JBL 
92 [1973] 503-16; “Solomon, the Chosen Temple Builder,” JBL 
95 [1976] 581-90. Dillard, R. B., “The Chronicler’s Solomon,” 
WTJ 43 [1980] 289-300; “The Literary Structure of the 
Chronicler’s Solomonic Narrative,” JSOT 30 [1984] 85-99. 
Mosis, Untersuchungen 162. Peterca, V., L’immagine di Salomone 
nella Bibbia ebraica e greca {diss., Gregorian Univ., 1981; the 
published part treats the importance assigned to Solomon linked 
with the Temple; see CBQ 45 (1983) 294]. Welten, P., “Lade— 
Tempel —Jerusalem: Theologie der Chronikbiicher,” Textgemass 
{Fest. E. Wurthwein; Gottingen, 1979] 169-83. Williamson, 
H. G. M., “The Accession of Solomon in the Books of Chron- 
icles,” VT 26 [1976] 351-61 [p. 357: for successful Temple 
building Solomon depended on his father’s preparations, but 
Solomon is esteemed not less than David; the David-Solomon 
transition is modeled on Moses-Joshua]. Zalewski, S., ‘Aliyyat 
Séloméh [Jerusalem, 1981)). 


28:3. The most favorable possible impression of 
David’s overall plan is created by putting into his own 
mouth a frank admission of how he effected it. 5. 
David’s inability to cope with the intrigues of his four 
principal heirs, which fills eight chapters from 2 Sam 13 
to 1 Kgs 2, is reduced to the claim “God gave me many 
sons, but chose Solomon among them.” 8-11. 
Deuteronomic oratory; see D. J. McCarthy, “An Instal- 
lation Genre,” JBL 90 (1971) 31-41 (=AnBib 108 
[Rome, 1985] 182-92). The blueprint or scale model is 
solemnly and publicly handed over; Solomon would 
hardly change it. 14. Not only the building but also the 
details of its furnishings are regulated by David, rather 
than by Moses as in Exod 25:9-30. Indeed, we have here 
the inventory of materials already in hand, no longer 
mere contract specifications. 18. plan for the golden chariot 
of the cherubim that spread their wings and covered the ark 
(RSV): It is debated whether these winged figures were 
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freestanding statues or incisions on the golden Ark lid, 
but the implication is that the throne of Yahweh’s 
shekinah or presence is ready to bear him into battle. 19. 
by a writ from the hand of Yahweh: Echoes Exod 31:18 and 
claims for David’s work a divine origin equal to that of 
his rival Moses. 20. From Deut 31:23, which continues 
however emphasizing the likelihood that the successors 
will fall short. 

40 29:1. At no point does David admonish 
Solomon to take over responsibility with a firm hand. 5. 
Perhaps an example of counterpart funds, as distinct 
from Exod 25:1; 35:4. 7. darics: A major proof for the 
composition of Chr after Darius (400 Bc); so flagrantly 
Persian a term could not have been plausibly inserted, 
even by an annotator. The invention of minted coins 
does not much antedate Croesus (550 Bc); for lengthy 
documentation, see Williamson, TynBul 28 (1977) 124; 
and on the tardy interpolation of such wealth, see Mosis, 
Untersuchungen 105. 9. One of the rare allusions to 
Solomon’s backslidings (1 Kgs 11:4). 11. This exquisite 
theologizing contains no reference to a future life, but 
neither does it reduce hope to earthly posterity, as 1 Kgs 
8:25. 21. This verse and 2 Chr 7:5 must come from 
records such as in R. Sigrist, Les sattukku (Malibu, 1984); 
cf. D. Wiseman, BL (1985) 123. 22. Solomon is anointed 
as nagid, “charismatic leader,” a role portrayed as coming 
to Saul from God, whereas he became melek, “king,” by 
popular acclaim (1 Sam 9:16; 10:1; 11:25; de Vaux, Al 
94). As in the Leviticus P tradition, the anointing is 
extended from king to high priest, a custom only after 
the exile when he held civil power (de Vaux, AI 347, 
399). 26. Mention of David’s seven-year Hebron reign 
is so casual as to imply no delay in taking over the 
northern crown (see comment on 11:1). 27. Hasty sum- 
mation of the dubious 1 Kgs 1:4 (Abishag). 29. On 
the “prophet”-sources explicitly cited here, see 24:5 
above; H. Haag (“Gad and Nathan,” Archdologie und Alte 
Testament [Fest. K. Galling; Tubingen, 1970] 135-42) 
notes that only Nathan is nab?’ (Gad is hdzéh as in 2 Chr 
29:25). 

With due respect for the genuine greatness of Solo- 
mon and his importance for the overall structure of this 
book, we may neverthless repeat here (from JBC 24:41; 
Rudolph; now also Michaeli, Livres des Chroniques 141, 
despite p. 128) our summation of the portrayal of David. 
The sources, esp. canonical Samuel, are conscientiously 
followed in what is taken over from them, but every- 
thing tending to diminish David’s greatness is system- 
atically omitted. Even the narrative details are deftly 
heightened in David’s favor, often by the insertion of 
plausible concretizations. The narration of David’s 
strictly civil activities, omitting what concerns the suc- 
cession to the crown, occupies roughly the same bulk 
(73 verses) as in Sam (45 verses, or 103 with the Bath- 
sheba episode). But in what concerns liturgical piety, the 
Deuteronomist Sam gives only 77 verses for David, as 
against the colossal 323 in Chr. Like all empire building, 
David’s cost heavily in blood, but the achievement was 
unique and stellar within the triangle of great powers 
surrounding him—the Jewish nation’s finest hour, as 
political history goes. Yet all this is made to seem a 
trivial side issue in comparison with his massive dedica- 
tion to the organization of liturgy. David so far out- 
shines Moses that no Sinaitic or other covenant is any 
longer worth fostering as a vital force in the religious life 
of the people. The Temple was basically David’s 
achievement, from cornerstone to parapet, although the 
details of its execution will suffice to dominate and 
galvanize the ensuing reign. 
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[23:41-43] 


COMMENTARY ON 2 CHRONICLES 


(III) Solomon’s Reign (2 Chr 1:1-9:31). 

41 (A) The Inauguration at Gibeon (1:1-17). 
1. Although the awaited Temple did not yet exist, there 
would have to be for Solomon an inaugural ceremony at 
some suitably impressive religious center. There is no 
mention of the Gihon spring ceremonial of 1 Kgs 1:45, 
either because it conjured up specters of Moloch or of 
the rival anointing at En-rogel (2 Chr 28:3; 1 Kgs 1:9), 
or because both springs were at the bottom of a gorge, 
a far less impressive spot than the spacious heights of 
Gibeon. 3. Solomon in fact went habitually and 
reprehensibly to solemn ceremonies at Gibeon’s high 
place (1 Kgs 3:4). Here this is transformed into making 
a virtue of necessity on this single occasion. See now J. 
Blenkinsopp, Gibeon and Israel (SOTSMS 2; Cambridge, 
1972) 100-4. 5. At the Ark there was only chant, but 
David had expressly fostered continuing the sacrifices at 
Gibeon in veneration not of any high place but of the 
desert tabernacle (1 Chr 16:39) and its altar of Bezalel’s 
making (Exod 38:1). But ms. variants, %am, “there,” for 
sam, “[David] put,” are traced to theological scruple in 
Barthélemy, Critique textuelle 474. 

7. Emphasis on the divinatory dream in 1 Kgs 3:5,15 
is expurgated; the name yhwh in that narrative is replaced 
by °&ohim somewhat more consistently than usual. Also 
omitted is the confirmatory episode which crystallizes 
for posterity the wisdom of Solomon; it seems repug- 
nant that Solomon should have been sympathetic to the 
pleas of harlots, or should have even tentatively advo- 
cated child slaughter (but a doctor recently theorizes that 
“cutting up” the infant meant an operation capable of 
deciding its mother; cf. S. Levin, Judaism 32 (1983) 
463-65). 14. Solomon’s gradual transformation of 
David’s militaristic domain into an economic empire by 
skillful commerce is telescoped here as an echo of the 
divine promise of riches. It is not really said that any of 
this happened at the Gibeon inaugural or was even 
planned there. 

(B) The Temple (2:1-7:22). 

42 (a) CONTRACTS AND BUILDING (2:1-3:17). 
Verse 1 (MT 1:18) reduces to a fleeting phrase all the 
data of 1 Kgs 7:1-12 on the 13 years given to the 
building of Solomon’s personal residence. 3. Huram: 
Hiram of 1 Kgs 5:2; it seems implied that the Phoenician 
timber ordered and actually delivered during David’s 
lifetime was for his private home rather than for the 
Temple as in 1 Chr 22:4. We may perhaps read between 
the lines that the canny businessman Huram felt it would 
be more diplomatic to make new bids to Solomon, 
whose free acceptance would lay a basis for more har- 
monious collaboration. 4. The new structure will be a 
place for sacrificing to the deity, not a “dwelling” for 
some embodied form. 

5. our god is greater than all gods: Written to a pagan 
from the paragon of wisdom among Israel’s leaders. This 
is one of the neglected theological pronouncements of 
the Bible; it is surprising that O. Keel (Monotheismus im 
alten Israel [Fribourg, 1980]) does not cite De diis gentilium 
(Innsbruck, 1912) 68 and cognate outspoken booklets of 
F. Kortleitner. The name ’élohim is equivalently a plural 
of El, implying that Israel’s one God is as much as the 
total of whatever is meant by that name among her 
neighbors. But the existential status of every other El 
was not so easy to formulate, esp. in treating diplo- 
matically with the Great Powers who worshiped their 
own El (note the uncommitted tact of Huram’s reply in 


v 12). Basically, the devout Israelite felt that every other 
El had been degraded to the status of Yahweh’s footstool 
(Ps 95:7); however, insofar as they were, if anything, 
supraearthly or heavenly beings, their status was thus 
imperceptibly merged with that of the angels, as the 
LXX sometimes renders *élohim (Ps 8:6). The OT rarely 
or never (even in Pss 96:5; 135:6,15; 115:4) comes out 
and says that idols are not gods at all, that only Yahweh 
is God. Perhaps even today it is possible to attain an 
ecumenical Christian formulation of monotheism by 
reevaluating the OT caution about denying all reality or 
divinity to the content of the concept of God among 
primitive or non-Christian peoples. 

10. Onto 1 Kgs 5:11 (MT 5:25) is grafted a growing 
awareness that good fences make good neighbors; if 
Solomon does not let Tyre dictate the price, this may 
mean that a businesslike advance understanding builds 
better friendships than capricious munificence. In v 15 
Huram outdoes Solomon by stipulating payment in 
advance. 13. Hiram-Abit, the craftsman sent by King 
Huram/Hiram, is “patterned on Bezalel of Exod 31:6 but 
less versatile”; his mother is displaced from Dan of 1 Kgs 
7:14 to Naphtali “in order to echo Bezalel’s helper 
Oholi-Ab of Exod 36:34,” says Mosis (Untersuchungen 
162); so also R. Dillard, WTJ 43 (1981) 297. The tribes 
of Dan and Naphtali shared rather vaguely the hinter- 
land of Israel E and even N of coastal Tyre. 16-17. On 
the log transfer at Joppa, see comment on 8:17. For the 
“ethnic minority work force,” the figures are identical 
with those given in v 2 for the local work force, as in 
1 Kgs 5:13 (MT 5:27). Gér, “alien,” does not mean “resi- 
dent subject of a foreign land” but rather “non-Israelite 
dwelling permanently within Israel”; thus there is no 
difficulty in reconciling this verse with 2 Chr 8:8-9, or 
even with the slightly varied repetition in 1 Chr 22:2. 
43 3:1. Moriah (elsewhere only in Gen 22:2) is 
equated with Jerusalem by both rabbinical tradition and 
L.-H. Vincent (RB 58 [1951] 360-71), but this is 
rejected by N. Glueck (Rivers in the Desert [NY, 1959] 
63). Rudolph’s commentary plausibly proposes to read, 
with Pesh, “the Amorite hill’—unless this link with 
Abraham was intended to suggest the bypassing of 
Moses. On Ornan, see 1 Chr 21:15. 2. fourth year: This 
important date is bereft of any link with local or world 
chronology in 2 Chr 1:1 or in 1 Chr 29:27. To diminish 
whatever relates to Moses or exodus, the 480 years of 
1 Kgs 6:1 is omitted, though favor is usually shown in 
Chr for numbers either concrete or mystical. 

3. De Vaux writes that this description, shortened 
from 1 Kgs 6-7, with no notable insertion, “is very hard 
to interpret. The editor did not have the interests of an 
architect or an archaeologist, and he omitted details 
which would be essential for a reconstruction (e.g., the 
thickness of the walls, the layout of the facade, the way 
in which it was roofed). Moreover, the text is full of 
technical terms, and has been disfigured by scribes who 
understood it no better than we do; and it has been 
loaded with glosses meant to enhance the splendour of 
the building. . . . It is not surprising that the reconstruc- 
tions which have been attempted differ considerably 
from each other” (AI 313; > 1-2 Kings, 10:17; L.-H. 
Vincent, Jérusalem de lAncien Testament [Paris, 1956] 
377-590; and now T. Busink, Der Tempel von Jerusalem 
[Leiden, 1970]). measurements: So Pesh, RSV. This need 
not be preferred to MT “foundations” or ground plan 
(NAB “specifications”). The old standard is presumed 
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vaguely tantamount to a “royal cubit,” some 10 percent 
larger than the standard 18 in. attested for Egypt and 
Mesopotamia (de Vaux, AI 197). 4. 120 cubits high: This 
results in a monstrosity, 180 ft. for a 30-by-90-ft. 
building; 1 Kgs 6:2 gives a height of only 45 ft. But since 
Chr here is speaking of the porch or structure in front of 
the Temple proper (for which Kgs assigns no special 
height), we may think rather of an entrance pylon as at 
Edfu, on whose proportions the reconstructions of 
Solomon’s Temple are most warrantably based, as in P. 
Garber, BA 14 (1951) 2-24; JBL 77 (1958) 116-29. 6. 
Parvaim: Possibly an alternative spelling for Ophir as 
gold source (see comment on 8:18). 8. 600 talents: At 80 
Ib. of 12 oz. each (Troy), at some 350 dollars per oz., 
amounts to 200 million dollars, only a fraction of the 20 
billion or more in 1 Chr 22:14. 9. The LXX understands 
this as meaning “each nail weighing one shekel sup- 
ported 50 shekels of gold”; but Mosis (Untersuchungen 
146), suggests that the “nail” not in 1 Kgs 6 was a Hebr 
letter waw (which has the form of a nail) for which some 
scribe wrote out mismér. 

10. wood: As LXX, for the MT “embossing,” is 
perhaps borrowed from 1 Kgs 6:23. In that context, the 
description takes the cherubim for freestanding statues, 
a suggestion consciously pursued in 2 Chr 5:7. But in 
1 Sam 4:4, when the Ark is brought into battle, it in- 
cludes (presumably graven upon its golden lid) the 
cherubim upon which Yahweh is enthroned. De Vaux 
(MUSJ 37 [1961] 94) dates the freestanding cherubim 
earlier than the Ark lid relief portrayal in Exod 25:17; 
and he finds that the cherubs’ function was to guard the 
tree of life and serve as Yahweh’s throne. Even in the 
height (1 Kgs 6:23) and the wings reaching to the side 
walls of the Inner Sanctum may be the same kind of 
pious exaggeration that we have in the gold reckoning. 
The Ark lid itself is named kapporet “smearing,” (J. M. de 
Tarragon, RB 88 [1981] 5-12), in reference to the ritual 
of Lev 16:14; from this comes its name of “propitiatory” 
or mercy-seat in Rom 3:25, put in relation to the 
cherubim by Heb 9:5 and regarded as the throne of 
Yahweh’s shekinah or presence. 14. The veil (Exod 36:35; 
Matt 27:51) is replaced by wood-carving decor as in 
1 Kgs 6:29. 15. Freestanding pillars, like Jachin and 
Boaz, are strangely lacking in Herod’s reconstruction, 
but they stood also in front of the Hazor temple, as 
attested by the plinths unearthed there in 1958; the posi- 
tion of the great bird statuary before the Middle Sanctum 
of Edfu is similar. 

44 (b) Minor FurnisHINnGs (4:1-22). This is 
taken with little variation from 1 Kgs 7:23-26,38-51. 1. 
The bronze altar is not in 1 Kgs 7:23, but is presupposed 
there in 8:22,64. 3. The bronze sea is supported on a cast 
base the ornament of which is called gourds in 1 Kgs 
7:24, but here probably correctly equated with oxen. 
This verse, as also 22 and 21:7, is singled out as an ex- 
ample of how one variant found by “the Chronicler” led 
him to make further changes (Barthélemy [Critique 
textuelle 68%] seems to put Chronicles as a stage of using 
the formed biblical books rather than among the formed 
biblical books themselves). 5. measures: Hebr bat. “Baths” 
in RSV seems unfortunately to refer to the fact that the 
sea was for the priests to wash in. The bat is a measure 
of capacity, perhaps 10 gal. or perhaps only half-that. De 
Vaux (AI 202) focuses the hopelessness of determining 
it exactly: our clearest indication is here the 10-cubit 
_ diameter by 5-cubit depth, or 590 cu. ft., but the parallel 
1 Kgs 7:26 to the same dimensions allots only 2,000 bat. 
C. Wylie (BA 12 [1949] 89) convincingly accounts for 
this difference by the fact that in Chr the receptacle is 
cylindrical and in Kgs it is hemispherical. 17. Succoth is 
Deir ’Alla, excavated by H. Franken (EAEHL 1. 
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321-24). For Zeredah we have Zarethan in 1 Kgs 7:46, 
which may well be the conspicuous peak Sartabeh N of 
Jericho, though others claim it is Sa‘idiyeh across the 
Jordan, where J. Pritchard’s excavation had to be 
suspended. 

45 (c) ENTHRONEMENT OF THE ARK (5:1-7:22). 
3. As in 3:2, the colorful month names of 1 Kgs 6:1; 8:2 
are replaced with austere numerals, like the medieval 
feria quinta instead of Thor’s Day. 4. The Ark is carried 
not by priests, as in 1 Kgs 8:3, but by the Levites, as in 
1 Chr 15:2. 5. The priests are inserted as if by oversight, 
either with the Levites as in the LXX, or as in the MT 
by use of the enigmatic tag “levitical priests”, cf. Deut 
17:9. 6. too many to be counted: A hyperbole more accept- 
able to our occidental taste than Chronicles’ customary 
use of a concrete number, exaggerated indeed, but less 
so than this sweeping generalization. 7. The author may 
be envisioning unrealistically cherubim wings, which 
were part of the Ark lid (see comment on 3:10), just as 
in v 9 he says that the carrying poles for the Ark are there 
“unto this day,” when they had long since been no longer 
needed. 10. What was in the Ark? Heb 9:4 presumes it 
(always?) contained a specimen of the manna (Exod 
16:32) and the flowering rod of Aaron (Num 17:25) 
beside the stone tablets of the law (Deut 10:2). Despite 
EDB 135, the stones in the Ark may have originally been 
the oracular Urim and Thummim (Deut 33:8; Num 
27:21; 1 Sam 14:18,41). Indeed, the Ark itself may have 
been identical at some stage with the priests’ encrusted 
and eventually freestanding breastplate. On the other 
hand, the Ark as a covered-in saddle very probably 
developed into the Arabic palanquin called gubba, ‘utfa, 
or mahmal (insights of H. Lammens accepted in F. Cross, 
BA 10 [1947] 63). Perhaps by its very emptiness the Ark 
“contained” the shekinah or “glory of Yahweh” (IDB 1. 
222~26); at any rate, its exposed surface functioned as a 
throne left empty for the invisible deity (see comment on 
2 Chr 3:10). 

14. As soon as a hymn had been intoned to the newly 
housed Ark, the Temple was filled with a blinding cloud, 
doubtless from the censers (1 Chr 28:17 = Exod 37:16). 
It gave occasion for Solomon to improvise a lengthy 
speech, beginning “Yahweh promised that he would 
dwell on a cloud,” and continuing throughout chap. 6 
(=1 Kgs 8:12-50, almost word for word) in a vein of 
unusually rich theological and moral content. The 
admirable 1939 Bonner Bibel commentary of J. Goetts- 
berger claims that the cloud was smoke caused by the 
“sacrificial fire from heaven,” which our present text 
therefore misplaces in 7:1. But 1 Kgs 8:54 ignores this 
“fire from heaven,” doubtless suggested by the Elijah 
episode of 1 Kgs 18:38. The “glory of the Lord filling the 
house” (2 Chr 7:1; shekinah in Pesh) recalls the inaugural 
vision of Isa 6:4, rather than astronomical or mythical 
phenomena. 

46 6:11. covenant with the sons of Israel: Substituted 
for the Kgs reference to Moses’ “covenant with the 
fathers he led out of Egypt.” 13. The only interruption 
in Solomon’s long prayer is made occasion to correct any 
misapprehension that the king is usurping priestly func- 
tions in the sanctuary. A platform or balcony had been 
erected for him, like the emperor’s loge in Saint Sophia 
of Istanbul. This long verse ends with the same con- 
spicuous phrase as the preceding v 12; we may perhaps 
have here not an interpolation but an omission, caused 
by homoioteleuton of 1 Kgs 8:23. 18. Heaven is the 
firmament; highest heaven the water reservoirs beyond 
it; and third heaven God’s abode beyond that. 41. Part 
of Ps 132:8-11, replacing the 1 Kgs 8:53 reference to 
Moses’ leadership in Egypt. Strangely, we have here 
three times the pairing of the names Yahweh and Elohim, 
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outside Chr almost exclusively in Gen 2-3. 42. “The 
works of liturgical piety of David” (cf. M. Adinolfi, BeO 
8 [1966] 31-36) are David’s own, not God’s. 

7:1. fire... from heaven: See comment on 5:14; but the 
literary origin may be rather in Lev 9:24 than in 1 Kgs 
18:28 or Judg 6:21 (Mosis, Untersuchungen 151). 5. The 
sacrificial animals (as in Kings) had a cash value equiva- 
lent to at least two million dollars, a restrained symbol 
by comparison with 3:8 and 1 Chr 22:14. 6. This addi- 
tion to 1 Kgs 8:63 is hardly strong enough to counter the 
impression that Solomon has usurped priestly functions. 
8. It would seem that the solemn octave of the Temple 
dedication ended on the very day on which the feast of 
Tabernacles began with its octave (Lev 23:36); though 
for J. Goldingay (BTB 5 [1975] 117) this account of the 
Temple dedication has been modified to show it as Yom 
Kippur (Lev 16). The dedication service itself, though it 
furnished one of the rare OT borrowings formerly 
prominent in Catholic liturgy, does not seem to have 
become an annual commemoration until the “reconse- 
cration” of 2 Macc 10:5 (John 10:22), perpetuated as the 
modern Jewish Hanukkah counterpart to our secular- 
ized Yuletide. 11-22. The text is taken largely from 


1 Kgs 9:1-9, 
(C) Solomon’s Civil Rule (8:1-9:31). 
47 (a) COMMERCE AND UrBAN RENEWAL (8:1-16). 


2. One of the most mysterious among all the discrepan- 
cies from the parallels is this acceptance from Hiram of 
the 20 cities in Galilee declared by 1 Kgs 9:11 ceded to 
Hiram in payment for Temple materials. The enigma is 
even greater within Kgs, where Hiram spurns as 
“worthless” (ké-biil?) the cities [for which?] “he had sent 
120 gold talents.” A safe conclusion may be that to prime 
the pump of Solomon's trade, Hiram bought the Galilean 
cities, but returned them when he was dissatisfied 
(Josephus, Ant. 8.5.3 § 141-43). 3. Hamath-zobah: In 
1 Chr 18:3-8, in an area loosely bounded by Hamath 
and the Euphrates, David overcomes an expeditionary 
force of Arameans from Zobah, Damascus, and (2 Sam 
10:6) Rehob. Zobah and Rehob are unknown, but the 
other names determine a Syrian desert triangle of which 
Palmyra is the center, though most of the city-states 
were doubtless concentrated along the W fringe, as 
today. 4. Tadmor: The name Tamar in parallel 1 Kgs 9:18 
really means what was expressed by the later Lat 
Palm(yra), a common enough name for desert oases. 
Palmyra itself was called Tadmor, which is claimed to 
have been substituted here because of the preceding con- 
text. Tamar in Judah is held to be more likely; there is 
one near Baalah and Gezer (1 Kgs 9:17, unless this is 
Gerar); but we cannot altogether exclude some prior 
phase of the romantic ruins of Palmyra from the com- 
mercial, if not military, conquests of David or Solomon. 
48 6. chariots... horsemen: More graphic in 1:14 
(= 9:25; cf. 1 Kgs 9:19; 4:26; 10:26). Certain structures 
excavated at Megiddo by P. Guy are imaginatively called 
“Solomon’s stables,” although identical structures at 
Hazor are called mere storehouses and dated after Solo- 
mon: see Y. Yadin, “Megiddo,” EAEHL 3. 830. 
Solomon’s activities at Megiddo and Hazor are men- 
tioned, but not in connection with his stables or horse 
trade. 8. Discrepancies in the corvée are explained in 
2:18 (1 Kgs 5:13). 11. pharaoh’s daughter: In the targum 
(Le Déaut, Targum 49 and 121) called Bithyah = “(she 
shall not dominate in) the Lord’s house.” As implied in 
1 Kgs 3:1; 7:8; 9:16, she plainly deserved a residence 
more palatial than Solomon’s harems of lesser geopoliti- 
cal importance. Commentators have added that she 
would defile the house of David not just because she was 
a pagan, but because all women were ritually less clean 
than men (Lev 15:19; 12:1). Only this verse is retained 
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from the long description of the residence that Solomon 
built for himself in 1 Kgs 7:1-12. 13. new moons: They 
had really no official status in the liturgical calendar, 
despite 1-Chr 23:31; Neh 10:34; but we cannot exclude 
the influence of the moon on sabbath origins (cf. NCE, 
“Sabbath”; Bib 36 [1955] 193; against de Vaux, Al 477). 
This liturgical preoccupation of Solomon is continued 
through v 16 in expansion of 1 Kgs 9:25, where also 
Solomon is not kept outside the chancel; see on 6:13. 
49 (b) FLEET AND FRINGE BENEFITS (8:17-9:31). 
17. Eloth or Eilat is present-day ‘Aqabah on the NE 
coast of the Gulf of ‘Aqabah. Ezion-geber is a variant 
name. In acknowledgment of further research by B. 
Rothenberg, N. Glueck abandoned his claim of Eilat 
copper refineries in the Tell Kheleifeh excavated by him 
(EAEHL 2. 713-16); see J. Muhly, BO 41 (1984) 
275-92. 18. Ophir: “Ophir gold for Beth-horon” is the 
remarkable content of a 589 Bc ostracon (IDB 3. 606) 
discovered at the Tel Qasile excavation of B. Mazar, 
who claims that it was the then Jaffa, where Solomon’s 
government offices supervised the transshipment of logs 
(2 Chr 2:16; Ezra 3:7; IEJ 1 [1950] 209). Ophir may be 
identical with Supara in India (3 Kgs 8:28 LXX; 
Josephus, Ant. 8.6.4 § 164; H. von Wissmann, PWSup 
12. 969-80). More commonly, Ophir is situated along 
the S coast of Arabia, so near to Africa’s apes and pea- 
cocks that its name can be extended to both shores of the 
gulf: like Sheba, or Cush for Midian as in Num 12:1 
(Zimbabwe much farther south along the African coast 
has also been considered). Gold-bearing Parvaim of 3:6 
could be simply a variant form of the word Ophir, rather 
than a Hyperborea/Hesperia; cf. R. North, in Fourth 
World Congress of Jewish Studies (Jerusalem, 1967) 1. 
197-202. 

9:1. Sheba: As in the Epiphany liturgy (Ps 72:10; Isa 
60:6). This is the S Arabian port nearest Ethiopia 
(Josephus, Ant. 2.10.2 § 249; H. von Wissmann, Die 
Geschichte von Saba [2 vols.; Vienna, 1975, 1982]); Ethio- 
pian royalty traced its origin to a romance between 
Solomon and this queen, who has received the name of 
Belqis (R. G. Stiegner, “Die K6nigin von Saba‘ in ihren 
Namen” [diss., Graz 44, 1979). More prosaically, the 
queen’s visit was a punitive expedition, to put a stop to 
interference with her lucrative India-to-Canaan spice 
monopoly. His “wisdom,” which she so outspokenly 
admires in v 6, doubtless consisted in a canny merger 
guaranteeing increased profits to them both (v 12). The 
mysterious comparison of Solomon’s wisdom with 
Edomite-Egyptian prototypes is omitted (1 Kgs 4:33; 
Alt, KIS 2. 90). 7. Transls. differ: “Happy are your 
‘people’” (BJ?); ‘men’ (NAB, as MT and 1 Kgs 10:8); 
‘wives’ (RSV; LXX in both places) seems harder to ex- 
plain unless it was original. 10. Algum is a Phoenician 
export in 2:8, perhaps better spelled almug as in 1 Kgs 
10:11; an unknown tree, possibly sandalwood used for 
making lutes and harps. 13. The gold glut is an old folk 
tale; the 666, as in 1 Kgs 10:14 (also the number of the 
beast in Rev 13:18), is 660 in LXX. 16. 300 shekels for 
“three minas” (1 Kgs 10:17) could be m2°6t for mani. 
The palace is called a “forest” merely because it utilizes 
so much cedarwood. 21. ships of Tarshish: Now agreed to 
be the name ofa special kind of ship suited to commerce 
between Lebanon and the Tartessus port in Spain; it is 
not likely that Solomon had a second fleet plying the 
Mediterranean in collaboration or rivalry with Hiram; 
or that Darius’s anticipation of a Suez Canal (Herodotus 
2.158) had made the Mediterranean available to the Gulf 
of ‘Aqabah, even in the time long after Solomon when 
Chr was being written. 25. Notable divergence from 
1 Kgs 10:26ff.; on the horse mart, see comment on 8:6. 
29. Omits the severe judgment of 1 Kgs 11 on Solomon’s 
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sexual and cultic morality. That passage describes his 
failures and setbacks as signs of divine disapproval and 
suggests that the coming split of his realm was a result 
of his own ineptness. Instead of this condemnation, the 
farewell for Solomon (as for David in 1 Chr 29:29) 
emphasizes his good standing with the prophets. On the 
various names given to the sources called “Solomon’s 
chronicle” in 1 Kgs 11:41, > 4 above. 

(IV) The Kings of Judah-without-Israel 
(2 Chr 10:1-36:23). 

(A) The First Israelite Dynasty (10:1- 
16:14). 
50 (a) REHOBOAM Causes TROUBLE (10:1-12:16). 
Interplay of human motivation and weaknesses in the 
working out of God’s salvation plan is discounted. The 
divinely established David had united N and S into one 
administrative unit, so it was to remain that way. Any 
departure from that norm was a sin, and its effecters 
played no positive role in God’s plan. But we can discern 
even more of David’s personal merit and of God’s 
guiding hand if we recapture what has been left out: The 
division was a declaration of independence by the N 
kingdom, restoring a prior situation of the people of 
God. The materials of 1 Kgs 12 were also tailored to fit 
the Deuteronomist’s message, but he was more concerned 
to show God’s hand in history by the fulfillment of pre- 
dictions and similar prophetic feats, esp. of Elijah and 
Elisha. Since these men worked mostly in the N, they 
fall wholly outside Chronicles’ focus of interest. Kgs 
also shows disapproval of the northern kings, but by 
recurrently evaluating them, not by ignoring them. 
Chronicles does not wholly ignore them; mention of six 
of them can be taken to show a continuing interest in the 
separated brethren (R. L. Braun, “A Reconsideration of 
the Chronicler’s Attitude toward the North,” JBL 96 
[1977] 59-62). 

10:1. Rehoboam went to Shechem after he had begun 
to reign. He had been at once solemnly inaugurated in 
Jerusalem as head of the southern group to which his 
father and grandfather had belonged. The northerners 
did not object in principle to holding a similar ceremony. 
They were on the whole satisfied with the unification 
arrangement, but they did demand (as is evident in this 
expression borrowed from 1 Kgs 12:1) that a separate 
inauguration ceremony should make clear their underly- 
ing autonomy. 2. Jeroboam as Solomon’s laborer had 
been skillful and loyal (1 Kgs 11:28); when he became a 
boss, he turned against management (R. North, “Jero- 
boam’s Tragic Social-Justice Epic,” Homenaje a J. Prado 
[Madrid, 1975] 191-214). The northern civic leaders 
found in Jeroboam a suitable mouthpiece to present 
Rehoboam with a Magna Charta to sign before they 
would endorse his leadership. 

5. The popular demand is received by Rehoboam 
with a moderation that may have been sincere. He asks 
for three days to think and even first seeks advice from 
the elder statesmen, on whom his father had relied for 
shaping policy; surprisingly, these were not inflexible, 
but recommended yielding a bit to the trend of the times. 
8. But Rehoboam then turns to his peers (chiefly the 
forty or more other sons of Solomon: A. Malamat, JNES 
22 [1963] 247-53). Their hotheaded counsel prevails. 

Though henceforth ignoring Jeroboam, Chr ascribes 
some of his activities to Rehoboam, or shows Rehoboam 
_ drawing advantage from Jeroboam’s evils, says J. 
Goldingay (BTB 5 [1975] 103). The date of the separa- 
tion of Israel from Judah is 922, according to Bright 
(BHD, defended also by the Freedman-Campbell 
chronology in BANE 265-99. However, this date is the 
latest of all those proposed by recent competent author- 
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ities; G. Ricciotti’s Storie d’Israele (Turin, 1932-34) centers 
on a date 10 years earlier; de Vaux, 930; Noth, 926. 

19. On “Jeroboam’s Rise to Power,” see M. Aberbach 

and L. Smolar, JBL 88 [1969] 69-72; IDBSup 473. 
Jeroboam’s claims to legitimacy are bypassed, where 
1 Kgs 12:20 adds, “There was none that followed the 
house of David but the tribe of Judah only.” Bright 
defends this passage, but Noth emends it to “Benjamin 
only”; at any rate, 1 Kgs 12:21 (=2 Chr 11:1) shows that 
it was meant as a hyperbole and did not exclude Benja- 
min. “Israel” is added in 2 Chr 11:3 to the citation of 
1 Kgs 12:23, and this defiant claim that only Judah is the 
true Israel is reflected in the phrase “Israel in the cities of 
Judah” (2 Chr 10:17, taken from 1 Kgs 12:17). Although 
this snatch of archaic verse is from the mouths of hostile 
Ephraimites, it may well have been a taunt in which 
Judah and the house of David are told to go home: “To 
your tents, O Israel!” It does not seem plausible that at 
this tense moment Jeroboam would have demobilized. 
2 Sam 2:9 is insufficient proof that the restriction of the 
name “Israel” to the north is archaic; there it may be a 
convenient anachronism, or it may refer to the still- 
pending unity with Hebron effected under Saul; cf. 
Williamson (Israel 103). He admits that at the time of 
Rehoboam, northern Israel was justified in withdrawing 
(p. 112), but by the time of Abijah the schism was no 
longer justified, and the low ebb at the end of northern 
independence shows that on the whole it was better for 
the N and S to be united; but his conclusion is that for 
Chr the Judah community should not be so turned in on 
itself as to exclude entitled outsiders (p. 140). 
51 11:1-4. Exactly as in 1 Kgs 12:21-24. The 
implication is that Judah could easily have crushed the 
Samaria uprising, but preferred to obey God’s prophetic 
word. 5. Only Chr preserves this archival detail, but 
utterly without chronological link. Rehoboam’s defense 
posts have been set forth as a sort of Maginot Line 
entrenchment; but really we have here every big village 
(at least of the strategic Shephelah foothills); the military 
measures of Rehoboam were more probably on the 
order of our civilian defense. Rehoboam’s forts include 
two and only two names in common with the “sur- 
rounding belt” of Levite cities of 1 Chr 6:39-66 (=Josh 
21:8-42): Aijalon and Hebron. The “Rehoboam list” 
may really thus be a certain number of the previously 
privileged cities which Josiah fortified in 620, after their 
Levites had been evacuated by his new cultic centraliza- 
tion (Deut 12:11; V. Fritz, in Y. Aharoni Memorial [Erlsr 
15; Jerusalem, 1981] 46*-53*). Chr ignores any tem- 
porary transfer of Jeroboam’s capital to Penuel (1 Kgs 
12:25). 

13. The Levites flock to Judah, not just because 
Jeroboam impiously opposes the legitimate worship of 
Yahweh but because he replaced security risks with 
loyalists. 15. the calves: A scornful summary of 1 Kgs 
12:26-33. Winged bullocks, called cherubim, were the 
legitimate symbol of the divine presence (see comment 
on 3:11). Jeroboam may have incurred some guilt by 
duplicating this essential of the Ark cultus; others see the 
evil rather in deceptive resemblance of these bullocks to 
symbols of Baal worship. At any rate, Jeroboam’s efforts 
to retain within his own nation both his people’s reli- 
gious loyalties and the economic benefits attendant upon 
pilgrimages cannot be taken as idolatry or dissent from 
Yahweh worship, which continued to be strong in Israel 
(R. North, “Social Dynamics from Saul to Jehu,” BTB 12 
[1982] 114). Itis even claimed that Chr begins to judge 
Rehoboam harshly after his resistance to the bull shrines 
(M. Augustin, “Beobachtungen zur Chronistischen 
Umegestaltung...” in Das Alte Testament als geistliche 
Heimat [Fest. H. W. Wolff; Frankfurt, 1982] 14). The 
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real abuse was sex-crazed Baal syncretism; Elijah had to 
fight it in Israel, but it had been ravaging Judah ever 
since Solomon’s time (1 Kgs 11:5; 16:32). The whole of 
1 Kgs 13, against northern flouting ofa prophet, is of no 
concern to Chr. 

18. Mahalath: Dynastic legitimacy is reinforced by 
showing how (unknown to 1 Kgs) the blood of Reho- 
boam’s wife was nearly as Davidic as his own. They not 
only shared one Davidic grandfather, but Mahalath’s 
other grandfather was David’s brother. 20. Maacah: 
Rehoboam’s second wife, known to 1 Kgs 15:2, was his 
first cousin; unless, as Rudolph maintains with Jerome 
(PL 23. 1457), her father was “a different Absalom.” His 
76 other espousals fall far short of Solomon’s (1 Kgs 
11:3); this detail can hardly have been recorded to 
account for Rehoboam’s downfall in 12:1: he is still 
praised in subsequent verses, though he had already been 
depicted as a vicious character. 22. Abijah: Maacah’s son 
also in 1 Kgs 15:2; perhaps by textual corruption in 
2 Chr 13:2 (MT, not LXX or Pesh), he is traced to 
Micaiah bath Uriel of Gibeah; but this latter reading is 
retained because it is not the kind of “plausible” change 
a copyist would have made. 

52 12:1. Yahweh’s crushing rejection of the 
northern dynasty in 1 Kgs 14:1-20 is omitted, and also 
the gruesome details of the moral collapse of Rcehoboam 
and Judah, here called “Israel.” But v 2 embellishes with 
a few further details the devastation of Jerusalem by 
Pharaoh Shishak: the Egyptian force includes Libyans, 
Ethiopians, and “Sukkiim” (called “cavemen” by the 
ancient translators but claimed to be “mercenaries” in 
Egyptian documents cited by W. F. Albright in OTMS 
18). 5. Shishak’s invasion is made the occasion for an 
emphatic prophetic intervention, required to give sense 
to 2 Chr Ii2=4 and 1 Kes 12:22f (not in 1 Kees 
14:21-31); here the prophet is called a nab? (important 
for the research of Micheel [Seher und Propheteniiberliefe- 
rungen 40; + 4 above]). There is no need to raise the 
question of whether the episode is historical, because it 
is certainly a theological interpretation of the invasion, 
whether composed as such by Shemaiah, by canonical 
Chr, or by an intermediate source. The Karnak wall 
record of Shishak’s invasion reveals that Israel was 
damaged as much as Judah. This fact, passed over also in 
Kgs, makes us wonder how Jeroboam would have been 
harbored by Shishak in 1 Kgs 11:40. 10. Rehoboam’s 
replacement of the stolen Temple plaques earns him a 
softening of the disdain in which he is held. 14. Harsh- 
ness returns to dominate his epitaph. 

53 (b) THe END oF JeERoBOAM (13:1-22). 1. The 
heir to the throne of Judah was given the same name as 
the son of Jeroboam—Abijah (1 Kgs 14:1). When he 
becomes king, however, he is called Abijam in most 
Hebr mss. of 1 Kgs 14:31; 15:1. This giving of an iden- 
tical name to contemporary royalty in Israel and Judah 
is a constant source of confusion in later reigns. Perhaps 
the similar names were given deliberataly to cause this 
confusion, at least insofar as they represent ideological 
counterclaims, as in the names of recent “democratic 
republics.” 2. On Micaiah as the mother of Abijah, see 
11:22. Abijah’s three-year reign is passed over in 1 Kgs 
15:1-7, where there are three verses about David and 
one about Rehoboam. The note on war between Abijah 
and Jeroboam is expanded by Chr into a tissue of 
descriptive clichés drawn from famous biblical battles 
(Judg 9:7; 20:29; 8:2; Num 10:9). 3. Symbolic numbers 
compounded of 40 are used to show that Yahweh’s 
mighty army in Judah met a bully twice its size (= 2 Sam 
24:9). 4. Abijah’s long speech (his “Sermon on the 
Mount” according to Coggins [Chronicles 111]) is a 
reform program recalling Nathan of 1 Chr 17:14 and 
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David’s taunt to Goliath in 1 Sam 17:8. It warrants 
dispensing Abijah from the tag of impiety which in 
1 Kgs 15:3 he shares with most rulers. 5. covenant of salt: 
As in Num 18:19 sealed by sharing a meal. 9. We have 
here simultaneously a theology of history and a history 
of theology (Exod 29:1,38; 30:7; 25:30-31). Fabrication 
of a speech to express the genuine concrete situation is 
a device legitimate even in some strict historiographical 
traditions. 17. This slaughter can be regarded as a theo- 
logical conclusion; there must have been something stu- 
pendous to show that Yahweh favored Judah, or rather 
true worship as against apostates in all times. 19. Bethel: 
Although only 10 mi. N of Jerusalem, this is not in fact 
a city of Judah a few years later (2 Chr 16:1; Amos 7:10); 
however, the border fluctuated over the years, and Abijah 
may well have gained control of Bethel as well as 
Ephron (4 mi. NE) and Jeshanah (near [Mt.?] Zemaraim). 
These geographical names are from Josh 18:21-24; the 
rest of this chapter is an embellishment of 1 Kgs 15:1-8; 
see R. Klein, ZAW 95 (1983) 210-17. Anti-Samaritanism 
here alleged by M. Delcor (ZAW 74 [1962] 281-89) 
must be considered in relation to claims of a Chronicler 
author of Ezra (> 3 above). 20. Part of Jeroboam’s pun- 
ishment was sudden death whereas Abijah continued to 
reign. But the synchronism of 1 Kgs 14:20; 15:9 puts the 
death of Abijah two years before that of Jeroboam; and 
Bright makes this twelve years by reading 7 instead of 17 
years for Rehoboam’s reign. : 

54 (c) AsA OUTLIVES JEROBOAM’S Dynasty 
(14:1-16:14). The long reign of Asa in Judah (911-870, 
in IDB 243; 913-873 according to Bright, BHI) is 
presented with theological reserves complicating the 
few known historical facts. We should expect to find the 
greatest significance attached to Baasha’s overthrow of 
the hated Israel dynasty after its second incumbent had 
reigned only two years (1 Kgs 15:25). But the presenta- 
tion in Chr is ambivalent, perhaps because Asa for some 
35 years relied on Yahweh and enjoyed success, but at 
the end relied on human help and became weak; see now 
R. E. Dillard, “The Reign of Asa: An Example of the 
Chronicler’s Theological Method,” JETS 23 (1980) 
207-18; on Rudolph’s complicated analysis, + JBC 
24:54. 

55 14:1. The 10 years of peace, contrary to 1 Kgs 
15:16 (“war with Baasha all their days”), is the Chr idea 
of divine approval for the early piety of Asa (Rudolph). 
2. The approval of Asa is equally emphatic in 1 Kgs 
15:11-14; but “like David” is suppressed in Chr. 3-5. 
Asherim ... high places: This negates 15:17 (=1 Kgs 
15:14), which states that the high places were not taken 
away (out of Israel). Asa’s Spartan measures against the 
offenses of his own (grand)mother, Maacah (1 Kgs 
15:13) are postponed to 2 Chr 15:16. 

6. fortified cities: This verse is a pivotal example of the 
exciting and soberly demonstrated thesis of Welten’s 
study (Geschichte), which draws “the Chronicler’s” idea 
of historiography entirely from his description of 
military-building operations and standing armies. 
Building activity is attributed only to good kings in their 
“good years” (often with hazaq as in 2 Chr 26:9); Asa’s 
forts are not from a source but are an invented spinoff 
from 1 Kgs 15:21. Neither the fort-building nor the 
raising of armies is ever put into relation with any of the 
numerous actual war operations in Chr. 8. The standing 
army was stronger than the wartime force of 13:3. 
According to Welten (Geschichte 73, 111) Judah was 
heavy-armed (lance), Benjamin light-armed (bow), and 
they also had different kinds of shields; but the only time 
such racial divisions (and catapults, 2 Chr 26:14) are 
found is in the Greek period; therefore to that late date 
he assigns “the Chronicler,” who took from that Sitz im 
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Leben the factual basis for his fictional attribution of big 
armics to good kings. 

9. Ethiopian: Hebr Cushite; applies not only to Nubia 
but also to the adjacent Arabian peninsula, including 
Sinai (Num 12:1). Since the Sinai Midianites roamed as 
far as Gilead (Judg 6:3), we may well have herc a raid of 
Negeb Bedouin encamped at Gerar (v 14), not far from 
Mareshah in the SW foothills of Judah. Zerah is a Hebr 
name, and there is no basis for applying it to the Egyp- 
tian Pharaoh Osorkon or the Euphrates desert monarch 
Cushan-rishathaim, although in Judg 3:10 Cushan’s 
undoing is ascribed to Mareshah’s neighbors (A. Mala- 
mat, JNES 13 [1954] 231-42). Zerah’s army is again just 
neatly double Judah’s resistance. 14. fear: Like the name- 
less dread causing chaos, called “panic” because it was 
supposedly sent by the god Pan. 

56 15:3. The “prophecy” of Azariah is a master- 
piece of historical theology. More factually, “God alone 
rules us” in the period of the judges JJudg 17:6; 21:25) 
meant unbridled selfishness. Micheel (Seher- und Pro- 
pheteniiberlieferungen 46) claims that not only the proph- 
ecy but even the name of Azariah is a Chr invention; 
though on p. 55 Micheel more plausibly leaves open the 
use of some local oral tradition for Eliezer of 2 Chr 
20:37. 8. Asa’s acceptance of the challenge is a doublet 
inconsistent with 14:5. 9. gérim: Local ethnic minorities; 
Simeon was part of Judah anyway and the Ephraimite 
refugees are probably (as in v 8) the type of border 
merchants who keep handy the flags of both nations 
disputing the border. 11. The only “spoils” compatible 
with the narrative are those from the campaign against 
Zerah, which seems to have dragged on four years 
(14:12). 13. This saber rattling is brutal if understood as 
a serious juridical punishment; but it was not applied in 
practice. 16. Maacah: His grandmother, as in 11:21. 
57 16:1-6. In 1 Kgs, Asa was 36 ten years after 
the death of Baasha. In Chr accuracy can be salvaged by 
supposing that he is here counting from the split of the 
kingdom (Albright, BASOR 100 [1945] 20). It is just as 
respectful of the sacred text to say that the author, 
knowing only that aging Asa suffered an illness in 
apparent connection with his mishandling of such men 
as Hanani (v 7) has taken from the record (1 Kgs 15:16- 
22, word for word) this specimen of Asa’s reliance on 
human alliances rather than on Yahweh. 7. This moral 
is pointed by the hindsight of Hanani, which naturally 
enrages Asa. 12. Even consulting a doctor is blamed as 
seeking help from men rather than from Yahweh. 
“Healers” is exactly the Hebr word for physicians, even 
if its use here is intended to suggest rather medicine men 
or witch doctors. 

58 (B) The Century of Social Unrest (17:1- 
25:28). This pivotal era in the history of Yahwism is 
characterized in Israel by the prophet Elisha’s engineer- 
ing the overthrow of Omri’s profiteering dynasty. 
Judah’s painful link with those disorders via its own 
murderous usurping queen Athaliah could not be over- 
looked in Chr. But the origin of all these woes in Judean 
Jehoshaphat’s alliance with the northern king Ahab is 
transfigured into a lengthy “mystery play” incorporating 
an obscure prophet. Surprisingly ignored are Israel’s 
more momentous earlier prophets or mantic guilds 
affiliated with Elijah and destined to be transformed into 
the writing prophets of Judah after 750. 

ae) (a) JEHOSHAPHAT (870-852?) (17:1-20:37). 
"17:1. Jehoshaphat means “Yahweh judged,” and it has 
been plausibly maintained that the entire presentation 
here is a cadenza on that theme. grew strong over Israel: 
May well mean “consolidated his power within Judah” 
(see comment on 10:16). Defense measures against Israel 
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or Ephraim, the nearest enemy, are indeed explicit. Such 
preparedness is not inconsistent with the jockeying and 
intrigues of diplomatic matrimonial alliance with the 
North (18:1; 20:35). The bride in such cases is ultimately 
a hostage, under cover of which each side might have 
been readying an attack. 

3-6. Chronicles’ own legitimate inference from the 

fact that no strife troubling Jehoshaphat’s coregency is 
recorded (17:12). 7-9. The concrete example of kingly 
good behavior, on the other hand, is inserted from a 
Levite instructional mission after 500, names and all (cf. 
Zech 6:10; Neh 2:10; 7:62). 11. Exchange of gifts 
between neighboring heads of state is minimum proto- 
col; by omitting mention of Judah’s return gifts, the king 
of Judah is made out to be a sort of suzerain. 13. The 
storage cities of Judah have been searchingly examined 
by Y. Yadin (BASOR 163 [1961] 6-12). 14. The names 
of the colonels within Jerusalem are from some doubt- 
less ancient list; the numbers presumably represent the 
total population on which each could draw, but with 
exaggeration even so. 19. Here is omitted the whole of 
1 Kgs 17-22, which describes the rise of Elijah, and 
specifically the hoarding of national resources fostered 
by Ahab’s queen Jezebel. 
60 18:1. The marriage alliance of Ahab’s daughter 
Athaliah with Jehoshaphat’s son Jehoram would seem to 
have been more interwoven with the ensuing diplomatic 
parleys than Chr indicates, but the event is not noted at 
all in 1 Kgs 22:1-35, otherwise transcribed here faith- 
fully. 2. It is by no means evident why the king of Judah 
should be paying a courtesy call to the ruler of his 
people’s enemy. That Ahab has summoned Jehoshaphat 
is a fairly natural implication of 1 Kgs 22:2, even apart 
from the overtones of Ahab’s servants around the con- 
ference table. Why should Judah’s king, whom Chr has 
made out to be a terror to his Philistine and Arab 
neighbors, now answer meckly that his army is Ahab’s 
to command, instead of asking rather “What advantages 
can I gain for my people by agreeing to cooperate with 
you on a partnership basis?” 4. inqutre first: But Jeho- 
shaphat has already committed himself to the enterprise 
before he piously proposes to find out what the Lord 
thinks about it. 5. As in Kgs, the clear implication is that 
the northern cultus is very bad. 22. Yahweh inexorably 
makes clear his will to Samaria by the “weak and con- 
temptible” (1 Cor 1:27) means he chooses; even his 
responsibility for the lying spirit of false prophets is 
taken over without demur (see comment on 1 Chr 21:1). 
31. Only by the insertion “God helped him,” Chr 
transforms Jehoshaphat’s cry of terror and identification 
of himself (1 Kgs 22:32) into a serene and noble prayer. 
61 19:2. Echoes 1 Kgs 22:44, which seemingly 
puts Jehoshaphat’s collaboration with Israel alongside 
his misdeeds of tolerating cultic high places. 3. Here, 
however, Jehoshaphat is praised for having destroyed 
the Asherahs. 5. His judicial reform need not be a 
doublet of 17:7 (see Albright in Alexander Marx Jubilee 
Volume [NY, 1950] 1. 61-82). It would seem that the 
civil or priestly judges, appointed by “Yahweh judged” 
(= Jehoshaphat) within the framework of an older spoils 
system, were arousing ominous dissatisfaction by their 
bribery and favoritism. To regain a good public image 
(as commended in Deut 16:18; 17:9), these political 
adventurers are replaced by plodding civil servants, 
levitical scribes who will know the law or be able to 
look it up, and who will apply it with unimaginative and 
unemotional objectivity. 11. Moreover, for the execu- 
tion of their writs and verdicts, they are provided with 
a corps of Levite bailiffs: 3dtér, “policeman,” is from Akk 
“writer” (de Vaux, Al 155). 
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62 Chapter 20 is entirely unparalleled in the Bible 
(M. Noth, ZDPV 67 [1945] 45-71), a “parable” (OAB) 
remotely like 2 Kgs 3:4-27. 20:1. Ammonites . . . Meunites: 
The Hebrew has “the sons of Ammon (and with them 
some) Ammonites,” often claimed to be a scribal echo of 
2 Chr 26:7; but the (second) Ammonites is in the LXX 
Minaeans (a South Arabian tribe), which is their render- 
ing in 26:7 and 1 Chr 4:41 for m&‘inim, possibly the 
adjectival form of Ma‘on. There is one Ma‘on S$ of 
Hebron and another near Petra, both part of the 
Edomite/Nabatean roaming area (Seir of v 10). 2. Edom, 
in some Hebr mss Aram (= Syria), a frequent confusion 
of the letters d/, especially likely here since the area E of 
the Dead Sea is meant. Barthélemy (Critique textuelle 1. 
495) surmises the original Greek reading Edom survives 
in OL (and Alcala Bible). The localization of Hazazon- 
tamar is (and probably was) not known; likely enough 
it was in the region south of Hebron where the best- 
known landmark is En-Gedi. 3. To “seek the Lord” 
normally implies the use of some oracular devices (the 
contrary in 1 Chr 10:14). Here, only prayer and fasting 
are explicit. 5. There is no reason to assume that this 
posturing of the king implies that no military operations 
are being begun; on the contrary, his prayer is typical of 
those who send armies into the field (cf. 14:11; 1 Sam 
17:45). 14. Yahweh’s choice of a Levite cantor (see 
comment on 1 Chr 25:1; 15:16) rather than a priest or 
prophet for making known his will is significant; but A. 
Schmitt (“Das prophetische Sondergut in 2 Chr 20,14- 
17,” in Kinder [Fest. J. Schreiner; Wurzburg, 1982] 
273-85) compares Mari oracles rather than “levitical 
preaching.” 17. Victory was assured. 23. Judah is un- 
scathed because the surrounding enemy nations fight 
among themselves. 26. An etiology: “There is a place 
called bérakd, ‘blessing,’ because at one time a momen- 
tous blessing took place there.” 36. The short reign of an 
Ahaziah in Israel (some 12 years before a ruler of the 
same name in Judah) brings the commercialism of Ahab’s 
dynasty near its end; his ill-fated “Tar3i§ ships at Ezion- 
geber” (see comment on 8:17; 9:21) enterprise was 
shared by Jehoshaphat, who thus has some responsi- 
bility for the oncoming social-justice revolution (see 
comment on 22:7). The insertion of the episode here is 
a postscript and anticlimax. For Eliezer, see comment 
Ontos 

63 (b) ArHatiaH (841-835) (21:1-23:21). 
Racine’s French classic Athalie has made prominent in 
world culture this sad low point in Judah’s fortunes. She 
is presented as a symbol of the sin of Samaria from 
which she was born, (?grand-)daughter of Jezebel. She 
secured power by a trail of massacres comparable to 
medieval Marozia’s enslavement of the papacy. Atha- 
liah’s crisis was apparently reached in the same year in 
which Jezebel was dominating Israel (2 Kgs 9:30, ca. 
841). The rulers in Judah were Jehoram, then Ahaziah, 
while the same names in reverse order appear in the 
Samaria king list, and the dates of Jehoram of Israel are 
identical with (Bright) or begin slightly earlier than 
those of Jehoram of Judah. 4. Jehoram’s massacre of his 
own brothers seems to fit the modus operandi of his wife 
Athaliah, esp. since she is left unharmed. Verse 6 is taken 
from 2 Kgs 8:18, where Chr rejoins the deuteronomistic 
narrative after skipping seven entire chapters about 
Elisha. There is no mention of Jehoram’s massacre in 
Kgs, but its historicity is agreed. Experts are hesitant 
about Noth’s eruditely documented claim that names 
like Michael or Jehiel could not have been used so early. 
By “(princes of) Israel” is doubtless meant Judah. 5. 
When Jehoram was 32, his youngest son and successor 
Ahaziah was already three years older, unless we correct 
Ahaziah’s age 42 of 22:2 to 22 as in 2 Kgs 8:26. 7. The 
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house of David, which Yahweh’s fidelity bound him not 
to destroy, seems to mean his dynasty in Chr, but it is 
his nation in 2 Kgs 8:19. 8. Edom: Because the portion of 
E Jordan opposite Judah was held by Omri, the only part 
left for Judah was S of the Dead Sea. The close ethnic and 
commercial relations between Petra and Hebron would 
eventually result in Judah’s submission to Edom in the 
person of Herod the Great. 10. Libnah is prominent in 
Joshua (10:29; 21:13); it is west of Lachish, at Safi 
mound (Abel; 5 mi. S at Borna for Albright). The 
Edom-~Libnah troubles are taken from 2.Kgs 8:22, but 
a theological reflection is added. 

12. This sudden burst of Elijah into the narrative, 
after sedulous suppression of his very name and of a 
dozen chapters dominated by him, is surprising. As far 
back as 2 Kgs 1:17 we see that Judah’s Jehoram became 
king while Elijah was still functioning. It seems likely 
that Elijah, while roaming about Samaria, Gilead, Phoe- 
nicia, and Sinai (1 Kgs 19:8), knew what was going on 
in Judah and expressed himself about it. Whether these 
views were taken down by a disciple and sent as “Elijah’s 
letter” during or after his lifetime or were first composed 
for insertion in Chr is no real problem of historicity. 16. 
The Ethiopians (Hebr Cushites, as in 14:9) are the ever- 
raiding Midianite-Arab tribes of Sinai who shared a 
boundary with Judah and Philistia. 17. Jehoahaz: 
“Yahweh-grasps,” the youngest son of Jehoram as in 
25:23, is the one we have been calling Ahaziah, “grasps- 
Yahweh,” as in 22:1 and 2 Kgs 8:24. 19. bonfires for his 
fathers: Attested only for Asa (16:14). 20. they buried him 
within the city: So 2 Kgs 15:7; despite archaeological and 
exegetical assumptions of devout Jews’ refusal to live in 
a city containing tombs, like Tiberias (EDB 2452; IDB 
1. 475: despite warnings of J. Simons [SJOT 274, 309]; 
S. Yeivin, JNES 6 [1948] 30-45; S. Krauss, PEQ 79 
[1947] 102-111). 
64 22:2. Athaliah’s name now occurs for the first 
time. Her influence doubtless became even more domi- 
nant over her son Ahaziah, esp. if we suppose he was 
only 22 when he inherited the crown (see comment on 
21:5). 5. For Ahaziah to share in Samaria’s anti-Syria 
campaign (2 Kgs 8:28f.) meant merely supporting the 
policy of his grandfather; but the dramatic possibilities 
are here exploited. The often colorless pious editorializ- 
ing blossoms with v 7 into a profound grasp of the signi- 
ficant politico-social movements of the time: in God’s 
salvation plan, the quick eclipse of Ahaziah was inter- 
woven with Samaria’s momentous overthrow of the 
Omri dynasty. 8. The name of Athaliah’s mother (or 
close kinswoman) Jezebel is not mentioned in this 
account of the two kings’ demise at Jezreel, but she 
dominates the scene in 2 Kgs 9:30. 10. The Savagery 
there shown to Jezebel, even more than the relatively 
routine execution of Ahaziah, accounts for the patholog- 
ical cunning of Athaliah’s reaction. 11. This dramatic 
episode is taken from 2 Kgs 11:2. 12. For a six-year 
reign of terror, Athaliah held all power in Judah. 
65 23:1. Centurions: Hebr Saré mé*ét as in 2 Kgs 
11:4, but here provided with good Jewish names in place 
of the ethnic Carians (doubtless the Cretans of 2 Sam 
8:18). Jehoiada is left strangely without an introduction. 
He would appear to be the chief of police, but turns out 
to be a high priest in v 8 (=2 Kgs 11:9). 2. To avoid the 
impression that a king of Judah is brought to power by 
foreigners invading the sanctuary, Levite cooperation is 
here invoked. Also, rather unrealistically, “all the houses 
of Israel” send delegates to the plot. 4. Here we have no 
mention of the rasim, “runners,” of 2 Kgs 11:4 (“guards,” 
NAB RSV NJB; see D. Frayne, “Sulgi, the Runner,” 
JAOS 103 [1983] 739; J. Klein, “Sulgi and ISmedagan; 
Runners in the Service of the Gods,” Beer-Sheva 2 [1985} 
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7*-38*). 7. These orders are intended to protect the 
sanctuary (Rudolph) but also and chiefly the royal 
figurehead. 13. the people of the land: They rejoice, as in 
2 Kgs 11:14; on this disputed technical term, see on Ezra 
4:4. the singers with their musical instruments: These are 
inserted, even at the cost of dramatic tension. 
66 (c) JoasH (835-797), AMAzIAH (797-792) 
(24:1-25:28). 24:2. The boy king does a fine job as 
long as (“because” 2 Kgs 12:2) he lets the priest make the 
decisions. 3. After 10 years, even a wife is chosen for the 
king by Jehoiada. 5. The adolescent king’s initiative in 
putting religious worship on a sound financial basis is 
somewhat coy, esp. when it involves reproaching the 
priests for not collecting the money fast enough. from all 
Israel: In 2 Kgs 12:5, the priests are expected rather to get 
the repairs paid for by their own contacts, but the “con- 
tact” (makkar, “acquaintance”) seems rather to be the 
reason why the money is not going into Temple repairs 
in 2 Kgs 12:4, which contains several obscure techni- 
calities about the source of funds. 6. Our text does not 
report the fact that Joash allowed some 10 years to elapse 
before taking drastic action. 8. The king gets credit for 
the collection box; in 2 Kgs 12:9 Jehoiada also gets the 
idea. 14. A correction of 2 Kgs 12:13, curiously sup- 
pressing 12:15 (the priests kept no audit of the funds 
they passed to their paymasters, with whom they had an 
understanding; meanwhile the Temple repairs did not 
eat into the priests’ stipends). Verses 5-14 are taken by 
B. Halpern (“Sacred History and Ideology: Chronicles, 
Thematic Structure —Indications of an Earlier Source,” 
in Creation of Sacred Literature [ed. R. Freedman; 
Berkeley, 1981] 40) as a parade example of the fact that 
for Chr “more is better.” The root rbh occurs 100 times 
(in Kgs, 30), and /a-réb 35 (in Kgs 5); Kgs never, Chr 
often, speaks of rewarding a pious monarch with wealth. 
18. After a life of virtue and helping the priesthood, 
why should Joash be punished by a Syrian invasion? 
And how could he buy off the invaders with consecrated 
funds? (2 Kgs 12:17f.). Chr answers with the theological 
reflection that after Jehoiada’s death, Joash would have 
fallen from a good life into the sinful idolatry so typical 
of Judah’s kings. 20. This Zechariah-ben-Jehoiada is 
doubtless the one of Luke 11:51, called son of Barachiah 
in Matt 23:35 by assimilation to Isa 8:2. 23. Even though 
Joash has now been classed among the evildoers, a king 
of Judah is not shown voluntarily opening the Temple 
treasury to pagan invaders; all responsibility falls to the 
Syrians. Their king Hazael is not named. 24. Joash, 
instead of going free for his simony, is made out to have 
died of it. 25. The conspiracy laconically condemned in 
2 Kgs 12:20 appears here as an act of righteous moral 
retribution, and its punishing is blamed in 25:2-3. 26. 
For M. Graham (ZAW 97 [1985] 256-58), comparison 
of this verse with Ezra 9-10 shows that Chr was written 
after Ezra. 
67 25:1. Amaziah is a variant of ’Amos, “Yahweh 
has made strong.” 4. The singular prominence accorded 
this maxim (as in 2 Kgs 14:6) doubtless results from the 
fact that with Jer (31:30 = Ezek 18:20) and Deut (24:16), 
the new norm of individual responsibility had gained 
wide popular support as a reaction against primitive 
Mosaic morality (Exod 20:5; 34:7), though J. Scharbert 
(Bib 38 [1957] 149) holds that it was always implicit in 
the Mosaic legislation. 5. Expanded to 12 verses is a brief 
etiological notice of 2 Kgs 14:7 without its point of 
departure (Joktheel = Sela). Since Sela may possibly be 
Petra, it is a pity that Hebr lexicography sheds no light 
on why Amaziah selected this new name. This campaign 
is presented in both Kgs and Chr as an unbridled aggres- 
sion, neither defensive nor punitive. 7. M. Johnson 
(Purpose [> 10 above] 49) notes the Israel whom Yahweh 
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does not support is here Ephraim, exceptionally exclud- 
ing Judah from “Israel.” 9. Amaziah doubtless decided 
that it is better to lose your investment than be strangled 
by it, a policy wise enough to be called divinely inspired; 
but the divine promise is hardly borne out by v 13. 14. 
It was common in the ancient Near East, after successful 
wars of conquest, to foster the subjected people’s 
religion, even by adding the statues of their gods to the 
conquerors’ pantheon. Some gesture of this kind may 
well have been made by victorious Amaziah. 17. This 
action is a manufactured link for the chain of theological 
argumentation needed to furnish the conclusion that 
Yahweh’s Judah will be humiliated by godless Israel (= 2 
Kgs 14:8-14). 24. On the specially favored Obed-edom, 
see comment on 1 Chr 13:14; cf. 25:8. 25. Strangely, 
Amaziah is granted 15 years of apparently prosperous 
reign after surviving his foe. 27. Chr adds to Kgs only 
a hint that all this time a plot was simmering against 
Amaziah, who seems at any rate to have retained official 
good will, since after his fatal flight to Lachish he is 
restored to burial in Jerusalem. 
(C) Rise of Book Prophecy (26:1-32:33). 

68 (a) UzziAH’S ARCHITECTURE AND LEPROSY 
(26:1-23). Four details betoken special interest in this 
king. (a) He has a priestly mentor, Zechariah, like 
Jehoiada in 24:2. Relevance to Isa 8:2 being quite remote, 
this figure corresponds disconcertingly to Jehoiada’s son 
of 24:20, perhaps by a dramatic license. (b) Chr alone 
furnishes information about Uzziah’s military pursuits, 
both aggressive and defensive (on Welten’s conclusions 
from the “lance” and [Gk-era] “catapult” of v 14, see 
comment on 2 Chr 14:6). One tower and cistern in the 
desert (v 10) have been recognized in the (pre-)Qumran 
building nucleus dated to the 8th cent. by its pottery, 
and called “Salt City” as in Josh 15:62 (M. Noth, ZDPV 
71 [1955] 111-23). On the inroads into Philistine ter- 
ritory, see D. Freedman (BA 26 [1963] 134-39; for 
further progress of the Ashdod excavation, see M. 
Dothan, ‘Atigot [1971] Eng. 9f.; IDBSup 71f.). Jabneh, 
matrix of post-Jerusalem Judaism, is mentioned only 
here in the Bible, unless it is Jabneel of Josh 15:11. 
Another exploit of Uzziah supposedly verified by ex- 
cavation is his reconquest of the Red Sea port of Elath 
(v 2; N. Glueck, BASOR 72 [1938] 8; for reevaluations 
see comment on 8:17), but it is peculiar how this event 
is recorded in 2 Kgs 14:22 as part not of Uzziah’s reign 
but of his father’s. This anomaly is somewhat rectified in 
2 Chr 26:2, “after the death of the king” (of Edom; not 
Amaziah: B. Alfrink, OTS 2 [1943] 112). On the 
“Carmel vineyards” of v 10, see A. Rainey, Harry M. 
Orlinsky Volume (Erlsr 16; Jerusalem, 1982) 177-81; Eng 
258%. (c) Chr predictably expands the notice of 2 Kgs 
15:5 regarding Uzziah’s leprosy, making it a punishment 
dramatically inflicted at the very moment of his intru- 
sion into the cult; it is even more dramatic, with earth- 
quake and lightning, in Josephus (Ant 9.10.4 §225; J. 
Morgenstern, HUCA 12 [1938] 3). (d) Only Chr gives 
to this king the name Uzziah by which he is known to 
the prophets and modern scholars (2 Kgs 15:13,30 only 
in flashback). Strangely, this name is replaced by Azariah 
in 2 Kgs to describe both his accession and his entire 
reign (14:21f.; 15:1-8; also 1 Chr 3:12). 

17. Azariah is also the otherwise unattested name of 
the high priest whose lése majesté caused the king’s 
leprosy (v 19). This priest thus seems to stand in the 
same relation of theocratic authority over Uzziah 
ascribed confusingly to Zechariah in v 5. Hence we have 
ventured to suggest that Azariah as a variant name for 
King Uzziah himself means really the priest-regent who 
issued official documents during a period between 
Uzziah’s incapacitation by leprosy and the effective 
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transfer of full powers to the boy Jotham (R. North, 
“The Qumran Reservoirs,” BCCT 112 n. 27). Others 
conclude rather that Azariah (differing only by one letter 
in spelling, and hardly at all in meaning, from Uzziah in 
Hebrew) was the private name resumed after the abdica- 
tion (DB 4. 742; see 2 Kgs 14:21). 23. Uzziah was 
buried in the royal cemetery “although” (not “because,” 
as RSV) he died of leprosy. His remains are generally ad- 
mitted to be those of a gravestone from 800 years later 
with the Aram inscription, “Hither were brought the 
bones of Uzziah, king of Judah; do not open.” Neither 
Chr nor Kgs calls attention to the fact that during 
Uzziah’s reign burst out that ferment of charismatic out- 
spokenness which we call book prophecy —Isaiah’s 
inaugural vision (6:1) around the time of the emergence 
of Amos (1:1). 

69 (b) Isaran’s Roya, ANTAGONISTS (27:1-28:27). 
The reign of Jotham is in 2 Kgs 15:33f. a bare transition, 
mildly approved and here expanded into the short chap. 
27. Why should it be made into a glowing encomium by 
the rewording of adverse elements as in v 2? Perhaps it 
was a tendency to see everyhing in black and white: 
whoever is on the right side of the thin line of minimal 
submission to God is a hero, the rest are criminals. 3. 
Jotham’s Jerusalem wall may have been a trial run for the 
expansion of the city from SE to SW (J. Simons, SJOT 
330), but the date of that event is one of the most fiercely 
contested in the whole of OT archaeology (-> 75 below). 
The indication of 2 Kgs 15:37 that the Rezin-Pekah 
threat prominent in Isa 7:1-17 was taking shape already 
in Jotham’s time is here either suppressed or perhaps 
transformed into the successful war on Ammon, v 5. 
70 28:1. Against the virtuous foil of Jotham, the 
evil of Ahaz is greatly intensified by Chronicles’ 
rewriting in chap. 28. Intriguingly there is no mention 
either here or in the parallel 2 Kgs 16:7 of the lengthy 
history supplied in Isa 7:1-6. Here the description of the 
effects of the Assyrian alliance on the Temple altar is 
unaccountably euphemistic if, as seems probable, what 
is meant is either a diplomatic cultus of Assyria’s god in- 
stalled as partner to Yahweh, or at least a use of Temple 
funds for political entanglements. Verses 8-13 describe 
a remarkable boycott of the Samaria population in favor 
of Judah. The account betrays in many traits the over- 
simplified piety of the compiler; yet in essence it is so 
alien to his monolithic condemnation both of Samaria 
and of Ahaz that it cannot be a fabrication. Apart from 
these two episodes, we cannot readily summarize the 
alterations from Kgs under a few heads but must notice 
some special slanting in almost every verse. 

3. burned his sons: Pl. instead of the sg. (2 Kgs 16:3) has 
no special force; vv 7 and 27 acknowledge the survival 
of other sons. In any case, there is no real proof that the 
odious rite reprobated here and in 2 Kgs 23:10 means 
“burning to death” instead of an ordeal or branding. 5. 
Here, apparently from some objective record, is depicted 
the Aramean invasion of Judah as a thing independent of 
collusion with Samaria, and less gruesome. 9. The anti- 
militarist flare-up in Samaria under the prophet Oded is 
remarkable for two reasons: it is a revolt against the 
authority of the military commanders and not of any 
king or civil ruler; and it contains no indication that the 
military maneuver being boycotted was itself under 
Samaritan leadership. Some would conclude that inserted 
here is the record of an event in which the Samaritan 
populace opposed a group which had invaded Judah, 
from Moab or Ammon (“kinsfolk,” v 11) rather than 
from N Israel. 15. Not only does the army release its 
spoils, both human and material, but the “good Samari- 
tans” give clothes to the ragged and food and drink to 
all. P. Ackroyd, (SEA 33 [1968] 35) holds that this 
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episode, though improbable in itself, gives a whole new 
theological twist to what we learn from 2 Kgs 16, and 
may have influenced Luke 10:34; numerous lines of 
(indirect) influence upon Jesus himself are traced by F. S. 
Spencer (WT 46 [1984] 317-49). Jericho: The frontier 
where the captives are handed over to their Judean 
kinsfolk. 

71 16. The appeal of Ahaz to Assyria for help is 
undoubtedly the result of the Syro-Ephraimite attack 
from the north in v 5 (as in 2 Kgs 16:7), although the 
connection is broken by insertion of a vivid side issue, 
as well as by stress on invasions from the southeast and 
west, Edom and Philistia, in vv 17-18. 20. Tiglath- 
pilneser: As in 1 Chr 5:6, this is an unexplained variant 
of Tiglath-pileser (or Pul!) of 2 Kgs 15:19,29. There is 
no mention here of the emphatic intervention of Isaiah 
(7:14), although he is mentioned in 32:20. In 29:1 seem 
to be accepted the synchronisms of 2 Kgs 16:2, making 
Ahaz only 11 years old (and not yet king) at the birth of 
Hezekiah, a factor to be explained by the numerous 
experts who would consider Hezekiah to be Emmanuel. 
J. McHugh (VT 14 [1964] 452) puts Hezekiah’s birth 10 
years later, during Ahaz’s lifetime. We cannot determine 
from the Isa narrative whether Ahaz persisted in his plan 
of inviting Pul, or whether the arrival of the Assyrian 
army did more harm than good to Judah. This does not 
seem to be the case in 2 Kgs 15:29; 16:9. The contrary 
indications of 2 Chr 28:21 ought perhaps to be regarded 
no less than v 23 as a theological inference rather than 
an item recorded in archives. By contrast, v 24 records 
details about the altar that are even more damaging in 
2 Kgs 16:10-17; Chr may have exaggerated and inferred 
Ahaz’s motivation. 27. Burial of Ahaz outside the royal 
cemetery (MT: “inside Jerusalem city”; LXX adds “of 
David”) does not exactly contradict 2 Kgs 16:20, but 
rather clarifies its stock phrase by a warranted theological 
warning: such a wicked king could not have received 
honorable burial. 

72 (c) Hezexian’s ECuMENICcAL Move (29:1- 
32:33). Hezekiah appears chiefly as a weakling and 
antagonist in Isa 37:6; 38:1 and in 2 Kgs 20:19. But in 
Chr Hezekiah appears as one of the most noble reform- 
ing leaders. The ecumenical and national defense energies 
attributed to him, although not attested elsewhere, are 
altogether plausible and contribute indispensably toward 
our understanding of the deuteronomistic-Josian 
reforms. 1. twenty-five years old: Only 15 according to 
McHugh (> 71 above). In fact, a boy king is more apt 
to be a reformer, docile to the interests of his priests and 
elders (see 24:1 on Joash and 34:1 on Josiah; but in 20:31 
the admired Jehoshaphat begins his reign at 35). 

3. Hezekiah’s first concern, in the (“postdated”) first 
month of his first complete year, was to restore the 
cultus within Jerusalem. His acts and formulas set him 
in direct repudiation of the policies of Ahaz in 28:24. 
Out of 118 verses in Chr on the reform, 100 are not in 
Kgs (Myers). 4. Nominally, priests are convoked for the 
task as well as Levites. 5. The address is to the Levites, 
perhaps in tacit reproach for the priests’ easy compliance 
with Ahaz in 2 Kgs 16:11. Priests were present where 
needed, to enter the restricted precincts as in v 16; 
however, they were too few, and the Levites more 
zealous (v 34; 30:3). 6. The public confession is a favorite 
genre of the anguished reappraisal during the Babylo- 
nian situation (Neh 9:2). 12. The nomenclature of the 
Levites, with special prominence of the choir directors, 
echoes 1 Chr 6:18,33; 15:5,17; 16:41; 25:1; “it has 
nothing to do with Hezekiah’s time” (Rudolph). 17. It is 
important to keep reminding ourselves that what is really 
meant by a term such as “holy” or “make holy” is far 
from easy to define. Here what is chiefly meant is to 
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“sweep out” or “clean up”: insofar as the “holy” place is 
being cleaned or repaired, the rendition “restore to its 
former and due state of holiness” is appropriate, but 
leaves holiness undefined. 20. The “princes” (NAB as 
MT; RSV: “officials”) bring the sacrificial animals, but 
the priests slaughter them (despite J. Hanel, ZAW 55 
[1937] 46). 21. The seven bulls etc. were originally in- 
tended for each of the beneficiaries named, but quickly 
changed to “all Israel,” according to J. Milgrom (“Heze- 
kiah’s Sacrifices at the Dedication Services of the 
Purified Temple,” Biblical and Related Studies [Fest. S. 
Iwry; ed. A. Kort; Winona Lake, 1985] 159-61). 23. The 
laying on of hands is a ritual prescribed by Lev 4:24; the 
male goat is for the ruler (Lev 4:28 specifies a female goat 
for the civilians; for the priests and religious groups, 
bullocks are required in Lev 4:4,15). The common 
assumption is that the hand gesture here and in the con- 
text of Heb 10 signifies the passing of (unconscious) sin 
from the offerer to the victim. This notion of substi- 
tution would seem to derive from a telescoping of Lev 
16:21, where only one of the two goats is loaded with 
the people’s sins, but it is then sent away alive into the 
desert; the other goat is sacrificed, but without any 
hand-laying ritual or other suggestion of expiatory sub- 
stitution. 24. The verb for atone, kippér, means really “to 
smear” (the blood); it is a gesture of obscuring rather 
than of removing (the guilt). 25. The musical background 
and its Davidic origins are given with a complacency 
reinforcing the hypothesis that the author belonged to 
the choir guild. 34. Very subtly it is implied here that the 
alleged intrusion of (postexilic) Levites into dignities 
above their station was no fault of their own at all, but 
of the priests’ deficiencies noted as far back as Hezekiah’s 
time. 36. suddenly: Rather, “expeditiously”; there was joy 
that such a big job had been completed in only two 
weeks. 

73 30:1. Hezekiah’s ecumenical Passover is not 
hinted in the probably relevant Nehushtan episode of 
2 Kgs 18:4; but it shares traits with the Passovers of 
2 Chr 35 and Ezra 6:19 (H. Haag, Vom alten zum neuen 
Pascha [SBS 44; Stuttgart, 1971]). Some maintain that 
we have here a literary vesture for the prophetic hope of 
the return of the northern tribes to their Davidic loyalty, 
as in Ezek 37:19; others regard it as a way of saying that 
Hezekiah could not have fallen short of Josiah (35:18) in 
the splendor of his Passover. Doubtless the recorded 
facts of the case were relatively pedestrian. Somehow a 
small number of worshipers from various tribes of the 
northern kingdom were persuaded to come for a Pass- 
over in Jerusalem. Chr makes this event into the outcome 
of a grandiose plan. Hezekiah’s wielding of influence in 
Samaria gains in plausibility if his inauguration (or this 
Passover) took place after Assyria’s annexation of 
Samaria in 721, as Rudolph and other experts hold. 
Bright (BHI) dates Hezekiah’s accession to 715. 2. It is 
almost incredible that Passover would be postponed a 
whole month, even for so momentous a display of faith 
and unity; F. Moriarty (“The Chronicler’s Account of 
Hezekiah’s Reform,” CBQ 27 [1965] 406) holds that the 
postponement is a fact but unexplainable. Admittedly 
there is precedent in Num 9:6 for an individual in a state 
of ritual impurity to defer his Passover by one month. 
But it is more plausible to interpret this date (also in v 
13) as “the second Passover month” of Hezekiah’s reign. 
5. Rudolph’s commentary finds disproof of historicity in 
the fact that no prescription of united Passover celebra- 
tion in Jerusalem existed before Josiah. This leaves unduly 
out of account the extent to which Josiah’s reform itself 
may have been the expression of a religious conviction 
of the north, growing to a climax within Hezekiah’s 
time, as many experts maintain. 7. Those who maintain 
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an anti-Samaritan “Chronicler” author also of Ezra (see 
comment on Neh 4:1) find this eloquent appeal to the 
separated brethren to return to Davidic unity a formula- 
tion suited to the Samaritan estrangement of the Ezra 
books. It is less smug than the similar allocution of 
Abyah in 13:5. 
74 14. The dismantled altars included doubtless 
some tokens of Assyrian divinities set beside the cult 
objects of Judah: the price Ahaz had had to pay for Pul’s 
protection (2 Kgs 16:10) according to Middle Eastern 
traditions for signifying alliance between two nations. 
Thus Hezekiah’s gesture of piety was also an effective 
step toward repudiating the political commitments of 
his predecessor. The crowd of pilgrims flooding the city 
may have been easier to rouse to violence against cultic 
irritants that the local population was too cautious to 
uproot. It may well be that the worshipers’ indignation 
was vented also on purely Israelite superstitions and 
Canaanite syncretisms, the Nehushtan and Ashera of 
2 Kgs 18:4, echoed in 2 Chr 31:1 (W. Maier, ’ASerah 
HSM 37; Atlanta, 1986). 18. We have here an extraor- 
dinary trait of the ecumenical Passover; human values 
prevail over ritual technicalities (Lev 15:31), and this 
by decree of the king under pressure of political inter- 
ests. Yet neither the Levites who were there nor the Chr 
author see anything insuperably reprehensible in this. 
23. According to J. Segal (The Hebrew Passover [London, 
1963] 19, 226), chap. 30 was written after chap. 35, so 
as to outdo Josiah’s Passover by adding seven days of 
festival, as a misunderstood application of 1 Kgs 8:66. 
But Segal’s whole thesis, rendering the lamb sacrifice as 
well as the unleavened bread a sedentary Canaanite 
ritual, is rejected by de Vaux and is contrary to most 
expert opinion (> Exodus, 3:22). 25. Aliens: Northerners 
seeking refuge in Judah is a “Diaspora situation,” 
described in terms of the writer’s own later date (Mosis, 
Untersuchungen). To these refugees is due the extension 
of Jerusalem’s southwest wall to the point discovered by 
N. Avigad’s excavation, according to W. Meier (BN 15 
[1981] 40-43); but see comment on Neh 3:13f,. 
31:1-21. Hezekiah’s Passover had economic conse- 
quences which he foresaw or at least recognized as im- 
portant for strengthening Judah’s defenses and thereby 
its autonomy. The resumption of traffic to Jerusalem 
from the northern kingdom meant that free-spending 
tourists would be in the city, perhaps making excursion 
to points of interest farther south. 3. The king contrib- 
utes from his treasury, but expects the populace to be no 
less generous; with these details are concluded the 88 
verses by which Chr expands the single verse of 1 Kgs 
18:4 about the cult. 10. The superabundance of offerings 
left a surplus even after the clergy had been abundantly 
taken care of. As at Delphi, the votive offerings to the 
shrine were both a symbol and a resource for national 
defense. Although our text does not say so, the crisis of 
Sennacherib’s approach doubtless warranted defending 
the people of God out of funds that were surplus to the 
cult after all. 
75 32:1. The fiercest scourge ever to befall Judah 
was Sennacherib’s invasion in 701. Whether our Bible 
records two separate invasions of Sennacherib is contro- 
verted (> 1-2 Kings, 10:65-66). Our text here is more 
compressed, omitting mention of the towns seized out- 
side Jerusalem, and of Hezekiah’s anxiety and capitula- 
tion (2 Kgs 18:14; 19:1,6). In place of any such defeatism, 
the whole episode is presented as a glorious reward for 
Hezekiah’s cultic virtues. And indeed we must acknowl- 
edge that the survival of Judah’s autonomy, even at 
heavy cost, brought immense and deserved prestige to 
Hezekiah in comparison with the ignominious oblitera- 
tion of rival Israel and the disappearance of its royal line. 
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3. they blocked the water-sources: Our acceptance in JBC 

of this verse as “explicitly attested by archeology” was 
later examined more critically and retracted in “Does 
Archeology Prove Chronicles Sources?” (Light unto My 
Path [Fest. J. Myers; Phl, 1974] 375-80). Still utilized in 
Jerusalem today is a rock-cut tunnel from Gihon to 
Siloam, near the south issue of which was found in 1880 
a Hebr inscription (ANET 321, now in Istanbul). But 
our research proves that there is no specific proof that 
this inscription was due to Hezekiah, nor even that 
2 Chr 32:3,30 refers to the tunnel (so S. Victor, “The 
Siloam Tunnel Inscription,” PEQ 114 [1982] 115). 
Archaeologists have traced some six other channels 
anciently deviating the Gihon outflow. For P. Ackroyd 
USOT 2 [1977] 12) the waters as repeated in v 30 are not 
natural but cosmic: Hezekiah is to Sennacherib as the 
people of God is to paganism. The two mammoth 
researches on OT Jerusalem by both H. Vincent and J. 
Simons maintain that this (Gihon-blocking) building 
activity of Hezekiah included extending the south wall 
of the city westward to include the whole of the west 
hill; but other experts put that extension as early as the 
Jebusites (G. Dalman), or as late as Nehemiah (K. 
Galling) or even the time of Christ (K. Kenyon; W. F. 
Albright, J. Germer-Durand) —an archaeologial uncer- 
tainty spanning 1,000 years! Now the 1971 excavations 
of N. Avigad (IEJ 22 [1972] 193-200; Discovering Jeru- 
salem [Nash, 1983]) show a massive city wall of precisely 
this Hezekiah era on the east slope of the west hill, but 
this may imply that only a small portion of the west hill 
nearest to Tyropoeon valley had by then been included 
within Jerusalem’s walls (IDBSup 475). 
76 18. Emphasis of 2 Kgs 18:26 on the consterna- 
tion of Hezekiah’s curia at the fact that Assyria’s envoy 
to Jerusalem speaks the local language to the populace is 
omitted. 19. The speech is summarized as indicating to 
the people of Jerusalem that a test case is imminent to 
prove whether the God of Israel would be as effective in 
battle as the god of Assyria. This situation is fair enough; 
but we do not find here the indication of 2 Kgs 18:33 
recalling Mic 4:5: it is precisely such a test of strength in 
which the God of Israel glories. 

20. Isaiah: Only mention in Chr; he had in fact dis- 
approved the lack of faith shown by Hezekiah’s defense 
measures (Isa 22:11). The piteous comportment of 
Hezekiah is quickly passed over to stress the miraculous 
angel (2 Kgs 19:3,35). Why the author should omit the 
185,000 slain in a single night is not clear. 24. It is also 
perplexing why there is no mention of Isaiah’s sundial 
shadow going backward (2 Kgs 10:11), nor of Isaiah at 
all in connection with Hezekiah’s danger of death. 25. In 
fact, more explicit here than in 2 Kgs 20:1 (20:17) is the 
view that this threatening death was a punishment for 
Hezekiah’s pride and the sufferings it brought upon 
Judah. This alteration is alien in spirit to all the others 
made by Chr in copying the Kgs text; it can be explained 
only as dramatic heightening, in view of the splendid 
repentance of Hezekiah which quickly follows. 27-29. 
These words are largely those which 2 Kgs 20:13 used 
to describe Hezekiah’s friendliness toward the overtures 
of Babylon, bitterly reproved there by Isaiah as uncon- 
ditioned cause of the coming exile. But Chr embodies 
this inventory of Hezekiah’s wealth into its epilogue of 
the monarch’s virtue. 32. All Judah honored him at his 
death. 

(D) Judah’s Disillusionment (33:1-36:23). 
77 (a) Not-So-Wickep ManassgH (33:1-25). 
7. statue: Hebr semel, for C. Dohmen (ZAW 96 [1984] 
263-66), means rather “function of accompanying,” 
applicable to the worshiper—or even to a Yahweh con- 
sort allegedly now attested at ‘Ajrud (J. Emerton, JTS 94 
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[1982] 1-20). 9. The list of Manasseh’s iniquities (as in 
2 Kgs 21:2-9) so reflects Jer 7:31 as to mean “he violated 
every law in the book.” His long reign (687-642, IDB 
and BHI) is unmitigated evil. For Chr this involves a 
contradiction; long life and power are a reward and 
blessing of God, and are not compatible with immoral- 
ity. 11. Some trace this insertion to records overlooked 
by Kgs, but published in Esarhaddon’s Prism (ANET 
291; cf. 294). Our research (in Light unto My Path [> 75 
above] 383-86) shows that Palestine-area kings other 
than Manasseh were in fact summoned to Babylon; 
Manasseh was forced to accompany Ashurbanipal to 
Egypt (and was possibly in the retinue with which he 
returned to Nineveh). Thus, even if the Chr formulation 
combines some factual data, its “captivity” of Manasseh 
remains a theorizing conclusion. 12. Still more theorized 
are the consequent humility and prayer of the captive 
king. This verse is commonly held to have suggested the 
apocryphal Prayer of Manasseh, an official appendix to 
the Vg (~ Apocrypha, 67:37). But it is possible that the 
apocryphon already existed and was taken as historical 
evidence for the present narration, hinted also in some 
manuscripts of Tob 14:10. 15. Some of the architectural 
and liturgical activities of the aging monarch may well 
have been such as the clergy might approve (on the 
Gihon wall, see v 3; L. H. Vincent, Jérusalem de l’Ancien 
Testament [> 43 above] 328; J. Simons, “The Wall of 
Manasseh and the ‘Mi8neh’ of Jerusalem,” OTS 7 [1950] 
191). Neither the events themselves nor their proof of 
short-range retribution is asserted, but simply the prin- 
ciple that good will somehow be rewarded and evil 
punished. 23. Amon’s reign is brief enough to be written 
off as a total loss. 25. His assassination, despite its clear- 
ing the path for Josiah, is not condoned. But the anarchist 
violence by which so-called justice was done seems to 
have terrified the surviving officers of the curia into 
guiding the child ruler’s steps along more God-fearing 
paths. 
78 (b) Jostan (34:1-35:27). 3. If eight year old 
Josiah came to power in 640 he would have been nearing 
manhood in 633. Perhaps his “beginning” then to seek 
God may refer to the fact that with Ashurbanipal’s death 
in that year it was felt safe to evict Assyria’s gods from 
Jerusalem, as had been done by Hezekiah (30:14). How- 
ever, only Canaanite idolatries are mentioned by either 
Chr or 2 Kgs 23:13, which may confirm the Chr claim 
that Assyrian syncretism had already been outlawed by 
Manasseh. 6. Gradually, as Ashurbanipal’s successor 
turned out to be weak and short-lived, the chancery of 
Judah began taking over the administration of N Israel 
while the king was still in his late teens. 8. By the time 
Josiah was 26, Assyria’s weakness was irreparable, and 
he embarked on the celebrated reform that dominates 
2 Chr 34-35 (=2 Kgs 22-23), as well as Deut (12:11). 
10. The finding of this Book of the Law, the pivotal 
event of Josiah’s reform, occurred not during the actual 
repairs on the Temple but in a preliminary audit of the 
finances. In this, Chr agrees with 2 Kgs 22:3, but differs 
in seeing Josiah’s religious reform already well under 
way when this event occurred (cf. A. Goldberg, Chronik 
I-IT 283). Even the king’s moral and ritual life up to that 
time is a kind of reform of the Manasseh-Amon tradi- 
tion; the presentation need not be a theological postulate 
without historical basis. 12. The author gives a detailed 
account of Levite-choir supervisors to replace the 
curious insistence of 2 Kgs 22:7 (= 12:15; see comment 
on 2 Chr 24:5) that the less known about financial trans- 
actions between curia and contractors the better. Rudolph 
cites excavated examples from Assyria and Egypt to 
show against von Rad that there is nothing implausible 
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in having liturgical musicians set the tempo by a beat for 
masons at work. 19. The young king’s horrified dismay 
at hearing what the book contained (as in 2 Kgs 22:11) 
is difficult to reconcile with the assumption that the 
reform is already in progress. Today it is generally 
agreed that the content of Deut was fairly familiar from 
the preaching of Jeremiah, and probably (pace N. 
Lohfink, Bib 44 [1963] 492-94) stems from an origin in 
the northern kingdom around the time of Hezekiah’s 
reform. It was essentially an updating of the Mosaic 
Torah. The king’s violent reaction may indeed have been 
intended as a dramatic gesture to shake the resistance. 
30. The king reads aloud to the solemn assembly the 
“Book of the Covenant,” not Exod 21-23 as is generally 
understood by that title, but (from) Deut, as is implied 
by the style of v 31. 33. Except for what was anticipated 
above beginning with v 5, Chr strangely omits the 
picturesque and varied account of Josiah’s implementa- 
tion of his reform, esp. at Bethel (2 Kgs 23:4-20). 

79 35:3. The presentation of the famed Passover 
celebrated by Josiah in the very year of his finding the 
book, greatly expanded from 2 Kgs 23:21-27, here 
shows chiefly that certain postexilic functions of the 
Levites were not an innovating usurpation. This Pass- 
over forms the point of departure for the apocryphon 
called in LXX Esdras A and in Vg 3 Esdras (> 83 
below). 3. The Levites can hardly be envisioned as 
standing before Josiah with the Ark on their shoulders, 
since David in 1 Chr 16:37; 23:4 had already replaced 
this duty with others more suited to the Ark’s fixed 
abode. Hence we may paraphrase thus: Your clan was 
by David’s activities released from the carrying of the 
Ark and other traditional burdens; but do not exhaust 
your unflagging zeal; you may now lend a hand with the 
other sacristy jobs, which the priests are neglecting. 
From this verse and Neh 8:7 D. Mathias (“‘Levitische 
Predigt’ und Deuteronomismus,” ZAW 96 [1984] 
23-49) draws objections to von Rad’s generally admitted 
“levitical homilies in Chronicles”; the counterview of R. 
Mason (ZAW 96 [1984] 221-35; VT 27 [1977] 413-21) 
is based on his belief in a “Haggai-Zechariah circle,” 
similar but not identical with the milieu in which Chr 
itself arose. 5. Laymen are prominent here, and the 
actual slaughter is not done by priests. This verse does 
not really say that the right of sacrificing belonged more 
primitively to the lay head of the family (which is true), 
but it perhaps hints this as a basis for transferring the 
preexilic prerogative from priests to Levites. 7. From 
here to 36:19 we now have a lost leaf of the Aleppo 
Codex (M. Beit-Arié, Tarbiz 51 [1982] 171-73). 18. 
Samuel emerges in this perspective with an altogether 
singular emphasis. The unexpected admission that not 
even peerless David had ever performed the Passover so 
fully in the primitive spirit is taken by commentators as 
a way of saying “What’s so unusual about giving the 
primary role in sacrifice to others than priests when that 
is the way it was done in earliest times, and in fact even 
then the priests were recognized to be deficient?” 20. 
Josiah’s opposition to the pharaoh was not mere 
meddling, nor was it a firm stand regarding an adminis- 
tration of Galilee which he had recently and cautiously 
taken over. Instead, it was the necessary ground to 
defend himself against eventual fierce reprisals if the 
Egyptians should lose the impending battle. Omitted is 
the statement of 2 Kgs 23:29 that Neco was marching 
“against [rather than ‘to (help)’} the King of Assyria”; it 
"is from Nabopolassar (Gadd Chronicle, ANET 305) that 
we know Egypt was really helping Assyria to resist the 
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insurgence of Babylon. 21. There is insufficient warrant 
for correcting “house (bét) of my war” to “Babylon (babél) 
of my war.” “What have I to do with you?” is interpreted 
by O. Bachli (TZ 33 [1977] 75) as “I never made trouble 
for you though I am stronger, so why make trouble?” 
22. A crux of exegetes is this reproach against Josiah for 
having refused to listen to the word of God from the 
mouth of pagan Neco. A largely Catholic controversy 
has flared over precisely what god Neco thought he was 
quoting—surely not Yahweh. B. Alfrink maintained 
(Bib 15 [1934] 173-84) that the king of Assyria was 
meant, honorifically called “a god” as when the Amarna 
pharaoh is addressed by Palestine kings as “all my gods.” 
True, Egypt is no vassal of Assyria, but neither is “my 
god” as humble as “all my gods”; and in fact Egypt is 
helping Assyria. Nevertheless, B. Couroyer (RB 55 
[1948] 388-96, following H. Biickers) insists that it is 
some Egyptian god, probably the one represented on the 
army standards. But according to 1 Esdr and R. David- 
son (VT 9 [1959] 205) we have here Yahweh’s own 
reproach to Josiah, echoed in Jer 17:5. We would rather 
explain the whole matter as Chronicles’ theological 
postulate: Josiah could not have been cut off so early 
unless some sin had been involved, the only semblance 
of which is that he had done what “God” commanded 
him not to do. 24. Perhaps here is preserved more 
factually than in 2 Kgs 23:29 the detail that Josiah did 
not actually expire until his royal person had been con- 
veyed back to Jerusalem. 

80 (c) THE BABYLONIAN Puppets (36:1-23). 
Only a dozen verses are allotted to sum up the last 58 
verses of Kgs, but then are added 12 verses original to 
Chr. 1. As in Kgs, it is the ‘am ha-’ares, “people of the 
land,” as a sociological or perhaps religious technical 
term (see comment on Ezra 4:4) who promote Jehoahaz. 
The four monarchs of this chapter confuse us by their 
multiple and similar-sounding names. 3. By the battle of 
Carchemish and simultaneous death of Nabopolassar, 
Nebuchadnezzar becomes warlord of Asia and finally 
reduces Judah to the subprovince status that had been 
threatening ever since a similar fate befell Samaria a cen- 
tury earlier. 4. When Jehoahaz seeks asylum in Egypt, 
his brother Eliakim becomes king under the name of 
Jehoiakim. This event is seen as coinciding with the 
beginning of Jeremiah’s prophetic mission by C. 
Whitley (VT 14 [1964] 467-83). 5. Jehoiakim’s son 
Jehoiachin succeeds him and after three years is allied to 
Babylon; honorably installed there, he outlives Nebu- 
chadnezzar. 10. The last king of Judah was a younger 
son of Josiah named Zedekiah or Mattaniah, here called 
Jehoiachin’s “brother,” a common Semitic term for 
“relative.” 12. Here is envisioned not any particular 
moment in Jeremiah’s career, but the whole prophetic 
movement which he typified and which expressed 
divine judgment on a collapsing Judah, according to P. 
Ackroyd (SEA 33 [1968] 52); he notes that the story is 
told differently in Jer 52 and 37-44; also (remarkably 
without any mention of the prophet so clearly involved 
in the events) in 2 Kgs 24:18-25:2. 20. Reflection on the 
evil of not listening to God’s prophets culminates in a 
claim that the exile would last 70 years in fulfillment of 
Jer 25:12; moreover, it would be a homeopathic punish- 
ment for neglecting the sabbath-year law of Lev 25:4; 
Exod 23:10. 22-23. These verses really belong to Ezra 
(1:1-3), but were repeated here when this portion of Chr 
was inserted into the canon after Ezra. Thus the narra- 
tive is rounded off into an optimistic ending for the 
whole Hebrew Bible. 
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INTRODUCTION 


82 (I) The Twofold Chronology Problem. 
The first statement made about Ezra in the book which 
bears his name is that he and some other latecomers 
finally leave Babylon in the seventh regnal year of King 
Artaxerxes (Ezra 7:7). Since no other historical reference 
intervenes since Darius of 6:14, it is natural to suppose 
that Artaxerxes I was meant (7th year, 458 Bc), but the 
biblical text does not affirm this. Nehemiah’s position in 
the canon seems to date him after Ezra, or (only in Neh 
8:9; 10:1) contemporary. In JBC (as Eissfeldt EOTI, 553) 
was outlined the history of A. van Hoonacker’s pioneer- 
ing claim that the “7th year” in Ezra 7:7 was of Arta- 
xerxes not I but II in 398. Even more influential 
throughout the mid-20th cent. has been Albright’s adap- 
tation of this view by correcting “7th year” of Ezra 7:7,8 
to “37th year” of Artaxerxes (I: 428; others less helpfully 
“27th,” 438). This correction was accepted in Rudolph’s 
normative commentary; and in relation to “Nehemiah’s 
second ministry” after 430 by V. Pavlovsky, “Chrono- 
logie der Tatigkeit Esdras,” Bib 38 (1957) 275-305, 
428-56. 

Since JBC, all three dates continue to be authorita- 
tively defended, with chief emphasis on the two prob- 
lems of whether the mixed-marriage reform of Ezra 
(9:14) could have preceded that of Nehemiah (13:23); 
and what relation existed between Eliashib of Ezra 10:6 
and Neh 13:4. J. Emerton’s pondered survey in JTS 17 
(1966) 1-18, favors 398. But S. Talmon in IDBSup 320 
hails a “widespread return” (supported by archaeological 
finds) to Ezra-before-Nehemiah “as the Bible says.” 
Within the Albright school, Bright (BHI 402) rejects 
Cross’s return to the prior-Ezra sequence, which is 
defended also in C. Tuland’s survey (AUSS 12 [1974] 
47-62, but only against van Hoonacker, rather than in 
view of the Albright via media. E. Cortese (BeO 25 
[1983] 11-19) prefers 398. U. Kellermann (ZAW 80 
[1968] 54-87) puts only Ezra 7:12-26 (with 8:26f.) 
before Neh and dismisses the rest of Ezra 8-10 and Neh 
8-12 as a “Chronicler’s Midrash.” For A. H. J. Gunne- 
weg (Congress Volume: Vienna 1980 [VTSup 32; Leiden, 
1980] 160) the (Chr) author probably had sound histori- 
cal reasons for putting Ezra before Neh but his ordering 
of the material was based on theological, not chrono- 
logical, factors. Extra chorum, Coggins (Chronicles 7) finds 
[Torrey’s] Nehemiah date 384 the only alternative 
worth considering. 


Thus, our own position here will have to be even 
more reserved than in JBC. We will still insist that the 
change of 7th to 37th cannot be simply dismissed as 
“conjectural tampering with the text,” any more than all 
the efforts to save 7th by expunging “Nehemiah” (8:9; 
10:1). Otherwise (with O. Kaiser, Einlettung [1984] and 
E. Jenni, TRu 45 [1980] 97-108) we will strive to set 
forth the text in a way that leaves the option amid these 
three chronological pivots wholly open, so that the 
reader can and must supply at each stage his own deci- 
sion as to whether Nehemiah worked before, after, or 
along with Ezra. 

Apart from this chronology of the events described, we 
have a second problem regarding the date of composi- 
tion. This has perforce already been treated above under 
the question of whether “the Chronicler” wrote (or 
rather added to his compilation) also the materials on 
Ezra and Nehemiah. As explained (— 3), although we 
still (and probably with the majority of exegetes) accept 
this view, nevertheless in deference to a crescendo of 
recent authorities who deny it, we have resolutely used 
only the name “Chronicles” to refer to that part of the 
text. Similarly now in explaining Ezra and Nehemiah, 
“the Chronicler” will be used only in citation of, or 
reference to, this hypothesis, leaving open to the reader 
whether or not to attribute Ezra-Neh to the same author. 

The date of composition of Ezra-Neh, identical or 
not with that of Chr, has been especially affected by 
three controversies regarding “the Samaritans.” First, 
there is lively dispute as to whether in fact we find in 
these books any real “anti-Samaritan bias.” And if so, 
there is a second debate amid much more spread-out 
alternatives as to the terminus post quem which this factor 
would imply for the composition of our books, ranging 
from Sargon II’s importation of pagans ca. 721 (2 Kgs 
17:24) all the way to the Maccabean era as the outset date 
of any real “Samaritan schism.” We defer discussion of 
these two problems to Neh 4:1, where they are most 
acute. The third controversy regards the existence and 
date of a “third Sanballat,” in relation to the Daliyeh 
papyri, on which also see Neh 4:1. 

83 (II) Sequence of Chapters and Esdras A. 
The other major phase of introduction is the vexed issue 
of what historical sequence existed among the various 
events described in the chapters which are now Ezra 
7-10 and Neh 7-13 of our canonical Bible. It is 
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unmistakable that the sudden prominence of Ezra in Neh 
8:1 bears no relation to Nehemiah’s activity which pre- 
cedes, but some relation to the other ministries of Ezra 
(chaps. 7-10). Really the name Ezra applied equally to 
both books, not only as in LXX-V¢g but originally in the 
Hebr texts; separation of Nehemiah into a book bearing 
that name was a later “commentator” stage. Moreover, 
in the LXX there are four Esdras-books, of which the 
second and third correspond to Hebr Ezra and Neh 
respectively, while the fourth (published as 2 Esdras 
among the apocrypha in the RSV) is an altogether 
apocryphal apocalypse originating in the Christian era. 

Much more relevant to our understanding of the 
canonical Ezra-books is the book called “Third Esdras” 
in the Vg and “Esdras A” (i.e., #1) in the LXX, but 
“1 Esdras” in the RSV and in this NJBC (see now Z. 
Talshir, “The Milieu of 1 Esdras in the light of its vocab- 
ulary,” De Septuaginta [Fest. J. W. Wevers; Toronto, 
1984] 129-47). Esdras A contains equivalently the 
whole of canonical Hebr Ezra (= Esdras B) plus only 
chaps. 7-8 (about Ezra) in Neh. But this core is preceded 
by a summary of 2 Chr 35-36, and interrupted by a 
vivid adventure of Zerubbabel at the Persian court 
(chaps. 3-4 of Esdras A, at a point corresponding to 
Hebr Ezra 4:24). In that “famous story [which] provides 
sufficient reason for the preservation of the book 
throughout the centuries” (W. Harrelson in OAB), the 
pages of King Darius propose to him four answers to 
“What is the strongest force in life?” Wine is one answer, 
“the king” a second; the third is Zerubbabel’s “women; 
but Truth is strong(er still) and prevails” (not “will 
prevail” as Vg). Zerubbabel is invited to choose his own 
reward for his winning answer and eloquent discourse 
defending it; his choice is that the king fulfill some vow 
of his to rebuild Jerusalem and its Temple, and he him- 
self receives a written commission to execute this project 
(Esdras A 4:48 similar to Hebr Ezra 6:7f.). 

In Esdras A 8:6 (“Artaxerxes’ 7th year” as in Ezra 7:7), 
Ezra returns to Jerusalem and makes his tearful confes- 
sion (Ezra 7-10). But after the final verse of Ezra (10:44), 
Esdras A 9:37 gives the one verse of Neh 7:73, followed 
by 8:1-12. In the whole of Esdras A, Nehemiah himself 
and his work are not mentioned, though “Attharates” of 
9:49 may represent tirsata’, Nehemiah’s title in Neh 8:9. 
Josephus (Ant. 11.5.5 §155), who closely follows Esdras 
A up to this point (including complacently the Zerub- 
babel riddle), nowhere mentions either Attharates or 
tirsata’ for Nehemiah, though beginning with 11 §159 
he narrates in full the building project of Nehemiah (1:1 
through 7:4). Josephus also (Ant. 11.5.8 §183, 11.5.3 
§158) furnishes obituary notices of both Nehemiah and 
Ezra, on which Esdras A as well as canonical Ezra-Neh 
leaves us totally uninformed. Since the Gk Fathers as 
well as Josephus seem to cite Esdras A rather than Ezra, 
there have been several recent studies (as well as Torrey 
and Schneider in JBC 24:83) claiming that we learn from 
Esdras A the proper order of the events. Notably though, 
in Sirach 49:13 Nehemiah is exalted and Ezra wholly 
ignored. 

The 1973 Bonn dissertation of W. T. In der Smitten 
(Esra: Quellen, Uberlieferung, Geschichte [Assen, 1973]) 
concludes that the “memoir of Nehemiah” had a separate 
and independent existence and was included-by “the 
Chronicler” virtually unchanged, though as an inten- 
tional anticlimax to Ezra; but all the information about 
Ezra is “the Chronicler’s” own embroidering of the 
authentic firman of Artaxerxes, with the aim of favoring 
Ezra’s work above Nehemiah’s. In this the Chronicler 
had been anticipated by Esdras A, even more favorable 
to Ezra (omitting Nehemiah entirely; Josephus is held to 
be unfavorable to both leaders, but otherwise follows 
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Esdras A). The process of inventing glories for Ezra, 
begun by “the Chronicler,” was continued by the rabbis, 
though not to the extent claimed in the Koran (9.30) 
“they make ‘Uzair son of God” (p. 88). 

The research of In der Smitten appears largely as a 
refutation of K.-F. Pohlmann’s Marburg dissertation 
(Studien zum Dritten Esra [FRLANT 104; Gottingen, 
1970]; cf. his edition of 3 Esdras [JSHRZ 1.5; Giitersloh, 
1980] and R. Hanhart’s [Géttingen, 1974]). Pohlmann 
holds that Esdras A gives the primitive form of the Ezra 
narrative, without the “Nehemiah Memoir,” but also 
without the riddle (added to an original Esdras A 
sometime before Josephus). Long after “the Chronicler’s” 
editing, and even after Josephus, the Nehemiah Memoir 
was added (chaps. 1-6 + 8,13-18; Pohlmann’s summary 
on p. 149 gives no help for determining the origin or 
sequence of Neh 9-13). Pohlmann is supported by R. 
Mosis (Untersuchungen 215), but not in claiming that the 
three pillars of Esdras A are Hezekiah =Solomon, 
Josiah = Samuel, and Ezra=Joshua. H. Williamson’s 
Israel in the Books of Chronicles (p. 34) agrees with Pohl- 
mann that the riddle was interpolated into 1 Esdras, not 
put there by its author, as In der Smitten claims; but 
against Pohlmann (and Mowinckel) he holds that Esdras 
A must have known Neh 7:72, and thus must not have 
been a compilation, nor intended as a simple translation 
of any Hebr Ezra. G. Widengren’s clear and incisive 
presentation of the problem in JJH (p. 490) insists chiefly 
that the “Ezra-memoirs” (7:12-9:15; 1st pers. only after 
8:15) are independent of the original “Ezra-narrative” 
(Ezra 10: 3d pers.; also Neh 8). 

Before concluding, we must note that U. Kellermann 
(Nehemiah: Quellen, Uberlieferung und Geschichte [BZAW 
102; Berlin, 1967] 95, without particular focus on 
Esdras A) holds that Ezra 7-10 was written by “the 
Chronicler” in deliberate imitation of the “Nehemiah 
Memoir,” in order to reduce Nehemiah to the status of 
a paltry reflection of Ezra: “everything he can do, Ezra 
can do better.” And this same Chronicler took over Neh 
as 1s (except 6:10-13; 8:1-11:36; 12:27-13:3) because he 
found congenial its anti-Samaritanism and its opposition 
to certain eschatological currents within the Jerusalem 
community. But a “post-Chronicler Redactor” raises 
Nehemiah to a prominence alongside David and Ezra, 
inserting him not only with Ezra in Neh 8:9; 10:2 but also 
in 7:7f., and inventing 13:6f. about Nehemiah’s absence in 
the Persian court during the evildoings in Jerusalem. 

Our conclusion will have to be that Ezra 7-10 and 
Neh 7-13 can be reassembled in various ways; no single 
proposed sequence is decisive. Without allowing it to 
influence our commentary, we have doubtless reckoned 
with some such order as: Ezra 1-6; Neh 1-6 + 12 (cf. v 
27, dedication of the wall) +11 (bringing of a popula- 
tion to Jerusalem); Ezra 7-10; Neh 7:73-10:39 (Ezra’s 
lawgiving with Nehemiah participation). We thus tenta- 
tively suppose that the prominence of Nehemiah alongside 
Ezra is historically plausible. 

84 (III) Outline. The books of Ezra and 
Nehemiah can be outlined as follows: 


(I) The Second Temple (Ezra 1:1-6:22) 
(A) Cyrus and the Return (1:1-11) 
(B) Zerubbabel and the List (2:1-70) 
C) Laying the Cornerstone (3:1-13) 
(D) Interruption: The Samaritans (4:1-24) 
(E) Prophetic Nudge to Completion (5:1-6:22) 
(If) Ezra’s Return and Torah (Ezra 7:1-10:44) 
A) Ezra’s Priestly Scribal Activity (7:1-28) 
B) Rounding Up the Convoy (8:1-31) 
C) The Situation in Jerusalem (8:32-10:44) 
(III) Rearmament of Jerusalem (Neh 1:1-7:5) 
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(A) Susa Report and Sequel (1:12:11) 

(a) The Jerusalem Disaster (1:1-10) 

(b) Nehemiah’s Plea Granted (2:1~11) 
(B) Program of Reconstruction (2:12-3:32) 

(a) Wall Inspection by Night (2:12-20) 

(b) The Local Chapter Masons (3:1-32) 
(C) Triumphalism (4:1-7:72) 

(a) Embattled Persistence (4:1-23) 

(b) Social Justice Reform (5:1-19) 
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(c) Dramatic Completion of the Mission (6:1-7:72) 

(IV) Ezra’s Torah Promulgated (Neh 7:73-9:38) 
(V) Nehemiah’s Reform (Neh 10:1-13:30) 

(A) The Pledge (10:1-39) 

(B) Repopulating Jerusalem (11:1-12:26) 

(C) Solemn Dedication of the Wall (12:27-13:14) 

(D) Nehemiah as Defender of the Faith (13:15-30) 

(E) A Spirituality of the Exilic Histories 
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85 (I) The Second Temple (Ezra 1:1-6:22). 
Today’s Jewish people rather tenderly favor the expres- 
sion “Second Temple.” It is a chronological term for an 
important period of their ethnic existence. That era after 
the return from exile and until the Diaspora is in a cer- 
tain sense continuing today. But the century which 
culminated in the destruction of the Temple (ap 70) 
fostered the three most controversial phenomena of all 
Jewish history: the baptizing sectaries of Qumran and 
elsewhere; Hillel and Shammai; Jesus and Paul. Actually 
it was precisely Herod’s Temple which during that cen- 
tury became a wonder of the world to replace the modest 
efforts of the returned exiles. Yet Jewish tradition never 
speaks of Herod’s as a “Third Temple.” 

(A) Cyrus and the Return (1:1-11). 1. 
Repetition of 2 Chr 36:22-23 here is usually invoked as 
a proof that the same author wrote both works. The 
contrary could also be inferred. Probably 2 Chr 36:23 
continued directly into what is now Ezra 1:4. When the 
Ezra scroll was detached and put into the Jewish canon 
before there was felt to be any need for Chr, these two 
verses were borrowed to stand at the head. The first year 
of Cyrus’s rule in Babylon began actually in October 
539, but officially on the (March) New Year’s Day of 
538. This leaves us a “round” 70 years of exile as the 
meaning of Jer 25:11, without supposing that Judah’s fall 
is to be dated from the outset of Jehoiakim’s reign in 609 
as in 2 Kgs 24:1. See H. Williamson, “The Composition 
of Ezra I-VI,” JTS 33 (1983) 1-30; J. S. Wright, The 
Building of the Second Temple (London, 1958); and T. 
Busink, Der Tempel von Jerusalem, vol. 2 (Leiden, 1980) 
776-903. 

2. thus says Cyrus: A few explanatory interpolations 
do not suffice to deny that the decree is, on the whole, 
cited faithfully; cf. R. de Vaux in BANE 63-96. 3. A 
basic Persian viewpoint is preserved even in “Yahweh, 
the God of Israel, is the God who is in Jerusalem.” The 
fact that this unknown and foreign deity is acknowledged 
by Cyrus as his superior means merely that the king 
hereby gives to a cultus of his subjects the stamp of his 
official approval. It need not imply that Cyrus had taken 
the step of identifying Judah’s Yahweh with Ahura- 
Mazda, whom his decree undoubtedly regards as “the 
god of heaven.” See D. K. Andrews, The Seed of Wisdom 
(Fest. T. Meek; Toronto, 1964) 45-57. Even as cited, the 
words do not indicate that Cyrus had been converted to 
the Yahwist religion by reading his own name in Isa 
45:1 (41:25) as in Josephus, Ant. 11.1.1 §4f. (“through 
the prophets” included in the decree, though prophets 
are not mentioned in Ezra or Esdras A). Any conqueror 
must count on securing the benevolence of the subject 
population by tolerating and even positively promoting 
their tenacious usages that do not interfere with his 
power. Indigenous religion especially, for a nonprosely- 
tizing power, is a vehicle of peace, order, and civil 
obedience. Cyrus boasts of having restored gods to their 


sees (ANET 316). But P. Ackroyd (Israel under Babylon 
and Persia [Oxford 1970] 165) rightly warns that Persian 
“tolerance” was merely “flexibility,” because in Egypt 
temples and opponents were ruthlessly destroyed; see 
also his “God and the People in the Chronicler’s Presen- 
tation of Ezra,” La notion biblique de Dieu (ed. J. Coppens; 
BETL 41; Leuven, 1976) 145-62. As to whether 
Zoroastrian ideas influenced the Ezra-Neh community, 
“we simply cannot know,” though in general the re- 
patriates were conservative and hence likely to be cool 
to religious views from outside (W. S. McCullough, 
“Israel’s Eschatology from Amos to Daniel,” Studies on 
the Ancient Palestinian World [Fest. F. Winnett; Toronto, 
1972] 96). On the 14 Persian loanwords in Ezra-Neh see 
Fensham, Books 22 and Nederduitse Geref. Tydskrif 24 
(1983) 5-14. 

4. Cyrus has a special motive to favor the Jews as a 
minority oppressed by and hating his own Babylonian 
enemies. This need not mean that he took any initiative 
in suggesting or commanding that the Temple be 
rebuilt, or (despite 6:4,8) that he undertook to pay for 
the project, even by taxing non-Jewish neighbors. 6. 
The return “laden with gifts” is seen as a reenactment of 
the exodus (11:2); it is also taken by modern Jewry and 
ecumenism as a prototype of (peaceful) Zionism. 7. 
Restitution of the sacred vessels confiscated by Nebu- 
chadnezzar (and misused, Dan 5:2) was undoubtedly a 
generous act, and because of it the name of Cyrus 
deservedly heads the list of contributors to the 
rebuilding. 

8. Sheshbazzar: Senabassar in 1 Esdr 2:15. As prince 
of Judah and civil leader of the returning community, 
this is possibly a Persian surname for Zerubbabel (2:2). 
But in 1 Esdr 5:7 and Josephus, Ant. 11.4.6 §101, Sana- 
bassaros is distinguished as a prior governor; and Zerub- 
babel is given no title or Davidic lineage in Ezra-Neh 
(distinct from Chr in accepting the Persian status quo, 
according to S. Japhet, ZAW 94 [1982] 66-98; 95 [1983] 
218-29). Sheshbazzar is identified with Shenazzar of 
1 Chr 3:18 by Albright-Cross and Avigad-Aharoni 
(Soggin, HAI, 267), but the claim of P. R. Berger (ZAW 
83 [1971] 98-100) that they are distinct has now been 
supported by P. E. Dion (ZAW 95 [1983] 111f) from 
the Fahiriyya inscription. 

11. No details of the return journey are given; the 
“joyous escort” of 1 Esdr 5:2 is asserted rather of Zerub- 
babel under Darius. The trip by the Fertile Crescent 
route probably took about 100 days, in the spring of 
538. The number of repatriates in this first convoy may 
well have been only a few hundred. The Jews in Babylon 
had already prospered because of their facility in the 
Aram chancery language. Their usefulness as undercover 
agents in the chanceries was doubled when Persia con- 
quered Babylon. Moreover, private concerns like 
“Murashu & Co.” are shown by cuneiform records to 
have been tycoons of business. If even Ezra’s Bible 
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editors (7:6) were loath to move, we may be sure that no 
eager torrent accepted the king’s invitation to exchange 
comfort and security for the fulfillment of a religious 
urge, “Next year in Jerusalem.” 

86 (B) Zerubbabel and the List (2:1-70). 
Repeated word for word in Neh 7:6-73. The numbers 
amount to some 50,000. There is no cogent ground for 
presuming that the figure excludes women and children, 
thus amounting to some quarter million; but even so, the 
number better fits its place in Neh when a full century 
had allowed the idea of repatriation to gain popularity. 
Of the 153 numbers, 29 are given differently in Neh 7; 
and only a few can be clarified by word alteration, but 
many by cipher notation (H. Allrik, BASOR 136 [1954] 
21; for R. Klein [HTR 62 (1969) 99-107], in 1 Esdr we 
may have a trans]. of canonical Ezra 2, but from a time 
when it agreed better with Neh 7). The group here 
enumerated seems to have a flourishing cultus, as if the 
Temple had already been standing. On the other hand, 
Neh 7:5 asserts that the list as there given is old; and the 
stress On cultus is natural if the homesteaders’ primary 
aim is to build the Temple. Archival and juridical parts 
of our Bible are now known to have been kept up-to- 
date by continuous accretion, so we may well conclude 
that the names stem mostly from the first return. But the 
numbers were progressively increased, and doubtless 
some important names were added as further caravans 
returned from Babylon and the population grew by 
natural increase within Judah. Rudolph finds confirma- 
tion in the alternation between clans and locality groups, 
but there is no reason for his limiting the accretion to the 
time before 515, even though Ezra 8:1 gives a separate 
list for his own convoy after 458. K. Galling (JBL 70 
[1951] 199) holds that the list was a brief drawn up for 
the Persian court in 519; he refutes the view of G. 
HO6lscher that it was a tax roll, and that of A. Alt that it 
was a register of land deeds. It seems tenable that a list 
utilized under Nehemiah after 445 was later copied into 
Ezra 2 because an authoritative scribe found it to be a 
warranted expansion of earlier data. 

2. Zerubbabel, as civil leader of the repatriates with 
responsibility for the rebuilding of the Temple, is am- 
biguously equated with Sheshbazzar in Ezra 1:8,11; cf. 
5:14,16. Like Sheshbazzar, he is called pehé (also in Hag 
1:1). The Nehemiah of this verse is doubtless distinct 
from the well-known Nehemiah (confused by 2 Macc 
1:18; 2:13 as rebuilder of the Temple) and from a third 
Nehemiah of Neh 3:16. Zerubbabel represents the 
dynasty of David through Shealtiel in Matt 1:13, but 
(perhaps by levirate, Deut 25:5) through Pedaiah and 
Shenazzar in 1 Chr 3:18; see comment on Ezra 1:8. At 
the side of Zerubbabel stands Joshua, son of Jehozadak 
the highest-ranking priest (3:2). He is messianically 
paired with Zerubbabel in Hag 1:12: 2:23; and as a 
Qumran-style second or possibly third (priestly as op- 
posed to “civil”) Messiah in Zech 6:12; 4:11; 3:8; see 
now K.-M. Beyse, Zerubbabel und die Kénigserwartungen 
der Propheten Haggai und Sacharja (Stuttgart, 1972); “Zoro- 
babel dans l’exégése de Théodore de Mopsueste et de 
Théodoret de Cyr,” Aug 24 (1984) 527-47; D. L. 
Petersen [on Zech 4:6-10], “Zerubbabel and Second 
Temple Reconstruction,” CBQ 36 (1974) 366-72; F. I. 
Andersen, “Who Built the Second Temple?” -AusBR 6 
(1958) 1-35. Bigvai: A Persian name, appears also at 
Elephantine. 

87 20. A shift from clan groups to localities, all 
close to Jerusalem, which is unmentioned. The geog- 
raphy is preexilic and thus somewhat idyllic. 31. This 
intrusion of clan groups is followed by postexilic Sharon 
settlements in v 33. 36-55. A list of priests and Levites, 
including “Oblates” (nétinim, v 43) and Canaanites (v 53) 
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with a minority status regularized under Solomon. 62. A 
genealogy, juridical rather than biological, but extremely 
important. 63. Governor (tir3ata’,) is here doubtless an 
appellation like “his honor”; Sheshbazzar is called 
“prince,” nagi?, in 1:8; see on Neh 5:14. Urim: It is 
remarkable that this rather primitive divinatory use 
should survive unexpurgated in so recent and priestly a 
document. The device is held to be unmistakably oracular 
here and is equated with the jewels of the breastplate 
(Exod 28:30), as in a Qumran comment on Isa 54:11f., 
according to K. Galling (“Serubbabel und der Wieder- 
aufbau des Tempels in Jerusalem,” Verbannung und Heim- 
kehr (Fest. W. Rudole ed. A. Kuschke; Tiibingen, 1961] 
91), citing 4 Qplsa® from J. Allegro, JBL 77 (1958) 221. 

64. Census total is 49,897. Identical figures are given 

in Neh 7:66f., except for 45 additional singers. In the 
preceding subtotals, Neh has only 652 for 775 of v 5, 845 
for 945 of v 8, and frequent smaller variations. The free 
citizens total only 29,818 in Ezra 2 (30,142 in 1 Esdr) and 
31,039 in Neh, as against the total given as 42,360. The 
other 11,000 would make an unconvincingly scarce 
number of wives, not to speak of children; rather, some 
subtotals were just skipped. 68. daric: An anachronism 
for the time preceding Darius. Moreover, Neh 7:70f. has 
only 41,000, audited according to donor groups. If the 
Attic coin then current in Persia is meant, some 300,000 
dollars in gold may be involved and a roughly equal 
amount of silver, 5,000 mna (or 4,200, Neh 7:71) valued 
at about $50 each. 
88 (C) Laying the Cornerstone (3:1-13). 1. 
seventh month: September; just one year after Cyrus took 
power would have allowed six months for the red tape 
in Babylon, plus three months after the arrival in 
Jerusalem—ample time for getting down to work, and 
corroborated by v 8. But the very reasonableness of this 
schedule, plus the choice of a month that was in fact 
crammed with liturgy, makes it legitimate to suspect that 
the compiler is here theorizing rather than drawing on 
any recorded data. Only by speculation can we claim that 
the year 520 is meant, 18 years after Sheshbazzar’s group 
is supposed to have begun the Temple building. 

2. built the altar: Experts differ as to whether this 
implies that those who had never been in exile had 
allowed the ruined altar to fall into disuse despite Jer 
41:5, or whether the returning exiles disdained to utilize 
the cult paraphernalia of the inhabitants. 3. fear . . . peoples 
of the lands: See comment on 4:4; 9:2. Although bracketed 
as a gloss by A. Vaccari and M. Noth, the reference here 
is doubtless to those Judeans who had not been kept pure 
in the crucible of persecution and had become absorbed 
in the province of Samaria. 4-5. daily... continual: The 
two types of offerings. The holocaust (‘6lé, Lev 1:13) is 
for the morning; for the evening, another holocaust is 
prescribed in Num 28:4 and at Warka (ANET 342); but 
in Ezra 9:4, the evening offering is called minhd, identified 
as tamid in Num 4:16 and as grain plus libation in Lev 
2:1 (IDB 4. 150). 6. That so holy a work should not get 
under way without meticulous daily fulfillment of the 
very rites for which the Temple is being built seems 
reasonable, even if not based on any recorded facts. 

7. money: This stress on an obvious prerequisite is in 
terms to indicate that religion keeps pace with technol- 
ogy: minted coinage was a recent invention. Joppa: More 
“reasoning” (rather than “falsification or fiction”) based 
on Solomon’s recorded moves in 2 Chr 2:16. 8. twenty 
years old: The age limits were reduced because of the need; 
see on 1 Chr 23:3. 9. Joshua is paired with Kadmiel as in 
2:40; because his father’s name is not given, it is not clear 
that he is regarded as a Levite distinct from the (high) 
priest just mentioned. The rather pagan name of Henadad 
(grace of Hadad/Apollo) is perhaps tidied up as Hodaviah 
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(praise Yahweh) in 2:40. 11. Cf. Ps 106:1. 12. The old 
men wept chiefly because it was a moment of deep emo- 
tion. There may also have been anguish in recalling that 
the earlier Temple had been destroyed by enemies, as in 
the case of a Babylon cornerstone which reads “I started 
the work weeping and finished it rejoicing.” The weep- 
ing may also have betrayed misgivings aroused by the 
already perceptible ground plan that the Temple would 
be inferior at its completion (Hag 2:3: which some 
earlier experts claim is anachronistically described in this 
verse). 

89 (D) Interruption: The Samaritans (4:1-24). 
1. the adversaries of Judah and Benjamin: Doubtless the 
bureaucrats (even if of Judean origin and part of the 
remnant), functioning for the Persian province of 
Samaria to which Judah was humiliatingly made sub- 
ordinate. Prominence of such “Samaritan” hostility is 
one of the reasons (see v 6) for considering this chapter 
an episode misplaced from Neh 4 (or, in the variant of 
Michaeli [Livres des Chroniques 273, 312] a pre-Nehemiah 
effort to build the wall). Without either espousing or 
fully rejecting this possibility, we defer to Neh 4 the 
animated recent discussion of whether anti-Samaritanism 
already existed and was a primary motive for writing 
(Chr with) Ezra~Neh. 3. Zerubbabel does not deny or 
question that these Samaritans and their Judah-born 
collaborators had really been worshiping Yahweh. 
Rather, he gives free rein to stubbornness and racial 
prejudice in ascribing to their mixed blood those imper- 
fections which had doubtless crept into their observance 
of legal minutiae (Hag 2:12; Zech 7:2; John 8:48). His 
unacknowledged motivation was doubtless the reason- 
able one that a powerful entrenched group, offering to 
“help” as a unitary block instead of individual volun- 
teers, would gradually snatch control of the enterprise 
right out of the returnees’ hands. 

4. people of the land: Not Alt’s “foreign-born land- 
owners” nor the former poor Judeans, enemies of the 
Deuteronomist movement, whom the Babylonians 
favored by furnishing with land, but the people who had 
remained in Judah during the exile and willy-nilly sub- 
mitted themselves to the Samaria-based regime; see now 
J. Teixidor, “Contexto epigrafico y literario de Esdras y 
Daniel,” in Simposio Biblico Espafiol, Salamanca 1982 (ed. 
N. Fernandez Marcos; Madrid, 1984) 129-40: “freedom 
of worship was understood in different ways by the Per- 
sian and Seleucid monarchs.” Whatever the syncretistic 
guilt of these “people of the land,” it can hardly be 
regarded as worse than that which the earlier prophets 
of Judah no less than Israel had constantly excoriated. 
The uncooperativeness of the repatriates, like every 
ghetto mentality, is the expression of a legitimate con- 
cern to preserve religious truth uncontaminated by con- 
tact with the imperfect. But this is not the only attitude 
religion requires toward outsiders, and a certain tension 
or apparent contradiction vis-a-vis dawning universal- 
ism and proselytizing tendencies must be taken in stride 
as part of the revealed datum and of God’s salvation plan 
(R. North, “Centrifugal and Centripetal Tendencies in 
the Judaic Cradle of Christianity,” Populus Dei I [Fest A. 
Ottaviani; Rome 1969] 615-51; and see comment on 
9:29 below). 

90 6. Ahasucrus is Xerxes I (485-465) who 
scourged the sea during his war with the Grecks in 481. 
There are three principal hypotheses to account for this 
insertion from 50 years later: (a) To a foreigner all names 
sound alike, and this exchange of letters fits the reign of 
Cambyses (between Cyrus in 530 and Darius I in 521) 
as supposed in v 24 and Josephus, Ant. 11.2.1 §21. 
(b) Some later episodes of underhanded maneuvers of the 
Samaritans at the Persian curia are here introduced as a 
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sample of the sort of thing that produced friction in 525. 
(c) The passage is simply misplaced, and because of 
building the wall (v 12), it belongs with Neh 4:8 (see 
comment .on v 1 above). 

91 7. Artaxerxes (I, 465-424): Unless this also is 
just a foreigner’s garbling of names, we have to deal with 
an episode still later than that of v 6. However the pres- 
ence of the Aramean named Tabeel as one of the signers 
has given great popularity to the view of H. H. Schaeder 
that this is no accusation sent to Artaxerxes, but a colla- 
tion of existing accusations with the aim. of defending 
the Judeans. Aramaic: At this point, and with this intro- 
duction, the language in which MT is written changes 
abruptly; we are told that a translation was made, not 
that it is given herewith—only that what comes after v 
7 is (also) in Aramaic. The Aram parts of Ezra are seen 
as a Jewish attempt to establish the legality of foreigners’ 
regulations, whereas the Hebr sections show rather the 
Judean community tightened up against a hostile milieu, 
according to A. Gunneweg (“Die aramiische und hebra- 
ische Erzahlung tiber die nachexilische Restauration— 
ein Vergleich,” ZAW 94 [1982] 299-302). 

92 8. Here begins really a third document. Its 
signatories are non-Israelites who emphasize their west- 
of-Euphrates origin and citizenship. Bishlam: Rather 
than a personal name, or “with the approval of” (A. 
Klostermann), this may mean “in Jerusalem(’s regard).” 
Rehum: Also expunged by K. Galling (ZAW 63 [1951] 
70), who makes the subject of the sentence “the chancery 
officials of Tripoli (Tarablus in Lebanon), Warka, and 
Susa, who judged on the matter.” 10. All Syria belonged 
to the one Persian province Abarnahara (Trans- 
Euphratene) along with Babili at first; Darius cut off 
Babylon, and Alexander separated it from Mesopotamia 
(the classic on these province divisions is O. Leuze, 
Satrapieneinteilung [Halle, 1935]; see there pp. 25 and 
318). Osnappar may be intended as a rendition of 
Ashurbanipal (669-629), but might also be referred to 
Esarhaddon. 11. There is no cogent reason for supposing 
either that the compiler identifies the three documents, 
the incipits of which he has already given, or that he 
distinguishes them. He records archival fragments 
available to him, taking over also or introducing nar- 
rative connectives to fit his aims. 

14. salt of the palace: This expression for payroll is 
oddly paralleled in Lat sal-arium, “salt-allotment,” Eng 
“salary.” 15. These warnings sound sincere and well- 
founded; they say nothing of any Temple or religious 
movement, even as disguising subversive intrigue. If 
truly addressed to Artaxerxes, this could be a loyal and 
salutary warning against letting his affection for Nehe- 
miah overrule his common sense (Neh 2:2). 18. The 
answer accords ill with what is narrated of Artaxerxes 
and would better fit the situation under Cambyses. 24. 
and ceased... Darius: An insertion made in Hebrew, 
although what follows concerning the reign of Darius is 
in Aramaic. The claim that this whole Aram sequence 
forms a unit taken over integrally (Noth) is convincing. 
There is no real coherence of style between the pre- 
ceding letter and the repatriates’ (prophetic) activities; 
the “wall” of 5:3 is now plainly that of the Temple, “this 
house,” the normal term; the events of 4:6~23 tie in no 
better after 6:18. We will conclude that with 5:1 we are 
fully in the time sequence of 3:13; we must leave as an 
insoluble enigma the date of chap. 4. 

93 (E) Prophetic Nudge to Completion (5:1- 
6:22). 1. Whether or not because of complaints like 
Rehum’s, progress on the Temple seems in fact to have 
been suspended during Cambyses’ reign. Without deny- 
ing “the law of the land” represented by Cyrus’s decree, 
local authorities, abetted by the new curia, could hold up 
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progress indefinitely. The Judeans themselves, however, 
were also dragging their feet because of poverty and 
misfortunes, until there arose among them an articulate 
leader. Haggai (1:4ff., 10) fearlessly blasts Zerubbabel 
and his coterie (not sparing the priest Joshua) for their 
self-indulgent inertia. 2. The accession of a third 
monarch in 522 seemed an appropriate occasion to cut 
through barriers of bureaucratic red tape and confront 
the Persepolis regime with a fait accompli. 3. But from 
Samaria comes the top man to size up the stature of those 
who defiantly build without having had their permit 
validated. Plainly it is no mere misdemeanor but a 
political hot potato—a test case engineered to establish 
the strength of the word of the Persian king. 5. Tattenai 
cautiously notes the facts but tolerates no police inter- 
vention until he has sent Darius I a report of admirable 
objectivity. 9. structure: For Aram “masonry,” a deriva- 
tive of “wall” but with no implication of Nehemiah’s 
rampart. 12. Both the Jews and the Samaritan governor 
sedulously avoid any mention of the blame attached to 
both sides for the unsatisfactory progress of the work 
since Cyrus. 16. The letter does not say that Sheshbazzar 
is present or in command of the work. This is doubtless 
the implication of v 10, but perhaps the Judeans hoped 
to avoid more red tape by keeping the operations in the 
name of the original permit-holder even if he were no 
longer present. Undoubtedly it is strange that if Zerub- 
babel was meant, the text essays no harmonizing with v 
2. The real enigma is that Zerubbabel flits so vaguely 
across these last pages (and Hag-Zech!) in the building 
of “his” Temple. H. Cazelles (Histoire politique (Paris, 
1982} 211) suggests darkly that Zerubbabel may have 
been put to death, like the Aryandas (PW 2. 495] who 
had been entrusted with a similar temple rebuilding in 
Egypt, and thus Zerubbabel is put forward as a plausible 
candidate for the Servant of Isa 53. 

94 6:1. Babylonia: The generic name for the whole 
empire is retained even after the Persians took it over. 2. 
Although the official capital of the Achaemenids was in 
Persepolis, the empire outside Persia could be best 
administered from the more central chancery in Babylon, 
which contained also the records of the previous empire. 
Between the two lay Susa and Ecbatana, where in winter 
and summer respectively a large part of the Persian 
curia’s work was done (R. North, Guide to Biblical Iran 
[Rome 1956] 31). 

4. Vertical rather than horizontal construction units 
are meant (P. Jotion, Bib 22 [1941] 39). at the king’s 
expense: A mere grandiloquent gesture. Cyrus may have 
made a cash donation, but even the restoring of gold 
vessels from Babylon’s storehouses sufficed to present 
the whole enterprise as “financed from public funds.” 
No more than this is reaffirmed by Darius in v 8. If any 
actual drawing account had been budgeted, either from 
the Persian treasury or from taxes in Samaria, retards 
due to poverty and inertia would have been unthinkable. 
We are told plainly in 2:68 that the Jewish worshipers 
had to finance their project. 6. The sense is “have no 
further anxiety”; there was no reason why this decree of 
Darius should reproach his loyal subordinates, *dparsé- 
kaye’, “inspectors.” 9. Delivery of sacrificial animals 
means exemption from bureaucratic meat rationing 
rather than tax-supported cultus. 12. Unmistakable echo 
of Deut 12:5; plainly also the measurements and some 
doxologies were taken over verbatim from some memo- 

randum solicited from Jews in the chancery. 
: 14. Haggai seems to have been an aged man (perhaps 
knowing the earlier Temple, Ezra 2:9) and to have ended 
his career within three months of its dynamic start. His 
work was continued by (First) Zechariah. Artaxerxes is 
mentioned here only to take cognizance of 4:23, where 


leZ7fan(o:2 el) OO 


we saw that no alternative among the explanations im- 
poses itself. 15. The Second Temple was completed 
within five years. It was solemnly dedicated on a sab- 
bath, March 12, 515. Or, to avoid the excitement on a 
sabbath, we may prefer the date given in 1 Esdr 7:5 and 
Josephus (Ant. 11.4.7 §107), April 1, a Friday, according 
to F. X. Kugler’s chronology book. 16. The joy was 
tempered by recognition that this hasty pioneering 
structure was a far cry from Solomon’s. Yet it was des- 
tined to be honored by a longer life, even before the 
rebuilding by Herod. 19. Although the dedication is 
described in the Aramaic of the chancery documents, the 
Passover in the following month is told in Hebrew, con- 
tinuing into the remaining chapters. 20. The lamb is killed 
“for their brothers the priests”— apparently implying 
that the Levites and not the priests did the immolating, 
as in 2 Chr 35:6 (also not lay heads of families as in Exod 
12:6). 22. The Lord “turned the heart” of the king (of 
“Assyria,” perhaps for Syria, or to avoid saying “the 
Great [i.e. Persian] King”); this phraseology “sounds like 
a mild correction of the way divine and human causal- 
ities were set on an equal plane in verse 14” (Rudolph). 
95 (II) Ezra’s Return and Torah (7:1-10:44). 
See also on Neh 8-9. Insertion of this passage gives a 
strong initial impression that Ezra’s ministry occurred 
between the Temple dedication of 515 and Nehemiah’s 
arrival in 445; there is apparent continuity between 
“Artaxerxes ... sixth year” of 6:14f. and “Artaxerxes’ 
seventh year” of 7:7. Yet actually neither text affirms 
that Artaxerxes I is meant. The earliest traditions of 
Judaism recorded in the Pirge *Abot are often claimed to 
regard Ezra as “builder of the wall of the Torah” (Ezra 
9:9) and thus predecessor of Nehemiah in the marriage 
reform and other isolating structures of the postexilic 
community. But Ezra’s traditional editorship of the 
Torah must be seen in the light of its acceptance by the 
Samaritans. We are maintaining here that the segrega- 
tionist trends were owing rather to Nehemiah and that 
Ezra is not “the Chronicler”; but our explanations will 
leave open the three possibilities that Ezra’s activity was 
before, during, or after Nehemiah’s. 

The information about Ezra does not come from a 
document as compact and unified as the “Nehemiah 
memoir,” and involves abrupt changes between 1st and 
3d pers. (7:28; 10:1); but we cannot exclude that there 
was a similar existing Ezra source taken over by the 
compiler or “Chronicler” (K. Koch [“Ezra and the 
Origins of Judaism,” JSS 19 (1974) 173-97], holds that 
Ezra’s march from Babylon was “a cultic procession,” 
and that his aim was neither to set up a theocracy nor to 
establish the absolute validity of the law, but to rebuild 
an Israel of the twelve tribes including Samaria). In JBC 
we noticed the prevailing opinion that Ezra was a kind 
of “sub-minister of cult” in the Persian regime; but after 
further research, we rejected any kind of Persian gov- 
ernment post or “concordat” for Ezra (so in Neh 7:14; R. 
North, “Civil Authority in Ezra,” Studi in onore di Edoardo 
Volterra (Milan, 1968] 6. 377-404). 

1. Artaxerxes: II (398) for those who follow van 
Hoonacker; I (445) for those who maintain the view 
traditional for 20 centuries; I (428) for those who emend 
7th to 37th rather than expunge Nehemiah in Neh 8:9; 
10:1. 5. Ezra means “(God’s) help.” The genealogy 
accentuates his priestly standing and importance, but it 
touches fewer than a third of his progenitors and omits 
Zadok (see on 1 Chr 6:53). In 1 Chr 6:14 (MT 5:41) 
Seraiah is father of the exiled priest Jehozadak; it is sug- 
gested that his son, Joshua of Ezra 3:8, before leaving 
Babylon fathered another Seraiah, who became Ezra’s 
father. 
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6. scribe: Means interpreter, not just copyist; cf. F. 
Vattioni in Studi Storici (ed. C. Colafemmina; Mol fetta, 
1974) 11-26; N. Ararat, BM 17 (1972) 451-92. This can 
undoubtedly represent the highly technical term for 
“official” in Babylon ($4pirum), Egypt (Anastasi I Papyrus) 
and Gk Persia (Herodotus 3.128); but in Ezra’s case we 
believe that its earlier implications of “scholarship” pre- 
dominate. skilled in the law of Moses: Hence the view deeply 
rooted long before J. Wellhausen or J. Astruc that Ezra 
was the definitive “redactor” of the Pentatauch (see on 
Neh 8:1). Jerome wrote, in refuting Helvidius (P 23. 
190), that we can call Moses the author or Ezra the editor 
indifferently; and Bellarmine wrote in Controversies 
(Milan, 1721) 1. 166: “It was Ezra who after the captivity 
edited a single corpus, adding to Deuteronomy the last 
chapter concerning the life of Moses, and various other 
transitional remarks” (see further R. North, AER 126 
[1952] 249-54). While favoring this view, we admit that 
it gained plausibility from 4 Esdr 14:22, a book only 
slowly dismissed as noncanonical. 

In the perspectives of modern research, we would say 
that the priests led to Babylonia found in the intensified 
study of their scattered “sacred oracles” a compensation 
for their inability to perform any longer the concrete 
ritual and other obligations linked with the soil of 
Palestine. Hence the “new Temple” of Ezek 40ff. and the 
similarity of his style to the Holiness Code (Lev 17-23). 
The school of priestly scribes in Neharda had doubtless 
just embarked on the mammoth project of publishing a 
critical edition of the Torah when Cyrus officially ended 
their exile. Although their whole life had been dedicated 
to convincing themselves and others that they must get 
back to Jerusalem as soon as possible, there were still 
obvious difficulties in abandoning or relocating such a 
project. Hence, it was agreed to defer the return to Jeru- 
salem until the work was finished. The years dragged on 
to decades and almost a century. Meanwhile Ezra became 
head of the school (v 10) and, with the resoluteness his 
memoirs betray, brought both projects to a head; see 
comment on Neh 9:27. 

It was altogether in accord with Persian policy to 
foster the compiling of local legislation, esp. ritual and 
moral codes likely to set public order and civil obedience 
into a loftier religious framework. (P. Frei, Reichsidee 
[OBO 55; Fribourg 1984] 7-43). Ezra was readily 
granted an exit visa (v 11; not “concordat” as K. Fruh- 
storfer, Studia Anselmiana 28 [1951] 178). Under Darius, 
to help the revolt of Inaros, Athens had taken Dor of 
coastal Palestine; so his successors had political motives 
for fostering Ezra’s efforts to bring to unruly Jerusalem 
“law and order” (on Persia’s side: F. M. Heichelheim, 
“Ezra’s Palestine and Periclean Athens,’ ZRGG 3 [1951] 
251-53; M. Smith in Fischer Weltgeschichte [> 81 above] 
5.361; In der Smitten, Esra (+ 83 above] 113; B. Jiirgen, 
“Die Dependenz des Kénigs von Sidon vom persischen 
Grossk6nig,” Beitrdge zur Altertumskunde Kleinasiens [Fest 
K. Bittel; Mainz, 1983] 105-20). 

96 7. seventh year: 458 or 428 or 398, as in v 1. 8. 
The hike to Jerusalem was to last 100 days; the end of 
the journey is awkardly anticipated here: much is still to 
be told until 8:32, before Ezra’s convoy ever leaves 
Babylonia. 14. “Fact-finding mission” describes well the 
official relation of Ezra to the Persian chancery, although 
all too often bureaucrats who are sent to make “inquiries” 
wield an influence tantamount to punitive or even legis- 
lative authority. Hence, in v 25 Ezra is regarded as 
“appointing magistrates,” but this is only “to judge those 
who acknowledge the law of Yahweh” and “according 
to the wisdom of his God which is in his hand.” 23 in 
detail: ’adrazda’ (F. Rundgren, Orientalia Suecana 31-32 
[1982-83] 143-46). 24. Clergy exemption from taxation 
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was a plausible grant, as under Darius to the Apollo 
clergy of Magnesia; v 18 extends this explicitly to 
exemption from “hidden” sales or inheritance tax; but v 
15 had emphasized that any funds given in cash for the 
project by the king or finance minister were (despite the 
customary flourish of v 20) purely personal donations, 
such as those of Jewish or Gentile contributors. 

28. Abrupt transition to the 1st pers. suggests that 
the compiler was in part using an “Ezra memoir” rather 
than just falling into inconsistency in a “fictional” (Noth; 
JBC on v 27) composition. 5 
97 (B) Rounding Up the Convoy (8:1-31). 
1. Ezra counts here (mostly in round numbers, and only 
15 by name) 1,511 men, plus doubtless as many depen- 
dents. The 12 families hint rather than represent the 12 
tribes; 11 are families already named in the lengthier 
genealogy of Ezra 2. 2. Ezra’s own family stands first, 
thus reversing the order of 2:36, which relegates the 
priestly families to the end. Moreover, against Ezek 
43:19, the Ithamar branch is put equal to the Zadokite, 
represented only by Phinehas (see comment on 7:5 and 
1 Chr 6:53; and N. Ararat, BM 18 [1973] 387-417). 

15. Ahava: Confluence of some unknown canal with 
the Euphrates. no sons of Levi: In the minimal technical 
sense of Levites; actually all the priests were sons of 
Levi, but something more—sons of Aaron. If this inser- 
tion is due to a “Chronicler,” it is noteworthy that he 
tolerates this implication that the Levites were missing 
when needed; a meager 74 had been present in 2:40. 
Still, he may well have been gratified at how indispens- 
ably important the Levites are thus shown to be. 21. 
Fasting and prayer, as a suitable replacement of normal 
“secondary causality” comes from a misapprehension 
regarding “faith in providence.” 22. It would be more 
defensible to assume that Ezra, having ascertained in a 
discreetly roundabout way that he would be unable to 
get a military escort, made a morale-building virtue of 
necessity. 24. Ezra’s human resourcefulness in 
guaranteeing the safe arrival of the funds leaves nothing 
to be desired. 28. Holiness has its place, not as a mere 
tool to an economic end but as a pertinent factor of the 
existential situation. 30. The value of the treasury 
deposits could be reckoned at some 10 million dollars. 
It would not contradict the practice of biblical writers or 
copyists to have added a few zeros to the recorded 
amounts, thus bringing home more vividly to a remote 
generation the essential theological truth of the mutual 
generosity between God and his people. 

98 (C) The Situation in Jerusalem (8:32- 
10:44). 32. Allowance is made for three days of rest and 
orientation after the 100-day trek. 22. Ezra’s doctrinal 
prestige, as well as his financial backing, must have en- 
gendered a certain obsequiousness in even the highest 
local hierarchs, but the formalities had to be punctiliously 
respected. 34. Witnesses were in attendance, and a 
receipt was drawn up. 35. Transition to the 3d pers. sug- 
gests use of other, less formulated sources here. Anyway, 
we must reckon with the possibility that Neh 8 is to be 
inserted at this point. It does in fact narrate Ezra’s 
activities in the sequence that best fits here; and because 
it speaks of him in the 3d pers., a transition would be 
needed. But we leave open the possibility that the whole 
of Ezra’s ministry was preceded by the work of Nehe- 
miah, including his mixed-marriage reform in Neh 13: 
one of the main motives for dating Ezra after Nehemiah 
has been that Neh 13 seems to be coping with a new 
crisis, whereas Ezra 9 seems to take for granted an earlier 
effort at clarification of the juridical situation. In that 
case, we could assume that Ezra deferred the promulga- 
tion of his newly edited Torah until he had taken a firm 
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position on scandalous violations of the Mosaic Law as 
already interpreted. 

9:1. The ist pers. merely introduces an extended 
citation, and could have been an adjustment made after 
Neh 8-9 was dropped from this point. Canaanites. .. 
Perizzites: This choice of “disapproved races” is not a 
concrete historical record of 5th-cent. conditions, but a 
citation from Deut 7:1. Nevertheless it is significant that 
the Samaritans are not included alongside Ammon and 
Moab (see also Neh 13:1,23). The major clash with 
Samaritans recorded in these books is concerned with 
the rampart building in Neh 4, esp. if Ezra 4 is taken as 
relevant to that episode. Even the Tattenai inquisition, 
during the building of the Temple a century before Ezra, 
ended with the Samaritan bureaucrats showing the 
Judeans exactly that measure of cooperation that was 
desired. Moreover, the ethnic segregation demanded in 
Ezra 10:5 is restricted to priests: not as in Neh 13:24, 
where marriages of the Judean populace are in question. 

From these facts H. Cazelles (VT 4 [1954] 122-30) 
had drawn perceptive conclusions with which we are in 
substantial agreement. The reforms of Nehemiah are 
based simply on Deut, not on the law which Ezra edited 
in Babylon. In Judea Ezra was opposed neither by the 
higher Judean clergy nor by the Samaritans. Both classes 
were invited to the public mass meeting at which he 
promulgated his new Torah (Neh 8-9 to be inserted 
during the five months noted as elapsing between Ezra 
7:9 and 10:7). The key contention of Cazelles is that Ezra 
was completely successful in bringing around the Samar- 
itans no less than the Judeans to a wholehearted accept- 
ance of his Pentateuch. This view accounts for the 
enigma that our Torah is identical with the Samaritan 
scroll which later became a symbol of their hostility to 
Judah. Nevertheless, Cazelles continues, Ezra was not 
successful in establishing a durable unity between 
Judeans and Samaritans, and his effort to do so backfired 
against him. The strongly anti-Samaritan party that 
inherited Nehemiah’s ideology came to prevail in Jeru- 
salem; its dominance during the 3d cent. dictates what- 
ever animus against Samaria there is in Chr and in Sir 
50:26 and 2 Macc 13. (Thus Ezra is rejected from inclu- 
sion beside Zerubbabel and Nehemiah in Sir 49:11: but 
singularly opposite conclusions are drawn by the five 
leading experts whom Rudolph follows: Sirach found it 
inopportune to praise the Ezra hostility to mixed mar- 
riages in a day when they had become frequent!) Now 
P. Héffken (“Warum schweig Jesus Sirach tber Esra?” 
ZAW 87 [1975] 184-201), comparing the Ezra 9 prayer 
with Sir 36, finds that for Sirach the P strand of Ezra’s 
Pentateuch had misrepresented the (properly Aaronid) 
priesthood and (like Chr) favored Levites. 

99 9:2. peoples of the lands: Even with both words 
pl. as in 3:3, this is doubtless identical with the “ordinary 
people,” as explained in 4:4. 3. Ezra’s reaction to the 
denunciation has been called histrionic or defended on 
the ground that distinction between genuine and theatri- 
cal emotion is an Occidental category. More fairly, it 
shows that a flair for the dramatic is not out of place in 
liturgy. 6. Notably effective is his blaming of himself 
rather than others for what is, after all, a corporate guilt. 
The biblical theologian will not overlook here a certain 
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isolating protective religiosity. It soft-pedals that per- 
sonal responsibility which appears in Jer 31:30 and Ezek 
18:20 as a leadover to the universalism of Isa 60:3 and 
Mal 1:11. 

8. remnant: Here and in v 13, péléta means “escapees,” 
but in v 14 it is coupled with 32° @rit, a technical term for 
the portion of Judah not exiled (Jer 8:3; 41:10), the rem- 
nant of Isa is rather sé’ar (10:19-22), an eschatological 
penitence group more apt to be linked with the exiles 
themslves. Both BDB and KB find this latter nuance of 
a “spiritual elite” in this Ezra 9 passage; but if we accept 
Cazelles’ imputation of a more ecumenical outlook to 
Ezra, we may see a humble and conciliating compliment 
to the “Samaritan ‘am h@ ares” in his insistence on God’s 
goodness in sparing a remnant while the elite Judeans 
were exiled. 11-12. The only thing wrong with this 
splendidly apt quotation is that it is not in the Bible, 
although its spirit doubtless is in Deut 7:3; see comment 
on Neh 13:23. 

10:3. Natural law obligations of justice and decency 
toward spouses in good faith and utterly innocent chil- 
dren seem never to have entered into the heads of these 
reformers, excited by a kind of mob psychosis for which 
Ezra cannot escape blame, esp. if Shecaniah’s spontaneity 
is rigged, as seers to be the case since in v 26 he is not 
one of those involved in a mixed marriage. The danger- 
ous and casual claim that “God’s rights outweigh all 
human considerations” can only be called fanaticism. 
Still less does “maximum enforceableness for existing 
religious authorities” take precedence over profoundly 
human obligations of commutative justice. On the other 
hand, the need of safeguarding religious truth and duty 
is also a natural law obligation; but the fact that the con- 
duct of those influenced by Ezra is presented in the Bible 
as praiseworthy and normative does not mean that it is 
impeccable or inerrant. 6. Ezra’s own demeanor is more 
moderate throughout the episode; he takes his religiosity 
out on himself rather than on others. 

9. The assembly is graphically portrayed as “tremb- 
ling because of the sin and the rain” (sin being here dabar, 
unimaginatively corrected to “hail” by P. Joiion, Bib 12 
[1931] 85). 11. Ultimately Ezra too requires that the guilty 
(priests only, as in 10:5?) should punish the innocent by 
renouncing their children as well as the wives who were 
either foreign or ‘am haares (nonexiled Judeans unwill- 
ing to conform to the full rigor of separatist “Judah- 
ism”). 29. These verses are rich in corruptions. But Sheal 
is perhaps Yi37al, as in the Oriental Hebr kétib, and ona 
seal found in the 1963 Ophel excavation (J. Prignaud, 
RB 7 [1964] 378); all in all, it is not so clear that mixed 
marriages were prohibited before or even in Deut. 

We must conclude that religion of its very nature is 
both protective and diffusive (see comment on 4:4) — 
simultaneously universalist, to bring all people to the 
benefits its votaries enjoy, and separatist, to protect them 
from the contamination and loss of their “treasure of 
great price.” The proportions in which these two anti- 
thetical obligations are to be combined will call for 
human prudential judgments, which even among the 
maximally sincere and zealous will not always be objec- 
tively right. 


COMMENTARY ON NEHEMIAH 


100 The author of this memoir is one of the most genial 
personalities portrayed anywhere in the Bible. A volcanic- 
ally emotional temperament (1:4; 5:6; 13:8,25) a bit of 


vanity creeping into his designs (2:10,18; 5:15; 6:11) are the 
side views of a noble and leaderly character. People are 
important for him; he values contacts and spends himself for 
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them (5:16). His eloquence is brief, and succeeds always in 
gaining the hearer’s reaction (2:17; 5:7; 13:25). His opti- 
mism refuses to notice pockets of reserve or resistance in 
public opinion. He reckons with workableness. His attitude 
toward mixed marriages is more realistic than Ezra’s; he has 
enough assurance to pass the first round and save his bet for 
the next (10:31; cf. 13:25ff.). He takes time out for reflec- 
tion, as is indicated by the painstaking preparations at Susa 
for his mission, his inspection of the walls of Jerusalem all 
by himself, the cautious preliminaries to joining up commu- 
nities, his waiting game in unmasking the blackmail of his 
foes. His recourse to prayer is based on the conviction that 
God directs events (2:8,18,20; 4:9; 5:13; 6:16) and that he 
prompts leaders (2:12; 7:5). This prayer is vibrant (3:36-37; 
5:19; 6:14; 13:14,22,29,31) and is akin in spirit to Jer 
3:36-37 (A. Gelin, Esdras [Paris, 1960] 23-24). 


The memoir itself as composed by its protagonist 
was long taken to be a kind of ruler’s self-glorification; 
but there is merit in G. von Rad’s claim that it was a cult 
text deposited in a shrine (ZAW 76 [1964] 176-87). 
W.T. In der Smitten emphasizes the favoring com- 
parison of Ezra (9:6-15) to Nehemiah in our present 
canonical books (BZ 16 [1972] 207-21) and supports U. 
Kellermann’s claim that Nehemiah was of a lateral 
Davidic line (JSJ 5 [1974] 41-48; otherwise J. Emerton, 
JTS 23 [1972] 177-81). 

(III) Rearmament of Jerusalem (1:1-7:5). 

(A) Susa Report and Sequel (1:1-2:11). 
Nehemiah was a bright young man at the Persian court. 
His official position as cupbearer (v 11) implies the 
ultimate both in confidence and in favor felt toward him 
by Artaxerxes I. The holder of this position was nor- 
mally a eunuch, as is verified by traces in the youth’s 
demeanor (Albright BA 9 [1946] 11; the best LXX mss. 
have eunouchos for oinochoos). But the eunuch hypothesis 
is not proved, e.g., by Persian art (E. M. Yamauchi, 
ZAW 92 [1980] 132-42; baffling is Fensham [Books, 
157]—“he had been a eunuch”), and accords ill with 
Nehemiah’s unusual energy and authoritativeness or 
with the requirements of Deut 23:2 for leadership in the 
community. Even if the title were officially “eunuch,” it 
need imply no more than our “chamberlain” as in Acts 
8:27. 1:1. Both Hacaliah of the MT and Halakiah sup- 
posed by the LXX defy known Hebr name patterns. 
twentieth year: Of Artaxerxes I (445); Chislev is the 
month of December. Susa: See comment on Ezra 6:2. 2. 
Hanani: As in Neh 7:2. 

(a) THe JERUSALEM DisasTER (1:1-10). 3. 
The sad news from Zion was that its rampart had been 
breached and its gates or courthouse destroyed in flames. 
Such a report is perplexing. The walls of Jerusalem had 
been destroyed by Nebuchadnezzar 150 years earlier. 
Surely Nehemiah knew all about that. Can it be that 
enough of the wall had been standing to be reutilized for 
a timber structure that caught fire? J. Morgenstern 
(HUCA 27 [1956] 173; 31 [1960] 16) draws sweeping 
conclusions from his claim that such a disaster occurred 
exactly in 485, but even this was before Nehemiah’s 
birth. More plausible is some disaster of the year 448, in 
which an Egyptian revolt was put down (V. Pavlovsky, 
Bib 38 [1957] 446: a group of Babylonian Jews including 
Hanani came to Jerusalem and tried to rebuild its wall 
between 448 and 445, and their failure is recorded in 
Ezra 4:21 as well as in Neh 1:3). 

(b) NeHeMiAn’s PLEA GRANTED (2:1-11). 1. 
The page, with prayerful shrewdness (like Daniel, 9:4; 
or Ezra, 9:5) waited four months before he showed the 
king signs of his distress (overlooked in Josephus, Ant. 
11 §163, where also the king is named Xerxes). 
Nehemiah was doubtless spying out a moment when 
weariness and wine would have put the monarch into a 
maximally sympathetic mood. 5. Artaxerxes is con- 
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fronted with a pampered youth’s plea to be made 
rebuilder and virtual ruler of a historic and turbulent 
metropolis. The city wall was a true fortification (bird, 
7:2; 1 Macc 13:52, name of Antonia; cf. Ant, 13.11.2 
§307), and the authorization of its building is a genuine 
rearmament. The king asks only how soon he would 
return. 8. Politically, the king’s concession is a danger- 
ous caprice (see comment on Ezra 4:7). Even if that 
episode refers to Artaxerxes, there is no obligation to 
date it in the beginning of his reign (this is said in the 
preceding verse, but concerning Xerxes). More plaus- 
ibly the letter of Rehum is a reaction to Nehemiah’s 
coming. 9. The governors whom Nehemiah finds in 
Palestine are doubtless Sanballat and Tobiah, and he is 
contemptuous of them. Horonite: Refers to the tiny 
village of Beth-horon on the NW slopes near Jerusalem. 
Ammonite: Means foreigner from across the E border 
(Deut 23:4). The Elephantine papyrus (30:29; ANET 
492) records a Sanballat in Samaria some 37 years later; 
but other papyri discovered at Daliyeh have now forced 
searching reexamination of the Sanballat chronology; 
see comment on 4:1. Even later, the Tobiads of Ammon 
became paramount in Judean affairs (ca. 200 Bc; Josephus, 
Ant. 12.4.2 §160); they are linked with the still- 
imposing castle at Araq el-Emir. 

(B) Program of Reconstruction (2:12-3:32). 
101 (a) Watt INspecTION By NicuT (2:12~-20). 
13. Nehemiah was not afraid of the yokels but did not 
want to bother with them. Apart from the supposition 
that there must have been a full moon, what this prowl 
leaves most in the dark is the burning question of 
whether at this date the SW wall of Jerusalem included 
also the W hill where a later Judeo-Christian tradition 
would locate the “Zion” (and tomb) of David (see on 
2 Chr 32:3), or only the E hill, Jebusite crag or true Zion 
of David now commonly called Ophel, as maintained by 
Galling. Even if the maximum area were included, the 
number of gates is disproportionate for an era in which 
even big cities like Lachish and Megiddo had only one. 
Scholars have exercised their ingenuity in locating the 
gates at suitable points along today’s wall (though this 
represents a rebuilding by Eudoxia around ap 400 
several hundred yards farther N); cf. M. Burrows, IDB 
2. 854; J. Simons, SJOT 441, 237; L.-H. Vincent, Jéru- 
salem (> 43 above) 1. 235-58. But really such names as 
“Valley” and “Fountain” gates afford not the slightest 
ground for affirming even in which direction Nehemiah 
was riding. “Dung” as the name of a gate has been 
equated implausibly with “potsherds” as Jer 19:2; or 
euphemized into “cheese” (Spét for >a%pot) = Tyropoeon 
(“cheesemakers,” 3:1,13). The Kenyon Ophel excavation 
of 1961-68 is claimed to have shown that En-Tannim of 
Neh 2:13 was Siloam rather than Rogel spring; cf. J. 
Braslavi, in Zalman Shazar Volume (ErIsr 10; Jerusalem, 
1971) 90-93; Eng xi; see on 3:8. The term for Nehe- 
miah’s “inspection” (br, only here, vv 13 and 15) is 
claimed to mean rather he “broke down” (%br as LKX syn- 
tribo) the wall, i.e., cleansed it because it had been cultic 
(JJ. Heller, Communio Viatorum 11 [1968] 175-78). 

16. Whatever the details of his ride, it so encouraged 
Nehemiah that he summoned a meeting and stirred 
public interest. “Doers of the work” has been claimed to 
mean “the administration” rather than the doers of the 
work (H. Kaupel, Bib 21 [1940] 40). 19. Another outsider 
now joins the local opposition: Geshem is doubtless one 
of the Arabs who had gradually been filtering northward 
as far as Nabatean Petra. 20. Through this righteous reply 
glimmers a spiteful hint that the major guilt of Sanballat 
and colleagues (genuine “people of the land” and wor- 
shipers of Yahweh) was to have wanted to help in the 
project and thus share or dim Nehemiah’s glory. 
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102 (b) THe Loca Carter Masons (3:1-32). 
The rebuilding of the wall was not an organically struc- 
tured use of manpower. Complete autonomy was left to 
rival groups working on separate sections. It is hard to 
see how this policy could have been considered either 
more efficient or more expressive of that religious- 
ethnic solidarity by which alone the work could have 
been begun. The author of the memoir may have been 
imitating the historic wall building of Themistocles 
(Thucydides 1.89), so that the team rivalry was more or 
less a literary artifice. 

The separatist groups of masons are not all ethnic. 
Five only represent clans from the list of Ezra 2. Five 
others are locality based, as indicated there. Five more 
are earlier districts as inJosh 15 (Jerusalem, Beth-kerem, 
Beth-zur, Keilah, and Mizpah). Important nearby towns 
like Bethlehem and Bethel are not mentioned; perhaps 
they staged a boycott better organized than that of 
Tekoa (v 5) out of sympathy with their Arab neighbors. 
Furthermore, doubtless in extension of the fact that the 
Zadok and Levi clans are more (priestly-) functional 
than ethnic, we have also some “suilds” represented, 
probably more than the goldsmiths, perfumers (= under- 
takers), and merchants, explicitly named in vv 8 and 32. 
Incompleteness of the listing may be inferred from 
several mentions of a “second half” to which no first half 
corresponds (vv 12,16,18-20). The work was not shared 
by a single fellow traveler of Ezra (8:1~24)—one of the 
indications that he came after Nehemiah. 

3:1. A prestige name heads the list: Eliashib is Joshua’s 
grandson of 12:10. His connections with disdained 
Tobiah (13:4-5,8; 2:10) must have made him a cool sup- 
porter of what a Flemish commentary calls Nehemiah’s 
apartheid policy. Sheep Gate: It was customary within 
our present century to install periodically a sheep market 
inside the NE corner of Jerusalem's wall, where (without 
proof: neither the priests’ nearness to the Temple, nor the 
“probatica” of John 5:2) commentators agree to put the 
outset of this allegedly counterclockwise circuit of the 
wall sections. built: Claimed to imply that this corner was 
more utterly razed than the later sections said to be 
“repaired”; but perhaps merely a style variant as in vv 
13-14. consecrated: No need to emend to “renovated” (hd¥ 
for qds; Rudolph) or “roofed”; what is more natural than 
that in their section, the priests should have given vent 
to a little extra rite? 6. The “Old” or “Corner” Gate is 
conjecturally set in the NW corner. 7. The Mizpah 
people were “for the throne” (of the province governor), 
probably a localization of some part of the wall. 8. The 
“Broad Wall” is claimed to be the masonry excavated by 
N. Avigad on the slope west of Tyropoeon: thereupon 
left outside Nehemiah’s rebuilding (P. Grafman, IE] 24 
(1974] 50; H. Williamson, “Nehemiah’s Walls Revisited; 
PEQ 116 [1984] 81-88; in ZAW 97 [1985] 78, he claims 
there is no ‘zd Il). C. G. Tuland in AUSS 5 [1967] 
158~80) holds that the Nehemiah wall, though ampler 
than the minimalist view, was still confined to the E hill, 
involving the Kenyon excavation; and Fensham (Books 
165, 171), though accepting as final Kenyon’s declaration 
that “it is useless to try to correlate the Nehemiah 
description with Jerusalem topography,’ adds that on the 
east the biblical description corresponds to her discov- 
eries. In vv 9-18, pelek, occurring 8 times and-usually 
taken as “district,” is held to be rather “labor levy” as Akk 
pilku (A. Demsky, IEJ 33 [1983] 242-44). 

12. daughters: Perhaps suburbs. 13. The Valley Gate is 
located farther S, in either Tyropoeon or Gehinnom, 
depending on whether one includes the SW hill (2:13), 
which the “thousand cubits” would seem to require, no 
matter how near Gihon the Dung Gate is placed. 15. The 
fountain par excellence would be Gihon, but it must be 
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Rogel if we assume that the Shela-Siloam pool stood 
between it and the climb to the Jebusite-Davidic citadel; 
see comment on 2:13. 21. We are brought finally to the 
priests’ residences, appropriately located along the half- 
mile where the E wall of the city coincides with the 
retaining wall of the Temple esplanade above the 
Kedron-Jehoshaphat valley. 
(C) Triumphalism (4:1-7:5). 

103 (c) EMBATTLED PERSISTENCE (4:1-23). 1. This 
verse is MT 3:33, and the discrepancy continues through 
4:23 = MT 4:17. With the (Samaria) Sanballat of chap. 4 
two major problems have become prominent. First is the 
chronological importance of the relation of this 
Sanballat-with-daughter-married-to-high-priest 
(Eliashib, Ezra 10:6; Neh 13:4) to three others, known 
from Josephus, Elephantine, and now Daliyeh. Ant. 
11.8.2 §309 tells of an influential Sanaballetes whose 
daughter Nikaso was married to a high-priest Manasses, 
for whom he built a temple on Gerizim (§324) in the 
time of Darius III and Alexander (335-330). But the 
Aram papyri dated around 407 at Elephantine include a 
letter written from there (ANET 492) mentioning two 
sons of Sanballat governor of Samaria and an apparently 
contemporary high priest Johanan (as Neh 12:22; = 
?Jonathan, 12:11; cf. H. Rowley, Servant of the Lord 
[Oxford, 1965] 135~68; also BJRL 37 [1954-55] 
528-61; 38 [1955-56] 166-98). Now the papyri found 
at Wadi Daliyeh in Samaria, insofar as their contents 
have been made known by F. Cross since 1963 (BA 26 
[1963] 110), include a bulla seal with paleohebraic 
inscription “(Hanan)iah son of (San)ballat peha(t) of 
Samerina” and a fragment “? Jesus son of Sanballat (and) 
Hanan the prefect” amid 20 papyri, 20 fragments, and 
128 bullae. Cross admits that it had seemed impossible 
that there should be a second such Sanballat a century 
after Nehemiah, but claims that with the Daliyeh evi- 
dence it is easier to admit that he was the third. His proof 
rests heavily on the claim that during those centuries 
“papponymy” prevailed: the grandson (often called “son” 
by genealogists) regularly received his grandfather’s sur- 
name. On this basis Cross shows how two names could 
have fallen out of the relevant succession of high priests: 
an Eliashib in 545 apart from the one in 495; a Johanan 
in 520 apart from the attested one in 445; and a third one 
unattested in 395 (“A Reconstruction of the Judean 
Restoration,” JBL 94 [1975] 4-18, which goes on to 
conclude to three editions of “the Chronicler,” of which 
the second, dated around 450, had no Nehemiah memoir; 
this was then circulating separately, until incorporated 
in the “third edition” around 400; ~ 82 above). 
Thorough refutations of this view, presented in BHI 
401f., and Widengren in IJH 506-9 leave more or less 
intact the assumption that the Sanballat of the Ezra 
books in 445 was still living in 407 (and is possibly the 
one mentioned by Josephus with a confusion of dates). 
104 The second momentous problem raised by this 
Samaritan-Sanballat opposition is the date of the 
Samaritan schism and its relevance to the (“Chronicler’s”) 
purpose of compiling Ezra-Neh. A common view has 
been that the Samaritans (of Ezra 4:4 and after) were real 
inhabitants of Samaria but pagans descended from those 
imported from Assyria by Sargon II] in 721 (2 Kgs 17:24; 
so Mosis, Untersuchungen 225). Anti-Samaritan intent in 
“the Chronicler” is denied by Welten (Geschichte 172; see 
on 2 Chr 14:6) with Willi, but with reserves about a 
further development. H. G. Kippenberg (Garizim und 
Synagoge... zur samaritanischen Religion der aramdischen 
Periode [Giessen, 1971] 39) and esp. J. D. Purvis (The 
Samaritan Pentateuch and the Origin of the Samaritan Sect 
[Cambridge, 1968]) hold that the crucial moment of 
division was not even as early as the building of the 
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Gerizim temple in Alexander’s time, long after Nehe- 
miah (as Josephus, Ant, 11.8.4 §324), but the editing of 
a distinctive Pentateuch contemporaneous with the 
destruction of that temple in the Hasmonean period. We 
get very little help from R. J. Coggins (1975); he is so 
intent on tracing a simon-pure “Samaritanism” of the 
Gospel era that he denies the name not merely to Ezra’s 
“people of the land” (p. 67; and JTS 16 [1965] 124-27) 
but even to Sanballat, “not ‘a Samaritan’ in terms of this 
study” (p. 58); on p. 62 he opposes the view (attributed 
to A. Vink, not Cazelles; see on Ezra 9:1) that Ezra 
conciliated the Samaritans. 

Our own position here as in JBC will continue to be 
that the “Samaritans” who opposed the construction of 
the wall (and perhaps Temple in Ezra 4) were “the people 
of the land,” those Judeans who had not been in exile and 
who had lived under the administration of the Persian 
province Samerina; thus, we do not admit Kippenberg’s 
key claim that at the time of Ezra 1f., Judah was made 
a province of Babylon. There had been a certain coolness 
between Judeans and Samaritans (as Purvis, Kippenberg, 
and Coggins admit) ever since the Assyrian deportation. 
It gained momentum with the-return from exile, at 
which time we find Ezra trying to diminish it (Cazelles), 
but Nehemiah (as also the parties of Ezra 4:4) implacably 
opposing whatever local or northern “Samaritan” ele- 
ments could diminish the prestige of the “true Judean” 
returnees from exile. 

105 4:2 (MT 3:3). The opposition’s lively wit is 
recorded with surprisingly sympathetic flair. Army: 
Rather, “strength” (hayil) whether military or economic, 
a sociological term, controverted in relation to its antith- 
esis ‘am ha’ares (Ezra 4:4; 9:2). The LXX takes it as part 
of the taunt (Esdras B 14:2), “This is Samaria’s strength, 
that the Judeans build a city,” with what follows all 
attributed to Tobiah. 7 (MT 4:1). Ashdod: See comment 
on 13:23. With these Philistines to the west, the circle of 
the compass is complete: Samaria N, Ammon E, Arabs 
S (2:9,19). Israel is completely surrounded by its 
enemies. 10. (MT 4:4). This snatch of verse, with its 
ballad introduction “Judah said” puts colorfully before 
us the Semite toiler’s habit of singing lustily when the 
work is hardest, as in Arab excavations still—a monoto- 
nous refrain, howled by all, alternates with clever 
improvisations in the same rhythm. 11. The opposition’s 
reaction, though not in verse, is a kind of proverb put 
here artistically as an antiphon. 16. “Half of them 
worked, half held weapons, and [the third half] super- 
vised” is plainly an exaggeration for what follows, 
“those [few] who carried weapons also worked like the 
others.” 18. Nehemiah slyly admits that his own skin 
was the major defense objective, as indeed it was doubt- 
less the enemy’s prime target. But it was not so sharp of 
him to want everybody (including the enemy) to know 
exactly where he was. 23. “They slept in their clothes, 
their weapons ‘in hand’” is a conjectural correction of 
‘the water’ (MT 4:17). 

106 (b) Sociar Justice Rerorm (5:1-19). 1. 
Another major hurdle confronts the masons. Now that 
the opposition has been neutralized, the workers find 
that their own fellow Judeans are causing them miseries. 
It is the wives who protest, because the household 
economy and children’s welfare are involved. 2. Some 
infer that concentration on the walls had led to economic 
crisis, or that the embargo on nightly return to outlying 
towns had cut off the continuing stream of fresh vege- 
tables. But a realistic rereading shows that 4:22f. is an 
afterthought not chronologically prior to 4:15; all in all, 
it must have been a very brief crisis, convincing the 
opposition that their efforts were useless. The whole 
enterprise, building and defense alike, was completed in 
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only 52 days (6:15), not long enough to raise any prob- 
lem of such annual harvests as would already be stored 
within the city. Nehemiah cannot have expected Judah’s 
poor simply to starve while donating their services to a 
project financed (at least nominally, 2:8) by the imperial 
treasury, or even by the nobility that stood to gain most 
by the retrieval of Jerusalem’s onetime metropolitan 
status. The workers must have been economically 
profited by some small but steady salary above their 
normal expectations. It is exactly a situation that lenders 
exploit, very much like the payday of excavation 
workers whose creditors are lurking at the fringe to grab 
most of what the workers have imprudently spent in 
advance. 

3. This social evil can scarcely have resulted from a 
20- to 40-day pinch of the work project. 4. The king’s 
tax also is a normal annual burden. The mortgaging 
must have occurred sometime previously, if only now 
the foreclosure is taking place, or even if the interest 
payments are now becoming intolerable. 5. our flesh is as 
the flesh of our brethren: The real outcry results from the 
debtors’ view of themselves as toiling and endangered 
side by side with (and for the benefit of) wealthier 
citizens who are presently going to turn on them, as in 
Matt 18:28. This temporary crisis merely dramatizes a 
situation that has lasted, and will last, as long as human 
nature itself: a free economy will result in debt, 
bankruptcy, and enslavement for the less energetic, 
talented, or sly. We shall therefore always have to seek 
new and better social legislation or enforcement (North, 
Sociology of the Biblical Jubilee [AnBib 4; Rome, 1954] 205; 
prominence there assigned to the priests as landholders 
is denied by Fensham, which makes our point all the 
stronger). The basic Hebr principle was inalienable 
distribution of private property among small family 
holders, although to debtors was allowed the genuine 
benefit of being allowed to entail their property or their 
(own or sons’) persons for a period not to exceed 7, or 
maximally 49 years (Deut 15:1f.; Lev 25:10). 

7. The grandiloquent oratory is suited to the patriotic 
crisis, but must not be pressed to unrealistic conclusions. 
First, to grant loans on interest even to victims of 
misfortune is not harmful to a sound economy; nor is it 
even a less desirable situation for the debtors themselves 
than simply to become beggars asking for a handout. 
Nehemiah does not regret that he has been granting such 
loans at interest (v 11; R. P. Maloney [CBQ 36 (1974) 
1-20] concerns Nehemiah only indirectly). Second, 
what he proposes is simply to take cognizance of the 
reconstruction crisis by a grand act tempering justice 
with mercy (Prov 14:31). To write off all the loans as 
gifts is a tacit invocation of the 3émitta law of Deut 15:1,9. 
In a crisis this is fine, but it would be impractical and 
ultimately less charitable if the law required in advance 
that every loan would automatically be transformed into 
an outright gift after seven years without any benefit to 
the lender in the meantime. 11. hundred: Nowhere else 
means “1 percent” (per month also is gratuitously 
assumed; hence we may approve the emendation to 
massa, “interest (-rate)” (E. Neufeld, JQR 44 [1953] 19s 
12. priests... from them: Not “from the priests” (we may 
hope), but using the priestly office as a sort of law 
enforcement detail. Such a verse could have given rise to 
the judgment that in postexilic Judah “all powers with- 
out any exception belonged to the clergy” (J. Pirenne, 
RIDA 3/1 [1954] 208). 

14. governor 20th-32d year: Although Nehemiah was 
doing all the work of a permanent officcholder, he made 
no complaint at receiving none of the perquisites. 
Virtually universal is the view that Nehemiah was truly 
“governor” of a “province” (W. In der Smitten “Der 
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Tirschata’ in Esra-Nehemiah,” VT 21 [1971] 618-20; W. 
Vischer, “Nehemia der Sonderbeauftragte und Statt- 
halter des Kénigs,” Probleme biblischer Theologie [Fest. G. 
von Rad; ed. H. W. Wolff; Munich, 1971] 603-10). But 
our research into five different forms of “Civil Authority 
in Ezra” (> 95 above; 6. 377-404) reaches the conclu- 
sion that neither had Ezra any “undersecretariate” or 
“concordat,” nor was Nehemiah governor except in an 
honorific sense (which does not really retract the JBC on 
this verse; see R. Klein in Magnalia Dei [Fest G. E. 
Wright; ed. F. M. Cross, et al.; GC, 1976] 374; on p. 365 
he finds our discounting of pehd “too radical”; as does J. 
Soggin [History of Israel (Phl, 1984) 273] who, however, 
notes [p. 270] that Nehemiah is not in the list of gov- 
ernors down to 375, in 1 Chr 3:19-24). 15. Even the 
commentators who insist that Nehemiah had a true civil 
function within the Persian bureaucracy admit that he 
here puts himself in a series in which he had no prede- 
cessor, the only possibilities being his Samaritan rivals. 
But Nehemiah is plainly thinking rather of the prestige 
leaders who truly preceded him, such as Sheshbazzar 
(and) Zerubbabel. The claim of some few recent inquiries 
that Judah had been separated by Persia from Samaria 
into a true “province” (S. Japhet, ZAW 9 [1983] 86; see 
on Ezra 1:10) is denied by F. C. Fensham “Mediné in Ezr- 
Neh,” VT 25 [1975] 795-97). 18. one ox... six sheep: 
Hardly to be called meager, even if Solomon had 10 or 
30 oxen and 100 sheep (1 Kgs 4:23 [MT 5:3]). The 
opulence of Nehemiah as of wealthy bedouin sheikhs is 
shown not in their own standard of living but in the 
number of poor relations whom they let come to dinner. 
107 (c) DRAMATIC COMPLETION OF THE MISSION 
(6:1~7:72). There is no doubt that Nehemiah is here 
describing what he firmly holds to have been deep dark 
plots against his life. But 6:17f. shows that many pru- 
dent and loyal Judeans felt that his judgment in the 
matter was warped. If Sanballat truly possessed some 
authority, either superior or at least equal to Nehemiah’s 
within the Persian framework, what else could he do 
except try to come to an understanding that would avert 
complete breakdown in bureaucratic functioning and 
subsequent imperial displeasure? 

6:2. Ono is held to be near Lydda (Alt, KIS 1. 344 
claims proof from Sennacherib; ANET index refers only 
to Tutmoses III); at any rate the Lydda “plain” begins at 
Latrun, suspiciously near Sanballat’s Beth-horon. 3. I am 
engaged on a great work and cannot come: A noble reply to 
give to associates who try to break off one’s idealistic 
plans and enterprises. 6. Nehemiah’s Gaullist grandeur 
and separatist assurance lend great plausibility to San- 
ballat’s fear. 10. shut up: The Hebr word ‘dsér for 
Shemaiah’s confinement implies in Jer 36:5 “a state of 
ritual uncleanness,” which, being of foreseen duration, 
need not have hindered Shemaiah from making plans to 
enter the Temple that evening. But commentators prefer 
for ‘sr the sense of “performing a symbolic act of proph- 
ecy,” or “seized by a prophetic spirit” as in 1 Kgs 22:11 
(to which Isa 8:11 is similar). The word really means 
“imprisoned,” and its detective-story overtones are 
doubtless intentional in this setting, even if in actual fact 
Nehemiah were merely visiting someone “confined” to 
his room with a cold. The prophet’s statement is an 
oracle, whose strong hieratic rhythm is perceptible even 
in the English, 

12. hired: Has the same connotation we would use 
today for someone who, whatever his motive, has 
espoused a course of action we disapprove. The plot 
seems flimsy at best—threats of assassination to induce 
a political figure to put himself in a position he himself 
calls ridiculous rather than compromising, with no allu- 
sion to any death penalty (Num 18:7 against 1 Macc 
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10:432). 14. Nehemiah takes a dim view of all “proph- 
ets,” as indeed do several real prophets themselves 
(Amos 7al4: Jer 2:26) 15. 52adays; Pericles’ wall at 
Athens was built in even less time: one month (Thucydi- 
des, 1.93); the 852 days of Josephus Ant. 11.5.8 §179 has 
been traced to a confusion likely in Gk numerals. “The 
walls which Zech 2:4-5 promised would be unnecessary 
and too restricting are built by Nehemiah”; so J. 
Goldingay, BTB 5 (1975) 125. 18. Tobiah’s marriage 
connections within Jerusalem are an afterthought and an 
unworthily personal motivation of opposition to the 
city’s best interests. More objectively, we must say that 
there would be two ways of looking at Nehemiah’s 
undoubtedly sincere but also self-glorifying whirlwind 
activity. 

7:1. Mention of the Levite choir so casually in the 

passive suggests that Nehemiah took no interest in the 
matter, but “the Chronicler” here makes his voice heard. 
2. “Governor,” or rather prince of the fortress, is an even 
nobler term than the pehé which Nehemiah claims for 
himself in 5:15. The only authority he really possessed 
to hand over was that conferred upon him by his per- 
sonal prestige and favor with the king, and this he leaves 
to his brother to exercise (not too successfully, 13:7). 
According to In der Smitten (“Nehemias Parteiganger,” 
BO 29 [1972] 155-57), he was a lone wolf; his few 
reliable supporters, called “God-fearing” here and 
perhaps “Judeans” in 6:6, did not continue his cause after 
his absence. 5. At this point is to be inserted Nehemiah’s 
fulfillment of his promise (2:6) to return as soon as pos- 
sible to his royal patron’s side (13:6). gathering of the 
nobles: May in fact refer to the “second ministry” of 
Nehemiah described in chap. 10, whether or not it is 
regarded as contemporaneous with Ezra. This was prob- 
ably the original point of insertion of the list of returnees, 
which we now have at two places, as is explained under 
Ezra 2 above. 
108 (IV) Ezra’s Torah Promulgated (Neh 
7:73-9:38). Ezra’s assembly (a continuation from Ezra 
8:35? or 10:44?) is here inserted as if his first ministry had 
been abruptly broken off and then his second begun after 
Nehemiah’s first. Even in this assumption, there is no 
reason to suspect that he returned to Babylon as 
Nehemiah did; A. Fernandez (Bib 2 [1961] 431) thinks 
he accompanied Nehemiah back from Babylon, but 
leaves unexplained why Ezra’s presence is not mentioned 
in the convoy. The apparent continuity assured in such 
hypotheses is troubled by so many loose ends that most 
experts think that Neh 8:1 is a continuation of Ezra 
10:44 even if it refers to his arrival (40 years) after 
Nehemiah’s first. But if we once admit that Neh 8f. is 
notoriously displaced, there is no reason why its original 
situation must have been after Ezra 10:44 as in 1 Esdr 
9:37. We here reckon with the possibility that Neh 8f. 
fits better after Ezra 8:35. Less plausible is the supposi- 
tion that Ezra adopted ad hoc measures against abuses 
before promulgating his sweeping new codification of 
Mosaic law; more likely the abuses were attacked after 
his law was promulgated, and possibly long after the 
violent measures of Neh 13:23 to cope with similar 
abuses. 

On the whole vexed question of the order of the 
chapters now given as Neh 7-13, see M. Saebo, TRE 10. 
384. Childs (CIOTS 635) holds that Neh 8 was 
deliberately put here 12 years after Ezra’s main work, 
and conjoined with Nehemiah’s, as a declaration not of 
historical but of theological reality, “an extreme example 
of a canonical process which has disregarded a strictly 
literary or historical sequence.” 

We here continue to envision “Ezra’s law (Neh 8:1) 
which was in his hands” (see on Ezra 7:14) as the final 
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redaction of the whole Pentateuch. Hebr féra is com- 
pared with Aram dat by R. Rendtorff, (“Ezra und das 
‘Gesetz,’” ZAW 96 [1984] 165-84). C. Houtman (OTS 
21 [1981] 91-115) notes that an 18-year-old boy named 
T. Aikenhaid was hanged in Edinburgh for claiming inter 
alia that Ezra was the author of the Pentateuch. We can- 
not exclude that the portion of the Pentateuch read aloud 
by Ezra was chiefly Lev (so Michaeli, Livres des Chroni- 
ques 337), nor that it was rather the chiefly deuteronomic 
non-P parts (as In der Smitten, Esra 127). D. McCarthy 
(CBQ 44 [1982] 26) finds the parallels to Neh 8-10 in 
Deut 26:17-19; R. Klein (in Magnalia Dei [> 106 above] 
361-76) agrees that there are still four possibilities open 
for “Ezra’s law”: (a) the whole Pentateuch; (b) some law 
code in it; (c) only P; (d) only Deut. We note as extra 
chorum M. Smith (Fischer Weltgeschichte [> 81 above] 5. 
369): The “law” of Neh 8:2 cannot be the Pentateuch 
because Yom Kippur of Lev 16 is ignored; Pentateuch 
tolerance of Judaizing foreigners shows that it was 
codified long after Ezra and Nehemiah; and the assimila- 
tionists managed to get that Pentateuch accepted by the 
Samaritans even at such a very late date. 

109 8:1. To this verse most experts regard 7:73 or 
its last half as a preface. (We withdraw the alternative 
here in JBC.) seventh month: A sequence unknown to us; 
it is certainly not envisioned as the next after Elul of 
6:15, which was in fact a sixth month by the Nisan- 
based calendar, but twelfth on the basis of the new year 
beginning in the “seventh” month, Tishri (October). 
There is a similar Jerusalem assembly in a “seventh 
month” immediately after the identical list of Ezra 2:70, 
so we must conclude that it is a colophon to the list. 
Rearrangement of the text could have resulted in part 
from overhasty identification among various seventh- 
month assemblies. See now M. Z. Solah, BM 29 (1984) 
381-83. 9. The pairing of the two otherwise unrelated 
leaders affords the chief ground for Albright-Rudolph- 
Pavlovsky to date Ezra’s ministry in 428 by altering the 
text of Ezra 7:7. Also without such alteration, the pres- 
ent verse can be upheld on the supposition that Nehe- 
miah, in his twenties in 445, had become during an Ezra 
ministry in 398 an elder statesman in his seventies. 
“Governor” is here tirsata, not peha as in Nehemiah’s 
own memoirs; we hold both to be prestige titles of 
popular acclaim, outlasting the occasion on which they 
were used; see comment on Neh 5:14. 10. The clergy 
make a rather heavy-handed effort to cheer up a mob 
dismayed by the severity of Ezra’s Pentateuch. 14. 
(=Lev 23:42). 15. The general sense of Lev 23:40 is 
loosely quoted here. 16. Claimed to be one of “the 
Chronicler’s” famed theological conclusions, like the 
Hezekiah Passover (imitation of Josiah’s in 2 Chr 30:13; 
35:1). This feast of Booths, which we know as the feast 
of Tabernacles from John 7:2, has the reading of the law 
as one of its characteristics, properly for the seventh year 
as prescribed in Deut 7:10, but suitably in any year after 
long desuetude. The Ezra activity of Neh 8-10 is in fact 
dated to the sabbath year 430 by F. Mezzacasa (RevistB 
23 [1961] 94). 

110 9:1. The Yom Kippur rite of Lev 16:29, or at 
least a ceremony in its spirit, may well be seen here as 
transferred from the 10th to the 24th day of the seventh 
month, because in Neh 8:9 either there had not yet been 
time to promulgate the Torah, or excessive melancholy 
had endangered its acceptance, though Rudolph follow- 
ing Torrey here inserts Ezra 9-10 between Neh 8 and 9, 
while Neh 9 is linked with Nehemiah’s own reforms by 
E. Sellin and M. Rehm (BZ 1 [1957] 59). 2. Itis not really 
separatist to exclude others from our acknowledgment 
of faults whose guilt we do not wish to imply extends 
to them. F. Ahlemann (ZA W 59 [1942-43] 88) puts Neh 
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9:1-5 after Ezra 10:15 “upon this ‘fast.’” 6. On the long 
rhythmic prayer “of the Levites,” see now M. Gilbert 
(“La place de la Loi dans la priére de Néhémie 9,” De la 
Torah au,Messie [Fest. H. Cazelles; ed. M. Carrez, et al.; 
Paris,1981] 307-16): the structure “sins—‘and now’— 
plea” is also found in three individual prayers such as 
Num 22:34 and in five other texts like Exod 32:30 but 
always without “the law.” Even in Neh 9 “the law” is not 
as central as it seems; often it relates to the sins not of the 
orant but of his ancestors, or to “the land”; despite the 
strongly deuteronomic flavor claimed by von Rad, Neh 
9 distinguishes the Decalogue given by God from “laws” 
given through Moses; prophetic and P parallels suggest 
a composition date shortly before Nehemiah rather than 
720-586. According to Fensham (JNSL 9 [1981] 
35-51), this hymn of Nehemiah aimed “to instruct 
history”; curiously he asks “Why was there such an 
interest in history in that period?” Really we find here a 
certain type of preacher’s unconcern for adapting sacro- 
sanct formulas to current situations; the menace and 
slavery of Assyria (v 32) and Egypt seem to be more 
present realities than the freedom and revival fostered by 
the Persian regime. This prayer, although not preserved 
as such in the post-Ezra synagogue, influenced strongly 
the structure of its liturgy (J. Liebreich, HUCA 32 
[1961] 228) and eventually the eucharist: see C. Giraudo 
on the todd as forensic reaction of the guilty party (typical 
formulary Neh 9:6-37) in La struttura letteraria della 
preghiera eucaristica [AnBib 92; Rome, 1981] 81-125), 
comparing also Josh 24:2-15; Deut 26:5-10; 32:1-25; 
Ps 44 (p. 106) “leading to anaphora-anamnesis-epiklesis.” 
17. in their stubbornness: MT: bémiryam, but underlying the 
LXX is b2-misrayim, “in Egypt.” 38. Nehemiah here (as 
10:40) undertook the task which Malachi awaited from 
a Messiah: a reform of the priesthood which had got the 
upper hand, says A. Bentzen (“Priesterschaft und Laien 
in der jtidischen Gemeinde des fiinften Jahrhunderts,” 
AfO 6 [1930-31] 280-86; So Kellermann, Nehemiah [> 
83 above] 8). 

(V) Nehemiah’s Reform (Neh 10:1-13:20). 
111 (A) The Pledge (10:1-39). This is a blood- 
less archive fragment which could fit equally loosely any 
of the several Ezra-books assemblies or reforms. Verse 
1 undoubtedly dovetails with 9:38, numbered 10:1 in 
the MT. But this leaves open whether 9:38 was part of 
the present archive record or whether 10:1/2 was 
inserted or modified to connect Neh 9 with a list 
originally unrelated to it. Some join Neh 10:1f. to Ezra 
10:44 or to Neh 13 (Neh 10:30f. echoes 13:23,21, but 
also 5:11 and Deut 15:1); but it is equally possible that 
Neh 10 belongs with 8-9—where it is, whatever the 
chronological position of 8-10. 29. people (of the land): 
Only from the time of this verse did the term take on the 
Hillel sense of “impious,” according to A. H. J. Gunne- 
weg (“‘Am ha-ares—a Semantic Revolution,” ZAW 95 
[1983] 437-40); see comment on Ezra 4:4. 32-35. The 
devaluation of the half-shekel (Exod 30:13; Matt 17:24) 
is ingeniously linked with the observation that a Persian 
shekel weighed 21 gr. and a Phoenician shekel 14 gr. 
The wood offering is unusual, but sufficiently virtual in 
Lev 6:12 (Josephus, J.W. 2.17.6 §425). On the lottery, 
seene@hie25.3: 

(B) Repopulating Jerusalem (11:1-12:26). 
Chapter 11 really fits better after Neh 7:7a than the 
repetition of (Nehemiah-era) Ezra 2 inserted there. 1. 
“The holy (city)” has become the name of Jerusalem in 
Arabic, al-Quds. 3-19. A Chronicles-style genealogy; 
perhaps the original from which 1 Chr 9:2-17 was 
copied. 23. Interest in the economic well-being of the 
Levite choir, of which “the Chronicler” was a member. 


(23:112-115] 


112 12:1. A further genealogical appendix to 7:39. 
It could fit equally well with what precedes or what 
follows. 7. chief among the priests: Cannot mean technically 
here high priests, for they are too numerous; but that 
term began to be used about this time; and in v 10 (also 
13:28) we seem to have a sequence of high priests con- 
tinuing 1 Chr 5:41. Hence, Book of the Chronicles (v 
23), not that of our canonical Bible. 13. The Ezra named 
in this verse is held to be different from the (principal) 
one of v 1, and both are different from the Ezra of v 33 
(M. Smith in Ex Orbe Religionum [Fest. G. Widengren; 
NumenSup 21; Leiden, 1972] 141). 26. Nehemiah (445) 
was not contemporary with Joshua (520); even if the 
verse is a gloss, the presence of an Ezra after Nehemiah 
may be a chronological clue. 

113 (C) Solemn Dedication of the Wall (12:27- 
13:14). The abrupt return to 1st pers. between vv 31 
and 39 might be equally applicable to Ezra or to Nehe- 
miah of v 26. The reading of the law in 13:1 suggests 
Ezra, but the continuation in v 6 is surely Nehemiah. It 
is his wall which is being inaugurated, and in view of all 
the other quirks of chronological sequence, we might 
well attach 12:27 to 7:1, where it normally would 
belong. Singers are stressed there too, as in 12:27-30, 
44-47, but these are 3d-pers. additions flanking the 
relevant Nehemiah memoir. But it is perhaps more com- 
mon among commentators to treat Neh 11-13 as 
continuous, dealing with the hero’s maneuvers after his 
journey to and back from the Persian capital. 27. 
Dedication (hanukké, “inauguration”) is also the name of 
modern Jewry’s yuletide festival commemorating the 
cleansing rite after Seleucid desecration of the Temple 
(1 Macc 4:54; John 10:22). Its date also comes coinci- 
dentally close to the 25 Kisleu (December) assigned by 
2 Macc 1:18 to the rededication and also to a (? dedi- 
cation) sacrifice of Nehemiah in the Temple; this date can 
scarcely be put in relation to the 25 Elul (September) 
assigned by Neh 6:15; see comment on 8:1. 38. to the left: 
Emended to “opposite” by those who locate the Water 
Gate of Neh 8:3 near Rogel Spring, and the “probatica” 
Sheep-Gate of Neh 3:32 just north of the Temple 
esplanade where the procession would presumably end 
(M. Burrows, JBL 54 [1935] 29-40 on Neh 12 as 
distinct from the night ride of 3:1). 

13:1. on that day: Shows that the compiler considered 
at least some earlier verses of chap. 13 to belong to the 
dedication of the wall, which he thus sees as pertaining 
to Nehemiah’s second ministry. Although v 1 undoubt- 
edly recalls Ezra (and Deut 23:4f.), actually everything 
before v 14 is sufficiently relevant to a ceremony cul- 
minating in the Temple. The wall itself, in the course of 
the quarter mile where it serves to bound the Temple 
area, would have contained chambers for both storage 
and lodging, according to usages attested by excavation. 
Even if the penthouse of Nehemiah’s political enemies 
were none of these, the convergence of the processions 
on the Temple area gave him occasion for ostentatiously 
“exorcising” or reconsecrating the sacristies occupied by 
“the foreigner” (vv 3 and 28): rooms in part identical 
with the “stations” assigned within the Temple as lodging 
for the Levites. 7. Eliashib: He let Tobiah occupy the 
tithe room, and was the high priest according to some 
commentators (denied by Rudolph). Presumably the 
octogenarian priest may not have noticed what tenants 
were receiving his nominal approval; but the compiler’s 
report is from 100 years later. 

114 (D) Nehemiah as Defender of the Faith 
(13:15-30). Glowing with the success of those 
religious purges occasioned by his architectural and 
political interests, Nehemiah now frankly busies himself 
with cult. His opposition to mixed marriages was 
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doubtless due also to outsiders’ using them to strengthen 
a political position (W. Vischer, “Nehemia” [> 106 
above] 604, following Alt; Ackroyd [JSOT 2 (1977) 14] 
notes that “non-Ezra traditions of the foreign-marriage 
theme” are here incorporated wih unrelated materials). 
Like many amateurs, Nehemiah as marriage reformer 
seems unaware of the profound values of human freedom 
enshrined in the odd-sounding odiosa sunt restringenda 
(“laws must be applied in favor of the one whose freedom 
they impede”). Loopholes in good laws will always be 
misused by evil people, but the effort to close them 
results progressively in an iron juridicalism (v 24). 23. 
Massive silence about the enthusiastic public measures 
taken under Ezra (10:10) to cope with mixed marriages 
is taken by defenders of the traditional 458 (or even 428) 
dating of Ezra as a sign that those efforts had been a 
fiasco. For this there is no evidence, and it is equally 
possible to suppose that the reform of Ezra had simply 
not yet happened. The argument cuts both ways: in 
Ezra’s reform too there is no mention of that of 
Nehemiah. But Ezra as a priest and scribe possessed the 
competent authority in this matter, and Nehemiah did 
not. As noted on Ezra 9:2, it is not clear that he extended 
the ban beyond priests’ marriages. The passages in Exod 
34:16; Deut 7:3 which seem to prohibit any mixed mar- 
rlages are in a setting and motivation excluding only 
those marriages which involve anti-Yahwist political 
entanglements. And Deut 21:13 explicitly approves 
marriage with enemy foreigners devoid of influence or 
religious rights. We should not forget that Joseph, 
Moses, and David had foreign wives; and from the less- 
tolerated examples of Solomon and Ahab we might con- 
clude that the forbidden mixed marriages were only 
those which furnished proximate occasion of idolatry. 
The self-protecting or centripetal character of any 
religious covenant is as such hostile to seeking a mar- 
rlage partner in an out-group; but the centrifugal or 
diffusive character of religious conviction finds in 
marriage alliances a most potent vehicle. In any given 
situation, the existing authority may and must decide to 
what extent ghetto restrictions are called for. 

24. Ashdodite: “Half-breed” in Zech 9:6 may be a 

synonym of “bastard” (mamzér, Deut 23:3; S. Feigin, 
AJSL 43 [1926] 59). 25. Nehemiah’s mere guarded 
threat of physical violence in v 21 proved so effective 
that he here resorts to the real thing. 28. His zeal and the 
picturesque extroversion of his manhandling are partly 
due to resentment against Tobiah’s political support 
within what is after all the undying achievement of 
Nehemiah —the wall of Jerusalem. 
115 (E) A Spirituality of the Exilic Histories. 
Since Williamson’s 1985 commentary in WBC though 
denying Ezra to the Chronicles author emphasizes that 
their spiritual atmosphere is the same, we may fittingly 
conclude by integrating into his survey our own pro- 
posals. He rightly rejects subsuming chance references 
of these books into an existing systematized religiosity; 
but against the prevailing trend (and our own) to gather 
up the relevant themes into categories of the books 
themselves, he prefers emphasizing “the narrative 
approach.” This means partly that with Childs he favors 
taking the message of the books as they stand rather than 
assigning them to the presumed background of their 
sources; at any rate “events are now judged [not with a 
view to their chronology or cause-and-effect, but] by 
their theological significance; it is at this level, the level 
of divine causality, that continuity is to be perceived” 
(p. xlix). 

Nehemiah’s frequent “God remember me for good” 
(5:19; 13:14; W. Schottroff, Gedenken [WMANT 15; 
Neukirchen, 1967] 218) may be seen as a personalized 
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application of the basically correct Chronicles’ view that 
a good clean dutiful life normally brings health and thus 
prosperity; there are many exceptions or delays, as in 
Job, so that we must regard as poetic or ideal some 
Chronicles’ “examples” of a very short-range retribu- 
tion. God’s will comes to us normally through those 
fellow humans who have some special competence or 
authority; and this is legitimated in all our books by 
frequent lists, in part genealogical; some such justifica- 
tion of authority is very needful, even though in our 
time it is supplied by democratic procedures which 
sometimes alas seem just as chaotic. Authority embodied 
in titanic figures of the past like David and Solomon (and 
to some extent continuing from them down into the 
present) is seen in the Ezra books as transferred in part 
to the Persian and other overlords; no authority is per- 
fect, but the one which exists must be taken as starting 
point of our striving to fulfill God’s plan for us; though 
not in such a closed way as to exclude eschatologically 
or even politically messianic action when the need 
becomes so great. 

Noble projects of religion or defense require a tightly 
united community, but in this ideal can often be glimpsed 
the danger of undue severity in excluding others suitably 
qualified for sharing in our religious or community 
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benefits. The community has especially a just concern 
that its marriages be with partners who share appro- 
priate cultural backgrounds, above all the religion which 
is accepted as sovereign; but here again the praiseworthy 
intentions of the Ezra books reveal also the danger of 
unfairness to partners in good faith. Curiously William- 
son finds that resistance to out-groups was not so strong 
in the Nehemiah-style returnees as in the Judah “people 
of the land.” 

Prominent in these books is the leadership of human 
beings, whether the lofty remote David and Solomon of 
Chr or the next-door-neighbor type we see in Ezra and 
Nehemiah, who gave of themselves and their talents for 
the needs of God’s people, even while recognizing “the 
defects of their virtues” which would arouse opposition 
or leave an example not to be imitated. It remains a 
mystery why Ezra was never admitted at the side of 
Nehemiah in Sir 49:13. The piety shown in the “levitical 
sermons of Chronicles” becomes a spirit of constant 
prayer esp. in Nehemiah (“God remember me for good”); 
the more public prayer of Ezra (9:6-15) and (? also) of 
Neh 9:6-37 shows many insights into the community’s 
sense of liturgy and of law. All in all, these last two 
books afford a helpful spiritual reading for “times of 
change” not unlike theirs. 


24 


JOEL 
OBADIAH 


Elias D. Mallon 


JOEL 


BIBLIOGRAPHY 


1 Allen, L. D., The Books of Joel, Obadiah and Micah 
(NICOT; GR, 1976). Ahlstrém, G. W., Joel and the Temple Cult 
(VTSup 21; Leiden, 1971). Bourke, J., “Le jour de Yahvé dans 
Joél,” RB 66 (1959) 191-212. Deissler, A., Zwélf Propheten 
Hosea, Joél, Amos (NEchtB; Wirzburg, 1981). Myers, J. M., 
“Some Considerations Bearing on the Date of Joel,” ZAW 74 
(1962) 177-95. Prinsloo, W. S., The Theology of the Book of Joel 


(BZAW 163; Berlin, 1985). Rudolph, W., Joel, Amos, Obadja, 
Jona (KAT 13/2; Gtitersloh, 1971). Thompson, J. A., “The Date 
of Joel,” Old Testament Studies (Fest. J. M. Myers; ed. H. N. 
Bream, et al.; Phl, 1974); “Joel’s Locusts in the Light of Near 
Eastern Parallels,” JNES 14 (1955) 52-55. Weiser, A., Die Pro- 
pheten Hosea, Joel, Amos, Obadja, Micha (ATD 24; Géttingen, 
1979). Wolff, H. W., Joel and Amos (Herm; Phl, 1977). 


INTRODUCTION 


2 (I) Author. The superscription attributes 
the book to a man named Joel ben Pethuel. The name 
yé’al means “Y6 (a shortened form of Yahweh) is God.” 
Although one of David’s sons is named Joel (1 Sam 8:2), 
the name appears most often in the later book of 
Chronicles. A dialectal form of Joel’s patronym may 
appear in Gen 22:23; 24:15,24,47; 1 Chr 4:30. 
However, the author of the book is not mentioned else- 
where in the OT. Unlike the case with names such as 
Malachi and Qoheleth, there is no need to see the name 
as anything other than a genuine personal name. 

As is typical for most biblical books, no biographical 
information is given about the author. The text makes it 
clear, however, that Joel had a deep appreciation for the 
worship conducted in the Temple (1:8-9; 2:27; 
4:16-17). The book contains cultic terms such as 
vegetable offering and libation (minhd, nesek), fast and 
solemn assembly (1:14; 2:12,15). Temple personnel such 
as priests (1:9,13; 2:17), ministers of Yahweh (1:9; 2:17), 
ministers of the altar (1:13), and “ministers of my God” 
(1:13) appear. The appreciation for the cult and the use 
of cultic terms have led some to believe that Joel was a 
cultic prophet (see A. R. Johnson, The Cultic’ Prophet 
[Cardiff, 1962] 74-75; J. Lindblom, Prophecy in Ancient 
Israel [Phl, 1962] 277; and J. Chary, Les prophetes et le culte 
[Paris, 1955] 211 n. 4). This may be deducing more than 
the text can bear. It is not at all certain that cultic 
prophets existed (see de Vaux, AI 384-85), and appre- 
ciation for the cult does not necessarily make one a cultic 
functionary. 


3 (II) Date. Joel is one of the six books within 
the “Twelve Prophets” (Minor Prophets) which does not 
have a synchronology in its superscription. The date of 
the book must be deduced from criteria within the text 
itself. There is probably a greater scholarly divergence 
concerning the date of Joel than there is concerning the 
date of any other biblical book. A minority position 
would situate Joel in the reign of Joash (837-800) (see M. 
Bic, Das Buch Joel [Berlin, 1960]). The majority of 
scholars places the book in the postexilic period, 
although there is considerable divergence as to whether 
an early or a late context best fits the book. The reasons 
for a postexilic date are compelling. Nowhere in Joel is 
mention made ofa king or a royal court. This despite the 
fact that all classes of people from priests to elders, from 
infants to brides are invited to the lament in 2:16-17. In 
times of emergency it was the king who represented the 
people before God (2 Sam 21:1; 2 Kgs 6:30). Joel must 
have been written during a time when the monarchy no 
longer existed. The people and rulers of the Neo- 
Babylonian Empire are also never mentioned, although 
it was they who brought the kingdom of David to an 
end and destroyed the Temple in 587. We assume, there- 
fore, that they had already been conquered by the Per- 
sians (539) at the time Joel was written. Since the Temple 
plays an important role in the book, Joel must have been 
written after 515 when the Temple was rebuilt. With the 
year 515 we have a terminus post quem for Joel. Since Tyre 
and Sidon are still in existence as cities to be punished 
(4:4), we are able to set a terminus ante quem in the latter 
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half of the 4th cent. Tyre was destroyed by Alexander 
the Great in 332 and Sidon by Artaxerxes III Ochus in 
343. Greater precision involves more conjecture. Wolff 
sees a reference to the walls of Jerusalem in 2:7,9. Since 
these were rebuilt by Nehemiah in 445, Wolff sees this 
date as a terminus post quem for the book. While a date 
after the time of Nehemiah is likely, it cannot be deduced 
from Joel 2:7,9 for two reasons: first, it is likely that 
there was already at least a partial wall around Jerusalem 
before the time of Nehemiah (Ahlstrém, Joel 115); and, 
second, there is no indication that 2:7,9 are intended as 
literal references to the city walls of Jerusalem. If the 
book is to be dated after the times of Nehemiah, it is 
because the cultic reforms of Ezra-Neh seem already to 
have taken place at the time Joel was written. This is in- 
dicated by the fact that Joel does not mention any cultic 
abuses. In addition to Joel’s cultic concerns, his anti- 
foreign tone is reminiscent of the period of Ezra-Neh 
and later. 

There are also points of contact between Joel and 

postexilic prophetic works. Joel 2:11 is similar to Mal 
3:2, although the similarity is not striking. Joel 3:4b is 
identical to Mal 3:23b and Joel 3:5ba is very likely a cita- 
tion of Obad 17a« (pace Rudolph, Joel 73 n. 16). One can 
also compare Joel 4:2-3 with Obad 11 and Joel 4:19 
with Obad 10. All of this indicates that Joel would have 
been written after Obad and Mal (5th cent.). In sum- 
mation we may say that it is clear that the book was 
written after the rebuilding of the Temple in 515 and 
before the destruction of Sidon in 343, and after the time 
of Obad and Mal. A date between the last half of the 5th 
and the first half of the 4th cent. seems best to fit the 
context. 
4 (III) Unity, Structure, and Purpose. As 
almost every commentary has noticed, the book easily 
falls into two large sections. The first (chaps. 1-2), 
differently divided by scholars, deals with the locust 
plague and drought. The second (chaps. 3-4) is often 
termed “eschatological.” Several scholars are of the 
opinion that the differences between the two sections are 
such as to require more than one author (B. Duhm, 
ZAW 31 [1911] 1-43, 184-88; J. A. Bewer, Obadiah and 
Joel [ICC; Edinburgh, 1911] 56). Other scholars ques- 
tion the relationship between the different parts of the 
book. Wolff (Joel 6) holds that the locust plague does not 
form the theme of chap. 2, although both form a proph- 
ecy rooted in its own time. Chapters 3-4 are a “purely 
eschatological message” (p. 7). J. Lindblom (Prophecy 
277) sees chaps. 3-4 as purely eschatological prophecies 
“which have no direct connection with the foregoing” 
but were nonetheless written by Joel. 

A closer examination of the text obviates the need for 
such radical division. Although 4:4-8 is generally ac- 
cepted as an addition, the book develops its theme in 
such a way as to indicate that it is a theological and 
artistic unit. Wolff (Joel 8) has shown that many of the 
catchwords and word groups of chaps. 1-2 are repeated 
in chaps. 3-4 and has thereby indicated a strong seman- 
tic unity in the text. 

It is, however, in terms of the style and theme that 
the book is most clearly seen to be a unity. Starting with 
a locust plague and drought, Joel develops a theme of 
reversal of fortunes. Chapters 1-2 deal with the imme- 
diate crisis of the locusts and drought; chap. 1 presents 
the effects which the locusts have on the countryside and 
the crops. This has a direct effect on the worship in the 
Temple. The people who are immediately effected— 
harvesters, farmers, and cultic personnel —are called to 
lament. In chap. 2 Joel uses the metaphor of an army to 
describe the effects of the locusts on the city. Using the 
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merism of city~countryside Joel underlines the totality 
of the destruction. Now everyone is called to lament. 
Using metaphor and hyperbole of the Day of Yahweh, 
Joel dramatizes the extent of the catastrophe. 

Most commentators see 2:18 as a pivotal point in the 
book. Israel has reached the nadir of its misery; all the 
population is lamenting. Yahweh, however, has mercy 
and the plague and drought are lifted. Yahweh’s 
gracious act has a double effect. Israel recognizes that 
Yahweh is in its midst (2:27). The relief from the specific 
plague initiates a far broader “reversal of fortune” (4:1). 
Chapter 3 describes the immediate effects of Yahweh’s 
presence in Israel. The cosmic imagery of the Day of 
Yahweh is once again employed. This day can operate as 
an image for the destruction or the vindication of Israel. 
In Joel it does both, using often the same vocabulary. In 
chaps. 1~2 the devastation was so great as to be described 
as a destructive day with darkening of sun, moon, etc. 
(2:10). However, with the recognition of Yahweh’s 
presence and the reversal of fortune, there is a reversal 
of imagery. Now the day is one of vindication for Israel 
and judgment of the nations, also with concomitant 
astronomical phenomena (3:4). Relief from the drought 
and locusts results in Israel recognizing that Yahweh is 
in its midst (2:27). The complete reversal of fortune in 
which Israel is restored and the nations are judged also 
results in Israel recognizing Yahweh’s saving presence 
(4:17). 

Theologically the message is one of hope built on 
experience. The devastation visited upon Israel by the 
locusts and drought was immense. However, if Yahweh 
responded to Israel’s heartfelt lament and removed this 
particular disaster, it was a sign that Yahweh had not 
abandoned his people; God was still in their midst. 
Armed with that conviction, there was every reason for 
them to hope that the reversal of fortune brought about 
by the end of the locust plague and drought would con- 
tinue and bring the final vindication of Israel. While it is 
clear that Joel has used a great deal of previously existing 
material, it has been thoroughly reworked, and the book 
presents a stylistic and theological unity. 

5 (IV) Outline. The work may be outlined 
thus: 


(1) The Locust Plague (1:1-2:17) 
(A) The Attack on the Countryside (1:1-20) 
(a) Immediate Effects (1:1-4) 
(b) Calls to Lament (1:5-14) 
(i) “Wake up, drunkards!” (1:5-7) 
(ii) “Wail!” (1:8-10) 
(ili) “Be ashamed, farmers!” (1:11-12) 
(iv) “Gird yourselves, priests!” (1:13-14) 
(c) Lament for “the Day” (1:15-18) 
(d) Prayer to Yahweh (1:19-20) 
(B) The Attack on the City (2:1-17) 
(a) Narrativizing the Military Metaphor (2:1-11) 
(6) Calls to Repent (2:12-17) 
(1) The Plague Interpreted (2:18-4:21) 
(A) The End of the Plague and the Restoration 
(2:18-26) 
(B) The Purpose of the Plague (2:27) 
(C) Effects of Yahweh’s Presence in the midst of Israel 
(3:1-4:21) 
(a) Cosmic, “Pneumatic” Effects on Israel (3:1-5) 
(b) Reversal of Fortune (4:1-21) 
(i) Judgment of the nations in the Valley of 
Jehoshaphat (4:1-3) 
(ii) Additional oracle against Tyre, Sidon, 
and Philistia (4:4-8) 
(iil) War against the nations (4:9-11) 
(iv) Judgment of nations in the Valley of 
Jehoshaphat (4:12-17) 
(v) Judah and Jerusalem compared with 
Edom and Egypt (4:18-21) 
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COMMENTARY 


6 (1) The Locust Plague (1:1-2:17). The 
devastating plague of locusts, together with a drought, 
provide the occasion for Joel’s oracle. The movement is 
from description of the actual plague, to the hyperbolic 
metaphor of an attacking army, to the Day of Yahweh 
and its consequences for Israel and Israel’s neighbors. A 
liturgical setting cannot be excluded as the Sitz im Leben 
of the book. 

7 (A) The Attack on the Countryside (1:1-20). 

(a) IMMEDIATE EFFects (1:1-4). 1.The LXX, 
Vg, and Pesh have the patronym Bethuel, a name that 
occurs also in Gen 22:23; 24:15,24,47; 1 Chr 4:30. Shifts 
between the voiced labial /b/ and the unvoiced labial /p/ 
are not unheard-of in Northwest Semitic languages. In 
any case, the name Joel ben Pethuel does not appear 
elsewhere. 2. The oracle opens with a traditional call for 
attention (see Hos 5:1; Amos 3:1; Deut 32:1). 3. The first 
of Joel’s literary reversals. In underlining the unprece- 
dented devastation by the locusts, Joel uses the expres- 
sion “recount it to your children.” The “recounting” of 
fathers to their children or to later generations is relatively 
common in the OT. However, in the vast majority of in- 
stances what is being recounted is positive: Yahweh's 
praise, his wonderful acts, etc. (Judg 6:13; Exod 10:2; Ps 
44:2; and esp. Ps 78:3,6). What is recounted here is 
unheard-of devastation. 4. The locusts are described as 
“cutter” (gazam), “locust” (arbeh), “hopper” (yeleq), and 
“stripper” (hdsil). For the etymology of the different 
terms and their relationship to the different growth 
stages of the insect, see O. R. Sellers, AJSL 52 (1936) 
81-85. The order of the words in v 4 probably does not 
follow the natural order of appearance, since the generic 
word “locust” appears in the second place. A more 
natural order may be found in 2:25. A locust plague 
which afflicted Palestine beginning in late February 
1915 is vividly described with photographs by J. D. 
Whiting (NatGeog 28 [1915] 511-50). Three stages are 
described: wingless larva, pupa with developing wings, 
and the flying adult. The destruction wreaked by a 
locust plague was total and proverbial (Judg 6:5; 7:12; 
Ps 105:34-35). 

8 (b) Cats to Lament (1:5-14). 

(i) “Wake up, drunkards!” (1:5-7). 5. Drunk- 
ards and winebibbers form an odd opening in a list that 
will include priests, ministers of the altar, farmers, and 
viticulturists. Although drunkards are treated very neg- 
atively as symbols of loss of control or as recipients of 
Yahweh’s wrath (Isa 19:14; 24:20 [the earth]; 28:1,3; Jer 
23:9), there does not seem to be any opprobrium here. 
Perhaps the plague took place during or just before 
Sukkoth, the festival of the harvesting and pressing of 
the grapes and a time of high-spirited revelry (see de 
Vaux, Al 496; Deut 16:13-16; m. Sukk. 5:4). The de- 
struction brought by the locusts would certainly have 
eliminated the grapes. Instead of the normal joy and 
revelry of the harvest, there will be weeping and wailing. 
There has been some attempt (A. Kapelrud) to connect 
the mourning with Canaanite cults of Baal. In these cults 
the worshipers lamented the death/absence of the god 
Baal, who was responsible for fertility. The mourning 
may have been accompanied by orgiastic rites. There is 
no indication, however, that Joel is referring to such 
practices here. 6. The insects are compared to a people 
(g6y), a metaphor that will be intensified in 2:4-9, where 
the people becomes an army. The locusts are without 
number (mispar), echoing the command to “recount” 


(sapper) the event in v 3. With ability to eat even tree 
shoots, the locusts have the teeth of lions and molars 
like lionesses. In the plague of 1915 the locusts ate the 
bark from the tender shoots of the fig trees. These 
denuded tips blanched in the sun (Whiting, NatGeog 28 
[1915] 544). Joel gives a realistic description of similar 
damage. 

9 (i) “Wail!” (1:8-10). 8. The call to lament is 
repeated. The mourning is to have all the poignancy of 
a young bride who has lost her husband. The use of the 
word ba‘al for husband indicates the lack of the normal 
polemic, in which béset, “stink,” is substituted for the 
word ba ‘al (contrast 2 Sam 11:21 with Judg 6:32; 2 Sam 
2:8 with 1 Chr 8:33). It is the priests who are to mourn 
like young widows. The extravagance of the simile 
underlines the extent of the tragedy. The minha and the 
nesek are no longer possible because of lack of provi- 
sions. The minhd was a grain or vegetable offering which 
is described in detail in Lev 2. Consisting of flour, baked 
and unbaked, first fruits and grain, it was often accom- 
panied by a nesek or wine libation. Joel stresses the 
agricultural offerings since it is these which are most 
immediately effected by the locusts. The interruption of 
the cult is a major tragedy for the people; a main point 
of contact with God has been eliminated. Appropriately 
the priests and ministers of the Temple mourn the 
national tragedy. As if in sympathy, the earth itself 
mourns (?abéla *Gdama) with the priests (abél# hakkoha- 
nim). Three agricultural products, often used in the con- 
text of blessing (Deut 7:13; 28:51; etc.), are destroyed: 
grain, new wine, oil. The lines are characterized by 
chiastic sound patterns (hébiS tivéS), assonance (‘dsé has- 
Sadeh yabesi) and alliteration (Suddad Sadeh >abéla >adama). 
The artistry with which the lines were composed 
heightens the sense of tragedy by giving a sonorous note 
to the poem. 

10 (iii) “Be ashamed, farmers!” (1:11-12). The call 
to lament moves from the priests and the cult to the 
people most immediately effected by the locust plague— 
the farmers. The poet artfully connects the two occupa- 
tions (see also Isa 61:5; 2 Chr 26:10) by the repetition of 
the letters kaph, resh, and mem (ikkarim, “farmers;” 
kovémim, “viticulturists”). The products proper to both 
occupations are then listed as objects of lament. Grain 
and the harvest of the field are mourned by the farmer; 
the vine, fruit trees, and their produce are mourned by 
the viticulturist. 12. Not only do the locusts cause the 
vegetation to wither and the land (?ddama) to mourn; 
they cause joy itself to wither from among the “children 
of man (’adam).” 

11 (iv) “Gird yourselves, priests!” (1:13-14). The 
prophet returns to the priests who were mentioned in v 
9. The traditional mourning rites— wearing sackcloth, 
fasting (see Jonah 3:7-8; etc.), holding a solemn 
assembly —are to be initiated at the Temple. 

12 (c) LAMENT FoR “THE Day” (1:15-18).  15.In 
traditional fashion the lament begins with an exclama- 
tion of grief (Josh 7:7; Jer 4:10; etc.). The expression is 
used to convey dismay, confusion, and grief. For the 
first time in the book we come upon the expression “the 
Day of Yahweh.” Although this may have had joyful 
connotations at one time in Israel’s history (Amos 5:18), 
by the time of Joel it had taken on ominous overtones of 
cosmic upheaval. For Joel the day means “destruction 
from Shadday” (Sod miSSaday; cf. also Isa 13:6), echoing 
the phrase of v 10 Suddad sadeh, “devastated is the field.” 
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The extent of the destruction is recited in the lament. 
Not only the agricultural products (with the effect of 
their loss upon the cult), but food has now been cut off. 
By finally referring to food the prophet underlines the 
human dimension of the disaster. Not only is the cult 
curtailed; people will starve. And not only people; the 
animals upon which humans depend will also die of star- 
vation (v 18). 

13 (d) PRAYER TO YAHWEH (1:19-20). Not 
strictly separate from the foregoing section, the prayer 
of lament turns very personal. After listing the reasons 
for the lament, the priest turns directly to the source of 
help: “To you, Yahweh, I cry out.” Here for the first 
time a drought is also mentioned and aptly described as 
a fire devouring the fields. All sentient creation, human 
and animal, looks to Yahweh for relief. The expression 
“fire has devoured the pastures of the steppes” serves as 
an inclusio, or envelope structure, which opens and closes 
the section (vv 19-20). 

14 (B) The Attack on the City (2:1-17). The 
scene changes from the open country to the city. This is 
accomplished through a military metaphor. The focus 
had been on the attack of the locusts on the open fields 
outside the city. This is certainly natural in that a locust 
plague would first manifest itself in open country and 
not in the city. The city, however, could not be spared 
the onslaught of the overwhelming mass of insects. 
15 (a) NARRATIVIZING THE Mititary METAPHOR 
(2:1-11). There is absolutely no reason to see in vv 
1-11 a reference to a historical military attack on the 
city. The expressions used for the “army” are certainly 
appropriate for locusts. More to the point, the locusts 
are called “my great army” in 2:25. Although the direc- 
tion of the metaphor is different, the Ugaritic poem Keret 
compares King Keret’s army to locusts in Krt 103-4, 
192-3. 1. blow the shofar in Zion!: The shofar or ram’s 
horn was used for summoning troops into battle and for 
warning of approaching attackers. The summons to 
blow the shofar is often used in the prophets as a prelude 
for an account of an attack cr 4:5) Gal 51027. oss-8). 
2. a day of darkness and gloom: The prophet has just men- 
tioned the Day of Yahweh and now uses four words for 
darkness which often appear in cosmic contexts (Zeph 
1:15b). Witnesses, however, speak of locust clouds 
literally blocking out the light of the sun. Here, as often 
in the book, a realistic description supports a hyperbolic 
metaphor. 2b. like dawn spread out on the mountains is this 
great and powerful horde: The word for dawn, Sahar, is very 
similar to the word for black, ’ahdr. Perhaps the poet 
intended that. As dawn spreads on the hills, so too the 
insects spread out over the landscape. But unlike the red 
of dawn, the insect horde is dark and black. 3b. before 
them it was like Eden; after them it is a desolate waste: Joel 
reverses the imagery of Isa 51:3. Reversal of imagery, 
which is important for Joel, also occurs in 4:10 where Isa 
2:4 and Mic 4:3 are reversed. 4-5. Job 39:20 compares 
a horse to locusts in that both leap. Whiting writes of the 
very ground seeming to quiver with the seething mass 
of insects. The sound of the locusts is compared to the 
roar of chariots or the sound of burning stubble; v 5aB 
provides an onomatopoetic representation of the crack- 
ling sound of the fire. 7-9. The attack on the city inten- 
sifies; there is no stopping the attackers. Photographs of 
the plague of 1915 show the locusts covering the walls 
of the Tower of David and of the American Consulate. 
The imagery is once again both realistic and metaphoric. 
To use the reference to the insect soldiers scaling the 
walls as a means of dating the book simply does not take 
the artistry of Joel into account. 10. Once again a 
realistic representation is intensified. The earth seems to 
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be moving under the mass of the insects; when they take 
to the air, the sun, moon, and stars cannot be seen. 
However, the prophet is more than reporting since his 
imagery moves toward the cosmic description of the 
Day of Yahweh (see Isa 13:10). 

16 (b) Carts To Repent (2:12-17). 12-13. When 
the situation is literally darkest, Yahweh calls the people 
to repentance. They are to fast (see 1:14), with weeping 
and mourning (see 1:5,13). Nowhere does Joel indicate 
disapproval of the cult. Hence, the call for interiority — 
“rend your hearts and not (just) your garments” — must 
be seen as an intensification of what Joel has already call- 
ed for in chap. 1. The litany of God’s qualities in v 13b 
appears in slightly different formulations in Exod 34:6; 
Num 14:18; Nah 1:3; Pss 86:15; 103:8; 145:8: and Neh 
9:17. The same formula appears in Jonah 4:2. 14. The 
hoped-for result of the repentance is that perhaps 
Yahweh will act according to the characteristics listed. 
The prophet underscores the sovereign freedom of 
Yahweh (see Amos 5:15; Jonah 3:9; Zeph 2:3). There is 
a play on the word 3b, “turn,” “repent.” Twice the 
people are called to “repent” (vv 12, 13). Then Yahweh 
may “turn” and have mercy. Although Yahweh is free 
and cannot be manipulated by the cult, his response is 
not disconnected from the actions of the people. The 
people hope for a blessing. Deut 7:13-14 describes 
Yahweh’s blessing in terms of the agricultural, pastoral, 
and personal fertility which was so important in ancient 
Israel. With the restored fertility, the minha and the nesek, 
tragically interrupted (1:9, 13), will be reinstated. 15-17. 
blow the shofar: The shofar was used not only in military 
settings (2:1) but also in the cult (Lev 25:9; Pss 81:4; 
150:3; etc.; m. Pesah. 5:5; m. Sukk. 4:5; etc.). The shofar 
blast now heralds the cultic observance which will bring 
Yahweh's relief. The calls to fast and to hold an assembly 
are identical to those of 1:14. However, the earlier call 
was to summon the priests and inhabitants of the land. 
In this summons the participants are listed in detail. 
There is a merism connecting the elders with the infants, 
nursing at the breast. Even the bride and bridegroom are 
called to join the penance ceremony. 17. Often in 
laments the sufferer complains that his adversaries ask 
him where God is (Pss 42:4,11; 79:10; Mic 7:10; Mal 
Ze. 

17 (II) The Plague Interpreted (2:18-4:21). 
The locust plague and drought and their end are inter- 
preted for Israel’s future. 

(A) The End of the Plague and the Resto- 
ration (2:18-26). 18. A pivotal point in the book has 
been reached. Yahweh answers the prayer of his people. 
The “grain, new wine, and oil” which the locusts 
destroyed (1:10) will be restored. 20. I will remove the 
“Northerner” far from you: The north is the direction from 
which trouble traditionally and historically came to 
Israel (Jer 1:13-16; 4:6; etc.). In his description of the 
locust plague of 1915 Whiting notes that the insects 
moved NE to SW. A realistic description, however, does 
not exclude the use of the traditional motif of the invader 
from the north. 20. the eastern sea... the western sea: The 
Dead Sea and the Mediterranean; the expression occurs 
only here and Zech 14:8. stink... stench: Whiting men- 
tions the unpleasant smell arising from the mass of dead 
locusts. 23. and he will give you a “teacher” for righteousness 
and he will cause the rain to fall on you: The word for teacher 
here is méreh. The meaning of the text is quite problem- 
atic. The difficulties have been compounded by the pres- 
ence of a “Teacher of Righteousness” in the so-called 
Dead Sea Scrolls (CD 1:5-12; 1QpHab 1:13; 5:10; etc.). 
However, the expressions here and at Qumran are not 
exactly the same. In addition, there is the homograph 
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méreh, which means “early rain” and would fit the pres- 
ent context. Nonetheless, note the connection between 
rain, justice, and teaching in Isa 30:19-26; 1 Kgs 
8:35-36; 2 Chr 6:26-27. 

18 (B) The Purpose of the Plague (2:27). 
The removal of the locusts and the alleviation of the 
drought are not merely inevitable phenomena in the 
rhythm of nature. They are saving acts of Yahweh and 
“proof” that Yahweh is in the midst of Israel as a savior. 
19 (C) The Effects of Yahweh’s Presence in 
the Midst of Israel (3:1-4:21). The implications of the 
salvation from the plague and drought and the implica- 
tions of the recognition that Yahweh is in the midst of 
Israel are profound for Israel’s present and future. 

20 (a) Cosmic, ‘“PNEUMATIC” EFFECTS ON ISRAEL 
(3:1-5 [=2:28-32 in many Eng versions]). 1. The 
presence of Yahweh brings with it a charismatic out- 
pouring of the spirit of God. The universal outpouring 
is reminiscent of Num 11:24-30 where Moses prayed 
that Yahweh give everyone the spirit. As such God’s 
spirit brings life (Ps 104:29-30) and ecstatic experience 
(Num 11:24-30; 1 Sam 10:10; etc.). An outpouring of 
Yahweh’s spirit is also found in Isa 32:15 and 44:3-5. 4. 
Not only are the insects removed; there are also signs in 
the heavens. The astronomical effects of the locusts are 
now taken over by Yahweh in his power. The ominous 
Day of Yahweh has become a day of vindication for 
Israel. 

21 (b) REVERSAL OF ForTuNE (4:1-21 [=3:1-21 
in many Eng versions]). Israel’s situation is now 
reversed. The locusts are gone; the drought has ended; 
now Yahweh will perform even greater wonders. 

(i) Judgment of the nations in the Valley of 
Jehoshaphat (4:1-3). 2. Valley of Jehoshaphat: A play on 
the name Jehoshaphat, which means “Yahweh has 
judged.” Ahlstrém (Joel 80) believes that Joel is referring 
here to the Kidron Valley, where idols were ritually 
destroyed (2 Chr 29:16). It is, however, possible that 
Joel had no specific place in mind. 3. In the trial Yahweh, 
as judge and prosecutor, will avenge the sufferings 
which the nations have inflicted upon Israel. 

22 (ii) Additional oracle against Tyre, Sidon, and 
Philistia (4:4-8). The section is somewhat alien to the 
whole in that it lists specific people who will be pun- 
ished. Yahweh has identified himself with the sufferings 
of Israel and is now going to punish the nations of the 
Levant. Tyre and Sidon were coastal cities and engaged 
in trade. An important commodity of trade was slaves, 
and the Phoenicians traded enslaved Israelites to the 
Greeks to the northwest. Once again Yahweh will bring 
a reversal. The slaves will return and their sellers will be 
sold to the Sabeans, a people to the southeast. 

23 (iii) War against the nations (4:9-11). The 
theme of vv 1-3 is taken up again. 10. beat your 
ploughshares into swords, your pruning knives into spears: As 
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he has done before, Joel reverses an image here. The 
peaceful citations of Isa 2:4 and Mic 4:3 are turned into 
a call for war. It is a total war in which even the weakling 
fights, believing himself to be a warrior. 11. bring down 
your warrior, Yahweh: All indications are that this is a later 
addition to the text. Perhaps it was a pious marginal note 
which has become incorporated into the text. 

24 (iv) Judgment of nations in the Valley of Jehosha- 
phat (4:12-17). This is a continuation of the call to war. 
The final encounter is to take place in the Valley of 
Jehoshaphat. 13. Joel uses agricultural imagery (sickle) to 
describe Yahweh’s punishment of the nations. The wine- 
press, as a metaphor for punishment, is found in Isa 
63:1-6. 14. The agricultural imagery allows Joel to 
speak of the valley of hartis, “decision.” The word hariis 
refers to a threshing sled (Amos 1:3) and continues the 
agricultural imagery, but it can also mean judgment 
(1 Kgs 20:40). Clearly the prophet intends both mean- 
ings. For Joel the Day of Yahweh has meant punishment 
but ultimate salvation for Israel; now with a reverse of 
fortunes it means the total destruction of the nations. It 
is accompanied by the traditional cosmic, astronomical 
phenomena (2:10; 3:4). 16. Yahweh’s roaring is an image 
of power (Jer 25:30; Amos 1:2) which shakes the very 
heavens and earth. 17. The purpose of the locust plague 
was to convince Israel that Yahweh was in its midst as 
savior (2:27). That recognition opened the way for 
Yahweh to wreak vengeance on the nations, which has 
the same purpose: Israel will recognize that Yahweh is 
God in its midst. Jerusalem recovers its former inviola- 
bility (Ps 125:1; Isa 2:2-5). The aftermath of the events 
of 587 is undone, and foreigners will no longer enter 
Jerusalem, much less rule it. 

25 (v) Judah and Jerusalem compared with Edom and 
Egypt (4:18-21). The theme of Israel’s vindication is 
further developed in what may have been a later addi- 
tion. Egypt, as archetype of the oppressor, and Edom, as 
archetype of the treacherous brother (Obad; Amos 
1:11-12), are compared to Israel. 18. The agricultural 
fertility of the land, so dependent on water, will be 
excessive. The springs will never dry up (Job 6:15-20; 
Jer 15:18). A stream will flow out of the Temple (see 
Ezek 47:1-12; Zech 14:8) as rivers flowed out of Eden 
(Gen 2:10-14). 19. The waters of the Nile, Egypt’s 
source of water and fertility, will dry up. Edom will 
become uninhabited steppes. 21. Yahweh is dwelling in 
Zion: The theme of Yahweh’s presence closes the book. 
Throughout the locust plague, drought, and lament, Joel 
has firmly held that Yahweh is in the midst of Israel. 
With relief from the plague and the drought, Israel 
recognized Yahweh’s presence. Joel then further devel- 
oped the fullimport of that presence, namely, a complete 
reversal of fortune. At the end of the dramatic descrip- 
tion of that reversal, Joel closes with a reaffirmation that 
Yahweh, the savior, dwells in Zion. 
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[24:27-31] 


INTRODUCTION 


27 () Background and Date. The Hebrew 
Bible recognizes bonds of kinship between Edom and 
Judah, tracing the bloodlines to Esau and Jacob (Gen 
25:19-26). The relationship between the two peoples — 
as the oracle in Gen 25:23 suggests — was hardly fraternal. 
During the exodus Edom refused passage to the Israel- 
ites (Num 20:14-21). Although Israel was explicitly 
instructed not to attack Edom or annex Edomite land in 
Deut 2:2-8, David made Edom a part of his empire 
(2 Sam 8:13 [with LXX] and 1 Chr 18:12-13). Joab, 
David’s general, engaged in a campaign of genocide 
against Edom (1 Kgs 11:15-16) but Hadad, a member of 
the Edomite royal family, escaped to return later and to 
rebel against Solomon’s rule (1 Kgs 11:25b [with LXX]). 
During the period of the monarchy, Judah and Edom 
seem to have been in constant conflict, with Edom some- 
times free, sometimes under the hegemony of Judah. 
Jehoshaphat seems to have been in control of Edom and 
the port city on the Gulf of Aqabah (1 Kgs 22:49). This 
control was lost in the next generation when Edom 
revolted against Jehoram (2 Kgs 8:20-22). During the 
8th cent. Edom was under the control of Amaziah (2 Kgs 
14:7) and Uzziah (2 Kgs 14:22). 

During the last days of Judah, Edom was involved in 
a plot against the Neo-Babylonian Empire. Jer 27 
reflects an attempted coalition between Judah, Edom, 


Moab, Ammon, Tyre, and Sidon against Babylon. The 
outcome was disastrous. Jerusalem and Judah were de- 
stroyed. Josephus mentions the subjugation of Ammon 
and Moab (Ant. 10.9.7 §181-82) but does not mention 
an attack against Edom. Lam 4:21-22 singles out Edom 
for its sins and crimes while 1 Esdr 4:45 accuses Edom 
of burning the Temple. While it is not certain that Edom 
actively took part in the destruction of Jerusalem, its 
treachery in the aftermath embittered Judah and is the 
memory behind Obadiah’s oracle and Ps 137:7. 

The destruction of Jerusalem in 587 can be taken as 
the terminus post quem for the book. The conquest of 
Edomite territory by the Nabateans, which was com- 
pleted by at least 312 (see Diodorus Siculus 2.48; 
19:94-98; Mal 1:2-5; Neh 2:19; 6:1ff.), is the terminus 
ante quem. However, as early as the 5th cent. Edom had 
been expelled from its lands across the Jordan. It is 
during this period that the main oracle of Obad was 
most likely written. A slightly later period is reflected in 
vv 15a,16-21. 

28 (IV) Outline. The work may be outlined 
thus: 


(I) Oracle against Edom (1-14,15b) 
(A) Edom Is Doomed (1-9) 
(B) Reasons for Edom’s Destruction (10-14,15b) 

(I) Day of Yahweh, Punishment of Nations (15a,16-21) 


COMMENTARY 


29 (I) Oracle against Edom (1-14,15b). 
Obadiah’s oracle against Edom stands within a long 
tradition of oracles against foreign nations in general and 
against Edom in particular. Edom’s treachery had evoked 
oracles of intense bitterness throughout Israel’s history 
(Amos 1:11-12; Isa 34:5-17; 63:1-6; Jer 49:7-22; Ezek 
25:12-14; 35; Mal 1:2-4). Obadiah’s oracle against 
Edom is very similar—in some places identical—to that 
found in Jer 49. The points of contact are: Obad 1b-4 
and Jer 49:14-16; Obad 5 and Jer 49:9; Obad 6 is similar, 
though not identical, to Jer 49:10a. It is probably that 
both Obad and Jer used and adapted an already existing 
oracle. Rudolph (Joel 297) and Watts (Obadiah 33) hold 
that the form of the oracle in Obad is earlier but disagree 
on whether a common source can be posited for both. 
30 = (A) Edom is Doomed (1-9). 1. the vision of 
Obadiah: In its present context “vision” is to be 
understood in a broader sense such as “revelation.” The 
word hazén is used also in Isa 1:13; Nah 1:1. Since the 
subject of “we have heard” cannot be Yahweh, transpose 
“thus says the Lord Yahweh concerning Edom” to im- 
mediately before “Arise! Let us march. . . .” 3. you dweller 
of the rocky crags: The phrase, which appears also with 
slight alteration in Jer 49:16b, is an apt one for Edom, 
which was located in the highlands on the E side of the 
Dead Sea. The reddish (Hebr ’@dém, “Edom”; *adom, 
“red”) mountains of Edom, rising higher than 3,280 ft., 
provided significant military security for the Edomites. 
The capital of Edom was Sela (Judg 1:36; etc.), a name 
which means “rock” and which provides a nice instance 
of paronomasia (the “rock” is both the mountains of 
Edom and its capital), and of synecdoche (the part, Sela, 
is used for the whole, Edom; see Albright, AP 160-61). 
4. should you go high as an eagle...: The geological 


heights of Edom have encouraged hubris. Images of 
height are often used to convey a sense of arrogance and 
false security as is the image of placing one’s nest in the 
heavens or on high (Isa 14:13-14; Jer 49:16, Amos 9:2; 
Hab 2:9; Ps 139:8). Obadiah stresses that such trust is 
overweening when confronted with the power of 
Yahweh. 5. The imagery of thieves and vintagers is 
complicated. Both thieves and vintagers leave some- 
thing behind—vintagers because the law demands it 
(Lev 19:10; 23:22; Deut 24:21); thieves because they are 
limited by what they can haul away. If for different 
reasons thieves and vintagers leave something behind, 
that will not be the case with Edom. It will be thoroughly 
plundered. 7. Historically Edom was driven out of its 
land by bedouin tribes invading from the E desert, until 
it finally disappeared from the stage of history (see J. 
Starcky, BA 18 [1955] 84-106; N. Glueck, HUCA 11 
[1936] 111-57). The punishment is an example of poetic 
Justice. Edom was unfaithful to its ally Judah during the 
war of 587. Now its allies are unfaithful to Edom, bring- 
ing about its destruction. those who eat your bread... : 
Although the meaning of these lines is uncertain (cf. 
G.I. Davies, VT 27 [1977] 484-87), the context 
demands some sense of an ally or friend being treacher- 
ous. there is no understanding in it/him: A marginal gloss 
referring to the difficulty in understanding the preceding 
phrase? 8. Traditionally Edom was renowned for its 
wisdom (Job 2:11; Jer 49:7). Neither its geographical 
position nor its intellectual gifts will be able to save 
Edom from the destruction to come. 9. Teman: A region 
of Edom; another example of synecdoche. 

331 (B) Reasons for Edom’s Destruction (10- 
14,15b). 10. /because of the killing] because of the violence 
against your brother Jacob, shame covers you: Beginning with 


[24:32] 


the last word of v 9 the crimes of Edom are listed with 
a staccato intensity. In quick succession the phrase “on 
the day” sets the historical context of Edom’s crime —the 
fall of Jerusalem. Eight times the accusations are hurled 
against Edom. Each one begins with “you should not 
have. .. .” Seven times the poignancy of Edom’s crime is 
underlined by stressing the miserable and helpless con- 
dition of Judah, expressed by the phrase “on the day of 
Judah’s anguish, etc.” The impression created is one of an 
almost breathless anger which contrasts the cruelty of 
Edom with the misery of Judah in a rapid-fire fashion. 
15b. just as you did, it will be done to you: The punishment 
of Edom will take the form of poetic justice. The evil it 
has done will recoil on it. It will suffer the same fate as 
Judah with one difference: Edom will never rise again. 
32. (1) Day of Yahweh, Punishment of the 
Nations (15a,16-21). The cup of Yahweh’s wrath is 
now passed to all the nations. The cup of Yahweh which 
brings judgment, drunkenness, and disgrace is given to 
Edom and the other nations also in Jer 25:15-29; 
49:12-13; Hab 2:16; and Lam 4:21. With the inclusion 
of the nations the horizons of the oracle have broadened. 
The Day of Yahweh is a day of destruction. In the 
monarchic period the Day of Yahweh was often a threat 
to Israel (Amos 5:18-20; Isa 2:10-12; Zeph 1:15); in the 
postexilic period it is a promise of hope and vindication 
(Isa 63:4; Joel 3:4-4:1). 17. but on Mt. Zion there will be 
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escape: This also appears in Joel 3:5, where the majority 
of commentators see it as a citation. Mt. Zion provides 
security and refuge, whereas there is no such security for 
Edom, the House/Mt. of Esau (vv 18-19). it will be holy: 
It is difficult to know what will be holy here. Gram- 
matically it appears to be Mt. Zion, which is certainly 
not impossible. A similar passage in Isa 4:2~3, however, 
speaks of the refugees, the remnant, being holy. 18. As 
in v 10, the house of Jacob refers to Judah, the house of 
Joseph to Israel (Amos 5:6; 6:6; Zech 10:6; Ezek 37:16, 
19; etc.). A reunited kingdom is part of the final victory 
of Yahweh (Ezek 37:15-28). The imagery of stubble 
being suddenly and completely consumed by fire is 
frequent (Exod 15:7; Isa 5:24; 33:11; 47:14; Joel 2:5; Mal 
3:19). 19. Lands which have over the years been lost to 
conquerors are returned to Israel. The points of the com- 
pass are indicated: the Negeb (S), Ephraim (N), Philistia 
(W), Gilead (E). 20. The exiled people of Israel were 
settled in Halah (2 Kgs 17:6; 18:11) by the Assyrians. 
This district may be mentioned in the difficult phrase at 
the beginning of v 20 (Rudolph, Joel 315). If that is the 
case, the exiles of both kingdoms will inherit the land 
from which they have been driven—and more land still. 
21. Mt. Zion, a place of victory, is contrasted with Mt. 
Esau, a place where Edom will be judged and con- 
demned. Israel’s vindication is ultimately the vindication 
of Yahweh's sovereignty over all (Pss 22:28-29; 103:19). 
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INTRODUCTION 


2 (I) Title. The title is named not after its 
author but after its protagonist, who is presented here as 
living in Babylonia during the reign of the last kings of 
the Neo-Babylonian Empire and their first successors, 
the early kings of the Medes and the Persians —i.e., 
during most of the 6th cent. Bc. The name Daniel, “my 
Judge is God” or “God (or El) has judged,” in Hebrew, 
was also borne, according to the Chronicler, by one of 
David’s sons (1 Chr 3:1 = Chileab of 2 Sam 3:3) and by 
one of the Jews who returned from the Babylonian Exile 
at the time of Ezra and Nehemiah (Ezra 8:2; Neh 10:7) 
in the second half of the 5th cent. Obviously neither can 
be identified with the Daniel of this book. The prophet 
Ezekiel speaks of a certain Daniel (or, more exactly, 


Dan’el, according to the Hebr consonantal text) who 
was renowned for his piety (Ezek 14:14,20) and wisdom 
(28:3). Inasmuch as this Daniel, however, is presented as 
living long before Ezekiel at the time of Noah and Job 
(14:14,20), he could scarcely have been regarded as 
living in the 6th cent., either by the author of Dan or by 
his first readers, who knew their Bible too well to make 
such a mistake. The Daniel of Ezek should probably be 
connected in some way with the dn’! (God judges) who 
plays an important role in the Ugaritic Tale of Aghat, 
which dates from about the middle of the 14th cent. (see 
ANET 149-55). A distant echo of this wise and pious 
Daniel of the Ugaritic epic, who “judges the cause of the 
widow and decides the case of the fatherless” (2 Aghat 


* Alexander A. Di Lella has revised the JBC article of Louis F, Hartman. 
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5.7-8), is found in the wise young judge of the Susanna 
story (Dan 13). 

(If) Contents. As preserved in the MT, 
Dan lends itself to a natural division of two roughly 
equal parts. The first part (chaps. 1-6) contains six edi- 
fying stories about Daniel and his three companions at 
the royal court in Babylonia; the second part (chaps. 
7-12) is made up of four visions in which Daniel 
beholds, under symbolic images, the succession of the 
four “kingdoms” that God’s people, the Jews, occupied 
from the time of the Babylonian conquest of Judea until 
God’s establishment of his own kingdom for them. As 
the book has come down to us in its Gk version, it also 
contains two additions in chap. 3 and three stories of 
Daniel’s exploits with Susanna, the priests of Bel, and 
the Dragon (chaps. 13-14). 
3 (111) Historical Background. To under- 
stand the literary nature of this book, we must have 
some idea of the pertinent historical circumstances. In 
the 8th cent. Bc, the Assyrians had turned the kingdom 
of Israel into a province of their vast empire and reduced 
the southern kingdom to a vassal state. Toward the end 
of the 7th cent., Cyaxares, king of the Medes, with the 
assistance of the Babylonians, captured Nineveh and ut- 
terly destroyed the Assyrian Empire. Although Nebu- 
chadnezzar of Babylon soon took over most of the 
former realm of the Assyrians and even extended it by 
his conquest of Judah in 587, his successors allowed the 
Babylonian power to deteriorate until the Persian king, 
Cyrus the Great, who had already conquered Media and 
made himself master of both the Medes and the Persians, 
captured Babylon in 539 from its last king, Nabonidus, 
and his son, Belshazzar. Thereafter the ancient Near East 
was ruled by the Persian successors of Cyrus the Great, 
among whom the only outstanding king was Darius I 


KINGS OF THE NEO-BABYLONIAN 
EMPIRE 


Nebuchadnezzar (605-562) 
Evil-merodach (562-560) 
Neriglissar (560-556) 
Labashi-marduk (556) 
Nabonidus (556-539) 


Cyrus (550-530) 
Cambyses (530-522) 
Darius I (522-486) 
Xerxes | (486-465) 
Artaxerxes I (465-424) 
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the Great, until Alexander the Great placed it under Gk 
dominion in 331. In the 3d cent., Palestine was governed 
by the Gk dynasty of the Ptolemies, whose capital was 
at Alexandria in Egypt. In the 2d cent., it was under the 
dominion of the Gk dynasty of the Seleucids, whose 
capital was at Antioch in Syria. 

Useful for an understanding of Dan is a conspectus 
(see below) of the rulers of these dynasties that con- 
trolled the Near East from the 6th to the 2d cent. Bc (> 
History, 75:117-39). 

Most of the people who survived Nebuchadnezzar’s 
conquest of Judah were deported to Babylonia between 
598 and 582. But after 539, when Cyrus permitted the 
exiles to return to their homeland, there was a slow but 
steady growth in the number of Jews living in Palestine. 
Under their Persian and Ptolemaic rulers they enjoyed 
limited political autonomy and complete religious lib- 
erty. But the Seleucid ruler Antiochus IV Epiphanes, in 
his endeavor, both for political and for cultural reasons, 
to hellenize the Jews of Palestine, tried to force them to 
abandon their ancient religion and to practice the com- 
mon pagan worship of his realm. The ultirhate outcome 
of this bloody persecution was armed revolt among the 
Jews, as told in 1-2 Macc. This conflict between the 
religion of the Jews and the paganism of their foreign 
rulers is also the basic theme of Dan. However, in Dan 
it is regarded from God’s viewpoint as long foreseen and 
tolerated by him, both to show the vast superiority of 
Israel’s wisdom over all pagan philosophy and to 
demonstrate the truth that the God of Israel is the master 
of history, who “deposes kings and sets up kings” (2:21), 
until he ultimately establishes his universal kingdom on 
earth. 

4 (IV) Literary Genre. In developing such a 


thesis the author makes use of two literary genres that 


KINGS OF THE PERSIAN EMPIRE 


Darius II (423-404) 
Artaxerxes II (404-358) 
Artaxerxes III (358-338) 
Arses (338-336) 

Darius III (335-331) 


Xerxes II (423) 


GREEK RULERS 


Alexander the Great (336-323) 
| 


Philip Arrhidaeus (323-316) 
| 


Alexander IV (316-309) 


PTOLEMAIC DYNASTY 
Ptolemy I Soter 
(323-285) 


Ptolemy II Philadelphus 
(285-246) 


Ptolemy II] Euergetes Bernice 


(246-221) 


Ptolemy IV Philopator 
(221-203) 
| 


Ptolemy V Epiphanes— Cleopatra 
(203-181) 


Ptolemy VI Philometor (181-146) 


Seleucus IV Philopator (187-175) 


SELEUCID DYNASTY 


Seleucus I Nicator 
(312-280) 
| 


Antiochus I Soter 
(280-261) 


Antiochus II Theos (261-246)—— Laodice 


Seleucus II Callinicus (246-226) 


Antiochus III the Great 
(223-187) 


Seleucus III Soter 
(226-223) 


Antiochus IV Epiphanes (175-164) 
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may seem strange to modern readers: the haggadic genre 
and the apocalyptic genre. The latter, employed in 
chaps. 7-12, consists in a certain mysterious “revela- 
tion,” received in fantastic visions or transmitted by 
angels, both about past and present history and about 
the eschatological establishment of God’s messianic 
kingdom. Inasmuch as this literary device makes use of 
some famous character of the distant past as the recipient 
of this revelation, events that are past history to the 
writer are presented as prophecies of future happenings. 
In a broad sense, however, this form of writing can 
rightly be regarded as a kind of prophecy, because it 
gives an interpretation of history in God’s name, as seen 
by him. 

The haggadic genre, used in chaps. 1-6 and 13-14, 
gets its name from the mishnaic Hebr word haggad4, lit., 
a “setting forth,” a “narrative,” but often used in the 
sense of a “story” having little or no basis in actual 
history but told for the sake of inculcating a moral 
lesson. If such a story is a free elaboration of some true 
event of actual history, it is more exactly called an “hag- 
gadic midrash.” But the story may also be a pure 
“haggada,” i.e., a free composition throughout with no 
historical basis at all. Often it is impossible to say how 
far, if at all, a haggadic story is based on actual history. 

Stories about Daniel are clearly haggadic; in their 
entirety, they cannot be taken as strict history. Inasmuch 
as their author does not intend them as historical, he can- 
not be accused of error if he makes inaccurate statements 
about history. We have no way of knowing whether the 
Daniel of these stories was really a historical character, 
about whom popular legends gradually clustered, or 
whether he was simply a creation of Jewish folklore. A 
similar case is that of Ahigar of the Aram Ahigar legend, 
who, as a wise counselor of the Assyrian kings (see 
ANET 427-30), is not too different from Daniel. For the 
inspired author of our book this question was unimpor- 
tant. He stressed the spiritual message that he wished to 
convey by these haggadic stories. (+ Apocrypha, 
67:133). 

5 (V) Date and Authorship. Having lost 
sight of these ancient modes of writing, until relatively 
recent years Jews and Christians considered Dan to be 
true history, containing genuine prophecy. Inasmuch as 
chaps. 7-12 are written in the 1st pers., it was natural to 
assume that the Daniel in chaps. 1-6 was a truly 
historical character and that he was the author of the 
whole book. Few modern biblical scholars, however, 
would now seriously defend such an opinion. The argu- 
ments for a date shortly before the death of Antiochus 
IV Epiphanes in 164 are overwhelming. An author 
living in the 6th cent. could hardly have written the late 
Hebrew used in Dan, and its Aramaic is certainly later 
than the Aramaic of the Elephantine papyri, which date 
from the end of the 5th cent. The theological outlook of 
the author, with his interest in angelology, his apocalyp- 
tic rather prophetic vision, and esp. his belief in the 
resurrection of the dead, points inescapably to a period 
long after the Babylonian Exile. His historical perspec- 
tive, often hazy for events in the time of the Babylonian 
and Persian kings but much clearer for the events during 
the Seleucid dynasty, indicates the Hellenistic age. 
Finally, his detailed description of the profanation of the 
Temple of Jerusalem by Antiochus IV Epiphanes in 167 
and the following persecution (9:27; 11:30-35) con- 
trasted with his merely general reference to the evil end 
that would surely come to such a wicked man (11:45), 
indicates a composition date shortly before the death of 
this king in 164, therefore probably in 165. 

6 (VI) Unity of Authorship. Until now we 
have spoken of the “author” as if Dan were entirely the 
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work of one person. It is possible, for there is surely a 
singleness of religious outlook, spirit, and purpose 
throughout. If several authors wrote it (a more probable 
view), they all at least shared the same school of thought. 
Unity of authorship would not, of course, exclude the 
possibility that the author used older, even written 
sources for the stories in the first part of the book; 
indeed, such does seem to be the case. Some exegetes 
(e.g., Ginsberg, Hartman and Di Lella) consider the 
visions in chaps. 7-12 to have Leen written by two, 
three, or even four different men; but the arguments for 
such a hypothesis have not convinced all scholars. It 
seems, however, that the book, even as it is preserved in 
the MT, received certain secondary additions after its 
original composition; such a supposition helps to ex- 
plain some apparent inconsistencies in the text. The 
prayer in 9:4-20, which is not entirely appropriate for 
the context and is written in much better Hebrew than 
is found in the rest of the book, may be an older com- 
position that was later inserted into the original work. 
7 (VII) Language. A still unsolved problem 
is Dan’s strange mixture of Hebrew and Aramaic. The 
difference in language corresponds only partially to the 
division of the book into its haggadic and apocalyptic 
sections. The latter is written in Hebrew, except the first 
vision (chap. 7), which is in Aramaic; the former is in 
Aramaic, except 1:1-2:4a, which is in Hebrew. Probably 
the whole book (except the Hebr prayer of 9:4-20) was 
originally composed in Aramaic, and later on (to ensure 
it a place in the Jewish canon of Scripture, or for 
nationalistic reasons?) its beginning and end were trans- 
lated into Hebrew, a theory that explains certain difficult 
Hebr passages as representing faulty translations. Or 
perhaps the author of the Hebr visions of chaps. 8-12 
prefixed to his work an older Aram collection of four 
stories (chaps. 2-6) and one vision (chap. 7), then rounded 
out the whole by composing or translating in Hebrew 
the introductory story of chap. 1 and, for a smoother 
nexus, the opening verses of the second story (2:1-4a). 
8 (VIII) Canonicity and the Deuterocanoni- 
cal Sections. There has never been any difficulty 
regarding the inspired character of Dan as such, 
although whereas the MT places it in the Hagiographa, 
the third part of its canon (after Esth and before Ezra) 
the LXX and Vg put it with the prophets (after Ezek). 
The difficulty is that the canonical Dan as given in the 
LXX and the V¢g is considerably longer than the canoni- 
cal Dan of the MT. Actually, there is some reason to 
think that this book circulated at first in more than two 
forms. We now know from the manuscripts found at 
Qumran that there were at that time more stories about 
Daniel in circulation than are contained in any modern 
Bible (+ 20 below). In any case, the Gk version is much 
longer than the Aram text of the MT in chap. 3, where 
the Greek gives, over and above the Aramaic, the Prayer 
of Azariah (3:24-45) and the Hymn of the Three Jewish 
Men (3:46-90). These sections were not deleted from the 
MT; they never formed part of the edition represented 
by the MT. Moreover, the Gk version contains, under 
separate headings and in varying positions in the 
manuscripts (hence, originally as distinct little books), 
the three stories of Susanna, Bel, and the Dragon, which 
are placed in the Vg and in Catholic vernacular versions 
at the end of Dan as 13:1-64; 14:1-22: 14:23-42, re- 
spectively. These additional sections of the Gk text come 
from Hebr or Aram originals, including most likely the 
story of Susanna, despite the play on words in the Gk 
text of 13:55-59 (+ 36 below). The Gk text of Dan has 
come down to us in two forms. The first is that found 
in almost all the manuscripts, designated (for want of a 
better name) “Theodotion-Daniel” (see Hartman and Di 
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Lella, Daniel 76-84). The second is that of the LXX, 
which until recently was known from only one Gk 
manuscript, although the newly published Papyrus 967 
also has most of Dan according to this form of the text. 
Inasmuch as the early church accepted as its canon of the 
Bible the Scriptures according to the Gk text, Catholics 
have always held the additional (or so-called deutero- 
canonical) sections of Dan as divinely inspired on a par 
with the rest of the book. 

9 (IX) Message of the Author. The work 
was written primarily for the purpose of encouraging 
the Jews to remain faithful to their ancestral religion at 
a time when they not only felt the allurement of the 
higher worldly culture of Hellenism, which was inti- 
mately connected with Hellenistic paganism, but also 
were suffering a bloody persecution to make them aban- 
don the law of Moses and accept the religion of Antio- 
chus IV Epiphanes. The author of Dan, therefore, is 
particularly concerned with demonstrating the superior- 
ity of the wisdom of Israel’s God over the merely human 
wisdom of the pagans, and with showing his immense 
power, which can and will rescue his faithful ones from 
their persecutors. Yet not only for believers of his own 
age and place, but for believers of all times the author of 
Dan has a message of enduring worth: God is the master 
of history, who uses the rise and fall of nations as 
preparatory steps in the establishment of his universal 
reign over all people. 

(X) Theological Significance. In several 
respects, the ideas expressed in Dan are of prime impor- 
tance in the history of religious thought. Even in its 
literary form, this work presents in chaps. 7-12 the first 
clear example that we have of the apocalyptic style of 
writing in its fullest development, a literary genre 
destined to have tremendous influence during the next 
few centuries. Then too, in the significant role that Dan 
gives to the angels as the ministers of God, who reveals 
through them his will to humans, this book goes con- 


Daniel (1:1) 409 


siderably further than previous books and points the 
way to the highly developed angelology of the rabbinic 
and early Christian literature. Likewise, a theological 
contribution of immense significance is the clear 
teaching on the resurrection of the dead (12:2), which is 
something unique in the Hebr OT and is much more 
meaningful to the Semitic mentality than the doctrine of 
the immortality of the soul. Finally, the messianism of 
Dan brings Israel’s hope of salvation to the final stage 
before its full realization in the NT. Although the “son 
of man coming with the clouds of heaven” (7:13) does 
not refer directly to an individual Messiah (> 26 below), 
before long this term was destined to acquire such a con- 
notation and to become the favorite expression by which 
Jesus of Nazareth would refer to himself. 

10 (XI) Outline. The book of Daniel can 
easily be divided into the following main divisions: 


(1) Exploits of Daniel and His Companions at the Baby- 
lonian Court (1:1-6:29) 
(A) The Food Test (1:1-21) 
(B) Nebuchadnezzar’s Dream of the Composite Statue 
(2:1-49) 
(C) Daniel’s Companions in the Fiery Furnace 
(3:1-97) 
(D) Nebuchadnezzar’s Dream of the Great Tree 
(3:98[31]-4:34) 
(E) The Writing on the Wall at Belshazzar’s Feast 
(5:1-6:1) 
(F) Daniel in the Lion’s Den (6:2-29) 
(If) Daniel’s Apocalyptic Visions (7:1-12:13) 
(A) The Four Beasts (7:1-28) 
(B) The Ram and the He-Goat (8:1-27) 
(C) The Interpretation of the 70 Weeks (9:1-27) 
(D) The Revelation of the Hellenistic Wars 
(10:1-12:13) 
Other Exploits of Daniel (13:1-14:42) 
(A) Daniel’s Rescue of the Chaste Susanna (13:1-64) 
(B) Daniel and the Priests of Bel (14:1-22) 
(C) Daniel’s Destruction of the Dragon (14:23-42) 
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COMMENTARY 


lel (I) Exploits of Daniel and His Companions 
at the Babylonian Court (1:1-6:29). The six stories 
in this collection are loosely strung together, and most 
of them probably circulated originally as independent 
tales. They reveal a fairly good knowledge of the 
customs in Mesopotamia at the time of the Persian 
Empire, indicating that these stories go back, at least in 
part, to this period. However, the many Persian loan- 
words in the Hebrew and Aramaic in which they are 
told show that in their present form these stories cannot 
antedate the Persian period. The Gk names of the 
musical instruments in 3:4,7,10,15 suggest that at least 
the story in chap. 3, as we now have it, cannot have been 
written before the Hellenistic age, even though a con- 
siderable amount of Gk culture had invaded the Near 
East before Alexander the Great. Certain allusions to 
historical events of the Hellenistic period allow a more 
precise dating within this period. When the author 
prefixed these stories to the account of his visions, he 
may have edited them to some extent. But since they 
already illustrated sufficiently well the lessons that he 
- wished to inculcate—Israel’s religion is superior to 
pagan wisdom and Israel’s God is able to rescue his 
faithful ones from mortal danger—the compiler left the 
tales substantially as he found them. He did not even try 
to make Nebuchadnezzar into a symbol of Antiochus IV 
Epiphanes, the archvillain of the book. 


12 (A) The Food Test (1:1-21). This story, 
told in Hebrew and not in Aramaic like the other stories, 
was probably composed by the author to serve as an 
introduction to the whole collection, even though he 
may have used older material in its composition. Here he 
sets the stage and introduces the heroes for the following 
scenes. The three companions are clearly secondary in 
the rest of the book. Only the story of the fiery furnace 
(chap. 3), in which Daniel himself does not appear, is 
truly concerned with them. In chap. 2 they play a merely 
minor role, and in the rest of the book they are not even 
mentioned, In chap. 1, however, because they must be 
introduced, they are put practically on a par with Daniel. 
The lesson of this story must have been clear to the Jews, 
whom Antiochus IV Epiphanes tried to force to eat pork 
(1 Macc 1:62-63; 2 Macc 6:18; 17:1)—i.e., their God, 
who did not allow the young men of the Babylonian 
Exile to suffer harm when they refused to partake of the 
pagans’ food and drink, would also in the present perse- 
cution come to the aid of those who refused to violate 
the Mosaic law. 

1. the third year: This year would be 606 sc, but 
Nebuchadnezzar became king only in 605, and his first 
siege of Jerusalem was in 597, shortly after Jehoiakim’s 
death (cf. 2 Kgs 24:8-12). The author of Dan, who 
perhaps combined 2 Kgs 24:1 (Jehoiakim’s three-year 
vassalage to Nebuchadnezzar) with 2 Chr 36:5-7 
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(Jehoiakim’s imprisonment in Babylon), was not con- 
cerned with such historical details that meant nothing 
for his spiritual message; thus, this inaccuracy is not 
contrary to the inerrancy of inspired Scripture. 2. The 
ancient Hebr name for Babylonia (Gen 10:10; 11:2; Isa 
11:11; Zech 5:11) is Shinar—used here as an intentional 
archaism. his god: Marduk, also called Bel (lit., “lord”; see 
comment on 1:7). 

3. Ashpenaz (MT °aSpénaz) is apparently a Persian, 

rather than Akkadian, name, although its etymology is 
uncertain. nobility: In the MT, partémim, derived from a 
Persian term. Daniel and his companions, who belonged 
to this group (v 6), are thus presented as members of the 
Jewish aristocracy. 4. the language and literature of the Chal- 
deans: Not the cuneiform writing of the Babylonians as 
such, but the well-known omen literature of ancient 
Mesopotamia. The term Chaldean designated originally 
the Aramaic-speaking people who invaded Babylonia in 
the early centuries of the 1st millennium and to whom 
the kings of the Neo-Babylonian Empire belonged; it is 
used in this sense in 5:30; Ezra 5:12. But at a later period, 
this term was applied to the professional astrologers and 
fortune-tellers who were skilled in Babylonian omen 
literature, such is the common meaning of the word in 
Dan. 5. three years of training: According to the common 
Persian practice, as prescribed in the Avesta (Sacred Books 
of the East, 2d ed., 4. 311ff.). (royal) menu: The MT reads 
patbag, from the old Persian word patibaga; perhaps the 
author uses this foreign word for alluding to the exotic 
nature of the food. 6. The Hebr names are hdnanyé, 
“Yahweh is gracious,” misa’él, “Who belongs to God?,” 
and ‘dzarya, “Yahweh has helped.” 
13 7. Daniel’s name in the MT, béltéa’ssar, is a 
word that the author apparently thought contained the 
name of the Babylonian god Bel (cf. 4:5); actually it 
represents the shortened Babylonian name balat%u-usur, 
“Guard his life!,” the full form of which would begin 
with the name of one of the Babylonian gods—e.g., 
Marduk, Nabu, or Bel. The words ¥adrah .. . mé¥ak are 
of uncertain derivation; the MT reads “abed-négé for ‘ebed- 
nébé, “servant of [the god] Nabu.” 

8. resolved not to defile himself with the royal menu or wine: 
The author presupposes that this food and drink would 
be forbidden by Mosaic law, but the only pertinent 
legislation would be Lev 11:1-47, part of the Priestly 
Code, which was probably not promulgated till the end 
of the 5th cent. The older dietary laws in the Book of the 
Covenant (Exod 21-23), in Deut, and in the Holiness 
Code (Lev 17-26), known to the Jews of the 6th cent., 
were much more liberal. The author of 2 Kgs 25:29-30 
saw nothing wrong in the fact that the exiled Jehoiachin 
“received a regular allotment of food from the king” of 
Babylon —a passage that served as a literary source for 
the present passage in Dan. But here the viewpoint is 
that of a Jew of the 2d cent., when abstinence from any 
“Gentile” food became the touchstone of orthodox 
Judaism. 12. A spiritual trial of 10 days duration is a 
common motif in the apocalyptic literature (cf. Rev 2:10; 
Jub. 19:8; T. Joseph 2:7; Pirge "Abot 5:4). 15. they looked 
healthier: Lit., “their appearance seemed better”; also, 
according to the roughly contemporaneous Jdt 8:6-7, 
fasting improved a person’s health and looks. 

17. God gave knowledge: Although the author may have 
been influenced by the widespread idea of his time that 
fasting was a necessary preliminary for receiving heav- 
enly revelations, he regards the extraordinary wisdom of 
the young men not as the automatic result of their ascetic 
life but as a gift of God. 19-20. This general statement 
regarding the superior wisdom of the young men serves 
as an introduction to the following stories that give 
examples of Daniel’s superior ability to interpret dreams 
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and ominous signs. 21. the first year of King Cyrus: It is 
539-538. The author is concerned with neither Daniel’s 
age—he would then have been almost 90 if he were a 
young man of 20 in 606 (v 1)—nor the apparent incon- 
sistency with the date of the third year of Cyrus in 10:1, 
which may be from another source (but see comment on 
10:1). The purpose of the present date is probably to 
imply that Daniel was released from service at the royal 
court in the year when Cyrus issued his edict in favor of 
the Jews (Ezra 1:1-4). 

14 (B) Nebuchadnezzar’s Dream of the Com- 
posite Statue (2:1-49). This narrative contains an 
apocalypse within a story. The purpose of the story is to 
demonstrate the superiority of Israel’s God-given 
wisdom over the highly vaunted worldly wisdom of the 
pagans, as exemplified by Daniel’s ability, with God’s 
help, to divine and interpret Nebuchadnezzar’s dream 
when the pagan soothsayers were unable to do so. (Note 
the parallel with the Joseph story in Gen 40-41.) The 
lesson that the author wished his contemporaries, in 
their conflict with Hellenistic paganism, to learn from 
this story is stated in v 47: Israel’s God “is the God of 
gods and Lord of kings and a revealer of mysteries.” 

Yet this story is really only of secondary importance 
here. It serves primarily as a frame in which is set the 
king’s apocalyptic vision of the multimetal statue. This 
vision of the four different metals, representing the four 
pagan kingdoms that successively ruled the then known 
world but would eventually be supplanted by the king- 
dom of God’s chosen people, is essentially the same in 
meaning as the apocalyptic vision of the four beasts in 
chap. 7—a fact that points to the essential bond binding 
the first and the last of the Aram sections of the book 
into a distinct literary unit. The purpose of these two 
visions, as also of the other apocalyptic visions in chaps. 
8-12, is to strengthen the faith of the author’s 
contemporaries in the ultimate establishment of God’s 
eschatological kingdom. 

Although the story of chap. 2, with its vision of the 
composite statue, may have received its present form 
only in the reign of Antiochus IV Epiphanes, it is appar- 
ently based on older materials —literary accounts as well 
as oral traditions of a folkloristic nature. It would be 
hard to say how far our author found them already com- 
bined into a single narrative, or to what extent he 
himself fused them, but their presence is unmistakably 
revealed in the inconsistencies and unevenness of the 
narrative. 

1. the second year: The date is inconsistent with 
1:1,5,18, according to which Nebuchadnezzar was king 
for at least three years before he met Daniel for the first 
time. The author does not try to bring the older source 
that he uses here into harmony with his introductory 
story (chap. 1). 2. Chaldeans: Here, as almost always in 
Dan, “astrologers,” “soothsayers” (see comment on 1:4). 
This term and the preceding ones have the same general 
sense in Dan (cf. 1:20;"2:107- 44711 15 4, 
Aramaic: A gloss telling the reader that what follows 
from here to 7:28 is in Aramaic and not in Hebrew (> 
7 above). live forever!: A greeting, derived from the Akka- 
dian, which was used until the Muslim period in 
addressing the kings of Persia; for similar greetings, see 
1 Kgs 1:31; Neh 2:3. 5. this is what I have decided: Lit., 
“The thing is decreed [Persian *azda’| by me”; therefore, 
this decree of the king is immutable and irrevocable 
under the Mede and Persian law (6:9). The wise men 
must not only interpret his dream, they must tell him the 
dream itself! Nebuchadnezzar had not forgotten the 
dream, as Josephus thought (Ant. 10.10.3 § 195); he was 
rather using this device to see how reliable the sooth- 
Sayers’ interpretation would be (v 9). 
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15 13-23. This section is apparently a later inser- 
tion into an earlier form of the story. Verse 24 would 
flow smoothly immediately after v 12; on the other hand, 
vv 25-26 (the king’s lack of acquaintance with Daniel) 
seem inconsistent with v 16 (Daniel’s bold entry into the 
royal court and the obtaining of his request from the 
king). Verse 16 presupposes 1:18-20 and thus seems to 
come from the author of the book, who wrote chap. 1 as 
an introduction to the older stories of chaps. 2-6. 14. 
Daniel prudently took counsel: He acts like the wise scribe 
of Sir 39:1-11. 17-18. Daniel’s three companions are not 
mentioned elsewhere in chap. 2, another indication that 
vv 1-23 were inserted into the older story by the author 
of chap. 1. 19. the mystery: In Aramaic, raza, derived from 
the Persian word raz, “secret”; on the pre-Christian 
Semitic concept of “mystery,” see R. E. Brown (CBQ 20 
[1958] 417-43) and J. A. Fitzmyer (Genesis Apocryphon 
[2d ed.; Rome, 1971] 78). 

20-23. In this hymn of praise, Daniel thanks God for 
having revealed to him the king’s dream. The keynote of 
the whole book is struck in the statement that Israel’s 
God “causes the changes of the times and seasons” —i.e., 
that he is the master of human history, “who deposes 
kings and sets up kings”; therefore, he can and will lead 
human history to its climax, the establishment of his 
universal eschatological reign on earth. For a poetic 
analysis of this hymn, see A. A. Di Lella (Studia 
Hierosolymitana 3 [1982] 91-93). The same idea is essen- 
tially the theme of Rev. 

28. in the last days: Lit., “at the end of days,” i.e., in the 
final period of history when God establishes his king- 
dom on earth. this was the dream...in bed: We would 
expect the account of the dream to follow immediately. 
Besides, v 29 seems to be merely a variant form of v 28. 
Perhaps the author inserted vv 29-30 from another 
source to record the statement of v 30 that this revelation 
of God’s plan in human history is really made by God, 
with Daniel simply acting as his agent. 

31. The image that the king saw in his dream was like 
the well-known colossal statues of Memphis, Rhodes, 
Athens, and Rome, except more terrifying. 32. The 
ancient concept of world history as divided into four 
decreasingly happy ages characterized by the four metals 
of decreasing value— gold, silver, bronze, and iron—was 
made famous by Hesiod (Works and Days 109-80). The 
Persian variety of this four-age concept—the ages of 
gold, silver, steel, and iron mixed with clay—is also 
reflected here. 33. its feet partly of iron and partly of terra- 
cotta: It is not clear how this combination of iron and 
terra-cotta is conceived: perhaps it is either an iron 
framework filled in with baked clay or a core of baked 
clay with an iron coating, similar to the clay and bronze 
statue of Bel in 14:7. 

16 36-45. Formerly the four kingdoms of Dan 
were commonly understood as being the Babylonian, 
the Medo-Persian, the Greco-Seleucid, and the Roman 
empires. Although this theory, defended by Jerome, was 
once regarded as the “traditional” Catholic interpreta- 
tion (in connection with the attempt to explain the 
“seventy weeks of years” in 9:24-27 as culminating in 
the death of Jesus Christ), it would now find few 
modern Catholic exegetes to support it. Daniel’s inter- 
pretation of the dream and the description and interpre- 
tation of the vision of the four beasts representing the 
same four kingdoms, as given in chap. 7, make it 
_ unmistakably clear that the kingdoms are those of the 
Babylonians, the Medes, the Persians, and the Greeks. 
The inscriptions of the old Persian Empire speak of three 
successive empires: the Assyrians, the Medes, and the 
Persians. After the time of Alexander the Great, the Gk 
historians added a fourth empire to this traditional 
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series—the Greek Empire. The Jews of the Hellenistic 
age, taking all the Assyro-Babylonian dynasties as a 
single unit, substituted Babylonia (with which they 
were more familar) for Assyria in their reckoning of the 
four world empires. Besides, because Cyrus, the con- 
queror of Babylon, and his successors called themselves 
“the kings of the Medes and the Persians,” it was natural 
for the Jews to place the Medes chronologically between 
the Babylonians and the Persians. Although this situa- 
tion resulted in the historical inaccuracy of having Baby- 
lon captured by the Medes (see 6:1), whereas it was really 
captured by the Persians, who had previously conquered 
the Medes, our author followed this popular Jewish idea 
of world history. 38. you are the head of gold: Nebuchad- 
nezzar, with his Neo-Babylonian Empire, is thus iden- 
tified with the first of the four kingdoms. 39. another 
kingdom . . . inferior to yours: The kingdom of the Medes 
was hardly inferior to the Babylonian Empire. a third 
kingdom . . . shall rule over the whole earth: At the height of 
its power, the Persian Empire was master of almost the 
whole civilized world. 40. the fourth kingdom .. . will crush 
and break all these others: The empire of the world- 
conquering Alexander. 41-45. toes: Not mentioned in the 
dream and therefore perhaps the author’s insertion into 
the older story. a divided kingdom: The Greek Empire after 
Alexander’s death was divided among his generals, par- 
ticularly (as far as the Jews in Palestine were concerned) 
into the Ptolemaic kingdom of Egypt and the Seleucid 
kingdom of Syria. they will be mingled by intermarriage, but 
they will not hold together: The reference is probably to the 
marriage of Antiochus II to Bernice, the daughter of 
Ptolemy II Philadelphus, in ca. 250, which ended not in 
peace but in war between the two kingdoms (see com- 
ment on 11:6). But cf 11:17. in the days of those kings: 
Ginsberg renders this as, “In the days of those kingdoms” 
(reading molkayya’ for malkayya’), and understands this 
to mean, “while the first three kingdoms are still in exis- 
tence” (the fourth, Gk kingdom being smashed by the 
“stone”). He concludes that for the Hellenistic period, 
such would be true only in 292-261, when there existed 
a nominal kingdom of Babylon and residual kingdoms 
of the Medes (Atropatene) and and of the Persians 
(Persis). The original form of this chapter would there- 
fore have been written at this time. Ginsberg regards 
2:41b-43 as a somewhat later addition, written between 
246 and 220. the stone... cut from the mountain without a 
hand being put to it: Daniel interprets it as the kingdom 
that the God of heaven will establish; it will end all of 
these pagan kingdoms and will itself last forever. The 
symbolism of the “stone” as representing the holy people 
of God occurs elsewhere in the OT (Ps 118:22; Isa 51:1; 
cf. also Isa 18:14; 28:16). In the NT (Mark 12:10-11; 
Matt 21:42; Luke 20:17-18; Rom 9:32-33; 1 Pet 2:6-8), 
the sense of these passages is transferred from the theo- 
cratic kingdom to the King, Jesus Christ. 


(Flusser, D., “The Four Empires in the Fourth Sibyl and in the 
Book of Daniel,” Israel Oriental Studies 2 [1972] 148-75. 
Siegman, E. F., “The Stone Hewn from the Mountain,” CBQ 18 
[1956] 364-79.) 


46-49. Just as Joseph was raised to a high position in 
the government by Pharaoh as a reward for interpreting 
his dream (Gen 41), so Daniel is similarly made a sort of 
prime minister by Nebuchadnezzar, while his three 
companions (again appearing as secondary elements in 
the story) are appointed local governors. It is rather 
surprising that Daniel apparently accepts without demur 
the sacrifice and worship offered to him as a god (cf. Acts 
14:11-17). Probably the author regarded this divine 
honor as paid not so much to Daniel as to Daniel’s God 
(thus Jerome). For a different view, see B. A. Mastin, 
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ZAW 85 (1973) 80-93. This older story, which portrays 
the pagan king as practically converted to Judaism, was 
not changed here by the author of the book to make 
Nebuchadnezzar a type of Antiochus IV Epiphanes. 
17 (C) Daniel’s Companions in the Fiery 
Furnace (3:1-97). From a literary viewpoint, this 
haggadic story is only loosely connected with the other 
narratives in the book; in fact, Daniel is not even men- 
tioned here. On the contrary, this account is concerned 
with the three Jewish men who, in its original form, are 
identified only by their “Babylonian” names. The purpose 
is to show that the God of Israel protects his people from 
harm so long as they remain faithful to him (see v 95). 
Although the story as such probably antedated the 3d 
cent., its lesson was pertinent for the Jews in Palestine at 
the time of Antiochus IV Epiphanes, who set up a pagan 
idol in the Temple of Jerusalem and ordered the Jews, 
under pain of death, to take part in pagan worship 
(1 Macc 1:43-62; 2 Macc 6:1-11), even as Nebuchad- 
nezzar ordered the three companions to worship his 
pagan idol. Yet the compiler who incorporated this 
story into the Dan cycle that he edited at the time of the 
Maccabees did not rewrite it in an attempt to make 
Nebuchadnezzar into a type of Epiphanes. On the con- 
trary, he let the old story end as it had previously ended, 
with the pagan king passing a law in defense of the 
Jewish religion —an ideal situation that would have con- 
tented most Jews. 

A peculiar literary device in this story is the frequent 
repetition of certain groups of words, such as the names 
of musical instruments (vv 5,7,10,15), the titles of 
government officials (vv 2-3,94), and “nations and 
peoples of all languages” (lit., “all nations and peoples 
and tongues” [vv 4,7,96]; but the same phrase is also in 
3:98; 5:19; 6:26; 7:14). Likewise, certain set phrases 
occur over and over again—e.g., “the statue which King 
Nebuchadnezzar had set Mp (v3.5, 7)cb. 12,14 18), 

1. a golden statue: Not of the king himself, but of his 
pagan god; to worship the statue was to serve the god 
it represented (vv 12,14,18, etc.). sixty cubits high and six 
cubits wide: About 90 ft. high and 9 ft. wide. The great 
height is seemingly out of all proportion to the narrow 
width, the monument resembling more an obelisk than 
a statue, but the use here of the Babylonian sexagesimal 
system of numerals should be noted. Dura: Many place- 
names in ancient Mesopotamia began with this word, 
meaning “fortress” in Akkadian; perhaps no actual place 
in particular is intended in the story. 2. satraps. . . magis- 
trates: The exact meaning of some of these terms in the 
original is uncertain, but there seems to be a correct 
order in their descending importance. Of these seven 
terms, two (signayya’, “prefects”; pahdwata’, “gover- 
nors”) are of Akkadian origin and the other five are of 
Persian origin, which would seem to indicate that the 
original story told in this chapter arose during the 
Persian period. 5. Of these six musical instruments, 
three have Gk names: kitarés (so the kétib), “lyre”; pésanté- 
rin, “psaltery,” a sort of harp; and siimponyd (for the Gk 
word from which the word “symphony” is derived), 
“bagpipe” (?). These terms could hardly have been intro- 
duced into the story before the Hellenistic period. 6. The 
execution of criminals by fire, although rare in ancient 
times, was not unknown either in Israel (Gen 38:24; Lev 
20:14; 21:9) or in Babylonia (Code of Hammurabi, 
paragraphs 110 and 157; Jer 29:22). Jewish martyrs in 
the persecution under Antiochus IV Epiphanes were 
sometimes burned to death (2 Macc 6:11; FS, Woe 
white-hot furnace seems to be pictured here (cf. vv 
20-23) in the form of a limekiln, although there may also 
be an echo here of the Canaanite-Phoenician custom of 
throwing human victims into a burning furnace in 


[25:17-18] 


honor of Molech; therefore, the furnace might be 
thought of here asa sort of altar of holocaust in front of 
the statue (thus Steinmann). 

18 . 8-12. This story, like that in chap. 6, also con- 
tains the motif of professional jealousy among court 
officials, as in the Ahiqar and the Mordecai (Esth 3) 
stories; the three Jews had been “made administrators of 
the province of Babylon,” and apparently out of envy 
they were accused by the Chaldeans (i.c., the professional 
soothsayers), who, as courtiers, had free access to the 
king. 17-18. The exact translation of these two verses is 
somewhat disputed, but their general sense is clear 
enough: the three Jews do not question God’s ability to 
save them; rather, they affirm it, but at the same time 
they assert that even if God decides not to rescue them 
they will still refuse to worship an idol. See P. W. 
Coxon, VT 26 (1976) 400-9. 21. coats, hats, shoes: The 
meaning of these terms in the original is uncertain; all 
three words refer to Persian articles of dress, and when 
compared with similar Persian words, should perhaps be 
rendered as “trousers,” “shirts,” and “hats.” The items of 
clothing are mentioned for the sake of stressing the 
remarkable nature of the miracle—i.e., the fire consumed 
the bonds of the three Jews, but not their clothing (vv 
92,94). 

24-90. This part of the chapter, embracing the Prayer 
of Azariah (vv 26-45) and the Hymn of the Three Men 
(vv 52-90a), with the prose introduction (vv 24-25), 
interlude (vv 46-51), and conclusion (v 90b), is preserved 
only in the Gk version and the ancient transls. made 
from it. The original was in either Hebrew or Aramaic. 
Although not present in the MT, this so-called “deutero- 
canonical fragment” has always been regarded as part of 
the canonical, inspired Scriptures. However, it is not 
part of the original story, but rather an addition made by 
an inspired author who took existing liturgical prayers, 
adapted them slightly, and inserted them here, with a 
few sentences of his own to make a smoother nexus. 

26-45. The prayer that is here put in the mouth of 
Azariah is a “supplication of the community,” including 
a confession of national guilt, similar to the older prayer 
in 9:4-19 and the prayers in Ezra 9:6-15 and Bar 
1:15-3:8. 32. an unjust king, the worst in all the world: 
Antiochus IV Epiphanes is surely meant. 46-51. Some 
exegetes regard this prose interlude as part of the original 
story, because it prepares the reader for the king’s sur- 
prise at seeing an angel with the three men in the furnace 
(vv 91-92). Yet the secondary nature of this insertion is 
evident from the inconsistency between v 46 (“The 
king’s men who had thrown them in continued to stoke 
the furnace”) and v 22 (“So huge a fire. . . that the flames 
devoured the men who threw Shadrach, Meshach, and 
Abednego into it”), and the dramatic effect is better 
without this previous explanation of the angel’s 
presence. 52-90. This hymn of praise, apart from the 
addition at the end (vv 88-90), consists of two litanies, 
similar to the litany of Ps 136, in which each half verse, 
sung by a soloist or a choir, is followed by the repetition 
of the same refrain, sung by the people. The first litany 
(vv 52-56) is a doxology. The second (vv 57-87) is an 
invitation to all of God’s creatures to praise him, similar 
to, but longer than, the call to praise in Ps 148 (cf. also 
the litany in the Hebr text after Sir 51:12). 88-90. These 
verses were added to the older hymn when it was 
inserted into the story of Dan 3. The writer overlooked 
the fact that the three men (here called by their Hebr 
names!) were themselves pictured as singing this hymn, 
and so should not be inviting themselves here to sing it. 
However, in answer to the invitation they respond with 
the next four lines, “He has delivered us . .. from the 
fire,” which words are here meant to be understood 


[25:19-20] 


literally, although originally such expressions were mere 
figures of speech for deliverance from any mortal danger 
(cf. e.g., the hymn in Sir 51:1-12, which is itself a cento 
of older Ps passages). 


(Christie, E. G., “The Strophic Arrangement of the Benedicite,” 
JBL 47 [1928] 188-93.) 


91-97. (Verses 24-30 in the MT.) The king acknowl- 

edges the miracle. 92. a son of God: A supernatural being, 
an “angel” (v 95) (the same term, but in the pl., appears 
in Job 1:6; 2:1; 38:7; Pss 29:1; 89:7). 93. the most high 
God: Although used by the Israelites, esp. in Pss, in 
speaking of Yahweh, this term, which had a long history 
in NW Semitic religion, is considered by the OT writers 
as the name by which their God was known to non- 
Israelites — e.g., Melchizedek (Gen 14:18), Balaam (Num 
24:15), and the king of Babylon (Isa 14:14). 95-96. The 
king is not presented as a convert to Judaism, but as 
passing a law making it a legitimate religion of his realm, 
protected by the civil authority. He is, therefore, the 
antithesis of Antiochus IV Epiphanes, who proscribed 
the practice of Judaism. 97. The conclusion of the story 
goes back to the motif of the jealous courtiers; the good 
men are triumphant in the end and are rewarded with 
political promotion. 
19 (D) Nebuchadnezzar’s Dream of the Great 
Tree (3:98[31]-4:34). Fora poetic analysis of 3:98[31]- 
100[33], see A. A. Di Lella (Studia Hierosolymitana 3 
[1982] 93-94). This story is written in the form of an 
encyclical letter or proclamation published by Nebu- 
chadnezzar in the 1st pers., in which he tells of a strange 
vision that he had and of his subsequent madness. In the 
middle of the story, however, the narrative speaks of the 
king in the 3d pers. (vv 16-30, or at least 25-30), 
although there is a return to the 1st-pers. narrative at the 
end. If the writer made this shift intentionally, perhaps 
his purpose was to imply that the king himself could not 
give a rational account of what happened to him during 
the period of his insanity. 

In general, this story is similar to the one in chap. 2; 
in both stories, Nebuchadnezzar has a dream that no one 
but Daniel can interpret. However, this dream concerns 
not the distant future as in chap. 2, but the king’s own 
fate: he will become insane and live for seven years like 
a beast, exiled from human society. It happens, but after 
this period, he is restored to sanity and returns to his 
throne, where he thanks God for his cure. The moral of 
the story is pointed out in its concluding words: God 
humbles the proud, and to him alone belongs all glory 
(v 34). On the possibility of a historical basis for the 
king’s insanity, see comment on 4:25-34. 

4. I related the dream: The king does not make his 
soothsayers guess what the dream itself was, or threaten 
them with punishment for their failure, as in chap. 2. 5. 
See comment on 1:7. 6. the holy God: In Aramaic, this 
term (lahin gaddisin is pl. and is, therefore, sometimes 
translated “holy gods” (Vg); Nebuchadnezzar would 
thus be speaking as a polytheist (thus Jerome). More 
likely, the term is to be understood, like the correspond- 
ing Hebr word ’éldhim, as sg.; the full Hebr equivalent, 
-Blohim gédokim, is, in fact, used of Yahweh in Josh 24:19. 

7-14. For an analysis of these verses as poetry, see 
A. A. Di Lella in Mélanges bibliques et orientaux en_l’honneur 
de M. Henri Cazelles (ed. A. Caquot and M. Delcor; 
AOAT 212; Neukirchen-Vluyn, 1981) 247-58. This 

_ account of the symbolic tree that is cut down seems to 
be borrowed from Ezek 31, where the great tree of 
Lebanon, symbolizing the king of Egypt, is also “cut 
down” (31:12), “because it became lofty in stature, rais- 
ing its crest among the clouds, and because it became 
proud in heart at its height” (31:10). 8. its top touching the 
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heavens: Cf. the tower of Babel “with its top in the 
heavens” (Gen 11:4) and the king of Babylon in Isa 14:14 
who boasts that he “will scale the heavens”; in all these 
cases, the biblical writers had in mind the insolent pride 
that would raise humans above God. 9. As in Ezek 
31:8-9, here also is an echo of the paradise theme; 
Nebuchadnezzar would take God’s place in sustaining 
human life. On the great fruit tree with birds of all kind 
in its branches, see also Ezek 17:22-24. 10. a holy sentinel: 
Lit., “a vigilant and holy one” (‘ir wéqaddiS; cf. v 14). This 
chapter is the only place in the OT where the word ‘iy, 
“watchman,” is used in reference to an angel, although 
it is commonly used in this sense in the Jewish Apoc- 
rypha and the QL. Although the concept of the angels 
as “watchmen” may have been influenced by the pagan 
(esp. Persian) notions, it is not foreign even to older 
books of the OT (e.g., Zech 4:10; Isa 62:6). 12. its stump 
and roots: Cf. Isa 11:1; 6:13. let him... his lot: The shift 
from the symbol to the one who is symbolized by it also 
occurs in Ezek 31:14-18. 14. For the concept of angels 
as forming God’s council, cf. 1 Kgs 22:19-23; Job 
1:6-12; 2:1-6; Ps 89:7-8. the Most High rules over the 
kingdom of humans: This theme is basic in Dan; the king- 
dom of God will ultimately triumph over the kingdoms 
of this world (cf. Rev 11:15). 20. fettered with iron and 
bronze: Hardly to be understood in the sense of a metal 
band around the trunk of a tree to keep it from splitting, 
more probably it refers to the chains by which a madman 
was held in check (Jerome). 22. The king is afflicted with 
zoanthropy (a form of insanity whereby a person 
imagines himself changed into an animal); the victim acts 
like an animal, in the present case like an ox. 24. These 
words clearly indicate the efficacy of good deeds, esp. 
acts of charity, in obtaining divine forgiveness of sin (see 
also Tob 12:9; 14:11). 

20 25. all this happened to King Nebuchadnezzar: 
There is no historical evidence that this famous king of 
Babylon was ever afflicted with any form of insanity. 
However, it seems probable that there were folktales 
about the last king of Babylon, Nabu-na’id (better 
known as Nabonidus), being crazy. Although this king 
was actually a capable ruler, many of his subjects may 
have thought that his mind was somewhat unbalanced; 
he acted strangely by staying for long periods in his 
desert retreat at the oasis of Tema in Arabia. The 
Babylonian priests, whom he had alienated by his favor- 
ing of the worship of the moon-god, Sin, of Haran, 
certainly spread calumnies about him after his dethrone- 
ment. The story of Nebuchadnezzar’s madness in Dan 4 
was therefore probably told originally of this later king 
of Babylon. This supposition has now been made all the 
more plausible by the discovery at Qumran of a frag- 
ment of a “prayer of Nabonidus” (J. T. Milik, RB 63 
[1956] 407-11; see also D. N. Freedman, BASOR 145 
[1957] 31-32). In this prayer, Nabonidus writes, in the 
Ist pers., that he was once afflicted by God with a bad 
skin disease, which forced him to live away from other 
men for seven years, until God sent him a Jewish sooth- 
sayer who taught him to confess his sins and give honor 
and glory to the true God and not trust in idols of silver 
and gold, bronze and iron, wood, or stone and clay. Some 
common source probably exists for both this prayer and 
the story of Nebuchadnezzar’s seven-year madness as 
told in Dan 4. In any case, this and other smaller 
fragments found at Qumran show that there was a sort 
of “Daniel cycle” of popular tales in circulation among 
the Jews in the last few pre-Christian centuries, several 
of which were used by the inspired author of Dan. 


(Coxon, P. W., “The Great Tree of Daniel 4,” A Word in Season 
(JSOTSup 42; Sheffield, 1986] 91-111. Hartman, L. F., “The 
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Great Tree and Nabuchodonosor’s Madness,” BCCT 75-82. 
McNamara, M., “Nabonidus and the Book of Daniel,” ITQ 37 
[1970] 131-49. Reed, W. L., “Nabonidus, Babylonian 
Reformer or Renegade?” LTQ 12 [1977] 21-30.) 


21 (E) The Writing on the Wall at Belshaz- 
zar’s Feast (5:1-6:1). Although the framework of this 
story—a puzzle that only Daniel can solve and his 
reward for doing so—is essentially the same as that of 
the stories in chaps. 2 and 4, its substance is quite 
different. Here the riddle to be solved is not a vision 
given by God in a dream, but the writing by God of 
mysterious words on the wall of the royal palace. The 
king in this story is not the same either in person or in 
character as the king of the preceding stories. This king 
does not repent and his doom is absolute. Finally, the 
moral here is different: God punishes those who, instead 
of glorifying him in whose hands lies the fate of their 
lives, worship idols and profane his sacred vessels at a 
sacrilegious feast. Yet this story is closely connected, 
from a literary viewpoint, with the preceding one. Its 
king is not only presented as the son of the king of the 
tale that was just told, but he also hears the account of 
what happened to his father related in almost the same 
words as in the former story. 

The absence of any allusion to the king’s persecution 
of the Jews shows that this story must antedate the time 
of Antiochus IV Epiphanes; in fact, its conundrum—the 
meaning of the cryptic words Mene, Tekel, Peres—had 
perhaps even an older, independent history. But its 
moral was very pertinent for the time of Antiochus IV 
Epiphanes. Like Belshazzar, this Syrian king had also 
desecrated the Lord’s sacred vessels (2 Macc 5:16; 1 Macc 
4:49). Therefore, the persecuted Jews could receive 
comfort from this story that a fate like that of Belshazzar 
would also befall Antiochus IV Epiphanes. 

1. Belshazzar’s name is given as bél¥a’ssar in the MT. 
In the LXX, Vg, and Douay his name appears with the 
same spelling as that of Daniel’s Babylonian name, 
“Baltas(s)ar.” What is unquestionably meant is the Akka- 
dian name, Bél-Sarra-usur, “O Bel, protect the king!” and 
the Belshazzar of Dan (also mentioned in 7:1; 8:1) is 
undoubtedly meant to be the Bél-Sarra-usur of history. 
Although the latter was the son of the last Chaldean king 
of Babylon, Nabonidus, and as crown prince assisted 
him in the government of the country, he himself did not 
bear the title “king,” nor did he hold the new year’s 
festival at Babylon, which was the right of the king 
alone, in the years when Nabonidus was absent from the 
capital at the time of this feast (see R. P. Dougherty, 
Nabonidus and Belshazzar [New Haven, 1929]). 2. Also in 
Bar 1:11 is Belshazzar called Nebuchadnezzar’s son. 
Although it is possible to argue that Belshazzar’s mother 
may have been the daughter of Nebuchadnezzar, who 
could thus be called his “father” in the sense of “grand- 
father” (thus M. J. Gruenthaner, CBQ 11 [1949] 
421-27), it seems much more reasonable to suppose that 
Jewish tradition abridged the history of the Neo- 
Babylonian Empire by confusing Nabonidus with 
Nebuchadnezzar, as was evidently also done in Dan 4. 
Neither the author of Bar 1 nor the author of Dan 
intended to teach history. concubines: The Aram word is 
fem., l@hénat, and the sense here is “harem women.” 
Compared with the “wives” (Aram 3églat, “queenly con- 
sorts”; cf. Ps 45:10; Neh 2:6), they were the women of 
lower rank in the royal harem (on the two classes of 
women in the royal harem, cf. 1 Kgs 11:3; Cant 6:8). 4. 
they praised their gods: The reference is probably to hymns 
of thanksgiving sung at the banquet; there may have been 
libations of wine to the gods, but Steinmann goes too far 
in seeing in this “a sacrificial banquet, a religious rite.” 


[25:21-23] 


22 5. lampstand: Probably mentioned merely for 
the sake of stressing that the writing appeared on a well- 
illuminated part of the wall; the author possibly meant 
that the seven-branched lampstand of Solomon's Temple 
(cf. Jer 52:19) was included in “the gold and silver vessels 
taken from the house of God in Jerusalem” (v 3) and was 
now used at this profane banquet. the wrist and the hand: 
Lit., “the palm of the hand” (pas yéda); the king saw not 
only the fingers but the whole hand as far as the wrist. 
7. collar: The Aram word used here, *hamyankda’ (for the 
Rétib, hmwnk?) is really a Persian word-designating a 
typically Persian ornament of rank, a gold “torque.” 
While there is a clear echo here of the honor that Pharaoh 
bestowed on Joseph when “he dressed him in linen robes 
and put a chain of gold around his neck” (Gen 41:42), the 
royal “purple” and the gold “torque” that Belshazzar 
offers are more in keeping with later customs. third in the 
government: The Aram term talta’ (here “third”) is a loan- 
word from Akk SalSu, originally meaning “triumvir” but 
later used as the title of various kinds of high officials; 
hence, there is no need to speculate on who the “second” 
in the kingdom was. 10. the queen: Not the wife, but the 
mother of Belshazzar is meant; as the wife of Nebuchad- 
nezzar, she is able to recount the story of her royal 
husband’s madness. she entered the banquet hall: Like 
Queen Vashti of Esth 1, she would ordinarily not be 
present at the king’s banquets. 

25-28. Daniel must first say. what words were 
written on the wall; evidently no one else could even 
decipher the script. His interpretation involves a play on 
words that is possible only in a purely consonantal 
script, such as Hebrew or Aramaic. The three words that 
were written in the consonantal script would be mn’, tql, 
and prs, which could be read, as Daniel apparently first 
read them, méné”, t@q@l, and pérés—i.e., as three monetary 
values, the mina (equivalent at different times to 50 or 60 
shekels, and mentioned in Luke 19:12-25), the shekel 
(the basic unit of weight), and the half mina. Daniel, 
however, “interpreted” the writing by reading the three 
words as verbs, ménd, “he counted,” tégal, “he weighed,” 
and péras, “he divided,” with God understood as the 
subject and Belshazzar or his kingdom understood as the 
object. Thus, God has “numbered” the days of Belshaz- 
zar's reign. (Things that can be counted are few in 
number.) God has “weighed” the king in the balance of 
justice and found him lacking in moral goodness. (The 
idea of the “scales” of justice, which goes back to an old 
Egyptian concept, is met with elsewhere in the OT: Job 
31:6; Ps 62:10; Prov 16:11; etc.) God has “divided” 
Belshazzar’s kingdom among the Medes and the Per- 
sians. For good measure, there is an additional pun on 
the last of the three words, prs, which is also read as paras, 
“Persia,” “Persians.” An older form of the conundrum 
may also have connected the word maday, “Media,” 
“Medes,” with the root mdd, “measure.” The conundrum 
seems to have existed in an older form, independently of 
its present context. The statement that Belshazzar’s 
“kingdom has been divided and given to the Medes and 
Persians” does not fit well with the statement at the end 
of the story, according to which Belshazzar’s whole 
kingdom was handed over to the Medes, with no men- 
tion of the Persians. Ginsberg even opines that the 
conundrum was originally applied to the only three 
Babylonian kings who were known to the Jews of the 
Hellenistic period: the mina would stand for the great 
Nebuchadnezzar, the shekel -for the insignificant Evil- 
merodach, and the half mina for Belshazzar. 

23 6:1. Darius the Mede: On the idea common 
among the Jews of the Hellenistic age that the Medes 
conquered Babylon, see comment on 2:34-35. The 
“Darius the Mede” of Dan is not a historical character. 


(25:24-26] 


His name is borrowed from the Persian king, Darius I 
the Great, who recaptured Babylon in 521 after it had 
fallen into the hands of the rebel, Nebuchadnezzar IV. 
According to history, Belshazzar was not slain in 
Babylon, but he fell on the field of battle N of the city 
while resisting the Persian army; Babylon was treacher- 
ously handed over to the Persians without a struggle, 
and Nabonidus was taken prisoner as he sought to 
return from Tema to his capital. 


(Alfrink, B., “Der letzte Kénig von Babylon,” Bib 4 [1928] 
187-205. Alt, A., “Zur Menetekel-Inschrift,” VT 4 [1954] 
303-5. Kraeling, E. G., “The Handwriting on the Wall,” JBL 63 
[1944] 11-18. Rowley, H. H., Darius the Mede and the Four World 
Etnpires in the Book of Daniel [2d ed.; Cardiff, 1959].) 


24 (F) Daniel in the Lions’ Den (6:2-29). 
This last of the haggadic stories in Dan is very similar to 
the story in chap. 2. The essence of both lies in the 
readiness of the faithful Jew to suffer martyrdom, if need 
be, rather than give up the practice of religion. In both 
stories, examples of witness literature, God comes to the 
rescue of his faithful servants and saves them miracu- 
lously from certain death, which instead is inflicted on 
those who would harm them. Both stories end with the 
pagan king acknowledging the power of Israel’s God; 
however, in the present case, the pagan king is much 
more favorably inclined to his loyal Jewish official than 
is the monarch in Dan 2. Here, the motif of the “jealous 
courtiers” is much clearer than elsewhere in Dan. 
Although nothing suggests a date of composition 
after the late Persian or early Hellenistic period, the Jews 
at the time of Antiochus IV Epiphanes could find in 
chap. 6 solace and encouragement in their own religious 
trials: God would protect them even by miraculous 
means, as he had protected Daniel in the lions’ den. Like 
Daniel, they too felt the effects of a pagan king’s edict 
that made the public worship of their God a crime 
punishable by death. Like him, they too would give the 
age-old answer of the martyrs: God, rather than 
humans, must be obeyed. If it is his will, he will rescue 
them from death, for “He is a deliverer and savior, work- 
ing signs and wonders in heaven and on earth” (v 28). 
2. one hundred and twenty satraps: The Persian king, 
Darius I, did indeed institute a good reorganization of 
his vast empire, but the number of satrapies (large prov- 
inces) that he established was never higher than 30. The 
writer is using the term “satrap” in a broad sense to 
include various lesser officials who governed the sub- 
divisions of the satrapies (cf. Esth 1:1; 8:9). 3. three super- 
visors: Nothing is known from history of any such 
“supersatraps.” Perhaps the author has in mind Daniel’s 
appointment as one of the triumvirate (see comment on 
5:7). 4. The king planned to make Daniel a sort of grand 
vizier, such as Pharaoh made Joseph in Egypt (Gen 
41:39-41). 5-6. The hostility of Daniel’s colleagues is 
not primarily a matter of religious bigotry; they merely 
use his religion as a means of satisfying their political 
jealousy. 8. no one is to address any petition to god or human 
for thirty days, except to you, O king: Such a prohibition 
would be entirely foreign to the religious toleration of 
the Persian kings, but it would be quite in keeping with 
the attitude of the Hellenistic monarchs, who regarded 
themselves as divine and who, on special occasions, sus- 
pended the public cult of other gods for a month while 
all official worship was paid solely to themselves. 9. 
_ immutable and irrevocable under the Mede and Persian law: 
That the Persian kings could not change a law that they 
had made may have been true for the last kings of the 
Achaemenian dynasty (cf. Esth 1:19; 8:8), but not for 
Darius I, who was a strong-minded ruler and was not at 
all subservient to his courtiers like the Darius of Dan 6. 
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25 11. to kneel in prayer: Although the Jews ordi- 
narily stood at public prayer, in the postexilic period 
they began the custom of kneeling during private prayer 
(cf. 2 Chr 6:13; Ezra 9:5; Luke 22:41; Acts 9:40; 20:36). 
in the upper chamber: Either in an upper-story room in a 
two-story house, or on the roof of any house; such a 
place of quiet retirement (cf. 1 Kgs 17:19; 2 Kgs 1:2; 
4:10-11) was regarded as very suitable for prayer (Acts 
1:13; 10:9; 20:8). with the windows open toward Jerusalem: 
Daniel prayed in that part of the house where, through 
openings that were left in the wall for light and ventila- 
tion, he could face Jerusalem (cf. Tob 3:11). In speaking 
to God in prayer, a Jew naturally faced God’s house, the 
Jerusalem Temple (1 Kgs 8:35; Ps 28:2). three times a day: 
“In the evening, and at dawn, and at noon” (Ps 55:18; see 
also Dan 9:21). The early church continued the Jewish 
custom of praying three times a day (Didache 8). 17. the 
lions’ den: Both in Assyria (as known from the inscrip- 
tions and the sculpture) and in Babylonia (cf. Ezek 19:2, 
8-10), lions were kept in captivity to be released for a 
royal hunting party. Their den is pictured here as a deep 
pit with an opening that could be closed by a large stone 
(v 18). 

19. entertainers; The Aram word used here, dahdwan, 
means “portable table” (so F. Rosenthal, Aramaic Hand- 
book 1/2 [Wiesbaden, 1967] 21), hence, “food.” The NAB 
(without textual note) apparently corrects the text to 
read léhénan, the word that is used in 5:2 (see comment 
on 5:2). 23-24. Daniel’s rescue by God’s angel who 
“closed the lions’ mouths” is referred to in 1 Macc 2:60 
and probably also in Heb 11:33. In the early church, the 
representation of Daniel standing unharmed among the 
lions was frequently used as a symbol of the resurrection 
of the body. 25. the men... along with their wives and chil- 
dren: The punishment of a whole family for the crime of 
one of its members was based on the ancient concept of 
group solidarity and collective responsibility (cf. Num 
16:25-33; Josh 7:24; 2 Sam 21:6,9; Esth 9:13-14). 
26b-28. On the poetic analysis of these verses, see A, A. 
Di Lella (Studia Hierosolymitana 3 [1982] 94-96). 29. That 
“the reign of Darius” (“the Mede’”) is followed here by 
“the reign of Cyrus the Persian” is in keeping with the 
chronology of the whole book, in which the kingdom of 
the Medes is succeeded by the kingdom of the Persians, 
26 (II) Daniel’s Apocalyptic Visions (7:1- 
12:13). The second half of the protocanonical book of 
Daniel consists of four apocalypses (> OT Apocalyptic, 
19:20-21): chaps. 7, 8, 9, and 10-12. Although one 
apocalypse is usually connected in some way to another 
one in the collection, each one forms a distinct unit. All 
four were written between 168 and 164, but all were not 
necessarily written at the same time or even by the same 
author. In fact, there is some reason to believe that each 
was written at a slightly different time, although not 
necessarily in their present sequence in Dan. Moreover, 
it seems probable that the earlier apocalypses received 
certain minor additions when the later ones were joined 
to the collection. 

From a literary viewpoint, the Aram apocalypse of 
chap. 7 is superior to the three following Hebr ones. 
Strictly speaking, only the first two of the four consist 
primarily of symbolic visions, which are explained to 
the seer by an angel. The other two are, rather, direct 
revelations made to the writer by an angel without the 
intermediary means of symbolic visions. All four 
apocalypses use the same device of presenting past 
events as if these were still to happen. Thus, they instill 
confidence in the genuine prediction that the pagan 
kingdom now so hostile to Israel shall soon be over- 
thrown as its pagan predecessors had been overthrown 
in the past, and that the eschatological reign of God and 
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his holy people shall soon be established. 

(A) The Four Beasts (7:1-28). All exegetes 

now agree that the four beasts of this apocalyptic vision 
stand for the four successive pagan empires of the Baby- 
lonians, the Medes, the Persians, and the Greeks, as the 
same four empires are represented by the four different 
metals of the colossal statue in chap. 2. But to under- 
stand more fully the symbolism and its application in 
this chapter, it seems necessary to distinguish, with 
Ginsberg (Studies in Daniel), between a primary stratum 
(the original vision and its interpretation in this chapter) 
and a secondary stratum (later additions). The key to the 
primary stratum is to be found in the use of symbolic 
numbers to distinguish the four beasts. Concerning the 
fourth beast, which all agree represents the Gk kingdom, 
it is expressly stated in v 24 that its 10 horns represent 
10 kings. Two suppositions follow: each of the three 
preceding beasts has symbolic numbers representing 
respectively the number of kings in each of these 
dynasties, although it is somewhat obscured in the pre- 
sent state of the text; inasmuch as the tenth horn of the 
fourth beast in the primary vision stands for Antiochus 
IV Epiphanes, the sections concerning the “little horn” 
springing up among the 10 other horns, which also 
represents Antiochus IV Epiphanes, must be later inser- 
tions. The message of the whole chapter, however, is 
perfectly clear: When the last horn of the fourth beast is 
broken—i.e., when the reign of the persecutor, Antio- 
chus IV Epiphanes, comes to an end—“then the kingship 
and dominion and majesty of all the kingdoms under the 
heavens shall be given to the holy people of the Most 
High, whose kingdom shall be everlasting” (v 27). 
27 1. the first year: This date may have been added 
by a later editor who prefixed successive dates to each of 
the four apocalypses; in any case, it goes back beyond 
the last date in the haggadic stories (6:29). the account 
began: A more likely rendering of the Aram 12°¥ millin 
*amar than “he gave a summary of the matters”; cf. v 28: 
“The report concluded.” 2. the four winds: The four car- 
dinal points of the compass, to show the universality of 
the cosmic tempest. the great sea: The primeval abyss of 
Gen 1:2, which, according to ancient concepts, was the 
abode of horrendous monsters hostile to God (Job 7:12; 
26:11-12; Ps 74:13-14; Isa 27:1; 51:9-10). 4-7. Although 
some of the elements in the description of the beasts may 
ultimately derive from the widespread mythological 
images in the ancient Near East, the author drew most 
of his imagery from the older books of the Bible, 
particularly from the prophets. In Rev 13:1-2, where the 
imagery of Dan 7 is applied to the pagan Roman Empire 
as hostile to God’s people of the new covenant, a com- 
posite beast is made from the chief characteristics of the 
four beasts of Dan 7. The bear’s feet and the lion’s mouth 
are stressed. It would seem, therefore, that John had a 
text of Dan 7:4-5 differing from the current MT in that 
certain words now in the middle of v 4 were transposed 
with words now at the end of v 5. Restoring, therefore, 
these words to what seems to have been their original 
position, we may translate vv 4-5 literally as follows: 
(4a) The first was like a lion, but with eagle’s wings, (5b) 
and among the teeth in its mouth there were three fangs. 
It was given the order: “Up, devour much flesh!” (4b) 
While I watched its wings were plucked, and it was 
lifted up from the earth. (5a) And behold, there was 
another beast, a second one, resembling a bear; it raised 
up one side, (4c) and it was made to stand on its feet like 
a human, and it was given a human heart. 

In this restored text, each beast has its own symbolic 
number representing all the kings of each dynasty that 
were known from the Bible to the Jews of the Hellenistic 
period. The first beast, the lion, representing the Baby- 
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lonian Empire, has in its mouth three tusks or fangs (lit., 
“ribs,” but see R. Frank, CBQ 21 [1959] 505-7) to sym- 
bolize the only three Babylonian kings known from the 
Bible— Nebuchadnezzar, Evil-merodach (2 Kgs 25:27 = 
Jer 53:31), and Belshazzar. Its wings were plucked and 
it was taken from the earth when “Darius the Mede” 
captured Babylon (Dan 5:30-6:1). The second beast, the 
bear that takes the natural upright stance of a bear, 
representing the kingdom of the Medes, lifts up one side 
(one paw?) to symbolize the only king of the Medes 
known from the Bible, “Darius the Mede” (Dan 6:1). Its 
“human heart” points to its humane character in bene- 
fiting the Jews by destroying the hated Babylonian 
Empire. The third beast, the leopard, representing the 
Persian Empire, has four heads (and also four wings, if 
this is part of the original text) to symbolize the only 
four kings of Persia (cf. 11:2) known from the Bible— 
Cyrus, Ahasuerus (or Xerxes), Artaxerxes, and “Darius 
the Persian” (Neh 12:22). The fourth beast, representing 
the kingdom of the Greeks, which is too horrible to be 
likened to any animal of the earth, differs from the first 
three beasts (Oriental dynasties) in its Western origin 
and has 10 horns (explicitly stated at the end of v 7, but 
omitted in NAB), symbolizing the 10 rulers of this 
dynasty up to the time of the writer. According to 
Berossus, Seleucus I Nicator was reckoned as the third 
Gk ruler in the Near East (Alexander the Great being the 
first, and either Alexander Aegus or Philip Arrhidaeus 
being the second), so that the tenth horn (ruler) must be 
Antiochus IV Epiphanes. 8. This whole verse belongs to 
the secondary stratum. a little horn: This new symbolism 
for Antiochus IV Epiphanes is taken from 8:9. three of the 
previous horns were torn away to make room for it: This 
translation is based on the interpretation supposing that 
three of Antiochus IV Epiphanes’ predecessors died 
violent deaths so that he could succeed to the throne. 
Even if this is true, he was responsible for none of these 
deaths. But in v 20, also part of the secondary stratum, 
it is stated that “three of the horns fell before him” —i.e., 
were defeated by him in battle. Therefore, for the writer 
of the insertions, the 10 horns do not represent 10 
successive Gk kings, but 10 kings of various countries 
contemporaneous with Antiochus IV Epiphanes—the 
“little horn” that “sprang up among them” (silgat bénéhén, 
v 8). Actually, as Porphyry first noted (quoted by 
Jerome, PL 25. 531), Antiochus IV Epiphanes “laid low 
three kings” (itélata malkin yeha¥pil, v 24) in defeating 
Ptolemy VI Philometor in 169, Ptolemy VII Euergetes II 
in 168, and King Artaxias of Armenia in 166. this horn 
had eyes like human eyes and a mouth that spoke arrogantly: 
The word “human” is here used ina derogatory sense to 
contrast with God; the whole sentence is based on Isa 
37:23, which is addressed to the king of Babylon. 

28 9-14. The description of the celestial court 
scene at which the fourth beast is condemned and 
destroyed is all from the primary stratum, except v 11a. 
12. the other beasts: The second and the third; the first had 
already been taken from the earth (v 4). Although they 
lost their “dominion,” i.e., empires, Media and Persia still 
remained petty kingdoms. they were granted prolongation of 
life for a time and a season: They were allowed to linger on 
for a short indeterminate period. 13. one like a son of man: 
Or “one in human form.” An image appeared in the 
vision resembling a human being, just as the first four 
images resembled different beasts. These came from the 
great abyss below, i.e., from the powers of evil; he 
comes from above, “with the clouds of heaven,” i.e., 
from God. Just as the beasts are figures of the pagan 
kingdoms, so also the one in human form symbolizes 
“the holy ones of the Most High” (v 18). In the context, 
therefore, the one in human form is not a real individual 


(25:29-30] 


but a symbol. However, because in Dan the thought of 
“kingdom” often shifts imperceptibly into that of “king,” 
the concept of the “son of man” eventually shifted from 
a figure of speech for the theocratic kingdom into a term 
for the messianic king himself. This change appears in 
Enoch, written a century or two before the time of Christ 
(on Jesus’ application of this term to himself, — Jesus, 
78:38-41;, — Apocrypha, 67:8~15). 

15-27. The explanation of the vision is all from the 
primary stratum, except v 20 (apart from the first few 
words) and vv 24b-25. Verses 21-22 were probably 
added still later, combining as they do words from both 
strata. 16. one of those present: One of the angels attending 
the divine court. 25. thinking to change the feast days and the 
law: On Antiochus IV Epiphanes’ efforts to do away 
with the Jewish feasts, the sabbath, and the whole 
Mosaic law, see 1 Macc 1:41-64. a year, two years, and a 
half year: Three and one-half years, i.c., half the perfect 
number, seven, and thus symbolizing a period of evil (cf. 
8:14; 9:27, 12:7). 28. I kept the matter to myself: Daniel 
understands the meaning of the vision, but he keeps the 
revelation a secret (so also in 8:26; 12:4,9; but cf. with 
8:27). The primary stratum in Dan 7 was written in the 
reign of Antiochus IV Epiphanes, but before he began 
his active persecution of the Jews toward the end of 167; 
the secondary stratum was added after his victory over 
Artaxias in the second half of 165, but before the end of 
his persecution in December 164. 


(Beasley-Murray, G. R., “The Interpretation of Daniel 7,” CBQ 
45 [1983] 44-58. Di Lella, A. A., “The One in Human Likeness 
and the Holy Ones of the Most High in Daniel 7,” CBQ 39 
[1977] 1-19. Feuillet, A., “Le Fils de ’homme de Daniel et la 
tradition biblique,” RB 60 [1953] 170-202, 321-46. Manson, 
T. W., “The Son of Man in Daniel, Henoch, and the Gospels,” 
BJRL 32 [1949] 171-93.) 


29 (B) The Ram and the He-Goat (8:1-27). 
There is no difficulty at all in interpreting the symbolism 
of chap. 8, for it is clearly explained to Daniel by his 
angelic interpreter. It was probably written by a differ- 
ent author from the one who wrote chap. 7, apparently 
composed soon after the desecration of the Temple. It is 
written in Hebrew, although Aramaic may have been its 
original language. Like chap. 7, it also seems to have 
suffered some later insertions. 

1-2. Susa in the province of Elam: Daniel would hardly 
have been at this capital of the Persian Empire during the 
reign of Belshazzar (see comment on 7:1). the river Ulai: 
Susa was indeed on this river, but it is not certain that 
the Hebr word ’iibal should be translated “river”; 
perhaps it should be read as abil and translated “city 
gate” (from Akk abullu, “city gate”). Daniel would then 
have had his vision near the Ulai Gate at Susa. 3-4. 
Interpreted in v 20 as representing the kingdom of the 
Medes and Persians (here regarded as a single kingdom!). 
5. the he-goat: The kingdom of the Greeks (v 21). a promi- 
nent horn: Alexander the Great (v 21). 8. four others: The 
Gk kingdoms into which Alexander’s empire was divided 
after his death: W, Macedonia, under Cassander; N, 
Thrace and Asia Minor, under Lysimachus; E, Syria, 
Mesopotamia, and Persia, under Seleucus; S, Egypt, 
under Ptolemy. 9. a little horn: Antiochus IV Epiphanes 
of the Seleucid dynasty; he began his reign as-a “little 
horn” because he inherited a weakened realm, but he 
soon strengthened his kingdom and extended its sway. 
.the glorious country: Palestine. 10. the host of heaven... the 
stars: God’s holy people (cf. 12:3). the prince of the host: 
Israel’s God. 

13-14. Probably an insertion, added by the author of 
chap. 9, to whom vv 16, 26a, and 27b are attributed; this 
writer was especially interested in calculating the length 
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of the persecution. a holy one: Here an angel, although 
“the holy ones” are the Jews in v 24. the desolating sin: In 
Hebrew, pesa‘ somém, like Siqqiis (mé)Somém (the appalling 
abomination of 9:27; 11:31; 12:11), is an intentional 
deformation of the Phoenician name Ba’al ¥amém, “the 
Lord of Heaven,” for the Gk god Zeus Olympios, whose 
statue Antiochus IV Epiphanes erected in the Temple of 
Jerusalem (1 Macc 1:54; cf. Matt 24:15). 14. The number 
is equivalent to 1,150 days, or three and one-half years 
(see comment on 7:25). 16. This verse seems to intro- 
duce Gabriel unnecessarily from chap. 9 into this 
chapter. Originally, this vision was probably explained 
to Daniel by the unnamed “humanlike figure” (angel) of 
v 15. 23-25. A description of Antiochus [V Epiphanes 
and his persecution. 27b. the vision, which I could not under- 
stand: Inconsistent with the words of the angel in v 17— 
“Understand ... the vision”—and therefore this whole 
sentence apparently belongs to the later insertions. 

30 (C) The Interpretation of the 70 Weeks 
(9:1-27). This chapter consists not of a symbolic 
vision, as in chaps. 7-8, but of a revelation made directly 
by an angel. In answer to Daniel’s prayer for a solution 
to the problem of why Jeremiah’s prophecy of a restora- 
tion of Israel after 70 years has not been fulfilled, the 
angel Gabriel explains to him that the prophecy means 
70 weeks of years—i.e., 7 times 70 years. Moreover, 
Gabriel divides these 490 years into three very unequal 
periods of 49, 434, and 7 years, respectively. Because the 
writer’s calculations are only approximate and his his- 
torical references not always clear, there is still some 
difference of opinion in interpreting certain details in 
Gabriel’s explanation. But practically all exegetes now 
agree that the 490 years terminate in the end of Antio- 
chus IV Epiphanes’ persecution; the once-common 
opinion that saw in vv 26-27 a reference to the death of 
Jesus Christ is now abandoned by almost all exegetes. If, 
as claimed by some, there are later insertions from the 
author of this chapter in chaps. 7-8 and 10-12, this 
would be the last chapter of the book to be written 
(shortly before the end of this persecution), and its 
author was probably the editor of the whole book. 

1. The date has no chronological value (see comment 
on 7:1). Among the Persian kings, Darius I was the 
father, not the son, of Xerxes. But “Darius the Mede’” is 
the imaginary character (6:1), and any imaginary name 
can be given to his father. 2. On two different occasions, 
Jeremiah spoke of a 70-year period before the restora- 
tion of Zion (25:11-12; 29:10). In both cases, the 
prophet used the round number 70 to signify a full life- 
time (cf. Ps 90:10). His prediction found fairly accurate 
fulfillment in the return of the first Jewish exiles to 
Jerusalem soon after Cyrus’s conquest of Babylon in 
539. But the author of Dan 9 is not satisfied with this 
fulfillment, which appears to him too incomplete a 
restoration of Zion. 3. Therefore, he prays for further 
enlightenment. 

4-20. This whole section is a later addition to the 
chapter, which originally read: (v 3) “I turned to the 
Lord God, pleading in earnest prayer, with fasting, sack- 
cloth, and ashes; (v 21) and while I was still occupied in 
prayer, Gabriel, in human form, whom I had seen before 
in vision, came to me,” etc. This mention of Daniel pray- 
ing, although no prayer is given, suggested to a later 
scribe the possibility of inserting a prayer here. The 
older, inspired prayer that he inserted is written in much 
better Hebrew than that of the rest of the book. It is not 
a prayer of an individual but of the community, and it 
is not a plea for enlightenment on the meaning of Jere- 
miah’s prophecy, as the context would demand, but an 
acknowledgment of public guilt and a supplication for 
the restoration of Zion. To the later scribe are also 
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attributed the connecting links of vv 4a and 20. 13. as it 
is written: The earliest biblical occurrence of this formula 
for citing Scripture. The sanctions referred to in v 11 are 
from Lev 26:14-39; Deut 28:15-68. 


(Gilbert, M., “La priére de Daniel, Dan 9, 4-19,” RTL 3 [1972] 
284-310. Jones, B. W., “The Prayer in Daniel IX,” VT 18 
[1968] 488-93. Lacocque, A., “The Liturgical Prayer in Daniel 
9,” HUCA 47 [1976] 119-42.) 


31 24. seventy weeks: Or “seventy sabbatical 
periods.” The change from the 70 years of Jeremiah to 
7 times 70 years is based not only on the fact that Israel’s 
lack of complete repentance merited this sevenfold 
punishment (Lev 26:18) but also on 2 Chr 36:21, where 
Jeremiah’s prophecy is connected with the sabbatical 
years spoken of in Lev 26:34-35. 24. A brief summary 
of the whole period of the 490 years. If reckoned at its 
longest, from the time that Jeremiah first spoke his 
prophecy (605) to the end of Antiochus IV Epiphanes’ 
persecution (164), this period would be only 441 years. 
But the writer, who no doubt knew little of the chronol- 
ogy of the early postexilic period, would not be disturbed 
by this discrepancy between his symbolic numbers and 
the historical facts. a most holy will be anointed: Almost 
certainly refers to the consecration by Judas Maccabeus 
of the restored Holy of Hollies in the Jerusalem Temple, 
but the Church Fathers often applied it to Jesus, “the 
Anointed One.” 

25-27. The three main periods of the 490 years. 25. 
an anointed leader: Cyrus the Great (cf. Isa 45:1) or Zerub- 
babel or the high priest Joshua ben Jozadak. Only if one 
reckons from the second utterance of Jeremiah’s prophecy 
(ca. 595) to the anointing of Cyrus as king of Persia 
(558—a date the writer of Dan 9 would hardly know!) 
could the required 49 years be approximately obtained. 
But the following words imply that the first period 
extends to the beginning of the rebuilding of Jerusalem, 
which would embrace much more than seven weeks of 
years. sixty-two weeks: The 62 weeks of years, or 434 
years, allowed for the rebuilding of Jerusalem are too 
many by far; from 538 to 171 (the next date) is only 367 
years. 26. an anointed shall be cut down: The reference is 
certainly to the murder of the deposed high priest, Onias 
II, in 171, in Antioch; hence, “when he does not possess 
the city of Jerusalem” (cf. 2 Macc 4:5,33-36). the soldiers 
of a leader: The Syrian army of Antiochus IV Epiphanes, 
which plundered the Jerusalem Temple in 169 and 167. 
27. for one week: If counted from the murder of Onias in 
171, this period would last from 170 to 163. The writer’s 
hopes that the persecution would not last beyond 163 
were fully realized. He probably wrote a few months 
before the persecution ended in December 164. a firm 
pact with many: An alliance made by Antiochus IV 
Epiphanes with renegade Jews who favored the helleni- 
zation of their culture (cf. 1 Macc 1:11-14). half a week: 
The second half of the seven-year period beginning in 
170. (On the symbolic value of three and one-half years, 
see comment on 7:25.) The desecration of the Temple 
actually lasted only three years— from December 167 to 
December 164 (1 Macc 1:54; 4:52). See R. T. Beckwith, 
“Daniel 9 and the Date of Messiah’s Coming in Essene, 
Hellenistic, Pharisaic, Zealot and Early Christian Com- 
putation,” RevQ 10 (1981) 521-42. 

32 (D) The Revelation of the Hellenistic 
Wars (10:1-12:13). This last apocalypse is also the 
longest and the most elaborate in the book. After a 
lengthy introduction that gives the setting of the revela- 
tion (10:1-11:1), an unnamed angel offers Daniel a brief 
account of the history of the Persian Empire and of 
Alexander the Great (11:2-4), and then a very long 
account of the history of the Seleucid dynasty, which 
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becomes more and more detailed as the writer approaches 
his own times, the reign of Antiochus IV Epiphanes 
(11:5-45). The apocalypse ends with poetic solemnity 
(12:1-3) and the customary warning to keep the revela- 
tion a secret (12:4). What follows (12:5-13) are later 
additions. This apocalypse has the usual purpose of 
guaranteeing the truth of the prediction of ultimate 
salvation by recounting in the form of prophecies what 
are actually past events. The author’s style is consider- 
ably different from the style in the other apocalypses in 
Dan, which would seem to indicate a distinct author for 
this section. The Hebrew of this apocalypse is quite 
poor, and there are good grounds for thinking that it is 
based on an Aram original. The author must have com- 
posed his apocalypse before the campaign of Antiochus 
IV Epiphanes in the east in the summer of 165, for in- 
stead of predicting this, he foretold a successful cam- 
paign of the Syrian king in Egypt for this year—a 
campaign that never actually took place. 

1. the third year of King Cyrus: 536; since Daniel’s 
mission began in 606, this vision took place in the 70th, 
or “perfect,” year of his ministry. a great war: If this 
rendering is correct, the reference would be to the Hel- 
lenistic wars (11:5-45) rather than to the struggles of 
individual angels (10:13,20-21). But the transl. and sig- 
nificance of the Hebr expression saba’ gadél, are uncer- 
tain; it would ordinarily be translated as “a great army” 
or “a great service,” but the sense of such phrases in the 
context would be obscure. 3. Daniel’s fasting is not in 
penance for sin, but a preparation for mystical knowledge 
(v 12). 4-9. In the description of his angelic visitor, the 
author borrows heavily from Ezek (esp. from chaps. 1, 
9, and 11), while his description in turn serves as a model 
for the NT Rev (particularly Rev 1-2). 12-13. The angel 
explains why Daniel had to wait three weeks (vv 2-3) 
for the revelation: The angelic messenger was prevented 
for this length of time by the “prince of the kingdom of 
Persia” from delivering to Daniel this revelation that is 
partly concerned with announcing the destruction of the 
Persian Empire. He was finally free to deliver the 
message only when Michael, Israel’s “prince” (v 21), 
came to his aid. The idea was common in Judaism that 
every nation had its guardian angel, but this concept was 
very old in Israel (cf. Deut 32:8 [corrected according to 
the LXX]). Inasmuch as Michael is Israel’s guardian 
angel, he is “one of the chief princes” or archangels. 

10:20-11:2a. The text seems to be confused. The 
NAB omits the first half of 11:1. However, by assuming 
that the order of the clauses has been disturbed in the 
MT, it can be preserved (with a few slight corrections) 
to read as follows: (20a) “Do you know,” he asked, “why 
Thave come to you? (21a) I will tell you what is written 
in the Book of Truth. (20b) Soon I must fight with the 
prince of Persia again; when he [!] leaves, the prince of 
Greece will come. (21b) No one supports me against all 
these except Michael, your prince (11:1), and since the 
first year of Darius the Mede he has been standing as a 
reinforcement and bulwark for me.” The confusion in 
the text was probably caused by the author of Dan 9, 
who inserted here the mention of Darius the Mede (11:1) 
to identify this unnamed angel with Gabriel, for it was 
Gabriel who brought Daniel the revelation in the first 
year of Darius the Mede (9:1). 

33 11:2-4. Only four kings of Persia were known 
to the 2d-cent. Jews (see comment on 7:6). These rich 
Persian kings (that the last of them was the richest is 
purely imaginary) are to be conquered by “a powerful 
king,” Alexander the Great, whose empire shall be 
divided among four of his generals (see comment on 8:8). 

5. the king of the south: The first ruler of Egypt after 

the division of Alexander’s empire —i.e., Ptolemy I Soter 
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(323-285). one of his princes: Seleucus I Nicator (312-280), 
who at first was a petty vassal of Ptolemy I Soter, but 
later won a vast kingdom for himself, making Antioch 
on the Orontes its capital. 6. In ca. 250, Ptolemy II Phil- 
adelphus (285-246) gave his daughter Bernice in mar- 
riage to Antiochus II Theos (261-246). But the latter’s 
divorced wife, Laodice, eventually had not only 
Antiochus II Theos, but also Bernice and her infant son, 
with their Egyptian entourage, put to death. 7-8. In 
revenge for these crimes, Bernice’s brother, Ptolemy III 
Euergetes (246-221), invaded Syria, put Laodice to 
death, defeated Laodice’s son, Seleucus II Callinicus 
(246-226), devasted the land, and carried off enormous 
booty to Egypt. 9. In 242-240, Seleucus II undertook a 
counteroffensive against Egypt but failed miserably. 

10. his sons: Seleucus III Soter (226-223) and Antio- 
chus II] the Great (223-187) were the sons of Seleucus 
II Callinicus. The figure of the surging flood is from Isa 
8:8. 11-12. The victory of Ptolemy IV Philopator 
(221-203) over Antiochus III in the battle of Raphia (S 
of Gaza) in 217. 13-16. The victories of Antiochus III 
the Great over Ptolemy V Epiphanes (203-181) in 
Palestine (202-198), including his successful siege of 
Sidon. 17. The marriage of Cleopatra, daughter of 
Antiochus III, to Ptolemy V at Raphia in 193. 18. The 
invasion of Antiochus III into western Asia Minor (“the 
coastland”), which was checked at Magnesia in 190 by 
“a leader,” the Roman consul L. Cornelius Scipio. 19-20. 
After the assassination of Antiochus III in 187, while he 
was plundering a temple in Elymais, he was succeeded 
by his older son, Seleucus IV Philopator (187-175), who 
sent his minister of finance (“tax collector”) to seize the 
treasury of the Jerusalem Temple, and who was later 
murdered at the instigation of Heliodorus. 

21-24. a despicable person: Antiochus IV Epiphanes 
(175-164), who usurped the throne, supplanting 
Demetrius, the young son of Seleucus IV Philpator. the 
prince of the covenant: The Jewish high priest, Onias III, 
who was murdered at the court of Antiochus in 170 (cf. 
2 Macc 4:33-35). 25-27. The first campaign of Antiochus 
against Egypt. Ptolemy VI Philometor, betrayed by his 
friends and defeated by Antiochus IV Epiphanes in 169, 
pretended to become a vassal of the king of Syria. 
28-30a. The second campaign of Antiochus IV Epiph- 
anes against Egypt. In 168 he defeated Ptolemy VII 
Euergetes II, but was forced by Roman legate G. Popilius 
Laenas to leave Egypt. The Hebr term kittim originally 
designated the inhabitants of Cyprus; it was later used 
for other peoples of the eastern Mediterranean, here for 
the Romans. 30b-31. On his return from Egypt, 
Antiochus IV Epiphanes plundered the Temple and 
began his active persecution of the Jews. the appalling 
abomination: See comment on 8:13-14. 37. the one desired 
by women: The god Tammuz-Adonis (cf. Ezek 8:14). 38. 
the god of strongholds: Probably the Roman god Jupiter 
Capitolinus, equated with the Gk god Zeus Olympios. 
40-45. Prediction of a successful campaign of Antiochus 
IV Epiphanes in Egypt, which actually did not take 
place. 45. between the sea and the beautiful holy mountain: 
Between the Mediterranean and Jerusalem. Although 
the author is inexact regarding the place of Antiochus IV 
Epiphanes’ death (who actually died in 164 in Persia), he 
is essentially correct, for the death would be miserable. 
34 12:1-3. Magnificent poetic conclusion of the 
revelation given in chaps. 10-11. Despite the terrible 
sufferings in the eschatological crisis, the elect of God, 
whose names are “found written in the book” of life (cf. 
Exod 32:32-33; Ps 69:29), will be saved. sleep: A 
euphemism for “are dead” (cf. John 11:11-13; Acts 7:60; 
1 Thess 4:13). shall awake: Shall come back to life. This 
passage is remarkable as the earliest clear enunciation of 
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belief in the resurrection of the dead (see B. Alfrink, Bib 
40 [1959] 355-71). some shall live forever: lit., “some unto 
life everlasting” (léhayyé ‘6lam)—the first occurrence of 
this term in the Bible (See M. S. Moore, TZ 39 [1983] 
17-34.) 4. Prose ending of this revelation and the 
original ending of this section. keep the message secret and 
seal the book: Essentially the same expression as in 8:26b. 
By a literary device common to several apocalyptic 
writers, an ancient seer is pictured as receiving a revela- 
tion that is not to be made public until the proper time, 
which is, of course, the time of the apocalyptic writer. 
5-10. Evidently an addition to the apocalypse of 
10:1-12:4, it is probably by the same writer who com- 
posed the apocalypse of the 70 weeks of years (9:1-3, 
21-27) and who inserted 8:13-14,16,26a,27b into the 
apocalypse of the ram and the he-goat. Daniel overhears 
a conversation of two heavenly beings as in 8:13-14. 
Gabriel: As in chap. 9. a year, two years, a half year: Three 
and one-half years (see 7:25; 8:14). 11-12. Two distinct 
later additions. The time of distress was to last three and 
one-half years (7:25; 12:7) or 1,150 days (8:14). In v 11, 
however, a glossator who saw that the period of perse- 
cution had not yet ended after so many days increased 
the number to 1,290, and for the same reason a still later 
glossator lengthened the time to 1,335 days. 13. Perhaps 
from the same hand that wrote 12:5-10, although it 
expresses the same belief in the resurrection of the dead 
as does v 2. 

35 (III) Other Exploits of Daniel (13:1-14:42). 
At the end of Jerome’s Lat transl. of the Hebr-Aram 
book of Daniel, the Vg has three other stories about 
Daniel that have been translated into Latin from the Gk 
text called “Theodotion-Daniel” (— 8 above). The type 
of Greek used in these stories shows that their original 
language was Semitic, either Hebrew or Aramaic. The 
Gk transl., however, was made with considerable liberty, 
as can be seen in its frequent use of participial construc- 
tions. Besides “Theodotion-Daniel,” the Greek has also 
come down to us in another form, commonly called the 
LXX, which is quite different in many places. 

All these stories are haggadic folktales, like the 

stories in the first half of the book (chaps. 1-6). 
Fragments of a “Daniel Cycle” found at Qumran indi- 
cate that all these stories are but a small part of numerous 
folktales about a legendary Daniel that circulated among 
the Jews of the last pre-Christian centuries. 
36 (A) Daniel’s Rescue of the Chaste Susanna 
(13:1-64). The Theodotion form of this story, on 
which the NAB is based, is told in a more dramatic form 
than in the shorter LXX version. Although the latter 
seems to be, in general, an abridged recension, it has 
perhaps preserved a few passages that seem closer to the 
original than the corresponding passages in the other 
form. One of these is Daniel’s question to the false 
witnesses, which, according to the LXX, reads: “Under 
what tree and in what part of the garden did you see 
them together?” It seems to imply that the original 
Semitic story involved a question not only about trees 
but also about the locality of the supposed crime. The 
Gk pun on the names of the trees (see comments on vv 
55,59) could then be considered a new element added in 
the Gk form of the story and thus no argument against 
the presumed Semitic language of the original. 

Superficially, at least, the primary purpose of the 
story is to show that virtue (here in the form of conjugal 
chastity) triumphs, with God’s help over vice (here in the 
form of lust and deceit). Inasmuch as this story belongs 
to the “Daniel Cycle,” it also offers another example of 
this hero’s God-given wisdom. Exegetes, however, have 
seen deeper meanings in the tale. For some exegetes it is 
a sort of parable. The two wicked elders (“offspring of 
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Canaan,” 1.e., idolators) would symbolize the pagans and 
the apostate Jews, esp. at the time of Antiochus IV 
Epiphanes, who tried to make the Jews, here symbolized 
by Susanna, fall into the sin of apostasy from Yahweh— 
the sin that the prophets often called fornication and 
adultery. The “daughters of Israel” —i.e., the Samaritans 
—might indeed be seduced by the alluring pagan 
Hellenism, but not the “daughter of Judah” (v 57)—~i.e., 
the good Jews. Susanna’s heroic statement, “It is better 
for me to fall into your power without guilt than to sin 
before the Lord” (v 23), would then be a fine expression 
of the sentiments of the Maccabean martyrs when offered 
the choice between apostasy and death. Still other 
exegetes would see in this story an indictment by some 
writer of the Pharisees against the worldly minded 
Sadducees who acted as “elders” or leaders of the people. 
In this case the story would be a midrash on the pseudo- 
biblical quotation of v 5 (cf. R. A. F. MacKenzie, “The 
Meaning of the Susanna Story,” CJT 3 [1957] 211-18). 

2. Susanna: The corresponding Hebr word %é¥annd is 
the name of a flower that is traditionally translated as 
“lily.” 5. two elders: An ancient Jewish opinion, witnessed 
to by Jerome, identifies them with the two false prophets 
spoken of in Jer 29:21-23; the author of this story may 
indeed have borrowed the picture of his two wicked 
elders from that passage. the Lord said: Although intro- 
duced like a quotation from Scripture, the words attrib- 
uted here to the Lord are not found in any biblical or 
apocryphal book. But the reference may be to Jer 23:15 
or 29:21-23. 7-14. The story as told in the LXX is 
somewhat different. After seeing Susanna and becoming 
enamored of her as she walked one afternoon in her 
garden, each of the elders secretly decided to return there 
alone early the next day. Scarcely had one of them come 
there on the following day when the other also arrived 
and said, “Why did you come here so early and not wait 
for me?” Thereupon they admitted to each other their 
common passion. 15-24. For these 10 verses of 
“Theodotion-Daniel” the LXX has only three verses; 
omitting the bathing scene, it simply relates the elders’ 
resolve to violate Susanna and her refusal to submit to 
them (vv 22b-23). Strangely, she is here called “the 
Jewish (woman).” 30. According to the LXX, Susanna is 
accompanied by not only her father and mother but also 
“her 500 male and female servants and her four children” 
34. laid their hands on her head: As prescribed in the law 
for witnesses (Lev 24:14; cf. Deut 13:9-10; 17:5,7). 45. 
God stirred up . . . a young boy named Daniel: In the LXX it 
is “the angel of the Lord” who acts. Inasmuch as Daniel 
is presented here as “a young boy” (Theodotion, paidarion 
neoteron) or “a youth” (LXX nedteros) in most Gk mss. this 
story is put at the very beginning of Dan. 50. No doubt 
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the elders say this in sarcasm. 52-59. By divine inspira- 
tion Daniel was sure of the elders’ guilt; therefore, there 
is no need to quibble that the inconsistency of their 
testimony on a relatively minor circumstance would not 
necessarily, at least in a modern court of law, prove that 
their main contention was false. The Gk play on words 
cannot be accurately reproduced in English: “Under a 
mastic tree (hypo schinon).... The angel shall... split 
(schiset) you in two. ... Under an oak (hypo prinon).. . . 
The angel shall cut (prisai) you in two.” 56. The LXX 
reads “Why was your offspring corrupted like Sidon, 
and not like Judah?” although “offspring” (Gk sperma) 
should probably be taken here as “seed.” 61. according to 
the law of Moses: As prescribed in Deut 19:18-19. 
37 (B) Daniel and the Priests of Bel (14:1-22). 
This little “detective story” is another folktale of the 
“Daniel Cycle.” It is a Jewish satire on the crudities of 
idolatry, although actually it is a caricature of pagan 
worship. The offering of food and drink in sacrifice to 
pagan gods did not differ substantially from similar 
offerings made to Yahweh in the Temple. In both cases, 
a certain amount of the sacrificial offerings went quite 
legitimately to the priests and their families. However, 
the Jews of the last pre-Christian centuries were so con- 
vinced of the folly of idolatry (cf. Wis 13:1-15:17) that 
this unfair ridicule of pagan worship is understandable. 
1. This story is correct in these facts of secular 
history; Astyages, the last king of the Medes, was in fact 
defeated and succeeded by Cyrus the Persian in 550. 2. 
The LXX, which in general does not differ much in this 
story from Theodotion, is different here: “A certain 
priest, whose name was Daniel, son of Abal, was the 
companion of the king of Babylon.” 3. Bel: The Babylo- 
nian title (meaning “lord”) of the god Marduk (Mero- 
dach; cf. Isa 46:1; Jer 50:2; 51:44; see also comment on 
Dan 1:7). 21. they showed him the secret door: According to 
the LXX, Daniel showed it to the king. 
38 (C) Daniel’s Destruction of the Dragon 
(14:23-42). Another short story of the “Daniel Cycle,” 
it is basically a variant of the story told in Dan 6 (Daniel 
in the lions’ den). Here is included another satire on 
pagan worship—Daniel’s blowing up of the Babylo- 
nians’ divine serpent. Although once an independent 
story, in its present form it is edited to follow the 
preceding narrative (cf. v 28); in all the Gk manuscripts, 
the two stories are together, and the LXX even prefixes 
to the former the title “From the prophecy of Habakkuk, 
son of Jesus, of the tribe of Levi.” 33. The canonical 
prophet Habakkuk (of ca. 600) is no doubt meant, 
although most implausibly at the time of Cyrus. 38. 
O God, you have not forsaken those who love you: This moral 
is valid for all time. 
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INTRODUCTION 


2 (I) Title. There are four books known by 
the title “Maccabees.” All four owe their name to Judas 
Maccabeus, the third son of the priest Mattathias, who 
began the Jewish revolt against the Seleucids in 167 3c. 
The name Makkabaios, Judas’s surname (1 Macc 2:4), 
probably derives from a Hebrew form, magqqabyaha, 
meaning “designated by God,” although some interpre- 
ters have understood it to mean the “hammer” (striking 
the enemy) or “hammer-headed” (with reference to a 
physical defect). Each interpretation has defenders, but 
most likely the first is correct, since Judas’s position of 
leadership (1 Macc 2:66) and of honor among the people 
(1 Macc 5:63-64) call rather for the meaning “designated 
by God” (see Isa 62:2) than for the more warlike or 
physical interpretations. 

The earliest designation for 1 Macc, which originated 
in Hebrew, seems to be that preserved by Origen’s 
commentary on Ps 1 (cited in Eusebius, HE 6.25.2) in 
the textually corrupt phrase sarbéthsabanaiel. When this 
Hebr phrase is corrected, it yields the title séper bét Sar 
béné él, “the book of the house of the leader of the sons 
of God.” There is a corresponding title in the description 
of Simon (1 Macc 14:27) as “leader of the people 
of God.” 

Early Jewish literature, ignoring this title, uses instead 
the designation “Hasmonean,” when referring to Judas 


and his family. Most scholars take this to be an ancestral 
name. Thus Josephus, the earliest witness to it, speaks of 
Asamonaios, who is the father (J.W. 1.1.3 §36) or grand- 
father (Ant. 12.6.1 §265) or even the great-grandfather 
(not reading Asamonaiou in apposition with Symednos) of 
Mattathias, the father of Judas and his brothers (1 Macc 
2:1-5). Zeitlin, however, thinks the term “Hasmonean” 
is not a personal name but an honorific title equivalent 
to “prince” (First Maccabees 248). 

The earliest explicit Christian reference to these 
books—in Clement of Alexandria, near the beginning of 
the 3d cent. ap (Strom. 1.21.123)—cites to (biblion) ton 
Makkabaikon, “the (book) of things Maccabean.” This 
early title, ta makkabaika, was perhaps affixed to the 
beginning of 2 Macc by the epitomist, when he abridged 
the work of Jason of Cyrene (2 Macc 2:19-32). From 
there it passed into use as a title for the first book of 
things “maccabean,” when that came to be translated 
into Greek. After Clement’s time, both Gk and Lat 
authors shifted the term slightly to speak of the books 
“of the Maccabees.” 

3 (II) Canonicity. Disillusionment with the 
politics of the later Hasmoneans explains, in part, why 
the Qumran community and the Pharisees, both suc- 
cessors to the Hasideans (1 Macc 2:42), had so little 
regard for these books of the Maccabees. As yet, no copy 
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of either book has been found at Qumran, nor, as we 


might have expected, has the rabbinic tradition, which 
stems from Pharisaic Judaism, preserved the Hebr text 
of 1 Macc. Josephus, himself a Pharisee, reflects the 
prevailing view of I1st-cent. and subsequent Judaism 
when he omits these books from those he holds sacred 
(Ag. Ap. 1.8 §38-41). 

Within the Christian community, however, 1 and 
2 Macc have had a better fate. The Roman Church places 
these works in its canon of the Scriptures, pointing to an 
ancient tradition. First to cite them in antiquity is 
Clement of Alexandria. He is followed by Hippolytus, 
Tertullian, Origen, Cyprian, Eusebius, Aphraates, 
Jerome, Augustine, and Theodoret. The provincial 
councils of Hippo (393) and Carthage (397 and 419) 
recognized the sacred character of 1 and 2 Macc, and the 
general councils of Florence (1441), Trent (1546), and 
Vatican I (1870) declared them to be inspired by God. 

Protestant Christianity, however, does not consider 

1 and 2 Macc to be canonical literature, although it 
accords these works a special place and esteem among 
the apocrypha. 
4 (III) Text and Ancient Versions. The 
prime witnesses to the text are the Gk uncials and the 
OL version. The Hebr original of 1 Macc has been lost. 
The canonical Gk text is to be found in the uncial codices 
S (Sinaiticus, 4th cent.), A (Alexandrinus, 5th cent.), and 
V (Venetus, 8th cent.). The last two also contain the text 
of 2 Macc. 

The OL is represented by three 9th-cent. codices—L 
(Lyon), X (Madrid), and G (Sangermanensis, which 
lacks 1 Macc 14ff. and 2 Macc)—and by two 11th-12th 
cent. codices, B (Bologna) and M (Milan, for 2 Macc). 

The Vg derives from the OL and the Lucianic recen- 

sion of the Greek. It can be found in several manuscripts 
and in two codices P (Milan, 9th-10th cents.) and in M 
(Milan, 11th-12th cents. for 1 Macc). 
5 (IV) Sources. The author of 1 Macc relied, 
at least in part, on the personal recollections of eyewit- 
nesses for his account of Judas’s exploits. To what extent 
this and the earlier part of his work also had written 
sources is not at all clear. The ambiguous text of 1 Macc 
9:22 (see 1 Kgs 11:41) has been variously interpreted as 
pointing to a larger Judas chronicle, to written notes, or 
to no written sources at all. Whatever his sources for the 
deeds of Judas (and his father), the author of 1 Macc cer- 
tainly had the Temple treasury at his disposal for his nar- 
rative of Jonathan and Simon. In the Temple archives 
(1 Macc 14:49), which were probably begun by 
Nehemiah (see 2 Macc 2:13), he could draw upon the 
annals of the high-priesthood (1 Macc 16:24; 10:21; 
14:41) and the following official documents with 
dates: 


LETTER Date 1 Macc 
Roman Senate to Judas 161 8:23-32 
Demetrius I to Jonathan 152 10:3-6 
Alexander Balas to Jonathan 152 10:18-20 
Demetrius | to Jonathan 152 10:25-45 
Demetrius II to Jonathan 145 11:30-37 
Antiochus VI to Jonathan 145 11:57 
Jonathan to the Spartans 144 12:6-18 
Arius to Onias ca. 300 12:20-23 
Demetrius II to Simon 142 13:36-40 
the Spartans to Simon 142 14:20-23 
the Jews honoring Simon 140 14:27-45 
Antiochus VII to Simon 139 15:2-9 
Consul Lucius to Ptolemy VIII 142 15:16-21 


Other letters are mentioned in 1 Macc 1:41-51 and 
5:10-13. In addition to these documents and other 
sources from which he drew his material, the author 
made particular use of a Seleucid source, which, in 
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detailing the history of that empire, gave him chrono- 
logical checkpoints for his own narrative. 

2 Macc is the work of an epitomist who abbreviated 
the five-volume work of Jason of Cyrene (2 Macc 2:23). 
It begins, however, with two letters which the epitomist 
translated into Greek and prefixed to his own work. 
Both letters are addressed to the Egyptian Jews by their 
Palestinian brethren, and both urge the observance of 
the feast celebrating the Temple’s rededication (in 164). 

The first letter, 2 Macc 1:1-10a, dated to 124, con- 
tains reference to another (vv 7-8) written in 143. The 
second letter, 2 Macc 1:10b-2:18, which is undated, is 
considered by Abel and Starcky (Maccabées 27-30) to be 
substantially authentic and a literary unity; they assign 
it to a contemporary of Judas writing in 164. See also 
B. Z. Wacholder, HUCA 49 (1978) 89-133. Other 
authors (W. Brownlee, IDB 3. 208; Dancy, 1 Maccabees 
15-16; Eissfeldt, OTT 580-81; Goldstein, IT Maccabees 
154-88), consider it spurious, and even a composite, 
because 2 Macc 1:19-2:15—a later addition—seems to 
interrupt the flow of the letter. 

The major source of 2 Macc, however, is the work 
of Jason of Cyrene, whose five volumes were abbre- 
viated by the epitomist for his own theological purposes. 
Jason’s sources are similar to those of 1 Macc, namely, 
a Judas tradition, a Seleucid chronicle, and the Temple 
archives for the following documents: 


LETTER Date 2 Macc 
Antiochus IV to the Jews 164 9:19-27 
Lysias to the Jews 164 11:16-21 
Antiochus V to Lysias 163 11:22-26 
Antiochus IV to the Jews 164 11:27-33 
the Roman embassy to the Jews 164 11:34-38 


Various other sources, biblical and nonbiblical, alleged 
for 1-2 Macc by Goldstein (¢.g., I Maccabees 72, the 
hypothetical DMP), W. Mélleken, K.-D. Schunck, and 
others are quite speculative and have been severely 
criticized by, among others, N. J. McEleney (CBQ 40 
[1978] 92) and S. Kochavi (BM 28 [1982] 278-90). 

6 (V) Unity and Authenticity. The authen- 
ticity of the final chapters of 1 Macc has been questioned 
by J. von Destinon (Die Quellen des Flavius Josephus [Kiel, 
1882]) on the grounds that Josephus discontinued use of 
1 Maccas his historical source after the selection of Simon 
as high priest (Josephus, Ant. 13.6.7 §214; 1 Macc 13:42). 
But this discontinuity can be explained by Josephus’s 
adherence to his own earlier work, J.W, in which he 
leaned heavily on Nicolas of Damascus, the court his- 
torian of Herod the Great, and was apparently unaware 
of 1 Macc. Another, simpler explanation offered is that 
Josephus’ copy of 1 Macc lacked its final roll. In another 
matter, Oesterley (APOT 1. 61-62) has questioned the 
authenticity of some documents cited in 1 Macc. 

These theories, although taken up again by some 
(e.g., Tedesche and Zeitlin, First Maccabees 29-32: see 
38-48), have lost ground since the study of H. W. Ettle- 
ston (The Integrity of 1 Maccabees [New Haven, 925)|)): 
Dancy’s judgment expresses the more recent view: 
“Stylistically and dramatically the book is a unity, and on 
those grounds alone it is no longer credible that the 
work as we have it contains considerable later interpola- 
tions, neither documents ... nor the whole of the last 
three and a half chapters. . .” (1 Maccabees 6). 

Against the unity of 2 Macc, some authors have 
alleged the later insertion of the prefatory letters and the 
disarrangement of the text’s sequence, when compared 
with 1 Macc. But the arrangement of 2 Macc has ade- 
quate explanation in the epitomist’s use of Jason’s work 
and in his own activity of prefixing the prefatory letters 
to what he had composed. 
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7 (VI) Literary Genre and Characteristics. 
1 Macc describes the rescue of Judaism and the rise of the 
Hasmonean dynasty. It is a work of history. In writing 
it the author made little attempt at literary artifice. This 
is most evident from the way his sentences are strung 
together by the Hebr conjunction waw (Gk kai). 
Although translators generally minimize this repetitious 
“and,” it occasionally shines through; see NAB, 1 Macc 
1:41-50. Nevertheless, direct and simple as his style is, 
the author of 1 Macc was capable of vivid description 
(6:39), and even of enthusiasm (2:48; 4:24; 5:63). At 
times, his intense feeling led him to include poetry 
(1:26-28; 1:36-40; 2:7-13; 3:3-9; 3:45; 14:6-15), but, 
for the most part, his narrative reflects the sober histor- 
ian of the events described. 

Written in the genre of pathetic or rhetorical history, 
2 Macc is characterized by exaggerated numbers (as is 
1 Macc), the invention of dialogue, and the introduction 
of miracles. Jason’s work thus represents the best of this 
genre, and it can rank well with the similar works of 
earlier writers in the school of pathetic history: 
Theopompus of Chios, Clitarchus, and Phylarchus of 
Naucratis. In this genre, truth alone is not the writer’s 
aim; he also seeks to give pleasure by stimulating the 
reader’s emotions. Nevertheless, once allowance is made 
for the literary genre in which he writes, Jason’s work 
has considerable historical value and merit. 

To edify is also the epitomist’s aim. He tells the 
reader that he is not concerned with exact detail (2:28), 
leaving that to Jason (2:30); instead, he aims to please 
(2:25). This he does by simplification of Jason’s work, 
excerpting some sections, abbreviating others. Through- 
out his work, there breathes the spirit of piety, in the 
Pharisaic strain. For the view that 2 Macc narrates the 
defense of Jerusalem and its Temple by God and so is 
“Temple propaganda,” see Doran, Temple Propaganda. 
8 (VII) Authorship and Date. What little is 
known about the author of 1 Macc must be gathered 
from the book itself. He is a Jew, an ardent nationalist, 
and apparently an enthusiastic supporter of the Hasmo- 
neans (5:61-62). Both his intimate knowledge of Pales- 
tinian topography—which marks him out as resident 
there, probably in Jerusalem— and the vivid detail with 
which he describes the events he narrates show that he 
had access to the participants in the struggle for 
liberation. 

These characteristics help also to date his work. No 
nationalist author could have praised the Romans in the 
manner of 1 Macc 8 once Pompey had captured Jeru- 
salem, and so 63 Bc is the latest possible date for the 
composition of 1 Macc. The early chronological limit of 
1 Macc lies in the author’s reference to the Hasmonean 
family monument, which was built at Modin in 143 and 
remained standing “to this day” (13:27-30). This 
sepulchral reference places the book near the end of the 
2d cent. BC, and the note on John Hyrcanus (134-104) 
in 16:23-24 specifies this date further, since it presup- 
poses that a considerable part, or all, of John’s reign had 
passed. For these reasons, scholars generally agree that 
1 Macc was composed (in Hebrew) near the beginning 
of the 1st cent. Bc. At what time it made the further step 
into Greek—its canonical language—is not known. 

2 Macc is earlier and was written in Egypt. (Doran 
[Temple Propaganda 112-13] says Jerusalem). Jason of 
Cyrene was its primary source and first author, a man 
steeped in orthodox Judaism and skilled in the Helle- 
nistic art of rhetorical narration. He appears more clearly 
in his work than the canonical author, the unnamed 
abbreviator. The epitomist appears to have been a man 
of Pharisaic tendencies, though these are sometimes 
ascribed to Jason, sometimes to both. 
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The bulk of Jason’s report spans 180-160. He must 

have written shortly thereafter, because the epitomist 
who reduced Jason’s five volumes to one seemingly 
completed the task in 124, at least if we are to judge by 
the date found in the first of the festal letters (1:9). Since 
these letters are authentic and were translated into Greek 
by the epitomist, there is no need to postulate another 
author, the later revisor advanced by Eissfeldt and 
Dancy or the forger alleged by Goldstein for the second 
letter. 
9 (VIII) Purpose and Addressees. Although 
1 Macc is a historical work, it is meant to convey a 
lesson. Probably intended to show God at work in 
Jewish history in the Seleucid Empire as he was earlier 
in Jewish history, it depicts his salvific action in the 
Maccabean struggle against paganism. The lesson of 
Mattathias and his sons is there for every true Israelite 
to learn. Fidelity to the law and faith in God achieved 
more than the size of one’s army or the strength of one’s 
arm (2:61-64). Through Judas and his brothers, the 
agents of a merciful providence, relief from pagan op- 
pression came to Judaism (2:48; 4:24-25; 9:21; 9:73; 
14:26; 14:29). Their efforts won independence and a 
kingdom, and prepared the way for God’s future inter- 
vention (4:46; 14:41). All Israel should look to their 
example. 

Similarly, 2 Macc is intended to instruct and to edify. 

It is perhaps less openly partisan than 1 Macc and lays 
more emphasis on the importance of the Temple and 
religious themes. It too shows the success of Palestinian 
Jews against their pagan masters and seeks to strengthen 
Jewish faith everywhere by the heroic example of per- 
secuted brethren (6:31). 2 Macc tends also to propagate 
the doctrines dear to the Pharisaic heart, for instance, the 
resurrection of the just (7:9; 14:46), but how consciously 
the author pursues this aim it is difficult to say. 
10 (IX) Historical Value. Several complaints 
have been lodged against the historical reliability of 
1 Macc. The nationalism ofits author and the exaggerated 
importance he gives Judean events (1:41-43; 3:27-31; 
6:5-13) are said to make his objectivity suspect. He is 
anti-Seleucid (1:9-10), and, moreover, he shows igno- 
rance of the history, geography, and political organiza- 
tion of foreign peoples. His Jewish nationalism leads him 
to inflate the numbers of the enemy, so as to have a more 
striking divine intervention on behalf of the Hasmo- 
neans. And he has erred in placing the death of 
Antiochus IV after the dedication of the Temple. These 
and other historical shortcomings are thought to dis- 
credit him as a reliable reporter of the period. 

Nevertheless, one cannot dismiss him so easily. 
Within the context of his culture and the canons of 
historiography then in force, he is a trustworthy witness 
of men and events. His care, for example, in matters of 
topography (7:19; 9:2,4,33) and Jewish chronology 
(1:54; 4:52; etc.) illustrate his genuine concern to report 
matters accurately within the limits of his capabilities 
and aims. His placing of Antiochus’s death is wrong, but 
his description of it corresponds to that of an indepen- 
dent witness, the secular historian Polybius of Mega- 
lopolis (Histories 31.9). Despite his limitations, then, 
1 Macc’s author has, as Dancy notes, “such large stretches 
of honest and sober narrative that 1 Macc deserves to be 
regarded as equal if not superior in historical worth, not 
only to any book of the Old Testament but also to most 
surviving Hellenistic history” (Dancy, 1 Maccabees 8). 

With greater allowances for the rhetorical nature of 
2 Macc’s historiography, its author, too, may be con- 
sidered reliable. Without him, we would not be nearly so 
well informed about the struggles for the high priest- 
hood involving Onias II], his brother Jason, and the 
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impious Menelaus, nor about the other events preceding 
the accession of Antiochus IV (2 Macc 3-4). At times, 
2 Macc is supported by the secular historian even in 
details —e.g., the dedication to Zeus of the temple on Mt. 
Gerizim (2 Macc 6:2; Josephus, Ant. 12.5.5 §261). In 
short, he too has historical competence, although this 
judgment must not be magnified into one of his absolute 
historicity. His descriptions and his redistribution of 
events are to be evaluated in the light of his theological 
aims. 

11 (X) Relationships between First and Second 
Maccabees. It is in the area of relating these two 
books to each other that the most serious historical 
difficulties occur. A full description of the problems 
involved lies outside the scope of this work (see Abel 
and Starcky, Maccabées 35-49), but the establishment of 
the correct sequence of Lysias’s first campaign and the 
letters that followed, the death of Antiochus IV Epi-~ 
phanes, the purification and dedication of the Temple, 
and Judas’s wars with neighboring peoples is a matter of 
sufficient importance to merit mention here. 

The principal block of material that stands out of 
historical sequence is 2 Macc 11, which describes the 
first campaign of Lysias against Judas while Antiochus 
IV Epiphanes was still in Persia. Three letters note the 
outcome of the campaign—the Jews were to be given 
their religious freedom. To have its proper spot in 
history, 2 Macc 11 should be moved to follow chap. 8. 
As it now stands, chap. 11 errs in attributing this cam- 
paign of Lysias to the reign of the next king, Antiochus 
V Eupator (who succeeds Epiphanes in 2 Macc 10:10-11). 
The mistake occurred because the epitomist associated 
Lysias’s campaign and the three letters from Epiphanes’ 
reign (11:16-21,27-33,34-38) with the letter of his son 
Eupator (11:22-26). Assigning all the material to 
Eupator, the epitomist made this first campaign of Lysias 
follow the death of Antiochus IV, whereas in reality it 
had preceded it. 

Judaism in the Maccabean period followed a calendar 
basically similar to that of the Seleucid monarchy. The 
Seleucid year had this oddity, however, that its inception 
was sometimes counted from spring (from 1 Nisan—our 
March-April—in Babylon and in Jewish liturgical 
reckoning) and sometimes from autumn (from 1 Dios— 
corresponding to the Hebr Tishri, our September- 
October —in the official Seleucid reckoning). 

Earlier exegetes thought that 1 Macc counted the 
inception of years in its chronology from the spring and 
that 2 Macc (except for 2 Macc 1:1~-2:18) counted the 
year’s beginning from autumn. But the discovery of 
British Museum Tablet 35603 (A. Sachs and J. Wiseman, 
Iraq 16 [1954] 202-12, plate 52) led to the reevaluation 
of the chronology of both books by Schaumberger (Bib 
36 [1955] 423-35), whose study has contributed much 
to the clarification of the Maccabean chronology. In 
actual fact, 1 Macc follows an autumn computation for 
the beginning of the year (except where the Temple is 
concerned), and 2 Macc begins its years counting from 
the spring, according to the more ancient, Babylonian 
reckoning. 

This reformed chronology demands a revised 
sequence of the events in 1-2 Macc. The latter is correct 
in placing the death of Antiochus IV Epiphanes before 
the Temple’s dedication (2 Macc 9:1-29; 10:1-9), and 
1 Macc has the wrong order (1 Macc 4:36-61; 6:1-17). 
Antiochus died toward October of 164 Bc (in the 
Seleucid year 148, if one begins the year in the spring, 
as B. M. Tablet 35603 does; in the Seleucid year 149, if 
one counts from autumn as 1 Macc 6:16 does), and the 
Temple was dedicated on December 14, 164 Bc (1 Macc 
4:52; 25 Kisleu, year 148 of the Seleucids, counted this 
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time as beginning in the spring). Correct placement of 
Antiochus’s death in 1 Macc requires the moving of 
1 Macc 6:1-17 to precede 4:36-61. 

This change then gives an accurate historical perspec- 
tive to the battles of Judas narrated in 1 Macc 5, which 
occurred after Epiphanes had died, as 2 Macc 10 and 12, 
the parallels to 1 Macc 5, suppose. 

These events are properly aligned in the following 
synopsis: 


1 Macc 2 Macc 
4:1-27 The battle at Emmaus (165 Bc) 8:8-29, 
34-36 

4:28-35 Lysias’s first campaign and its sequel _11:1-21; 
(164) 11:27-12:1 

6:1-16 The death of Antiochus IV Epiphanes 9:1-29 
164 

6:17 a HN, of Antiochus V 10:10-11 


Eupator (164) 
4:36-61 The Temple’s recovery and dedication 10:1-8 

164 
5:1-68 Re vies with neighboring 10:14-38; 

peoples (163) 12:2-45 
12 (XI) Theological Teaching. Reflective of a 
period in Jewish history that is little known, 1-2 Macc 
have special significance in the development of revelation. 
Their absolute monotheism is unquestionable. 1 Macc 
even carries its respect for the transcendent deity to the 
point of not mentioning the name at all. So ineffable is 
God that the author of 1 Macc can do no more than allude 
to the deity by the appellation “Heaven” (3:18,50; 4:10; 
etc.) scaled down from the earlier “God of Heaven” of 
the Persian period (Ezra 1:2; Neh 1:4)—or even by the 
mere personal pronoun “Him” (2:61) or “You” (7:37,41). 
Although distant, God can be found in prayer (3:50-53; 
4:30-33) and in the law (3:48), where his voice is heard 
now as clearly as it was in the words of the prophets (Jer 
1:9), who have disappeared for the time being (4:46; 
14:41). The law continues the covenant of the Fathers 
(2:20-21,50), the holy covenant (1:15), and observance of 
the law brings honor (2:49,64; 3:3; 9:10) and the realiza- 
tion of the ancient promises (Jer 31:31; see Bar 2:35). 
Infidelity to the law results in death and punishment 
(3:21-11; 3:49). Judas and his brethren have acted as 
savior (9:21; 14:29) and judge (9:72), delivering Israel and 
restoring its ancient inheritance (15:33-34). Zealous for 
the law, the bond between God and his people, they do 
battle with the pagan oppressors and their allies, the 
renegade Jews (2:44-48). 

Developed as the theology of 1 Macc is, that of 2 Macc 
is richer. In Semitic fashion, Jonathan describes the 
majesty of God by detailing the divine attributes in 1:24— 
25. God alone is king and kind, provident, just, omni- 
potent, and eternal. So great is the divine power, that 
creatures were not made from things that existed (7:28), 
but ex nihilo. He has been provident in choosing his people 
and watching over them (1:25). He dwells among them in 
the Temple (13:35-36), the greatest, holiest, and most 
famous Temple on earth Celle zee Silas Wesiile 15:41). 

The Jews have the law, and if they are observant of it, 
particularly of the sabbath (8:27; 15:1-4), God will be 
merciful to them (8:27). But toward the ungodly, he is a 
righteous judge (12:6), and when calamities befall, Israel 
has only itself to blame (4:10-17; 6:12-16; 7:18; 10:4; 
12:40-41). Penance, however, can restore the bond of 
friendship and harmony with the divine (7:32-33,37-38: 
8:5; 12:42-45). 

God does not leave his just ones without aid. He is 
their defender (7:6; 8:36; 12:11), whose help can be 
sought in prayer and sacrifice (3:22). He even sends 
heavenly hosts to do battle on behalf of the people 
(3:23-30; 10:29-31; 11:6-10). Whoever falls in righteous 
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battle (12:45) or in persecution as martyrs (chaps. 6, 7) can 
hope to be raised again (7:9,23; 14:46) in full health (7:11; 
14:46), while the impious will be punished and remain in 
torment (5:9-10; 7:13-14,17,19,35; 9:18; 13:7-8). Inter- 
cessory prayer increases the commerce between heaven 
and earth, as not only the angels (as formerly, Job 5:1; 
33:23) but also the saints of the past implore God for 
Israel (15:12-16). There is intercessory prayer on earth, 
too, by means of which the people can help their departed 
with prayer and sacrifices (12:44-45). 

In his doctrinal positions, 2 Macc belongs to the 
Pharisaic school, while the thought of 1 Macc is closer to 
that of the Sadducees. 


13 


(XII) Outline. The books of 1-2 Maccabees 


may be outlined as follows: 


1 MAcCABEES 


(1) 


(1!) 


(II) 


(IV) 


Preamble (1:1-64) 

(A) Alexander and the Diadochi (1:1-10) 

(B) Hellenizers (1:11-15) 

(C) Antiochus’s First Campaign in Egypt (1:16-19) 

(D) Antiochus Despoils the Temple (1:20-24a) 

(E) Dirge (1:24b-28) 

(F) Apollonius Attacks Jerusalem (1:29-35) 

(G) Dirge (1:36-40) 

(H) Antiochus Proscribes Judaism and Imposes Pagan 
Practices (1:41-51a) 

(I) The Execution of Antiochus’s Edict (1:51b-64) 

Mattathias Begins Active Resistance (2:1-70) 

(A) Mattathias’s Lament (2:1-14) 

(B) Resistance Flares (2:15-28) 

(C) The Slaughter on the Sabbath and Its Sequel 
(2:29-41) 

(D) The Hasideans (2:42-48) 

(E) Mattathias’s Testament (2:49-70) 

Judas Maccabeus Takes Command of the Struggle 

(3:1-9:22) 

(A) Praise of Judas (3:1-9) 

(B) Judas Defeats Apollonius and Seron (3:10-26) 

(C) Antiochus Goes East (3:27-37) 

(D) Judas Defeats Gorgias and Nicanor (3:38-4:27) 

(E) Judas Defeats Lysias at Beth-zur (4:28-35) 

(F) The Purification and Dedication of the Temple 
(4:36-61) 

(G) Judas Battles with Neighboring Peoples (5:1-68) 
(a) Idumea (5:3-5; 2 Macc 20:14-23) 
(b) Ammon (5:6-8; 2 Macc 8:30-33:) 
(c) Gilead (5:9-13,24-54; 2 Macc 12:10-31) 
(d) Galilee (5:14-23) 
(e) The Land of the Philistines (5:55-68; 2 Macc 

12:3-9,32-45) 

(H) The Death of Antiochus IV Epiphanes (6:1-17) 

(I) Siege of the Citadel (6:18-27) 

(J) Lysias’s Second Campaign in Judah (6:28-63; 
2 Macc 13:1-26) 

(K) The Expedition of Bacchides and Alcimus 
(7:1-25) 

(L) The Defeat of Nicanor (7:26-50) 

(M) Judas’s Treaty with the Romans (8:1-32) 

(N) The Defeat and Death of Judas (9:1-22) 

Jonathan Continues the Struggle (9:23-12:53) 

(A) Jonathan Succeeds Judas as Leader (9:23-34) 

(B) Jonathan Avenges His Brother John (9:35-42) 

(C) Bacchides Ambushes Jonathan (9:43-49) 

(D) Bacchides Fortifies Judea; Alcimus Dies (9:50-57) 

(E) Jonathan Escapes and Frustrates Bacchides 
(9:58-73) 

(F) Alexander Balas (150-145) Claims Demetrius’s 
Throne (10:1-14) : 

(G) Jonathan Supports Alexander Balas and Becomes 
High Priest (10:15-50) 

(H) At Alexander’s Marriage, Jonathan is Promoted 
(10:51-66) 

(I) Jonathan Defeats Apollonius, the General of 
Demetrius II (10:67-89) 

(J) The Alliance between Demetrius II and Ptolemy 
(11:1-13) 

(K) The Deaths of Alexander and Ptolemy (11:14-19) 


(V) 


1-2 Maccabees (Introduction) 425 


(L) Jonathan’s Pact with Demetrius (11:20-37) 

(M) Trypho's Intrigue against Demetrius (11:38-40) 

(N) Jonathan Aids Demetrius (11:41-53) 

(O) Jonathan's Alliance with Trypho (11:54-62) 

(P) War between Jonathan and Demetrius (11:63-74) 

(Q) Treaties of Friendship with the Romans and 
Spartans (12:1-23) 

(R) Military Activities of Jonathan and Simon (12:24-38) 

(S) The Capture of Jonathan (12:39-53) 

Simon as Leader of the Jews (13:1-16:24) 

(A) Simon Becomes Leader of the Jews (13:1-11) 

(B) Simon Blocks Trypho (13:12-24) 

(C) Simon Constructs a Family Monument at Modin 
(13:25-30) 

(D) Simon Joins Demetrius II (13:31-42) 

(E) The Capture of Gazara and the Citadel (13:43-53) 

(F) Demetrius II Is Captured by the Parthians (14:1-3) 

(G) The Glory of Simon (14:4-15) 

(H) Renewal of the Alliances with Rome and Sparta 
(14:16-24) 

(I) Decree of the Jews Honoring Simon (14:25-49) 

(J) Antiochus VII Grants Privileges to Simon and 
Besieges Trypho (15:1-14) 

(K) The Return of the Embassy Sent to Rome 
(15:15-24) 

(L) Antiochus Breaks His Alliance with Simon 
(15:25-36) 

(M) John Hyrcanus and Judas Defeat Cendebaeus 
(15:37-16:10) 

(N) The Murder of Simon and His Two Sons 
(16:11-22) 

(O) Conclusion to 1 Macc (16:23-24) 


2 MACCABEES 


(1) 


(II) 
(111) 


(IV) 


(Vv) 


(VI) 


Letters to the Jews of Egypt (1:1-2:18) 

(A) The First Letter (1:1-10a) 

(B) The Second Letter (1:10b-2:18) 

The Epitomist’s Preface (2:19-32) 

The Decline of the High Priesthood (3:1-4:50) 

(A) The Episode of Heliodorus (3:1-40) 

(B) Simon's Plot against Onias (4:1-6) 

(C) Jason the High Priest Introduces Hellenism 
(4:7-20) 

(D) Antiochus Is Received by Jason in Jerusalem 
(4:21-22) 

(E) Menelaus as High Priest (4:23-50) 

Antiochus Epiphanes and the Imposition of Hellenism 

(5:1-7:42) 

(A) Antiochus Ravages Jerusalem (5:1-14) 

(B) Antiochus Despoils the Temple (5:15-23a) 

(C) Apollonius Attacks Jerusalem (5:23b-26) 

(D) Judas Maccabeus in the Desert (5:27) 

(E) Antiochus Imposes Hellenism (6:1-11) 

(F) The Epitomist’s Evaluation (6:12-17) 

(G) The Martyrdom of Eleazar (6:18-31) 

(H) The Martyrdom of the Mother and Her Seven 
Sons (7:1-42) 

The Triumph of Judaism Under Judas Maccabeus 

(8:1-10:9) 

(A) Judas Organizes Resistance to the Persecution 
(8:1-7) 

(B) Judas Defeats Nicanor and Gorgias (8:8-29,34-36) 

(C) Judas’s Other Victories (8:30-33) 

(D) The Death of the Persecutor (9:1-29; 10:9) 

(E) Judas Purifies the Temple (10:1-8) 

The Subsequent Struggles of Judas (10:10-15:39) 

(A) The Suicide of Ptolemy Macron (10:10-13) 

(B) Judas Fights in Idumea (10:14-23) 

(C) Judas Defeats Timothy (10:24-38) 

(D) Victory over Lysias at Beth-zur (11:1-15; 12:1) 

(E) The Letters (11:16-38) 

(F) The Battles with Neighboring Peoples (12:2-45) 

(G) Lysias’s Second Campaign in Judah (13:1-26) 

(H) The Accession of Demetrius I Soter (161-150) 
(14:1-2) 

(I) The Hostility of Alcimus (14:3-11) 

(J) Judas and Nicanor (14:12-36) 

(K) The Death of Razis (14:37-46) 

(L) The Defeat of Nicanor (15:1-37a) 

(M) Epilogue of the Epitomist (15:37b-39) 
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COMMENTARY ON 1 MACCABEES 


14 (1) Preamble (1:1-64). This preamble sets 
the stage for the Maccabean struggles. Antiochus IV 
Epiphanes appears and begins his forcible repression of 
Judaism, thus inducing the resistance of Jews faithful to 
the Law. 

(A) Alexander and the Diadochi (1:1-10). 
Alexander the Great (356-323) began his victorious 
march from Kittim (Cyprus in Gen 10:4; 1 Chr 1:7; here 
and in 8:5, Macedonia) in 334. After defeating Darius III 
Codomannus (336-331) at the Granicus River (334), at 
Issus (333), and Gaugamela (331), he pushed on to “the 
ends of the earth,” actually in the E to the Hyphasis 
(modern Beas) River in the Punjab. The rise of his 
kingdom is noted in the visions of Dan 2:33,40 (statue’s 
iron feet), 7:23 (fourth beast), 8:5-8,21 (he-goat), and 
11:3 (mighty king). 3. he became proud: Alexander 
accepted divine honors (see, similarly, Ezek 28:2,5). 

1 Macc’s author repeats the erroneous story of Alex- 
ander’s deathbed division of his kingdom among “his 
servants,” his officers who had been educated with him. 
Josephus (Ant. 11.8.7 §346) contradicts this story, and 
the slow breakup of the empire—Seleucus occupied 
Babylon in 311; he and four others became “kings” in 
306—confirms his statement. Eventually, Alexander’s 
successors (Diadochi), esp. the Ptolemies and Seleucids, 
claimed direct inheritance from the Macedonian. Alex- 
ander died at Babylon in June 323, at the age of 32, 
having ruled several months longer than the round 
number of “twelve years” (v 7). 

10. Antiochus Epiphanes: 1 Macc skips to September 
175, when Antiochus IV Epiphanes (175-164) succeeded 
his brother Seleucus IV (187-175) on the Seleucid 
throne (see 2 Macc 4:7). Antiochus III, their father, had 
suffered defeat by the Romans at Magnesia in 190, and 
under the treaty of Apamea (188), the younger Antio- 
chus was taken to Rome as hostage. He returned after his 
brother’s murder to assume joint regency with his 
nephew (another Antiochus, who ruled with Epiphanes 
until he died in 168), effectively deposing the latter. 
About 169, the elder Antiochus took as his title theos 
epiphanés, meaning “God manifest,” but his subjects soon 
nicknamed him epimanés, “madman.” 

2 Macc 3:1-4:6 may be read here. It narrates events 

in the reign of Seleucus IV which provide background 
for Antiochus’s robbery of the Temple. 
15 (B) Hellenizers (1:11-15). This section is 
expanded in 2 Macc 4:7-20. Chief among the Hellenizers 
is Jason (actually, Joshua), the brother of the high priest 
Onias (III). Jason bought the high priesthood and intro- 
duced Gk ways. He gave up the religious concessions 
won for the Jews from Antiochus III (Josephus, Ant. 
12.3.3-4 §129-53; 2 Macc 4:11) to adopt the “practices 
of the Gentiles.” This Grecian way of life included the 
establishment of a gymnasion (a place of exercise, 
philosophical lectures, and even worship) and an ephe- 
beion (an organization for training youth in cultural, 
physical, and premilitary affairs; 2 Macc 4:9-10). Since 
the mark of circumcision (1 Macc 1:15)—the sign of 
their covenant with Yahweh (Gen 17:10-14) —was all 
too evident in the nudity of the gymnasium, Hellenizing 
Jews attempted to resume their natural appearance by an 
operation. 

Some authors (e.g., Abel and Starcky, Maccabées 
54-56) say the most drastic innovation at this time was 
the change in the city’s status. At Jason’s request, Jeru- 
salem became a Gk polis and as such was called to par- 
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ticipate in the feasts and sacrifices of the gods (2 Macc 
4:9,18-20). Such a change in the city’s constitution 
amounted to apostasy from Yahwism. E. Bickermann 
(Der Gott der Makkabder [Berlin, 1937] 59-65) says that 
at this time Jason established only a politeuma, a corpora- 
tion of hellenized Jews with certain rights and privileges. 
Goldstein (I Maccabees 117-119) plausibly contends that 
Antiochus (once hostage at Rome) copied the Romans 
and established an Antiochene citizenship analogous to 
the Roman. Jason now sought this for Hellenizing Jews 
(2 Macc 4:9). 

In all this process of hellenization, Jews themselves 
provided the initiative. Abandoning the covenant with 
Yahweh for a covenant with pagans, “they sold them- 
selves to do evil” (see 1 Kgs 21:20,25; 2 Kgs 17:17; Sir 
47:24). (The events of 2 Macc 4:21-50 belong here.) 

(C) Antiochus’s First Campaign in Egypt 
(1:16-19). Although forbidden by the treaty of Apamea 
to attack Rome’s friends, Antiochus invaded Egypt on a 
pretext, to establish his control there. This campaign (169) 
resulted in victory for his forces, although Alexandria 
was not taken. Tiring of the war, Antiochus left its con- 
duct to his unwilling puppet, his nephew Ptolemy VI 
Philometor (180-145), who continued to besiege 
Ptolemy VIII Euergetes II (145-116) in Alexandria. 

(D) Antiochus Despoils the Temple (1:20- 

24a). Although 2 Macc 5:15-21 places this event after 
Antiochus’s second campaign in Egypt, Dan 11:25-30 
(esp. 28) shows that it belongs after the first. 23. hidden 
treasures: 2 Macc 5:21 says 1,800 talents. Antiochus was 
supported in this theft by the impious high priest Mene- 
laus who had supplanted Jason (2 Macc 4:23-26; 5:15). 
20. The 143d year of the Seleucid kingdom began in 
autumn 169 Bc. 
16 (E) Dirge (1:24b-28). This lament portrays 
the universal sorrow in Israel over the sacrilege; even the 
land is depicted as trembling. 24b. deeds of murder: The 
allusion is obscure. Abel and Starcky (Maccabées 87) say 
it recalls the events of 2 Macc 5:12-14. These events are 
not otherwise noted in 1 Macc. arrogance: Antiochus’s 
pretensions to divinity —he identified himself with Zeus 
Olympios officially — were well known (see Dan 11:36). 
(Here 2 Macc 5:1-14 fills in. Antiochus invaded Egypt 
in 168 for the second time, having himself crowned king 
at Memphis. Forced by Rome to retire, he turned his 
wrath on Judah, which he thought to be in revolt.) 

(F) Apollonius Attacks Jerusalem (1:29- 
35). This has a parallel in 2 Macc 5:23b-26. 29. two 
years later: Than his first Egyptian campaign, and so in 
167. chief tribute collector: The text’s archonta phorologias, 
“chief tribute collector” is the Gk translator’s misreading 
of sar hammissim, “master of levies” (in Exod 1:11, of 
workers) for far hammusim, “chief of the Mysians,” as 
Apollonius is designated in 2 Macc 5:24. This is most 
likely the Apollonius of 3:10. 30. suddenly fell: The ruse 
is in 2 Macc 5:25-26. 31. tore down... walls: A typical 
punishment for a city in revolt; see 2 Kgs 25:8-10. 33. 
fortified the City of David: In 2 Sam 5:7,9, this is the 
southern part of the hill between the Tyropoeon and 
Kidron valleys, the easternmost of Jerusalem’s two prin- 
cipal hills. Here J. Simons locates the new citadel 
(Simons, SJOT 144ff.). Goldstein places the citadel 
(Akra) on the northern end of this hill (I Maccabées 
213-20). By Maccabean times, however, the city built 
on the westernmost hill was known by David’s name. 
Consequently, Abel (Histoire de la Palestine (Paris, 1952] 
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1. 122) locates the fortress here. Whatever its exact 
location, the Seleucid troops and their Jewish allies (v 34) 
built and provisioned the citadel, or Akra, that over- 
looked the Temple area. For one view of this garrison, 
see B. Bar-kochba, Zion 38 (1973) 32-47. 35. great snare: 
A source of danger to the city and Temple. Whether this 
fortress now became Jerusalem the Gk city, with 
unwalled Jerusalem looked upon as a surrounding 
village, is uncertain; see 1 Macc 15:28. The Seleucid gar- 
rison occupied the fortress until 141, when Simon drove 
them out (1 Macc 13:49-50). 

(G) Dirge (1:36-40). In a style reminiscent 

of Ps 79, the author deplores the actions of the Akra’s 
inhabitants and their effect on Jerusalem, esp. on its 
religious life. 
17 (H) Antiochus Proscribes Judaism and 
Imposes Pagan Practices (1:41-51a). To unite a 
kingdom so diverse in ethnic and linguistic groupings, 
politically unstable and geographically diffuse, Antio- 
chus thought it necessary to foster the process of cultural 
and religious syncretism that had received such impetus 
under Alexander. Since Hellenism and the cult of a 
supreme, syncretistic deity—known officially as Zeus 
Olympios (2 Macc 6:2), but also as Ba‘al, or Hadad— 
offered the best prospect for achieving the desired cul- 
tural and religious unity, he favored their establishment 
everywhere in his realm. Judah was especially trouble- 
some, however, because there religion and the surge 
toward national independence were inseparable and 
coterminous—the law cried out for autonomy and 
theocracy. Antiochus felt that the assimilation of this 
province into the common social order demanded first 
the suppression of the local religion. He initiated 
repressive measures in 167, as soon as the Akra in 
Jerusalem was sufficiently strong. 

The decree of vv 41-42 is not found elsewhere in 
ancient historians, and some modern authors question its 
existence, while conceding that it may echo Antiochus’s 
general policy. As v 43 notes, many welcomed the 
change and gladly adopted the king’s religion. 

The letters sent to Judah (vv 44-50) were specific and 
severe, calling for the proscription of Judaism and the 
imposition of pagan worship under pain of death. They 
abolished the last of the religious concessions granted by 
Antiochus III Josephus, Ant. 12.3.3-4 §129-53). 46. the 
holy ones: Obscure. It may mean all the faithful (see Dan 
7:17- 21); the context specifies it to “priests.” 47. shrines 
for idols: Holding statues and incense altars. 

(1) The Execution of Antiochus’s Edict 
(1:51b-64). 2 Macc 6-7 vividly exemplifies the man- 
ner of executing the king’s edict. 51. overseers: Episkopoi. 
The chief overseer, the geronta of 2 Macc 6:1, has been 
variously identified as “Geron” (BJ), “senator” (RSV), “an 
old man” (Dancy, 1 Maccabees 76). He is an Athenian, 
probably from Athens itself, and not, as Dancy suggests, 
from a certain section of Antioch’s citizens. 52. many: 
The “reforms” were accepted gladly by some (v 43), 
under compulsion by others (2 Macc 6-7). 53. hiding: 
Some were discovered and died (2 Macc 6:11). 

On December 7, 167, the 15th of Kisleu in the 145th 
year of the Seleucid kingdom, Antiochus reached the 
zenith of his evil in the eyes of the faithful; he erected an 
altar to Zeus in the Temple of Yahweh! 54. desolating 
abomination: The phrase bdelygma erémoseos parallels that 
in Dan 11:31. It translates the Hebr Siqqus méSomem, 
which conveys the idea of a detestable idol, a horrendous 
sight to the pious beholder. The Siqqus, “abomination,” 
substitutes for ba ‘al, the Semitic deity and with mésomem, 
“desolating” (or simply 3omém in Dan 12:11) plays upon 
ba‘al 3amém (earlier 3amayim), “lord of heaven,” by this 
time a title for the Syrian divinity, which Antiochus 
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identified with Zeus Olympios and hoped to make the 
religious focal point of his kingdom. (For identification 
of this god with El, see R. A. Oden, CBQ 39 [1977] 
457-473.) It was the ba‘al 3amém, now Zeus Olympios, 
after whom the Temple was newly called (2 Macc 6:2). 
The way in which this deity was established in the 
Temple was by the erection of an altar upon the altar of 
holocausts (see v 59). This now replaced the Holy of 
Holies as the center of worship in the Temple. The altar 
erected in the marketplace of Jerusalem (2 Macc 10:2) 
and the altars built in the surrounding cities of Judah further 
decentralized Jewish worship, against the prescriptions 
of Deut 12:5-18. 55. burned incense. . . doors: Apparently 
the Jews adopted Grecian shrines in their streets and in 
the porches of their houses. 56. books of the law: The Pen- 
tateuch. 58. each month: Those not joining the monthly 
celebration of the divinized king’s birthday were caught 
and punished (2 Macc 6:7). 59. twenty-fifth day of the 
month: The 25 of Kisleu in that year (December 17, 167) 
was most likely Antiochus’s birthday, and this event was 
now celebrated monthly throughout Judea. 

Some Jews accepted the king’s new ordinances gladly; 

some obeyed under duress. But there were faithful Jews 
who resisted to death. Eleazar and the seven brothers 
with their courageous mother, all exemplified this. 
18 (II) Mattathias Begins Active Resistance 
(2:1-70). The revolt which began as resistance to the 
proscription of Judaism escalated into political rebellion. 
Mattathias and his early followers concentrated on 
removing the sacrilegious altars, forcing observance of 
the law, and striking down apostates from the Jewish 
religion. But their struggle soon assumed the propor- 
tions of a movement for independence. 

(A) Mattathias’s Lament (2:1-14). 1. Mat- 
tathias: In Hebrew, mattityahii, “gift of God.” Josephus 
makes him the “son” (J.W. 1.1.3 §36)—i.e., the “grand- 
son” (Ant. 12.6.1 §265)—of Asamonaios, from whom 
the designation “Hasmonean,” which is applied to the 
Maccabean dynasty, is traced. Joarib: This is the Jehoiarib 
of 1 Chr 24:7, who heads the first of the 24 classes of the 
priesthood. Modin: Modern el-Midyah, seven miles E of 
Lod (Lydda). 2. The surnames of Mattathias’s sons are 
said to mean respectively: “Fortunate,” “Burning,” 
“Designated by Yahweh” (or “the Hammerer” or “Ham- 
merheaded”), “Awake,” “Favorite” (see Abel, Maccabées 
31-32. All died violently. 

Mattathias’s lament over the Temple is constructed in 
earlier OT phraseology (see v 9 and Lam 2:11,21), with 
allusions to current evils (see v 9 and 1:23,61; 2 Macc 
5:24). 10. what nation...? Judah is so weak anyone 
could despoil it. This is Semitic hyperbole. 

(B) Resistance Flares (2:15-28). The en- 
forced sacrifice recalls the monthly celebration honoring 
the king’s birthday (2 Macc 6:7). Mattathias had moved 
from Jerusalem (2:1), perhaps to avoid such sacrifices, 
since those left in Jerusalem complied (2:18). It was not 
likely that he would now sacrifice. 18. friends of the king: 
The lowest of the four ranks in the order of “friends of 
the king” (friends, honored friends, first friends, first and 
preferred friends). There is mention of first friends in 
10:65; 11:27; 2 Macc 8:9. 19. relinquish the worship of his 
fathers: Mattathias projects the Jewish view that worship 
of other gods would be apostasy from one’s own reli- 
gion; the Gentiles would have less difficulty with the 
king’s syncretism, as practice showed. 24. righteous anger: 
Mattathias acted according to the law; see Deut 13:7-10; 
Exod 34:13. 25. king’s man: Josephus calls him Bacchides 
(U.W. 1.1.3 §36) and Apelles (Ant. 12.6.2 §270). 26. 
Phinehas: Phinehas’s action in Num 25:6-15 is recalled in 
Ps 106:28-31; Sir 45:23. 

Mattathias led a group of disaffected into the wild hill 
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country, probably the area E of Modin. 2 Macc 5:27 
notes the group’s escape. 

19 (C) The Slaughter on the Sabbath and Its 
Sequel (2:29-41). Refusal to worship according to the 
king’s edict meant death or flight. 1 Macc now narrates 
the fate of dissenters. 29. righteousness: According to the 
law; see Isa 56:1; Ps 106:3. wilderness: the traditional 
home of the political outcast; see 1:53; 1 Sam 23:14. 31. 
Philip and his men ordered these Jews out of the caves 
(2 Macc 6:11) on the sabbath (v 32) to fulfill the king’s 
edict. 38. they died: By suffocation caused by heaping 
brush against the caves’ entrances and burning it 
(Josephus, Ant. 12.6.2 §274-75). The rigors of their 
piety prevented them from defensive measures, because 
these actions would violate the sabbath rest. L. Rabino- 
witz considers these Jews the first Essenes; cf. JSS 4 
(1959) 358— 61. Mattathias and his men made the more 
practical decision to fight in a similar situation. See 
further A. Johns, VT 13 (1963) 482-86. 

(D) The Hasideans (2:42-48). The Asidaioi 
of the text represents an Aram hdsidayya’?, Hebr hastdim, 
the “faithful” or “loyal” men. The name fits them well, 
since their principal interest lay in the law and its obser- 
vance. They now appear as a group for the first time in 
history. Although 2 Macc 14:6 seems to identify them 
with all the followers of Judas, this equation may be too 
general (2:42). Later some of the Hasideans sued for 
peace (7:13), beginning the drift away from the Hasmo- 
neans. The Hasideans are often thought to be the fore- 
runners of the Pharisees (the Separated) and the Essenes 
(the Pure), two of the three Jewish “philosophical” 
schools described by Josephus (J.W. 2.8.2-14 §119-66), 
the third being the Sadducees (sons of Zadok). But P. 
Davies questions this; cf. [JS 28 (1977) 127-40. 43. joined 
them: 2 Macc 8:1 speaks of the force now actively 
recruited as though it were led by Judas (as later it was) 
and not by Mattathias. It came to number 6,000. 44. 
organized an army: What was done with this army is told 
in the verses which follow and in 2 Macc 8:5-7. sin- 
ners... lawless men: The sinners are the pagans (1:34; 
2:48,62), and the lawless men, apostate Jews (1:11). 47. 
arrogant: The Seleucid agents (see 1:21). 48. rescued the 
law: By their militant action, they prevented the sub- 
mersion of Judaism in a syncretistic cult and thus did not 
permit the “horn” (power) of the sinner (Antiochus v 62) 
to abolish their Mosaic law and Yahweh’s covenant. 

(E) Mattathias’s Testament (2:49-70). 
The deathbed scene recalls Jacob’s farewell admonitions 
(Gen 49) and Moses’ departure (Deut 33). The content of 
the passage, however, is closer to Sir 44-50, the “Praise 
of the Fathers.” Mattathias recalls the faith of Abraham 
(Gen 22), Joseph (Gen 39), Phinehas “our father” (v 26; 
Num 25), Joshua (Josh 1), Caleb (Num 13), David 
(2 Sam 7), Elijah (1 Kgs 18; 2 Kgs 2), Hananiah, Azariah, 
Mishael (Dan 1:6), and Daniel (Dan 6). Mattathias urges 
his sons to emulate these heroes. The author of 1 Macc 
shows his acquaintance with the material and aims of the 
book of Daniel. 49. furious anger: The Lord’s anger 
against his sinful people (see 2 Macc 6:12-16). 51. great 
honor: As heroes of the people, which, by the time 
1 Macc was written, they were. 62. filth and worms: An 
allusion to the death of Antiochus, described in detail by 
2 Macc 9. 65. Although older than Judas and Jonathan, 
Simon succeeded to the leadership only after their 
deaths. His wisdom, however, is evident in his career. 
70. The 146th Seleucid year places this event in the 
spring of 166. Modin: See comment on 13:25-30. 

20 (IIl) Judas Maccabeus Takes Command of 
the Struggle (3:1-9:22). 

(A) Praise of Judas (3:3-9). The author 
praises Judas’ accomplishments in this poetic passage. 5. 
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burned: See 5:5,35,44; 2 Macc 8:33. 7. kings: Antiochus 
IV Epiphanes (3:27), Antiochus V Eupator (6:28), 
Demetrius I Soter (8:31; 9:1). 8. wrath: God’s punish- 
ment of his sinful people ended; see 2 Macc 6:12-16. 9. 
ends of the earth: At least to Rome (8:20); see also 3:26. 

(B) Judas Defeats Apollonius and Seron 
(3:10-26). This section has no parallel in 2 Macc. Since 
1 Macc only summarizes Judas’s victory over the hated 
Apollonius (1:29-35; 2 Macc 5:23b-26), it is odd that he 
should recount the detail that Judas took Apollonius’s 
sword (see, similarly, 1 Sam 21: 9-10). 10. Samaria: 
Josephus says Apollonius was stratégos, “military com- 
mander,” and meridarchés, “governor,” of Samaria (Ant. 
12.5.5 §261, 264; 12.7.1 §287). He could, then, have 
recruited much of his force locally. 

Next to suffer defeat was Seron, the Syrian com- 
mander (3:13-26). Josephus calls him stratégos of Coele- 
Syria, but it is not likely that he was so important an 
officer in the kingdom; otherwise he would not be so 
anxious to make a name for himself against such a force 
as Judas’s. 1 Macc 5:55-60 notes a similar ambition, 
similarly thwarted, of lesser military commanders. 15. 
ungodly men: Renegade Jews, whom Judas had antago- 
nized; see 2:44. 16. the ascent of Beth-horon: There were 
two towns named Beth-horon, about two mi. apart — 
Upper Beth-horon and Lower Beth-horon. They lay at 
the beginning and end of the pass connecting the coastal 
plains with the highlands just N of Jerusalem. Catching 
his foe in the narrow and steep ascent, Judas could, even 
with a small contingent weak from fasting (v 17), defeat 
Seron’s much larger force. Judas also gives credit where 
it is due, to God (3:18-22). Routed, Seron’s men tumbled 
down to the plain and out toward the sea coast, called 
anachronistically land of the “Philistines.” 18-19. heaven: 
A circumlocution for God; the author of 1 Macc never 
uses the names “God” or “Lord” but contents himself 
with “heaven” or simply the personal pronoun (2:21; 
3:22,53; 16:3). Judas’s victories win him renown, bring- 
ing him to the king’s attention (see 2 Macc 8:7). 

(C) Antiochus Goes East (3:27-37). Al- 
though 1 Macc seems to make Judas’s success the reason 
for the gathering of Antiochus’s forces, other considera- 
tions were perhaps more important, such as the necessity 
to subjugate the Armenian satrap Artaxias, who had 
declared himself independent since the death of Anti- 
ochus III, and the need to recover other eastern prov- 
inces while protecting those threatened by growing 
Parthian power. 28. year’s pay: See 1 Macc 10:36. 
Seleucid kings paid their mercenaries in advance, and 
probably their own troops as well. 29. money... was 
exhausted: Due to his own extravagance and Jewish 
refusal to cooperate with his regime. 31. Persia: This 
means all the area E of the Tigris (see 2 Macc ili). 

32. Lysias, the king’s “kinsman,” i.e., one belonging 
to the highest court order of the realm (1 Macc 10:89: 
2 Macc 11:1), is left in charge of the west (v 32) and of 
the younger Antiochus (V Eupator, 164-161), who was 
only seven at this time. 34. half of his troops: Josephus says 
“part” of his force, which seems more likely; Judas was 
not that serious a threat to Antiochus, else he would not 
have begun other campaigns. 

Other monarchs had deported Israelites (2 Kgs 17:6) 
and colonized their territory (Ezra 4:2,10; 2 Kgs 17:24), 
but Antiochus went further, in his plan to eradicate the 
Jews. 37. 147th year: 165 Bc. By Hellenistic times, the 
“upper provinces” included those of the Tigris and 
Euphrates valley; in the Persian period, only the 
provinces on the Iranian plateau were meant. 

21 (D) Judas Defeats Gorgias and Nicanor 
(3:38-4:27). The parallel account in 2 Macc 8:8-29 
gives the preponderant role to Nicanor, one of the “first 
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friends” of the king, associating Gorgias with him as an 
experienced general or stratégos. But 1 Macc features 
Georgias, the commander of the separate contingent in 
the battle. 38. Ptolemy: 2 Macc 8:8 makes him governor 
(stratégos) of Coele-Syria and Phoenicia (Coele-Syria 
designated in Hellenistic times first the region between 
the Lebanon and the Antilebanon mountains and then 
also Palestine generally); see 2 Macc 4:45. Nicanor: See 
1 Macc 7:26ff.; 2 Macc 8:9; 14; 15. Gorgias: See 1 Macc 
5:58; 2 Macc 8:9; 10:14; 12:32ff. friends: See comment on 
2:18. 39. infantry... cavalry: The numbers conflict with 
the 20,000 of 2 Macc 8:9, which is another “round 
number.” For a possible source of the figures involved, 
see 1 Chr 18:4; 19:18. The comparison of Judas and 
David is subtle but intended. 40. Emmaus: In the She- 
phelah, the foothills of Judah, about 20 mi. WNW of 
Jerusalem. 41. traders: Invited by Nicanor (2 Macc 
8:10-11) to make up a sum of 2,000 talents, owed to the 
Romans as tribute (the indemnity mentioned in the treaty 
of Apamea?). The price—90 slaves per talent—was half 
the current price for slaves in Greece. 

Unable to go to Jerusalem, because the enemy 

garrisoned the Akra, Judas assembled his followers at 
Mizpah, the ancient sanctuary, 8 mi. N of Jerusalem, 
which was associated with the judges (Judg 20) and 
Samuel (1 Sam 7:5; 10:17), and—after a similar profana- 
tion of the Temple (2 Kgs 25:8)—with Jeremiah and the 
remnant of the people (Jer 40:6). There they made ready 
for battle and prayed for help. For the similarity to an 
ancient holy war rite, see P. Davies, JTS 23 (1972) 
117-21. The dirge of v 45 explains why they chose 
Mizpah for assembly and prayer: no true Israelite 
remained in Jerusalem; its sanctuary was unclean. After 
the exile, the priests did not possess the sacred lots Urim 
and Thummim (Ezra 2:63; Neh 7:65), so Judas and his 
band consulted the book of the law to discover a sign of 
the future in it. The watchword, “God’s help” (2 Macc 
8:23), could be inspired by such passages as Gen 49:25; 
Exod 18:4. It was customary in classical times to inscribe 
standards with such slogans (see 2 Macc 13:15; 1QM 
4:13; etc.). The slogan is also the answer sought. See 
further P. Davies, JTS 23 (1972) 117-21; and A. Gelson, 
VT 34 (1984) 82-87. The groups sent home are those 
weeded out of the army in Deut 20:5-8. 2 Macc 8:13 
speaks simply of cowardice and lack of faith. 2 Macc 
8:22 names the divisional commanders of Judas’s forces: 
his brothers Simon and Jonathan, and also Joseph, son of 
Zechariah (1 Macc 5:18,56). The organization of the 
army units is that given in Exod 18:21. 
22 4:1-9. Jewish renegades (Josephus, Ant. 12.7.4 
§305) from the citadel (v 2) guided Gorgias to Judas’s 
camp. Judas appeared on the plain S of Emmaus with half 
his force (v 6; 2 Macc 8:16,23) and delivered an exhorta- 
tion (vv 8-11) that is paralleled in 2 Macc 8:16-20, 
although the incidents mentioned are different. Here the 
reference is to Exod 14. 10. Heaven: God; see comment 
on 3:18-19. 15. The survivors of Nicanor’s army flee to 
refuge in Gazara (Gezer), Azotus (Ashdod), and Jamnia 
(Jabneh), three cities in Philistine territory. The “plains 
of Idumea” (v 15) apparently stretched farther N at this 
time, at least N of Beth-zur (4:29). Judas returned to 
frighten off Gorgias’s detachment, which had searched 
vainly for him in the hills. The imminence of the sabbath 
forbade further pursuit (2 Macc 8:25~26). 23. great riches: 
Including the money that the slave traders could not now 
use (2 Macc 8:25). 24. Judas’s army gave thanks in the 
manner of Pss 118-36. After the sabbath, they gave some 
of the spoils to the needy (2 Macc 8:28-30). The sur- 
vivors of Nicanor’s forces (v 26) and Nicanor himself 
(2 Macc 8:34-36) reported the results of the fight to 
Lysias. 
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23 (E) Judas Defeats Lysias at Beth-zur (4:28- 
35). There is a parallel account of this battle and its 
sequel in 2 Macc 11:1-15. Lysias was unable to defeat 
Judas at Beth-zur, retired to Antioch, and negotiated 
peace with the Jews. 28. the following year: The Seleucid 
year 148 (3:37; 2 Macc 11:21) or 164 Bc. Lysias came 
with 60,000 infantry and 5,000 cavalry to invade Judea. 
In a fishhook maneuver, he descended the coastal plain 
to come up again on Beth-zur, (Khirbet et-Tubeiqah), 
about 20 mi. S of Jerusalem. The stronghold was gar- 
risoned by Jews whom Lysias besieged. Judas rushed to 
arms to relieve the siege, hastily gathering a force of 
10,000 men to meet Lysias (4:29; 2 Macc 11:5-7). Seeing 
the tremendous odds against him (which 2 Macc 11:2,4 
inflates further), Judas prayed for divine assistance before 
joining battle. His prayer (vv 30-33) recalled the exploits 
of David (1 Sam 17) and Jonathan (1 Sam 14), who also 
faced superior might and were victorious with divine 
help. (1QM 11:1-3 contains a similar allusion to David 
and the Philistines in the prayer of the high priest before 
battle.) Judas was heard—the heavenly horseman of 
2 Macc 11:8 appeared, to signify that the battle was the 
Lord’s (1 Sam 17:47). 34. Lysias’s ranks, weakened by 
Judas’s imprecatory prayer, began to give way before 
Judas (4:35), and so Lysias broke off hostilities and 
retired to Antioch, with every intention of returning 
later (as he does in 6:31). 2 Macc 11:11-15 gives a more 
impressive recital of Judas’s victory, noting also that 
Lysias sued for peace after the battle. Although 1 Macc 
narrates the Temple's dedication following the early vic- 
tories of Judas, the death of Antiochus IV Epiphanes 
(6:1-16) and accession of Antiochus V Eupator (6:17) 
preceded this event. 2 Macc has the right sequence; — 12. 
24 (F) The Purification and Dedication of the 
Temple (4:36-61). (The parallel account is in 2 Macc 
10:1-8.) Judas set out to cleanse (vv 36-51) and dedicate 
(vv 52-61) the sanctuary, thus providing the name for 
the annual celebration commemorating this event. Over 
the years, the feast has had many titles: (1) Dedication 
(enkainismos, 1 Macc 4:59; 2 Macc 2:9.19—in John 10:22, 
enkainia); (2) Purification (katharismos, 2 Macc 2:16,18; 
10:3,5); (3) the feast of Tabernacles (skenopégia) in Kisleu 
(2 Macc 1:9,18), because it was celebrated for eight days 
in imitation of the feast of Tabernacles (Lev 23:33-36); 
(4) the feast of Lights (phota, Josephus, Ant. 12.7.7 §325; 
m. B. Qam. 6:6); and (5) more commonly, it is known by 
its Jewish title, Hanukkah (“Dedication”). 

Judas and his army ascended Mt. Zion (now inclusive 
of the Temple area; Isa 18:7; Ps 75:2). 41. Judas appointed 
men: To harass the inhabitants of the Akra, while the 
Temple was under repair. The citadel overlooked the 
Temple area (1:33-35) and proved a source of constant 
annoyance until Simon took it in 141. 42. Priests now 
began the work of cleansing the Temple, as Hilkiah and 
his priests had done before them (2 Kgs 23; 2 Chr 29). 
43. The stones of the defilement, the altar to Zeus Olym- 
pios (1:54,59), were now taken to an unclean place (the 
Kidron Valley? see 2 Kgs 23:4,6,12). 44. the altar of 
holocausts which had been desecrated: Because the altar to 
Zeus had been built on it, the desecrated altar was itself 
a problem. Fearful lest the use of any profaned object in 
divine cult incur retribution (see Mal 1:6~14), Judas was 
reluctant to chance using the altar. He longed for a 
prophet. Prophets had been associated with the rebuild- 
ing of the Temple (Haggai and Zechariah) and were the 
sources from which to draw God’s word (Jer 1:9). But 
prophets had disappeared (4:46; 9:27; 14:41), so Judas 
set the stones carefully aside “until a prophet should 
come” who could settle the matter. (The Qumran 
sectaries also expected a prophet; 1QS 9:10-11; 
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4QTest.) The altars mentioned in 2 Macc 10:2 were also 
destroyed at this time. 

The new altar was built of “uncut stones” according 
to the law (Exod 20:25; Deut 27:5-6); the Temple was 
repaired in various places; and the furnishings were 
placed in it. 50. It was the practice of lighting homes 
during this feast that earned it the name “feast of Lights” 
and not the fact that the lights were symbolic of religious 
liberty, as Josephus (Ant. 12.7.7 §325) thought. 

52. Finally, the work of repair was done. Judas and 
his men dedicated the restored Temple on 25 Kisleu in 
the Seleucid year 148 (Dec. 14, 164; 2 Macc 1:10; 
Josephus, Ant. 12.7.6 §319). 53-54. according to the law: 
E.g., Exod 29:38-41; Num 7:10-88. They offered 
sacrifices in their renewed liturgy “on the anniversary of 
the day” on which the Gentiles had defiled the Temple. 

This day, 25 Kisleu, 145 (Dec. 17, 167) was exactly 
three years prior to the Dedication (1:54,59). The date is 
confirmed by Josephus (Ant. 12.7.6 §319) and is checked 
there by cross-reference to the Gk Olympiads. The two 
years of 2 Macc 10:3 are a mistake, one based on the 
author’s incorrect dating of the death of Antiochus IV, 
which he knew preceded the Dedication, to 165. 

56. The people celebrated the feast for “eight days,” 
like the feast of Tabernacles (Lev 15:33-36) and the 
reconsecration of the Temple under Hezekiah (2 Chr 
29:17). 60. To prevent further trouble from those in the 
citadel, Judas fortified the Temple area itself, and at the 
same time strengthened the fortifications of Beth-zur to 
the south, which guarded the approaches from Idumea. 
25 (G) Judas Battles with Neighboring 
Peoples (5:1-68). (The parallels are found in 2 Macc 
8:30-33; 10:14-23, 12:2-45.) The shaky peace estab- 
lished after Lysias’s first campaign (4:28-35; 2 Macc 11) 
was not to last beyond the death of Antiochus IV (6:1- 
16). According to its provisions, the Jews were to remain 
subject to the king, but they would be left free to follow 
their own “food and laws,” i.e., to have their own 
religious freedom (2 Macc 11:27—33; see 10:12). In effect, 
the king’s edict (1:41-50) was revoked insofar as it 
applied to the Jews. Gorgias, however, smarting under 
his earlier humiliation (4:1,19-22; 2 Macc 8:9), could not 
leave the Jews alone (2 Macc 10:14). Other governors 
shared his hostility (2 Macc 12:2), and soon a wave of 
anti-Jewish incidents broke out (5:1-3,9,15), so that the 
Jews were persecuted even to their deaths (2 Macc 
12:3-9). The Jews under Judas fought back, taking up 
arms against the “Gentiles round about” the circle of 
Idumea (5:3-5; 2 Macc 10:14-23), Ammon (5:6-8; 
2 Macc 8:30-33?), Gilead (5:9-13,24-54; 2 Macc 12:10- 
31; 10:24-38), Galilee (5:14-23), and the “land of the 
Philistines” (5:55-68; 2 Macc 12:3-9,32-45). For the 
moment, these were punitive and defensive measures and 
not attempts to throw off the Seleucid yoke, but the 
battles soon turned the struggle into a war for full 
independence. 

In the description of these battles, archaic titles 
appear. “The sons of Jacob” (5:2), “Israel” (5:3), contend 
with the “sons of Esau” (5:3,65), with “Ammon” (5:6) 
and in the “land of the Philistines” (5:68). The biblical 
author wants his readers to know that Judas and his 
brothers are really engaged in a conquest similar to that 
of David (see 2 Sam 5-8), to establish their rights to an 
ancient heritage (15:33). 

Another cause of anti-Jewish hostility at this time 
was the Temple’s reconstruction and fortification 
(4:36-61), which the surrounding governors and 
peoples took badly. For them, it was the monument to 
Jewish nonconformity and contrariness, in which the 
Jews flaunted their opposition to the stated policies of 
the empire. This, added to their smoldering hatred for 
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Judaism (2 Macc 10:14; 12:2), led them to persecute the 
Jewish minorities among them. 

It is not possible to establish a perfect sequence of the 
battles in 1 Macc 5 and its parallels, nor to construct a 
harmony between 1-2 Macc, because the conflicts were 
not fully chronicled (5:7,14; 2 Macc 10:19), and there 
has been transposition of the material by the biblical 
authors (> 11 above). The events, however, may be 
assigned to the year 163. 

An immediate effect of these battles was to secure the 
safety of those Jews who could not adequately be pro- 
tected at a distance, by removing them to Judea (5:23, 
45). Another sequel, brought on by the siege of the 
citadel (6:18-27), was the second campaign of Lysias, 
this time acting for Antiochus V Eupator (6:28-54). 
26 (a) IpumEa (5:3-5; 2 Macc 10:14-23). After 
fortifying Beth-zur, Judas began defensive measures, by 
moving against the sons of Esau “in Idumea” (the better 
reading; A has “in Judea”) at Akrabattene (5:3). The 
precise location of Akrabattene is uncertain. Several 
scholars propose the region about “the ascent of scor- 
pions” ( ‘aqrabbim: Num 34:4; Josh 15:3; Judg 1:36), SW 
of the Dead Sea. But this seems too far S$. Others locate 
Akrabattene in Samaria SE of Shechem. Apparently Idu- 
means besieged Akrabattene, and Judas rescued it. Then 
he moved eastward, eventually crossing the Jordan into 
“Ammon.” 4, The “sons of Baean” are also difficult to 
identify. They were probably nomads, the mercenaries 
of 2 Macc 10;14. Abel locates them W of the Jordan near 
the “stone of Bohan” and so astride the trade route from 
Jerusalem to Jericho (Josh 15:6; 18:17; Luke 10:30). 
Judas invoked the herem upon them and accomplished 
their total destruction (see Josh 6:17). 

(b) AmMon (5:6-8; 2 Macc 8:30-33?). 
Triumphant over those who infested the trade route, 
Judas now crossed the Jordan to encounter Timothy and 
his forces and defeat them. The particular reasons for 
this expedition are not given. 8. Jazer: Probably the town 
of Num 21:32, modern Khirbet Jazzer near es-Salt. The 
displaced fragment in 2 Macc 8:30-33 may describe the 
same series of conflicts. 

(c) GitgaD (5:9-13,24-54; 2 Macc 12:10-31). 
The Jews in Gilead (in Hellenistic times Gilead included 
the district N of the Yarmuk River) were forced to flee 
for their lives into the stronghold of Dathema, whose 
location is unknown beyond the fact that it lay within a 
night’s march of Bozrah (5:29). Appeal was made to 
Judas. If he does not intervene, there will be another 
massacre like that of the Jews in the land of the Tobiads 
(in reprisal for Timothy’s defeats in Ammon?), because 
Timothy is preparing to take Dathema. Judas set out to 
relieve the siege, taking his brother Jonathan with him. 
As Dancy suggests (1 Maccabees 105), Judas probably 
accompanied Simon (5:21) as far N as Beth-shan before 
crossing the Jordan (5:52) to enter the desert for a three- 
days’ journey of about 60 miles (5:24). Although the 
sequence of Judas’s campaign in Gilead is not at all clear, 
the next few paragraphs will attempt to correlate the 
events narrated in 1 Macc 5:24-54 and 2 Macc 12:10-31. 

Judas and his followers met a Nabatean caravan and 
learned more about the plight of the Jews in Gilead 
(5:25-27). Since Bozrah was closer, Judas turned to 
relieve it (5:28). Then he continued on to Dathema (OT 
Edrei?, Num 21:33), routing Timothy’s forces (5:34), 
Judas then took Alema (5:35), Caspho (5:36; Caspin in 
2 Macc 12:13-16), Maked, Bosor, and other cities. 

Judas’s main opponent, however, eluded him. 
Timothy assembled another army, hired Arab mer- 
cenaries, and encamped near a tributary of the Yarmuk, 
opposite Raphon (5:37). Not finding Timothy (and the 
captives of 5:13?) at the fortress (charax) where he 


[26:27-28] 


thought him to be (2 Macc 12:17), Judas moved on. He 
detailed some men to take one of Timothy’s strongholds 
(2 Mace 12:18~19) and continued searching. 

Eventually, he found Timothy’s camp (5:38-39). 
Timothy’s Arab mercenaries attacked Judas, who 
defeated them, then made peace with them (2 Macc 
12:10-12). As Judas approached, Timothy sent women, 
children, and baggage (of 1 Macc 5:13?) into the strong- 
hold of Carnaim. He then waited to see if Judas were too 
tired from his pursuit, or too fearful, to enter battle 
immediately (5:40). Timothy’s orders to his officers also 
smack of the superstitious hope that a divine sign will be 
given. He had his answer in the orders of Judas to his 
officers (“scribes,” see Deut 20:5-9). Again Judas was 
victorious in battle; Timothy’s army fled to refuge at the 
sanctuary of the Atergation, the temple of the horned 
Astarte at Carnaim. Timothy himself fell into the hands 
of Dositheus and Sosipater, Tobiad Jews, who had been 
left behind to besiege the fortress of 2 Macc 12:19 and 
who were now coming up to join Judas. Timothy per- 
suaded them to let him go, since he had their relatives in 
his power (2 Macc 12:24-26). Then Judas attacked 
Timothy’s men in Carnaim, took and destroyed the 
town and its temple (5:44; 2 Macc 12:26). 

Finally, Judas removed the Jews of Gilead to Judea. 
Along the way home, he encountered opposition at 
Ephron (et-Tayibeh) and crushed it (5:46-51; 2 Macc 
12:27-28); the people of Beth-shan (Scythopolis of 
2 Mace 12:29) were more friendly (5:52; 2 Macc 
12:29-31). Judas arrived in Jerusalem in time to celebrate 
the feast of Pentecost (2 Macc 12:31). (For another view 
of Judas’s Gilead campaign, see J. Simons, Geographical 
and Topographical Texts of the OT [Leiden, 1959] 422-25). 
27 (d) Gates (5:14-23). At the same time that 
appeal was made to Jerusalem from Gilead, the Jews of 
Galilee made a similar plea. The same assembly that sent 
Judas to Gilead commissioned Simon to relieve the dis- 
tress of the Galilean Jews. 15. Galilee of the foreigners: The 
“land of the foreigners” in 1 Macc is ancient Philistia 
(4:22; 5:66,68), and so the Galilee spoken of here is along 
the seacoast. The names of the cities mentioned provide 
confirmation. This region is somewhat distinct from the 
Galilee of the Gentiles, the region further inland; see Isa 
8:23. Simon also was victorious, crushing the enemy. 
He brought back to Judea the Jews of Galilee and Arbatta 
(read: Narbatta). Narbatta was in the toparchy of Nar- 
battene, near what was later Caesarea Maritima on the 
seacoast; it was probably then in Samaria (Josephus, J. W. 
2.14.5. §291-292; 2.18.10 §509). 

(ec) THE LAND OF THE PHILISTINES (5:55~68; 
2 Macc 12:3-9,32-45). The punitive raids of 2 Macc 
12:3-9 apparently occurred before Judas’s campaign in 
Gilead, but this is not certain. The treacherous citizens 
of Joppa invited the Jews on an outing—at public ex- 
pense (12:3)—then drowned them. In reprisal, Judas 
burned the city’s port. When he learned of similar plans 
in Jamnia, he gave it the same treatment. 

The accounts of 1 Macc 5:55-68 and 2 Macc 
12:32-45 are interrelated. While Judas was returning 
from Gilead (Simon was nearly finished with his 
campaign; compare 5:22; 5:55), the two commanders he 
had left in Jerusalem (5:18) disobeyed orders and engaged 
Gorgias near Jamnia in hope of glory. Joseph (see 2 Macc 
8:23) and Azariah (also Eleazar in 2 Macc 8:23 and Esdris 
in 2 Macc 12:36) were defeated and sent flying home- 
ward, with Gorgias in pursuit. Possibly they were 
besieged in Beth-zur (4:61), where they had found 
refuge. If so, this explains the locale of the subsequent 
battles. 

Judas rested his men briefly during Pentecost (2 Macc 
12:32), then took to the field in support of the besieged 
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Azariah (Esdris, 2 Macc 12:36). He met Gorgias, who 
came out to him (2 Macc 12:32-35), and defeated him 
near Hebron, which he destroyed (1 Macc 5:65; this 
destruction need not have been completed at once). 
Gorgias escaped to Marisa (Mareshah of Josh 15:44). 
Judas fell upon those besieging Esdris and routed them 
(2 Macc 12:36-37). Then he bypassed Marisa (5:66; cor- 
rect “Samaria” of S, A, with the OL and Josephus, Ant. 
12.8.6 §353), and regrouped at Adullam, where he spent 
the sabbath (2 Macc 12:38). Judas then collected the 
decaying bodies of those who had fallen before Gorgias 
at Jamnia and returned them for burial. He also sent 
money to Jerusalem for an expiatory sacrifice (2 Macc 
12:39-45). 1 Macc 5:67 may be another reference to the 
defeat of Joseph and Azariah. Next, Judas struck at 
Azotus (OT Ashdod) and unnamed cities. He then 
returned to Judea with his men (1 Macc 5:68). 
28 (H) The Death of Antiochus IV Epiphanes 
(6:1-17). There is a parallel in 2 Macc 9:1-29; 10:9; 
and possibly in 2 Macc 1:13-17, which does speak of 
Antiochus but with a story that differs from the present 
accounts. The author of 1 Macc assumes that Antiochus 
died late in the Seleucid year 149 (which 1 Macc 6:16 
counts as beginning in autumn) and so after the Temple’s 
dedication and the campaigns of 1 Macc 5. In fact, 
Antiochus died early in that year (accepting 1 Macc 
6:16), and so the order of 2 Macc is better (~ 12 above). 
1. Elymais: Ancient Elam (Gen 10:22). There is no 
city by this name, which designates rather the country 
around Susa, particularly to the N and E. The city and 
temple(s) that Antiochus tried to pillage are in Persia 
(1 Macc 6:1), but the city was not Persepolis (2 Macc 
9:2), about which the king would not need to be told. 
Both 1-2 Macc mislocate the city. Except for this, their 
accounts match fairly well. Polybius (Histories 31.9) nar- 
rates Antiochus’s death in much the same way. 2. temple: 
If 2 Macc 1:13 is to be trusted here, this was the temple 
of the Sumerian goddess Nanaea or Anaitis, worshiped 
by the Elamites and in Hellenistic times identified with 
Artemis. first king of the Greeks: Alexander (1:1). 4. 
Antiochus planned to reach Babylon, but got only as far 
as Ecbatana (2 Macc 9:3) in Persia (1 Macc 6:5) where he 
learned of Judas’s activities. Ecbatana is often identified 
with Aspadana (Isfahan) because Polybius says that 
Antiochus died at Tabae (corrected to Gai or Gagai), S 
of Isfahan. 7. pulled down the abomination: See 1:54 and 
4:43. According to the peace terms of 2 Macc 11:15, 
which resulted from Lysias’s first campaign and which 
Antiochus had approved, the Jews had gained religious 
liberty. Consequently, they purified the Temple and 
fortified Mt. Zion and Beth-zur. The dedication of the 
Temple, however, came after Antiochus’s death, so his 
anger would have to be posthumous. 1 Macc has simply 
added to the mention of Lysias’s defeat (6:5-6) a sum-~ 
mary of the contents of 1 Macc 3-5. 8. ill with grief: 
Antiochus now fits the nickname some of his subjects 
have given him—epimanés, “madman.” 10. friends: See 
comment on 2:18. 11. When Antiochus said that he was 
“kindly and beloved,” he overrated himself, at least 
where his Jewish subjects were concerned. 12-13. The 
biblical author sees the king’s death as punishment for 
his crimes against Judah and not for any faults committed 
in a “strange land.” 14. As he lay dying, the king com- 
mitted to Philip the tutelage of his son. Earlier this task 
was given to Lysias (3:33), who was faithful to the 
charge, declaring Antiochus V Eupator to be the new 
king (6:17). Apparently, Philip became ambitious later 
on (6:55-56,63; 2 Macc 13:23), was defeated, and fled 
(2 Macc 9:29). Josephus says Antiochus captured and 
killed him (Ant. 12.9.7 §386). 16. The 149th Seleucid 
year is counted here as beginning in autumn. Antiochus 
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IV died about October 164. 17. Eupator: The new king’s 
nickname means “of a good father.” 

29 (1) Siege of the Citadel (6:18-27). This 
passage has no parallel in 2 Macc. Since the citadel, gar- 
risoned by Gentiles and renegade Jews (1:33-34) proved 
continuously troublesome, Judas besieged it. By this 
time, the fighting which began with defensive measures 
and punitive raids had assumed its true appearance of a 
war for liberation from Seleucid power. Unfortunately 
for Judas, a few of the besieged escaped and reported to 
Eupator what had happened, Menelaus among them 
(2 Macc 13:3). 20. In the official Seleucid calculation, the 
150th year began Oct. 11, 163 and ended Sept. 29, 162. 
Judas besieged the citadel near the beginning of this year, 
after the expedition that carried him through Idumea to 
the “land of the Philistines” in the summer of 163 
(5:55-68). 

30 (J) Lysias’s Second Campaign in Judah 
(6:28-63; 2 Macc 13:1-26). Judas’s revolt now assumed 
great importance in the empire, and the king determined 
to crush it. He, or rather Lysias, almost did so, but the 
threat of Philip taking over the whole empire drew the 
Seleucid army out of Judah. Again Lysias made peace 
with the Jews. 

Upon hearing Menelaus’s report, the king conferred 
with his officers. Actually, since the king was so young, 
it was Lysias who made the decisions (6:57; 2 Macc 
13:2). The importance of the struggle is evident in the 
force Lysias gathered, which was supplemented by mer- 
cenaries, elephants, and chariots (6:29; 2 Macc 13:2), and 
in the presence of the king himself. The numbers, how- 
ever, are exaggerated. At the earlier, more important 
battle of Magnesia (190) and in the parade at Daphne 
(166), the Seleucid army totaled only 52,200 and 50,500 
men respectively. 

Because of the elephants and chariotry, Lysias kept to 
the coastal plains until he was ready to come up again 
through Idumea to besiege Beth-zur. The Jewish gar- 
rison defended the stronghold with courage (6:31; 
2 Macc 13:18-19). Meanwhile, Judas struck at the king’s 
forces near Modin in a nightly foray (2 Macc 13:14~17), 
then made the mistake of taking his troops down to 
Beth-zechariah to save Judea and “the city” (Jerusalem? 
Beth-zur?; see 2 Macc 13:13). The king turned to meet 
this challenge with the main body of his forces. Both 
sides prepared for battle, the king’s men intoxicated the 
elephants with the “juice of grapes and mulberries” 
(6:33-39). See P. Maxwell-Stuart, VT 25 (1975) 
230-32; and J. Kipper, PerspT 9 (1977) 143-71, 261-65. 
Once on lower ground, Judas and his army were no 
match for the superior armament and the profes- 
sionalism of the king’s soldiers. Despite heroic 
courage —Judas’s brother Eleazar Avaran stands out— 
Judas was beaten back (6:40-47). 

Beth-zur now capitulated for lack of food (6:49; 
2 Macc 13:22) because it was a sabbatical year, in which 
the land had to lie fallow (6:49; Exod 23:11; Lev 25:3~7). 
Lack of supplies also kept the fortress on Mt. Zion 
undermanned (6:53-54). All seemed desperate, until 
Lysias received news that Philip was attempting to seize 
control of the government (2 Macc 13:23). Lysias made 
peace with the Jews (6:57~59; 2 Macc 13:23) and went 
home, leaving them again with religious, but not civil, 
liberty. Menelaus was executed, a victim of political 
expediency (2 Macc 13:4~8). Before he left to defeat 
Philip (6:63), the king razed the Jewish fortifications on 
Mt. Zion (6:62). News of the peace treaty nearly pro- 
voked a riot at Ptolemais (2 Macc 13:25~26; see 1 Macc 
5:22). 2 Macc sees the whole campaign as a series of 
Jewish victories in the light of its final outcome. The 
letter of 2 Macc 11:22-26 belongs here; it describes the 
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terms of the peace. The Jews were to be left in possession 
of the Temple and of their religious liberty. The year 
was 163. 

31 (K) The Expedition of Bacchides and 
Alcimus (7:1-25). Demetrius I Soter (161~150), the 
oldest surviving son of Seleucus IV (187-175), had been 
frustrated earlier by the Roman Senate in his bid to suc- 
ceed Epiphanes (175-164) whom he considered the 
usurper of a throne rightly his. The Romans had recog- 
nized Antiochus V Eupator (164-161) instead, feeling 
that they could better serve their own purposes with a 
youth on the Seleucid throne. With the connivance of his 
friend the historian Polybius, Demetrius finally escaped 
Rome and went to Tripolis, where he set himself up as 
rightful king (Polybius, Histories 31.2, 11-15). The 
populace and army at Antioch came over to him, and he 
finally went there to take possession of the royal palace 
of his ancestors in 161. Eupator and his minister Lysias 
were quickly executed (7:2-4). This opened the way for 
a new policy toward the Jews; it was one of repression. 

Most of 7:1~25 has no parallel in 2 Macc (see 2 Macc 
14:1-11, however). In 7:1, the 151st Seleucid year is 
counted as beginning in autumn. When correlated with 
2 Macc 14:1,4, this verse dates the visit of Alcimus to the 
spring of 161. The “city by the sea” is Tripolis (2 Macc 
14:1). 

5. With Alcimus, a new priestly line appears. Onias 
III, who belonged to the traditional family of high 
priests — who were descended from Zadok (2 Sam 8:17) 
by way of Joshua (1 Chr 6:8-15; Hag 1:1; Neh 
12:10-11) and Jaddua (Ezra 2:36) —had been replaced by 
his brother Jason (2 Macc 4:7), then by Menelaus 
(2 Macc 4:23~-26). Menelaus was a priest, but of the 
family of Bilgah (2 Macc 3:4). Josephus (Ant. 12.5.1 
§237) makes him the “brother” of Onias, which is incor- 
rect if blood brother is meant. Now, in Alcimus, still 
another priestly family appears (1 Macc 7:14), perhaps 
that of Jakim (1 Chr 24:12). It seems that under the peace 
terms of 163, Alcimus became the high priest when 
Menelaus was deposed and executed (2 Macc 13:4-8; 
Josephus, Ant. 12.9.7 §385). Alcimus, whose Gk name, 
which means “brave,” shows his disposition toward 
hellenization, is known also in some mss. and Josephus 
(Ant. 12.9.7 §385) as Jakeimos. His full name in Hebrew 
may have been Eliakim or Jehoiakim (Joakim). 

Alcimus’s earlier defilement (2 Macc 14:3) is not 
specified, but the time of “separation” (amixias) from the 
Gentiles (2 Macc 14:3,38) seems to be that of the per- 
secution under Epiphanes, when even priests defiled the 
Temple (2 Macc 4:14; 6:3-6) and when those Jews who 
refused to be defiled died (2 Macc 6:25). If Alcimus were 
so defiled, Judas would definitely not have wanted him 
in the high priesthood, even though circumstances in 
163 might have forced Judas to accept Alcimus for a 
while, until he could prevent Alcimus from exercising 
the high priesthood (2 Macc 14:3) and drive him out (7:6). 

The events which follow are best understood if Judas 
was once again in possession of Jerusalem. Perhaps the 
change of regime in Antioch was the signal for Judas to 
take Jerusalem and drive out Alcimus, who then went to 
Demetrius to complain. Since Alcimus was obviously 
hostile to Judas and in sympathy with Seleucid interests, 
the king listened willingly to his complaint (7:5-7); see 
also 2 Macc 14:6-10) and then decided to act ruthlessly 
in establishing Alcimus at Jerusalem. Bacchides’ com- 
mission was to take vengeance on Judas’s followers and 
to put down any opposition to the high priest. 

8. Bacchides was one of the “king’s friends” (7:8; see 
comment on 2:18) and governor of “the province beyond 
the river,” i.e., the area between the Euphrates (the 
“river”) and Egypt. His task was to subdue Judea while 
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Demetrius went E—as Epiphanes did (3:27-37)—to 
meet the challenge to the empire there, this time from 
Timarchus, the satrap of Media, who had proclaimed 
himself independent. Eventually, Demetrius defeated 
Timarchus and killed him. 13. Although Judas was wary 
of Bacchides’ peace feelers, some of his followers from 
the hasidim (see comment on 2:42) led by scribes believed 
Bacchides’ promises and relied too much on the fact that 
Alcimus was a priest (7:14). Their confidence cost them 
their lives. No reason is given why these hasidim should 
now have deserted Judas and sued for peace. At any rate, 
Bacchides soon broke his oath. 1 Macc 7:16-17 applies 
Ps 79:2-3 to the situation. Goldstein thinks the text says 
Alcimus wrote the words cited (and Ps 79), but “he 
wrote” refers to divine authorship of the psalm. 

Bacchides withdrew from Jerusalem to Bethzaith. 
Again he slaughtered without compunction those who 
had deserted to him from Judas, thus fulfilling his com- 
mission (7:9). Then leaving a force with Alcimus, whom 
he reestablished in Jerusalem and placed in charge of the 
province, Bacchides returned to the king at Antioch 
(7:20). His mission had not been completely successful; 
Judas was still at liberty and too strong to take by force 
with the men at hand. 

21. Alcimus fought to maintain his high priesthood, 

taking out his animosity on any opposition (7:21-22). 
Judas realized that he had to act to prevent further 
damage to his supporters. He made raids against 
Alcimus’s men and those who had gone over to him. So 
successful were Judas’s reprisals, that Alcimus and his 
partisans could not travel freely in the countryside. 
Realizing that time was favoring Judas, Alcimus returned 
to the king to beg a larger force. 
32 (L) The Defeat of Nicanor (7:26-50). The 
parallel passage is 2 Macc 14:1-15:36. Demetrius sent 
Nicanor, who had ample reason (3:38-4:25; 2 Macc 
8:8-29) to be an enemy of Israel (7:26). Nicanor had 
escaped Rome with Demetrius (Josephus, Ant. 12.10.4 
§402) and was, at the time of his appointment as gover- 
nor (stratégos) of Judea, in charge of the elephants of 
Demetrius’s army. 9. Once again orders went out to 
destroy Judas and supporters. Those pagans whom Judas 
had terrorized joined Nicanor (2 Macc 14:14). Judas (the 
“leader” of 2 Macc 14:16) moved his camp to Adasa. 
Earlier Simon had skirmished with Nicanor at Dessau 
(Adasa?); alarmed at the sudden appearance of Nicanor’s 
men he backed off (2 Macc 14:16~-17). 

Nicanor decided on diplomacy and offered accept- 
able terms, apparently promising that Judas would suc- 
ceed Alcimus in the high priesthood (2 Macc 14:18-22, 
26). For a time, life continued normally (2 Macc 14:25), 
then Alcimus, fearful of the growing friendship of 
Nicanor and Judas, complained to the king, with the 
result that the king ordered Judas sent to Antioch as a 
prisoner (2 Macc 14:26-27). Nicanor waited to catch 
Judas by a ruse (presumably because Judas was well 
defended at all times) because he did not want to stir up 
trouble, but Judas sensed a change in Nicanor’s attitude, 
assessed it correctly and took to the field with his forces, 
leaving Nicanor in possession of Jerusalem (2 Macc 
14:28-30). All these events are capsulized in 1 Macc 
7:27-30. 

Nicanor suspected the priests of complicity in Judas’s 
escape and blasphemed the Temple, promising to raze it 
and build a temple to Dionysius if Judas were not handed 
over to him (2 Macc 14:31-33). Nicanor then left 
Jerusalem to fight Judas at Capharsalama (location un- 
certain) where he was beaten (7:31-32). The episode of 
Razis (2 Macc 14:37-46) may narrate the taking of one 
of Judas’s strongholds nearby. 
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Returning to Jerusalem, Nicanor regrouped, threat- 
ened the Temple again (7:33-35), and went out once 
more to meet Judas. The priests, in tears, prayed for 
divine aid to save the Temple (7:36-38; 2 Macc 15-19). 
Their prayer ironically comments on Isa 56:6-8. 
Nicanor encamped at Beth-horon, being joined there by 
Syrian reinforcements. Judas, meanwhile, was at Adasa 
encouraging his men before battle (7:40; 2 Macc 
15:7-19). Nicanor’s plan was to attack Judas on the 
sabbath, but this drew opposition from the Jews with 
him, and the plan ended in frustration (2 Macc 15:1-5). 
In contrast, Judas relied on God to help him and his men 
and to punish the blasphemer as once he had punished 
Sennacherib’s army (2 Kgs 19:35; 2 Macc 15:20-24). 

On 13 Adar (March, 160), Judas was victorious in 

battle. Nicanor was struck down, and his forces fled 
toward Gazara (Gezer) but were cut off by partisans of 
Judas, driven back toward their pursuers and destroyed 
(7:43-46; 2 Macc 15:25-27). Nicanor’s head and arm, 
with which he had blasphemed the Temple, were 
brought to Jerusalem. There Judas displayed them before 
the pagans, hanging them from the Jewish citadel on Mt. 
Zion (7:47; 2 Macc 15:31,35). The feast of Nicanor on 
the 13th Adar fell out of the Jewish calendar after the 
destruction of the Temple in ap 70 (7:49; 2 Macc 15:36; 
Josephus, Ant. 12.10.5 §412). 
33 (M) Judas’s Treaty with the Romans (8:1- 
32). By the middle of the 2d cent. Bc, Rome had 
extended her power throughout the Mediterranean 
world. 1 Macc now recounts a series of Roman victories 
to explain her presence and power in the Middle East. 2. 
the Gauls: Most likely the Cisalpine Gauls, whose con- 
quest was complete in the first decade of the 2d cent. BC. 
3-4. in the region of Spain: The Romans came to power 
after winning the country from the Carthaginians, at the 
end of the 3d cent. sc. They then exploited Spain’s 
mining in their own interests. the kings: Unspecified, 
unless this is a reference to what follows in vv 5-8. 5. 
Philip V of Macedon was defeated by Titus Quintius 
Flamininus at Cynoscephalae (in Thessaly) in 197. 
Philip’s son, Perseus, lost to the Roman general Aemilius 
Paulus at Pydna (in Macedon) in 168. 

6-8. Antiochus III, “the Great, king of Asia,” —i.e., of 
the lands bordering on the eastern end of the Mediter- 
ranean—lost at Magnesia to Lucius Scipio, despite 
having the superior force. The 120 elephants really 
numbered 54, according to Polybius and Livy. Nor was 
Antiochus “taken alive”; he escaped. Under the treaty of 
Apamea (188), he was forced to pay the costs of the war, 
some 15,000 Euboic talents, a “heavy tribute,” and to 
give hostages (notably the future Antiochus Epiphanes). 
Antiochus was also forced to retire from Asia Minor, 
but hardly from India, which he never occupied, nor 
from Media, which he did. Some authors suggest India, 
Media, and Lydia (v 8) should be read as Ionia, Mysia, 
and Lydia, territories in Asia Minor which were given 
to Eumenes II, the king of Pergamum, who had been the 
ally of Rome at Magnesia. 

9-10. 1 Macc notes the defeat of the Achaean League 
in 146 by the Roman consul Lucius Mummius, who 
devastated Corinth once he had taken it. The reference 
to 146 is anachronistic at this point in 1 Macc’s story. 10. 
event to this day: See the similar phrase in 13:30. 13. became 
kings: The Romans liked to make kings; some they helped 
were Masinissa of Numidia, Eumenes I and Eumenes II 
of Pergamum, Prusias and Nicomedes II of Bithynia, 
Alexander Balas of Syria (10:1), Ariarathes V of Cappa- 
docia, and all the later Egyptian kings. 15. every day: The 
Roman Senate did not meet daily; it met on the calends, 
nones, and ides of the month, and on festivals. Nor were 
there 320 senators; there were 300. 16. one man every year: 
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The consul—one of two—with whom the Jews came in 
contact (see 15:16). The whole description of Rome in 
this chapter fits the adage, “too good to be true.” 

To keep Demetrius off balance politically and to 
scare him, Judas concluded a treaty with the Romans. 
The exact moment when the envoys were sent can only 
be conjectured, but perhaps it was as soon as Demetrius 
appeared in the east and Judas had driven Alcimus from 
the high priesthood, for then Demetrius was persona non 
grata at Rome. This estimate is borne out by the letter 
cited in Josephus (Ant. 14.10.15 §233), in which the 
consul C. Fannius Strabo (consul, 161) asked for safe 
passage through Cos for a Jewish embassy. 

17. Judas sent Eupolemus—whose father John had 
won concessions for the Jews from Antiochus III 
(2 Macc 4:11) and who was from the priestly line of 
Hakkoz (1 Chr 24:10; Ezra 2:61)—and with him Jason, 
son of Eleazar. They were to establish a treaty of amity 
(philia, amicitia) and alliance (symmachia, societas) with the 
Romans, a treaty which in effect was often the first step 
toward Roman domination of a country. 18. The Gk 
yoke had not yet been broken to the extent of defeating 
Nicanor. 22. The bronze tablets recording the treaty 
remained in Rome’s Capitol (Josephus, Ant. 12.10.6 
§416); a copy was sent in a letter to Judas. 

The treaty (8:23~30) is similar in form to other 

Roman treaties. In v 26, the phrase translated as “with- 
out receiving anything” was, in the original Latin of the 
treaty exactly the same phrase as in v 28: “without 
deception.” The original sine dolo (ou meta dolou of v 28) 
was misread as sine dote (and so outhen labontes in v 26). 
31-32. The senate sent a threatening letter to Demetrius 
at the same time. Its contents are summarized here from 
the point of view of 1 Macc’s author. Sce further T. 
Fischer, ZAW 86 (1974) 90-93. 
34 (N) The Defeat and Death of Judas (9:1- 
22). Demetrius avenged the death of Nicanor (7:43) by 
sending a larger force to mect and overcome Judas, 
killing him in the battle at Elasa. 

An enemy force—from the Jewish standpoint the 
“right wing” of the descending Seleucid army 9:1) — 
entered Galilee (the Gk text mistakenly reads Galgala; 
Hebr gilgal) and encamped along the highways (Gk 
maisaloth transcribes the Hebr mésillét, “highways”) at 
Arbela, taking and killing many there. 3. The main body 
of the Syrian army moved against Jerusalem (again in 
Jewish hands) in May 160. Not finding Judas there, the 
Seleucid generals moved the army to Berea, 10 mi. N of 
Jerusalem, opposite Judas’s camp at Elasa. 

At the sight of so strong an opponent, the Jewish 
army dwindled through desertion to 800 men. Discour- 
aged, Judas was still determined to do battle, going 
against the sound advice of his loyal followers, because 
he was reluctant to stain his glory (2:51,64; 3:3; We). 

In battle, the Seleucid army closed itself pincerlike 
around Judas’s small band. He chose to fight against the 
stronger wing, where Bacchides was, and beat it back 
toward Mt. Hazor (reading azorou orous; the azdtou orous 
[Mt. Azotus] of v 15, and also the aza orous of Josephus, 
Ant. 12.11.2 §429 are the result of scribal errors). Hazor 
is mentioned in 2 Sam 13:23; Neh 11:33; 1 QapGen 21:8). 

The left wing of Bacchides’ army swung in behind 
Judas, and before the day was done Judas was dead. The 
remnants of his followers fled. Josephus says (Ant. 
12.11.2 §432) that Judas’s brothers obtained his body 
under a truce. Perhaps they did, for with Judas gone and 
the Jews defeated, Bacchides could afford to be more 
lenient. On the family memorial at Modin, see 13:25-30. 
21. This cry combines the plaint over Saul (2 Sam 1:19) 
with the notion that Judas was a “savior” or “judge” 
(Judg 3:9; 2 Kgs 13:5). 22. but the rest: An echo of the 
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stock phrase used of the kings (1 Kgs 11:41; etc.). 

35 (IV) Jonathan Continues the Struggle 
(9:23-12:53). With Judas gone, the revolt collapsed for 
a while, but soon Jonathan took command and, although 
he was pursued for a while, was eventually victorious 
over Bacchides. Then, aided by Seleucid intrigue for 
power, Jonathan achieved positions of importance — 
high priest, governor—under Alexander Balas and suc- 
ceeding kings. In time, however, he fell victim to the 
treachery of the ambitious Trypho. 

(A) Jonathan Succeeds Judas as Leader 
(9:23-34). After Judas’s death, the “transgressors of the 
law” came to power again. Famine sped the collapse of 
resistance in the countryside, because whatever stores 
were on hand were controlled by the government. 
Bacchides and Alcimus used their power to follow up 
their advantage, rooting out and destroying those sym- 
pathetic to Judas. 27. a prophet no longer appeared: Judea’s 
anguish was similar to that experienced in the disap- 
pearance of prophecy immediately after the exile. 

The reprisals stirred up Jewish antipathy once more. 

Passing over Simon, the elder brother, for a reason 
unknown to us, the resistance elected Jonathan as its 
leader. He accepted and led his newly assembled 
followers into hiding at the pool of Asphar, now 
thought to be about 3 mi. SW of Tekoa. 34. This may 
be a misplaced doublet for v 43. 
36 (B) Jonathan Avenges His Brother John 
(9:35-42). For mobility, Jonathan decided to store 
much of his equipment with the Nabateans across the 
Jordan, a move made necessary by Bacchides’ search for 
him (9:32-34). 35. His brother John (Gaddi, 2:2) was 
detached as leader or officer in charge of bringing the 
baggage train (and presumably families) to the Naba- 
teans for safety. Along the way, John was ambushed by 
“the sons of Jambri,” who had their center of operations 
at Medaba, near the NE tip of the Dead Sea. John’s 
company was killed (9:42) and the spoil taken away. 

In revenge, Jonathan and Simon turned the wedding 
of a Canaanite (or rather “trader”; the Nabateans were 
skillful merchants) nobleman’s daughter into a massacre. 
37. Nadabath: To be read with Josephus, Ant. 13.1.4 §18 
as Nabatha, the Aram form of Nebo (Num 32:3). 41. An 
allusion to Amos 8:10. 

(C) Bacchides Ambushes Jonathan (9:43- 
49). News was brought to Bacchides of Jonathan’s 
attack on the wedding party, and he went to the Jordan 
(9:32,43) to ambush Jonathan on the sabbath. The Jordan 
marshes (9:42) mentioned here refer to the thickly 
wooded area at the Jordan’s bed, particularly large and 
swampy in its southernmost extremity, near the entrance 
to the Dead Sea. 

45. Before Jonathan reached safety, perhaps in a loop 
of the river, the trap was sprung. before and behind us: 
Bacchides blocked the path from the Jordan. 46. heaven: 
The reference is to God. Jonathan fought, then plunged 
into the Jordan and crossed it. Bacchides neglected to 
pursue, perhaps to pick up the spoils of the wedding 
party (9:40) that Jonathan had to abandon. 49. 
Bacchides’ losses seem exaggerated. 

(D) Bacchides Fortifies Judea; Alcimus 
Dies (9:50-57). _Bacchides strengthened his grip on the 
land by establishing strongholds and fortifying cities 
throughout Judea. Fortresses were built at Jericho, at 
Emmaus, Beth-horon (see comment on 3:15), Bethel, 
Timnath-serah (see Josh 19:50), Pirathon (see Judg 
12:13,15), and Tappuah (see Josh 12:17). The last three 
were in the province of Samaria and are called Judea 
(9:50) because Jews lived there. Bacchides added to the 
defenses of Beth-zur, Gazara, and the citadel of 
Jerusalem, also holding hostages in the latter. 
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54. In the second month (lyyar) of the 153d Seleucid 
year (about May 159), Alcimus began renovations in the 
Temple. He ordered the removal of the wall separating 
“the inner court of the sanctuary,” to which the Israelites 
had access, from the outer court, where Gentiles had 
access. Thus “the work of the prophets,” Haggai and 
Zachariah, who brought about the reconstruction of the 
Temple, was destroyed. The author views the stroke 
Alcimus suffered as punishment for this nefarious act. 
57. Bacchides’ work effectively curbed the resistance 
movement for two years. H. Stegemann identifies Alci- 
mus’s (unnamed) successor as high priest with the 
Teacher of Righteousness of the Essenes; see Die 
Entstehung der Qumrangemeinde (Bonn, 1971) 213-20. 

(E) Jonathan Escapes and Frustrates 
Bacchides (9:58-73). Two years later (157), Jonathan’s 
enemies plotted his capture but the plot failed, and he in 
turn avenged himself on its ringleaders. Then Jonathan 
withdrew to Beth-basi (S of Bethlehem), which he forti- 
fied. Bacchides besieged Beth-basi, but Jonathan slipped 
out and created a diversionary nighttime attack on 
“Odomera and his kinsmen and the sons of Phasiron,” 
presumably allies of Bacchides. While the latter was 
distracted by this, Simon sallied forth and burned his 
siege machines. 

68. Frustrated, Bacchides decided to go home. He 

took out his anger on Jonathan’s enemies, whom he 
accused of treachery (Josephus, Ant. 13.1.5 §31), made a 
pact with Jonathan, and departed. Bacchides did not, 
however, release the hostages in the citadel (9:53; 10:6). 
What military necessity or other reason drew him else- 
where, leaving Jonathan still unpunished, is not known, 
but his going left Jonathan in peace at Michmash for five 
years, during which time he pursued his policy of 
punishing the ungodly whenever possible. Verse 73 
likens him to the judges of old, a warrior fighting the 
battles of the King of Heaven. 
37 (F) Alexander Balas (150-145) Claims 
Demetrius’s Throne (10:1-14). In the 160th Seleucid 
year (152), a rival for the Seleucid throne appeared and 
occupied Ptolemais—Josephus says by treason (Ant. 
13.2.1 §35). Alexander, surnamed Balas (for ba‘al) and 
also Epiphanes (supposedly after his father), claimed to 
be the son of Antiochus IV. In this claim he had the sup- 
port of the kings of Cappadocia, Pergamum, and Egypt; 
he also won the friendship of Rome. Ancient historians, 
notably Polybius, the friend of Demetrius, rejected his 
claim and called him an imposter from Smyrna. But the 
chief factor in antiquity for the acceptance or rejection of 
the new king as legitimate seems to have been the 
ancients’ attitude toward Demetrius. 1 Macc and 
Josephus accepted Alexander at face value, because they 
opposed the reigning monarch. 

Demetrius put in the first bid for Jonathan’s loyalty, 
allowing him to recruit and equip troops and ordering 
that the hostages in the citadel (10:6; 9:53) be released to 
him. Jonathan immediately began restoration of the 
defenses of the city and of the fortress on Mt. Zion, 
which earlier Apollonius and Eupator had pulled down 
(1:31; 4:60; 7:62). Since Jonathan was once again in a 
position of power, the Gentiles fled the strongholds built 
by Bacchides (9:50); presumably some went to the aid of 
Demetrius in the battle against Alexander. Only the 
renegade Jews remained, safe in the defenses of Beth-zur 
(and, Josephus adds, inthe citadel at Jerusalem; Ant. 13.2.1 
§42). It seems they retained Gazara also (11:41, 13:43). 
38 (G) Jonathan Supports Alexander Balas 
and Becomes High Priest (10:15-50). Alexander 
also appealed to his “brother” Jonathan for support. In 
return, he offered the high priesthood and a position as 
the king’s “friend” (see comment on 2:18). 20. a purple 
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robe and a crown of gold: The first is symbolic of the rank 
of king’s friend; both are symbolic of the high priest- 
hood. Although the legitimate heir to the high priesthood 
was Onias IV, who had fled to Egypt when Alcimus was 
appointed high priest (Josephus, Ant. 12.9.7 §387), 
neither 1 Macc nor Josephus seems to question the 
validity of Jonathan’s appointment. For them, if Alex- 
ander were king, then by oriental custom long estab- 
lished, he had the right to appoint his choice as high 
priest. Jonathan was, in fact, a member of a priestly 
family (2:1). 

Abel and Starcky (Maccabées 57-58) give this moment 
as that in which those hasfdim later to be known as the 
Essenes withdrew their support from the Maccabees. 
The bulk of the Hasideans continued to favor the 
Hasmoneans until the time of John Hyrcanus (134-104). 
The Essenes’ disappointment lay in Jonathan’s assump- 
tion of the high priesthood. Consequently, the sectaries 
followed their Teacher of Righteousness into the desert 
in protest. (The date of the Teacher of Righteousness, 
however, is much disputed.) Perhaps, say Abel and 
Starcky, this is the moment when Onias IV chose to 
build the rival temple at Leontopolis near Cairo. 

Jonathan put on the “sacred vestments” (10:21; see 
Exod 28) and began functioning as high priest at the 
feast of Tabernacles, which was celebrated from the 15th 
to the 23rd day of the seventh month (Lev 23:33- 36) in 
the Seleucid year 160 (October 152). 

22-25. Demetrius, not to be outdone by Alexander, 
appealed once more to Jerusalem, not only to Jonathan 
but also to the Jews as a whole. 26. Either he did not 
know, or he pretended not to know, that Jonathan had 
gone over to Alexander. The prizes he offered included: 
exemption from tribute, i.e., various taxes, including 
that on salt (taken from the Dead Sea?); remission of 
monies paid to the crown (10:29); release of Demetrius’s 
share of the grain and fruit (10:30; see Lev 27:30, where 
tithes from the land are paid to God); tax exemption for 
Jerusalem and environs, which as “holy” have now to 
pay their former taxes to God (10:31); cession of the 
citadel to the “high priest” (here Demetrius seems 
implicitly to recognize Jonathan’s new status, which was 
granted him by Alexander!); the return of captives (and 
the restoration of their cattle without payment of back 
taxes?); freedom for Jews throughout the empire from 
performance of civic duties on holy days (10:34-35); 
service in the king’s army (10:36-37; at the king’s 
expense, not Judea’s, as was customary—with this would 
go positions of status and trust in the military service, 
and also religious freedom [presumably not to fight on 
the sabbath; see 2 Macc 15:1-5]); annexation of three 
“nomes” (i.e., three toparchies [11:28] or districts) from 
Samaria and Galilee (10:30; Galilee here is an admini- 
strative division otherwise unknown; the three districts 
are actually in Samaria [10:38]); the gift of Ptolemais and 
environs (which Alexander now controlled!) with their 
revenue to be used for support of the Temple (10:39); 
further revenue for the Temple, to be gathered from 
taxes elsewhere (10:40), unpaid official contributions 
(10:41), and release of funds formerly appropriated by 
royal officials (10:42); remission of debt and return of 
property for those who fled to sanctuary in the Temple 
(10:43); reconstruction of the Temple at the king’s 
expense (10:44); defensive construction at the king’s 
expense (10:45). Dancy (1 Maccabees 146-47) hesitates 
on the authenticity of this letter’s contents. For J. 
Bunge’s view that Demetrius wrote only one letter, 
which preceded Alexander’s, see JSJ 6 (1975) 27-43. J. 
Murphy-O’Connor holds that the letter is authentic but 
composed of a letter and an official list of grants; see RB 
83 (1976) 400-20. 
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Jonathan, who is slighted in the letter, and the people 
reject Demetrius’s friendship, preferring Alexander. 47. 
first to address them: Actually, Demetrius was first 
(10:3-4). The idea here is that Alexander’s friendship 
was preferable. 48-50. Fortunately for Jonathan, he 
chose the right side. Demetrius died bravely in battle 
against Alexander (Jospehus, Ant. 13.2.4 §60), and pos- 
session of the monarchy was settled. The year was 150. 
39 (H) At Alexander’s Marriage, Jonathan Is 
Promoted (10:51-66). In the Seleucid year 162 (150 
BC), Alexander arranged for his marriage with Cleopatra 
Thea, daughter of the same Ptolemy VI Philometor for 
whose sake ostensibly Antiochus IV Epiphanes had in- 
vaded Egypt in 169 (1:18). Jonathan was called to the 
wedding and met the two kings at Ptolemais. There, he 
was honored by Alexander, who refused to hear com- 
plaints against Jonathan and instead promoted him to the 
rank of first friend (see comment on 2:18), making him 
also a general (stratégos) and provincial governor 
(meridarch), presumably of the enlarged Judea (10:30). 

(I) Jonathan Defeats Apollonius, the Gen- 
eral of Demetrius II (10:67-89). Three years later, a 
new claimant to the throne appeared, Demetrius II 
(145-139, 129-125), son of the slain Demetrius I. 
Setting out from Crete with mercenaries led by Lasthenes 
(11:31), Demetrius landed in Cilicia and soon proved a 
serious threat to Alexander, who hurried home to secure 
Antioch (Josephus, Ant. 13.4.3 §87). Demetrius 
appointed Apollonius over Coele-Syria (see comment 
on 3:38) —the same Apollonius who had helped Deme- 
trius I to escape from Rome (Polybius, Histories 
31.11-15). Apollonius descended on Jamnia and camped 
there. His challenge to Jonathan (10:70-73) brought the 
angry response of battle. 72. your fathers: Probably 
alludes to the two defeats of Judas (6:47; 9:18). 73. in the 
plain: Wherever superior armament—cavalry, chariots, 
elephants — could be brought to bear, i.e., on the lower 
lands along the coast, the Israelites throughout history 
were generally no match for their technologically more 
advanced adversaries (note the slow conquest of the 
Philistines). 74-86. Jonathan got behind Apollonius, 
taking Joppa and cutting off his line of communications. 
Apollonius countered by pretending to withdraw 
toward Azotus, meanwhile edging farther into the plain. 
He left a large detachment of cavalry behind to swing in 
behind the pursuing Jonathan. Jonathan fell into the trap 
but then stood his ground, and when the enemy cavalry 
was tired, Simon’s men (held in a sort of reserve?) moved 
up to attack the weary enemy phalanx. This counter- 
attack succeeded, and the enemy was routed. Jonathan 
chased them to Azotus, burned that city and its sur- 
rounding towns, and then destroyed those who had 
taken refuge in the temple of Dagon (a stronghold of 
sorts?). Ashkelon capitulated without a fight. 

87-89. Jonathan returned with his plunder to 
Jerusalem. The overjoyed Alexander rewarded him by 
giving him Ekron and its territories and making him a 
“kinsman” of the king. The insignia of this highest court 
order in the empire was a gold buckle fastening the 
purple cloak at the recipient’s shoulder. 

40 (J) The Alliance Between Demetrius II and 
Ptolemy (11:1-13). Ptolemy VI Philometor now tried 
to add part of Alexander’s domains to his own. Josephus 
says that he was alienated from Alexander by an assassi- 
nation attempt at Ptolemais, but 1 Macc calls this 
camouflage (11:11; Ant. 13.4.6 §106). Apparently 
Ptolemy fooled Jonathan as the latter accompanied him 
to the river Eleutherus (nahr el-kebir, 19 mi. N of 
Tripolis). Ptolemy certainly made his intentions clear 
when he reached Antioch: “he put on the crown of Asia.” 
Meanwhile he took control of the coast northward to 
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“Seleucia-by-the-sea” (slightly N of the Orontes). He 
also gave his daughter, Alexander’s wife, to Demetrius. 
Diodorus says (Hist. 32.9) that Ptolemy was not 
ambitious for the whole of Asia but only for Coele- 
Syria, being content to leave the rest of the Seleucid 
Empire to Demetrius, partly, at least, because he feared 
the Romans. Josephus (Ant. 13.4.7 §114-15) supports 
some of this. 

(K) The Deaths of Alexander and Ptolemy 

(11:14-19). To the north, Alexander was busy with 
revolt in Cilicia, but he returned to do battle with 
Ptolemy at the river Oenoparas, near Antioch (Strabo, 
Geogr. 751). Defeated, he fled for refuge to the Arab 
Zabdiel (called Diocles by Diodorus [Hist. 32.9]), who 
murdered him immediately, cutting off his head. 
Ptolemy also died, of wounds inflicted in battle, but not 
before he saw the head of Alexander that Zabdiel had 
sent him, Demetrius now had a clear path to the throne 
of the whole Seleucid Empire, which is what Josephus 
says (incorrectly) Ptolemy had in mind for him anyway 
(Ant. 13.4.7 §114-15). With Ptolemy dead, the coastal 
cities in his power rose against their Egyptian garrisons 
to kill them. The rest of the Ptolemaic army returned to 
Egypt. It is at this point that Demetrius became de facto 
ruler of the empire, in the 167th Seleucid year, 145 Bc. 
He had begun his bid for power two years earlier. Now 
also, he began to call himself Nicator, “conqueror,” 
because of his double victory over Alexander and 
Ptolemy. 
41 (L) Jonathan’s Pact with Demetrius 
(11:20-37). Jonathan felt that it was time to rid the 
citadel in Jerusalem of its pagans and renegade Jews. 
When report was made to Demetrius of Jonathan’s siege, 
the king summoned him to Ptolemais. Jonathan went at 
the risk of his life, but he also disregarded the king’s 
command and left orders that the siege was to continue. 
Once at Ptolemais, Jonathan won Demetrius Over, as 
earlier he had won over Alexander (10:59-66). Many of 
the privileges granted by Demetrius I (10:25-45) were 
confirmed by his son. What reasons, apart from Jona- 
than’s personality, impelled the king to generosity with 
a former adversary (10:67-85) are matter for conjecture. 
Perhaps he needed allies, for he was becoming increas- 
ingly unpopular at home. 30. his brother: Jonathan was 
“kinsman” to Demetrius, as he was to Alexander (10:89). 
Lasthenes: Chief minister to Demetrius (Diodorus, Hist. 
33.4), and so he received the original letter for his files. 
34. all those who offer sacrifice: They could now Pay certain 
royal taxes to the Temple instead. 37. The royal rescript 
granting these privileges was to be posted publicly on 
Mt. Zion. 

(M) Trypho’s Intrigue Against Demetrius 
(11:38-40). Once in undisputed possession of the 
throne, Demetrius’s next objective was to make his reign 
secure. On the advice of Lasthenes, presumably, who 
dominated the 16-year-old king, Demetrius dismissed 
the bulk of his army, asked them to give up their arms, 
and did not pay them peacetime wages, as previous 
kings had to assure their loyalty in times of stress. He 
retained only the mercenaries from Crete and the islands 
Josephus, Ant. 13.4.9 §129). Naturally, the king became 
more unpopular, and Trypho, one of Alexander’s gen- 
erals, took advantage of it. This man, Diodotus Trypho 
(he adopted his surname “self-indulgent” after his 
victory over Demetrius II), was a native of Apamea and 
had served in the army of Demetrius I. He had gone over 
to Alexander, then to Ptolemy. Now he went to Imalkue 
and promised to set up Alexander’s son Antiochus (VI) 
as king. 

(N) Jonathan Aids Demetrius (11:41-53). 
While Trypho was with Imalkue, Jonathan helped 
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Demetrius put down a revolt in Antioch. 41. The king 
offered his troubles with his army as his excuse for not 
now removing the troops from the citadel in Jerusalem 
and from the fortresses (Beth-zur and Gazara; 10:14; 
13:43). He appealed to Jonathan for help and got it. 
1 Macc says that the Jews—and Diodorus says (Hist. 
33:4) that the Cretan mercenaries— put down the up- 
rising of the populace at Antioch. No doubt both were 
responsible (as Josephus implies: Ant. 13.5.3 §137), the 
Jews turning the tide of battle for the mercenaries loyal 
to Demetrius. Their victory did not help the Jews, how- 
ever, except for the booty gained, because Demetrius 
reneged on his word and rewarded Jonathan by afflicting 
him greatly. Josephus says the king threatened invasion 
to collect tribute (Ant. 13.5.3 §143). 

42 (O) Jonathan’s Alliance with Trypho 
(11:54-62). As Diodorus notes (Hist. 33.4), their sub- 
jects were beginning to find the descendants of Antio- 
chus IV Epiphanes a more pleasant lot of masters than 
the offspring of his brother Seleucus IV. Consequently, 
when Trypho proclaimed Antiochus VI the new king at 
Chalcis (SW of Aleppo), he soon had the backing of the 
dismissed troops of Demetrius, the city of Apamea (NW 
of Hamath), and the elephants captured from Ptolemy. 
The young king began his reign in the Seleucid year 167 
(145 Bc), with Trypho as the real power directing affairs. 

Disappointment with Demetrius now put Jonathan 
in Trypho’s camp, and he began to serve the new 
Antiochus VI Theos Epiphanes Dionysius as faithfully 
as he had served his father Alexander (10:47). 57. In 
turn, when Antiochus gained control of Antioch, he 
confirmed Jonathan in the high priesthood and in his 
former ranks of “friend” and “kinsman” (the gifts signify 
the latter; 10:89). He also reappointed him as governor 
(meridarch; 10:65) over the four districts or nomes. Three 
of these are probably those in 10:34,38; 11:34— Aphai- 
rema (Ephraim), Lydda, and Ramathaim (Arimathea of 
Matt 27:57). The fourth is uncertain, but possibly is 
Akrabattene rather than Ekron of 10:89. 59. At the same 
time, Simon was made general (stratégos) for the area 
along the paralia or seacoast, from the Ladder of Tyre (N 
of Ptolemais; Josephus, J.W. 2.10.2 §188) to the frontier 
of Egypt at Rhinocolura or Raphia. 

Jonathan traveled throughout the country “beyond 
the river,” i.e., W of the Euphrates, gathering troops for 
the coming struggle on behalf of Trypho, encountering 
only temporary resistance at Gaza. 

(P) War Between Jonathan and Demetrius 
(11:63-74). After the battle in which he was defeated 
by Antiochus’s army (11:55), Demetrius established 
himself at Seleucia-by-the-sea, where he retained con- 
trol of Cilicia, Mesopotamia, and the coastal cities of 
Tyre, Sidon, and Gaza (until Jonathan’s visit to Gaza in 
11:61-62) (see Livy, Pertochae 52). In the summer of 144, 
Demetrius sent a force against Jonathan to Kadesh in 
Galilee with the intention of destroying Jonathan’s 
power. Jonathan went northward to meet this army, 
leaving Simon to recapture and garrison Beth-zur 
(11:65-66). Jonathan encamped near the waters of Gen- 
nesareth (the plain on the NW shore of the Sea of Galilee, 
which is also called in the NT the Sea of Tiberias; John 
6:1). Then he moved to do battle in the plain of Hazor. 

Demetrius’s generals, Sarpedon and Palamedes 
(Diodorus, Hist. 33.28) had apparently set another 
ambush for Jonathan, who had a penchant for falling 
into them. His soldiers panicked, and Jonathan, seeing 
this, made the traditional signs of distress (11:71) and 
prayed. However, Mattathias, the son of Absalom (of 
2 Macc 11:17), and Judas, son of Calphi, stood firm. 
Josephus says that about 50 men also stood their ground 
(Ant. 13.5.7 §161). Once again, as in 10:79-82, deter- 
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mination turned defeat into victory. 

43 (Q) Treaties of Friendship with the 
Romans and Spartans (12:1-23). After the defeat of 
the Achaean League by Lucius Mummius in 146, Sparta, 
which had not associated with the league, attained new 
prominence in Hellas. Jonathan now (144) decided that 
it was time to make a new friend for his people and to 
renew friendship with the Romans. His envoys were 
received favorably in Rome, where the official policy 
was still to foment division as a means of conquering the 
Syrian empire. In Sparta, equal acceptance was given the 
Jewish ambassadors Numenius and Antipater (Is his 
father the Jason of 8:172). 6. council: The technical term 
(gerousia) for what was later to be the sanhedrin. Here it 
is equivalent to the “elders” of 7:33; 13:36; 14:20,28. 

7. The letter of Areus to Onias cited by Jonathan in 
his letter to the Spartans is accepted by Josephus at face 
value in Ant. 13.5.8 §167, and he cites a variant of it in 
Ant. 12.4.10 §225-27, where he identifies the letter’s 
Onias with Onias III (died 170 sc). Since, however, 
Onias III would be too late for the Spartan king Areus 
I (309-265) and also for Areus II, who died as a child of 
eight in 254, Josephus must be wrong. The proper cor- 
relation of sender and recipient exists if they are Areus 
I and Onias I (high priest about 300). Goldstein prefers 
Onias II, grandson of Onias I, as recipient of the letter. 
“Areus” is a correction for “Darius,” based on Josephus 
and 1 Macc 12:20. 

Opinion on the letter itself is divided. Dancy 
(1 Maccabees 167-68) thinks it fictitious. The practice of 
constructing a common ancestry for originally distinct 
peoples or tribes was not unknown in the OT (Gen 10; 
35:22-26). It extended into the Hellenistic world too; 
there is inscriptional evidence from 126 for a similar 
diplomatic fiction of a common origin for the Tyrians 
and the inhabitants of Delphi. Goldstein, however, 
holds the letter to be genuine (I Maccabees 444-62). This 
is less likely. Whether a nation honored such “common 
origin” or not depended on its foreign policy at the 
moment. The Spartans saw no reason to deny Jonathan’s 
allegation (see 14:20). 

In vv 9 and 14-15, Jonathan somewhat undiplo- 

matically reminded the Spartans that the Jews made no 
demands on them, since Jewish reliance was on “Heaven” 
(God) and the “holy books” (the Scriptures); the latter are 
not further specified. On the supposed common ancestry 
of the Jews and Spartans, see S. Schiiller, JSS 1 (1956) 
257-68. For an economic interpretation of Areus’s letter 
(vv 19-23), see W. Wirgin, PEQ 101 (1969) 15-20. 
44 (R) Military Activities of Jonathan and 
Simon (12:24-38). Demetrius’s generals, anxious to 
avenge themselves (11:63-74), marched against 
Jonathan with a larger army. Again Jonathan went to 
meet them, this time warily (12:26; see 11:68). He found 
them in the “region of Hamath.” This cannot be the 
region immediately adjacent to ancient Hamath, which 
is too far N. More likely it is the area at the “entrance to 
Hamath,” the great plain between the Lebanon and 
Antilebanon mountains. Once Jonathan’s adversaries 
were aware that he could not be taken by surprise—he 
apparently had superior strength —they slipped away by 
night and retired beyond the Eleutherus, which was 
apparently the northernmost limit of Jonathan’s military 
command (11:7,60). Jonathan then continued his march 
to establish his military power throughout his area. He 
suppressed the Zabadeans, Arab nomads, who presum- 
ably had opposed him. 

Simon, meanwhile, established himself along the 
coast, in his own military district (11:59). He learned of 
a projected coup in Joppa and placed a trustworthy 
garrison there. 
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Jonathan called the Jewish elders together, no doubt 
in the winter of 144, to plan further defensive structures 
in Judea. He was particularly concerned with strength- 
ening Jerusalem’s defenses, which had been torn down 
by Antiochus IV (1:31) and Antiochus V (6:62) and were 
now only partially rebuilt (10:10). He also planned to 
starve out the men in the citadel (12:36). 37. Work was 
begun and completed on Chaphenatha, whose location, 
though uncertain, is thought to be that of the “Second 
Quarter” in NW Jerusalem (2 Kgs 22:14). Simon built a 
headquarters (13:13) and fortress at Adida in the 
Shephelah, the foothills or low country between the hill 
country of Judea and the coastal plain. 

45 (S) The Capture of Jonathan (12:39-53). 
Trypho’s ambition aroused him to plot against 
Antiochus VI. For his intended coup to be effective, 
however, he realized that he must curb the growing 
power of the Jewish leaders. He decided to neutralize 
Jewish resistance to his plan by seizing their leader. 
Jonathan, unsuspecting, met Trypho at Beth-shan and 
was persuaded to dismiss the army he had brought with 
him. Trypho lured him to Ptolemais, killed his followers, 
and made him prisoner there. 49-52. The forces of 
Jonathan remaining in “Galilee and the great plain” (of 
Esdraelon) made a strategic retreat to Judea. 52. they 
mourned: Because they naturally assumed that Jonathan 
had been killed along with his men (13:23 shows that it 
was not yet true). 53. News of Jonathan’s capture signaled 
an upsurge of anti-Jewish feeling. 

46 (V) Simon as Leader of the Jews (13:1- 
16:24). The last of Mattathias’s sons (2:1), Simon did 
not become the leader of his people until after the deaths 
of his younger brothers Judas and Jonathan. As leader, 
however, he was more successful against the deteriorat- 
ing Seleucid Empire. He fortified Jerusalem and Judea, 
held off Trypho, allied himself successfully with 
Demetrius II and for a while with Antiochus VU, built 
a family tomb at Modin, renewed friendship with Rome 
and Sparta, and in general showed constructive leader- 
ship of the Jews until he, too, was murdered, a victim to 
the treachery of Ptolemy, son of Abubus. 

(A) Simon Becomes Leader of the Jews 
(13:1-11). With Trypho about to attack Judea, Simon 
acted quickly to assure leadership for the Jewish defense. 
He reminded the Jerusalem assembly (presumably the 
leaders or elders of 12:6; 13:46, etc.) that the house of 
Mattathias had acted out of zeal for the law and the 
Temple to the extent that Judas (9:18), Jonathan (see com- 
ment on 12:52), Eleazar (6:46), and John (9:36-42) had 
all perished in the struggle. Only Simon was left to fight 
for his people, and he was now willing to assume leader- 
ship and give himself for their cause. His speech rekindled 
their enthusiasm, and they elected him their leader. 

Simon’s first defensive measures were to speed con- 
struction of Jerusalem’s walls and to strengthen the 
garrison at Joppa (12:33-34), driving out the native 
populace there, because he feared that they would hand 
over the city to Trypho (Josephus, Ant. 13.6.4 §202). 

(B) Simon Blocks Trypho (13:12-24). On 
the pretext that Jonathan owed the government money, 
Trypho bargained with Simon for ransom and hostages. 
Simon, at Adida (see 12:38), knew that Trypho was 
lying, but he had to meet Trypho’s demand lest he be 
thought to allow the death of Jonathan through ambi- 
tion. Trypho, of course, broke his word. 

20-24. With Simon’s fortress at Adida blocking the 
direct route to Jerusalem from the coast, Trypho tried 
the same fishhook maneuver that Lysias had attempted 
earlier (4:29; 6:31), so as to come up on Jerusalem from 
the south. Again Simon was in the way, blocking 
Trypho at Adora (about 5 mi. SW of Hebron), always 
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staying between Trypho and his objectives. 21. The men 
in the citadel begged Trypho to relieve the siege which 
Jonathan began (12:36) and to try another approach by 
way of the desert. This desert is not identified. Possibly 
Trypho tried to approach Jerusalem from the Trans- 
jordan; v 22 places him in Gilead later, and Abel locates 
Baskama (13:23) NE of the Sea of Galilee. More recently, 
however, some authors have identified Baskama with 
the Sycaminum of Strabo’s Geography (16.2.27; Tell es- 
Samak, W of Haifa). In that case, Gilead must be 
changed to Galilee in 13:22. Trypho then went home the 
way he came. Frustrated, Trypho executed Jonathan 
(and his sons? v 16) before reaching Baskama. 

(C) Simon Constructs a Family Monu- 

ment at Modin (13:25-30). Amid great lamentation, 
Simon brought the remains of Jonathan home to Modin, 
where the last of the Maccabean brothers now began 
construction of a family monument. The memorial tomb 
now built was covered with polished white marble 
(josephus, Ant. 13.6.6 §211-12) and topped by seven 
pyramids, one each for Simon’s parents, his four 
brothers, and, presumably, himself. In the base of the 
monument, supporting the pyramidal superstructure, 
columns were set in half relief, and at the top of the base 
a decorative frieze of panoplies and ships alternatively 
encircled the structure. Possibly the ships commemo- 
rated the only “naval” victories of the Maccabees, the 
burning of the harbors at Joppa and Jamnia (2 Macc 
12:6,9); if so, the frieze memorialized victories on land 
and on sea. The tomb, which could be seen by sailors, 
was extant, at least in part, as late as the 4th cent. ap, 
according to Eusebius (Onomasticon, “Modeim”). 
47 (D) Simon Joins Demetrius II (13:31-42). 
31. At this point in the Maccabean history, there is some 
confusion over the order of events. 1 Macc 13:31-32 
tells of the murder of Antiochus VI by Trypho, who 
succeeded the young king in 170 (142 Bc). This account 
is followed in 1 Macc 14:1-2 by the Median expedition 
of Demetrius II in 172 (140) and the subsequent capture 
of Demetrius by the Parthians in 173 (139). 

Diodorus (Hist. 33.28), Livy (Periochae 55), and 
Josephus (Ant. 13.7.1 §218) say, however, that Trypho 
killed Antiochus VI (at the age of 10, and so in 173 or 
139 Bc [Livy, Periochae 55]) only after Demetrius had 
been captured by the Parthians. 

The correct sequence is probably the deposition of 
Antiochus VI (142), the Median expedition of Demetrius 
(140), and his capture (139), and the murder of Antio- 
chus VI (139), with the subsequent proclamation of 
Trypho as king, although he had been reigning effec- 
tively for four years. Quite possibly, 1 Macc anticipates 
the young king’s murder at the time that it speaks of 
Trypho’s open seizure of power. Josephus and Livy tell 
the mode of Antiochus’s death: Trypho bribed the kings’ 
doctors to operate on their young patient for a bladder 
stone and to kill him in the process. 

32. Trypho now “put on the crown of Asia,” emrot 
the Seleucid Empire (1 Macc 8:6). 33. Meanwhile, 
Simon took defensive measures in preparation for a 
change in allegiance. Because Trypho’s taxes amounted 
to pillage of Judea, and because he was moreover the 
murderer of Jonathan, Simon went over to Demetrius. 
The first step was to send an embassy to the king. 

35. The hard-pressed Demetrius was glad to 
welcome Simon as an ally and to grant him whatever 
favors would assure his friendship, although Demetrius 
may not have intended to keep his word (see 11:53). The 
king’s letter repeats many of the concessions of 1 Macc 
11:33-36 (see 10:25-45), but of special importance is the 
remission of the annual tribute from Jerusalem, an act 
equivalent to removal of the “yoke of the Gentiles” 
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(v 41). 36. The title “friend of kings” was probably added 
by the author of 1 Mace on the basis of 14:39. 37. The 
“gold crown and palm branch” were peace offerings, not 
the crown of annual tribute (v 39), which was now 
remitted. 38. All the tax remissions of 145 Bc (11:33-36) 
remained in effect, and Simon was left in peaceful 
possession of the fortresses he had built (e.g., Adida, 
12:38). 39. The “oversights and offenses,” i.e., Jewish 
support of Trypho, were forgiven, and Jewish troops, of 
fierce memory (11:41-51), were invited to join 
Demetrius’s soldiery. 

41. The remission of the crown tax brought about 

the removal of “the yoke of the Gentiles” from Israel, 
and a new era began—that of Simon the great high 
priest. This new period did not replace the Seleucid era; 
it simply coincided with the first year of Simon’s 
authority. Simon was also called stratégos (governor) and 
hégoumenos (leader) of the Jews, titles presumably con- 
ferred on him by the king, showing that Jewish inde- 
pendence was not yet complete and that the Jews 
remained within the framework of the Seleucid Empire. 
The “170th year” was 142 sc. (Here Josephus ends his 
paraphrase of 1 Macc as the main source of his Ant.; see 
Ant. 13.6.7 §217). 
48 (E) The Capture of Gazara and the Citadel 
(13:43-53). Simon evidently decided that while 
Demetrius and Trypho were occupied with each other’s 
ambitions and could not afford to invade Judea, the time 
had come for purging unwanted elements from the 
midst of Israel. Bacchides had fortified various places in 
and about Judea (9:50-52), but most of these had since 
come into Jewish hands (10:12-14; 11:65-66). Only 
Gazara and the citadel at Jerusalem remained to be taken, 
and this Simon now proposed to do. 43. Gazara was 
taken by storm, with the aid of a siege machine. (Despite 
ms. evidence to the contrary, Gazara and not Gaza is to 
be read as the city here. See 14:7,34; 15:28,35; Josephus, 
Ant. 13.6.7 §215; J.W. 1.2.2 §50). 47-48. The renegade 
Jews and pagans who garrisoned Gazara and who had 
provided refuge for Judas’s enemies (4:15; 7:45) were 
expelled, and men who observed the law replaced them; 
see R. Reich, Qad 15 (1982) 74-76. 

Siege (lasting for three years? see 12:36; 13:21) 
reduced the citadel in Jerusalem to submission. Again 
Simon purifies his conquest of its “impurities” (Gk 
miasmata; see comment on 4:43), particularly of the idols 
of the pagan garrison. 51. The date given corresponds to 
June 4, 141 Bc. 52. This day was made a festival (for 
similar decrees, see 4:59; 7:49). The citadel had been a 
thorn embedded in Israel’s flesh since Antiochus IV 
Epiphanes had it constructed in 167. 53. Simon’s son, 
John Hyrcanus (134-104), was appointed military com- 
mander of the forces resident in Gazara. 

49 (F) Demetrius II Is Captured by the Par- 
thians (14:1-3). For the correct order of events, see 
comment on 13:31-42. The Parthian king Mithridates I 
(also known by the dynastic name of Arsaces VI 
[171-138 Bc]) had extended his rule over the whole of 
the Iranian plateau; in July 141, he had defeated Dio- 
nysius, Demetrius’s satrap, and had taken away Baby- 
lonia also. Demetrius began his campaign to dislodge 
Mithridates from the Tigris-Euphrates valley, and 
ultimately from the Iranian plateau, in the 172nd year of 
the Seleucids, 140 sc. 2. Initially successful, Demetrius 
was taken prisoner by the Parthians, who violated an 
armistice to capture him. Arsaces, “the king of Persia and 
Media”—i.e., the Parthian conqueror of these territories 
that Demetrius was trying to win back—treated his 
captive kindly and even married him to the Parthian 
princess Rhodogune (Appian, Syriaca 67). Demetrius 
was freed in 129. For a time he recovered his throne, but 
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he was assassinated in 125. 

50 (G) The Glory of Simon (14:4-15). The 
praise of Simon covers his activities in 1 Macc. 4. the land 
was in peace: Because no Seleucid army invaded it while 
Simon ruled. 5. he took Joppa: See 12:33; 13:11. Joppa 
became “a gateway to the islands of the sea,” presumably 
Cyprus, Rhodes, and Crete. 6. he enlarged the boundaries 
of his nation: By capturing Joppa, Gazara, and Beth-zur; 
Josephus adds Jamnia (Ant. 13.6.7 §215). 7. he recovered 
... captives: In Galilee (see 5:23). For the captured 
Seleucid strongholds, see 13:43-48; 11:65-66; 13:49-52. 
8. The benefits promised for observance of the law in 
Lev 26:3-4 are now realized. 9. See Zech 8:4. 10. See 
1 Macc 12:34; 12:38; 13:33; 14:33. 12. See Mic 4:4; 
Zech 3:10. 14. The “lowly” among the people (see 2 Sam 
22:28; Ps 17:28 LXX; Zeph 3:12) are the true keepers of 
the law, in contrast to the lawbreakers and the wicked. 
It was for the law that the whole struggle had begun 
(13:3; 14:29). “He was zealous for the law”: This 
sentence may be a later insertion to explain the “lowly” 
of 14:14a. For the place of 14:4-15 in the development 
of levitical messianism, see T. Donaldson, JETS 24 
(1981) 193-207. 

51 (H) Renewal of the Alliances with Rome 
and Sparta (14:16-24). It was customary in 
Hellenistic diplomacy to renew treaties of friendship 
whenever one of the governments party to the treaty 
changed hands. Upon Simon’s accession to the high 
priesthood and leadership of the Jews (in 142; 13:41), he 
would have sent an embassy to Rome and Sparta to 
renew the pledges given by Judas (to Rome in 161; 
8:1-32) and Jonathan (to Rome and Sparta in 144; 
12:1-23). The present position of the materials in 
14:16-24 and 15:15-24 gives the impression that the 
treaty renewals took place after the capture of Demetrius 
Il in 139 (14:1-3). But 14:40 and 15:22 presuppose that 
Demetrius had not yet fallen into the power of the Par- 
thians. A more precise dating for the treaty renewal is 
derived from the Roman reply in 15:16—Lucius 
Caecilius Metullus Calvus was Consul in 142. Thus the 
embassy from Simon visited Sparta and Rome in 142 
and returned in the same year. 

Verses 17-19 refer only to the Romans, because 
Judas did not make a treaty with Sparta. He is referred 
to in v 18. The Roman letter is not preserved, and only 
a summary of its contents is found here. An accompany- 
ing letter, to surrounding kings and countries is quoted 
in 15:15- 24. 18. they wrote: In reply to Simon’s embassy 
(14:21-22,24). bronze tablets: These are at Rome. See 
comment on 8:22, 22. Numenius and Antipater were 
also the envoys of Jonathan (12:16). Josephus (Ant. 
14.8.5 §146) mentions this embassy, but he places it 
much later, in the reign of Hyrcanus II (63-41). He also 
adds Alexander, son of Dorotheus, to the envoys (see 
1 Macc 15:15 “companions”). 24. after this: Although the 
results of the more important mission, that to Rome, 
have already been given in 14:17-19, in the order of 
accomplishment, the trip to Rome must have been sub- 
sequent to, and a continuation of, the trip to Sparta. The 
gold shield Numenius brought with him was “worth” 
(not “weighed”) 1,000 (silver) minas. Its weight was 
about 100 Ib. and its size comparable to decorative 
shields found at Pompei. 

52 (I) Decree of the Jews Honoring Simon 
(14:25-49). The decree now recorded on Mt. Zion is 
similar in form to that found praising public benefactors 
in many Gk cities of the period. It details the merits of 
the recipient and the honors decreed to him. 26. bronze 
tablets: For similar important documents so inscribed, see 
8:22; 14:18. The tablets were presumably affixed to 
pillars of the porticoes surrounding the Temple. 27. This 
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date, 18 Elul (the sixth month of the vernal year), 172 of 
the Seleucid era, the third year of Simon’s rule, is 
approximately September 14, 140 Bc. in Asaramel: The 
translator of 1 Macc apparently took this as a place- 
name, reading an original beth before the phrase as the 
Hebr preposition “in.” Following him, several authors 
(among them, Simons and Starcky) reconstruct Asaramel 
in Hebr as hdsar ‘am él, “the court of the people of God.” 
But the beth should rather be read as introducing a 
description, the beth essentiae, and the phrase reconstructed 
as Sar ‘am él. Thus, the transl. would read, “.. . the third 
year of Simon the high priest as ruler (lit., “prince”) of 
the people of God.” The title is then the equivalent of the 
Gk title “ethnarch.” 

In the body of the decree, the deeds of Simon are 
largely those mentioned in 1 Macc 13; even the language 
is similar. 29. Joarib: See comment on 2:1. Verses 29-30 
summarize the bulk of 1 Macc and lead up to Simon’s 
accomplishments, particularly as noted in 1 Macc 13. 31. 
enemies desired to invade: Trypho (13:1). 32. spent much of 
his own money: An allusion to 13:15-19? Simon also out- 
fitted the army at his own expense, a fact that shows him 
not only as a benefactor of his nation but an independent 
prince as well. Earlier, Jewish soldiers were paid out of 
the royal treasury. 33. fortified: See 13:33. Beth-zur: See 
11:65-66. 34. Joppa: See 13:11. Gazara on the borders of 
Azotus: Ashdod; see comment on 5:68. The borders of 
the province of Ashdod now reached to within 5 mi. of 
Gazara (Gezer). 35. See 13:7-8; 13:42. 36-37. See 
13:49-52. 

Not so much because he wanted to but because he 

had to recognize Simon’s achievements, Demetrius made 
Simon the high priest and his “friend” (13:36). The king 
also made him stratégos (governor); see 13:41. 41-43. The 
honors decreed for Simon by the Jews. The Gk cities 
began the recital of honors by saying, “it seems good to 
the people . ..” This formula is paralleled here in v 41, 
“and the Jews... were pleased to make Simon... .” 
Simon (and his family—note the “forever”) was estab- 
lished as Jewish high priest and leader until the coming 
of a “true prophet.” The Jews of this time believed that 
prophecy had ceased; see 4:46; 9:27. When a prophet 
worthy of belief should arise, he would decide—i.e., 
God would tell him—whether it was legitimate for 
Simon’s descendants to hold the high priesthood. 
Apparently, some contested the right of the sons of 
Joarib to the office of high priest; see comment on 10:20. 
For the (implausible) suggestion that the true or “faithful 
prophet” really refers back to Samuel, see W. Wirgin, 
PEQ 103 (1971) 35-41. 43. contracts .. . dated by his name: 
See comment on 13:41f. The purple robe and golden 
buckle (see v 44) are now restricted to Simon; cf. 10:20. 
47. Simon accepted the roles of high priest, stratégos, and 
ethnarch (see v 28). 49. Because these offices were to be 
hereditary, Simon and his sons were entitled to copies of 
the decree. 
53 (J) Antiochus VII Grants Privileges to 
Simon and Besieges Trypho (15:1-14). Antiochus 
VII (139-129) was the son of the slain Demetrius I (see 
10:50) and the brother of Demetrius II. Sent by his father 
to a place of safety, Antiochus VII had grown up at Side 
in Pamphylia. Hence he was popularly known as Sidetes. 
Officially his surname was Euergetes (Benefactor) 
Josephus (Ant. 13.7.1 §222 and 13.8.2 §244) gives addi- 
tional surnames: Soter (Savior) and Eusebes (Pious). 
Hearing of his brother’s capture by the Parthians, he 
accepted the invitation of Demetrius’s wife, Cleopatra, 
to come to Seleucia and marry her (for her earlier mar- 
riages, see 10:57-58; 11:12), thus establishing a claim to 
the Seleucid Empire. 

1. from the islands: Antiochus was at Rhodes at the 
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time (Appian, Syriaca 68). 3. wretches: Notably Trypho. 
4. Antiochus proposed to land his army, probably at 
Seleucia, where Cleopatra waited. 5-6. Antiochus, 
adding to the previous tax exemptions (see 10:25-45; 
13:36-40), granted Simon the right to mint coinage. 
Actually, Simon minted no coins, and the privilege was 
soon revoked by Antiochus anyway (15:27). 7. Jeru- 
salem and the Temple area were declared free (see 10:31; 
10:43), but in fact all of Judea was effectively in Jewish 
hands and beyond Antiochus’s control. See 15:25-36. 

10. The 174th Seleucid year was 139 Bc. The soldiers 

of Trypho first went over to Cleopatra (Josephus, Ant. 
13.7.1 §221), and she, in turn, put them under Antio- 
chus’s command. Antiochus then defeated Trypho in 
battle (Josephus, Ant. 13.7.2 §223) and pursued him to 
Dor, S of Mt. Carmel. There Trypho was tightly 
besieged. On Dor, see E. Stern, BAIAS (1982) 17-20. 
54 (K) The Return of the Embassy Sent to 
Rome (15:15-24). See comment on 14:16-24. This 
letter of Lucius Caecilius Metullus Calvus was addressed 
to Egypt, to Ptolemy VIII Euergetes II Physcon (145- 
116), who was asked to hand over any rebels to Simon. 
22-24. A copy of this letter was sent to Simon. The letter 
was circulated to five kings in all: Ptolemy, Demetrius 
II (see comment on 14:2), Attalus II of Pergamum 
(159-138), Ariarathes V of Cappadocia (162-131), and 
Arsaces of Parthia (i.c., Mithridates I [171-138]). The 
letter was also sent to various free states, particularly the 
cities in Greece, the Gk islands, and various places and 
leagues in Asia Minor. 
55 (L) Antiochus Breaks His Alliance with 
Simon (15:25-36). Antiochus finally succeeded in 
shutting up Trypho in Dor (15:10-14). In support of 
this undertaking, Simon sent Antiochus a considerable 
amount of men and materiel, which Josephus (Ant. 
13.7.2 §224) says that Antiochus accepted, although 
1 Macc notes the contrary. In reply, the king sent 
Athenobius to demand the return of places seized by 
Simon, or at least indemnification for them. 30. 
places . . . outside the territory of Judea: Most likely, the four 
districts of 11:57. 

Simon’s reply to Athenobius justifies possession of 

these territories named on the grounds that they were 
Israelite lands unjustly taken from his people by their 
enemies. Despite the practical exigencies of Seleucid 
politics, the Maccabees, as all true Yahwists, had never 
conceded ownership of the holy land to a foreign people. 
Simon was willing, however, to pay an indemnity for 
Joppa and Gazara. The king became furious when his 
envoy returned with this message. 
56 (M) John Hyrcanus and Judas Defeat 
Cendebaeus (15:37-16:10). Once Trypho had suc- 
cessfully escaped to Orthosia (N of Tripolis), Antiochus 
must pursue. Eventually he captured Trypho at Apamea 
and had him killed (Josephus, Ant. 13.7.2. §224). Mean- 
while, Antiochus appointed Cendebaeus as epistratégos, 
“governor-general,” placing him over the seacoast 
(paralia; see 11:59) and giving him special powers to deal 
with the Jews. From Jamnia, the capital of the paralia, 
Cendebaeus built up a forward base of operations at 
Kedron (about 3 mi. SE of Jamnia), from which he 
harassed Judea. 

When John Hyrcanus, whose fortress Gazara (13:53) 
lay nearest Cendebaeus’s activity, reported to his father 
what was happening, Simon, now about 60 years old, 
sent John and Judas, another: son, to remove the threat 
posed by Cendebaeus. 4. cavalry: First mention of 
Maccabean cavalry. 6. John’s crossing without fear is 
reminiscent of the action of Judas in 5:40-43, 7. John’s 
tactic was to place his cavalry so that the infantry pro- 
tected their flanks; in this way he could offset the 
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numerical superiority of the Seleucid cavalry. 8-10. 
Defeated in battle, Cendebaeus and his forces fell back 
to Kedron and to strongholds near Azotus that John then 
destroyed before returning to Judea. 
Sil (N) The Murder of Simon and His Two 
Sons (16:11-22). Ptolemy, Simon’s son-in-law was 
now driven by ambition to plot against his in-laws. As 
governor of the fertile region just N of the Dead Sea, he 
invited Simon and his sons Judas and Mattathias to a 
banquet at Dok, and there he slew Simon and his sons. 
14. The 177th Seleucid year was 134 Bc; the month 
Shebat roughly corresponded to February in that year, 
with the year beginning in the spring. 15. Dok: A hill 
fortress 5 mi. NW of Jericho; see H. Burgmann, Judaica 
36 (1980) 152-74. 

Ptolemy wrote to Antiochus VII and to the Jewish 
troop commanders (chiliarchs) to seek support. Mean- 
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while he sent other men to Gazara to kill John, who, 
warned in advance, turned the tables on his would-be 
assassins and killed them. Josephus notes that John’s 
brothers were not killed with their father but were held 
captive in Dok, which John besieged. When a sabbatical 
year caused John to end the siege, Ptolemy killed Judas 
and Mattathias and their mother, and fled (Ant. 13.7.4 
§228-9; 13.8.1 §230-35). 

(O) Conclusion to 1 Macc (16:23-24). 
With the escape of John from Ptolemy’s assassins, 
1 Macc ends the story of the Hasmoneans. The formula 
of 16:23-24 is similar in style to the summations of 1-2 
Kgs (1 Kgs 14:19,29; etc.). The walls alluded to in v 23 
are presumably those built by John after the death of 
Antiochus VII, who had destroyed the walls of Jeru- 
salem (Josephus, Ant. 13.8.3 §247). 


COMMENTARY ON 2 MACCABEES 


Since much of 2 Macc traverses the same ground as 
1 Macc, it should not be necessary to repeat much of the 
commentary on events treated in both books. The reader 
will find amplification of remarks pertinent to 2 Macc in 
the earlier part of this commentary. 

58 (I) Letters to the Jews of Egypt (1:1-2:18). 
For the authenticity and date of these letters, > 5 above. 

(A) The First Letter (1:1-10a). This letter, 
urging the observance of the “feast of Tabernacles in the 
[ninth] month of Kisleu,” i.e., Hanukkah, was written in 
the Seleucid year 188 (124 Bc). It refers to another letter 
(vv 7-8), which was probably written to inform the 
Jews in Egypt of the loss of Jonathan (1 Macc 12:48; 
13:23). This earlier letter, dated to 169 (143 Bc), contained 
an account of the apostasy of Jason and its aftermath up 
to the dedication of the Temple (174-164) and 
presumably urged the Jews in Egypt to observe this feast 
which commemorated the cause for which Judas and 
Jonathan had struggled. The present letter is a continued 
reminder to observe the feast. Its incorporation and date 
(124 Bc) probably mark the completion of the 
epitomist’s work. 

1. greetings: The customary Hellenistic salutation (put 
in by the translator of the letter?). peace: The Palestinian, 
Hebr greeting; the wish here expressed is for a “good,” 
an enduring peace. 2. may he remember his covenant: See 
Lev 26:40-46; God will not forsake his faithful in 
strange lands. 4. may he open your heart to his law: To keep 
you from the false worship of Onias IV’s temple at Leon- 
topolis? 6. we are praying here: Worship at Jerusalem and 
in the Temple there was considered particularly effica- 
cious. 7. the critical distress: The loss of Jonathan and its 
sequel. Jason: See 2 Macc 4:7-5:10. holy land: Zech 2:16, 
Wis 12:3. 8. we offered: See 1 Macc 4:36-51. 

(B) The Second Letter (1:10b-2:18). This 
letter, written in 164 (— 5 above), asks the Jews of Egypt 
to join with their Judean brethren in celebrating the new 
feast of the Temple’s purification (1 Macc 4:36-59; 
2 Macc 10:1-8). It is to be celebrated in the manner of 
the feast of Tabernacles (10:6), which coincided with 
Solomon’s dedication of his Temple (1 Kgs 8:2,65) and 
Joshua and Zerubbabel’s establishment of their new altar 
(Ezra 3:3-4). The added reference in this new feast to 
“fire” —since commemorated in the special lighting of 
Hanukkah—recalls 2 Chr 7:1 and is explained in the 
letter by appeal to the memoirs of Nehemiah (1:19-2:13). 
For a description of the feasts of Tabernacles and 
Hanukkah and of the relationship between them, see de 


Vaux, Al 495-502, 510-14. 

10. senate: The gerousia or elders of 1 Mace 12:6,35. 
Aristobulus: A Jewish “philosopher” of Alexandria, who 
“taught” Ptolemy VI Philometor (180-145) by 
dedicating a book to him which purported to show that 
the Greeks derived their wisdom and philosophy from 
the Law and the Prophets (Clement of Alexandria, Stro- 
mateis 1.22). 11. The “king” is Antiochus IV Epiphanes 
(175-164). 12. drove out: Eventually, see 10:1. 13-17. See 
comment on 1 Macc 6:1-17. 14. intending to marry her: 
Antiochus hoped by such “marriages” to appropriate 
temple treasuries and thus to pay the cost of his wars and 
indemnities (9:2; 1 Macc 6:1-4). 16. secret door: Similarly 
Dan 14:12,21. leader: The Gk text leaves the impression 
that (only) Antiochus was trapped and slain in this way. 
Actually, he was driven off and died later (9:2-3,28-29;, 
1 Macc 6:4-16). The information available to the author 
of this letter may have confused the death of Antiochus 
IV with that of his father, Antiochus III, who was killed 
while attempting to rob the temple of Bel in Elam. 
59 1:19-2:13 derives from the (lost) memoirs of 
Nehemiah, which included the “records” mentioned in 
2:1,4. For the day of the feast to be held, 25th Kisleu, see 
1 Macc 1:59; 2 Macc 6:7; 10:5. The “fire” (v 18) prob- 
ably alludes to the fire from heaven of 2 Macc 2:9-10. 
Nehemiah (v 18) did not rebuild the Temple or its altar, 
Ezra 3:2; 6:14. Ezra 2:2, however, associates him with 
the first returnees from exile. Goldstein (II Maccabees 
174) suggests Nehemiah was Zerubbabel’s Hebr name. 
19. Persia: Then, Babylonia. The pious priests were 
given the sacred fire by Jeremiah, according to 2:1. 20. 
thick liquid: A pool of petroleum; see 1:34. This liquid’s 
“fire” was thought to have fallen from heaven. Thus, the 
flame that consumed Nehemiah’s sacrifices (1:22-23) 
was successor to that of Moses (Lev 9:24) and Solomon 
(2 Chr 7:1), though its miraculous element is muted by 
the appeal to natural elements, such as heat and the sun. 
See also Judg 6:21; 1 Kgs 18:38; 1 Chr 21:26, 23. 
Jonathan: Unknown. Goldstein identifies him with 
Mattaniah of Neh 11:17 (IT Maccabees 178). 24-29. This 
prayer stresses Israel’s monotheism and its special place 
as God’s chosen people. 29. plant: See Exod 15:17; Deut 
30:5. 31-32. The fire-containing properties of the liquid 
are now seen clearly in the fact that it flares up when 
poured out upon presumably heated stones. 34. The 
Persians as Zoroastrians considered fire holy. 35. The 
verse should be understood to say that the king gave the 
newly founded temple many gifts. 36. The Persian word 
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for this petroleum substance is neft, and the common 
name naphtha reflects this word. Nehemiah and his 
associates, playing upon the Hebr root thr, “to purify,” 
called the substance nephthar. 

60 2:1-3. When Jeremiah entrusted the sacred fire 
to the priests (1:19), he also exhorted them to keep the 
law and to avoid idolatry (see Bar 6:3). 

4-12. Jeremiah’s hiding of the Ark of the Covenant on 
Mt. Nebo is taken up again by the 1st-cent. apocryphal 
book Lives of the Prophets. Here he also hides the taber- 
nacle and the altar of incense. The whole story is im- 
probable in the light of Jer 3:16. 4. mountain: Nebo (Deut 
32:49). 8. God, says Jeremiah, will manifest himself so 
as to disclose the hiding place of the Ark. The manifesta- 
tion will be like that which took place at the exodus 
(Exod 16:10; 40:35) and at the dedication of the Temple 
(1 Kgs 8:10-11). The mention of the Temple’s dedica- 
tion recalls the fire from heaven upon the sacrifices of 
Moses (Lev 9:24) and Solomon (2 Chr 7:1), the latter at 
the Temple’s dedication. Verse 11 is obscure; see Lev 
10:16-20. 12. See 1 Kgs 8:65-66; 2 Chr 7:9. 

13-15. The memoirs of Nehemiah also record his 
gathering of books considered important to the commu- 
nity. 13. kings: The MT’s Sam-Kgs. David: The Pss. “The 
letters of kings concerning votive offerings” are the 
documents of Persian kings; their inclusion shows that 
Nehemiah’s collection is not a canon of inspired books. 
Judas similarly made a collection of “scattered” books, 
which were then available to the Egyptian Jews. For 
long-distance library lending at this time, see M. Keller- 
mann, ZDPV 98 (1982) 104-9. 

The remaining vv 16-18 urge the Egyptian commu- 
nity to participate in the new feast of the Temple’s 
purification. 17. An allusion to Exod 19:3-6 (see 1 Pet 
2:9). 18. See Deut 30:1-5. 

61 (II) The Epitomist’s Preface (2:19-32). 
Jason of Cyrene’s five-volume work will be abbreviated 
to one, says the epitomist, but Jason must take respon- 
sibility for the accuracy of details in the story (2:28-31). 
The epitomist will concern himself with the arduous 
task of abbreviating so as to produce a result that is 
readable, memorable, pleasurable, and profitable (2:25). 

21. The miraculous element is characteristic of the 
genre of Jason’s work —~—pathetic or rhetorical history. 
Judaism: The earliest known occurrence of this term (see 
also 8:1; 14:38; Gal 1:14) to describe the way of life in 
contrast to Hellenism (4:13). The epithet “barbarian” is 
not only an allusion to savagery (4:25; 5:22) but also a 
studied insult to the civilized status that Seleucid 
Hellenism arrogated to itself. 23. Jason of Cyrene is 
otherwise unknown. Culturally, Cyrene was one with 
Egypt, and the Jews there were religiously dependent on 
their Alexandrian brethren. As Jason’s book proved, the 
influence was mutual. 

62 (III) The Decline of the High Priesthood 
(3:1-4:50). The author now traces the rapid decline of 
the office of high priest. Perfect observance of the law 
marked the term of Onias III (3:1); a corrosive helleniza- 
tion, that of the usurper Jason (4:13); theft and murder, 
that of Menelaus (4:25,32-34). 

(A) The Episode of Heliodorus (3:1-40). 
After the treaty of Apamea (188), the Seleucid monarchs 
were badly in need of money for indemnities. When 
Simon alleged that the Temple treasury was full of 
money (with the implication of irregularities?), Seleucus 
was delighted and immediately moved to confiscate the 
treasure. God, however, protected the Temple’s deposits 
from the king’s agent, Heliodorus. (In 4 Macc 4:1-14, 
the episode happens to Apollonius, not to Heliodorus.) 

1. Onias: Onias III, son of Simon II, whom Sir 
90:1-21 praises, and grandson of another Onias 
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(Josephus, Ant. 12.4.10 §225), whose Gk name appears 
(from the Hebr text of Sir) to be a contraction based on 
the Hebr Yohanan, “God is gracious.” The family of 
Onias were descendants, through Jaddua (Ezra 2:36; 
1 Chr 24:7; Josephus, Ant. 11.8.7 §347), of Joshua, the 
high priest of the postexilic community (Neh 12:10-11). 
2. place: Throughout 2 Macc, the Temple is often referred 
to in this way. 3. Seleucus: Seleucus IV Philopator 
(187-175). king of Asia: See comment on 1 Macc 8:6. 4. 
Simon is of the priestly class of Bilgah (1 Chr 24:14), as 
the readings of the Lat codices L, B, and-P reflect. The 
Gk text has him descend from “Benjamin.” Simon’s 
office as administrator (prostatés) of the Temple led him 
into conflict with Onias, who presumably overruled 
him in some matter relating to administration of the city 
market. Simon’s next step was to go over the high 
priest’s head to the governor of Coele-Syria and Phoe- 
nicia with a story calculated to bring about Onias’s 
embarrassment, if not his dismissal on charges of cor- 
ruption. 5. Apollonius of Tarsus: The son of Menestheus 
(4:4,21); he is identified here as being “of Tarsus” (the 
Cilician city) and not as “son of Tharseus,” as the Gk text 
might otherwise be read. Apollonius later left office 
when Antiochus Epiphanes became king, going to 
Miletus (Polybius, Histories 31.13). For Coele-Syria and 
Phoenicia, see comment on 1 Macc 3:38. 7. Heliodorus: 
The son of Aeschylus and a native of Antioch. Later, he 
killed Seleucus in an unsuccessful attempt to seize the 
throne (Appian, Syriaca 45). His present expedition is 
mentioned in Dan 11:20. 11. Hyrcanus is really the 
grandson of Tobias, his father being Joseph. The Tobiad 
family was sympathetic to Ptolemaic interests; and later, 
when Hyrcanus committed suicide for fear of Epiphanes, 
his property was confiscated by the Seleucid crown. 
QJosephus, Ant. 12.4.11 §236). 12. Onias pleaded a form 
of “sanctuary” for the funds but to no avail. The amount 
of the deposits seems exaggerated—their value today 
would be in the millions. 15. law of deposits: See Exod 
22:6-14. 

22-30. God answered the populace’s prayers. Some 
authors (e.g., Tedesche and Zeitlin, Second Maccabees 128) 
suggest that Heliodorus made some arrangement with 
Onias, since Heliodorus was shortly to assassinate the 
king. But 4:1 leaves the impression that some physical 
evil had befallen Heliodorus. The dressed-up story sup- 
plied by Jason of Cyrene (2:21), for whom the Temple’s 
deposits were saved by a miraculous intervention, is 
typical of the literary form in which Jason writes. In the 
epiphany, Heliodorus is incapacitated (see a similar story 
in 3 Macc 2:21-23). 31-34. Not wishing to be charged 
with the murder of Heliodorus, the Jews prayed for his 
recovery, and once again the divine element is intro- 
duced. Verse 33b recalls Job 42:7-8. 35-40. Heliodorus 
acknowledged the supreme might of Israel’s God and the 
protection he afforded his sanctuary. 

63 (B) Simon’s Plot against Onias (4:1-6). 
Frustrated, Simon continued to plot the removal of 
Onias. 1. Onias’s fear in 3:32 was justified. 2. laws: Of 
the Seleucid kingdom, not the Torah (see B. Renaud, RB 
68 [1961] 39-67, esp. 64). 5-6. Onias reached the king 
too late; Heliodorus had already assassinated Seleucus, 
After some difficulty, Antiochus IV Epiphanes, the dead 
king’s brother, succeeded him (Appian, Syriaca 45). 

64 (C) Jason the High Priest Introduces 
Hellenism (4:7-20). For the important changes now 
taking place in Judaism, see comment on 1 Macc 
1:11-15. 8. Jason promised an increased tribute. The 
usual amount seems to have been 300 talents (1 Macc 
11:28). 11. Eupolemus: See comment on 1 Macc 8:17. law: 
Here the law of Moses. 12. the Greek hat: The petasos was 
a wide-brimmed hat worn by Hermes, the god of 
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gymnastic skill. To “wear the petasos” was to take part in 
gymnastic exercises. 13. no high priest: Josephus (Ant. 
12.5.1 §237) says that Antiochus gave Jason the high 
priesthood when Onias III died, because the latter’s son, 
Onias IV, was still an infant. But 2 Macc says Jason was 
no high priest, because he obtained the office by bribery. 
14. The priests neglected their own ministry to take part 
in the “liturgy” (chorégia—the author is being sarcastic) of 
the wrestling school when the gong summoned them. 
18. Games were held at Tyre as early as Alexander’s 
time. 19-20. Antiocheans of Jerusalem: For the importance 
of this designation, see comment on 1 Macc 1:11-15. 
Heracles: The Syrian god Melkart was, in Hellenistic 
fashion, assimilated to Heracles (the Roman Hercules). 
Even the envoys saw the impropriety of Jewish money 
going for pagan sacrifices, and so they applied it to a less 
compromising purpose, the construction of ships. 
65 (D) Antiochus Is Received by Jason in 
Jerusalem (4:21-22). Earlier, Epiphanes had recalled 
Apollonius from Miletus (see comment on 3:5) and had 
sent him to Rome (Livy, Periochae 42.6). Now, in 172, he 
sent him to Egypt to attend the coronation of Ptolemy 
VI Philometor (180-145). Ptolemy’s mother, Cleopatra 
I (the sister of Antiochus Epiphanes), had governed 
Egypt for her son in his minority, until her death in 176. 
Subsequently, the king’s ministers Eulaeus and Lenaeus 
made plans to regain Coele-Syria for Egypt (Diodorus, 
Hist 30.16). Antiochus wisely sent an experienced 
diplomat to assess Egyptian intentions, and Apollonius 
learned that the newly enthroned king, who had now 
come of age, was hostile to his Seleucid uncle. Antiochus 
then prepared for the impending invasion by stationing 
troops in Joppa and other Phoenician ports. At this time, 
too, Antiochus visited Jerusalem, where Jason welcomed 
him warmly with torches and acclamations. 
66 (E) Menelaus as High Priest (4:23-50). 
The low state to which the high priesthood had sunk is 
evident in Menelaus’s theft of the Temple vessels to 
advance his own career. More successful than his 
brother Simon, he managed to have Onias murdered. 
23. three years: These are counted from the beginning 
of Jason’s pontificate in 174, so the year was 171. 24-26. 
By the usual route of bribery (the sum seems excessive; 
4:27 bears this out), to which he added flattery, Mene- 
laus won the office of high priest for himself. On his 
ancestry, see comment on 3:4. Ousted, Jason fled to 
Ammon, probably to the southern part of Transjordan, 
held by the Nabataeans (5:8). 27-38. Menelaus and 
Sostratus, the latter the king’s agent and commander of 
the Cypriot mercenaries at Jerusalem, were summoned 
to Antioch to explain their delay in forwarding the 
king’s revenue. Coincidentally, Antiochus was called 
away to suppress a revolt by the Cilician cities Tarsus 
and Mallus (the latter on the Pyramos River near the 
Gulf of Issos), whose citizens objected to transfer of their 
revenue to the king’s concubine Antiochis. Menelaus 
then bribed Andronicus, the king’s deputy in the matter, 
using vessels stolen from the Temple to obtain a 
favorable verdict. Onias denounced Menelaus for these 
thefts, first fleecing to sanctuary in the temple of Apollo 
at Daphne, about 5 mi. from Antioch. Andronicus’s 
murder of Onias, at Menelaus’s urging, shocked even 
the Greeks, for it violated a solemn pledge and showed 
contempt for the right of sanctuary. Antiochus promptly 
executed Andronicus in reprisal, first degrading him. 
39-42. Apparently Lysimachus, Menelaus’ brother 
and deputy (v 29), had also been his agent in the theft of 
the Temple’s vessels. When the crowds at Jerusalem 
grew riotous over this, Lysimachus sent a force against 
them which was beaten back. 42. the Temple robber: 
Lysimachus. 43-50. The Jewish elders (gerousta; see 
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1 Macc 12:6,35) brought charges against Menelaus, but 
when all seemed lost, bribery again won Menelaus suc- 
cess. Later, as strat@gos of Coele-Syria and Phoenicia, 
Ptolemy opposed the Maccabean revolt (8:8; 1 Macc 
3:38). The Scythians lived N of the Black Sea, in what 
is now the Soviet Union; they were proverbially cruel. 
67 (IV) Antiochus Epiphanes and the Impo- 
sition of Hellenism (5:1-7:42). The author now 
turns to the troubles unleashed by the “Greeks” whom 
the Jews emulated (4:16). Antiochus despoiled the 
Temple, ravaged the city, and proscribed Judaism, with 
dire results for those who remained faithful to the law. 

(A) Antiochus Ravages Jerusalem (5:1-14). 
Antiochus’s second campaign in Egypt, during which he 
was crowned king of Egypt at Memphis but then was 
forced to retire by the Romans, led to the events which 
culminated in his slaughter of Jerusalem’s citizenry. 
Looking back, Jason of Cyrene described an ominous 
foreboding of these events by painting the scene of 
celestial cavalry in combat over Jerusalem. Josephus 
describes a similar omen presaging the Temple’s 
destruction in ap 70 Uf.W. 6.5.3 §296-299). 

5-7. Jason, hearing the news of Antiochus’s check by 
the Romans in Egypt, was led to believe that the king 
was dead. With the support of Jerusalem’s populace, he 
unsuccessfully attempted to capture Jerusalem and drive 
out Menelaus, who was backed by the pro-Seleucid 
Tobiad faction (Josephus, Ant. 12.5.1 §239). 8-10. 
Driven from his place of refuge with Aretas (Harith I, 
king of the Nabataeans), Jason set out to seek refuge, 
first in Egypt, then with the Lacedaemonians (Spartans; 
see comment on 1 Macc 12:1-23). He died in exile. 
11-14. Antiochus, frustrated by events in Egypt, inter- 
preted Jason’s attack as a Jewish revolt and ruthlessly 
vented his anger upon his Jewish subjects. In keeping 
with the rhetorical nature of Jason’s account, the number 
of those killed or sold is exaggerated. 

(B) Antiochus Despoils the Temple (5:15- 
23a). See comment on 1 Macc 1:20-24a. Theological 
reasons now explain the Temple’s spoliation. Had not 
the people sinned by following Gk ways, Antiochus 
would have been beaten back as Heliodorus earlier 
(3:1-40). Puffed up by his own pretensions, which 
reached even to divinity, so that he thought himself in 
control of nature (v 21), Antiochus cannot perceive that 
it is the power of a God temporarily angry, and not his 
own, which has allowed the sacrilege. 16. other kings: 
Seleucus IV (3:3), for example. 21. 1,800 talents: Another 
inflated number. 22. administrators: Epistatat; see 1 Macc 
1:51. Philip appears again in 6:11; 8:8. This is not the 
Philip of 9:29 and 1 Macc 6:14,55. 23. Andronicus is not 
the murderer of 4:31,34,38. 

68 (C) Apollonius Attacks Jerusalem (5:23b- 
26). See comment on 1 Macc 1:29-35. Josephus (Ant. 
23.5.5. §261) notes that Apollonius was meridarchés 
(governor) of Samaria. Later, Judas defeated and killed 
him (1 Macc 3:10-12). 

69 (D) Judas Maccabeus in the Desert (5:27). 
Mention of Apollonius leads the epitomist to introduce 
Judas, Apollonius’s nemesis, thus skipping the story of 
Mattathias in his sources (see 1 Macc 2). But because this 
does not suffice to explain his own narrative, the 
epitomist immediately breaks off to introduce Antio- 
chus’s forced hellenization of Judea, adding stories 
which elaborate 1 Macc 1:62-63. This done, he returns 
to Judas in 8:1ff. 

70 (E) Antiochus Imposes Hellenism (6:1-11). 
See comment on 1 Macc 1:41-64. To unify his kingdom 
(1 Macc 1:41), the king commanded the adoption of 
Hellenism and the establishment at Jerusalem’s Temple 
of the syncretistic cult of Zeus Olympios. What had 


444 2 Maccabees (6:1-9:8) 


been voluntary (4:7-20) now became obligatory. The 
year was 167 BC. 

1. Geron: See comment on 1 Macc 1:51. 2. Olympian 
Zeus: See comment on 1 Macc 1:54. Gerizim: The rival 
Samaritan temple was built on Mt. Gerizim. Zeus the 
Hospitable: Dios Xenios, the protector of strangers. 
Josephus Ant. 12.5.5 §261) says that the Samaritans peti- 
tioned Antiochus to name their Temple Dios Hellenios, 
dissociating themselves from the Jews, whom they 
knew to be under the king’s wrath. 5-9. While illicit 
sacrifices (6:18,21; Lev 11:7; 1 Macc 1:47) were offered, 
a man could not follow Jewish religious law. Instead, 
thanks to the citizens of Ptolemais, Jews throughout 
Coele-Syria and Phoenicia were forced to partake of 
swine on the king’s birthday (1 Macc 1:58) and to join 
in the popular cult of Dionysius, god of wine and the 
grape harvest (a Hellenistic feast of Booths!). See J). Ge 
Bunge, JSJ 10 (1979) 155-65. 10. See 1 Macc 1:60~61. 
11. See comment on 1 Macc 2:29-41. 

71 (F) The Epitomist’s Evaluation (6:12-17). 
See comment on 5:15-20. The epitomist reminds his 
readers that the Jewish affliction is medicinal (7:33). God 
punishes his people now lest they become more way- 
ward through lack of discipline and suffer the effects of 
a greater divine wrath in a later visitation. This is the 
paternal discipline of Prov 13:24; AVES DNB i4le Tels 
13:5. With regard to the Gentiles, however, he waits 
until the measure of their sins is full and then punishes 
them; see Dan 8:23; 9:24. A complementary biblical 
view holds that God withholds punishment from men in 
view of their salvation. He allows them time for a 
change of heart and so delays the day of reckoning (Wis 
11:23; 12:20; Rom 2:4-5). This is also why he delays the 
Parousia (2 Pet 3:9). 

72 (G) The Martyrdom of Eleazar (6:18-31). 
The story of Eleazar is elaborated in 4 Macc 5-7 (see also 
3 Macc 6:1ff; Heb 11:35b). By refusing the unclean 
food (Lev 11:7-8), Eleazar spurned the unlawful sacrifice 
and remained faithful to the law, becoming a witness 
(martyr) to its importance and to its claims upon Jewish 
obedience. His refusal of the deception urged by his 
pagan(ized?) friends shows a conscience alert to the 
possibility of scandal. 23. Hadés: The abode of the dead. 
26. Eleazar seems aware of punishment after death for 
the sinner, a development over earlier OT ideas (see also 
Dan 12:2; Hen 22:10-11). 29. madness: See Wis 5:3. 
73 (H) The Martyrdom of the Mother and 
Her Seven Sons (7:1-42). Eleazar’s example to the 
young (6:28) was not wasted. The author now shows 
that women and children are also willing to die for the 
law. In this narrative, the author’s artifice is more 
apparent. (For a fuller development of the story, see 
4 Macc 8-18.) 

There is an evident progression in the words the 
brothers address to the king before dying: (1) The just 
die rather than sin (7:2); God will vindicate them (7:6; 
Deut 32; 36). (2) God will raise them Mp (9) (3) They 
will rise with bodies fully restored (7:11). (4) But for the 
wicked, there will be no resurrection to life (7:14). 
(5) Instead, God will punish them (7:17). (6) The just 
suffer because of their sins, as will the wicked (7:18~19). 
(7) The death of the saints has impetratory and even 
expiatory value (7:37-38). Thus the author states the 
theology of martyrdom and the resurrection of the just. 
sae Dain 122). 

1. the king: Since the story is contrived, the chief 
persecutor himself is addressed. 6. Moses... canticle: 
Deut 32:36. 8. language of his fathers: Hebrew; see vy 
2027) 12537529) 17 «descendants: (Soe 2 Macc 9 
(Epiphanes); 2 Macc 14:2; 1 Macc 7:2-4 (Eupator); 
1 Macc 11:17 (Alexander Balas); 1 Macc 13:31 (Antio- 
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chus VI). 22-23. See Ps 139:13-16; Wis 7:1-2; Qoh 
11:5. 24. Antiochus suspected insult, because the mother 
spoke in Hebrew; 7:21,27. 28. The first biblical mention 
of creation ex nihilo. See also Heb 11:3. 29. I may get you 
back: He will be restored to life with his family in the 
resurrection of the just, if he perseveres. 33. See 5:17. 37. 
See 9:12. 38. See vicarious suffering in Isa 52:13-53:12. 
See also U. Kellermann, BN 13 (1980) 63-83. 

74 (V) The Triumph of Judaism under Judas 
Maccabeus (8:1-10:9). In this section, the epitomist 
follows Jewish resistance to Antiochus’s edicts up to the 
point where the wicked persecutor dies and the victor- 
ious Judas purifies the Temple and rededicates it. 

(A) Judas Organizes Resistance to the Per- 
secution (8:1-7). See comment on 1 Macc 2:42-48. 
The epitomist now continues the narrative he had inter- 
rupted in 5:27. 2-3. The guerrilla band prayed, then 
fought. Similar descriptions of the woes faced are in 
1 Macc 1:24-28,36-40; 2:7-12; 3:45,50-53. Destruc- 
tion either visited or threatened the city in 1 Macc 1:31 
(see 2 Macc 5:23b-26); 1 Macc 3:35; 2 Macc 9:4,14. 
(For the historical order of events at this point, > 11). 

(B) Judas Defeats Nicanor and Gorgias 
(8:8-29,34-36). See comment on 1 Macc 3:38-4:27. 8. 
Philip: See comment on 5:22. Ptolemy: See 4:45 and com- 
ment on 1 Macc 3:38. 9. Nicanor looms larger as the 
adversary in 2 Macc thanin 1 Macc. 14. sold their property: 
Lest it fall to Nicanor anyway. These men apparently 
joined Judas. Note the continual emphasis on prayer. 18. 
See Ps 20:7-8. 19. Sennacherib: See 2 Kgs 19:35. 20. the 
battle with the Galatians: This incident of Jewish 
mercenaries in support of Macedonian troops is other- 
wise unknown. J. Goldstein (II Maccabees 332-33) 
plausibly suggests that the Galatians were mercenaries 
serving Antiochus Hierax in his war against Seleucus II 
in the late 3d cent. Bc. 23. Eleazar: Abel and Starcky sug- 
gest Esdris, as in 12:36; see also 1 Macc 5:18,56, where 
he is called Azariah (which basically has the same mean- 
ing, “God—’El or Yahii—has helped”). This Eleazar is 
not Judas’s brother (1 Macc 2:5; 6:43). 28. For division 
of spoils, see Num 31:25-47; 1 Sam 20:21-25. 36. Here 
the author gives the theological reason for victory: God 
defends those who keep his law and makes them 
invincible. 

(C) Judas’s Other Victories (8:30-33). See 

comment on 1 Macc 5:6-8,9-13,24-25. The parts of 
this fragmentary passage are difficult to locate. See ede 
10:24-38; 12:10-31. 30. Bacchides: See comment on 
1 Macc 7:1-25. 33. Callisthenes: Otherwise unknown, 
For the gate-burning, see 1 Macc 1:31. (The events of 
2 Macc 11 should be placed here; > 11 above.) 
75 (D) The Death of the Persecutor (9:1-29; 
10:9). See comment on 1 Macc 6:1-17. Antiochus had 
agreed to peace terms after the defeat of Lysias at Beth- 
zur (1 Macc 4:28-35; 2 Macc 11 [except vv 22-26] but 
still was not disposed kindly toward the Jews. Frustrated 
in his Temple-robbing expedition, he now resolved to 
wreak vengeance on the Jews. Perhaps the immediate 
cause of the death now described was injury resulting 
from the fall mentioned in 9:7. What caused this fall, 
however, is not clear (heart trouble? v a), th See SeDile 
9:12. The false god, Epiphanes “(Zeus) manifest,” falls by 
the manifest power of the true God. 

The vivid account in 9:9-12 of the king’s last 
moments seems more theological than descriptive of 
events. It echoes Isa 66:24: 14 Al Sie 7217183, Jdt 
16:17. For similar description in the deaths of God’s 
enemies, see Josephus, Ant. 17.6.5 §168-69 (on Herod 
the Great); Acts 12:12 (on Herod Agrippa). 

Antiochus’s vow (vv 13-18) is equally unlikely, or at 
least it is the measure of a desperate man and not a true 
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change of heart (see, particularly, v 17). See the fall and 
conversion of Nebuchadnezzar in Dan 4. 2 Macc does 
not allow God to hear Epiphanes’ prayer. See comment 
ons6-2=17. See. Mendels; Ij 31 (1981) 53-56. 

The letter in 9:19-27, if addressed to the Antiocheans 
and to the hellenized Jews, is credible. Placed here, it 
seems to have other recipients, the Jews faithful to the 
law, to whom the converted king commends his son. 
But remembrance of the king’s beneficence (v 26) would 
not likely endear his son to these subjects. 23. Antiochus 
III had appointed Seleucus IV his successor. 29. Philip: 
See comment on 1 Macc 6:14. 

76 (E) Judas Purifies the Temple (10:1-8). 
See comment on 1 Macc 4:36-61. Unable to celebrate 
the feast of Booths earlier (6:6; 5:27), Judas and his men 
now celebrate the purification of the Temple in the 
manner of the feast of Booths (10:6). 3. flint: Starting a 
new fire; see 1:19-2:1. 4. Again, the note of prayer and 
penitence. 
77 (VI) The Subsequent Struggles of Judas 
(10:10-15:39). The remaining chapters of 2 Macc 
detail Judas’s various struggles against neighboring 
peoples and lead up to his victory over Nicanor and the 
subsequent establishment of a feast commemorating it. 
(A) The Suicide of Ptolemy Makron 
(10:10-13). Again the author introduces a fragment 
somewhat cryptically. The epitomist notes the accession 
of Antiochus V Eupator (164-161) and his appointment 
of Lysias as chief governor, over Coele-Syria and 
Phoenicia (previously, Lysias was Epiphanes’ regent in 
the west; 1 Macc 3:32-33). Then, by contrast to the 
death of Epiphanes, the author narrates the death of an 
official friendly to the Jews. Ptolemy Makron (the nick- 
name means “large-[headed]”) governed Cyprus for the 
Egyptian king Ptolemy VI Philometor (180-145). When 
Epiphanes’ fleet approached Cyprus for an invasion, he 
switched to the Seleucids rather than fight. Branded as 
a traitor even by his new allies, who despised his 
moderate Jewish policies, he was accused before the king 
(for another change of allegiance, to Jewish interests?) 
and, unable to bear another disgrace, killed himself. 
78 (B) Judas Fights in Idumea (10:14-23). 
See comment on 1 Macc 5:3-5. Gorgias was governor 
(stratégos) of Idumea (12:32) and the “land of the Philis- 
tines,” the maritime zone (1 Macc 5:68; see 1 Macc 
11:59). 16. Prayer again preceded battle; the author 
never loses sight of the source of victory. 17. 20,000: 
This number, like the 9,000 of v 18 and the 70,000 of 
v 20, seems to be inflated to make the victories all the 
more striking. 19. Judas left Simon his brother and 
Joseph (1 Macc 5:18) to besiege the towers. 
79 (C) Judas Defeats Timothy (10:24-38). 
This passage, for which there is no parallel in 1 Macc, 
belongs chronologically sometime after 1 Macc 5:9-13, 
24-54; 2 Macc 12:10-31. 

After earlier defeats (8:30ff.), Timothy mounted a 
more powerful expedition against the Jews. Again 
penitential prayer (10:25-26) preceded Judas’s army into 
battle (10:27-28), and again divine aid— graphically 
represented by Judas’s angelic bodyguard —assured a 
Jewish victory (10:29-30). Timothy was defeated, 
pursued, besieged, and killed (10:32-37). The victors 
gave God thanks (10:38). 26. See Exod 23:22. 32. 
Gazara: Because it was Simon who took Gazara (1 Macc 
13:43) and not Judas, it is better to correct the text to 
read Jazer, as in 1 Macc 5:8. 

80 (D) Victory over Lysias at Beth-zur (11:1- 
15; 12:1). See comment on 1 Macc 4:28-35. This 
narrative chronologically precedes the death of Antio- 
chus Epiphanes (> 11 above). Lysias (see comment on 
1 Macc 3:32ff.) was angry over the defeat of Nicanor 
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and Gorgias and set out to accomplish the king’s direc- 
tives (1 Macc 3:34-36). But he was beaten at Beth-zur. 

1. king’s guardian: Of Eupator, not Epiphanes (1 Macc 
3:33; 2 Macc 10:10). 3. high priesthood for sale: See 
4:7-8,24. This was to be the high priesthood of a 
hellenized community, once the troublesome Jews were 
eliminated (1 Macc 3:34-36). 5. five leagues: Beth-zur 
was about 20 mi. S of Jerusalem. 6-12. Again there is the 
familiar pattern of penitential prayer, angelic assistance, 
victory, and flight of the opponent. 6. good angel: Cf. 
15:23; Tob 5:21. 11. For different numbers, see 1 Macc 
4:34. 13-15. The sequel to the battle was an agreed- 
upon peace, in which the Jews were given their religious 
liberty. See the letters following. 1 Macc 4:35 anticipates 
the later invasion under Eupator (1 Macc 6:28-63). 

81 (E) The Letters (11:16-38). The three 
letters in vv 16-21,27-33,34-38 belong to the peace 
negotiations following Lysias’s campaign described 
above. The letter in vv 22-26 belongs to Eupator’s reign. 

16-21. Lysias addresses the people, not their leader 
Judas. The letter alludes to the agreements of v 15, 
although Lysias still notes some reservations (11:18). 17. 
John: May be Mattathias’s son (1 Macc 2:2). Absalom’s 
son is also active in the struggle; see 1 Macc 11:70; 
13:11. 21. The 24th Dioscorinthius (the month is 
equivalent to the month Xanthicus; see vv 30,33,38) of 
the 148th Seleucid year would occur in March 164. 

27-33. The letter of Antiochus Epiphanes to the 
gerousia, i.e., elders, of the Jews, offers an amnesty and 
religious freedom. 29. Menelaus: Was probably sent by 
Lysias to the king in Persia. Antiochus sent him back 
with the idea of restoring everything to the status quo 
preceding the imposition of Hellenism (4:50). Appar- 
ently Judas had already rejected Menelaus; see the reser- 
vations in Lysias’s letter when he forwarded the king’s 
decision. Note also the disposal of Menelaus in 13:3-8 
and Judas’s further reluctance to accept Alcimus as high 
priest (1 Macc 7). Eventually, the Hasmoneans them- 
selves (Jonathan being the first) assumed the high 
priesthood (1 Macc 10:21). 33. The 15th Xanthicus, in 
the 148th Seleucid year would be sometime in late 
March 164. (For the problems connected with this 
impossible dating [and the dates of vv 21,30,38], see 
Abel and Starcky, Maccabées 39-43.) 

34-38. The letter of the Roman legates confirms 
Lysias’s arrangements and asks that they be informed 
about the Jewish reaction before the king’s disposition of 
the matters still unsettled (v 36). 34. Abel and Starcky 
correct the text to give three legates: (1) Quintus 
Memmius, about whom nothing else is known; (2) Titus 
Manilius (Torquatus), who was Roman consul in 165 Bc 
and on a diplomatic mission in the east in 164; (3) 
Manius Sergius, also a well-known diplomat, who had 
been sent to Antiochus IV Epiphanes in 164 (Polybius, 
Histories 31.1,6f.). 

22-26. This letter, belonging to Antiochus V 

Eupator, and so to the peace negotiations after the 
second campaign of Lysias (1 Macc 6:28-63; 2 Macc 
13:1-26), reconfirms the religious freedom of the Jews 
and restores the Temple to them (which they possessed 
anyway; 1 Macc 4:36-61; 2 Macc 10:1-8). These terms 
were forced on Antiochus and Lysias by necessity. 
82 (F) The Battles with Neighboring Peoples 
(12:2-45). See comment on 1 Macc 5:1-68. Because of 
harassment by surrounding peoples, whose governors 
provoked hostility, the Jews took up arms in a series of 
punitive raids and defensive measures. 2. Timothy: See 
8:30-33; 10:24-38; 12:10-31; 1 Macc 5:24-54. Apol- 
lonius: Not the mysarch of 5:24-26; 1 Macc 29-35; nor 
the Apollonius of 2 Macc 4:21. Nicanor: Not the son of 
Patroclus in 8:9. 
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3-9. For the atrocity at Joppa, see comment on 
1 Macc 5:55-68. 9. 240 stadia: Approximately 30 mi.; 
the distance seems excessive. 10-31. See comment on 
1 Mace 5:9-13,24-54. 15. See Josh 6:1~21. 27. Lysias: 
Not the governor of 10:11. 

32-45. See comment on 1 Macc 5:55-68. 35. 

Dositheus: See 12:19,24. 40. The hidden objects were 
apparently amulets, etc., taken from the enemy dead in 
the attack onJamnia (1 Macc 5:58). Deut 7:25-26 ordered 
these materials burned, but cupidity had led the soldiers 
to conceal them. The author makes this act the cause of 
the soldiers’ deaths, but 1 Macc 5:19,61-62 and 
Josephus (Ant. 12.8.6 §352) attribute the casualties to 
disobeyed orders. 42-45. These verses contain clear 
reference to belief in the resurrection of the just (see 
7:11; 14:46), a belief which the author attributes to Judas 
(v 43), although Judas may have wanted simply to ward 
off punishment from the living, lest they be found guilty 
by association with the fallen sinners (see Josh 7). The 
author believes that those who died piously will rise 
again (v 45; 7:9), and who can die more piously than in 
a battle for God’s law? (see 14:46). Thus, he says, Judas 
prayed that these men might be delivered from their sin, 
for which God was angry with them a little while 
(7:32-33). The author, then, does not share the view 
expressed in 1 Enoch 22:12-13 that sinned-against sinners 
are kept in a division of Sheol from which they do not 
rise, although they are free of the suffering inflicted on 
other sinners. Instead, he sees Judas’s action as evidence 
that those who die piously can be delivered from un- 
expiated sins that impede their attainment of a joyful 
resurrection. This doctrine, thus vaguely formulated, 
contains the essence of what would become (with 
further precisions) the Christian theologian’s teachin 
on purgatory. See J. Alonso Diaz, ByF 3 (1977) 259-75; 
T Wong, BYE 20 (11982) 347-53. 
83 (G) Lysias’s Second Campaign in Judah 
(13:1-26). See comment on 1 Macc 6:28-63. 1. The 
149th Seleucid year was 163 Bc. 2. The figures differ 
from those in 1 Macc 6:30; both sets seem inflated. 

3-9. This execution fits more logically after Lysias’s 
frustration in Judea (see v 4 and Josephus, Ant. 12.9.7 
§385). But perhaps another cause led to Menclaus’s 
execution; see 4:27,43-47. The method of execution was 
Persian. 4. king of kings: See Ezra 7:7 (Artaxerxes). Beroea: 
The name given to Aleppo by Seleucus I Nicator 
(305-281). 5. fifty cubits: About 75 feet. 

The battles in chap. 13 appear to be a series of vic- 

tories for the Jews, but 1 Macc gives a better perspective. 
The Jews were on the point of complete disaster until 
news arrived of Philip’s coup in Antioch (v 23). Then the 
king made peace with the Jews so he would be free to 
face the greater threat at home. The letter of 2 Macc 
11:22-26 belongs here chronologically. It confirms 
Jewish religious freedom and possession of the Temple 
(as in v 23). 24. Gerar: This is § of Gaza and on the 
seacoast near Pelusium. The administrative district now 
formed, the paralia, seems later not to have extended so 
far. See comment on 1 Macc 11:59. 
84 (H) The Accession of Demetrius I Soter 
(161-150) (14:1-2). See comment on 1 Macc 7:1-4 
and the paragraphs preceding it. 1. Tripolis: So called 
because the merchants of Sidon, Tyre, and Arados once 
possessed separately walled city-quarters; hence the 
name of the city (Diodorus, Hist. 16, 41). 
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85 (I) The Hostility of Alcimus (14:3-11). 
See comment on 1 Macc 7:1-25. 2 Macc omits the expe- 
dition of Bacchides (1 Macc 7:8-25). The charges sub- 
sequently brought against Judas, mentioned in 1 Macc 
7:25, are detailed here (see also 1 Macc 7:5-7). 4. The 
year was 161. 6. Hasideans: See comment on 1 Macc 
2:42-48; 7:12-18. 

86 (J) Judas and Nicanor (14:12-36). See 
comment on 1 Macc 7:26-38. 1 Macc 7:27-30 speaks of 
Nicanor’s treachery, because it capsulizes 2 Macc 
14:18-30 and presents the result. But 2-Macc speaks of 
friendship between the two for a time. Eventually, how- 
ever, Alcimus succeeded in restoring the old enmity. 
87 (K) The Death of Razis (14:37-46). This 
story, unparalleled in 1 Macc, resembles the martyr- 
doms of 6:28-7:42. Perhaps also it is related to the defeat 
of Nicanor at Capharsalama, narrated in 1 Macc 7:31- 
32. 46. Razis, too, believed in the resurrection of those 
who died piously. He had ample precedent for his 
suicide to avoid enemy hands in the death of Saul (1 Sam 
31:4, from which 2 Macc 14:41-42 may have drawn). 
88 (L) The Defeat of Nicanor (15:1-37a). See 
comment on 1 Macc 7:33-50. The impending struggle 
is seen by the author as one between rival majesties— 
Yahweh (v 4) and Nicanor (v 5)—for possession of the 
Holy City and its Temple. Nicanor’s reliance on himself 
and his army (15:5~-6) is in contrast to Judas’s reliance on 
God (15:7-8). Again, 2 Macc gives assurance of God’s 
help through presentation of a heavenly vision, this time 
of Onias and Jeremiah. 

1-5. Nicanor seemingly did not know, nor did the 
Jews with him, that Judas’s followers had determined to 
fight on the sabbath when necessary (1 Macc 2:41). 3. 
thrice accursed: See 8:34. 4-5. See Exod 20:8-11. 6-11. 
The confident Nicanor, relying on his army’s strength, 
was already contemplating the post-battle memorial of 
his triumph (v 6), while Judas, who relied on God, 
encouraged his men for battle. 10. perfidy: In violating 
pledges given to the hasidim (1 Macc 7:12~18). Judas told 
his soldiers what they could expect if they surrendered. 
See also 4:34; 5:25; 12:3; 1 Macc 6:62. 

12-16. The vision of Onias III and Jeremiah, 
representing the law (embodied in the priesthood of the 
Temple) and the Prophets (v 9), is the author’s way of 
portraying divine support for Judas and the gift of vic- 
tory (symbolized in the golden sword). The vision also 
illustrates the author’s belief in the intercessory power of 
the saints. 12. Onias: The description recalls 3:1,31-34; 
4:2,37; see 6:18-31. Jeremiah: See 2:1-8. 

17-27. The Jews decided to carry the battle to 
Nicanor (v 17). 21. savagery of the elephants: See comment 
on 1 Macc 6:34. 22. Judas prayed for a victory such as 
that over Sennacherib (Isa 37:36; 2 Kgs 19:35), and was 
heard. 

28-37. Instead of having a “trophy” or monument to 
his enemy’s defeat (15:6), Nicanor became one (iso) 
29. language: Hebrew. 36. Adar: This month was the 
Seleucid Xanthicus (11:30,33,38). Syrian language: 
Aramaic. Mordecai’s day: See Esth 3:7; 9:20-23; 10:3. 
89 (M) Epilogue of the Epitomist (15:37b-39)., 
the city: Jerusalem. The epitomist has attempted to please 
his readers (2:25). Picking up the imagery of the 
tempered wine at a banquet (see 2:27), he says that he has 
mixed the recitation of history with a pleasing style of 
narration. He commends his best efforts to his readers. 
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2 OUTLINE 


(I) Extent and Characteristics (§ 3-6) 
(II) Origins, Setting, and Forms (§ 7-10) 
(II) Theological Aspects (§ 11-17) 

(A) Retribution (§ 12-13) 
(B) Creation (§ 14) 


3 (1) Extent and Characteristics. Five books 
are usually classified as “wisdom literature”: Proverbs, 
Job, Ecclesiastes, Sirach, and Wisdom. In addition, the 
counsels in Tob 4:3-21; 12:6-13, and the poem in Bar 
3:9-4:4 should be mentioned. There has been consider- 
able discussion of wisdom influence on other books, 
such as the Joseph story (Gen 37-51), Deut, Amos, Esth, 
etc. See the critique and bibliography in J. Crenshaw, 
SAIW 481-94, and in D. Morgan, Wisdom in the Old 
Testament Traditions (Atlanta, 1981). The question 
remains moot. Wisdom (Hebr hokma; Gk sophia) is a 
wide-ranging term, designating the skill of an artisan 
(Exod 36:8), royal judgment (1 Kgs 3:28), cleverness 
(Prov 30:24-28), proper rules of conduct (Prov 2:1-22), 
piety (Prov 9:10; Job 1:1), a way of coping with life (cf. 
G. Fohrer in SAIW 63-83). About three-fourths of the 
approximately 400 occurrences of the word (vb., noun, 
or adj.) in the OT appear in these five books. 

4 Certain features are characteristic of this liter- 
‘ature: (1) An absence of any reference to the sacred tradi- 
tions, such as the patriarchal promises, exodus, Sinai, 
covenant, etc. The exceptions in Sir 44-50 and Wis 
10-19 only prove the rule. (2) A certain international 
flair. This is shown by the appearance of non-Israelites, 


(C) The Personification of Wisdom (§ 15-17) 
(IV) Extrabiblical “Wisdom” Literature (§ 18-37) 

(A) Egypt (§ 19-26) 

(B) Mesopotamia (§ 27-32) 

(C) Hellenistic Literature (§ 33-36) 


such as Agur and Lemuel in Prov 30-31 and Job with his 
three friends, by the explicit comparison of Solomon’s 
wisdom to that of the people of the East and of Egypt 
(1 Kgs 4:29-34 [5:9-14]), and by the obvious influence 
of extrabiblical wisdom (e.g., Amenemope; — Proverbs, 
28:51-53). 
5 Wisdom is both content and style. The content 
can be summed up in one word: life (cf. R. E. Murphy, 
Int 20 [1966] 3-14). The goal of wisdom is the good life, 
here and now, which is marked by length of days, pros- 
perity, and prestige, as recalled in Job 30:2-20. A 
necessary ingredient is a proper relationship to God; in- 
deed, fear of the Lord leads to wisdom (Prov 9:10; 1:7; 
Job 28:28; Ps 111:10; Sir 1:16). 

The content can also be described according to kinds: 
(1) judicial, as when Solomon prayed for and received a 
“listening heart” (1 Kgs 3:9,12)—this would have been 
part of the training of royal counselors (Ahithophel in 
2 Sam 15:34); (2) nature, a knowledge of which is 
attributed to Solomon (1 Kgs 4:33 [5:13]) and which is 
illustrated in Prov 30:15-33 and Job 38-41; (3) theologi- 
cal wisdom, in which the sages reflected more intensely 
on the nature of wisdom (Prov 8; Sir 24); (4) experiential 
wisdom, the broadest and most common category. 
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Experiential wisdom is a human response to environ- 

ment, an attempt to understand and cope with it. 
Successful insights are captured in pithy sayings. Pride 
goes before a fall (Prov 16:18; 18:12)—has this not been 
borne out many times in practice? What view should be 
taken about harlotry (Prov 23:26-28)? A quarrel should 
be checked at once (Prov 17:12). Laziness leads to poverty 
(Prov 10:4). The sages reflect on a wide area of life in 
order to provide insights into the way things are and the 
way they should be. Their lessons consist of simple 
observations as well as moral exhortation. Compared to 
the commandments of the Torah, their teaching deals 
with the grey area of life which has to do with formation 
of character. Control of the tongue and ofall the appetites 
is the ideal. 
6 More should be said about the style if the con- 
tent is to be properly understood. The style offsets what 
might be judged as a simplistic view of life. The sages 
were also aware of the ambiguities of experience, the 
paradoxes of life. Victory comes from the Lord (Prov 
21:31), but neither can one do without counselors (24:6). 
At times even the bitter is sweet (Prov 27:7). Poverty is 
not necessarily the result of laziness, and the poor 
deserve consideration (Prov 14:31; 17:5). Naturally, the 
sages aimed at transmitting sure and tried lessons, but 
uncertainties were recognized. Wisdom had limits, and 
the most severe limitation was the Lord. No wisdom or 
counsel could stand against God (Prov 21:30). Human 
beings can plan, but “what the tongue utters is from the 
Lord” (Prov 16:1; cf. 16:2,9; 19:14,21, 20:24), 

The most severe judge of traditional wisdom was 

himself a sage, Qoheleth (Eccl 12:9). He was well 
schooled in the sayings that were handed down, and he 
was at pains to refute them (e.g., 7:23; 8:17). The 
modern reader must learn to evaluate the style of the 
sages and the ambiguity of a proverb (contrast “Look 
before you leap” with “The one who hesitates is lost”). 
On the unpredictability of experience, see J. J. Collins in 
Gnomic Wisdom (ed. J. D. Crossan; Semeia 17; Chico, 
1980) 1-18. 
7 (II) Origins, Setting, and Forms. The 
Psalms are usually considered to have their origins in 
Temple worship. What are the origins of wisdom litera- 
ture? Each book has its own particular history, but how 
did the wisdom movement originate? At the present 
time it seems best to recognize two sources: (1) the clan 
or tribe within which lessons would have been trans- 
mitted in the home; (2) the court school(s), in which 
more technical instruction was available. For neither 
view is there any direct evidence. The first solution has 
been ably defended by J.-P. Audet (in 25th International 
Congress of Orientalists [Moscow, 1960] 1. 352-57) and 
by E. Gerstenberger, (Wesen und Herkunft des “apodikti- 
schen Rechts” [WMANT 20; Neukirchen, 1966]). The 
teachings would probably have been transmitted orally 
at first, and have formed the legacy about life and living 
that parents communicate to children; the elder Tobit 
provides an example (Tob 4:1-19). The home must have 
served as a focal point for the training of youth, as sug- 
gested by the “my son” phraseology frequent in Prov- 
erbs. Examples of popular wisdom are scattered through- 
out the Bible: Judg 8:2,21; 1 Sam 16:7; 24:14; 1 Kgs 
20:11 (on these see C. Fontaine, Traditional Sayings in the 
Old Testament [BLS 5; Sheffield, 1982]). 

On the other hand, the majority of scholars have 
emphasized the role of the school, probably attached to 
the Jerusalem court. Again, the evidence is only indirect 
(cf. J. Crenshaw, JBL 104 [1985] 601-15). (1) Wisdom 
has a long association with royalty and the court, as can 
be inferred from the role of Solomon, the mention of 
King Hezekiah (Prov 25:1), and the many “king” sayings 
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in Prov. (2) An analogy can be drawn between Israel and 
the countries of Mesopotamia and Egypt, where schools 
certainly existed. (3) One may infer from the reign of 
Solomon (characterized by von Rad as the “enlighten- 
ment”) that court schools would have been necessary for 
the training of courtiers in the new bureaucracy. These 
arguments find support in A. Lemaire, Les écoles et la_for- 
mation de la Bible dans l’ancien Israel (OBO 39; Fribourg, 
1981); H.-J. Hermisson, Studien zur israelitischen 
Spruchweisheit (WMANT 28; Neukirchen, 1968); B. 
Lang, Die weisheitliche Lehrrede (SBS 54; Stuttgart, 1972). 
On the other hand strong criticism has been registered 
by F. Golka in VT 33 (1983) 157-270, but see 34 (1984) 
270-81. It can be said that while teaching may have been 
more vigorously cultivated in a court school, there is 
still no reason to eliminate the family as another source; 
both are likely. Moreover, the wisdom literature, in its 
present form, was edited and written in the postexilic 
period when there would have been no court schools. 
Unfortunately, we know practically nothing about 
scribal schools in this period. One can only speculate 
about the style of Qoheleth’s activity (Eccl 12:9) or 
about the “school” (lit., “house of instruction”) mentioned 
in Sir 51:23. 

8 There is wide scholarly consensus that the set- 
ting of wisdom is not to be placed in Solomon’s personal 
life. His great reputation for wisdom doubtless is the 
reason for his “authorship” of three wisdom books, but 
none of them can rightfully claim him as author. Prov is 
basically a gathering of collections from various histori- 
cal periods. Eccl (cf. 1:1) was certainly written in the 
postexilic period. Neither could Solomon have composed 
Wis in the 1st cent. Bc in Greek. Doubtless the attribu- 
tion to him was a means of enhancing these books. 

It is possible to speak of a setting within a particular 

book. Thus, the corpus of sayings in Prov 10ff. has 
received a certain orientation from the introductory 
chapters and esp. from 1:1-7, which proposes a way of 
reading what follows. Similarly, one should read Job 
against the background of the optimism of Prov. Qohel- 
eth is better understood when his views are seen in 
tension with traditional wisdom. 
9 The literary forms of wisdom literature are 
varied, according to a given book. However, the saying, 
command, and prohibition are certainly basic. “Proverb” 
is the usual translation of Hebr maval, but ma¥al is used 
too broadly to be of much help. “Saying” is a more 
neutral term, designating a sentence, usually in the 
indicative mood, drawn from experience. Usually the 
saying is expressed in a short pithy form, and when it 
gains currency among a community it can be viewed as 
a “proverb.” The wisdom sayings are normally two 
lines, characterized by the usual Hebraic features of 
parallelism (+> Hebrew Poetry, 12:6-12). Some can be 
purely observational, such as the paradox in Prov 11:24. 
But usually the saying is clearly didactic, characterizing 
a particular act or attitude as wise or foolish. A certain 
value is inculcated (Prov 14:31; 19:17). The sages also 
had an eye to literary expression (Prov 25:1 1), as shown 
by the frequent paronomasia, alliteration, etc. Sometimes 
the “numerical saying” occurs (Prov 30:15-23: cf. Amos 
1-2). It may be related to the riddle: What item is 
common to the things enumerated? 

The saying can also be put in the form of a command 
(compare Prov 16:3 with 16:20), or a prohibition. Some- 
times a command is in parallelism with a prohibition 
(Prov 8:33). Frequently a motive clause is added to 
strengthen a prohibition (Prov 3:1-2; 22:22-23),. 

10 The literary genre of the book of Job is unique; 
it partakes of various forms derived from law (litiga- 
tion), from Psalms (complaint and hymn forms), as well 
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as from wisdom (sayings). These are, as it were, sub- 
genres exploited in this unusual work. 

Qoheleth employs many forms, but the reflection 
based on experience (“I have seen” and “I know” occur 
very often) is characteristic. The style of his reflection is 
clear from such phrases as “I said in my heart” (1:16-17; 
2:1,15; 3:17). His use of sayings demands careful reading; 
often he cites them only to modify them (chap. 7). He 
also makes use of an example story (9:13-16; cf. also 
Prov 7:6-23; 24:30-34). 

Ben Sira has composed a vade mecum of various liter- 

ary genres: sayings, admonitions, hymns, etc. (— Sirach, 
32:4). The Wisdom of Solomon is difficult to classify (> 
Wisdom, 33:4), but there clearly seems to be an example 
of midrash in chaps. 11-19. Within it are to be found 
sayings, admonitions, and even prayers (Wis 9:1-18). 
For more details see Murphy, Wisdom Literature. 
11 (III) Theological Aspects. The role of 
wisdom in OT theology becomes problematical when 
theology is limited to salvation history, and concerns 
about right living are judged as profane or secular. It has 
even been considered a foreign import, not really recon- 
cilable with “Yahwism,” however that is to be defined. 
See R. E. Murphy, “Wisdom and Yahwism,” NFL, 
117-26. 

Perhaps the best reply to these considerations is to 

deny the major premise. Wisdom is not, by Israel’s stand- 
ards, profane, even if moderns might consider it so. 
“Yahwism’ is a scholarly reconstruction of Israel’s pure 
and primitive response to yhwh, but the fact is that the 
worshipers of yhwh did not limit their talk about God to 
salvation and were able to canonize the wisdom literature 
without betraying their faith. The ostracizing of wisdom 
seems to be the result of operating with a “canon within 
the canon” (> Canonicity 66:92-97). Some key theo- 
logical contributions merit discussion here: retribution, 
creation, and the personification of wisdom. 
12 (A) Retribution. Wisdom and folly are 
practical, not theoretical, virtues, as can be seen by their 
equivalence with justice and wickedness in Prov. The 
attitude and actions of the wise begot prosperity; folly 
led to disaster. This optimistic doctrine of the sages was 
not presented without reservations (— 6) but it was the 
dominant view, and it shared in the general biblical 
belief in divine retribution (Deut 28, 30; the prophets, 
etc.). The manner in which the connection between 
wisdom/folly and their results has been described has led 
some to find here a mechanical correspondence. Thus 
the good or evil deed produces of itself a good or evil 
consequence (Prov 26:27; Ps 7:16). This is supposedly a 
“deed-consequence” order of things (Tat-Ergehen Zusam- 
menhang), established in creation and watched over by 
God (K. Koch, ZTK 52 [1955] 1-42 [reprinted in 
Theodicy in the Old Testament (ed. J. L. Crenshaw; IRT 4; 
Phl, 1983) 57-87]). Such a reconstruction of an Israelite 
world view may have some validity, but it is over- 
shadowed by the more frequent portrayal of the Lord as 
intervening directly in human existence, punishing or 
rewarding (Prov 10:3,22; Jer 18:1-11, where the Lord 
“repents” of the evil he intended to inflict), This 
“deed-consequence” mentality is interpreted by some as 
a dead end of wisdom, precipitating a crisis, which Job 
and Qoheleth solved by their rejection of it. But the 
Lord is not the “God of order,” nor is there any buffer 
zone of mechanical correspondence which separated 
God from direct action. In general one may question the 
adequacy of the concept of “order” that is current in the 
explanation of Israelite wisdom. The wisdom enterprise 
is more than a “search for order,” an idea which seems 
to have derived from Egyptian understanding of ma ‘at 
(= 18), 
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13 Retribution came to be conceived rigidly by 
some sages, in the name of divine honor. This is par- 
ticularly clear in the speeches of Job’s three friends. 
There could be a token recognition of corrective chas- 
tisement (Job 5:17; 33:14-30; cf. Prov 3:11-12; Ps 
94:12), but the basic explanation of adversity was 
wrongdoing, at least on someone’s part (cf. John 9:1-2). 
Only thus, many thought, could divine justice be 
defended. However, the dynamism of wisdom thinking 
broke through this cul-de-sac with the books of Job and 
Eccl. As Robert Frost put it in his “Masque of Reason,” 
the Deuteronomist was stultified, and the Lord set free 
to reign by Job’s words. It is not that Job or Qoheleth 
provides any “answers” to the problem of retribution, 
but they do contribute to living with the mystery of 
suffering portrayed in the OT (see also Isa 53). 

Ben Sira comes down more or less on the side of the 
traditional theory of retribution, although he is aware of 
problems (Sir 2:1-6). It is with the book of Wisdom that 
a breakthrough occurs, and in a manner consonant with 
wisdom dynamic. The great promise of traditional 
wisdom was life, but it was limited to this side of sheol. 
The vision of the author of Wisdom is that “justice is un- 
dying” (Wis 1:15). In other words, wisdom, or justice, 
does lead to life even beyond death. He does not argue 
from the nature of the soul, although he may have 
believed it to be immortal in the Gk style. Instead, he 
understands immortality from the point of view of one’s 
relationship to God; righteousness (or wisdom) is the 
key to a future life with the Lord. 

14 (B) Creation. Wisdom theology has rightly 
been characterized as “creation theology” (W. Zimmerli 
in SAIW 314-26). That is to say, the created world is the 
source of wisdom’s insights. G. von Rad has expressed 
this aspect well: “the most characteristic feature of her 
[Israel’s] understanding of reality lay, in the first 
instance, in the fact that she believed man to stand in a 
quite specific, highly dynamic existential relationship 
with his environment” (WI 301). The “environment” 
ranges through the entire realm of creation from humans 
to ants to trees. Job admonishes his friends to go to the 
beasts and birds, to reptiles and fish, to learn the activity 
of God in all that happens (12:7-9). The series of com- 
parisons in Prov 30:15-31 draws on the observation of 
humans and animals. Human experience, the way in 
which humans interact with one another, becomes the 
basis for the sages’ comments: the relationship of parent 
to child, master to servant, equal to equal. But expe- 
rience cannot be left unbridled. One must learn from it 
how to live and thus ensure development of character. 

Creation not only offers the raw material for human 
development. It also serves as a line of communication 
for God, as Ps 19 indicates. The language of creation 
may not be verbal, but it is continuous, and it is heard 
(19:2). The glory of God which it proclaims is paralleled 
in 19:8 by the Torah, which “gives wisdom to the 
simple.” The message of creation is further exemplified 
in Job 38-41, where it becomes the defense of the Lord’s 
government of the world. Many theologians are uncom- 
fortable with this language of wisdom/creation, and it is 
often categorized as “natural theology.” However justi- 
fied such a category may be, it is not applicable to Israel. 
As von Rad has remarked, “The experiences of the world 
were for her [Israel] always divine experiences as well, 
and the experiences of God were for her experiences of 
the world” (WI 62). Faith and reason were not separated 
in the Bible as in later scholastic theology. The fact that 
creation has a language also emerges from the role of 
Lady Wisdom. See R. E. Murphy, “Wisdom and Crea- 
tion,” JBL 103 (1985) 3-11; O. H. Steck, World and 
Environment (Nash, 1978). 
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15 (C) The Personification of Wisdom. We 
are dealing with a personification, not a person or 
hypostasis within the divinity. Literary personification 
is not rare in the Bible (cf. Prov 20:1), but the case of 
Lady Wisdom is unique in its intensity and scope. The 
principal texts are Job 28; Prov 1,8,9; Sir 24; Wis 7-9; 
Bar 3:9~4:4. 

The personification in Job 28 does not emphasize the 

female characteristics of wisdom. The question is: 
Where is wisdom to be found? (28:12,20). The answer: 
Wisdom is inaccessible; only God knows where it is, 
because God saw it, “appraised it, gave it its setting, 
knew it through and through” (28:27 NAB). This 
obscure statement supports the claim that God alone 
knows the location of wisdom, but one may still ask 
what he did with it, or where he placed it. Wherever 
wisdom is, the only approach to it available for humans 
is fear of the Lord (28:28). 
16 The figure of Lady Wisdom emerges more 
clearly in Prov 1,8,9. In chap. 1 (cf. R. E. Murphy, CBQ 
48 [1986] 456-60), she speaks in the style of an OT 
prophet, threatening her audience, should they not heed 
her; she will laugh at their doom, just as the Lord laughs 
at his enemies (1:26). But she also offers peace and 
security to those who obey her. In Prov 9 there is a 
change of tone, as she invites the “simple” to the banquet 
she has prepared (9:1-6). This is in stark antithesis to the 
meal prepared by Dame Folly (9:13-18), who offers 
bread and water, and stolen, at that! —an invitation to 
Sheol. 

The lengthiest personification occurs in 8:3-36, 
where again Lady Wisdom speaks in public, and in an 
encouraging vein. The truth she proclaims is more 
valuable than silver or gold, and she loves those who 
love her (8:17). No fewer than six times does she affirm 
her existence before creation (8:22-26). She is described 
as °amén (8:30), a word of uncertain meaning: either 
crafts(wo)man or nursling. Wis 7:22 (cf. 8:6; 14:2) 
understood her to be actively engaged in creation as 
technitis (craftsman). The common interpretation of Prov 
3:19 (“The Lord by wisdom founded the earth”) makes 
her a divine attribute. Her precise role in the act of crea- 
tion remains unclear. However, she does have a role in 
the created world, for her delight is to be with human 
beings (8:31). The nature of her dealings with human 
beings can be inferred from her preaching and teaching 
in chaps. 1, 8, 9, and esp. from her promise of life in 
8:32: “the one who finds me finds life.” 

Who is Lady Wisdom? G. von Rad identified her as 
“the self-revelation of creation” (WI 148-76). It is the 
mysterious “order” in the world which addresses 
humanity. She is distinct from the works of creation, yet 
somehow present. This aspect is well described in Sir 
1:9-10, “He has poured her (wisdom) forth upon all his 
works ...he has lavished her upon his friends” (Sir 
1:9-10). But one may question whether the lyrical 
description of Lady Wisdom is adequately captured by 
the concept of order. She certainly cannot be viewed 
apart from the Lord from whom she originates. Her 
authority also suggests that she is the voice of the Lord, 
the revelation of God, not merely the self-revelation of 
creation. She is the divine summons issued in and 
through creation, who finds her delight among the 
humans God has created (8:31). Lady Wisdom, then, is 
a communication of God, through creation, to human 
beings. 

17 The description of her in Sir 24 is also 
elaborate. She speaks in the presence of the heavenly 
court, and her message is for all who desire her (24:2,19). 
After journeying through the heavens and the abyss, she 
obeys the wish of the creator to take up her dwelling in 
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Jacob (24:8-10). This residence makes possible the 
explicit identification of Lady Wisdom with the Torah 
(24:23; this was already prepared for by Ps 19; cf. also 
Deut 4:6-8). 

The identification with Torah is not taken up in Wis 
7-9. Instead, her intrinsic qualities are developed. She 
“reaches from end to end mightily” (8:1); she is a spirit 
who fills the world (1:6~7; cf. 7:7,22). Her relationship 
to the Lord is most intimate: she is an effusion of divine 
glory, the refulgence of eternal light (7:25-26), sharing 
the divine throne (9:4). At the same time she is intensely 
involved with human beings, “passing into holy souls 
from age to age” (7:27) and showing herself a savior 
(chap. 10). 

The interpretation of wisdom as a communication of 
God is continued in the Christian tradition: Christ is 
called the wisdom of God in 1 Cor 1:24; and Heb 1:3 
seems to reflect Wis 7:25-26. The role of Lady Wisdom 
in the development of Christology is an important 
chapter in the history of theology. 


(For a full bibliography, see Lang, B., Frau Weisheit [Diisseldorf, 
1975); Wisdom and the Book of Proverbs [NY, 1986]. See also 
Camp, C., Wisdom and the Feminine in the Book of Proverbs [BLS 
11; Sheffield, 1986]. Gese, H., “Wisdom, Son of Man, and the 
Onigins of Christology,” HBT [1981] 23-57. Terrien, S., “The 
Play of Wisdom,” HBT 3 [1981] 125-53.) 


18 (IV) Extrabiblical “Wisdom” Literature. 
A broad corpus of writings in ancient Egypt and Meso- 
potamia is commonly, if somewhat inexactly, categorized 
as “wisdom” literature. It is clear that they have exercised 
some influence upon biblical wisdom. In this brief 
sketch emphasis will be placed on the texts themselves, 
and some similarities will be pointed out. English trans- 
lations of the pertinent texts have been noted in the bib- 
liography (> 1). For convenience references will be to 
ANET, but some texts are to be found only in other 
works (AEL, etc.). 

19 (A) Egypt. The Egyptian Sebayit (“instruc- 
tion”) is of primary importance. The term designates the 
purpose (teaching) rather than the literary form. The 
instructions span about 25 centuries of Egyptian life, 
from that of “prince” Hardjedef of the 5th Dynasty 
down to the Demotic instruction of Ankhsheshong and 
the Papyrus Insinger of the Ptolemaic period. For the 
most part they are school copies which served as text 
books for scribal instruction (cf. R. Williams in JAOS 92 
[1972] 214-21). The pattern is regular: a teacher trans- 
mits rules of conduct to his “son” (student): “the begin- 
ning of the instruction which X made for his son Y.” 
The writings bear the names of authors who are usually 
high officials or kings, whether genuine or pseudepi- 
graphic. Hence, Egyptian wisdom, in contrast to the 
biblical books, evinces a kind of civil-service or class 
ethic. The teaching is expressed in imperative com- 
mands, prohibitions, and sometimes by means of 
gnomic sayings. As in biblical verse, parallelism is 
frequent. The object is to ensure human conduct that is 
in line with ma ‘ut (“justice,” or “order,” but it is almost 
untranslatable; cf. H. Frankfort, Ancient Egyptian Religion 
[NY, 1961] 43-87). Ma ‘at designates the right order of 
things established by God (netjer) in creation, and with 
which human conduct must agree. This central concept 
was also deified as a goddess. Ptahhotep proclaimed that 
ma ‘at is great and lasting, undisturbed since the time of 
its creator (ANET 412). The. teachings were designed to 
place human beings in harmonious agreement with 
ma ‘at, and from this arose the ideal of the “silent” one 
(patient, calm, and in control of oneself), who will 
achieve prosperity. The opposite is the “passionate” or 
“hotheaded” one, who lacks the necessary discipline, and 
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hence comes to ruin. Frankfort (Ancient Egyptian Religion 
54-56) denies that this teaching is pragmatism; rather, it 
is deeply religious, since human actions are to be inte- 
grated into the divine order of things. The advice handed 
down to the student was intended to preserve him in 
justice, and the student’s task was to memorize and 
observe these rules. The knowledge was practical, not 
theoretical; he must hear, i.e., obey, as Ptahhotep repeat- 
edly emphasizes in his epilogue (AEL 1. 73-75). Atten- 
tion is called to the following Sebayit: 

20 The Instruction of Ptahhotep (vizier, ca. 2400 Bc) 
has 37 stanzas covering various aspects of human con- 
duct: kindness, justice, etc. He counsels against pride 
and urges listening to the unschooled as well as to the 
wise: “Good speech is more hidden than the emerald but 
it may be found with maidservants at the grindstones” 
(ANET 412, cf. Prov 2:4). “No one is born wise!” 
Conduct at the table of an important host is to be very 
circumspect (Prov 23:1ff.; Sir 31:12ff.). A messenger 
must be reliable (Prov 25:13); friends are to be tested (Sir 
6:7ff.). Evil women are to be avoided (Prov 6:24ff.; Sir 
9:1ff.). For modern limericks based on Ptahhotep, see C. 
Fontaine in BA 44 (1981) 155-60. 

aul The Instruction for Merikare is in fact a royal 
testament in which a king admonishes his son about 
wise rule and relates some of his problems. Reminiscent 
of 1 Sam 15:22 is “More acceptable is the character of 
one upright of heart than the ox of the evildoer” (ANET 
417). Explicit reference is made to judgment in the next 
life. Another royal testament is the Instruction of King 
Amenemhet I (20th cent.; cf. ANET 418-19). 

22 The Instruction of Ani (18th Dynasty) is less 
aristocratic than the others, for Ani was a minor official. 
The ideal of the “just, silent” man is upheld, but the son 
in the epilogue objects to the pressure his father is put- 
ting on him, only to be told that he must obey! (AEL 2. 
144-45). 

23 The Sebayit best known to biblical students is 
the Instruction of Amenemope (ca. 1200), which bears 
remarkable similarity to Prov 22:17-24:22 (— Proverbs, 
28:51-53). The 30 (Prov 22:20) “houses” or chapters de- 
lineate the typical ideals of the silent man (as opposed to 
the hotheaded man), and manifest a strong religious tone. 
24 According to the accompanying narrative, the 
Instruction of Ankhsheshong (text in AEL 3. 159-84) was 
written by this priest while in prison. The style is 
characterized by many commands and prohibitions and 
especially aphorisms. 

25 Another Demotic writing, also dating from 
the Ptolemaic period, is the Papyrus Insinger, of which 
20 out of 25 instructions are extant (text in AEL 3. 
184-217). Each unit usually deals with a single topic and 
concludes with paradoxical observations and a refrain 
about fate and fortune. For an analysis of the Demotic 
compositions see M. Lichtheim, Late Egyptian Wisdom 
Literature in the International Context (OBO 52; Fribourg, 
1983). 

26 In addition to the instructions, there are more 
speculative works that deserve mention. The Dispute 
between a Man and His Ba (AEL 1. 163-69), known also 
as A Dispute over Suicide (ANET 405-7), dates from at 
least the 12th Dynasty. It presents a dialogue between a 
man and his “soul” about the miseries of life.and the 
desirability of death. It is not clear that suicide is an issue 
here (cf. AEL 1. 163). The Eloquent Peasant (ANET 
407-10) dates from about 2000 sc, and contains nine 
speeches which develop notions about justice, set in a 
narrative framework of a peasant’s successful plea for 
justice. A Satire on Trades, written perhaps by a certain 
Kheti, son of Duauf, contrasts in exaggerated and 
derisive fashion the other professions in order to exalt 
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that of the scribe (ANET 431-34). It is in contrast to (not 
similar to, as some have claimed) Sir 38:24-39:11. 
Although Ben Sira finds the role of the scribe the most 
honorable, he treats the various professions with enthu- 
siasm and respect. 

27 (B) Mesopotamia. The pertinent texts 
from this area have been written in Sumerian and Akka- 
dian, and some of the latter are transls. of the former 
(bilingual proverbs; ANET 593-94). E. Gordon distin- 
guished several genres within the Sumerian corpus: 
precepts, maxims taunts, etc. (Sumerian Proverbs [Phl, 
1959]; BO 17 [1960] 122-52). The transl. of Sumerian 
leaves room for uncertainty, and one does not find much 
comparative material here. The sayings were probably 
original compositions of the scribes in the Edubba 
(“house of tablets”) or schools of ancient Sumer, 
although some may have been popular. But it is clear 
that scribal schools functioned here, as well as in Egypt. 
28 In 1975 B. Alster published The Instructions 
of Suruppak (Mesopotamia 2; Copenhagen), a collection 
of Sumerian sayings given by a certain Suruppak to his 
son, Ziusudra, the hero of the Sumerian flood story. It 
dates from before 2500, and was also translated into 
Akkadian (ANET 594-95). Similar in style and subject 
is the Akk Counsels of Wisdom (ANET 595-96), which 
deals proper speech, with avoidance of bad companions, 
etc. 

29 The problem of the “righteous sufferer” — the 
theme of Job—is well represented in ancient Mesopo- 
tamia. A Sumerian text “Man and His God” (ANET 
589-91) and the Akk Ludlul bél némeqi (“I will praise the 
lord of wisdom,” ANET 596-600) are two examples. It 
has even been maintained that the latter work provides 
the literary form of Job, a paradigm of an answered 
complaint. But this misconstrues the book of Job, which 
provides no “answer” in the style of the Ludlul. What the 
two works have in common is to blame the divinity for 
failure to act in favor of a suffering devotee. The 
poignancy of the problem is not explored in the Baby- 
lonian poem; the “answer” is given by a convenient 
divine intervention that brings about the cure. That is 
not the function of chap. 42 in Job. 

30 Another poem, dating from about 1000 Bc, is 
called “The Dialogue about Human Misery” or “The 
Babylonian Theodicy” (ANET 601-4), and it has been 
compared to Job and Eccl. The work is an acrostic of 27 
stanzas with 11 lines each. Like Job it is a dialogue, but 
the characters are a suffering person and a sympathetic 
friend. The former develops the point that suffering and 
evil conflict with the justice of the gods, and he illus- 
trates this with many examples. Thus, he complains that 
he was born to parents already advanced in age and that 
he was soon left an orphan. Why do not the gods defend 
such helpless creatures? His friend reminds him that all 
must die — even one’s parents —and that prosperity is the 
result of piety, etc. The dialogue passes on to other 
items: Why should the firstborn be favored ahead of 
later children? Why does crime pay? The friend answers 
sympathetically —never, like the “friends” of Job, accus- 
ing him of sin and saying that he deserved his suffering. 
But the consolation of the friend is dubious; he con- 
tinues to mouth the old belief that piety will be rewarded, 
until finally he makes the astounding admission that the 
gods have made human beings evil, for they “gave 
twisted speech to the human race. With lies, and not 
truth, they endowed them forever” (ANET 604). As W. 
Lambert (BWL 65) has remarked, this conclusion undoes 
the premises of the discussion; when one admits that the 
gods are responsible for human proclivities to evil, the 
argument is finished, and without a real conclusion. 
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31 Another dialogue is called “The Dialogue of 
Pessimism” (ANET 600-1), and it is deserving of com- 
parison with Eccl. This is a relatively late composition, 
perhaps after 1200 Bc. Itis a lively conversation between 
a master and his slave about a variety of topics, including 
love of woman, piety toward the gods, and loans. When 
the master proposes a particular course of action, the 
slave agrees and supplies more reasons. When the master 
then proposes the opposite, the slave reverses his stand, 
even pointing out adverse effects that could have fol- 
lowed. At the end death is the topic, and perhaps by 
suicide, The interpretation of the poem has varied. W. 
Lambert (BWL 139-41) argues that the work is to be 
taken seriously, and not as a farce. 

The resemblance to Eccl lies in the fact that Qoheleth 

took extreme positions, somewhat in the fashion of both 
master and servant. The readiness to search out contra- 
dictions, to portray two sides of a question, and to seek 
out every possible disadvantage is characteristic of both 
writings. 
32 Finally, there is the work of Ahigar, a narra- 
tive with collections of sayings, fables, riddles, and 
proverbs (ANET 427-30; cf. J. Lindenberger, The 
Aramaic Proverbs of Ahigar [Baltimore, 1983]). The work 
is phenomenal in the ancient world in that it became part 
of many literatures and has been transmitted in about a 
dozen languages (Lindenberger, Aramaic Proverbs 4-7). It 
was written perhaps as early as the 7th cent. Bc, and 
many claim Aramaic rather than Akkadian as the origi- 
nal language. The most ancient recension is the Aramaic, 
found among the famous 5th-cent. Bc papyri that were 
discovered at the beginning of the 20th cent. on 
Elephantine Island in the Nile. The work consists of nar- 
rative and “proverbs.” The narrative tells the story of the 
betrayal of Ahigar, an upright official under Sennacherib 
of Assyria (704-681) by his relative (Nadin), and also his 
eventual restoration. The sayings presumably form part 
of his statements to Nadin. They were perhaps inserted 
later, since only lines 139-40 (ANET 429) show close 
relationship to the story line. 

There are some clear similarities to the Bible. Line 
207 (ANET 430: “Let not the rich man say, ‘In my riches 
I am glorious’ ”) is reminiscent of Jer 9:22[23]. The 
words about discipline in line 81 (ANET 428) are com- 
parable to Prov 26:3 and 23:13-14. The figure of a soft 
tongue breaking a bone (Prov 25:15; Sir 28:17) is reflected 
in lines 105-6 (ANET 428). On the basis of restorations, 
lines 94-95 have been interpreted as referring to the 
divine origin (?) of wisdom and her (eternal?) reign. But 
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the text is very fragmentary; (cf. ANET 428; and 
Lindenberger, Aramaic Proverbs 68-70). 

33 (C) Hellenistic Literature. “Wisdom liter- 
ature” isnot used as a tag to designate a given corpus of 
Hellenistic writings, in contrast to what we have seen 
for ancient Egypt and Mesopotamia. However, it is clear 
that schools existed and teaching was imparted. Modern 
scholarship has been satisfied to point out the broad 
Hellenistic influence on the Bible, rather than analyze a 
narrow vein of what might be termed “wisdom.” The 
sources of this influence embrace an area of literature too 
vast to be considered here. Instead a brief orientation to 
the scholarly discussion concerning three of the biblical 
works written in the Hellenistic period will be given. 

34 Ecclesiastes. The measure of the indebtedness 
of Qoheleth to the Gk world is a matter of debate. The 
discussion has moved beyond the alleged Grecisms 
which were advanced decades ago. O. Loretz has argued 
vigorously in favor of Mesopotamian influence as 
opposed to Egyptian and Greek (Qohelet und der Alte 
Orient [Freiburg, 1964]). R. Braun has proposed 
numerous parallels between the thought of Eccl and 
early Hellenistic popular philosophy (Kohelet und die 
frithhellenistische Popularphilosophie (BZAW 130; NY, 
1973). The evidence is still out on the precise relation- 
ship of Qoheleth’s relationship to Hellenism. 

35 Sivach. Ben Sira was very much a man of the 
Hebrew Bible, as proved by the echoes of the text in his 
work. Since he wrote just before the outbreak of the 
Maccabean revolt, one expects to see reflected in his 
work an attitude to Hellenism, pro or con. Instead, any 
dialogue that he has with current Gk thought is rather 
subdued. For a different point of view, see M. Hengel, 
Judaism and Hellenism (2 vols.; Phl, 1974) 1. 131-75; and 
B. Mack, Wisdom and the Hebrew Epic (Chicago, 1985). 
36 Wisdom of Solomon. The author utilized the 
LXX in his original Gk composition, and biblical influ- 
ence is very great. On the other hand there are present 
clear Gk elements both in thought and vocabulary, as 
shown by the studies of C. Larcher, Etudes sur le livre de 
la Sagesse (EBib; Paris, 1969); J. Reese, Hellenistic Influence 
on the Book of Wisdom and Its Consequences (AnBib 41; 
Rome, 1970); and D. Winston, The Wisdom of Solomon 
(AB 43; GC, 1982) 14-63. 

37 Wisdom literature is clearly an international 
phenomenon in the ancient world. The biblical books fit 
into this development and were influenced by it in vary- 
ing degrees. However, biblical wisdom retains its own 
peculiar stamp. 
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INTRODUCTION 


2 (I) Survey of Modern Criticism. Prov is 
an anthology of short, two-line sayings (chaps. 10-29), 
prefaced by long poetic instructions (chaps. 1-9) and 
concluded by a section of longer sayings and short 
poems (chaps. 30-31). The tenor of the contents is 
didactic and moralizing. In the past, the description of 
wisdom in chap. 8 attracted interest; otherwise, the book 
was regarded simply as a “manual of conduct” (Toy, 
Proverbs x). 

3 The 1923 publication of the Egyptian Instruc- 
tion of Amenemope (~ Wisdom Lit., 27:23) and the 
analysis of its relationship to Prov 22:17-24:22 by A. 
Erman in the following year, ended isolation of the book 
as the only extant example of ancient Near Eastern 
aphoristic literature. It could now be compared with the 
material provided by the Egyptian “instructions,” the 
Mesopotamian wisdom texts, and the Aram proverbs of 
Ahigar (> Wisdom, Lit., 27:20-32). At the same time, 
its value came to lie in what it shared about human 
experience with other literatures, and any theological 
dimension in the work was attributed to later editorial 
activity which gave it a “Yahwistic reinterpretation.” 
The sayings were classified as secular or religious in 
outlook and concern, then dated accordingly (McKane, 
Proverbs 10-22; R. Whybray in La Sagesse de l’Ancien 
Testament [BETL 51; Leuven, 1979] 153-65). 


4 Other research assumed that short, one-line 
sayings evolved into longer, literary compositions with 
the addition of motive clauses and literary embellish- 
ment (O. Eissfeldt, Der Maschal im Alten Testament 
[BZAW 24; Giessen, 1913]). Thus, the sayings of chaps. 
10-29, being short, were presumed to be part of earlier 
collections. But artistic style and fullness are not neces- 
sarily late and can be part of early, “folk” sayings. The 
longer essays of chaps. 1-9 were treated as postexilic 
additions which gave the book its final form. However, 
the similarities between the Egyptian instructions and 
chaps. 1-9 (C. Kayatz) has challenged this dating as well. 
The study of imagery to determine the settings of the 
proverbs is also inconclusive. Agricultural imagery, for 
instance, can be employed in royal circles, and early clan 
wisdom can refer to kings. 

5 (If) Formation of Book; Date. A date for 
the present book is hard to determine. Two stages can 
be inferred. First was the family or clan collections of 
proverbs. Then, under Solomon and other kings (25:1), 
the collecting and editing of the traditional wisdom was 
fostered. The book itself represents a special redaction of 
some of these earlier materials. Not only was the intro- 
duction (chaps. 1-9, some of which may represent early 
materials) prepared by an author/editor, but Skehan 
(SIPW 15-26) has shown that the proverbs, too, were 


453 


454 Proverbs (Introduction) 


edited by this same hand. A probable date for the book 
is the late 6th or early 5th cent. Personified Wisdom in 
chap. 8 is certainly behind the portrait of wisdom in Sir 
24. Proverbs also fails to develop the concept of Torah 
as Sirach does, and shares terminology and insights with 
Deuteronomy, Second Isaiah and Jeremiah (A. Robert, 
RB [1934-35]). The proverbs dealing with the king 
would also seem to indicate a time not far removed from 
the monarchy. 

6 (III) Literary Forms. The two main genres 
are the instruction and the proverb. 

(A) Instructions. The instructions, prob- 
ably modeled on Egyptian parallels (+ Wisdom Lit., 
27:19-25), are addressed by a teacher/sage to a student 
“son”) and appear in chaps. 1-9; 22:17-24:22; and 
31:1-9. The divisions between the instructions in chaps. 
1-9 are not clear in every case. All are exhortations to 
follow the path to wisdom and to be mindful of the 
consequences of one’s actions, using graphic examples 
and dramatic language. 
hi Three texts (1:20-33; 8:1-36; 9:1-6) are called 
“Wisdom speeches,” wherein personified Wisdom 
speaks in a highly personalized style, unique in the OT. 
It imitates the Egyptian portrayals of the deity Ma‘at 
(“justice, order”), but also recalls prophetic literature. 
There are also “alphabetizing” poems, as suggested by 
Skehan (SIPW 9-10), which have as many verses as there 
are letters in the Hebr alphabet (22). Chapter 2 is an 
excellent example (> 21-22 below). But not all the 
poems can be analyzed in this way without rearranging 
verses in order to accommodate the presumed 22 lines. 
8 (B) Proverbs. A proverb is a pithy state- 
ment expressing some truth in a striking and memorable 
way (> Wisdom Lit., 27:9). The biblical proverb is 
usually a couplet, with some form of parallelism, and 
appears in chaps. 10-29, although individual proverbs 
are found in the instructions (3:32-35). Their power lies 
in the use of various figures of sound and sense. An 
effective device for characterizing people or behavior is 
synecdoche, which specifies a part (e.g., the ear) but 
implies the whole person, as in 25:12b, “...a wise 
reprover to an attentive ear.” Metonymy, too, substitutes 
the name of one thing for another. So, the mouth, the 
tongue, and the lips symbolize the person’s speech, as in 
10:31a, “A just man’s mouth bears wisdom... .” 
Different parts of the body are used in similar fashion: 
eyes, nostrils, ear, hand, foot, bones, belly, kidney, and 
the heart. Some other figures used are hyperbole (22:13) 
and oxymoron (25:15b). There are also numerous 
examples of alliteration, assonance, and wordplay. 

9 Among the various types of proverbs are 
simple observations about life. They may use juxtaposi- 
tion (Hermisson, Studien 144-52), in which the thought 
is expressed by the simple placement of various phrases 
together, as in 13:24, “One who spares his rod—one 
who hates his son, but one who loves him—one who 
eagerly seeks discipline for him.” The priamel lists 
things, the last item of which evokes surprise, even 
humor (26:3). The numerical proverb numbers things 
having something in common (chap. 30). Other prov- 
erbs make their point with simple but striking pictures 
(19:24). Comparisons abound. Some are implicit 
through the use of juxtaposition (25:23); others indicate 
the comparison by such particles as “like” or “so” 
(10:26). Sometimes a value judgment is expressed in the 
comparison, as in the “better” proverb (27:5). Other say- 
ings contrast types of people and behavior, appearing 
especially in chaps. 10-15, and to a lesser degree in 
chaps. 28-29, 

10 (IV) Structure of the Book. No clear, uni- 
fying structure manifests itself. The proverbs are discrete 


(28:6-13] 


entities gathered into seemingly random collections (> 
14 below). Links between them and chaps. 1-9 have been 
sought through the use of imagery. These would include 
the “house” (bayit), described for Wisdom (9:1), for Folly 
(2:18; 7:8,27; 9:14), and for the °éet hayil, “woman of 
worth,” in chap. 31; the “way,” which abounds in the 
book and emphasizes a journey motif; and the various 
images of wives and mothers (e.g., 19:13-14), which fore- 
shadow the portrayal of the wife and mother in chap. 31 
(Camp, Wisdom and the Feminine 183-208). Certain catch- 
words can also link a series of sayings (Murphy, Wisdom 
Literature 68-80). Another artificial structure has been 
based on the numerical value of the names in the titles to 
the proverb collections (Skehan, SIPW 43-45). An aspect 
of this problem is whether the proverbs create a context 
within which they can be interpreted (Hermisson, Studien 
171-83). It seems, however, that although one saying can 
relativize the meaning of another, each one retains its 
own meaning, undetermined by the context. 

11 (V) Interpretation of the Book. The work 
seems easy to understand, but actually conceals deep and 
profound insights. 

(A) The Nature of Wisdom. Wisdom is 
not an esoteric knowledge reserved for a few, but can be 
sought by all. It is found through the difficult process of 
making well-informed choices in life. The need to in- 
form, train, and persuade the young about the right 
choices is the book’s rationale. Wisdom is also at the ser- 
vice of others. The emphasis on the effects that attitudes 
and actions have on others and the stress placed on the 
power of speech to build up or destroy make this clear. 
This wisdom recognizes limits, ambiguities, and uncer- 
tainties (> Wisdom Lit., 27:6). For example, the state- 
ment of one proverb is often qualified, even denied, by 
the advice of another (26:4-5). And the ultimate 
qualification of wisdom is the Lord, against whom no 
wisdom or counsel can stand (21:30). 

12 (B) Wisdom as Symbolized. The instruc- 
tions (chaps. 1-9) describe Wisdom as a woman who is 
courted. This is an apt symbol since wisdom must be 
sought out and cherished with dedication and devotion. 
Her call must be discerned amid myriad appeals of 
pleasure and easy success, which are the ways of folly. 
Once attained, though, she will be faithful to her 
followers, building up their houses with peace and pros- 
perity, like the good wife in 31:10-31 (T. McCreesh, RB 
92 [1985] 25-46). Wisdom has divine attributes as well. 
She is to be loved above all else; from her comes wealth 
and sound government; rejection of her means death. 
Her identity is obscured by this paradox (8:30b-31): she 
is with God and yet at home in this world. The mystery 
can be resolved to this extent: Wisdom is a gift from 
God meant to be the goal for all human searching 
(Murphy, Wisdom Literature 62; JBL 104 [1985] 3-11), 

13 (C) Theological Interpretation. Wisdom 
mediates between God and the world. Immanent in 
creation, she is the source of all meaning about this 
world. Coming from God, she is also a revelation of 
God and a call from him to the world (> Wisdom Lit., 
27:16). Consequently, human experience and study of 
the created world can be the matrix for religious expe- 
rience and can be revelatory of the divine. By the same 
token, the heart of this wisdom is “the fear of the Lord” 
which opens us to heed what God reveals and respond 
to him. But this divine communication comes not only 
in terms of knowledge but also in terms of love. It is a 
divine appeal through creation which seduces, draws, 
and eventually embraces us. Thus, Christian theology 
has applied the figure of Wisdom to Jesus who, as the 
Incarnate Word of God, is the mediator par excellence 
between God and this world (1 Cor 1:24) 


[28:14-19] 


14 (VI) Outline. 


(I) Prologue (1:1-9:18) 
(A) Introduction (1:1-33) 
(a) Title and Purpose (1:1-7) 
(b) First Instruction: Warning about Sinners 
(1:8-19) 
(c) First Speech of Personified Wisdom (1:20-33) 
(B) The Benefits of Wisdom (2:1-7:27) 
(a) Second Instruction: Wisdom’s Benefits 


(2:1-22) 

(b) Third Instruction: Fidelity toward the Lord 
(3:1-12) 

(c) Fourth Instruction: The Value of Wisdom 
(3:13-26) 


(d) Fifth Instruction: Right Conduct (3:27-35) 

(e) Sixth Instruction: Exhortation to Get Wisdom 
(4:1-9) 

(f) Seventh Instruction: The Two Ways (4:10-27) 

(g) Eighth Instruction: Warning against Adultery 
(5:1-23) 

(h) Interlude: Four Warnings (6:1-19) 
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() Ninth Instruction: Warning against Adultery 
(6:20-35) 
(j) Tenth Instruction: Warning against Adultery 
(7:1-27) 
(C) Second Speech of Personified Wisdom (8:1-36) 
(D) Invitations to the Banquets (9:1-18) 
(a) Invitation to the Banquet of Wisdom (9:1-6) 
(b) Interlude: Six Proverbs (9:7-12) 
(c) Invitation to the Banquet of Folly (9:13-18) 
(Il) The Major Collections of Proverbs (10:1-29:27) 
(A) First Solomonic Collection of Proverbs 
(10:1-22:16) 
(B) Sayings of the Wise (22:17-24:22) 
(C) Other Sayings of the Wise (24:23-34) 
(D) Second Solomonic Collection of Proverbs 
(25:1-29:27) 
(III) Smaller Collections of Proverbs (30:1-31:9) 
(A) Sayings of Agur (30:1-14) 
(B) Numerical Proverbs (30:15-33) 
(C) Sayings of Lemuel (31:1-9) 
(IV) Acrostic Poem on the Good Wife (31:10-31) 


COMMENTARY 


15 (I) Prologue (1:1-9:18). These chapters in- 
troduce the entire book with a series of instructions. 
They encourage the pursuit of wisdom as a faithful 
guide for life and warn against other influences which 
can lead to a self-destructive life. Four women figure 
prominently in developing these themes. (1) Personified 
Wisdom is gradually defined more clearly. (2) The “bad 
woman,” actually at times an individual, at times several, 
with various names—“stranger” (2:16a; 5:3a,10,17; 
7:5a), “adulteress” (2:16b; 5:20b; 6:24b; 7:5b), “harlot” 
(6:26a; 7:10b), “another’s wife” (6:26b; 6:29a)—speaks 
for herself in 7:14-20. (3) The “wife of your youth” is 
briefly described in 5:15-19. (4) The “woman of folly,” 
Wisdom’s rival, is introduced in 9:13-18. 

16 After stating the purpose and theme of the 
book (vv 1-7), chap. 1 presents the first instruction (vv 
8-19) and concludes with the first speech of personified 
Wisdom (vv 20-33). Chapter 2 summarizes the benefits 
of wisdom and warns against the “bad woman,” ideas 
developed in chaps. 3-7. Wisdom then presents a 
magnificent summary of all her benefits in chap. 8. The 
whole section closes with Wisdom and Folly extending 
rival invitations to their own banquets in chap. 9. Thus, 
the prologue ends on the question of an ultimate choice 
between them. 

17 (A) Introduction (1:1-33). 

(a) TITLE AND Purpose (1:1-7). The title for 
the whole book (v 1) and a concluding independent say- 
ing (v 7) frame vv 2-6, which state the purpose and 
intention of the book and even suggest its contents. 1. 
the proverbs of Solomon: Describes the book as a whole, but 
more especially the Solomonic collections (10:1~22:16; 
25:1-29:27). The use of Solomon’s name lends authority 
to the whole collection (cf. 1 Kgs 4:32-33). the son of 
David, king of Israel: The full title is used only here and 
not at 10:1 and 25:1. Skehan (SIPW 25-26) has pointed 
out that the numerical value of the three names in the 
title (Solomon, 375+ David, 14+Israel, 541 =930) 
represents the number of lines in the book. 2. wisdom: 
Originally designated any particular skill or ability, and 
such meaning is not excluded here. discipline: A prerequi- 
site for wisdom, this can mean training, correction, and 
self-control. words of intelligence: A mark of the wise man 
is perceptive and illuminating discourse. 3. Wisdom 


requires respect for the demands of right living (sedeq), 
what is the just thing to do (miSpat), and whatever is 
proper and true (mésarim). 4. The book is especially con- 
cerned with the “simple,” who are naive and inexperi- 
enced, and the young, who are susceptible to harmful 
influences. 7. A statement of the theme for the entire 
book. fear of the Lord: A recurring phrase that indicates 
a reverential and loving obedience to the will of God. 
fools: The contrast between wisdom and folly, a major 
theme of the book, is stated here at the beginning. 

18 (b) First INSTRUCTION: WARNING ABOUT SIN- 
NERS (1:8-19). 8. hear: The imperative, followed by a 
motive clause (v 9), is a mark of the instruction. Parental 
teaching is the first “school” of wisdom (cf. Ptahhotep, 
ANET 414). 10-19. A warning against those who appeal 
to youth and inexperience with promises of easy com- 
panionship, power, and quick wealth through violence 
and injustice. 11. unprovoked: Hebr hinnam is repeated 
again in v 17 so that the senseless attack of the wicked 
on the innocent (cf. Jer 2:34, 19:4; Ps 10:8-10) is joined 
in ironic contrast with the trap that will eventually catch 
the wicked themselves “unawares” (v 18). 12. sheol, the 
pit: The realm of the dead is pictured beneath the earth. 
Sheol is an insatiable mouth swallowing the dead (cf. Isa 
5:14; Hab 2:5). A premature death was considered pun- 
ishment for sin. 15. way, paths: The two ways of life are 
a fundamental theme (cf. 2:12-22; Ps 1). 17. This 
obscure fowling image illustrates v 18; just as with 
birds, warning bandits about the trap they are falling 
into has no effect. 19. The warning concludes with the 
principle of retribution (cf. 15:27; 28:16). 

19 (c) First SPEECH OF PERSONIFIED WISDOM 
(1:20-33). In response to the warning of vv 11-14, 
Wisdom, personified as a woman, makes her first 
appearance and delivers warnings of her own. 20-21. 
wisdom: Hebr hokmét, a fem. pl. form, also used in 9:1, 
may designate an abstract noun or emphasize the com- 
prehensive and superior stature of wisdom (Gemser, 
Spriiche Salomos 22). Since the vbs. are sg., it has also been 
described as an archaic (Canaanite) sg. form. Wisdom’s 
stance in the most public places is reminiscent of the 
prophets (cf. Jer 7:2; 17:19-20; 19:1-2). Her message 
reaches the ordinary person in the “street” and “open 
squares,” as well as the officials and professionals who 
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work at the “city gates.” 22. Wisdom calls to the simple 
(pétayim), who don’t know better: the scorners (lésim), 
who relish their cynicism, and the fools (késilim), who 
despise knowledge. 23. Wisdom’s promise of “my spirit” 
(= “my words” on the basis of parallelism) is a promise 
of the destruction to come. It is a threat, not a promise 
of blessing (R. E. Murphy, CBQ 48 [1986] 456-60). 
20 24-25. Wisdom echoes the prophets’ condem- 
nation of Israel (cf. Isa 65:12; 66:4; Jer 7:23-27). 26-28. 
Reproach becomes threat. Wisdom’s mocking laughter 
will repay their disdain (cf. Pss 2:4; 59:9), her refusal to 
heed them (cf. Mic 3:4; Isa 1:15; Jer 11:11; Hos 5:6) will 
repay their stubbornness. These threats frame an image 
of the coming disaster as a sudden and violent storm. 
31-32. The seeds of punishment are contained in the evil 
deeds themselves. 33. Security and freedom from evil are 
promised only for those who heed Wisdom’s call. 
21 (B) The Benefits of Wisdom (2:1-7:27). 
(a) SECOND INSTRUCTION: WIspom’s BENEFITS 
(2:1-22). Six stanzas (vv 1-4,5-8,9-11,12-15,16-19, 
20-22) summarize themes to be developed in chaps. 3-7. 
Skehan (SIPW 9-10) analyzes this as an “alphabetizing” 
poem (> 7 above), which also introduces some of the 
stanzas with word repetition. 1-4. The first stanza names 
the conditions for acquiring wisdom: docility, earnest 
seeking, and untiring zeal. 2. heart: The seat of intellec- 
tual and moral life. 4. Wisdom is like a precious metal or 
valuable treasure that is found only in difficult and 
remote places (cf. Job 28). 5-8. The first result of acquir- 
ing wisdom is God-given knowledge and protection. 
This theme is developed in 3:1-12. 7. Seeking wisdom 
has moral implications: justice, honesty, and integrity. 8. 
paths, way: Stanzas 2 and 3 of this poem delineate the 
“good way”; stanzas 4 and 5, the “evil way.” 9-11. The 
third stanza presents another benefit of wisdom: dis- 
cernment and understanding for a prudent and upright 
life, ideas elaborated in 3:27-35. 10. The indwelling of 
wisdom is reminiscent of Jeremiah’s new covenant (Jer 
31:33). 
22 12-15. Wisdom is protection from evil people, 
such as have been described in 1:10-19, a theme to be 
developed in 4:10-27. 16-19. The fifth stanza asserts 
that Wisdom is also protection from the “strange 
woman” (i834 zara) and the “adulteress” (nokriyyd); see 
also the admonitions of Ptahhotep and Ani (ANET 
413b; 420a). This theme encompasses chaps. 5 and 7, 
and 6:20-35. 16. the strange woman: Bostrém (Proverbia- 
studien) interprets this woman as a cultic fertility figure, 
tempting to idolatry as well as adultery. Others give the 
sense “wife of another,” a woman already married who 
is acting promiscuously. the adulteress: Lit., “foreign 
woman/ wife,” but the parallelism with “strange woman” 
indicates an adulteress. 17. companion of her youth: On the 
basis of v 16b, this refers to the woman’s first husband, 
suggesting an elevated conception of marriage fidelity 
(Exod 20:14,17; Mal 2:14). the pact with her God: Marital 
infidelity breaks the covenant with Israel’s God as well. 
18. her house: NAB has “her path” for the sake of 
parallelism with v 18b; but the symbol of this house as 
the path to Sheol is found at 7:27, and affirmed of Folly’s 
house at 9:13-18. 20-22. The ultimate purpose of 
wisdom is goodness and justice; the reward is continued 
life in the land. 
23 (b) TuirD INSTRUCTION: FIDELITY TOWARD 
THE Lorp (3:1-12). 3. loyalty and fidelity: Adornment 
for the wise person (cf. Exod 13:9,16; Deut 6:8; 11:18); 
they characterize the Lord (Exod 34:6) and are meant to 
characterize the people as well (Hos 4:1). 5. with all your 
heart: The understanding of “heart” inv 1 as memory and 
understanding is complemented here by an emphasis on 
its powers of commitment and trust. intelligence: Has a 
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pejorative sense here (cf. 26:12; 28:11), best understood 
as conceit. 8. flesh... bones: The whole person is referred 
to by the mention of two physical parts (merismus). 8b. 
Dried-up bones were a metaphor for suffering and 
distress (cf. 17:22; Ps 22:15-16; Job 30:30). Note the 
connection between physical health and interior disposi- 
tions in 15:13,30; 16:24; 17:22. Ill health was often 
considered punishment for sin. 9. The only instance of 
a cultic command in Prov (cf. Exod 34:26; Lev 27:30; 
Deut 26:1~-2). 11-12. Adversity is interpreted as disci- 
pline administered by a loving God .(cf. Job 5:17; 
33:14-30; Heb 12:5-6). 

24 (c) FourTH INSTRUCTION: THE VALUE OF 
Wispom (3:13-26). Verses 13-18 are a hymn in praise 
of wisdom, and vv 21-26 are an admonition to keep 
wisdom. They are linked by the middle couplet which 
praises wisdom’s role in creation. 13-18. The hymn 
opens with a beatitude, whose first word, “happy” 
(a’ré), forms an inclusio with the last word, “happy” 
(méussar), in v 18. 18. a tree of life: A common image in 
ancient mythology and a recurring metaphor in Prov (cf. 
11:30; 13:12; 15:4). It recalls the tree of Gen 2:9, which 
symbolized the human yearning for immortality; here it 
represents sustenance and healing for a happy life (cf. 
Ezek 47:12; Rev 22:2). 19-20. Wisdom’s role in creation 
is praised; an anticipation of chap. 8 (cf. Pss 102:26; 
104:5; Isa 48:13; 51:13). 23-24. The mention of “the 
way” is illustrated by images of “walking” and “resting,” 
which are meant to embrace all activities of life (cf. Deut 
6:7; Ps 91:11-12). 

25 (d) FirtH INstrucTION: RiGHT CONDUCT 
(3:27-35). Five prohibitions express concern for rela- 
tionships with others (vv 27-31), and these find motiva- 
tion in four antithetic sayings (vv 32-35), which 
emphasize that both the “good way” and the “evil way” 
are judged by the Lord. 27-28. A generous and prompt 
response to need is best. 31. The seeming prosperity of 
the wicked is a constant source of ternptation (cf. Ps 37). 
32. abomination: Expresses the radical separation between 
God and the sinner. 34. Quoted in Jas 4:6 and 1 Pet 5:5. 
the humble: The ‘anawim of the psalms and the prophets; 
the “poor in spirit” of Matt 5:3. 

26 (ec) StxtH INsTRUCTION: EXHORTATION TO GET 
Wispom (4:1-9). 1-3. The search for wisdom is por- 
trayed as a parent’s loving guidance and the child’s 
affectionate response. 6-9. The personal tone is enhanced 
by the portrayal of personified Wisdom herself. 6. 
Wisdom appears as a faithful friend, even lover, who 
requires the same love and devotion in her followers. 
8-9. The imagery is that of wisdom as a wife (cf. Sir 
14:20-27; 51:13-22; Wis 8:2) or as an influential patron 
who bestows favors on her protégé. 

27 (f) SEVENTH INsTRUCTION: THE Two Ways 
(4:10-27). The theme of 2:12-15, the two ways of life, 
is developed, reinforced by the use of similar images: 
way, road, track, step, feet, go, walk, advance, run, 
stumble. 14-15. The cluster of imperatives (three 
negative, three positive) underline the urgency in the 
warning about “the way of the wicked.” 16-17. The 
wicked not only live by their wickedness but also live for 
it. 20-27. These warnings invoke various organs of the 
body as sources of either good or evil, life or death. 24. 
The mouth and lips betray what is in the heart. These 
organs and the power of speech are an important theme 
in the sayings of Ahigar (cf. ANET 428b). 25. The eyes 
can communicate without words. The way, also, can 
only be walked with one’s gaze fixed straight ahead. 
28 (g) ErcutH INstRUCTION: WARNING AGAINST 
ADULTERY (5:1-23). The elaboration of the theme in 
2:16-19 begins here and ends with chap. 7, the longest 
such treatment in the prologue. The concern, however, 
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is not only to warn susceptible youths but also to con- 
trast a life of promiscuous infidelity, represented by the 
adulteress, with the promise of life held out by the 
attractive fidelity of Wisdom. 2-3. The reserved “lips” 
(speech) of the student are contrasted with the flattering 
“lips” of the woman. By her deceitful speech, the woman 
subverts language itself, on which education in wisdom 
depends (J. N. Aletti, VT 27 [1977] 129-44). 7-14. The 
results of not heeding the teacher are realistically drawn. 
9-11. Reputation, health, vitality, and wealth can all be 
forfeit for entering the temptress’s house. The words 
used are ambiguous: the “merciless” one (v 9b) can be the 
woman (who turns “bitter as wormwood,” v 4) or the 
angry husband. The “strangers” and “aliens” (v 10) can 
be the seductive women or those to whom the youth is 
in debt for his extravagances. 11. your end: An allusion to 
the same word used of the woman in v 4. 

29 15-20. The joy and fulfillment of sexual union 
in marriage are portrayed under the metaphor of re- 
freshing and life-giving water. Water, being scarce, is 
valued and cherished; hence the aptness of the symbol. 
18-19. The language recalls the Song of Songs and its 
extolling of the pleasures and joy of love. 21-23. The 
theme of the two ways returns. The judgment on 
infidelity is accomplished as the guilty person falls prey 
to his own devices. 

30 (h) INTERLUDE: Four Warnines (6:1-19). 
Four small pieces with no obvious connection to what 
precedes or follows. They resemble 22:17-24:34 and 
30:15-33 in style and content. 1-5. A warning against 
pledging to cover another’s possible business losses (cf. 
11:15; 17:18; 20:16; 22:26-27). 6-11. A warning against 
sloth using the lesson of the ant (cf. 30:25); cf. a similar 
sketch in 24:30-34. 12-15. A portrait, an almost exact 
antithesis of 4:24-27, describing the devious person 
whose every movement mocks truth. 16-19. A numeri- 
cal proverb listing parts of the body whose proper use 
has been perverted. 

31 (3) NintH INSTRUCTION: WARNING AGAINST 
ADULTERY (6:20-35). The warning against adultery is 
resumed from chap. 5. 30-31. The adulterer, unlike the 
thief, cannot pay off the husband from whom he stole 
(v 35). 

a2 (j) TENTH INSTRUCTION: WARNING AGAINST 
ADULTERY (7:1-27). This section illustrates the ways of 
the adulteress. 3-4. This intimacy with Wisdom is in 
stark contrast to the phony intimacy now to be described. 
6-23. The lavish and long description of the seduction 
(vv 10-20) contrasts vividly with the short and violent 
“death scene” (vv 21-23). 8-9. The naiveté of the youth 
is suggested and a somber tone is evoked by the repeti- 
tion of words for night and darkness. 22-23. The youth, 
oblivious to his fate, is compared to dumb animals who 
rush into the trap unawares. 24-27. The imagery of “the 
way” and the “house” becomes, in the context of this 
woman, metaphors for death (cf. 2:18-19; 9:18). 

33 (C) Second Speech of Personified Wisdom 
(8:1-36). The climax of the prologue. Wisdom recom- 
mends herself and her teaching. The poem can be divided 
into seven stanzas of five couplets (except the second, 
which has six couplets): vv 1-5 (Wisdom’s universal 
call), vv 6-11 (her truth, integrity, and inestimable 
value), vv 12-16 (her intellectual gifts), vv 17-21 (her 
favors), vv 22-26 (her priority to all things), vv 27-31 
(her presence at the creation), and vv 32-36 (her appeal 
to be heeded). 

2-3. Wisdom’s stance here is the same as that in 
1:20-21. 4-5. But her call here is to all people without 
distinction. 7-8. A pair of antitheses emphasizing her 
opposition to anything dishonest and insincere. 12-16. 
Wisdom is the source of a political wisdom and power 
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that are just. The same attributes belong to the messianic 
king (Isa 1-5) and to God (Job 12:13,16). 17. The love 
and zeal with which Wisdom is pursued will be recipro- 
cated. 20-21. The material prosperity promised does not 
upset the claims of justice and equity. 

34 22-31. Wisdom’s superiority over all things is 
due to her origin before them. 22. qanani: LXX, Syr, and 
Tg translate “(The Lord) created me.” Variations are 
“begot,” “brought forth,” or “formed,” paralleling the 
vbs. in vv 24-25. This means Wisdom would be the first 
product of creation. Hebr qnh ordinarily means “get,” 
“possess” (cf. B. Vawter, JBL 99 [1980] 205-16), and is 
so rendered by Aq, Sym, Theod, and Vg. Then the Lord 
utilizes Wisdom in creation, and no indication of her 
exact origins is given. reé’sit darké means “first fruit,” 
“firstborn,” “at the beginning of his way,” or “principle,” 
“model,” depending on the verbal sense of gnh (cf. W. 
Irwin, JBL 80 [1961] 140; G. Yee, ZAW 94 [1982] 
58-66). 23. I was poured forth: As an image of birth, cf. Job 
10:10. 27-30. Wisdom witnessed the creation and came 
to know its secrets. 30. ’dmén: Either “craftsperson” 
(reading ’omman), or “little child,” “ward” (amin). The 
latter fits the birth imagery of vv 24-25. The sense of 
artisan is found in the principal ancient versions and in 
Wis 7:22-8:1. 32-36. Final exhortation, including two 
beatitudes, vv 32b and 34a. 

35 (D) Invitations to the Banquets (9:1-18). 
Wisdom and Folly each invite the “simple” to a banquet. 
Thus, the prologue is open-ended and leads into chaps. 
10ff., which illustrate what each choice represents. The 
two invitations (vv 1-6 and 13-18) bracket a section of 
miscellaneous sayings (vv 7-12). 

(a) INVITATION TO THE BANQUET OF WISDOM 
(9:1-6). 1. The house symbolizes the school over 
which Wisdom presides, the banquet her teaching (Lang, 
Wisdom 90-96). The house is also the world with its 
pillars (cf. Job 26:11), at whose construction Wisdom 
was present (8:27-30) and within which she delights to 
live (8:31). 

36 (b) INTERLUDE: SIx PROVERBS (9:7-12). 7-9. 
These verses contrast the scoffer with the wise on the 
basis of teachability. The scoffer was addressed by 
Wisdom in 1:22b; but now, instead of being threatened 
and warned, he is left to his folly. 10. The opening theme 
(1:7) is recalled. 11. Wisdom speaks for herself; this verse 
is placed after 9:6 in NAB. 12. In the choice between 
Wisdom and Folly, one is responsible for one’s own fate. 
37 (c) INVITATION TO THE BANQUET OF FOLLY 
(9:13-18). 13. woman of foolishness: Folly is explicitly 
personified here. The phrase contrasts with the “woman 
of worth” of 31:10. 14-15. Folly also takes her stance in 
public places, appealing to all. high places: Cf. 8:2; 9:3. 16. 
Folly uses Wisdom’s words (v 4), mocking her; but this 
also underscores the need for discernment to distinguish 
the very similar and enticing calls. Folly can appear to be 
good—at first! 17. Folly’s food is only bread and 
water —and stolen as well! The enticement to fast riches 
and an easy life (cf. 1:10-19) is a tempting contrast to the 
long discipline of Wisdom. 18. The choice between 
Wisdom and Folly is a choice between life (v 6) and 
death (cf. Deut 30:15). 

38 (II) The Major Collections of Proverbs 
(10:1-29:27). The collections are distinguished by the 
titles that appear at the head of each (10:1; 22:17; 24:23; 
Z25cile Seis Bilsil)), 

(A) First Solomonic Collection of Prov- 
erbs (10:1-22:16). This is the longest collection in the 
book: 375 proverbs. Chapters 10-15 are marked almost 
exclusively by the presence of antithetic parallelism. With 
16:1ff., however, the format becomes largely synony- 
mous and synthetic parallelism. 10:1. The antithesis 
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between the wise and foolish son echoes major themes 
of the prologue. 6. The word “blessing” links this saying 
with the following. How v 6b (identical to 11b) parallels 
v 6a is problematic; the NAB substitutes v 13b here. 
10b. The MT repeats v 8b here, possibly in a com- 
parative sense: a sly wink can be less destructive than 
foolish speech (cf. v 18). The NAB and others follow the 
LXX, which is antithetic. 12. Linked to v 11 by the verb 
ksh, “conceal,” “cover” (cf. 1 Pet 4:8; Jas 5:20). 13. The 
exact connection between the cola is not clear. The NAB 
puts v 13b (nearly identical with 26:3b) with v 6a, and 
reads v 11b here. 18-21. About the proper and improper 
use of speech. “Lips” appear in each saying except v 20, 
which uses “tongue.” 18. Not antithetic; possibly com- 
parative: spreading slander is worse than concealing 
hatred. 27-32. Sayings highlighting the contrast between 
the “just” and the “wicked” (v 29, the “blameless” and 
“evildoers”). 

39 11:1. Justice in business dealings (cf. 11:15,26; 
16:11; 17:18; 20:10) is a common theme. 3-11. Varia- 
tions on the antithesis between the righteous and the 
wicked. 3,5-6. A similar theme is in all these sayings: 
Virtue is its own reward; vice its own punishment. 4. day 
of wrath: Any kind of adversity, such as premature death. 
7. The MT can be synonymous, associating the wicked 
with their presumptuous reliance on riches. The LXX 
translates antithetically, reading “just one” in the first 
colon and “wicked” in the second. 10-11. The city 
powerfully dramatizes the power that personal malice or 
good will can have on a community. 16. It is uncertain 
whether the proverb is antithetic. 17-31. Generally con- 
cerned with the theme of retribution. 24-25. The paradox 
inherent in generosity. 31. The certainty of divine 
retribution; quoted according to the LXX in 1 Pet 4:18. 
40 12:4. a woman of worth: Described fully in 
31:10-31. rot in his bones: Cf. 3:8b. 6. words... lie in wait: 
A forceful use of metonymy dramatizing the awesome 
potential of human speech for destroying others. 12a. 
The MT is uncertain and the versions offer various inter- 
pretations. 13-23. Sayings generally concerned with the 
effects of speech. 23. conceals knowledge: Not a question of 
deception, but of prudence and reserve in speech (cf. 
10:19; 11:12-13; 21:23). 26a. The MT is uncertain; the 
versions offer differing solutions. 27. The meaning of 
the vb. in v 27a is uncertain, as is the exact sense of v 
27b. The antithesis seems to be between examples of 
industry and sloth. 

41 13:2. nepes: Links this and the next two verses, 
with the meanings “appetite,” “desire” (vv 2 and 4) and 
“life” (v 3). 8. The poor, with no resources to be 
extorted, cannot be threatened. 13-14. Docility to 
authoritative instruction is urged. 19. The precise rela- 
tionship between the two cola is obscure. 22. Wealth 
(and the power to dispose of it) is a sign of blessing; 
sinners lose both (cf. 28:8; Job 27:16-17; Sir 14:4). 24. 
The saying urges its point through paradox: leniency is 
hatred, whereas discipline is love. 

42 14:1. The antithesis between Wisdom and 
Folly, the house-building motif, and the feminine 
imagery evoke chap. 9. The blurring of Wisdom’s identity 
in the unusual phrase hakmét naSim, “the wisest women,” 
or “the wisdom of women,” if textually correct, may 
hint at the woman in 31:10-31, who also builds her 
house (cf. 24:3-4; C. Camp, Wisdom and the Feminine 
192). 3. branch of pride: So MT. The fool’s words issue 
from an arrogance that will hurt him. 5. Verse 5b 
appears in 6:19a; other phrases of this saying appear in 
12:17; 14:25; and 19:5,9, suggesting the artificial nature 
of some of these proverbs. 7b. The MT is difficult. It 
either refers to the fool directly or it contrasts in some 
way with v 7a. 15-17. Examples of the contrast between 
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rash behavior and caution, restraint. 19. An optimistic 
view of the doctrine of retribution. 26-27. Two sayings 
about fear of the Lord. Synonymous parallelism is 
relatively more frequent from this point on and there is 
evidence for editorial work from here to 16:15 (cf. 
Skehan, SPIW 18-20). 31. Respect for the creator is 
indicated by our treatment of fellow creatures (cf. Mal 
2:10; Job 31:13-15). 

43 15:1-2,4. The quality and manner of one’s 
speech are part of its power and can have profound 
effects. 5,31-32. The need for discipline.and correction 
on the path to wisdom. Oxymoron highlights this (esp. 
in vv 5 and 32). 8-9. Two sayings, linked by the key 
phrase “abomination to the Lord.” Interior dispositions 
can determine the acceptability of worship and life-style. 
11. Cf. 1:12 (> 18 above); Ps 139:8; Job 26:6. 13. Cf. 
3:8b (— 23 above); but also 14:13. 16-17. A telling com- 
ment on the price often paid for riches; parallel in 
Amenemope (6.9.5-8; ANET 422b). 19. The contrast of 
the “lazy person” with the “upright” (rather than with 
the “diligent,” as might be expected) suggests something 
about the very nature of this sloth. A fuller picture is 
drawn in 24:30-34. 22. Cf. 11:14. 23. Knowing what 
and when to speak is an important part of wisdom. 24. 
upward, below: These alternatives, evoking the theme of 
the “two ways” (with affinity to Deut 28:13-14), are in 
relation to sheol alone and do not express a belief in the 
afterlife. 25. The prophetic view. is less sanguine (cf. 
Amos 2:6-7; Mic 2:2; Isa 1:16-17). 33. “Fear of the 
Lord,” elsewhere “the beginning of wisdom” (1:7; 9: 10), 
is now the “discipline” or “instruction” (miisdr) for 
wisdom. 

44 Chapter 16 opens with a series of sayings 
about the Lord (vv 1-7,9,11) and the king (vv 10,12-15), 
the longest successive grouping of such themes so far. It 
is the central section of this Solomonic collection 
(10:1-22:16) and gives evidence of heavy editing (see 
Skehan, SIPW 17-20). 16:1,9. Human wisdom is limited 
in scope and must ultimately submit to God, who alone 
can bring successful and even unimagined results. Similar 
sentiments are found in Amenemope (18.19.16~17; 
20.5-6; ANET 423b-424a) and Ahiqar (8.115; ANET 
429a). 2. Only God can plumb the depths of the human 
heart (cf. 21:2). 3. The first clear example of a command 
among the sayings. The successful outcome of plans 
depends on trust in God. 4. day of evil: Cf. 11:4. This is 
the middle proverb of the 375 in the Solomonic collec- 
tion. 8. Cf. 15:16. Wealth itself is not condemned, but 
wealth achieved at the price of injustice. 10,12-15. The 
character of an ideal king is sketched. The king’s deci- 
sions share divine authority (v 10), but his rule is secure 
only when justice is upheld throughout the kingdom 
(v 12). 13-15. Practical advice about winning the king’s 
favor. 16-33. The remaining proverbs in chap. 16 are 
about wise conduct for all. 17. A good example of the 
use of juxtaposition (~ 9 above) and sound patterns; 
v 17b recalls 13:3a. 21,23-24. Only wise and prudent 
speech is effective and even salubrious (v 24). 25. Iden- 
tical to 14:12. 27-30. In contrast to vv 21-24, evil 
speech brings discord, disunity, and violence. 30. Cf. 
6:13-14. 32. Anger and passion are the enemies of 
wisdom; self-control is essential for ruling others. 33. 
The casting of lots is under divine control. 

45 17:1. See comment on 15:16-17. 2. The 
domestic order established by blood rights can be 
reversed by intelligence and industry. The proper family 
relationships are illustrated in v 6, but vv 21 and 25 
repeat the theme of the shameful son who destroys the 
family harmony. 3. A tightly constructed comparison 
(> 9 above). The two metaphors, repeated in 27:21a, 
express the exacting nature of the Lord’s testing. 4,5, 
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11,27. Descriptive of those who threaten the social 
order, esp. by the power of speech. Verse 27 portrays 
the opposite type of personality whose careful use of 
speech manifests wisdom. A variant of v 5 is found at 
14:31. 7,15,26. The political order is threatened by those 
who are unfit for their roles (v 7), or act improperly (v 
26), and by flagrant injustice (v 15). 8,23. Practical 
wisdom recognizes that a bribe can be useful for effect- 
ing results (v 8), but its potential for perverting justice 
brings condemnation (v 23). 12. Ironic hyperbole 
dramatizes this comparison. The fool is prominent in 
several sayings of this chap. (vv 10,16,21,24,25). 17. If 
the parallelism is synonymous, v 17b is a particular 
instance of v 17a; if the cola are antithetic, the saying is 
distinguishing a blood relationship from friendship. 
19b. The meaning of the image is unclear. 22. See com- 
ment on 3:8. 28. The ambiguity of silence (cf. v 27). 
46 Concern for the proper use of speech is a 
major theme in chap. 18 (cf. vv 4,6-8,13,20-21). 2. The 
fool simply wants to hear himself talk. 4. If the cola are 
synonymous, “deep waters” imply profundity and wis- 
dom in speech; if they are antithetic, the image refers to 
words that are obscure and difficult to comprehend. 8. 
Gossip, like food, is eagerly devoured and becomes part 
of the person who receives it. 10-11. The very juxta- 
position of the otherwise neutral statement in v 11 with 
v 10 suggests a contrast between the righteous and the 
rich, whose sources of protection are quite different. 16. 
The same pragmatic attitude as in 17:8. 19. The MT is 
difficult; the general sense is that quarrels create impene- 
trable barriers. 

47 19:1. The contrast here is between the upright 
but poor individual and the lying fool (cf. v 22); see 28:6. 
2. zeal: The nepeS goes astray without the knowledge to 
guide it, as the example in v 2b illustrates. 4,6-7. Wealth 
breeds greed, and poverty disloyalty. 5,9. These sayings 
differ only in the verbal phrase used in the second colon 
of each. See comment on 14:5. 7c. The MT is unintelli- 
gible. 12a. Cf. 20:2a. 13-14. Scattered throughout the 
sayings are references to domestic problems. The “fool- 
ish son” is one recurrent theme (10:1; 15:20; 17:25; 19:26; 
20:20; 23:22; 28:24; 29:15). Another is the “worthy” 
(12:4a; 18:22) or “contentious” (12:4b; 21:9,19; 25:24; 
27:15) wife. These themes, which echo the invitation to 
Wisdom’s house (9:1-6), are all drawn together in the 
final, summarizing scene of domestic tranquillity 
(31:10-31). 15. The slothful person, often caricatured 
(19:24; 22:13; 24:30-34; 26:13-15), is the direct antithesis 
of the diligence required by wisdom and exemplified by 
the wife of chap. 31. 16. commandment, word: Authoritative 
instruction of a wisdom teacher (not the Mosaic law; cf. 
13:13). 18b. Indulging the child with no discipline could 
lead to disaster; cf. 13:24. 22. The MT is uncertain. 
48 20:1. The point is emphasized by the personi- 
fication of “wine” and “strong drink.” 5. On “deep 
waters,” see comment at 18:4. 6. Virtue is tested by its 
fidelity. 8,26. winnows: Metaphor for the king’s role as 
judge, carefully scrutinizing all claims. wheel: Most likely 
an instrument for threshing that symbolizes the king’s 
powers of judgment. 9. The limits of human wisdom 
apply even to judgments about personal moral probity; 
cf. 16:2. 12. The moral is that the Lord who made eye 
and ear is wiser and more perceptive than his own 
creatures. 14. Reflects bargaining rituals where the 
buyer pretends he is losing on the deal. 16. Advice 
(repeated at 27:13) reflecting a dim view of giving 
security for a loan. 19. Lack of restraint in speech can 
destroy trust and confidentiality. 20. his lamp will go out: 
A full and prosperous life will be denied him. 22,24. 
Encourage trust in God. 25. Another example of rash 
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speech; cf. v 19. 27. The power to know oneself and 
articulate it is to share in the Lord’s spirit. 

49 21:1. The themes of 16:1,9 are applied to the 
king. 3. Not a rejection of sacrifice, but an assertion of 
its proper relationship to morality; cf. v 27; 15:8. 7. The 
wicked are ultimately caught in their own snares; cf. 
1:18-19; 12:13a. 9,19. Cf. 25:24 and comment on 
19:13-14. 11. Cf. 19:25. 12a. just one: May refer to God, 
who would bring on the ruin (v 12b). 13b. The conse~- 
quences of a merciless attitude (see v 7 and Sir 4:1-6; Jas 
2:13). 14. The pragmatism of 17:8 and 18:16 again. 16, 
The “wanderer’s” ways lead to death, possibly premature 
death; see comment on 15:24. 18. May simply mean that 
the wicked, and not the just, bear the brunt of this world’s 
evils. 22. Wisdom is mightier than brute strength; cf. 
16:32; 24:5. 28. The liar contrasted with the thoughtful 
listener, who will always be heeded; cf. 19:5,9. 

50 22:1. Good name and reputation alone assure 
one of remembrance after death; cf. 10:7. 2. Our com- 
mon bond as creatures of God supersedes all distinc- 
tions. 5-6. The two ways; training in wisdom helps one 
stay on the right way. 7. Warnings about the power of 
money; cf. vv 26-27 and 6:1-5. 8-9. One reaps what 
one sows. 11. Translation uncertain; probably lists 
qualities (“pure heart,” “gracious speech”) which attract 
the king’s attention. 12. the eyes of the Lord: God’s provi- 
dence vindicates truth and destroys lies; cf. 15:3. 14. 
Once ensnared by seductive speech (“mouth”), it is 
almost impossible to escape the woman’s grasp (“deep 
pit,” a possible allusion to sheol); cf. 5:3-6; 7:10-23. 16. 
The MT is ambiguous; possibly an oxymoron: the 
amassing of wealth leads to poverty; cf. 11:24; 28:8. 
51 (B) Sayings of the Wise (22:17-24:22). The 
beginning of a second collection of proverbs. It is unique 
because of its affinity to the Egyptian Instruction of 
Amenemope, generally dated to the Ramesside period (> 
3 above; Wisdom Lit., 27:23; ANET 421-25). The 
latter’s division into 30 chapters is presumably imitated 
by Proverbs (22:20), but efforts to delimit 30 units 
therein have not been consistent. Ties to the Egyptian 
work are readily seen on the level of thematic corre- 
spondence between individual sayings. Although a 
dependence upon Amenemope is generally accepted, 
22:17-24:22 is independent in its choice, editing, and 
organization of material. It is formally constructed as a 
series of commands, prohibitions, and sayings of vary- 
ing lengths, with the frequent addition of motive 
clauses. The setting is that of chaps. 1-9: a teacher/sage 
tells a student how to live wisely. 

52 22:17-21. Characteristic introductory exhor- 
tation; cf. Amenemope 1.3.9-11 (ANET 421b). The MT 
has the presumed title for this section, “The words of the 
wise,” in the middle of v 17. 19. The purpose is given 
here and in v 21. Verse 19b is uncertain; the NAB reads 
“the words of Amenemope.” 20. Cf. Amenemope 
30.27.7-8 (ANET 424b). 22-23. Cf. Amenemope 2.4.4-5 
(ANET 422a). at the gate: See comment on 1:20-21. A 
legal move to cheat the poor is presumed. 24-25. Cf. 
Amenemope 9.11.13-14; 13.8-9 (ANET 423a). An allu- 
sion to the theme of the “ways.” 26-27. No parallel in 
Amenemope. 28. Cf. 23:10; Amenemope 6.7.12-13 (ANET 
422b). 29. The courtier, described in Amenemope 
30.27.16-17 (ANET 424b). 

53 23:1-3. Diplomatic etiquette—another prac- 
tical aspect of wisdom. Cf. Amenemope 23.23.13-18 
(ANET 424a); also Ptahhotep (ANET 412b). 4-5. 
Wording close to Amenemope 7.9.10,14; 10.4-5. 6-8. 
The meal of the “stingy person” (lit., a person “of evil 
eye”) is a metaphor for evil plans carried out under the 
guise of friendship; cf. Amenemope 11.14.5-10,17-18 
(ANET 423a). 9. Concerned about the fool, while the 
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supposed parallel in Amenemope (21.22.11-12 [ANET 
424a]) is really about the garrulous person. 10. Cf. 
22:28. 11. A distinctly Israelite assertion. Parallels to 
Amenemope end here; some sayings still echo Ahigar (> 
3 above; Wisdom Lit., 27:32). 12. Standard introduction 
for an instruction—does a new section begin here? 
13-14. Cf. 19:18; Ahigar 81-82 (ANET 428b). 19-21. 
Gluttony, drunkenness, and sloth prevent one from 
functioning properly in society and so are opposed to 
wisdom. 22. The topics from here to 24:2 echo chaps. 
1-9 and 31: warnings against the harlot (vv 26-28), 
strong drink (vv 29- 35) and violent men (24:1-2). The 
house-building imagery in 24:3-4 also recalls Wisdom’s 
invitation in 9:1-6, and foreshadows the wife’s house in 
31:10-31. The section may be a “bridge” linking themes 
developed at the beginning and end of the book (cf. 
Camp, Wisdom and the Feminine 198-202). 29-35. This 
portrayal begins with riddlelike questions that serve as 
motives for the central prohibition (v 31); the vividly 
described consequences of drink (vv 32-35) are further 
motivation. 

54 24:5-6. Cf. 11:14, 21:22. 10. Meaning uncer- 
tain. 11-12. Presumably describes an innocent person 
condemned to death. Such a situation is ignored by the 
wise person to his own peril. 15-16. The righteous 
always recover from the evils they endure; the wicked 
are destroyed by the evils they create. 17-18. This 
unusual prohibition may be a way of recognizing that 
victory and judgment belong to God alone. 

55 (C) Other Sayings of the Wise (24:23-34). 
Possibly an appendix to the previous collection; consists 
only of sayings. Two themes prevail: honesty in speech 
(vv 23b—26,28-29) and the value of work (vv 27,30-34). 
The LXX inserts 30:1-14 between this collection and 
the previous. 24:23a. The title reads literally, “These also 
belong to the wise,” alluding probably to the title in 
22:17. 23b-25. Verses 24~25, which deal with judges, 
serve as illustration for v 23b (repeated in 28:2 1a; cf. also 
18:5). 26. Candor and honesty are signs of real friend- 
ship. 27. Prudence in saving resources for building a 
house or raising a family is urged. 29. Cf. 20:22. 30-34. 
This comically drawn example of the slothful person 
concludes with the same two lines as the warning in 
6:6-11. 

56 (D) Second Solomonic Collection of 
Proverbs (25:1-29:27). The title’s reference (v 1) to 
Hezekiah is historically questionable if the king’s name 
is used only for its numerical value (Skehan, SIPW 44), 
The literary form is the individual saying. Chapters 
25-27, rather distinct from the last two chapters, have 
a mixture of commands, prohibitions, and comparisons 
(about two-thirds of the sayings). Some sayings are 
several lines long (25:6-7,9-10,21-22; 26:18-19; 
27:15-16,23-27). Images from nature abound; consid- 
erable attention is paid to the fool and the proper use of 
speech. In chaps. 28-29, the couplet format prevails 
again, along with antithetic parallelism; religious and 
moral concerns are more pronounced. U. Skladny 
(Spruchsammlungen 58-62) and B. Malchow (CBQ 47 
[1985] 238— 45) describe chaps. 28-29 as part of a col- 
lection for training future kings. In the LXX this section 
comes after 30:15-31:9. 

57 25:2-27. G. E. Bryce (JBL 91 [1972] 145-57) 
describes this as a literary unit modeled on Egyptian 
instructions for king and subject. 2-3. The superior 
wisdom necessary for kings is placed in proper relation- 
ship to God’s wisdom and human knowledge. 4-5. An 
implicit comparison. 6-7. Cf. Luke 14:7-11. 8-10. 
Against rash and hasty words. 11-14. Illustrations of the 
proper and improper use of words. 16-17,21-22,27-28. 
About moderation and self-control; vv 16 and 27, both 
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about eating honey, may form an inclusio. 20. The MT is 
difficult. 24. See comment on 21:9. 27b. The MT is 
uncertain. 

58 . Chapter 26 has three topics: the fool (vv 
1,3-12), the lazy person (vv 13-16), and the misuse of 
speech (vv 17~26,28). 26:3. A priamel (> 9 above). 4-5. 
Antinomy (juxtaposition of contraries) indicates that 
each verse contains an aspect of the truth. 7,9. Wisdom 
is useless to the fool. 10. The MT is uncertain; transls. 
are conjectures. 13. Cf. 22:13. 15. Cf. 19:24. 17-19. The 
meddler. 20-22. The talebearer. 23-26,28. The liar and 
deceiver. 

a} 27:1, Cf. Sir 11:18-19; Luke 12:16-21; Jas 
4:13-16. 3. Cf. Ahigar 8.111 (ANET 429a). 5-6. The 
value of sincere correction. 7. Cf. Ahigar 12.188 (ANET 
430). 9b. Uncertain. 10. Three examples giving advice 
on friendship; a friend can be more loyal than a blood 
relative. 12. Cf. 22:3. 13. Cf. 20:16. 14. An oxymoron. 
The greeting is really a curse; and the very length of this 
saying seems to mock the pretentious greeting. 19. As 
water reflects the face, so the mind reflects the person. 
20. A riddlelike saying characterizing insatiable human 
appetite; cf. 30:15-16. 21. Another version in 17:3. 
23-27. Similar to 24:30-34 or Isa 28:23-29; about the 
prudent use of resources. 

60 28:4,7,9. “Law” here is “instruction” (v 7), 
with a deep religious sense (v 9), not exclusively the 
Mosaic law. 5. To “seek the Lord” is to learn his will as 
the basis for justice and morality. 6. Poverty is not com- 
mended, but it is better than loss of integrity; cf. 16:8; 
19:1. 8. The greed and injustice associated with wealth 
are condemned; cf. vv 20,22. 10. The evil results of his 
deed will overtake the perpetrator; cf. v 18; 26:27. Verse 
10c may be a gloss. 12,28. The societal effects of evil or 
good; cf. 29:2,16. 13. Cf. Ps 32:3-5. 19. The verb repeti- 
tion is ironic: poverty fills nothing! A variant at 12:11. 
25-26. True wisdom is not total self-reliance. 

61 Many of the themes of chaps. 1-9,10-22 re- 
appear in chap. 29. 29:7. The practice of justice and 
mercy is constitutive of wisdom. 8. See comment on 
11:10-11. 11,22. Cf. 14:17. 12. There will always be 
those willing to serve the base instincts of superiors. 
13,26. All are equal before the Lord. “Light to the eyes” 
is a symbol for life; cf. Ps 13:4. 14. See comment on 
16:10,12. 15,17,19,21. The need for discipline, even of 
the physical kind, is wise training. 25. The only proper 
fear is fear of the Lord. 

62 (III) Smaller Collections of Proverbs 
(30:1-31:9). These two chapters have varied material 
which recall major themes. 

(A) Sayings of Agur (30:1-14). It is uncer- 
tain where Agur’s words end. Verses 1-4 appear to be 
a riddle (v 4). 30:1a. The title indicates a non-Israelite 
provenance (Massa is a north Arabian place-name; Agur 
and Jakeh are otherwise unknown). However, literary 
artifice may be operative: Agur (“I am a sojourner”) 
could mean Jacob/Israel (Gen 47:9), while Jakeh could be 
an acronym for “Yahweh, blessed is he”; Massa can also 
mean “oracle” (Skehan, SIPW 15, 42-43). 1b. le iP el... 
wéukal: The interpretation is problematic. The first 
word is a palindrome (possibly Aramaic) with meanings, 
“There is no God,” or “I am not God” (C. C. Torrey, JBL 
73 [1954] 95-96). A contrast between human 
knowledge and the hidden wisdom of God seems in- 
tended; cf. vv 2-4, 2-3. Ironic: The speaker has not the 
same assurance about divine knowledge that others 
appear to have. 4. Questions reminiscent of Job (26:8; 
38:4ff.) and Isa (40:12-18), emphasizing God’s 
transcendence. Verse 4c poses the riddle; “his name” = 
Yahweh, and “his son’s name” = Israel (Exod 4:22; Deut 
32:19; cf. Skehan, SIPW 42-43). 5-6. Cf. Ps 18:31 
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(2 Sam 22:31); Deut 4:2; 13:1. As opposed to mere 
human knowledge about God (vv 1-4), only the 
knowledge that comes from God can be relied on. 7-9. 
A prayer in the form of a numerical saying. The wise 
seek only truth and a sufficiency for livelihood. 11-14. 
In antithesis to vv 7-9, these verses give four examples 
of wicked people. This, too, could be a numerical saying 
whose opening line has dropped out. 

63 (B) Numerical Proverbs (30:15-33). The 
first clear examples of this genre begin here. 15-16. A 
saying (v 15a) followed by a numerical proverb (v 15b); 
about insatiable desire. 17. Recalls v 11. The ultimate 
disgrace is to be left unburied. 18-19. Three natural 
phenomena highlight the mystery of human love. 20. 
The matter-of-fact and nonchalant manner of the 
adulteress contrasts with the sense of wonder in v 19. 
21-23. Intolerable people presented in comic satire (v 21, 
hyperbole). 24-28. Insignificant but clever creatures; a 
contrast to the arrogance of 21-23? 29-31. Four regal 
figures. The MT of v 31 is difficult, containing several 
obscure words. 32-33. A final warning about misconduct. 
64 (C) Sayings of Lemuel (31:1-9). An in- 
struction, unusual in being attributed to a king’s mother 
(cf. 1:8b =6:20b). The preparation of future rulers for 
their duties was often a concern of wisdom literature (cf. 
Merikare and Amenemhet, ANET 414-19). 1. The name 
“Lemuel, king of Massa” indicates a non-Israelite origin 
for the instruction (cf. 30:1a); but possibly the name is 
fictitious. 2. The repetition of “what” may be equivalent 
to “Listen!” 3-7. Warnings against loose women and 
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drink, reminiscent of chaps. 1-9. 8-9. Asserts the royal 
duty to implement justice; cf. 16:10-15. 

65 (IV) Acrostic Poem on the Good Wife 
(31:10-31). An alphabetic acrostic (each verse begins 
with a successive letter of the Hebr alphabet) echoes 
major themes of the book. This portrait completes the 
feminine imagery found throughout the book, possibly 
forming an interpretative framework for the whole (~ 
10 above; see comment on 19:13-14; Camp, Wisdom and 
the Feminine 186-208; T. McCreesh, RB 92 [1985] 
25-46). The wife is an everyday, practical, and domestic 
counterpart to the exalted, didactic, and public figure of 
Wisdom presented in chaps. 1-9. Indeed, she may repre- 
sent Wisdom finally settled down in her house and 
serving those who have accepted her invitation. 10. A 
thetorical question which emphasizes the incomparable 
value of this woman. Wisdom is compared to jewels in 
3:15; 8:11,19; 16:16; 20:15. 11-12. The woman’s value 
to her husband is reminiscent of Wisdom’s value to her 
followers (cf. 3:13-18; 4:6,8-9). 13-27. The poem 
focuses on the woman’s extraordinary and ceaseless 
activity. 14,16,24. Emphasize her commercial dealings. 
15. Cf. 9:1-3. 21-23. Allusions to wealth and nobility. 
25b. Cf. 1:26. 27. she looks to: Hebr sépiyya is a hymnic 
participle and a play on the Gk word for wisdom, sophia 
(A. Wolters, JBL 104 (1985] 577-87). 28. Cf. 27:2. 30b. 
This could be interpreted, “The woman, the fear of the 
Lord, she is to be praised.” The book ends on the same 
theme with which it began (1:7): the fear of the Lord. 
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INTRODUCTION 


2 (1) Title and Date. The title in 1:1 (“Song 
of Songs”; Vg, “Canticle of Canticles”) is the Hebr idiom 
for the superlative, “the greatest song.” It imposes a 
unity on a collection of songs or poems. The unity is fur- 
ther indicated by the ascription to Solomon as author, 
perhaps because of the appearance of his name in 3:7ff. 
and 8:11ff. There are no convincing arguments for the 
date (see Pope, Song 22-33). Although common opinion 
gives a postexilic date, individual poems might have 
been composed much earlier. Despite some Opposition, 
Cant was acknowledged early on as canonical by both 
Jews and Christians. It became one of the five Megilloth, 
or scrolls, chosen for public reading at the Passover. 

3 (II) Structure, Unity, and Forms. There 
is no agreement concerning the structure or even the 
number of poetic units within Cant. It has been por- 
trayed as a drama with two main characters (Solomon 
and the Shulammite), or even three (Solomon attempts 
to woo the Shulammite from her rustic lover), but this 
view has been largely rejected as arbitrary. The work is 
dramatic in the sense that there is dialogue between the 
following speakers: a woman, a man, and the Daughters 
of Jerusalem. The gender differences are clearly indicated 
in the Hebr text, and some modern translations (NAB, 
NEB) offer marginal identifications with a fair amount 
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of certainty. The main speaker is the woman; the man 
appears as both shepherd (1:7) and king (1:4,12), by a 
fiction common in literature. 

4 Cant has the appearance ofa collection of love 
poems, but these are not without some signs of unity. 
There are several refrains (e.g., 2:7; 3:5; 8:4; 2:6; 8:3); 
very many words and phrases are repeated, and the same 
themes consistently appear. On the other hand, there are 
sudden shifts in dialogue (2:13-15; 3:5-6) and scene 
(5:1-2) that are hard to explain. This commentary will 
adopt a dialogical structure, associating the poems by 
means of dialogue as a thread of unity (R. E. Murphy in 
CBQ 39 [1977] 482-96; in contrast, see the structural 
analysis of J. C. Exum in ZAW 85 [1973] 47-79). 

5 Several literary forms appear: poems of yearn- 
ing (1:2-4; 2:14-15), teasing (1:7-8; 2:15), admiration 
(1:15-2:3; 4:9-5:1; 6:4-7), reminiscence (2:8-13), boast 
(6:8-10), and description of physical charms (the so- 
called wasf, 4:1-7; 5:10-16; 7:1-6). Similar forms appear 
in the love songs of ancient Egypt. Although these 
poems are monologue and not dialogue, they have many 
parallels to Cant, such as the use of the term “sister” to 
designate the woman (Cant 4:9-12). They also contain 
several themes common to Cant and to all love literature: 
lovesickness, the name, obstacles to love, uniqueness, etc. 


[29:6-13] 


6 (III) Interpretation. Remarkably, both 
synagogue and church agree on a religious interpreta- 
tion: Cant refers to the love of the Lord for his people 
or, for Christians, to the love of Christ for the church 
(or the individual soul). This view was supported by the 
theme of the marriage between the Lord and Israel (Hos 
1-3; Isa 62:5, etc.). Hence the targum treated the song 
as an allegory on the history of Israel, from the exodus 
on. For Christians, Origen set the pattern for allegory in 
his works (see R. E. Murphy in CBQ 43 [1981] 505-16). 
The basic insight of the traditional interpretation has 
much to recommend it. Human love is not to be viewed 
apart from divine love, as the biblical symbolism of mar- 
riage indicates. But the allegorical method, whereby the 
details in the poem are each given a transferred meaning, 
cannot be recommended. Cant was not written as an 
allegory. In the literal historical sense it refers to love 
between humans. When the details are transposed to 
another level, the door is open to fanciful interpretations 
which disfigure the original insight. The language of 
love, whether human or divine, is too delicate for that. 
7 In modern times a cultic theory has been pro- 
posed. Literary and thematic contacts between Cant and 
the sacred marriage songs of the Tammuz-Ishtar ritual 
(cf. S. N. Kramer; T. Meek) have led to the claim that the 
poems were originally used in pagan cult, and then later 
passed into Israel’s tradition. Such a reconstruction calls 
for more evidence than similar language and themes 
shared by Cant and cultic poems. The language of love 
cuts both ways; the marriages of the gods must ultimately 
be described in terms of the human experience of love, 
and vice versa the imagery of the cult can influence 
human expression. The cultic theory does not really 
interpret Cant; instead it reconstructs a prehistory. 
Current scholarly opinion holds that the literal 
sense of Cant is the expression of human sexual love. 
Whatever be the differences of opinion concerning the 
number of characters, or the structure, or dramatic 
nature of the work, there is a wide consensus on this 
point. It seems to be the obvious meaning of the 
language. However, one would not want to argue that 
the literal historical sense exhausts the meaning of Cant. 
Modern hermeneutical theory recognizes that any text 
has an afterlife, that it acquires meaning as it lives on in 
the community that treasures it. This does not mean a 
revival of the allegorical approach. Rather, it recognizes 
another dimension to human love—it shares somehow 
in divine love. As Cant 8:6 puts it, human love is “the 
flame of Yah(weh).” 
o (IV) Literary Style. Cant manifests unusual 
literary qualities. One easily recognizes the pleasant pro- 
fusion of images drawn from the atmosphere of the 
fields: gazelles and hinds, doves and foxes, sheep and 
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goats. The gifts of nature abound: wine and vineyard, 
cedars and cypresses, figs and pomegranates. The 
imagery is drawn from many worlds. Not only places 
but also persons become transfigured. There is a “make- 
believe” character about love, an idealization that knows 
no bounds when lovers speak about each other. Hence, 
one hears of a “tower of ivory” (7:5) and of lips that drip 
choice myrrh (5:13). The modern reader has to adjust 
somewhat to the imagery because it is both represen- 
tative and evocative, as the comparison of the woman’s 
hair to a flock of goats streaming down Mt. Gilead. The 
poetry and images are present not for the sake of 
analysis, but for the enjoyment of imagination. Love has 
created a world of its own (cf. M. Fox, JBL 102 [1983] 
219-28; O. Keel, Deine Blicke sind Tauben: Zur Metaphorik 
des Hohen Liedes [SBS 114/115; Stuttgart, 1984]). 
10 (V) Theological Importance. The tradi- 
tional Christian interpretation of Cant arose from a 
christocentric understanding of the OT. However valid, 
it is not the only approach to the OT, and it needs also 
to be broadened by hearing the text on its historical 
level. Israel resisted the divinization of sexuality 
characteristic of the ancient Near East. The Lord had no 
female consort. Human sexual love was seen as intrin- 
sically good; it could even be a symbol of divine love. 
Cant presents us with a biblical model of human inti- 
macy (see R. E. Murphy, Concilium 121/141 [1979] 
61-65). The mutuality and fidelity between lovers, the 
sensuousness of their relationship, their devotion to each 
other, clearly emerge from Cant. It is widely held that 
the sages of Israel are responsible for its preservation and 
transmission (cf. B. Childs, CIOTS 574-79) because 
they recognized a sound expression of the values of 
human love (cf. Prov 5:18; 18:22). Christianity can be 
grateful for this insight, esp. in the light of some early 
gnostic doctrines. The traditional interpretation provides 
another level of meaning, but not a halo, to a work that 
is a true commentary on Gen 1-2 (cf. O. Loretz, BZ 10 
[1966] 29-43). 
11 (VI) Outline. Since there is no discernible 
structure (— 3), the course of the dialogue serves as the 
basis of this outline. 
(1) Superscription (1:1) 

(II) Introduction (1:2-6) 

(III) Dialogue between Lovers (1:7-2:7) 

(IV) Reminiscence (2:8-17) 

(V) Loss and Discovery (3:1-5) 

(VI) Solomon’s Wedding Procession (3:6-11) 

VII) Dialogue between Lovers (4:1-5:1) 
(VIII) Dialogue between the Woman and the Daughters 

(5:2-6:3) 

(IX) Dialogue between Lovers (6:4-12) 

(X) A Dialogue (7:1-8:4) 

(XI) Appendixes (8:5-14) 


COMMENTARY 


12 (I) Superscription (1:1). — 2 above. 

(II) Introduction (1:2-6). 2. The woman 
expresses her yearning for the kisses of her beloved, who 
is addressed in both 3d and 2d pers., although he may be 
present only in desire. The intoxicating effect of love 
(1:2,4; 4:10) and the power of the name (v 3) are com- 
mon themes in love poetry. 4. The idealization of the 
man as king is a literary fiction, exalting him in the 
“make-believe” world of love. The pl. pronouns 
associate the “maidens” (v 3) in her praise of the man. 6. 
Daughters of Jerusalem: These serve as a foil throughout 
the work so that the woman can develop the theme of 


love (cf. 2:7; 5:8,16; 8:4). Here she attributes her 
swarthiness to laboring in the vineyard, a task imposed 
by her brothers (cf. 8:10). The vineyard motif (1:5; 6:11; 
7:13; 8:11-12) suggests that she is alluding to herself; 
she is the true vineyard, given to her lover. 

13 (III) Dialogue between Lovers (1:7-2:7). 
7. The woman asks for a noon (“midday”) rendezvous 
with the lover, who is now (cf. 1:4) in the role of the 
shepherd. 8. His indirect reply teases her: “follow the 
tracks.” 9-11. His true feelings are expressed in his 
admiration of her beauty, set off by finery comparable to 
Pharaoh’s chariotry. 12-14. She responds by praising the 
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intimacy and charm which his presence (symbolized by 
“henna” and “myrrh”) brings to her. 18-19. When he 
admires her beauty, she returns the compliment. 2:1-2. 
The duet of mutual admiration continues as he turns her 
comparison of herself to ordinary flowers (narcissus, 
lotus) of the Sharon plain into a compliment. 3. She 
returns his compliment, with a comparison in his favor, 
addressing him in the 3d pers. She develops the meta- 
phor of the apple tree, in order to show the delights of 
his love (“shadow,” “fruit”). 4-5. The meaning of “house 
of wine” and “emblem” (Hebr dgl) is uncertain, but she 
is led to proclaim her lovesickness, another common 
theme (cf. LAEg 320-21). The paradox is that what 
causes her sickness is also its cure. 

6-7. The dialogue closes with a sudden turn to the 
Daughters in what seems to be a refrain (5:8; 8:3-4). She 
describes her lover’s embrace and issues an adjuration to 
them not to arouse love “until it please.” This is not a 
prohibition against waking the loved one from sleep. 
The point is that love is not artificial or calculated; it has 
its own time. The oath “by the gazelles and hinds of the 
field” is unique, and possibly a reference to the deity 
(gazelles = seba’6t = [Lord of] hosts), as R. Gordis claims. 
14 (IV) Reminiscence (2:8-17). The woman 
recalls a scene in which her lover pays a springtime visit, 
ending with an inclusio (mountains, gazelle, stag, vv 8-9 
and 17). 8. springing . . . leaping: The speed of the lover’s 
approach is continued by the comparison to the animals 
in v 9. 10. arise. . . come: These words are repeated at the 
end (v 13 inclusio). 11-13. The description of spring is 
“the most beautiful song to nature in the OT” (W. 
Rudolph). There is a heightening effect in the pictur- 
esque succession: season, blossoms, singing, figs, and 
vines in bloom. 14. The reminiscence continues: He 
finds her inaccessible, “in the clefts of the rock,” and 
wants to see and hear her. 15. She answers his request 
with a saucy reply, a tease. She reminds him that this is 
the season when the “little foxes” invade the vineyards 
that are in bloom. The vineyard is a symbol for woman 
(cf. 1:6), and the foxes are ardent suitors. She is not as 
inaccessible as he thinks (v 14). 16. The words are almost 
a formula to express mutual possession; cf. 6:3; 7:11. 17. 
until... : The Hebr text can be interpreted to mean either 
all day or all night. In any case, she invites him to be as 
a gazelle (v 9) on the Bether mountains (i-e., herself). 
15 (V) Loss and Discovery (3:1-5). This unit 
obviously marks a new beginning and forms a kind of 
doublet to 5:2-6, where the loss and search are repeated 
(but not the finding!). The entire unit is marked by 
repetitions: “seek,” “find,” “whom my soul loves,” four 
times each. 3:1. on my bed at night: Many interpret what 
follows as a dream (cf. 5:2), but it could be a daytime 
fantasy. The theme of presence/absence of the beloved 
recurs constantly in love poetry. 3. have you seen: In the 
vivid style of vv 1-3 she questions the watchmen or city 
guardians, who “find” her, although she cannot “find” 
him. 4. There is a triumphant return to the house of the 
girl’s mother, who is mentioned frequently (1:6; 3:4; 6:9; 
8:2,5). 5. The scene suddenly closes with the adjuration 
refrain (cf. 2:7) to the Daughters (> 12 above). 

16 (VI) Solomon’s Wedding Procession (3:6- 
11). This poem stands out because the speaker cannot 
be identified, and there is no dialogue. Two descriptions 
are given: a procession of Solomon’s “bed” coming from 
the desert (vv 6-8), and his ornate “carriage” (vv 9-10). 
The Daughters of Zion are called upon to witness King 
Solomon on his wedding day. This is the only explicit 
reference to a marriage setting in the entire work. 6. This 
question is also found in 8:5, where it refers to the 
woman, but in this context (v 7) it refers to Solomon’s 
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bed and bodyguard. 10. The MT has the carriage “inlaid 
with love,” whatever that might mean. 

17 (VII) Dialogue between Lovers (4:1-5:1). 
There is a sudden break from the wedding procession in 
3:6-11, as the lovers engage in dialogue. 1. The man 
opens with a description of the physical charms of the 
woman. This genre (the wasf) is well known in love 
literature (see W. Herrmann, ZAW 73 [1963] 176-97). 
In vv 1-5 he singles out the various parts of the body 
that call for praise. The comparisons evoke a picture 
more than give an actual description. Her black “hair” 
suggests the goats in Gilead in the northern Transjordan 
plain. 2. Her teeth are white and “ull” 3,9aime 
pomegranate resembles an orange, deep red in color, 4. 
The reference is obscure; perhaps the ornaments on her 
neck are compared to the trophies (?) on the city walls 
(cf. 1:9-11). 5. The breasts of the woman are compared 
to twin fawns, for beauty and grace; cf. 2:16 and 7:4. 6. 
There is a play on 2:17 where the woman invited him to 
the mountains (herself). Now he expresses his accept- 
ance of the invitation. 

18 8. The summons to depart from the mountain 
wilderness of Lebanon is another sudden change of 
scene, esp. when he has just called her a mountain of 
incense. Mt. Hermon is a dominant summit in the Anti- 
lebanon range N of Palestine, also called by its Amorite 
name, Senir (Deut 3:9). The Amana is probably the 
mountain range where the rivers of Damascus (2 Kgs 
5:12) originate. The mention of two such disparate loca- 
tions indicates that geography is not the issue here; these 
places symbolize her inaccessibility (2:14), which is fur- 
ther emphasized by the mention of wild animals which 
bar access to her (a task performed in Egyptian love 
poems by the crocodile; cf. LAEg 310). Behind this verse 
may be an allusion to the myth of the sacred marriage 
(see Pope, Song 474-77). 

9. The man continues speaking down to v 16 in a 
song of admiration for her person. She is repeatedly called 
“my sister” (a term of endearment also in Egyptian love 
poetry) and “bride.” He describes the effect her eyes have 
on him, a common motif in love poetry. 10-11. He 
returns the compliment she paid him in 1:2 (love and 
wine) and presumably refers to her kisses (lips that drip 
honey). 12-15. The mention of her fragrance leads into 
the description of the woman as an exotic garden of 
sweet-scented plants (vv 13-14). She is a garden “sealed,” 
i.e., reserved for him alone, and not only a garden, but 
a sealed fountain (vv 12,15). The wide variety of precious 
and fragrant growth cannot be found in any one place. 
Botany yields to an imagination that strives to capture 
female charms. 16. The man (rather than the woman; cf. 
NEB) calls upon the winds to rustle through “my 
garden” (the woman) and scatter the scent. At this point, 
(v 16ef), she interrupts and invites him to “come to the 
garden” (5:1; 6:2,11). In 5:1 he replies that he has indeed 
come, and he possesses her (symbols of spices, honey, 
wine). The ending of 5:1 is obscure and transls. vary. 
Apparently, unidentified speaker(s) address “friends” 
(the man and the woman?) to drink deeply (of love?). 
19 (VII) Dialogue between the Woman and 
the Daughters (5:2-6:3). It is possible that disparate 
poems have been united by the Daughters’ questions in 
5:9 and 6:1. 5:2-6. This unit is clearly parallel to 3:1-5 
(> 15 above), despite the obvious differences. The 
knocking on the door and the lover’s request could have 
awakened the woman from sleep, but she may be 
recounting a fantasy as in 3:1-5. 3. Her reply to him has 
to be a tease, since she rises to let him in. 4-5. The 
episode at the lock of the door is a highly charged scene 
leaving many questions unanswered. Does he leave the 
myrrh on the lock as a sign of his presence? 6. His 
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departure signals the search motif, but now the guardians 
beat her, and he is not to be found, in contrast to 3:3-4. 
8. Her words are modeled on 2:7; 3:5, but the message 
is different: lovesickness (cf. 2:5). 9. The function of the 
Daughters is exemplified once more. If they are to look 
for him, they must first know how to identify him; this 
is a cue for the wasf that follows. 

9-16. The description of his physical charms is 
reminiscent of the Jerusalem Temple, and proceeds from 
head to toe. 11. The head of “pure gold” is precious; the 
“palm fronds” symbolize his thick hair. 12. The 
metaphor of doves washing in milk is obscure. 13. The 
comparison of the cheeks to “spice” suggests the usual 
perfuming of the beard. She continues with the rest of 
the body and returns to the mouth (vv 13,16) because of 
the kisses and words of love that she has received. 

6:1. The question is modeled on 5:19. The Daughters 

now desire to seek this handsome man. 2-3. In effect, the 
woman replies that he is not really lost, or in any way 
available to anyone else; see 4:16; 5:1 for the garden 
motif, and 2:16 for mutual possession. 
20 (IX) Dialogue between Lovers (6:4-12). 
As if to confirm the words of 6:1-3, the absent lover 
now appears and delivers another wasf. 6:4. Tirzah was 
once the capital of Israel (1 Kgs 16:23), but it may be 
chosen here because the root meaning of the word is 
“pleasant.” “Bannered troops” (nidgalét) is an uncertain, if 
traditional, transl. (cf. v 10). 5-7. See 4:1-3. 8-9. He 
describes how the royal harem praises her radiance. 

11-12. Because v 12 is not really translatable, these 
verses remain a puzzle (cf. commentaries). The identity 
of the speaker (perhaps the woman) is not clear. There 
seems to be a reference to some event which transpired 
in the nut garden (v 11; cf. 7:13). 

21 (X) A Dialogue (7:1-8:4). An exchange 
between the woman and bystanders (v 1) leads to 
another wasf, perhaps uttered by the man, who is cer- 
tainly the speaker of the passionate avowal in vv 7-10, 
to which she replies in 7:10-8:4. 1. Unidentified by- 
standers command the Shulammite to “turn” that they 
may gaze upon her. Shulammite is variously interpreted: 
(1) asa reference to Sulménitu, a Mesopotamian goddess; 
(2) as Shunammite, a woman from Shunem (cf. 1 Kgs 
1:1-4); (3) as deriving from Solomon and Salim 
(peace) — hence, “the Solomoness” or the “peaceful one.” 
In the context, she has to be the heroine of Cant. “Turn” 
is usually interpreted to mean “dance”, then the descrip- 
tion in vv 2-6 supposedly accompanies the dancing 
maiden. This is far from certain. The Shulammite replies: 
“Why do you look at me as upon the mahdnaim dance?” 
She seems to refuse to be a spectacle for the bystanders. 
The mahdnaim dance (the dance of the two camps) is 
otherwise unknown. 2. The wasf, more sensuous than 
previous ones, begins with her feet and ends with her 
head. 3. Hebr S6r means “navel-cord” in Ezek 16:4, but 
seems to be a euphemism here, mentioned between the 
thighs and the belly. 4. See 4:5. 5. The “ivory tower” to 
which her neck is compared is otherwise unknown. 
Heshbon is the old Amorite capital in Transjordan; the 
“pools” may suggest sparkling eyes. Bath-rabbim is 
unknown, as is the Lebanon tower to which her stately 
neck is compared. 6. The Carmel promontory is a 
natural comparison for a proud, noble carriage. The 
lover is again referred to as a “king” (cf. 1:4,12). 
22 7-10. In a passionate outburst the man ex- 
presses his desire for physical possession of the woman, 
‘who is symbolized by the “palm tree.” When he com- 
pares her mouth to wine (v 10a), she adroitly continues 
the metaphor of wine flowing over lips and teeth 
(instead of the MT “lips of sleepers” in v 10b). 11. She 
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continues with the formula of mutual possession (cf. 
2:16; 6:3), and deliberately turns around the “yearning” 
of Gen 3:16; now the yearning is for her! 12-14. She 
invites him to the fields for a tryst. The awakening of 
nature (2:11-13; 6:11) is a recurring motif. 14. The “new 
with the old” is perhaps an idiom for all (kinds of fruits). 
8:1-2. She expresses the wish that he were her brother, 
since public signs of affection would be more easily ac- 
cepted. The lessons she would learn from him in her 
mother’s home would be lessons of love, here symbolized 
by “wine” and “juice.” A neat play on the words for kiss 
and drink occurs (’3qk). 3-4. A reprise of 2:6-7. 

23 (XI) Appendixes (8:5-14). These verses 
support the claim that Cant is a collection of disparate 
poems. Although they echo previous lines there is no 
connection between these scenes: 5; 6-7; 8-10; 11-12; 
13-14. 5. This appears to be a homecoming scene. who 
is this: A repetition of 3:6 (where it hailed Solomon’s 
carriage); now unidentified speaker(s) hail the approach 
of the woman. I awakened you: These words are attributed 
the woman in the MT, but they make better sense if the 
man speaks them; nowhere else is his mother mentioned. 
24 6. These beautiful and touching lines about 
love are spoken by the woman. The image of the “seal” 
conveys her desire for constant presence with him. Since 
a seal was used for signatures, etc., it would be regularly 
kept on one’s person. She compares the power of love to 
that of death and sheol. For the Hebrew, these were 
often personified as unrelenting powers since no one 
escapes them. True love (’ahabd) and devotion (qin’4 
means ardor here rather than passion or jealousy) will 
prevail just as surely. The fiery quality of love is said to 
be Salhebetyd, “a flame of yah.” This is usually explained 
as a superlative: “a Yahweh flame” of high burning 
intensity. However, it could mean that the fire of love 
is a fire of Yahweh, a participation in the Lord’s white- 
hot love. 7. deep waters: This phrase conjures up the 
powers of the Sea and the Abyss (Isa 43:2; 51:10). The 
metaphor shifts from fire to water, but the point remains 
the same: the power of love, which is beyond any price. 
25 8-10. One must infer that the woman quotes 
her brothers’ words of long ago in vv 8-9 and then 
replies to them in v 10. 8. The metaphors of “wall” and 
“door” have been variously interpreted. The idea seems 
to be that if she is a wall (virtuous) they will adorn her, 
but if she is a door (yielding), they will curtail her 
freedom. To this autocratic program she responds (from 
a later vantage point, not as a “little sister”) that she is 
mature (“breasts”) and also independent (“wall”). For she 
has found 34lém (“peace” or well-being) “in his eyes” 
(presumably the eyes of her lover). 

26 11-12. These enigmatic verses have been 
variously interpreted, according to the identity of the 
speaker. If it is the man, then he seems to be comparing 
his vineyard (the woman) to Solomon’s (the royal 
harem) in a favorable light (cf. 6:8-9). If the woman 
addresses an imaginary Solomon, she seems to be saying 
that his vineyard has merely monetary value. But she is 
making a free disposal of her vineyard (herself) to her 
lover —an attitude in keeping with 8:7b, which disdains 
the bride-price. 11. Baal-hamon: This unidentified place 
has a royal vineyard valued at 1,000 silver pieces (very 
precious; cf. Isa 7:23) 12. my own vineyard: The woman, 
cf. 1:6. It is contrasted with the precious vineyard of 
Solomon (v 11). In what appears to bea satirical ending, 
200 pieces of silver are allotted to the vineyard keepers. 
27 13-14. As in 2:14, the lover asks for a word or 
song, and she replies with an invitation similar to that 
found in 2:17. Cant opened with her yearning for his 
kisses (1:2); now she invites him to herself (“mountains”). 
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INTRODUCTION 


2 (1) Preliminary Remarks. The proverbial 
phrase “the patience of Job” seems to derive from the 
Epistle of James (KJV). It is both a nuisance (Job is not 
patient) and inexact (hypomoné means steadfastness or 
perseverance). Job does persevere, despite the highs and 
lows of his experience. The structure of the book is 
essential for understanding it. Job was known in Hebr 
tradition as a holy man (- 5), and the story of his trial 
and restoration is found in the prologue (chaps. 1~2) and 
epilogue (42:7-17) that form the framework. The poetic 
dialogue (chaps. 3-31) deals with the profound theolog- 
ical problem of the meaning of suffering in the life of a 
Just man. It is a literary creation, not a report of a literal 
debate. In a series of disputation speeches Job defends his 
integrity against the charges of the three friends who 
think they are defending God. In chaps. 29-31 he closes 
out the debate with a formal protestation of his inno- 


cence and issues a challenge to God. At this point Elihu 
intervenes to speak against Job (chaps. 32-37). Finally, 
the Lord appears in a theophany to deliver two speeches 
(chaps. 38-41), and Job gives his final reaction (42:1-6). 
The author, perhaps more than modern readers, knew 
that suffering is a mystery, but he comes to it with all the 
wisdom available for his time. 

3 (II) Language and Date. The book of Job 
is the most difficult work in the OT to translate. This 
judgment is borne out by the differences existing in both 
modern and ancient versions. Already the original ver- 
sion of the LXX reflected a form of the text about 100 
verses shorter than the MT. The book has many hapax 
legomena (about 100) and rare words, and many verses 
appear to be hopelessly corrupt. Hence, translators are 
often forced to make educated guesses. The language has 
been analyzed from at least two viewpoints: the presence 


“Roland E. Murphy has revised the JBC article of R. A. F. MacKenzie. 


466 


[30:4-6] 


of Canaanisms (esp. Ugaritic influence; cf. A. Blom- 
merde, Northwest Semitic Grammar and Job [BibOr 22; 
Rome, 1969]) and Aramaisms (esp. in the Elihu speeches), 
but the issue is far from settled. 

The date of the book is unknown, despite a general 
tendency to regard it as postexilic. The question is com- 
plicated by the claims of some scholars that portions of 
the work are later additions (the poem on wisdom in 
chap. 28; the Elihu speeches, etc.). There are no historical 
allusions within the book (J. Roberts, ZAW 89 [1977] 
107-14). Neither do the parallels to Job in ancient Near 
Eastern literature ( Wisdom Lit., 27:29- 31) shed light 
on the dating. Some have argued that Job 3 depends on 
Jer 20:4-18, or have detected the influence of Dt-Isa, or 
have judged that the exile has had an impact on the book, 
but all such literary and theological arguments are quite 
frail. As M. Pope (who regards the 7th cent. as the “best 
guess”) remarks, the date remains an “open question.” 
4 (III) Justice in Job. That Yahweh was just 
and the source of justice had always been an axiom. But 
this justice could be conceived of in two very different 
ways. From the viewpoint of the helpless and oppressed, 
justice is liberation, salvation; the early “judges” are 
heroes and champions, deliverers of Yahweh’s people 
from oppression. In the experience of the exodus from 
Egypt, Yahweh’s was a saving justice; his intervention 
produced justice, the state in which all have what they 
ought to have. His covenant partners, naturally, ought 
to have security and well-being (~ OT Thought, 77:93, 
136). 

But if these covenant partners were disloyal and 
became his enemies, then they ought to experience the 
other side of justice, which is destruction. And that, 
according to the perspective of the Deuteronomist and 
the prophets, is what befell Judah in the exile. Hence, in 
the postexilic period, there was increasing insistence on 
loyalty to Yahweh, which found concrete expression in 
the ritual and social observance of a detailed external law. 

At the same time, the wisdom teachers stressed the 
efficacy of righteous living. In their effort to understand 
human existence, they aimed at reducing the arbitrary 
and unpredicted elements in life. They held that there are 
moral laws that govern life, of which God is the custo- 
dian and the guarantor. These can be known, and, by 
prudent choice and blameless behavior, one can live in 
harmony with them and be assured of happiness and 
success. 

Ezekiel’s extreme individualism (e.g., 18:1-32) was 
a pastoral necessity in his effort to deliver the remnant 
of Judah from the dead hand of the past. But it height- 
ened the difficulty of squaring real-life experience with 
“what ought to be.” The emphasis of the authors of Prov 
on their infallible equation — wisdom = virtuous living = 
“success”—no doubt helped people to form virtuous 
habits. But for the thinker it aggravated the problem of 
“Justice” in human life (+ Wisdom Lit., 27:12-13). 

5 (IV) The Author’s Purpose. The author 
undertook to show, in the light of a more adequate con- 
cept of the relationship of humanity to its loving creator, 
that the problem was wrongly posed: i.e., God may have 
other purposes than merely the exercise of retributive 
justice. As his medium he chose an old story that was no 
doubt familiar to his contemporaries. Ezek 14:14,20 
refers to three legendary figures of the past, Noah, Danel 
(not Daniel, but Danel of Ugaritic legend) and Job, as 
proverbial for their righteousness. The story of Ezekiel’s 
Job would be roughly that which is represented in the 
prologue and epilogue. The dialogue between the Lord 
and Satan has been interpreted as a crude representation 
of a divinity who cruelly permits the torture of his 
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creation (C. Jung). This fails to see the deep issues that 
lie in the text. The Satan’s question is one of the most 
important in the Bible: Do humans serve God for them- 
selves and their own profit (or, put abstractly, is dis- 
interested piety possible)? J. Janzen sees this as an 
existential question for God: Can God create one who 
worships freely? “In other words, what sort of covenant 
is possible between God and humankind?” (Job 41). 

The author makes the three friends, Eliphaz, Bildad, 
and Zophar, eloquent defenders of the “traditional” view 
of divine retribution. In keeping with the international 
character of the wisdom tradition, they are non-Jews, 
like Job himself. The writer’s purpose is not to ridicule 
the traditional doctrine, but to show that it is simply in- 
adequate. Insofar as this doctrine is positive, it is sound 
and helpful (cf. Ps 37, simple to the point of naiveté, yet 
beautiful and consoling). It contains much moral and 
religious truth but they spoil it by exaggeration. They 
are not willing to leave a margin of uncertainty, to admit 
limits to their understanding, to write after each of their 
theses, “If God so wills.” All the workings of divine 
providence must be clear to them, explicit, mathematical. 
They have fallen victims to the occupational hazard of 
theologians: they forget they are dealing with mystery. 
They have “studied” God as a subject to be analyzed, 
predicted, and understood. And in forcing facts to agree 
with their understanding, they become willfully dis- 
honest (Job 13:6-11). Meantime, the reader of the book 
knows what the friends (and Job) do not know. 

As the author has carefully constructed it, Job’s is the 

extreme case; here, consequently, they are extremely 
wrong. But their simplified retribution doctrine has had 
a long life. In John 9:1-3, Jesus’ disciples take it for 
granted; they are intrigued by the man’s blindness, only 
because he was born so. They do not ask: “Is this because 
of sins?” (of course it is!). Their problem is: “Were they 
his own sins in a previous existence or those of his 
parents before his birth?” Jesus corrects them very ex- 
plicitly, and what he says would apply equally to Job: he 
suffers, not because of any sins but “that the works of 
God may be shown forth in him.” 
6 The correction of the friends’ distortion is 
comparatively simple and can be accomplished by Job 
himself. His own error is more subtle, and his correction 
must come from God. In the prologue, he makes no 
connection between his suffering and divine justice. But 
that loyal simplicity is not sufficient to refute the friends’ 
accusations, and in maintaining his innocence as though 
God were denying it, he overvalues it. It is not a bar- 
gaining counter; it is not a token he can hold up to God, 
saying, “For this, you owe me happiness.” He is in the 
right, against the friends; he is not in the right, against 
God. He can make no claim on him. Job has to insist on 
his integrity, but he cannot say “God must” (cf., von 
Rad, WI 219-22). Christ was to warn us in that pro- 
found text, Luke 17:10, “When you have done all things 
that you have been commanded, say, ‘We are unprofit- 
able servants; we have done what we were obliged 
to do.’” 

The book is full of irony (see J. G. Janzen’s commen- 
tary) and paradoxes, for it attempts to approach divine 
truth, which is beyond human reach (chap. 28), from 
various viewpoints. It is essential that Job should be a 
lover of God, a saint. Otherwise, his affliction would 
inevitably contain some proportion of just punishment. 
Job has to affirm his sinlessness ifhe is to remain a person 
of integrity. Furthermore, only such a person could sup- 
port the test. This observation should temper the scandal 
some readers feel at what they call the callousness of 
Godin chaps. 1-2. The Lord is put ina “no-win” situation 
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by the author. If God were to refuse the test which the 
Satan proposes, would it be a sign of fear that human 
beings serve him only for themselves (and then the Satan 
is right)? On the other hand, the acceptance of the Satan’s 
wager makes God almost “demonic,” but we are meant 
to understand that the Lord trusts those who serve him, 
and this is Job’s opportunity. 

7 (V) God in Job. The variety of divine 
names in Job is worth noting. In the prologue and 
epilogue, the narrator refers in normal Israelite fashion 
to “Yahweh” (the Lord), the one true God and supreme 
Lord. But the speakers in the prologue, including 
Yahweh (1:8b; 2:3a), employ the generic word ’elohim 
(God). The one exception is in 1:21b, where Job three 
times uses “Yahweh”; but here, the second stich is a 
quotation. In the dialogue, on the other hand, “Yahweh” 
is named only once (12:9b), and that again is in a quota- 
tion. “Elohim” also is used once (5:8b). Otherwise, three 
archaic poetic names are consistently adopted: él, ’éléah, 
and Sadday (the Almighty). Of these, the first and second 
never parallel each other, but each may parallel Sadday. 
This elaborate convention establishes monotheism — the 
five names all apply to the one and only God; and it 
maintains the non-Israelite situation—Job and his 
friends are “true believers,” but they are outside the 
ambit of the covenant with Israel. They speak for 
humankind in general, in the face of a God known 
indeed by revelation to Israel, but to whom these men 
are related only by the fundamental fact that they are his 
creatures. They expect no salvation from God other than 
individual well-being in this life. Only Job is groping for 
a more intimate and permanent relationship, based not 
on the mere exchange of gifts or services but on a com- 
munion of love. They never talk to God; only Job does. 
8 (VI) Style. (On Hebr metrics and parallel- 
ism, > Hebrew Poetry, 12:7~10; 16-20). In the follow- 
ing pages, “stich” is used to denote a phrase in parallelism 
with another phrase; a “line” includes two parallel stichs 
(a “distich”—rhymes with “mystic”), or occasionally 
three (a “tristich”; e.g., 3:9 is one line, a tristich). In citing 
poetic passages, “a,” “b,” etc., added to a verse number 
indicate the successive stichs in that verse. Grouping of 
lines into stanzas or “strophes” is regular throughout the 
poem (see the convincing demonstration by P. W. 
Skehan, in SIPW, 96-113). The strophic analysis 
adopted in chaps. 3-23 mainly follows that of Skehan, 
with occasional variations, as in chaps. 16~17,19,21,22. 

It is impossible to classify the book in terms of a 
literary genre. As M. Pope has remarked (Job XXXi), It is 
sui generis in this respect. C. Westermann characterized it 
as a dramatization of a lament. H. Richter saw in it a 
judicial process. H. Gese termed it a “paradigm of an 
answered lament” (in the style of the Babylonian poem, 
“IT will praise the Lord of Wisdom,” ANET 434-37). 
J. W. Whedbee (in Studies [ed. R. Polzin and D. Robert- 
son] 1-39) deemed it a comedy in line with the claim of 
Northrop Frye. Perhaps G. Fohrer has pointed the way 
out of this wilderness. He emphasizes the three domi- 
nant features: lament, law, and wisdom. The book is a 
mixture of all these (see Murphy, Wisdom Literature, 
16-20). 

Modern scholarship has devoted much attention to 
the text of Job, not only to its integrity but also to pos- 
sible glosses, displacement of verses, and corrupt verses. 
Whatever displacement (e.g., chaps. 25-27) or insertions 
may have occurred, these had to have happened early on. 
The Targum of Job (11 QtgJob), discovered in cave 11 of 
Qumran and dated from the 1st cent. Bc, provides no 
support to modern scholarly reconstructions of the 
sequence of the text. It supports the MT, but also some 
LXX readings. At the same time, it must be admitted 
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that the LXX transl. of the book often provides an 
uncertain basis for textual emendation (cf. J. Ziegler, 
“Der textkritische Wert der Septuaginta des Buches 
Hiob,” Miscellanea Biblica [Rome, 1934] 2. 277-96). 

©, (VII) Outline. The Book of Job may be 
outlined as follows: 


(I) The Prologue (1:1-2:13) 
(A) Job’s Character and Prosperity (1:1-5) 
(B) The First Scene in Heaven (1:6-12) 
(C) The Loss of Job’s Possessions (1:13-22) 
(D) The Second Scene in Heaven (2:1-7a) 
(E) The Affliction of Job’s Person (2:7b-10) 
(F) The Coming of Job’s Friends (2:11-13) 
(II) The Dialogue (3:1-31:40) 
(A) Job’s First Soliloquy (3:2-26) 
(a) The Curse of Job’s Anniversary Day and 
Night (3:3-10) 
(b) Better an Early Death (3:11-12,16) 
(c) Reasons for the Curse (3:13-15,17-19) 
(d) Renewed Lament (3:20-26) 
(B) Eliphaz’s First Speech (4:1-5:27) 
(a) The Doctrine of Retribution (4:2-11) 
(b) Eliphaz’s Revelation (4:12-5:2) 
(c) Recommendation (5:3-16) 
(d) Encouragement (5:17-27) 
(C) Job’s First Response (6:1-7:21) 
(a) Job’s Misery (6:2-10) 
(b) A Transition Strophe (6:11-14) 
(c) Job’s Disillusionment with the Friends 
(6:15-27) : 
(d) Transition Strophe (6:28-30) 
(e) Soliloquy (7:1-10) 
(f) Complaint to God (7:11-21) 
(D) Bildad’s First Speech (8:1-22) 
(a) Introduction (8:2-7) 
(b) Doctrine (8:8-19) 
(c) Conclusion (8:20-22) 
(E) Job’s Second Response (9:1-10:22) 
(a) God Is Irresistible in Power, Therefore in 
Judgment (9:2-12) 
(b) God Is Arbitrary (9:13-24) 
(c) Job’s Helplessness (9:25-10:1a) 
(d) Speculation and Appeal (10:1b-12) 
(e) The Mournful Contrast (10:13-22) 
(F) Zophar’s First Speech (11:1-20) 
(a) Job’s Foolishness (11:2-12) 
(b) Counsel and Encouragement (11:13-20) 
(G) Job’s Third Response (12:1-14:22) 
(a) Job’s Wisdom Matches Theirs (12:2-25) 
(b) Summary and Warning against “Defending” 
God Dishonestly (13:1-11) 
(c) Job Reasons with God (13:12-27) 
(d) Lament over Human Life (13:28-14:12) 
(¢) A Dream and Reality (14:13-22) 
(H) Eliphaz’s Second Speech (15:1-35) 
(a) Job Has Spoken Impiously and Presumptu- 
ously (15:2-16) 
(b) Punishment for the Impious and Presump- 
tuous (15:17-35) 
(I) Job’s Fourth Response (16:1-17:16) 
(a) Afflicted by Men and by God (16:2-17) 
(b) The Witness in Heaven (16:18-21) 
(c) Complaint Continued (16:22-17:16) 
(J) Bildad’s Second Speech (18:1~21) 
(a) Rebuke to Job (18:2-4) 
(b) Fate of the Wicked (18:5-21) 
(K) Job’s Fifth Response (19:1-29) 
(a) God’s Doing, Not a Human’s (19:2-12) 
(b) Isolation and Loneliness (19:13-22) 
(c) Hope of the Vision of God (19:23-27) 
(d) Warning to the Friends (19:28-29) 
(L) Zophar’s Second Speech (20:1-29) 
(a) The Triumph of the Wicked Is Brief (20:2-9) 
(b) He Must Give Up Ill-Gotten Gains (20:10-29) 
(M) Job’s Sixth Response (21:1-34) 
(a) Introduction (21:2-6) 
(b) The Happiness of People without God 
(21:7-18) 
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(c) No Evident Connection between Virtue and 
Happiness (21:19-21,23-26) 
(d) Peaceful Death and Posthumous Fame of the 
Godless (21:27-34) 
(N) Eliphaz’s Third Speech (22:1-30) 
(a) Exordium (22:2-5) 
(b) Job’s Sins (22:6-11) 
(c) Rebuttal of Job’s Argument (21:22; 22:12-20) 
(d) Recommendation to be Reconciled with God 
(22:21-30) 
(QO) Job’s Seventh Response (23:1-24:25) 
(a) Yearning for the Encounter with God 
(23:2-7) 
(b) God Is Inaccessible and Unpredictable 
(23:8-17) 
(c) Misery of the Oppressed Poor (24:1-12) 
(d) Enemies of the Light (24:13-17) 
(e) Obscure Section (24:18-24) 
(f) The Conclusion of Job’s Speech (24:25) 
(P) Obscure Chapters 25-27 (25:1-27:23) 
(a) Bildad’s Third Speech (25:1-6) 
(b) Job’s Eighth Response (26:1-14) 
(c) Job’s magal (27:1-23) 
(Q) The Search for Wisdom (28:1-28) 
(a) The Finding of Precious Metals (28:1-11) 
(b) Wisdom Cannot Be Found or Bartered For 
(28:12-19) 
(c) Wisdom Belongs to God Alone (28:20-27) 
(d) Annotation (28:28) 
(R) Job’s Final Soliloquy (29:1-31:40) 
(a) Past Happiness (29:1-25) 
(b) Present Misery (30:1-31) 
(i) Public contempt (30:1-15) 
(ii) The hostile presence of God 
(30:16-22) 
(iii) Reasons against this abuse (30:23-26) 
(iv) Job’s misery (30:27-31) 
(c) Oath of Exculpation (31:1-40) 
(i) No deceit or injustice (31:1-12,38-40ab) 
(ii) No failure in equity or charity 
(31:13-23) 
(iii) No false worship (31:24-28) 
(iv) No vindictiveness or hypocrisy 
(31:29-34) 
(v) Summary (31:35-37,40c) 
(III) The Elihu Speeches (32:1-37:24) 
(A) Introductory Narrative (32:1-5) 
(B) Introductory Address (32:6-22) 
(a) Rebuke to the Friends 32:6-14) 
(b) Soliloquy (32:15-22) 
(C) Elihu’s First Discourse (33:1-30) 
(a) Summons to Job (33:1-7) 
(b) Quotations 33:8-11) 
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(c) Correction and First Thesis (33:12-18) 
(d) Second Thesis (33:19-24) 
(e) Conclusion (33:25-30) 
(D) Elihu’s Second Discourse (34:1-37) 
(a) Summons to the Friends and Quotation 
(34:2-6) 
(b) Quotation and Correction (34:7-11) 
(c) First Thesis (34:12-15) 
(d) Second Thesis (34:16-30) 
(e) Conclusion (34:31-37) 
(E) Elihu’s Third Discourse (33:31-33; 35:2-36:25) 
(a) Summons to Job (33:31-33) 
(b) Quotations (35:2-4) 
(c) Correction and First Thesis (35:5-16) 
(d) Second Thesis (36:2-15) 
(e) Conclusion (36:16-25) 
(F) Hymn (36:26-37:13) 
(G) Concluding Address (37:14-24) 
(IV) God’s Speech and Job’s Answer (38:1-42:6) 
(A) Yahweh Speaks (38:1) 
(B) Does Job Understand Yahweh’s “Counsel”? 
(38:2-38) 
(a) “Who Is This?” (38:2-3) 
(b) Was Job Present at Creation? (38:4-15) 
(c) Does Job Know His Way about the Cosmos? 
(38:16-24) 
(d) Would Job Know How to Operate It? 
(38:25-33) 
(e) Has Job the Needed Authority and Power? 
(38:34-38) 
(C) Is Job Capable of Providing for the Animals and 
Birds? (38:39-39:30) 
(a) Can Job Feed the Little Ones? (38:39-41, 
39:26-30) 
(b) Are the Wildest Animals under His Control? 
(39:1-12) 
(c) The Ostrich (39:13-18) 
(d) Is Job Responsible for the Fiery Nature of the 
Horse? (39:19-25) 
(D) Summary and Job’s First Response (40:1-5) 
(a) Challenge (40:2) 
(b) Job’s Response (40:3-5) 
(E) Yahweh Speaks Again (40:6-41:26) 
(a) Can Job Administer Divine Justice? (40:6-14) 
(b) Look at Behemoth! (40:15-24) 
(c) Look at Leviathan! (40:25-41:26) 
(i) Can you make a pet of him? (40:25-32) 
(ii) Can anything overcome him? (41:1-26) 
(F) Job’s Final Response (42:1-6) 
(V) The Epilogue (42:7-17) 
(A) Expiation for Job’s Three Friends (42:7-10a) 
(B) God’s Blessing of Job Restored and Increased 
(42:10b-17) 


COMMENTARY 


10 (I) The Prologue (1:1-2:13). This prose 
narrative is divided into six scenes that sketch vividly the 
course of the events giving occasion for the dialogue. 
The style is deliberately archaizing, reminiscent of the 
patriarchal narratives in Gen—1.e, dramatic, picturesque, 
schematized, rhythmically constructed, with set phrases 
and much verbal repetition. The characters are few and 
sharply defined; their psychology is realized with a 
minimum of words. Each dialogue is between two per- 
sons only, and the speeches are as economical and 
pointed as possible. 


(Fohrer, G. SBH, 19-36, 37-59. Sarna, N. M. “Epic Substratum 
in the Prose of Job,” JBL 76 [1957] 13-25.) 


11 (A) Job’s Character and Prosperity (1:1-5). 
“Once upon atime...” gives the flavor of this opening. 
The period is that of the seminomadic patriarchs; the 
area is the land of Uz, part of the territory of Edom (Gen 


36:28; Lam 4:21), S and E of Palestine (but cf. Fohrer, 
Hiob 72-73, for arguments in favor of NE Transjordan). 
Job is pictured as a great potentate (not an old man, but 
comparatively young; cf. 15:10), outstanding for his 
goodness and blessed with great possessions. His virtue 
is analyzed in four expressions. “Blameless” (tam) is like 
the Lat integer (perfect), a whole man with no defect or 
inconsistency in his character. “Upright” or “righteous” 
(yaar) means that his life and actions were right, in 
accordance with a standard. “Fearing” God means realiz- 
ing one’s relationship to him by showing him reverence 
and obedience. “Avoiding evil” affirms a good con- 
science deliberately and constantly choosing the good. 
5b. blasphemed God: The MT and versions have “blessed” 
(sonalso) im (211) 225)9)) but it is presumably a 
euphemism. 

12 (B) The First Scene in Heaven (1:6-12). 
Cf. 1 Kgs 22:19ff. (H. W. Robinson, JTS 45 [1944] 
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151-57). Yahweh is anthropomorphically represented 
as an Oriental monarch seated on his throne receiving 
the reports of his servants and issuing his commands. 
These servants, the agents through whom he governs, 
are the “sons of Elohim,” originally conceived of as lesser 
divinities but in Israelite theology reduced to the rank of 
Yahweh’s ministers. Among them is the Adversary (“the 
Satan”; not to be treated as a proper name), the prose- 
cutor who spies on men’s wrongdoing and reports it to 
his master (cf. Zech 3:1ff.). He is not yet the “devil” of 
later Jewish and Christian theology; to identify him as 
such distorts the understanding of the book. Still, he is 
an unpleasant figure, and his cynical attitude toward 
human possibilities of good contradicts the optimistic 
estimate of Yahweh himself. When the latter, with 
evident pleasure and even a kind of pride, draws his 
attention to “my servant Job” (a title of high honor) as 
an example of perfect human loyalty to himself, the 
Satan skeptically interprets Job’s virtue as mere self- 
interest. 9. This penetrating question is one of the funda- 
mental themes of the book. Hebr hinnam, “for nothing,” 
means gratis, without looking to payment or reward — 
therefore, out of love. Does Job serve God thus? And we 
might ask, does any man? Can he? And should he? The 
Adversary does not think so and neither do Job’s three 
friends. 12. Yahweh accepts the challenge and permits 
the test to be made. The withholding of his gifts from 
Job will demonstrate whether Job’s affections center on 
them or on the giver. 

13 (C) The Loss of Job’s Possessions (1:13-22). 
In four rapid stages these are all destroyed in a single 
day. The items of vv 2-3 are all accounted for, and in 
four “moments” Job finds he has passed from wealth to 
utter destitution. 20-21. The first effect naturally is that 
he “goes into mourning” according to the customs of the 
time. The second is that he proves the Adversary wrong: 
he blesses Yahweh instead of cursing him. To sharpen 
the contrast, the narrator has him pronounce, three 
times, the name Yahweh, which otherwise he avoids; 
the last phrase in v 21 is a standard liturgical formula (cf. 
Ps 113:2); therefore, it is natural to use the same name 
in the preceding stich. 

14 (D) The Second Scene in Heaven (2:1-7a). 
Verses 1—3a repeat 1:6-8 almost word for word. In v 3b, 
“without cause” is the same adverb as in eS, “Store 
nothing”; but with almost grim humor the meaning is 
inverted: Not Job’s loyalty goes for nothing, but the 
Adversary’s cynicism. However, he does not admit 
defeat. There is a new stress on individualism (as against 
the older idea of solidarity of the individual with family 
and tribe) in his answer: Goods and even children are not 
a man’s self. Let Job be stripped of honor and health— of 
all but bare existence. When he has absolutely nothing 
left to thank God for, will he still “fear him”? 

15 (E) The Affliction of Job’s Person (2:7b- 
10). Job is smitten with some unnamed and disfiguring 
disease, which causes continual pain and sleeplessness 
and makes him a disgusting sight (its symptoms are 
frequently alluded to in his later speeches). 8. among the 
ashes: Seems to imply his exclusion from human society; 
his place of refuge is a community dump such as may be 
seen today outside an Eastern village. 9. Not Job but his 
wife reacts as the Adversary had expected. She interprets 
the situation somewhat as the friends will do; but she 
takes her husband’s side. God has now shown himself to 
be Job’s enemy; the latter should express that fact before 
he dies. 10. Job’s second speech is a parallel to 1:21. His 
rebuke is kindly but firm (and the pl. shows that he is 
sensitive to his wife’s distress; she has, after all, suffered 
the losses with him). It excludes any obligation on God’s 
part toward his creatures. One can never say to God, 


[30:13-18] 


“You ought not to treat me thus.” Thus, Job is now very 
literally fearing God “for nothing.” Yahweh’s trust in his 
servant is vindicated, and the Adversary’s skepticism is 
disproved (he is not mentioned again in the book). For 
a possible ambiguity in Job’s response, see Janzen, Job 
51-55. 

The original story probably went on from this point 
(or even from 1:22) to tell of Job’s consolation and 
restoration, as in 42:11ff. (A. Alt, ZAW 55 [1937] 
265-68). But the inspired autho. chose this point to 
insert his long and profound analysis of what a man like 
Job might experience, while this desperate situation 
lasted. 

16 (F) The Coming of Job’s Friends (2:11-13). 
This passage prepares for the following dialogue. A 
certain interval of weeks or even months is supposed to 
have elapsed before the friends’ arrival, so that Job has 
time to meditate on his condition and to experience its 
full effects. The three are professional wise men from 
different localities. Their friendship is genuine, and their 
intention is truly charitable. Their sympathy with him in 
his deplorable state—evidently even worse than they 
had expected—is expressed in the ritual gestures of 
mourning for the dead and in a week-long silence. (Cf. 
N. Lohfink, VT 12 [1962] 260-77.) They wait for Job 
to speak before venturing to try to comfort him. 

17 (II) The Dialogue (3:1-31:40). Apart from 
brief introductory rubrics (e.g., 3:1-2), this section is 
entirely in poetic form. Between Job’s initial (chap. 3) 
and concluding (chaps. 29-31) soliloquies, we find a 
series of alternate speeches by the friends, in succession, 
and by Job. Because of the textual disorder of chaps. 
25-27, we cannot be sure of the last few speeches, but 
inasmuch as Eliphaz speaks first (chaps. 4-5), after chap. 
3, Zophar should speak last, before chaps. 29-31. Thus 
there would be nine addresses by the friends alternating 
with eight responses from Job. (The conventional 
grouping of the speeches into three “cycles” obscures 
this point; it also imposes a modern category of style, 
which was not the author’s, and is better avoided.) In 
these “disputation speeches” the form of lament is prom- 
inent in Job’s case (+ 8). The function of the friends is 
to console, by joining in the lamentation and the peti- 
tion. But, because of their doctrine on retribution, they 
come prepared to take part in a psalm of penitence, 
whereas Job is uttering a psalm of innocence. This clash 
of views means that to Job they become enemies, unjustly 
oppressing him and increasing his suffering. Hence, two 
subordinate themes become prominent in Job’s lament: 
denunciation of enemies and the oath of exculpation. 
Worse than that, the friends persist in claiming that they 
are pronouncing God’s judgment, that what they profess 
is divinely guaranteed wisdom; thus, Job is led to in- 
clude God among his enemies, i.e, God as presented to 
him by the friends. This is his real trial: Against human 
authority and outward appearances, he is fighting to 
maintain and affirm his faith that God loves him. 


(Barthélemy, D., “A Wrong View of God: Job,” God and His 
Image [NY, 1966] 1- 15. Feuillet, A., “L’énigme de la souffrance 
et la réponse de Dieu,” Dieu vivant 17 [1950] 77-91. Robinson, 
T. H., Job and His Friends (London, 1954].) 


18 (A) Job’s First Soliloquy (3:2-26). It cor- 
responds to the “complaint” theme of the psalms of 
lament; i.e., it is mere lamentation, a description and 
expression of pain. It does not include direct petition for 
relief, and its invocation of God is implicit only, when 
the sufferer asks the reason for his affliction. Job begins 
with the most radical possible declaration of his misery, 
uttering a rejection of life itself (cf. the parallel in Jer 
20:14-18; also 1 Kgs 19:4; Jonah 4:3,8; Sir 23:14). By 


[30:19-25] 


cursing the day of his birth, he implies that the life God 
has given him is not good, and he would prefer never to 
have received it. The passage contains a skillfully graded 
transition from the patient Job of the prologue to the 
impatient Job of the dialogue. The complaint of vv 3-10 
can well be uttered by the speaker of 1:21; 2:10, turning 
his attention from God to himself; but a crucial develop- 
ment comes with the query “Why?” in vv 11-12, and 
again in v 20. (For the question element in the lament, 
compare Pss 13:2-4; 22:2; 42:10; 44:24~-25; 74:1,10-11; 
77:8-10; 88:15.) In the prologue, Job had not asked 
why. The first two questions are still rhetorical, but they 
lead to the third in v 20, which expresses a real inquiry; 
it formulates a problem concerning God’s treatment of 
humanity. There is as yet no reference to divine justice 
(the friends will introduce that theme), but there is 
bewilderment about God’s goodness: How is it shown 
in a gift that is no gift —i.e., a miserable life? Job is begin- 
ning to wonder about the meaning of his experience, 
which is just what the friends are ready to explain to 
him. This repeated “Why?” launches the following 
debate, much as the Adversary’s question in 1:9 had 
initiated the experience. 

The speech contains seven strophes of 4, 4; 3, 3, 3; 
4, 3, lines. Verse 16 should follow v 11 (or possibly 12). 


(Freedman, D. N., “The Structure of Job 3,” Bib 49 [1968] 
503-8. Moore, R., “The Integrity of Job,” CBQ 45 [1983] 
17-31. Skehan, P. W., SIPW, 97-100.) 


19 (a) THE Curse OF Jos’s ANNIVERSARY Day 
AND NicuT (3:3-6,7-10). Job never does curse God, 
but these imprecations (like Jeremiah’s) are directed 
against something God has created. Verse 3 joins day of 
birth with night of conception; then vv 4-6 (reading 
yom, “day,” in 6a) treats of the former, vv 7-10 of the 
latter. They are personified as sentient beings not only 
conscious of but also responsible for the events they 
witnessed (cf. Ps 19:3-4); Job wishes that God may blot 
them out of the calendar, may “uncreate” them (v 4a is, 
lit., “That day —let there be darkness!” reversing the “Let 
there be light!” of Gen 1:3). 7-10. The night, time of 
conception and fertility therefore of joy—is to be 
barren and mournful. 8. The reference is to magicians 
who claimed to be able to control the abyss and the 
monsters that inhabited it. Leviathan: “A personification 
of the evil forces of the primeval chaos which Yahweh 
overcame when He created the world” (EDB 1330; cf. 
Pope, Job 276-78). 9. Not eyes or eyelids but “the eye- 
lashes of the dawn,” i.e, the rays fanning out from the 
still-hidden sun. 

20 (b) BETTER AN Earty Deatu (3:11,16,12). 
11. at birth: Read “[while still] in the womb” (M. 
Dahood, Bib 44 [1963] 205). 12. the knees: Rather than to 
mother or nurse, this may refer to the father acknowl- 
edging his child; if such acknowledgment were refused, 
the child might be cast out to die. : 

21 (c) REASONS FOR THE Curse (3:13-15,17-19). 
Consigned to the underworld at birth, Job would at least 
have “enjoyed” an untroubled nonexistence, preferable 
to his present anguish. He would be in the company of 
the ghosts of the great ones of the earth (vv 14-15) but 
also (vv 18-19) of the ghosts of the wretched, whose 
release from suffering he would share. 17. troubling: The 
word means distress caused to others; equivalently, 
“there one is no longer oppressed by cruel tyrants.” 
Notable is the poet’s sensitive feeling for the hopeless 
misery of prisoners and slaves (cf. 7:1; 31:13-15); Job’s 
feelings are similar—and hence, implicitly, slave driver 
and harsh master are images, in his present experience, 
of God (supporting the MT reading in v 20: “Why does 
He give light... 2”). 
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22 (d) RENEWED LAMENT (3:20-23,24-26). 
Why make a gift that is a painful burden to the recipient? 
22a. “They would rejoice on [arriving at] the tomb,” 
reading gal, “tumulus.” 23b. Cf. Lam 3:7. Verse 26 
makes an inclusio with v 13, repeating “ease” (same word 
as “tranquil”) and “rest”; it also echoes the “trouble” and 
Srestimotivali7- 
23 (B) Eliphaz’s First Speech (4:1-5:27). Eli- 
phaz is presumably the oldest of the three and therefore 
the wisest; he is certainly the most courteous and the 
most eloquent. He has a genuine esteem for Job and is 
deeply sorry for him. He knows the advice to give him, 
the wisdom that lays down what he must do to receive 
relief from his sufferings. But Eliphaz has been mildly 
shocked by Job’s lament, in which he had merely wished 
for death and had uttered no prayer for recovery of pros- 
perity and happiness. He had even implied unbecoming 
criticism of God and seemed to consider his misfortune 
as an unaccountable mystery. For Eliphaz there is no 
mystery; he has diagnosed Job’s case at a glance. 
Obviously, these calamities have been sent to punish Job 
for some transgression or culpable negligence, perhaps 
unnoticed. Eliphaz intends to help him examine his 
conscience, to repent of his sins, and so to regain God’s 
favor. Ps 32 would fit Job’s case exactly, esp. vv 3-5. 
The structure of the speech is elaborate, consisting 
mainly of eight five-line strophes; a two-line conclusion 
(5:1-2) ends the first section; the second is interrupted 
by a three-line strophe (5:14-16) and is ended by the 
one-line conclusion (5:27). 
24 (a) THE DoctTRINE OF RETRIBUTION (4:2-6,7- 
11). The friends’ speeches regularly start with a ques- 
tion and reference to Job’s words. Eliphaz first begins 
with the utmost gentleness, appealing to Job’s own good 
advice to others in the past. Unfortunately, this 
approach is already beside the point; Job had accepted 
the standard retribution doctrine (cf. 29:18-20) unthink- 
ingly, but now he is beginning to question it precisely 
because it does not explain his present situation. Next 
(v 6), Eliphaz bids him take confidence from his past 
faithful service of God; he acknowledges Job’s piety and 
integrity (corresponding to “God-fearing” and “blame- 
less” of 1:1,8). (Later on, he will deny both: 15:4; 
22:4-5.) 7-9. Eliphaz sums up the orthodox teaching 
and innocently asks Job if he doesn’t remember it. He 
claims to base it first on experience: he has seen divine 
justice working infallibly in the world (cf. Ps 37:25). A 
man who makes this claim must have shut his eyes to 
many facts, as Job will trenchantly point out (9:22-24; 
21:7-17); in particular, Eliphaz is not considering the 
case before him; he has not investigated Job’s position. 
In short, he has a closed mind and is completely satisfied 
with his tidy comprehensible doctrine, which he applies 
complacently and rather unfeelingly to Job. 7. perishes: 
The word recurs in vv 9a, 11a, and 20b. 8. As a general 
principle, this is sound; but Eliphaz makes it so absolute 
that he can turn it around and say infallibly, “Those who 
reap trouble must have sowed it by their wickedness.” 
10-11. The author’s rich vocabulary finds five different 
terms for lions. 
25 (b) EvipHaz’s REVELATION (4:12-16,17-21; 
5:1-2). Besides experience (“seen,” 4:8 and 5:3) Eliphaz 
can bring a proof from a private revelation (“heard,” 
4:16). He describes—with great evocative power and 
mystery —a ghostly audition; but the source of the 
message remains undetermined. It is called (v 12) dabar 
(a word) and Semes (a whisper), which produced preter- 
natural dread. The speaker seems to be hinting at some- 
thing he cannot affirm; the passage may be a deliberate 
parody of attempts to claim a quasi-supernatural 
authority for wisdom teachings, on a par with that 
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claimed by oracle givers and prophets. The aptness of 
the message to Eliphaz’s argument makes it rather 
suspect. 17. The meaning may be general —“Can man be 
[considered] just and pure, in comparison with the 
transcendent justice and purity of God?”—or specific — 
“In a given case, can a man, by proving himself to be in 
the right and innocent, prove God wrong and blame- 
worthy?” In either case, Eliphaz’s point is that Job should 
accept God’s clear verdict that he is a sinner, whether he 
understands his sinfulness or not. 

5:1-2. A warning against mere unprofitable lament. 
None of the “holy ones” (the servants and messengers of 
4:18) can save from God’s displeasure and just resent- 
ment (NAB “impatience” and “indignation”) a sinner 
who refuses to acknowledge his offense or to ask God’s 
forgiveness. 

26 (c) RECOMMENDATION (5:3-7,8-13,14-16). 
3-5. Eliphaz illustrates the point made in 5:2. Verse 4 
refers, callously enough, to the fate of Job’s children. 
Verse 6 refers to 4:8. 7b. sparks: Lit., “sons of Resep,” an 
underworld god of fire and pestilence. 8. in your place: 
Not expressed in the Hebrew; the MT has “But I, I 
would seek God.” “Seeking God” (dara¥) is a favorite 
theme with the prophets (e.g., Amos 5:4,6). It implies 
that one (in this case Job) has for a time abandoned God 
and must now penitently return to him. 9. Omit v 9, 
transferred in error from 9:10. 10-13. A doxology in 
hymnal style (EDB 589, 1044), Verses 11, 15-16 are 
echoed in the Magnificat (Lk 1:51-53). 

27 (d) ENCOURAGEMENT (5:17-21,22-26,27). 
Eliphaz ends with a flourish, with two carefully matched 
strophes in elaborate sapiential style. 17. The first begins 
with a beatitude (cf. Ps 94:12). Verse 19 introduces a 
numerical “proverb” (cf. Prov 6:16-19; 30:15ff.; Sir 
25:7-10; A. Bea, Bib 21 [1940] 196-98; W. M. W. Roth, 
VT 12 [1962] 300-11). In vv 20-21, six calamities are 
mentioned, which God will avert: famine, death, war, 
sword, calumny, and ruin. Verse 22a continues with 
“ruin [same word] and hunger” (repeating the sixth and 
first calamities), and these add up to the seventh, wild 
beasts. 23-26. Next are listed seven blessings God will 
bestow; six of these each occupy a stich (the calamities 
were mentioned more briefly, 20-21), and the seventh 
occupies v 26 with its picturesque simile. 27. Eliphaz 
sums up. Experience and revelation (“searched ... 
heard”) make his teaching certain. The last phrase (“You, 
apply it to yourself”) expresses his calm assurance that 
it only remains for Job to put it into practice. 

This speech is eloquent, and its content is orthodox; 
yet in the context it is a parody. The reader knows from 
the prologue that Eliphaz’s analysis of Job’s situation is 
wrong; in fact, with his stress on the “profit motive,” his 
outlook is indistinguishable from the Adversary’s. He 
takes for granted that Job will be encouraged by all sorts 
of rewards held out to him, whereas the latter (in chap. 
3) had desired only the quictude of death. When he does 
call for something more positive, he will not call for 
renewed prosperity but for an explanation of God’s acts 
(10:2). 

28 (C) Job’s First Response (6:1-7:21). Job 
does not answer like a debater, point for point, but 
develops his own analysis of the situation, quite different 
from that formed by the friends. Here he first complains 
of Eliphaz’s prejudgment of his case. This would-be 
consoler has not properly considered the monumental 
scale of Job’s disaster, nor the fundamental problem it 
has raised in Job’s mind. He and his companions are 
bound to Job by a covenant of friendship and should 
exercise hesed, “covenant love,” toward him (v 14). That 
would mean expressing compassion (which they did, at 
first, by their silent mourning) and then sympathetically 
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entering into. his view of the case. They should take into 
account his own testimony as to his sinlessness; or, if 
they disagree, they should testify in turn (6:24). They 
should not take his wickedness as proved merely by the 
fact of his suffering. After this vehement protest, Job 
reaffirms his innocence, describes his pain, and then 
makes a pathetic appeal to God, mingled with bitter 
reproaches for this unkind treatment. 

The speech contains 16 strophes, of which every 
fourth has four lines, and the rest have three lines each. 
29 (a) Jos’s Misery (6:2-4,5-7,8-10). Job con- 
tinues in the vein of his lament in chap. 3, but with more 
express reference to God. 2a. anguish: Hebr ka‘as, 
translated “impatience” in 5:2 (and “displeasure” in 
10:17). Not God’s “indignation” at the foolish sinner, 
but Job’s, at his undeserved suffering, is the theme to be 
considered. 2-3. Anguish and calamity correspond in 
parallelism, either of them would outweigh the sands. 4. 
A Homeric image: the divine archer, shooting poisoned 
arrows at his victim. The title Sadday (the Almighty) was 
used by Eliphaz, 5:17; what he referred to as discipline 
is felt by Job as torture. Verse 5 justifies Job’s “roaring” 
(3:24b; 4:10); he is deprived of the necessities of life—i.e, 
what is needed for normal human existence. 6-7. 
Eliphaz’s advice has been no help to him. “White of an 
egg” is a traditional but uncertain rendering; something 
nauseating is meant. 8-10. Job is not allured by the hap- 
piness Eliphaz had augured for him; his affliction does 
not result from any act of his and it cannot be removed 
by any facile “repentance.” All he desires (as in chap. 3) 
is a speedy death. 10. His one consolation will be that he 
has not, as his wife had proposed, failed in loyalty, even 
when so severely treated (cf. 23:12). Job here seems to 
have an inkling of the aspect of his trial that is presented 
in the prologue. 

30 (b) A TRraNsITION STROPHE (6:11-14). With 
great pathos Job bursts into protests against the increase 
of his suffering by failure of the expected comfort from 
his friends. 12. “Stones” and “bronze” imply reference to 
statues; men of marble or metal feel nothing, but Job is 
living flesh and blood. 14. An obscure verse. “Kindness” 
is hesed, owed to a friend. Read, possibly, “He who 
withholds kindness from his friend forsakes. . . .” 

31 (c) Jos’s DIsILLUSIONMENT WITH THE FRIENDS 
(6:15-17,18-20,21-23,24- 27). Without (as yet) going 
into any arguments, Job expresses his profound disap- 
pointment. Instead of bringing him comfort, they are 
acting as his enemies. His reaction is illustrated by a 
Homeric simile, the most elaborate in the book. The 
streams that flow down wadis, in Arabia and Syria, are 
mostly not perennial; they run furiously in the rainy 
season but sooner or later dry up completely when the 
rains cease. (A few may flow all summer one year and 
run dry the year following.) Desert travelers who 
counted on finding water in a particular wadi might be 
exposed to death by thirst, if that stream had ceased to 
flow. Their disappointment and despair are the images 
of Job’s reaction to his friends’ attitude, as revealed in the 
speech of Eliphaz (21a). 22-23. He has not asked much 
of his “brothers” (15a)—not to pay out money nor to risk 
their lives (their covenant of friendship would oblige 
them even to that); he has only asked them to show him 
sympathy by adopting his point of view and by helping 
him, if they can, to make sense of this waking night- 
mare. 26-27. In effect, Eliphaz’s complacent lecturing is 
inhumane. He is more interested in the disease than in 
the patient. 

32 (d) TRANSITION STROPHE (6:28~30). Job 
makes a formal challenge, appealing to the bond of 
friendship and affirming his own truthfulness. 29a-30a. 
The same word is used, ‘awlé (translated “falsehood” in 
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13:7 and 27:4): There is no dishonesty in him; let there 
be none in them. 

33 (e) Sotttoquy (7:1-3,4-6,7-10). Presumably 
the friends show their rejection of the appeal, and Job 
ceases to address them. He returns to the theme of his 
lament. He compares human life in general to forced 
military service, to the work of a day laborer, and to 
simple slavery —three proverbially wretched states of 
life. (Cf. M. David, Revue philosophique 147 [1957] 
341-49.) It is his retort to Eliphaz’s easy optimism in 
5:17ff. Each man has a life span and work allotted to 
him; Job’s life span and work are full of misery. Verse 4 
is a tristich; therefore, vv 4-6 form a three-line strophe. 
7. remember: Eliphaz’s word to Job in 4:7; but now, 
suddenly, Job is addressing God. From “my eye will not 
again see...” (so, lit., v 7b), he passes to “the eye of my 
beholder” (v 8a), and then to “your eye” (v 8b, lit., “your 
eye upon me—but | am gone”). The tone of this first 
address to God is revealing. It is not the penitential plea 
that Eliphaz had recommended (5:8); Job, accustomed to 
an untroubled relationship with his divine benefactor, 
appeals implicitly to the love God has for him. His 
human friends have failed him, but he takes for granted 
that his divine friend will come looking for him—only 
it may then be too late. 9-10. This statement of the 
finality of death is important and will recur several times 
(cf. 7:21; 10:21; 14:10,12,18-22; 17:13-16). The whole 
program would be different if Job knew anything of a 
judgment and possible happiness after death, but he has 
no evidence or basis for such a belief (cf. 14:13-17; and 
see comment on 19:25-27). 

34 (f) CompLaint To Gop (7:11,20cd,12; 13-15; 
16-18; 19-20ab,21). Job’s first formal prayer. Eliphaz 
must be shocked at hearing it. Job has not conceived his 
relationship to God as one of retributive justice, 
whereby a man observes certain rules, does certain 
things and avoids others, and the just judge rewards him 
in due proportion (Eliphaz’s concept, and also that of the 
Adversary). Job has known God as a person adored and 
loved, whom he can address intimately; the relationship 
is a personal one, whose possible categories are friend- 
ship and enmity, love and hatred. This dearly loved 
friend has now turned on Job, maltreating and torment- 
ing him. There is no question of justice or its opposite; 
the problem is: Why is a friend suddenly acting like a 
vicious enemy? Verse 20cd, placed in NAB after v 11, 
provides an emphatic beginning, with its lama, “Why?” 
as in 3:11,20: “Why have you set me up as your 
target?...” (cf. 6:4). 12. yam and tannin are sea and sea 
monster, mythological symbols of the powers of chaos, 
vanquished by the creator in a cosmic battle but still 
requiring surveillance as potential threats to God’s 
power (cf. comment on 3:8). 13-14. God is persecuting 
him night and day. 15. Read, “My soul prefers choking, 
my bones prefer death” (N. M. Sarna, [JS 6 [1955] 109). 
16-18. A somber analysis of the presence of God, when 
that presence, as with Job now, is not benignant, fatherly, 
and loving, but hostile and oppressive. 17. Ps 8:5 is an 
exclamation of wonder and gratitude at God’s care for 
insignificant humanity; with bitter irony Job quotes it 
and applies it to the sort of surveillance God is now 
applying to him (J. Hempel, Forschungen und Fortschritte 
[vol. 35; Berlin, 1961] 123). Surely it is unworthy of the 
Almighty thus to occupy himself in tormenting so un- 
important a creature. 19b. An idiom still used in Arabic, 
to request a moment’s respite. 20b. Perhaps read (with 
LXX), “You Inspector of the hearts of men!” 21a. This 
verse follows v 20b immediately: Even if Job has sinned, 
he cannot have done any harm to God, and the latter’s 
greatness would be better shown by his function of 
forgiveness. 21cd. Job ends by making more explicit the 
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idea in v 8. God cannot really mean to treat him like this; 
but when he realizes what he is doing, Job will be dead 
and it will be too late to put things right. 

35 (D) Bildad’s First Speech (8:1-22). Bildad 
is younger, more narrow-minded, and less tactful than 
Eliphaz. He is scandalized at Job’s freedom, or irreverent 
familiarity, in speaking about (and to) God. These pro- 
tests and complaints seem to him to undermine a main 
principle of religion, that God can do no injustice. Like 
Eliphaz, he considers that strict retributive justice is the 
only principle underlying God’s dealings with human- 
ity. In fact, he implies that God’s functions are automatic: 
Humans have freedom to choose this or that, but no 
allowance is made for liberty or love in the judgments 
of God. The latter can only react to human conduct. 
Hence, Bildad’s crude representation: Humankind is 
divided into two groups, the wicked and the righteous; 
the former, perhaps after brief prosperity, God utterly 
destroys; the latter God blesses. Bildad argues, not from 
personal experience but from the tradition of former 
generations, the unquestionable source of wisdom. 

The speech consists of seven three-line strophes. 


(Habel, N., “Appeal to Ancient Tradition as a Literary Form,” 
ZAW 88 [1976] 253-71. Irwin, W. A., “The First Speech of 
Bildad,” ZAW 51 [1953] 205-16. Lohr, M., “Die drei Bildad- 
Reden im Buche Hiob,” [Fest. K. Budde; BZAW 34; Giessen, 
1920] 107-12.) 


36 (a) INTRODUCTION (8:2-4,5-7). Beginning as 
usual with a rhetorical question and with a reference to 
Job’s words, Bildad firmly concentrates on the question 
of divine justice — which Job had not raised at all. 4. He 
does not shrink from the obvious conclusion: Job’s sons 
and daughters must have been very sinful, and they have 
received what they deserved. (Eliphaz had only hinted at 
this, 5:4). 5-7. Having made that clear, Bildad proceeds, 
according to his original intention (2:11b), to comfort 
Job and to encourage him (ineptly) by promising renewed 
prosperity if he accepts his friends’ advice. Verse 5a 
corrects Job’s last words, 7:21d, using the same verb, 
Sihar: Job should seek God, not expect God to seek him. 
5b. make supplication: For forgiveness of his sins. 6. Omit 
first stich as a gloss. 

37 (b) Docrrine (8:8-10,11-13,14-16,17-19). 
After citing his authorities, Bildad develops his doctrine 
in similes, which have an Egyptian coloring. 11-13. 
Papyrus and reed promptly wither if their marsh bed 
dries up; thus do the wicked when God withdraws his 
favor. 14-19. The text is corrupt and may be disordered; 
read, perhaps, 14-15,18,16-17,19. Like a garden plant, 
the wicked can be uprooted and destroyed in a moment. 
Others (Gordis, Habel) find in vv 12-19 a parable oftwo 
plants. 

38 (c) CONCLUSION (8:20-22). Bildad ends on 
an optimistic, even complacent, note. He has surely 
convinced Job and so “consoled” him. 21. An adaptation 
of Ps 126:2ab. 22b. The last word, *énennii, “is no more” 
echoes Job’s last word, 7:21d, ’énenni, “am no more”; i.e., 
if Job talks like that, he is setting himself among the 
wicked. 

In this strophe, the author’s irony is very clear; 
Bildad’s promises will be verified, but not as he intends. 
20. Job has already been declared perfect (tam; not 
“upright”) by God (1:8; 2:3), and Bildad uses the sg.: 
“ |. not cast away the perfect man” (=Job). But “the 
wicked” is pl. (=the friends)! Verse 21 is to come true 
without Job’s following Bildad’s advice, and v 22a is 
spoken by Bildad against himself (cf. 42:7-8). 

39 (E) Job’s Second Response (9:1-10:22). 
Has the same general structure as chaps. 6-7: a section 
answering the friends (9:2-24); a briefer soliloquy 
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(9:25-10:1a); and a direct address to God (10:1b-22). It 
is less personal than the previous speech; in fact, the 
friends are addressed only indirectly. Bildad’s speech is 
mostly ignored, but Job picks up Eliphaz’s remark about 
the justice of man before God (4:17). God’s justice is 
really his power; he can do what he chooses; none can 
withstand him; and if he declares a man to be guilty, then 
it is so. No appeal can be made, and no other standard 
of justice can be invoked. Yet if one’s conscience is clear, 
what he suffers is not felt as justice but as divine anger; 
thus it is with Job. The third section is another impas- 
sioned argument and appeal to God, which subsides into 
a mournful plea that God leave him alone (K. Fullerton, 
“On Job, Chapters 9 and 10,” JBL 53 [1934] 321-49, 
“Job, Chapters 9 and 10,” AJSL 55 [1938] 225-69). 
The first section is in seven three-line strophes inter- 
rupted by a transition couplet, 9:11-12. The soliloquy 
has three strophes, of four, three, and four lines. The 
address to God has a couplet (10:1b-2), followed by four 
five-line strophes. Verses 9:24,33-34a; 10:3,15,17 are 
tristichs (cf. Skehan, SIPW 103-4). 
40 (a) Gon Is IRRESISTIBLE IN POWER, THEREFORE 
IN JUDGMENT (9:2-4,5-7,8-10,11-12). 2. Job changes 
Eliphaz’s dictum (4:17) slightly to emphasize the lawsuit 
imagery. If God is one party in such a suit he must 
necessarily win it, not because he will not pervert justice 
but because justice is whatever he decides. 4a. The MT 
does not say “God is...”; the line may mean “What 
man, however wise. . . .” 5. Job begins a doxology, more 
magnificent than that of Eliphaz (5:10-16), but signifi- 
cantly limited to works of power, not of justice or salva- 
tion. 9. Cf. G. R. Driver, JTS 7 (1956) 1-11. 11-12. The 
divine cosmic activity is beyond human understanding 
or control; it is strictly a mystery. For Job, the same is 
true of God’s interventions in human life. But the friends 
insist that they can explain the latter, infallibly, as 
retributive justice. 
41 (b) Gop Is ARBITRARY (9:13-15,16-18,19-21, 
22-24). Job passes from the general to the particular; it 
is impossible for him to “sue” God or to establish his 
innocence if God condemns him. Nevertheless, that 
does not mean that he must have given cause for this ill- 
treatment—1.e., have rebelled against God. 13. Rahab: 
“A mythological sea monster personifying the forces of 
chaos” (EDB 1977; see comment on 3:8). 22. innocent: 
Hebr tam, “perfect,” as in 8:20; Job contradicts Bildad. 
Verses 22-24 must have sounded “blasphemous” to the 
friends. The verisimilitude with which the author 
describes the reactions of Job (and of anyone who 
suffers) is striking. It sets up the pathos of his questions 
and charges in 10:3-12. 
42 (c) Jop’s HELPLEssNEss (9:25~28,29-31,32- 
10:1a). Soliloquy, but with asides to God (vv 28b,31). 
If suffering is an infallible sign of guilt, then Job has 
already been condemned by God and there is nothing he 
can do about it. Guilt is conceived of as a state of damna- 
tion produced by the judge’s sentence; it is objective and 
independent of one’s conscience. 30. On handwashing, 
see R. Press, ZAW 51 (1933) 246-47. 32-33. If only 
there were a court of appeal, a super-god to hold the 
scales even between Job and his oppressor! This daring 
concept illustrates another grave defect of the friends’ 
theology (according to which Job is arguing): Their idea 
of a sort of commutative justice between God and 
humanity destroys God’s transcendence and tends in this 
respect to bring God to the human level. Hence this 
reductio ad absurdum suggested by Job. In a lawcourt the 
function of an arbiter or umpire (mékiah in v 32; cf. ed 
in 16:19; mélis in 33:23) is to create a common ground 
between disputants (Job and God). But this is simply 
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impossible because, as Job says, “he is not a man like 
myself” (v 32; cf. Janzen, Job 94-97). 
43 (d) SPECULATION AND ApPEAL (10:1b-2,3-7, 
8-12). Job addresses himself to the “real” God. The 
friends’ understanding of his case is false; Job must try 
to find a truer one. Desperately he speculates on possible 
motives for this persecution, proposing (and rejecting) 
wild theories, trying to provoke an answer. 3. Is God 
sadistic or (v 4) making a mistake or (v 5) jealous of 
human happiness because his own is limited in time? 
8-12. “Hand” in v 7 leads to “hands” in v-8 and to this 
most interesting strophe, which outlines the embryol- 
ogy of the ancient world (cf. Ps 139:13-15). Job recalls 
with awe the process of his formation in the womb, by 
the hands of God, and the gifts then made and con- 
tinued. 12a. grace and favor: The MT has “life and hesed,” 
a special love (cf. Ps 63:4a). For all this solicitude, Job 
could never be sufficiently grateful. 
44 (ec) THE Mournrut Contrast (10:13-17,18- 
22). 13. But now, that gratitude is poisoned, if all 
along God was only preparing a victim to be tortured. 
15. Here is the denial of the friends’ idea of the strict 
moral causality of human acts. Whether Job acts rightly 
or wrongly makes no difference; God has chosen to 
torment him for reasons of his own. 17b. displeasure: 
Hebr ka ‘as, as in 5:2a; God’s “impatience” is not reserved 
for the foolish; it also afflicts the just. 18. The last 
strophe returns to the theme of chap. 3 and begins with 
an emphatic lama, “Why?” echoing 3:11,20. Verse 20 
repeats the theme of God’s unwelcome presence, as in 
7:16,19; Job can desire only that God withdraw from 
him. Verses 20b-21a quote, with slight modification, 
Ps 39:14. 
45 (F) Zophar’s First Speech (11:1-20). 
Zophar of Naamah shows himself the least original and 
the most vehement. He does not appeal (like Eliphaz) to 
his personal experience nor (like Bildad) to the tradition 
of the ancients. His authority is wisdom itself, a self- 
authenticating knowledge possessed by him and iden- 
tical (at least in its application to human life) with the 
wisdom of God. This doctrine is not only clear and 
certain in itself, but its exemplification in Job’s case is 
equally so. In form, the speech is a well-developed paral- 
lel to Bildad’s first two strophes; 11:2-6 to 8:2; 11:7-12 
to 8:3-4; 11:13-19a to 8:5-7. But where Bildad under- 
took to defend divine justice, Zophar is glorifying divine 
wisdom, which he feels must equally be vindicated 
against Job’s scandalous and ignorant criticisms. Finally, 
like the other two speakers, Zophar encourages Job with 
the prospect of restored happiness. Instead of foolishly 
claiming to be innocent (his condition is clear proof of 
the contrary), let him repent of his iniquity and ask 
God’s pardon; thus he will enjoy renewed prosperity. 
The speech consists of three six-line strophes and a 
concluding couplet. 
46 (a) Jop’s FOoLisHNeEss (11:2-6,7-12). 2. be 
right: A juridical sense: “Be Judged to be right, and 
acquitted.” Job’s words are mere words, without sub- 
stance. 4. Not an exact quotation, but summing up what 
Zophar finds objectionable in Job’s attitude (cf. 9:21; 
10:7,15b). 6a. Read: “And declare to you the secrets of 
wisdom, which are marvelous to our understanding”, 
the fifth line of the strophe. 8-9. A fine poetic statement 
of God’s transcendence with regard to all human under- 
standing. 12. A proverb cited as conclusion, whose 
meaning is obscure. 
47 (b) CouNsEL anpD ENCOURAGEMENT (11:13- 
19a,19b-20). Zophar sincerely desires Job’s amend- 
ment and recovery. He leaves the latter’s sins to his own 
conscience (v 14) and glowingly (and naively) pictures 
the rewards of repentance. 15. surely then; Emphatic, 
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contradicting what Job has said in 10:15. 19b-20. The 
brief concluding strophe is an implicit warning; the last 
phrase indicates that the death wish, which Job has 
repeatedly expressed, is itself a mark of the wicked man; 
cf. a similar “sting in the tail” of Bildad’s speech, 8:22b. 
48 (G) Job’s Third Response (12:1-14:22). 
This speech is Job’s longest apart from his final solilo- 
quy. Each of the three friends has spoken now, and, as 
he realizes their unanimous and blunt refusal to accept 
the testimony of his own clear conscience, he turns on 
them all with withering sarcasm. Much of what they 
have said is true, but it is the merest commonplace; it 
needs no great wisdom to declare that God governs the 
world and can do all things. Job underlines this with 
another doxology, this time describing the divine gov- 
ernment of human affairs, and how God, for his own 
mysterious reasons, brings about the rise or fall of 
peoples and kingdoms. But of these principles, in which 
Job is as well grounded as they, they are making a false 
application to his case. God’s ways, in the concrete, are 
not sO easy to interpret and understand; they are ex- 
tremely mysterious to men. The friends will not admit 
the mystery. In the teeth of the evidence, they are defend- 
ing God in human terms and are even telling lies on his 
behalf. This outrageous perversion is denounced by Job 
in strong terms. He, on the other hand, holds that 
reverence for God demands respect for truth in the first 
place. He will testify to that truth and will proclaim his 
clear conscience, if need be, before God himself. For a 
moment, he proposes the friends’ conclusion: If he is a 
guilty man, let God make clear his guilt. But he knows 
God cannot do that—he is only treating Job as though 
he were guilty. Is this then a temporary aberration on 
God’s part? Job seizes on this idea: He could endure this 
estrangement if assured that there would be a future 
reconciliation —if, for instance, there would be a happy 
reunion with God after this unhappy life. But this is 
wishful thinking: Death is the end; no restoration or 
recovery of happiness is possible. The speech ends on the 
same mournful note as chaps. 7 and 10. 

Strophic division is somewhat uncertain because of 
textual obscurities; see Skehan, SIPW 105-8. 
49 (a) Jop’s Wispom Matcues TuHeEirs (12:2-6, 
7-12,13-19,20-25). 2. The MT reads “you are people” 
(no “the”), so a word is certainly missing, probably “of 
discernment” or something similar. In any case, the 
sarcasm is clear from the parallel stich. 3b. The NAB 
translation rightly omits “I am not inferior to you,” 
inserted here from 13:2b. 4-5. Text is obscure, probably 
corrupt. Suggested emendations (Terrien, Horst) would 
give “... neighbors, as one who calls on God, but he 
oppresses him; For misfortune there is mockery, for 
weakness contempt, for one staggering, an extra 
push. . . .” The point is (as Job is going to develop in the 
following strophes) that calamities, whether of nations 
or individuals, demonstrate God’s supremacy and 
mystery, but not necessarily wickedness in the sufferers; 
therefore, the friends are being unjust to him. 7-9. you: 
Singular pronoun, so one of the friends is being ad- 
dressed; presumably the last speaker, Zophar, is being 
ridiculed for his remarks in 11:7-9. In v 9b, the MT 
reads “the hand of Yahweh,” the only occurrence of this 
name within the dialogue. The phrase is a quotation 
from Isa 41:20, which accounts for the anomaly (cf. the 
quotation in 1:21). 12. Possibly a sarcastic phrase at 
Eliphaz’s expense. 13-19,20-25. These two strophes, 
praising God’s “wisdom and might... counsel and 
understanding . . . strength and prudence,” surpass what 
Zophar had to say on the subject, 11:7-10; but he had 
jumped to a conclusion about “iniquity” (11:11), which 
Job denies. 
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50 (b) SUMMARY AND WARNING AGAINST “DE- 
FENDING” Gop DisHONEsTLy (13:1-5,6-11). 1. Job 
opposes his experience to that of Eliphaz (cf. 4:8,12; 
5:3,27); he, too, has seen, heard, and understood. 3. 
Eliphaz had said (5:8), “But I would seek God . . .”; Job 
repeats the first words, “But I would speak. . . .” Job can 
say this because he has been accustomed to speaking 
thus. Throughout the dialogue he alone utters prayers to 
God. The friends praise him, but they do not address 
him. They have no need of such personal reference. 
Their God works retribution in strict accord with 
human deserts, and they need only act correctly. There 
is nothing they need or wish to say to him, and there is 
no place for a relationship of love. They do not “reason 
with God,” only about him—and, in part, wrongly. 5. 
A pointed rebuke to wisdom teachers!—cf. Prov 17:28. 
6-11. After the emphatic “Hear!” the remaining lines of 
this strophe begin each with the same letter. This famous 
passage is a powerful warning against a temptation that 
may come to all controversialists and apologists, in 
theological as in other contexts. 7a. The Vg version is 
still more forceful: Numquid Deus indiget vestro 
mendacio? “Does God need your lies?” 

51 (c) Jon Reasons witH Gop (13:12-16,17-22, 
23-27). This protest and plea for explanation are 
genuinely religious, inspired by Job’s past experience of 
God’s love and by his intense concern over his personal 
standing with him. Yet the imagery adopted is inevit- 
ably forensic; i.e., according to the conventions of the 
psalm of lament, enemies are thought of as opponents in 
a lawsuit, against whom the sufferer must defend and 
establish his innocence. The friends have shown them- 
selves to be such enemies, and such an enemy, according 
to outward appearances and the general estimation of 
human beings, is God himself. Thus, Job pictures him as 
his adversary at law (cf. 9:32ff.), which leads him to con- 
ceive an illusory equality between himself and God and 
thereby to conceive a relation of justice, one to the other. 
It is for this misrepresentation that Job must repent at the 
end of the book. But it does not, happily, corrupt his 
intense faith in God’s love. 

12b. Hebr gabbim can be interpreted as “answers”: 
“Your answers crumble like clay” (lit., “are answers of 
clay”). 14-15. Job is risking his life in thus approaching 
God, but he no longer cares for it. 15a. I will wait for him: 
The reading of the MT and versions; but the consonantal 
text has “I have no hope,” which better fits the context. 
Thus, “He may (or will) slay me—I hope for nothing 
else—yet I will defend...” 16. Paradoxically, Job sees 
his readiness to face God as the best guarantee of his 
innocence, of his truthfulness, and therefore of God’s 
admitting he is right (“salvation”). He has complete faith 
that God, if he speaks, will speak in Job’s favor. 

17. The strophe begins with another emphatic 
“Hear!” (pl., addressed to the friends), parallel to 13:6. 
18b. in the right: More technically, “I shall be found inno- 
cent, acquitted.” 19. Job promises to abide by the judg- 
ment of the court. 20-22. Job begs (sg., addressed to 
God) that God will meet his arguments and not use his 
infinite superiority to crush him. He is willing to be 
either defendant (v 22a) or plaintiff (v 22b). 23. Receiv- 
ing no answer, Job speaks first. He repeats the challenge 
he has uttered to the friends: He is confident he has com- 
mitted no such misdeeds as would be reason for his 
suffering. 24. God remains silent. He neither declares 
Job’s guilt nor confirms his innocence. And Job resumes 
his reproaches. 26b. faults of my youth: These are men- 
tioned as something inconsiderable, for which the 
grown man should not be held responsible. 28. Replace 
after 14:2. There is a disconcerting switch from 2d to 3d 
pers. for which no antecedent is given. The verse deals 
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with the ephemerality of human existence and fits better 
in 14:2-3. 

52 (d) LaMENT OVER Human Lire (14:1-2, 13:28, 
14:3; 4-6; 7-9; 10-12). Job generalizes his lament, 
returning in v 3 to the theme of 7:17. 4. A quite obscure 
verse; possibly some words are missing. The NAB 
version (like most translations) paraphrases. Some 
Church Fathers, relying on the OL or Vg versions, saw 
here a reference to original sin, but it is not justified by 
the Hebrew. Verses 7-9 and 10-12 are parallel strophes, 
emphasizing human mortality by a striking poetic con- 
trast between the fate of a tree (it blooms again) and 
humans. 

Ss! (e) A Dream anD Rea tty (14:13-17,18-22). 
Two parallel five-line strophes. In the first, Job con- 
templates, with eagerness and even passionate longing, 
the possibility of a restoration to God’s intimacy after 
death, a reconciliation in which God would show him- 
self again the loving benefactor that he really is. 13a. 
netherworld: Sé*6l, the abode of the dead (cf. 3:17ff). Job 
here supposes a remarkable duality in God: He would 
hide Job— from his own wrath. Verse 15b echoes 10:8 
(rather than 10:3, where the Hebr words are different). 
Similarly, v 16b refers to 10:6; God would resume the 
old relationship of gracious kindness. 17. Another 
obscure text; in any case, not a confession of guilt (cf. 
13:23). 18-20. In the second strophe, Job returns to sad 
reality. 21-22. He rejects even the traditional consola- 
tion of leaving a prosperous family. Anyway, Job now 
has no children to leave. 

54 (H) Eliphaz’s Second Speech (15:1-35). 
Eliphaz’s tone is notably different here from what it was 
in chaps. 4-5. At first, he had looked on Job as a funda- 
mentally wise and God-fearing man (4:3-6) who had 
happened to incur God's sudden and just anger by some 
particular fault. But now he has heard him, in three suc- 
cessive speeches, deny any such guilt, reject the sacro- 
sanct principle that suffering is always, and only, 
punishment for wrongdoing, and challenge God to give 
some other explanation of his affliction. Eliphaz is not 
only offended at Job’s blunt rejection of the traditional 
doctrine of the sages; he is profoundly shocked at such 
fundamental questioning, by which he feels his own 
religious security threatened. His faith in God is bound 
up with his narrow retribution doctrine, which he must 
defend at all costs. Hence, the vigor and the angry tone 
of his attack. Instead of the encouraging subject —reward 
of the righteous—stressed in his first speech, he now 
develops the negative and menacing one—punishment 
of the wicked. 

The speech contains six five-line strophes, an inter- 
mediate three-line strophe (vv 17- 19), and one one-line 
conclusion. 

55 (a) Jos Has SPoKEN IMPIOUSLY AND PRESUMP- 
TUOUSLY (15:2-6,7-11,12-16). 2. wise: Emphatic—“a 
truly wise man” (cf. v 8b). 4. Eliphaz had acknowledged 
Job’s piety (cf. 4:6), but now he claims that his attitude 
is destructive of piety and prayer; his words are “offen- 
sive to pious ears.” 6. Eliphaz no doubt has in mind such 
passages as 9:20,24; 10:3; etc. 7-8. Here, there is refer- 
ence to the myth of the Urmensch, the first man, who 
enjoyed equality with the sons of God, and, in particular, 
had access to divine wisdom. The theme is reflected in 
Ezek 28:11-19 and in Prov 8:22~26, where it is trans- 
ferred to divine Wisdom personified. Verse 7b here is 
practically identical with Prov 8:25b. Eliphaz conve- 
niently forgets that he himself had claimed superhuman 
wisdom, at least, through the audition of 4:12-21; but 
then, his revelation was soundly orthodox, in fact, con- 
ventional. 10. Presumably, the speaker is referring to 
himself. 11. consolations ... speech: The latter is dabar, 
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more properly “word”; both refer to the “word” of 4:12 
in Eliphaz’s first speech (the only one to “deal gently” 
with Job), and both attribute to it an authority belonging 
to the words of a prophet — another ironic touch by the 
author, in view of the ending of the story. 14-16. 
Eliphaz repeats in substance his “word” of 4:17-21 (also 
quoting Job’s phrase, 14:1), but with harsher expressions 
in v 16; in v 16b, read “a man,” not the genus but an 
individual, whom Eliphaz need not name. 

56 (b) PUNISHMENT FOR THE IMPIOUS AND PRE- 
sUMPTUOUS (15:17-19,20-24,25-29a,29b-34,35). 18- 
19. Eliphaz stresses the antiquity and purity —and hence 
the authority — of the sapiential tradition, which Eliphaz 
represents. 20-24. The first of three strophes describing 
the frightful calamities that are sure to come upon “the 
abominable, the corrupt” one. First he is shown as 
tormented by his evil conscience and in constant appre- 
hension of disaster. 25-28. Two examples are given (vv 
25,27) of his impiety, which provokes the disasters of vv 
26,28. Verse 25 especially is Eliphaz’s interpretation of 
Job’s attitude. In vv 27-30, the text is corrupted and 
uncertain in detail. 29b-34. The third strophe uses 
botanical comparisons to illustrate the wretch’s down- 
fall. 35. Summary: “the fruit of evil is evil” (Habel). 
57 (I) Job’s Fourth Response (16:1-17:16). 
This passage continues the lamentation form and espe- 
cially develops the motif of denunciation of enemies. 
These are, in turn, Eliphaz, the three together, and God 
himself. But in the middle comes the unexpected appeal 
to a “witness in heaven,” who is taking up, or will take 
up, Job’s defense. The speech ends as before with con- 
sideration of Job’s approaching death and final descent to 
the underworld. 

Twelve strophes can be distinguished in the speech, 
of which the fourth, seventh, and twelfth have four lines 
each; the rest have three lines. 

58 (a) AFFLICTED BY MEN AND By Gop (16:2-4b, 
4c-6,7-9b,9c-11,17,12-13, 14-16). Job starts with a 
statement of weariness: He has heard all this, and it is 
unprofitable. He knows these words and gestures; they 
do not deal realistically with his case. 2b. In 15:11, 
Eliphaz had offered “divine consolations.” Using a cog- 
nate word, Job calls the friends “wearisome consolers.” 
3b. The vb. is sg., addressed to Eliphaz; in vv 4-5 the 
pronouns are pl., referring to all three. Similarly v 8 (sg.) 
followed by vv 9c-10 (pl.). 8b. A corrupt text, it is 
omitted in the NAB; emended, it may be read “and utters 
calumnies to my face.” 9c-11. The friends are called 
impious and wicked according to the conventions of the 
psalm of lament. Job is affirming his innocence; there- 
fore, the opposing party in the suit must be “guilty.” 17. 
This verse should probably follow v 11. Job reiterates 
what Zophar had quoted in 11:4, using the same word, 
zak, “pure.” 12-16. But behind the friends is God, and 
it is his actions that have given occasion for their abuse. 
In drastic terms Job describes how God has attacked 
him. Verses 12c-13a repeat the St. Sebastian image (cf. 
6:4; 7:20c); Job is God’s target, shot full of his arrows. 
59 (b) THe Witness In HEAVEN (16:18-21). 
Abruptly, from the depth of his despair, Job utters a cry 
of hope. It is first an adjuration to the earth, which will 
“receive his blood” unjustly shed (cf. Gen 4:10; Isa 
26:21; Ezek 24:8); according to the old idea, innocent 
blood cries to God for vengeance on the one who shed 
it (who in this case is God himself). Let the earth not 
stifle this cry. 19. But for the cry to be effective, there 
must be someone to hear it; Job envisages that someone 
as his “witness” and defender in heaven, who on hearing 
of his fate will intervene to vindicate him. Many 
attempts have been made to identify this witness as a 
heavenly being, angel or intercessor (cf. 5:1; and Elihu, 


[30:60-67] 


33:23-24; S. Mowinckel, in Vom Alten Testament [Fest. 
K. Marti; BZAW 41; 207-12), but more probably it is 
God himself. He seems to be Job’s adversary at law, but 
is really on his side (the same duality as in 14:13); cf. the 
following verses. 20b. drop tears: Read instead, from Akk 
dalapu, “stay awake” (Horst): “My eyes strain sleeplessly 
toward God.” 
60 (c) CompLaInT CONTINUED (16:22-17:2,3-5, 
6-8,10-12,13-16). Job seems to envisage his vindica- 
tion taking place in heaven rather than on earth, where 
his situation is hopeless. He is resigned to dying but not 
to being estranged from God. 3. Inasmuch as the friends 
will not “witness” for him, Job begs God himself to find 
a guarantor who will “go bail” for Job in his presence. 
5. This obscure verse (half-omitted in NAB) may be 
understood as a proverb applicable to the friends: “A 
man invites his neighbors to share [food], while the eyes 
of his children are failing [from hunger]”; 1-e., the friends 
are “consoling” the prosperous, while leaving Job in his 
misery. 5-9. These verses are obscure; Job seems to 
describe his misery again, with reference to the scandal 
that it causes. If v 9 is not a gloss, it must be understood 
ironically. 10. A sardonic invitation to the friends. 12. 
The verse is obscure, and lacking in the LXX; perhaps 
Job mocks their easy optimism, e.g., Zophar in 11:17. 
13-16. The speech ends with an ironic and decisive 
rejection of the prospects of happiness they had earlier 
held out to him, as part of their “consolation.” Job does 
not believe in them, nor does he particularly desire them; 
he merely wants to know his standing with God. Mean- 
while, he would rather face the grim truth, which he 
describes with unflinching vividness. 
61 (J) Bildad’s Second Speech (18:1-21). 
Bildad’s answer is comparatively restrained and all the 
more unfeeling. He rebukes Job for his abusive language 
and his contempt for ancient wisdom, and he insinuates 
that suffering as punishment for sin is a universal law 
from which Job cannot claim exemption. The bulk of his 
speech is a lurid description of the fate awaiting the man 
“who knows not God.” Like Eliphaz, Bildad this time 
has no word of consolation for Job, only warning and 
implicit threats. 

The speech contains six three-line strophes and a 
one-line conclusion. 
62 (a) REBUKE TO Jos (18:2-4). 2. Bildad begins 
as in 8;2, with, “How long [will you not put an 
end...J]?” The vbs. are pl. (also the pronoun “your” in 
3), which makes a difficulty. Most commentators make 
them sg., as referring only to Job. 3. beasts: May refer 
esp. to 16:9-10. 4. Bildad coldly remarks that Job is the 
cause of his own torment because he will not take the 
right means to remove it. He would like the laws of the 
universe changed to suit himself. The last phrase echoes 
16:9a and 14:18b. 
63 (b) FaTE OF THE WICKED (18:5-7,8-10,11-14, 
15-17,18-20,21). 5-7. This strophe develops the 
image of the failing light. 8-10. Here the image of the 
snare that entangles the wicked. 11-14. Text is cor- 
rupted; there should be three distichs. After “.. . at his 
side” in the NAB, read “Pestilence consumes his skin, the 
firstborn of death consumes his limbs. He is plucked 
from the security of his tent, he is conducted before the 
king of terrors.” This last striking phrase is a personifica- 
tion of death, as the “firstborn” is of disease. 15. Begin, 
“In his tent no trace of him remains, over his abode. . . .” 
_ 20. after... before: Better understood as points of the 
compass (reckoned by facing E); translate, “At his fate 
men of the West are appalled, and men of the East are 
struck. ...” 
64 (K) Job’s Fifth Response (19:1-29). In 
contrast with the friends’ rigid adherence to their 
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predetermined positions, Job’s successive speeches show 
a certain development. The friends’ criticisms have com- 
pelled him to analyze his situation in order to seek an 
alternative to their unacceptable verdict. In this, his 
central discourse, he achieves an insight and a profession 
of faith, which supply at least a provisional solution and 
enable him to triumph over his worst temptation. Even 
the style reaches a certain climax of power and pathos. 
Job here draws together themes touched on in his earlier 
speeches: the validity of his clear conscience (6:30; 9:29; 
10:7; 16:17), which the judge —if only he will hear the 
case—must certainly ratify (10:2,7; 13:23; 16:21); his 
intuition that God must yearn for him, even as he does 
for God (7:8,21; 10:8-9; 14:15); his longing and hope 
that God will finally remember and vindicate him 
(14:13-15; 16:19-20). 

65 The problem is the apparent change in God’s 
attitude to him: he was Job’s friend; he seems now to be 
his enemy. Job’s solution is an affirmation of faith. The 
change is only apparent; the abandonment is only tem- 
porary. The friends are uncharitable and unjust in their 
conviction that God is declaring him to be a sinner. His 
sufferings, which must speedily lead to his death, have 
been decreed by God in spite of his innocence, and for 
the moment, for some unexplained reason, he will not 
receive Job’s pleas and protests. Nevertheless, he will 
eventually, in his own good time, remember him and 
pronounce his vindication. And Job—even though he 
has died in the meantime—will be present at this, and 
will see God as he truly is, his friend. 

Between introductory and closing two-line strophes, 
the chapter contains four three-line strophes, one four- 
line, another three-line, one five-line, i.e., 2; 3, 3, 3; 3, 
al. Sp Gye 2, 

66 (a) Gop’s Doinc, Not a Human’s (19:2-3, 
4-6,7-9,10-12). 2. Job begins by throwing Bildad’s 
exordium back at him (using the same expressions, 
“How long... ?” and “words,” as 18:2). That he has to 
bear God’s mysterious displeasure is bad enough; need 
they make things worse by their inhumanity? 4. If Job 
is wrong, he will only harm himself; why must they be 
so bitter and so intolerant? (The reason is that he 
threatens their religious existence; he must not be right, 
otherwise their whole faith would be undermined. It is 
their insecurity that makes them cruel.) 6. They persist 
in seeking “the root of the matter” in him, whereas it is 
really to be looked for in God; and whatever else it 1s, 
it is not God’s justice. Job here contradicts Bildad, 18:4a; 
cf. 18:8. Verses 7-9 and 10-12 picture in highly pathetic 
terms what Job is experiencing. 7. To “cry ‘Injustice!’” 
is the technical phrase for a public act, by which a man 
suffering personal injury could demand that the com- 
munity (and eventually God) take action to vindicate 
him and put right his wrong (cf. Hab 1:2). Job’s suffer- 
ings (vv 8-12) are not felt by him as the automatic and 
impersonal effects of wrongdoing (cf. the images used 
by Bildad in 18:5-7,8-10); they are inflicted by deliberate 
and personal acts of God. Note esp. v 11. 

67 (b) IsoLATION AND Lone.iness (19:13-15,16- 
19,20-22). The apparent hostility of God produces 
hostility of human beings. A certain climax is probably 
intended in the sequence of relationships; i.¢., they pro- 
ceed, broadly, from less to greater intimacy. 13a. my 
brethren: Probably refers to his three interlocutors (cf. 
6:15). 17b. men of my family: Lit., “sons of my womb,” 
i.e., of his mother: full brothers. 19. The inner circle of 
intimates, of whom even greater loyalty was expected 
than of wife or brothers. my intimate friends: Lit., “men of 
my secret council.” The network of human relationships 
that constitute a person’s life has been ripped apart. Job 
is ostracized, isolated, on the verge of nonexistence. 
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20. The translation is uncertain, but the meaning is some- 
thing like, “I am nothing, and have nothing, but my skin 
and bones.” He is reduced to bare survival, physical exis- 
tence, but nothing more. 21. At least the three are still 
present to him; communication is still possible, and Job 
utters his famous cry to the only audience he has. hand 
of God: This echoes 1:11 and esp. 2:5 (cf. also 6:9; 12:9; 
13:21). God’s hand is the instrument of creation and sal- 
vation, but it also works destruction (cf. 5:18). 22b. 
insatiably prey: Lit., “and are not sated with my flesh?”; 
this idiom means, “and will not stop calumniating me?” 
68 (c) Hope OF THE VisION OF Gop (19:23-27). 
Even the foregoing appeal has been in vain, as we see by 
the speeches that follow. At this climax, Job is utterly 
alone, abandoned by family, friends, men, and appar- 
ently God. Yet from this depth (as in 16:18) he achieves 
a “leap of faith.” If God will not speak now, then he must 
in the future. It is to the future that Job appeals. Because 
he will soon die, he wants his testimony recorded, 
against the day when his case will come to judgment. 
The record must be an inscription, as permanent and in- 
destructible as possible. 23. inscribed in a record: Hebr séper 
is usually understood as a scroll of leather or papyrus, 
but it can mean anything written, an inscription; “in- 
scribed” here is lit. “chiseled” or “incised.” Thus, vv 23 
and 24 refer to the same process (H. $. Gehman, JBL 63 
[1944] 303-7). 24. lead: This word can be explained from 
Persian practice, as in Darius I’s Behistun inscription: 
“The wedges . . . cut into the rock were themselves filled 
in with lead” (G. G. Cameron, NatGeog 98 [1950] 844; 
K. Galling, WO 2 [1954] 3-6). 25-27. These are the 
words (v 23a) to be solemnly recorded. Unfortunately 
they have suffered textual corruption, esp. in v 26a, and 
the translation is much debated (see H. H. Rowley, BJRL 
91 [1958] 203-5 for a survey, and also N. Habel for 
recent attempts). vindicator: Hebr gé’él means the next of 
kin whose obligation it was to rescue from poverty, 
redeem from slavery, or avenge a death (A. R. Johnson, 
in Congress Volume: Copenhagen 1953 [VTSup 1; Leiden, 
1953] 67-77). Presumably it must be God, but commen- 
tators differ (cf. 16:19). Does Job hope for the act of 
vindication before or after his death? And if the latter, 
how does he conceive of his own state at the time? The 
former solution seems very unlikely, given his constant 
expectation of an unhappy death, also the preceding 
“inscription” passage. If the latter is correct, then Job 
apparently expects to have, in (or from) the underworld, 
a vision of God pronouncing his vindication “on the 
dust,” i.e., on earth (?). This is admittedly strange, yet 
consistent with what he has said earlier and, on the 
whole, the most likely interpretation. lives: Or “is living” 
A much-discussed Ugaritic religious text has “I know 
that [he is] living, mighty Ba ‘al!” (ANET 140; cf. E. G. 
Kraeling, The Book of the Ways of God [NY, 1939] 89), 
but the parallel may be fortuitous. More relevant is the 
belief of Israel; it stressed that Yahweh was “the living 
God,” and this dynamism seems to provide a connection 
of thought with Job’s “survival of consciousness” after 
death. The divine vitality is such that it will cause Job, 
even in the underworld, to have at least momentary 
knowledge, or rather vision, of what occurs on earth. (A 
similar line of thought is carried much further in Christ’s 
argument for the resurrection of the patriarchs, from the 
nature of “the God of the living”; Matt 22:32.) But we 
must not (as did Jerome in the Vg) read into the text any 
idea of an actual “resurrection of the body,” even if 
limited to Job’s unique case. at last: Hebr >aharén can be 
construed as a noun, “the Last” (applied to the Lord in 
Isa 44:6). 

Verses 26-27 have five stichs, but only these phrases 
are fairly sure: “. . . from my flesh I shall behold God . . . 
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my eyes shall see—no stranger! My emotions are con- 
sumed within me.” “Behold” is haza, the vb. used of 
seeing visions. This sight of God, emphasized three 
times, is-what Job really craves (cf. 42:5). 


(Dhorme, E., “L’idée de P'au-dela dans la religion hébraique,” 
RHR 123 [1941] 113-42, esp. 140. Irwin, W. A., “Job’s 
Redeemer,” JBL 81 [1962] 217-29. Larcher, C., Le livre de Job 
(BJ; Paris, 1957] 27-31. Lindblom, J., “‘Ich weiss, dass mein 
Erléser lebt,’” ST 2 [1940] 65-77. Martin-Achard, R., De la 
mort a la résurrection d’apres V Ancien Testament (Neuchatel, 1956] 
133-44. Meek, T. J., “Job XIX,25-27,” VT 6 [1956] 100-3. 
Mowinckel, S., “Hiobs g6’él und Zeuge im Himmel,” [> 59 
above] 207-12. North, C. R., “The Redeemer God,” Int 2 
[1948] 3-16. Tournay, R., “Relectures bibliques concernant la 
vie future et l’'angélologie,” RB 69 [1962] 481-505, esp. 489ff.) 


69 (d) WaRNING TO THE FRIENDS (19:28-29). 
persecute: The same word (radap) as “hound” in v 22. 28b. 
This verse puts in a nutshell the error of the friends. 
They insist that this reversal of fortune must be explic- 
able by Job’s acts; to attribute it to a mysterious action 
of God would invalidate their claim to understand the 
workings of divine retribution. 29. The last word, Saddin 
(or Saddiin), is unknown and hard to explain. It is 
tempting to understand it as a variant of Sadday, “that [so] 
you may come to know the Almighty” (L. R. Fisher, VT 
11 [1961] 342-43). 

70 (L) Zophar’s Second Speech (20:1-29). 
This speech closely parallels Bildad’s speech in chap. 18; 
both deal with the same subject—the destruction of the 
wicked. Together they frame and set off Job’s great 
credo in chap. 19. In contrast to his living and develop- 
ing faith, they present the unchanging rigidity of the 
“traditional” retribution doctrine. Zophar’s distinguish- 
ing marks are greater vehemence and some rather crude 
images (vv 7,15). The probable strophic division is a 
two-line introduction, four six-line strophes, and a one- 
line finale. (B. H. Kelley, “Truth in Contradiction: A 
Study of Job 20 and 21,” Int 15 [1961] 147-56.) 

71 (a) THe TRiuMPH OF THE WICKED Is BRIEF 
(20:2-3,4-9). 2. The MT begins with lakén, “there- 
fore,” which suggests that a preceding distich is missing. 
The NAB version interchanges the first stichs of vv 2 
and 3, which is also possible, but we miss the usual 
thetorical question and the reference to Job’s words. 
However, for the first and only time, one of the friends 
admits to being impressed by Job’s utterance; his 
“reproach” (19:21? or 29?) has momentarily shaken 
Zophar. But the latter recovers and reacts all the more 
violently to reassure himself. Prompt disaster falling on 
the wicked: this is, always has been, and always must be 
a fact of universal experience. He wants to hear Job 
acknowledge this principle and confess that it has been 
verified in his case. 7. The wicked is said to perish in his 
dung (NAB: “fuel of his fire”). 

72 (b) He Must Give Up Itt-Gotren Gans 
(20:11-16,17-22,23-28,29). The text is obscure and 
overloaded, but the main image is clear: the riches of the 
impious are like food that turns to poison in his stomach. 
He has to vomit them up. 10. “His sons must make com- 
pensation to the poor, his [or their] hands give back his 
wealth.” The line is out of place and may be a gloss. In 
the NAB, v 10b is joined to 21a. 23. Although the word 
“God” does not appear in the Hebrew, it must be the 
subject. In general, the friends avoid speaking of God’s 
actions in crudely physical terms. 29. A conclusion very 
like Bildad’s (18:21) and ending with the same divine 
name “El,” 

73 (M) Job’s Sixth Response (21:1-34). Job 
has emerged victorious from his personal struggle; he 
has overcome the temptation presented to him by his 
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friends, as earlier he overcame that of his wife. He has 
stated his faith that God knows his innocence and will 
one day (although after Job’s death) testify to it. Thereby, 
though his present misery is not lessened, his belief in 
God’s goodness is preserved and he has a firm basis for 
his rejection of the friends’ accusations. Now he passes 
from mere defensiveness to the attack. They have con- 
demned him on the ground of a fixed principle. Job 
undertakes to show that their condemnation is unjusti- 
fied because the principle is false. In human experience 
generally, God does not send sure retribution in this life; 
the wicked and godless are not destroyed in a moment. 
The gravity of this statement, which to the sages must 
sound like blasphemy, is brought out in vv 5-6. Job 
himself is horrified by it, but it is the truth: not that the 
impious always prosper, but that they often do (cf. Jer 
Bie s TUS 73s Jeedl ails). 

This speech is the only one of Job’s orations that is 
exclusively polemical; it contains no soliloquy or prayer. 
For the moment his own case is “solved,” and he is deal- 
ing simply with the doctrine of the friends. 

The strophic division is uncertain. Verse 16 (and 
perhaps 18) appears to be a gloss; v 22 belongs to the 
following speech; vv 30-33 are obscure. Probably there 
are eight strophes, of 5; 3, 4, 4 (or 3); 3, 4; 3, and 5 lines. 
74 (a) INTRODUCTION (21:2-6). Job warns them 
that what he has to say will shock them more than any- 
thing they have heard so far. 2. Cf. 13:5; 16:3. 3b. you: 
Sg.; the other 2d pers. vbs. in the context are pl.; there- 
fore this address may be directed to Eliphaz. If so, he 
responds with something worse than mockery (chap. 
22). 5. Laying hand on mouth is a gesture of voluntary 
silence (cf. 29:9; 40:4), here signifying horror and 
amazement. 6. The facts were always there; Job had not 
adverted to them until his calamities (and his friends’ 
arguments) forced him to look anew at human life and 
to ask himself whether the principle of retribution works 
universally and infallibly. Honesty compels him to a flat 
denial. He himself is appalled to realize how experience 
contradicts a fixed (and exaggerated) religious doctrine. 
75 (b) THe Happiness oF PEOPLE WITHOUT GoD 
(21:7~9,10-13,14-18). It is evidence of the author’s 
subtlety and insight that he does not propose the trite 
example of the successful tyrant who breaks divine and 
human laws and sows misery and disaster on all sides. It 
is {00 Casy to arguemen@eliphaz, 15:20; Zophar, 
20:12-14,18; and Plato’s Republic) that such a man finds 
no real happiness and is the worst sufferer from his own 
vices. Instead, Job describes “the good pagan,” the good- 
living, moral atheist, who by any external tests that can 
be applied enjoys a naturally happy life, filled with all the 
blessings that can be granted by God alone. Such a 
person, possessing the good things of life independently 
of any religious belief or practice, feels no need of God. 
On the other hand, since ex hypothesi this happiness really 
is God’s gift, is he not, by such indiscriminate bestowal 
of his bounty, encouraging atheism? (In Matt 5:45, 
Christ cites this very fact as evidence of the heavenly 
father’s love for humanity: He “sends rain upon the just 
and the unjust alike.” This is intelligible in terms of love, 
but not in terms of retributive justice.) Again are shown 
the limits and insufficiency of the friends’ commercial 
morality. Throughout the dialogue they have advanced 
no motive for serving God apart from fear of punish- 
ment and hope of reward. Anything higher —the possi- 
bility of serving God “for love” (as Job did) —is utterly 
beyond them. 7. Contrary to 20:5, the prosperity of the 
“wicked,” i.e., the irreligious, does sometimes endure 
and increase. Job does not bother to give instances; he 
asks: How do you explain it? Verses 8-13 are to be com- 
pared with Eliphaz’s description in 5:20-26. All that was 
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there pictured as reward of repentance is here enjoyed 
without reference to God. 10. The homely detail of 
animal fertility is significant; this was regarded as a 
mysterious and important divine blessing. So, likewise, 
were numerous and healthy children (v 11). 14-15. 
“What does it profit... ?” These happy people have no 
motive of self-interest or necessity to induce them to 
acknowledge or worship God. The friends could suggest 
nothing else. Only Job could say they have an “obliga- 
tion” of gratitude and love. 16. Omit as gloss. 17. Job 
refers scornfully to Bildad’s glib claim in 18:5-6 
(amp... put out”), 18:12 (“destruction”), and 18:10 
(“noose,” same word as “portion”). 

76 (c) No EvipENT CONNECTION BETWEEN VIRTUE 
AND Happiness (21:19-21,23-26). 19-21. A facile 
answer could be given to the “difficulty” that an irre- 
ligious man had apparently prospered all his life. The 
sages would appeal to the principle of solidarity and 
insist that his children would suffer the penalty of his 
impiety. Job objects that in such a case justice would not 
be satisfied; the guilty party would know nothing and 
feel nothing of such “punishment.” 23-26. A blunt and 
factual summary of human life (cf. Eccl 8:14; 9:2,11). 
The friends simply will not face this truth (cf. v 34b). 

77 (d) PEacEruL DEaTH AND PosrHuMoUS FAME 
OF THE GODLESS (21:27-29,30-34). 28. Not a verbatim 
quotation, but cf. 18:15,21; 20:9. 34a. comfort: Makes an 
inclusio with “consolation” (a cognate word) in v 2. 34b. 
perfidy: Hebr ma‘al, meaning usually a sacrilegious 
offense against God; the friends are “lying on behalf of 
God” (cf. 13:7). 

78 (N) Eliphaz’s Third Speech (22:1-30). 
Eliphaz, of sterner stuff than Zophar, is not in the least 
shaken by Job’s argument. He is horrified, although 
hardly surprised. From the beginning he has found Job 
obstinately perverse. His denial of the very foundations 
of morality (as it seems to Eliphaz) in the speech just 
heard is the last straw. Eliphaz drops all attempt at 
gentleness and forbearance and speaks his mind. in his 
first speech (chaps. 4-5) he has been all encouragement; 
in his second (chap. 15) he has spoken severely of Job’s 
present irreverence; now he declares openly that Job 
must have been, all along, a hypocrite and a secret 
sinner, and he cites by way of examples some of the 
crimes he must have committed. The inspired author 
here give a chilling but all-too-credible portrayal of the 
intellectual and moral corruption of a devoutly religious 
man who has confused his own simple reasonings with 
divine revelation. The theistic principle from which 
Eliphaz starts is true (that God is just), but it is not the 
whole truth (God is also loving); and by treating it in 
isolation and drawing conclusions from it as though it 
were the whole truth he distorts humanity’s whole rela- 
tionship to God. Moreover, he himself commits grave 
sins of injustice and uncharity by uttering lies and 
calumnies against his neighbor. 

The speech contains six strophes, but the lengths of 
the first four are uncertain. Probably vv 8 and 18 should 
be omitted as glosses, and 21:22 should be replaced 
before 22:12. Thus, the strophes consist of 4, 5; 4, 5; 5, 
5 lines, but cf. Skehan, SIPW 110-11. 

Us (a) Exorpium (22:2-5). Eliphaz still cannot 
imagine serving God “for nothing.” Somebody must 
gain by it; if—according to Job—religion brings no 
profit to one, then it must bring profit to God! 2-4. 
Eliphaz puts a series of rhetorical questions, meant to 
show the absurdity of Job’s position. Here again the 
irony of the author is at work, for the questions can, in 
all seriousness, be answered in the affirmative. Job’s love 
and loyalty are, indeed, a “gain” to the Almighty, who 
in 1:8 and 2:3 expressed his pleasure in his servant's 
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perfection; he seemed almost to be proud of Job. In a 
sense, it is precisely because of Job’s piety that he is being 
“reproved”; that was what had prompted the Adversary’s 
attack. But to Eliphaz, confined in his narrow doctrine 
of retributive justice, these are fantasies. The only pos- 
sible alternative to admitting God to be unjust is declar- 
ing Job to be wicked, which he proceeds to do on no 
better evidence than the logical requirements of his 
dogmatic system. 

80 (b) Jop’s Stns (22:6-11). Eliphaz takes almost 
at random the standard list of social crimes that could be 
committed with impunity by the wealthy and powerful 
in the ancient world. 6. Cf. Exod 22:25-26; Deut 24:6, 
12-13,17. 7. Cf. Ezek 18:7; Isa 58:7. 9. Cf. Deut 
24:17-22. 10. therefore: An emphatic word, which makes 
the fallacy the more obvious. Eliphaz’s real reasoning has 
been just the opposite: Because Job is suffering “snares 


... terror... darkness... deluge,” “therefore” he must 
have done the deeds of vv 6-9. 
81 (c) REBUTTAL OF JoB’s ARGUMENT (21:22; 


22:12-14,15-20). 12-14. Eliphaz suggests that Job 
thinks God is too far away to see him, whereas it is his 
own sight that is dim; cf. “he cannot see” (v 14a) with 
“you cannot see” (v 11a). The apparent quotation is hard 
to connect with statements made by Job so far (cf. later, 
23:8). 17. Eliphaz picks up the sayings Job had attributed 
to the “good pagans” (21:14-15), insinuating (v 15) that 
this is Job’s own outlook. In fact, he claims (v 16), it was 
the “way” of the ancient sinners destroyed by the flood; 
i.e., there were people such as Job describes, but, far 
from living out their lives in peace, they suffered the 
most dreadful of disasters. Verse 20b may be intended to 
link the destruction of Sodom with the flood, consider- 
ing its citizens to be successors of the antediluvian 
sinners (Gen 6:11ff.; 19:24ff.). 

82 (d) RECOMMENDATION TO BE RECONCILED 
WITH GoD (22:21-25,26-30). Despite his denuncia- 
tions, Eliphaz has not given up hope of his friend’s 
conversion. His admonitions are sincere (and beautifully 
expressed); but to him “conversion” is making a bargain 
with God (v 21) that will be profitable to Job (v 28). 22. 
Betrays Eliphaz’s arrogant assurance that he is God’s 
mouthpiece and bearer of his words. 

83 (O) Job’s Seventh Response (23:1-24:25). 
It is not sure if this speech is complete. Chapters 24-27 
are in obvious disorder, and in some places the text is so 
corrupted it makes no sense. 

As chap. 21 was entirely polemical, chap. 23 is 
entirely devoted to Job’s personal reflections and his 
search for God. There is no reference to the friends or 
their doctrine, except for the indirect rejection of 
Eliphaz’ calumnies in vv 11-12. Compared with Job’s 
earlier speeches, this lament is notably less passionate, 
although it is profoundly mournful. His profession of 
faith (chap. 19) has resolved his doubts but has not light- 
ened his desolation. He now dwells on God’s inaccessi- 
bility and remoteness, which make it impossible for Job 
to “get through” to him. In terms of mystical theology, 
Job here describes a dark night of the soul, in which the 
real absence of God is the keenest of all torments to the 
one who loves him and used to experience him (see 
VSpir 95 [1956] 372-91). 

There are five strophes of 3,3,3,4,3 lines. 

84 (a) YEARNING FOR THE ENCOUNTER WITH GoD 
(23:2-4,5-7). 2-3a. The MT reads, “Still today my 
complaint is rebellious, my hand is heavy upon my 
groaning. Oh, that I knew how to reach him. . . .” Apart 
from “his hand,” the NAB’s other corrections seem un- 
necessary. 3b-7. Job once more evokes the courtroom 
scene of 9:13-21; 13:14-27, but in a more peaceful vein. 
He is no longer afraid that God would crush him or 
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refuse to hear him. Rather, he would listen and respond 
with words of consolation. 7. An echo of 13:16. preserve 
my rights: “Secure my acquittal, vindication.” 

85 * (b) Gop Is INACCESSIBLE AND UNPREDICTABLE 
(23:8-10,11-14,15-17). 8-9. Cf. just the opposite in 
Ps 139:8-10. 11. A denial of 22:6-9. 12. A reference to 
22:22. Job has always done this; he does not need to 
receive God’s words from Eliphaz. 14b. Cf. 10:13. 17. 
Corrupt and obscure text. Perhaps a statement; “Because 
from him I am hidden by darkness, and my face is veiled 
in thick gloom” (imitating Hebr word’ order). This is 
Job’s spiritual state—the dark night. 

86 (c) MisERY OF THE OPPRESSED Poor (24:1-12). 
As in chap. 21, Job passes from his particular experience 
to the general. In moving terms, he describes the oppres- 
sion practiced by unscrupulous rulers and the misery of 
the poor and unprotected. The passage is a negative 
parallel to 21:7-17. There, God did not intervene to 
punish the impious; here he does not rescue the 
oppressed. These, according to all orthodox Israelite 
theology, were two of his chief functions. 1. times... 
days: Namely, of judgment. 9. “They plunder the field of 
the orphan, they take pledges from the poor.” This is 
omitted in NAB, as a duplicate of v 3. 

87 (d) ENEMIES OF THE LicuT (24:13-17). A 
short wisdom essay. Murderers, adulterers, and thieves 
have this in common: they hate the light (cf. John 
3:19-20). The connection with Job’s speech is doubtful. 
88 (ec) OBscuRE SECTION (24:18-24). At some 
early stage in the ms. transmission of the book, this sec- 
tion must have become nearly illegible. The next copyist 
did his best but could not make much sense of it; the 
same is true for us. It may not even be in its right place. 


89 (f) THE CONCLUSION OF JoB’s SPEECH (24:25). 
this: May refer esp. to 24:2-12. 
90 (P) Obscure Chapters 25-27 (25:1-27:23). 


These chapters, one would expect, should contain 
Bildad’s third speech, Job’s eighth response, and 
Zophar’s third speech. Whether through mutilation or 
partial destruction of a manuscript at some early stage of 
the book’s history—or possibly by deliberate editorial 
rearrangement—the text has become disordered and 
probably incomplete as well; some of the original may 
have been lost altogether. Many reconstructions of the 
original sequence have been proposed by commentators, 
but none has gained an accepted consensus. For one pro- 
posal, see MacKenzie in JBC 31:90. The sequence of the 
MT will be followed here. 


(Barton, G., “The Composition of Job 24-30” JBL 30 (eniy 
66-77. Dhorme, P., “Les chapitres XXV-XXVIII du Livre de 
Job,” RB 33 [1924] 343-56. Kuhl, C., TRu 21 [1953] 277-81. 
Régnier, A., “La disposition des chapitres 25-28 du livre de 
Job,” RB 33 [1924] 186-200. Tournay, R., “L’ordre primitif des 
chapitres XXI1V-XXVIII du livre de Job,” RB 64 [1957] 
321-34.) 


91 (a) Brpap’s Tuirp SpeecH (25:1-6). 2-3. 
Without the customary sharp words (cf. 8:2; 18:2-3), 
this speech begins in the style of a hymn (ch 1213516) 
in praise of God’s sovereign power. God establishes 
“peace” in the heavens by means of countless “armies.” 
4-6. An a fortiori argument; if there is impurity in the 
heavens, how can a mortal, like a “worm” or a “maggot” 
and destined for decay, be innocent? This echoes the 
thoughts of Eliphaz in 4:17-19 and 15:14-16. 

92 (b) Jos’s EtcutH Response (26:1-4), 2-4. 
Job usually addresses the friends as pl., but here “you” is 
sg., hence, these lines are a sarcastic response to Bildad. 
Who is Bildad, lacking in both strength and wisdom, to 
offer counsel? Job seems to imply that the “breath” that 
animates Bildad’s speech is not from God (cf. 33:4). 
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93 The magnificent passage in 26:5-14, some- 
times attributed to Bildad or Zophar, is the finest cosmo- 
logical section in the dialogue for scope of imagination 
and force of language. In vv 5-11 the vbs. are ptcs. or 
in the impf. (to be translated as pres.) describing God’s 
continued cosmic action; in vv 12-13 they are in the 
perf., narrating deeds accomplished at the creation (read 
“stirred ... crushed... ,” etc.). 5. The “shades” (répa’im) 
are the inhabitants of sheol, which is below the watery 
deeps, and they tremble before God. 6. The point is that 
these powers of chaos (see comment on 28:22) are im- 
potent. 7. God is said to have stretched out sdpén (north) 
over fohii (the void; Gen 1:2); i.e., he stretched out the 
heavens, or the pole star and the constellations. Else- 
where sapon refers to Mt. Saphon, the dwelling of the 
Canaanite gods (Ps 48:3; Isa 14:13). The suspension of 
the earth over emptiness is remarkable: the earth is pic- 
tured as hanging in empty space, not supported by pillars 
(contrast 9:6; 38:4,6). 8. The clouds which contain the 
waters above (Gen 1:7) still do not burst under that 
weight. 9. God seems to have a personal cloud which 
cuts off a view of the heavenly throne. It is no wonder 
that Job cannot find God’s dwelling (23:3). 10-11. God 
contains the waters of chaos by a circle at the horizon 
(i.e., “where light and darkness meet’). Heaven is sup- 
ported by “pillars” apparently the mountains that are 
visible on the horizon (2 Sam 22:9; Ps 18:8). These were 
produced by the divine rebuke addressed to the primeval 
waters (Ps 18:16). 12-13. The divine creativity is por- 
trayed in images derived from Ugaritic mythology: the 
battle with Yam (“Sea”), paralleled here with Rahab, the 
mythological monster. The serpent (Isa 27:1) is described 
as bariah (fleeing, or primeval, or perhaps evil) and is 
another symbol of chaos. The NAB inserts 27:22 into 
v 13. 14. The poem concludes in an atmosphere of 
wonder at God’s creative activity. The previous lines are 
a mere “whisper” of his power. NAB omits the final line 
of the MT, “Who can understand the thunder of his 
powere” 

94 (c) Jos’s MASAL (27:1-23). This chapter is 
separated from the previous response by a new formula 
(27:1 = 29:1): Job takes up his masal, or theme. This 
introduction may be a sign of the disarray which com- 
mentators find in the sequence of the text. Among those 
who attempt to interpret the MT in its present form, 
F. 1. Andersen regards this chapter as a “closing state- 
ment balancing chapter 3,” but it must be admitted that 
the balance seems contrived. The chapter is surely 
problematical. 

95 2-6. Job’s integrity is at stake, and he affirms 
it to the friends under solemn oath. In his stark honesty 
never is he more admirable (as the reader knows from 
the prologue). Were he to admit that the friends were 
right, he would be denying his own conscience. 2. The 
oath is “by the life of God”—even that very God who 
does not seem disposed to recognize him. Job is appeal- 
ing to the God he ultimately believes is his “vindicator” 
(19:25). 3. “Life” is equated with the “breath of Eloah in 
my nostrils”; cf. Ps 104:29-30; Gen 2:7. 5. “Far be it 
from me” or “may I become profane” reiterates the oath. 
With this self-imprecation Job affirms the integrity (tum- 
ma) which the Lord had acknowledged in 1:8; 2:3,9. 
Job’s conscience is clear. : 

96 7-23. Most of these verses are commonly 
assigned to Bildad (MacKenzie, JBC 31:95-96) or to 
Zophar. But they can be understood as an imprecation 
against the friends (vv 11-12, “you” is pl.). Verses 13-23 
seem inappropriate on the lips of Job since they describe 
in conventional terms the lot of the wicked. The wicked 
are struck in their families and survivors; all their wealth 
is lost. Their house is “like a moth” (v 18; perhaps 
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“cobwebs” [NAB]), and finally the “east wind” devastates 
them (vv 21-23). On the other hand, these lines can be 
taken as Job’s description of what will happen to the 
friends (who were addressed directly in vv 11-12), or 
even as a parody of Zophar’s words in 11:13-20 and 
20:4-29 (so Janzen). 

O77, (Q) The Search for Wisdom (28:1-28). 
This beautiful poem is hard to situate in the dialogue or, 
for that matter, in the book as a whole. It lacks the 
personal references of the speeches and is only distantly 
connected with the problems treated by the speakers. 
Besides, the transl. and sequence of many verses are 
uncertain, as differences between the NAB, RSV, NEB, 
etc., demonstrate. For one reconstruction, see MacKenzie 
in JBC 31:97. However faulty it may be, the sequence of 
the MT is adopted here. Scholars describe the poem in 
different ways: as an interlude (MacKenzie, Andersen), 
a bridge (Lévéque, Job 600), or simply as a later insertion 
(Dhorme). It can be seen as another contribution to the 
issue raised by the book: humans do not know the 
answer to the problem; the best they can do is fear 
the Lord. 

98 The theme is the transcendence of divine 
wisdom and its inaccessibility (see the refrain in vv 
12,20). Humans can explore and find treasures, but 
wisdom, most precious of all, is beyond their reach. 
Wisdom is located with God and (somehow?) in his 
creation (vv 23-27). The final verse associates wisdom 
with fear of the Lord (day, not yhwh). Four main ideas 
are developed: (a) humans explore the interior of the 
earth but find no “vein” of wisdom; (b) the most far- 
sighted or distant creatures cannot tell where to look for 
it; (c) the most precious treasures cannot purchase it; but 
(d) God alone knows and possesses it. For the correla- 
tion of this poem with personified wisdom, > Wisdom 
Lit., 27:15-17. 

99 (a) THE FInpinc oF Precious METALS (28:1- 
11). The assumption is that human activity is referred 
to, even in vv 9-11, which lack an explicit subject. 1. 
The poem plays on the words mésd’ (place of going 
forth; cf. yds? in v 11, and then the key word, timmasé’ 
in v 12) and magém (place). The following verses (2-6), 
although tantalizingly obscure, may provide a glimpse 
of ancient mining techniques. 7-8. Neither birds nor 
beasts know the path to “it” (the place, maqém, of 
wisdom, mentioned in v 6). 9-11. The subject of the vbs. 
is presumably human beings; others (NAB) refer these 
verses to the activity of God. 

100 (b) Wispom Cannot BE FOUND OR BARTERED 
For (28:12-19). 12. The key question (cf. v 20). 
Though precious metals can be found, wisdom cannot. 
13. The MT has ’erek, “price,” “value,” but the LXX 
apparently read derek, “way,” a reading that suits the 
context of vv 12-14; the way to wisdom is unknown. 
15-19. A series of negative statements proclaims that 
wisdom cannot be bought, even with the most valuable 
and exotic metals and stones. The incomparable value of 
wisdom is a frequent topic in Prov (3:13-15; 16:16; 
31:10). 

101 (c) WispoM BELoNGs TO Gop ALONE (28:20- 
27). 20-22. After the refrain (cf. v 12), wisdom is said 
to be hidden from the eyes of humans and beasts. Death 
and Abaddon: Destruction; cf. 20:6. These are personi- 
fications of elemental powers, like Sea and Deep (v 14), 
which represent chaos. None of these knows where 
wisdom is. 23-24. Only God knows the way to 
wisdom’s place, and the reason given is the divine far- 
seeing vision. Interestingly, wisdom seems to be some- 
where in the world (in a “place”), and not to be a divine 
attribute. 25-27. The relationship of God to wisdom is 
tied in with the act of creation (wind, waters, rain, and 
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lightning). The four vbs. in v 27 underline the divine 
intimacy with wisdom, without indicating where 
wisdom is. It is somehow connected with creation; cf. 
Sir 1:9. 

102 (d) ANNOTATION (28:28). The final verse is 
widely considered to be a later addition. In any case it 
gives a certain twist to the poem on wisdom. Wisdom 
is inaccessible (vv 1- 27), and the only way for humans 
to reach it is through “fear of the Lord” (a reprise of 1:8 
and 2:3); then wisdom means piety and service. 


(Hulsbosch, A. Sagesse créatrice et éducatrice [Rome, 1963]. 
Niccaci, A., “Giobbe 28,” SBFLA 31 [1981] 29-58. Von Rad, 
G. WI 144-49. Zerafa, P. The Wisdom of God in the Book of Job 
[Rome, 1978] 126-83.) 


103 (R) Job’s Final Soliloquy (29:1-31:40). 
With its 95 verses, this is the longest of Job’s speeches. 
Technically, it is outside the dialogue, to which it 
furnishes a conclusion (chap. 3 gave the introduction). It 
is formally soliloquy, although it supposes listeners who 
can testify to the oath, if need be. Here is summed up all 
that Job wishes to affirm regarding his situation and the 
question of his own responsibility for it. This renewal of 
the psalm of lament develops three themes: past happi- 
ness (chap. 29), contrasted with present misery (chap. 
30), followed by the oath (chap. 31) that he is an inno- 
cent man. The other important elements of such a 
psalm — denunciation of enemies and direct plea to God 
for salvation—are merely touched on—the former in 
30:9-14, the latter in 30:20-26 and 31:35-37, where it 
takes the form of complaint that his prayer has not been 
heard and assurance of acquittal if it were. 

104 (a) Past Happiness (29:1-25). Job describes 
in terms of the patriarchal way of life the ideal existence 
of the great sheikh, rich in matcrial goods, in his family, 
and in universal esteem and honor. The way of life pic- 
tured is not properly nomadic (although the livestock 
would have to be moved from one pasturage to another), 
for Job had the place of authority in a sedentary com- 
munity, a city. There he distinguished himself by his 
wisdom, his beneficence, and his generous protection of 
the poor and helpless. 

Many translations and commentaries rearrange the 
sequence of verses in order to achieve a “logical” order, 
e.g., reading vv 21-25 after v 10. For the sequence in the 
NAB, see the comment by MacKenzie in JBC 31:104. 
The order of the MT will be followed here, without 
imposing an outline. 

1. The formula of 27:1 introduces chaps. 29-31. 2-6. 
There is much pathos in Job’s definition of his happy 
time as “when God watched over me,” and when “my 
children were round about me.” 6. This is a vivid poetic 
expression for idyllic abundance. 7-11. In the admini- 
stration of public business (at the “city gates”) Job was 
the acknowledged leader to whom all deferred. 12-17. 
The reasons for his preeminence and prestige were 
charity and kindness —esp. in the protection of the weak 
and the needy —even to those who were not his kin or 
neighbors (v 16). 18-20. In his reminiscence Job wryly 
recalls the confidence and hope he enjoyed that such 
blessings would continue. In v 18 hél has been inter- 
preted as sand and also as the phoenix (the legend is that 
the phoenix died after a long life, and from its ashes a 
new bird arose; cf. the discussion in Pope). Job’s pros- 
perity is further described in terms of a tree (v 19) and 
a bow (i.e., his natural vigor, v 20). 21-25. These verses 
return to the theme of vv 7-10, the esteem that Job 
enjoyed among his contemporaries. The transl. of v 24 
is uncertain, but the general idea is his beneficence to all. 
105 (b) PRESENT Misery (30:1-31). This is felt 
all the more keenly because of the contrasts introduced 
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by the repeated “but now” in vv 1,9,16. The description 
naturally corresponds to that of chap. 29, only reversing 
the order of 29:2-7 and 29:8-11,21-25. 

*(i) Public contempt (30:1-15). Elders, chiefs, 
and princes had revered Job (29:8- 10); now the meanest 
and most wretched of human beings despise him. The 
description of the latter is surprisingly elaborate (vv 
3~8); they are outcasts living on bitter roots and leaves 
(v 4), but Job is even worse off than these unfortunate 
people. Similar detailed presentations of enemies are 
found in psalms of lament (Pss 59; 64; 73; etc.). 11a. In 
the MT the vb. is sg., and God seems to be the subject 
(cf. vv 18-19). 

(11) The hostile presence of God (30:16-22). 
Worse than this abuse is God’s persecution. 16. The 
NAB omits v 16, which can be translated: “But now, my 
soul is dissolved within me, days of affliction have seized 
me.” This verse introduces the affliction by God. 19. 
“Dust and ashes” is a metaphor for human frailty (both 
origin and destiny are indicated); cf. 42:6. 20. Since his 
fourth response (17:3), Job has not directly addressed a 
prayer to God. Now, after the 3d-pers. reference in vv 
18-19 (cf. 16:12), he resumes the style of petition; but is 
God listening to him? 22. The metaphor is that of being 
driven by the wind; cf. 13:25. 

(i11) Reasons against this abuse (30:23-26). 
Verses 24 (admittedly difficult to translate) and 25 
present an intensely poignant passage. In 6:13-30 Job 
had felt most keenly the lack of sympathy from his 
friends (cf. also 19:21). Now he ventures to recall the 
sympathy that he, a mere mortal, had shown to the 
suffering and sorrowful (29:12-17). Will not God show 
as much toward him? (Cf. the praise of sympathy as a 
Christian virtue in Rom 12:15; 1 Pet 3:8). Verse 26 
contrasts with 29:18-20. 

(iv) Job’s misery (30:27-31). Verses 27 and 30 

refer to his disease; v 29 to his loneliness. 30b. heat: 
Presumably means fever. 31. The only music Job knows 
is mournful; contrast 21:12. 
106 (c) OatH or Excurpation (31:1-40). In the 
legal procedures of ancient Israel, the “oath of inno- 
cence” denying an accusation was important. It supple- 
mented testimony or could supply for it. In default of 
clear evidence, it was accepted as settling a case; ie., it 
transferred the decision to God himself, who, if the 
defendant had sworn falsely, would bring down on his 
head the curses he had expressly invited in the oath. 
Thus, the swearing was a solemn religious act, submit- 
ting the case to a divine verdict. Furthermore, if the 
question at issue was not a mere conflict of human rights 
but involved an accusation of impiety or blasphemy, 
one’s religious “existence” might depend on it, one’s 
right to take part in the worship of God and receive his 
blessing. Cf. Ps 139, which seems to be an oath denying 
worship of other gods (E. Wiirthwein, VT 7 [1957] 
165-82). Job now swears that he is innocent of the 
crimes imputed to him by the friends—crimes, which, 
according to them, are also imputed to him by God. He 
challenges the divine judge to give his verdict, i.e., to 
acknowledge Job’s innocence. 

This oath is no mere formality. Job examines his con- 
science and spells out exactly what crimes he, in his time 
and situation, might have been tempted to commit. The 
code of ethics here implied is that proper to the ancient 
Oriental aristocrat, the head of a patriarchal family who 
need fear no constraint from government or other 
power. Only religious motivation and, to a lesser 
degree, public opinion will impel such a man to virtuous 
action and self-restraint. Job’s motive was simply the 
desire to please God. His moral standards are, in fact, the 
highest to be found in the OT; cf. a somewhat similar 


[30:107-109] 


code in Ezek 18:5-9. Notable are the sensitive respect 
shown for the dignity of fellow men (even slaves) and 
the stress on interior attitudes toward God. Eliphaz’s 
accusations in chap. 22 are incidentally refuted (as 
allreaahy ii B8eilile QQeililtije SilslG=i, Ge, Zwei ee 
31:19-20, cf. 22:6. 

The form is the standard one for Hebr oaths: “If I 

have done so-and-so, may this happen to me!” (e.g., 
31:9-10,21-22). By dropping off the apodosis, the 
phrase “If I have...” by itself comes to mean “I swear 
I haven't...” (e.g., 31:5,16). The exact list of Job’s 
disclaimers is hard to determine (some authors find 12, 
others 14, others 16); the question is complicated by 
textual uncertainties and possible glosses. For the same 
reason strophic division is uncertain. 
107 (i) No deceit or injustice (31:1-12,38-40ab). 
Verses 1-4 are omitted altogether by the LXX, and in 
the MT they pose a problem. The NAB transposes and 
corrects: the MT has no “if” before v 1, and nothing 
corresponding to “man’s” and “his” in v 2—which is 
almost a repetition, in question form, of 20:29 and 
27:13. Verse 3 implies the opposite of what Job main- 
tains, and v 4b conflicts with v 37a (“account” is, lit., 
“numbering”). Thus, vv 2-4 are most probably early 
annotations to the text. Verse 6 makes a likely beginning 
(after 30:31), and the NAB is probably right in displac- 
ing vv 1 and 5. The sequence of the NAB will be followed 
here: see the commentary of F. I. Andersen for a defense 
and explanation of the MT sequence. 

5. The first disclaimer. By parallelism, one crime is 
here presented: deceit, with all it implies (cf. 27:4). 7. 
Second denial; any deviation or corruption. 8. The self- 
condemnation completing the oath formula. 

38-40ab. Original position is uncertain; its closest 
similarity is with vv 13-15. It denies cruel exploitation 
of peasants or sharecroppers. Note the personification of 
land in v 38. 

1. In the MT, a simple statement (no “if”). The two 
stichs are not parallel and may belong to different verses. 
In the NAB, “made an agreement” (lit., “covenant”) has 
to denote a vicious intention, which is questionable. 
9-10. Denial of adultery. The penalty contemplated is 
according to the law of talion; “grind” can mean slave 
labor or sexual subjection. 11-12. Probably a gloss. 

(ii) No failure in equity or charity (31:13-23). A 
list of specifically social crimes, showing a remarkably 
evolved conscience. They are arranged in chiastic order: 
vv 13-15 parallels 21-22; vv 16-17 parallels 19-20. 
13-15. Denies unjust treatment of slaves, who in the 
ancient world generally were not regarded as subjects of 
justice at all, any more than were animals. But Job bases 
their claim to it on the common creation of all human 
beings by God. 16-20. Job insists that he has shared his 
goods with the poor, whose rights are based on the 
common fatherhood of God (if v 18 is rightly inter- 
preted). 21-22. Job has not exploited his standing in the 
community to win legal but unjust victories over 
weaker men. supporters at the gate: Friends in court; the 
local community, sitting in judgment, would have been 
too much in awe of Job ever to give a verdict against 
him. The imprecation in v 22 invokes the talion law 
against Job’s raised hand (v 21). 23. An adaptation of 
13:11, perhaps a gloss. : 

(iii) No false worship (31:24-28). Two kinds 
of idolatry: the first (vv 24-25) is what the NT calls 
“worshiping Mammon.” “Trust” and “rejoiced” are 
emphatic —in his money, rather thanin God. The second 
(vv 26-28) is the secret infidelity of invoking as divinities 
the sun and the moon; v 27 seems to refer to throwing 
kisses with the hand. 

(iv) No vindictiveness or hypocrisy (31:29-34). 
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29-30. This concern is considerably above the level of 
most of the OT. The only parallel is Sir 28:3-7 (cf. Prov 
24:17—and its following verse). 31-32. Similar to vv 
16-20, these verses affirm Job’s constant practice of the 
virtue of hospitality —sacred and all-important in that 
society. 33-34. He denies hypocrisy, any mere pretense 
of virtue inspired by human respect. 

(v) Summary (31:35-37,40c). Job has come a 
long way from the unquestioning acceptance of 1:21; 
2:10, and even from the longing for nonexistence in 
chap. 3. The vindication of his truthfulness and integ- 
rity, which in chap. 19 he had looked forward to in faith, 
he now demands in challenging terms. The scroll of 
indictment would be a badge of honor; it could contain 
nothing to his discredit. 

35b. “Here is my taw; let the Almighty answer me!”; 

placed by the NAB after v 37 (taw is the last letter of the 
Hebr alphabet). However, it is possible that v 35a should 
read “Oh that God would listen to me!” and v 35b 
follow in parallelism. Then vv 35c-36 will be a tristich: 
“If my accuser has written out his indictment, I swear I 
will carry it on my shoulder, I will wear it as a crown!” 
37. a prince: A dramatic affirmation of the proud 
assurance of innocence with which Job defends his con- 
duct before God (cf. 13:14-16). 40c. Janzen comments: 
“The words of Job are ended (tammu)’—completed, 
finished, and—like himself—blameless (fam).” 
108 Thus, Job has delivered his final answer to his 
friends and his challenge to God. For the former, there 
is nothing more to be said. The oath must prevail (in 
default of evidence); therefore, Job has won his case 
against them. But Job has not won any case against God. 
The image of a judicial hearing, of plea and argument, 
simply cannot represent the situation of a person before 
the creator; it only falsifies it. Insofar as Job has fallen in 
with his friends’ analysis of his situation, thinking of 
God as his adversary in a lawsuit, he has put himself in 
a false position. His unblemished record gives him no 
claim in justice upon God; from it and from his suffering 
he has no right to draw any conclusion about what God 
ought to do. To think otherwise is to forget the divine 
transcendence and the infinite difference between creator 
and creature. 

However, Job has here proclaimed his “right” (cf. 
9:20; 13:18; 19:7; 23:7; 27:2,6), his truthful unanswer- 
able demonstration that he has been what God pro- 
nounced him to be (1:8; 2:3): God-fearing and morally 
perfect. And inevitably there is an element of presump- 
tion here, of what the Greeks called hubris. The just 
man’s precious integrity has become a barrier between 
him and God, a condition that God must accept. Job has 
overshot the mark (Weiser, Das Buch Hiob 212-16). 


(Ceresko, A., Job 29-31 in the Light of Northwest Semitic [BibOr 
36; Rome, 1980]. Cox, D., “Structure and Function of the Final 
Challenge: Job 29-31,” PIBA 5 [1981] 55- 71. Dick, M. B., 
“The Legal Metaphor in Job 31,” CBQ 41 [1979] 37-50. 
Fohrer, G., “The Righteous Man in Job 31,” SBH 78-93.) 


109 (III) The Elihu Speeches (32:1-37:24). 
This section is generally (not universally) admitted to be 
a supplement inserted into the book by another writer 
(here, for convenience’ sake, called the “critic,” as distinct 
from the author of the book). If so, it was not an inde- 
pendent piece (as was perhaps chap. 28), but was com- 
posed expressly for this purpose. The critic presumably 
was dissatisfied with the original conclusion of the book 
(chaps. 38-42) and wished to provide a more explicit 
corrective to some of Job’s outbursts. He also felt that 
the friends’ speeches had not done justice to the tradi- 
tional wisdom teaching and that a better case could be 
made for it. His work, then, is an interesting specimen 
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of early doctrinal and literary criticism and is almost 
contemporary with the original composition. He had 
the initiative—we might also say the courage—to 
dramatize his criticism in speech form, to create another 
character as his spokesman, and to integrate his own 
contribution, quite skillfully, into the great masterwork 
he had studied so closely. (Needless to say, the section 
is to be regarded as an integral part of the canonical 
book, and its author, whoever he was, as having had the 
grace of inspiration.) 

Several kinds of arguments have been advanced in 
favor of a later insertion of Elihu: (1) linguistic, e.g., 
presence of Aramaisms; (2) structural, e.g., Elihu is not 
mentioned in the epilogue; (3) theological, e.g., Elihu 
merely repeats, in turgid fashion, the doctrine of Job’s 
friends. Such arguments are somewhat delicate and 
scholars are often divided in their assessment. Thus, it is 
difficult to show that the Elihu speeches must be a later 
insertion by the same author. Could not the writer have 
envisioned his role from the beginning? J. G. Janzen 
rightly points out that much depends on “how one con- 
strues the book as a whole” (Job 218). He regards the 
Elihu material as integral to the whole and makes a 
strong case for an ironic (some statements mean some- 
thing else than what they seem to say) interpretation. 
Thus, the bombastic style of Elihu’s introduction of 
himself'in chap. 32 may be a tipoff to the ironic edges of 
the poem (e.g., Elihu’s pompous claims to speak out of 
a divine revelation; cf. 32:8,15-22: 33:4). See also the 
commentaries of N. Habel and F. I. Andersen. 

From the literary point of view, the Elihu speeches 
are wisdom writings on a high level, comparable with 
the best parts of Prov. But they are much inferior to the 
brilliance of the original dialogue; their style is severely 
didactic, argumentative, and somewhat repetitious. The 
language is much less picturesque and also shows a higher 
proportion of Aramaisms. Doctrinally, the critic disap- 
proves Job’s self-assertion before God and his insistence 
on his own integrity and blamelessness. But he also dis- 
avows the exclusively retributory function ascribed to 
suffering by the friends. Affliction, according to him, 
may be a warning, a paternal admonition from God 
against the human tendency to hubris. If the man 
promptly humbles himself, God restores him to his 
favor; if he is obstinate, God will further punish him for 
that obstinacy, but with the purpose of leading him to 
repentance. Thus, Elihu disagrees with the friends on the 
grounds of suffering, stressing its medicinal purpose; but 
in practice, his advice to Job is the same as theirs. On the 
other hand, he forcibly reminds Job of God’s infinite 
superiority to human beings (which Job had seemed in 
danger of ignoring), and he anticipates the divine 
speeches of chaps. 38ff. by insisting on God’s sublimity 
and the mystery of the divine plans. 

The section begins with a prose introduction and 
continues with a poetic composition of nearly 150 lines 
(compare the total of roughly 220 lines allotted to all 
three friends in the dialogue). This is broken into four 
unequal sections by the rubrics in 34:1; 35:1; 36:1. 
However, the last of these (worded differently from the 
others and from 32:6) is probably an erroneous insertion. 
In reality, 33:1~36:25 constitute only three discourses, 
composed in an identical pattern. Each begins with a 
summons to Job (twice) or the friends, to listen. Then 
some of Job’s sayings are quoted and contradicted. Elihu 
lays down a first thesis and then a second, developed at 
slightly greater length. A conclusion admonishes Job 
and praises the divine goodness and mercy. (This struc- 
tural analysis is taken, with slight modifications, from 
Fohrer [Hiob]. The strophic analysis is independent but 
often agrees with the divisions indicated in the NAB.) In 
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Elihu’s oration as a whole, therefore, we distinguish: an 
introductory address (32:6-22); the three discourses 
(33:1-30; 34:1-37; 33:31-33 + 35:2-36:25); a hymn 
(36:26-37:13); and a concluding address (37:14-24). 


(Dennefeld, L., “Les discours d’Elihou,” RB 48 [1939] 163-80. 
Fohrer, G., SBH 94-113. Freedman, D. N., “The Elihu 
Speeches in the Book of Job,” HTR 61 [1968] 51-59. Habel, N., 
“The Role of Elihu in the Design of the Book of Job,” In the 
Shelter of Elyon [Fest. G. A. Ahlstrém; ed. W. B. Barrick, et al.; 
JSOTSup 31; Sheffield, 1984]. Irwin, W. A., “The Elihu 
Speeches in the Criticism of the Book of Job,” JR 17 [1937] 
37-47. Kroeze, J. H., “Die Elihu-Reden im Buche Hiob,” OTS 
2 [1943] 156-70. Staples, W. E., The Speeches of Elihu [Toronto, 
1924].) 


110 (A) Introductory Narrative (32:1-5). If 
38:1 followed immediately upon 31:40, no one would 
ever suspect a lacuna. The critic, wishing to make room 
for his own contribution, had to indicate an occasion and 
a reason why a new character hitherto unmentioned 
should suddenly break into the discussion. This he does 
plausibly enough by explaining that the friends have 
ceased to argue (on the reason, see comment on v 1); 
thus, the field is clear for another speaker. He is Elihu, 
son of Barachel (unlike Job [1:1] and the other three 
[2:11], he is given a patronymic). Elihu is the original 
“angry young man”; both attributes are insisted on 
(anger, vv 2a~3,5; youth, 4,6b,9-10). He is also, at least 
to modern sensibilities, amazingly self-satisfied, pomp- 
ous, and naive. He takes 24 verses (32:6-33:7) to say, in 
effect, “Look out! I’m going to speak,” and outdoes 
Eliphaz (from whom he borrows some of his material) 
in his self-confidence and complacency. There is such an 
odd contrast between the ludicrous self-importance of 
the character and the serious religious value of the 
doctrine he imparts (after 33:7), that one wonders if the 
critic was parodying some particular “younger school” 
of wisdom teachers. 

1. his own eyes: The LXX and Pesh read “in their 

eyes,” probably correctly. It is not necessarily the inten- 
tion of the author of the dialogue, but it gives a logical 
reason for their ceasing to argue, the critic seems to 
suppose it by making Elihu distribute blame impartially 
to Job and to the friends, and it fits better with v 3. 3. 
MT reads “they condemned Job.” This is one of the 18 
emendations of the scribes (tiqquné Sopérim) of Jewish 
tradition. The original “condemning God” was felt to be 
offensive, and “Job” was substituted. 
111 (B) Introductory Address (32:6-22). A 
remarkably elaborate and verbose exordium. There are 
four strophes: The third has three lines, the others have 
five each. 

(a) REBUKE TO THE FRIENDS (32:6~-10, 11-14). 
8. it is a spirit: The phrase is strange; perhaps read accord- 
ing to the parallelism, “the spirit of God,” and omit 
“that.” Elihu claims something like prophetic inspira- 
tion. 13. Brings out the critic’s idea that the friends have 
been forced to agree with Job. 

(b) SoLILoquy (32:15-17,18-22). Dramati- 
cally, Elihu describes the discomfiture of the friends and 
his own compulsion to speak. 21-22. Cf. Job in 13:8,10. 
Elihu, in his hyperbolic style, envisages the extreme 
penalty. 

112 (C) Elihu’s First Discourse (3331-30). 
There are nine strophes, of 3, 4, 4; 3, 4, 4,3; 4, 2 lines, 
respectively. 

(a) SUMMONS TO JoB (33:1~3,5-6,4,7). 4. 
Probably to be read after v 6 (omit initial “for”: not in 
the MT). Elihu refers (sarcastically?) to Job’s complaint 
that he could not speak freely in God’s terrifying pres- 
ence (9:17,34; etc.). 
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(b) Quotations (33:8-11). Elihu cites two 
of Job’s claims: that he is innocent (cf. 9:21; 10:7; 16:17; 
23:10-12; 27:5; 31) and that God is his enemy (cf. 10:17; 
IS e247 Weel). 

(c) CORRECTION AND First Tuesis (33:12-14, 
15-18). Elihu deals with the second claim (the other 
comes in the next speech). 12b. greater than a human 
person: “Enemy” implies a certain equality; God is too far 
above humanity for this to be apt. (Job’s keen awareness 
of God’s personality easily leads him to this too human 
way of thinking of him.) 13-14. In 19:7 and 30:20 Job 
complained that God did not answer. Now Elihu retorts 
that God was already speaking to Job, who was refusing 
to listen. The first way was by the terrifying dreams Job 
had referred to (7:14); they were meant to warn him 
against pride and were the effect of God’s kindness. 

(d) SECOND THESIS (33:19-22,23-24). God's 
second way of speaking is by affliction itself. Job’s 
sufferings therefore had a medicinal purpose; they were 
meant to keep him humble, but by his rebellious reaction 
he has revealed his pride. Note that Elihu avoids the 
crude simplification of the friends’ doctrine; he does not 
claim that Job’s calamities are sure evidence of previous 
sin or that divine rewards are an automatic consequence 
of human repentance. 23-24. A beautiful and much- 
discussed text (F. Stier, Das Buch Iyyob [Munich, 1954] 
333-34). Elihu does not share Eliphaz’s skepticism (5:1). 
A heavenly messenger may be mediator, lit., “inter- 
preter”; i.e., make the man understand the meaning of 
his affliction, show him his faults, and intercede for him 
with God. Thus, people need grace and instruction even 
to repent as they should. 

(e) CONCLUSION (33:25-28,29-30). Verses 
25 and 26 should perhaps change places. 27-28. A 
typical thanksgiving psalm (cf. Pss 30; 41; 116). Verse 
29 makes an inclusio with v 14, and v 30 echoes v 22 (vv 
31-33 introduce 35:2). 

113 (D) Elihu’s Second Discourse (34:1-37). 
Eight strophes, of 5, 5; 4, 5, 5, 5(?); 4, 4 lines, respectively. 

(a) SUMMONS TO THE FRIENDS AND QUOTATION 
(34:2-6). Elihu now returns to deal with the first point 
Ine navel @igecl, in S59), 3), (Ci, WBE. Be Oe, ZI. 

(b) QUOTATION AND CORRECTION (34:7-11). 
To Job’s statement of innocence, Elihu joins (v 9) the 
saying of the “good pagans” that had so shocked Eliphaz 
(22:15-17). Elihu prefixes it with his own expression of 
horror (v 7) and says (v 8) that Job agrees with these 
atheists— which is true, on this one point (cf. 9:22). 
“Fearing God” is not an infallible recipe for temporal 
prosperity, as Job has discovered. But Elihu understands 
Job’s words as an attack on the justice of God’s provi- 
dence and denies them accordingly. 

(c) First THEsts (34:12-15). God is the 
supreme Lord, subject to none. If he were unjust, the 
universe simply could not function. 14-15. Cf. Ps 
104:29. 

(d) SEcoND THESIS (34:16-20a,20b-24,25- 
30). Elihu applies the same argument to the divine 
direction of human life. 17. If God were unjust, he 
would not be supreme (there would be a standard of 
justice higher than God). But, in fact, all other justice 
derives from him; all creatures are equally subject to 
him, and partiality in him is unthinkable. In him might 
and right are one. 23. Perhaps an answer to 24:1; God 
needs to hold no inquiries, no “hearings.” (If v 25 is 
placed after 22, with the NAB, the strophe ends with 
v 23.) 26. (Omitted by the NAB.) “On account of their 
wickedness he blasts them, he binds them in the place of 
the damned” (the MT, emended). 29. If God’s actions 
cannot be perceived, one still has no right to say he is not 
acting. 30. With the NAB, omit as doublet. 
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(e) ConcLuston (34:31-33,34-37). Elihu 

produces an argumentum ad hominem: Job disapproves of 
all God’s work—therefore he must disapprove of his 
customary loving forgiveness! If he denies God freedom 
to act “arbitrarily” for his own good reasons, then he 
must (like the friends) want him to exercise merely 
automatic retribution. Undoubtedly, Elihu here scores a 
point. Job’s criticisms, prompted by his own unhappy 
experience, are subjective. 33c. you who must choose: 
Whether to admit that God may temper justice with 
mercy. 36. Job has experienced God’s warning: because 
he rejects it, he deserves extreme punishment. 
114 (BE) Elihu’s Third Discourse (33:31-33; 
35:2-36:25). The missing introduction has been mis- 
placed at the end of chap. 33. There are eleven strophes 
@i 3, Se di, A de 3. 3, S, Be 5, & lhines. : 

(a) SUMMONS TO JoB (33:31-33). 32. Not, as 
one might think, an invitation to disagree and put 
forward his point of view. Elihu is not arguing with Job, 
he is teaching him. Here he invites him to express 
contrition, which will show that he is “justified.” 

(b) Quotations (35:2-4). 2b. Job had not 
said this, but he is very sure about his own justice, while 
holding God’s to be quite mysterious (cf. 13:18; 19:6-7; 
27:2-6). 3b. what advantage have I more: Because of the 
following strophe, we should read with the LX X, “what 
harm can I do you by sinning?” and keep “profit you” (so 
MT) in v 3a. 

(c) CORRECTION AND First THEsis (35:5-8, 
9-12,13-16). Cf. 7:20; 22:2-3. Elihu agrees with both: 
human beings’ evil actions cannot harm God (so Job), 
nor can their good ones benefit him (so Eliphaz), 
although they have real effects on fellow humans. 13. 
But simply because he is just, God does impose sanc- 
tions. 36:1. Omit, as mistaken editorial insertion. 

(d) SEconp TuHEs!s (36:2-4,5-7,8-12, 13-15). 
But more than the effects on fellow humans are the 
results of one’s behavior on oneself. When God does 
intervene, he treats persons according to their deserts — 
although always first encouraging the wicked to repent 
(8-10). 13. They do not accept the warning to repent, 
implicit in their affliction. This is the second and graver 
stage of impiety. 

(e) CONCLUSION (36:16-20,21-25). The text 
of the first strophe is hopelessly corrupted. 21b. The 
consonantal text can be read “for this is why you are 
being tried by affliction.” 24. Instead of criticizing, Job 
should join in the hymns of praise, which are human 
beings’ fitting response to God. 25b. from afar: Cf. 26:14. 
115 (F) Hymn (36:26-29,30-33; 37:1-4,5-8,9- 
13). Appropriately, Elihu himself intones a hymn in 
praise of God, who manifests himself in the winter rains. 
In these storms are experienced both God’s mighty 
power and—because they give fertility to the soil— 
God’s solicitude for his creatures (cf. Pss 8; 19:2-7; 29; 
104; 147). The text is somewhat uncertain, but there 
seem to be five four-line strophes. 

116 (G) Concluding Address (37:14-18,19-21, 
22-24). Elihu resumes his address to Job. This section 
seems to be expressly formulated so as to lead up to the 
speech of Yahweh that is to follow. Elihu describes an 
increase in darkness but also a splendor coming “from 
the north,” traditional source of the theophany (Isa 
14:13; Ezek 1:4). 15-16. The questions anticipate the 
style of the following speech. 17-18. Perhaps, in 
sequence to the preceding hymn, this reference is to the 
dry season following the rainy one. Verses 22-23 are the 
description of God’s advent; both power and justice are 
emphasized. 24b. In the MT, “He does not see all the 
wise of heart.” The NAB correction is possible, but the 
following is perhaps better: “to him reverence is given 
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by all the wise of heart,” a conclusion similar to 36:25. 
With these words, Elihu disappears from the book as 
abruptly as he appeared. The critic has had his say and 
has felt no need to introduce his spokesman also into 
prologue or epilogue. 
117 (IV) God’s Speech and Job’s Answer (38:1- 
42:6). The key section of the book. Although its 
originality and connection with the dialogue have often 
been questioned, the majority of modern commentators 
accept it in principle as an integral part of the original 
author’s work. Doubts are still commonly expressed on 
certain passages, e.g., 39:13-18; 40:15-32; 41:1-26 (but 
cf. Skehan, SIPW 114-23). 

After the naive story of the prologue in heaven and 
the sophisticated debate in the dialogue on earth, a word 
is spoken from heaven to earth by God himself. He is the 
Yahweh of the prologue, and he addresses the Job of the 
dialogue, the tormented, devout, rebellious man who 
has raged against the human situation and demanded 
that God “justify his ways to humans.” The author, with 
the audacity of genius, tackles the problem of putting in 
God’s mouth words that will not be an anticlimax after 
the tempestuous eloquence of his hero. He brilliantly 
succeeds. The divine speech sweeps away all the irrele- 
vancies and false problems in which the argument with 
the friends had entangled Job. It puts Job’s problem in a 
new perspective and opens up a vista in which, although 
still without an answer, it ceases to require one. 
Throughout this long speech Yahweh does not (apart 
from mere description) make a single statement; he only 
puts to Job, majestically, patiently, ironically, a series of 
unanswerable questions. A critic should know whereof 
he speaks; and he who would “correct God” must him- 
self have divine knowlcdge. Yahweh pretends to believe 
this of Job and cross-examines him on the divine activity 
in the universe. If Job is incapable of the simplest 
answer, how can he and Yahweh hold debate? How can 
Yahweh even explain to him the deeper mystery of his 
providence over humanity and his treatment of those 
who are dear to him? The questions cover the most 
familiar phenomena of nature: the stars, the weather, 
land and sea, a selection of beasts and birds. Everywhere 
are marvels, everywhere is mystery. (And be it said par- 
enthetically, the mystery is not less for us today. We 
know far more than did the ancient poet about the 
mechanics of these things; but their inner secrets remain 
as elusive as ever.) Two points clearly emerge: One is the 
loving concern of Yahweh for his innumerable creatures, 
even, or especially, those most independent and far 
removed from humanity; the other is the infinite variety 
and richness of creation, extending to beings that to 
humans seem grotesque or monstrous. In the divine 
wisdom they have their place, and God finds pleasure in 
them. The analogy holds in the moral order, where also 
his ways are not human ways. 

But the foregoing is only the superficial meaning of 
this passage. Its content, after all, adds nothing essential 
to what has been already affirmed by other speakers, in 
hymnal praises of God (cf. 5:10-16; 9:4-10; 12:13-25; 
22:12-14; 26:5-14). More striking still, Job’s personal 
problem is completely ignored: Yahweh says not a word 
about his guilt or innocence, his suffering or its meaning. 
In his acknowledgement (42:5), Job does not say “I 
understand your teaching”; he says “I have seen you.” 
This speech is a revelation of the speaker. It is God’s 
Word, in which God is known. The theophany, the 
encounter with God, is Job’s real experience, and this 
sublime poetry gives back a pale reflection of it for the 
reader’s benefit. 

The book of Job has never lost its attraction for poets 
and artists. Among modern poems, “A Masque of 
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Reason” by Robert Frost presents an acute interpreta- 
tion. In a short skit Frost portrays the Lord in a gracious 
mood. Some thousand years later (!) God thanks Job for 
the role he played in setting him free—God is no longer 
boxed into the situation of having to reward good and 
punish evil (Frost sees this as stultifying the Deuterono- 
mist), but free to reign, as God. 


(Couroyer, B., “Qui est Béhémoth?” RB 82 [1975] 418-43. 
Fohrer, G., SBH, 114- 34. Fox, M. V., “Job 38 and God’s 
Rhetoric,” Book of Job [ed. J. D. Crossan; > 1 above] 53-61. 
Gammie, J. G., “Behemoth and Leviathan,” IW 217-31. Keel, 
O., Jahwes Entgegnung an Ijob [FRLANT 121; Gottingen, 1972]. 
Kubina, V., Die Gottesreden im Buch Hiob [FTS 151; Freiburg, 
1979]. MacKenzie, R. A. F., “The Purpose of the Yahweh 
Speeches in the Book of Job,” Bib 40 [1959] 435-45; “The 
Transformation of Job,” BTB 9 [1979] 51-57. Richter, H., “Die 
Naturweisheit des Alten Testaments im Buche Hiob,” ZAW 70 
[1958] 1-20. Skehan, P. W., SIPW 114-23. Von Rad., G., 
PHOE 281-91. Wilson, J. V. K., “A Return to the Problem of 
Behemoth and Leviathan,” VT 25 [1975] 1-14.) 


118 (A) Yahweh Speaks (38:1). From 3:2 to 
26:1, and again in 32:6; 34:1; 35:1, an invariable formula 
has been used to introduce each speech (NAB varies, for 
no evident reason): “Then X spoke, and said. . . .” Now, 
with simplicity, but also with dramatic effect, the for- 
mula includes the divine name and two extra phrases: 
“Then Yahweh spoke—to Job—out of the storm —and 
said. . . .” The first indicates the fulfillment of Job’s long- 
ing (cf. 13:22; 23:5; 30:20; 31:35b). The second suffices 
to evoke the traditional setting of the theophany (cf., 
e.g., Ps 18:8-14). 

119 (B) Does Job Understand Yahweh’s “Coun- 
sel”? (38:2-38). This first part of the speech deals with 
(what we call) “inanimate” nature—lively enough to the 
poet. The division, roughly, is by past, present, and 
future, relative to Job. Does he know the history, how 
it all started? Was he present at creation? Does he now 
know “where to find everything” (i.e., all the distant 
corners of the universe and what they contain)? Does he 
know the procedure? Could he, from now on, run 
things, give the necessary orders? 

The strophic structure is carefully symmetrical: 11 
strophes of 2; 4, 4, 4; 3, 3, 3; 3, 3, 3; 4 lines. There seems 
no need to rearrange the text; only v 36 is intrusive. 
120 (a) “Wuo Is Turis?” (38:2-3). The tremen- 
dous interrogatory begins with this pointed reminder. 
Who and what, after all, is Job? Another God, rival to 
Yahweh? 2a. All he has done is to “darken counsel.” The 
last word, ‘és4, means the sum total of God’s plans and 
works. 3b. Job had rashly invited this, in 13:22a. 

(b) Was JoB PRrEseNT aT CREATION? (38:4-7, 
8-11,12-15). The origins of earth, sea, and light are 
described in succession (cf. the reverse order in Gen 
1:3-10). The earth is pictured as a building: an architect 
planned it (v 5a), a surveyor mapped out the site (v 5b), 
foundations were laid (v 6a), then the cornerstone (v 6b), 
to the accompaniment of songs and shouts of rejoicing 
(v 7). Cf. the ceremonies described in Ezra 3:10-13. The 
sea, on the other hand—that tumultuous and threatening 
element —~is pictured at first as a baby, which needed and 
received Yahweh’s tender care. 13-14. The imagery is 
obscure to us. Perhaps v 14 indicates first the gray out- 
lines of things seen before dawn, then their full color 
when the sun rises. 

(c) Dots Jop KNow His Way aBourt THE 
Cosmos? (38:16-18,19-21,22- 24). It is all familiar to 
Yahweh: the abyss, leading to the underworld (v 17); the 
“places” where light and darkness are kept when they are 
“not in use” (light during the night, darkness during the 
day!); the treasuries from which he produces snow, hail, 
and winds. 
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(d) Woutp Jos Know How To Operate It? 
(38:25-27,28-30,31-33). For all of this, Yahweh has 
his own supreme “counsel,” and it is not exclusively for 
human benefit (vv 26-27). 31-32. Stars and constella- 
tions were regarded as having an effect on the weather, 
which explains their position here. 

(e) Has JoB THE NEEDED AUTHORITY AND 
Power? (38:34-38). Even if he gave the right orders, 
would they be carried out? 36a. heart: Hebr tuhét, of 
unknown meaning, but by parallelism it should be the 
name of a bird. This verse is out of place, perhaps an 
addition to the text (cf. its position in the NAB before 
v 41). 

121 (C) Is Job Capable of Providing for the 
Animals and Birds? (38:39-39:30). Eight creatures 
are described, in increasing detail (two lines to the first, 
two strophes to the last); lion; raven, hawk, eagle; 
mountain goat, wild ass, wild ox; war horse. The first 
seven are free and independent of human beings, yet all 
are wonderfully nourished and cared for by their creator. 
The horse, in a different way, is the most amazing of all. 

39:26-30. Should be restored to its place after 38:41; 
note the common theme of “their young ones” in 38:39, 
41; 39:3-4; 39:30. The three birds go together, sym- 
metrically with the three beasts that follow. 39:13-18. 
An insertion that breaks the symmetry. There are seven 
strophes, of 3, 4; 4, 4, 4; 4, 3, lines. 

(a) CANJoB FEED THE LITTLE ONES? (38:39-41; 
39:26-30). Even the strongest and fiercest beasts and 
birds depend on God for food for their offspring. 
39:27b-28. The NAB omits two variants and combines 
to get two stichs instead of three, probably correctly. 

(b) ArE THE Witpest ANIMALS UNDER His 
ContTroL? (39:1-4,5-8,9-12). The mountain goats 
need no human help in giving birth, but Yahweh knows 
even the dates of their pregnancies. He sees to it that the 
wild ass finds the pasture it needs. And the wild ox 
serves him, although it is comic to think of it as serving 
Job (vv 9-12), like its domesticated cousin. The animal 
is the rimu, a sort of buffalo (now extinct), powerful and 
dangerous to humans. 

(c) THE OstricH (39:13-18). This wisdom 
essay is a comparatively recent addition to the text (it is 
not contained in the LXX). It lacks the interrogative 
introduction common to all the other items (38:39,41; 
39:26,27,1,5,9,19); unlike them, it does not make the 
specific point, essential in this context, of Job’s inca- 
pacity. It merely stresses the curious contrast between the 
ostrich’s (apparent) callousness (which was proverbial; 
cf. Lam 4:3) and its remarkable speed. The reference to 
the horse in v 18b explains the passage’s insertion here. 

(d) Is Jos RESPONSIBLE FOR THE FIERY NATURE 

OF THE Horse? (39:19-22,23-25). ‘This famous passage 
is the climax. In the ancient East the donkey was the 
beast of burden; the ox did the plowing, and donkeys or 
mules were riding animals. The horse was reserved for 
warfare or hunting, at first (in pairs) to draw a chariot, 
then, after about the 8th cent. Bc, as a cavalry mount. It 
is the latter, the war horse, that the poet admires and 
marvels at. The animal’s excitement and eagerness for 
the battle, its reaction to the trumpet call, its disregard 
of danger, have deeply impressed him. 
122 (D) Summary and Job’s First Response 
(40:1-5). In chaps. 40-41, the chapter divisions 
(established in the 13th cent. ap) and the verse numera- 
tion (16th cent.) are unhappily varied and may cause 
‘confusion in references. Our commentary uses the 
numeration of the Hebr text, as followed by the NAB. 
The table that follows illustrates the three different 
systems in use and will help readers with other texts to 
make their own adjustments. 
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Hear PRINTED Non-CaTHOLIC ENG 


BIBLES VERSIONS: Vc, Douay- 
LXX, BJ, NAB AV, RSV, Etc. CHALLONER, KNOX 
40:1 = 40:1 = GOES 
40:6 = 40:6 = 40:1 
40:25 = 411 = 40:20 
441 = 41:9 = 40:28 
41:2 = 41:10 = 411 
41:26 = 41:34 = 41:25 


The introduction (40:1), which interrupts Yahweh’s 
speech, creates a difficulty. Like similar anomalies in 
27:1 (omitted by NAB) and 29:1, and the repetition in 
40:6-7, it may be a sign of textual disorder. Various 
interpretations have been offered for the text as it stands. 
Habel regards 40:1-5 as the end of the Lord’s first 
speech, and Job is in a submissive mood. Janzen regards 
40:1~2 as the end of the speech and interprets Job’s reply 
in vv 3-5 as evasive. In any case, the Lord begins again 
in a second speech (40:6-41:34). 

(a) CHALLENGE (40:2). Note that this conclu- 
sion returns to the solemn use of the third person, as in 
38:2 (K. Fullerton, AJSL 49 [1933] 197-211). 

(b) Jos’s Response (40:3-5). Job had insisted 
that the explanation of his problem must be sought in 
God, not in himself (cf. 19:28). Now his attention has 
been forcibly transferred to God, and his complete 
incapacity to understand God’s ways has been demon- 
strated. What can he do but acknowledge the mystery, 
and the vanity of his efforts? But at least, the presence of 
God from which he had prayed to escape, a presence 
manifested only by successive blows of calamity and 
suffering, has changed to a speaking presence, in which 
Job knows God as addressing him personally and con- 
cerned with him as his servant. 

123 (E) Yahweh Speaks Again (40:6-41:26). 
Here we have two very different sections. The speech in 
40:8-14 is in the same style as the first speech: ironic 
questions and invitations addressed to Job, which make 
evident to the point of absurdity his human inability to 
“be like God.” The subject matter is different, but 
related: Instead of divine providence at work in the 
cosmic order and the animal kingdom, it is shown in the 
moral order and in the world of human beings. Job’s in- 
competence in this field is also exposed. The section 
following, 40:15-41:26, differs in style, and its theme is 
harder to relate to the preceding. Two strange beasts are 
described, the second in much detail. Only in 40:15, 
25-32 is the style of address and questioning maintained, 
but even here (and more so in the rest) the tone is didac- 
tic and objective; the urgency and challenge of chaps. 
38-39 are missing. Therefore, many critics have denied 
the originality of this second passage. But its defenders 
(several recent writers) maintain that it is an essential 
part of the divine proclamation. Behemoth and Leviathan 
are symbols of chaotic powers, monstrous, menacing, 
and incomprehensible; yet they, too, are of God’s crea- 
tion; in them God takes pleasure; through them aspects 
of the divinity are manifested. 

124 (a) CAN JoB ADMINISTER DIVINE JUSTICE? 
(40:6-14). Verse 6-7 are virtually identical with 
38:1,3. 8. Now, at last, Yahweh makes a reference to 
Job’s situation: he retorts on him his accusation of 
“twisting justice” (9:24; 19:6; 27:2). Is Job so convinced 
of his righteousness that he is ready to believe, of the 
two, that God is unjust? The divine guilt would follow 
from the concept (which Job had accepted) of a lawsuit, 
in which one party must be found right, the other 
wrong. Job is in error because no such relationship can 
exist between creature and creator. 9-14. The essence of 
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the situation (anticipated in Elihu’s speech, 34:10ff,): 
only the omnipotent and all-seeing governor of the 
world can lay claim to perfect justice. 14. save you: An 
emphatic word: “bring you justice and salvation.” 
125 (b) Loox at BeHemotu! (40:15-24). The 
word is the pl. of “animal,” but one creature is certainly 
meant, and the description suggests the hippopotamus. 
The hugeness of the beast, its strength, its sexual 
potency, are specially marvelous. 17. Read probably “he 
stiffens his penis like a cedar-beam, the sinews of his 
testicles are closely knit.” 19a. The same phrase is used 
of this creature as is applied to Wisdom in Prov 8:22: He 
is the masterpiece (first and greatest effect) of God’s 
power (not “ways”). Verse 19b is an uncertain text. 24. 
“Can one seize him by his eyes [in traps]? Can one pierce 
his nostrils?” The brackets must be a gloss, and the 
whole verse is doubtful. 
126 (c) Loox ar Leviatuan! (40:25-41:26). The 
name belongs to a mythological sea monster (cf. 3:8) and 
might refer to the same creature as “Behemoth.” But the 
description dwells rather on ferocity and invulnerability; 
probably a mythical dragon is meant, pictured as a giant 
crocodile. On Lotan, see the commentary of M. Pope. 

(i) Can you make a pet of him? (40:25-32). The 
same idea as in 39:9-12, and the same direct address. The 
idea is merely ridiculous; yet (it is implied) Yahweh can 
play with Leviathan as he wishes. 25a. This verse may 
mean “draw up Leviathan with a hook,” i.e., land him 
with rod and line like an ordinary fish. 

(i1) Can anything overcome him? (41:1-26). 
The belligerence of the crocodile is described, and his 
hide, which is proof against any weapons (vv 4-9; cf. 
18-21). His fearsomeness is conveyed in mythological 
terms, as of a fire-breathing dragon (vv 10-13); even the 
ocean is in dread of him (v 17). 25-26. This terrifying 
monster, supreme over all beasts, is beyond human con- 
trol. Yet he too is one of Yahweh’s creatures, whom he 
cares for and with whom he is pleased. 
127 (F) Job’s Final Response (42:1-6). In the 
MT three phrases are interjected (vv 3a and 4), two of 
which are quotations from 38:2,3b; the third is “Listen 
now, while I speak.” The NAB omits these phrases, with 
most commentators (Dhorme), as marginal annotations. 

2-3. Job acknowledges the lesson. Verse 2b echoes 

the phrase applied by Yahweh to the builders of the 
tower of Babel (Gen 11:6). 3. Job renounces the hubris 
into which he had fallen and confesses that God’s ways 
and plans are infinitely beyond his understanding. 5. The 
great contrast. Job’s model service had been based on 
faith. That faith had been strong enough to withstand 
the assault of the friends’ argument, but at what a cost 
in struggle and pain! Far different is the experience of the 
face-to-face meeting. The words of Yahweh may have 
been very different from what Job expected, but that is 
unimportant. The dark night is over; God has deigned 
to let himself be found by Job. 6. The meaning is elusive. 
What Job rejects (m’s) is not stated. He repents “al (con- 
cerning? in?) dust and ashes. See further discussion in 
Habel and Janzen. The NJV translates, “being but dust 
and ashes.” Job can not be saying that he is sorry for his 
sins (a move that his friends had unsuccessfully tried to 
persuade him to adopt); the whole tenor of the book is 
against such a view. Neither is it clear that he “repents” 
of his more outrageous statements in the debate. The 
verdict of the Lord in 42:7 is that Job spoke “rightly.” 
128 (A) Expiation of Job’s Three Friends 
(42:7-10a). Without further mention of the storm, 
Yahweh is presented as speaking to Eliphaz, as he did to 
Job; but (in spite of repetitions) the speech is a brief one. 
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It declares God’s anger against the three, to appease 
which they must offer a holocaust in Job’s presence, with 
Job uttering prayers for them. (The holocaust appears to 
be the same as Job had formerly offered weekly for his 
seven sons, 1:5, and the implication may be that the 
friends’ speeches amounted to blasphemy.) They comply, 
and Job’s intercession is effective. This apparently artless 
narrative has the following important implications: 

(1) It establishes — what the speech to Job himself had 
completely passed over—the truth of Job’s vehement 
affirmations against the friends, during the dialogue: he 
is the perfect and blameless man, and his prayers are 
acceptable to God. Their doctrine, the conclusions they 
drew, and their accusations against him were false; their 
bigotry and uncharity (by which they thought they were 
defending God and his justice) were culpable and have 
provoked God’s anger. Job’s warning in 13:7ff. is 
verified. 

(2) Yahweh treats them with mercy and indulgence; 
his forgiveness is easily obtained—but by means of the 
man whom they had condemned as obstinately wicked. 
Four times (vv 7b-8) he contrasts them with “my ser- 
vant Job” (cf 1:8; 2:3). If the question of justice is still to 
be raised, they must admit, by their humble request, that 
Job is more just than they. This gentle, ironical, decisive 
turning of the tables fits with the author’s taste for irony; 
he prepared for it in the dialogue by letting the friends 
condemn themselves in advance (e.g., Bildad in 8:20-22), 

(3) If the friends must humble themselves, Job also 
must forgive them. They have added immeasurably to 
his suffering; nevertheless, he must be reconciled to 
them and become their “redeemer,” acting out what he 
had claimed in 31:29. Verse 10a carefully stresses this 
concept: Yahweh restored Job’s fortunes “when he inter- 
ceded for his neighbor” (MT has sg.). 

(4) There is here an approach to the idea of vicarious 

atonement, developed further in the fourth Servant Song 
(Isa 52:13-53:12). If Job is such an effective intercessor, 
it is partly because of the sufferings he has borne. Even 
while the friends were abusing him, he was actually 
being “qualified” to obtain for them the forgiveness they 
would need. 
129 (B) God’s Blessing of Job Restored and 
Increased (42:10b-17). Nothing is said of the removal 
of Job’s physical affliction, the effect of the Adversary’s 
second attack; only the remedying of the loss of children 
and property is described. 11. This seems a rather 
awkward insertion; probably it is quoted by the author 
from a preexisting form of the Job story, in which, after 
the deprivations of chap. 1, this consolation from his 
family was narrated. The author had replaced it by the 
visit of the three friends, as a setting for the dialogue; but 
here he chose to preserve this notation from the older 
version. 12-17. The careful doubling of Job’s posses- 
sions is a similar archaism; it is a way of saying “Job was 
twice as dear to God from then on.” Many readers feel 
a scruple over this crude emphasis on material posses- 
sions, as though it contradicted Job’s insistence in the 
dialogue on the separability of virtue and prosperity. 
But Job never questioned that material goods are a 
natural effect of God’s love for human beings; what he 
denied was that they are always, and only, withdrawn 
from the wicked. Also, this state is “normal” for such as 
Job, as we see at the beginning of the book. No reason, 
other than God’s goodness, is required for his bestowing 
gifts; it is their absence or. withdrawal that requires 
explanation— which may be human sin or, as with Job, 
human virtue. 
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INTRODUCTION 


2 (1) Date, Author, Title. The book is the 
work of an unknown Jewish sage of the postexilic era. 
A copy of the book was in circulation about 150 Bc (cf. 
Hebr fragments found at Qumran); the language of the 
book is late and similar to Mishnaic Hebrew; conse- 
quently most scholars date the work in the 3d cent. BC. 
The author is stated to be Solomon (1:1,12) but the 
language of the book precludes this, as well as the fact 
that the royal posture disappears after the experiment 
with luxury in chap. 2, and the author speaks as one 
without power to correct oppression. All indications are 
that the Solomonic attribution is a literary convention 
typical of the wisdom tradition (+~ Wisdom Lit., 27:8). 
The author calls himself “Qoheleth,” a term that remains 
a mystery. The word is from qhl (“assemble”) and prob- 
ably designates one who has some relationship to an 
assembly or congregation (e.g., a teacher) or one who 
assembles wisdom teaching. One author is responsible 
for the work (1:1-12:8), and an editor/disciple has added 
an epilogue (12:9-14). Although Gk influence upon the 
author has been alleged, the evidence for this is weak. 
Rather, he is in the mainstream of the ancient Near 
Eastern wisdom movement. The Eng title “Ecclesiastes” 
is derived from the Gk transl. of “Qoheleth” (ekkleésiastés); 
the “Preacher” derives from Luther (Prediger) and 
ultimately from Jerome (concionator). 

3 (II) Structure. In this book structure is not 
a secondary or aesthetic matter, but is of the utmost im- 
portance for exegesis. The book can be made to say 


many different things depending upon how one divides 
it into units, as the history of its interpretation illus- 
trates. The structure that the author intended to give to 
this enigmatic book has finally been recovered. Fortu- 
nately the author has marked the ends of sections with 
refrains (“vanity and a chase after wind” in chaps. 1-6; 
“find” in chaps. 7-8; “not know” in chaps. 9-11). That 
this simple structural device is indeed the key to the 
book’s units is amply proved by the extensive numerical 
design discoverable in the verse count of the resulting 
major and minor sections. Thus, the refrains indicate 
that the whole book is to be divided into two parts 
(1:1-6:9; 6:10-12:14); each part contains 111 verses. 
The refrains indicate that the body of the book is in two 
parts (2:1-6:9 and 6:10-11:6); each part contains 93 
verses. These 186 verses are flanked by an 18-verse 
introduction (1:1-18) and an 18-verse conclusion 
(11:7-12:14). The numbers 18, 93, 111, 186, 222 are all 
related to the number 37 (the numerical value of hebel, 
“vanity,” which itself occurs 37 times in the book). In 
addition, and most important, the assorted and varying 
verse quantities of the smaller units as indicated by the 
refrains are not random numbers but are in a fixed 
pattern, for the numbers have been systematically derived 
from additive series and have been systematically 
assigned to each of those units. Finally, Qoheleth’s book 
(1:1-12:8, minus the epilogue) contains 216 verses, 
corresponding to the numerical value of the book’s 
inclusio (cf. comment on 1:2), a further indication if any 
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is needed that the author is engaged in numerical com- 
position. No alterations of the text are necessary to 
achieve the verse count. For the details, see A. G. 
Wright, CBQ 30 (1968) 313-34 (=SAIW 245-66); 
CBQ 42 (1980) 38-51; CBQ 45 (1983) 32-43. 

4 The literary and numerical analysis indicates 
the following structure: 


(I) Qoheleth’s Investigation of Life and His Advice 
(1:1-6:9) 
(A) Introduction (1:1-18) 
(a) Opening Poem (1:1-11) 
(b) Preface (1:12-18) 
(B) A Report of His Investigation and Advice 
(2:1-6:9) 
(a) An Experiment with Luxurious Living 
(2:1-11) 
(6) An Evaluation of Wisdom and Folly 
(2:12-17) 
(c) The Problem of Inheritance (2:18-26) 
(d) Toil Is Chancy (3:1-4:6) 
(ce) The Problem of a “Second One” (4:7-16) 
(f) Loss of Enjoyment (4:17-6:9) 
(11) The Inadequacy of Other Advice and of Our Knowl- 
edge of the Future (6:10-12:14) 
(A) Introduction (6:10-12) 
(B) The Development of the Two Topics (7:1-11:6) 
(a) No One Can Find Out What Is Good to Do 
(7:1-8:17) 
(i) Critique of advice to seek sorrow and 
adversity (7:1-14) 
(ii) Critique of advice to avoid ethical 
extremes (7:15-24) 
(iii) Critique of advice on women (7:25-29) 
(iv) Critique of advice to heed authority 
(8:1-17) 
(b) No One Knows the Future (9:1-11:6) 
@) The time of misfortune is not known 


(9:1-12) 

Gi) Events in general are unpredictable 
(9:13-10:15) 

(ii) You know not what evil may happen 
(10:16-11:2) 

(iv) You know not what good may happen 
(11:3-6) 


(C) Conclusion (11:7-12:14) 
(a) Closing Poem on Enjoyment, Youth, and Old 
Age (11:7-12:8) 
(b) Epilogue (12:9-14) 


5 (I11) Thought of the Book. Qoheleth 
represents the skeptical side of Israelite wisdom. He does 
not reject the wisdom movement, but he does challenge 
some of its cherished beliefs. That he shares many ideas 
with the more conventional sages is clear. Qoheleth 
believes in God and in the fear of God (3:14; 5:6) and in 
an ethical code and in God’s judgment on human 
behavior (11:9); and, like his contemporaries, he does 
not believe in an afterlife (9:10). Although he points out 
that wisdom has its limitations, he never recommends 
folly. He shares with the sages some secondary beliefs: 
God has given everything its appropriate time (3:1-1 1); 
God gives the ability to enjoy (2:25-26, etc.); what God 
has decreed one cannot change (1:13; 3:14-15; 6:10; 
7:13; 11:3); the folly of many words (4:17-5:6; 6:11; 
10:12-15); and, if they are not his creations, he endorses 
a number of traditional proverbs (1:18; 4:5-6,9-12; 
2:7-11;6:9, 77-12; 917101 10-624 IED). 

6 Qoheleth’s quarrel is with any theology that 
ignores experience and thereby tends to become unreal. 
Thus he attacks the simplistic statements of the tradi- 
tional theology of retribution (3:16-18; 7:15; 8:12-14; 


[31:4-8] 


9:1-3) because they do not square with experience; God 
judges, but how that works is very much a mystery. He 
attacks the glib statements about the advantages of 
wisdom, because experience shows that one fate comes 
to the wise and the foolish (2:13-16; 9:1-3,11), because 
the wise cannot predict the future (3:22; 6:12; 8:7; 
9:1-11:6) esp. the time of misfortune (9:12), and because 
wisdom is vulnerable to a small amount of folly 
(9:13-10:1). Nor is he optimistic about the success of the 
human quest for wisdom (1:13-18; 3:11; 7:13; 8:17; 
11:5). He rejects advice that recommends focusing on 
death and adversity (7:1-14), avoiding ethical extremes 
(7:15-24), identifying folly with women (7:25-29), and 
advice that recommends simplistic obedience to author- 
ity (8:1-14), because experience indicates that they are 
not worthwhile postures. Above all he rejects the 
wisdom tradition’s emphasis on industriousness if it 
means total absorption in work, because such feverish 
labor robs one of enjoyment (2:22-23; 4:7-8; 5:11,16), 
because the prospects of labor’s success are chancy 
(3:1-11), because the fate of accumulated wealth is 
uncertain (2:18-21; 4:7-8; 5:12-16), and because toil 
brings neither profit, progress, novelty, nor remem- 
brance (1:3-11). Qoheleth does not believe in laziness, 
but he believes that one hand full of toil and one hand 
full of rest are better than two hands full of toil (4:5-6). 
7 Tremendously impressed by the transitory 
nature (vanity) of all things, he believes that enjoyment 
is the thing to be focused on in life, not a pursuit of 
luxury because it is not worth the labor involved 
(2:1-11), but an acceptance of the ordinary joys which 
God sees fit to give us (affirmed seven times in the book: 
POE alae Seite BeilSe S279: 11:9-10). Enjoy the 
good day and accept the evil day as God giving variety 
so we cannot find fault with him (7:14). Enjoy what is 
at hand and do not long for the unattainable (6:9). Enter 
into life with zest (9:10); provide for the future (11:1); 
keep one’s options multiple in the face of uncertainty 
(11:2); be not overcautious (11:4); and enjoy while one 
can, because old age and death are coming (11:7-12:8). 


(Crenshaw, J. L., “The Shadow of Death in Qoheleth,” IW 
205-16. Good, E. M., Irony in the Old Testament [Phl, 1965] 
168-95. Johnston, R. K., “‘Confessions of a Workaholic’: A 
Reappraisal of Qoheleth,” CBQ 38 [1976] 14-28. Mitchell, 
H.G., “‘Work’ in Ecclesiastes,” JBL 32 [1913] 123-38. 
Murphy, R. E., “Qohelet’s ‘Quarrel’ with the Fathers,” From 
Faith to Faith [Fest. G. Miller; ed. D. Y. Hadidian; Pittsburgh, 
1979] 235-45. Von Rad, G., WI [Nashville, 1978] 226-39. 
Whybray, R. N., “Qoheleth, Preacher of Joy,” JSOT 23 [1982] 
87-98. Williams, J. G., “What Does It Profit a Man?: The 
Wisdom of Koheleth,” Judaism 20 [1971] 179-98 [=SAIW 
375-89]. On the history of the book’s interpretation, see R. E. 
Murphy, VT 32 [1982] 331-36.) 


8 (IV) Religious Value. The presence of the 
book in the canon validates in every age the same kind 
of critical assessment of theology, conventional wisdom, 
and piety as Qoheleth practiced, and validates it not as 
an optional activity but as one constantly necessary to 
keep religion honest and in touch with reality. The 
book’s insistence on enjoyment is an important voice to 
be heard by anyone who locates the message of biblical 
religion more in asceticism than in love and social con- 
cern, and who feels that biblical religion in some way 
militates against enjoyment. Qoheleth’s negative assess- 
ment of the workaholic should be constructively pro- 
vocative for those who believe that posture to have 
value or to be synonymous with religious dedication. 
Finally, in no way can Qoheleth be said to have had a 
close personal relationship with God. Not infrequently 
the rhetoric of the believing community creates the im- 
pression that all the faithful should be experiencing such 


[31:9-16] 


a relationship and that they are in some way at fault if 
they do not. Clearly, countless thousands of devout 
people travel in the dark as did Qoheleth, and they can 
find dignity in the believing community because 
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Qoheleth was deemed worthy to have a place among the 
biblical writings. Surely the book needs to be com- 
plemented by the other voices of Scripture, but its voice 
is of considerable importance. 


COMMENTARY 


9 (I) Qoheleth’s Investigation of Life and 
His Advice (1:1-6:9). The book begins (— 3 above) 
with 18 verses of introduction (1:1-18) followed by 93 
verses which contain the actual report of Qoheleth’s 
investigation (2:1-6:9). These features will be balanced 
in the second half of the book by another 93-verse discus- 
sion of two related topics (6:10-11:6) and an 18-verse 
conclusion including the editor’s epilogue (11:7-12:14). 
10 (A) Introduction (1:1-18). The introduc- 
tion consists of an opening poem (vv 1-11) and a preface 
summarizing the activities that led to the writing of the 
book (vv 12-18). 

11 (a) OpENING Poem (1:1-11). After the title 
(v 1) and a statement of the negative aspect of the book’s 
thought (v 2), Qoheleth poses a question in v 3 (What 
profit is there from all the labor?), which provides the 
context in which vv 4-11 are to be read. There follows 
a poem on the endless round of events (vv 4-6) and on 
the lack of progress in nature and human activity (vv 
7-8). The prose (or poetic?) conclusion states that there 
is nothing new, and, if something seems to be new, it is 
because one does not remember the previous occur- 
rence; the same lack of remembrance will obtain in the 
future (vv 9-11). Thus, there is no profit in toil because 
nothing is gained, neither progress, novelty, nor remem- 
brance. 1. David’s son, Qoheleth: + 2 above. 2. This motto 
is repeated at the end of the book and thus serves as the 
overall inclusio (see comment on 12:8). The numerical 
value of its consonants (hbl hblym hkl hbl) is 216, and 
there are 216 verses in 1:1-12:8. Clearly Qoheleth has 
counted his verses (> 3 above). vanity: A favorite word, 
having a numerical value of 37 and used 37 times in the 
book. Hebr hebel literally means “breath” or “vapor” and 
designates what is transient and lacking in substance. 3. 
This negative assessment of toil anticipates a substantial 
negative theme of the first part of the book. 8. there ts 
nothing one can say: With adequacy, achievement, or 
novelty. On the poem, see E. M. Good, “The Unfilled 
Sea,” IW 59-73. 

12 (b) Prerace (1:12-18). Qoheleth introduces 
his book with a general statement that he has studied all 
aspects of life and that it is all an unpleasant subject to 
deal with because it is all vanity (vv 12-14). This is 
followed by a proverb to the effect that what is is and 
there is nothing one can do to change it (v 15). Qoheleth 
has become fully acquainted with the traditional learn- 
ing of the sages (v 16), but when he attempted to relate 
theory to actual life experiences he discovered that the 
quest for wisdom was very elusive (v 17). As the prov- 
erb says: the pursuit of wisdom brings trouble and pain, 
in the enterprise itself and in its findings (v 18). 13. 
wisdom: Here, a guiding principle. For Qoheleth it is a 
principle of questioning, and not a source of assured 
insights. 16. wisdom: Here, the accumulated observations 
of the sages. 17. know wisdom: In practice. He has found 
that what is theoretically wise is often in practice foolish 
and vice versa. 

13 (B) A Report of His Investigation and 
Advice (2:1-6:9). This part of the book states in detail 
those aspects of Qoheleth’s study of life which he 


chooses to report on, and it offers his recommendations 
in the face of that study. This part consists of six sections 
each concluding with the refrain “vanity and a chase 
after wind.” Each section offers a separate consideration. 
14 (a) AN EXPERIMENT WITH Luxurious LIVING 
(2:1-11). In v 3 the author specifically states for the 
first time the purpose of his quest: to “understand what 
is best for people to do” in life. His first experiment was 
a total dedication to luxury. He describes his efforts and 
affirms that he indeed found pleasure in the fruit of his 
toil (vv 4-10). However when he reflected on all that he 
had done and the labor involved in doing it, he judged 
that it was vanity and lacking in profit (v 11). 2. An 
anticipatory statement of his final judgment on the 
experiment. 3. wisdom: It was not an inebriated experi- 
ment. folly: Ways of living which seem reasonable but 
which turn out to be unwise; or ways of living which are 
widely seen as folly, but which should be examined 
anyway. what is best: A controlling stance to life. He is 
not testing whether to be religious or not; he is testing 
various postures to life available to the believer. 9. 
wisdom stayed with me: The experiment did not degenerate 
into a mindless dissipation. 11. The pleasure was fleeting 
and transitory and was not commensurate with the 
effort that went into it. Hence, it could not be classified 
as profit. For Qoheleth, however, pleasure is one’s héleq 
(“portion” or “share” or “lot”) in life, whether derived 
from luxury (2:10) or from a simpler life style (3:22; 
5:18; 9:9), Qoheleth will subsequently recommend less 
toil (4:5-6) and recommend enjoyment on a more 
modest scale (2:24). See J. G. Williams, Judaism 20 (1971) 
179-98 (=SAIW 375-89). 

15 (b) AN EVALUATION OF WISDOM AND FOLLY 
(2:12-17). Qoheleth next examines the merits of 
wisdom. He recalls the traditional teaching on the 
superiority of wisdom over folly (vv 13-14a), but 
severely qualifies it with his own observation that the 
same things happen to the wise and to the fool. Where 
is the profit then in wisdom? (vv 14b-15). Moreover, 
sage and fool die alike in that they both alike are for- 
gotten (v 16). 12. what will the man do...: The second 
half of v 12 is obscure and probably corrupt. The NAB 
places it before v 12a as a conclusion to vv 1-11. 13. I 
saw: He saw the traditional teaching of vv 13-14a, but 
he “knew” (v 14) otherwise from experience. 14. one lot 
(miqreh): The way things turn out in life (as in 9:1-3, 
11-12) or one’s final lot, death (as in 3:19). The former 
is probably meant here, the idea of death being intro- 
duced in v 16. 15. why should I be wise: Qoheleth values 
wisdom (1:13; 2:3,9; etc.), and folly is never an option 
for him, but he does feel obliged to attack the inflated 
statements of the sages on its advantages. 16. remem- 
brance: With no hope in future life (cf. 9:5,6,10) immor- 
tality of name was important, and it was promised to the 
just by the sages. wise man dies . . . fool: How alike they 
are in death. 17. I loathed life: Basically Qoheleth loves 
life (cf. 11:7), but he despises the patterns in which it 
unfolds. 

16 (c) THE PROBLEM OF INHERITANCE (2:18-26). 
The author turns to the subject of toil and the fruits of 
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toil, the topic of the remaining four sections. Qoheleth 
at first enjoyed the fruits of his toil (2:10), but now he 
finds reason to detest them, beause they must be left to 
an heir who may play the fool with them (vv 18-19) and 
who certainly will not have labored for them (vv 20-21) 
with all the sorrows and trials which accompany toil (vv 
22-23). Since work is arduous, and long-range planning 
for one’s possessions is impossible, he concludes that 
what is good is to find present enjoyment in the modest 
fruits of modest toil. Unfortunately the ability to enjoy 
is a gift of God which some do not receive, and that is 
another vanity in life (vv 24~26). 18. fruits of toil: A refer- 
ence to the experiment in 2:1-11, but the discussion 
henceforth is stated increasingly in terms typical of 
everyone’s life. 24. This is the first positive statement in 
the book, and it will be repeated with increasing 
emphasis and greater prominence (3:13,22; 5:17; 8:15; 
9:7-11; 11:9-10). It is the basic posture to life which he 
recommends and around which he will cluster other 
pieces of advice. The enjoyment is not the striving after 
luxury rejected in 2:1-11, but is that enjoyment which 
God chooses to give in the ordinary course of life and 
which compensates for the inevitable toil. eat and drink: 
An expression that connotes well-being, prosperity, 
happiness, the full range of life’s blessings, the table 
being the place of fellowship as well as refreshment and 
relaxation (cf. the simple description of the well-being of 
Solomon’s reign: “they ate and drank and enjoyed,” 
1 Kgs 4:20). 26. In view of 9:1-3 etc., the “one seen fit” 
and the “sinner” probably have no moral connotation, 
but mean simply “lucky/unlucky.” 

17 (d) Tom is Cuancy (3:1-4:6). Qoheleth 
begins this section by quoting a poem which states that 
everything has an appointed time (vv 1-8). He imme- 
diately applies the poem to the ongoing topic of toil (v 
9). There is no profit in toil because God has appointed 
a time for everything, but he has not equipped humans 
with the ability to determine the proper times so as to 
synchronize with them. Toil then is chancy, for it may 
not succeed (vv 10-11). He concludes again in favor of 
enjoyment, recalling once more that it is a gift (vv 
12-13) and that what is is and there is nothing one can 
do to change it (vv 14-15). 

18 Qoheleth then digresses apropos of the poem. 
Wickedness prevails even in courts of justice (v 16). 
Since everything has its time (as the poem states), it is 
widely said that this wickedness will at some time not 
escape God’s judgment (v 17). But Qoheleth does not 
see that judgment taking place, and, if God is to be said 
to be doing anything, he is showing people that they are 
but beasts (v 18), for humans and beasts die alike (vv 
19-21). Consequently, one should enjoy now because 
one cannot predict what the future holds in store (v 22). 
In a second reflection on injustice he notes that no one 
helps the oppressed because the oppressors are too 
powerful (4:1). Thus, death is preferable to life, and the 
unborn state is better yet (vv 2-3). Not only is there 
covetous oppression in life, but envy permeates all 
human aspiration and endeavor (v 4). The section ends 
with a threefold comparison which recommends a mid- 
course (v 6a) between idleness, which will ruin one (v 5) 
and total involvement in toil (v 6b). Better to have less 
and time for leisure than to have more with no leisure 
at all. 

19 2-8. The poem is to be read as seven couplets 
in two stanzas (vv 2-4,5-7). Both stanzas end with a 
couplet on mourning (vv 4 and 7) and each stanza 
expresses a separate idea: constructive/destructive actions 
(vv 2-3) and union/separation (vv 5-6). The final 
couplet (v 8) is an “umbrella” for the whole poem. The 
meaning of the poem as a self-contained unit appears to 
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be that the joys and sorrows of life come from construc- 
tive/destructive actions and from separations and unions 
caused by love and hate on the individual and larger 
social levels. See A. G. Wright, in De la Torah au Messie 
[Fest. H. Cazelles; ed. M. Carrez, et al.; Paris, 1981] 
321-28.) If written by Qoheleth, the poem does not seem 
to have been composed for this book. 5. scatter stones: A 
euphemism for sexual intercourse (cf. Midr. Qoh.). 7. 
rend... be silent: Expressions of grief. 11. the timeless 
(ha ‘olam): However the word is to be understood (“eter- 
nity,” “duration,” etc.), it impedes our discovery of “the 
work which God has done,” i.e., the arrangement of the 
times. On the verse see J. L. Crenshaw, in Essays on Old 
Testament Ethics (Fest. J. P. Hyatt; ed. J. L. Crenshaw, et 
al.; NY, 1974) 23-55. 12-13. See comment on 2:24. 19. 
An echo of 2:14b-15, where the wise and the fool were 
compared; the only comparison left is that of humans 
and beasts. 21. Whatever speculation is referred to, it 
yields no evidence of a difference between humans and 
beasts. 22. See comment on 2:24. Here enjoyment is 
commended because God’s judgment does not seem to 
be operative and because the future is unknown. lot: See 
comment on 2:11. what is to come after: Not a remote 
future after death, but the proximate future in which one 
must live (the topic of 9:1-11:6). 4:4. rivalry (qn): Or 
“envy.” For Qoheleth it belongs to a basic triad of 
human activity (love, hatred, rivalry, cf. 9:6) and repre- 
sents a substantial segment of life. Verse 4 may be 
connected with the oppression in 4:1 in that the coveting, 
which lies at the root of oppression (cf. Mic 2:2), finds 
its noncriminal expression in envious toil. If comfort 
(nhm) in 4:1 and tranquillity (nht) in v 6 are related roots 
for the author, then 4:1-6 would possess another unify- 
ing thread: two groups deprived of rest, one at the hand 
of oppressors, one by filling both their hands with toil 
(inclusio: hand[s], vv 1 and 5). 

20 (c) THE PROBLEM OF A “SECOND Ong” (4:7- 
16). Qoheleth examines another vanity of toil: the case 
of the solitary worker who has no “second one,” either 
son or brother, who will benefit from the riches gained 
(vv 7-8). There follows a series of examples which extol 
the value of a “second” or companion (vv 9-12). The 
concluding story (vv 13-16) relates how an old and 
foolish king loses popularity to a poor but wise youth 
(to a “second”; cf. Say, v 15). The story relativizes vv 
9-12: a second is an advantage —but not always. 8. It is 
not clear whether the man’s avarice is the cause of his 
solitary state or the result. In 2:18-23 Qoheleth was 
resentful of others enjoying after his death the fruit of his 
labors; here he recognizes the futility of toiling for merely 
personal gain. 

21 (f) Loss or Enjoyment (4:17-6:9). The final 
section begins with an assemblage of proverbs which 
(like 3: 1ff.) set up the ideas to be discussed in this section: 
acquisition of goods, greed, loss of enjoyment (5:7-1 le 
Qoheleth then states his final observation on toil. 
Sometimes one will anxiously accumulate riches and 
then lose them in a bad venture and have nothing to 
show for all the toil and experience no enjoyment (vv 
12-16). He repeats for the fourth time his advice to 
enjoyment (vv 17-19). Enjoyment, however, is a gift of 
God (v 18) and unfortunately some do not have the 
ability or opportunity to enjoy; in their case it would be 
better not to have lived (6:1-6). He then offers a con- 
cluding observation on enjoyment. Human appetite is 
never satisfied (v 7), and no one has an advantage in this 
regard (v 8). Therefore, to find true enjoyment is to be 
content with what is at hand; longing for the unattain- 
able is vanity (v 9). 4:17-5:6. The common denominator 
of all the proverbs is the folly of many words. Here, as 
he approaches the end of the first half of the book, he 


(31:22-28] 


signals that he will not foolishly babble on and on. A 
similar unit with the same function occurs in 10:12-15 
near the end of the second part of the book. 7-8. 
Obscure. Perhaps a picture of a hierarchy of greedy 
acquisition of wealth (to be developed in 5:12-16). 9. 
The more one gets the more one wants (addressed in 
6:7-9). 10. One acquires but another enjoys (an aspect of 
the case in 5:12-16 reflected on in 6:1-6). 11. Loss of 
enjoyment due to anxiety (an aspect of the case in 
5:12-16). 12-16. The man is involved in a double loss of 
enjoyment. He anxiously watches over his wealth (Smr, 
v 12) to his own hurt and lives in the state described in 
v 16; in addition he loses his wealth to others. 17. See 
comment on 2:24. lot: See comment on 2:11. 6:3. deprived 
of a burial: In the Hebrew these words can and should be 
construed with the stillborn (cf. NJV). 6. same place: The 
grave and sheol. 3-6. For Qoheleth the traditional bless- 
ings of many children and old age mean nothing if one 
does not enjoy. 
22 (II) The Inadequacy of Other Advice and 
of Our Knowledge of the Future (6:10-12:14). In 
the first half of the book Qoheleth wrestled with the 
question of what one’s controlling posture toward life 
should be, and he recounted his own experience and 
offered his own advice. In the second half of the book he 
turns to the only other sources for a solution to the 
problem: other people’s advice (chaps. 7-8) and a 
knowledge of the future (9:1-11:6). 
23 (A) Introduction (6:10-12). The author 
repeats two ideas from the first half: what is is, and 
nothing can be done about it (v 10) and the folly of many 
words (v 11). He then asks two questions which an- 
nounce the two topics of the second half of the book: 
Who knows what is good for people? And who knows 
the future? The answer to both questions, of course, is 
“no one,” and Qoheleth will develop the first topic in 
four sections in chaps. 7-8 and the second topic in four 
sections in 9:1-11:6. 10. named: I.e., created. one stronger 
than he: God. 12. who knows what is good: The same ques- 
tion that governed the quest in the first part of the book 
(cf. 2:3). who knows what will come after: Not future life but 
how things will turn out on earth from the present 
moment on. Such knowledge, if it were available, would 
be an immense help in knowing what is good to do. 
24 (B) The Development of the Two Topics 
(7:1-11:6). 
(a) No One CAN Finpb Out Wuat Is Goop To 
Do (7:1-8:17). This part of the book consists of four 
sections each concluding with the refrain “(not) find.” 
Each section contains a proposed stance toward life and 
is followed by Qoheleth’s critique and/or rejection of it. 
25 (i) Critique of advice to seek sorrow and adversity 
(7:1-14). Qoheleth cites an assemblage of proverbs (vv 
1-6) that recommend preoccupation with death, mourn- 
ing, and sorrow and with the unpleasantness of rebuke. 
This grim view of life, evidently proposed by some of 
his contemporaries, he dismisses as vanity (v 6b) and 
then assembles a group of proverbs (vv 7-12) that 
challenge the validity of vv 1-6 as a way of life. At the 
end he offers his own advice (vv 13-14): Enjoy the good 
day and, when the evil day comes, view it as God giving 
variety so that one cannot find fault with him. 1. The 
treasure of a good reputation (cf. Prov 10:7;.22:1) is 
vulnerable during life and only becomes fixed at death 
(cf. Sir 11:28); hence the value placed on the day of 
_death. Ointment was probably chosen for the play on 
words (Sem, “name”; Semen, “ointment”) and stands for 
costly possessions. 3. Sadness better matches the realities 
of life. 6. this also is vanity: Consistently used as a divider 
within sections, this here divides the proverbs into two 
groups: the advice under examination (vv 1-6) and its 
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critique (vv 7-12). The sentence is also a judgment on vv 
1-6. As one might suspect from Qoheleth’s “enjoyment” 
passages, vv 1-6 do not accord with Qoheleth’s 
thought. 7. oppression: Perhaps here the root (‘Sq) conveys 
the general sense of distress as in Isa 38:14. In citing this 
proverb Qoheleth makes the point that there is more to 
be said about adversity than the advantages noted in vv 
2-5; here is a proverb which points out the liabilities of 
adversity. and a bribe corrupts the heart: With different 
vowels the Hebr text can also be rendered “and (oppres- 
sion) takes away his vigor.” 8. better is the end of speech (or 
“thing” [dbr]) than its beginning: This proverb states the 
idea of v 1, but it recognizes a liability in the advice and 
hastens to add that one needs to be patient if one is to live 
on that principle. 9. discontent (ka‘as): This is the same 
Hebr word as is found in v 3 (“sorrow”). In v 3 ka‘as is 
recommended. Here Qoheleth recalls another proverb 
which very definitely does not recommend ka‘as. 10. 
One should not live in a frame of mind which sees the 
past as good and the present grim. A grim present is 
precisely what is recommended in vv 2-5, and this 
proverb challenges that advice. 11-12. The operative 
word in this proverb is “life.” As his final critique on vv 
1-6, Qoheleth quotes a proverb which affirms that 
wisdom is for life and is not to be focused on “death” 
(v 1) and on an anticipation of death (vv 2-4). 14. find 
fault with him in anything: The Hebrew is literally “so that 
man cannot find after him anything.” The NAB and 
others recognize here an idiom corresponding to Syriac: 
find after = find fault. 

26 (ii) Critique of advice to avoid ethical extremes 
(7:15-24). Qoheleth turns to another opinion on what 
is good to do. This advice would have it that, in view 
of the fact that the traditional theology of retribution 
does not work out in practice (v 15), one should not 
attempt to be perfect because that is impossible (v 16), 
one should not be excessively wicked either, because 
God’s retribution of death upon the wicked may indeed 
function in extreme cases (v 17). The God-fearing person 
who heeds both these admonitions will come through 
successfully (v 18). Supporting observations for the 
advice are given in vv 19-22. In conclusion Qoheleth 
states that he probed these ideas but did not find wisdom 
in them (vv 23-24). 16. lest you be ruined (smm): Possibly 
a state of confused silence or bewilderment. The cause is 
given in v 20; the effort to be totally just is doomed to 
failure. 16-17. How much and what kind of wickedness 
this advice tolerates are not clear. In any event the practi- 
tioner of it is to “fear God” (v 18). 19. An affirmation of 
the value of wisdom as a basis for what is said in vv 
16-18. 20. The basis for the statement in v 16 and a 
qualification of v 19. 21-22. An illustration of the truth 
in v 20. 23-24. No reason is given for the negative eval- 
uation of the advice in vv 16-22. 

27 (iii) Critique of advice on women (7:25-29). 
Qoheleth states again his search for wisdom (v 25) and 
quotes some traditional advice which he has found 
which warns against women (v 26). He then reacts un- 
favorably to another saying which he has found: “One 
man in a thousand (is good) but no woman” (vv 27-28). 
In conclusion he states that the only thing of value which 
he has been able to find is that God made all (male and 
female) upright, but they have all sought out many 
devices. 26. Probably a seductress, but possibly a pos- 
sessive and harmful woman; or the line may be a general 
statement that one cannot trust women. 29. Wisdom and 
folly are not to be located in the simplistic categories of 
male/female; both sexes are equally devious. 

28 (iv) Critique of advice to heed authority (8:1-17). 
Qoheleth cites traditional material (vv 1-6a) which 
recommends listening to the expert/sage (vv 1 and 5b) 
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and obedience to the king (vv 2-5a). Qoheleth’s critique 
of that advice follows in vv 6b-14. The great human 
affliction is ignorance of the future, and no one, includ- 
ing the sage, is an authority in that area (vv 6b-7); nor 
does anyone, including the king, have authority over 
death (v 8). In fact, the exercise of authority is often 
downright hurtful to people (v 9). Thus the wicked 
retain respectability in society (v 10), and the fact that 
justice is not executed speedily actually promotes evil- 
doing (v 11). Traditional theology says that the good 
will prosper and the wicked will not (vv 12-13), but 
reality does not square with that belief (v 14). Having 
rejected four pieces of others’ advice in chaps. 7-8, 
Qoheleth concludes by repeating his own advice to 
enjoyment for the fifth time (v 15) and by a triple 
acknowledgment that the work of God is beyond 
human discovery (vv 16-17). 6b-7. In all our attempts 
to understand life’s mysteries and gain wisdom, it is our 
ignorance of the future that undermines the desired 
effect of such activity. This subject will be the topic of 
9:1-11:6. 8. Death terminates and dissolves all attempts 
to control life, and the inability to ward it off is the 
crowning proof of human incapacity. struggle: The battle 
between life and death. nor are the wicked saved: Nor does 
wickedness give life. 11. sentence executed: By the civil 
judiciary. 12. I know: He is aware of the traditional belief, 
even though he does not share it. 15. See comment 
on 2:24. 

29 (b) No One Knows THE Future (9:1-11:6). 
This part of the book develops the second question in 
6:12: “Who can tell what will come after?” It has four 
sections, each ending with the refrain “not know” and 
each developing the theme of human ignorance of the 
future. 

30 (1) The time of misfortune is not known (9:1-12). 
People do not know whether God loves them or hates 
them, because things happen in the same way for the just 
and wicked alike, and then they both alike die (vv 1-3). 
The living have one advantage over the dead in that the 
living know they will die, whereas the dead know nothing 
and have no portion in life here (vv 4-6). One should enjoy 
while still alive and live life to the full. That is one’s por- 
tion in life here, and joy and activity will be impossible 
after death because the dead know nothing and do nothing 
(vv 7-10). The reason why things turn out the same for 
all is that misfortune happens to all alike, and, since people 
do not know in advance the time of misfortune, they 
cannot ward it off (vv 11-12). (The section is arranged 
concentrically; see the italics above.) 1. in the hand of God: 
Not benign protection, but a position of helplessness. 
love... hatred: God’s love and hatred. 4-5. From the 
point of view of oppression, he felt in 4:2 that the dead 
were more fortunate than the living; here, from the 
point of view of knowledge, he states ironically that the 
living have an advantage—they know that they will die. 
5-6. He does not believe in a future life, but believes in 
sheol, an abode of the dead, as described here and in v 
10. 7-10. The sixth commendation of enjoyment; see 
comment on 2:24. 12. time: Of misfortune as well 
as death. 

31 (il) Events in general are unpredictable (9:13- 
10:15). The unifying theme of this section is found in 
the conclusion: “No one knows what is to be” (10:14). 
Qoheleth here assembles a story and a number of prov- 
erbs that variously illustrate inability to predict the 
future. The section is divided into four paragraphs. 
(1) One Cannot Control the Future with Wisdom 
(9:13-10:1). The story (vv 13-15) gives a typical ex- 
ample of a wise man who was not heeded. Wisdom has 
value, but it is vulnerable to even a small amount of folly 
(9:16-10:1). (2) Of Roads and High Places (vv 2-7). 
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Proverbial material on what to expect on the road (vv 
2-3) and how to keep good people in high places (v 4) 
is of little help in predicting and controlling the future. 
In Qcheleth’s experience folly is set in many high places 
(vv 5-6) and one will meet the most unexpected things 
on the road (v 7). (3) Of Accidents and Surprises (vv 
8-11). Four proverbs which in the present context 
depict the unexpected and unintended in life. (4) The 
Folly of Many Words (vv 12-15). As in 4:17-5:6 
Qoheleth signals again that it would be foolish to 
belabor further the point he is trying to make. 
32 14-15. The poverty of the wise man was 
probably the reason that he was not heeded (cf. 10:6). 15. 
he delivered the city .. . no one remembered: These words can 
also be translated: “he could have delivered the city... 
no one had any thought for him,” and this seems prefer- 
able since v 16 states that the man’s words were not 
heeded. 10:2. right... left: The right side is the side of 
success and good fortune; the left is that of failure and 
bad luck. 3. that he is a fool: That he himself is a fool, or 
that everyone else is. 4. do not leave your place: Lest a fool 
take your place. 10. Probably a picture of a sharpened 
tool accidentally blunted (cf. NAB). 15. His walk and 
talk avail nothing; he merely tires from it all. 
33 (ili) You know not what evil may happen (10:16- 
11:2). The concluding line (11:2b) provides the title for 
the section. As in the preceding section proverbs are 
assembled for their picture dimension and provide four 
examples of ever-possible evils (10:16-20). The con- 
cluding proverbs (11:1-2a) offer advice in the face of 
such uncertainty. 16-17. A reminder of the possibility of 
incompetent government. 18. One may lose the indus- 
trious spirit and suffer ruin (cf. Prov 6:10-11; 24:33-34). 
19. That money is needed for the joys of life is a sober 
reminder of the uncertainties of financial security. 20. 
The most guarded utterance may be divulged. 11:1. 
Whatever the precise reference may be, the saying 
advises one to provide for the future. 2. One should not 
put all the eggs in one basket. 
34 (iv) You know not what good may happen 
(11:3-6). The title of the section is again provided by 
the concluding line (v 6). Qoheleth recalls once again 
that what is to be, is to be, and nothing can be done 
about it (v 3). He adds a proverb to the effect that over- 
caution can lead to inaction (v 4). He concludes the 
section in vv 5-6 by recommending an optimistic dili- 
gence and by a triple acknowledgment that the “work of 
God” is beyond human discovery (to match a similar 
threefold acknowledgment in 8:16-17). 5. work of God: 
The mystery of divine governance which has preoccu- 
pied the author and which is mentioned at the beginning, 
midpoint, and end of the second half of the book (llse 
8:17; 11:6) is compared to the origin of life. 6. Probably 
envisions two sowings, morning and evening. One does 
not know which time is right and profitable (cf. 3:1-1 1) 
and indeed both may turn out successfully. 
35 (C) Conclusion (11:7-12:14). 

(a) CLosinc POEM ON ENJOYMENT, YOUTH, 
AND OLD AGE (11:7-12:8). Ina unit which balances the 
opening poem (1:2-11) Qoheleth singles out his advice 
to enjoyment and gives it a seventh and final expression: 
Life is sweet and one should rejoice in it all while one is 
young and able, and (as an incentive to enjoyment) one 
should remember that old age and death lie ahead (vv 
7-8). The theme of enjoyment is developed in vv 9-10 
and that of old age and death is developed in 12:1-8 (in 
three parts marked by the word “before” in vv 1,3,6). 
7-8. This perhaps unexpected approval of life (@k, Ql 7 
4:2; 9:4) indicates that the author himself appreciated life 
deeply. 9. ways of your heart... vision of your eyes: Not an 


) 
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invitation to hedonism; see comment on 2:24. Nor is it 
an invitation to selfish immorality, as the remainder of 
the verse indicates. judgment: He believes in divine judg- 
ment; he simply is unable to see it in its manifestations. 
12:1-7. In 7:1-14 he rejects preoccupation with death, 
but here he is not above remembering death as an incen- 
tive for enjoying the present. 1. creator: The word ill fits 
the context (one is after all to remember the darkness; cf. 
11:8). One should probably read “grave” (bwrk) instead 
of “creator” (bwr?yk). 2. The Palestinian winter; here a 
metaphor: the winter of life. 3-4a. A house and its 
inhabitants in winter and in deterioration; again a 
metaphor for old age. Here the poem becomes allegorical 
of the declining human faculties: “guardians” (arms/ 
hands), “strong men” (legs), “grinders” (teeth), “lookers 
through the windows” (eyes), “doors” (ears or lips). 
4b-5. These verses are less clear. The fear of heights and 
streets is a direct description of an elderly person as well 
as the caper berry (a stimulant) failing to have effect, as 
well perhaps as the waiting for the sound of a bird 
(sleeplessness?). The almond blooming is the last event 
of winter and is white (gray hair?) and the locust of 
winter is sluggish (the feeble human gait?). 6. Four 
images of death. 7. life breath: Death is described in terms 
of Gen 2:7; the breath returns to God. This is not the 
soul and there is no statement of immortality here (cf. 
9:10). In 3:21 he questioned whether there was any 
difference between the breath in humans and animals. 
Here he is simply affirming that God is the owner of that 
breath. 8. The overall inclusion for the book (see com- 
ment on 1:2). The line is an appropriate summary of the 
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negative aspects of Qoheleth’s thought, but it does not 
express the positive advice which he has offered. 

36 (b) Epmocue (12:9-14). In adding these six 
verses the editor makes the 105 verses of 6:10-12:8 
balance the 111 verses of 1:1-6:9. In the epilogue the 
editor speaks approvingly about Qoheleth (vv 9-11) and 
offers a perspective from which the book can be read (vv 
12-14). 10. pleasing: Elegant in form. How much pleasure 
they gave may bea matter of dispute. 11. goads: To stimu- 
late thought. spikes: Centers around which to organize 
one’s thinking. collector: Lit., “shepherd’— God or perhaps 
Qoheleth. 12. beyond these: Seemingly a reference to the 
“words/sayings” in vv 10 and 11 and a statement that 
now, with the addition of the work of Qoheleth, there 
is no need to add to whatever collection of wisdom 
writings then existed. 13-14. The editor chooses to 
emphasize fear, commandments, and judgment for a 
conclusion. Qoheleth himself recommended the fear of 
God (5:6) and expressed belief in judgment (11:9). He 
does not speak of the commandments of God but he 
surely promoted them, for he never recommends folly 
or iniquity. It would seem that the ideas of fear, com- 
mandments, and judgment are really presuppositions for 
Qoheleth as he discusses the concrete problem of how 
specifically one is to conduct one’s life within that 
religious context; hence, those ideas are not prominent 
in the book. What the editor does is to give those pre- 
suppositions a greater prominence lest anyone misunder- 
stand. From the concluding sentence, one might surmise 
that God’s judgment is less mysterious for the editor 
than it was for Qoheleth. 
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INTRODUCTION 


2 (I) Title, Author, and Purpose. Among 
the earliest of the deuterocanonical OT books, Sirach is 
one of the rare biblical works that was actually com- 
posed by the author to whom it is ascribed. One of the 
longest books of the Bible, Sir contains the most exten- 
sive portion of Israelite wisdom literature to come down 
to us. The original title in Hebrew, according to the 
subscription of Cairo ms. B, was “The Wisdom of 
Yeshua [Jesus] ben [son of] Eleazar ben Sira.” The title 
“Sirach” is a transliteration of the name found in the Gk 
mss. The title “Ecclesiasticus,” which probably means 
the ecclesiastical (or Church) [book], is found in many 
Lat mss. and can still be seen in the NJB, NEB, and RSV. 

Note that all chapter and verse numbers in Sir are 
those found in Ziegler’s critical edition, a numbering 
followed in The Wisdom of Ben Sira (AB 39) and the New 
RSV (1990). Unfortunately, most transls. (e.g., NAB, 
RSV, NEB) have enumerations that correspond to 
neither the Gk nor the Lat numbering; the result has 
been confusion. 

There is little doubt that the entire book was com- 
posed by one author, Ben Sira, who lived during the 3d 
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and early 2d cents. Bc. A native of Jerusalem (50:27 Gk), 
he devoted his life to the study of the Law, Prophets, and 
Writings (cf. foreword) and became a highly respected 
scribe and teacher, who ran an academy for young 
Jewish men (51:23-30). In his extensive travels 
(34:12-13) he came in contact with other cultures and 
wisdom traditions and acquired “much cleverness” 
(34:11); and he did not hesitate to utilize what he had 
learned as long as he could make it conformable to his 
Jewish heritage and tradition (39:1-11). 

Ben Sira wrote his book not for personal gain (51:25) 
but “for all who seek instruction” (33:18). He did not 
intend to write a systematic polemic against Hellenism, 
which had made its impact felt throughout the Near 
East. Rather, his purpose was to demonstrate that the 
Jewish way of life was superior to Hellenistic culture 
and its blandishments and that true wisdom was to be 
found primarily in Jerusalem, and not in Athens. Hence, 
the good Jew should not give in to the temptation to 
follow the Gk way of life. 

3 (II) Date of Composition. Ben Sira’s 
grandson states in the foreword to his Gk transl. that he 


[32:4-7] 


arrived in Egypt in the 38th year of the reign of King 
Euergetes, who can only be Ptolemy VII Physcon 
(170-164, 146-117). Hence the year would be 132 Bc. 
The grandson made the Gk transl. in the following years 
and published it after the death of Euergetes in 117. 
Going back two generations (40 to 50 years) from 132, 
we comie to a date ca. 180 for the composition of the 
book. This date is confirmed by the panegyric, in 50:1- 
21, on Simeon II, high priest from 219 to 196; Ben Sira 
writes in such a way as to suggest that Simeon had been 
dead for some time. 

4 (III) Literary Genres and Manner of Com- 
position. Taking Prov as his model, Ben Sira 
employed the following literary genres: maSal (proverb, 
aphorism, maxim; comparison; paradigm, model; word 
play), hymn of praise, prayer of petition, autobiographi- 
cal narrative, lists or onomastica, and didactic narrative. 
In his poetry he skillfully employs the devices of inclusio, 
chiasm, alliteration, assonance, and rhyme (see Di Lella, 
“The Poetry of Ben Sira” [> 1 above]). He often com- 
posed units of 22 lines (the number of letters in the Hebr 
alphabet — or by way of variation 23 lines) to signal the 
opening or closing of a part of the book, to show the 
unity of a section, or simply to add elegance; see, e.g., 
1:11-30, the opening poem; 5:1-6:4; 6:18-37, the open- 
ing of part III; 22:1-21; 49:1-16, the final unit on Israel’s 
ancestors; 51:13-30, an alphabetic acrostic to close the 
book. Ben Sira learned this technique from such texts as 
Prow 22 Sileld-Sily Pas Qaikde Vie Biss Se Se Mayan l=), 
iS (IV) Text and Versions. The book was 
composed originally in Hebrew, as the grandson states 
in the foreword. But the Hebr text, except for a few 
quotations in rabbinic literature, had been lost for cen- 
turies. Between 1896 and 1900 four Hebr mss. (A, B, C, 
D), from the 10th to 12th cents., were recovered from 
the Geniza of the Qaraite synagogue in Cairo. Ms. E was 
discovered in 1931 and more of mss. B and C in 1958 
and 1960. Another fragment was discovered in 1982 by 
A. Scheiber. It is in fact a sixth ms., F (cf. Di Lella, Bib 
69 [1988] 226-38). Some questioned whether this 
Geniza text was authentic, but the general consensus 
favored authenticity even though the text contained 
some retroversions from Syriac and possibly from 
Greek (see Di Lella, Hebrew Text of Sirach, 23-105). 
Fragments from Qumran (2Q78 [1st cent. Bc] and 
11QPs@ [1st cent. aD]) and Masada (Ist cent. BC) have 
corroborated the substantial authenticity of the Geniza 
Hebr text (see Yadin, The Ben Sira Scroll 7, 10). About 68 
percent of the Hebrew is now extant. Two recensions of 
the Hebr text are found in these fragments. 

The Gk version is preserved in two different forms, 
called GI (found in the Uncials A, B, C, S, and depen- 
dent cursives) and GII (in the Origenistic and Lucianic 
mss.). In Ziegler’s critical edition, GII is printed in 
smaller type. GI is generally based on the earlier Hebr 
recension, and GII on the later recension. The Syriac was 
translated from a Hebr Vorlage that had fused the two 
Hebr recensions. 

The NAB and The Wisdom of Ben Sira (AB 39) offer 
a critical trans]. based on the Hebr text as well as the Gk 
and Syr texts. The New RSV (1990), though translated 
primarily from Greek, utilizes the Hebrew and Syriac far 
more extensively than the RSV (1957). 

6 (V) Canonicity. A deuterocanonical book, 
Sirach, though written in Hebrew and published in Jeru- 
salem before Daniel (ca. 165 BC), was not included in the 
Jewish canon probably because the Pharisees who 
defined that canon near the end of the Ist cent. AD 
frowned on some of Ben Sira’s theology (e.g., his denial 
of retribution in the hereafter). Nonetheless, Sir was 
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often quoted, even as Sacred Scripture, by many of the 
later rabbis. 

The early church (¢.g., Didache, Clement of Rome, 
Irenaeus, Tertullian) considered Sir canonical. There are 
many allusions to the book in the NT, esp. in James. The 
fathers of the church attest more frequently to the 
canonicity of Sir than to several protocanonical books. 
vi (VI) Outline. It is virtually impossible to 
outline the book because, except for chaps. 44-50 
(“Praise of the ancestors of old”), Ben Sira seems to have 
had no clear plan for arranging the various subjects 
about which he wrote his thoughts and exhortations. He 
dealt with some of the same topics in different parts of 
the book; e.g., children in 7:23-25, 16:1-4; 22:3-4; 
25:7; 30:1-13; 41:5-10; and parents in 3:1-16; 7:27-28; 
23:14; 41:17. Since the book is basically a compilation of 
class notes that Ben Sira accumulated over many years 
of teaching, it is not surprising that there is little order 
in the: presentation of topics. The following outline, 
which is adapted from The Wisdom of Ben Sira (AB 39), 
is little more than a description of the contents of the 
book. 


(I) Foreword or Prologue 

(II) Part I (1:1-4:10) 
(A) Introduction: The Origin of Wisdom (1:1-10) 
(B) Fear of the Lord as Wisdom for Humans 

(1:11-30) 

C) Trust in God (2:1-18) 

D) Honor Due to One’s Parents (3:1-16) 

) Humility 3:17-24) 

) Docility, Almsgiving, Social Conduct (3:25-4:10) 


erate 
as) les 


(IV 


ae) 
rs) 


t IIT (6:18-14:19) 
Exhortation to Strive for Wisdom (6:18-37) 
Conduct toward God and Neighbor (7:1-17) 
Family Life, Religion, and Charity (7:18-36) 
Prudence in One’s Affairs (8:1-19) 
About Women and the Choice of Friends (9:1-16) 
About Rulers and Pride (9:17-10:18) 
The Believer’s True Glory (10:19-11:6) 
Providence and Trust in God (11:7-28) 
Care in Choosing One’s Friends (11:29-12:18) 
Rich and Poor (13:1-14:2) 
The Use of Wealth (14:3-19) 
art IV (14:20-23:27) 
) Wisdom and Her Blessings (14:20-15:10) 
Free Will and Responsibility (15:11-16:23) 
) God’s Wisdom as Seen in Humans (16:24-18:14) 
) Prudential Warnings (18:15-19:17) 
Wisdom and Folly in Word and Deed 
(19:18-20:32) 
Various Kinds of Sin and Folly (21:1-22:18) 
Preserving Friendship (22:19-26) 
) Against Destructive Sins (22:27-23:27) 
rt V (24:1-33:18) 
Praise of Wisdom (24:1-33) 
Gifts That Bring Joy (25:1-12) 
Wicked and Virtuous Women (25:13-26:18[27]) 
Dangers to Integrity and Friendship (26:28-27:21) 
Malice, Anger, Vengeance, Evil Tongue 
(27:22-28:26) 
(F) Loans, Alms, Surety (29:1-20) 
(G) Frugality and Training of Children (29:21-30:13) 
(H) Health, Cheerfulness, Riches (30:14-31:11) 
( 
( 


(III) Part I (4:11-6:17) 
(A) Rewards and Warning of Wisdom (4:11-19) 
(B) Cowardice (4:20-31) 
(C) Presumption, Duplicity, Unruly Passions (5:1-6:4) 
(D) True and False Friendship (6:5-17) 
r 
) 


cS 


mmm eee ee ee 
giles! jel io 
a 


AST LO 


Ss 
ee 


keke 


Sec toe 


(V1) 


or 


ae 


I) Food, Wine, Banquets (31:12-32:13) 

J) Providence of God (32:14-33:18) 

t VI (33:19-38:23) 

) Property and Servants (33:19-33) 

) Trust in the Lord and Not in Dreams (34:1-20) 

) True Worship of God and His Response 
(34:21-36:22) 

(D) Choice of Associates (36:23-37:15) 
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(E) Wisdom and Temperance (37:16-31) 
(F) Sickness and Death (38:1-23) 
(VIN) Pare VII (38:24-43:33) 
(A) Vocations of Skilled Worker and Scribe 
(38:24-39:11) 
(B) Praise of God the Creator (39:12-35) 
(C) Miseries and Joys of Life (40:1-41:13) 
(D) True and False Shame; Care of Daughters 
(41:14-42:14) 
(E) The Works of God in Nature (42:15-43:33) 
(IX) Part VIII (44:1-50:24) 
(A) Praise of Israel’s Great Ancestors (44:1-15) 
(B) The Early Patriarchs (44:16-23¢) 
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(C) Moses, Aaron, Phinehas (44:23f-45:26) 
(D) Joshua, Caleb, the Judges, Samuel (46:1-20) 
(E) Nathan, David, Solomon (47:1-22) 
(F) Elijah and Elisha (47:23-48:15d) 
(G) Hezekiah and Isaiah (48:15e-25) 
(H) Josiah and the Prophets; Various Heroes (49:1-16) 
(I) Simeon, Son of Jochanan (50:1-24) 
(X) Conclusion (50:25-51:30) 
(A) Judah’s Neighbors; Epilogue (50:25-29) 
(B) Ben Sira’s Psalm (51:1-12) 
(C) Hymn of Praise (51:12 i-xvi) 
(D) Autobiographical Poem on Wisdom (51:13-30) 


COMMENTARY 


8 (I) Foreword or Prologue. Like the classi- 
cal historical prefaces composed by Herodotus, Thucyd- 
ides, and Polybius, this may also be compared with the 
prologue to Luke (1:1-4). The foreword, found in most 
Gk mss., contains valuable information about Ben Sira 
and the translator himself. Thus, it is usually included 
with the text even though it is not canonical. In transla- 
tion, the foreword has 6 (RSV) to 10 (AB 39) sentences. 
But the Greek has only three elegant periodic sentences, 
which correspond to the three paragraphs usually found 
in English; references here are to those paragraphs. 

9 1. the Law. . . later authors: The first mention of 
the threefold division of the OT: the third was later called 
“the Writings,” Hebr kétiibim. Cf. Luke 24:44. Ben Sira 
had spent a lifetime in “the study” (lit., reading) of Israel’s 
Scriptures; hence he felt constrained to write a book 
himself for the benefit of those who wanted to live “in 
conformity with the divine law.” Cf. 33:18; 51:23-30. 
2. you: The Jews of the Greek-speaking Diaspora. The 
grandson asks his readers to be indulgent for any failures 
on his part to render “particular passages” of the Hebr 
original faithfully. He articulates the grief of all trans- 
lators: how to render a text accurately into another 
language. He criticizes not only his own attempt but also 
the LXX, most of which already existed (> Texts, 
68:62-77). 3. thirty-eighth year... Euergetes: 132 Bc (> 3 
above). many sleepless hours... publication: The grandson 
refers to his trials as a translator. The expression “the 
interval” refers to the years 132-117. The grandson 
worked hard “for the benefit of those. . . abroad,” i.e., in 
the Diaspora, so that they might “acquire wisdom” by 
living “according to the... law.” The law is mentioned 
at the beginning and at the end, thus forming an inclusio 
for the purpose of emphasis. 

10 Part I (1:1-4:10). The explicit theme of Part I 
is wisdom, which consists essentially in the fear of the 
Lord as a day-to-day religious commitment in the life of 
the faithful Jew. Wisdom as fear of the Lord is also the 
principal thesis of the whole book; in the RSV Sir, 
“wisdom” occurs 60 times. 

11 (A) Introduction: The Origin of Wisdom 
(1:1-10). This poem serves as introdution to the whole 
book. In GI, it has two stanzas of equal length, 4+4 
bicola (or lines). GII and Lat have three extra bicola, all 
glosses, vv 5, 7, 10cd. The theme is: All wisdom comes 
from God (v 1), who alone can know all “her subtleties 
(or secrets)” (v 6); he gives her as a gift to “those who 
love him” (v 10); cf. Prov 8:22~31; Wis 7:27-27; 9:4,6. 
3. depth(s) of the abyss: With Lat; most Gk mss. have “the 
abyss and wisdom.” 4. before all things: wisdom::prudent 
understanding-from eternity: Note the a:b::b/:a’ chiasm. Cf. 
J. Marbéck, Weisheit im Wandel (BBB 37; Bonn, ial) 
17-34, 


12 (B) Fear of the Lord as Wisdom for 
Humans (1:11-30). This opening poem contains 22 
bicola, the number of letters in the Hebr alphabet; the 
closing poem (51:13-30) is an alphabetic acrostic of 23 
bicola (> 4 above), thus forming an inclusfo. This poem 
has two sections, each with 11 bicola (vv 11-21 and 
22-30); there are five stanzas in the first section and four 
in the second (see Skehan and Di Lella, Wisdom). The 
purpose is to identify “wisdom” with “the fear of the 
Lord,” two concepts interwoven throughout the poem, 
esp. in vv 25-27. In vv 11-13 “fear of the Lord” occurs 
in each bicolon. The expression also appears in vv 14a, 
16a, 18a,20a; thus, in the first colon, respectively, of each 
of the following four stanzas, each composed of two 
bicola. At the beginning of these cola occur four words, 
each followed by “of wisdom,” arrangéd in an a:b::b':a’ 
pattern: beginning:fullness::garland:root. The second part 
(vv 22-30) offers maxims and exhortations to the 
faithful so that they may do what is necessary to practice 
“fear of the Lord” and thus become wise. The poem 
begins (v 11) and ends (v 30) with “fear of the Lord,” 
thus forming an inclusio. 

13 11-13. fear of the Lord: The essential compo- 
nent of biblical faith; cf., e.g., Deut 4:9-10: 8:5-6; 2 Chr 
19:7; Prov 1:7; Job 28:28. Fear of the Lord brings to 
believers all they could hope for: glory, splendor, 
gladness, festive crown, joy of heart, length of days, a 
happy death, all these during their earthly life, for 
retribution in the afterlife was not yet a generally 
accepted Jewish doctrine. All people, good and bad, go 
to sheol where they have a dark, listless existence with- 
out God or any semblance of real life; cf. 14:16. A person 
“will be blessed” on the day of death (v 13) because a 
good life brings the favor of God; cf. 1 Chr 29:28. But 
the wicked, even though they may seem to prosper and 
to be successful during life, will die miserably; cf. 
11:25-28. 14-15. the beginning: Gk arch?, which also 
means “most important part” (cf. 29:21; 39:26) and 
“essence of a thing” (cf. 11:3); here all three meanings are 
meant. Wisdom, like life itself, is a gift bestowed on “the 
faithful” (cf. 1:9-10) and “their descendants.” 16-17. full- 
ness: See also 2:16. her fruits: In Prov 8:19, wisdom’s 
fruits are better than “pure gold.” her house... harvest: 
Cf. Prov 9:1-6. 18-19. garland: Or “crown,” a word 
occurring also in other wisdom passages: 25:6; Prov 
12:4 (crown of a husband); 16:31 (crown of glory); 17:6 
(crown of the elderly). peace: Hebr 3al6m also means well- 
being, prosperity, serenity, safety, contentment, all that 
a person desires for the good life. knowledge... under- 
standing: The blessings of wisdom as fear of the Lord, 
more fully spelled out in Lev 26:3-13 and Deut 28:1-14. 
20-21. root... her branches: For the tree imagery, see 
24:13-14,16-17. length of days: As inv 12. Though found 


(32:14-21] 


primarily in GIJ, v 21 must be authentic because each 
stanza from v 14 to v 21 is composed of two bicola; see 
above regarding the structure. all wrath: This expression 
serves as a catch phrase leading into the next section, 
which begins with a bicolon on human anger. 

14 22-24. unjust anger: Mentioned often in the 
wisdom literature; cf., e.g., 27:30; 28:3-11; Prov 10:18; 
15:1,18; 29:11. the patient person: In contrast to the short- 
tempered, the patient do not lose their composure; the 
result is that they are considered wise; cf. 39:9. 25-27. 
Ben Sira gives his great equation: fear of the Lord= 
wisdom = gift of the Lord = discipline = keeping the 
commandments. Because sinners lack wisdom, they do 
not fear the Lord. faith and humility: Gk pistis and praiités, 
also mentioned in 45:4; pistis is a lead-in to the next 
stanza. 28-30ab. be not faithless: Gk mé apeithésés; the vb. 
is related to pistis (v 27). duplicity of heart: Lit., “double 
heart,” an idea taken from Ps 12:3. In OT thought the 
heart was considered to be the seat of a person’s intelli- 
gence and will. Self-exaltation was widely condemned; 
cf., e.g., 10:15; Ezek 17:24; Dan 4:34; Prov 11:2; Matt 
23:12; Luke 1:52-53. 30c-f. The poem concludes with 
the warning that those who do not practice fear of the 
Lord and have hearts “full of guile” will be disgraced 
publicly; cf. Prov 5:12-14. 

15 (C) Trust in God (2:1-18). Fearing the 
Lord by loving and serving him faithfully is difficult. 
But the true believer will remain steadfast in the face of 
trials and distress. 1-3. my son: The usual form of address 
for one’s disciples; cf. 3:12,17; 4:1; Prov 2:1; 3:1. Some- 
times “my children” is used; cf. 3:1; 23:7; Prov 4:1. 
testing... affliction: The faithful must be prepared for 
adversity even though they “serve the Lord.” The 
deuteronomic theory of retribution allowed for proba- 
tionary suffering as a test of fidelity; see A. A. Di Lella, 
CBQ 28 (1966) 143-46. 5. The key passage that 
legitimates trials for the virtuous; cf. Zech 13:9; Prov 
17:3; Wis 3:6; Jas 1:12. 6. trust God... hope in him: 
Essentials of biblical faith. 7-9. you who fear the Lord: This 
phrase occurs in each verse, indicating the unity of the 
stanza; an imperative follows each occurrence. The 
catchwords “trust” and “hope” (vv 8,9) connect this 
stanza with the preceding one. 9. lasting joy: Not the bliss 
of an afterlife (cf. 1:12) but happiness in this life; cf. Isa 
35:10; 51:11; 61:7. 10. The rhetorical questions require 
the answer No. The experience of Israel’s past genera- 
tions proves that the Lord is “compassionate and merci- 
ful” (v 11). 12-14. The “Woe” at the head of each verse 
indicates the unity of the stanza. 12. woe... double path: 
Ben Sira excoriates the weakhearted and the compro- 
misers, i.e., those who temporize with Hellenism; cf. 
1:28. 15-16. those who fear the Lord: The truly faithful, 
who obey the Lord and please him and are humble 
before him. Cf. 3:18; 7:17. 18. A couplet in praise of 
God’s mercy; cf. 2 Sam 24:14. 

16 (D) Honor Due to One’s Parents (3:1-16). 
True religion, i.c., fear of the Lord in all its implications 
(1:11-30), also involves duties to others, first of all to 
parents. 1-6. Honoring father and mother, the corner- 
stone of biblical ethics (Exod 20:12; Deut 5:16), will 
bring a person long life (cf. 1:12), forgiveness of sins, 
and other blessings; cf. Exod 21:17; Tob 4:3-4; Prov 
1:8; Matt 15:3-6. 9. Parents will bless their child who 
reveres and serves them; the result is that the child will 
have “firm roots.” But the child who shows parents no 
respect will be uprooted; cf. Prov 20:20. 16. One must 
cherish aged, feeble, and senile parents too; one who fails 
to do so is “a blasphemer” who “provokes God” himself; 
cf. Lev 20:9; Prov 20:20. 

17 (E) Humility (3:17-24). Cf. 1:27; 4:8; 
7:16-17; 10:26-28; humility is emphasized also in Prov 
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(11:2; 15:33; 18:12; 22:4) and the Qumran Manual of 
Discipline (1QS 2:23-25; 3:8-9; 4:3; 5:3,24-25). 18. 
The high and mighty have a greater need to be humble 
than the lowly and weak. 21-24. The pious Jew should 
have no concern for “what is too sublime” or for “what 
is hidden” (i.e., the pretensions of Gk learning), for he 
has enough to attend to in the law (vv 21-22). Ben Sira 
also warns against the dangers of intellectual pride and 
the futility of Hellenistic philosophy and science (v 24). 
18 (F) Docility, Almsgiving, Social Conduct 
(3:25-4:10). There is little connection between the 
three poems here; Ben Sira tends to place together 
unrelated topics (> 7 above). 3:25-29. The first poem 
contrasts “the heavy [hence, stubborn] heart” (vv 26-27; 
Hebr /éb kabéd, as in Exod 7:14 to describe Pharaoh) with 
“the wise heart” (v 29; Hebr /éb hakam, as in Prov 10:8 
and 16:21 to describe the wise person). Hebr /@b, 
“heart” = “mind” in western thought. The stubborn “fare 
badly” because they lack wisdom, whereas the wise find 
joy in wisdom; cf. Prov 23:15. 3:30-4:6. This poem 
extols the value of almsgiving, an important part of Ben 
Sira’s ethics (7:10; 12:3; 16:14; 29:8, 12; 40:24); cf. Deut 
24:13; Prov 16:6; Tob 4:7-11; Dan 4:24. 4:1-6. You 
should never mock the poor (cf. Prov 17:5) or aggrieve 
the hungry (cf. Tob 1:17) or delay in giving them alms 
(cf. 29:8) or reject their plea (cf. Ps 22:25); otherwise 
they may curse you, and God will hear their prayer. 
7-10. This poem gives selected maxims on how to 
behave toward people in various social classes. 7. the 
assembly: Hebr ‘édé, Gk synagégé, the community of the 
Jews; cf. 7:7; 42:11. 8-10. Here are featured the poor, the 
oppressed, the orphan, and the widow, who are entitled 
to special consideration; cf. 35:15-22; Deut 24:17-22; 
Job 29:11-16; Jas 1:27. 9. Social injustice (cf. also 
34:21-27) was severely condemned by the prophets 
(Amos 1:6-8; 5:7,10-15,21-24; Isa 1:15-17). 10. Note 
the images of God as father and mother. 

19 (111) Part II (4:11-6:17). This part contains 
four sections on the theme of applied wisdom in day-to- 
day living. As is the case elsewhere, there is little logical 
connection between the sections (~ 7 above). 

20 (A) Rewards and Warnings of Wisdom 
(4:11-19). In this poem, divided into three stanzas, 
Wisdom is personified as a concerned mother who 
“teaches her children and admonishes” them (v 11). 
11-14. Those who love and seek and serve Wisdom 
serve “the Holy One” (a favorite title of God in Dr-Isa 
[e.g., 41:14, 16,20]), who will love them in return. Again 
Ben Sira equates Wisdom with fear of the Lord; cf. 
1:11-30. 15-16. Here and in the next stanza Wisdom 
herself is the speaker. Those who obey her “will judge 
the nations” (v 15); cf. Wis 3:8; 1 Cor 6:2. 17-19. 
Wisdom tests the virtuous (as does God in Gen 22:1; 
Exod 15:25; Deut 8:2) with her discipline: if they are 
faithful, she will reveal to them “her secrets” (cf. 39:3,7; 
51:19; Job 11:6); if they fail her, she will abandon them. 
One can never attain her without the pain of discipline 
and trials. 

21 (B) Cowardice (4:20-31). The first two 
stanzas of this section offer advice on true and false 
shame; the third stanza contains three unrelated maxims. 
20-24. Many Jews of that day were tempted to give up 
their faith for the Gk way of life; hence the warnings 
given here. 20. evil: Probably the devastating compro- 
mise with Hellenism. to be yourself: Be proud to be a Jew; 
cf. 1 Macc 1:11-15. 23. Do not hesitate to speak of your 
glorious heritage of wisdom. 25-28. Speaking the truth 
is paramount in every ethical system. 27. a fool: An 
apostate from Judaism (see W. M. W. Roth, VT 10 
[1960] 408). favoritism: Cf. Jas 2:1-4. 
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22 (C) Presumption, Duplicity, Unruly Pas- 
sions (5:1-6:4). The unity of this section is suggested 
by its 22-line structure (> 4 above). 1-8. Presumption, 
whether based on wealth or social, physical, or mental 
power, is condemned (cf. Ps 62:11-12); and to presume 
on God’s mercy is to invite disaster (cf. Isa 1:18-20). 
5:9-6:1. Duplicity in speech and other sins of the tongue 
must be avoided. 11. swift to hear... slow to answer: A 
maxim found also in Jas 1:19; cf. Prov 18:13. 14. double- 
tongued: So Hebrew (cf. 28:13; Greek reads “whisperer,” 
“slanderer”); such people will be utterly disgraced (6:1). 
2-4. Note the colorful images Ben Sira uses to deplore 
unruly passions. 

23 (D) True and False Friendship (6:5-17). 
Ben Sira deals with friendship also in 7:17; 9:10-16; 
11:29-12:18; 22:19-26; and 37:1-6; he has more to say 
on the subject than any other biblical author. 5. As abuse 
of speech brings disaster (5:9-6:1), so “a kind mouth,” or 
pleasant speech, brings one many friends; cf. Prov 16:21. 
7-12. One must be cautious and test friends to see if they 
are sincere, for there are many types of fair-weather 
friends who would turn away if one should suffer adver- 
sity. 13-17. Various images are used to describe the 
value of a true friend. But only the one who fears the 
Lord, Ben Sira insists, will be blessed with such friends. 
24 (IV) Part III (6:18-14:19). The opening 
poem (6:18-37) is a 22-line (nonalphabetic) poem, 
which is one of the means used to indicate the beginning 
of a new unit; > 4 above. Again we have here a loose 
collection of poems on the search for Wisdom and the 
behavior of the wise who find her. 

25 (A) Exhortation to Strive for Wisdom 
(6:18-37). This 22-line poem is divided into three 
sections, each of which begins with “my son” (vv 18,23, 
32). 18-19. In the wisdom literature, the young were not 
considered to be as wise as the elderly (cf. 32:3,7-8); 
hence the need to start early if one wishes to become 
wise. Biblical authors often use agricultural images (cf. 
Isa 5:1-7; John 15:1-8; 1 Cor 3:6-9). 20-21. The fool, 
finding Wisdom a burden, casts her aside. 22. discipline is 
like her name: A play on the Hebr noun misar, “disci- 
pline,” and the hophal participle misar, “withdrawn,” 
“turned aside.” Discipline is indeed withdrawn from the 
person who refuses to be subjected to it. 23-31. The one 
who would be wise must have determination and zeal. 
The graphic imagery of hunting (vv 24,29) and the 
yoking of animals (vv 25,30) adds emphasis to the 
admonitions. In Matt 11:29-30, Jesus uses the images of 
burden (v 21) and yoke to describe Christian disciple- 
ship. 29-31. The splendid apparel described here 
suggests the garments of the high priest (cf. Exod 28:28, 
37); hence, one who achieves wisdom will share in the 
splendor of royalty and in the glory of the high priest- 
hood. 31. crown: Cf. 1:11. 32-37. One becomes wise 
only if one applies oneself; wishful thinking will not do. 
The steps to wisdom are listening, seeking out the wise 
and their discourse, and associating with the prudent. 
37. Wisdom, virtually identified with the law (cf. 
1:25-27; 24:23), again is described as a gift of God; cf. 
1:10,26. 

26 (B) Conduct toward God and Neighbor 
(7:1-17). Having described how one should pursue 
Wisdom, Ben Sira now offers detailed ethical maxims on 
the behavior of the wise. 1-2. The topic sentence: 
avoiding evil is paramount if one wishes to live in peace 
and contentment. 3. sevenfold: Those guilty of injustice 
will be punished many times over (cf. 20:12; Prov 6:31; 
Matt 18:22). 4-6. Seeking honors in society is dangerous: 
a warning for those Jews who served as functionaries in 
the courts of the Seleucids and Ptolemies (cf. 2 Macc 
3:4-13). 7. The evils one can commit in court are many: 
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false witness, accepting a bribe, showing partiality to the 
rich or the poor, unjust accusation. 8-9. God cannot be 
bribed by our offerings. 10-12. One must show kind- 
ness and compassion to those in need. 15. In Gen 2:15, 
work is meant by God to be a pleasant and fulfilling 
experience. 16-17. Again the need for humility is 
stressed; cf. 3:17~24. worms: So Hebrew; Greek has “fire 
and worms” because in the grandson’s day the Jews 
believed in retribution in the afterlife; cf. 11:26; 
14:11-19. 

27 (C) Family Life, Religion, and Charity 
(7:18-36). Maxims concerned primarily with personal 
life. 18-21. Advice about the significant people in a 
man’s life: friend, true brother, sensible wife, wise 
servant. 23-25. Children are always a concern, esp. 
daughters in a patriarchal society. 26. Ben Sira’s views 
about women as daughter, wife, seductress, etc., are for 
the most part deplorable and chauvinistic but nonethe- 
less typical for that day; see H. McKeating, ExpTim 85 
(1973-74) 85-87; Di Lella, Wisdom (AB 39) 27-28. Cf. 
3:1-16. 29-31. Ben Sira, unlike other sages, has much to 
say about priests and the liturgy; cf. 45:6-22; 50:1-21. 
32-35. Cf. comment on 3:30-4:10. 

28 (D) Prudence in One’s Affairs (8:1-19). 
Practical advice on how one should relate to the fellow- 
ing: the great and rich, the loudmouth, the senseless, the 
repentant sinner, the elderly, the dead, the wise, the 
scoundrel, the borrower, the judge, the ruthless, the 
quick-tempered, the simpleton, the stranger. Generally, 
the motivation given is pragmatic: one’s conduct should 
be to one’s advantage. 8-9. Even the pursuit of wisdom 
has its earthly rewards. tradition of the elders: The wisdom 
that was handed down from one generation to the next. 
29 (E) About Women and the Choice of 
Friends (9:1-16). 1-9. Ben Sira has more to say about 
women than any other biblical author, and much of 
what he says is unacceptable to most contemporary 
readers in the West (see comment on 7:26). Here as 
elsewhere he urges an ethics of caution; see J. T. Sanders, 
HUCA 50 (1979) 73-106. 1. Jealousy may actually bring 
on the evil feared. 3. strange woman: A prostitute or an 
adulteress, as in Prov (e.g., 2:16; 5:3,20; 7:5). 4. singing 
girl: Cf. 2 Sam 19:36; Isa 23:15-16. 5. virgin... damages: 
Cf. Exod 22:15-16; Deut 22:29. 6-7. The sages con- 
stantly warn against consorting with prostitutes (e.g., 
Prov 5:3-14; 7:10). 8-9. Cf. 18:30-31. 10-16. One must 
exercise extreme care in the choice of friends; cf. 6:5-17 
with comment. 13. Court intrigue is dangerous; cf. 
2 Macc 4:43-50. 14-16. The wise make the best friends 
because they fear the Lord. 

30 (F) About Rulers and Pride (9:17-10:18). 
This section, which may be considered a tract on gov- 
ernment (so Prato, Il problema), deals with rulers, good 
and bad, and with arrogance and pride, esp. 1n rulers. 
9:17-10:3. The wise make not only the best friends but 
also the best rulers. 4-5. Sovereignty belongs to God 
alone, who delegates it to the ruler; cf. Dan 2:21; 
4:14,31-34; 7:11-12; Luke 1:52. 6-11. Arrogance is 
hateful to God and humans. 8. Probably a reference to 
the transfer of Palestine from Egyptian to Syrian control 
after the battle of Panium (198 Bc). 9-11. Probably an 
allusion to the horrible death of Ptolemy IV (203 Bc) 
after a lifetime of licentiousness. 12-18. In this essay, 
with no maxims given, Ben Sira condemns pride not 
only in the Egyptian and Syrian kings of his time (vv 
6-11) but also in ordinary mortals (v 18). 

Sil (G) The Believer’s True Glory (10:19-11:6). 
A splendid poem in five symmetrical stanzas; see A. A. 
Di Lella, “Sir 10:19-11:6,” WLSGF 157-64. 19. The 
topic sentence. the commandment: Deut 6:45. 20,22. Fear 
of the Lord is the glory of people in all social classes, 
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including the disadvantaged. 24. Whoever fears God is 
greater than those who have power. 28-29. This stanza, 
the center of the poem, emphasizes the value of accurate 
and humble self-esteem; self-depreciation is wrong and 
wrongheaded. 10:30-11:2. This stanza extols the poor 
who are wise. 3-6. The final stanza is a reminder that 
God can reverse the fortunes of the oppressed and of the 
exalted. 

32 (H) Providence and Trust in God (11:7-28). 
This section contains six mini-poems. 7-9. Six wise and 
practical warnings against rash judgment and useless 
arguments; cf. 5:11-12; Prov 18:13. 10-13. A short 
essay on the futility of pursuing wealth; cf. Prov 11:18, 
28; 15:27; 28:20, 22; Eccl 5:9-11. Ultimately, it is the 
Lord alone who grants success. Verses 14,17-19 (15-16 
are from GII) are a discourse on success as a gift from the 
Lord and on the stupidity of the miser’s life. 14. good and 
evil .. . riches: The contraries of life come from God; cf. 
Isa 45:7; Job 1:21. 20-21. Remain faithful, says Ben Sira, 
and do not marvel at the prosperity of sinners, for it will 
not last; cf. Prov 3:31-34; 23:17-18. 22-24,26. Note the 
(correct) order of verses here and in the next poem. 
These are admonitions against presumption. The 
deuteronomic theory of retribution, which Ben Sira 
maintained, held that God repays each person, but only 
during the present life—the righteous with blessings, the 
sinner with disaster; cf. 7:17. 25,27-28. More on how 
God sets things right during the lifetime of the virtuous 
and the wicked; cf. Eccl 12:13-14. 

33 (1) Care in Choosing One’s Friends (11:29- 
12:18). This is a favorite topic with Ben Sira; cf. 
6:5-17 with comment. 29-34. The wicked, who have 
many guises, will never be true friends; they will only 
cause ruin; cf. Prov 11:13. 12:1-18. A 22-line non- 
alphabetic poem (— 4 above). 1-6. This pragmatic advice 
is typical of Ben Sira and the later rabbis, but it is at 
variance with the teaching of Jesus (cf. Matt 5:43-47; 
Luke 19:5-7). 8-12. One must be cautious with both 
friends and enemies. 9. Cf. 6:10-12; 13:21-23; Prov 
19:4. 10. Cf. Luke 6:27. 13-18. Keen observations about 
the conduct of the proud who feign friendship but seek 
to cause harm. 16. Cf. Prov 26:24; Jer 41:4-7. 18. Cf. 
Laren 23 15. 

34 (J) Rich and Poor (13:1-14:2). At that time 
there were only two classes, rich and poor. Ben Sira 
advises against associating with a person not of one’s 
class. la. A popular proverb twice quoted in Shake- 
speare. 1b. scoundrel: Hebr és, a person to avoid at all 
costs; cf. 3:28; 8:11; 15:8. 3. A common occurrence; cf. 
Prov 18:23. 4-7. An accurate description of how the rich 
often manipulate the poor for selfish gain. 9-13. Pre- 
cautions to be taken when approaching the powerful. 
9-10. Cf. Prov 25:6-7; Luke 14:7-11. 13. men of violence: 
Probably a reference to the pagan nobility in Palestine; 
cf. Prov 1:10-15. 15-23. An essay on how like associates 
with like, and on how rich and poor are treated so differ- 
ently. 15-16. Variants on the classic proverb: Similis 
simili gaudet, “Like rejoices in like.” 17-19. Again Ben 
Sira describes the exploitation of the poor by the rich. 
20-23. The rich, unlike the poor, receive quick support 
and a ready audience. Even when the poor speak wisely, 
they are not taken seriously. 24. An important principle: 
justly acquired wealth is not evil. 25-26. A keen insight 
that modern psychology has verified. 14:1-2. Two 
beatitudes on persons with a clear conscience; cf. Ps 
1:1-3. 1. Regarding sins of the mouth, see 25:8; Jas 
3:2-10. 

35 (K) The Use of Wealth (14:3-19). A poem 
in two stanzas: vv 3-10 (note “the miser” in 3 and 10, an 
inclusio), and vv 11-19. 3. the mean person: Lit., “the small 
heart,” the opposite of “the bighearted.” the miser: Lit., 
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“the man evil of eye,” a graphic image taken from Prov 
28:22. 5-10. Because the miser has no proper self-love, 
he deprives not only others (cf. 4:4-5) but even himself 
of his wealth (cf. 11:18-19; Eccl 5:9-12). 11-12,14-19. 
Since all must die and there is no retribution or any real 
life in the hereafter (16; cf. 7:17; 11:16; 41:1-4), one 
should enjoy what one has now; cf. Eccl 5:17-19. 13. 
One should also share one’s wealth; cf. Prov 3:27-28. 

36 (V) Part IV (14:20-23:27). This part opens, 
just as the first three, with a poem on the value of 
wisdom. Again there is no clear connection between the 
various sections (> 7 above). 

37 (A) Wisdom and Her Blessings (14:20- 
15:10). A poem in two stanzas (14:20-27; 15:1-10) 
that describe the happy state of the one who seeks 
Wisdom and her ways. 20-27. Colorful images that 
depict the determination, persistence, and eagerness of 
the person who searches for Wisdom, which is again 
personified. 20. Cf. Prov 3:13. 22-25. Regarding 
Wisdom’s house, see Prov 8:34; 9:1. 24-25. tent: Means 
either one’s place of residence or, metaphorically, one’s 
moral life or existence (cf. Job 8:22; 22:23); both senses 
are meant here. 15:1. Only those who fear the Lord by 
obeying the law will attain Wisdom; Ge ileilile 30s 
6:32-37. 2. motherlike: Cf. Isa 49:15; 66:13. bride: Cf. 
Prov 5:18. 3. Cf. Prov 9:5; Isa 55:1; John 4:10-15. 7-8. 
The wicked can never attain Wisdom, for they do not 
fear the Lord; cf. 1. 9-10. Only the wise can and should 
offer praise to God; cf. Ps 33:1-5. 

38 (B) Free Will and Responsibility (15:11- 
16:23). 11-20. One of the clearest statements in the 
Bible on freedom of the will. 11-12. In no way can God 
be held responsible for sin or its occasion (cf. Wis 11:24; 
Jas 1:13); Ben Sira flatly contradicts earlier statements 
(e.g., Exod 11:10; 2 Sam 24:1) that seem to imply that 
God was the cause of a person’s sin. 14-17. The heart of 
the argument: each individual has the radical freedom to 
choose “life” by obeying the law or “death” by refusing 
to obey; cf. Deut 30:15-10. 14. free choice: Hebr yeser, Gk 
diaboulion; see Prato, Il problema 237- 46. 18-20. It is a lie 
to say that because God is omniscient (Prov 15:3; Job 

34:21-22) he causes sin. Verse 20 forms an inclusio with 
the thought of v 11. 16:1-4. Only children who fear 
God are a blessing (cf. Gen 12:2; Deut 28:4; Prov 17:16). 

Children who do not fear God are “worthless” (v 1) and 
no cause for joy since they will come to an untimely end 
(cf. Deut 28:18; Ps 55:24); it is better to “die childless” 
(v 3)—an astounding statement, for to be childless was 
considered a reproach (cf. Luke 1:25). 5-14. God 
punishes the wicked, for they alone are responsible for 
their sins (cf. 15:11-10). Ben Sira gives examples from 
Israel’s past. 6a. Cf. Num 16:1-35. 6b. Cf. Num 11:1-3. 

7. Cf. Isa 14:4-21. 8. Cf. Gen 19:4-25. 9. doomed people: 
The Canaanites; cf. Exod 23:33; Deut 7:1-2. 10. Cf. 
46:8; Exod 12:37. 11. No “stiff-necked person” is spared 
God’s wrath; cf. 32:9; Exod 33:3,5. 12-14. God judges 
justly each person’s works; cf. 3:14-16,30-31; 17:22-23. 

15-16. Found in Hebrew, GII, and Syriac, but not in GI 
and Latin; these verses are probably not original. 17-23. 

The words of the foolish who think that God gives no 
thought to their sins. 17,20-22. The knave’s skeptical 
questions; cf. Pss 14:1; 139:7-18. 

39 (C) God’s Wisdom as Seen in Humans 
(16:24-18:14). This long section, divided into four 
poems, deals with the Lord as Creator and with humans 
as creatures made in the image of God. 24-30. A poem 
extolling God’s wisdom as seen in the order and provi- 
dence of creation. 24-25. A wisdom teacher’s typical 
opening; cf. 23:7; Prov 1:8. 26-30. God’s wisdom in 
ordering creation in so marvelous a way. God has given 
every creature a proper place and function (cf. Wis 
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11:20) so that it may exist in harmony and equilibrium 
with the rest of creation. 26-28. Reference is to the 
heavenly bodies; cf. Gen 1:14-18; Ps 104:19. 29. Cf. 
Gen 1:20-31; Ps 104:24,28. 30. All life comes from God 
(cf. Ps 104:24-30) and must eventually return to the 
earth (cf. 40:11). 17:1-24. Verses 5,16,18,21 are glosses 
found in GII. This is the longest poem of the section; it 
speaks of the creation of humans, the gifts they receive 
from God, and God’s knowledge of their deeds and his 
recompense of their virtue and vice. 1. Cf. Gen 2:7; 3:19; 
Ps 146:4. 2a. Cf. 18:9-10; Ps 90:10. 2b-4. Humans, 
made in God’s image (Gen 1:26-27), share in the divine 
dominion over all other creatures; cf. Gen 1:28; 9:2; Ps 
8:6-9. 6-10. God has gifted humans with splendid intel- 
lectual and moral endowments, including fear of the 
Lord (v 8a), so that they may marvel at his works (cf. 
18:4) and “praise his holy name” (cf. 51:17,22,29), two 
essential activities of Israelite life and religion (cf. vv 
27-28). 11. Israel’s “knowledge” is the “law” that gives 
“life” (cf. 1:11-30; Deut 30:11-20). 12-13. The Sinai 
experiences; cf. Exod 19:2-20:17; 24:15~17. 14. The 
great commandments of the law; cf. Deut 6:5; Lev 
19:18. 15,19-20. God’s omniscience; cf. 16:17,20-23; Ps 
74 a7. Ct Deut 328-9; Dan 10213-2111 22-23, Whe 
value of almsgiving and kindness (Gk charis); cf. 3:14-15, 
30-31; Tob 12:12. 24. There is always hope for the 
sinner who repents. 25-31. This poem opens with a 
prophetic call to repent, i.e., to “turn back” to God by 
giving up sin; cf. Mal 3:7. 27-28. Because in sheol the 
dead cannot praise God, they have no real life (cf. Ps 
88:11-13); only the living can glorify him (cf. Isa 
38:18-19; Ps 115:17-18). See A. A. Di Lella, CBQ 28 
(1966) 143-46. 29. Cf. Pss 86:5,15; 145:7-9; Joel 2:13. 
30. Humans, being mortal, are not as merciful as the 
Lord. 31. Cf. Job 15:14-16; 25:4-6. 32. hosts... heaven: 
The sun, moon, stars, and angels (cf. 42:16-17; Deut 
4:19), which are accountable because pagans and repro- 
bate Israelites worshiped them (cf. Isa 24:21; Jer 8:2); 
how much more will humans come under divine judg- 
ment (cf. Job 4:17~21). 18:1-14. Verses 2b,3 are glosses 
found in GII. The final poem (18:1-14) is a hymn in 
praise of God as righteous and merciful judge. 1-2. In 
contrast to humans, who are “dust and ashes” (17:32), 
the Lord “lives forever” (cf. Dan 4:31; 6:27) and alone is 
“Just” (cf, Ps 51:6). 4-7. Humans are incapable of appre- 
ciating the divine majesty and glory manifested in crea- 
tion; cf. 1:3,6; Ps 145:3. 8. Cf. Pss 8:5; 144:3; Job 7:17. 
9-10. Cf. Ps 90:3-6,10; Isa 40:15. 11-12. Humans are so 
short-lived that God is all the more merciful to them; cf. 
Ps 36:6-10. 13-14. Human mercy is limited; God’s 
mercy extends to all. The imagery of God as shepherd 
derives from Isa 40:11; Ezek 34:11-16; Ps 23; cf. John 
10:11-18. 

40 (D) Prudential Warnings (18:15-19:17). 
A series of loosely connected mini-poems containing 
maxims and comments about various aspects of life. 
15-18. God’s benevolence and compassion, the subject 
of the previous poem, occasions these astute and sensi- 
tive observations on the art of gift giving. The words 
accompanying a gift can either enhance it or spoil it. The 
gracious person realizes that how one gives a gift is often 
more significant than the gift itself. But the fool spoils 
the excitement of a gift by giving it grudgingly; cf. 
20:14-15. 19-21. A series of practical exhortations occa- 
sioned by the thought of God’s generosity in forgiving 
(18:1-14). 19-20. As one should be informed before 
speaking or be prepared before becoming ill, so should 
one examine oneself before God’s judgment in order to 
obtain mercy. 21a. On the need for humility, see 1:27; 
3:17-24; 7:16-17. 21¢-f. Found only in Syriac but 
apparently original (see Skehan and Di Lella, Wisdom). 
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One must not delay in forsaking sin, for sin (according 
to deuteronomic doctrine) brings on an untimely death. 
22-23. The need for circumspection in making vows. If 
one has made a vow, one should fulfill it promptly; cf. 
Deut 23:22-24; Eccl 5:3. 24-26. The thought of God’s 
wrath, which can reverse one’s fortunes (Deut 8:10-20), 
should help one avoid sin. 27-29. The wise (i.e., those 
who heed the previous injunctions) stay away from sin. 
They make known their wisdom (= fear of the Lord; cf. 
1:11-30) and “declare her praise” to encourage others to 
become wise. 18:30-19:12. This poem, entitled in Gk 
and Lat mss. “On Self-Control of the Soul,” contains 
warnings against inordinate, hence unlawful, sensuality. 
30. The topic sentence; one can hardly be considered 
wise unless one keeps one’s “desires in check.” 31. laugh- 
ingstock . . . enemies: The result of unbridled lust; cf. 6:4; 
42:11. 32. Giving in to carnal pleasures brings financial 
ruin; cf. 9:6; Prov 5:10. 33. Gluttony and drunkenness 
are condemned also in Deut 21:20; Prov 23:20. 19:1. 
The results of overindulgence in food and drink; see 
Prov 21:17; 23:21. 2-4. Only the fool drinks wine to 
excess and consorts with prostitutes (cf. 31:25-30; Prov 
31:3-5; Hos 4:10-11); his unrestrained appetite and lust 
bring him prematurely to “rottenness and worms” (cf. 
Gal 6:8). 5-12. On control of the tongue and the evils of 
gossip. Carnal desires and sins of the tongue are major 
vices that the sages deplore and the wise avoid; cf. 
22:27~-23:27; 28:13-26. 6. The fool alone repeats gossip. 
7. The gossipmonger is trusted by no one and reviled by 
all; cf. Prov 17:9; 25:9-10. 10. burst: Like a new wine- 
skin; imagery taken from Job 32:18-19. 11-12. Colorful 
metaphors to describe the fool’s uncontrolled urge to get 
out gossip once it lodges in him. 13-17. This last poem 
deals with the charitable concern one owes a friend after 
hearing gossip about him. Though often gossip is simply 
slander (v 15), one should admonish a friend in case he 
did do or say what was reported; thus he may avoid the 
mistake in future. 17. Cf. Lev 19:17-18. 

41 (E) Wisdom and Folly in Word and Deed 
(19:18-20:32). Several loosely connected poems on 
wisdom and folly. 18-19,20c-21. Glosses found in GII. 
20ab,22-24. A poem on wisdom as fear of the Lord. 
20b. law: Also in v 17b, it serves as a mot crochet or catch- 
word that links this section to the preceding one. Again 
Ben Sira insists that wisdom = fear of the Lord = keeping 
the law; cf. 1:11-30; 6:32-37; 15:1; 21:6. 22. Not all 
knowledge is wisdom, as the Greeks thought. 23. It is 
better to be thought a fool who is “free from sin” (so 
Syriac; Greek, “who lacks wisdom”) than to be a clever 
person who is detested by God. 24. It is better to be less 
intelligent and to fear God as a pious Jew than to be very 
intelligent and to break the law as a hellenizer. For Ben 
Sira, true wisdom is a practical matter of fearing God by 
keeping the law, and not a speculative matter involving 
intelligence and schooling alone. 25-30. A poem on the 
attitudes and behavior of the wicked who are clever; it 
is connected to the previous one by the mot crochet, Gk 
panourgia, “shrewdness, cleverness,” in vv 23 and 25. 25. 
Winning a judgment in court by shrewd but unjust 
means was severely condemned in the OT; cf. Exod 
23:6-8; Ps 18:27-28. 26-28. One should be on guard 
against the wicked who pretend grief to gain an advan- 
tage (cf. 12:11); they cannot be trusted, for they will do 
harm when they find “the opportunity.” 29-30. A person 
may be known by his appearance: his attire, his laughter, 
his gait; cf. 13:25-26: 2 Macc 6:18-28; 15:12-13. 20:1-8. 
On the value of silence and of speech at the right 
moment. 1. Admonitions are called for in many circum- 
stances (cf. 19:13-17); but there are occasions when it is 
wise to keep silent. 2-3. A timely admonition can help 
another avoid disgrace; cf. 19:13-14. 4. Just as a eunuch 
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cannot have sexual intercourse, so a sinner cannot be 
compelled to do what is right. 5a. A maxim with many 
echoes: “Silence is golden.” “Let a fool hold his tongue 
and he will pass for a sage” (Publilius Syrus, 1st cent. BC). 
5b,8a. Nobody likes a babbler; cf. 22:6. 6-7. The wise 
know the right moment to speak (cf. Prov 15:23; 25:11), 
but the boasting fool just keeps on talking (cf. 20:20; 
Eccl 3:7). 8b. authority: Of the wise who should speak. 
Presumably the boasting fool is meant here; cf. Ps 
12:4-5. 9-17. An essay on the appearances of things. 9. 
A keen observation that rings true in the experience of 
most people: What seemed to be a disaster turns out to 
be a success; and, conversely, what seemed to be a profit 
turns out to be a loss. 11. Cf. 1 Sam 2:4-9; Pss 75:8; 
113:7-9. 12. seven times: Many times; cf. 7:3; Gen 
4:15,24. 14, seven: So Latin and Syriac; Greek has 
“many,” a good interpretation of the symbolic number. 
The rogue expects much in return for his one gift. 
16-17. The fool has no friends because he expects to be 
repaid many times over for the gift he gives (cf. 10,14). 
Even those who share his hospitality mock him for his 
attitude about gift giving. 18-20. A mini-poem deplor- 
ing slips of the tongue and other forms of inappropriate 
speech. 19. It is only the “uneducated” or “undisciplined” 
(Gk apaideutoi) who tell “the untimely tale.” 20. Spoken 
by a fool, the proverb itself (a prized literary form in the 
ancient Near East) is “unwelcome,” for it is uttered out 
of place; cf. 15:9; Prov 26:7,9. 21. Poverty may help one 
avoid occasions of sin (cf. 19:28). 22. Shame may lead to 
ruin: probably a reference to those Jews who compro- 
mised their faith for the advantages Hellenism had to 
offer: cf. 4:20-22; 41:14-42:8. 24-26. On the evils of 
lying, also discussed in 7:13; 25:2; cf. Prov 6:6-19; Ps 
5:7, 24. The “uneducated” (cf. v 19), because they lack 
wisdom, constantly lie and, like the thief, are in disgrace. 
27-31. The wise and prudent, in contrast with the 
“uneducated” of vv 19 and 24, get ahead: a reference to 
the Jewish sages at the gentile courts of Palestine; cf. Gen 
37-41; Dan 1-6. 28. Cf. Dan 1:5-20; 6:5-29. 29. Bribes 
were severely condemned in the OT; cf. Prov 15:27; 
17:23. 30-31. Wisdom must be shared with others; 
otherwise it becomes futile; cf. Matt 25:14-30. 32. A 
gloss in Codex 248. 

42 (F) Various Kinds of Sin and Folly (21:1- 
22:18). This section opens with two 11-line poems for 
a total of 22 lines; > 4 above. 1-10. An exhortation to 
avoid sin in general (vv 1-3) and an essay on various 
types of sin (vv 4,6-10; 5, the central bicolon, deals with 
the efficacy of the prayer of the poor, often the victims 
of injustice). 1. Since even the wise sin, one must pray 
for forgiveness; cf. 17:25. 2-3. serpent: Cf. Gen 3:1-5. 
lion’s teeth: Alluded to in 1 Pet 5:8. two-edged sword: Pro- 
verbial for its destructive power; cf. Prov 5:4; Rev 1:16. 
Note the strong images Ben Sira uses to evoke a horror 
of sin. 4. Pride causes ruin; cf. Prov 15:25. 5. On justice 
being granted to the poor, cf. Ps 17:1-2. 6. correction: Or 
“discipline”; Hebr miisar. Without it, one cannot be wise 
(cf. 6:18~22). 8. To amass wealth (cf. Ps 49:17) by 
injustice will bring on premature death; cf. 7:17. 9. 
Graphic images to suggest the impermanence of the 
criminal’s life. 10. sinners... netherworld: Since saint and 
sinner alike went to sheol, the reference is not to retribu- 
tion in the afterlife but to the sinner’s untimely death in 
disgrace; €6.°14: 116; 17:28; 22:11; Eccl 9:9-10. 11-21. A 
poem that contrasts the conduct of the wise and the 
foolish. 11. Again Ben Sira’s formula: wisdom = keeping 
the law = fearing the Lord; cf. 1:11-30. 12. One must be 
“shrewd” (Gk panourgos), to be taught; but there is a 
“shrewdness,” panourgia, that causes grief; Cielo 23e5. 
13-14. Striking images to contrast the abundant 
knowledge of the wise and the fool’s total ignorance. 15. 
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The wise add to the store of wisdom; but “the fool” (so 
Syriac; Greek has “the wanton”) has no taste for 
Wisdom, discarding her altogether (cf. 1 Kgs 14:9). 16. 
The words of the wise are charming (Ps 45:3), but “a fool’s 
chatter” is burdensome (Eccl 10:12). 17. the assembly: The 
religious place of honor; cf. 15:5; Job 29:7-23. 18-19,21. 
Read v 20 before 25. a house in ruins: So Greek; Syriac has 
“a prison,” perhaps a better reading. The stupid and un- 
disciplined fool looks upon wisdom as something that 
hampers his style. In stark contrast, the wise cherish and 
display their learning with pride. 22-24. The fool is 
boorish and rude, lacking in basic civilities and good 
manners. The cultured person is tactful and well man- 
nered. 20,25-26. The speech of the wise and that of the 
fool are compared. Lacking restraint, the fool talks loud 
and laughs inappropriately; he speaks of things not his 
concern (so GII), for he cannot mind his own business. 
But the prudent person, considerate of others, weighs 
his words carefully; cf. 28:25; Prov 16:23. 26. An 
a:b:c::c:b':a chiasm: “In the mouth:of fools:[is] their heart 
{=seat of intelligence]::in the heart:of the wise:{is] their 
mouth.” “They never taste who always drink; / They 
always talk who never think” (Matthew Prior). 27-28. 
A couplet on the evil effects of cursing and slander. The 
slanderer dirties himself, and not his victim. 22:1-2. 
filthy stone: Used for wiping oneself after a bowel move- 
ment. dung: Another strong metaphor for the sluggard. 
3-5. On good and bad children. 3a. Cf. 16:1-5; Prov 
17:21. 3b. Ben Sira is misogynistic, reflecting his typi- 
cally Jewish bias against women. 4-5. A woman’s value 
derived primarily from the benefit she brought her 
father or her husband and children; she was not con- 
sidered an autonomous human being; see Skehan and Di 
Lella, Wisdom. Cf. 26:1-4,13-18; 42:9-14; Prov 12:4; 
31:10-12. 6. Words often are not enough; the rod must 
also be used in disciplining a child; cf. Prov 22:15; 
23:13-14; 29:15. 7-8. Glosses in GII. 9-10. Trying to 
teach a fool is a waste of time; cf. Prov 1:7; 27:22. 11-12. 
On the two great tragedies in life: death and folly. The 
fool should be mourned for a “lifetime” because, lacking 
intelligence, he is as good as dead. In fact, he is worse off 
than the dead, who are “at rest,” for he lacks wisdom that 
alone makes life worthwhile. seven days: The “Shibah” 
(from Hebr 5ib‘4, “seven”), the customary mourning 
period for the dead even for orthodox Jews today. 13. 
More on the fool, who is now compared, caustically and 
harshly, to the “brute” (lit., unintelligent being; Syriac 
has “pig,” a reading preferred by Smend and others), 
which the wise should stay clear of; cf. 21:16. 15. The 
fool is more burdensome than “sand, salt, and an iron 
lump,” elements traditionally viewed as difficult to 
carry; cf. Prov 27:3; Deut 28:48; Syriac Ahigar 45-46. 
16. In contrast to the fool, the wise make their plans only 
after “careful deliberation.” For the construction imagery, 
cf. 1 Kgs 7:12. 17. Cf. 1 Kgs 6:29. 18. small stones: These 
were placed on walls around a vineyard and garden so 
that when animals jumped onto the wall to enter the 
area, the stones would make noise, thus alerting the 
custodian. 

43 (G) Preserving Friendship (22:19-26). A 
poem in two stanzas: vv 19-22,24 and 23,25-26 (note 
the correct order of verses). The first stanza gives com- 
ments and advice on how to refrain from hurting a 
friend; the second details the responsibilities one has 
toward a friend. 19. The eye and the heart are the body’s 
most delicate and sensitive organs: the heart is seat of 
intelligence and higher emotions; the eye is the organ 
that reveals what is inside the heart. Mention of these 
two organs suggests the sensitivity one should cultivate 
in friendship. 20. Cf. 20:15. 21-22. Friends will at times 
disagree, even sharply; but they can be reconciled. 
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Insults, broken confidences, and personal attacks, how- 
ever, destroy friendship; cf. 27:16-21; 42:1; Prov 11:13. 
24. A variant of the proverb “Where there’s smoke, 
there’s fire.” 23-25. Being faithful to a friend, even when 
he is poor or in trouble or in need of help, is the hallmark 
of true friendship; and it has its practical rewards too. 
Cf. 6:10-17; 19:13-17. Ben Sira’s attitudes are hardly 
disinterested; compare the teaching of Jesus in Luke 
6:27-38. 

44 (H) Against Destructive Sins (22:27-23:27). 
This section, the conclusion of Part IV (14:20-23:27) 
opens with a prayer in two stanzas: the first (22:27-23:1) 
is the theme of 23:7-15; the second (23:2-6), of 
23:16-26. The first four parts of the book are summa- 
rized in the phrases “the fear of the Lord” and “obeying 
the commandments” (23:27cd), which are prepared for 
by “the lash to my thoughts” and “the rod of discipline” 
(26:2ab). Sce P, C. Beentjes #Bijdr 39 (1978) 1445511. 
22:27-23:1. The opening stanza asks the Lord for pro- 
tection against sins of the tongue. 27. Cf. 28:24-26; Ps 
141:3. For the dangers of the lips and tongue, see also 
Prov 13:3, 18:7,21; Jas 3:5-12. 23:1a,c. Verse 1b 
follows 4a; God is our Father (cf. v 4; 23:1,4 in Syriac; 
51:1,10) and Master; hence, we can pray to him with 
utter confidence, for he alone can help us avoid sins of 
speech. 2-6. This stanza of the prayer asks God for help 
in avoiding sins of the flesh, which have their origin in 
one’s thoughts and heart. 2. lash... rod of discipline: So 
Syriac (cf. Prov 22:15); Greek has “whips . . .discipline 
of wisdom,” which spoils the parallelism. Only the rod 
of strict discipline can keep one from multiplying 
sensual sins. 3. Punishment for sins takes place in this 
life; cf. 14:16. GII has a gloss after v 3d. 4-6. The wise 
pray to be freed from the tyranny of impure desires and 
the lustful eye; cf. 26:9; Gen 39:7; Prov 6:25; Matt 5:28. 
7-15. Many Gk mss. entitle this section paideia stomatos 
(the first two words of v 7), “instruction concerning the 
mouth.” There are two stanzas (vv 7-11, 12-15); each 
deals with sins of the tongue, a topic introduced in the 
first stanza of the opening prayer (22:27-23:1). 8. lips: 
Often the instrument for sins of pride; cf. 20:18; Prov 
6:2. 9. Against swearing without adequate reason; cf. 
Matt 5:34-37; Jas 5:12. Holy One: A favorite title of 
God, esp. in Isa (e.g., 1:4; 5:19,24; 41:14,16,20). 10-11. 
Swearing without good cause is to be avoided, for one 
may swear rashly and thereby incur guilt (cf. Lev 5:4). 
Swearing falsely was severely condemned in the law 
(Exod 20:7; Lev 19:12; Deut 5:11). 12-15. Against blas- 
phemy (punishable by death: Lev 24:11-16), coarse talk, 
and abusive language. 16-26. Three stanzas that resume 
the theme of unholy passion, the topic of the second 
stanza of the opening prayer (vv 2-6). 16-17. The first 
stanza opens with anumerical proverb, acommon literary 
form (cf., e.g., 25:1-2,7~11; 26:5-6,28; Prov 6:16-19). 
The three vices are unrestrained sexual desires, incest 
(the various forms of which are condemned in Lev 
18:6-18; 20:11-21), and adultery. The adulterer never 
stops looking for new liaisons; cf. Prov 9:13-18. 18-21. 
This stanza excoriates the adulterer even more. 18-19a. 
Keen observations on the psychology of the adulterer 
and the rationalizations he uses to dull his conscience, his 
principal concern being to avoid detection and punish- 
ment by the courts (cf. 21). 19b-20. The Lord sees all 
things (cf. 17:19-20; Prov 15:3,11) and knows 
everything, past as well as future (cf. 42:18; Ps 
139:1-16). 21. Since capital punishment is not men- 
tioned, it seems that the death penalty decreed in Lev 
20:10 and Deut 22:22-24 was mitigated in Ben Sira’s 
day, perhaps to scourging (cf. Prov 5:11-14; 6:32-33), 
as also in talmudic law. 22-27. A stanza on the evils the 
adulteress commits. 23. The reasons given why the 
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adulteress will be punished number three, probably to 
balance the numerical proverb in v 16. 24-26. Not only 
is the adulteress disgraced “before the assembly,” 
perhaps publicly scourged like the adulterer, but also her 
children suffer in her disgrace, for the issue of adulterous 
unions could not belong to the community (cf. b. Qidd. 
78b). Under talmudic law (m. Sota 6:1), the husband of 
the adulteress had to divorce her, and she lost all prop- 
erty rights under her marriage contract. Typically, Ben 
Sira says nothing about the injustice an adulterer does to 
his wife or about the children of his adultery. 27. Con- 
clusion of the section and elegant summary of the first 
major division of the book (1:1-23:27); cf. 50:28-29. 28. 
A gloss on v 27cd in GII; cf. Ps 73:24 LXX. 

45 (VI) Part V (24:1-33:18). Here begins the 
second major division of the book (chaps. 24 to 51), 
which has four parts, as does the first division. As an 
introduction to this division, there is a major poem in 
praise of wisdom, as was also the case at the opening of 
the first division (1:11-30). 

46 (A) Praise of Wisdom (24:1-33). This 
magnificent poem has seven stanzas: 2, 5, 6, 5, 6, 6, 5 
poetic lines (see Skehan and Di Lella, Wisdom). After a 
two-line introduction (vv 1-2), personified Wisdom 
delivers a 22-line speech (vv 3-17,19-22; v 18 is a gloss 
in GII), in four stanzas (~ 4 above). A six-line stanza (vv 
23,25-29; v 24 is a GII gloss) equates Wisdom with the 
Law. The final stanza (vv 30-33) is Ben Sira’s account of 
himself as a wisdom teacher. The poem has 35 lines, 
precisely the number in Prov 8, which served as model. 
See P. W. Skehan, CBQ 41 (1979) 365-79. 1-2. her own 
people: The Israelites, “the people of God,” as Syriac 
reads. assembly . . . host: The angelic attendants at God’s 
throne (cf. Ps 82:1), where Wisdom resides. 3-7. Wisdom 
describes her divine origin and her activity in heaven and 
on earth. Ben Sira derived the idea of personified 
Wisdom from Prov 1:20-33; 8:4-36; 9:1-6,11. 3. mouth 
... Most High: Wisdom, like everything else, was created 
by the word of God; cf. Gen 1:3-31. mistlike: Because 
Wisdom is a spirit that covers the earth. In Gen 1:2, the 
spirit of God hovers over the waters of chaos prior to his 
uttering the creative word. 4. heights: Cf. Prov 8:2,12. 
pillar of cloud: The means God used to manifest his 
presence during the desert wanderings (Exod 13:21-22). 
Thus Wisdom dwells with God. 5-6. Imagery and ideas 
from Prov 8:15-16,24,27-30. Wisdom was present and 
active throughout history. 8-12. Jacob/Israel, by God’s 
command, is Wisdom’s special dwelling place. 9. Cf. 
1:1,4,9,15; Prov 8:22-23. 10. A reference to Wisdom 
(=the Law) giving the rules for the proper worship of 
God. 11. city he loves: Zion/Jerusalem; cf. Ps 50:2. 12. 
glorious people: Jacob/Israel (v 8), “the Lord’s portion.” 
13-15. The formal unity of this stanza is indicated by the 
word “like” in each colon. The plant imagery may seem 
bombastic to Western readers, but in the ancient Jew 
these images would evoke a feeling of pleasure and a 
desire for Wisdom. 16-22. Verses 16-17 contain more 
flora imagery; see A. Fournier-Bidoz, VT 34 (1984) 
1-10. 19-22. Wisdom formally invites her disciples to 
come to her to be filled with her fruits; cf. 6:18-38; Prov 
8:4-10,32-36; 9:4-6,11. 23,25-29. Ben Sira, again the 
speaker, now explicitly and emphatically identifies 
Wisdom with the Law or Torah of Moses; cf. 1:11-30; 
6:32-37. 23be. A direct quotation of Deut 33:4 LXX. 
25-27. Since the Law (like Wisdom) is viewed as a spirit, 
Ben Sira uses the imagery of flooding rivers to describe 
its abundance. 28. A merism: Wisdom is beyond the 
grasp of any and all human beings, from the first to the 
last person on earth. 30-33. In this final stanza, Ben Sira 
speaks of himself as a student of wisdom and as teacher. 
30-31. Ben Sira now applies the water images (cf. vv 
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25-27) to himself. 33. He is aware of his own divine 
inspiration, as were the prophets of theirs; cf. Jer 1:7,9. 
Cf. M. Gilbert, RTL 5 (1974) 326-48. 

47 (B) Gifts That Bring Joy (25:1-12). A 
brief section with three loosely connected poems. 1-2. 
Two numerical proverbs; cf. 23:16-17. proud: Cf. 
10:7-18. dissembler: Cf. 20:24-26. old: The elderly, who 
were supposed to be wise (vv 3-6), are fools when they 
commit adultery; cf. Dan 13:5-27. 3-6. To acquire 
wisdom one must begin early; cf. 6:18-37. 4-6. Prob- 
ably autobiographical. Fear of the Lord (= wisdom) is 
the old man’s glory; cf. 1:11. 7-12. A numerical proverb, 
which contains Ben Sira’s ten beatitudes; cf. Matt 
5:3-11; Luke 6:20-22. 8b. From Syriac; Greek omits. 
Reference is to Deut 22:10, but the context suggests that 
what is meant is a marriage to two incompatible wives. 
8d. Compare Luke 22:27; John 13:13-16. 10-11. The 
ninth and tenth beatitudes. Since wisdom = fear of the 
Lord (cf. 6:32-37; 24:23-29), the one who finds wisdom 
also fears the Lord. 12. A GII gloss; cf. 1:10cd. 

48 (C) Wicked and Virtuous Women (25:13- 
26:18[27]). Ben Sira has more to say, as usual, about 
the evil woman or wife (23:13-26; 26:5-12,22-27) than 
about the good one (26:1- 4,13-18). His (mostly deplor- 
able) comments should not be explained away or exag- 
gerated; he simply reflects the kind of instruction the 
young Jewish male received at that time. 13. The topic 
sentence that sets the tone for the unflattering observa- 
tions to follow. 14-15. The evils of polygamy, still 
practiced then: rival wives become “foes” and “enemies” 
of each other and of their husband; the “venom” from 
their feuding is worse than a serpent’s (cf. Gen 
29:31-30:24). 16. Typically Semitic (but nonetheless 
preposterous) hyperbole; cf. Prov 21:19; 25:24. 19-26. 
The dismal litany of (supposed) woes continues. 19. 
Another cruel exaggeration. In Israel’s history, men 
caused far more evil than women. 21. Don’t marry for 
beauty alone or wealth. 24. In Gen 3:6, the woman sinned 
before the man; cf. 2 Cor 11:3; 1 Tim 2:14. on account of 
her: St. Paul (Rom 5:12-19; 1 Cor 15:22) attributes the 
entrance of sin and death to Adam, not to Eve. Cf. T. R. 
Tennant, JTS 2 (1900-1) 207-23; H. Cazelles, VT 9 
(1959) 212-15. 26. cut her away: Strong language for 
divorce. 26:1-4. Ben Sira finally speaks, briefly, of the 
good wife (a gift to the one who fears God), but only in 
terms of the good she can bring to her husband; cf. 
36:26-31. 5~12. More on the troublesome wife. 5-6. A 
numerical proverb in which the fourth and final element, 
the jealous wife with “scourging tongue,” is the worst. 
9. Cf v 11; 23:4; Prov 6:25. 12. drinks... water: A 
metaphor for adultery; cf. Prov 9:17. peg... quiver: 
Euphemisms for penis and vagina, respectively. 13-18. 
A concluding poem in high praise of the gracious wife; 
cf. Prov 31:10-31. 19-27. Found only in GII and Syriac, 
these verses are an integral part of the book (so Peters). 
49 (D) Dangers to Integrity and Friendship 
(26:28-27:21). 28. A numerical proverb as in 23:16-17 
and elsewhere. 26:29-27:2. The moral hazards of com- 
merce; cf. Amos 8:4-6; Lev 19:35-36. 3. Fear of the 
Lord will keep one honest in business. 4-7. Speech is the 
principal criterion for evaluating a person. 8-9. General 
observations on attaining righteousness. 9. Variant of 
“birds of a feather flock together.” 11-15. The theme of 
speech again. 12. Cf. 22:13-15. 16-21. On the evils of 
revealing a confidence. Cf. 22:22; Prov 20:19; 25:8-10. 
50 (E) Malice, Anger, Vengeance, Evil 
Tongue (27:22-28:26). 22-27. The effects of malice 
coupled with insincerity and treachery. 22. winks the eye: 
A sign of duplicity and mischief; cf. Prov 16:30; Ps 
35:19. 24. The double-dealer is detestable to God and 
humans; cf. Prov 6:16-19. 27:28-28:1. A poem the 
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limits of which are marked by the inclusio “vengeance” in 
the opening and closing bicola. It probably refers to 
Haman’s plot to kill Mordecai and the other Jews (Esth 
3:2,5) and to the results of that treachery. 29. Cf. Esth 
5:14. 27:30-28:1. Haman became the victim of his own 
“wrath” and “vengeance” (Esth 5:9; 7:9-10). 2-7. The 
duty to forgive others and not to hold grudges or to hate 
one’s neighbor is also a Christian imperative; cf. Matt 
6:12,14-15; 18:32-35; 19:19; Mark 11:25; Jas 2:13. 
8-11. A poem on the need to avoid quarreling. Gk 
maché, “strife,” “quarrel,” occurs in the opening and 
closing lines, thus forming an inclusio. Cf. Prov 15:18; 
Matt 5:21-26. 12-16. The evils of the “double-tongued” 
(cf. 5:14-6:1) and “the third tongue” (so called because 
it butts in between two others as a third and sows 
discord), i.e., the slanderer. 17-23. More on the evils of 
the tongue; cf. 19:5-12; 20:18-20,25-26; 23:7-15. 17. 
Cf. Prov 25:15. 18. Like the Japanese proverb “The 
tongue is more to be feared than the sword.” 22-23. For 
the image of the tongue as a flame, see Jas 3:5~-6. 

51 (F) Loans, Alms, Surety (29:1-20). This 
section, containing three poems about the person in need 
of help, has 23 lines (~ 4 above). 1-7. Though one 
should be quick to lend to a needy person, one should 
also be cautious in order to avoid loss. 1. The Law 
enjoined generosity in lending; cf. Deut 15:7-11. 
Charging interest was forbidden (cf. Exod 22:24; Lev 
25:36-37). 2-6. The borrower should repay a loan 
promptly and graciously (cf. Ps 37:21); otherwise he 
gains an enemy “at no extra charge” (Gk dorean, lit., as 
a free gift; note the irony). 8-13. The duty to give alms 
to the poor promptly and generously; cf. 3:14~-15,; 
3:30-4:6; Prov 14:21,31; 25:21-22. 9. precept: Deut 
15:7-11. 11-13. The efficacy of almsgiving; cf. 12:2; 
Tob 4:7-11; 14:9,10-11. 14-20. Providing surety or 
collateral for a neighbor (a bad practice according to 
Prov fe.g., 6:1-5; 11:15; 17:18; 22:26-27]) may be 
virtuous, but one must be cautious lest one be ruined. 
52 (G) Frugality and Training of Children 
(29:21-30:13). These three poems have exactly 22 
lines; > 4 above. 21-28. A poem on the blessings and 
satisfactions of the simple life compared with the misery 
and pain of living off others as a “freeloader.” 30:1-6. 
The need for strict discipline in rearing a son of whom 
a father could be proud (vv 2-3). 4-6. Children provided 
surrogate immortality for parents. 7-13. A final poem 
on the value of physical punishment, if necessary, in 
disciplining a son. 9. The sad experience of many a 
parent. 

53 (H) Health, Cheerfulness, Riches (30:14- 
31:11). Four loosely connected poems: the blessing of 
good health (vv 14-20); the advantages of cheerfulness 
(30:21-[27]); the anxieties of the wealthy (31:1-7); the 
happy state of the blameless rich (vv 8-11). 14. A truism. 
“The first wealth is health” (Emerson). 16. Before this 
verse some Gk mss. have the title “On Foods.” 17. Cf. 
Jobs: Tob 3:6, 10/135 ts. food...tomb: A custom 
probably alluded to in Tob 4:17; cf. 7:33. 19. Idols were 
often ridiculed (cf. Deut 4:28; Ps 115:4-7; Isa 44:9-11). 
21-27. Advice conducive to good mental and physical 
health. 21. Cf. Eccl 11:10; Matt 6:34. 22. Cf. Prov 
17:22; Eccl 11:9. 23. Resentment and grief can be fatal. 
(27). Ziegler’s verse number (-* 2 above), is from the 
Latin, which, like the Hebrew and Syriac, has the proper 
sequence of chapters and verses. All the Gk mss. place 
30.25-33:134 afte 35: 15b-36:16a. 3121-3. The 
anxieties of the sinful rich to pile up wealth give them 
little rest; cf. 40:5-8; Eccl 5:11; Wis 17:11-15. 5-7. 
Greed for gold and profit trips up the fool; cf. Prov 11:4. 
“Riches serve a wise man but command a fool” (English 
proverb). 8-11. On the rich who are wise, 1.e., “without 
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fault.” 9. The question implies that virtuous rich people 
are rare, hence worthy of praise. 

54 (I) Food, Wine, Banquets (31:12-32:13). 
Three related poems on good manners and moderation 
in eating and drinking. 12-13. The evils of gluttony 
(Hebr ‘ayin ra‘@, lit., “evil eye”); cf. 14:10; Prov 23:1-3. 
14-18. Maxims on courtesy and etiquette at table. 
19-20. The person with understanding eats moderately, 
so he sleeps well and awakes refreshed; but the glutton 
gets indigestion and tosses all night (cf. 37:29-31). 21. 
Overeating can happen unintentionally. There is no 
point in getting sick; hence, vomiting is a practical 
measure. Ben Sira does not urge the disgusting practice 
of wealthy Romans who induced vomiting so that they 
could eat some more. 22-23. One should be moderate in 
eating but generous in providing food for others; cf. 
Prov 22:9. 25-31. Wine, one of God’s good creations (cf. 
Ps 104:15), is ajoy when taken in moderation (cf. 40:20); 
when drunk to excess, it can cause ruin (cf. Prov 20:1; 
23:29-35; Amos 6:6). See A. A. Wieder, JQR 61 
(1970-71) 155-66. 32:1-2. Reference is to the Gk 
custom of choosing a banquet master (architriklinos; cf. 
John 2:8~10), who had the responsibility of seating the 
guests, preparing the menu, selecting the wines, etc. (cf. 
2 Macc 2:27). 3-4. The elderly have the right to speak 
but they should also know when to listen. 7-10. The 
young may speak (briefly and modestly), but only when 
asked; cf. Job 32:6-7. 11. Overstaying a welcome is a 
gross infraction of good manners. 13. The duty to say 
grace at meals; cf. Deut 8:10. 

55 (J) Providence of God (32:14-33:18). Hebr 
misar, “discipline,” “guidance,” occurs in the opening 
and closing colon of this section, thus forming an inclusio. 
Except for this indication of unity, the section contains 
miscellaneous maxims and comments on the behavior of 
the pious (= wise) Jew and the sinful (= foolish) one. 
14-24. Discipline (misar), a key concept of the book (cf. 
6:22; 21:19,21; 42:5,8; 50:27), is essential if one is to fear 
the Lord by keeping the law, which like a beacon will 
provide sure guidance in life (cf. Prov 6:23). 17. The 
sinner uses the law when it suits his purposes but ignores 
it otherwise. 21. bandits: Mugging was common in Ben 
Sira’s day too; cf. 34:12-13; Luke 10:30-35. 33:2. 
Because sinners hate the law they have no wisdom. 3. 
The law is as dependable a guide as the Urim and 
Thummim of Exod 28:30. 5-6. The fool and unscrupu- 
lous friend, both devoid of wisdom, act impulsively, for 
they lack discipline. 7-15. An important poem on the 
polarities or opposites in creation; see Prato, I! problema 
13-61; P. Winter, VT 5 (1955) 315-18. Ben Sira 
attributes the differences between the opposites in crea- 
tion and between the pious/wise and impious/foolish to 
God’s ordering of the universe in general and of humans 
in particular. But he does not deny freedom of the will, 
a doctrine he teaches explicitly (15:11-20). Those God 
blesses and curses (v 12) are the Israelites and the 
Gentiles, respectively. The point of the poem is that the 
Jewish hellenizers were wrong to question Israel’s divine 
election. 16-18. An autobiographical note (cf. 24:30-34; 
51:13-28. 

56 (VII) Part VI (33:19-38:23). The call to 
listen introduces this part. It contains, like the others, a 
loose collection of poems on various aspects and con- 
cerns of Jewish life. 

57 (A) Property and Servants (33:19-33). 
Various aphorisms on personal independence and treat- 
ment of slaves, important subjects for the prosperous 
Jewish male. 19-24. listen to me: Ben Sira appeals to his 
own authority as wisdom teacher. The rest of the poem, 
in effect, urges against imitating the sad example of King 
Lear. 25-33. Harsh maxims, tempered only in vv 
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30cd-33 (cf. Exod 21:1-11; Deut 23:16-17), on how to 
treat slaves. Slavery was at the time a socially and reli- 
giously legitimated institution. 

58 .(B) Trust in the Lord and Not in Dreams 
(34:1-20). 1-8. A poem deploring reliance on dreams, 
divination, and omens, which are called unreal or foolish 
(v 5). Belief in dreams was widespread even in the OT 
(cf. Gen 40:8-19; 41:1-32; Dan 2:1-19,27-45); but Ben 
Sira was ahead of his time in saying that only the fool 
trusts in dreams (unless they are sent by God [v 6)). 
9-20. A poem in praise of the person who through 
discipline and observance of the law gains wide expe- 
rience. 11-13. On the value of travel and its dangers; cf. 
32:21. 14-20. On the virtues and blessings of the wise. 
59 (C) True Worship of God and His Response 
(34:21-36:22). 21-24. Ben Sira excoriates the tainted 
sacrifices of the wicked (cf. Amos 5:21-24; Isa 1:11-15), 
esp. when they offer goods stolen from the poor, who 
are very dear to God (cf. Ps 68:6). 25-27. Depriving the 
poor of charity or the worker of his wages is like slaying 
them; cf. 4:1~6; Lev 19:13; Deut 24:14-15. 28-31. On 
the futility of prayer and fasting for sins without genuine 
conversion; cf. Isa 58:3-7; Jer 14:12. 35:1-5. Keeping 
the law, giving alms, and avoiding injustice are true 
worship and meaningful sacrifice; cf. 1:28; Hos 6:6. 
6-13. One should be generous (cf. Exod 23:14-17), 
cheerful (cf. 2 Cor 9:7), and just when making an offer- 
ing to the Lord, for he will repay “seven times over” 
(v 13). 14-22a. Warnings against exploiting the poor 
and powerless, who enjoy the special love and concern 
of the Lord. One cannot bribe God by sacrifices; cf. 
Deut 10:17-18. God hears the cry of the poor, the 
orphan, the widow — privileged characters in the Bible; 
cf. Exod 22:21-23; Deut 24:17-18; Prov 23:10-11. 
22b-26. This poem, which serves as a lead into the 
following prayer for deliverance, declares Ben Sira’s 
faith that God will save his people who are now under 
foreign domination. 36:1-22. A lament, in which Ben 
Sira begs God to rescue his chosen people; cf. Ps 44:2~-9; 
2 Macc 1:24-29. 1-5. Avowal of faith and confidence in 
God’s power to save the nation. 1. God of all: Of Jews, 
Gentiles, the cosmos; cf. Ps 151:4 (11QPs4 28:7-8). 
6-12. Plea to punish, as God has done in the past (cf. 
Exod 15:6-8), the Seleucid oppressors. 12. The hubris of 
the pagan rulers will not go unnoticed; cf. Isa 47:8-10. 
13-19. Request that God bring back to Palestine all the 
Jews who never returned after the exile. 

60 (D) Choice of Associates (36:23-37:15). 
The text here is difficult; see Skehan and Di Lella, 
Wisdom. The poems are related only in terms of the types 
of persons one associates with. The advice given is 
pragmatic. 26-31. On the value of a good wife; cf. Prov 
31:10-31. 26. A chauvinistic comment. 29. richest 
treasure: Hebr ré’sit qinyan, a phrase which, deriving from 
Prov 8:22, suggests that the wife may be compared to 
Lady Wisdom (high praise indeed). 37:1-6. On true and 
false friends, see also 6:5-17; 22:19-26. 7-11. Caution 
is to be exercised in seeking counsel; disinterest and 
objectivity are essential for good advice. 12-15. The 
godly person is the best associate and gives the soundest 
counsel. 14. watchers: Allusion to astrologers. 

61 (E) Wisdom and Temperance (37:16-31). 
16-26. Observations on how the wise behave and often 
benefit themselves and society; cf. Prov 12:14; 18:20. 
19. At times, however, a person may be judged wise 
because he helps others but is. unable to manage his own 
affairs. 20. Cf. 20:20; 21:16-17. 22-24. Self-interest is 
compatible with true wisdom. 26. Cf. 39:9-11; 
41:11-13. 27-31. Hygienic reasons for practicing 
temperance, the lack of which can lead to death; cf. 
31:19-31; Prov 25:16. “Intemperance is the physician’s 
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provider” (Publilius Syrus, 1st cent. Bc). This poem 
serves as a transition to the next one on the physician. 
62 (F) Sickness and Death (38:1-23). 1-15. 
Though one may have observed moderation, the point 
of the previous poem, one may still become ill; hence, 
the physician is essential (v 1). Many refused, on reli- 
gious grounds, to see a physician; others were skeptical 
of doctors. 2. The physician’s wisdom, also from God 
(cf. 1:1), should not be ignored. 4. The prudent will not 
hesitate to take medicine, another of God’s gifts. 5. Cf. 
Exod 15:23-25. 9-11. Granting the necessity of the 
physician, one should, when ill, pray and perform other 
religious exercises, for it is God who heals. Wicked King 
Asa, in his illness, “did not seek Yahweh but only the 
physicians” (2 Chr 16:12). 16-17. Weeping and wailing 
were normal at funerals (cf. Jer 9:16-19) but only for “a 
day, two days”; the customary mourning period (even 
for orthodox Jews today) was seven days (22:12). 18-23. 
Excessive grief does no good for the deceased or for 
oneself; cf. 2 Sam 12:23. 

63 (VIII) Part VII (38:24-43:33). This part, 
like several of the others, opens with a poem on wisdom 
(the practical wisdom of the skilled worker) in 22 lines; 
— 4 above. 

64 (A) Vocations of Skilled Worker and Scribe 
(38:24-39:11). Two poems: the skilled worker and the 
scribe. 24-34. Though concerned with manual labor, 
this poem opens (v 24) and closes (v 34cd) with a couplet 
in praise of the scribe. The poem is roughly parallel to 
the Egyptian work “The Satire on the Trades” (ANET 
432-34). But Ben Sira, unlike the Egyptian author, does 
not ridicule manual workers but expresses appreciation 
for the essential contributions they make to society (v 
32). 39:1-11. Nonetheless, the scribe has the highest 
vocation of all, for he has the leisure to devote himself 
to “the fear of God” (so Syriac) and to the study of the 
law, the wisdom of the ancients, and the prophecies 
(38:34d-39:1); note the threefold division of the OT also 
alluded to in the prologue (> 9 above). The poem is 
autobiographical; cf. 51:13-30. 5. Prayer, and not just 
diligent study, is needed if the scribe is to be truly wise. 
6-8. Wisdom, God’s gift (1:6,8-10), enables the scribe to 
compose his own wise sayings. 9-11. The scribe, 
because of his labors for others, earns the respect and 
praise of the community. Cf. J. Marbéck, in La Sagesse 
de l’Ancien Testament (ed. M. Gilbert; BETL 51; Leuven, 
1979) 293-316. 

65 (B) Praise of God the Creator (39:12-35). 
The theme of this long poem, in five stanzas, is the 
goodness and purposefulness of creation and of God’s 
providence. In its intent to provide a theodicy it can be 
compared to Job and Eccl; see Prato, Il problema 62-115. 
12-15. An invitatory calling the wise to sing the praises 
of the Lord “for all his works.” 16-31. The song may be 
summarized: All God’s works are good (cf. Gen 1), and 
God provides for every need in due time (v 16). 17-18. 
Creation by God’s word; cf. Gen 1:9-10. 19-20. God's 
omniscience; cf. 15:19; 17:15,19. 21. God has a purpose 
for everything (cf. Eccl 3:11) though we may not always 
be aware of it (cf. 42:17). 23. Cf. Gen 19:24-28. 24-31. 
The doctrine of equilibrium in creation: persons, things, 
and events ultimately fulfill God’s will and plan (cf. Prov 
16:4), 26-27. water... cloth: The 10 essentials for life in 
Palestine; these are used properly by the virtuous but 
abused by the wicked. 28-31. Nine destructive forces, to 
counterbalance the 10 good things (vv 26-27); God uses 
these obedient creatures to punish sinners, who are dis- 
obedient. 32-35. The epilogue. All God’s works are 
good, even those that destroy (vv 28-31), for each serves 
the purpose for which it was created; hence we have no 
right to say, “This is not as good as that” (v 34). 
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66 (C) Miseries and Joys of Life (40:1-41:13). 
Five poems: the first two (vv 1-10 and 11-17) have a 
pessimistic tone in sharp contrast to the optimistic 
outlook of the previous poem; the third (vv 18-27) 
relieves the somberness by a series of “better than” 
proverbs about life’s blessings available to those who 
fear the Lord; the last two (40:28-41:4 and 41:5-13) 
return to the melancholy strains of the first two. The 
arrangement is deliberate: the third poem with its opti- 
mistic mood is at the center of the section, thus indicating 
its importance. For a Babylonian analogue on pessimism, 
cf. ANET 438-40. 1-10. The miseries of human life, 
from which no one is spared, are, according to the 
Church Fathers, the results of original sin. 1d. mother: 
The earth from which humans were created (Gen 2:7) 
and to which they must return (Gen 3:19); cf. 16:29-30; 
51:5. 11-17. The retribution that comes, in this life, to 
each person: disaster for the wicked, but long life for the 
righteous. Cf. 10:7-17; 41:5-10. 18-27. Ten “better 
than” proverbs, culminating in fear of the Lord, “a para- 
dise of blessings” (v 27; cf. Isa 51:3); cf. 1:11-30. 
40:28-41:4. On the demeaning life of the beggar and on 
death, which is bitter when one is prosperous but is 
welcome when one is old and feeble. 5-13. The cursed 
fate of the wicked and their children, and the lasting 
value of a good name (cf. Prov 10:7; Eccl 7:1). 

67 (D) True and False Shame; Care of 
Daughters (41:14-42:14). 41:14-42:1d. A list of 
things (immortality, lying, disloyalty, theft, etc.) one 
should be rightly ashamed of. 1e-8. A list of things (the 
law, justice, honesty in business, training children, etc.) 
one should never be ashamed of. 6a. seal: Cf. 22:27b; 
Dan 14:11,17. The comment may not be chauvinistic; cf. 
23:22-26. 9-14. On care of daughters. Ben Sira’s miso- 
gynistic male bias reaches its climax here. 9d. It was 
thought that childlessness was always due to the wife’s 
sterility, never the husband’s. 13. A cynical remark that 
disallows the part men play in the sins of women; cf. 
25:24. 14a. The meanest and grossest statement of all. 
68 (E) The Works of God in Nature (42:15- 
43:33). A lengthy lyric poem (in four stanzas) similar 
to Job 38-41 and Prov 30:15-31; it resembles the ono- 
masticon from Egypt, a literary form that uses a list of 
names of places, occupations, flora, fauna, etc., to make 
its point. The theme is praise of God, Lord of creation. 
17. holy ones: Angels; cf. Job 5:1; Ps 89:8. 18-21. God’s 
omniscience; cf. Isa 41:21-23. 22-25. The beauty and 
harmony of creation; cf. 39:33-34. 24. in twos: Light and 
darkness, hot and cold, etc. 43:1-12. Praise of individual 
creatures and their beauty and purpose. 6-10. The moon 
gets more space than the sun because it marks the 
religious festivals dear to Ben Sira. 13-26. The elements 
of nature (snow, rain, clouds, hail, etc.) do God’s will 
unfailingly; cf. Ps 29. 27-33. Invitation to praise the 
Lord for his awesome and marvelous power in creation; 
cf. Ps 104. 

69 (IX) Part VIII (44:1-50:24). These chapters 
form the most unified division of the book, having in 
Cairo ms. B the title “Praise of the Ancestors of Old.” 
This part, which celebrates the heroes of Israel where 
Wisdom resides (24:8-12), flows naturally from the 
preceding section, which extols God’s wisdom and 
might in creation. Similar historical surveys are found in 
Pss 78; 105; 106; 135; 136. See T. Maertens, L’Eloge des 
Peres (Bruges, 1956); R. T. Siebeneck, CBQ 21 (1959) 
A11=23)). Eo Duhaime, 21Bib 35 (1976) 223-29; B. L. 
Mack, Wisdom and Hebrew Epic (Chicago, 1985); T. R. 
Lee, Studies in the Form of Sirach 44-50 (SBLDS 75; 
Atlanta, 1986). 

70 (A) Praise of Israel’s Great Ancestors 
(44:1-15). In this introductory poem, Ben Sira lists the 
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12 categories of “godly people” (in the 12 cola of vv 3-6) 
he will describe in detail. The number 12 is sacred: 12 
tribes of Israel, 12 months in the year, etc.; cf. Rev 
21:12-14. The purpose of this survey is to encourage the 
Jews, who may be tempted to compromise with 
Hellenism, to remain loyal to the traditions of Israel and 
to take pride in the glorious heroes of their past. 9. others: 
A class of the pious who were not remembered, but 
whose praises Ben Sira sings in vv 10-15. 

71 (B) The Early Patriarchs (44:16-23a). 16. 
Enoch is the first mentioned of Israel’s glorious ancestors 
and appears again in the conclusion (49:14) of this part, 
thus forming an inclusio; cf. Gen 5:24. 17-18. Noah, “the 
righteous” (cf. Gen 6:9), was the second founder of the 
human race. God made the first covenant with Noah; cf. 
Gen 9:9-17. Now Ben Sira praises the other persons 
with whom God made a covenant: Abraham, Isaac, 
Jacob/Israel, Moses, Aaron, Phinehas, and David 
(44:19-47:11). 19. Abraham .. . peoples: Cf. Gen 17:4-5. 
without stain: Cf. Gen 12:10-20; 20:1-18. 20. The cove- 
nant with Abraham (Gen 17:9-14). tested: The ordeal on 
Mt. Moriah (Gen 22:1-14). 22. God renewed the cove- 
nant with Isaac; cf. Gen 17:19; 26:3-5,24. 23. On Jacob/ 
Israel see Gen 27:1-29; 28:13-15. 

72 (C) Moses, Aaron, Phinehas (44:23f-45:26). 
44:23g-45:1. Moses was dear to God and “all the 
living,” to his own people of course and to Pharaoh’s 
daughter (Exod 2:5-10), Reuel and his daughters (Exod 
2:16~22), Pharaoh’s servants (Exod 11:3). 3-5. Moses’ 
greatest claim to fame is that God gave him the com- 
mandments, “the law of life and understanding” (cf. 
17:11; Deut 30:15-16), the essence of wisdom; cf. 
24:23-29. 6-22. In giving Aaron the lion’s share of 
attention (32 bicola), Ben Sira shows his love of the cult 
and levitical priesthood. He describes in minute detail 
the high priest’s vestments and liturgical functions; cf. 
Exod 28; Lev 6-8. 18-19. Cf. Num 16:1-17:15. 23-25d. 
Ben Sira is intent on proving that Phinehas, Aaron’s 
grandson, was the legitimate successor to the high 
priesthood; cf. 4 Macc 18:12. 23. crisis: Cf. Num 
25:1-15. 25e-26. Prayer for the current high priest and 
his successors. 

73 (D) Joshua, Caleb, the Judges, Samuel 
(46:1-20). 1-7a. Joshua succeeded Moses as leader of 
the people (Num 27:18-23). 1. name implies: Joshua (Gk 
Jesus) means “Yahweh is salvation.” For his exploits, cf. 
Josh 10. 2. Cf. Josh 8:18-26. 3. Cf. Josh 8:14. 4-10. On 
Caleb; cf. Josh 10:7-14; Num 14. 11-12. The judges in 
general are treated. 13-20. Samuel was the last and 
greatest of the judges. 13. pledged: As a Nazirite; cf. 1 Sam 
1. Samuel was also a prophet who offered sacrifice; cf. 
1 Sam 7:7-9. He established the monarchy by anointing 
Saul as king (1 Sam 9:15-17). 15. Cf. 1 Sam 3:20; 9:9. 
19. Cf. 1 Sam 12:1-5. See P. C. Beentjes, Bib 63 (1982) 
506~23. 20. Cf. 1 Sam 28:8-19. 

74 (E) Nathan, David, Solomon (47:1-22). 
1. Nathan was the principal prophet in David’s time 
(2 Sam 7:2-17; 12:1-15). 2-11. David was lifted up 
from Israel as the choice fat was lifted up from the holy 
offering so that it could then be burnt on the altar (v 2; 
cf. Lev 4:8,10,19)—high praise indeed. 3-7. David’s 
exploits became legendary; cf. 1 Sam 17:17-58; 18:7. 
8-10. In biblical tradition the Law is attributed to 
Moses, Psalms to David, and Wisdom to Solomon. Cf. 
1 Chr 15:16; 16:4-6; 23:5,31-32. 11. David’s sins and 
God’s forgiveness; cf. 2 Sam 11; 12:13. 12-22. Solomon, 
David’s wise son and successor, built the Jerusalem 
Temple (1 Kgs 6) but ultimately became disloyal to the 
covenant and was rejected. 14-17. Solomon’s proverbial 
wisdom; cf. 1 Kgs 5:9-14; 10:1-13. 18. name: Jedidiah 
(2 Sam 12:25), i.e., “beloved of Yahweh.” 19-20. 
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Foreign women were the cause of Solomon’s downfall; 
cf. 1 Kgs 11:1-10. 21. Because of his sins, the kingdom 
was split in two, Judah and Ephraim/Israel; cf. 1 Kgs 
12:16-25, 22. But the Davidic dynasty will last; cf. 
2 Sam 7:14-16) 1 Kes 11:13989; Ps 89:29-3emCr PC. 
Beentjes, Bijdr 45 (1984) 6-14. 

75 (F) Elijah and Elisha (47:23-48:15d).  23- 
24. Rehoboam, Solomon’s son who ruled in Judah, and 
Jeroboam, first king of Israel, were, in Ben Sira’s eyes, 
so despicable that he does not even mention their names. 
Jeroboam made the golden calves in Bethel and Dan 
(1 Kgs 12:26-32), thus causing the ruin of Israel in 722 
(2 Kgs 17:20-23). 47:25-48:11. The awesome exploits 
and holy zeal of Elijah (=“Yah[weh] is my God”); cf. 
IKegs 17-192 8) Ce 1 Kgs 19.165 9m Cre 2aKtcse2 aimee 
12. Elisha (=“God has saved”) was famous for the 
“signs” and “marvels” he wrought— “twice as many” as 
Elijah; cf. 2 Kgs 2-6,8. 13-14. Cf. 2 Kgs 13:21. 15. 
Because the people of Israel did not repent, they were led 
away captive by Assyria in 722. 

76 (G) Hezekiah and Isaiah (48:15e-25). Ben 
Sira now turns to the southern kingdom, Judah, and to 
one of its great kings, Hezekiah, and the famous prophet 
of his reign, Isaiah. Though a tiny nation, Judah had a 
successor of David as king (v 15e) whereas Israel had 
only usurpers on its throne. 17. Cf. 2 Kgs 20:20. 18-21. 
Sennacherib’s invasion; cf. 2 Kgs 18:13-37; Isa 36. Isaiah 
assured Hezekiah that Sennacherib would not capture 
Jerusalem but instead would be punished (2 Kgs 
19:20-35; Isa 37:21-36). 22. Isaiah was noted for his 
WON Oe, Gee, lle) Neils Zils Gpilails), ZO. Ch, B Mas 
20:8-11; Isa 38:7-8. 24-25. Cf. Isa 40:1-11; 42:9; 
49:8-13; 61:1-3; Ben Sira attributes to Isaiah himself the 
whole book bearing his name. 

77 (H) Josiah and the Prophets; Various 
Heroes (49:1-16). This final section has 22 bicola, 
thus signaling the conclusion of this part of the book (> 
4 above). 1-3. The greatness of Josiah; cf. 2 Kgs 
22:10-13; 23:4-25. 4. Of Judah’s kings only David, 
Hezekiah, and Josiah were good; the rest were wicked. 
5-6. The Babylonians destroyed the southern kingdom 
in 587; cf. 2 Kgs 25:1-15. 7. Jeremiah: cf. Jer 1-Sall0; 
20:7-10; 37:13-16; 38:4-6. 8. Cf. Ezek 1:4-28. Cf. J. 
Marbéck, BZ 25 (1981) 103-11. 9. Cf. Ezek 14:14,20. 
10. Ben Sira places the Twelve Prophets as a single book 
after Ezekiel, as in the MT. 11-13. Zerubbabel, Jeshua, 
and Nehemiah are praised because they rebuilt the 
Temple and the walls of Jerusalem (Ezra 3-6; Neh 
2:17-7:3), cf. P. Héfiken, ZAW 87°(1975)"184-201. 
14-16. The most famous of Israel’s ancestors: Enoch 
(Gen 5:24; 2 Enoch 18:2); Joseph (Gen 50:25-26); Shem, 
son of Noah and father of the Semites (Gen 11:10-26); 
Seth, son of Adam (Gen 4:25; 5:3); Enosh, son of Seth 
(Gen 4:26); Adam, the first human being, created directly 
by God (Gen 2:7). 

78 (I) Simeon, Son of Jochanan (50:1-24). 
This lengthy panegyric serves as an appendix to the 
“Praise of the Ancestors.” Given the graphic depiction of 
the high priest’s liturgical vestments (cf. Exod 28) and 
actions, it is probable that Ben Sira knew Simeon per- 
sonally. 1-4. Simeon: Simeon II, high priest from 219 to 
196; he renovated the Temple, fortifying its precincts 
(cf. Josephus, Ant. 12.3.3 §138-144). 5-21. A lyrical 
description of the ceremonies of the daily whole offer- 
ing, and not of the Day of Atonement (Yom Kippur), as 
most commentators have thought; see F. O. Fearghail, 
Bib 59 (1978) 301-16. 20-21. Cf. Lev 9:22-23; Num 
6:22-27. 

79 (X) Conclusion (50:25-51:30). A conclud- 
ing couplet on three groups Ben Sira despises and the 
epilogue or subscription to the book. Two appendixes 
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follow: a psalm of praise and an autobiographical poem. 
80 (A) Judah’s Neighbors; Epilogue (50:25- 
29). 25-26. A numerical proverb. in Seir: The Edomites 
or Idumaeans, bitter enemies of the Jews; cf. Obad 2-14. 
in Shechem: The Samaritans, the most hated group (cf. 
Ezra 4:1-24); see J. D. Purvis, JNES 24 (1965) 88-94. 
27-29. The epilogue, in which the author gives his full 
name: Yeshua [Jesus] ben Eleazar ben Sira. 

81 (B) Ben Sira’s Psalm (51:1-12). This psalm 
and the autobiographical poem (vv 13-30) are two 
appendixes; cf. 50:27-29. Some scholars have questioned 
the authenticity of these pieces: but the language, form, 
and contents prove that Ben Sira wrote them. The skill- 
fully crafted psalm has six stanzas in two groups: 3, 3, 
3 and 4, 4, 3 bicola. See A. A. Di Lella, CBQ 48 (1986) 
395-407. 10. Father: A frequent title of Yahweh; cf., e.g., 
23:1,4; Deut 32:6; Isa 63:16. 

82 (C) Hymn of Praise (51:12 i-xvi). Found 
only in ms. B from the Cairo Geniza, the hymn is prob- 
ably inauthentic but old, prior to 152 Bc; see Di Lella, 
Hebrew Text of Sirach 101-5. Patterned on Ps 136, it is 
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completely biblical in orientation; see T. Vargha, Anto- 
nianum 10 (1935) 3-10. 

83 (D) Autobiographical Poem on Wisdom 
(51:13-30). An elegant alphabetic acrostic, like the 
conclusion of Prov (31:10-31), in 23 lines; see P. W. 
Skehan, CBQ 23 (1961) 127; HTR 64 (1971) 387-400; 
M. Delcor, Textus 6 (1968) 27-47; I. Rabinowitz, 
HUCA 42 (1971) 173-84; C. Deutsch, ZAW 94 (1982) 
400-9. This final poem forms an inclusio with the open- 
ing poem on wisdom (1:11-30) in 22 lines; ~ 4 above). 
The first half is found in 11QPs4, 1st cent. ap. 16. Cf. 
6:19. 17. teacher: God, the author of wisdom; cf. 
1:1-10,26. 20. Cf. 1QH 16:10. 22. Because God made 
him a great teacher, Ben Sira offers him praise. 23-26. 
The invitation to acquire wisdom by submitting to her 
yoke; cf. 6:23-31; Prov 9:1-6. 23. house of instruction: 
With Greek and Syriac; ms. B, “my house of instruc- 
tion,” is interpretive, not original; see Skehan and Di 
Lella, Wisdom. 27-28. A little labor produces much 
wisdom and profit. 29. Praise of God is the appropriate 
response to God’s gifts. 
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INTRODUCTION 


2 (I) Title, Language, Date, Origin. “The 
Book of Wisdom” is the title of the work in the Vg; LXX 
mss. entitle it “The Wisdom of Solomon,” and it is today 
referred to under either name. 

The book is not in the Hebrew Bible and is known 
to us only in the Greek. Although it has been argued that 
some or all of the book was originally written in 
Hebrew, it is generally held today, because of various 
linguistic features, that Greek was the original language. 
In addition, it is clear that the author frequently utilized 
the OT in the LXX transl., and that LXX readings influ- 
enced the thought of Wis in the formative stages of its 
composition. 

Clearly, then, despite the claim for Solomonic 
authorship, Wis was written many centuries after the 
time of Solomon. It was certainly written after the com- 
pletion of the LXX of the Prophets and the Writings (ca. 
middle of the 2d cent. Bc), and, while it appears to be 
unacquainted with the writings of Philo (20 Bc-ap 54), 
it seems to belong to the same milieu of thought (sce 
Larcher, Etudes 151-78). If we assign to it a date in the 
last half of the 1st cent. BC, we shall not be far wrong. 
Wis, then, is the last of the OT books. 

The place of composition is apparently Egypt, prob- 
ably Alexandria, the great intellectual and scientific 
center of the Mediterranean world and one of the largest 
centers of the Jewish Diaspora. The thought of Wis 
closely resembles that of other Jewish-Alexandrian 
works of the same period. Other indications are the 
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emphasis on Egypt and its relationship to Israel in chaps. 
11-19 and the polemic against animal worship (chaps. 
13- 15), so prevalent then in Egypt. 

The author of the book claims to be Solomon. The 
claim was questioned by Origen, Eusebius, Augustine, 
and Jerome, and it is clear from the preceding data that 
the claim is simply a literary device, conventional in OT 
wisdom literature (+ Wisdom Lit., 27:8). The author of 
the book remains anonymous, and the most we can say 
is that he was a learned Greck-speaking Jew and prob- 
ably a teacher, and that he was familiar with Hellenistic 
philosophy, rhetoric, and culture. 

3 (II) Unity of the Book. Many scholars 
have proposed that Wis is the work of more than one 
author, and they distinguish two independent section: 
(1:1-11:1; 11:2-19:22 or 1-5; 6-19); some point out 
even three or four sections. Arguments in favor of com- 
posite authorship are the following: the difference in 
style and tone between the first and last parts of the 
book; the absence of references in chaps. 11~19 to 
wisdom (save for 14:2,5) and immortality; a number of 
striking linguistic differences (see S. Holmes, APOT 1. 
522-23). However, the majority of critics defend the 
unity of authorship, finding that the factors mentioned 
are far outweighed by the homogeneity of vocabulary 
and of outlook throughout, as well as by the allusions in 
chaps. 11~19 to passages in the first part of the book (> 
8 below) and the numerical patterns (> 10 below). The 
differences between thc sections can be accounted for by 
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postulating that the book was written over an extended 
period of time. (On the unity of Wis, see Reese, 
Hellenistic Influence 122-45). 

4 (III) Genre. The genre of the whole book is 
that of the protreptic discourse or didactic exhortation 
known from Hellenistic literature. A blend of philos- 
ophy and rhetoric, it is not an abstract treatise but a prac- 
tical appeal that one’s learning should have an impact on 
one’s moral life. This type of discourse readily lent itself 
to the incorporation of other genres —in the case of Wis, 
the diatribe (1:1-6:9; 13-15), the philosophical inquiry 
(6:10-9:18), the proof from example (chap. 10) and the 
synkrisis or comparison (chaps. 11-19) (see Reese, Helle- 
nistic Influence 90-121). The poetry of the book (well 
sustained in chaps. 1-5 and 9; sporadic elsewhere, 
although more prevalent in chaps. 6-8 and 10-12 than 
in 13-19) is a blend of Hebr parallelism and Gk prosody; 
at times it is truly impressive. 

5 (IV) Occasion, Purpose, Content. From 
the book itself we can conclude that the author’s purpose 
was to strengthen the faith of his fellow Jews in Alexan- 
dria. Living in the midst of pagans, the Jewish commu- 
nity was in frequent contact with all the elements of the 
new society that was the Hellenistic world. Conquests 
in science were opening up to people the beauty and 
mystery of the world around them (7:17-20). A variety 
of religions and philosophical systems offered wisdom 
or salvation or a view on the real meaning of life. There 
existed the new cosmopolitan and individualistic men- 
tality, skepticism, and dissatisfaction with traditional 
ideas. It was a time of crisis for faith, which some Jews 
had abandoned (2:12), replacing it with pagan religions, 
secular philosophies, or their own superficial versions of 
these (2:1-20); other Jews were in danger of following 
their example. The problems created for the Jews by the 
intellectual atmosphere were compounded by an age-old 
problem that afflictions and anti-Semitism had evoked 
once again—retribution. How is it that the wicked and 
godless prosper and the just suffer? How and where does 
God mete out justice? 

It was to these issues that our author addressed 
himself, and for solutions he searched the Scriptures. 
The 19 chapters of Wis contain not many lines and few 
connected passages that have not been derived in large 
part from fruitful meditation on the earlier sacred books. 
(See P. W. Skehan, SIPW 149-236, Larcher, Etudes 
85-103). In fact, if we are to seek a principle of unity in 
Wis, it is this feature that provides it. To say it is a book 
about wisdom or immortality or providence will not 
define Wis. Rather, it is the expression of the fullness of 
all that one man in Egypt, with what must have been 
years of devoted study, could draw from the entire 
sacred literature of his people to give hope and consola- 
tion to his contemporaries. In addition, throughout the 
book he expressed himself in a vocabulary highly influ- 
enced by contemporary Hellenistic philosophy, religion, 
and science. About 20 percent of the vocabulary appears 
nowhere else in the LXX, and this creative effort to 
communicate in the language of his culture must have 
been judged impressive by any who admired the syn- 
cretistic spirit of his day. (See A. A. Di Lella, CBQ 28 
[1966] 139-54=SAIW 401-16; T. Finan, ITQ 27 
[1960] 30-48; Larcher, Etudes 181-236; Reese, Hellenistic 
Influence 1-89. The Hellenistic dimensions of the book 
are conveniently presented in the commentaries of Reese 
and Winston). The book, then, seems to have been 
addressed to Jewish students and intellectuals who 
shared the author’s wide background. Only they would 
have been able to grasp the allusions, and only they 
would have been disposed to follow the presentation. 


Wisdom (Introduction) 511 


6 Wis is one of the witnesses to a trend in late 
postexilic Jewish thought that looked forward to life 
after death (+ OT Thought, 77:168-74), and in the 
opening chapters the author situates the problem of 
retribution in that context. According to the traditional 
view, the lot of all beyond the grave was to be the same, 
a weak and pale existence in sheol separated from God; 
reward and retribution were to be in this world, with 
long life, a large family, riches and prestige for the just, 
and misfortune in all of these areas for the wicked. This 
theory was not borne out by the hard facts of experience, 
and there had been advanced various solutions to the 
problem in its national (Dt-Isa) and individual aspects 
(Job, Eccl). Some psalms had expressed a hope of a life 
with God beyond the grave for the individual (Pss 
49:16; 73:23-24), and Isa 26:19; Dan 12:2; 2 Macc 7 
witness to an indeterminate form of resurrection belief. 
Wis synthesizes and builds on these and other texts, 
states the reward of life with God with an emphatic 
assurance, reassesses the problem of the suffering of the 
just and the value of children and old age in the light of 
his beliefs, and presents the most extensive discussion on 
the subject in the OT. 

The author may have been aided in his thinking on 
future life by the Gk concepts of body and soul (- 12 
below). However, his reasoning process is Jewish, for he 
does not conclude to immortality from the nature of the 
soul but from one’s relationship to God, for immortality 
in Wis is a gift of God to the righteous (> 13 below). 
Moreover, his picturing of the reward of the just in 
terms of a sharing in the angelic life (5:5) could have been 
formulated within the framework of the developing 
aspirations of OT piety without the aid of philosophical 
beliefs on the immaterial nature of the human soul. It 
seems to have been so formulated at Qumran (cf. 1QS 
11:7-8; 1QH 3:21-23). (For a discussion of similarities 
and differences between Wis and the QL and the anthro- 
pology of Wis, see Larcher, Etudes 112-32, 263-79). 

There is no mention of a resurrection of the body in 
Wis as there is in so many other writings of the period. 
Some critics have maintained that the silence on this 
point is out of deference to the Greeks and that the doc- 
trine is implied in chaps. 3-5 and in 16:13 and 19:6-21. 
The arguments are unconvincing, and it would seem 
that Wis (like QL thus far) does not envision a resurrec- 
tion of the body. 

In discussing the events of the afterlife, the author 1s 
understandably (and perhaps deliberately) vague. (a) The 
book presumes a separation of the just and the wicked 
at death; the just are in the hand of God and at peace 
(3:1-3) and the wicked go to sheol, which is understood 
as a place of torment (4:19). (b) Several texts speak of a 
judgment (3:7,13,18; 4:6,20) which includes a definitive 
exaltation of the just (3:7-9). Does this judgment take 
place immediately after death, or is it seen as another 
event at the end of time and connected with the apoca- 
lyptic scene in 5:17-23? (c) If (b) is at the end of time, 
what is the intermediate state of the just who have died? 
Are they with God or in another place? (d) If (b) is 
immediately after death, what is the nature of the apoca- 
lyptic scene in 5:17- 23? Those are the ambiguities. The 
present commentary sees (b) as taking place immediately 
after death, and understands 5:17-23 simply as the final 
devastation of the earth—there being envisioned no 
messianic age, renewed creation, or resurrection, for the 
“kingdom of God” (10:10) is extraterrestrial (as also in 
As. Mos. 10). 


(For other views and the eschatology of Wis in general: Beau- 
champ, P., Bib 45 [1964] 491-526. Delcor, M., NRT 77 [1955] 
614-30. Grelot, P., A la rencontre de Dieu [Fest. A. Gelin; ed. A. 
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Barucq, et al.; Le Puy, 1961] 165-78. Larcher, Etudes 237-327. 
Nickelsburg, G., Resurrection, Immortality and Eternal Life in 
Intertestamental Judaism [Cambridge, MA, 1972] 48-90. Taylor, 
R., ETL 42 [1966] 72-137. Weisengoff, J. P., CBQ 3 [1941] 
104-33.) 


7 Since it is Wisdom who instructs in the righ- 
teousness that leads to immortality, the second part of 
the book (6:22-11:1) sets forth Solomon’s quest for 
Wisdom as a model for the reader and describes who 
Wisdom is and how she came to be. It is in this section 
especially that the author addresses himself to the prob- 
lem of the allurements of Hellenism and attempts to 
show his Jewish audience that they are not barbarians, as 
has been alleged, and that they have no reason to envy 
the wisdom of the pagans inasmuch as they possess true 
wisdom. He does not reject Gk culture but attempts 
something of a synthesis. He begins with the personi- 
fication of God’s Wisdom in Prov 1; 8-9; Job 28; Bar 
3:9-4:4; Sir 24 (+ Wisdom Lit., 27:15-17) and identifies 
it with the Spirit of the Lord (-- 12 below; OT Thought, 
77:32-39) and with the Word of God (9:1-2,17; ~ OT 
Thought, 77:40-46). He states that it is really Wisdom 
who possesses the qualities of the pagan goddess of 
wisdom, Isis, and of the world soul of the Greeks 
(7:22-8:1). It is she who is the true initiator into the 
divine mysteries (8:4) and who teaches the four cardinal 
virtues of Plato (8:7). He attempts a synthesis between 
anthropocentric Gk humanism and theocentric Hebr 
humanism by broadening the purely ethical connota- 
tions of wisdom to include the profane learning of 
Hellenism (7:17-20). However, in typically Hebr 
manner he reminds us that Wisdom teaches above all the 
righteousness that is God’s pleasure (chaps. 9-10). In 
addition, by identifying Wisdom with the Spirit of the 
Lord, the author bestowed upon Wisdom the contem- 
poraneity and nearness of action that were associated 
with the Spirit. Whereas Prov and Sir identified Wisdom 
with the law, Wis imparts a dynamic vitality to her. 


(On the figure of Wisdom in the book: Bonnard, P. E., La sagesse 
en personne [LD 44; Paris, 1966] 89-112. Larcher, Etudes 
329-414. Mack, B. L., Logos und Sophia [SUNT 10; Gottingen, 
1973]. Reese, Hellenistic Influence 34- 50. Rylaarsdam, J., Revela- 
tion in Jewish Wisdom Literature [Chicago, 1946] 99-118. 
Winston, Wisdom 33-40, 178-83.) 


8 In the second half (11:2-19:22), the author 
recalls the precision with which God saved Israel and 
punished the Egyptians at the exodus and how God 
“stands by his people in every time and circumstance” 
(19:22). These chapters are not only an exhortation for 
Jews suffering once again in Egypt, but they also and 
especially provide the historical basis for the eschato- 
logical statements about the just and the wicked in 
chaps. 1-6. Whatever other factors may be involved in 
the avoidance of proper names in the book (flattery of 
the audience, riddling, etc.), the use of the simple terms 
“the just,” “the wicked,” etc. to designate Israel and 
Egypt in chaps. 11-19 serves above all to make the 
exodus events an image or type of God’s dealings with 
the just and the wicked at death. This use of persons as 
types is characteristic of the protreptic genre, and the 
idea is explicit in 17:21. In addition, there are a number 
of allusions in chaps. 11-19 to chaps. 1-6 (e.g., 11:8-10, 
15; 13:10; 14:12-14; 15:3; 18:1- 4,13,15-16; 19:8), and 
these also link the discussion of the exodus with the 
eschatology of chaps. 1-6 (see Reese, Hellenistic Influence 
123-40). Also of interest is the author’s explanation of 
miracles in terms of Gk philosophy (19:18-21), his 
viewing of the exodus as a new creation (19:6- 13), his 
discussion of the possibility of a knowledge of God 
through creation (13:1-9), and the digressions on God’s 
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mercy (11:17-12:22) and on false worship (chaps. 
13-15). 

9 The book is a remarkable example of the 
fusing of the wisdom tradition with a number of other 
elements: the study of sacred texts, salvation history, 
apocalyptic, as well as Hellenistic culture. In addition, 
the author was not one to preserve unchanged the re- 
sponses of the past as the only adequate solutions for 
present problems. In taking the cultural developments of 
his day seriously and being willing to rethink and recast 
his traditions in new and relevant ways, he has left a 
model of religious thinking for later generations. 

10 (V) Outline. A wide variety of outlines of 
the book has been offered in the past by the critics. 
However, the author of Wis, like the author of Heb, has 
used various techniques to structure his work, and with 
the discovery of these it has become possible to provide 
an outline of the book that can confidently be proposed 
as being the one the author intended (see A. G. Wright, 
Bib 48 [1967] 165-84). 

First, the author has marked the limits of each para- 
graph with inclusios—i.e., the repetition, at the end of a 
section, of a word or phrase used at its beginning. The 
inclusios for each section are indicated in the commentary. 
The manner in which these paragraphs are to be grouped 
has been indicated by the author in two ways; some are 
arranged in a concentric symmetry (chaps. 1-6; 7-8; 9; 
and the digression of 13-15), others in a linear fashion 
to develop an announced theme by repetition (chap. 10, 
and the homily of chaps. 11-19, in which there is not a 
sevenfold division, as is often stated, but a fivefold one; 
— 53 and 57 below). 

In addition, throughout the book the author has 
counted his verses (not biblical verses, of course, but 
poetic verses; monostichs, distichs, and tristichs). In the 
symmetrical sections there is a quantitative symmetry in 
the number of verses as well as the qualitative symmetry 
already mentioned. Moreover, in all parts of the book, 
except in the two digressions in 11:17-12:22 and 
13:1-15:17, the number of verses in each smaller section 
stands to the number of verses in its neighboring larger 
one in the same ratio as the larger stands to the sum of 
the two (m/M = M/m + M)—i.e., in the neighborhood of 
0.618. The major sections (1:1-6:21; 6:22-9:18; 11-19) 
also stand to each other in that ratio. This ratio is the 
well-known golden mean or divine proportion, famous 
in mathematics, art, architecture, and aesthetic theory 
and utilized by Vergil, Catullus, Lucretius, Horace, 
Ennius, Lucan, and Aratus in proportioning sections of 
their literary works (cf. G. E. Duckworth, Structural 
Patterns and Proportions in Vergil’s Aeneid [Ann Arbor, 
1962]). Finally, with the addition of chap. 10 and the 
two digressions of 11:17-12:22 and 13:1-15:17, the 
book consists of two halves (1:1-11:1; 11:2-19:22) of 
251 verses each (for the details, see A. G. Wright, CBQ 
29 [1967] 524-38). As with the inclusios, so also with the 
numerical patterns the rationale is to be sought in the 
artistic sense of the author. He had a sense of, and a 
desire for, completion; therefore, he repeated at the end 
of a section a key word from the beginning. He also had 
a sense of proportion and thus constructed his book on 
the basis of the golden mean. 

The literary and numerical analysis indicates the 
following structure: 


(I) The Praises of Wisdom (1:1-11:1) 
(A) Immortality Is the Reward of Wisdom (1:1-6:21) 
(a) Exhortation to Justice (1:1-15) 
(b) The Wicked Invite Death (Speech of the 
Wicked) (1:16-2:24) 
(c) The Hidden Counsels of God (3:1-4:19) 
(i) Suffering G:1-12) 


(33:11-13] 


(i) Childlessness (3:13-4:6) 
(iii) Early death (4:7-19) 
(b’) The Judgment (Speech of the Wicked) 
(4:20-5:23) 
{a’) Exhortation to Seek Wisdom (6:1-21) 
(B) The Nature of Wisdom and Solomon’s Quest for 
Her (6:22-11:1) 
(a) Introduction (6:22-25) 
(b) Solomon’s Speech (7:1-8:21) 
(i) Solomon is like other men (7:1-6) 
(ii) Solomon prayed and Wisdom and riches 
came to him (7:7-12) 
(iii) Solomon prays for help to speak of 
Wisdom (7:13-22a) 
(iv) The nature of Wisdom (7:22b-8:1) 
(iii) Solomon sought Wisdom, the source of 
knowledge (8:2-8) 
(ii) Solomon sought Wisdom as his 
counselor and comfort (8:9-16) 
(() Solomon realizes that Wisdom is a gift 
of God (8:17-21) 
(c) Solomon’s Prayer for Wisdom (9:1-18) 
(d) Transitional Section: Wisdom Saves Her Own 
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(A) Introductory Narrative (11:2-4) 
(B) Theme: Israel Is Benefited by the Very Things 
That Punish Egypt (11:5) 
(C) Illustration of the Theme in Five Antithetical 
Diptychs (11:6-19:22) 
(a) First Diptych: Water from the Rock Instead 
of the Plague of the Nile (11:6-14) 
(b) Second Diptych: Quail Instead of the Plague 
of Little Animals (11:15-16:15) 
(i) (11:15-16) plus digression on God’s 
power and mercy (11:17- 12:22) 
(iil) (12:23-27) plus digression on false 
worship (13:1-15:17) 
(iii) (15:18-16:4) plus digression on the 
serpents in the desert (16:5-15) 
(c) Third Diptych: The Elements Bring Favor to 
Israel Instead of Punishment (16:16-29) 
(d) Fourth Diptych: The Pillar of Fire Instead of 
the Plague of Darkness (17:1-18:4) 
(ce) Fifth Diptych: The Tenth Plague and the 
Exodus by Which God Punished the Egyp- 
tians and Glorified Israel (18:5-19:22) 


The commentary below is based on the NAB transl. 
The inclusios spoken of above are indicated for each 
section. 


COMMENTARY 


(10:1-11:1) 
(II) God’s Fidelity to His People in the Exodus 
(11:2-19:22) 
11 (I) The Praises of Wisdom (1:1-11:1). The 


first half of the book is divided into two sections. The 
first section, sometimes called the Book of Eschatology, 
deals with the problem of retribution for good and evil 
and with the immortality that Wisdom offers; it con- 
cludes with an appeal to the reader to seek Wisdom 
(1:1-6:21). The second section describes Wisdom and 
her operations in the world and explains how she is to 
be found (6:22-11:1). 

(A) Immortality Is the Reward of Wisdom 

(1:1-6:21). The section is divided into five parts 
arranged concentrically. The central part (3:1-4:19) con- 
tains the author’s teaching on retribution. 
12 (a) EXHORTATION TO JusTICE (1:1-15).  Inclu- 
sto: justice, 1:1,15. The author begins with an exhorta- 
tion, which the rest of the book will reinforce: Live a 
virtuous life and trust in God because these qualities 
make possible union with God and with wisdom (vv 
1-5; inclusio: justice/injustice, 1 and 5; counsels; rebuke, 3 and 
5). Grumblings against God’s providence do not go 
unnoticed, and God, who is jealous of his honor, 
punishes such transgressions by not granting immortal- 
ity (vv 6-11; inclusio: tongue[s], 6 and 11). The author 
then introduces the theme of this part of the book; 
humans are made for immortality; death comes from sin 
and from our free choice; God is not responsible for it 
(vv 12-15; inclusto: destruction/destructive, 12 and 14; death/ 
undying, 12 and 15). 

1. justice: Righteousness, virtuous thought and action. 
you who judge: Rulers. Such an address was a Gk literary 
device of the day and here quite in keeping with the 
fiction of Solomonic authorship (Solomon speaks to his 
fellow kings). There may also be an allusion to collective 
human dominion over the earth (Gen 1:26; Ps 8; Wis 
9:2-3) and the eschatological rule of the just (3:8; 
6:20-21). in goodness: Have good thoughts about the 
Lord and do not grumble against his providence. 3-11. 
Cf. 2:1-20 for an example of the perverse counsels and 
evil utterances that lead to death. 4. Wisdom: Wisdom is 
personified in Prov 1:20-23; 8:1-36; 9:1-6; Job 28; Bar 
3:9-4:4; Sir 24:1-21, as well as by our author. It is not 


a person separate from Yahweh but a personification of 
functions of Yahweh. Such personification is common in 
the OT (e.g., Spirit, Word, Justice). In the earlier 
wisdom literature, wisdom was an effect of the Spirit of 
God; in Wis (here in vv 5-7 and in 7:22-23; 9:17) 
Wisdom is identified with the Spirit of the Lord and 
becomes an immanent cosmological principle and the 
internal principle of physical and moral life (+ 7 above). 
soul, body: The Hebrews did not conceive of humans as 
constituted of a material body and a spiritual soul (> 
OT Thought, 77:64-66). Under the influence of 
Hellenism, these concepts appear in the OT clearly for 
the first time in Wis 8:19- 20; 9:15; 15:8, and less clearly 
here where the terms are in parallelism. However, Wis 
has not adopted the Platonic idea that the body is evil, 
nor the tripartite division of body, soul, and spirit. In 
Wis, soul (8:19; etc.) and spirit (15:16; etc.) are used 
interchangeably for the vital principle and are put in 
synonymous parallelism in 15:11 and 16:14. body under 
debt of sin: The phrase is parallel and synonymous with 
the “soul that plots evil” in v 4a. The body is not seen 
as the source of sin in opposition to the soul. 5. discipline: 
In the wisdom literature, the term means religious 
instruction, training, and correction. 12-13. death: It 
becomes clear in 2:24 that the author is not speaking of 
physical death but of spiritual death, the eternal separa- 
tion from God. Our author seems to be indifferent 
regarding the fate of the body (> 6 above). 14. destructive 
drug: The physical world around us does not have the 
capacity to cause spiritual death. netherworld: Sheol, the 
abode of the dead, here equated with personified Death. 
15. justice is undying: It leads to immortality. As chap. 3 
makes clear, the term “immortality” for the author is 
neither fame with posterity, as in the OT, nor the 
philosophical notion of the native immortality of the 
soul, but the freely granted divine gift of unending life 
with God. 

13 (b) THE WickeD INvirE DEATH (SPEECH OF 
THE WICKED) (1:16-2:24). Inclusio: in its [his] possession, 
1:16 and 2:24. The author next explains that it is the 
wicked who invite death by their evil deeds, and he sets 
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forth their erroneous philosophy of life in the form of a 
speech. Some have suggested that the wicked depicted 
by the author are Epicureans or Sadducees, or even that 
the section is a polemic against the views set forth in 
Eccl. Actually, the philosophy of life pictured here 
differs essentially from the doctrine of all those men- 
tioned and is really an eclectic assemblage of ideas. The 
wicked the author has in mind are apostate Jews, prob- 
ably seen as a type of the wicked in general. On the 
speech, see P. W. Skehan, SIPW 213-36; J. P. Weisen- 
goff, CBQ 11 [1949] 40-65; Winston, Wisdom 114-20. 

In their view of life and death, the wicked espouse a 
practical atheism and attribute human origins to chance. 
Their concept of life is completely this-worldly, and 
they deny survival after death (vv 1-5; inclusio: dying, 1 
and 5). Consequently, they resolve to pursue a hedonistic 
existence and to make might the norm of right (vv 6-11; 
inclusio: use/useless, 6 and 11). They resolve to persecute 
the just because their lives and words are a reproach (vv 
12-16; inclusio: God, 13 and 16), and they determine to 
test the claims of the just (vv 17-20; inclusto: his words, 17 
and 20). The author concludes the section with his judg- 
ment on these thoughts of the wicked and announces the 
subject of the next section (vv 21-24). 

16. friend: Irony. covenant: the terminology is from Isa 
28:15,18. 2:1. dying: The word “death” on the lips of the 
wicked means, of course, physical death. 2. haphazard: 
The allusion is probably to the Epicurean doctrine that 
objects were formed by a chance combination of atoms. 
2-3. smoke, spark, ashes: An allusion to a Gk theory that 
the soul is a fiery principle. 4. name will be forgotten: The 
wicked reject even the OT hope of remembrance by 
posterity. Ironically, the statement is true on the lips of 
the wicked (cf. 4:19). 7-8. The emphasis on flowers is 
Greek. 11. weakness proves itself useless: Therefore, it has 
no right to exist. 12. Cf. Isa 3:10 LXX. From 2:12 to 
5:23, the author draws heavily on Isa 52-66. His 
teaching on retribution is the fruit of meditation on these 
chapters in their LXX form, and he sets forth that 
teaching in a series of characters or types taken from Isa, 
presented in their Isaian sequence and embellished with 
additional details from elsewhere. See P. W. Skehan, 
CBQ 2 (1940) 289-99 (=SIPW 163-71); M. J. Suggs, 
JBL 76 (1957) 26-33; Nickelsburg, Resurrection 48-92. 

13. The picture of the just here and in 3:1-9 is based 
on the fourth Servant song (Isa 52:13-53:12), as well as 
on Isa 42:1 and Ps 22:8. 16. destiny of the just: Immortal- 
ity. 22. Announces the subject of the next section. 23. 
image: The author connects the “image of God” of Gen 
1:26 with the immortality to which humans are destined 
but which can be lost by sin. Wis never says that we are 
by nature immortal, but rather that we receive immor- 
tality as a divine gift (3:4; 4:1; 8:13; 15:3). nature: Gk 
idiotétos. Read with some mss. aidiotétos, “eternity.” 24. 
Here it is clear that “death” in 1:11-14 and in this verse 
does not mean physical death but rather spiritual death 
because it is experienced only by the wicked. Likewise, 
aphtharsia (NAB: “imperishable”), here and in its other 
occurrences in Wis (6:18,19), means the gift of life with 
God and not an innate immortality. The author appar- 
ently views physical death as the result of our earthly 
origins (cf. 7:1), and this would explain his disinterest in 
physical death and the lack of mention of bodily resur- 
rection. (On the notions of life and death in Wis, see J. P. 
Weisengoff, CBQ 3 [1941] 104-33; Larcher, Etudes 
280-300.) envy of the devil: One of the rare OT texts 
which refer to the fall in Gen 3 (cf. also 10:1 and Sir 
25:23) and the first biblical text to equate the serpent 
with the devil (see later John 8:44; Rev 12:9; 20:2). The 
author apparently interprets the threat of death in Gen 
3 as referring to spiritual death. envy: Because Adam was 
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in the image of God (Life of Adam and Eve 12-17 in OTP 
262-64) or because Adam had control of all creation 
(2 Enoch 31:3-6). On the text, see S. Lyonnet, Bib 39 
(1958) 27-36; A.-M. Dubarle, Fest. E. Tisserant (Vatican, 
1964) 1. 187-95. 

14 (c) THe HippEN CounsELs OF Gop (3:1-4:19). 
In this section, the author begins by stating that immor- 
tality is the reward of the just. Then, in the light of that 
belief, he comments in three paragraphs of 14 verses 
each on three points of the traditional discussion of the 
problem of retribution (the suffering ofthe just, child- 
lessness, early death), and in each paragraph he contrasts 
the fate of the just and of the wicked. 

15 (i) Suffering (3:1-12). Inclusio: foolish, 2 and 
12; thought(s), 2 and 10; hope, 4 and 11. The just seem to 
have died, but they are really alive with God. Their 
sufferings in this life appear to be punishments (a 
frequent OT assumption), but their sufferings are not 
punishments at all but a discipline, correction, and 
testing of fidelity in which God recognizes those worthy 
of him. The just are full of hope for immortality, and at 
the judgment the just shall enjoy the kingdom of God. 
The wicked, however, have no hope for the future and 
their sufferings are punishments and they begin even in 
this life. 

1. in the hand of God: Under his protection (cf. Deut 
33:3; Isa 62:3). torment: After death (cf. 4:19). 2. affliction: 
Cf. Isa 53:4. 3. peace: See Isa 57:1-2. The author is vague 
on the state of the souls of the just immediately after 
death (> 6 above). They probably are thought to be 
with God and the angelic court (5:5). 4. punished: Their 
sufferings in life appear to many to be punishments, but 
they are really education (cf. vv 5-6). hope: During their 
earthly life. immortality: Again, eternal life with God; the 
first occurrence of this noun in the OT. 5-6. chastised, 
proved: The author takes up the lead of Deut 8:2-5; Prov 
3:11-12; Sir 2:1-6; 4:17-19. 6. sacrificial offerings: The 
idea was suggested by Isa 53:7-10. 7. visitation: A biblical 
term (cf. Isa 10:3, etc.) meaning a divine intervention, 
here referring to divine judgment probably immediately 
after death (— 6 above). shine, sparks: Images of triumph 
(Obad 8; Dan 12:3). 8. judge: Synonymous with “rule”; 
for the allusion, cf. Dan 7:18-27. nations, peoples: The 
author does not identify them. Many Jews hoped for the 
rule of Israel over the rest of the nations in the messianic 
age. Perhaps this image is used here to express the 
triumph of the just over the wicked. 9. truth: Probably 
the knowledge of God and of heavenly wisdom (cf. 1QS 
4:22). 10. punishment to match their thoughts: Compare 
their punishment in v 11 with their thoughts in 2:1-5. 
11a. Cf. Prov 1:7. 11b-12. The ideas of offspring, length 
of days, and fruit seem to be from Isa 53:10-11 (cf. Isa 
65:23) and are applied to the wicked in accordance with 
the traditional thought (cf. Prov 10-11; Sir 41:5-10; 
etc.). 12. foolish: Folly is the equivalent of wickedness in 
the sapiential books (cf. 1:3). children wicked: Because of 
the example of their parents. 

16 (ii) Childlessness (3:13-4:6). Inclusto: wicked- 
(ness), 3:14 and 4:6; fruit, 3:13 and 4:5. The traditional 
view was that children are a sign of God’s favor and 
sterility a curse, esp. inasmuch as one’s hopes for immor- 
tality dwelled above all in the memory of one’s children. 
The author, taking up Isa 54:1ff.; 56:2-5 and Sir 16:1-3, 
submits that the true and lasting fruit of life is virtue and 
not children, and that the numerous progeny of the 
wicked, seemingly a blessing, will in fact be a disap- 
pointing fruit and good for nothing. The thought is 
developed in four paragraphs arranged in a chiasm. 
(a) The barren, if virtuous, are not a dry tree, but their 
virtue will bear fruit and have an unfailing root (3:13-15). 
(b) Children of the wicked will not be honored and have 
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no hope of immortality (3:16-19). (6) Better to be 
childless with virtue, for virtue is honored by all and is 
rewarded with immortality (4:1-2). (a’) The children of 
the wicked are trees which lack deep root and which 
bear useless fruit (4:3-6). 

13. A transfer to the individual order of the promises 

made to Jerusalem in Isa 54:1ff. childless: Not celibacy but 
sterility. transgression: The adultery theme throughout 
this passage seems to refer to all sinfulness (as frequently 
in OT) and is here inspired by Isa 57:3. visitation of souls: 
The judgment at death (— 6 above). 14. The author sees 
Isa 56:2-5 (the eunuch is not a dry tree) as being fulfilled 
in the spiritual order at the judgment. more gratifying: 
Than sons and daughters (cf. Isa 56:5). 15. root of 
understanding: The root that is understanding (wisdom). 
The image of the tree for the just and wicked here and 
in 4:3-5 is common in OT and here is based on Prov 
11:30; 12:12. 16. remain without issue: Better: “will not 
reach maturity.” 18. day of scrutiny: The judgment at 
death (> 6 above). 4:1. immortal: In two senses — fame 
with posterity and life with God. 3-5. Cf. Sir 23:25; Isa 
40:24. 6. The verse is unclear. The children’s misfortunes 
of vv 3-5 will suggest a parental sin (according to a 
popular view of things; cf. Sir 41:5-7; John 9:2) when 
the children (and the parents?) are scrutinized by people 
at the time of the misfortunes (and by God at the 
judgment?). 
17 (iii) Early death (4:7-19). Inclusio: honorable/ 
dishonored, 4:8,19. The traditional view of retribution 
was that the wicked die young and the just are blessed 
with an honorable old age. The author, however, 
observes that an early death is no evil for the just because 
the true “old age” that is honorable is really virtue, and, 
as in the case of Enoch, God may snatch the just from 
the world before their time to preserve them from 
contamination. But the old age and death of the wicked 
will not be honorable. 

7. The author has moved on to Isa 57:1-2 LXX; cf. 

also Isa 65:20-23. 9. Cf. Prov 16:31. understanding: 
Wisdom. 10. Enoch (Gen 5:21-24), young by patri- 
archal standards. 14. Cf. Isa 57:1. people: The wicked. 15. 
For the omission of v 15 in the NAB, see A. G. Wright, 
CBQ 29 (1967) 221. 16. condemns: Will provide a 
standard of comparison, which will end with the con- 
demnation of the wicked. There may be an allusion to 
2:20. 19. A description of the fate of the wicked after 
death in imagery from Isa 14:16-19; 19:10; 66:24. 
18 (b’) THE JUDGMENT (SPEECH OF THE WICKED) 
(4:20-5:23). Inclusio: lawless(ness), 4:20 and 5:23; con- 
front, 5:1 and 23. When they die (> 6 above) the wicked 
will behold the salvation of the just (4:20-5:3a). In a 
speech that parallels that of chap. 2, they acknowledge 
the error of their evaluation of the just as well as the 
error of their way of life, which has left them with 
nothing, esp. with no sign of virtue (5:3b-13; inclusio: 
held, 3 and 13). The author this time concurs with the 
statements of the wicked and describes the reward of the 
just in a picture that develops into an apocalyptic 
description of God’s destruction of evil (vv 14-23; 
inclusio: tempest, 14 and 23). 

4:20-5:7. The author has moved on to Isa 59:6-14. 
5:5 sons of God, saints: The angels (cf. 1QS 11:7-8; 1QH 
3:19-23). Wis pictures the reward of the just in terms of 
an association with, or assimilation to, the angels. 6-7. 
Cf. Isa 59:8-9. impassable: Better “trackless”; they went 
their own way and not the way of the Lord. 10-11. 
ship... bird: Cf. Job 9:25-26 LXX. 15-16. For the 
imagery, cf. Isa 62:3,11; similarly 1QS 4:6-8. 17-23. Cf. 
Isa 59:16-19; 60:12; 13:5-9. The divine warrior lays 
waste the earth, a standard apocalyptic theme. There is, 
however, no mention here of the rest of the usual 
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scenario, the renewal of creation (> 6 above). 17 foes: 
The last generation of the wicked. 23. thrones: A transi- 
tion to the next section. 

19 (a) EXHORTATION TO SEEK WISDOM (6:1~-21). 
Inclusio: kings, 6:1,21. The author resumes the direct 
address of 1:1 and concludes this section of the book 
with a warning of impending judgment (vv 1-8; inclusio: 
power, 2 and 8; scrutinize/scrutiny, 3 and 8), an exhortation 
to hear his words (vv 9-11; inclusio: my words, 9 and 11), 
a statement on the accessibility of wisdom (vv 12-16; 
inclusio; seek{ing], 12 and 16), and a sorites, which shows 
how the search for wisdom leads to immortality and an 
eternal reign (vv 17-21; inclusto: desire, 17 and 20). 

1. kings: See comment on 1:1. 4. ministers of his 
kingdom: In that their dominion is from God. judged: 
Ruled. Law: Of Moses (cf. v 10). 5-6. Cf. Moses (Num 
20:12) and David (2 Sam 24:10-17). 10. learned: Not a 
mere intellectual knowledge but also a vital inner corre- 
spondence. response: A defense at the scrutiny. 12. Cf. 
Prov 3:15 LXX; 8:17. resplendent: Because of her divine 
origin (cf. 7:26). Wisdom: For the personification of 
Wisdom, see comment on 1:4. 13-16. Cf. Prov 1:20-21; 
8:1-36. 15. free from care: Like Wisdom herself (7:23). 20. 
One step in the sorites is to be supplied from 3:7-8: To 
be close to God is to reign. Here, again, Wis transposes 
the traditional teaching of the sages. For them, wisdom 
and justice assured the stability of an earthly throne 
(Prov 16:12; 20:28; etc.), but the reign of which our 
author speaks is eschatological. 

20 (B) The Nature of Wisdom and Solomon’s 
Quest for Her (6:22-11:1). In this section, the author, 
identifying himself with Solomon, praises the beauty of 
Wisdom and describes how he sought her out. After a 
brief introduction (6:22-25), Solomon’s speech 
(7:1-8:21) is presented in seven paragraphs arranged 
concentrically with the description of Wisdom in the 
central paragraph (7:22b-8:1). At the end, and standing 
outside of this structure, are Solomon’s prayer (chap. 9) 
and a transitional section (10:1-11:1), which leads into 
the second half of the book. In these chapters the rela- 
tionship between Solomon and Wisdom is set forth as a 
model for all the wise, so that the readers of the book 
will take the proper steps to become the true rulers of the 
earth (1:1). On the figure of Solomon in these chapters, 
see M. Gilbert, Etudes sur le judaisme hellénistique (ed. R. 
Kuntzmann, et al.; LD 119; Paris, 1984) 225-49; Reese, 
Hellenistic Influence 71-87. 

21 (a) INTRODUCTION (6:22-25). The author 
announces the subject matter of chaps. 7-10 and his desire 
to share with others the mysteries of Wisdom. 22. how 
she came to be: The author probably has in mind 7:25-26 
(cf. the similar brief treatment of Wisdom’s origin in 
Prov and Job), but the bulk of his attention will be on 
the effects of Wisdom, esp. in Solomon’s life. secrets: The 
origin of Wisdom (cf. Job 28:20ff.), the knowledge of 
which has been given to the heavenly assembly (Sir 
24:1ff.); also the teachings and blessings that she imparts. 
beginning: Gk arché geneseds, either the beginning of 
Wisdom (7:25-26), or of creation (chap. 10), or of 
Solomon’s life (the same two words occur in this sense 
in 7:5). 23. jealousy: Possibly a gibe at the pagan mystery 
religions and philosophers that kept their teachings for 
the select few. 24. Cf. Prov 11:14; Sir 10:1-3; Wis 10, 
where Wisdom saves her own. 

22 (b) Soromon’s SPEECH (7:1-8:21). 

(i) Solomon is like other men (7:1-6). Inclusio: 
all; same, 7:1,6. Solomon was not especially disposed by 
birth toward wisdom but had the same origin as all 
others. 1. mortal: In sharp contrast to the divine origin 
claimed by rulers. 2. ten months: Lunar months. 3. kindred: 
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Not that Solomon and the earth were related, but rather 
Solomon and other mortals. 

23 (ii) Solomon prayed and Wisdom and riches came to 
him (7:7- 12). Inclusio: came to me, 7:7,11; riches, 7:8,11. 
Solomon preferred Wisdom over power, riches, health, 
comeliness, and light. He prayed for her and Wisdom 
came to him with all these good things besides, much to 
Solomon’s joy. 7. prayed: Cf. 1 Kgs 3:6-9; 2 Chr 1:8-10. 
The author’s version of the prayer is given in Wis 9. 
prudence: Understanding; the spirit of wisdom of the 
following stich (synonymous parallelism). 10. never yields 
to sleep: Wisdom never ceases to exist. Cf. 7:29-30. 
24 (iii) Solomon prays for help to speak of wisdom 
(7:13-22a). Inclusio: hide/hidden, 13 and 21. Once again, 
Solomon expresses his desire to share what he has learned 
about Wisdom for the benefit of humanity, but, before 
beginning his description of her, he asks for help from 
God who gave him his encyclopedic knowledge. 14. 
discipline: Wisdom is the spirit of discipline (1:5). 17-20. 
Embellishing on the Solomonic material in 1 Kgs 
4:32-34, the author attributes to Solomon a knowledge 
of those sciences that were the special pursuit of the 
Hellenistic world. 17. elements: The four constitutive 
elements of the world, according to the Greeks, were 
fire, water, air, and earth. 18. beginning, end, and midpoint 
of times: The line is so indefinite that it is impossible to 
be sure of its meaning. Perhaps it is a poetic expression 
for the knowledge requisite for constructing an astro- 
nomical calendar. 19. cycles of years: Perhaps an allusion 
to the 19-year lunar cycle of Meton of Athens. 20. 
natures of animals and tempers of beasts: Solomon is supposed 
to have known the ways and habits of animals and to 
have spoken parables about all sorts of living creatures 
(cf. 1 Kgs 4:32-34) human thoughts: Not the thoughts of 
human hearts, which are known only to God, but the 
way the human mind works —its reasonings, plottings, 
and tricks. 22. Wisdom taught: Wisdom is identical with 
God (v 17; see comment on 1:4). 

25 (iv) The nature of Wisdom (7:22b-8:1). This 
central of the seven paragraphs begins with an enumera- 
tion of 21 (7 [perfection] x 3 [the divine number] = 21 
[absolute perfection]) characteristics of Wisdom (7:22b- 
23; inclusio; spirit, intelligent, subtle, 7:22,23). The author 
then singles out two of these characteristics for further 
comment. Wisdom is mobile because of her purity and 
divine origin. She is omnipotent in producing holiness 
because she is fairer than the sun and wickedness cannot 
prevail over her (7:24-8:1, inclusio: all, 7:24 and 8:1; note 
the use of the stem [pas] seven times in these verses). 
22-23. For the personification of Wisdom, see comment 
on 1:4. Much of the terminology here and in the rest of 
the paragraph is borrowed from Gk philosophy and 
religion, where these qualities are attributed to Isis, the 
pagan goddess of wisdom, and to a world soul or Logos 
(> 7 above for bibliography). In using this vocabulary, 
the author wishes to show that it is really the divine 
Wisdom that possesses these attributes. It is not always 
easy to define precisely the meaning of each attribute, 
esp. inasmuch as the author has sometimes repeated 
himself to arrive at the number 21. there is in her a spirit: 
The mode of expression results from the author’s per- 
sonification of Wisdom. The attributes of this “spirit” are 
the attributes of Wisdom. holy: Because of Wisdom’s 
origin (7:25-26), her avoidance of evil (1:5), and the 
holiness she produces (7:27). manifold: In her manifesta- 
tions and activity, even though she is one (unique). subtle: 
Spiritual, immaterial. clear; In utterance (cf. the same 
word in 10:21). unstained: Despite her contact with the 
beings she pervades. certain: As a moral guide. keen, 
unhampered: In penetrating. firm, secure, tranquil: Because 
she is unchanging in her plans, unerring, and unable to 
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be hindered. 24. by reason of her purity: Metaphysical 
rather than moral purity; there is in her nothing gross or 
of the earth as the following lines show. 25-26. The 
author, enlarging on Prov 8 and Sir 24, seeks the most 
immaterial images possible to describe the origin and 
divinity of Wisdom. 27. renews: Apparently one genera- 
tion after another. Cf. Pss 104:30; 102:26-27. 29. fairer: 
A moral purity. she takes precedence: The text should be 
emended to, “she is found more brilliant” (Ziegler). 8:1. 
end to end: Of the universe. governs well: Because of her 
goodness. : 

26 (iit) Solomon sought Wisdom, the source of knowl- 
edge (8:2-8). Inclusio: understand(ing), 8:4,8. Solomon 
returns to the subject of his quest for Wisdom. He 
sought her as his bride, for she instructs in knowledge. 
She is God’s friend and collaborator; she gives wealth 
and skill; she teaches the four cardinal virtues of Plato 
(Laws 631) and the Stoics, the knowledge of past and 
future, the understanding of the utterances of the sages. 
3. nobility: Wisdom’s nobility of origin. companionship: 
The term (symbiosis) is normally used of marriage; it is 
found in this sense in vv 9 and 16 to describe the 
marriage with Wisdom that Solomon sought. Unless 
each element of the symbolism is to be taken separately, 
the term here must refer simply to Wisdom’s association 
with God (cf. 9:9). 4. for: Refers to “sought” in v 2. 
understanding of god: The knowledge that God possesses. 
selector of his works: The author conceives of God as 
giving Wisdom a voice in choosing what his works 
should be. 5. produces: The Gk vb. ergazesthai also means 
to make money from something; apparently both mean- 
ings are intended here (cf. 7:11; 14:2; Prov 8:18). 6. 
prudence: Practical intelligence. 7. justice: In the first stich, 
it designates the ensemble of all the virtues; in the fourth, 
the cardinal virtue. works: Labors. 8. turns of phrases... 
solution of riddles: The wisdom of the ancients found in 
maxims and stories (cf. Prov 1:6; Sir 39:2-3). signs and 
wonders: Eclipses, storms, and earthquakes. outcome of 
times and ages: The course of history. 

27 (11) Solomon sought Wisdom as his counselor and 
comfort (8:9-16). Inclusio: life/living with, 8:9,16. 
Through Wisdom’s counsel, Solomon would have glory 
in life and be remembered in death, for he would be wise 
and would be a noble and brave king; his private life 
would be serene. 12. hands upon their mouths: A gesture of 
respectful silence (cf. Job 29:9). 13. immortality: In the 
memory of posterity, as in the previous OT books. 
28 (i) Solomon realizes that Wisdom is a gift of God 
(8:17-21).  Inclusio: my heart, 8:17,21. In view of all the 
blessings that come from Wisdom’s company, Solomon 
went about seeking her for his own. He was of noble 
birth, but he knew that Wisdom came not with nobility 
but was a gift of God; therefore, he went to the Lord and 
besought him. 17. heart: The seat of the intellect for the 
Hebrews. immortality: Apparently in the sense of v 13, 
for these lines recapitulate 8:2-16. 20. Some have pro- 
posed that the author here espouses the Gk doctrine of 
the preexistence of the human soul. Taken in itself, the 
verse could appear to reflect such an idea, but it should 
be read in the context of the whole book. According to 
the Gk doctrine, the preexistent soul is sullied by its 
contact with the body and seeks deliverance through 
death. Our author's remarks on created things (1:14) and 
on the possibility of an “unsullied body” (7:20) and a 
“soul that plots evil” (1:4) show how foreign these ideas 
are to him. Moreover, in the present context the author 
is not concerned with the preexistence of the soul but 
rather with the preeminence of the soul (correcting v 19, 
which appears to give priority to the body). unsullied: 
Matching his noble nature. The question of original sin 
lies outside the author’s view. 
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29 (c) SOLOMON’s PRAYER FOR WisDoOM (9: 1-18). 
Inclusio: wisdom; human being/beings, 2 and 18.) The author 
presents his version of Solomon’s prayer (cf. 1 Kgs 
3:6-9; 2 Chr 1:8-10). The prayer is divided into three 
strophes arranged concentrically: (a) vv 1-6; (b) vv 7-12; 
(a’) vv 13-18, and each strophe is itself constructed con- 
centrically (see the paraphrases which follow). In the 
first strophe, God, who has created human beings to rule 
over creation, is asked to give Solomon Wisdom because 
he is a human being and therefore weak and lacking in 
understanding (inclusio: wisdom; human being/beings, 2 and 
6). In the second strophe, God, who has chosen Solo- 
mon to rule over his people and who has with him 
Wisdom who knows what is pleasing to God, is asked 
to send Wisdom, so that she may be with Solomon and 
disclose what is pleasing to God, so that Solomon may 
tule over god’s people justly (inclusio: your people, 7 and 
12). In the third strophe, Solomon reflects that no 
human knows God’s counsel because our understanding 
is feeble. We are subject to physical weakness. With 
difficulty we understand what is on earth let alone what 
is in heaven, Unless God gives Wisdom, we will not 
know God’s counsel, as history shows (inclusio: know 
counsel, 13 and 17; human being/beings, 13 and 18). For a 
detailed discussion of the prayer, see M. Gilbert, Bib 51 
(1970) 301-31. 

1. God of my fathers: An appeal to God’s fidelity to the 

promises made to the patriarchs and to David. word: The 
creative Word of God (cf. Gen 1; Ps 33:6) is here iden- 
tified with Wisdom. 2. to rule: Cf. Gen 1:26-28. 4. atten- 
dant at your throne: Cf. Prov 8:27-30. reject: Solomon 
deprecates a fate that he knows must befall him if he 
thinks to dispense with Wisdom. The terminology is 
reminiscent of Ps 89:38. 8. copy: The Chronicler repre- 
sents David as having received from God a detailed 
account of the Temple, which he passed on to Solomon 
(1 Chr 28:11-19). The holy tabernacle that Solomon 
was meant to copy is not the tabernacle of Moses but an 
ideal archetype, which the writer pictures as existing in 
heaven (for the same concept, cf. Heb 8:2,5; 9:23). 9. Cf. 
Prov 3:19-20; 8:22-30. 11. by her glory: By her power. 
The divine glory is the manifestation of God’s power 
and attributes. 14. timid: Uncertain. 15. This verse, 
reminiscent of Plato (Phaedo 81c), has caused the author 
to be falsely accused of a dualism, which pronounces 
matter evil. In fact he simply states that our deliberations 
are weak (v 14) and earthbound (v 16) because of the 
body and its concerns. 17. counsel: Gk boulé here and in 
v 13 is probably not the plan of God, but what God 
wishes people to do. See M. Gilbert, NRT 93 (1971) 
145-66. holy spirit: Inclusio with 1:5. See comment on 1:4. 
18. An announcement of the next section. 
30 (d) TRANSITIONAL SECTION: WISDOM SAVES 
Her Own (10:1-11:1). In this transitional section 
which leads into the second half of the book, the author 
expands on 9:18 and shows how Wisdom has saved 
people throughout history: the whole race in Adam and 
Noah (10:1- 4); Abraham (v 5); Lot (vv 6-9); Jacob (vv 
10-12); Joseph (vv 13-14); and the people of Israel 
(10:15-11:1). The paragraphs are not marked off with 
inclusios as elsewhere but with the emphatic pronoun auté 
(she) at the beginning of each paragraph (10:1,5,6,10,13, 
15). Following his usual custom (— 8 above), the-author 
does not name the individuals discussed but merely 
refers to each as “the just” (10:4,5,6,10, 13,20). Through- 
out this section, as well as in the second part of the book 
(chaps. 11-19), we find the sacred history embellished 
with imaginative details and with popular traditions, 
which we find elsewhere in Philo, Josephus, and the 
targums. On the chapter, see A. Schmitt, BZ 21 (1977) 
1-22. 
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1. father: Adam. he alone: Before the creation of Eve. 
raised him up: Vague; perhaps by giving him repentance 
or by giving him the power spoken of in v 2. his fall: In 
the Greek, “his own fall”; neither Wisdom nor Eve was 
to blame. 2. power to rule: To carry on the mandate 
received before the fall (Gen 1:26,28) in the face of a 
hostile environment (Gen 3:14-15,17- 19) and rebel- 
lious animals (cf. Apoc. Mos. 11; 24). 3. unjust man: Cain 
(Gen 4;8-13). perished: Perhaps the legend that his house 
fell upon him and he was killed by a stone, in return for 
having killed Abel with a stone (cf. Jub. 4:31). 4. on his 
account: The wickedness that brought the flood is attrib- 
uted to Cain instead of to the “sons of God” (Gen 6:4-6). 
The wickedness of Cain’s descendants is a Jewish tradi- 
tion (Josephus, Ant. 1.2.2 §66) not found in the Bible. 
again: She saved the race the first time by preserving Adam 
(v 1). just man: Noah. 5. universal wickedness: The allusion 
is to the tower of Babel (Gen 11:1-9). just man: Abraham. 
pity for his child: When God commanded him to sacrifice 
Isaac (Gen 22:1-19). 6. just man: Lot (Gen 19). Pentapolis: 
The five cities of the plain: Sodom, Gomorrah, Admah, 
Zeboiim, and Bela (or Zoar; Gen 14:2). 7. smoking desert: 
A legendary exaggeration prompted perhaps by mists 
rising from the Dead Sea basin or smoke from the 
bituminous soil. fruit: Apparently the “apples of Sodom” 
referred to by Josephus (J.W. 4.8.4 §483-485) —a fruit 
of the area seemingly fit to be eaten, but with a black, 
powdery interior. pillar of salt: Cf. Gen 19:26. 8-9. These 
verses divide the poem into two parts: the rare just men 
in a wicked world (vv 1-7); Jacob, Joseph, and Israel in 
a new age (10:10-11:1). The pls. here very likely refer 
to all that has gone before by way of summary, and not 
just to the Sodom affair. 8. those who forsook: Adam, Cain, 
the nations, and the Sodomites. memorial: Death, the 
flood, the tower of Babel, the ruins of Sodom. 9. those 
who served: Adam, Noah, Abraham, and Lot. 10. just man: 
Jacob, who fled from his brother Esau (Gen 27:41-28:10). 
showed him: In the dream at Bethel (Gen 28:10-17). king- 
dom of God: Although found in the intertestamental 
literature, this important NT phrase occurs only here in 
the OT. Here it is localized in heaven, an unusual usage 
(— 6 above; see D. S. Russell, The Method and Message of 
Jewish Apocalyptic [OTL; Phl 1964] 285-91; N. Perrin, 
The Kingdom of God tn the Teaching of Jesus [NTL; Phl, 
1963] 160-81). holy things: Perhaps heavenly realities in 
general; or perhaps the heavenly sanctuary (9:8; see E. 
Burrows, Bib 20 [1939] 405-7). 11. defrauders, enriched: 
The allusion is to Jacob’s stay with Laban (Gen 29:1- 
31:21). 12 foes: Perhaps Laban and his brothers (Gen 
31:23-29) or Esau (Jub. 37-38). struggle: At the Jabbok 
(Gen 32:22-32). 13. just man: Joseph (Gen 37-41). 14. 
glory: Undying fame. 15. blameless: Holy insofar as they 
were chosen and set apart by God. The author overlooks 
Israel’s infidelities to her vocation. 16. Lord’s servant: 
Moses. kings: The pl. is puzzling if the reference is to 
Pharaoh, but cf. Ps 105:30, where the pl. is likewise used. 
However, perhaps the kings outside Egypt are included. 
17. recompense: The precious objects of the Egyptians 
(Exod 3:21-22; 11:2-3; 12:35-36) and liberation from 
slavery were Israel’s recompense for its slave labor. shelter: 
The cloud was thought of not only as a guide but also 
as a protection from the heat (cf. Ps 105:39; Isa 4:5-6). 
20. despoiled: The despoiling of dead Egyptians at the Red 
Sea is not in the Exod account but is a tradition found in 
Josephus (Ant. 2.16.6 §349; 3.1.4 §17-18). sang: The allu- 
sion is to the Song of Miriam (Exod 15). 21. opened the 
mouths of the dumb .. . speech to infants: A targumic legend 
(see P. Grelot, Bib 42 [1961] 49-60). 11:1. prophet: Moses. 
31 (11) God’s Fidelity to His People in the 
Exodus (11:2-19:22). The second half of Wis is a 
homily on the exodus, done in the form of an apostrophe 
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to God. The homily recalls for the Alexandrian Jews that 
once before the Jews had suffered in Egypt and the Lord 
came to their rescue; it thus provides an historical basis 
for trust in God. Because the homily has a theme in com- 
mon with chaps. 1-6 (retribution for the just and the 
wicked), and because it has been deliberately paralleled 
with chaps. 1-6 by the author (> 8 above), it also has 
an eschatological dimension: The exodus events are 


recounted as an image of God’s final intervention on - 


behalf of the just. The idea is explicit in 17:21. 

The work takes its departure from a short summary 
of the biblical narrative of Israel’s desert wanderings 
(11:2-4), after which one is perhaps expected to supply 
mentally an et reliqua. The author next states a pattern 
that he detects in the exodus events: the Israelites were 
benefited by the very things that punished the Egyptians 
(11:5), and then, in a synkrisis or comparison (on this Gk 
figure, see F. Focke, Hermes 58 [1923] 327-68), he illus- 
trates this observation in five antithetical diptychs 
(11:6-19:22). In the homily there is, on the one hand, a 
careful attention to the details of the biblical account and 
a desire to explain the reasons for happenings (11:8; 
16:3-4,6-8) and to draw out applications for the present 
(e.g., 16:26,28; 19:22); on the other hand, the biblical 
material is handled creatively: details are altered to fit the 
purposes of the author and events are idealized and even 
embellished upon with legendary and imaginative mate- 
rial to make them more ample, vivid, and edifying (cf. 
esp. the description of the plague of darkness in chap. 17). 


(On chaps. 11-19: Camps, G. M., in Miscellanea biblica B. Ubach 
[Montserrat, 1953] 97-113. Heinemann, I., TZ 4 [1948] 
241-52. Kuhn, G., ZNW 28 [1929] 334- 41. Siebeneck, R. T., 
CBQ 22 [1960] 176-82. Stein, E., MGW] 78 [1934] 558-75. 
Wright, A. G., Bib 48 [1967] 176-84.) 


32 (A) Introductory Narrative (11:2-4). The 
homily begins with a brief account of Israel’s desert 
wanderings, which is partly dependent, as are several 
features of the homily, on Ps 107, apparently under- 
stood by the writer as referring to the exodus. 2. they: 
Throughout the composition the author avoids proper 
names (~ 8 above). 3. enemies: The biblical account 
mentions the Amalekites (Exod 17:8-16), Arad, Sihon, 
and Og (Num 21) and the Midianites (Num 31:1-12). 4. 
thirsted: Cf. Exod 17:1-17; Num 20:2-13. they called upon 
you: The writer ignores Israel’s murmurings and presents 
an idealized version suggested by Ps 107:6. 

33 (B) Theme: Israel Is Benefited by the Very 
Things That Punish Egypt (11:5). Apropos of the 
mention of the water from the rock, the author makes an 
observation on the exodus events that will be the theme 
of the homily: the Israelites were benefited by the very 
things that punished the Egyptians. The idea also 
appears in Philo (De vita Mos. 1.143). 

34 (C) Mlustration of the Theme in Five Anti- 
thetical Diptychs (11:6-19:22). Immediately after the 
statement of the theme, the author proceeds not with a 
continuation of the narrative of 11:2-4 but with the first 
of his contrasts. The preposition anti, “instead of,” serves 
as the “hinge” of the first four diptychs (11:6; 16:2; 
16:20; 18:3). 

35 (a) First DiptycH: WATER FROM THE Rock 
INSTEAD OF THE PLAGUE OF THE NILE (11:6-14). Inclusio: 
thirst, 11:8,14. Water punishes the Egyptians (cf. Exod 
7:17-24) and benefits Israel (cf. Exod 17:5-7; Num 
20:8-11) in the desert (vv 6-7). The Israelites thirsted in 
the desert as did the Egyptians during the plague, but for 
Israel it was only a test and to show them how their 
enemies were punished (vv 8-11). For the Egyptians, the 
news of Israel’s good fortune added to their grief (vv 
12-14). 6. instead of a spring: The NAB envisions the wells 
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the Egyptians dug to get water when the Nile was turned 
into blood (Exod 7:24) and contrasts this meager source 
with the abundance of water granted to Israel. It is also 
possible to translate “instead of a river’s perennial source 
troubled with impure blood,” in which case the contrast 
is punishment by water vs. blessing by water. 7. decree: 
According to Exod 7:14-24, the purpose of this plague 
was to induce Pharaoh to let Israel go; Wis sees the 
plague as a punishment for Pharaoh’s decree of Exod 
1:16,22. gave them: The Israelites. 8-9. In Deut 8:2-5, 
Israel’s sufferings in the desert are interpreted as a 
testing, and so also below in v 10, but here Wis gives an 
additional reason for the thirst. punish, chastise: A repeti- 
tion of the theme of 3:4-10 (cf. also 12:22). 9. being 
tormented: The author envisions some of the plagues in 
Egypt as continuing during Israel’s desert journey (cf. 
16:4,22). 11-10. For the transposition of verses in the 
NAB, see P. W. Skehan, SIPW 132-33. 11. those afar off 
and those close by: From the point of view of Israel in the 
desert. 12. twofold grief: Perhaps the memory of their 
suffering is doubled by their recognition that Yahweh 
had triumphed over the gods of Egypt; or perhaps the 
twofold grief is the recognition of Yahweh (v 13) and of 
the success of Moses (v 14). 13. The writer assumes that 
the Egyptians are being informed of the desert events, as 
also in 16:8; (cf. Exod 32:12; Num 14:13; Deut 9:28). 
14. proved unlike: The Egyptians had no relief for their 
thirst (or cf. v 10). 

36 (b) SEconD DiptycH: Quail INSTEAD OF THE 
PLAGUE OF LiTTLE ANimats (11:15-16:15). The diptych 
is presented in three passages (11:15-16; 12:23-27; 
15:18-16:4), each of which is followed by a digression 
(> 10 above). 

(i) (11:15-16) plus digression on God’s power and 
mercy (11:17- 12:22). The diptych begins by recalling 
the plagues of little animals, which were sent upon the 
Egyptians, according to the author, as a punishment for 
worship of animals (11:15-16). 15. serpents: The croco- 
dile, serpent, lizard, and frog were worshiped in Egypt. 
insects: Beetles, scarabs. dumb creatures: Frogs (Exod 
8:1-15), gnats (Exod 8:16-19), flies Exod 8:20-24), and 
locusts (Exod 10:3-15). The verse is an echo of 1:5. 16. 
The idea, familiar from Pss 7:15-16; 57:6; Prov 26:27; 
2 Macc 9:6; Jub. 4:32, is a truth of experience but not an 
absolute principle. 

37 The digression on God’s power and mercy, 
prompted by the mention of punishment for sin in 11:6, 
is divided in two parts: (1) God is merciful because he 
loves (11:17-12:8); (2) God is just and lenient because he 
is master of his might (12:9-22). The three strophes of 
the first part are matched by three closely paralleled 
strophes in the second part (see the paraphrases that 
follow). 

38 (1) God is merciful because he loves (11:17- 
12:8). (a) God did not lack the means to kill the Egyp- 
tians with terrible beasts, for God is all-powerful and 
none can oppose him (11:17-22; inclusio: universe, 17 and 
22). (b) But he has mercy because he loves his creatures 
and gives them a chance to repent (11:23-12:2; inclusio: 
sins, 11:23 and 12:2). (c) When he gave the holy land to 
his children, he even offered the Canaanites a chance to 
repent because they too were his creatures (12:3-8; 
inclusto: land, 3 and 7). 

39 (2) God is just and lenient because he is master 
of his might (12:9-22). (a) God did not lack the means 
to kill the Canaanites immediately with terrible beasts; 
nor was he ignorant of their inborn wickedness; nor was 
he afraid of anyone, for there is no god or king to oppose 
him (12:9-14); inclusio: condemn, 10 and 13). (b) But he 
governs with justice and lenience because he is master of 
his might (12:15-18; inclusio: master[y]; lenient/lenience; 
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might, 16 and 18). (c) By the way he treats their enemies 
God teaches his children to temper justice with mercy 
and to hope for mercy from him (12:19-22; inclusio: your 
sons, 19 and 21; enemies, 20 and 22). 

40 11:17. formless matter: An allusion to the 
primeval chaos of Gen 1:2 in Aristotelian categories of 
matter and form. 20. measure, number, and weight: God 
will not unnecessarily interfere with the regular course 
of nature (cf. 4 Ezra 4:36-37). 21. for: Refers to vv 
17-20. great strength abides: Even though he did not use 
it. (On 11:21-12:2, see M. Gilbert, Mélanges bibliques et 
ortentaux [Fest. H. Cazelles; ed. A. Caquot, et al.; AOAT 
212; Neukirchen, 1981] 149-62.) 22. grain: A tiny par- 
ticle used for weighing in scales. 23. you can do all things: 
He can be merciful too. 24-26. God would not have 
created and preserved what he did not love, and since all 
things are his and he loves them, he pardons and is 
patient. 12:1. imperishable spirit: Either Wisdom as the 
agent of God’s immanence (1:7; 7:24; 8:1) or the breath 
of life put in creatures by God (Gen 2:7; Wis 15:11). 
hated: Manifestly in a different sense than in 11:24, the 
word here expresses God’s antagonism toward sin. 4-5. 
works of witchcraft, etc.: Cf. Deut 18:9-12. 5. For a discus- 
sion of the damaged text and the rearrangement of stichs 
in the NAB, see P. W. Skehan, SIPW 133-34. 6. willed 
to destroy: Cf. Num 33:52. 8. wasps: Cf. Exod 23:28; Deut 
7:20; Josh 24:12. 10. for repentance: Other opinions for 
God’s gradual condemnation of the Canaanites are 
offered in Exod 23:29 (cf. Deut 7:22); Judg 2:22; 3:1-2. 
accursed: Probably an allusion to Gen 9:25. 16. might is the 
source of justice: Cf. 2:11, where the wicked say that their 
might is the norm of justice. Unlike the wicked, whose 
weakness and insecurity prompt them to use unjustly 
what strength they have, God, being all-powerful and 
unchallenged, experiences no disturbed moral equilib- 
rium and is therefore just and even merciful. 17. disbelieved 
... those who know you: Reminiscent of Pharaoh (cf. 
12:27; Exod 5:2; 10:16; 14:4,18) but true of anyone. 18. 
power: God’s might as well as his ability to control it. 19. 
these deeds: Cf. vv 18 and 20. 20. enemies... doomed to 
death: In the Greek, two groups: “enemies” (the Egyp- 
tians) and “those doomed to death” (the Canaanites). 21. 
exactitude: Of leniency, not severity. fathers: The patri- 
archs, 22. thousand blows (myriotéti): The idea fits the 
context poorly; the text should probably be emended to 
metrioteti, “with moderation”; and “you chastise” (pai- 
deuon) should probably be translated “you instruct” (see 
A. Vanhoye, RSR 50 [1962] 530-37; M. Gilbert, Bib 57 
[1976] 550-53). 

41- (ii) (12:23-27) plus digression on false worship 
(13:1-15:17). Having concluded the first digression, 
the author returns to the Egyptian “panel” of the second 
diptych. 25. The Egyptians were treated as if they were 
children. If children worshiped animals, their animals 
should make sport of them. mockery: Not a mock punish- 
ment but a real one that made both gods and people 
ridiculous. 26-27. The Egyptians took no heed of the 
plagues of animals (the child’s play). They did, however, 
come to recognize the true God (Exod 10:16), but, 
continuing to oppose him, they experienced the final 
condemnation: the death of their firstborn and the 
destruction of their army in the Red Sea. 

42 Apropos of the Egyptians’ failure and success 
in recognizing the true God, the author digresses once 
again, this time on false worship. He divides such wor- 
shipers into two groups: those who worship nature and 
those who worship idols. The digression is structured as 
follows: 


(1) Nature worship (13:1-9) 
(2) Idolatry (13:10-15:17) 
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(a) Introduction (13:10) 

(b) The carpenter and wooden images (13:11-14:2) 

(c) Apostrophe (14:3-6) and transition (14:7-11) 

(d) The origin and evils of idolatry (14:12-31) 

(c’) Apostrophe (15:1-3) and transition (15:4-6) 

(b’) The potter and clay images (15:7-13) 

(a’) Conclusion (15:14-17) 
(On the digression, see M. Gilbert, La critique des dieux dans le 
livre de la Sagesse [AnBib 53; Rome, 1973)). 


43 (1) Nature worship (13:1-9). Inclusto: succeed 
in knowing, 13:1,9. Foolish were all who failed to know 
God from studying his works and who considered the 
works themselves as gods. The works are great and 
mighty, but he who made them is exceedingly so and he 
can be known through these works. Such nature wor- 
shipers are well intentioned and look in the right direc- 
tion; therefore, they are less blameworthy than others. 
But, because of their superficial use of their intelligence, 
they are not to be excused entirely. The writer is not 
presenting an argument for the existence of God. As a 
Hebrew, he does not even conceive of the pure atheist. 
That God exists is a fact; it is identifying him that poses 
a problem. The section is unique in the OT. Israel’s 
knowledge of God was derived not from rational 
arguments but from the experience of God’s saving acts 
on Israel’s behalf. The Greeks, on the other hand, strove 
to know God in a philosophical manner, and here our 
author acknowledges this approach, too, as a valid way 
to know the true God of Israel. The idea is taken up 
again by Paul in Rom 1:19-25. 1. by nature: Either “not 
illuminated by wisdom,” or, as we say, “born foolish.” 
him who is: An allusion to the Hebr name of God in Exod 
3:14, but perhaps, under Platonic influence, it also ex- 
presses here the idea of God as absolute being and pure 
existence, something not contained in the Exod text. 2. 
governors of the world: Cf. Gen 1:16. (On this section, see 
C. Larcher, LumVie 14 [1954] 197-206). 

44 (2) Idolatry (13:10-15:17). Inclusio: dead 
things; hands; made/makes, 13:10 and 15:17. Our author 
next launches into a satire on idols inspired by Isa, Deut, 
Hos, Jer, and Pss. The central section of the digression 
attacks idolatry as being of human origin and the source 
of all evil (14:12-31); it is bracketed by a satirical depic- 
tion of a carpenter and wooden idols (13:11-14:2) and 
of a potter and clay idols (15:7-13). 

45 (a) Introduction (13:10). Inclusio: work(s); 
hand(s). Much more miserable than nature worshipers 
are those who put their hope in lifeless, handmade idols. 
useless stone, the work of an ancient hand: Probably a sacred 
meteorite with some regularity of shape, either acciden- 
tal or the result of human workmanship (cf. Acts 19:35). 
The verse is an echo of 3:11. 

46 (b) The carpenter and wooden images (13:11- 
14:2). Inclusio: produce(d); art/artificer, 13:11 and 14:2. A 
carpenter produces useful things from wood, uses the 
scraps to cook his food, and from the worthless wood 
that is left makes an image in his spare time. Then he 
prays to the helpless thing. The ultimate in this absurdity 
is the case of someone in a wooden ship none too strong 
who seeks help from a wooden idol inferior to the ship. 
(The section is based on Isa 44:9-20; 40:18-20; 41:6-7; 
46:7). 14. red: Ancient authors speak of idols being 
painted red. 14:2. The ship has two advantages over the 
idol: it was made out of decent motives (not in idleness; 
cf. 13:13) and under the guidance of Wisdom. 

47 (c) Apostrophe (14:3-6) and transition (14:7- 
11). The mention of the ship develops into an apos~ 
trophe to God who is the real guide of every ship that 
puts to sea (v 3). He has demonstrated his ability to save 
by making navigation safe (v 5) and by guiding Noah (v 
6; inclusio: guides/guidance, 3 and 6). 3. The words of Isa 
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(43:16) are associated with the exodus but are here 
reapplied to navigation, for the results of the action in 
v 3 are stated in v 4 and the meaning of v 4 is given in 
vv 5-6. 4a. This is developed by v 5 (cf. save in v 4 and 
safe in v 5). 4b. The reference to Noah (“one without 
skill”) is developed in v 6. 5. works of your wisdom: Ships 
(cf. 14:2). 6. giants: Cf. Gen 6:4. hope: Noah. 

In 14:7-11, the author begins with the idea of “wood” 

(the topic since 13:11) and returns the thought to 13:10 
(application of “god” to handmade images), and, by way 
of transition to the next section he adds the idea that the 
idols themselves will undergo judgment because they 
ensnare people in evil (inclusio: comes/become, 7 and 11). 
7-8. Blessed is the right and honorable use of wood in 
general, but accursed is idol making. 
48 (d) The origin and evils of idolatry (14:12-31). 
Inclusio: idols, 14:12,30. The initial verses introduce the 
topics of this central section: idols are of human origin, 
and they lead to countless evils (vv 12-14; inclusio: 
devising/devised, 12 and 14). The author proposes two 
examples of how idolatry originated. A father grieving 
for a child makes an image of the child; soon it is 
honored as a god with its own rites; in time, its worship 
is even prescribed by law. Again, an image of a king 
soon becomes an object of worship (vv 15-20; inclusio: 
honored; man, 15 and 20). Idolatry, evil as it is in itself, 
also leads to other evils in the immoral rites connected 
with it (vv 21-27; inclusio: evil, 22 and 27). Idolatry also 
gives rise to false oaths, and those who practice both 
idolatry and perjury will be punished (vv 28-31; inclusio: 
sworn, 29 and 31). 

12-14. An echo of 2:23-24. 14. vanity: Empty 

imagining, foolish fancy. 15ff. The more natural process 
would be for children to venerate their deceased ancestors 
(cf. 2 Mace 11:23), but instances of the worship of 
deceased children in ancient Egypt and elsewhere are 
known. 20. The theory that pagan gods were originally 
deified rulers had been popularized by Euhemerus about 
290 Be. 21. grief: As described in vv 15-16. tyranny: Cf. 
vv 17-20. incommunicable Name: The name “God,” which 
cannot be shared with creatures (cf. Isa 42:8). 22. war: 
Disturbance of passions within and violence without (cf. 
14:23ff.) caused by ignorance of the true God. peace: For 
a Jew, spiritual and temporal well-being. 28. go mad... 
prophesy: Mantic frenzy. 30. thought ill of God: Thought 
wrongly. 
49 (c’) Apostrophe (15:1 -3) and transition (15:4- 
6). The discussion of the punishment of the wicked 
develops into an apostrophe to God (inclusio: know your 
might, 15:2,3), who is merciful and who, unlike the idols, 
has might. Even if we sin with idols we still belong to 
God, and this we know because we have experienced his 
mighty deeds on our behalf. But if we know that we 
belong to him, then we will not sin, for true knowledge 
of God (i.e., total dedication) is complete justice (and 
justice is immortal; cf. 1:15). Hence, the first step to 
immortality is to experience God’s might. 3. might: May 
also mean God’s death-destroying power. The verse is 
difficult (for a survey of opinions and fuller discussion, 
see R. E. Murphy, CBQ 25 [1963] 88-93). 

The following verses (15:4-6; inclusio: form; long[s], 5 
and 6; evil, 4 and 6), with vocabulary reminiscent of 
1459511 (“stiseless "make jland 13°10) aead”: 
“hopes”), sum up the thought to this point and provide 
a transition into the final section. 6. hopes: Futile trust in 
idols, or the idols themselves. 
ro) 0) (b’) The potter and clay images (15:7-13). 
Inclusio: vessels: earth(en), 15:7,13. The potter, like the 
carpenter, produces useful vessels for our service (cf. 
13:12), but out of the same clay from which he himself 
and his vessels were made he forms an idol. His whole 
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existence is worthless because he did not recognize his 
creator but saw life as a time to make profit (cf. 13:19, 
14:2). Indeed, the potter who makes idols is more guilty 
than any other because he knows well the brittleness of 
those images. 7. Cf. Isa 45. 9. vies: Clay idols were 
glazed and gilded. counterfeits: On two counts: because 
they are imitations of valuable images and because they 
represent nonexistent gods. 11. soul, spirit: See comment 
on 1:4. 12. evil: Unlike the carpenter, this idolmaker has 
no belief in the idols he produces. : 

51 (a’) Conclusion (15:14-17). The thought 
returns to the Egyptians (v 14) and to the dead, hand- 
made idols of 15:5 and 13:10. 15. Cf. Pss 115:4ff. and 
135:15ff. idols of the nations: The author projects back 
upon the past the religious syncretism of the Hellenistic 
period. 16. spirit: See comment on 1:4. has been lent: Cf. 
15:8. 17. mortal: Because one is doomed to die one can 
only make dead things. “Death” in the second half of Wis 
means simply physical death (12:20; 16:13; 18:12-20; 
15), 

52 (iii) (15:18-16:4) plus digression on the serpents in 
the desert (16:5-15). Inclusto: tormented, 16:1,4; came/come, 
16:5,14. The author returns to the Egyptian “panel” of 
the second diptych. Worse even than the religious syn- 
cretism of the Egyptians (cf. 15:15) is their worship of 
animals and, indeed, animals that have neither intelli- 
gence nor beauty to recommend them; therefore, they 
were punished by the plagues of little animals. But 
whereas animals plagued the Egyptians, they became a 
blessing to Israel in the desert, for God gave them quail 
(Exod 16:2-13; Num 11:10-32). Loathsome creatures 
were sent upon the Egyptians so that they might loathe 
the sight of food and not be able to satisfy their hunger, 
whereas Israel received quail to satisfy its hunger. For 
hunger had to come upon Egypt as punishment for its 
tyranny, but on Israel only to show it once again (cf. 
11:8) how its enemies were being afflicted. 15:18. com- 
pared as to folly: From the point of view of the animals’ 
lack of intelligence. rest: Of the animals. 19. escaped: the 
line is obscure. Perhaps the curse of the serpent is 
thought of (Gen 3:14-15) or perhaps a legend that 
reptiles were exempted from God’s blessing and ap- 
proval in Gen 1. 16:2. The author again gives us a 
glorified account and fails to mention Israel’s murmur- 
ing in the desert (Exod 16:2-8) and the wrath of Yahweh 
(Num 11:33-34). 3. turned from craving: The allusion is 
apparently to the frogs in the ovens and kneading troughs 
(Exod 8:3). 4. being tormented: The author implies that 
Israel’s hunger was contemporaneous with Egypt’s. 
53 Digression (16:5-15). This section is often 
stated to be one of the diptychs or comparisons, but it 
does not illustrate 11:5 as do the other comparisons, for 
the events narrated are not a blessing for Israel but an 
admonition. The section is simply a concluding digres- 
sion. It anticipates the objection that Israel endured a 
plague of animals (the serpents of Num 21:6-9) just as 
did the Egyptians, and it shows that this parallel is only 
apparent. (a) The serpents sent against Israel were not a 
punishment unto death but only a brief admonition (vv 
5-7). (b) God thereby showed the Egyptians that it is he 
who saves (vv 8-10). (a’) The serpents sent against Israel 
were not a punishment unto death but only a brief 
admonition (vv 11-12). (6) God has dominion over life 
and death (vv 13-15). 6. they had: The author seems to 
suppose that the sign of salvation (the bronze serpent) 
already existed when the plague of serpents appeared 
(yet cf. Num 21:9). to remind: The whole episode (not just 
the bronze serpent) reminds. Cf. v 11 for the full 
thought. 8. He once again (cf. 11:13) assumes that the 
Egyptians are being informed of the desert events (cf. 
Exod 32:12; Num 14:13; Deut 9:28. 9. locusts and flies: 
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The plague of little animals. slew: Hyperbolic; perhaps it 
is based on Exod 10:17 or on the legend recorded by 
Josephus (Ant. 2.14.3 §300-303). deserved: Cf. 15:18- 
16:1. 11. It was the murmuring of Israel against God and 
his beneficence in the desert that brought on the attack 
of the serpents (cf. Num 21:5). 13. lead back: Means not 
an eschatological resurrection but that God can restore 
to life or save from death (cf. Deut 32:39; 1 Sam 2:6; 
1 Kgs 17:17-23; etc.). 14. spirit, soul: See comment on 
1:4. confined: By the “gates of death” (Pss 9:13; 107:18). 
15. The verse goes with the digression and not with the 
following diptych (cf. Deut 32:39; Tob 13:2). 

54 (c) THirp Diptycu: THE ELEMENTS BRING 
Favor To IsRAEL INSTEAD OF PUNISHMENT (16:16-29). 
Inclusio: water, 17, 29. The diptych proper is set forth in 
16:16-22 (inclusio: rains, hail, fire, 16:16,22) and is followed 
by a digression on creation (16:23-29), a theme that will 
be taken up again at the conclusion of the work 
(19:6-21). Whereas the Egyptians were punished by 
wondrous downpours of rain and hail and their crops 
were destroyed by thunderbolts (fire), passing un- 
quenched through the showers and sparing the animals 
sent to plague the Egyptians (cf. Exod 9:22-26), God 
rained down manna—food of angels (Ps 78:25), bread 
from heaven (Ps 105:40)—upon the Israelites in the 
desert. The manna assumed every conceivable flavor, 
and, although similar to hoarfrost and ice, fire did not 
melt it when it was cooked (Exod 16:23; Num 11:8) so 
that Israel, seeing this alteration in nature, might know 
that fire was destroying Egypt’s crops even in the midst 
of rain. 17. Cf. 5:17. 18. beasts: Despite Exod 8:13,31, 
the author presumes that the plagues of animals lasted 
until the plague of rain and hail. 20. This is the hinge of 
the diptych. The contrast is between unquenchable fire 
from heaven that destroys food and food from heaven 
that fire will not destroy. It is difficult to determine the 
primary comparison. conforming: A legend found also in 
the rabbinic literature. 22. snow and ice: The manna was 
“like hoarfrost” (Exod 16:14) and had “the appearance of 
ice” (Num 11:7 LXX). 

The author then takes up the idea of v 17 in a digres- 
sion on creation (16:23-29). God works through crea- 
tion when he punishes and blesses, and he thereby 
teaches moral lessons. For the nourishment of Israel, 
creation was transformed in many ways to teach Israel 
that it is not food but God’s Word that saves (vv 23- 26; 
inclusio: nourish, 23 and 26). Moreover, the manna, which 
was not destroyed by fire in the oven, could nevertheless 
be melted by the sun (Exod 16:21). Therefore, one must 
thank God before the sunrise, for the melting manna is 
an image of the hopes of anyone who is ungrateful (vv 
27-29; inclusio: melt, 27 and 29). 

55 (d) FourtH Dietycu: THE PILLAR OF FIRE 
INSTEAD OF THE PLAGUE OF DarKNEss (17:1-18:4). 
Inclusio: darkness; confined, 17:2 and 18:4. Whereas the 
Egyptians were imprisoned in the total darkness (Exod 
10:21-23), haunted by frightening apparitions, terrified 
by sounds, and seized by a panic induced by their bad 
conscience, the Israelites, who had enjoyed great light in 
Egypt (Exod 10:23), were guided in the desert by the 
pillar of fire (Exod 13:21-22; 14:24; etc.), for they were 
the future bearers of the light of the law. In the magnifi- 
cent description of the plague of darkness, the biblical 
account is embellished with legends, Hellenistic psy- 
chology, and the author’s imagination to make the 
- account more vivid. 

1. For the thought, see Ps 92:6-7; Wis 5:3ff. 2. exiles: 
The darkness screens them even from God. 3. secret sins: 
Cf. perhaps 14:23. The author sees in this plague another 
instance of the law of talion (11:16); moral darkness is 
punished by physical darkness. apparitions: A legendary 
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embellishment on the biblical account, as are many of 
the other details. 6. fires: Probably lightning. these, that 
sight: The fires; they were more fearful than the darkness. 
7. A reference to the magicians (Exod 7:11,22; 8:7; 9:11), 
who were powerless against the plague. 9-10. During 
the protracted darkness, when there was nothing really 
terrible near the magicians, the memory (or continua- 
tion) of the previous plagues caused them to people the 
darkness with terrors to the extent that they feared even 
the air. 11. cowardly, testifies: The wicked are fearful as a 
result of their wrongdoing, and thus bear witness to 
their guilt. Verses 12-13 develop the thought. conscience: 
The first appearance of syneidésis in this meaning in 
biblical Greek. 12-15. Perhaps intended to be a digres- 
sion (inclusio: fear; surrender; expectation/unexpected, 17:12, 
15). 13. expectation: Fear is uncertain expectation. 14. 
powerless: The night was powerless to hurt; the nether- 
world is the place whose inhabitants have no strength. 
sleep: Rhetorical; to describe the rest imposed by the 
darkness the author resorts to terms of night. 15. 
surrender: Of reason (cf. v 12). 16. The subject is no 
longer the magicians but the Egyptians generally. 18-19. 
Seven natural sounds, which became terrifying in the 
darkness. 21. next should come: In the netherworld. burden- 
some: Their bad conscience. 18:2. thanked: Not in the 
biblical account. for the sake of the difference: They pleaded 
with Israel to leave so that the plague that only Egypt 
suffered might cease. 3. mild: They were sheltered from 
its heat by the cloud (cf. 10:17). 4. An echo of 5:6-7. 
56 (e) FirrH DirptycH: THE TENTH PLAGUE AND 
THE Exopus By WHICH Gop PUNISHED THE EGYPTIANS 
AND GLORIFIED IsRAEL (18:5-19:22). Inclusio: your people, 
18:7 and 19:22; glorified, 18:8 and 19:22. The section 
begins with a general summary: when the Egyptians 
resolved to destroy the Israelite children, God killed the 
Egyptian firstborn and later drowned their army in the 
Red Sea; while thus punishing the Egyptians, God also 
in the same events glorified his people (18:5-8). Then 
follows a detailed description of the events. As Israel was 
celebrating the Passover, the Word of God brought 
death to the Egyptian firstborn (18:9-19)—an episode 
quite different from the brief plague which Israel later 
endured in the desert (18:20-25). The Egyptians then 
foolishly resolved to pursue the Israelites; thus they 
experienced the completion of the punishments begun in 
the tenth plague, and Israel experienced a wondrous 
journey (19:1-5). For in marvelous fashion the exodus 
was in fact a new creation, paralleling that of Gen 1 
event by event, to the benefit of Israel and the punish- 
ment of Egypt (19:6-13a)—a punishment that was Just, 
for the Egyptians were more inhospitable than the 
Sodomites of old (19:13b-17). Indeed in this new crea- 
tion the elements rearranged themselves in the same way 
that a rearrangement of notes produces a new melody 
(19:18-21). (In 19:6-21, as a finale, the author recalls the 
second [vv 10-12], third [vv 20-21] and fourth [v 17] 
diptychs.) 

5. boy: Moses. reproof: Exod does not assign any rela- 
tion between the killing of Israel’s sons and the tenth 
plague; but for Wis the events furnish another example 
of the law of talion (11:16). The Egyptians who had killed 
the male children of Israel lost their firstborn, and those 
who had used the Nile to drown Israel’s children were 
themselves drowned in the Red Sea. 6. fathers: Either the 
Israelites at the time of the exodus (Exod 11:4-7) or, 
better, the patriarchs (Gen 15:13-14; 46:3-4; etc.), to 
whom God swore he would deliver their descendants. 8. 
summoned: Chosen, out of all the peoples of the earth. 9. 
sacrifice: The Passover, which created a religious unity. 
institution: Refers either to the law commanding the 
Passover or to the idea expressed in the next line. praises 
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of the fathers: The author pictures the Israelites singing 
the praises of the patriarchs just as later Israel sang the 
Hallel (Pss 113-118) at the Passover. 10. cry: Cf. Exod 
12:30. 12. not sufficient: An embellishment on Num 
33:3-4. 13. sorceries: Cf. Exod 7:11; 8:7. God’s son: An 
amplification of Exod 4:22-23; 12:31. Also an echo of 
Wis 5:5. 14-19. The description is inspired by Exod 
12:23; Job 4:13-15; 1 Chr 21:15-27. It is also an echo 
of Wis 5:18-21. 15. word: In the OT, Yahweh’s Word 
was regarded as the executor of divine judgments (Hos 
6:5; Jer 23:29; etc.). 17. them: The firstborn. dreams: The 
detail is from Job 4:13-15, rather than from the Exod 
account. Not only were the survivors to recognize God’s 
hand but also the victims. 

57 20-25. Digression. Inclusio: trial; anger, 20 
and 25. These verses are often understood as the Israelite 
blessing corresponding to the death of Egypt’s firstborn 
and as the completion of the diptych begun in 18:5. (In 
this view, 19:1-22 is interpreted as another separate 
diptych on the exodus.) However, the events of these 
verses (20-25) are presented as a “trial of anger” (cf. vv 
20 and 25) and not as a blessing, and thus they do not 
illustrate 11:5 as do the other comparisons. Moreover, 
18:5-19:22 is all one dipych, for the author views the 
tenth plague and the exodus as a unit (cf. 18:5), the 
exodus being the perfect completion of the tenth plague 
(cf. 19:1,4). These verses (20-25) are simply a brief 
digression anticipating the objection that Israel also 
experienced a plague of death (Num 16:44-50) and 
pointing out that the parallel is only apparent: the plague 
was speedily overcome by Aaron. This digression, then, 
is similar to the one in 16:5-15. 22. smiter: Called an 
angel in 4 Macc 7:11. 23. cut off the way: Blocking the 
smiter. 24. whole world: Aaron’s garments were symbolic. 
Jewish tradition had it that the long blue robe denoted 
the sky; the girdle, the ocean; the buttons on the shoul- 
ders, the sun and moon; etc. (cf. Philo and Josephus). four 
rows: The four rows of precious stones in the high 
priest’s breastplate, upon which were engraved the 
names of the 12 patriarchs or tribes of Israel (cf. Exod 
28:15-21). grandeur: On the high priest’s miter were 
engraved the words “Holy to the Lord” (Exod 28:36). 
25. destroyer: The term is introduced from Exod 12:23. 
enough: To warn Israel; they were not like the Egyptians, 
who needed to drain the cup to the dregs. 

58 19:1. he knew: God (cf. Exod 14:3-4). 5. 
wondrous . . . extraordinary: Unprecedented and character- 
ized by miracles and wonders. 6-13a. Creation, in 
cooperating in the exodus events, was made over anew, 
for the miracles were like a repetition of the first crea- 
tion. The cloud covered the camp (Exod 14:19-20), just 
as the darkness covered the waters (Gen 1:2); dry land 
appeared out of the Red Sea (Exod 14:21-22) as it had 
from the primeval waters (Gen 1:9-10), and from the 
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land came vegetation (“grass,” v 7; Gen 1:11-13); the 
land brought forth gnats (Exod 8:16-19) instead of 
animals (Gen 1:24); the waters swarmed with frogs 
(Exod 8:2) instead of fish (Gen 1:20); a new bird appeared 
from the sea (Exod 11:13; Num 11:31), as at the first 
creation birds had appeared (Gen 1:20 LXX); and 
thunder accompanied the exodus (Ps 77:17-18) as it had 
the creation (Ps 104:7). 6. kinds: Reminiscent of Gen 
1:21,24,25. its natural laws: Read “your commandments” 
with many LXX mss. and Latin; cf. a similar sentence in 
16:24. 7. grassy: Another embellishment on the biblical 
account. 8. sheltered by your hand: An echo of 5:16. 
13b-17. Perhaps the mention of the thunderbolts led to 
the thought of the Sodomites, who were overwhelmed 
with a tempest of fire (Gen 19:24), and provided the 
author an opportunity to present one final comparison. 
13. they suffered: The Egyptians. guests: Hospitality was 
the supreme law of the ancient Near East. more grievous: 
Than the Sodomites. 14. those others: The Sodomites, 
who were inhospitable to the angels (Gen 19:1-11). 
these: The Egyptians. beneficent: Because of the services 
rendered by Joseph (Gen 39-47). guests: Israel had been 
invited to come into Egypt (Gen 45:17-18). 15. Refers 
to the Sodomites. 16. “These” (the Egyptians) “oppressed 
those” (the Israelites). same rights: The author supposes 
that the Israelites already possessed the civil privileges 
enjoyed by the Jews at this time under the Ptolemies. 
There may well be allusions in these verses to conditions 
in Egypt contemporaneous with the author. 17. they were 
stricken with blindness: The Egyptians, with the plague of 
darkness. the just: Lot. 18. The author explains the 
biblical wonders in the light of the Gk idea of the 
harmony of the cosmos; see J. P. M. Sweet, Miracles [ed. 
C. F. D. Moule; London, 1965] 113-26). 19. land crea- 
tures: Apparently the reference is to the Israelites and 
their cattle going through the sea. those that swam: The 
frogs. 20-21. Cf. 16:17-22. 21. ambrosial: Heavenly. (On 
chap. 19, see P. Beauchamp, Bib 45 [1964] 491-526.) 
Bw, Conclusion (19:22). The author draws a 
conclusion from his discussion for the encouragement of 
his fellow Jews and provides an inclusio with 18:7-8. The 
tedious verbosity of the concluding chapters and the 
abruptness of the ending have been remarked by most of 
the commentators, and it has been suggested that some 
verses have been lost or that the author having finally 
exhausted himself, “has no more to say, and it is a pity 
that he did not recognize this before” (Goodrick). The 
numerical patterns (> 10 above), however, indicate that 
the text is intact. These final chapters are wordy simply 
because, having adopted mathematical composition, the 
author needed sections with larger and larger verse 
counts in order to maintain the numerical proportions 
within chaps. 11-19 and to establish an overall propor- 
tion with chaps. 1-9. 
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INTRODUCTION 


2 (I) Texts and Versions. The standard Hebr 
text of the OT (the “Masoretic Text” [MT)]) dates in its 
present form from about the 10th cent. ap. Despite its 
shortcomings, there is a greater respect for the basic 
integrity of the received text of the pss among commen- 
tators today. Nevertheless, the Hebr text shows 
evidence of a good deal of textual corruption, as would 
be expected in the case of a book so widely used 
throughout antiquity. The corruption can be seen by 
comparing parallel pss (e.g., 40:14-18 = 70) or pss with 
parallels in other books (e.g., Ps 18=2 Sam 22). Indi- 
vidual words, phrases, or verses have suffered in trans- 
mission, making interpretation difficult. 

Direct witness to the Hebr text near the beginning of 
the Christian era is now possible through the discovery 
of the DSS (> Texts, 68:31), among which are about 
30 mss. of pss. The text of these does not depart appre- 
ciably from that of the MT, though the sequence often 
differs. 

’ The Gk transl. known as the Septuagint (LXX) is the 
most important ancient version. Dating from the 3d to 
2d cent., it appears to be based on a Hebr text somewhat 
different from the MT. The great majority of citations 
from the pss in the NT (85 percent) are taken from the 


LXX. A critical edition of the LXX Psalter has been 
available for some years. Beginning in the 2d cent. ap 
several other transls. were made into Greek, notably 
those of Aquila, Theodotion, and Symmachus. 

The ancient Aram transl. (Targum) of the Psalter also 
survives. It involves not simply straightforward transl. 
but a good deal of interpretation as well. Mss. of this 
version do not date earlier than the 5th cent. aD, and no 
critical edition of this version has appeared to date. 

Latin transls. date from the 2d cent. ap (Vetus Itala, a 
transl. of the LX X). Several important transls. into Latin 
were made by Jerome. His revision of the Vetus Itala in 
the late 4th cent. was known as the Roman Psalter. 
Somewhat later he revised this translation, working 
from the Greek of Origen’s Hexapla (> Texts, 68:83, 
135). This was the Gallican Psalter and was used in the 
Divine Office and incorporated in the Vg. His still later 
transl. from the Hebrew (Psalterium juxta Hebraeos) did 
not meet with popular acceptance. 

3 (II) The Formation of the Psalter. The 
most obvious division of the Psalter is its arrangement 
into five “books” (Pss 1-41; 42-72; 73-89; 90-106; and 
107-150). This sectioning into a five-part “Torah” in 
imitation of the Pentateuch is an ancient Jewish tradition. 
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The first four books each end with an appended doxol- 
ogy, not part of the ps to which it is attached (41:14, 
72:18~20; 89:53; 106:48). Pss 146-150, each beginning 
with halléla yah (“Praise Yahweh”), form together the 
extended doxology that concludes not only the fifth 
book but indeed the whole psalter. 

Smaller collections of pss, some of which cut across 
the traditional five-book division, include Pss 3-41, the 
first book of the psalter without prefatory Pss 1-2. 
These pss share the heading “psalm of David” and (with 
three exceptions —Pss 19; 24; and 33) their character as 
pss for individuals. Pss 42-83 are designated as the 
“Elohistic” section because of the prominence of ’@éhim 
as the name by which God is addressed; some have asso- 
ciated this collection with the Pentateuchal “E” tradition. 
Pss 93-99 (except Ps 94) are a collection grouped by a 
common topic (God’s kingship) and are followed by Ps 
100, a thanksgiving ps that serves as a conclusion to this 
sequence of pss. Pss 120-134, each of which is prefaced 
by the formula “song of ascents,” seem to be a collection 
of pilgrimage songs sung by pilgrims to Jerusalem. Like 
Ps 100, Ps 134 serves as a concluding doxology to this 
collection. 

There are other indications of editorial arrangement. 

The psalter is prefaced by a wisdom poem (Ps 1) describ- 
ing the joy of the righteous in the study of the Torah. 
Ps 1 is paired with Ps 119, the great Torah psalm, to 
form a frame around what may have been an earlier ver- 
sion of the Psalter, before the addition of the pilgrimage 
songs (Pss 120-134) and the subsequent material. 
Finally, a noticeable feature is the tendency of laments to 
cluster in the first half with psalms of praise predomi- 
nating in the second half. This movement from lament 
to praise in the final canonical psalter mirrors the same 
shift from complaint to praise that is the basic structure 
of the commonest type of poem in the collection, the 
lament psalm. 
4 (III) Psalm Headings. The superscriptions 
or ps headings are of three types: (a) technical musical 
terms and instructions for performance; (b) personal 
names with which the ps is associated; (c) historical 
headings. The first superscription (Ps 3:1) has all of these 
elements: “(a) a mizmor (b) of David (c) when he fled from 
Absalom his son.” Found both in the LXX and in the pss 
preserved at Qumran, these superscriptions are addi- 
tions to the text by pre-Christian Jewish-rabbinic 
tradition. 

The technical musical terms include the general terms 
Sir and Siré (song) and more specific terms like mizmor 
(psalm), a term applied to compositions with an espe- 
cially religious tone, téhilla (hymn of praise), tépilla (plea, 
lament). The meaning of several other terms (miktam, 
maskil, Siggayén) is unclear. Performance instructions 
begin with the general note “to the director” and con- 
tinue with instructions for accompaniment. 

Of the personal names prefaced to the pss, the most 
common is David. Solomon appears in the heading of 
Pss 72 and 127, Moses in Ps 90, and Jeremiah in Ps 136 
LXX (=MT Ps 137). Other names include Asaph, the 
sons of Korah, Heman, and Ethan. The attribution of 74 
pss in the MT to David led to the Jewish tradition of 
David as the author of the whole psalter (as Moses was 
the author of the Pentateuch and Solomon of the wisdom 
literature). Although David is indeed portrayed as a 
musician and poet in 1~2 Sam, such features may come 
from royal ideology rather than from authentic historical 
memory. 

5 __ The historical headings are early exegetical 
traditions. In these traditions a historical locus for a ps 
was sought in the narratives about David in 1-2 Sam; 
generally the connection of a ps to a historical incident 
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was the result of a perceived verbal link (e.g., compare 
Ps 51:6 and 2 Sam 12:13). In the MT 14 pss have such 
historical headings (3; 7; 18; 30; 34; 51; 52; 54; 56; 57; 
59; 60; 63; 142). Of modern English translations, RSV 
does not number the headings (resulting in a different 
versification from that of the MT), and NEB does not 
include them. The practice of the NAB (including the 
heading in the enumeration of vv as in MT) will be 
followed in the commentary. 

6 (IV) Literary Types. Pss study in the 20th 
cent, rests upon the contributions of two significant 
figures, H. Gunkel and S$. Mowinckel. Since their con- 
tributions have been reviewed elsewhere (> OT 
Criticism, 69:39,46), here we need only note the chief 
characteristics of their work. Gunkel’s commentary 
(1926) and his posthumous Einleitung in die Psalmen 
(1933) demonstrated the importance of form-critical 
study; the types discussed below were developed by 
Gunkel and refined by such scholars as H.-J. Kraus and 
C. Westermann. 

Like Gunkel, Mowinckel had the advantage of an 
increasing amount of comparative ancient Near Eastern 
literature. His study of the background supplied by 
Babylonian cultic and mythic material led him to pro- 
pose a new year’s festival celebrated in Sept.-Oct, 
(Tabernacles; cf. Exod 23:16; 32:22), a feast of thanks- 
giving for the harvest. The controversial element in his 
reconstruction of this feast (chiefly from the pss) was the 
ceremony described as the cultic enthronement of 
Yahweh, in which Yahweh’s dominion over the world 
was proclaimed and cultically renewed. Mowinckel’s 
emphasis on the cultic origin and use of the pss marks an 
advance over Gunkel’s view that many of the pss are 
private prayers modeled on older cultic forms. 

In his Psalmenstudien Mowinckel suggested that 
Babylonian ideas might have been mediated to Israel via 
Canaan. The subsequent discovery and decipherment of 
Canaanite religious and mythic material from Ugarit (> 
Biblical Archaeology, 74:72) proved him to have been 
prescient. Since then, the Canaanite material has been 
employed by many OT scholars (C. H. Gordon, M. 
Pope, F. M. Cross, D. N. Freedman), but none has used 
the material so consistently and controversially as M. 
Dahood, in his commentary (1966-70). Like Mowinckel, 
he has argued for the royal character of many more pss 
than is accepted by more traditional commentators. 
Another controverted claim is the presence of allusions 
and references to eternal life that Dahood finds in the 
pss. Despite its limitations, his commentary is a signifi- 
cant contribution, and its basic methodological principle 
(the importance of ancient Near Eastern and particularly 
Canaanite material for OT interpretation) is sound. 

7 Modern understanding has been considerably 
enriched in recent years by the study of ancient Near 
Eastern literature. (a) Vocabulary: Poetry tends to make 
use of words uncommon in the day-to-day language. 
Thus the meaning of a number of terms was forgotten 
even in antiquity. Their transl. has been aided by 
investigating cognate terms in related languages. The 
identification of parallel word pairs common to Hebrew 
and other ancient Near Eastern literatures has also proved 
helpful in clarifying obscure terms. (b) Literary level: 
Recent studies have shown a tendency to eschew large- 
scale alterations of the Hebr text. Rather the emphasis 
has been on analysis of the individual pss as they have 
come down to us. Particular attention has been given to 
the structure and literary devices (chiasm, merism, inclu- 
sto, etc.). Since these devices are encountered in the 
poetry of other areas of the ancient Near East, the study 
of their function there has shed light on their use in Hebr 
poetry. Moreover, certain literary categories have close 
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structural parallels in other ancient Near Eastern prayers, 
(e.g., the lament and Babylonian $u-ila prayers). In par- 
ticular, the poetry recovered from ancient Ugarit has 
advanced scholars’ understanding of Hebr poetry and 
(according to some) its meter. (c) Imagery: Students of 
Hebr poetry have long noted the use of “stock” images 
and concepts that reappear in a number of compositions. 
In a good many cases these images are part of the wider 
conceptual world of the ancient Near East. The view of 
the universe (see O. Keel), of humanity’s relation to the 
divine world, of death and life, etc. remained remarkably 
consistent throughout this area for millennia. 

8 (a) Hymns oF Praise. In Hebr the Psalter is 
called téhillim. Properly the term refers to a specific type 
of ps, the “hymn.” To this literary category belong Pss 8; 
19; 29; 33; 65-66[:1-12]; 100; 104-5; 111; 113-14; 117; 
135-36; 145-46; 148-50; some would also include here 
the “Songs of Zion” (Pss 46; 48; 76; 84; 87) and the 
“Enthronement Psalms” (Pss 47; 93; 95-99). Examples 
are also found outside the psalter. The typical hymn 
consists basically of three parts. (a) The introduction sets 
the characteristic tone of praise. It usually mentions the 
intention of praising or blessing Yahweh or invites 
others to do so. (b) The body flows from the introduc- 
tion and gives the reasons for praising God. In some pss 
the connection is made explicitly by the word “for” (Pss 
33; 100; 117; 135-36; 147-49) as is often found in the 
thanksgiving psalms. Others use a participial construc- 
tion (translated as a relative clause in English) to achieve 
the same result (e.g., Ps 103:1-3). (c) Many pss in this 
category have a recognizable conclusion, though its 
content varies. It may reiterate the language or thought 
of the introduction (Pss 8; 103-4; 135-36) or contain a 
wish or blessing (Pss 29; 33; 146; 148). 

9 (b) Laments. These comprise the largest 
category, including about 40 individual laments and at 
least a dozen national or communal laments. The stan- 
dard format of these pss includes the following elements: 
(a) the invocation of God’s name; (b) a description of 
present need; (c) prayer for help and deliverance, 
frequently with an imperative (“hear,” etc.); (d) reasons 
why God should help the one praying; (e) vow to offer 
praise or sacrifice when the petition is heard; (f) grateful 
praise to God. 

A prominent feature of the lament is the abrupt shift 
from the lament proper—elements (a) to (e)—to the con- 
cluding confession of praise for divine aid (f). The 
language of praise is usually in the past tense, with the 
psalmist praising God for help that seems already to 
have been given. Two explanations are given for this 
phenomenon. (a) The whole ps is written from the per- 
spective of past distress overcome with divine assistance, 
and so it ends with thanksgiving and praise for the 
divine aid already experienced in answer to prayer. 
(b) Between the uttering of the lament and the thanks- 
giving, the psalmist heard (from a cultic prophet or 
priest) an oracle of salvation, in which God promises to 
deliver him (Pss 12:6; 35:3; 60:8-10; 91:14-16); and so 
certain is the assured deliverance that God can be praised 
as if it were already accomplished. The chief difficulty 
with this theory is the relative infrequency of such salva- 
tion oracles in the laments. However, this difficulty is 
mitigated if one views the laments as exemplars of the 
worshiper’s part of a dialogue with a cultic official. 

Two subtypes are related to and perhaps developed 
from the lament: psalms of trust and thanksgiving psalms. 
Expressions of trust occur regularly in laments (Pss 
3:5-7; 5:12; 22:5; 28:7; 44:7-8). When the emphasis in 
the poem falls on such expressions of confidence or trust, 
it is classified as a psalm of trust. Like the laments from 
which they originated, psalms of trust can be individual 
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(Pss 4; 11; 16; 23; 62; 91; 121; 131) or communal (Pss 
IS ele 5 eli 9) 

Similarly, the thanksgiving that concludes many of 
the laments can so predominate that the poem is clas- 
sified as a psalm of thanksgiving. Although thanksgiving 
can be expressed in very general terms (Ps 34), the 
psalmist can give thanks for such specific benefits as 
recovery from serious illness (Pss 30; 116) or forgiveness 
of sins (Pss 32; 103). There are both individual (Pss 
9-10; 30; 32; 34; 41; 92; 103; 116; 118; 138) and com- 
munal thanksgiving psalms (Pss 65-68; 124). It is not 
always easy to distinguish a psalm of trust from a 
lament, or a thanksgiving psalm from a hymn of praise. 
However, if employed without rigidity, the classifica- 
tion of psalms of trust and of thanksgiving can be 
helpful. 

10 (c) Royar Psatms. This is a broad designa- 
tion covering a number of types. There are royal laments 
(144:1-11), royal thanksgiving songs (Pss 18; 21; 118), 
etc. Royal psalms are those in which the king is the 
speaker (e.g., Pss 18; 101) or in which he is the focus of 
attention (e.g., Pss 2; 21; 45; 110). The royal character 
of a number of pss is generally recognized. But the issue 
of how many are “royal” is debated. An earlier genera- 
tion of critics ascribed a large percentage of the pss to the 
Maccabean period (2d cent.), which means that few 
would be datable to the monarchical period (ca. 1000- 
600). But study of the poetry of Ugarit on the one hand 
and Qumran hymns on the other indicates that the Hebr 
pss point more in the direction of Ugaritic poetry than 
of poetry from the Maccabean period; hence they are 
likely to be earlier than the time of the Maccabees. A 
higher percentage may be datable to the monarchical 
period than had been previously supposed, which opens 
the possibility that a greater percentage of them may be 
royal. Although the number of royal psalms is still 
rather small according to the majority of commentators 
(Pss 2; 18; 21; 45; 72; 101; 110; 144:1-11), several 
scholars (e.g., Mowinckel, Eaton, Dahood) have argued 
that a larger number should be included in this category 
than has generally been recognized. It is possible that 
some royal psalms, or parts of them, were “reread” or 
“democratized” by later generations in such a way as to 
lose their originally royal character (e.g., Ps 23). 

11 (d) Wispom PsatMs. By their form and con- 
tent these show connections with OT wisdom literature. 
At the same time, there is wide divergence among 
scholars about the three central issues: the problem of 
what pss are to be so designated and classified, their Sitz 
im Leben (the institutional setting in life in which they 
took on their characteristic shape), and the characteristics 
of form by which they can be recognized. 

Many scholars would agree that at least the follow- 
ing are wisdom psalms: 1; 34; 37; 49; 112; 128. Others 
would add 32; 73; 111; and 127. On the issue of their 
cultic or noncultic origins, Mowinckel argued that the 
wisdom psalms were private, noncultic compositions of 
the sages for instruction and edification. Finally, as to 
the features and style, the following formal character- 
istics (found as well in the wisdom literature) can be 
noted: the ’airé (“Happy the one who. . .”) formula (Pss 
1:1; 32:1-2; 127:5; 128:1-2); the “better” saying (Ps 
37:16); the address of a teacher to a pupil or “son” (Ps 
34:12-15); the occurrence of proverbs (Ps 
37:9,22,28b~29a,34b = Prov 2:21-22; Ps 111:10 = Prov 
1:7; and note the proverbial character of Ps 127:1-2,3- 
5; and the acrostic form (Pss 34; 37; 111; 112; 119). 

In addition to these formal characteristics, content 
plays an important part in determining what pss are 
wisdom compositions. Several major themes of the 
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wisdom literature occur: the polarity of the righteous 
(saddiq) and the wicked (raSa‘), and the two ways set 
before human beings; practical advice on the conduct of 
ordinary life; “fear of Yahweh”; veneration and observ- 
ance of Torah; concern with the problem of retribution. 
The wisdom teachers were concerned with discovering 
and affirming the order of the created world, and a 
central characteristic of this order was a theology of just 
retribution. But when the righteous suffered and the 
wicked prospered, voices of protest like that of Job were 
raised. The same Joban perspective and problem of 
theodicy are present in Pss 49 and 73. 

12 (ce) Lirurercar Psatms. The liturgical setting 
of the pss in general is widely recognized today. Indi- 
vidual pss may allude to some aspect of the cultic life of 
Israel; but only several whole pss are generally recognized 
as deriving from the cult, such as entrance liturgies (Pss 
15; 24:3-6; Isa 33:14b-16; [cf. Jer 7:2-15; Mic 6:6-8]). 
This group was probably part ofa rite of entrance to the 
Temple. Would-be worshipers stood at the gate of the 
Temple seeking admittance. The question was asked by 
those seeking admittance, who was worthy to enter the 
Temple? (Pss 15:1; 24:3). The fixed response by cultic 
personnel in the Temple described the behavior of the 
morally upright person, focusing on the relationship to 
neighbor (Pss 15:2-5a; 24:4) and concluding with the 
assurance that such a person would be permitted access 
to God (Pss 15:5b; 24:5-6). The rest of Ps 24 (vv 7-10) 
may also reflect a liturgical sequence — namely, a proces- 
sion into the Temple. According to some, Ps 134 is to 
be considered a liturgical ps. This brief ps, the last of the 
“Songs of Ascent” (~ 3 above), consists of an exhorta- 
tion to bless Yahweh (vv 1-2) and a concluding (priestly) 
blessing (v 3). 

13 (f) Hisroricat Psatms. A number of pss 
contain narratives recounting God’s great works 
throughout the history of Israel. Under this heading 
may be listed Pss 78; 105-6; 135-36. Since this classi- 
fication is based on content rather than structure, pss of 
this type may belong formally to other categories (Ps 
78= wisdom; Pss 105; 135-36=hymns). The various 
pss in this category narrate different segments of “salva- 
tion history” and for different purposes. Pss 78 and 106 
contrast the history of Israel’s rebellion with God’s 
graciousness; Ps 105 praises Yahweh for his faithfulness 
to the covenant. 

14 (V) The Theology ofthe Psalter. The pic- 
ture of the God of Israel presented in the Psalter is not 
radically different from what we find elsewhere in the 
OT. Basically his activities fall into two categories: 
savior and creator. He alone is the savior of Israel, the 
people whom he “created” at the time he brought them 
out of Egypt (Exod 15:16). This activity entails his 
deliverance in the Exodus, preserving the people in the 
wilderness, and bringing them safely to the promised 
land. In terms of the individual, God’s salvation is seen 
in rescuing from sickness, death, and enemies and pro- 
viding health, happiness, and long life. 

A number of pss emphasize God’s role as creator. 
Several contain brief “creation accounts” (Pss 74:12-17; 
89:10-13; 104:3-10; 136:5-9) describing Yahweh's 
victory over the powers of chaos, the ordering of the 
cosmos, and occasionally his consequent kingship over 
the created world. The pss emphasize the aspects of 
power and providence visible in God’s role as the creator 
(33:6-7; 36:6-10; 65:10-14; 95:3-4; 96:10-13; 104). 
Several make a direct connection between the creation 
and the election of Israel, as the Pentateuch does 
(135:6-12; 136:5-9). 

15 The pss share with other Hebr literature, esp. 
poetry, a number of epithets for the God of Israel. The 
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ordinary word for God is ’&dhim (a pl. with a sg. mean- 
ing). Some of Yahweh’s titles and epithets are drawn 
from the larger world of Canaanite religion and mythol- 
ogy. For example, he bears the title “El,” the proper 
name of the supreme god of the Canaanite pantheon. El 
was the father of the gods and humankind as well. This 
title underscores Yahweh’s supreme status among the 
gods and his fatherly kindness and compassion (Ps 
86:15). Yahweh is also “Lord,” a title that eventually 
replaced the sacred name in Judaism (Pss 2:4; 16:2; 30:9; 
35:17,22; 37:13; 38:16,23; etc.), and “king” (Pss 5:3; 
10:16; 24:7-10; 29:10; 47:7-8; 68:25; 84:4; etc.), both of 
which emphasize his supremacy in the divine and human 
worlds. A number of titles highlight his role as savior, 
esp. titles that describe him as a place of safety. Thus, he 
is a “Rock,” an inaccessible crag similar to the Rock of 
Gibraltar (Pss 28:1; 31:3; 42:10; 62:3,7; 71:3; 78:35; etc.) 
and a “(place of) refuge” (Pss 14:6; 46:2; 48:4; 57:2; 
BRITS G2eeR Ake). 

16 The psalter has been called the songbook of 
the Temple. It is not surprising, then, to note the impor- 
tance of the Temple in the theology of the pss. The 
Temple was the deity’s palace. Just as every human king 
had a palace from which to rule, so did God. From this 
“palace” (hékal) God reigned on earth, bestowing salva- 
tion and blessing (Pss 18:7; 20:2,7; 36:10) and judging 
humankind (9:8-9; 11:4-6; 33:13-15). The Israelite 
went to the Temple, where he hoped to “see” God (i.e., 
be granted an “audience” with him) as subjects of a king 
went to the palace. The notion of God as a “refuge” 
shades into that of the Temple as the place of safety par 
excellence (Pss 17:8; 36:7-8; 57:2; 61:5; 63:8; 91:4). 

As a palace, the Temple had its courts. Thus, the 
Temple is called “the courts of Yahweh” (Pss 65:4; 
92:14; 100:4; 116:19; 135:2). Since in the ancient Near 
East the gods were thought to dwell on mountains, the 
Temple site is occasionally called “the mountain of 
Yahweh” or his “holy mountain” (Pss 15:1; 24:3). The 
pss also refer to the Temple by the archaic term “tent,” 
which properly denoted the Tent of Meeting (Pss 15:1; 
27:9,6; 61:5) 

At other times references to the Temple are indirect: 

“the shadow/shelter of [Yahweh’s] wings” (Pss 36:8; 
57:2; 61:5; 63:8); “the land of life” or “the land of the 
living” (27:13; 52:7; 56:14 [= 116:9]); “in the presence of 
Yahweh” (56:14 [=116:9]; 61:8; 68:3; 96:6). Because 
supplicants hope to obtain a hearing from God in the 
Temple, the idiom to “see/seek (the face of) God” (27:4, 
8,13; 42:3; 63:2; 84:8) points to the Temple. But those 
who seek Yahweh’s face may find that he has “hidden” 
it or “turned [it] away” from them (10:11; 30:8; 44:25; 
88:14; 89:47; 143:7). 
17 Israelites had no clear belief in an afterlife until 
the end of the OT period; yet they believed in a shadowy 
existence after death—in “sheol” or “the netherworld.” 
The OT does not give us a detailed picture but presents 
it as a pale reflection of life on earth (cf. Isa 14:9). It was 
a forbidding place, a land of darkness (Pss 74:20; 88:7, 
13,18; 143:3). 

The netherworld was carefully distinguished from 
“life,” which connoted vivacity and good health. From 
this results the common ancient Near Eastern view that 
not only the dead but also the seriously ill were in the 
realm of death. Hence psalmists suffering from some ill- 
ness occasionally refer to themselves as “going down” to 
the netherworld (22:30; 28:1; 115:17; 143:7). Entering 
the netherworld meant not only the end of life but of all 
experience of God’s presence. In the early Israelite view 
earthly existence was the only sphere of God’s saving 
activity for humans (Pss 6:6; 88:11-13). Therefore, the 
dread of sheol was more than a fear of death or illness; 
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it was the fear of separation from the power of Yahweh’s 
love (contrast Rom 8:38-39). 

18 The “enemies” of the psalmists receive a good 
deal of attention. The identification of these figures is 
controversial. To a certain extent the problem is con- 
nected with the identity of the psalmist. If the majority 
of pss are compositions by private individuals, the 
enemies may simply be personal foes. If, however, a 
larger percentage are royal compositions than is com- 
monly supposed, these enemies would take on a more 
“cosmic” coloration. Egyptian and Mesopotamian kings 
identify those who oppose their rule with the cosmic 
forces of chaos. Ridding the land of such evil influences 
was one of the first tasks of the ancient Near Eastern 
king; for as representative of the divine rule he con- 
tinued in the world of human society the primordial 
battle with the forces of chaos and disorder. In the Israel- 
ite view the evil were to be “purged” from the nation lest 
they corrupt the land (Deut 13:5). 

19 Several attributes of God or the psalmist are 
highlighted. “Justice” or “righteousness” (Hebr sedeq, 
sédaq@) in the Israelite view is essentially a relational con- 
cept. One is righteous when acting in accordance with 
the obligations that flow from certain relationships. 
Thus, Yahweh—creator, savior of his people, covenant 


Psalms (1-4) 527 


God of Israel— manifests his righteousness by maintain- 
ing the world in order and saving his people from harm. 
He also does this when he punishes the wicked and 
defeats Israel’s enemies. Similarly, the psalmist is 
“righteous” when he is faithful to the covenant God by 
keeping the divine commands and dealing uprightly with 
his neighbor. The psalmists show no self-consciousness 
about asserting their righteousness when praying to 
God, hoping that this would dispose Yahweh to grant 
their petition. 

An important dimension of Yahweh’s righteousness 
was his fidelity to his role as covenant God. Thus, the 
pss speak often of his faithful love for the people or for 
the psalmist, rooted in the covenant, a concept expressed 
by hesed (commonly translated “steadfast love”). This 
word stresses the permanent aspects of a relationship (cf. 
Hos 6:4). The adjectival form (hasid) occurs frequently 
and often describes the psalmist. Variously translated 
“faithful (one),” “pious,” etc., it designates one who is 
loyal to the covenant with Yahweh. Because hesed carries 
the nuance of permanence, it is often paired with ’émet, 
mina (usually translated “fidelity” or “truth”). Derived 
from a root meaning “to be firm,” it emphasizes the 
enduring reliability of Yahweh as savior or that of the 
psalmist as his servant. 


COMMENTARY 


20 Ps 1. A wisdom psalm, serving as a preface 
to the Psalter. Structure: two parts chiastically arranged: 
vv 1-2 (A): the righteous person diligent in the study of 
the Torah; v 3 (B): simile of a tree; v 4 (B): simile of chaff; 
vv 5-6 (A): the wicked and their fate. 1. happy: Typical 
of wisdom (Prov 3:13; 8:32-33; Pss 32:1; 34:9). 2. The 
identification of wisdom with Torah is characteristic of 
late postexilic wisdom (Sir 24). 3-4. The righteous 
person and the wicked are depicted in two contrasting 
similes: the righteous as a productive tree rooted near 
abundant water (Jer 17:7-8; Ps 92:13-15); the wicked as 
chaff—dry, lifeless (Zeph 2:2; Job 21:18; Isa 17:13). 6. 
The theme of the “two ways” is frequent (Deut 
30:15-20). The “way of the wicked” in v 6 forms an 
inclusio with the “way of sinners” in v 1. 

21 Ps 2. A royal psalm, placed at the beginning 
of the psalter to announce the messianic theme, it has a 
number of verbal links to Ps 1. Perhaps originally a cor- 
onation hymn for a king of Judah, its language contains 
the hyperbole of “court style.” Structure: vv 1-3 (rebel- 
lious disorder on earth); vv 4-6 (God’s reaction in 
heaven); vv 7-9 (the king recites the divine oracle); 10-11 
(the divine decree applied to the rebellious vassals). 1-3. 
The vassal nations and their rulers plot rebellion (cf. Jer 
27:1-11). While such a historical situation existed for 
Israel only in the era of David and Solomon (10th cent.), 
its use beyond this period is part of court style. against 
Yahweh and his anointed one: Political rebellion against 
Yahweh’s royal representative was tantamount to rebel- 
lion against Yahweh. 4-5. The scene changes to the 
heavenly court, where Yahweh responds with derision 
and anger (Ps 59:9). 6. God’s choice of the Davidic 
monarch and of Zion for his sanctuary (Ps 132:11-14). 
_ 7. At this point we hear the voice of the monarch, who 
responds with the words of the divine adoption formula: 
“You are my son... .” 10-11. With the revolt quelled, 
the Judahite monarch addresses the subdued kings. 
Verse 11 is difficult; many proposals have been offered 
for the awkward phrase (lit., “kiss the son”). The ps ends 


with two echoes of Ps 1: the “perishing” of the rebel 
kings and the concluding congratulatory formula 
“happy.” 

22 Ps3. An individual lament uttered by some- 
one (perhaps the king) beset by enemies. Structure: vv 
2-3; vv 4-7; 8-9. 1. The heading associates the ps with 
Absalom’s rebellion and David’s flight from Jerusalem 
(— 5 above; 2 Sam 15-16). 4. The second strophe begins 
like the first with an appeal to Yahweh, addressed as a 
shield protecting the psalmist. my glory: May be a divine 
title here (cf. “glorious king” in Ps 24:8, 10). 6. Although 
some have seen an incubation rite here (cf. Gen 
28:10-17; 1 Kgs 3:4-14), this is more likely an expres- 
sion of confidence in God’s protective power. 7. The 
many enemies of vv 2-3 reappear, arrayed against the 
now-fearless psalmist. In v 3 the sin of the psalmist’s 
enemies involved speech; here the organ of speech (“jaw 
... teeth”) is marked for divine punishment. 9. Con- 
tinues the theme of v 3, where the enemies’ denial of 
divine help for the psalmist is countered by “to Yahweh 
belongs salvation.” may your blessing be upon your people: 
This concluding prayer may point to a royal speaker for 
the ps. 

23 Ps 4. An individual lament with several links 
to Ps 3 (compare 3:4 with 4:8; 3:8 with 4:7; 3:6 with 
4:9); the note of trust is prominent. Structure: v 2 (appeal 
to God); vv 3-6 (the psalmist’s trust in Yahweh unlike 
the idol worshipers); vv 7-9 (prayer for Yahweh’s bless- 
ing and the psalmist’s security). 2. my just God: May point 
to a legal setting in which the lament is a prayer of the 
unjustly accused. you who save me in distress: The words 
for “salvation” and “distress” here include notions of 
“spaciousness” and “narrowness” (to be “in distress” is to 
be “in a tight spot”; cf. Pss 18:7,20; 118:5). 3. sons of men: 
Either influential people (NAB: “men of rank”) or simply 
“mortals” (NEB). The “empty thing” or “lie” that they 
love may refer to idols (Dahood; cf. Deut 4:28-29; 
11:13-17). 5. be silent: Or “weep copiously,” addressed 
to the idolatrous people of v 3. 7. lift up the light of your 
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face upon us: Cf. Num 6:23-27; Ps 67:2. The image sug- 
gests God’s smiling face bestowing favor (Pss 44:4; 
89:16). 9. Cf. Deut 33:28. 

24 Ps 5. An individual lament with similarities 
to pss concerned with access to the Temple (> 16 
above); Pss 15; 24:3~-6; 26; 101). Structure: vv 2-4 
(appeal for divine hearing); vv 5-7 (Yahweh’s abhor- 
rence of evildoers); vv 8-9 (the psalmist’s worship of 
Yahweh in the Temple); vv 10-11 (evildoers’ sins of 
speech and prayer for their divine punishment); vv 
12-13 (Yahweh’s protection and blessing of the just 
one). 4. Appeal to God for help “in the morning,” a 
common motif (Pss 46:6; 59:17; 90:14; 143:8; Lam 
3:22-23). 5-7. Cf. Pss 26:4-5; 101:3-5 for similar 
descriptions of those denied entrance to the Temple. 8. 
Unlike the evildoers, the psalmist is permitted access to 
the Temple. 10. The sins of speech recall the “speakers 
of lies” and “deceitful people” of v 7. 11. because of their 
abundant rebellions: Contrasted with “because of your 
[Yahweh’s] abundant kindness” in v 8. 

25 Ps 6. An individual lament, the first of the 
seven “penitential psalms” (6; 32; 38; 51; 102; 130; 143); 
a prayer for healing from mortal illness. Structure: vv 
2-4 (lament); vv 5-6 (prayer for healing); vv 7-8 
(lament); vv 9-11 (thanksgiving). 3-4. “My bones” and 
“my soul’ = “I” (cf. “I” in v 3). 4. how long?: A phrase 
common in laments (Pss 74:10; 80:5; 90:13). 6. The 
absence of knowledge and praise of God in the nether- 
world (> 17 above) is a motif found in other laments 
(30:10; 88:11-13; 115:17; Isa 38:18). 7-8. The “dimming 
of the eyes” is vision blurred by tears (cf. Ps 31:10-12). 
9-11. On the sudden change of tone from petition to 
praise, > 9 above. 11. let them turn and be suddenly ashamed: 
Or “let them again be ashamed.” 

26 Ps 7. An individual lament, a “psalm of 
innocence” or “prayer of one unjustly accused.” Struc- 
ture: vv 2-3 (appeal to Yahweh for deliverance); vv 4-6 
(oath of innocence); vv 7-10 (prayer for divine inter- 
vention to obtain justice); vv 11-14 (confidence in God’s 
protection); vv 15-18 (“poetic justice” for the evildoer; 
thanksgiving to Yahweh for justice). 3. lest he rend my life: 
Cf. Ps 50:22. The image might be of a lion tearing out 
one’s throat (Pss 17:10; 22:14). 5. if I have ever repaid my 
ally with treachery, and rescued his enemy: The language may 
be drawn from ancient Near Eastern treaties, where a 
vassal swears to treat the suzerain’s enemies as his own. 
8. assembly of the peoples: I.e., all humankind. 10. searcher 
of mind and heart: Cf. Jer 11:20. 16-17. Such “poetic 
justice” is common in ancient Near Eastern and biblical 
literature ((Pss'9:16;35:3; 57.7, Prov 26:27, 282110) 

27 Ps 8. A hymn of praise to Yahweh as creator 
with several connections with Gen 1. Structure: vv 2-3 
(Yahweh's glory); vv 4-9 (humanity as ruler of creation). 
2a. The hymn is framed by an inclusio (v 10). The “name” 
of God is the sacramental bearer of the divine reality. 
2b-3. Scholars’ efforts to elucidate these difficult lines 
have not met with success. 5. The poet contrasts the 
divine majesty and human insignificance (Ps 90:1-3). 
what is man... ?: Cf. Ps 144:3 and Job 7:17, where the 
question is used in a different sense. 6. little less than the 
gods: A reference to the divine council; cf. Gen 1:26. glory 
and splendor: These two terms recall God’s splendor and 
majesty in vv 2-3. Their association here with a human 
being who is “crowned” with them may point to the 
king; blessed with these divine attributes, he is almost a 
god. Heb 2:5-9 applies this passage to Jesus. 7-9. 
Human dominion over creation follows immediately the 
reference to the divine council, just as in Gen 1:26. 
28 Pss 9-10. A thanksgiving psalm (9) followed 
by an individual lament (10). Pss 9-10 form an acrostic, 
in which successive lines of poetry begin with the letters 
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of the alphabet in their normal sequence. The (incom- 
plete) acrostic arrangement marks Pss 9-10 as an 
original unity. The sequence of thanksgiving followed 
by lament is unusual; but cf. Pss 44; 89. 9:4-5. Introduc- 
tion of two major themes: (a) the defeat and destruction 
of the psalmist’s enemies, (b) by the divine king and 
judge. 6. The “names” of the wicked may refer to their 
progeny (Deut 25:6-7; Ruth 4:10; 1 Sam 24:21). 8-11. 
Yahweh enthroned, governing with justice, is a strong- 
hold for the powerless. 12-15. An echo of the opening 
words of praise, introducing another prominent theme 
of the poem: God has not forgotten “the cry of the 
afflicted” (9:19; 10:11,12). 10:1,2-6. The description of 
the activity of the wicked is obscure. The charges seem 
to include their pursuit of the afflicted and holding God 
in contempt. 7. Cf. Ps 41:7-9. 8-10. Cf. Ps 59:4; Prov 
1:11: 24:15; Lam 4:19. In 9:4 it was the psalmist’s 
enemies who stumbled and fell into destruction; in 10:10 
it is the oppressed who fall to the ambush of the wicked. 
11. The motif of God hiding his face is common in the 
pss (> 16 above; 13:2; 22:25; 27:9; etc.). 14. Countering 
the statement in v 11 that God hides his face is the state- 
ment “You do see!” 15. The broken power (lit., “arm”) of 
the evildoer (Ps 37:17; Job 38:15) is contrasted with the 
effective, controlling hand of God in vv 12 and 14. 
29 Ps 11. A song of trust. Structure: vv 1-3 
(description of bad times, when the wicked prevail); vv 
4-7 (God sees all and knows the -righteous from the 
wicked). The theme is similar to that of Ps 12: Though 
the wicked wreak havoc, God is a sure refuge for the 
righteous. 1. “flee like a bird... .”: Probably the demand of 
the wicked that the psalmist get out of their way. “How 
can you say?” almost always carried an accusatory tone 
(Jer 2:23; 8:8; 48:14). The quote ends with v 1. 7. behold 
his face: I.e., experience God’s presence in the Temple 
(Pss 11:7; 24:6; 42:3; 84:8); in theory only the upright 
could be admitted into the divine presence (Pss 15:1-2; 
17:15; 24:3-4; cf. Matt 5:8). God “beholds” all human 
beings (v 4) but only the righteous may “behold” him. 
30 Ps 12. A community lament. Structure: vv 
2-3 (traditional description of bad times); vv 4-5 (curse 
against the wicked); vv 6-7 (God’s reliable promise to 
save the “poor”); vv 8-9 (prayer for divine protection 
from the present evil society). As in Ps 11, the main idea 
is that God will not let the wicked prevail. 2-3. Cf. Mic 
7:1-7; for Egyptian parallels, cf. ANET 441-46. 6. A 
response to the prayer of vv 4-5, perhaps an oracle pro- 
nounced by a priest or prophet. 8. protect us: An expres- 
sion of confidence (“You will protect us”) or more likely 
a prayer: “May you protect us. . . .” this generation: A par- 
ticular group of people rather than an age; the phrase 
often has a negative connotation (Gen 7:1; Deut 1:35; Ps 
95:10; Matt 11:16). 

31 Ps 13. An individual lament. Structure: vv 
2-3 (the lament); vv 4-6 (the request). Each line of the 
lament begins with “How long?” (cf. Ps 6:4). 2. forget 
me?: L.e., stop caring about me, cease providing protec- 
tion, etc. (cf. Pss 31:13; 77:10). 4. my eyes: Eyes that are 
enlightened (“bright eyes”) denote vitality, life, happi- 
ness (cf. Ps 4:7; 19:9); for the opposite image, see 
TPs Se 1. 

32 Ps 14. An individual lament. Another ver- 
sion of this ps (Ps 53) occurs in the “Elohistic” Psalter (> 
3 above). Structure: vv 1-3 (description of the “fool”); 
vv 4-6 (the recompense of such people); v 7 (prayer for 
the deliverance of Israel). 1. The type of person described 
as a “fool” (note the actions mentioned in v 1) is one who 
ignores the sovereignty of God. 3. In Rom 3:10-12 Paul 
refers to this verse as in his argument that all people 
(Jews and Gentiles) are sinners. But the ps simply em- 
phasizes the present breakdown of moral order (cf. Ps 
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12:2-3). 7. when Yahweh brings his people back: If this is a 
reference to the exile (cf. Ps 126:1), it may be a later 
addition. 

33 Ps 15. An “entrance liturgy” (~ 12 above). 
Structure: v 1 (question by worshipers); vv 2—5a (answer 
by a cultic official); v 5b (assurance). 1. who may dwell: 
l.e., what sort of person is worthy to worship God? in 
your tent: The Temple; > 16 above. your holy mountain: 
I.e., Zion, so called because of the view that gods dwelt 
on mountains. 2-5. The person worthy to enter God’s 
presence is one who does no wrong to the neighbor (cf. 
Rom 13:10). 2. The just person is one who is righteous 
in word (speaking) and deed (walking, doing). 4. he 
swears to his neighbor: Following the reading of the LXX 
rather than the MT (“to his [own] hurt”). 5. Charging 
interest on a loan was strictly forbidden (Exod 22:25; 
Lev 25:36-37; Deut 23:19-20; Neh 5:7) because it was 
seen as extortion. will never stumble: Walking unhindered 
by obstacles is an OT image of happiness; stumbling or 
falling is an image of ruin (Prov 3:23; 4:12; Isa 40:31; 
Odes [er D122). 

34 Ps 16. A song of trust. Structure: vv 1-6 
(confession of faith in Yahweh alone); vv 7-11 (expres- 
sion of confidence). Each part ends with a description of 
God’s providence, present (vv 5-6) and future (vv 
10-11). 1-2. An overview of the whole ps. guard me: 
Points to vv 7-11; “you are my Lord” fits well with vv 
3-6. 3. the holy ones: Notoriously difficult; probably 
refers to pagan gods, not pious Israelites. The psalmist 
vows to have nothing to do with pagan gods. 5. my 
allotted portion and my cup: Cf. Ps 142:6. 6. A reference to 
dividing up the promised land among the Israelites (cf. 
Josh 18:8,10; Ps 78:55). The Levites’ “portion” was not 
any particular territory but God himself (Num 18:20). 8. 
I shall not stagger: Cf. Ps 15:5. 10. the grave: Hebr Sahat 
means “pit” (i.e., grave or netherworld). The LXX (cited 
in Acts 2:25-31; 13:35) translates by a word meaning 
“corruption.” 11. Most likely an expression of the com- 
mon motif of experiencing God’s presence in the Temple 
(cf. Pss 36:9; 63:6). the path to life: In OT wisdom litera- 
ture this refers to the proper way of living (Prov 2:19; 
5:6; 6:23; 15:24). But here it may allude to the fullness 
of “life” experienced in God’s presence in the Temple (> 
16 above). 

35 Ps 17. An individual lament. The view that 
this is a “psalm of vigil,” prayed by one who spends the 
night in the Temple, is based on slender evidence. The 
setting of the ps is difficult to reconstruct, whether it was 
prayed by someone wrongfully accused or by the king 
threatened by rebels and foreign enemies (see Ps 18). 
Structure: vv 1-5 (the psalmist prays for God’s help, 
confident because of his righteousness); vv 6-12 (peti- 
tion for deliverance from enemies); vv 13-15 (final 
petition: destruction of foes and the: blessedness of the 
divine presence for the psalmist). 1. a righteous cause: This 
word (lit., “righteousness”) appears in the last verse, 
forming an inclusio. 3-5. This seemingful boastful lan- 
guage was an accepted way of reminding God of the 
petitioner’s fidelity to him (Pss 7:8-11; 18:21-24; 26:2; 
~ 19 above). 7-10. The Hebr text is difficult. 14. 
Difficult; probable transl.: “Destroy them with your 
power, O Yahweh, destroy them from the world! Make 
them perish from among the living!” (Dahood). 15. may 
I be sated when I awake with your form: Or perhaps “May 
I be sated with beholding your form” (cf. LXX), reading 
a rare vb. meaning to “gaze on” (hasis; Cant 2:9) rather 
than “awake.” The expression probably refers to seeing 
God in the Temple in contrast to the fate of the psalmist’s 
enemies in vv 13-14. 

36 Ps 18. A royal hymn of thanksgiving. 
Another version is preserved in 2 Sam 22:2-51. 
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Structure: Part I (vv 2-31): vv 2-4 (praise to God the 
savior); vv 5~7 (the psalmist’s distress); vv 8-20 (deliver- 
ance as a theophany); vv 21-31 (God saves the just); Part 
II (vv 32-51): vv 32-46 (God empowers the psalmist to 
defeat his enemies), vv 47-51 (praise to God, who saves 
the king). 2-4. A heading to the whole ps which sounds 
its major theme: When the just call upon God he delivers 
them from their foes. 5-7. Mythological language; 
Death and sheol are trying to ensnare the psalmist and 
drag him down. 8-16. The description of God the war- 
rior coming to the rescue is typical of the language of 
theophany (cf. Exod 19:16-20a), which often stresses 
phenomena like storm and earthquake. 20. to a wide space: 
See comment on Ps 4:2. 26. Hebr tamim, “wholehearted,’ 
is a key term (cf. vv 26b,31,33). God “goes all the way” 
for those who do the same in their devotion to him. 
32-46. Part I described God’s intervention to save the 
king from his foes. In Part I] God equips him with 
strength to be victorious over them. 44-46. Difficult; the 
gist seems to be the acknowledgment of the king’s rule 
by his enemies after their defeat. 45. A reference to the 
vanquished foes’ acknowledgment of the victor’s over- 
lordship. 47-51. The poem ends with a section praising 
God as one who saves the psalmist from his enemies. 
37 Ps 19. The ps falls into two distinct parts: vv 
2-7 (a creation hymn) and vv 8-15 (a wisdom hymn). 
The second part can be further subdivided into vv 8-11 
(Torah hymn) and vv 11-15 (confession of sin and 
prayer for forgiveness). Although many commentators 
have argued that Ps 19 is composed of two originally 
distinct poems, the thematic connections speak against 
this view. The connection between creation and wisdom 
theology is well known. 2. For the attribution of glory 
to El (“God”), see Pss 24:7,10 (“king of glory”) and 29:3 
(“El the glorious”). “Glory” suggests both the nimbus of 
light enveloping the deity and the storm cloud (Exod 
40:34; Ps 18:12-13). 3. A possible transl.: “Day after 
day, they [the heavens] pour forth his word; night after 
night it [the firmament] declares his knowledge.” 5-7. 
The focus now narrows to the sun, the god of law and 
justice, here demythologized to one of God’s works. 8. 
The perspective of the poem shifts from God’s work of 
creation to Yahweh’s gift of the law (the Torah) to Israel 
(reflected in the change in divine names). For wisdom 
and Torah, cf. Ps 1:2. 9. giving light to the eye: Cf. Ps 4:7. 
14. There is an inclusio here with the beginning of the 
Torah hymn in v 8. The perfection or blamelessness of 
the law is mirrored in the prayer of the psalmist that he 
be blameless. 

38 Ps 20. A royal psalm, a prayer of the people 
that God grant the king victory in battle. Structure: vv 
2-6 (petition by the people); vv 7-10 (prayer of con- 
fidence). 2-4. The people pray for the king not simply 
as an individual but as the person through whom God 
bestows blessing on the nation and protects it from 
enemies. 2. answer: Equivalent to “save” in v 7 (also Ps 
118:21). 5. may he grant your heart’s desire: Probably refers 
to standard royal petitions that have a bearing on the life 
of the nation (see 1 Kgs 3:10-11; Ps 21:2-12). 7. Cf-Ps 
60:7b and the comment on Ps 71:18b. 8. some swear by 
horses: Exact meaning disputed; cf. Ps 33:17. “Boast of” 
or “be strong (through)” are also possible. 10. The vb. 
means either “answer us” (NAB) or preferably “answer 
him” (i.e., the king). 

39 Ps 21. A royal hymn of thanksgiving; some 
have suggested that the context is a victory in battle. 
Structure: vv 2-7 (Yahweh’s blessing of the king); v 8 
(midpoint and transition); vv 9~14 (prayer for destruc- 
tion of the king’s enemies by Yahweh). 2. O Yahweh, in 
your strength: The recurrence of this phrase in v 14 creates 
an inclusio that frames the poem. 5-6. On the divine 
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blessing of “glory ... majesty and splendor,” cf. Ps 8:6. 
8. This “hinge verse” is connected with both parts of the 
poem: to v 2 by “the king” and to both v 2 and v 14 by 
“Yahweh.” 9-11. Yahweh's steadfast love for the king 
involves the destruction of the king’s enemies and their 
descendants by the divine wrath (Gen 19:24; Lev 10:2; 
Num 11:1). For Yahweh's “devouring fire” cf. Exod 
24:17; Deut 9:3. 

40 Ps 22. An individual lament, whose opening 
words occur on the lips of the crucified Jesus (Matt 
27:46; Mark 15:34). Structure: vv 2-12 (present distress 
contrasted with God’s mercy in the past); vv 13-22 (the 
enemies of the psalmist); vv 23-27 (invitation to join in 
praise of God); vv 28-32 (universal chorus of praise). 
The thematic unity of all parts of the ps make a com- 
posite origin highly unlikely. 2. far from saving me: 
Frequently emended to “far from my cry.” Cf. Pss 18:42; 
27:10. 3. by day... by night: To the psalmist’s experience 
of God’s distance in space (v 2) is added his absence in 
time. 4. Perhaps “You sit enthroned among the holy 
ones [the divine council]” or “in the holy place [the 
heavenly sanctuary].” 9. he relied on Yahweh: In place of 
the expected oracle of salvation (cf. Ps 6:9-10) the 
psalmist hears the mockery of his enemies. 10-11. The 
psalmist recalls God’s maternal care experienced in 
infancy. 17. Very difficult: lit., “Like a lion my hands and 
feet.” Suggested transls. include: “They have pierced 
{lit., “dug”] my hands and my feet”; “they have picked 
clean my hands and my feet”; “my hands and my feet are 
shriveled up (by illness).” 23-24. The psalmist’s isolation 
from God (vv 2-3) and the community (vv 7-9) has been 
overcome as he is reunited with his “brothers.” 28-29. 
The psalmist’s call to all Israelites to join him in praising 
God now widens to include all humankind. Space, expe- 
rienced in v 2 as empty of God, now resounds with his 
praise. 30-32. The dimension of time also recurs at the 
end of the poem (cf. v 3). Present (v 30: “the living of the 
earth”), past (‘those who go down into the dust”), and 
future (vv 31-32: “the generation to come”) join the 
chorus of praise. 32. salvation: The last words recall the 
opening words of the lament (“from saving me”) and 
frame Ps 22 with an inclusio. 

41 Ps 23. A song of trust, probably a royal 
prayer reinterpreted after the exile. Structure: vv 1-4 
(Yahweh as the good shepherd); vv 5-6 (Yahweh as the 
divine host). The poem is a unity, since the images of 
shepherd and host are closely related in ancient Near 
Eastern thought. 1. shepherd: A universal image of the 
king in the ancient world, emphasizing leadership and 
providence for his subjects. he lets me lie down: This vb. 
is used predominantly of sheep and small cattle. Rev 
7:17 applies these words about “the good shepherd” to 
the Lamb (Christ). 4. the valley of deep darkness: “The 
shadow of death” is also possible. 5. a banquet: Ancient 
Near Eastern kings would give lavish banquets on special 
occasions (cf. 1 Kgs 8:65-66); hence, this image con- 
tinues the theme of the provident shepherd-king. 6. may 
only (your) goodness and steadfast love pursue me: The 
psalmist prays that only the good effects of the covenant 
now “pursue” him throughout life. 7. may I dwell: Cf. Ps 
27:4. The vb. could mean “return” or “dwell”; the 
ambivalence is probably deliberate, alluding to the ex- 
iles’ hope of returning home. the house of Yahweh: While 
this generally refers to the Temple, the term can also 
mean the land of Israel in general. 

42 Ps 24. A hymn of praise to Yahweh the 
victorious creator, including an entrance liturgy (> 12 
above). Structure: vv 1-2 (Yahweh the creator); vv 3-6 
(entrance liturgy); vv 7-10 (return of the victorious 
Yahweh to his dwelling). 1-2. The establishment of the 
earth on the “seas and rivers” recalls the creation myth 
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(> 14 above), which told of the divine conquest of the 
unruly forces of chaos (“Sea”/“River” in Canaanite 
mythology). 7-10. Parallel to the entrance of the wor- 
shipers into the Temple is the entrance of Yahweh 
returning victorious to his dwelling. Like vv 3-4, this 
section involves the question and answer style. 7. lift up 
your heads, O gates!: In one Canaanite myth, the gods 
with heads bowed cower at the challenge of the powers 
of chaos. When the creator god returns from battling 
these forces the assembled gods hear his triumphant cry 
(“Lift up your heads!”) and acclaim him king. In this 
demythologized version, the gods are replaced by the 
gates of Jerusalem. 

43 Ps 25. An individual lament in acrostic form. 
4. The “way” of Yahweh is a major theme (cf. vv 4-5, 
8-10,12), alternating with sections about the psalmist’s 
need for the forgiveness of his sins (vv 6-7,11). 6-7. The 
psalmist’s sins are enclosed by words denoting God’s 
mercy. 13. Cf. Deut 1:35-36; 6:18. 17. On “spacious- 
ness” and “narrowness,” cf. Ps 4:2. 19. how numerous are 
my foes: Cf. Ps 3:2-3. 

44 Ps 26. An individual lament (Gunkel), a 
communal protective psalm (Mowinckel), or a protesta- 
tion of innocence by one falsely accused (Kraus). The 
references to altar and Temple in vv 6-8 and the 
similarity to Exod 30:17-21 point to a priest as speaker. 
Structure: five sections chiastically positioned around a 
central panel: vv 1-3 (A), 4-5, (B) 6-8 (C), 9-10 (B), 
11-12 (A). 1. Note the inclusio between v 1b (“in my 
integrity ... walked”) and v 11a (“in my integrity... 
walk”). 2. Cf. Pss 7:10; 11:4; 17:3. 4-5. The psalmist’s 
negative confession (cf. Ps 101:3-4; Job 31). For his 
nonassociation with the wicked, cf. Ps 1:1. 6-8. In the 
center of the chiasm the focus shifts from persons (the 
wicked) to place (the Temple). 10. The hands of the 
evildoers, filled with evil schemes and bribes, are con- 
trasted with those of the psalmist, washed in innocence 
(v 6; cf. Pss 24:4; 73:13). 11-12. A further link between 
the outer sections is the echo of v 1 (“I shall not stumble”) 
in v 12a (“my foot stands firm on level ground”). 

45 Ps 27. A poem consisting of a psalm of trust 
(vv 1-6), an individual lament (vv 7-12), and a conclu- 
sion (vv 13-14). It has a number of parallels with Ps 23. 
1. In the biblical tradition, “light” has associations with 
“life” (see v 1b) and “happiness” etc. (cf. Ps 13:4). 3. 
confident: A major theme in this ps (cf. “trust” in v 13). 
4-6. The wish to dwell in God’s house is closely related 
to the preceding subsection about enemies. The Temple 
was the place of refuge par excellence. 4. may I behold the 
beauty of Yahweh: Cf. v 13; perhaps an emphatic expres- 
sion for “seeing” God. may I draw near his Temple: Difh- 
cult; transl. conjectural. 8. “come,” says my heart: See 
Dahood and Ps 11:7. 12. witnesses: A rare word identified 
on the basis of Ugaritic documents; cf. also Prov 14:5. 
13. O that I might maintain my trust! That I might see... : 
Difficult. See M. Barré, Bib 64 (1983) 417-20. land of the 
living: Or “the land of life”; in a number of poetic texts 
this expression seems to refer to the Temple (Pss 52:7; 
56:14; 116:9; Isa 38:11). Thus the poem ends with a 
reference to the Temple, a dominant motif of vv 1-6. 14. 
Perhaps a later addition to the poem. 

46 Ps 28. An individual lament, with lament 
proper (vv 1-5) followed by a thanksgiving hymn (vv 
6-9). 1. O my rock: Cf. Ps 19:15. going down into the pit: 
Cf. Ps 16:10. 2. when I lift up my hands: A gesture of 
supplication (cf. Ps 141:2). 3-4. who speak peace... with 
evil in their hearts: Cf. Ps 41:7,10. The evil “work of their 
hands” contrasts with the psalmist’s lifting up his hands 
(v 2) and the work of Yahweh’s hands (v 5). 7. The trust- 
ing, joyful heart of the psalmist contrasts with the 
treacherous hearts of his enemies (v 3). 8. his anointed: 
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This may be a royal lament, uttered by the king. 9. Cf. 
Pss 3:9; 29:11. The reference to the divine shepherd 
would be particularly appropriate in a royal psalm. 
47 Ps 29. Widely thought to have originated as 
a hymn to the Canaanite god Baal, the ps is a powerful 
expression of God’s supremacy and universal rule. 
Structure: vv 1-2 (address to the heavenly court); vv 
3-9a (description of God’s “glory”); vv 9b-10 (acclama- 
tion in the Temple by the heavenly court); v 11 (prayer 
for blessing for God’s people). 1. O divine beings: Lit., 
“sons of El.” In Israel explicit monotheism is probably to 
be dated to the 6th cent. The Psalter contains several 
references to gods other than Yahweh (Pss 8:6; 58:2; 
82:1,6). On “El,” > 15 above. To “attribute glory and 
might” to Yahweh here may mean to acknowledge his 
royal supremacy among the gods. 2. Difficult. Probably 
either “worship Yahweh in his holy place” (the Temple) 
or “worship Yahweh when the Holy One appears” (a 
theophany of Yahweh). 3-9a. The phenomena pictured 
here are appropriate to the storm-god as the divine 
warrior, passing from the (Mediterranean) sea to land; 
nothing in his way can resist his power. 3. the voice of 
Yahweh: This expression (qél Yahweh), repeated seven 
times, is meant to suggest peals of thunder crashing in 
rapid succession. over the waters: Or “against the waters.” 
For the motif of God battling the watery elements, cf. 
Pss 24:1-2; 74:13-15; 89:10-11; 93:3-4. 5. the cedars of 
Lebanon: Proverbial symbols of grandeur and might (cf. 
Pss 104:16; Isa 2:13). 9b. and in his temple let all cry 
“Glory!”: Difficult. Probably a command to the gods to 
acknowledge Yahweh’s supremacy by crying “Glory!” 
—i.e., “Glory (be) to Yahweh!” (cf. Luke 2:14). 10. In the 
mythology, the victorious god ascends his throne after 
defeating the powers of chaos and is acclaimed in his 
(new) temple by the lesser gods. 11. Perhaps a later addi- 
tion to the ps, most likely to be understood as a prayer 
(“May Yahweh give...”). 

48 Ps 30. An individual psalm of thanksgiving 
for deliverance from mortal illness. Structure: v 2 
(hyranic introduction); vv 3-4 (the deliverance of the 
psalmist from death); vv 5-6 (invitation to others to join 
in praise); vv 7-11 (lament by one threatened with 
death); vv 12-13 (restoration of psalmist and praise and 
thanksgiving to God). 2. extol you: Lit., “raise up.” This 
term is particularly appropriate here, where the psalmist 
“raises up” praise to Yahweh who “raised him up” from 
sheol. 5. The joyful reintegration into the community of 
one who had been at the point of death (Ps 22:23-24). 
9-11. In the “silent” netherworld (> 17 above) the 
psalmist could no longer give thanks to Yahweh (Ps 
Ilse il 7). 

49 Ps 31. An individual lament. Structure: Part 
I (vv 2-19): vv 2-5 (prayer); vv 6-9 (expression of trust); 
vv 10-14 (lament); v 15 (expression of trust); vv 16-19 
(prayer); Part II (vv 20-25): vv 20-23 (the psalmist’s 
praise of God); vv 24-25 (address to the faithful). Note 
the chiastic structure of Part I: prayer, trust, lament, 
trust, prayer (Craigie). A major theme is the safety one 
finds in the “hand” of God (vv 6,16), when he delivers 
from the “hand” of the foe (vv 9,16); cf. Ps 28:2-5. 2. 
The concepts of honor and disgrace played an important 
role in Israelite consciousness. The latter may be com- 
pared to “losing face.” 5. get me out of the net: A common 
motif (Pss 9:16; 10:9; 25:15). 6. in your care I entrust my 
life: In Luke 23:46 Jesus utters this expression of serene 
confidence just before he dies. 7. hate: The psalmist sees 
himself as deserving of God's protection because of his 
loyalty (see 17:3-5). 14. “terror on every side”: Cf. Jer 
20:10. 15-17. These verses echo vv 6-8. 16. my times are 
in your hand: In the ancient Near Eastern view the events 
in life (esp. birth and death) are fixed by the gods. 20-25. 
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For the sudden change from lament to praise, see com- 
ment on Ps 6:9-11. 23. To be banished from God’s pres- 
ence most likely refers to being excluded from his 
life-giving presence in the Temple (cf. Jonah 2:4). 

50 Ps 32. A wisdom psalm, cast in the form of 
a psalm of thanksgiving. The wisdom features (vv 1-2, 
8-10) envelop the thanksgiving elements, which are 
themselves largely didactic. Structure: vv 1-2 (introduc- 
tory beatitudes); vv 3-5 (teaching on acknowledging 
one’s sin); vv 6-7 (God hears those who confess their 
sins); vv 8-10 (divine oracle); v 11 (concluding exhorta- 
tion). Because of its emphasis on the confession of sin, 
this poem is counted among the “penitential psalms” (see 
Ps 6). 1. covered: When God is the subject, to “cover” sins 
means to take them away (Prov 17:9; Neh 3:3; 1 Pet 4:8); 
cf, 2 Sam 19:19, 3-5. In antiquity, the admission of sin 
usually took the form of a recounting one’s sins in 
general terms (Ezra 9:6-15; 10:1; Neh 1:6-11). Not to 
confess one’s sins meant to persist in iniquity. 4. your 
hand was heavy upon me: An expression denoting serious 
illness. 8-10. The speaker changes. Although some see 
here an admonition from a wisdom teacher, more prob- 
ably it is a divine oracle. In response to the psalmist’s 
confession of his sin, God promises to lead him in the 
way of righteousness. 11. As in Ps 31:24-25, the conclu-~ 
sion directs attention to the congregation, calling them 
to praise God. 

51 Ps 33. Ahymn. Structure: vv 1-3 (introduc- 
tory exhortation to praise God); vv 4-9 (God’s creative 
word); vv 10-15 (God is supreme over the nations of the 
earth); vv 16-19 (God alone is savior); vv 20-22 (con- 
clusion). 1. The beginning echoes Ps 32:11. 3. a new song: 
Certain rituals specify that “new” objects be used (cf. 
1 Sam 6:7; 2 Sam 6:3); analogously it was proper to offer 
God a “new song” of praise (cf. Pss 96:1; 98:1; Rev 14:3). 
13-19. The insignificance of human beings when viewed 
from God’s vantage point in heaven (cf. Isa 40:22). God 
alone is the proper object of human trust. 17. the horse: 
Not the ordinary means of transportation, but used 
primarily in warfare. 18. Cf. 34:16. The theme of the all- 
seeing God was introduced in vv 13-15. The same God 
who “has his eye on” all people as their supreme judge 
also “eyes” his faithful with compassion. 

52 Ps 34. An individual song of thanksgiving. 
The ps is an acrostic addressing the just and encouraging 
them to join with the psalmist in praising the God who 
delivers those who trust in him. The teaching is typical 
of traditional wisdom doctrine, viz., that all goes well 
for the righteous (cf. Ps 37), who will never lack “any 
good thing” (v 11). 8. the angel of Yahweh: Cf. Exod 
14:19; 23:20. Contrast the role of “the angel of Yahweh” 
in the next ps (35:5-6). 10. fear Yahweh: The first half of 
the ps concludes on the note of “fear” of God, just as the 
second half begins with this theme (v 12). This basic 
theme of wisdom literature means recognizing the 
supremacy of God over one’s life and expressing this 
recognition by obeying his commandments and wor- 
shiping him. 12. children: Lit., “sons.” One of the origins 
of OT wisdom traditions is certainly the home, where 
parents would instruct their children in right conduct. 
The address to “son(s)” is common in ancient Near 
Eastern wisdom literature (cf. Prov 4:1; 5:7; 7:24; 8:32; 
Sir 2:1; 3:1). 20. The sentence is best taken as concessive: 
“Though the trials of the righteous person be many . . .” 
(NIV, NEB, NIV). 

53 Ps 35. This ps does not fit any of the standard 
literary categories. In some respects it resembles the in- 
dividual lament. Several commentators (Eaton, Craigie) 
see it as a type of royal psalm, in which the king is 
accused of treaty violation by his allies. Structure: Part 
I (vv 1-10): vv 1-3 (appeal to God for deliverance); vv 
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4-8 (seven petitions against the foe); vv 9-10 (vow [?] 
to praise God for his deliverance); Part Il: vv 11-16 
(unjust treatment of the psalmist by his enemies); Part III 
(vv 17-28): vv 17-18 (appeal to God and vow [?] to 
praise him); vv 19-26 (seven petitions against the 
enemy); vv 27-28 (appeal to the righteous to join the 
psalmist in praising God). 2. The petition for God to 
“arise” against the enemy counters the false witnesses’ 
“arising” against the psalmist at the beginning of Part II 
(v 11). 4-8. Seven curses against the enemy (vv 4-6,8) 
matched by seven similar petitions in Part III. 6. and may 
the angel of Yahweh be their pursuer!: A reversal of the situa- 
tion in v 3, where the psalmist’s enemies are his “pur- 
suers.” 11-16. This section contains the key to under- 
standing the setting of the ps. If the background is an 
international treaty, these verses relate how the king is 
accused of violation by his treaty partners (the “hostile 
witnesses” of v 11), who repay him evil for “good” 
(= good relationship with allies). 13. Difficult; lit., “My 
prayer returned upon [or “to”] my breast.” This could 
refer to unanswered prayer or to praying from the heart. 
17-26. This section balances Part I with another seven 
petitions against the foe. The enemies’ evil use of speech 
(vv 20-21) is countered by the petition that Yahweh not 
be “silent” (v 22) and that the psalmist’s supporters “shout 
for joy” at his vindication (v 27). 27. To the seven peti- 
tions against the psalmist’s foes is added this eighth, 
which invites his supporters to rejoice and praise God 
with him. 

54 Ps 36. This ps defies simple classification, 
consisting of elements of wisdom (vv 2-5), the hymn 
(vv 6-10), and the lament (vv 11-13). Structure: vv 2-5 
(description of the wicked ruled by sin); vv 6-13 (con- 
trasting description of Yahweh’s steadfast love). “Wicked” 
(vv 2,12) envelops the ps with an inclusio. 2. sin speaks to 
the wicked: Lit., “An oracle of sin to the wicked per- 
son..., probably a parody of an oracle from Yahweh 
(cf. Ps 110:1). The wicked person heeds the voice of evil 
rather than God’s voice in his life. 4. he has ceased to act 
wisely: In OT wisdom the “wise” are the morally good. 
6-7. The grandeur of God’s faithful love (hesed) is con- 
trasted with the pettiness of human evil, with images of 
height and depth. 8-10. To know God’s life-giving pres- 
ence in the Temple, described here in the language of a 
banquet, is the supreme experience of his love (cf. Ps 
63:3-6). 8. gods and humankind: A merism meaning “all 
rational beings” (cf. Judg 9:13), which balances “human 
and beast” in v 7 (Dahood). the shade of your wings: An 
image of God’s protection (Pss 17:8; 63:8). 10. To “see 
(the) light” means to live; cf. Job 3:16; 33:28; Ps 49:20. 
55 Ps 37. A wisdom psalm in acrostic form 
composed of three sections of eight stanzas (vv 2-15), 
six stanzas (vv 16-26), and eight stanzas (vv 27-40). The 
major theme is that the just shall be blessed, esp. by com- 
ing to “possess the land” (vv 3,9,11,22,29,34), whereas 
the wicked will be “cut off” (vv 9,22,28,34,38). 2. The 
wicked are described with plant imagery. They will 
quickly dry up like green grass (v 2), will fade “like the 
splendor of the pasture [?]” (v 20), and—unlike the 
mighty tree— will not last (vv 35-36). 3. dwell in the land: 
Introduces the key word “land” (vv 9,11,22,29,34). 
According to the OT the land belongs to Yahweh (Lev 
25:23) and is his to allot to whom he will. 11. the meek: 
The traditional transl., based on the LXX and Matt 5:5. 
Hebr ‘anawim originally meant “overwhelmed by want” 
but became part of the religious vocabulary, denoting 
those aware of their dependence on God. 25-26. A 
classic statement of what is sometimes called the “tradi- 
tional” view of retribution (+ Wisdom Lit., 27:12-13): 
the wicked will be punished and the just will be rewarded 
(in this life). 
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56 Ps 38. An individual lament, the third peni- 
tential psalm (see Ps 6). Structure: Part I (vv 2-9): v 2 
(cry to God); vv 4-5 (suffering as the result of the 
psalmist’s sins); vv 6-9 (catalogue of ailments); Part II 
(vv 10-15): vv 10-13 (reaction of others to the psalmist’s 
suffering); vv 14-15 (the psalmist’s reaction to his 
enemies’ treachery); Part III (vv 16-23) (reprise of 
themes [enemies, ailments, sin] enveloped by cry to 
God). 4-6. The interconnection between sin and physical 
affliction is also attested in the NT John 9:2). 6. In 
wisdom literature “folly” is roughly equivalent to “im- 
morality” (cf. Pss 36:4; 69:6; Prov 24:9). 12. The 
psalmist’s sin has not only resulted in bodily pain but 
also has alienated him from his friends (Pss 22:7-8; 
31:12). 14-15. A picture of the psalmist either as silent 
in reaction to the plotting and slander of his foes (cf. Ps 
39:2-3) or as ignorant of their doings; Jer 11:19-20 
might suggest the latter interpretation. 21. those who 
repay me evil for good, who accuse me rather than seek (my) 
welfare: Most transls. imply that the psalmist’s foes hate 
him because he “pursues good.” 

57 Ps 39. An individual lament, with wisdom 
overtones (vv 2,5-6,9,12). Structure: vv 2-4 (the 
psalmist is resolute and silent); vv 5-7 (the psalmist 
speaks to God); vv 8-12 (reprise; petition for 
deliverance); vv 13-14 (prayer that God let the psalmist 
live in peace). The poem is unusual in some respects, 
with a “Joban” conclusion (v 14). Though many have 
tried to reconstruct its setting, consensus still eludes the 
commentators. 2-3. The psalmist tries to maintain 
silence in the presence of “(the) wicked” but eventually 
has to speak out. The reason for his silence is unclear (cf. 
Prov 10:19; 11:12; 12:16; Sir 8:1-3; 14:1). 4. my heart 
grew hot: In Egyptian wisdom literature the “cool” person 
is commonly contrasted to the “hot” one, someone 
unable to control the temper. 5-7. Rather than speaking 
out to the wicked, the psalmist addresses God. He is not 
meditating on the brevity of life but is trying to evoke 
God’s pity and so ease his suffering. 6. The last colon 
might be translated: “Surely (each) one must dwell in 
darkness,” referring to the common fate to enter the 
netherworld Job 10:21; 38:17). 10. The poet does not 
speak out in his adverse circumstances (cf. vv 2-3) but 
appeals to God. Cf. the silence of the Suffering Servant 
in Isa 53:7 and of Jesus during his passion (Acts 8:32). 
14. look away from me: God’s gaze can have either positive 
or negative results (cf. Ps 34:16-17). Here the psalmist, 
like Job (7:19), prays that God will let him be in peace 
for the remainder of his brief life. Cf. also Job 10:20; 
14:6. 

58 Ps 40. The ps is composed of two parts: a 
thanksgiving hymn of an individual (vv 2-11) followed 
by an individual lament (vv 12-18). As to the reversal of 
the usual order (lament followed by thanksgiving), note 
that Ps 27 similarly begins with a psalm of confidence 
(vv 1-6) and concludes with a lament. Cf. also Pss 44 
and 89, 3. The psalmist uses the image of the river 
ordeal, known from Mesopotamian literature. A person 
accused of wrongdoing is cast into a river for judgment; 
survival is an indication of innocence. Here the image 
describes his affliction by his enemies (cf. Pss 18:1-20; 
69:2-5; 88:7-9; 144:5-8; Jonah 2:3-10). 6. God’s 
wonders for the psalmist are too many to count. The 
same language appears in v 13 referring to the calamities 
that overwhelm him. 7-9. For the superiority of obedi- 
ence to sacrifice, cf. 1 Sam 15:22-23; Mark 12:33. 10. 
The psalmist’s claim that he has not restrained (lit., 
“withheld”) his lips from announcing Yahweh’s justice 
leads to his prayer that Yahweh not withhold his com- 
passion in v 12, 14-18. For comment, cf. the doublet in 
Ps 70. 15-17. Contrasted to the enemies who “seek [his] 
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life” (v 13) and who speak mocking words w him (w 14, 
are these who “seek Yahweh” and whose words are 
always “Great is Yahweh!” 
59 Ps 41. The ps begins with 2 didactic section 
(vv 1-4) in the style of the wisdorn literature (cf. Prow 
14:21; 19:17; 22-9), followed by 2 lamen: of a sick 
person abandoned by his friends (vw 5-11) and con- 
cluding with a staternent of confidence (vv 12-13). 
Yahweh will support him on his sukbed ... : The meaning of 
the rest of the verse is uncertain. 9. The first two words 
flit., “2 thing of béaliza‘al”) have been variously under- 
stood: “4 malignant disease” (NAP), “an evil spell” 
(NEB), “a \ethal suberance” (Dahood). Hebr véliya‘al 
probably means “(the place frozn which there 1s) no 
coming back up,” 4 ‘a netherworld. 10. Quored in 
John 13:14, where iz refers to Judas. IW, Wjsre psalmist’s 
prayer “Hzise us up” takes up the last word of his 
enemies in 9 (“He mill not get up again”). 13. you la 
me stand in your presence forever: “Probably tes <O access 
tw the Temple, permitted the psalmist because of his 
“integrity” (it. “wholene £35," which would include his 
renewed health). Cf Ps 61:8. This parallel may suggest 
that the speaker in Ps 41 2s also the king. 14.4 doxology 
which concludes Book 1 (> 3 abovey. 
60 Pss 42-43. An individual lament. The refrain 
(42:6,12; 43:3) and other comnections (e.g., 42:19; 43:2) 
lead two the concluson chat Pss 42-43 forma single poem 
(wrongly divided like Pes 9-19). 42:2-3. my soul thirsts: 
Cf. a similar gence of ideas in Ps 63:2-3. The promi- 
nent image 0 f water is imroduced in wv 2-3 and taken 
wp in the peslmist's tears (w 4) and in the «life-threatening 
sea (v 4), we the face of God: Le, emzer the ne Temple. In the 
Hebr text the vo. has been changed to the passive: “when 
can I be seem appear before the face of God?” 4. by day 
and night: The c meinuing loment of the psalssist is 
coraplemente ed be his ae expenence of Yahweh's 
covenant love (heed) ins 9. 5. Tae psalmist’s memory 
of his joyful panicipation im Temple rites in the past. 
This memory corresponds to the prayer that he migh: 
know such participation in the fewure. 6. why are you cast 
down, rey sul’: Or “Why do vou lament, : may soul?” amy 


savior: Lit., “the salvation of my face,” meaning 
something like “my personal sevior.” 42-6 is the first 


occurrence of the refrain. 11. The meaning of the frst 
two-words is uncertain. 43:3. “Light and meas ch” areiper- 
sonifed 25 two of Yahweh's atrendans, sent from the 
divine council as “guardian angels” to guide the psalrnist 
to the Temnple. 
61 Ps 44. A commeunz| lement, composed of 2 
confession of faith (wv 2-9, and the lement SEOBET. 
which incledes the complzine (wv 10-23), and the appeal 
for divine aid (ww 24-27). For the sequence of confession 
followed by lamers, cf. Ps 39. 2. Ain appea! to the days 
of the conquesi era. The connection with the lamen at is 
this question: If ¥ “3 igre the same trusting aminude as s did 
ur ancestors, why does God no: deal favorably with us 
= he did with them: Compare v § and v 11. 4-8. The 
language of holy war, wherein che drvine warztor alone 
does the Aghang: Tercel j is merely to look on with igh. 
The reference io God’s pow fel arm and wight har 
recall the reference to his hand in v 3. 4. the light of — 
fase: Ges favoz and good will tow tee his people. kkmna 
oni suggest the mimbus of freartal <ssliaille. 03 eno ext “elas 
the Girne warrior, terrifring che enemies ‘Exod 14:24). 
10. CE Ps G12 (= 103212). 12. you make us lize sheep: Or 
“sou sell us.” Note the inclutto with the end of p the com 
plain: it + 23 (like sheep for slaughter”). 24. 20 not reed 
a: forever: This recalls + 10. using the same wb. why Go jou 
opt CL PES 79735223; a7: 5-6; 121:4.4 why 20 yon forges: 
Since Israel has not forgowen God (+ 21), why then does 
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God forget them? 27. Cf. Ps 3:4 
the end of 2 lament. 
me Ps 45. A roval wedding song—very old and 
with a number of obscurities. Structure: + 2 (introduc- 
tion of the psalrnist); ws 3-9 (praise of the groomy, vv 
10-16 (praise of the bridey; vv 17-18 (concluding words 
to the king). 2. my heart is astir: The vb., which occurs 
only here, probably refers to poetic Pee 4-5. 
Only the first line is clear, speaking of the ge $ sailitary 
prowess. in your splendor and majesty: Ch. Ps @:6. 7. The 
most controverted verse of the ps. “Your throne, O God 
[addressed w the king], 1s eternal.” If correct, this inter- 
pretation would suggest the entrance of the Near 
Eastern soaete ot Pepe kingship into the royal court. 
The king has already been described as endowed with 
the divine prernbece sok" splendor and majesty” (y 4); cf. 
also Pss 2:7; 49:24; 2 Sara 7:14. However, other transis. 
are possible (sce the commenzariesy. 13. Obscure: the 
first two words can sean “daughser [princess] of Tyre,” 
“Lady Tyre” la personificazion of the city), or even 
“Tyrian liners.” If the following Z phrase means “among 
the gitts,” that might suggest the last Of these possi- 
bilities. 14-15. The bride's wedding — niemts aad ‘the 


a sisnilar prayer at 


procession ws the roval palace are om . 17-18. The 
psalmist speaks of the dynasty, from the king's prede~ 


CESSOTS to the sons we willeacceed hira. The reterence 
inv 14 wo the King’s “name” may CoE his descendants. 
63 Ps 46. 2 first of the Zion hymns, byes 
of praise 19 tothe Tesh also Pss 45; 75; 54; 7; 122), an 
idemiification made likely by the presence OF several 
motifs of the Zion wadition (the river of pa radise, 
Yahweh's battle with and victory over the chaotic 
powers of the +4, the defeat of the forcign nations). 
Structure: vv 2-4 (outbreak of chaosy, vw os fthe Peer 
fel city of God amid political ¢ smo): w+ 9-12 lend of 
— and <xaliation af God). Nove the refrain Inve 8 
12. 2-4. M wie gy 20s i described as earth 


ory 
pin mountains collaps Z, S28 mon Ss 5. The 
peacéfe!l “cies of God”, the £25 “ty; Deen 


iramsiotncd Mito tie Srer ro rings j joy to me aL AG Aa 
ti ii Tnoumairs quake. the ae! witere Gas ewells 


2 Ps 5 Ds 3.7 De . Pagel wo me omtbreak ppv 5 is peli 
curmoil (cf. * “roarig™ WATE +, “quaking in v 3). 9-10. Juss 
asthe picture of urruly chaos shied co the peace cer. 
so the description of political teernoil conc 25 UA 2 
zeference to mt cessation ok war ead the Gesttedaen of 
-weapars (Ps 76:4; Hos 2:26; Zech F109). 


64 Ps 47. One of the exxhronement psalms 
Gncludmg also 93, 96-99, celebrating God's kingship. 


The eee setiing of these pss, accordimg co? Mowinczel 
(> 6 doove), % he sew veer celebration. A date in che 
D2zvidic-Solomome er2 hie come) 4s es Sereucture: 
wy 2-5 (praise of Veluwe zs Epon: sry 6-5 lenchrone- 
ment Vohwe bin heen ww 5- 10! triSuce to Yeboweh 
Gm cath 2 25°C) 2 Bes ih 42 . Compare “Yaeweh has 
become ine” from the catkromemem: byeess (Pss 9371; 
96:10: 97:1; 99:1). 3. Vetwek is ceesome Elyon: “Most 
High” (‘elyén, an epithe: oF Yalewen drawn from 
Canaanite pobyiheism) was the overlord of the divine 
word 2s well 2s che Mmmen Ps 97:9). 4-5. These verses 
recall the events of tht comeucs: 2s well 2s the more 
recent imperiz] exp2=sion ‘under David. 6-9. The 
ertkronement or Yahweh is accomplished amid praise 
from die Bezvenly coer: (Ps 22-4). Nox only are “all 
« Zi, vassal seems of tae : Davidic-Solomoxic 
pire. lied Epon to praise the impera! god: Yahweh 
Elvon is to Ge praised Dy the gods of these vassa] states 
gs well (Pes 95:4-5: G7T°9p. 10. gathered 39 the God 6 
Abrabern: Prosebly 2 reference to che ammual amps by 


vassal rollecs Go (He ier cemeer 2O pss . tribute 12 Sern 


534 Psalms (48-52) 


8:2,6,10-12; Isa 2:2~3). The claim that shields belong to 
God may be related to the destruction of weapons motif 
found in the Zion hymns (Ps 46:10). 

65 Ps 48. Like Ps 46, a Zion hymn, focusing on 
the motifs of the divine mountain and the defeat of the 
nations gathered against Israel (Ps 2:2-3). Another Zion 
motif, the pilgrimage to the sanctuary, may be present 
in vv 9-15. Structure: vv 2-4 (praise of Yahweh in 
Zion); vv 5-8 (defeat of political foes); vv 9-12 (praise 
of God in the Temple); vv 13-15 (journey through 
Zion). 2-3. in the city of our God: NAB, RSV, and NEB 
all link this with what precedes. Dahood and Craigie 
connect it to what follows. 4. God is in its citadels: Cf. Pss 
46:6; 76:2-3; Mic 3:11; Zeph 3:15,17. 5-8. The attacks 
of the nations on Zion and their flight and destruction 
(Pss 2:4—-9; 46:7-8; 76:5-7). The fear that grips the kings 
is the characteristic language of holy war (Exod 15:14- 
16; Josh 2:9-11). 9. The vision of the impregnable city 
protected by God that brought terror to the hostile 
kings brings joy to the pilgrims. 10. within your Temple: 
The goal of the pilgrimage is participation in the Temple 
cult. 11. as your name, O God: The “name” and “praise” of 
God may denote his manifestation in luminous splendor. 
Note the shift from descriptive praise (words about 
God) in v 1 to prayer (words addressed to God) in vv 
10-11. 13-14. The worshipers join a procession around 
the holy city. “Its towers” forms an inclusio with the same 
word (translated “citadels”) in v 4. 15. this is God: 
Consideration of the impregnable city leads the pilgrims 
to a consideration of the divine source of the city’s 
strength. 

66 Ps 49. A wisdom psalm. The themes of the 
success and prosperity of the wicked, the psalmist’s 
enemies, and the fate of death awaiting wise and fool 
alike, give the ps a Joban cast. Like Job, Ps 49 is concerned 
with theodicy. The text is frequently obscure, and the 
meaning consequently uncertain. Structure: vv 2-5 
(address of wisdom teacher); vv 6-13 (death, the com- 
mon fate of all); vv 14-16 (redemption from sheol by 
God); vv 17-21 (“you can’t take it with you”). 2. The 
invitation perhaps recalls the universalistic perspective 
of the wisdom teachers. 4-5. The wisdom language of 
these verses includes “wisdom” “insight,” and “proverb,” 
or “wise instruction” (Hebr ma¥al). 8-9. Extremely 
difficult. A suggested transl.: “Surely a person of high 
degree cannot redeem himself or pay to God his ransom; 
the redemption of one’s life is so costly that (since one 
cannot pay it) he ceases forever.” 10-11. Death is the 
common fate of all —the wise, the foolish, and the brute 
animals. 13. A kind of refrain (repeated with variations 
in v 21), reflecting on the transitoriness of life. 15. with 
Death shepherding them: The language calls to mind the 
Canaanite god Mot (“Death”). 16. from the clutches of sheol 
he will certainly take me: Some interpreters see here an 
implication of future life with God (cf. Ps 73:23-26). 
“Take” is used for the assumptions of Enoch (Gen 5:24) 
and Elijah (2 Kgs 2:10). 21. for all his wealth, man does not 
understand: Cf. the similar statement in v 13. These two 
refrain-like verses take up the themes of knowledge and 
mortality significant in the Yahwist creation story (Gen 
2-3), a text whose wisdom associations have been noted. 
67 Ps 50. This ps appears to be a part of a 
covenant-renewal liturgy and may have close ties to 
prophetic circles. God, the overlord, raises charges 
against his vassal, Israel, for violating the covenant. 
Structure: Part I: vv 1-6 (call to judgment); Part II: vv 
7-15 (the issue of sacrifices); Part III: vv 16-23 (rebuke 
of those who do not obey God): vv 16-17 (general 
indictment); vv 18-21 (specific indictment); vv 22-23 
(summarizing conclusion). 1-6. Yahweh as divine judge 
summons earth (v 1) and heaven (v 4) as witnesses in a 
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“covenant lawsuit” against his people (cf. Jer 2:9-13). 5. 
Introduction of the theme of sacrifice, developed at 
length in Part II (cf. also v 23). For sacrifice in a covenant 
context, cf. Gen 31:51-54; Exod 24:22. 7-21. The two 
sections deal with what kinds of actions are pleasing to 
the covenant God. The first (ending with vv 14-15) 
reminds the people that sacrifice is not enough; obedi- 
ence to God’s will must accompany it (cf. Ps 40:7,9). 
This is the subject of vv 16-21. 14. Sacrifice as a 
response to God’s saving deeds. The “thank offering” 
and the “vow” were two types of “communion sacri- 
fice,” which established union between God and the 
offerer. 15. Calling upon God’s name often accompanied 
sacrifice (cf. 1 Kgs 18:26; 1 Chr 21:26). 16-21. The heart 
of the “case” Yahweh brings against the people — failure 
to keep the laws of the covenant; compare the “entrance 
liturgy” (Pss 15; 24:3-6). 16. Many commentators make 
a sharp separation between vv 7-15 and 16-21, under- 
standing the latter to be addressed to a different group. 
But more likely “the wicked” means “the accused 
(Israel).” 23. Conclusion, summarizing the ps and 
reiterating its major themes: the importance of the thank 
offering (Part II) and of walking in God’s way—i.e., 
keeping his covenant law (Part III). 

68 Ps 51. An individual lament, one of the 
penitential psalms. The historical heading relates the ps 
to the incident of David’s adultery with Bathsheba 
(2 Sam 11-12). Structure: vv 3-9 (lament: prayer for 
pardon and confession of sin); vv 10-14 (prayer for 
restoration); vv 15-19 (praise of God before the com- 
munity and the sacrifice of a humble heart); vv 20-21 
(prayer for the rebuilding of Jerusalem and the restora- 
tion of the Temple cult). 3. have mercy on me: Pss 56 and 
57 also begin with this expression; cf. 2 Sam 12:22. your 
steadfast love and the abundance of your compassion: Cf. Pss 
69:14,17; 106:45-46; Isa 63:7; Lam 3:32; Neh 13:22. blot 
out my rebellions: Cf. Isa 43:25; 44:22. 4. Cf. Jer 2:22. 6. 
Cf. 2 Sam 12:9,13. 7. Being “born in sin” is poetic 
hyperbole meaning “thoroughly sinful” (cf. Ps 58:4; Isa 
48:8). 10. let me hear: The psalmist prays here for an 
oracle of salvation. 11. The single instance in the pss 
where God’s “hiding his face” is understood positively. 
Here it is not a sign of divine displeasure (Pss 27:9; 
69:18; 88:15; etc.) but of grace and forgiveness. 12. For 
the theme of a new heart and spirit, cf. Ezek 11:19; 
36:28. 16. bloodguilt: The psalmist prays not to be held 
responsible for the death of sinners in their sin (Ezek 
3:18-21; 33:7-9). 17-19. God’s supposed disinterest in 
animal sacrifice may be an indication that Temple wor- 
ship is now no longer possible; all that can now be 
offered is “a broken spirit. . . .” Cf. 1 Sam 15:22: Ps 40:7. 
20-21. The psalmist concludes by looking forward to 
the rebuilding of the Temple and the reinauguration of 
its cult. These verses are clearly late. Given the allusion 
in vv 17-19 to a destroyed Temple and an interrupted 
cult, they are probably not an addition to the ps (as many 
commentators believe); rather the whole poem is exilic 
or postexilic. 

69 Ps 52. This ps is difficult to fit into the 
standard categories, though it is usually classified as an 
individual lament. Structure: Part I (vv 2-7): vv 2-6 
(activity of the wicked); 7 (curse and fate of the wicked); 
Part II (vv 8-11): vv 8-9 (the reaction of the righteous); 
vv 10-11 (the happy fate of the psalmist). This poem 
echoes the wisdom theme of the doom of the wicked 
contrasted with the happy lot of the righteous (cis a7), 
2-6. The psalmist addresses a “mighty man”—perhaps a 
particular individual or someone representing a larger 
gtoup of the unrighteous. His wicked activity consists 
of plotting (v 4) and slanderous speech (vv 4-6). 3. O 
champion!: The exact meaning in this context is unclear. 
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4. The evil actions of the wicked have to do mainly with 
speech. Note how they are framed by “tongue” (vv 4,6). 
6. every (sort of) hellish deed: Originally a name for the 
netherworld (see comment on Ps 41:9), bélfya ‘al (emended 
text) was used to form epithets to designate the vilest 
type of person or thing (cf. Deut 13:13; Judg 19:22). 7. 
A curse, with parallels in other ancient Near Eastern 
curses. In the overall context of the ps (cf. v 10) the poet 
may be asking that God refuse the wicked person access 
to the Temple, called “tent” here (Ps 15:1; -* 16 above) 
and in parallelism with “land of life” (cf. Ps 27:13). 8-11. 
The subject of the second part of the ps is the righteous 
contrasted with the wicked. 8. A continuation of v 7. 
“Fear” here means “fear God” for his just judgments (cf. 
Pss 40:4; 64:9-10). 10-11. Whereas the wicked one is 
excluded from God’s tent (v 7), the psalmist will be 
rooted in the Temple (v 10a); whereas he trusts in his 
riches (v 9), the psalmist trusts in God’s steadfast love (v 
10b); whereas he uses speech to evil purpose (vv 4-6), 
the poet uses it to praise God (v 11). 

70 Ps 53. The “Elohistic” version of Ps 14 (— 
3,32 above). The differences between the two pss are 
slight, except for one verse (14:5-6 = 53:6). 6. Corre- 
sponds to 14:5-6. The two pss are similar enough to 
suggest some kind of literary dependence. A number of 
phrases in v 6 are obscure. 

71 Ps 54. An individual lament. Structure: vv 
3-5 (petition to God with description of affliction); vv 
6-7 (confession of trust); vv 8-9 (vow). 5. If “for- 
eigners” (zarim) is the correct reading here (rather than 
“insolent men” [zédim], as in Ps 86:14), Dahood’s identi- 
fication of the psalmist with the king is strengthened. 
who do not keep God in mind: Lit., “in front of them.” Not 
to keep God “in front of” oneself (cf. Ps 16:8) means to 
ignore him and his statutes; cf. Ps 50:17. 7. An example 
of talion; the bad fate his foes planned for the psalmist 
should be theirs (cf. Pss 37:14-15; 64:5). 8-9. The 
psalmist vows an offering to God in thanksgiving for 
deliverance from enemies. 9. because you have delivered me: 
Or “O that you would deliver me!” (cf. Ps 3:8). 

72 Ps55. Anindividual lament, whose structure 
is difficult to discern. Probably: vv 2-3a (petition to 
God); vv 3b-6 (description of the psalmist’s suffering); 
vv 7-9 (wish to flee distress); vv 10-16 (curse against 
enemies; confession of trust); vv 17-19 (confidence in a 
saving God); vv 20-24 (curse against enemies; confes- 
sion of trust [v 24d]). 8. Tranquillity “in the wilderness” 
contrasts with violence “in the city” (v 10). 10-12. Some 
have theorized that the psalmist dwells in a pagan city 
(Gunkel). But the prophets use similar language to refer 
to Jerusalem (Jer 6:6-7; Ezek 7:23). 13-15. The identity 
of the psalmist’s former companion remains problematic 
— perhaps a personal friend or (vv 21-22) a political ally. 
24. cast them down, O God: Most likely a curse like vv 
10,16, and possibly 20. The psalmist’s last word, how- 
ever, is one of trust, echoing vv 17-19. 

73 Ps 56. An individual lament. Structure: vv 
2-5 (petition to God); vv 6-8 (persecution by enemies); 
vv 9-12 (confession of trust); vv 13-14 (concluding 
vow); a refrain (vv 5,11-12) concludes the first and third 
sections. 7-8. Somewhat unclear. The reference to the 
psalmist’s foes as “peoples” may point to the king as 
speaker. 9. Tentatively, “Keep a record of my lament; 
enter my tears on your parchment, yes, in your ledger” 
(cf. Dahood). 14. Cf. Ps 116:8-9. Note the chiasm 
“death... feet... walk... life.” in the land of life: 
Preferable to “light of life” (cf. John 8:12) as Dahood has 
shown; cf. Ps 116:9. This may be a reference to the 
Temple (cf. Ps 27:13). 

74 Ps 57. An individual lament. Structure: vv 
2-4 (petition); vv 5-7 (complaint); vv 8-12 (vow). A 
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refrain (vv 6,12) focuses on Yahweh’s loftiness. 4. stead- 
fast love and fidelity: Two “guardian angels” sent by God 
to protect the psalmist (cf. Ps 43:3). 5-6. God’s lofty 
state is contrasted with that of the psalmist, who lies 
down among lions. 6. your loftiness is above the heavens, O 
God: See Dahood. Preferable to “Be exalted above the 
heavens...” (RSV). In the ancient Near East the gods 
were pictured as being of gigantic stature (cf. Isa 6:1). 
The refrain thus uses images of height and breadth. 
11-12. Yahweh’s steadfast love and fidelity to his 
faithful are on a scale comparable to his own grandeur 
and glory, which are likewise “as high as the sky.” 
75 Ps 58. The form of this ps is difficult to 
define and depends to some extent on the interpretation 
of v 2. It appears to be a lament bemoaning the evil 
wrought by the wicked. Ifin fact the gods are addressed 
in v 2, it may be considered a polemic against pagan 
deities, similar in some respects to Ps 82. Structure: vv 
2-3 (address to pagan gods); vv 4-6 (description of the 
ruinous ways of the wicked); vv 7-10 (appeal to God to 
set things right; [sevenfold?] curse against the wicked); 
vv 11-12 (wish that the righteous may celebrate God’s 
victory over the wicked). 2-3. In the ancient Near Eastern 
view the human world was ruled by the supreme deity 
in concert with the lesser gods (cf. Deut 32:8 [LXX]). 
According to the ps they were not doing their duty, so 
the wicked (lit., “the guilty”) had power to do harm in 
the world (cf. Ps 82:2-4). 2. do you pronounce sentence 
justly, O gods?: The key word (7/m) could mean “gods” or 
“powerful men” (lit., “rams”). “Gods” is the more likely 
reading. 4-6. The wicked and their venomous character 
(v 5). The analogy of the “deaf adder” could refer to their 
obduracy. 7-10. Some have seen here a sevenfold curse 
against the wicked (cf. the sevenfold curses in Ps 35:4-8, 
19-26). 10. Transl. and meaning uncertain. 11. let the 
righteous bathe his feet in the blood of the wicked: A vivid 
expression denoting complete victory over a foe, com- 
mon in the ancient Near East. 12. An inclusio with vv 2-3 
by repeating “gods/God,” “humanity,” and “on the 
earth.” 

76 Ps 59. An individual (probably royal) lament. 
The king, besieged by his enemies, cries to God for 
deliverance. The ps divides into two almost equal parts, 
vv 2-11a and 11b-18, each ending with a refrain—vv 
10~-11a,18) and containing another refrainlike verse 
(7,15). 2-4. The context indicates that the description of 
the psalmist’s foes is more than poetic imagery: they are 
foreigners intent upon killing him. 7-8. Perhaps a 
picture of enemies besieging a fortified town, using the 
cover of darkness to penetrate the city’s defenses. 9. but 
you laugh at them, Yahweh: A motif of the Zion tradition: 
Because of God’s impregnable defenses the enemies’ 
schemes are in vain (cf. Pss 2:4-5; 48:6). 12. slay them, O 
God: The MT has “Do not slay them,” which contradicts 
the context. Read Hebr 7! as ’él, “O God” (cf. NAB), 
rather than as ’al, “do not.” Unless Yahweh shows 
himself as the divine judge, punishing the wicked (in this 
case, the attacking foe), the people may well “forget” 
God. 

77 Ps 60. A communal lament, probably fol- 
lowing a military defeat. The specific enemy in mind 
would seem to be Edom (see below on v 11). The ps 
might be dated to the monarchic period (so Dahood), 
though the concern with Edom (cf. Ps 137:7; Lam 
4:21-22) could point to the exile. Structure: vv 3-7 
(description of affliction and prayer for deliverance); vv 
8-11 (God’s response); vv 12-14 (reprise of the themes 
of 3-7). 3-7. The pattern of distress (vv 3-6) followed 
by prayer (v 7) is repeated in the concluding section (vv 
12-14). 3b. Most likely Dahood is correct in taking this 
verse as a continuation of the negative theme: “You 
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turned away from us” (contrast RSV, NAB). 7-14. These 
verses are also found in Ps 108:7-14. 8-11. The central 
part of the ps, which forms a direct response to “answer 
us!” in v 7. Probably an oracle of salvation; God asserts 
his supremacy over Judah-Israel (vv 8-9) and her tradi- 
tional enemies (vv 10-11). 11. Most likely part the divine 
oracle: “Who will bring me [God] the Rock City [as 
tribute]? Who will set me on Edom’s throne?” (Dahood). 
12-14. Note the repetition of “God, you have rejected” 
(v 3) and the resumption of 1st pers. pl. pronouns (“us,” 
“our”). Though reflecting the pattern of vv 3-7, the 
weight of this section is less lament (v 12) than petition 
(vv 13-14). 14. Either a continuation of the petition or 
a statement of confidence in God’s power in light of the 
oracle of vv 8-11. 

78 Ps 61. Without the prayer for the king in vv 
7-8 this ps could be classified as a fairly typical indi- 
vidual lament. Mowinckel, Dahood, and Eaton make 
these verses central to the ps and so classify it as a royal 
psalm. Structure: vv 2-3 (prayer of a suppliant near 
death); vv 4-6 (trust in God who hears the prayer); vv 
7-8 (prayer for a long life and reign for the king); v 9 
(concluding note of praise). 3. from the brink of the nether- 
world: So (correctly) Dahood. when my heart fails: Cf. Ps 
143:3-4 and Jonah 2:7-8 for descent to the netherworld 
joined with the psalmist’s fainting heart. lead me to a high 
mountain: The psalmist moves from the brink of the 
depths to a towering mountain. 4. the enemy: The nether- 
world context of v 3 makes likely Dahood’s suggestion 
that this is “the last Enemy,” Death personified (Ps 
49:15; 1 Cor 15:26). 5. Cf. Ps 15:1; the king prays that 
he always have access to the Temple. 8. may he dwell 
forever in the presence of God: Note the movement from the 
presence of the enemy to the presence of God. The 
similarity to v 5 shows “dwell” to be the correct transl. 
(so NEB). Cf. Ps 23:6. 

79 Ps 62. A psalm of trust, despite a number of 
obscurities (esp. in vv 2-4 and 10), which contains some 
of the most powerful language of trust in God in the 
Psalter. Structure: vv 2-5 (the psalmist’s trust in God 
despite harassment by enemies); vv 6-9 (invitation to the 
community to follow the psalmist’s example and trust in 
God); vv 10-12 (human insignificance and warning 
against ill-gotten wealth); vv 12-13 (concluding divine 
oracle). 2. The first part of this verse is obscure; the 
equally obscure parallel phrase in v 6 does not elucidate 
it. 4. like a sagging fence, a wall knocked down: Could refer 
either to the psalmist or to his foes (so Dahood). 8. my 
glorious savior: Lit., “my glory and my salvation.” 10. only 
a breath is humankind: Cf. Ps 144:4. Ps 39:6-7,12 also 
Joins the motif of human transitoriness with the futility 
of amassing wealth (cf. Ps 49:7-11). 12-13. Appropri- 
ately after a passage on human insignificance, the divine 
oracle speaks of the might and steadfast love (hesed) of 
God. 13. you repay: Or “O that you would repay. .. .” 
Cty2sSam 3:39) 

80 Ps 63. Usually considered a psalm of trust, 
though difficult to classify. The psalmist (perhaps the 
king) longs for the reviving presence of God in the 
Temple. Perhaps no other ps so vividly expresses the 
intimate relationship of love between God and his faith- 
ful one. Structure: v 2 (setting: the psalmist far from 
God); vv 3-4 (prayer to see Yahweh in the Temple); vv 
5-6 (prayer that the psalmist may be able to go on bless- 
ing and praising God); vv 7-9 (expression of intimacy 
with God); vv 10-12 (curse against enemies [vv 10-11] 
and blessing for the righteous [v 12]). 2. The imagery 
here is spatial: the psalmist finds himself distant from 
God and longs to be near him. 3-6. Two matching 
sections (vv 3-4,5-6), each beginning with ken, “thus”(?), 
and each with spty, “[my] lips,” in the last line. Both parts 
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are probably to be construed as a prayer or wish (“May 
I gaze... May I bless”). 4. For Israelites, life was the 
supreme good; only here in the OT is anything prized 
above it— Ged’s love. Insights like this eventually led to 
the belief that God’s love extended even beyond death 
(cf. Rom 8:38-39). 9. my soul clings to you: The vb. “cling,” 
often used to denote the proper relationship with God 
in the deuteronomistic literature (Josh 23:8; Deut 10:20; 
11:22; etc.), expresses great intimacy (Gen 2:24; Ruth 
1:14). 10-12. The serene picture of the poet’s relation- 
ship with God is overshadowed by the thought of those 
intent upon his death. Hence he asks God to destroy 
them. In vv 10 and 11 the first part of the verse describes 
evil the enemies want to do to the psalmist, and the 
second is a curse against them. 

81 Ps 64. An individual lament, or a psalm of 
trust (Mowinckel). Structure: vv 2-7 (prayer for divine 
aid against the enemy); vv 8-11 (overcoming of enemies 
by God and thanksgiving of the psalmist). 4. Difficult; 
perhaps “They string (their bows); their arrows (are) 
bitter words.” Cf. Ps 120:2-4; Jer 9:7. 5. from ambush: 
Lit., “from hiding places,” which recalls the psalmist’s 
plea “Hide me!” in v 3. 8. By the principle of talion, those 
who were shooting arrows at the innocent become 
themselves targets for God’s arrows. shake their heads: A 
gesture of contempt; cf. Pss 22:8 and 109:25. 10. all 
humankind will fear: Possibly to be emended to “all 
humankind will see and proclaim the.work of God.” Cf. 
Ps 66:5. 

82 Ps 65. A prayer for rain. The psalmist looks 
to God’s past benefits to Israel (esp. the sending of rain) 
and prays that God show the same benevolence at the 
beginning of a new agricultural year. Structure: vv 2-5 
(praise of God who hears prayers and forgives sins, 
filling the people with the goodness of his Temple); vv 
6-9 (hymnic celebration of God the creator); vv 10-14 
(the life-giving effects of the winter rains). Cf. Jer 
5:22-25. 2. in Zion: The reference here and the mention 
of the Temple in v 5 may indicate that the cultic setting 
is the fall pilgrimage feast of Tabernacles. 3-4. The con- 
fession and forgiveness of sins are necessary since sin can 
prevent the coming of the rain (1 Kgs 8:35-36; Amos 
4:7-8). 5. the goodness of your house: Primarily the presence 
of God, “goodness” also alludes to God’s benefits, abun- 
dant rain and food. 6. with awesome deeds: A reference to 
creation (cf. Ps 139:14). 8. the uproar of the peoples: 
Successful agriculture in Israel depended not only on the 
rains but on security from military attack. 10. you 
prepared for the grain: An elliptical phrase, meaning “you 
prepared (the earth for the planting of) grain (with the 
coming of the winter rains).” 12. your tracks dripped lush 
growth: As in v 10, an elliptical expression for “your 
tracks (left by your rain-cloud chariot) dripped (the rain 
that produced) lush growth.” 13. the pastures of the steppe 
dripped: I.e., the untilled grazing land overflowed with 
water. the hills were clothed with joy: Another.ellipsis for 
“the hills were clothed with (the vines that produce the 
wine that brings) joy” (Judg 9:12-13; Ps 102:13-15). 14. 
they shout for joy: “They” includes the people blessed with 
God’s bounty and all nature as well (Pss 96:11~12; 
98:7-8; Isa 42:11-12; 44:23). 

83 Ps 66. This ps is made up of a hymnic sec- 
tion of divine praise (vv 1-7), a communal thanksgiving 
for deliverance (vv 8-12), and an individual thanksgiving 
(vv 13-20). Mowinckel has argued that it is a unity, a 
national thanksgiving spoken by the king (as represen- 
tative of the people). 5. come and see the works of God: Cf. 
Pss 46:9; 64:10. 6. An instance of merism, whereby the 
whole history of salvation is suggested by the mention 
of the first event (crossing of the Reed Sea) and the last 
(crossing of the Jordan). 7. he is ruler. . . forever: Just as 
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the hymn of Exod 15 moves from the crossing of the sea 
(vv 4-10) to the crossing of the Jordan (vv 16-17) and 
concludes with an affirmation of Yahweh’s eternal king- 
ship (v 18), so in summary fashion do vv 6-7 at the 
conclusion of the hymnic section of Ps 66. 12b. through 
fire and water: A merism meaning “every possible kind of 
difficulty”; cf. Isa 43:2; Sir 15:16. 13. I will go with holo- 
causts to your house: Cf. Ps 5:8 for similar reference to 
access to the Temple (often a royal motif; cf. 2 Kgs 
20:5-6; Ps 61:7-8). 19-20. An inclusio with the begin- 
ning of the communal thanksgiving in v 8: “God has 
heard . . . the sound of my prayer” (cf. “Make heard the 
sound of his praise” in v 8), “blessed be God” (cf. “bless 
our God, O peoples”). 

84 Ps 67. Most commentators consider this ps 
to be a communal thanksgiving for a good agricultural 
year, perhaps composed for use at the feast of Taber- 
nacles. Dahood understands it rather as a prayer for a 
good harvest, by the reading he proposes for the first vb. 
in v 7. Structure: the refrain divides the ps into vv 2-4, 
5-6,7-8. 2. The opening verse alludes to the Aaronic 
blessing (Num 6:24-26); cf. Pss 4:7-8; 31:17. 5. NAB, 
on the basis of Ps 96:10, translates: “May the nations be 
glad and exult, because you rule the peoples in equity; 
the nations on earth you guide.” 7. the earth has given its 
produce: Or “May the earth yield her produce” (Dahood). 
This transl. fits well with the petitionary prayer in vv 2, 
4,6,8, and in the refrain. Cf. Lev 26:4 and Ps 85:13. 
85 Ps 68. Probably the most obscure and diffi- 
cult of the pss. The difficulties include not only many 
individual words and lines but the nature of the whole 
poem itself. Is it a coherent whole or an ancient cata- 
logue of lyric poems (as proposed by W. F. Albright 
{HUCA 23 (1950-51) 1-39])? For Albright Ps 68 is com- 
posed of 30 “incipits” (first lines or strophes) of a series 
of ancient hymns. Such catalogues are found in Mesopo- 
tamian literature. Recent attempts to understand Ps 68 in 
more unitary fashion include the work of Dahood, who 
considers it a triumphal hymn. 2. Cf. Num 10:35 where 
the same language is used of the movement of the ark. 
3. like the melting of wax before the fire: The language of 
theophany, as in Ps 97:5 and Mic 1:4. 5. the rider of the 
clouds: In the Ugaritic literature, a standard appellation of 
the storm-god Baal, now transferred to Israel’s God (cf. 
Deut 33:26; Ps 18:10; Isa 19:1; and v 34 below). 6. 
Similar descriptions of the concern for the fatherless and 
the widow (cf. Deut 10:18; 27:19; Pss 82:2-3; 146:9) are 
found in Ugaritic literature. 7. God causes the unmarried to 
set up a house: l.e., to have a family—Albright’s inter- 
pretation, preferable to the NAB’s “God gives a home to 
the forsaken.” Cf. Ps 113:9. 8-9. Cf. the close parallel 
with the theophany described in Judg 5:4-5. 13-15. One 
of the most obscure passages in the Psalter; no proposed 
transl. has won assent. 16-17. The rivalry of the moun- 
tains and the choice of Zion as the divine dwelling (cf. 
Ps 132:13). If the ps is a unitary composition, this 
reference to the Temple would point to a 10th-cent. 
terminus a quo. The theme of the mountains vying to be 
the divine abode may point to a time before the choice 
of Zion was an accepted fact. 18b. The NAB is probably 
correct: “The Lord has come from Sinai to the sanctuary 
[Zion]” (cf. Isa 2:2-4). 19. The enthronement of the vic- 
torious God in the sanctuary, applied in Eph 4:8~9 to the 
heavenly enthronement of the ascended Christ. 23. In 
the context of vv 20-24 (the triumph of God), Albright 
sees here a reference to the battle of creation between 
Baal and Sea (as do Dahood and the NEB) and translates 
the (emended) text, “Yahweh said, ‘From smiting the 
serpent I return, I return from destroying Sea!’” 30. For 
kings bringing gifts to the Jerusalem Temple, cf. Isa 
60:6-7,11-14. 33-34. Cf. v 5 for similar language and 
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motifs. The reference to the storm-god leads naturally to 
a reference to thunder, the storm-god’s voice. 36b. Cf. 
Bsy292 1k 

86 Ps 69. An individual lament, in which the 
psalmist, unjustly accused of theft, appeals to God for 
Justice. Structure: vv 2-5 (prayer for salvation from 
injustice and perjury of enemies); vv 6-13 (alienation of 
psalmist from the family and community); vv 14-19 
(renewal of appeal for salvation from enemies); vv 23-30 
(the psalmist’s curse of his enemies); vv 31-37 (thanks- 
giving). If vv 36-37 are original to the ps (see below), 
then Ps 69 should be dated to the exilic or postexilic 
period. 2. the waters have risen up to my neck: So RSV, 
correctly. The imagery of vv 2-3 is that of the river 
ordeal; cf. Ps 40:3 for discussion. 4. The hot, parched 
throat and the eyes dimmed (by tears) are a poetic 
description of weeping; the same imagery reappears in 
vv 20-22. Cf. Pss 31:10-11; 38:9-11; Lam 2:18-19. 10. 
The first line is quoted in Rom 15:13; the second, in John 
2:17. 13. those who sit at the gate: The elders who admin- 
istered justice; cf. Deut 21:19; 22:15; Amos 5:12,15, etc. 
This phrase is paired with “wine drinkers” to form a 
merism in which the psalmist claims to be mocked by 
everyone, from the most respected to the scorned. 16. 
Poetic language referring to the netherworld, from 
whose raging waters the psalmist prays to be delivered. 
19b. Difficult. Dahood plausibly renders Hebr Im‘n 
*yby, “because of my enemies,” as “from the abode of my 
Foe,” 1.e., the netherworld presided over by Death. 22. 
Alluded to in Matt 27:34; Mark 15:23; Luke 23:36; John 
19:29. 25-26. The imagery derives from the language of 
the sirocco, spoken of as God’s “fury” and his “burning 
anger.” 30. The final line of the lament ends with the 
psalmist’s appeal (“May your salvation, O God, protect 
me”), recalling the opening words in v 2. 31-32. The 
claim that songs of thanksgiving are better than sacrifice 
may indicate that the Temple cult is no longer possible. 
This would point to an exilic or early postexilic setting 
for all of Ps 69, not just vv 36-37, which would be the 
original conclusion of the ps and not a late addition. Cf. 
Ps 51:17-19 for a similar judgment. 33-34. Cf. Ps 
22:25-27. 35. The sea that threatened to engulf the 
psalmist now joins heaven and earth in praising God. 
The reference to the sea forms an inclusio with the 
threatening watery depths in v 3. 

87 Ps 70. An individual lament, a doublet of Ps 
40:14-18; the two texts vary in minor details. In 
70:2,5—-6 the divine title used is ’@lhim, “God,” while it 
is Yahweh in the parallel passages in 40:14,17-18 (if 
*adondy in 40:18 represents an original Yahweh). The 
situation is reversed in the final line of Ps 70, where 
Yahweh is used where Ps 40:18b has @ohday, “my God.” 
2. O God, rescue me: Ps 40:18 has “Be gracious, Yahweh, 
rescue me.” 3. who seek my life: 40:15 adds “to snatch it 
away.” 4. let them turn back: 40:16 has “let them be 
stunned.” 6. O God, hasten to me: 40:18 has “May my 
Lord (ddonay) take thought of me.” 70:6 forms with 
70:2 an inclusio that is not present in 40:18. 

88 Ps 71. An individual lament. Structure: Part 
I (vv 1-15): vv 1-6 (appeal to God for deliverance); vv 
7-11 (complaint); vv 12-15 (curse against enemies; 
praise of God); Part II (vv 16-24): vv 16-19a (praise of 
God’s righteousness); vv 19b-21 (confidence in God’s 
future saving acts); vv 22-24 (concluding praise; defeat 
of enemies). The dominant motifs are: (a) the psalmist’s 
determination to go on praising God despite present 
distress (vv 8,15,24); (b) the reliance on God as the 
source of strength (vv 3,5,18); (c) the psalmist’s con- 
fidence in God’s saving righteousness/righteous deeds, 
which forms an envelope around the ps (vv 2,24; cf. also 
vv 15-16,18). 5. God’s protection of the psalmist 
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throughout life is underscored by the double reference 
to his youth (vv 5,17) and his old age (vv 9,18). 7. 4 
portent to many: An evil portent was dangerous and to be 
avoided. The expression here is perhaps best taken to 
mean that the psalmist has become something to be 
“avoided like the plague.” Cf. Isa 8:18. 12-13. Cf. v 24 
and Ps 70:2-3. The similarity to Ps 70 may account for 
placing Pss 70 and 71 together. 18b. Difficult; perhaps 
“until | announce your might to the throng [in the 
Temple], Your righteousness to all who enter your holy 
place.” 24b. A repetition of v 13 in slightly different 
form, which Dahood takes as a wish (“O that they 
would be shamed... .”). 

89 Ps 72. A royal psalm. The heading “Of 
Solomon” (only here and in Ps 127) is appropriate in this 
dynastic prayer for the royal family. Structure: vv 1-4 
(the king as provider of justice); vv 5-8 (prayer for a 
long reign for the king, provider of fertility); vv 9-11 
(the tribute brought by foreign nations); vv 12-15 
(recapitulation of the first three sections); vv 16-17 
(prayer for fertility and for the king’s progeny). An early, 
evena 10th-cent. date, is possible. 1. The endowment of 
the king and his son (the heir) with justice by God is a 
common motif in ancient Near Eastern royal theology, 
as is the king’s special responsibility for justice to the 
poor. The motif reappears in vv 12-14. Cf. Ps 82:2-4; 
Prov 29:14. 5. On the basis of the LXX, the first word 
of the MT (“may they fear you”) should be emended to 
“may he endure.” Cf. Deut 17:20 and Ps 61:7. 6-7. The 
king as provider of cosmic order and the fertility of the 
earth is a motif found in Egyptian royal theology. 8. from 
sea to sea: Probably a reference to the Mediterranean in 
the W and the Persian Gulf in the E; “the river” is the 
Euphrates. The language of sea and river also recalls the 
Canaanite mythology discussed in Ps 24. 9. In the con- 
text of vv 9-11 the desert dwellers (v 9) would be one 
of the foreign peoples subject to the king. 16. Obscure 
and very difficult. The concern seems to be fertility, as 
in vv 6-7. 17. The king’s “name” here probably includes 
the notion of his offspring, “the king’s son” of v 1. The 
prayer for the king and his progeny in vv 15-17 forms 
an inclusio with the prayer in v 1 for the king and the 
crown prince. in him shall all the tribes of the earth be blessed: 
An echo of the promise to the ancestors (Gen 12:3; 
22:18; 26:4; 28:14; 48:20). It may allude to the covenant 
of royal grant which served as a pattern for God’s cove- 
nant with both the patriarchs and the kings of Judah. 
90 Ps 73. This ps begins Book III of the Psalter, 
largely a collection of levitical pss. It begins with the 
“Psalms of Asaph” (Pss 73-83 [also 50]; Ezra 2:41 lists 
Asaph as the ancestor of the Temple musicians. Like Ps 
49 this wisdom psalm deals with the well-being of the 
wicked as a scandal to the righteous. The text is fre- 
quently obscure. Structure: Part I: the wicked (vv 1- 12): 
vv 1-3 (introduction); vv 4-12 (description of the 
wicked); Part II: the psalmist (vv 13-28): vv 13-20 (his 
trial of faith; the recompense of the wicked); vv 21-26 
(the psalmist’s reward); vv 27-28 (conclusion). 1-3. An 
introduction that states the psalmist’s final conclusion 
about God’s goodness and his personal trial. 1. to the 
virtuous: The MT reads lysr’l, “to Israel” (TEV); many 
commentators emend to [yr ’I, “to the virtuous” (NAB, 
RSV). the pure of heart: Upright in intentions as well as 
actions (cf. Ps 24:4; Matt 5:8). 4-12. The well-being of 
the wicked is a scandal to the psalmist. As creator and 
judge of the world, God is supposed to punish such 
people, not reward them with a happy life (Pss 37:1-2; 
58; 75). 9. they set their mouths in heaven: Or perhaps 
“against heaven” (i.c., against God). 10. Extremely diffi- 
cult. Most likely the verse describes the prosperity of the 
wicked. 14. afflictions: Unlike the wicked (v 4) the 
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psalmist suffers much; here his woes are described in 
physical terms. 15. The wicked “proclaim” not Yahweh's 
deeds (Pss 9:2,15; 78:4; 96:3; etc.) but their own imagined 
greatness (v 9). The psalmist refuses to imitate them but 
vows to recount the mighty deeds of God (v 28). 16-20. 
The psalmist finds the “answer” to his dilemma in the 
presence of God—in the Temple. He comes to realize — 
perhaps through an oracle or a theophany —that in the 
end the wicked will perish (cf. Ps 37:1-2). 23-26. The 
psalmist’s happy fate is somehow to be with God. This 
may refer not to afterlife but to the experience of God’s 
presence in the Temple. 28. drawing near to God: Contrast 
v 27a. To “draw near” is a technical term for access to 
the holy place, usually reserved to priests. I have made 
Yahweh my refuge: Cf. Ps 91:9. The same vb. occurs in v 
9. Whereas the wicked have “set” their mouths in heaven 
(v 9) the psalmist “sets” Yahweh as his refuge. 

91 Ps 74. A communal lament. References to 
the destruction of the Temple (vv 4-7) may indicate that 
this ps is to be dated to the exilic period. Structure: vv 
1-11 (first invocation of God to remember and save his 
people); vv 12-17 (recollection of God’s power in crea- 
tion); vv 18-23 (second invocation of God). The first 
and third sections, framing a creation hymn, contain the 
key term “remember” (vv 2,18,22). 4. standards: The 
invading army has placed its military standards (cf. Num 
2:2) in the Temple area. 9. Prophets would reveal how 
long a tragedy was supposed to last (cf. Jer 25:11-12). 
The “signs” here are probably indications by divine 
revelation of the duration of the crisis. The lack of such 
signs contrasts with the many standards (lit., “signs”) 
that the enemy has set up (v 4). 12-17. A segment of a 
creation poem, reminding God of his mighty act at crea- 
tion, when he defeated the powers of chaos. If he could 
annihilate them then and create the ordered cosmos (vv 
16-17) could he not do the same now—i.e., destroy 
Judah’s foes and restore her? 18-23. This section echoes 
the theme “remember” (vv 18,22) from the beginning of 
the poem (v 2), adding “do not forget” (vv 19,23). 

92 Ps 75. This ps contains elements of several 
literary types: communal thanksgiving, divine oracle. 
Some (Gunkel) would classify it as a prophetic liturgy, 
wherein a prophetic or cultic official delivers God’s 
words of judgment. Structure: v 2 (opening statement of 
communal thanksgiving); vv 3-9 (divine oracle of judg- 
ment); vv 11-12 (concluding statement of praise). 2. 
God is praised or thanked specifically for his “wondrous 
deeds,” which would include judging the wicked (vv 
3-9). 3-4. God speaks (perhaps through a prophet), 
announcing judgment upon the wicked. In so doing he 
continues the process of creation (v 4), defeating the 
powers of chaos and asserting his absolute sovereignty 
(~ 18 above). 3. assembly: Hebr mé‘éd can mean an 
appointed time or place. Here it is best taken as a refer- 
ence to the divine assembly, the setting for God’s judg- 
ment (Ps 82:1). 5-6. “Horn” is a symbol for power (cf. 
v 11). The boasting of the wicked entails their self- 
exaltation (cf. vv 7-8) and failure to acknowledge 
Yahweh’s universal rule. 9. The “cup” is a metaphor for 
one’s lot or fate from God’s hand. The image of Yahweh’s 
wrath as a cup (cf. Job 21:20; Isa 51:17; Hab 2:16; Rev 
14:10) contrasts with the “cup of salvation” from God 
(Ps 116:13). 10. but I will exalt... : The vb. is problem- 
atic. “I” may stand for the community. 11. Divine judg- 
ment entails not only putting the wicked in their place 
but rewarding the righteous. 

93 Ps 76. Probably to be classified as a Song of 
Zion (cf. Ps 46), celebrating God’s abode in Jerusalem 
(vv 2-3) and his defeat of her attackers (vv 4-7). The ps 
is structured around three epithets of Yahweh: vv 2-4 
(Yahweh the “renowned” one, dwelling on Zion); vv 
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5-7 (Yahweh the “resplendent” one, whose brightness 
overwhelms the foe); vv 8-13 (Yahweh the “awesome” 
one, to be feared and worshiped by all). 3. Salem: 
Jerusalem (cf. Gen 14:18; Jdt 4:4). 4. God’s shattering the 
weapons of war does not speak of pacifism but rather 
echoes the “divine warrior” theme: It is God alone who 
defeats the enemies of Jerusalem (cf. Ps 46:10). 5-7. The 
epithet “resplendent” is appropriate here, since it is 
Yahweh’s “glory” that brings about the defeat of the 
enemy (Ps 44:4). 6. Probably a description of the 
enemy’s fainting and paralysis from the panic inspired 
by God’s splendor. 8-13. This section is marked off by 
the title “awesome one” (Hebr néra’) in vv 8 and 13. 
Verses 11-13 in particular are difficult but deal with 
acknowledging the sovereignty of the divine warrior. 
Most likely the nations are addressed. 10. the lowly ones 
of the land: Most likely Israel, elsewhere designated 
Yahweh’s “lowly ones” (cf. Pss 22:27; 69:33; 149:4). 11. 
Edom was an often rebellious subject of Judah (cf. Ps 
60:10-11). Hamath, on the Orontes River, marked the 
N limit of the promised land (Num 34:8; Ezek 47:15). 
94 Ps 77. An individual lament (vv 2-11) 
followed by a hymn recalling the events of the exodus 
(vv 12-21). Each of these major divisions has three sub- 
sections: the lament divides into vv 2-3,4—7,8-11; the 
hymn, into vv 12-13,14-16,17-21. According to Kraus 
the “I” of the ps speaks for the community. 3. The hand 
of the psalmist outstretched to God is the first appear- 
ance of a major unifying theme of the ps; cf. vv 11,16,21. 
4-7. The memories of the past give no comfort; the 
question of v 8 is the first of a series of questions central 
to the ps. 9-10. These questions about God’s care for his 
people allude to the famous creedal statement of Exod 
34:6. The psalmist questions whether this confession of 
a merciful God is still credible, given the distress expe- 
rienced. 11. the right hand of the Most High has changed: 1.e., 
Yahweh no longer seems interested in saving the 
psalmist (contrast Exod 15:6). 12-13. Now the memories 
of God’s acts of salvation in the Exodus bring hope (con- 
trast vv 4-7). 14-16. Cf. Exod 15:11. 15. Redemption 
by the “arm” of God is the answer to the psalmist’s fear 
that God’s right hand had “changed” (v 11). 17. the waters 
saw you: The terrifying theophany of the divine warrior. 
Cf. Exod 15:14-15, where it is the human enemies of 
Israel that tremble in fear. 18-19. The twice-repeated 
“voice” of the psalmist in v 2 is matched by the two 
occurrences of the divine “voice.” 21. The hand of the 
psalmist in v 3 is balanced by the guiding hand of Moses 
and Aaron in v 21. 

95 Ps 78. A historical psalm, narrating the story 
of Israel from the exodus to the early monarchy. Its pur- 
pose is to teach fidelity and to justify God’s rejection of 
worship in the northern kingdom (v 67) and his choice 
of Judah as his dwelling place (vv 68-69). Structure: the 
ps consists of a didactic introduction (vv 1-11) followed 
by two parallel recitals of salvation history: vv 12-32 
and 40-64, each with a sequel (vv 33-39 and 65-72). 
1-8. The didactic beginning is reminiscent of the 
wisdom psalms (cf. Ps 49:2-5). This section introduces 
the major themes of the ps: remembering/not forgetting 
(vv 7,11,35,39,42), God’s saving deeds (vv 4,7,11-12, 
32,43), keeping God’s commandments/law (vv 7,10,56). 
2. Hebr maSal has a wider range of meanings than 
“parable”: here it means “wise instruction.” Cf. Jesus’ 
citation of this verse in reference to his teaching (Matt 
13:35). 8. whose spirit was not faithful: Cf. the similar v 37 
' and the etymologically related “believe” in vv 22,32. 
13-14. The terms “sin,” “rebel,” “test” recur as a kind of 
refrain of unfaithfulness in the ps: vv 32,40-41,56. 25. 
the food: A reference to the manna (cf. Exod 16:21). 
27-31. Cf. Num 11:16- 34. Yahweh became angry with 
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the people because their demand for meat was an expres- 
sion of their lack of trust. 43-51. The plagues against 
Egypt. Though the number is 10 as in Exod 7-12, the 
sequence varies from one account to another and not all 
contain the same plagues (cf. Ps 105:28-36). 59-66. A 
reference to the capture of the Ark and its aftermath 
(1 Sam 4-5), seen here as a foreshadowing of Yahweh’s 
rejection of the northern kingdom as his dwelling place 
(vv 59,67). 67-72. Yahweh chooses Judah, not 
“Ephraim” (the northern kingdom), as the site of his 
dwelling with humankind. 72. he shepherded them: The 
subject is David (vv 70-71), not Yahweh. The poet may 
intend a contrast here between David with his upright 
heart and those earlier generations whose “heart was not 
steadfast” to God (v 8). 

96 Ps 79. A communal lament. Like Ps 74 it 
refers to the sack of the Temple—thus probably to the 
siege by Babylon in the 6th cent. Throughout the poem, 
requests that God hear the psalmist alternate with 
requests for punishment of the pagan conquerors. Struc- 
ture: vv 1-4 (the sacrilege and havoc wrought by the 
enemy); vv 5-10 (plea for God to act on his people’s 
behalf); vv 11-13 (final petition). 3. The blood of God’s 
faithful poured out around Jerusalem may allude to the 
practice of pouring out the blood of a sacrificial victim 
at the base of the altar (Lev 18:7,18,etc.). 4. a laughingstock 
to our neighbors: Cf. Ps 44:14; in v 12 we see that this 
mockery of Judah is tantamount to mockery of Yahweh. 
6. pour out your wrath on the nations... : By so doing God 
avenges the blood of his people that was “poured out” 
by the attackers (vv 3,10). 9. Because this people is 
Yahweh’s, his reputation is at stake; if he does not come 
to their aid God will be scorned as an ineffective “saving 
God” and will suffer a diminution of his “glory”—or 
honor—among the peoples. 11. The common request 
that the words (or, as here, the sighs) of those who pray 
may come into Yahweh’s presence—1.e., that he would 
pay attention to them. Cf. Pss 18:7; 88:3; 102:2; 
INSEUHO, 13, Cie WPss 2s OSe7/2 MOORS). 

97 Ps 80. A communal lament. Its mention of 
areas in the N (v 3) as well as of “Israel” and “Joseph” (v 
2) may indicate an origin in the northern kingdom. A 
refrain (vv 4,8,20—cf. also v 15) divides the poem into 
its various sections. Structure: vv 2-4 (introduction and 
appeal for help); vv 5-8 (description of the nation’s woe); 
vv 9-14 (God has spurned the “vine” he has planted); vv 
15-20 (plea that God save his people; repentance). 2. 
seated on the cherubim: This epithet of Yahweh derives 
from the early period of Israel’s history, when he moved 
about with the people in the Tent of Meeting (2 Sam 
7:6), seated on the figures of the cherubim on the Ark 
(1 Sam 4:4; 2 Sam 6:2; Isa 37:16). 4. take us back, O God!: 
Cf. Jer 15:19. Israel asks that Yahweh receive her back 
in the covenant relationship. Prophets in the northern 
kingdom did not hesitate to declare the covenant nulli- 
fied because of Israel’s infidelity (Amos 1:3-2:6; Hos 
1:9). 9-14. The psalmist reminds God of his solicitude 
for Israel in olden times, bringing this “vine” (Isa 5:1-7; 
27:2-6) out of Egypt. 13-14. Cf. Ps 89:41-42, where the 
vine stands for the king. 17. The plea that Israel’s 
enemies perish at the rebuke of his face (his frowning 
countenance) is the opposite of the prayer in the refrain: 
that God—i.e., his face—“shine” (smile) on his people 
again. 19. we will never be disloyal to you again!: Israel con- 
fesses to being a disloyal subject and repents. 

98 Ps 81. A prophetic liturgy (cf. Ps 50), prob- 
ably associated with the feast of Tabernacles and of 
northern provenance. The presence in the hymn of a 
divine oracle uttered by a cultic official is a noteworthy 
feature. Other such oracles occur in Pss 2:7; 12:6; 
32:8-9; 101:6-7. Structure: vv 2-6a (hymn); vv 6b-17 
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(divine oracle). Structurally Ps 81 is similar to Ps 95. 
3-4. Cf, parallels in Pss 31:27; 14973; 150:3-47 etc. 6. he 
made it [the feast] an ordinance for Joseph: Difficult; this can 
also be translated “He [God] made a pact with Joseph.” 
The second phrase can be rendered either “In his [God’s] 
going forth over/against Egypt” (RSV) or “In his 
[Israel’s] going forth from Egypt” (NAB; cf. Ps 114:1). 
8. I tested you: Cf. Exod 16:4; 20:20; Deut 8:2,16, 13:4. 
10-11. Cf. Exod 20:2-3. 16. those who hate Yahweh would 
cringe before him: Cf. Deut 33:29; Ps 18:45. The sense of 
the vbs. may be optative: “May they cringe... may 
their fates be fixed.” finest wheat... honey from the rock: 
Cf. Deut 32:13-14. 

9 Ps 82. A prophetic vision report whose 
closest parallel is Isa 6. While the date of the poem is 
uncertain, its ideology points to the preexilic period. 
The ps is the theological midpoint between Israel’s early 
faith, in which the “other gods” were real but subordi- 
nate to Yahweh (Deut 4:19), and Israel’s later monotheism. 
Cf. also Ps 58. Structure: v 1 (God as judge of the gods); 
vv 2-7 (address of God to other divine beings: vv 2-5 
[the gods’ failure to provide justice]; vv 6-7 [the divine 
sentence]); v 8 (prayer of the psalmist). 1. God takes his 
stand: Cf. Isa 3:13-14; Ps 76:10. For the idea of a legal 
proceeding instituted by Yahweh against the other gods, 
cf. Isa 41:21-24. in the divine council: The assembly of the 
gods, presided over by Yahweh (Deut 4:19; Ps 95:3); cf. 
1 Kgs 22:19-22; Isa 6; Job 1-2. 3-4. The gods are guilty 
of not upholding justice for the powerless in the 
domains assigned to them by the supreme God (Deut 
32:8-10). 5. For “darkness” as ignorance, cf. Job 12:24- 
25; 37:19; Eccl 2:14. Also suggested by the context is the 
darkness of the netherworld (1 Sam 2:9; Job 10:21-22; 
Ps 88:13; Prov 20:20), to which the dead gods are con- 
signed. the foundations of the world ave shaken: The failure 
of the gods to provide justice destabilizes the physical 
world (Ps 46:3,7; 60:4). 6. you are gods: Cf. Isa 41:23; 
John 10:34. 7. die like humankind: Immortality was a 
jealously guarded privilege of the gods (cf. Gen 3:22); cf. 
ANET 90 (the Gilgamesh Epic) and 150 (the Tale of 
Aghat). 8. A prayer of the psalmist that forms an inclusio 
with v 1, both by the parallelism of “stand” in v 1 with 
“rise” in v 8 (Exod 33:8; Ps 94:16) and by the balancing 
of the judgment passed in the heavens (v 1) with the 
judging of the earth (v 8). 

100 Ps 83. A national lament provoked by a 
threat of invasion by Israel’s surrounding enemies. 
While its date is debated, the reference to Assyria in v 9 
probably points to the era of Assyrian ascendancy 
(9th-7th cent.). Structure: vv 2-9 (appeal and lament); 
vv 10-19 (prayer of imprecation against enemies). 2. O 
God, be not stilll: The vb. can refer to both speech (= “be 
not silent”) and motion (= “be not inactive”—cf. NAB). 
3. Normally a posture of joy, the lifting up of the head 
here suggests arrogance (Judg 8:28; Zech 2:4; Job 10:15). 
6. The description of the conspiracy of Israel’s enemies 
resembles Ps 2:1-2. 7-9. Ten nations form the coalition 
against Israel. 10-12. These verses call to mind the com- 
plex of stories in Judg 4-8. 13. the abode of God: The land 
of Canaan; cf. Exod 15:13; Jer 31:23. 14-16. The 
language of chaff, fire, and storm refers to the sirocco, 
the east wind as the weapon with which God destroys 
Israel’s enemies. Cf. Hos 13:15; Isa 29:5-6. 19. For 
Yahweh as Elyon (“Most High”), cf. Pss 47:3; 97:9. 
101 Ps 84. A Song of Zion (cf. Ps 46) and a song 
of pilgrimage to Jerusalem (Pss 120-134). Structure: vv 
2-4 (longing for the Temple); vv 5-8 (the happiness of 
the pilgrim); vv 9-10 (prayer for the king); vv 11-13 
(God and his Temple as the source of blessing). 2. lovely: 
Hebr yédidét may contain an allusion to Solomon the 
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Temple builder, whose name at birth was Yédidyah = 
Jedidiah, “beloved of Yahweh” (2 Sam 12:25). 5. happy 
they who dwell in your house: Verses 5,6, 13 all begin with 
“Happy!” “House” refers both to the Temple, the goal of 
the pilgrimage, and to the land of Israel; cf. Pss 23:6; 
27:4; 61:8. 6b. Obscure. Dahood suggests, “From their 
heart are your extolments” —i.e., “They praise you from 
their hearts.” 7-8. These verses may envision the 
pilgrimage to Zion as a sort of “new exodus” whose goal 
is Zion; cf. Isa 35:6-10; 41:18; 43:19-20. 10. For the 
close association of king and Temple, cf. 2.Sam 7:1-13; 
Ps 132. 12. For God as “sun,” cf. Isa 60:19-20; Mal 4:2; 
Reve bee cea 

102 Ps 85. The classification of this ps is contro- 
verted. Generally considered as a national lament, a 
communal liturgy of supplication, it is viewed by 
Mowinckel and Dahood as associated with a harvest 
festival (perhaps Tabernacles), a prayer for rain (Pss 65, 
67). Structure: vv 2-4 (hymn of praise for Yahweh’s past 
blessings); vv 5-8 (lament); vv 9-14 (oracle of salvation 
pronounced by some cultic official). 2-4. The six past 
tense vbs. in these verses suggest to most commentators 
that they form a hymn praising Yahweh for his past 
benefits. Dahood understands them rather as imperatives 
that begin the prayer which extends through v 7. 5. restore 
us: This recalls the “restoration of fortunes” mentioned in 
v 2. 6. Cf. Ps 77:8. 7-8. The benefits prayed for include 
restoration to life (cf. Ps 104:29-30) and salvation (=a 
good agricultural year). 9. let me declare: Dahood’s transl. 
is preferred to “I will hear” (NAB) or “let me hear” (RSV). 
9-10. Cf. Pss 25:12-13; 145:18-19. 11. Yahweh’s “kind- 
ness” (hesed) prayed for in v 8 is now granted to his 
“devoted people” (ie., the people bound to God by hesed), 
13. According to Dahood the “good” granted by Yahweh 
is the autumn rains (Lev 26:4; Deut 11:14-17; Ezek 
34:25-27; Zech 8:12). 

103 Ps 86. An individual lament. Dahood and 
Eaton identify the speaker as the king, under attack by 
enemies (v 14). Structure: vv 1-7 (supplication for divine 
aid); vv 8-11 (expression of confidence); vv 12-13 
(response of thanksgiving to an oracle of salvation); vv 
14-17 (lament [vv 14,16] alternating with expressions 
of confidence [vv 15,17]). 1. humble and poor: The pres- 
ence of equivalent expressions in royal inscriptions from 
the ancient Near East supports the royal interpretation 
of Ps 86. 5. forgiving: This adjective occurs only here in 
the OT; the related vb. (always with God as subject) oc- 
curs in Pss 25:11; 103:3; 130:4. 8. The incomparability 
formula, expressed either as a negation (“there is none 
like”) or a rhetorical question (“who is like?”); cf. Exod 
8:6; Pss 35:10; 71:19; 77:14; etc. 13-14. The Lord’s great 
kindness “toward me” (‘alay) is balanced by the hostility 
of those who rise “against me” (‘dlay). 15. The confession 
of faith (Exod 34:6) quoted here occurs in Pss 103:8; 
111:4; 145:8 and is alluded to in Ps 77:9-10. 17. show me 
a sign of your favor: L.e., a sign of the continued good rela- 
tions between the speaker (the king?) and the divine 
suzerain. The alternation of lament and confidence in vv 
14-17 shows these verses to be a microcosm of the ps 
in its movement from lament (vv 1-7) to confidence (vv 
8-11). 

104 Ps 87. A Zion hymn; its type and general 
tenor are clear, despite many obscurities. Structure: vv 
1-3 (Yahweh's choice of Zion as his dwelling); vv 4-7 
(Zion, the mother of all peoples). 1-2. The belief that the 
gods founded major cities, esp. religious centers, was 
common in the ancient Near East. 3. glorious things are said 
of you: Or, more likely, “He [Yahweh] speaks glorious 
things about you.” 4-6. Obscure. The thrice-repeated 
“This one/each one was born there/in her” seems to refer 
to non-Israelites who acknowledge Yahweh and can 
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therefore claim Zion as their home. 5. the Most High will 
firmly establish her: A regular theme of the Zion theology 
(cf. Ps 46:9). 6. in the register of the peoples: The same image 
of divine record keeping that Dahood and others see in 
v 4. 7. Obscure; NAB amends and translates, “All shall 
sing, in their festive dance.” 

105 Ps 88. An individual lament of a person near 
death. Two notable features are the number of terms for 
the abode of the dead and the absence of the character- 
istic change of tone from lament to praise and thanks- 
giving. Structure: vv 2-9 (appeal of a person near death 
to an apparently uncaring God); vv 10-13 (the inability 
of the dead to praise God as a reason for sparing the 
psalmist); vv 14-19 (why has God rejected me?). Each of 
the three sections has a similar sequence of ideas: appeal 
to God (vv 2-3,10,14) for rescue from the realm of death 
(vv 4-8,11-13,15-18). 4-7. The terms associated with 
the netherworld in these verses include sheol, the pit, the 
dead, the slain, the grave, darkness, and the depths. 6. 
they are cut off: An idiom for dying; cf. Isa 53:8; Ezek 
37:11; Lam 3:54-55. 7-8. in the depths . . . all your breakers: 
Both terms related to the sea, a common symbol for 
chaos and death (Pss 18:5-6; 40:3). 9. The alienation 
from the community experienced by the mortally ill 
psalmist (cf. 19). 11-13. The realm of the dead is described 
by such terms as the grave, Abaddon (“[the place of] 
perishing”), darkness, land of forgetfulness (cf. v 6). Cf. 
Pss 6:6; 30:10. 14. in the morning: Cf. Ps 5:4. 16. The 
obscurity of most of this verse is reflected in the 
divergent transls. (compare the NAB and the NEB). 
17-18. Note again the use of sea imagery for death. 19. 
The ps ends with the word “darkness,” a motif that 
occurs in vv 7 and 13. 

106 Ps 89. In its present form this complex ps is 
a royal lament, uttered by the king after some military 
defeat. Since the king acts as representative of the people, 
Ps 89 can also be classified as a communal or national 
lament. Hymn (2-19), oracle (20-38), and lament (39-52) 
share common vocabulary and motifs. 2. the favors of 
Yahweh: His acts of mercy and kindness, including crea- 
tion (v 12) and the establishment of the Davidic dynasty 
as part of the created order. 4-5. Cf. 2 Sam 7:16; Ps 
132:11. 6-19. The focus of the hymn now shifts from the 
establishment of the dynasty to cosmogony. It begins 
and ends with praise: in vv 6-9, praise of Yahweh by the 
members of the heavenly court; in vv 16-19, praise from 
his people on earth. This chorus of praise from heaven 
and earth frames a cosmogony which reflects the ancient 
Near Eastern myth of the battle with and triumph over 
the chaotic forces (the sea in vv 10-11) by the god who 
creates the habitable world (vv 12-13). 6-8. the assembly 
of the holy ones: The heavenly court is the Israelite 
equivalent of the ancient Near Eastern pantheon; Israelite 
monotheism “demoted” these divine beings to members 
of Yahweh’s royal entourage. Cf. Ps 29:1. 19. Translate, 
“Indeed Yahweh is truly our shield, the Holy One of 
Israel is truly our king” 20-38. An oracle of the deity 
upon returning from his triumph, appointing David (and 
his descendants) as his earthly vice-regent. Cf. 2 Sam 
7:11-17. 20. your faithful ones: Read “your faithful one” 
(= David). 27-28. For the divine adoption formula, cf. Ps 
2:7; 2 Sam 7:14. 27. Yahweh, who triumphed over the sea 
with his powerful arm (vv 10-11), now places the right 
hand and arm of the king upon the subdued sea and 
rivers. 29-38. Violations of the divine law by the kings 
will be punished (vv 31-32) but will never mean the end 
of the dynasty. 37-38. A throne established forever “in 
heaven” means a dynasty exercising supreme dominion, 
unaffected by earthly adversities. 39-52. The concluding 
royal-communal lament. The promise of the eternal 
dynasty and the covenant with David (2 Sam 7) have been 
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put into question by some unspecified historical disaster, 
probably a military defeat. 45. “Splendor” is the brilliant 
radiance characteristic of divinities and persons or things 
(kings, temples) closely associated with them (Pss 8:6; 
21:6). 53. The benediction that closes Book III of the 
Psalter. 

107 Ps 90. Although Gunkel designated this 
meditation on human mortality as a “mixed form” 
(hymn and lament), Mowinckel’s description of it as a 
national lament has been accepted by many commen- 
tators. Wisdom language and characteristics are alse 
present. Structure: vv 1-2 (hymn); vv 3-6 (lament on 
human mortality); vv 7-11 (dament on human misery); 
vv 12-17 (concluding petitions for wisdom and for 
respite from the divine wrath). 1. a prayer of Moses, man 
of God: The only ps so designated; cf. Exod 32:12; Deut 
33:1. 1-2. The language of birth at the center of this 
chiastic hymn on the eternity of God points up the 
maternal character of God (Deut 32:18). 3. The lament 
on the brevity of human life begins with a reference to 
another biblical consideration of human mortality — Gen 
2-3, the Yahwist story of the creation and fall (cf. Ps 
103:14; Job 10:9). 4-6. Between the origin of humanity 
as dust (v 3) and its end as withering grass (vv 5-6) we 
find the first reference to the major theme of “days” and 
“years” (v 4), continued by the references to morning 
and evening in vv 5-6. Cf. vv 9-10 and 12-15. 6. Cf. 
Pss 92:8-9; 102:12-13; Isa 51:12~13. 7-11. The lament 
now changes focus from human mortality to human 
misery, with a powerful presentation of the sinner under 
God’s wrath. For the association of divine anger with 
the withering of vegetation, cf. Isa 34:2-4; Ezek 19:12; 
Nah 1:2-4. 13-14. The appeal “Return, Yahweh!” is the 
positive counterpart of humanity’s “turning” to dust in 
v 3. In the same way, “your kindness in the morning” 
corresponds to the withering in the morning in vv 5-6, 
and rejoicing “all our days” to God’s fury “all our days” 
in v 9. 15. The prayer that began in v 12, that God 
would teach us to number our days correctly, concludes 
with a request that our days and years of happiness at 
least equal those of misfortune. 16. The reference to 
“children” recalls the language of birth in v 2 and brings 
the discussion of human ephemerality to a conclusion by 
speaking of continuance in one’s children. 

108 Ps 91. A psalm of trust, possibly royal 
(Dahood), concluding with an oracle of salvation (vv 
14-16). The speaker may be a cultic official (a priest or 
prophet). The ps is unusual in that it speaks of God’s 
protection not against enemies but “pestilence” (vv 
3{2],6) and “plague” (v 10). Structure: vv 1-2 (address to 
a worshiper in the Temple); vv 3-6 (deliverance from 
evils); vv 7-10 (the psalmist’s security); vv 11-13 (pro- 
tection through angels); vv 14-16 (oracle of salvation). 
4. he will cover you with his wings: A figurative reference 
to God’s motherly protection of his faithful (cf. Pss 17:8; 
36:8; 57:2; 61:5; 63:8); some deities in the ancient East 
were pictured as winged. 9. Most high... Lord... refuge: 
The repetition of these divine titles from vv 1-2 sum- 
marizes the thrust of the ps thus far: The one who dwells 
in God’s presence will suffer no harm. 11. The idea that 
Yahweh provided his devotees with guardian spirits was 
not common in Israelite religion until late OT times 
(Tob 5-12; Bar 6:6); but cf. Exod 23:20; Ps 34:8. This 
verse is cited by Satan in the temptation of Jesus (Matt 
4:6; Luke 4:10-11). 13. Protected by angels, the feet of 
the righteous are not only safe from accidents (v 12b) but 
can trample down fierce beasts. Thus the ps moves from 
God’s protecting his faithful one to his equipping him to 
battle evil (cf. Ps 18). 14-16. The promise of divine pro- 
tection by the cultic official is confirmed by a direct 
communication from Yahweh—an oracle of salvation. 
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The vocabulary (“glorify ... length of days”) points to 
the king as the addressee (cf. Ps 21:5-6). 

109 Ps 92. A thanksgiving psalm of the individ- 
ual, comparing the fate of those who find joy in God 
with that of evildoers. Structure: vv 2-5 (the psalmist 
rejoices over Yahweh’s works); vv 6-12 (the 
recompense of the wicked and of the psalmist); vv 13-16 
(the reward of the righteous). 5. This verse, the end of 
the first section, leads into the central section with the 
term “works” (cf. v 6) and “deeds” contrasted with 
“evildoers” (cf. vv 8,10). 9a. you thrust them down forever, 
O Yahweh!: Reading mwrm, “thrust down,” for MT 
mrwm, “on high” (cf. Job 30:19). 11-12. The wicked are 
contrasted with the psalmist on several points: (a) they 
are dull-witted (v 7), he is perceptive (v 12); (b) they 
sprout like plants—but die (v 8), he is invigorated with 
plant oil (v 11); (c) they are thrust down (v 8b), God 
raises him up (v 11). 11. fresh oil: Olive oil, widely used 
throughout the ancient Near East. Cf. “fresh” in v 15, in 
reference to the righteous. 13-15. The wicked, who 
“flourish” but wither (v 8a), are contrasted with the 
righteous, who “flourish” forever in the Temple. 

110 Ps 93. This ps begins a series of “enthrone- 
ment psalms” (> 6, 8 above) celebrating Yahweh as 
victorious king of creation. Mowinckel has argued that 
these reflect a new year feast of the enthronement of 
Yahweh, though evidence for this is slender. Ps 93 
echoes the ancient myth of the creator god’s victory over 
the powers of chaos, after which he is proclaimed king 
by his heavenly court (Ps 89:6-19). Structure: vv 1-2 
(Yahweh as king of the world); vv 3-4 (Yahweh’s vic- 
tory over chaos); vv 5 (Yahweh’s decrees are eternal). 1. 
Yahweh is king!: I.e., he has won the battle for world 
kingship against the forces of chaos. majesty... glory: 
Aspects of the nimbus of light that surround Yahweh, 
marking him as supreme god. yes, the world has been firmly 
established: In the Near Eastern myth the creation of the 
world follows upon the god’s victory over chaos. 3-4. 
Yahweh’s battle with chaos, described here as “rivers. . . 
mighty waters ... sea.” 5. your decrees are exceedingly firm: 
Since God is king of the world, his “decrees” are now 
fixed like the earth itself (v 1). The statement about 
Yahweh’s “house” (=Temple) is difficult. Perhaps “In 
your Temple the holy ones [=the gods] will laud you” 
(Dahood). 

111 Ps 94. Probably to be classified as a com- 
munal lament, although the second part of the ps is in the 
1st pers. sg. This ps creates a counterpoint to the sur- 
rounding enthronement hymns by asking in effect that 
Yahweh exercise his rule by judging the wicked. The 
poem contains a number of wisdom motifs (esp. in vv 
8-13). Structure: vv 1-15 (request that Yahweh inter- 
vene to save his people and punish the wicked); vv 16-23 
(prayer of confidence that Yahweh will destroy the 
wicked). 1. God of vengeance: Appeal was made to Yahweh 
as avenger in the sense that he was the last court of 
appeal, righting the wrongs that human justice could 
not. 2. render to the proud what they deserve!: Cf. Ps 28:4. 
The Hebr vb. translated “render” (lit., “return”) is a key 
term and occurs at three important junctures: here and 
in v 15 with reference to the righteous and in v 23 with 
reference to the wicked. 7. Cf. Ps 73:11. 12-15. This 
subsection creates a chiasm with vv 4-11: A: “all the 
evildoers” (v 4), B: “your people . . . your inheritance” (v 
>); C: ‘tain. . teach” (v 10): ©: “trainee terche (v 12), 
B: “his people... his inheritance” (v 14), A: “all the 
upright of heart” (v 15). The effect is a contrast: The 
wicked seem to gain the upper hand in vv 4-11, but 
Yahweh’s will triumphs in vv 12-15. 16-23. The poem 
switches to the Ist pers. sg. Perhaps the speaker repre- 
sents the community. 16. who will stand up for me.. .?: 


[34:109-114] 


The terms are probably drawn from language of the 
lawcourt, to “stand up for” meaning to “testify in behalf 
of.” 20. Difficult. The basic meaning is probably that evil 
rule (“the throne of destruction[?]”) is incompatible with 
Yahweh’s rule. Cf. Pss 5:5; 125:3. 

2 Ps 95. Often classified as an enthronement 
hymn, this ps has also been listed as a prophetic liturgy. 
It relates to the neighboring enthronement psalms with 
its emphasis on entering Yahweh’s presence with praise 
and song and his supremacy over the other gods. It has 
a number of parallels to Pss 81; 100. Structure: vv 1-7a 
(invitation to worship Yahweh as supreme deity and as 
shepherd); vv 7b-11 (admonition to be faithful to 
Yahweh). 1-7. The themes of Yahweh as savior and 
creator are interwoven here: A: savior (v 1), B: creator 
(vv 4-5); B: creator (v 6), A: savior (v 7a). 3. for he is El 
the Great, the Great King over all gods: El was the head of 
the Canaanite pantheon and thus the name of the supreme 
deity (> 15 above); “Great King” was a title borne by 
emperors in the ancient Near East (Pss 47:3; 48:3). 7a. 
Translate: “For he is our God, and we are his people, the 
sheep of his pasture” (cf. Pss 79:13; 100:3). 7b-11. The 
tone of the ps shifts abruptly here to a warning about 
infidelity to Yahweh drawn from the wandering tradi- 
tion. Cf. Ps 81, where the same shift takes place. 8. 
Meribah ... Massah: According to Ps 81:8 it is God who 
tested the people at Meribah. Cf. Exod 17:1-7. The 
place names mean “strife” and “testing” respectively. 11. 
Especially in the deuteronomic literature the promised 
land is the place where God’s people may “rest” from 
their wanderings and wars and enjoy a permanent dwell- 
ing place (Deut 12:10; 25:19; Josh 22:4). Since this land 
belongs to Yahweh he refers to it here as “my rest.” 
113 Ps 96. Anenthronement hymn. The ps has a 
number of parallels to Ps 98 and a doublet in 1 Chr 
26:23-33. An unusual feature of this ps is its “mission- 
ary” character, commanding God’s people to make his 
glory known throughout the world (vv 2,10). Structure: 
vv 1-6 (call to Yahweh’s people to make known his 
glory); vv 7-9 (call to the nations to worship Yahweh); 
vv 10-13 (call to all creation to acknowledge Yahweh’s 
rule). 1. a new song: See comment and references at Ps 
33:3. 5. all the gods of the nations are nothings!: Though this 
need not be taken literally here, the statement marks a 
step toward absolute monotheism. 7-9. Taken from Ps 
29:1-2. But here the “families of nations,” not the gods, 
are commanded to glorify Yahweh in the Temple (cf. vv 
6 and 8). Is this another indication of incipient mono- 
theism in this ps? 7-8. Ascribing “glory and might” to 
God means recognizing him as the supreme God. 8. bring 
tribute and enter his courts!: Subject kings in the ancient 
Near East were obliged to present themselves before the 
suzerain (“enter his courts”) on a regular basis. 10. Cf. Ps 
93:1. The cry of the enthronement psalms, “Yahweh is 
king!” (cf. Pss 93:1; 97:1; 99:1), is now proclaimed to the 
world. 11-13. Not only the nations but all creation is 
called to join in joyfully receiving the good news of 
Yahweh’s universal reign. 12. A theophany (Ps 50:3) or 
the cultic rite when the Ark is carried in procession (cf. 
2 Sam 6:5,9) and “enters” the Temple (Ps 24:7,9). Such 
a cultic event would dramatize the ancient myth of the 
divine warrior entering his palace and beginning his 
world reign after defeating the powers of chaos. 

114 Ps97. Anenthronement hymn, emphasizing 
the supremacy of Yahweh as “Lord of all the earth” and 
the joy his reign brings. Structure: vv 1-5 (theophany: 
Yahweh’s supremacy over the earth); vv 6-9 (Yahweh’s 
supremacy in heaven); vv 10-12 (Yahweh’s reign brings 
joy to the righteous). 1-5. Framed by the term “earth” 
(vv 1,5), this section describes the awesome theophany 
of Yahweh as he comes from heaven to earth (cf. Ps 
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18:7-16), asserting his claim to universal rule. 1. Yahweh 
is king!: See comment on Ps 93:1. 6-9. In this central 
section Yahweh asserts his supremacy in the “heavens” 
(v 6), esp. over the other deities (vv 7,9). His supremacy 
is underscored by the fivefold repetition of “all.” 9. Elyon 
over all the earth: On “Elyon,” see comment on Ps 47:3. 
10-12. These verses describe the kind of “rule” exercised 
by the good king Yahweh. In his kingdom those who 
hate evil are faithful to him; righteous and upright may 
live in joy, praising his name. 

115 Ps 98. An enthronement hymn, similar to Ps 
96 (see comment). Structure: vv 1-3 (call to God’s 
people to praise Yahweh for his saving deeds to Israel); 
vv 4-6 (call to all humanity to join in the joyful worship 
of King Yahweh in the Temple); vv 7-9 (call to all crea- 
tion to acknowledge Yahweh’s rule). 1-3. The key term 
in this section is “salvation” (RSV: “victory”) in vv 1b,2a, 
3b. The focus is the saving acts he has performed for “the 
house of Israel” (v 3). Only then does attention shift to 
the nations (“all the earth” in v 4). 3. steadfast love and 
fidelity: Hebr hesed and émiind refer to Yahweh’s cove- 
nant commitment; “remember” has a concrete meaning 
(cf. Exod 2:24): God has taken action to save Israel. 4-6. 
The reference to musical instruments and song indicate 
a setting in the Temple (note “in the presence of Yahweh” 
in v 6b). Israel’s “missionary” outlook, though never a 
major motif in the OT, saw the nations coming to Zion 
to worship Yahweh (Isa 2:1-4). 7-9. Cf. Ps 96:11-13. 
The alternation of words denoting watery places (“sea” 
in v 7, “floods” in v 8) and dry land (“‘world” in v 7, 
“hills” in v 8) is a kind of merism, emphasizing that all 
creation should join in the chorus of joy. 

116 Ps 99. The last of the enthronement hymns. 
The two main sections are marked off by a refrain (vv 
5,9). Structure: vv 1-5 (call for the nations to worship 
Yahweh); vv 6-7 (Yahweh’s actions in salvation 
history); vv 8-9 (appeal to Yahweh as a God of mercy 
and justice; final exhortation to worship Yahweh). 2. 
great is Yahweh of Zion: Lit., “Yahweh-in-Zion,” a com- 
mon type of Near Eastern divine epithet (cf. Ps 65:2; 
Acts 19:28,34). 3-4. “holy is he, and mighty!”: So NEB; 
perhaps the cry of the worshipers when they extolled 
Yahweh; cf. Ps 22:4; Isa 6:3; Rev 4:8. 6-9. The second 
part of the ps develops a thought in v 4c: “You exercise 
judgment and righteousness in Jacob [=in Israel].” 
Yahweh shows these qualities by answering the people 
in need (vv 6,8), giving them just laws (v 7), and forgiv- 
ing or punishing them when necessary (v 8). 6. Moses... 
Samuel: Mentioned here for their renown as great inter- 
cessors with God (cf. Jer 15:1). 8. El the forgiving: The 
supreme Canaanite god El—identified with Yahweh in 
Israel — was pictured as a kindly, fatherly god; cf. Exod 
34:6-7. 

117 Ps 100. A hymn of praise. In its present 
position this ps serves to conclude and climax a series of 
enthronement hymns (93; 95-99), a number of which 
(95; 96; 98; 99) explicitly call upon Israel and the nations 
to join in the worship of Yahweh and the acknowledg- 
ment of his divine rule. Ps 100 consists of two sections 
(vv 1-3,4-5), each of which is a full-fledged hymn. 1. 
shout to Yahweh, all the earth: Cf. Ps 98:4a. 3. acknowledge 
that Yahweh is God: The whole world is called upon to 
recognize that Yahweh (alone) is God; cf. the ““mission- 
ary” tone of Ps 96. he made us, we are his: A transl. achieved 
by a slight emendation of the MT, which reads, “He 
made us and not we ourselves.” Cf. Pss 79:13; 95:5a. 5. 
The concluding “for”-clause is based on a common 
refrain (cf. Pss 118:1; 136:1-26). In this context “good” 
refers to Yahweh’s concrete acts of covenant love (hesed) 
shown to Israel. Thus, while the first section of the ps 
exalts Yahweh because he alone is God, the second 
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praises him because of his faithful beneficence toward his 
people. 

118 Ps 101. Generally considered a royal psalm, 
whose speaker is the king. However, since there is a 
change of speaker from vv 1-5 (the king) to vv 6-7 
(Yahweh), the ps is not a royal monologue but a dialogue 
between king and deity. Structure: vv 1-2 (introduc- 
tion); vv 3-5 (king’s negative confession); vv 6-7 (divine 
oracle); v 8 (conclusion of the divine oracle or response 
to it by the king). 2. in the way of integrity .. . in the integ- 
rity of my heart: Wisdom parallels to the first phrase 
(which also occurs in v 6) include Prov 2:7; 10:9; 13:6; 
19:1; etc. For the second, cf. Ps 78:72 (David) and 1 Kgs 
9:5 (Solomon). in my house: The royal palace; the same 
phrase in v 7 refers to the Temple. 3-5. The king’s pro- 
testation of innocence. This section is similar to the 
entrance liturgies of Pss 15 and 24, which also include 
a negative confession. 6-7. The divine oracle (which 
may include v 8 as well). Ps 32 (a ps with wisdom asso- 
ciations) is a significant parallel, including both a confes- 
sion of sin (vv 3-5) and a divine oracle (vv 8-9). Cf. also 
1 Kgs 9:3-7. my eyes: Cf. Ps 17:2; 33:18; 34:16-17; Jer 
5:2-3; 16:17 for parallels to the motif of the “eyes of 
Yahweh.” Note the similarity to the structure of Ps 32: 
vv 1-2 (introduction); vv 3-7 (confession of sin and 
expression of confidence); vv 8-9 (divine oracle); vv 
10-11 (response of the psalmist). 

119 Ps 102. Fifth of the penitential pss. An indi- 
vidual lament of someone seriously sick; its communal 
characteristics (vv 14-23, 29) have led some to assume 
the presence of two originally independent pss; others 
(Mowinckel) argue for an originally individual lament 
adapted with additions for community use. Structure: 
vv 1-3 (appeal); vv 4-12 (lament); vv 13-23 (confession 
of trust); vv 24-29 (renewal of lament and hymnic con- 
clusion). 1-3. The opening appeal uses traditional 
language (cf. Pss 18:7; 31:2-3; 71:2; 143:1). 3. do not hide 
your face from me: For parallels cf. Pss 13:2; 27:9; 69:18; 
88:15; 143:7. 4-6. Cf. Ps 107:17 and Job 33:20-21 for 
the association of sickness and disinterest in food. 7-8. 
The images of birds are probably meant to underscore 
the isolation of the sick person. Cf. Ps 31:10-12. 12. my 
days... I wither like grass: The lament section ends with 
an inclusio that looks back to vv 4-5. For the shadow as 
a symbol for the transitoriness of human life cf. Pss 
109:23; 144:4; Job 8:9; 14:2; Eccl 6:12; 8:13. 13-23. As 
Allen points out, this confession of trust is dominated by 
the sevenfold occurrence of the divine name (“Yahweh” 
six times, “Yah” once); “name” occurs in vv 13,15, and 
22. 14-15. The reference to destroyed Jerusalem points 
to an exilic (or later) date for the ps. Cf. Pss 51:20; 69:36. 
17. For the rebuilding of Zion by Yahweh and the 
appearance of his glory, cf. Ezek 40:2; 43:2-4. 24-25. 
The same theme of the brevity of life and death before 
one’s time occur in Job 14:1. Verses 25-27 are quoted in 
Heb 1:10-12. 26-28. The eternity of God the Creator 
and the brevity of human life are also contrasted in Ps 
90:2-6; cf. Isa 51:6. 29. If the psalmist’s life is transitory 
and brief, at least he has the conviction that the children 
of God’s servants will continue (Isa 53:10). 

120 Ps 103. An individual thanksgiving, perhaps 
for recovery from illness (v 3), whose hymnic features 
have been noted by Gunkel and subsequent form critics. 
Structure: vv 1-5,6-18 (subdivided into 6-14 and 
15-18),19-22. 3. The association of the forgiveness of 
sin and the healing of physical illness is a motif present 
in the NT (Mark 2:10-11); the association of sin and 
sickness is found in both the OT (Job; Pss 32:3-5; 
107:17) and NT (John 9; James 5:14-16). 4. The redemp- 
tion of the psalmist’s life “from the pit” (sheol) continues 
the theme of mortal illness. 5. he fills your lifetime with 
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good: The “good” may refer to God’s benefits in general, 
or it may refer more specifically to the divine presence, 
as it does in Exod 33:19. 7. he made known his ways to 
Moses: In addition to the explicit quotation of Exod 
33:13 here and of Exod 34:6 in v 8, note also the allu- 
sions to Exod 34:9 in v 3. 9-13. The verses immediately 
following the quotation of Exod 34:6 provide a com- 
mentary on it: v 9 discusses the anger of God, v 10 his 
grace, v 11 his covenant love (hesed), and v 13 his mercy. 
15-16. Either an allusion to Isa 40:6-8 or the indepen- 
dent appearance of a common motif. Cf. Ps 90:5-6; Job 
14:2; Isa 51:12. The “wind” that desiccates the vegeta- 
tion is the sirocco, the east wind. 17-18. Contrasted to 
human transitoriness is the eternal love of Yahweh to 
those who keep his covenant. 20-21. The psalmist 
invites all the members of the divine council, the whole 
army of heaven, to join in the praise of Yahweh enthroned 
in heaven. 22. The whole of creation joins in the chorus 
of praise, and the ps ends by repeating its opening words. 
121 Ps 104. A hymn of praise of Yahweh who 
created and providentially maintains the habitable 
world. As the first of a trilogy of poems (Pss 104-6), its 
initial position in this sequence is appropriate for a hymn 
to the creator, followed by two pss that focus on salva- 
tion history. Structure: vv 1-9 (creation of the world); 
vv 10-18 (the provision of water); vv 19-26 (creation of 
moon and sun, acquisition of food by night and day); vv 
27-35 (prayer for rain). 1. bless Yahweh, O my soul!: Note 
the inclusio with v 35. 1b-2a. splendor... majesty... light: 
The nimbus of radiance that is characteristic of gods in 
the ancient Near East. 2b-3a. The poet describes God’s 
creation of his heavenly dwelling, built on the chaotic 
waters (Ps 29:10). 3b-4. the clouds... on the wings of the 
wind; Rain clouds, borne by the west wind from the sea. 
the winds... flaming fire: A poetic description of the 
sirocco, the hot east wind. 6. above the mountains the waters 
stood: Even the tops of the mountains are submerged 
(Gen 7:19-20). 9. This section of the ps, which mentions 
the deep covering the earth (v 6), ends with a divine pro- 
hibition of this happening again (Jer 5:27; Prov 8:29), 
13-14. The winter rain and its effects. The first effect is 
the growth of the winter grasses that provide fodder for 
the domesticated work animals (Ps 147:8-9). 14c-15. 
grain fron the earth... wine... oil: Acompressed descrip- 
tion of a complete agricultural year. 19-23. The creation 
of moon and sun and their role in bringing night (when 
predatory animals hunt their food) and day (for human 
work directed to the acquisition of food). 27-35. This 
final section describes what happens when Yahweh 
maintains his providential care for his creation (vv 
27~-28,30) and what happens when he does not (v 29). 
29. Without the agriculture and food production that 
rain makes possible, human beings would die (here Hebr 
riah means “breath”). 30. wher you send forth your word: 
The west wind bringing the rain that will recreate or 
“renew” the earth with vegetation. With the coming of 
the fall and winter rains (Isa 32:15-20; 44:2-4) we are 
back to the beginning of the agricultural cycle that began 
in v 13 (cf. Gen 8:22). 31. “Glory” (Hebr kabéd) here 
probably refers to the magnificence of the created world, 
the visible manifestation of Yahweh’s glory (Ps 19:2). 
Yahweh’s “joy” in his creation is expressed in his regular 
and repeated sending of the rains, which bring joy to the 
Israelite dependent on those rains for agriculture. 32. 
There is the possibility that the rains will not come and 
that the hot, dry east wind will continue to blow. 35. 
Because the presence of sinners could cause God to 
refrain from sending the fall rains as a punishment, the 
ps concludes with a prayer for their annihilation. 

122 Ps 105. A hymnic recital of Israel’s history 
from the ancestors to the Exodus and conquest. The 
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presence of the patriarchs and Joseph in the historical 
recital (e.g., Josh 24:2-4) is unique in the psalter. The 
structure of the poem has been debated, but the most 
natural division is: vv 1-6 (call to worship); vv 7-11 
(announcement of the theme of the gift of the land); vv 
12-15 (the people in Canaan); vv 16-22 (Joseph); 
vv 23-24 (Israel in Egypt); vv 28-38 (the plagues and 
the exodus); vv 39-41 (the desert); vv 42~45 (Israel in 
the land). Verses 1-15 are cited in 1 Chr 16:8-22, in a 
composite of material from Pss 105; 96; and 106. 1. call 
upon his name: Or “proclaim his name” (Allen). 4. seek his 
face continually: The “face” of Yahweh means his presence. 
12. sojourners: More accurately, “immigrants,” people no 
longer directly related to their original social setting, 
who have entered into dependent relationships with 
groups in a new social setting. The “kings” are Pharaoh 
in Gen 12:17 and Abimelech in Gen 20:3. 18. his feet with 
shackles and his neck... through irons: A merism meaning 
“completely bound,” like the English equivalent “bound 
hand and foot.” 20. the king sent and released him: L.e., 
Joseph (Gen 41), according to Dahood. Cf. God’s “send- 
ing” of Joseph in v 17, of Moses and Aaron in v 26, and 
of darkness in v 28; all of these “sendings” stress that 
God is the providential actor in salvation history. 23. A 
“hinge verse” placed between the two halves of Ps 105, 
each with 22 verses, in imitation of the 22 letters of the 
alphabet (like Lam 5). 28. The plague of darkness is par- 
ticularly appropriate in the context of Egyptian solar 
worship; Yahweh’s sending darkness upon Egypt sug- 
gests his supremacy over the high gods of Egypt (cf. 
Exod 12:12). 37. The tradition of the “despoiling of the 
Egyptians” (Exod 12:35-36). 38. fear of them had fallen 
upon it: The language of holy war (Exod 15:16; 1 Sam 
11:7). 41. he opened the rock: This description of God’s 
power to provide water recalls the use of the same vb. 
in v 20 “open” = “release”). If the subject of the vb. in v 
20 is Pharaoh (see above), then vv 21 and 41 effectively 
contrast Pharaoh, who “releases” Joseph, and Yahweh, 
who “releases” a stream of water from the rock. This 
interpretation recalls the motif of the superiority of 
Yahweh over the gods of Egypt in v 28. 44-45. The 
association of the gift of the land and obedience to the 
stipulations of the covenant repeats a theme that appeared 
in vv 8-11 (Ps 25:12-14). 

123 Ps 106. A historical recital like Pss 78 and 
105. Unlike Ps 105, it is not a hymn but a communal 
lament, with hymnic characteristics esp. at the beginning. 
The historical review that constitutes vv 13-43 is the 
story of Israel’s rebellion against God, framed by hymnic 
celebrations of Yahweh’s salvation (vv 8-12,44-46). 
Like Ps 105, this ps shows evidence of dependence on 
the Pentateuch in its final canonical form and can 
therefore probably be dated to the postexilic period. 
Verses 47-48 are quoted in 1 Chr 16:35-36; the ps is 
also used in Rom 1:23-28. Structure: vv 1-12 (hymnic 
call to praise Yahweh for his saving action at the sea; 
confession of sin); vv 13-43 (history of Israel’s sinful 
rebellion and faithlessness [vv 13-39]; Yahweh’s conse- 
quent anger [vv 40- 43]); vv 44-47 (God’s compassion; 
final prayer for salvation). 3. A blessing on those who 
are characterized by righteousness, contrasting sharply 
with the picture of Israel’s conduct in the historical 
review. 6-7. A confession of sin by the generation of the 
exile experiencing God’s judgment on their sin, as did 
their ancestors in the exodus/wilderness period. 8-12. 
The paradigmatic act of salvation by Yahweh at the sea. 
13. The tradition of the rebellion in the wilderness 
begins here. Cf. Ps 78:14-31. 16-18. Cf. Num 16 for the 
incident referred to. 19-23. Cf. Exod 32. 24-27. A refer- 
ence to the report of the spies and the people’s refusal to 
enter the land (Num 13-14; Deut t:19~28). 28. sacrifices 


[34:124-127] 


offered to the dead: “The dead” are the Moabite gods (Num 
25:2)—ineffective, as good as dead—in contrast to the 
living God (Lev 26:30; Jer 10:1-6). 32. the waters of 
Meribah: Cf. Exod 17:1-7; Num 20:13; Pss 81:7; 95:8. 
35-37. Not learning from the Baal Peor incident, the 
people once again associated with the other nations. This 
led to idolatry and even human sacrifice (Jer 19:4—-5) and 
provoked God’s anger (vv 29,40). 41. God’s handing the 
people over to the nations as punishment (=the exile?) 
contrasts effectively with his handing them over to 
mercy in v 46. 45. he relented, in his abundant love: Cf. Joel 
2:13; Jonah 4:2. 47. gather us from among the nations: This 
concluding appeal is an indication of exilic provenance. 
124 Ps 107. A communal thanksgiving hymn 
which is marked by a kind of alternating double refrain: 
“They cried to Yahweh in their trouble, and from their 
distress he rescued them” (vv 6,13,19,28); “Let them 
give thanks to Yahweh for his love, for his wonders to 
human beings” (vv 8,15,21,31). Structure: The poem can 
be divided into two large sections, vv 1-32 and 33-43. 
The possibility that vv 33-43 are not part of the original 
composition but a later supplement is reinforced by the 
absence of the twofold refrain that occurs eight times in 
the first section and not at all in the second. Allen argues 
that the addition of vv 2-3 and 33-43 transformed an 
older individual thanksgiving into a postexilic commu- 
nal thanksgiving. 2-3. The redemption in v 2 and the 
gathering of the redeemed from the four corners of the 
earth in v 3 suggest to many commentators a postexilic 
date. 4-9. The people who had been wandering in the 
desert are led by God, who satisfies their hunger and 
thirst. 10-16. Wandering is replaced by imprisonment 
because of their rebellion against the commands of God, 
until he leads them out, in answer to their cry. 23-27. 
Matching the danger of the desert (vv 4-9) is the danger 
of the sea. Both these places of danger have roots in 
Canaanite mythology, where Baal’s opponents are not 
only Sea but Death, who rules over the arid, lifeless 
desert. Cf. the threatening, chaotic sea in Gen 1:2-3 and 
the lifeless desert in Gen 2:4-5, both overcome by 
Yahweh. 28-29. Since it is God’s power that subdues the 
stormy sea, this motif in the sea-calming miracles of 
Jesus (Mark 4:35-41) is an expression of the divine 
authority of Jesus. 33-36. If God transforms river into 
desert because of the wicked, his reverse action of turn- 
ing desert into well-watered land (Isa 41:18-19; 43:19- 
20) is done for the “hungry.” 37-38. These verses may 
portray the division of labor in ancient Israel: ploughing 
and harvesting grain (along with warfare) were men’s 
work, while caring for vineyards was work that was 
done by women as well as men; reproduction was the 
most important female role, to build up the large family 
pictured in v 41. 41. Cf. 1 Sam 2:5; Ps 113:7,9. 42-43. 
These concluding verses have a strong wisdom flavor 
and are very similar to the wisdom conclusion of Hos 
14:10. Their originality can be questioned, since without 
them Ps 107 would end, like Pss 77 and 78, with the 
simile of the people like a flock of sheep (77:21; 
78:71-72). 

125 Ps 108. A lament, which appears to be partly 
individual and partly communal. The ps is probably 
postexilic and is made up of Pss 57:8-12 (an individual 
lament) and 60:7-14 (a communal lament) with few 
variations from the earlier pss. Yet it is not simply a 
compilation of these two. By skillful reuse of these 
_ earlier poems the psalmist creates a ps that speaks to the 
postexilic community. Structure: vv 2-5 (petition); vv 
6-7 (prayer for deliverance; divine oracle); vv 8-14 
(prayer for deliverance and expression of trust). 4. among 
the peoples .. . among the nations: In this context (contrast 
Ps 57) a reference to the poet’s dwelling in exile. 6. be 


Psalms (107-110) 545 


exalted above the heavens, O Godl!: In the present context 
the prayer is a request for a theophany in which God 
would shatter the might of his people’s enemies (“the 
nations” in v 4). 8-14. By citing this ancient divine oracle 
of deliverance, the psalmist recalls Yahweh’s power over 
the nations (cf. v 4), implying his ability to deliver his 
people from exile. 10-11. Edom: Relations between 
Judah and her vassal state Edom were seldom peaceful 
(1 Kgs 11:15; 2 Kgs 8:20; 2 Chr 28:17). At the time of 
the exile Edom took delight in aiding Babylon against 
her former master and earned the undying hatred of 
Judahites (cf. Ps 137:7; Lam 4:21-22; Obad). 

126 Ps 109. An individual lament uttered by a 
person falsely accused in a legal proceeding. Structure: 
Part I (vv 1-19): vv 1-5 (introductory petition and 
description of distress); vv 6-19 (either a quotation of 
the charges and imprecations leveled against the psalmist 
or the psalmist’s prayer for the destruction of his 
enemies); Part II (vv 20-31): vv 20-25 (prayer and 
repeated description of the psalmist’s distress); vv 26-31 
(prayer for divine aid against the adversaries and praise 
of the saving God). 1. do not be silent: Cf. Pss 35:22; 
39:13; 50:3; 83:2. 2-3. Over against the silence of God 
are the words of lying, deceit, and hatred directed 
against the psalmist. they accused me without cause: Legal 
terminology; cf. Ps 69:5. 6-19. Difficult. Some hold that 
these are the psalmist’s words (his prayer against his 
enemies); others understand them as those of his adver- 
saries quoted by him. The latter is more likely (cf. Allen). 
6. let the accuser stand at his right hand: Cf. Zech 3:1. 
“Accuser” (Satan) is a legal term (“prosecuting attorney”). 
In the final verse of the ps it is God, not the “accuser,” 
who stands at the right of the poor person. 8. Quoted 
in Acts 1:20 (along with Ps 69:26) as scriptural warrant 
for the election of Matthias to replace Judas in the 
Twelve. 9-11. After a wish for the psalmist’s early death, 
his enemies pray as well that his widow and children be 
homeless beggars and that all his property go to 
creditors and strangers. It is such cruel situations that 
call for God’s special care for the widow and fatherless 
(Exod 22:21; Pss 68:6; 146:9). 13-15. The enemies hope 
that the psalmist’s progeny will be destroyed and their 
names blotted out. Cf. Pss 9:6; 34:17; 37:38. 17-19. By 
the talion principle, the psalmist’s enemies pray that his 
curse rebound to him. 20. Here begin the words of the 
psalmist, last heard in v 5. “My accusers” in vv 20 and 
29 recalls “the accuser” in v 6; “those who speak evil 
against me” in v 20 recalls vv 2-3. 28. The psalmist 
rejoices in Yahweh’s blessing, far more powerful than 
the curses of his enemies. 31. The confidence of the 
psalmist that God will “stand at the right hand of the 
poor” to save him from those who would bring him to 
trial recalls the opening words of the psalmist’s foes in 
AVA ie 

127 Ps110. The ps consists of two divine oracles 
to the Davidic king through a prophet, perhaps at the 
coronation orits anniversary. The structure is determined 
by the oracular introductions in vv 1 and 4: 1-3,4-7. It 
is probably to be dated to the early monarchic period; 
Mowinckel considers it Solomonic. For the NT use of 
v 1, the OT text most frequently quoted in the NT, see 
D. M. Hay, Glory at the Right Hand: Psalm 110 in Early 
Christianity (SBLMS 18; Nash, 1973). 1. oracle of Yahweh 
to my lord: the speaker is the prophet announcing a divine 
word to his lord, the Davidic king. sit at my right hand: 
Cf. 2 Kgs 2:19. In the royal context of this ps the vb. 
probably means “sit enthroned” (1 Kgs 1:46; Ps 132:12). 
a stool for your feet: Cf. Josh 10:24. 3. Perhaps the most 
difficult and obscure verse in the entire psalter, as a 
review of the transls. and commentaries will attest. 4. 
you are a priest forever, after the model of Melchizedek: 
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Although the text is clear, the meaning is debated. The 
point seems to be the succession of the Davidic monarch 
to the status (including priesthood) of the former 
Jebusite kings of Zion (Gen 14:18-24). 5-6. The focus 
changes from the king as priest to the king as victorious 
warrior. 5. The vb. “judge” in Hebrew means more than 
administering justice; the meaning of the phrase is close 
to “he will govern among the nations.” 7. The meaning 
is unclear. Some have suggested that it describes a coro- 
nation ceremony, since the acclamation as king of both 
Adonijah and Solomon took place near water sources 
(1 Kgs 1:9,33,39). 

128 Ps 111. An acrostic hymn of praise conclud- 
ing with a wisdom saying (v 10a; cf. Prov 9:10). 
Although the speaker in v 1 is an individual, the em- 
phasis on the salvation of the people in the exodus and 
Sinai experiences probably marks this as a communal 
hymn. A postexilic date is accepted by many (although 
Weiser and Dahood demur). 2. great are the works of 
Yahweh: Yahweh’s deeds are a major theme of the poem; 
forms of the Hebr root ‘asa, “to do, make,” occur six 
times (vv 2,4,6,7[twice],10) and its synonym pa ‘al once 
(v 3) for a total of seven references to the deeds of 
Yahweh. 3. splendor and majesty: Cf. Ps 104:1. 4. he has 
gained renown for his wondrous deeds: Given the explicit 
reference to Exod 34:6 in v 4b, v 4a probably refers to 
Exod 34:10: “In the sight of all the people I will do 
wonders.” 5. In the Exodus context this verse refers to 
the provision of food for the people in the wilderness 
(Exod 16; Num 9); cf. Pss 105:40; 106:14. 7-8. The 
giving of the law seen as one of Yahweh’s great works. 
10. In the present form of the poem the introductory 
“Halleluyah” forms an inclusio with “his praise” in v 10. 
129 Ps 112. An acrostic poem; like the similar Ps 
1, its first word is “happy” and its last, “perish.” More 
striking is its similarity to the preceding acrostic Ps 111, 
with which it shares common vocabulary and themes 
(cf 111-3 and 112:359; 111-4 and 11224; 111-8 and 
112:8), including the application to the wise person of 
language describing God in Ps 111 (compare Ps 111:3 
with Ps 112:3; 111:4 with 112:4). 1. happy: This opening 
beatitude is characteristic of wisdom (cf. Pss 1:1; 
‘119:1-2). In Ps 111:2 it was Yahweh’s works that were 
the source of delight; here it is his commands. 8. until he 
looks with triumph at his foes: For this idiom, cf. Pss 54:9; 
118:7. Contrasted with the psalmist’s looking on in 
triumph is the anger of the wicked who sees the psalmist’s 
exaltation in v 10. 10. the desire of the wicked will perish: CE. 
Prov 10:28; 11:23. 

130 Ps 113. A hymn with both the imperatival 
and participial forms characteristic of the hymn (> 8 
above). Structure: vv 1-3 (praise of Yahweh’s name); vv 
4-6 (exaltation of Yahweh); vv 7-9 (Yahweh’s reversal 
of the situation of the poor and childless). 2b-3a. from 
now and to eternity; from the rising of the sun to its setting: A 
merism, stating that Yahweh’s name is to be praised 
always and everywhere. 4. Note the connection of 
Yahweh’s elevation with his elevation of the poor in v 
7. Yahweh’s activity flows from his character. 5-9. For 
a passage similar in form and in content cf. Ps 35:10. The 
connections of vv 5-9 with the Song of Hannah in 1 Sam 
2:1-10 suggest literary dependence, although the direc- 
tion of that dependence is not clear. 

131 Ps 114. A hymn celebrating Israel’s sacred 
history from the Exodus to the crossing of the Jordan. 
The poem’s structure is chiastic: A (vv 1-2, the exodus 
from Egypt and the settlement in Canaan); B (vv 3-4, 
the transformation of nature at the anticipated appear- 
ance of God); B (vv 5-6, why this transformation?); A 
(vv 7-8, the theophany). 1-2. The opening verses com- 
press the sacred history into its initial (departure from 
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Egypt) and final (arrival at Canaan) events. The inter- 
vening events are referred to in v 8. 3. Sea... Jordan: 
This parallelism in vv 3 and 5 recalls not only the passage 
through the Reed Sea and the crossing of the Jordan 
(Josh 4:23) but more distantly the ancient Near Eastern 
myth of the conquest of Sea by the creator god (Ps 
24:1-2). Clearer in v 5, where the personified sea and 
river are addressed, the theme has been demythologized 
by its connection to the sacred history. 4. The inclusion 
of mountains and hills here and in v 6 is probably a 
reference to the tremors accompanying the Sinai the- 
ophany (Exod 19:18; Judg 5:5; Ps 68:9). 8. The provi- 
sion of water for Israel recalls the events at Kadesh (Exod 
17:1-7; Num 20:8-13; Deut 8:15). 

132 Ps 115. The form and structure of this ps (in 
some Hebr mss. and versions joined to the preceding Ps 
114) are unclear and controverted; vv 1-3 look like the 
beginning of a communal lament, followed by a hymn- 
like section in vv 4-8, a call to trust and an assurance of 
divine blessing in vv 9-15. Many commentators have 
seen in the poem’s shifts in tone an antiphonal liturgy 
composed perhaps of words of the congregation (vv 
1-8) answered by a cultic official (v 15) to which the 
community responds in vv 16-18. 2. Cf. Pss 42:4,11; 
79:10; Joel 2:17. 4-8. This section, reminiscent of similar 
material in Dt-Isa (40:18-20; 44:9-20), may be an indi- 
cation of the lateness of Ps 115. 9-11. Israel... house of 
Aaron... fearers of God: Repeated in the blessings of vv 
12-13; such repetitions, and the responsorial “their 
savior and shield is he,” are evidence for the antiphonal 
character of the ps. 15. maker of heaven and earth: Yahweh 
the creator of the universe is contrasted with the created 
and lifeless idols (vv 4-8). 17. who go down into silence: For 
the netherworld as a place of silence where no praise of 
God is uttered, cf. Pss 88:11-13; 94:17. 

133 Ps 116. An individual psalm of thanksgiving. 
A number of Aram features in the ps (vv 7,12,16) point 
to a late date. The LXX divides it into two pss (vv 
1-9=LXX Ps 114; vv 10-19=LXX Ps 115), which 
correspond to its major parts. Structure: Part I (vv 1-9): 
vv 1-4 (the psalmist’s distress); vv 5-9 ( Yahweh’s deliv~ 
erance); Part If (vv 10-19): vv 10-14 (the psalmist’s faith 
and his vow); vv 15-19 (his loyalty and his vow). 1-4. 
This section resembles Ps 18:2-7a. 1. I love (Yahweh): Cf. 
Ps 18:2. Lit., “I love because [k?] Yahweh has heard.” 
Another vb. with implied object begins Part II (v 10): “I 
trusted (in Yahweh) because [ki]... .” 7. return, my soul: 
When someone was faint (from hunger or fright) it was 
thought that the soul/spirit had “gone forth” from him. 
When that person revived, the soul “returned.” The 
psalmist is reassuring his soul that it is safe to return after 
his terrifying experience (vv 3-4). Cf. Gen 35:18; 1 Sam 
30:12; Ps 23:3; Dan 10:17. 13. and call on Yahweh’s name: 
In v 2 the psalmist calls on Yahweh’s name out of fear; 
in vv 13 and 17, the same phrase denotes praising him 
in the Temple. 15. precious in Yahweh’s sight is the death of 
his faithful ones: Difficult. Just why their death should be 
“precious” to Yahweh is not easy to see. 19. As the 
ending of Part I (v 9) speaks of “the land of life” (i.e., the 
Temple), the last verse of Part II explicitly mentions “the 
house [Temple] of Yahweh.” 

134 Ps 117. A textbook example of the hymn 
and the shortest ps in the Psalter. The thought is consis- 
tent with the standard OT position on the “salvation” of 
the gentiles. The nations are called upon to praise 
Yahweh (v 1)—i.e., to acknowledge him as God— when 
they realize the great deeds he has done for his people (v 
2), esp. his steadfast love for them. 

135 Ps 118. An individual song of thanksgiving. 
The ps contains a number of 1st~pl. vbs. and pronouns 
in vv 23-24,26-27, which are somewhat puzzling. 
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Perhaps it was originally an individual song that was 
later “democratized”; if the king is the speaker, it is easier 
to understand the vacillation between sg. (the king) and 
pl. (the people). Structure: The ps appears to consist of 
six stanzas: vv 1-4 (call to all Israel to praise Yahweh); 
vv 5-9 (the psalmist’s trust in Yahweh); vv 10-14 (the 
battle with the nations); vv 15-19 (victory shout; peti- 
tion to enter Temple); vv 20-25,26-28 (praise in the 
Temple); v 29 (inclusio). 1. Cf. Pss 106:1; 107:1; 136:1. 
Note the envelope formed around the ps by the repeti- 
tion of this phrase in v 29. 2-4. On the sequence 
“Israel... Aaron... those who fear Yahweh,” cf. Pss 
115:9-11; 135:19-20. 14. A citation of Exod 15:2a, part 
of Israel’s classic victory song. Exod 15:2b is paraphrased 
at the end of the 6th stanza (v 28). 15. This appears to 
begin a new section, after victory has been won through 
Yahweh’s “acting” to save king and people (vv 15,16, 
24). 19. The king comes from the battle to give thanks 
to Yahweh in the Temple. The “gates of righteousness” 
may have been an actual name of a Temple gate or a 
figurative way of alluding to the fact that only the “righ- 
teous” may enter Yahweh’s dwelling (cf. v 20). 22. “the 
stone which the builders rejected. ..”: Probably an ancient 
proverb. A piece of stone judged unworthy of a position 
of prominence in the structure by the “experts” has 
become the most prominent. In the present context this 
may refer to the king’s rise to power or to his recent 
victory. This text was very important in the early 
church’s attempt to understand the rejection and execu- 
tion of Jesus by his people (cf. Matt 21:42; Acts 4:11; 
1 Cor 3:11; Eph 2:20; 1 Pet 2:7-8). 24. this is the day 
Yahweh has acted: Cf. “acted” in vv 15-16. Traditionally, 
“This is the day Yahweh has made” (cf. RSV). The 
reference is to some act by Yahweh to save his people or 
to punish the wicked (cf. Ps 119:126). 25. please save us!: 
The Hebr vb. is héSf‘a-nna?; from the shortened form, 
héSa‘-nna’, comes “Hosanna.” 26. Probably spoken by 
the priests, welcoming the righteous (cf. v 20) into the 
Temple. “In the name of Yahweh” recalls the battle con- 
text of vv 10-14. The verse is applied to Jesus by the 
crowds in Mark 11:9. 27. Yahweh ... has shed his light on 
us: Or possibly “O Yahweh... shed your light upon 
us!”—an allusion to the priestly blessing of Num 
6:22-27. The mention of the procession and branches 
brings to mind the feast of Tabernacles, in which olive 
branches were used. 

136 Ps 119. The sheer size of this, the longest of 
the pss (176 verses), makes it too unwieldy to fit into the 
standard ps categories. It is often described as a wisdom 
psalm, though it contains elements of various ps types. 
It is an alphabetical tour de force consisting of 22 sections, 
each containing eight poetic lines and each beginning 
with a successive letter of the Hebr alphabet. Most of 
these contain one of approximately eight terms for 
Yahweh’s “law” or “Torah,” the theme celebrated in the 
ps. Westermann believes that Ps 119 concluded an 
earlier edition of the Psalter, forming an envelope 
around the collection together with Ps 1, which likewise 
emphasizes Yahweh’s “Torah.” This enveloping by the 
theme of Torah may indicate that even at a relatively 
early stage the Psalter was the subject of study and medi- 
tation. 2. with all their heart: Cf. vv 10,34,58,69,145. 
Devotion to God with one’s “whole heart” is demanded 
in Deut 6:4; the idiom is probably derived from cove- 
nant or treaty language. 26. I recounted your ways: MT: 
“my ways.” Since “recount” is almost always used in the 
sense of telling God’s deeds, the LXX reading is prob- 
ably correct here (see Dahood). 28. raise me up according 
to your word: I.e., cause me to stand up straight after my 
depressing experience. The idiom is from the language 
of healing; cf. “Give me life according to your word” in 
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vv 25,107. 34. give me understanding: Cf. vv 73,125,144, 
169. The psalmist prays for wisdom in the biblical 
sense—not intellectual acumen, but the ability to see 
how all things in God’s creation work together, and 
specifically to see how his commandments bring “life,” 
the goal of all human striving. Cf. v 93. 38. make your 
promise come true: Lit., “make your word stand”—i.e., 
come to pass (cf. Isa 40:8). 58. It is probably best to read 
“Give me life [rather than the MT’s “Have mercy on 
me”] according to your promise” with the Syriac. Cf. vv 
25,107. 96. I have seen the end of all perfection: Difficult. 
The Hebr word translated “perfection” occurs only here 
and its precise meaning is uncertain. All that is called 
perfect in our experience has its limitations, but not 
God’s commandment, which is “exceedingly broad.” 
98-100. True wisdom is not a matter of age, education, 
or social status but of adhering to the divine command- 
ments. 120. “Fear” is not the dread of a hostile being but 
the supreme “awe” that one is expected to feel before 
God and his decrees. 169-76. These verses should prob- 
ably be construed as petitions (cf. Allen). 

137 Ps 120. The first of a collection of pss 
(120-34), each of which is headed by a phrase tradi- 
tionally rendered “song of ascents.” They are probably 
a collection of pilgrimage hymns to be sung on the 
journey up to Jerusalem (> 3 above). The irregular 
parallelism and the language (archaizing rather than 
genuinely archaic) point to a late date of composition for 
the collection (i.e., sometime between the late 7th cent. 
and the postexilic period). In form, Ps 120 is closest to 
the individual lament. Structure: vv 1-2 (prayer); vv 3-4 
(formula of self-curse); vv 5-7 (lament). 1. The psalmist 
bases his prayer for aid on past experiences of answered 
prayer. 2. As in so many individual laments the psalmist 
complains of malicious speech directed against him (cf. 
Pss 3:3; 5:7,10; 10:7; 12:3, etc.). 3. The formula “what 
will he [Yahweh] give... and add” is based on earlier 
self-curse formulas (2 Sam 3:9; 1 Kgs 2:23). 4. For 
weapons as metaphors for evil speech, cf. Pss 52:4; 57:5; 
64:4. 5-6. Meshech... Kedar: Two distant peoples. The 
sense of the verse is generally understood as “Woe is me 
that I dwell among enemies warring against me like 
hostile foreigners.” 

138 Ps 121. A psalm of confidence. The change 
from 1st pers. (vv 1-2) to 2d (vv 3-8) has suggested to 
some commentators a dialogue between a worshiper and 
a priest, who pronounces a blessing reminiscent of Num 
6:24~26 on the pilgrim. Structure: vv 1-2 (Yahweh the 
creator); vv 3-8 (Yahweh the protector). 1. to the moun- 
tains: The dwelling place of God (Pss 48:2-3; 87:1-2; 
both the heavenly mountain and Zion are implied). Cf. 
Pss 123:1; 134:3. 1-2. my help: In Pss 124:8 and 146:5-6 
as here, divine “help” is almost equivalent to “salvation.” 
3-4. The constant wakeful protection of Yahweh con- 
trasts with the sentiments of Ps 44:24 and with Elijah’s 
mockery of Baal in 1 Kgs 18:27 (‘Maybe he’s asleep!”). 
5-6. by day the sun will not harm you: Cf. 2 Kgs 4:19 for 
an instance of sunstroke; also Isa 49:10. 7-8. These 
verses form an inclusio with vv 1-2 by the repetition of 
the vb. “come” (Allen). 

139 Ps 122. Best classified as a Zion hymn (cf. 
comments on Ps 46) sung by pilgrims rejoicing at their 
arrival at the Temple. Characteristic of Zion hymns are 
the motifs of the pilgrimage to Zion (Ps 48:13), its im- 
pregnability (cf. Pss 46:5-8; 48:4), and the sort of imper- 
atives found in vv 6-7 (cf. Pss 46:9,11; 48:13-14; 76:12). 
Structure: vv 1-2 (pilgrimage and arrival); vv 3-5 (praise 
of Zion); vv 6-9 (prayer for Jerusalem and those who 
worship there). 1. I rejoiced with those who said to me: This 
would seem to be the sense of the ptc. rather than the 
traditional “... when [or “because”] they said to me.” 
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3. If the meaning is that Jerusalem is “joined together in 
unity” (compact, ordered), it may be an allusion to the 
inviolability of the city; note the references to gates (v 2), 
walls, and battlements (v 7). 6-7. The prayer for peace 
that follows the description of the royal administration 
of justice in v 5 reminds one of the same sequence of 
ideas in Isa 2:4. 8-9. An inclusio with vv 1-2 by the 
reference to the “house of Yahweh” and by the recur- 
rence of Ist pers. sg. vbs. and of 1st pers. pl. pronominal 
suffixes. 

140 Ps 123. A psalm of confidence, in two sec- 
tions (vv 1-2,3-4). 1. Cf. Pss 121:1; 141:8. enthroned in 
heaven: Equivalent to the heavenly mountain where God 
dwells in Ps 121:1. 2. The hand is here seen as the source 
of blessings, particularly abundant food; cf. Ps 104:28. 
4. The same Aramaizing idiom occurs in Ps 120:6. 
141 Ps 124. A thanksgiving psalm. The pl. refer- 
ences throughout (and “Israel” in v 1) suggest a national 
or communal thanksgiving. Structure: vv 1-5 (situation 
of past danger); vv 6-8 (thanksgiving for divine act of 
deliverance). 1. if Yahweh were not for us: Cf. Ps 94:17. 3. 
they would have swallowed us alive: Prov 1:10-12 describes 
“sinners” swallowing the innocent alive like sheol; cf. 
Num 16:30-33. 4-5. The image of the chaotic waters 
engulfing the psalmist occurs also in Jonah 2:4 and in Ps 
69:2-3,15-16. 6-8. After a description of the dangers 
facing the community and their fate without divine aid, 
the mood changes to the community’s thanksgiving for 
Yahweh's salvific activity. 6. prey for their teeth: Associated 
with lions (Amos 3-4; Job 4:10-11; Ps 104:21) and 
wolves (Gen 1:9-10,24-25). 7. like a bird: Shifts attention 
from the carnivores on earth to the heavens, the domain 
of the birds (Gen 1:20,22,etc.). 8. maker of heaven and 
earth: This concluding formula of the ps recapitulates in 
inverted order the sequence of land animals and birds in 
vv 6-7. 

142 Ps 125. This has been classified both as a 
communal psalm of trust and as a national lament. Struc- 
ture: vv 1-3 (expression of trust); vv 4-5 (complaint). 1. 
The stability of Mt. Zion is a central theme of the Zion 
psalms (cf. Ps 46:6). The motifs of trusting in Yahweh 
(v 1) and possessing the land (v 3) occur together in Ps 
37:3. 3. the allotted portions of the righteous: 1.e., the land 
apportioned to them by lot (josh 15:1; 17:1; 21:38). For 
the possession of the land by the righteous, cf. Pss 
25:12-14; 37:29. peace be upon Israel!: Possibly an addi- 
tion to the ps; however, it occurs at the end of another 
ascent psalm (128:6) and is echoed in 122:6-8. 

143 Ps 126. A communal lament recalling God’s 
past intervention on behalf of the people, who pray that 
such aid in the past may serve as motivation for help in 
the present (cf. Ps 44). Structure: vv 1-3,4-6. Like other 
ascent psalms, Ps 126 has a high degree of repetition. 1. 
when Yahweh restored the captives of Zion: The idiom (or a 
similar phrase) occurs again in v 4 (also Pss 14:7; 53:7; 
85:2). like dreamers: Variously rendered by the versions 
and modern commentators. “Like those healed” (NEB, 
supported by the versions) is also possible. 4. Prayer for 
divine aid, in language like that of v 1. Supporting the 
synonymity of vv 1 and 4 is the fact that both are 
followed by a simile (“like dreamers . . . like torrents”). 
5-6. Verse 5 may be a proverb amplified in v 6. The 
language of planting and growth in these verses suggests 
a reversal of situation, with tears turned into Joy, in 
language drawn from agriculture. 

144 Ps 127. A wisdom psalm, with close links to 
the following Ps 128. As in Ps 72, “concerning Solomon” 
is added to the heading common to the ascent psalms. 
The reasons for this specification probably include 
Solomon’s role as patron of the wisdom tradition and 
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Temple builder. Structure: vv 1-2 (the futility of human 
activity apart from Yahweh’s active involvement); vv 
3-5 (the blessing of a large family with many sons). 
Although the unity of the ps has been questioned, it 
displays such strong thematic links between the two 
parts that its origin as a single composition is more 
likely. 1. The word “house” is intentionally polyvalent, 
including the nuances of Temple, royal palace, and 
dynasty (Ps 122). The house that Yahweh builds includes 
the sons who are the subject of vv 3-5. if Yahweh does not 
guard the city: Cf. Ps 121:4 for Yahweh as “guardian of 
Israel.” Because of the canonical context of Ps 127 as a 
“song of ascent,” “house” and “city” take on the specific 
meaning of Jerusalem and the Temple. 2. you who eat the 
bread of labors: The food produced by long hours of hard, 
grueling work (cf. Gen 3:17-19). his beloved ones: 
“Beloved” is to be read as a pl.; the sg. entered the text 
because of the association of the ps with Solomon, 
whose birth name was Jedidiah, “Beloved of Yahweh” 
(2 Sam 12:25). sleep: Probably to be rendered “honor” 
(J. A. Emerton, VI 24 [1974] 15-31) or “prosperity” 
(Dahood). 5. Beatitudes are characteristic of wisdom 
language (Pss 1:1; 32:1; 34:8; Prov 3:13). 

145 Ps 128. A wisdom psalm and a companion 
piece to Ps 127, sharing with it common vocabulary and 
wisdom themes: the formula “happy” (127:5; 128:1-2), 
the blessing of many sons (127:3-5; 128:3,6), the 
“house” (127:2; 128:3), reflections on human effort 
(127:2; 128:2), and the similes in both pss (127:4; 128:3). 
Wisdom themes in Ps 128 include the fear of Yahweh 
and his way. Structure: vv 1-3 (the fear of Yahweh and 
the reward of sons); vv 4-6 (divine blessings on the one 
who fears Yahweh). 2. The human effort necessary to 
produce food is viewed here in a more positive light than 
in 127:2. In 127 the theme of work is introduced by “in 
vain,” while here it is framed by “happy.” 5. Cf. the 
parallel in Ps 134:3. 6. peace be upon Israel!: This benedic- 
tion concludes Ps 125 as well. For a similar concluding 
fae, Gt, Ps ZO, 

146 Ps 129. The classification and division of this 
ps are disputed. On the basis of vv 1-4 some designate 
it a communal thanksgiving (cf. Ps 124), concluding 
with a prayer of imprecation against Israel’s enemies (vv 
5-8). Dahood classifies it rather as a national lament and 
divides it into two sections: vv 1-3 (oppression of Israel 
by enemies); vv 4-8 (prayer for overthrow of enemies). 
1-2. much have they afflicted me: See comment on Ps 123:4. 
3. For “plowing” as language of destruction or devasta- 
tion, cf. Mic 3:12. 4. If the vb. “cut” is interpreted as a 
past tense (so most commentators), v 4 concludes the 
first section of Ps 129. However, if Dahood is correct in 
taking the vb. in an optative sense (“May Yahweh cut”), 
v 4 begins the series of optative vbs. in vv 5-6. 
Understood thus, the ps concludes with a prayer for 
divine aid, not with an expression of confidence in the 
certain punishment of the foe (so Allen). 6. More likely 
is the transl.: “like grass ... which the east wind blasts 
so that it withers.” Cf. Gen 41:6,23,27; Ezek 17:10; 
19:12. 8. nor will those who pass by say: An inclusio with “let 
Israel say” in v 1. 

147 Ps 130. One of the seven penitential pss, Ps 
130 is an individual lament that divides into three sec- 
tions: vv 1-3 (lament); vv 4-6 (trust in Yahweh’s 
forgiveness); vv 7-8 (address to the community after an 
oracle of salvation). 1. from the depths: “Depths” occurs in 
only four other OT texts: Isa 51:10; Ezek 27:34; Ps 
69:3,15. Here the psalmist pleads for release from 
distress, which he compares to the chaotic waters (cf. 
Jonah 2:2). 3. Yah, Lord, who can stand?: Cf. Amos 7:2. 
The Hebrew for “who can stand?” is connected with the 
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first word (“from the depths”) by similarity in sound. 4. 
forgiveness, that you may be revered: Cf. 1 Kgs 8:39-40. 5. 
for his word I wait: Cf. Ps 119:74,81,114,147. The 
expected divine word is probably an oracle of salvation. 
7-8. If original to the ps, these vv may function as the 
address of the psalmist to the community after the recep- 
tion of an oracle of salvation, as in Ps 22:23-27. 7. let 
Israel wait for Yahweh: The same phrase occurs at the end 
of the following ps (131:3). 8. This verse has been con- 
sidered by some (e.g., Westermann) an addition to Ps 
130, a communal interpretation of what was originally 
an individual lament. However, the turn to the com- 
munity in Ps 22 (mentioned above) may argue against 
this view. Finally, the structure of vv 7-8 also argues for 
its retention: “Let Israel wait for Yahweh” (v 7) and “He 
will redeem Israel” (v 8) are linked by a grammatical 
chiasm. 

148 Ps 131. One of the most beautiful psalms of 
trust in the Psalter. The first part (v 1) resembles the 
“negative confession” (cf. Pss 15; 24:4-5; 101:3-4) and 
contrasts with the positive cast of the second (v 2). 1. 
The sin implied by a heart “lifted up” (Prov 18:12) and 
“haughty” eyes (Ps 18:28) may be more than vanity: an 
arrogant self-reliance that defies God (cf. Ps 73:6-9). 2. 
The verse contains some difficulties but intends a con- 
trast with v 1; the psalmist trusts in Yahweh like a weaned 
child in its mother’s bosom (cf. Matt 18:3-4). Perhaps 
the poet means to say that as a weaned child no longer 
cries fitfully for its mother’s milk, but is quiet and con- 
tent upon her lap, so the psalmist reposes in Yahweh’s 
love. 3. The original ps probably ended with v 2, v 3 
being a later “liturgical” conclusion (v 3a = 130:7a). 
149 Ps 132. A royal psalm celebrating the themes 
of the “Zion tradition” (Yahweh's election of Zion as his 
dwelling place and of David’s royal line). It is similar in 
many respects to Ps 89:20-38, except that in the latter 
Yahweh’s promise to David is unconditional (cf. 
89:31-34), whereas the promise in Ps 132 is based on 
obedience to the covenant (v 12). Structure: The ps 
divides into two sections of 10 lines each (vv 1-10, 
11-18). The two sections show a number of matching 
phrases and terms. “David” occurs at the beginning and 
end of each section. 1. and all his piety: “Piety” is to be 
preferred to the commion transl., “hardships” (RSV, JB, 
TEV). Near Eastern kings often proclaimed their piety 
by building temples for their gods, as David does here 
by his (unfulfilled) desire to build a Temple for Yahweh. 
8-10. Cf. 2 Chr 6:41-42. 8. arise, Yahweh, to your resting- 
place!: Perhaps part of an ancient prayer associated with 
the Ark (cf. Num 10:35). In the present context the verse 
looks ahead to the “resting-place” in v 14 (i.e., Zion). 
your glorious Ark: Lit., “the Ark of your might.” Yahweh’s 
“might,” synonymous with his “glory” (cf. Ps 63:3), was 
experienced in the Temple. 11. For Yahweh’s oath/ 
covenant with David, cf. 2 Sam 7. 12. David’s successors 
sitting “forever” on his throne is paralleled in v 14 by 
Yahweh’s dwelling (lit., “sitting”) “forever” in Zion, 
Yahweh’s eternal presence in Zion makes the eternity of 
David’s dynasty possible. 15. In Near Eastern thought, 
blessing was possible because of the presence of the 
temple, where the divine and human realms met. 18. but 
upon him his crown will shine: The king’s crown was the 
focus of the “glory” that was his as a reflection of the 
divine refulgence (cf. Ps 8:6); here it is contrasted with 
the “disgrace” that covers his enemies. 

150 Ps 133. Difficult to classify, this ps fits well 
with the other songs of pilgrimage (Ps 120-34). It also 
has connections to the wisdom psalms, though it is 
probably not to be classified among them. The ps is too 
brief to be divided into sub-sections. 1. What is “good 
and pleasant” is most likely not so much the comradeship 
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of the worshipers as the place where they are gathered 
(for festival), viz., Zion. “Where” in v 1 is picked up by 
“there” in v 3b. 2-3. “Oil” and “dew” were symbolic of 
refreshment in the hot climate of Palestine. 3. the dew of 
Hermon: Mt. Hermon (9,100 ft.) lay far to the N of 
Jerusalem in the Antilebanon range. Its “dew” may have 
been proverbial for cool refreshment. The “dew” that 
comes from Zion is more refreshing than that of 
Hermon, for its dew is life itself (cf. v 3 below; Isa 
26:19). the mountains of Zion: Read “Mt. Zion” with 
several ancient mss. 3. life eternal: In the mentality of the 
ancient East the Temple was the place from which the 
gods’ benefits flowed into human life (cf. Ps 132:14-15), 
the chief of these benefits being “life.” It was “eternal” in 
the sense that it flowed from the inexhaustible source of 
life, Yahweh himself. 

151 Ps 134. The last of the “songs of ascent,” 
concluding with a blessing upon the pilgrim to Zion (v 
3). It may be part of a liturgy. 1. According to some, the 
priests are addressed here. However, the words may be 
spoken to the worshipers in general. 3. Yahweh of Zion: 
A common type of divine epithet, formed with the name 
of the deity’s major cult center (cf. “Ishtar of Nineveh”); 
cf. Pss 128:5; 135:21. bless you: The psalmist prays that 
Yahweh now reciprocate, blessing those who “bless” 
(praise) him (vv 1,2). 

152 Ps 135. A hymn of praise, containing some 
elements of the historical psalm. In this it is like Ps 136 
(see also vv 8-12); this resemblance probably accounts 
for its present position in the Psalter. Ps 135 also paral- 
lels Ps 115 in several places. Structure: vv 1-4 (summons 
to praise); vv 5-18 (Yahweh the supreme God); vv 
19-21 (concluding blessing). Verses 5-18 further breaks 
down into vv 5-7 (Yahweh’s great deeds as creator); vv 
8-12 (his great deeds in Israel’s history); vv 13-18 (con- 
trast with pagan gods). 1-3. The triple “Praise Yahweh!” 
is echoed at the end by a fourfold “Bless Yahweh!” (vv 
19-20). 5. indeed, I acknowledge that Yahweh is great: The 
use of “acknowledge” here may be based on the language 
of international relations, in which a minor king recog- 
nized the supremacy of the “Great King.” 6. Cf. Ps 
115:3. This verse introduces vv 7-12. Hebr ‘asa, “do,” 
also means “make.” Verse 7 is concerned with Yahweh 
as “maker” or creator; vv 8-12 deal with what he as 
“done” in Israel’s history. 8-12. Cf. Ps 136:10,17-22. 11. 
Sihon: Cf. Num 21:21-24; Deut 2:30-33. Og: Cf. Num 
21:33-35; Deut 3:1-6. 13-18. Cf. Ps 115:4-8. This 
section contrasts the pagan gods with Yahweh. Whereas 
he “made/did” wonders (vv 5- 12), they are “nian-made” 
and hence not even as powerful as their creators. 21. 
blessed be Yahweh of Zion: See comment on Ps 134:3. 
153 Ps 136. Ahymn of praise, which may also be 
classified as a historical psalm. It is unique in its anti- 
phonal pattern, with a refrain following each colon (cf. 
Ps 118:1-4). Like the Pentateuch, it combines the tradi- 
tions of Yahweh as creator with his saving deeds for 
Israel (cf. also Ps 135:6-12). Structure: vv 1-3 (general 
praise of Yahweh); vv 4-9 (praise of Yahweh as creator), 
vv 10-22 (praise of Yahweh for his deeds for Israel); vv 
23-26 (summary and inclusio). 1. The ps begins with the 
same words as Pss 106; 107; 118. for his steadfast love lasts 
forever: The psalmist views everything that Yahweh has 
done as evidence of the enduring nature of his love for 
his people. 4. Cf. Ps 72:18. Yahweh’s “great wonders” 
refer both to the section on creation (vv 4-9) and on 
Yahweh’s deeds for Israel (vv 10-22). Hebr ‘asa, “make,” 
“do,” likewise refers to both. 10-22. Cf. Ps 135:8-12. 
“Struck” (i.e., “struck dead”) opens each subsection of vv 
10-22 (vv 10,17). 23-25. These verses form a kind of 
summary of the preceding: vv 23-24 look back to the 
section on Yahweh's saving deeds (vv 10-22), while 
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v 25 takes up the theme of Yahweh as creator and sus- 
tainer of all. The reference to “us” in vv 23-24 links the 
present generation, who sing this ps, with the expe- 
rience of Israel’s past; cf. Deut 26:5-10. 

154 Ps 137. Acommunal lament, clearly exilic or 
postexilic, as the references to Babylon (vv 1,8) indicate. 
Despite the poignant beauty of the opening verses, it 
contains some of the most vengeful language in all the 
Psalter (v 9). Structure: vv 1~3 (suffering in Babylon); vv 
4-6 (remembering Daughter Zion); vv 7-9 (imprecation 
against Edom and Daughter Babylon). 1. beside the 
streams of Babylon: A reference to the canals of ancient 
Babylon. there we sat down: Or “there we settled,” refer- 
ring perhaps to the practice of settling deportees in 
Babylonian territory. 3. “the ‘songs of Zion’!”: A mocking 
reference to songs glorifying Zion, now in ruins. 5. let 
my right hand wither: A possible translation of the vb., 
which is identical in form to the vb. “forget” in the same 
verse. Because “wither” is not a well-attested meaning of 
this vb., some prefer “let my right hand be forgotten” — 
i.e., cease to function. 6. let my tongue cleave to my palate: 
If Jerusalem is not remembered, the curses the psalmist 
has invoked upon himself will both prevent him from 
playing a stringed instrument (with a withered right 
hand) and from singing (with a tongue clinging to his 
palate). Cf. Ps 33:2-3. 7. the Edomites: Cf. Ps 108:10-11. 
9. Such atrocities occurred in ancient Near Eastern war- 
fare (Isa 13:16; Hos 13:16; Nah 3:10) and were no doubt 
committed by the conquering Babylonians. In an extreme 
example of the law of talion (Pss 54:7; 64:8; 109:17-19; 
140:12, 141:9-10), the psalmist hopes that his people 
have the opportunity to “pay them back” in kind for 
what they have done. 

155 Ps 138. An individual psalm of thanksgiving. 
Structure: vv 1-3 (thanksgiving for deliverance); vv 4-6 
(prayer that all nations acknowledge Yahweh); vv 7-8 
(statement of confidence). 2a. Yahweh's steadfast love 
forms an envelope around the ps (cf. v 8). 3. With a slight 
change of the Hebr vb., read: “You widened my throat 
by (your) power.” The idiom may suggest God’s deliv- 
erance of the psalmist from distress, pictured as an 
inability to breathe freely. It may also suggest the open- 
ing or “widening” of the psalmist’s throat for praise in vv 
1 and 2, and for prayer in v 3. Cf. Ps 51:17. 4-5a. These 
verses are best taken as wishes: “Let all the kings. .. .” 
The psalmist “praises” Yahweh and “gives thanks” to 
him in v 1; here all rulers are called upon to do the same. 
let them obey the words of your mouth: Preferable to the 
translation, “for they have heard. ...” (RSV). 6. God’s 
“glory” is sometimes associated with his surpassing 
height (Pss 57:6,12; 113:4; 148:13). From his lofty 
vantage point Yahweh can see all things, high and low. 
Translate: “How exalted is Yahweh—he can see the 
depths (below)! He perceives the heights far (below 
him)!” Cf. Ps 113:5-6. 7. Cf. Ps23.4: 

156 Ps 139. The classification of this ps has been 
debated. While it exhibits features of the individual 
lament (vv 19-24), the earlier sections seem to have 
features in common with the hymn. Structure: vv 1-6 
(Yahweh is all-knowing); vv 7-12 (Yahweh is all- 
present); vv 13-18 (Yahweh’s knowledge of the 
psalmist); vv 19-24 (prayer against enemies). 1-4. The 
theme of Yahweh’s “searching” and “knowing” the 
psalmist’s “thoughts” and “ways” is repeated at the end 
of the ps (vv 23-24). 7-12. Often regarded as some of 
the most exquisite poetry in the Psalter, perhaps unsur- 
passed as a description of the inescapability of God’s 
presence (cf. Amos 9:2). 13-18. A second reason for 
Yahweh’s intimate knowledge of the psalmist is based 
on the fact that Yahweh created him. 14. The poet 
praises the wonder of God’s works, in particular the 
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mystery surrounding the creation of human beings. 16. 
in your book they were written down: This verse probably 
goes with what follows, referring to the number of days 
Yahweh assigned to the psalmist’s life. 24. any idolatrous 
way: Cf. Allen. The psalmist disassociates himself from 
the wicked of vv 19-22 by implicitly claiming that he is 
not an idolater. 

157 Ps 140. An individual lament of one unjustly 
accused. Structure: vv 2-6 (Yahweh called upon for help 
against enemies); vv 7-8 (confession of trust); vv 9-12 
(renewed petitions against enemies); vv 13-14 (assur- 
ance of divine help resulting in thanksgiving). In this 
structure there is a correspondence between the first and 
the third sections in length and topic, and between the 
shorter second and fourth sections in their expressions 
of confidence introduced by “I say” and “I know.” 4. The 
violence directed against the psalmist is verbal (cf. also 
vv 10 and 12). Such verbal attack is described by the 
simile of a venomous snake, which also harms with its 
tongue. 6. The psalmist now uses a hunting metaphor: 
Violent enemies attempt to trip up and entrap him. 12. 
as for the violent, let evil hunt them down: A good example 
of the law of talion: the psalmist prays that the enemies 
who hunted him with net and trap (v 6) may themselves 
be hunted down. Cf. Ps 140:9-10. the man of tongue: A 
slanderer or informer. 14. the righteous shall dwell in your 
presence: Cf. Pss 11:7b; 101:7. Note the antithesis between 
this verse and “May the slanderer not be established in 
the land” in v 12. 

158 Ps 141. An individual lament containing 
wisdom motifs. Structure: vv 1-2 (introductory appeal 
to God); vv 3-6 (petitions); vv 7-10 (expression of con- 
fidence). 2. may my prayer be accepted as incense before you: 
Some have interpreted this as a replacement of cult and 
sacrifice by prayer (Pss 51:17-19; 69:31-32); but such 
“spiritualizing” is probably anachronistic. 3-4. The con- 
cern with sins of speech is a wisdom theme, as is the 
refusal to associate with evildoers. 4. to evil words: Rather 
than “to evil deeds” (so NAB). to practice deeds of wicked- 
ness... evildoers: Here the psalmist turns his attention 
from sinful speech to sinful deeds. 5-7. Very difficult. 
Verse 7 seems to include a reference to agriculture and 
a mythological reference to the Canaanite god Death 
pictured as a devouring monster. 8. do not expose my neck: 
Le., to the sword. 9-10. The law of talion is operative 
as the wicked are themselves caught in the traps they set 
for the psalmist. 

159 Ps 142. An individual lament pleading for 
divine help against persecutions by enemies. Structure: 
vv 2-5,6-8. 2. Note the similar opening of Ps 77:2. 3. 
I pour out before him my complaint: Cf. Ps 102:1 (title). The 
repeated “before him” may point to a cultic setting for Ps 
142 (cf. 1 Sam 1:15). 4. Cf. Ps 77:4. 5. I look to the right: 
The right is the position of the defense witness in a legal 
proceeding (Ps 109:31); it is also the place from which 
divine help comes (Ps 121:5). 8. prison: Perhaps a refer- 
ence to the realm of death. Cf. Lam 3:6-9. the righteous 
shall gather around me: His isolation overcome, the 
psalmist is rejoined to the community (cf. Ps 22:23- 27). 
160 Ps 143. An individual lament, the last of the 
seven penitential psalms (see Ps 6). There is a high degree 
of repetition and stereotypical lament language. Struc- 
ture: vv 1-6,7-12. Gunkel, followed by Dahood, con- 
sidered these two sections to be independent composi- 
tions. 3. Note the parallels in Ps 7:6; Lam 3:6. For the 
motif of dwelling in darkness like the dead, cf. Job 
10:21-22; Ps 88:7. 4-5. Cho Ps 77-4, 12-213) Whe 
psalmist’s fainting spirit is balanced by God’s good spirit 
in v 10. 7. going down into the pit: For “pit” as the nether- 
world, cf. Isa 38:18; Ezek 26:20. 8. Note the contrast of 
“in the morning” with “in darkness” in v 3. For the motif 
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of divine help in the morning, cf. Ps 5:3. show me the way 
I should go: Cf. Ps 25:4. 10. for you are my God: Note the 
corresponding “For I am your servant” in v 12. 10-11. 
your good spirit... your name: Two “hypostases” of 
Yahweh; cf. God’s “light and truth” in Ps 42:3. 

161 Ps 144. The difficulties of this ps affect both 
its form and its meaning. Verses 1-11 can probably be 
best described as a royal lament: Attacked by former 
allies, the king prays for divine aid and concludes his 
prayer with a song of thanksgiving. The meaning of vv 
12-15 and their relation to vv 1-11 are obscure; the 1st 
pers. pl. suffixes suggest a communal form. The similar- 
ity of vv 1-10 to Ps 18 has often been noted. 1. my hands 
for war, my fingers for battle: The king’s role as commander 
in chief. The motif occurs again in v 7 (God’s hand), and 
in vv 7,8,11 (the hands of the enemy). 3. The psalmist 
contrasts the catalogue of epithets suggesting God’s 
power to protect and save with human frailty and tran- 
sience. Cf. the same contrast in Ps 90:1-3. 3-4. For the 
human being pictured as a shadow, cf. Job 8:9; 14:2; as 
a breath, Job 7:16. 5-7. Cf. Pss 18:8-15. Compare the 
prayer for deliverance in v 7 with Ps 18:17-18. 8-9. The 
psalmist contrasts the lying mouths of the enemies with 
the king’s mouth filled with a new song to God, and the 
enemies’ treacherous right hand to the king’s hand play- 
ing the lyre to praise Yahweh. 10. kings... David your 
servant: The reference to the dynasty and to David its 
founder is appropriate. 12-14. Difficult; meaning 
unclear. The blessings of fertility seem to be in view: 
sons and daughters (v 12), abundant stores of food (v 
13a) great flocks and herds of cattle (vv 13b-14) undis- 
turbed by disease, loss of young, or drought. It may be 
connected with what precedes in that the king’s pacifica- 
tion of hostile enemies is what makes agriculture and 
prosperity possible. 15. Cf. Ps 33:12. 

162 Ps 145. An acrostic hymn with a number of 
links to acrostic Ps 111; compare 111:2-4 and 145:5-8. 
Structure: vv 1-10 (praise of God’s greatness and 
might); vv 11-13 (God’s eternal kingship); vv 14-21 
(God’s universal beneficence). Verses 1-10 are domi- 
nated by vbs. of speaking by the psalmist, joined by 
others; vv 14~21 focus rather on Yahweh’s deeds. The 
beginning and end of the poem are linked by a number 
of inclusios in vv 1-2 and 21. Some late language has sug- 
gested a postexilic date to a number of commentators. 8. 
An allusion to Exod 34:6 as in Pss 86:15; 103:8. 11-13. 
At the center of the poem is its central affirmation, 
adumbrated in v 1 (“O king!”): the kingship of God. The 
line beginning with the letter nun, missing from the 
Hebr text, can be supplied from versional and Qumran 
evidence (“Faithful is Yahweh in all his words, and loyal 
in all his works”) and is adopted by most modern transls. 
(RSV, NEB, NAB). Cf. also v 17. 20. For a similar con- 
cluding sentiment, cf. Ps 1:6. 

163 Ps 146. An individual hymn, the first of the 
five pss that provide a doxological conclusion not only 
to Book V but to the psalter as a whole. Each of these 
is framed by halléla yah. Structure: vv 1-6a (praise of 
God the creator); vv 6b-10 (praise of God the redeemer 
of the oppressed and helpless). On linguistic grounds a 
number of commentators have dated Ps 146 to the post- 
exilic period. 1-2. Invitation to praise God. 3-6a. These 
lines have a sapiential character, with their contrast of 
human mortality and God the creator; cf. Ps 90:2-3 for 
the same themes. Wisdom language reappears in vv 8-9. 
5-6. Cf. Ps 121:2-3 for the same sequence describing 
God as the source of help, maker of heaven and earth, 
and “keeper.” 6-7. the maker of heaven and earth . . . the doer 
[“maker”] of justice: The same creative power upholds the 
physical universe and moral order. Cf. the reverse in Ps 
82:2~5, where the absence of justice is responsible for 
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the shaking of the very foundations of the earth. 7b. The 
provision of food for the starving and the release of 
prisoners recall the events of the exodus, as do vv 9-10 
below. 8a. Yahweh gives sight to the blind: An idiom for the 
freeing of capgives (cf. Isa 42:7; 61:1). 8-9. Yahweh loves 
the righteous... the way of the wicked he subverts: Cf. the 
same wisdom thought in Ps 1:6. 9. strangers . . . fatherless 
and widow: Cf. Exod 22:20-21. Deut 10:18. 10. Yahweh 
is king forever: Cf. Exod 15:18. For the royal responsi- 
bility to protect the alien, fatherless, and widow, cf. Jer 
22:1-4. O Zion!: Note the inclusio with vocative “O my 
soul!” in v 1, and the move from the individual psalmist 
to the community. 

164 Ps 147. A communal hymn, generally dated 
to the postexilic era; support for this dating is provided 
esp. by vv 2-3, containing such late themes as the 
rebuilding of Jerusalem by Yahweh (Ezek 40-48) and 
the gathering of the exiles (Isa 56:8; Neh 1:9). Structure: 
the three parts of Ps 147 share common themes—an 
argument for the unity of the ps: vv 1-6 (invitation to 
praise God, the creator who cares for the afflicted); vv 
7-11 Qnvitation to praise God, who renews each year 
his act of creation with the gift of rain); vv 12-20 (invita- 
tion to praise God, whose creative word is visible in the 
natural world and whose revelatory word is given to 
Israel). 1. how good... how pleasant: The two clauses that 
begin Ps 147 are understood as exclamatory, as in Ps 
133:1. 2. Yahweh is (re) building Jerusalem: Cf. Pss 102:17 
(which the majority of commentators see as exilic or 
postexilic); 51:20-21; 69:31-32. 4-5. The one who 
rebuilds and heals is also the creator. There are echoes of 
Isa 40:26-28 in this passage; cf. also Ps 136:5; Prov 
3:19-20; 8:22-31. 8. God the creator also provides for 
the needs of his creatures, esp. with the winter rains that 
make food production possible. 13-14. The themes here 
are also found in Pss 127-28: the security of the city 
protected by Yahweh (127:1), the provision of food 
(127:2; 128:2), the blessing of children (127:3-5; 
128:3-4,6), and the prosperity and peace of Jerusalem 
(128:5-6). 15-18. The creative word of God active in the 
phenomena of nature, from the cold of winter to the 
spring thaw. Cf. Ps 33:6. 17. before his cold the waters stand 
frozen: This transl. is suggested by the context and pro- 
duced by a slight textual emendation. 19. Parallel to the 
creative word in the natural world (vv 15,18) is God’s 
word to Israel. 20. he has not done thus to any other nation: 
Cf. Deut 4:8; 7:6-7; 2 Sam 7:23. his ordinances he has not 
made known to them: Transl. based on a slight emendation 
of the MT as suggested by versional evidence. 

165 Ps 148. A late communal hymn of praise to 
the Creator. Its literary antecedents are not the learned 
traditions of the Egyptian onomastica (so von Rad, 
PHOE 281-91) but a tradition of hymnody common to 
Israel and Mesopotamia (Isa 44:23; Ps 103:20-22). 
Structure: vv 1-6 (praise to Yahweh from heaven); vv 
7-12 (praise to Yahweh from earth); vv 13-14 (conclu- 
sion). 1. praise Yahweh from the heavens... in the heights: 
Cf. Ps 102:20; Job 16:19. This opening line is paralleled 
by “Praise Yahweh from the earth” in v 7 (the beginning 
of the second part of the ps). 5. let them praise the name of 
Yahweh: Here and in v 13 this jussive expression closes 
the series of creatures called upon to praise God. 9-10. 
fruit trees and all cedars, wild beasts and domesticated animals: 
Two examples of merism: cultivated and uncultivated 
trees, wild and domesticated animals. 13. his majesty is over 
the earth and the heavens: Another instance of merism (earth 
and heavens = everything) that resumes chiastically the 
two parts of the hymn, the praise from the heavens (vv 
1-6) and from the earth (vv 7-13). Cf. Gen 1:1; 2:4. 
166 Ps 149. A communal hymn of praise in two 
parts: vv 1-4 (praise of the divine creator and king with 
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music); vv 5-9 (praise of God who leads his people to 
victory over their foes). The hymn is considered late by 
many commentators; however, its many parallels with 
Pss 96-98, pss which may be preexilic, counsel caution 
in assigning a postexilic date. 1. a new song: Cf. the com- 
ment and references at Ps 33:3. in the congregation of the 
devout: The loyal or devout (hdsidim) appear twice more, 
at the beginning and end of the second part of the ps. 4. 
The reason for praise is Yahweh’s delight in his people 
and his deliverance of the poor. For the same parallelism 
of “people” and “poor,” cf. Ps 72:2; Isa 49:13. 5. let the 
devout exult in the Glorious One: Understanding “glory” 
(kabéd) here as a divine title (Dahood), as in Ps 62:8; cf. 
Pss 29:2; 24:7,10. upon their beds: I.e., “in private”; the 
expression forms a merism with “in the assembly of the 
devout” (=in public) in v 1. Cf. Mic 2:1,5. 6. a two- 
edged sword: Two further instruments of punishment 
(“chains . . . iron shackles”) are mentioned in v 8, neatly 
balancing the three means of rejoicing in v 3 (“dancing, 
tambourine, lyre”). 9. the written decree: What God has 
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decreed as the fate of the enemies mentioned in vv 7-8; 
the idea probably recalls the setting of the fates by 
Mesopotamian divinities. 

167 Ps 150. The doxology for Book V of the 
Psalter, and the last of the sequence of Pss 146-50 that 
conclude the whole collection. Structure: vv 1-2 (invita- 
tion to praise and the grounds for it); vv 3-5 (praise of 
God with music); v 6 (conclusion). Verses 1-5 repeat the 
imperative “praise God/him” 10 times. 1. praise God: An 
inclusio is formed with v 6, which contains the only other 
occurrence of a divine name (Y@h). in his sanctuary... in 
his mighty firmament: The parallelism shows that the 
heavenly sanctuary is meant; the ps calls upon the 
members of God’s heavenly council to join in the 
universal chorus of praise. 2. The grounds for praise are 
God’s mighty acts of creation and redemption. 6. let 
everything that breathes praise Yah!: The change of gram- 
matical form from the 10 imperatives to a jussive marks 
the end of the ps. 
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Aufsdtze (Gottingen, 1913) 65-92. Haag, H , “Ruth,” DBSup 
INTRODUCTION 
2 (1) Genre, Purpose, and Date. Most schol- the spirit of Dt-Isa and consistent with the thrust of 


ars (e.g., Campbell, Craghan, Eissfeldt, Murphy) agree 
that the book of Ruth is fiction, a short story set in 
history. Although the narrative is historically plaus- 
ible—for centuries its literal truth went unchallenged — 
scholars have come to believe that the book is a literary 
creation which accomplishes several goals. It succeeds in 
entertaining its audience — with plot complications, with 
suspense, and with a satisfying denouement—and also 
holds up to its readers Hebr models—heroines and a 
hero. Further, it affirms the possibility of a non-Israelite 
becoming a faithful Yahwist. Finally, it exalts levirate 
marriage tracing King David back to two levirate unions. 

The author(s) may have composed the book of Ruth 
for any one of the above stated reasons or for a combina- 
tion of them. Efforts to determine why the book was 
written are closely related to hypotheses regarding the 
date of its composition. The fact that Ruth appears in the 
Hebr Scriptures among the kétibim, the writings, sug- 
gests a later period in Israel’s history for its composition. 
Postexilic dating allows scholars to posit that Ruth, in 


Jonah, was written to strengthen the theological posi- 
tion that non-Jews, provided they were faithful to 
Yahweh, were acceptable to Yahweh, and as such, 
should also be acceptable to the Jews. At a time when 
intermarriage was convenient and most likely common, 
many deemed it wrong (e.g., Ezra and Nehemiah). In 
such a period the book of Ruth would stand as strong 
testimony that non-Jewish people were not to be con- 
demned out of hand. After all, a Moabite woman was 
King David’s great grandmother. 

Scholars who believe the book to be the product of 
the exile or even later (e.g., Bertholet, Eissfeldt, G. 
Fohrer, Gordis, Gray, O. Pfeiffer, A. Weiser) also point 
to what they consider Chaldean influences in the text; 
they likewise note the presence of certain vocabulary 
which occurs only rarely in attested early literature. 

In the LXX Ruth is placed between Judg and 1 Sam. 
Though contemporary scholars would see this as an 
interruption of Dtr (Josh-2 Kgs), not composed by the 
deuteronomistic editor nor controlled by Dtr’s theology, 
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such a position fits the story line. Ruth begins with a 
notice that the events recorded therein took place “in the 
days when the judges were judging” (1:1) and ends with 
the notice that Ruth is an ancestor of King David (4:17, 
22). Since the book of Judg deals with the period “when 
the judges were judging” and since David arrives on the 
scene in 1 Sam 16, it is reasonable to assume that anyone 
presuming the text’s literal historical accuracy would 
rearrange the books to give Ruth its logical place in the 
sequence. If one accepts the rearrangement, one is more 
likely to date the book to the early monarchy, perhaps 
even to the reign of Solomon. 

Support for dating the book of Ruth in the period of 
the monarchy may also be found in the hypothesis that 
the book’s author intended the work to establish David’s 
lineage (Jotion, Loretz). The emphasis then shifts from 
the fact that Ruth was a Moabite to the exemplary God- 
fearing people (Myers) who compose David’s ancestry. 
(The fact that David’s marriage to a non-Israelite in 
1 Sam 25:43 is not problematic—i.e., that it did not lead 
to idolatry or other unfaithfulness to Yahweh— further 
substantiates this position.) Moreover, the text’s 
language and especially its affirmation of levirate mar- 
riage do not necessarily relegate Ruth to the exile or later 
(e.g., Campbell, Craghan, Delitzsch, Hertzberg, 
Rudolph). 

A dating compromise has been achieved by scholars 

who posit an early and later authorship for the book of 
Ruth (e.g., Glanzman, Sasson, Smith). It is quite possible 
that the basic story line circulated orally centuries prior 
to its final editing and embellishment. 
3 (II) Message. One theme that permeates the 
story is that of fidelity (hesed), loyalty born of covenant 
bonding (Gordis). Naomi prays that the Lord will act 
according to covenant faithfulness with her daughters- 
in-law, Orpah and Ruth, who have so acted toward the 
dead and toward her (1:8). Naomi later praises God, 
who, through Boaz’s concern for Ruth, has shown cove- 
nant fidelity both to the dead and to the living (2:20). 
Finally, Boaz asks God’s blessings on Ruth because of 
the depth of her covenant fidelity: she has not only cared 
for her widowed mother-in-law; she has also sought out 
Boaz, her dead husband’s close relative, for her own 
future spouse (3:10). 

Covenant fidelity in the book of Ruth echoes Israel’s 
covenant with Yahweh. They are God’s people, and 
Yahweh is their God. Naomi asks God to provide for 
the well-being of her daughters-in-law; her words to 
Ruth about Boaz are a prayer that God will bless him. 
Likewise, Boaz’s words to Ruth are a prayer that God 
will bless her. 

The characters’ relationships with one another 
evidence a fidelity which is grounded in the firm convic- 
tion that Yahweh will be faithful to his covenant people. 
Orpah and Ruth remain faithful to their widowed 
mother-in-law. Even though Orpah eventually returns 
home to Moab, she had been willing to accompany 
Naomi to Judah. Such loyalty Naomi lauds. Boaz ex- 
presses his commitment to covenant fidelity by allowing 
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a widow to gather the remnants of his harvest (Deut 
24:19-21) and by protecting the widows of his dead 
relatives’ family. Ruth, who comes to accept Israel’s 
God, will seek a levirate marriage. 
4 The practice of levirate marriage made pos- 
sible the perpetuation of a patriarchal line in those 
families where the husband died before his wife had con- 
ceived any offspring (Boecker, Gordis). Because the 
ancient Israelites did not believe in life after death, the 
only way to continue one’s existence after death was 
through one’s children. Absence of children, therefore, 
meant that one would cease to exist in Israel. In order to 
prevent such a tragedy, the levirate law provided that 
the deceased man’s brother (or closest male relative) was 
to take and marry the deceased’s widow so that she could 
bear a child who would, in fact, be considered the dead 
man’s. Such a practice made possible the continuation of 
the dead man’s name and line in Israel as well as the 
retention of his property within the family (Fisch, Gor- 
dis, Loretz). Deut 25:5-10 may indicate that the practice 
became restricted, whereas Lev 18:16 and 20:21 suggest 
that levirate marriage eventually became unacceptable. 
Feminist scholars (e.g., Trible) point to the levirate 
law as an egregious example of patriarchy. The woman’s 
purpose as wife is herein portrayed as the partner to pro- 
duce a man’s children; if he dies before she has fulfilled 
her motherhood mission, she must make herself—for 
the sake of her husband —available to his close relative. 
Though a male should willingly become his sister-in- 
law’s new husband (but see Gen 38:9), the faithful 
woman-— in patriarchal terms—is one who is conscien- 
tious about procuring a descendant for her dead husband 
(e.g., Tamar in Gen 38; cf. Ruth 4:12). Perez is the son 
Tamar conceives through Judah in fulfillment of the 
levirate obligation to Er (Gen 38:29). Similarly, Obed is 
the son Ruth conceives through Boaz in fulfillment of 
her levirate obligation to Mahlon (Ruth 4:17). 
5 (II) Outline. The structure of the book of 
Ruth may be understood in the following way: 


(I) Act I: Famine, Moab, and Death (1:1-22) 
(A) Introduction: Three Widowed Women (1:1-7) 
(B) The Action: Relationship and Return (1:8-21) 
(C) Narrative Transition (1:22) 
(II) Act II: Ruth Encounters Boaz (2:1-23) 
(A) Introduction (2:1) 
(B) Scene One: Ruth and Boaz (2:2-16) 
(C) Narrative Transition (2:17-18) 
(D) Scene Two: Naomi and Ruth (2:19-22) 
(E) Narrative Transition (2:23) 
(III) Act If: Boaz Encounters Ruth (3:1-18) 
(A) Scene One: Naomi and Ruth @:1-5) 
(B) Narrative Transition (3:6-8) 
(C) Scene Two: Ruth and Boaz (3:9-13) 
(D) Narrative Transition (3:14-15) 
(E) Scene Three: Naomi and Ruth :16-18) 
(IV) Act IV: The Resolution (4:1-22) 
(A) The Closer Kinsman-redeemer (4:1-12) 
(B) Climax (4:13) 
(C) Conclusion (4:14-17) 
(V) Appendix (4:18-22) 


COMMENTARY 


6 (I) Act I: Famine, Moab, and Death (1:1- 
22). The first chapter introduces the three female char- 
acters —Naomi, Orpah, and Ruth—and a situation of 
profound loss for Naomi—loss of food, for which 
reason she had been forced to leave her homeland and 
live in Moab; loss of husband; and, finally, loss of sons. 


7 (A) Introduction: Three Widowed Women 
(1:1-7). 1. This situates the story in the period of the 
judges and establishes its setting among Bethlehemites of 
Judah living in Moab. Dating a work is commonly the 
function of the first verse(s), e.g., Amos 1:1; Isa 1:1; Hag 1:1, 
and serves to lend historical credibility to what follows. 


(35:8] 


Though leaving one’s land to escape famine is not 
uncommon in the biblical literature (Joseph and his 
family move to Goshen [Gen 47:27] and a widow 
follows Elisha’s advice and moves to the land of the 
Philistines {2 Kgs 8]), going to Moab and settling among 
the people there is unexpected in light of the prohibition 
in Deut 23:4. Perhaps Deut 23:4 reflects later problems 
with the Moabites legitimized by reference to Israel’s 
past and their historical entrance into the land, whereas 
Ruth represents an earlier period when the Moabites 
were merely Israel’s neighbors (Gerleman). 

2. Naming the four persons who comprise the 
family —the husband and father Elimelech (“my God is 
king”), the wife and mother Naomi (n‘m means “pleas- 
ant”), and their two sons Mahlon (perhaps meaning 
“sickness”) and Kilion (perhaps meaning “wasting”)—is 
significant. Names provide an identity, and, perhaps for 
the author, they lend a certain historical probability. 
Elimelech’s name foreshadows Ruth’s eventual commit- 
ment to Yahweh, and Naonmii’s name contrasts with the 
name she suggests for herself when she perceives that 
her destiny has changed. The names of their two sons 
may be symbolic, in which case they allude to the future: 
both die. Elimelech’s name, “my God is king,” is perhaps 
meant to echo such texts as 1 Sam 8:7, where Yahweh 
tells Samuel that the Israelites have not rejected him but 
that in asking for a king they have rejected Yahweh who 
is their true king, and Zeph 3:15, which describes the 
time of exile when Yahweh himself will again be the 
people’s king. The name may form an inclusio with David 
(Ruth 4:17), who became Israel’s first dynastic king. 

3-5. The story's opening leaves us with three 
widows. First Naomi’s husband dies. She then turns to 
her two sons to provide for her well-being. Though 
they each subsequently take a wife, we may nevertheless 
presume that they continued to care for their widowed 
mother. Unfortunately, however, in time they both die 
also. Then all that remains is an old woman— who lacks 
the protection of father or husband or son, an old 
woman who lacks even the protection of her own land 
and her own people, a truly powerless person—and two 
young women, both attached through marriage to 
Naomi but both now widowed and childless. The OT 
literature is replete with examples of the widow as sym- 
bol of powerlessness within Israel’s patriarchal culture 
(e.g., Exod 22:21; Deut 24:19-21; Isa 1:17; Jer 7:6; 22:3; 
Zech 7:10). 6-7. Moab had provided a family from 
Judah with food during famine, but Bethlehem—“house 
of bread”—is Naomi’s homeland and she desires to 
return there. The stage is set for the action. 

8 (B) The Action: Relationship and Return 
(1:8-21). Naomiis first to speak, out of her longing for 
her own land. How can she deprive these already suffer- 
ing women of the small consolation that their own 
homeland would provide them? She who desires to 
return to her home cannot take others from theirs. There 
is a play on the vb. 3a), “to turn (to),” “to turn (back 
from),” “to return” (vv 6-8,10-12,15-16,21-22; 2:7; 
4:3,15). At one point it is Naomi who wishes to return 
to Judah; Orpah and Ruth are returning with her. Then 
Naomi tells Orpah and Ruth to return, this time to 
Moab. For their part, Orpah and Ruth are willing to 
return with Naomi to Judah; Naomi, however, insists 
that they turn back to their own land. Orpah returns and 
Naomi tries to persuade Ruth to do likewise. Ruth, 
however, does not wish to turn back from Naomi. 
’ Finally, the Lord causes Naomi to return empty (v 21). 

8-10. Naomi tells Ruth and Orpah to return to their 
mothers’ houses. Such a reference is unusual in the OT 
(but see Gen 24:38 and Cant 3:4); a house is usually 
designated as one’s father’s. Here, however, the phrase 
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reinforces the absence of men in the women’s lives. 
Naomi blesses her daughters-in-law for their past and 
for their future, for what they have done on behalf of her 
sons and herself, and for the future husbands which she 
hopes they will have. These are the first of many bless- 
ings which occur throughout the book of Ruth (cf. 2:4, 
12,20; 3:10; 4:11-12,14). In reply to Naomi’s blessing, 
Orpah and Ruth express their love and loyalty for their 
mother-in-law by wanting to return with her. 

11-13. Naomi, however, continues the dialogue with 
questions, a literary technique the author frequently uses 
to further the plot (cf. 1:19,21; 2:5,10,19; 3:1-2,9,16). 
Here Naomi’s questions are rhetorical, affirming quite 
plainly that any hope that Orpah and Ruth might have 
for another husband and children lies not with Naomi 
but with their own people. It is impossible for Ruth and 
Orpah to wait until Naomi has borne more offspring. 
One notes the move from “daughters-in-law” (vv 6-8) 
to the more intimate “daughters” (vv 11-13; cf. 
3:1,16,18); their loyalty justifies the intimacy, and 
foreshadows Boaz’s patriarchal address to Ruth (2:8; 
3:10-11). Naomi’s comment to Orpah and Ruth that it 
is “more bitter” for her than for the women because “the 
Lord’s hand has gone out against me” foreshadows the 
name she later appropriates to herself (v 20) and affirms 
her recognition of who is Lord. Her Lord is their Lord, 
whether they know it or not, and that Lord, who has 
allowed her to become a childless widow, is somehow 
the source of her suffering. 14. The author places 
Orpah’s decision to return to Moab on the narrator’s lips. 
She who had “kissed” her mother-in-law and “wept” and 
decided to go back with her to Judah (v 9) now again 
“weeps” and “kisses” her mother-in-law. This time, 
however, she heeds Naomi’s advice and bids her fare- 
well; she will return to her own people. The contrast of 
Orpah and Ruth is drawn in quick strokes. Choice sep- 
arates the two young daughters-in-law. One goes back 
(Sub); the other holds on (dbq). 15-18. Naomi has suc- 
ceeded in persuading Orpah to return to her people. She 
now offers additional encouragement to Ruth: Be like 
your sister-in-law. Ruth, however, does not submit. She 
who “clung to” Naomi (v 14) cannot “turn back” (56) 
from her (v 16). Ruth pledges covenant fidelity. Ruth 
claims as her own Naomi’s location and Naomz1’s people 
and Naomi’s God. They had become so through Ruth’s 
marriage, but without the male, the bonds might be 
severed (Hunter). Ruth, however, clings not to a past but 
to a present, not to a male, through whom she may 
achieve power and access, but to a female, one who 
needs her, one for whom she will provide protection and 
access. Naomi had sought God’s blessings for her 
daughters-in-law (vv 8-9). Now Ruth swears by God, 
seeking curses for herself (v 17) if she fails to remain 
faithful to Naomi till death. 18. Naomi, who had urged 
first both Orpah and Ruth and then just Ruth, now 
ceases her efforts. It is decided. Ruth will remain with 
her. 19-21. The two together return to Bethlehem, 
where their arrival is greeted by town women who ask, 
“Is this Naomi?” Perhaps their question is prompted by 
her changed appearance—years had passed since her 
departure to Moab—or by her changed bearing. Is this 
the woman whose name—and one’s identity is associ- 
ated with one’s name (cf. Gen 17:5,19; 35:18) —signifies 
“pleasant?” Hearing their question, Naomi’s response is 
to name her changed situation with a change of name. 
No longer “Pleasant,” she is “Mara,” because the Lord 
has made her life “bitter” (cf. v 13). In contrast to barren 
women whom God blesses with children, Naomi had 
been “full” (husband and sons) and is now “empty.” She 
testifies that the name “Naomi” is no longer appropriate. 
God has afflicted her. 
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9 (C) The Narrative Transition (1:22). The 
narrator concludes this act with a transitional comment, 
summarizing the previous development and suggesting 
what is to come in Act II. Ruth has returned (sab) from 
Moab to Bethlehem with Naomi. “The house of bread” 
will not desert them. The city whose famine had forced 
Naomi’s departure now provides a harvest at her return. 
10 (1) Act II: Ruth Encounters Boaz (2:1-23). 
The chapter introduces a new character, a male, Boaz, 
and narrates his first meeting with Ruth. It is his fields 
which provide food for the widowed women. 

11 (A) Introduction (2:1). The fact that Boaz 
is a “covenant-brother” (md‘) of Elimelech (Fisch) sets 
the stage for marital possibility for Ruth. Accompanying 
Naomi back to Judah had effectively eliminated the pos- 
sibility that Ruth would find a husband from among her 
own people. Moreover, though being a Moabite may or 
may not have meant a problematic union at this time in 
Israel’s history (e.g., Num 25:1; Deut 23:4; Neh 13:1, 
23), she nevertheless would not have been the most 
desirable candidate for a Hebr male— unless, of course, 
that Hebr male were a kinsman-redeemer for her de- 
ceased husband. 

12 (B) Scene One: Ruth and Boaz (2:2-16). 
2-3. In Judah the dialogue begins again. Ruth asks 
Naomi for permission to go to gather grain remnants in 
accordance with the provisions of Lev 19:9-10. Naomi 
consents. By a fortunate coincidence of circumstances, 
Ruth gathers in Boaz’s fields. The narrator reminds the 
reader (cf. v 1) of what is yet unknown to Ruth: Boaz is 
from the family of Elimelech. 4-7. Boaz’s greeting to his 
harvesters and their reply is one indication of the cove- 
nant context in which these Israelites live. One con- 
cludes, from the ownership of fields, that Boaz is a man 
of some means. He notices Ruth and asks his foreman 
about her. Verse 5 provides another example of patri- 
archy. Boaz does not ask who the woman is, as though 
she had an identity, but whose she is, indicating that she 
is possessed by someone else, a man. The foreman’s 
reply is in keeping with the question. Ruth is not named; 
rather, her place of origin and her family connection 
with Israel define her. The foreman does, however, 
comment favorably on her industry. 8-9. The reader can 
presume that Boaz now knows what Ruth does not 
know: she is “connected” to his dead relative. He 
addresses her not by name but in a manner which is 
either relational or diminutive, “daughter.” His instruc- 
tion to her indicates that he is willing to assume some 
responsibility for her: stay here; gather here; be pro- 
tected here; be refreshed here. 

10. Ruth’s response to Boaz recalls v 2. She had wished 
to go where she would find favor; she has found favor. 
Ruth has been noticed (nkr; cf. v 19; 3:14). Her response, 
in the form of a question, projects the reader forward: 
Why? 11-12. Boaz’s reply does not refer to any relation- 
ship. Rather, he says that Ruth has earned his concern 
solely on her own merits. Her sacrificing and risk taking 
on behalf of her mother-in-law deserve reward. Just as 
Naomi had asked God to bless her daughters-in-law 
(1:8-9), so now Boaz asks the Lord’s blessings for Ruth, 
who has taken refuge under the protective wings (knp; 
cf. 4:9) of the God of Israel. 13-14. Ruth’s answer to 
Boaz emphasizes her need: may she continue to find 
favor (ms? hn; cf. vv 2,10). With self-abnegation she 
admits that she is an outsider. Yet Boaz responds by 
inviting her to eat and drink, a foreshadowing of 3:3,7. 
He provides for her generously. 15-16. Boaz directs his 
workers to act in accordance with Israel’s covenant 
obligations to the poor and to widows. They are to 
allow Ruth a place to glean and to leave grain for her to 
gather. 
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13 (C) Narrative Transition (2:17-18). A 
comment by the narrator ends Ruth’s working day. 
Having gleaned and gathered, she threshed the grain. 
Then she carried it, the measure of an ephah (ph), and 
the surplus from the food Boaz had provided her and 
returned home to Naomi. 

14 (D) Scene Two: Naomi and Ruth (2:19-22). 
This scene takes place in the city. Naomi greets Ruth 
with questions about her day. Where (’ph) has she 
gleaned? One notes the play on the Hebrew word 
“ephah” (v 17) and “where” (v 19). Before Ruth has time 
to respond, Naomi utters a blessing on behalf of “the 
man” who took notice of Ruth. Ruth replies to her 
mother-in-law with a description of the man culmi- 
nating in an assertion of his identity. 19-20. The grect- 
ing/blessing which Boaz had offered his workers we 
now find on Naomi’s lips, this time in reference to Boaz. 
Naomi further remarks that through Boaz the Lord is 
continuing his covenant faithfulness to both the living 
and the dead, implying also in her comment both herself 
and Elimelech. The verse recalls 1:8 and Ruth’s own 
posture. Naomi than tells Ruth what the reader (2:1,3) 
and perhaps Boaz (2:6) already knew. Boaz is their close 
relative, a kinsman-redeemer (g0’él). He therefore has the 
right to redeem all the possessions of Elimelech, includ- 
ing both land and women. 21. Ruth continues the 
dialogue seemingly failing to grasp the import of the 
relationship and its potential effect on her future. Yet her 
next comment emphasizes a future. Boaz had told her to 
remain with his workers through the harvest. 22. The 
final comment of the act is Naomi’s. She does not carry 
forward prematurely the potential union of Ruth and 
Boaz; rather, she returns to another comment Boaz had 
made to Ruth (v 8), and emphasizes it, perhaps with 
double entendre. Remaining in Boaz’s fields with Boaz’s 
servant girls will result in food and safety but also, it is 
hoped, in a spouse. 

15 (E) Narrative Transition (2:23). The nar- 
rator allows time to pass, the time of the grain harvest. 
Ruth lives with Naomi and works in Boaz’s fields. 

16 (III) Act III: Boaz Encounters Ruth (3:1- 
18). In Act II Ruth had met the owner of the fields in 
which she gleaned and secured both her own and 
Naomi’s food. Now, in Act III, Boaz will discover Ruth 
at his feet, seeking to secure not sustenance but a spouse. 
17 (A) Scene One: Naomi and Ruth (3:1-5). 
We know only that a period of time has elapsed, a fair 
portion of the harvest season. Ruth and Naomi are again 
together. 1-2. The scene opens with a dialogue between 
the two women. Naomi questions Ruth about her future. 
She wishes to help Ruth find another husband (cf. 1:9) 
and, quite specifically, Boaz. 

18 (B) Narrative Transition (3:6-8). 6. The 
scene moves to Boaz’s threshing floor. Ruth arrives— 
washed, perfumed, and well clad. 7. The narrator 
advises us that she patiently waits until Boaz has eaten 
and drunk and lain down. Then she uncovers his feet and 
lies down. The description excites its reader’s imagina- 
tion. The reference here to “feet” or “legs” is provoca- 
tive—its cognate a euphemism for the penis—yet the 
term is deliberately ambiguous (Campbell). Ruth, who 
has sought food in the manner appropriate to widows, 
now, by this obvious but discreet gesture (Humbert), 
seeks a husband. 8. The narrator builds to a highpoint of 
suspense. In the middle of the night “the man” (cf. 2:19) 
awakes to find “a woman” at his feet. 

19 (C) Scene Two: Ruth and Boaz (3:9-13). 
9. No longer does Boaz ask “whose” she is (2:5) but 
rather, “who” she is. The change in form is no literary 
accident. On the contrary, the new phrase gives to Ruth 
an identity she previously lacked. Perhaps the question 
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as here stated implies that she belongs to no one. It 
would thus imply that Boaz can take her and, in the 
patriarchal culture in which they live, make her “his 
own.” Ruth identifies herself vis-a-vis Boaz. She is his 
servant. But Ruth goes further. Because (ki) Boaz is a 
kinsman-redeemer vis-a-vis the family of Elimelech, 
Ruth asks that he spread a corner of his garment over 
her. (Garments are often symbolic as, e.g., 1 Sam 18:4 
and 1 Kgs 11:29-31 testify.) Many commentators (e.g., 
Craghan, Murphy, Rauber) believe the author is point- 
ing back to Yahweh’s wings (kup; 2:12), in which case 
Yahweh’s protective wings are being symbolically trans- 
ferred to Boaz’s skirt (knp). Ruth asks to be put intimately 
under Boaz’s protection and even into his possession. 
10-11. Boaz’s response to Ruth is to ask God to bless 
her. Just as Boaz had shown the Lord’s covenant faith- 
fulness to Elimelech and his family (2:20), so Boaz 
remarks Ruth’s covenant fidelity. This last act of loyalty 
(hesed) is greater (tb; cf. 4:15) than her first. She is not 
seeking for herself a young husband; rather, she is here 
seeking an appropriate one. Just as Ruth had done all that 
Naomi asked her, so now Boaz will do all that Ruth asks. 
12-13. Boaz will see to it that Ruth is able to fulfill the 
levirate marriage, if not with her family’s nearest of 
kin—for there is one nearer than himself—then with 
him. Boaz tells Ruth to lie at his feet until morning. 
20 (D) The Narrative Transition (3:14-15). 
The narrator reports what followed, including addi- 
tional dialogue which took place between Ruth and 
Boaz. Ruth obeyed Boaz’s admonition to stay at his feet 
until morning. He instructed her to keep secret the fact 
that “a woman” had come to the threshing floor. He also 
gave her barley to bring back to her mother-in-law. 
21 (E) Scene Three: Naomi and Ruth (3:16- 
18). 16. When Ruth returns from the threshing floor, 
Naomi greets her with the very same question Boaz had 
asked: Who are you (mi-’at; cf. v 9); the phrase is most 
frequently translated, “How did you fare?” 17. The nar- 
rator summarizes that Ruth told her everything but then 
quotes (for the first time) Boaz’s words to Ruth about 
not returning to her mother-in-law “empty” (réqam). 
Surely the literary artist wants us to know that Boaz, in 
spite of the complication and retardation of action which 
the kinsman-redeemer presents, will cooperate with 
Ruth so that Naomi will no longer be empty (cf. 1:21). 
18. Naomi responds to Ruth with a comment about the 
future. “The man” (cf. v 8; 2:29) will not rest Gqt but cf. 
1:9; 3:1; 4:14) until Ruth’s situation is resolved. 
Heightened suspense is promised a speedy resolution. 
22 (IV) Act IV: The Resolution (4:1-22). 
Food has been restored, a potential spouse is in sight, 
and implicit with him is the hope of descendants. Only 
through a son can Naomi’s emptiness be made full. 
23 (A) The Closer Kinsman-redeemer (4:1- 
12). 1-3. When the unnamed kinsman-redeemer (go’él) 
arrives the next morning at the city gate, Boaz is waiting 
for him. The dialogue is brief. Boaz brings together the 
kinsman-redeemer and 10 elders. In typical patriarchal 
fashion the subject matter is not the women— Naomi 
and Ruth—but rather the dead man Elimelech’s land. 
Boaz tells the kinsman-redeemer that Naomi is selling it 
and he is first in line to acquire it (Gordis). 4. The 
kinsman-redeemer agrees to redeem Elimelech’s land. 
Boaz, however, counters that the Moabite Ruth is part 
of Elimelech’s property. Since Elimelech’s daughter-in- 
law is still able to provide an heir for her dead husband’s 
name and land, the kinsman-redeemer is, in effect, com- 
mitting himself to providing that heir by buying the 
land. 5-6. This new information changes things. It is one 
thing to buy land—and convenient that being a close 
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relative to the deceased gives one the first option to do 
so. It is quite another thing to realize that the land will 
ultimately belong to the son whom one will raise up for 
the deceased. The kinsman-redeemer understands the 
purchase of Elimelech’s land to entail risk to his own 
inheritance and so declines the opportunity to purchase 
it. He then passes on to Boaz the right to redeem the 
land. 7-8. A narrative parenthesis explains the 
significance of what happens next (perhaps betraying 
that although the story is set in early Israel, it was writ- 
ten at a later time when its readers would need the 
explanation). Transfer of right of ownership of property 
was solemnized not by a handshake nor by a wnitten 
contract as it is today but by each party’s removing his 
sandal and giving it to the other. 

9-10. Boaz then announces to the elders their func- 
tion as witnesses to what has occurred. He publicly 
proclaims that he has thereby acquired all the property 
of Elimelech’s family including the Moabite Ruth. Boaz 
also indicates his intention to fulfill levirate law and 
thereby keep alive Mahlon’s name. The name of Ruth’s 
husband has not been designated before 4:10—and there 
only to specify whose name Boaz’s marriage to Ruth will 
perpetuate. 11-12. The elders publicly testify that they 
are witnesses to the contract (cf. Josh 24:22). They also 
bless Ruth (cf. 1:8-9; 2:12,19; 3:10), wishing her many 
offspring (this is the only place in the entire OT where 
one is blessed with a wish to be like other women!), and 
they bless Boaz, wishing him renown (cf. 2 Sam 7:9). 
Their third and final blessing refers to Boaz’s offspring 
through Ruth; they compare them to Perez’s family, that 
is, to the family of the offspring whom Tamar bore to 
Judah. The text alludes to another levirate marriage, and 
to another outstandingly “just” woman (cf. Gen 38:26). 
24 (B) Climax (4:13). The narrator brings full 
circle the emptiness of chap. 1. The famine has been 
replaced by an abundant harvest; the foreign land, by 
homeland. Now the Lord who had testified against 
Naomi (1:21) gives Ruth conception. Now, through this 
new life the dead will live. 

25 (C) Conclusion (4:14-17). 14. The elders’ 
blessings are fulfilled and echo in the women’s words to 
Naomi. No longer is Naomi deserving of pity (cf. 
1:19-21) but rather women celebrate her blessings. A 
kinsman-redeemer renews the aged woman. 15. Just as 
Tamar was more righteous than Judah, so Naomi’s 
daughter-in-law Ruth is better (fb; cf. 3:10) to her than 
seven sons. 16-17. Just as Boaz provides Mahlon with 
ason, Ruth provides Naomi with a son. This son, whose 
name, Obed, evokes servanthood, is the ancestor of 
David. Just as Naomi is Obed’s grandmother, Obed is 
David’s grandfather. Though restricted by patriarchal 
expectations, these women— Naomi and Ruth —emerge 
as models of covenant fidelity for Israel. 

26 (V) Appendix (4:18-22). Most scholars 
(e.g., Bertman, Campbell, Eissfeldt, Murphy) believe 
these verses to be a priestly addition. They add no new 
information to the story line and are, in fact, anticlimac- 
tic. Nevertheless, they do specify the genealogy which 
brings together Perez and David. 27. The story has been 
developed with three major characters— Naomi, Ruth, 
and Boaz—with Orpah and the closer kinsman- 
redeemer as foils for Ruth and Boaz, and with three 
choruses of minor characters—the women of 
Bethlehem, Boaz’s workers, and the elders. Whether one 
seeks the text’s purpose in its dating and setting, or 
whether one allows for the several hypotheses regarding 
the book’s origin and approaches the text primarily as 
literature, one is here presented with a masterful 
testimony to the literary genius of ancient Israel. 
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INTRODUCTION 


2 (I) Title, Text, and Canon. In the MT this 
book takes its name from its opening word ’éké, “Oh 
how,” a characteristic beginning of a lament (1:1; 2:1; 
4:1; see 2 Sam 1:25; Isa 1:21; Jer 48:17). The Talmud 
(b. B. Bat 15a) and rabbinic tradition call it ginét, a title 
reflected in the LXX threnoi, the Vg Threni or Lamenta- 
tiones, and the Lamentations of modern transls. The 
received Hebr text is in relatively good condition, but 
there are still places where the exact transl., syntax, and 
meaning are obscure. The LXX is not always helpful 
because its transl. adheres rather closely to the MT 
(Albrektson, Studies 208-13; Hillers, Lamentations 
XXX1X-xl), 

The canonicity of Lam has never been in dispute, but 
its place within the canon varies in the two major text 
traditions. In the Hebrew tradition, it is located in the 
third part, the Writings, in varying places, finally sett- 
ling as part of the mégillét, the five “Scrolls,” read on 
various Jewish feast days. The Gk and Lat tradition 
places it in the second part, the Prophets, attached to the 
name of Jeremiah, and often preceded by the notice, 
“And it came to pass, after Israel was taken captive and 
Jerusalem was laid waste, that Jeremiah sat weeping and 
es with this lamentation over Jerusalem and 
S2tlel 5 5 2” 

3 (II) Historical Setting and Authorship. 
In the year 587, on either the 7th (2 Kgs 25:8-9) or the 
10th (Jer 52:12) of the 5th month, Ab (July-Aug.), the 
Babylonians destroyed Jerusalem and its Temple and 
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deported a large segment of the population, leaving only 
the poorest and the weakest (2 Kgs 24:8-25:30, Jer 39; 
52). The five poems corresponding to the five chapters 
of Lam were almost certainly composed in Palestine in 
response to this crisis in the political, social, and 
religious life of ancient Israel. Since some kind of ritual 
mourning continued to be carried out at the site of the 
Temple after its destruction (Jer 41:4-5; Zech 7:1-5; 
8:18-19), it is possible that these laments were used in 
such a setting. 

The poems themselves are anonymous. Although it 
is possible that more than one author is involved, the 
overall style, content, and vocabulary point rather to 
one. Since they contain almost no historical information 
(D. Hillers, CurTM 10 (1983) 155-61), attempts to relate 
these poems more concretely to specific situations or 
factions within Israel are highly speculative. 

As already noted, a very old tradition ascribes the 
authorship of these poems to Jeremiah. This seems based 
on the notice in 2 Chr 35:25 that he composed laments 
over the death of Josiah and that these were passed on 
and preserved in “the lamentations.” The erroneous 
belief that Lam 4:20 referred to Josiah would have led to 
connecting Lam with Jeremiah, who became the patron 
of lamentations, as did Moses of law, David of psalms, 
and Solomon of wisdom. Beginning in the 18th cent., 
modern scholarship has challenged this tradition and 
almost unanimously rejected it. Arguments from style 
and vocabulary are more indecisive, but questions of 
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content carry more weight. Contrast, e.g., 1:10 with Jer 
7:7,14; 2:9 with Jer 42:4; 4:17 with Jer 2:18; 37:5-10; 
4:20 with Jer 24:8-10; 37:17. Further, it is easier to 
explain how the name of Jeremiah was attached to an 
originally anonymous composition than how an authen- 
tic Jeremian authorship would be completely lost in the 
Hebr text tradition (Gelin, DBSup 5. 248-50; Hillers, 
Lamentations xix-xxiii; Gordis, Lamentations 124-26). 

4 (II) Poetic Composition. In terms of the 
two basic elements of the Hebr poetic line, parallelism 
and meter, Lam shows peculiarities. With the exception 
of chap. 5, over 40 percent of the poetic lines show no 
real parallelism (or, in traditional terminology, synthetic 
parallelism), making it difficult at times to determine 
where the pause in the line occurs. The meter has been 
described as the qind (lament) meter, 3 stresses followed 
by 2 stresses. At best, the 3+ 2 meter is dominant in the 
book, but other patterns (e.g., 3+3, 2+ 2) occur ran- 
domly. It has been questioned further if this is well 
described as a gina meter since, on the one hand, it does 
not occur in all laments (e.g., 2 Sam 1:17-27) and, on the 
other, it is used in nonlament contexts (e.g., Isa 1:10-12; 
Cant 1:9-11); see Hillers, Lamentations xxx-xxxv; Gor- 
dis, Lamentations 117-24). 

On the next level of organization, the lines are 
arranged into stanzas based on the 22-letter Hebr alpha- 
bet. Similar acrostics occur elsewhere in the OT (> 
Sirach, 32:4) as well as in nonbiblical ancient Near 
Eastern literature (ANET 438). The exact purpose of the 
acrostic device is unclear; various suggestions have been 
offered. It served to aid the memory in public recitation, 
to help teach the alphabet, to demonstrate the skill of the 
author, to express fullness or completeness (A. Ceresko, 
VT 35 (1985) 99-104; Gottwald, Studies 23-32). 

The poems show individual variation in their use of 
the acrostic. The first three contain 66 lines divided into 
22 stanzas, each beginning with a successive letter of the 
alphabet. In chaps. 1 and 2 only the first line of each 
stanza begins with the respective letter, whereas in chap. 
3 each line of the stanza begins with it. Chap. 4 is 
shorter, having 44 lines, 22 stanzas of 2 lines each; chap. 
5 is the shortest with only 22 lines; in addition, it lacks 
the acrostic form. For no apparent reason, chaps. 2, 3, 4 
reverse the 16th (‘ayin) and 17th (pé) letters. 

On the highest level of organization, does the book 
as a whole show any overarching structure or unity? 
Two patterns appear. (1) The five laments present a 
chiastic (A+B+C+B’+ A) arrangement. Chapters 1 
and 5 are more generalized descriptions of the disaster; 
chaps. 2 and 4 describe more explicitly the details of 
death and destruction. Chapter 3 stands in the center, 
because of both its form (the fuller acrostic) and its con- 
tent (confession of sin and trust in the goodness of God) 
(Gottwald, IDB 3. 62). (2) In contrast to this more static 
structure, a more dynamic one has been proposed (W. 
Shea, Bib 60 [1979] 103-7). As noted above, the domi- 
nant meter is the 3 +2 gina meter. The book as a whole 
is organized likewise on the rhythmic 3 + 2 pattern. The 
first 3 chaps. form the first unit, which rises to its fullest 
expression in chap. 3. Then, after a pause, come the two 
decreasingly shorter chapters, 4 and 5. The book forms 
one grand lament which rises and then gradually fades 
away. 

5 (IV) Literary Genre. The poems employ 
literary forms known elsewhere in the OT. Chapters 1, 
2, 4 reflect the funeral dirge (Jer 22:18; 2 Sam 1:19-27) 
applied to the people as a whole (Amos 5:1~2). Chapter 
3 is basically an individual lament (e.g., Pss 5; 6; 7; 22), 
and chap. 5, a communal lament (Pss 73; 79). None of 
these represents a pure form; all are mixed to some 
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degree with other elements (Hillers, Lamentations 
XXVii-xxvill; Gelin, DBSup 5. 239-43). The form 
“lament over a fallen city” is known from Mesopotamian 
literature (ANET 455~63); recognizing similarities and 
dissimilarities, scholars dispute whether any direct 
influence on Lam can be detected (no: Hillers, Lamenta- 
tions xxvili-xxx; T. J. McDaniel, VT 18 (1968) 198-209; 
yes: W. C. Gwaltney, Jr., Scriptures in Context I [ed. 
W.H. Hallo, et al; Winona Lake, 1983] 191-211). 

Lamentation is not simply petition; it is rather a 

spontaneous response to the presence of chaos, broken- 
ness, suffering, and death in life. When we hurt physic- 
ally, we cry out in pain; when we hurt religiously, we 
lament. God is addressed directly with heartfelt ques- 
tions: “Why?” (I do not understand) and “How long?” (I 
am at my limit; what happens next?). The afflictions of 
the speaker(s) are described in stereotyped ways with 
which all sufferers can identify: sickness, loneliness, 
shame, mistreatment by others, the danger of death. The 
role of enemies is often presented with feelings of anger 
and frustration. As a form, lament has as its medium 
dramatized speech: who speaks to whom about whom? 
God, Israel (or Israelite), and adversary play out the 
drama of covenant. Suffering, grief, and anger are expe- 
riences that can also lead to chaos; lamentation, both 
individual and communal, provides a structure (accen- 
tuated in Lam by the tight acrostic) which enables one 
to face and express these feelings as well as to work 
through them to a fuller, healthier situation (W. Brueg- 
gemann, Int 28 (1974) 3-19; Int 31 (1977) 263-75; R. 
Davidson, The Courage to Doubt (Phl, 1983) 155-60; 
Mintz, “Rhetoric”; C. Westermann, Praise and Lament in 
the Psalms [Atlanta, 1981]). 
6 (V) Theology. How was Israel to under- 
stand religiously the trauma ofits recent history? Several 
options were open: return to a more wholehearted 
devotion to the gods of Canaan (Jer 44:15-19); worship 
the obviously stronger gods of Babylon (see Isa 
40:18-20; 41:21-24); remain within Yahwism and seek 
there some understanding of the present suffering (P. 
Ackroyd, Exile and Restoration [OTL; Phl, 1968]; R. 
Klein, Israel in Exile [Phl, 1979]). Lam was probably one 
of the earliest attempts to do the latter. 

Lam begins by taking a good hard look at the present. 
The reality must be faced in all of its starkness. The poet 
is overwhelmed by the magnitude of suffering (2:11). 
There has been death, and grief is the only appropriate 
response. 

It looks then to the past. Yahweh was the God who 
had led them from Egypt, covenanted with them at 
Sinai, and led them into their inheritance in Canaan. If 
they remained faithful to this covenant they could expect 
blessing; if not, covenant curse would follow disobe- 
dience (Deut 28). Yahweh had further chosen David and 
promised that his descendants would always occupy the 
throne (2 Sam 7:8-17) in Jerusalem, which would stand 
firm forever (Pss 46; 48; 76) because Yahweh was 
enthroned in Zion (Pss 91; 96-99). Lam recognizes that 
its present suffering is not the sign of Yahweh’s weak- 
ness, but just the opposite. It is Yahweh’s power which 
punishes them. Israel’s enemies are mentioned on occa- 
sion (1:21-22; 3:52-66; 4:21-22), but more often they 
fade from sight. Yahweh has become Israel’s main 
enemy (2:1-9), destroying both people and Temple. 

Israel has become enemy to Yahweh because of its 
sin; this is the real cause of the destruction. While all 
have sinned, the religious leaders are held esp. account- 
able (e.g., 2:14; 4:13). Words of confession come from 
Zion (1:18,20,22) and the people (3:42; 5:7,16). The 
nature of the sin remains vague; specific details are not 
given. They are all part of the one major sin: breach of 
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covenant. Violation of the covenant has brought on 
covenant curse. Compare 1:15,18 with Deut 28:41; 1:9 
with 28:43; 2:20 with 28:53. There is no hint that this 
is unjust; in fact, “Yahweh is righteous, I have disobeyed 
his command” (1:18). 

Israel laments and confesses; these are acts of faith. 

But what of the future? Is there any basis for a continuing 
faith? The poet prays for Yahweh to “be near and redeem 
my life” (3:57-58) and tells Zion, “Your punishment is 
complete . . . he will not exile you again” (4:22). In chap. 
3 these hopes are more fully expressed. Yahweh’s mercy 
and graciousness never come to an end (3:22); Yahweh 
“does not cast off forever” (3:31). In 3:56-61, the poet is 
sure that Yahweh has heard his prayers. Yahweh still sits 
enthroned forever (5:19). In spite of the great trauma of 
recent events, the door to Yahweh’s renewed mercy is 
still open. 
7 (VI) Later Usage. The traditional ascrip- 
tion of Lam to Jeremiah gave rise to the literary term 
“jeremiad” in the sense of a long, mournful lament about 
one’s troubles. In art, perhaps best known is Michel- 
angelo’s painting of a sorrowing Jeremiah on the Sistine 
Chapel ceiling. In music, Lam has proven more popular; 
the major composers of the 16th cent. set them to music. 
After a decline of interest, some 20th-cent. composers 
(e.g., Leonard Bernstein, Igor Stravinsky) have returned 
to these texts for inspiration (L. E. Cuyler, NCE 8. 350; 
B. Bayer, Encfud 10. 1375-76). 

Within the Jewish community one of the earliest 
midrashim (4th-5th cent.) was Lam. Rab (M. D. Herr, 
EncJud 10. 1376-78). Later Judaism assigned Lam to be 
read on the 9th of Ab. The First Temple was destroyed 
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by Babylon on either the 7th or 10th of Ab; the Second 
Temple, by Titus and the Romans on the 10th of Ab, ap 
70, and the last stronghold of Bar Cochba at Beth-Ter, 
by the Romans on the 9th of Ab, 135. The Talmud 
settles on the 9th of Ab as the day on which great 
disasters occurred, thus making it one of the saddest 
days of the Jewish calendar (M. Ydit, EncJud 3. 936-40). 

Among early Christian writers, 4:20 was a very 
popular text interpreted in reference to Jesus. Most of 
the commentators writing on Jeremiah usually included 
Lam also. Lam made its way too into the Christian 
liturgy, being read in the Office for the last three days 
of Holy Week. It was for these especially that many of 
the musical settings were composed. Thus the expres- 
sion of sorrow, the confession of sins, and the hope in 
God’s continuing mercy found in Lam were transferred 
by both religious communities to traumatic events in 
their respective histories. 


8 (VII) Outline. 


(I) The Desolation of Zion (1:1-22) 
(A) Lament over Zion (1:1-11) 
(B) Lament of Zion (1:12-22) 
(Il) The Day of Yahweh’s Wrath (2:1-22) 
(A) The Lord’s Day of Wrath (2:1-10) 
(B) The Poet and Zion Respond (2:11-22) 
(III) Out of the Depths I Cry (3:1-66) 
(A) Loneliness (3:1~20) 
(B) Memory and Reflection (3:21-39) 
(C) Experience of Reconnection (3:40-66) 
(IV) The City Revisited (4:1-22) 
(A) The Distress of the City (4:1-16) 
(B) Our Futile Hope (4:17-22) 
(V) The Prayer of the People (5:1-22) 


COMMENTARY 


9 (I) The Desolation of Zion (1:1-22). The 
tragic reversal experienced by Zion is described first by 
one who comments on the contrast between her former 
glory and present disgrace (1:1-11). The perspective 
then shifts (1:12-22) as Zion speaks in her own voice, 
jolting us to share her internal experience in a more per- 
sonal way. 

(A) Lament over Zion (1:1-11). 1. Once 
full of people, Zion now sits alone. widow: Her social 
status is Open to mistreatment because she lacks legal 
protection. 2. The absence of consolation is a recurring 
refrain (vv 2,9,16,17,21). friends and lovers: Political allies 
(v 19; Jer 27:3; 30:14) now become enemies, a theme 
common in laments (Pss 38:12; 88:19). 3. rest: An impor- 
tant part of God’s promises to Israel (e.g., 2 Sam 7:11); 
no rest suggests withdrawal of that promise (Ps 95:11). 
4. the roads to Zion mourn: This image may derive ulti- 
mately from Canaanite myth (D. Hillers, Perspective 12 
[1971] 121-33) 5. For the first time, Israel’s covenant 
disobedience is mentioned, along with Yahweh’s pun- 
ishment. Verse 5a reverses the covenant blessing of Deut 
28:13, and 5c echoes the curse of Deut 28:41. 6. all her 
glory: Refers to Zion’s rulers and nobility. 7. This verse 
is too long; various emendations have been proposed 
(see Cross, “Prosody” 140-41). In the honor-shame 
culture of the ancient world, to be mocked by one’s 
enemies was particularly painful (Job 30:1-19; Pss 
22:7-9; 44:14). 8-9. Zion’s nakedness and the pollution 
of her skirts (probably menstruation, see Ley 15:19-24) 
are the direct result of her sin. In v 9c, the mute figure 
begins to speak. 10. The Temple was the seat and sym- 
bol of God’s presence and protection in Israel; heathens 
were forbidden to enter (Deut 23:4). Now they enter 


and plunder with impunity. 11. The ravishing specter of 
famine first appears; it will recur often. their treasures: 
May refer either to possessions or to their precious 
children (Hillers, Lamentations 25). Unable to restrain 
herself any longer, Zion pours out her lament. 

10 (B) Lament of Zion (1:12-22). Zion 
begins by speaking about God (1:12-19) and ends by 
speaking to God (1:20-22). 12. The text is difficult. 
“Come, all you who pass by the way,’ is a simple emenda- 
tion. 13-15. Yahweh’s actions are described in a series of 
images: fire, a net, sickness, a heavy yoke braided of sin. 
Instead of leading Israel’s warriors to victory as before, 
Yahweh has summoned an army against them. The poet 
interrupts in v 17, but then Zion continues (vv 18-19), 
reaffirming Yahweh’s righteousness and her sinfulness. 
She had called to her “lovers” for help (see v 2), but they 
had failed her. She now turns and cries to the only one 
who can help. 20-22. In very concrete terms, Zion 
describes her condition. my intestines. ..: In the ancient 
anthropology, when one was in distress, the intestines 
pressured the liver and the heart, which broke down, 
turning to liquid which left a bitter taste in the throat 
before exiting the eyes as tears (T. Collins, CBQ 33 
[1971] 18-38., C. L. Seow, CBQ 47 [1985] 416-19). 
The prayer against enemies is a standard element in 
laments (e.g., Pss 6:11; 10:15; 109:6-19) and reflects 
Israel’s belief that God’s justice is universal and that all 
come under its sway. 

11 (II) The Day of Yahweh’s Wrath (2:1-22). 
The theme of chap. 2 is clearly set out at the beginning 
(v 1) and the end (v 22): the day of Jerusalem’s destruc- 
tion was the day of the wrath of the Lord. The first part 
(2:1-10) describes this event from the outside, and in the 


[36:12-16] 


second part, the poet and Zion respond (2:11-22). 
(A) The Lord’s Day of Wrath (2:1-10). 

This theme, prominent in the prophets, describes par- 
ticularly Yahweh’s victory over forces of chaos, destruc- 
tion, and sin, often represented by the enemies of 
Yahweh's people. Amos (5:18-20) strongly points out 
that this is too simple; the important distinction is not 
social or political but moral (+ OT Thought, 77:137). 
The Day of Yahweh was a powerful concept available to 
interpret historical events, past, imminent, or future 
(A. J. Everson, JBL 93 [1974] 329-37). Here the poet 
looks back to the recent past. 1-10. Yahweh is depicted 
as a marauding warrior who strips, smashes, razes, cuts 
down, burns out, lays waste, and, like the devouring 
Death of Canaanite mythology, swallows down (bI‘, vv 
2,5,8). Jerusalem (the “glory of Israel,” v 1) is destroyed 
along with its gates (v 9), walls (vv 7-8) and fortifica- 
tions (vv 2,5). Yahweh personally tore down the Temple 
(“his footstool,” v 1; “his tent,” v 4; “his dwelling,” v 6) 
with its altar and sanctuary (v 7). The only festive sounds 
to be heard are the victory shouts of the enemy (v 7). 
Israel is cast down (v 1; Ezek 28:17; Isa 14:12), her 
strength (“horn,” v 3; Ps 75:11; Jer 48:25) smashed to 
pieces. Political leadership is gone, king and princes dis- 
graced and scattered among the nations (vv 2,9). Also 
helpless are the three circles of religious leadership, the 
priests with their instruction (fra), the prophets with 
their vision and word, and the wise elders with their 
counsel (Jer 18:18; Ezek 7:26). The elders can only sit in 
wise silence (Job 13:5), engaging in traditional signs of 
mourning (v 10; Job 2:12; Ezek 26:16; 2 Sam 13:31). 
12 (B) The Poet and Zion Respond (2:11-22). 

11-12. The poet is overwhelmed and cannot continue. 
my intestines...: Words very like those of Zion in 
1:20-22. This is brought on not by the vision of mag- 
nificent Jerusalem destroyed but by the sight of small 
children dying in the streets from hunger, “pouring out” 
their lives into their mothers’ bosoms. 13. The poet turns 
to address Zion (2:13-19). to what can I compare you?: 
Israel’s suffering is so vast that the poet’s ministry 
through healing language comes to a standstill; no meta- 
phors are adequate for consolation (Mintz, “Rhetoric” 
6-7). 14. For a brief moment the poet glances backward. 
The prophets, supposed to be spiritual leaders, had failed, 
whitewashing the sin of the people (Ezek 22:28; Jer 
23:9-40). 15-16. Jerusalem had once exulted in her 
beauty and joy (Ps 48:3); now passersby are shocked, 
and enemies rejoice. we devoured her: The same vb. (b!‘) is 
used of Yahweh in vv 2,5,8. 17. Let there be no mistake; 
it was not the enemies’ doing but God’s. 18-19. The poet 
urges Zion to take up the lament. pour out her heart like 
water: See 1:20-22. 20-22. First described (vv 1-10), 
then addressed (vv 13-19), Zion now begins to speak for 
herself, and attempts to move Yahweh to pity. 22. The 
day of God’s wrath is like a victory banquet, but Israel 
is the slaughtered food (Isa 34). There is no prayer 
against enemies here (as in 1:21-22; 3:60-66; 4:21-22), 
for Yahweh is the enemy (v 5). Zion can only bewail the 
loss of her children. 
13 (IIT) Out of the Depths I Cry (3:1-66). 
Forming the center of the book, chap. 3 has the fullest 
acrostic and the most consistent use of the 3+ 2 meter 
(= 4 above). In contrast to the bereft woman of chaps. 
1-2, the speaker now is a man (vv 1,39) who expresses 
his individual lament and prayer of trust and thanks- 
giving in a language filled with familiar words and 
phrases (see Hillers, Lamentations 65-74). Late in the 
poem, “we” appears (vv 40-47) in a way suggestive of 
communal laments. Through the language of traditional 
faith, the whole people is called to share the experience 
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of the individual; the speaker is a model for the city (B. 
Childs, CIOTS 594-95). 

Overconcern with historicizing and identifying the 
speaker probably misses the point. More important is 
the movement, which progresses through three stages in 
vv 1-20,21-39,40-66 (see Mintz, “Rhetoric” 10-16). 

(A) Loneliness (3:1-20). 1. The first word, 
“I,” sets the tone; the poet focuses on himself and his 
pain. The enemy is an unnamed “he.” The first part 
moves between these two, “I” and “he.” 4-9. The poet 
(‘T”) is beset, hemmed in, encircled, abandoned. 10-13. 
The enemy (“he”) is like a marauding bear or lion; he is 
an archer shooting arrows into the victim’s body (Job 
16:12-13). 15-18. The enemy is an ungracious host who 
torments his guest and feeds him gall and wormwood. 
It is only near the end of this section that the enemy is 
finally named (v 18): it is Yahweh! The basis for hope 
would seem to be gone. Many of these images occur in 
the psalms, but especially interesting is Ps 23, whose 
language the poet seems to be deliberately reversing; 
compare vv 1-2 with 23:4; v 6 with 23:6; v 9 with 23:3; 
v 15 with 23:5 and v 17 with 23:16 (see Barré and Ksel- 
man, “New Exodus” 101-3). 
14 (B) Memory and Reflection (3:21-39). 
21. Contrary to v 18, there is a basis for hope: memory 
of Yahweh’s ways and justice. 22-30. The covenant 
fidelity (hesed) and mercy (rahdmim) of Yahweh do not 
end but are renewed each day. Yahweh is my portion: See 
Pss 16:5; 73:26; 142:6. 25-27. Each line begins with 
“good” (t6b). Confident of Yahweh’s goodness, the 
sufferer can hope in silence for deliverance and bear up 
under the yoke, which can have an educational value. 
These ideas reflect the wisdom tradition (e.g., Prov 
13:24; 23:13-14). 31-39. The poet reflects, in a more 
theological way, on God’s justice. Punishment is transi- 
tory; what lasts is God’s fidelity and mercy (the same 
words as in v 22). The syntax of vv 34-36 is difficult; the 
sense seems to be that nothing happens without God’s 
knowledge. 37-39. In words similar to Gen 1, God is 
seen as the creator of all, evil as well as good (Amos 3:6; 
Isa 45:7). Like section 1, which postpones naming the 
enemy until v 18, section 2 postpones naming the cause 
of the suffering to the final word of v 39 (“sin”). 
15 (C) Experience of Reconnection (3:40-66). 
40-47. Up to this point, the speaker has been isolated. 
Now, having recovered a sense of sin and turned back 
to God, the “I” becomes “we.” Reintegrated into the 
community, the “I/we” can address its covenant partner. 
Likewise, God, up till now a “he,” becomes a “you.” 
Complaint and reflection about God become prayer 
spoken to God in faith. 48-51. Instead of bewailing 
personal pain, the poet is moved by the plight of the 
people and intercedes on their behalf. 52-55. From iso- 
lated loneliness, the poet has come through memory and 
reflection on God’s mercy to a sense of sin and a merging 
with the community. (A very similar movement can be 
seen in Ps 77). He has just spoken on behalf of the 
people; now he prays as the people. The “I” is a com- 
munal voice calling from the pit (Ps 130). 56-66. 
Addressed in faith as “you,” God is no longer the enemy 
but a protector and defender. Mentioned first in v 52, 
the enemies are separate from God, existing in history as 
the agents of affliction. The poet prays that God’s justice 
be manifested in their regard as well. 
16 (IV) The City Revisited (4:1-22). This 
poem is similar in theme and content to chap. 2. Save for 
three occurrences in the stock phrase, “daughter of my 
people,” the “I” does not appear again (nor in chap. 5). 
Yahweh’s ultimate responsibility is still faced (vv 11,16), 
but the guilt of Zion’s leaders (vv 12-16) and that of her 
enemy (vv 21-22) are stressed. 
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(A) The Distress of the City (4:1-16). 1-2. 
The traditional °éka, “Oh how,” recurs; also recurring is 
the theme of tragic reversal. Gold and jewels, once held 
precious, are now spurned; so it is with the people of 
Zion. 3-10. The poet returns to the theme that had moved 
him so deeply in 2:11-12,19-20, the famine and its 
effects on the children. The ostrich was known for its 
cruel treatment of its young (Job 39:13-18). The suffer- 
ing of hunger is so severe that a quick death, like that of 
Sodom (v 6) or by the sword (v 9), would be more 
merciful. Cannibalism is one of the covenant curses (Deut 
28:53-57). 11-12. In the official Jerusalem theology, it 
was believed that Yahweh had made Zion safe from 
attack because it was “the dwelling place of the Most 
High” (Ps 46:5) before which enemies trembled (Ps 
48:4-7; S. Talmon, JES 8 [1971] 300-16). Yahweh has 
now personally brought it down. 13-16. The blame for 
this is laid at the door of the religious leadership: priest 
and prophet have shed innocent blood (2 Kgs 21:16; Jer 
22:17); a slightly different reason is given in 2:14. Those 
once respected for standing especially close to God are 
now shunned as unclean lepers (Lev 13:45). The third 
group of leaders, the elders, fare no better (2:9-10). 
17 (B) Our Futile Hope (4:17-22). 17. The 
poet admits what the prophets had stressed: no foreign 
alliance could avert Yahweh’s judgment. Such a hope 
was futile (Jer 2:18-37; 37:5-10). 20. The Jerusalem 
theology also believed that the king, God’s anointed one 
(maSiah), was invincible (2 Sam 7:13-16; Ps 2; > OT 
Thought, 77:152-63). “The breath of our nostrils” and 
“the shadow” of the people were common expressions 
for the king (Hillers, Lamentations 92; W. Wifall, CBQ 36 
{1974} 237-40). 21-22. Edom, Israel’s neighbor, had 
apparently taken advantage of Jerusalem after the fall 
and comes in for much castigation (Obad; Ps 132:7; Jer 
49:7-22). 22. The hope expressed here is echoed by Isa 
40:2. 
18 (V) The Prayer of the People (5:1-22). 
Chapter 5 stands apart in several important respects: It 
shows more regular parallelism; its meter is more 
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consistently 3+3; though it has 22 lines, it is not an 
acrostic. The suggestion that the initial letters of each 
line spell “The apostate people I despise, punishing with 
contempt, as your God complains,’ is ingenious but 
depends on some textual rearrangement (S. Bergler, VT 
27 [1977] 304-20). The poem, in the form of a communal 
lament, is called “The Prayer of Jeremiah” in the Vg. 

1. Earlier, personified Zion had called on Yahweh to 
“see and consider” (1:9c,11c,20a; 2:20); the community 
prays the same now, but in its own name. When God 
sees and remembers, there is deliverance (Exod 2:24; 
3:7). 2-4. The nahdld, the land which God gave in fulfill- 
ment of the promise (Deut 4:21), has been turned over 
to strangers (also vv 6,8). The Israelites have become like 
the most helpless in society (1:1). 5a. Uncertain; read 
“yoke is on our necks, we are pursued.” “Rest” is a gift 
of God and an important theological idea (1:3; Matt 
11:29-30; W. Brueggemann, CBQ 34 [1975] 19-38). 7. 
The situation here is not the same as in Jer 31:29 or Ezek 
18:2 because the speakers recognize their solidarity in 
guilt with their ancestors (see v 16). 11-14. Social chaos 
is described which respects neither sex nor rank nor age. 
17. The same vocabulary of extreme weeping as in 
1:20-22 and 2:11-12. 18. The collapse of order is com- 
plete; Zion, the abode of God, has suffered the fate of 
wicked cities (Isa 13:19-22; 34:11-17). Does this mean 
that Yahweh is powerless too? 19. No! “Yahweh is 
enthroned forever,” and as long as that is the case, hope 
remains. 20. Why? is a common question in laments (Ps 
10:1,13), but here the focus is on length of time: How 
long? (Ps 13:2-4). They know the reason why (vv 7,16). 
21. lead us back to you, O Lord: In the sense of “help us to 
repent.” 22. you have indeed rejected us; you have been 
exceedingly angry: A statement of fact, not a question. And 
so the great lamentation fades away not with a cry for 
revenge nor with cheap optimism but with a prayer for 
repentance and a sober recognition of the facts. The 
Jewish tradition repeats v 21 so the book will not end on 
such a bleak note. 
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INTRODUCTION 


2 (I) Divisions. Bar is a collection of several 
distinct pieces, grouped together because all are too 
short to stand alone and all are set against the back- 
ground of the fall of Jerusalem in 587 and the exile. The 
LXX mss. generally arrange Jer, Bar, Lam, and finally 
the Letter of Jeremiah (Ep Jer) as a distinct work. The 
Vg, reflecting another Jewish tradition, reorders to Jer, 
Lam, Bar, and makes the Ep Jer the concluding part of 
Bar (6:1-72). 
3 (I) Original Language. The earliest extant 
text of Bar is the Greek. Jerome knew no Hebr text (PL 
24. 680), but it cannot be doubted on the basis of evi- 
dence too technical for discussion here that at least in 
part Bar was originally composed in Hebrew. That is 
certain for the opening prose section (1:1~3:8), and the 
case can be made with varying degrees of probability for 
the rest of the book. 
4 (III) Date of Composition. Superficially 
the approximate dates of composition of the parts of the 
book seem simple to determine. The introduction to the 
confession and prayer of Baruch indicates that he com- 
posed it five years after the destruction of Jerusalem by 
Nebuchadnezzar, i.e., in 582 (1:2). The introduction to 
Ep Jer indicates that it was sent to the exiles on their way 
to Babylon in 597 or 587 (6:1). The prophetic address 
presumes the conditions of the exile, and thus dates from 
before 538. In this context 3:10-11 of the wisdom poem 
refers to the exile as a present reality. , 
Generally the various parts are dated much later. 
Certain things indicate that the history Bar presents is 
not even history in the sense that the narratives of these 
events in Kgs are history. The historical books know 
nothing of the return of the Temple vessels (1:8-9) or of 
the presence of Baruch in Babylon (1:1). There is 
something of a contradiction between the prayer itself, 
which presumes that the Temple is in ruins (2:26), and 


the introduction, which presumes that the Temple is 
standing and that normal worship is carried on there 
(1:10,14). Belshazzar is not the son of Nebuchadnezzar 
(604-562; 1:11-12), but of Nabonidus (555-539), the 
last Chaldean king. This confusion, although witnessed 
to in later Jewish tradition (Dan 5:1-2), could not have 
existed at the time when the prayer is said to have been 
written. Ep Jer is rather clearly postexilic. The Babylon 
described in it is not the great city of Nebuchadnezzar 
(6:14,48). In any case, if the letter were really written by 
Jeremiah to the Jews going to Babylon, why was it not 
included in the definitive edition of Jer, which dates 
from the postexilic period? Perhaps a more precise indi- 
cation of date is contained in 6:2, where Jeremiah’s pre- 
diction of a 70-year exile (Jer 25:12; 29:10) has become 
a prediction of seven generations of exile, roughly 280 
years (Num 32:13). A writer of the Gk period would, 
then, be holding out to the Diaspora of that period the 
promise of speedy assistance from God. 

S Some older exegetes saw in Nebuchadnezzar 
and Belshazzar pseudonyms for Vespasian and his son, 
Titus, and they regarded the destruction of Jerusalem 
described in 1:2 as the destruction of AD 70. But it is 
impossible to imagine a pious Israelite urging his fellow 
Jews to pray for Vespasian and Titus (1:11), though on 
the basis of Jer 29:7 prayers for Nebuchadnezzar are 
understandable. Jn addition Bar is laced with allusions to 
and citations from the OT and, more significant, late 
books like Dan. These facts combined with the fact that 
the book gives no indication of an awareness of the 
events of aD 70, suggest a date for the individual pieces 
of Bar somewhere before ap 70 and after 300 sc. 

6 (IV) Authorship. In the introduction (1:1- 
14) to the confession and prayer (1:15-3:8) the narrator 
attributes them to Baruch. It may be assumed that the 
editor intends to attribute the following wisdom poem 
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(3:9-4:4) and prophetic address (4:5-5:9) to Baruch. Ep 
Jer (6:1-72) is expressly attributed to the prophet (6:1). 
The authors are in fact unknown. The dating of the 
materials indicates that the attribution to Baruch and 
Jeremiah involves literary pseudepigraphy as in Cant, 
Eccl, and Wis. 

7 (V) Outline of Book: 


(I) Confession and Prayer of Baruch (1:1-3:8) 
(A) Narrator’s Introduction (1:1-14) 
(B) The Confession (1:15-2:10) 


[37:7-11] 


(C) The Prayer (2:11-3:8) 
(II) A Wisdom Poem (3:9-4:4) 
(A) The Importance of Wisdom (3:9-14) 
(B) No Man Can Find Wisdom (3:15-31) 
(C) Wisdom Is the Law (3:32-4:4) 
(III) A Prophetic Address (4:5-5:9) 


(B) Jerusalem Addresses Her Neighbors (4:9b-16) 

(C) Jerusalem Addresses the Diaspora (4:17-29) 

(D) The Prophet Addresses Jerusalem (4:30-5:9) 
(IV) The Letter of Jeremiah (6:1-72) 


COMMENTARY 


8 (I) Confession and Prayer of Baruch (1:1- 
3:8). The confession and prayer are prefaced by a brief 
introduction (1:1-14). It presents the most difficult 
exegetical problems in the text. As 1:1b-2 stand, they 
indicate that the confession and prayer were composed 
“in Babylon, in the fifth year, on the seventh day of the 
month at the time when the Chaldeans took Jerusalem 
and burnt it with fire.” The absence of a number before 
“month” is strange, but it is generally agreed that the 
fifth month is intended; the date of composition is just 
prior to Ab 7, 582, the fifth anniversary of the burning 
of Jerusalem on Aug. 25, 587 (2 Kgs 25:8). That is the 
occasion for the assembly of 1:3 at which the confession 
and prayer were first read. But this understanding of the 
passage presents serious difficulties. First, the introduc- 
tion (1:10-14) presumes that the Temple is standing and 
that the services are being conducted in the normal man- 
ner; 1:2 itself and what is known from other sources 
(2 Kgs 25:8-10; Ezra 3:1-13) indicate that such was not 
the case in 582. This is not contradicted by Jer 41:4-5. 
Second, if the occasion for the composition of the prayer 
was an assembly held on Ab 7, the chronology of the 
introduction becomes difficult: assembly, Ab 7 (month 
5, day 7); Baruch’s arrival in Jerusalem, Sivan 10 (month 
3, day 10; 1:8); the reading of the confession and prayer 
on Tabernacles (month 7, day 15; “the feast,” 1:14). “The 
feast” here, as in 1 Kgs 8:2,65; etc., is frequently under- 
stood as Tabernacles, the most important of the three 
pilgrim festivals. 

w) The problem with the chronology is that the 
text seems to suggest that Baruch leaves Babylon right 
after Ab 7 and takes 10 months to arrive in Jerusalem on 
Sivan 10. That is too long a time for the journey. The 
route presumably followed the Euphrates north to Syria, 
then turned west and down the Bega‘ to Jerusalem, 
some 1,050 mi. If we can presume a march averaging 
about 19 mi. a day, the journey should take about two 
months (M. Noth, ZDPV 74 [1958] 137). For example, 
Ezra and his large party with women and children in tow 
take three and a half months for the journey (Ezra 8:31; 
7:8-9). 

The solution that seems best to solve the problems of 
1:1-14 is to regard “on the seventh day of the month at 
the time when the Chaldeans took Jerusalem and burnt 
it with fire” (1:2b) as a gloss that misinterprets the text. 
The “fifth year” (1:2a) then becomes the fifth year of 
Jeconiah (1:3; also the fifth year of Zedekiah) 593/592. 
This immediately explains why the text presumes the 
normal functioning of the cult in the Temple. Another 
“fifth year” with no month given is found in Ezek 1:2. 
Here clearly 593/592, the fifth year of Jeconiah (Zede- 
kiah), is the date indicated. That date suggests the source 
of the incident recounted in 1:8-9 (see comment on 
1:8—9). It is not hard to uncover a reason for this concern 


with the situation in 593 rather than that of 582. The 
situation in 593 with the Temple standing and function~ 
ing and Israel in exile was more parallel to that of the 
audience for whom the tale was intended (> 4-5 above). 
10 This reading of 1:2 makes perfect sense of the 
chronology of the introduction. The clear date is that of 
Baruch’s arrival in Jerusalem on Sivan 10 (month 3, day 
10; 1:8) which is five days before the feast of Weeks 
(month 3, day 15). This suggests that the assembly and 
collection of funds of 1:3-6 are events connected with 
Passover (month 1, day 15). That provides for the two 
months’ travel time between Babylon and Jerusalem by 
Baruch’s small caravan. The feast day upon which 
Baruch’s confession and prayer are to be read in the 
Temple is possibly Weeks, but more probably Taber- 
nacles (month 7, day 15). It was noted (— 8 above) that 
“the feast” in Hebrew can denote “Tabernacles.” In addi- 
tion Weeks has no octave whereas Tabernacles does. See 
1:14: “the day of the feast and during the days of the 
solemn assembly.” Finally, in 1:14 Baruch asks a “you” 
(pl.; presumably the priests and people of 1:7) to present 
his prayer on the feast day. Why does he not present it 
himselfe This would have been no problem for as emi- 
nent a person as Baruch clearly present in Jerusalem for 
Weeks. The answer seems to be that the feast of 1:14 is 
Tabernacles and Baruch could not wait for that feast if 
he was to return to Babylon before the onset of the rains. 
Distant travel during the rainy season was regularly 
avoided because of its difficulties. This also explains the 
departure at Passover (like Ezra’s, Ezra 8:31) after the 
close of the rains. Weeks, presumably, was always the 
feast best attended by the distant Diaspora (Acts 2:5-11; 
20:16). 

11 (A) Narrator’s Introduction (1:1-14). 1. 
scroll: Here and in 1:3,14, the confession of 1:15-2:10 
and the prayer of 2:11-3:8. For the genealogy of Baruch 
see Jer 32:12; there is no parallel for the longer geneal- 
ogy given here. No OT evidence places Baruch in 
Babylon. Later Jewish legend does (L. Ginzberg, The 
Legends of the Jews [7 vols.; Phl, 1909-38] 6. 399). 3. 
Jeconiah (Jehoiachin) was brought to Babylon by Nebu- 
chadnezzar in 597 after a reign of only three months 
(2 Kgs 24:6-12; M. Noth, ZDPV 74 [1958] 133-57). 4. 
the kings’ sons: Male members of the royal family not in 
direct line of succession. Note “kings’” (pl.) and see Jer 
36:26; Dan 1:3. the river Sud: An unidentified Babylonian 
canal. 5-6. For fixed days of mourning and fasting 
during and after the exile, see Zech 7:1-5; Ezra 8:21; 
Neh 1:4; 9:1; Dan 9:3. The obligation to contribute to 
the support of the Temple was incumbent on all Jews 
(Exod 30:13; 2 Chr 24:6; Matt 17:24) including the 
Diaspora (Ezra 8:25; Tob 1:6). From the late Hellenistic 
period and abundantly in the Roman period there is 
evidence for a systematic tax collected in the Diaspora 


[37:12-15] 


and sent to Jerusalem each year. After the destruction of 
the Temple in aD 70, Vespasian appropriated the tax 
(fiscus indaicus) for the temple of Jupiter Capitolinus in 
Rome. These contributions to Jerusalem and the holy 
land among Jews, and from Paul’s time (Rom 15:25-27; 
etc.) among Christians, have continued till the present 
day (J. Juster, Les Juifs dans ’empire romain [2 vols.; Paris, 
1914] 1. 357-88; 2. 282-86). 7. Jehoiakim: He may have 
been a member of the family of the high priest (1 Chr 
5:39-41), but is otherwise unknown. It is not clear why 
the funds are sent to him while the high priest Seraiah 
was still in Jerusalem (2 Kgs 25:18-21). 8-9. These 
verses may be a secondary expansion; v 7 reads directly 
into v 10. They presume the following chronology: the 
surrender of Jerusalem in 597 and the seizing of the 
Temple vessels (2 Kgs 24:13); Zedekiah’s making new 
silver vessels; the handing over of these silver vessels to 
Nebuchadnezzar as tribute; the return of Zedekiah’s 
vessels in 593. The historical books know only of the 
return of vessels under Cyrus (Ezra 1:7-11). The basis 
for the legendary account seems to be Jer 28:1-6, where 
a false prophet in the fifth month of the fourth year of 
Zedekiah (594/593) announces the return of the vessels 
removed in 597 within two years and is told by Jere- 
miah: Would that it were so! Only an atomistic reading 
of Jer 28:1-3 by a writer little concerned with historical 
fact can allow such an interpretation. The Lord’s word, 
even one uttered by a false prophet and never fulfilled, 
must be fulfilled. 11. Jeremiah had always advocated 
submission to Babylon. 12. light to our eyes: The force 
within the eye that enables a person to see (Ps 6:8; 38:11; 
Job 3:20). 

12 (B) The Confession (1:15-2:10). Both the 
confession and the prayer (2:11-3:8) that follows bear 
marked resemblances to the prayers of Ezra 9:6-15; Neh 
1:5-11; 9:6-37, but esp. to Dan 9:4-19. The confession 
(1:15-2:10) is distinguished from the prayer proper 
(2:11-3:8) by address. In the prayer the Lord is directly 
addressed; in the confession the exiles address their 
fellow Jews in Jerusalem. Throughout the confession 
and prayer (and the rest of the book) is the view of Deut 
and the Deuteronomists that God’s great gift to chosen 
Israel is the law; that obedience to the law brings pros- 
perity; and disobedience brings disaster and exile; that 
repentance and renewed obedience are the conditions of 
restoration (e.g., Deut 28; 1 Kgs 8:22-53). 20. the evils 
and the curse: See Lev 26:3-39; Deut 28. 

2:2-3. See Deut 28:53; Lam 2:20; 4:10. The reference 

seems to be to the siege of 587, not 597. Jerusalem rapidly 
surrendered in 597 with a minimum of destruction or 
loss of life (2 Kgs 24:10-12; M. Noth, ZDPV 74 [1958] 
137-39). It was argued above that Bar 1:1-3:8 is con- 
cerned with the siege and exile of 598/597. But the 
author, writing in a period after the restoration of Jeru- 
salem destroyed in 587, telescopes history allowing his 
knowledge of the events of 587 to color his presentation 
of those of 597. See comment on 2:26. 
13 (C) The Prayer (2:11-3:8). 14-18. The Lord 
is asked to save Israel for his own sake. The argument 
is: Israel renders him praise; Israel is the Lord’s people; 
the demise of Israel will be a source of embarrassment 
for the Lord. 15. you are... our God and Israel and his 
descendants... bear your name: The two sentences say 
similar things. To bear the name of someone in contexts 
similar to the present one means to be possessed and 
protected by that person. 

17. If Israel perishes, God’s nation will not be able to 
praise him. For the idea that the dead do not praise God 
see Ps 6:6; 88:11; 115:17-18; Isa 38:18-19. Reflected 
here is the typical OT view of the human composite, 
death and the afterlife. Dust plus the breath of life (Gen 
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2:7) or flesh plus God’s “spirit” (Gen 6:3) makes one a 
living nepeS, “being,” “person.” Death occurs when the 
two are separated. The dust returns to the earth; the life 
breath returns to God who gave it (Eccl 12:7). This 
would seem to leave nothing of the human being, but an 
undefinable something does remain (Gen 37:35; 1 Sam 
28:11-19). A live man is a living nepes; a dead man is a 
dead nepes (Num 6:6; Lev 21:11). This undefinable 
something sinks to the netherworld, sheol, located in the 
depths of the earth (Deut 32:22; Isa 14:9), where it 
endures a shadowy and sorrowful existence (Job 26:5-6; 
Isa 14:9-11; Ezek 32:17-32; Eccl 9:4-10). The doctrine 
of a true afterlife and of reward and punishment after 
death is a late development in OT history (Wis 3:1-9; 
2 Macc 12:38-46). 18. The subject of this sentence 
(“He”) is Israel, the personified nation. The sense 
follows: The dead do not praise the Lord (v 17), but 
Israel, though struck a mortal blow, declares his glory 
and justice. That is done in what follows, where it is 
shown that the present condition of Israel, far from 
being a manifestation of God’s impotence, is a just mani- 
festation of God’s power. The argument is: If the Lord 
does not save Israel, there will be no one to praise him. 
21. The particular refusal to serve the Lord referred to 
(vv 19-21) was the refusal to heed Jeremiah’s pro- 
Babylonian policy (Jer 27:12-13). 23. Citation of Jer 
7:34. 24-25. See Jer 8:1-2; 14:12; 22:19; 36:30. The 
historical books present no account of such a desecration 
of the tombs at the hands of the Babylonians in either 
597 or 587. Honorable burial was an important consid- 
eration because death was not a complete annihilation 
(see comment on 2:17). The dead nepe¥ in sheol still in 
some way experienced what was done to the body. 
Hence, for a corpse to be left unburied, the prey of birds 
and beasts, was a terrible fate (1 Kgs 14:11; Isa 14:18-20; 
Jer 16:4; Ezek 29:5; Eccl 6:3). 

14 26. the house which bears your name: The Jeru- 
salem Temple. The text here and in vv 24-25 presumes 
the destruction of the Temple and the events of 587. See 
comment on 2:2-3. 27. The nature of the divine clemency 
and mercy is made clear by vv 30-35. God’s punishment 
is not for revenge but to bring about a change of heart, 
which is the occasion for restoration. 29-35. The quota- 
tion here put in the mouth of the Lord is based on Deut 
30:1-10; 31:24-27. 31. hearts and heedful ears: The capac- 
ity to understand the truth and the willingness to act in 
accord with it. 

3:3. sit enthroned forever: God, the king of all that is, 
has the power to effect Israel’s restoration. 5. hand and 
name: God is called upon to remember his might and his 
reputation, i.e., what he must do to have his name glori- 
fied. This is the equivalent of asking God to save Israel 
for his own sake. See comment on 2:14-18. 7. The 
Lord’s chastisement is not vindictive but purifying (Deut 
30:1-10; 1 Kgs 8:46-51; Jer 31:33). 

15 (Il) A Wisdom Poem (3:9-4:4). The whole 
import of the confession and prayer of 1:15-3:8 is this: 
Obedience to the Lord’s commands offers the possibility 
of unbounded prosperity; “stiff-necked” (stubborn and 
stupid, 2:30) Israel disobeyed these commands and 
received a just punishment. These commands are iden- 
tified with the written law of Moses (2:28), and the pos- 
sibility of restoration is presented on the basis of obe- 
dience to that law (2:28-35). This suggested to an editor 
the joining of the wisdom poem (3:9-4:4) to Baruch’s 
confession and prayer (1:1-3:8). The poem celebrates the 
Mosaic law as wisdom (Deut 4:6; Pss 19:8; 119:97-98), 
a connection which becomes increasingly more pro- 
nounced in postexilic Judaism (Ezra 7:6,14,25; Sir 
24:1-31; 39:1-11). In the poem, as elsewhere in the OT 
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(Prov 8:1-36; Sir 24:1-22), wisdom is personified and 
endowed with quasi-divine attributes. 

Wisdom is the most prized possession, for it is the 
source of prosperity for all who possess it. Without it 
one experiences only disaster. No one can achieve 
wisdom by his own efforts; God alone can bestow it. He 
has chosen to bestow it on the Jewish people, to whom 
was given the law, the source of deliverance from pres- 
ent difficulties. The speaker in the poem is a wisdom 
teacher who addresses the Jewish nation, particularly the 
Diaspora (3:10). 

16 (A) The Importance of Wisdom (3:9-14). 
9. commandments of life: Commandments that give life 
(prosperity of every kind) when they are observed (Deut 
30:15-20). commandments ... prudence: The parallelism 
here in the opening line identifies wisdom as the law. See 
4:1. 10. defiled with the dead: The Diaspora is defiled by 
association with pagans, who are all but dead and ready 
to depart for the netherworld because they do not know 
and observe the law, the source of life. For the idea that 
contact with a corpse defiles a person, see Lev 21:1-4; 
22:4; Num 19:11-16. 12. fountain of wisdom: God who 
gives wisdom (Jer 2:13; John 4:13-14). 14. light of the 
eyes: See comment on 1:12. 

17 (B) No Man Can Find Wisdom (3:15-31). 
16. For the notion that the dominion of kings extends 
even to beasts and birds see Jdt 11:7; Jer 27:6; Dan 
2:37-38. 17. they who heaped up silver: The kings of v 16. 
20. To come to see the light is to be born; to see the light 
is to be alive (Job 3:16; 33:30; Ps 49:20). 22. Both 
Canaan (here, Phoenicia) and Edom, of which Teman is 
a part were renowned for human wisdom (Jer 49:7; Ezek 
28:12; Obad 8-9; Zech 9:2). 23. sons of Hagar: Ishmaelites 
(Gen 16; 21). Ishmael was the traditional ancestor of 12 
tribes (Gen 25:12-16). Gen 25:18, at least, identifies 
them as nomads on the borders of Palestine from the 
Sinai to Syria. Midian is the region S of Edom and E of 
the Gulf of Aqabah. For the Midianites as traders, see 
Gen 37:25-28. 24. house of God: Here, the created 
universe. 26. giants: See Gen 6:4; Num 13:33; Wis 14:6. 
29-31. A summary of vv 15-31: no one is capable of 
discovering wisdom. 

18 (C) Wisdom Is the Law (3:32-4:4). 33. the 
light: The sun. Sunset and sunrise are presented as the 
personified sun obeying God’s commands. 34. at their 
posts: The stars are presented as sentries keeping watch 
during the night. 37. way of knowledge: The way to 
wisdom. 4:2. her light: Wisdom is presented as the sun. 
4:3. The idea seems to be that if Israel fails to observe the 
law, God will abandon Israel and give the law to another 
nation (Exod 32:10; Num 14:12; Deut 9:14). Israel’s 
glory and privileges are the gift of the Mosaic law. 

19 (II) A Prophetic Address (4:5-5:9). This 
piece was brought into the collection because, like the 
two pieces that precede it (2:28-30; 3:10-12), it speaks 
of exile as the result of not obeying the law of Moses 
(4:12). The first (2:28-35) and second (4:1-4) pieces both 
assume that, if Israel returns to the observance of the 
law, the exiles will return. The confession and prayer of 
Baruch indicate that the needed conversion has in fact 
taken place. The prophetic address gives divine recog- 
nition to this fact. It presents both Jerusalem (here a pro- 
phetic figure) assuring the Diaspora that after repentance 
it will certainly return (4:17-29) and the prophet-speaker 
of the poem assuring Jerusalem that the exiles are already 
on the way home (4:30-5:9). That is rhetoric for “will 
soon return.” In the collection both speeches are intended 
as the Lord’s answer to Baruch’s confession and prayer. 

The speaker in the poem is a prophet who addresses 
the Diaspora (4:5-9a). But after the mention of grieving 
Jerusalem in v 8 the development of the argument 
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becomes dramatic. Jerusalem, personified as the mother 
of the nation, addresses her neighbors (4:9b-16) and the 
Diaspora (4:17-29). The prophet addresses Jerusalem 
(4:30-5:9). The setting for this drama is the mourning 
ceremony in which Jerusalem, dressed in sackcloth 
(4:20), laments the loss of her children. The speaker of 
the poem in his address to Jerusalem (4:30-5:9) becomes 
a figure like Job’s comforters (Job 2:11-13; 16:2). 

20 (A) The Prophet Addresses the Diaspora 
(4:5-9a). 6. you were sold: The exile is presented as the 
Lord “selling” his people, his “slaves” acquired in Moses’ 
time out of bondage in Egypt, as slaves to Babylon. But 
the figure is not completely parallel. The Lord received 
no payment (Isa 52:3). The exiles remain his people, and 
that is the basis for hope. not for your destruction: The 
Lord’s chastisement aims rather at purification 
(2:28-35). 

(B) Jerusalem Addresses her Neighbors 
(4:9b-16). 12. widow... desolate: The condition of 
Jerusalem is like that of a woman who has lost not only 
her husband but also her children and is thus without 
means of support (see Lam 1:1-2). 

21 (C) Jerusalem Addresses the Diaspora 
(4:17-29). 17. The rhetorical question implies a nega- 
tive response. 19. Note the telescoping of temporal per- 
spective. Jerusalem bids farewell to the departing exiles 
of 597 or 587, but the whole of her speech (4:17-29) 
presents them as already in Babylon: The answer to her 
speech (4:30-5:9) speaks of their imminent return in 
538. As was indicated (- 4 above), the poem in fact 
looks forward to the ingathering of the Diaspora in a 
much later period. 20. garment of peace: The royal raiment 
has been exchanged for sackcloth worn during the rites 
of mourning (Gen 37:34; see comment on 5:1). 24.This 
is the theophany described in 5:5-9. The Lord comes to 
Babylon to lead home captive Israel. The “great glory 
and splendor” are in the first place the visible light that 
signals the divine presence. Ultimately behind this lan- 
guage lies the picture of the shining sun (once considered 
divine) rising in the east and moving west toward 
Jerusalem. In the second place, the glory and splendor 
belong to the returning Diaspora, which reflects the 
light of the divine presence. The poet here uses the 
language of nature myth to emphasize that no matter 
how in fact the return of the diaspora may seem to work 
out in the course of human history, God alone is the real 
explanation of the promised return. Only God controls 
the sun, can appear init (from an older point of view) for 
the exiles, and can lead them home basking in its light. 
There is a similar use of imagery in Isa 60:1-3; see Isa 
40:5,10-11; 58:8-9. 25. trample upon their necks: A gesture 
symbolizing the defeat of an enemy (Josh 10:24; Isa 
51:23). 

22 (D) The Prophet Addresses Jerusalem 
(4:30-5:9). The prophet answers the speech of Jeru- 
salem (4:9b-29). He assumes the role of Jerusalem’s 
comforter at the mourning ceremony and tells her to 
remove her mourning garment (5:1; see 4:20), for her 
children are on their way home (4:36-37; 5:5-9). She is 
to clothe herself with splendid garments (5:1-2). The 
crown Jerusalem places on her head is “the miter of the 
glory of the eternal (name)” (5:2). This is Aaron’s miter 
(Greek mitra=Hebr misnepet=Aaron’s miter) upon 
which is written “sacred to Yahweh” (Exod 28:36-37; 
39:30-31; Wis 18:24). Lady Jerusalem, the city of the 
worship of the true God, becomes a priest, Aaron’s suc- 
cessor. She receives forever from God the symbolic titles 
“the peace of justice” and “the glory of God’s worship” 
(5:4). Jerusalem will be forever (5:4) a place where peace 
and justice prevail and she will receive eternal glory 
from the fact that worship of the true God is conducted 


(37:23-26] 


there. Under these circumstances the procession of the 
Diaspora to Jerusalem (4:36-37; 5:5-9) becomes a pil- 
grimage. The text of 5:5-9 is clearly modeled on Dt-Isa 
(e.g., Isa 40:3-5,9-11; 41:18-19; 49:22-23). The case 
can be made there for the journey to Jerusalem being a 
pilgrimage to the feast of Tabernacles (see comment on 
5:8). Baruch comes to Jerusalem with offerings for the 
Temple, but must return to Babylon before Tabernacles 
(> 10 above). Here in the prophetic address (4:36-37; 
5:5~9) the Diaspora returns to Jerusalem for Tabernacles 
to begin a new age of divine favor. The poet, for whom 
the words of Dt-Isa had not been fulfilled in 538, adapts 
them for his own age. See Isa 40:8. 

23 30. your name: Not “Jerusalem,” but “city of the 
Lord” and the like (Isa 60:14; Ps 46:5; see comment on 
2:15). 32. the city that took your sons: Babylon, but here a 
code name for the powers that prevent the return of the 
Diaspora. 35. fire: See Isa 34:8-11. Again the poet has 
recourse to the language of myth to interpret the 
expected historical return of the Diaspora to make per- 
fectly clear that the punishment of Jerusalem’s enemies, 
like the return of the Diaspora (see comment on 4:24), 
will be ultimately God’s work. demons: Demons and wild 
animals were thought to inhabit deserts and desolate 
places. Compare “ghost town” and Isa 34:11,14; Isa 
13:20-22; Tob 8:3; Matt 4:1; 12:43. 36. east: Babylon is 
due east of Jerusalem. 37. The worldwide Diaspora is 
apparently thought to be first joined to the group in 
Babylon before beginning the procession home from 
there. the glory of God: See comment on 4:24. 5:1-2. the 
splendor of the glory from God: Jerusalem removes her 
mourning garment (4:20) and clothes herself in the gar- 
ment of light that emanates from her Lord, who is 
presented as the sun rising in the east. This garment is 
“the cloak of justice from God,” the guarantee of the sum 
of harmony, security, and prosperity that come from the 
divine presence. 6. borne aloft: See Isa 49:22. The other 
nations now subject to Israel carry the Diaspora home 
on portable thrones (ANEP 538). 7. lofty mountain: As in 
Isa 40:3-4 a road is leveled through Arabia Deserta for 
the most direct march to Jerusalem. glory of God: See 
comment on 4:24, 8. forests: As in Isa 41:18-19 Arabia 
Deserta by a miracle receives abundant rain, and the road 
home is adorned with miraculously fast-growing trees 
that require such rain. The fact that dry ground is rained 
on for the first time makes these rains the first fall rains. 
This suggests that the feast for which the Diaspora 
returns is Tabernacles, though in fact the first rains 
normally come immediately after Tabernacles. 9. light of 
his glory: See comment on 4:24. mercy and justice: Divine 
attributes, here thought of as personified attendants of 
the Lord’s epiphany, angels. 

24 (IV) The Letter of Jeremiah (6:1-72). 
There is an evident strategy in the compilation of the 
three preceding pieces and a clear climax is reached in the 
speech of 4:30-5:9. There is some tension between what 
precedes and chap. 6. Chapter 6 has for its setting the 
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beginning of the exile (6:1), and it looks forward to a 
lengthy stay (6:2); the speech of 4:30-5:9 speaks of an 
imminent return. This seems to indicate that chap. 6 was 
secondarily added to Bar and that the original collection 
ended with 5:9 as in the LXX (> 2 above). The letter is 
said to have been written by Jeremiah to those being led 
into exile to Babylon (6:1)—either in 597 or 587. 

25 2. The change here from Jeremiah’s 70 years of 
exile (Jér 25:12; 29:10) suggests a date of composition in 
the Gk period (— 4 above). 3. The idols throughout this 
chapter are wood (consequently portable) plated with 
gold and silver. See ANEP 537-38. Processions in 
which statues of the gods were carried were a regular 
feature of Babylonian cult (S. A. Pallis, The Babylonian 
Akitu Festival (Copenhagen, 1926] 131-39). 6. my angel: 
A guardian angel (Exod 23:20-21; Tob 5:4-5). The pro- 
noun isin 1st pers. because Jeremiah regards his message 
as God’s own. 10. harlots: Temple prostitutes. 12. house: 
Here and throughout the letter, a temple. 17. The com- 
parison indicates the manner in which these gods are 
locked in their temples, but the fact that they are com- 
pared to criminals in jail adds to the satire. 19. eaten away: 
The wood cores are consumed by termites or the like. 
26. gifts...as for the dead: The significant part of the 
comparison equates idols with the impotent dead. 
Behind “gifts” may lie the practice of providing food 
offerings in tombs for the dead. See Deut 26:14; Sir 
30:18. 

26 27-30. The practices described here were all 
forbidden by the law of Jewish cult. See Deut 14:28-29; 
Lev 12:2; 15:19-20. Women did not hold priestly office 
in Israel. Priests were forbidden to shave their heads or 
beards, lacerate their bodies or rend their garments (Lev 
21:5-6,10-11), a sign of mourning (Job 1:20; Jer 16:6; 
41:5; 48:37). The text may be reflecting here and in v 31 
mourning for the descent to the underworld of the 
Mesopotamian god, Dumuzi (OT Tammuz, Ezek 8:14). 
31. funeral banquet: A wake. When death occurred in a 
house, the house was unclean and food could not be 
prepared there. Relatives and friends brought food to the 
house and stayed to console the bereaved (Jer 16:7; Ezek 
24:17,22). 40. The Chaldeans (Babylonians) do not ask 
their gods to speak to those who can hear. They thereby 
acknowledge that their gods cannot speak. The precise 
divination practices that are the basis for the ridicule here 
are unknown. 42-44. The issue is cult prostitution. The 
“chaff” is apparently an aphrodisiac. The “unbroken 
cords” are a sign that the rite has not been performed. 
Herodotus (1.199) describes similar rites in honor of a 
goddess Mulitta (Babylonian: she who causes to give 
birth; probably Ishtar) who is equated with Aphrodite. 
50. God’s work: The capacity to do what the God of Israel 
does. 54. crows: These gods have as much power as a 
crow. The precise sense of the figure is unclear. 59-64. 
The elements of nature, once thought of as independent 
gods and still powers to be reckoned with, all obey the 
one true God. 
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INTRODUCTION 


2 (I) Text and Language. There are three 
separate Gk recensions of the book of Tobit. The longest 
recension (R-S), which has a strong Semitic flavor, is 
represented by Sinaiticus (S) and VL and is supported by 
the Qumran fragments held by J. T. Milik. A second, 
shorter recension (R-V) with fewer narrative details is 
represented by Vaticanus (B) and Alexandrinus (A). A 
third, fragmentary recension (R-C), dependent on the 
other two, is represented in mss. d, p, and 44 and sup- 
ported by some Syriac mss. Considerable scholarly 
debate has centered on the priority of the recensions. 
Verbal similarity between R-S and R-V indicates a bor- 
rowing from Greek to Greek, and the Semitic flavor of 
R-S suggests that R-V is a simplification of R-S into 
more idiomatic Greek. A few scholars, however, con- 
sider R-V to be prior (Dommershausen, Deselaers). 
The priority of the recensions has a bearing on the 
question of original language. If R-S is prior, the original 
language is Semitic. Internal characteristics in the Gk 
recension such as spelling and grammar and the dis- 
covery of four Aram fragments of Tobit at Qumran 
indicate an Aram original. Alonso Schékel posits a Hebr 
original and Deselaers, a Gk original. 
3 (II) Date and Place. The most probable 
date for the writing of the book of Tobit is between 
200-180 Bc. A late date is indicated by confusion con- 
cerning 7th-cent. Assyrian history, the reflection of 
postexilic customs of tithing, and the acceptance of the 


prophets as canonical. There is no evidence of either the 
turmoil or the apocalyptic ideas surrounding the Macca- 
bean revolt. There is no conclusive evidence regarding 
the place of composition, whether Palestine, Egypt, or 
Mesopotamia. 

4 (III) Genre and Literary Form. This is 
best described as a Hebr romance. Its fictional character 
is demonstrated by several characteristics such as histor- 
ical inaccuracy and literary manipulation of time and 
character. Two folktales, “The Grateful Dead” and “The 
Monster in the Bridal Chamber,” provide the structure 
of the plot (Gerould, Thompson). The form of the suc- 
cessful quest in the central part of the book puts it in the 
genre of romance. 

5 (IV) Canonicity. The book of Tobit is deu- 
terocanonical, i.e., it is not included in the Hebr canon 
and therefore is not in the Protestant canon. Jerome did 
not consider it canonical, but, as a favor to his friends, 
translated it from Aramaic into Latin in one day with the 
help of an Aram interpreter. Augustine and Ambrose 
upheld its canonicity. It was accepted by the Council of 
Hippo (393) and, because of its presence in the Vg, was 
declared canonical by the Council of Trent. 

6 (V) Message. The purpose of the book is 
didactic. The tale of the two families joined by marriage 
is told both to edify and to entertain. The message of the 
book, illustrated through ordinary faithful lives, is that 
God is indeed both just and free. Suffering is not a 


*Tobit is the work of I. Nowell; Judith is the work of T. Craven; and Esther is by D. Dumm. 
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punishment but a test. God does, in the long run, reward 
the just and punish the wicked. The believer is called 
upon to trust God and to mirror in daily life the justice, 
mercy, and freedom of God. 

7 (VI) Outline. 


(I) Distress in Ecbatana and Nineveh (1:1-3:17) 
(A) Title (1:1-2) 
(B) Tobit’s Background (1:3-22) 
(C) Tobit’s Distress and Prayer (2:1-3:6) 
(D) Sarah’s Distress and Prayer (3:7-15) 
(E) Raphael’s Commission (3:16-17) 
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(II) Preparation for the Journey (4:1-6:1) 
(A) Tobit’s Speech (4:1-21) 
(B) Hiring of Raphael (5:1-6:1) 
(III) Journey (6:2-18) 
(IV) Resolution (7:1-11:18) 
(A) Sarah’s Healing (7:1-8:21) 
(B) Recovery of Money (9:1-6) 
(C) Tobit’s Healing (10:1-11:18) 
(V) Conclusion (12:1-14:15) 
(A) Revelation of Raphael (12:1-20) 
(B) Tobit’s Prayer (13:1-18) 
(C) Epilogue (14:1-15) 


COMMENTARY 


8 (I) Distress in Ecbatana and Nineveh (1:1- 
S210): 

(A) Title (1:1-2). 1. Tobit: The Gk form of 
twby, which abbreviates twbyh, “Yahweh is my good.” 
The names in the book are clues to character, most are 
theophoric. 2. Shalmaneser: Shalmaneser V (726-722). 
The Assyrian king responsible for the deportation of 
Naphtali from Galilee was Tiglath-pileser III (745-727; 
cf. 2 Kgs 15:29), not Shalmaneser V, who was in power 
at the time of the fall of Samaria in 722. An example of 
the many historical inaccuracies in the book. 

, (B) Tobit’s Background (1:3-22). 3. truth 
and righteousness ... works of mercy: These three virtues, 
which are a key to Tobit’s character (cf. 2:14; 7:7; 9:6; 
14:2),form an inclusio which closes in 14:9. God is also 
described as true, righteous, and merciful (3:2,5; 13:6). 
Nineveh: Capital of Assyria, on the E bank of the Tigris 
across from modern Mosul. 5. young bull: After the king- 
dom divided in 922, Jeroboam I, king of Israel, estab- 
lished shrines at Bethel and Dan to replace Jerusalem as 
the center of worship for his subjects. Corresponding to 
the Ark, throne of Yahweh in Jerusalem, he set up golden 
calves (cf. 1 Kgs 12:26-33). 6. alone to Jerusalem: Tobit’s 
fidelity is measured according to deuteronomic prin- 
ciples, such as worship in the one sanctuary in Jerusalem 
(cf. Deut 12:1-28). 6-8. Tobit is apparently following 
rigorously the postexilic interpretation of the penta- 
teuchal texts on tithing (Lev 27:30-33; Num 18:21-32; 
Deut 14:22-29) in which the law is taken to prescribe 
three tithes rather than three distributions of the one 
yearly tithe. In this interpretation, firstfruits and first- 
lings went to the priests (Lev 27:26-27,30-33), the first 
tithe to the Levites (Num 18:21-24), the second tithe to 
the banquet (Deut 14:22-26), and the third tithe to the 
poor (Deut 14:28-29). Josephus (Ant. 4.8.22 §240) also 
considers the tithe for the poor to be a third tithe. 8. 
Deborah: Tobit mentions his grandmother as a primary 
source of his religious instruction. Women are highly 
regarded in this book as persons capable of prayer 
(3:11-15), wage earning (2:11-12), and religious educa- 
tion. 10. food of Gentiles: Another example of Tobit’s 
fidelity is his keeping of the dietary laws (cf. Lev 
11:1-47; Deut 14:3-21). 12. Tobit’s success is seen as a 
result of his fidelity, an expression of the deuteronomic 
theory of retribution in which the righteous are blessed 
and the wicked punished (cf. Deut 28). Retribution is a 
major theological theme of the book. 14. Media: King- 
dom in northwestern part of modern Iran, subject to 
Assyria from ca. 750-650. ten silver talents: Approximately 
3,000 shekels of silver or the price of 1,500 rams. The 
money deposited with Gabael in Rages performs a major 
function in the plot. It is the initial reason for Tobiah’s 
journey which results in Sarah’s healing and ultimately 


in the healing of Tobit. 15. Sennacherib: Shalmaneser V 
was succeeded by Sargon (721-705). Sennacherib, 
Sargon’s son, succeeded his father in 704. The author 
may have obtained his list of Assyrian kings from 2 Kgs 
17:1-6; 18:9-13. In that account Sargon is not mentioned 
by name. 

10 16. Tobit’s charitable works are corporal 
works of mercy—feeding the hungry, clothing the 
naked, and burying the dead— performed even at risk of 
his life. 18. fugitive from Judea: The unsuccessful invasion 
of Judea by Sennacherib in 701 (cf. 2 Kgs 18:13-19:37). 
21. Esarhaddon: Assyrian ruler from 680-669. Ahigar: 
The hero of an Assyrian folktale who is saved from 
death because of his righteousness. His story is another 
example that the theory of retribution holds. Aram 
fragments of the story found at Elephantine are dated to 
the 5th cent. Bc (ANET 427-30). A synopsis of the story 
is in Tob 14:10-11. Tobit is made a relative of Ahigar, 
ostensibly to add to Tobit’s importance. 

11 (C) Tobit’s Distress and Prayer (2:1-3:6). 
2:1. Pentecost: The feast of Weeks, celebration of the 
wheat harvest (cf. Deut 16:9-12). Festival meals are to 
be shared with “alien, orphan, and widow” (Deut 16:14), 
a prescription Tobit follows by sending Tobiah to find 
a poor kinsman. 5. washed: Contact with a corpse 
rendered one ritually unclean (Num 19:11-22). There 
are several problems regarding Tobit’s uncleanness. 
Lustral water for purification was probably not available 
in Nineveh. The need for purification was less urgent, 
since ritual worship at the Temple was impossible. 9. 
courtyard: Apparently also because of ritual uncleanness, 
Tobit sleeps outside. Thus, his observance of the law sets 
up the circumstances which lead to his suffering. 10. 
Elymais: Modern Elam. 14. Anna’s sharp words attack 
his most vulnerable point, his righteousness. She poses 
a major question of the book: Does God indeed reward 
the righteous? 3:2. righteous...: These are the same 
virtues by which Tobit is characterized in 1:3. 5. accord- 
ing to my sins: Theory of retribution: Sin deserves punish- 
ment. 6. everlasting abode: Sheol, place of darkness 
inhabited by the dead. No belief in fullness of life after 
death is expressed in this book. 

12 (D) Sarah’s Distress and Prayer (3:7-15). 
7. The story is narrated in 3d pers. from this point on. 
same day: Simultaneity is a deliberate literary technique to 
indicate the parallel between Tobit and Sarah and to 
foreshadow the binding of their respective families (cf. 
3:10,11,16,17; 4:1). The day which begins with the pay- 
ment of Anna’s wages (2:12) does not end until the night 
when the travelers encamp by the Tigris (6:2). Ecbatana: 
Hamadan in modern Iran, ancient capital of Media. 
Raguel: “Friend of God,” also the name of Moses’ father- 
in-law (Exod 2:18; Num 10:29) and of an archangel in 
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1 Enoch 20:4 (APOT 2. 201, 204). 8. Asmodeus: As in the 
folktale “The Monster in the Bridal Chamber,” the 
author attributes Sarah’s affliction to a demon. The name 
seems to be derived from the Persian aeshma daeva, “the 
demon of wrath.” 10. to hang herself: Suicide is not spe- 
cifically prohibited in the OT although the prohibition 
is implied (cf. Gen 9:4-6,; Exod 20:13). Examples of 
suicide are usually connected with military defeat, e.g., 
Saul (1 Sam 31:4-5), Zimri (1 Kgs 16:18), Razis (2 Macc 
14:41-46), cf. Ahithophel (2 Sam 17:23). 11. toward the 
window: It was customary to face Jerusalem when pray- 
ing (cf. Dan 6:11). 15. The custom of marrying within 
the family (cf. 1:9; 4:12-13; 6:12-13,16; 7:10) seems to 
be derived from the case of the daughters of Zelophehad 
in which there was no male heir to guarantee the reten- 
tion of ancestral property (Num 27:5-11; 36:2-12). This 
custom died out by the 1st cent. Bc. 
13 (E) Raphael’s Commission (3:16-17). 16. 
The prayer of both is heard and answered at the same 
time, another example of simultaneity (cf. 3:7). 17. 
Raphael: “God heals.” Goa’s sunlight: The imagery of light 
and darkness carry the story of Tobit’s life (cf. 5:10; 
10:5; 11:8,14; 13:11; 14:10). 
14 (II) Preparation for the Journey (4:1-6:1). 
(A) Tobit’s Speech (4:1-21). This is in the 
form of a farewell discourse (cf. A. A. Di Lella, CBQ 41 
[1979] 380-89). In a “wisdom” exhortation he encour- 
ages his son to practice the virtues he himself practices: 
charity, esp. almsgiving and burying the dead; faithful- 
ness to the law, esp. regarding marriage; and trust in 
God. 6. A statement of the theory of retribution. 7. 
From 4:7-19 there is a lacuna in S. The text must be sup- 
plemented from BA (> 2 above). 8. Tobit states the 
principle that almsgiving should be in proportion to 
one’s possessions, a theory advocated in the same cen- 
tury by Sirach (Sir 35:9-10) and later by Paul (2 Cor 
8:12-15). 10-11. Alms free one from death (cf. Sir 
29:10-13; 40:17,24) and are a worthy offering to God 
(cf. Sir 34:18-35:4). 12-13. See comment on 3:15. 15. 
what you hate, do to no one: An OT statement of the golden 
rule. 17. This exhortation, borrowed from The Wisdom 
of Ahigar (Syr 2:9-10A; APOT 2. 730), probably refers 
to the giving of alms in honor of the dead. It was also 
customary for friends to bring food to the family on the 
occasion of death (cf. Jer 16:7; Ezek 24:17,22). 19. if the 
Lord chooses: God is free to do what he wills in the lives 
of his creatures. Tobit, while he consistently affirms the 
freedom of God, also consistently expresses his trust 
in God. 
15 (B) Hiring of Raphael (5:1-6:1). The 
hiring of Raphael is a prime example of the irony in the 
story. The reader and author know that Raphael is an 
angel, that Raphael is his name, and that his purpose is 
to bring healing in answer to the prayers of Tobit and 
Sarah (3:16-17). Tobit and Tobiah, however, see only a 
kinsman named Azariah, who is skilled as a guide. 3. A 
document was signed by both parties; then it was divided 
and one part given to each party. The authenticity of a 
claim could be verified by possession of the matching 
half of the document. 4. The narrator always refers to 
Raphael as “the angel,” “the angel Raphael,” or simply 
“Raphacl.” The characters in the story call him “Azariah” 
6. Perhaps for an angel it is a two-day trip, but Alex- 
ander’s army took eleven days to cover the 185 miles (sec 
Arrian, Anabasis Alexandri 3.20). Ecbatana is on a hill 
rather than a plain. 10. Raphael claims extensive knowl- 
edge of Media: all the routes, all its plains and moun- 
tains, every road. 12. Messengers from God are often 
reluctant to reveal their identity (cf. Gen 32:30). 13. 
Raphael claims to be Azariah, “Yahweh has helped,” son 
of Hananiah, “Yahweh is merciful.” That he is “son of ” 


[38:13-18] 


Yahweh’s help and mercy is true, but not in the way that 
Tobit understands it. 14. Nathaniah: “Yahweh gives.” 
Shemaiah: “Yahweh hears.” 16. in good health: Healing is 
a major theme of this story and the word hygiainé, “to be 
healthy,” which occurs 26 times in the book, is found 8 
times in 5:16-22. 17. his angel: A further irony, since 
Tobit does not suspect the truth of his words (cf. 5:22). 
18. The possessive pronouns used by Anna to refer to 
Tobiah reveal the working of a mother’s mind. When 
she is concerned about his travels she refers to him as 
“my child” (5:18; 10:4,7). When she sees him returning, 
she informs the blind Tobit with sensitivity, “Your son 
is coming” (11:6). 

16 (III) Journey (6:2-18). 3. The story of 
Tobiah’s journey has much in common with the form of 
the romantic quest. One typical motif is the struggle 
between the hero and a dragon or sea monster. Frequently, 
when the monster which threatens death is conquered, 
it becomes a source of life and healing (cf. 6:5). 8-9. The 
author hints at the forthcoming healings. A woman is 
afflicted by a demon; a man has cataracts. The ritual for 
the deliverance of Sarah resembles an exorcism, whereas 
the application of the gall to cataracts reflects a medicinal 
treatment common at the time (cf. R. Pautrel and M. 
Lefebvre, RSR 39 [1951] 118-20). 12-13. right to marry 
her: See note on 3:15. Nowhere, however, is there 
evidence of the death penalty attached to this custom. 
14-15. Although Raguel’s family does not seem to know 
that Tobit has a son (7:2), Tobiah knows of Sarah’s afflic- 
tion and understandably fears marriage with her. 16. 
your father’s command: Tobiah and Sarah marry in obedi- 
ence. Tobiah risks his life to obey his father. Sarah, in 
spite of affliction, obeys her father Raguel (cf. 7:12). 
Raguel obeys the custom which interprets the law of 
Moses. 17-18. The instructions for the deliverance of 
Sarah include two elements: the ceremony of exorcism 
and prayer. 18. set apart for you: The theology of marriage 
in this book portrays the bond between husband and 
wife as fashioned by God from all eternity (cf. 7:11). 19. 
Tobiah falls in love with Sarah before he has seen her. 
117/ (IV) Resolution (7:1-11:18). 

(A) Sarah’s Healing (7:1-8:21). 3-5. The 
arrival scene is modeled directly on the arrival of Jacob 
at Haran when he is sent by his father to find a proper 
bride (Gen 29:4-6). Tobiah’s betrothal is thus set in the 
context of patriarchal betrothals (cf. also Gen 24). 7. 
Tobit’s character is again extolled in an echo of 1:3. 9. 
welcomed them graciously: Raguel, “friend of God,” is remi- 
niscent of Abraham, who entertained angels unawares 
(Gen 18:1-15). 10-11. The wedding scene is surrounded 
by eating and drinking (cf. 7:14; 8:1). Raguel begins and 
ends his warning to Tobiah with the encouragement to 
eat and drink before a decision is made. Tobiah refuses 
until the matter is settled (cf. Gen 24:33). 11. you are her 
brother, and she is your sister: Common terms for spouses 
(cf. Cant 4:9-10,12; 5:1-2, cf. TDOT 1. 191). The 
marriage formula is similar to that of Mibtahiah in the 
Elephantine papyri: “She is my wife and I am her hus- 
band from this day forever” (ANET 222). 12. a scroll: The 
marriage is sealed by a written contract (cf. 5:3). 17. Gk 
tharsei, “be brave,” is connected to each healing (5:10 bis; 
TW bis; 111; ch S:2ibis 
18 8:3. After Tobiah has followed Raphael’s in- 
structions and expelled the demon, Raphael pursues and 
binds him in Upper Egypt, the desert which is presumed 
to be the haunt of demons. 4-8. let us pray... Amen: 
Tobiah and Sarah follow the second of Raphael’s in- 
structions and pray to God for mercy and blessing. Their 
prayer recalls the Yahwist creation account (Gen 2:18- 
23) and recognizes marriage and its joys as part of God’s 
creative design. Sarah’s “Amen” is the only word she 
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speaks in the presence of another human being. 9. went 
to bed: It should be presumed that the marriage is con- 
summated on the wedding night. The tradition of three 
nights of continence is derived from the Vg, but is found 
in none of the Gk recensions. 9-14. Raguel’s grave dig- 
ging is one of the delightful ironies of the book. He has 
not been able to refuse the marriage, but he is so fearful 
of its outcome that he prepares for the worst. He cannot 
even bear to check on the couple, but sends his wife’s 
maid to see if Tobiah is alive or dead. 15-17. Every 
major turning point in the story is punctuated by a 
prayer. Raguel prays in gratitude that God’s mercy is 
greater than his expectation. 19. Again Raguel prepares 
a feast. His major role is that of gracious host. 20. fourteen 
days: The wedding celebration is twice the normal 
length. There will be yet another seven-day feast in 
Nineveh. 21. father... mother: The marriage has estab- 
lished a family bond between the family of Tobit and 
that of Raguel. 
19 (B) Recovery of the Money (9:1-6). The 
ostensible purpose for the journey (cf. 4:1-2) was the 
recovery of the money deposited with Gabael. God’s 
purpose, the healing and marriage of Sarah and the prep- 
aration for the healing of Tobit, has taken over primary 
interest. The task of recovering the money, now second- 
ary, is delegated to Raphael. The author’s misinforma- 
tion concerning the distance between Ecbatana and 
Rages (see comment on 5:6) makes Raphael’s round trip, 
which is accomplished before the 14-day wedding feast 
is over, seem unusually swift. 6. Gabael repeats the 
evaluation of Tobit’s character (cf. 1:3; 7:7) and applies 
it also to his son Tobiah. 
20 (C) Tobit’s Healing (10:1-11:18). 1-7. 
The double wedding feast has delayed Tobiah beyond 
the expected time. Both his parents worry in character- 
istic fashion. Tobit, who has counted the days, fears that 
Gabael is dead. Anna, although she declares her certainty 
that Tobiah is dead, watches every day at the road by 
which he will return. Tobit, in reassuring her, belies his 
own worry. 7. ever see me again: Tobiah understands his 
parents and accurately portrays their worry. 11-13. The 
farewell in Ecbatana points out the expectations of the 
marriage. The two families have been joined; father and 
mother are shared by each spouse. Children are desired 
and joy is expected. 14. Tobiah departs in prayer, in 
keeping with the spirit which permeates the book. 
21 11:2-4. Raphael, who was not mentioned in 
the farewell, emerges to give Tobiah instructions for the 
healing of; Tobit. 5-6. Anna, still watching the road (cf. 
10:7), announces the good news to Tobit. 7-8. Raphael 
repeats for the third time (cf. 6:9; 11:4) the instructions 
for the healing. 9. Anna, who was so sure her son was 
dead (10:7) is now ready to die herself for joy at seeing 
him. 11. courage: The key word tharsei (cf. 7:17) marks 
the second healing. 14-15. Tobit responds to the healing 
with the fifth formal prayer of the book. 15. Affliction 
and healing are both attributed to God (cf. 1 Sam 2:6). 
Suffering is not seen as a punishment for sin, but rather 
as a part of the mysterious working of God’s plan. told 
his father: In one sentence the progress of the plot thus far 
is summarized (cf. 3:17; 12:3,14). 16. rejoicing and praising 
God: The healings and all the joy of the latter part of the 
book are attributed to the blessing of God. 17-18. The 
arrival at Nineveh reiterates the joining of families 
brought about by the marriage of Tobiah and Sarah. In 
this short speech Tobit refers to Sarah four times as 
“daughter.” 18. Ahigar: See comment on 1:21. seven days: 
The second wedding celebration. 
22 (V) Conclusion (12:1-14:15). 

(A) Revelation of Raphael (12:1-20). 1. 
Tobit practices what he preaches with regard to prompt 
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payment of a just wage (cf. 4:14). 2. half: A motif from 
the folktale “The Grateful Dead” (> 4 above), in which 
the wonderful guide is promised half of all the hero 
acquires. 6. Raphael points out that all their blessing is 
due to God. Tobiah was the instrument of God’s provi- 
dence, Raphael the messenger. It is God who heals, to 
whom praise is due. 7. a king’s secret it is good to keep: Cf. 
Prov 25:2. Raphael’s instructions continue with the ex- 
hortation to proclaim the goodness of God to others. 8. 
A major theme of the book is the importance of almsgiv- 
ing, i.e., good deeds done for another. Along with the 
contemporaneous Sir, Tob is largely responsible for the 
development of this notion of almsgiving (cf. Sir 3:30- 
31; 12:1-7; 18:15-18; 29:10-13; 34:18-35:10; Tob 4:8-11, 
16-17; 12:8-10; 14:10). Almsgiving saves from sin and 
delivers from death. The blessing expected by the 
righteous according to the theory of retribution is con- 
nected in this book to the giving of alms. 11-15. Raphael 
reveals his identity as one of the seven angels who stand 
before the “glory of the Lord” (cf. Rev 8:2). Others have 
been named in biblical literature (Michael, Dan 
10:13,21; 12:1; Gabriel, Dan 8:16; 9:21) and in apocry- 
phal writings (Raguel, 1 Enoch 20:4; Uriel, 1 Enoch 9:1, 
19:1; 20:2). In addition to his primary functions in the 
book as guide and messenger, Raphael reveals his tasks 
of mediating prayer and of testing. The development of 
angelology, which became a subject of interest after the 
Babylonian Exile, is a major contribution of this book. 
19. The understanding of angels as spirits precludes the 
possibility of Raphael’s eating or drinking. 

23 (B) Tobit’s Prayer (13:1-18). Heeding the 
command of Raphael to praise God, Tobit proclaims the 
sixth formal prayer of the book. This hymn can be 
divided into two sections: (1) 13:1-8, a proclamation of 
God’s mercy and freedom; (2) 13:9-18, a hymn to Jeru- 
salem. Three levels are paralleled: Tobit’s own expe- 
rience of suffering and deliverance, the suffering and 
deliverance of the exiles, and the suffering and restora- 
tion of Jerusalem. The hymn echoes the prophetic 
descriptions of the new Jerusalem (Isa 54:11-12; 
60:1-14; 66:10-14; Mic 4:2; Zech 8:22; cf. Rev 21). 
There is a lacuna in S from 13:6-10; the text must be 
supplemented by BA (> 2 above). 2. God’s power does 
all things. 3-5. scattered: The deuteronomic theme of the 
dispersal of the people in the exile and the regathering in 
Jerusalem (cf. Deut 4:25-40). 5. Suffering and exile as 
punishment for sin according to the deuteronomic 
theory of retribution (cf. Deut 28). 6. turn: A favorite 
prophetic theme (cf. Jer 3:13-16,22-4:2; Zech 1:3). 10. 
tent: The Temple. joy: A consistent theme in this hymn 
(13:7,10,11,13,14,18). 14. happy: Beatitude for all who 
love the city of God. 

24 (C) Epilogue (14:1-15). 1. Old age was a 
sign of God’s blessing of the righteous (cf. Prov 3:2; 
4:10; 8:35-36; 10:27). 3. Tobit declares his belief in the 
power of the prophetic word of Nahum. In the BA 
recension, the prophet Jonah (~ Jonah, 39:2~3) appears 
instead of Nahum. 4-5. desolate... rebuilt: The move- 
ment of Tobit’s life, from desolation to restoration, is 
echoed here in the description of the people’s fate, from 
exile to return. The repetition of the words “desolate” 
(three times) and “rebuild” (four times) emphasizes the 
point. 6-7. These verses describe the author’s picture of 
true believers and their reward. 9. This verse closes the 
inclusio opened in 1:3. 10-11. A short story of Ahiqar 
(ANET 427-30), to illustrate a major principle of the 
book: Almsgiving gives life. 12-13. Tobiah obeys his 
father’s instructions given in 4:3-4. 14. a hundred and 
seventeen: See comment on 14:1. 15. The fall of Nineveh 
(612 Bc) illustrates the other half of the theory of retribu- 
tion: The wicked are punished. 
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INTRODUCTION 


26 (I) Text and Canonicity. The text comes 
from the Gk mss. of the LXX, supported and sometimes 
corrected by other versions such as OL and Syr (for 
details about the four major recensions and the charac- 
teristics of individual texts, see Hanhart, Iudith and Text- 
geschichte). Despite Jerome’s claim in the Vg to have 
translated an Aram text, no original Aram or Hebr mss. 
have ever been found (on the medieval Hebr texts, see 
Dubarle, Judith). Jdt is not mentioned in the QL or in the 
writings of Philo or Josephus. 

A Gk book found only in the LXX, Jdt was excluded 

from the Hebr canon as an “outside book.” Jdt received 
a mixed reception in the early Christian church (> 
Apocrypha, 67:4-6). The Western church generally 
accorded Jdt canonical status, while the Eastern church 
did not (see Moore, Judith 86-90). Jdt was authorized as 
part of the Roman Catholic canon by the Council of 
Trent in 1546, and it was designated one of the deutero- 
canonical books by Sixtus of Sienna in 1566. Adapting 
the practice of Martin Luther’s transl. of 1534, which 
grouped the deuterocanonical books at the end of the 
canonical OT under the heading: “Apocrypha: these are 
the books which are not held equal to the Sacred Scrip- 
tures and yet are useful and good for reading,” Protes- 
tants came to regard Jdt as noncanonical Jewish religious 
literature (> Canonicity, 66:44). 
27 (II) Contents and Compositional Outline. 
Jdt is a dramatic fictional narrative composed of two 
balanced, proportional parts. A threefold chiastic pattern 
marked by thematic repetitions structures each half of 
the story (see Craven, Artistry 47-64). 

In Part I, chaps. 1-7, “fear” or its denial influences 
every group or character. The western nations refuse to 
join Nebuchadnezzar in battle against the Medes because 
they do not “fear him” (1:11). These nations later expe- 
rience “fear and terror” (2:28) of Holofernes, who exe- 
cutes Nebuchadnezzar’s revenge. The Israelites are 
“greatly terrified” (4:2) by Assyria’s actions. The 
Assyrians boast that they “do not fear” the people of 
Israel (5:23). And the Bethulians are described as “great- 
ly terrified” (7:4) by the approaching Assyrian army. 

Closely intertwined with these sentiments about fear 
are convictions about the identity of the true God. 
Holofernes is instructed to require political submission 
from the nations (see Nebuchadnezzar’s only words in 


the story, 2:5-13), yet he also demands that they wor- 
ship his king (3:8). When Achior suggests that the God 
of Israel might defeat the Assyrian army (5:21), 
Holofernes flares, “Who is God except Nebuchadnez- 
zar?” (6:2). After 34 days without water, the people of 
Bethulia lose faith and declare, “We have no helper, for 
God has sold us into their hands” (7:25). In crisis they 
judge apostasy and slavery their only salvation (7:27). 

False guilt confuses the people of Bethulia. They ask 
their leaders to surrender to Holofernes, saying that God 
is punishing them according to their sins and the sins of 
their ancestors (7:28). The officials make no attempt to 
dissuade the people from this faulty understanding of 
reality. The leaders, too, are disoriented by crisis. Their 
faith, as well as that of the people, is found wanting 
when tested. As Part I ends, only a compromise to give 
God five days to deliver them stands between the Israel- 
ites and the worship of Nebuchadnezzar. 

The contents of Jdt 1-7 can be schematized as 
follows: 


(I) Nebuchadnezzar’s Eastern Campaign and Revenge 
against the Disobedient Western Vassal Nations 
(1:1-7:32) 

(A) Introduction to Nebuchadnezzar and His Cam- 
paign against Arphaxad (1:1-16) 

(B) Nebuchadnezzar Commissions Holofernes to Take 
Vengeance on the Disobedient Vassal Nations 
(2:1-13) 

(C) Holofernes Attacks the Western Nations 
(2:14-7:32) 

(a) The Campaign against the Disobedient 
Nations; The People Surrender (2:14-3:10) 

(b) Israel Hears and Is “Greatly Terrified”; Joakim 
Orders War Preparations (4:1-15) 

(c) Holofernes Talks with Achior; Achior Is 
Expelled from the Assyrian Camp (5:1-6:11) 

(c’) Achior Is Received into Bethulia; He Talks 
with the People of Israel (6:12-21) 

(b.) Holofernes Orders War Preparations; Israel 
Sees and Is “Greatly Terrified” (7:1-5) 

(a’) The Campaign against Bethulia; The People 
Want to Surrender (7:6-32) 


28 In Part I, chaps. 8-16, “beauty” counters fear. 
Judith, the “beautiful” widow of Manassch (8:7), lays 
aside the sackcloth which she has worn for the three 
years and four months of her widowhood to make her- 
self “very beautiful, to entice the eyes of all men who 
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might see her” (10:4). The leaders of Bethulia (10:7), the 
Assyrian patrol (10:14), the entire Assyrian camp 
(10:19), and, most important, Holofernes (10:23) marvel 
at her “beauty.” Holofernes and his servants acclaim her 
not only “beautiful in appearance” but also “wise in 
speech” (11:21,23). “This beautiful womanservant” so 
arouses Holofernes that he instructs his eunuch, Bagoas, 
to persuade Judith to eat and drink with them so that he 
might have an opportunity for sexual intercourse with 
her (12:13). Judith, who “fears God exceedingly” (8:8) 
proves more than equal to his seduction and to the theo- 
logical confusion which has brought her own commu- 
nity to within five days of surrendering to the enemy. 

Judith reprimands the leaders of Bethulia for “putting 
God to the test” (8:12). She defends God’s freedom to 
protect or to destroy (8:15) and argues that faith means 
“waiting for deliverance” (8:17), not coercing God. 
Judith reminds the officials that since their generation 
has not sinned by knowing other gods, they have every 
reason to hope that God will not disdain them (8:18-20). 
She argues that they are being tested (8:25), just as 
Abraham, Isaac, and Jacob were tested (8:26). She 
exhorts them to serve as examples of confidence in God, 
reminding them that the safety of the sanctuary, Temple, 
and altar rest upon their and her actions. She herself 
promises to deliver Israel within the allotted five days by 
a secret plan (8:32-34). 

After praying that God give her the strength to crush 
the arrogance of the Assyrians by the deceit of her lips 
(9:10), dressing alluringly, and preparing a bag of ritually 
pure food, Judith and her maid go to the enemy camp. 
She explains to Holofernes that she has come to reveal 
the moment when he can successfully capture Jerusalem 
itself (11:5-19). 

For three days, Judith follows a routine of praying, 
bathing nightly outside the camp, and eating her own 
food. On the fourth night, she is invited to the tent of 
Holofernes for a party (12:13). When the two are alone, 
Holofernes falls into a drunken torpor (13:2). Judith 
seizes the opportunity of the moment, prays, takes his 
sword, prays a second time (13:7), and with two mighty 
strikes, cuts off his head (13:8). She puts his head into her 
food bag; then she and her maid walk out of the camp 
and return to Bethulia. 

The townspeople and officials praise Judith’s great 
deed (13:17-20). She outlines a plan of attack for the 
next morning and asks that Achior, whom Holofernes 
had condemned to share the fate of the Bethulians, be 
brought to her (14:1-5). Achior is overwhelmed at the 
sight of the head of the enemy general, converts, and is 
circumcised that very night (14:6-10). The next day, the 
Israelites successfully rout the Assyrians (14:11~15:7). 

Joakim, the high priest of Jerusalem, comes to praise 
Judith’s great victory for God (15:8-10). And after 
plundering the enemy camp for 30 days, the Israelites 
triumphantly process behind Judith to Jerusalem for a 
three-month celebration (15:11-16:20). 

When they return home, Judith’s fame spreads and 
many men desire to marry her (16:22). Judith chooses to 
live alone for the remainder of her long 105-year life. 
Before she dies, she frees her maid and distributes her 
property. She is buried with Manasseh and mourned by 
Israel for seven days (16:24). The book closes with the 
note that for a long time after her death no one spread 
terror among the people of Israel (16:25). 

The threefold chiastic pattern which organizes Jdt 
8-16 can be schematized as follows: 


(II) Judith Executes Yahweh’s Triumph over Assyria 
(8:1-16:25) 
(A) Introduction to Judith (8:1-8) 
(B) Judith Plans to Save Israel (8:9-10:9a) 
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(C) Judith and Her Maid Leave Bethulia (10:9b-10) 
(D) Judith Overcomes Holofernes (10:11-13:10a) 
(C’) Judith and Her Maid Return to Bethulia 
(13:10b~11) 
(B’) Judith Plans the Destruction of Israel’s Enemy 
(13:12-16:20) 
(A) Conclusion about Judith (16:21-25) 
29 (III) Author, Provenance, and Date. Jdt 
was written by an anonymous author about whom vir- 
tually nothing is known. Often scholars reconstruct a 
social/historical context for the author from clues in the 
text. Using data like the facts that the central events of 
the story are set in Palestine; that the Greek reflects Hebr 
idiom and syntax; and that the kind of lifestyle described 
with its pietistic emphases on prayer, devotion, ritual, 
veneration of the Temple, and orthodox adherence to 
Mosaic law suggest a Pharisaic orientation, the majority 
of scholars posit that the author of Jdt was a Pharisaic 
Palestinian Jew. 

Because Jdt is fiction replete with historical and geo- 
graphical inaccuracies, it is difficult to date its composi- 
tion (on the range of scholarly proposals from the 5th 
cent. BC to the 2d cent. ap, see Zeitlin, Judith 26-31). The 
terminus ad quem is easily set at no later than the 1st cent. 
AD by a reference to Jdt in the first epistle of Clement of 
Rome. The terminus a quo is more difficult to establish 
because events in the narrative can be identified with five 
centuries of real history (on the references assigned 
Assyrian, Babylonian, Persian, and Gk antecedents, see 
R. H. Pfeiffer, History of New Testament Times [ Westport, 
1976] 293-96). Most likely Jdt was composed early in 
the 1st cent. Bc during the late Hasmonean period, 
perhaps during the reign of John Hyrcanus (135-104) 
for historical and theological rationale, see Moore, Judith 
67-70). 

30 (IV) Literary Genre. Critics are virtually 
agreed that Jdt is a didactic fictional narrative. Most 
identify it as a short story or novel. Others have pro- 
posed special genre designations that include folktale of 
the example type (Moore, Judith 86); theological roman 
(E. Zenger, “Juditroman” 75); haggada for Passover 
(P. W. Skehan, CBQ 28 [1966] 349); haggada and apoc- 
alyptic vision (Steinmann, Judith 129); part apocalypse 
and part midrash (Delcor, “Judith” 178); and free para- 
bolic presentation of history (Haag, Judith 125). 

31 (V) Significant Theological Conceptions. 
God in Jdt is portrayed as the one true transcendent God 
of heaven and earth (5:8; 6:19), the unfathomable (8:14) 
ruler and creator of the universe (9:12; 13:18). God of 
the ancestors (7:28; 9:2) and champion of the weak 
(9:11), the Lord shows mercy to the faithful (16:15) and 
crushes enemies through the agency of a female (9:10; 
IBeiSe 1655). 

Concern for physical survival and the continuance of 
the Jerusalem cultus in the face of fear and the existence 
of evil misinterpreted as punishment for sin result in a 
prophetic call for noncoercive trust in the God of tradi- 
tion. Though the high priest, Joakim, is accorded reli- 
gious and military authority (4:6-8), Judith, the widow, 
leads the people to triumph. She models right relation- 
ship with God in ways that shatter narrow orthodoxy. 
It is unconventional in ancient Israel that a woman chops 
off'a man’s head (13:8), lies for the sake of her people and 
the sanctuary of their God (11:8), upbraids the theology 
of the male leaders of her community (8:9-34), delegates 
the management of her household to another woman 
(8:10), and refuses to marry (16:22). Jdt conserves tradi- 
tions as old as Exod (see Skehan, CBQ 25 [1963] 
94-110) and serves as a paradigm for human liberation 
(see Craghan, Esther, Judith 66-67). Jdt upholds the fun- 
damental truths that faith does not depend on visible 
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results (8:17) and that God’s “might is not in numbers” 


[38:32-40] 


(I) Nebuchadnezzar’s Eastern Campaign and Revenge 
against the Disobedient Western Vassal Nations 


eo . . b h (a= 732) 
22 : Cue. eels) 8 2s 2s he (II) Judith Executes Yahweh’s Triumph over Assyria 
compositional outline. (8:1-16:25) 

COMMENTARY 


33 (I) Nebuchadnezzar’s Eastern Campaign 
and Revenge against the Disobedient Western 
Vassal Nations (1:1-7:32). Part I tells the story of a 
military and religious struggle contesting Nebuchad- 
nezzar’s political sovereignty over the nations and 
Yahweh’s divine sovereignty over Israel. Historical and 
geographical details are at the service of the storyteller’s 
theological concerns. 

1:1. in the twelfth year of the reign of Nebuchadnezzar who 
ruled over the Assyrians in Nineveh: A pseudo-historical 
preexilic date of 593 and a fictitious identification open 
the story. Nebuchadnezzar was the most famous of the 
Neo-Babylonian kings and ruled from 605-562. His 
father, Nabopolassar, together with Cyaxares, the king 
of the Medes, destroyed Nineveh in 612. 2. Arphaxad: 
An invented character. Ecbatana: Modern Hamadan, 300 
mi. NE of Babylon and 325 mi. SE of Nineveh, built by 
Deioces (Herodotus, Hist. 1.96), favorite summer palace 
of Cyrus. 5. Rages: Median city commonly identified as 
Rai, 200 mi. NE of Ecbatana, later mentioned as the 
place where Arphaxad is slain (1:15). The narrative does 
not record the details of the military confrontation 
between Arphaxad and Nebuchadnezzar, but rather 
tallies those nations which joined Nebuchadnezzar and 
those which did not. 11. The nations of the west refused 
to ally with Nebuchadnezzar because they “regarded 
him as an ordinary man.” Most versions read hos anér 
heis, “as one man.” B reads hos anér isos, “as an equal.” 13. 
the seventeenth year: In 588 Nebuchadnezzar defeated 
Arphaxad. 16. then he returned: Presumably to Nineveh, 
where he and his army rested and banqueted for 120 days. 
34 2:1. eighteenth year: This reference to the cata- 
strophic year 587, when Jerusalem actually fell to Nebu- 
chadnezzar, is the only factual detail in Jdt 1:1-2:13. 2. 
secret plan: Nebuchadnezzar’s detailed plan for retaliation. 
4. Holofernes: An anglicized form of the Persian name 
Orophernes. This general is instructed to marshal a huge 
army in order to require political submission of the 
nations of the west according to the king’s instruction 
(see 2:5-13). 

35 3:2. lie prostrate: The seacoast people, witness- 
ing the destruction of their neighbors, humbly sur- 
render. 6. hilltop cities: Holofernes stations garrisons. 8. 
boundaries: The LXX has oria, “boundaries” or “borders” 
(as elsewhere in 1:10,12; 2:25; 15:5; 16:5). Most modern 
transls. follow the Syriac’s “sanctuaries.” “Boundaries” 
may echo Nebuchadnezzar’s order that Holofernes cap- 
ture all the orion of the rebellious nations (2:10). It is 
specifically in 3:8 that Holofernes exceeds the instruc- 
tion of his king by requiring that “all should worship 
Nebuchadnezzar.” Moore (Judith 143) notes that the 
Egyptian king Ptolemy V (203-181) was the first king 
to present himself as “God Manifest.” No Assyrian, 
Babylonian, or Persian king is known to have claimed 
divinity. 

36 4:2. great alarm for Jerusalem: Concern for the 
holy city and the Temple motivate the terrified Israelites 
to cry out to God. 3. recently returned from captivity: This 
postexilic reference to 538 is inconsistent with 2:1 and 
is further complicated by mention of the rededication of 


the Temple, referring either to sometime after 515 or 
perhaps even 165. 4. Of the eight cities listed only 
Samaria, Beth-horon, and Jericho can be located. 6. 
Joakim the high priest: See also 4:8,14; 15:8. Joakim exer- 
cises both religious and military authority suggestive of 
the responsibilities held by Jonathan (1 Macc 10:18-21). 
Bethulia: Important site; geographic location unknown 
(see Moore, Judith 150-51). 8. council: Unknown until 
Maccabean times (2 Macc 11:27). Delcor (“Judith” 161) 
maintains that the use of gerousia here and in 11:14; 15:8 
indicates that Jdt was composed prior to the time of John 
Hyrcanus II (67) when the term synedrion was employed 
to designate the Jerusalem senate. 10. sackcloth: The peni- 
tential use of sackcloth in vv 10-12 is extreme. It is put 
on the men, women, and children of Israel; on their 
cattle, every resident alien, hired laborer, and purchased 
slave; and even on the altar itself. More regularly, only 
Israelites would wear sackcloth (but cf. Jonah 3:8). 13. 
heard their cry: God listens but does not act as the Israel- 
ites desire. On Jdt 1-7 as a lament gone awry, see 
Craven, “Tradition and Convention” 52-55. 

37 5:2. he was greatly enraged: Holofernes seeks the 
identity of the resisters. 3. Achior: “Brother of light,” an 
Ammonite. 23. we shall not fear: The angry response of 
those who want to go to battle with the Israelites. 

38 6:2. who are you?: See also 8:12 and 12:14. who 
is god except Nebuchadnezzar?: Jdt addresses the question 
as to who is the more powerful God, Nebuchadnezzar 
or Yahweh. Holofernes posits his king as divine. 5. you 
shall not again see my face: Ironically, Achior will again see 
the general’s face, but his body will not be with him 
(14:6). 13. The Assyrians deposit Achior at the foot of 
the hill below Bethulia, and the townspeople take him 
in. 15. Uzziah: The chief elder of Bethulia, who, like 
Judith, is of the tribe of Simeon (see 9:2). Uzziah (or 
Ozias), Chabris, Charmis, and the people assemble to 
hear from Achior what was decided in the Assyrian 
council. 21. made a feast: Gk potos, lit. “a drinking party.” 
39 7:2. Holofernes moves against Bethulia with 
an army swelled by 50,000 additional foot soldiers (see 
2:5,15). 12. Surprising, in light of v 7, where the springs 
below Bethulia were already taken. 13. thirst will slay 
them: A plan whereby the Bethulians will die, while the 
Assyrians will suffer no casualty. 20. for 34 days: The 
duration of the siege of Bethulia; later paralleled by the 
four days Judith spends in the Assyrian camp (12:10) and 
the 30 days the Israelites plunder the enemy camp 
(15:11). 25. we have no helper for God has sold us: Israel 
declares God the doer of a terrible thing (in 9:11 Judith 
identifies God as “helper of the oppressed”). 26. The 
desperate Bethulians beseech Uzziah to surrender, judg- 
ing slavery better than death (cf. Exod 14:10-12). 28. 
Like the three friends of Job, the Bethulians believe 
suffering is proof of sin. 30. hold out for five more days: 
Uzziah strikes a compromise, hoping for rain, which 
would require a miracle, inasmuch as it was well over a 
month since harvest and the almost rainless summer 
months were at hand (cf. 4:5; 7:20). 

40 (II) Judith Executes Yahweh’s Triumph 
over Assyria (8:1-16:25). Part II tells how a widow 


(38:41-48] 


counters the arrogance, cowardice, and faulty under- 
standing of those who would bind the purposes of God. 
8:1. Judith: “Jewess” is the daughter of a man de- 
scended from Israel himself. 4. a widow: No longer a wife 
and apparently never a mother, Judith is described as 
exceedingly pious, beautiful, and wealthy. 10. the woman 
who was over all her possessions: This unnamed woman is 
designated abra, “favorite slave” or “graceful one” (8:10, 
33; 10:2,5; 13:9; 16:23); “maid” (10:10); and “servant” 
(12:19; 13:3). Judith’s first action is to send this woman 
to summon the town officials. Judith upbraids the 
leaders of Bethulia for putting God to the test (vv 11-27), 
listens to Uzziah defend his compromise and ask her to 
pray for rain (vv 28-31), responds with a plan to deliver 
Israel by her own hand (vv 32-34), and receives the 
blessing of the officials, who then depart from her house 
(vv 35-56). J. C. Dancy claims that the treatment of faith 
and suffering in this passage allows the author of Judith 
to “stand comparison with the author of Job” (Shorter 
Books 99). 
41 9:1. Alone, Judith asks three things of the 
Lord: (1) that God hear her widow’s prayer (9:4), (2) that 
God break the strength of the Assyrians (9:8), and (3) that 
God grant her the strength to defeat the Assyrians by the 
deceit of her lips (9:10). 10. a female: Gk theleia, rather 
than gyné, emphasizes the disgrace of such a demise 
(Judg 9:52-54),. 
42 10:2. she arose from her prostrate position: Her 
prayer finished, Judith dresses beguilingly (vv 3-4), 
prepares a bag of ritually pure food (v 5), and goes out 
to the town gate with her maid to meet the officials, who 
marvel at her transformation and pray that God grant 
her success (vv 6-9). 12. arrested her: Judith is met by an 
outpost of Assyrians, who take her to Holofernes. 14. 
Judith’s beauty arouses the interest of the patrol, the 
people in the Assyrians camp (v 19), and Holofernes and 
his attendants (v 23). 
43 11:1. I am not one to harm anyone who serves 
Nebuchadnezzar: Holofernes lies to Judith, forgetting his 
actions in 3:1-8. 5. I will say nothing false to my lord: Judith 
“deceives” the enemy as she prayed she might (9:10,13). 
In this instance, her words have a double meaning, 
depending on whether kyrios refers to God or to Holo- 
fernes. She speaks truth in v 10 when she urges Holofer- 
nes to heed Achior’s counsel. She lies in v 8 as she flatters 
Holofernes into believing that she has come to hand over 
Jerusalem. See Craven, Artistry 95. 
44 12:7. three days: With Holofernes’ permission, 
Judith goes outside the camp nightly to bathe and to 
pray. 11. on the fourth day: Holofernes instructs his 
eunuch, Bagoas, to invite Judith to a party. 12. we will be 
put to shame if we let such a woman go without having inter- 
course with her: Seduction and forced relations are 
suggested by the Gk verbs homiled (cf. Dan 13:37) and 
epispad. 16. Holofernes and Judith are each desirous of 
“deceiving” the other (cf. 9:10,13; 10:4). 20. Inebriated, 
Holofernes renders himself powerless. 
45 13:2. The guests leave and Holofernes falls 
asleep. 6. his sword: Judith uses Holofernes’ own weapon. 
8. With the courage of two blows, Judith decapitates 
Holofernes. She gives his head and the canopy from his 
bed to her female attendant. 10. As was their nightly 
custom, the two women went out of the camp; this time 
to return to Bethulia. 11. God, our God, is with us: Judith 
credits God with the triumph. 16. Judith remained un- 
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violated; her face “deceived” Holofernes. 18. Uzziah 
blesses Judith. Moore (Judith 233) comments that this 
blessing is closely modeled after Gen 14:19-20 LXX; he 
cites an article by B. McNeil (DRev 96 [1978] 199-207), 
which summarizes the usage of Jdt in the liturgy of the 
Roman Catholic church. 

46 14:1. listen to me: Judith instructs the people to 
display the head of Holofernes on the town wall and to 
rush the Assyrian camp as morning dawns. (In 8:11,32, 
she used this same imperative to chastise the leaders of 
Bethulia.) 6. he fell on his face: Achior’s fainting and 
Judith’s actions as assassin and military strategist reverse 
stereotyped sex roles (so Moore, Judith 235). 10. he was 
circumcised: Achior’s admission into the assembly contra- 
dicts the Pentateuchal prohibition: “No Ammonite or 
Moabite shall enter the assembly of the Lord” (Deut 
23:3). On baptism and the admission of proselytes, the 
legal interpretation that allowed the canonical accept- 
ance of Ruth, and the reasons Jdt was excluded from the 
canon, see Zeitlin, Judith 235. 

47 15:2. fear and trembling: This phrase appears 
twice in Jdt. Here the Assyrians experience what they 
caused in 2:28. Moore notes that probably the oldest 
extant text of Jdt is a 3d-cent. Ap ostracon on which 
15:1-7 are preserved (Judith 93). 8. Joakim: See 4:6. 
council: See 4:8; 11:14; and Enslin, Judith 81-82. God’s 
accomplishment is celebrated, then Judith’s agency is 
praised. 11. The Israelites loot the enemy camp for 30 
days and give a sizable portion of their spoils to Judith. 
13. with olive: The women and Judith garland themselves 
ina fashion suggestive of Gk, not Hebr, custom. in dance: 
See Exod 15:20. 14. thanksgiving: Judith’s hymn of “con- 
fession” (lit.) is taken up by the people as they trium- 
phantly process behind her to Jerusalem. 

48 16:1-17 is a liturgical poem (see Craven, 
Artistry 105-12) which opens with a hymnic introduc- 
tion (vv 1-2) in which Judith calls the people to worship 
and proclaims Yahweh victor and deliverer. Verses 3-12 
are a narration of the epic event in which Judith describes 
the Assyrian threat (vv 3-5), and the voice of another 
tells of her triumph (Dancy points out that only vv 6-10 
refer specifically to Judith and suggests that though these 
verses may once have been the “original core” of the 
poem, they can no longer convincingly be dissected 
from their poetic context [Shorter Books 124-25]). Verses 
13-17 are a hymnic conclusion in which Judith praises 
God with a new song (v 13) and summons all creation 
to join her song of praise. Right “fear” of Yahweh is 
entitlement to mercy and true greatness (vv 15-16). 
Ruin is the fate of those who arise against God’s people 
(v 17). 

21-25. An epilogue tells that Judith lived in Bethulia 
(16:21), remained a widow even though many desired to 
marry her (v 22), and reached the age of 105 years 
(Enslin [Judith 181] notes that the Maccabean period was 
exactly 105 years long). Judith’s last act is to free her 
favorite female attendant (v 23; cf. 8:10). 24. seven days: 
See Sir 22:12. 25. no longer any who spread fear: Judith 
modeled transformative freedom and courage. The Vg 
adds a final verse: “But the day of the festivity of this 
victory is received by the Hebrews in the number of 
holy days, and is religiously observed by the Jews from 
that time until this day.” Cf. Esth 9:27-28. Zeitlin (Judith 
37) notes that it is probable that Jdt was read in the 
synagogue during Hanukkah. 
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INTRODUCTION 


50 (I) Text. The work has been preserved in a 
shorter Hebr version which is assumed by most scholars 
to be the original text. But it exists also in a substantially 
longer Gk version which freely translates the Hebr text 
and then intersperses six sizable additions. This Gk text 
exists in two significantly different forms: (1) the LXX 
or B-text, which is relatively faithful to the Hebrew, and 
(2) the A-text, once thought to be Lucian’s recension of 
the LXX, but now recognized as a separate Gk transl., 
probably of a distinct Hebr prototype. Jerome noted the 
Gk additions in the Vg but lumped them all together at 
the end. They are here restored to their proper places and 
designated by capital letters (as is now commonly done) 
with the Vg references in brackets. 

(II) Canonicity. Only the Hebr story has 
been accepted by Judaism and that only after considerable 
hesitation, probably because of the lack of religious ele- 
ments in the story. This may also account for the absence 
of any evidence of Esth at Qumran. The Gk additions 
were declared canonical by the Council of Trent but are 
listed among the Apocrypha in Protestant Bibles. 

51 (III) Author, Place, and Date of Composi- 
tion. The nucleus of the Hebr story may go back to the 
5th cent. Bc, with subsequent editing in the Gk period. 
The Gk additions were probably composed in the 2d 
cent BC in Egypt and/or Palestine. See comment on F:11 

Mile). 

b (IV) Literary Form. Scarcely any scholar 
would now argue for the historical character of the 
work. It may reflect remembrances ofa real or threatened 
pogrom against the Jews in the Persian Empire or even 
a historical Mordecai and Esther with influence at the 
Persian court. Moreover, the description of Persian 
customs is generally faithful to what is known about that 
culture. However, the story as it now exists is a fictional 
narrative, told for more or less religious purposes and 
expressing well-known themes of OT wisdom literature 
(S. Talmon, VT 13 [1963] 419-55). Mordecai and Esther 
are classic examples of the righteous wise who seem 
naive and helpless but who eventually turn the tables on 
clever schemers like Haman. The story of the patriarch 
Joseph (Gen 37ff.) appears to have exercised consider- 
able influence on the author. Like Joseph, Mordecai and 
Esther acquire high positions in a foreign land and use 
that power to save their people. 

The Gk additions are universally acknowledged to be 
religious and devotional commentary composed out of 
the religious convictions and fertile imaginations of later 
translators/authors. They change radically the focus of 
the original story by giving the heroic role to God rather 
than to Mordecai and Esther. They also greatly expand 
the horizons of the story by giving it an apocalyptic 
perspective through the dream of Mordecai that intro- 


duces the story and the interpretation of that dream at 
the end; the story thus takes on cosmic proportions. 
53 (V) Message. 

(A) The Hebr Version. This underscores 
the dramatic deliverance of the Jews from the power of 
a great empire that found them guilty of nonconformity. 
This is presented as the cost of fidelity to Jewish claims 
of uniqueness. The author carefully avoids any reference 
to the divine election that was the basis for this unique- 
ness. The total absence of references to God or to the 
primary religious institutions of Israel is striking. The 
conventional wisdom notes the profane nature of the 
Purim festivities and concludes that religious references 
were eliminated to separate God from such behavior. 
This explanation merits consideration but does not 
appear to be altogether satisfactory. 

Like most writings of the postexilic period, Esth is 
concerned with the painful and urgent problem of how 
to be a faithful Jew in a foreign environment. One com- 
mon solution to this problem was the creation of Jewish 
enclaves where the faithful could be insulated against the 
pagan world and fervently nourish a very explicit piety. 
Esth has a different emphasis: The Jews must participate 
in the affairs of state; they must appreciate the good 
elements in non-Jewish society and cooperate wherever 
possible, they must assume responsibility and not wait 
for God to provide some miraculous solution. To high- 
light this theme of personal responsibility, God is repre- 
sented as a hidden deity while the personal courage and 
resourcefulness of Mordecai and Esther are given full 
play. In fact, one notes a preference for the attitude of 
Esther, who goes beyond the hurt pride and stubborn- 
ness of Mordecai to rely on personal talent, diplomacy, 
and a trust in the basic fairness of life. The relatively 
slow pace of the story (e.g., 11 months between edict 
and execution [3:13], two banquets for the king and 
Haman [5:4,8]) may very well be, in this perspective, a 
reminder to the Jews to be patient and persistent as they 
strive to be true to their calling in difficult circumstances. 

It appears doubtful that the book was originally 
written to provide a basis for the observance of Purim. 
It seems more likely that this was a later adaptation to 
give a Jewish justification for a festivity that was prob- 
ably borrowed from the Babylonians. 

(B) The Gk Additions. The sections added 
by the Gk translator/author change the focus of the book 
and affect its teaching. Where the emphasis had been on 
the courage and resourcefulness of Mordecai and Esther 
it is now shifted to the intervention of God. Indeed, not 
only is the subtlety of the Hebr story lost but the reli- 
gious emphasis is so overdone as to be somewhat 
tedious. The introduction of an apocalyptic perspective 
further emphasizes the helplessness of the human 


[38:54-57] 


participants and, because everything is painted in black 
and white, the subtle colorings of the original are over- 
whelmed. Finally, the Gk sections move away from the 
broad-mindedness of the original by suggesting narrow 
ethnic perspectives and by adopting anti-Gentile atti- 
tudes (e.g., A:6, ©:26, F:5). 

54 (VI) Outline. The book may be outlined as 
follows: 


(1) Prologue: Mordecai’s Dream (A:1-17 [11:2-12:6]) 
(fl) Esther Replaces Queen Vashti (1:1-2:23) 
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(If) Haman Plots to Destroy the Jews (3:1-15; B:1-7 
[13:1-7]) 
(IV) Esther and Mordecai Plead for Help (4:1-16; C:1-30 
[13:8-14:19]) 
(V) Deliverance Is Prepared (D:1-16 [15:1-16]; 5:1-14) 
(VI) A Dramatic Reversal of Fortunes (6:1-8:12 E:1-24 
[16:1-24]; 8:13-9:19) 
(VII) The Feast of Purim (9:20-10:3) 
(VIII) Epilogue: Interpretation of Mordcai’s Dream (F:1-11 
[10:4-11:1]) 


COMMENTARY 


SS) (1) Prologue: Mordecai’s dream (A:1-17 
(11:2-12:6]). 1. Ahasuerus: The Gk reads Artaxerxes, 
almost certainly a mistranslation of the Hebr Ahasuerus 
(see 1:1), who would be Xerxes I (485-465). first day of 
Nisan: About March 15. Mordecai: A name derived from 
the Babylonian god, Marduk; he may have had a Jewish 
name also. Mordecai is described as a descendant of Saul 
(1 Sam 9:1-2). 2. Susa: In Elam, winter residence of Per- 
sian kings. 3. one of the captives: The deportation of 
Jeconiah (Jehoiachin of 2 Kgs 24:8,15) occurred in 598. 
Mordecai could not have been alive at that time if he is 
still living during the reign of Xerxes I (485-465)! The 
important point is that he is a Jew living in exile. 

5-11. The imagery is apocalyptic. Israel, at the mercy 
of powerful oppressors and drained of all human hope, 
looks for a divine intervention that will dramatically 
turn the tables and establish her in peace and glory. This 
divine visitation is depicted as a convulsion of nature, 
followed by the sudden repose of total victory. The Gk 
redactor adapted the story of Esther to illustrate this 
eventual cosmic victory of God’s people over the appar- 
ently invincible powers of this world. The dream itself 
is interpreted in the Epilogue (F:1-11 [10:4-12]). The 
dream of Mordecai, much like that of the patriarch 
Joseph (Gen 35:5f.), presages the unexpected success of 
a faithful Jew in a foreign land. 

16. rewarded him: This contradicts the Hebr text (6:3). 
17. Haman... the Agagite: Haman is the villain of the 
story. The Gk author here calls him a “Bougaion” but 
most versions follow the Hebrew (3:1), where he is called 
an Agagite. The Gk A-text reads “Macedonian” here as 
does the LXX in 9:24 and E:10. The best explanation is 
that all three designations were derogatory. The mean- 
ing of “Bougaion” is unknown. Agagite makes Haman 
an Amalekite, whose king was Agag and a bitter enemy 
of Saul, slaughterer of the Amalekites (1 Sam 15:7). 
Mordecai is in turn a descendant of Saul (A:1). Thus, 
there is a kind of blood feud btween Haman and Mor- 
decai. “Macedonian” would be an updating for the 
benefit of Jews who knew how much the Persians des- 
pised the Macedonians, their eventual conquerors. Such 
flexibility suggests that Haman is a symbolic figure who 
represents all the irrational hatred experienced by the 
Jewish people as they strove to maintain their identity in 
a foreign environment. : 

56 (II) Esther Replaces Queen Vashti (1:1- 
2:23). 1. Ahasuerus: Xerxes I (485-465) 1s called Aha- 
suerus here and in Ezra 4:6; cf. Dan 9:1. provinces: Prob- 
ably subdivisions of the well-known Persian satrapies. 
2. citadel: The royal acropolis which was separated from 
the city. Susa: See A:2. 4. a hundred and eighty days: Prob- 
ably entertainment of successive groups rather than a 
continuous banquet. 9. Queen Vashti: No other source 
knows of a Persian queen of this name. Moreover, 


Herodotus names Amestris as Xerxes’ wife (Hist. 
9.108-13). 11. display her beauty: Perhaps an obscene 
display, but in any case highly offensive to her. 13. he 
conferred: It is inconceivable that the matter would have 
been handled in this way. In vv 13-22, the author is 
making fun of the clumsiness of the Persian bureaucracy. 
19. to one more worthy: The purpose of this exercise is not 
to record history but to make room for Esther. 

2:2. beautiful young virgins: It would be naive to take 
this literally. Such a search is a standard feature of harem 
stories. 5. See A:1, where the Gk author has already 
introduced Mordecai. 7. Hadassah, meaning “myrtle,” is 
a Hebr name; Esther is derived from the Babylonian 
goddess, Ishtar. Jews in exile frequently bore a Jewish 
and a foreign name. The relationship between Mordecai 
and Esther is tender and trusting. He is the wise, cool 
head; she is the warm heart. But later she will develop 
her own wisdom. 9. Esther combined a winsome, 
natural beauty and subtle personal qualities of tact, 
thoughtfulness, and sensitivity. 10. her nationality: Pre- 
mature disclosure would spoil the story. 12. beauty treat- 
ment: A period of massages with oils and perfumes. The 
year of such treatment has more to do with building 
suspense than enhancing beauty. 15. Esther has the good 
sense to follow the suggestions of Hegai, who knows 
the king’s preferences. 16. tenth month: Mid-December to 
mid-January. seventh year: This would be three full years 
after Vashti’s deposition. The pace is very deliberate. 17. 
Esther is now in a position to help her people. 

19-22. to resume: The MT is corrupt here; whatever 
the exact meaning of the passage, it is clear that the 
author wishes to remind the reader (after the harem dis- 
tractions) of the main elements of the story to this point, 
viz., Mordecai’s position, Esther’s hidden nationality, 
Mordecai’s unrewarded service, and the record of this in 
the royal annals. 

57 (111) Haman Plots to Destroy the Jews 
(3:1-15; B:1-7 [13:1-7]). 1. Haman... the Agagite: See 
A:17. Haman is moved into a position where he can do 
grave harm to Mordecai. 2. did not bow down: There is no 
reason to believe that this was more than a conventional 
gesture of courtesy and respect. Mordecai seems to want 
to provoke a crisis. 4. a Jew: Mordecai represents all the 
Jews who tried to maintain their religious and ethnic 
distinctiveness in a foreign environment. 6. all the Jews: 
The author wishes to extend Haman’s resentment so that 
Esther can be a heroine for all her people and not just for 
Mordecai. 7. the twelfth year: This would be five years 
after Esther was made queen. Pur, “lot,” is a Babylonian 
word that the author is careful to translate. The ancients 
commonly resorted to casting lots to determine the pro- 
pitious time for some important action. “Pur” provides 
the name for the feast of Purim, which probably origi- 
nated with the Babylonians (note the Hebr pl. ending). 
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in Haman’s presence: Some authorized person would cast 
the lots (perhaps marked pebbles) before Haman so that 
he could see the results. Adar: Mid-February to mid- 
March. This whole verse may be an interpolation to 
connect the story with the Purim feast. 

8. The Jews are indicted because they are perceived 

as unassimilable and disobedient. This must have pre- 
sented a painful dilemma to postexilic Judaism. Is it pos- 
sible or desirable to cling to one’s distinctive heritage 
against such odds? This is the real issue of the story. 9. 
ten thousand talents of silver: 650 tons—an astronomical 
sum that cannot be taken literally. 10. signet ring: The 
king’s ring seals the decree and implies permission. The 
Xerxes of history bears no resemblance to this naive and 
easily manipulated monarch. 11. The king seems to be 
refusing the bribe; perhaps it is merely a diplomatic way 
of accepting it, or the author may wish to safeguard the 
innocence of the king to put all the blame on Haman. 13. 
Eleven full months must pass before the edict is exe- 
cuted. Such harsh and merciless measures would not be 
typical of the Persian rulers. The story may be based on 
a historical pogrom in the Persian Empire, but it is 
unlikely to have been officially sanctioned. The Gk text 
(B:1-7 [13:1-7]) provides a copy of the letter. 
58 B:1 (13:1). the letter: This florid and pompous 
letter, composed by the Gk author, dwells on the alleged 
faults of the Jews. No doubt the Jews had experienced 
this kind of misunderstanding. 3. This unstinting praise 
of Haman was of course Haman’s own composition. 5. 
Unfortunately, it is very easy to imagine the worst 
things about people who perform unconventional rites 
and are guided by unfamiliar principles. 6. fourteenth day: 
This must be a scribal error since the thirteenth day is 
given elsewhere (3:12; 8:12; 9:1; E:20) in both Hebr and 
Gk versions. 

3:14. a copy of the decree: The more sober Hebr account 
continues with a mere mention of the decree’s promul- 
gation. 15. in haste: With 11 months remaining before 
the fateful day there does not appear to be need for haste. 
The author seems to admire all things Persian, including 
the postal system. 16. The author delights in ironic con- 
trasts. The populace is in consternation while the king 
and Haman relax. 

59 (IV) Esther and Mordecai Plead for Help 
(4:1-16; C:1-30 [13:8-14:19]). 1. sackcloth and ashes: A 
rough camel’s-hair garment and disheveled hair sprinkled 
with ashes effectively publicized a tormented spirit. 
Elsewhere in the Bible such behavior usually had a reli- 
gious motivation (e.g., 2 Sam 12:16) but the Hebr text 
of Esther is careful to avoid all religious references (> 53 
above). 4. he refused: This will tell Esther that the situa- 
tion is desperate. 8. for her people: Esther is reminded that 
high station brings heavy responsibility. One of the pur- 
poses of the story is to illustrate how more fortunate 
Jews should care for their less favored compatriots. 11. 
without being summoned: There is no historical evidence of 
such drastic penalties. The story, however, requires that 
the heroine be put at great risk. Esther may no longer be 
the king’s favorite. 13. do not imagine: This warning is 
intended for all Jews in high places lest they forget their 
roots. 14. from another source: One can scarcely avoid con- 
cluding that this is a divine source. The MT avoids any 
explicit reference to God (+ 53 above). For Esther, as 
for the Jews of the Diaspora, standing together will 
ultimately bring far quicker salvation than standing 
alone. for just such a time: The author believes in a provi- 
dential design in human affairs. 16. fast for me: This is an 
act of solidarity with implicit religious motivation. I 
perish: Esther has made the generous and unselfish deci- 
sion; she is a true model of concern for others. 

60 C:1-30 [13:8-14:19]. The Gk author, ever 
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intent on supplying religious motifs, inserts two prayers 
meant to etch clearly the spiritual physiognomy of the 
two favored actors. 2-4. Mordecai reminds the Lord of 
his power to save and recalls how he used that power in 
the past to deliver Israel. 5-7. 'The Gk author provides 
a noble religious motivation for Mordecai’s disrespectful 
behavior. 8-9. The customary themes of a national 
lament appear: “your people,” “your inheritance,” “your 
portion which you redeemed”; cf. Pss 74; 79. 10. to sing 
praise: A familiar motif in the lament: God must spare his 
people so that they may declare his praises (Ps 79:13). 11. 
death staring them in the face: No slightest doubt must 
linger about the definitive nature of the threat; it is an 
apocalyptic scenario. 

12 [14:1]. Esther’s prayer highlights first of all her 
own desperate situation. 13. dirt: Probably a euphemism 
for dung. 14. The prayer combines elements of indi- 
vidual and national lament: she is “alone”; the nation has 
“sinned” (v 17); God’s fidelity to the promises is at stake 
(v 20). 22. The Lord is reminded that failure to intervene 
would give credence to idolatry which puts confidence 
in “non-beings.” Actually, Esther is making an act of 
faith reflecting Israel’s conviction about the reality and 
goodness of her God. 24. the lion: The king, who is 
duped but never evil in this story. The author has great 
respect for civil authorities. 26-29. The Gk author has 
scruples that are not evident in the Hebr text. 

61 (V) Deliverance Is Prepared (D:1-16 
[15:1-16]; 5:1-14). The Esther who now emerges is no 
longer the child-woman who must look to Mordecai for 
directions; she is fully in charge and makes the most of 
her considerable talents. The Gk version turns the sober 
Hebr account (5:1-3) into a vivid, dramatic scene which 
highlights Esther’s peril and courage. 5-7. The pathos in 
this scene prepares for the climax in v 8. 8. God changed: 
The suspense is broken as the king’s fierce anger melts 
into smiling benevolence. The Gk author attributes the 
change to God whereas the Hebr account (5:1-3) credits 
the resourcefulness of Esther. 10. The text is obscure but 
it appears that the king is aware of Esther’s nationality 
in spite of 2:10. The Gk author occasionally seems to 
ignore the Hebr text. 5:3. half my kingdom: An exaggera- 
tion equivalent to “almost anything.” 4. come today with 
Haman: Esther’s strange request is intended to set Haman 
up rather than to entertain the king. 8. come with Haman 
tomorrow: This delay contributes to the suspense of the 
narrative and leads Haman to the height of pride and 
self-satisfaction. 9-14. Attention now shifts to 
Mordecai, who continues to defy Haman. As Haman 
contemplates this fly in his ointment, he is filled with 
chagrin. Like Ahab with Jezebel (1 Kgs 21:5-7), he must 
rely on his wife to suggest a solution. The extraordinary 
height of the gibbet (ca. 75 ft.) is meant to advertise his 
victory. 

62 (VI) A Dramatic Reversal of Fortunes 
(6:1-8:12; E:1-24 [16:1-24]; 8:13-9:19). 1. Royal 
sleeplessness is a fairly common theme (cf. Dan 6:19). 
The reading of the annals, though possibly dull, was 
meant to occupy the time rather than to be a soporific. 
3. nothing was done: This clearly contradicts A:16. The 
discrepancy probably must be laid to the carelessness of 
the Gk author. 4, Haman’s arrival on the scene is hardly 
coincidental; the author delights in such ironic develop- 
ments. 7. The proud and selfish Haman, seeing only his 
own interests, is trapped into providing glory for the 
very one for whom he had planned death! This is 
delightful poetic justice. 8. Cf. Gen 41:42-43 for a 
similar account. 10. The trap is sprung and the lots of 
Mordecai and Haman are dramatically reversed. The fact 
that no sensible king would ask his prime minister to do 
such a thing is beside the point in fictional narrative. 
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12. his head covered: The exact meaning is uncertain, but 
it is a sign of grief and humiliation. 13. Haman’s wife 
senses that the triumph of the Jewish Mordecai (and of 
his race) is fated. Here again, the Hebr author implies 
divine providence (see 4:14). 

7:3. the lives of my people: The king does not yet know 
the nationality of Esther, at least in the Hebr version (cf. 
2:10 and D:10). 5. who and where: Making use of the very 
effective thou-art-the-man technique (cf. 2 Sam 12:7), 
the author prepares for the identification of the despic- 
able culprit who would dare attack the loyal Mordecai 
or the incomparable Queen Esther. In real life, the king’s 
ignorance would be incomprehensible (cf. 3:11-15); in 
the story, it serves to highlight Haman’s culpability. 6. 
He who just yesterday was the self-satisfied companion 
of king and queen is today an isolated and shunned man, 
darkened by the shadow of death. The same dread that 
Haman had so lightly cast upon the Jews now falls 
heavily upon himself. 8. violate the queen: Such was cer- 
tainly not Haman’s intention, but now he is a doomed 
man and everything he touches turns to ashes. was cov- 
ered: Probably a preparation for execution. 9-10. The 
wheel has turned full circle. The biblical warning that he 
who digs a pit shall himself fall into it (Ps 7:16) is proved 
valid. 

8:1-3. Mordecai’s elevation does not end the crisis; 
the decree against the Jews is still in effect. 8. what you 
see fit: In effect, the king declares his inability to deal with 
the problem of revoking an irrevocable decree. 9. Sivan: 
About May 15-June 15. 11. This decree responds to 
every point of the previous decree against the Jews 
(3:13), thereby cancelling its provisions and resolving 
the crisis—a historically unbelievable development. 
63 A copy of the decree is provided in the Gk 
addition, E:1-24 (16:1-24). E:4-6. The Gk author 
makes King Xerxes a believer who, rather implausibly, 
has been duped by his prime minister. But fortunately 
the plot has been discovered before irreparable harm can 
be done. 7. ancient stories: A general reference to the com- 
mon problem of court intrigues. 10. Macedonian: See 
A:17. 12. Haman’s persecution of the Jews, whom he 
misrepresented as disloyal subjects, was a treasonous act 
contrary to the king’s best interests. 14. Macedonians: The 
Greeks, under Alexander of Macedon, would eventually 
conquer Persia. 16. Just as the Hebr version ignores God 
completely, so does the Gk author overstate the matter. 

17-18. For the Gk author, the royal decree simply 
lapses because its chief executor is dead. 20. help them: 
The permission (or polite command) may be intended to 
explain how a Jewish minority could defend itself 
successfully. 22-23. The author wishes to underscore 
the importance of the Purim feast by the unlikely pro- 
posal that even the Persians should celebrate it. 

64 8:15-17. The MT records the celebrations in 
Susa and the provinces. 17. embraced Judaism: This is 
probably the author’s wishful thinking reflecting his 
conviction that all honest persons must eventually 
recognize the validity of Jewish revelation. D. Clines 
(Esther Scroll chap. 3) argues persuasively that the 
original Hebr story ended here and that 9:1-10:3, with 
its Persian anti-Semitism and concern for Purim, is 
secondary. 9:1. the situation was reversed: An unexpected 
change of fortunes is characteristic of apocalyptic litera- 
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ture. For Israelites in exile this seemed the only way to 
vindicate their trust in God’s promises. 2. The fear of 
Jewish violence here seems to be quite different from the 
reverential fear of 8:17. 10. plundering: Failure to take 
booty indicates that their motives were unselfish; this is 
retribution, not pillage. 13. again tomorrow: The extra day 
of vengeance in Susa is probably intended to explain a 
discrepancy in the date of the Purim celebration (cf. vv 
18-19). The real reason for the difference is unknown. 
65 (VII) The Feast of Purim (9:20-10:3). 21. 
celebrate every year: In the opinion of most commentators, 
the Hebr story, at least in its present form, was written 
to provide a basis for the celebration of the feast of 
Purim. This feast would originally have been borrowed 
from the Babylonians and later given a “historical” basis 
by adapting an existing popular story for that purpose. 
23-28. The story of Purim is summarized. 24. foe of all 
the Jews: Haman represents Israel’s enemies in all ages. 
For the pur or lot, see comment on 3:7. 27. inviolable 
obligation: Such strong language suggests contemporary 
Jewish indifference to the feast (cf. v 28). 29. Esther is 
Mordecai’s adopted daughter (cf. 2:7). second letter: Prob- 
ably not Mordecai’s letter (cf. vv 20 and 23) but a distinct 
letter from Esther. 30-31. The tedious repetition of 
“data” about this feast strongly suggests a later date for 
vv 20-32. fasting and supplication: A reflection of a later 
practice of fasting and prayer the day before Purim in 
imitation of Queen Esther and the Jews prior to her 
crucial appeal to the king (cf. 4:16). 

10:1. tribute: This rather irrelevant statement seems to 

be intended to show that the king prospered after the 
elevation of Mordecai. islands: The Grecian isles. 2. in the 
chronicles: A formula borrowed almost verbatim from 
Kgs (e.g., 1 Kgs 16:14,20,27). 3. The Hebr text ends by 
evoking the figure of Mordecai as a symbol of the 
inevitable triumph of God’s people. 
66 (VIII) Epilogue: Interpretation of Morde- 
cai’s Dream F:1-11 [10:4-11:1]).  F:1. the work of God: 
In contrast to the Hebr text, the Gk additions focus on 
the overt action of God. 2. Mordecai’s strange dream 
(A:5-11 [11:5-11]) is now interpreted as a foreshadow- 
ing of his fate. 3. the river: Esther represents the unprom- 
ising agent that God delights to employ for the dramatic 
accomplishment of his purposes. Note the similar role 
for Judith. 5. Mordecai and Haman, the “dragons,” sym- 
bolize the two protagonists in the continuous struggle 
between good and evil. 6. signs and great wonders: From 
exodus to Armageddon, the salvation of the just is due 
to divine interventions (the magnalia Det). 

7. two lots: Unlike the Purim lots (3:7), these lots 
show that God controls many apparently fortuitous 
happenings in human history. 10. celebrate these days: For 
the Gk author, divine providence is the theme of the 
Purim feast. 11 [11:1]. Ptolemy: Three Ptolemys had a 
Cleopatra as wife: the fourth year of Ptolemy VIII 
would be 114 Bc, of Ptolemy XII, 77, and of Ptolemy 
XIV, 48. Most commentators opt for Ptolemy VIII or 
XII. letter of Purim: The Book of Esther itself. The Gk 
transl, and augmentation no doubt immediately preceded 
the introduction of this feast into the Jewish community 
in Egypt. Lysimachus: Allegedly the person who 
translated Esth into Greek. 
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INTRODUCTION 


2 (I) Literary Form. From the standpoint of 
the author, Jonah belongs to a period that had already 
become the stuff of legend. 2 Kgs 14:25 indeed reports 
briefly on the activity of a certain “Jonah ben Amittai” 
during the reign of Jeroboam II of Israel (786-746). But 
the author is clearly not intent on presenting us with a 
historical account. The issues with which he deals— 
primarily the mercy and justice of God—as well as the 
obvious exaggerations the book contains indicate that he 
has another purpose in mind. Thus, critical scholarship 
has rightly abandoned the attempt to treat the book as 
history. Nor have attempts to see the book as an allegory 
of Israel’s exile experience, in which the “great fish” 
represents Babylon and the “three days and three nights” 
the period of captivity, won many followers. Recogni- 
tion of the book’s literary qualities has turned the atten- 
tion of interpreters to the work’s character and function 
as story (or Novelle; cf. Wolff, Dodekapropheton 3 60). It is 
a story, however, that has not been written simply to 
entertain. The central role given to God indicates that a 
primary motivation is theological. Also, the description 
of the relationships between God and Jonah, and 
between God and the pagan sailors and Ninevites serves 
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to elaborate and reinforce a particular world view. In 
other words, the work has a didactic function as well. It 
thus may accurately be described as a maSal or parable: 
a “comparison” in brilliant story form that seeks to illu- 
minate an issue, and in the process touches a number of 
other issues. Although the book has contacts with 
wisdom (note also its attention to “creation theology.” 
which characterizes the wisdom writings; see 1:4 [> 
Wisdom Lit., 27:14]), yet it is found among “the 
Prophets,’ and rightly so. Its story form is reminiscent of 
the so-called prophetic legends, tales such as those told of 
Elijah and Elisha in 1-2 Kgs. It also embodies to an ex- 
traordinary degree prophecy’s self-critical spirit (+ 4 
below). In Jonah, one of the last representations of a pro- 
phetic figure, we find not someone of heroic stature but 
a caricature of a prophet. There is certainly irony in this, 
and even satire, which may reflect something of the dis- 
illusionment with and disappearance of prophecy that 
marked this period. But it also reflects a profound humil- 
ity. The author turns the audience’s gaze away from the 
prophetic messengers themselves to the One whose 
messengers they were, the One who is able to achieve his 
ends sometimes even in spite of envoys like Jonah. 


[39:3-6] 


3 (II) Date. Once the historical links to Jonah 
ben Amittai of 2 Kgs 14:25 and thus to the 8th cent. had 
been severed, the “universalism” implicit in the outlook of 
the book led scholars to date it to the late 5th cent. and 
to read it as a reaction to the separatist and exclusivist 
tendencies of the period of Ezra and Nehemiah. Recent 
scholarship has been reluctant to restrict the book’s intent 
so narrowly, and arguments for a postexilic dating based 
on linguistic considerations (e.g., the number of “Arama- 
isms” in the text) have been critiqued by G. M. Landes 
(“Linguistic Criteria” 147-70). Nevertheless, the work’s 
concern with the question of God’s justice and the need 
for and possibility of repentance coincides well with 
Israel’s historical experience of the exilic and postexilic 
periods. 

Proposals for more specific dates include the 6th cent. 
(contemporary with Jer [cf. 18:7-8], Joel [cf. 2:13], Ezek 
lef. 33:11)), the mud=sth cent. (mote, €.¢., Mal 2:17. 
3:14~15), and the early Hellenistic period (late 4th-early 
3d cent.). The terminus ad quem is 200, by which time it had 
been included in the “Book of the Twelve” (cf. Sir 49:10). 
4 (IIT) Interpretation. Contrary to popular 
opinion, the importance of the work lies neither in the 
“miracle” of the 72-hour sojourn in the belly of fish nor 
in Jesus’ reference to the “sign of Jonah” in his preaching 
(Matt 12:38-42; 16:4; Luke 11:29-32; Matt and Luke 
differ on exactly what kind of “sign” Jonah was). Re- 
sponding to the particular situation of the Israel of his 
day, the author (A) gives us insight into developments in 
the role that prophecy came to have after the monarchical 
period and (B) dares to deal with the very mystery of God. 

(A) Prophecy. Although the only oracle 
that Jonah delivers is a brief and blunt announcement of 
imminent destruction (3:4), the book as a whole empha- 
sizes the possibility and desirability of repentance as well 
as the merciful and forgiving nature of God. Some have 
seen these emphases as evidence of a shift in the role that 
prophecy began to play from the 6th cent. on, a shift 
from simply the announcement of what God was about 
to do, usually judgment and punishment, to the call to 
repentance (Clements, “Purpose” 16-28). The theme of 
repentance is also prominent in other literature of this 
period, e.g., Dtr, Jer, and Ezek. 

Others have seen in this caricature of a prophet (Jonah 
at first flees from his mission and then sees his prophecy 
proved inaccurate) “a mild parody of prophecy,’ written 
not only to counter a rigid deuteronomistic doctrine of 
retribution but also to give voice to “doubt, perplexity, 
and unease over simple solutions and glib orthodoxy” 
(Vawter, Job and Jonah 23). Note, ¢.g., the satire implicit in 
the inconsistency between Jonah’s confessions of faith in 
1:9 and 4:2 and his accompanying actions. But this critique 
comes not from outside but from within the prophetic 
tradition and thus represents that “prophetic proclivity 
for self-questioning” which, as von Rad notes, is “one of 
the best aspects of its spirit” (OTT 2. 292; > 2 above). 

(B) Theodicy. In Jonah, the central human 
character in the book, the author draws not a stick figure 
nor a cardboard character but a real human being who, 
despite his obvious failings, manages to evoke a certain 
sympathy in his struggle to understand the God in whose 
service he finds himself. At the root of Jonah’s sometimes 
inexplicable actions and acerbic disposition,, one can 
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begin to recognize a sincere striving to reconcile the con- 
cept of a just God with the reality of God’s mercy. In 
inviting us to view the problem through the eyes of this 
reluctant prophet, the author brings us close to the 
mystery of God. 

Not only is it the mercy of God which the author 
highlights in his parable story; it is a particular quality of 
that mercy. That mercy is free and unmerited, and, above 
all, God is free to bestow it on such as the Ninevites. 
During this postmonarchic period, Israel had been the 
victim of the oppression of Babylon, Persia, and the Hel- 
lenistic kingdoms, successively. The legendary city of 
Nineveh represents all that is hateful, repugnant, and 
cruel in such oppressors, and the notion of a God who is 
willing to show compassion to such as these must have 
been a challenging one indeed, but no less challenging 
than the God whom Jesus preached (cf. Matt 5:45, and the 
story of Zacchaeus in Luke 19:1-10). 

5 (IV) Structure, Literary Devices, Outline. 
The parallel between the two accounts of God’s com- 
mands to Jonah first in 1:1-3 and again in 3:1-4 indicates 
the book’s overall division into two parts. The story itself 
is told in four “scenes” or episodes which deal alternately 
with a group of pagans and then with Jonah and God. In 
chaps. 1 and 3, the sailors and their captain and the people 
of Nineveh with their king are led to belief in God 
through their encounter with Jonah. Chapters 2 and 4 
focus on Jonah, and the theme of “death” assumes a 
prominence: Jonah praises God for rescuing him from 
death by means of the “great fish” in chap. 2 and Jonah 
wishes for death out of obstinacy and frustration in chap. 
4. The author’s artistry is evident not only in the obvious 
symmetry and balance that characterize the book’s struc- 
ture. A number of literary devices serve to knit the epi- 
sodes in the book more closely together and to enhance 
the work’s subtlety and complexity. These include the 
use of key words such as “great” (gdl), “evil” (r‘h), 
“appoint” (mah), “fear” (yr’), “descend” (yrd); not without 
significance is the way in which the author plays on and 
exploits the various nuances of these words (see 
Magonet, Form and Meaning 85-112; D. L. Christensen, 
RB 90 [1983] 261-63). Irony, which according to some 
interpreters, borders on satire, is also a key interest of the 
author. Note, e.g., the contrast between the piety and 
responsiveness to God’s word of the pagan sailors and 
Ninevites and the narrow-mindedness and obstinacy of 
the Israelite Jonah (and a prophet no less!). Allied to irony 
is the author’s almost comic use of exaggeration (the 
word “great” is repeated fourteen times) and of what 
Wolff calls “the grotesque” (Dodekapropheton 3 62), e.g., 
the episode with the “great fish” (chap. 2) and the image 
of the animals of Nineveh in sackcloth (3:8). 

The book may be outlined as follows: 


(I} First Mission (1:1-2:11) 
(A) Jonah and the Sailors (1:1-16) 
(a) Jonah’s Flight (1:1-3) 
(b) The Storm (1:4-16) 
(B) Jonah and the Great Fish (2:1-11) 
(II) Second Mission (3:1~4:11) 
(A) The Conversion of Nineveh (3:1-10) 
(a) The Action of the Prophet (3:1-4) 
(b) The Reaction of the City (3:5-10) 
(B) God’s Attempt to Convert Jonah (4:1-11) 


COMMENTARY 


6 (I) First Mission (1:1-2:11). 
(A) Jonah and the Sailors (1:1-16). 
(a) Jonan’s Fiicut (1:1-3). In these densely 


packed opening verses, the author introduces the persons 
and places significant for the story, engages the reader’s 
attention by the unrelenting forward movement of the 
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action, and immediately raises a number of questions: 
Why did Jonah disobey? How will God respond? Why 
a mission to pagan Nineveh? 

7 1. Jonah, son of Amittai: + 2 above. Jonah’s 
name, which means “dove,” suggests the notions of 
“flight” and “passivity,” both of which characterize the 
prophet, at least in the first two chapters (see A. J. 
Hauser, JBL 104 [1985] 21-37). Also, the patronym 
“son of Amittai” (= trustworthy) provides the first hint 
of the irony that pervades the narrative: the prophet 
forthwith demonstrates his untrustworthiness by 
blatantly shirking his responsibility as a prophet. 2. 
Nineveh: Assyria’s capital during the latter days of its em- 
pire, the city assumes a symbolic function as evidenced 
later in the story by the exaggeration both in the 
description of its size (3:3) and the suddenness of its 
conversion (3:5). The city represents the epitome of 
inhumanity in the ancient world (cf. Nah 2:12-14; 
3:1-4,19; Zeph 2:13-15; Jdt 1:1; Tob 14:4,15). The 
report of Nineveh’s “wickedness” which has reached 
God (compare Gen 18:20-21) is later (3:8) specified as 
“violence, lawlessness” (hamdas), a term used frequently 
by the prophets in denouncing oppression and the 
arbitrary disregard of justice and the rights of others. 3. 
The repetition of “Tarshish” at the beginning, middle, 
and end of this verse emphasizes Jonah’s flight in the 
opposite direction from Nineveh (see N. Lohfink, BZ 5 
[1961] 200). While Nineveh lay E, Tarshish (most likely 
in Spain) represents the farthest known point to the W. 
The author further engages the reader by implicitly 
posing the question, Why did Jonah flee? The answer 
will not be forthcoming until 4:2: Jonah could not bear 
the possibility that God’s mercy might be extended to 
this wicked and hateful people, the Ninevites (see 
Landes, Int 21 [1967] 13-15). he went down to Joppa: As 
Jonah flees, he begins, ironically, not a journey W as he 
intends, but a descent (Hebr yrd), first to Joppa (modern 
Jaffa), down into a ship (v 3), into its hold (v 5), and 
finally to the bottom of the sea (v 15). 

8 (b) THE Storm (1:4-16). God intervenes to 
ensure that Jonah’s ill-fated flight continues in a 
figuratively downward direction (rather than westward 
and away from Nineveh). R. Pesch (Bib 47 [1966] 
577-81) first noted the concentric structure of this scene. 
It begins and ends with the sailors, whose “fear” of the 
storm (v 5) becomes a “great fear” (v 10) when they learn 
the storm’s source, and finally turns into religious “fear” 
(awe) when, delivered from danger, they acknowledge 
the God of Israel (v 16). Jonah, the cause of all the 
trouble, appears only after the narrative is under way (v 
5) and disappears beneath the waves before it concludes 
(v 15). His affirmation of belief in the God “who made 
the sea and the dry land” stands at the center of the whole 
scene (v 9). The irony of the situation is unmistakable: 
in his very flight from God’s service, Jonah unwittingly 
serves God as the one through whom the pagan sailors 
come to know and fear Yahweh. 

9 4. Yahweh hurled a great wind: The story empha- 
sizes again and again God’s absolute power as creator in 
the way he makes use of creatures to effect his designs: 
the wind (1:4; 4:8), the great fish (2:1,11), the castor-oil 
plant (4:6). This stress on God’s creative power serves to 
sharpen the question of his justice and his mercy in deal- 
ing with his creatures. 5. each cried to his god: The author 
implies the variety of the crew’s nationalities and reli- 
gions; all the more striking will be their unanimity in 
their “fear of Yahweh” (v 16). 6. perhaps God will take 
notice of us: The captain’s words here and the crew’s 
prayer in v 14 express not only their piety but a 
theological insight as well. As in the case of the king of 
Nineveh later in the story (3:9), they acknowledge God’s 
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sovereign freedom to respond to their prayers and peni- 
tence as he in his wisdom sees fit. 7. God controls even 
the roll of the dice which designates Jonah as the one 
who can provide the explanation for their unhappy situ- 
ation. In supplying the answer, Jonah unwittingly 
becomes the means for these pagans’ knowledge of and 
subsequent submission to Yahweh. 

10 9. I fear: Jonah’s confession of faith stands at 
the center of the entire episode. In the straitened circum- 
stances of the moment, the formulaic terms in which 
Jonah’s creed is framed (cf. Pss 95:5; 136:26) give it a 
somewhat stilted and hollow ring, underlining his 
apparent lack of enthusiasm in the service of this God. 
Note also the inconsistency between Jonah’s words of 
belief in the God “who made the sea” and his action of 
flight from that same God by means of the sea. The 
irony in this contrast between word and deed becomes 
even sharper in 4:2 where Jonah acknowledges that God 
is merciful, yet the prophet is vexed because God shows 
mercy to the Ninevites. 10. The sailors are obviously 
smitten by Jonah’s words. Their almost miraculous con- 
version, even at Jonah’s laconic confession of faith, fore- 
shadows and parallels in miniature the reaction of the 
pagan Ninevites in chap. 3, whose vast city will be 
“turned upside down” before five words are out of 
Jonah’s mouth (3:4). for they knew: The author does not 
always follow strict chronological order but sometimes 
reports an event or conversation at a moment where it 
would have greater impact (see also 3:5; 4:25). Jonah 
imparted this piece of information either when he first 
hired the ship (v 3) or during the conversation given in 
abbreviated form in v 9. 13. Not only out of fear of 
incurring guilt for shedding innocent blood (see v 14) 
but perhaps out of real compassion for their fellow pas- 
senger, the sailors make one last attempt to reach safety 
before resorting to the drastic measures suggested by 
Jonah. 16. Jonah has disappeared beneath the waves and 
once more, as at the beginning of the scene, the focus is 
on the sailors. Their simple “fear” in the face of the storm 
(v 5) has evolved into “fear of Yahweh.” 

11 (B) Jonah and the Great Fish (2:1-11). 1. 
Yahweh ordered: As undisputed master of his creation, 
God intervenes a second time, making use of a creature 
to carry out his will (see 1:4). Contrary to popular inter- 
pretation, which has often seen it as a means of punish- 
ment for Jonah, the “great fish” acts in fact as God’s agent 
to save him. As Jonah descends into the heart of the sea 
(v 4), God appoints this creature to snatch him from “the 
belly of Sheol” (v 3). Nevertheless, it must be granted 
that the whole episode has a grotesque and comic air to 
it; the bizarre image of the prophet spending “three days 
and three nights” in the belly of this huge fish accords 
with the other extraordinary and incongruous aspects of 
the narrative such as the sudden appearance and disap- 
pearance of both the storm in chap. 1 and the castor-oil 
plant in chap. 4. three days and three nights: Presumably the 
period of time it took the fish to return Jonah from the 
ocean depths/Sheol. In both biblical and extrabiblical 
usage “three days” represents a standard period of time 
for a journey; in particular, the goddess Innana required 
three days to reach the abode of the dead in the Sumerian 
myth “The Descent of Innana into the Nether World” 
(ANET 52-57, cf. GoM, Landess) De cGuiiee7| 
446-50). 

12 Verses 3-10 form a classic example of a song 
of thanksgiving (> Psalms, 34:9, 47), in which the 
worshiper recounts the great distress he was in (vv 
4-7a), his cry to God for help (vv 3,8), and God’s 
response (v 7b). Jonah, realizing that God has intervened 
to save him, intones this song presumably from the in- 
terior of the great fish. Some have argued that the author 
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of the book borrowed the psalm from another source or 
that a later editor inserted it. Recent studies, however, 
have focused on its poetic qualities (Cross, “Studies in 
the Structure of Hebrew Verse” 159-67; J. T. Walsh, Bib 
63 [1982] 219-29) and its appropriateness at this point 
in the story (G. M. Landes, Int 21 [1967] 3-31). The 
poem draws on Semitic mythological lore in picturing 
death, or the approach to death, alternately as entrance 
into the underworld (vv 3,7) or as submersion in the 
cosmic waters (vv 4,6). The latter imagery is particularly 
appropriate to Jonah’s situation as one whom “the 
waters” were encompassing and “the deep” surrounding 
(v 6). 6. seaweed: See B. Batto (JBL 102 [1983] 32-34) 
who argues that swp should be translated “extinction” 
here. 7. This verse is central not only to the psalm but 
to the entire book. Jonah’s “descent,” begun with his 
flight from Yahweh in 1:3, has been dramatically re- 
versed. By deferring the account of the cry to God for 
help to v 8, the author of the psalm stresses the gratui- 
tousness of Yahweh’s intervention (J. T. Walsh, Bib 63 
[1982] 228). Against the background of this expression 
of thanksgiving from the disobedient but now forgiven 
prophet, Jonah’s complaint against God’s mercy to 
Nineveh in chap. 4 appears inconsistent and even 
foolhardy coming as it does from one who has himself 
experienced the divine compassion. 9. Mercy: Yahweh’s 
hesed, the mysterious motivating force behind all his acts 
of kindness toward his creatures. 11. This verse forms an 
inclusio with 2:1, bringing to a close the account of God’s 
rescue of Jonah. The episode ends on a comic note: the 
prophet is spewed out onto the dry land, presumably 
where he had begun his hapless flight. 
13 (II) Second Mission (3:1-4:11). 

(A) The Conversion of Nineveh (3:1-10). 
This third episode of the story roughly parallels the 
structure of the first episode in chap. 1. The reader 
notices this immediately with the repetition in 3:1-3 of 
God’s command to Jonah in 1:1-3. In each of these 
chapters Jonah’s encounter with a group of pagans 
results in their conversion, and in both cases the group’s 
leader (ship’s captain, king) plays a prominent role. The 
use of exaggeration continues, e.g., with the description 
of Nineveh’s extraordinary size (v 3), in the almost 
incredible suddenness and totality of the city’s conver- 
sion, and in the quaint and humorous picture of the 
animals donning sackcloth and crying out for God’s 
mercy (vv 7-8). 
14 (a) THE ACTION OF THE PropHetT (3:1-4). 3. 
Jonah sets out: There are a few moments of suspense 
before it becomes clear that this time Jonah will obey. 
He apparently realizes the futility of flight after his expe- 
rience with the storm and the great fish; there may also 
be a lingering hope that the Ninevites will reject his 
message and thus receive their just reward from God’s 
wrath (see 4:5b). The author describes Nineveh, draw- 
ing on legendary reports of its size (and wickedness), 
which had grown in the popular imagination after its 
demise in 612. 4, one day’s journey: The bare beginning of 
a minimal effort by an unenthusiastic prophet in this city 
known in legend not only for the enormity of its size but 
for the enormity of its violence and cruelty heightens the 
enormity of the miracle of its sudden and total conver- 
sion. The actual oracle of Jonah which effects this 
astounding change of heart consists of scarcely five 
words in Hebrew. The use of the word hpk, “to destroy,” 
“overturn” (cf. Gen 19:25) and other parallels (cf. Jonah 
1:2 and Gen 18:21; 19:13) call to mind the story of 
Sodom and Gomorrah in Gen 18-19. Note also 
Abraham’s dialogue with God about divine justice on 
that occasion (Gen 18:22-33). 
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15 (b) THE REACTION OF THE CiTy (3:5-10). 
The author’s ignoring of a strict chronology in the 
sequence of events in this section gives us insight into his 
narrative skill. He begins with a summary statement in 
v 5 describing the totality of the city’s conversion in 
response to Jonah’s message. This heightens and under- 
lines the enormity of the change that swept over the city 
in contrast to the half-hearted efforts of the reluctant 
prophet. Then the author backtracks in vv 6-9 to 
rehearse in more detail the various stages in which this 
conversion took place. 5. believed in God: It was not just 
a matter of believing Jonah’s words of warning. The 
Hebrew word describing the reaction of the Ninevites 
(?mn, “to believe,” “trust”) occurs in such key texts as 
Gen 15:6 and Exod 14:31, where Abraham and the 
people of Israel respectively respond with true faith in 
God. 

16 7. a decree of the king and his nobles: The wording 
of the decree that follows in vv 7-9 demonstrates con- 
cretely their “belief in God” and presents a model of true 
repentance in three stages. The first stage consists in the 
acknowledgment of guilt by means of outward actions: 
the fasting, the sackcloth, the incessant prayers (vv 
7b-8a). The second stage focuses on the interior, the 
change in attitude toward one’s fellow human beings in 
turning away (§wb) from “evil” and “violence” (hamas, cf. 
1:2) toward them (v 8b). The third stage involves the 
acknowledgment of God’s freedom in how he will 
respond to their repentance (v 9). 8. man and beast: The 
incongruous picture of the animals in the city joining 
their masters in putting on sackcloth and crying out to 
God lends a comic note and underlines the totality of the 
city’s response. 9. perhaps: Lit., “Who knows... 2” Like 
the ship’s captain and the sailors in chap. 1 (1:6,14), the 
king does not expect God to react automatically and 
inevitably to their repentance (cf. Jer 18:7-10). “It is the 
heathen rather than Jonah who have such extraordinary 
insight into the sovereign freedom of God. They, in fact, 
articulate what Jonah refuses to allow in his God: God 
acts as it pleases him, which may or may not conform to 
human expectations” (Fretheim, Message of Jonah 
112-13). 10. God repented: Augustine notes that Nineveh 
was indeed “overthrown”: “... overthrown in evil, but 
rebuilt in goodness” (En. in Ps. [PL 36. 592}). 

17 (B) God’s Attempt to Convert Jonah (4:1- 
11). The author’s constant use of questions (cf. 
1:6,8,10,11; 3:9) by which he draws the reader into the 
story here reaches a peak as God himself becomes the 
questioner, and the reader, at the end, is left with a ques- 
tion. 2. We now discover the reason why Jonah fled 
toward Tarshish in 1:3: he feared that his preaching 
would have the positive effect that it did in fact have 
(3:5), and he wanted nothing to do with the possible ex- 
tension of divine mercy to these hateful people. On the 
author’s liberty with the chronology of events and con- 
versation, see 1:9; 3:5; 4:5. for I know: The phrases that 
follow occur in the same or similar form in a number of 
places (e.g., Exod 34:6-7; Num 14:18; Neh 9:17; Pss 
86:15; 103:8; 145:8). They function almost as a creed 
and most likely have their origin in a cultic context. 
Only here and in Joel 2:13 are the words “and repents of 
evil” added. Important is the affirmation of the priority 
of God’s mercy and love in dealing with his creatures. 
His mercy and love may, in the end, override every 
other consideration. On the inconsistency between 
Jonah’s words and actions here, see 1:9. 3. take my life: 
Jonah wants totally to dissociate himself from a God 
who presumes to act in such a manner. His bewilder- 
ment in the face of such a display of divine “justice” 
drives him to doubt the meaning of his own service to 
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such a God; he can no longer bear to live under the 
burden of his frustration. The author most likely intends 
a parallel with Elijah’s request for death in 1 Kgs 19:4. 
The contrast between the two situations is not lacking in 
irony: Elijah asks for death because his preaching has 
failed to effect conversion, while Jonah makes the same 
request because his preaching has been an overwhelming 
success. 5. Jonah had gone out: Again the author has 
delayed reporting an occurrence which chronologically 
follows immediately after 3:4; see also 1:9; 3:5; 4:2. 

18 6. castor-oil plant: Jonah has apparently refused 
to answer God’s query on whether or not Jonah’s anger 
is justified. God responds to his sullen silence by an act 
of kindness; a large-leafed plant miraculously springs up 
overnight and provides refreshing shade for Jonah from 
the sun’s heat. Jonah’s exaggerated joy over the little bit 
of extra comfort provided by the plant contrasts with his 
callous anger at God’s mercy to the Ninevites. 8. an east 
wind: The sirocco, an almost unbearably hot, dry wind 
that blows in off the desert. he prayed for death: Jonah’s 
physical suffering as a result of the disappearance of the 
plant with its shade is not the principal reason in his 
request for death. A deeper source of discontent is God’s 
apparent unfairness. God had lavished his mercy on the 
hateful Ninevites yet cannot allow more than a few 
moments’ shade for Jonah. 9. Do you do well to be 
angry. .. 2: God’s question backs Jonah into a corner. If 
Jonah answers No, he admits he is wrong to question 
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God’s sovereignty as creator and God’s freedom to deal 
with Nineveh as he chooses. If Jonah answers Yes (as he 
in fact does), he admits the validity of pity as a motive 
for sparing, a creature from destruction. 

if) 11. May I not have pity... ?: God seizes upon 
Jonah’s response and drives home the lesson. As sover- 
eign Lord of creation he asserts his freedom to spare 
even Nineveh from destruction. God’s question here 
focuses on the issue of divine freedom, not in a theo- 
retical sense but in a concrete case of the experience of 
one man faced with the reality of God’s mercy bestowed 
ona people who, by any definition of justice, seem totally 
unworthy of such mercy. Other issues are touched on as 
well: the universal, indeed cosmic, scope of God’s saving 
purposes; indirectly, God’s dealings with Israel; and the 
very mystery of God himself, who ultimately eludes and 
transcends any attempt to define or limit him. Commen- 
tators have noted connections with NT parables. Jerome 
quotes from the story of the Prodigal Son (Luke 15:11- 
32, note vv 25-32; Commentariorum in Jonam Liber [PL 
25. 1151]), and Luther mentions the parallel with the 
parable of the Workers in the Vineyard (Matt 20:1~16, 
note 15; “Lectures on the Minor Prophets” [Luther’s 
Works 19; St. Louis, 1974] 51-52, 93-94). and also much 
cattle: The inclusion of the innocent children and the 
city’s animal population here gives added reason to 
God’s pity on Nineveh and underlines the wider, cosmic 
scope of his saving purpose for all of his creation. 
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4 OUTLINE 


(I) The Synoptic Gospel Order 
(A) Order of Episodes in the Triple Tradition (§ 6) 
(B) Marcan Order in Matt (§ 7-8) 
(C) Marcan Order in Luke (§ 9-11) 
(D) Argument from Order (§ 12) 
(Il) The Q Source 
(A) Existence of Q (§ 13) 
(B) Synoptic Table of the Double Tradition (§ 14) 
(C) Matt’s Use of Q (§ 15-17) 
(D) Doublets from the Source(s) (§ 18-19) 
(E) Luke’s Use of Q (§ 20) 


5 The first three Gospels in the canon (called 

“Synoptic”), Matt, Mark, and Luke, have much in com- 
‘mon and are significantly different from John. Similar- 
ities and dissimilarities among the Synoptics give rise to 
the question of interrelationship, the so-called Synoptic 
problem. The “Augustinian” hypothesis assumed the 
order of composition to be Matt, Mark, Luke. For a 


(Il) The Originality of Mark 
(A) Source-Critical Methodology (§ 21-23) 
(B) Minor Agreements (§ 24-26) 
(C) Duality in Mark (§ 27) 
(D) Mark and Q (§ 28-29) 

(IV) Alternative Solutions 
(A) Modified Two-Source Theory (§ 30-31) 
(B) Luke’s Dependence on Matt (§ 32-33) 
(C) Griesbach or Two-Gospel Hypothesis (§ 34) 
(D) John and the Synoptics (§ 35) 
(E) Apocryphal Gospels (§ 36) 
(F) Ongoing Study (§ 37) 


period this was replaced as the leading theory by the 
Griesbach hypothesis (Matt, Luke, Mark). The priority 
of Mark was first suggested at the end of the 18th cent. 
as an alternative to the traditional view of Matthean 
priority, leading to decisive debate in the 1830s to 1860s. 
As a result, the Marcan hypothesis became the predomi- 
nant scholarly opinion. 
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Mark contains 661 verses, of which some 80 percent 
are reproduced in Matt and about 65 percent in Luke. 
Only a few pericopes have no parallel in at least one of 
the other Gospels. The Marcan material that is found in 
the three Synoptic Gospels is called the Triple Tradition. 
The non-Marcan material that Matt and Luke have in 
common (about 220 verses) is called the Double Tradi- 
tion. The Two-Source theory, or Two-Document 
hypothesis, would have Matt and Luke depend on Mark 
for the Triple Tradition and derive the Double Tradition 
from a Gk written source, a hypothetical logia or sayings 
source dubbed Q (the abbreviation of the Ger word 
Quelle, ic. Logien-, Spruch-, or Redenquelle). Matt and Luke 
are much longer than Mark (total 1,068 and 1,149 verses 
respectively) and include a large amount of special 
material, which partly derives from the creative activity 
of the evangelists. 

6 (I) The Synoptic Gospel Order. A study 
of Marcan order compared with that of Matt and Luke 
has influentially supported the priority of Mark. 

(A) Order of Episodes in the Triple Tradi- 
tion. The Marcan material appears to a large extent in 
the same order in the three Synoptic Gospels. The 
general outline of Mark can be recognized in Matt and 
Luke: 


Matt Mark Luke 
Preliminaries 3:1-4:11 1:1-13 3:1-4:13 
Galilean ministry 4:12-18:35 1:14-9:50 4:14-9:50 
Journey to Jerusalem 19-20 10 9:51-19:28 
Ministry in Jerusalem 21-25 11-13 19;:29-21:38 
Passion 26-27 14-15 22-23 
Resurrection 28 16 24 


As for the differences in order, the main literary-critical 
solutions to the Synoptic problem (Marcan priority, 
Augustinian hypothesis, Griesbach hypothesis) agree 
about this: wherever Matt departs from Mark’s order, 
Luke supports Mark, and whenever Luke departs from 
Mark, Matt agrees with Mark. This absence of Matt- 
Luke agreement against Mark in terms of order can be 
interpreted in more than one way. It can be explained by 
Marcan priority, but also by any other hypothesis that 
proposes Mark as the middle term: 


Mark Matt Luke Matt Luke 
Mark aie 


Matt Luke Luke Matt Mark 


The idea that there was a primitive gospel (sometimes 
called Proto-Mark) that influenced the canonical 
Gospels remains a possibility, but this phenomenon of 
order is not satisfactorily explained by positing 
dependence only on gospel fragments or oral tradition. 
On the assumption of Marcan priority, the absence of 
agreement of Matt and Luke against Mark becomes an 
indication for the independence of Matt and Luke in 
their use of Mark. But the real argument from order for 
Marcan priority is that the differences in Matt and Luke 
can be plausibly explained as changes of Mark made 
according to the general redactional tendencies and the 
compositional purposes of each Gospel. 

7 (B) Marcan Order in Matt. We should 
distinguish between Matt 4:23-13:58, where there are 
notable changes from the Marcan order of pericopes, and 
the rest of Matt, where the Marcan pericope order is un- 
changed. We begin in (a) and (b) below with the latter 
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phenomenon, and then in (c) treat the former phenom- 


enon at greater length. 
(a) Matt 3:1-4:22 (par. Mark 1:1-20). No 


change of pericope order: 


Matt Mark 
John the Baptist 3:1-12 1:1-8 
Baptism of Jesus Sei 7/ 1:9-11 
Temptation 4:1-11 1:12-13 
Preaching in Galilee 4:12-17° 1:14-15 
Call of first disciples 4:18-22 1:16-20 


(b) Mart 14:1 To END (par. MarK 6:14-16:8). 
No changes of pericope order, but a few changes of order 
within pericopes (by way of anticipation): 


Tradition of the elders 15:3-6 
ee 7:6-8 
7:9-1 

Question about divorce 19:4-6 
19:7-8 —~— 1033-5 
10:6-9 

21:12-13.j14-17) 

21:18-19 SN 11s12-14 

11:15-17 (18-19) 


8 (c) Marr 4:23-13:58 (par. Mark 1:21-6:13). 
An anticipating movement can be observed also in Matt 
4:23-13:58. All the transpositions of Marcan pericopes 
are found in Matt 8~9 and 10. Those chapters contain, 
in the relative order of Mark, the parallels to Mark 
4:35-5:20 (Matt 8:18-34); Mark 5:21-43 (Matt 9:18- 
26); Mark 6:6b (Matt 9:35); Mark 6:7-11 combined 
with 3:16-19 (Matt 10:1-16). The remaining Marcan 
pericopes in Matt 12-13 follow strictly the order of 
Mark: 


Cleansing of the Temple 


Matt Mark 
3:1-4:22 —_—___+___——_1:1-20 
(4:23-25; 5:1-2) (ea) 
7:28-29 —___________——] :22 


The preceding synopsis of parallel material in Matt 
3:1-13:58 (par. Mark 1:1-6:13) indicates that the 
Sermon on the Mount (Matt 5-7) is placed in the Marcan 
order at the first mention of Jesus’ teaching in Mark 
1:21. Matt 4:23-25; 5:1-2 is a complex Matthean com- 
position in which Mark 1:39 and several other passages 
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[40:9-—12] 


of Mark have been anticipated and combined into a 
solemn summary-introduction: 


Matt Mark 

CSA) 1:39 (1:15); 6:6b 
4:24a 1:28 

4:24b 1:32,34 

4:25 3:7-8 

Epil 3:13 

Bee 1225 


The inversion of Matt 8:2-4 (Mark 1:40-45) and Matt 
8:14-16 (Mark 1:29-34) shows the dismantling of 
Mark’s “day of Jesus” in Capernaum (1:21-39). The 
cleansing of the leper is brought forward as the opening 
section of Matt 8-9 (with the use of Mark 1:43-45 in 
Matt 9:30-31 by way of inclusion). 

From Matt 8:18 on, the theme of discipleship appears 
and prepares for the discourse of Matt 10. Jesus’ healing 
activity (4:23; 9:35) will be transmitted to the disciples 
(10:1). Matt has combined the Marcan material with Q 
passages; and here too there is a similar movement of 
anticipation before Matt 11:2 (“When John heard about 
the deeds of the Christ”), as we can see by comparing 
Matt and Luke (the two witnesses for Q). 


Matt Luke 

5-7 ——_——__———— 620-49 

8:5-13—__—_—_——_7:1-10 

8:19-22 

9:37-10:16,40 

11:2-19 7:18-35 Answer to JBap 
9:57-60 Call of disciples 


10:2-12,16 Mission of disciples 
11:21-24 10:13-15 
11:25-27 (28-30) —— 10:21-22 


Matt 4:23-11:1 concentrates on the teaching and healing 
of Jesus and on discipleship. It is a typical Matthean 
composition, unique in the Gospel, and all dislocations 
of Marcan pericopes are found in this editorial construct 
and nowhere else. 

9 (C) Marcan Order in Luke. None of the 
transpositions in Matt 4:23-11:1 corresponds to a 
similar Lucan change of the Marcan order. Luke follows 
the order of Mark throughout the Gospel. The blocks of 
Marcan material are interrupted by the interpolation of 
non-Marcan material: 


Mark Luke Lucan Interpolation 
1:1-15 3:1-4:15 4:16-30 
Nazareth (cf. Mark 6:1-6a) 
1:21-39 4:31-44 5:1-11 
Simon (cf. Mark 1:16-20) 
1:40-3:19 5:12-6:19 6:20-8:3 
Little Interpolation 
3:31-9:40 8:4-9:50 9:51-18:14 
Big Interpolation 
10:13-52 18:15-43 19:1-28 
Zacchaeus, Parable 
11:1-13:37 19:29-21:38 
14:1-16:8 22:1-24:12 


The visit to Nazareth, Mark 6:1-6a (comparable context 
at Luke 8:56/9:1), is placed by Luke at the beginning of 
Jesus’ ministry. The call of the first disciples, Mark 
1:16-20 (before the “day of Capernaum’), has its parallel 
in Luke 5:1-11, after the “day of Capernaum.” Transposi- 
tions of individual pericopes are explicable on the basis 
of Mark. For instance, the inversion of Mark 3:7-12, 
13-19 in Luke 6:12-16,17-19 comes before the Sermon 
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on the Plain. Mark 3:31-35 (before the parable section) 
is transferred to the conclusion of the parable section in 
Luke 8:19-21. See also the changes of order in the pas- 
sion narrative (Luke 22:18,21-23,24-27,33-34, 22:56- 
62,63-65,66-71; 23:26-49 passim — Neirynck, Evangelica, 
757-69). 

10 The absence of an episode in the Marcan 
sequence is not always an omission in the strict sense. 
The episode can be lacking because of Lucan transferal 
to another context (transposition) or because of Lucan 
substitution giving preference to a parallel text from a 
different source (Luke’s avoidance of doublets). In this 
last case, verbal reminiscences can betray Luke’s knowl- 
edge of the Marcan text, and sometimes it will be 
difficult to distinguish between Luke’s use of a special 
tradition and Lucan rewriting and expansion of Mark. In 
the list of Lucan omissions of Marcan pericopes (sce the 
chart on the following page), minor omissions (cf. Mark 
1:1,5,6,33,43; 2:13b,19b,27b, etc.) are not included. For 
some of them, also, an echo can be found in a distant 
context (cf. Mark 13:10 and Luke 24:47). 

11 The most famous omission in Luke (at 9:17/18) 
is that of Mark 6:45-8:26 (the so-called Great Omis- 
sion). Some have suggested that this section (74 verses) 
was missing in the form of Mark used by Luke (a 
truncated copy [a thesis now generally abandoned] or 
Proto-Mark). It should be observed, however, that the 
omissions by Matt of the individual passages in Mark 
7:3-4; 7:31-37; and 8:22-26, and the omission by Luke 
of the entire section can hardly be cited as a negative 
agreement of the two Gospels against Mark. Nor can a 
source-critical conclusion be drawn from the resem- 
blance between Luke 9:10-17,18-21 and John 
6:1-15,66-69 (the feeding of the five thousand followed 
by Peter’s confession); for John 6:16-21 recounts the 
walking on the water (par. Mark 6:45-52), which Luke 
omits. It is difficult to find a convincing reason for Luke’s 
Great Omission, but there is probably more than one 
reason. Avoidance of doublets can be at least part of the 
explanation. The double feeding miracle in Mark 
6:30-44 and 8:1-9 (underscored in the saying of 
8:19-20) is absolutely unique in Mark; and the omission 
of 8:1-9 would involve also the omission of 8:14-21. 
More important, we note possible reminiscences of the 
omitted Mark 6:45-8:26, both in the immediate Lucan 
context of the omission (cf. Mark 6:45; 8:22 with Luke 
9:10 as to Bethsaida; and Mark 6:46 with Luke 9:18 as 
to Jesus’ praying alone), and elsewhere in Luke (cf. Mark 
6:49-50 with Luke 24:36-40; Mark 6:55-56 with Luke 
9:11¢ and Acts 5:15-16; Mark 7:1-5 with Luke 11:37-38; 
Mark 7:30 with Luke 7:10; Mark 8:11 with Luke 
11:16,53-54; Mark 8:15 with Luke 12:1). Such reminis- 
cences suggest that Luke knew the material in the 
omitted section of Mark and that there is no need to posit 
a Proto-Mark (Urmarkus) without Mark 6:45-8:26. 

12 (D) Argument from Order. We have dis- 
cussed the common order of the Triple Tradition peric- 
opes and have explained differences from the Marcan 
order as editorial divergences by Matt and Luke. The 
argument from order, as understood since K. Lachmann 
(1835), constitutes the main reason for positing Marcan 
priority. The objection that the argument from order 
explains Matt in relationship to Mark on the one hand 
and then Luke in relationship to Mark on the other, but 
that the relationship among all three remains unex- 
plained (W. R. Farmer, NTS 23 [1976-77] 294) is hardly 
convincing. Mark need not be explained “in relationship 
to both Matthew and Luke taken together, for it cannot 
be decided a priori that all three Synoptic Gospels should 
be interrelated. A solution of independence between 
Matt and Luke is possible. 


590 Synoptic Problem 


(40:13-14] 


OMISSION AND TRANSPOSITION OF MARCAN PERICOPES IN LUKE 


Luke 


(at vv below an 
omission of what is 
in Marcan column) 


Mark Luke 


(at vv below a trans- 
position and/or doublet 
of what is in Marcan 


column) 
5:1-11 
22-26 11:15,17-18 
ZY 11:21-22 
28-29 12:10 
31-35 8:19-21 
30-32 13:18-19 
4:16-30 
17-18 3:19-20 
(> 11 above) 
42 17:2 
50a 14:34 
10:11 16:18 
38 12:50 
42-45 22:25-27 
(13:6-9) 
22-23 17:6 
24 (11:10) 
25 (11:4) 
10:25-28 
17:23 
7:36-50 


(Acts 6:13-14) 


23:11 


4:15 (4:16-30) 1:16-20 
6:19 (6:20-~8:3) 3:20-35 
8:18 (8:19-21) 4:26-34 
8:56/9:1 6:1-6 
9:9/10 6:17-29 
9:17/18 6:45-8:26 
9:22/23 8:32-33 
9:36/37 9:11-13 
9:43a/b 9:28-29 
9:50 (9:51-18:14) 9:41-10:12 
18:34/35 10:35-45 
19:40 (19:41-44) 11:12-14 
19:48/20:1 11:20-25 
20:39/40 12:28-34 
21:24/25 13:21-23 
22S 14:3-9 
22:53/54 14:51-52 
22:66/67 14:56-61a 
23:25/26 15:16-20 
13 (1) The Q Source. Our treatment of order 


(> 6-12 above) suggesting the priority of Mark as a 
solution to the Synoptic problem is incomplete, for the 
non-Marcan material shared by Matt and Luke is still to 
be considered. 

(A) Existence of Q. The presence in Matt 
and Luke of similar non-Marcan passages (the Double 
Tradition), some of them with a high degree of verbal 
agreement, is explicable only if there was interdepen- 
dence between Matt and Luke, or if (independently) each 
drew on a common source. We speak of source in the 
singular because a certain coincidence of order in the 
Double Tradition militates against positing a plurality of 
sources. The fact that some of the Double-Tradition 
material duplicates material in the Triple Tradition (and 
thus material that appears in Mark) suggests a second 
source, separate from Mark. Two further reasons can be 
given for positing Matthean and Lucan independence in 
the use of the source. (1) The more original tradition can 
be recognized sometimes in Matt and sometimes in 
Luke. (2) In the Triple Tradition Matt and Luke never 
agree in their divergences from the Marcan order of 
episodes (— 6 above) and a similar observation can be 
made with regard to the Double Tradition. With the ex- 
ception of the first two pericopes (JBap’s preaching and 
Jesus’ temptations, par. Mark 1:7-8 and 12-13) Matt and 
Luke have never inserted the Double-Iradition passages 
into the same Marcan context. 

Recent studies tend to confine Q material to (all the) 
passages attested in both Matt and Luke. Too uncertain 
for consideration is the possibility that only Matt or only 
Luke preserved a passage from Q (although some 
scholars assign to Q Matt 10:5b-6; 10:23; Luke 6:24-26; 
9:61-62; 12:32,35-38,49-50(54-56); 15:8-10; 17:28-29). 


On the other hand, the Q origin of some Matt-Luke 
parallels is disputed because of insufficient verbal agree- 
ment (Luke 14:16-24; 19:12-27; 22:28-30) and because 
some short proverbial sayings might have come from 
oral tradition. 

The original order of Q is probably best preserved in 
Luke. The different arrangement of the Q material in 
Matt can be explained by Matt’s editorial compilation of 
great discourses and the insertion of the Q passages in 
Marcan contexts. 


14 (B) Synoptic Table of the Double 
Tradition (in the Lucan order) 
Matt Luke 
3:7b-10 3:7-9 A 
3:11-12 3:16b-17 
4:2b-11a 4:2-13 |B 
5:3,6,4 ————_—_—__——. 6::20b--21 (SG 
5:11-12 ——————— 6:22--23 
5:39b-40,42 6:27-28 
5:44 6:29-30 
PAZ 6:31 
5:46-47 6:32-33 
5:45,48 6:35b-36 
71-2 ————————_ 6::37a,38c 
15:14 6:39 
10:24-254 6:40 
7.3-5 ——_—__—_———_ 6 :41-42 
(12:33-35) 7:16-20 6:43-45 
7:21 ———_——__-—_——_6:46 
7:24-27 6:46-49 
8:5-10,13 7:1-2,6b-10 | D 


[40:15-18} 


11:2-6 ———_————__ 7: 18-23 E 
11:7-11——-_———_——-._7:24-28 
11:16-17 ———————__7:31-32 
11:18-19 ————_—_——__ 733-35 
BO IO rs aS 9:57-60 | le 
ea Po ee WO VAG aseseceeccceascescs 10:2-12 
11:21-23 ——————_ 10:13-15 | 
104 eae ee 10:16 | 
11:25-27 10:21-22 | 
13:16-17 10:23-24 
Matt 5-7 Matt 10 Matt Luke 
6:9-13 11:2-4 
7:7-11 11:9-13 


(9:32-33) 12:22-30 Hace IC 
12:38-42 11:24-26 
12.4345 —— 11.29-32 


SH15 33) 
6:22-23 11:34-35 
23:25-26,32 11:39-41,42 H 
6-7,27 ————_ 43-44 
4,29-30,13—— 46,47-48,52 
23:34-36 ———— 11:49-51 
10:26-33 12:2-9 
eS? 12:10 
10:19-20 12:11-12 
6:25-33 12:22-31 
6:19-21 12:32-34 
24:43-44,45-51 12:39-40,42b-46 
10:34-36 12:51-53 
5:25-26 12:58-59 
13:31-32 13:18-19 
33 20-21 
7:13-14 13:23-24 
7:22-23 13:25-27 
8:11-12 13:28-29 
23:37-39 13:34-35 
22:1-10 14:16-24 
10:37-38 14:26-27 
Sale, 14:34-35 
18:12-14 15:4-7 
6:24 leas 
11:12-13 16:16 
5:18 16:17 
pro2 16:18 
18:7 iyi 
18:15,21-22 17:3b-4 
17:20 17:6 
24:26-27,28 17:23-24,37 I 
37-38 ————_ 26-27,30 
(10:39) (17:33) 
24:40-41 17:34-35 
25:14-30 19:12-27 
19:28 22:28,30 
15 (C) Matt’s Use of Q. In the first part of the 


accompanying Double-Tradition table (sections A, B, 
C, D, E, F in Luke 3-10), the original order of the Q 
material is clearly detectable in Matt if we take into 
account the redactional anticipation of the mission 
discourse in Matt 10 before Jesus’ answer to JBap in 
Matt 11:2-19 (— 8 above). The Marcan contexts in Matt 
are worth noting: Mark 1:7~8 for A; 1:12-13 for B; 
1:21/22 for C; 1:40-45/1:29-34 for D; 4:35/36; 6:7-11 
for F. The first Q section in Matt that has not been 
inserted into a Marcan context is Matt 11:2-6. This, 
together with the inversion of the Q order of sections E 
and F, confirms that Jesus’ answer to JBap has been 
prepared for by the editorial composition of Matt 
4:23-11:1. 

The material of the Q sermon in Luke 6:20-49, with 
the exception of the sayings in 6:39,40, has its counter- 
part in Matt 5-7. Differences in order are minimal: the 
use of Matt 7:12 at the conclusion of the central section 
is redactional. Matt has combined the Q sermon with 
the other Q material: Matt 5:13,15,18,25-26,32; 
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6:9-13,19-21,22-23,24,25-33; 7:7-11,13-14,22-23. 
Compare also the expansion of the mission discourse in 
Matt 10:(19-202),26-33,34-36,37-38,(392). The pres- 
entation of these passages in the order of the parallels in 
Luke 11-17 (in the table above) reveals some co- 
incidence with individual sequences of Q sayings in 
Luke. The best illustration is Matt 7:13-14,22-23; 
8:11-12; and if we leave aside these passages of Matt 5-7 
and 10 (presumably Matt’s first and second discourse 
compilations), the order of the remaining Q parallels 
agrees to a large extent with the Lucan order (sections G, 
H, I). The convergence with our conclusions regarding 
the Marcan order in Matt (~ 8 above) is impressive: first 
there is anticipation and concentration of the source 
material in Matt 5-10, and then (from Matt 12 on) no 
more changes of order. 

16 Inversions of order in smaller units such as 
Luke 4:5-8,9-12; 6:21a,21b; 6:27-28,29-30; 10:5-7, 
8-9; 11:31,32; and 11:24-26,29-32 can be explained by 
Matthean or Lucan rearrangement of the common 
source. Some sayings have a more elaborate form in 
Matt. The expansion of the Beatitudes in Matt 5:5,7-10 
is the classic example. Verse 10 can be assigned to 
Matthean redaction, but some scholars consider 5:5,7-9 
as a pre-Matthean addition to the common source: Q 
came to Matthew in an expanded form. Other sayings 
occasionally attributed to QMatt are: Matt 5:14b,19,41; 
6:34; 7:6; 10:5b-6,23; 11:28-30; 18:16-17,18; the pre- 
Matthean form of the Q parables 22:1-14 and 25:14-30; 
and a pre-Matthean wording of some Q sayings. This 
QMatt as an intermediate stage between Q and Matt 
tends to reduce Matthew to a “conservative” redactor. 
Other scholars, however, emphasize more correctly 
Matthew’s editorial revision of and additions to the 
traditional Q source material. 

17 The Q influence can be seen in Matt’s repeti- 
tion of phrases and in its use of some Q expressions as 
redactional formulas. The phrase gennémata echidnon, 
“brood of vipers,” in Matt 3:7 (Q) occurs again in 12:34 
and 23:33; Matt 3:10b (Q) is repeated in 7:19; and Matt 
3:12b (Q) is echoed in 13:30. The word oligopistoi, “of 
little faith,” in Matt 6:30 (Q) becomes a favorite 
Matthean expression: 8:26; 16:8; 14:30; 17:20 (substan- 
tive). The phrase “there shall be weeping and gnashing 
of teeth” in Matt 8:12 (Q) appears again in 13:42,50; 
22:13; 24:51; 25:30. The influence of the Q material in 
Matt 11:12-13; Luke 16:16 is traceable in Matt’s use of 
“the law and the prophets” (5:17; 7:12; 22:40) and in the 
phrase apo tote, “from that time,” in 4:17. The phrase 
“blind guides” in Matt 23:16,24 echoes 15:14 (Luke 
6:39). Matt 10:15 (Luke 10:12) is used again in 11:24, 
and Matt 7:16-20 (Luke 6:43-44) in 12:33. Matt 
12:22-23 (Luke 11:14) is used already at the conclusion 
of the miracles in chaps. 8-9; thus: 


9:27-31 cf. 20:29-34 Mark 10:46-52 
9:32-33 cf. 12:22-23 Luke 11:14 (Q) 


But not all “doublets” in Matt are redactional doublets, 
explicable by editorial repetition of the traditional 
passages. 
18 (D) Doublets from the Source(s). 
Passages occur twice in Matt or Luke, once in the Triple- 
Tradition material shared with Mark, and once in the 
Double-Tradition material of the same Gospel. For those 
who hold the priority of Mark “the proof from doublets” 
is part of the argument for the existence of a second 
source. 

The accompanying list includes 14 instances of 
doublets in Matt (#5, 10, 11, 12), in Luke (#1, 2, 4, 8, 
13, 14), or in both (#3, 6, 7, 9). The references are given 
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in the order of Mark, with the non-Marcan parallels on 
the second line of the corresponding entry under Matt 
and Luke. Conflations in Matt (“condensed” doublets) 
are marked with an asterisk (#4, 13, 14). 


# Mark Matt Luke 
1 4:21 _ 8:16 
Salto) ess 
2 4:22 = 8:17 
10:26 il2s2 
3 4:25 Sel? 8:18 
25:29 19:26 
4 6:8-11 *10:7-14 9:3-5 
10:4-11 
5 8:12 16:4 — 
12:39 ileZ® 
6 8:34 16:24 9:23 
10:38 14:27 
7 8:35 16:25 9:24 
10:39 Wess 
8 8:38 (16:27) 9:26 
10:33 2s) 
$) Cony 18:5 9:48 
10:40 10:16 
10 10:11 noES — 
Foe 16:18 
11 NOES) 19:30 — 
20:16 13:30 
12 11:22-23 DA = 
17:20 17:6 
13 12:38-39 *23:6-7 20:46 
11:43 
14 geil *10:19-20 21:14-15 
12:11-12 


The Q origin of some of these sayings is not certain. 
Luke 17:33 (#7) can be a Lucan rewriting of Mark 8:35, 
one of the “Marcan” insertions in the Q discourse 
(17:25,31,33). The proverbial saying in Matt 20:16 (#11) 
can be a repetition of 19:30 (before the parable); and 
although the same inverted order of last/first is found in 
Luke 13:30, the non-Marcan common origin is only a 
possibility. But on the whole, the list of source doublets 
is impressive. Less convincing examples of overlapping 
(such as the parallels in Mark 4:8c; 9:35; 11:24; and 
13:12) are not included. 

19 Besides #4, 13, and 14 there are other instances 
of Matthean conflation and combination of Mark and Q 
where the Marcan passage is omitted in Luke (in the 
following list, #19 and 25 are dubious). Omissions of 
Mark both in Matt and Luke (#15, 21) are added in the 
list in order to include all instances of overlapping (Mark 


and Q). 


# Mark Matt Luke (Q) 
(15) 2) Oe) Wea 

16 1:7-8 3:11-12 3:16-17 + Mark 
17 1:12-13 4:1-11 4:1-13 + Mark 
18 3:22-26 12:24-26 11:15,17-18 
(19) B24), 12:29 (@) 11:21-22 @) Mark 
20 3:28-29 12:31-32 12:10 
(21) 4:24 Ve, ((O)) 6:38 
eo 4:30-32 13:31-32 13:18-19 
23 9:42 18:6-7 17:1-2 + Mark 
24 9:49-50a prs) 14:34-35 


(25) 12:21-34 
26 —-13:21(-23) 


22:34-40 @) —-10:25-28 (2) — Mark 
24:23(-25),26 17:23 


(40:19-22] 


20 (E) Luke’s Use of Q. The Q passages in 
Luke are found almost exclusively, together with 
material peculiar to Luke (L passages), in two blocks of 
non-Marcan material—Luke 6:20-8:3 and 9:51-18:14 
—which are inserted in the Marcan order at Mark 3/4 
and 9/10. This is quite a contrast to Matt’s conflating the 
Q material with Mark and the Marcan settings and 
seems to suggest that Luke used the Q material inde- 
pendently. It is not justified, however, to conclude that 
the juxtaposition of Q and L has its origin in a pre-Lucan 
gospel (Proto-Luke) into which the blocks. of Marcan 
material were inserted by Luke. And it is a gratuitous 
assumption that the Q text in Luke 9:51-18:14 is wholly 
uninfluenced by Mark. Reminiscences of Mark can be 
shown in the doublets #7, 10, 14, 18, (19), 22, 23, 24 
(Luke 10:25-28 comes from Mark 12:28-34). 

The Lucan journey to Jerusalem had its basis in Mark 
(10:1,32), but Q provided the materials. The mission, at 
the beginning of the journey, and the day of the Son of 
Man, at the end (doublets of Luke 9:1-6 and 21:5-36), 
produce the effect of a duplication of the Marcan story 
line. This may be due to the insertion of the second 
source in the outline of Mark. Luke’s division of the Q 
material into two separate interpolations corresponds to 
the division in Q itself: first the JBap sections surround- 
ing the great sermon (from Luke 3:7-9 to 7:31~35), and 
then the central part beginning with the mission (Luke 
9:57-10:16). 


(Bibliography pertinent to Q: Edwards, R. A., A Concordance to 
Q [SBLSBS 7; Missoula, 1975]; A Theology of Q [Phl, 1976]. 
Havener, I., Q: The Sayings of Jesus [Wilmington, 1986]. Hoff- 
mann, P., Studien zur Theologie der Logienquelle [NTAbh 8; 
Miinster, 1972]. Kloppenborg, J. S., “Bibliography on Q,” 
SBLASP 24 [1985] 103-26; The Formation of Q [Phl, 1987]. 
Lihrmann, D., Die Redaktion der Logienquelle [WMANT 33; 
Neukirchen, 1969]. Neirynck, F., “Recent Developments in the 
Study of Q,” in Logia: Les paroles de Jésus— The Sayings of Jesus [ed. 
J. Delobel; BETL 59; Louvain, 1982] 29-75. Neirynck, F. and 
F. Van Segbroeck, “Q Bibliography,” ibid., 561-86; ETL 62 
[1986] 157-65. Polag, A., Die Christologie der Logienquelle 
[WMANT 45; Neukirchen, 1977]; Fragmenta Q [Neukirchen, 
1979]. Schenk, W., Synopse zur Redenquelle der Evangelien 
[Diisseldorf, 1981]. Schulz, S., Q—Die Spruchquelle der Evange- 
listen [Zurich, 1972]. Stoldt, H.-H., History and Criticism of the 
Marcan Hypothesis [Macon, 1980; also Ger orig., 2d ed. 1986] — 
against Q. Vassiliadis, P., The Q-Document Hypothesis [Athens, 
1977]. Zeller, D., Konimentar zur Logienquelle (Stuttgart, 1984].) 


21 (111) The Originality of Mark. If the 
arguments given above favor the priority of Mark, some 
points invoked against that priority need discussion. 
(A) Source-Critical Methodology. Schol- 
ars have offered general criteria for deciding which is the 
more ancient among parallel traditions. Sanders (Ten- 
dencies) has examined these criteria: increasing length and 
detail, diminishing semitism, and the use of direct 
discourse and conflation, as they occur both in the 
Synoptic Gospels and in postcanonical material. His 
conclusion is that “the tradition developed in opposite 
directions” and therefore “dogmatic statements” on the 
basis of these criteria are never justified (272). Since 
Sanders’s book the criterion of increasingly becoming 
more specific has been withdrawn by Farmer (Synoptic 
Problem 228) from the list of canons he had originally 
proposed. In response to Farmer’s canon of Palestinian or 
Jewish provenance as a sign of the more ancient, Tyson 
(450) reckons with the possibility of re-Judaization. The 
message of Sanders’s Tendencies can be understood as a 
warning against generalization rather than an invitation 
to Synoptic skepticism. More important than his 
negative conclusion is the recommendation to be alert to 
“the editorial tendencies of each particular writer” (272). 
22 Tyson’s view accepts the classic principles of 


[40:23-27] 


literary criticism (e.g., as proposed by Burton) but finds 
application of these principles difficult: “The identifica- 
tion of glosses, redactional material, and interrupting 
insertions is a hazardous occupation.” Stressing a divers- 
ity of viewpoints, Tyson sees some hope for a solution 
to the Synoptic problem in “a kind of literary criticism 
that brackets the source question” (451). But a mere 
synchronic approach, in structural analysis or rhetorical 
criticism (— Hermeneutics, 71:55-70), can hardly 
become an appropriate method for solving problems of 
sources. On the other hand, the Synoptic problem is 
only one aspect of the source issue; for if Mark and Q 
are judged to be sources of Matt and Luke, then the 
traditions or sources behind Mark and Q deserve further 
study — as does also the origin of the material peculiar to 
Matt or to Luke. Among the upholders of the Two- 
Source hypothesis there is a great diversity of opinion 
concerning the history of all pre-Synoptic tradition. 
Synoptic source criticism and redaction criticism are 
inseparable for determining the interrelationship of the 
Synoptic Gospels. 

The appearance of one Gospel’s redactional material 

in another Gospel is probably the most useful criterion 
for determining interrelationship. It has been formulated 
by Farmer as the “inadvertent” criterion: “The presence, 
in a fragmentary form, in the work of one synoptic author, 
of the favorite expressions or redactional characteristics 
of one or both the other synoptic authors . . . constitutes 
prima facie evidence for literary dependence” (“Certain 
Results” 106). But the possibility that a phrase found in 
the source becomes a favorite expression in a later Gospel 
is also to be taken into consideration. 
23 Streeter offered five arguments for accepting 
the priority of Mark, the fourth of which is the primitive 
character of Mark “shown by (a) the use of phrases likely 
to cause offence, which are omitted or toned down in the 
other Gospels, (6) roughness of style and grammar, and 
the preservation of Aramaic words.” More simply we can 
distinguish two dimensions in a single argument for 
Marcan priority: taxis or order, which we have studied 
above (— 6-12), and lexis or style. Arguing from order 
involves the macrostudy of contents and arrangement; 
arguing from style involves the microstudy of similar- 
ities and differences among the evangelists. (See, eg., 
FGL 1. 107-27; U. Luz, Das Evangelium nach Matthdus 
[EKKNT 1/1; Zurich, 1985] 31-59.) The two main 
objections against the priority of Mark, now to be dis- 
cussed, are drawn from such a microstudy. 


(Farmer, W. R., “Certain Results . . . if Luke knew Matthew, and 
Mark knew Matthew and Luke,” in Synoptic Studies [ed. C. M. 
Tuckett; Sheffield, 1984] 75-98. Sanders, E. P., The Tendencies of 
the Synoptic Tradition [SNTSMS 7; Cambridge, 1969]. Tyson, 
J. B., “The Two-Source Hypothesis. A Critical Appraisal,” in 
Bellinzoni [ed.], Tivo-Source Hypothesis [> 1 above] 437-52.) 


24 (B) Minor Agreements. As old as the 
Marcan hypothesis itselfis the problem of short passages 
where Matt and Luke agree with each other over against 
Mark (e.g., both Matt 8:2 and Luke 5:12 have the kai idou 
and kyrie missing in Mark 1:40). If both Matt and Luke 
depend on Mark in the Triple Tradition, how can they 
agree with each other and differ from Mark? The follow- 
ing suggestions have been made: 


(a) Proto-Mark (or Urmarkus). Matt and Luke used the same 
earlier version of Mark, shorter than our Mark (hence the 
negative agreements or common “omissions”) and different 
in wording (hence the coincidences in content, vocabulary, 
style, and grammar). 

(b) Deutero-Mark. The Marcan text used by Matt and Luke is 
slightly different from our Mark, because of textual corrup- 
tion, revision, or edition. That Mark was already combined 
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with Q in a Deutero-Marcan redaction has been suggested 
by Fuchs. 

(c) Common source. Both Matt and Luke depend on another 
source besides Mark: a primitive Gospel, Proto-Matthew 
(Vaganay, Boismard; -* 30-31 below), or depend on Gospel 
fragments or oral tradition. 

(d) Luke’s dependence on Matt. Luke, who follows Mark as his 
basic source in the Triple Tradition, is also acquainted with 
and influenced by Matt. See R. H. Gundry, Matthew (GR, 
1982) 4 and passim. 


25 The writings of Vaganay, Farmer, and 
Boismard have given new prestige to the minor- 
agreement issue. The problem is centered not so much 
on the difficulty of some individual cases (Goulder), but 
on the high number of agreements, the concentration in 
particular passages, and the conjunction of negative and 
positive agreements. Although they are cited as objection 
number one against the priority of Mark, it can be 
argued that often these agreements are in fact not so 
striking and that for most of the “significant” agreements 
a satisfactory redactional explanation can be given. 

The minor agreements are, first of all, agreements 

against Mark and the primary cause of the common 
change that appears in Matt and Luke is the text of Mark. 
Mark’s overuse of kai, of historic presents, pleonasms, 
etc.; Mark’s having Jesus ask questions and the disciples 
remain unintelligent; and many other motifs in Mark are 
“corrected” in Matt and Luke. A priori it is not unlikely 
that two independent redactions on the basis of Mark 
show some coincidences. “If Matt omits something, it is 
unattractive to him for some reason; and what is un- 
attractive to one Christian author has by that very fact an 
increased chance of being unattractive to another” 
(McLoughlin, DRev 90 [1972] 202). 
26 The word “atomization” has been used pejora- 
tively with reference to the variety of explanations of the 
agreements. But there is also the atomization of the evi- 
dence by concentrating on one passage, collecting all sorts 
of agreements without studying each type of agreement, 
together with similar changes of Mark elsewhere in Matt 
or Luke. The minor agreement works like a signal by 
drawing our attention to Matthean or Lucan noncoinci- 
dental parallels. Cf. Neirynck, Minor Agreements 
197-288, for material from the Triple Tradition. 

It is, of course, not a reasonable expectation that in 
every instance a redactional explanation can be made 
acceptable to all proponents of Marcan priority. Some 
will be inclined to ascribe one or another agreement to 
the influence of Q. Others will reckon with oral tradition 
and the possibility of tradition variants. Others will give 
more importance to textual factors such as corruption 
and harmonization. But these various explanations given 
to residual “difficult cases” do not at all modify the 
general Synoptic hypothesis. M. Goulder’s contention 
that some agreements are Matthean in style but charac- 
teristically un-Lucan (NTS 24 [1977-78] 218-34) has 
been answered by Tuckett (NTS 30 [1984] 130-42). 
M.-E. Boismard’s similar observation with regard to 
Luke 9:10-11 (NTS 26 [1979-80] 1-17) has been 
answered by Neirynck (ETL 60 [1984] 25-44). On Matt 
26:68, see ETL 63 (1987) 5-47. 


(Fuchs, A., Die Entwicklung der Beelzebulkontroverse bei den Syn- 
optikern (Linz, 1980]. McLoughlin, S., “Les accords mineurs Mt- 
Le contre Mc et le probleme synoptique,’ in De Jésus aux 
Evangiles [ed. I. de la Potterie; BETL 25; Louvain, 1967] 17-40. 
Neirynck, Minor Agreements; Evangelica 769-810.) 


27 (C) Duality in Mark. Sometimes when 
there is a redundant or duplicate expression in Mark 
(1:32: “It being evening, when the sun had set”), Matt has 
a parallel to one part of the Marcan expression (Matt 
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8:16: “It being evening”) while Luke has a parallel to the 
other part (Luke 4:41: “the sun having set”). In the 
Griesbach or “Two-Gospel” hypothesis, such duplicates 
are explained in terms of Mark’s using and combining 
Matt and Luke, or, in Rolland’s adaptation of the 
Griesbach hypothesis, as combinations of a (Proto-) 
Matthean source and a (Proto-) Lucan source. On the 
thesis of Marcan priority, this phenomenon is explained 
through Matt’s and Luke’s independent use of Mark. 
Three observations: (1) The Griesbach approach where- 
by Mark has combined Matt and Luke would explain 
only some of Mark’s many dual expressions; duality is a 
frequent feature of Marcan style. (2) The dual expression 
in Mark is not a mechanical combination of two parts 
but an original stylistic unit with a progression to greater 
precision in the second half of the expression. (3) The 
parallel to half the expression in Matt and to half in Luke 
is not a selection made at random or by chance. In many 
instances the choice of each evangelist can be explained 
in the light of the redactional context and the general 
tendencies of the respective Gospel. 


(Neirynck, F., Duality in Mark: Contributions to the Study of the 
Markan Redaction [BETL 31; Louvain, 1972]; “Les expressions 
doubles chez Marc et le probléme synoptique,’ ETL 59 [1983] 
303-30. Rolland, P., Les premiers évangiles: Un nouveau regard sur 
le probleme synoptique [Paris, 1984]; articles in RB 89 [1982] 
370-405; 90 [1983] 23-79, 161-201. Tuckett, Revival 16-21.) 


28 (D) Mark and Q. The Two-Source theory 
as a solution to the Synoptic problem has obvious limita- 
tions. The assumption of Marcan priority does not 
preclude a variety of opinions regarding many aspects of 
Mark. Some scholars recognize (rightly) characteristics 
of Marcan usage throughout the Gospel (Dschulnigg), 
whereas for others “no redactional style exists in Mark” 
(Trocmé). There is no consensus about the sources of 
Mark or about the existence of pre-Marcan collections, 
especially of a traditional passion narrative (see proposal 
of R. Pesch, Das Markusevangelium 2 [HTKNT 2; 
Freiburg, 1977], and analysis by Neirynck, Evangelica 
491-515). 


(Dschulnigg, P., Sprache, Redaktion und Intention des Markus- 
Evangeliums [SBB 11; Stuttgart, 1984]. Pryke, E. J., Redactional 
Style in the Markan Gospel [SNTSMS 33; Cambridge, 1978]. 
Reiser, M., Syntax und Stil des Markusevangeliums [WUNT 2/11; 
Tubingen, 1984}. Trocmé, E., The Passion as Liturgy [London, 
1983}.) 


29 Opinions diverge concerning Mark’s knowl- 
edge and use of Q. The overlapping sections of Mark and 
Q are listed above (— 18). It is common practice to give 
a tentative description of Mark’s redactional activity by 
comparing the saying in Mark with the Q version. But 
Mark’s dependence on Q (Lambrecht) and not on indi- 
vidual traditional sayings or on some pre-Q collections 
of sayings will remain a mere supposition as long as no 
demonstration is given of Marcan dependence on what 
is proper to Q redaction. Research on the hypothetical Q 
source is still in progress, especially in regard to the 
growth of the sayings tradition and stages of composi- 
tion and redaction. 


(On Mark and Q: Devisch, M., in L’évangile selon Marc [ed. M. 
Sabbe; BETL 34; Louvain, 1974] 59-91. Lambrecht, J., Bib 47 
[1966] 321-60; also in Logia [> 20 above] 277-304. Laufen, R., 
Die Doppeliiberlieferungen der Logienquelle und des Markusevange- 
liums [BBB 54; Bonn, 1980]. Neirynck, in Logia [> 20 above] 
41-53.) 


30 (IV) Alternative Solutions. The priority 
of Mark has often been advocated simply as more plaus- 
ible than other proposed theories. 

(A) Modified Two-Source Theory. The 


[40:28-32] 


claim of Papias (in Eusebius, HE 3.39.16) that Matthew 
collected the logia (sayings) of the Lord in the Hebr 
(= Aram) language has left its mark on Synoptic-prob- 
lem discussion, even though such a collection has never 
been discovered (> Church Pronouncements, 72:28). In 
the mid-1900s objections were raised against the Two- 
Source theory, mainly by Catholic scholars pleading for 
Matthean priority in the form of a Proto-Matthew (L. 
Cerfaux, L. Vaganay) or of canonical Matt, according to 
the pure Augustinian tradition (J. Chapman, B. C. 
Butler). Vaganay’s theory is in fact a primitive gospel 
theory (Mg or the Gk translation of Aram Matt as the 
common source of Matt, Mark, and Luke), combined 
with the Two-Source theory. Purportedly, Mark is used 
as a source by both canonical Matt and Luke, while the 
Double-Iradition sayings material in the central section 
of Luke is derived from a supplementary source S. One 
can schematize Vaganay (whose theory was most in- 
fluential in the 1950s) in this manner: 


Peter Mg Sg 


ee 
Matt Luke 


31 The complex theory of M.-E. Boismard con- 
stitutes a continuation and further development of 
Vaganay’s hypothesis. Here too the Two-Source theory 
is still recognizable in the diagram (Q and Intermediary 
Mark). More attention is given to the pre-Synoptic 
sources: the primitive gospels A, B, and C, and the docu- 
ment Q at the first level, three Proto-Gospels at the 
intermediary level (Multiple-Stage hypothesis). One can 
schematize Boismard thus: 


Mk-Interm 


II Mt-Interm 
Proto-Luke 


I Matt Mark Luke 


The combination of sources in Mark (cf. Griesbach, who 
had Mark combining Matt and Luke) takes place both in 
Intermediary Mark and in final Mark. 

X. Léon-Dufour and A. Gaboury (1970) proposed a 
fragmentation of sources, at least with regard to Mark 
1:14-6:13 and parallels (Multiple-Document theory). 


(Boismard, M.-E., Synopse des quatre évangiles, 2-3 [Paris, 
1972-77]. Neirynck, F., Jean et les Synoptiques [BETL 49; 
Louvain, 1979]; Evangelica 691-723 [on Gaboury]. Vaganay, Le 
probleme.) 


32 (B) Luke’s Dependence on Matt. B. C. 
Butler’s more radical defense of Matthean priority (The 
Originality of St Matthew [Cambridge, 1951]; “St. Luke’s 
Debt to St. Matthew,” HTR 32 [1939] 237-308) is at the 
origin of an anti-Streeter reaction in British and 
American Gospel studies, with A. Farrer’s “On Dispens- 
ing with Q,” in Studies in the Gospels (Fest. R. H. 
Lightfoot; ed. D. E. Nineham; Oxford, 1955) 55-88, and 
W. R. Farmer’s Synoptic Problem (1964). 


[40:33-37] 


Matt Mark oa 
Mark Matt a 
Luke Luke Mark 
Butler Farrer-Goulder Farmer-Orchard 


In all three hypotheses Luke borrowed the Double- 
Tradition material from Matt and there is no need for a 
hypothetical sayings source. With regard to Mark, con- 
flicting views are defended: absolute priority of Mark 
(Farrer), Mark’s dependence on Matt (Butler), Mark as a 
secondary combination of Matt and Luke (Farmer). 

Luke’s use of Matt is not without serious difficulties, 

and the main reasons for denying such use are summed 
up by J. A. Fitzmyer: Luke is apparently reluctant to 
reproduce typically Matthean “additions” within the 
Triple Tradition; it is difficult to explain adequately why 
Luke would want to break up Matt’s sermons, esp. the 
Sermon on the Mount; with the exceptions noted above 
(> 13) Luke has never inserted the Double-Iradition 
material into the same Marcan context as Matt; in the 
Double-Tradition material sometimes Matt, sometimes 
Luke has preserved the more original setting; finally, if 
Luke depends on Matt, why has he almost constantly 
omitted Matthean material in episodes where there is no 
Marcan parallel? 
33 To explain the minor agreements between 
Matt and Luke over against Mark in the Triple Tradition, 
R. H. Gundry (— 24d above) and R. Morgenthaler (see 
Neirynck, Evangelica 752-57) would allow a subsidiary 
influence of Matt upon Luke. Elsewhere, however, in the 
Triple Tradition Luke would have been using Mark 
despite his knowledge of Matt. This observation refutes 
the thesis of M. Goulder (NTS 24 [1977-78] 218-34), 
who rejects the existence of Q because of 12 instances of 
non-Lucan style where Luke agrees with Matt against 
Mark. If Luke can be eclectic in using Matt and Mark 
when he knows both, he can be eclectic in using Matt 
and Q if he knows both. 

For a critical examination of E. P. Sanders’s much- 

quoted list of exceptions to the claim that Matt and Luke 
never agree in arrangement against Mark (NTS 15 
[1968-69] 249-61), see Neirynck, Evangelica 738-43; 
FGL 1. 67-69. 
34 (C) Griesbach or Two-Gospel Hypothesis. 
The essential thesis of J. J. Griesbach (1789) that Mark 
conflated and alternatively depended on Matt and Luke 
remains the same in the neo-Griesbachian Two-Gospel 
hypothesis (W. R. Farmer, B. Orchard, D. L. Dungan). A 
Griesbach-approach commentary has been written by 
C. S. Mann, Mark (AB 27; GC, 1986). A description and 
critical evaluation of the theory are supplied by Tuckett 
(Revival) and Neirynck (ETL 59 [1982] 111-22). 

The neo-Griesbachians differ from Griesbach in two 
ways. (1) Luke’s dependence on Matt is explicitly 
affirmed and studied. (See B. Orchard, Matthew, Luke and 
Mark [Manchester, 1976].) (2) The relevance of patristic 
evidence is emphasized, esp. Clement of Alexandria's 
reference to “the gospels with genealogies. which are 
written first” (in Eusebius, HE 6.14.5; see H. Merkel, 
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ETL 60 [1984] 382-85). Both aspects, together with the 
traditional view of Matthean originality, are studied 
more particularly by B. Orchard, who is also the author 
of a synopsis (in the “chronological” order: Matt, Luke, 
Mark; see Neirynck, ETL 61 [1985] 161-66). 

Since Farmer’s book (1964), the Griesbach hy pothesis 
has been discussed in numerous Gospel conferences, 
from Pittsburgh (1970) to Jerusalem (1984), with a great 
variety of published papers; but new developments in the 
theory can scarcely be noted. 

35 (D) John and the Synoptics. Perhaps most 
Johannine scholars hold that John is not dependent in a 
major way on the canonical, final form of the Synoptic 
Gospels (see D. M. Smith, Johannine Christianity 
[Columbia, 1984] 95-172); for the contrary view, see 
Neirynck, Jean (— 31 above). There is virtually no 
support for the dependence of the Synoptic evangelists 
on the final form of John. Thus, John can tell us little 
about the composition of the Synoptic Gospels, which 
is the core of the Synoptic problem. Nor do possible 
contacts between pre-Synoptic and pre-Johannine 
sources have much direct bearing on the issue. Highly 
problematic is the use of John as a witness to a hypo- 
thetical Q source or, in Boismard’s theory (— 31 above), 
to a hypothetical C gospel (composed in Aramaic in 
Palestine about 50), supposed to be a Synoptic source as 
well. 

36 (E) Apocryphal Gospels. Most apocry- 
phal gospels were composed in the 2d cent. or later, with 
only a few possibly datable to ap 100-150. There is no 
convincing evidence that in the form known to us they 
were written as early as the canonical Gospels. The 
Jewish-Christian gospels (known through fragmentary 
patristic citations; > Apocrypha, 67:59-61) played a role 
in discussions of Aramaic Matt (— 30 above). 

The current debate concerns the primitiveness of the 
traditions transmitted in apocrypha such as Papyrus 
Egerton 2, SGM, and Gos. Pet. (+ Apocrypha, 67:62,63, 
72). The more probable hypothesis involves dependence 
(oral or written) of the apocryphal gospels on the 
canonical Gospels (see Neirynck, ETL 44 [1968] 301-6; 
55 [1979] 223-24; 61 [1985] 153-60; R. E. Brown, NTS 
33 [1987] 321-43). From different viewpoints, however, 
Boismard, Cameron, Koester, and M. Smith have argued 
to the contrary (see J. D. Crossan, Four Other Gospels 
[Minneapolis, 1985]). The genre of the Synoptic sayings 
source Q has a representative in Gos. Thom. (> Apoc- 
rypha, 67:67); but dubious are Koester’s claim of “the 
absence of any influence of the canonical gospels” and his 
dating to the Ist cent. AD (Introduction to the NT [Phl, 
1982] 2. 152). For comparing noncanonical and canonical 
sayings, see J. D. Crossan, Sayings Parallels (Phi, 1986). 
37 (F) Ongoing Study. Literature on the Syn- 
optic problem continues to appear, supplementing 1, 2, 
3, 20, and 23 above respectively: R. H. Stein, The Synoptic 
Problem (GR, 1987). M.-E. Boismard and A. Lamouille, 
Synopsis graeca quattuor evangeliorum (Louvain, 1986; see 
ETL 63 [1987] 119-35). R. L. Lindsey and E. C. dos 
Santos, A Comparative Greek Concordance of the Synoptic 
Gospels (vol. 1; Jerusalem, 1985; see ETL 63 [1987] 
375-83). J. S. Kloppenborg, Q Parallels: Synopsis, Critical 
Notes and Concordance (Sonoma, 1988). W. Schenk, Die 
Sprache des Matthdus (Gottingen, 1987; see ETL 63 [1987] 
413-19). 
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INTRODUCTION 


2 (I) Authorship; Date and Place of Compo- 
sition. Nothing in the Gospel identifies its author by 
name, since the label “according to Mark” was added 
later. That label probably reflects the identification made 
in patristic times between the author of this Gospel and 
John Mark (Acts 12:12,25; 13:5-13; 15:37-39; Col 4:10; 
Phlm 24; 2 Tim 4:11). Although Mark is usually por- 
trayed as Paul’s companion, 1 Pet 5:13 describes him as 
Peter’s coworker (“my son Mark”). The earliest explicit 
statement about Mark as the author of a Gospel came 
from Papias of Hierapolis (early 2d cent., quoted in 
Eusebius, HE 3.39.15): “Mark, having become Peter’s 
interpreter, wrote down accurately whatever he re- 
membered of what was said or done by the Lord, 
however not in order.” On the strength of Papias’s state- 
ment and the affirmation of it by other early Christian 
writers, the Gospel is traditionally ascribed to Mark the 
“interpreter of Peter” and placed in Rome after Peter’s 
death ca. AD 64-67. 

Although the patristic tradition is unanimous in 
asserting that Mark wrote this Gospel, some problems 
with Papias’s witness suggest caution in regarding Mark 
as the “Gospel of Peter.” What does “interpreter” (herme- 
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neutés) mean? Is the comment about the order of material 
an apology for differences among the Gospels? Why did 
Papias go on to insist on the accuracy and veracity of the 
Gospel? Although such questions do not warrant 
cavalier dismissal of the Papias tradition about Mark, 
they warn against naive reliance upon it. Peter appears 
in many incidents in the Gospel and could have been a 
source of information about sayings and deeds of Jesus. 
Nevertheless, as an interpretative principle, it is better 
not to lean too heavily on the assumption that Peter was 
Mark’s sole or even primary conduit to Jesus’ public 
ministry. 

That Mark wrote in Rome is suggested not only by 
Papias but also by Latin loanwords in the Gk text and 
by the atmosphere of impending persecution that per- 
vades the Gospel. Since Mark 13 does not presuppose 
the destruction of the Jerusalem Temple, the Gospel was 
most likely composed before ap 70. A setting in the 60s 
at Rome seems best, for then the Christian community 
lived under the threat (or reality) of persecution and 
looked upon incipient revolt in Palestine as a source of 
potential trouble for the Jewish (and even Gentile) 
Christians at Rome. 


[41:3-4] 


3 (II) Literary Structure and Content. As 
the outline proposed below indicates, the Gospel 
displays a tight geographical-theological structure. The 
geographical aspect features the movement from Galilee 
to Jerusalem. After the prologue (1:1~15), the first half 
of the Gospel describes Jesus’ activity in Galilee and 
beyond (1:16-8:21). The second half focuses on 
Jerusalem: the journey from Galilee to Jerusalem (8:22- 
10:52), the symbolic actions and teachings during the 
first part of passion week in Jerusalem (11:1-13:37), and 
the passion and death there (14:1-16:8). There may be 
some narrative opposition between Galilee and Jeru- 
salem (acceptance vs. rejection, order vs. chaos), though 
this insight should not be applied too mechanically. 

The theological aspect of the outline highlights the 
authority (exousia) of Jesus. Once we know who Jesus is 
(1:1-15), we see his authority revealed in work and 
word (1:16-3:6), his rejection by his own people 
(3:7-6:6a), and the misunderstanding of him even by his 
disciples (6:6b-8:21). On the way up to Jerusalem 
(8:22-10:52), Jesus clarifies the nature of his authority 
and spells out its consequences for his followers. At 
Jerusalem he encounters resistance to his teaching (11:1- 
13:37) and meets a cruel and tragic death at the hands of 
those who reject his authority (14:1-16:8). 

With the imposition of this geographical-theological 
outline on his sources, Mark created the literary genre of 
Gospel. Paul and other early Christians used the term 
euangelion, “gospel,” as the “good news” about God’s 
action in Jesus Christ. As the first one to write an account 
of Jesus’ ministry in an orderly fashion, Mark appears to 
have created a model followed and developed by other 
evangelists. 

Mark had various kinds of traditions at his disposal: 
sayings, parables, controversies, healing stories and 
other miracles, and probably a passion narrative. Some 
of these traditions may also have been grouped: con- 
troversies (2:1-3:6), seed parables (4:1-34), miracles 
(4:35-5:43), etc. Mark gave an order and a plot to these 
sayings and incidents, connected them with bridge 
passages, and added parenthetical comments for the sake 
of his readers. 

Mark wrote his Gospel to deepen the faith of the 
members of his community. By showing them how the 
traditions about Jesus related to their belief in the saving 
significance of the cross and resurrection, the evangelist 
equipped them to face persecution and resist the tempta- 
tions of their world. Other theories about Mark’s pur- 
pose are more speculative: to preserve the reminiscences 
of Peter and other eyewitnesses, to combat a false 
christology or some other heresy, to provide a lection- 
ary for Christian worship, or to provide material for 
Christian baptismal or Easter liturgies. 


(Kuhn, H.-W. Altere Sammlungen in Markusevangelium [SUNT 8; 
Géttingen, 1971]. Maloney, E. C., Semitic Interference in Marcan 
Syntax [SBLDS 51; Chico, 1981]. Neirynck, F., Duality in Mark: 
Contributions to the Study of Markan Redaction [BETL 31; Leuven, 
1972]. Pryke, E. J., Redactional Style in the Markan Gospel 
[SNTSMS 33; Cambridge, 1978]. Reiser, M., Syntax und Stil des 
Markusevangeliums im Licht dey hellenistischen Volksliteratur 
(WUNT 2/11; Tubingen, 1984]. Robbins, Jesus the Teacher. 
Standaert, B., L’Evangile selon Marc: Composition et genre littéraire 
[Bruges, 1978]. Stock, A., Call to Discipleship: A Literary Study of 
Mark’s Gospel [GNS 1; Wilmington, 1982]. Weeden, T. J., 
Mark—Traditions in Conflict [Ph], 1971].) 


4 (111) Marcan Theology. The focus of 
Mark’s theology is the focus of Jesus’ theology—the 
kingdom of God. What is taught about christology (who 
Jesus is) and discipleship (response to Jesus) takes its 
framework from the kingdom of God. The prologue of 
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the Gospel (1:1-15) climaxes in a sample of Jesus’ 
preaching: “The time is fulfilled, and the kingdom of 
God has drawn near. Repent and believe in the good 
news.” In Judaism of Jesus’ time the “kingdom of God” 
referred to the definitive display of God’s lordship at the 
end of history and its acknowledgment by all creation. 
Much of Jesus’ teaching (esp. the parables) aimed at 
deepening the people’s understanding of the coming 
kingdom and preparing for it. Even his healings appear 
as anticipations of what life in God’s kingdom will be 
like. That kingdom is now largely hidden, though in 
Jesus it is inaugurated and anticipated. 

While Jesus taught about the kingdom of God in 
parables, his life was really the parable par excellence of 
the kingdom. Mark’s message is that whoever wishes to 
understand the kingdom must look at Jesus the healer, 
the teacher, and the crucified-and-risen one. The large 
amount of space devoted to healings and exorcisms 
proves that Mark knew and revered Jesus as a wonder- 
worker. The miracles are balanced by teaching in both 
word and deed. But the way in which Mark has outlined 
the story of Jesus suggests that the passion and death 
constituted its climax. Without the cross, the portrayals 
of Jesus as wonder-worker and teacher are unbalanced 
and without a directing principle. Within this frame- 
work, Mark made ample use of the common stock of 
christological titles available: Messiah, Son of God, Son 
of Man, Lord, Son of David, Suffering Servant, and 
Suffering Just One. 

A peculiar feature of Marcan christology is often 
called “the messianic secret.” The idea took its rise from 
the several instances in which Jesus commands people to 
be silent about his action or identity (see 1:34,44; 3:12; 
5:43; 7:36; 8:26,30; 9:9). W. Wrede explained this phe- 
nomenon as Mark’s way of accounting for the fact that 
Jesus in his public ministry neither claimed to be the 
Messiah nor was recognized as such. Jesus, indeed, does 
not take to himself the title of Messiah without serious 
qualification (see 8:27-38). Moreover, the whole thrust 
of Mark shows that the real meaning of Jesus’ messiah- 
ship became clear only with his death and resurrection. 
Also, since in some Jewish circles (Pss. Sol. 17) the 
longed-for Messiah had political and military functions, 
the Marcan ambivalence in this matter may reflect an 
unwillingness to provoke the Roman authorities. How- 
ever, the commands to silence and the development of 
Jesus’ messiahship in Mark are more complex than 
Wrede’s theory allowed. 

The response to Jesus’ person is discipleship. Mark’s 
presentation of the earliest disciples was based on the 
parallelism between them and the members of his com- 
munity. The passages relating the call of the first 
disciples (1:16-20; 2:13-14; 3:13-19; 6:6b-13) are 
among the most positive stories in the Gospel. The 
Marcan ideal of discipleship is “being with” Jesus, shar- 
ing his mission of preaching and healing (3:14-15). As 
the narrative proceeds, the disciples repeatedly fail to 
understand Jesus (6:52; 8:14-21). On the way to Jeru- 
salem Jesus predicts his passion and resurrection three 
times (8:31; 9:31; 10:33-34); each prediction is followed 
by disciples’ misunderstanding (8:32-33; 9:32-37; 
10:35-45). The passion narrative pivots on the betrayal 
of Jesus by Judas (14:17-21; 14:43-52) and the denial of 
Jesus by Peter (14:26-31; 14:54,66-72). In the first half 
of the Gospel the disciples are portrayed as examples to 
be imitated; in the second half, they are examples to be 
avoided. The effect of this shift is to highlight the person 
of Jesus as the only one who deserves imitation. But the 
idea that Mark waged a polemic against the disciples 
seems farfetched. 
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(Achtemeier, P. J. “‘He Taught Them Many Things’: Reflections 
on Marcan Christology,” CBQ 42 [1980] 465-81. Ambrozic, 
A., The Hidden Kingdom [CBQMS 2; Washington, 1972]. 
Blevins, Messianic Secret. Kertelge, K., Die Wunder Jesu im 
Markusevangelium [SANT 23; Munich, 1970]. Kingsbury, The 
Christology of Mark’s Gospel. Raisinen, H., Das “Messiasgeheimnis” 
im Markusevangelium [Helsinki, 1976]. Steichele, H.-J., Der 
leidende Sohn Gottes [Regensburg, 1980]. Tuckett [ed.], Messianic 
Secret.) 


5 (IV) Outline. The Gospel according to 
Mark is outlined as follows: 


(I) Prologue (1:1-15) 
(II) Jesus’ Authority Is Revealed in Galilee (1:16-3:6) 
(A) Call of the First Disciples (1:16-20) 
(B) The Eventful Day in Capernaum (1:21-45) 
(a) Teaching and Healing at Capernaum 
(1:21-28) 
(b) Healing of Peter’s Mother-in-Law (1:29-31) 
(c) Evening Healings (1:32-34) 
(d) Jesus’ Temporary Withdrawal (1:35-39) 
(e) Healing of the Leper (1:40-45) 
(C) Five Conflict Stories (2:1-3:6) 
(a) Healing of a Paralytic and Forgiveness of Sin 
(2:1-12) 
(b) Call of Levi (2:13-17) 
(c) Question about Fasting (2:18-22) 
(d) Work on the Sabbath (2:23-28) 
(ce) Healing on the Sabbath (3:1-6) 
(III) Jesus Is Rejected in Galilee (3:7-6:6a) 
(A) Positive Responses (3:7-19a) 
(a) People Come to Jesus (3:7-12) 
(b) Appointment of the Twelve (3:13-19a) 
(B) Negative Responses (3:19b-35) 
(C) Parables and Explanations (4:1-34) 
(a) Setting (4:1-2) 
) Parable of the Seeds (4:3-9) 
(c) Parables’ Purpose (4:10-12) 
(d) Explanation (4:13-20) 
(e) Parabolic Sayings (4:21-25) 
(f) Parable of the Growing Seed (4:26-29) 
(g) Parable of the Mustard Seed (4:30-32) 
(h) Summary (4:33-34) 
(D) Three Miraculous Actions (4:35-5:43) 
(a) Stilling the Storm (4:35-41) 
(b) Exorcising a Demon (5:1—20) 
(c) Healing the Sick (5:21-43) 
(E) Rejection of Jesus by His Own People 6:1-6a) 
([V) Jesus Misunderstood by Disciples in Galilee and 
Beyond (6:6b-8:21) 
(A) The Disciples’ Mission and John’s Death (6:6b-34) 
(a) The Disciples’ Mission (6:6b-13) 
(b) John’s Death (6:14-29) 
(c) The Disciples’ Return (6:30-34) 
(B) Acts of Power and a Controversy (6:35-7:23) 
(a) Feeding the Five Thousand (6:35-44) 
(b) Walking on the Waters (6:45-52) 
(c) Healing the Sick (6:53-56) 
(d) Controversy about Ritual Purity (7:1-23) 
(C) More Acts of Power and a Controversy 
(7:24-8:21) 
(a) Healing a Gentile Woman’s Daughter 
(7:24-30) 
(b) Healing a Man Incapable of Hearing and 
Speaking Properly (7:31-37) 
(c) Feeding the Four Thousand (8:1-10) 
(d) Controversy about Signs (8:11-21) 
(V) Jesus Instructs His Disciples on the Way to Jerusalem 
(8:22-10:52) 
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(A) Healing a Blind Man (8:22-26) 
(B) Jesus the Christ (8:27-30) 
(C) First Instruction on Christology and Discipleship 
(8:31-9:29) 
(a) First Passion Prediction and Its Consequences 
for Discipleship (8:31-38) 
(b) Jesus’ Transfiguration and the Elijah Question 
(9:1-13) 
(c) Healing a Possessed Boy (9:14-29) 
(D) Second Instruction on Christology and 
Discipleship (9:30-10:3 1) 
(a) Second Passion Prediction and Its Conse- 
quences for Discipleship (9:30-50) 
(b) Jesus’ Teaching on Marriage and Divorce 
(10:1-12) 
(c) Jesus’ Blessing of the Children (10:13-16) 
(d) Jesus’ Teachings about Riches (10:17-31) 
(E) Third Instruction on Christology and Discipleship 
(10:32-45) 
(a) Third Passion Prediction (10:32-34) 
(b) Its Consequences for Discipleship (10:35-45) 
(F) Healing Blind Bartimaeus (10:46-52) 
(VI) The First Part of Passion Week in Jerusalem 
(11:1-13:37) 
(A) Entrance on the First Day (11:1-11) 
(B) Prophetic Teachings on the Second Day 
(11:12-19) 
(C) More Teachings on the Third Day (11:20-13:37) 
(a) Explanations (11:20-26) 
(b) Controversies (11:27-12:37) 
(i) Jesus’ authority (11:27-33) 
(ii) Parable of the vineyard (12:1-12) 
(iii) Taxes to Caesar (12:13-17) 
(iv) Resurrection (12:18-27) 
(v) The great commandment (12:28-34) 
(vi) David's Son (12:35-37) 
(c) Scribes and a Widow (12:38-44) 
(d) Jesus’ Final Discourse (13:1-37) 
(i) Introduction (13:1-4) 
(ii) Beginning of the sufferings (13:5-13) 
Gii) The great tribulation (13:14-23) 
(iv) Triumph of the Son of Man (13:24-27) 
(v) Exhortation to confidence and vigilance 
(13:28-37) 
(VII) Jesus’ Death in Jerusalem (14:1-16:20) 
(A) The Anointing and the Last Supper (14:i-31) 
(a) Plotting and Anointing (14:1-11) 
(b) Arrangements for the Passover Meal 
(14:12-16) 
(c) The Last Supper (14:17-31) 
(i) Prediction of Judas’s treachery 
(14:17-21) 
(i) The supper (14:22-25) 
(iii) Prediction of Peter’s denial (14:26-31) 
(B) Jesus’ Prayer and Arrest (14:32-52) 
(a) Gethsemane (14:32-42) 
(b) Arrest (14:43-52) 
(C) The Trials (14:53-15:15) 
(a) Trial before the High Priest; Peter’s Denial 
(14:53-72) 
(b) The Trial before Pilate (15:1-15) 
(D) The Crucifixion and Death (15:16-47) 
(a) The Mockery (15:16-20) 
(b) The Crucifixion (15:21-32) 
(c) The Death of Jesus (15:33-39) 
(d) The Burial (15:40-47) 
(E) The Empty Tomb (16:1-8) 
(F) Later Endings (16:9-20) 


COMMENTARY 


6 (I) Prologue (1:1-15). The prologue relates 
the promise of OT prophets (1:1-3) to JBap as the one 
who prepares the way (1:4-8) and to Jesus the Lord as 


the “coming one” (1:9-15). It introduces Jesus as God’s 
Son and Servant. As preparation for his ministry, Jesus 
undergoes baptism (1:9-11) and is tested by Satan in the 
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wilderness (1:12-13). The summary of his preaching of 
God’s kingdom (1:14-15) is the climax of the prologue 
and the bridge to the revelation of Jesus’ power in 
Galilee (1:16-3:6). 1. beginning: The first verse both 
launches the story (“the starting point”) and introduces 
the foundation for the good news proclaimed by the 
early Christians—the story of Jesus. good news of Jesus 
Christ: Euangelion is not the literary genre of gospel but 
rather the message about salvation in Jesus, as in Paul’s 
letters (+ Pauline Theology, 82:31-36). This usage was 
the basis for the later use of the word for the “genre” of 
the story about Jesus. Son of God: Though absent from 
a few mss., this phrase is well attested from the 2d cent. 
on. It prepares for the important Marcan theme of Jesus 
as the Son of God, which reaches its climax in the cen- 
turion’s confession (15:39). 2. Isaiah the prophet: A variant 
reading “the prophets” can be explained because the 
quotation in 1:2b is not from Isa. Mark may have used 
a collection of OT quotations and so attributed it to 
Isaiah. behold I send...: The quotation is a combination 
of Exod 23:20 and Mal 3:1. In Exod 23:20 (LXX), God 
promises to send his messenger before Israel and guide 
it to the promised land. Using phrases from Exod 23:20, 
Mal 3:1 (MT) placed God’s promise in an eschatological 
context and prepared for the identification of the pre- 
cursor as Elijah (3:23). 3. prepare the way... : Isa 40:1-5, 
which describes Israel’s way back from exile in Babylon, 
became in Jewish circles a classic expression of God’s 
comfort and salvation. Mark 1:3 quotes the LXX text of 
Isa 40:3 except at the very end, where “his” (Jesus’) 
appears instead of “our God’s.” In the Christian context, 
JBap was the voice in the wilderness and Jesus was the 
Lord whose ways JBap prepared and made straight. 4. 
was baptizing: Participation in John’s ritual of baptism 
expressed the person’s willingness to change and God’s 
willingness to forgive sins before the coming of God’s 
kingdom. 5. all the Judean country and all the people of Jeru- 
salem: Josephus (Ant. 18.5.2 § 116-19) also describes 
John as a preacher of repentance who used baptism and 
attracted large crowds. Comparison with Josephus’s 
political-military perspective on JBap brings out Mark’s 
major interests: JBap was a prophetic figure after the 
pattern of Elijah, and his preaching prepared the way for 
the “stronger one” who would baptize with the Holy 
Spirit. 6. camel’s hair and a leather belt: JBap’s clothing was 
reminiscent of Elijah’s (2 Kgs 1:8). What point was he 
trying to make? Was it merely that he stood in the line 
of the prophets? Or was he presenting himself as the new 
Elijah (see Mal 3:1; 4:5)? locusts and wild honey: JBap’s 
motivation for his unusual diet may have been ritual 
purity rather than asceticism (S. L. Davies, NTS 29 
[1983] 569-71). 7. the stronger one: In JBap’s preaching 
this epithet could have referred to God’s arrival in power 
at the coming of the kingdom, but in the Marcan context 
it undoubtedly refers to Jesus; John prepared the way of 
the Lord Jesus. to loosen the strap of his sandals: With respect 
to Jesus, JBap confesses his unworthiness even to per- 
form the service customarily done by a slave. 8. the Holy 
Spirit: The Synoptic parallels (Matt 3:11; Luke 3:16) read 
“the Holy Spirit and fire.” Perhaps an earlier form of the 
saying simply read “wind and fire,” which described the 
coming of God’s eschatological kingdom (see J. D. G. 
Dunn, NovT 14 [1972] 81-92). 9. was baptized by John: 
The event is described without any embarrassment 
about a “baptism of repentance for the forgiveness of 
sins” (cf. Matt 3:13-17). Mark does not tell us why Jesus 
received John’s baptism; his chief interest was the revela- 
tion of Jesus’ identity. 10. he saw: The modern explana- 
tion of these events as a private vision experienced only 
by Jesus is probably not what Mark had in mind. That 
the story originated in connection with early Christian 
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baptismal practices is even less likely. the heavens rent: 
The opening of the heavens symbolizes the end of 
separation from God and the beginning of communica- 
tion between heaven and earth (see Isa 64:1; 2 Apoc. Bar. 
22:1). the Spirit descending dovelike: This motif also 
develops the idea of communication from God; the 
Spirit comes with a “dovelike” (adverbial) descent, 
possibly an allusion to its hovering over the waters at 
creation (Gen 1:2). 11. a voice from heaven: Rabbinic 
literature often mentions a bat qél, “daughter of voice,” as 
a description of a communication from God. All three 
motifs — the rending of the heavens, the Spirit’s dovelike 
descent, the voice from heaven—prepare for the identi- 
fication of Jesus that follows. You are my beloved son: The 
most obvious OT text is Ps 2:7 (“You are my son; this 
day I have begotten you”); the adj. “beloved” echoes 
Gen 22:2; Isa 44:2. It is doubtful that Mark understood 
Jesus’ sonship as one of adoption, beginning at the bap- 
tism. Rather, the evangelist probably interpreted the 
heavenly voice as confirmation of the already existing 
relationship between God and Jesus. in you I am pleased: 
The second part of the heavenly communication echoes 
Isa 42:1, suggesting a connection between the Son of 
God and the Servant of God. 12. immediately: The ad- 
verbial phrase kai euthys occurs often in the early incidents 
in the Gospel, thus heightening the dramatic sense and 
the tension. The brevity and simplicity of this Marcan 
account contrasts with the elaborate scriptural debate 
between the devil and Jesus in Matt 4:1-13; Luke 
4:1-11. The fundamental idea in both versions is the 
same: the Son of God overcame testing by Satan before 
he began his public ministry. wilderness: Although no 
details are given, this wilderness is probably meant to be 
the Judean desert where JBap had been active (see 1:4). 
13. forty days: Rather than recalling Israel’s wandering in 
the wilderness for 40 years, the number was an echo of 
the 40-day testing undergone by Moses (Exod 34:28) 
and Elijah (1 Kgs 19:8). Satan: In the late books of the 
OT Satan functions as a kind of prosecuting attorney 
(Job 1-2; Zech 3:1-2) and even the cause of disaster for 
Israel (1 Chr 21:1; cf. 2 Sam 24:1). In Jewish apocalyptic 
writings he serves as the leader of opposition to God’s 
people. Here he puts Jesus to some kind of test whose 
precise nature is not stated. with beasts: The Judean wil- 
derness is the habitat of various wild animals; the 
connection drawn between ministering angels and pro- 
tection from dangerous animals suggests a background 
in Ps 91:11-13. 14. after John was handed over: The verb 
paradothénai, “was handed over,” is prominent in Marcan 
references to Jesus’ passion and death. Its occurrence 
here makes JBap’s fate foreshadow Jesus’ fate. Galilee: 
Jesus had been at the Jordan River with JBap and in the 
Judean wilderness. Now he returns to the place of his 
ministry — Galilee, which is generally more favorable to 
Jesus than Judea will be (though Jesus is rejected by the 
people of Nazareth [6:1-6], and John is killed by order 
of Herod Antipas of Galilee (6:14-29]). preaching the good 
news of God: Evangelion echoes the Gk terminology of 
Dt-Isa (see 40:9; 41:27; 52:7; 60:6; 61:1-2). The good 
news came from God (subjective gen.) and had God’s 
action as its content (objective gen.). 15. and saying: As 
an eschatological warning, the summary of Jesus’ 
preaching will frame all that he says and does in the rest 
of the Gospel. the time is fulfilled: Dividing human history 
into periods was a common practice among Jewish 
apocalyptists (see 1 Enoch 93:1-10; 91:12-17; As. Mos. 
10). When the timetable reached its goal, then God’s 
kingdom was to appear. The thrust of Jesus’ warning 
was that this moment was now occurring. the kingdom of 
God has drawn near: In Judaism of Jesus’ time, the 
“kingdom of God” referred primarily to God’s future 
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display of power and judgment, to the future establish- 
ment of God’s rule over all creation. Here it is said to 
“have drawn near” (éngiken). repent and believe in the good 
news: God’s kingdom will demand a reorientation of life, 
as John had already made clear (1:4). The call to “believe 
in the good news” relates Jesus’ preaching to post-Easter 
faith as expressed in the terms pistis, “faith,” and euange- 
lion, “good news,” so prominent elsewhere in the NT. 


(Guelich, R. A. “‘The Beginning of the Gospel’ — Mark 1:1-15,” 
BR 27 [1982] 5-15.) 


7 (II) Jesus’ Authority Is Revealed in Galilee 
(1:16-3:6). Having set Jesus on stage, Mark describes 
the beginning of his public activity in Galilee. After 
summoning his first disciples (1:16-20) in an 
authoritative way (“come, follow me”), Jesus reveals 
himself in Capernaum as a healer and a teacher (1:21-45) 
and enters into debate with various opponents (2:1-3:6) 
Everything contributes to the picture of Jesus as the 
authoritative teacher and healer. Although the initial 
reactions to him are positive and even enthusiastic, by 
the end of the debate his opponents are plotting against 
his life (3:6). 

8 (A) Call of the First Disciples (1:16-20). 
Besides introducing the two sets of brothers (1:16-20), 
who figure in 1:29-31, the account of Jesus’ calling his 
first four disciples provides a model of response to Jesus. 
Their lack of preparation and the absence of interest in 
their psychological development serve to underline the 
point of the story: So compelling were Jesus and his call 
that no preparation or getting used to the idea was 
necessary; the first disciples required little or no 
deliberation to make an enthusiastic commitment. It was 
customary for Jewish students to approach a distin- 
guished teacher and attach themselves to him (see John 
1:35-42); here Jesus summons the students. Cf. Matt 
4:18-22; Luke 5:1-11. 16. passing by the Sea of Galilee: 
Jesus encounters his first disciples at their place of work 
on the shore of the Sea of Galilee. Except here and in 
7:31, Mark describes it simply as “the sea” (2:13; 3:7; 
4:1; 5:1,13,21). Simon and Andrew: The first disciple to be 
called is variously named “Simon” and “Peter,” the latter 
being a nickname connected with his character. Andrew 
is a shadowy figure in the Gospel (see 1:29; 3:18; 13:3). 
fishermen: The first disciples were engaged in fishing—a 
major industry in Galilee. They owned nets (1:16) and 
had employees (1:20). Thus they left behind a thriving 
and secure business to follow Jesus. There is every 
reason to think that they could read and write and 
perhaps had good familiarity with the Bible. The idea 
that they were uneducated arises from a too literal 
reading of Acts 4:13. 17. fishers of human beings: The 
metaphor is best interpreted against the background of 
their occupation rather than in the light of Jer 16:16 or 
early Christian tradition (W. Wuellner, The Meaning of 
“Fishers of Men” [Phl, 1967]). 18. they followed him: The 
response is described by means of the technical term for 
discipleship (akolouthed, “follow”) in the NT, thereby 
endowing this story with exemplary value. 19. James the 
son of Zebedee and John his brother: Along with Peter, the 
sons of Zebedee form a kind of inner circle among the 
Twelve (see 1:29-31; 3:16-17; 5:35~43; 9:2-13; 
10:35-45; 13:3; 14:32-42). 20. with the hived men: The 
expression is best understood as a reminiscence rather 
than as symbolic language. The story emphasizes the 
costliness of discipleship with its demands to leave 
behind family and financial security. 

9 (B) The Eventful Day in Capernaum 
(1:21-45). The incidents narrated in the remainder of 
Mark 1 are placed in the framework of an “eventful” day 
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consisting mainly of healings done at Capernaum. 

(a) TEACHING AND HEALING AT CAPERNAUM 
(1:21-28).. In his first action on the “eventful day,” 
Jesus heals a man with an unclean spirit. The exorcism 
story follows this outline: the encounter between Jesus 
and the possessed man, the exorcism, the departure of 
the demon, and the impression made on the bystanders. 
Mark has interwoven into the exorcism story references 
to Jesus as an authoritative teacher (see vv 22,27), thus 
portraying Jesus as powerful in both deed and word. 21. 
Capernaum: This city on the NW shore of the Sea of 
Galilee was the center of Jesus’ activities in Galilee. going 
into the synagogue, he taught: On the sabbath, the service 
in the synagogue would feature prayers, Scripture 
readings, and teaching. Anyone of sufficient learning 
could be invited to teach; there was no need for rabbinic 
“ordination” in Jesus’ day. 22. they were amazed at his 
teaching: Mark’s reference to Jesus’ teaching places the 
miracle that follows in a wider context than wonder- 
working. as one having authority and not as the scribes: In the 
Gospels the scribes are the interpreters and teachers of 
the OT law, not simply secretaries or clerks. Their mode 
of teaching involved appeals to Scripture and to the 
words and deeds of Jewish teachers. Jesus’ mode of 
teaching was apparently direct and confident of its own 
authority. 23. in an unclean spirit: The man was possessed 
by an evil force; it was not a matter of ritual impurity. 
The idea was that the man’s behavior was due to an out- 
side force under the direction of Satan (see 1:12-13). 
Jesus’ exorcisms were viewed as victorious moments in 
the ongoing struggle with Satan. 24. what have you to do 
with us: The man (and the demon speaking through him) 
objects to Jesus’ meddling in the domain of evil. Naz- 
arene: The term derives from Jesus’ hometown of Naz- 
areth; efforts to connect it with néser, “branch,” “shoot,” 
or nazir, “consecrated,” seem forced, though the latter 
interpretation is rendered more attractive by the address 
to Jesus as “the holy one of God.” you have come to destroy 
us: The sentence is better taken as declarative than as 
interrogative. The coming of God’s kingdom would 
spell the end of the demons’ power. The demon recog- 
nizes Jesus’ identity and his significance for the coming 
kingdom. 25. be silent and go forth from him: The fact that 
Jesus cures the possessed man by word alone and with- 
out ritual or magical display heightens the supernatural 
character of the healing. The power of his healing word 
reinforces the authority of his teaching (vv 22,27), 27. all 
were astonished: The amazement of the crowd is a standard 
feature in the Gospel miracle stories, serving to confirm 
the miracle and to end the story on a numinous note. a 
new teaching with authority: “With authority” may go with 
what follows, as in the RSV: “With authority he com- 
mands. .. .” But in the light of v 22 it seems best to take 
it as modifying “a new teaching.” 28. the report of him went 
forth immediately everywhere: The Marcan tag to the story 
introduces a theme prominent in the early parts of the 
Gospel: Jesus’ fame spreads, sometimes even against his 
will. Here it spreads to the areas of Galilee that sur- 
rounded Capernaum. 

10 (b) HEALING OF PETER’s MOTHER-IN-Law 
(1:29-31). The story is told simply, with some details 
suggesting a basis in an eyewitness recollection. The 
woman's condition is described; Jesus heals her; and her 
serving proves the completeness of the cure. Two 
terms—égeiren, “he lifted her up,” and diékonei, “she 
served” — may suggest some symbolic-theological cur- 
rents in the story; but did Mark intend them as such? 29. 
going forth, they came: Some mss. put these vbs. in the sg., 
thus focusing attention on Jesus. the house of Simon and 
Andrew, with James and John: Archaeologists may have 
discovered this house S of the synagogue at Capernaum 
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(see J. F. Strange and H. Shanks, BARev 8 [6, 1982] 
26-37). The four disciples are those called in 1:16-20. 
The Synoptic parallels (Matt 8:14-15; Luke 4:38-39) 
mention only Peter/Simon. 30. Simon’s mother-in-law: 
The assumption is that Peter was married at the time of 
his call. 1 Cor 9:5 may suggest that his wife accom- 
panied him on his apostolic journeys. 31. she served them: 
The primary function of this detail is to demonstrate the 
suddenness and completeness of the cure; it is proof of 
the, miraculous nature of Jesus’ healing action. 

1 (c) Eventinc Hea.incs (1:32-34). After 
healing one possessed man (1:21-28) and one sick 
woman (1:29~31), Jesus heals large numbers of possessed 
and sick persons in the evening. 32. that evening, when the 
sun set: This account is still part of the eventful day at 
Capernaum. The use of double temporal expressions, in 
which the second member (“when the sun set”) specifies 
the first (‘that evening”), is common in Mark. all the sick 
and the possessed: The two general categories of people 
healed by Jesus (see 1:34) have already been exemplified 
by Peter’s mother-in-law and the man in the synagogue. 
33. the door: The house of Peter and Andrew (see 1:29) 
functions as the center for Jesus’ activity. 34. he healed 
many: Mark probably intended no distinction between 
“all”? in 1:32 and “many” here, though Matt 8:16 and 
Luke 4:40 do clear up the ambiguity. he did not let the 
demons speak: As in Mark 1:24, the demons recognize 
Jesus’ true identity. Jesus’ refusal to allow them to speak 
is usually taken as part of the so-called messianic secret 
in Mark. While the preternatural opponents of Jesus 
know who he is, human beings (represented by the dis- 
ciples) need to get a fuller picture of Jesus before they can 
know him as the dying and rising Messiah. 

12 (d) Jesus’ TEMPORARY WITHDRAWAL (1:35-39). 
The report about Jesus’ withdrawal to pray puts the 
healing activities narrated thus far into perspective. His 
motive for withdrawing appears to have been commu- 
nion with God. 35. very early while it was still night: This 
complicated description of time consists of three Gk 
advs. (prai ennycha lian); see comment on 1:32. into a 
deserted place: Since there are no deserts around Caper- 
naum, the idea must be that Jesus went to a lonely place, 
away from other people. 36. Simon and those with him: 
Their pursuit of Jesus apparently stemmed from the con- 
viction that Jesus was missing a great opportunity in 
Capernaum (see 1:37). 38. the neighboring towns: The deci- 
sion to broaden the mission of preaching to “the whole 
of Galilee” (1:39) does not necessarily demand the rejec- 
tion of Capernaum. for this I came out: Jesus undertook his 
mission in order to proclaim the kingdom of God 
(1:14-15). The verb exélthon need not be taken as a rejec- 
tion of Capernaum (“I went away”) or as a theological 
statement about the divine origin of Jesus’ mission (“I 
came forth”). 39. preaching . . . and casting out demons: The 
terms summarize what we have learned of Jesus so far; 
now his field of activity embraces “the whole of Galilee.” 
13 (ec) HEALING OF THE LePER (1:40-45). The 
first part of the story (1:40-42) follows the usual outline 
of healing accounts: the disease is described; Jesus heals, 
and the healing is clearly complete. Then it is compli- 
cated by Jesus’ command that the man should show 
himself to the priest (1:43-44). But the most com- 
plicating feature comes in the final verse: Does this verse 
belong with 1:40-44? If so, did the man disobey Jesus? 
How does the result fit in with Jesus’ desire to keep his 
true identity a secret? 40. a leper: Biblical leprosy (sara ‘at 
in the OT, lepra in the NT) was not the disease now 
known as leprosy. It was a general term for any 
“repulsive scaly skin disease” such as psoriasis, favus, 
and seborrheic dermatitis (see E. V. Hulse, PEQ 107 
[1975] 87-105). Lev 13 describes the various kinds of 
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afflictions and their detection by the priests. make me 
clean: The Gk vb. katharisal could mean “declare clean.” 
Thus the leper would be asking the Galilean lay teacher 
Jesus rather than the Jerusalem priests to declare him 
ritually pure. But everything in the present form of the 
story indicates that the leper was seeking a cure. 41. 
moved with pity: Some mss. read “being angry.” The argu- 
ment is often made that a scrupulous copyist deleted the 
reference to Jesus’ anger, but Mark provides other 
references to Jesus’ anger (1:43; 3:5; 10:14) that were not 
deleted. In either case—pity or anger—we are dealing 
with Jesus’ deep emotions. touched him: The healing takes 
place by touch and word. For Jesus to touch the man 
required great compassion—another argument in favor 
of reading “moved with pity” in the first part of the 
verse. 43. moved by deep feeling: The Gk ptc. embrimésa- 
menos denotes strong emotions that boil over and find 
expression in groaning. There is no need to suppose that 
Jesus was angry at the man. he dispatched him immediately: 
When the phrase is taken with what follows in 1:44, the 
motive for Jesus’ action is to have the man fulfill the 
rulings in Lev 14 as soon as possible. 44. say nothing to 
anyone: Though often taken as part of Mark’s messianic- 
secret device, the instruction can be interpreted merely 
as an indication of Jesus’ desire that the man proceed to 
the priest-inspectors as soon as possible. show yourself to 
the priest: The regulations for proving that one had been 
cleansed from leprosy and the accompanying sacrifices 
are detailed in Lev 14. 45. but he going out began to preach: 
If “he” is Jesus, the verse begins a new paragraph, sum- 
marizing Jesus’ activity between 1:40-44 and 2:1-12 in 
terms already used in 1:38 (“preach,” “come out”). When 
“he” is identified as Jesus, the problem of the healed 
man’s alleged disobedience disappears and the connec- 
tion with the “messianic secret” vanishes. 

14 (C) Five Conflict Stories (2:1-3:6). The 
five stories in this series introduce various opponents of 
Jesus and of the early Christians (scribes, scribes of the 
Pharisees, JBap’s disciples and Pharisees, Pharisees, 
Pharisees and Herodians). These opponents move from 
admiration (2:12) to active hostility (3:6). Early Chris- 
tians would have used these stories in the defense of their 
claims about and/or practices involving forgiveness of 
sins, eating with notorious characters, fasting, and sab- 
bath observance. Most of the stories reflect a setting in 
Palestine, though Mark (or the pre-Marcan tradition) 
has reworked them into a tight package (J. Dewey, 
Markan Public Debate [SBLDS 48; Chico, 1980}). 

15 (a) HEALING OF A PARALYTIC AND FORGIVENESS 
OF Sin (2:1-12). The first of the controversies com- 
bines a healing (2:1-5a,10b-12) and a debate with the 
scribes (2:5b-10a). The point of the combination here (as 
in 1:21-28) is to show that Jesus is powerful in both 
word and deed: his power to forgive sins is confirmed 
by his power to heal the paralyzed man. Early Christians 
could point to this passage as proof for their claims 
about forgiveness of sins through Jesus. 1. at home: 
Mark’s assumption seems to be that Jesus used Peter’s 
house in Capernaum (see 1:29,33) as his base. 2. there was 
no longer room, even at the door: The picture is similar to 
that of 1:33. he was speaking the word to them: The use of 
logos here as “word” confirms that “he” in 1:45 was Jesus, 
for one of his tasks there was to spread “the word” (dia- 
phémizein ton logon). 3. carried by four: Since the paralytic 
could not walk, he needed help in order to get to Jesus. 
In fact, “their faith” (2:5) suggests that the four men took 
the initiative. Were the “four” Peter, Andrew, James, and 
John (see 1:16-20,29,36)? 4. they took off the roof: The four 
got to the roof by the outside staircase customary in 
Palestinian houses (see 13:15). The roof itself was made 
of wooden beams covered with thatching and mud; it 
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would not have been difficult to open up a hole in it. 5. 
their faith: The most obvious reference is to the four men 
who had gone to such trouble to bring the paralyzed 
man to Jesus, though “their” could also include the 
paralyzed man. he said to the paralytic: The same phrase 
occurs in 2:10b, where the content of the subsequent 
saying is more coherent with 2:1-4. Child, your sins are 
forgiven: The address “child” is affectionate. The 
authoritative declaration of the forgiveness of sins may 
not have been what he and his friends wanted to hear 
(see 2:10b-12). The combination of the healing (2:1-5a, 
10b~12) and the controversy (2:5b-10a) has the effect of 
linking in a causal relationship illness and sin—a linking 
elsewhere rejected by Jesus (see Luke 13:1-5; John 
9:2-3). 6. some of the scribes: These scribes (see 1:22, 
where Jesus is contrasted with the scribes) are the first of 
five groups of opponents introduced in 2:1-3:6. 7. he 
blasphemes: According to several OT passages (Exod 
34:6-7; Isa 43:25; 44:22), the one who forgives sins is 
God. According to the reasoning of the scribes (they do 
not say it directly; see 2:6,8), Jesus’ claim to forgive sins 
would thus qualify as blasphemy. Indeed, it does con- 
stitute an implicit claim to divine authority — something 
perfectly acceptable to early Christians who read Mark’s 
Gospel. 9. which is easier: It is surely easier to say that the 
man’s sins are forgiven (for which there is no empirical 
test) than to say that the paralytic should get up and walk 
(for which there would be an immediate empirical test). 
In the composite account of 2:1-12, the healing func- 
tions as the sign for the validity of Jesus’ declaration 
about forgiveness. 10. the Son of Man: This phrase is used 
often in Mark (2:28; 8:31,38; 9:9,12,31; 10:33,45; 13:26; 
14:21,41,62), but each occurrence must be taken sep- 
arately since ho huios tou anthrépou, “Son of Man,” func- 
tions in various ways. Here it must refer to the earthly 
Jesus as God’s representative (see 2:7), not to humanity 
in general or to an eschatological figure (— Jesus, 
78:38-41). he said to the paralytic: The same phrase as in 
2:5a, thus resuming the healing story begun in 2:1-4. 11. 
rise, take up your mat: Jesus heals by word alone—a fact 
that confirms the authority of his words about forgive- 
ness in 2:5b-10a. 12. all were amazed: The standard con- 
clusion to a miracle story is a description of the crowd’s 
reaction. Here “all” would include the scribes (2:6)— 
another indication of the composite nature of 2:1-5a, 
10b-12 and 2;5b-10a. In the Marcan context, the object 
of the crowd’s amazement included both Jesus’ healing 
power and his claim to forgive sins. 

16 (b) Catz oF Levi (2:13-17). The first part of 
the passage (2:13-14) features the call of a toll collector 
to discipleship, and the second part (2:15-17) is a con- 
troversy story that explains how Jesus could allow such 
persons to follow him. The two parts may have once 
been separate in the pre-Marcan tradition. Early 
Christians would have used the passage to explain the 
presence among them of persons whose religious and 
moral backgrounds were suspect. 13. the sea: See com- 
ment on 1:16, The call of Levi not only occurs in the 
same place but also has Jesus passing by (paragon) and 
summoning Levi to follow (akolouthe’) him—two key 
words in 1:16-20. 14. Levi the son of Alphaeus: The paral- 
lels with 1:16-20 suggest that Levi was one of the 
Twelve, but there is no one named Levi in the list of the 
Twelve in 3;16-19. Some mss. solved the problem by 
reading James the son of Alphaeus here (cf. 3:18). Matt 
9:9 names him Matthew (see Mark 3:18). toll house; Levi 
was a toll collector in the service of Herod Antipas. Such 
persons were suspected of financial dishonesty and dis- 
loyalty to the Jewish cause (J. R. Donahue, CBQ 33 
[1971] 39-61). 15. in his house: The banquet is usually 
envisioned as taking place in Levi’s house, though he has 
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just been portrayed as “following” Jesus. Perhaps Peter’s 
house is meant (see 1:29,33; 2:2). many toll collectors and 
sinners: The sinners (hamartdloi) were persons whose 
occupation or life-style prevented them from full ob- 
servance of the Jewish law. Though some of them may 
have been notoriously immoral, the designation of them 
as “sinners” was more a social characterization than a 
moral judgment. Jesus’ willingness to share meals with 
such persons was an enactment of his preaching about 
preparing for the coming of God’s kingdom (see 1:14- 
15). for they were many and they followed him: This paren- 
thetical comment probably refers to “his disciples,” not 
to “toll collectors and sinners.” Mark has told about the 
call of only five men but assumes that many more had 
been called to follow Jesus. 16. the scribes of the Pharisees: 
Being a scribe meant having an occupation (see 2:6); 
being a Pharisee meant belonging to a fraternity of pious 
persons. This group did both. Some mss. represent the 
scribes of the Pharisees as following Jesus. Commenta- 
tors often ask what scribes were doing in Galilee at a 
sinner’s (= Levi’s) house. 17. those who are well: The first 
saying is a philosophical commonplace; it is so natural 
that there is no need to consider it as a direct borrowing 
of any sort. I have come not to call the righteous but sinners: 
The call is to repentance in preparation for God’s 
kingdom (see 1:14-15; cf. Luke 5:32). Thus the designa- 
tion of these scribes as “righteous” is ironic; 1.e., they 
considered themselves righteous but really were not 
since they failed to acknowledge God as the source of 
genuine righteousness. 

7 (c) QUESTION ABOUT FasTING (2:18-22). This 
time the opponents are JBap’s disciples and the Pharisees, 
and the controversy concerns fasting. Their question 
(2:18) leads to Jesus’ identification of himself as the mes- 
sianic “bridegroom” and the claim that his public 
ministry is a unique time (2:19a). This is followed by the 
first hint about his death (2:19b-20) and the consequent 
permission for Christians to fast. Whatever the original 
context of the sayings about the cloth and the wine may 
have been (2:21-22), now they appear to contrast the 
new and the old forms of religious practice. The real 
focus of the passage as it now stands is not so much 
religious practice as Jesus the messianic bridegroom; his 
public ministry is a special time in which the old forms 
of religious practice were not appropriate. 18. the disciples 
of John and the Pharisees were fasting: The only fast 
stipulated in the OT was the Day of Atonement (Lev 
16:29), but additional fasts were observed by the 
Pharisees (see Luke 18:12) and presumably by JBap’s 
disciples. but your disciples do not fast: The assumption of 
the debate is that Jesus’ disciples did not fast during his 
public ministry, though Matt 6:16-18 assumes that they 
did. 19. the bridegroom: The application of this term to 
Jesus probably had messianic overtones (see John 3:29, 
2 Cor 11:2; Eph 5:32; Rev 19:7; 21:2), under the in- 
fluence of the OT depiction of Yahweh as Israel’s husband 
(Hos 2:19; Isa 54:4-8; 62:4-5; Ezek 16:7-63). as long as 
the bridegroom is with them: The rationale for Jesus’ 
disciples not fasting is the unique character of the time 
of his earthly ministry. 20. when the bridegroom is taken 
away from them: The thinly veiled allegory of Jesus’ death 
and the saying’s power to justify the early church’s prac- 
tice of fasting (see Did. 8:1) have led many commentators 
to take 2:19b-20 as the product of the early church. At 
any rate, the allusion to the crucifixion of Jesus stands at 
the midpoint in this series of five controversies. 21. a 
patch of unshrunk cloth: No one does this because the 
undressed patch will shrink and make the tear even 
greater. There is no certainty about the original context 
of this (or the following) saying. 22. new wine into old 
skins: No one does this because when the wine ferments 
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and expands, it bursts the old, brittle skins. The struc- 
ture and dynamic of the two sayings in 2:21-22 are the 
same; in both cases the goal is to preserve both the patch 
and garment and the wine and skins. 

18 (d) Work ON THE SABBATH (2:23-28). The 
Pharisees object to what they interpret as the disciples’ 
infringement of the law about doing work on the sab- 
bath (2:23-24). Jesus’ response consists of an OT 
analogy (2:25-26) and direct statements about the sab- 
bath (2:27-28). The passage would have served as a 
defense of the early church’s free attitude toward sabbath 
observance in their debates with more observant Jews 
like the Pharisees. The juxtaposition of the man/Son of 
Man sayings in 2:27-28 gives the pericope a christo- 
logical climax and bases Christian sabbath practice on 
the authority of Jesus. 23. his disciples began to pluck heads 
of grain: The Pharisees criticized the disciples, not Jesus 
directly. Their offense was not simply exceeding the 
distance that one was allowed to walk on the sabbath; it 
had to do with an action that was construed as working 
on the sabbath. 24. the Pharisees: Why pious Pharisees 
should spend a sabbath shadowing Jesus and his disciples 
in a Galilean cornfield is not explained. Attempts at such 
explanations miss the point of the literary form of the 
controversy anyhow. not allowed on the Sabbath: The 
commandment broken by the disciples involved har- 
vesting on the sabbath: “Six days you shall work; on the 
seventh day you shall rest; in time of plowing and in 
harvest you shall rest” (Exod 34:21). Everything about 
their action except its timing is allowed by Deut 23:25. 
25. what David did: The story of David and his compa- 
nions eating the bread of presence (see 1 Sam 21:1-6) has 
the following features in common with the action of 
Jesus and his disciples: Both broke a commandment; the 
forbidden food satisfied hunger; and the incidents in- 
volved a great leader who gave permission to help out 
his followers. But the chief point at issue—breaking the 
sabbath—is not explicitly covered by the OT analogy. 
26. when Abiathar was high priest: According to 1 Sam 
21:1-2, the high priest was Ahimelech, Abiathar’s 
father. Some mss. omit the phrase, thus harmonizing the 
Marcan account with Matt 12:4 and Luke 6:4. There is 
little doubt, however, about the originality of the 
reading “Abiathar” (see C. S. Morgan, JBL 98 [1979] 
409-10). the bread of presence: According to Lev 24:5-9, 
12 cakes were set out in two rows before God in the tent 
and later consumed by the priests. In 1 Sam 21:1-6, the 
priest gave the sacred bread to David because there was 
no other bread there. David did not take it by force or 
even on his own initiative. 27. the sabbath was made for 
man: This extraordinarily radical saying has the effect of 
subordinating sabbath observance to human needs (see 
1:21-28; 3:1-6). Both Matt 12:1-8 and Luke 6:1-5 omit 
the saying, perhaps because it went too far. 28. the Son 
of Man is lord of the sabbath: The radical character of 2:27 
is tempered by suggesting that the “man” for whom the 
sabbath was made was the Son of Man, who in Mark is 
Jesus (see comment on 2:10). 

iy, (ec) HEALING ON THE SABBATH (3:1-6). The 
fifth controversy, like the first (2:1-12), interweaves a 
miracle and a debate, showing that Jesus is powerful in 
deed and word. The general point at issue is sabbath 
observance; like 2:23-28, this story would have served 
as a defense of the early church’s free attitude toward the 
sabbath. The reactions of the opponents have hardened 
considerably from the first to the last story in the series. 
1. the synagogue: That this was the synagogue at Caper- 
naum (1:21-28) is confirmed by the adv. palin, “again.” 
a withered hand: The nature of the man’s affliction or 
when it began (at birth? or later?) cannot be determined 
by the generic Gk terminology. 2. if he would heal him on 
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the sabbath: The problem is the timing (the sabbath) and 
the nature of the illness (not life-threatening). Rabbis 
allowed healing actions on the sabbath when the sufferer 
was in severe danger (see m. Sabb. 18:3). A passage from 
m. Yoma 8:6 is pertinent here: “Every risk of (losing) lives 
supersedes the sabbath (law).” The controversy revolves 
around whether Jesus will go beyond this limitation in 
order to heal someone not in danger of death. 4. ts it 
lawful on the Sabbath to do good or to do harm: Jesus’ question 
has the effect of transcending the parameters of rabbinic 
debate (sce 3:2) and making the issue one of doing good 
or harm on the sabbath. The story carries the implicit 
claim that Jesus, the Son of Man (see 2:27-28), has 
authority over the sabbath. 5. with anger: For other 
Marcan references to Jesus’ emotions, see 1:41,43; 7:34; 
8:12; 10:14,21. 6. The Herodians: These people were 
friends and supporters of Herod Antipas, tetrarch of 
Galilee; they did not constitute a sect or party like the 
Pharisees, Sadducees, or JBap’s disciples. W. J. Bennett 
(NovT 17 [1975] 9-14) suggests that they may even have 
been a Marcan redactional creation, part of Mark’s paral- 
lelism between JBap and Jesus (see 6:14-29). how to 
destroy him: In the course of the five controversies in 
2:1-3:6, the opponents’ reaction has gone from amaze- 
ment (2:12) to overt hostility here. Even during the 
revelation of God’s power in Galilee, there is beginning 
the kind of opposition that will result in Jesus’ death on 
the cross. 

20 (III) Jesus Is Rejected in Galilee (3:7-6:6). 
The negative note on which the preceding section ended 
is developed here. First Mark gives examples of positive 
response to Jesus on the part of the people in general 
(3:7-12) and the Twelve (3:13-19a). These are balanced 
by the negative response on the part of Jesus’ family and 
the scribes (3:19b-35). Then Mark presents some 
parables and explanations regarding Jesus’ teaching 
(4:1-34), which result in mounting opposition from 
“those outside.” A cycle of miracle stories (4:35-5:43) 
shows Jesus’ power over nature, possession, disease, and 
death. The final story (6:1-6) explains how Jesus was 
rejected by the people of his own hometown. 

21 (A) Positive Responses (3:7-19a). 

(a) PEOPLE COME To Jesus (3:7-12). This 
passage is often described as a transitional Marcan sum- 
mary. It is transitional in that it tells of the enthusiastic 
reception accorded to Jesus the healer and points for- 
ward to his teaching in parables (4:1-34) and his exor- 
cism (5:1-20). It is Marcan in that almost all the words 
have occurred before and the whole piece seems to come 
from his pen. It is a summary in that it shows a general- 
izing tendency rather than narrating specific events. But 
the passage’s character as a transitional Marcan summary 
should not distract from its important contributions to 
this evangelist’s story of Jesus: the description of people 
from many areas converging on Jesus (3:7-8), and Jesus’ 
command to the unclean spirits to be quiet about his 
identity (3:11-12). 7. withdrew: The Gk vb. anechoresen 
does not necessarily imply flight on Jesus’ part; it means 
that he turned aside from Capernaum to some site by the 
Sea of Galilee. from Judea... Tyre and Sidon: These people 
are coming to Jesus from all directions. Only Samaria is 
not mentioned; the cities of the Decapolis are deferred 
until 5:20. Areas outside the land of Israel (Idumea, 
beyond the Jordan, Tyre and Sidon) had Jewish popula- 
tions. 8. came to him: Whereas Jesus came to his first 
disciples (1:16-20), now people are converging on him 
as the center of attraction. The description of the crowds 
points forward to the audience for the teaching in par- 
ables (4:1-2). 9. a boat: For Jesus’ use of a boat as a refuge 
from the pressure of the crowd, see 4:1-2. 10. he healed 
many: As in 1:34, many (pollous) need not be taken as 
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“some, but not all.” Nevertheless, Matt 12:15 does 
change pollous to pantas (“all”). 11. unclean spirits: As in 
1:23-24, demons recognize Jesus’ true identity. This 
description also points forward to 5:1-20 (especially 
v 5). the Son of God: The preternatural beings recognize 
Jesus as a supernatural figure; his power over them is 
part of his ultimate victory over evil. For Jesus as Son of 
God in Mark, see 1:1; 5:7; 15:39; cf. 1:11; 9:7; 14:61 for 
related titles. 12. not to make him known: As in 1:25,34, 
Jesus forbids the demons to make known his identity. 

22 (b) APPOINTMENT OF THE TWELVE (3:13-19a). 
Although Jesus has already called several people to 
follow him (1:16-20; 2:14) and many others are follow- 
ing him, his appointment of the Twelve has great sig- 
nificance as the first symbolic step in Jesus’ constitution 
of the people of God. The Twelve alludes to the tribes 
of Israel and points to the eschatological people of God’s 
kingdom. Mark’s list of the Twelve (3:16~19) agrees in 
most cases with the other NT lists (Matt 10:2-4; Luke 
6:14-16; Acts 1:13); for minor discrepancies, ~ NT 
Thought, 81:135-46. The Marcan ideal of discipleship — 
being with Jesus and sharing his ministry —is the chief 
theological feature of the passage (3:14-15). 14. twelve: 
Mark often uses the expression “the Twelve” (see 4:10; 
6:7; 9:35; 10:32; 11:11; 14:10,17,20,43). Some mss. add 
the clause “whom he also named apostles” (but cf. Luke 
6:13). that they might be with him: The idea of being with 
Jesus is the basis of discipleship according to Mark. This 
fellowship allows the Twelve then to share in Jesus’ 
ministries of preaching (3:14) and exorcism (3:15); they 
fulfill the commission only in 6:7-13. 16. Simon to whom 
he gave the name Peter: Mark does not tell us why Jesus 
called Simon the “Rock”; in Matt 16:18 the name is con- 
nected with the foundation of the church; in John 1:42 
it may imply something about Simon’s character (see 
PNT 58-59, 89-91). 17. Boanerges: The nickname 
Boanérges and its explanation, “sons of thunder,” have 
occasioned many theories but no definitive explanation 
(see H. Balz, EWNT 1. 535). 18. Andrew: Nothing is 
known from Mark about the calling of the eight in the 
list after Andrew; note that the second James is called 
“son of Alphaeus” (see 2:14). Simon the Zealot: The Gk 
adj. kananaios probably does not derive from Canaan or 
Cana, but rather from the Aram word gan’anda’, “zealot.” 
Even though this term referred to a group of Jewish 
revolutionaries against Rome ca. aD 66-70, it need not 
have had political connotations in Jesus’ time. At least 
Luke showed no embarrassment in translating the term 
into the Gk zélétés (Luke 6:15; Acts 1:13). Simon may 
simply have been “zealous” in the religious sense. 19. 
Judas Iscariot: The surname Iskarioth probably has a geo- 
graphical reference, “man of Kerioth” (see Josh 15:25; Jer 
48:24). The inclusion of Judas in the list of the Twelve 
and the early Jerusalem community’s haste to fill his 
place (see Acts 1:15-26) speaks for the origin of the 
Twelve in Jesus’ ministry and the recognition of the 
group’s symbolic significance. 

23 (B) Negative Responses (3:19b-35). The 
pericope follows this outline: (A) the charge made by 
Jesus’ family (3:19b-21); (B) the charge made by the 
scribes (3:22); (C) Jesus’ defense (3:23-27); (B’) Jesus’ 
judgment on the scribes (3:28-30); (A) Jesus’ judgment 
on his relatives (3:31-35). From an apologetic stand- 
point, the text refutes charges made against Jesus during 
his ministry and even after his death: (1) he was out of 
his mind; (2) he was possessed by a demon; (3) he was 
an agent of Satan. It also contains positive theological 
teachings about the forgiveness of sins (3:28) and Chris- 
tians as the family of God (3:35). 19. home: The Gk 
expression eis oikon, “to a house,” refers to Nazareth, 
where Jesus’ relatives still lived. 21. those about him: The 
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Gk phrase hoi par’ autou is used apparently to describe the 
relatives of Jesus (RSV, “his family”; NJB, “his rela- 
tions”); see 3:31-35. They aim to take control of Jesus 
lest he embarrass the family. A few mss. altered the 
expression to read “the scribes and the others” — 
obviously to tone down the shocking nature of the inci- 
dent in which Jesus is opposed by his own relations 
(including Mary, 3:31). they said that he is out of his mind: 
Some commentators take “they said” in an impersonal 
sense “people say,” making the relatives into reporters of 
a popular opinion about Jesus. Others see exesté as a 
comment about the behavior of the crowd, i.e., as being 
out of control (see MNT 51-59). 22. the scribes who were 
from Jerusalem: This new set of opponents raises a new 
charge; for Jesus’ comment on them, see 3:28-30. Matt 
12:24 identifies the opponents as Pharisees, and Luke 
11:15 reads “some of them.” possessed by Beelzebul: The 
first charge is that Jesus is possessed by a particular 
demon. Beelzebub is the name found in some ancient ver- 
sions, but not in Gk mss.; that form is based on 2 Kgs 
1:2, “the lord of the flies.” Beelzeboul is variously ex- 
plained: “the lord of dung,” or “the lord of the height or 
dwelling.” None of these is certain. by the chief of demons: 
The second charge is that Jesus’ exorcisms took place 
through the mediation of Satan. Although the two 
charges — possession and being the instrument of Satan — 
are related and are answered together in 3:23-27, they 
are not making precisely the same point. 23. in parables: 
The expression here refers to the way in which Jesus 
answers the charges, and it prepares for the teaching in 
parables in 4:1-34. how can Satan cast out Satan: The 
charges made by the scribes assume that Jesus’ power 
was so remarkable that it could not be explained on 
natural grounds alone. Jesus’ reply assumes that Satan is 
the lord of the forces of evil (H. Kruse, Bib 58 [1977] 
29-61). Since Jesus’ exorcisms are defeats for Satan, they 
could hardly be performed through Satan. 24. if a 
kingdom is divided against itself: The basic point is illus- 
,trated in three ways, each having the same structure: If 
a kingdom/a household/Satan is divided against itself, it 
cannot stand. The unexpressed conclusion is that Jesus in 
no way belongs to the realm of Satan. 25. house: Gk oikia 
can refer to both the building (house) and the people 
inhabiting it (household). 26. Satan: The initial two 
members of the series (vv 24-25) were analogies. The 
third member is plain speech: If Satan really were re- 
sponsible for Jesus’ activity, he would be setting one of 
his subjects against his other subjects, thus destroying 
himself and his kingdom. 27. the house of the strong man: 
Jesus the “stronger one” (see 1:7) has entered Satan’s 
house and tied him up; otherwise, Jesus could not have 
done the exorcisms. Not only was Jesus not on Satan’s 
side; he was his enemy. 28. sins and blasphemies: The saying 
has the solemn “Amen” introduction. The extraordinary 
scope of the claim that all sins (including murder, un- 
chastity, and apostasy) can be forgiven should not be 
overlooked by excessive concentration on the exception 
made in the following verse. 29. blasphemes against the 
Holy Spirit: In the Marcan context, the unforgivable sin 
is attributing the work of the Holy Spirit in Jesus’ heal- 
ings to the power of Satan. “Blasphemy” here describes 
irreverent behavior vis-a-vis the Holy Spirit—the 
failure to discern the Spirit’s presence in Jesus’ ministry. 
30. they said, “He has an unclean spirit”: Thus far Jesus’ 
response has been directed to the second charge made by 
the scribes. This explanatory comment added by the 
evangelist comes back to the first charge of possession 
by a demon. But in fact, it has been answered implicitly 
in the course of the preceding argument by affirming 
that the Holy Spirit rather than Satan was the source of 
Jesus’ power. 31. his mother and his brothers: This group is 
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the same as (or at least part of) the hoi par’ autou mentioned 
in 3:21. On Jesus’ “brothers,” see 6:3 (cf. MNT 59-67, 
253-82). 32. crowd: The crowd shows no hostility to 
Jesus; it passes the word about his family outside. your 
brothers: Some mss. add “and your sisters.” Its originality 
is suggested by (1) its absence in 3:31,33,34, and (2) the 
ease with which it could be omitted by scribes. 33. who 
are my mother and my brothers: This central saying contains 
at least a harsh note about Jesus’ natural family. They are 
contrasted with his real (spiritual) relatives, all those 
who do God’s will. 35. whoever does the will of God is my 
brother: In a society in which family relationships were 
extraordinarily important, the idea of a spiritual family 
had the effect of relativizing other relationships and 
making Jesus’ followers judge them in the light of the 
criterion of God’s will. 

24 (C) Parables and Explanations (4:1-34). 
The passage consists of parables comparing the kingdom 
of God with the marvelous growth of seeds and the 
abundant harvest coming at the end of this process 
(4:3-9; 4:26-29; 4:30-32), as well as parabolic sayings 
(4:21-25), an interpretation of one of the seed parables 
(4:13-20), explanations related to Jesus’ teaching in par- 
ables (4:10-12,33-34), and a picturesque setting (4:1-2). 
25 (a) SeTTING (4:1-2). Mark places Jesus in a 
boat, teaching the crowds on the shore. 1. by the sea: 
From Nazareth, Jesus has returned to the Sea of Galilee 
(3:7-12). 2. in parables: The Gk term parabolé signifies a 
comparison or analogy, but its Hebr equivalent m3! has 
a much wider range of meaning, including sayings, 
stories, and even riddles (27 NT Thought, 81:59-60). 
There is no doubt that Jesus used parables as teaching 
devices, though their original meaning in some cases 
may have been lost in transmission in the early church. 
Thus parables can be interpreted at three different levels: 
Jesus, the early church, and the Gospel. C. H. Dodd’s 
definition of a parable has become classic: “a metaphor 
or simile drawn from nature or common life, arresting 
the hearer by its vividness or strangeness, and leaving 
the mind in sufficient doubt about its precise application 
to tease it into active thought” (The Parables of the 
Kingdom [NY, 1961] 5). 

26 (b) PARABLE OF THE SEEDS (4:3-9). The par- 
able follows the rules of good storytelling: concision, 
repetition so as to set up a pattern, and surprise or con- 
trasting ending. Since the focus is the seeds and what 
happens to them, the best title is “the seeds.” The 
different kinds of soil are also prominent, and thus the 
title “the fourfold field.” The least likely is the traditional 
title “the sower,” for he does not appear to be the center 
of attention (cf. Matt 13:18). The parable illustrates 
God’s lavish offer of the kingdom in Jesus’ preaching and 
the mixed response given to it. Nevertheless, the results 
will be amazingly rich (see 4:8). Jesus (or the early 
church) could have used the parable as an explanation for 
the mixed reception accorded to Jesus’ preaching and a 
source of encouragement in the face of opposition: 
God’s kingdom will come with marvelous abundance. 
The seeds planted in the good land anticipate the future 
kingdom. 4. some fell by the way: Why did the sower toss 
seed on the path (4:4), the rocky ground (4:5), and 
among the thorns (4:7)? One explanation: In Palestine 
sowing often preceded planting, and the sower would 
have returned to cultivate where he had sown (see J. 
Jeremias, NTS 13 [1966-67] 48-53; P. B. Payne, NTS 
25 [1978-79] 123-29). Thus the parable would give 
evidence of an original setting in Palestine. But nothing 
is said about cultivating after sowing in the parable. 
Another approach: The sower’s action illustrates the 
lavishness of God in extending the invitation to the 
kingdom. 8. the good land: This soil stands in contrast to 
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the other three kinds of soil. The fate of the seeds sown 
in it also contrasts with the fate of those sown elsewhere. 
The point of the parable lies in these contrasts. thirtyfold 
and sixtyfold and a hundredfold: The Gk numeral hen, “one,” 
preceding each number reflects the Aram idiomatic use 
of had, “one,” for “—fold.” See Matt 13:8 where the 
sequence of numbers is reversed. 9. he who has ears to hear, 
let him hear: This formula (see 4:23; 7:16; also Matt 
ilelSe 1GO.2'3e ibwlke seis eS: Ree 2717 ee See), 
13,22; 13:9) balances the introductory summons and 
suggests that the parable demands close scrutiny. 

27 (c) ParaBLes’ Purpose (4:10-12). The par- 
able of the seeds occasions an explanation of why Jesus 
taught in parables. The explanation is that Jesus deliber- 
ately concealed the mystery of the kingdom by means of 
the parables (here taken as “riddles”). Although the text 
may well contain material going back to Jesus, its pres- 
ent form is Marcan. The evangelist probably took it as 
a reflection on the partial failure of Jesus’ ministry 
among his own people (see 4:4-7). 10. alone: The scene 
so carefully drawn in 4:1-2 is left behind; Jesus is now 
either on his way or at home. those around him with the 
Twelve: In contrast to 3:21, those “around” Jesus here are 
disciples in addition to the Twelve. the parables: But only 
one parable (4:3-9) has been told. The pl. suggests that 
4:10-12 may have once been a unit separate from what 
it now follows. 11. to you has been given the mystery of the 
kingdom of God: The background is the OT (esp. Dan 2) 
where the mystery (raz) is unveiled by God to the seer. 
Jesus’ teaching (and action) has the effect of unveiling the 
mystery of God’s kingdom; the disciples’ task is to 
transmit this teaching. in parables: Here the term 
“parables” appears to have the sense of “riddles” designed 
to mystify “those outside.” But Jesus used parables to 
instruct people, though the element of mystery is part of 
the parable form. 12. in order that seeing... : The quota- 
tion is from Isa 6:9-10, which describes the predicted 
result of the prophet’s ministry rather than its purpose. 
But Mark’s use of hina, “in order that,” suggests that the 
purpose of Jesus’ use of parables was to conceal the 
mystery from “outsiders” and thus prevent their repen- 
tance and forgiveness. lest they should then turn and it be 
forgiven them: The use of the 3d pers. pl., “they,” and the 
presence of “it be forgiven them” are paralleled in Tg. 
Isaiah 6:9-10 (B. D. Chilton, A Galilean Rabbi and His 
Bible [Wilmington, 1984] 90-98). Various attempts have 
been made to resolve the problem posed by the phrase: 
(1) The Gk conj. mépote, “lest,” may be a mistranslation 
of the Aram dilma’, “unless”, thus the original saying 
held out the possibility of repentance and forgiveness. 
(2) The saying reflects a time when the original meanings 
of Jesus’ parables were lost and therefore seemed to be 
riddles to outsiders. (3) The irony contained in Isa 6:9-10 
is continued in Mark 4:12 (“... because the last thing 
they want is to turn and have their sins forgiven!”). 
28 (d) ExpLaNaTIOon (4:13-20). The interpreta- 
tion is commonly taken as a sermon outline on obstacles 
to belief developed in early Christian circles, since the 
interpretation focuses not on the amazing harvest (4:8) 
but on the fates of the seeds in the different kinds of soils. 
Other reasons for taking 4:13-20 as an early Christian 
adaptation of 4:3-9 are its use of Gk terms found in the 
epistles, its assumption that the details have a symbolic 
meaning, and the kinds of experiences that it presup- 
poses. The interpretation outlines various obstacles to 
belief— Satan (4:15), persecutions (4:16-17), and worldly 
concerns (4:18-19); it concludes by sketching the char- 
acteristics of the ideal disciple (4:20). 14. the sower: The 
term speiron is to be taken as a reference to Jesus, or 
perhaps God. the word: For use of ho logos to describe the 
Christian message, see 1 Thess 2:13; 1 Cor 14:36; 2 Cor 
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2:17; 4:2; Col 1:25. 15. those by the way: The seeds sown 
in the first kind of soil are identified with people who 
initially hear the gospel but then fall prey to Satan. 16. 
those on rocky ground: The second group receives the 
gospel with joyous enthusiasm; but when persecution 
comes, their shallowness leads them to fall away. The in- 
terpreter speaks from the perspective of bitter experience 
in the early church. 18. those among thorns: The third group 
is choked off by worldly concerns, the deceit of wealth, 
and desires for other things. Again the voice of sad expe- 
rience speaks, as other NT books illustrate. 20. those upon 
the good land: Because this group is given equal space with 
the preceding three groups, some of the contrast that 
characterized 4:3-9 is lost. The ideal disciple hears the 
word, accepts it, and bears fruit (i.e., acts accordingly). 
29 (e) PARABOLIC SayINGS (4:21-25). The say- 
ings about the lampstand (4:21-22) and the measure 
(4:24-25) continue the discussion about the purpose of 
Jesus’ parables begun in 4:10-12. They are joined by a 
common structure: introduction (“he said to them”), 
similitude, and explanation (‘for ...”). They also may 
have been put together by the catchword “measure” 
(modios and metron). They are sandwiched around a sum- 
mons to hear (4:23). In the Marcan context, the first say- 
ing affirms that ultimately Jesus’ mysterious teaching 
will be made manifest to all; the second saying reiterates 
the teaching of 4:10-12 on the analogy of the rich 
getting richer and the poor getting poorer. 21. the lamp: 
An oil lamp made of pottery in a dishlike shape, A lamp 
is lit not to be hidden away, but rather to be placed 
where it can give the most light. beneath the bushel: The 
Gk term modios is based on the Lat modius, a dry measure 
consisting of almost two gallons. 22. for there is nothing 
hidden .. . secret: The explanatory section (“for . . .”) indi- 
cates that concealment was not the ultimate purpose of 
Jesus’ teaching in parables. The kingdom proclaimed in 
that teaching will one day be made manifest to all crea- 
tion. 24. in what measure you measure it will be measured to 
you: Whoever has some spiritual insight already will 
have it increased by exposure to Jesus’ parables, whereas 
whoever does not will end up in greater spiritual 
ignorance. The Marcan message parallels that of 
4:10-12. The original context may have been a proverb 
commenting on socioeconomic matters: The rich get 
richer, and the poor get poorer. 

30 (f) PARABLE OF THE GROWING SEED (4:26-29). 
Like other seed parables, this one emphasizes the con- 
trast between the smallness of the seed and the greatness 
of the final harvest. Its focus is the eschatological 
kingdom of God, but the kingdom is enough of a pres- 
ent reality to be described in terms of a seed and its 
growth. God guides the growth of the kingdom toward 
its future fullness. It is coming as certainly and 
mysteriously as the harvest follows sowing; meanwhile, 
do not give in to discouragement or impatience regard- 
ing it. 26. the kingdom of God is like... : The kingdom is 
being compared with the whole picture sketched in 
4:26-29, not only with the man who sowed the seed. 
There is no need to identify the sower with Christ. 27. 
how he knows not: The process by which the seed grows 
takes care of itself; the sower does not analyze it, nor 
does it help for him to be anxious about it. 28. without 
visible cause: The word automaté, “of its own accord,” “of 
itself,” introduces a description of the gradual growth of 
the seed prior to the harvest. In the context of com- 
parison with the kingdom, the emphasis is on God's 
hidden and gradual action in bringing it about (“without 
visible cause”). 29. he puts in the sickle, for the harvest has 
come: The parable concludes with an allusion to Joel 4:13 
(cf. Rev 14:15), underscoring the eschatological nature 
of the kingdom. 
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31 (g) PARABLE OF THE MusTARD SEED (4:30-32). 
The kingdom is compared to a small seed that grows 
into a great shrub. The coming of God’s kingdom is 
inevitable’ therefore, there is no need for discourage- 
ment or impatience regarding its coming. Again the 
kingdom is enough of a present reality to be described 
in terms of a growing seed, though God is clearly the 
one who makes it grow. 31. mustard seed: The point is the 
smallness of the seed (4:31) and the greatness of the 
shrub produced by it (4:32), again illustrating the small 
beginnings of the kingdom and the great result of its 
arrival in fullness. 32. greater than all shrubs: Just as the 
mustard seed is not exactly the smallest of all seeds, so 
the shrub of 8-10 ft. produced by it is not the greatest 
of all. Concern for literalism should not obscure the 
basic point of contrast. beneath its shade the birds of the 
heaven settle: The imagery is reminiscent of that in Dan 
4:12 and Ezek 17:23; 31:6. That it suggests the gathering 
of the Gentiles into the kingdom is not certain. 

32 (h) Summary (4:33-34). Some interpreters 
take 4:33 as a traditional statement about Jesus’ use of 
parables as a teaching device and 4:34 as Mark’s com- 
ment based on his understanding of the parables as 
“riddles.” 33. with many such parables: The metaphorical 
language of parables allowed Jesus to speak about God 
and the coming kingdom and to involve his hearers 
more than plain speech could do. 34. in private to his own 
disciples he explained everything: That Jesus used parables 
for all his hearers but provided explanations or exposi- 
tions for “his own” coincides with 4:1-20. 

33 (D) Three Miraculous Actions (4:35-5:43). 
Jesus’ teaching in parables is followed by three (or four) 
miracle stories in which he reveals his power over Satan 
in nature (4:35-41), possession (5:1-20), disease 
(5:25-34), and death (5:21-24,35-43). 

34 (a) STILLING THE STORM (4:35-41). The first 
in the series of miracles follows the usual pattern: an 
obstacle to overcome (a squall at sea), Jesus’ mighty 
action (a command to be silent), and the confirmation 
(the great calm and the disciples’ fear). The background 
for this story was possibly the ancient Near Eastern idea 
of the sea as symbolizing the powers of chaos and evil 
that struggle against God. By controlling the storm at 
sea, Jesus does what God does and defeats the forces of 
evil. How much of this symbolism was grasped by 
Mark’s first readers is hard to know. Thus the disciples’ 
question at the end (“who is this... 2”) expresses the 
Marcan emphasis on Jesus’ identity and constitutes an 
implicit christological claim regarding the divine 
character of Jesus, for Jesus does what God does. 35. on 
that day, when it was evening: On the double time expres- 
sion, see comment on 1:32,35. to the other side: I.e., to the 
eastern shore of the Sea of Galilee. Why he wished to go 
there—to escape opposition? to find a new field for 
teaching?—is not clear. 36. as he was in the boat: This 
phrase refers to the setting for the teaching in parables 
(4:1-2) in which Jesus was seated in a boat with the 
crowds on the shore. other boats: As the story progresses, 
the other boats disappear from the scene. Some com- 
mentators find an allusion to Ps 107:23-32, which 
portrays God as stilling a storm. 37. a great windstorm: 
Squalls are common occurrences on the Sea of Galilee. 
38. sleeping: Jesus’ ability to sleep in the back of the boat 
in the midst of the raging storm shows his complete 
confidence in God (see Ps 4:9; Prov 3:24~-26). Teacher, do 
you not care that we are perishing?: The disciples’ question 
to Jesus is softened considerably in Matt 8:25 (“Lord, 
save us, we are perishing”) and Luke 8:24 (“Teacher, 
Teacher, we are perishing”). 39. commanded the sea: Jesus’ 
ability to control the sea is an implicit statement about 
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his divine power, for God alone can rule the sea (see Ps 
74:13-14; 89:10-12). be quiet, be still!: Jesus addresses the 
sea, not the disciples. A similar formula in 1:25 (where 
Jesus performs an exorcism) suggests that here Jesus is 
manifesting his control over the powers of evil. great 
calm: This feature indicates the completeness and effec- 
tiveness of Jesus’ action in controlling the sea. 40. have 
you no faith?: This rebuke is the strongest yet directed to 
the disciples (see 8:14-21). Did they lack faith in God or 
in Jesus? If the former, then they were rebuked for not 
following Jesus’ example of trust in God (4:38). If the 
latter, then the rebuke focuses on the power of Jesus the 
wonder-worker. 41. who is this... ?: Since only God 
could control the wind and sea, the disciples’ question 
carries an implicit confession of Jesus’ divinity, at least to 
the extent that he does works customarily predicated of 
God in the OT. 

35 (b) Exorcisinc A DEMON (5:1-20). Just as 
the stilling of the storm showed Jesus’ power over Satan 
in nature, so his exorcism of the demon shows his power 
over Satan in a case of possession. The story shifts its 
focus from the possessed man (5:1-10), to the herd 
(5:11-13), to the people of the area (5:14-17), and back 
to the man (5:18-20). Some commentators explain it as 
a simple exorcism story enlarged by means of colorful 
and legendary details. Others point to the wealth of 
details and the comparative length of the account as 
indications of eyewitness testimony. 1. Gerasenes: Gerasa 
was 30 mi. SE of the Sea of Galilee; 5:2 (see also 5:13) 
suggests that it was by the shore. Perhaps Mark intended 
to describe a general area between Gerasa and the Sea. 
Some mss. read “Gadarenes” (see Matt 8:28), but Gadara 
was 6 mi. SE of the Sea. Still others read “Gergesenes,” 
following the conjecture made by Origen. The most 
probable Marcan reading is “Gerasenes” (see TCGNT 
23-24, 84). It can explained either as a general term for 
the area or as proof that Mark did not possess precise 
knowledge of the geography of Palestine. 2. from the 
tombs a man with an unclean spirit: Tombs were considered 
favorite dwelling places for demons. Thus a connection 
is made between death and demonic possession. 4. no one 
was able to subdue him: The description of the man’s 
violent behavior features several words that occur only 
here in Mark (halysis, damazo, diaspad, katoikésis, pede). 6. 
he worshiped him: The action is sometimes interpreted as 
a genuine acknowledgment of Jesus’ power and 
sometimes as a ruse designed to get power over Jesus. 7. 
what have you to do with me Jesus, Son of God Most High?: 
The possessed man’s address to Jesus is similar to that of 
the possessed man in 1:24 (see 3:11). Again demons 
recognize the true identity of Jesus. Some commentators 
view the use of Jesus’ name as part of the demon’s 
strategy to gain control over Jesus (see 5:9). do not torment 
me: The request may reflect the demon’s recognition that 
with Jesus’ coming the kingdom of God is breaking 
in—an event that spells disaster for the demons and 
other evil powers. 8. go forth, unclean spirit: Jesus correctly 
perceives that the demon possessing the man, rather than 
the man himself, was addressing him. 9. what is your 
name?: Jesus’ inquiry here strengthens the approach to 
5:7 as part of the demon’s strategy to gain power over 
Jesus by saying his name. Here Jesus is turning the 
tables, thus gaining power over the demon possessing 
the man. Legion, for we are many: Whether the Lat name 
legio hints at a verbal attack on the Roman legions occu- 
pying Palestine is not certain. It could simply be a way 
of saying that many demons possessed the man, or even 
a device whereby the demon avoided giving his precise 
name. Attempts to connect the name with multiple per- 
sonality or schizophrenia are even more speculative. 10. 
they begged him: The idea that demons had to find a dwell- 
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ing place is common (see Luke 11:24), lest they reach 
their eternal place of punishment (Rev 9:1; 20:10). Here 
the demons ask the favor of being allowed to stay in the 
same general area. 11. a great herd of pigs: The presence of 
pigs indicates that the incident took place in non-Jewish 
territory, since swine were unclean to Jews and presum- 
ably not raised for food (see Lev 11:7-8). 13. the herd 
rushed down the bank into the sea: Jesus permitted the 
demons to leave the man and enter the swine; they 
entered the swine, and the swine fell into the Sea of 
Galilee. The event has been interpreted in various ways: 
Jesus’ exorcism caused a stampede in the herd; the story 
illustrates the motif of the deceived demon; a story told 
about a Jewish exorcist was transferred to Jesus. The 
problem is that the story attributes destructiveness to 
Jesus (see 5:17). It apparently assumes that the destruc- 
tion of the animals brings about the destruction of the 
demons. 15. they saw the man who had been possessed: After 
the herdsmen’s witness (5:14), more proof of the com- 
pleteness of the cure is provided by the picture of the 
demoniac—seated, clothed, and in his right mind. The 
first response to this scene by the people of the area is 
awe (“they were afraid”). 17. request him to go away: The 
mood of reverential awe yields to the conviction that 
Jesus presents a public danger, presumably because his 
exorcism led to the destruction of the herd. Only here 
and in the story of the withered fig tree (see Mark 
11:12-14,20-21) is Jesus’ power used for destructive 
purposes. 18. that he might be with him: The way in which 
the formerly possessed man’s request is presented sug- 
gests that he was asking to become part of the Twelve 
(see 3:14) and join in their Galilean mission. 19. what the 
Lord has done for you: The title “Lord” may simply refer 
to God, but the parallelism with the following verse 
(‘what Jesus did for him”) suggests that Jesus is meant. 
20. began to preach in the Decapolis: The man’s action is 
portrayed as the obedient fulfillment of Jesus’ command. 
The Decapolis was the area in N Transjordan, consisting 
of “ten cities” of heavily Hellenistic character (— Biblical 
Geography, 73:52, 55); the area was outside the tradi- 
tional boundaries of the land of Israel. 

36 (c) HEALING THE Sick (5:21-43). This 
passage combines two healing stories—the healing of 
Jairus’s daughter (5:21-24,35-43) and the healing of the 
woman with the flow of blood (5:25-34), thus pro- 
viding another instance of the “sandwich” device in 
Mark (see 1:21-28; 2:1-12; 6:7-30; 11:12-21). The two 
stories have several points in common: female sufferers, 
the number 12 (5:25,42), and vocabulary (“faith,” “fear,” 
“sane,” “daughter,” etc.). Nevertheless, the style in 
which they are told points to a separate origin. The story 
of Jairus’s daughter (5:21-24,35-43) is told in short 
sentences, with few ptcs. and in the so-called historical 
pres. tense; the story of the woman with the flow of 
blood (5:25-34) is narrated in longer sentences using 
many ptcs. and in the aor. and impf. tenses. 21. to the 
other side: Jesus returns to the W shore of the Sea of 
Galilee from which he and his disciples set out in 4:35. 
22. one of the synagogue leaders: Jairus was at least a promi- 
nent member of the Jewish synagogue, most likely one 
of the board of elders who exercised oversight for the 
community’s religious and social affairs. The Hebr name 
Yair (see Num 32:41; Judg 10:3-5) means “may he 
(= God) enlighten,” but there is no need to search for a 
symbolic significance. Some mss. omit the phrase “Jairus 
by name” (see Matt 9:18), but the evidence favoring its 
inclusion is very strong. 23. begged him: Jairus’s position 
(5:22) and request (5:23) make him a suppliant, showing 
how in an extreme case a Jewish official sought out Jesus’ 
help. my little daughter is nearing the end: Mark says that she 
was at the point of dying, whereas the other evangelists 
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say that she was already dead (Matt 9:18, Luke 8:42). 
may lay hands on her that she may be healed and live: The 
imposition of hands on the sick was a common feature 
in ancient healing rituals, based on the idea of the healer 
as a powerful person (see 5:27-30 for the reverse proce- 
dure). The terms used in the expression of Jairus’s hope 
(“be healed,” “live”) were the technical terms in early 
Christian circles for salvation and resurrected life, 
suggesting that early Christians may have taken the 
restoration to life of Jairus’s daughter as a preview or 
anticipation of the resurrected life of Jesus and those 
who believe in him. 24. they thronged about him: This 
phrase prepares for the story of the woman with the 
flow of blood (5:25-34) where the milling about of the 
crowd is an important feature. 25. a woman with a flow of 
blood: The description of the woman’s malady and her 
action appears in a single long sentence connected by 
several ptcs. Her condition is diagnosed as menorrhagia 
or perhaps vaginal bleeding from fibroids (see J. D. M. 
Derrett, Bib 63 (1982] 474-505). 27. she touched his 
garment: Her action is based on the belief that contact 
with Jesus the powerful person could heal her. The 
indirectness of her approach was motivated by the fact 
that someone in her condition was ritually unclean and 
conveyed this uncleanness to whatever she touched (see 
Lev 15:25-30). 28. J will be healed: The Gk vb. sothésomai 
is also the technical term for “salvation” in early Chris- 
tian circles (see 5:23). 29. suddenly the flow of her blood was 
dried up: The cure is instantaneous and complete; Jesus 
has spoken no word, nor has he imposed his hands (see 
5:23). Jesus is in full control of the situation and of the 
divine power that he bears. 31. his disciples said to him: 
Jesus’ question (“Who touched my garments?”) seeks an 
answer. The disciples’ intervention points out the diffi- 
culty of finding an answer. 33. the woman fearing and 
trembling: Her fear may have been due to involving Jesus 
in ritual uncleanness (see Lev 15:25-30). Or perhaps it 
was due to the miraculous effect that had been worked 
in her. told him the whole truth: The woman told Jesus 
everything that happened—her touching his garments 
and the result. 34. your faith has healed you: The same 
formula appears at the end of the story of Bartimaeus 
(10:52). Her faith was directed toward Jesus as the 
vehicle of God’s power. The verb “has healed” (sesdken) 
can also be translated “has saved” (see 5:23,28). go in 
peace, and be healed: The OT farewell formula is accom- 
panied with the promise of a permanent cure. 35. your 
daughter is dead: The message conveyed to Jairus about 
the girl’s death dashed his hope in Jesus the healer. The 
rough question put to him (“Why are you bothering the 
teacher?) increases the mood of hopelessness and 
prepares for the girl’s restoration to life. 37. except Peter 
and James and John: These three disciples form an inner 
circle among the Twelve; they alone are present with 
Jesus on the Mount of Transfiguration (9:2) and in 
Gethsemane (14:33). 38. confusion and people weeping and 
wailing loudly: The description of the commotion about 
the girl confirms that she had really died; it indicates a 
ritual of mourning. 39. not dead but asleep: Although the 
story seems to involve the resuscitation of a dead person, 
the possibility of Jesus’ superior insight into the girl’s 
condition (she was in a coma or simply unconscious) 
cannot be ruled out; thus the story would be another 
healing against all odds and against the wisdom of all the 
bystanders (see 5:43). 40. they ridiculed him: This strong 
expression of the crowd’s reaction to Jesus heightens the 
extraordinary character of what Jesus is about to do. The 
parents serve as witnesses along with Peter, James, and 
John. All apparently shared the opinion that the girl was 
dead. 41. Talitha koum: The phrase is Aram télita’ qim; for 
other Aram words and phrases in Mark, see 3:17; 7:11, 
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34; 11:9-10; 14:36; 15:22,34. The occurrence of Aram 
expressions is usually interpreted as indicating the antiq- 
uity of Mark’s Gospel, though in the case of a healing 
story some have argued that Talitha koum functions as a 
kind of magical word (see 7:34). arise: The vb. egeirein is 
used often in the NT for Jesus’ resurrection, thus sug- 
gesting that the story is about resuscitation and has 
symbolic significance. 42. suddenly the little girl arose and 
walked about: The girl’s action and the crowd’s reaction of 
amazement confirm the reality of the miracle. The vb. 
uséd in describing her action (anesté) is part of the NT 
vocabulary of resurrection. The note about her age, “for 
she was 12 years old,” links this story with the preceding 
one (5:25). 43. that no one should know this: This injunction 
to silence could be taken as indicating that the girl was 
only sleeping and the common opinion about her death 
was wrong; thus Jesus would be commanding silence in 
order to avoid giving a false impression. But such a 
rationalistic approach was probably not what Mark had 
in mind, and the injunction is best viewed as part of the 
Marcan concern for a correct understanding of Jesus’ 
identity as including the cross. to give her something to eat: 
This detail confirms the fact of the healing while indi- 
cating Jesus’ compassion. 

37 (E) Rejection of Jesus by His Own People 
(6:1-6a). This section of the Gospel ends with a story 
of the rejection of Jesus by his own people. It summa- 
rizes some of the themes developed thus far: discipleship 
and faith, Jesus as teacher and miracle worker, and the 
misunderstanding and rejection of Jesus. The Lucan ver- 
sion of this incident (Luke 4:16-30) occurs at the outset 
of Jesus’ public ministry, whereas in Mark we are now 
prepared for the rejection of Jesus in the light of all we 
have read so far. 1. he went forth from there: The preceding 
incidents (5:21-43) had taken place near the W shore of 
the Sea of Galilee (5:21). Now Jesus moves inland 
toward Nazareth. fo his native place: The Gk patris can 
have a broad meaning, “fatherland,” but attempts at in- 
terpreting 6:1-6 as all Israel’s rejection of Jesus go too 
far. The idea here is that people from Jesus’ hometown 
rejected him, whereas some from Capernaum and else- 
where had accepted him to the extent of following him 
back to Nazareth. 2. began to teach in the synagogue: The 
description of Jesus as teacher and healer is reminiscent 
of 1:21-28. The initial reaction to his wisdom and 
mighty works is astonishment. Their question about the 
origin of both, “Where did this one get these things?,” is 
ironic: Whereas the townspeople seek the name of his 
teacher, the origin of Jesus’ powers is God. 3. is not this 
the craftsman, the son of Mary and brother of James and Joses 
and Judas and Simon?: The irony is compounded by the 
harsher and more negative comments in this verse. The 
description of Jesus as the “son of Mary” may be an 
insult, since Jews were customarily known by their 
father’s name, “son of Joseph.” The explanations of “son 
of Mary” as indicating that Joseph was dead or as 
alluding to the virginal conception of Jesus are unlikely 
here. For the meaning of “brothers” and “sisters,” see 
MNT 65-72; cf. Mark 15:40. scandalized at him: The root 
idea of skandalon is “stumbling block.” The positive or 
perhaps neutral reaction to Jesus has turned to negativ- 
ity. 4. no prophet without honor except in his hometown... : 
This proverb provided an apt commentary on the rejec- 
tion of Jesus by the people of Nazareth. 5. he could not do 
any mighty work there: Matt 13:58 softens the phrase (“He 
did not do many mighty works there”); Luke 4:16-30 
omits it entirely. The second clause (“except that. . .”) 
modifies and softens the first clause. Mark’s attention 
was directed more to the lack of faith displayed by the 
people than to what the earthly Jesus could do or to the 
psychological aspects of faith healing. 6. he marveled at 
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their lack of faith: The previous part of the Gospel ended 
with the ominous report of opposition to Jesus from the 
Pharisees and Herodians (3:6). 

38 (IV) Jesus Misunderstood by Disciples in 
Galilee and Beyond (6:6b-8:21). The first part 
(6:6b-34) focuses on Jesus’ disciples, portraying them in 
a favorable light. But by the end of the third part 
(7:24-8:21) their failure to understand Jesus is exposed 
by a series of brutal questions. The last two parts 
(6:35-7:23; 7:24-8:21) have a similar structure (three 
miracle stories and a controversy); both feature a mirac- 
ulous feeding of the crowd. 

39 (A) The Disciples’ Mission and John’s 
Death (6:6b-34). The initial part of this major section 
uses the “sandwich” device. It begins with Jesus sending 
his disciples out on a mission (6:6b-13), tells the story 
about the death of JBap (6:14-29), and then describes the 
disciples’ return from their mission (6:30-34). Disciple- 
ship may involve suffering and death, and JBap’s fate 
foreshadows that of Jesus and his disciples. 

40 (a) THe Discreces’ Mission (6:6b-13). Mark 
has constructed an editorial framework (6:6b-7,12-13) 
for sayings on provisions for ministry (6:8-9) and deal- 
ing with hospitality and rejection (6:10-11). The 
disciples’ activities are an extension of Jesus’ ministry of 
proclaiming God’s kingdom in word and deed. In the 
days before mass media, religious and philosophical 
ideas were propagated mainly by traveling missionaries. 
Thus in the early church the instructions given in 6:8-11 
would have served as a checklist for missionaries and for 
those whose hospitality they sought. The thrust of these 
sayings is the subordination of material and physical 
concerns to the task of preaching God’s kingdom. The 
details reflect the conditions of ist-cent. Palestine. 6. he 
went around the villages nearby, teaching: If 6:6b is read with 
6:6a, it appears that the consequence of Jesus’ rejection 
at Nazareth was his decision to teach elsewhere. If 6:6b 
is read with 6:7-13, it marks a new period in Jesus’ 
Galilean ministry when he shared his preaching and 
healing with the Twelve. 7. power over unclean spirits: 
Mark presents the mission of the Twelve as the exten- 
sion of Jesus’ own ministry of teaching and healing 
(chiefly exorcism). See 9:18, where the disciples are not 
able to cast out a demon. 8. that they take nothing for the 
journey: The lack of concern for material comforts on the 
journey reflects the urgency of the disciples’ task and the 
trust in God that it demands. except a staff: Matt 10:10 
and Luke 9:3 prohibit the disciples from taking a staff. 
The Marcan singularity can be explained either as a 
moderating tendency or as a misreading of Aram 7/’, 
“except,” for the original 1’, “not.” neither bag nor copper 
money in the belt: A bag or pouch would hold a substantial 
sum of money, whereas the money in a belt would be a 
relatively small amount. All sources of financial security 
are forbidden. 9. wearing sandals: Matt 10:10 and Luke 
10:4 prohibit the disciples from taking along shoes; 
perhaps an extra pair is meant, since walking barefoot in 
rocky Palestine would be difficult. two shirts: The Gk 
word chitén refers to the inner garment worn close to the 
skin. 10. whenever you enter a house, stay there: Traveling 
missionaries depended on local hospitality. This com- 
mand was intended to prevent “social climbing,” i.e., 
spending undue time and energy in searching for better 
accommodations. Traveling missionaries presented 
problems for the local communities, as Did. 11:4~5 indi- 
cates with its counsel that an apostle is to be welcomed 
for a day or two, but after that further stay suggests that 
he is a false prophet. 11. shake the dust from beneath your feet: 
When local hospitality is not offered, the disciples are 
directed to take symbolic action only, not violent 
reprisal; that action had the function of provoking 
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thought among the local people. There may be some 
connection with shaking dust from one’s feet on return- 
ing to Palestine; the idea would be that the inhospitable 
town does not belong to the true Israel. 12. they preached 
that people might repent: Mark’s summary of the disciples’ 
preaching echoes the summary of Jesus’ preaching in 
1:14-15, thus underscoring the theme of the disciples’ 
sharing in Jesus’ mission. 13. they cast out many demons and 
anointed with oil many sick people: Apart from the reference 
to anointing with oil (see Luke 10:34; Jas 5:4), the 
description echoes the activities of Jesus already narrated 
in the Gospel. The use of oil in connection with healing 
was common in antiquity. 

41 (b) JouN’s DEATH (6:14-29). Between Jesus’ 
sending forth his disciples (6:6b-13) and their return 
(6:30-34), Mark inserts an account about Herod Anti- 
pas’s interest in Jesus and popular opinions about Jesus 
(6:14-16), which leads into a flashback narrative about 
the death of JBap (6:17-29). By sandwiching these 
stories in between the material about the disciples, Mark 
has indicated what discipleship may finally cost. Mark’s 
chief concern in his account of JBap’s death is to develop 
a parallel between it and Jesus’ fate (and the disciples’ 
fate). 14. King Herod: This is Herod Antipas, one of the 
sons of Herod the Great. His proper designation was 
“tetrarch” (see Matt 14:1; Luke 9:7; > History, 75:165). 
Herod’s concern about Jesus does not seem to have been 
based on the possible political threat posed by him. they 
said: Although the sg. elegen, “he [i.e., Herod] said,” 
appears in most mss., the pl. elegon, “they were saying,” 
fits better with 6:15. People were identifying Jesus with 
JBap, Elijah, or one of the prophets (see 8:28 for the same 
list). John the Baptizer has been raised from the dead: The idea 
that JBap had been raised from the dead points forward 
to the resurrection of Jesus. John 10:41 states that “John 
did not do any sign,” which is not inconsistent with 
Herod’s idea that John redivivus could do miracles. 15. It 
is Elijah: Elijah’s return is based on his having been taken 
up into heaven (2 Kgs 2:11). For his expected return in 
an eschatological setting, see Mal 3:1,23. a prophet like one 
of the prophets: The phrase may refer to some prophetic 
figure, or to the prophet like Moses promised by Deut 
18:15. 16. Herod said: “John whom I beheaded has been 
raised”: Mark presents Herod’s opinion as a sigh of exas- 
peration (“It’s JBap all over again”). The reference to him 
in this context serves as the occasion for Mark to tell the 
story of how Herod was responsible for JBap’s death. 
17. Herodias the wife of Philip his brother: Herodias was the 
niece of Herod Antipas. She had been married not to 
Philip but to another brother of Herod Antipas, who 
also bore the name Herod (Josephus, Ant. 18.5.4 § 136; 
~ History, 75:165). Either the tradition or Mark got the 
relationship wrong. Philip was married to Salome (see 
Ant. 18.5.4 § 137). 18. not lawful to have the wife of your 
brother: JBap’s accusation was based on Lev 18:16; 20:21, 
which forbade a man from marrying the wife of his own 
brother. 19. she wanted to kill him: Mark attributes JBap’s 
death to the rage of Herodias on account of his prophetic 
accusation against her marriage with Herod Antipas, 
whereas Josephus (Ant. 18.5.2 § 118) traces it to the 
political threat posed by JBap’s growing popularity. 
Jezebel in 1 Kgs 21 may have been the literary model for 
Mark’s portrait of Herodias. 20. Herod feared John: 
Herodias’s inability to get JBap killed is traced to Herod 
Antipas’s peculiar fascination with him. 21. his courtiers, 
officers, and leading men of Galilee: The presence of such 
persons at Herod’s birthday feast suggests that it took 
place in Herod’s capital city of Tiberias in Galilee. But 
Josephus (Ant. 18.5.2 § 119) says that JBap was killed at 
the fortress of Machaerus on the E shore of the Dead Sea. 
Herod may have invited his aides down for a vacation 
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period to Machaerus, where JBap had been imprisoned 
for safekeeping (i.e., to get him out of the public eye). 23. 
up to half my kingdom: Herod’s words are the same as 
those of the Persian king Ahasuerus to Esther (see Esth 
5:3). That the girl pleased the king echoes Esth 2:9, and 
the setting at the royal banquet reminds one immediately 
of the banquet scene in Esth 1:1-22. But to interpret this 
gospel story as a midrash on the OT Esther story goes 
far beyond these few parallels. 24. the head of John the Bap- 
tizer: Herodias’s immediate response to Salome’s request 
for advice has the effect of suggesting that Herodias had 
the whole scenario planned out beforehand. It places the 
blame chiefly on her, making Herod Antipas into the 
victim of his own foolish promise. 25. on a platter: The 
Gk pinax, which originally described a “board,” “plank,” 
later was used to refer to a wide, flat dish. The girl’s 
quickness to make the request (“immediately”) and the 
gruesome idea of displaying JBap’s head on a platter at 
the banquet fill the reader with revulsion. 26. the king 
became sad on account of his oaths: The OT model of the 
foolish vow is Jephthah (Judg 11:29-40). Mark presents 
Herod Antipas as caught between his public boast that 
he would give whatever Salome asked and the concrete 
reality of her request. The fact that his word and reputa- 
tion were more important to him than the life of JBap 
adds to the squalor of the story. 28. gave it to the girl: The 
passing of JBap’s head from the soldier to Salome and 
finally to Herodias is yet another horrifying detail. 29. 
his disciples came and touk his corpse and laid it in a tomb: The 
description will be echoed with regard to Jesus’ corpse 
in 15:45-46; the parallelism between the fates of JBap 
and Jesus seems to have been Mark’s major concern in 
this passage. 

42 (c) THe DiscipLes’ RETURN (6:30-34). It can 
be argued that these verses constitute the beginning of 
the story of the feeding of the 5,000 (6:35-44). 
However, their obvious verbal relationships with the 
missionary charge (6:6b-13) and the sandwich that those 
two passages form with 6:14-29 indicate that in the 
overall structure it belongs with 6:6b-29. Nevertheless, 
several elements in 6:30-34 set the stage for the 
multiplication of the loaves and fishes. The pericope 
underscores the disciples’ participation in Jesus’ 
ministry, the popular enthusiasm for Jesus, and the com- 
passion displayed by Jesus. 30. the apostles: Perhaps the 
reason for “apostles” here is the fact that Mark had used 
the term “disciples” with reference to the followers of 
JBap in 6:29. everything that they did and that they taught: 
This somewhat vague summary of the disciples’ mission 
ties the account to the Marcan redactional parts of the 
missionary charge (6:7,12-13), suggesting that it too 
was supplied by Mark. 31. come by yourselves into a lonely 
place: This and the remaining verses in the pericope point 
forward to the multiplication of the loaves (6:35-44). 
That Jesus and his apostles are in a lonely place and have 
taken only enough food for their own needs sets the 
remote situation for the miraculous feeding of the 5,000. 
33. they got there ahead of them: The idea is that the crowds 
on foot beat Jesus and his disciples with their boat. Their 
unexpected presence provides the proximate situation 
for the multiplication. 34. like sheep not having a shepherd: 
The phrase is based on Num 27:17; 1 Kgs 22:17; and 
Ezek 34:5-6. 

43 (B) Acts of Power and a Controversy 
(6:35-7:23). This and the following section (7:24-8:13) 
have a similar structure of miraculous actions followed 
by a controversy. All the episodes put the spotlight on 
Jesus, the wonder-worker, healer, and teacher. Most im- 
portant are the implicit christological claims made about 
him as the Messiah (6:35-44), the Son of God (6:45-52), 
and the authoritative interpreter of the OT law (7:1-23). 


[41:42-44] 


44 (a) FEEDING THE Five THOUSAND (6:35-44). 
The miraculous feeding points back to God’s feeding of 
his people in the wilderness and to Elisha’s feeding of 
100 men (2 Kgs 4:42-44). It points forward to the idea 
of life in God’s kingdom as a banquet at which the 
Messiah will preside. Thus Jesus is teaching about the 
nature of God’s coming kingdom. Some obvious con- 
nections are made with the Last Supper (see 6:41; 14:22), 
suggesting a eucharistic aspect to the account. Mark and 
his readers saw this incident as an anticipation of the Last 
Supper and the messianic banquet, both of which were 
celebrated in the community’s eucharists. The story of 
Jesus’ feeding of 5,000 is told in all four Gospels (see 
Matt 14:15-21; Luke 9:12-17; John 6:1-15); a parallel 
story of his feeding of 4,000 appears in Mark 8:1-10; 
Matt 15:32~39. 35. his disciples: Mark has gone back to 
his more usual term for Jesus’ followers. In the first part 
of this story (6:35-38), the disciples engage in dialogue 
with Jesus and fail to perceive his purposes. The theme 
of their misunderstanding of Jesus will be further 
developed. it is a lonely place, and the hour is now late: The 
disciples’ first statement makes clear the problems in- 
volved in feeding the crowd. They suggest in 6:36 that 
Jesus let the people go buy food for themselves. The 
description of the place as erémos, “lonely,” may have 
some connection with the OT manna motif, though this 
place with towns around it hardly qualifies as a desert. 
The traditional location of the multiplication is the 
region of et-Tabgha (E. Bagatti, Salmanticensis 28 [1981] 
293-98). 37. you give them to eat: Jesus’ answer to their 
“reasonable” suggestion takes them off guard; their 
second statement about buying 200 denarii worth of 
bread is close to hostile in tone. One denarius was a day’s 
wage for a laborer (Matt 20:2). 38. two fish: The 
references to fish (6:41,43) throughout the story seem 
like afterthoughts. Their role in the story is interpreted 
in various ways: as an indication that fish was used in 
some early Christian eucharists, as sea creatures for food 
like the quails on which Israel fed in the wilderness 
(Num 11:31; Wis 19:12), or as anticipating the sea crea- 
tures that would be part of the messianic banquet (4 Ezra 
6:52; 2 Apoc. Bar. 29:4). The third interpretation is the 
most likely. 40. in groups: Gk prasia means “a bed for 
leeks,” which are planted in straight rows. The vivid 
portrayal of the crowd in 6:39-40 gives a sense of order 
and decorum, thus contributing to the idea of the mes- 
sianic banquet. 41. looking up into heaven he blessed and 
broke the breads: The similarity in phraseology between 
6:41 and 14:22 (at the Last Supper) indicates that this 
meal in the wilderness was understood as an anticipation 
of the eucharist (which in turn anticipates the messianic 
banquet). The blessing would have been the traditional 
Jewish blessing before meals. gave them to the disciples so 
that they might place them before the people: The description 
of the disciples’ activity is sometimes viewed as part of 
the eucharistic anticipation, for they function as distrib- 
utors of the bread. 42. all ate and were satisfied: Another 
element of the story’s background may have been 
Elisha’s miraculous feeding of 100 men (2 Kgs 4:42-44), 
in which all eat and even have some leftovers. 43. twelve 
baskets full of fragments: Gk klasmata, “fragments,” appears 
in a eucharistic context in Did. 9. The number 12 may 
have some symbolic reference to Israel; cf. seven 
(= Gentiles?) in 8:8. 44. five thousand men: The greatness 
of the number of persons fed means that Jesus’ 


miraculous feeding far outstrips the one performed by 
Elisha. 


(Fowler, R. M., Loaves and Fishes [SBLDS 54; Chico, 1981]. van 
Cangh, J.-M., La multiplication des pains et l’Eucharistie [LD 86, 
Paris, 1975].) 
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45 (b) WALKING ON THE WaTeRs (6:45-52). The 
approach to this story as an epiphany/theophany is most 
consistent with Mark’s presentation. The twin focus is 
Jesus and the disciples: (1) The divine identity of Jesus is 
suggested by his walking on the waters, his passing by 
them, and his words, “It is I.” (2) The disciples run a 
gamut of emotions, ending in their astonishment and 
Mark’s comment about their failure to understand the 
true identity of Jesus. 45. to the other side, to Bethsaida: 
Bethsaida Julias was on the NE side of the Sea of Galilee. 
But according to 6:53 they land at Gennesaret on the 
NW side, below Capernaum. 46. fo pray: That Jesus 
prayed after his miracle of the loaves and before his 
walking on the water makes clear that the Father was the 
source of his power. 47. the boat was in the middle of the sea: 
The latter phrase describes not the geographical center 
of the Sea of Galilee but rather the fact that the disciples 
were far out from the shore on which Jesus stood. he was 
alone on the land: The prep. epi, “on,” locates Jesus on the 
land; its occurrence here makes it difficult to interpret epi 
tés thalassés (6:48) as “by the sea.” 48. for the wind was 
against them: The wind (see 6:51), while a factor in the 
story, does not play the same kind of role as it did in the 
stilling of the storm (4:35-41). about the fourth watch of the 
night: The fourth watch according to the Roman reckon- 
ing was between 3 a.m. and 6 A.M. walking on the water: 
Mark meant “on the water,” not simply “by the shore”; 
a naturalistic explanation cannot be built on the preposi- 
tion epi here (see 6:47). The OT portrays walking on 
water as a divine function (see Job 9:8; 38:16). The 
representation of Jesus as walking on water thus carries 
an implicit claim about his divinity. he wanted to pass by 
them: The implicit christological claim is strengthened by 
the use of the vb. parelthein, which was linked with the 
theophany tradition in the LXX (see Exod 33:19,22; 
34:6; 1 Kgs 19:11). Its appearance in the LXX of Amos 
7:8, 8:2 also suggests that Jesus desired to help his 
disciples in their difficulty (H. Fleddermann, CBQ 45 
[1983] 389-95). 50. I am he: In the context of self- 
disclosure and theophany, this phrase must allude to the 
OT revelation formula (Exod 3:14; Deut 32:39; Isa 41:4, 
43:10) applied to Yahweh, thus contributing to the im- 
plicit christological message of the whole text. The for- 
mula egd eimi is prominent in John. 52. they had not 
understood about the breads: Mark’s comment on the 
disciples’ astonishment focuses on their hardness of heart 
(see 8:14-21, where this theme is much stronger). 
Perhaps the problem was that, according to Mark, the 
disciples needed to pass beyond the interpretation of 
Jesus the Messiah presiding at the messianic banquet (see 
6:35-44) to an understanding of him as the Son of God 
(see 1:1; 15:39); 1.¢., as a divine being. 

46 (c) HEALING THE SICK (6:53-56). The vocab- 
ulary of the passage indicates that Mark composed it, 
possibly on the basis of some traditions. Although it is 
anticlimactic after the multiplication of the loaves and 
the walking on the water, it brings back into focus a key 
theme of the Gospel, Jesus the healer. The enthusiastic 
reception given to him by the general populace contrasts 
with the carping attitude of the opponents in the follow- 
ing controversy (7:1-23). 53. at Gennesaret: The journey 
that set out for Bethsaida Julias ends at Gennesaret— 
well off course (see comment on 6:45). The detour is 
attributed to the wind (6:48) or (more likely) to the join- 
ing of originally independent pieces of tradition. 56. that 
they might touch the fringe of his garment: This idea appears 
in the story of Jesus’ healing of the woman in 5:25-34, 
it is generalized here. they were made well: Gk esdzonto can 
also mean “saved.” The literal sense of healing is surely 
primary here, but the choice of this vb. does set the heal- 
ing in the context of the Christian kerygma. 
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47 (d) ContTRoveERSY ABOUT RiTUAL Purity (7:1- 
23). The controversy that climaxes this section (see 
8:11-21) begins with a challenge from the Pharisees and 
scribes regarding the disciples’ failure to perform ritual 
washings before eating (7:1-8). Jesus’ criticism that his 
opponents are substituting their human traditions for 
divine commandments leads to the example of the prac- 
tice of korban (7:9-13). Finally Jesus gives a public state- 
ment and a private explanation about the invalidity of 
the Jewish food laws (7:14-23). Thus the pericopes are 
loosely connected by subject matter (ritual washings, 
korban, food laws). The theological focus is the OT law 
in relation to Jesus. He rejects the Pharisaic tradition 
surrounding the law’s observance, warns against substi- 
tuting human teachings for divine commandments and 
using the law as a way to escape from one’s obligation, 
and abrogates the OT food laws. The implicit christo- 
logical claim is that Jesus is the authoritative interpreter 
of the OT law. 1. the Pharisees and some of the scribes: These 
opponents are already familiar from the series of con- 
troversies in 2:1-3:6. That the scribes came from 
Jerusalem indicates that the incident occurred in Galilee, 
though nothing specific is said about time or place. 2. 
with common hands, that is, unwashed; The complaint was 
that Jesus’ disciples failed to follow the traditional Jewish 
practices of ritual purification; the issue was not hygiene. 
The explanation added by Mark (“that is, unwashed”) 
indicates that he wrote for an audience unfamiliar with 
such practices. 3. the Pharisees and all the Jews... : The 
parenthetical explanation in 7:3-4 is directed clearly to 
a non-Jewish audience, thus giving evidence about the 
Gospel’s audience and purpose. unless they wash their 
hands: The RSV leaves untranslated the difficult Gk 
word pygme, which may be a Latinism based on pugnus/ 
pugillus, “handful,” i.e., with a handful. Mark was 
describing the amount of water used in the Jewish ritual 
washing (see m. Yad. 1:1; see H. Balz, EWNT 3. 473). the 
tradition of the elders: The rabbis developed a notion of 
traditions in which great teachers of Israel formed a 
chain reaching back to Moses on Sinai (see m. ’Abot 
1:1-12). The Pharisees wished to extend the laws of 
ritual purity applied to priests in the OT to all Israelites, 
thus making actual the vision of a priestly people. 4. 
washings of cups and pots and bronze vessels: Some commen- 
tators find an ironic, impatient tone in the list. Several 
mss. add “and beds” to the list (see Lev 15); it may have 
been omitted accidentally or because of the incongruity 
of washing beds. 6. well did Isaiah prophesy about you hypo- 
crites: The quotation is applied to the religious life-style 
of the Pharisees and scribes. The Gk term hypokrités 
describes an actor whose face was hidden behind a mask; 
here it carries the tone of “phony.” This people honors me 
with their lips... : The quotation of Isa 29:13 is from the 
LXX, not the Hebr text, though there are some differ- 
ences from the LXX. Perhaps Mark (or his tradition) 
used a variant Gk transl., which may have been part of 
an anthology of OT quotations. 7. in vain do they worship 
me, teaching as doctrines the commandments of humans: The 
LXX reads “... teaching commandments of men and 
doctrines” (cf. Col 2:22). The Pharisees and scribes pay 
only “lip service” to God and present their human 
teachings as divine commandments. The context of this 
debate in Jesus’ time may have been the Pharisaic pro- 
gram of extending the obligation of ritual purity to all 
Israel. For the early church, the incident gave an ex- 
planation of why Jesus’ followers did not observe the 
Jewish traditions. 8. Leaving behind the commandment of 
God, you hold fast to human tradition: The sentence makes 
explicit what was implicit in the quotation from Isa 
29:13. The Pharisees and scribes would have vigorously 
denied this charge, for they perceived themselves as 
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making practical and concrete the teachings that were 
not clear from the law itself. 9. you reject the commandment 
of God in order to establish your tradition: This charge 
recapitulates the thrust of 7:1-8 and prepares for the 
korban illustration in 7:10-13. 10. Moses said: The divine 
commandment (see Matt 15:4, “For God said”) involves 
honoring one’s parents (Exod 20:12; Deut 5:16) and not 
speaking evil of/cursing them (Exod 21:17; Lev 20:9). 
11. but you say: The verse draws a sharp contrast between 
the divine commandment and the teaching of the scribes 
and Pharisees on korban. Gk korban is a transliteration of 
Aram qorban, “offering,” “gift.” The recipient of the gift 
is God. By declaring property or money a gift to God, 
a son could remove any claim on it that his aging parents 
might have. The term appears on an ossuary inscription 
found near Jerusalem: “Everything that a man will find 
to his profit in this ossuary is an offering to God from 
the one within it.” This was intended to keep tomb- 
robbers from stealing valuable objects in the ossuary (J. 
A. Fitzmyer, ESBNT 93-100). 12. to do anything for father 
or mother: Jesus claims that the result of the korban prac- 
tice is to deprive parents of benefit from their son’s 
property, thus constituting an infringement of the com- 
mandment (see 7:10). What looks like pious behavior is 
actually a way of circumventing religious obligation. 
Some later Jewish teachers agreed with Jesus (see m. Ned. 
9:1-2). 13. annulling the word of God by your tradition: The 
concluding comment returns to the general principle 
(7:8-9) illustrated by the practice of korban. The korban is 
not an isolated example but rather a general direction 
among the scribes and Pharisees. 14. summoning the crowd 
again: Mark has given a narrative framework to a series 
of sayings loosely connected with the preceding material 
by the clean/unclean theme. 15. nothing outside a man that 
by going into him can defile him: Jesus appears to abrogate 
the OT laws dealing with ritual impurity and food (see 
Lev 11; Deut 14), which not only occupied large sec- 
tions of the Pentateuch but also must have directly con- 
cerned Jews in their everyday lives. The radical nature of 
Jesus’ statement and its sharp break with Jewish tradition 
have led many scholars to attribute it to the earthly Jesus 
without hesitation (N. J. McEleney, CBQ 34 [1972] 
431-60; J. Lambrecht, ETL 53 [1977] 24-82). But if the 
saying were so clearly Jesus’ teaching on the Jewish food 
laws, why did no one use it in the debate about the 
obligation of Gentile Christians to observe the food 
laws (H. Raisinen, JSNT 16 [1982] 79-100)? 16. if 
anyone has ears to hear, let him hear: The verse is the sequel 
to the summons to hear (7:14; see 4:3), and may derive 
from 4:9 and/or 4:23. The RSV follows several impor- 
tant mss. in omitting it. 17. the parable: Mark has con- 
structed a scene for the explanation that recalls 4:10 
(when Jesus explained the purpose of parables and the 
parable of the seeds). Parabolé here has the sense of 
“obscure saying” or even “riddle,” though 7:15 seems 
remarkably clear. 19. it does not enter his heart: The 
preceding part of the sentence (7:18b) merely repeats the 
teaching of 7:15. This part explains that, since food does 
not enter the heart (the Hebr seat of both learning and 
feeling) but only the stomach, therefore unclean food 
does not defile the inner core of the person. The explana- 
tion suggests a distinction between the inner person 
(religion and morality) and the outer person (ritualism) 
unusual in the Jewish tradition. (making all foods clean): 
Again the problem: If Jesus had been so explicit about 
the observance of Jewish food laws, why were there so 
many debates on this matter in the early church (see Gal 
2:11-14; Rom 14:14-20; Col 2:20-23; Acts 10:14-15; 
etc.)? 20. whatever comes out of a man: Whereas the first 
part of the explanation (7:18b-19) focused on “whatever 
comes in,” the second part attributes real defilement to 
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the things that come out of a man. The idea is that evil 
deeds and vices proceed from evil persons. 21-22. evil 
thoughts, fornication...: The catalogue of sins features 
both evil ‘actions and vices. Other such lists appear in 
Gal 5:19-21; Rom 1:29-31; 1 Pet 4:3; many of the terms 
are common in the Pauline letters. The catalogue device 
was common in the Greco-Roman world and was 
known also in Judaism (see 1QS 4:9-11). 23. all these evil 
things come from within: The final sentence summarizes the 
message of the second part of the explanation (7:20-23). 
48 (c) More Acts of Power and a Controversy 
(7:24-8:21). This section has the same general struc- 
ture—three miracles and a controversy —as 6:35-7:23. 
Again the spotlight is on Jesus and the implicit christo- 
logical claims made about him. The major development 
here concerns the disciples’ failure to understand Jesus 
and his care for them (see 8:14-21). 

49 (a) HEALING A GENTILE WOMAN’S DAUGHTER 
(7:24-30). Although this incident has the features of a 
healing story (an unclean spirit, Jesus’ healing power, 
proof of the healing), its real focus is the dialogue 
between Jesus and the Gentile woman. It takes place on 
Gentile soil. In reply to the woman’s request of healing 
for her daughter, Jesus utters a saying that appears to 
exclude non-Jews as recipients of his power. The 
woman’s reply criticizes such exclusivity and shows 
how there can be a place for non-Jews in God’s plan. 
Mark’s Gentile-Christian readers would have taken this 
story as an explanation of their presence in the people of 
God. 24. Tyre: This region bordered on NW Galilee and 
was Gentile in character. How far Jesus penetrated into 
the region is not known. He apparently went there for 
rest and reflection. For the enthusiasm regarding Jesus 
among people of that area, see 3:8. 25. she fell at his feet: 
The woman’s posture is one of supplication (see 3:11; 
5:23) on behalf of her daughter who is possessed by an 
unclean spirit. Her request is described in 7:26. 26. a 
Greek, a Syrophoenician by birth: The first adj. describes the 
woman’s religion (“a Gentile”; cf. Matt 15:22 “a Canaan- 
ite”), and the second adj. specifies her nationality. She 
was not part of the Jewish population of the region of 
Tyre. 27. let the children be fed first: The children surely are 
the Jews. The saying embodies the Pauline idea of the 
order of salvation history (“to the Jew first and then to 
the Greek,” see Rom 1:16). not good to take the children’s 
bread and throw it to puppies: Jewish writers sometimes 
described Gentiles as “dogs.” There may be some soften- 
ing through the diminutive “puppies.” 28. even puppies 
beneath the table eat from the children’s crumbs: The woman’s 
witty reply builds on Jesus’ pronouncement by turning 
it to her advantage. Without denying the salvation- 
historical precedence of Israel and the focus of Jesus’ 
ministry, she rejects the idea of exclusivity for Jesus’ 
power. For an OT use of the image of eating scraps 
beneath a table, see Judg 1:7. 29. on account of this word, 
go: Jesus takes the woman’s reply as a sign of faith in 
God’s plan and in his power. The assumption seems to 
be that the girl was healed by Jesus at a distance, though 
it is conceivable that the miracle consisted in Jesus’ 
knowing that she had already been healed. 30. she_found 
the child lying on the bed and the demon gone: These details 
serve to prove the completeness of the cure. 

50 (b) HEALING A Man INCAPABLE OF HEARING 
AND SPEAKING PRopERLY (7:31-37). After a geographi- 
cal introduction, the passage follows the usual outline of 
healing stories. Jesus’ command that the crowd be silent 
about the healing (7:36) and its subsequent violation 
bring up the theme of his identity, suggesting that heal- 
ing is not the whole story about him. The words that 
express the crowd’s enthusiasm for Jesus (7:37) are taken 
from an apocalyptic section of Isa, suggesting that in 
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Jesus’ activities the kingdom of God is present. 31. went 
through Sidon: The roundabout route taken by Jesus has 
intrigued commentators: “According to the reading sup- 
ported by the best representatives of the Alexandrian 
and the Western texts, as well as by noteworthy Caesar- 
ean witnesses, Jesus took a circuitous route, passing 
north from Tyre through Sidon and thence southeast 
across the Leontes, continuing south past Caesarea 
Philippi to the east of the Jordan and thus approached the 
lake of Galilee on its east side, within the territory of the 
Decapolis” (TCGNT 95-96). This journey through 
largely Gentile territory may have been intended by 
Mark as an anticipation of the church’s mission to the 
Gentiles. 32. who was deaf and had a speech impediment: Gk 
kophos, used in reference to hearing, means “deaf,” but 
Gk mogilalos, “speaking with difficulty,’ describes a speech 
impediment (see 7:35, “he spoke properly”). lay a hand on 
him: The sg. “hand” is unusual in Mark in the context of 
imposition of hands (see 5:23; 6:5; 8:23). 33. put his 
fingers into his ears, and spat and touched his tongue: Taking 
the man apart from the crowd, Jesus performs a ritual of 
healing. For the use of spittle in Jesus’ healings, see Mark 
8:23; John 9:6. 34. looking up to heaven, he groaned: The 
straightforward meaning of these actions is that Jesus 
prayed to God and was moved with compassion for the 
man. They need not be considered part of a magical rite. 
“Ephphatha,” that is, “Be opened”: The gloss “be opened” 
explains the meaning of the Semitic word, usually 
understood as Aram eppattah (= ’etpattah; see S. Morag, 
JSS 17 [1972] 198-202). 35. his ears were opened, and the 
bond of his tongue was released: The completeness of the 
cure is underscored. Some mss. include the adv. eutheds, 
“immediately.” he spoke properly: The best transl. of the 
adv. orthds is “properly,” which is more idiomatic than 
“rightly” and less rigid than “correctly.” 36. he commanded 
them to tell no one: Jesus’ prohibition of talking about the 
cure is probably part of Mark’s insistence that Jesus is 
more than a healer and that his full identity will be 
revealed only in the cross and resurrection. The prohibi- 
tion has the opposite effect. The reaction of the crowd 
gives witness to the reality of the cure, while underlining 
the theme of Jesus’ identity. 37. makes the deaf hear and the 
mute speak: The crowd’s statement alludes to Isa 35:5-6, 
which is part of a vision of Israel’s glorious future (Isa 
34-35), related to Isa 40-66. The use of this OT text 
here indicates that Israel’s glorious future is already pres- 
ent in Jesus’ ministry. 

51 (c) FEEDING THE Four THOUSAND (8:1-10). 
There are some clear differences in the feeding of the 
4,000 (8:1-10) from that of the 5,000 (6:35-44). The 
crowd has been with Jesus for three days; the disciples 
know what supplies are available; there are two 
blessings; seven baskets of fragments remain; and 4,000 
are fed. Despite these differences, there are so many 
similarities that the feeding stories are usually taken as 
two accounts of the same incident. The theological 
motifs of 8:1-10 are the same as those of 6:35-44: God’s 
feeding his people in the wilderness, the messianic ban- 
quet, and anticipation of the eucharist. The distinctive 
theological element is found in the number of loaves and 
the baskets of leftovers—seven, often taken as a refer- 
ence to the Gentile mission of the early church. 2. I have 
pity on the crowd: The reason for Jesus’ compassion is that 
the crowd has been without food for three days. In 6:34, 
they were like sheep without a shepherd. The first inci- 
dent seems to take place all on one day, whereas this one 
is spread over three days. 3. if I send them away fasting: In 
6:35-36, the disciples suggest that Jesus dismiss the 
crowd. 4. with bread in the wilderness: The combination of 
“bread” and “wilderness” calls to mind the OT manna 
motif. Nothing is said about the fish here (see 8:7). The 
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disciples’ failure to comprehend what Jesus was going to 
do in the light of the first multiplication (6:35-44) is 
taken as a strong indication that the second story is a 
doublet. 5. seven: In 6:38, the number of loaves was five. 
Many interpreters find in the number “seven” a reference 
to the Gentile mission, i.e., to the 70 nations of the 
world, undertaken by the seven “deacons” of Acts 6:1-7. 
The disciples know how much food is available without 
making an inquiry (cf. 6:38). 6. to recline on the ground: 
The arrangement of the crowd is far less colorful and 
elaborate than in 6:39-40, though the result is the same. 
he blessed and broke and gave to his disciples: As in 6:41, the 
description of Jesus’ action is an anticipation of what he 
will do at the Last Supper (see 14:22), which in turn 
anticipates the messianic banquet and the church’s 
eucharist. The disciples again function as distributors of 
the food. 7. they had a few small fish: As in 6:38,41,43, the 
reference to the fish seems to be an afterthought. But the 
eucharistic interpretation of the action would tend to 
drive out the reference to the fish, and so its bare survival 
may be evidence of its originality. 8. seven baskets full of 
fragments: There were twelve baskets full of leftovers at 
the first multiplication (6:43). Many commentators find 
a numerical symbolism in the amounts of leftovers: 
twelve =Israel, seven= Gentiles. 10. into the region of 
Dalmanutha: The first part of the verse is very close in 
wording to 6:45. The location of Dalmanutha is uncer- 
tain and has generated many scholarly conjectures. Some 
mss. equated it with Magdala or Magadan (see Matt 
15:39). The site was most likely on the W shore of the 
Sea of Galilee. 

52 (d) CONTROVERSY ABOUT SIGNS (8:11-21). 
The controversy that climaxes this section (see 7:1-23) 
begins with the Pharisees’ request for a sign from heaven 
regarding Jesus (8:11-13) and goes on to recount Jesus’ 
rather brutal questioning of the disciples (8:14-21). He 
refuses to give the Pharisees a spectacular public display 
(s@meion) of his messiahship and exposes his own disciples’ 
failure to understand him and his care for them. 11. the 
Pharisees: As in 7:1, the opponents in the climactic con- 
troversy are the Pharisees (though in the previous contro- 
versy there are scribes also). The way in which their 
action is described (“testing him”) suggests bad will and 
even some connection with Satan’s testing of Jesus (see 
1:13). a sign from heaven: The usual Marcan word for 
Jesus’ miracles is dynamis, not sémeion. Perhaps the 
request for a s@meion here has some relation to the 
promise of the Jewish pseudomessiah Theudas that he 
would divide the Jordan River and give his followers 
easy passage over it (see Josephus, Ant. 20.5.1 § 97-98). 
In other words, the Pharisees are asking for a spectacular 
public display that will confirm Jesus’ messiahship. Of 
course, they expect that Jesus will fail the test and thus 
lose popular support. Their demand that the sign be 
“from heaven” is another way of saying that it must 
come from God. 12. why does this generation seek a sign?: 
Jesus refuses to give “this generation” (see Mark 8:38; 
9:19; 13:30) such a sign. Compare Matt 16:4, where 
only the sign of Jonah is promised; see also Matt 12:39; 
Luke 11:29. 13. getting into the boat again: This 
geographical notice prepares for the second part of the 
controversy, in which Jesus’ own disciples are the 
opponents. 14. they had only one loaf: The presence of the 
one loaf will serve as the point of misunderstanding 
between Jesus and the disciples. He will teach on a 
spiritual plane, but the disciples remain on a material 
plane. 15. the leaven of the Pharisees and (the leaven) of Herod: 
“Leaven” symbolizes something with an inward, vigor- 
ous vitality; here it refers to an evil influence that can 
spread like an infection. The saying is a comment on the 
Pharisees’ demand for a sign (8:12). 16. we have no bread: 
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The disciples’ comment on Jesus’ warning in 8:15 
underscores their obtuseness and sets the stage for the 
series of questions that follow. After all the Twelve’s 
witnessing of Jesus’ activity and teaching, their under- 
standing of him gets worse. 18. having eyes, do you not 
see... having ears, do you not hear?: Jesus applies to the 
disciples the language applied to “those outside,” who 
failed to understand the parables (see 4:11-12). Thus the 
disciples join “those outside” in their lack of understand- 
ing about him. 19. I broke the five loaves: This verse and 
the following one recapitulate 6:35-44 and 8:1-10, 
respectively. The disciples should have recognized Jesus’ 
ability to care for their physical needs from those two 
incidents. 21. do you not yet understand?: His final question 
summarizes the entire series and points forward to the 
next part of the Gospel, in which the disciples will have 
to struggle with the mystery of the cross as an essential 
aspect of Jesus’ identity. 

53 (V) Jesus Instructs His Disciples on the 
Way to Jerusalem (8:22-10:52). At this point in the 
Gospel, the Galilean ministry is put aside; Jesus and his 
disciples journey from Caesarea Philippi in N Galilee to 
Jerusalem. The focus is instructing the disciples about 
the identity of Jesus (christology) and what it means to 
follow Jesus (discipleship). The segment begins and ends 
with a healing of a blind man (8:22-26; 10:46-52); the 
symbolic significance is obvious. After Peter’s confes- 
sion of Jesus as the Messiah (8:27-30), there are three 
sections, each of which has a passion prediction (8:31; 
9:31; 10:33-34) and a misunderstanding by the disciples 
(8:32-33; 9:32-37; 10:35-45), followed in the first two 
cases by teachings on the demands of discipleship. 

54 (A) Healing a Blind Man (8:22-26). Ifany 
story in Mark has a symbolic function, it is the healing 
of the blind man at Bethsaida (8:22-26) (and the healing 
of Bartimaeus [10:46-52]). On the way, Jesus will 
impress upon the disciples the necessity of his death and 
resurrection. Nevertheless, the disciples are slow to 
understand Jesus. In the case of the blind man of 
Bethsaida, the coming to sight is gradual and imperfect; 
he does not follow Jesus. Bartimaeus is healed imme- 
diately and follows Jesus on the way. Describing these 
stories as “symbolic” does not deny their basis in history, 
nor does it mean that they were intended purely as 
allegorical statements. 22. Bethsaida: Finally the destina- 
tion announced in 6:45 is reached. There some people 
bring a blind man to Jesus and ask that he lay hands on 
him (see 7:32). 23. spitting in his eyes: For the use of spittle 
in a cure, see 7:33. This story differs from 7:31-37 in 
that the healing takes place here in two stages. Implicit 
in 8:23 is that Jesus placed his hands on the man’s eyes 
(8:25) and removed his hands before asking the question. 
24, I see men...: The syntax (“I see men that like trees 
I see them walking”) is difficult, suggesting to many 
commentators that the Aram particle dé, “who,” “that,” 
etc. has been mistranslated. The point is that the man’s 
return to sight is gradual, at first not completely perfect. 
25. and he looked, and was restored, and saw all things clearly: 
Three verbs serve to underline the completeness of the 
man’s cure after the first, only partial healing. 26. do not 
enter the village: Some mss. either substitute or add in 
some form the words “speak to no one (in the village),” 
which seems like an attempt at clarifying why the newly 
healed man should not enter his village. It is another 
command to silence after a miraculous action on Jesus’ 
part (see 1:44; 5:43; 7:36). 

55 (B) Jesus the Christ (8:27-30). Peter’s con- 
fession of Jesus as the Messiah/Christ is pivotal in Mark. 
The passage suggests that this identification is correct (as 
opposed to JBap, Elijah, or one of the prophets), but it 
needs explanation in the following three instructions, 
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with particular attention to the meaning of Messiah/ 
Christ as applied to Jesus. What the disciples (and Mark’s 
readers) need to learn is how the passion and death of 
Jesus fit in with his identity as the Jewish Messiah. 27. 
the villages of Caesarea Philippi: The city was built by 
Philip and named Caesarea Philippi to distinguish it 
from Caesarea Maritima; > Biblical Geography, 73:57. 
The “villages” refer to the settlements around the city. 
who do people say that I am?: Jesus’ general question 
prepares for his more concrete query to the disciples in 
8:29. It also gives the theme for the teachings along the 
way —christology (and its implications for discipleship). 
28. John the Baptist, and others Elijah, and still others one of 
the prophets: The same guesses appeared with reference to 
Herod Antipas’s execution of JBap in 6:14-16. Messiah 
is not among the popular identifications of Jesus. 29. you 
are the Christ: To Jesus’ concrete query to the disciples, 
Peter as spokesman acknowledges Jesus to be the 
Messiah. Hebr maiah is translated as Gk christos; both 
words mean “anointed” (> Jesus, 78:34; OT Thought, 
77:152-54). Though various figures in ancient Israel 
were anointed, the term came to be applied most distinc- 
tively to kings. Some writings in Jesus’ time (esp. Pss. 
Sol, 17) used it to describe Israel’s future leader in the 
period before the eschaton and during it; he would fulfill 
Israel’s hopes based on God’s promises. See PNT 64-69. 
30. not to tell anyone about him: By counseling his disciples 
to be silent, Jesus avoids false interpretations of his 
messiahship and prepares for the three instructions that 
follow. 

56 (C) First Instruction on Christology and 
Discipleship (8:31-9:29). Having presented a transi- 
tional miracle story about coming to see (8:22-26) and 
having identified Jesus as the Christ (8:27-30), the 
Marcan narrative explains what it means to call Jesus the 
Christ and what its implications are for disciples. 

57 (a) First PASSION PREDICTION AND ITs Con- 
SEQUENCES FOR DIscipPLesHiP (8:31-38). In 8:31-33, 
Jesus clarifies the nature of his identity as the 
Messiah/Christ by means of the first passion prediction. 
Peter’s impetuous rejection of the prediction serves as a 
foil for Jesus’ insistence on his suffering, death, and 
resurrection. 8:34-38 is a collection of sayings about 
discipleship in which the theme of suffering predomi- 
nates: the need for self-denial (8:34), losing one’s life for 
the gospel (8:35), the value of the true self (8:36-37), and 
not being ashamed of the Son of Man (8:38). The com- 
bination of the two incidents shows that the christology 
expressed in the first incident has implications for the 
discipleship sketched by the four sayings in the second 
incident: As the master goes, so must the disciple go. 31. 
the Son of Man must suffer many things: Instead of Messiah/ 
Christ, Jesus uses Son of Man (see 2:10,28) in referring 
to himself. The vb. for “must” (de?) has the sense of com- 
pulsion in accordance with God’s plan. The extent to 
which the wording of the three passion predictions 
(8:31; 9:31; 10:33-34) has been influenced by the events 
that took place (vaticinia ex eventu) is difficult to assess. 
Surely there is some verbal influence (esp. in 10:33-34), 
but this fact does not mean that Jesus had no intimation 
of the fate that awaited him in Jerusalem. by the elders and 
chief priests and scribes: There is no reference to the 
Pharisees; in the Marcan passion narrative the Pharisees 
play no explicit role in Jesus’ condemnation and death. 
after three days rise again: For the third day as marking a 
decisive turning point, see Hos 6:2; Jonah 1:17; 2:10. 
This OT background makes it plausible that Jesus spoke 
about his future exaltation, though it probably was not 
as explicit as the present form of the text. 32. he spoke the 
word boldly: Prior to this, Jesus met speculations about his 
identity with commands to silence. 33. he rebuked Peter 
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and said, “Get behind me, Satan”: Peter’s impetuous action 
fits in with the portrayal of his character in the gospel 
tradition; it is also hard to imagine early Christians 
creating a story in which Peter is addressed as “Satan.” 
Peter expresses the incorrect understanding of Jesus’ 
messiahship that Mark wished to rectify. Anyone who 
denies the passion, death, and resurrection of Jesus 
stands on the side of Satan (see Matt 4:10). By calling 
Peter “Satan,” Jesus indicates that the false view of his 
messiahship is a temptation (see Job 1-2; Zech 3:1-2). 
34. the crowd with his disciples: Mark’s editorial framework 
for the sayings on discipleship presents them as public 
teachings that allude to sufferings of Jesus made explicit 
to the inner circle of disciples in 8:31-33. carry his cross: 
Crucifixion was well known to Jews as the ultimate 
Roman punishment. The condemned man carried the 
upper part of the cross (the crossbeam; see Mark 15:21). 
The image (see Matt 10:38; 16:24; Luke 9:23; 14:27) 
may express submission to divine authority on the 
analogy of the condemned criminal’s submission to 
Roman authority. Whether the earthly Jesus used this 
specific image to refer to his own fate cannot be deter- 
mined with certainty, though the early Christians surely 
read it with Jesus’ death in mind. 35. whoever loses his life 
for my sake and the gospel’s will save it: What is distinctive 
in Mark is the phrase “and the gospel’s” (cf. Matt 16:25; 
Luke 9:24); “gospel” refers not to a book or a literary 
genre but to the good news about Jesus or Jesus himself. 
37. for what can a man give in return for his life?: “Life” (Gk 
psyché, Hebr nepes) is used in the sense of “the true self.” 
In following Jesus, the disciples can find their true selves, 
and nothing is more important. 38. the Son of Man will be 
ashamed of him: Some commentators find a distinction 
between Jesus (“me and my words”) and the future Son 
of Man (see Dan 7:13-14). But it is doubtful that the 
early Christians perceived such a distinction. The earthly 
Jesus may have envisioned his role at the last judgment 
as advocate or accuser before God in relation to the 
response to his teaching. 

58 (b) Jesus’ TRANSFIGURATION AND THE ELIJAH 
QUESTION (9:1-13). The first incident (9:1-8) 
establishes Jesus’ glorious identity as the beloved Son of 
God, and the second incident (9:9-13) places his divine 
sonship in the context of Jewish expectations about the 
kingdom and resurrection. The discussion about Elijah’s 
coming (9:9-13) is linked to the transfiguration story 
through their common reference to Elijah. This external 
link enables Mark to balance the glorious aspects of Jesus 
seen in the transfiguration with references to his death 
and resurrection, esp. when Jesus’ fate is taken in con- 
nection with the fate of JBap. Once more the implication 
for disciples is that, as the master goes, so the disciples 
must go. 1. until they have seen the kingdom come with power: 
The most obvious meaning of Jesus’ promise is that it 
refers to the full flowering of God’s kingdom at the end 
of human history. The kingdom will come before some 
of the bystanders die. In the present context the saying 
may refer to the anticipation of the kingdom in Jesus’ 
death and resurrection (see 8:31), the judgment (see 
8:38), or the transfiguration (see 9:2-8). The most con- 
vincing explanation is that Mark presents the transfigu- 
ration as a preview or anticipation of the final coming of 
God’s kingdom, and thus as a commentary on 9:1 (M. 
Kiinzi, Das Naherwartungslogion Markus 9,1 par [BGBE 
21; Tiibingen, 1977]). 2. after six days: The temporal 
reference may have been part of the traditional story. Or 
there may be some connection to Israel’s preparation and 
purification at Sinai (see Exod 24:15~-16). Or since the 
seventh day occurs after six days, there may be an antici- 
pation of passion week in Jerusalem. Peter, James, and 
John: See comment on 5:37. Luke 9:28 says that Jesus 
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went up the mountain to pray; Mark does not tell us 
why he went up. a high mountain: Among the traditional 
identifications of the mountain are Tabor and Hermon. 
Mountains are the usual settings for supernatural revela- 
tions and theophanies. was transformed before them: The 
term metamorphothé indicates that the form of Jesus was 
changed. The disciples are granted a glimpse of him in 
his glorious state, which is to be his eternal state after the 
death and resurrection (see 2 Cor 3:18). There may be a 
connection with the glorification of Moses (see Exod 
34:29). 4. Elijah with Moses: If the two OT figures repre- 
sent the Law and the Prophets, the order is strange (cf. 
Matt 17:3). There may be some reference to their having 
been taken up into heaven (see 2 Kgs 2:11; Deut 34:6) 
or their expected roles in the coming of the kingdom (see 
Mal 3:23-24; Deut 18:15,18). 5. Rabbi, it is good for us to 
be here: The address of Jesus as “Rabbi” is strange; Matt 
17:4 has “Lord,” and Luke 9:33 has “Master.” The reason 
why it was good was the unique and glorious nature of 
the experience. Peter’s suggestion to construct three 
booths aims at prolonging the experience; there is prob- 
ably a reference to the feast of Tabernacles (see Lev 
23:39-43). 7. a cloud was overshadowing them: Given the 
allusions to Exod in this account, it is best to take the 
cloud as the vehicle for God’s presence as in Exod 16:10; 
19:9; 24:15-16; 33:9. The voice from the cloud is a 
divine voice. this is my beloved Son: The heavenly voice 
corrects Peter’s confession (see 8:29) and alludes to the 
identification of Jesus at the baptism (see 1:11). The 
command to hear Jesus may point to his passion predic- 
tions (8:31; 9:31; 10:33-34). 8. Jesus alone with them: The 
experience ends abruptly. Its visionary character estab- 
lishes it as a preview of Jesus’ eternal glory. But before 
that state can begin, he must make his way to Jerusalem. 
9. as they were coming down from the mountain: This phrase 
ties the conversation about Elijah’s coming to the trans- 
figuration story, thus giving the latter a more obvious 
connection with Jesus’ passion. until the Son of Man arise 
from the dead: Unlike the other commands to silence, this 
one has a good chance of being obeyed (because only 
three disciples are involved) and has a definite time limit. 
10. questioning what it is to be raised from the dead: The 
disciples’ problem was how Jesus could be raised from 
the dead before and apart from the general resurrection, 
which was to occur at the coming of God’s kingdom. 11. 
the scribes say that Elijah must come first: According to Mal 
3:23-24, Elijah’s return will precede the coming of the 
great and awesome day of the Lord. The disciples’ 
puzzlement was how Jesus could be raised from the dead 
unless Elijah came first. 12. should suffer many things and 
be treated with contempt: While conceding that Elijah must 
come first, Jesus also insists that his own passion and 
death will precede his resurrection. 13. Elijah has already 
come: The statement indirectly identifies Elijah as JBap. 
The fate that JBap met (see 6:14-29) foreshadows that of 
Jesus, the Son of Man. 


(Nardoni, E., La transfiguracién de Jestis y el didlogo sobre Elias... 
[Buenos Aires, 1977]. Nutzel, J. M., Die Verkldrungserzahlung im 
Markusevangelium [FB 6; Wurzburg, 1973].) 


59 (c) HEALING A PossEsseD Boy (9:14-29). 
This healing story is remarkable for its length and vivid 
details (cf. Matt 17:14-21 and Luke 9:37-43a). It begins 
(9:14-19) and ends (9:28-29) with the focus on the 
disciples’ inability to heal the boy; in the middle 
(9:20-27) the father and the boy are central characters. 
The core of the account is the dialogue between the 
father and Jesus (9:21-24), which is only in Mark. The 
father’s profession of faith emerges as a necessary ele- 
ment in the healing process. The disciples’ inability to 
perform the healing is finally explained with reference to 
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reliance on God’s power alone (9:29). 14. when they came 
to the disciples, they saw: The pl. vbs. do not flow well from 
the preceding story; several important mss. have changed 
them into sg. forms. a great crowd: Whereas the presence 
of the crowd is assumed from the beginning of the story 
(see 9:15,17), in the middle of the story (see 9:25) the 
crowd is beginning to form or is at least coming 
together. scribes arguing with them: In the present context 
we are to imagine the nine disciples (apart from Peter, 
James, and John) engaged in dispute with the scribes. 
Thus the scene is set for Jesus’ powerful action, one that 
can be done by him alone. 18. it throws him down, and he 
foams, grinds his teeth, and becomes rigid: The description of 
what happens when the “speechless spirit” (pneuma 
alalon) seizes the boy is usually explained as an epileptic 
seizure. The disciples’ inability to deal with this case is 
somewhat surprising in the light of their earlier success 
(see 6:7,13,30). 19. O faithless generation: Jesus’ comment 
has the tone of one worn out by the inappropriate 
responses to his teaching and activity; it sets him over 
against his whole age, not simply the crowd, the scribes, 
and the disciples. There may also be an intimation of 
death in the comment. 20. the spirit saw him and immedt- 
ately convulsed him: On seeing Jesus, the spirit convulsed 
the boy, thus illustrating the symptoms described in 
9:18. Note that the story assumes the fact of demonic 
possession, not merely a medical problem. 23. If you can! 
All things are possible to one who believes: The first part of 
Jesus’ statement repeats the father’s words from 9:22 in 
order to challenge them. The second part assumes that 
faith on the father’s part is integral to the healing action 
to be done by Jesus. 24. I believe; help my unbelief: The 
father’s eloquent prayer affirms his faith in Jesus’ healing 
power and admits that as yet his faith is still mixed with 
doubts. As the story proceeds, it is clear that this pro- 
testation of faith was sufficient for the healing to occur. 
25. O speechless and deaf spirit: Before this address, the 
spirit is also described as “unclean,” whereas in 9:17 it is 
called simply a “speechless” spirit. 26. he was like a dead 
man: The state of repose induced in the boy by the exor- 
cism leads the crowd to assume that he was dead. This 
guess prepares for the resurrection terminology in the 
next verse. No reaction of wonder or amazement is 
attributed to the crowd. 27. he raised him up, and he arose: 
The two Gk vbs. égeiren and anesté are technical terms in 
the NT used in connection with resurrection. Thus the 
healing is perhaps presented as a preview of Jesus’ resur- 
rection, at least as having the resurrection as its back- 
ground. 28. his disciples asked him privately: The focus of 
attention shifts back to the disciples as in 9:14-19. In the 
Marcan framework, their puzzlement about their inabil- 
ity to heal the boy arose from their earlier commission 
(6:7) and success (6:13,30). 29. except by prayer: Jesus’ 
explanation suggests that the disciples must rely on 
God’s power symbolized by prayer. The phrase “and by 
fasting” in some mss. is a later addition. 

60 (D) Second Instruction on Christology 
and Discipleship (9:30-10:31). What holds these 
very different teachings together is the theme of the 
kingdom of God and what entering it might demand. 
Many of the demands are quite radical, seeming to have 
their basis in Jesus’ experience with his first disciples and 
the early church’s effort at continuing this life-style of 
renunciation as a way of contributing to the proclama- 
tion of God’s kingdom. 

61 (a) SECOND PASSION PREDICTION AND ITS 
CONSEQUENCES FOR DiscipLesuip (9:30-50). The 
second explanation of Jesus’ messiahship begins with a 
passion prediction (9:30-32), corrects another mis- 
understanding about discipleship (9:33-37), tells the 
story about the strange exorcist (9:38-40), and con- 
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cludes with various sayings (9:41-50). The true disciple 
of Jesus must be the last and the servant of all (9:35). The 
artificial catchword-links (“in my name,” “scandalize,” 
and “fire”) suggest that the sayings were put together at 
the pre-Marcan stage for purposes of memorization and 
catechesis. 30. they passed through Galilee, and he did not 
wish anyone to know it: The reason for the secrecy about 
the journey through Galilee seems to be Jesus’ desire to 
instruct his disciples about his passion and resurrection 
(9:31). The public ministry in Galilee is over (see 10:1). 
31. the Son of Man is to be delivered into the hands of men: The 
vb. paradidotai, “to be delivered,” will become increas- 
ingly prominent as the passion story proceeds (see 
14:21,41; 15:1,10,15). Although there may be some 
allusion to Jesus’ betrayal by Judas, the more basic mean- 
ing concerns the divine plan of salvation in which Jesus’ 
death is pivotal. having been killed: In none of the passion 
predictions (8:31; 9:31; 10:33-34) is the precise mode of 
Jesus’ death made clear. 32. but they did not understand the 
saying: In the light of the first passion prediction (8:31) 
and the explanations surrounding it, one would think 
that the disciples could hardly fail to understand. Mark’s 
insistence on the point suggests that he was developing 
an increasingly negative portrait of the disciples. 33. they 
came to Capernaum, and when he was in the house: As part 
of the journey from Caesarea Philippi (8:27) to Jeru- 
salem, Jesus and the disciples stop at Capernaum (see 
1:21; 2:1), presumably at Peter’s house (1:29). 34. who ts 
the greatest?: Matt 18:1 adds “in the kingdom of heaven,” 
and the same perspective is suggested by Mark 10:37. 
But here the emphasis may be the present group of 
disciples. At least nothing in the rest of the story 
demands an eschatological setting. 35. if anyone wishes to 
be first, he shall be the last of all and the servant of all: For a 
similar teaching, see 10:43-44. The ideal of leadership as 
service will be exemplified by Jesus as the Gospel story 
continues. 36. taking a child: The child is not so much a 
symbol of innocence or humility as someone without 
legal status and therefore helpless. The child can do 
nothing for the disciple; to receive a child is to perform 
a good act for an insignificant person, without hope of 
earthly reward. Since Aram falya’ can mean both “ser- 
vant” and “child,” the demonstration in 9:36 may be a 
better proof of the teaching in 9:35 than an Eng. transl. 
can convey. 37. whoever receives one such child in my name: 
The idea behind the saying is that whoever receives 
someone’s emissary receives the man himself. So who- 
ever receives a child receives Jesus, and whoever receives 
Jesus receives God who sent Jesus. The key word in the 
saying is “in my name,” which attracts the following 
episode (see 9:38-39) about exorcism in Jesus’ name (see 
also 9:41). 38. we forbade him because he was not following 
us: An OT parallel to the story of the strange exorcist is 
the account about Eldad and Medad, who prophesy 
without being registered (Num 11:26-30; see Acts 8:18; 
19:13-14); Moses’ attitude toward them is tolerance. 
The exorcist was using Jesus’ name as a powerful tool 
(see Mark 1:24; 5:7). 39. do not stop him: Jesus’ tolerant 
attitude is grounded in the idea that anyone who exor- 
cized in his name would be slow to speak ill of him. The 
example of tolerance may have been used to criticize 
tendencies toward exclusivism and cliquishness in the 
early church, though this use hardly explains the crea- 
tion of the story. The saying in 9:40 is a generalization 
in proverb form of the more concrete teaching in 9:39, 
41. because you have the name of Christ: The connection of 
this saying with the preceding material is based on the 
“name” (see 9:37,38-39) rather than content. The situa- 
tion is the opposite of that in 9:37, for here someone 
does a kindness to the disciples in Jesus’ name. 42. who- 
ever scandalizes one of these little ones: The vb. “scandalize” 
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(“cause to sin,” “put an obstacle in front of”) is the 
catchword for the whole group of sayings in 9:42-48 
(see 9:42,43,45,47). The little ones in this saying may 
well be members of the community of the disciples (cf. 
Mark 9:37). 43. if your hand scandalizes you: The structure 
of the sayings in 9:43,45,47 is the same: If one part of the 
body causes you to sin, cut it off in order that you may 
enter life/kingdom and avoid Gehenna. That these say- 
ings had a communal dimension and served to exclude 
members of the church who gave offense is plausible in 
view of ancient Greco-Roman uses of the body as a 
communal metaphor. Gehenna: According to 2 Kgs 
23:10, the Valley of Hinnom (Hebr g@’ hinném) had been 
used as a place for child sacrifice (see Jer 7:31; 19:5-6). 
Although the term Gehenna originally described the 
valley to the W and S of Jerusalem, it came to be used 
as the name for the place of eternal punishment (see 
1 Enoch 27:2; 4 Ezra 7:36). the unquenchable fire: This 
added description of Gehenna is probably based on Isa 
66:24 (see 9:44,46,48). 44. where their worm does not 
die...: In some mss., 9:44,46,48 all give a quotation 
from Isa 66:24. Whereas the textual evidence for its 
presence in 9:48 is good, the earliest and best mss. omit 
it in 9:44,46. 47. to enter the kingdom of God: In the struc- 
ture of the three scandal sayings, to enter the kingdom 
(see 10:15,23-25) is the same as to enter life. 48. where 
their worm does not die... : This description of Gehenna 
is taken from Isa 66:24. Its final clause about unquench- 
able fire attracted the sayings in 9:49-50 on the basis of 
the catchword “fire.” 49. for everyone will be salted with fire: 
The images of salt and fire probably had something to 
do with purification during the period of suffering (the 
“woes of the Messiah”) before the final coming of God’s 
kingdom. 50. but if the salt becomes tasteless: Here salt is a 
seasoning rather than a purifying agent; the salt 
metaphor probably refers to the disciples’ function as 
“salt of the earth” (Matt 5:13) and agents of spiritual 
wisdom (Col 4:16). have salt in yourselves: The third salt 
saying alludes to hospitality and friendship among Jesus’ 
followers. 

62 (b) Jesus’ TEACHING ON MARRIAGE AND 
Divorce (10:1-12). Jesus’ teaching about marriage and 
divorce appears as a further challenge to those who wish 
to follow him. The radical teaching in Mark 10:1-12 (see 
Luke 16:18) most likely reflects the view of Jesus 
himself. Its positive thrust is that the married couple 
constitutes “one flesh” and therefore their relationship 
cannot be dissolved. The reverse side is the prohibition 
of divorce and remarriage. Other NT passages (Matt 
5:32; 19:9; 1 Cor 7:10-16) introduce some exceptions 
into the absolute teaching of Jesus. 2. Pharisees came up: 
Some mss. have an impersonal introduction (“people 
asked him”) without any mention of the Pharisees (see 
Matt 19:3). But the idea that they were testing Jesus later 
in the verse suggests that some mention of the Pharisees 
was original. Note that Jesus has moved his teaching 
ministry from Galilee to Judea. if it is lawful for a husband 
to divorce a wife: The question concerns the legality of 
divorce, not the grounds for divorce (see Matt 19:3). 
The question is expressed in such a way as to indicate 
that the questioners knew that Jesus’ prohibition of 
divorce conflicted with the assumption behind Deut 
24:1-4. The question may have been designed to draw 
Jesus into conflict with the much-divorced Herod fam- 
ily. 3. what did Moses command you?: Deut 24:1-4 takes the 
institution of divorce for granted; it concerns only the 
procedure to be followed when the husband has decided 
to divorce his wife, and the prohibition of remarriage 
after her second marriage has ended. The grounds for 
divorce are stated vaguely as “some indecency in her” 
(bah ‘erwat dabar). This vagueness led to a rabbinic debate 
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about specifying the meaning of this phrase (see m. Gitt. 
9:10); in this context the so-called Matthean exceptive 
clauses (Matt 5:32; 19:9) are to be read. But in Mark the 
issue is more basic: Is divorce lawful? 4. Moses allowed a 
man to write and divorce: To Jesus’ question, the Pharisees 
respond on the basis of Deut 24:1-4. Divorce in ancient 
Judaism was not a public legal action in a court. The 
husband simply wrote out a decree (“I release and 
divorce my wife this day”) and presented it to his wife. 
5. on account of your hardness of heart: Jesus regards the 
teaching of Deut 24:1-4 as a concession to human 
weakness and a dispensation from the original plan of 
God for marriage. As the story proceeds, Jesus will play 
one OT passage against another. 6. from the beginning of 
creation: As proof that his prohibition of divorce was 
biblical, Jesus quotes Gen 1:27; 2:24. The effect of the 
quotation is to assert that God’s original plan was that 
married persons constitute “one flesh” and so divorce is 
forbidden. Deut 24:1-4 allowed divorce as a concession 
to human weakness. Jesus’ teaching is a restoration of 
God’s plan for creation, not something in opposition to 
Scripture. No exceptions are foreseen (cf. Matt 5:32; 
19:9; 1 Cor 7:10-16). 8. they are no longer two but one flesh: 
This ideal of marriage is a deduction based on Gen 2:24; 
it supplies the reason why divorce is impossible. 9. let not 
man put asunder: The “man” is the husband, not some 
third party like a judge. Since according to Deut 24:1-4 
the husband could initiate and carry out the procedure, 
there was no need for a third party. Here Jesus abrogates 
the OT procedure. 10. in the house the disciples asked him 
again: The house could not be the one in Capernaum (see 
1:29; 9:33), since Jesus and the disciples have already left 
Galilee. The framework of private instruction is the 
occasion for plain teaching about divorce and remarriage. 
11. whoever divorces his wife and marries another, commits 
adultery against her: This same absolute teaching appears 
in Luke 16:18a. CD 4:19-5:2 seems to forbid polygamy 
rather than remarriage after divorce, though 11QTemple 
57:17-19 forbids remarriage after divorce (J. A. Fitz- 
myer, TAG 79-111). 12. if she divorces her husband: It is 
usually said that according to Jewish law only the 
husband could institute divorce proceedings (see Deut 
24:1-4; Josephus, Ant. 15.7.10 § 259). The teaching in 
Mark 10:12 is frequently taken as an adaptation of Jesus’ 
teaching to conditions in which Roman law (which 
allowed women to initiate divorce proceedings) pre- 
vailed. There are, however, some examples of Jewish 
women who divorced their husbands (E. Bammel, ZNW 
61 [1970] 95-101). 

63 (c) Jesus’ BLESSING OF THE CHILDREN (10:13- 
16). After a passage about marriage, one about children 
is appropriate. But this text is really about the kingdom 
of God and what kind of people can expect to be part of 
it. Only those who recognize and receive it as a gift (as 
a child receives gifts) can expect to be part of God’s 
kingdom; the kingdom is for those who make no claims 
to power or status, for the kingdom transcends all 
human power and status. 13. that he might touch them: As 
the conclusion of the story makes clear (10:16), those 
who brought the children were seeking a blessing from 
Jesus in the form of the imposition of hands. The 
children could have been of any age from infancy up to 
12. 14. Jesus grew indignant: This further reference to 
Jesus’ emotions (see 1:43; 3:5; 8:12; 14:33-34) is directed 
at the disciples’ failure to understand Jesus and the nature 
of the kingdom that he preached. The disciples once 
more serve as a foil for Jesus’ positive teaching. of such is 
the kingdom of God: The chief characteristic of children is 
receptivity. Without physical power and legal status, 
children know best how to receive. The kingdom must 
be received as a gift, for no human power or status can 
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create it or force it. 15. whoever does receive the kingdom of 
God like a child: This saying clarifies the latter part of 
10:14, showing that only those who accept the kingdom 
as a gift can expect to enter it. 16. he blessed them, laying 
hands on them: In writings of the time, children are pre- 
sented as either examples of unreasonable behavior or 
objects to be trained. In this passage (see also 9:33-37) 
they are taken seriously as persons and enjoy a relation- 
ship with Jesus and the kingdom. 

64 (d) Jesus’ TeacHincs asouT Ricues (10:17- 
31). The final part of this section consists of three units 
on wealth and the kingdom: the story of the rich man 
(10:17-22), Jesus’ instruction to the disciples (10:23-27), 
and his teaching about rewards for giving up riches 
(10:28-31). The chief theological teachings are that 
wealth can be an obstacle to discipleship and that the 
rewards of discipleship are infinitely greater than the 
sacrifices. 17. a certain one ran up and knelt before him: Only 
at the end of the story do we learn that he was rich 
(10:22); no mention is made of his age (cf. Matt 19:20). 
Good master, what shall I do to inherit eternal life: The address 
“good master” is unusual; perhaps it was taken as too 
effusive and obsequious, thus prompting the testy reac- 
tion in 10:18. The phrase “eternal life” is a synonym for 
the kingdom of God (see 9:43-47). 18. no one is good 
except God alone: A gulf between Jesus and God is contrary 
to much of the gospel tradition. It is explicable as either 
a testy reaction on Jesus’ part or a pedagogical device on 
Mark’s part regarding the identity of the Son of God. 19. 
you know the commandments: The list that follows is taken 
mainly from the second part of the Decalogue (Exod 
20:12-17; Deut 5:16-21), which deals with human rela- 
tionships. do not defraud: This may bea restatement of “do 
not steal,” or a way of summarizing the ninth and tenth 
commandments, or a reference to the korban controversy 
(7:9-13). 21. Jesus looking on him loved him: The love was 
based on the man’s genuine efforts and success at observ- 
ing the commandments (see 10:20). This love issues in 
the call to discipleship (10:22). go, sell what you have and 
give to the poor: Jesus’ challenge to the man is better taken 
as related to his particular case than as a general principle 
of Christian life or even as the basis of a superior 
religious state. In Judaism wealth was often taken as a 
sign of divine favor with an obligation to give alms to 
the poor. What was so hard in this man’s case was the 
invitation to forgo even the privilege of almsgiving for 
the sake of sharing in Jesus’ life-style of dependence on 
God while proclaiming the coming of his kingdom. 22. 
for he had many possessions: These possessions probably 
had to do with the ownership of property and the finan- 
cial benefits accruing from it. The first part of the verse 
paints a poignant picture of the difficult choice made by 
the rich man: he asked the question, but Jesus’ answer 
was too hard for him. 23. Jesus said to his disciples: Once 
again the private instruction of the disciples follows a 
public teaching (see 4:10-20,34; 9:28-29; 10:10-12). 
The saying is a general comment on the preceding story 
of the rich man who failed to accept Jesus’ invitation to 
discipleship. 24. the disciples were amazed: The amazement 
stems from Jesus’ reversal of the idea that riches are a 
sign of divine favor. 25. easier for a camel to pass through 
the eye of a needle: The grotesque image drives home the 
point that it is practically impossible for a rich person to 
enter the kingdom. The substitution of kamilon, “rope,” 
for kamélon, “camel,” in some mss. and the fanciful idea 
that there was a gate in Jerusalem through which a camel 
could squeeze are attempts at blunting the hyperbole. 27. 
all things are possible to God: To the disciples’ astonished 
question, “Who can be saved?” (10:26), Jesus’ reply 
emphasizes the power of God and the reliance on him as 
the only ways to salvation. Thus mere renunciation of 
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wealth (see 10:17-22) by itself is not even enough to 
guarantee salvation. 28. we have left all things and followed 
you: Peter as spokesman for the disciples juxtaposes their 
actions to the missed opportunity of the rich man 
(10:17-22). Behind the statement is the question, What 
is the reward for accepting the challenge of discipleship? 
30. now in this age .. . and in the age to come eternal life: Jesus 
promises rewards not only in the eschaton but also in the 
present, when a disciple can enjoy a rich social and 
religious fellowship. The phrase “with persecutions” 
appears to be a Marcan editorial twist, suggesting that 
discipleship necessarily involves persecution and suffer- 
ing. 31. the last will be first: In its present Marcan context 
(cf. Matt 19:30; 20:16; Luke 13:30), the saying is 
encouragement to disciples about the reality of the 
“great reversal.” The rewards of discipleship surpass its 
sacrifices now and in the future. 

65 (E) Third Instruction on Christology and 
Discipleship (10:32-45). This segment consists of the 
third passion prediction (10:32-34), which is more 
detailed than the preceding ones (8:31; 9:31), and an in- 
cident (10:35-45) in which the disciples show that they 
still have not grasped the meaning of Jesus’ teaching and 
example. 

66 (a) THIRD PaSssION PREDICTION (10:32-34). 
The third prediction foretells the handing over of Jesus 
to the chief priests (= Mark 14:53); his condemnation by 
the priests (14:64); the handing over to the Romans 
(15:1); the mocking, spitting, and scourging (14:65; 
15:15-20); the execution (15:24,37); and the resurrec- 
tion (16:1-8). The only omission is any reference to 
crucifixion as the mode of Jesus’ death. 32. was going 
ahead of them: There is something of the same tone as in 
Luke 9:51, where “Jesus sets his face to go to Jerusalem” 
despite his awareness of what awaits him there. The 
passage indicates Jesus’ conscious acceptance of his 
destiny. 33. the Son of Man will be handed over .. . and they 
will hand him over: On the Gk vb. paradidémi, see com- 
ment on 9:31. 34. after three days: This typically Marcan 
formula (see 8:31; 9:31) has been changed in some mss. 
to the more common NT expression “on the third day.” 
67 (b) Irs CONSEQUENCES FOR DISCIPLESHIP 
(10:35-45). An incident highlights the obtuseness of 
the disciples. To the request made by James and John 
(10:37), Jesus gives three answers: a place in the 
kingdom demands suffering (10:38-39); it is not Jesus’ 
prerogative to determine status in the coming kingdom 
(10:40); and leadership in Jesus’ community means 
service (10:41-45). 35. James and John: They, along with 
Peter, have formed an inner circle among the disciples 
(see comment on 5:37); they should have known better 
than to make the request they made. we want you: In Matt 
20:20 their mother makes the request— probably part of 
Matthew’s attempt to tone down Mark’s negative por- 
trait of the disciples. 37. grant us to sit, one at your right and 
one at your left, in your glory: The request concerns status 
in the coming kingdom. Perhaps the image is Jesus 
enthroned as eschatological judge, or (more likely) as the 
Messiah presiding at the messianic banquet. 38. to drink 
the cup that I drink, or to be baptized. The images of the cup 
and the bath concern suffering and death in this context 
(see Isa 51:17-22; Ps 69:2-3,15). Whatever eucharistic 
and baptismal significance may be in these images is 
derived from their primary message of identification 
with Jesus’ passion and death. For the “cup” image in the 
passion story, see Mark 14:23; 14:36. 39. we can: The 
disciples’ confident protestation is full of irony in the 
light of their cowardice during the passion. Jesus’ 
response to them is a promise of martyrdom, intense 
suffering related to his own suffering. 40. not for me to 
grant: Matt 20:23 assigns this prerogative to the Father. 
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The saying implies some subordination of Jesus to the 
Father; for this reason it was exploited by the Arians in 
the early christological debates. For whom these places 
are prepared is not at all clear. 41. the ten began to be indig- 
nant: This note serves to attach teachings about Christian 
leadership as service to the preceding story and makes 
them into part of Jesus’ response to James and John’s 
request. 42. those who are supposed to rule over the Gentiles: 
Irony marks the beginning of the statement; the vbs. 
“lord it over” (katekyrieuousin) and “exercise power over” 
(katexousiazousin) are vivid ways of describing leadership 
as raw power. 43. whoever wishes to be great among you shall 
be the servant of all: See 9:35. The key term in both 
passages is diakonos (lit., “one who waits on tables”); it 
contrasts sharply with the power terminology of the 
preceding verse. 44. the slave of all: Here the key term is 
doulos—an even humbler word than diakonos. 45. the Son 
of Man came not to be served but to serve: This part of the 
verse 1s a fitting conclusion to the teachings contained in 
10:42-44; it grounds them in the example of Jesus. fo give 
his life as a ransom for many: “To give one’s life” refers to 
martyrdom in 1 Macc 2:50; 6:44. Lytron, “ransom,” 
conveys the idea of deliverance by purchase on behalf of 
a captive, a slave, or a criminal]. The “for many” echoes 
Isa 53:11-12. The whole clause presents Jesus’ death as 
effecting a deliverance that could not be brought about 
by the “many” through their own power. 

68 (F) Healing Blind Bartimaeus (10:46-52). 
In 8:22-26 an unnamed blind man is brought to Jesus, 
has his sight restored gradually, and is told to keep his 
healing a secret; in 10:46-52 Bartimaeus actively seeks 
out Jesus, is healed immediately, and becomes a disciple 
on the way. The second story not only rounds off the 
unit but also illustrates some progress in faith. It is as 
much a call story as a healing story. Bartimaeus’s reac- 
tion to Jesus and his willingness to follow him on the 
way of discipleship contrast with the disciples’ mis- 
understanding and blindness displayed during the 
journey. 46. Jericho: The place is 15 mi NE of Jerusalem 
and 5 mi. W of the Jordan River (— Biblical Geography, 
73:66). Thus the journey that began in Caesarea Philippi 
is reaching its destination in Jerusalem. the son of Timaeus, 
Bar Timaeus, a blind beggar: It is unusual for Mark to 
supply the name of a person to be healed (see 5:22); it 
appears first in its Gk transl. and then in its Aram form. 
47. Son of David, have mercy on me: This is the first public 
application of the messianic title “Son of David” to Jesus. 
It is also a first recognition (apart from Peter) of Jesus’ 
true identity by a human being rather than a demon. 50. 
throwing off his garment: The “garment” may have been 
clothing, but more likely the cloth that Bartimaeus 
spread out to receive his offerings. The many references 
to garments in Mark (2:21; 5:25-30; 6:56; 9:3; 11:7-8; 
13:16; 15:20,24) suggest that Bartimaeus was leaving 
behind the “old order.” 51. what do you wish that I should 
do: The question provides the occasion for a profession 
of faith about Jesus’ power to heal. 52. your faith has saved 
you: See comments on 5:23,28,34; the faith of the person 
has been essential to the healing. he followed him on the 
way: On ekolouthei, “followed,” see comment on 1:18. In 
the light of the journey begun at 8:22 and leading up to 
Jerusalem, the description suggests that Bartimaeus 
joined in Jesus’ passion experience. 

69 (VI) The First Part of Passion Week in 
Jerusalem (11:1-13:37). Jesus’ activity in Jerusalem 
prior to the passion is described in the framework of 
three days (11:1,12,20), in which the third day features 
sayings, controversies, parables, and an eschatological 
discourse. The section as a whole prepares for the pas- 
sion by means of symbolic actions, shows who Jesus’ 
Jerusalem opponents are and what gets them so angry, 
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and places Jesus’ death and resurrection in the context of 
events leading up to the eschaton. 

70 (A) Entrance on the First Day (11:1-11). 
Jesus’ entrance into Jerusalem is best understood in line 
with symbolic actions done by the OT prophets. The 
heart of the symbolic action is Jesus riding into 
Jerusalem from the Mt. of Olives. According to Zech 
9:9, the Lord as a divine warrior would ride into 
Jerusalem, seated on the foal of an ass. According to 
Zech 14:4, the great eschatological battle would occur at 
the Mt. of Olives. The demonstration suggests that with 
Jesus the eschatological events are happening and that he 
is a key figure within them. 1. to Jerusalem, to Bethphage 
and Bethany, at the Mount of Olives: The journey described 
in 8:22-10:52 has reached its goal—Jerusalem. The Mt. 
of Olives runs parallel to the E side of the city of 
Jerusalem. Josephus (Ant. 20.7.6 § 167-72) tells the story 
of a messianic pretender who claimed to be able to bring 
down Jerusalem’s walls while standing on the Mt. of 
Olives. Bethphage and Bethany are small villages near 
Jerusalem (— Biblical Geography, 73:95). 2. you will find 
a colt: Polos can refer to a young horse, but here in view 
of the obvious allusion to Zech 9:9 (“your king comes to 
you; triumphant and victorious is he, humble and riding 
on an ass, ona colt the foal of an ass”) it refers to a young 
donkey. There is some ambiguity about whether Jesus’ 
instructions were predictions reflecting supernatural 
knowledge on his part or simply the reflection of an 
arrangement that he had made beforehand with the 
owner. 3. The Lord has need of it, and he will send it back here 
soon again: Kyrios, “Lord,” is most likely Jesus rather than 
“the owner,” though its meaning would be something 
like “the master” or “the gentleman” (but later Christians 
would read into it amore developed christology of Jesus’ 
lordship). The second part of the sentence belongs to 
Jesus’ instruction, conveying a promise that he would 
return the animal as soon as he completed his entrance 
into Jerusalem. 6. told them what Jesus said: This expres- 
sion gives the impression of a fulfillment of Jesus’ 
prediction based on his supernatural knowledge. At 
least, everything is proceeding according to his instruc- 
tions. 7. he sat upon it: Thus Jesus’ entry into Jerusalem 
fulfills Zech 9:9. There the victorious king seems to be 
Yahweh understood as the divine warrior. 8. others hav- 
ing cut leafy branches: Unlike John 12:13, the Marcan 
account does not specify the nature of the branches as 
palms. In fact, palm branches would be better suited for 
the feast of Tabernacles (see Lev 23:39-43) or Hanukkah 
(see 2 Macc 10:7; 1 Macc 13:51) than for Passover. 9. 
Hosanna! Blessed is he who comes in the name of the Lord: The 
crowd greets Jesus with words from Ps 118:25-26. 
Hosanna is the Gk transliteration of hdSa‘-na’, “save, 
please,” though here it functions as a greeting of homage 
rather than a cry for help. 10. blessed is the coming kingdom 
of our father David: Not part of the OT quotation, this 
comment by the crowd gives the event a messianic 
direction in line with the hopes expressed in Pss. Sol. 17 
for a glorious Davidic ruler who will restore and perfect 
Israel’s fortunes on earth. in the highest: The “highest” 
refers to the heights of heaven where God dwells (see Ps 
148:1; Job 16:19). 11. entered Jerusalem and went into the 
Temple: For Jesus and his Galilean companions it was 
natural to visit the Temple immediately after the entry 
was over. In contrast to Matt 21:12 and Luke 19:45, 
Mark has a night intervene between Jesus’ entrance and 
his cleansing of the Temple. 

71 (B) Prophetic Teachings on the Second 
Day (11:12-19). The cursing of the fig tree (11:12-14) 
is curious on several counts: it is the only miracle in the 
environs of Jerusalem; it destroys property (see 5:1~20); 
and Jesus’ behavior seems irrational and destructive. 
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Mark understood the cursing and its fulfillment 
(11:20-21) as an act of power done by Jesus, but perhaps 
the pre-Marcan tradition had transformed a parable told 
by Jesus (see Luke 13:6-9) into a story about Jesus. The 
symbolic level of the story focuses on Israel’s lack of 
readiness to accept Jesus (or more likely, his message of 
the kingdom). The OT background is a series of 
passages about plants and their fruits (see Isa 1:30; Ezek 
17; Joel 1; Amos 2:9; Hos 9:10, 15-16; Jer 8:13; Mic 7:1, 
Job 18:16; see G. Miinderlein, NTS 10 [1963-64] 
89-104; H. Giesen, BZ 20 [1976] 95-111). The cleans- 
ing of the Temple (11:15-19) has an even more obvious 
symbolic value, though it surely qualifies as having 
historical foundations. John 2:14-22 places the event at 
the beginning of Jesus’ public ministry and gives quite a 
different account. The Marcan version makes it the third 
in a series of prophetic actions: the Davidic Messiah 
purifies the house of God. By placing this incident 
between the two parts of the fig tree incident (11:12-14 
and 11:20-21), Mark has created another “sandwich” in 
which the symbolic significance of both stories is 
enriched. 13. it was not the season for figs: This explanation 
was added by Mark. Figs in Palestine are not ripe before 
June. The way the story is told suggests that Jesus really 
expected to find fruit on the tree and destroyed it out of 
disappointment. The Marcan explanation makes his 
action seem even more irrational, for he should have 
known better than to expect to find such fruit at 
Passover. 14. may no one ever eat fruit from you: The effect 
of Jesus’ curse is described at the beginning of the third 
day (11:20-21), although the punishment of withering 
goes beyond the terms of the curse. 15. those selling and 
buying in the Temple: Those people traded in sacrificial 
victims and other cultic necessities in the Court of the 
Gentiles in the Temple area. The money changers gave 
out Jewish or Tyrian coins (see Exod 30:11-16) in return 
for the pilgrims’ Gk or Roman money. The dove sellers 
provided the proper sacrifices for women (Lev 12:6-8; 
Luke 2:22-24), lepers (Lev 14:22), and others (Lev 
15:14,29). 16. to carry a vessel through the Temple: Again 
the general area of the Temple is meant. The vessel may 
have been the “moneybags” of the buyers and sellers; or 
perhaps the prohibition was more general (as in m. Ber. 
9:5) against carrying baggage or making the Temple area 
into a shortcut. 17. a house of prayer for all the nations: The 
statement is a quotation of Isa 56:7 LXX. The “house” 
is the Jerusalem Temple. Although “for all the nations” 
would have struck a responsive cord in Mark’s readers, 
it is not the real focus of the OT quotation in this con- 
text. a den of thieves: The phrase is taken from Jer 7:11. 
For the Davidic Messiah’s role in purifying the Temple, 
see Pss. Sol. 17:30. 18. the high priests and the scribes: As in 
the passion predictions (8:31; 9:31; 10:33-34), there is 
no reference to the Pharisees. Mark states that the high 
priests and scribes sought to destroy Jesus but feared to 
do so on account of his popularity. At a pilgrimage feast 
like Passover, their fears would be especially strong. 
72 (C) More Teachings on the Third Day 
(11:20-13:37). After an explanation of the withered fig 
tree (11:20-26), Mark presents five controversies plus a 
parable (11:27-12:37), contrasts two characters 
(12:38-44), and gives the eschatological discourse 
(13:1-37). The aim is to show who Jesus’ opponents 
were and what issues got him into trouble with the Jeru- 
salem authorities (W. R. Telford, The Barren Temple and 
the Withered Tree [JSNTSup 1; Sheffield, 1980]). 

73 (a) EXPLANATIONS (11:20-26). The third day 
begins with the sequel to the cursing of the fig tree 
(11:20~21). Since Mark understood the withering of the 
fig tree as an act of power on Jesus’ part, he has appended 
by way of explanation three sayings on faith and prayer 
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(11:23,24,25). These sayings are joined artificially on the 
basis of key words, and in the pre-Marcan tradition they 
constituted a catechesis on prayer. The insistence on the 
certainty that prayers will be answered seems to have 
been part of Jesus’ distinctive teaching (see Matt 7:7-11; 
eLuke 11:9-13). 20. the fig tree withered away from its roots: 
The withering of the fig tree went beyond the curse of 
fruitlessness uttered in 11:14. 21. Peter remembered: Peter 
acts as spokesman for the disciples, who had heard the 
curse uttered by Jesus (see 11:14). 22. Jesus answered: The 
sayings in 11:22-25 are presented as an explanation of 
the fig tree incident. Mark’s point in joining them to this 
incident was to draw attention to God as the source of 
Jesus’ power. have faith in God: The phrase pistin theou, 
lit., “faith of God,” must be an objective gen., “in God.” 
The sentence as a whole may have functioned as the 
heading for the sayings that follow. It could also be 
taken as a question, “Do you have faith in God?” with 
the following sayings taken as illustrations of the ideal 
kind of faith. 23. whoever says to this mountain: Be taken up: 
For parallel versions of the saying, see Matt 17:20; Luke 
17:6; 1 Cor 13:2. In the present context “this mountain” 
could be Jerusalem as a whole or the Mt. of Olives, but 
there is no certainty that Jesus uttered the saying in those 
places. The withering of the fig tree was only a minor 
display of Jesus’ power based on his relationship with 
God in prayer—a relationship that he wishes to share 
with his followers. 24. everything that you pray and ask for, 
believe that you will receive it: The second saying on prayer 
is linked to the first by the word “believe” and to the 
third saying by “pray.” 25. forgive if you have anything 
against anyone: The third saying is really about 
forgiveness (see Matt 6:14) and was attached to the other 
two sayings through its introduction “whenever you 
stand praying.” The traditional Mark 11:26 (“but if you 
do not forgive, neither will your Father who is in heaven 
forgive your trespasses”) is absent from many important 
mss. of Mark (see Matt 6:15). 
74 (b) Controversies (11:27-12:37). As in 
2:1-3:6, this section gives five stories about Jesus’ con- 
troversies with his opponents (plus one parable). The 
five stories differ in form and tone; whether they formed 
a pre-Marcan collection is debatable. 
75 (i) Jesus’ authority (11:27-33). The oppo- 
nents’ question was designed to trap Jesus into a public 
claim that his authority was from God, thus laying the 
groundwork for a charge of blasphemy (see 14:64). Jesus 
avoids such a public claim by asking a counterquestion 
about the origin of JBap’s authority. The strategy has the 
effect of reducing the opponents to silence while making 
clear the divine origin of Jesus’ authority. 27. the chief 
priests, the scribes, and the elders: These three groups were 
mentioned in the first prediction (8:31) and will appear 
again in the passion narrative (14:43,53; 15:1) as the 
prime movers of the plot against Jesus. Here we are to 
imagine a small representative body rather than the 
whole sanhedrin. The occasion for their interrogation 
may have been Jesus’ cleansing of the Temple 
(11:15~-19). 28. by what authority do you do these things?: 
The most likely referent of “these things” is the cleansing 
of the Temple, though perhaps the entrance into Jeru- 
salem and even Jesus’ entire ministry of teaching and 
healing are included. 30. was John’s baptism from heaven or 
from men?: Behind Jesus’ question was the implicit claim 
that JBap’s authority came “from God.” In the light of 
the parallelism between John and Jesus developed 
throughout the Gospel, the question also indicates the 
divine origin of Jesus’ teaching and healing. 31. if we say 
“from heaven”: If the opponents admitted the divine 
origin of JBap’s authority, they would have to explain 
why they did not welcome him; they would also have 
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to admit the divine origin of Jesus’ authority. If they 
denied the divine origin of JBap’s authority, they would 
run the risk of opposition from the general populace, 
who held him to be a prophet from God. Recognition of 
their dilemma reduces them to silence. 33. neither will I 
tell you: Although the conversation seems to end in a 
stalemate, in fact it is clear that Jesus’ authority is from 
God. The opponents, who sought to trap Jesus, have 
themselves been trapped by him; their silence makes 
Jesus’ victory in the controversy all the more delicious. 
76 (11) Parable of the vineyard (12:1-12). The 
parable comments on the hostility of the Jewish leaders 
toward Jesus and places the harsh treatment given to 
Jesus in the tradition of the harsh treatment given to 
God’s earlier messengers. There are some obvious alle- 
gorical identifications in the parable as it stands: the 
vineyard = Israel; the owner = God; the tenant farmers = 
Israel’s leaders; the beloved son=Jesus. Whether the 
servants = the prophets and the others = Gentiles is more 
problematic. Other features in the story (the hedge, the 
winepress, the tower) have no allegorical significance. 
That Jesus uttered this parable in its present form has 
been denied on several grounds: the quotations from the 
LXX (12:1,10-11), the foreknowledge of his death and 
his openly messianic claim (12:6), the possible allusions 
to the fall of Jerusalem and the Gentile mission (12:9), 
and the allegorism. But efforts to reconstruct the 
primitive form of Jesus’ parable or to explain it entirely 
as an early Christian creation are necessarily speculative. 
1. began to speak to them in parables: Though different in 
form from the surrounding stories, the content is the 
relationship between Jesus and his opponents. Despite 
the pl. “parables,” there is only one parable here. planted 
a vineyard: The vocabulary of the description is taken 
from Isa 5:1-2 LXX, leaving no doubt that the vineyard 
symbolizes Israel. The hedge was designed to keep 
animals out; the winepress was used for pressing the 
grapes into wine; and the tower was a place for watch- 
men and a shelter. let it out to tenant farmers: The practice 
of leasing vineyards and other farms to tenant farmers 
was common in Palestine in Jesus’ day. In fact, absentee 
landlords were a common feature of the Greco-Roman 
economic system. 2. sent to the tenant farmers a servant at 
the proper time: The proper time may have been the fifth 
year (see Lev 19:23-25). The three servants (12:2-3,4,5) 
receive progressively more severe treatments from the 
farmers: beating, wounding and shameful treatment, 
and death. Although it is tempting to identify these ser- 
vants as OT prophets, it is better to take a wider view 
of them as God’s messengers to Israel (Moses, Joshua, 
David, etc., as well as the prophets). 5. some whom they 
beat and some whom they killed: After the series of three in- 
dividual servants, this concluding description generalizes 
the fate of God’s messengers to Israel. 6. a beloved son: 
The master’s assumption was that the farmers would 
treat his son with respect even if they had not done so 
to his servants. Since the expression “beloved son” (ho 
huios mou ho agapétos) was used by the voice from heaven 
to identify Jesus at his baptism (1:11) and transfiguration 
(9:7), there can be no doubt that Mark and his readers 
identify Jesus as the son. 7. this is the heir: The tenants’ 
expectation was not based on legal practice but on the 
hope that in the ensuing confusion they would gain 
possession of the property. 8. killed him and cast him out- 
side the vineyard: There is no mention of crucifixion, nor 
the slightest hint of resurrection. The idea of casting the 
son outside the vineyard may be connected with Heb 
13:12 (“Jesus suffered outside the gate”) and with the 
location of the place of Jesus’ crucifixion as being outside 
the city limits of Jerusalem. 9. he will come and destroy the 
tenant farmers and give the vineyard to others: Matt 21:41,43 
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reflects the Christian claim that the identity of God’s 
people and its place in God’s kingdom were transferred 
from Israel to the church. Mark, however, seems more 
concerned with Israel’s leaders in Mark 11-12, and so his 
vision of the parable’s significance is more narrow. The 
description does not necessarily reflect the events of AD 
70, though Matt 21:41,43 and Luke 20:18 seem to have 
taken it as such. It is not clear that Mark understood the 
“others” as Gentiles. 10. the stone that the builders rejected: 
The quotation in 12:10-11 is from Ps 118:22-23 LXX. 
The rejected stone (= Christ) becomes the cornerstone 
(which holds the walls of the building together) or the 
capstone (which crowns and holds up an arch or gate- 
way). The same quotation is applied to Jesus in Acts 4:11 
and 1 Pet 2:7; for other “stone” quotations attached to 
Jesus, see Rom 9:33 and 1 Pet 2:6,8. Perhaps the similar- 
ity between the Hebr words ben, “son,” and ’eben, 
“stone,” generated this identification. The quotation of 
Ps 118:22-23 in Mark 12:10-11 makes the same point 
as the parable in 12:1-9 made: the rejection of God’s Son 
by Israel’s leaders was a tragic error on their part. 12. he 
spoke the parable against them: The fact that the opponents 
understood the parable is unusual in Mark (see 4:10-12, 
33-34). This ending is typical of the controversy stories 
in which Jesus’ enemies perceive that they have been 
outsmarted. 


(Snodgrass, K., The Parable of the Wicked Tenants [WUNT 27, 
Tubingen, 1983}.) 


77 (iii) Taxes to Caesar (12:13-17). The issue is 
payment by Jews of the poll tax to Caesar. Even though 
the opponents carefully set Jesus up for defeat and 
discredit, he manages to elude their trap and takes their 
query as an occasion for teaching about relationship to 
God. The text probably should not be pressed into a 
metaphysical doctrine of church and state (see Rev 
17-18 for a very hostile description of the Roman 
Empire). We must not forget the particularities of the 
situation: Jews are asking Jesus, their fellow Jew, about 
paying a tax to the Roman ruler. Jesus allows them to 
pay the tax (cf. Matt 17:24-27; Rom 13:1-7; 1 Pet 
2:13-17), but goes on to challenge his audience to be as 
exact in serving God as they are in serving Caesar. 13. 
some of the Pharisees and the Herodians: The presence of 
Herodians in a Jerusalem story is somewhat odd. For an 
earlier reference to an alliance between Pharisees and 
Herodians, see comment on 3:6. Since Herod Antipas 
owed his political power to the Roman Empire, a nega- 
tive answer to the question posed in 12:14 would have 
got Jesus in trouble with the Romans. The Pharisees 
were not ardent nationalists like the Zealots and man- 
aged to coexist with the Roman officials. 14. we know that 
you are true: The compliments with which Jesus is greeted 
are designed to elicit from him a direct answer and to put 
him on the spot (cf. 11:27-33, where Jesus avoids giving 
a direct answer). Mark makes it clear that the motives of 
the opponents are base (“to entrap him” in 12:13, and 
“knowing their hypocrisy” and “why do you test me?” 
in 12:15). is it lawful to pay the tax to Caesar, or not?: The 
Gk term kénsos is the transliteration of the Lat census; this 
tax was a reminder of the Jews’ subjection to Rome and 
had to be paid in Roman coinage. If Jesus answers 
positively, he will be discredited among Jewish national- 
ists for collaboration with Rome. If he answers in the 
negative, he will be shown to be a revolutionary and a 
danger to the Roman Empire. 16. whose image and inscrip- 
tion is it?: The denarius brought to Jesus would have 
borne the image of the emperor Tiberius (ap 14-37); the 
inscription probably read Tiberius Caesar divi Augusti filius 
Augustus. 17. give back Caesar’s things to Caesar, and God’s 
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things to God: Jesus answers the question put to him in 
12:14 in a positive way: it is lawful to pay the poll tax 
to Caesar. But his reasoning allows him to avoid the trap 
set for him: since the coins in which the tax is to be paid 
are Roman coins and belong to the emperor, paying the 
tax is simply a matter of giving back to the emperor 
what already belonged to him. By adding “God’s things 
to God,” Jesus turns his pronouncement on paying taxes 
into a spiritual challenge to meet one’s obligations to 
God as conscientiously as one meets obligations to the 
state. they were amazed: Commentators usually say that 
the crowd was amazed at Jesus’ ability to get away with- 
out giving too much offense (though his answer would 
have offended Jewish nationalists). Perhaps their amaze- 
ment was at his success in transposing the issue from the 
political level to the spiritual level. 

78 (iv) Resurrection (12:18-27). The Sadducees 
based their rejection of the resurrection on the silence of 
the Pentateuch about it. They cite a passage from Deut 
25:5-10 that they think will be irrefutable proof for their 
position and attach to it an application designed to 
reduce to absurdity those who favor belief in the resur- 
rection. Their trap serves as an occasion for Jesus to 
teach about the nature of resurrected life (it is very 
different from earthly life) and to show that resurrection 
is implied at least in what the Pentateuch says about God 
in Exod 3:6,15-16 as the God of the living. The 
theological message of the text is that hope in a resur- 
rected life is based on the character of God, who can 
overcome death and give life, not on human nature or 
human efforts. 18. Sadducees who say that there is no resur- 
rection: The Sadducees accepted only the Pentateuch as 
authoritative and rejected the idea of an oral law in addi- 
tion (see Josephus, Ant. 18.1.4 § 16-17). The few OT 
passages that talk about the resurrection of the dead (see 
Isa 25:8; 26:19; Ps 73:24-25; Dan 12:1-3) were not part 
of the Pentateuch and so were not given authoritative 
status by the Sadducees (see Acts 23:8). The burden of 
the controversy here is for Jesus to show that the doc- 
trine of the resurrection is present even in the Pentateuch 
(see 12:26). The Sadducees’ question assumes that Jesus 
shared the Pharisees’ belief in the resurrection. 19. Moses 
wrote: The content of what “Moses wrote” in Mark 12:19 
is a free version of Deut 25:5-10, which enjoins the 
obligation of levirate marriage (see Gen 38; Ruth). The 
motive of the OT practice was to keep property within 
the male’s family. 20. There were seven brothers: The story 
told in 12:20-23 takes Deut 25:5-10 as its starting point 
and tries to reduce belief in the resurrection to absurdity 
and to prove its incompatibility with the Pentateuch. 
Seven brothers had the same wife; whose wife will she 
be in the resurrection? 24. knowing neither the Scriptures nor 
the power of God: In the subsequent explanation, Jesus 
answers the Sadducees first with reference to the power 
of God (12:25) and then with reference to the Scriptures 
(12:26-27). God’s power can overcome death and give 
life; the resurrection is implied in Scripture. 25. when they 
rise from the dead, they will neither marry nor be given in mar- 
riage: The Sadducees’ reduction to absurdity in 12:20-23 
is based on a misunderstanding of the resurrected life; 
for the angelic character of the resurrected, see 1 Cor 
15:35-50; 1 Enoch 15:6-7; 104:4; 2 Apoc. Bar. 51:10; b. 
Ber. 17a. The manner of resurrected life will be so 
different from earthly life that the Sadducees’ example 
really has no logical force, for it prescinds from God’s 
power to conquer death and bring life out of death. 26. 
about the bush: This was a customary Jewish way of refer- 
ring to the passage about the burning bush in Exod 3 
before the introduction of chapter-and-verse indicators. 
the God of Abraham and the God of Isaac and the God of Jacob: 
Exod 3:6,15-16, where Yahweh is identified as the God 
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of the fathers of Israel, is from the Pentateuch and so 
must be taken seriously by the Sadducees. 27. not God of 
the dead but of the living: Jesus takes Exod 3:6,15-16 as 
implying that Abraham, Isaac, and Jacob were still alive 
and continued their relationship with God. Therefore 
the resurrection is part of the pentateuchal teaching. The 
use ofan OT text in this artificial way is compatible with 
Jewish methods of interpretation at the time. 

79 (v) The great commandment (12:28-34). The 
fourth controversy concerns the greatest among the 613 
precepts of the OT law, a topic commonly proposed to 
distinguished Jewish teachers. Jesus’ answer combines 
two OT quotations (Deut 6:4-5 and Lev 19:18), thus 
underlining his orthodoxy as a Jewish teacher and illus- 
trating his fondness for going to the root of things. The 
passage is important not so much for its originality as for 
its emphasis on inner and basic dispositions. See Matt 
5:21-48 for an even more radical emphasis on inward- 
ness, leading to the abrogation of some OT precepts. 28. 
one of the scribes: This interrogator differs in his lack of 
hostility and in the approval he receives from Jesus (cf. 
Matt 22:35; Luke 10:25). His attitude and sincere desire 
to learn make the incident into a learning exercise rather 
than a true controversy. what commandment ts the first of 
all?: The question was frequently put to Jewish teachers. 
Hillel’s famous answer according to 6. Sabb. 31a was 
this: “What you hate for yourself, do not do to your 
neighbor. This is the whole law; the rest is commentary. 
Go and learn.” This answer was in response to a request 
from a proselyte who wished instruction while he was 
standing on one leg. Hillel’s assumption was that this 
saying would summarize the whole law and give its 613 
commandments some coherent principle. The early 
Christians understood Jesus’ summary of the law as a 
permission to disregard its ritual commandments; 
whether this was Jesus’ intent here is not clear. 29. the 
first is “Hear, O Israel: The Lord our God, the Lord is one”’: 
Jesus’ response is a quotation of Deut 6:4-5, the first of 
the three texts recited twice daily (Deut 6:4-9; 
11:13-21; Num 15:37-41) by pious Jews. The com- 
mand to love God flows from his nature as the only 
God. The four nouns in 12:30 (heart, soul, mind, 
strength) refer not to the various parts of the person but 
are a way of stressing that the whole person should love 
God with all available resources. 31. the second is, “You 
shall love your neighbor as yourself”: Although only asked 
for one commandment, Jesus adds a second. There is no 
attempt at equating the two commandments or joining 
them (cf. Luke 10:27). The second commandment is a 
quotation of Lev 19:18 (cf. Rom 13:9; Gal 5:14; Jas 2:8). 
The two commandments are connected by the word 
“love,” and their juxtaposition by Jesus was an original 
theological move. Neither Lev 19:18 nor its NT 
developments show any consciousness of the modern 
psychological discovery of low self-esteem and the need 
to love oneself before one can love another. 32. well said, 
teacher: The scribe expresses agreement with Jesus by 
paraphrasing his statement without any hint of hostility 
or irony. 33. more than all holocausts and sacrifices: The 
scribe’s comparison merely echoes Hos 6:6 and 1 Sam 
15:22 and need not be construed as a condemnation of 
the sacrificial system. In his framework, love of God and 
love of neighbor were the great principles underlying 
the sacrificial system. 34. not far from the kingdom of God: 
Rather than being future, here the kingdom of God is 
accessible and seems to have a spatial dimension. The 
scribe’s correct understanding of what is important in 
the OT Law places him close to the coming kingdom 
and prepares him to receive it properly (see 10:13-16). 
80 (vi) David’s Son (12:35-37). The aim behind 
the complicated exegesis of Ps 110:1 is to show that Son 
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of David is not a totally adequate and exhaustive defini- 
tion of the Messiah. Something more lofty like Kyrios, 
“Lord,” is needed to capture the character of Jesus’ mes- 
siahship. 36. David himself declared in the Holy Spirit: It is 
essential to the argument based on Ps 110:1 that David 
be understood as the author of the psalm. For other NT 
quotations of Ps 110:1, see Acts 2:34-35; 1 Cor 15:25; 
Heb 1:13. Allusions to it appear in Mark 14:62 par.; 
16:19; Rom 8:34; Eph 1:20; Col 3:1; Heb 1:3; 8:1; 10:12. 
Its multiple uses in the NT writings suggest that it was 
part of an anthology of OT quotations thought to be 
particularly applicable to Jesus. 37. David himself calls him 
Lord; and how is he son?: Assuming that David is the 
speaker of Ps 110:1, he must be talking about someone 
other than himself. The first “I.ord” is God; the second 
“my lord” must be someone different from and superior 
to David. Therefore the Messiah is not adequately and 
exhaustively described as Son of David. 

81 (c) ScRIBES AND A WIDOW (12:38-44). The 
two incidents in this section (12:38-40; 12:41-44) form 
a diptych in which characters are contrasted. The osten- 
tatious and hypocritical scribes criticized in this passage 
are the opposite of what Jesus wants his disciples to be. 
Jesus warns against the scribes’ search for honor and 
prestige (12:38b-39) and their draining the resources of 
widows while keeping up the pretense of piety (12:40). 
While not nearly so strong as Matt 23, this passage has 
been used in the service of anti-Jewish sentiments in the 
past; but it does not criticize all scribes, only a certain 
kind (cf. 12:28-34), and still less all Jews. 38. the scribes 
wishing to walk about in robes: The scribes were the inter- 
preters of the OT law, the ancient Jewish version of 
lawyers. The kind of scribes criticized here were putting 
themselves on public display, esp. in religious contexts. 
Their robes (stolai) probably were garments designed to 
enhance their prestige and honor, not necessarily prayer 
shawls as in Matt 23:5. 40. who devour the houses of widows 
and for pretense make long prayers: Lawyers in antiquity 
could serve as trustees of a widow’s estate. A common 
way of receiving their fee was to get a share of the estate. 
Lawyers with a reputation for piety had a good chance 
of improving their prospects of participating in this 
process (J. D. M. Derrett, NovT 14 [1972] 1-9). As a 
result of their greed and hypocrisy, these lawyers will 
receive a stiff condemnation at the last judgment, the 
highest court of all. 

82 The story of the poor widow is connected 
with the preceding incident by the term “widow” and 
provides a contrast to the conduct of the scribes. The 
woman’s inner dedication and generosity also serve to 
introduce the passion narrative in which Jesus will 
display those same qualities. 42. two copper coins, which 
make a penny: The two copper coins (lepta) were the 
smallest coins in circulation. The explanatory clause ho 
estin kodrantés features the Lat loanword quadrans— 
another feature suggesting the Roman provenience of 
Mark. 43. this poor widow put in more than all: Jesus’ initial 
comment states a paradox that demands an explanation 
(12:44). The explanation is that the widow made a real 
sacrifice to support the Temple, whereas the rich simply 
gave out of their surplus. 

83 (d) Jesus’ Fina Discourse (13:1-37). After 
Jesus’ prediction of the Temple’s destruction (13:2), he 
tells about events that are future from the perspective of 
Jesus but at least in part present realities for the Marcan 
community (13:5-13). Then he describes the “great 
tribulation” (13:14-23) and the triumph of the Son of 
Man (13:24-27), and concludes with exhortations to 
confidence and vigilance (13:28-37). Since the 1860s 
scholars have assumed that underlying Mark 13 was a 
small Jewish or Jewish-Christian apocalypse edited and 
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expanded by Mark or one of his predecessors and put 
into the mouth of Jesus (though it may contain some 
sayings of Jesus too). In the light of the conflicting 
assessments of the text’s origin and development, it is 
best to take it as it stands and see what it may have said 
to the Marcan community. By this discourse, Mark 
sought to cool down eschatological fears and to incul- 
cate patient endurance. He warns about the necessity of 
persecution and suffering, while encouraging the com- 
munity to face whatever horrors the future may bring in 
the firm conviction that the climax of human history is 
the coming of the Son of Man and the kingdom of God. 


(Hartman, L., Prophecy Interpreted [ConBNT 1; Lund, 1966]. 
Lambrecht, J. L., Die Redaktion der Markus-Apokalypse [AnBib 28; 
Rome, 1967]. Pesch, R., Naherwartungen [Dtisseldorf, 1968]). 


84 (i) Introduction (13:1-4). There is some ten- 
sion between Jesus’ prediction about the Temple’s 
destruction (13:2) and the rest of the discourse, which 
concerns the end of the world as we know it. 1. one of 
his disciples said to him: The disciple’s amazement at the 
size and the splendor of the Temple buildings serves as 
the occasion for Jesus’ pronouncement in 13:2. The 
disciple’s reaction fits in with Mark’s chronology of one 
visit to Jerusalem by Jesus and his disciples, for the im- 
pression is given that they were seeing Jerusalem for the 
first time. 2. there will not be left here one stone: That Jesus 
predicted the destruction of the Jerusalem Temple is 
asserted in many NT texts (Mark 14:57-58; 15:29; John 
2:19; Matt 26:61; Acts 6:14). In prophesying the 
Temple’s destruction, Jesus stood in the tradition of OT 
prophets (see Mic 3:12; Jer 26:18). There is no need to 
assume that this prediction reflects the events of aD 70, 
though early Christians saw in those events the fulfill- 
ment of Jesus’ prediction. 3. the Mount of Olives opposite the 
Temple: The scene for the eschatological discourse is 
most appropriate, given the eschatological connotations 
of the Mt. of Olives in Zech 14:4 (see Mark 11:1). The 
audience consists of the first four disciples (see 1:16-20), 
three of whom formed an inner circle (see comment on 
5:37). 4. when will these things be: The disciples’ question 
logically points back to Jesus’ prediction about the 
Temple in 13:2, but in the present context also points 
forward to the whole discourse that follows. 

85 (ii) Beginning of the sufferings (13:5-13). The 
first stage in Jesus’ presentation of the future concerns 
events on the grand scale (13:5-8) and the fate of the 
disciples (13:9-13). The overall message is one of patient 
endurance in the face of cosmic upheavals and persecu- 
tions. The way in which the disciples’ persecutions are 
described (esp. with the vb. paradidomi, “hand over”) 
points forward to Jesus’ own sufferings in the passion 
account and places the sufferings of the followers in line 
with those of the master. 5. beware lest anyone deceive you: 
The opening sentence of the discourse expresses its aim 
at cooling off eschatological enthusiasm and instilling a 
cautious wait-and-see attitude toward the coming of 
God’s kingdom. 6. many will come in my name saying that 
I am he: More seems to be involved than a reference to 
Jewish messianic pretenders (see Acts 5:36-37), since the 
many will come “in my name.” For egé eimi, see comment 
on 6:50. Early Christian healers and teachers may have 
claimed to be reincarnations of Jesus. The present con- 
text indicates that they claimed to be Jesus come back 
from the right hand of God (see 14:62). See 13:21-23, 
for predictions of false Christs. 8. the beginning of the birth 
pangs: Predictions of wars and rumors of wars, upris- 
ings, earthquakes, and famines are presented as part of 
the divine plan for the coming kingdom. These tribula- 
tions are described by analogy with the first stages of 
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giving birth (see m. Soft. 9:15). However serious they 
may be, they are not the eschaton. 9. will hand you over to 
councils: The focus shifts from world events to the fate of 
the disciples, who are promised persecution and suffer- 
ing. The “councils” (synedria) were local Jewish courts 
(see 2 Cor 11:24), which could punish Jewish offenders. 
The reference to “rulers and kings” does not demand a 
situation outside Palestine; Pilate and Herod Antipas 
would be good examples. Jesus’ disciples will encounter 
opposition from Jews and Gentiles alike. 10. first the 
gospel must be preached to all the nations: The Marcan vocab- 
ulary of the saying suggests that it has been inserted 
between 13:9 and 11 by the evangelist. This hypothesis 
is confirmed by the logical flow between 13:9 and 11 
and by the fact that if the earthly Jesus had been so 
explicit on this matter, there would have been no debate 
in early Christianity about the Gentile mission (see Gal 
2; Acts 15). Its insertion here has the effect of slowing 
down the eschatological timetable dramatically, since a 
grand detour outside of Palestine is to be taken. 11. not 
you who speak but the Holy Spirit: What is prohibited is 
anxious care (mé promerimnate), not thought or prepara- 
tion. 12. brother will hand over brother: The idea of the 
eschaton as a time of personal divisions was a common- 
place in Jewish apocalyptic writings (see 4 Ezra 5:9, 
6:24; Jub. 23:19; 2 Apoc. Bar. 70:3; cf. m. Sot. 9:15). 13. 
he who endures to the end will be saved: This concluding say- 
ing captures Mark’s message of patient endurance during 
the “birth pangs of the Messiah” and the ultimate reward 
of salvation. 

86 (iii) The great tribulation (13:14-23). The 
second stage in Jesus’ presentation of the future moves 
beyond the present experience of Mark and his first 
readers into events that are in the future from their 
perspective. Those events are summarized by the term 
“tribulation” (thlipsis). Even though some of the imagery 
reflects wartime conditions, it has been placed ina wholly 
new context. By foretelling these events, Jesus prepares 
his followers for them and makes possible their patient 
endurance. 14. the abomination of desolation: The expres- 
sion is taken over from Dan 9:27; 11:31; 12:11, where 
it refers to the pagan altar (see 1 Macc 1:59) erected by 
Antiochus IV Epiphanes upon the altar of holocausts in 
the Jerusalem Temple in 168 sc. The masc. sg. ptc. 
hestékota, “standing,” suggests the transformation of a 
thing into a person, i.e., the reader is expected perhaps 
to identify it with a person. let the reader understand: The 
comment may refer to the events leading up to the 
destruction of the Temple in ap 70. Perhaps the 
vagueness of the expression was designed to avoid 
Roman hostility by means of a code. If the comment was 
part of a pre-Marcan source, it may allude to the 
emperor Caligula’s abortive plan to have a statue of 
himself set up in the Jerusalem Temple in ap 40 (see 
Josephus, Ant. 18.8.2 § 261; Philo De legat. 188, 207-8; 
Tacitus, Hist, 5.9; > History, 75:173-74). In other 
words, the Caligula incident is presented as a repetition 
of the Antiochus incident. let those who are in Judea flee to 
the mountains: According to 13:15-16 the tribulation will 
come so fast that there will be no point in trying to 
salvage anything from one’s house; likewise pregnant 
women and nursing mothers will be sorely tried accord- 
ing to 13:17. 18. that it not happen during winter: Winters 
in Palestine are cold and rainy, making the wadis im- 
passable. Nor would there be crops available then from 
which refugees might be fed. 19. such tribulation as there 
has not been from the beginning of creation: The effect of this 
expression is to show that the subject is not warfare but 
something far more serious. The description alludes to 
Dan 12:1: “There shall be a time of trouble, such as never 
has been since there was a nation till that time” (cf. Rev 
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1:9; 7:14). 20. unless the Lord shortened the days: The 
assumption is that God has established a time schedule 
for the coming of the kingdom (see Dan 12:7). For the 
idea of shortening the time, see 1 Enoch 80:2; 2 Apoc. Bar. 
20:1-2; 83:1,6. 21. here is the Christ: Although 13:21-23 
has much in common with 13:5-6, this passage is more 
obviously concerned with messianic pretenders and false 
prophets (see 13:22) than with those who claim to be 
Jesus returned at the parousia. The appearance of these 
false messiahs and false prophets is taken as the climax 
of the great tribulation (see 13:24). 23. I have foretold to 
you all these things: The discourse returns to the four 
disciples who constitute its audience. They should prac- 
tice patient endurance in the midst of these events, for 
they have been forewarned about their sequence and 
they know that patient endurance will result in their 
salvation (see 13:13). 

87 (iv) Triumph of the Son of Man (13:24-27). 
The OT language of cosmic signs, the Son of Man, and 
ingathering has been blended together in a new context 
in which the eschatological coming of Jesus as the Son 
of Man is the key event. His glorious arrival at the 
eschaton will be the final proof of God’s victory; expecta- 
tion of it serves as the basis for the patient endurance 
recommended throughout the discourse. 24. the sun will 
be darkened: The cosmic portents preceding the coming 
of the Son of Manecho certain OT texts: Isa 13:10; Ezek 
32:7; Amos 8:9; Joel 2:10,31; 3:15; Isa 34:4; Hag 2:6,21. 
Nowhere in the OT, however, do they precede the com- 
ing of the Son of Man. The list of portents is a way of 
saying that all creation will signal his coming. 26. they 
will see the Son of Man coming in clouds: The description is 
taken from Dan 7:13. The Son of Man in Mark, how- 
ever, is clearly Jesus, not the angelic figure “in human 
form” of Dan 7:13. Whether Jesus spoke in such terms 
of himself is a matter of debate (— Jesus, 78:38-41); but 
see 14:61-62. 27. he will gather his elect from the four winds: 
The Son of Man’s action is the reversal of Zech 2:10. 
God’s gathering of elect people is found in Deut 30:4; Isa 
11:11,16; 27:12; Ezek 39:27; and other OT and Jewish 
writings; but nowhere in the OT does the Son of Man 
perform this ingathering. 

88 (v) Exhortation to confidence and vigilance 
(13:28-37). The exhortation consists of a parable 
(13:28-29), a saying about the time of the eschaton 
(13:30), a saying about Jesus’ authority (13:31), another 
saying about the time (13:32), and a second parable 
(13:33-37). The material has been put together by catch- 
words: “these things,” “pass away,” “watch,” and “gate.” 
The saying about “these things” happening in “this gen- 
eration” (13:30) is balanced by the admission that only 
God knows the exact time (13:32). The parable about the 
clear signs of the end (13:28-29) is balanced by the 
parable of constant vigilance (13:33-37). 28. from the fig 
tree learn a parable: The fig tree’s natural process of 
growth in spring and summer is compared with the 
sequence of events leading up to the coming of the Son 
of Man. When you see these events happening, know 
that the Son of Man will come soon. 30. this generation 
will not pass away until all these things happen: The phrase 
“all these things” must refer to the events leading up to 
the Son of Man’s coming (see 13:29), though it may have 
been taken by early Christians as referring to Jesus’ death 
and resurrection or to the destruction of Jerusalem (see 
Mark 9:1). The definiteness of the saying is blunted by 
13:32. 31. heaven and earth will pass away: Jesus speaks the 
language of Isa 51:6 and 40:8 to underscore the divine 
authority of his teaching. This saying is linked to the 
preceding by the catchword “pass away.” 32. no one 
knows: That only God should know the exact time is 
understandable, but the inclusion of the Son with the 
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angels and human beings as not knowing is surprising. 
In patristic debates about the divinity of Jesus, this say- 
ing was used as an opposing argument. 34. like a man 
going on a journey: The second parable compares watch- 
fulness with regard to the kingdom to the watchfulness 
required of a doorkeeper when the master has gone on 
a journey: You do not know when the master of the 
house will come! Since the exact time is not known, con- 
stant vigilance is required. 

89 (VII) Jesus’ Death in Jerusalem (14:1- 
16:20). The Gospel of Mark has been described as a 
passion narrative with a long introduction. This obser- 
vation throws into relief how important the final part of 
the Gospel is to the whole. Jesus knows beforehand 
what awaits him. Throughout, he behaves as the Suffer- 
ing Servant and shows himself to be the king of the Jews 
despite the mocking and blindness of his opponents. The 
disciples, however, reach the bottom of their descent in 
Judas’s betrayal and Peter’s denial. 


(Dormeyer, D., Die Passion Jesu als Verhaltensmodel [NTAbh 11; 
Miinster, 1974]. Kelber, W. H. (ed.), The Passion in Mark [Phl, 
1976]. Schenk, W., Der Passionsbericht [Gitersloh, 1974).) 


90 (A) The Anointing and the Last Supper 
(14:1-31). The initial section of the Marcan passion 
narrative identifies Jesus as the Messiah (14:1-11), places 
his death in the context of the Jewish Passover (14:12- 
16), and highlights Jesus’ self-sacrifice (14:17-31). Jesus 
knows what is happening to him and compares well 
with the characters who are contrasted with him. 

91 (a) PLOTTING AND ANOINTING (14:1-11). 
The center of this introduction to the passion story is the 
account of how an unnamed woman anoints Jesus (14:3- 
9), thereby pointing to his dignity as Messiah, “the 
anointed one,” and forward to his burial. Her spiritual 
insight and generosity are contrasted with the spiritual 
blindness of the high priests and scribes (14:1-2) and 
Judas (14:10-11). At the heart of the story is the 
christological saying in 14:7 that marks Jesus’ time as 
special. 1. Passover and Unleavened Bread: The spring agri- 
cultural festival of Unleavened Bread had been com- 
bined with the celebration of ancient Israel’s release from 
bondage in Egypt (see Exod 12:15-20; 34:18-20). It 
began on the 15th of Nisan (March-April) and lasted for 
eight days. the chief priests and the scribes: Some of these 
may have been Sadducees, since they were represented 
among those in charge of the Temple. The plot by the 
chief priests and scribes was already under way in 11:18 
and 12:12. 2. not during the feast: Since Passover was a 
pilgrimage feast drawing large crowds to Jerusalem, the 
public execution of Jesus might spark a riot. The ques- 
tion remains, Did the priests hope to arrest Jesus before 
or after the feast? The latter seems more likely. Judas’s 
willingness to betray Jesus led them to execute him 
during the feast (according to Mark) or before it (as 
seems more likely on the historical level). 3. in Bethany 
in the house of Simon the leper: So unusual is such precision 
about places and names in Mark that the details must 
have been part of the original story. The alabaster vessel 
was a round perfume flask containing unguent made 
from a rare Indian plant. The estimate of its worth in 
14:5 at 300 denarii makes it very expensive indeed (see 
Matt 20:2). poured it over his head: Cf. Luke 7:38 and John 
12:3, where the woman anoints the feet of Jesus. Anoint- 
ing Jesus’ head was an acknowledgment of his messianic 
dignity (see 2 Kgs 9:6). 7. you do not always have me: The 
saying explains Jesus’ tolerant attitude of 14:6 and his 
description of the woman’s act as a good deed. The focus 
is the presence of Jesus, not the assertion that poverty is 
a permanent social problem. The woman’s anointing of 
Jesus’ head has marked him as the Messiah; she alone in 
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contrast to the chief priest and scribes and even Judas has 
correctly perceived his identity and the special signifi- 
cance that his physical presence had. It is a christological 
saying like the bridegroom saying in Mark 2:19, not a 
social commentary. 8. she has anointed beforehand my body 
for burial: A secondary interpretation placed on the 
woman’s action relates it directly to his death and burial: 
the Messiah is anointed for burial at the very beginning 
of the passion story. The verse is sometimes explained as 
an addition to the story that aimed at covering the dis- 
ciples’ embarrassment over not having anointed Jesus’ 
body before burial (see 16:1). 9. it will be told in memory 
of her: The story of her deed will be part of the story of 
Jesus’ passion, death, and resurrection. The woman 
remains nameless (cf. John 12:3, where she is Mary, the 
sister of Martha and Lazarus). 10. Judas Iscariot: His 
betrayal is contrasted with the fidelity of the woman. 
His initiative allowed the chief priests and scribes to 
carry out their plot. 11. they promised to give him money: 
The other evangelists make Judas’s motives explicit: 
greed (Matt 26:15), Satan (Luke 22:3), and Satan plus a 
habit of stealing (John 13:2; 12:6). 

92 (b) ARRANGEMENTS FOR THE PASSOVER MEAL 
(14:12-16). This passage identifies the Last Supper as a 
Passover meal in the strict sense that it took place on the 
15th of Nisan; the other Synoptic evangelists followed 
Mark’s chronology. John 19:14, however, places Jesus’ 
death on the afternoon of the 14th of Nisan and thus 
makes the Last Supper a pre-Passover meal. John’s 
chronology is more likely correct, since it is dubious that 
the chief priests and scribes would have acted as they did 
on the first day of Passover. The effect of Mark’s making 
the Last Supper a Passover meal was to draw Jesus’ death 
more closely into the great Passover themes of sacrifice 
and liberation. 12. on the first day of Unleavened Bread, 
when they sacrificed the Passover lamb: The sacrifice took 
place on the afternoon of the 14th of Nisan before the 
first day began at sunset. Thus the disciples were sent 
out to make preparations for the Passover meal cele- 
brated at the beginning of the 15th of Nisan. For the 
double time expression, see comment on 1:32. 13. a man 
carrying a jar of water: Is this an example of Jesus’ extraor- 
dinary foreknowledge, or was it the result of prearrange- 
ment? See 11:1-6 for a similar problem. 15. an upper room, 
furnished and ready: Jesus and the Twelve are going to use 
a guest room in an upper story of a house in Jerusalem. 
The lack of amazement on the disciples’ part in 14:16 is 
an indication of prearrangement between Jesus and the 
man carrying the jar of water. 

93 (c) THe Last Supper (14:17-31). The account 
as a whole sandwiches Jesus’ words and deeds at the Last 
Supper (14:22-25) between the predictions of Judas’s 
treachery (14:17-21) and Peter’s betrayal (14:26-31). 
The technique highlights Jesus’ self-sacrifice in contrast 
to the behavior of Judas and Peter. 

94 (i) Prediction of Judas’s treachery (14:17-21). 
The first incident in the Last Supper account stresses 
Jesus’ foreknowledge regarding Judas’s plot to betray 
him and Jesus’ willing submission to God’s will in his 
suffering and death. 17. when it was evening he came with 
the twelve: In the light of 14:12-16, it is the beginning of 
the 15th of Nisan (since Jewish days were reckoned to 
begin at sunset). The two disciples are already at the 
appointed site according to 14:12-16, but here they are 
in the party coming to it. 18. one of you will betray me, he 
who eats with me: The second part of the prediction may 
allude to Ps 41:10 (cf. John 13:18). The prediction shows 
that Judas’s betrayal did not catch Jesus by surprise; the 
detail about eating together (see 14:20) highlights the 
enormity of the treachery. 21. the Son of Man goes as it is 
written about him: Although fulfillment of the OT is a 
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major theme in the Marcan passion story, there is no OT 
passage that speaks of the sufferings of the Son of Man. 
The second part of the verse emphasizes that just because 
God’s plan is at work in Jesus’ death, it does not mean 
that Judas had no responsibility. 

95 (ii) The supper (14:22-25). The Marcan 
version of the Last Supper (see Matt 26:26-29; cf. 1 Cor 
11:23-25; Luke 22:15-20) connects the bread and wine 
of Jesus’ final meal with his disciples with his imminent 
death, and interprets them in the light of OT sacrificial 
traditions (see Exod 24:8; Isa 53:12) and the hope for the 
messianic banquet in God’s kingdom. 22. take, this is my 
body: The disciples are invited to share in Jesus’ sacrificial 
death. Transls. such as “represents” or “symbolizes” fail 
to do justice to the realism of the words. 23. taking the 
cup: At a Passover meal the bread would be shared 
toward the beginning and the cup (actually three cups) 
in the course of it. Here the cup follows after the bread 
(cf. 1 Cor 11:25; Luke 22:20), which suggests that it was 
not an official Passover meal. 24. this is my blood of the 
covenant, poured out for many: The “blood of the covenant” 
alludes to Exod 24:8, where Moses seals the covenant by 
sprinkling the blood of sacrificial animals on Israel. The 
“poured out for many” alludes to Isa 53:12 (one of the 
Suffering Servant passages) and gives the action a sacri- 
ficial dimension. The two OT allusions serve to charac- 
terize the death of Jesus as a sacrifice for others. The 
phrase hyper pollén, “for many,” is based on the Hebr of 
Isa 53:12; it means for all, not just for one or a few. 25. 
until I drink it again in the kingdom of God: The concluding 
saying places the Last Supper in the context of the mes- 
sianic banquet (see 6:35-44; 8:1-10). Rather than seeing 
the Last Supper (and the eucharist) as an isolated event, 
itis important to connect it with Jesus’ earlier meals with 
tax collectors and sinners (see 2:16) and to the future 
eschatological banquet. 

96 (iii) Prediction of Peter’s denial (14:26-31). 
The third incident goes back to the first in the series 
(14:17-21). It is hard to imagine early Christians invent- 
ing so damning a story as that about Peter’s denial. 26. 
when they sang a hymn: The hymn is usually identified as 
Pss 113-18. 27. I will strike the shepherd: For this iden- 
tification of Jesus, see 6:34. Zech 13:7 predicts both the 
death of Jesus and the flight of the disciples. 28. I will go 
before you into Galilee: This saying points forward to 
Mark 16:7, where it seems to assume the occurrence of 
resurrection appearances in Galilee. Some interpreters 
take it as an unfulfilled plan made by the earthly Jesus or 
as a prediction of the parousia (see 13:24-27). 30. before 
the cock crows twice, you will deny me three times: The predic- 
tion points forward to Peter’s triple denial in 14:66-72, 
in the face of his claim that he will be the exception 
among the flock (14:29) and his protestation (14:31). 
97 (B) Jesus’ Prayer and Arrest (14:32-52). 
The two incidents move Jesus closer to the cross, show- 
ing how he faced death alone, apart from his friends. 
What sustains him is his unique relationship to God and 
his conviction that God’s will revealed in the Scriptures 
is being fulfilled. 

98 (a) GETHSEMANE (14:32-42). The Marcan 
version of the agony in the garden presents Jesus as the 
obedient Son of God who struggles to accept God’s will 
in his passion. It portrays the disciples as hopelessly 
unaware of what is going on, thus as an example to be 
avoided. 32. Gethsemane: The place was a small garden 
outside the E wall of the city of Jerusalem on the Mt. of 
Olives. The name means “oil press.” 33. began to be greatly 
disturbed and troubled: The Gk vbs. ekthambeisthai and 
adémonein vividly express the agitation that Jesus expe- 
riences. The text expresses his deep emotional plight in 
the face of his impending death. This emphasis does not 
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necessarily contradict the stress on Jesus’ foreknowledge 
and acceptance of God’s will in the preceding passages, 
since one can be terrified of what awaits one (e.g., a 
cancer patient). 34. my soul is sorrowful, even unto death: In 
his address to the three disciples, Jesus uses the language 
of Ps 42:6,12. 36. Abba, Father .. . remove the cup from me: 
This prayer and the instruction that follows in 14:38 
(“lest you enter into temptation”) bear some relationship 
to the Lord’s Prayer (Matt 6:9-13; Luke 11:2-4). The 
cup is the “cup of suffering” (10:39), a theme that also has 
a eucharistic dimension (14:24). not what Iwill but what 
you will: The statement indicates that Jesus had to school 
himself to accept his sufferings (see Matt 6:10). 38. the 
temptation: As in Matt 6:13, the temptation is preemi- 
nently the period of eschatological testing that will 
precede the coming of God’s kingdom (see 13:9-13). 
This kind of language underlines the eschatological sig- 
nificance of Jesus’ own passion. 41. the hour has come; 
behold the Son of Man is handed over: Jesus had come to the 
disciples three times and found them sleeping (14:37, 
40,41). Even Peter, who claimed that he would die with 
Jesus (14:31), is asleep. The “hour” of Jesus’ betrayal by 
Judas is to be the climax of his ministry. The three pas~ 
sion predictions are being fulfilled (see 8:31; 9:31; 
10:33-34). 

99 (b) Arrest (14:43-52). This passage consists 
of several short episodes: the capture (14:43-46), the 
cutting off of an ear or earlobe (14:47), Jesus’ assessment 
(14:48-49), and the disciples’ flight (14:50-52). It 
develops several familiar themes: the treachery of Judas, 
Jesus’ foreknowledge, the fulfillment of the Scriptures, 
and the disciples’ faithlessness to Jesus. 43. a crowd: The 
arrest is carried out by a kind of mob, rather than the 
Temple police (see Luke 22:52) or the Roman soldiers 
(see John 18:3,12). For the groups responsible for the ar- 
rest, see 14:1,53. 44. the one I shall kiss: During the 
pilgrimage festival of Passover, Jerusalem would be 
crowded. Moreover, those sent to arrest Jesus would not 
have known him by sight. Judas’s signal to them used 
the traditional greeting given to the teacher—a device 
that increases the horror of Judas’s action. 47. 4 certain one 
of the bystanders drew his sword: According to John 18:10, 
Peter cut off the ear of a slave named Malchus. Accord- 
ing to Luke 22:50-51, Jesus healed the man’s ear. The 
diminutive dtarion suggests that perhaps only part of the 
ear or just the lobe was struck. 48. as against a brigand: By 
describing the manner of Jesus’ arrest in this way and 
emphasizing its inappropriateness, the saying makes 
clear that in fact Jesus was no brigand (léstés)—a term that 
may also have carried the connotation of revolutionary 
against the Roman government. 49. day after day: This 
statement about Jesus’ teaching in the Temple appears to 
conflict with Mark’s chronology, according to which 
Jesus had only been in the city for three days (unless this 
is what Mark understood by kath’ hémeran). let the Scrip- 
tures be fulfilled: The saying apparently refers to 14:27 
(where Zech 13:7 had been quoted), though it may have 
been meant in a more general sense as in 14:21 (“the Son 
of Man goes as it is written about him”). 51. a certain 
young man followed him: The identity of the young disciple 
who flees away naked has attracted many guesses through 
the centuries. Whoever or whatever he was, in the pres- 
ent context he is the individuation of 14:50, “And all left 
him and fled.” 

100 (C) The Trials (14:53-15:15). Mark pre- 
sents two trials — one before the Jewish leaders, the other 
before Pilate. He regarded the Jewish trial as the more 
decisive one, though from a legal perspective the Roman 
trial was more important. Throughout the trials, Jesus 


the innocent sufferer remains almost entirely silent (see 
Isa 53:7). 
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101 (a) TriaL BEFORE THE HIGH Priest; PETER’S 
Dental (14:53-72). Mark again uses the sandwich 
technique to place side-by-side the faithfulness of Jesus 
and the cowardice of Peter. He presents the hearing at 
the high priest’s house on the first evening of Passover 
as a full-scale trial (though there are serious historical 
problems connected with this portrayal). The two 
charges raised during the trial are that Jesus threatened 
to destroy the Jerusalem Temple and that he committed 
blasphemy. 53. they led Jesus to the high priest: The Jewish 
trial is situated at the house of the high priest. Could the 
whole Sanhedrin meet there (see 14:64)? Would they 
have met there on the first night of Passover? These 
problems suggest that Jesus underwent a preliminary 
hearing at the house of the high priest on the evening 
before the first evening of Passover (see 14:12-16). The 
preliminary hearing was conducted by a small group or 
committee of Jewish leaders. 54. Peter: The reference to 
Peter at this point makes the story into a “sandwich” 
contrasting the noble silence of Jesus with the cowardly 
denials of Peter (see 14:66-72). 55. the chief priests and all 
the Sanhedrin: Mark is intent on presenting the hearing as 
a full-scale trial before the whole Sanhedrin. This 
tendency was probably part of the general Christian 
effort to play down Roman involvement and to play up 
Jewish involvement in Jesus’ death. 56. their testimonies 
were not in agreement: For the Jewish legal principle re- 
garding the need for at least two witnesses to a crime, see 
Deut 19:15—a principle dramatized in the Susanna 
story, which is part of the Gk version of Dan. 58. we 
heard him saying that I will destroy this Temple: Jesus may 
have contrasted Temple worship in the present with the 
kind of worship that will prevail when God’s kingdom 
comes. The “I” may have been God, or perhaps even 
Jesus speaking in God’s name. The saying probably had 
some relation to the cleansing of the Temple (see 
11:15-19). Later NT writers tended to spiritualize it (see 
Matt 26:61; John 2:21; Acts 6:14) in the light of the fact 
that the Romans rather than Jesus destroyed the Jeru- 
salem Temple in ap 70. 61. he was silent and answered 
nothing: The silence of Jesus (see also 15:5) fulfilled Isa 
53:7 and Ps 38:13-15. The high priest’s question 
whether Jesus was the Christ the Son of the Blessed One 
combines identifications already made in 8:29 and 1:11; 
9:7. 62. Iam, and you will see the Son of Man: For the con- 
notation of “I am,” see comment on 6:50. For expecta- 
tions about the glorious Son of Man, see comment on 
13:24-27. 64. you have heard the blasphemy: The charge of 
blasphemy is used loosely, for according to Lev 24:10-23 
blasphemy involved the divine name and was punished 
by stoning. all condemned him to be deserving of death: Jesus 
was probably viewed as a Jewish political-religious 
agitator (see Josephus, Ant. 17.10.4-88 § 269-85; 18.4.1 
§ 85-87; 20.8.6 § 167-72) who threatened the power of 
both the Romans and the Jewish leaders. Mark presents 
the condemnation as the legal decision of the whole 
sanhedrin. Does the “all” include Joseph of Arimathea 
(see 15:43)? See Matt 27:57; Luke 23:50-51 for alter- 
native solutions to the problem. 65. prophesy: The request 
accompanying the cruel treatment of Jesus carries the 
irony that the treatment fulfills the OT prophecies about 
the Suffering Servant (see Isa 50:4-6; 53:3-5). It may 
also allude to popular perceptions about Jesus as a 
prophet (see Mark 6:15; 8:28). 66. as Peter was below in the 
courtyard: The story begun in 14:54 is resumed so as to 
contrast Jesus’ faithfulness and Peter’s faithlessness. 
Peter’s denial appears in all four Gospels (see Matt 
26:69-75; Luke 22:56-62; John 18:17,25-27). Note the 
progression in the audiences for Peter’s denials: one 
maid (14:66), the maid plus some bystanders (14:69), 
and the bystanders (14:70). 68. but he denied it: There 
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seems to be an inverse relationship between the three 
charges (“You were with Jesus the Nazarene” in 14:67; 
“He is one of them” in 14:69; “Certainly you are one of 
them, for you are a Galilean” in 14:70) and the vehe- 
mence of Peter’s denials (failure to understand in 14:68; 
simple denial in 14:70; an oath in 14:71). 72. a second time 
a cock crowed: With Peter’s third denial of Jesus, the 
prediction made in Mark 14:30 comes to fulfillment. 


(Donahue, J. R., Are You the Christ? The Trial Narrative in the 
Gospel of Mark [SBLDS 10; Missoula, 1973]. Juel, D., Messiah 
and Temple: The Trial of Jesus in the Gospel of Mark [SBLDS 31; 
Missoula, 1977].) 


102 (b) THE TRIAL BEFORE Pirate (15:1-15). The 
Roman governor Pontius Pilate was legally responsible 
for Jesus’ death by crucifixion. The charge that led to the 
crucifixion was the claim that Jesus was “king of the 
Jews”—a title that carried revolutionary overtones for 
the Romans. Mark and the other evangelists present the 
Jewish authorities as the prime movers and Pilate as 
merely acceding to their pressure tactics; this portrayal 
probably reflects the early Christian tendency to play 
down Roman involvement and to play up Jewish re- 
sponsibility in Jesus’ death. The Marcan account of the 
trial before Pilate actually passes over the verdict. Jesus 
acts as the silent Suffering Servant of Isa 53:7. 1. as soon 
as it was morning: This verse seems to assume the occur- 
rence of a second official meeting of the sanhedrin in the 
morning (cf. Matt 26:66; 27:1). The result is the handing 
over of Jesus to the Roman authorities (see 9:31; 10:33). 
2. Pilate: Pontius Pilate was the prefect of Judea from aD 
26 to 36 (> History, 75:168). The Gospels’ portrayals 
of Pilate as indecisive and concerned for justice contra- 
dict other ancient descriptions of his cruelty and obstin- 
acy. Pilate’s headquarters were at Caesarea Maritima; he 
came to Jerusalem to oversee the Passover pilgrimage, 
lest trouble break out. are you the king of the Jews?: Pilate’s 
question is a political translation of the titles Messiah and 
Son of God. It shows that the strategy against Jesus was 
to connect him with political-messianic movements of 
the time and to condemn him as a revolutionary. you have 
said so: Jesus’ answer to Pilate is noncommittal, not deny- 
ing the ultimate truth of the title “King of the Jews” as 
applied to him but not accepting the political framework 
implied in Pilate’s use of it (F. J. Matera, The Kingship of 
Jesus [SBLDS 66; Chico, 1982]). 3. the chief priests accused 
him of many things: Mark presents the Jewish officials as 
the prime movers in raising charges against Jesus, while 
assuming that these men must convince Pilate to have 
Jesus crucified. Their repeated accusations contrast with 
the silence of Jesus (see Isa 53:7; Ps 38:13-15). 6. he used 
to release to them a single prisoner: There is no extrabiblical 
evidence for the annual custom of releasing a prisoner at 
Passover. Perhaps the occasional practice of amnesty has 
been made into a custom by the evangelists or their 
sources. 7. Barabbas: The name is a transliteration of the 
Aram bar ’abba’, “son of the father.” The prisoner was a 
revolutionary and a murderer, just the kind of person 
that the Romans should fear most. 9. to release to you the 
king of the Jews?: The account passes over the fact that 
there must already have been a trial before Pilate in 
which Jesus had been declared guilty. Pilate is now pre- 
senting the crowd with a choice between two condemned 
prisoners. 13. crucify him: Crucifixion was a Roman 
punishment to be administered by Roman soldiers. The 
account indicates that Pilate had Jesus crucified not 
because he was guilty but because the high priests 
through the crowd put pressure on him (“wishing to 
satisfy the crowd,’ according to 15:15). 15. having scourged 
Jesus: The scourging inflicted as preparation for cruci- 
fixion was done with leather whips containing pieces of 
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bone or metal applied to the victim bound to a pillar. 
103 (D) The Crucifixion and Death (15:16-47). 
The four incidents in this climactic part of the passion 
story and of the entire Gospel tell of Jesus’ death as king 
of the Jews in accordance with the OT. 

104 (a) THE Mocxery (15:16-20). Before the 
actual crucifixion, a group of soldiers mocks Jesus on the 
basis of the title “king of the Jews.” The irony is that the 
soldiers are correct in identifying Jesus as the king of the 
Jews. 16. the soldiers: These men were natives of Palestine 
and Syria, recruited by the Romans. The phrase “the 
whole battalion” is probably used in a loose way, since 
a speira consisted of anywhere from 200 to 600 soldiers. 
the praetorium: Praetorium was originally the general’s tent 
in a camp and came to designate his headquarters. There 
is a debate over whether this praetorium was at Herod’s 
palace or the Fortress Antonia in the city of Jerusalem 
(> Biblical Archaeology, 74:151). 17. plaiting a thorny 
crown: The crown of thorns is part of the mockery. 18. 
hail, king of the Jews: The soldiers’ greeting is based on the 
charge on which Jesus was condemned (see 15:2,9,12) 
and parodies the greeting to the Roman emperor Ave 
Caesar, victor, imperator. 

105 (b) THe CruciFixion (15:21-32). The story 
of the crucifixion is told simply and without dwelling on 
the physical details of Jesus’ suffering (though these are 
certainly part of the passage). The account emphasizes 
that Jesus’ death took place in accordance with the OT, 
without playing down the implacable hatred displayed 
by Jesus’ adversaries (see 14:21). 21. Simon the Cyrenian: 
Simon was a Jew born in Cyrene (in north Africa); 
whether he was in Jerusalem as a pilgrim or as a perma- 
nent resident is unclear. The reference to his sons Alex- 
ander and Rufus (see Rom 16:13) suggests that they were 
known to the early Christians. Simon was forced to 
carry the crossbeam for Jesus. The description of him as 
“coming from the field” could refer to his working on a 
farm or simply his visiting there. 22. Golgotha: The Gk 
place-name is the transliteration of the Aram gulgulta’, 
“skull,” which refers either to its shape or use. In Jesus’ 
time this place was outside the city walls of Jerusalem. 
The traditional name “Calvary” comes from the Lat 
word for “skull” (alvaria). 23. wine mingled with myrrh: 
On the basis of Prov 31:6-7, the phrase is usually inter- 
preted as a narcotic to ease the pain of the dying person. 
24. they crucified him: The crucifixion is described in the 
briefest and starkest terms possible. The garments of 
Jesus became the property of the soldiers who carried 
out the execution. In the light of the prominence of Ps 
22 in the Marcan passion narrative, their action must 
also have been viewed as the fulfillment of Ps 22:19. 25. 
the third hour: The third hour was 9:00 a.m. The Marcan 
chronology conflicts with John 19:14, according to 
which Jesus was condemned “about the sixth hour” (.e., 
noon). 26. the King of the Jews: This official charge had 
already been raised in the trial before Pilate (see 15:2, 
9,13) in contrast to the two charges raised in the trial 
before the high priest (see 14:58,61). The official charge 
very likely reflects the historical situation that Jesus was 
executed by the Romans on the charge of claiming king- 
ship. As in 15:16-20, the irony is that from Mark’s 
perspective Jesus is the king of the Jews. 27. two brigands: 
These men may have been social revolutionaries like 
Barabbas, and as Jesus was supposed by the Romans to 
have been. 29. the passers-by: The first group of mockers 
repeats the charge raised in 14:58 about threatening to 
destroy the Temple. 31. the high priests: The second group 
of mockers echoes the charge in 14:61 that Jesus claimed 
to be the Messiah. 32. those crucified along with him: The 
third group that also mocked Jesus. Cf. Luke 23:39-43, 
where one of the criminals acknowledges Jesus’ inno- 
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cence and asks to be remembered when he comes into his 
kingdom. 

106 (c) THe DeatH oF Jesus (15:33-39). Jesus’ 
death took place according to God’s will made known 
in the OT. The tearing of the Temple veil and the centu- 
rion’s confession give to Jesus’ death a depth dimension 
with respect to the old Israel and the Gentile mission. 33. 
darkness over the whole land: The “land” is most likely 
Judea. The darkness from the sixth hour (noon) to the 
ninth hour (3:00 p.m.) has been variously interpreted as 
a sandstorm, an eclipse of the sun (see Luke 23:45), or 
the fulfillment of Amos 8:9. 34. Eloi, Eloi, lema sabach- 
thani: Jesus’ cry is an Aram version of the opening words 
of Ps 22, the prayer of the righteous sufferer that ends 
with an act of trust in God. The use of Ps 22 does not 
rule out an emotional experience of abandonment on 
Jesus’ part (see 14:32-42). 35. behold he is calling Elijah: 
The call to God (Elsi, Eldi) is mistaken (perhaps with 
malice) as a call to Elijah. For Elijah as forerunner of the 
kingdom, see Mark 1:6; 9:11-13. 36. a sponge full of 
vinegar: Perhaps the intention was to ease Jesus’ pain (see 
15:23). At any rate, the action fulfilled Ps 69:22, “for my 
thirst they gave me vinegar to drink.” 37. Jesus uttered a 
loud cry and breathed his last: A sudden, violent death is 
indicated; there is no dwelling on its details. We are not 
told what the content of Jesus’ final cry was (cf. Luke 
23:46; John 19:30). 38. the curtain of the Temple was torn: 
The curtain divided the holy place from the holy of 
holies (see Exod 26:33). Its rending at Jesus’ death sug- 
gests the end of the old covenant with Israel. 39. truly this 
man was the Son of God: The centurion’s confession echoes 
the opening words of the Gospel (1:1). The juxtaposi- 
tion of this Gentile’s confession with the torn veil in 
15:38 imbues it with symbolic significance for the 
Gentile mission. 

107 (d) THe Buriat (15:40-47). The burial is the 
necessary preparation for the empty tomb story. 40. 
Mary Magdalene: Mary Magdalene is the principle of con- 
tinuity insofar as she saw Jesus die (15:40), knew where 
he was buried (15:47), and went to the tomb on Easter 
(16:1). The other Mary (not the mother of Jesus; see 6:3) 
appears again in 15:47, and Salome is mentioned in 16:1 
only. There has been no preparation in Mark (cf. Luke 
8:1-3) for the description of the women’s service to Jesus 
and their role as disciples. 42. the day before the sabbath: 
The sabbath would begin at sunset on Friday afternoon, 
thus demanding that the burial take place before the day 
of rest began. 43. Joseph of Arimathea: Arimathea is prob- 
ably derived from Ramathaim-zophim (1 Sam 1:1). 
Mark does not specify that he was a follower of Jesus (cf. 
Matt 27:57) and assumes that he was part of the san- 
hedrin that condemned Jesus (cf. Luke 23:50-51). 45. 
learning from the centurion: Pilate’s investigation provides 
official confirmation that Jesus was really dead; there can 
be no question of a coma or shock. 46. laid him in a tomb: 
The area around Jerusalem in Jesus’ time has been 
described as a gigantic cemetery. The tomb of Joseph 
was a cavelike structure cut out of limestone and sealed 
with a large, circular rock. The corpse would be laid out 
ona shelf cut out of the rock and allowed to decompose 
for a year. Then the bones would be gathered and placed 
in a bone-box (“ossuary”). 

108 (E) The Empty Tomb (16:1-8). The empti- 
ness of the tomb was not a proof of Jesus’ resurrection, 
but it was a necessary condition for the disciples to 
proclaim that Jesus had risen (see Matt 28:11-15 for the 
Jewish charge that the disciples had stolen the body). 
Other NT writings stress the importance of the appear- 
ances of the risen Jesus (see 1 Cor 15:3-8; Matt 28; Luke 
24; John 20-21). Mark probably assumed some famil- 
larity among his readers with the appearance traditions, 
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and so he chose to end the Gospel subtly and dramatic- 
ally by leaving the readers acknowledging the resurrec- 
tion and looking forward to the parousia. 1. Mary 
Magdalene: Mary had seen Jesus die (15:40) and the tomb 
in which he was buried (15:47). The designations of the 
other Mary in 15:47 (Mary the mother of Joses) and 16:1 
(Mary the mother of James) have led some to suppose 
that there were two distinct persons (see 15:40; cf. 6:3). 
anoint him: According to John 19:40, Jesus’ corpse had 
already been prepared for burial, but Mark 14:8 and 16:1 
assume that the preparations had not been completed. 
According to Matt 28:1, the women went simply to see 
the tomb. 2. on the first day of the week: According to the 
Jewish calendar, Sunday was the first day ot the week. 
The “after three days” of the passion predictions (8:31; 
9:31; 10:34) is equated with “on the third day” counting 
from late Friday (Nisan 15) to early Sunday (Nisan 17). 
3. who will roll away the stone: The stone was a large round 
slab fitted into a groove at the entrance of the tomb. 
Why the women did not consider this problem before 
setting out is not explained. Neither is there an explana- 
tion of how the stone was rolled away. 5. a young man: 
According to Matt 28:5, the herald was an angel. The 
Marcan term neaniskos, “young man,” was used 
previously in reference to the young man who fled 
naked at Jesus’ arrest (14:51-52). 6. he has been raised; he 
is not here: The emptiness of the shelf or niche on which 
Jesus’ corpse had been laid (see 15:46) is explained in 
terms of resurrection. The pass. égerthé, “he has been 
raised,” assumes that God raised up Jesus. 7. going before 
you into Galilee: The message points back to Jesus’ proph- 
ecy in 14:28 (“I will go before you to Galilee”) and 
forward to appearances of the risen Jesus in Galilee after 
the disciples returned there from Jerusalem (see Matt 
28:9-10). Luke 24:13-49 and John 20 recount appear- 
ances in Jerusalem. 8. for they were afraid: The women’s 
reaction to the messenger is trembling and silence, 
which Mark explains as due to fear (ephobounto gar). Did 
Mark intend to end his Gospel here? If he did, it was 
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probably because he assumed a knowledge of the 
appearances of the risen Jesus (14:28; 16:7). A book 
could end with gar, “for,” (P. W. van der Horst, JTS 23 
{1972] 121-24). Mark ended stories by explanatory 
comments with gar (6:52; 14:2) and by descriptions of 
the characters’ emotions (6:52; 9:32; 12:17). 

109 (F) Later Endings (16:9-20). The longer 
ending, traditionally designated Mark 16:9-20, differs in 
vocabulary and style from the rest of the Gospel, is 
absent from the best and earliest mss. now available, and 
was absent from mss. in patristic times. It is most likely 
a 2d-cent. compendium of appearance stories based pri- 
marily on Luke 24, with some influence from John 20; 
it consists of appearances to Mary Magdalene in 16:9-11 
(see Matt 28:9-10; Luke 24:10-11; John 20:14-18), to 
two travelers in 16:12-13 (see Luke 24:13-35), and to 
the 11 disciples in 16:14-18 (see Luke 24:36-43; John 
20:19-23,26-29, Matt 28:16-20), and ends with the 
ascension of Jesus in 16:19-20 (see Luke 24:50-51; Acts 
1:9-11) > Canonicity, 66:91. 

The so-called shorter ending consists of the women’s 
report to Peter and Jesus’ commissioning of the disciples 
to preach the gospel. Here too the non-Marcan language 
and the weak ms. evidence indicate that this passage did 
not close the Gospel. 

The so-called Freer Logion in Codex W at 16:14 of 
the longer ending is a late gloss aimed at softening the 
condemnation of the disciples in 16:14. All the endings 
attached to Mark in the ms. tradition were added 
because scribes considered 16:1-8 inadequate as an 
ending. Establishing that none of the extant endings was 
written by Mark is not the same as proving that Mark 
ended the Gospel at 16:8. After all, an ending consisting 
of appearance stories could have been lost. Or Mark 
could have been prevented from finishing his Gospel. 
Yet there are good literary and theological reasons for 
holding that the Gospel ended at 16:8 (J. Hug, La finale 
de Vévangile de Marc (Mc 16, 9-20) [EBib; Paris, 1978)). 
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INTRODUCTION 


2 (I) Authorship: Date and Place of Compo- 
sition. This Gospel early acquired prestige not only 
because of its intrinsic merits (e.g., the Sermon on the 
Mount, chaps. 5-7) but because it bore the name of an 
apostle (mentioned 9:9; 10:3). But, since the author of 
the final Gk text seems to have copied with modifications 
the whole Gospel according to Mark, it is now commonly 
thought that it is improbable that in its present form it 
is the work of an eyewitness apostle. Why would an 
eyewitness need to copy from someone who was not? 
The Gospel as we have it is best understood as a work 
of mature synthesis, combining the earliest Gospel, 
Mark, with an early collection of sayings of Jesus (the 
so-called Logien-Quelle or Q), which it shares with the 
Gospel according to Luke. The apostle Matthew may, 
however, have been at the start of the gospel tradition if 
he gathered the sayings of Jesus together in a collection 
like Q. This is what our earliest (ca. aD 125) patristic 
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source of information, Papias of Hierapolis, suggests: 
“Matthew compiled the Sayings in the Aramaic language, 
and everyone translated them as well as he could” 
(Eusebius, HE 3.39.16). Granted the truth of this, it still 
leaves unresolved the question of who wrote the full 
Gospel in Greek as it has come down to us. On this 
anonymous evangelist our patristic sources are silent. 
We must look to the Gospel itself for information. To 
begin with, it is evident that the evangelist was an early 
Christian teacher and church leader. It has further been 
proposed that he was a converted rabbi and catechist. 
Such a formula employs the term rabbi in a loose and 
careless way. The Gospel itself offers the less partisan, 
more biblical model of a scribe. The verse “Every scribe 
who has been made a disciple of the kingdom of the 
heavens is like a householder who brings forth from his 
treasure new things and old” (13:52) has often been 
taken as a description of the evangelist and his working 
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methods. The verse is more informative surely than the 
story of the call of the tax collector (9:9-13). Nor does 
it exclude the possibility of a collaborative effort, in 
which the Gospel is the product of an early school of 
higher biblical studies (Stendahl), backed and accepted 
by a major local church. The Gospel contains some 
internal contradictions or puzzles, e.g., on the Gentile 
mission (cf. 15:24; 10:6 with 28:19), which could be 
explained as representing different currents of opinion 
within the same community. Other explanations are 
possible, e.g., a distinction between earlier traditions and 
final redaction. Some interpreters lay emphasis on the 
Gospel as a work of literary art from the hand ofa single 
author (Frankemdlle), so that any team eftort would 
have been firmly controlled by the final decisions of the 
evangelist. 

3 The character of the Gospel is a difficult ques- 
tion. Traditionally the Gospel has been understood as 
Jewish-Christian in outlook. Recently claims have been 
made that the final stage of the Gospel is Gentile- 
Christian and that the contact with Judaism has been 
broken. Although this view is not quite correct as stated, 
it has helped to clarify matters. Does Matthew stand in- 
side or outside of Judaism? This question seems straight- 
forward but conceals an ambiguity. Supposing, as now 
seems likely, that Matthew’s community had recently 
been placed outside of Judaism by the rabbis of Jamnia 
through a ban called the birkat hamminim (ca. ap 80), it is 
still possible that many leading members of the commu- 
nity felt themselves to be Jewish. This feeling of belong- 
ing, and indeed of being the true Israel, would explain 
the harsh polemics against the rabbis of Jamnia in chap. 
23. It is a bitter family feud. Thus, the Gospel represents 
a predominantly Jewish-Christian outlook, though 
open to the Gentile mission—outside the confines of 
Jamnian Judaism yet still defining itself over against rival 
forms of Judaism. See comment on 5:17-20 and G. N. 
Stanton, “The Origin and Purpose of Matthew’s Gospel: 
Matthean Scholarship from 1945 to 1980,” ANRW 
11/25.3, 1890-1951. 

4 As to the date and place of composition, Matt 
must have been composed after Mark (ap 64-69) and 
before AD 110, since it seems to be known to Ignatius of 
Antioch. If it be granted that the evangelist was in 
dialogue with the rabbinic academy of Jamnia/Yavneh, 
which sat from about ap 75 to 90, it would be 
reasonable to date the Gospel between 80 and 90, and 
later rather than earlier within that decade. The place of 
composition is in itself not of great importance except 
insofar as it would provide a setting for the characteristic 
features of the Gospel. The earliest tradition speaks of 
Judea as the locale for the Aram gospel. A number of 
other locales have been suggested in modern times for 
the Gk gospel: Antioch, the Phoenician cities Tyre or 
Sidon, southern Syria, even Alexandria and Edessa. The 
southern Syrian suggestion is plausible but needs greater 
precision. South Syria could embrace the Phoenician 
cities, which included also at one time Caesarea Mari- 
tima, or the Decapolis, e.g., Damascus or Pella. The 
choice between these alternatives depends on the weight 
one gives to certain maritime references (8:32; 14:28-29; 
see G. D. Kilpatrick, Origins 132) or to the east-of- 
Jordan hints some have seen in 4:15 and 19:1. I have 
given reasons for preferring Caesarea Maritima (CBQ 
41 [1979] 533-46). 

5 (II) Literary Structure and Content. The 
evangelist is both a faithful transmitter of traditions he 
has received from the early church about Jesus and the 
Christian life and, at the same time, a creative shaper of 
those traditions into new combinations with new em- 
phases. He has a number of purposes in writing: to 
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instruct and exhort members of his community; perhaps 
to provide liturgical reading and sermon material; but 
also to offer a missionary address to outsiders of good 
will, as well as apologetics and polemics directed to 
hostile critics and rivals. He has employed two broad 
categories of material, narrative and discourse, to achieve 
these various ends. It is little wonder, given the rich 
combinations of goals and means in the Gospel, that 
interpreters have laid emphasis on one aspect or another, 
as though it were the whole or chief goal or means of the 
evangelist. Thus, some have seen the Gospel as a liturgi- 
cal lectionary, others as a handbook for church leaders, 
others as primarily a story. Still others try to combine 
these goals in formulas such as a book for the service of 
God in worship and teaching-preaching (Strecker), or as 
an interpretation of history modeled on the deuterono- 
mistic historian’s and Chronicler’s works in the OT 
(Frankemlle), or as a fusion of lectionary and homiletic 
midrash (Goulder). Noticing the effort of the evangelist 
to define his community over against the rival efforts of 
the rabbis at Jamnia to codify and thus salvage Pharisaic 
Judaism, some have stressed the polemical side of the 
Gospel, either toward Jamnia (Davies) or even toward 
the Pauline churches (Weiss). 

If we take seriously the combination of discourse and 
narrative in the Gospel and understand this as at least in 
part owing to the insertion of the Q sayings into the 
Marcan narrative framework, we must admire the deli- 
cate balance the evangelist has attained. But if we note 
the five great discourses into which Matthew has gath- 
ered so much teaching material, viz., the Sermon on the 
Mount (chaps. 5-7), the Missionary Discourse (10), the 
Parable Discourse (13), the Community Discourse (18), 
and the Apocalyptic Judgment Discourses (23-25), and 
the obvious care and mastery with which he has put 
them together, we discern the center of Matthew’s posi- 
tive interest and creativity. (The apologetic and polemic 
material tends to be inserted in narrative material, with 
the obvious exception of chap. 23.) Certainly later 
Christians have been quick to find in the discourses the 
masterpieces of the Gospel. Thus, we should conclude 
that Matthew’s primary intent was to write a handbook 
for church leaders to assist them in preaching, teaching, 
worship, mission, and polemic. But he has inserted this 
handbook into the story of a living person, Jesus Christ, 
to keep it from becoming merely an academic or a 
gnostic doctrine and to keep it focused on Christ and his 
kingdom as the good news of salvation. 

6 (III) Matthean Theology. This Gospel has 
two focuses, Jesus as the Christ and the near approach 
of the Kingdom of God which Jesus proclaims. These 
focuses should not be separated, whereas the entire 
Gospel could be read with either focus in view. The two 
themes are closest together at the beginning of the 
Gospel, where Jesus is set forth as royal Son of God and 
Immanuel, God with us, and at the end, where Jesus is 
given all (divine) authority as Son of Man over the 
kingdom of God, in heaven and on earth. Recent studies 
have discerned the title Son of God as especially impor- 
tant, occurring at crucial moments in the story: the 
baptism (3:17), Peter’s confession (16:16, representing 
the confession or faith of the church), the transfiguration 
(17:5), and the trial and the cross (26:63; 27:40,43,54). 
Fitting in with this role is the title Son of David (10 times 
in Matt, e.g., 9:27). With this title Jesus is seen as a new 
Solomon, with connotations as healer and wise man. 
Jesus speaks as wisdom incarnate in 11:25-30 and in 
23:37-39 (— 136 below). Equally, if not more, impor- 
tant is the nonconfessional but public title of Jesus as the 
Son of Man, which runs through the Gospel, culmi- 
nating in the grand finale in 28:18-20. This title is based 
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on the mysterious figure of Dan 7:13-14, where it is also 
connected with the kingdom theme. The identification 
of the earthly Jesus with this heavenly figure had prob- 
ably already been made in Q (not by Jesus himself); but, 
if so, Matt has carried the link much further. 

The kingdom of God is the great object of hope, 

prayer (6:10), and proclamation (3:2; 4:17), which 
unifies the entire Gospel, esp. the five great discourses, 
and provides its eschatological horizon and goal. It con- 
tains God’s definitive and ultimate promise of salvation 
to redeemed humanity, on earth as in heaven, in time and 
eternity, socially and politically as well as personally. It 
entails justice (6:33), peace (5:9), and joy (13:44). 
Because of its moral content it leads naturally to two 
other themes in Matthew’s Gospel: justice or righteous- 
ness and the law. Justice is a special Matthean emphasis 
(3:15; 5:6,10,20; 6:1,33; 21:32) and refers for the most 
part to the human response of obedience to the Father’s 
will rather than, as in Paul, to the gift of pardon. The law 
or Mosaic Torah is affirmed as a whole as of abiding sig- 
nificance (5:17-20), but, although some ceremonial 
precepts are maintained (sabbath observance, 12:1-8), or 
even encouraged (23:23), the Pharisaic development of 
Torah is firmly rejected in favor of Jesus’ interpretation 
of the Torah. In fact, Jesus speaks mainly about ethical 
precepts, the Ten Commandments and the great com- 
mandments of the love of God and neighbor, and about 
other matters (e.g., divorce, 5:31-32; 19:1-10) insofar as 
they have an ethical aspect. 
7 Two other characteristic features of Matthew 
are his explicit concern for the church (mentioned in 
16:18; 18:18 [twice] and nowhere else in the four 
Gospels) and his special use of the OT. As a representa- 
tive of second- or third-generation Christians, “Mat- 
thew” presupposes faith in Christ and tries to provide 
the community of believers with guidelines and authori- 
tative leaders. The guidelines are contained in the great 
discourses, esp. in chap. 18, where authorization for 
decision making and procedure for conflict resolution 
are provided. Concern for the straying sheep, for the 
little ones, for forgiveness and humility are other central 
guidelines therein. Matthew does not have the threefold 
ministry (or hierarchy) of bishop, priest, deacon, but he 
does mention educated leaders or scribes. There are 
apostles with Peter at their head (10:2), who share the 
authority of Christ himself (10:40; 9:8). After them 
come prophets, scribes, and sages (10:41; 13:52; 23:34). 
As a court of final appeal there is Peter (16:19). Since 
power is dangerous, though necessary, the leaders need 
humility (18:1-9). Matthew has no illusions about the 
church. Anyone can fall (even Peter, 26:69-75); prophets 
can be false (7:15); and the church is a mixture of saint 
and sinner until the final sorting out (13:36-43; 
22:11-14; 25). Nevertheless, the church is called to 
worldwide mission (28:18-20). The style of apostolic or 
missionary life is described in 9:36-11:1. The whole 
Gospel, finally, is framed by a covenant formulary in 
which God is united with his people through Jesus 
Christ (1:23 and 28:18-20). The outcasts of old Israel 
(21:31-32), together with the Gentile converts, become 
the new people of God (21:43). 

The covenant framework leads naturally to a con- 
sideration of Matthew’s use of the OT. Besides this OT 
framework and many allusions to and quotations of the 
OT which the evangelist derives from his sources, he has 
added a series of 10 (some count 11 or 12) OT quota- 
tions introduced by a formula like “This happened to 
fulfill what was spoken by the Lord through the 
prophet.” Because of this formula, the series has been 
called “fulfillment citations”: 1:23572:(6])15,18,23; 
415-16; 3:07, 12:18=21; 13:35ee 1:5: 25756]; 27.910: 
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Almost half occur in the infancy story; the others relate 
to Jesus’ public ministry, entry into Jerusalem, passion 
and death. They act as meditations by the evangelist on 
the events“he records. The text of the quotations indi- 
cates a careful use of both Hebr and Gk forms of the OT. 
As a whole, the series reflects Matthew’s conviction that 
Jesus came “not to destroy but to fulfill” (5:17) the prom- 
ises made of old. Thus, there is continuity within the 
discontinuity under the plan of God. The series also sug- 
gests Matthew’s conviction that one could find explana- 
tions of the puzzling or scandalous aspects of Jesus’ 
story, esp. his death on the cross and the rejection of his 
mission by Jewish leaders and their followers, through 
consulting the OT. 

Some recent authors seek to find a scheme of salva- 

tion history in the Gospel as a way of resolving some of 
its tensions. There is a threefold scheme: (1) a period of 
Israel stretching from Abraham to JBap; (2) the time of 
Jesus’ own life; (3) the time of the church, from the 
resurrection of Jesus until the end of the world (so 
Walker, Strecker, and Meier, summarized here without 
nuances). Kingsbury has offered a two-part scheme: 
(1) Israel; (2) Jesus and the church. Others reject the 
category of salvation history altogether as an artificial 
construction foreign to Matthew and prefer a covenant 
theology (Frankemdlle). Some take as the starting point 
for their understanding of the Gospel its last verses 
(28:18-20). By this can be meant that the verses cancel 
out everything in the Gospel that represents a Jewish- 
Christian perspective, e.g., 5:18; 10:5-6; 15:24; and, im- 
plicitly, circumcision. But, since Jesus here tells the 
disciples to “carry out everything I have commanded 
you”—and this could include even the embarrassing 
verses —it 1s wisest to assume that Matthew meant to 
affirm all of Jesus’ commandments precisely in their dia- 
lectical tension. We should not impose on the early 
church a harmony it did not possess or read into the 
Gospel later syntheses. Only the ongoing life of the 
church would resolve some of the tensions, but some 
tensions would remain “until the close of the age.” 
8 (IV) Outline. In recent years a number of 
outlines of the Gospel have been proposed. One is a 
simple three-part structure based on the words “from 
then on Jesus began to,” which occur in 4:17 and 16:21 
(cf. 26:16). Thus, 1:1-4:16 would introduce the person 
of Jesus Christ, 4:17-16:20 would present the proclama- 
tion of Jesus Christ, and 16:21-28:20, the suffering, 
death, and resurrection of Jesus Christ (so Kingsbury). 
This plan is so general and vague and follows Mark’s 
structure so closely that it fails to make visible the 
specifically Matthean features of the first Gospel. 
Another simple scheme would note that it is in chaps. 
1-9 that Matthew’s redactional creativity is at its height; 
there he presents Jesus as the Messiah of word and deed. 
In chaps. 10-18 he follows the Marcan order more 
closely but keeps introducing themes connected with the 
church. In chaps.19-28 there are the journey to 
Jerusalem and the Jerusalem ministry of conflict and 
warning, culminating in the death, resurrection, and 
Galilean farewell. Here Matthew follows Mark even 
more closely, while continuing to supplement Mark 
from his own special sources and redactional art. 

The most unified and more detailed outline is pro- 
vided by C. H. Lohr (CBQ 23 [1961] 427). It is based 
on the symmetry of ancient compositions and employs 
the concepts of inclusio or bracketing, chiasmus or criss- 
crossing of literary elements, and ring composition 
technique. In the case of Matt there are alternating rings 
of narrative and sermon or discourse, built up around a 
central section consisting of seven parables about the 
kingdom of God. It will be noted that this outline retains 
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earlier discernments of five great discourses in Matt but 
includes them in a larger, more integrated whole. It does 
not accept the idea of a Matthean Pentateuch, five books 
each consisting of narrative and discourse, since this 
would leave the passion-resurrection narrative outside 
the structure. (A recent proposal by W. Wilkens in NTS 
31 [1985] 24-38 offers a six-part division which is 
rather church-centered and tends to break down after 
22:1). Lohr’s division runs thus: 


r— 1-4 Narrative: Birth and Beginnings 

5-7 Sermon: Blessings, Entering the Kingdom 
8-9 Narrative: Authority and Invitation 
10 Sermon: Mission Discourse 
11-12 Narrative: Rejection by This Generation 

13 Sermon: Parables of the Kingdom 
14-17 Narrative: Acknowledgment by Disciples 
18 Sermon: Community Discourse 
19-22 Narrative: Authority and Invitation 
23-25 Sermon: Woes, Coming of the Kingdom 


— 26-28 Narrative: Death and Rebirth 


Note the balancing of the first and last sermons and of 
the second and fourth. Some symmetry is apparent in the 
narrative sections, though it is not so consistent as in the 
sermons. The titles of some sections could be more con- 
crete, as in chaps. 8 and 9 one could speak of 10 miracle 
stories that show the authority of Jesus and invite to 
discipleship. The Gospel could also be unified around 
the theme of king and kingdom in every chapter. 

In the commentary the Gospel according to Matthew 
is outlined thus: 


(I) Birth and Beginnings (1:1-4:22) 

(A) The Genealogy of Jesus (1:1-17) 

(B) The Birth of Jesus (1:18-25) 

(C) The Visit of the Wise Men (2:1-12) 

(D) The Flight to Egypt (2:13-15) 
(E) The Slaughter of the Innocents (2:16-18) 
(F) The Return from Egypt (2:19-23) 
(G) The Preaching of John the Baptist (3:1-12) 
(H) The Baptism of Jesus (3:13-17) 


(I 
(J) The Beginning of the Galilean Ministry (4:12-17) 
(K) The Call of the Disciples (4:18-22) 


(11) The Sermon on the Mount (4:23-7:29) 
(A) Introduction (4:23-5:2) 
(B) The Exordium (5:3-16) 
(a) Beatitudes (5:3-12) 
(b) Salt and Light (6:13-16) 
(C) The New Ethic: Its Basic Legal Principles and Six 
Hypertheses (5:17-48) 
(a) The Higher Righteousness (5:17-20) 
(b) Anger (5:21-26) 
(c) Adultery (5:27-30) 
(d) Divorce (5:31-32) 
(e) Oaths (5:33-37) 
(f) Retaliation (5:38-42) 
(g) Love of Enemies (5:43-48) 
(D) Reformation of Works of Piety (6:1-18) 
(a) Almsgiving (6:1-4) 
(b) Prayer (6:5-15) 
(c) Fasting (6:16-18) 
(E) Further Instructions (6:19-7:12) 
(a) Treasure in Heaven (6:19-21) 
(b) The Single Eye (6:22-23) 
(c) God and Mammon (6:24) 
(d) On Care and Anxiety (6:25-34) © 
(e) Judging Others (7:1-6) 
(f) Ask, Seek, Knock (7:7-12) 
(F) Conclusion of the Sermon (7:13-27) 
(a) The Narrow Gate (7:13-14) 
(b) Bearing Fruit (7:15-20) 
(c) An Episode in the Last Judgment Described 
(7:21-23) 
(d) Houses Built on Rock and Sand (7:24-29) 


) 
The Tempation of Jesus (4:1-11) 
) 
) 
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(III) Authority and Invitation (8:1-9:38) 
(A) The Cleansing of a Leper (8:1-4) 
(B) The Cure of the Centurion’s Servant (8:5-13) 
(C) The Healing of Peter’s Mother-in-law (8:14-15) 
(D) The Sick Healed at Evening (8:16-17) 
(E) On Following Jesus (8:18-22) 
(F) Stilling the Storm (8:23-27) 
(G) The Cure of the Gadarene Demoniacs (8:28-34) 
(H) The Healing of the Paralytic (9:1-8) 
(1) The Call of Matthew the Tax Collector (9:9-13) 
(J) The Question about Fasting (9:14-17) 
(K) The Healing of a Ruler’s Daughter (9:18-26) 
(L) The Healing of Two Blind Men (9:27-31) 
(M) The Healing of a Dumb Demoniac (9:32-34) 
(N) The Compassion of Jesus (9:35-38) 


(IV) Mission Discourse (10:1-42) 
(A) The Mission of the Twelve Apostles (10:1~4) 
(B) The Commissioning of the Twelve (10:5-16) 
(C) How to Face Future Persecutions (10:17-25) 
(D) Appropriate and Inappropriate Fear (10:26-31) 
(E) Confessing Jesus before People (10:32-39) 
(F) Rewards of Discipleship (10:40-42) 


(V) Rejection by This Generation (11:1-12:50) 
(A) John the Baptist and Jesus (11:1-19) 
(B) Woes on the Cities (11:20-24) 
(C) Cry of Jubilee and Savior’s Call (11:25-30) 
(D) Plucking Ears of Grain on the Sabbath (12:1-8) 
(E) Healing the Man with the Withered Hand 
(12:9-14) 
The Chosen Servant (12:15-21) 
Jesus and Beelzebul (12:22-32) 
A Tree and Its Fruits (12:33-37) 
The Sign of Jonah (12:38-42) 
The Return of the Evil Spirit (12:43-45) 
Jesus’ Family (12:46-50) 
ables of the Kingdom (13:1-52) 
The Parable of the Sower (13:1-9) 
The Purpose of the Parables (13:10-17) 
The Parable of the Sower Explained (13:18-23) 
The Parable of the Weeds among the Wheat 
(13:24-30) 
(E) The Parables of the Mustard Seed and the Leaven 
(13:31-33) 
(F) Jesus’ Use of Parables (13:34-35) 
(G) The Interpretation of the Parable of the Weeds 
(13:36-43) 
(H) The Parables of the Treasure, the Pearl, and the 
Dragnet (13:44-50) 
(1) Old and New (13:51-52) 
(VII) Acknowledgment by Disciples (13:53-17:27) 
(A) The Rejection of Jesus in His Own Country 
(13:53-58) 
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The Healing of the Sick in Gennesaret (14:34-36) 
Jesus and Pharisaic Tradition on Purity and Vows 
(15:1-20) 

) The Canaanite Woman’s Faith (15:21-28) 

) The Healing of Many People (15:29-31) 

) 


) 

a Walking on the Water (14:22-23) 
) 
) 


(J) The Demand for a Sign (16:1-4) 
(K) The Leaven of the Pharisees and Sadducees 
(16:5-12) 
(L) Peter’s Confession (16:13~20) 
(M) First Prediction of the Passion and Sayings on 
Discipleship (16:21-28) 
N) The Transfiguration (17:1-13) 
) The Healing of the Moonstruck Boy (17:14-20) 
(P) Second Passion Prediction (17:22-23) 
(Q) The Stater in the Fish’s Mouth (17:24-27) 


(VII) Community Discourse (18:1-35) 
(A) True Greatness (18:1-5) 
(B) Leaders Who Cause Little Ones to Sin (18:6—9) 
(C) The Parable of the Lost Sheep (18:10-14) 
(D) Trial Procedures (18:15-20) 

) The Parable of the Unforgiving Servant 
(18:21-35) 
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(IX) Authority and Invitation (19:1-22:46) 
(A) Teaching about Divorce (19:1-12) 
(B) Little Children Blessed (19:13-15) 
(C) The Rich Young Man (19:16-30) 
(D) The Parable of the Laborers in the Vineyard 
(20:1-16) 
(E) The Third Prediction of the Passion (20:17-19) 
(F) The Request of the Sons of Zebedee (20:20-28) 
(G) The Healing of Two Blind Men (20:29-34) 
(H) The Triumphant Entry into Jerusalem (21:1-11) 
(I) The Cleansing of the Temple (21:12-17) 
(J) The Cursing of the Fig Tree (21:18-22) 
(K) The Authority of Jesus Questioned (21:23-27) 
(L) The Parable of the Two Sons (21:28-32) 
(M) The Parable of the Vineyard and the Wicked 
Tenants (21:33-46) 
(N) The Parable of the Marriage Feast (22:1-14) 
(O) Paying Taxes to Caesar (22:15-22) 
(P) The Question about the Resurrection (22:23-33) 
(Q) The Great Commandment (22:34-40) 
(R) The Question about David’s Son (22:41-46) 


(X) Woes and Eschatological Discourse (23:1-25:46) 
(A) Woes against the Scribes and Pharisees (23:1-36) 
(B) The Lament over Jerusalem (23:37-39) 
(C) The Eschatological Discourse (24:1-25:46) 
(a) The Destruction of the Temple and the Begin- 
ning of the Woes (24:1-14) 
(b) The Great Tribulation (24:15-28) 
(c) The Coming of the Son of Man (24:29-31) 
(d) The Lesson of the Fig Tree (24:32-35) 
(e) The Unknown Day and Hour (24:36-44) 
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f) The Faithful or the Unfaithful Servant 
(24:45-51) 
(g) The Wise and Foolish Virgins (25:1-13) 
(h) The Parable of the Talents (25:14-30) 
“@) The Judgment of the Nations (25:31-46) 


(XI) Death and Rebirth (26:1-28:20) 
(A) The Suffering and Death of Jesus (26:1-27:66) 

(a) The Plot to Kill Jesus (26:1-5) 

(b) The Anointing at Bethany (26:6-13) 

(c) Judas’ Agreement to Betray Jesus (26:14-16) 
(d) The Passover with the Disciples (26:17-25) 
(e) The Institution of the Lord’s Supper (26:26-30) 
(f) Peter’s Denial Foretold (26:31-35) 

(g) The Prayer in Gethsemane (26:36-46) 

(h) The Betrayal and Arrest of Jesus (26:47-56) 
(i) Jesus before the Sanhedrin (26:57-68) 

(j) Peter’s Denial of Jesus (26:69-75) 

(k) Jesus Brought before Pilate (27:1-2) 

(l) The Death of Judas (27:3-10) 
(m) Jesus Questioned by Pilate (27:11-14) 

(n) Jesus Sentenced to Die (27:15-26) 

(0) The Soldiers Mock Jesus (27:27-31) 

(p) The Crucifixion of Jesus (27:32-44) 

(q) The Death of Jesus (27:45-56) 

(r) The Burial of Jesus (27:57-61) 

(s) The Guard at the Tomb (27:62-66) 

(B) The Resurrection and the Great Commission 

(28:1-20) 

(a) The Resurrection of Jesus (28:1-10) 

(b) The Report of the Guard (28:11-15) 

(c) The Great Commission (28:16-20) 


COMMENTARY 


9 (I) Birth and Beginnings (1:1-4:22). 

(A) The Genealogy of Jesus (1:1-17) 1. 
book: By calling his work a book, Matthew may be sug- 
gesting that his writing is a textbook or manual for 
church leaders (with a narrative framework). Contrast 
Mark’s calling his writing a “gospel” (a form of preach- 
ing), and Luke’s calling his a “narrative” (in their opening 
verses). The closest NT parallel to Matt is John 20:30, 
biblion. genealogy: The Gk word genesis could be translated 
“birth,” “beginning,” “genealogy,” besides a possible 
allusion to the OT book of creation. It is hard to decide 
where the emphasis lies. The word recurs once, in v 18, 
meaning “birth”; here it leads into the genealogy in vv 
2-16. Jesus Christ: The central figure of the book is intro- 
duced: Jesus, the Gk form of Joshua, in popular etymol- 
ogy means “savior” or “God saves” (originally and more 
correctly it means “Yahweh, help!”). Christ, the Gk 
form of messiah, means “the anointed.” Several anointed 
savior figures were expected in Jesus’ day in Israel— 
royal, priestly, and prophetic (1QS 9:10-11). In Greek 
it also has the connotation “kindly,” because it sounds 
like another word with that meaning. the Son of David: 
Here the term means the end-time successor of King 
David as the restorer of Israel as God’s people, free and 
sovereign. Matt alone emphasizes Jesus as the royal 
Christ, even though Jesus is called the son of David in 
all major writings of the NT except Hebrews. The title 
could well go back to a family tradition. It is a restrictive 
term, quickly qualified by the “Son of Abraham,” a much 
more inclusive title, since Abraham was the “father of all 
who believe” (Rom 4:11), including Gentiles (Gal 
3:7-9). This verse compresses two important elements. 
It forms a bracket with v 17 around the genealogy. This 
bracket or inclusio contains a chiasm or ring composition 
and the structure of vv 2-16 in reverse order: Christ, 
David, Abraham, whereas in v 17 the order runs 


Abraham, David, Christ. But the verse also forms a 
bracket (implicitly) with 28:19 around the entire book in 
which faith in Christ is offered first to Israel (10:6; 
15:24) and then to the Gentiles or nations (28:19). 

10 2-16. The Genealogy of Jesus, from Abra- 
ham to Joseph (cf. Luke 3:23-38). Seldom has such an 
important book begun in such a repellent way. It is a 
Near Eastern way of beginning a book (see Num, Josh, 
Chr, or the memoirs of King Abdullah of Jordan, who 
begins by tracing his ancestry back to Muhammad). 
Though difficult for the modern reader, the genealogy 
teaches an important lesson. It briefly incorporates the 
whole of OT history and thought into the Gospel as the 
proximate background of Jesus. It says, in effect, if you 
want to know and understand Jesus, then read the OT 
(and the intertestamental literature). This explains its ex- 
treme density. 

The genealogy is divided into three parts, and each 
part is supposed to have 14 generations (v 17). This 
arrangement suggests that it is schematic and not abso- 
lutely historical, at least in this sense, that five names 
have been omitted from the second part in order to 
arrive at 14. The sources for the first part are Ruth 4:18- 
22 and 1 Chr 1:34-2:15, to which the names of two 
women have been added, Rahab and Ruth (Tamar is in 
1 Chr); for the second part the source is 1 Chr 3:1-16; 
for the phrase about the exile (vv 11-12; see 2 Kgs 
24:14; Jer 27:20); and for the first three names in the 
third part, Ezra 3:2; Hag 2:2; 1 Chr 3:16-19. The names 
that follow may come from oral tradition. All are biblical 
but not otherwise genealogically related. The monotony 
of the genealogy is broken up by the mention of David’s 
title, by the reference to the exile, and esp. by the mention 
of five women: Tamar (see Gen 38), Rahab (see Josh 2), 
Ruth, Bathsheba the wife of Uriah (see 2 Sam 11:1-27), 
Mary. Why are these women mentioned? Earlier answers 
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were that, aside from Mary, all were sinners (but does 
Ruth fit?), or that all were Gentiles or proselytes (so 
Luther, but this remains unclear). Today itis thought that 
(a) there was something extraordinary or irregular in 
their marital union; (b) they showed initiative and played 
an important role in God’s plan. Since Matthew is not 
esp. partial to women, the presence of these women is all 
the more striking (see further MNT 77-83). 16. This 
verse is carefully constructed to avoid saying that Jesus 
was the son of Joseph. There is a paradox in presenting 
a genealogy through Joseph only to have the pattern 
broken at the end. But broken patterns are a feature of 
the Gospel throughout. 17. The numerical pattern 
imposed on the material reflects a rabbinical technique 
called gematria (a corruption of “geometry”). The number 
symbolism here could involve the numerical value of the 
consonants in the Hebrew of David’s name dwd (d=4, 
w=6; 4+6+4=14). Thus the whole list would be 
Davidic. There are also 14 names in the rabbinic chain 
of tradition in m. Abot and ’Abot R. Nat., but from Moses 
to Hillel. This is not a list of descent by blood but of suc- 
cession in teaching and was perhaps modeled on the lists 
of heads of the Gk philosophical schools. Another 
problem concerns the third series of names, which gives 
only 13 instead of the stated 14. Various solutions to this 
puzzle have been proposed: Is Christ the fourteenth? Or 
is the fourteenth place reserved for the coming Son of 
Man? Or does Matt imply a generation between the 
second and third sections: Jehoiakim was the father of 
Jechoniah. The puzzle remains. 

11 (B) The Birth of Jesus (1:18-25). The join- 
ing of the genealogy to this section, the combination of 
two episodes (angelic dream appearance; annunciation 
of birth) that may have had separate origins, and the 
incorporation of a fulfillment citation make this the most 
complicated section in the infancy narrative. It shows 
structural similarities to 21:1-7. 18. the birth of Jesus 
Christ: In Judea betrothal included the right of cohabita- 
tion, and m. Yebam, 6:4; m. Nid. 5:6,7 give the normal age 
of girls at betrothal as twelve and a half but these rules 
may not have held in Galilee. The text teaches the vir- 
ginal conception of Jesus but remains silent on the 
perpetual virginity of Mary, although not excluding it. 
Divine intervention in the birth of God’s chosen was a 
tradition in Israel’s faith (Isaac, Gen 18:11-14; Jacob, 
25:21; Samuel, 1 Sam 1:4-20), but Matt goes further, 
replacing the male role. the Holy Spirit: This is a late OT 
formula for what is more commonly referred to as “the 
spirit of God.” It occurs only three times in the MT (Ps 
61:13; Isa 63:10-11). The spirit of God is the cause of 
human life in Ezek 37:1-14; Job 27:3; Isa 42:5 and active 
in creation in Gen 1:2. Here there is a particular, con- 
crete, and special case of that creative activity. (Extra- 
biblical parallels are often cited: Plutarch, Life of Numa 
Pompilius 4.4; Philo, De cher. 40-52; 2 Enoch 23 [71], but 
they are not close.) The virginal conception may be 
regarded as an outward physical sign of an invisible, 
inner reality, the birth of the Son of God. 19. a just man: 
Joseph’s justice consists in obedience to the law (Deut 
22:20,21), but this is tempered by his compassion, which 
prevents him from wanting to exact the full penalty of 
the law, stoning. secretly: In contrast to the trial by ordeal 
through the waters of the red heifer (Num 5:11-31). 20. 
behold: This is a favorite introductory particle in Matt. 
dream: The Gk term onar is found only in Matt in the 
Bible and only in chaps. 1 and 2 and in 27:19. angel of the 
Lord: He explains to Joseph why Mary is not an adul- 
teress, something the reader knows from v 18, 21. from 
their sins: The evangelist exploits the popular etymology 
of Jesus’ name (see comment on v 1). Salvation from 
“sins” is used, since oppression, exile, and foreign 
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domination often were regarded as punishment for sins; 
oppression also involved separation from God, the 
essence of sin, since it hindered obedience to the com- 
mandments. Jesus will achieve this “salvation” through 
his death (26:28), but also through his proclamation of 
the kingdom of God (4:17). The conflict with a cruel 
king in chap. 2 supports this interpretation. 22. This 
verse contains a formula that introduces an OT quota- 
tion. The fulfillment formula occurs 10 times in Matt 
(— 7 above). The formula shows an interest in the fulfill- 
ment of Scripture, in fullness generally, and the two 
passives, “fulfilled” and “spoken,” presuppose God as the 
agent and thus stress the divine initiative. The quotations 
function as a reflection by the evangelist on the meaning 
of events in the life of Jesus and act as a vehicle of con- 
tinuity in the midst of the discontinuity entailed in God’s 
new act in Christ. 23. 4 virgin shall conceive: It is thought 
that the text type used for the 10 formula citations is 
usually a conflation by the evangelist on the basis of his 
study of the OT in Hebrew and in Gk and Aram 
versions. Since this could not be done without a library, 
it has been conjectured that the Gospel is the product of 
an early Christian school of higher biblical studies. Here 
the quotation is from Isa 7:14, which has Hebr ‘almé, 
“young woman,” where the Greek reads parthenos, 
“virgin.” Matt very likely knew both readings and con- 
sciously chose the latter here. The son is a royal child. 
Emmanuel .. . God with us: This represents a strong chris- 
tological outlook, even though it is expressed more in 
biblical functional than in Hellenistic ontological terms. 
Two OT themes lie behind it. The covenant formulary 
runs in its most classical form: “I will be your God and 
you will be my people.” Here it occurs in a shorter form: 
God with us. This formula is echoed in 18:20 and recurs 
powerfully in 28:20, the close of the Gospel. 1:23 forms 
a great covenantal bracket with this verse. The second 
theme is that of the glory or presence (Sékind) of God, 
usually conceived of as a shimmering luminosity hover- 
ing over individuals and groups. Before the NT, ques- 
tions of the materiality, carnality, corporeality, much 
less personality, of the shekinah as distinct from God, 
were simply not discussed or analyzed. The NT authors, 
Matt in particular, seem to be the first to identify the 
shekinah with a person. But the identity found a toehold 
already in Isa 8:8,10. Solomon’s question in 1 Kgs 8:27 
is answered in a new way. 24. he did: Like the patriarchs 
in Gen, Joseph is obedient to the divine instruction. 25. 
until: The idiom in itself neither affirms nor denies the 
perpetual virginity of Mary. In naming the child, Joseph 
acts as legal father. But it is paradoxical that he names 
him Jesus rather than Emmanuel. The context suggests 
that Jesus is the fulfillment of the Emmanuel prophecy. 
12 (C) The Visit of the Wise Men (2:1-12). 
1. when Jesus was born: The birth is related in a participle 
and immediately put in relationship to wider political 
and social events. Herod: Herod the Great was a vassal 
king (rex socius) under the Roman emperor; he reigned 
from 37 to 4 BC, an extraordinary, dominant personality 
(— History, 75:156-59). See Luke 1:5. The events here 
recorded of him are not otherwise known but are in char- 
acter. magi: These were a caste of wise men, variously 
associated with interpretation of dreams, Zorastrianism, 
astrology, and magic. In later Christian tradition they 
became kings under the influence of Ps 72:10; Isa 49:7; 
60:10. Their number settled at three, deduced from the 
three gifts (v 11). Eventually they were named: Caspar, 
Balthasar, and Melchior in the Western church, and 
Caspar became a black. They were understood as repre- 
sentatives of the Gentile world in all its racial diversity 
who come to Christ. from the East: This could be Persia, 
East Syria, or Arabia. 2. king of the Jews: Jesus is designated 
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a royal messiah. his star: The star that leads to Christ is 
probably a midrashic element derived from Num 22-24, 
the Balaam narrative, esp. 24:17, the fourth oracle; the 
star there is identified with the Messiah in Tg. Ong. and 
Tg. Yer. I. If historical, it could be a supernova, a comet 
(see Virgil, Aeneid 2.694: “a star leading a meteor flew 
with much light”), or a planetary conjunction. 5. Beth- 
lehem: The town of the humble David is contrasted with 
Herod’s Jerusalem. Bethlehem was the city of David’s 
ancestor Ruth (Ruth 1:1-4) and of his immediate family 
(1 Sam 16; 17:12), yet, despite Mic 5:2, there does not 
seem to have been a dominant belief at this time that the 
Messiah would be born there (see John 7:42). 6. The 
quotation is from Mic 5:2, but Matthew changes “clans 
of Judah” to “rulers of Judah” to bring out the messianic 
point and adds “who will shepherd my people Israel” 
from 2 Sam 5:2; 1 Chr 11:2. 8. Classical political duplic- 
ity. 11. the child with Mary, his mother: The magi offer a 
model of sound mariology as worshipers of Christ in a 
Marian context. gold, frankincense, myrrh: The list of gifts 
may be inspired by Isa 60:6,11,13, which along with Ps 
72:10-11 is implicitly cited. In later tradition gold came 
to signify the kingship of Christ, incense his divinity, 
myrrh his redemptive suffering — or virtue, prayer, and 
suffering. Some early Christians were scandalized at this 
narrative because of the role of the star. Did this feature 
favor astrology? Ancient people, experiencing social 
chaos, felt attracted to astral religion because of the cold 
regularity of the stars. But this religion became oppres- 
sive, making people feel helpless under the tyranny of 
heimarmené, “fate.” Matthew shows no interest in this 
problem. But because the star here serves God’s purpose 
and leads the magi to Jesus, we can say that the power 
of astral determinism is broken. 

13 (D) The Flight to Egypt (2:13-15). 15. out 
of Egypt: The quotation is from Hos 11:1; the reference 
is to the basic experience of salvation, the exodus from 
Egyptian bondage. The “son” in the prophecy is Israel, 
the people of God. Matthew here applies the exodus 
typology to an individual, Jesus, who represents the 
begmning of the restoration of all Israel (19:28; 21:43). 
This double meaning of son of God as both individual 
and collective will recur in 4:1-11. In Jesus, the history, 
the people, and the institutions of Israel are concentrated 
and condensed for an assault on the next epoch of salva- 
tion. The flight is a new exodus with a new and greater 
Moses. Matthew has used Moses traditions as reshaped 
in Josephus, Ant. 2.9.2~6 § 205-31. 

14 (E) The Slaughter of the Innocents (2:16- 
18). 16. Herod... had all the male children killed: Herod 
acts im character; the story may not be historical but 
possesses verisimilitude and is reminiscent of Pharaoh’s 
command to kill the male offspring of the Israelites 
(Exod 1:16), a classic example of genocidal abuse of 
power. If the incident is historical, the number of 
children killed need not have exceeded 20. 18. Matthew 
introduces a deeply moving quotation from Jer 31:15. A 
mother’s loss of her own children is a unique grief. In 
Gen 35:16-20 Rachel grieves not because her son dies 
but because she dies in birthing him. In Jer she weeps for 
the exile of her sons Joseph and Benjamin. It may be that 
in citing Jer, Matthew wishes to associate Jesus with 
Jeremiah as the suffering prophet of the new covenant 
Jer 31:31-34; Matt 26:28). Jeremiah lived on in Jewish 
end-time hopes (2 Macc 2:1-12; 15:13-16). 

15 (F) The Return from Egypt (2:19-23). 
Verses 19-22 explain why Joseph settled his family in 
Galilee rather than in Judea. Verse 20 echoes Exod 4:19 
closely. 23. he dwelt in a city called Nazareth: Joseph, 
involved in the building trade, probably settled in 
Nazareth because he could find abundant work in 
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neighboring Sepphoris, which Herod Antipas was re- 
building as his capital at that time. The reference to a 
prophecy here poses a classic problem of interpretation 
since there is no exact correspondence to any known OT 
text. Perhaps Matthew inserted it here to provoke the 
reader to consider a number of elements: (1) a reference 
to a little town not mentioned in the OT; (2) a reference 
to the messiah as a branch (néser) in Isa 11:1 and else- 
where; and, most interesting, (3) a reference to Jesus as 
a nazir, “consecrated person,” in the line of Samson and 
Samuel. In Num 6:1-21 we find the conditions for being 
a nazir; in Judg 13-16 we find the story of a lifelong 
naziy, Samson, a heroic savior figure. Other references 
are Amos 2:11-12, Josephus, Ant. 19.6.1 § 294; Acts 
21:24; 4QSam> (=1 Sam 1:22): m. Nazir; Eusebius, HE 
2.23.4-5. If Matthew intended this third reference, it 
would say that Jesus is strong to save his people (not that 
he led an ascetic life, which rather points to JBap in the 
next verse). 

16 Looking back over chaps. 1-2 we can see that 
Matt has introduced Jesus to the reader as Son of 
Abraham in the genealogy, Son of God and Emmanuel 
in 1:18-25, Son of David in 2:1-12, a new Moses in 
2:13-15, a new Jeremiah in 2:16-18, and a new Samson 
in 2:19-23. He is the all-around savior figure. 

The literary genre of these two chapters has been 
much discussed. For centuries they have been regarded 
as a family history, though hard to reconcile with Luke 
1-2 in many details. In recent decades it has become 
common to regard them as a Jewish-Christian midrash. 
A midrash is a homiletic interpretation of the OT, often 
employing storytelling. Since Matt 1-2 is not primarily 
an interpretation of OT texts but of a person, Jesus, it is 
not a midrash in the strict sense. But it doubtless 
employs midrashic techniques of exposition. This means 
that in addition to some historical information there are 
also some legendary elements in the chapters. R. E. 
Brown has proposed as the appropriate genre “infancy 
narratives of famous men,” which allows us to embrace 
these different aspects (BBM 561). 

A close comparison of the narratives in Matt and 
Luke would yield 11 points in common (BBM 34-35). 
The three most important are that Jesus is said to be a son 
of David (i.e., of the tribe of Judah), born in Bethlehem 
and raised in Nazareth, and that he was conceived vir- 
ginally. It would be convenient to make these points the 
historical kernel of the narratives, but they are in fact at 
differing levels of historical probability. The first has the 
highest chance of being historical. Both the Bethlehem 
birth and the virginal conception are potentially so 
highly influenced by the authors’ reading of OT proph- 
ecy that the historian hesitates where the believer need 
not. Yet it is more probable that the stories existed first 
without the formula citations than that the stories were 
created to encase them. The five citations are Matthew’s 
contribution to the received tradition, a contribution he 
continues to make in 4:14-16; 8:17; 12:17~21; 13:35; 
21:4-5; 27:9-10. The early Christians recognized Jesus 
as Son of God first at his resurrection (Paul), then at his 
baptism (Mark), then at his conception (Matt/Luke). In 
its story of rejection and divine triumph the prologue 
contains the gospel story in miniature. It foreshadows a 
union of Jew and Gentile in a new universal kingdom 
and shows that God can make the barren fruitful, that in 
weakness his strength is hidden, his plan at work. 


(Brown, R. E., The Birth of the Messiah (GC, 1977]. Nolan, 
B. M., The Royal Son of God [OBO 23; Fribourg, 1979]. Soares 
Prabhu, G. M., The Formula Quotations in the Infancy Narrative of 
Matthew [AnBib 63; Rome, 1976]. Végtle, A., Messias und Got- 
tessohn [Diisseldorf, 1971].) 
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17 (G) The Preaching of John the Baptist 
(3:1-12). Matthew rather abruptly moves from Jesus’ 
infancy to the beginning of his public ministry. At this 
point Matt joins the narrative of Mark, to which phrases 
and sayings from Q are added (here vv 7-12, part of 11, 
all of 12); this complicates the literary situation. Matt 
begins with the activity of JBap. 1. in those days: Ca. aD 
26. John the Baptist: A Jewish preacher of repentance, 
John comes out of a priestly Essene milieu and is known 
outside of biblical sources from Josephus, Ant. 18.5.2 § 
116-19. Matthew introduces him here because of his 
traditions and because, although there were differences 
between them, John and Jesus were felt by early Chris- 
tians to be related by their prophetic preaching, religious 
seriousness, practice of baptism, and expectation of the 
end-time in the near future. Some of the JBap’s disciples 
developed his movement as a rival to Christianity (Matt 
11:2); yet, because of his martyrdom and because of 
Jesus’ respect for him, Christians began to regard him as 
a forerunner of Jesus. Matthew goes further than other 
evangelists by making John a “little Jesus,” putting Jesus’ 
own central message in his mouth (cf. v 2 with 4:17), and 
identifying JBap with Elijah (11:14; 17:10-13). 2. repent: 
Gk metanoein connotes a “change of mind”; the Hebr 
term 3b means “to (re)turn” (away from sin and toward 
God), a major theme of OT prophets (see m. Yoma 8:8-9, 
G. F. Moore, Judaism [Cambridge MA, 1927] 1. 507-34; 
E. E. Urbach, The Sages [2 vols.; Jerusalem, 1975] 
462-71; J. Behm, TDNT 4. 975-1008, for rabbinic ideas 
of repentance; for classical analogues to JBap’s preaching 
in the Cynic-Stoic diatribe, see S. K. Stowers, The Dia- 
tribe [SBLDS 57; Chico, 1981]). the kingdom of heaven is 
near: See comment on 4:17. Unlike the other Synoptics, 
Matt postpones the forgiveness of sins till 26:28. 3. Isa 
40:3 is quoted in the LXX form, and references to 
Yahweh are transferred to Jesus. This is the first quota- 
tion from Dt-Isa, the prophet of consoling good news 
of deliverance and return from exile. Dt-Isa is very 
important for the NT as a kind of proto-gospel, but the 
NT denationalizes it and removes the note of vengeance. 
This passage was important also to the Essenes (1QS 
8:14). 4. camel’s hair: The clothing is that of a prophet 
(1 Kgs 1:8; Zech 13:4), esp. Elijah. locusts and wild honey: 
His diet suggests wild food. In later tradition JBap 
became a model for monks, who were not to eat meat; 
since locusts were a form of meat, they were reinter- 
preted to be carob pods. 5. the country bordering the Jordan: 
This could include not only Galilee but also Transjordan 
and the pools of Aenon (John 1:28; 3:23), a wide area. 
6. baptized: Gk baptizein means to “dip” or “immerse,” 
ceremonially perhaps also to “pour.” Here baptism is a 
religious rite of cleansing or purification, with analogues 
in OT priestly, Pharisaic, and Qumranite washings; here 
they are done not by the penitent alone, but by John. con- 
fessing their sins: A sense of moral guilt is widespread, as 
is the need to confess, but the forms this need takes vary 
greatly. It is not clear how it was done here, but perhaps 
we should think of the Day of Atonement, when general 
laments of broken promises occur. 7. The Q source 
begins here. Matt narrows the addresses to Pharisees and 
Sadducees (cf. Luke 3:7). Why this severity to these two 
groups? According to Josephus (J. W. 2.8.2-14 § 119-66), 
there were three major sects within religious Judaism at 
this time: Pharisees, Sadducees, Essenes; a fourth group 
was often associated with the later Zealots. Although 
Pharisees were not always unfriendly to Jesus (Luke 
13:31) and, in Mark, take no part in his death, Jesus felt 
obliged to criticize them severely (€.g., chap. 23 par) 
precisely because their religious leadership was so 
serious. Though the movement in its origins (the Mac- 
cabean period) had helped to save Judaism, it had now 
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become dangerously rigid and exclusivistic. By Mat- 
thew’s time, its heirs, the rabbis, had become the chief 
Jewish opponents of Christianity, and Matthew is deter- 
mined to show that Christianity represents the true 
Israel. Sadducees were the priestly party connected 
closely with the Temple and thus more directly impli- 
cated in the death of Jesus (26:3-4). brood of vipers: This 
phrase is repeated in 12:34; see Rev 12:9; John 8:44. 
wrath to come: Though the basic idea is as old as the 
prophets (> OT Thought, 77:99-102), there is a new 
note of eschatological urgency in the call to repentance; 
the judgment of God is close. 8. fruit: Good works that 
go beyond the good intentions of repentance are the 
“follow-through.” 9. children to Abraham: Salvation is not 
hereditary. This hints at a basic Matthean theme: Gen- 
tiles can be saved. Cf. Amos 3:2. God does not show 
ethnic or social partiality (Deut 1:17; 16:19; 2 Chr 
19:17; Acts 10:34; Rom 2:11; Gal 2:6; Eph 6:4; Col 
3:25). 10. even now: The situation is politically and spiri- 
tually tense and urgent. ax: Isa 10:34; Jer 46:22. tree: 
Matt 7:19. 11. sandals I am not worthy to carry: Matt differs 
from the other Gospels and Acts 13:25 by reading 
“carry” instead of “untie.” This may reflect a later rab- 
binic refinement, which teaches that a disciple should do 
for his teacher anything a slave would do except take off 
his shoes (b. Ketub. 96a). with fire: Here we must dis- 
tinguish what JBap probably said from later Christian 
additions. If the words “the Holy Spirit and” are dropped 
as a later addition, then JBap points to the judgment of 
God himself. 12. wheat... chaff: Harvesting provides 
images of the separation at the judgment. fire: See Isa 
48:10; 6:24; Jer 7:20; etc. 

18 (H) The Baptism of Jesus (3:13-17). The 
baptism of Jesus by JBap in the Jordan is so important 
theologically that it is treated by all four evangelists, 
each in his own way. Mark has a straightforward ac- 
count (1:9-11), theologically naive and unembarrassed. 
But, after he had written it down, the story quickly 
became an embarrassment to the early church, because it 
was thought unsuitable that the sinless Jesus should be 
baptized for his sins. Matthew therefore omits the refer- 
ence in Mark 1:4 to the forgiveness of sins and adds vv 
14 and 15. 15. let it be so for now: This verse expresses a 
temporal limitation, implying a change, after the cross 
and resurrection, or after the death of JBap. justice: 
“Justice” and “righteousness” are two transls. of the same 
Gk word dikaiosyné. Justice is the second great theological 
theme of Matt, after the kingdom of God, to which it is 
closely related (6:33). Here as elsewhere in the Gospel it 
refers to ethical justice or righteousness of life. to fulfill 
all justice: I.e., to do perfectly whatever is just and makes 
just, because one is obedient to the will of God. Fulfill- 
ment or fullness is also a Matthean emphasis. (Here as 
elsewhere Jesus identifies himself with the people, as in 
the meals with sinners he shows his solidarity with 
them.) Luke 3:21-22 displaces the baptism into a sub- 
ordinate clause, adds his characteristic praying, and puts 
the descent of the Holy Spirit in the center, the event 
becomes a little Pentecost. John 1:29-34 feels the embar- 
rassment of the baptism so acutely that he fails to men- 
tion it at all. Instead JBap hails Jesus as the Lamb of God. 
The obvious conclusion from this tradition history is 
that Jesus was indeed baptized by JBap in the Jordan. 
The early church preserved the incident even though it 
was troubled by it. But the next part of the text, vv 16 
and 17, represents a more supernatural element, which 
early form critics classified as a myth. It now seems more 
accurate, however, to see it as an interpretative vision 
(Deutevision), as in the targums of Gen 22:10; 28:12 (so 
Lentzen-Deis), which comments on the event itself. 16. 
Jesus having been baptized: Matt mentions the baptism in 
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a participle and relates the opening of the heavens and 
the message of the heavenly voice in a public, objective 
manner, though the descent of the Spirit of God (OT 
phraseology) is still described as a private experience of 
Jesus himself (“he saw”), as in Mark (cf. Luke). dove: See 
Gen 1:2. That the Spirit descended on him means that 
Jesus has been anointed as Messiah (Acts 10:37-38), i.e., 
that he has received the power, wisdom, and holiness for 
that role. 17. a voice: This is what the rabbis called a bat- 
qél (lit., “the daughter of a voice,” i.e., a little voice or 
whisper), an agent of revelation for some, yet usually re- 
jected as invalid in matters of law by the later rabbinate 
(b. Pesah. 1114a; b. Yebam. 102a). Cf. Matt 17:5. This is 
my beloved son: The words are an allusion to Isa 42:1 but 
with some reference to Gen 22:2 and Ps 2:7. They 
signify that Jesus is to be the Suffering Servant of God 
and only in this humble sense Messiah. The servant is a 
mysterious figure who though innocent suffers for his 
people. He is the subject of four songs in Dt-Isa (42:1-4; 
49:1-7; 50:4-11; 52:13-53:12). The Hebrew reads “ser- 
vant,” not “son.” Philologically the shift was made 
possible by the Gk word pais, sometimes used in the 
LXX to translate ‘ebed, “servant,” but also meaning 
“boy,” “child.” From that sense to son is a small step. 
Nevertheless, the change could have been made delib- 
erately, owing to the realization of the unique sonship of 
Jesus as his servanthood. The objection of M. D. Hooker 
that at that time the servant was not understood to be a 
particular person is not decisive because there is a con- 
tinuous reinterpretation, fusion, and transformation of 
OT and Jewish messianic ideas going on in the NT. Jesus 
becomes a magnet of salvific titles. In later Christian 
tradition the baptism is regarded as the first NT revela- 
tion of the Trinity, economically, because Father, Son, 
and Spirit are here together (Jerome), and Jesus’ baptism 
becomes a model for Christian baptism. 


(Cullmann, O., Baptism in the New Testament [Naperville, 1950]. 
Hooker, M. D., Jesus and the Servant [London, 1959]. Lentzen- 
Deis, F., Die Taufe Jesu (Frankfurt, 1970]. Wink, W., John the 
Baptist in the Gospel Tradition [Cambridge, 1969].) 


19 (I) The Temptation of Jesus (4:1-11). 
Mark relates this event in a mere two verses (1:12-13). 
He tells the fact of the temptation but not the details. 
This is important because it probably accurately reflects 
the situation of the disciples regarding this event: they 
knew that Jesus had been tempted (the historicity of the 
event need not be doubted), but since temptation is 
essentially a personal, inner experience they did not 
know exactly what had gone on in Jesus’ consciousness. 
The Q version in Matt and Luke thus represents a nar- 
rative midrash or interpretation of the event in such a 
way as to make it pastorally useful for believers. This is 
done by connecting the 40-day fast with Moses and 
Elijah in the desert and with the great temptation or trial 
of God’s patience by the people in the exodus who 
rebelled against the divine nourishment (the manna) and 
worshiped the golden calf; and by identifying Jesus as 
the Son of God (v 3), meaning Israel, the people of God 
(see 2:15), not the Messiah. All of Jesus’ answers to the 
tempter are quotations from Deut 6-8. The individual 
temptations in Matt are not as bizarre as they appear at 
first glance; they are all based on various ways of sinning 
against the great commandment to love God “with all 
your heart, and with all your soul, and with all your 
might” (Deut 6:5) as the command was understood by 
the early rabbis: “heart” refers to the two affective 
impulses or drives, good and evil; “soul” means life, even 
martyrdom; “might” means wealth, property, and other 
external possessions (m. Ber. 9:5). This basic theme of 
love of God unites the whole narrative. 3. Son of God: So 
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the tempter calls Jesus, i.e., the representative of Israel. 
stones: Turning stones into bread would involve the sin 
of rebellion against the divine will. 4. by bread alone: 
Jesus’ reply comes from Deut 8:3. To grasp its full 
significance one must read the entire context in Deut 
6-8. The word of God is made the chief nourishment. 
5. Only the first temptation takes place in the desert. the 
holy city: Jerusalem. 6. the Son of God: Again Jesus is 
addressed as the representative of the people and invited 
to test God’s providential care by unnecessarily risking 
his life, a mockery of real martyrdom 4nd the future 
passion. angels: The devil quotes Scripture, in this case Ps 
91:11-12 in the Gk form. 7. not tempt the Lord: Jesus’ 
reply comes from Deut 6:16 (see 1 Cor 10:9). One must 
serve the Lord with all one’s life but not lightly. 8. all the 
kingdoms of the world and their glory: Glory is the biblical 
term for outer or manifest splendor or wealth, fullness 
of being. Here it represents the temptation to prefer 
power and wealth to the love of God understood as 
fidelity to the covenant with him. 10. him only shall you 
serve: Jesus’ reply comes from Deut 6:13, which sum- 
marizes the great OT message of ethical monotheism. 
Only God is worthy of our worship. The temptation of 
Jesus has universal significance: (a) Jesus stands for Israel 
because he is the beginning of the new people of God, 
the founder of a new humanity; (b) the basic temptation 
is not to love God with a unified heart, at the risk of life, 
at the cost of wealth. Jesus is here shown to be the 
perfect lover of God (Heb 4:15). 


(Dupont, J., La tentation de Jésus [Tournai, 1967]. Gerhardsson, 
B., The Testing of God’s Son [Lund, 1966].) 


20 (J) The Beginning of the Galilean Ministry 
(4:12-17). 12. Jesus’ move to Galilee after [Bap has 
been “handed over” to prison and execution has been 
understood both as a courageous taking up of his mis- 
sion and as a move to greater safety. 13. Nazareth: Here 
spelled Nazara (cf. Luke 4:16), it was too centrally 
located for safety, near the government center of 
Sepphoris. settled down: The vb. katoikein implies the 
acquiring of a house in Capernaum (> Biblical Geog- 
raphy, 73:61) on the NW bank of the Sea of Galilee. 
Escape to the Decapolis or some other political jurisdic- 
tion would be easy; one slips away by boat at night. 
Matthew uses the old Israelite tribal names (Capernaum 
is in Naphtali), even though they had fallen out of use 
in his day, because he wishes to defend the activity of the 
Messiah in this unexpected place rather than in the reli- 
gious capital Jerusalem or the desert. 14. The sixth 
formula quotation comes from Isa 8:23-9:1 (— 7 above). 
15-16. The citation is based on the MT, but the first half 
is condensed so that only the geographic references are 
retained. These five references point to northern Galilee 
and Transjordan, which had fallen to the Assyrians in 
734 BC (> History, 75:102-4). Isaiah’s promise of their 
liberation Matthew sees fulfilled by Jesus’ arrival. the way 
of the sea: This could be the highway from Damascus to 
the sea (the probable route of the Assyrian invasion, 
2 Kgs 15:29), or, as often, the coast road. In any case, 
“the sea” referred originally to the Mediterranean, not to 
the Sea of Galilee. Galilee of the Gentiles: Originally 
meaning “the circle of the Gentiles,” i.e., encircled by 
Gentiles, Galilee was by Matthew’s day at least half 
Gentile in population, half pagan in cult (cf. the Venus 
of Dan), and bilingual (using Greek and Aramaic). These 
facts may have had some influence on Jesus and earliest 
Christianity, opening it to the Gentile mission, often 
expressing itself in Greek, shaping its message, set in a 
Jewish matrix, in such a way as to be readily intelligible 
to Gentiles of good will. The atmosphere was different 


(42:21-22] 


from Judean Judaism. The gospel arises in a specific time 
and place. the people who sat in darkness: Originally this 
referred to the oppressed Israelites, but perhaps here “the 
people” includes also Gentiles. Light-darkness symbol- 
ism is not so frequent in Matt as in John, 1QM, or the 
gnostic writings, but it is present here: Jesus’ preaching 
the kingdom is the light of consolation to the suffering 
people (cf. Luke 1:79). 17. from then Jesus began: This 
introductory formula (used again only in 16:21) sol- 
emnly inaugurates Jesus’ ministry. repent: See comment 
on 3:2. the kingdom of the heavens is at hand: The proclama- 
tion of the near arrival of God’s kingdom is the central 
message of Jesus and, along with the resurrection, the 
basis and object of Christian hope. Derived from the 
night vision of Daniel (7:13-14), it represents the future, 
final salvation of all humanity socially, politically, and 
spiritually through an exercise of the sovereignty of 
God, establishing justice and peace on earth as well as in 
heaven (6:33; Rom 14:17). In Dan 7:13-14 it is given to 
“one like a son of man,” and Q and Matt identify this 
mysterious figure with Jesus coming again in glory. 
Thus, for Christians the kingdom hope includes faith in 
Christ as end-time savior. Since Christ has already come 
(in humility and suffering) we have a foretaste of the 
kingdom (12:28), esp. in his ministry of healing and 
feeding the multitude, though the fullness is not yet. 
Matthew avoids the direct mention of God out of rever- 
ence. He does this by reverent circumlocution, as in the 
phrase “kingdom of the heavens,” though he is not con- 
sistent in this and 4 times writes “kingdom of God” 
(12:28; 19:24; 21:31,43), as do the other Synoptics. The 
circumlocution is unfortunate because it misleads people 
into thinking that the kingdom is only in heaven and not 
to be on earth (6:10). The kingdom was also to be the 
content of the disciples’ preaching (10:7). 


(Fitzmyer, J. A., “The Languages of Palestine in the First 
Century A.D.,” WA 29-56. Freyne, S., Galilee from Alexander the 
Great to Hadrian, 323 B.C. to 135 A.D. [Wilmington, 1980]. 
Perrin, N., The Kingdom of God in the Teaching of Jesus [Phl, 
1963]. Schnackenburg, R., God’s Rule and Kingdom [NY, 1963]. 
Weiss, J., Jesus’ Proclamation of the Kingdom of God [Phl, 1971].) 


21 (K) The Call of the Disciples (4:18-22). 
Matt here follows Mark (1:16-20) closely. 18. Peter: 
Matt anticipates Jesus’ later renaming of Simon as Petros 
(16:18), Greek for Aram képa’, “rock” (whence Cephas, 
cf. John 1:42; - NT Thought, 81:138). The Galilean 
fishing industry was quite prosperous and exported its 
products a considerable distance. 19. come after me: This 
is technical language of a teacher to disciples. Yet Jesus 
goes beyond the ordinary learner-teacher relationship 
by taking the initiative. Gathering disciples is the closest 
Jesus comes to founding a church before the crucifixion 
(see 16:17-19). fishers of men: This figure may be pro- 
verbial, derived from their trade, or literary (Jer 16:16). 
It is one of the two main images for ministry in the NT; 
the other, shepherd, is less missionary in direct connota- 
tion. 20. leaving their nets immediately: That Jesus expected 
a radical, prompt obedience from his followers may be 
seen from 8:21,22. Yet here the story may have under- 
gone extreme compression; in reality there may have 
been some chance for a psychological growth in attrac- 
tion, which would make such an important decision 
more understandable (cf. John 1:35-51). In later tradi- 
tion the nets could be understood as a symbol of worldly 
entanglements. 21. With the sons of Zebedee the circle 
of intimates is complete (cf. 17:1-8). Matthew empha- 
sizes brothers here and in v 18, because he is interested 
in this as a theme of community life. 22. followed him: 
Following Jesus sometimes means rupturing family ties, 
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yet Jesus opposes neglect of parents in their old age 
(15:4-6). 


(Wuellner, W., The Meaning of “Fishers of Men” [Phl, 1967].) 


22 (II) The Sermon on the Mount (4:23-7:29). 

(A) Introduction (4:23-5:2). 23. This im- 
portant verse gives a summary report of Jesus’ ministry. 
It consists of a main clause followed by three participial 
clauses which together form a triplet. The triplet itself 
has a ring structure ABA’ in which the B element, 
“preaching the gospel of the kingdom,” is the kernel, the 
center of importance. It is framed by “teaching in their 
synagogues” and “healing.” The relationship of the three 
elements is this: the gospel of the kingdom is preached 
and incipiently realized by the ministries of word and 
deed. Verse 23 forms a bracket with 9:35. Matthew 
depicts Jesus as minister of the word in chaps. 5-7 and 
of the deed in chaps. 8-9. their synagogues: As opposed to 
our Jewish-Christian ones (Jas 2:2). gospel of the kingdom: 
This phrase is unique to Matt (three times: here, 9:35; 
24:14). That the message of the kingdom of God pre- 
cedes the Sermon on the Mount, which speaks of our 
duties to God, means that God has the primacy of ini- 
tiative; we place our ultimate trust in him, not in 
ourselves. healing every illness and every weakness: That 
Jesus was a healer was an embarrassment to later Chris- 
tians; therefore, it is certainly historical. He was among 
other things an itinerant Galilean wonder-working 
prophet in the pattern of Elijah. The repetition of “every” 
reflects Matt’s striving for fullness. 24. all Syria: The 
Roman province of Syria included four parts (Strabo, 
Geogr. 16.2.2): Commagene (Samosata), Seleucia 
(Antioch), Coele-Syria (Damascus), Phoenicia~Palestine. 
In Josephus Syria seems to include Galilee and the coast 
down to Gaza, but not Judea. It embraces Tyre, Sidon, 
and Idumea (cf. Mark). The “all” is plerophoric. demon- 
iacs, lunatics, paralytics: The three types of illness are all 
nervous disorders, psychosomatic, sometimes curable 
by a strong personality. 25. Galilee: See comment on 
v 15. Decapolis: This is a loose geographic term to 
describe 10 Hellenistic towns in southern Syria; the list 
is not fixed, but according to Pliny (Nat. Hist. 5.16.74) 
it includes Damascus, Philadelphia-Amman, Raphana, 
Scythopolis-Bethshan, Gadara, Hippo-Susita, Dion, 
Pella, Gerasa, Canatha. Jerusalem and Judea: They are in 
penultimate place, though in Jewish expectations they 
would be primary—a shift of emphasis from Pharisaic 
Judaism. All told, a wide field of influence is depicted 
(see S. T. Parker, JBL 94 [1975] 437-41; I. Browning, 
Jerash and the Decapolis [London, 1982]). 5:1. On the basis 
of this verse one might think that the sermon was 
addressed to the disciples alone, but in 7:28 the “crowds” 
have heard and react. So the disciples form the corona 
fratrum (cf. Neh 8:4), and the crowds the second concen- 
tric ring. the mountain: It is not named, but functionally 
it is a mount of revelation (as frequently in the Bible and 
in Matt), a symbolic Sinai. There is no need to harmonize 
it with Luke 6:17, “a level place.” sitting: This is a posture 
of Oriental teachers. Outdoor teaching was a hallmark 
of Jesus’ ministry. 2. A solemn introduction. The sermon 
is a Matthean construction, pieced together from mate- 
rial scattered in Q (cf. Luke 6:20-49), Mark, and other 
material. There is no reason to doubt that most of this 
material derives from Jesus himself; but each case must 
be weighed on its own merits, and the sayings have 
undergone revision. It has been proposed that Matthew 
does not really accept the sermon as still applicable to his 
readers or as fitting into the rest of his Gospel; but this 
view is hardly tenable in the light of the inclusions 
between 4:23 and 9:35 and between 5:1-2 and 28:19-20. 
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23 The Sermon on the Mount is the first of five 
major discourses in the Gospel (> 8 above). It is Mat- 
thew’s masterpiece and was early the most frequently 
cited section. Its literary genre remains disputed. G. 
Bornkamm (NTS 24 [1977-78] 419-32) holds that it is 
without real analogy. H. D. Betz (Essays) compares it 
with a philosopher’s epitome. G. A. Kennedy (New 
Testament Interpretation through Rhetorical Criticism [Chapel 
Hill, 1984] 39-72) analyzes it as a piece of deliberative 
rhetoric that persuades us to take action in the future and 
that serves as the proposition or thesis of the whole 
Gospel, giving intellectual satisfaction and security. 
Biblically, one can consider it to be eschatological, 
ethical, legal wisdom, or law as instruction (Torah) in 
view of the kingdom, not coercively but eschatologically 
enforced, a fusion of several OT genres. The dominant 
themes of the sermon are the kingdom of God and 
Justice. Its structure can be seen from the outline of the 
Gospel (> 8 above): an exordium (5:3-16) with beati- 
tudes and sayings about salt and light (that state the 
missionary meaning of disciples’ life); the new ethic 
(5:17-7:12): its basic legal principles (5:17-20); its six 
hypertheses (5:21-48); its reformation of works of piety 
(6:1-18); and its further instructions (6:19-7:12)—how 
to love God with one’s whole heart, love, and strength 
(instructions loosely arranged around the necessities of 
life and culminating in the golden rule); a conclusion 
(7:13-27), a teaching on the two ways, the covenant 
formulary that makes Matt an extension of the deutero- 
nomic theology of history in the NT; and a concluding 
parable. 

The sermon is fairly systematic, covering the main 
areas of ethical and religious life as understood in Israel. 
It is neither purely arbitrary nor exhaustive, but a series 
of pointers illustrated by “focal instances.” The sermon 
has been criticized as setting too high a standard, which 
remains unfulfillable (‘you cannot govern with the ser- 
mon” [Bismarck]); but, understood against its Jewish 
background, it becomes a possible but still high standard 
of moral wisdom about life. 

24 (B) The Exordium (5:3-16). 

(a) BeatirupeEs (5:3-12). Cf. Luke 6:20b-23. 
A comparison of the two versions shows that Luke has 
four (3 + 1) beatitudes and Matt eight (7 + 1). Probably 
only Luke’s first three are authentic; his fourth comes 
from the early church; Matthew’s additional beatitudes 
are his own expansion from the Psalms. The common 
source is Q, and beyond that Jesus’ use of Isa 61:1-4. In 
form, a beatitude is an exclamation of congratulations 
that recognizes an existing state of happiness, beginning 
with the Hebr noun ?a3vé or the Gk adj. makarios. Here 
the gospel begins with a cry of joy, based on the nearness 
of the kingdom of God. The original beatitudes about 
the “poor,” the “mourners,” and the “hungry” express 
Jesus’ mission to the needy in Israel and the dawn of a 
new era of salvation history. All three refer to the same 
people. The poor, etc. are happy not because they are 
morally better than others but because of God’s special 
care for them. God was conceived of as an Oriental king, 
and a king’s duty was to protect the weak. The long, last 
beatitude about the persecuted reflects the experience of 
martyrdom in the early church and is explicitly christo- 
logical (vv 1-12). Matthew’s editorial additions may be 
seen in several places. First he adds “justice” in vv 6 and 
10, both as a formal divider and as one of the great 
themes of his Gospel. To “blessed are the poor” he adds 
“in spirit.” The poor are the needy ones of Israel, the 
‘anawim or ‘am ha- ares, who prefer the divine service to 
financial advantage. Their poverty is real and economic, 
but with a spiritual dimension. In Matt the addition of 
“in spirit” changes the emphasis from social-economic to 


[42:23-25] 


personal-moral: humility, detachment from wealth, 
voluntary poverty. In the Bible economic destitution is 
an evil to be corrected (Deut 15:11), and wealth is not an 
evil in itself; indeed, it is a necessity for the well-being of 
the kingdom, but it risks neglect of God and of the poor. 
God’s first priority is the care of the poor. the meek: This 
term, derived from Ps 37:11, means “slow to anger,” 
“gentle with others,” connoting a form of charity. 
mourners: They mourn to see evil reign on earth (origi- 
nally, over Israel). merciful: This refers to the pardoning 
of one’s neighbor (Matt 6:12, 14-15; 18:35), to love (9:13; 
12:7; 23:23), esp. of the needy (Matt 25:31- 46), and even 
of one’s enemies (5:44-47). All vengeance is excluded. the 
pure in heart: In the OT this refers to ritual and moral 
impurity being cleansed (Ps 24:4; 51; Isa 1:10-20). In 
Matt “purity of heart” stands close to justice and includes 
covenant fidelity, loyalty to God’s commands, sincere 
worship. peacemakers: This term is based on OT Salém, a 
many-sided concept involving total well-being. The 
rabbis had democratized the royal ideology of the king as 
peacemaker and enjoined it on everyone. In Matt peace- 
making is closely related to the love of neighbor and 
hence to the beatitude of the merciful. Matthew thus 
transforms a short messianic manifesto into a program of 
life, a list of desirable qualities or virtues. Each beatitude 
is composed through synthetic parallelism. All of the 
rewards will find their realization in the kingdom of God. 
The pass. voice of the vb. in many of the reward clauses 
is a theological pass.: God will comfort, fill, have mercy, 
call them (ZBG § 236). All of the reward vbs. are in the 
fut. tense, except the first and last; future eschatology 
predominates throughout. 


(Broer, I., Die Seligpreisungen der Bergpredigt [BBB 61; Bonn, 
1986]. Dupont, J., Les Béatitudes (3 vols; Paris, 1954-73].) 


25 (b) SaLt AND Licut (5:13-16). Matthew has 
taken early sayings from the Jesus tradition (Mark 9:50; 
4:21; Luke 8:16; 11:33; 14:34-35), using the metaphors 
of salt and light, and applied them to the hearers of the 
sermon. Cf. Pliny, Nat. Hist. 31.102: “nothing is more 
useful than salt or sunshine.” Matthew emphasizes the 
personal address by his repeated “you” and “your.” He 
says to the disciples in effect: though persecuted, you 
have a vocation for the world. 13. if salt be insipid: L.e., 
useless. Strictly speaking, salt cannot lose its flavor and 
remain salt, but in Judaism it can become unclean and 
need to be thrown out. Salt is both a spice and a pre- 
servative. So is a good teacher. The description of the 
fate of the salt uses imagery for the divine judgment. 14. 
light: Light imagery is applied to God, to Israel (Rom 
2:19). In the NT it is applied to Jesus (Matt 4:16; Luke 
1:79; 2:32; Phil 2:15; Eph 5:8). a city set on a mountain: See 
Isa 2:2-5. If a specific Galilean hilltop city is meant, a 
good candidate would be Hippos; otherwise, Jerusalem. 
With the confidence of faith, the disciples are not to 
shrink from their world mission. 15. The imagery 
presupposes a Palestinian one-room house, a common 
clay oil lamp, and a meal shovel. The disciple lives not 
only for self but for others; cf. 25:26; 2 Cor 4:7. 16. let 
your light so shine: Matthew draws his conclusion from 
the elements he received from tradition. The verse con- 
tains a delicate balancing act between doing good works 
and not being proud or taking the credit. The life of 
discipleship described in the rest of the sermon should 
not lead to arrogance but to the conversion of many to 
“your father who is in the heavens.” It is characteristic 
of Jesus to address God as Father; it is characteristic of 
Matthew to surround “Father” with “my/your . . . in the 
heavens” (or “heavenly”). See 5:45,48; 6:1,9,14,26,32; 
Fel, ewe, 


[42:26-29] 


26 (C) The New Ethic: Its Basic Legal Prin- 
ciples and Six Hypertheses (5:17-48). 

(a) THe HicHer RIGHTEOUSNESS (5:17-20). 
These verses give the basic legal principles of the 
sermon, They are the most controversial verses in Matt, 
and there is no consensus on their interpretation. The 
interpreter must try to state the problem clearly and to 
provide a historically honest judgment, even at the price 
of theological tidiness. The problem arises because the 
plain sense of the words is that Jesus affirms the abiding 
validity of the Torah; but this contradicts Paul (e.g., Gal 
2:15,16; Rom 3:21-31). Moreover, no major Christian 
church requires observance of all 613 precepts of the OT 
law, ethical and ceremonial, but only the ethical com- 
mands such as the Decalogue and the commands to love 
God and neighbor. Thus, there is a gap between the 
teaching here and the teaching and practice of the 
churches. The position adopted here is the following: 
(a) There are contradictions within the NT on penulti- 
mate matters; this is not necessarily a disadvantage, since 
it should widen Christian tolerance of variety within the 
church and help ecumenism (see E. Kasemann, “The 
Canon of the New Testament and the Unity of the 
Church,” ENTT 95-107; H. Kiting. “The Canon of the 
New Testament as an Ecumenical Problem,” The Council 
in Action [NY, 1964]). (6) Historically Matt (and James) 
inclined more to the Jewish-Christian side of early 
Christian polemic, though Matt is clearly open to the 
Gentile mission (28:19-20). Yet he never mentions 
circumcision, the most divisive issue between Paul and 
James, though he may presuppose it as desirable even if 
not absolutely necessary. Moreover, Matt 5:21-48 does 
not discuss ceremonial precepts in detail, but concen- 
trates on the ethical. There are two common exegetical 
strategies for evading the plain meaning: (a) reinterpre- 
tation, esp. through v 18d; but cf. 23:23; (b) denial of 
authenticity. This latter approach contains much truth. 
Apart from v 18, the verses are probably postpaschal and 
reflect the outlook of Jewish Christianity, which, as a 
separate movement, was eventually defeated by Paulin- 
ism and died out (perhaps to be reborn in a different 
form as Islam; see H.-J. Schoeps, Jewish Christianity [Phl, 
1969}; J. Daniélou, The Theology of Jewish Christianity 
[London, 1964]). But denial of the authenticity of vv 
17,19,20 does not make Jesus hold the same view as Paul. 
27 Law in Matt. Jesus probably did not break in 
principle with Torah but only with Pharisaic halaka. Yet 
he was a free spirit who directly confronted and resolved 
life situations in his healings and parables without care- 
fully citing texts. Matthew remains in the same line of 
basic fidelity to Torah but with a concentration on the 
more important values (23:23) and with a lawyerly con- 
cern to provide textual support for innovations. Paul 
prefers an ethics of values like faith, hope, love, and 
walking in the Spirit to a legal ethics, but he does cite the 
Decalogue as applicable to Christians (Rom 13:8-10) 
even though the ceremonial laws do not bind Gentile 
converts according to his gospel. As far as most modern 
Christians are concerned, Paul won this fight and they 
follow him. But Matthew, by exerting a powerful influ- 
ence on church life, has acted as a moderating influence 
on radical Paulinism, which can easily become libertin- 
ism and antinomianism. Both Paul and Matthew cherish 
the Decalogue and center it on love. 
28 17. do not think: This introductory phrase 
supposes an erroneous view that needs to be corrected. 
the law and the prophets: A formula frequent in Matt (7:12; 
11:13; 22:40), it refers to the whole of God’s revelation 
in the OT. destroy... fulfill: This contrast teaches that 
Jesus’ basic attitude toward the Jewish inheritance was 
fundamentally positive and sympathetic, even though it 
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included criticism of some developments he judged 
harmful (see chaps. 15 and 23) and the start of a new era. 
In the background lies a pair of rabbinic expressions, 
qwm and btl. Qwm means to “confirm” or “establish” the 
law by putting it on a better exegetical footing (see Rom 
3:31); bt1 means to “void, abolish, suspend, neglect, 
cancel” a law. But Matthew’s wording replaces “estab- 
lish” with “fulfill,” which goes beyond a purely legal 
discussion to a broader christological perspective. 18. till 
heaven and earth pass: This is the fundamental verse of the 
unit because it is rooted in a word of Jesus (Q: Luke 
16:17), It asserts the permanence of the law while the 
physical universe lasts. Matt provides the saying with a 


solemn introduction “Amen...” and frames the central 
part of it (‘not one jot...”) with two temporal clauses 
in strict parallelism (until . .. until), which mean exactly 


the same thing, the end of the world. When commenta- 
tors find this meaning unacceptable, they often interpret 
the second until-clause as referring to the crucifixion of 
Jesus, but there is little to support this; see 24:34f. The 
meaning of the verse is twofold: (1) The whole of the 
OT has religious value for the followers of Jesus and 
should continue to be preserved, prayed, studied, and 
preached in the movement he began. (2) The prescrip- 
tions of the law still bind the immediate (Jewish- 
Palestinian) followers of Jesus; see Isa 40:8. jot or tittle: 
“Jot” refers to yéd, the smallest letter of the Hebr 
alphabet; “tittle” is a slight serif on a Hebr letter that 
distinguishes it from another, similarly formed letter. 
19. whoever relaxes: This verse stems from Jewish- 
Christian polemic against the hellenizing Christians, 
particularly Paul and his followers. It teaches that even 
the small matters of the law are important (see m. ? Abot 
2:1; 3:18; 4:21; Matt 23:23). Yet the verse is careful not 
to exclude the laxists from the kingdom; they are simply 
called “least.” This reflects a delicate, ecumenical way of 
fighting: you make your point but do not damn your 
opponent. do and teach: This characteristic order reflects 
Matthew’s horror of hypocrisy, teaching one thing and 
doing another. Jesus later will grant church leaders the 
authority to bind and to loose (16:19; 18:18). 20. your 
righteousness: This verse almost certainly comes from 
Matthew’s redaction and provides the thematic heading 
for the rest of the chapter, a “more abundant righteous- 
ness/justice.” A sense of abundance (perisseuein) is char- 
acteristic of every level of early Christianity. For 
Matthew the essence of what Jesus brought is a superior 
ethic, a higher justice. His is a moral piety. His great 
opponents are the rabbinic heirs of the Pharisees at 
Jamnia. Note that he does not explicitly say that the 
Pharisees will not enter the kingdom. The verse is a 
warning to Christians. 

29 (b) ANGER (5:21-26). The first of six hyper- 
theses. They are usually called antitheses, because inter- 
preters were impressed by Jesus’ sovereign authority 
over the OT Torah and by the cases where his teaching 
seems to contradict the OT or be opposed to it, e.g., on 
divorce, which the OT presupposes and which Jesus 
prohibits (or restricts). The present interpretation 
emphasizes rather that Jesus seems to go beyond OT 
teaching by deepening and radicalizing it, by returning 
to the original will of God, but that he never moves in 
a lax direction, whence hyperthesis (P. Lapide). Also to 
be noted is that the formula “It was said... , but I say” 
is close to an exegetical formula common in the rabbinic 
schools: first a Bible quotation, then “You might think 
this means... but] say to you... .” As a matter of fact, 
here in the sermon an OT text is followed by a false in- 
terpretation, which Jesus then corrects; see on 5:43. Yet 
the hypertheses, although exegetical in form, are mate- 
rially revelation for Matthew. 21. you have heard: This 
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presupposes an audience which has been taught the 
Jewish law. that it was said: The vb. is a theological pass.; 
God said (see ZBG § 236). to the ancients: This refers to 
the generation of Sinai which first heard the law from 
Moses. thou shalt not murder: Exod 20:13; Deut 5:17. 
Biblical law comes in two forms: apodictic and casuistic. 
Apodictic takes the “Thou shalt not” form familiar from 
the Decalogue; casuistic takes the forms, “If anyone . . .” 
or “Whoever . . .” or “In the case that. . . .” Here we have 
an apodictic command followed by case law: “Whoever 
commits murder shall be liable to judgment.” This is a 
traditional interpretation of the commandment. 22. but I 
say: Jesus regards the traditional interpretation as inade- 
quate, though not false. He shifts the ground from the 
act of murder to the emotional prelude to murder, anger. 
He thus effects an interiorization that gets at the roots of 
moral activity. Since murder is a relatively rare tempta- 
tion but anger is a common experience, we can see a 
tendency to bring the clan-leader law of the Decalogue 
down to the level of the ordinary Israelite in daily life, 
a tendency toward democratization of Torah. (The 
Pharisees too moved in this direction but differed in 
their preference for complexity over simplicity.) A 
problem arises today in that modern psychology teaches 
that neurotically repressed anger is the source of much 
mental illness. We must be careful, therefore, not to 
think that Jesus is advocating neurotic repression. We 
should acknowledge our emotions but not act them out 
in rage or killing or other violence. fool: Raka may be the 
Gk transl. of Aram réqa’, “empty-headed” (EWNT 3. 
497). There may be an escalation in the penalties, from 
small synedrium to large synedrium to Gehenna (the 
Hinnom Valley outside Jerusalem, which because of the 
industrial slag, blast furnaces, and the burning bodies of 
plague victims became a symbol for hellfire). These three 
cases are all expressed in casuistic form. The same is true 
of the next case. 23-24. This case presupposes the Temple 
standing and must stem from before ap 70. It also 
presupposes that Jesus approves of the Temple and the 
sacrificial system. After the crucifixion some Christians 
would regard the Temple system (or administration) as 
spiritually bankrupt, as did the Qumran community, 
although others would continue to worship there. 
first... then: This priority of ethics over cult reflects OT 
prophetic teaching: there can be no true worship of God 
without justice, a doctrine called ethical monotheism for 
short and often considered the center of the OT. Since 
perfect justice eludes us until the kingdom comes, we 
must worship imperfectly, trusting in God’s mercy. be 
reconciled: Reconciliation is primarily a Pauline theme in 
the NT. Cf. Mark 11:25. 25-26. The advice of these two 
verses is to settle out of court, still good advice. make 
friends: This verse employs a very Gk concept, eunoia, 
“well-mindedness,” “good will,” “affection.” There is an 
escalation in the penalties: judge, servant-guard, prison. 
30 (c) ADULTERY (5:27-30). 27. After a shorter 
introductory formula, Exod 20:14; Deut 5:18 are quoted. 
By analogy with v 21 we could insert after the citation 
the inadequate interpretation: “Whoever commits adul- 
tery shall be liable to judgment.” Jesus will correct and 
deepen this view now. 28. everyone looking at a woman to 
desire her: Jesus moves from the level of action to the level 
of lustful intention. Since this verse has troubled many 
consciences, sometimes unhealthily, it is important to 
try to grasp its point as exactly as possible. Since 
adultery is a serious matter, a wrong of injustice as well 
as of unchastity, acts that lead to it can also be morally 
seriously wrong, e.g., alienation of affection. Jesus’ 
words here are to be taken strictly in connection with 
adultery. They do not condemn any thinking about 
sexual matters such as would be involved in the study of 
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medicine or simple velleities. has already committed adultery 
with her in his heart: This teaches the truth of experience 
that when a person has seriously decided to commit a 
wrong the moral evil is already present, even though it 
can be increased by further action. 29-30. if your right eye 
causes you to sin: These verses parallel Mark 9:43-47 but 
are omitted by Luke, probably because they are liable to 
be misunderstood because of the Oriental hyperbolic 
mode in which they are expressed. The point is that Jesus 
calls for a radical ordering of priorities. The logic of 
one’s decisions and moral choices is important. It is 
better to sacrifice a part of one’s moral freedom than to 
lose the whole. 

31 (d) Divorce (5:31-32). This unit contains 
only two verses; it is extremely brief on a subject of 
immense human significance and delicacy: marriage, 
family, and separation (see the fuller treatments in Matt 
19:1-12; Mark 10:1-12; Luke 16:18). The foundations 
of human society are involved, a grave matter: “Divorce 
is to family life what civil war is to the state” (Aristotle). 
The interpretive task must be to uncover the presuppo- 
sitions, to retrieve the original problematic and deep 
intentions of the text. There is an enormous literature on 
the subject but the main positions are represented by J. 
Bonsirven, Le divorce dans le Nouveau Testament (Paris, 
1948); J. Dupont, Mariage et divorce dans l’Evangile (Bruges, 
1959); but esp. C. Marucci, Parole di Gest sul divorzio 
(Brescia, 1982). : 

The abbreviated introductory formula suggests a 
subordination to or at least a close connection of subject 
matter with the preceding section on adultery. Source- 
critically we have here a Marcan-Q overlap; this early 
multiple attestation is a strong indication of early, 
authentic Jesus material, reinforced by a parallel in 1 Cor 
7:10-16. There is in fact no historical doubt that Jesus 
held to a very high doctrine on marriage, viz., its in- 
dissolubility, a position probably without parallel in the 
Judaism contemporary with him, though not without 
some prophetic precedent (Mal 2:13-16). Formally, this 
unit represents a brief halakic decision in the form of a 
comment on a cited biblical text; the fuller version 
19:1-12 is a classic scholastic dialogue. 31. Deut 24:1-4 
is cited in compressed form. The full text is a compli- 
cated and odd fragment of old law that directly concerns 
only the particular case of a second marriage to a wife 
one has divorced and who herself has since been 
divorced. Neither this text nor any other in the Hebr OT 
explicitly declares divorce licit or regulates it juridically. 
Indirectly Deut 24:1-4 describes divorce and therefore 
implicitly ratifies it. (Sir 25:26 counsels separation from 
a disobedient wife.) The prophet Malachi (2:13-16) 
denounces easy divorce in moving terms and stresses the 
covenant relationship in marriage. At Qumran, CD 
ABC ssilile (Seis ze 11QTemple 57:17-19 seem to 
prohibit polygamy and incest but not divorce itself (at 
least explicitly). To understand Matt it is important to 
realize that in Israelite law an adulterous woman is in 
principle punished by death (Lev 18:20; 20:10; Deut 
22:20-21; John 8:1-11). A text from the rabbis is also 
strictly relevant: “The School of Shammai says: A man 
may not divorce his wife unless he has found in her 
indecency in anything. .. . And the School of Hillel says: 
He may divorce her even if she spoiled a dish for him, 
for it is written, ‘Because he hath found in her indecency 
in anything.’ R. Akiba says: Even if he found another 
fairer than she, for it is written, ‘And it shall be if she find 
no favor in his eyes’” (m. Git. 9:10). 

32 Summary of the evolution of the institution of 
marriage in Israel. At first there was no contract, poly g- 
amy was common, divorce was easy and informal. 
Then, with the spread of writing, a juridification took 
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place. There was a written marital contract (kétubba, see 
Tob 7:12-14), and also at times a written bill of divorce- 
ment (gét), as a protection for the woman to assure 
another man of her freedom to remarry. Third, a move- 
ment toward monogamy appears in the LXX; its version 
of Gen 2:27 adds “two” to the phrase “They shall 
become one flesh.” Fourth, there was a prophetic reac- 
tion against easy divorce. Jesus then rules out divorce for 
a man (the woman was not considered). Finally, Mark 
10:12 ruled out divorce also for a woman, an application 
of Jesus’ teaching to Gentile circumstances. The ten- 
dency is toward the refinement and stabilization of 
manners and the protection of the needs of all parties, 
but it started from a position of male superiority with no 
rights for the woman except what her family could and 
would enforce. Jesus aims for the ideal, the paradisiacal 
will of God (see 19:8 and the analogy of kingship in 
1 Sam 8:7-9), not a minimalist view. This background 
prepares us for Matthew’s contribution in the next verse 
(D. Daube, “Concessions to Sinfulness in Jewish Law,” 
JJS 10 [1959] 1-13). 32. except for reason of unchastity: 
Unlike the parallels (1 Cor 7:11; Mark 10:11; Luke 
16:18) Matthew has here and in 19:9 this famous excep- 
tive clause. It is commonly assumed that this is his own 
redactional addition or that of his tradition. Porneia, 
translated here as “unchastity,” means unlawful sexual 
conduct, which could include adultery but is not the 
technical word for it (moicheia). Three main solutions to 
the difficult problem are proposed for this clause. (1) The 
so-called Greek Orthodox solution holds that the clause 
contains a real exception to the absolute prohibition of 
divorce and second marriage. In this case Matthew’s 
position would be the same as that of the Shammaites 
and different from Jesus’. A difficulty is that in this view 
the text should read moicheia, not porneia. This view has 
recently been defended at length by Marucci, who argues 
that the clause was intended to safeguard Christians who 
were Roman citizens from the Augustan Lex Iulia de 
adulteriis coercendis, under which a husband was com- 
pelled to accuse an adulterous wife under pain of being 
charged with the capital offense of lenocinium. This argu- 
ment remains very uncertain. (2) The classic “Catholic” 
solution (Dupont) holds that the clause does not contain 
a real exception since it does not refer to divorce but to 
separation without remarriage in the case of an adul- 
terous wife (who in Israelite law would be stoned). 
Again, the text does not use the word for adultery. (3) In 
the “rabbinic” solution also the clause does not contain 
a real exception to the prohibition of divorce because the 
key term porneia is understood as translating the Hebr 
zéniit, “prostitution,” understood in the sense of an 
incestuous union due to marriage within forbidden 
degrees of kinship (Lev 18:6-18). Such a union would 
not be true marriage at all and would not require a 
divorce but a decree of nullity or an annulment. Porneia, 
as used in Acts 15:23-29, stands close to this; as does 
zénit in the Qumran documents (e.g., CD 4:20-21). 
This solution fits the text best; it represents Matthew’s 
legal finesse and his loyalty to Jesus (see Bonsirven, Le 
divorce; H. Baltensweiler, Die Ehe im NT [Zurich, 1967] 
87-102; J. A. Fitzmyer, TAG 79-111). 

Since the matter of divorce is often painful, it is useful 
to remember that Jesus’ deep intent was not to.cause pain 
but to set out a clear and high ideal of human relations, 
a vision of marriage as a covenant of personal love 
between spouses which reflects the covenant relationship 
of God and his people. Unfortunately this vision does 
not always fit the vagaries of the human heart (Jer 17:9). 
33 (ec) OatHs (5:33-37). 33. again: This is a 
resumptive hint that a new section is starting, that we 
have reached the halfway point. After the introductory 
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formula in full, there is a composite OT citation: Lev 
19:12 (rather than or as a summary of Exod 20:7); Num 
30:3. There seems to be a logical tension between the 
first part, “you shall not swear,” and the second, “you 
shall perform what you swear” (which implies that you 
do swear). It is possible that the second part could be 
understood as a common corrupt exegesis of the first 
part that Jesus then corrects in v 34a with his eschato- 
logical radicalness. 34. do not swear at all: Formulated as 
a command in the negative. The examples that follow in 
vv 34b,35,36 (citing Isa 66:1 and Ps 48:2) are oath 
formulas, which contain subterfuges for the divine 
name, which the devout tried to avoid pronouncing. But 
in employing subterfuges an element of untruthfulness 
was introduced which had as its intention the assurance 
of truth. Jesus implies (v 36) that there is nothing in 
creation that is not from God and dependent on him, 
reflecting his glory as creator. 37. yes, yes, no, no: This is 
the crucial verse in the unit because it gives a positive 
command about the character of speech (logos), to balance 
the negative command in v 34, followed by a terse 
reason. The only NT parallels to this unit are Matt 
23:16-22 and Jas 5:12 (which may reflect the original 
Jesus tradition more closely than Matthew’s developed 
forms); cf. 2 Cor 1:17-19 (which confesses that Jesus is 
the permanent yes of God to us). The problem they all 
address is that of language (cf. the Mishnaic tractates 
Sebu‘ot, Nedarim, and Nazir, which all deal with vows 
and oaths; Diog. Laertius 8.22; 2 Enoch 49:1; Pseudo- 
Phocylides 1.16). Jesus is here opposing the hypocrisy, 
sophistry, and academic trivialization of life and replac- 
ing them with an ideal of simplicity and directness of 
speech. This ideal need not be opposed to poetry or 
metaphor (see his parables) or oath formulas as such so 
long as they are truthful. (According to b. Sanh. 36a yes 
and no become oaths when they are repeated, as Jesus 
does here.) Jesus is here taking the line of the Decalogue. 
The Decalogue says nothing about swearing, oaths, or 
vows, but it says that “you shall not take the name of 
God in vain,” and “you shall not bear false witness,” i.e., 
you shall speak the truth in important matters. Jesus 
combines the two commandments by saying that you 
shall not swear by God’s name or any substitute for it 
and you shall speak the truth simply. Greek philosophi- 
cal tradition from the Delphic oracle and the Pythagor- 
eans to the Stoics of Jesus’ day moved in the same 
direction (TDNT 5. 176-85, 457-67). 

34 (f) RETALIATION (5:38-42). This and the 
next hyperthesis, on love of enemies, are closely related 
in subject matter, and their relationship to each other and 
to earlier tradition will be treated after v 48. This unit 
expands the Q saying (see Luke 6:29-30). 38. an eye for 
an eye: This quotes a legal rule (talion) regulating revenge 
and retaliation for damages (Exod 21:22-25; Lev 24:20; 
Deut 19:21). The same rule is found in the Code of 
Hammurabi, the Roman Law of 12 Tables 8, and 
Aeschylus, Coeph, 309-10. Though the rule sounds 
barbarous today, its original intention was humanitar- 
ian, to limit revenge (only one eye for one eye, not two 
or three) to an exact reciprocity. When first introduced, 
it constituted genuine moral progress. By the time of 
Jesus the rabbis already felt it too harsh and began the 
process of commuting the penalty to fines, but the prin- 
ciple of corresponding restitution remained dominant in 
legal thinking. (The etymology of talion is the Lat talis, 
“such, the same.”) 39. do not resist evil: Jesus teaches non- 
resistance to evil in the sense of avoiding physical 
violence or damages. This leaves open the possibility of 
psychological or moral resistance, “media fighting,” 
exemplified by Mahatma Gandhi or Martin Luther 
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King. The parallel in Rom 12:19-21, based on Prov 
25:21-22, is important in showing that Jesus’ teaching is 
a strategy for winning, not for passive resignation or 
indifference to evil. The goal is to shame the opponent 
into a change of heart. This presupposes the requisite 
dispositions in the opponent, which are not always 
present. In such difficult cases recourse to other biblical 
principles may be necessary (see comment on v 48). turn 
to him also the other cheek: Striking the right cheek with the 
back of the hand is considered particularly dishonoring 
in m. B. Qam. 8:6; cf. John 18:22-23; Isa 50:6; Lam 3:30. 
40. would sue you: One should avoid litigation; see v 25. 
There is a noteworthy parallel in a judicial plea written 
in Hebrew on a 7th-6th cent. Bc ostracon found at 
Mesad Hashavyahu in 1960 (see D. Pardee, Maarav 1 
[1978] 33-66). 41. compels you to go one mile: The Gk word 
angareuein, “compel,” is a Persian loanword, reflecting 
the imperial messenger service, taking horses ina courier 
relay, like the old Pony Express, but not paying for the 
horse. 42. give: The theme of giving to beggars and 
borrowers goes beyond the scope of nonresistance to 
evil to advocate general kindness, forbearance, generos- 
ity, and an open attitude toward people. 

5S) (g) Love or Enemies (5:43-48). 43. love your 
neighbor: The unit begins with an incomplete quotation 
from Lev 19:18, leaving out the important “as yourself.” 
This is followed by the nonbiblical words “you shall 
hate your enemy,” a negative view that would confine 
our love in a narrow ethnocentric framework. It is re- 
grettable that some transls. include these words in the 
same quotation marks with the biblical citation. Jesus is 
attacking a false interpretation of the OT. This view is 
not found verbatim in the OT but it may be in 1QS 
1:9-10: “And that they (the saints) may love all the sons 
of light each according to his lot (géral) in the Council 
of God; and that they may hate all the sons of darkness, 
each according to his fault in the vengeance of God.” It 
is also hinted at in the OT (e.g., Deut 7:2). 44. love your 
enemies and pray for those who persecute you: This is not 
hopeless idealism but a wise strategy for overcoming the 
persecutor. The heroic stance of the martyr gives the 
persecutor a bad image and is hard for governments to 
control. Early Christian martyrs gave late antiquity a 
bad conscience. Christianity is not introverted aggres- 
sion, but aggression transmuted into a strategy for win- 
ning through the wisdom of love. 45. sons of your Father; 
Adoptive sonship is also a Pauline theme (Rom 8). There 
is a chiastic arrangement of “evil, good, just, unjust.” 46. 
Cf. Luke 14:12-14. reward: Jesus here distinguishes im- 
plicitly between earthly human rewards and rewards 
from God. If you love those who love you, your reward 
is an increase in their love. If you love those who hate 
you, your reward is an increase in God’s love. Some 
theologies regard all talk of ethical motivation in terms 
of reward as sub-Christian but this is foreign to the 
Gospels. Nevertheless, one must not think that God can 
be forced by strict claims of justice rather than by 
humble supplication. The reward is variously described 
as the kingdom or the vision of God (5:3,8). tax collectors: 
They are here a symbol of low morality because they 
were often extortioners and collaborators with the 
Roman occupier. Jesus befriends them but never ap- 
proves of their sins (cf. Luke 19:1-10). 47. if you greet: In 
the Near East a greeting is a prayer of blessing upon the 
one greeted (m. ’ Abot 4:15). Gentiles: This term is a hint 
that the text was addressed primarily to Jewish Chris- 
tians. 48. be perfect: This verse comprises a complex 
fusion of two OT texts and Matthean redaction. Deut 
18:13 reads tamim, “blameless,” instead of “perfect”; Lev 
19:2 has qédosim, “holy,” but Luke (6:36) reads “merciful.” 
Teleios, “perfect,” is a rare word in the Gospels (found 
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only here and 19:21), though used by Paul and James. It 
is common in Gk thought, where it can mean conform- 
ity to the divine ideal. In QL the perfect man is the one 
who observes the whole law. Luke’s version emphasizes 
covenant fidelity and steadfast love. These various 
accents could all be present in Matt, making the text rich 
and suggestive. Here it also forms an inclusio with 5:20. 
36 General conclusion on retaliation and love of 
enemies. We can trace a five-stage evolution in biblical 
thinking on this topic: (1) unlimited revenge (Gen 4:15, 
24); (2) talion or limited revenge (Deut 19:16-21); (3) the 
silver rule, “Do not do unto others what you would not 
have them do unto you” (Tob 4:15; Hillel, b. Sabb. 31); 
(4) the golden rule (Matt 7:12, more positive than the 
silver, reaching out to do good, taking the initiative to 
create an atmosphere of good will); (5) loving one’s 
enemies, an invitation to moral heroism and sanctity. 
This last is the loftiest level. Is it lacking in ethical 
sobriety, as its critics have suggested? It can be quite 
effective (Gandhi). It need be no more unsober than a 
general strike is. The question that remains is: Is it the 
only legitimate rule of conduct for Christians in conflict 
situations? Are the earlier stages of biblical teaching 
simply cancelled out? No. Rather, the earlier stages 
represent a permanent resource for believers when ap- 
propriate. It depends on the moral level of the opponent 
which level of biblical ethics should be employed. Given 
this range of options, you can govern with the Sermon 
on the Mount, despite Bismarck’s skepticism, provided 
you also include the earlier moral stages which it 
presupposes. The sermon is not the whole of biblical 
revelation but does represent a summit of moral wisdom 
whose validity proves itself in daily life when wisely 
applied. 
37 (D) Reformation of Works of Piety (6:1-18). 
(a) ALMSGIVING (6:1-4). Verses 1-18 treat of 
three works of piety —almsgiving, prayer, and fasting. 
They concern our relationship to God and constitute a 
reformation of conventional attitudes. It is a Jewish list, 
though there is nothing about the Temple, and it may be 
based on Deut 6:5. After the introductory verse, there 
follow three units of very similar structure 2-4,5-6, 
16-18, which are without Synoptic parallel. This pattern 
is broken by the insertion of older material in vv 7-15, 
including the Lord’s Prayer. Formally it resembles a 
catechism. 1. take care not to perform your righteousness before 
people: Dikaiosyné, “righteousness,” “justice,” both repre- 
sents a thematic word in the Gospel and leads cleverly 
into the theme of almsgiving, since its Aram equivalent, 
sédaga, came to mean “almsgiving,” as charity did in 
English. reward: See comment on 5:46. Cf. m. > Abot 1:13; 
Seneca, Ep. 19.4.32: “Whoever wants to publicize his 
virtue labors not for virtue but for glory.” The text is 
concerned throughout that our relationship with God be 
a living, personal one. 2. almsgiving: It was well organ- 
ized in ancient Judaism (see Moore, Judaism 2. 162-79) 
and was accorded a high value; in m. ? Abot 1:2 it is one 
of the three pillars of the world; cf. m. ? Abot 2:7; m. Pe?.a 
1:1. hypocrites: This is a Matthean emphasis among the 
Gospels, thematic here in 6:1-18 and in chap. 23, where 
it is associated with the scribes and Pharisees. Originally, 
Gk hypokrités was a theatrical term, meaning “actor”; it 
comes to refer in Matt 23 to false interpreters of Scrip- 
ture, religious teachers who fail in their responsibility. 
38 (b) Prayer (6:5-15). In vv 5-8 the positive 
teaching is that prayer should be sincere personal com- 
munion with God and that it should be brief because it 
is for our good, not God’s, since he already knows what 
we need. It is the food of faith. This teaching does not 
disparage public worship as such, since Jesus par- 
ticipated in the synagogue service (Mark 1:21) and 
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builds upon it in the Lord’s Prayer, though he also 
prayed privately. 

39 9-13. These verses give an example of a 
short prayer, similar to the 18 Benedictions and the 
Qaddish of the synagogue liturgy, to which are added 
the address to God as Father (characteristic of Jesus) and 
the note of forgiveness (see Sir 28:2). Matthew probably 
adds to the earliest form found in Luke 11:2-4 the words 
“our... who art in heaven,” since he is troubled by the 
intimate familiarity of Abba. He explains that the 
kingdom means the will of God on earth, and he com- 
pletes the last petition with a positive request for salva- 
tion. 9. Our Father in heaven: See comment on 5:16. This 
address replaces the OT Yahweh as the characteristic 
NT mode of address to God, suggesting childlike trust, 
intimacy, and readiness of access; see Rom 5:2; Eph 2:18; 
3:12; Heb 10:17-20. 10. thy kingdom come: This request 
stands in strict parallelism with “thy will be done.” 
God’s will is for peace and justice (Rom 14:17). The 
prayer presupposes that the kingdom is not yet here in 
its fullness and thus represents a future eschatology. as 
in heaven so on earth: The prayer expects an earthly, this- 
worldly realization of God’s will. It presupposes a cer- 
tain analogy between heaven and earth, which is found 
both in Gk philosophy (Plato’s myth of the cave) and in 
the ancient Near East (Babylonian ideas of the temple 
and ziggurat; Exod 25:9,40). Since the kingdom is 
brought by the Son of Man there is an implicit christol- 
ogy. kingdom: See comment on 4:17. 11. bread: This can 
refer to daily needs, the messianic banquet, or, as in early 
Christian interpretation, the eucharist as a foretaste of 
the messianic banquet. daily: Epiousion is a rare Gk word 
whose exact meaning and etymology remain disputed. 
The four main possible transls. are: “tomorrow’s,” 
“daily,” “needful,” or “future.” These four can be com- 
bined: “the bread then is earthly bread, the bread of the 
poor and needy, and, at the same time, because of the 
eschatological hour in which it is prayed for and eaten, 
it is the future bread in this today, the bread of the elect 
and the blessed” (Lohmeyer). 12. forgive us our debts: See 
Mark 11:25. Debts is an Aram euphemism for sins. as we 
forgive: This clause presupposes mutuality and asserts 
some connection between our treatment of one another 
and God’s treatment of us, but it does not affirm an exact 
proportionality. God is more merciful and generous 
than we are; cf. 18:21-35; 20:1-16. We have a responsi- 
bility to imitate God, to follow his lead in forgiving. 
Forgiveness is a social necessity if society is not to be 
paralyzed by an accumulation of grievances of one 
against another. Traditionally it is achieved through 
sacrifice, but the sixth of the 18 Benedictions is a prayer 
for forgiveness. 13. lead us not: This probably means “do 
not let us succumb to the end-time trial” or “do not let 
us fall when we are tempted.” evil: This almost certainly 
refers to the Evil One, the devil, evil personified. The 
Our Father is the basis for all patristic treatises on 
prayer. Thus, prayer is not something difficult since 
everyone can say this prayer. Tertullian calls it the 
summary of the whole Gospel. 


(Jeremias, J., The Prayers of Jesus [London, 1967]. Lohmeyer, E., 
Our Father [NY, 1966]. Petuchowski, J. and M. Brocke, The 
Lord’s Prayer and Jewish Liturgy [NY, 1979].) 


40 (c) Fastine (6:16-18). Fasting is a common 
religious practice and can be both public and private. The 
sermon presupposes its legitimacy. In Mark 2:18-20 
(= Matt 9:14-15) the disciples are told not to fast in Jesus’ 
lifetime, but its subsequent legitimacy is affirmed. Jews 
do not have a season of fasting like Lent but have a few 
days of communal fasting, esp. Yom Kippir, the Day of 
Atonement; and the 9th of Ab. According to Did. 8:1 
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Jews kept private fasts on Mondays and Thursdays, 
whereas Christians chose Wednesdays and Fridays (the 
latter in memory of Jesus’ suffering). Fasting was under- 
stood as humbling oneself before God (Isa 58:3-9), as 
strengthening prayer (Tob 12:8; 2 Chr 20:3), as related to 
almsgiving (“The merit of a fast is in proportion to the 
charity dispensed,” 6. Ber. 6b), as an expression of 
mourning (Matt 9:14-15). 16. cover their faces: There is a 
wordplay in Greek between the words aphanizousin, 
“cover, and phandsin, “be seen.” 17. wash your face: This 
verse is chiastically constructed and seems to contradict 
m. Yoma 8:1, which says that you should not wash or 
anoint yourself on the Day of Atonement. 18. not be seen: 
The details are not important so long as the essential 
point is held, that a fast is really directed toward God, 
not toward human beings. It requires faith (see Moore, 
Judaism 2. 55-69, 257-66; TDNT 4. 924-35). 

41 (E) Further Instructions (6:19-7:12). This 
section of the sermon contains further instructions on 
how to love God with one’s whole heart (v 21), one’s 
two yésarim (v 24), soul (i.e., life, v 25) and strength 
(wealth, throughout vv 19-34); cf. Deut 6:5. It has also 
been understood as a list of deeds of loving-kindness 
(m. ? Abot 1:2), or as a commentary on the second part of 
the Lord’s Prayer: bread (6:19~34), forgiveness (7:1-12), 
temptation (7:13-20), deliverance from evil (7:21-27) 
(so Grundmann, Bornkamm, Lambrecht). The first two 
smaller units, vv 19-21 and vv 22-23, contain wise 
teaching on true values expressed by means of two 
images. 

42 (a) TREASURE IN HEAvEN (6:19-21). A Q 
saying considerably reworked from the form preserved 
in Luke 12:33-34. Formally the unit consists of a 
negative and a positive command, followed by a proverb 
that justifies the commands. The whole is chiastically 
arranged in Matt. 19. treasure: A Matthean interest; cf. 
13:44. In vv 19-20 the contrast is between corruptible 
and incorruptible treasures. This teaching should not be 
overly spiritualized in a Platonic, exclusively other- 
worldly, fashion. It is better to understand the text as 
referring to treasures that are already experienced in this 
life but continue to be valuable for eternity. Cf. m. Pe’a 
1:1: “These are things whose fruit one enjoys in this 
world, while the capital is laid up for one in the world 
to come: honoring father and mother, deeds of loving- 
kindness, making peace between a man and his fellow; 
and the study of the law leads to them all.” Cf. Sir 20:30 
and 41:14. 

43 (b) THe SINGLE EYE (6:22-23). Derived 
from Q, this form is shorter and perhaps more original 
than Luke 11:34-36. There is a four-part structure: a 
definition, followed by two conditional sentences in 
contrasting antithetical parallelism, and then a final con- 
ditional sentence which ends with an ominous, open- 
ended question. For the OT background, see Prov 22:3; 
Sir 13:25f 14:8,10; also T. Benj. 4; m. ? Abot 2:8-9 runs: 
“R. Yohanan ben Zakkai said to his five disciples, ‘Go 
forth and see which is the good way to which a man 
should cleave.’ R. Eliezer said, ‘A good eye....’ R. 
Eleazar said, ‘A good heart.’” Eleazar wins. Matthew and 
the ’ Abot saying, though using different terminology, 
agree on the main point: the ground of one’s personal 
being must be sound. If the basic orientation of your life, 
your fundamental option, is sound, the overall results 
will be positive. This teaching can be abused, but used 
in an upright manner it can spare the believer false or un- 
necessary scruples. if your eye be simple: The Greek for 
“simple” could also be translated “single,” “sound,” “un- 
divided,” “perfect” (see 5:48). The term points toward 
singleness of purpose, purity of heart (5:8), undivided 
loyalty. But often we are two-souled (Jas 1:7-8). We 
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must receive this wholeness and harmony of soul as a 
gift. (For the Hellenistic background, see H. D. Betz, 
Essays on the Sermon on the Mount [Phl, 1985] 71-87). 
44 (c) Gop AND Mammon (6:24). This is 
another Q saying (see Luke 16:13). It teaches again the 
impossibility of serving God with a divided heart, or, 
positively, the need to make a basic decision to love God 
above all things and all other things only insofar as they 
fit into that basic love. The rival “lord” can be anything 
or anyone, but at the end of the verse one example is 
given, “mammon,” a Semitic word for money or wealth. 
This verse offers a commentary on Deut 6:5; cf. Matt 
19:22,23; m. Git. 4:5. 

45 (d) On Care AND AnxieTY (6:25-34). This 
section consists of Q material except for v 34 and a few 
redactional touches. This teaching presupposes Galilean 
prosperity and would be insensitive in places or situa- 
tions of destitution. It perhaps reflects a young person’s 
interest in discovering the limits of human existence, the 
real necessities and true values of life. It comments on 
basic human needs, eating, drinking, clothing (no 
shelter, which was not so urgent in the Near East) inso- 
far as they can become idols or fetishes. (Calvin defined 
an idol as anything that stands between us and God; in 
this sense the human mind is a factory of idols). A key 
term throughout is merimnad, “be anxious.” According to 
N. Baumert (Ehelosigkeit und Ehe im Herrn [FB 47; Wiirz- 
burg, 1984] 479-504), this term does not mean “be 
anxious,” but “consider,” “think about,” in the sense here 
of “be preoccupied with” or “absorbed by.” Verses 25 
and 34 form an inclusio. H. D. Betz believes that the 
whole passage is an apology for divine providence in the 
face of a crisis of faith in providence. The passage is a 
combination of wisdom theology and eschatology. The 
natural order is good, but this view is not based on Gen 
1 so much as on daily experience. Nature is not roman- 
ticized; there are dangers such as rain, flood, storm. But 
the fatherhood of God makes the world endure and 
gives the possibility for conversion from human folly 
and sin. Faith in providence is rooted in a special rela- 
tionship to God, being sons (and daughters) of the heav- 
enly Father. Ethical behavior consists in learning the 
way and manner in which God loves and preserves his 
creation. 28. neither toil nor spin: Perhaps here the two 
vbs. reflect field labor for men and housework for 
women. Although it is not obvious that this distinction 
was observed in the Near East, the text treats both kinds 
of work equally. 33. seek first the kingdom and his justice: 
This is the climactic verse of the whole chapter. The 
ultimate goal of all our activity must be the highest 
value, the kingdom of God, which is here defined as 
justice (cf. Rom 14:17 and Matt 6:10). The literary func- 
tion of the verse is to solder vv 19-34 into the rest of the 
sermon, a function similar to that served by 5:20 and 
6:1. “In Matt seeking the kingdom and seeking justice 
are not two distinct quests; he wants to say that there is 
no authentic search for the kingdom except in a quest 
whose immediate goal is justice” (Dupont, Béatitudes 3. 
297). The justice envisaged is not a justice in God alone 
but one that we are to produce on earth ourselves. 

46 (e) JupciInc Orners (7:1-6). 1. Cf. Luke 
6:37-40; Matthew abbreviates and transforms the 
original Semitic parataxis “judge not and...” into the 
better Greek and clearer logic of “judge not that you may 
not be judged.” This verse liberates us from the need to 
be everyone’s conscience or censor, but it does not free 
us from all need for judgment. Every simple sentence 
such as “This cow is brown” is a judgment, and in adult 
life we cannot escape the obligation to make some judg- 
ments even on the moral character of others. Parents, 
fiancés, employers, civil judges, church administrators, 
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etc. all have this duty. Jesus’ teaching warns against 
usurping the definitive judgment of God, who alone sees 
the heart. By contrast, our judging must be tentative, 
partial, and inadequate (see 1 Sam 16:7; Jer 17:10). But 
wherever possible, we should try to mind our own busi- 
ness and not meddle in others’. 2. you shall be judged . . . it 
shall be measured: The vbs. are theological passives; God 
is the agent (see ZBG § 236). Cf. m. Sofa 1:7-9. The 
measure formula can be traced back to commercial 
papyri in Egyptian Demotic and Gk texts from the first 
millennium Bc (B. Couroyer, RB 77 [1970] 366-70). 
3-5. These verses contain a warning against hypocritical 
judges, which, however, presupposes some judging of 
others as necessary. Cf. John 8:1-11. 6. The sense of this 
verse is uncertain. the holy: In the OT this refers to 
sacrificial meat (Exod 29:33); here it means the message 
of the kingdom of God; later it will mean the eucharist 
(Did. 9:5; 10:6). pearls: In this context pearls could mean 
the message of the kingdom or the sermon itself. cast 
pearls: The Hebrew for “cast,” “throw,” is yara. From a 
homonym (yara III) is derived térd, “instruction” (pos- 
sibly from the shepherd throwing a pebble in the direc- 
tion the traveler asks for); thus, a pun on Torah-teaching 
may be involved. dogs. . . swine: Unclean animals in the 
OT; figures for unlearned men in rabbinic literature (cf. 
Ps 22:17,21); also for Gentiles (? Abot R. Nat. 34:2; Matt 
15:26); and heretics (2 Pet 2:20-22). Here perhaps for 
unsympathetic listeners. 
47 (f) Ask, SEEK, KNock (7:7-12). 7. Seek: In 
this context all the vbs. refer to prayer; as in 6:33, one 
should above all seek the kingdom of God and justice 
also in prayer. In Hebrew “seek” would be dara¥, whence 
the term midrash, the “study” or investigation of Scrip- 
ture. Perhaps aware of this more intellectualist usage, 
early Christian gnostics took this phrase “seek and you 
shall find” out of its context and used it to justify their 
theological speculations. At first the Church Fathers 
resisted this application of the text, but by the time of 
Augustine it was used also by the orthodox to ground 
their theological reflection. Questioning is the piety of 
thought. 7-11. God’s answering of prayer. 11. you who 
are evil: This phrase suggests an unreflective assumption 
of the doctrine of original sin or sinfulness on the part 
of adults. good things: Luke reads instead “holy Spirit,” 
which could be a spiritualization of an originally material 
expectation. 12. The golden rule (— 36 above). From a 
literary point of view this is the end of the sermon, a 
summary of its content, before the concluding covenant 
curses and blessings. It is related to other structuring 
verses, 5:17,20; 6:1,33, but also to 22:34-40, where the 
formula “this is the law and the prophets” recurs. The 
rule has a long prehistory. Something like it is implied 
in Deut 15:13; Tob 4:15; Ep. Arist. 207; Sir 31:15; Obad 
15. Later in b. Sabb. 31a Hillel gives the inquiring pros- 
elyte the rule in the negative “silver” form and then says, 
“The rest is commentary, now go and study.” The rule 
also has a Hellenic prehistory, emerging in 5th-cent. Bc 
popular ethics as promoted by the Sophists (see Aris- 
totle, Rhet. 2.6.19 [1384b]). This ethics is based on retri- 
bution and on morals as a balance of obligations. It needs 
to be controlled by a notion of the good. A masochist 
would wreak havoc with the rule (see IDBSup 369-70). 
48 (F) Conclusion of the Sermon (7:13-27). 
(a) THE Narrow Gate (7:13-14). These 
verses express the covenant theology of the two ways, 
one leading to life, the other to death (Deut 28; 30:15; 
Did. 1:1; Barn. 18:1; 1QS 3:18-25); see K. Baltzer, The 
Covenant Formulary (Phl, 1971); and, for Matt, 
Frankemdlle, Jahwebund (— 1 above). 
49 (b) Bearinc Fruit (7:15-20). Cf. Luke 
6:43-44; this and the following unit (vv 21-23) have a 
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complex relationship to the Q source, since they have 
been considerably reworked by the redactor, who intro- 
duces the new theme of false prophecy. you will know 
them by their fruits: This bracket in vv 16,20 identifies the 
theme of this unit. “Fruits” are lived faith or ethical con- 
duct, the test of a good person. 15. false prophets: 
Prophecy is a spirit-related or charismatic activity. Some 
think Matthew was anticharismatic and played down 
the role of the Spirit in his Gospel. Others point out that 
he added the mention of prophecy and prophets when it 
was not in his source; this shows that he was interested 
in the theme and leads to the conclusion that there were 
prophets in his community. Matthew was probably 
more concerned with regulating prophecy and with 
restraining abuses by keeping prophecy within moral 
bounds than with suppressing it outright. There is, no 
doubt, a sober, moral tone in Matt and a centering of 
attention on the teaching of Jesus. But Matthew was too 
much a teacher and too interested in creativity (see com- 
ment on 13:52) to oppose prophecy or the work of the 
Spirit altogether. He remains the able, concerned pastor, 
not an inquisitor. 
50 (c) AN EPISODE IN THE Last JUDGMENT DE- 
SCRIBED (7:21-23). God is the judge, Jesus the advocate 
(in contrast to Matt 25:31-46). Verse 22 is influenced by 
Jer 14:14 and 27:15 (34:15 LXX). 23. depart from me, you 
workers of lawlessness: This derives from Ps 6:9. The only 
Synoptic source is Q (see Luke 6:46). Parallels include 
Matt 10:32-33; 25:1-13,31-46; Luke 13:23~30; Mark 
8:38; Rev 3:5; 2 Clem. 3-4; Justin, Apol. 1.16.9-11; Dial. 
Geos 

The dominant point from v 13 to v 23 is that no one 
will emerge triumphant from the last judgment on the 
basis of right words or spectacular deeds of spiritual 
power alone. Only a life of love and justice will avail. 
This point reflects Matthew’s characteristic link of ethics 
with eschatology and his related view of the church as 
a mixed body of saints and sinners until the final sorting 
out by God (in contrast to a doctrine of the church as an 
invisible communion of saints). Matt’s view challenges 
Christian complacency and arrogant assurance of salva- 
tion. This view may seem opposed to Paul’s, but Paul 
too strove to prevent his followers from drawing im- 
moral or amoral conclusions from his gospel and warned 
Christians that they too would be judged (e.g., 1 Cor 
3:13-15). Still there can be different pastoral emphases, 
one for the excessively scrupulous, one for the lax. 
51 (d) Houses Burtt oN Rock AND SAND (7:24- 
29). Cf. Luke 6:47-49. This parable, which Matthew 
shapes into a parable of the wise man and the fool, con- 
cludes the sermon by returning to the two ways theme 
of covenant theology (see comment on 7:13-14). It is 
customary in the Mishna to end a legal tractate with a bit 
of story or parable. The contrast here, developed in strict 
antithetic parallelism, is between “hearing” and “doing” 
and “hearing” and “not doing,” whereas in vv 21-23 the 
contrast was between “saying” and “doing” or “not 
doing.” 24. these words of mine: This phrase points back to 
the sermon itself as a kind of Torah. For Matthew 
following the word of Jesus is wisdom about life. (This 
sapiential emphasis is absent from Luke). 25. the rain fell: 
The natural situation envisages the kind of flash floods 
common in the holy land in the winter rainy season. 
28-29. The effect of the sermon. 28a. and it happened when 
Jesus finished these discourses: This is a Matthean formula 
(repeated in 11:1; 13:53; 19:1; 26:1), which occurs at the 
end of each of the five great blocks of teaching material 
that help to structure this Gospel. 28b-29. Matt here 
rejoins his Marcan source (1:21,22). He adds the word 
“their” to “scribes” because in his church there were 
scribes (13:52; 23:34), an office hallowed in Israel since 
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the days of Ezra, as well as prophets, sages, apostles, and 
righteous ones (persons who had suffered for the faith, 
10:41). authority: Authority in antiquity derived from 
fidelity to the tradition. Both Jesus and the Jewish 
scribes taught with a certain authority (r@it) based on 
the tradition. But the scribes did not present themselves 
at this time as revealer figures with a direct access to the 
will of the Father (7:21). To the crowds, to the early 
Christians, to Matthew Jesus was such a figure, with a 
more immediate access both to the Father and to lived 
reality and to a wider range of the biblical tradition than 
the primarily halakic scribes. It is from this unique com- 
bination that Jesus’ authority derived. 


(Betz, H. D., Essays [> 43 above]. Davies, W. D., The Setting 
of the Sermon on the Mount [> 1 above]. Lambrecht, J., The 
Sermon on the Mount [Wilmington, 1985]. Lapide, P., The Sermon 
on the Mount [Maryknoll, 1986].) 


52 (111) Authority and Invitation (8:1-9:38). 
Having just shown Jesus as the Messiah of the word, 
Matthew now presents him as the Messiah of the deed 
(Matt 11:2). Matthew here rejoins the Marcan narrative 
framework (1:40-2:22), which he expands with miracles 
drawn from elsewhere. There are nine miracle pericopes, 
but ten individual miracles (the raising of the dead girl 
is sandwiched into the story of the woman with a hem- 
orrhage). The series of 10 miracles is often thought to 
correspond to the series of 10 plagues which Moses and 
Aaron caused in Egypt as the precondition of liberation 
from bondage (Exod 7:8-11:10). Matthew breaks up the 
monotony of the series with buffer pericopes (8:18-22; 
9:9-17). He differs from Mark in his handling of the 
miracles. He shortens them, strips away novelistic detail, 
and, being a cerebral type, drains away strong emotion. 
Positively, he shapes them into paradigmatic conversa- 
tions that stress four themes: christology (or the author- 
ity of Jesus), faith, discipleship, and soteriology. 

Ever since the Enlightenment, miracles have been a 
controversial element in the gospel story. Thomas 
Jefferson edited a version of the Gospels that eliminated 
the miraculous and kept the teaching. Historically 
speaking, there can be no doubt that Jesus went about 
healing and working marvels that astonished the 
beholders, even though it may not be clear what exactly 
happened in every case. In this he followed the pattern 
of the earlier Galilean itinerant wonder-working proph- 
ets, Elijah and Elisha. Our earliest sources, Christian and 
Talmudic, agree in transmitting this aspect of Jesus’ 
activity. Philosophers like Hume distinguish between 
healing miracles (credible but not strictly miraculous) 
and nature miracles (stilling the storm, walking on the 
water, multiplying the loaves and fishes, raising the dead 
to life). The latter are regarded as incredible unless 
explained away rationalistically. This distinction is not 
biblical. The Bible is rather concerned that miracles not 
become a substitute for faith (john 2:23-25; 6:25-29) 
and love (1 Cor 13:2). Miracle-faith is regarded as an 
inadequate, but often necessary, starting point to be 
transcended as quickly as possible. In his ministry as 
healer-savior we may say that Jesus used his miracles as 
an attention-getting device as well as an expression of 
God’s love, compassion, and power to save his people. 
The feedings of the multitude, esp. in Matt, involve such 
large numbers as to take on social significance and to 
become a foretaste of the kingdom (see comment on 
14:13-21; 15:32-39). Just as in Bible times, so today 
some are interested in charismatic healing and healing 
shrines like Lourdes, and others are not. To all, miracle 
stories are useful in showing that reality is not statically 
fixed and irreformable but open to the transforming 
power of God and faith; Jesus in these stories also 
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crosses the boundaries of social reality to allow access to 
salvation even to the outcasts. 


(Gerhardsson, B., The Mighty Acts of Jesus according to Matthew 
[Lund, 1979]. Heil, J. P., “Significant Aspects of the Healing 
Miracles in Matthew” CBQ 41 [1979] 274-87. Held, H. J., 
“Matthew as Interpreter of the Miracle Stories,” in G. Born- 
kamm, et al., Tradition and Interpretation in Matthew [Phl, 1963] 
165-299, Kingsbury, J. D., “Observations on the ‘Miracle 
Chapters’ of Matthew 8-9,” CBQ 40 [1978] 559-73. Theissen, 
G., The Miracle Stories of the Early Christian Tradition [Phl, 1983]. 
Thompson, W. G., “Reflections on the Composition of Mt 
8:1-9:34,” CBQ 33 [1971] 365-88.) 


53 (A) The Cleansing of a Leper (8:1-4). See 
Mark 1:40-45. 1. many crowds followed: This suggests 
that people in some measure became his discples. 2. a 
leper: Leprosy could here mean Hansen’s disease or other 
skin diseases (see IDB 3. 111-13; cf. Lev 13). Lord: Mat- 
thew strengthens the religious force of the text by 
having the leper so address Jesus and worship him. 3. 
touched him: Jesus’ love reached even to the unlovable and 
did not fear sense contact with them. 4. show yourself to 
the priest: See Lev 13:49; 14:2-32. This command shows 
Jesus observant of Torah (5:18) and respectful of the 
Temple priests, who will later conspire to arrest him. as 
a witness to them: This phrase is ambiguous; it could refer 
to the priests or to the people. 

54 (B) The Cure of the Centurion’s Servant 
(8:5-13). This episode represents a remarkable coun- 
terpart to the preceding cure of an Israelite according to 
Torah norms. It is a foretaste of the Gentile mission 
(28:19f.). The story is not found in Mark but is in Luke 
7:1-10 and, in a rather different form, in John 4:46-54. 
Matthew expands the basic story with vv 11 and 12 (cf. 
Luke 13:28-29). We thus probably have a Matthean 
composition from early traditions found in Q and oral 
sources. 5. centurion: A commander of a hundred men; 
here a Gentile, likely in the service of Herod Antipas in 
this garrison town. 6. servant: The Gk pais could mean 
“boy,” and thus “son” (john 4:46). 8. only say a word: The 
centurion’s words show his politeness, his humility, and 
his sensitivity to the reluctance of observant Jews to 
enter the home of a Gentile, lest they encounter ritual 
defilement (m. Ohol. 18:7; John 18:28; Acts 10:1-11:18). 
These words have been found so remarkable that they 
have entered the eucharistic liturgy of the Latin rite as a 
confession of unworthiness to receive the Lord. 9. under 
authority: The theme of authority is characteristically of 
interest to Roman officials. 10. such faith: The scandal 
that troubled Matthew’s community was the lack of 
faith (in Jesus as Messiah), which the majority of Israel- 
ites showed. This scandal becomes a dominant theme in 
the latter part of the Gospel. 11. The phraseology comes 
from Ps 107:3; Isa 49:12; 59:19; Mal 1:11. 12. sons of the 
kingdom: Here Jews, but elsewhere in Matt Christians 
(13:42,50; 22:13; 24:51; 25:30). Matthew warns against 
religious complacency of every sort. 13. at that hour: The 
healing takes place at a distance, as it does in the case of 
another Gentile believer (15:21-28). 

55 (C) The Healing of Peter’s Mother-in-law 
(8:14-15). See Mark 1:29-31. Matthew streamlines 
the homely story to heighten the authority of Jesus as 
lord. 14. saw: Jesus does not have to be told the woman 
is sick. He sees it at once. 15. touched: His healing touch 
suffices for the fever to leave her. No undignified heavy 
lifting is needed on his part. She is restored to health and 
to the dignity of active service of Christ (“him,” not 
Mark’s “them”. 

56 (D) The Sick Healed at Evening (8:16-17). 
See Mark 1:32-34. Matthew may here have arranged the 
summary description to parallel the OT quotation with 
which he rounds it off. Thus, expulsion of demons cor- 
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responds to weaknesses, and healing the sick to diseases. 
The citation, introduced by a fulfillment formula (> 7 
above) comes directly from the Hebrew of Isa 53:4, i.c., 
from the fourth Suffering Servant song, crucial to the 
Gospel’s understanding of Jesus’ death. The LXX spiri- 
tualizes the sickness and pains into griefs and sorrows. 
The song speaks of the servant’s taking the sickness 
upon himself personally, whereas the Gospel here sug~ 
gests that Jesus took it away. The point of the quotation 
is to show that Jesus’ healing ministry is endorsed by 
prophecy. Matthew notes that the expulsions occur at 
the word of Jesus but does not go into details of healing. 
57 (E) On Following Jesus (8:18-22). See the 
Q parallel in Luke 9:57-62. There is an OT parallel in 
1 Kgs 19:19-21, where Elijah calls Elisha to be a proph- 
et; this is alluded to in proverbial form in Luke 9:62. The 
case of Elisha appears less radical than that of the disciple 
because Elijah allows him to say good-bye, but it is also 
quite radical since Elisha burns his yokes, his secular 
means of livelihood. 19. scribe: Matthew adds the profes- 
sional terms “scribe” and “teacher” to his source. I will 
follow you: This amounts to saying, “I will be your dis- 
ciple.” Scribes were educated leaders in communities and 
religious parties. Matthew was probably one himself. 
See comment on 6:28b-29 above. The terminology of 
teacher (méreh, mélammeéd, rab, rabbéni, rabb?) and “dis- 
ciple” (talmid), rare in the OT, acquired increased impor- 
tance among religious Jews as they tried to develop their 
own schools to compete with the culturally prestigious 
Hellenistic gymnasia (2 Macc 4:9,10). The terms reflect 
an academic, scholastic background; but, since the object 
of study was how to live a life pleasing to God, the terms 
have a broader, more existential connotation. 20. foxes 
have holes: Jesus answers with a figurative saying which 
teaches that since he leads a risky, unsettled, itinerant 
way of life, the disciple can expect no better. The Son of 
Man: The first occurrence of this peculiar phrase in Matt. 
Save possibly for Mark 2:10 and pars., it is found only 
on the lips of Jesus in the Gospels, a fact which probably 
reflects an authentic tradition that Jesus did refer to him- 
selfin this way (— Jesus, 78:38-41). 21. let me first go: This 
and the following verse contain a powerful teaching on 
the radical, eschatological, and charismatic character of 
discipleship to Jesus, which far exceeds the demands of 
discipleship to a Pharisaic master. The key term here is 
“first.” For the Christian, discipleship to Jesus must be 
the number one priority. 22. let the dead bury their own 
dead: Jesus’ harsh reply must have sounded shocking to 
an audience used to m. Ber. 3:1: “He whose dead lies 
unburied before him is exempt from reciting the sma‘, 
from saying the Tepillah, and from wearing phylacteries” 
(lv., “from all duties enjoined by the law”). The full, 
complex Matthean understanding of discipleship only 
unfolds gradually throughout the Gospel (see M. Hengel, 
The Charismatic Leader and His Followers [NY, 1981]). 

58 (F) Stilling the Storm (8:23-27). See Mark 
4:35-41 for the interpretation of the miracle story. 
There may be some influence from Ps 107:23-32; 
104:5-9, but this is uncertain. Matthew reshapes the 
story so that it can be used for instruction on the life of 
the church after the resurrection. (Matt has been called 
the great Gospel of the church because of its interest in 
this theme.) Throughout, Jesus is central and treated 
with respect, in contrast to Mark; only the brief human 
moment of sleep is retained. Matthew moves the dia- 
logue with the disciples to a position ahead of the miracle 
proper and thereby reveals his didactic priorities. 24. 
great storm: In Matt it becomes actually an “earthquake” 
(seismos, in place of the Marcan lailaps); see also 24:7; 
27:54; 28:2, where seismos is often used to suggest the 
horrors of the last days. 25. Lord save us, we are perishing: 
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This has become the prayer of the threatened church of 
all ages, often depicted in art as a fragile, storm-tossed 
barque. 26. O you of little faith: Matthew’s change is from 
Marcan “no faith” to “little faith” (a mostly Matthean 
term, 6:30; 14:31; 16:8; cf. Luke 12:28). Little faith pre- 
supposes some faith and thus conversion, but suggests a 
faith grown too weak or paralyzed to act. It is the prob- 
lem of a second or third generation of Christians (cf. 
24:12). 27. the people: This may refer to the members of 
the later church (see G. Bornkamm, Tradition and Inter- 
pretation 52-57). 

59 (G) The Cure of the Gadarene Demoniacs 
(8:28-34). For the full version of this story of demon 
expulsion, a study of Mark 5:1-20 is indispensable. This 
is the closest the Gospels come to comic storytelling. To 
the Israelites, pigs were not only unclean but also funny; 
to the Gentiles, the Jews’ horror of swine was a subject 
for laughter and teasing (cf. 2 Macc 6:18; 7:1; Josephus, 
Ant. 12.5.4 § 253; 13.8.2 § 243; Juvenal, Sat. 6.159). 
Matthew abbreviates drastically, but the main Marcan 
points are made: Jesus has power to expel demons; he is 
Son of God (v 29); the demons enter a herd of swine; the 
herd stampedes over a cliff and drowns. Since the story 
clearly takes place in Gentile territory (Mark 5:20, the 
Decapolis), there may lurk beneath the surface some 
kind of comment on Gentile uncleanness and consequent 
unreadiness to receive Jesus, but this is not obvious. 28. 
Gadarenes: For Mark’s “Jerash,” 30 mi. from the sea, 
Matthew substitutes Gadara, 6 mi. from the sea. He also 
raises the number of demoniacs to two. 29. before the right 
time: This Matthean gloss reflects the intertestamental 
idea that the demons were free to trouble humanity until 
the end-time (1 Enoch 15-16; Jub. 10:8-9; T. Levi 18:12). 
30. at some distance: This phrase covers the miles between 
the town and the sea. 34. The flat ending, the towns- 
people begging Jesus to leave, need not mean an ultimate 
rejection of Jesus but confusion and fear at the series of 
astonishing incidents — not to mention resentment at the 
destruction of a herd of animals valuable to them, but 
which they knew Jews reviled and taunted them for 
keeping. For, in the story, the demons have made a 
double confession, directly that Jesus is the Son of God, 
indirectly that the swine are as unclean as they them- 
selves are (Luke 15:20; Matt 7:6; 2 Pet 2:22). 

60 (H) The Healing of the Paralytic (9:1-8). 
See Mark 2:1-12. Mark tells a double story, still easily 
separated, of a healing miracle (vv 1~5a,11-12) and an 
act of forgiveness (vv 5b-10), perhaps reflecting his 
sandwich technique or the growth of oral tradition. 
Matthew has melted the two parts more tightly together 
and eliminated the colorful detail of letting the sick man 
down through the roof, while providing in the last verse 
a powerful double theological point. Note that in this 
and the following two stories (9:1-17) there are three 
groups of opponents: scribes (v 3), Pharisees (v 11), and 
disciples of JBap (v 14). This reflects Matt’s care to pro- 
duce a neat, systematic coverage of the situation. 3. 
blaspheming: The scribes correctly recognize that the for- 
giveness of sins, which entail an offense against God, 
belongs to divine activity. Whoever controls the chan- 
nels of forgiveness in a society controls that society (H. 
Arendt); thus the stakes are high. It is the charge of 
blaspheming that will, in Matt, eventually get Jesus 
crucified (26:65). 4. which is easier: This is a confusing 
question. It is easier to say “Your sins are forgiven,” since 
there is no visible control; it is harder to do, since only 
God can do it. It is harder to say “Rise and walk,” because 
your words can be checked for their effectiveness by the 
result or lack of result (unless you are Jesus). 8. such 
authority to human beings: This is Matthew’s crucial change 
from Mark. He shifts attention away from astonishment 
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at the miracle to the theological theme that Jesus as the 
Son of Man (v 6) has the authority to forgive sins 
(already in Mark) and then extends that authority to 
members of the church. This is a hint of Matthew’s 
interest in the church (16:18; 18:17). Itreflects his concern 
that Christ’s authority be available in and through the 
church, a second- or third-generation problem, which 
presupposes faith in Christ. 

61 (I) The Call of Matthew the Tax Collector 
(9:9-13). See Mark 2:13-17 and Luke 5:27-32. The 
story is told in two parts: the call of Matthew is related 
very abruptly in v 9 and the sequel of a dinner with 
sinners follows in vv 10-13. Together with vv 14-17 
this unit constitutes the second break in the series of 10 
miracles. Formally, v 14 is a call narrative (cf. 4:18-22), 
and vv 10-13 are an apophthegm in which the accent 
falls on the final three logia. This is the only description 
in Matt of Jesus actually sharing a meal with sinners (but 
cf. 8:11,12; 21:31,32; Luke 19:1-10). This seems to have 
been a genuine practice of the historical Jesus and helps 
us to see an important aspect of the originality and 
specificity of his ministry. Here he clearly breaks with 
the model of the Pharisaic sage, not to destroy Judaism 
but precisely to save its increasingly marginalized 
members (10:6; 15:24). His goal is the same as that of 
(early) Pharisaism, but his strategy is different. (On the 
meals of Jesus, see E. Schillebeeckx, Jesus [NY, 1979] 
200-18.) 9. Matthew: Why is he so named, when the 
other Synoptics call him Levi? Perhaps by the time this 
Gospel was written Levi was no longer important, but 
Matthew, as an apostle, remained constitutive. In 10:3 
he is called a tax collector. Thus this pericope is drawn 
into the circle of main characters in the narrative. It is not 
impossible that a literate apostle (a tax collector would 
need to know how to write) stands at the base of the 
gospel tradition, perhaps as a collector of sayings of 
Jesus. But he is not the author of the final Gk form of 
Matt. For a description of that author, 13:52 is the better 
place to look. he rose and followed him: The immediate 
obedience to the call is psychologically implausible. 
Such a response presupposes normally some prior 
knowledge of Jesus and his mission and some reflection 
on one’s possible place in that mission. This extreme 
concision is explainable by the demands of oral trans- 
mission and antique book production and can be over- 
come by the imagination of the reader. 10. tax collectors 
and sinners: The text presupposes that these people are 
social outcasts. Why? Tax collectors were collaborators 
with the Roman imperial authorities and hence were 
considered disloyal and suspected of treason. Since they 
made their margin of profit by extortion of more than 
was legally due, they were also viewed as exploitative. 
sinners: A technical term for members of despised trades 
thought susceptible of ritual uncleanness and other 
blemishes (one list [m. Qidd. 4:14] gives ass-driver, 
camel-driver, sailor, caster, herdsman, shopkeeper, 
physician (=blood letter?), butcher; others add tanner, 
bath-attendant, tax collector). For nuances, see J. 
Jeremias, Jerusalem (Phl, 1969) 303-12; J. R. Donahue, 
CBQ 33 (1971) 39-61. 12. those who are well have no need 
of a physician: Jesus answers with a commonsense prov- 
erb, found in Stobaeus, Plutarch, and Diogenes Laertius; 
Gk thinkers thought of the philosopher as a physician of 
the soul. The physician must expose himself to the 
danger of contagious diseases (here, legal impurities) to 
heal them. 13. Matthew adds, here and in 12:7, a citation 
from Hos 6:6. This text had become important to rabbis 
like Yohanan ben Zakkai (after aD 70) to help to com- 
pensate for the loss of Temple sacrifices as a means of 
attaining forgiveness of sins. Study of Torah and deeds 
of loving-kindness were deemed substitutes (Abot R. 
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Nat. 4). I came not to call the just: Whether a doctrinal 
expansion or an authentic saying of Jesus, this sentence 
accurately describes the social orientation of Jesus’ 
ministry. 

62 (J) The Question about Fasting (9:14-17). 
The novelty of Jesus. A composite section, containing a 
controversy dialogue (vv 14-15, punch line 15a) and 
two little parables (vv 16,17); the unifying link is the 
difference the presence of Jesus makes. The unit parallels 
Mark 2:18-22. 14. fasting: See comment on 6:16-18. your 
disciples: Notice the courtesy of the questioners, who do 
not ask about Jesus’ own practice. 15. mourn: Matthew 
understands fasting as a sign of mourning sorrow by 
changing Mark’s vb. “fast” to “mourn.” sons of the 
bridegroom: A Semitic idiom. Jesus compares the disciples 
to wedding guests, i.e., to participants in an event of joy. 
In rabbinic interpretations of Cant, the bridegroom is 
regularly interpreted as God himself. days are coming: 
This is a formula of prophetic character suggesting a 
salvation-historical perspective. There are the times of 
Jesus and then the time after Jesus, but the end is not yet. 
In this in-between time there will be tribulations and 
thus occasions for fasting. 16. Matthew does not use the 
word “new” in this parable, unlike Mark. But two 
words have double meanings: “patch” is pléréma (lit., 
“fullness”); “tear” is schisma, “schism.” Matthew thus 
understands the schism or separation between Chris- 
tians and the disciples of the Pharisees as the difference 
between the old (and good) and the fullness of the good. 
17. Matthew modifies the next parable in the same vein 
by an addition. both are preserved. The old is good and is 
to be preserved in and with the novum in Jesus. See J. A. 
Ziesler, NTS 19 (1972-73) 190-94. 

63 (K) The Healing of a Ruler’s Daughter 
(9:18-26). For the full version, see Mark 5:21-43. 
Matthew abbreviates drastically. Another healing narra- 
tive (a woman with a hemorrhage) is sandwiched 
between the two parts of the other. Two women are 
healed. In one story the woman takes the initiative in 
looking for help from Jesus. In the other the woman is 
under age, so her father approaches Jesus for her. 18. my 
daughter has just died: Matthew heightens the ruler’s faith 
by having him say that his daughter is already dead 
when he makes the request. In the other Synoptics this 
is known only through a later messenger. 20. hemorrhage: 
Such a woman was regarded as a perpetual menstruant 
in Jewish law and hence as permanently unclean (m. Nid.). 
Thus, like the earlier leper and centurion’s slave, she is 
socially marginal, a pariah. In the Acts of Pilate, the 
woman’s name is Bernice. Eusebius records a story (HE 
7.18.1-3) that she was a Gentile from Caesarea Philippi. 
fringe: This was part of the prayer shawl worn by the 
devout Jew (Num 15:38-41; Deut 22:12). The woman’s 
grasping it is a gesture of request known from 1 Sam 
15:27 and Zech 8:23 as well as Akkadian prayers (M. 
Hutter, ZNW 75 [1984] 133-36). 22. from that hour the 
woman was saved: Matthew stresses the prompt effective- 
ness of Jesus’ healing word. 23. flute players: These were 
hired to accompany mourning dirges (Josephus, J.W. 
3.9.5 § 437), but were also used in revels (Rev 18:22). 25. 
OT parallels to this kind of healing are 1 Kgs 17:17-24; 
2 Kgs 4:17-37. 

64 (L) The Healing of Two Blind Men (9:27- 
31). This unit has affinities with 20:29-34 and Mark 
10:46-52. Here the accent falls on faith. Each of the 10 
miracles in chaps. 8 and 9 addresses a different problem: 
leprosy, slavery, fever, natural disasters (storm), demon- 
possession, paralysis, death, hemorrhage, blindness, 
muteness. One sees an effort to cover all the bases 
systematically. Jesus is presented as a healer-of-all, a 
new and greater Asclepius, in fulfillment of Isa 35:4-6 
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(the program of Matt 4:23; 9:35; 11:5). The early church 
was not slow to use physical blindness as a symbol for 
spiritual obtuseness; cf. John 9, a universal theme. 27. 
Son of David: See 1:1; 15:22; 20:30; 21:9,15. The problem 
is: Why call a healer Son of David, since David did not 
heal? There is now some evidence that Solomon, a son 
and the successor of David, was regarded as a healer in 
Judaism contemporary with the NT (see D. C. Duling, 
HTR 68 [1975] 235-52). 

65 (M) The Healing of a Dumb Demoniac 
(9:32-34). As in the previous unit, we have here a 
doublet, this time with Matt 12:22-24. The story is 
quickly told; the cure itselfis mentioned only in a subor- 
dinate clause. The reaction of the crowd in v 33 suggests 
that Jesus’ wonder-working activity has significance for 
Israel as such. 34. by the ruler of demons: The Pharisees 
cannot let this evaluation pass unresisted. The shadow of 
conflict and of the cross falls over Jesus here. He is no 
harmless magician. His healings have religious implica- 
tions. On the importance of speech and its abuses, see 
comment on 5:33-37. 

66 (N) The Compassion of Jesus (9:35-38). 
These four verses are clearly transitional; they close off 
the section 4:23-9:34, which shows Jesus as Messiah in 
word and deed, and they open the way to the mission of 
the disciples and the mission discourse in chap. 10. The 
use of sources reflects this complexity, weaving together 
bits from Mark and Q. 35. See comment on 4:23. 36. he 
felt compassion: The Gk splanchnizein derives from the 
noun for “entrails,” “bowels,” “guts,” as the seat of 
emotions. crowds: Jesus’ love and mercy extend to them; 
i.e., they are social. The genesis of his commitment to 
pastoral work is an experience of the people’s need for 
spiritual leadership. as sheep without a shepherd: Shepherd 
imagery is common throughout the Bible for political 
and religious leadership (Num 27:17; Ezek 34:5; 1 Kgs 
22:17; 2 Chr 18:16; Zech 10:2; 13:7). It will recur in 
Matt 10:6; 15:24; 18:12; 26:31. 37. the harvest is abundant: 
Jesus turns the problem into an opportunity. laborers are 
few: This is so necessarily and permanently, because 
pastoral work is psychically straining even when it is not 
physically demanding. 38. therefore pray: Only a commu- 
nity that nourishes its faith through powerful prayer is 
apt to receive and to generate more pastoral workers. 
Cf. m. ?Abot 2:15, “R. Tarfon said, ‘The day is short; the 
task is great; the laborers are idle; the wage is abundant, 
and the master of the house is urgent.’” 

67 (IV) Mission Discourse (10:1-42). 

(A) The Mission of the Twelve Apostles 
(10:1-4). This pericope serves, along with 9:36-38, to 
introduce the second great discourse of the Gospel, the 
missionary discourse to the twelve apostles. S. Brown 
prefers to call it the “central section” because it also in- 
cludes narrative (9:36; 10:1-5a) and is not missionary in 
the modern sense. As with the Sermon on the Mount, 
the section is compiled from parts of Mark and Q, much 
of it heavily reworked by Matthew himself. Peculiar to 
Matt are vv 5a-8,16b,41. The boldest stroke is trans- 
ferring vv 17-25 from the apocalyptic discourse in chap. 
24 (=Mark 13). In Matthew’s editing, the whole ad- 
dresses the disciples of old, but also his own community. 
1, the twelve disciples: Normally the disciples are a broader 
group but here and elsewhere (chap. 18?) Matthew nar- 
rows them to the Twelve. This usage both keeps the 
Twelve together with the other disciples and yet singles 
them out as special disciples. gave them authority: All the 
Synoptic evangelists stress the importance of Jesus’ 
emissaries having real power and authority from him. In 
calling them, Jesus takes the initiative. The number 12 
comes from the number of the tribes of Israel (Matt 
19:28) and is symbolic of the restoration of all Israel. 
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Matthew presupposes that they have all been called 
earlier, though he has only described the call of four 
(4:18-22). 2. the names of the twelve apostles: The word 
apostle occurs only here in Matt. On the origin and 
meaning of apostolos, - NT Thought, 81:149-52. The 
religious character of this sometimes secular emissary 
function derives in the Gospel from the nature of the 
commissioner (Jesus) and the content of the message (v 
7). Both the rabbis and the NT know emissaries of the 
congregation (2 Cor 8:23) and of individuals (1 Cor 1:1). 
The very simple functional view of Matthew and Mark 
6:30 receives more complex and full development in 
Luke and Paul. The list of apostles with slight variations 
occurs also in Mark 3:16-19; Luke 6:12-16; Acts 1:13. 
first Simon: For this primacy, see 16:17-19. Matthew also 
puts Andrew with his brother. 3. Matthew: Labeled a 
“tax collector”; cf. 9:9. 4. Judas Iscariot: The surname may 
mean “man of Kerioth” or “liar.” 

68 (B) The Commissioning of the Twelve 
(10:5-16). See Mark 6:7-13; Luke 9:1-6. 5. do not go to 
the road of the Gentiles: This command to avoid evangeliz- 
ing the Gentiles and Samaritans follows Jesus’ own prac- 
tice, as given in 15:24. The great difficulty is how to 
reconcile these verses with the great commission in 
28:19. There is no easy answer, but an opening to the 
Gentiles is perceptible elsewhere in Matt (10:18; 3:9; 
8:11f.; 21:43; 22:1-14; 23:38-39). Perhaps Matthew 
included this command here because it was important to 
members of his community and expressed the strongly 
Jewish consciousness of his own special tradition. Yet v 
18 implies the existence of a Gentile mission of others, 
the stage of Gal 2:9. 28:19 remains a surprising deus ex 
machina despite the subtle preparations for it earlier. For 
bibliography, > 72 below. 6. the lost sheep of the house of 
Israel: This phrase (Ezek 34:2-6) refers first of all to Israel 
as a whole including the “lost tribes.” But it refers also 
to a group within Israel, the ‘am ha?ares, lit., “people of 
the land,” people who for whatever reason (need to 
make a living, disreputable trade, lack of interest or 
education) were marginalized, alienated from the main 
circles of religious leadership and zeal. For these, Jesus 
had a particular, but not exclusive, concern. His goal 
was not to weaken the people of God but to bind it 
together. These “lost sheep” responded to his care. 7. the 
kingdom of heaven is near: The message of the apostles is 
to be the same as JBap’s and Jesus’ (see 3:2; 4:17). 8. freely 
have you received: A surprisingly Pauline phrase (Rom 
3:24; 2 Cor 11:7), the point of which is that the divine 
truths of salvation are so important for everyone that 
they must be taught without regard for the listeners’ 
ability to pay. This ideal is shared by the rabbis, e.g., 
Hillel said, “He that makes worldly use of the crown 
shall perish” (m. *Abot 1:13; 2:20; 3:18; 4:5). This ideal is 
tempered by reality in v 10b: the laborer is worthy of his 
food (Num 18:31). The missionary must live. The ten- 
sion between these two principles is not absolute, but 
the balance is delicate. 9. take no gold: The list consists of 
travel gear. In m. Ber. 9:5 one is forbidden to enter the 
Temple court in this gear. The Marcan parallel (6:8-11) 
allows sandals and a staff (to ward off wild animals and 
robbers). The harsher rule stresses the sacred urgency of 
the mission. 11. whatever town: The missionaries are to 
depend on local hospitality, to share the life of the people 
to whom they are sent— with all the risks and inconve- 
niences this entails. 16. wise as serpents: This is a teaching 
- peculiar to Matt (cf. Rom 16:19; 1 Cor 14:20; Midr. 
Cant. 2:14: “God says of the Israelites, Towards me they 
are as sincere as doves, but towards the Gentiles they are 
prudent as serpents,” a late text which may show that 
Matt was known or that the saying is proverbial). The 
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saying is important in distinguishing innocence from 
naive gullibility. Cf. Luke 16:8. 

69 (C) How to Face Future Persecutions 
(10:17-25). On this subject, see D. R. A. Hare, The 
Theme of Jewish Persecution. Much of this section is taken 
from Mark 13:9-13 and is repeated with variations in 
Matt 24:9-14. 17. their synagogues: Perhaps in contrast 
with Jewish-Christian synagogues (Jas 2:2), but perhaps 
suggesting that Matthew’s community had already been 
banned from the synagogue. On the procedures of the 
sanhedrin, see m. Sanh.; on flogging, see m. Mak. 18. 
dragged before prefects and kings: “Prefects” are Roman pro- 
vincial governors; “kings” would be vassal rulers like 
Herod Agrippa I (Acts 12:2) under the emperor, or the 
emperors themselves. a witness... to the Gentiles: Not 
necessarily missionary preaching (cf. v 5) but the making 
of a statement by endurance of persecution (28:19). 19. 
it will be given you... what to say: This verse is sometimes 
used to excuse not preparing sermons, but the context 
points only to emergency situations. 20. the spirit of your 
father: In contrast to the Lucan parallel, Matt stresses that 
the holy Spirit is the spirit of God the Father. 21b. See 
Mic 7:6. 22. who endures to the end: This persistent patience 
in the face of eschatological suffering (the end) is saving 
faith for Matthew. 23. the cities of Israel: Strecker (Weg 
41-42) thinks this refers to wherever Jews live in the 
whole world, but this forces the text. This verse, along 
with Mark 9:1; 13:30, led A. Schweitzer to think that 
Jesus predicted the coming of the Son of Man within the 
lifetime of the apostles and that he erred in this (see 
further M. Ktinzi, Das Naherwartungslogion Matt 10:23 
{2 vols.; BGBE 9, 21; Tiibingen, 1970, 1977]). On the 
knowledge of Jesus, see R. E. Brown, Jesus God and Man 
(NY, 1967) 39-102. The simplest solution is that Jesus 
expected the coming after an interval which he left un- 
determined in detai] (Mark 13:32). Historically, Jewish 
Christians did flee to Pella in the Decapolis (Eusebius, 
HE 3.5.3). 24. the disciple is not above his teacher: This and 
the following verse are important for understanding 
discipleship in the Gospels (see Viviano, Study 158-71). 
“Disciple” means learner or student. The follower of 
Jesus is to be a life-long student of Jesus, because what 
he teaches is wisdom about life itself. In the background 
stands the Jewish school relationship of that time, but 
precisely that poses a danger. In the normal school rela- 
tionship, once the disciple has learned what the master 
has to teach, he moves on to another master or becomes 
a teacher himself. This is what the gnostics did—make 
Jesus only one among many teachers. It was to block the 
possibility of twisting Jesus’ original simple statement 
(as it can still be found in Luke 6:40) in a gnostic direc- 
tion that Matthew reshaped it to include the words “nor 
a slave above his lord.” This means that for the believer 
Jesus is not only a teacher but also an abiding lord. (For 
the gnostic view, see Gos. Thom. 13.) 

70 (D) Appropriate and Inappropriate Fear 
(10:26-31). See the Q parallel Luke 12:2-7. Matthew 
has carefully shaped his source so that it not only ends 
with fear but also begins with it; he thus unifies the 
material by creating an inclusio. He has also changed his 
source so that there is a contrast between the hidden 
ministry of Jesus and the (more) public ministry of the 
disciples in v 27. Compare Luke’s theological passives 
(ZBG § 236), which look to a future divine exposé. Mat- 
thew retains the passives in v 26 as the basis for bold 
proclamation in v 27. 26. so have no fear of them: The 
ministry of preaching is intrinsically frightening. Only 
faith in a revealing and judging God can overcome that 
fear. 28. fear him who can destroy both soul and body: The 
psychology presupposed seems Hellenistic, viz., that the 
soul is intrinsically immortal (cf. 1 Tim 6:16). The force 
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of the verb “destroy” is uncertain. Does it mean that God 
will annihilate both body and soul and that thus hell 
means annihilation? Or does it mean “to trouble,” “to 
torment”? 29. two sparrows: The cheapest life in the 
market is cited; yet God’s providential care extends to it. 
30. worth much more than sparrows: A rabbinic argument 
(qal wa-hdmer, comparing a light matter to a heavy) is 
used to overcome fear and to encourage the disciples to 
trust God. 

71 (E) Confessing Jesus before People (10:32- 
39). Cf. Luke 12:8-9. Two parallel verses that speak of 
confessing or denying Jesus before human beings and 
the respective results before God; cf. Mark 8:38; Luke 
9:26. These verses may represent a Marcan-Q overlap 
and are thus of great antiquity and significance; in their 
original form they are perhaps best represented by Mark 
8:38. There a distinction is presupposed between Jesus 
and the future coming Son of Man. Yet this distinction 
is only implicit in order to be limited by the main asser- 
tion: How you react to Jesus will determine your future 
destiny regarding salvation. Matthew’s form presup- 
poses that Jesus is identified as the Son of Man, a link 
already made in Q. Similarly, though Matthew often 
refers to angels, he prefers here to concentrate on the 
heavenly Father. The pattern of these two verses is first 
found in 1 Sam 2:30, where it is God who speaks (see 
R. Pesch, “Uber die Autoritat Jesu,” Die Kirche des 
Anfangs [Fest. H. Schtirmann; ed. R. Schnackenburg, et 
al.; Leipzig, 1977] 25-55). Here it concerns the anguish 
of discipleship (10:34-39). See Luke 12:51-53; 14:25-27; 
17:33; these are sayings from Q. Note also the Lucan 
introduction (12:49,50). In Matthew’s arrangement we 
have first the paradoxical results of obedience to the 
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34. I have come: This important formula (3 times here and 
in v 35) emphasizes the mission of Jesus (see E. Arens, 
The élthon-Sayings in the Synoptic Tradition [OBO 10; 
Fribourg, 1976] 64-89). not peace but a sword: The sword 
is not to be understood as implying a zealotic uprising 
but as a regrettable side effect of tension and division 
resulting from the uncompromising proclamation of the 
kingdom. Elsewhere Jesus declares peacemakers blessed 
(5:9). 35. a man against his father: Matthew makes the 
quotation from Mic 7:6 more exact and complete than 
in Luke, only omitting “son.” 36. those of his own 
household: Though part of the OT allusion, these words 
express well the painful fraternal struggle between the 
members of Matthew’s community and their fellow 
Jews in the rival movement for the OT inheritance. The 
struggle is not a goal in itself but an inevitable conse- 
quence of the absolute allegiance Jesus claims from his 
disciples. 37. who loves father and mother more than me: See 
the internal parallels in 16:24-25; 19:29; cf. Mark 
8:34-35; 10:29-30. We may have here another case of 
Marcan-Q overlap, two early independent sources for 
the Jesus tradition. Thus, the historical probability is 
high that Jesus said something like this and that he called 
some to radical discipleship. But the precise wording in 
the details is harder to determine. Matthew seems to 
have simplified and clarified v 37 in comparison with the 
Lucan form, replacing the easily misunderstood but 
authentic Semitic idiom “hate” with the quite correct 
phrase “love more,” and less wisely substituting “not 
worthy” for “is not able to be my disciple.” It is more 
difficult to decide which evangelist is more faithful when 
it comes to the list of family members. Luke includes 
wife, brothers, and sisters. This would imply celibacy as 
an element in radical discipleship. According to E. 
Schiissler Fiorenza (In Memory of Her [NY, 1983] 145) it 
excludes women from such discipleship; but, in fact, the 
text speaks of “wife.” Because Luke has altered Mark 
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10:29 by the addition of “wife” in 18:29, most authors 
speak of the word as a Lucan redactional gloss, but we 
have seen how Matthew softens radical sayings from Q 
on poverty and divorce. Perhaps, therefore, Q had the 
more difficult form and Luke faithfully reproduced it 
and then made his transmission of Mark conform to the 
Q text. Jesus’ radical demands may seem to make him 
antifamily, but 15:4-6 shows this is not so. Rather, his 
radical demands are necessitated by the urgent priority 
of the kingdom of God, and, in his social context (the 
Jewish family of that day), he could safely presuppose 
that most family life would go on undisturbed. Some 
cultures have such an extreme family loyalty that sociol- 
ogists speak of them as suffering from amoral familism. 
38-39. See comment on 16:24-25. 

72 (F) Rewards of Discipleship (10:40-42). 
In this present form these verses show careful Matthean 
crafting. But at least vv 40 and 42 must go back to early 
tradition; see Luke 10:16; John 13:20; Mark 9:37,41; 
Matt 18:5. Verse 41 may be a Matthean development 
from the preceding. 40. who receives you receives me: This 
verse is important because it explains the nature of the 
apostolic office on the legal principle governing a Jewish 
emissary: “A man’s agent is like himself” (m. Ber 5:5). It 
deepens the religious basis of the apostolate by deriving 
it ultimately from God himself in a cascading succession 
mediated by Jesus, who is himself the apostle of the 
Father. The dignity of the Christian ministers standing 
in this line is great indeed, but all depends on their being 
received freely. 41. who receives a prophet: Matthew’s 
community s¢ems to have had prophets (7:15-16; 23:34; 
Did. 11:3-6). who receives a just person: Various identifica- 
tions have been proposed: the faithful Christian, the 
teacher, the one who has suffered persecution for the 
faith and remains in the community as an honored 
witness. 42. these little ones: “Little one” could refer to the 
apostles/disciples, but more likely it refers to the unedu- 
cated members of the community (see 18:6,10,14). In 
that case we would have in vv 40-42 an outline of the 
structure of the Matthean community (see 23:34). It has 
been observed that if God will reward one who gives a 
cup of cold water to a disciple, how much more will he 
reward one who installs an entire city water system. 


(On chap. 10: Beare, F. W., “The Mission of the Disciples and 
the Mission Charge: Matthew 10 and Parallels,” JBL 89 [1970] 
1-13. Brown, S., “The Mission to Israel in Matthew’s Central 
Section (Mt 9:35-11:1),” ZNW 69 [1978] 73-90; “The Two- 
fold Representation of the Mission in Matthew’s Gospel,” ST 31 
[1977] 21-32; “The Matthean Community and the Gentile 
Mission,” NovT 22 [1980] 193-221. Hengel, M., Between Jesus 
and Paul [Phl, 1983] 48-64. Jeremias, J., Jesus’ Promise to the 
Nations [SBT 24; London, 1967]. Meyer, P. D., “The Gentile 
Mission in Q,” JBL 89 [1970] 405-17.) 


13 (V) Rejection by This Generation (11:1- 
12:50). 

(A) John the Baptist and Jesus (11:1-19). 
This and the following section come almost entirely 
from Q; cf. Luke 7:18-35; 10:12-15. Verses 1 and 20 are 
purely editorial seams; vv 14~15 may be editorial or may 
come from oral tradition. 1. when Jesus had finished: See 
comment on 7:28a. 2-6. These verses contain a school 
debate, probably of postresurrection origin, over the 
nature of Jesus’ mission, held between disciples of JBap 
and Christians. 2. the works of the Messiah: This striking 
phrase created by Matthew turns the debate into one on 
the nature of Jesus’ messiahship, but originally it may 
have been over whether he was a divine messenger like 
Elijah (see B. V. Malchow, “The Messenger of the Cov- 
enant in Mal 3:1,” JBL 103 [1984] 252-55; and the 
modern debate of M. M. Faierstein, D. C. Allison, and 
J. A. Fitzmyer, JBL 100 [1981] 75-86; 103 [1984] 
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256-58; 104 [1985] 295-96). 5. the blind receive their sight: 
This summarizes Jesus’ answer in vv 4-6, the main 
thrust of the passage. Jesus defines his role not as one of 
sovereignty or judgment, as expected, but as one of 
blessing on the needy. Verse 5 is built in part on Isa 
28:18-19; 35:5-6; 42:18; 61:1; but these passages do not 
mention the lepers or the dead. Since this is a new model 
of the savior figure, v 6 offers a blessing on one who is 
not disappointed by the new model. 7. what did you go out 
into the desert to behold? Verses 7-10 give Jesus’ testimony 
to JBap, first in a series of six rhetorical questions, then 
in three positive assertions about him. He is a prophet 
and more, the messenger of God (Mal 3:1; Exod 23:20), 
and the greatest human (not explained). Verse 11b may 
be an early Christian gloss. As messenger, JBap is im- 
plicitly identified with Elijah; verse 14 will make this 
identification explicit. 12. violent ones take it by force: A 
puzzling saying, it perhaps means that the Romans 
occupy Israel by force and mistreat JBap, who preaches 
the kingdom. 13. prophesied until John: This contains a 
statement of the periods of salvation history. Up till 
JBap was a time of prophetic promise; now the time of 
fulfillment has begun. 14. See Mal 3:23 (=Eng 4:5). 
16-19. Jesus’ judgment on his generation comprises a 
little parable (vv 16-17), an explanation of the parable 
(vv 18,19a), and a wisdom saying (v 19b), which was 
probably added later. The parable is difficult to interpret. 
The most probable explanation runs thus: The children 
are John and Jesus; the call is to play wedding, then 
funeral; the “others” are their Palestinian contemporaries, 
who reject both the severe way of John and the light 
yoke of Jesus. 19. wisdom is justified: In the Lucan form 
“by her children” is probably original; thus John and 
Jesus are children of wisdom. Matthew’s change to “by 
her works” forms an inclusio with v 2. 


(Linton, O., “The Parable of the Children’s Game,” NTS 22 
[1975-76] 159-79. Meier, J. P., “John the Baptist in Matt’s 
Gospel,” JBL 99 [1980] 383-405. Schénle, V., Johannes, Jesus 
und die Juden (Frankfurt, 1982]. Suggs, M. J., Wisdom, Christol- 
ogy, and Law in Matthew's Gospel [Cambridge MA, 1970] 33-61.) 


74 (B) Woes on the Cities (11:20-24). See 
Luke 10:13-15. 20. then he began to reproach the cities: Mat- 
thew creates a title for vv 21-24, which come to him 
from Q, stressing “mighty deeds” and “repentance.” 21. 
woe to you, Chorazin: This is the first of a series of two 
units that are structured: doom, explanation, compari- 
son. The cities are addressed in apostrophe, as if they 
were persons. The two towns are near the Sea of Galilee 
and today lie in ruins; the synagogue of Chorazin is vis- 
ible. Tyre and Sidon were Gentile cities in Phoenicia 
doomed by the prophets (Isa 23:1-18; Ezek 26-28). 23. 
and you, Capernaum: The structure resembles that in vv 
21,22, but the emotion is heightened. Capernaum is 
Jesus’ own residence (4:13); he addresses it directly, 
alluding to Isa 14:13-15 and Ezek 26:20. The fate of 
Sodom is told in Gen 19:24-28. The point of the 
miracles was to provoke national conversion. In this 
they have failed, and ground for tragedy is laid (see J. A. 
Combere@ BO 90/977] 4973504). 

75 (C) Cry of Jubilee and Savior’s Call (11:25- 
30). See Luke 10:21-22 for the Q parallel to vv 25-27. 
The passage consists of a revelation discourse in which 
Jesus appears as revealer of divine wisdom. Structurally 
the unit may be broken down into three parts: (a) vv 25, 
26, thanksgiving for revelation; (b) v 27, content of the 
revelation; (c) vv 28-30, invitation to revelation. This is 
similar to Sir 51:1-12,13-22,23-30, but only 51:23-30 
is really close to vv 28-30. The question of authenticity 
is often discussed in terms of source. Were vv 28-30 in 
Q? It could be argued yes, since they are necessary for 
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the structure; Luke’s omission of them could be explained 
on the grounds of their Jewish symbolism, which might 
be unintelligible to Gentile readers. But it is more prob- 
able that they are a Matthean addition, even though the 
vocabulary is not typical. If the crucial v 27 is authentic, 
as it may well be, it would give us a most important clue 
to Jesus’ self-understanding as absolute Son of the abso- 
lute Father. There is a Marcan-Q overlap of idiom here; 
cf. Mark 13:32. 25. I praise you, Father: This is a typical 
Jewish blessing formula, but with Jesus’ intimate Abba- 
Father address added (5 times in three verses). babes: Lit., 
“simple,” “the uneducated.” revealed: Divine communica- 
tion is a powerful irreducible religious mystery. 26. good 
pleasure: I.e., God’s decision to elect some to salvation. 
27. all things have been handed over: Jesus is the personal 
tradition of God. no one knows: In this verse a.claim to 
unique access of knowledge and love of the Father is 
asserted, as well as a reciprocity of knowledge and love. 
Jesus is the exclusive revelation of the Father (cf. 1:23; 
28:18; John 3:35; 10:15; 13:3). Harnack saw this verse 
as the historical germ of all later christology. 28. come to 
me: Here Jesus speaks as Wisdom personified (Prov 8), 
with feminine characteristics as the giver of rest and 
comfort, extending the great invitation. all who labor: 
Originally, both the people excluded by the Pharisees 
(the ‘am ha- Gres) and also the Pharisees themselves were 
probably meant. 29. take my yoke: The rabbis spoke of the 
yoke of Torah and the yoke of the kingdom. Here it 
refers to Jesus’ interpretation of the law. learn from me: 
The disciple is. to be a life-long learner. Jesus as humble 
is both the model teacher and the ideal subject matter 
since he is Torah personified (see comment on 18:20). 
rest: The sabbath rest is a symbol for the kingdom of God 
(Jer 6:16). 30. my yoke is easy: In comparison with the 
halaka of the Pharisees, Jesus’ teaching is quantitatively 
easier because shorter and centered on the essential. But 
in view of the exceeding righteousness demanded in 
5:20, it is qualitatively more difficult, because the 
demands of love of God and neighbor are inexhaustible 
(see Suggs, Wisdom [> 73 above] 71-97; Viviano, Study 
183-192). 

76 (D) Plucking Ears of Grain on the Sabbath 
(12:1-8). See Mark 2:23-28; Luke 6:1-5. Matthew 
now returns to the Marcan outline, which he had left in 
9:18. In this chapter he shows Jesus in mounting conflict 
with his contemporaries. In two controversy stories (vv 
1-8 and 9-14) the tendency of the Matthean editing is 
to tighten the legal force of the debate so that it becomes 
clear that Jesus is not anti-Torah or anti-sabbath, but 
against the Pharisaic overdevelopment of sabbath legis- 
lation to the point where it becomes, in their own 
words, “mountains hanging by a hair, for they are very 
little Bible and a great many rules” (m. Hag. 1:8). In fact 
the OT gives a simple command to keep the sabbath 
holy (Exod 20:8-11; Deut 5:12-15), but the rabbis went 
on to classify 39 kinds of work as forbidden (m. Sabb. 
7:2), including reaping. 1. his disciples were hungry: The 
disciples “transgress,” and not Jesus himself. Matthew 
adds the hunger factor on humanitarian grounds (the 
rabbis allowed the saving of life to take precedence over 
observance) and to tie the disciples’ behavior more 
closely to the case of David in v 3. 3-4. See 1 Sam 
21:1-7, with Lev 24:8, which shows that the incident 
happened on the sabbath. 5. the priests: Matt here offers 
an even better legal argument based on Num 28:9-10. 
Moreover, the reaping of the omer (Lev 23:10-14) over- 
rides the sabbath in rabbinic but not Sadducean law (m. 
Menah. 10:1,3,9). 6. something greater: What is this? Either 
the Messiah, or the corporate Son of Man (Dan 7:13 and 
18), or the kingdom of God. 7. Hos 6:6, cited already in 
Matt 9:13. Since at the time the final form of the Gospel 


654 Matthew (12:8-38) 


was composed the Temple was no more, substitutes had 
to be found for it. Here deeds of loving-kindness replace 
it. 8. lord of the sabbath: The christological conclusion, 
hinted at in v 6, becomes explicit. 


(Daube, D., The New Testament and Rabbinic Judaism [London, 
1956] 67-71. Levine, E., “The Sabbath Controversy according 
to Matthew,” NTS 22 [1975-76] 480-83.) 


77 (E) Healing the Man with the Withered 
Hand (12:9-14). See Mark 3:1-6; Luke 6:6-11. The 
scene moves indoors from the fields, and a sabbath 
dispute is combined with a healing, which reinforces 
with divine approval Jesus’ humanitarian interpretation 
of the sabbath. Matthew strips away all emotion from 
the Marcan version and adds a legal argument in vv 
11,12. 11. what one of you: This counterquestion offers a 
bit of case law (a ma‘dseh) argument recognized by the 
later Talmud (b. Sabb. 128b; 6. B. Mes. 32b) and con- 
cludes (v 12) with a gal wa-homer argument (> 70 above). 
The summary follows that it is legal to do good on the 
sabbath. Jesus stands within the law yet works a legal 
revolution. This earns him only resentment. Matthew 
reduces the opponents to Pharisees, but in the oldest 
source, Mark, they are not mentioned during the 
Passion. 

78 (F) The Chosen Servant (12:15-21). See 
Mark 3:7-12. Matthew summarizes Jesus’ healing activ- 
ity and then interprets it through one of his fulfillment 
citations (> 7 above). This time it is from Isa 42:1-4, 
from the first song of the Suffering Servant (> Deutero- 
Isaiah, 21:17). The prophecy speaks of God’s love for the 
Servant; the Servant is Spirit-filled. The images reflect 
his gentle, quiet care for the weak, the discouraged, the 
hurt. But the repeated terms are “judgment” for the 
“Gentiles.” The finale brightens with a promise of hope 
and victory. The text form of the quotation differs from 
both the MT and the LXX; it shows careful reflection 
upon and interpretation of the OT. 

79 (G) Jesus and Beelzebul (12:22-32). See 
Matt 9:32-34; Mark 3:20-30; Luke 11:14-23; 12:10. 
This rather complex unit begins with Jesus healing a 
blind and dumb demoniac. The miracle leads people to 
think that Jesus may be the Messiah, Son of David (see 
Matt 9:27; 15:22). 24. only by Beelzebul: The growing 
admiration of the people provokes the opposition of the 
religious leaders. In Matt the villains are usually Phar- 
isees, because only they survived the debacle of ap 70 in 
sufficient strength to make trouble for Matthew’s church 
(in Mark they are scribes). Miracles are by nature am- 
biguous; they can be worked for good or ill, and one 
must test the spirit behind them. The Pharisees come to 
a negative conclusion, in character with their later rejec- 
tion of heavenly voices in determining the law (b. Pesah. 
114a). Since miracles really do remain ambiguous, the 
later church largely lost interest in them as a means of 
theological proof. Yet their popular appeal has usually 
remained powerful. Verses 25-27 give Jesus’ reply to the 
accusation. 25. every kingdom divided against itself: The say- 
ing about the kingdom divided teaches a basic lesson of 
political science: in unity there is strength. Satan’s realm 
is described as a kingdom (which is at war with God’s). 
Life is a struggle, in which God wins only at a terrible 
price. Since Jesus’ specific form of miracle working is 
expulsion of demons—and this would be counterpro- 
ductive if he were himself demonic—the argument is 
valid, but only for that kind of miracle. 27. by whom do 
your sons cast them out?: This verse perhaps contains a 
taunt that the Pharisees do not practice this form of heal- 
ing. When they do (Acts 19:13-19), the results are not 
impressive (see Justin, Dial. 1.2.85; cf: Urbach, The Sages 
115 [> 17 above]). 28. if I by the Spirit of God: Matthew 
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has changed “finger” into the more theological “Spirit”; 
it reminds us of 12:18 and points forward to vv 31,32. 
kingdom of God: Only here and in 19:24; 21:31,43 is this 
phrase used instead of “kingdom of Heaven.” has come 
upon you: The vb. phthand, “come before,” “precede,” is 
used only here in Matt and means that the kingdom has 
actually arrived, by anticipation, in the ministry of Jesus 
(BAGD 856). This is the legitimate basis for realized 
eschatology, but it does not exclude a future coming of 
the kingdom in its fullness (6:10). Bultmann’s judgment 
deserves to be quoted: [This verse] “can, in my view, 
claim the highest degree of authenticity which we can 
make for any saying of Jesus: it is full of that feeling of 
eschatological power which must have characterized the 
activity of Jesus” (HST 162; see further B. Chilton (ed.), 
The Kingdom of God in the Teaching of Jesus [Phl, 1984] 
52-71). 29. binds the strong man: The little parable of the 
duel portrays Jesus as Satan’s vanquisher, perhaps an 
allusion to his temptation (4:1-11 par). 30. who is not with 
me: This unecumenical attitude contrasts with the lenient 
view of Mark 9:40; Luke 9:50 and perhaps reflects the 
experience of the early church (7:21-23). 31. blasphemy 
against the Spirit: This difficult saying has been trans- 
mitted in both Marcan and Q forms. Matthew attempts 
to combine them here. Characteristic of the Q form is 
the two-step structure: sin against the Son of Man, 
forgivable; sin against the holy Spirit, unforgivable. 
Historically, this sin has been understood in various 
ways: presuming to attain salvation without faith and 
love, despair of salvation, obstinacy in sin or error, final 
impenitence, apostasy. Exegetically, the likeliest view is 
“persistence in consummate and obdurate opposition to 
the influence of the Spirit” (FGL 964). Theologically, the 
last interpretation may offer hope for the salvation of 
people who lack an explicit faith in Jesus Christ yet who 
are implicitly open to his saving power through their 
trust in the Spirit, who is less sharply defined histori- 
cally. This view conflicts with v 30 above, but perhaps 
the dialectic is intentional (see R. Scroggs, JBL 84 [1965] 
359-73). 

80 (H) A Tree and Its Fruits (12:33-37). 
Matthew takes Q material (cf. Luke 6:43-45), part of 
which he has already used in 7:16-20, and adds the 
introduction (v 34a) and the conclusion (vv 36,37) from 
a stock of biblical commonplaces (Prov 12:6; Matt 
15:18; Luke 19:22; Jas 3:6; Jude 15; Rom 4:12). This he 
shapes to express his characteristic emphasis on judg- 
ment. As in 5:33-37; 23:22, he is concerned with prob- 
lems of language and abusive speech. At its worst, this 
concern may reflect a merely intellectualist and verbal 
bias; at its best, a moral and religious sensitivity that one 
can kill with words, one can sin against the Spirit. 

81 (I) The Sign of Jonah (12:38-42). See 
Mark 8:11-12; Luke 11:29-32. This passage contains a 
striking example of the growth of the gospel tradition 
through the combination of originally separate sayings 
and interpretative glosses. Matthew reproduces the 
Marcan form in 16:1-4, and the Q form here. To the 
latter he adds his OT quotation (Jonah 2:1) and its appli- 
cation in v 40. As it stands the passage teaches several 
lessons: (a) the uselessness of looking for spectacular 
signs (v 39); (b) Jonah’s fate as a type of Jesus’ resurrec- 
tion (v 40), a spectacular sign to believers after all; (c) the 
importance of preaching and repentance (v 41); (d) that 
Gentiles are sometimes more receptive than Jews to 
God’s messengers (vv 41-42);.(e) the importance of the 
quest for divine wisdom, in which women also share and 
sometimes excel (v 42); (f) that Jesus is greater than 
previous prophets and wise men (vv 41,42), because he is 
the absolute revelation of the Father (11:27). The text is 
rich and multivalent to the point of internal contradiction 
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(see further FGL 929-38; R. A. Edwards, The Sign of 
Jonah [SBT 2/18; Naperville, 1971]; E. H. Merrill, JETS 
23 [1980] 23-30). 38. to see some sign from you: Sémeion, 
“sign,” often used in the Johannine Gospel for Jesus’ 
miracles, refers rather to a flamboyant sign perceptible 
to the senses that would vindicate Jesus’ authority. 39. 
bad, adulterous generation: See 16:4; cf. Mark 8:38. sign of 
Jonah the prophet: It proves to be double in this Gospel: 
Jonah in the fish’s belly (v 40—an interpretative gloss 
editorially added to the Q form) and “Jonah’s preaching” 
(v 41). 40. in the whale’s belly: See Jonah 2:1. three: Count- 
ing both ends, one arrives at three. in the earth’s heart: So 
the early church reckoned with the burial of Jesus—in 
the Johannine reckoning, from the day of preparation for 
the Passover/sabbath, the feast itself, and the first day of 
the week. 41. Ninevites: See Jonah 3:5. greater than Jonah: 
Matthew continues his comparison of Jesus with figures 
or objects dear to Judaism; see 11:11b; 12:6; cf. 18:1,4. 
42. queen of the south: The queen of Sheba does not figure 
in the OT Jonah story; she appears in 1 Kgs 10:1-13 and 
was mentioned in the Q form of this episode. There she 
was introduced as a foil to wise Solomon. But here she 
is used as a foil to Jesus himself, who is even “greater 
than Solomon.” Yet even she, along with the Ninevites, 
will judge the sign-seekers “at the judgment.” Like Jonah 
and like Jesus, she came from “the bounds of the earth.” 
82 (J) The Return of the Evil Spirit (12:43-45). 
See Luke 11:24-26. At first this seems a puzzling story. 
We must remember that Jesus was an exorcist, and, in 
this sense, a healer of troubled people. Here he reflects 
on the results of his ministry, astonishingly, from the 
viewpoint of the demon expelled. The results are not 
necessarily permanent. Trouble can return if one does 
not fill the empty place left by the departed demon with 
faith, hope, love, new life. 43. waterless places: See Lev 
16:10; cf. Isa 34:13-14. 45ce. so shall it be also with this evil 
generation: Matthew adds this phrase (not in Luke) to give 
the intimate insight a polemical social application to his 
own time and place and to tie it in with v 39. 

83 (K) Jesus’ Family (12:46-50). See Mark 
3:31-35; Luke 8:19-21. Matthew shapes this pro- 
nouncement story so that the high point, Jesus’ answer 
in vv 48-50, is well coordinated and its different 
elements mutually illumine one another. If v 47 was not 
in the text as Matthew wrote it (it is missing in a few of 
our best mss.), then the narrative introduction has been 
pared to the bare minimum. 49. stretching his hand over his 
disciples: Matthew defines Jesus’ true family as the 
disciples and accompanies it with a gesture that is almost 
an ordination (cf. 17:7). The point of the saying is not to 
deny natural family ties, but to assert the primacy of 
intentional ties in the new community which Jesus had 
begun to gather. 50. whoever does the will of my father: This 
defines true disciples as those who obey God and act out 
their faith. In its Marcan form this verse may have origi- 
nally circulated separately (see W. Trilling, Das wahre 
Israel 29-32). 

84 (VI) Parables of the Kingdom (13:1-52). 
The third great discourse (13:1-52) consists of seven 
parables and some explanations of them. Structurally 
this is the center and high point of the entire Gospel. 
Everything is concentrated on the kingdom, which, 
however, remains mysterious (13:11). All the material 
up to v 35 has a parallel in Mark or Luke. But from v 
36 on Matthew goes his own way. This shift is indicated 
by a move from public speaking to a more intimate 
discourse to the disciples in the house. Two of the three 
parables in the latter section (vv 44-46) envisage the 
reaction of an individual person to the kingdom, whereas 
the others envisage a group. Parables as a teaching form, 
while characteristic of Jesus, are also found in the OT 
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(2 Sam 12:1-14; 14:1-11; 1 Kgs 20:35-40; - NT 
Thought, 81:59-88). The evangelists themselves prob- 
ably composed parables to illustrate aspects of Jesus’ 
teaching as well as reshaped his parables to fit new cir- 
cumstances. On the definition of a parable, see comment 
on Mark 4:2. Although chap. 13 is a discourse, it is a 
discourse that consists of narratives. So it is a blend of 
both constitutive formal elements of the Gospel, dis- 
course and narratives, a higher synthesis. Thus, the 
chapter is a climax formally as well as structurally and 
in content (the kingdom). 


(Carlston, C. E., “Parable and Allegory Revisited,” CBQ 43 
[1981] 228-42. Dupont, J., “Le point de vue de Matthieu dans 
le chapitre des paraboles,” L’Evangile selon Matthieu [ed. M. 
Didier; BETL 29; Gembloux, 1972] 221-59. Gerhardsson, B., 
“The Parable of the Sower and Its Interpretation,” NTS 14 
[1967-68] 165-93; “The Seven Parables in Matthew XIII,” 
NTS 19 [1972-73] 16-37. Kingsbury, J. D., The Parables of Jesus 
in Matthew 13 [Richmond, 1969].) 


85 (A) The Parable of the Sower (13:1-9). See 
Mark 4:1-9; Luke 8:4-8. 1. he sat by the sea: Jesus prefers 
outdoor teaching to the academic hothouse. 2. great 
crowds: The press of the crowd must have been great 
indeed to justify such an unprecedented and odd posture 
of teaching from a boat. 3. sower: A parable of a sower 
was calculated to appeal to a rural audience of workers. 
4. the road: The first of four kinds of ground on which 
the seed fell. The road could not be plowed, so the seed 
lay on the surface, where the birds could get at it. 5. rocky 
soil: Much of Palestine is rocky, and the topsoil is often 
quite thin. The seed sprouts too soon, unprotected by 
deeper soil, unable to sink roots. 6. scorched: In the blaze 
of Palestinian sun, the sprouts burn up and shrivel. 7. fell 
among thorns: Here the soil is sufficiently deep but 
another problem arises; it is already occupied by weeds 
powerful enough to choke the new sprouts. 8. good soil: 
When the seeds fall on deep, unencumbered soil, they 
bear abundantly, though not in equal measure. Oddly, 
the Greek does not actually use the word for seed, 
sperma, anywhere in the parable. 9. he who has ears to hear, 
let him hear: This common refrain (11:15; 13:43) consti- 
tutes an invitation to the listener to think reflectively on 
the human application of the figure. The audience must 
participate if the parable is to have its effect. The parable 
will be explained in vv 18-23. Supposing the explana- 
tion had arisen later, we could surmise that the sower is 
either God, Jesus, one of God’s emissaries, even Lady 
Wisdom. The seed is either divine revelation or the 
kingdom of God. The different soils represent the differ- 
ent human receptions. The message is that, despite some 
failures, the sower’s work ultimately succeeds for the 
most part. The sign of success is the fruit bearing of the 
recipients. The story gives hope and encouragement. 

86 (B) The Purpose of the Parables (13:10-17). 
See Mark 4:10-12; Luke 8:9-10. 10. why do you speak to 
them? The disciples’ question intrudes upon Jesus’ 
address to the crowds. If we take the setting in vv 1,2 
seriously, the crowds too must hear Jesus’ depressing 
answer. But this is less likely than that Mark inserted a 
theological consideration at this point. Matthew follows 
him in this, but without stating that Jesus was alone 
when they asked (cf. Mark 4:10). 11. the mysteries of the 
kingdom: Matthew changes Mark’s sg. mystérion to a pl. 
and reduces the suggestion of a distinction between an 
exoteric and esoteric circle of hearers. Mysteries here has 
the sense of the Semitic word raz found in Dan and QL, 
the hidden plans or designs of God for history and par- 
ticularly for establishing his just rule through overcom- 
ing the forces of evil (see R. E. Brown, The Semitic 
Background of the Term “Mystery” in the New Testament 
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[FBBS 21; Phl, 1968]). 12. he who has, to him shall be given: 
Both here and in the preceding verse the passives are 
theological (ZBG § 236): God will give. The bitter truth 
of this is not meant economically (though it is often true 
there too), but spiritually, intellectually: if you open 
yourself in faith and hope to God’s revelation of his plan 
of salvation, you can make rapid progress in under- 
standing it. If you close yourself to it, you can lose the 
offer. 13. that seeing, they may not see: There has been a 
great battle among interpreters to understand the word 
“that” here: does it mean that Jesus intended that the 
people should not understand or merely that this was the 
(unintended) result in many cases? Matthew has clearly 
softened Mark in the latter sense. But the more difficult 
Marcan form has its basis in the biblical language of 
predestination and election, language intended to affirm 
that God is in ultimate control and will win out in the 
end. 14-15. Matthew then quotes the full text of Isa 
6:9-10 alluded to in v 13, so that the reader can see its 
positive intent to save, visible at the very end, “and I heal 
them.” 16. blessed are your eyes: Matthew adds here a 
related beatitude from Q (Luke 10:23-24), changing 
kings to just men (one of his great themes is justice). The 
beatitude expresses the privileged role of the disciples as 
eyewitnesses. 

87 (C) The Parable of the Sower Explained 
(13:18-23). See Mark 4:13-20; Luke 8:11-15. Apart 
from changes at the beginning and end, Matthew 
follows Mark rather closely, yet the overall shaping 
leads to an important increase in meaning. 19. the word: 
It is further specified as the word “of the kingdom,” and 
failure to receive it is a failure of “understanding,” not of 
hearing. the evil one: So Satan is more vaguely called; and 
the locus of the failure is “his heart.” 23. understanding: 
Again inserted as the characteristic of the good disciple, 
along with “doing.” In v 21 the cause of failure is 
“tribulation or persecution”; in v 22 the cause is “delight 
in riches.” Both are from Mark. The whole adds up to 
the same teaching as in 4:11. Only one who loves God 
with heart, soul (to the point of martyrdom during per- 
secutions), and strength (wealth) (Deut 6:5; m. Ber. 9:5) 
truly receives his word. The failures come from defects 
of the heart, soul, or strength (Gerhardsson). Thus, all is 
centered on the pure love of God as the way to receive 
and understand the word of the kingdom. For a Jewish 
parallel, see 2 Esdr 8:41-44. 

88 (D) The Parable of the Weeds among the 
Wheat (13:24-30). As traditionally understood, this 
parable has no parallel, but it is becoming recognized 
today as Matthew’s rewriting of Mark 4:26-29, the 
parable of the seed growing secretly. Matthew has not 
only updated the older parable to suit the needs of his 
community, but he has also provided it with an elabo- 
rate allegorical interpretation (vv 36-43). Viewed in 
itself it is a kingdom parable, the first explicitly so (cf. v 
19). The remaining five parables will all begin with the 
kingdom too. 24. a man: He turns out to be a “house- 
holder” with “slaves” (v 27). The slaves are scandalized 
that there are weeds. 30. let both grow together until the 
harvest: This is the crucial part of the answer, advocating 
patience and tolerance until the final sorting. The men- 
tion of “gathering” four times suggests that the parable 
is concerned somehow with the community. For the 
application, see vv 36-43. 

89 (E) The Parables of the Mustard Seed and 
the Leaven (13:31-33). See Mark 4:30-32; Luke 
13:18-21. These parables are paired in Matt and Luke, 
one about a man, the other about a woman, reflecting 
the evenhanded fairness of Jesus to both sexes. Source- 
critically, the situation is complex: the first parable is 
preserved in Marcan and Q forms; the second is a Q 
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parable. Matthew draws on both sources. 31-32. The 
point of the parable of the mustard seed is the sudden, 
surprising shift from the near invisibility of the kingdom 
to its full: grandeur and its universal, all-embracing 
hospitality. Verse 32 contains allusions to Ps 104:12; 
Dan 4:9,12,18,21,22; Ezek 17:22-24; 31:2-9. 33. like 
leaven which a woman took: At a time when it was the 
privilege of the chief woman of the household to knead 
the bread for the entire family and staff the sight of 
dough rising as a result of the catalytic effect of the bit 
of leaven mixed with it was a familiar domestic expe- 
rience. Here Jesus uses it to point to the surprising effect 
a small movement can have on the whole of society, 
God’s plan working almost invisibly to bring about its 
purposes. Leaven in Jewish tradition often had the sym- 
bolic meaning of evil, the proneness or tendency to sin 
in an individual, connected with the rituals of Passover 
as the feast of Unleavened Bread (Exod 12:19; 13:7; 
Deut 16:3; 1 Cor 5:6-8). But here Jesus uses leaven 
positively, as a symbol for the power of God. A side 
effect of this parable is that it is possible to see God 
present and active in everyday things if one looks at 
them with wonder. 


(Crossan, J. D., “The Seed Parables of Jesus,” JBL 92 [1973] 
244-66. Dahl, N. A., Jesus in the Memory of the Early Church 
[Minneapolis, 1976] 141-66.) 


90 (F) Jesus’ Use of Parables (13:34-35). See 
Mark 4:33-34. 34. in parables: This verse is almost poetic 
in its carefully balanced structure of antithetical parallel- 
ism. Matthew omits Jesus’ need to explain everything to 
his disciples because they generally understand his 
teaching (contrast v 36 with vv 51,52). 35. that might be 
fulfilled: Another fulfillment citation is added (> 7 
above), this time from Ps 78:2, to explain why Jesus, the 
Son of David, spoke in parables. The first line follows 
the LXX exactly, but the second, “I will utter what has 
been hidden since the foundation,” is an independent 
reworking that returns to the idea of the hidden myster- 
iousness of the kingdom of vv 10-17. Jesus is privy to 
the divine mind, says Matthew. The unit serves as a 
buffer which breaks the series of parables and invites the 
hearer to reflect on what has been heard so far. 

91 (G) The Interpretation of the Parable of 
the Weeds (13:36-43). Matthew now reveals in full 
allegorical detail the meaning of vv 24-30. In vv 37-39 
he gives eschatological equivalents to seven elements in 
the parable, in a rather static fashion. In the second part 
of the explanation (vv 40-43) he gives a dynamic 
presentation of the last judgment and the separation it 
entails of the “evildoers” (lit., those performing lawless- 
ness) from the “just.” 38. the field is the world: The kosmos 
here refers to the human world, humanity. the evil one: 
Evil is here personified, as in 5:37; 6:13; 13:19; but it is 
named “the devil” in the next verse. 41. his kingdom: This 
phrase has in the past been used to make a distinction 
between the kingdom of the Son (the present church) 
and the kingdom of God, but this distinction seems 
unfounded. The kingdom of God is given to the Son of 
Man, and he will bring it to earth in its fullness “at the 
close of the age” (vv 39,40). 42. furnace of fire: This is a 
gen. of quality, equivalent to “fiery furnace.” Matthew 
here and elsewhere (e.g., 25:31-45) pastorally applies the 
apocalyptic vision of hell. weeping and gnashing: Almost 
a cliche in Matt (8:12; 13:50; 24:51; 25:30); cf. Luke 
13:28. 43. then the just: This cheerful phrase echoes Dan 
12:3 but with several important changes: it is the “just,” 
rather than the wise, who will shine; the place of their 
shining is “the kingdom.” The details should not obscure 
the main point of the parable: the kingdom is a mixed 
body of saints and sinners on earth, until the final sifting 
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by God’s agents. Therefore patience, tolerance, and 
forbearance are necessary. No one should usurp divine 
judgment. This view may appear as commonplace, but 
in fact it differs somewhat from Paul’s view of a church 
of “saints,” a view that has led some later theologians to 
speak of the true church as being hidden or invisible, 
while others insist on its visibility. Puritanical groups 
who try to exclude all sinners end up with small or 
short-lived communities. Taken as a whole, Matthew’s 
view urges preparation for the judgment and protects 
the community from charges of hypocrisy. The problem 
with his view is that it can be stretched to read: nothing 
can be done about the evil in our midst; the only 
response in that case would be passive indifference. But 
this cannot be the whole truth. Weeds left unchecked can 
choke the wheat (v 7), so they must be kept under con- 
trol even if not eliminated entirely. The church needs 
constant reformation and positive action including the 
quest for holiness, yet must avoid unrealistic purism or 
angelism. This is the elusive but needed balance. A single 
parable cannot say everything. The parable of the 
dragnet (vv 47-50) makes the same point, that the 
kingdom is a mixed body; patience is necessary, and one 
must leave the sifting to God. 

92 (H) The Parables of the Treasure, the 
Pearl, and the Dragnet (13:44-50). All three are 
peculiarly Matthean kingdom parables. In the first two 
the problem of interpretation is to decide whether the 
point is the priceless value of the treasure or the pearl, 
or the behavior of those who sell all to possess the object 
found. The latter emphasis is clear in the story of the 
pearl merchant and probably holds also for the treasure. 
44. joy: This note must not be overlooked: the kingdom 
is such a priceless treasure that a wise man would gladly 
give all for the chance to seize it; it is the chance of a 
lifetime. Half measures will not do for the kingdom of 
God (see J. Dupont, “Les paraboles du trésor et de la 
perle,” NTS 14 [1967-68] 408-18; J. D. Crossan, Find- 
ing is the First Act [Phl, 1979]). 47. like a dragnet: The 
parable proper runs through vv 47-48, and the inter- 
pretation follows in vv 49-50. The point is the same as 
in the parable of the weeds (vv 24-30) and its interpreta- 
tion (vv 36-43): the kingdom is a mixed body of saints 
and sinners (good and rotten fish). The final sorting out 
must be left to God and his angelic agents. In the mean- 
time patient tolerance must guide the practice of those 
in it. 

93 (1) Old and New (13:51-52). 51. have you 
understood: The disciples boldly answer yes. Understand- 
ing is a characteristic of the good disciple in Matt (cf. 
Mark 8:17-21). 52. every scribe who has been discipled: This 
verse is important from several points of view. First, in 
its immediate context, it is a kind of parable that con- 
cludes the chapter of seven other parables. It is a parable 
about making parables, a metaparable that invites the 
reader/hearer to enter the parabolic process through 
creating new parables to add to the ones just given. new 
and old: The problem of interpretation turns on the 
meaning of this phrase. The most common view takes 
the old as the OT, the new as Jesus’ teaching about the 
kingdom. But A. Schlatter (Der Evangelist Matthaus [4th 
ed.; Stuttgart, 1957] 450-51) argues that the old includes 
both OT and Jesus’ teaching, the new is what lies ahead, 
the crucifixion, etc. J. Dupont objects that this view is far 
from the mind of Matthew (5:17-19). Here a distinction 
is necessary: Matthew does not envisage innovation in 
moral law (halaka), but he does practice and encourage 
storytelling to make the law appealing and understand- 
able (haggada). Second, the verse suggests the existence 
and activity of Christian scribes in Matthew’s church 
(23:34). Third, the verse has rightly been taken as the 
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autobiography or pen portrait of the evangelist. It 
would also fit Paul. 


(Dupont, J., Etudes sur les évangiles synoptiques 2. 920-28. Zeller, 
D., “Zu einer jiidischen Vorlage von Mt 13,52,” BZ 20 [1976] 
223-26.) 


94 (VII) Acknowledgement by Disciples 
(13:53-17:27). 

(A) The Rejection of Jesus in His Own 
Country (13:53-58). See Mark 6:1-6; Luke 4:16-30. 
A new section of the Gospel begins at this point, con- 
sisting of narratives mostly derived from Mark, in which 
Matthew develops the elements relating to Peter (14:28- 
31; 16:16-19; 17:24-27). Here Jesus begins the road to 
the cross more explicitly and predicts his passion, at the 
same time forming his disciples to carry on after his pass- 
ing. Not unfittingly, the section begins with a story of 
rejection. 53. when Jesus had finished: See comment on 
7:28a. 54. their synagogue: From here on in the unit 
Matthew follows Mark closely. Again he changes “the” 
synagogue to “their” (see comment on 4:23; 10:17). 55. 
carpenter's son: Matthew changes the Marcan phrase from 
Jesus as carpenter (or mason) to the less ignoble “carpen- 
ter’s son.” In the Talmud carpenters or joiners (naggar) are 
praised for their knowledge of Torah (y. Yebam. 8.9b; 
y. Qidd. 4.66b). brothers: The term could refer to half 
brothers or kinsmen in general (see FGL 723-24; MNT 
65-72; > NT Thought, 81:142). 56. Familiarity breeds 
contempt. Jesus’ countrymen fail to perceive God’s pres- 
ence in him simply because they know his humble human 
origins and context, of which they area part. In despising 
him they despise themselves. 57. a prophet is not without 
honor: The saying may have been proverbial, but it iden- 
tifies Jesus as a prophet. 58. he did not do: Matthew changes 
Mark’s “could not do” (involuntary failure) to “did not 
do” (voluntary, free decision). 


(Batey, R. A. “Is Not This the Carpenter?” NTS 30 [1984] 
249-58.) 


95) (B) The Death of John the Baptist (14:1- 
12). See Mark 6:14-29; Luke 9:7-9. Matthew abbreviates 
Mark in this story as he does in the miracles. The story 
is told from a less intimate and moral but more political 
point of view in Josephus, Ant. 18.5.2 § 116-19. 1. Herod 
the tetrarch: Antipas, son of Herod the Great and 
Malthace (-> History, 75:165). 3. Herodias: The niece of 
Herod the Great and daughter of Aristobulus IV, she 
married her uncle “Philip,” a son of Herod who lived 
privately in Rome. Josephus calls her first husband 
Herod Boethus. Her only known daughter was Salome. 
After Herodias met Antipas, she was as ambitious as he, 
left her husband and followed him. Herod Antipas 
divorced his wife, the daughter of Aretas IV, king of the 
Nabateans, to marry her (-* History, 75:165). 4. it is not 
lawful: JBap judged that Herod had sinned by taking his 
brother’s wife while his brother was still alive, thereby 
committing adultery and incest, prohibited in Lev 
20:10,21. 5. he feared the people: Matthew rewrites Mark 
heavily here, suppressing the feminine intrigue and 
changing the object of the fear from JBap to the people, 
as in Josephus. 7. he promised with an oath: This oath may 
have been binding in law. To break it would involve 
perjury or political inconvenience. Matthew minimizes 
Herod’s extravagance but still shows him as light- 
minded and a prey to intrigues. Note the echoes of Esth 
5:3,6; 7:2; 1 Kgs 13:8; 19:2,10,14. 10. beheaded in prison: 
Josephus identifies the prison as Machaerus in Trans- 
jordan. 12. told Jesus: By adding this clause, Matthew 
relates the whole episode to his central figure. JBap was 
beheaded without even the pretense of a trial. 


658 Matthew (14:13-15:24) 


(Derrett, J. D. M., Law in the New Testament [London, 1970] 
339-58). 


96 (C) The Feeding of the Five Thousand 
(14:13-21). See Mark 6:30-44; Luke 9:10-17. Another 
feeding miracle occurs in 15:32-39. 13. when Jesus heard 
this: The death of JBap is the motive for Jesus’ with- 
drawal; cf. Mark 6:30,31. 14. cured their sick: Jesus’ com- 
passion leads to healing, not to teaching as in Mark. 16. 
you give them something to eat: Jesus trains the disciples to 
have self-confidence, to show initiative, to be leaders (cf. 
v 19). 17. two fish: Since the fish do not fit eucharistic 
overtones, Matthew will mention them only once again; 
Mark thrice more. 19. blessed, broke, and gave: The ritual 
of the daily Jewish meal; but the formula points forward 
to the Last Supper (26:26). The disciples act as mediators 
between Jesus and the crowds. 20. and all ate: The crowds 
represent all Israel gathered by Jesus. twelve baskets: The 
baskets represent the 12 tribes under the 12 disciples (cf. 
19:28). 21. besides women and children: Matthew’s addition 
is very important, because the total figure could well 
come to 20 or 30 thousand; and it happens again (15:38). 
Since the total Jewish population of Palestine at the time 
is estimated at half'a million, Jesus is presented as feeding 
a tenth of the population. This gives to the two feeding 
stories a social character, which makes them different 
from healing stories. Besides nature miracles or moral 
miracles (the people shared their provisions so that all 
had enough), we must see the social miracle. The events 
are described so as to echo Exod 16, Num 11 (the manna 
and the quails), as well as 2 Kgs 4:1-7,42-44 (Elisha 
multiplying the oil and bread). As Israel is here fed, the 
doublet in chap. 15 is often said to represent the feeding 
of the Gentiles. As the feedings anticipate the eucharist, 
the eucharist anticipates the messianic banquet in the 


kingdom. 


(Fowler, R. M., Loaves and Fishes [Chico, 1981]. Masuda, S., 
“The Good News of the Miracle of the Bread,” NTS 28 [1982] 
191-219.) 


97 (D) Walking on the Water (14:22-23). See 
Mark 6:45-52; John 6:15-21. 22. go ahead of him to the 
other side: The disciples cross over into Gentile territory. 
23. to pray by himself: Jesus’ solitary nocturnal prayer is a 
model for Christians, who besides prayer in common 
also at times need periods of silent personal prayer in 
contact with nature. 24. the wind was against them: In this 
ideal scene the wind represents the hostile forces of the 
world. 25. walking on the sea: In Canaanite myth and the 
OT the Lord overcomes the waves of death (Ps 77:19; 
Job 9:8; 38:16; Isa 43:16; Sir 24:5-6). 27. it is I: Lit., “I 
am.” Jesus shares in the divine power to save (Ps 
18:17-18; 144:7; Exod 3:14; Isa 43:10; Seta, 20% 
Peter... walked on the water: The four-verse insertion 
(28-31) by Matthew into his Marcan source gives prom- 
inence to Peter, as do two other Matthean special tradi- 
tions (16:17-19; 17:24-27). Peter’s conduct does not 
make sense except as a combination of impulsive love 
and faith weakened by doubt. Elements of the uniquely 
personal and the typical intertwine here (cf. John 20:28, 
29). 33. you are the Son of God: In contrast to the Marcan 
ending, the disciples here understood and believe; they 
also anticipate in part Peter’s confession in 16:16. The 
story as a whole relates a nature miracle that has been 
classed in the genre of sea-rescue epiphanies. It resembles 
8:18-27, the stilling of the storm, in being a parable of 
the church besieged and offering symbols of a faith that 
is bold, stepping out into the unknown, yet vulnerable. 


(Heil, J. P., Jesus Walking on the Sea [AnBib 87; Rome, 1981.) 
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98 (E) The Healing of the Sick in Gennesaret 
(14:34-36). See Mark 6:53-56. A summary report 
which Matthew abbreviates from Mark, this little peric- 
ope generalizes Jesus’ healing activity into a social event 
and provides a transition to the discussion of ritual pur- 
ity which follows. 34. Gennesaret: This was a fertile plain 
lying between Capernaum and Tiberias. 36. touch the 
fringe: Cf. 9:20. The fringes were attached to Jesus’ 
prayer shawl. By touching them the people made an im- 
plicit act of faith, but at the same time, from a Pharisaic 
point of view, they in some cases communicated their 
ritual uncleanness to Jesus. 

99 (F) Jesus and Pharisaic Tradition on Purity 
and Vows (15:1-20). See Mark 7:1-23. Matthew has 
carefully and subtly rewritten Mark here so as to make 
it clear that, while Jesus (and Matthew’s church) broke 
with Pharisaic halaka, he (and they) nevertheless remained 
faithful to Torah, when interpreted his way (see com- 
ment on 5:17-20). Matthew has done this by suppress- 
ing two Marcan clauses: 7:18, “cannot defile him,” and 
the anachronistic gloss 7:19b, “Thus he declared all 
foods clean.” In historical fact Jesus did not clearly 
abolish the ceremonial law as such, since otherwise the 
struggles of the early church recorded in Gal 2, Acts 10 
and 15 would be unintelligible. Matthew has also added 
in 15:20b the words “To eat with unwashed hands does 
not defile a man.” This concentrates the reader’s atten- 
tion on two points of peculiarly Pharisaic practice that 
are not in the written law, handwashing and qorban 
vows, while drawing attention away from the sensitive 
issue of kosher food laws that are in the law. Matthew 
retains the radical saying in v 11, but tries to limit its 
application so that it makes a moral point without 
undermining the law. There may also be an allusion to 
the commandment to love God (Deut 6:5) with heart (v 
18), soul (vv 13,14?), and wealth (v 5) as the guiding 
light for all legal observance. 2. the tradition of the elders: 
The Pharisees believed their tradition or oral law came 
from Sinai, i.e., from God (m. *Abot 1:1). For Jesus as the 
recipient of divine tradition, see 11:27. The basic rabbinic 
treatment of handwashing is found in m. Yad. 3. the com- 
mandment of God: Jesus makes the crucial distinction 
between the Torah and Pharisaic tradition. 4. See Exod 
20:12; Deut 5:16; Exod 21:17; Lev 20:9. 5. The tractate 
m. Ned. treats of gorban vows; see also J. A. Fitzmyer, 
ESBNT 93-100. 8-9. See Isa 29:13. 11. what comes out: 
Kosher food laws are less important than moral conduct 
and speech. By adding the word “mouth” twice to the 
Marcan source, Matthew limits the range of the saying. 
13. every plant: This saying and v 14 are a Matthean 
editorial addition (cf. Luke 6:39); it stresses that the 
Pharisees are no longer to be followed. 19. evil thoughts: 
Matthew, unlike Mark, limits the list to biblical vices. 
Note that the whole pericope is structured according to 
the addressees: scribes (vv 1-9), people (vv 10-1 1), 
disciples (vv 12~14), Peter (vv 15-20). 


(Neusner, J., The Idea of Purity in Ancient Judaism [Leiden, 1973].) 


100 (G) The Canaanite Woman’s Faith (15:21- 
28). See Mark 7:24-30. Matthew shifts the focus from 
the miracle to the dialogue. 22. a Canaanite woman: Mat- 
thew chooses this archaic biblical name in place of 
Mark’s contemporary “Syrophoenician” to remind us of 
1:5. The woman is doubly marginal: a woman alone in 
a man’s world; a Gentile and hence unclean, a “men- 
struant from the cradle” (m. Nid. 4:1; cf. Matt 15:1-20). 
Son of David: See comment on 9:27. 23. did not reply: Jesus’ 
strange silence is explained in the next verse: he did not 
wish to exceed his divine mission. 24. except to the lost 
sheep of the house of Israel: Cf. 10:6. This statement reflects 
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the normal policy of the historical Jesus, his mission to 
gather all Israel for the end-time events; but cf. 28:19. 
26. to the dogs: Matthew retains the harsh saying from 
Mark, but without the softening “Let the children first 
be fed,” which includes a salvation-historical perspec- 
tive: first the Jews, then the Gentiles (Rom 1:16). 27. the 
dogs too: The woman is quick to pick up the imagery of 
Jesus’ reply and twist it to her advantage, yet without 
arrogance. Her bold humility bests him in debate. 28. 
your faith is great: Jesus is generous in his praise (only she 
is said to have “great faith” in Matt) and in his healing 
power. On the redactional level we hear two voices 
from Matthew’s community, particularist and universal- 
ist (see A. Dermience, ETL 58 [1982] 25-49). 

101 (H) The Healing of Many People (15:29- 
31). See Mark 7:31-37. This is another summary 
report of healing (cf. 14:34-36). 29. he went up the moun- 
tain and sat down: Recall 5:1. Jesus heals various kinds of 
sick people, but the deaf are not mentioned; cf. Mark 
7:32-36, where Jesus heals a deaf-mute. The kinds of 
illness recall Isa 35:5-6; 29:18-19. 31. they glorified the 
God of Israel: This is Matthew’s ending, perhaps influ- 
enced by Isa 29:23. The people healed are possibly 
Gentiles, so that through Jesus’ ministry they become 
part of regathered Israel. The same crowd is fed in the 
next pericope. 

102 (1) The Feeding of the Four Thousand 
(15:32-39). See Mark 8:1-10. Although a doublet of 
14:13-21, the shaping of the details makes it a feeding 
of the Gentiles. 32. summoned his disciples: The event is 
motivated by the compassion of Jesus, as he takes the 
initiative. 33. bread in the desert: The phrase is reminiscent 
of the feeding of the Israelites with manna (Exod 
16:4-12). 36. giving thanks: The ptc. eucharistésas points to 
the eucharist. 37. seven baskets: The number recalls the 
nations of Canaan (Acts 13:19) and the Hellenist table 
servers (Acts 6:5; 21:8); thus, the Gentiles who have 
been incorporated into the fullness of Israel. 38. besides 
women and children: Matthew adds this phrase, which 
makes of it an even more significant social event; see 
comment on 14:21. 39. Magadan: The site is unknown. 
103 (J) The Demand for a Sign (16:1-4). See 
Mark 8:11-13; Luke 12:54-56. There is also an internal 
parallel in Matt 12:38-39. Text-critically, vv 2-3 are not 
read with certainty. Only the first and last verses parallel 
Mark 8:11-12. Matthew seems to be conflating sources 
here. These are sayings of warning or threat. 1. Pharisees 
and Sadducees: This is an odd combination of two hostile 
parties, not found in Matthew’s sources. The Sadducees 
had ceased to exist by Matthew’s day. Together the two 
party names symbolize Jewish leadership in opposition 
to Jesus. a sign: See comment on 12:38; cf. 1 Cor 1:22, 
“Jews demand a sign.” 2. fair weather: Agrarian discern- 
ment about the weather should lead to or be a model for 
discernment about God’s activity in history in his agent 
Jesus, but it often does not. 3. the signs of the times: God 
gives hints of his will in each age, but believers must be 
attentive to them. The saying is an invitation to the 
hermeneutics of history and as such a permanent chal- 
lenge to the church. 4. the sign of Jonah: A Matthean 
cross-reference (to 12:39) added to the Marcan source, 
the sign is probably Jesus’ ministry (see comment on 
12:39). 

104 (K) The Leaven of the Pharisees and Sad- 
ducees (16:5-12). See Mark 8:14-21. As in the 
preceding unit Matthew again conflates his sources, 
editing out what he judges to be Mark’s excessive 
harshness about the disciples’ lack of understanding, and 
adding v 12 to make his own polemical point against his 
rivals at Jamnia. All the Gospel versions are warnings. 
Matthew warns against false teaching, Luke against 
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hypocrisy. Mark’s original point seems to be a concern 
for open table fellowship between Gentiles and Jews, 
wherein “one loaf” would be sufficient (so N. A. Beck, 
CBQ 43 [1981] 49-56). 6. leaven of the Pharisees and Sad- 
ducees: On leaven as a symbol for corruption, see com- 
ment on 13:33. On the two parties, see comment on v 
1. 9. do you not understand?: Matthew abbreviates Mark 
here, because in v 12 he will make his point that the 
disciples do understand. 12. they understood: For Matthew 
a good disciple is one who understands and remains 
faithful to the teaching of Jesus as opposed to that of the 
emerging rabbinate, and as opposed to any nostalgia for 
the temple as represented by the Sadducees. 

105 (L) Peter’s Confession (16:13-20). See 
Mark 8:27-30; Luke 9:18-21. This unit constitutes the 
high point of the Marcan Gospel, together with 8:31- 
9:13. Matthew adds here vv 16b-19, which amount to 
a famous ecclesiological complement to Peter’s confes- 
sion. 13-16. On these verses, which contain Peter’s great 
confession of faith in Jesus, see comments on Mark 
8:27-30 (> Mark, 41:55). But note the following points 
peculiar to Matthew. 13. the Son of Man: This replaces 
Mark’s “I.” Matthew has inherited the identification of 
the earthly Jesus with the Son of Man (cf. Dan 7:13) 
from Q. 14. Jeremiah: Matthew mentions this prophet 
here because he is the prophet who in his own expe- 
rience of rejection and suffering announces the rejection 
and suffering of the Messiah (M. J. J. Menken, ETL 60 
[1984] 5-24). 16. the Son of the living God: Matthew adds 
this clause (cf. 14:33) to Mark’s stark “the Christ,” to 
interpret it in the direction of Jesus’ unique conscious- 
ness of sonship (11:27). By invoking the Father-Son 
relationship, Matthew directs our attention away from 
the military-national connotations of the title “messiah.” 
17-19. Mark’s version has no satisfactory response by 
Jesus to Peter’s confession, only a command to silence. 
Matthew undertakes to supply one, probably out of an 
earlier source. Formally, v 17 is a macarism, while vv 
18,19 could be viewed as an etiological legend explain- 
ing Peter’s change of name. Together, vv 17-19 provide 
a foundation story about post-Easter authority in the 
church and a commission to leadership. 17. revealed this 
to you: This may counter Paul’s claim in Gal 1:15,16 @. 
Dupont, RSR 52 [1964] 411-20). 18. rock: A pun on 
Peter’s name (Petros, petra); in Aramaic both would be 
képa? (cf. Isa 28:14-22; 51:1,2; 1QH 3:13-18; 6:25-27; 
see J. A. Fitzmyer, TAG 112-24). church: Ekklesia is 
found only here and in 18:17 in the four Gospels. It 
refers to the assembly of the people of God. gates of hell: 
Cf. Isa 38:10; Job 38:17; Ps 9:14; Wis 16:13. 19. keys: Isa 
22:22,23; Job 12:14; 1 Enoch 1-16 (G. W. E. Nickels- 
burg, JBL 100 [1981] 575-600). kingdom: Here Matthew 
relates church to kingdom: the church is an interim 
arrangement which mediates salvation in the time 
between the earthly ministry of Jesus and the future 
coming of the kingdom. shall be bound: This and the 
parallel “shall be loosed” are theological passives (ZBG 
§ 236); God shall bind and loose what Peter binds and 
looses. This verse gives enormous authority to Peter. 
What is the nature of this authority? Binding and loosing 
are rabbinic technical terms that can refer to binding the 
devil in exorcism (R. H. Hiers, JBL 104 [1985] 233-50), 
to the juridical acts of excommunication and of defini- 
tive decision making (a form of teaching through legisla- 
tion, policy setting). See J. Jeremias, TDNT 3. 744-53. 
The authority to bind and loose is given to the disciples 
in 18:18, but to Peter alone are accorded the revelation, 
the role of the rock of foundation (Eph 2:20), and esp. 
the keys. In Gos. Thom. 12 the key role is accorded to 
James, the leader of the Jewish Christians. For Gentile 
Christians Paul would have been the preferred candidate 
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for leadership. Peter thus represents a compromise that 
can hold both tendencies in the early church in an uneasy 
synthesis. Matthew here shows his ecumenical good 
sense. There is also involved the historical reminiscence 
that Peter was the spokesman for the disciples during the 
ministry of Jesus. As a whole vv 17-19 represent a blend 
of OT poetic imagery and institutional legislation. Such 
a combination is not unusual in rabbinic literature, but 
here it attains a remarkable density. 20. that he was the 
Christ: Matthew sums up the main revelation at the end 
to tie the whole together. See further PNT 83-107. 
106 (M) First Prediction of the Passion and 
Sayings on Discipleship (16:21-28). See Mark 
8:31-9:1; Luke 9:22-27. The other two predictions will 
follow in 17:22-23; 20:17-19; cf. 26:1-2. 21. from then 
on: With this clause Matthew, unlike Mark, separates the 
passion prediction from the confession. Jerusalem: This is 
the city where the prophets die (23:29-39). elders, chief 
priests, scribes: The three groups of leaders compose the 
sanhedrin; the elders were lay leaders. Note that Phar- 
isees as such are not mentioned. the third day: An allusion 
to Hos 6:2. It is unlikely that Jesus would have spoken 
in such precise terms of his fate (though neither cruci- 
fixion nor Gentiles are mentioned). In this sense it is a 
prophecy after the fact. But Jesus did very likely reflect 
on his future death at the hands of the authorities and on 
its meaning in God’s plan of salvation (H. Schirmann, 
Jesu ureigener Tod [Preiburg, 1975]). 22. rebuke: Peter 
wants only a theology of grace and glory, to separate 
Christ from his cross. 23. Satan: To this harsh appel- 
lation Matthew adds: “You are a stumbling stone to me,” 
ironic after 16:18. 24-28. See the parallels in 
10:38-39,33. In Matt the five sayings are addressed only 
to the disciples. The first three, on the cost of disciple- 
ship, can be understood as a commentary on the great 
commandment to love God with all one’s heart, soul, 
and strength (Deut 6:5; see comment on Matt 4:1-11). 
24. Self-denial means submission of one’s will to God’s. 
take up one’s cross: This is not an allusion to Jesus’ cruci- 
fixion. This horrible death was common in antiquity, 
and the cross was a proverbial term for suffering, agony. 
25. save one’s soul (life): By avoiding martyrdom. 26. gain 
the whole world: I.e., to acquire great wealth. Striking is 
the transfer of the commandment to love God into a 
commandment to love (follow) Jesus. The sayings 
express a profound psychological truth that happiness 
eludes those who seek it directly rather than seeking first 
the will of God, i.e., what is right. 27-28. The last two 
sayings involve an apocalyptic picture of the rewards of 
discipleship. The Son of Man acts as judge and the king- 
dom is his. 27. requite: An allusion to Ps 62:13. 28. shall 
not taste death: The time frame is incorrect if it refers to 
the coming of the kingdom in its fullness (cf. Mark 
13:32). But some have seen the promise fulfilled in the 
Transfiguration (17:1-9, described as a vision in v 9). 
107 (N) The Transfiguration (17:1-13). See 
Mark 9:2-13; Luke 9:28-36. 1. after six days: Cf. Exod 
24:13-16, where God reveals himself to Moses after six 
days; Deut 16:13-15, the last day of the feast of Taber- 
nacles. Peter, James, John: The triad will reappear in 
Gethsemane (Matt 26:37). a high mountain: A mountain 
symbolic of revelation, a kind of Galilean Sinai, perhaps 
then Carmel rather than the traditional Tabor or the 
visually appropriate Hermon, though no localization is 
necessary. 2. he was transfigured: This motif of meta- 
morphosis is so common in classical paganism (cf. Ovid, 
Metamorphoses) that Luke judged it best to avoid the term 
altogether. Thus it is not essential to the event. as the 
light: Jesus becomes a being of light; his nature becomes 
luminous, transparent to the disciples’ gaze. This is the 
central point (cf. Exod 34:29,35). 3. Moses and Elijah: The 
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preeminent seers of God in the OT, both connected with 
Sinai-Horeb, representative respectively of the law and 
of (Galilean, itinerant, wonder-working) prophets. 4. 
Lord: Matthew correctly translates Mark’s rabbi, which in 
Mark does not refer to a Jewish teacher but represents an 
older Aram usage, lit., “my great one,” an address of 
respect to God, angels, and earthly sovereigns. three tents: 
Doubtless a reference to the Jewish feast of Tabernacles, 
Tents, or Booths (in the sense of Sukkét, “sheds,” Lev 
23:42; Neh 8:14-18). This liturgical setting is the clue to 
the meaning of the event. 5. a lightsome cloud: This stands 
for the divine presence, the shekinah, the cloud of 
unknowing in which God is met and heard; see the black 
cloud in the Beth Alpha mosaic for a visual representa- 
tion (see E. L. Sukenik, The Ancient Synagogue of Beth 
Alpha (Jerusalem, 1932]). This is my beloved son: To 
Mark’s references to Ps 2:7 and Deut 18:15, Matthew 
has added one to Isa 42:1. Jesus is here designated Son 
of God, Suffering Servant, and prophet like Moses. Law, 
Prophets, and Wisdom books bear witness to Jesus. 6. 
they feared greatly: Matthew transfers their fear here as a 
reaction to the divine command, rather than to the vision 
itself (Mark). 7. touching them: Jesus’ touch overcomes 
their fear and perhaps consecrates them to further 
service. 8. Jesus himself alone: Moses and Elijah have with- 
drawn, i.e., diminished in significance before the fuller 
revelation in Jesus. 9. the vision: By labeling the event a 
vision, Matthew may give a clue to the nature of the 
event: some have regarded it as a vision accorded to 
Peter in the context of a study of Scripture during the 
feast of Tabernacles, through which he receives insight 
into the role of Jesus. Thus the story is seen as the 
externalization of an inner spiritual event — whether pre- 
or post-Easter it is impossible to say. Note the apocaly p- 
tic influence of Dan 8:17; 10:9-10. Applications of the 
event to the destiny of the Christian occur in Rom 12:2; 
2 Cor 3:18; cf. 2 Pet 1:16-18; 2 Tim 1:8,10,11. Elijah: 
See Mal 3:23-24 (Eng 4:5-6). must come first: This does 
not mean before the Messiah comes but before the rising 
from the dead (Dan 12:2) or before the Son of Man rises 
from the dead (see J. A. Fitzmyer, JBL 104 [1985] 
295-96). 12. See 1 Kgs 19:2,10; Ps 22:6; Isa 53:3. 13. 
JBap has already been identified with Elijah in 11:14. In 
Matt the disciples understand, whereas in Mark nothing 
is said of that. 


(Chilton, B. D., “The Transfiguration,” NTS 27 [1980-81] 
115-24. Niitzel, J. M., Die Verklarungserzahlung im Markusevan- 
gelium [Wiirzburg, 1973].) 


108 (O) The Healing of the Moonstruck Boy 
(17:14-20). See Mark 9:14-29: Luke 9:37-43. Here 
again Matthew much abbreviates his Marcan source. 15. 
Lord: Matthew changes Mark’s “teacher” to the more 
reverent “Lord” and has the man kneel to show his faith. 
moonstruck: Gk seléniazesthai, “be struck by the moon,” 
was an ancient way of describing epilepsy, a nervous 
disorder that causes temporary violent seizures. If 
unaided, the epileptic can die from the effects of such a 
seizure, e.g., by falling into fire or water. 16. could not cure 
him: A hint that the disciples of Jesus will not be as effec- 
tive at healing as was Jesus himself here emerges, but cf. 
John 14:12. 17. faithless: See Deut 32:5,20. In the case of 
the disciples, v 20 will soften the charge to “little faith.” 
20. faith as a grain of mustard seed: The disciples have a faith 
of understanding and assent but not of sufficient trust. 
Matthew derives this image from Q (Luke 17:6). The 
image of casting the mountain into the sea is shared with 
Mark 11:23. Nothing will be impossible: Cf. Mark 9:23. 
The whole episode thus becomes an instruction to the 
disciples on the power of trusting faith. 
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109 (P) Second Passion Prediction (17:22-23). 
See Mark 9:30-32; Luke 9:43-45. This is the shortest 
and vaguest of the predictions (see 16:21; 20:18,19) and 
perhaps represents the earliest type. 22. Matthew sup- 
presses the Marcan secrecy motif here. The Son of Man 
is identified with Jesus and is destined to suffer, an idea 
not found in Dan 7:13. is to be handed over: The passive 
may connote divine agency (through Judas). men: Here 
neither Jews nor Gentiles are singled out for blame. 23. 
kill him: No mention of the means of execution is made. 
he will be raised: Again, God is the agent. very sorrowful: 
The disciples’ sorrow suggests that they understand, at 
least in part, Jesus’ tragic destiny. 

110 (Q) The Stater in the Fish’s Mouth (17:24- 
27). This puzzling episode is found only in Matt. Most 
authors assume that the tax in question was the Temple 
tax, but in fact four different taxes have been proposed 
as the subject of the narrative. If it was a civil tax, the 
meaning of the story is the same as in 22:15~-22. If the 
story reports an incident in the life of Jesus, the tax could 
be areligious tax for the upkeep of the Temple (see Exod 
30:13-14). If the story comes from Matthean redaction 
and refers to the post-70 situation, as seems most likely, 
then the tax could refer to one to support the temple of 
Jupiter Capitolinus in Rome (which, as contributing to 
pagan worship, would be offensive to Jews and Chris- 
tians), or to a collection to support the (rival) scholars in 
Jamnia, as a sign of solidarity with other Jews (so W. G. 
Thompson). This last sense would be highly paradoxi- 
cal, since Jamnia had already banished the Jewish Chris- 
tians. In this sense as well as in the sense of being under 
the lordship of Jesus Christ, Matthew’s church had 
broken with the “other” synagogue; yet in other ways, 
such as devotion to the law and a sense of being the true 
fulfillment of Israel, it had not yet broken. The payment 
to Jamnia may therefore be the tax intended, but it is im- 
possible to be certain. The scene unfolds in two parts: 
first comes the dialogue between the tax collectors and 
Peter (v 24); then comes the dialogue between Jesus and 
Peter, making it a school discussion (vv 25-27). 26. 
therefore the sons are free: A very Pauline way of thinking 
emerges (Rom 14:13; 1 Cor 8:13; 9:1). Here the freedom 
at issue is not from the law but from Jamnia (and Roman 
authority). 27. lest they be scandalized: Here Matthew 
shows his ecumenical diplomacy and pastoral good 
sense. Scandal will be a major theme in chap. 18, to 
which this unit is a prelude. This is not a miracle story 
because the miracle is not described (R. J. Cassidy, CBQ 
41 [1979] 571-80). 

111 (VIII) Community Discourse (18:1-35). 
Chapter 18 contains Matt’s fourth great discourse, 
addressed to Peter and the other leading disciples, and is 
about community relations. It gives rules for God’s 
household until the kingdom comes. The different 
sections of the discourse concern relations to outsiders, 
to those who are led, and to all within the community. 


(Thompson, W. G., Matthew’s Advice to a Divided Community 
[AnBib 44, Rome, 1970).) 


112 (A) True Greatness (18:1-5). See Mark 
9:33-37; Luke 9:46-48; Matt 20:20-28. This unit relates 
standing in the present community to the final goal of 
life in the kingdom (vv 1,3,4). 1. the disciples: Scholars are 
divided on whether “disciples” refers to the whole com- 
munity or to the church leaders. Note the presence of the 
“little ones” in vv 6,10,14, which sets up a contrast 
between the leader-disciples and those who are led. 
There was no “hierarchy” in Matthew's church, but there 
were authoritative leaders (23:34). The contrast contin- 
ues till v 21, where a shift to “brother” occurs, sug- 
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gesting that all are on the same level when it comes to 
forgiveness. Thus both opinions have a basis in part of 
the text. 2. a child: Here a real child serves as a symbol 
for humility, not because children are naturally humble, 
but because they are dependent. 3. if you do not turn: 
“Turn” is a Semitism for change, conversion (cf. Matt 
19:14). 4. whoever humbles himself: This is the full answer 
to the question in v 1. To humble oneself is to set a self- 
imposed limit; self-regulation checks the tendency to 
arrogance built into positions of authority. This solution 
does not always work, in which cases various forms of 
rebellion occur. 5. Cf. 10:40-42. 

113 (B) Leaders Who Cause Little Ones to Sin 
(18:6-9). See Mark 9:42-48; Luke 9:49-50;, 17:1-2. 

Matthew here weaves his sources and omits the admoni- 
tion to tolerance. 6. believe in me: Matthew heightens the 
christological object of faith by adding “in me” to his 
source. drowned in the deepest part of the sea: By changing 
the vocabulary a bit, Matthew heightens the tone of 
anger while refining the language. 7. it is necessary: Mat- 
thew has carefully reshaped his Q source, framing the 
central assertion with two woes which form an inclu- 

sion. Why is it necessary that sins come? Because God 
created people with moral freedom and the capacity for 

moral struggle and mutual influence, and they have, as 

a matter of experience, used that freedom to sin. The 

necessity is not metaphysical, as can be seen from v 14. 

8-9. See 5:29-30. life: This term is used to refer to the 
fullness of life in the kingdom of God. 

114 (C) The Parable of the Lost Sheep (18:10- 
14). See Luke 15:3-7. 10. do not think little of one of these 
little ones: The “little ones” are minor community 

members, and the warning is against the arrogance of 
leaders. their angels: The little ones have powerful con- 

nections, angels and God. Matthew here individualizes 

the idea of the angels of the nations (Dan 10:13,20-21). 

Cf. Gen 48:16; Acts 12:15. behold the face: An expression 

borrowed from oriental court ceremonial, which desig- 

nates the presence of courtiers before the sovereign 

whom they serve (cf. 2 Sam 14:24, 2 Kgs 25:19; Tob 

12:15). 12. has gone astray: In Matt the sheep is not lost, 

as in Luke, but has wandered away from the flock, a sign 

of adventuresomeness. does he not leave: It seems to be a 

shocking lack of pastoral prudence to risk all for the one. 

In real life the dog, other shepherds, or the native timid- 

ity of the other sheep might keep them together, but that 

is not the point here. The risk is the point. on the moun- 

tains: See Ezek 34:12-16. seek the one who has wandered off: 

In Matt the parable is an example of right concern for a 

community member who has gone astray, whereas in 

Luke it answers the question, How can Jesus associate 

with sinners? 13. the ninety-nine who did not wander: 

Pastorally it is sometimes worth risking the fate of un- 

adventurous members for one great-souled person who, 

once won, can win or hold others. 14. your Father in 

heaven: Matthew has carefully framed the little parable in 

vv 12,13 with his own favorite terminology: heavenly 

Father, angels, little ones. 

115 (D) Trial Procedures (18:15-20). On the 

basis of a brief admonition to fraternal correction in Q 

(Luke 17:3), Matthew constructs in vv 15-17 an entire 

three-stage trial procedure for disciplining a recalcitrant 

brother. In vv 18-20 he provides divine backing for 

these judicial decisions, moving from law to theology. 

15. The first stage is private confrontation and rebuke. 

have gained your brother: “Gained” is here a technical 

rabbinic term for missionary conversion (Lev 19:17,18). 

16. two or three witnesses: This is a citation from Deut 

19:15. The Qumranites (1QS 5:26-6:1, CD 9:2-4, 

17-22) and the rabbis (m. Mak. 1:6-9) debate the prob- 

lem, What happens when you have only one witness? 
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The text here answers that even one is sufficient, a legal 
difference from these other traditions. 17. tell it to the 
church: “Church” here has the sense of a local commu- 
nity. let him be to you as a Gentile or a publican: This is a way 
of saying, let him be excommunicated, excluded from 
the community, a drastic step to be taken only in serious 
matters where the welfare of the community is at stake. 
Jesus welcomed tax collectors but only when they 
showed faith and repented their sins (9:9-13). See Gal 
6:1; Tit 3:10; Jas 5:19-20. 18. shall be bound: This is a 
theological passive (ZBG § 236); God shall bind. The 
disciple leaders are given the same power as Peter to 
bind and loose, but not the power of the keys. On bind- 
ing and loosing, see comment on 16:19, 19. if two... 
arrive at an accord... concerning any claim that they may be 
pursuing, it shall be ratified: This transl. stresses the legal 
senses of the terms as they would be used in a lawsuit 
or settlement out of court by mutual agreement. The vb. 
symphonein, “accord,” “agree,” suggests a harmony of 
voices. 20. Where two or three are convened in my name: This 
gathering can be for prayer, study, or, as in context, 
decision making (cf. John 15:7). In view of the parallels 
in m. ’Abot 3:2,6, 4:11, this verse identifies Jesus both 
with the Torah and with the divine presence (1:23; 28:20), 


(Caba, J., “El poder de la peticién comunitaria (Mt. 18,19-20),” 
Greg 54 (1973) 609-54. Derrett, J. D. M., “‘Where Two or 
Three Are Convened in My Name’: A Sad Misunderstanding,” 
ExpTim 91 [1979] 83-86. Forkman, G., The Limits of the Reli- 
gious Community [ConBNT 5; Lund, 1972]. Galot, J., “‘Quil 
soit pour toi comme le paien et le publicain,’” NRT 96 [1974] 
1009-30. Murphy-O’Connor, J., “Sin and Community in the 
NT,” Sin and Repentance [ed. D. O'Callaghan; Dublin, 1967] 
18-50. Neusner, J., ““By the Testimony of Two Witnesses,’” 
RevQ 8 [1972-75] 197-217.) 


116 (E) The Parable of the Unforgiving Ser- 

vant (18:21-35). See Luke 17:4. Matthew turns an 
instruction by Jesus in Q into a Peter—Jesus dialogue in 
which the bloodthirsty boast of Lamech is reversed (Gen 

4:15,24); see comment on the sin against the Spirit in 

Matt 12:31. The parable that follows in vv 23-35 is only 

loosely attached to this teaching. It is properly a homiletic 
midrash on the instruction in Matt 6:12,14,15, probably 

composed by the evangelist himself to make part of the 

Lord’s Prayer vivid to his people. 23. It is a parable of 

the kingdom. servants: This is an OT way of referring not 

only to slaves but also, as here, to court officials or 
ministers. In this parable the servants could refer to tax 
gatherers or finance ministers. 24. a debtor of ten thousand 

talents: Lit., “a myriad of talents.” Since the silver talent 

was worth over $1,000.00, this is a way of saying an 

immensely large sum. 26-27. Already we see that the 
parable concerns not abusing the divine patience and 
mercy. 28. The parable unfolds in three acts: the first is 

between the king and his minister; the second between 

the royal ministers themselves; the third returns to the 
king and his minister. 34-35. The divine patience is not 
infinite. The parable teaches the need to imitate the 
divine mercy (see B. B. Scott, JBL 104 [1985] 429-42). 
117 (IX) Authority and Invitation (19:1-22:46). 

(A) Teaching about Divorce (19:1-12). 

See Mark 10:1-12. As Jesus leaves Galilee a new geo- 
graphical phase of his ministry begins. But he continues 
to form his disciples by teaching them about marriage 
and celibacy, children, rich and poor, his future passion, 
and the temptation to wrongful ambition (chaps. 
19-20). Matthew picks up the Marcan narrative thread 

again and will follow it to the end of the passion, adding 
other material as he goes along. 1. when Jesus had finished: 
See comment on 7:28a. into the region of Judea beyond the 
Jordan: It is not obvious that Judea ever extended beyond 
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the Jordan; perhaps an “and” has dropped out between 
“Judea” and “beyond”; cf. Mark 10:1. The point is that 
Jesus avoided Samaria; cf. 10:5. 2. he cured them: In Mark 
it says that he “taught” them; in Matt he teaches too, but 
the effect is viewed as therapeutic for the crowds, the 
start of the new people of God (14:14). 3. to divorce: See 
comments on 5:31-32. for any cause: This phrase, based 
on Deut 24:1, suggests the debate between Hillel and 
Shammai (m. Git. 9:10; ~ 31 above). 4. See Gen 1:27; 
5:2. 5. See Gen 2:24. the two; This subject is not in the 
MT, but it is in the LXX; > 32 above. 6. let no one 
separate: Jesus bases his stress on the permanent union of 
the married couple on the original will of the Creator. 
7. See Deut 24:1. 8. your hardheartedness: A similar con- 
cession is found in 1 Sam 10:17-19. from the beginning: 
Note the inclusio with v 4. 9. Matthew shifts Jesus’ 
private explanation to the disciples to a public one, adds 
the exceptive clause, and omits the case of a woman ini- 
tiating the divorce. except for unchastity: Jesus opposed 
divorce simply. On the exceptive clause, see comment 
on 5:32, 10. Matthew begins the private part of the 
school dialogue at this point. 11. to whom tt is given: Note 
the theological passive (ZBG § 236); it is God who gives 
the capacity to remain single for the sake of the kingdom. 
12. eunuchs: Three kinds are listed: physically malformed; 
castrated through the cruelty of men, for use as harem 
guards and courtiers (disapproved in Deut 23:1); those 
who voluntarily refrain from marriage (eunouchizein is 
here used metaphorically) in order to devote themselves 
more fully to the urgent demands of the kingdom (so too 
8:22; 1 Cor 7:17,25~35). The Jewish background of this 
strong teaching is found in Isa 56:3-5 and Qumran (see 
A. Sand, Reich Gottes und Eheverzicht im Evangelium nach 
Matthdus [SBS 109; Stuttgart, 1983]). 

118 (B) Little Children Blessed (19:13-15). 
See Mark 10:13-16; Luke 18:15-17. 13. lay his hands on 
them and pray: Matthew turns Mark’s familiar or 
therapeutic touch into a solemn religious rite. Jesus is 
unique among ancient religious and philosophical 
teachers in receiving children as significant. His disciples 
were unprepared for this. 14. forbid them not: This was 
used in the early church to permit the baptism of infants. 
15. See 2 Kgs 4:8-37 (see S. Légasse, Jésus et lenfant 
(Paris, 1969]). : 

119 (C) The Rich Young Man (19:16-30). See 
Mark 10:17-31; Luke 18:18-30. The pronouncement 
story begins in Mark with a dialogue that scandalized 
later Christians because it contained a denial by Jesus that 
he was God (cf. John 1:1). Matthew carefully rewrites the 
dialogue so as to avoid this scandal, while showing full 
reverence for God on Jesus’ part. one is good .. . eternal life: 
Parallel equivalents are vv 21,23,25. “Entering life” is the 
same as entering the kingdom (v 23). 18-19. To the 
second table of the Decalogue (Exod 20:13-16; Deut 
5:17-20) is added the command to love one’s neighbor 
(Lev 19:18). On the use of the Decalogue in early Chris- 
tianity, see R. M. Grant, HTR 40 (1947) 1-18. 20. young 
man: Matthew alone makes it clear that he is young and 
that he senses some incompleteness in his life. 21. if you 
would be perfect: This is Matthew’s major addition to the 
story. Teleios can mean “complete, mature,” or observant 
of all God’s laws (cf. 5:48). The phrase in later times led 
to a distinction between the commandments (addressed 
to all believers) and counsels of perfection (addressed to 
a few). In Matt 5:48 the invitation to perfection is 
addressed to all. The distinction comes in the degrees of 
obligation: all are held to keep the commands (with for- 


* giveness for repentant sinners), but not all are held to be 


celibate (19:12) or to sell all. 23. a rich person will find it hard: 
Riches pose spiritual dangers because crime is sometimes 
involved in gaining them; and, once possessed, they can 
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distract one from God, cut us off from others, and lead 
to exploitation and oppression. But they can also be used 
to do much good. 24. camel through the eye of a needle: This 
is an extreme Oriental exaggeration, a colorful image for 
an insuperable difficulty. 26. with God all things are possible: 
See Gen 18:14; Job 42:2. Hope is held out for the salva- 
tion of the rich through the primacy of the divine ini- 
tiative. The rich are ultimately not saved in a way 
different from others. 27. Matthew has Jesus answer 
Peter’s question in two stages: a special promise for the 
Twelve (v 28; cf. Luke 22:28-30 = Q); a general promise 
for all the disciples (v 29). 28. in the regeneration: Though 
arare word (palingenesia) is used here, the sense is the same 
as “in the kingdom.” Son of Man sits upon his throne: The 
promise looks toward a future apocalyptic judgment 
scene (25:31; Rev 21:1-22:5). upon twelve thrones judging 
the twelve tribes: In this form the promise is restricted to the 
Twelve, but in 1 Cor 6:2 it is made to all the saints. 
Judging could mean trying cases or, more broadly, ruling. 
Jesus will share his authority with his followers. The 
twelve tribes no longer existed as such, but Jesus came 
to gather the scattered of Israel (10:6; 15:24) for the end- 
time, to fulfill Ezek 47:13; and this may have been a way 
of including believing Gentiles. The Twelve are to judge 
collegially with Jesus all twelve tribes, not one each. The 
authenticity of the verse has been challenged but its 
archaic character, dependence on Dan 7, and eschato- 
logical expectancy suggest its dominical origin. A men- 
tion of the Twelve and the tension with 20:23 are not 
decisive arguments against this, since both could be 
preresurrectional. The verse does not directly address 
problems of church government, but can provide anal- 
ogies for it. 29. This verse promises a reward to all the 
radical disciples (see 10:37), but only in the next eon 
(unlike Mark), and without mentioning the wife (unlike 
Luke). 30. the last first: The pattern is that of eschatological 
reversal of fortune (20:16; see J. Dupont, Bib 45 [1964] 
355-92). 

120 (D) The Parable of the Laborers in the 
Vineyard (20:1-16). Cf. the other vineyard parable in 
21:33-44. This parable is linked with the preceding by 
the clamp in 19:30 and 20:16 and is probably a midrash 
to illustrate the themes of rewards for the disciples and 
the reversal of fortune of first and last (v 8). But once the 
story develops its own momentum, it becomes a story 
of God’s generosity. 1. vineyard: It is a symbol for Israel 
(cf. Isa 5; Jer 2:10). 2. denarius: This was a normal day’s 
wage. 3. The boss hires at 6 A.M., 9, 12, 3 P.M. and 5. In 
the Levant it is normal for those who seek work to look 
for it at a crossroads or market. 4. whatever is right: The 
wage is just but unspecified. 6. the eleventh hour: About 
an hour before sundown, when work ceased. 7. no one 
has hired us: They want to work but suffer the curse of 
unemployment; their idleness is not identical with lazi- 
ness. Work is here viewed as more honorable than doing 
nothing. 8. beginning with last: This phrase makes the 
parable a midrash on 19:30. 10. they thought: The early 
workers are victims of the revolution of rising expecta- 
tions; hence their discontent. 11. they murmured: Cf. 
Exod 16:3-8. 12. equal to us: The wage is the same, yet 
it is not truly equal because the boss is more generous to 
the latecomers. Did he count their intention to work? 
Cf. 21:31. 13. I do you no wrong: The householder com- 
mits no injustice. 14. take what is yours: This reflects a 
classic definition of justice: to render to each his own, his 
due. 15. generosity: The reversal of fortunes is attributed 
to the generosity and goodness of God, his love for the 
most needy, not to any class vindictiveness. 16. See 
19:30, where the saying occurs in reverse order, making 
a chiasm. 
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2 (E) The Third Prediction of the Passion 
(20:17-19). See Mark 10:32-34; Luke 18:31-34. 17. 
apart: Matthew omits the fear and wonder of the 
disciples. 18. will be handed over: This prediction is more 
explicit than the second one in 17:22-23. The respon- 
sible agents are Jewish leaders; see comment on 16:21. 
19. the Gentiles: The leaders collaborate with the Romans, 
viewed as foreign oppressors. crucified: Matthew makes 
precise the form of death, but omits the undignified spit- 
ting (mentioned in Mark 10:34; cf. Matt 26:67; 27:30). 
122 (F) The Request of the Sons of Zebedee 
(20:20-28). See Mark 10:35-45. This pericope unites a 
dialogue in vv 20-23 with an originally separate collec- 
tion of sayings (Luke 22:24-27) on Christian styles of 
leadership. 20. the mother of the sons of Zebedee: Matthew 
places the initial request in the mouth of a woman 
(27:56) to spare the disciples, but goes further in not 
mentioning their names, James and John, either here or 
in v 24 (cf. 26:37; 27:56). He thus protects the honor of 
a hero of the Jewish Christians, James. His model was 
1 Kgs 1:11-31, including the act of obeisance. 21. sit: 
Not at the messianic banquet but at the end-time judg- 
ment, as coregents (19:28). 22. the cup: The cup is a sym- 
boll of suftemme ise 91:17,22) Jer 25:15, 17,26:749:12; 
Lam 4:21; Ps 75:8; cf. Matt 26:39, Gethsemane). 
Matthew omits Mark’s baptism as confusing. 23. for 
whom it has been prepared: Jesus does not rebuke the sons. 
He assures them a share in his fate (perhaps an allusion 
to martyrdom; cf. Acts 12:2) and that the glorious future 
has already been planned by God. 24. the ten: Ambition 
is not unique to the two. 25. the rulers of the nations: Secular 
political models are not suited to the kingdom. 26-27. 
Jesus offers two other models of authority, free service 
and involuntary slavery, the second more radical than 
the first, but both important. These lessons are next 
grounded in his own example. 28. not to be served but to 
serve: Jesus himself is the model of humble service of the 
community as a leadership style, in contrast to the usual 
hunger for power and domination. to give his life as a 
ransom for many: Though well soldered into its present 
context, this highly condensed reflection on the meaning 
of Jesus’ death may have had a separate history (it is 
missing from the Lucan parallel). It reflects the martyr 


' theology of 1 Macc 2:50; 6:44, as well as the vicarious 


suffering of the Servant of Yahweh (Isa 53:10-12). 
Lytron, “ransom,” is a rare word, often used to refer to 
money for the manumission of slaves, but also for rescue; 
cf. 1 Tim 2:5-6. (See S. Légasse, NTS 20 [1973-74] 
161-77; J. Roloff, NTS 19 [1972-73] 38-64; W. J. 
Moulder, NTS 24 [1977-78] 120-27.) 

123 (G) The Healing of Two Blind Men (20:29- 
34). See Mark 10:46-52; Luke 18:35-43; Matt 
9:27-31. Matthew abbreviates the Marcan story and 
doubles the number of blind men, perhaps to overcome 
the impression that it is a merely private affair. Two are 
already a social relationship. 29. Jericho: Only 15 mi. 
from Jerusalem (> Biblical Geography, 73:66). 30. Lord, 
have mercy: Three times (here [see app. crit.], vv 31,33) the 
blind men address Jesus as Lord; not so in Mark, who 
uses the archaic rabbouni, which meant almost the same 
thing, “Master.” The address quickly entered liturgical 
use. Son of David: See comment on 9:27. 32. what. do you 
want: Jesus humbly asks (cf. vv 24-28 above), though the 
answer was obvious. 33. our eyes may be opened: Besides 
the literal meaning, the request suggests a desire for 
understanding faith on the part of many potential dis- 
ciples. 34. touched: Matthew adds the notes about the 
compassion and healing touch of Jesus, while eliminating 
the words about saving faith. Discipleship to the cross 
is the result of the healing (see V. K. Robbins, JBL 92 
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[1973] 224-43; E. S. Johnson, CBQ 40 [1978] 191-204, 
R. A. Culpepper, JBL 101 [1982] 131-32). 

124 (H) The Triumphant Entry into Jerusalem 
(21:1-11). See Mark 11:1-11; Luke 19:28-38; John 
12:12-19. Matthew follows Mark here, yet all is altered 
by the insertion of the fulfillment citation in vv 4,5. The 
whole describes a joyous festal procession with messi- 
anic overtones. 1. Jerusalem: The capital of Judea, iden- 
tical with Zion, was the religious center of the people 
because of the presence of the Temple there (> Biblical 
Geography, 73:92-94). the Mount of Olives: It towered to 
the E above the city but had no water supply of its own; 
so it had only a few villages, like Bethphage, on it. 2. the 
village opposite: Probably Bethany. There are two animals 
because of Matthew’s overliteral understanding of the 
prophecy. 3. the Lord: Jesus’ foreknowledge and lordship 
are stressed here to an uncommon degree. Matthew has 
no time for Mark’s petty consideration that the ass 
would be returned. A messianic revolutionary law 
prevails, along with festal largesse. 4. Tell: This is the 
first fulfillment citation since 13:35, and the second to 
the last (27:9; > 7 above). 5. Matthew conflates Isa 
62:11 with Zech 9:9. behold your king: Matthew shapes 
the quotation to stress the humility and peacefulness of 
the king. The Hebr parallelism would refer to a single 
animal in two different ways, “ass, even a colt,” but 
Matthew mistakenly posits two animals. 7. he sat on 
them: Matthew envisages Jesus riding two animals at 
once, hard to imagine. The difficulty may be avoided by 
referring “them” to the garments. 9. Hosanna to the Son 
of David: Hosanna means, “Help (or save), I pray.” Here 
it is part of a quotation from Ps 118:25,26, where it has 
simply become a liturgical acclamation, Hail! or Bless- 
ing! This psalm is used in the liturgy of Jewish feasts. the 
highest: This could refer to God. The two hosannas form 
an inclusio around the central blessing. Matt omits Mark’s 
second blessing with its mention of the kingdom (cf. 
Did. 10:6). 10. the whole city shook: Cf. 2:3. The question 
of Jesus’ true identity is posed. 11. this is the prophet Jesus 
from Nazareth: The crowds have a low christology, and 
this lends their view historical verisimilitude (see B. A. 
Mastin, “The Date of the Triumphal Entry,” NTS 16 
[1969-70] 76-82). 

125 (1) The Cleansing of the Temple 
(21:12-17). See Mark 11:15-19; Luke 19:45-48; John 
2:13-22. 12. cast out all who sold and bought: This prophetic 
action is the only incident in the Gospel that connects 
Jesus with violence. Matthew omits the Marcan descrip- 
tion of a blockade of the Temple to soften the new image 
of Jesus. The court of the Gentiles, where pigeons and 
other animals were sold for sacrifice and where debased 
currency was exchanged for “hard” Tyrian shekels, was 
quite large. How one person could control this whole 
area is difficult to imagine. The event remains uncertain 
in historical detail but expresses Jesus’ zeal as a religious 
reformer and his disgust with a bankrupt system; it also 
expresses Matthew’s judgment on a Temple already in 
ruins when he wrote. 13. it stands written: The OT quota- 
tions must be read in their full context. house of prayer: It 
comes from Isa 56:7, but see 56:3-8. den of thieves: This 
comes from Jer 7:11, but the great speech in Jer 7:1-5 
denounces excessive trust in the Temple. Cf. Zech 14:21. 
Matthew omits Mark’s “for all nations”: cf. 28:19. 14. the 
blind and lame came to him in the Temple: This verse is 
Matthew’s great contribution to the unit. In context it 
calms down the effect of the preceding event. Against 
the background of Lev 21:16-23 and 2 Sam 5:6-8, it 
shows the immense differences Jesus has made in human 
lives —his quiet revolution, which troubles the leaders in 
v 15. Jesus calls the marginal in Israel to salvation 
(9:10-13; 11:5; and the children in v 15). 15. chief priests 
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and scribes: The priests see the danger Jesus poses to the 
status quo, their collaboration with the Romans. 16. 
Jesus quotes Ps 8:3 LXX, historically improbable. 17. 
Bethany: A village on the Mt. of Olives, it was the home 
of Mary, Martha, and Lazarus, according to John 11:1 
(— Biblical Geography, 73:95). 

126 (J) The Cursing of the Fig Tree (21:18-22). 
See Mark 11:12-14,20-24. Matthew unites the two 
parts of Mark’s sandwich and abbreviates. Luke omits 
this story in its historicized form because he has already 
recorded a parabolic form of it in 13:6-9. 19. a fig tree: 
A tree is a symbol of life; the fig as the sweetest of 
Levantine fruits is a biblical symbol of beatitude. Thus, 
a barren fig tree is a symbol of blighted promise, failure. 
Perhaps it here represents the failure of the Pharisees and 
Sadducees to renew the life of the people (21:43). Mat- 
thew omits Mark’s detail that it was not the season for 
figs, because this would make Jesus’ expectation unreas- 
onable and capricious, and changes a wish into a curse. 
He heightens the miraculous by having the withering 
occur immediately rather than overnight. 20. Strangely, 
Matthew omits the role of Peter. 21. if you have faith and 
do not doubt: For Matthew faith is usually mingled with 
doubt (14:31; 28:17). 22. ask in prayer: Faith leads to 
prayer, which 1s the expression of faith. 

127 (K) The Authority of Jesus Questioned 
(21:23-37). See Mark 11:27-33; Luke 20:1-8. Mat- 
thew follows Mark closely. The relation of this passage 
to what follows is that we have the basic dispute over 
divine authority (vv 23-27), then three harsh parables of 
judgment (vv 28-32; 33-46; 22:1-14), after which come 
four more controversy dialogues on particular points: 
taxation, resurrection, the great commandments, the 
Son of David (22:15-22,23-33,34-40,41-46). Together 
they build up the conflict between Jesus and the Jeru- 
salem leaders, which will lead to his excruciating death. 
23. chief priests and elders: These refer to the religious and 
civil lay leaders respectively. by what authority: The Gk 
word exousia means both power and authority. In 
religious matters this is difficult to establish for an out- 
sider. Jesus was not a Jewish priest of the tribe of Levi. 
The usual methods are a direct appeal to God supported 
by miracles or an appeal to the tradition of the ancestors. 
In John, where the question is debated at length (chaps. 
5-10) Jesus appeals to his works (10:25,38). these things: 
The reference is to his ministry in general, cleansing the 
Temple, healing, receiving praise from the crowds, 
teaching. In rabbinic fashion Jesus asks a counterques- 
tion. 25. John: Jesus appeals to the prophetic tradition in 
a recent example, JBap. This tradition is a real one in 
Israel (and in the church), but it is difficult for admin- 
istrators to handle since it falls outside the law. The law 
did try to set up tests (Deut 13:1-5), but the debates in 
Jeremiah (e.g., 29:21,23,31) show how difficult they 
were to apply. 27. we do not know: By this answer the 
administrators confess their incapacity in religious mat- 
ters. This will not prevent them from taking part in the 
death of Jesus (see Daube, The New Testament and Rab- 
binic Judaism 151-57, 217-23 [> 76 above]). 

128 (L) The Parable of the Two Sons (21:28- 
32). This parable is the first in a trilogy of parables of 
judgment. It is a product of Matthean redaction; the 
second stems from Mark, the third from Q. While thus 
pointing forward, it is also closely related to the 
preceding dispute. It is, in fact, a midrashic commentary 
on 21:23-27. It is transitional, a narrative hinge. All 
three parables are addressed to the same audience, chief 
priests and elders (v 23). This passage pronounces their 
guilt. 28. had two sons: Who are the two sons? The 
distinction is not between Jews and Gentiles, but between 
two kinds of Jews, faithless leaders and faithful outcasts 
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(v 31), false and true Israel. But, from this perspective, 
Gentile converts can also be included among the believ- 
ing sinners. vineyard: See comment on 20:1. 30. Igo, Lord: 
Cf. 7:21. 31. did the will of the father: Obedient faith is 
always the final test for Matthew. The tax collectors and 
prostitutes are part of the Jewish ‘am ha- ares, ignorant 
and unclean sinners. The shocking paradox that they 
will enter the kingdom ahead of the others is the heart 
of the Gospel; cf. Luke 7:29-30. 32. the way of righteous- 
ness: This is a phrase common in wisdom literature (Prov 
8:20; 12:28; Ps 23:3), not to mention the doctrine of the 
two ways in QL. The reference to JBap relates the whole 
to 21:23-27. you did not repent afterward: This ending con- 
tains an ironic twist. The public sinners (the son who 
first said no) knew they needed to repent. The leaders by 
contrast thought they were righteous and thus had no 
need of repentance. The parable, like its better known 
counterpart in Luke 15:11-32, the Prodigal Son, con- 
tains a psychological truth: the son who first says no 
resolves his Oedipal conflict by first rebelling and then 
obeying (see Dupont, Béatitudes 3. 213-25; H. Merkel, 
NTS 20 [1973-74] 254-61; A. Ogawa, NovT 21 [1979] 
121-49). 

129 (M) The Parable of the Vineyard and the 
Wicked Tenants (21:33-46). See Mark 12:1-12; Luke 
20:9-19. 33. householder: A favorite Matthean word, 
which refers to an absentee landlord. There is a loose 
quotation from Isa 5:1-7. 34. when the time of fruit drew 
near: Matthew shapes this clause to make the reader 
think of the near approach of God’s kingdom (v 43). 35. 
beat one: Matthew adds killing and stoning (James?) at 
this point. 36-37. Matthew summarizes Mark and omits 
the adj. “beloved” from “son.” 38. kill him: The servants 
leap to an unreal conclusion; the owner is still alive and 
can punish them. 39. Matthew inverts the order of 
events to fit the view that Jesus died outside the city 
(John 19:17; Heb 13:12-13). 40-41. Matthew creates a 
dialogue in which the harsh answer is ironically given by 
the very chief priests incriminated by the story. 42. Ps 
118:22-23 is quoted. 43. the kingdom of God will be taken 
from you and will be given to a people producing the fruit of it: 
This is Matthew’s chief contribution to the interpreta- 
tion of the parable, which in its present form is an 
allegory of salvation history. The emissaries are the 
prophets who have been killed by the people of Israel, 
culminating in Jesus as the son. “Kingdom” could mean 
something like the present possession of God’s favor and 
protection, but the fut. pass. vbs. make it probable that 
it refers to the promise of the full end-time blessing. 
“People” refers to the church, made up for Matthew 
primarily of believing Jews but also of converted Gen- 
tiles, who together form the new people of God, the true 
Israel. This conclusion is milder than the parable; the 
wicked tenants are not destroyed, but the promise is 
taken from them. 


(Dillon, R. J., “Toward a Tradition-History of the Parables of 
the True Israel,” Bib 47 [1966] 1-42. Hengel, M., “Das Gleichnis 
von den Weingirtnern Mc 12:1-12 im Lichte der Zenonpapyri 
und rabbinischen Gleichnisse,” ZNW 59 [1968] 1-39. Hubaut, 
M., La parabole des vignerons homicides [Paris, 1976]. Snodgrass, 
K., The Parable of the Wicked Tenants [WUNT 27, Tiibingen, 
1983].) 


130 (N) The Parable of the Marriage Feast 
(22:1-14). See Luke 14:15-24. The parable unfolds in 
three acts: (a) vv 2-7, two calls to the proper guests; 
(b) vv 8-10, a call to the outcasts; (c) vv 11-14, a sorting 
out at the wedding party. 2. a marriage feast: The king- 
dom is depicted in its aspect as the messianic banquet, 
derived from Isa 25:6-10. 3. his servants: The prophets. 
the invited: An invitation is a free act of kindness; God is 
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not obliged to invite. 4. all is ready: The concept “ready, 
prepared” occurs three times —twice here and once in v 
8. It connotes extreme eschatological urgency; the dishes 
are hot. 5. made light of it: In effect, the invited deny the 
urgency, they become careless with the things of God. 
6-7. These verses break the logic of the story. They 
represent an intrusion which historicizes the parable, 
alluding to the Roman capture of Jerusalem in Ap 70. 8. 
worthy: The guests must show an appropriate moral and 
spiritual response: cf. 10:10,11,13,37-38. 9. road outlets: 
The gates and markets of an oriental city, where the 
crowds swarm. The people there are the outcasts of 
Israel, the tax collectors and people in despised trades. 
10. the bad and the good: Sinners too are invited, and the 
church in history is a mixed body of saints and sinners, 
as in 13:37-43,47-50. 11. wedding garment: This repre- 
sents a converted life full of good deeds. Sinners are in- 
vited but are expected to repent. 13. bind him hand and 
foot: This harsh conduct fits the pattern of salvation 
history, but does not fit the story line, though large 
parties do at times require the expulsion of a rowdy 
guest (cf. 18:17; m. ? Abot 4:16). 14. the invited are many: 
Matthew distinguishes between the initial call of salva- 
tion and final election and perseverance. The latter are 
not automatic. Believers are thus warned against com- 
placency. Matthew has modeled his tradition on the 
parable of the wicked tenants in 21:33-46 (see further 
FGL 1058-59; C.-H. Kim, JBL 94 [1975] 391-402). 

131 (O) Paying Taxes to Caesar (22:15-22). 
See Mark 12:13-17; Luke 20:20-26. This is the first of 
four units containing controversies with various kind of 
Jewish leaders— Pharisees, Herodians, Sadducees. 15. 
ensnare: Entrapment even today is a legal offense. 16. with 
the Herodians: See comment on Mark 3:6. Matthew sub- 
ordinates them to the Pharisees because they no longer 
posed a threat to his church, unlike the heirs of the 
Pharisees. you are true: This means “faithful to your 
word.” The compliment is so fine, the better to conceal 
their guile. you do not regard the position of men: This odd 
idiom expresses a basic aspect of the biblical idea of 
justice, an impartiality that refuses to take a bribe and 
tilts in favor of the poorer litigant. This is the biblical 
basis for the preferential option for the poor; cf. TDNT 
6. 779-80. 17. is it lawful to pay taxes: This would have 
been a true question of conscience for Pharisees, but not 
for Herodians. To pay meant to acknowledge a foreign 
pagan sovereignty over Israel. 18. hypocrites: Matthew 
shifts the offensive word into the direct dialogue. See 
comment on 6:2; cf. 23:13-29. 19. denarius: See com- 
ment on 20:2. 20. inscription: This read “Tiberius Caesar 
son of the divine Augustus, great high priest.” 21. render 
therefore to Caesar: This is the logion that contains the 
point of the apophthegm. It is meant neither ironically 
(which would encourage zealotic violent rebellion) nor 
quietistically (cf. Hillel, m. ?Abot 1:12). It accepts the 
state as it is as the lesser of two evils, the worse being 
anarchy. Cf. m. ?Abot 3:2: “Pray for the peace of the 
ruling power, since but for fear of it men would have 
swallowed up each other alive.” It does not accept the 
state’s claim to be divine. (The state can even be 
demonic; see Rev 13.) Jesus looked to nonviolent social 
change (5:38-48) and to the kingdom of God as soon to 
come. God’s claim is greater than the state’s. Cf. 
17:24-27; Rom 13:1-7; 1 Pet 2:13-17; see further O. 
Cullmann, The State in the New Testament (NY, 1957). 

132 (P) The Question about the Resurrection 
(22:23-33). See Mark 12:18-27; Luke 20:27-40. 23. 
Sadducees: These were the conservative party, which 
accepted only the Pentateuch as revealed. The Penta- 
teuch and the OT generally did not directly teach resur- 
rection (the great exception is Dan 12:2, late). Cf. Acts 
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23:8, which means that they did not accept either the Gk 
understanding of the afterlife as immortality of the soul 
or the Pharisaic view of it as resurrection of the body. 
24, Deut 25:5,6; Gen 38:8 are conflated; they refer to the 
levirate institution (> Deuteronomy, 6:41), as does 
Ruth 4:1-12. 25-28. A hypothetical case to show the 
problems with a belief in resurrection. 29. neither the 
Scriptures nor the power of God: Book learning does not 
suffice; you must have faith in a God who acts (cf. 1 Cor 
1:24,30). 30. like angels in heaven: Jesus answers their 
question in Pharisaic fashion. Life in the eschaton will be 
different (cf. 1 Cor 15:44). 31. have you not read?: Jesus 
now shifts the conversation to the basic question: Is 
resurrection taught in the Torah? 32. Jesus answers by 
citing Exod 3:6 and building an argument on it, which 
concludes that the patriarchs are immortal. Since the 
Sadducees deny this form of afterlife as well, they are 
fairly hit. But they will soon work their revenge, at the 
passion. 

133 (Q) The Great Commandment (22:34-40). 
See Mark 12:28-34; Luke 10:25-28. 34. Matthew 
creates this verse as a transition. 35. lawyer: The Gk word 
nomikos is found only here in Matt, but six times in Luke; 
it means the same as scribe, one learned in the Torah. 36. 
greatest: The request is, in effect, a request for a summary 
of Israel’s law or, even deeper, for its center. The Phar- 
isees as the popular party were interested in popular 
education and summaries were indispensable to that end. 
The Pharisaic overdevelopment of minor laws, however, 
threatened a grasp of the essentials (cf. 7:12). 37. you shall 
love: Jesus cites Deut 6:5. The “love” is not primarily a 
feeling but covenant fidelity, a matter of willing and 
doing. with all your heart... soul... mind: The rabbis 
stressed this part of the commandment: heart meant will, 
soul meant life, and strength meant wealth. Here 
Matthew has not translated “strength” but given another 
translation of “heart” as mind; cf. on 4:1-11. 38. Jesus 
sees the law as a unified whole. From the love of God 
all the other laws can be derived and supported. 39. love 
your neighbor as yourself: Jesus now cites Lev 19:18, a less 
central text in Jewish liturgy, but one that becomes 
important in the NT (Matt 5:43; 19:19; Rom 13:8-10; 
Gal 5:14; Jas 2:8). The commandment includes a right 
form of self-love. The combination of these two com- 
mands is not clearly attested before Jesus and marks an 
important moral advance; cf. 1 John 3:17. 40. on these two 
commandments hang all the law and the prophets: The rabbis 
said that the world hangs on Torah, Temple service, and 
deeds of loving-kindness—or, on truth, judgment, and 
peace (m. * Abot 1:2,18). Matthew makes the law itself 
depend upon deeds of love. 


(Moran, W.L., “The Ancient Near Eastern Background of the 
Love of God in Deuteronomy,” CBQ 25 [1963] 77-87. Wallis, 
G., TDOT 1. 101-18.) 


134 (R) The Question about David’s Son 
(22:41-46). See Mark 12:35-37; Luke 20:41-44. Jesus 
now interrogates the Pharisees. In this controversy 
dialogue Matthew clarifies his Marcan source and in- 
creases the dialogue. 42. what do you think about the 
Christ?: As the passion approaches the focus narrows 
somewhat from the kingdom to the Christ. The question 
is a real one, since messianic speculation was not unified 
at the time in Judaism; a variety of messianic figures 
were expected (> OT Thought, 77:152-54), The 
Pharisaic answer here fits Matthew’s own view, which 
from 1:1 on affirms Jesus as son of David. 43,45. if 
David... calls him Lord, how is he his son?: The twice- 
repeated question reflects the basic conflict between the 
superiority of the past (traditions and ancestors) and the 
new work that God is working and will complete (the 
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kingdom of God and the Christ), between the myth of 
origins and the power of the future. Both have value, as 
do old and new wine, but Jesus fights for an openness to 
the new, the superiority of David’s son to David himself. 
44. the Lord said to my Lord: The quotation is from Ps 
110:1, a text that had an immense influence on the early 
church; see Acts 2:29-36; Heb 1:13; 1 Cor 15:25-28. 46. 
no one was able to answer him: The doctrinal helplessness, 
not to say bankruptcy, of the religious leaders of the 
time on the major issues of kingdom and Christ is the 
presupposition for the great attack that follows (chap. 
23) and the great discourse on the end-titne woes that 
will usher in the kingdom. Their only response is the 
passion. The counter-response is the resurrection and 
the great commission (see further J. A. Fitzmyer, “The 
Son of David Traditions and Mt 22:41-46 and 
Parallels,” ESBNT 113-26). 

135 (X) Woes and Eschatological Discourse 
(23:1-25:46). 

(A) Woes against the Scribes and Pharisees 
(23:1-36). See Mark 12:38-40; Luke 11:37-52; 
20:45-47. This chapter is a hinge which concludes the 
series of parables of judgment and controversies with the 
Jewish leaders, which began in 21:23, and at the same 
time introduces the last great discourse in chaps. 24-25, 
on the parousia. It is composed of material from Mark, 
Q, and Matthew’s own special material. Although it 
contains some ugly controversy, it is of historical in- 
terest both because it helps us to see the background of 
the crucifixion and, on a second level, because it shows 
us the Matthean community in polemical dialogue with 
the rival academy in Jamnia. 2. sat on Moses’ seat: The past 
tense suggests that their authority is also past. Moses’ 
seat is a metaphor for Moses’ authority. The Pharisees 
claimed to stand in his succession (m. ? Abot 1:1). The 
phrase may refer to their “seat” at Jamnia. 3. do all: Much 
of their teaching was sound, at least in showing zeal for 
God and the OT, but for Matthew their practice does 
not follow. Except as irony this is a puzzling verse. 4. 
Cf. 11:28-30. 5. Cf. 6:1,5,16. 6. Cf. Luke 14:7-11. 8. do 
not be called rabbi: Verses 8-10 contain a critique of titles 
carefully constructed by Matthew. Rabbi (lit., “my great 
one”) had only recently come into use (AD 60-80) as a 
technical term for an authorized Jewish teacher-sage. Its 
rejection is part of Matthew’s feud with those who bore 
it. 9. Saul ben Batnith (ca. 80-120) was the first known 
Jewish sage to bear the title Abba, father. Despite this 
prohibition the title crept back into Christianity through 
the monastic movement, where it first served as a term 
for a spiritual director. Matthew’s own list of preferred 
titles comes in v 34. 10. teacher: Christians have only one 
teacher, Christ, in the sense that they are lifelong dis- 
ciples of him alone. Other teachers play a transitory role. 
11. greatest: Matthew reinforces the teaching on humility 
with references to 20:26,27 and use of Q (Luke 14:11). 
13-33. Now comes a terrible section of seven woes, 
corresponding to the Beatitudes in chap. 5 and modeled 
on Isa 5:8,11,18,20,21,22. 13. woe to you, scribes and Phari- 
sees, hypocrites: Matthew flattens out the opposition to 
Jesus, which, in fact, came from several directions, and 
unifies it to correspond to the opponents of his own 
church. But these woes are addressed also to his church 
to warn it against complacency. On “hypocrites,” see 
comment on 6:2. Ultimately here the Pharisees are 
accused of being false teachers because they do not 
accept the teaching mission of Jesus as the Christ. 15. you 
travel sea and land: This is a great backhanded compliment 
to the Pharisees for their Diaspora mission, on whose 
foundations Paul built (see B. J. Bamberger, Proselytism 
in the Talmudic Period [Cincinnati, 1939]). 16-22. Cf. 
5:33-37. 23. Cf. Lev 27:30; Deut 14:22,23; Zech 7:9; 
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Mic 6:8. the weightier matters of the law: Against this the 
rabbis resisted distinguishing light and heavy precepts 
(m. >Abot 2:1; 3:19; 4:2; m. Hag. 1:8). without neglecting the 
others: This represents Matthew’s Jewish-Christian 
viewpoint that the whole Torah is to be observed, but 
as interpreted by Jesus (5:17-20). 25-26. These verses 
take up a debate current in the houses of Hillel and 
Shammai and turns the debate into a moral matter; 
people, not utensils, are what matter (J. Neusner, NTS 
22 [1975-76] 486-95). 34. behold, I send you prophets and 
wise men and scribes: This contains a list of leaders in Mat- 
thew’s church. Apostello, “send,” alludes to apostles. See 
comments on 10:40-42. The titles come from the OT. 
35. Abel: See Gen 4:8,10. Zechariah the son of Barachiah: 
There is confusion here. He bears the name of the 
eleventh of the 12 minor prophets, who is also called 
“son of Iddo” (Ezra 5:1), but he is not known to have 
been slain. Zechariah, son of Jehoiada (2 Chr 24:20-22) 
may be the person meant. Some commentators think it 
is Zechariah, son of Baris or Baruch, known from 
Josephus, J.W. 4.5.4 § 334-44. 

136 (B) The Lament over Jerusalem (23:37-39). 
See Luke 13:34-35; cf. Luke 19:41-44. This Q passage 
forms the poignant climax of chap. 23. It portrays Jesus 
as personified divine wisdom bearing a message of sal- 
vation from God (cf. 11:28-30; Sir 24:7-12; Lam). 
Matthew omits the story of the widow’s mite to join this 
chapter to chap. 24. Jerusalem: An apostrophe with a 
double vocative is OT style. By this time the violent 
death of the prophets had become a convention (Acts 
7:52). how often: Jesus visited Jerusalem frequently 
though Matthew records only one visit. The image of 
the mother hen nestling her brood of chicks suggests 
care, protection, and love (cf. Isa 31:5; Deut 32:11; Ps 
36:7). 38. house: An allusion to Jer 22:5 and the events of 
AD 70. 39. Notice the inclusio with 21:9, where Ps 118:26 
is also cited. The prophetic warning looks forward to 
the coming of the Son of Man with judgment and the 
kingdom. Notice the repetition of “from now on” in 
26:29,64. 


(FrankemGlle, H., Biblische Handlungsanweisungen 133-90. 
Garland, D. E., The Intention of Matt 23 [NovTSup 52; Leiden, 
1979]. Stanton, G. N., “The Gospel of Matthew and Judaism,” 
BJRL 66 [1984] 264-88.) 


137 (C) The Eschatological Discourse (24:1- 
25:46). 

(a) THE DESTRUCTION OF THE TEMPLE AND THE 
BEGINNING OF THE WoES (24:1-14). See Mark 13:1-13; 
Luke 21:5-19. The apocalyptic discourse proper now 
begins (> OT Apocalyptic, 19:3-4,23); it will run to the 
end of chap. 25 and is arranged concentrically around 
the actual description of the parousia in 24:29-31 (J. 
Dupont). Matthew depends on Mark 13 but expands his 
source by two thirds, primarily through his parenetic 
emphasis, which culminates in the great description of 
the last judgment. 1,2. Cf. 21:23. Matthew shifts our 
attention away from the Temple and the beauty of its 
Herodian masonry to the fate of the whole city (cf. Mic 
3:12). 3. the Mount of Olives: From there one has a good 
view of the city and Temple. Matthew broadens the 
audience for the discourse from Mark’s four to “the dis- 
ciples” as a group. He also introduces the term parousia, 
“coming,” “arrival,” here and in vv 27,37,39. He is the 
only evangelist to use it, though it is common in the 
epistles. It originally referred to the majestic entry of a 
Hellenistic king. The focus of the discourse is the 
parousia of the Son of Man. close of the age: Cf. 28:20. 5. 
I am the Christ: For Matthew the great danger of error is 
in christology. 6. the end: Cf. Dan 2:28. The war that 
would rage AD 66-70 was already brewing. 7. nation 


Matthew (23:25-24:34) 667 


against nation: Cf. Isa 19:2; 2 Chr 15:6. 8. all these are the 
beginning of the woes: The woes are called the birthpangs 
of the Messiah in Jewish apocalyptic. 9. Matthew 
departs from Mark here because he has already used this 
material in 10:17-22. all the nations: Cf. 28:19. 10. shall 
fall away: Cf. Dan 11:41. The woes that will afflict the 
community — scandal to the point of apostasy, betrayal, 
and internal divisions to the point of hatred—are those 
that afflict any religious group under stress, but they will 
be extreme at the end. 11. false prophets: These are a 
special concern of Matthew (7:22). 12. because lawlessness 
is increased the love of many will grow cold: With a pastor's 
expert eye, Matthew diagnoses the sickness of the com- 
munity in chilling terms (see further J. Dupont, Les trois 
apocalypses synoptiques [LD 121; Paris, 1985)). 

138 (b) THE GreaT TRIBULATION (24:15-28). See 
Mark 13:14-23; Luke 21:20-24. 15. the abomination: An 
allusion to the violation of the sanctuary described in 
1 Macc 1:54; 6:7; the terms come from Dan 9:27; 11:31; 
12:11. Matthew makes precise the grammar and the ref- 
erences to Daniel and to the place. In his context “the 
reader” should consult Daniel, not Jesus’ speech. 16. flee 
to the mountains: Judea consists of small mountains. The 
point could be: valley-dwellers, move to the hills: to the 
smaller towns, desert caves, and hills of Moab across the 
Jordan. 18. not turn back: An allusion to Lot’s wife (Gen 
19:26,17). 19. This leads to further advice to women. 20. 
nor on the sabbath: This note added by Matt suggests that 
his community observed the sabbath. 21. Cf. Dan 12:1. 
Matthew adds “great.” 22. those days will be shortened: 
Matthew uses the theological passive (ZBG § 236): God 
will shorten. The verse is concentrically constructed. 
“The elect” are those whom God loves, esp. those who 
suffer. God is in control, so that there is no reason for 
despair even in the midst of tribulations. 24. Cf. v 11. 
25. I have told you beforehand: The point of the discourse 
is to enable believers to prepare themselves for the trial. 
26. Cf. v 23. The Messiah’s coming this time will not be 
humble or hidden. 27. the parousia of the Son of Man: This 
is Matthew’s label for the whole event, which will be 
universal and all-encompassing in its scope. 28. there will 
the eagles gather: A proverbial way (Job 39:27-30) to refer 
to a public event. 

139 (c) THE COMING OF THE SON OF MaN (24:29- 
31). See Mark 13:24-27; Luke 21:25. This section is 
the centerpiece of chap. 24, which answers, while cor- 
recting, the question in v 3. Matthew expands Mark by 
a fuller use of the OT and a heightening of christology 
in v 30. 29. the sun will be darkened: The end is described 
with cosmic portents from Isa 13:10. 30. the sign of the 
Son of Man: The sign is the Son of Man himself. Matthew 
produces a Gk pun: kopsontai, “beat the breast,” opsontai, 
“see.” with power and much glory: This is a way of referring 
to the kingdom of God. The combined quotation from 
Zech 12:10 and Dan 7:13,14 recurs in Rev 1:17. 31. his 
angels: God’s angels will become the agents of the Son of 
Man at the gathering of the elect from the entire 
universe. Cf. Isa 27:13; Zech 2:6; Deut 30:4. 

140 (d) THe Lesson OF THE FIG TREE (24:32-35). 
See Mark 13:28-31; Luke 21:29-33. The concentric ring 
returns to the idea of v 15. when you see: This refers to 
the time just before the parousia. 32. summer is near: The 
language of nearness reminds us of the initial proclama- 
tion of the nearness of the kingdom (3:2; 4:17). Here the 
Greek could be translated, “he is near” (so the RSV) or 
“she/it is near.” Luke takes it to refer to the kingdom. 
Actually kingdom of God and Son of Man are insep- 
arable; one implies the other. 34. this generation shall not 
pass away until: This is a troublesome verse. The death 
and resurrection of Jesus as an anticipated parousia fulfill 
part of it, as does the fall of Jerusalem in ap 70, but 
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neither fulfills “all these things.” The greatest event, the 
coming of the Son of Man with the kingdom, is still to 
come (5:18). Matthew’s answer to this difficulty begins 
in v 36 and continues to the end of chap. 25, concerning 
the unknown day and hour and the delay of the parousia. 
35. my words shall not pass away: Cf. Isa 40:8. Jesus’ word 
is like God’s word in the OT, abiding in truth and 
sureness. 

141 (ec) THe UNKNOWN Day anpD Hour (24:36- 
44). See Mark 13:32-37; Luke 17:26-30,34-36. In this 
section Matthew draws upon Q except for vv 36 and 42 
(from Mark). 36. nor the Son but only the Father: This verse 
states the principle that no one knows the exact time of 
the parousia. The principle will dominate the entire 
passage, while v 42 will begin to draw parenetic con- 
sequences, which will continue to 25:13. In itself, the 
verse blocks calculations of the end. Matthew stresses 
that “only” the Father knows. Since the Son (of God) is 
ignorant of the hour, this verse has a lower christology 
than v 30, yet the absolute use of the term Father and 
Son reminds us of 11:27 and points to a Marcan-Q 
overlap of idiom, a criterion of authenticity. Sharing our 
human condition, the Son shared also our partial igno- 
rance. 37. Noah: Cf. Gen 6:11-13 and note the inclusio 
with v 39. 38. The men of Noah’s day drew the wrong 
conclusion from their ignorance of the time of the flood 
and were careless in the things that pertain to God. 39. 
they did not know: Matthew makes their foolish and 
culpable ignorance explicit. 40,41. These verses mark a 
transition to moral exhortation. 40. in the field: Matthew 
chooses a more dignified setting than Luke’s two men in 
a bed. 41. two women: The pattern of twinning parables 
of men and women continues here. 42. watch therefore: 
Watchfulness, eschatological alertness to the will of 
God, will be the main theme to 25:13. 43. if the 
householder had known: Another little parable makes 
explicit the connection with watchfulness (in Matt, not 
in the Lucan parallel). 44. you also must be prepared: 
Matthew draws the conclusion of the unit, employing a 
new term, hetoimoi, “ready,” “prepared,” to vary the 
terminology of vigilance. 

142 (f)THE FAITHFUL OR THE UNFAITHFUL SERVANT 
(24:45-51). See Luke21:41-48. Matthew now presents 
a parable from Q, which contrasts two ways of being a 
servant of the Lord during the time of waiting for his 
return. We can think of them as two different persons or, 
better, as one and the same person who can react to his 
situation in different ways. 45. wise and faithful: In the 
context of chap. 24 these qualities mean the same as 
vigilant (v 43) or prepared (v 44). 46. blessed is that servant: 
The servant who remains faithful during the delay of the 
master is praised with a macarism and rewarded. 48. if 
that wicked servant: Matthew cannot wait to moralize. He 
calls the servant wicked before he has shown him 
misbehaving. my master is delayed: The central problem is 
the delay of the return of the Lord: the servant errs in 
calculating on the delay, as though he knew when the 
Lord would return or that the delay would be long. 49. 
beats his fellow servants: The servant errs through lack of 
charity and responsibility. He does not imitate God’s 
forbearance. 50. does not expect him: The servant is in for 
a surprise, and his miscalculation is shown to have been 
presumptuous. 51. will cut him into pieces: I.e., the master 
will punish him with the utmost severity. weeping and 
gnashing: Matthew repeats this eschatological threat, 
which he found once in his source (Matt 8:12 = Luke 
13:28), five times: 13:42,50; 22:13; 24:51; 25:30 (see 
further F. W. Burnett, The Testament of Jesus-Sophia 
[Lanham, 1981)]). 

143 (g) THe Wisz AND FoouisH Vircins (25:1-13). 
This is another twin parable, giving the feminine coun- 
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terpoint to 24:45-51. Partially an allegory, it is a 
Matthean redactional development of the hint found in 
Luke 12:35-38 together with the general eschatological 
teaching of Jesus. The precise matrimonial situation is 
impossible to reconstruct (e.g., Are the ten virgins 
betrothed to the one groom? Where is the bride?). 
Nuptial imagery, employed in Cant, was applied by the 
rabbis to the relationship between God and his people; 
cf. Matt 9:14,15; 22:1-14. 1. ten virgins: They represent 
the disciples, expectant believers (2 Cor 11:2). 2. foolish 
... wise: These premature labels recall 7:24,26; 10:16; 
23:17,19; 24:45. The wisdom in question is a practical 
wisdom about salvation. 5. delaying: The delay of the 
parousia sets up the problem, the danger of love grow- 
ing cold (24:12). all... slept: Thus, absolute vigilance is 
not so much the point (despite v 13) as readiness (v 10). 
6. in the middle of the night: The Son of Man is the Lord 
of surprises. The cry expresses the longing of the early 
church for the consummation of the kingdom. 8. The oil 
stands for good works (cf. Num. Rab. 13:15,16). The 
foolish ones lack sufficient good works. 9. not enough: 
The refusal by the wise does not constitute lack of char- 
ity or helpfulness. Their good works are not completely 
transferable. Others can help, but readiness to accept 
salvation is ultimately a matter of personal responsibility. 
10. ready: l.e., for the groom; this is the point of the 
parable. The shut door means that admission is not auto- 
matic. 11-12. Cf. 7:22,23. 13. Cf. 24:42. 


(Donfried, K. P., “The Allegory of the Ten Virgins ...,” JBL 
93 [1974] 415-28. Puig i Tarrech, A., La parabole des dix vierges 
[AnBib 102; Rome, 1983].) 


144 (h) THE PARABLE OF THE TALENTS (25:14-30). 
A most interesting and many-sided story, it doubtless 
derives from Q, although there is a germ or vestige of 
it in Mark 13:34. It could also be understood as a com- 
mentary on Mark 4:25. Matthew preserves the simpler, 
earlier version, whereas Luke conflates it with another 
story about a throne claimant (Archelaus, 4 Bc?). But 
Luke is likely to be original in the sums of money in- 
volved, pounds or minas worth $20.00 each, rather than 
talents worth $1,000.00 each. The message of the par- 
able can also be read in several ways. In its present con- 
text it offers a life-style for the interim before the Son of 
Man returns, urging us to a responsible use of the 
master’s goods in view of the judgment to come. Moral- 
izing points can also be drawn from the situation, as in 
24:48-51. But at an earlier stage, the story may have 
contained a reproach of a static (Sadducean?) attitude to 
religious tradition, which refuses to develop it. This 
view is based on the presence of the word “hand over” 
in vv 14,20,22, a technical term for tradition. 15. talent: 
See comment on 18:24. to each according to his ability: The 
combination of the fiscal term “talent” in proximity with 
the term “ability” has led in modern languages to the use 
of the term “talent” for gift, aptitude, flair. The recogni- 
tion of human diversity of abilities and rewards is typi- 
cally Matthean (13:23). 16. worked with them: The vague 
vb. allows for trading or investing. gained: This vb. is 
used in religious contexts for winning converts. 18. dug 
in the ground: He hid his light, guarding the tradition in 
a static way (’ Abot R. Nat. 14). 19. after much time: This 
hints at the delay of the parousia and the settling of 
accounts at the last judgment. 21. faithful: Here it means 
trustworthy, risk-taking, as well as believing. joy of your 
lord: This refers to the kingdom of God (Rom 14:17). 
24-25. Cf. Job 23:13-17; m. > Abot 1:3; 2:15; 3:17. 27. 
with interest: This seems to favor usury and moderate 
capitalism. 29. to him who has: Cf. Mark 4:25; Matt 
13:12; Luke 8:18. The pass. vbs. refer to God’s actions. 
See further L. C. McGaughy, JBL 94 (1975) 235-45, 
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145 (i) THE JUDGMENT OF THE NATIONS (25:31-46). 
The form of the unit is that of an apocalyptic revelation 
discourse with much dialogue. It is not a parable, except 
for vv 32,33. The passage is a masterpiece, the high 
point and grand finale of the fifth discourse and of the 
public ministry. But does it stem from Jesus, from Mat- 
thew, from the early church, or, as Bultmann has sug- 
gested, from Judaism? It has no Synoptic parallels (cf. 
John 5:29), fits well with Matthew’s theology, and 
employs some characteristic Matthean vocabulary 
(angels, my Father, just); thus, it could be of Matthean 
composition. These arguments are not decisive, except 
for the final form, and in any case the passage reflects 
Jesus’ own concern for preparing oneself to enter the 
kingdom. This much-loved text presents a practical 
religion of deeds of loving-kindness, love of neighbor. 
It has been overinterpreted to say that neither faith in 
Christ nor membership in the church is necessary for 
salvation; but, in fact, it is addressed to Christian 
disciples, and discipleship is understood in a very bold 
way as identical with care of the needy. This is not a 
denial of faith; it is of the essence of faith. 31. Son of Man: 
Cf. Dan 7:9,13,14; Zech 14:5. The Son of Man here acts 
in the place of God. 32. will be gathered: God will gather 
(a theological passive [ZBG § 236]). all the nations: Cf. 
24:9,14; esp. 28:19. It refers to all nations, Israel in- 
cluded, not just the Gentiles. goats: The word used, 
eriphos, normally means “kid.” It may, therefore, repre- 
sent an animal of less value. 34. king: The Son of Man as 
king is executing his Father’s will. With a blessing he 
invites the saved to enter the kingdom, which always 
exists but which we enter when he decides to bring it 
and admit us to it. 35-36. This list provides six of the 
seven corporal works of mercy in the catechetical tradi- 
tion (the additional one is to bury the dead, despite 8:22). 
sick and you visited me: Both the RSV and the NAB (“com- 
forted”) undertranslate the Gk vb. episkeptomai, better 
taken as “look after,” “nurse.” Cf. m. Pe’a 1:1. 37-39. 
Matthew labels them as “just,” and they show surprise. 
They were not trying to buy off God or to force his 
hand. 40. as you did it to one of the least of these my brethren, 
you did it to me: This great answer identifies service to the 
needy with love of Christ. There is currently much 
debate over whether the “brethren” refers only to Chris- 
tians or to any people in need. Note that in v 45 the word 
“brethren” is dropped. A glance at Matthew’s usage of 
the term in nonsibling contexts shows two senses: in one 
series (12:48-50; 18:15,21,35; 23:8; 28:10) adelphos refers 
to a member of the Christian community; in the other 
(5:22,23,24,47; 7:3,4,5) it refers to any human being as 
the object of ethical duty. Verse 40 should be taken in 
this broader ethical sense. 41-43. This binary thinking 
may offend some. It stems from the deuteronomistic 
theology of a covenant conditioned by human obliga- 
tion (as opposed to the covenant of unconditional divine 
commitment, represented in the NT by Paul’s theology). 
It presupposes human moral responsibility and con- 
science and God taking human actions seriously. 46. Cf. 
Dan 12:2. 


(Agbanou, V. K., Le discours eschatologique de Matthieu 24-25 
(EBib; Paris, 1983]. Brandenburger, E., Das Recht des Welten- 
richters (SBS 99; Stuttgart, 1980]. Donahue, J. R., “The Parable 
of the Sheep and Goats,” TS 47 [1986] 3-31. Marguerat, D., Le 
jugement dans l’évangile de Matthieu (Geneva, 1981).)” 


146 (XI) Death and Rebirth (26:1-28:20). The 
passion-resurrection narrative now begins. In the story 
of the passion, chaps. 26-27, Matthew follows closely 
his one source, Mark (Q has no passion narrative). His 
several expansions, at the Last Supper, the arrest, the fate 
of Judas, at the trial before Pilate (the blood cry, Pilate’s 
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wife’s dream, the handwashing), the cosmic portents at 
the death of Jesus, generally flow from Mark’s narrative 
logic. The guard at the tomb (27:62-66) and their report 
(28:11-15) he adds for apologetic reasons. The Gospel 
ends with a brief but magnificent commissioning scene. 
Matthew develops three main themes that he found in 
his source: christology (esp. through prophetic knowl- 
edge and fulfillment), a polemical emphasis on the 
responsibility of Jewish leaders and their supporters, and 
a series of moral examples, primarily that of Jesus, but 
also of Peter and Judas, the women, other disciples, and 
the Gentile soldiers. 


(Benoit, P., The Passion and Resurrection of Jesus Christ [NY, 
1970]. Senior, D. P., The Passion Narrative according to Matthew 
(BETL 39; Leuven, 1975).) 


147 (A) The Suffering and Death of Jesus 
(26:1-27:66). 

(a) THE PLor To Kixt Jesus (26:1-5). See 
Mark 14:1-2; Luke 22:1-2; John 11:45-53. 1. when Jesus 
had finished: See comment on 7:28a. Here the word “all” 
is added. It refers to the entire public ministry of Jesus, 
esp. the teaching. Ministry and passion are thus linked. 
2. the Son of Man is handed over to be crucified: Jesus shows 
prophetic knowledge of his destiny (note the prophetic 
present tense). Matthew adds this prediction to the three 
he inherited from Mark (Matt 16:21; 17:22; 20:17). The 
passive “is handed over” shows that God is in control; 
the passion is part of the divine plan. 3. the chief priests and 
the elders: See comment on 16:21. Matthew, following 
Mark, does not mention the Pharisees during the passion 
story. As such, they were not responsible for what hap- 
pened. They return in 27:62, after the burial. 
148 (b) THe ANOINTING AT BETHANY (26:6-13). 
See Mark 14:3-9; John 11:1-8. Matthew abbreviates 
here. The whole is a prophecy in action of Jesus’ death. 
6. Simon the leper: Perhaps the Pharisee of Luke 7:36-50. 
In John the man is called Lazarus, and the woman is his 
sister Mary. 7. as he reclined: This is a Hellenistic posture 
while dining. The woman’s gesture is one of excess, 
appropriate to love and festivity, which the disciples do 
not understand. 10. a beautiful work: Jesus affirms that the 
utilitarian and everyday are not to have exclusive sway. 
11. the poor you have with you always: Matthew here 
eliminates Mark’s middle cl., “and when you wish, you 
can do good to them.” He has thus achieved a clearer 
parallelism between the two clauses that remain. But he 
has thereby damaged the doctrine of Jesus’ answer, based 
on Deut 15:11, and given a dangerous handle to those 
who would remain indifferent to the poor. 12. toward my 
burial: The interpretation of the deed given here sees it as 
a burial anointing. Others see in it a messianic anointing 
(1 Sam 10:1; 2 Kgs 9:6; Acts 10:38) or, anachronistically, 
an extreme unction. 13. this gospel: This refers specifically 
to the message of the suffering, death, and resurrection. 
in memory of her: Historically women’s work has usually 
gone unrecorded (and unrewarded). Jesus sets himself 
against this injustice. His recognition of women is 
returned at the cross (27:55,56). 


(Holst, R., “The One Anointing of Jesus,” JBL 95 [1976] 
435-46. Schiissler-Fiorenza, E., In Memory of Her [> 71 
above].) 


149 (c) JUDAS’ AGREEMENT TO Betray Jesus 
(26:14-16). See Mark 14:10-11; Luke 22:3-6. 14. one 
of the Twelve: Matthew sets up a contrast between the 
woman’s loyal love and the apostle’s betrayal. 15. Mat- 
thew turns the transaction into a dialogue. Judas 
bargains away his Messiah and the priests pay imme- 
diately (cf. Mark). they weighed out thirty pieces of silver: 
This alludes to Zech 11:12 (see Matt 27:3,9); Exod 
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21:32; all occurs according to the divine plan. 16. and 
from then on: This formula marks important turning 
points in the life of Jesus (4:17; 16:21). A new phase 
opens; the cast of characters has been introduced, and the 
drama can begin. 

150 (d) THe PASSOVER WITH THE DIscIPLes (26:17- 
25). See Mark 14:12-21; Luke 22:7-14,21-23; John 
13:21-30. 17. prepare... to eat the Passover: The whole 
feast lasted a week and a day. The city was jammed with 
pilgrims who rented space. The city’s normal population 
was about 30,000; the pilgrims are calculated at about 
130,000. Thus, reservations were necessary. See J. 
Jeremias, Jerusalem 77-84. 18. Matthew abbreviates by 
omitting Mark’s sign, which has no biblical warrant (cf. 
21:1-9, based on Zech 9:9). my time is near: The passion 
is not part of the parousia, but it is a climactic moment 
in salvation history and is oriented to the eschaton. In this 
broad sense it is eschatological. I keep the Passover: A pro- 
phetic present. 19. as Jesus had charged them: Matthew 
emphasizes the disciples’ obedience in carrying out Jesus’ 
command. He is in charge. 20. he reclined with the twelve 
disciples: This notice is important because it makes clear 
that no one else was present for the Last Supper, con- 
trary to the usual family character of the seder meal, with 
women and children present. On “disciples,” see app. crit. 
In vv 21-24 Matthew follows Mark closely, but in v 22 
the loyal disciples address him as Lord, in contrast to 
Judas’ address, rabbi (v 25). 23. he who dips with me: The 
verse is tightened to make clear that Jesus knows exactly 
who the traitor is; cf. Mark 14:20. 25. This verse is 
unique to Matthew and serves the direct confrontation 
of the betrayer and the betrayed. 

151 (e) THE INSTITUTION OF THE LORD’s SUPPER 
(26:26-30). Mark 14:22-26; Luke 22:15-20; 1 Cor 
11:23-25. Matthew follows Mark closely, but in v 26 he 
adds the command to “eat,” and in v 27 he turns the 
statement that they drank into another command, 
“drink.” He thus strengthens the authority of Jesus and 
the impression of a liturgical rite. 28. poured out for the 
forgiveness of sins: Matthew adds the last phrase, derived 
remotely from Lev 17:11 (rules for sacrifice), to relate 
the eucharistic rite to the impending death on the cross, 
as of atoning saving significance (cf. Exod 24:8; Jer 
31:31-34). He had denied this significance to John’s 
baptism in 3:2 (cf. Mark 1:4), now to attach it to the 
cross and eucharist. 29. from now on: Matthew adds this 
phrase to signify a decisive turning point in salvation 
history. After the passion and resurrection believers 
have nothing more to look for from God save the 
kingdom in its fullness. with you: Matthew adds this 
phrase as an echo of the Emmanuel prophecy in 1:23 (cf. 
18:20; 28:20). The phrase is also a reference to the cove- 
nant formulary of the OT, whose full form runs, “I shall 
be your God and you shall be my people.” Matthew thus 
stresses the covenantal nature of the meal, already stated 
in v 28. The meal as a whole is presented as a reinter- 
preted Passover supper. Jesus identifies the elements of 
the meal with his broken and bleeding body on the cross. 
Since this implies foreknowledge, some critics question 
the authenticity of these words. But all agree that v 29 
authentically reflects Jesus’ kingdom faith and anticipa- 
tion of the messianic banquet (Isa 25:6). The meal is the 
culmination of Jesus’ earlier meals with his disciples and 
with sinners (9:9-13). 30. when they had sung a hymn: The 
hymn in question is the Hallel, Pss 115-18. Mount of 
Olives: Cf. David's flight there from Absalom’s revolt 
(2 Sam 15:30,31). According to Tg. Neof. Exod 12:42, 
four great events of salvation history took place or were 
to take place on Passover night: the creation of the 
world, the binding of Isaac (Gen 22), the exodus from 
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Egypt, and the coming of the messiah (see R. Le Déaut, 
La nuit pascale [AnBib 22; Rome, 1963}). 

152 (f) PeTer’s DENIAL FoRETOLD (26:31-35). 
See Mark 14:27-31; Luke 22:31-34; John 13:36-38. In 
this short passage Jesus makes three predictions, and 
they will all be fulfilled in the rest of the story. Recall the 
earlier prediction about Judas (26:20-25). Here two 
predictions are of cowardly betrayal and one of resurrec- 
tion and its aftermath. 31. all: Jesus’ first prediction is of 
a general betrayal. Matthew adds a more precise refer- 
ence to the one betrayed and to the time when it will 
occur (“this night”). He will insert the personal reference 
again in v 33, and the time reference in v 34; cf. Mark 
14:27. Jesus cites Zech 13:7. Striking the lead dog on the 
snout to cow the pack is a classical political maneuver 
but does not work in this case because of the resurrec- 
tion and Peter’s residual faith and courage, despite his 
momentary betrayal. The prediction is fulfilled in 26:56. 
32. I shall go before you: The second prediction will be 
referred to again in 28:7,10 and fulfilled in 28:16-20. 
The resurrection is here subordinate to the implied com- 
mand to regroup in Galilee. 34. you will deny me: The 
third prediction is addressed to impulsive Peter per- 
sonally. It will be fulfilled in 26:69-75. 35. all the disciples: 
Their highly touted boast is ironically chided and 
unmasked; they all flee in 26:56. 

153 (g) THE PRAYER IN GETHSEMANE (26:36-46). 
See Mark 14:32-42; Luke 22:39-46. Matthew remains 
close to Mark yet makes the three moments of Jesus’ 
prayer stand out more sharply and shifts attention away 
from Jesus’ return to the disciples and to his withdrawal 
for prayer. 36. with them: Again Matthew hints at the 
covenant formulary; see comment on 26:29. Gethsemane: 
The name means “oil press,” and it was located in the 
Kidron Valley. This passage and 6:5-15 are the great 
prayer texts of this Gospel (cf. 14:23). 37. Peter and the 
two sons of Zebedee: As in 20:20, Matthew drops the 
names of the two sons. 38. very sorrowful: Jesus’ prayer 
echoes Ps 42:6,12; 43:5. 39. but not as I want: Jesus 
submits his will in obedience to the divine will. The cup 
is the bitter cup of his death (cf. 20:22; 26:27,28). 40. 
could you not watch with me: Not for the last time his 
disciples disappoint him. 41. the spirit... the flesh: These 
correspond to the two tendencies or yésarim, the good 
and the evil, of rabbinic psychology. 42. prayed: Mat- 
thew models the second prayer on 6:10. 45-46. The con- 
cluding sentences are symmetrically balanced and 
rounded. The first speaks of Jesus’ “hour” of destiny, 
truth, and supreme trial. The second personalizes that 
hour in the figure of Judas, “my betrayer.” God has 
tested his Son to see what was in his heart (cf. 2 Chr 
32:31). The effect of the prayer is that Jesus can now face 
his enemies. As with the temptation (4:1-11), the whole 
scene, as well as the whole passion, can be read as a com- 
mentary on the command to love God with all one’s 
heart, soul, and strength, in which Jesus loves his 
heavenly Father perfectly with his will (v 39), his soul (v 
38), and his external well-being (v 45). 


(Barbour, R. S., “Gethsemane in the Tradition of the Passion,” 
NTS 16 [1969-70] 231-51. Feuillet, A., L’Agonie de Gethsemani 
[Paris, 1977]. Gerhardsson, B., “Jésus livré et abandonné d’aprés 
la passion de Saint Matthieu,” RB 76 [1969] 206-27. Stanley, 
D.M., Jesus in Gethsemane [Ramsey, 1980].) 


154 (h) THE BETRAYAL AND ARREST OF JESUS 
(26:47-56). See Mark 14:43-50; Luke 22:47-53; John 
18:3-12. In Matthew this scene is climactic; it is the hour 
of Jesus’ tragic destiny. 47. chief priests and elders: Mat- 
thew eliminates the scribes from the list of villains (but 
cf. 26:57; 27:41); thus, the Pharisees are exonerated 
implicitly. 48. a sign: By using a kiss as a signal for arrest, 
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Judas perverts a gesture of friendship. 49. hail: Matthew 
adds this word as a further token of falseheartedness. 50. 
Matthew adds a bit of dialogue. friend: This slightly 
formal and ironical address is also used in 20:13 and 
22:12. for this have you come: The cl. eph’ ho parei is difficult 
to translate. “It is the kiss (of betrayal which will start the 
events of the passion) for which you are come” — this has 
been suggested as the best way to understand it. From 
this moment Jesus loses control over his body. 51. drew 
his sword: A disciple cuts off the earlobe of the high 
priest’s servant. This is not an accident in a scuffle but a 
deliberately intended symbolic gesture. The servant was 
not a minor domestic but vice-president of the Temple 
administration. He thus represents the high priest. A 
mutilated ear, according to Lev 21:18 LXX, disqualifies 
one from serving as high priest. Thus, the gesture says 
that a priest who would arrest God’s emissary is unfit for 
office, spiritually bankrupt. 52-54. This expansion en- 
capsulates many Matthean redactional emphases, didac- 
tic and ethical; also interest in the divine paternity, 
angels, and scriptural fulfillment. The logion in v 52 
reflects Jesus’ preference for nonviolent resistance (5:39). 
Cf. Rev 13:10. Different from Luke, the ear is not 
healed. 56. Matthew makes clear that the Scriptures are 
prophetic. All is happening according to divine plan. 
then the disciples, all of them, leaving him, fled: This abandon- 
ment by his followers was cause for pain equal to his 
physical suffering. 

155 (i) JESUS BEFORE THE SANHEDRIN (26:57-68). 
See Mark 14:53-65; Luke 22:54-55,63-71; John 18:12- 
14,19-24. The historicity of the hearing before the 
sanhedrin is disputed. There probably was such a hear- 
ing, which, however, fell short of a full-scale trial and 
may have involved some Roman share in its planning. 
Matthew’s account is more compact than Mark’s. 57. 
Caiaphas: Matthew alone so identifies the high priest. Cf. 
John 18:13. 58. to see the end: This Matthean formulation 
is more solemn than Mark’s “warming himself.” 61. Cf. 
Mark 13:2. 63. adjure you: Matthew introduces the high 
priest’s question with an oath formula. 64. you have said 
so: This puzzling formula probably gives a half- 
affirmative answer, as is easier to see in 26:25. Thus, it 
would agree with the “I am” of Mark 14:62. Jesus then 
points to his future exaltation. This part of his answer 
conflates parts of Dan 7:13 and Ps 110:1. 65. he has 
blasphemed: Matthew adds this statement to explain the 
high priest’s gesture of tearing his robes. 66. deserves 
death: Blasphemy was punishable by death (Lev 24:16). 
67-68. By omitting the blindfold and the servants of 
Mark 14:65, Matthew creates some confusion. The san- 
hedrin members themselves appear to slap Jesus. Their 
expanded question shifts from asking him to identify 
unseen mockers to asking him about unknown mockers. 


(Sloyan, G. S., Jesus on Trial [Phl, 1973].) 


156 (j) PETER’s DENIAL oF JESUS (26:69-75). See 
Mark 14:66-72; Luke 22:56-62; John 18:15-18,25-27. 
The threefold accusation-denial schema is not useless 
repetition. In the Jewish moral theology of apostasy 
during persecution a private denial was less grave than 
a public one, and an evasive denial was less grave than 
an explicit one. In Mark this casuistry works toward an 
escalation of gravity in Peter’s sins: first a private, 
evasive denial; then a public, evasive denial; finally a 
public and explicit denial. Matthew has obscured this 
pattern by introducing a public denial in v 70, an oath 
in v 72, and a vaguer form of denial in v 74. But he has 
artistically framed the pericope with the adv. “outside” 
(vv 69 and 75) and added the emotional word “bitterly” 
at the very end. The whole fulfills exactly Jesus’ proph- 
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ecy in v 34. This is the last time Peter is mentioned by 
name (but cf. Mark 16:7); he must also be among the 
Eleven of 28:16 (see further D. Daube, “Limitations on 
Self-Sacrifice in Jewish Law and Tradition,” Theology 72 
[1969] 291-304). 

157 (k) Jesus BRouGHT BEFORE PILATE (27:1-2). 
See Mark 15:1; Luke 23:1-2; John 18:28-32. Matthew 
has composed this editorial bridge with care. He again 
omits the scribes from the list of decision makers, makes 
explicit the content of their decision, “to put Jesus to 
death” (cf. 26:59), and gives the impression that the 
hearing of 27:57-68 has gone on all through the night. 
2. Pilate: He is here mentioned for the first time, and his 
generic title “governor” accompanies him (~ History, 
75:168). 

158 (l) THe DeatH oF JupAs (27:3-10). See Acts 
1:18-19. This complex pericope is peculiar to Matt. It 
probably began as an etiological legend to explain how 
the potter’s field came to be called “the field of blood.” 
It is based on local oral traditions and shares with the 
version in Acts that Judas suffered a violent death and 
that there was a connection between his death and the 
field of blood. The two versions differ on the form of 
death: hanging in Matt, falling headlong and bursting in 
Acts. Matthew has introduced the story here to make 
explicit the fulfillment of the prophecy in 26:24. 3. thirty 
pieces: See comment on 26:15; cf. 27:9. 4. innocent blood: 
Cf. 27:24. 5. hanged himself: Judas’ suicide can be under- 
stood as a case of anomie, a loss of moral bearings once 
he had betrayed his center of meaning (see E. Durkheim, 
Suicide [Paris, 1897]; and 2 Sam 17:23). 7. a burial ground 
for strangers: The place was also used for plague victims, 
criminals, and paupers. 9. This is the last of the 11 fulfill- 
ment citations (> 7 above). It is a complex use of Zech 
11:12, 13; Exod 9:12; Jer 32:6-15, esp. v 7; 18:2; 19:1-2; 
7:30-34. Although Jeremiah is only alluded to, the 
introduction mentions him because he was a man of 
sorrows, a prophet of judgment and condemnation. 


(Benoit, P., Jesus and the Gospel [NY, 1973] 1. 189-207. Senior, 
D. P., Passion Narrative [> 147 above] 343-97.) 


159 (m) JESUS QUESTIONED BY PILATE (27:11-14). 
See Mark 15:2-5; Luke 23:3-5; John 18:33-38. 11. 
Matthew introduces the Roman trial in a formal juridical 
way. are you the king of the Jews?: Pilate’s question is suited 
to a Gentile magistrate and contrasts with the high 
priest’s question, “Are you the Christ?” (26:63). But the 
title “Christ” reappears in vv 17 and 22. For “king of the 
Jews,” see 2:22; 27:29,37,42-43. Jesus’ answer is half- 
confirmatory, as in 26:25,64. In effect, he says to Pilate: 
you have answered your own question. 12. If no one 
presses specific charges, there can be no trial; only Luke 
23:2 gives a concrete list (cf. John 11:48). 

160 (n) Jesus SENTENCED TO Die (27:15-26). See 
Mark 15:6-15; Luke 23:13-25; John 18:39-19:16. 15. 
release one prisoner: The so-called privilegium paschale or 
custom of amnesty for a prisoner at Passover is not at- 
tested outside the Gospels, though the idea of amnesties 
on special occasions was not unknown, and Papyrus 
Florentinus 61.59-64, from Egypt, may contain a partial 
parallel. Matthew has overinterpreted Mark by making 
it a custom. 16. Barabbas: A few early mss. read “Jesus 
Barabbas.” Barabbas means “son of the father.” Thus 
there is a contrast between Jesus Barabbas and Jesus 
Christ. Instead of “Jesus called the Christ,” Mark reads 
“king of the Jews” (Mark 15:9). 18. out of envy: This aside 
about the unworthy motive on the part of these Jewish 
authorities leads Matthew to develop a contrast in the 
next verse. 19. his wife: Pilate’s wife’s dream represents 
a redactional insertion. Dreams in Matt furnish divine 
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guidance. Here the message that Jesus is “just” suggests 
that he should be released (cf. v 24). 20. the crowds: They 
are implicated in the miscarriage of justice for the first 
time, to culminate in their cry in v 25. Matthew makes 
explicit the alternative to the release of Barabbas, viz., 
the death of Jesus. 21. which of the two: Matthew’s editing 
accents the free choice of the crowd. 22. Matthew 
changes Mark’s “king of the Jews” to “Jesus .. . Christ.” 
be crucified: This is the first of three cries for the death 
penalty (cf. vv 23,25). 23. what evil has he done? This is an 
indirect statement of Jesus’ innocence. The second cry 
for his death carries a graver guilt since his innocence has 
just been suggested. 24-25. These verses represent Mat- 
thew’s principal redactional intervention in this scene. 
24. washed his hands: This gesture at a trial is not a 
Roman, but an OT practice: Deut 21:6-9; Ps 26:6, 
73:13. By both gesture and word Pilate declares his 
innocence before God, though this declaration is not im- 
pressive in view of his acquiescence in v 26. see to it 
yourselves: Cf. v 4. 25. all the people: This includes the 
priests, the lay elders, and the crowd. his blood be upon us: 
Cf, 2 Sam 1:16; Jer 26:15; 51:35; 1 Kgs 2:33. Matthew 
sets up a contrast between Pilate’s claim to be innocent 
and the people’s claim to be responsible. The blood curse 
contains no “forever” cl., unlike 1 Kgs 2:33. The bitter, 
ugly character of the verse can only be understood as the 
result of contemporary polemic and in the light of Mat- 
thew’s historical perspective (see comment on 21:43). It 
is a human being’s word, not God’s or Jesus’; 26:28 gives 
Jesus’ word on the meaning of his blood. 26. scourged: 
Prisoners were flogged to weaken them so as to shorten 
the horrid agony on the cross. he delivered him: Pilate 
remains ultimately and concretely responsible, despite 
Matthew’s redactional efforts. 


(Kampling, R., Das Blut Christi und die Juden [NTAbh 16; 
Minster, 1984]. Mora, V., Le Refus d'Israél [LD 124; Paris, 
1986].) 


161 (0) THE SoLpiers Mock Jesus (27:27-31). 
Mark 15:16-20; John 19:2-3. The mocking of Jesus as 
a king is a gesture of momentary moral chaos with 
affinities to the Roman Saturnalia festival and to all the 
mock king occasions going back to ancient Babylonia. 
Jesus has already been rudely mocked in 26:67-68. Mat- 
thew tidies up Mark’s order: first Jesus is stripped 
(though he must have already been stripped for the flog- 
ging in v 26), then he is clothed in the scarlet cloak, then 
stripped again, then garbed in normal clothes. 28. scarlet 
cloak: It was worn by soldiers and is thus historically 
mere probable than Mark’s purple. 29. a reed: Matthew 
adds this as a scepter to increase the grotesquerie. 

162 (p) THE CRUCIFIXION OF JESUS (27:32-44). 
See Mark 15:21-32; Luke 23:26-43; John 19:17-27. 
Matthew follows Mark closely here, but strengthens the 
references to Pss 22 and 69. Three groups deride Jesus: 
passers-by, the authorities, and the robbers. The humili- 
ating, inglorious excruciating death shatters any mythic 
tendency in the life of Jesus. A slave’s death on the cross 
is not poetry but bitter historical reality. Matthew’s 
editing will introduce some mythic details in vv 51-53 
in order to interpret the cross, but the cross itself remains 
firmly historical. 32. Simon: Matthew omits the names of 
the sons of this man from Cyrene (cf. Mark 15:21). to 
carry his cross: In John 19:17 Jesus carries his own cross. 
33. Golgotha: A small stone hill just outside the city walls 
near an abandoned quarry. 34. Matthew gives a closer 
allusion to Ps 69:22 and thus omits Mark’s pain-killing 
drug. See the further reference in v 48. 35. See Ps 22:19. 
36. Matthew stresses the watching of the guards, as in 
27:62-66; 28:11-15. 37. This is Jesus: Matthew adds 
these words to the Marcan form of the title on the cross, 
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which states the legal grounds for his execution. king of 
the Jews: This title would be read differently by Jews and 
Romans, the first seeing it as a claim to be messiah, the 
second as the token of rebellion against the emperor. 39. 
Cf. Ps 22:8; 109:25; cf. Lam 2:15. 40. if you are the Son 
of God: Matthew adds these words to elevate the theo- 
logical level of the derision; cf. the devil’s taunts in 4:3,6. 
41. Matthew provides a full list of the leaders respon- 
sible for the death of Jesus; see comment on 16:21. 42. 
From the viewpoint of Christian faith Jesus is savior not 
by evading the cross but by enduring it. 43. Cf. Ps 22:9. 
44. robbers: Matthew clarifies the reviling by an explicit 
reference to those of v 38. 


(Hengel, M., Crucifixion [Phl, 1977]. Kuhn, H.-W., “Die 
Kreuzesstrafe,” ANRW II/25.1, 648-793; “Stauros, ou,” EWNT 
3. 639-49.) 


163 (q) THe DeaTH OF Jesus (27:45-56). See 
Mark 15:33-41; Luke 22:44-49; John 19:28-30. 45. 
darkness: Cf. Gen 1:2; Exod 10:22; Amos 8:9. According 
to Mark 15:25,33-34, Jesus suffered on the cross for 
about six hours. Matthew omits the first time-reference. 
46. Eli, Eli: Jesus’ cry of dereliction comes from Ps 22:1. 
Matthew may quote it in Hebrew except for the last 
word, Aram Sébaq, “leave,” “abandon.” The words ex- 
press Jesus’ feeling of abandonment, but not despair, 
since they are a prayer to God. 47. calling Elijah: There 
is a play on’ Elf, “my God,” and ? Eliyyd, “Elijah.” 48. Cf. 
Ps 69:22 and v 34 here. 49. save: Matthew changes 
Mark’s “take down” to the theologically more appro- 
priate “save.” 50. Cf. v 46. yielded up his spirit: Matthew’s 
wording stresses the voluntary nature of Jesus’ death. 51. 
veil of the Temple: The torn veil symbolizes a new era of 
salvation history, in which the Temple would not be a 
building. 51b-53. These verses constitute a Matthean 
midrashic gloss in paratactic style. For a similar cosmic 
portent, see 2:2. The OT apocalyptic background is 
found in Joel 2:10; Ezek 37:12; Isa 26:19; Nahum 1:5-6; 
Dan 12:2. Together these verses answer the mockery of 
27:43 and begin the process of divine vindication: Jesus’ 
death is life-giving. 54. the centurion: Matthew integrates 
this man’s confession (identical with that of the disciples 
in 14:33) into his own perspective by motivating it 
through the events narrated in vv 51-53 and turns it into 
a chorus by associating others with it. 55. many women: 
Matthew straightens out Mark’s text by placing the 
general statement before the particulars, and he adds a 
reference to the mother of James, Joseph, and the sons of 
Zebedee (see comment on 20:20). The presence of the 
faithful and courageous women contrasts with the 
absence of the Twelve and shows the power of love. 


(Senior, D. P., “The Death of Jesus and the Resurrection of the 
Holy Ones (Mt 27:51-53),” CBQ 38 [1976] 312-29.) 


164 (r) THE Buriat oF Jesus (27:57-61). See 
Mark 15:42-47, Luke 23:50-56; John 19:38-42, Mat- 
thew changes his Marcan source quite a bit here, besides 
abbreviating. He makes the details less Jewish and more 
Christian and escalates the dignity and grandeur of the 
proceedings. In general the burial serves to underline the 
reality of the death of Jesus (against gnostics and others 
who would deny it) and to prepare for the account of the 
resurrection. 57. evening: Matthew shifts Mark’s 
reference to the sabbath to v 62, and even there it is 
oblique. Joseph of Arimathea: From Ramathaim north of 
Lod; he is no longer said to be a member of the sanhedrin, 
which was after all responsible for the death of Jesus, but 
is rather “a disciple of Jesus” (cf. Luke 23:51), a more 
specifically Christian way of looking for the kingdom of 
God (Mark). He is said to be “rich” to explain the 
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enhanced status of the tomb. 58. went to Pilate: Matthew 
omits Pilate’s interrogation of the centurion in Mark 
15:44 because he will use the military in vv 62-66; 
28:11-15 for a different purpose. 59. shroud: The vulgar 
Marcan detail that the shroud was bought is replaced by 
the dignified detail that it was “clean.” 60. tomb: The 
tomb is now “new” (contrast Mark 15:46) and intended 
for Joseph himself, who had it cut; and the stone in front 
of it is now “great” (a detail from Mark 16:4). These 
magnifying details lack verisimilitude, since according 
to recent excavations the tomb was undoubtedly in an 
abandoned quarry, i.e., not a splendid location (~ Bibli- 
cal Archaeology, 74:150). Mark’s more modest account 
fits the site better. Criminals were to be buried the same 
day (Deut 21:22-23). 61. The faithful women are pres- 
ent as witnesses to the correct site, not only as mourners. 
Since women’s testimony was of little value in Jewish 
law, this detail is worthy of historical credence. 


(Cotiasnon, C., The Church of the Holy Sepulchre in Jerusalem 
[Oxford, 1974]. Parrot, A., Golgotha and the Holy Sepulchre [Lon- 
don, 1957]. Smith, R. H., “Holy Sepulcher, Church of the,” 
IDBSup 413-15.) 


165 (s) THE GUARD AT THE TOMB (27:62-66). 
This and its companion piece (28:11-15) are peculiarly 
Matthean passages motivated by late apologetics. 
Matthew had already mentioned a guard (vv 36,54). 
Here the key words are “secure” (three times), “fraud” 
(twice), and the surprising latinism custodia, “guard” 
(twice). 62. after the day of Preparation: Some interpreters 
think the visit to Pilate would have been a violation of 
the sabbath, but this is not certain and is not stressed by 
the text. Both the time and the guard are developed out 
of Mark 15:42,44,45. The Pharisees reappear (the last 
mention of them was in 23:26), perhaps as a hint of the 
polemical situation in Matthew’s own day. 63. See 
16:21; 17:23; 20:19; cf. 12:40; 26:61; 27:40. 66. The 
sealing of the tomb may allude to Daniel in the lions’ den 
(Dan 6:17). 
166 (B) The Resurrection and Great Commis- 
sion (28:1-20). 
(a) THE RESURRECTION OF JESUS (28:1-10). 
See Mark 16:1-8; Luke 24:1-12; John 20:1-10. After the 
anticipated general vindication in 27:51-54 comes the 
personal vindication of Jesus through God’s raising him 
from the dead bodily. This event, accessible only to 
faith, is not yet the fullness of the kingdom on earth, but 
it points to the permanent kingdom in heaven. Mat- 
thew’s presentation is characterized by an increase in 
dignity and splendor over against the Marcan source. 1. 
toward the dawn: The luminous event begins in the 
predawn darkness. Again Matthew eliminates the buy- 
ing (of spices, this time) as well as the anointing, since 
the guards would make this impossible. The women 
(two, to fit with 27:61, not three as in Mark) come to 
gaze and to mourn. 2. great earthquake: It reminds us of 
27:51-54. an angel: Mark’s “young man” has become 
such. rolled back the stone: The stone blocking the tomb 
was the victory monument of death. Rolled back and 
with the angel sitting upon it, it becomes the symbol of 
victory over death. Like the virginal conception it is a 
small outward sign of a greater invisible reality. 3. white: 
The angel’s appearance reminds one of the transfigured 
Christ (17:2). 4. Cf. 27:54. Fear and awe are a theme that 
recurs in vv 5,8. 5. I know; Matthew stresses the angel’s 
knowledge; in this he is like a good disciple (13:51). 6. 
as he said: See comment on 27:63. Matthew adds the note 
of prophetic fulfillment, one of his special interests (cf. 
12:40; 16:21; 17:23; 20:19; 26:32). 7. he has been raised 
from the dead: Matthew adds this creedal formula to make 
the resurrection message explicit. He omits the mention 
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of Peter, perhaps because this has been treated in 
16:17-19, but also because he plans a final address to the 
disciples as a group in vv 16-20. That they will see the 
risen Lord in Galilee suggests (a) that they have been 
forgiven their betrayal, (b) that Galilee is a place of vi- 
sion and grace. 8. ran: Matthew hastens the tempo, but 
mingles the women’s “fear” with “great joy” (in place of 
Mark’s ecstasy). The psychological incongruity of 
simultaneous fear and joy has been likened to the 
emotions of one about to be married. The women 
become apostles to the apostles, and their testimony, 
precisely because discountable in rabbinic law, becomes 
historically credible. 9. Jesus met them: The tradition of a 
christophany or appearance of the risen Christ to the 
women was known elsewhere in early Christianity 
John 20:11-18), but Matthew adds v 10. The women’s 
gesture is one of worship but also attests the reality of 
the resurrection body (cf. 1 Cor 15:44). 10. The message 
is a doublet of vv 5,7, but Jesus now calls his followers 
“brothers,” as in John 20:17; Matt 12:46-50. 
Forgiveness is implied in this. The discovery of the 
empty tomb is not absolutely essential to the bare mini- 
mum of Christian faith (it is not mentioned in the creeds 
or early kerygma, e.g., 1 Cor 15:3-5), but it is an exter- 
nal support for that faith. In strict logic, empty tomb and 
resurrection do not necessarily entail each other: Jesus 
could have risen and the corpse be in the tomb; Jesus 
could have not risen and the tomb be empty (the corpse 
could have been stolen). But the two fit together well 
and are asserted by the evangelists. 


(Fuller, R. H., The Formation of the Resurrection Narratives [Phl, 
1980]. Perkins, P., Resurrection [GC, 1984].) 


167 (b) THE REPORT OF THE GUARD (28:11~-15). 
This peculiarly Matthean section picks up the thread of 
27:62-66; 28:4, and, together with them, reflects the 
apologetics and polemics of the AD 80s or 90s, as v 15 
suggests, though administrative cover-ups and hush 
money are familiar to many historical periods. 11. some 
of the guard: The emissaries are contrasted with the 
women evangelists. This shows that the same message 
can be received by some as good news, by others as 
disastrous. 12. sufficient money: Cf. 27:3-10. 13. tell the 
people: In addition to asking the soldiers to take a bribe, 
the leaders now ask them to lie and offer an alibi for their 
dereliction of duty, which could entail maximum 
penalties. There is an ironic contrast with 27:64. 14. to 
the governor’s notice: The elaborate contingency planning 
for a worst-case scenario manifests the difficulties in the 
tangled operation. 15. did as they were instructed: The 
leaders have become teachers of sin. Spiritual bank- 
ruptcy commonly endeavors to cover its emptiness with 
financial clout. among Jews to this day: The lack of the 
article in front of “Jews” could mean “some Jews,” since 
the word Jews normally takes the article in Gospel 
usage. Some of Matthew’s community still regarded 
themselves as Jews (10:6; 15:24), even though Jews who 
followed Jesus rather than the Pharisaic halaka and 
believed in his gathering of the renewed people of God 
in view of the kingdom; but those Jews who followed 
the rabbis of Jamnia were obliged to reject his claims. 
Matthew’s church has been excommunicated by the 
Jamnian synagogue, yet it remains in polemical dialogue 
with it. Still, there is here a hint of the usage of late NT 
books (Acts and John) in which Christians are presented 
as a body standing over against Jews, rather than as a 
renewal movement within Judaism. The whole passage 
offers a negative witness to the dangerous power of the 
resurrection, which some feel must be suppressed at all 
costs. 
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168 (c) THE Great COMMISSION (28:16-20). See 
Mark 16:14-18; Luke 24:36-49; John 20:19-23; Acts 
1:9-11. This brief ending is so rich that it would be hard 
to say more or greater things in the same number of 
words. It has been called an anticipated parousia, a par- 
tial fulfillment of Daniel’s vision of the Son of Man. Its 
genre combines elements of an OT enthronement pat- 
tern with an apostolic commissioning. 16. the eleven 
disciples: This number alludes to Judas’ sorry end. the 
mountain where Jesus had appointed them: This is the moun- 
tain of revelation (17:1), where Jesus touched them 
(17:7). 17. saw: The disciples see an appearance of the 
risen Jesus, but his words rather than looks are stressed. 
There is no mention of an ascension because that has 
coincided with the resurrection. Their worship shows 
their faith, yet this is mingled with doubt, a common 
psychological experience which gives hope to moderns. 
18-20. The farewell words of Jesus may be divided into 
three parts, which refer respectively to past, present, and 
future. 18. all authority... has been given: Note the past 
tense and the theological passive (ZBG § 236); it is God 
who has bestowed divine authority on Jesus as Son of 
Man. This authority is that of the kingdom of God (cf. 
Dan 7:14; 2 Chr 36:23; Matt 6:10). 19. go therefore... : 
The great missionary commission concerns the present. 
It contains a general command to go forth and make 
disciples and then two subordinate clauses which ex- 
plain how this is to be done. all nations: This universal call 
applies to all peoples including their cultures, and even 
Jewish people who are not yet disciples. After the par- 
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ticularism of 10:6; 15:24, this command comes as some- 
what of a surprise, yet the Gentile mission had been 
hinted at in 2:1-12; 4:15,16,23-25; 8:5-13; 10:18; 
15:21-28; 22:1-10; 24:14; 25:32; 26:13. Father... Son 
... Spirit? This triadic formula may have its OT roots in 
the apocalyptic triad of God, Son of Man or Elect One, 
and Angel found in Dan 7, Ezek 1 (cf. 1 Enoch 14). 
Circumcision is not mentioned, probably because of 
Acts 15:1-29. 20. teaching them to observe all that I have 
commanded you: The disciples are to carry on Jesus’ 
teaching ministry, thus laying the foundation for Chris- 
tian education, theology, and other intellectual work. 
The subject matter of their teaching is the great 
discourses of Matthew’s Gospel, but esp. the Sermon on 
the Mount, which interprets the OT. The entire task is 
so daunting that the last verse must offer a promise of 
future support. I am with you: I.e., 1am and will continue 
to be. The covenant formulary forms an inclusio with 
1:23; cf. 18:20. Jesus is Emmanuel, the divine presence 
(shekinah) with his people as they make decisions, study, 
pray, preach, baptize, and teach. The gift of the Spirit is 
not explicitly mentioned, in contrast to John 20:22; Acts 
2:1-4, but in Paul the Spirit is the presence of Jesus 
among us (2 Cor 3:17). the close of the age: This refers to 
the coming of the kingdom of God in its fullness. 


(Hubbard, B. J., The Matthean Redaction of a Primitive Apostolic 
Commissioning [SBLDS 19; Missoula, 1974]. Lange, J., Das 
Erscheinen des Auferstandenen [Wirzburg, 1973]. Schaberg, J., 
The Father, the Son and the Holy Spirit [SBLDS 61; Chico, 1982].) 


43 


THE GOSPEL 
ACCORDING TO LGKE 


Robert J. Karris, O.F.M. 


BIBLIOGRAPHY 


1 Bovon, F., Luc le théologien (Neuchatel, 1978). Cad- 
bury, H. J., The Making of Luke-Acts (2d ed.; London, 1958). 
Caird, G. B., The Gospel of St. Luke (PC; Baltimore, 1963). Con- 
zelmann, H., The Theology of St. Luke (London, 1960). Creed, 
J. M., The Gospel according to St. Luke (London, 1930). Danker, 
F. W., Jesus and the New Age According to St. Luke (St. Louis, 
1972). Ellis, E. E., The Gospel of Luke (NCB; GR, 1974). Ernst, 
J., Das Evangelium nach Lukas iibersetzt und erklart (RNT; 
Regensburg, 1977). Fitzmyer, J. A., The Gospel According to Luke 
(AB 28, 28A; GC, 1981, 1985). Ford, J. M., My Enemy is My 
Guest (Maryknoll, 1984). Grundmann, W., Das Evangelium nach 
Lukas (THK 3; 2d ed.; East Berlin, 1961). Jeremias, J., Die 
Sprache des Lukasevangeliums (MeyerK; Gottingen, 1980). Jervell, 
J., Luke and the People of God (Minneapolis, 1972). Karris, R. J., 
Luke: Artist and Theologian (TI; NY, 1985). Klostermann, E., Das 
Lukasevangelium (HNT 5; 3d ed.: Ttibingen, 1975). Lagrange, 
M.-J., Evangile selon Saint Luc (EBib; 8th ed.; Paris, 1948). 
LaVerdiere, E., Luke (NTM 5; 2d ed.; Wilmington, 1982). 


Maddox, R., The Purpose of Luke-Acts (Studies of the New Testa- 
ment and Its World; Edinburgh, 1982). Marshall, I. H., The 
Gospel of Luke (NIGTC; GR, 1978). O’Toole, R. F., The Unity 
of Luke’s Theology (GNS 9; Wilmington, 1984). Plummer, A., A 
Critical and Exegetical Commentary on the Gospel according to St. Luke 
(ICC; 5th ed.; NY, 1922). Richard, E., “Luke— Writer, Theo- 
logian, Historian,” BTB 13 (1983) 3-15. Schneider, G., Das 
Evangelium nach Lukas (OTK 3/1-2; Gtitersloh, 1977). Schiir- 
mann, H., Das Lukasevangelium (HTKNT 3/1; Freiburg, 1969). 
Schweizer, E., The Good News According to Luke (Atlanta, 1984). 
Talbert, C. H., Literary Patterns, Theological Themes, and the Genre 
of Luke-Acts (SLBMS 20; Missoula, 1974); Reading Luke (NY, 
1982). Thompson, G. H. P., The Gospel according to Luke in the 
Revised Standard Version (NClarB; NY, 1972). Tiede, D. L., 
Prophecy and History in Luke-Acts (Phl, 1980). 

DBSup 5. 545-94. IDBSup 588-60. Kimmel, INT 122-51. 
Wik-Schm, ENT 247-72. 


INTRODUCTION 


2 (1) Authorship; Date and Place of Compo- 
sition. There are seven major, ancient witnesses about 
the author: Muratorian Canon, Irenaeus, late 2d-cent. 
Prologue to the Gospel, Tertullian, Origen, Eusebius, 
and Jerome. From their testimony one should separate 
out those items which cannot be deduced from the NT 
(the author was Luke, a Syrian of Antioch, who wrote 
a Gospel derived from Paul; he wrote it in Achaia [or 
Rome or Bithynia]) from those which can be deduced 
from the NT (he was a physician, a companion or col- 
laborator of Paul). One should accept the tradition that 
Luke composed this Gospel, for there seems no reason 
why anyone in the ancient church would invent this 
datum and make a relatively obscure figure the author of 
a Gospel. There is no reason to deny that Luke was from 
Syrian Antioch. Since Luke in Acts shows little 
acquaintance with Paul’s theology and no acquaintance 
with Paul’s letters, it seems that his association with Paul 
was early and thus before Paul’s theology was fully 
developed, before Paul engaged in serious letter writing 
to his communities, and before the Jerusalem “Council.” 


In any case, one looks in vain for more than a trace of 
Pauline theology in Luke-Acts. Since Luke seems to hail 
from Syrian Antioch, there is no compelling reason not 
to place the composition of Luke-Acts in this, the third- 
largest city in the Roman Empire with a varied popula- 
tion including Jews. Despite the attempt by W. K. 
Hobart (The Medical Language of St. Luke [Dublin, 1882]) 
to confirm the ancient tradition by proving that Luke’s 
language was indeed that of a physician, subsequent 
studies have shown that Luke’s language was not more 
technical in scope than that of other authors of his time 
who we know were not physicians. 

3 The tradition of the ancient witnesses is of 
little help in dating Luke’s Gospel. For that we must turn 
to internal considerations. Luke used Mark, which was 
written a little before the Jewish War of ap 66-70. Luke 
21:5-38 presupposes that Jerusalem has been destroyed; 
thus, a date after aD 70 is required. Luke-Acts does not 
reflect knowledge of the bitter persecution of Christians 
from the latter part of Domitian’s rule (ap 81-96). Luke- 
Acts does not reflect the severe controversy that existed 
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between church and synagogue after the Pharisaic re- 
construction of Judaism at Jamnia (AD 85-90). From 
these considerations one arrives at a date of AD 80-85 for 
the composition of Luke-Acts. (See FGL 35-62; for a 
differing view, see Maddox, Purpose.) 

4 (II) Literary Style and Characteristics. 
The talents of Luke, artist and theologian, include the 
following, many of which will be emphasized in this 
commentary. Luke is a master of Greek and can write 
the elegant Greek of 1:1-4 and the Septuagintal Greek 
of 1:5-2:52. He adapts Gk literary forms to convey his 
message, e.g., the symposium genre in 7:36-50; 11:37- 
54; 14:1-24; the farewell discourse genre in 22:14-38 
(and Acts 20:17-38). 

Luke uses his sources creatively. By means of 
parallelism, e.g., the birth announcements and the births 
of JBap and Jesus, Luke joins together various traditions 
in 1:5-2:52 to convey his christology. In his account of 
Jesus’ ministry he uses Mark, the sayings source, Q, and 
his special materials, L, in service of his theology. Thus, 
while adopting some 60 percent of Mark, he omits 
Marcan redundancy and, e.g., takes over only one of 
Mark’s feeding stories. He adapts the Marcan theme and 
structure of Jesus’ journey to Jerusalem (8:27-10:52), 
combining them with materials from Q and L to fashion 
his own incomparable theology of Jesus’ and Christians’ 
journey to God (9:51-19:27). In his account of Jesus’ last 
days Luke redacts Mark and recapitulates many of the 
themes he has been developing in his Gospel (> Syn- 
optic Problem, 40:13). 

Luke is particularly adept at employing various 
literary devices to link traditions and sources together. 
Events predicted in the narrative do come to pass as 
Luke engages in literary promise and fulfillment. See, 
e.g., Simeon’s prediction that Jesus is set for the rising 
and fall of many in Israel (2:34), which is fulfilled oft- 
times in the rest of Luke-Acts. Luke delights in literary 
inclusions, e.g., the Gospel begins and ends in the 
Temple. He revels in parallelistn, e.g., Jesus calls for 
Jerusalemites to repent as he is about to enter Jerusalem 
and as he exits the holy city. A careful reading of all 52 
chapters that comprise Luke-Acts would reveal even 
more parallelisms, e.g., the prayer of the dying Jesus that 
his enemies be forgiven corresponds to that of Stephen. 
Luke employs a dominant geographical schema in his 
kerygmatic story: from Galilee Jesus journeys to Jeru- 
salem and to God; from Jerusalem the church, gifted by 
the promised Holy Spirit, journeys to the ends of the 
earth (Acts 1:8). And even when dealing with theologi- 
cal geography, Luke maintains his bent for parallelism, 
as he shows that Paul, in Acts, journeys to Jerusalem 
according to God’s will in imitation of Jesus, his Lord. 
Lucan themes also hold materials together. Take, for 
example, the theme of prayer: the prayer of praise 
radiates throughout 1:5~2:52; Jesus’ ministry begins and 
concludes with prayer; the promised Holy Spirit comes 
upon the primitive community at prayer. 

5 (III) Luke’s Theology and Sitz im Leben. 
Writing in pluralistic Syrian Antioch in the first years of 
the ninth decade of the Christian era, Luke addresses a 
primarily Gentile audience with well-to-do members 
who are painfully rethinking their missionary thrusts in 
a hostile environment. Internal and external contro- 
versies contribute to the hostile environment. The key 
question of Luke’s communities deals with theodicy: If 
God has not been faithful to the promises made to God’s 
elect people and has allowed their holy city and Temple 
to be destroyed, what reason do Gentile Christians, who 
believe in this God, have to think that God will be 
faithful to promises made to them? Luke’s answer takes 
the form of the kerygmatic story, which we call Luke- 
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Acts. In it Luke demonstrates that God through Jesus 
was faithful to promises made to Israel, but in an unex- 
pected way to include Gentiles, the unclean, the poor, 
women, Samaritans, rich toll collectors, and assorted 
other outcasts as well as elect people who are repentant 
of their initial rejection of Jesus, God’s prophet and 
Chosen One. This Israel is called reconstituted Israel. In 
it is found continuity with the old. 

6 (A) Continuity with the Old. In his Gos- 
pel Luke depicts a Jesus who, while at times laying aside 
prescriptions of the law, is nevertheless an upholder of 
the validity of the law (see, e.g., 16:17). Paul, too, in Acts 
defends himself against accusations that he is against the 
law and the Temple. For the Lucan Paul Christianity 
stands in the best tradition of Judaism, viz., that of 
Pharisaism (see the trials of Paul in Acts 21-26). Judaism 
had a long and fine tradition of prayer. Jesus and the 
community that follows his way stand in this noble 
tradition. Judaism is founded on the twelve tribes. In 
narrating God’s establishment of reconstituted Israel, 
Luke tells how Jesus selected Twelve (6:12-16) and how 
this Twelve was restored after the death of Judas (Acts 
1:15-26). The Gospel begins in Jerusalem and in the 
Temple. Acts 1-3 details the origins of reconstituted 
Israel in Jerusalem and in the Temple. From Jerusalem 
God’s word goes out to all the nations (Acts 1:8). 

7 (B) Internal and External Controversies. 
Luke wages theological battles on two fronts. Internally 
he engages in polemic against Jewish Christians who 
seek to apply overly strict entrance requirements to 
those who want to join reconstituted Israel. These 
Jewish Christians are the “Pharisees” of the Gospel, who 
object to Jesus’ eating habits and association with sinners 
and toll collectors. Against them Luke employs the sym- 
posium genre and has them invite Jesus to dinner only 
to hear him answer their objections. Against them Luke 
also develops his view of who are the children of Abra- 
ham (e.g., 13:10-17; 19:1-10) and therefore heirs of 
God’s promises. Luke further attacks their position by 
expanding the notion of who belong to “the poor of 
God,” an image used in the OT and in QL to describe 
the elect. Social status, ethnic heritage, and religious sel f- 
Justification do not qualify for membership in this ex- 
clusive group. The lame, blind, and maimed now belong 
to this elect group (see 14:13,21) as well as well-to-do 
Gentile Christians who share their possessions with 
those in need (6:17-49). See also the comments on 
1:51-53; 4:18-19,25-28; 16:23. Finally, in reconstituted 
Israel the outcast class, women, plays a prominent role, 
¢.g., 7:36-50. Needless to say, such internal objections, 
if sustained, would greatly limit the missionary en- 
deavors of Luke’s communities. For further detail on the 
Lucan Pharisees, > 75-77 below. 

8 The main external problems which Luke’s 
communities face are those of harassment, primarily 
from local Jewish synagogue leaders. See 21:11~19 and 
the problems of Peter, John, Stephen, Barnabas, and 
Paul in Acts. As the sermons of Peter, Stephen, and Paul 
further indicate, these problems involve the interpreta- 
tion of Scripture, esp. how Jesus is the fulfillment of 
God’s promises. And such Scripture interpretation is no 
small concern for mission to Jews. 

S (C) The Lucan Jesus. As we have already 
implied in (A) and (B) above, Luke’s main answer to the 
question of theodicy agitating his communities is his 
portrayal of Jesus. In his compassionate mission to all 
and by his selection of the Twelve, Jesus laid the founda- 
tion for reconstituted Israel. Jesus’ mission is an inclusive 
one as he seeks out the lost and sinners and restores them 
to union with God. The ministry of Jesus the prophet 
seems wasted as he is rejected by the religious leaders. 
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The people (/aos), however, are not as stubborn and blind 
in their rejection of Jesus as their leaders. They con- 
template the meaning of Jesus’ crucifixion (23:35) and 
ultimately repent of their sin of rejecting Jesus in 
preference for Barabbas (23:48). From these repentant 
people Jesus forms the bond of continuity between the 
old and the new in reconstituted Israel. 

Luke’s theme of the rejected prophet brings out a 
further nuance of his portrayal of Jesus. The schema of 
rejected prophet has four components: God’s mercy in 
sending a prophet; rejection of the prophet; punishment, 
sending of another prophet. For specifics, > 61 below. 
Jesus may have been rejected by the religious leaders, but 
such rejection does not close the door to God's offers of 
mercy. For as the schema of rejected prophet makes 
clear, after punishment comes another offer of mercy. 
Luke narrates this further offer of mercy (e.g., in Acts 2), 
which records the repentance of 3,000 Jewish people 
from all over the world after Peter's Pentecost sermon. 
These help to form reconstituted Israel. 

There is a final nuance to Luke’s portrait of Jesus, and 
this deals with the fidelity of Jesus’ God. Luke begins his 
Gospel with this theme as he tells how promises have 
been fulfilled in the birth of Jesus; he ends it with the 
theme as he tells how God has fulfilled promises in rais- 
ing Jesus from the dead. This God, who did not allow 
God’s Holy One, Jesus, to see corruption (Acts 2:27), 
will surely be faithful to promises made to Jesus’ 
followers who journey from all corners of the globe to 
take up their places at the heavenly banquet with 
Abraham, Isaac, and Jacob. See J. Jervell, Luke and the 
People of God; L. T. Johnson, The Writings of the New 
Testament (Phl, 1986) 197-240; R. J. Karris, CBQ 41 
(1979) 80-97. 

10 (IV) Outline. The Gospel according to 
Luke is outlined as follows: 


(I) Preface (1:1-4) 
(II) Dawn of God’s Fulfillment of Promise (1:5-2:52) 

(A) Gabriel’s Annunciation of the Birth of John to 
Zechariah in the Temple (1:5-25) 

(B) Gabriel’s Annunciation of the Birth of Jesus to 
Mary in Obscure Nazareth (1:26-38) 

(C) Elizabeth’s and Mary’s Pronouncements about the 
Meaning of Jesus in God’s Plan of Salvation 
(1:39-56) 

(A’) Zechariah’s Pronouncement of the Meaning of 
John in God’s Plan of Salvation (1:57-80) 

(B’) The Angels’ Pronouncement about the Meaning of 
the Baby Jesus Lying in the Manger (2:1-20) 

(C’)Simeon’s Pronouncement of the Meaning of the 
Baby Jesus Who Has Come into the Temple 
(2:21-40) 

(D) Bridge Passage: Conclusion to Luke’s Overture, 
Jesus’ Pronouncement about Himself, and 
Anticipation of the Future Journey of Jesus, God’s 
Son, from Galilee to Jerusalem (2:41-52) 

(III) Preparation for Jesus’ Public Ministry (3:1-4:13) 

(A) John the Baptist’s Preaching (3:1-20) 

(B) Jesus’ Baptism (3:21-22) 

(C) Jesus, Culmination of God’s Plan in Creation and 
Salvation History (3:23-38) 

(D) Jesus, God’s Son and Servant, Conquers the Devil 
(4:1-13) 

(IV) Jesus’ Galilean Ministry (4:14-9:50) 

(A) Anticipatory Description of Jesus’ Galilean 
Ministry (4:14-15) 

(B) God’s Promises Fulfilled in Jesus for All (4:16-30) 

(C) God’s Kingdom Restores Men and Women to 
Wholeness (4:31-44) 

(D) Positive Response to Jesus’ Kingdom Message 
(5:1-11) 

(E) Jesus’ Boundary-Breaking Ministry for Outcasts 
(5:12-16) 
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(F) Religious Leaders Oppose Jesus’ Kingdom 
Message (5:17-6:11) 


(a) 
(b) 
(c) 


(d) 
(¢) 


Jesus’ Power to Forgive Sins (5:17-26) 

Jesus’ Mission Is for Sinners (5:27-32) 

Jesus is the Bridegroom and Provider of New 
Wine (5:33-39) 

The Sabbath Is Subordinate to Jesus (6:1-5) 
Compassionate Jesus Cures on the Sabbath 
(6:6-11) 


(G) The Gathering of Reconstituted Israel (6:12-49) 


(a) 
(b) 


Jesus’ Selection of Twelve Apostles (6:12-16) 
The Sermon on the Plain (6:17-49) 


(H) Jesus’ Kingdom Message Is for Men and Women 
and Shatters the Boundaries of Clean and Unclean 
(7:1-9:6) 


(a) 


Unclean Gentiles Are Open to Jesus’ 
Kingdom Message (7:1-10) 

God’s Prophet, Jesus, Has Compassion on a 
Widow (7:11-17) 

The Roles of John and Jesus in God’s Plan of 
Salvation (7:18-35) 

A Woman Sinner Responds to God’s Gift of 
Forgiveness (7:36-50) 

The Women Disciples of Jesus (8:1-3) 
Diverse Ways of Hearing God’s Word 
(8:4-21) 

Jesus Conquers Chaos (8:22-25) 

Jesus Restores a Demented Gentile to Human 
Community (8:26-39) 

Jesus’ Power Goes beyond Ritual Purity and 
Gives Life to Two Women (8:40-56) 

The Twelve Continue Jesus’ Kingdom Mis- 
sion (9:1-6) 


Responses to Jesus as His Galilean Ministry 
Draws to a Close (9:7-50) 


(a) 
(b) 
(c) 
(d) 
(¢) 
(f) 


The Fate of Jesus’ Forerunner Is His Fate and 
That of His Disciples (9:7-9) 

Jesus’ Gift of Food Is Linked to His Cross 
(9:10-17) 

The Cross in the Lives of the Messiah and 
His Disciples (9:18-27) 

Jesus’ Transfiguration and the Divine Confir- 
mation of the Way of the Cross (9:28-36) 
How the Cross Interprets Jesus’ Merciful 
Deeds (9:37-45) 

The Disciples’ Misunderstanding of the 
Meaning of Following Jesus (9:46-50) 


(V) Jesus’ Journey to Jerusalem (9:51-19:27) 


(A) First Part of Instruction on the Meaning of the 
Christian Way (9:51-13:21) 


(a) 


(b) 
(c) 
(d) 


The Samaritan Rejection and Nonretaliation 
(9:51-56) 

The Cost of Discipleship (9:57-62) 

Jesus’ Teaching about Mission (10:1-24) 

The Christian Mission and Observance of the 
Law (10:25-37) 

Discipleship for Men and Women (10:38-42) 
Jesus’ Disciples and Prayer (11:1-13) 
Controversies Reveal the Meaning of Jesus’ 
Journey (11:14-36) 

Almsgiving Makes One Clean before God 
(11:37-54) 

Disciples Meet with External and Internal 
Opposition (12:1-59) 

All Need to Repent (13:1-9) 

An Illustration of the Nature of God’s 
Kingdom (13:11-17) 

Despite Opposition God’s Kingdom Grows 
(13:18-21) 


Second Part of Instruction on the Meaning of the 
Christian Way (13:22-17:10) 


(a) 


The Need for Repentance Stressed Again 
(13:22-30) 

Jesus Obediently Journeys to Jerusalem 
(13:31-35) 

The Inclusive Nature of Jesus’ Kingdom Ban- 
quet (14:1-24) 

The Demands of Discipleship Repeated 
(14:25-35) 
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(e) God’s Mercy for Sinners Thrice Illustrated 
(15:1-32) 
(f) The Necessity of Sharing Possessions with the 
Needy (16:1-31) 
(g) The Inward Renewal of Disciples (17:1-10) 
(C) Third Part of Instruction on the Meaning of the 
Christian Way (17:11-19:27) 
(a) The Gratitude and Faith of a Samaritan Leper 
(17:11-19) 
(b) Fidelity While Waiting for the Coming of the 
Son of Man (17:20-18:8) 
(c) Disciples Must Depend on God Rather Than 
on Themselves (18:9-17) 
(d) The Wealthy Have Great Difficulty Entering 
God’s Kingdom (18:18-30) 
(e) Jesus’ Passion and Vindication Predicted 
Again (18:31-34) 
(f) Summaries of Jesus’ Ministry to the Outcasts 
(18:35-19:10) 
(g) Disciples Must Take Risks in Following Jesus 
the King (19:11-27) 
(VI) Jerusalem Rejects God’s Prophet and Son and Temple 
(19:28-21:38) 
(A) Jesus Takes Over the Jerusalem Temple 
(19:28-48) 
(a) Jesus Is Hailed as King (19:28-40) 
(b) Jesus Weeps over Jerusalem (19:41-44) 
(c) Jesus Takes Possession of the Temple and Is 
the Temple (19:45-46) 
(d) The Responses of the People and Religious 
Leaders to Jesus (19:47-48) 
(B) Jesus Affirms His Authority to Speak for God 
(20:1-21:4) 
(a) Jesus Is a Prophet Commissioned by God 
(20:1-8) 
(b) Jesus Is God’s Son and the Cornerstone of 
Reconstituted Israel (20:9-19) 
(c) Jesus Truly Teaches the Way of God 
(20:20-26) 
(d) Jesus’ God Is the God Who Gives and Sus- 
tains Life beyond the Grave (20:27-40) 
(e) Jesus the Messiah Is David’s Son and Lord 
(20:41-44) 


[43:11] 


Worship of God and a Life-Style of Justice 
(20:45-21:4) ; 
(C) The Consequences for Jerusalem for Not Heeding 
God’s Prophet (21:5-38) 
(VII) Jesus’ Last Meal and Association with Sinners 
(22:1-23:56a) 
(A) Jesus’ Farewell Discourse at a Meal (22:1-38) 
(a) Preparation for Jesus’ Farewell Discourse to 
His Disciples (22:1-13) 
(b) The Eucharist as Jesus’ Legacy to the Church 
(22:14-20) 
(c) Will Future Disciples Betray Jesus? (22:21-23) 
(d) The Meaning of Leadership in‘Luke’s 
Communities (22:24-30) 
(e) Peter’s Role in the Church (22:31-34) 
(f) The Justification for the Changed Missionary 
Praxis of Luke’s Communities (22:35-38) 
(B) Jesus’ Fidelity and Disciples’ Failure during Trial 
(22:39-71) 
(a) Jesus and His Disciples Contrasted in Prayer 
(22:39-46) 
(b) Infidelity and Fidelity Contrasted (22:47-53) 
(c) The Fidelity of Jesus, Son of God, and of 
Peter Contrasted (22:54-71) 
(C) To the End, the Innocent Jesus Associates with 
Sinners (23:1-56a) 
(a) The Wronged and Righteous Jesus ls Handed 
Over to Crucifixion (23:1-25) 
(b) Jesus, Rejected Prophet, Calls for Repentance 
(23:26-31) 
(c) Jesus, among Sinners, Prays for Forgiveness 
(23:32-34) 
(d) Negative and Positive Responses to Jesus 
(23:35-49) 
(e) Jesus Is Given a Kingly Burial (23:50-56a) 
(VIII) Jesus’ Vindication, Promise of the Spirit, and Ascen- 
sion (23:56b-24:53) 
(A) Women as Evangelists (23:56b-24:12) 
(B) Emmaus and Return to the Journey of Disciple- 
ship (24:13-35) 
(C) Commissioning and Ascension (24:36-53) 


COMMENTARY 


11 (I) Preface (1:1-4). Luke alone of the 
evangelists introduces his work with a finely crafted, 
periodic Gk sentence. Verses 1-2 provide the “since” 
clause of the sentence; v 3 is the main clause; v 4 is a pur- 
pose clause. As a comparison with Josephus, Ag. Ap. 1.1 
§ 1-3; 2.1 § 3; and Ep. Arist. 1 indicates, much of the 
Lucan vocabulary is conventional. The meaning of the 
words is to be obtained primarily from parallel vocabu- 
lary in Luke’s two-volume work and from its theology. 
Thus, words like diégésis, “narrative account,” must not 
be interpreted solely from prefaces similar to Luke’s and 
taken to mean that Luke has not penned kerygma, but 
a historical foundation for the Gospel. 1. inasmuch as: 
This literary word, epeidéper, occurs only here in the Gk 
Bible. narrative account: Diégésis, in literary parallels (e.g., 
Ep. Arist. 1) means an orderly account and not merely a 
stringing together of anecdotes or notes. Within Luke- 
Acts itself the root verb diégeisthai is found in a pregnant 
meaning in Luke 8:39; Acts 12:17 and is equivalent to 
“to proclaim.” Diégésis might be translated as “keryg- 
matic narrative.” Although Luke, unlike Mark, does not 
call his work “gospel,” his intent is the same: to elicit 
faith. events accomplished among us: That Luke’s purpose is 
not to write mere history is clearly evidenced in this 
phrase, which anticipates a dominant Lucan motif (see 
4:16-21; 22:37; 24:25,27,44-47). Luke narrates events 


that are interpreted as having been brought to fulfillment 
by God for human salvation. 2. became ministers of the 
Word: One group is in view. As the Lucan theme of 
seeing makes clear, esp. in chap. 24, sight is not sufficient 
for the witness. The integration in faith of God’s prom- 
ises and their fulfillment in the risen Jesus makes one a 
proclaimer of the Word. 3. sequenced account: Kathexés can 
refer to a chronological, spatial, or logical sequence. The 
parallel in Acts 11:4 indicates that the meaning here is 
“logical sequence.” The order of the account is deter- 
mined by the “logic” of Luke’s promise-and-fulfillment 
view of God’s action. Thus, e.g., Luke 4:16-30 appears 
out of chronological order, but it is orderly because it 
sets up Luke’s program of how God’s promises of salva- 
tion have been fulfilled in Jesus’ ministry to the poor and 
unfortunate. Theophilus: Perhaps Luke’s patron; he is also 
representative of a wider audience which needs upbuild- 
ing in faith. 4. assurance: Asphaleia seems best interpreted 
by Acts 2:36. Thus, Luke’s purpose is not to present true 
teaching over against heretics or to present an uninter- 
preted chronicle of past events. Rather, he (like Peter in 
Acts 2) assures his readers that the events he proclaims 
fit into God’s plan of salvation and invites his readers to 
respond in faith to his kerygmatic narrative. Such a nar- 
rative, however, will not extricate readers from the risk 
of deciding that God’s promises have been fulfilled 
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among us and for our salvation. See R. J. Dillon, CBQ 
43 (1981) 205-27. Contrast Conzelmann (TSL 11-15). 
12 (I) Dawn of God’s Fulfillment of Promise 
(1:5-2:52). Although it is customary to denote 
1:5~2:52 as “infancy narrative,” this tag is inaccurate. 
For only 2:1-40 deals with Jesus’ infancy, and the thrust 
of 1:5-2:52 lies not in narrative but in the pronounce- 
ments of Gabriel, Mary, Zecharaiah, the angel who 
appears to the shepherds, Simeon, and the 12-year-old 
Jesus. 1:5~2:52 is better seen as an overture to the 
Gospel. In it Luke’s major theological themes are 
sounded, esp. that of God’s fidelity to promise. The 20 
Lucan themes investigated by J. Navone (Themes of St. 
Luke [Rome, 1970]) are already enunciated in 1:5-2:52: 
banquet, conversion, faith, fatherhood, grace, Jerusalem, 
joy, kingship, mercy, must, poverty, prayer, prophet, 
salvation, spirit, temptation, today, universalism, way, 
witness. This overture is gospel as it seeks to elicit from 
its readers a more intense confession of faith in God as 
faithful and trustworthy and in Jesus as Christ, Savior, 
and Son of God (see Schtirmann, Lukasevangelium 24). 
What R. Tannehill (JBL 93 [1974] 265) has said of 
Mary’s Magnificat (1:46-55) holds true for all of 
1:5-2:52, these pronouncements stop the action and 
generate in the reader a deeper awareness of what is 
happening. 

As the chart in BBM (248-49) shows, there have been 

many attempts to outline the artistic structure of 
1:5-2:52. The outline used here stresses content (see 
Ellis, Luke 67). 
13 On the issue of the historical reliability of the 
materials of 1:5-2:52, the sage advice of I. H. Marshall 
(Gospel 51) is to be followed: “Despite Lewis Carroll, it 
is impossible to have the Cheshire cat’s grin without the 
Cheshire cat as its bearer.” Luke used traditions in 
creating his overture. But Luke has marvelously and 
with deep faith in God’s fidelity to promise interpreted 
these traditions by the pronouncements of Gabriel, 
Mary, Zechariah, the angel, and Simeon. In interpreting 
these traditions thus, he writes similarly to the way he 
does in the speeches of Acts (> Acts, 44:7). The tradi- 
tions are generally to be derived from those twelve 
elements which Luke and Matthew, despite great dis- 
crepancies (e.g., Luke has no story of the Magi), have in 
common: 


(1) Jesus’ birth is related to the days of Herod the Great (Luke 
1:5; Matt 2:1). 

(2) Mary, Jesus’ future mother, is a virgin espoused to Joseph, 
but they have not yet come to live together (Luke 1:27,34; 
2:5; Matt 1:18). 

(3) Joseph is from the house of David (Luke 1:27; 2:4; Matt 
1:16,20). 

(4) An angel from heaven pronounces the coming birth of 
Jesus (Luke 1:28-30; Matt 1:20-21). 

(5) Jesus himself is said to be a son of David (Luke 1:32; Matt 
(lei) 


(6) Jesus’ conception will take place through the holy Spirit 
(Luke 1:35; Matt 1:18,20). 

(7) Joseph is not involved in Jesus’ conception (Luke 1:34; 
Matt 1:18-25). 

(8) The name “Jesus” is given by heaven before Jesus’ birth 
(Luke 1:31; Matt 1:21). 

(9) The angel says that Jesus is “Savior” (Luke 2:11; Matt 
1:21 


(10) Jesus is born after Mary and Joseph begin living together 
(Luke 2:4-7; Matt 1:24-25). 

(11) Jesus is born in Bethlehem (Luke 2:4—7; Matt 2:1). 

(12) Jesus settles, along with Mary and Joseph, in Nazareth in 
Galilee (Luke 2:39,51; Matt 2:22-23). 


See FGL 307; TAG 41-78, esp. pp. 53-54. The com- 
mentary proper will treat the Lucan modification of 
these and other traditions. 
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14 Amidst heated discussions about the histor- 
icity of individual details in 1:5-2:52 (see R. Laurentin, 
The Truth of Christmas Beyond the Myths [Petersham, 
1985]), one must never lose sight of the fact that Luke 
is writing for the purpose of deepening the faith of 
Theophilus and his fellow Christians (see 1:1-4). Luke 
invites Theophilus and friends to see in faith that in Jesus 
all God’s promises have come to fulfillment. Luke invites 
them to confess faith in Jesus as Savior, Christ, and Lord 
not only in their reflections upon the resurrection and 
the baptism of Jesus but also in their reflections upon the 
beginning of Jesus’ life in God. Luke seeks to elicit from 
them a deeper faith in a God whose grace is sovereign 
and generous beyond measure and who reverses human 
expectations and creates human possibilities in impos- 
sible situations. In their reflections on 1:5-2:52 Luke 
wants his readers to imbibe hearty draughts of the joy, 
trust, faith, hope, endurance, expectation, and exultation 
of those who responded to the faithful God’s actions in 
their lives. See P. S. Minear, “Luke’s Use of the Birth 
Stories,” StLA 111-30. Among those who responded to 
God’s actions Luke focuses on Mary, the slave woman, 
the humiliated one, the model believer. See MNT 
105-77. 

15 (A) Gabriel’s Annunciation of the Birth of 
John to Zechariah in the Temple (1:5-25). Regard- 
ing the historicity of this account, Marshall (Gospel 50) 
is correct: “There is nothing improbable in the view that 
Zechariah and Elizabeth had a child comparatively late 
in life, and that this event was seen in the light of similar 
events in the OT.” To his view should be added the 
observation that vv 13-17 probably stem from Luke’s 
reworking of the traditions about JBap he has in 3:1-20 
and 7:18-35 and do not stem from a separate Baptist 
source (BBM 272-79). Luke has set the information 
about John’s birth, given him by tradition, into the 
pattern of an OT annunciation of birth. Pace R. E. 
Brown (BBM 156, 272), this pattern does not have five 
parts, but three: annunciation of birth (vv 11-13d), giving 
of the child’s name (v 13e), and specification of the child’s 
destiny (vv 14-17). See E. W. Conrad, CBQ 47 (1985) 
656-63. This ABND pattern is found in Gen 16:11-12 
(Ishmael); Gen 17:19 (Isaac); 1 Kgs 13:2 (Josiah); Isa 
7:14-17 (Immanuel); 1 Chr 22:9-10 (Solomon). It 
should be noted that the last three texts concern the birth 
of a Davidic king. It should further be noted that the 
ABND pattern recurs in Luke 1:28-33, which deals 
with the birth of a Davidic king, Jesus. Luke has also 
interpreted the tradition about John’s birth by painting 
Zechariah and Elizabeth (see also Mary) in the colors of 
childless OT couples, esp. Abraham and Sarah (Gen 16 
and 18) and Elkanah and Hannah (1 Sam 1-2), whose 
children Isaac and Samuel had key roles in salvation 
history as patriarch and prophet respectively. God does 
again, in fulfillment of promise, what God has done in 
the past: the impossible, giving a child to an aged sterile 
couple. The final OT means which Luke used to inter- 
pret the tradition about John’s birth (and events in Jesus’ 
life) is taken from Dan 9:20-24; 10:7-17; and Mal 2:6; 
3:1, 23-24: with the events of 1:5-2:52 has begun the 
messianic age of justice, the coming of the Day of the 
Lord for forgiveness, and the entrance of Jesus as Lord 
into the Lord’s Temple. J. A. Fitzmyer (FGL 316) has 
given the instances of these key but often subtle OT 
allusions: Luke 1:12-13 = Dan 10:7,12; Luke 1:16 = Mal 
2:6; Luke 1:17 = Mal 3:1,23-24 (see Sir 48:1,3,10); Luke 
1:19 = Dan 9:20-21; Luke 1:26-29 = Dan 9:21-24; Luke 
1:64-65 = Dan 10:16-17; Luke 1:76 = Mal 3:1,23; Luke 
2:11,22, 42 = Mal 3:1. 

16 5. Herod: The time indication is vague, for 
Herod the Great ruled from 37-4 Bc. Zechariah: The 
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name means “Yahweh has remembered.” Elizabeth: Her 
name means either “My God is the one by whom to 
swear’ or “My God is fullness.” Luke may have intended 
some in his audience to capture the meaning behind 
these names and those of John, Gabriel, Joseph, Mary, 
Jesus, Simeon, and Anna and to praise the God who has 
acted in behalf of his people. More importantly, Luke 
uses these people, along with the shepherds of 2:8-20, 
to represent expectant Israel responsive to God’s revela- 
tion. 6. righteous: This priestly couple lives in conformity 
with God’s will, esp. as seen in the law. In describing 
John’s parents in this way, Luke begins a theme that will 
run the length of his Gospel and culminate in the cen- 
turion’s confession of Jesus as “righteous” (23:47) and in 
the good deed of Joseph of Arimathea, who is righteous 
and waiting for the kingdom of God (23:50-51). In 
Luke’s Gospel many of Israel’s religious leaders, in con- 
trast to righteous Zechariah the priest, turn out not to be 
righteous. See Karris, Luke 23-46. “Combining priestly 
origins and blameless observance of the Law, Zechariah 
and Elizabeth were for Luke the representatives of the 
best in the religion of Israel; and as a remnant which 
received the ‘good news’ (1:19), they personified the 
continuity in salvation history” (BBM 268). 7. they had no 
children: As v 25 will confirm, to be childless in Judaism 
was a misfortune, even a disgrace, for a couple. Echoes 
of OT barren women, esp. Sarah, who later bore famous 
children, surface: Sarah (Gen 16:1), Rebekah (Gen 
25:21), Rachel (Gen 30:1), the mother of Samson (Judg 
13:2), and Hannah (1 Sam 1-2). 

17 8-10. With his description of Zechariah’s 
offering of incense at the evening sacrifice in the holy 
place of the Temple, Luke introduces his theme of 
Temple, which he will develop in 1:21-23 and 2:21-42. 
“The ‘good news’ of the inauguration of God’s definitive 
plan of salvation was to be heralded first in the Holy 
Place associated with His presence in Israel” (BBM 270). 
11. The name of the angel is withheld until v 19. In Dan 
9:21 Gabriel appeared to Daniel at the time of the eve- 
ning sacrifice. 13. John: Although Luke does not provide 
the meaning of John’s name— Yahweh has shown 
favor—the importance of the name of the child re- 
appears in 1:57-67. 14. The theme of joy in the wake of 
God’s fulfillment of promise finds expression here. 15. 
That John will abstain from intoxicating beverages 
seems an allusion to Num 6:3 and to the figures of 
Samuel and Samson, who were set apart from birth for 
the Lord as Nazirites. 16-17. John’s coming is in fulfill- 
ment of Mal 3:23-24. 

18 18-20. In those analyses of biblical annuncia- 
tions of birth which champion five steps, v 18 is step 4 
(objection) and vv 19-20 are step 5 (sign). It seems more 
likely that vv 18-20 are Luke’s redaction of a three-step 
ABND pattern. Using questions like those of Gen 15:8 
and 17:7 to enliven his narrative, Luke added vv 18-20 
(1) to introduce the name of Gabriel (God is my warrior) 
from Dan 9:21-24 and 10:15; (2) to prepare for the com- 
pletion in 1:57-80 of the annunciation of John’s birth; 
(3) to prepare for Mary’s parallel question in 1:34; (4) to 
prepare for 24:50-53. Thus, the silencing of Zechariah 
by Gabriel is not a punishment for an objection of 
disbelief, but is the Lucan counterpart of the silencing of 
Daniel by Gabriel in Dan 10:15. Luke 1:57-80 is not 
really the confirmatory sign indicated in 1:20, but is an 
instance of what might be called Lucan redundancy: 
what is important should be repeated. It is important 
that the child be once more called “Yahweh has shown 
favor” and that human beings acknowledge their God as 
one who is faithful even in the face of human impossi- 
bilities. Zechariah’s question (1:18), like that of Mary in 
1:34, is Luke’s artistic and theological way of moving 
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the drama to its next act and is not to be seen as an 
“objection.” And this next act features the Lucan theme 
of Temple and is perhaps the most important reason for 
not seeing vv 18-20 as parts 4 and 5 of a stereotyped 
pattern. By depicting Zechariah as dumb, Luke in effect 
says that he is unable to complete the liturgy he began, 
for he cannot bless the people (1:21-23). Through this 
element of story theology, Luke forms the first pole of 
an inclusio whose second pole is found in 24:50-53. In 
24:50-53 Jesus, who has taken over God’s Temple and 
is God’s Temple (19:28-44), who is the cornerstone of 
the Temple of reconstituted Israel (20:9-19), and who is 
God’s presence among people (23:44-45), now blesses 
his disciples after he has completed the liturgy of his life. 
And his disciples are found in the Temple, the Lucan 
symbol of continuity between OT promise and God’s 
fulfillment in Jesus. 24-25. Luke mentions Elizabeth’s 
seclusion to prepare for 1:36 and thus more tightly con- 
nects the annunciation of the birth of John with that of 
esus. 

4 9 (B) Gabriel’s Annunciation of the Birth of 
Jesus to Mary in Obscure Nazareth (1:26-38). The 
traditions behind these verses are numbers 2-8 in 13 
above. In brief, the historical base on which Luke builds 
is that Mary became pregnant before she had sexual rela- 
tions with Joseph. That base has been expanded in 
various ways. (1) The pre-50 ap creed incorporated in 
Rom 1:3-4 provides evidence for Christian reflection 
upon Jesus as descended from David and designated Son 
of God through the holy Spirit at his resurrection. The 
christological reflection behind 1:31-35 is more 
developed than that behind Rom 1:3-4 and proclaims 
that the Davidic Jesus is Son of God through the holy 
Spirit at his very conception. Thus, Mary’s conception is 
virginal and through the power of the holy Spirit. Sce 
BBM 517-33; J. A. Fitzmyer, A Christological Catechism 
(NY, 1982) 67-71. (2) Through his use of the same 
ABND pattern in 1:5-25 and 1:26-38 Luke compares 
and contrasts John and Jesus, esp. in part D: whereas 
John is to be great before the Lord (1:15), Jesus is Son of 
the Most High, occupant of the throne of David, whose 
reign will not end (1:33). John’s birth may have been ex- 
traordinary because he is born to aged parents; Jesus’ is 
more extraordinary still because he is born to a virgin. 
(3) The figure Gabriel links the annunciations together 
and invites reflection on the significance of Jesus’ birth 
as fulfillment of Dan 9:24-27: the 70 weeks (490) of 
years is being fulfilled (after the 180 days of Elizabeth’s 
pregnancy, Mary’s pregnancy of 270 days begins, to be 
followed, after 40 days, by Jesus’ entry into the Temple); 
the reign of justice is beginning. Finally, the faith of 
Mary is highlighted as Luke draws on the tradition of 
8:19-21 to paint a picture of Mary, the model believer. 
In all of 1:26-38, Luke plays mightily upon his theme of 
“grace alone.” See W. Klaiber, “Eine lukanische Fassung 
des sola gratia: Beobachtungen zu Lk 1:5-56,” Rechif 
211-28. 

20 26. Nazareth. The naming of this obscure 
town (see John 1:45) of some 150 people contributes to 
Luke’s theme of God’s sovereign grace active in human 
history. 27. Joseph: The name means “May Yahweh add.” 
Mary: The name means “Excellence.” 28. O Graced One: 
Of the three greetings given to Mary kecharitémen? is the 
most significant. It prompts Mary to question (v 29) in 
what way she is graced or favored by God. Gabriel will 
supply the answer in vv 30-33. 31. Jesus: The name 
means “God saves.” 32-33. The remainder of Luke’s 
Gospel will spell out how Jesus is king. See esp. how 
Jesus embodies God’s kingdom, which has come for 
outcasts, and how frequently Jesus is called king (e.g., 
23:3,37,38) in the passion account when his power is 
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apparently at its nadir. 34. how: Mary’s question parallels 
Zechariah’s (1:18) and is the Lucan means of moving his 
drama to its next phase. 35. Mary’s conception is pure 
gift from God through the power of God’s spirit. 36. 
your relative: Luke connects the two annunciations and 
provides an advance link to the events of 1:39-56. With 
another reference (see 1:25) to the month of pregnancy 
Luke invites reflection upon how the promise of Dan 
9:24 is being fulfilled. 37. An allusion to the birth 
annunciation of Isaac (Gen 18:14) sounds here and 
repeats the Lucan theme that God creates something out 
of nothing. 38. Mary of Nazareth is the model believer 
and slave who responds wholeheartedly to God’s plan 
and is the forerunner of Luke’s rogues’ gallery, i.e., 
women, sinners, little people whom no one would ex- 
pect to respond favorably to God’s revelation. 

21 (C) Elizabeth’s and Mary’s Pronounce- 
ments about the Meaning of Jesus in God’s Plan of 
Salvation (1:39-56). The meaning of God’s inaugura- 
tion in Jesus of the final stage of salvation history is so 
rich theologically that Luke interprets it twice more, in 
1:39-45 and 1:46-56. 39. journeyed with haste: Luke’s 
intent in vv 39-56 is missed if one accentuates Mary’s 
charity and social concern in visiting her aged, pregnant 
relative Elizabeth. If Luke were intent on presenting 
Mary as a model of charity, he would not have written 
v 56, which portrays Mary as departing from Elizabeth 
at the time of greatest need. It also strains credulity to 
imagine a fourteen-year-old Jewish virgin making a 
four-day journey by herself. Rather Luke’s intent in the 
“Visitation” is literary and theological. He brings 
together the two mothers-to-be (1:25 and 1:36), so that 
both might praise the God active in their lives and that 
Elizabeth’s child might be presented as the “precursor” of 
Mary’s child. Luke removes Mary from the scene before 
the birth of John, so that each birth narrative might have 
solely the three main characters proper to it: Zechariah, 
Elizabeth, and John; Joseph, Mary, and Jesus. 41. leapt: 
The “leaping” of Esau and Jacob in Rebekah’s womb 
(Gen 25:22 LXX) presents a parallel to the “leaping” of 
John: such activity 1s a foreshadowing of future relation- 
ships. The context, esp. v 44, makes clear that by leap- 
ing, John recognizes his Lord, Jesus. Through the gift of 
the holy Spirit Elizabeth is empowered to interpret the 
leaping of John. 42. In words recalling Jael’s Judg 5:24) 
and Judith’s (Jdt 13:18) liberation of their people, 
Elizabeth praises Mary, whose contribution to liberation 
is the birth of the bringer of peace (2:14). 43. my Lord: 
John has leapt in Elizabeth’s womb because Mary is 
carrying their Lord. 44. joy: John’s joy is the appropriate 
response to God’s fulfillment of promise in Jesus. 45. 
blessed: Mary, as model believer (see 1:38), is praised for 
her trust in the fidelity of God. 

22 Mary’s Magnificat (1:46-55), which elicits 
reflection upon the nature of the God active in Jesus’ 
conception, can be easily divided into 1:46-50 and 
1:51-55. The first stanza deals with Mary, and the 
second universalizes from Mary’s experience to reflect 
upon God’s dealing with all humanity. See R. C. Tanne- 
hill, JBL 93 (1974) 263-75. These verses have many OT 
parallels, esp. the Song of Hannah in 1 Sam 2:1-11 (see 
BBM 358-60). They stem from a pre-Lucan Gk source. 
Luke has modified the reversal theology of this revolu- 
tionary canticle by creating v 48 and by situating it 
within the flow of his Gospel, which admonishes the 
rich to share their possessions and which enjoins peace 
and love of enemies. 

23 46. Mary said: Although the content of the can- 
ticle may fit Elizabeth’s situation more than Mary’s, that 
is not sufficient reason for gainsaying the evidence of all 
the Gk mss., which read that Mary is the speaker, and 
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accepting three copies of the OL version, which say that 
Elizabeth is the speaker. Mary extols God for what God 
is doing for women and men through her child. 47. 
extolls: The theme of rejoicing in God’s fulfillment of 
promise again bubbles forth. 48. This verse is plausibly 
seen as a Lucan insertion into a traditional canticle in 
order to join it more closely to its new setting. See how 
doulé, “slave, handmaid,” recalls 1:38 and how “blessed- 
ness” recalls 1:45. The lowly slave woman Mary will be 
hailed by all in the new era of salvation begun by God 
in her son. 49. mighty: The lowliness of Mary is con- 
trasted with the might of God, for whom nothing is im- 
possible (see 1:37). 50. This verse concludes the first 
stanza and leads into the second: what God has done for 
Mary is universalized into what God does for “those 
who fear God.” 51-53. Problems abound. Luke uses six 
vbs. in the Gk aor. (past) tense: shown power and scat- 
tered (v 51); brought down and exalted (v 52); filled and 
sent away (v 53). Since it is not easy to see how God has 
accomplished (past tense) all this in the mere conception 
of Jesus, scholars explain the six past vbs. differently. 
Preferable is the view that the six past-tense vbs. 
describe God as one who characteristically performs 
these actions (gnomic aor.) and is beginning to do so 
now in the conception of Jesus (inceptive aor.). See J. 
Dupont, NRT 102 (1980) 331-35. Another issue is the 
question of who the rich (arrogant/mighty) are and who 
the lowly (hungry) are. R. E. Brown (BBM 350-65) 
argues that the lowly are Jewish Christian anawim. D. P. 
Seccombe (Possessions and the Poor in Luke-Acts [SNTU 
B/6; Linz, 1982] 70-83) maintains that the lowly are 
Israel and that the rich are her Gentile oppressors. For 
J. A. Fitzmyer (FGL 361), the poor are the physically 
poor in Israel plus unfortunate people, lowly, sick, and 
downtrodden; the rich are the physically rich as well as 
the proud, the arrogant, and those who experience no 
need of God. J. M. Ford (My Enemy 19-23) underscores 
the militant, holy-war character of vv 51-53. F. W. 
Horn (Glaube und Handeln in der Theologie des Lukas [GTA 
26; Géttingen, 1983] 137-44, 181-83) holds that vv 
51-53 contain Ebionite views, i.e., the rich are rejected 
solely because they are rich and the poor are exalted 
solely because they are poor. Being poor is a condition 
of receiving God’s grace. By his insistence on the 
absolute gratuity of God’s salvation in 2:1-20 Luke 
modifies this view, which is present also in 6:20-26 and 
16:19-26. There is much to commend in Horn’s view. 
By retaining this “Ebionite” tradition, Luke agrees that 
the God whose powerful arm (v 51) has created a new 
exodus does show a preference for the downtrodden, a 
preference that will be manifested in Son Jesus and in the 
mission of Jesus’ disciples. The situation of the down- 
trodden (in the person of Mary; see Luke’s modification 
in 1:48) will be reversed. But as Luke narrates in the 
immediate context, the downtrodden, too, have to 
respond to God’s good news (see the shepherds of 
2:6-20). As Luke’s Gospel develops, further modifica- 
tions of 1:51-53 will be made, esp. in Luke’s themes of 
the rich sharing possessions, peace, and forgiveness of 
enemies. See Ford, My Enemy 36; and Karris, RR 42 
(1983) 903-8. For Luke, membership in “the poor of 
God” does not come with social status or ethnic heritage. 
54-55. Again the theme of God’s fidelity to promises 
appears. Abraham: This is the first occurrence of an 
extensive Lucan theme. See 1:72-73; 3:7-11,34; 13:16; 
(siyskase SESE AX0RSs Javees Se sR TeI7/ sie INS AAGy. 
26:6; 28:20. While it is true that God builds the new of 
salvation history upon the old promises made to Abra- 
ham, membership in reconstituted Israel is God’s gift 
which elicits the response of appropriate conduct and is 
not contingent solely on one’s ethnic heritage as a child 
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of Abraham. 56. Mary returned: This is Luke’s literary 
way of ushering Mary off the scene, so that only the 
appropriate characters will be present for the next scene 
of John’s birth and naming. 

24 (A’') Zechariah’s Pronouncement about 
the Meaning of John in God’s Plan of Salvation 
(1:57-80). This section has two parts. After Luke has 
provided sufficient narrative detail to keep his drama 
moving (1:57-66), he stops the action and interprets it 
by means of the canticle in 1:67-80. Both parts are 
redolent of Luke’s theology that God has acted in history 
in fulfillment of former promises. 

25 58. rejoiced with her: What Gabriel had promised 
in 1:14 has come to pass. Again the response to God’s 
merciful action in the face of human impossibility is one 
of joy. 59. to circumcise: The event of the circumcision and 
naming of John parallels that of Jesus in 2:21. Through 
circumcision both John and Jesus are incorporated into 
Israel. Since for Luke Christianity is a logical outgrowth 
of Judaism, “those who inaugurate it and found it must 
be shown to be part of Judaism” (FGL 376). 60. John: 
What is astonishing in the eyes of all is that Elizabeth and 
then Zechariah, who is deaf and thus unable to hear what 
Elizabeth said, both say that the child’s name shall be 
John: Yahweh has shown favor. 64. blessing: The first 
words spoken by Zechariah, now able to speak in fulfill- 
ment of 1:20, are those of praise of God. 65-66. The 
question of the future role of John will be answered in 
1:76-79 initially and then more fully in 3:1-20 (see also 
7:17-35). 

26 Zechariah’s Benedictus (1:67-79) is widely 
acknowledged not to be a unitary piece, for it begins by 
praising God for what God has done in Jesus for Israel 
(1:68-75) and then changes theological gears and 
foretells the future role of JBap (1:76-77) and then again 
changes gears to proclaim the role of Jesus (1:78-79). 
Solutions to this problem are many. R. E. Brown (BBM 
377-92) argues that into a pre-Lucan Jewish Christian 
anawim canticle Luke has inserted vv 76-77, concerning 
JBap, to connect the canticle to its new context (Luke 
redacted similarly in the Magnificat by joining that pre- 
Lucan canticle to its context by means of 1:48). 
Preferable is the solution of Schtirmann (Lukasevangelium 
84-94): Luke has adopted and joined together two 
Jewish Christian hymns: 1:68-75 and 1:76-79. The 
latter material stresses John’s role as precursor of Jesus. 
67. filled with the holy Spirit: This is the same description 
Luke used of Elizabeth, Zechariah’s wife, in 1:41. Just as 
Elizabeth spoke of the greatness of Jesus (1:41-44), so 
too does Zechariah (1:68-75). It is Lucan artistry and 
theology that all the speakers of the canticles in 1:5-2:52 
tell of Jesus. 68. God of Israel: This entire canticle stays 
within the orbit of Judaism and God’s dealings with the 
elect people. visited: With its use of past tenses the hymn 
of 1:68-75 resembles the Magnificat and probably stems 
from the same group which composed that pre-Lucan 
canticle. These Gk aor. tenses are to be seen as gnomic 
and inceptive. They, thus, depict how God 
characteristically acts (gnomic) and what God is inaugu- 
rating (inceptive) in Jesus. 69. David: The theme of 
promise and fulfillment fleshes out what Gabriel said in 
1:32. As in 1:51-53, the effect of the coming of the 
Davidic Messiah is painted in military imagery. David’s 
heir will effect salvation from enemies. In his next story 
about Jesus, the Davidic Messiah, Luke will present him 
as pacific (2:1-20). In Jesus, God conquers enemies by 
bringing them peace. 70-73. Again the theme of God’s 
fidelity to promise surfaces. As in 1:55, God’s fidelity to 
Abraham’s covenant is highlighted. 76. This and the 
following verses recall Gabriel’s words in 1:16-17 and 
answer the question of 1:66. Again there is an echo of 
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Mal 3:1. 77. See the description of the ministry of JBap 
in 3:1-20. This passage stems from traditions embedded 
in 3:1-20. 78. For a close parallel to this verse, see 
T. Zeb. 9:8, which incorporates its two key words: “And 
after these things the Lord himself will arise (anatelei) for 
you, the light of righteousness, with healing and mercy 
(eusplanchnia) in his wings.” will visit: Following the best 
Gk mss., we should read a fut. tense here and not an aor. 
R. E. Brown (BBM 373) argues for the validity of the 
textual tradition which reads the past (aor.) tense and 
thus finds support for his solution to the nonunitary 
character of the Benedictus. Rather than being the con- 
clusion of the original hymn, into which Luke inserted 
vv 76-77 with their fut. tenses, vv 78-79 continue the 
description of John. He whom vv 76-77 depicted as a 
prophet is now portrayed, in vv 78-79, as the precursor 
of Jesus, “the dawn from on high.” 79. peace: This is the 
first instance of an important theme, which courses 
strongly in Luke. Peace is not merely the cessation or 
absence of hostilities. Its focus is on wholeness, har- 
mony, well-being, prosperity, and security. In Luke it 
interconnects with the theme of love of enemies. Verse 
79 forms an inclusto with 24:36, which narrates that the 
first word of the crucified and raised Jesus was “peace.” 
80. in the desert: Luke removes John from the scene and 
prepares his readers for a future act of his drama when 
he will tell of John’s prophecy to Israel. 
27 (B’) The Angels’ Pronouncement about 
the Meaning of the Baby Jesus Lying in the Manger 
(2:1-20). This section is the epitome of Lucan artistry. 
He takes the traditions that Mary and Joseph stem from 
Nazareth and that Jesus is born in Bethlehem (see 
numbers 9-11 in 13 above). He ties these events to the 
figures of Herod the Great, Caesar Augustus, and 
Quirinius, under whom a census took place. And around 
and through these traditions and figures he weaves eight 
of his themes (food, grace, joy, lowliness, peace, salva- 
tion, today, universalism) to fashion an exquisite theo- 
logical tapestry. 

This section can be outlined as follows: 2:1-7 
(setting and birth of Jesus); 2:8-14 (angelic pronounce- 
ment of the meaning of Jesus); 2:15-20 (responses to the 
angelic pronouncement). The key to the meaning of 
2:1-20 lies in 2:11-14. In these verses we hear Luke’s 
voice. In 1:51-53 and 1:69-71 he quoted traditions that 
could be viewed as presenting Jesus as a militaristic 
Davidic Messiah. In his typical way of juxtaposing and 
thereby bringing out the lasting value of diverse under- 
standings of Jesus and his ministry (see H. Flender, St. 
Luke [Phl, 1967] 8-35; E. Schweizer, Luke [Atlanta, 
1982]), Luke now presents Jesus as the Davidic Messiah 
who will bring about the eschatological gift of peace. 
Toward the end of his narrative of Jesus’ ministry of 
peace, Luke will in 19:38 recall what the choir of angels 
said of Jesus at his birth (2:14). In the powerlessness of 
his babyhood Jesus is Savior and bringer of peace to all 
in contrast to the mighty Roman ruler, Caesar Augustus, 
whom imperial cult celebrated as the inaugurator of 
peace. The angels’ revelation of the meaning of Jesus is 
accepted by lowly shepherds and pondered by Mary, 
who models for believers the necessity of reflecting 
upon and embodying peace. See Schneider, Lukas 64-68. 
29 1-3. There are historical problems in vv 1-3: 
Quirinius was governor of Syria in AD 6-7 and not 
during the reign of Herod (see 1:5), who ruled from 
37-4 Bc; there is no extra-Lucan evidence that under 
Caesar Augustus a worldwide census occurred or that 
people were required to register in their ancestral towns. 
As Luke showed also in Acts 5:37, he has not a well in- 
formed memory about the census. In any case, Luke’s 
purpose in mentioning the census is not to follow the 
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canons of historical order, but those of the order of 
promise and fulfillment (see 1:1-4). The census provides 
Luke with a means of getting Mary and Joseph from 
Nazareth to Bethlehem, the city of David wherein the 
promised heir of David is to be born (Mic 5:1). See BBM 
547-56. 1. Caesar Augustus: Luke makes a subtle contrast 
between this Roman ruler (27 Bc-aD 14), who was 
fabled as an inaugurator of peace, and Jesus, the Savior 
(2:11) and bringer of peace (2:14). The Priene inscription 
praises Augustus as “[a Savior] who has made war to 
cease and who shall put everything [in peaceful] order” 
(F. W. Danker, Benefactor [St. Louis, 1982] 217). When 
Luke wrote his Gospel some 70 years after Augustus’s 
death, the imperial cult and the Asian calendar, whose 
New Year was the birthday of Augustus (September 23), 
kept Augustus’s memory alive as the benefactor of the 
whole world. See S. R. F. Price, Rituals and Power (Cam- 
bridge, 1984) 54-56, 61, 106. 4. Jesus’ Davidic back- 
ground is spotlighted; see 1:27,32-33,69-71. 7. firstborn: 
It has been suggested (E. LaVerdiere, Emmanuel 89 
[1983] 544-48) that prototokos would fit better in the 
christological context of 1:5-2:52 if it were translated by 
“firstborn” (of God). See the parallels in Col 1:15,18; 
Heb 1:6; Rev 1:5. This seems less subtle than to see proto- 
tokos as Luke’s way of preparing for the dedication of the 
“firstborn” in 2:23. swaddling clothes: See Wis 7:4: like 
King Solomon, his predecessor on the Davidic throne, 
Jesus wears the trappings of humanity. manger: In accord 
with Luke’s overriding interest in the theme of food (see 
Karris, Luke 47-78) it seems best to interpret the manger, 
which recurs in 2:12,16, as a symbol that Jesus is suste- 
nance for the world. inn: There does not seem to be any 
significant difference between the Gk word (katalyma) 
used here and in 22:11 and the Gk word (pandocheion) us- 
ed in 10:34. By “inn” is probably meant a two-story 
caravansary 40 ft. by 70 ft. The animals stayed in the 
inner courtyard. Kitchen and other facilities were on the 
first floor. Bedrooms, some of which were large, were 
on the second floor. See L. Casson, Travel in the Anctent 
World (Toronto, 1974) 197-218. In order to create and 
underline the important and symbolic value he places on 
the thrice-mentioned manger (2:7,12,16), Luke says 
there was no room in the inn. Although born in lowly 
circumstances and without hospitality, Jesus is the one 
who will be host to starving humanity. Fully grown and 
about to lay down his life as a servant, Jesus hosts in an 
inn (22:11) a meal that his disciples will continue in his 
memory. 

30 8. shepherds: There is an echo of David’s 
humble origins as a shepherd (see 1 Sam 16:1-13) in the 
description of those who are privileged with a vision of 
David’s successor. More generally and in accord with 
Luke’s theme of poverty, the shepherds are the lowly. 
“Mangy, stinking, bathless shepherds are in their ritual 
uncleanness an encouragement for all who lack religious 
status” (Danker, Jesus and the New Age 27). See also 
Marshall, Gospel 96. 10. The Lucan theme of joy in the 
face of God’s salvific inbreaking into human history 
sounds again (see 1:28,46,58). today: God’s salvation is 
not in some distant future, but is already being inaugu- 
rated. This Lucan theme is played out in the length and 
breadth of the Gospel: 4:21; 5:26; 12:28; 13:32,33; 
19:5,9; 22:34,61; 23:43. Savior: Jesus, and not the peace- 
bringing Caesar Augustus, is Savior of humanity. This 
Lucan theme is well studied by I. H. Marshall, Luke: 
Historian and Theologian (GR, 1971). For Luke salvation 
means restoration to wholeness, rescue from sin and 
alienation from God (see FGL 222) and also includes a 
dimension of immanence: in Jesus God is present with 
sinners (19:5, 10; 23:43); Jesus saves (8:36) from destruc- 
tive self-isolation to union with nurturing human 
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community. See R. J. Karris, CurTM 12 (1985) 346-52. 
12. The sign of the manger recurs. 14. glory: In Jesus God 
has effected God’s end-time gift of peace. Deeds of peace 
and not worldly weapons grace the escutcheon of King 
Jesus. As Jesus completes his journey to Jerusalem, he 
will be hailed with a greeting of peace (19:38). men and 
women favored by God: The Lucan theme of God’s grace 
toward human beings brings out another dimension of 
the Davidic birth. 

31 15. The shepherds respond eagerly to the 
angelic good news. 16. manger: The shepherds find the 
sign given by the angel (v 12). But this “sign” does not 
merely attest the truthfulness of the angel’s message. 
Rather it bears out and exemplifies the message that 
Jesus is Savior (v 11). “The one who has been born is also 
a savior. To this feature corresponds his significant 
presence in the manger, the sign of God’s being the sus- 
tenance of his people” (C. H. Giblin, CBQ 29 [1967] 
100). 17. made known: The shepherds tell others, Mary 
and Joseph included, about the good news, which is 
complementary to that announced to Mary in 1:31-33, 
by Mary in 1:46-55, and by Zechariah in 1:68-79. The 
meaning and destiny of the infant Jesus are like a 
diamond whose facets Luke illumines from different 
perspectives. 19. pondering: Mary rolls the events, esp. 
the angelic good news, around in her head, trying to hit 
upon their meaning. Mary does not capture the full 
significance of God’s action in Jesus immediately. Verse 
19 becomes a refrain in 2:51 and signals Mary’s journey 
of faith (see 8:19-21; 11:27-29; Acts 1:14). Mary is the 
model believer. 

32 (C’) Simeon’s Pronouncement of the 
Meaning of the Baby Jesus Who Has Come into the 
Temple (2:21-40). Besides the Nunc Dimittis (2:29- 
32) Luke has used as a source for this section the 
narrative of Hannah and Elkanah in 1 Sam 1-2. To 
Elkanah and his barren wife Hannah is born Samuel, 
who is presented to the Lord. The old man and priest, 
Eli, accepts the dedication of their son at the sanctuary 
of Shiloh and blesses Samuel’s parents. Luke has ex- 
panded these sources with his themes of fulfillment of 
promise, temple, universalism, rejection, witness, and 
women. He structures his story as follows: 2:21-24 is 
the setting for the dual witness of Simeon and Anna in 
2:25-38 and 2:39-40 forms the conclusion. The theo- 
logical centerpiece of the whole is found in 2:29-32. As 
is evidenced in his composition of speeches in Acts, Luke 
has a talent of blending tradition with his own theology 
and of relating speech to speech. See P. Schubert, JBL 87 
(1968) 1-16. That same talent is evident in the contrasts 
and development in the pronouncements of 1:5-2:52: 
1:46-55; 1:68-79; 2:14; 2:29-32: the Davidic Messiah, 
Jesus, is not just Savior for some people, although these 
are chosen, but for all; he conquers his enemies by efforts 
at peace. In 2:29-32 Luke sounds the theme of universal- 
ism which is his hallmark. 

33 21. to circumcise him: Jesus, like his precursor 
John, is circumcised (1:59) and “formally stamped as a 
member of God’s chosen people, through whom world 
salvation was to be achieved” (C. Stuhlmueller, JBC art. 
44 § 21). Luke refers to 1:31 and Jesus’ name (“God 
saves”). 22. Mosaic law: See also 2:23,24,27,39. Luke’s 
“aim is to stress fidelity to the Mosaic Law. The new 
form of God’s salvation comes with obedience to this 
Law” (FGL 421). The law for purification is found in 
Lev 12:2-8: Lev 12:6 is alluded to in 2:22 and Lev 12:8 
in 2:24. The law for consecration of the firstborn male 
is found in Exod 13:1-2. When the child was a month 
old, he was to be redeemed for five shekels (Num 
3:47-48; 18:15-16). Luke does not mention this last 
regulation, but instead introduces Jesus’ presentation, 
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about which there is no regulation in the OT. It seems 
that Luke accentuates the presentation of the consecrated 
one in order to bring in echoes of Samuel’s presentation 
in 1 Sam 1:22-24 and of two of his favorite interpretive 
OT passages: the Lord has come into his Temple (Mal 
3:1-2); Jesus is in the Temple as the Most Holy One who 
was to come at the end of 70 weeks of years (Dan 9:24). 
See BBM 445-46. Jerusalem: Luke uses here the form 
Hierosolyma, which he will employ also in 13:22; 17:28; 
23:7 and 25 times in Acts. In 2:25 he will use the Gk 
Terousalém, a form he will use 26 more times in the Gospel 
and 39 times in Acts. Attempts to make precise theolog- 
ical distinctions between these two Gk usages have 
failed. The juxtaposition of the two different forms for 
Jerusalem in 2:22,25 and Acts 1:4,8 may be revelatory of 
Luke’s literary intent. By using the indirect type of 
etymology common in the ancient Mediterranean 
world, Luke shows via juxtaposition that Hierosolyma, 
which occurs first and means “holy Salem” or “holy 
space,” is the etymology of Jerousalém, which occurs 
second. See D. D. Sylva, ZNW 74 (1983) 207-21. 
Jerusalem is a very important theme and symbol in Luke 
for God’s blessings and continuity between promise and 
fulfillment, between Judaism and reconstituted Israel, 
which journeys forth from Jerusalem to the ends of the 
earth (Acts 1:8). 

34 25. Simeon: This old man, whose name means 
“God has heard,” is described in much the same way as 
JBap’s parents (1:6). consolation of Israel: Isa 40:1 LXX and 
66:12-13 LXX are background for this expectation of 
God’s saving deed. holy Spirit: The gift of this creative life 
“does not bring religious satiety but hunger and thirst 
for the consummation. . . . The imminence of the fulfill- 
ment dominates Simeon’s life and that of those who hear 
him” (Schweizer, Good News 56). 27. Temple: Although 
Simeon is not a priest, both he and later Anna embody 
the heart of Temple cult: service of God. The stage is 
now set for Simeon’s Nunc Dimittis, for “the Law, the 
prophetic Spirit, and the Temple cult have all come to- 
gether to set the scene for the greatness of Jesus” (BBM 
53). 29. The vocabulary of vv 29-32 seems drawn from 
the prophet Isaiah: 52:9-10; 49:6; 46:13; 42:6; 40:5 (ibid. 
458). 30. salvation: Throughout the pronouncements of 
1:5-2:52 this theme has sounded, sometimes in creative 
theological tension: 1:47; 1:71,77; 2:11. 31-32. God’s sal- 
vation in Jesus moves out and embraces God’s people 
Israel and then encircles the others, the nations (see 
24:44-47). The nations cannot be seen simply as rulers 
to be put down (1:51-53) or as enemies to be vanquished 
(1:69-71); they are heirs of God’s promises. 34. In antici- 
pation of a large theme in his Gospel, Luke notes that 
many of God’s elect will reject Jesus (see 4:16-30). In a 
stage whisper Luke announces the cross. 35. sword: The 
most illuminative OT parallel is Ezek 14:17 and the 
sword of discrimination. “The image is of a selective 
sword of judgment, destroying some and sparing others, 
a sword for discrimination and not merely for punish- 
ment...” (BBM 464). Mary, too, the model believer, will 
have to decide for or against God’s revelation in Jesus; 
family ties do not create faith. 36. Anna: Her name means 
“Grace, Favor.’ Like Simeon, she is the embodiment of 
waiting for the Lord. She gives her silent witness to the 
meaning of Jesus for those who long for redemption. 
The pairing of Simeon and Anna corresponds to that of 
Zechariah and Elizabeth in chap. 1 and foreshadows an 
impressive theme in Luke: “Luke expresses by this 
arrangement that man and woman stand together and 
side by side before God. They are equal in honour and 
grace, they are endowed with the same gifts and have the 
same responsibilities (cf. Gen. 1.27; Gal. 3.28)” (Flender, 
Luke [> 28 above] 10). Other pairings include the widow 
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of Sarepta and Naaman (4:25-28), the healing of the 
demoniac and Peter’s mother-in-law (4:31-39), the cen- 
turion of Capernaum and the widow of Nain (7:1-17), 
Simon and the sinful woman (7:36-50), the women at 
the tomb and the Emmaus disciples (23:55-24:35), Lydia 
and the Philippian jailer (Acts 16:13-34). 39. Nazareth: 
Luke concludes his thematic development of the mean- 
ing of Jesus’ presentation in Jerusalem’s Temple by having 
the holy family journey to Nazareth. To that Temple they 
will return in 2:41-52. 40. he became strong: See the 
description of John in 1:80. God’s favor: There are echoes 
here of 1 Sam 2:21,26, the story of Samuel, which has 
informed so much of Luke’s narrative in 2:21-40. 

35 (D) Bridge Passage: Conclusion to Luke’s 
Overture, Jesus’ Pronouncement about Himself, 
and Anticipation of the Future Journey of Jesus, 
God’s Son, from Galilee to Jerusalem (2:41-52). 
The source of this passage seems to be a pre-Lucan pro- 
nouncement story that did not know of Jesus’ virginal 
conception and whose focus is Jesus’ pronouncement 
about his relationship to his Father in v 49. The kernel 
of this story would be 2:41-43,45-46,48-50. Modifica- 
tions are found in vv 44,47,51-52, and the “must” theme 
of v 49. See MNT 157-62. The story may have its origin 
in the human tendency to find the man in the boy. A 
helpful parallel is found in Josephus, Ant 5.10.4 § 348, 
wherein Samuel, the son born to Elkanah and Hannah, 
is described as beginning to prophesy at the age of 12 
although 1 Sam 3 does not mention any age whatsoever. 
Luke used this story because it allowed him to dwell on 
his themes of cross, faith, fatherhood, must, temple, and 
way/journey. 

36 41. Passover: Regulations for the feast of Pass- 
over are found in Exod 23:17; 34:23; Lev 23:4-14. 
There is also an allusion to the yearly pilgrimages of 
Elkanah and Hannah (see 1 Sam 1:3,21; 2:19). 42. they 
journeyed up to Jerusalem according to custom: Stress is laid on 
Jesus’ family and its devout adherence to the law as the 
environment in which he was brought up. This story 
anticipates Jesus’ later journey to Jerusalem (9:51-19:27), 
which he makes with his disciples, and reveals in word 
and deed his relationship to his Father. See LaVerdiere, 
Luke 39. 44. This verse seems to be a literary device by 
which Luke heightens for his readers the anxiety of the 
parents. 46. in the Temple: Luke began his overture in the 
Temple in Jerusalem (1:5-25). He concludes his overture 
in the Temple. This large inclusio prepares for the end of 
the Gospel, which describes the disciples in the Temple 
praising God. 47. The connection with the “wisdom” 
motif of 2:40 should be noted. 49. The entire story has 
been leading up to this “punch line” in which Luke 
records Jesus’ first words. No longer does Gabriel, or 
Mary, or Zechariah, or angels, or Simeon pronounce 
who Jesus is, but Jesus himself pronounces who he is. 
must: The Gk word dei conveys the theme of necessity, 
which occurs frequently in the Gospel (18 times) and 
Acts (22 times) and “expresses a sense of divine compul- 
sion, often seen in obedience to a scriptural command or 
prophecy, or the conformity of events to God’s will. 
Here the necessity lies in the inherent relationship of 
Jesus to God which demanded obedience” (Marshall, 
Gospel 129). See further C. H. Cosgrove, NovT 26 (1984) 
168-90. in my Father’s house: This seems to be the sense 
of the difficult Gk phrase en tois tou patros mou, which 
could also mean “{involved) in my Father’s affairs” or 
“among those belonging to my Father” (see FGL 
443-44). Jesus has not underlined the meaning of his 
words in v 49 by miracles as in the apocryphal Gospels, 
esp. the Infancy Gospel of Thomas. Rather he underlines 
them by a hidden life of participation in the everyday life 
of his family “in the almost unimaginably narrow and 
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primitive environment of a small near Eastern town” 
(Schweizer, Good News 64). 50. did not understand: Jesus’ 
parents do not comprehend that his relationship to his 
God takes precedence over his relationship to them. The 
sword of discrimination spoken of by Simeon in 2:35 is 
at work. 51. was submissive to them: God’s Son willingly 
submits to obedience. Thus this story “foreshadows the 
cross by insisting that Jesus preserved his identity in the 
role of a servant” (R. E. Brown, Worship 51 [1977] 485). 
Mary, the model believer, continues her journey of faith 
as she ponders the meaning and destiny of her son (see 
2:19). 52. See the refrain in 2:40. 

37 (U1) Preparation for Jesus’ Public Ministry 
(3:1-4:13). After a section on JBap (3:1-20), in which 
Luke shows that the responses given to John’s ministry 
are similar to those which will be given to Jesus’ 
ministry, he devotes three sections to the question of 
who is the Jesus who ministers in Galilee, on the way to 
Jerusalem, and in Jerusalem. He is God’s beloved Son 
and agent of the holy Spirit (3:21-22); the culmination 
of God’s plan for creation (3:23-38); the faithful Son 
who conquers the powers of evil (4:1~13). 

38 (A) John the Baptist’s Preaching (3:1-20). 
This section is divided into four parts. Luke 3:1-6 
describes John’s call to prepare the way of the Lord. In 
3:7-14 Luke depicts how ordinary and outcast folks 
prepare themselves for the Lord. Luke 3:15-18 high- 
lights the difference between the one who prepares the 
way of the Lord and the Messiah. In 3:19-20 Luke con- 
cludes his presentation of John. 

39 The quest for the historical JBap cannot be 
pursued in detail here. Important elements in that quest 
would be the independent witness of Josephus (Ant. 
18.5.2 § 116-19) to the extensive influence that John had 
among the people and the hypothesis of J. A. Fitzmyer 
(FGL 453-54) about John’s relationship to the Essenes at 
Qumran, who used Isa 40:3 of themselves, lived in the 
desert, and employed water rituals. The concern here is 
how Luke has adapted traditions about John into his 
proclamation of the good news of Jesus Christ. See W. 
Wink, John the Baptist in the Gospel Tradition (SNTSMS 7; 
Cambridge, 1968) xii. 

40 Luke’s adaptation of Johannine traditions 1s 
controlled by his christology and has the following 
components. John’s ministry, as well as that of Jesus, is 
set in the matrix of world and religious history, with all 
its joys and sinfulness (3:1-2). John is God’s prophet 
(3:2), who does not belong to the period of promise but 
inaugurates the period of fulfillment (Acts 1:22; 10:37), 
whose central figure is Jesus. As John completes his 
preparation (1:80) and becomes an itinerant preacher 
who prepares the way of Jesus, he does so in fulfillment 
of God’s prophecy: that of Gabriel (1:15-17), that of his 
father Zechariah (1:76-79), and that of Isaiah (3:4-6). In 
fulfilling promises, God directs the ministry of John (and 
also that of Jesus). As will also be true of Jesus, John’s 
ministry is for all (3:7-14). John is not Jesus, the Messiah 
(3:15-17). His baptism, which is preparatory for the 
way of Jesus, must be completed by Jesus’ Way (Acts 
18:25-26) and by faith in Jesus and the gift of the Spirit 
(Acts 19:3-5). John will meet a violent death (3:19-20, 
9:7-9) because of his preaching; a similar fate awaits the 
one whose path he prepares. 

41 Luke raises up John as a model for his 
churches. They, too, prepare for Messiah Jesus and are 
not the Messiah. They, too, are the pioneers leading 
others to the frontiers of faith in Jesus. Whenever John’s 
story is preached as part of the good news, they are 
challenged to repent, so that they, too, may be prepared 
for the advent of the Lord Jesus. See Wink, John the 
Baptist (> 39 above) 113-15. 
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42 1-2. These verses, one long periodic sentence 
in Greek, are an elegant beginning to Luke’s story of 
how John affects world history. But just beneath the 
surface of literary finesse lies the tragic reality of 
negative response to God’s word and its messengers. 
1. Tiberius Caesar: The 15th year of Tiberius Caesar 
seems to be August/September ap 28-29 (see FGL 455). 
Pontius Pilate: In the person of Pontius Pilate (prefect of 
Judea from aD 26-36 [> History, 75:168]) Roman 
authority will bring about the crucifixion of Jesus. Luke 
gives additional attention to Pilate in 13:1; 23:1-6, 
11-13,20-24,52; Acts 3:13; 4:27; 13:28, underscoring 
his association with the death of Jesus, God’s messenger. 
Luke mentions two sons of Herod the Great next. Even 
the power of someone as mighty as Herod the Great 
came to an end with his death, as the Romans carved up 
his kingdom and gave it to his sons (> History, 
75:163-66). Tetrarch Herod: This is Herod Antipas, 4 Bc 
to AD 39. Luke will have much to say about him, none 
Of ike provers GeilOs GeV Os WSehils Weyolse Aces 4227. 
Neither John nor Jesus fares well at Herod’s hands. 
Philip, 4 Bc to ap 34, and Lysanias, whose dates and 
identity are quite obscure (see FGL 457-58), complete 
Luke’s account of petty secular rulers. Annas: Among the 
religious rulers, Annas was high priest from ap 6-15; 
Caiaphas, his son-in-law, aD 18-37. Like the petty 
rulers just mentioned, these men held authority only 
because Rome so willed it. By means of a completing 
analepsis or “flashback” in 20:5 Luke tells how the high 
priests rejected John’s baptism. The response of the high 
priests to Jesus is even more hostile: 9:22; 19:47, 
20:1,19; 22:2,4,52,66; 23:4,10,13; 24:20. The response 
of the high priests to the preaching of Jesus’ followers is 
also hostile: Acts 4:1,6,23; 5:17,21,24,27; 7:1; 9:1,14,21; 
225.307 23-254 ole 24525-2152) 2631 0h sintartnis 
bleak scenario of how humanity responds to God’s mes- 
sengers, God sends John, son of Zechariah (see 1:5-25, 
57-80), as the inaugurator of the gospel’s new time of 
grace. For God’s gracious word will not allow human 
perversity the last word in salvation history. In terms 
reminiscent of the call of the prophet Jeremiah (Jer 1:1) 
Luke describes John’s call. in the desert: Although Luke 
does not exploit the rich symbolism of “desert” as the 
exodus from slavery to new life, he frequently associates 
“desert” with John (see 1:80; 3:4; 7:24). If the Qumran- 
ites lived in the desert awaiting God’s deliverance, the 
fact that John also exercises his ministry in the desert 
may be another instance of Qumran influence on the 
historical John. See comment on 3:4. 

43 3-6. In this passage the evangelist has dressed 
JBap in Lucan theological clothing, some original and 
some cherished “hand-me-downs” from Mark. 3. all the 
neighborhood: Unlike the Marcan JBap, but very much 
like the Lucan Jesus, Paul, and Barnabas, the Lucan John 
is an itinerant preacher. Jordan: Though one needs water 
for baptism, this factor does not necessarily explain the 
selection of the Jordan River. Is there a historical tradi- 
tion here that John’s baptism was associated with a cove- 
nant renewal before people crossed over the Jordan into 
the “promised land”? repentance: A turning from sin and 
turning over a new leaf of moral behavior. forgiveness of 
sins: The imagery stems from the cancellation of 
economic debts and release from slavery or imprison- 
ment. See 5:31-32. While retaining “traditional” 
language about John’s role as a baptizer, Luke puts his 
own stamp on the content of his preaching. In many 
passages Luke accentuates John’s relationship to bap- 
tism: he is called “the baptizer” in 7:20,33; 9:19; his mis- 
sion from God is summarized as “John’s baptism” in 
7:29; 20:4; Acts 1:22; 10:37; 18:25 and “baptism of 
repentance” in Acts 13:24; 19:4. But the content of 
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JBap’s preaching in v 3, although identical in wording to 
Mark 1:4, betrays Lucan theology. “Repentance” and 
“forgiveness of sins” are among Luke’s treasured ways of 
detailing what Jesus Christ has achieved for humanity 
(see, e.g., 24:47). Although Luke clearly separates John’s 
baptism from Christian baptism in 3:16 and Acts 
18:25-19:5, he closely unites the two “because what 
John preaches inaugurates the Period of Jesus” (FGL 
459). 4. it is written: What John is about is in fulfillment 
of God’s promise of a new exodus, which will be from 
the exile of death and sin and will be accomplished by 
Jesus, whose way John prepares. It should be noted that 
the Qumranites applied Isa 40:3 to themselves as they 
prepared the Lord’s way by living in the desert, by stu- 
dying the law, and by separating themselves from out- 
siders (see 1QS 8:13-14). While abiding in the desert, 
John is not engrossed in study of the law and accepts all 
for baptism. Whereas the LXX of Isa 40:3 has “prepare 
the way of our God,” Luke has “prepare his way,” a clear 
reference to John’s preparation of the way of Jesus and 
one he shares with Mark 1:3. 

44 5. make paths straight: This and similar expres- 
sions in v 5 seem metaphorical and may be read ethically 
as radical changes in a person’s life-style. See Marshall, 
Gospel 136-37. This verse of Isaiah (40:4) is not found in 
Mark 1:3. 6. The Lucan theme of universality sounds 
forth in this quotation from Isa 40:5, which is not found 
in the parallel Mark 1:3. On this theme, see 2:31-32. 
salvation: See comment on 2:10. 

45 7-9. These verses provide strong evidence for 
the existence of Q, for 60 out of Luke’s 64 words are 
identical with the 63 words in Matt 3:7-10. This sample 
of John’s eschatological preaching shows that he did not 
understand repentance as the adoption of his way of life: 
living in the desert (1:80; 3:2,4; 7:24), forgoing alcoholic 
beverages (1:15; 7:33), praying and fasting (5:33; 11:1). 
7. crowds: Whereas Matt 3:7 has “Pharisees and Saddu- 
cees,” Luke has “crowds.” Two points should be made. 
In Luke “crowds” (ochloi) is interchangeable with “peo- 
ple” (laos). See 3:15; 7:29; Conzelmann, TSL 164 n. 1; P. 
S. Minear, NovT 16 (1974) 86. By means of the literary 
technique of completing analepsis or “flashback,” Luke 
will show in 7:30 and in 20:5 that the Pharisees and the 
high priests respectively rejected John’s baptism. At this 
juncture in his story Luke wants to focus on those who 
accepted John’s baptism. wrath: God’s judgment by 
which he deals with evil in the world. 8. Verses 10-14 
will give examples of behavior that corresponds to 
repentance. Abraham: See comment on 1:54-55. Appre- 
ciation of God’s dealings with humanity does not 
flourish in the soil of presumption. God will fulfill his 
promises to Abraham in unexpected ways. 9. axe: 
Another forceful image of the either-or eschatological 
situation about which John preaches. 

46 10-14. These verses are peculiar to Luke and 
betray his theology and Sitz im Leben. It is not the 
religious leaders (see 7:30; 20:5) who are willing to 
repent, but the ordinary Jewish people and those who, 
at best, are on the fringes of Jewish society: toll collectors 
and soldiers. These are the same people who respond 
positively to Jesus’ preaching. In his baptismal catechesis 
Luke reminds his churches that they should be as open 
to finding goodness outside the acceptable ways of life 
as John and Jesus were. See P. W. Walaskay, ‘And so we 
came to Rome’ (SNTSMS 49; Cambridge, 1983) 28-32. 
10. what shall we do?: This question is repeated in vv 12 
and 14. It occurs twice more in the Gospel: 10:25 and 
18:18, in which a lawyer and a ruler respectively ask 
Jesus for an authoritative response about what they must 
do to inherit eternal life—and they receive different 
answers. Thrice in Acts this question occurs and in each 
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instance Christian baptism is part of the answer: 2:37 
(the Jewish people after Peter’s Pentecost sermon); 16:30 
(the Gentile Philippian jailer); 22:10 (the Pharisee and 
persecutor Paul whom the Lord Jesus has halted on the 
Damascus road). 11. John does not enjoin the offering of 
sacrifices or the performance of ascetical practices like 
fasting. His injunctions are far more radical: a selfless 
concern for one’s disadvantaged brothers and sisters. 
Here Luke once again plucks on the chord of his theme 
of the proper use of material possessions, as John 
preaches, in advance, what Jesus will preach. People 
who share half of their clothing are like Zacchaeus, who 
gives half of what he possesses to the poor (19:8). 12. toll 
collectors: It is surprising that toll collectors come to John 
for baptism, for little ethical seriousness was expected of 
this group, which was despised by both Jews and Gen- 
tiles. Again and again in Luke normal expectations and 
deep-seated prejudices are turned upside down. Toll 
collectors will eagerly respond to Jesus’ preaching too: 
5:27,29-30; 15:1; 19:2; see also the parable of the 
Pharisee and the toll collector (18:9-14). 13. no more: The 
Roman tax system was ridden with abuses, which 
Augustus tried to eliminate. The high ideals of the 
Augustan age are reflected in the admonition John gives 
to these Jews, who were involved in collecting indirect 
taxes (customs, tolls, tariffs, imposts) from various parts 
of Palestine for the Romans. See Walaskay, ‘And so we 
came to Rome’ 29-30. 14. soldiers: It seems that these 
soldiers are Jewish men in the service of Herod Antipas. 
Since they helped to enforce Rome’s will in a subject 
country, they too were despised. As embodiments of 
Luke’s themes of reversal of expectations and God’s love 
for the despised, they present themselves for baptism. In 
the course of his gospel story Luke will present two 
other soldiers, centurions at that, who respond favor- 
ably to Jesus (7:1-10; 23:47). The first Gentile converted 
in Acts is the centurion Cornelius (Acts 10-11). These 
passages provide evidence for Luke’s positive view of 
Roman military authority, but see 20:25. The injunc- 
tions John gives to the soldiers reflect Augustan ideals of 
how the military should conduct itself. It does not seem 
within Luke’s vision of reality to promote explicitly 
reforms of unjust tax systems and conscientious objec- 
tion. His diverse responses to the question What must I 
do? could indicate that “even the clearest response never 
relieves anyone of the responsibility of asking again and 
struggling for an answer. Simple obedience to the 
instructions of Luke 3:13-14, for example, would be 
guaranteed in a well-administered system of taxation 
and a disciplined army. This is not to be despised; it is 
probably much more a fruit of the gospel than we 
realize. But it is not identical with the gospel. Only 
hearts that have been deeply affected by the gospel are 
always open to what God expects as the next concrete 
requirement after the present one” (Schweizer, Good 
News 75-76). 

47 15. the messiah: There may be a historical 
nucleus present in v 15: “Luke’s comment implies that 
there were Palestinian Jews who awaited the coming of 
a messiah, i.e., an ‘anointed’ agent of Yahweh sent for the 
restoration of Israel and the triumph of God’s power and 
dominion .. .” (FGL 471). all: Here and in v 16 this ex- 
pression indicates the Lucan theme of universalism. 16. 
baptize with water: John is inferior to Jesus. John uses the 
purifying agent of water; Jesus will use the superior 
purifying and refining agents of the holy Spirit and fire. 
In Acts 2 Luke shows how the fire of the holy Spirit 
accomplishes its work in human beings. more powerful 
one: Though this phrase clearly refers to Jesus, its exact 
meaning is elusive. Within the Lucan story it may refer 
to the thematic of 11:20-22: Jesus is more powerful than 
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John in repulsing the powers of evil. John is not even fit 
to perform the work of a slave for Jesus by unfastening 
his sandal strap (see Acts 13:25). 17. The imagery of the 
winnowing fork separating the fruitful from the unfruit- 
ful is of a piece with that of 3:7 (wrath) and of 3:9 (axe). 
All three may reflect the view of the historical John and 
explain why in 7:18-23 John raises questions about the 
ministry of Jesus and his less dramatic repulsion of evil 
by healing, exorcism, reconciliation, and preaching to 
the poor. 18. preached good news: In the Lucan perspective 
there 2re so many similarities between John and Jesus 
that Luke can say that John preaches the good news as 
he inaugurates the new time of salvation. 

48 19-20. These verses form an inclusio with 3:1. 
Herod Antipas rejects the preaching of the good news 
and imprisons its preacher. Jesus’ preaching of God’s 
kingdom will meet with similar success, and Luke’s 
churches are reminded of the possible consequences of 
preparing the way of the Lord. 

49 (B) Jesus’ Baptism (3:21-22). 21. all the 
people: They admit their need to respond to God’s plan 
as unfolding in the preaching of John (see 7:29-30). Jesus 
was also baptized and was praying: Jesus submits to baptism 
to show his solidarity with John’s proclamation of God’s 
salvific plan. The fact that Jesus was baptized, presum- 
ably by John, is mentioned in a Gk gen. absol. clause. 
Evidence for a Lucan tripartite view of salvation history 
has been found in the fact that Luke has removed John 
from the scene, into prison, in 3:19 before he narrates 
Jesus’ baptism (see Conzelmann, TSL 19-27). A more 
simple, literary explanation seems correct. In accord 
with his literary style of removing one figure from the 
stage before his description of a new scene (see 1:56), 
Luke removes John from the stage. Onto the stage 
vacated by John steps Jesus, upon whom God’s eschato- 
logical gift of the holy Spirit descends. It is important to 
note that John, Jesus’ forerunner, goes to prison for his 
ministry. The same will be true for the one whose 
sandals John was unworthy to untie. Although many of 
the features of Luke’s account of Jesus’ baptism are 
mythological and therefore do not provide a basis for the 
view that Luke is presenting Jesus as a model for Chris- 
tians undergoing baptism, there is one feature that is 
patient of this interpretation: Jesus is at prayer. In Luke 
Jesus’ ministry begins with prayer and ends with prayer 
(22:46). Jesus prays in connection with healings (5:16) 
and before selecting the 12 apostles (6:12), before his 
prediction of his passion (9:18), before his transfigura- 
tion (9:28-29), and before he teaches his disciples how 
to pray (11:1-2). He prays for Peter (22:32). He prays to 
his Father once on the Mt. of Olives (22:39-46), and 
twice from the cross (23:34,46). As 11:13 makes clear, the 
holy Spirit will be given in response to prayer. But Jesus 
at prayer is not only the model for Christians, but also the 
mediator of salvation. The figure of Jesus at prayer is a 
symbol that Jesus’ power to effect salvation stems from 
God. In this instance that power comes through God’s 
gift of the Spirit. Furthermore, Jesus at prayer as he 
prepares to embark on his mission in the Spirit is paral- 
leled in Luke’s description of the missionary church 
aborning in Acts 1:14; 2:1-13. See L. Feldkamper, Der 
betende Jesus als Heilsmittler nach Lukas (Ver6ffentlichungen 
des Missionspriesterseminars St. Augustin bei Bonn 29; 
St. Augustin, 1978). the heaven was opened: This prophetic 
and eschatological symbol indicates that divine revela- 
tion is to be made (see Ezek 1:1; Isa 64:1). While the 
audition of 3:22 is given solely to Jesus, it seems that the 
heavens being opened (3:21) and the dove descending in 
bodily form (3:22) constitute a theophany visible to 
all— who have the eyes of faith. 22. holy Spirit: As Joel 
3:1-5 indicated, God’s eschatological coming to his 
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people is characterized by an outpouring of the creative 
and prophetic Spirit. That Spirit rests upon Jesus now. 
In Acts 2:1-41 Luke will narrate the gift of the same 
Spirit at Pentecost and interpret that gift via Peter’s ser- 
mon, which employs Joel 3:1-5. As Acts 10:37-38 and 
Luke 4:16-21 show, the Spirit that rests upon Jesus is for 
the fulfillment of God’s will: to liberate those bound by 
Satan and to preach the good news to the poor. This nar- 
ration of a new gift of the Spirit is related to 1:35 in this 
wise: Jesus is depicted as receiving the holy Spirit, not 
because he did not have that gift before, but because 
Luke is describing a new stage in Jesus’ career. See 
J.D. G. Dunn, Baptism in the Holy Spirit (Phi, 1970) 28. 
bodily form: This phrase is found only in Luke and means 
“really.” as a dove: It has been shown that Mark’s Jewish 
simile of “dovelike descent” has been changed by Luke 
for a Hellenistic audience into “dovelike form” (see L. E. 
Keck, NTS 17 [1970-71] 41-67, esp. 63). Although 
Jewish allusions to a dove in Gen 1:2; 8:8; and Deut 
32:11 do not carry conviction as interpretive back- 
ground, there is much food for thought in E. R. Good- 
enough’s analysis of the polyvalent nature of the dove in 
antiquity: its gentleness, its moaning cry like those in 
birth pangs, its flight on high (Jewish Symbols [NY, 1958] 
8. 27-46). The dove symbolized the hopes of men and 
women for love, life, and union with God. These hopes 
are now realized in Jesus, who in the Spirit breaks down 
barriers that separate people from life and who, raised 
from the dead to be at God’s right hand, will send the 
life of the promised Spirit upon those who call upon his 
name. you are my beloved Son, in you I am well pleased: This 
audition, a combination of Ps 2:7 and probably Isa 42:1, 
calls upon Jesus as Son and Servant to assume the power 
that was his since his conception (1:32,35). Thus, at this 
junction in the story, when Jesus is about to journey 
through Galilee proclaiming God’s kingdom in word 
and deed, Luke reminds his readers who Jesus is. In the 
revelation of Jesus’ sonship in 9:35, Luke will again 
remind his readers that Jesus, about to journey to 
Jerusalem for death and vindication, is God’s Son. In 
3:22 and 9:35 Jesus does not become something he was 
not before, but Luke’s readers are told something more 
about Jesus, God’s Son, and about God’s plan than they 
knew before. 

50 (C) Jesus, Culmination of God’s Plan in 
Creation and Salvation History (3:23-38). There are 
more differences than similarities between Luke’s 
genealogy and Matthew’s (1:1-16). Major similarities: 
Jesus’ lineage is traced through Joseph; same names for 
the lineage between David and Amminadab (3:31-33; 
Matt 1:3-5); same names for lineage between Hezron 
and Abraham (3:33-34; Matt 1:2-3). Major differences: 
Luke makes no explicit reference to women; Luke traces 
Jesus’ lineage back to “Adam, son of God” whereas Mat- 
thew goes back to Abraham; Luke uses the “ascending 
order” of beginning with Jesus and ascending to “Adam, 
son of God” whereas Matthew has the “descending 
order” of beginning with Abraham and descending to 
Jesus; Luke places the genealogy after his account of 
Jesus’ baptism, whereas Matthew begins his Gospel with 
it. These differences are explicable from two insights. 
(1) Luke has drawn upon a Davidic-ancestry source 
different from Matthew’s. This source, which has 36 
unique names completely unknown in Matthew and the 
OT, used the sacred biblical number of seven in its 
theology. From Joseph to God there are seven times 
eleven names. Jesus is the culmination of what God has 
done for creation and God’s elect people, since he begins 
the twelfth and final set of seven (see 4 Ezra 14:11 for an 
indication of such eschatological speculation). In this 
view God enjoys the doubly perfect number of 77, and 
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David is number 42 (six times seven). (2) Genealogies 
were composed for different purposes: to prove identity 
in a tribe; to prove lineage of a king or a priest and thus 
authenticate these office holders; to structure history 
into epochs; to show that as was the character of the 
ancestor, so too the character of the descendant. Luke’s 
genealogy clearly proves Jesus’ identity as Davidic and 
shows how he fits into God’s plan, which is traceable to 
God’s creation of humanity. These two insights point to 
the nature of Luke’s genealogy: it does not intend to pro-~ 
vide archival or family records, but to preach who Jesus 
is and what he means for the salvation of all women 
and men. 

51 23. was beginning: This is an important but 
difficult phrase. References to arché and cognates occur 
iil Mga 23 Pees (etl 2s IKOesi7., “Whe meaning of Jesus’ 
“beginning” is not simply chronological (after his bap- 
tism) and geographical (in Galilee), but especially theo- 
logical. See E. Samain, “La notion de APXH dans 
Poeuvre lucanienne,” L’Evangile de Luc (Fest. L. Cerfaux; 
ed. F. Neirynck; BETL 32; Gembloux, 1973) 299-328. 
Jesus is the beginning of God’s new eschatological 
humanity. about thirty years old: Thirty is a round number 
and seems indicative of the time when a person embarks 
on an important phase of life (see Gen 41:46: Joseph; 
2 Sam 5:4: David). as assumed: This phrase links the 
genealogy to 1:26-38 and its proclamation that Jesus’ 
origin is from a virgin and thus from God. This subtle 
cross-reference shows again that God adjusts the normal 
patriarchally centered way of viewing God’s dealings 
with humankind. Joseph: In 1:27 Joseph’s Davidic lineage 
was noted. 31. Nathan, the son of David: In Matthew’s 
descending genealogy (1:6) Solomon is singled out as 
David’s son. Luke underlines David’s third son, Nathan 
(see 2 Sam 5:14). Like David himself, Nathan is not the 
firstborn, but is selected to manifest God’s free election 
and grace. David’s role in God’s plan for humankind was 
mentioned earlier (1:32,69; 2:11). 34. Abraham: See 
1:54-55,72-73, wherein it was announced that what 
God was doing in Jesus is in fulfillment of promises 
made to Abraham. 38. son of Adam, son of God: The uni- 
versal significance of Jesus for all—men and women, 
rich and poor, slave and free—is emphasized. Looking 
back over Luke’s genealogy, one realizes that the line, 
begun with Adam and flowing through Israel’s history 
of faith and failing, has come to its definitive fulfillment 
in Jesus. As God’s eschatological beginning, Jesus is the 
leader of those who belong to God not because of blood 
relationships but because they are gifted by the Spirit 
(see 3:21-22). See BBM 64-94; W. S. Kurz, “Luke 
3:23-38 and Greco-Roman and Biblical Genealogies,” 
Luke-Acts (ed. C. H. Talbert; NY, 1984) 169-87. 

52 (D) Jesus, God’s Son and Servant, Con- 
quers the Devil (4:1-13). Luke, basing his account on 
Mark and Q, changes the order of the temptations and 
places the final one in Jerusalem. When Jesus is on the 
cross in Jerusalem, he will again encounter temptations 
like those of 4:1-13 (see 23:34b-39) and will conquer 
them and evil by his faith. See J. Neyrey, The Passion 
According to Luke (TI; NY, 1985) 156-92. Speculation 
about the end-time included the mythological element 
of the overthrow of the devil (As. Mos. 10:1; 1 Enoch 
69:29). Luke also gives evidence of this type of thinking 
in 10:17-20; 11:22; 22:3,53; Acts 10:38; 26:18, wherein 
he describes Jesus’ and the church’s ministry. But since 
4:1-13 contains such a mythological way of thinking, it 
is difficult to assess its historicity. It is somewhat plaus- 
ible that Jesus himself used these apocalyptic thought 
patterns of his day to tell his disciples about the testings 
of his faith engendered by the conflicts he encountered 
as he preached the kingdom. In addition to the christo- 


[43:51-53} 


logical message that Jesus, Son and Servant, is the 
paradigm of the new humanity who vanquishes the 
powers of evil through the Spirit and obedient faith, 
there is an ecclesiological message present. Jesus’ trust 
and faith in the graciousness of his God and Father and 
his reliance on God’s word as his secure weapon in con- 
flict (see Eph 6:17) provide models for Christians, who 
are also gifted with the holy Spirit. 

53 1. full of the holy Spirit: This phrase occurs only 
here and in Acts 6:5 and 7:55 (Stephen) and 11:24 
(Barnabas). Jesus is the model for Christians under 
duress. from the Jordan: A clear link is made with Jesus’ 
baptism in the Jordan (3:21-22) at which he was revealed 
as Son and Servant. led by the Spirit: The Spirit, given 
Jesus at his baptism (3:22), does not lead him into temp- 
tation, but is the sustaining power with him during 
temptation. A similar baptismal tradition may be at the 
base of Rom 8:14. in the desert: Perhaps a reference to the 
Judean wilderness. In 8:29 and 11:24 the desert is the 
place of demons. A reference to Israel’s desert experience 
does not seem present. 2. forty days: In the biblical tradi- 
tion “forty” refers to a sufficiently long period of time 
(see Jonah 3:4). It is Matthew, not Luke, who evokes 
Israel’s desert experience (see Matt 4:2 and Exod 34:28) 
in his account of Jesus’ temptation. In Luke Jesus is 
neither a new Moses nor a new Israel. tempted by the devil: 
Unlike Matthew, who mingles “Satan” and “devil” in his 
account, Luke refers to God’s prosecuting attorney (see 
Job 1-2) consistently as diabolos. Jesus’ destiny as Son and 
Servant is challenged amid the risks and ambiguities of 
day-to-day human existence. he ate nothing: This is not 
a penitential fast. Nor is the reference to Israel’s expe- 
rience in the desert, which lasted for 40 years, not 40 
days. Fasting is symbolic of Jesus’ fullness of the Spirit 
and of his helplessness, contingency, and humbling of 
self before an omnipotent God who generously gives 
and sustains life. See J. F. Wimmer, Fasting in the New 
Testament (TI; NY, 1982). 3. if you are the Son of God: 
Both here and in v 9 Jesus is called “Son of God,” a 
reference to his baptism (3:22) and to “Adam, son of 
God” (3:38). Jesus, God’s Son and Servant, who fulfills 
God’s plan in creation and in Israel’s history (3:23-38), 
is faithful to God’s plan, whereas both Adam and Israel 
failed. this stone: Luke, more realistically than Matthew, 
mentions one stone. He does not envision turning the 
rock-filled Judean desert into a bakery. 4. 4 human being 
shall not live on bread alone: Having refrained from human 
nourishment for a long time, the human Jesus is obvi- 
ously famished and vulnerable to the devil’s temptation. 
Jesus’ response to the devil is taken from Deut 8:3. His 
responses in vv 8 and 12 are also from Deut (6:13, 16). 
Jesus combats the devil with the armament of God’s 
authoritative word as found in Israel’s mature reflection 
upon its exodus experience, wherein it learned about 
God’s fidelity to promise, sovereignty, and graciousness 
and about what was required of a covenant and elect 
people. Jesus, endowed with God’s Spirit and able to 
provide food for himself, trusts in his sovereign and 
gracious God to sustain him with life and food. Jesus’ 
obedience as Son, symbolized by fasting, is now ver- 
balized. Jesus trusts that his Father will sustain him 
during all conflicts and trials. 5. took him up: The text is 
cryptic. It seems that Luke has suppressed “mountain” 
and added “in an instant” to make the temptation more 
realistic. From no mountain could Jesus see all the 
kingdoms of this earth. He could see them “in a flash.” 
6. power: Power in a political sense (exousia) is proper to 
Luke (see 20:20; 23:7). 8. it is written: you shall worship the 
Lord, your God, and serve only him: Jesus quotes from Deut 
6:13. The devil assails the fasting Jesus from another 
angle. Drawing upon Israel’s experience of God’s 
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jealousy with regard to God’s elect, Jesus again verbal- 
izes what it means for him to fast: his God is the sole sus- 
tainer of true life. By means of his reference to “political 
power” in v 6, Luke may also be drawing on one dimen- 
sion of Jesus’ servanthood. In 22:24-27 Jesus, obedient 
to his Father’s will, is the Servant and commands his 
disciples to eschew political power as a model of being 
servant. 9. Jerusalem: The Lucan order makes this the last 
temptation. In Jerusalem, Jesus will complete his exodus 
(see 9:31) to God via cross, resurrection, and ascension 
in obedience to his Father’s will and plan. In Jerusalem, 
Satan seizes Judas (22:3); in Jerusalem the powers of 
darkness (22:53) are mightily at work. Son of God: See 
the parallel in v 3. Again reference is being made to 3:22 
and 3:38. 
54 10-11. it is written: The devil now takes up 
Jesus’ armament and quotes Scripture (Ps 91) in an 
attempt to prove to the fasting Jesus that God will sustain 
him even if he goes his own way in Jerusalem and does 
something extraordinary. 12. you shall not tempt the Lord, 
your God: Obedient to God’s will, Jesus quotes from 
Deut 6:16. Again Jesus verbalizes what his fasting sym- 
bolizes: God’s plan and will are decisive—even if that 
plan means suffering and an ignominious death for the 
innocently suffering Jesus in Jerusalem. 13. for some time: 
That the devil departs from Jesus for some time does not 
mean that there exists a period between Jesus’ tempta- 
tions and his arrival in Jerusalem and that that period 1s 
devil-less (pace Conzelmann, TSL 27-29). During his 
ministry Jesus will continue to encounter the powers of 
evil, who know who he is (4:41; 8:29), and will vanquish 
them. Thus, 4:1-13 is programmatic as it describes Jesus’ 
ministry: Jesus, Son and Servant and human culmination 
of God’s plan, will overcome hostility to his mission by 
obedient faith and will liberate women and men held 
captive by the devil (Acts 10:38). 
55 (IV) Jesus’ Galilean Ministry (4:14-9:50). 
(A) Anticipatory Description of Jesus’ 
Galilean Ministry (4:14-15). in the power of the Spirit: 
Jesus’ proclamation in word and deed of God’s kingdom 
stems from God’s creative Spirit (see 3:21-22). into 
Galilee: Not only does Jerusalem (the city of God’s 
fulfillment of promise) have theological significance for 
Luke, but so too does Galilee. Galilee is the territory 
wherein Luke begins his description of the meaning of 
God’s kingdom. As J. Niitzel has observed (Jesus als 
Offenbarer Gottes nach den lukanischen Schriften [FB 39; 
Wiirzburg, 1980] 28-30), 4:14-44, esp. 4:43 provides a 
potent summary of Jesus’ Galilean ministry of preaching 
the kingdom of God. That preaching involves fulfill- 
ment of God’s promises (4:16-30), restoring both men 
and women to health and casting out demons (4:31-44). 
Galilee is also the place where Jesus gathers witnesses to 
his ministry (see Acts 1:11: “men of Galilee”; 1:21-22: 
the criteria for an apostle; 10:37-38: Peter’s kerygma 
about Jesus, whose mission began in Galilee). Finally, 
Galilee is the site where the disciples do not comprehend 
Jesus’ person and mission, but marvel at his mighty 
deeds and vie among themselves about who is the 
greatest (9:43-46). Once their eyes have been opened by 
Jesus as he journeys to the cross (9:51-19:27) and by the 
crucified and risen Jesus (24:45), they will comprehend 
Jesus’ role in God’s plan and will not go back to Galilee 
(24:7; contrast Mark 16:7). Their journey will be from 
Jerusalem to all the nations (24:47). See R. J. Dillon, From 
Eye-Witnesses to Ministers of the Word (AnBib 82; Rome, 
1978) 37-38. 
56 15. was teaching: Luke introduces a pervasive 
theme: Jesus as teacher. The vb. didaskein is used of Jesus 
14 times: 4:15,31; 5:3,17; 6:6; 11:1; 13:10,22,26;, 19:47; 
20:1,21; 21:37; 23:5; a number of these passages refer to 
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Jesus teaching in synagogue and Temple. Jesus is called 
teacher (didaskale) 13 times: 7:40; 8:49; 9:38; 10:25, 
ile BeBe isis Wess Pei Wei ee Ble 7e BEI. isle 
is called master (epistata) 6 times: 5:5; 8:24 (2 times); 
9:33,49; 17:13. Through this theme Luke emphasizes 
Jesus’ authority in addressing people about God and 
God’s plan; he also implies that Jesus, the teacher, has 
disciples for whom the master’s way is normative. their 
synagogues: Note how often interpretation of who Jesus 
is occurs in a synagogue, both in Luke (e.g., 4:16-30) 
and in Acts (e.g., 13:13-52). By means of this motif of 
synagogue, Luke underlines how Jesus stands in contin- 
uity with God’s promises of old. But there are also per- 
secution and opposition from within the synagogue to 
Jesus (e.g., 4:16-30) and his disciples (e.g., 12:11; 21:12; 
Acts 18:1-11). Jairus, a ruler of a synagogue (8:41), is 
favorably disposed to Jesus, whereas the unnamed ruler 
of a synagogue in 13:14 is hostile to him. The Lucan 
community struggles to dialogue with its Jewish 
brothers and sisters about Jesus, the fulfillment of their 
common Scriptures. The story of Luke-Acts is not an 
unbroken success story of how the Word of God jour- 
neyed from Galilee to Jerusalem and thence to the ends 
of the earth. The cross tempers any Lucan tendency to 
write a theology of glory. See Tiede, Prophecy and 
History. 

57 (B) God’s Promises Fulfilled in Jesus for 
All (4:16-30). This programmatic account of Jesus’ 
ministry is a prime example of Luke’s ordering of 
materials according to the theological principle of prom- 
ise and fulfillment (see 1:1-4). For his description of 
Jesus’ inaugural preaching Luke uses as one of his sources 
Mark 6:1-6a, a passage that does not describe the begin- 
ning of Jesus’ ministry. Luke also uses traditional 
materials in vv 23 and 25-27. Verses 17-21 and 28-30, 
which evidence Lucan theological motifs, come from his 
hand. See FGL 526-27. 

58 16. where he had been raised: It is important for 
the interpretation of the reaction of the townspeople in 
the troublesome v 22 to stress at the outset that Jesus’ 
compatriots in obscure and tiny Nazareth (see John 1:46) 
think that they know him and his origins. synagogue: It 
seems that the sabbath synagogue service during the first 
century AD consisted of the singing of a psalm, the 
recitation of the Shema and the Eighteen Benedictions, a 
reading from the Torah and a reading from the prophets, 
a sermon on the meaning of the readings, a blessing by 
the president, and the priestly blessing of Num 6:24-27. 
It is highly controverted whether there was a triennial 
cycle of readings at this time. sabbath: This is the first of 
six incidents dealing with Jesus’ activity on the sabbath; 
see 4:31-37; 6:1-5; 6:6-11; 13:10-17; 14:1-6. This 
account is programmatic for the interpretation of the 
activities Jesus performs on the sabbath: the sabbath is 
subordinate to Jesus because he is the eschatological ful- 
fillment of God’s promises for the hungry, the sick, and 
the imprisoned. Cf. S. G. Wilson, Luke and the Law 
(SNTSMS 50; Cambridge, 1983) 35. as was his custom: 
Luke emphasizes the continuity between the old and the 
new; Jesus stands in the finest line of Israel’s traditions. 
59 17. he found the passage: Here we are dealing 
with Lucan theology of promise and fulfillment. As the 
analysis of vv 18-19 will make clear, this Isaiah text is 
not to be found on a synagogue scroll. It is an artistic 
text, woven from Isa 61:1-2 and Isa 58:6, and resplen- 
dent with the colors of Luke’s christology. 18-19. This 
text consists of Isa 61:1a,b,d; 58:6d; 61:2a. In quoting 
from Isa 61, which was also used by the Qumranites 
about themselves in 11QMelch, Luke omits those 
elements which would spiritualize the text or narrow its 
focus on “true” Israel. Thus, he omits Isa 61:1c: “to heal 
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the broken-hearted” and Isa 61:2b-3a: “(to announce) a 
day of vindication, to console those who mourn, to give 
those of Zion who mourn glory instead of ashes.” He 
adds Isa 58:6, which occurs in a passage describing the 
true fast Yahweh desires and which refers to releasing 
those who are burdened by indebtedness. See R. Albertz, 
ZNW 74 (1983) 182-206. Spirit of the Lord: From 1:35 
and 3:22 the reader knows that Jesus has the Spirit. Now 
the goal of that gift of the Spirit is underlined: it is for 
the benefit of those who are economically, physically, 
and socially unfortunate. good news to the poor: By his 
modifications of Isaiah 61, esp. through the introduction 
of Isa 58:6, Luke shows that “the poor” is not to be inter- 
preted metaphorically as “Israel in need,” the object of 
God’s favor as the “new restoration” occurs. Luke will 
reinforce this message of universalism in vv 25-27. As 
analyses of 6:20-26; 7:22; and 14:13,21 will make 
manifest, “the poor” is to be interpreted by context. 
release to those in prison: At times this aspect of Jesus’ 
ministry is seen fulfilled in 13:10-17 and 23:39-43, but 
it may be better to see this as a reference to those who 
may be imprisoned because of debts. Jesus will address 
words to those who may be responsible for such im- 
prisonment in 6:35,37. The image of the biblical jubilee 
also rises to the surface in this phrase. The jubilee year 
was held every 50 years. During it fields lay fallow, 
persons returned to their homes, debts were canceled, 
and slaves were set free. The image derived from it 
underscored restoration, beginning, faith in the sover- 
eignty of God, and conviction that the structures of 
social and economic life must reflect God’s reign. See 
S. H. Ringe, Jesus, Liberation, and the Biblical Jubilee (OBT, 
Phl, 1985); R. B. Sloan, The Favorable Year of the Lord 
(Austin, 1977). The Gk word for “release” is aphesis. The 
LXX of Lev 25:10 uses aphesis to translate the Hebrew 
for jubilee; in Deut 15:1-11 the sabbath year is described 
by aphesis in the LXX (see also Exod 23:10-11). That 
such jubilee reflections were contemporary to Luke is 
evident at Qumran. In their reflections upon the end- 
time, the Qumranites associated Isa 61:1 with Lev 
25:10-13 and Deut 15:2 (see 11QMelch) and identified 
the “release” as that of debtors during jubilee year. 
Although this socioeconomic background of jubilee is 
very much present in this passage, one should also recall 
that aphesis is the word used by Luke for “forgiveness” 
(of sins), e.g., 24:47. release for those downtrodden: This 
phrase from Isa 58:6 also contains the word aphesis. The 
Gk thraué, behind “downtrodden,” literally means “to 
break in pieces” (as a rock). In a figurative sense it means 
“to break,” “oppress in spirit.” See BAGD 363. It is 
plausible from Neh 5:1-10 that the “downtrodden” are 
those oppressed by debts and imprisonment. to proclaim 
the Lord’s acceptable year: Luke has changed the LXX’s vb. 
in Isa 61:2a from kalesai, “call,” to kéryxai, “proclaim.” 
For Luke the proclamation is that, in Jesus, God has 
fulfilled ancient promises. Again jubilee imagery seems 
present. The Gk word for “acceptable” is dektos, and it 
will recur in v 24, concerning the “acceptable” prophet. 
Jesus’ ministry is only acceptable to God provided he 
does not limit his words and deeds to his own people, 
who because of his limitless mission will not find him or 
his words acceptable. See D. Hill, NovT 13 (1971) 169. 
60 21. today this Scripture has been fulfilled: The 
word “today” introduces an important Lucan theme (see 
also 2:11; 22:61; 23:43) and should not be taken as a 
reference to the historical then of Jesus’ time. Rather, the 
reference is to the present today of the time of fulfillment 
(pace Conzelmann, TSL 36; cf. Schweizer, Good News 
89). The adult Jesus’ first words in Luke deal with the 
theme of God’s fidelity to promise. 22. This notoriously 
difficult verse needs to be treated verb by verb. See F. 
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O Fearghail, ZNW 75 (1984) 60-72. they all were giving 
favorable testimony to him: There is no evidence in Luke or 
other Gk writings that the vb. martyrein is patient of a 
negative meaning: they were bearing witness against 
him. Inscriptional evidence points to the meaning of 
“favorable testimony borne by people who lived with the 
person under consideration.” This meaning is supported 
by v 16, “where he was reared.” but were astonished at the 
words of salvation which came from his mouth: Parallels from 
Acts 14:3; 20:24,32 suggest that hoi logoi tés charitos 
should be translated not as “gracious or winsome 
words,” but as “words of salvation.” Deut 8:3 helps to 
explain the import of “came from his mouth.” There the 
reference is to the word of God. The townspeople are 
amazed that one whom they have known all along is the 
messenger of such news. is this not Joseph’s son?: This 
question gives the reasons for the astonishment of the 
townspeople and is ironic for readers who know of 1:32, 
35; 3:21-22; 4:1-13. 23. As in 11:37-54, Luke describes 
Jesus as taking the offensive with his audience. Jesus 
charges them with a lack of faith in him as the fulfillment 
of God’s promises and as desirous of having him effect 
powerful deeds for their curiosity and benefit. 

61 24. no prophet is acceptable: Luke refers to the 
theme of the “rejected prophet” here and in vv 25-27. 
See also 6:22-23; 11:49-51; 13:34-35; Acts 7:35,51-52. 
This theme highlights God’s boundless compassion as he 
continues to send prophets to a rebellious people. The 
pattern of the “rejected prophet” thematic is found 
clearly in Neh 9:26-31: (1) rebellion and killing of the 
prophets; (2) punishment: (3) mercy through sending of 
new prophets; (4) sin and rejection of prophets. The first 
part of this pattern is found in Luke 1-23, and the second 
part dominates Luke 24 and Acts. Because of this 
thematic, the rejection given Jesus in 4:16-30 should not 
be seen as God’s final answer in Jesus to Israel. See R. J. 
Dillon, “Easter Revelation and Mission Program in Luke 
24:46-48,” Sin, Salvation, and the Spirit (Fest. Liturgical 
Press; ed. D. Durken; Collegeville, 1979) 240-70. 
25-27. By these references to God’s mercy for non- 
chosen, needy people through the prophets Elijah (1 Kgs 
18:1) and Elisha (1 Kgs 17:9) Luke provides further sup- 
port for his universalizing of Isa 61:1-2 in vv 18-19. 
Note also that God’s mercy is for both men and women. 
62 28. they were all filled with rage: Their reaction is 
ofa piece with that in v 22. But now they know clearly, 
because of Jesus’ examples in vv 25-27, that God’s offer 
of salvation in the prophet Jesus is not restricted to them. 
God’s grace is unconditional. They are not “God’s poor,” 
who can claim special treatment. 29-30. Jesus continues 
his journey to God according to God’s plan, which 
Opposition cannot squelch. Jesus’ escape points ahead to 
Easter victory. See J. A. Sanders, “From Isaiah 61 to 
Luke 4,” Christianity, Judaism and Other Greco-Roman Cults 
(Fest. M. Smith; ed. J. Neusner; SJLA 12; Leiden, 1975) 
1. 75-106; God Has a Story Too (Phl, 1979) 67-79; Int 36 
(1982) 144-55. 

63 (C) God’s Kingdom Restores Men and 
Women to Wholeness (4:31-44). This section, based 
on Mark 1:21-39, is a well-knit unity. Luke uses a 
group of Jesus’ activities, which seem inadequately 
described as a typical day within Jesus’ ministry, to 
create a christological catechism for his churches. 31-37. 
This is the first of many exorcisms in Luke-Acts. In 
addition to the healing story of 4:38-39 and the stilling 
of the storm at sea in 8:22-25, which use the technical 
term for exorcism epitiman (4:39; 8:24 respectively), 
Luke has three other exorcisms: 8:26-39; 9:37-43a; 
13:10-17. Only 13:10-17 is proper to Luke; the others 
stem from Mark. In his summaries Luke refers to Jesus’ 
exorcisms: 4:40-41; 6:17-19; 7:21; 13:32; Acts 10:38. 
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The first two are taken from Mark; the third from Q; the 
last two from L. Jesus’ followers are released from 
demons (8:1-3) or share in his power over evil: 9:1-6, 
49-50; 10:17-20; Acts 5:16; 8:7; 16:16-18. Of these 
references all are proper to Luke except Luke 9:1-6, 
49-50. In the Q passage, 11:14-26, Jesus engages in 
controversy with the religious leaders about the source 
of his power over evil. Luke and the traditions known 
to him could not describe Jesus without emphasizing 
that in him God is freeing creation from those powers 
which are strangling it. There is much truth in the posi- 
tion of those who view Luke 11:20 and Acts 10:38 as 
keys to all that Luke has to say about Jesus and evil: in 
his exorcisms Jesus shows the nature of God’s rule; his 
whole ministry can be described as the liberation of all 
those who are oppressed by the powers of evil. See W. 
Kirchschlager, Jesu exorzistisches Wirken aus der Sicht des 
Lukas (Osterreichische biblische Studien 3; Klosterneu- 
burg, 1981). 

64 31. Capernaum: In 4:23 Luke anticipated part 
of what he wanted to say about this important trade 
center, which was located on the northwestern shore of 
the Sea of Galilee (> Biblical Geography, 73:61). He 
will complete his story about it in 7:1 and 10:15; the 
latter verse is ominous. Capernaum had a population of 
15,000. See L. J. Hoppe, What Are They Saying About 
Biblical Archaeology? (NY, 1984) 58-78, esp. 58. polis: 
Luke has a proclivity for situating stories about Jesus and 
Paul in cities, which are the cultural, economic, political, 
and social centers of an area. teaching on the sabbath: See 
4:14-15. 32. his word: Here this refers to his teaching. In 
the inclusto of 4:36 it will refer to his word over unclean 
spirits. Jesus’ teaching has as much power as an exor- 
cism. 33-34. synagogue: What was implicit in vv 31-32 
is made explicit. See 4:14-15. The theme of purity unites 
three concepts here: sabbath, unclean spirit, Holy One 
of God. Jesus cleanses a man of an unclean spirit on the 
day that separates ordinary from holy because Jesus 
stands in intimate relationship to God, holiness itself. 
The relationship of Jesus to God conveyed here echoes 
1:32-33,35; 2:11,30,49; 3:22-23; 4:1-13 and points 
ahead to Luke’s christological emphasis in 4:41: Son of 
God and Messiah. 35. commanded: This is the Gk epitiman, 
one of the means Luke uses to interconnect the materials 
in 4:3 1-44; it recurs in 4:39,41. It is a technical term and 
“denotes the pronouncement of a commanding word 
whereby God or his spokesman brings evil powers into 
submission. It is part of the vocabulary belonging to the 
description of the final defeat of Belial and his minions” 
(FGL 546). Jesus exorcizes the unclean spirit within a 
man in the presence of all; in 4:38-39 he will exorcize a 
fever within a woman in a private house. His liberating 
power is for men and women and is not limited to sacred 
or secular space. On the theme of women in Luke, see 
comment on 2:36-38. Luke, in contrast to Mark 1:26, 
underlines the fact that after Jesus’ command the unclean 
spirit has no power to harm the man. 36. with authority: 
The power of Jesus’ word to restore to wholeness those 
who are fractured by evil is highlighted, as v 36 forms 
an inclusio with 4:32. In contrast to Mark, Luke balances 
Jesus’ miraculous activity and his teaching and gives 
them equal weight. See P. J. Achtemeier, JBL 94 (1975) 
547-62. 

65 38-39. Simon: In Luke the call of Simon is first 
narrated in 5:1-11, whereas Mark narrated his call in 
1:16-20, a passage occurring before the sequence in 
Mark (1:21-39) which Luke redacts in this section. Two 
reasons have been given for Luke’s order. (1) Luke, esp. 
in Acts (e.g., 8:4-12), develops the thesis that faith and 
discipleship grow out of an encounter with miracle. On 
this reading, Simon, having seen the miracle Jesus 
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performed for his mother-in-law, is ready to follow 
Jesus when he calls him. (2) This reason builds upon the 
fact that one of Luke’s literary techniques is to mention 
the name of a character early on in the story and only 
later to give more details about that person. Thus, Luke 
mentions Barnabas early on in Acts 4:36-37, but only 
fills out that first sketch in Acts 13. Similarly, Paul’s first 
mention in Acts 7:58-8:3 is teasing. From Acts 9 on Paul 
plays a dominant role in Luke’s story. high fever: Luke 
intensifies the fever and thereby underscores the power 
of Jesus’ word. Because of its sudden advent and dele- 
terious effects, esp. delirium, fever was feared in antiq- 
uity. 39. standing over her: In contrast to Mark 1:31 and 
Acts 28:8, Luke does not mention the use of hands. In 
4:40 Luke will stress how Jesus lays his hands on the 
sick. Here his redaction puts onto center stage the power 
of Jesus’ word. commands the fever: Luke again uses 
epitiman, the technical word for an exorcism. The cure is 
instantaneous. There is no long recuperation to regain 
strength; Simon’s mother-in-law assumes her social 
obligations in full stride. 

66 40-41. This summary is similar to 6:17-19, in 
both of which Jesus’ exorcisms are subsumed under the 
more general term “cure” (therapeuein). 40. each and every 
one: Luke highlights Jesus’ compassion for all. 41. came 
out of: This is the same Gk construction (exerchesthai apo) 
that Luke employed in 4:35 (twice) and 4:36 and is one 
of his means of unifying 4:31-44. In contrast to Mark 
1:34 Luke adds two christological titles: Son of God and 
Messiah. It is because of Jesus’ origin in God (see 
1:32-33,35) and because he is God’s anointed agent of 
salvation that he casts out demons. From the start the 
demons know who Jesus is and what he is about. It will 
take humans the long journey of faith to appreciate the 
role of the cross in the Messiah’s life (see 24:26). 

67 42-44. These verses, esp. v 43, are an impor- 
tant recapitulation of 4:14-43: Jesus’ first mission in 
Galilee. 42. Luke will hold over until 5:16 the mention 
of Jesus at prayer found in Mark 1:35. See J. Dupont, 
RSR 69 (1981) 45-55, esp. p. 46. The response to Jesus 
given by the people of Capernaum stands in sharp con- 
trast to that of the folks of Nazareth (4:16-30). But does 
it? See 10:15. Perhaps the people of Capernaum were not 
led to faith in Jesus by the mighty deeds Jesus performed 
for them. 43. kingdom of God: Luke’s story in 4:16-42 
provides a descriptive definition of this term. God’s rule 
means the conquest of evil for all, for both men and 
women, for outcasts and poor, for blind and lame. And 
that rule is effected by the preaching and the mighty 
deeds of Jesus, the Holy One of God, God’s Son, God’s 
Anointed. I have been sent: By observing what Jesus does, 
one can arrive at a clear view of the one who sent him. 
The sender, too, is for life and for the elimination of evil. 
He is, moreover, trustworthy because he is faithful to 
promises (4:16-21). 44. Judea: One would expect to read 
“Galilee.” Galilee is part of the larger Judea, land of the 
Jews. See U. Busse, Die Wunder des Propheten Jesus (FB 24; 
Stuttgart, 1977) 66-90. 

68 (D) Positive Response to Jesus’ Kingdom 
Message (5:1-11). This passage makes four major 
points, all of them interrelated. (1) Peter’s positive 
response to Jesus, along with that of James and John, is 
the first such in the gospel story. Jesus’ hometown folks 
in Nazareth responded hostilely to his preaching of 
promise and fulfillment (4:16-30). As 10:15 will indicate, 
the response of the people of Capernaum was not totally 
positive (4:3 1-43). (2) Now that Luke has demonstrated 
via his stories in 4:16-44 what Jesus’ preaching of the 
kingdom of God involves, he tells a story of how Jesus 
enlists Peter as a helper in his kingdom activity and calls 
Peter, James, and John to follow his kingdom life-style. 
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Their response is total as they abandon all for Jesus. 
(3) In this story, esp. in 5:10, Luke paints the first strokes 
of his very flattering and deeply appreciative portrait of 
Peter. (4) Peter’s missionary success, like his catch of 
fish, is not his own doing, but the Lord’s. 

69 Luke’s redactional hand has been busily at 
work in 5:1-11. For the opening of his story in 5:1-3 he 
employs Mark 4:1-2. For the material in 5:4-9,10b he 
draws ona source that also lies behind John 21:1-11. For 
5:10a he draws on Mark 1:19; for 5:11 he draws on 
Mark 1:18,20. A quick comparison of Luke 5:1-11 with 
Mark 1:16-20 will show how unique Luke’s version is. 
70 1-3. See Mark 4:1-2, in a context of Jesus 
preaching parables. 1. God’s word: This phrase occurs 14 
times in Acts (e.g., 4:31; 16:32) and generally refers to 
the Christian message. By using it of Jesus’ own preach- 
ing, Luke “roots the Christian community’s proclama- 
tion in the teaching of Jesus himself” (FGL 565). In 
4:31-39 Luke accentuated the power of Jesus’ word. 2. 
two boats: Throughout 5:4-11 the Lucan spotlight will be 
on Simon Peter, but his companions are always in the 
shadows, ready to help. See the pl. vbs. in 5:4,5,6,7. The 
fishermen described here are middle-class artisans. See 
W. Wuellner, The Meaning of “Fishers of Men” (Phl, 1967) 
26-63. 3. Simon: Before 6:14 Jesus’ first-called bears this 
name. Luke has the deepest respect for Simon Peter, 
describing his founding role in the primitive church in 
Acts. Besides 5:4-9,10b, he alone of the Synoptics has 
22:31-32 (Jesus’ prayer for Peter) and 24:34 (the risen 
Jesus’ appearance to Peter alone). Luke eliminates the 
negative remarks found about Peter in Mark 8:32-33 
and 14:37. For more details, see PNT 39-56, 109-28. 

71 4-9. J. A. Fitzmyer (FGL 560-61) notes eleven 
points of similarity and seven points of dissimilarity 
between 5:4~9 and John 21:1-11. It seems that both 
Luke 5:4-9,10b and John 21:1-11 bear independent wit- 
ness to a post-Easter appearance of Jesus to Peter. John 
develops the tradition in his own way by introducing 
the Beloved Disciple. Into his account of Jesus’ earthly 
ministry and his call of his first followers, Luke has 
transposed a story that once told of Peter’s recognition 
of the Lord in the miraculous catch of fish, his recon- 
ciliation with the Lord after denial, and his commission 
to head up Jesus’ postresurrection mission. 

72 10-11. Luke draws on Mark 1:18-20 to fill 
out his story. 10. from now on: This particular Lucan 
phrase occurs in 1:48; 12:52; 22:18,69; and Acts 18:6 
and denotes the beginning of a new period of salvation. 
catching human beings and in so doing bringing them new life: 
This transl. is an attempt to capture the nuance behind 
the peculiar Lucan vb. zdgrén. The symbol of fishing has 
a rich background in antiquity. Writing for those familiar 
with Greco-Roman traditions, Luke singles out that 
aspect of the symbol which was exploited by teachers 
who lured students to themselves and through their 
education of them transformed their lives. That aspect is 
the bait. Peter will be catching men and women with the 
bait of God’s word and thereby bringing them new life. 
If one focuses on the aspect of water in the symbol, one 
is caught in the difficulty of presenting Peter as one who 
does something destructive to human beings on the 
analogy of what happens to fish once they are taken from 
the water. A remnant of Luke’s meaning may be found in 
our expression “they took the bait—hook, line, and 
sinker.” The people who took the bait were not killed, 
but won over to a new point of view. See Wuellner, 
“Fishers of Men” (> 70 above) 70-71, 217, 237-38; and 
Lucian, Fisherman 48-52. 11. everything: This is Lucan 
redaction and is of a piece with 5:28; 12:33; 14:33; 
18:18-23. See W. E. Pilgrim, Good News to the Poor (Min- 
neapolis, 1981) 87-102. followed: Companions on Jesus’ 
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journeys, Peter, James, and John have committed 
themselves to his message and destiny. See S. O. 
Abogunrin, NTS 31 (1985) 587-602. 

73 (E) Jesus’ Boundary-Breaking Ministry 
for Outcasts (5:12-16). Lev 13-14; Num 5:2-3; 2 Kgs 
7:3-9; 15:5 provide essential biblical background for an 
appreciation of the christology of this passage. Persons 
with skin diseases were not clean or holy and therefore 
were isolated from concourse with the holy people of 
God in cities and were banned from participation in the 
Temple worship of God, the Holy One. Jesus, the Holy 
One of God (4:34), steps across the boundaries separat- 
ing clean from unclean, touches the unclean, and restores 
that person to the nurture of human community. See 
Mark 1:40-45. 

74 12. one of the cities: This phrase connects this 
story with 4:43, but raises the problem of what the 
afflicted person was doing in a city (see Lev 13:45-46). 
Is the man breaking boundaries to encounter the ulti- 
mate boundary-breaker? The disease the person has is 
not leprosy, Hansen’s disease, but a skin disorder like 
psoriasis. The NJB has “skin-disease.” See 7:22 and 
17:11-19 for other instances of Jesus’ ministry for these 
social outcasts. 13. touched him: Contact with the unclean 
renders one unclean. Human concern, and not religious 
taboos, prompts Jesus’ behavior. I will: By removing the 
references to Jesus’ mercy (Mark 1:41) and Jesus’ anger 
(Mark 1:43) in his source (Mark 1:41-45), Luke 
underlines the power of Jesus’ will and word. The 
cleansing takes place immediately. 14. tell no one: There 
is a tension in the text. The man is already clean, made 
holy by Jesus, God’s Holy One. Why does he have to be 
declared clean by the Temple priests? Jesus, the new 
wine (5:37-39), acknowledges the presence of the old 
wine; but see 19:44-45. 15. the word spread about him: 
Luke changes Mark 1:45, so that the man is not disobe- 
dient to Jesus, who remains in charge of the entire situa- 
tion. Although the story dealt solely with a cure, Luke 
characteristically adds “to hear” Jesus’ teaching. 16. pray- 
ing: The motif of prayer, not used from Mark 1:35 in 
Luke 4:42, appears here. See 3:31-32. In two ways 
5:12-16 prepares for the controversies of 5:17-6:11. 
Luke 5:14 shows Jesus’ fidelity to the law, a point dis- 
puted in the controversies. Luke 5:16 shows that the one 
attacked in 5:17-6:11 maintains an intimate relationship 
with God. See Busse, Wunder (> 67 above) 103-14; J. J. 
Pilch, BTB 11 (1981) 108-13. 

75 (F) Religious Leaders Oppose Jesus’ 
Kingdom Message (5:17-6:11). This section is based 
on Mark 2:1-3:6 and is a “ring composition.” Both the 
first (5:17-26) and the fifth (6:6-11) stories concern 
healing. Both the second (5:27-32) and the fourth 
(6:1-5) deal with eating. The third passage explains why 
Jesus has engaged in such controversial activities as 
those narrated here. The stories are interconnected in 
other ways, too: 5:17-26 and 5:27-32 treat forgiveness 
of sins; 6:1~5 and 6:6-11 take place on a sabbath. 

76 The Pharisees appear here (5:17,21,30,33; 6:2, 
7) for the first time (+ History, 75:146-48) and are 
Jesus’ opponents. Although it is easy to count the 35 
times Luke mentions the Pharisees in Luke-Acts, it is 
more difficult to ascertain their function in his story. In 
Acts the Pharisee Gamaliel seems favorably disposed to 
the Way (5:34). Paul is described as a Pharisee (23:6; 
26:5) who is on trial for his faith in the resurrection of 
the dead. The Pharisees, who along with the Sadducees 
make up the sanhedrin and who also believe in the resur- 
rection of the dead, find nothing wrong in Paul (23:6-9). 
These texts indicate that Lucan Christianity with its 
belief in the resurrection of the dead stands in line with 
Pharisaic teaching. In Acts 15:5 Christian Pharisees 
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demand that Gentile converts to Christianity be circum- 
cised and charged to obey the law of Moses. If we 
suppose that the rigoristic and sectarian Jewish Christian 
views espoused in Acts 15:5 are those of members of 
Luke’s communities, we may have a key to unlocking 
many unique references to the Pharisees in Luke’s 
Gospel. In brief, in his Gospel he is not writing about the 
Pharisees at the time of Jesus of Nazareth but of Chris- 
tian Pharisees in his communities, who limit universal 
forgiveness. 
77 The Pharisees in Luke’s Gospel criticize Jesus 
and his disciples for eating with sinners (5:27-32; 
15:1-2). The Pharisees invite Jesus to dine with them. 
During these meals Jesus is twice critical of their narrow 
views of who belongs to God’s holy community (7:36- 
50; 14:1-24); once he upbraids them for neglecting 
justice and the love of God for supererogatory practices 
(11:37-54). The Pharisees are self-righteous and have no 
need of repentance (5:32; 7:29-30; 18:9-14). Because of 
their narrow view of who belongs to God’s community, 
they repudiate Jesus’ teaching of giving alms to all and 
thus show their greed (16:14). They are not able to see 
that God’s kingdom has come in Jesus’ extension of 
mercy to Samaritans, half-Jews at best (17:11-20). They 
want Jesus to prevent his disciples from rejoicing over 
the mighty deeds that he has performed for all (19:37- 
39). Their narrow-mindedness is the leaven of which 
Luke’s readers must beware (12:1). See J. T. Sanders, 
“The Pharisees in Luke-Acts,” The Living Text (Fest. E. 
Saunders; ed. D. E. Groh and R. Jewett; Lanham, 1985) 
141-88. For other views, see J. B. Tyson (The Death of 
Jesus in Luke-Acts [Columbia, 1986] 64-72), who empha- 
sizes the positive aspects of Luke’s portrait of the 
Pharisees; and R. J. Karris (Luke 23-44), who puts the 
Pharisees and high priests under the category of “reli- 
gious leaders” who oppose Jesus. 
78 Questions about the fine points of the contro- 
versies in this section should not obscure Luke’s major 
focus, which is christology. Jesus, the bridegroom and 
dispenser of new wine, has come to reconcile sinners 
with God and one another. Even the sabbath is sub- 
ordinate to him. 

(a) Jesus’ Power To Forcive Sins (5:17-26). 
From 4:31-5:16 Luke has been depicting Jesus’ kingdom 
power of effecting cures and exorcisms. Now in this 
composite story of healing (5:17-20a,24c-26) and pro- 
nouncement (5:20b-24ab) he will narrate something 
strange indeed (see 5:26): Jesus forgives sins, something 
which God alone can do. 17. Pharisees: They come from 
all around. Their reactions to the activities of the Lucan 
Jesus will heat up in negative intensity throughout this 
“ring composition.” In the end they are furious with 
Jesus (6:11). 20. their faith: The paralytic’s friends have 
deep confidence that God is operative for healing in 
Jesus. Before all the dust generated by the paralytic’s 
unusual approach to Jesus can settle down, Jesus restores 
the ill man to union with God. 21. who can forgive sins?: 
The Pharisees do not miss the implication of Jesus’ 
action: he is equal to God. 22. Jesus’ foreknowledge is 
also underscored in 6:8, the companion to this story in 
Luke’s “ring composition.” 24-26. Restoration to full 
health, an externally visible action, is testimony to Jesus’ 
authority to perform the action of forgiveness of sins 
which is not visible to human eyes. The man’s new way 
of life is symbolic of what forgiveness entails. 
79 (b) Jesus’ MISSION IS FOR SINNERS (5:27-32). 
Jesus’ universal kingdom message draws fire from the 
Pharisees, who have a narrow view of who can be saved. 
27. toll collector: Jesus calls a despised toll collector, and he 
responds wholeheartedly. See 3:12-13. 28. everything: 
Such abandonment is indicative of his interior change of 
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heart and total commitment to Jesus. See 5:11; 12:33; 
14:33; 18:18-23. 29. great feast: Luke’s theme of food, 
which runs throughout his Gospel, surfaces here. God’s 
desire to be with his creation is symbolized by a feast 
with all its joy, celebration, friendship, and merriment; 
see Karris, Luke 47-78. 30. Pharisees: The presence of the 
Pharisees at such a gathering is incongruous at one level 
of the story, for what would these purists be doing 
sharing food with sinners? But on the level of Luke’s 
theology it is highly significant that they are present. 
These Christian sectarians demand of Luke’s commu- 
nity, Jesus’ disciples, the rationale for their liberal 
membership policies. 31. Jesus answers the objections 
thrown in the face of his disciples. 32. I have come: The 
pf. tense of this verse indicates that the effect of Jesus’ 
action continues into the present. Luke adds another 
brush stroke to his compelling portrait of the compas- 
sionate Jesus. righteous: In the Lucan context the use of 
this word is ironic. It may legitimately be translated as 
“self-righteous.” The theme of Pharisaic self-righteous- 
ness may also be found in 7:29-30; 16:15; 18:9. repent- 
ance: The grace of God’s call is free, but not cheap. A 
change of life is required. This metanoia is represented in 
this story by Levi’s forsaking of all and by his sharing of 
the good news of Jesus with his friends at a banquet. 
“Thus, in Luke’s story the good news of Jesus’ identifica- 
tion with sinful humanity is incomplete without the 
invitation to a reorienting of life” (D. L. Tiede, Int 40 
[1986] 61). 

80 (c) JESUS IS THE BRIDEGROOM AND PROVIDER 
or New Wine (5:33-39). As the key passage in Luke’s 
“ring composition,” this passage provides additional 
christological underpinning for Jesus’ forgiveness of sins 
(5:17-26; 5:27-32) and his authority over the sabbath 
(6:1-5; 6:6-11). 34. bridegroom: This figure was applied 
in the OT and Judaism to represent God’s union with his 
people. See Hos 2:18,21; Ezek 16; Isa 54:5-8; 62:5; Jer 
2:2. The images of joy, beginning of new life after 
estrangement, deep love and concern, and fidelity shine 
forth from this powerful symbol. In Jesus, God is united 
with his people. 38. new wine: In Jesus, God has done 
something new. The symbol of new wine teases the 
imagination to think of life triumphing over death. The 
harvest has been productive, and life has vanquished the 
forces of death in drought, disease, and flood. From 
grapes, pulverized and inedible, surges bubbling, hearty, 
heady new wine to rejoice the heart. 39. the old is good: 
This unique Lucan proverb curbs one line of interpreting 
vv 37-38. The old is not to be cast aside, for the sabbath 
and the law and the prophets also contain God’s will. 
81 (d) THE SABBATH IS SUBORDINATE TO JESUS 
(6:1-5). 1. sabbath: This is the second of six stories con- 
cerned with Jesus’ liberating actions on a sabbath. See 
4:16-30; 6:6-11; 13:10-17; 14:1-6. 3-4. what David did: 
Jesus answers the Pharisees with an argument from 
analogy, which is not too forceful, for David’s action did 
not occur on a sabbath and his action dealt with for- 
bidden food and not with working on a forbidden day. 
The main point of the analogy is that both David and 
Jesus’ disciples did something forbidden, but that is to 
concede the Pharisees’ point. 5. the Son of Man is Lord of 
the sabbath: Luke presents Jesus’ ultimate argument for 
the actions of Luke’s communities in neglecting provi- 
sions of sabbath regulation. Jesus, God’s eschatological 
agent or Son of Man (see also 5:24), has subordinated 
God’s sabbath to himself and his kingdom mission and 
given such power to his followers. “The claim to lord- 
ship over the sabbath ultimately subordinates the sab- 
bath to Jesus and does not merely establish him as the 
arbiter of sabbath disputes. If the sabbath is subordinate 
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to Jesus so is the law” (Wilson, Luke and the Law [-> 58 
above] 35). 

82 (ec) COMPASSIONATE JESUS CURES ON THE SAB- 
BATH (6:6-11). 9-10. is it lawful to do good on the sab- 
bath... ?: Jesus and his disciples are not bound by 
sabbath regulations when it is a question of doing good 
for people or saving a person’s life. Jesus, the Son of 
Man, enunciates the principle of compassion. 11. the 
Pharisees were filled with wrath: Luke softens Mark 3:6, 
which says that the Pharisees plot how to destroy Jesus. 
In Luke the Pharisees do not participate in the high 
priests’ plot to kill Jesus, for after 19:39 they no longer 
appear in the Gospel. Luke is dealing with the rigorist 
Christian Pharisees within his communities, who cannot 
tolerate the lenient views obtaining in these commu- 
nities: association with sinners and neglect of sabbath 
regulations, whose purpose is to prevent the holy from 
being contaminated by the unholy. Luke’s main argu- 
ment against them is christological: the Lord Jesus, the 
Son of Man, made us do it. 

83 (G) The Gathering of Reconstituted Israel 
(6:12-49). After presenting Jesus as encountering 
hostility from the Pharisees because of his kingdom 
ministry (5:17-6:11), Luke now depicts Jesus’ choice of 
twelve intimates who symbolize reconstituted Israel. 
They are also Jesus’ apostles or emissaries, who continue 
his kingdom proclamation. In 6:17-49 Jesus details what 
membership in reconstituted Israel entails. 

84 (a) Jesus’ SELECTION OF TWELVE APOSTLES 
(6:12-16). 12. mountain: Jesus ascends to the place 
where the religious person communes with God. His 
selection of the Twelve apostles stems from God. 13. 
twelve: For Luke the Twelve symbolize continuity with 
Israel. In Acts 1 the number twelve must be completed 
after the death of Judas, so that the Twelve, thus 
reconstituted, might be present to receive the promised 
holy Spirit and begin preaching to the ends of the earth. 
In Acts 26:6-7 Paul talks about the resurrection promise 
made to the twelve tribes and now fulfilled in Jesus. 
apostles: This is a “technical term for a Christian emissary 
or missionary commissioned to preach the Christ-event, 
or in Lucan terms, ‘the word of God’” (FGL 617). 
Among the other evangelists this is a rare word (~ NT 
Thought, 81:137-57). It occurs some 30 times in Luke- 
Acts. Luke is almost without parallel also in linking the 
Twelve with the apostles (cf. Matt 10:2; Rev 21:14). Put 
another way, Luke goes against the grain of other NT 
writers by so linking the Twelve with the apostles. See 
further 1 Cor 15:5-9, where Paul lists those to whom 
the risen Lord has appeared: Cephas, the Twelve, 500 
brethren, James, all the apostles, Paul. Paul is an apostle, 
although not one of the Twelve. One key to the Lucan 
usage of twelve apostles is found in Acts 1:21-22: the 
one to replace Judas has to have accompanied Jesus from 
the baptism of John to the ascension and thus become a 
witness of his resurrection. Thus, for Luke the Twelve 
become the bond of continuity between Jesus’ kingdom 
proclamation and the church’s preaching of God’s word. 
Luke’s definition, however, raises additional problems, 
because Paul, although featured in the last half of Acts, 
is not called an apostle (save in Acts 14:4,14). The Lucan 
view of Jesus’ associates is further complicated by a feli- 
citous inconsistency. Witnesses to Jesus’ ministry are not 
Just the apostles, but also the disciples, a much larger 
group that includes men and women. See the Lucan 
account of the Last Supper, where Luke interchanges 
“disciples” (22:11) and “apostles” (22:14). See further 
24:1-10, where Luke depicts women disciples as the first 
witnesses of Jesus’ resurrection and has them proclaim 
the resurrection gospel to the apostles. 14-16. Other lists 
of the Twelve occur in Mark 3:16-19; Matt 10:2-4; Acts 
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1:13. What a symbol of unity from diversity: fishermen, 
a zealot, Galileans, a Judean (Judas of Iscariot), a toll col- 
lector, one with a Greek name (Philip), and one who 
betrayed Jesus’ offer of deep intimacy. It is sobering to 
reflect that little is remembered later of most of this 
group that was so important at one time. As a matter of 
fact, the lists of the Twelve keep mixing their names up. 
Even Luke in 6:14-16 and Acts 1:13 does not follow the 
same order of names (~~ NT Thought, 81:137-46). 
85 (b) THE SERMON ON THE PLAIN (6:17-49). 
There are four key problems in Luke’s counterpart of 
Matthew’s Sermon on the Mount (see Matt 5-7). These 
problems are sources, audience, meaning of poor and 
rich, and Luke’s intention; these problems intersect on 
the theme of sharing possessions. Luke’s version of the 
sermon is shorter than Matthew’s; the following verses 
are derived from Q and thus also found in Matthew: 
20b~23,27-33,35b-36,37a,38b,39bc,40-42,43-45 ,46- 
49. The major Lucan redaction occurs in vv 24-26 (the 
woes), 27c,28a,34-35a,37bc,38a,39a. See further FGL 
627. In vv 34-35a,37bc, and 38a Luke makes reference 
to the sharing of possessions. Lending money, pardon- 
ing financial debts, and giving unstintingly are hardly 
commands one gives to impoverished disciples (see 
comment on 6:20-23). They are commands to people 
with possessions. 

86 It is widely held that although Luke explicitly 
says in v 20a that Jesus is speaking to his disciples, he 
cannot be addressing these same disciples in 6:24, for 
they are hardly “rich.” The Lucan Jesus must be address- 
ing rich people, who are not present to hear his sermon. 
But as A. Plummer (Luke 182) advised decades ago, “We 
have no right to assume that no persons were present to 
whom these words would be applicable.” Luke tells us 
who was present: see 6:17,19, which refer to a large 
crowd present; see further 6:27a: “but to you who listen 
I say”; 7:1 says that Jesus spoke the words of 6:20-49 to 
the people. H. Flender (Luke [> 28 above] 23-25) has 
correctly explained the Lucan fluidity between disciples 
(6:20a) and people (6:17,19,27; 7:1) thus: the division 
between the people and the disciples is not final; dis- 
cipleship must be constantly renewed through hearing 
and responding to Jesus’ word (see Luke 12, where a 
comparable distinction is made between people and 
disciples). In vv 47-49 both disciples and people will be 
challenged to respond to Jesus’ words. The well-to-do 
prospective Christian disciple is addressed in vv 24-26; 
and in vv 34-35a,37bc, and 38a is admonished to lend, 
pardon debts, and give unhesitatingly. 

87 The entire context of 4:16-6:19 sheds light on 
the meaning of the terms “poor” and “rich” and “king- 
dom” in vv 20-26. Jesus’ inaugural sermon in 4:16-30 
clearly proclaimed that membership in “the poor of 
God” was not restricted to an ingroup. 4:31-44 showed 
that the nature of the God whose kingdom Jesus preached 
was to show mercy to ill men and women and to con- 
quer the forces of evil. In 5:1-11 Jesus is depicted as call- 
ing Peter and others as disciples and sharers in his 
kingdom ministry. In 5:17-6:11 Luke described Jesus’ 
controversies with the religious leaders over the ques- 
tion of who speaks and acts authoritatively in God’s 
name. In 6:12-16 Jesus is portrayed as selecting the 
Twelve to symbolize the reconstituted Israel. Jesus, the 
gatherer of the reconstituted Israel, preaches (6:20-49) 
to those who would belong to God’s kingdom. Those 
who want to belong to “the poor of God,” that group 
which acknowledges its need of his salvation, will 
become recipients of the kingdom provided they confess 
Jesus, the bringer of the kingdom (6:23). Put another 
way, although God’s fulfillment of promise in Jesus is an 
invitation for all to become “the poor of God” (see 
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4:16-30), only those who confess that God’s kingdom is 
effected by Jesus form “the poor of God.” The rich are 
those who do not want to commit themselves to Jesus 
and the kingdom he effects. They are content with their 
present, comfortable existence. Further, in 6:20 Luke is 
not extolling poverty, but praising the God who in 
Jesus’ kingdom ministry, as narrated in 4:16-6:19, has a 
special love for the unfortunate. See J. Dupont, “The 
Poor and Poverty in the Gospels and Acts,” Gospel Pov- 
erty (Chicago, 1977) 25-52. 

88 Through Jesus’ sermon Luke preaches to his 
Gentile Christians, some of whom are well-to-do, about 
their place in reconstituted Israel and about the nature of 
the God whose kingdom Jesus enacted. In imitating this 
generous God (6:35-36), these Christians will lend 
money, forgive debts, and give generously to those 
inside and outside the community. In so doing, they will 
not fall back into the reciprocity ethic in which they 
were reared and expect their beneficiaries to return the 
favor. Cf. Horn, Glaube und Handeln (> 23 above) 
177-81; Seccombe, Possessions (> 23 above) 84-93. 
89 The sermon can be outlined as follows: 6:20- 
26: beatitudes and woes; 6:27-38: contemporizing of 
6:20-26 for Luke’s community; 6:39-49: parabolic re- 
inforcements of the message of 6:20-38. 20-23. blessed: 
The Lucan Jesus is not declaring a social class blessed. 
The blessed condition comes from and will come from 
the kingdom which Jesus is effecting. Moreover, mem- 
bership in the Israel being reconstituted by Jesus 
depends on one’s becoming a disciple of Jesus (6:20). 
Such discipleship may have dire consequences which 
will, in turn, prove the depth of the commitment to Jesus 
and his kingdom message (6:23). Verse 23 prepares for 
6:27-38, esp. its twice-repeated command to love one’s 
enemies (6:27,35). 

90 24-26. woe: The woes are Luke’s redaction and 
are meant to caution against a too facile understanding 
of who does or can belong to “the poor of God.” The 
“woe” form is minatory in character. Its purpose is to 
elicit reform. Thus, a social class is not being con- 
demned. As v 20a indicates, the woes are addressed to 
would-be disciples who have possessions. They are 
challenged that wealth, stomachs filled with select food- 
stuffs, carefree times, and being held in high esteem by 
the right people are ephemeral when compared with 
following Jesus and his kingdom message. As Luke will 
teach in vv 34-35a,37bc,38a, those with possessions can 
only become members of “the poor of God” provided 
they share their possessions with those in need. 

91 27-38. Contemporizing of vv 20-26 for 
Luke’s community. 27a. to you that hear: Luke’s message 
is addressed to would-be disciples. 27b-29. These verses 
refer to 6:22 and spell out in more graphic detail how 
disciples are to respond to persecution. The love of 
enemies proposed here is radical. The imagery of turning 
the other cheek for a further insulting blow and of 
stripping oneself naked (v 28) flies in the face of the 
natural human tendency to place self-protection first. 
This command suggests that another pattern of conduct 
replace that of self-protection. See R. C. Tannehill, The 
Sword of His Mouth (SBLSS 1; Phl, 1975) 67-77. The 
Lucan theme of love of enemies, introduced here, is a 
pervasive one, e.g., in Luke’s stories of Samaritans: 
9:51-56; 10:25-37; 17:11-17; Acts 8:4-25: See Ford, 
My Enemy; W. Klassen, Love of Enemies (OBT; Phl, 1984) 
80-102. 30. to all: Whereas Matt 5:42a has “give to the 
one who begs,” Luke, in addressing would-be disciples 
who have possessions, radicalizes the command and 
makes it universal. Whereas Matt 5:42b has “do not turn 
away a person who wants to borrow from you,” Luke 
radicalizes the command: “Do not demand your posses- 
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sions back from the person who takes them.” See J. 
Piper, ‘Love your enemies’ (SNTSMS 38; Cambridge, 
1979) 157-62. 31. do likewise to them: The Lucan version 
of the “golden rule,” introduced here, will be interpreted 
by vv 32-36, lest Luke’s Gentile audience construe it 
according to the dominant reciprocity ethic of their 
culture. See W. C. van Unnik, NovT 8 (1966) 284-300. 
Through the teaching of 6:32-35ab Luke, moreover, 
interprets the command to love one’s enemies (6:27) to 
mean that disciples must share their possessions with 
them (6:35). 32-35. and if you...: According to the 
reciprocity ethic, the one who received some good was 
obliged to reciprocate. Such reciprocation does not 
engender “thanks” (charis) because it stems from obliga- 
tion. Only when one “does good” (agathopoiein, the 
Lucan way of stressing the concrete, active nature of 
love) even though one has not been given anything and 
only when one expects nothing in return, does one 
get—quite unexpectedly—not only “thanks” but also 
reward from God. See also 14:12-14. 35e-36. Seen 
within its context of disciples sharing possessions with 
others, the motif of imitation of God translates thus: “As 
God stands to the needy world with the gracious gift of 
salvation, so the disciples should stand to the poor of 
society in generous open-handedness” (Seccombe, Pos- 
sessions [> 23 above] 196). 37-39. Luke continues to 
interpret traditional material from Q by means of his 
teaching of sharing possessions. 37c. pardon your debtors 
and you will be pardoned: The Gk apolyein should not be 
translated “forgive” (the one who has wronged you). As 
BAGD 96 demonstrates, the verb has an economic 
force; in that sense, it fits well with the Lucan teaching 
in 6:27-39. 38. lap: The arresting image of one’s lap not 
being able to contain a cascade of goodies illumines 
God’s superabundant response to human generous shar- 
ing of possessions. With many variations on the one 
theme of sharing possessions, Luke has given a unity to 
disparate materials in 6:27-38 and has actualized the 
meaning of the beatitudes and woes for disciples and 
would-be disciples. 

92 39-49, Parabolic reinforcements of the message 
of vv 20-38. The parables of 6:39-40,41-42,43-45, 
46-49 should not be interpreted as general messages to 
disciples. Luke has given specific meaning to these largely 
traditional parables by his context of calling disciples 
and would-be disciples to join “the poor of God” by 
sharing their possessions, even with enemies. 39-40. 
blind: These verses are not addressed to false teachers in 
the Lucan community. See Marshall, Gospel 267-68. The 
disciples are blind until they have their eyes opened by 
Jesus’ teaching in 6:20-38. Once they have been fully 
trained in what Jesus means by sharing possessions (see 
5:11; 18:28; Acts 2:41-47; 4:31-34), then they will be 
able to instruct others. See A. J. Mattill (NovT 17 [1975] 
15-46), who, however, argues that 6:40 refers to 
disciples having learned the meaning of suffering and 
persecution from the Lord Jesus. 41-42. speck in your 
brother’s eye: An admonition for those who see their 
lapses in the area of sharing possessions as being minute 
compared with the gross failures of others. 43-45. good 
tree: Effective compliance with the teaching in 6:20-38 
can come only from a heart that has been converted to 
the gracious God proclaimed in Jesus’ kingdom ministry. 
Be converted! 46-49. and do not do what I say: The conclu- 
sion to Jesus’ sermon again addresses would-be disciples. 
Hearing and even calling Jesus Lord, although important 
(see 8:4-21), are not enough. Disciples will join the 
Israel being reconstituted by Jesus only if they build 
their lives on effective implementation of Jesus’ teaching 
on lending with no strings attached, pardoning debtors, 
and generous giving—even to the enemy. See J. 
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Lambrecht, The Sermon on the Mount (GNS 14; Wil- 
mington, 1985) 19-79, 206-33. 

93 (H) Jesus’ Kingdom Message Is for Men 
and Women and Shatters the Boundaries of Clean 
and Unclean (7:1-9:6). This section, which 
highlights Jesus as crossing over boundaries separating 
clean from unclean to restore people to life and com- 
munity, begins with stories of Jesus curing a sick man 
and raising a dead man to life (7:1-17). It ends with 
stories of Jesus curing a sick woman and raising a dead 
woman to life (8:40-56). Throughout this section 
pulsates the theme of who does and who does not 
respond generously to God’s messengers. Gentiles, toll 
collectors, sinners, and the hopelessly sick acknowledge 
Jesus’ authority; they hear his word and do it. They form 
reconstituted Israel. At the end of this entire section 
Jesus sends forth the Twelve to heal and preach as he has 
(9:1-6). We readers, on the basis of 7:1-8:56, know full 
well what that healing and preaching involve and who 
will respond to them. 

94 (a) UNCLEAN GENTILES ARE OPEN TO JESUS’ 
KINGDOM MessacE (7:1-10). This story is a fore- 
shadowing of Christianity’s full-scale movement to the 
Gentiles. In it Luke plays on the theme of who is worthy 
to receive the benefits of Jesus, God’s prophet in Israel 
(see 7:16). See Matt 8:5-13; John 4:46-54. 2. centurion: 
This centurion is a Gentile officer, perhaps in the employ 
of Herod Antipas. One should note the parallel between 
this story and Luke’s story of the first Gentile convert, 
a centurion by the name of Cornelius (Acts 10). Through 
his alms this centurion cared for God’s people (10:2, 
4,31). In him God showed to Peter that he shows no 
partiality (10:34~35). For the generous and unexpected 
response soldiers give to God’s messengers, see 3:14. Is 
it indicative of the exemplary character of the centurion 
that he is concerned about a servant? 3-5. elders of the 
Jews: This is the first of two delegations; see 7:6b-8. It 
sets up the thematic of what constitutes worthiness to 
receive a benefaction from Jesus. In effect, the Jewish 
elders say: Because of all he has done for God’s elect, do 
not consider him a Gentile and thus outside the scope of 
your blessings for Israel. 6-8. In contrast to what the 
Jewish elders say, the centurion claims that he is not 
worthy. He is not such a holy or good individual that 
Jesus should come into his house and thus break a rule 
of ritual purity. Arguing from the analogy of his own 
experience of authority, the centurion acknowledges 
Jesus’ power over the forces of death. Jesus’ mere word 
will restore his servant to health. 9. such faith: The cen- 
turion is worthy not because he has done good deeds for 
Israel but because he believes that God in Jesus conquers 
death, His unexpected faith is contrasted with that of 
those who were expected to believe and did not. 

95 (b) Gop’s PropHet, JEsus, Has Compassion 
on A Wipow (7:11-17). This peculiarly Lucan story 
prepares for 7:22 and proclaims that the God Jesus 
preaches liberates those who are in death’s prison. 12. 
only son: For similar Lucan coloring, see 8:42 (only child) 
and 9:38 (son, an only child). For a woman to have lost 
her only son in a patriarchal society meant that she was 
without any male agency. Her fate was grim. 13-14. 
Jesus’ compassion for someone in such dire need 
bypasses laws of ritual purity which dictate that one 
should not touch a corpse (Num 19:11,16). 15. he gave 
him to his mother: These same words occur in 1 Kgs 17:23 
LXX, the story about Elijah restoring to life the son of 
the widow of Zarephath. God’s mercy in Jesus is again 
stressed. 16. a great prophet: The audience recalls the 
mighty deeds of Elijah. The theme of Jesus as prophet is 
a broad one in Luke-Acts. There are three types of 
passages. In the first Jesus acts like a prophet although 
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the text does not actually call him a prophet (9:22-23; 
9:43b~45; 11:20,29-32,50; 13:32,34; 18:31-34; 19:41- 
44; 20:9-18; 21:20-24; 22:64; 23:28-30,43; 24:19-20; 
Acts 3:22-23; 7:37-53). In the second Jesus uses the title 
“prophet” for himself (4:24; 13:33). In the third the title 
of prophet is used to describe Jesus’ power (7:16,39; 
9:8-9,19). See A. Btichele, Der Tod Jesus im 
Lukasevangelium (FrTS 26; Frankfurt, 1978) 91-92. In 
many of these passages the prophet Jesus is rejected. 
visited: God has drawn near to needy people in and 
through Jesus’ kingdom mission. ! 

96 (c) THE ROLES OF JOHN AND JESUS IN GOD’S 
PLAN OF SALVATION (7:18-35). Luke pauses in his story 
to ponder the roles that JBap and Jesus play in God’s plan 
of salvation and the responses these messengers of God 
have received. This material is closely connected with 
3:1-20 and is paralleled in Matt 11:2-6,7-11,16-19. 
18-23. This section harks back to 4:16-21 and reinter- 
prets Jesus’ kingdom ministry of 4:31-7:17 in terms of 
God’s fulfillment of promise. 18. all these things: In the 
story line the reference is to what Luke has depicted 
Jesus doing in 4:16-7:17. two disciples: They will serve as 
eyewitnesses (Deut 19:15) to God’s power working in 
Jesus for the needy. 19-20. the one who is to come: See 
3:15-18. Is Jesus the one who comes with wrathful eyes 
and axe and winnowing fork in hand? 21. Jesus gives his 
answer in actions that benefit the unfortunate. 22. This 
verse echoes 4:18. Jesus’ deeds of mercy are done in 
fulfillment of God’s promises; allusions to Isa 26:19; 
29:18-19; 35:5; and 61:1-2 course through this verse. 
23. scandalized: The answer John receives challenges him, 
Luke’s communities, and us, for all have preconceived 
notions of how God should act and for whom. Jesus’ 
God is not for vengeance, but for mercy. 

SIT 24-30. Luke supplements what he said about 
John’s baptism and desert living in 3:1-20. 25. clothed in 
soft garments: Luke is attuned to the symbolism of 
clothing. See 2:7,11; 8:35; 16:19; 23:11. 26-28. John’s 
role in God’s plan is spotlighted. He is a prophet, the 
forerunner of Jesus, the greatest of human beings; but he 
is not Jesus, who, although less than John, is greater than 
he in God’s kingdom. 29-30. This unique Lucan material 
is a completing analepsis or “flashback” to 3:10-14, 
where the Pharisees and lawyers were not mentioned. 
Having seen how they responded to Jesus, God’s mes- 
senger (5:17-6:11), the reader is not surprised to learn 
that they did not give a favorable response to God’s 
other messenger, John. The Pharisees do not want to 
accept God’s plan of righteousness as revealed in John or 
Jesus. They have their own righteousness. But the 
people and toll collectors readily acknowledge their 
need for God. 

98 31-35. John is not subordinated to Jesus in this 
section. Both are God’s messengers and are included 
among wisdom’s children. 31-32. like children: The com- 
parison centers on childish stubbornness to have things 
one’s own way. 33. John’s ascetic life-style is too 
rigorous. Yet this is not the dimension of his preaching 
which Luke has mentioned in 3:10-14. Were John’s con- 
temporaries really hearing what he was saying? 34. a 
glutton and a drunkard: Perhaps, a reference to Deut 21:20 
and the rebellious one who must be killed. Jesus does not 
use food and drink as a means of marking what and who 
is holy, but as a means of uniting himself with all, clean 
and unclean alike. See Wimmer, Fasting in the New Testa- 
ment (— 53 above) 112. 35. justified: This is a catchword 
link with 7:29. Those who find fault with John and Jesus 
are actually foolish and not wise as they think. In their 
stubbornness they keep their minds closed and ignore 
wisdom, who wants to befriend men and women (see 
Wis 6:16). all her children: John and Jesus are not the only 
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ones in view. Wise people like the sinner in 7:36-50 also 
belong to wisdom’s family. 

99 (d) A Woman SINNER RESPONDS TO GOD’s 
Girt OF ForGIvENgss (7:36-50). This story is cloquent 
in its proclamation of God’s love for sinners, inspiring 
in its description of the generosity of the forgiven sinner, 
and sober in its presentation of religious self-righteous- 
ness. Luke is heir to a tradition that is found also in Mark 
14:3-9; Matt 26:6-13; John 12:1-8. He has modified 
this tradition in two major ways. In accordance with his 
pervasive theme of care for the poor, Luke has elimi- 
nated Jesus’ statement that the poor you have always 
with you (Mark 14:7; Matt 26:11; John 12:8). He has set 
the tradition within the framework of a Hellenistic sym- 
posium genre, which he employs also in 11:37-54 and 
14:1-24. The dramatis personae of this genre are host, 
chief guest, and other guests. The structure is invitation 
(v 36), gradual revelation of who the host (v 40) and 
other guests (v 49) are, the fait divers or action that 
prompts the speech of the chief guest (v 39, Simon’s 
unspoken reaction), and the speech of the chief guest (vv 
40-50). See E. S. Steele, JBL 103 (1984) 379-94. 

100 36. Pharisees: ~ 76-77 above. The Pharisees 
represent Jewish Christians who espouse rigoristic 
criteria for membership in the Lucan communities and 
for participation in their meals. Implicit in the offer of 
hospitality is the Weltanschauung of clean and unclean. 
“The problem then is how to admit a representative of 
the outside into the purity lines of the community for a 
while and then allow the outsider to return to his/her 
proper place without altering the social fabric.... 
Hospitality necessarily must put the guest in a liminal or 
marginal position since the guest is an outsider now on 
the inside, and yet not an insider since s/he must return 
to the outside” (B. J. Malina, Semeia 35 [1986] 182). In 
allowing the sinner to touch him (vv 37-39), Jesus 
shows that his norms for clean and unclean conflict with 
those of the Pharisee. 37. sinner: There is no convincing 
evidence that the woman is a prostitute. See the generic 
“sinners” in 5:30; 7:34; 15:2. Both men and women can 
be guilty of sins other than sexual ones. 38. The 
woman’s treatment of Jesus is generous. See how her 
actions are picked up in vv 44-46 and are made examples 
of her great love. 39. prophet: See 7:16. Jesus is, indeed, 
a prophet, but one who forgives sinners. 40. The speech 
of the chief guest, Jesus, commences. 43. more: In true 
Socratic style Jesus draws the correct answer out of 
Simon. 44-46. Though Simon is not guilty of any in- 
fraction of the rules of hospitality, he had not shown 
Jesus any special acts of hospitality. The generosity of 
the sinner is contrasted with the stinginess of Jesus’ host. 
47. The first part of this troublesome verse can be 
paraphrased: Because she has performed such acts of 
love for me, it is obvious that her many sins have been 
forgiven. The text does not say when she received the 
gift of forgiveness, but it was before she encountered 
Jesus at this meal. J.J. Kilgallen (JBL 104 [1985] 675-70) 
argues that her sins were forgiven in John’s baptism. loves 
a little: Jesus brings home the message of the parable of 
vv 40-43 and challenges the Pharisee for his self- 
righteousness. 48. forgiven: Jesus articulates in words 
what had been obvious in the sinner’s actions. 49. even 
forgives: The theocentric thrust of the story is given a 
christological orientation as Luke gives Jesus’ fellow 
guests a voice. One hears echoes of 5:17-32 and is being 
prepared for the “Who is this?” questions of 9:7-50. 50. 
peace: On this beloved Lucan theme, see 1:79. 

101 (e) THe Women DiscipLes OF Jesus (8:1-3). 
This summary passage is unique to Luke and accords 
with the important role he assigns to women. See 
2:36-38. 1. kingdom of God: God's rule is preached in 
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word and is embodied in Jesus’ traveling band. The first 
members of that band are the Twelve, all men, who 
symbolize God’s intent to reconstitute, through Jesus, 
twelve-tribe Israel (see Acts 26:7). 2. women: Women 
comprise the second element of the band, and this is 
strange. For the mention of women would strike Luke’s 
Greco-Roman readers with as much force as the reality 
it described struck Jesus’ Jewish contemporaries: “It was 
not uncommon for women to support rabbis and their 
disciples out of their own money, property, or food- 
stuffs. But for her to leave home and travel with a rabbi 
was not only unheard of, it was scandalous. Even more 
scandalous was the fact that women, both respectable 
and not, were among Jesus’ traveling companions” (B. 
Witherington, ZNW 70 [1979] 244-45). The physical 
well-being of these women, who had been healed of evil 
spirits and maladies, is visible proof of the power of 
God’s kingdom in Jesus. Jesus’ power over evil is 
especially manifest in the restoration to health of Mary, 
from the small Galilean town of Magdala, from whom 
seven (number of totality) demons have been removed. 
3. Joanna: She is the wife of Chuza, the manager of 
Herod Antipas’s estate, and a person of position and 
means. This evangelical traveling band images God's 
kingdom, in which there is reconciliation between men 
and women, married and single, healthy and ailing, 
those with much and those with little. Besides this 
christological dimension, these verses have a challenging 
ecclesiological one. This passage should be read in con- 
junction with 23:49-24:12, which is another instance of 
a Lucan completing analepsis or “flashback” and shows 
that when readers read of “disciples” in 8:4-23:54 they 
should include women in that group. These faithful 
women are witnesses of what Jesus has done in Galilee, 
on the road to Jerusalem, and in Jerusalem, even at the 
Last Supper. They preach the gospel meaning of what 
they have witnessed (24:7-10) and receive the promised 
holy Spirit (Acts 1-2). 

102 (f) Diverse Ways OF HearinG Gop’s Worp 
(8:4-21). In this section Luke returns to Mark (8:4-18 
= Mark 4:1-25; 8:19-21 = Mark 3:31-35) and plays on 
the motif of hearing the Word of God, which is the 
Christian message and, in doing so, spins out many a 
lesson about the meaning of discipleship. 4-15. This 
section contains one of Luke’s 50 parables. See J. Drury, 
The Parables in the Gospels [NY, 1985] 108-57). 5. his seed: 
Luke stresses the seed which is sown; see v 11. 8. While 
the initial seeding seemed to lead to disastrous results, 
the harvest is unbelievably plentiful. This parable of the 
historical Jesus paints a word picture of a trustworthy 
God, who will ultimately bring God’s kingdom to frui- 
tion. ears to hear: Hearing becomes the leitmotif and 
challenge of the rest of this section. See vv NOMA MS a4e 
15,18,21. See J. Dupont, “La parabole du semeur dans la 
version de Luc,” Apophoreta (Fest. E. Haenchen; ed. W. 
Eltester and F. H. Kettler; BZNW 30; Berlin, 1964) 
97-108. 10. the others: Luke has toned down Mark’s 
harsh treatment of the “outsiders” and of Jesus’ disciples 
(see Mark 4:11~-13). It is a hallmark of Lucan discipleship 
that disciples not only hear the parables of God’s 
kingdom, but are recipients of the singular grace of 
knowing what God’s kingdom means for everyday 
Christian living. The context, esp. vv 16-18, shows that 
the Lucan communities have not ceased to preach the 
word of God to the others, who are locked in on the 
level of merely hearing the word. 11. the word of God: The 
explanation of Jesus’ original parable reflects the expe- 
rience of Luke’s communities as they struggled to preach 
the word to others and to deepen their own response to 
it. On the theme of the word of God, see Acts 6:7; 12:24, 
19:20. 12. The various kinds of soil occupy center stage 
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in Luke’s interpretation in this and the following verses. 
be saved: The goal of Christian preaching is powerfully 
and challengingly presented. 13. apostasy: This is Gk 
petrasmos. Luke is taken up with the alternatives of 
apostasy from and perseverance in the Christian way of 
life. See S. Brown, Apostasy and Perseverance in the Theology 
of Luke (AnBib 36; Rome, 1969). 14. anxieties, riches, and 
pleasures of life: The opponents of the word found in this 
Lucan triad are formidable. Luke 12:19 and 16:19 pre- 
sent the dangers of riches and the pleasures of life in 
dramatic form. In Luke 21:34 Luke returns to the prob- 
lems for Christian discipleship created by anxieties over 
worldly concerns. 15. Two strengths characterize the 
disciples of Jesus: their generosity and perseverance in 
responding to God’s word. 

103 16-18. These proverbial sayings continue 
Luke’s reflection on hearing the word (see v 18). 16. This 
Lucan version of the proverb adjusts it to the types of 
houses Luke knew, i.e., those with vestibules. The dis- 
ciple must make manifest to the “others” of v 10 the light 
of God’s word. 17. Knowledge of the “mysteries of 
God’s kingdom” (v 10) is not esoteric or gnostic, re- 
served for a sect. It is to be shared with the “others.” 18. 
be careful how you hear: Hearing without understanding 
the word, especially the understanding that originates in 
the effort to communicate the word to others, leads to 
total loss of hearing. 

104 19-21. Again “hearing the word” (v 21) is the 
link with the preceding. In contrast to Mark 3:31-35 
Luke does not depreciate Jesus’ mother and relatives. 
Echoes of Luke 1:38; 2:19,51 sound in v 21: Mary is the 
model disciple who ponders God’s word and acts on it. 
Christian disciples become God’s family neither by 
birth, nor by being male, nor by observing laws of ritual 
purity, but by hearing and acting on God’s word. 
105 (g) Jesus Conquers Cuaos (8:22~-25). This 
passage continues the Lucan teaching about Jesus’ power 
to save and about the meaning of discipleship. See Mark 
4:35-41. 22. the disciples: Both men and women 
followers are in view (see 8:1~3). In contrast to Mark 
4:36 Jesus, not the disciples, is in charge and commands 
the disciples to go across to Gentile territory (see 
8:26-39). 23. In the OT, watery storms were symbols of 
chaos. In creation God conquered them (Ps 29:3-4). At 
the exodus God conquered the forces of the Red Sea (Ps 
106:9). God would rescue the faithful who were on a 
ship in a storm-tossed sea (Ps 107:23-32). The power of 
the storm is engulfing the disciples. 24. rebukes: This 
technical term from the vocabulary of exorcism of un- 
clean spirits was used earlier in 4:35,39. Jesus, like the 
God praised in the Psalms, saves his disciples who are 
perishing from the chaos of the storm. 25. where is your 
faith?: This provocative question is less harsh than its 
counterpart in Mark 4:40, but is nevertheless pointed. 
Luke plays on the intimate connection he made between 
faith and salvation in 8:12. who is this?: The pericope 
comes to its christological conclusion and challenge. Will 
disciples and readers, who believe in Jesus’ kingdom 
power, hold onto their faith when in the future chaos 
reigns? See Busse, Wunder [> 67 above] 196-205. 
106 (h) Jesus Restores A DEMENTED GENTILE TO 
HuMAN Community (8:26-39). In this awesome exor- 
cism Luke redacts Mark 5:1-20 in such a way as to make 
explicit Mark’s implicit contrasts: outside the city (8:27) 
inside the city (8:39); living in the tombs (8:27) living in 
a house (8:27,39); unclothed (8:27) clothed (8:35); 
demented (8:27) of sound mind (8:35); living in the 
desert (8:29) living in a house (8:39). These contrasts 
involve transfers, transfers from destructive isolation to 
nurturing human community, transfers which Luke 
identifies as “being saved” (8:36) and which are effected 
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by Jesus, “Son of the Most High God” (8:28). Even the 
pigs, whose presence in this exorcism is at first blush 
puzzling, contribute to Luke’s christological teaching: 
not only the demon world but also the powers of pagan 
religion and Roman rule, symbolized by the pigs, are 
subject to Jesus’ authority. It is he and not they who 
restore human beings to wholeness of life. 

107 26. Gerasenes: This is the correct reading and 
refers to people from Gerasa, one of the cities of the 
Gentile Decapolis, 33 mi. SE of Lake Gennesaret (> 
Biblical Geography, 73:52). Since pigs do not have 
sweat glands, they would not have survived a stampede 
of 33 mi. The story is moving on a symbolic level. 
opposite Galilee: In this roundabout way of speaking, 
Luke can foreshadow the church’s later mission to the 
Gentiles while maintaining his story line of Jesus’ mis- 
sion in Galilee, Jewish territory. 27. city: From the view- 
point of Luke’s culture, to be outside the city was to be 
in danger of losing one’s existence. Jesus will liberate the 
possessed man from his isolation and restore him to the 
city, where he will find security from bodily harm and 
have a meaningful existence with his fellow men and 
women. unclothed: Persons whose liberty had been defin- 
itively taken away lost the capacity to wear clothing. 
Such people are prisoners and slaves (see Deut 28:48; Isa 
20:2-4), prostitutes (Ezek 16:38-40), demented people 
(1 Sam 19:23-24), and damned folks (1 Sam 28:14). To 
be deprived of one’s clothing was to lose one’s identity. 
By being clothed (8:35), the demented man has an iden- 
tity and control over his life. See E. Haulotte, Symbolique 
du vétement selon la Bible (Théologie 65; Paris, 1966) 79. 
did not live in a house: The Gk oikos/oikia, “house,” is a 
Lucan favorite and refers to “my house and home with 
all its personnel and property, my family and lineage, 
my ‘given identity,’ the place where I ‘belong’ and exer- 
cise my personal and communal rights and responsibil- 
ities, my moral obligations” (J. H. Elliott, A Home for the 
Homeless [Phl, 1981] 24). By restoring the man to his 
home (v 39), Jesus gives the man back his identity. He 
now belongs. He has a past, enjoys the present within 
his family, and will have a future through the household. 
tombs: An unclean place. 28. fell down: Luke leaves no 
doubt that Jesus is in charge. See also v 29: Jesus com- 
mands. 29. the desert: The desert is the locus of demons 
and their destructive forces. Jesus restores the man to his 
home and city. 30. legion: A legion consisted of 6,000 
Roman foot soldiers. The legion will be sent into the 
pigs. Roman might was symbolized by a very fecund 
white sow who gave birth to 30 piglets and by the wild 
boar. The symbol of Legio X Fretensis, which had been 
transferred to Syria under Tiberius and which partici- 
pated in the Jewish war of aD 66~70, was the wild boar. 
“The presence of a foreign political power was always 
the presence of a threatening numinous power, a pollu- 
tion of the land. Roman rule could thus be interpreted as 
a threat from a demonic power.... This made the 
activity of the exorcist a ‘sign’ of future liberation” (G. 
Theissen, The Miracle Stories of the Early Christian Tradition 
[Phl, 1983] 255). 31. abyss: This word, which is unique 
to Luke’s account, refers to the realm of Satan and Satan’s 
power. See Rev 20:1-3. By picturing Jesus destroying 
the demon legion, Luke underscores Jesus’ power over 
evil. 32. pigs: These animals recur in Luke 15:15-16. The 
pig was the most frequently used sacrificial animal in 
Greek and Roman worship. In Jewish eyes eating pork 
was equivalent to paganism and apostasy from Judaism 
(see 2 and 4 Macc; Isa 65:1-5). It was also the symbol of 
Roman might (see v 31). 35. at the feet of Jesus: This is the 
posture of a disciple of Jesus; see 10:39; Acts 22:3. sound 
mind: Another Lucan contrast. Because of Jesus this 
madman is now rational, able to utter words that will be 
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intelligible to his fellow men and women, able to make 
reasonable decisions in a city and within a household (see 
v 39). 36. was saved: One ascertains what Luke means by 
salvation by seeing what transformations the Lord Jesus 
has effected in the former madman’s life. 37. Whereas 
people greet many of Jesus’ exorcisms with wonderment 
and praise, they greet this one negatively. Even though 
their ways of dealing with the madman had been ineffec- 
tual (v 29), they find it hard to cope with the transform- 
ing powers Jesus has unleashed in their midst. 39. The 
man becomes a missionary as he gives voice to what he 
experiences in his person and proclaims to his fellow 
Gentiles what God in Jesus had done for him. See F. 
Annen, Heil fiir die Heiden (FrTS 25; Frankfurt, 1976). 
108 (i) Jesus’ POWER GOEs BEYOND RITUAL PuRITY 
AND Gives Lire TO Two WomMeEN (8:40-56). In this 
passage Luke builds on Mark 5:21-43 and concludes his 
presentation which has run from 7:1 and has had as its 
major theme Jesus’ power over destructive forces for the 
benefit of men and women. Jesus does not allow laws of 
ritual impurity to hinder his kingdom mission for all: 
“The young woman who begins to menstruate, like the 
older woman who experiences menstruation as a patho- 
logical condition, are both ‘given’ new life. The life- 
creating powers of women manifested in ‘the flow of 
blood’ are neither ‘bad’ nor cut off in death but are 
‘restored’ so that women can ‘go and live in shalom’” (E. 
Schtissler Fiorenza, In Memory of Her [NY, 1983] 124). 
109 41. Jairus: This leader of a synagogue is an 
exception to Luke’s generally negative picture of Jewish 
leaders. 42. only child: Luke invites the reader to recall a 
similar story in 7:11-17, where Jesus raised to life the 
only son of a widow. twelve: The child was at marriage- 
able age. 43. The story of another woman in dire straits 
is linked via the catchword “twelve.” 44-46. Jesus is 
touched by an unclean person. 47. The woman has 
moved from lying to a confession of grateful faith in the 
presence of the people. 48. your faith: She has faith in 
God’s power in Jesus to restore her to health. She is no 
longer an outcast, separated from life and cult by the 
uncleanness of her menstrual flow of blood, but is a 
daughter who belongs to reconstituted Israel. 54. Jesus 
touches the unclean corpse. rise up: Jesus’ command is 
couched in the same Gk word (egeirein) that Luke uses for 
Jesus’ resurrection (e.g., 9:22). Jesus’ raising up of Jairus’s 
daughter is a sign of his resurrection power. 55. to eat: 
Luke’s theme of food surfaces: a hearty appetite is a sign 
of restoration to health. 

110 (j) THE Twetve ContTINuE Jesus’ KINGDOM 
Mission (9:1-6). This passage, based on Mark 6:7-13, 
must be read in conjunction with the entire section (Luke 
7:1-8:56) of which it is the culmination. For in chaps. 
7-8 we learn the nature of Jesus’ kingdom mission in 
which the Twelve now share. 1-2. In 6:12-16 Luke nar- 
rated the selection of the Twelve, who now experience 
firsthand the power of Jesus’ proclamation and healing. 
3. The starkness of their provisions and their 
dependence on God’s providence are in focus. See 
10:1-12; 22:35-38. 5. The rejection shown Jesus, noted 
in 7:31-35, is also in store for those sent by Jesus. dust: 
See Acts 13:51. 6. everywhere: The Lucan theme of uni- 
versalism sounds forth. 

111 (1) Responses to Jesus as His Galilean 
Ministry Draws to a Close (9:7-50). This section 
functions as a literary and theological switching station 
between Jesus’ Galilean ministry (4:14-9:6) and his 
journey to Jerusalem (9:51-19:28). In 9:7-50 by means 
of the cross Luke switches the focus by which one views 
the familiar themes of Jesus’ Galilean ministry (see com- 
ment on 4:14-15): Jesus’ power over evil and his status 
as God’s son, discipleship, opposition, and food. When 
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these themes recur in 9:51-19:27, they are to be seen 
from the perspective of the cross. 

112 (a) THE FATE OF Jesus’ FORERUNNER Is His 
FaTE AND THAT OF His Discipres (9:7-9). See Mark 
6:14-16. This is the meat of the sandwich formed by the 
sending out of the Twelve (9:1-6) and their return 
(9:10-17). Just as the missions of JBap and Jesus met 
with opposition, so too will that of the church. 7. Herod: 
See 3:1-20 (> History, 75:165). In Luke’s Gospel Herod 
Antipas is hostile to both John and Jesus (see 13:31-32; 
23:6-12). all that had happened: Luke’s way of summa- 
rizing 4:16-9:6. The Twelve, whom Jesus had sent out 
(9:1-6), and Jesus are in view. 9. who is this? This ques- 
tion, which echoes those of 5:21; 7:49; 8:25, serves to 
summarize 4:14-9:6. In 9:10-50 Luke will introduce the 
cross as an essential and new ingredient to an answer. see: 
In 23:8 Luke will thrice use “see” of Herod’s desire to see 
Jesus. Herod’s curiosity will be contrasted in 23:35-49 
with the seeing of those who are open to God’s revela- 
tion in Jesus’ death on the cross. 

113 (b) Jesus’ Girt oF Foop Is LINKED To His 
Cross (9:10-17). See Mark 6:30-44; 8:1-10; Matt 
14:13-21; 15:32-39; John 6:1-15. Jesus gives his 
disciples, who have just returned from preaching and 
curing God’s people, a new charge: they are to feed 
reconstituted Israel—with the eucharist. 11. Preaching 
about the kingdom of God and healing summarize Jesus’ 
Galilean ministry. 12-15. The Lucan theme of food 
recurs. In 4:16-9:6 this motif largely surfaced in stories 
dealing with Jesus’ joyful table fellowship with sinners 
(e.g., 5:27-32). Here a further dimension shines forth: In 
Jesus’ kingdom mission God is fulfilling his promises of 
feeding hungry creation. See Isa 25:5-6 and Karris, Luke 
52-57. 16. blessed, broke, gave: These words match almost 
verbatim those in the Lucan account of the institution of 
the eucharist (22:19) and in the Emmaus story (24:30). 
Luke, of all the evangelists, immediately links this 
feeding account with Jesus’ prediction of his passion and 
his instructions about bearing one’s cross daily (9:18-27). 
To celebrate the eucharist in memory of Jesus (22:19) is 
to share not only his mission (9:1-6) but also his dedica- 
tion and destiny, symbolized by the cross (9:18-27). 
disciples: The same word occurs in v 14, whereas v 10 has 
“apostles” and v 12 has “the Twelve.” See comments on 
6:12-16 and 8:1-3. Male and female disciples feed God’s 
people. 

114 (c) THE Cross IN THE LIVES OF THE MEssIAH 
AND His DiscipLes (9:18-27). See Mark 8:27-9:1. 
Luke does not use Mark 6:45-8:26. His reasons for this 
Great Omission stem from his own theology of when 
God’s word goes to the Gentiles, of clean and unclean, 
and of food. In this passage the theme of opposition to 
Jesus and his disciples, seen in 4:16-9:6, takes on a new 
perspective, that of the cross. 18. Luke’s reference to 
Jesus at prayer indicates that something very important 
theologically is about to occur. 19. These answers con- 
cur with those given Herod in 9:7-8. 20. Christ of God: 
Peter is the spokesperson for the disciples. See comment 
on 5:1-11. In the Lucan story line Peter’s answer (“con- 
fession” is a misleading term and is more Matthean than 
Lucan) is dependent on what he has seen Jesus do and 
what he himself has done in Jesus’ name. Thus, Peter’s 
answer focuses on Jesus’ power to save needy people 
from the forces of evil. That this is the dimension of 
Jesus’ ministry highlighted in Peter’s answer is corrobo- 
rated by the immediate context, which modifies the 
understanding of “Christ of God” by reference to Jesus’ 
rejection (9:22,43-45), and by Luke 23:35, where the 
same title is used with reference to Jesus’ power to save 
others. 21-22. These verses form one sentence in Greek, 
as Luke gives (v 22) the reason for the command to 
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silence in v 21: Jesus as Christ of God must be viewed 
from a new perspective, that of the cross. In 4:16-9:6 the 
reader met a Jesus who successfully withstood opposi- 
tion (5:17-6:11; 7:31-35). Now Luke alerts his readers 
that opposition will mount and eventually lead to Jesus’ 
death. Son of Man: The title, which Luke had employed 
to depict Jesus’ authority to forgive sins (5:24) and to 
change sabbath regulations (6:5), is now used to describe 
his humiliation. See 9:26. must: Behind the deepening 
Opposition to Jesus stands God’s plan and the vindica- 
tion of Jesus in the resurrection. Luke eliminates Mark’s 
presentation of Peter as one who rebukes Jesus for pre- 
dicting that he will suffer (8:32~33). 23. all: Jesus extends 
his invitation to follow him to all. In contrast to the call 
stories of 5:1-11 or 5:27-32, the cross is embossed in the 
center of the invitation. In 5:30,33 and 6:2 Jesus defended 
his disciples in the face of opposition. Now they, like 
him, may be defenseless. cross: Not the headaches and 
other vicissitudes of life, but Jesus’ commitment to and 
his disciples’ participation in God’s kingdom in word 
and deed. each day: Martyrdom is not in view, but daily 
steadfast loyalty to the master and his way of life. 24. for 
my sake: Only a profound commitment to Jesus is a basis 
for losing one’s life to help bring about God’s kingdom. 
25. Luke’s theme of the dangers of possessions is couched 
in terms of discipleship. 26. will be ashamed: Luke intro- 
duces the eschatological consequences of relinquishing 
one’s attachment to Jesus and his teaching about God’s 
kingdom. In contrast to the lowly Son of Man (9:22), 
Luke presents the exalted Son of Man (cf. 22:69). 27. In 
its Lucan context, this difficult verse refers to the dis- 
ciples, to whom a new understanding of God’s kingdom 
will be given after Jesus’ resurrection (Acts 1:3). 

115 (d) Jesus’ TRANSFIGURATION AND THE DIVINE 
CONFIRMATION OF THE WAY OF THE Cross (9:28-36). 
See Mark 9:2-9. The teaching that Jesus has given in 
9:22-27 is so different from what he had taught in 
4:16-9:6 that it needs divine sanction. The disciples are 
commanded by God to listen to this new teaching. Jesus, 
who was proclaimed Son of God at his baptism (3:21- 
22) and whom Luke has portrayed (4:16-9:6) as bodying 
forth God’s glory in his kingdom ministry of vanquish- 
ing the forces of destruction, is Son of God as he goes 
to the cross. 

116 28. after these words: Luke tightly connects the 
transfiguration on God’s mountain with Jesus’ teaching 
in vv 22-27. praying: See comment on 3:21. 29. white, 
dazzling: Luke uses symbols of the transcendent. 30. 
Moses and Elijah; The road upon which Jesus is embark- 
ing is in accord with the law and the prophets (24:26- 
27), i.e., God’s will. These two OT figures were rejected 
prophets. 31. exodus: The topic of the conversation 
between the heavenly triad is mentioned only by Luke. 
He refers to the next phase of Jesus’ ministry, his journey 
to Jerusalem and his passage from this world to God. 32. 
glory: Associated with the risen and heavenly life (24:26), 
glory is also manifested in Jesus’ cures, which cause 
people to glorify God (5:26; 7:16). 33. three booths: Peter 
apparently did not understand the conversation of v 31 
and interprets the event in the light of the harvest festival 
of Tabernacles, the abundance of which came to sym- 
bolize God’s consummation of history. 34. cloud: Symbol 
of God’s presence. 35. my son: These words recall God’s 
voice at Jesus’ baptism (3:21-22). hear him: Perhaps this 
is a reference to the prophet like Moses of Deut 18:15 
(see D. P. Moessner, JBL 102 [1983] 575-605), but, 
more importantly, disciples are commanded to be atten- 
tive to this new phase of God’s revelation of who the 
Son is: one who returns to God via the cross. The impli- 
cations for disciples of Jesus’ journey to the cross will be 
spelled out in 9:51-19:27. 
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117 (e) How THE Cross INTERPRETS JESUS’ MERCI- 
FUL Deeps (9:37-45). See Mark 9:14-29. In stream- 
lining this story, Luke has closely connected it with the 
transfiguration and underscored Jesus’ mercy. He links it 
and all Jesus’ mighty deeds intimately with his second 
prediction of the passion, thus showing that in the future 
the mercy of mighty deeds will come from the mercy of 
the cross. 37. mountain: The first of three contrasts is 
sounded. Jesus comes from the mountain of God’s pres- 
ence into a needy world. 38. look with compassion: See 
1 Sam 1:11 and Luke 1:48. only child: See 7:12; 8:42. 
Luke highlights the man’s need and Jesus’ mercy. 39. The 
miserable condition of the sick child enhances Luke’s 
depiction of Jesus’ power and mercy. 40. A second con- 
trast is drawn: the master, Jesus, is more powerful over 
the forces of evil than his disciples. 41. faithless and 
perverse generation: This cry of exasperation is difficult to 
interpret in the Lucan context, for (1) neither the boy’s 
father nor the disciples have shown lack of faith; (2) 
“generation” involves more than the boy’s father and the 
disciples. This generalization seems best explained in 
two ways: (1) Luke is providing a third contrast: the 
fidelity of Jesus to God in contrast to general human 
infidelity. (2) Behind this exasperation lies the fact that 
Jesus’ deeds of mercy will be greeted with disbelief, 
which will eventually lead to the cross. See Busse, 
Wunder (> 67 above) 249-67. 42. gave him back to his 
father: Cf. 7:15. At this point Luke does not share the 
Marcan teaching (9:28-29) on prayer and fasting as 
means of casting out such powerful demons. Luke’s 
attention is on Jesus’ power. See J. Dupont, RSR 69 
(1981) 45-55. 43. all the miracles: Luke universalizes from 
one miracle to all that had been described in 4:16-9:6. 
All Jesus’ mighty deeds must be seen from the vantage 
point of the crucifixion. 44. to be handed over: More 
marvelous than Jesus’ deeds of mercy is his merciful 
death on the cross. This second passion prediction is 
referred to in 24:7, where women disciples remember its 
significance. 45. I. H. Marshall (Gospel 393) sees this verse 
as an expression of Luke’s “suffering secret”: only after 
Jesus’ resurrection and his gift of insight (see 24:13-35) 
will the disciples understand the meaning of his cross. 
118 (f) THe DiscipLes’ MISUNDERSTANDING OF THE 
MEANING OF FOLLOWING Jesus (9:46-50). See Mark 
9:33-41. 46-48. Close upon the heels of Jesus’ second 
prediction of his powerlessness before human beings 
(9:44) and Jesus’ instructions about taking up one’s cross 
and following him (9:23-27) comes Luke’s story of the 
disciples’ quest for power. In a dramatic way Luke 
shows that the lessons of discipleship, newly introduced 
in 9:7-50, will not be assimilated overnight. Building on 
the figure of the child, a prime example of powerless- 
ness, Jesus teaches that greatness comes from being the 
least. 49-50. Disciples misunderstand their relationship 
to Jesus if they think that theirs is an exclusive one. They 
must be open and tolerant of others who work “in Jesus’ 
name” and do not adhere to their group. 

119 (V) Jesus’ Journey to Jerusalem (9:51- 
19:27). With 9:51 Luke begins a new part of his 
kerygmatic narrative. He has adapted the theme of Jesus’ 
Journey to Jerusalem from Mark 8:26-10:52, adding 
(1) some 15 references to Jesus traveling and (2) materials 
from Q and L. The result of Luke’s creative adaptation 
is a multidimensioned view of journey. In obedience to 
God’s will (9:22,44) Jesus goes on his way to Jerusalem, 
the city that symbolizes the continuity between the old 
and the new in God’s plan. In Jerusalem, Jesus will com- 
plete his exodus (9:31) to God, and from Jerusalem the 
Christian mission will travel to the ends of the earth 
(Acts 1-2). On his way to Jerusalem, Jesus is the 
supreme teacher of his disciples, his witnesses, in the 
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meaning of his way (see Acts 9:2; 18:26; 24:22, where 
Christianity is called “the Way”). Jesus instructs his dis- 
ciples about missionary travels (10:1-24), about the use 
of possessions (16:1-31), about prayer (11:1-13), and 
delivers challenging parables like those of the Good 
Samaritan (10:25-37) and the Prodigal Son (15:11-32). 
Neither Jesus’ journey nor that of the Christian will be 
free from trials. The Samaritans reject Jesus (9:51-56); 
the religious leaders object to his teaching and way of life 
(13:11-17; 14:1-24). In brief, Luke’s “journey narrative” 
paints a captivating portrait of Jesus, the faithful and 
resolute Son (9:35), who in word and deed teaches the 
way that leads to life with God. As readers walk with 
Jesus on his way to Jerusalem, they should be mindful of 
the divine imperative: “Listen to him!” (9:35). 

Luke’s travel narrative is divided into three sections: 

9:51-13:21; 13:22-17:10; 17:11-19:27. The verse that 
commences each of these sections mentions explicitly 
that Jesus was on his way to Jerusalem. 
120 (A) First Part of Instruction on the Mean- 
ing of the Christian Way (9:51-13:21). This part 
contains many lessons about the nature and demands of 
discipleship. 

(a) THE SAMARITAN REJECTION AND NONRE- 
TALIATION (9:51-56). 51. This Lucan composition is 
replete with theologically weighty vocabulary. days being 
completed: God is the one who is completing or filling up 
(symplérousthai) the days and thus bringing the salvific 
plan closer to fulfillment. assumption: The verb-form of 
the noun analémpsis used here occurs in Acts 1:2,11,22. 
The reference is to all phases of Jesus’ exodus to God: 
death, burial, assumption, and sending of the holy Spirit. 
set his face: This unique expression indicates Jesus’ obe- 
dient resoluteness to fulfill God’s will despite all opposi- 
tion. 52-53. Samaritans: Samaritans were not friendly to 
Jews (see John 4:9), esp. when the Jews were passing 
through their territory on the way to the holy city, 
Jerusalem. Later on in his travel narrative (10:30-35, 
17:11-19) Luke will use the despised Samaritans to teach 
further lessons about discipleship. In Acts 8:4-25 he will 
narrate how these folks, who are inhospitable now, 
accept the message of the Christian Way with open 
hearts. Ever sensitive to parallelism, Luke shows that 
Jesus meets with opposition at the initial stages of his 
journey to Jerusalem just as he encountered opposition 
at the beginning of his Galilean ministry (4:16-30). 54. 
fire come down from heaven: The wording of this verse 
echoes that of 2 Kgs 1:10,12, which narrates how Elijah 
twice called down fire to destroy his enemies. 55. Jesus 
lives out in deed his teaching about nonretaliation 
against enemies (6:27-29,35). 

121 (b) THe Cost oF DiscipLesHip (9:57-62). 57. 
along the road: Discipleship as following Jesus on his way 
is illustrated by three hyperbolic proverbs. The function 
of normal proverbs is to help people make sense out of 
life, to show how the world coheres, e.g., an hour of 
sleep before midnight is worth two after midnight; spare 
the rod and spoil the child. In the proverbs of vv 58, 
60,62 Jesus uses hyperbole or exaggeration to jolt 
listeners out of their staid way of ordering their universe 
and to view existence from an entirely new angle—that 
of discipleship in response to the kingdom of God 
preached by Jesus. To literalize these proverbs is to strip 
them of their power. See W. A. Beardslee, Int 24 (1970) 
61-73. 58. The exaggeration highlights the lowliness of 
Jesus, the Son of Man. 60. dead bury their own dead: This 
proverb has been so successful in subverting the way 
people normally order their moral universe that endless 
discussion reigns that Jesus could not have meant what 
he said. The ways of God’s kingdom are not necessarily 
in step with our human ways. The common interpreta- 
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tion is that the proverb means that the spiritually dead 
should bury the physically dead. 62. the plow: The 
modern tractor and plow are not in view, but a very 
light Palestinian plow, which was guided by one hand 
while the other hand drove the unruly oxen. “This prim- 
itive kind of plough needs dexterity and concentrated 
attention. If the ploughman looks round, the new 
furrow becomes crooked” (J. Jeremias, The Parables of 
Jesus [NY, 1963] 195). fit for: The proverb challenges 
expectations of who would be fit to receive the reign of 
God into their lives. 

122 (c) Jesus’ TEACHING ABOUT MissION (10:1-24). 
This section is Luke’s longest meditation on mission and 
has parallels in Q (Matt 9:37-38; 10:7-16; 11:21-23) 
and in Luke 9:1-6; 22:35-38; 24:44-49. Luke gives no 
attention to the actual mission of the disciples, but rather 
concentrates his reflections on the nature of mission and 
the causes of its joys and sorrows. 1. seventy(-two): Appli- 
cation of the principles of text criticism does not lead to 
an indisputable decision of whether 70 or 72 is the 
original text; trustworthy, ancient mss. support both 
readings. The OT text behind the number seems to be 
Gen 10:2-31, the table of the nations of the world: the 
MT reads 70 whereas the LXX has 72. In any case, Luke 
roots the universal mission of his church in the ministry 
of Jesus. two by two: Three reasons for pairing are in- 
volved: mutual support; bearing of witness to the truth 
of their testimony (see Deut 19:15); living embodiment 
of the gospel of peace (see vv 5-6). Perhaps, the most 
famous NT missionary pair was that of Paul and Bar- 
nabas (see Acts 13). 3. lambs among wolves: This powerful 
image has two dimensions: the missionaries may be 
defenseless before hostile people; the Christian mission 
inaugurates a new era of peace and reconciliation in 
which the lamb will lie down with the wolf (see Isa 11:6; 
65:25). 4. greet no one: This socially shocking symbolic 
action, akin to that of the prophets (Ezek 4-5), would 
call attention to what genuine peace involves. See 
Klassen, Love of Enemies (> 91 above) 92-93. 6. son of 
peace: This unique expression is part and parcel of the 
Lucan emphasis on the Christian message of reconcilia- 
tion and means one who is dedicated to the pursuit of 
peace. 9. In the Christian missionary preaching and 
curing of the ill the reign of God is manifest. 

123 10-16. To this point Luke has been accentuat- 
ing the largely positive character of the Christian mis- 
sion. He now gives voice to the negative side: just as 
Jesus met with hostility and rejection, so too will his 
missionaries. But as the story of Paul in Acts will 
demonstrate, the word of God will triumph even 
though its preachers may be dispensable. 13-15. In their 
Lucan context these verses function as warnings to 
Luke’s communities to respond favorably to God’s word 
and not to imitate the responses given to Jesus’ mission 
by some Galilean cities. 16. who hears you, hears me: The 
meaning of Christian mission finds lapidary expression: 
hearing the word of the disciple is hearing the word of 
Jesus; hearing the word of Jesus is hearing that of God. 
See v 22 for an equally deep foundation for Christian 
mission. 

124 17-20. The effects of mission in Jesus’ name 
are in focus. 17. demons: Recall Jesus’ power over the 
demons in Galilee (8:26-39) and the power Jesus gave 
the Twelve (9:1-2). The 70 (72) disciples share that same 
authority. 18. In Jesus’ ministry and that of his church 
the powers of evil are attacked and overcome. 19. “The 
serpent and the scorpion were not only well-known 
sources of physical evil in Palestinian life, but were OT 
symbols of all kinds of evil” (FGL 863). In Acts Luke 
frequently narrates how the Lord Jesus rescued his mis- 
sionaries from the forces of destruction (e.g., 28:1-6). 
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20. Luke tempers enthusiasm for missionary success 
with insistence on a more enduring gift: to have one’s 
name inscribed on the roster of the citizens of heaven. 
125 21-24. From the universe of discourse of 
wisdom, which differs from that of representation found 
in v 16, Luke concludes his reflections on mission. His 
perspective seems to be postresurrectional, for Jesus’ 
disciples are gifted with the knowledge of and truly see, 
in contrast to 9:45 and 18:34, Jesus as the revelation of 
the Father. 21. these things: In the Lucan context the 
references are to the nature of God’s kingdom, the union 
of Jesus’ disciples with him in mission, and Jesus’ rela- 
tionship to God. The terminology is different, but the 
thought is the same as that of 8:10. wise... babes: The 
familiar wisdom contrast between those who have no 
need for God and the little ones, the disciples who 
approach God with open minds and hearts. 22. Chris- 
tian mission finds its deepest foundation in the Son’s 
relationship to his Father and the Son’s pure gift of re- 
vealing to his disciples who the Father is. all things: 
“Again, if the sense of panta (10,22) in its original setting 
escapes us, it refers in the Lucan (and Matthean) context 
to the knowledge that the Son has about the Father and 
the knowledge that only he can transmit to his fol- 
lowers, the “little children” (J. A. Fitzmyer, “Abba and 
Jesus’ Relation to God,” A cause de l’évangile [Fest. J. 
Dupont; ed. R. Gantoy; LD 123; Paris, 1985] 36). 
23-24. In the new age of fulfillment inaugurated by 
Jesus, his disciples witness with insight his missionary 
activity and share in its power for good. What these 
“little children” experience was not granted the mighty 
religious leaders and political rulers of times past. 

126 (d) THE CurisTIAN MissION AND OBSERVANCE 
OF THE Law (10:25-37). This passage is two-pronged. 
While providing a powerful lesson about mercy toward 
those in need, it also proclaims that non-Jews can 
observe the law and thus enter into eternal life. This 
involved controversy story has the following compo- 
nents: 10:25, the question of a lawyer; 10:26, Jesus’ 
counterquestion; 10:27, the lawyer’s answer; 10:28, 
Jesus’ imperative; 10:29, a further question of the 
lawyer; 10:30-36, Jesus’ counterquestion, which has the 
story of the Good Samaritan; 10:37a, the lawyer’s 
answer; 10:37b, Jesus’ imperative, 25. test him: It seems 
that the lawyer has been present to hear what Jesus has 
just said about Christian mission in 10:1-24. The testing 
concerns the role of God’s law in the salvation preached 
by missionaries. Luke gives two answers: the law is 
valid; non-Jews who observe the law inherit eternal life. 
In 18:18-30 Luke will provide a more specifically 
Christian answer to the same question about inheriting 
eternal life. On this Lucan dual view of the law, see 
Wilson, Luke and the Law (> 58 above) 28-29. 27. The 
lawyer’s answer comes from Deut 6:5 and Lev 19:18. 28. 
Jesus confirms the validity of the law for salvation and 
accentuates the doing (see also vv 25,36) of the twin 
commandment. 29. neighbor: The lawyer’s question 
stems from debates about who belongs to God’s people 
and therefore is an object of neighborly love. 30-35. 
Jesus’ counterquestion in v 36 has the long lead-in of this 
famous example story, which is meant to arrest the 
readers’ attention and impel them to imitate the conduct 
of a pariah, a Samaritan. a priest... a Levite: These 
leading examples of law-observant people do not aid the 
stripped and apparently dead man for fear of becoming 
defiled. 36. who... neighbor... ?: Jesus’ question turns 
the lawyer’s question on its head: Don’t ask about who 
belongs to God’s people and thus is the object of my 
neighborly attention, but rather ask about the conduct 
incumbent upon a member of God’s chosen people. 37. 
the one who did mercy: The lawyer cannot bring himself to 
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say “Samaritan.” Because he did the law, the outcast 
Samaritan shows that he is a neighbor, a member of 
God’s people, one who inherits eternal life. See G. Sellin, 
ZNW 65 (1974) 166-89; 66 (1975) 19-60. 

127 (e) DiscIPLESHIP FOR MEN AND WOMEN 
(10:38-42). To the fore is Luke’s universalism as he 
depicts Jesus thrice acting contrary to Jewish cultural 
norms: Jesus is alone with women who are not his 
relatives; a woman serves him; Jesus is teaching a 
woman in her own house. See B. Witherington, Women 
in the Ministry of Jesus (SNTSMS 51; Cambridge, 1984) 
100-3. 38. into her house: Certain mss. seem to have 
omitted this phrase in an effort to make this passage con- 
form to 19:6; cf. Acts 17:7, where Luke uses hypode- 
chesthai, “receive,” without such a prepositional phrase. 
The emphasis on “house” in this uniquely Lucan episode 
is of a piece with Luke’s redaction of Q and Mark, to 
which he has added 28 references to “house/home” (e.g., 
8:27; 14:23). In view is household Christianity; women 
host the church in their houses. See J. Koenig, New Testa- 
ment Hospitality (OBT 17; Phl, 1985) 103-7. 39. at the feet 
of the Lord: For this posture of the disciple, see 8:35; Acts 
22:3. 40. serving: At the time of Luke’s Gospel diakonein 
refers to Christian ministry (see 1 Cor 4:1; Rom 16:1). 
As happens frequéntly in his narrative of Jesus’ table 
fellowship (5:29-39; 7:36-50; 11:37-54; 14:1-24; 19:1- 
10; 24:13-35), Jesus, the guest, becomes the dominant 
figure, or host, and answers questions about community 
life. 42. one thing: The lesson is not that one should 
prepare a casserole rather than a seven-course meal. One 
thing undergirds all following of Jesus: listening to his 
word (v 39; see 8:4-21), and that is the best part. 

128 (f) Jesus’ Discretes AND Prayer (11:1-13). 
See Matt 6:9-13; 7:7-11; Luke 18:1-8. Luke writes a 
catechism on prayer for Gentile Christians, whose 
knowledge of the God of Jesus and of OT revelation 
needs development and who need encouragement to 
persevere in prayer in a hostile environment. See J. 
Jeremias, The Prayers of Jesus (SBT 2/6; Naperville, 1967) 
88-89. 1. teach us to pray: To have its own distinctive 
form of prayer was the mark of a religious community. 
This ancient way of recognizing a religious community 
is also true today, e.g., the consecration to Mary of 
Marianists; the “We adore you” of Franciscans. Jesus’ 
bequest of the Our Father to his disciples will not only 
teach them how to pray, but especially how to live and 
act as his followers. 2. The Lucan form of the Our Father 
has five petitions. Father: This distinctive feature of Jesus’ 
prayer, viz., his personal, individual address to God as 
caring, provident, gracious, and loving parent, finds 
expression also in 10:21; 22:42: 23:34,46. It is Jesus’ 
gracious revelation to his “little ones” as they face the 
evils presupposed in petitions three through five: dis- 
unity of peoples who need to be brought into unity at 
meals; their own sinfulness and the perversity of others; 
the ever-present danger of apostasy. may your name be 
sanctified: May all the evils which defile your creation be 
removed, esp. those in our hearts, so that the gracious 
love, witnessed to in your name, may be manifested. 
your kingdom: From 4:14 to this point in the Gospel Luke 
has been narrating the nature of God’s kingdom, which 
breaks boundaries separating rich and poor, hale and 
halt, men and women, clean and unclean, saint and 
sinner. See the comments on 4:14-30. May that 
kingdom come, and not cheap human imitations of it. 
3. bread: The meaning of the otherwise unattested adj. 
epiousios, which modifies “bread,” is highly controverted. 
Seen from the perspective of the Lucan motif of food, 
the adj. refers, on the one hand, to the food which is 
necessary to sustain life and is God’s gracious gift. On 
the other hand, “bread” should not be interpreted 
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individualistically, but should be seen as shared with 
others, sinners included, at meals of reconciliation, esp. 
the eucharist. 4. sins: Jesus’ community, composed of 
sinners, prays in confidence to its gracious Father-God 
for forgiveness. Disciples who are closed to forgiving 
each and every person who has sinned against them do 
not have a proper view of Jesus’ God, who is merciful 
to all (6:35-36). temptation: In Luke, temptation does not 
have a positive outcome, e.g., strengthening of character. 
Temptation is always bad. Disciples pray that their ever- 
loving God will preserve them from apostasy from the 
Christian Way. See 22:39-46. ; 

129 5-13. Various instructions on the necessity of 
perseverance in prayer. Presupposed are God’s gracious- 
ness and readiness to respond to the needs of God’s 
children on the Christian journey. Ifa friend will aid a 
friend, if the father will provide for his child, how much 
more will God care for the disciples of God’s Son, Jesus. 
13. holy Spirit: Matt 7:9 has “good things.” In Luke’s 
theology “good things” can get the disciple in trouble, 
e.g., 12:18-19; 16:25. In answer to the prayers of 
disciples, who want to pray, live, and act as Jesus did, 
God gives them the postresurrection gift of the holy 
Spirit. “The gift of the Holy Spirit sums up all that is 
given to the community of Jesus: joy, strength, courage 
for witness and therefore for life” (Schweizer, Good News 
192). See P. Edmonds, ExpTim 91 (1980) 140-43; E. 
LaVerdiere, When We Pray... (Notre Dame, 1983). 
130 (g) CONTROVERSIES REVEAL THE MEANING OF 
Jesus’ JouRNEY (11:14-36). Luke reveals his artistry as 
he creates the unity of this passage by linking disparate 
passages, esp. vv 24-26,33-36, around controversies 
about the source of Jesus’ kingdom power. The result of 
hisscreativityeis anpAy( 11:15), By(1 1:16), A’ (W1 7-28), 
B’(11:29-36) pattern in which vv 23-28, with their dual 
themes of responding to Jesus’ healing power and his 
word, form a bridge between A’ and B’. Luke further 
manifests his creativity in the way he alternates his 
teachings on christology and discipleship in this section. 
Luke 11:14-23 is paralleled in Matt 12:22-30; Mark 
3:22-27; Luke 11:24-26 in Matt 12:43-45; 11:29-32 in 
Matt 12:38-42; 11:33-36 in Matt 5:15; 6:22-23 (Luke 
11:33 is a doublet of 8:16). 14. he was casting out a demon: 
The exorcism is narrated in one verse. The fact of Jesus’ 
exorcism is not debated. Rather, the source of Jesus’ 
power, and that of those who follow on his way, is in 
question. 15. some: Note the generalization of the oppo- 
sition. In the controversy of 11:37-54 the Pharisees and 
lawyers are the opponents. Beelzebul: This word prob- 
ably means “Lord of heaven.” Luke has set up the A part 
of his pattern; he will pick up Jesus’ answer to this objec- 
tion in vv 17-28. 16. others: The Lucan generalization of 
the opposition, which seeks for some extraordinarily 
powerful sign, is to be noted. Luke introduces B of his 
pattern; he delays giving an answer to their demand until 
vv 29-36. 17. Luke stresses Jesus’ foreknowledge. See 
other controversy stories (5:22; 6:8; 7:36-50). 20. finger 
of God: The reference is to Exod 8:15 LXX. What God 
has done in the past to rescue God’s people from the 
oppression of slavery is being continued by Jesus, in 
whose ministry God’s kingdom power is being mani- 
fested. See comments on 4:14-43. 21-22. Luke deepens 
his christological reflection and uses the symbolism of 
riches (courtyard of a palace, possessions, confidence in 
material security) to depict the strong man. Jesus, the 
stronger one (see 3:16), vanquishes the forces of evil. See 
S. Légasse, NovT 5 (1962) 5-9. 23. the person who is not 
with me is against me: Luke strikes his theme of 
discipleship. While living in a hostile environment, 
Luke’s communities are comforted by Jesus’ power over 
evil and exhorted to continue to adhere to him and his 
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way. 24-28. The puzzling vv 24-26 must be seen in the 
context Luke the artist has created for them: God’s con- 
quest of evil in Jesus does not take away the need for 
disciples to respond to Jesus’ preaching of God’s word. 
To hear and keep the word of God is the necessary help 
disciples need to avoid falling back into the clutches of 
the demonic (see Grundmann, Lukas 240). Luke con- 
trasts the responses of the disciples with that of the 
objectors of vv 15-16. Verses 23-28 form a transition to 
the final part (vv 29-36, B’) of Luke’s pattern. 

131 29. Luke returns to the request for a sign, first 
introduced in v 16. sign of Jonah: Matt 12:38-42 should 
not be read into this passage; Luke is not concerned 
about Jonah’s three-day sojourn in the whale’s belly. 
Verses 30,32 will make very clear that Luke’s concern is 
with Jonah’s preaching of God’s word as the sign, for 
that accords with his insistence on hearing and keeping 
God’s word proclaimed by Jesus. 31. Queen of the South: 
See 1 Kgs 10. Again Luke ponders the meaning of Jesus: 
his wisdom is greater than that of Israel’s fabled wise 
king, Solomon. 32. preaching of Jonah: The power of 
God’s word in Jonah is demonstrated by the mass con- 
version of the Ninevites. In Jesus, God’s spokesperson, 
greater power is present. Luke holds up for imitation by 
his Gentile readers and all disciples the generous 
response given to God’s word by nonelect people. 33-36. 
Luke has creatively welded these wisdom sayings to his 
context of how one should respond to God’s word 
preached by Jesus. 33. those entering may see the light: 
Disciples, who preach Jesus as the light, must let that 
light shine for men and women who are searching for a 
way to come in out of the darkness. 34. sincere... evil: 
The Gk haplous . . . ponéros is to be taken in a moral sense 
as is the contrast between “light and darkness.” A sincere 
and generous response to God’s word leads to the moral 
goodness of the entire person. 36. Jesus’ and the church’s 
preaching of the word of God will find a ready reception 
in the hearts of those who sincerely seek God’s ways. See 
John 3:19-21. 

132 (h) AtMscivinc MakEs ONE CLEAN BEFORE 
Gop (11:37-54). As Christian communities journey 
on Jesus’ Way, they will encounter internal and external 
controversy. On the meaning of “Pharisees,” > 76-77 
above. On the literary form of the symposium, > 99 
above. Note the structure: gradual revelation of guests 
(lawyers are first mentioned in 11:45; scribes and other 
Pharisees in 11:54) and fait divers (the host’s unspoken 
amazement at Jesus’ failure to wash before the meal in 
11:38 provides the occasion for Jesus’ speech). The nar- 
rative framework (11:30-32) into which Luke has set 
this symposium accounts for its one anomaly, i.e., Jesus’ 
discourteousness toward his host overshadows his 
wisdom. “There is a chief guest who, at least from the 
redactor’s perspective, bests his opponents and is wiser 
than Solomon” (E. Steele, JBL 103 [1984] 389). This 
pericope is largely paralleled in Matt 23. 39-41. There is 
a subtle play on the meanings of inside/outside in these 
verses: inside and outside of vessels and of human beings 
created by God. 41. the inside: Three meanings are pos- 
sible: “give the contents [food and drink] as alms”; “so 
far as what is inside is concerned, give alms”; “give alms 
from the heart” (see Marshall, Gospel 495). alms: Apart 
from Matt 6:2-4, only Luke-Acts in the NT mentions 
almsgiving. See also 12:33; 18:22; Acts 9:36-43; 10:2,4, 
31; 24:17. “Thus almsgiving constitutes an essential part 
of the Christian ethical life for Luke. Here again we meet 
the Lucan challenge to those who have, to share with 
those who have not” (Pilgrim, Good News to the Poor [> 
72 above] 136; see also L. T. Johnson, Sharing Possessions 
[OBT; Phl, 1981]). Luke enjoins on his Gentile Chris- 
tians the Jewish practice of almsgiving, of which their 
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culture was almost totally ignorant. all things are clean: To 
the legalists in Luke’s communities this statement is 
revolutionary: crossing boundaries to care for those in 
need renders one clean, and not established ritual prac- 
tices. Examples of the way Luke has previously dealt 
with the issue of cleanliness may be found in 6:1-11; 
8:26-56. 42. The first of Luke’s three woes against the 
Pharisees. without neglecting the others: It should be noted 
that Luke does not repudiate the supererogatory prac- 
tices of the legalists in his community. “Luke apparently 
saw nothing objectionable in a Pharisaic lifestyle per se, 
including the commitment to an expanded legal system; 
he objects only to the neglect of central commands, 
whose centrality they themselves recognized (Lk. 
10:25f)” (Wilson, Luke and the Law [> 58 above] 19). 45. 
lawyers: The other guests, who are legal experts among 
the Pharisees, are introduced. They, too, will receive 
three woes. 48. you build their tombs: The meaning of this 
verse is not crystal clear because one normally builds a 
monument with the laudatory intent of honoring a per- 
son. Since the context indicates that the lawyers are 
accused of not listening to God’s past or present spokes- 
persons, v 48 may be ironic: you only honor dead 
prophets, not living ones; by erecting a monument over 
them, you have made sure they are truly dead and will 
not bother you now. Your building of a monument is 
honorable, but you are no more open to listening to 
God’s spokespersons than your ancestors were. 49. 
prophets and apostles: Luke refers to Christian spokes- 
persons within his own communities. 51. Abel... 
Zechariah: A contrast seems to be implied between the 
first book of the Bible (Gen 4:8-10) and one of the last 
books (2 Chr 24:20-22): you recapitulate in your 
response to God’s word in Jesus what has occurred 
during the length of God’s dealings with God’s people. 
52. key of knowledge: Amid the heat of the polemic, a 
positive note sounds: the lawyers in Luke’s communities 
do possess the key of knowledge. See also v 42. Their 
conduct seems to have prevented them from using it for 
themselves and others. 53-54. The hostility on the part 
of the religious leaders against Jesus mounts. See also 
6:11; 19:47; 20:19-20; 22:2. 

133 (i) Discretes MEET wiITH EXTERNAL AND IN- 
TERNAL OpposiTION (12:1-59). Luke constructs this 
section mainly from Q and L. His connections are chiefly 
thematic and catchword. Via 12:1-3 Luke links the 
opposition that the Pharisees, whose leaven is hypocrisy, 
give Jesus (11:37-54) to that to be experienced by his 
disciples (12:4-12). The opposition Jesus’ “little flock” 
experiences finds an ally in the human desire for posses- 
sions (12:13-34). Besides the external problems caused 
Jesus’ disciples by opposition, there are the internal 
problems caused by selfish church officials (12:35-48). 
In 12:49-53 Luke gives the christological rationale for 
Opposition experienced by Jesus and his disciples. In 
12:54-59 Luke brings the crowds into his total picture 
of those who oppose Jesus and the disciples by forming 
an inclusio in 12:56 with 12:1: both the Pharisees and the 
crowds are guilty of hypocrisy. 1-3. Pharisees: Luke con- 
tinues his polemic against the Pharisees or rigorist 
teachers in his community, whose actions do not con- 
form to their words. The disciples should not let them- 
selves be contaminated by their leaven or corrupting 
influence (v 1). No matter how persuasive and influential 
the teachings of the Pharisees may seem now, the false 
nature of their position and the destructive character of 
their persons will eventually be revealed (vv 2-3), 
Verses 1-3 seem to contain stereotyped polemic against 
false teachers (> 150 below; cf. R. J. Karris, JBL 92 
[1973] 549-64). 4-12. Luke alternates messages of com- 
fort and admonition as he develops the theme: if the 
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master’s teachings met with opposition, so too will those 
of his disciples. 4. my friends: This comforting expression 
occurs only here in the Synoptics. 5-7. Disciples are 
admonished to be faithful to God and the message of 
God’s Son (9:35). It is God who has control over one’s 
entire life. five sparrows .. . hairs of your head: With a bit of 
humor Luke argues from the lesser to the greater: if God 
cares for the least expensive items on the menu and 
counts the hairs that fall from the heads of balding men 
and women, how much more will God care for Jesus’ 
disciples. 8-9. Son of Man: The stakes of discipleship are 
high: those who are faithful to Jesus receive his support 
as Son of Man at the judgment. 10-12. Verse 10 should 
be read with vv 11-12. The so-called unforgivable sin 
has two aspects: a stubborn refusal to entertain the 
Christian message (see 8:10; 11:14-26) which the 
church, gifted with the holy Spirit, preaches to all. 
134 13-21. This passage commences a long medi- 
tation, which continues through 12:34 and has echoes in 
12:45, on the deleterious effects possessions can have on 
disciples. 15. greed: Part of the polemic against false 
teachers was that they were greedy (~ 150 below). The 
example story that follows in vv 16-21 warns disciples 
about the futility of seeking refuge from opposition by 
amassing possessions. 17. Note how frequently in this 
verse and vv 18-19, the “fool” uses “I” and “my.” His 
egotistical concerns eliminate God and neighbor from 
sight. 19. eat, drink: This description of the dissipated life 
finds an echo in 12:45. 20. The death of the individual 
as a time of reckoning is in view. to whom shall it go?: This 
is the punchline of the example story and forces readers 
to ask the basic question: What is life all about? 21. Luke 
gives his own answer to the question of v 20: Find the 
meaning in life by acknowledging God and giving alms 
to the needy (> 132 above). 

135 22-34. In these verses, which are often roman- 
ticized, Luke continues his reflections on possessions 
and opposition. His meditation points are: “little faith” 
(v 28) and “fear not, little flock” (v 32). 24. ravens: These 
birds are unclean (Lev 11:15; Deut 14:14). “They were 
known in antiquity as careless creatures that even fail to 
return to their nests” (FGL 978). Why a raven rather 
than a lion? 27-28. lilies: The splendor of the lily is 
extolled in one breath; its ephemeral character in the 
next breath. Why a lily rather than a cedar of Lebanon? 
Through these images Luke is directing his readers’ 
imaginations to situations in which their existence seems 
as helpless and as short-lived as that of ravens and lilies. 
One such situation is that of opposition to the message 
of God’s word which they preach (see 8:11-15). See 
P. S. Minear, Commands of Christ (Nash, 1972) 132-51. 
In sucha situation Jesus authoritatively assures his “little- 
faith” disciples of God’s gracious care for them. 32. little 
flock: To his struggling, opposed, and small group of 
disciples Jesus promises what is all-important, the king- 
dom, the powers of which are operative in it. 33-34. give 
alms: Having warned disciples about anxiety over mate- 
rial goods in vv 22-32, Luke returns to the necessity of 
sharing material goods through almsgiving, which he 
introduced in v 21. 

136 35-48. These “servant” parables are given an 
ecclesiological interpretation by Luke: community offi- 
cials must be faithful and not create internal problems 
for the church. One key to Luke’s meaning is the fact 
that the Gk doulos, “servant,” “slave,” which occurs in vv 
37,43,45,46,47, means one who gives service to the 
Christian community (see Rom 1:1; 1 Cor 7:22; Gal 
1:10; cf. Acts 4:29; 16:17). Another key is the fact that 
oikonomos, “steward,” occurs in the Gospels only in Luke 
(12:42; see 16:1,3,8) and means one who gives service to 
the Christian community (1 Cor 4:1-2; Titus 1:7; 1 Pet 
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4:10). 37. he will serve them: This role reversal is signifi- 
cant and underscores God’s absolute gratuity. The ser- 
vant who is faithful during the time of fulfillment before 
the parousia will share in the eschatological banquet. 
Contrast 17:7-10, which underlines the responsibility 
of the servant. See further Luke’s presentation of Jesus as 
servant in 22:24-27 and as Suffering Servant in 23:6-25. 
41. Peter: He is the spokesperson for questions about 
church officials (> 70 above). 42. measure of food: More 
seems to be involved here than mere foodstuffs. Is there 
reference to communal meals? And the eucharist? 45. fo 
eat, drink, and become intoxicated: Echoes of v 19 sound: the 
church official has taken on some of the characteristics of 
the “fool.” 47-49. The punishments for unfaithful and 
negligent church officials are stark. 

137 49-53. With a flashback to 3:16 Luke gives the 
rationale for opposition to Jesus, his disciples, and 
within the church. 49. fire: The nature of Jesus’ message 
is to purify and to cause people to distinguish dross from 
the genuine product. 50. baptism: To baptize “is here used 
without primary reference to the rite of baptism, but in 
the metaphorical sense of being overwhelmed by catas- 
trophe.. .” (Marshall, Gospel 547). In obedience to God’s 
will Jesus goes on his journey to Jerusalem and his 
exodus (9:31), resolutely facing all opposition. 53. father 
will be divided against son...: Perhaps Mic 7:6 provides 
the background for this verse. More important, it seems 
that Luke has hedged on his theme of peace in this verse 
and v 52. These verses should be read, however, with the 
programmatic 2:34-35 in mind. Peace will not be 
obtained at any cost, esp. at the cost of compromising 
God’s word. Yet even in nonpeaceful situations the 
Lucan Jesus calls for forgiveness and reconciliation (e.g., 
9:51-56) and love of enemies (6:27-36). 54-59. The 
Pharisees, because of their hypocrisy (12:1), do not 
accept Jesus. The crowds, because of their hypocrisy, 
refuse to see God’s key moment of salvation history 
(kairos) present in Jesus’ kingdom ministry (12:56). 
Ironically, the crowds have sufficient intelligence, e.g., 
in legal matters, to seek reconciliation and freedom from 
imprisonment. If only they would apply that ingenuity 
to reading the signs of the times in Jesus (12:57-59)! 
138 G) Att Neep To Repent (13:1-9). This 
passage, found only in Luke, teaches disciples that Jesus 
is compassionate but not wishy-washy. He demands 
that sinners repent before it is too late. Jesus’ dual injunc- 
tion to repent (vv 3,5) will form the basis for the later 
question about whether few will be saved (13:23). 
1. Galileans whose blood Pilate had mingled with their sac- 
rifices: This incident is not otherwise attested. 2-3. The 
catastrophe of v 1 (and also of v 4) did not overwhelm 
these folks because they were notorious sinners. In his 
counsel that disciples learn from the unexpected death of 
others that they should repent and be ready for judg- 
ment, Luke connects this passage with the judgment 
theme of chap. 12, e.g., vv 20,40,46. 3. unless you repent, 
you all will perish in a similar way; This verse is repeated 
almost verbatim in v 5 and is a refrain. Luke also 
develops his theme of peace and nonviolence: “. . . Jesus 
shows no sign whatsoever of hatred or vengeance when 
he is told of Pilate’s cruelty to his compatriots” (Ford, 
My Enemy 101). 6-9. fig tree: On the one hand, this is a 
parable of compassion, which produces comfort in the 
disciple who stumbles along the Christian Way. On the 
other hand, it is a parable of crisis, which should light a 
fire under procrastinators and other unproductive 
disciples. 

139 (k) AN ILLUSTRATON OF THE NATURE OF GOD’s 
Kincpom (13:11-17). In this rich passage, found exclu- 
sively here, Luke shows in action the meaning of God’s 
kingdom, which he will illustrate through parables in 
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13:18-21. 10. synagogue: + 56 above. sabbath: > 58, 81 
above. 11. woman: God’s kingdom is not just for males. 
This “little one,” who responds to God’s kingdom 
power in her life by praising God (v 13), is contrasted 
with the religious leader, whose views of when God can 
act blind him to the presence of that kingdom and his 
need for repentance. 15-16. Jesus argues from the lesser 
to the greater: If you loose animals on the sabbath, why 
can’t I loose a human being on the sabbath? daughter of 
Abraham: The Jewish religious heritage is not restricted 
to the healthy or to males. This woman belongs to 
reconstituted Israel (> 23 above). See also 19:9, where 
Jesus declares that the chief toll collector, Zacchaeus, 
another outcast, is a “son of Abraham.” What Jesus has 
done for this woman is in fulfillment of his commission 
of releasing captives from the bonds of evil (4:18). sab- 
bath: What Jesus does on the sabbath is truly a celebra- 
tion of its deep meaning, i.e., release from the effects of 
the fallen order. The sabbath’s purpose, as Jesus sees it, 
is fulfilled not by forbidding works of compassion, but 
by encouraging them. See Busse, Wunder (> 67 above) 
289-304; Wilson, Luke and the Law (— 58 above) 37; 
Witherington, Women (> 127 above) 68-71. 
140 (1) DEspiTE OpposiTION Gop’s KINGDOM 
Grows (13:18-21). These two kingdom parables, the 
only ones found in Luke, are paralleled in Matt 13:31- 
33. These parables do not stress the contrast between the 
smallness of the beginning and the greatness of the end 
product. What is in the limelight is growth, which in- 
eluctably takes place. In the immediate context before 
these parables Luke emphasized opposition to Jesus (see 
11:13-13:17); and in what follows the theme of opposi- 
tion will be no less strong (14:1-24; 15:1-2). These 
parables comfort disciples who, as they continue their 
master’s journey, will also face fierce opposition. They 
also show why Jesus’ kingdom mission was opposed. 
19. birds of the air build their nests in its branches: This com- 
posite reference to Ps 104:12 and Dan 4:9,18 refers to 
the diverse human beings who find refuge in God’s 
kingdom. Luke’s theme of universalism surfaces. Jesus 
suffered opposition because he accepted outcasts at 
meals that symbolized God’s kingdom (see 13:28-29). 
21. leaven which a women took and hid: A woman is paired 
with the man of the previous parable. R. W. Funk (Int 
25 [1971] 149-70) has called attention to three strange 
items in this parable: (1) God’s kingdom is compared to 
something that is unclean and corrupts, leaven; (2) God’s 
kingdom under the image of leaven is hidden; (3) it is 
hidden in the amount of flour used to respond festively 
to a divine epiphany (Gen 18:6; Judg 6:19). The com- 
parison of God’s kingdom to something that is unclean 
challenges ordinary conceptions of what is clean and 
rings true in Luke’s Gospel (e.g., 8:26-56). That 
kingdom is indeed hidden, esp. from the wise and learned 
(10:21). In the kingdom Jesus proclaims in word and 
deed that there is an epiphany of God for those who 
open their eyes and ears to see and hear it. Disciples can 
be confident that God’s kingdom, like the powerful cor- 
rupting agent, leaven, is operative and will achieve its 
goal despite all indications to the contrary. 
141 (B) Second Part of Instruction on the 
Meaning of the Christian Way (13:22-17:10). Luke 
continues to exploit the rich symbolism of Jesus’ journey 
to Jerusalem and his rendezvous with God’s will and 
instructs disciples on the various dimensions of the 
Christian way. 

(a) THE NEED FOR REPENTANCE STRESSED 
AGAIN (13:22-30). Perhaps using Q material for vv 
24-29, Luke builds on the injunctions to repentance 
found in 13:3,5 and stresses that the Christian way 
demands total allegiance to Jesus and provides travel 
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companions from all over the globe as well as places at 
the eschatological banquet. 24. narrow gate: The implied 
contrast seems to be between large city gates through 
which throngs can pass at one time and one slight 
passage. 25-27. closes the door: Luke changes the image to 
a door that Jesus locks on those who were content with 
boasting that they were acquainted with him and his 
message. Casual eating and drinking with Jesus is not 
enough. One must share in his life as symbolized by his 
table fellowship with the lowly. 28-29. Abraham, Isaac, 
and Jacob: The kingdom of God (see 13:18-21) is now 
imaged by the eschatological banquet (see Isa 25:6-8). 
Those who do not want to commit themselves to Jesus’ 
way find themselves on the outside. In graciousness God 
opens the banquet to all peoples. These now form recon- 
stituted Israel. 30. Luke sounds his familiar theme of 
reversal. 

) JEsus OBEDIENTLY JOURNEYS TO JERUSALEM 
(13:31-35). In this passage Luke accentuates Jesus’ 
obedience to God’s will (see 9:51) and his loving care for 
God’s city, Jerusalem, and its people. Underneath these 
larger themes Luke plays on his familiar motif of opposi- 
tion to Jesus, God’s spokesperson. 31. some Pharisees: 
This may well be the only positive reference to the 
Pharisees in this Gospel. 32. fox: Jesus considers Herod 
Antipas (see 3:1,19-20; 9:7-9; 23:6-10) a tricky, sly 
person. One should not miss the import of this criticism 
of a political figure. In Luke’s Gospel there is nothing 
sacrosanct about the Roman social order or those, like 
Herod, who uphold it. Jesus criticizes them freely. 
“Moreover, Jesus does not submit to the social patterns 
and practices to which the Romans and their allies are 
committed. He rejects the violence and exploitation that 
they accept as a normal part of living, and his teachings 
and conduct run counter to many of the other patterns 
that they accept and endorse” (R. J. Cassidy, Jesus, Politics, 
and Society [Maryknoll, 1978] 61-62). > 170 below. on 
the third day I reach my goal: Herod will not impede Jesus 
from carrying out his kingdom mission from day to day. 
In God’s own time Jesus will attain to Jerusalem and will 
be raised up there in vindication by God on the third 
day. 33. I must journey: Jesus resolutely embraces God’s 
will as signified by “muse” (Gk de). Jerusalem is not only 
the place of Jesus’ murder, but its agent. On the motif of 
“rejected prophet,” by means of which Luke has been 
able to make sense out of Jesus’ death in Jerusalem, > 61 
above. 34. hen: Through this image of loving care and 
warm protection the Lucan Jesus speaks of his compas- 
sion for his own people. 35. house: This is not necessarily 
a reference to the Temple. The OT background seems to 
be Jer 22:1-9 where “house” means the king’s household 
of leaders. In Luke’s passion account it is primarily the 
religious leaders, the high priests, who are responsible 
for Jesus’ death. See F. D. Weinert, CBQ 44 (1982) 
68-76. blessed: Within the Lucan story line the reference 
is to 19:38 (> 163 below): 

142 (c) THE INCLUSIVE Nature OF Jesus’ KINcboM 
Banquet (14:1-24). This passage continues the note of 
Opposition on which chap. 13 concluded. Jesus is the 
host (14:24) of God’s eschatological banquet, to which 
all, elect and nonelect, are invited. 1-6. This story, 
unique to Luke, is the fait divers, which triggers Jesus’ 
wisdom discourses in vv 7-24. The Pharisees should 
have invited needy people like the man with dropsy to 
their feast (see vv 12-14). 1. Pharisees: + 76-77 above. 
sabbath: > 58 above. This is the final Lucan controversy 
on a sabbath. to take a meal: > 99-100, 132 for informa- 
tion on the nature of the symposium genre that Luke 
adapts here to give answers to problems his commu- 
nities face with the “Pharisees”: should they associate 
with the unclean (7:36-50); what renders one clean 
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(11:37-54); who should be invited to Christian meals 
(14:1-24). In each instance Luke gives the answers, 
radical ones at that, in a meal setting. 2. dropsy: Dropsy 
or edema, the disease whereby the body retains too 
much fluid with attendant problems of swelling and 
poor blood circulation, is known in Western societies, 
where it is often caused by excessive sodium consump- 
tion. 4-6. Jesus again shows himself to be “Lord of the 
sabbath” (6:5), who champions works of compassion on 
the sabbath. 

143 7-15. This is the first part of the wisdom 
teaching of Jesus, the chief guest. Luke builds on a theme 
that was a set piece in literature about symposia: places 
of honor (see Lucian, Convivium 8-9). 7. invited: Gk 
keklémenoi. J. A. Sanders has called attention to the 
double entendre involved in this Gk vb. throughout 
14:1-24: “Keklémenoi (‘those invited’) in Luke means 
‘apparently elect’ or ‘those who consider themselves 
elected’” (“The Ethic of Election in Luke’s Great Banquet 
Parable,” Essays in Old Testament Ethics [Fest. J. P. Hyate; 
ed. J. L. Crenshaw, et al.; NY, 1974] 259). Thus, in vv 
16-24 we will have a contrast between those considered 
elect and those deemed nonelect. 11. everyone who exalts: 
Luke gives secular wisdom a theological orientation: 
God will not be fooled by one’s self-promotion. 12-14. 
Luke’s communities do not maintain a strict Greco- 
Roman reciprocity ethic or do ut des mentality, whereby 
friends, who have all things in common, come to one 
another’s aid in the hope that when they are down on 
their luck the friend will come to their aid. In Luke’s 
communities people from different walks of life and 
from different nations are like friends as they have all 
things in common (Acts 4:32). See W. C. van Unnik, 
NovT 7 (1966) 284-300. 13. the poor, maimed, lame, blind: 
The needy folks mentioned in this verse will reappear in 
v 21. There is good evidence that during Jesus’ and 
Luke’s time both Jewish and Greco-Roman society 
spurned these unfortunate people, e.g., 1QSa 2:5-22 
lists the following people as those forbidden entry to the 
eschatological banquet: those who are afflicted in flesh, 
crushed in feet or hands, lame, blind, deaf, or dumb; 
those who suffer from defective eyesight or senility. See 
further W. den Boer, Private Morality in Greece and Rome 
(Mnemosyne 57; Leiden, 1979) 129-32. Luke seems to 
be the one who has added “the poor” to this list. Why? 
“In both Hebrew Scriptures and the literature of 
Qumran, ‘the poor’ is frequently used as a designation 
for Israel, and especially for the elect within Israel” 
(Ringe, Jesus [> 59 above] 59). May it be that Luke, by 
introducing “the poor” into a list of those deprived of 
social and economic influence, is ironically expanding 
the notion of who are elect? 14. resurrection of the just: 
Verses 12-14 have made it clear that the righteous to be 
repaid at this resurrection are those who have shared the 
food of life with the disadvantaged. 15. one of Jesus’ table 
companions: One of the “other guests” of the symposium 
genre speaks up, self-assuredly, and provides Luke with 
the opportunity to introduce the final element of Jesus’ 
speech in vv 16-24. 

144 16-24. This parable, which concludes Luke’s 
extensive use of food symbolism in 14:1-24, is paral- 
leled in Matt 21:1-10 and Gos. Thom. 64 and continues 
the Lucan motif of the elect failing to respond to God’s 
kingdom (vv 16-20,24) which is open for all others (vv 
21-23). As has been evident before (5:27-32), Jesus, the 
guest at a meal, becomes the host (v 24). 18-19. a 
field... five yoke of oxen: As one would expect from Luke, 
the first two excuses involve the pursuit of mammon. It 
should be noted that the story line is based on threes: 
three invited, three excuses, three sendings. This factor 
rules out observations that the nonelect who are called 
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in the second and third sendings rate less in God’s eyes. 
Without the servant’s second and third rounds there 
would be no story. 20. J have married a wife: This verse 
will be paralleled in v 26 and gives evidence of a certain 
ascetic strain in Luke-Acts. While having a positive atti- 
tude to marriage (see Elizabeth and Zechariah [1:5-25] 
and Aquila and Priscilla [Acts 18]), Luke also favors 
celibacy. This emphasis does not contradict Luke’s 
positive portrayal of women disciples, for in a patriar- 
chal society not being married can be emancipatory. 
Besides 14:20,26; 18:29; and 20:34-36, see his portraits 
of Mary, Jesus, Paul, and the four prophetess daughters 
of Philip (Acts 21:9). Women like Mary Magdalene (8:3; 
24:10), Mary and Martha (10:38-42), Tabitha (Acts 
9:36), Lydia (Acts 16:14-15), and Damaris (Acts 17:34) 
may have been unmarried. Luke is against remarriage 
after divorce (3:19-20; 16:18; Acts 24:24-25). He 
presents widows in a positive light (2:36; 7:12; 18:3; 
21:2; Acts 9:39). It does not seem fortuitous that in a 
number of the passages singled out (esp. 14:26; 18:29) 
Luke makes a connection between abandoning posses- 
sions and being celibate. See H.-J. Klauck, Claretianum 
26 (1986) 39-43. 23. force them to come in: One should not 
overinterpret this language, which is rooted in the ways 
of Middle Eastern hospitality: “even the poorest, with 
oriental courtesy, modestly resist the invitation to the 
entertainment until they are taken by the hand and 
gently forced to enter the house” (Jeremias, Parables 177). 
24. my banquet: The Lucan Jesus is Lord of the eschato- 
logical banquet. 

145 (d) THE DEMANDs OF DISCIPLESHIP REPEATED 
(14:25-35). In this material, which is on the whole 
unique to him, Luke again lays down the conditions for 
discipleship. See 9:23-27,57-62. If 14:16-24 placed em- 
phasis on the absolute gratuity of God’s election, these 
verses develop the flip side of that election, full-hearted 
response on the part of disciples. 26. hate: The total com- 
mitment Jesus demands of his disciples is stated starkly. 
wife: > 144 above. my disciple: This forms the refrain for 
vv 27,33. 28-32. These two parables concentrate on the 
necessity of reflection before action. Those who want to 
follow Jesus on the way must weigh the costs. 33. This 
troublesome verse is introduced by Gk houtos oun, 
normally translated “similarly,” and shows that in v 33 
a conclusion is being drawn from the parables of vv 
28-32. But what is the point of comparison? The com- 
parison drawn between vv 28-32 and 33 is this: the fate 
of those who are not able to see something through to 
completion. Jesus’ followers must not recoil before any 
sacrifice required of them to see their following of him 
through to the end, even if this means the sacrifice of all 
their possessions. See J. Dupont, NRT 93 (1971) 
561-82. A. Plummer (Luke 366) captures Luke’s mean- 
ing: “All disciples must be ready to renounce their 
possessions.” Thus, v 33 is not a command that all 
disciples willy-nilly renounce their possessions. 34-35. 
salt: Disciples must beware of letting their allegiance to 
Jesus deteriorate and become inactive. “A ruined builder, 
a conquered king, spoiled salt—these are the unpleasant 
pictures Luke uses to illustrate the situation of a disciple 
who from discouragement or any other cause withdraws 
from the profession he has once made” (C. E. Carlston, 
The Parables of the Triple Tradition [Ph], 1975] 89). 

146 (ec) Gop’s Mercy FOR SINNERS THRICE ILLus- 
TRATED (15:1-32). In three parables Luke champions 
the theme that God’s mercy breaks through all human 
restrictions of how God should act toward sinners. 
God’s mercy, indeed, is as foolish as a shepherd who 
abandons 99 sheep to save one, as a woman who turns 
her house upside down to recover a paltry sum, and as 
a Jewish father who joyfully welcomes home his wastrel 
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son who has become a Gentile. Because disciples have 
such a merciful God, they can embark trustingly and 
joyfully on Jesus’ way to this God. 1-10. Luke images 
God’s love for sinners through a man and a woman. 2. 
Pharisees: + 76-77 above. Although Luke does not place 
this Pharisaic criticism of Jesus at a meal or symposium 
(see 7:36-50; 11:37-54; 14:1-24), there still is reference 
to Jesus’ indiscriminate table fellowship. The basic issue 
between Jesus and the Lucan Pharisees remains the same: 
Are some people outside the limits of God’s mercy? 4-7. 
A parallel to this parable is found in Matt 18:12-14. 5. 
rejoicing: The theme of joy suffuses this chapter (see also 
15:6,7,9,10,23,24,29,32) and has four emphases: (1) The 
motifs of universality, community, and soteriology are 
inextricably commingled. (2) Conversion is a requisite 
for finding joy. (3) Happiness consists essentially in a 
willingness to share in God’s own joy in dispensing 
salvation. (4) The call to participate in God’s love and joy 
is issued through Jesus Christ (see P. L. Bernadicou, ScEs 
30 [1978] 76-78). 6. lost: This becomes a refrain in the 
chapter: lost sheep, lost coin (v 9), lost son (v 24), lost 
brother (v 32). 

147 11-32. This parable plays upon the hearers’ 
knowledge of two-brothers stories, in which the 
younger brother triumphs over the older brother(s). See, 
e.g., Esau and Jacob (Gen 25:27-34; 27:1-36); Joseph 
and his brothers (Gen 37:1-4). Jesus doubly reverses ex- 
pectations: the prodigal son is a parody of the successful 
younger brother; the elder son is not vanquished, but 
invited to the feast. 15-16. to feed swine: The younger son 
has sunk to the depths of engaging in Gentile ways. See 
8:26-39 on the symbolism of pigs. 17-19. The son 
articulates the stirrings of repentance agitating his 
person. 20. ran: This is undignified behavior for an 
elderly Oriental gentleman. 22-23. The father’s forgive- 
ness of his son who had become a Gentile is acted out: 
there is a ceremonial robe; a signet ring; shoes, which 
betoken the status of free people. Meat, which is rarely 
eaten, marks this as a special occasion. 24. The refrains 
of “lost and found” and rejoicing flood this verse. 25-32. 
Although often ignored, these verses are an integral part 
of the two-son parable and address the issue of self- 
righteousness (see 15:2 on “the Pharisees” and 15:7, 
where “righteous” can ironically mean “self-righteous”). 
30. this son of yours: The elder son does not want to accept 
his “dead” brother as alive and as his brother. 32. your 
brother: The refrains of “lost and found” and rejoicing 
crowd together around the father’s plea that his older 
son accept the repentant son as his brother. The 
challenge of this parable is enhanced by its open ending: 
will righteous people enter the banqueting hall to make 
merry with sinners and the God who delights in their 
company? For a possible parallel to 15:11-32 from oral 
haggadic tradition about Rabbi Eliezer ben Hyrcanus, 
see R. D. Aus, JBL 104 (1985) 443-69. 

148 (f) THE NECESSITY OF SHARING POSSESSIONS 
WITH THE NEEDY (16:1-31). The unifying theme of this 
apparently disunified chapter is that of using possessions 
to benefit others, esp. the needy. See Karris, “Poor and 
Rich,” PerspLA 121-23; Horn, Glaube und Handeln (> 23 
above) 68-88. The chapter is divided into four, inter- 
related sections: 16:1-8a; 16:8b-13; 16:14-18; 16:19-31. 
1-8a. The parable of the “dishonest steward” ends with 
v 8a; the master spoken of in v 8a is not Jesus, but the 
rich landowner of vv 1,3,5. The legal system presupposed 
by the parable is a widely attested one and is contrary to 
the OT ban ofusury. The steward was authorized to make 
binding contracts for his master. The usurious interest 
on oil and wheat, for example, would not be listed 
separately in the contract. It would be included in the 
one lump sum mentioned in the contract. Thus, a person 
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may have obtained only 450 gallons of olive oil, but 
because of the 100 percent interest charged, had to have 
900 gallons written on his contract (see v 6). There is no 
evidence that the steward could pocket the interest as his 
commission; the steward’s job was to make money for 
his master. See J. D. M. Derrett, NTS 7 (1960-61) 
198-219. 1. rich man: This designation makes clear what 
the story presupposes; see also 16:19. The master is an 
absentee landlord and not a beloved figure in Palestinian 
or Greco-Roman society. charges were brought against the 
steward with hostile intent: This is the usual, negative 
meaning of diaballein. 2. The master believes the calumny 
and prepares to dismiss his steward. 3-4. I know what I 
shall do: In his soliloquy, which attracts the reader to 
identify with him, the unjustly treated steward does not 
engage in self-pity or some other tactic of indecision. He 
will act decisively. 5. his master’s debtors: Twice it is men- 
tioned that the sums are owed the master. There is no 
evidence that the steward is forgoing his commission. 
The steward is going to get even with his master at the 
master’s expense. He cancels the usurious profit of his 
master. Surely, the debtors will reciprocate such largess 
(see v 4). 8a. dishonest steward: This is not a simple repeti- 
tion of what is implied in vv 1-2, but a reference to the 
dishonest conduct depicted in vv 5-7. praised: The 
steward is not beaten or otherwise punished (contrast 
12:46). prudently: “The adverb phronimos refers to prac- 
tical action aimed at accomplishing some particular end. 
It does not have anything to do with virtue in the more 
general sense of justice” (P. Perkins, Hearing the Parables 
of Jesus [NY, 1981] 166). 

What are the meanings of 16:1-8a? Since Luke is 
fond of using “example stories” instead of parables (see 
10:29-37; 12:16-21; 16:19-31; 18:9-14) to arrest his 
readers’ attention and drive home a lesson, 16:1-8a is 
often taken to be an example story, and this interpreta- 
tion is taken in two directions. Its popular version 
generates enormous problems, for it maintains that Jesus 
is teaching that his disciples should imitate the unjust 
actions of the steward. Such teaching is morally repug- 
nant. The scholarly version maintains that what is to be 
imitated is the steward’s shrewdness in the use of posses- 
sions (even though these possessions were not his own). 

Others take 16:1~8a to be a genuine parable about 
the kingdom of God. One viewpoint maintains that the 
point of contact between the actions in the parable and 
in Jesus’ audiences on his journey to Jerusalem is similar 
and is this: the steward was decisive when faced with a 
crisis, so too should Jesus’ listeners who are wavering in 
their decision to follow him and his kingdom message. 
Another viewpoint holds that the point of contact is one 
of dissimilarity: the sense of justice normally implied in 
the symbol kingdom does not accord with the behavior 
of the master in v 8a. How can the master praise such 
unjust conduct perpetrated on himself and not have the 
rascal punished? Are normal standards of justice being 
denied in the kingdom Jesus preaches? Yes, in Jesus’ 
kingdom of justice and power, masters do not get even. 
This view of the meaning of the parable accords with the 
Lucan Jesus’ command to love enemies (6:27-35) and his 
teaching about nonretaliation and love of enemies (see 
9:51-55; 10:29-37; 17:11-19, 22:47-55; 23:34). See 
B. B. Scott, Bib 64 (1983) 173-88. 

149 8b~13. Various interpretations of the parable 
are provided, via catchwords. They focus on the use of 
possessions and present a prime example of Luke’s two- 
sided thinking: mammon can seduce disciples away 
from God, yet disciples must use mammon— now — for 
alms! 8b. children of this age are shrewder: The steward 
represents the enthusiastic response which people of this 
age show in their dealings with one another and contrasts 
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sharply with the lackluster response of disciples to Jesus’ 
kingdom. 9. unrighteous mammon: All mammon (“that in 
which one puts one’s trust”) belongs to this evil age. 
Disciples.are to convert mammon into heavenly capital 
by sharing it with others, particularly the needy. See 
12:33-34. This command of Jesus on almsgiving affirms 
the abiding validity (see 16:16-17) of what the law and 
the prophets command about almsgiving (16:29-31). 
On the parallel between 16:9 and 1 Tim 6:18-19, see 
S.G. Wilson, Luke and the Pastoral Epistles (London, 
1979) 50. 10. faithful: This application of the parable 
highlights the necessity of daily fidelity. 11. If disciples 
do not share possessions, they will not be entrusted with 
the true, heavenly reality. 12. If disciples do share 
possessions, which are on loan from another, i.e., God, 
they will be given the treasure of heaven as their own 
inalienable possession. See Marshall, Gospel 624. 13. you 
cannot serve both God and mammon: The disciple must give 
exclusive loyalty to God or succumb to the enslavement 
of mammon, and one is loyal to God by sharing mam- 
mon with others, esp. those in want. 

150 14-18. After H. Conzelmann published his 
view that 16:16 conveys Luke’s tripartite view of salva- 
tion history (see TSL 16-17), more attention was given 
to arguing the pros and cons of his position than to 
ascertaining how 16:14-18 connects with 16:1-13 and 
16:19-31, which are obviously thematically interrelated. 
See Wilson, Luke and the Law (> 58 above) 43-51. 
14-15. Pharisees: The connections of 16:14-18 with 
16:1-13 and 16:19-31 are three. (1) Verses 14-15 treat 
the sectarian Christian Pharisees as types of the rich (see 
16:19-31), who mock Jesus for his teaching about shar- 
ing possessions with the needy, who are not members of 
their community (16:1-13). Luke has previously used 
the Pharisees as negative examples (> 76-77, 99-100, 
132, 142). In describing the Pharisees as greedy and 
exalting themselves (vv 14-15), Luke is drawing on 
Greco-Roman polemical tradition against false teachers 
as evidenced in 1 Tim 6:10 (greed) and 1 Tim 6:17 (exal- 
tation). In other NT authors greed is linked with sexual 
sins (see Eph 4:19; 5:3,5). Luke also links greed and 
sexual sins in 16:14 and 16:18; note a similar connection 
in 8:14 and Acts 24:25~26. (2) Jesus’ teaching is in fulfill- 
ment of and continues the Law and the Prophets (16:16; 
see v 29), i.e., their teaching about aid to the needy 
(16:1-13; 16:27~31). Furthermore, what God has done 
in raising the lowly Jesus (16:31) shows that God’s 
action is in fulfillment of God’s will to save the poor 
(16:16). See J. Dupont, Les Beatitudes (EBib; Paris, 1973) 
3. 62-64. (3) The gospel is not a restrictive message for 
some rich who think they are elect (16:15,19-26). It is 
for all (16:16). In sum, Luke warns the well-off members 
of his community to avoid greed (and immorality) by 
following Jesus’ teaching about almsgiving, which ac- 
cords with God’s will. In 16:19-31 Luke will continue 
that exhortation with the negative example of the rich 
man. 

151 19-31. This is a two-tiered (vv 19-26,27-31) 
example story which focuses on the rich man, his five 
brothers, and the readers. It asks: Will the five brothers 
and readers follow the example of the rich man or heed 
Jesus’ teaching and that of the OT about care of the 
needy like Lazarus and thus be children of Abraham? If 
the five brothers and the readers do not follow that 
teaching, they will not have a place at the messianic 
banquet. 19-26. There are parallels in Egyptian folklore 
and the story of Bar Ma ‘yan for this part of the example 
story (see FGL 1126-27). What these parallels of rever- 
sal in the next life of the conditions one had in the pres- 
ent life do not account for are the dialogue between the 
rich man and Abraham (vv 23,24,25,27,29,30) and the 
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fact that the poor in the person of Lazarus does not gloat 
over the punishment of the rich man. Contrast 1 Enoch 
92-105; Apoc. Pet. 13. See M. Himmelfarb, Tours of Hell 
(Phl, 1983). 19-20. rich man... poor man: Despite 
attempts to show that vv 19-26 depict the rich man as 
doing wrong (see Seccombe, Possessions [+ 23 above] 
176-78), the text gives no indication that he was guilty 
of moral wrong or, for that matter, that Lazarus was 
morally right. Thus, there is reason to hold that vv 
19-26, by itself, may condemn the rich because they are 
rich and bless the poor because they are poor (sce 
1:51-53; 6:20-26). 23. bosom of Abraham: A reference to 
the choice position when one reclines with Abraham at 
the messianic banquet (13:28-29; see John 13:22). 24. 
tongue: See Himmelfarb, Tours 68-105, for examples of 
this “measure for measure” punishment. 27-31. This 
second tier of the example story continues the dialogue 
between the slow-witted rich man and Father Abraham 
and clearly shows that the rich man’s failure to care for 
Lazarus was not in accord with the OT (16:29-31) and 
with Jesus’ teaching (16:9). 27. Father (Abraham): The 
reference to Abraham draws upon a Lucan theme (> 23 
above). Mere words do not make one a child of Abra- 
ham and therefore a member of reconstituted Israel. 
“Dives’ claim that Abraham is his father is of no effect, 
for he has not produced the deeds of loving kindness that 
would have signified repentance from his self-centered, 
callous way of life” (G. W. E. Nickelsburg, NTS 25 
[1978-79] 338). 31. rise from the dead: The well-off of 
Luke’s community are exhorted to help the Lazaruses in 
their midst. Although 16:19-31 teaches that the poor are 
saved sola gratia, they, too, will need to respond to the 
Lucan Gospel of God’s raising up of the lowly in the 
death and resurrection of Jesus (16:31). See FGL 1129. 
152 (g) THE INWARD RENEWAL OF DISCIPLES 
(17:1-10). Most of the second segment of Luke’s travel 
narrative (13:22-17:10) has been taken up with opposi- 
tion to Jesus and his disciples. As he concludes this 
segment, Luke returns to the note on which he com- 
menced in 13:22-30: renewal. The material in vv 1-6 is 
largely from Q; vv 7-10 is proper to Luke. 1-2. A stern 
warning is given to disciples not to cause their brothers 
and sisters to abandon the Christian journey. 1. tempta- 
tions: As they journey on Jesus’ way, disciples, like 
everyone else, will be subject to bad example, disedifica- 
tion, and scandal. 2. millstone: Perhaps a reference to the 
basalt millstone common in Palestine and weighing 
hundreds of pounds. Wearing a millstone as swimming 
attire would quickly cause the name of the seducer to be 
scratched from the list of the living. one of these little ones: 
Disciples can be as helpless as small children in the face 
of the mighty force of the person who makes them 
plummet into apostasy. Are church officials the cause of 
the scandal? See vv 7-10; — 136 above. 3-4. forgive: 
Disciples are not only to pray the Our Father but also 
to live it out as they forgive one another without limit 
(> 128 above). 5-6. What disciples on the way need 
more than anything else is a deepening faith in the God 
of Jesus Christ, who can and will rescue them from 
opposition and other destructive forces. 6. mulberry tree: 
A relatively large tree with an extensive root system. It 
would be difficult not only to uproot this tree but also 
to grow it in deep water. Genuine faith can bring about 
quite unexpected things. 7-9. servant: This is the other 
side of the coin of 12:35-37, which underscored God’s 
unmerited graciousness to disciples (+ 136 above). 
Stressed here is responsible ministry on the part of 
church officials who till the field of the church and 
shepherd its flock. 10. unworthy: The point is not that 
disciples are not worth anything in themselves or in 
their work for the Lord. The fact that disciples have 
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done their duty does not empower them to lay a claim 
upon God that they are worthy of God’s graciousness. 
That graciousness is and remains sheer gift. 
153 (C) Third Part of Instruction on the Mean- 
ing of the Christian Way (17:11-19:27). On the last 
legs of his journey to God, Jesus concludes his instruc- 
tions about what it means to follow him. 

(a) THE GRATITUDE AND FAITH OF A SAMARITAN 
Leper (17:11-19). This miracle is proper to Luke and 
the fourth in his travel narrative (see 11:14; 13:10-17; 
14:1-6). “In each case the theme of the episode is not the 
miraculous act but the teaching-word arising from it” 
(Ellis, Luke 209). In this instance the teaching-word will 
have christological, soteriological, eschatological, and 
parenetic import. 11. between Samaria and Galilee: One 
should not press the text for geographical exactitude. 
Two things are important to Luke: Jesus is making for 
Jerusalem and his rendezvous with God’s will; since he 
is near Samaria, he can encounter a Samaritan leper. 12. 
ten lepers: > 73-74 above. High, solid boundaries sep- 
arate these men from their brothers and sisters. 14. See 
Lev 13:49. 15. seeing: “Only the Samaritan sees and fully 
understands what has really happened. His seeing leads 
him to understand not only that he is healed, but that he 
has found God’s salvation. His return to Jesus amounts 
to his conversion” (H. D. Betz, JBL 90 [1971] 318). 
praised God: This is Luke’s favorite response to a 
manifestation of divine power and mercy (see 2:20; 5:25, 
26; 7:16; 13:13; 18:43; 23:47; Acts 4:21; 21:20). Here 
and in v 18 christology is to the forefront: the Samaritan 
leper praises God for what Jesus, God’s agent, has done. 
Prominent also is eschatological fulfillment. What was 
promised in 2 Kgs 5:8-19a and repeated in 4:27 and 
7:22, has come to fulfillment in Jesus: God’s salvation is 
for all peoples. See W. Bruners, Die Reinigung der zehn 
Aussdtzigen und die Heilung des Samariters Lk 17,11-19 (FB 
23; Stuttgart, 1977). 16. gave thanks: Luke contrasts 
ingratitude and gratitude as he makes a parenetic point. 
a Samaritan: This phrase stands in an emphatic place in 
the Gk text. On the role of the Samaritans, see 9:51-55; 
10:25-37; Acts 8:4-25. From outside the chosen people 
Luke draws his hero. 19. your faith has saved you: Luke’s 
soteriological message sounds. Jesus is the one who 
saves from disease and restores one to human concourse. 
In him disciples find the fullness of human wholeness. 
154 (b) Fipetitry WHILE WAITING FOR THE COMING 
OF THE SON OF MAN (17:20-18:8). From eschatological 
materials Luke creates exhortations for disciples on the 
journey as he mixes his unique material with largely Q 
material (17:20-37). The delay of the coming of Jesus, 
the Son of Man, causes little problem for disciples when 
days are bright and cheery. Problems abound when per- 
secution arises (17:25,33), and Jesus’ God delays vindi- 
cation of the elect (18:1-8). 20-21. Pharisees: > 76-77 
above. These narrow-minded Christians are not able to 
see God’s kingdom present and within their comprehen- 
sion in such events as Jesus’ cure of the unclean lepers 
and the grateful faith of a Samaritan (17:11-19), events 
that foreshadow the church’s mission to the Gentiles. 
22-37. In 21:5-36 Luke will present an additional 
eschatological discourse. Whereas that one accentuates 
the events that lead up to the coming of the Son of Man, 
this one emphasizes the suddenness of Jesus’ coming (vv 
22-25) and the unpreparedness of people (vv 26-37) for 
it. See Flender, Luke (> 28 above) 13-15. 25. he must 
suffer many things: This verse stems from Luke and gives 
a christological orientation to traditional eschatological 
material. After the humiliation of the cross, Jesus, the 
Son of Man, has been glorified (see 9:22). On their road 
to glory disciples will not be able to escape suffering for 
the name (see Acts 5:41; 14:22). 26. The focus changes 
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from the suddenness of Jesus’ coming to the need for 
disciples on the Way to be prepared. 27-30. they ate, 
drank ...: Disciples should beware lest everyday con- 
cerns replace active, personal waiting for Jesus’ return. 
31-32. Disciples are ready for Jesus’ return when they 
have renounced their attachment to possessions. 33. 
whoever loses life: See 9:24-25 in the context of Jesus’ 
prediction of his rejection and vindication (9:22). As 
they experience opposition because of their allegiance to 
Jesus, disciples are admonished to ponder once again 
what life is all about. 34-35. taken . . . left: The context of 
Noah and Lot indicates that these disciples will be taken 
away from destruction whereas others will be left 
behind. Luke again uses examples of both men and 
women. “The closest intimacy in this life is no guarantee 
of community of condition when the Son of Man 
comes” (Plummer, Luke 409). 36. This verse is not found 
in the most reliable manuscripts. 37. eagles: The Son of 
Man’s coming is as certain as the fact that a corpse is 
present when one sees birds of prey flocking overhead. 
155 18:1-8. Luke has closely tied this parable to 
17:20-37 by referring in v 8 to its major theme, the 
coming of the Son of Man. He draws out lessons for his 
beleaguered communities: God will not abandon them, 
the elect; they must remain faithful and therefore people 
of steadfast prayer until Jesus comes. 1. fo pray: See the 
similar parable in 11:5-8. As v 8 will make clear, mere 
continual prayer is not meant. Fidelity to the God of 
Jesus must be the engine of prayer. 3. widow: Such a 
woman, whose male agency in a patriarchal society has 
been stripped away, is a frequent image of powerlessness 
in Luke-Acts (7:11-17; 20:45-21:4). 6. hear what the un- 
just judge says: Two lessons are drawn via the argument 
from the lesser to the greater: if the persistent pleading 
of the helpless widow triumphs over an unjust judge, 
how much more will the persistent praying of Christian 
disciples achieve; ifan unjust judge yields to the entreaties 
of a widow, how much more will a gracious God. 8. will 
he find faith?: The decisive question is not about God’s 
vindication of God’s persecuted community; God will 
vindicate them. The decisive question is whether Jesus’ 
disciples will remain faithful to him during the long haul 
caused by the delay of his return. 

156 (c) DuscipLes Must DEPEND ON GoD RATHER 
THAN ON THEMSELVES (18:9-17). Jesus instructs dis- 
ciples who journey on the way that their touted virtuous 
works will not earn them entrance into God’s kingdom. 
9-14. parable: This pericope, unique to Luke, is another 
example story (see comment on 16:1-8a). Disciples are 
to concretize in their conduct the attitude of the toll 
collector. righteous: Since the opening of his Gospel (1:6) 
Luke has been playing on the theme of who is righteous, 
unrighteous, and self-righteous (e.g., 5:32; 15:7). Luke’s 
view is not that of Paul, for Luke does not relate 
righteousness to faith, the law, and the cross, as Paul 
does. Luke’s emphases are three: self-confident boasting 
of one’s good deeds will not achieve acquittal at God’s 
judgment; like Jesus, one must engage in deeds of righ- 
teousness, e.g., almsgiving; God has vindicated his 
innocently suffering righteous one, Jesus the Christ (see 
23:47; Acts 3:14; 7:52; 22:14). See J. Reumann, “Righ- 
teousness” in the New Testament (Phl, 1982) 135-43; R. J. 
Karris, JBL 105 (1986) 70-74. 10. Pharisee: + 76-77 
above. toll collector: 46 above. 11. unrighteous: Lucan 
irony is red-hot as he places in the Pharisee’s mouth a Gk 
word (adikoi) from the same stem as “righteous” (dikaios): 
Who really is the unrighteous one? 12. Works of super- 
erogation are carefully spelled out. 13. beat his breast: This 
is a sign of repentance. The same phrase recurs at 23:48 
and should be taken in the same sense there. 14. justified: 
The toll collector is acquitted at God’s court of justice; 
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he has recognized his need of God’s mercy and has 
shown sorrow for his sins. The Pharisee, however, does 
not need God’s free gift of justification, for he has 
justified himself. 15-17. In 9:51 Luke departed from the 
order of Mark’s Gospel to develop his travel narrative. 
He now resumes contact with Mark. See Mark 
10:13-16; Matt 19:13-15. infants .. . children: In 9:46-48 
Jesus used a child to caution his disciples about their 
desire to be “the greatest.” In 10:21 he praised his Father 
for revealing the meaning of his ministry to “little ones.” 
Now he uses the tiny ones of human society to teach 
another lesson. In contrast to the boasting Pharisee of 
18:9-14 disciples should approach God as a little child: 
with spontaneity, a spirit of dependence, a sense of 
wonderment, with no plaques of achievement. The 
doors of the kingdom do not swing open to those who 
comport themselves differently. In contrast to Mark 
10:16 Luke does not say that Jesus blessed the children. 
In Luke Jesus blesses people only after he has completed 
the liturgy of his exodus (> 198 below). 

157 (d) THe WeattHy Have GreaT DIFFICULTY 
ENTERING Gop’s KinGpom (18:18-30). At the conclu- 
sion of his travel narrative Luke draws together the 
strands of the various themes that comprise it. In this 
pericope and its contrast, 19:1-10, he singles out the 
themes of possessions and entry into the kingdom of 
God. See Mark 10:17-31; Matt 19:16-30. 18. ruler: This 
individual may be a religious leader; see the parallel 
usage in 14:1; 23:13,35; 24:20. eternal life: + 126 above. 
Observing the commandments of love of God and love 
of neighbor leads to eternal life (10:25-37); so too does 
abandoning all one’s possessions, giving them to the 
poor, and following Jesus. Verse 30, which also has a 
reference to “eternal life,” forms an inclusio with v 18. 
This inclusio is just one instance of the artistic couplings 
that pervade the entire pericope. See H.-J. Klauck, Clare- 
tianum 26 (1986) 28. 19. no one is good except God alone: 
God is the source of all goodness, even that of Jesus’ 
ministry. 20. These are the commandments that govern 
human relationships. In v 29 reference is made to the 
new human relationships created by commitment to the 
kingdom of God. 21. all these I have observed: The ruler 
speaks from deep conviction. In v 28 Peter, as represen- 
tative, speaks of the deep commitment involved in fol- 
lowing Jesus. 22. distribute to the poor: The ruler must 
adopt a life-style of caring for those in need as exampled 
in selling all his possessions and distributing them to the 
poor; he must follow Jesus. Peter and his companions 
have already done this (v 28); from their actions one can 
argue to the possibility of such actions. 23. grew sad: In 
contrast to Mark, the exceedingly rich ruler does not 
depart. He, as an example to rich people in Luke’s com- 
munity, is present to hear Jesus’ further words of 
challenge. 24. how hard: It is difficult for a rich person to 
enter the kingdom of God, but God can liberate indi- 
viduals from their slavish attachment to possessions (v 
27). 25. eye of a needle: This hyperbole, which contrasts 
the largest Palestinian animal with the smallest opening, 
should not be denuded of its force. One will search 
Luke’s Gospel in vain for evidence that the rich will be 
easily saved, 26. who can be saved?: This question issues 
from social and religious expectations that possessions 
are a sure sign of God’s blessings both now and 
hereafter. 27. is possible with God: “. .. even the rich man 
can be saved by God; God can break the spell that wealth 
exercises over such people” (FGL 1205). 28. what is our 
own: The Gk phrase ta idia recurs in Acts 4:32 in Luke’s 
description of the primitive church’s sharing of posses- 
sions. 29. wife: > 144 above. 

158 (e) Jesus’ PASSION AND VINDICATION PRE- 
DICTED AGAIN (18:31-34). Luke connects this passage 
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closely with the preceding and indicates that the com- 
mitment Jesus demands of disciples in 18:18-30 is not 
any more than has been demanded of him. See Mark 
10:32-34; Matt 20:17-19. 31. Jerusalem: The end of 
Jesus’ journey to God is in sight. will be fulfilled: God’s 
plan of saving human beings spurs Jesus on. 32-33. 
Although this is often called the third prediction of the 
passion (see 9:22,44), Luke has made references to Jesus’ 
death before this point in his travel narrative (see 12:50; 
13:32; 17:25). In assessing Luke’s stance toward the 
Roman authorities, one should note that v 32 mentions 
the Gentiles only (> 46 above). 34. Thrice Luke states 
the incomprehension of the disciples. It is only after 
Jesus’ death and resurrection that they will comprehend 
his significance (~ 117 above and 196 below). 
159 (f) SUMMARIES OF JESUS’ MINISTRY TO THE 
Outcasts (18:35-19:10). As Luke brings Jesus to 
Jericho and the end of his journey, he tells two stories 
which summarize all of Jesus’ ministry, and, not unex- 
pectedly, there is opposition to that ministry (18:39; 
19:7). 35-43. See Mark 10:46-52. 35. blind: Twice 
before Luke has stated that Jesus’ ministry brings sight 
to the blind in fulfillment of God’s promises for these 
afflicted ones (4:18; 7:22). Twice Luke has taught that 
one should invite the blind to share the bounty of one’s 
table (14:13,21). Now Luke uses a story of Jesus’ mercy 
toward a blind beggar to conclude his travel narrative 
and to summarize Jesus’ ministry for society’s unfor- 
tunates. As the contrast of the persistence and faith of the 
blind man with the disciples (18:31-34) shows, there is 
another dimension to this story. It is only the sight of 
faith which opens eyes to see who Jesus is and to follow 
him. See Busse, Wunder (— 67 above) 333; > 196 below. 
38. Son of David: See 1:27,32; 2:4; 20:41,44 on Jesus’ 
Davidic status. To reign on David’s throne is to have 
compassion for society’s poor ones. 43. The sighted man 
follows Jesus on the way, giving praise to God for what 
Jesus has done for him. 
160 19:1-10. This story is proper to Luke. 2. 
Zacchaeus: The name means “clean.” He straddles two 
Lucan symbolic worlds: he is a toll collector, one who 
responds generously to God’s call (see 3:12-13; 5:27-32; 
7:29-30; 15:1-2; 18:9-14); he is also a rich man, one 
who finds great difficulty liberating himself from attach- 
ment to possessions (18:24-27). 5. today: See also v 9 and 
the comment on 2:11. must: In accordance with God’s 
plan Jesus extends himself hospitality in Zacchaeus’s 
house; see the comment on 2:49. 7. all murmured: The 
generic “all” murmur against Jesus’ crossing of the boun- 
daries separating clean from unclean. 8. Whereas Jesus 
had earlier answered objections made against him and 
his disciples for associating with toll collectors 
(5:27-32), it is now the toll collector who answers the 
objections. I give... I repay: There is controversy over 
the transl. of these vbs. in the pres. tense. If one views 
the pres. tense as futuristic, then Zacchaeus is saying that 
he is no longer a sinner; he resolves to change his ways. 
If one views the pres. tense as iterative or customary, 
then Zacchaeus is arguing that he is not a sinner because 
it is his customary conduct to be generous and just. In 
the latter interpretation Jesus in v 9 vindicates the good 
reputation of Zacchaeus. See R. C. White, ExpTim 91 
(1979) 21. The first interpretation is to be preferred, The 
second interpretation reduces the depth of the. soterio- 
logical statements of vv 9-10, for it says that Zacchaeus 
has achieved salvation on his own and makes Jesus 
_ extraneous to salvation. 9. salvation .. . today: Because of 
Jesus’ offer to stay with Zacchaeus, his acceptance of 
Jesus, and his change of life, salvation has come to his 
entire household. “. .. The presence of Jesus makes pos- 
sible what is humanly impossible. A wealthy man gets 
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through the needle’s eye! But not without some radical 
change” (Pilgrim, Good News to the Poor [> 72 above] 
133). son of Abraham: This outcast is not outside the pale 
of God’s chosen people (> 23 above). 10. to save the lost: 
Like God portrayed as a shepherd in Ezek 36:14, Jesus 
seeks out the lost to save them. Thus Luke summarizes 
his view of Jesus, the preacher of God’s mercy. 

161 (g) Discretes Must Take RIsks IN FOLLOW- 
ING JESUS THE KiNG (19:11-27). This parable, which 
stems from Q (see Matt 25:14-30) and Luke’s own hand, 
should be interpreted via its context: What are the 
responses to be given to Jesus, the king? See L. T. 
Johnson, NovT 24 (1982) 139-59. 11. they heard these 
things: The “they” seems to include Jesus’ disciples, the 
people, and his opponents. “These things” refers at least 
to 19:1-10. In that pericope and in this one, at issue is 
how one uses one’s material possessions in response to 
the advent of Jesus in one’s life. kingdom of God: In 
18:17,24-25,29 Luke had taught about conditions for 
entrance into God’s reign. Here he lays the foundation 
for a new aspect of his teaching on the kingdom of God. 
There is to be no spectacular manifestation of the king- 
dom of God in Jerusalem. What will be present in Jeru- 
salem is the steadfastness and fidelity of Jesus the king 
(19:38; 22:29-30; 23:3,11,37-38), obedient to his 
Father’s will. Seen from this perspective, the king of the 
parable can indeed seem exacting and demanding (see vv 
21-26), for he himself has taken the risk of faith, gone 
through the crucible of suffering, and wears as his regal 
trappings the marks of the cross. 12. journeyed to a distant 
country to acquire kingly power for himself: The materials that 
follow in vv 12-27 do not refute the expectation voiced 
in v 11: Jesus is going to appear as king in the story line; 
the people, religious leaders, and disciples will respond 
differently to Jesus as king. There is no great delay envi- 
sioned in the story. 14. we do not want this one to rule over 
us: Note how often in what follows Luke contrasts the 
positive response of the people (/aos) with the negative 
response of the religious leaders to Jesus, the king 
(19:47-48; 20:1,19; 21:37-38; 22:2,52-53,66; 23:10,13, 
27,35). 15-19. servants: This is the third of the Lucan 
“servant” parables, which bear on Christian discipleship 
(> 136, 152 above). Disciples who are faithful to Jesus 
on the way will be rewarded abundantly and given even 
greater responsibility. “There is no ‘safe’ position. The 
only road to success is to take the risks of the first two 
servants” (Perkins, Parables [> 148 above] 150). 20-23. 
The third servant has been paralyzed by fear, been 
disobedient, and unproductive. 24-26. The king’s gen- 
erosity is bounteous. 27. slaughter them before me: The 
imagery of destruction for those who refused to accept 
the king shows that accepting God’s rule over oneself is 
a great moment of decision. Unfortunately, some decided 
against the life that King Jesus brings. The christological 
import of this parable is profound: Jesus, the king, has 
a decisive role in human destiny, for responses to him 
determine life and death. 

162 (VI) Jerusalem Rejects God’s Prophet and 
Son and Temple (19:28-21:38). In this section Luke is 
largely dependent on Mark 11:1~13:37, but develops his 
own themes, primarily by the inclusio of 19:47-48 and 
21:37-38: Jesus was teaching the people (aos) daily in the 
Temple and the religious leaders opposed him. Jesus, the 
king who brings God’s peace (19:28-40), which is 
rejected by the religious leaders (19:41-44), takes posses- 
sion of the Temple and is the Temple (19:45~-46). All that 
Jesus teaches in 20:1-21:36 occurs in the Temple and 
highlights who Jesus is, what true worship of God is, and 
who forms reconstituted Israel. This teaching occurs 
amid controversy and predicts controversy for members 


712 Luke (19:28-20:1) 


of reconstituted Israel, whose cornerstone is Jesus, the 
rejected one. 
163 (A) Jesus Takes Over the Jerusalem Temple 
(19:28-48). It is important to note that the first act of 
the Lucan Jesus upon the completion of his journey to 
Jerusalem (see 9:51-19:27) is to enter the Temple 
(19:45). 

(a) Jesus Is HalLep As Kinc (19:28-40). 28. 
Jesus kept journeying: Jesus is completing his journey back 
to his Father, which he commenced in 9:51. The instruc- 
tions in 9:51-19:27 about the meaning of discipleship 
and mission for those who journey along Jesus’ way will 
be deepened by Jesus’ final actions in Jerusalem. The 
Christian journey is empowered by Jesus’ exodus (9:31) 
of passion, death, resurrection, ascension, and sending of 
the holy Spirit. Jerusalem: Since 9:51 Jesus has been 
journeying to this city of destiny; from it the Christian 
mission will journey to the ends of the earth. “Jerusalem 
becomes almost a ‘geographical symbol’ of the conti- 
nuity of God’s actions” (Schweizer, Good News 301). 
29-30. Through the theologoumenon of Jesus’ fore- 
knowledge Luke shows that Jesus is in control of his 
journey to his Father, knows God’s will, and is faithful 
and obedient to him. colt on which no one has yet ridden: 
This phrase is taken over from Mark and seems to be a 
reference to Zech 9:9. Luke, however, will not exploit 
this OT text on kingship. He has his own view of how 
Jesus is king —by life-giving death. 35-36. cloaks: Instead 
of palms, Luke mentions the use of a person's costliest 
piece of clothing. True to his theme of rich and poor, 
Luke describes people's response to Jesus the king by 
means of the use of their possessions. All one has is at the 
disposal of one’s king. See Marshall, Gospel 714. 37. 
mighty deeds: This is a summary statement of Jesus’ min- 
istry to the blind, lame, crippled, and poor in fulfillment 
of Scripture (see 4:18-19; 7:22); it shows that Jesus’ 
kingly rule is over the enemies of peace—sickness, 
demons, death. Also, Jesus’ previous ministry is now 
linked (see v 38) to King Jesus, whose kingly rule of 
glory for outcasts will now be shown to be through 
suffering (see 23:42-43). 38. king: The pilgrim psalm 
(118:26) is used as a basis for the Lucan proclamation of 
Jesus’ kingly status. The theme of Jesus as king, which 
was foreshadowed in 1:32 and 18:38,40 (“Son of David 
[the King]”) will be developed in Luke’s final chapters. 
See 22:16,18,29-30; 23:3,37,38,42. one who comes: This 
phrase alludes to 7:19 and JBap’s question which was 
answered by Jesus’ mighty deeds in fulfillment of God’s 
promises in Isaiah (7:20-22). Jesus is, indeed, the one to 
come (into God’s Temple), foretold by Mal 3:1 LXX, but 
he is such not only by mighty deeds but also by teaching 
what true worship of God means and by ruling and 
saving outcasts from the cross. peace in heaven: This cross- 
reference to and inclusio with 2:14 indicates that Jesus’ 
entire mission is to bring heaven's gift of peace to men 
and women. If “in heaven” is a surrogate for “God,” the 
meaning may be “that the impending death of Jesus is 
that event which will create peace between alienated 
humanity and God” J. R. Donahue, The Way 22 [1982] 
95). 39. The Pharisees oppose Jesus the teacher. During 
his ministry in the Temple Jesus will frequently be referred 
to as teacher (of God’s way). See 20:21,28,39; 21:7. At 
each phase of Jesus’ ministry Luke shows how Simeon’s 
prediction of rising and falling (2:34) comes true. See 
4:16-30 (Galilee); 9:51-55 (Gourney to Jerusalem). 40. 
stones will cry out: The Scripture background for this 
difficult verse seems to be Hab 2:11. The meaning is: If 
the disciples were to keep silence, then the stones, which 
personify witnesses for God’s vindication of injustices, 
would proclaim the arrival of Jesus, God’s agent of vin- 
dication. The witness of these stones against those who 
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have not responded to God is given further dramatic 
expression in 19:44; 21:6; 20:17. See PGL 12S, 

164 (b) Jesus WEEPS OVER JERUSALEM (19:41-44). 
Before entering the Temple, Jesus pauses. In contrast to 
4:16-30, where the theme of universality overrode that 
of rejection, and in contrast to 9:51-55, where the theme 
of nonretaliation overshadowed the theme of rejection, 
19:41-44 dwells on the theme of Jesus’ rejection by the 
religious leaders (19:39). The city, whose name means 
peace, does not recognize the visitation of Jesus, God’s 
agent for peace (see 13:34-35). Jesus’ lament has a pro- 
phetic prehistory. It is “the sympathy of the suffering 
prophet, of Deuteronomy’s Moses, of Jeremiah, Isaiah, 
and Hosea, caught up in the rage, anguish, frustration, 
and sorrow of God for Israel that constitutes the pathos 
of this story” (Tiede, Prophecy and History 78). Jesus’ great 
love for God’s people, evidenced in 19:41-44 as he 
prepares to enter Jerusalem, is paralleled by 23:27-31 as 
he leaves Jerusalem—to die. 43-44. your enemies will erect 
an embankment ...: Although this description of the fall 
of Jerusalem may draw on the actual historical events in 
AD 70, its meaning lies deeper. The fact that vv 43-44 are 
heavily dependent on the prophets’ description of the fall 
of Jerusalem (see FGL 1258-59) indicates that the reli- 
gious leaders are repeating their forebears’ mistake with 
severe consequences. 

165 (c) Jesus TAKES POSSESSION OF THE TEMPLE 
AND Is THE TEMPLE (19:45-46). As H. Conzelmann 
(TSL 76) has well said, the sole purpose of Jesus’ entry 
is that he may take possession of the Temple. The 
presence of Jesus in the Temple has been prepared for 
earlier (1:9-10; 2:27,49; 4:9; see Ernst, Lukas 530); his 
entry is in fulfillment of Mal 3:1 LXX. entering the Temple, 
he began to cast out the sellers: Because the Temple was the 
place for true worship of God, for instruction on the 
meaning of God’s will, for the treasury, and especially 
the place where God was present, then Jesus’ taking 
possession of the Temple implies much about Jesus. 
“When Jesus enters the Temple or is in the Temple, the 
Temple is really the Temple” (K. Baltzer, HTR 58 [1965] 
275). In his teaching within the Temple in 20:1-21:36 
Jesus will teach what God’s will is and what true 
worship is. He will base the reconstituted Israel upon 
himself, the cornerstone. As 23:44-45 will reveal, 
through him God is present for all people. A final note 
that sounds in this passage is that of money: Jesus “pur- 
pose is to purge his Father’s house (2:49) of all unsuited 
service of mammon” (FGL 1266). 

166 (d) ‘THE RESPONSES OF THE PEOPLE AND RELI- 
Gious LEADERS To JEsuS (19:47-48). This is the first 
part of the Lucan inclusio; the second part is 21:37-38. All 
Jesus’ teachings occur in the Temple. The people (laos) 
who will form reconstituted Israel hang on Jesus’ words, 
whereas the religious leaders plot against him. See J. 
Kodell, CBQ 31 (1969) 327-43, on this important and 
pervasive contrast within chaps. 19-23. 

167 (B) Jesus Affirms His Authority to Speak 
for God (20:1-21:4). This section presents the final 
major controversy between Jesus and the religious 
authorities in the Gospel. Previous controversies oc- 
curred in 4:14-9:50 and 9:51-19:27 and dealt primarily 
with Jesus’ ministry to the sick and needy. They can be 
grouped as follows: sabbath controversies (4:16-30; 
4:31-37; 6:1-5; 6:6-11; 13:10-17); controversies at a 
meal or over the meaning of eating (5:27-39; 6:1-5; 
7:36-50; 11:37-54; 14:1-24); synagogue controversies 
(4:16-30; 4:31-37; 6:6-11; 13:10-17). What is new in 
this controversy is that it occurs within the Temple and 
is not directed against the Pharisees. The high priests, 
scribes, elders, and Sadducees are now Jesus’ opponents. 
Part and parcel of this controversy is a profound 
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revelation of who Jesus is: “It is in the Temple that the 
final manifestation of who Jesus is is now given in view 
of his imminent Passion” (Conzelmann, TSL 78). As G. 
Schneider (Lukas 393) correctly observes, Jesus, who 
uses nonviolence during his controversies in the Temple 
and is not bested in debate, will be vanquished by 
violence (22:49-53). 
168 (a) Jesus Is A PROPHET COMMISSIONED BY GOD 
(20:1-8). 1. the people: The people (laos) are contrasted 
with the religious leaders. 2. these things: While the osten-~ 
sible reference of tauta seems to be the events of 
19:28-46, more may be implied. The high priests and 
elders, who have not been mentioned before the Jeru- 
salem segment of the Gospel, now respond to “these 
things,” i.¢., all that Jesus has done since 4:14. 5. In this 
completing analepsis or “flashback” (> 42 above), Luke 
shows that the high priests did not accept John’s bap- 
tism. Their response to Jesus will be similar to the 
response they and the Pharisees and lawyers gave to 
JBap (7:29-30). Recall that in 7:29-30 the religious 
leaders rejected God’s messenger whereas the people 
welcomed him. 8. One must tease the christological 
meaning out of this controversy by stressing the nature 
of its argumentation: If JBap’s authority comes from 
God, a fortiori so does Jesus’. In the Temple, Jesus, as 
God’s commissioned agent, teaches God’s will and the 
meaning of true worship. 
169 (b) Jesus Is Gop’s SON AND THE CORNERSTONE 
OF RECONSTITUTED IsRAEL (20:9-19). In this allegorized 
parable Luke again contrasts the responses to Jesus of the 
people (20:9,16) and the religious leaders (20:19). 9. 
vineyard: Although Luke has shortened the Marcan ver- 
sion (Mark 12:1), the allusion to Israel as God’s vineyard 
(Isa 5: a 7 still shines through. 10-19. owner. . . tenants 
... Son... others: The key to the allegory is this: the 
owner is the faithful and abundantly gracious God who 
continues to send messengers to his beloved. The tenants 
who reject God’s messengers and Son are the religious 
leaders. The son, who is killed outside the vineyard, is 
Jesus. The others are those who respond to Jesus’ 
preaching and that of his disciples and make up recon- 
stituted Israel. Chief among the “others” are the people 
who say “God forbid” (20:16). The rejected stone is the 
rejected Jesus, who becomes the cornerstone of God’s 
new building, the reconstituted Israel. The Temple 
imagery of this pericope accentuates Jesus’ role as he 
teaches in the Temple: Jesus takes the place of what the 
Temple symbolized, for as God’s Son and vindicated 
cornerstone he is God’s presence among human beings 
(see 23:44-45). 
170 (c) Jesus Truty TEACHES THE Way OF Gop 
(20:20-26). Again Luke contrasts the religious leaders 
(20:20) and the people (20:26). The christological mean- 
ing of this passage adheres in the ironic v 21: Jesus does 
indeed teach the way of God. 25. render to Caesar... to 
God: J. A. Fitzmyer captures well how Jesus’ teaching 
relates to Jesus’ presence in the Temple and to what true 
worship of God means: “A human being belongs to 
God, whose image he/she bears; God has not only a 
right of possession over human beings, but also a claim 
to a basic recognition of his lordship” (FGL 1293). For 
centuries “render to Caesar” has been the subject of 
debate. There are two contemporary nuances of this 
debate. One stresses that Luke wrote an apologetic on 
behalf of the empire to his church and was urging them 
to pay taxes. See P. Walaskay, ‘And so we came to Rome’ 
(> 46 above) 36: “Christians, according to Luke, would 
do well to come to terms with their fiscal obligation to 
the government.” The other approach seeks to interpret 
v 25 within the flow of a Gospel that has revealed a 
social pattern of care for the needy, which is contrary to 


Luke (20:1-21:5) 713 


the social pattern of mighty Rome. This approach also 
emphasizes that the two parts of v 25 are not coordinate; 
rather, Caesar is dependent on God. See R. Cassidy, Jesus 
(> 141 above) 58: “Thus, the only areas in which Caesar 
can expect allegiance are those in which his patterns are 
in conformity with God’s desired patterns.” Cassidy’s 
view is worthy of consideration. During Jesus’ trial 
before Pilate the religious leaders will refer to this 
episode and accuse Jesus of perverting the people by his 
teaching (see 23:2,5,14). 

171 (d) Jesus’ Gop Is THE Gop WxHo GIVES AND 
SUSTAINS LIFE BEYOND THE GRAVE (20:27-40). In the 
Temple the controversy continues as the Sadducees, 
who do not believe in the resurrection or angels and 
who hold only the Pentateuch (Torah) as authoritative, 
question Jesus, the teacher (20:28,39). Jesus will not only 
show his authority in interpreting the Mosaic law, but 
he will also demonstrate his faith and confidence in the 
life-giving power of the God he proclaims in the Temple. 
28-33. Moses wrote for us: The Sadducees, basing them- 
selves upon the levirate marriage legislation of Deut 
25:5, propose to Jesus a reductio-ad-absurdum argument 
against the late doctrine of bodily resurrection. 34-36. 
Jesus’ answer attacks the basic premise of the Sadducees: 
The life of the age to come is a continuation of this life 
and therefore needs human propagation lest it die out. 
37-38. God of Abraham... : Jesus bolsters his argument 
from other places in the Torah (Exod 3:2,5): Since God 
is the God of the living, God must have sustained the 
dead Abraham, Isaac, and Jacob in life by resurrecting 
them. To the argument from the resurrection Luke adds 
one from immortality in v 38b: “for all are alive to him” 
(see the very close parallel to this expression of immor- 
tality in 4 Macc 7:19). 39. The scribes who maintain that 
there is a resurrection from the dead are pleased with 
Jesus’ answer. See Acts 23:6-10 on how Jesus’ teaching 
in the Temple in 20:27-40 is in continuity with that of 
the Pharisees. 

172 (e) Jesus THE MessiAH Is Davip’s SON AND 
Lorp (20:41-44). This passage builds on earlier state- 
ments about Jesus’ Davidic role (1:32; 18:38,40). 41. the 
Messiah is David's son: Jesus, the Messiah, who is gather- 
ing reconstituted Israel around him in the Temple, chal- 
lenges the beliefs of the religious leaders from the psalms 
sung in the Temple liturgy. In his interpretation of the 
psalms, Jesus proclaims that as Messiah he himself is 
both David’s son and Lord. 

173 (f) WorsHip OF GOD AND A LIFE-STYLE OF 
Justice (20:45-21:4). Two segments (20:45-47; 
21:1-4) have been joined together via the theme of 
“widow” (20:47; 21:2-4). True worship of God, in the 
prophetic tradition, demands care of and justice to 
society’s neediest and weakest members represented by 
the widows. 2. this poor widow: In a lament interpretation 
of 21:1-4 Jesus decries the religious teaching which has 
caused a widow to give up all she has to preserve a 
decaying religious institution. Jesus lauds the generosity 
of the widow, who prepares the reader to note the 
generosity of Jesus, the self-effacing servant (see 
22:24-27). See A. G. Wright, CBQ 44 (1982) 256-65. 
174 (C) The Consequences for Jerusalem for 
Not Heeding God’s Prophet (21:5-38). See Mark 
13:5-37; Matt 24:1-36. This pericope opens up two 
windows. Through one the reader may look back on 
19:47-21:4 and see the consequences of the religious 
leaders’ rejection of Jesus and his teaching in the Temple. 
Through the other window the reader looks beyond the 
events of Luke 22-23 and sees God’s vindication of the 
rejected Son of Man and Jesus’ strengthening of his 
disciples, who will be rejected because of their allegiance 
to him. This complex passage may be outlined as 
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follows: (1) introduction (21:5-7); (2) opening exhorta- 
tion (21:8-9); (3) cosmic disasters (21:10-11); (4) events 
that occur before the end of the world: Christians are 
persecuted (21:12-19); destruction of Jerusalem 
(21:20-24); (5) cosmic disasters (21:25-33); (6) conclud- 
ing exhortation (21:34-36); (7) inclusio with 19:47-48 
(21:37-38). See J. Dupont, AsSeign ns 64 (1969) 77-86. 
This outline shows how the events of the end of the 
world are related to the destruction of Jerusalem and 
thus underlines a powerful christological point: the crisis 
which Jerusalem faced in Jesus’ ministry is “a harbinger 
of the crisis which Jesus and his message, and above all, 
his coming as the Son of Man, will bring ‘to all who 
dwell upon the entire face of the earth’ (21:35)” (FGL 
1329). ‘ 

175° 5-6. The Lucan Jesus looks back on the 
destruction of the Temple. In what follows the horizon 
will broaden to include Jerusalem (vv 20-24) and the end 
of the world (vv 25-33). 7. these things: With the Gk 
word tauta Luke achieves a certain degree of unity in this 
complex passage by means of his frequent use of this 
generic word (see vv 9,12,28,31,36). The antecedent of 
“these things” changes from the destruction of the 
Temple to the destruction of Jerusalem and then to the 
destruction of the entire world. sign: The cosmic 
disasters in vv 9-10 and 25-33 are referred to as “signs” 
(Gk s@meion, vv 11,25). These references bracket the key 
Lucan materials in vv 12-19 about persecution and in vv 
20-24 about Jerusalem’s destruction. 8. Disciples should 
not confuse the destruction of the Temple with Jesus’ 
return (as Son of Man). 12. before all these things: L.e., 
before the end of the world. The Jesus who had met con- 
troversy throughout his ministry and especially in Jeru- 
salem now predicts the same treatment for his disciples. 
But the rejected Jesus has been vindicated and will 
strengthen his beleaguered disciples. See 12:11-12 and 
the stories of Stephen (Acts 7) and Paul (Acts 21-26), 
who speak boldly and eloquently when persecuted. 19. 
Jesus exhorts his disciples to perseverance amid duress. 
As in 12:35-48 and 17:20-18:8 Luke uses eschatological 
material for hortatory purposes. 20-24. Luke has nuanced 
the description of God’s destruction of Jerusalem by 
means of the tradition of the rejected prophet (> 61 
above). 22. vengeance: “The same vengeance that requires 
the vindication of God’s faithfulness at the expense of an 
unfaithful people also produces the vindication of the 
people called by God’s name in the presence of the Gen- 
tiles” (Tiede, Prophecy and History 93). For an example of 
the theological pattern involved here, see Deut 32:20,35, 
36,39. 24. time of the Gentiles: The fact that God has used 
Gentiles to punish unfaithful people does not mean that 
the Gentiles have replaced Israel or that God will not 
fulfill his longstanding promises to Israel (ibid., 95). 
25-33. Luke resumes his narration of the cosmic signs, 
but now introduces a christological dimension: Jesus, 
the victorious Son of Man, is in control of the forces of 
evil whether these are wars (v 9) or sea (v 25); he is the 
judge. 28. your redemption is near: This verse bursts with 
a message of confidence and hope for disciples. In con- 
trast to the cowardly actions of other men and women 
(vv 26~27), faithful disciples stand erect with heads held 
high to greet their faithful judge, Jesus, Son of Man (see 
9:26; 12:9; Acts 7:56). 33. my words will never pass away: 
Again Lucan christology bursts forth: the one who will 
mect a violent death in Jerusalem utters words that have 
eternal significance. 34-38. Luke gives exhortation the 
final word. 34-36. take care of yourselves: Luke uses this 
eschatological setting as a vehicle for a mini-catechesis 
of admonitions. For parallels to these exhortations, see 
8:11-15; 11:5-8; 12:22-31,45; 18:1-8. 37-38. By means 
of these verses Luke forms his inclusio with 19:47-48. 
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The people, the basis of reconstituted Israel, are open to 
hearing God’s prophet, Jesus, who will die in Jerusalem 
(see 13:33). 

176 (VII) Jesus’ Last Meal and Association 
with Sinners (22:1-23:56a). Two interrelated issues 
pulse through this material: Luke’s sources and his 
theology. His basic source for the passion account is 
Mark 14:1-15:47. In those places (e.g., 22:35-38 and 
23:44-48) where he differs from Mark the explanation 
is not to be found in a separate, continuous passion 
account, but rather in other possibilities: Luke’s special 
traditions and Lucan redaction of Mark. See the conclu- 
sion of F. J. Matera, Passion Narratives and Gospel 
Theologies (TI; NY, 1986) 155: “But I suspect that nearly 
all of the differences between Luke and Mark can be 
accounted for by Luke’s editorial activity and the 
availability to him of special traditions not employed by 
or known to Mark.” On the sources of Luke 22, see 
M. L. Soards, “The Scope, Origin, and Purpose of the 
Special Lucan Passion Narrative Material in Luke 22,” 
(Ph.D. thesis; NY, 1984). On the sources of Luke 23, see 
the test case of 23:44-48 in F. J. Matera, CBQ 47 (1985) 
469-85. 

Although it is widely repeated that Luke presents 
Jesus’ passion as a martyrdom, this view is inaccurate. 
See J. A. Fitzmyer, FGL 1367-68; R.J. Karris, JBL 105 
(1986) 65-74; Matera, Passion Narratives 150-52. Rather, 
Luke’s passion account is to be seen as a theological 
drama that emphasizes the saving: power of Jesus, the 
innocently suffering righteous one, and underscores 
God’s graciousness in vindicating this righteous one (see 
23:47; Acts 3:15; 7:52; 22:14) and Son from the powers 
of darkness. Through this drama Luke seeks to elicit 
from his readers a response of deeper faith in Jesus and 
a more eager commitment to follow his way to God. See 
Karris, Luke esp. 116-17 n. 4 for bibliography; Neyrey, 
Passion (- 62 above); Matera, Passion Narratives 150- 
220, 239-44. 

177 (A) Jesus’ Farewell Discourse at a Meal 
(22:1-38). 

(a) PREPARATION FOR JESUS’ FAREWELL Dis- 
COURSE TO His Discipies (22:1-13). The first part of 
what Jesus had predicted in 9:22 is now coming to pass: 
rejection of the Son of Man by the elders, chief priests, 
and scribes. As he will do throughout his passion ac- 
count, Luke depicts Jesus going to his death obediently 
and freely and exhorts disciples to listen to his last words 
and to imitate his example. See Mark 14:1-2,10-16. 1. 
the feast of Unleavened Bread, which is called Passover: 
Passover was celebrated at the sunset which indicated 
the beginning of 15 Nisan. The Passover meal was eaten 
with unleavened bread; and unleavened bread was to be 
eaten during the seven days after Passover. Strictly 
speaking, the feast of the Unleavened Bread referred 
only to this period of seven days (> Institutions, 
76:122-29). Luke combines the two feasts; see 22:7 and 
contrast 2:41. Jesus’ last earthly meal as he journeys to 
complete his exodus (9:31) will celebrate the exodus of 
God’s people from slavery. 2. high priests: In 19:39 Luke 
mentioned the Pharisees for the last time (> 76-77 
above). From 19:47 on he spotlights the high priests and 
separates the people (/aos) from them. On the significance 
of the “high priests” in Luke-Acts, see Tyson, Death of 
Jesus (> 77 above) 84-113, esp. 110: “We conclude that, 
in Luke’s writing, the rejection of Jesus by the chief 
priests, their refusal to recognize him as lord of the 
temple, and their refusal to grant him his rightful control 
of the temple led to his death.” 3-6. Judas: Simeon’s pre- 
diction that Jesus was set for the rise and fall of many 
(2:34) had earlier affected Jesus’ townspeople (4:28-29), 
the Pharisees (11:53-54), and the high priests (19:47); 
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now it affects Jesus’ select band of Twelve as Judas leaves 
the journey of Jesus and betrays him for money. On 
Luke’s view of the seductive force of money, see 
12:15-21; 16:1-31. For Luke’s conclusion of his story of 
Judas, see Acts 1:15-20. After his description of Jesus’ 
conquest of the devil’s temptations (4:1-13), Luke pre- 
pared for his story of Jesus’ passion by noting that the 
devil departed until an opportune moment (4:13). That 
moment now takes place in Jerusalem; in the events of 
Jesus’ last hours Satan and the power of darkness (22:53) 
are active. But as Jesus was victorious in the desert, so 
too will he be in Jerusalem (see 23:44-45). The plot to 
betray Jesus forms the first part of an inclusfo whose 
second part is found in the accomplishment of that plot 
in 22:47-53. Highlighted between the poles of that 
inclusio are Jesus’ legacy to his church (22:14-38) and his 
obedience to his Father’s will (22:39-46), both of which 
show how Jesus preserves his church and himself from 
the power of Satan. 
178 8. he sent Peter and John: Jesus initiates the 
action, showing that he is in control of his destiny. Peter 
and John, who had been selected by Jesus to accompany 
him in 8:51 and 9:28 and who will be depicted as leaders 
in Acts (3:1,3; 4:11,13,19; 8:14), go forth, in contrast to 
Judas, as faithful servants to prepare the meal. Their 
actions thus anticipate Jesus’ injunctions about leaders as 
servants in 22:26-27. See Schneider, Lukas 442-43. 11. 
householder of the house: This is the transl. of the pleonastic 
Gk oikodespoté tés oikias. By using a pleonasm, which he 
usually eschews, Luke seems to be interpreting Jesus’ last 
meal from the perspective of his own communities’ 
meals, which took place in house-churches owned by 
either men or women. See A. V66bus, The Prelude to the 
Lukan Passion Narrative (Papers of the Estonian Theo- 
logical Society in Exile 17; Stockholm, 1968) 20-21. inn: 
The usual translation of the Gk katalyma as “guest room” 
is misleading and masks the unmistakable cross-reference 
to 2:7. See Fitzmyer, FGL 1383: “The reader of the 
Greek text would catch it as an echo.” When Jesus’ 
parents came to Bethlehem, the city of David, there was 
no place to stay or to eat in an inn (2:7) for them and the 
one who is savior and Christ the Lord (2:11). When 
Jesus now comes to Jerusalem, the city of David and of 
his rendezvous with God, he is shown hospitality. From 
the inn (v 11) Jesus hosts a meal which is symbolic of his 
servant life for others and which his disciples will do in 
his memory. See also the comment on 2:7. my disciples: 
Last Supper paintings, e.g., Leonardo da Vinci's are so 
ingrained in our memories that it is difficult for us to 
read Luke’s account accurately. Luke does not describe 
a supper with just Jesus and the Twelve apostles present. 
He is painting on a much larger canvas with many more 
subjects — women and men of his own communities who 
continue Jesus’ ministry of feeding people. See the fluc- 
tuating terminology: Judas, one of the Twelve (22:3; see 
22:30,47); disciples (22:11; see also 22:39,45; see further 
22:32, where “brothers” equals disciples; and 22:35-36, 
where the reference is to the sending out of the 70 [72] 
disciples); apostles (22:14); > 84, 101 above. 13. they 
found things just as he had told them: Since the predictions 
Jesus gave in vv 10-13 did come to pass, the disciples 
can be confident that what Jesus promises later at the 
meal will also come to pass. 
179 (b) THe Eucuarisr as Jesus’ LEGACY TO THE 
Cuurcu (22:14-20). These verses introduce the Lucan 
version (see John 13-17) of Jesus’ farewell address to the 
church. This address, which concludes in 22:38, imitates 
those of significant personages who are about to die. The 
most telling biblical parallels deal with David (1 Kgs 
2:1-10) and Mattathias (1 Macc 2:49-70). Through 
Jesus’ farewell address about the past and the future, 
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about the meaning of his life, Luke provides exhorta- 
tions for his communities, e.g., about how to prepare for 
the eucharist (22:21-23). He also justifies and illustrates: 
(1) the divine plan of history, e.g., Jesus’ fate was deter- 
mined by God (22:22,37); (2) transitions in authority 
(22:24-34) and missionary praxis (22:35-38) after Jesus, 
the founder, has died; (3) the soundness of the founda- 
tions that Jesus laid for the future church, e.g., the 
eucharist (22:15-20). In contrast to the parallel farewell 
address of Paul in Acts 20:17-38, which is a monologue, 
22:14-38 is partly dialogue (see 22:23,24,38), dialogue 
in which the disciples’ misunderstanding and weak- 
nesses predominate. Luke invites readers to reflect on 
what it means for a church to follow—courageously, 
with halting pace, and during changed circumstances — 
in the footsteps of Jesus, the leader, who is about to die. 
See W. S. Kurz, JBL 104 (1985) 251-68. Cf. Mark 
14:17-18a,22-25. 14. the hour: Luke approaches the 
Johannine understanding of “hour”: the completion of 
Jesus’ exodus and return to God. reclined at table: The 
common designation of this meal as the “Last Supper” 
should not blind readers of Luke’s Gospel to the fact that 
this is the last meal in a long series of meals in which 
Jesus, “the glutton and drunkard, friend of toll collectors 
and sinners” (7:34) has been involved (see 5:27-32; 
7:31-34; 15:1-2; 19:7). This meal Jesus shares with his 
apostles and disciples, who also are sinners in need of his 
forgiveness, mercy, and protection. For in Luke’s 
account, their sinfulness becomes manifest as one of 
them betrays him; all of them squabble over their great- 
ness; one of them denies that he knows him; and they 
misunderstand his word about swords and purchase 
these weapons of destruction. Earlier at meals Jesus had 
engaged in controversy with the Pharisees and their role 
of spokesmen for God’s will in the community (see 
7:36-50; 11:37-54; 14:1-24). This meal, too, will have 
its controversy over the roles of church officials in the 
community. apostles with him: See comment on 22:11. 
One should not miss the community dimension of this 
meal which Jesus shares. 15. Passover: > 177 above. The 
sequence of a 1st-cent. Palestinian Passover meal will 
help illumine the complex sequence of vv 15-20: 
(1) preliminary course, during which one cup of wine 
was drunk and a second cup was poured; (2) the Pass- 
over liturgy itself, in which the head of the family retold 
the story of the exodus; the second cup of wine was 
drunk; (3) the meal proper, which commenced with 
breaking of bread; after the meal a third cup of wine was 
blessed. This meal celebrated God’s liberation of his 
people from slavery and looked ahead to his future 
definitive liberation. This sequence can illumine vv 
15-20 thus: v 16 refers to the entire Passover meal about 
to take place; vv 17-18 refer to the first (or second cup 
of wine); v 19 refers to the bread, with which the Pass- 
over meal proper begins; v 20 refers to the cup of bless- 
ing after the meal. See FC 1390. Verses 15-16 "are 
Jesus’ reinterpretation of the Passover in terms of God’s 
eschatological banquet (see 13:29); vv 19-20 are Jesus’ 
reinterpretation of the Passover in terms of the salvific 
meaning of his death, which inaugurates a new cove- 
nant. 17-18. take this: Till his dying breath Jesus con- 
tinues to feed his disciples; this cup is a pledge that they 
will share life with him at the eschatological banquet. 
The implicit christology is noteworthy. Jesus, who is 
about to die, has the power to ensure places for his own 
at God’s feast. 19. The most reliable Gk mss. should be 
followed, which include 22:19b-20 as part of Luke’s 
account of the institution. took bread: See 9:16; 24:30. In 
the Passover liturgy the head of the house took the bread 
for distribution as a symbol of how he provided for his 
own. Jesus now provides not bread but himself for his 
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own. This is the meaning of the Gk soma, which does not 
mean the mere human body, but one’s entire life, the 
whole human being. is given for you: Jesus’ gift of himself 
has salvific meaning. do this in memory of me: If one views 
this meal in a sequence of meals with sinners, then the 
word “this” should not be limited to mere repetition of 
Jesus’ words. As Jesus has given up his entire life for 
others and symbolized that by sharing meals with them, 
so too must disciples give their lives in service to others. 
See Karris, Luke 68. 20. new covenant in my blood: Allu- 
sions to Exod 24:3-8; Jer 31:31 are at hand as Jesus 
establishes a new bond between God and people. This 
bond or covenant has been created by Jesus’ life, now 
symbolized by his blood poured out to save people. 
Thus, Luke ends the first part of his farewell address. 
The dying Jesus has bequeathed to his community of 
reconstituted Israel the eucharist to replace the Passover 
meal. At that meal they experience liberation from 
destructive forces and a foretaste of the eschatological 
banquet. 

180 (c) Witt Future Discretes Betray Jesus? 
(22:21-23). As Luke continues his farewell discourse, 
he addresses a searching challenge to his communities: 
Will they, who communicate at the Lord’s table, betray 
Jesus? Whereas Mark 14:18b-21 places this betrayal 
before the institution account, Luke places it after it. 21. 
at this table: Perhaps there is a reference here to Ps 41:9 
and its lament that a cherished friend, who ate at my 
table, has gone against me. Judas’s name is not men- 
tioned; it seems that Luke is generalizing for hortatory 
purposes. 22. as it has been determined: In this part of the 
farewell discourse Luke shows that the betrayal did not 
come upon Jesus unexpectedly; it was foreseen by God. 
23. In contrast to Mark 14:19, the disciples do not ques- 
tion Jesus about betrayal, but one another. Luke’s pare- 
netic intention clearly surfaces. 

181 (d) THe MEANING OF LEADERSHIP IN LUKE’S 
COMMUNITIES (22:24-30). See Mark 10:42-45 and 
Matt 19:28 for some slight parallels to this largely 
unique Lucan material. By means of his literary genre of 
a farewell discourse Luke addresses the issue of transi- 
tion of authority after Jesus has died. 24-27. What Mark 
places during Jesus’ journey (10:42-45), Luke places at 
Jesus’ last meal as he concludes his use of the imagery of 
“servants” (see 12:35-48; 17:7-10; 19:11-27). 24. 
dispute: Recall other “controversies” at meals (7:36-50; 
11:37-54; 14:1-24). 26. leader: The Greek is hégoumenos. 
Perhaps there is reference here to church officials. See 
Acts 15:22; Heb 13:7,17,24. 27. A cross-reference to 
12:37 seems obvious: the master will wait on table for 
his faithful servants. among you as one who serves: This 
phrase might be more at home in John 13:1-21 after 
Jesus had washed the feet of his disciples. In Luke, 
although it is not literally related to its context, it is 
christologically very much part of a context that accen- 
tuates Jesus’ soteriological significance for others (see 
22:19-20). Leaders are to adopt Jesus’ life-style of lead- 
ership: “. . . leaders are to be called to repentance and to 
the obligation to recognize that their talents as leaders 
are gifts of a beneficent Creator to relieve the lot of the 
oppressed and to set at liberty the captives enchained by 
social patterns, custom, and economic necessity” (F. W. 
Danker, Luke [Phl, 1976] 61). 28-30. Verses 24-27, in 
stressing how authority should be exercised in Jesus’ 
name after his death, did not present the disciples in the 
most positive light. Verses 28-30, by contrast, are more 
complimentary. 28. trials: These have been brought on 
by the opposition Jesus has received during all phases of 
his ministry: in Galiiee, e.g., 5:17-6:11; during his 
journey to Jerusalem, e.g., 11:14-35; in Jerusalem, e.g., 
19:47-21:4. His disciples have stood and continue to 
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stand steadfastly by him. 29. I bequeath: The Gk dia- 
tithesthai comes from the same root as diath@ké, “cove- 
nant.” The language of farewell address or last will and 
testament is very much in evidence. The christology 
implied in this imagery is profound: Jesus, the king (see 
comment on 19:11), has gone through death and been 
vindicated by his Father with the gift of kingly rule. “In 
the conferral of the kingdom on the apostles we see that 
the church participates in the kingdom through Jesus’ 
death. Luke rarely speaks of the death of Jesus in the 
manner in which we might expect, especially when we 
come to him from reading Paul, but in his own way he 
makes clear that that death was a death ‘for us’” (R. C. 
Tannehill, ATR 43 [1961] 203). 30. As Acts will show, 
the apostles, esp. Peter and John, will have authority 
over reconstituted Israel, and that authority is rooted in 
Jesus’ farewell gift to the church. 

182 (c) PeTER’s ROLE IN THE CHURCH (22:31-34). 
There is a parallel in Mark 14:29-30 to Luke 22:33-34. 
The authoritative role of Peter, to be described in Acts, 
is also anchored in Jesus’ farewell address (~ 70 above). 
31. Satan: See 22:3. Luke contrasts the effects Satan’s 
attacks have on Judas and Peter. Jesus’ efficacious prayer 
saves Peter from the fate of Judas (see Acts 1:15-19). you 
all: The Greek here is pl. whereas in v 32 it is sg. Peter 
is representative of Satan’s sifting (see Amos 9:9) of all. 
32. The implicit christology is deep, and the church is 
consoled that its Lord can save it too from the power of 
Satan. turned back, converted: The Gk epistrepsas does not 
mean locomotion, but moral conversion (see 17:4; Acts 
3:19; 9:35; 11:21; 14:15; 15:19; 26:18,20). your fellow 
Christians: As Acts 15:23,32 show, this is the transl. of 
adelphous, lit., “brethren.” Examples of Peter’s 
strengthening of the church can readily be seen in Acts 
1-11,15. Having shown how Peter’s authority is founded 
in the last words of Jesus, Luke moves on to another of 
his favorite concerns in vv 33-34: exhortation. 33-34. In 
vv 24-27 there was much ado about who was the 
greatest. Now we sec how the greatest is tested and fails. 
“The Lucan Jesus is making it clear to the reader of the 
Gospel that no disciple, not even the one for whom Jesus 
has prayed, will be safe from a test to his/her loyalty and 
fidelity” (FGL 1423). that you know me: Luke softens 
Peter’s denial. See the story of the fulfillment of this 
prediction in 22:54-62, esp. vv 61-62: Jesus’ merciful 
glance leads to Peter’s repentance. 

183 (f) ‘THE JUSTIFICATION FOR THE CHANGED MiIs- 
SIONARY PRAXIS OF LUKE’S COMMUNITIES (22:35-38). 
This passage is proper to Luke and anticipates his story 
of Paul in Acts and justifies the way missionaries operate 
in Luke’s communities. In changed and hostile circum- 
stances they cannot abide by the regulations of 9:1-6 and 
10:1-11. 35. purse, knapsack, sandals: The actual reference 
is not to the sending out of the apostles in 9:3, but to the 
sending out of the 70 (72) disciples. 36. from now on: A 
new time within the era of fulfillment is dawning. 
Hostility will be the church’s bedfellow. Jesus has told 
them so. sword: The reference to this destructive weapon 
must be taken in the total context of Luke-Acts and the 
immediate context of vv 38,47-53. Since Luke narrates 
in his Gospel that Jesus not only preached love of 
enemies (6:26-36) but also lived that teaching (9:51-55; 
23:34), and since he narrates in Acts that Paul and other 
missionaries never use swords, he cannot mean by 
“sword” here a lethal weapon. Since in v 38 Luke depicts 
Jesus’ disgust with the disciples’ literal understanding of 
his words in v 36 and since he reprimands the use of a 
sword in 22:47-53 and even heals the wounded person, 
Luke cannot mean by “sword” here a destructive 
weapon. Rather “sword” is a symbol for crisis. A 
paraphrase of the latter part of v 36 is: Sell your mantle 
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and buy trouble. 37. Again Luke underlines in this 
discourse that what Jesus is about is according to God’s 
plan. He is the new Servant of Yahweh (Isa 53:12). If 
Jesus is treated this way, so too will be his disciples. 38. 
that’s enough!: The reader should not miss the Lucan 
irony. See D. M. Sweatland, BTB 13 (1983) 23-27; G. 
W. H. Lampe, “The two swords (Luke 22:35-38),” Jesus 
and the Politics of His Day (ed. E. Bammel et al.; Cam- 
bridge, 1984) 335-51. 
184 (B) Jesus’ Fidelity and the Disciples’ Fail- 
ure during Trial (22:39-71). Luke continues his con- 
trast between Jesus’ eager and obedient journey to his 
gracious God and the disciples’ lethargic and mis- 
informed following of Jesus. 

(a) Jesus AND His DiscrpLes CONTRASTED IN 
PRAYER (22:39-46). See Mark 14:26,32-42; Matt 
26:30,36-46. Unlike Mark, Luke does not limit his nar- 
rative to Peter, James, and John. Because of his hortatory 
intent Luke focuses on all disciples. The chiastic struc- 
ture of this passage helps Luke make his christological 
and parenetic points: after the introductory v 39 Luke 
has (A) v 40, pray lest you enter into temptation; (B) v 
41, Jesus removes himself from the disciples, kneels 
down, and prays; (C) vv 42-44, the content and 
resoluteness of Jesus’ prayer; (B’) v 45, Jesus rises from 
his prayer and returns to his disciples; (A’) v 46, pray lest 
you enter into temptation. 39. custom: See 21:37. the 
disciples: See comment on 22:11. followed him: This phrase 
conveys Luke’s hortatory goal. 40. pray: See comment 
on 3:21. femptation: See comment on 11:4. Involved is 
entry into Satan’s field of force with the result of 
apostasy. 41. Jesus does not use the normal posture for 
prayer, standing; rather, he assumes a posture of humil- 
ity and kneels. 42. Father: See comment on 11:1. cup: 
This is a reference to Jesus’ destiny as described in this 
Gospel: he will die in Jerusalem because God has sent 
him to do kingdom ministry for the needy, oppressed, 
and unfortunate of this world (see 4:43; 9:51; 13:33). 
Jesus will continue to drink of that cup as he heals a 
servant (22:51), forgives his enemies (22:34), and 
promises a place in paradise to a repentant evildoer 
(23:39-43). 43-44. The authenticity of these verses is 
highly disputed. Since the text-critical or external evi- 
dence for authenticity does not seem decisive, one must 
turn to internal evidence or Lucan theology. J. H. 
Neyrey makes a plausible case that Luke is contrasting 
Jesus (vv 43-45) with the disciples (v 46). Jesus engages 
in the contest or agénia of seeking to know God’s will 
and accepts that will obediently, not as a victim, nor out 
of control, not subject to irrational passion. The angel 
strengthens Jesus in this contest. His sweat is that of the 
moral athlete seeking victory in the contest. The dis- 
ciples, however, succumb to lypé (v 46), which is crippling 
fear in the face of impending conflict and leads to loss of 
strength, shrinking to the ground, and contraction in 
sleep. See Neyrey, Passion (+ 52 above) 49-68; for a 
contrary view, see D. M. Stanley, Jesus in Gethsemane 
(NY, 1980) 205-8. 45-46. rose... rise: There is a con- 
scious play on the word for resurrection here (see 24:7). 
“Only by the power of the risen Jesus will his followers 
be able to throw off their lethargy and despondency in 
the trials they will have to face and so obtain strength to 
pray continually to avoid the temptation that would lead in- 
evitably to apostasy . . . ‘Now he has risen, and they are 
to rise with him to face in the constant spirit of his prayer 
all that lies before them’” (ibid., 220). 
185 (b) INFIDELITY AND FIDELITY CONTRASTED 
(22:47-53). This section forms the second part of the 
inclusio which began in 22:1-6. The announcement of the 
betrayal and its fulfillment at this point bracket 22:7-46 
and illumine their content. For Luke draws a contrast 
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between Judas’s infidelity and Jesus’ fidelity to those he 
has chosen (22:7-38) and to the God who has commis- 
sioned him (22:39-46). In this passage Luke draws a 
further contrast: Jesus’ fidelity to his ministry of com- 
passion and Judas’s infidelity to his master. See Mark 
14:43-52; Matt 26:47-56; John 18:2-11. 47. one of the 
Twelve: As in 22:3, Luke draws his readers’ attention to 
Judas’s privileged position. was leading: An implicit con- 
trast is drawn between Peter, the leader (see 22:31-34, 
54-62), and Judas, the leader. 48. kiss: A sign of intimacy 
becomes the sign of treachery. hand over: When language 
about “handing over the Son of Man” was used in the 
predictions of 9:44 and 18:32, religious and political 
authorities were mentioned, but not Judas (see, 
however, 24:7, which refers to “sinful human beings”). 
The powers of darkness, which come under cover of 
night (see v 53), do not restrict their prey to religious and 
political leaders. They also pursue disciples. 49-50. For- 
tified by prayer, Jesus does not succumb to the tempta- 
tion of abandoning his nonviolent ministry and using 
violence (> 183 above). 51. healed: This is the only 
miracle in the passion and demonstrates that Jesus is not 
only the savior in his pre-Jerusalem ministry, but also 
during his passion. He even heals an enemy! Such is the 
nature of the compassionate God proclaimed by Jesus. 
See Busse, Wunder (> 67 above) 336; J. Drury, Tradition 
and Design in Luke’s Gospel (Atlanta, 1977) 111. 52. swords: 
Nonviolence is overcome—for the moment—by vio- 
lence. 53. Temple: See 19:47-48 and 21:37-38. In con- 
trast to Mark 14:50 the disciples do not abandon Jesus. 
They will be present with him at his cross (23:49). 

186 (c) THE FIpeity oF Jesus, SON OF Gop, AND 
OF PETER CONTRASTED (22:54-71). See Mark 
14:53-15:1; Matt 26:57-27:1; John 18:13-27. Instead of 
Mark’s sequence of arrest, night trial, mockery, denial, 
Luke has arrest, denial, mockery, and morning trial. 
Thus, for mainly parenetic reasons Luke first spotlights 
Peter’s abandonment of Jesus and then Jesus’ fidelity to 
his prophetic calling. With deep christological import 
Luke ends the scene with the church’s witness to Jesus 
on the lips of Jesus himself, the model witness: Jesus is 
Messiah, vindicated Son of Man, Son of God. 54-62. 
What Jesus had predicted in 22:31-34 is coming to 
fulfillment. 54. The contrast is set up between faithful 
Jesus and unfaithful Peter. 56-57. a woman servant: Luke 
softens Peter’s denial, for the Lucan Peter does not deny 
Jesus, but denies that he knows Jesus (see 22:34). 58-59. 
Two men now hound Peter. This Lucan touch may be 
in accord with Deut 19:15, which requires the witness 
of two males in a trial. 60. a cock crowed: Jesus’ prophecy 
in 22:34 is fulfilled. 61. The Lord’s glance is one of com- 
passion. remembered: Peter recalls the meaning of 22:34. 
For other significant references to “remembering” in 
Luke-Acts, see 24:6-7; Acts 11:16; 20:35. “By recalling 
the words of the Lord, believers will be saved from the 
fate which befell Peter” (Matera, Passion Narratives [> 
176 above] 172). 62. wept bitterly: Jesus’ prayer has been 
effective by preserving Peter in his sifting. There is an 
implicit contrast with Judas: Peter repented of his deed; 
Judas did not (see Acts 1:15-19). 63-65. What Jesus pre- 
dicted in 18:32 now comes to pass: he is mocked (see 
also 23:11). 64. prophesy: Luke plays on his theme of 
Jesus, the rejected prophet (> 61 above). Luke’s irony is 
supreme. Jesus is mocked as a prophet just after one of 
his prophecies, that of Peter’s denial, has been fulfilled. 
65. blaspheming him: The Gk ptc. blasphémountes is usually 
translated as “reviling.” In Luke’s account of the trial, 
Jesus is not accused of blasphemy. His opponents, 
however, blaspheme him, the Son of God. 66-71. The 
Lucan account of the trial differs markedly from Mark’s: 
Luke’s is a morning trial; there are no false witnesses; 
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there is no charge that Jesus claimed to destroy the 
Temple (see, however, Acts 6:12-14); the entire 
assembly or sanhedrin handles Jesus’ trial in contrast to 
Mark’s singling out of the high priest as spokesman. 
Lucan theology, and not another source, accounts for 
these differences. “Luke’s purpose [is] to describe a 
solemn, valid, and formal trial of Jesus by Israel” 
(Neyrey, Passion [~ 52 above] 71). Jesus’ witness at his 
trial becomes the model for the witness of Peter (Acts 
4-5), of Stephen (Acts 6-7), and of Paul (Acts 21-26) at 
their trials, trials predicted by Jesus in 12:8-12; 
21:12-15. 67-68. the Messiah: See 1:32-35; 2:11; 3:1; 
23:35; Acts 2:32. This is the church’s confession of Jesus 
as the fulfillment of God’s promises to David. Jesus’ 
answer to the assembly’s question is similar to that of the 
prophet Jeremiah when he was on trial (see 45:15 LXX). 
Son of Man: When he is apparently powerless, Jesus 
foretells God’s vindication of him and his ministry. This, 
too, is the church’s confession of faith in Jesus (see Acts 
2:32-34,36; 7:56). 70. all: Luke underlines the point that 
the rejection of Jesus, God’s prophet, is done by the 
entire official leadership of Israel (but see 23:50-53). Son 
of God: This is the final and fundamental confession of 
faith in Jesus. Until this point in the Gospel Luke has 
informed his readers that unearthly beings have recog- 
nized Jesus as Son of God (see 1:32,35; 3:22; 4:3,9,41; 
8:28; 9:35), and that is Jesus’ true nature. Luke gives “his 
story a special twist as Jesus’ enemies from the Temple 
...mistake his true identity but at the same time 
inadvertently recognize him for who he is” (J. M. 
Dawsey, BTB 16 [1986] 147). 
187 (C) To the End, the Innocent Jesus Asso- 
ciates with Sinners (23:1-56a). Throughout this sec- 
tion Luke will emphasize the loving fidelity to God of 
Jesus, the innocently suffering righteous one, who to his 
dying breath extends God’s mercy to sinners. 

(a) THE WRONGED AND RIGHTEOUS JESUS Is 
HANDED Over TO CRUCIFIXION (23:1-25). The inno- 
cence of Jesus is a refrain that pulses through this section 
(vv 4,14,15,22): he the wronged one, who is righteous. 
See Mark 15:1-15. 1. Jesus, unbound, journeys to his 
Father freely and obediently, as his predictions of 9:22, 
44; 18:32 are being fulfilled. Pilate, the Roman prefect 
(> 42 above), has the authority to pronounce a sentence 
of death by crucifixion upon a criminal. 2. they started to 
accuse him: The charges against Jesus are not based in 
reality. Jesus did not forbid the payment of the imperial 
tax (see 20:20-25). His kingship (see 19:38; 22:24-35; 
23:35,37,39) is not a political one. In fact it consists of 
serving (22:24-27). With irony Luke will stress that it is 
the Jews themselves who not only approve of insurrec- 
tion (23:18-19,25) but even incite riots (see Acts 13:50; 
14:19; 17:5-8,13; 18:12-17; 21:27). See G. Schneider, 
“The political charges against Jesus (Luke 23:2),” Jesus 
and the Politics of His Day (> 183 above) 403-14. 4. I find 
no crime in this person: Pilate pronounces acquittal for 
Jesus. 6~12. This material, proper to Luke, has been 
prepared for by 3:1,19-20; 9:7-9; 13:31-32. 8. Thrice 
Luke mentions “seeing,” thus setting up a contrast 
between the type of seeing Herod brings to Jesus and the 
type of seeing required for faith (see 23:35,47-49; 24:12, 
16,24,31,32,39,45; Acts 26:17-18). 9. As will be true of 
his next session with Pilate (22:13-25), Jesus remains 
silent. It is the silence of the innocently suffering righ- 
teous servant of Isa 53:7; it is silence born of profound 
trust in a faithful God. 11. white gorgeous robe: Since 
Herod is a tetrarch, this robe is not kingly. Two levels 
of meaning may be present. Jesus, the innocent one, is 
clothed in white, the symbol of purity. Jesus is clothed 
in a garment worn by candidates for office: Will the 
Jewish nation select him or Barabbas? 12. became friends: 
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Even when he seems powerless, Jesus is able to effect a 
saving work, that of reconciliation between enemies. See 
M. L. Soards, Brb 66 (1985) 344-63. 

188 13-25. Pilate first declares Jesus innocent, in a 
legally correct trial, but plays the coward when all Israel 
demands Jesus’ death. 13. All Israel, leaders and people 
(laos), are present. 14-16. The fullness of the juridical 
procedure engaged in by Pilate is manifest: arrest (v 14a); 
charges (v 14b); examination or cognitio (v 14c); verdict 
of innocence (v 14d); supporting verdict from Herod (v 
15a); acquittal of Jesus (v 15b); judicial warning (v 16). 
“Luke has taken considerable pains to present Jesus’ 
hearings before Pilate as forensic trials, legally correct in 
all aspects, and readily recognizable as such” (Neyrey, 
Passion [> 52 above] 81). 17. This verse is to be omitted 
on external and internal grounds. 18. take him away: 
Twice more (in vv 21 and 23) entire Israel will demand 
Jesus’ death. Five times Luke will describe the choice of 
all Israel that Jesus be condemned: vv 18,23,24,25a,25b. 
Barabbas: “A substitute criminal is demanded in place of 
a criminal! The irony of the scene is apparent. Moreover, 
they scream for the release of one called Barabbas, ‘son 
of the father,’ and reject him who is really the Father’s 
son (recall 2:49; 10:21-22; 11:2; 22:29,42)” (FGL 1489). 
19. had been thrown into prison for insurrection and murder: 
Here and in v 25 Luke underscores Barabbas’s nefarious 
character. Jesus will die that such persons may be 
liberated from prison (see 4:18-19). 22. For the last time 
Pilate pronounces Jesus innocent. Although Pilate men- 
tions the light beating or fustigatio, Luke never says that 
Jesus was beaten or scourged. He goes to his cross in full 
command of the situation. 23. their voices prevailed: As 
23:35,48 will make clear, the people of God (laos) repent 
of their action against Jesus, whereas the religious 
leaders remain firm in their decision. 25. handed over to 
their will: This is not a juridical sentence. The Lucan 
Pilate had already given that: Jesus is innocent. Thus, 
Luke lessens Roman involvement in Jesus’ condemna- 
tion and crucifixion. In what follows readers see that 
God does not allow human perversion of the noble 
institution of Roman law and justice to hinder his plans 
of bringing about new life, the resurrection, and recon- 
stituted Israel. See Walaskay, ‘And so we came to Rome’ (> 
46 above) 38-49. 

189 (b) Jesus, REJECTED PROPHET, CALLS FOR 
REPENTANCE (23:26-31). When Jesus was about to 
enter Jerusalem (19:41-44), he called upon Jerusalemites 
to repent. Now as he is leaving Jerusalem to be crucified, 
he again calls for repentance. 

26. See Mark 15:20b-21. they led away: Luke 
uses the ambiguous “they,” whose grammatical antece- 
dent is “the high priests, leaders, and the people” of 
23:13. Luke softens Roman involvement. laid friendly 
hands upon: Luke’s purpose is hortatory. In Luke-Acts 
the Gk word epilambanesthai has the meaning “to compel” 
(Acts 16:19; 18:17; 21:30,33); it also has the positive 
meaning “to lay friendly hands on” a person for healing 
or for recommendation (9:47; 14:4; Acts 9:27; 17:19; 
23:19). No one is compelled to become a disciple; the 
call is free. As in Simon’s case, it can come quite unex- 
pectedly. behind Jesus: This is discipleship terminology 
(see 9:23; 14:27). 27-31. Jesus issues a stern warning that 
Jerusalemites repent of their rejection of him, the inno- 
cent and righteous one, God’s prophet. Otherwise, 
God’s punishment will visit them. As the pattern of 
rejected prophet shows, however, punishment is not 
God’s final word to his people. In 23:34a and in the 
preaching of Acts, Luke shows that God once again ex- 
tends the offer of forgiveness to those who have rejected 
Jesus. See comment on 4:24. 29. Luke expresses the 
tragedy in language which startles those who consider 
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bearing children a singular blessing. See 1:25. 30. fall on 
us: See Hos 10:8. 31. The meaning of this proverb is 
cloudy. Does the “they” of “they do this” refer to 
Romans, Jews, God, or the power of evil? Wherein lies 
the contrast between “green” and “dry”: half-grown/ 
fully grown; hard to burn/easy to burn; alive/dead? A 
paraphrase of v 31, which gives the rationale for vv 
28-30, is: For if they have done this to Jesus, one who 
is life-giving, what will happen to dead, unrepentant 
Jerusalem? 

190 (c) JESUS, AMONG SINNERS, PRAYS FOR ForR- 
GIVENESS (23:32-34). What prophet Jesus had foretold 
in 22:37 now comes to fulfillment: he is among trans- 
gressors. See Mark 15:22-24. 34a. Father, forgive them: 
Manuscripts, many and of diverse origin, omit Jesus’ 
prayer for forgiveness, which is unique to Luke. Internal 
evidence weighs heavily, however, for its authenticity. 
The language and thought are Lucan: Father (see 10:21; 
11:2; 22:42; 23:46); forgiveness of sins because of 
ignorance (Acts 3:17; 13:27; 17:30). Luke balances 
Stephen’s prayer (Acts 7:60) with that of Jesus. Luke has 
sayings of Jesus in each main section of the crucifixion 
narrative (23:28-31,43,46). The inclusion of a saying 
here conforms to Lucan artistry. Jesus’ prayer is part and 
parcel of Luke’s theology of rejected prophet and of a 
Jesus who teaches and practices forgiveness of enemies 
(6:27-28; 17:4). Jesus’ prayer could have been excised by 
later copyists because it conflicted with their interpreta- 
tion of 22:28-31 or because they felt that the destruction 
of Jerusalem showed that Jesus’ prayer was ineffective or 
because of anti-Jewish sentiment. See Marshall, Gospel 
867-68; Talbert, Reading Luke 219-20. Jesus, who had 
come to call sinners to repentance (5:32), continues that 
ministry to the end as he prays to his Father. 34b. dividing 
up his garments: What happens to Jesus is in fulfillment of 
Ps 22:18, one of the psalms of the innocently suffering 
righteous one. On the indignity of being stripped naked, 
— 107 above. There does not seem to be any evidence 
that the Romans allowed a loincloth on the Jewish cruci- 
fied lest Jewish sensitivities be offended. 

191 (d) NeGATIVE AND POSITIVE REPONSES TO 
Jesus (23:35-49). In vv 35-39 hostile but ironically 
true responses will be given to God’s revelation in Jesus 
crucified. In vv 40-43,47-49 (see also 23:50-53) God’s 
revelation is truly seen and met with the positive 
responses of faith and repentance. See Mark 15:25-39. 
35-39. There is a downward progression in Luke’s nar- 
ration of those who humiliate Jesus: religious leaders, 
soldiers, a criminal. 35. the people... the religious leaders: 
Luke draws a contrast between the people (laos), who 
contemplate the last events of Jesus’ life, and the reli- 
gious rulers, who scoff at Jesus. Inspired by what they 
see, the people will repent of their rejection of Jesus (see 
23:13-25). As he did earlier in 23:34b, Luke now draws 
on Ps 22 to describe what is happening to Jesus (see Ps 
22:7-8; Wis 2:18). saved: This becomes a refrain of taunt- 
ing (see vv 37,39). These taunts recall Jesus’ temptations 
in 4:1-13 as Jesus is now tempted to save his life not by 
giving it away but by holding on to it (see 9:24). What 
will save Jesus is his faith in a gracious God and Father, 
who will raise him from the dead (see Jesus’ predictions 
of his passion and resurrection in 9:22 and 18:33; see also 
20:27-40; 22:69). Christ of God: This taunt is ironically 
true (see Peter’s confession in 9:20). his Chosen One: This 
bit of mockery is also ironically true (see 9:35). 36. sour 
wine: The soldiers’ actions accord with another of the 
psalms of the innocently suffering righteous one, Ps 
69:21. 37. King of the Jews: Ironically this, too, is true (see 
19:38). 39. Christ: Luke concludes the Christian confes- 
sion of faith which he has ironically placed on the lips of 
Jesus’ mockers. Those who contemplate this scene in 
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faith know that Jesus crucified is all that is denied of him. 
192 40-43. The “good” criminal initiates the 
positive responses to Jesus. Luke’s soteriology and 
theology of the cross find powerful dramatic expression 
in this “gospel within the Gospel.” 41. this man has done 
nothing wrong: Again the theme of Jesus’ innocence is 
sounded. 42. Jesus: Luke continues his confession, via 
titles, of the meaning of Jesus crucified: only in the name 
of Jesus is there salvation (see Acts 4:12). into your 
kingdom: The reading of “into” rather than “in” is not 
only supported by reliable mss., but fits Lucan theology 
(see 22:30) where Jesus’ kingly rule is begun by his death 
and resurrection; see also 24:26. The criminal has deep 
faith that the dying Jesus is truly a king and can dispense 
the pardon and mercy which only a king can. 43. Jesus, 
who will experience God’s victory over death, declares 
the repentant criminal free from sin. “It is an acquittal 
uttered by him who is ‘the one ordained by God to be 
the judge of the living and the dead’ (Acts 10:42)” (FGL 
1508). today: Jesus’ salvific death has meaning for the 
present. with me; This aspect of salvation is also present 
in Jesus’ table fellowship with sinners and his restoration 
of unclean folk to be with their fellow human beings. See 
R. J. Karris, CurTM 12 (1985) 346-52. paradise: This rich 
image encompasses the return to original creation, the 
eating of fruit of the tree of life, and fellowship with the 
righteous. The gates of paradise have been reopened by 
the obedience and faith of the New Adam. See Neyrey, 
Passion (> 52 above) 156-92. 44-45. God’s creation and 
the Jewish Temple give their response to the meaning of 
Jesus’ death. 44. darkness: In Joel 2:31 and Amos 8:9 the 
Day of the Lord, a day of judgment, comes with dark- 
ness. In Amos 8:9 that darkness occurs at noon. God’s 
judgment against evil occurs in Jesus’ death. 45. curtain 
of the Temple was torn in twain: Since Luke has a positive 
view of the Temple, this verse cannot mean the destruc- 
tion of this sacred place (> 165 above). As Jesus dies, the 
outer curtain of the Temple, which separated all but the 
priests from God, is torn in two. In Jesus all now have 
access to God. For a different view, see D. D. Sylva, JBL 
105 (1986) 239-50. 

193 46. Father, into your hands I commend my spirit: 
Jesus’ prayer is based on another psalm of the innocently 
suffering righteous one, Ps 31:5. With profound faith in 
his gracious Father, who raises the dead to life, Jesus 
concludes his life of obedience to God’s will. He has 
drunk the cup God had mixed for him (see 22:42). 
47-49. Luke continues his narration of positive responses 
to Jesus’ death as he returns to his theme of sight (see 
22:8,35). 47. centurion: -> 46 above, on Luke’s positive 
view of soldiers. The positive response of this Gentile 
should be joined to that of the Jews (vv 40-43,48,49) as 
a sign of the universal meaning of Jesus’ death. saw what 
happened: With the free gift of faith this Gentile sees the 
inner significance of Jesus’ forgiveness of his enemies, his 
fidelity to God during temptation, and his mercy to a 
repentant criminal. praised God: In Luke-Acts this phrase 
signifies a response to a revelation of God’s power and 
mercy present in a mighty deed (see 2:20; 5:25,26; 7:16; 
13:13; 17:15; 18:43; Acts 4:21; 21:20). The mighty deed 
that the centurion sees is not the healing of a leper 
(17:15); rather, he sees that God’s mercy and power for 
the benefit of human beings occur in the death of a 
powerless individual, Jesus of Nazareth. this man was 
righteous: Through his insistence on Jesus’ innocence 
(23:4,14-15,22,41) and his use of the psalms of the 
innocently suffering righteous one, Luke has prepared 
his readers for this confession of faith. Through his 
righteous conduct Jesus has shown that he is God’s Son. 
By being faithful to Jesus, God has shown that Jesus is 
his Son and that God cares for unrighteously treated 
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creation typified in Jesus. The logic of this theme of 
God’s righteous one (see also Acts 3:14-15; 7:52; 22:14) 
is eloquently expressed in Wis 2:18: “For if the righteous 
one is God’s son, he will help him, and will deliver him 
from the hand of his adversaries.” See R. J. Karris, JBL 
105 (1986) 65-74. 48. crowds: + 45 above, on the inter- 
changeability of “crowds” and “people.” Thus, v 48 has 
as its cross-reference 23:35. Thrice Luke uses a word for 
“sight” to underline that those who once preferred 
Barabbas to Jesus have now seen the inner meaning of 
Jesus’ death as a death for them (see 22:19-20). They 
repent by beating their breasts (see 18:13). 49. acquaint- 
ances: This group includes Jesus’ disciples who, in Luke’s 
account, do not flee from Jesus. They along with the 
women see the meaning of what has been happening. As 
chap. 24 will make clear, their insight will be immeas- 
urably enhanced. women who had followed Jesus from 
Galilee: This refers not merely to geographical follow- 
ing, but to the following of discipleship. This completing 
analepsis or “flashback” to 8:2-3 requires the reader to 
re-read and include women disciples in passages where 
they are not present. See further on 24:6-8. 
194 (e) Jesus Is Given a Kincty Buriat (23:50- 
56a). Joseph of Arimathea and the faithful women pro- 
vide additional positive responses to God’s revelation in 
Jesus crucified. 50. assembly: Despite 22:70 and 23:1 the 
decision of the religious leaders against Jesus was not 
unanimous. 51. the kingdom of God: This theme has 
streamed through the Gospel (e.g., 4:43 and 23:42). 
Jesus, even in death, is the bringer of God’s kingdom. 
53. linen: At the time of Luke, linen was the symbol of 
immortality, for it came from flax, which came from 
life-giving earth. See J. Quasten, AJP 63 (1942) 206-15. 
In the hope of the resurrection Joseph clothes Jesus in 
linen. In 24:12 Peter will find the linen clothes by them- 
selves. The symbol of resurrection life gives way to the 
reality of the risen Lord Jesus, who reveals what God has 
in store for all creation. no one had yet been laid: The 
crucified innocent and righteous Jesus is not tossed into 
a common grave, but is given a burial fitting one who 
is God’s Messiah, Chosen One, and king of the Jews. 55. 
See comments on 23:49 and 24:1-12. 
195 (VIII) Jesus’ Vindication, Promise of the 
Spirit, and Ascension (23:56b-24:53). Luke has 
come to the conclusion of the first part of his kerygmatic 
story of the events that have been accomplished among 
believers (see 1:1-4, and the emphasis on promise and 
fulfillment in 24:5-8,25,27,32,44-47). Through appear- 
ances of the risen Christ in Jerusalem the disciples 
journey from sorrow to joy, from perplexity to under- 
standing, from disbelief to belief and finally have their 
eyes opened to see in the risen Lord what God has in 
store for all creation. 

(A) Women as Evangelists (23:56b-24:12). 
See Mark 16:1-8; Matt 28:1-8; John 20:1-13. Luke 
grounds his insistence on the important role of women 
in the church’s life in their commission to be the first 
proclaimers of Easter faith. 1. early dawn: The power of 
darkness (22:53) gives way to the light of the dawn of 
Jesus’ victory over death (see 1:78-79). 5. he is not here, 
but has been raised: In fulfillment of his promise of vin- 
dication (9:22), God has vindicated his faithful, inno- 
cently suffering righteous Son, Jesus. This is the Easter 
gospel. 6. remember: See also v 8. The meaning of this key 
Lucan and OT word should not be watered down and 
taken to mean the mere recollection of the content of a 
previous conversation. Remembering is bringing to bear 
in the present, with power and new and deepened 
insight, the meaning of past actions and words in salva- 
tion history. The same Gk word mimnéskesthai is found 
in a pregnant sense in 1:54,72; 23:42; Acts 10:31; 11:16. 
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Luke uses related Gk words in 22:19; 22:61; Acts 17:32; 
20:31,35. See TDNT 4. 677; P. Perkins, Resurrection 
(GC, 1984) 154-55; R. H. Smith, Easter Gospels (Min- 
neapolis, 1983) 109. Galilee: In accord with Luke’s 
theological geography, all appearances occur in Jeru- 
salem and its environs. From Jerusalem, the bond of 
continuity between promise and fulfillment in God’s 
revelation, the Christian kerygma will spread to the ends 
of the earth (see Acts 1:8). 7. The closest parallels to this 
saying are found in 9:22 and 9:44. Recall that at both 
those places it was not explicitly stated that women 
disciples were present (~ 101 above, on Luke’s use of 
concluding analepsis or “flashback”). 8. The revelation 
of Jesus’ vindication gives new meaning and power to 
the women’s recollection of Jesus’ words. 9. proclaimed: 
The faithful women disciples are the first to proclaim the 
Easter gospel. The Gk anéngeilan used here is usually 
undertranslated as “told.” See the parallels in 9:36; Acts 
26:20; and the observation of J. Schniewind, TDNT 1. 
66. The vb. connotes “the message of resurrection in a 
specialized sense.” 11. did not believe: Luke employs the 
same Gk vb. épistoun to describe the apostles’ response to 
the women’s Easter message that he uses in Acts (e.g., 
28:24) to describe a negative response to the Christian 
proclamation. The apostles have a way to go on their 
odyssey from misunderstanding to understanding and 
faith. 12. This verse is to be retained as it is found in the 
most reliable mss. and is consonant with Lucan 
theology. saw: Peter’s seeing is still not that of faith. See 
24:34. linen: + 194 above. what had happened: This 
general clause is found in 23:47,48; 24:18. Eyes opened 
by the risen Lord Jesus will see the significance of what 
God has wrought for all in his Chosen One. 

196 (B) Emmaus and Return to the Journey of 
Discipleship (24:13-35). This exquisite story, found 
only in this Gospel, sparkles with Lucan themes, esp. 
those of journey, faith as seeing, and hospitality. 13. were 
journeying: The two disciples have abandoned the way of 
Jesus, for he did not meet their expectations (see v 21). 
Their infidelity is contrasted with the fidelity of the 
women (23:49-24:12). The reader should recall the 
Lucan theme of journey which was so predominant as an 
image for discipleship in 9:51-19:27. This story is shot 
through with journey language (vv 15,17,28,29,32,33, 
35) and narrates how the risen Jesus reconciles two 
wayfarers, who, once they are forgiven and enlightened, 
immediately journey back to Jerusalem. 16. their eyes were 
held so that they did not recognize him: Throughout his 
Gospel Luke has played on the theme of seeing (9:45; 
18:34; 23:8,35,47-49). Now he articulates this theme in 
vv 23-24,31,32,35 as he tells how the risen Christ opens 
the eyes of disciples to see his true meaning in God’s 
plan. But as the story will narrate, the disciples’ eyes are 
only fully opened after they have shown hospitality to 
a stranger. 19. Jesus of Nazareth: With theological irony 
Luke develops his theme of faith as seeing, for what the 
disciples say in this verse is the Christian creed (see Acts 
2:22-24; 10:38). Mere recital of that creed will not create 
the sight of faith. 20-21. handed him over: Luke’s irony 
deepens as the facts being narrated by the disciples fulfill 
Jesus’ prophecies in 9:22; 13:32-33; 18:31-33. To recite 
the facts of Jesus’ life and to demonstrate how they mesh 
with his predictions do not open the eyes of faith. 22-24. 
some women from our band: Luke relentlessly drives home 
his ironic message. The faithful women disciples’ procla- 
mation of the Easter gospel is resisted and does not open 
eyes to faith. 25-27. commencing from Moses: What does 
positively contribute to faith (see v 32) is Jesus’ inter- 
pretation of his life as the fulfillment of all God’s prom- 
ises from one end of the Scriptures to the other. God has 
exalted to glory his rejected prophet, the innocently 
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suffering righteous Son. 29. stay with us: Luke now adds 
his final touches to his theme of faith as seeing. Disciples 
who entertain the stranger will have their eyes opened. 
“So the lordship of Jesus is not known or manifested in 
acts of war or vengeance or in dreadful and mighty 
signs, but is attained through a cross and expressed in a 
meal—an act of hospitality, peace, brotherhood and 
sisterhood” (R. H. Smith, Easter Gospels [> 195 above] 
122). 30. reclined with them .. . took bread: This instance of 
eating should not immediately be interpreted as eucha- 
rist, but should be linked with the thematic of eating 
which Luke has been developing throughout his Gospel. 
Through this thematic he has shown that God’s king- 
dom has come in Jesus’ sharing of food with others, esp. 
outcasts. Jesus, who at his last meal said that he would 
not share food with his disciples until God’s kingdom 
came (22:16,18), now shares food with them and there- 
by shows that God’s kingdom has indeed come. Now 
his table companions are not toll collectors, but his own 
disciples who have strayed from his way; they are 
forgiven and sent back on their way, which is his way. 
But all this happens to them only because they have been 
hospitable. 32. hearts burning: Through their concern to 
provide hospitality to a stranger, the disciples’ sadness, 
foolishness, and slowness of heart are transformed into 
joy, insight, and joyful recommitment to Jesus’ way. 34. 
appeared to Simon: Jesus’ prayer has been efficacious. 
Simon Peter has also been forgiven and is now empow- 
ered to strengthen his fellow Christians on the way (see 
22:31-34). See Dillon, From Eye-Witnesses to Ministers of 
the Word (> 55 above) 69-155; R. J. Karris, Int 41 (1987) 
57-61; B. P. Robinson, NTS 30 (1984) 481-97. 

197 (C) Commissioning and Ascension (24:36- 
53). The themes of peace (v 36), table fellowship (vv 
41-43), God’s promises fulfilled in Jesus (vv 44-47), for- 
giveness of sins (v 47), Jerusalem (vv 47,52), witness (v 
48), holy Spirit (v 49), Jesus’ completion of his journey 
to God (v 51), and Temple (v 53) intermingle in this final 
section of Luke’s Gospel. The entire Gospel culminates 
in Luke’s description of the posture of the disciples: they 
worship Jesus (v 52). The vast majority of this material 
is uniquely Lucan. 36. he said to them: Peace to you: This 
text is supported by the majority of ancient mss. and 
should be considered authentic. It, along with all or 
parts of 22:19b-20; 24:3,6,12,40,51,52, is, however, 
omitted by other ancient mss., esp. D. The evidence is 
not convincing for the authenticity of these eight 
readings (and also Matt 27:49), which were called 
“Western non-interpolations” by Westcott and Hort. See 
B. M. Metzger, TCGNT 191-93. K. Snodgrass, JBL 91 
(1972) 369-79. peace: The blessings of wholeness and 
fullness of life, promised in 2:14, effected by Jesus’ 
kingdom ministry (see, e.g., 7:50), and proclaimed in 
19:38, are now the risen Jesus’ permanent gift to his 
disciples. 38. why are you terrified? The Emmaus story 
(24:13-35) with its journey from disbelief to belief is not 
referred to. We have a fresh story: this time from doubts 
to worship (v 52). 43. at their table: This is the way the 
Gk endpion auton, lit., “before them,” should be 
translated. The evidence for this transl. is drawn from 
LXX usage (e.g., 2 Kgs 11:13; 3 Kgdms 1:25), from 
Luke’s usage (13:26; Acts 27:35), and from Luke’s 
account of the risen Lord’s eating with his disciples (Acts 
1:4; 10:41). Thus, the main point of this verse is not 
apologetic insistence on the reality of Jesus’ body, but 
rather Jesus’ victory over death as symbolized by his 
renewal of table fellowship with his disciples. See 
Dillon, From Eye-Witnesses to Ministers of the Word (> 55 
above) 200-1. 44. All the Scriptures—the Law, the 
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Prophets, and the Writings — find their fulfillment in the 
risen Jesus. 45. opened their minds to comprehend: Luke 
continues his theme of revelation as opening eyes and 
minds. See comment on 24:16. 47. forgiveness of sins . . . to 
all nations: Acts 26:23 helps one answer the question 
raised by this verse: How is it possible for Jesus Messiah 
to preach to all nations in fulfillment of Scripture? He 
will do it through Paul and the church. Thus, Luke 
achieves his christological universalism. “Jesus is 
Messiah in a real and total sense only if God’s salvation 
goes ‘to the ends of the earth’ through him” (J. Dupont, 
“La portée christologique de l’évangélisation des nations 
d’aprés Luc 24,47,” Neues Testament und Kirche [Fest. R. 
Schnackenburg; ed. J. Gnilka; Freiburg, 1974] 143). 48. 
you are witnesses: This commission is addressed to a larger 
group than the Eleven (see 24:9,33). The Lucan context 
would also indicate that women were included. See 
Perkins, Resurrection (> 195 above) 166-67. 49. promise 
of my Father: The holy Spirit is the animator of the con- 
tinuation of Luke’s story of how God has fulfilled prom- 
ises. See Acts 1-2. 

198 50-53. These verses contain numerous cross- 
references to 1:5-2:52 as Luke rounds off his themes via 
inclusion. 50. led them out: Luke plays on the exodus 
theme and uses the Gk vb. exagein, which is used in the 
LXX to describe God’s leading the people from Egyp- 
tian slavery in the exodus. Jesus is about to complete his 
exodus (see 9:31) to his Father. lifting up his hands... 
blessed them: There seems to be conscious allusion to Sir 
50:20-24, which has the sequence of Simon the high 
priest’s blessing, worship, and congregational response 
of praise. This is the only time in Luke’s Gospel where 
he mentions that Jesus blessed people. At the conclusion 
of the liturgy of his life Jesus blesses his disciples. Con- 
trast Zechariah (1:21~22). 51. was carried up into heaven: In 
Acts 1:6-11 Luke provides another account of the ascen- 
sion. This one has been helpfully called his “doxological” 
account, which stresses the worship of Jesus. The 
account of Acts is rather an “ecclesiastical” interpre- 
tation, which leads up to Luke’s narrative of how God’s 
ekkl@sia must leave a posture of joyful worship and travel 
the highways of the world with the good news. See 
P. A. van Stempvoort, NTS 5 (1958-59) 30-42. Luke 
also “wishes to show that the journey Jesus made did not 
end...in absolute nothingness but in the heart of the 
One whom Jesus called his Father” (G. Lohfink, Death is 
not the final word [Chicago, 1977] 18). See also J. A. Fitz- 
myer, TS 45 (1984) 409-40. 52. worshiped him: The 
christological high point of vv 36-53, indeed of the 
entire Gospel, has been reached, for this is the first and 
only time that Luke says that the disciples worship Jesus. 
Luke’s christology is close to that of John 20:28. Jeru- 
salem: The Gospel begins and ends in the holy city, but 
much has happened in between to alter readers’ percep- 
tion of this city’s meaning. joy: See the angels’ message 
in 2:10. “Clearly it is Lk’s purpose to coordinate begin- 
ning and end, birth and departure. By doing this, he 
makes it very clear that the promise of the beginning is 
fulfilled at the end, and moreover that this entire life 
brings human beings great joy” (G. Lohfink, Die Him- 
melfahrt Jesu [SANT 26; Munich, 1971] 253). 53. Temple: 
The Gospel begins and ends in the Temple, which, for 
Luke, is the bond of continuity between old and new. 
The primitive community of Acts is found worshiping 
in the Temple (Acts 3). praising God: See 1:64; 2:28. This 
is the response Luke wishes to elicit from his readers as 
they take to heart his kerygmatic narrative and confess 
with deepened conviction that God has done these 
things in Jesus for us and our salvation (see 1:1-4). 
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INTRODUCTION 


2 (I) Identity and Credentials of the Author. 
Like the four Gospels, Acts is an anonymous book, 
which means that the author’s identity is nowhere 
asserted in the text. The earliest attributions of the Third 
Gospel and Acts to Luke, the Antiochene and compan- 
ion of Paul, occur in writings of the late 2d cent.: the 
Anti-Marcionite Prologue to Luke; Irenaeus, Adv. Haer. 
3.1.1; 3.14.1; and the Muratorian Canon (see SQE 
533-38). Although the continuity of literary plan and 
authorship between the two books dedicated to Theo- 
philus is not seriously contested, the credentials of the 
author and the historical source-value of his work are 
matters of a standoff dispute between more or less insti- 
tutionalized schools of thought. The one school, in 
which English-language authors predominate (but cf. 
Hengel, Acts 66), insists on the full factual basis of the 
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familiar “we” passages of Acts (16:10-17; 20:5-8, 13-15; 
21:1-18; 27:1-28:16), in which the book’s author 
appears to take a position among Paul’s companions on 
mysteriously sporadic portions of his missionary 
journeys. The other school, of which adherents are 
mostly German-speaking (but cf. Cadbury, The Making 
219, 274-76; O’Neill, Theology chap. 1; V. Robbins, in 
PerspLA 241-42), emphasizes the considerable differences 
between the Acts portrait of Paul and the apostle’s 
firsthand testimonies in his authentic letters (see P. 
Vielhauer, in StLA 33-50). The entire value of Acts as 
a historical source need not hang in the balance between 
these positions, but many consider the author’s 
canonical authority to be inadmissibly compromised by 
any denial of his credentials as a Pauline eyewitness. 
Both sides of the debate find it difficult to process the 
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evidence submitted on the opposite side. Those who 
deny Luke’s personal connection with Paul cannot agree 
on whether the “we” passages come from intermittent 
source material or the author’s own literary technique, 
or on what, in any case, the author intended by intro- 
ducing the “we” so unpredictably (see E. Pltimacher, 
ZNW 68 [1977] 9-12). Those who maintain that it was 
Paul’s companion who wrote the book and expressed 
himself in the “we” (cf. Col 4:14; Phlm 24) tend to make 
light of the unfamiliar features of the Lucan Paul, urging 
Luke’s limited participation in his journeys (cf. 2 Tim 
4:11!) and the effect of 30 years’ interval, or making the 
convergences outweigh the differences—even though 
the latter include such momentous issues as Paul’s mis- 
sionary methods, his attitude toward the Mosaic law, 
and the motive of his fateful last journey to Jerusalem (in 
which the “we” participated [21:1-18]; > 102, 126 
below). 

3 In this writer’s opinion, the interpretation of 
the distinguishing traits of Luke’s Paul is not assisted by 
the view that a companion of the apostle wrote Acts. 
Saying this does not mean (1) that one can minimize the 
difficulties of explaining the “we” otherwise, or (2) that 
one becomes programmatically committed to accentu- 
ating the Luke-Paul discordances while underplaying 
their harmonies. Regarding (1), the “we” is more likely 
a stylistic device than a signal of roughly inserted source 
material. The appearance of the first person, notably in 
Paul’s sea travels, could certify the authenticity of Luke’s 
material in a special way (cf. Luke 1:3-4), thus address- 
ing a concern for eyewitness warranty that is also shown 
by contemporary historians like Polybius and Lucian. It 
was not necessarily himself as world traveler that Luke 
meant to accredit in this way (pace Pliimacher, ZNW 68 
[1977] 17-22; Weiser, Apg. 392), but rather the pedigree 
of his narrative, particularly at crucial turns of Paul’s 
missionary path, each traveled by sea (Robbins, in 
PerspLA 237) and each reported by an eyewitness 
(Schneider, Apg. 1. 93-94). See comment on 27:1-44; > 
126-27 below. 

Regarding (2), the hypothesis that the “we” is Luke’s 
own certifying device does not compromise the histori- 
cal value of the accounts given in that form. “What is 
fictional is the first-person plural form alone, not neces- 
sarily the story that is told in it” (E. Pliimacher, TRu 49 
[1984] 124). The sections of 1st-pers. narration, and 
indeed much of the rest of the Acts story, can be based 
on traditions of great historical value, perhaps even a 
connected strand of it, as in the Pauline chapters. But the 
fact that Luke himself looks back on Paul is powerfully 
argued by the numerous factors that are wanting in his 
portrayal of him: any acquaintance with his letters, “the 
picture, drawn large in the epistles, of Paul as the center 
of controversy in the church,” and nearly any degree of 
difference between Paul’s mission and, say, Peter’s, or 
Stephen’s, or Philip’s (Maddox, Purpose 70). Luke is the 
historian digesting and contouring the past; he is not an 
actor in the story told in either of his books. 

4 The immense importance accorded Paul in the 
Acts history suggests its composition in a community of 
the Pauline mission ambit, but one in which the personal 
legend of the apostle had far outdistanced any assimila- 
tion of his writings. The exact location of this commu- 
nity is guesswork, but the dating parameters would have 
to include the Third Gospel’s composition well after ap 
_ 70 and the probable circulation of a letter corpus ca. 

-aD 100. The dating of Acts somewhere between ap 80 
and 90 is thus a widely accepted convention (see Ktim- 
mel, INT 185-87; Wik-Schm, ENT 376-79; H. Con- 
zelmann, in StLA 298-316). 
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5 (Il) Literary Form and Purpose. The 
crucial questions of why Luke produced this companion 
volume to his Gospel, and what the two-volume com- 
bination was meant to accomplish, are closely related to 
the vexed problem of the literary genre of the books. 
Some insist that Acts, like the Gospels, created a new 
literary form and conformed to no existing one (Kiim- 
mel, INT 116). Where the genre question has been 
pursued, this has usually redounded to the separation of 
the two Lucan volumes, with scholars assuming that the 
Gospel’s purpose was self-evident whereas the purpose 
of Acts needed explaining (Maddox, Purpose 19). Then, 
because this author delights in imitating a wide range of 
postclassical literary conventions, it became tempting to 
generalize recurrent partial comparisons to define the 
genre of Acts as a whole. Suggestions have included 
Greco Roman biography (C. H. Talbert; cf. D. L. Barr 
and J. L. Wentling, in Luke-Acts [ed. C. H. Talbert] 
63-88), the aretalogical romance exemplified in apocry- 
phal praxeis-literature (KINT 2. 51-52), even the Greco- 
Roman novel (S. M. Praeder, “Luke-Acts and the Ancient 
Novel,” SBLASP [1981] 1. 269-92; R. J. Karris, 
“Widows and Mirrors,” SBLASP [1979] 1. 47-58). The 
uncomfortable fact for all these positions is that our 
author’s first line of interest is not individual human 
actors and their feats or fortunes, but the progress of the 
word of salvation on its appointed course (1:8). Numer- 
ous attempts, however, to classify Acts as an apologetic 
or controversial treatise (see Maddox, Purpose 19-21), 
defending the gospel against Paul’s detractors, or Chris- 
tianity’s, or perhaps heretical currents within the fold, all 
risk inflating partial concerns of the author into his 
overall purpose; and they ignore the fact repeatedly 
demonstrated by the text (cf. Luke 1:3-4) that “Luke- 
Acts is in every way a book dedicated to clarifying 
Christian self-understanding,” not an evangelistic or 
polemical address to outsiders (ibid., 181). 

Amore promising, and lately more popular, approach 
to this issue involves two firm principles: (1) that their 
literary relationship shows Luke and Acts to constitute “a 
historical and literary unity” (Hengel, Acts 37); (2) that the 
most reliable clues to the character and purpose of his 
work are offered by Luke’s unique prologues, which 
stand alone in the NT as expressions of self-conscious 
authorship (Dibelius, Studies 123). To judge by his pro- 
logues, Luke intended to write history and to do so with 
unexceptionable procedure (Luke 1:3), measuring his 
task by the stature of his subject matter (Pliimacher, Lukas 
22-31, 137). A closer definition of the genre ventured by 
some is the “historical monograph” (Conzelmann, Apg. 7; 
Hengel, Acts 36), of which the distinguishing feature is 
the exposition of the driving forces and consequences of 
a longer historical process through treatment of one or 
more of its key episodes in a reduced narrative 
framework (E. Pliimacher, in Les Actes [ed. J. Kremer] 
462-63). Both Lucan volumes, self-enclosed but inter- 
related, argue the author’s view of the entire process of 
salvation history, embracing the epochs of promise and 
fulfillment, Israel and the church, which are understood, 
and therefore “monographically” expounded, at the 
vantage point of their historic intersection. 

Indeed, the continuity of salvation history through 
its central crossroads, the life of Jesus and the birth of the 
church, is now understood with increasing consensus to 
be the principal argument of Luke-Acts, and conse- 
quently to offer the best clues to the community setting 
and purpose of the work (E. Grasser, TRu 42 [1977] 
51-58; E. Pliimacher, TRu 48 [1983] 45-51). Exegetes 
project an “identity crisis” or “continuity crisis” in Luke’s 
constituency, aroused by the persistent rejection of the 
gospel by Jewish audiences (Acts 13:46-47; 28:24-28) 
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and the gradual alienation of a predominantly Gentile 
Christendom from the biblical people of promise. Luke 
was concerned not to explain as such the reasons for the 
failure of the Jews to embrace the gospel, “but to counter 
the real theological difficulty that such a failure presented 
to Christians” (E. Franklin, Christ the Lord [Phl, 1975] 
111). How could non-Jews find value in something 
which had its roots in Judaism but which most Jews 
repudiated? (Maddox, Purpose 184). To argue his “con- 
tinuity” thesis in the face of this, Luke had to establish 
the historical nexus between Israel and Jesus on the one 
hand (the Gospel) and between Jesus and the church on 
the other (Acts), and thus to demonstrate the full scope 
of the divine plan in which the church of the present 
proves to be the proper destination of God’s way with 
Israel (cf. 15:14-21). 

6 (III) Tradition and Composition. Luke’s 
appropriation of the models of historiography practiced 
by such contemporaries as Polybius, Dionysius of Hali- 
carnassus, Tacitus, Livy, Sallust, and Flavius Josephus 
involved the compositional stratagems of inserted 
speeches and letters, generalizing summaries, and mim- 
icry of classical discourse patterns, as well as the 
“dramatic-episode” texture of presentation. Let us 
address this last feature first. 

(A) Dramatic-Episode Style. The debate 

over the historical value of Acts is sharpened by the fact 
that the author concentrates on bringing “historical 
reality vividly before the eyes of the reader by concen- 
trating on particular paradigmatic events” and mostly 
ignoring the chronological sequence between them 
(Hengel, Acts 55-56; cf. Pliimacher, Lukas 100-11). 
Some think that this method makes Luke more an edify- 
ing storyteller than a historian (so E. Haenchen, in StLA 
260); but Hengel insists that the method is not “peculiar” 
but stands “in a broad tradition of hellenistic historiog- 
raphy” which did not sacrifice truth to “edification” just 
because it singled out the typical, the exemplary, the 
programmatic, amid a flow of events much larger than 
the sources at hand (so also E. Grasser, TRu 41 [1976] 
192). The clearest examples of these freestanding dra- 
matic episodes are the Pentecost (chap. 2), Stephen’s 
martyrdom (chaps. 6-7), the Cornelius conversion 
(chap. 10), the Jerusalem agreement (chap. 15), Paul’s 
Athens mission (17:16-34), and successive trials (chaps. 
21-26). Each of these has been shaped as a vehicle for an 
important theorem of Luke’s theology of history, whose 
significance reaches far beyond the scene itself (Plii- 
macher, Lukas 86, 92, 101), so each has to be judged on 
its Own merits as a source of historical information. 
7 (B) Speeches. The centerpiece of most of 
the great scenes listed above is a speech, whether a 
mission sermon (chaps. 2, 17), a prophetic indictment 
(chap. 7), a didactic commentary on the event at hand 
(chaps. 10, 15), or an apologia before public authority 
(chaps. 22, 26). The popularity of speeches as historio- 
graphical devices is well documented in Hellenistic 
literature, notably in works of the Jewish tradition (1-3 
Macc; Josephus). Following the celebrated maxim of 
Thucydides (1.22; cf. Dibelius, Studies 140-42), histor- 
ians inserted speeches as part of the sustained dialogue 
between themselves and their readers; hence, the 
speeches are “to be understood less from the historical 
situation than from the context of the book as a 
whole ..., for the book has a theme and the speeches 
play their part in developing it” (ibid., 174-75). The 
speeches in Acts thus all have Luke as their author and 
his readers as their audience; whether the audience on 
the scene would have grasped the argument is often 
beside the point (e.g., 17:22-31!). 
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A special case, thought by Dibelius to limit his 
Hellenistic analogy, are the so-called missionary dis- 
courses, six to Jewish audiences (2:14-39; 3:12-26; 
4:9-12; 5:29-32; 10:34-43; 13:16-41), two to Gentiles 
(14:15-17; 17:22~31). Here the content is held within 
the traditional contours of the early Christian kerygma, 
which accounts for the repetitive feature of these 
passages but does not make tracing their precise tradi- 
tional background an easy exercise. Some think that they 
reproduce the historic pattern of the apostles’ preaching 
(C. H. Dodd), or perhaps an established kerygmatic 
schema used in Luke’s day (Dibelius, Studies 165); others 
consider the schema a product of Luke’s design for his 
own argumentative purposes (Plimacher, Lukas 33-35). 
In the Jewish sermons, the audience hears itself (or its 
forebears) accused: “you killed him whom God has raised 
up,” and this motivates a summons to repentance which 
climaxes the argument. This “contrast schema” may go 
back to an old preaching formula (Roloff, Apg. 50), 
perhaps a pattern of repentance-parenesis developed in 
the Hellenistic synagogues out of the deuteronomic re- 
proaches of Israel for its resistance to the prophets 
(Wilckens, Missionsreden 200-8; Weiser, Apg. 100). But 
the mission sermons are not really an exception to the 
Hellenistic analogy verified elsewhere in the speeches of 
Acts; they do not preach the gospel directly but illus- 
trate, together with their scenic frameworks, how the 
apostolic preaching and its reception carried earliest 
Christian history toward the outcome intended by God 
(Pltimacher, Lukas 35). Closer determination of the 
sermons’ traditional background remains an open ques- 
tion (see Pliimacher, TRu 49 [1984] 131-35). 

8 (C) Mimesis. The archaic flavor and Semitic 
idiom of the speeches to Jews have been taken as point- 
ers to older tradition, but they more often pertain to 
writing techniques widely practiced in the postclassical 
culture, viz., imitation (mimésis) of classical models and 
stylistic affectation of the “atmosphere” of the venerated 
past (archaism). In the section of Acts dealing with the 
mission under the Twelve, just as in Luke’s Gospel, the 
classical model is the LXX, “the Bible” of Greek- 
speaking Jews. Not his formal or allusive quotation of 
biblical passages, but his adaptation of their style and 
idiom for his own writing constitutes the mimetic pro- 
cedure distinctive of Luke. Yet this is not his invention 
but “characterizes a whole epoch of hellenistic litera- 
ture,” for instance the classisistic mimesis of historians 
Dionysius of Halicarnassus, Josephus, et al. With his 
LXX mimicry, as with his archaizing kerygmata, Luke 
cultivates the impression of the church’s beginnings as a 
sui generis “sacred time,” hallmarked by “sacred speech” 
(Plimacher, Lukas 68, 74, 78). The LXX mimesis is 
suspended after chap. 15, when the Twelve likewise exit 
Luke’s stage (but see 20:18-35). The aura of classical 
Athens, however, is exquisitely conjured up in 17:16-34. 
9 (D) Summaries. To fill the gaps between 
his freestanding episodes, Luke used the generalizing 
summary, which he had been able to observe in Mark’s 
composition of the episodic Jesus tradition (Mark 
1:32-34,39; 3:10-12). The summary generalizes single 
incidents and circumstances of the narrated episodes, 
making them into the usual and typical traits of a period 
(Dibelius, Studies 9-10; Cadbury, The Making 58; Begin- 
nings 5. 392-402). The major summaries of Acts all occur 
in the first five chapters, where Luke’s information was 
probably most fragmentary (2:42-47; 4:32-35; 5:11-16). 
Minor summaries, usually only a single verse, occur at 
1:145°6:7; 9:31; 12:-25016:5" 19.20. 2es0-3 1. Pheer. 
maries are not mere stopgap devices; they are important 
compositional stratagems for sustaining the author’s 
argument concerning the history he is telling. They 
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idealize the period of the apostles’ ministry in Jerusalem 
and sustain the reader’s impression of a steady growth of 
the Christian movement punctually plotted by the will 
of God (Zingg, Wachsen 36-40). Like his stylistic 
mimesis, Luke’s idealizing of the earliest community 
surrounds that period with the glitter of a “golden age,” 
just as did much contemporary retrospect on the class- 
ical period (Pltimacher, Lukas 16-18). 

10 (E) The Sources of Acts. Luke’s skills as a 
resourceful Hellenistic author must not discourage the 
quest for his source material, which has come back into 
its own after 20 years or so of redaction-historical 
enthusiasm (see E. Grasser, TRu 41 [1976] 186-94; E. 
Plumacher, TRu 49 [1984] 120-38). Stylistic criteria 
alone will not trace continuous source substrata because 
of the author’s consistently strong hand in rewriting his 
sources (see Dupont, Sources [> 11 below]; Hengel, Acts 
61-62). He demonstrated this vis-a-vis Mark and Q in 
the Gospel, and we should be as hard put there to iden- 
tify his sources if we did not know them from Synoptic 
comparison. Most scholars do not subscribe to a contin- 
uous source basis for the first half of Acts, except that the 
old hypothesis of an “Antiochene” source underlying 
chaps. 6-15 has recently been exhumed (Hengel, Acts 
65-66; Liidemann, Paul [> 11 below] 25). After chap. 
15, the book gives surer footing for source analysis, 
above all in the reports of Paul’s second and third mis- 
sion journeys, for which M. Dibelius formulated the 
durable hypothesis of the “itinerary” (Studies 5-6, 197), 
which was perhaps a travel diary written by a compan- 
ion of Paul. In countless forms, that idea has renewed 
vigor at present (E. Pliimacher, TRu 49 [1984] 123-28, 
138), and some believe comparison of the journey 
stations in chaps. 16-21 with Paul’s letters will give 
analytical support to the pre-Lucan documentation there 
(Liidemann, Paul [> 11 below] 156; Weiser, Apg. 
388-90). G. Schneider’s laconic appraisal is just: such a 
source is “as hard to deny as it is to delineate!” 
(Apg. 1. 91). 

11 (IV) The Gk Text of Acts. This book is 
unique in the NT for the fact that it was transmitted 
from early on, perhaps as far back as the early 2d cent., 
in two text types, the “Egyptian” (Alexandrian) and the 
“Western,” neither of which can be consistently derived 
from the other. The “Western” text, of which the Codex 
Bezae (D), African Lat version, and Harclean Syr (appa- 
ratus) are the principal witnesses, is nearly 1/10 longer 
than the “Egyptian,” which has its purest form in the 
Codex Vaticanus (B), less so in the Boh and Vg versions. 
20th-cent. scholarship has increasingly favored the 
“Egyptian” text as consistently closer to Luke’s auto- 
graph, principally because the lengthened “Western” 
text and its occasional omissions betray tendencies of 
conscious revision (J. H. Ropes, Beginnings 3. ccxxiv- 
ccxl; Haenchen, Acts 51-59). These include stylistic 
alterations and rather uninhibited glossing to enrich 
religious expressions (6:8; 7:55; 8:39; 13:32; 15:32), to 
clarify wording or situations (15:34 I.v.; 16:35), to 
smooth out inconsistencies or anomalies (3:11; 20:15), 
and to “update” the text to suit present practices and 
perceptions (15:20,29). The astonishing scope of these 
initiatives testifies to an atmosphere of unconstraint in 
rewriting the text and thus points to a period before the 
learned recensions, when the scribe “did not yet consider 
Acts to be ‘holy writ’ which no one was allowed to alter” 
(Haenchen, Acts 52). All the same, but for 15:20,29 and 
21:25, the Western “plus” does not bring substantial nov- 
elties to the book (C. Martini, in Les Actes [ed. J. Kremer] 
29); it mostly augments, polishes, even belabors what 
was already there. By way of exception, it might occa- 
sionally outbid rivals to represent Luke’s hand (12:10? 
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19:1? 27:5? cf. Haenchen, Acts 384 n. 6; 698 n. 7), but 
one’s attitude toward it should still be systematic skep- 
ticism, not “eclectic” ambivalence (pace Schneider, Apg. 
1. 168). 


(Boismard, M.-E. and A. Lamouille, Le texte occidental des Actes 
des Apétres: Reconstitution et réhabilitation [2 vols.; Synthése 17; 
Paris, 1984]. Brodie, T., “Greco-Roman Imitation of Texts as 
a Partial Guide to Luke’s Use of Sources,” Luke-Acts fed. C. H. 
Talbert] 17-46. Dibelius, Studies 1-25, 84-92, 102-8, 123-85, 
192-214. Dodd, C. H., The Apostolic Preaching and Its Develop- 
ments [NY, 1962]. Dupont, J., The Sources of Acts [NY, 1964]. 
Haenchen, E., in StLA 258-78. Krankl, Jesus 1-81. Liidemann, 
G., Paul, Apostle to the Gentiles [Phl, 1984] 23-43. Martini, C., 
in Les Actes {ed. J. Kremer] 21-35. Metzger, B. M., TCGNT 
259-503. Pliimacher, E., in Les Actes {ed. J. Kremer] 457-66; 
“Wirklichkeitserfahrung und Geschichtsschreibung bei Lukas,” 
ZNW 68 [1977] 2-22. Robbins, V., “The We-Passages in Acts 
and Ancient Sea Voyages,” BR 20 [1975] 5-18; in PerspLA 
215-42. Schneider, G., “Der Zweck des lukanischen Doppel- 
werkes,” BZ 21 [1977] 45-66. Schweizer, E., in StLA 208-16. 
Talbert, C. H., Literary Patterns [SBLMS 20; 1974] 125-40. 
Unnik, W. C. van, in StLA 15-32; in Les Actes {ed. J. Kremer] 
37-60. Vielhauer, P., in StLA 33-50. Wilckens, Missionsreden 
7-31, 187-224.) 


12 (V) Outline. Acts may be outlined as 
follows: 


(I) Introduction to the Era of the Church (1:1-26) 
(A) Witnesses’ Commission and Jesus’ Ascension 
(1:1-14) 
(a) Proemium (1:1-8) 
(b) The Ascension (1:9-14) 
(B) The Restoration of the Twelve (1:15-26) 
(II) The Mission in Jerusalem (2:1-5:42) 
(A) The Appeal to Israel (2:1-3:26) 
(a) The Pentecost Event (2:1-13) 
(b) The Pentecost Sermon (2:14-41) 
(c) First Major Summary (2:42-47) 
(d) The Healing in the Temple (3:1-11) 
(e) Peter’s Temple Sermon (3:12-26) 
(B) The Life and Trials of the Apostolic Church 
(4:1-5:42) 
(a) Peter and John before the Sanhedrin (4:1-22) 
(b) The Apostles’ Prayer (4:23-31) 
(c) Second Major Summary (4:32-35) 
(d) Singular Cases (4:36-5:11) 
(e) Third Major Summary (5:12-16) 
(f) The Second Persecution (5:17-42) 
(III) The Mission’s Outward Path from Jerusalem 
(6:1-15:35) 
(A) The Hellenists and Their Message (6:1-8:40) 
(a) The Commission of the Seven (6:1-7) 
(b) The Testimony of Stephen (6:8-8:3) 
(i) Mission and trial (6:8-7:1) 
(ii) The speech of Stephen (7:2-53) 
(iii) The martyrdom of Stephen (7:54-8:3) 
(c) Philip and the Advance of the Word (8:4-40) 
(i) The gospel’s triumph in Samaria 
(8:4-25) 
(ii) Philip and the Ethiopian eunuch 
(8:26-40) 
(B) The Persecutor Becomes the Persecuted (9:1-31) 
(a) The Conversion of Saul (9:1-19a) 
(b) Saul’s Preaching and Peril in Damascus 
(9:19b-25) 
(c) Saul’s Confrontations in Jerusalem (9:26-31) 
(C) Peter as Missionary (9:32-11:18) 
(a) Miracles in Lydda and Joppa (9:32-43) 
The Conversion of Cornelius and His House- 
hold (10:1-11:18) 
(i) The vision of Cornelius (10:1-8) 
(ii) The vision of Peter (10:9-16) 
(iii) Reception of the messengers (10:17-23a) 
(iv) Proceedings in Cornelius’s house 
(10:23b-48) 
(v) Peter’s accounting at Jerusalem (11:1-18) 
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(D) Between Jerusalem and Antioch (11:19-12:25) 
(a) The First Church of the Gentile Mission 
(11:19-30) 
(b) Herod’s Persecution and Peter’s Escape 
(12:1-25) 
(E) The First Missionary Journey of Paul (13:1-14:28) 
(a) Prelude to the Journey (13:1-3) 
(b) A Contest Won by Paul in Cyprus (13:4-12) 
(c) Mission and Rejection at Pisidian Antioch 
(13:13-52) 
(i) | Mise-en-scéne and sermon (13:13-43) 
(ii) Beleaguered missionaries turn to the 
Gentiles (13:44-52) 
(d) Mixed Receptions in Central Asia Minor 
(14:1-20) 
@) Iconium (14:1-7) 
(ii) Lystra and Derbe (14:8-20) 
(ec) Return to Antioch (14:21-28) 
(F) The Jerusalem Conference and Resolution 
(15:1-35) 
(a) Prehistory (15:1-5) 
(b) Peter’s Appeal to Precedent (15:6-12) 
(c) James’ Confirmation and Amendments 
(15:13-21) 
(d) Resolution (15:22-29) 
(e) Aftermath (15:30-35) 
(IV) Paul’s Path to Rome (15:36-28:31) 
(A) The Major Missions of Paul (15:36-20:38) 
(a) Mission Journeys Resumed (15:36-41) 
(b) The Road to Europe (16:1-10) 
(1) Timothy’s circumcision (16:1-5) 
(ii) Paul’s vision (16:6-10) 
(c) The Mission in Greece (16:11-18:17) 
(i) The evangelization of Philippi 
(16:11-40) 
(ii) Paul in Thessalonica and Beroea 
(17:1-15) 
(iii) Paul in Athens (17:16-34) 
(iv) Paul in Corinth (18:1-17) 
(d) Return to Antioch and Journeys Resumed 
(18:18-23) 
(e) The Mission in Ephesus (18:24-19:40) 
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(i) The ministry of Apollos (18:24-28) 
(ii) Paul and the Baptist’s disciples (19:1-7) 
(iii) Paul’s mighty word and wonders in 
Ephesus (19:8-20) 
(iv) The silversmiths’ riot and Paul’s depar- 
ture (19:21-40) 
(f) Final Travels between Asia and Greece 
20:1-16) 
A To Greece and back to Troas (20:1-6) 
(ii) Eutychus resurrected (20:7-12) 
(iii) Troas to Miletus (20:13-16) 
(g) Paul’s Farewell to His Missions (20:17-38) 
(B) Paul as Prisoner and Defendant in Palestine 
21:1-26:32) 
i The Return to Caesarea (21:1-14) 
(b) Paul’s Imprisonment and Testimony in 
Jerusalem (21:15-23:11) 
(i) Paul’s reception by the church 
(21:15-26) 
(ii) Riot and imprisonment (21:27~36) 
(iii) Paul’s defense and appeal to Roman law 
(21:37-22:29) 
(iv) Paul before the sanhedrin (22:30-23:11) 
(c) Paul before Governor and King at Caesarea 
23:12-26:32) 
5 Transfer to Caesarea (23:12-35) 
(ii) The governor’s hearing (24:1-23) 
(iii) Paul’s confinement at Caesarea 
(24:24-27) 
(iv) Appeal to Caesar (25:1-12) 
(v) Festus informs King Agrippa II 
(25:13-22) 
(vi) Paul before King Agrippa (25:23-26:32) 
(C) Paul’s Last Journey and Ministry in Rome 
(27:1-28:3 1) 
(a) The Journey to Rome (27:1-28:16) 
(i) Sea voyage, shipwreck, and deliverance 
(27:1-44) 
(ii) Paul on Malta (28:1-10) 
(iii) Paul’s arrival in Rome (28:11-16) 
(b) Paul in Rome (28:17-31) 


COMMENTARY 


13 (I) Introduction to the Era of the Church 
(1:1-26). The whole of chap. 1 forms an introduction 
to Acts inasmuch as it forges the connection between 
Jesus’ time and the time of the church that is the basic 
rationale of the two-part Lucan opus. The controlling 
perspective of continuity between the two periods is 
well served by the structure of this passage, which passes 
from a review of the first volume (vv 1-2) directly into 
the narrative of the second (v 3) without the balancing 
announcement of the second volume’s contents which 
vv 1-2 made us expect. Had he structured this prologue 
mechanically true to form, with successive résumés of 
both books (see P. van der Horst, ZNW 74 [1983] 
17-18), Luke would have given the impression of 
separate stories and eras, whereas he was intent on 
showing that the first flowed directly and coherently 
into the second. So it is that the story of Acts takes up 
right amid the retrospect on Jesus’ story, without any 
formal introduction. The program of Acts can therefore 
be given at best indirectly in the concluding testament of 
the heaven-bound Kyrios (vv 7-8), the passage that 
carries the main weight of the section (Pesch, “Anfang” 
{> 17 below] 9). 

The axis for this joining of the periods is, of course, 
the Easter- Ascension sequence, whose restatement in vv 
3-14 resumes and varies Luke 24:36-53, now with 
accents fine-tuned to the perception of a beginning rather 


than a conclusion. The fact that Luke and Acts overlap 
at the Easter story confirms that these are not two in- 
dependent books telling separate stories, but two tightly 
meshed installments of one comprehensive history 
(Démer, Heil 94-95). The parallelism with Luke 24 
assures us that the caesura for the first section does not 
come until after v 14 (Schneider, Apg. 1. 187; Weiser, 
Apg. 46-47) since vv 12-14 resume Luke 24:52-53. 
Dividing Acts 1 thus into vv 1-14 and 15-26, we find 
that the two sections present two necessary steps in the 
incorporation of the church’s time into the greater sweep 
of salvation history: (1) the witnesses’ preparation and 
commissioning by the departing Christ; (2) their de- 
ployment as a formally accredited sacred community, 
gathered around the reconstituted circle of twelve “wit- 
nesses of his resurrection” (v 22). 

14 (A) Witnesses’ Commission and Jesus’ 
Ascension (1:1-14). 

(a) ProemiuM (1:1-8). 1. the first book: The 
particle men at the head of the first sentence makes the 
reader expect a correlative de subsequently introducing 
the new book’s contents. The fact, however, that such 
does not follow is not a syntactical anomaly (cf. the 
solitary men at 3:21; 4:16; 27:21; 28:22), and secondary 
prefaces occasionally lack the matching content state- 
ment for the story to follow after their résumé of what 
was told heretofore (cf. Josephus, Ant. 8.1.1 § 1-2; 
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13.1.1 § 1-2; Cadbury, The Making 198-99). Recapitula- 
tion of the Gospel in terms of its bid for completeness 
(peri panton) recalls the evangelist’s accreditation of his 
project in Luke 1:3 (parékolouthékoti anothen pasin). Jesus’ 
total ministry of deed and word forms the necessary 
foundation and point of reference for the great mission 
of which Acts will tell. This already suggests that it will 
be necessary to heed parallels between the two books 
and their leading personages as a vehicle of the author’s 
argumentation. began to do and teach: In view of Luke’s 
emphasis on the “beginning” of Jesus’ work, to which his 
account and its sources reach back (Luke 1:2-3, 3:23; 
23:5; Acts 1:22; 10:37), érxato, “began,” is no mere 
pleonasm (Schneider, Apg. 1. 191), but emphasizes either 
Jesus’ ministry as the “beginning” of the work he is now 
to continue after his ascension (Marshall, Acts 56) or the 
completeness of the former account in covering its sub- 
ject “from the beginning” (Beginnings 4. 3). The latter 
meaning would make the recapitulation include both 
Lucan termini of Jesus’ work (v 22): a quo and ad quem, 
his baptism and his ascension (Pesch, “Anfang” [> 17 
below] 21; Roloff, Apg. 19). 2. the apostles whom he had 
chosen: The vb. exelexato echoes Luke 6:13, the selection 
of the Twelve to be named “apostles,” and yet the retro- 
spect is clearly to Luke 24:44-49, where the broader 
circle, “the Eleven and those who were with them” 
(24:33), received the risen Lord’s final instruction. Here 
we experience the intriguing alternation of emphasis by 
Luke, now on the broader group of Easter witnesses 
(Luke 24:9,33; Acts 1:14-15; 2:1), now on the Twelve 
as somehow the key “witnesses of his resurrection” (Acts 
1:2,13,21-26; cf. Lohfink, Sammlung 64-67; Démer, 
Heil 134). The concentric association of the Twelve and 
the larger disciple corps, begun back at Luke 6:17, is 
nowhere interrupted in the Easter—Pentecost sequence, 
for it represents a kind of blueprint of the church and 
certifies its direct lineage with Israel (Luke 22:30). he was 
taken up: The slender “Western” ms. tradition against 
anelémphthé was concerned, as was the more considerable 
one against Luke 24:51b (> Luke, 43:198), to eliminate 
apparently conflicting dates of the ascension (Benoit, 
Jesus [> 17 below] 1. 237-40). In view of the reference 
of the ptc. enteilamenos to Luke 24:44-49, anelémphthe 
certainly refers to Jesus’ ascension here (Luke 24:50-53), 
just as its ptc. does in v 11. Cf. the same verb applied to 
bodily ascension in the LXX: 2 Kgs 2:9; 1 Macc 2:58; Sir 
48:9: 49:14. It serves here, as in v 22, to define the 
boundary of the time of Jesus by Lucan reckoning (cf. 
Dupont, Etudes 477-80). 

15 3. alive after his passion: A freestanding relative 
clause continues the first book’s recapitulation just 
where we were expecting the present book’s program. 
“Living” recalls the angels’ word at the tomb (Luke 
24:5,23) and will become a capsule expression of the 
Easter kerygma at 25:19 (cf. Rom 14:9). For the full ex- 
pression, see 9:41. The inf. paschein connoting Jesus’ 
integral passion-death experience is distinctively Lucan 
(Luke 22:15; 24:26,46; Acts 3:18; 17:3; 26:23). But Gi 
Heb 9:26; 13:12; 1 Pet 3:18. with many convincing proofs: 
All the weight of the “proofs” should not be thrown on 
the physical demonstrations of the Easter story (Luke 
24:39-43;, pace Lohfink, Himmelfahrt [> 17 below] 
152-53; Démer, Heil 112). The articulating ptcs. “ap- 
pearing” and “speaking” reflect the structure of the two 
appearance stories of Luke 24, where the disciples were 
rescued from utter perplexity before the physical evi- 
dence by the risen One’s words of instruction (24:25-27, 
44-49; cf. Dillon, Eye-Witnesses [> 17 below] 198-99). 
during forty days: The number is symbolic, whether Luke 
derived it from an existing tradition concerning the 
duration of the appearances (Haenchen, Acts 174; Pesch, 
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“Anfang” [> 17 below] 10, 14), or invented it himself 
(Lohfink, Himmelfahrt [> 17 below] 176-86; Weiser, 
Apg. 49-50). The period is understood as the sufficient 
space of the witnesses’ preparation (13:31), and the LXX 
furnished precedents for such a rounded period of prep- 
aration, e.g., Exod 24:18; 34:28 (Moses); 1 Kgs 19:8 
(Elijah); Num 13:25; 14:34. Cf. also 4 Ezra 14; 2 Apoc. 
Bar. 76. Closer to hand is the period of Jesus’ temptation, 
which preceded his first preaching (Luke 4:2,14-15), 
even though the Gospel did not stress its preparation 
aspect. The “kingdom of God” is a constant as subject 
matter of the preaching: of Jesus (Luke 4:43; 8:1; 9:11; 
16:16), the Seventy-two (Luke 10:9,11), and hereafter of 
Paul (Acts 19:8; 20:25; 28:23). Both it and the “40 days,” 
therefore, enhance Luke’s argument for the direct con- 
tinuity between the two seasons of the one saving 
message (Démer, Heil 113). A relationship between the 
40 days and the 50 of Pentecost will be suggested by v 5, 
“after not many days.” 4. as he was eating with them: This 
meaning of the vb. synalizo is assured by Luke 24:43 and 
Acts 10:41 (synephagomen). The sg. number and pres. 
tense of the ptc. (root hals, “salt”) discourage the alter- 
nate meaning of “come together” (BAGD 791). not to 
depart from Jerusalem: Cf. Luke 24:49. Jerusalem is the 
spatial symbol of the continuity between the times of 
Jesus and the church, just as the Twelve and the stable 
Easter gallery around them are personal embodiments of 
it. By editing out the disciples’ flight from Jesus’ side 
(Mark 14:50-52) and all provisions for Galilean appear- 
ances (Mark 16:7; cf. Luke 24:7), Luke made Jerusalem 
the theater of the entire Passion-to-Pentecost sequence 
and the stable situs of the principal tradition bearers, the 
Twelve (cf. 2:43 Lv.; 5:16,28; 8:14; 16:4), who will 
linger there even when persecution has scattered the rest 
of the community (8:1). Jerusalem’s centrality in the 
Lucan history exhibits the continuity between Israel and 
the church and does so with particular reference to the 
city’s historic role of prophet-murderer (Luke 13:33-35, 
18:31 [Mark 10:33]; Acts 13:27-28), which will make it 
the first venue of the gospel’s recruitment of repentant 
sinners (Luke 24:47; Acts 2:36-41; 3:17-21) as well as 
a keynote beginning for a Christian mission fertilized 
and universalized by successive persecutions (cf. 
Lohfink, Himmelfahrt [> 17 below] 264-65, citing Isa 
2:3; Dillon, Eye-Witnesses [+ 17 below] 214-15). On the 
variation of Gk spellings of the city’s name—now the 
sacred, transliterated Jerousalém, now the hellenized Hiero- 
solyma favored by profane Gk authors (possibly prompted 
here and in v 6 by the formal proemium style)—see J. 
Jeremias, ZNW 65 (1974) 273-76; I. de la Potterie, RSR 
69 (1981) 57-70. the promise of the Father: This fills out 
and varies the reprise of Luke 24:49 in this verse. Fulfill- 
ment of the “promise” (epangelia; cf. Gal 3:14; Eph 1:13) 
will be announced at 2:33, rounding off the speech 
which began with its foundation in OT prophecy (Joel 
3:1-5/2:17-21). The same “promise” was transmuted 
into a Jesus logion at Luke 11:13. which you heard: Non- 
indicated metabasis from indirect to direct speech is 
compositional technique. Cf. Luke 5:14; Acts 14:22; 
17:3; 23:22; 25:5, and Hellenistic parallels in P. van der 
Horst, ZNW 74 (1983) 19-20. Readers have now 
forgotten their expectation of an explicit program for 
the book at hand but are being prepared imperceptibly 
for the indirect program statement of vv 6-8. 5. The 
“promise” is articulated in the familiar Baptist logion of 
Mark 1:8 (cf. 11:16), which is actualized here by the 
addition of “after not many days.” The analogy between 
JBap’s bath ritual and the outpouring of the Spirit on 
Jesus’ disciples crosses over from the literal (“immerse”) 
to a metaphorical (“endow fully”) sense of the vb. and 
also varies the sense of the instrumental dats. (whereby, 


728 Acts (1:6-11) 


wherewith). The conjunction of water baptism and 
Spirit outpouring (cf. Ezek 36:25~26; John 7:37-39) will 
recur at 2:38; 8:14-16; 10:47-48; 19:5-6. Recourse to 
JBap’s prophecy in connection with the Pentecost, here 
and at 11:16, precisely demonstrates the prophecy’s 
fulfillment and makes JBap the herald of the church as 
well as of the Messiah. 

16 6-8. The dialogue in these verses is the pro- 
emium’s center of gravity. The question posed is: What 
is to happen in this new period at hand? The answer will 
state the new book’s program, outlined in the geograph- 
ical schema of v 8b (Haenchen, Acts 145-46; Pesch, 
“Anfang” [> 17 below] 27). The substance of v 7 comes 
from Christian tradition about the incalculable last day 
(Mark 13:32; 1 Thess 5:1), and v 8 is again part of the 
Easter story cross-reference (Luke 24:48-49). The shap- 
ing of the dialogue, with leading question tailored to the 
answer and the latter programming the book (v 8), 
shows these verses to be Luke’s composition without 
any continuous tradition underneath (Lohfink, Himmel- 
fahrt [> 17 below] 154-58; Weiser, Apg. 51-52). 6. The 
tailoring of the disciples’ question to Jesus’ answer 
extends to all three phases of both, with the answer 
correcting, respectively, the temporal, personal, and 
spatial assumptions of the question (Démer, Heil 
115-17). Thus, the question of a time for the great 
restoration is disqualified (v 7); the question of what the 
Lord will do is answered in terms of his “witnesses” 
under the Spirit (v 8a); and the question of the kingdom 
restored to Israel is recast in the prospect of their mission 
“to the end of the earth” (v 8b). The delay of the parousia 
is surely part of the concern (Conzelmann, TSL 136), 
but it is not correct to isolate that issue from the other 
two. those who had come together: The circle of witnesses- 
to-be appears to broaden beyond the chosen Eleven (v 2) 
to the larger gallery (Luke 24:33) from which the twelfth 
apostle will be chosen (vv 21-22). at this time: “This time” 
must be that of v 5, “after not many days.” It is the time 
to be begun by Pentecost, and so the question aims at the 
meaning of that new period, which will be designated 
“the last days” in 2:17 (Pesch, “Anfang” [> 17 below] 
28-29). The purpose of the present exchange can there- 
fore not be to de-eschatologize the time of the church 
(Lohfink, Himmelfahrt [> 17 below] 260-61). restore the 
kingdom to Israel: See Jer 33:7; Pss 14:7; 85:2; Hos 6:11; 
Sir 48:10. Apokathistand, “restore,” relates this prospect 
to the “restoration of all things” in 3:21; hence, it is not 
disowned altogether (pace Maddox, Purpose 106-8). For 
Luke, the realization of “the hope of Israel,” for which 
Paul will also toil (28:20), involves the accession of the 
Gentiles to it (15:14-19), hence the entire process of “the 
last days” (Lohfink, Sammlung 79). 7. times or seasons: The 
two Gk words (cf. 1 Thess 5:1) denote, respectively, 
time’s duration and its opportune moments, both of 
which are God’s domain and beyond human inquiry. 
This combination of temporal perspectives will be 
further unfolded at 3:20-21, where the argument closely 
parallels 1:6-11. 8. but you will receive the power of the holy 
Spirit: The ouch-alla, “not... but rather,” structure of vv 
7-8 turns on the business of the disciples (hymon estin), 
not the location of the parousia, so it is inexact to speak 
of the Spirit as parousia-Ersatz; nor, in view of 2:17, 
does the Spirit cease being the “power of the end-time” 
(pace Conzelmann, Apg. 27; rightly Schneider, Apg. 1. 
202). Comparison of this Spirit “baptism” with JBap’s 
rite (v 5) shows it to be the equipment for the task of “the 
last days,” not a mere immunization against the judg- 
ment (Kremer, Pfingstbericht [> 17 below] 186). you will 
be my witnesses: The full content of their testimony was 
stated at Luke 24:46-48, the Gospel’s account of this 
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appointment. Included was the full christological testi- 
mony of the Scriptures, even the still future ingredient 
of the universal mission in Jesus’ name, which forbids 
any reading of “witness” in terms merely of a “voucher 
for the facts” (pace Lohfink, Himmelfahrt [> 17 below] 
267-70; Krankl, Jesus 167-75). Intended is a much more 
comprehensive personal representation of Jesus through 
reenactment of his life’s “journey” (cf. 10:39; 13:31), esp. 
the journey’s destination in fatal contest with this 
world’s rulers (Démer, Heil 135-36; Dillon, Eye- 
Witnesses [> 17 below] 215-17). The fact that the 
witness function becomes possible only with the 
bestowal of the Spirit’s power accounts for the word’s 
absence prior to Luke 24:48-49 and already implies 
what 5:32 will plainly declare: the “witness” shares the 
risen Lord’s embassy with the holy Spirit before the 
hostile tribunals of the world (cf. Luke 12:12). Jerusalem 
... to the end of the earth: This does, in fact, delineate the 
movement of the story of Acts—if, i.e., Rome, the 
imperial capital, can qualify as “the end of the earth.” 
This phrase anticipates 13:47, with its quotation of Isa 
49:6 LXX and its programmatic announcement of the 
Pauline mission to the Gentiles. Rome, capital of the 
pagan world and geographic destination of Luke’s story, 
is situated at “the end of the earth” in the religious sense 
expressed in the parallel stichs of Isa 49:6 (cf. Dupont, 
Salvation 17-19). 

17 (b) THe Ascension (1:9-14). The debate 
over whether Luke derived the accounts of a visible 
ascension from existing Christian tradition (so Haen- 
chen, Conzelmann, Schneider; R. Pesch, “Anfang” 
16-19) or not (Lohfink, Himmelfahrt 208-10, 244, 276; 
Kremer, Weiser) has to be governed by recognition of 
the difference between the old kerygma of Christ’s heav- 
enly exaltation (Phil 2:9-11; Rom 8:34) and the inter- 
pretation thereof in terms of bodily translation (Lohfink, 
Himmelfahrt 74-79). To the latter idea belongs a literary 
form of which numerous components are represented in 
Luke 24:49-53 and Acts 1:9-12: the departing figure’s 
testament, the earthbound scenario, the transporting 
cloud, and the interpreting angels. This passage sounds 
direct verbal echoes of the accounts of Elijah’s ascension 
in 2 Kgs 2:9-13 and Sir 48:9, 12 and, together with Third 
Gospel passages showing Elijah parallels, may attest 
Luke’s debt to Christian circles that celebrated Jesus’ 
earthly ministry as the climax of Israel’s colorful tradi- 
tion of charismatic prophecy. Other possible traces of 
the ascension’s tradition history include Eph 4:8-10; 
1 Tim 3:16; John 20:17; Barn. 15:9. 9. as they looked on: 
This is the first of five references to the witnesses’ vision 
in just vv 9-11. The visibility and historicity of Jesus’ 
ascension are being argued, along with an essential in- 
gredient of the apostolic witness (v 22; Lohfink, Himmel- 
fahrt 269-70); yet the need of an angelic interpretation 
(as in Luke 24:4-7; cf. 24:25-27,44,49) reassures us that 
the ascension is not conceived of as an event fully 
“within history,” accessible and comprehensible on 
terms set by its witnesses. 10. two men: This designation 
for the angels (cf. 10:22,30), together with the reproach- 
explanation sequence of their message, puts this passage 
in close parallel with Luke 24:4-9 (cf. Mark 16:5-8) and 
strongly suggests the origin of both at Luke’s hand 
(Lohfink, Himmelfahrt 195-98; Démer, Heil IAD), Oe 
also the “two men” and “the cloud” at Luke’s transfigura- 
tion (9:30,34 [cf. Mark 9:4,7]). Jesus transfigured, 
attended by the once-translated Elijah (and Moses?), was 
thus already a prefiguration of the ascended Christ: the 
ultimate prophet, the ultimate apotheosis. 11. will come in 
the same manner: The point of the comparison seems to be 
the transportation by the cloud, which was also to be the 
conveyance of the Son of Man at his coming (cf. the sg. 
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“cloud” [Luke 21:27] with the pl. in Mark 13:26; Dan 
7:13-14). The correspondence between Jesus’ ascension 
and his parousia suggests that these events are to circum- 
scribe the period now beginning, which was just pro- 
grammed in v 8 (hence the angels’ reproachful question). 
“The ascension becomes a prefigurement of the parou- 
sia,” and thus the conclusion of Jesus’ time anticipates the 
conclusion of the church’s (Lohfink, Himmelfahrt 262). 
The view that the ascension thus begins a period of 
Jesus’ absence (3:21) and prompts an “absentee Christol- 
ogy” in Acts that features mediating substitutes for his 
presence (so C. F. D. Moule, in StLA 179-80; Bovon, 
Luc 144-45) seems to underestimate the effective prae- 
sentia Christi that Luke will bring out in recounting the 
activity of his witnesses (cf. Krankl, Jesus 177-86; R. F. 
O'Toole, Bib 62 [1981] 471-98). 12. the mount called 
Olivet: This location and the “Bethany” of Luke 24:50 
were contiguous and, in Luke’s geography, interchange- 
able. The importance of Olivet in Jewish eschatology (cf. 
Zech 14:4) accounts for its belated mention in the wake 
of the parousia’s evocation in v 11. a sabbath journey’s dis- 
tance: I.e., negligible (ca. Y2 mi.). As in Luke 24:13, this 
relational geography promotes the impression of no real 
change of place. Jerusalem remains the theater of all the 
paschal events (Cadbury, The Making, 248; Lohfink, 
Himmelfahrt 207). 13. According to the alternating pat- 
tern noted at v 2, the Eleven are reintroduced, but only 
by part of a reintroduction to the larger community sur- 
rounding them (vv 14,15). The list of names agrees with 
Luke 6:14-16 (cf. Mark 3:16-19), minus Judas and in a 
different order. Appearing first are three apostles about 
whom we shall hear more in Acts: Peter, John (3:1-11; 
4:13,19; 8:14; 12:2), and James (12:2). 14. The chapter’s 
first section concludes with a summarizing statement 
portraying an ideally harmonious and prayerful com- 
munity life (cf. Luke 24:53; + Luke, 43:198). Homothy- 
madon, “of one accord,” is a refrain in the summaries 
(2:46; 4:24; 5:12). The wider group around the Eleven 
harks back to Luke 23:49; 24:9-10,33. Of Jesus’ mother 
and brothers we heard in Luke 8:19-21, though we shall 
hear no more of them in Acts, save for James, who will 
not be identified as a brother (cf. Gal 1:19). In view of 
the gift of the Spirit which they now await, this plenary 
assembly’s prayer effectively illustrates Luke 11:13 (cf. 
Matt 7:11; see Schneider, Apg. 1. 207-8). 


(Benoit, P., Jesus and the Gospel [NY, 1973] 1. 209-53. Brown, 
S., in PerspLA 99-111. Dillon, R., From Eye-Witnesses to Ministers 
of the Word [AnBib 82; Rome, 1978] 157-225. Démer, Heil 
94-122. Fitzmyer, J. A., “The Ascension of Christ and Pente- 
cost,” TS 45 [1984] 409-40. Grasser, E., TRu 42 [1977] 1-6. 
Kremer, J., Pfingstbericht und Pfingstgeschehen [SBS 63/4; Stutt- 
gart, 1973] 179-90. Lake, K., in Beginnings 5. 1-7, 16-22. 
Lohfink, G., Die Himmelfahrt Jesu [SANT 26, Munich, 1971]. 
Pesch, R., “Der Anfang der Apostelgeschichte,” EKKNT Vor- 
arbeiten 3 (Zurich, 1971] 9-35. Van der Horst, P.., “Hellenistic 
Parallels to the Acts... 1:1-26,” ZNW 74 [1983] 17-26. Van 
Stempvoort, P., “The Interpretation of the Ascension in Luke 
and Acts,” NTS 5 [1958-59] 30-42. Wilson, Gentiles 88-107; 
“The Ascension,” ZNW 59 [1968] 269-81.) 


18 (B) The Restoration of the Twelve (1:15- 
26). The pericope has two components, deftly inter- 
woven: a tradition about the death of Judas (vv 18~20), 
of which see the variants in Matt 27:3-10 and a Papias 
fragment quoted by Apollinaris of Laodicea (SQE 479), 
and an account of the selection of Judas’s successor in the 
circle of the Twelve (vv 23-26). Comparison with Matt 
and Papias shows that the two elements were not com- 
bined before Luke’s writing (pace M. Wilcox, NTS 19 
[1972-73] 452; cf. Holtz, Untersuchungen 46; Weiser, 
Apg. 64-65). The linkage between the traditions is 
effected by the two citations of Pss in v 20, which were 
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announced in v 16 but delayed for the updating of 
Judas’s tragic story. Peter’s discourse (vv 16-22) accom- 
plishes the merger of the two stories and gives us a first 
example of an Acts discourse, properly speaking. Its 
instruction for the reader is focused on vv 21-22, which 
state the Lucan theology of the apostolate. 15. in those 
days: The episode is carefully located between the ascen- 
sion and Pentecost and can therefore be expected to 
affect the all-important continuity between the periods 
delimited by those events. Cf. the same time notice in 
other election scenes (Luke 6:12; Acts 6:1). Peter stood up: 
The ptc. anastas, a LX X-style pleonasm, often signals the 
beginning of a speech (13:16; 15:7; cf. statheis, 2:14). 
Peter’s prompt accession to leadership is related to Jesus’ 
mandate in Luke 22:32 (cf. Dietrich, Petrusbild [+ 19 
below] 173-74). together: The phrase epi to auto, “in the 
same place,” “in unity,” is part of a tissue of mimetic 
(LXX) expressions in this verse, including anastas, en 
meso, onoma as person. one hundred and twenty persons: The 
number can scarcely be accidental, considering the 
number of twelve to be restored. Even if Luke is not 
thinking of ancient Israel’s “leaders of tens” (Exod 18:12; 
1 Macc 3:55), the tenfold structure of the apostolic 
assembly around its leaders recalls the relationship of the 
Twelve to the wider circle of disciples when they were 
first chosen (Luke 6:17). Luke must be demonstrating 
the continuation of the chosen twelve tribes (Lohfink, 
Sammlung 72; E. Grasser, TRu 42 [1977] 8-9), just as 
when he has Peter “with the Eleven” (2:14) address “the 
whole house of Israel” (2:36). 16. my brothers: The 
assembly’s character of brotherhood is reinforced, as is 
the cross-reference to Luke 22:32. The vocative andres 
with pl. substantives in apposition is a stylistic hallmark 
of the Acts discourses. the Scripture had to be fulfilled: Dei, 
“it is necessary,” in Luke combines the Gk sense of fated 
necessity with the biblical conviction ofa personal God’s 
irresistible and unconditional control of events. David’s 
authorship and the impf. edei point to the psalm text in 
v 20a (Ps 69:26), not, however, to Ps 109:8 in v, 20b, 
whose fulfillment is still to come (Dupont, Etudes 
318-19). After the parenthesis of v 17, the actual events 
that fulfilled Ps 69:26 are related in vv 18-19. But that 
psalm verse could not stand alone as David’s prophecy 
since it would leave the impression that the vacant place 
could never be filled; thus the addition to it (kai) of Ps 
109:8, which generates a new “necessity” unexpressed in 
edei. This will require the quick dei oun of v 21, forging 
a partnership of edei (v 16) and dei (v 21) matching the 
combination of texts in v 20 and the fusion of Judas and 
Matthias episodes in the pericope (Démer, Heil 126). All 
this bespeaks compositional plan, not haphazard splicing 
of traditions (Dupont, Etudes 315). 17. for he was numbered 
among us: Cf. Luke 22:3 (Mark 14:10). The hoti is causal, 
supporting the application of the Davidic Scripture to 
Judas and his property, whereas the actual citation of the 
Scripture is postponed in favor of our reintroduction to 
Judas and his tragedy. 18. falling headlong: No rare mean- 
ing for prénés need be sought. Papias has préstheis, 
“swollen” (cf. 28:6); but then, his version extravagantly 
develops the traitor’s loathsome condition at death. At 
work in all versions, of course, is the popular imagina- 
tion of condign endings for infamous lives. Cf. 12:23; 
2 Macc 9:7-12; Wis 4:19(!); Sir 10:9-18; Josephus, Ant. 
17.6.5 § 168-70 (Herod); J.W. 7.11.4 § 451-53; Begin- 
nings 5. 29-38; Benoit, Jesus 1. 193-95. 19. in their own 
language: Is anything else needed to show that Peter’s 
words are informing Luke’s readers rather than the 
apostle’s hearers? Akeldama: The Gk form transliterates 
an Aram name hagel-déma’ (> Matthew, 42:158), whose 
etiology here is based on Judas’s death on the property, 
not its purchase with the betrayal money (Matt). The 
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“blood” in question is that of the betrayer; in Matt, that 
of the betrayed. 20. The first psalm text was found 
among the curses of his enemies by the suffering righ- 
teous one of Ps 69, a composition elsewhere influential 
in the passion tradition (the vinegar drink). Pre-Lucan 
tradition had altered the wording to fit the single enemy 
and his purchased property (MT: an abandoned campsite 
of pl. enemies), with the assistance of the LXX version 
(Haenchen, Acts 161) or without it (E. Nellessen, BZ 19 
[1975] 215-16). his superintendency: Ps 109:8 LXX 
offered the scriptural rationale for Judas’s replacement in 
the apostolate (episkopé). This text may have been asso- 
ciated with an original Matthias tradition, just as its 
partner was with the Judas tradition (E. Nellessen, BZ 
19 [1975] 217); otherwise Luke added it as a ductus from 
Judas’s fate to Matthias’s accession (Schneider, Apg. 1. 
214-15). 

19 21. The Election of Matthias. one of the men 
who accompanied us: G. Klein’s oft-quoted characteriza- 
tion of vv 21-22, the “Magna Charta of the apostleship 
of the Twelve” (Die zwélf Apostel [FRLANT 59; 
G6ttingen, 1961] 204), attributes too much of the stan- 
dardized apostle concept to Luke’s invention (Haenchen, 
Acts 124-25) and assumes that his concern was mainly to 
define the source of church authority and tradition. 
Although Paul could not have claimed the status of 
apostle if Luke’s norm prevailed in his time, Luke neither 
initiated the restriction to Jesus’ earthly companions (cf. 
Mark 3:14; 6:7,30; Matt 10:2; Rev 21:14) nor does he 
work very hard to suppress Paul’s claim (cf. 14:4,14). 
His purpose is different: to demonstrate in the twelve- 
fold apostolate the precise continuity between Jesus’ and 
the church’s claims upon “the whole house of Israel” 
(2:36; cf. vv 2,15 above; Lohfink, Sammlung 77-84). 
Jesus’ “comings and goings” with the Twelve involved 
the fateful journey to Jerusalem as a framework for “all 
that he did in the territory of the Jews” (10:39), follow- 
ing the law that governed the fate of all Israel’s prophets 
(Luke 13:33-35 [cf. Matt 23:37-39]). That is why those 
certain men who “journeyed up with him from Galilee 
to Jerusalem” qualify to be “his witnesses to the people” 
(13:31 —Paul’s sermon!), summoning them to repent- 
ance (10:41-43) under risk of their murderous opposi- 
tion to all prophets (7:51-52). 22. beginning from: The 
delimitation of Jesus’ earthly ministry will be recognized 
as a condensing cross-reference to vv 1-5. witness of his 
resurrection: Parallelism with 13:31 suggests that we 
might measure this phrase by “witnesses to the people” 
there. Luke’s prerequisite for an Easter martys (cf. 1 Cor 
15:15), viz., total exposure to Jesus’ earthly works, 
shows that this cannot be primarily an eyewitness testi- 
mony of the resurrection as fact, but rather a vouching 
for the identification of the risen Christ with the earthly 
Jesus (Roloff, Apg. 33-34; Schneider, Apg. 1. 225), and 
this by a comprehensive reenactment of Jesus’ embattled 
mission “to the people” of Israel (Démer, Heil 135-36). 
“Witness” as embodiment of the risen Christus praesens 
makes possible the term’s later application to Stephen 
(22:20) and Paul (22:15; 26:16) under accusation by the 
Jews. 23. Of neither candidate do we hear anywhere else 
in the NT. The very specific information about Joseph 
Barsabbas (Palestinian tradition) tricks the reader into 
expecting his election! 24-25. The prayer, like the one in 
4:24—30, carries the author’s argument under a garnish- 
ment of venerable formulas, such as “knower of all 
hearts” (cf. 15:8; Beginnings 4. 15). the place: The nuance 
of locality strengthens the ironic counterpoint between 
the office Judas vacated and the ill-fated “territory” he 
acquired in exchange for it. this ministry and apostolate: The 
kai is epexegetical as the language of v 17 is echoed. 
Apostleship as diakonia (1 Cor 12:5,28; Eph 4:11-12), 
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however, is not yet ecclesiastical office. The basic 
“service” of the Twelve is the “ingathering of Israel,” 
which Jesus had begun and which their own number 
prophetically symbolized (Lohfink, Sammlung 79). 26. 
they gave in lots for them: This was no casting of votes, for 
“it is God who is choosing” via the incalculable lots 
(Haenchen, Acts 162). Cf. the OT institution in Lev 
16:7-10; G. Lohfink, BZ 19 (1975) 247-49. with the 
eleven apostles: The anachronism becomes apparent in a 
reading of 1 Cor 15:5-8. 


(Benoit, Jesus 1. 189-207. Dietrich, W., Das Petrusbild der 
lukanischen Schriften (Stuttgart, 1972] 166-94. Démer, Heil 
122-38. Dupont, Etudes 309-20. Holtz, Untersuchungen 43-48. 
Lake, K., in Beginnings 5. 22-30. Nellessen, E., “Tradition und 
Schrift in der Perikope von der Erwahlung des Mattias,” BZ 19 
[1975] 205-18; Zeugnis fur Jesus und das Wort [Bonn, 1976] 
128-78. Wilcox, M., “The Judas-Tradition in Acts 1,15-26,” 
NTS 19 [1972-73] 438-52.) 


20 (11) The Mission in Jerusalem (2:1-5:42). 

(A) The Appeal to Israel (2:1-3:26). 

(a) THE Pentecost EvenT (2:1-13). The 
bestowal of the Spirit upon the first community takes 
the form of a vivid scene that furnishes a splendid ex- 
ample of Luke’s “dramatic episode” historiography 
(Plimacher, Lukas 107-8). Pentecost presses the ques- 
tion of the historical foundation of these episodes since 
neither the miracle of the tongues nor the chronological 
distance of the outpouring of the Spirit from Easter (cf. 
John 20:22!) is supported by any other NT author. The 
quest for a historical kernel often fastens on the osten- 
sibly dual signification of glossai, “tongues,” now glosso- 
lalia, or ecstatic speech “in tongues” (vv 12-13; cf. 1 Cor 
14:23), now xenolalia, or intelligible speech in foreign 
“tongues” (vv 4,6-11), the two senses possibly coin- 
ciding with two stages of the story’s development (so 
Trocmé, Lohse, Grundmann; Démer, Heil 139-42; 
Weiser, Apg. 81, 86). Other scholars reverse this picture 
and hold that Luke reinterpreted a foreign-language 
miracle in terms of glossolalia (G. Kretschmar, ZKG 66 
[1954-55] 236; Roloff, Apg. 38-39). J. Kremer thinks of 
an older story of polyglot preaching (vv 1-4) reinter- 
preted by Luke as a prolepsis of the universal mission (vv 
5-13; see Pfingstbericht [> 17 above] 165-66, 262-63). 
Consequently, neither the tradition history nor the his- 
toricity of the narrative can be considered settled ques- 
tions, though it remains plausible that the Pentecost after 
Jesus’ death saw the very first stroke of the apostolic 
mission, marked by the enthusiastic Spirit phenomena 
known from other early Christian sources and first 
given the character°of a miraculous preaching “in other 
tongues” by Luke (Schneider, Apg. 1. 245). 

1. when the day was fulfilled: The sg. “day” distorts the 
usual LXX formula in which the pl. “days” signifies a 
period of waiting now ended (Gen 25:24; Lev 8:33; Jer 
25:12; Luke 2:6; 9:51). In view of these comparisons, the 
present phrase cannot mean merely the conclusion of the 
festival period (pace Haenchen, Conzelmann, Schneider) 
but must mean that the awaited “day” of the prophets’ 
forecast (vv 17-21) and the Master’s promise (1:5-8; 
Luke 24:49) has come to pass. Awkward as it is, the for- 
mula introducing the festival dating declares a salvation 
event of the highest importance to be at hand, “the actual 
turning point at which the true Israel begins to separate 
itself from unbelieving Jewry to become the church” 
(Lohfink, Sammlung 83-84). To demonstrate this, Luke 
will assemble a vast representation of “all Israel” to hear 
the apostles (vv 5-11,14, 36), standing in direct continu- 
ity with the constituency of the earthly Jesus (Luke 6:17; 
19:47-48; 20:1; 21:37-38). The pathos of fulfilled ex- 
pectation has thus been engendered by an editorial 
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continuum between the Gospel and Acts. the Pentecost: 
Considering the importance of this annual pilgrimage 
festival in Judaism, the presence of Jesus’ disciples in 
Jerusalem on the Pentecost after his death is historically 
quite plausible. The Gk name of the feast means “fif- 
tieth,” expressing its distance in days from the “Un- 
leavened Bread”/Passover, which was the first agrarian 
pilgrimage of the year. The Hebr names were hagqqasir, 
“the (grain) harvest” (Exod 23:16), and hag sabii‘ét, the 
“feast of weeks” (Exod 34:22; cf. Lev 23:15), and it 
received the historical rationale of the gift of the land in 
Deut 26:1-11 (> Institutions, 76:130-32). Of the earliest 
Christian associations of the feast, we know only that 
Paul knew of the observance in the Diaspora (1 Cor 
16:8), not necessarily that Pauline Christians celebrated 
it with a content of their own (Kremer, Pfingstbericht [> 
17 above] 23). Nor does 20:16 demonstrate more than 
Luke’s concern to present Paul as an observant Jew. 
Luke’s story could, indeed, rest upon the factual basis of 
an inaugural mission event on this festival (so 
Kretschmar, Menoud, Lohse; Roloff, Apg. 39); but some 
insist that Luke invented the dating, based on his 40-day 
period of Easter appearances (Haenchen, Acts 173-74; 
Démer, Heil 152-53). Beyond these simplest alterna- 
tives, there is the difficult question of a Pentecost sym- 
bolism, based on Jewish interpretations of the feast, 
which might have influenced the telling of the “tongues” 
story, if not an invention of the dating. In fact, this 
annual celebration of the promised land did shift to a 
commemoration of the giving of the law on Sinai among 
the rabbis of the 2d cent. (see E. Lohse, in TDNT 6. 
48-49); this may be related to echoes of Sinai traditions 
that many discern in vv 2-3 (Dupont, Salvation 35-45; 
but cf. Schneider, Apg. 1. 245-47). However, that new 
content of the festival, partially rehearsed in sectarian 
writings (Jub. 6:17-21; QL), probably came too late to 
explain the Christian Pentecost, throwing us back on an 
actual mission experience as its likelier basis (Kremer, 
Pfingstbericht 261-64). Closer to Luke is Eph 4:8 (= Ty. 
Ket. Ps. 68:19, differing from the MT), applying the Sinai 
ascent of Moses to Jesus’ ascension and gifts of the Spirit 
(Eph 4:9-16). Such christological appropriation of Sinai 
tradition implies that Luke might not have invented the 
sequence of the ascension and the outpouring of the 
Spirit (G. Kretschmar, ZKG 66 [1954-55] 216-22; 
Kremer, Pfingstbericht [> 17 above] 232). all together in the 
same place: 120 people (1:15) in the same “house” (v 2)? 
2-3. Parallel sentences, articulated in biblical-style para- 
taxis, depict a theophany of the Spirit with striking 
resemblance to the theophany marking the gathering of 
Israel in Isa 66:15-20 LXX. With storm wind and fire 
(1:5) the heavenly origin of the Spirit is expressed, and 
with the fire’s division, its destination in all members of 
the assembly. For related traditions of the Sinai theoph- 
any (Exod 19:16), see Philo, De dec. 33, 46; Str-B 2. 
604-5; Conzelmann, Apg. 32-33. 4. filled with the holy 
Spirit: The reality cloaked by the physical imagery of vv 
2-3 (‘“like” . . . “as if”) now comes to direct expression. 
The Spirit in the pre-Lucan story was surely the charis- 
matic power of early Christian enthusiasm (1 Cor 
12-14), source of miracles and ecstasies, of wondrous 
insight and exalted speech, wholly recognizable in the 
religious environment of late Hellenism (Kremer, Pfingst- 
bericht [> 17 above] 72-77). Luke himself does not con- 
centrate on this feature of the Spirit (pace Roloff, Apg. 42; 
cf. Bovon, Luc 253) but broadens it into a comprehen- 
sive expression of the dynamism of the mission (4:8,31, 
6:10; 8:29,39; 10:19-20; 11:12; 13:2-4; 20:22-23; 21:4, 
11). The Spirit will be the principal mover of the event 
which opens the church to the uncircumcised (10:19, 
11:12), and the apostles’ confident belief in this is 
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remarkably expressed in their decree in 15:28. As against 
the “absentee-Christology” theorists who make the 
Spirit Christ’s surrogate on earth (Schmithals, Apg. 24; 
E. Grasser, TRu 42 [1977] 13), one should recall that the 
Spirit as the driving force of the mission is a continuum 
between the ministries of Jesus (Luke 3:22; 4:1,18; 
10:21; Acts 1:2) and the apostles, not something that 
begins upon his departure (G. W. MacRae, Int 27 [1973] 
160-61). Moreover, 16:6-7 identifies “the holy Spirit” 
and “the Spirit of Jesus” in parallel statements, coherently 
with the kerygma that the exalted One himself pours 
forth the Spirit (2:33). The Pentecost tradition may thus 
be taken to express the belief that the miracle of the 
tongues inaugurated the discourse of the heavenly 
Kyrios through his witnesses (cf. 26:22-23; Kremer, 
Pfingstbericht [> 17 above] 267; Franklin, Christ the Lord 
[— 5 above] 46; R. F. O'Toole, Bib 62 [1981] 484-86). 
in other tongues: The content of the miraculous speech is 
given first in v 11: “the mighty works of God,” the same 
as when the Gentile converts speak “in tongues” in 10:46 
(megalynonton ton theon). Because 10:46 and 19:6, where 
speaking “in tongues” is equated with prophesying, both 
refer to Pentecost, they confirm Luke’s consistent inter- 
est in reinterpreting the “tongues” prompted by the 
Spirit in terms of inspired and intelligible preaching of 
the Word (Démer, Heil 141; Kremer, Pfingstbericht [> 17 
above] 122). It is conceivable that Luke’s outlook had 
been influenced by Paul’s critique of the glossolalia in 
1 Cor 14:2-19, comparing their incomprehensible 
sounds unfavorably with the edifying words of proph- 
ecy. This view would have sanctioned a reinterpretation 
of the ecstatic experience of the first Pentecost in terms 
of its lasting significance: the inauguration of a mission 
that would cross all language barriers. 

21 5. Jews... from every nation: A startling change 
of scene from the “house” to some unnamed arena where 
this vast throng could gather signals the shift of argu- 
ment from the theophany to its effects. The reference is 
to foreign-born Jews who have returned to reside in 
Jerusalem (katoikountes), and their ethnic universality (vv 
9-11) portends “the ingathering of Israel from their dis- 
persion amongst all the nations” (Kremer, Pfingstbericht 
[— 17 above] 131). The originality of Ioudaioi in the text 
should not be doubted (pace E. Giiting, ZNW 66 [1975] 
162-63); there can be no question yet of any mission to 
Gentiles in Luke’s linear schema. “Both Jews and pros- 
elytes” are included (v 11). 6. they were bewildered: The 
miracle, therefore, is not understood as one of hearing; 
the Spirit is in the speakers. each in his own language: 
Dialektos is the language of a people or region (1:19; 
21:40; 22:2; 26:14); hence the adj. dia, “one’s own” (vv 
6,8). 7. they were beside themselves: A crescendo of crowd 
reaction, moving from the bewilderment of v 6 over 
parallel statements in vv 7-8,12, shows that the whole 
second paragraph of this story expands on the typical 
choral conclusion of a miracle story (cf. Luke 4:36; 5:26; 
7:16; Kremer, Pfingstbericht [> 17 above] 138, 164-65). 
Galileans: The awestruck observers speak at some length 
(vv 7-11), and, by recognizing the homeland of the poly- 
glot preachers, they reaffirm for us the geographic origin 
of the apostolic testimony (13:31; Luke 23:5) even as they 
foreshadow its universal destination. 9-11. The list of 
their nationalities is put right on the lips of the marveling 
crowd, as befits the “dramatic episode” style. The list 
itselfis a puzzle, amazing for “what it includes, and even 
more (for) what it omits” (Dupont, Salvation 57). The 
absence of regions where much of the Acts story will 
unfold, e.g., Syria and Cilicia, Macedonia and Achaia, 
accounts for the opinio communis that Luke did not 
originate it himself (but cf. E. Giiting, ZNW 66 [1975] 
169). Indeed, the inscrutable combination of countries, 
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provinces, and ethnic groups suggests a stylized 
catalogue long in use, no doubt serviceable for its broad 
sweep from E to W (Haenchen, Acts 169-70). Its original 
conception cannot be retrieved (cf. attempts by Conzel- 
mann, Giiting; J. Brinkman, CBQ 25 [1963] 418-27), 
though its Lucan application is unmistakable. The 
strange additions of “Judea” (v 9) and “Jews and pros- 
elytes” (v 11) will best be credited to the author, who 
thus keeps in focus the original destination of the apos- 
tolic preaching to “the whole house of Israel” (v 36), 
even as he allows the ultimate universality of the mission 
to be foreshadowed (Kremer, Pfingstbericht [> 17 above] 
154-56). settlers from Rome: A point at which Luke 
perhaps breaks through the confines of the older list, ex- 
panding its horizons to his (Conzelmann, Apg. 31). 
Cretans and Arabs: As a conclusion to the list: “western- 
most and easternmost,” maybe; or “isle and continent”? 
13. others mocking: A part of the crowd nurtures a 
different reaction (cf. 17:32; 28:24). This division of a 
Jewish audience is already programmatic of all Israel’s 
encounters with the kerygma (28:24). Since this mis- 
understanding, with the perplexed question of v 12, 
builds a bridge between the narrative and the discourse 
(v 15), it more likely originated at Luke’s hand than in 
the older tradition (see I. Broer, BibLeb 13 [1972] 273; 
but cf. Démer, Heil 140). 

22 (b) THe Pentecost SERMON (2:14-41). The 
first of the “missionary discourses” to Jews illustrates 
their typical outline (> 7 above): (1) an introduction 
relating the sermon to the narrative framework (vv 
14-21); (2) the Jesus kerygma, framed as an accusation 
of the audience, replete with arguments from Scripture 
(vv 22-36); (3) a call for repentance and conversion 
based on the kerygma (vv 38-39). Argumentation from 
Scripture already functions in the first part here, with 
Joel 3:1-5 LXX forming “the carefully placed and aptly 
chosen link joining situation and sermon” (Wilckens, 
Missionsreden 34). The elaborate exegesis which the Joel 
text receives in the framework of the Lucan Pentecost 
furnishes a key ingredient of the argument of Acts— 
hence, gives us a showcase example of Luke’s art of 
composition (Zehnle, Discourse [> 28 below] 123-31). 
Moreover, since no form of this discourse ever existed 
without its arguments from Scripture, the fact that all of 
them depend on the LXX version (e.g., Kyrios in vv 
21,36) proves that the sermon was first conceived and 
composed in Greek (Conzelmann, Apg. 33). 14. with the 
Eleven: The Twelve represent the gospel’s claim on Israel 
(1:21); and all Israel (v 36), including the Jews of the 
Diaspora, is to be confronted with the apostolic kerygma 
(Lohfink, Sammlung 49). The “ingathering of Israel” is 
under way, prefigured in the Gospel’s introduction to 
the Sermon on the Plain (Luke 6:17 [cf. Mark 3:7-8]) by 
the same concentric gathering around the Twelve. ail 
who dwell in Jerusalem: Not a different group from “Jewish 
men,” but rather stressing “the Jerusalem connection” 
between the audiences of Jesus and the apostles (Lohfink, 
Sammlung 47-48). “All Isracl” is globally represented by 
its capital, as in Luke 13:34-35. This is the public that 
will be accused of murdering its Messiah (vv 23,36; 
13:27-28); but it is also the selfsame public that left the 
crucifixion scene ready for repentance (Luke 23:48, 
added at Mark 15:39), and that is what really counts 
toward the denouement of this Pentecost (vv 37-41). 
15-16. For the observers’ misunderstanding as a “lead- 
in” to Acts discourses, see 3:12; 14:15; also 4:9; E20" 
22-23; E. Schweizer, in StLA 211, 214. 

23 17-21. Joel 3:1-5 LXX, including the formula 
identifying the quoted words as God’s own (cf. Ellis, 
Prophecy [> 28 below] 182-87), contains a threefold 
affirmation pertinent to the event at hand: (1) the 
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eschatological outpouring of the Spirit, which begets a 
generalized charism of prophecy; (2) cosmic signs of “the 
Day of the Lord” before its dawning; (3) the arrival of 
that day, with salvation for all who call upon the name 
Kyrios. A most important guide to the author’s intentions 
is the series of alterations he (or his source?) has made in 
the quoted text to produce a pertinent testimony (cf. 
Rese, Motive 46-55; Holtz, Untersuchungen 5-14). in the 
last days: This phrase replaces the simple “afterwards” 
(meta tauta) of the LXX in all but a few mss. (including 
B), but it only makes the prophecy more plainly the 
eschatological vision it already was (cf. v 18, “in those 
days”). No recent commentary endorses Haenchen’s 
preference for the LX X phrasing (Acts 179); the copyists’ 
reflex to restore the latter makes the option for the novel 
wording methodologically inescapable (Krankl, Jesus 
190-91). “The last days” are understood in the expanded 
sense of a “time of the church” (cf. 1:6-8) rather than 
narrowly the “turn of the age” (cf. 2 Tim 3:1; 2 Pet 3:3; 
Schneider, Apg. 1. 268; E. Grasser, in Les Actes [ed. J. 
Kremer] 119-22). The dramatic act of salvation by the 
Kyrios (v 21) is interpreted in terms of the outpouring of 
the Spirit (v 33), which empowers the mission (v 4) and 
enacts conversions (vv 38-39). 18. they shall prophesy: 
Luke adds this phrase to Joel 3:2 in fine, and it is no mere 
mechanical repetition (pace Holtz) but represents a 
special Lucan interest, even though it is not explicitly 
enlarged upon in the sermon (Schneider, Apg. 1. 269; 
Roloff, Apg. 53). The prophet status of Jesus’ witnesses 
is never more than obliquely affirmed in Luke-Acts, but 
neither is the risen Lord’s status as a prophet like Moses 
(3:22-26; 7:37; Luke 24:19), and yet that is a most im- 
portant ingredient of Luke’s theory of the necessity of 
the passion (Luke 13:33) and the nature of Jesus’ earthly 
ministry (Luke 4:18~30; pace Bovon, Luc 193). The fact 
that the apostolic mission is part of the eschatological 
prophecy of Jesus himself will be brought out through 
the exegesis of Deut 18:15-16 in the Temple sermon 
(3:22-26), illustrating the very close partnership of the 
two sermons. 19. wonders... and signs: The words 
“signs,” “above,” and “below” are added to the Joel text, 
and this touch is closely related to the accentuation of the 
witnesses’ prophecy just added v 18. This interpolated 
wording produces the biblical formula “wonders and 
signs” (usually in reverse order), which signified the 
accreditation of the prophet (Deut 13:1-3) in which no 
Israelite had ever rivaled Moses (Deut 34:10-12; cf. F. 
Stolz, “Zeichen und Wunder,” ZTK 69 [1972] 125-44). 
The formula, in word order prompted by the edited 
prophecy, is given punctual application to the ministries 
of Jesus and the apostles by the context (vv 22,43: 
Weiser, Apg. 92), as Luke cumulatively instructs his 
readers concerning the apostles’ collaboration with their 
risen Lord in prophetic wonder-working (cf. also 
Stephen, 6:8; Paul, 14:3; 15:12; Moses, 7:36). “Above” 
and “below” include the Pentecost event itself in this 
continuing thaumaturgy of the Spirit. 21. the name Lord: 
The bearer of this name will be declared in v 36, based 
on God’s actions through him (vv 22-35), whereupon 
“shall be saved” will be interpreted in terms of baptism, 
forgiveness, and the gift of the Spirit in vv 38-39. 

24 22-24. The Jesus kerygma is the central com- 
ponent of the missionary discourse schema. The discur- 
sive climax of that schema is uniformly the call (or 
announcement) of repentance (Dibelius, Studies 111, 
165; Wilckens, Misstonsreden 54; Zehnle, Discourse [= Bes 
below] 35-36), and that explains the puzzling grammati- 
cal structure of the statement at hand. It has one main 
clause (“you killed . . . this Jesus”) and several subordi- 
nates, including the resurrection statement in merely a 
rel. cl. (v 24). The sentence as a whole, therefore, works 
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as an accusation of the audience, citing the antithesis of 
their murderous action and the divine attestation (apo- 
dedeigmenon) toward the same Jesus. This basic declara- 
tion of Jewish guilt is a mainstay of the missionary 
sermons to Jews (3:13b-15a; 4:10-11; 5:30; 10:39-40; 
13:27-30), but it is not the message they convey to the 
reader. The collision of divine and human actions in 
Jesus is rather in complete accord with God’s plan 
attested in the Scriptures —hence the extended argumen- 
tation of vv 25-35 -—and works consistently to motivate 
the speaker’s concluding invitation to or announcement 
of penance and forgiveness (vv 38-39; 3:19-26; 5:31; 
10:42-43; 13:38-41; Wilckens, Missionsreden 119). The 
kerygma of the discourses is therefore neither a rehearsal 
of the actual preaching of the earliest days nor the 
burden of the instruction Luke is giving his reader. Its 
function is strictly historiographic: to make intelligible 
“the procedure of the apostles’ preaching as the decisive 
historical fact which got church history under way” 
(Pliimacher, Lukas 35); and specifically here to 
demonstrate how the church’s first membership was 
recruited from “all Israel,” summoned to be unburdened 
of the very guilt of their Savior’s death. 22. which God did 
through him: The overall concern to show history under 
God’s sovereign direction at its every turn (1:7) creates 
a “subordinationist” idiom in the discourses (Conzel- 
mann, TSL 173-76), which is one of their most persist- 
ent features. 23. by the definite plan and foreknowledge: The 
Lucan semantics of salvation history favors words with 
the prefix pro- to express God’s antecedent disposition of 
events (1:16; 3:18,20; 4:28; 10:41; 13:24; 22:14; 26:16). 
God’s foreordination of Jesus’ death does not diminish 
the people’s guilt; rather, by disguising the salvation 
process as nonsalvation, it asserts God’s sovereignty in 
dialectical independence of human designs, triumphing 
through them rather than despite them. This draws out 
the sense of the “passion secret,” so markedly developed 
in Luke’s editing of Mark’s passion formulas (esp. Luke 
22:22 [cf. Mark 14:21]; see H. Flender, St. Luke [Phl, 
1967] 30-35). Absent, of course, is any suggestion of the 
expiating or sacrificial significance of Jesus’ death, and 
many generalize this as a hallmark of Lucan soteriology 
(cf. Cadbury, The Making 280; P. Vielhauer, in StLA 45; 
Conzelmann, TLS 201). The context of accusation, 
however, in which the death of Jesus partakes of his 
definitive prophecy in Israel (Luke 13:33; 24:19-20), is 
not particularly congenial to the redemption motif, 
which was not employed in the Marcan passion formulas 
either (save Mark 10:45 [cf. Luke 22:27]). 24. raised up: 
The trans. anistanai (v 32; 13:33-34; 17:31), rather than 
the traditional egeirein, “arouse” (3:15; 4:10; 5:30; 10:40; 
13:30,37), is an Acts property, related, perhaps, to the 
Marcan usage of the intrans. forms (Wilckens, Misstons- 
reden 138-40), more palpably to Deut 18:15 LXX, 
explained in 3:22-26. having loosed the pangs of death: This 
Septuagintalism (Pss 18:5; 116:3) is derived from the 
Hebr “cords of death,” concretum per abstractum (A. 
Schmitt, BZ 17 [1973] 244-45); the same translation 
policy will explain “corruption” at v 27 (Ps 16:10). Con- 
temporary Jewish usage gave ddines, “pangs,” the conno- 
tation of the messianic woes (Mark 13:8; Matt 24:8; 
1 Thess 5:3). 

25 25-31. Proof from Scripture: Ps 16:8-11 LXX 
(cf. A. Schmitt, BZ 17 [1973] 229-48; D. Juel, CBQ 43 
[1981] 543-56). The same basic argument from the 
psalm occurs here and in 13:34-37, Paul's sermon; nor 
is the psalm cited elsewhere in the NT. Remarkable 
liberties were taken by the Gk translator with the origi- 
nal Hebrew: proordmen, “I saw before(hand),” renders 
Siwwit?, “I put”; ep’ elpidi, “in hope,” for Hebr labetah, 
“securely”; diaphthora, “corruption,” for Sahat, “hole/pit.” 
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A systematic readjustment of the prayer to the prospect 
of the worshiper’s immortality thus took place under the 
translator’s pen (Schmitt), making the LXX version in- 
dispensable to Peter’s argument. Use of the psalm as a 
resurrection testimony thus probably began among 
Greek-speaking apologists (Dupont, Salvation 147), just 
as it functions here in an argument devised by a Greek- 
language author. 25. David says: The Jewish tradition 
that David wrote all the psalms (cf. 1:16) and the divine 
pledge of his everlasting dynasty (2 Sam 7:12-16) play 
a key role in the Scripture proofs of the Lucan kerygma 
(cf. v 30; 13:22-23,32-37; R. F. O'Toole, JBL 102 
[1983] 245-58). The consecutive logic of gar involves vv 
22-24, not the resurrection statement alone, since what 
is argued is not the fact of the resurrection but, as the 
conclusion of v 36 requires, the fact that the crucified 
and risen Jesus is really the Messiah whose voice is heard 
in the psalm (cf. vv 29-31; Dupont, Salvation 109). 26. 
my flesh shall dwell in hope: “Flesh,” which meant earthly 
human beings in their totality to the psalmist, meant 
only the transitory part of humans to the translator; and 
“soul,” equivalent to the personal pronoun in Hebrew, 
involved the human component destined for immortal- 
ity in Gk anthropology. Thus, the psalmist’s “securely,” 
motivated by rescue from a premature death, shifts to 
the Gk “in hope,” implying even a future prospect for 
thes flesih( Aw Scnmutts 95 Zu li7a (976) 0257) elie etens 
sermon, it is the Messiah who expresses this hope, based 
on the assurance expressed in v 27. 27. fo see corruption: 
“Corruption” for “pit” was not a translator’s mistake, 
any more than ddines in v 24; it was an abstract substitu- 
tion for the concrete Hebr idiom, necessary for the latter 
to be intelligible to the Gk reader. 29. The grave of 
David (1 Kgs 2:10; Josephus, Ant. 7.15.3 §392-93; J.W. 
1.2.5 §61) disqualifies the patriarch from being the 
reference point of his own messianic testimony (cf. 
2:34-35; 8:30-35; 13:35-37). 30. prophet that he was: 
David was never called a “prophet” in the OT; but cf. 
11QPs4 27:11; Josephus, Ant. 6.8.2 §166 (J. A. Fitz- 
myer, CBQ 34 [1972] 332-39). As a prophet, David 
could speak for the Messiah, perhaps as a type of the 
latter (M. Rese, in Les Actes [ed. J. Kremer] 76). Cf. the 
use of Ps 16 with a different Davidic catena in 13:33-37. 
set one of his descendants: The trans. kathisai coheres with 
God’s action as subj. in vv 32, 36 and matches the pass. 
hypsotheis, “exalted,” in v 33 (cf. Eph 1:20). For the “oath” 
in question, see Ps 132:11. 

26 32-36. Kerygmatic summation. Having been 
interrupted by the scriptural argument in v 24, the 
resurrection kerygma is resumed and complemented by 
the witness formula (as in 3:15; 5:32) and the exaltation 
kerygma (as in 5:31; cf. 3:21). witnesses of this: Not, 
indeed, of the fact alone, but of the argument that has 
shown it to be the work of God in conformity with his 
promises recorded in the OT (cf. Luke 24:44-48). The 
“witnesses” thus carry forward the instruction of the 
earthly Jesus uninterrupted (see Luke 18:31-34 and 
comment on 1:22). 33. having been exalted: This keryg- 
matic formula antedates Luke’s writing (Phil 2:9; cf. 
Rom 8:34; Eph 1:20), but he has interpreted it in terms 
of Christ’s bodily ascension (so v 34). The phrase “at 
God’s right hand,” derived from Ps 110:1 (v 35), em- 
ploys the dat. locatively to designate the position of the 
king as God’s viceroy in OT royal ideology. having 
received the promise of the holy Spirit: Cf. the same formula 
in Gal 3:14. In all events of the kerygma God remains 
the actor, Jesus his instrument (cf. v 22), who is now 
enabled to pour forth what he has received. This state- 
ment should therefore not be weighed against 10:38 or 
Luke 4:1,14. he has poured out: The verb establishes the 
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empirical connection between the Pentecost event and 
the prophecy of Joel (vv 17,18). The pains taken to pre- 
serve both the theocentrism of the kerygma and the 
dominical action of the “outpouring” must be aimed at 
asserting the Lord’s direct action in the apostles’ mission. 
The Spirit is medium, not Ersatz, for the Christus praesens 
(Krankl, Jesus 180-81; see comment on 2:4). 34. David did 
not ascend: The same via-negativa argumentation as in vv 
29-31 introduces the “locus classicus” for the exaltation 
kerygma (Wilckens, Missionsreden 152) and shows that 
Luke understands the traditional “exalted” in the new 
dimension of “ascended” (Lohfink, Himmelfahrt [> 17 
above] 228-29; Krankl, Jesus 149-50). Peter’s case is not 
that Ps 110:1 proves the exaltation, for that is now a 
matter of empirical evidence (v 33c); it is rather that the 
Exalted is the one whom Israel’s prophet-king named 
Kyrios (cf. Mark 12:35-37 par.; Rese, Motive 62). The 
psalm citation brings the argument full circle from its 
beginnings with the saving Kyrios-name of Joel 3:5 (v 
21), and we are fully prepared for the summation of 
v 36. 35. until I make your enemies: These words of the 
psalm verse reintroduce Peter’s audience, “the whole 
house of Israel” (v 36), grimly known to Luke’s reader 
as violent adversary of all the prophets, including the 
Messiah (7:51-52; Luke 11:47-51; 13:33-35). 36. the 
whole house of Israel: The “ingathering of Israel” has 
reached a decisive pass, and that Israel which now 
remains obstinate in rejecting Jesus will have lost its 
claim to the honorific title and status of God’s people 
(Lohfink, Sammlung 55). God has made both Lord and 
Messiah: This summation perfectly coordinates the 
Kyrios-testimonies of Joel 3 and Ps 110 with the Messiah 
argument of Ps 16 (v 31). The reference of “God has 
made” is not to the proximate exaltation context alone 
(pace Krankl, Jesus 159-63; Kremer, Pfingstbericht [> 17 
above] 175, 208), but to the whole series of divine 
actions introduced at v 22 (cf. 10:38; Wilckens, Missions- 
reden 36, 173; Rese, Motive 65-66). Here, as in v 22, the 
aor. epoiésen is complexive, not punctual. The refrain of 
conflict between God’s action and the people’s execution 
was already struck in vv 22-23, and that sentence surely 
participates in the present summation. whom you crucified: 
When the speaker next calls for repentance (v 38), the 
attentive reader will remember Luke 23:48 (cf. Mark 
15:39-40), where Luke had recorded the Jerusalem 
crowd’s readiness for repentance after their collusion 
with their leaders in obtaining Jesus’ crucifixion (Luke 
23:4-23). 

27 37-41. Call for repentance and response. 37. 
they were cut to the heart: The continuum with Luke 23:48 
probably accounts for the audience initiative in place of 
a regular discursive conclusion of the sermon. This 
paragraph is nevertheless the precise target of the argu- 
mentation which began at v 14; and since it is historio- 
graphic, it requires mention of the preacher’s success in 
recruiting the first baptized from Israel’s ranks. Several 
reprises of the Joel prophecy in vv 38-40 confirm that 
the argument begun with the prophecy has here come to 
its plotted conclusion. 38. repent: Like the OT prophets’ 
reproaches, the apostles’ accusation of “all Israel” bestirs 
the listeners to “dispositions of compunction leading to 
forgiveness” (Dupont, Salvation 69), Here, as also in 
Paul’s preaching to the pagans (17:29-31), the kerygma 
awakens the consciousness of sin (cf. 3:17) and therewith 
the state of mind necessary for forgiveness (cf. 3:19; 
5:31). in the name of Jesus: As a formula with baptisthénai, 
with varying preposition (8:16; 10:48; 19:5), it is found 
only in Acts. Use of epi here is prompted by epikalesétai, 
“call upon,” in v 21, showing that the formula has a con- 
fessional sense (Matt 28:19) rather than the Pauline 
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incorporative sense (Gal 3:27; Rom 6:4; > Pauline 
Theology, 82:119). the gift of the holy Spirit: Christian 
baptism and this gift (10:45; cf. 8:20; 11:17) are insepar- 
able (1:5; 10:44-48; 11:15-16; 15:8), but for the “justified 
exceptions” (8:15-16; 19:2,6) which will bring out the 
indispensable mediation of the apostles and their tradi- 
tion (Haenchen, Acts 184). 39. as many as the Lord our God 
summons: This likely allusion to Joel 3:5b, which was 
excluded from the end of Peter’s original quotation (v 
21), strikes the theme of God’s control over the young 
church’s growth (vv 41,47), which will be illustrated 
repeatedly in the chapters to follow. It effects the only 
limitation on the offer of salvation to “all Israel” (cf. 
Roloff, Apg. 63). 40. be saved: Here we observe, with yet 
another Joel reprise and the mimetic “from this perverse 
generation” (Deut 32:5; Ps 78:8), the process of separa- 
tion between “the true Israel” and unbelieving Jewry that 
is still under way at the end of Acts (28:24-28). 41. about 
three thousand souls were added: “Added” presumably to the 
120 (1:15). The vb. prosetethésan is a “theological passive” 
in view of vv 47,39b (cf. 5:14; 11:24; ZBG §236). The 
large number is historically implausible, more likely a 
round number dramatizing the extraordinary success of 
the Spirit-filled Pentecost mission (cf. 4:4; 21:20; Zingg, 
Wachsen 165-68). 

28 (c) First Mayor Summary (2:42-47). In the 
three major summaries (> 9 above) a certain repetitive 
phraseology and overlapping of contents recall Luke’s 
reworking of the Marcan summaries (cf. Beginnings 5. 
397-98). Some contents of this passage seem, in fact, to 
anticipate the later points where they will be more perti- 
nent: e.g., “fear” (v 43 = 5:11) and shared possessions (vv 
44-45 = 4:32,34). The summaries of chaps. 4 and 5 
together practically equal the content of the present one; 
and although individual elements of these passages 
derive from traditions Luke has used, he is finally to be 
recognized as their composer (Schneider, Apg. 1. 284). It 
clearly suits his purpose to have the most comprehensive 
summary here at the keynote position of his history. 42. 
This compendium of the principal norms of church life 
incumbent upon the newly baptized probably reflects 
Luke’s time. His portrayal of the first community as un- 
wavering in all of them (proskarterountes) begins the 
pattern of idealization that marks all the summaries and 
attests the author’s distance from his subject matter 
(Schneider, Apg. 1. 106). the teaching of the apostles: Didaché 
includes proclamation to outsiders (5:28; 13:12; WES), 
so this phrase is a generalization of the sermon just 
ended. Faithful continuity in didaché from Jesus to the 
apostles is one of the principal arguments of Luke-Acts 
(1:1-8; Luke 1:1-4). common life: Koinonia, used only here 
in Luke’s writing, but 13 times in Paul’s, connotes the 
bond of responsibility for one another enjoined on 
believers by their assent to the gospel (2 Cor 8:4; 9:13; 
Gal 2:9-10). breaking of the bread: Originally the ritual 
opening of a festive Jewish meal, this was the gesture of 
the risen One at Emmaus (Luke 24:35) and recalls the 
earlier dominical instructions with bread-breaking as 
well (Luke 9:11-27; 22:14-38). We can consider the 
phrase a terminus technicus for the eucharist in Luke-Acts 
(with Weiser, Apg. 104-5). Cf. v 46; 20:7,11; 27:35. 43. 
many wonders and signs: An effective transition to 3:1-11, 
but also a consolidation of the credentials of the escha- 
tological prophecy (v 19 =Joel), in which his witnesses 
collaborate with the risen Lord (3:12,16). 44-45. Sce 
comments on 4:34-37. 46. in the Temple: Having served 
as Jesus’ forum in Jerusalem, the Temple becomes the 
appropriate venue for the apostolic assembly (cf. Luke 
2:27,49; 19:45; 22:53; 24:53). This principal institution 
of OT Judaism can be appropriated by Christians under 
the Twelve, along with the OT itself, as a powerful 
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expression of Luke’s continuity thesis. having favor with 
all the people: This “Jerusalem spring” is the setting for an 
initial success of the “ingathering of Israel.” It will not 
last beyond the Stephen episode, when the people rejoin 
their leaders in murderous opposition to the witnesses 
(7:51-52), and thereupon Luke’s story will concentrate 
on the hardening of Jewry against the kerygma (cf. 
Lohfink, Sammlung 95). the Lord was adding (cf. v 41): Like 
other “growth” notices, this one ends the literary unit to 
which it belongs (as 2:41; 4:4; 6:7; 9:31; 12:24; 19:20). 
The notices have the literary function of “inserting indi- 
vidual scenes and circumstances into the dynamic course 
of the gospel’s spread,” directed by an attentive and irre- 
sistible providence (Weiser, Apg. 106). 
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Peter’s Pentecost Discourse [SBLMS 15; Nash, 1971). Zimmer- 
mann, H., “Die Sammelberichte der Apostelgeschichte,” BZ 5 
[1961] 71-82.) 


29 (d) THE HEALING IN THE TEMPLE (3:1-11). 
The first miracle story of Acts has a clear connection 
with 2:43 and the prophetic thaumaturgy foreseen by 
Joel with the outpouring of the Spirit (2:19). Regular 
formal elements, familiar from the Synoptic stories, in- 
clude the exposition (vv 1-5), healer’s word and gesture 
(vv 6-7), demonstration of the cure (v 8), and effect upon 
the bystanders (vv 9-10). These traits suggest the story’s 
origin in local (Jerusalem) tradition (Weiser, Apg. 107), 
while elements of symmetry between this event and 
healings of Jesus (Luke 5:17-26) and Paul (14:8-13) will 
have been supplied by Luke with the overall course of 
his history in mind (F. Neirynck, in Les Actes [ed. J. 
Kremer] 172-88). 1. John’s inactive presence, like 
Barnabas’s in 14:12, may not be original to the story (cf. 
vv 6-7; Dibelius, Studies 14). Is he supplied by Luke as 
a second witness to the healing before the sanhedrin 
(4:20; Haenchen, Acts 201)? 2. the gate called the Beautiful: 
This name appears in no Jewish source. Many scholars 
suggest that it was the Nicanor Gate, made of Corin- 
thian bronze, probably separating the courts of the 
women and the Gentiles (Josephus, Ant. 15.11.5 
§410-25; J.W. 5.5.2-5 §190-221). 6. in the name of Jesus 
Christ: “Name” and “power” are parallel concepts (4:7); 
hence, Peter’s invocation of Jesus’ name gains him em- 
powerment by the Lord to work the cure (cf. Mark 
9:38-39 par. Luke 9:49-50; 10:17). The name is not a 
magical surrogate for Jesus subject to earthlings’ control, 
but the medium of the heavenly Christ’s direct action, 
granted only upon confession of faith in him (cf. 4:10; 
3:16; G. W. MacRae, Int 27 [1973] 161-62; R. FP. 
O'Toole, Bib 62 [1981] 488-90). 11. at the porch called 
Solomon’s: We recognize Luke’s hand in the assembly of 
“the whole people” (= Israel!) before the apostles, and 
we may suspect that his faulty information about the 
Temple topography made him reckon the portico as part 
of the temenos (v 8; thus the “Western” lv.—see Begin- 
nings 3. 28-29). 

30 (ce) PETER’s TEMPLE SERMON (3:12-26). The 
Pentecost and Temple sermons are continuous and 


Acts (3:1-16) 735 


complementary, despite their different ingredients 
(Conzelmann, Apg. 39; F. Hahn, in Les Actes [ed. J. 
Kremer] 137-38). A clue to their relationship is the con- 
nection between the arguments from Scripture that 
frame their combined contents: the Joel prophecy begin- 
ning the first, and the deuteronomic promise of the 
prophet like Moses (Deut 18:15-16) concluding the 
second (vv 22-26; see R. Dillon, NTS 32 [1986] 
544-56). The combined statement of these two scrip- 
tures forms a christological framework around the two 
sermons, declaring that the kerygma of the apostles 
represents the eschatological renewal of prophecy, and 
in it the voice of the risen Christ is heard as the awaited 
voice of Moses’ successor. This framework of the escha- 
tological prophecy also accommodates the accreditation 
of the Mosaic prophet by the healing miracle, which 
Peter emphatically attributes to his action in vv 12-16. 
This explanation includes the familiar kerygmatic 
schema contrasting God’s and his people’s actions 
toward his “servant” (vv 13-15); and once again the goal 
of the discourse is the call to repentance (vv 19-26), 
motivated by that contrast and confirmed by the argu- 
ment from Deut, the only Scripture argument used in 
this sermon. — Outline of the sermon: (1) misunder- 
standing as ductus, v 12; (2) Easter kerygma honed to the 
situation, vv 13-16; (3) appeal for repentance and con- 
version, vv 17-21, reinforced by the argument from 
Moses’ testimony, vv 22-26. 

12. Misunderstanding as ductus. men of Israel: The 
audience is the “people” (laos, v 11), no distinction made 
between participants in Jesus’ execution and any others 
(Schneider, Apg. 1. 319). why do you marvel: The mis- 
understanding to be corrected is, we might say, that of 
an “absentee christology.” 13-16. Easter kerygima. 13. 
Hallowed titles of the OT Deity echo the revelation to 
Moses (Exod 3:6,15) and show that the speaker stands 
within Israel even as he bids it repent. The Exod echo 
already anticipates the Mosaic christology of the 
sermon’s conclusion, and the latter may also have 
prompted the choice of titles, “servant” (v 13; cf. 4:26- 
27,30) and “leader” (v 15; cf. 5:31), as if to systematize 
and round off the Moses typology (Zehnle, Discourse [> 
28 above] 47-52). has glorified his servant: It is unusual that 
the exaltation kerygma should come first, before the 
passion, with an echo of the Isaian Servant’s vindication 
(Isa 52:13); but this is so that the preacher can take up 
the experience of the miracle directly, in counterargu- 
ment (with vv 13b-15) to v 12b. The “glorifying” is not 
the miracle itself (pace Haenchen, Acts 205), but Christ’s 
entry into “glory” (Luke 24:26), the heavenly sphere 
whence mighty effects are wrought on earth (cf. 7:55; 
22:11; Luke 9:31-32). before Pilate, who had ruled for his 
release: A precise cross-reference to Pilate’s threefold 
declaration in Luke 23:15,20,22 (cf. Mark 15:12,14); cf. 
13:28 and, e contra, 4:27. 14. the holy and just one: These 
messianic titles, with their archaic ring, serve effectively 
the rhetoric of contrast between what God and the 
people had wrought. We now better understand the cen- 
turion’s acknowledgment of “a just man” (Luke 23:46 
[cf. Mark 15:39]), based on the “just man’s” lamentation 
in Ps 31. For “the holy one,” see 4:27,30, Mark 1:24; 
Luke 4:34; John 6:69. For “the just one,” see 7:52; 
1 Enoch 38:2; 53:6; 1 Tim 3:16. 15. leader to life: The gen. 
is of direction, in view of 26:23 and the Moses typology 
(cf. 7:35; Heb 12:2; BDF 166). “Life,” as the goal to 
which Jesus opened the way for all (cf. 4:2; 17:31), con- 
tributes to the clashing terminology (vs. “killed,” “dead”) 
by which the accusation of the audience is orchestrated. 
16. on the basis of faith in his name: This overweighted 
sentence identifies the risen and exalted Servant with the 
agent of the miraculous deliverance witnessed by all. 
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Since faith in the healer is a healing-story commonplace 
we missed in vv 1-10, part of v 16 may be transposed 
from the pre-Lucan narrative (so Wilckens, Missionsreden 
41; but cf. F. Neirynck, in Les Actes [ed. J. Kremer] 
205-12). 

31 17-26. Appeal for repentance and conversion. 
17. acted in ignorance: The apostolic kerygma marks the 
end of ignorance, both here (cf. 13:27) and in Paul’s 
preaching to the pagans (17:30). Their agnoia does not 
diminish the listeners’ guilt (Wilckens, Missionsreden 
134), especially since the Scriptures revealing God’s plan 
were read to them every sabbath (13:27; cf. comment on 
2:23). as did your leaders: The people’s collusion with the 
leaders in obtaining Jesus’ execution was brought out by 
Luke’s editing of the passion narrative (Luke 23:4-5, 
13-23), as was their subsequent withdrawal from that 
alliance and readiness for repentance (Luke 23:35,48). 
The “leaders” are prototypes of impenitent Jewry, plac- 
ing itself resolutely outside the sphere of salvation (4:4-5, 
16-17; cf. comment on 2:46). 18. See comment on 2:23. 
The adv. houtos, “in this way,” gives a positive salvational 
moment to the death of Christ (pace E. Kasemann, Jesus 
Means Freedom [Phl, 1969] 125). Pathein ton Christon, 
expressing the total christological testimony of Scrip- 
ture, is Luke’s own summary of the Marcan passion- 
prediction formulas (cf. Luke 24:26-27; Acts 17:3; 
26:22-23; M. Rese, NTS 30 [1984] 341-44). 19-21. The 
three verses contain a grammatically integral sentence, 
with a dual impv. (v 19) flowing into a final cl. (hops an) 
in v 20 and the rel. cl. of v 21. The sentence offers the 
first of two motivations to respond to Peter’s appeal for 
conversion, the second being the scriptural argument of 
vv 22-26. As against the older hypothesis of an integral 
Elijah or Baptist tradition quoted in vv 20-21 (Bauern- 
feind, Apg. 473-83; Roloff, Apg. 72-73), G. Lohfink has 
argued for the historiographical function of the state- 
ment, hence its basically Lucan authorship (BZ 13 
[1969] 223-41): it addresses not a Jewish audience but 
Luke’s Christian readers, showing them the splendid 
prospect which a repentant Israel could have obtained 
but impenitently refused (Krankl, Jesus 197-98; F. Hahn, 
in Les Actes [ed. J. Kremer] 139-40). Because so many 
“men of Israel” would reject the kerygma and incur the 
exclusion from “the people” threatened in v 23, v 20 
paints a picture that would not come to realization 
during the Acts history; and vv 20-21 together restate 
the rationale for the period of the church which was 
differently unfurled in 1:6-11, heavenly ascension and 
parousia portent included (E. Grisser, in Les Actes [ed. J. 
Kremer] 119). 20. times of refreshment: An era (pl. “times”) 
of surcease for Israel, crowned by the parousia of Jesus 
as the Messiah destined for it (cf. 4 Ezra 11:37-12:3, 
2 Apoc. Bar. 73), was contingent upon Israel’s response 
to the kerygma. Just like the disciples’ question in 1:6, 
this expectation, too, must be reinterpreted in terms of 
the extended time of mission that follows upon the 
Jewish refusal (implied in vv 21,25; cf. 13:46; 28:28). 
Messiah foreordained for you: This was to be the fruit of 
Israel’s election, which is also the basis of the proton, 
“first,” in v 26. 21. heaven must receive him: Like the other 
assumpti—Enoch, Elijah, Ezra, Baruch—Jesus has been 
taken to heaven to be held there until the advent of final 
salvation (1:11). the times of restoration: Cf. 1:6; Mal 
3:22-23 LXX. Accent is now on the end of the period 
(= pl. chronon) because (a) achri with gen. pl. can pinpoint 
the end of'a time span (cf. 20:6), hence, it favors the sense 
“as long as”; (b) the antecedent of the rel. cl. “of which 
God spoke,” is “all things,” not “the times” (W. Kurz, in 
SBLASP [1977] 309-11; Schneider, Apg. 1. 326-27). 
These “times” can thus be equated with the “times of 
refreshment” (v 20), only that such language of Jewish 
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apocalyptic is being stretched to apply to the age of the 
church’s mission (1:6-8; 2:17). 

32 22-26. Argument from Moses’ testimony. 
Prophecy from Moses’ lips is now adduced to support 
the call to conversion and refine the definition of the 
church’s time just advanced in vv 19-21. The citation is 
actually a “spliced” Scripture, Deut 18:15-16, joined by 
an editorial estai de, “but it shall be” (cf. 2:21), to part of 
Lev 23:29 (v 23). In view of this “splicing,” and the fact 
that the Deut text is twice quoted in Acts in word order 
diverging from the LXX, the argument at hand may be 
borrowed from a Christian ftestimonia booklet (cf. 
4QTestim 5-8; Holtz, Untersuchungen 74; R. Hodgson, 
JBL 98 [1979] 373-74; J. A. Fitzmyer, ESBNT 59-89). 
The grammatical coordinates men and de (vv 22 and 24) 
show how the merged Scripture works in this sermon’s 
peroration, as the first step of a logic carried forward in 
v 24 (Rese, Motive 68-69). The point is: Moses and the 
whole prophetic tradition, of which he was founder, 
have foretold this time of Israel’s ultimate opportunity 
for conversion, proffered by the awaited “prophet like 
Moses” (v 26). Verse 23 quotes Moses’ provision for the 
fate of all Israelites who discard this opportunity. 22. 
Comparison with Deut 18:15 LXX shows that anastései, 
“will raise up,” has been moved up to the lead position 
behind prophétén hymin, an adjustment directly serving 
the use of the passage as an Easter testimony (cf. R. F. 
O’Toole, ScEs 31 [1979] 85-92). Stephen’s speech (7:37) 
will confirm the importance of this Mosaic-prophet 
christology applied to the risen One (pace Krankl, Jesus 
199) and recall the Gospel’s preparations for it at Luke 
7:16 and 24:19 (cf. Acts 7:22). 23. every person: An origi- 
nal reference to doing penance on the Day of Atonement 
in Lev 23:29 LXX has been replaced here by “does not 
listen to that prophet.” The Mosaic punishment of 
unrepentant Israelites—extirpation from the chosen 
people's ranks — applies now to such as reject the kerygma 
of the risen Christ (C. Martini, Bib 50 [1969] 12). 24. 
these days: Cf. the “times” in v 21; also 1:6; 2:17. The time 
of the apostolic preaching is interpreted eschatologically 
as the fulfillment of all OT prophecy (Luke 24:44-47, 
Acts 26:22-23). 25. in your offspring; Yet another 
“Mosaic” testimony, whose wording comes closest to 
Gen 22:18 = 26:4 LXX (only with patriai, “families,” 
replacing ethné, “nations”, reiterates Israel’s privilege as 
the first audience of the kerygma (vv 20,26). “Families” 
(cf. Gen 12:3) is suitably unspecific for the mere intima- 
tion of the mission beyond Israel which the author 
intends (Rese, Motive 73; Marshall, Acts 96). 26. raising up 
his servant: The cornbination of the ptc. anastésas (cf. v 22) 
with apesteilen, “sent,” appears to favor the application of 
the prophet figure of Deut to the earthly Jesus’ mission 
(so Haenchen, Wilckens, Krankl, Roloff). But Luke’s 
distinctive use of the trans. anistanai in resurrection 
kerygmata (2:26 etc.), plus the obvious function of vv 
22-26 as scriptural support for Peter’s present appeal, 
make the verb’s reference to Jesus’ resurrection in this 
passage much more likely (cf. Dupont, Etudes 249; C. F. 
D. Moule, in StLA 169). The “servant” title, interpreting 
“prophet” (Deut) and “your seed” (Gen), rounds out the 
Moses-Christ typology which has shaped the sermon. 
The risen Christ is depicted as the active exponent of the 
apostolic summons to repentance (so also 26:23: cf. R. F. 
O'Toole, ScEs 31 [1979] 90), just as he, rather than the 
apostles, was the healer in the miracle that prompted the 
sermon (vv 12,16). 


(Dietrich, Petrusbild [+ 19 above] 216-30. Hahn, F., in Les Actes 
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3:19-26 as a Test of the Role of Eschatology in Lucan Christol- 
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Geschichtsbild in Apg 3,19-21,” BZ 13 [1969] 223-41. 
MacRae, G. W., “‘Whom Heaven Must Receive until the 
Time,” Int 27 [1973] 151-65. Martini, C., “L’esclusione dalla 
communita del popolo di Dio e il nuovo Israele secondo Atti 
3,23,” Bib 50 [1969] 1-14. O’Toole, R. F., “Some Observations 
on Anistémi, ‘I Raise,’ in Acts 3:22,26,” ScEs 31 [1979] 85-92. 
Rese, Motive 66-77. Zehnle, Discourse [> 28 above] 19-26, 
41-60, 71-94.) 


33 (B) The Life and Trials of the Apostolic 
Church (4:1-5:42). 

(a) PETER AND JOHN BEFORE THE SANHEDRIN 
(4:1-22). The arrest of the apostles at the moment of 
their appeal for Israel’s conversion begins the tide of 
opposition that will culminate in the dispersal of the 
community (8:1) and, ultimately, in the proclamation of 
the message to the Gentiles (chaps. 10-28). This nar- 
tative has troubling improbabilities (v 4) and incon- 
sistencies, including the motive of the arrest (vv 2,7) and 
the release of the unbowed preachers (vv 18-20), which 
make it difficult to explain as a straightforward historical 
account, Nor have source analyses (Bauernfeind, Jere- 
mias) produced any abiding result (Haenchen, Acts 222; 
Weiser, Apg. 123-24). Luke is clearly about his usual 
confection of a “dramatic episode,” although the mem- 
ory of real and bitter repressions of the infant mission by 
Jerusalem’s religious aristocracy may give our passage a 
respectable historical foundation. 1. speaking to the people: 
The “people” (aos) and their leaders are again separately 
presented (cf. 3:17), and their reactions to the message 
about Jesus are sharply contrasted (vv 2,4). Sadducees: 
Quite plausibly the apostles’ Easter kerygma fueled the 
quarrel over the hermeneutics of the Torah that raged 
for generations between Jewish leadership factions 
(23:6-7; — History, 75:149-50); hence, Luke can be 
trusted when he portrays the Sadducees, the literalists 
who opposed “unscriptural” doctrines like resurrection 
(cf. 23:8; Luke 20:27-40), as the apostolic church’s 
severest repressors (5:17-18; 23:6-10; Hengel, Acts 96). 
It is odd, however, not to find mention of the Pharisees 
here, though they were surely the sanhedrin’s most in- 
fluential constituents in the apostles’ time (E. Schtirer, 
HJPAJC 2. 213, 401-3). Although this Pharisaic party 
would have been more congenial to the eschatological 
fervor of the earliest Christians, their systematic defense 
of the missionaries (5:34-40; 23:9), from their platform 
of “most exact” Jewish observance (26:5), is undoubt- 
edly part of a certain schematizing of the record in the 
service of Luke’s “continuity” thesis (> 5 above). 2. the 
resurrection of the dead in Jesus: The phraseology explains 
the Sadducees’ opposition and is itself elucidated in 
26:23 (cf. 3:15). 4. five thousand: The extravagant head- 
count amplifies the contrast between persecuting leaders 
and believing commonfolk (cf. comment on 2:41). 5-6. 
On the sanhedrin’s composition, see Luke 22:66, > 
Luke, 43:186); for the house of Annas, see Luke 3:2 
(> Luke, 43:42). John and Alexander: Otherwise un- 
known. 7. by what power or in what name: The question is 
framed as a precise introduction to the discourse that 
follows. The issue of the arrest appears to have changed 
(v 2), but not really, for the apostles’ activity in Jesus’ 
“name” displays the active power of the resurrected Lord 
(see comment on 3:6). Questions about the judicial 
power of the sanhedrin, or whether belief in a resurrec~ 
tion could justify an arrest, are quite beside the point of 
our text. 
34 8-12. Peter’s first discourse before the san- 
hedrin, like the second (5:29-32), is an apologia rather 
than a sermon; and yet the schema of the mission 
sermons to Jews is unmistakable (> 7 above), but for a 
contextual adjustment of the usual appeal for repentance 
in v 12 (Wilckens, Missionsreden 44-45). As a whole, the 
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little speech gives a precise answer to the question put by 
the interrogators (v 7). 8. filled with the holy Spirit: The 
reader is reminded of Luke 12:11-12 (cf. Matt 10:19): 
the promise of the Spirit’s “teaching” in statu confessionis. 
10. whom you crucified, whom God raised: In these two 
clauses, condensing 3:12-15, we have the christological 
kerygma of the Jewish sermons in its tersest formulation 
(L. Schenke, BZ 26 [1982] 11). But can it be traced to 
earliest Christian usage (so Schenke, Roloff; > 7 above)? 
There is, of course, a necessary connection between 
“whom God raised” and the en tout9, “through this man,” 
that proclaims the agent of the healing. As an answer to 
v 7, en tout? (=houtos, v 11) shows how the name and 
person of the risen One are interchangeable (pace Con- 
zelmann, Apg. 43). 11. Ps 118:22, as expression of the 
risen One’s triumph over his enemies, was quoted in 
Luke 20:17 and is perfectly suited to the contrast schema 
of the kerygma of Acts. “Despised” (exouthenetheis; cf. 
Mark 9:12) is a change in the LXX wording introduced, 
perhaps, in earlier Christian exegesis of the psalm verse 
(Holtz, Untersuchungen 162). An ecclesiological applica- 
tion, only implied here (v 12), is explicit in 1 Pet 2:4-5 
(cf. Matt 21:42-43). 13. boldness: Gk parrhésia connotes 
the freedom and confidence which the divine Spirit gives 
its spokesmen despite all dangers. It is a hallmark of the 
apostles’ preaching (2:29; 4:29,31) and of Paul’s 
(9:27-28; 13:46), to the point of being practically the last 
word of Luke’s history (28:31). unlettered, common men: 
This is literary counterpoint to the power of Peter’s 
Spirit-filled speech, not a historical record (Schneider, 
Apg. 1. 349). 16-17. The leaders’ consultation effectively 
illustrates the finality of their unbelief, resistant to even 
the universal acclaim of the healing miracle among the 
differently disposed populace (v 21). 20. what we have 
seen and heard: The apostolic witness to all Jesus had 
“done and taught” (1:1; 10:39) is under divine obedience 
(5:29), which quite improbably nullifies the proceeding 
against them (v 21). 


(Barrett, C. K., “Salvation Proclaimed: Acts iv. 8-12,” ExpTim 
94 [1982] 68-71. Dupont, Sources 33-50. Jeremias, J., Abba 
[Géttingen, 1966] 241-47. Schenke, L., “Die Kontrastformel 
Apg 4,10b,” BZ 26 [1982] 1-20.) 


35 (b) THE Apostles’ PRAYER (4:23-31). The 
regrouped apostolic community (hoi idioi) raises a prayer 
which is fitted precisely (vv 29-30) to the miracle- 
arraignment sequence of 3:1-4:22 and shows Luke’s 
hand in practically all its expressions. Nevertheless, an 
intriguing exegesis of Ps 2:1-2 forms its center, and the 
fact that the application turns on the action of Herod and 
Pilate against Jesus, by way of analogy to the apostles’ 
present peril, clashes with the finding for Jesus’ inno- 
cence credited to the two rulers in the Lucan passion 
narrative (23:14-15). This may be explained by a pre- 
Lucan Christian interpretation of the psalm utilized 
here, without precise echo elsewhere in the NT (so 
Dibelius, Haenchen; cf. Rese, Motive 95-97), or, less per- 
suasively, as a casual cross-reference to Luke 23:12 amid 
a wholly Lucan composition mimicking OT models like 
Isa 37:16-20 (2 Kgs 19:16-19; so Domer, Heil 63-66). 
24. Sovereign Lord: The invocation despota is a Hellenistic 
(Jewish and Christian) prayer idiom favored where 
God’s dominion over the cosmos is invoked (cf. Jdt 9:12; 
3 Macc 2:2; 1 Clem. 59:4; 60:3; 61:1-2; Did. 10:3). A 
juxtaposition of ptc.-predications in vv 24-25, ho poiésas, 
“who made,” and ho eipon, “who spoke,” has its effect 
blunted by the overladen construction of v 25 (cf. ms. 
variants). 25. Cf. psalm-text introductions at 1:16; 2:25; 
Luke 20:42. 27. whom you anointed: Cf. etymology of the 
Christ title (v 26) also at 10:38; Luke 4:18. “Holy 
servant” echoes 3:13-14 (and v 25). Herod and Pontius 
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Pilate: King and ruler (v 26), together with “nations and 
peoples” (v 25), pointedly apply the psalm and are 
obviously dictated by it. 28. to do: The aor. infin. can 
only refer to Jesus’ crucifixion (cf. 2:23; Krankl, Jesus 
110), elsewhere charged to the people’s doing without 
Pilate’s assent (3:13). 29. and now, Lord: This conforms to 
the wé‘atta hinge of OT prayers (2 Kgs 19:19), but the 
symmetry of the apostles’ and Jesus’ situations is im- 
perfect. 31. The association of the earthquake, signaling 
the prayer’s answer, with the bold proclaiming of the 
Word artistically matches the two divine functions, 
creator and speaker, invoked at the beginning of the 
prayer (vv 24-25; Schneider, Apg. 1. 357). 
36 (c) SECOND Major SumMMaARY (4:32-35). 
This passage offers an insight into “summary” composi- 
tion (~ 9 above), since it adjoins two single cases, drawn 
from Luke’s tradition, which it generalizes into a 
community-wide ideal of renunciation (vv 36-37; 
5:1-4; cf. 2:44-45). The literary relationship between 
the single cases and the summary is manifest, and the 
latter’s generalization of freewill offerings nurtures the 
“golden age” impression of the apostolic era, not un- 
related to Hellenistic visions of primal days and political 
utopias (Conzelmann, Apg. 37; Pliimacher, Lukas 
16-18). However, since the ideal certainly reflects his 
Gospel’s strong emphasis on Jesus’ commands to re- 
nounce possessions (12:33; 14:33; 18:22), Luke can 
hardly be excluding all sense of example for the church 
of the present (Schneider, Apg. 1. 294; pace Conzelmann, 
TSL 233). all things in common: The language echoes the 
Gk proverb about friends (Plato, Rep. 4.424a; 5.449c), 
which Luke will typically interpret by way of the biblical 
exclusion of poverty in Israel (v 34a= Deut 15:4). 33. 
with great power: That the apostles’ deeds of power 
marked their “testimony of the resurrection” (cf. 
3:12-16) confirms our interpretation of the apostle’s 
function in terms of the ongoing activity of the risen 
One (see comment on 1:22). 35. as any had need: This 
qualification (2:45) betrays a certain ambivalence over 
against Jesus’ call for total divestiture (Luke 14:33; 
Schneider, Apg. 1. 293). Luke understands the surrender 
of goods as voluntary (5:4) and related to need, not 
mandatory or systematic. 
37 (d) SINGULAR Cases (4:36-5:11). 36. Joseph 
... Barnabas: His Cypriot origin seems to suggest that he 
will belong among the “Hellenists” (6:1); but cf. Hengel, 
Acts 101-2. Luke will, in any case, rely on his member- 
ship in the original community to establish Paul’s 
dependence thereon (9:27; 11:25-26). 37. sold a field: The 
deed would hardly have been memorable if everyone 
was obliged to do the same! 

The chilling tale of Ananias and Sapphira (5:1-11) is 
a lone NT example of “rule-miracles of punishment” (G. 
Theissen, The Miracle Stories of the Early Christian Tradition 
[Phl, 1983] 109). These are miracles that reinforce divine 
ordinances, either by wondrously saving one who ob- 
serves them or uncannily punishing one who violates 
them. Here, as in most Jewish examples of the punish- 
ment genre, divine prescription is reinforced as a matter 
of life and death. Ananias’s guilt is no less than denying 
the holy Spirit’s presence in the church by lying to it (vv 
3,8; Schneider, Apg. 1. 372), thus serving Satan’s intoler- 
able challenge to the testimony of the Spirit through the 
voluntary sharing of goods by believers (Weiser, Apg. 
146-47). Inconsistencies in the text, as to where the sin 
hes (in the withholding or the lying) and how v 7 can 
credibly follow v 5, may result from subsequent expan- 
sions of an old Palestinian-Christian story (A. Weiser, 
TGI 69 [1979] 151-57). Qumran analogies, suggesting 
that the couple sought to enter a circle of perfecti of 
whom total surrender of goods was required, are wholly 
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inconclusive (cf. Haenchen, Acts 241). 2. held back: The 
rare vb. nosphizd suggests the influence of Achan’s sin 
and punishment (Josh 7:1 LXX) and may be a secondary 
embellishment by someone who saw this as the sinful 
act. 3. Satan: His entry on the apostolic scene and clash 
with the divine Spirit operating there parallel the same 
development in the life of Jesus (Luke 4:1-2). The sym- 
metry enhances this strange episode’s contribution to the 
Lucan history (Weiser, Apg. 146). 4. Peter's remonstrance 
may be from Luke’s pen, stressing that the sale of prop- 
erty and surrender of proceeds were strictly voluntary; 
hence, the generalized practice (4:34) was a mark of the 
Spirit’s fervor in the first church (Schneider, Apg. 1. 375). 
In any case, this verse conclusively locates the sin in the 
lie. 5. fear: It is a stylistically requisite conclusion to the 
original “rule-miracle.” 6. This verse makes possible the 
addition of the Sapphira episode, closely configured to 
vv 1-5. 11. the whole church: The first occurrence in Acts 
of the biblical term ekklésia for the local assembly of 
believers (cf. 8:1; 9:31; ~ Pauline Theology, 82:133). 


(Derrett, J. D. M., Studies in the New Testament [Leiden, 1977] 
1, 193-201. Lake, K., in Beginnings 5. 140-51. Menoud, P., “La 
mort d’Ananias et de Saphira,” Aux sources de la tradition chrétienne 
[Fest. M. Goguel; Neuchatel, 1950] 146-54. Noorda, S., Les 
Actes [ed. J. Kremer] 475-83. Weiser, A., “Das Gottesurteil tiber 
Hananias und Saphira,” TG! 69 [1979] 148-58.) 


38 (e) Tarrp Mayor Summary (5:12-16). This 
passage has the apostles’ “signs and wonders” as its 
theme (cf. 2:43) and the dreadful Ananias event as its 
point of departure. Verses 12-13 weave the connection 
with what has preceded: v 12 to the prayer of 4:29-30, 
v 13 to the “fear” engendered by the dissemblers’ fate (v 
11). Verses 14-16 invite comparison with the summary 
in Mark 6:53-56, which Luke’s Gospel did not 
reproduce, perhaps because he intended to adapt it here. 
12. through the hands of the apostles: The foregoing miracles 
featuring Peter (3:1-11; 5:1-11) are thus generalized as 
part ofa routine performance by all the apostles. 13. none 
dared join them: The “zone of godly awe” surrounding 
them (v 11) kept outsiders from approaching on their 
own (Roloff, Apg. 98); but this is only in counterpoint to 
the “adding” to their ranks that God was doing (v 14). 
The positive disposition of “the people” persists. 14-15. 
The two assertions, the expansion of believers’ ranks and 
the scramble for cures, are connected by the consecutive 
conj. hdste, subordinating the latter to the former. Any 
magical implication of Peter’s shadow (cf. P. van der 
Horst, NTS 23 [1976-77] 204-12) is thus drastically 
modified: its power is a function of faith in the living 
Kyrios (Dietrich, Petrusbild 238-39). The expression kan . 
he skia, “even just the shadow,” gives this the same role 
as the hem of Jesus’ garment (Mark 6:55-56) and Paul’s 
handkerchiefs (19:11-12). 

39 (f) THE SECOND PERSECUTION (5:17-42). 
This sequence illustrates Luke’s predilection for sym- 
metrical pairing of passages, esp. for the effect of aug- 
menting and surpassing the elements of the first in the 
second (“climactic parallelism”; cf. Flender, St. Luke [> 
24 above] 25-27). The second sanhedrin arraignment 
parallels the first (4:1-22), but with recurring elements 
dramatically intensified: (1) the hostile Sadducees (v 17) 
stand in sharp contrast this time to the supportive 
Pharisee (v 34); (2) expression of the irresistible divine 
will directing the preaching is strengthened (vv 29, 
38-39) and illustrated by the miraculous escape (vv 
19-20); (3) the charges and resolution of the sanhedrin 
are augmented from the relatively mild inquiry and 
warning of 4:7-21 to the angry accusations (v 28), the 
wish to put the preachers to death (v 33), and the ad- 
monition with scourging (v 40), which mark this 
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proceeding; (4) the embattled preachers are now all the 
apostles (vv 18,29,40), not Peter and John only. This 
exercise of literary parallelism for intensification shows 
that the duplicate arraignments do not result from 
doublet sources, much less historical circumstance, but 
come from Luke’s own design, which thus arranges his 
fragmentary information into a historiographic state- 
ment: the preaching of the gospel, under God’s direct 
control, waxed ever stronger, and with it, by concurrent 
necessity, the tide of its opposition (Weiser, Apg. 155). 
40 19-20. The miraculous escape, which gets no 
mention in the subsequent hearing, will have been con- 
densed and transposed here from the Peter tradition in 
12:6-17 (cf. 16:25-34). 25. Verisimilitude is sacrificed to 
dramatic effect: the sanhedrin must learn from “some- 
one” that its quarries are preaching to “the people” in the 
Temple! The Word is still out to Israel (ho laos), and 
popular favor is still with the preachers (vv 26,13). 28. 
you have filled Jerusalem with your teaching: The accusation 
articulates salvation-historical necessity (see comment 
on 1:4); hence Peter’s rejoinder. 29-32. Peter’s second 
sanhedrin discourse illustrates Luke 21:13 (cf. Mark 
13:9): the status confessionis is the opportunity of bearing 
“witness” (v 32). 29. we must obey God: More closely than 
in 4:19 does Peter’s imperative now echo Socrates’ 
(Plato, Apol. 29d). 30. hanging him on a tree: The allusion 
to Deut 21:22 is clear (cf. 10:39; 2:23; Gal 3:13). Paul’s 
recourse to the exposed body’s curse was to declare the 
means of salvation apart from the law, whereas Luke’s 
purpose is to argue from the law itself the magnitude of 
this people’s shame in “laying violent hands” on their 
Savior (Wilckens, Missionsreden 126; Rese, Motive 116). 
31. leader and savior: These functions (cf. 3:13; 13:23) are 
explicated by the substantive cl. tou dounai, “to give,” 
etc., which, in the light of 2:32-33, ought to have Christ 
as its subject. 32. On the joint “witness” of the apostles 
and the holy Spirit, see Luke 12:12; and comment on 1:8. 
41 33-40. The Intervention of Gamaliel. Histor- 
ically factual is at least the career of Gamaliel I—“the 
Elder” and descendant of the great Hillel—who surely 
was a most respected Jewish scholar in Jerusalem in the 
period ap 25-50 (IDB 2. 351). His meager recorded 
teaching would qualify him as a Pharisee (Str-B 2. 
636-39), and it is conceivable that such an influential 
rabbi might intervene in support of a law-abiding sect 
whose apocalyptic enthusiasms could be a common 
cause against the Sadducees (cf. 23:6-9; Zingg, Wachsen 
127-28). 34. a teacher of the law: This credential contrib- 
utes to Luke’s “continuity” thesis. That Gamaliel’s 
student, Paul, became a fierce antagonist of the gospel 
(22:3-5) is understood as an aberration (26:9-14), not a 
natural consequence of zeal for the law. 36-37. The 
precedents of Theudas and Judas the Galilean may be 
anachronistic (Beginnings 4. 60-62; Dibelius, Studies 
186-87), but their point is clear: those leaders perished 
and their movements died with them, but that has not 
been the case with Jesus’ following. 38. this plan or this 
work: The analogy of short-lived gatherings of “people” 
(v 37) suggests that we are to understand the “work” as 
the ingathering of Israel, under way in the mission of the 
apostles (see comments on 1:15,21; 2:14,36). 39. if it is 
from God: The shift from an eventual (v 38) toa real condi- 
tion already implies the conclusion: the real founder and 
gatherer of the apostolic church is God (Lohfink, Samm- 
lung 86-87). opponents of God: Theomachoi, “God- 
fighters,” a word of Euripides’ coinage (Bacchae 45) and 
Luke’s Hellenistic schooling, denotes exactly what the 
Jerusalem audience has perennially been (cf. 7:51). 41-42. 
The apostles emerge as models of fearless confession 
under persecution (cf. Luke 6:22-23; 12:4-12), surely 
one of the guiding compositional motifs of this section. 
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42 (III) The Mission’s Outward Path from 
Jerusalem (6:1~-15:35). 

(A) The Hellenists and Their Message 
(6:1-8:40). 

(a) THE COMMISSION OF THE SEVEN (6:1-7). 
After the idealized portrait of the apostolic community 
that Luke has drawn for us, we are unprepared for the 
conflict that breaks out here; and that in itself is evidence 
that his source material is wrinkling the smooth surface 
of his historical tableau at this point (Hengel, Between 
Jesus [> 43 below] 3-4; Weiser, Apg. 168; J. Lienhard, 
CBQ 37 [1975] 231). “The Hellenists,” who are sud- 
denly before us, without introduction, as a constituency 
separate from “the Hebrews,” will certainly hold the key 
to young Christianity’s advance beyond the borders of 
its Palestinian homeland (cf. 11:19-21; E. Grasser, TRu 
42 [1977] 23). In this, Luke’s story is true to fact. How 
this other constituency emerged, however, and how its 
leadership, including two of Luke’s principal actors, was 
duly constituted, are factors which his linear argument 
cannot directly disclose. It seems, indeed, that the con- 
flict of which we are told so little was not the cause of 
the appointment of new leaders after all, but rather the 
result of an already existing division in the Jerusalem 
church, with one segment led by the Twelve, the other 
by the men we are meeting here for the first time (v 5). 
The features of the account that make these newcomers 
subordinate to the Twelve, obtaining the lesser ministry 
of table service (v 2) by the imposition of the apostles’ 
hands (v 6), are likely the result of Luke’s editing 
(Schneider, Apg. 1. 421; N. Walter, NTS 29 [1983] 
372-73). Other information, including the dissension 
and the seven names, perhaps the substance of vv 5-6, 
comes from an untraceable source account. In view of 
the sharp difference between the table service assigned 
the Seven here and the properly apostolic “ministry of 
the word” which Stephen and Philip exercise in the 
account of their missions (6:8-8:40), it was probably 
Luke who first joined the commissioning account to the 
Stephen-Philip sequence as the latter’s introduction, 
thus stationing the two “Hellenistic” missionaries in 
appropriate subordination to the Twelve Apostles from 
the outset (J. Lienhard, CBQ 37 [1975] 230; U. Borse, 
BibLeb 14 [1973] 189). 
43 1. Hellenists against the Hebrews: The most suc- 
cessful explanation of these groups is also the simplest 
(best argued by M. Hengel [Between Jesus 4~11]): they are 
the separate language groups of Jerusalem Jewry, the 
one speaking the Aramaic of Palestine, the other con- 
sisting of immigrants from the Diaspora who have settled 
in Jerusalem (cf. 2:5) but speak only Greek. The existence 
of several Greek-language synagogues in 1Ist-cent. 
Jerusalem is securely documented by contemporary 1n- 
scriptions (e.g., the noted Theodotus inscription, ibid. 
17, 148 n. 119; cf. R. Hestrin, et al., Inscriptions Reveal (2d 
ed.; Jerusalem, 1973] §182); and the zeal for ancestral 
institutions which propelled the immigrants’ “home- 
coming” probably made most of them fierce Mosaic 
loyalists, like Saul (9:1-2), ready to defend their tradi- 
tions vigorously in debate with Stephen (v 9) and Saul 
(9:29). Only this explanation can coordinate the present 
use of “Hellenists” with 9:29, its single remaining occur- 
rence in the NT. It is better not to add any peculiar 
theological stripe to the word’s meaning (O. Cullmann), 
or any pejorative note of syncretistic (M. Simon) or lib- 
ertine praxis (W. Schmithals, Apg. 65). With its linguistic 
meaning alone, “Hellenists” can include Jews and Chris- 
tians in a city-wide constituency, rather than designating 
exclusively a Christian faction in ferment over issues of 
gospel and mission. the daily distribution: This refers more 
likely to a day-to-day survival effort by the unworldly, 
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enthusiastic Christian community (cf. 4:34-37; 11:29; 
12:25; so Hengel, Roloff) than to any assistance program 
of the Jewish society at large (so N. Walter, NTS 29 
[1983] 379-82; cf. Haenchen, Acts 261-62). We easily 
imagine why widowed immigrants faced special eco- 
nomic hardships and why they might be “overlooked” in 
a food distribution run by the native contingent. 2. serve 
at tables: The expression diakonein trapezais presumably 


connotes the whole community effort to give sustenance. 


to the needy. The noun diakonos is not used, though Luke 
may well be thinking of that early and important 
ministry (Phil 1:2; 1 Tim 3:8,12). The Seven will not, in 
fact, be shown in that capacity hereafter in Acts, so they 
are not called “deacons” here for good reason. 2-6. The 
commissioning sequence conforms to an OT model (cf. 
Gen 41:29-43; Exod 18:13-26; Deut 1:9-18) which 
might have been followed already in Luke’s source (cf. 
Richard, Acts 6:1~8:4 269-74; E. Pliimacher, TRu 49 
[1984] 140). Itis clearly the product of later reflection on 
the event, and not the protocol of an apostolic ordina- 
tion. 3. seven men: They apparently became known as 
“the Seven” (21:8), and their number may reflect the 
institution of the Jewish town council (Deut 16:18, 
Str-B 2. 641). 4. the service of the word: In obvious contra- 
distinction to the “table service,” this is nevertheless the 
“apostolic” activity in which we shall find Stephen (v 10) 
and Philip “the evangelist” (21:8) engaged as Luke’s 
story continues. 5-6. The seven names, with Stephen at 
the head, are all Greek and widely documented in Helle- 
nistic sources. They give handy support to our explana- 
tion of this group’s background. laid their hands on them: 
The Jewish ritual expressed both transfer of function and 
bestowal of powers (cf. Num 27:18-23), and it is an 
ecclesiastical practice of Luke’s own time (1 Tim 4:14; 
5:22; 2 Tim 1:6) read back into the story of the church’s 
beginnings (also 13:2-3; [14:23]; cf. J. Coppens, in Les 
Actes [ed. J. Kremer] 405-38). It graphically expresses, 
for Luke, the subordination of this originally indepen- 
dent Hellenistic leadership to Jesus’ chosen apostles. 7. 
increased: A “growth” notice concludes the episode (cf. 
2:47) and proclaims its contribution to the story’s 
momentum. The “priests” offer a concrete illustration 
without follow-up. 


(Bihler, J., Die Stephanusgeschichte im Zusammenhang der Apostel- 
geschichte [MTS 1/16; Munich, 1963]. Borse, U., “Der Rahmen- 
text im Umkreis der Stephanusgeschichte,” BibLeb 14 [1973] 
187-204. Cadbury, H., in Beginnings 5. 59-74. Cullmann, O., 
“Von Jesus zum Stephanuskreis...,” Jesus und Paulus [Fest. 
W. G. Kiimmel; ed. E. E. Ellis and E. Grisser; G6ttingen, 1975] 
44-56. Grasser, E., TRu 42 (1977] 17-25. Hengel, M., Between 
Jesus and Paul [Phl, 1983] 1-29; Acts 71-80. Lienhard, J., “Acts 
6:1-6: A Redactional View,” CBQ 37 [1975] 228-36. Richard, 
E., Acts 6:1-8:4 [SBLDS 41; Missoula, 1978]. Simon, M., St. 
Stephen and the Hellenists in the Primitive Church [London, 1958] 
1-19. Walter, N., “Apg. 6.1 und die Anfinge der Urgemeinde 
in Jerusalem,” NTS 29 [1983] 370-93. Wilson, Gentiles 
129-53.) 


ae (b) THe TEsTIMONY OF STEPHEN (6:8-8:3). 
The narrative about Stephen in 6:8-15 has its organic 
continuation in 7:55-8:3, with the great speech prob- 
ably a secondary insertion in the middle of the story 
(Dibelius, Studies 168). The narrative, which Luke 
received at least in part from his source, fluctuates in its 
portrayal between a judicial proceeding and a lynching, 
presumably because Luke augmented the source account 
with elements of a sanhedrin trial in order to configure 
the protomartyr’s death to Jesus’ (Conzelmann, Apg. 51; 
Schneider, Apg. 1. 433-34). The parallelism between the 
two “martyrdoms” is typically Lucan in that ingredients 
of the Synoptic passion story omitted in Luke 22-23 are 
brought forward here for the process against Stephen 
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(e.g., vv 13-14 = Mark 14:57-58). The reprise of Jesus’ 
passion in Stephen’s will include the false witnesses, the 
high priest’s question, the “Son-of-Man” vision (7:56), 
and the dying prayers (7:59-60; cf. Richard, Acts 6:1-8:4 
281-301). At the same time, the sanhedrin-trial setting 
permits Stephen’s martyrdom to fall into a climactic 
series with the earlier persecutions in Acts, the first 
having ended in mere threats (4:17,21), the second with 
scourging (5:40) and a resolve to kill (5:33) which will 
now reach fruition (Haenchen, Acts 273-74). 

(i) Mission and trial (6:8-7:1). 8. full of grace and 
power: This portrait of an exemplary Spirit-bearer (cf. v 
5), with accrediting miracles (2:22,43) and irresistible 
speech charisma (v 10), is a point where Luke’s source 
breaks through with essential information about Stephen 
and his movement. The combination of their Spirit en- 
thusiasm and the influence of Jesus’ teachings accounts 
for the sharp criticism of Jewish institutions which 
Stephen’s accusers cite (vv 11,13). “The decisive factor is 
the spirit-inspired interpretation of the message of Jesus 
in the new medium of the Greek language” (Hengel, 
Between Jesus 24). 9. On Jerusalem’s Hellenistic syna- 
gogues (also 24:12), see comment on 6:1. 12-14. Differ- 
ent from the generalized Jewish charges against Paul 
(21:21,28), the accusations against Stephen include 
specific points of teaching which his circle undoubtedly 
propounded. Luke, protective of his continuity thesis, 
brands the accusers “false witnesses,” but the substance 
of v 14 (cf. Mark 14:58; Acts 7:48) need not be merely 
the product of his configuring of the passion if it attests 
the reception of the Temple logion by congenial spirits 
disposed to question the centralization of Jewish wor- 
ship (cf. 7:48; 17:24; Roloff, Apg. 113; e contra, G. 
Schneider, in Les Actes [ed. J. Kremer] 239-40). 15. like 
the face of an angel: Stephen’s “transfiguration” (cf. Luke 
9:29) is a prelude to his vision (7:55-56), and the formal 
integricy of the sequence has been strategically broken 
by his speech (cf. Richard, Acts 6:1-8:4 [> 43 above] 
298-99). 
45 (ii) The speech of Stephen (7:2-53). Opinions 
on this longest and grandest of the discourses of Acts run 
the entire gamut from a completely traditional (M. 
Simon) to a completely compositional (J. Bihler) prod- 
uct. The truth should, of course, be sought somewhere 
in between. This is the first of two speeches (with 
13:16-41) featuring a sweeping recapitulation of Jewish 
history, a genre of which other examples abound in the 
OT and Judaism (cf. Richard, Acts 6:1-8:4 [> 43 above] 
141-45). Particularly interesting analogies to this text 
are presented by Jdt 6:6-18; Neh 9:6-31; Ps 105, but it 
is not directly dependent on any of these. The sharp 
polemical climax of Stephen’s argument draws upon a 
historical schema developed by the deuteronomic his- 
torians (cf. O. Steck, U. Wilckens), whose insistent 
counterpoint between God’s gracious acts and his 
people’s obstinate resistance (Neh 9:6-31; cf. 2 Kgs 
17:7-18) included the motif of Israel’s murderous rejec- 
tion of her prophets (Neh 9:26; Josephus, Ant. 9.13.2 
§265), which resounds in Stephen’s incendiary conclu- 
sion (vv 51-53). M. Dibelius believed that the historical 
synopsis and polemical conclusion of the speech repre- 
sented separate literary strands, the first pre-Lucan and 
basically irrelevant to Stephen’s circumstance (vv 2-34), 
the second supplied by Luke to turn the history to the 
controversy at hand (vv 35-53; cf. Studies 167-69; 
similarly Haenchen, Conzelmann, Holtz). The better 
probability, however, is that the historical summary 
came to Luke already augmented by themes of peniten- 
tial preaching inspired by the deuteronomic tradition 
and its prophet-murder dogma (Steck, Israel [> 50 
below] 266; Wilckens, Missionsreden 216-19). Clues to 
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the text’s layered development may be offered by its 
noticeably different modes of OT (LXX) employment: 
now in freewheeling narrative survey, now word-for- 
word quotation (vv 3,5,6-7,27,32,33-34,35,37,40), 
now formal citation (vv 42-43,48-50), now studied 
typology (vv 22,25,35,37; cf. Weiser, Apg. 179-80; pace 
Richard, Acts 6:1-8:4 [> 43 above] 253). Of these, 
especially the last produces cross-references to related 
passages elsewhere in Luke-Acts and hence points to 
Luke’s editorial activity. From the vantage point thus 
gained, we can suggest the following stages of develop- 
ment: (1) the historical summary, drawn from a model 
used in the Hellenistic synagogues; (2) the addition of 
the penitential reproaches, concentrated in vv 39-42a 
and 51-53, and derived by pre-Lucan Christian exposi- 
tors from a tradition of deuteronomic parenesis echoed 
in familiar words of Jesus (Luke 11:47-51; 13:34-35); 
(3) the Moses-prophet typology, and perhaps the formal 
OT citations (vv 42b-43,48b-50), introduced at Luke’s 
writing and keyed to the broader thematic harmonies of 
his history. Attempts to trace the scriptural argument to 
Palestinian tradition, either Samaritan (M. Simon, M. 
Scharlemann, C. Scobie) or Qumranite (O. Cullmann), 
have faltered for inadequate assessment of the breadth of 
the speech’s traditional currents (G. Schneider, in Les 
Actes [ed. J. Kremer] 225-37). 

46 Stephen’s argument may be divided as follows: 
(1) God’s way with Abraham, vv 2-8; (2) God’s way 
with Joseph, vv 9-16; (3) God’s way with Moses, vv 
17~43; (4) God’s dwelling with his unfaithful people, vv 
44-50; (5) Conclusion: Israel’s perennial resistance to the 
holy Spirit and its messengers, vv 50-53. The historical 
survey moves from Abraham’s call over the careers of 
Joseph and Moses, which saw Israelite resistance to 
God’s designs grow into a sustained counterpoint, 
finally to the building of the Temple, treated as the 
climax of the former generations’ infidelities. The invec- 
tive of vv 51-53 then makes a withering peroration for 
the present audience, illustrating the nation’s perennial 
disobedience in its violence against all the prophets and 
showing the logical conclusion of this in the murder of 
the “Mosaic” prophet (v 37), the Messiah, by the listen- 
ers. 2-8. God’s Way with Abraham. The biblical synopsis 
contains intriguing divergences from the pentateuchal 
accounts and the MT and LXX textual traditions. These 
include the location of Abraham’s call in “Mesopotamia” 
(cf. Gen 11:31; 12:1; but cf. Philo, De Abr. 62), the 
timing of his migration to Canaan (cf. Gen 11:26,32; 
12:4; but cf. Philo, De migr. Abr. 177), the word “inheri- 
tance” in v 5 (Deut 2:5), and the adaptation of Exod 3:12 
to Gen 15:14,16 in v 7 (‘this place”). 4. he removed him: 
With Abraham’s migration to Canaan, God becomes the 
actor, and the whole history of the promise will ride on 
his action alone. To emphasize this, v 5 records that 
Abraham had neither land nor offspring of his own 
when the promise was given (cf. Heb 11:8-12). 6-7. The 
quotation of Gen 15:13-14, with words from Exod 
3:12, creates a prophecy of succeeding events in Stephen’s 
historical summary (N. Dahl, in StLA 143-44): the story 
of Joseph (vv 9-16) will show how Abraham’s posterity 
became aliens in a foreign land, where they were en- 
slaved and ill-treated (vv 18-19); the story of Moses (vv 
20-36) will tell how they were led out as God judged 
their captors; and, finally, vv 44-47 will complete the 
story with the worship of God in the land of promise, 
under David and Solomon. 7. in this place: Exod 3:12 has 
“this mountain” (Horeb); cf. Gen 15:16: “and they shall 
come back here.” The promise to Abraham included 
worship of God in the land, but this was not to be ful- 
filled by the building of the Temple (vv 47-48), to which 
Luke’s speech-setting would seem to make “this place” 
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refer (6:13-14; but cf. vv 33,49d; Richard, Acts 6:1—8:4 
[> 43 above] 326). 

47 9-16. God’s Way with Joseph. Joseph began 
the settlement in a land belonging to others (v 6), the 
situation that presaged the great Diaspora (v 43d). His 
importance goes beyond that, however, as v 9 imme- 
diately shows: he is the first focus of the summary’s 
thematic counterpoint, envied and sold by his brothers 
whereas “God was with him” (cf. 10:38). 10. The con- 
trast between God’s deliverance and extraordinary 
endowment of Joseph, on the one hand, and Joseph’s 
“afflictions” from human hands on the other, echoes the 
familiar kerygmatic schema (cf. 2:22-24; 10:38-40) as 
well as the circumstance of the similarly gifted Stephen 
(6:8-10). 14. seventy-five persons: Cf. Gen 46:27; Exod 1:5 
LXX, as against the MT (also Deut 10:22). 16. they were 
taken to Shechem: This tradition results from a comming- 
ling of Abraham’s Hebron purchase (Gen 23:17-20; cf. 
50:13) and Jacob’s Shechem purchase (Gen 33:18-19; cf. 
Josh 24:32). Oddly, no Samaritan testimonies support 
the Shechem burial tradition against Hebron (G. 
Schneider, in Les Actes [ed. J. Kremer] 451). 

48 17-43. God’s Way with Moses. In many 
respects, the Moses portion is the center and fulcrum of 
the speech. Verses 17b-19 closely report Exod 1:7-10 
LXX; then, in freer summaries of the LXX text, Exod 
2:2-10 (vv 20-22); Exod 2:11-22 (vv 23-29); and Exod 
3:1-10 (vv 30-34). The deuteronomic-style commen- 
tary in vv 39-43 expands the dark side of the record, 
already shown in vv 27-29,35. Luke’s editorializing can 
be seen in the introduction (v 17) and in his enrichments 
of the all-important Moses-Christ typology (vv 22,25, 
35,37; cf. Weiser, Apg. 182, 185). 22. mighty in his words 
and deeds: The charismatic portrait of Moses continues 
the analogy with Stephen (6:8,10) but contradicts Exod 
4:10! The phraseology is a nearly exact reprise of Luke 
24:19, where the Emmaus traveler inferentially describes 
the “Mosaic” prophet in the latter’s unsuspected pres- 
ence. 23. forty years old: Moses’ 120-year life-span (Deut 
34:7) is here divided into 40-year periods (vv 30,36), 
symbolizing God’s close direction of each phase (v 30). 
25. they did not understand: The narrative is interrupted by 
reflection on a theme dear to Luke: the understanding 
(Luke 24:45) vs. nonunderstanding (Luke 2:50; 8:10; 
18:34; Acts 28:26,27) of the message of salvation. Cf. 
also 3:17-18; 13:27. 29. Moses fled: The summary’s 
thematic counterpoint directs that the flight be prompted 
by the compatriots’ opposition, not the pharaoh’s threat 
(as Exod 2:15). 32. the God of your fathers: The shift from 
sg. “father” (MT, LX X) has some support in the textual 
tradition (E. Richard, CBQ 39 [1977] 200-2) and, in any 
case, better serves the coherence of the summary. 35. 
Who could miss the structural conformity of this sen- 
tence to the central assertion of the Acts kerygma (2:36; 
3:13-15; 5:30-31)? Note the change of style: “the placid 
flow of historical narrative gives way to passionate, 
rhetorically heightened indictment” (Haenchen, Acts 
282). 36. wonders and signs: The historical cycle of these 
hallmarks of “Mosaic” prophecy is here rounded off at its 
beginning (cf. 2:19,22,43; 6:8). 37. Cf. 3:22-26, where 
Deut 18:15 has its full discursive function. Here it seems 
an insertion, whether Lucan (A. Weiser) or pre-Lucan 
(G. Schneider), meant to strengthen the Mosaic typol- 
ogy in preparation for v 52. 39-41. refused to obey him: 
The rel. pron. h§ accentuates the disobedient people’s 
personal rejection of Moses, and aposanto, “thrust aside,” 
repeated from v 27, shows the continuity of their 
resistance. This section, expanding on the original sum- 
mary in deuteronomic style, develops the analogy 
between Moses and Jesus under rejection by the Israel- 
ites; hence, it turns the history told thus far toward the 
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polemical climax of vv 51-53 (Schneider, Apg. 1. 464). 
42-43. For the “talion” between idolatry and its punish- 
ment, see Wis 11:16; also the paredéken, “handed over,” 
in Rom 1:24-28. The quotation of Amos 5:25-27 LXX 
substitutes “Babylon” for Damascus, thus declaring the 
ultimate fulfillment of the dire oracle. 

49 44-46. As God’s dwelling in the wilderness 
and Canaan, the “tent of witness” was precisely willed 
by God, built according to the “model” he showed 
Moses (Exod 25:9,40). This lasted until David, whom 
God favored, prayed to find a “habitation” (of God), in 
which his people might worship (Ps 132:5) in accord- 
ance with the divine promise in v 7. 47. but Solomon built: 
The adversative de already strikes the counterpoint: Sol- 
omon’s Temple was not the fulfillment of the promise to 
Abraham or of David’s prayer (N. Dahl, in StLA 146), 
48. Here at the conclusion of the old historical summary, 
Diaspora Jewry found that, to encounter a God who 
does not dwell in shrines made by human hands, it did 
not have to go back to Jerusalem! (Schneider, Apg. 1. 
467). 49-50. lsa 66:1-2 backs this judgment with the 
very words of God, which are made to conclude with 
the salient point in the form of a rhetorical question (cf. 
17:24). 

51-53. Stephen’s polemical peroration follows a 
“classic” specimen of the deuteronomic prophet-murder 
parenesis (Wilckens, Missionsreden 215-16; Steck, Israel 
[> 50 below] 265-69): (1) all Israel, generations present 
and past, is accused of obstinate resistance to God’s 
word; (2) God repeatedly sent prophets to correct their 
ways; but (3) they rejected, persecuted, (and murdered) 
the prophets; for which (4) God visited terrible judg- 
ment upon them in the form of the end of the kingdoms 
of Israel (2 Kgs 17:18) and Judah (Neh 9:27). The final 
element is missing here but was anticipated in v 43 (cf. 
Dillon, From Eye-Witnesses [> 17 above] 257-60). 52. the 
just one: Cf. 3:14; 22:14; Luke 23:47. 53. you did not keep 
them: Association of the present generation with their 
fathers’ sins is steadfast in this tradition (2 Kgs 17:14; 
Neh 9:32-35; Luke 11:50-51; 6:22-23). Messiah- 
murder culminated a perennial disobedience to the law 
(15:10). 

50 (ii) The martyrdom of Stephen (7:54-8:3). The 
conclusion of the protomartyrdom, resuming the thread 
of 6:15, recounts the lynching that we suppose belonged 
to the pre-Lucan stratum (- 44 above). Luke’s hand will 
be seen in two series of embellishments (Schneider, Apg. 
1. 471): the parallels to Jesus’ sanhedrin trial (vv 55, 
56,58b) and dying words (vv 59-60), and the super- 
numerary presence of Saul with preview of his perse- 
cutor’s role (v 58b; 8:1a,3). 55. gazing into heaven: Taking 
up 6:15, this Lucan statement interprets Stephen’s 
angelic countenance in terms of a heavenly vision; and 
coming right after the speech, the vision ratifies what 
was spoken: the indictment of the listeners and the loca- 
tion of God’s “glory” in heaven, with the risen Christ, 
rather than in the Temple made by humans (Mussner, 
“Wohnung Gottes,” 286). 56. the Son of Man standing: 
Remarkable for both this “standing” posture and for 
being the very rare Son-of-Man saying on other than 
Jesus’ lips, this word of the martyr is likely Luke’s varia- 
tion on Luke 22:69 in further elaboration of v 55 (so 
Conzelmann, Schneider, Weiser, Sabbe, Mussner). 
“Standing” may bespeak the Lord’s welcome to his 
martyr in an individualized parousia (Barrett), or his 
intercession for his confessor true to Luke 12:8 
(Schneider), or his exercise of judgment against recusant 
Jewry (Pesch); or, least plausibly, it could be a “mean- 
ingless” variation upon the risen One’s sitting at God’s 
right hand (2:33-35; Mussner, Sabbe). 58. they stoned 
him: Stoning “outside the city” (Lev 24:14; Num 
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15:35-36; m. Sanh. 6:1) pertains to the prophet-murder 
tradition received by Luke (cf. Luke 4:29; 13:34; 20:15). 
“Witnesses” will hardly have been appointed for a lynch- 
ing; they are evidence of Luke’s hand in v 58b, intro- 
ducing the young “Saul” (so named 15 times in 7:58- 
13:9). It is doubtful that this Stephen-Saul nexus comes 
from pre-Lucan tradition (pace Burchard, Der dreizehnte 
Zeuge 28-30); we should rather credit exquisite literary 
design for the great Gentile missionary’s first appearance 
at the precise point where the mission’s outward move- 
ment from Jerusalem begins. Cf. the further association 
of the two “witnesses” in 22:15-20. 8:1. all were scattered: 
Underlying this schematic Lucan picture is the persecu- 
tion that drove the Christian Hellenists from Jerusalem 
and along the first pathways of the Gentile mission (cf. 
11:19-20; Hengel, Acts 73-75). The regions “Judea and 
Samaria” show how this turn of events fulfilled the risen 
Lord’s directive of 1:8. Luke’s reader well knows why 
“the apostles” could not be among the dispossessed (see 
comment on 1:4); undoubtedly the native “Hebrew” 
contingent was not included either. 3. Saul strove to 
destroy the church: Cf. 9:21; Gal 1:13,23. Could it be that 
he had a hand in the end of the Hellenists’ church in 
Jerusalem (Hengel, Acts 74)? What of Gal 1:22? 


(Barrett, C. K., “Stephen and the Son of Man,” Apophoreta [Fest. 
E. Haenchen; ed. W. Eltester and F. H. Kettler; BZNW 30; 
Berlin, 1964] 32-38. Bihler, J. Die Stephanusgeschichte [> 43 
above]. Burchard, C., Der dreizehnte Zeuge [FRLANT 103; 
Gottingen, 1970] 26-31, 40-42. Dahl, N. A., in StLA 139-58. 
Grasser, E., TRu 42 [1977] 35-42. Holtz, Untersuchungen 
85-127. Kilgallen, J., The Stephen Speech [AnBib 67; Rome, 
1976]. Kliesch, K., Das heilsgeschichtliche Credo in den Reden der 
Apostelgeschichte [Bonn, 1975] 5-38, 110-25. Mussner, F., 
“Wohnung Gottes und Menschensohn nach der Stephanusperi- 
kope,” Jesus und der Menschensohn [Fest. A. Vogtle; ed. R. Pesch, 
et al.; Freiburg, 1975] 283-99. Pesch, R., Die Vision des Stephanus 
[SBS 12; Stuttgart, 1966]. Richard, Acts 6:1-8:4 [> 43 above]; 
“Acts 7,” CBQ 39 [1977] 190-208. Sabbe, M., in Les Actes [ed. 
J. Kremer] 241-79. Scharlemann, M., Stephen, A Singular Saint 
[AnBib 34; Rome, 1968]. Scobie, C., “The Use of Source 
Material in the Speeches of Acts III and VII,” NTS 25 [1978-79] 
399-421. Steck, O., Israel und das gewaltsame Geschick der Pro- 
pheten [WMANT 23, Neukirchen, 1967]. Stemberger, G., “Die 
Stephanusrede,” Jesus in der Verkiindigung der Kirche [ed. A. 
Fuchs; SNTU A/1; Linz, 1976] 154-74. Wilckens, Missionsreden 
200-24.) 


51 (c) PHILIP AND THE ADVANCE OF THE WorpD 
(8:4-40). 

(i) The gospel’s triumph in Samaria (8:4-25). 
Philip, “the evangelist” from Caesarea Maritima (21:8), 
one of the Hellenist Seven (6:5), was apparently asso- 
ciated with the Samaritan mission by the same tradition 
that furnished the eunuch story (vv 26-40). It is remark- 
able, however, that his activity is depicted only in very 
general terms (vv 5-8) and that he has no role in the 
encounter between Simon Magus and Simon Peter (vv 
18-24). Either Luke rewrote a tradition that told of the 
magician’s attempt to purchase the power of the Spirit 
from Philip (Dibelius, Studies 17; Haenchen, Acts 308), 
or he connected Philip’s mission secondarily with a 
“Peter story” through the redactional vv 12-13 (Weiser, 
Apg. 200; Hengel, Acts 78-79). In any case, most agree 
that his concern to subordinate the Hellenists’ mission to 
“the apostles in Jerusalem” (v 14) has produced the 
curious separation of baptism from the bestowal of the 
Spirit noted in v 16 (but cf. C. K. Barrett, in Les Actes 
[ed. J. Kremer] 293). Hereafter, Philip will mostly work 
in the “Gentile Hellenistic areas of the coastal plain” (v 
40; Hengel). 4. preaching the word: An echo of this in v 25, 
at the end of the Samaria story, shows the guiding edi- 
torial interest in between: the unity of the dispersed 
Hellenists with the apostles in the mission. 5. the city of 


[44:52-53] 


Samaria: This uncertain reference (Sebaste? Shechem?) is 
perhaps owing to the person of Simon Magus, whose 
home was the Samaritan village of Gitta (Justin, Apol. 
1.26.1-3). 6-8. This account, though editorial and 
schematic (cf. 5:16; Luke 6:18), is true to the character 
of the Hellenists’ mission and indicative of the prosely- 
tizing strategies in which they had to outdo their rivals. 
9. Simon... practiced magic: In the NT, only Acts takes 
notice of magic (cf. 13:6,8; 19:19), and this to cast it in 
the role of an adversary power conquered by the gospel. 
Simon’s stature of archheretic and founding gnostic 
(Irenaeus, Adv. Haer. 1.23; Justin, Apol. 1.26.1-3; Hip- 
polytus, Ref. 6.9-20; Epiphanius, Haer. 21.1-4) goes 
unmentioned, either because Luke “demoted” him to 
keep the apostolic period pure of heresy (C. H. Talbert, 
Luke and the Gnostics [Nash, 1966] 92-93), or because the 
heresiologists demonized him by making him the author 
of a later, full-blown heterodoxy (cf. R. Wilson, in Les 
Actes [ed. J. Kremer] 485-91). 10. the power of God called 
Great: This sounds like the self-designation of a revela- 
tion bearer, which would mean that Simon was already 
more than a magician, perhaps a monger of gnosis in its 
birth-stage (Conzelmann, Apg. 60-61). 13. believed: 
Simon’s conversion by Philip consolidates the impres- 
sion of the latter’s overwhelming success (vv 6,8). 
14-17. In Luke’s plan, new communities are bonded to 
the mother church by the visitation of her delegates (cf. 
11:22). This editorial interest helps us to understand the 
anomaly of Philip’s baptism without conferral of the 
Spirit (v 16). Whether received after (19:6) or even 
before (10:47-48) the rite, the holy Spirit operates only 
where there is communion with the apostles, who, as 
“witnesses of his resurrection” (1:22), certify the risen 
One’s continued activity on earth. This is only in via 
toward an “early Catholic” conception; the Spirit is not 
controlled by ritual or office (v 15), and Simon’s come- 
uppance will reaffirm its inviolable “gift” character (v 20; 
cf. 2:38; 10:45; 11:17). 21. part nor lot in this word: This 
may mean “excommunication” (Haenchen), though it is 
vulgar pagan religiosity, not heresy, that is disowned. 
52 (ii) Philip and the Ethiopian eunuch (8:26-40). 
The underlying tradition here was doubtless an account 
of the first Gentile conversion, told in Hellenist circles 
and rival to the Cornelius story (chap. 10), told in 
Jerusalem about Peter’s discovery (Dinkler, “Philippus” 
88). For the purposes of his history, Luke has left the 
religious status of the eunuch vague so as not to preempt 
the Gentile overture by Peter; but the deep African 
origin of this convert, conjuring readers’ visions of dark- 
skinned hordes beyond civilization’s outer boundaries, 
gave expressive evidence that the gospel, having con- 
quered Samaria, was truly on its way to “the end of the 
earth” (1:8). 26. angel of the Lord: Whether by an angel 
(5:19), or by the Spirit itself (v 39; 10:19; 11:12; 13:2), 
the initiatives of the mission are God’s. Philip appears 
the merest pawn in the Spirit’s program, much as the 
perplexed Peter is in 10:19-20. southward from Jerusalem: 
Having followed the mission northward to Samaria, we 
now appropriately sense an expanding circle, with Jeru- 
salem as center, by taking the road that finally meets the 
great desert separating Palestine from Egypt. 27. eunuch: 
Deut 23:1 ruled out admission of castrati into the racial 
and religious community of Israel. But cf. the promise 
to faithful eunuchs in Isa 56:3-5. 30-31. The story’s 
centerpiece, the Scripture instruction, is replete with 
Lucan cross-references. The Isa reading recalls Luke 
4:16-21, and the fellow traveler’s instruction (v 35), 
with sacramental outcome, strongly resembles the 
Emmaus walk (Luke 24:13-35). 32-33. The pilgrim’s 
text is Isa 53:7b-8c, cut off tantalizingly short of the 
Isaian Servant’s death “for the transgressions of my 
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people” (v 8d)! Such cropping is not accidental; Luke’s 
“theology of the cross” does not include atonement for 
sins (Rese, Motive 98-99). Christological interpretation 
here is more eisegesis than exegesis: the humiliated One 
has become the Exalted (cf. 4:11; 5:30f.; Luke 24:26) and 
obtained an innumerable following (“his generation”; 
Krankl, Jesus 114-15). 34. The eunuch’s question, not 
too obviously prompted by the text, follows Luke’s 
familiar via negativa in the OT (2:29-31,34-35; 
13:34-37). “The eunuch questions as the ideal non- 
Christian reader should but only the Christian reader 
can” (Conzelmann, Apg. 63). [37.] An old Western 
variant (Irenaeus) adds a baptismal dialogue here from 
current practice. 39. caught up: The vb. is from the 
vocabulary of heavenly assumptions (2 Cor 12:2,4; 
1 Thess 4:17; Rev 12:5; 2 Kgs 2:16). 40. We leave Philip 
in Caesarea Maritima, his home, where Paul will be his 
houseguest (21:8). 


(Barrett, C. K., in Les Actes [ed. J. Kremer] 281-95. Casey, R., 
in Beginnings 5. 151-63. Dietrich, Petrusbild [+ 19 above] 
245-56. Dinkler, E., “Philippus und der aney Aithiops,” Jesus und 
Paulus [Fest. W. G. Ktimmel; ed. E. E. Ellis and E. Grisser; 
Géttingen, 1975] 85-95. Grasser, E., TRu 42 [1977] 25-34. 
Hengel, Between Jesus [+ 43 above] 110-16. Unnik, W. C. van, 
“Der Befehl an Philippus,” ZNW 47 [1956] 181-91. Wilson, 
R. M., in Les Actes [ed. J. Kremer] 485-91.) 


53 (B) The Persecutor Becomes the Perse- 
cuted (9:1-31). 

(a) THE CONVERSION OF SAut (9:1-19a). The 
Ethiopian pilgrim’s conversion has symbolically restated 
the goal of the mission, and Luke now turns to one of 
its largest milestones, the conversion of that fearsome 
enemy who was to become the greatest missionary and, 
therewith, the hero of the book’s remaining chapters. 
Saul’s conversion stands with that of Cornelius’s 
household at the pivotal center of the history of Acts, 
each of these events having its extraordinary importance 
demonstrated through a twofold subsequent retelling by 
the protagonist. The story of Saul is told a second and 
third time in his speeches of self-defense (22:3-21; 
26:2-23), and this shift of genres in recording the one 
event affords a rare opportunity to gauge Luke’s edi- 
torial interests over against his source material. Recalling 
that the speeches are historiographical instruments for 
this author (> 7 above), we shall sooner look for the 
pre-Lucan Saul story in its first telling, whereas 
“replays” in the speeches will likely be Luke’s rewriting 
of the tale under viewpoints of his own (Léning, Saulus- 
tradition [> 54 below] 18-19; C. W. Hedrick, JBL 100 
[1981] 427-28). 

The story told in chap. 9 is of a conversion, not a 
vocation. It records no commission given the blinded 
persecutor, only a prognosis of his future as persecuted 
Christian confessor (vv 15-16) delivered to the local 
church’s representative, Ananias, who cures and baptizes 
him. As against this portrayal, the speech versions 
diminish the intercessor’s role until he disappears 
altogether (26:13-18), and they draw Saul’s vocation as 
the risen Lord’s witness into the conversion event, so 
that Ananias delivers his mandate in 22:14-16, then he 
receives it directly from Christ in 26:15-18. By the third 
telling, therefore, conversion and vocation fully coin- 
cide, and we may identify this merger as a principal 
Lucan interest in rewriting the story (Burchard, Der 
dreizehnte Zeuge [> 54 below] 120-21; Léning, 
Saulustradition [> 54 below] 109-13). Many variations 
of detail among the three versions will be found to serve 
that interest, such as the suppression of the legendary 
blindness-healing sequence, differences in the sensory 
effects of the appearance, and the final suppression of 
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Saul’s baptism (v 18; 22:16). Still others will be merely 
literary variations, such as regularly accompany Lucan 
repetitions (H. J. Cadbury, in StLA 88-97). 

The first account of the Damascus experience, where 
the Saul tradition shows through most clearly, is too 
complex to derive from a single genre. It shares certain 
features of the punitive epiphany which deters the 
enemy of religion (e.g., Heliodorus, 2 Macc 3:27-29), 
the conversion legend told by Jewish propagandists (Jos. 
Asen. 14), and the OT epiphany dialogue (Gen 31:11-13; 
Gen 46:2~3; cf. Weiser, Apg. 217-19). Moreover, a 
feature in which the conversions of Saul and Cornelius 
are similar is the “double vision,” in which the convert 
and his inductor are drawn together by cross-referential 
visions (vv 10-12; 10:3-20), a device sooner found in 
Hellenistic than OT-Jewish literature (Lohfink, Conver- 
sion [> 54 below] 76). The close parallelism between the 
transactions in Acts 9 and 10—convert’s vision, reluc- 
tant inductor’s vision, then their encounter, followed by 
the convert’s baptism and reception of the Spirit~ 
suggests that Luke has assimilated the two stories to 
some extent so that the foremost Gentile missionary and 
the first Gentile conversion could stand side by side at 
the pivotal center of his composition. 

54 1. still breathing threats: Editorial connection is 
made with 8:3 and Saul’s first appearance in the story. 2. 
letters to the synagogues in Damascus: Such authority of the 
high priest over Diaspora communities cannot be docu- 
mented by the witnesses usually cited: 1 Mace 15:15-21; 
Josephus, Ant. 14.10.2 §190-91; J. W. 1.24.2 §474. Paul’s 
Own testimonies of his persecution of the churches 
(1 Cor 15:9; Gal 1:13-14,23; Phil 3:6) may intersect 
with the Saul tradition used by Luke (cf. v 21). 3-4. In 
the genre of the original Saul story, the light of the 
appearance was a blinding weapon against the perse- 
cutor, not a medium of revelation (Loning, Saulustradi- 
tion 95-96). 4. why do you persecute me?: This reproach is 
identical in all three versions (22:7; 26:14). In his 
disciples the Lord himself is persecuted (v 5), a concep- 
tion peculiar to these passages but true to a Christus 
praesens theory of the mission (cf. comment on 2:4,33; 
R. F. O’Toole, Bib 62 [1981] 490-91). 5. who are you, 
Sir?: Paul’s counterquestion underscores the nonrevela- 
tory nature of the dazzling light. His persecuting was a 
consequence of his failure to recognize the living Kyrios 
as his victim (cf. 3:17). 7. The reaction of Saul’s compan- 
ions is precisely the reverse in 22:9: sight but no hearing 
(see comment there). 8-9. The dreaded persecutor, com- 
pletely immobilized and made a remorseful penitent, 
belongs to the pathos of the original appearance story. 
11. Straight Street: A well-known colonnaded thorough- 
fare of Damascus lends some local color to the Saul 
tradition, as do Ananias and the householder, Judas. 13. 
It is probable that Ananias obeyed promptly in the 
original story, hence that v 12 led directly to v 17 
(Léning, Saulustradition 27-28). Ananias’s protest, which 
contains a typical Lucan retrospect (to 8:3; 9:1-2), 
follows awkwardly upon vv 11-12, and the reassurance 
of v 15 reduplicates that of v 11. Verses 13-16, therefore, 
belong to a redactional enlargement of the old story, 
with vv 13-14 allowing the insertion of the all- 
important vv 15-16. 15-16. These verses contain Luke’s 
principal comment on the Damascus event, even if they 
are not completely his creation (cf. Burchard, Der 
dreizehnte Zeuge 123; Radl, Paulus 69-81). To reassure 
the hesitant Ananias, the risen One lays down, but only 
in metaphor and inference, the program of Saul’s future, 
to be carried out “point by point” in Acts (Conzelmann, 
Apg. 66). 15. my chosen one: Lit., “vessel of election,” a 
hebraistic adj. gen. (BDF 165). Cf. Rom 9:22-23, where 
the potter simile employs “vessels” in the sense of objects 
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of divine wrath or mercy (Burchard, Der dreizehnte Zeuge 
101). The expression is artfully unspecific since it is to 
be unfolded gradually, by Lucan “intensification,” over 
the other accounts (22:14-15; 26:16; Lohfink, Conversion 
94). to bear my name: This phrase, usually misunderstood 
in terms of mission journeys, means only to confess the 
name publicly before (prep. endpion) Gentiles and Jews. 
The articular infin. expresses purpose, hence “chosen to 
confess,” and provides for the concrete situation of 
public arraignment before the specified groups, just as 
chaps. 22-26 will record it. 16. how much he must suffer: 
The gar up front makes this application of the messianic 
passion imperative to Saul the direct corollary of his 
election as confessor. What is announced is not yet Paul’s 
missionary work, but the harsh experience before the 
world’s tribunals that was forecast for all Jesus’ disciples 
in Luke 21:12-19. Ananias’s protest is thus allayed with 
irony: the fierce persecutor is now to become the one 
fiercely persecuted (Burchard, Der dreizehnte Zeuge 103). 
17. Jesus, who appeared to you: The Easter-appearance 
terminology (ophthets sot; cf. 1 Cor 15:8) hardly fits what 
we have been told, but it will figure prominently in 
Luke’s speech adaptations of this story (22:14; 26:16). 
18-19. The old story ended with Saul’s healing and bap- 
tism, without provision for his mission as “witness” 
(22:15; 26:16); yet this is the very role he will imme- 
diately play at Damascus (v 20). As for his baptism, 
unmentioned in the epistles, see R. Fuller, in Les Actes 
[ed. J. Kremer] 503-8. : 


(Burchard, C., Der dreizehnte Zeuge [G6ttingen, 1970] 51-136. 
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415-32. Léen-Dufour, X., “L’Apparition du ressuscité 4 Paul,” 
Resurrexit [ed. E. Dhanis; Rome, 1976] 266-94. Léning, K., Die 
Saulustradition in der Apostelgeschichte [|Miinster, 1973]. Lohfink, 
G., The Conversion of St. Paul [Chicago, 1976]. Steck, O., 
“Formgeschichtliche Bemerkungen zur Darstellung des 
Damaskusgeschehens in der Apostelgeschichte,” ZNW 67 
[1976] 20-28. Stolle, V., Der Zeuge als Angeklagter [Stuctgart, 
1973] 155-212.) 


55 (b) Saut’s PREACHING AND PERIL IN Damascus 
(9:19b-25). This paragraph and vv 26-30 are similarly 
structured since Saul’s preaching in Damascus and Jeru- 
salem is countered both times by Jewish rejection and 
designs on his life, prompting hasty flight from both 
cities. Echoes of Gal 1:13-24 in vv 20-21, and of 2 Cor 
11:32~-33 in v 25, do not come from use of those letters 
but from the “Pauline legend,” which was already devel- 
oping in Damascus and Jerusalem (cf. Gal 1:23-24) and 
which flowed highly developed into Acts (H. Schenke, 
NTS 21 [1974-75] 511-12). The main divergence here 
from Paul’s accourit of his early period is the omission 
of his sojourn in Arabia (Gal 1:17), which moves the 
conversion and first Jerusalem visit much closer together 
(v 23) than the “three years” reported in Gal 1:18. 20. the 
Son of God: The rarity of this title in Acts (13:33) 
confirms Luke’s reliance on Pauline tradition here (Gal 
1:16), as in “destroyed” (porthésas, v 21; Gal 1:13,23). 
23-25. The risen Lord’s demonstration of the harsh con- 
sequences of Saul’s election (v 16) gets under way 
promptly with his preaching. In 2 Cor 11:32 it was the 
Damascus deputy of the Nabatean king, Aretas, whose 
onslaught caused Saul’s hasty flight. Our account prob- 
ably reflects Luke’s systematic view of the Jews as the 
foremost enemy of his mission from beginning to end 
(cf. 28:25-28; but cf. Hengel, Acts 85). 

56 (c) SAUL’s CONFRONTATIONS IN JERUSALEM 
(9:26-31). 26. all feared him: Disbelief of his disciple- 
ship could hardly be lingering three years later (Gal 
1:18). Luke may be disguising their discomfort with the 
antinomian theologian as an outdated fear of the strong- 
man (Hengel, Acts 86). 27. Barnabas: His role need not be 
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Luke’s invention but could result from his source’s 
anticipation of the later comradeship. 29. Hellenists: 
Clearly the traditionalists among Jerusalem’s immigrant 
Jews (cf. comment on 6:1). 31. peace: As a summary con- 
cluding vv 1-31, this statement attributes the peace of 
the Palestinian churches to the change in Saul’s career! 
57 (C) Peter as Missionary (9:32-11:18). 
(a) MIFACLEs IN LYDDA AND Joppa (9:32-43). 
After the dramatic outreach of the Hellenist Philip and 
the conversion of the world mission’s hero, all is in 
readiness for the conclusive phase of Luke’s history, the 
mission to the Gentiles. But in his schema, this must be 
inaugurated by Peter, not Paul, and so two miracles fix 
our attention on the leading apostle as prelude to his 
epoch-making conversion of Cornelius. The miracles, 
particularly the second, evoke similar feats of Jesus 
(Luke 5:24-26; 8:49-56; cf. F. Neirynck, in Les Actes 
[ed. J. Kremer] 182-88), and so contribute a sense of 
continuity between Master and apostle which will help 
integrate the Gentile conversion into the christocentric 
plan of history. 32. Lydda: Gk form of Lod, a town on 
the old Joppa road some 25 mi. NW of Jerusalem. The 
area had already been evangelized, and the Aeneas heal- 
ing remained in local tradition. 34. heals you: Once again, 
the one who heals is the Christus praesens, not Peter (cf. 
3:6,16; 4:10,30). 36-43. The resurrection story has OT 
models (1 Kgs 17:17-24; 2 Kgs 4:32-37) and sustains a 
continuum of this ultimate thaumaturgy from Elijah 
through Jesus down to Paul (20:9-12). 36. Joppa: Yapé, 
Jaffa, an ancient port city ca. 12 mi. farther NW from 
Lod. St. Peter's Church, spectacularly mounted on a 
coastal cliff south of the beaches of modern Tel Aviv, 
commemorates the apostle’s Joppa sojourn. Tabitha: 
Dorcas, the transl. of the Aram name, together with 
LXX borrowings (3 Kgs 17:17,19; 4 Kgs 4:33,35), show 
this to be a Jewish-Christian story transmitted by 
hellenized Christians. 40. putting them all outside: Cf. 
Mark 5:40 with Luke 8:51. Tabitha, stand up: Cf. talitha 
koum[i] (Mark 5:41). 41. he presented her alive: Cf. 1:3. 43. 
with one Simon, a tanner: The stage is set for the momen- 
tous event to follow (10:6). 
58 (b) THE CONVERSION OF CORNELIUS AND His 
HouseHoLp (10:1-11:18). The Cornelius sequence, 
which is the pivot of Luke’s argument in Acts, comprises 
five scenes: (i) Cornelius’s vision, vv 1-8; (ii) Peter’s 
vision, vv 9-16; (11) Peter’s reception of the centurion’s 
messengers in Joppa, vv 17~23; (iv) the proceedings in 
Cornelius’s house, vv 24-48; (v) the accounting of the 
event by Peter at Jerusalem, 11:1-18. M. Dibelius 
(Studies 109-22) argued that the basic tradition here was 
a pietistic conversion story, similar to that of the Ethio- 
pian in chap. 8 and typical of the tales of prominent con- 
versions that edified many early communities. To this 
older legend Luke made four additions, including the 
two interpretive speeches (10:34-43; 11:5-18), Peter’s 
vision of animals proffered for eating (10:9-16), and the 
intrusive “flashback” to the vision in 10:27-29a (so also 
Weiser, Apg. 253-62). The speeches are a Lucan staple, 
of course, but the vision represents a separate tradition, 
originally told to dispel inherited food taboos, which 
Luke adduced here in symbolic application to people 
taboos (10:28b) so as to elevate the Cornelius episode to 
the “classic” or foundational status it has in 15:6-18. 
This feature of Dibelius’s criticism has been disowned by 
more recent contributors, who contend that the apostle’s 
vision is indispensable to the economy of the larger story 
_(K. Léning, BZ 18 [1974] 3-6) and completely depen- 
dent on the interpretation it receives in that context, 
which relates it closely to the issue of Peter’s liability in 
11:3 and Gal 2:12 (K. Haacker, BZ 24 [1980] 240-41). 
Consensus is also wanting on the first of the two 
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speeches, where an apparent overreaching of the keryg- 
matic schema of the earlier Petrine sermons convinces 
some of the text’s pre~-Lucan provenance (P. Stuhl- 
macher, R. Guelich). There is broader agreement that 
11:1-18 contains a Lucan summation of the meaning of 
the centurion’s conversion, making it a “classic” prece- 
dent for the whole church (15:7) and thus preparing for 
Luke’s version of the Jerusalem conference (chap. 15; 
Conzelmann, Apg. 69). 

59 (i) The vision of Cornelius (10:1-8). 1. Caesa- 
rea: This magnificent Hellenistic port city, ca. 30 mi. N 
of Joppa, was the capital of Palestine for nearly 600 years 
after Herod the Great built it in 37-34 Bc. The Roman 
prefects and procurators, including Pontius Pilate (ap 
26-36), had their headquarters and residence here after 
AD 6, when they came to rule Judea directly. The “Italian 
cohort” seems, however, to be an anachronism since it 
is documented for the first time in Syria ca. AD 69, and 
Roman soldiers cannot have been quartered in Caesarea 
prior to the death of Agrippa I (ap 44; cf. Josephus, Ant. 
19.9.1-2 §354-66). 2. a pious man and God-fearer: The 
eulogy of the officer is in good Lucan style (Weiser, Apg. 
253-54) and is related to the recognition word inaugu- 
rating Peter’s discourse (vv 34-35), where the height- 
ened significance of the conversion reaches full expres- 
sion. Luke is the only NT author to use the phrase 
phoboumenos/sebomenos ton theon technically to designate 
the Gentile fringe of synagogue attendance (cf. 13:16,26; 
17:4,17), and although one should not apply this mean- 
ing everywhere (K. Lake, in Beginnings 5. 86), Corne- 
lius’s synagogue connection seems to be indicated by his 
observance of the appointed “ninth-hour” prayer (v 3; 
cf, 3:1). 3. angel of God: Heavenly beings direct the 
earthly action throughout the Cornelius story, illus- 
trating the abiding truth of the affair: that “God made it 
his business” to accept Gentiles as his people (15:14); it 
did not happen on human initiative. The narrative will 
return to this vision three times (vv 22,30-32; 11:13-14), 
underscoring by repetition its decisive causality at the 
start of the proceedings. 4-6. The heavenly direction 
includes commands but no explanations; the humans are 
pawns in a turn of events wholly enacted from above 
(Haenchen, Acts 347; K. Loning, BZ 18 [1974] 8). 4. have 
gone up as a memorial: This mimetic phraseology is 
equivalent to “are remembered” (v 31; cf. Sir 50:16; Tob 
12:12). The pagan’s piety is to be rewarded without the 
entitlement of membership in the elect! 6. Simon, a tanner: 
Connection is made with and information added to 9:43, 
where Luke editorially anticipated data of the Cornelius 
tradition. 

60 (ii) The vision of Peter (10:9-16). 9. as they 
neared the city: The synchronizing (v 17) is from above, 
whence even the timing of our story’s action is deter- 
mined. Prayer is the prelude to vision, as in 22:17; Luke 
1:10; 3:21; 9:28-29; 22:41-43. 11. the heavens opened: Cf. 
7:56; Luke 3:21. This vision, like the centurion’s, will be 
magnified through repetition (v 28; 11:5-10). a receptacle 
resembling a great cloth: Responding to Peter’s hunger (v 
10), this is apparently a table setting, though its contents 
are hard to visualize. 12. fourfooted beasts and reptiles and 
birds: This listing echoes Gen 1:24(28,30; 6:20) and has 
obviously become a rhetorical commonplace (Rom 1:23). 
Ic already hints that a theology of creation (Gen 1:31; 
1 Tim 4:4) annuls all food taboos (Weiser, Apg. 264). 13. 
slaughter and eat: The “voice” ignores the strictures 
against certain species in Lev 11:2-23 and Deut 14:3-20. 
14. unclean: Peter’s demurral, echoing Ezek 4:14, corre- 
spondingly ignores the presence of clean animals on the 
cloth! Some scholars (Haenchen, Léning, Haacker) insist 
that this shows that the vision was never told separately 
to dispel food restrictions but can only have the figurative 
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sense of voiding distinctions between clean and unclean 
humans (v 28). 15. declared clean: The causative vb. has a 
forensic meaning, as in Lev 13:13 LXX. All creatures’ 
purity is thus promulgated, not effectuated, by the 
vision, and that is its very point (cf. 15:9). 

61 (iii) Reception of the messengers (10:17-23a). In 
this scene the strands of the previous two are united. 17. 
inwardly baffled: Peter’s vision is now shown to be a 
riddle, whether or not it was intended as such when first 
related (cf. K. Léning, BZ 18 [1974] 11); its solution 
must follow in the figurative interpretation Peter learns 
from subsequent happenings (v 28). 19. the Spirit: With 
the apostle perplexed and the messengers seeking him, a 
new intervention from on high is needed to bring the 
principals together, so punctually is divine control 
plotted throughout the story. Strangely, the speaker 
makes no reference to the foregoing vision, which may 
confirm the latter’s secondary addition to the context 
(with vv 17a,19a). 23a. Peter, though himself a guest, 
makes the visitors his guests! Thus does the story con- 
centrate on its principals. 

62 (iv) Proceedings in Cornelius’s house (10:23b-48). 
23b. brothers from Joppa: They are numbered six in 11:12 
and are important parti-pris witnesses to what follows 
(10:45). 24. his relatives and closest friends: If this story was 
a foundation legend for the local church, these would 
presumably be the first Christians of Caesarea (Haen- 
chen, Acts 361). 25. worshiped him: Prostration before the 
apostle, which he wards off here, will become a com- 
monplace suppliant’s gesture in the apocryphal Acts 
(e.g., Acts Pet.), which will not limit their heroes to mere 
human status. Cf. 14:11-15; 28:6. 27-29. If one holds 
Peter’s vision to be an extraneous addition to the older 
story, these verses, which include the specific solution to 
the vision’s enigma (v 28), must also be such (Dibelius, 
Studies 113; but cf. Schneider, Apg. 2. 72). 27. conversed 
with him: There is scant room for this, given Peter’s 
query in v 29b. 28. call no person common or unclean: 
Anthropon reveals the allegorical meaning attributed to 
the animals Peter saw. “Common or unclean” is a hen- 
diadys; what is “common” is accessible and permissible 
to all, whence the nuance of “profane,” “unholy.” 29b. 
This question may resume the original narrative from v 
26 (Dibelius). Like v 21, it introduces a reprise of vv 1-8 
in direct discourse and sounds rather obtuse after all 
Luke has told us. 

63 Peter’s Sermon (10:34-43). Nowhere is the 
question of tradition vs. Lucan composition raised more 
acutely than in this passage, which alters both beginning 
and end of the mission-discourse schema we came to 
know in chaps. 2 and 3 (+ 7 above). In place of the 
familiar call for repentance comes a kerygma of universal 
forgiveness under the auspices of the one appointed 
judge of the world (vv 42-43), matching the conclusion 
of Paul’s speech to Gentile Athenians (17:30-31) and the 
argument of 1 Thess 1:10. Up front, the expanded Jesus 
kerygma begins with the concept of God’s “good news” 
to Israel (v 36), based on Isa 52:7 (Nah 2:1), thus asso- 
ciating the “gospel” (ptc. euangelizomenos) with a sche- 
matic account of Jesus’ earthly activity after John’s 
baptism (v 37), much as Mark (1:1) would apply the 
term evangelion to his account of the public life. The 
crucial issue is joined with the question: Does this 
sermon represent a traditional preaching pattern out of 
which the Synoptic Gospels developed (C. H. Dodd, 
New Testament Studies [Manchester, 1953] 1-11; P. 
Stuhlmacher, in Das Evangelium [> 65 below] 22-23, 
181-82; Guelich, “Gospel Genre” [~ 65 below] 
208-16), or has Luke here reshaped the Petrine kerygma 
into an outline of the narrative gospel in his own literary 
version (Wilckens, Missionsreden 69; Weiser, Apg. 
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258-59)? The first position probably makes too much of 
the indubitable tradition layer underlying the sermon, 
for the hand of Luke is heavy throughout (better Roloff, 
Apg. 167-68). 34-35. A word of recognition by Peter 
connects discourse to situation. Thought by some to be 
the climax of the original legend (Bauernfeind, Léning), 
it is nevertheless filled with good Lucan expression. 
accepter of persons: On prosdpolemptes, see comment on 
Rom 2:11. The antonym is kardiognistés, “knower of 
hearts” (15:8; cf. 1 Thess 2:4). The universalist thought 
pattern goes back to Paul. 36-37. The grammar is con- 
fusing here. Rather than make “the word” the object of 
the subsequent “you know” (v 37), or strike “which” as 
a copyist’s error, it is better to read them in apposition 
to the “that”-clause in the previous statement (v 34), 
hence as a continuation of Peter’s solemn “I understand” 
(Schneider, Apg. 2. 75-76). Verse 37 is then a new 
sentence. The content of “the word” is, in any case, the 
confession, “He is Lord of all,” to be understood in the 
light of Rom 10:12 and as the creed of Greek-speaking 
Christians, who made Kyrios the name of the unpre- 
disposed Pantokrator (v 42; cf. Hengel, Acts 104-5). pro- 
claiming peace: The tradition of the eschatological proph- 
ecy based on Isa 52:7 and 61:1 (v 38) was applied to 
Jesus’ ministry with redoubled emphasis in Luke’s 
Gospel (7:22; 4:17-20), and his commission of disciples 
as “peace” harbingers in the same tradition was promi- 
nent in the mission instruction (Luke 10:5-6). beginning 
from Galilee: With v 39, this forms the geographical 
delimitation of the authentic Jesus tradition, keyed to 
accrediting the apostolic witness (13:31) just as 1:22 did 
in chronological terms. Mention of baptism has particu- 
lar relevance to the Pentecost “replay” in vv 44-46, since 
JBap was made the prophet of the Pentecost in 1:5 (cf. 
11:15-16). Peter’s kerygma is thus not so irrelevant to its 
narrative context, as Dibelius thought (Studies 162). 38. 
God anointed him: The allusion to Isa 61:1 recalls Jesus’ 
investiture with the “power” of the Spirit at his baptism 
(Luke 3:22; 4:14,18). This introduces topoi of the Helle- 
nistic “divine man” (Conzelmann, Apg. 73), depicting 
Jesus’ ministry as his “witnesses” carry it forward (v 39). 
For them, as for him (2:22), powerful deeds are the proof 
of God’s saving action through earthly agents. 39. 
suspending him: Cf. 5:30. 40-41. he gave him to be mani- 
fested: Luke 24:31,45 offer commentary on this unusual 
expression, which serves the kerygma’s focus on God’s 
sovereign action. On Luke’s alternation of the apostles 
and a wider circle of Easter witnesses at center stage, see 
comment on 1:2. 42. to the people: The special responsi- 
bility of the Twelve to Israel (ho laos) is reaffirmed (cf. 
13:31; comment on 1:21). judge of the living and the dead: 
The universality of Jesus’ judgment, as of his lordship (v 
36), is thus a bracketing motif for the sermon and its 
principal point of connection with the context (likewise 
v 43: “all who believe”). 43. This verse completes the 
text’s reprise of Luke 24:44-48. 

64 Reception of the Spirit and Baptism (10:44—-48). 
44. still speaking: Does 11:15 therefore recall a stage of the 
Cornelius tradition as yet lacking Peter’s discourse? fell 
upon: The vb. emphasizes the Spirit’s unmediated action, 
thus its “gift” character (v 45), independent even of bap- 
tism (v 48; cf. comment on 8:14-17). 45. poured out: This 
vb. is an explicit echo of Joel’s prophecy applied to Pente- 
cost (2:17-18,33); 11:15 will formally state the connection 
implied here (v 47). 46. speaking in tongues: An accompany- 
ing phrase makes this surpass mere glossolalia, as in 19:6 
(cf. comment on 2:4). 47. can anyone forbid: Here is the 
target of the story’s several notices of the divine control 
of its action. The Spirit has moved, the institution can 
only follow (cf. 11:17). 48. to remain: Peter’s sojourn 
creates the space and issue for what follows. 
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65 (v) Peter’s Accounting at Jerusalem (11:1-18). 
This section gives the Cornelius story its foundational 
status and full Lucan context. 2. those of the circumcision: 
I.e., Jewish Christians, not a faction (15:5), although the 
adj. “faithful” (10:45) is missing. 3. ate with them: This 
was not mentioned in chap. 10, but that does not mean 
a phase of the old story has been eliminated (so K. 
Léning, BZ 18 [1974] 10-11). Table fellowship is but 
the ultimate affront to Mosaic sensibilities given by one 
who becomes a Gentile’s houseguest (10:48). This was 
also the issue in Gal 2:12 (K. Haacker, BZ 24 [1980] 
240). 4. in order: Cf. Luke 1:3. As in the Gospel prologue, 
the “order” is that of salvation history’s logic, not a 
mechanical chronology. 5-14. Peter’s account covers the 
story from his vantage point, and the author hones the 
coverage to fashion his own balance sheet. 15. as I began 
to speak: Since the sermon we heard at this point was for 
our consumption as readers, it can be omitted from the 
review of essential happenings (cf. comment on 10:45). 
in the beginning: Pentecost gets arché-status comparable to 
Jesus’ baptism by JBap (1:22): in the two events, the 
Spirit inaugurated the successive phases of Luke’s 
history. 16. Peter recalls JBap’s prophecy that originally 
connected the two “beginnings” (1:5). 18. to the Gentiles 
too: Here is the story’s final upshot for Luke’s history, the 
definitive authorization of its new phase (Zingg, Wachsen 
eM, 
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66 (D) Between Jerusalem and Antioch 
(11:19-12:25). Luke interrupted the story of the flee- 
ing Hellenists by design in order to insert the events to 
which he gave foundational significance for the 
worldwide mission: the conversions of Saul and Cor- 
nelius. He can now continue the refugees’ story, since 
the beginning they are about to make (v 20) has been 
safely inserted into the “apostolic tradition” by the 
“detour” taken in 9:1-11:18. The firm bond between the 
first Gentile church, Antioch, and the apostolic mother 
church will be the editorial motif of this new section, 
which will recount the “inspection” visit by Jerusalem’s 
delegate, Barnabas, his conduct of Saul to Antioch, and 
their joint mission to bear the new community’s relief 
offerings back to Jerusalem. This mission, in fact, ap- 
pears to frame the account of the apostolic church’s 
persecution and deliverance in chap. 12, bordered by 
11:30 and 12:25. Luke will rely here on disparate tradi- 
tions which he works up into an overall picture; he is 
hardly using an integral “Antioch source” (pace Hengel, 
Acts 99; cf. Weiser, Apg. 275). 

(a) THE First CHURCH OF THE GENTILE MiIs- 
SION (11:19-30). 19. those scattered: Connection is made 
editorially with 8:1,4, retrieving the thread of the 
Hellenists’ story. Their path has led up the Mediterra- 
nean coast N of Palestine (Phoenicia) and to the nearby 
island of Cyprus, then to the capital of the Roman pro- 
vincial government of Syria, Antioch on the Orontes, 
where there was a strong Jewish community (see W. A. 
Meeks and R. Wilken, Jews and Christians in Antioch 
[SBLSBS 13; Missoula, 1978] 1-18). That only Jews 
were evangelized is Luke’s preface to the report that 
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follows. 20. to the Greeks also: Despite the authoritative 
reading in ms. B, “Hellenists,” which is rejected by com- 
mentators as often as it is preferred by editors (e.g N- 
A**), the better choice is hellénas, “Greeks,” properly 
contrasting with loudaiois, “Jews,” in v 19 (Zingg, 
Wachsen 205-7), We meet Luke’s source material here, 
for the report takes no cognizance of the precedent of 
Cornelius. Verse 21 typically generalizes the informa- 
tion as evidence of the divine force propelling the mis- 
sion. 22-24. Barnabas (4:36) performs the visitation 
which, like 8:14, secures the new church’s ties to the 
mother church. 25-26. Barnabas’s conduct of Saul from 
his hometown is hard to credit; it looks like a Lucan 
stratagem to pick up the dangling thread of Saul’s mis- 
sion (9:30; but cf. Gal 1:21) and to reiterate his subor- 
dination to the apostolic church (cf. 9:27; Schneider, 
Apg. 2. 88, 91-92). That Barnabas and Saul were among 
Antioch’s prophets and teachers is, however, assured by 
the traditional listing in 13:1. Christians: The use of this 
name by outsiders attests that at Antioch the “Christ- 
people” first stood out as a sect distinct from Judaism 
(see Meeks and Wilken, Jews 15-16; Zingg, Wachsen 
217-22). 27. prophets: Jerusalem is even the source of the 
prophetic charism (1 Cor 14:1,3) in its offspring con- 
gregation. On wandering prophets in earliest Chris- 
tianity, see G. Theissen, Sociology of Early Palestinian 
Christianity (Phl, 1978). 28. Agabus: See 21:10. a great 
famine: This subject matter and its universal dimension 
fit the conventions of apocalyptic prophecy; cf. Mark 
13:8; Rev 6:8. (For a possible historical reference, > 
Paul, 79:11.) 30. to the elders: Abruptly and without in- 
troduction, we encounter the postapostolic leadership of 
the mother church (15:2-6,22-23; 16:4; 21:18). This 
purported visit of Saul to Jerusalem cannot be identified 
with either his first (9:26; Gal 1:18) or his fateful council 
visit (15:2; Gal 2:1); Paul’s account in Gal excludes 
others in between. This relief mission is hardly Luke’s 
invention, but Saul’s part in it may be (> Paul, 79:25). 
67 (b) HERop’s PERSECUTION AND PETER’S ESCAPE 
(12:1-25). Divine custody of the apostle and vengeance 
against the persecutor are the exquisite counterpoint of 
this section, which is sandwiched between the dispatch 
and return of Antioch’s envoys (similarly Mark 
6:7-13,30). Its centerpiece is the rescue story (vv 6-11), 
which goes on to tell with relish the miracle’s effects on 
fellow believers (vv 12-17) and captors (vv 18-19), and 
all within a framework formed by the account of the 
doomed Agrippa (vv 1-5,20-23). Both the rescue and 
the impious king’s demise are told in conventional forms 
known from the literature of religious propaganda 
(Weiser, Apg. 284-86). 1. Herod the King: Herod Agrippa 
I, grandson of Herod the Great (> History, 75:173). 
2. James: Son of Zebedee (> NT Thought, 81:139). At 
this point, with the mission to homeland Jewry behind 
us, there will be no move to replace James, as there was 
Judas (1:15-26), in the circle of the Twelve. 6-19. Peter’s 
rescue, its effect heightened by the “four squads” guard- 
ing him (v 4) and augured by the church’s prayer (v 5), 
belongs to the genre of rescues by divine epiphany, 
which argue the validity of a revelation by reason of its 
prevailing over humanly insuperable powers of nature 
or state (cf. 5:17-25; 16:25-34; Theissen, Miracle Stories 
[> 37 above] 99, 101). The local color and rominatim 
personal references (vv 12-13) indicate that this story 
came to Luke among other “Peter stories” and was pos- 
sibly reworked by him in composing 5:17-25 (~ 40 
above). 11. expectation of the Jewish people: This statement, 
carrying the author’s assessment of the miracle, docu- 
ments the further development of the process that began 
at the stoning of Stephen: the defection of “the people” 
who once welcomed the apostolic ministry (2:47; 5:13) 
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into unbelieving Jewry and, therewith, “the true Israel’s” 
outreach to the Gentiles (W. Radl, BZ 27 [1983] 83-84). 
12. John called Mark: Cf. 1:25; 15:37; > Mark, 41:2. 17. 
report this to James: This is “the brother of the Lord” (Gal 
1:19), who will emerge as the leader of the Jerusalem 
church as the apostles fade from Luke’s pages (cf. 15:13; 
21:18; > NT Thought, 81:143). 20-23. Cf. the account 
of Herod Agrippa’s death in Josephus, Ant. 19.8.2 
§343-54 (> History, 75:176). The king’s fate is condign 
because the persecutor’s sin is the same as the blas- 
phemer’s: contention with God (5:39). 24-25. Lucan 
framework (cf. 11:30). 24. A growth summary appraises 
the persecutor’s demise (cf. 9:31). Since unbelieving 
Jewry stood behind the king (v 3), the end of his threat 
to the church coincides with the end of her confinement 
within Judaism—something of a symbolic overtone to 
Peter’s release (W. Radl, BZ 27 [1983] 87). 25. Barnabas 
and Saul returned: The connection with 11:30 requires 
“from Jerusalem,” but the mss. are divided between 
“from” (ex or apo) and “to” (eis, which can also mean “in” 
in NT Greek); > Paul, 79:25. Since the better codices 
show eis and it is the lectio difficilior, one might take it with 
plerdsantes, “having completed their service in Jerusalem” 
leaving “returned” without destination (as in 8:28; 20:3). 
Other instances where a finite aor. form of hypostrephein 
is left without adverbial complement, when a succeeding 
prep. phrase is construed with a ptc. following it are 
Luke 12:25; 10:17, both exemplary of this author’s 
stylistic freedom (cf. Dupont, Etudes 235-41, along with 
Haenchen, Schneider, and Weiser). 


(Dupont, Etudes 217-41. Hengel, Acts 99-107. Radl, W., 
“Befreiung aus dem Gefingnis,” BZ 27 [1983] 81-96. Zingg, 
Wachsen 180-228.) 


68 (E) The First Missionary Journey of Paul 
(13:1-14:28). Based on Luke’s literary management of 
his raw materials, it is conventional to differentiate three 
“Journeys” in his account of Paul’s missions (> Paul, 
79:28-45): (I) chaps. 13-14, in the company of Barnabas 
and limited to Cyprus and SE Asia Minor; (II) 15:40- 
18:22, with principal stations in Greece, Paul alone as 
protagonist; (III) 18:23-21:16, dubiously articulated at 
the beginning, with sweep of Asia Minor and Mace- 
donia, ending in Jerusalem. Whereas Missions IJ and III 
have good support in Paul’s letters (> Paul, 79:6), 
Mission I is never referred to by him (but see Gal 
1:21-23), nor does he report mission activity in Bar- 
nabas’s company (but see Gal 2:1). Some scholars doubt 
the historicity of Mission I on this basis (Conzelmann, 
Schneider), but the same sequence of (Pisidian) Antioch 
(13:14-50), Iconium (13:51-14:5), and Lystra (14:6-20) 
is attested independently of Luke in 2 Tim 3:11. In view 
of this remnant of an itinerary and the several traditions 
Luke found associated with it, many now defend 
Mission I as a correctly situated but fragmentary record 
of the 13-year interval mentioned in Gal 1:21; 2:1 
(Hengel, Acts 108-10; Roloff, Apg. 194-95; Weiser, Apg. 
308-10). Of course, this section does not intend to retail 
information; it serves Luke’s reader as an introduction to 
the method and schedule of Paul’s activity (“Jew first, 
and then Greek,” cf. Rom 1:16!), and it thus sharpens the 
crucial issue to be resolved by the Jerusalem Council 
(chap. 15). 

69 (a) PRELUDE TO THE JOURNEY (13:1-3). 1. 
prophets and teachers: The list of resident “prophets and 
teachers” of the Antioch congregation comes from 
Luke’s tradition and agrees with lists of leading com- 
munity functions in Rom 12:6-7; 1 Cor 12:28. Persons 
other than Barnabas and Saul are otherwise unknown. 
Paul’s reticence about his Antioch ties in the letters, 
where the city is mentioned but once, must be due to the 
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fateful parting of ways that occurred there (Gal 2:11-14). 
2-3. This solemn and stylized account of the two mis- 
sionaries’ deputation plainly shows Luke’s hand (Weiser, 
Apg. 304-5) but rests on solid historical evidence of their 
partnership as Antiochene envoys (Gal 2:1,9) and fellow 
apostles (1 Cor 9:6; Acts 14:4,14). In fact, the early 
rationale of the apostleship as delegation by the risen 
Lord is echoed in this report of vocation by the Spirit. 
2. as they were worshiping: The cultic sense of leitourgein, 
“perform a service,” is favored by Luke’s LXX mimesis 
(cf. Exod 28:35,43; 29:30; Num 18:2). The revelation 
was delivered through prophetic utterance in the 
assembly gathered for worship (cf. 1 Cor 14:26-33). 3. 
laying on their hands: It is hard to trace this rite to the 
period in question, even as a commissioning after the 
rabbinic model of the %aliah, “commissioned emissary” 
(> NT Thought, 81:150-52; pace J. Coppens, in Les Actes 
[ed. J. Kremer] 417-20). Here it is at most a blessing by 
peers (v 1), certainly not an ordination rite (Schneider, 
Apg. 2. 115). As in other cases (6:6; 8:17; 19:6), Luke 
may be reading back the broader ritual practice of his 
own day (Roloff, Apg. 194). 

70 (b) A Contest Won By PAuL IN Cyprus 
(13:4-12). 4. sent out: The holy Spirit launches the 
journey in which, by its final assessment, God “opened 
a door of faith to the Gentiles” (14:27). 4-5. Seleucia was 
the seaport of Antioch, 16 mi. distant, and Salamis was 
the E port of the island of Cyprus, homeland of Bar- 
nabas (4:36). in the synagogues: This “Jews first” schedule 
(13:46) will be programmatically broken by the conver- 
sion of the proconsul (v 12). John as assistant: His modest 
role forestalls any chagrin over v 13. 6. magician: The 
mission meets its competitor in the arena of thauma- 
turgy and divination, both included in a broad Helle- 
nistic usage of magos (A. Nock, in Beginnings 5. 175-82). 
The adversary’s double name (v 8) and double billing 
could result from a fusion of traditions (Dibelius, Studies 
16), but not necessarily (Weiser, Apg. 313). 7. Sergius 
Paulus: The propraetor, resident in the provincial capital, 
Paphos, apparently has the sorcerer in his retinue; but as 
a “man of intelligence,” he is in the wrong company. 
That such prominent men embraced the gospel serves 
the apologia for it as a socially respectable movement 
(Haenchen, Acts 403). 8. Elymas: The second name’s 
etymology is inscrutable, but the issue of the contest is 
unmistakable: God’s “ways” (v 10) vs. quackery. 9. Paul: 
Luke’s shift from the Jewish sobriquet, Saul, to the 
Roman family name (> Paul, 79:3) coincides with the 
first conversion of the missionary’s journeys. “Saul” re- 
appears hereafter only in replays of the conversion 
(chaps. 22, 26). 9-11. filled with the holy Spirit: Paul now 
succeeds Peter and Stephen (4:8; 6:5) as exemplary 
“Spirit-bearer.” He first exercises pneumatic scrutiny of 
the sinner (cf. 8:20-23), then performs something like a 
“rule miracle” (cf. 5:1-11), reinforcing the divine stric- 
ture against sorcery. Since the magician’s blindness is 
nevertheless of limited duration (“for a time”), the 
miracle seems aimed at repentance rather than retribu- 
tion (cf. 5:5,10). 

71 (c) Mission AND REJECTION AT PIstDIAN 
ANTIOCH (13:13-52). Verses 13-14a, which move the 
scene to the Asia Minor mainland, also move Paul into 
the position of principal actor (“Paul and his company”). 
Verses 14b-43 and 44-52 constitute a “dramatic episode” 
with two related scenes, situated on successive sabbaths 
(vv 14,44). The first scene features Paul’s one and only 
missionary sermon to Jewish listeners (vv 16-41); the 
second brings “nearly the whole city” to hear the mis- 
sionaries, who now meet with blasphemous rejection 
from the Jews and are forced to leave town. The sharp 
contrast between the eager listeners of the first scene (vv 
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42-43) and the jealous antagonists of the second (v 45) 
is not explained by the narrative because the logic of it 
is that which underlies the whole of Acts: the Word goes 
to the Jews first by salvation-historical necessity, and 
their rejection of it begets the mission to the Gentiles (v 
46). Luke illustrates this theorem, inherited from Paul 
(Rom 11:11-12), in a bipartite episode which opens the 
door to the whole Pauline section of Acts (cf. 18:6; 
28:26-28; Radl, Paulus 92-94; Haenchen, Acts 417). In 
this respect, it compares closely with Jesus’ inaugural 
preaching at Nazareth (Luke 4: 16-30), which is similarly 
structured: synagogue instruction on the sabbath, con- 
trasting public reactions, scriptural argument for the 
mission beyond Israel, preacher’s flight from town. Both 
episodes enunciate the program of the ministry they 
inaugurate, and their parallelism implies the essential 
continuity of the two ministries (Radl, Paulus 385-86). 
(i) Mise-en-scene and sermon (13:13-43). 13. 
John left them: Cf. 15:37-38. 14. Pisidian Antioch: Admin- 
istrative center for the Roman province of Galatia, with 
a sizable Jewish community, but reachable from Perga 
(100 mi.) only by a hazardous mountain journey. entering 
the synagogue: That this is invariably Paul’s first visit in a 
town (9:20; 14:1; [16:13]; 17:1-2,10,17; 18:4,19; 19:8) 
is based on good historical probability but has become, 
for Luke, a stereotypical expression of the theorem of v 
46. 15. a word of exhortation: An address after the readings 
iS true to synagogue protocol. Cf. Heb 13:22. 
72 Paul’s Sermon (13:16-41). The text is neatly 
divisible into sections marked off by repeated words of 
salutation (vv 16,26,38); hence (1) a summary of OT 
history, the era of promise (vv 16-25); (2) the Jesus 
kerygma with scriptural argument demonstrating ful- 
fillment of the promise (vv 26-37); (3) the concluding 
summons to faith and forgiveness (vv 38-41), conform- 
ing to the schema of earlier sermons (2:38-40; 3:19-26). 
The OT summary reminds us of the raw material of 
Stephen’s speech (> 45 above), although here Luke’s 
shaping is obvious in the concerted emphasis on God’s 
action as prelude to the characteristically theocentric 
Jesus kerygma. In addition, the demarcation of the OT 
period after JBap (vv 24-25) coheres with the boundary 
drawn in Luke 16:16 (cf. Matt 11:13). The preacher, 
however, does not segregate the two periods; the Jesus- 
event belongs to the history of Israel (v 23), and that is 
why it must be proclaimed to Israel “first” (v 46). The 
“hinges” of this argument are vv 23,26,32-33,38 
(Dupont, Etudes 359; Buss, Missionspredigt [> 76 below] 
30), each verse serving connective, resumptive, and 
actualizing functions. They make Paul’s recited history 
of salvation into kerygma for the present; “the history of 
Israel right down to the preacher’s situation is a living 
unity,” grounded in God’s fidelity to his promise (ibid. 
25). Rather than treat portions of this argument, 
whether the historical summary (Kliesch) or the Davidic 
scriptural catena (Bowker, Ellis), as keys to the overall 
conception and origin of the sermon, we do better to 
view it as essentially a Lucan composition that has made 
skillful use of these traditional ingredients to forge a 
statement in which Paul can illustrate the “first” principle 
of his labors (v 46; so Buss, Weiser). 
73 The era of promise (vv 16-25). 16. God-fearers: 
Now the phrase has its technical meaning (see comment 
on 10:2): Gentiles frequenting the synagogue. through 
philosophical congeniality with Judaism, but without 
circumcision or total Mosaic commitment (also v 26). 
_ This class was particularly fertile soil for the Christian 
mission. 17. this people Israel: The dem. pron. makes the 
synagogue assembly representative of the whole “people” 
(v 15), and Paul begins with the theme of their election, 
echoed in the honorific “Israelites” (v 16). This already 
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lays the foundation of the proton, “first,” in v 46 and is 
typical of the sermon’s sustained focus on its present 
situation. 18. he sustained them: Mss. waver between the 
vb. etrophophorésen and the pejorative etropophorésen, “put 
up with them”; the difference is made by an exchange of 
one consonant (phi for pi). In Deut 1:31 LXX the first is 
used, and this conforms to the Lucan summary’s positive 
tone (contrast 7:2-49). 19. seven nations: Cf. Deut 7:1. 20. 
four hundred and fifty years: Apparently an awkward 
timing for the whole sequence from v 17, including the 
400 years before the exodus (Gen 15:13). 20b-22. 
Whereas no patriarchs or judges have been named, now 
we hear the names connected with the beginning of the 
royal dynasty in Israel, whose tradition supplies the 
sermon’s central argument from prophecy (vv 23, 
33-37). Samuel’s role (cf. 3:24) in inaugurating the 
kings’ line is matched by JBap’s, heralding Jesus from the 
end of the old prophets’ line (vv 24-25). 22. raised up 
David: The use of the vb. egeirein serves, with v 23, to 
make David a type of Jesus (v 30). God’s testimony to 
David combines Ps 89:21 and 1 Sam 13:14, the latter a 
prophecy of Samuel. 23. from this man’s progeny: The 
influence of 2 Sam 7:12 is clear; it is less clear that the 
whole summary from v 17 constitutes a midrashic com- 
mentary on the full oracle of Nathan (so Lévestamm, 
Dumais). true to his promise: Since this was given to “the 
fathers” (v 32), it cannot refer to Nathan’s oracle alone 
(2 Sam 7). It includes all the OT promises of a “savior,” 
which came to fulfillment in the resurrection of David’s 
descendant (v 33; 26:6-8; Buss, Missionspredigt [> 76 
below] 46). 24. before his coming: Lit., “before the face 
of...,” this phrase is an excellent example of Lucan 
mimesis (> 8 above). 25. as John was finishing: This coin- 
cides with the end of “the Law and the Prophets,” 
according to Luke 16:16. Cf. 20:24; Luke 3:16. 

74 Jesus kerygma (vv 26-37). We now move into 
material largely familiar from the Petrine sermons. 26. to 
us: Corresponding to “for Israel” in v 23, this reiterates 
the identification of the Word’s audience made in vv 
16-17. 27. See comment on 3:17-18 (also 15:21). Unlike 
Peter in Jerusalem, Paul cannot accuse the Diaspora 
listeners of Jesus’ murder nor invite their repentance of 
it; hence the alteration of the schema in vv 38-41. Still, 
Jerusalem did act according to plan (Luke 13:33) as the 
representative of a perennially disobedient people 
(7:51-53; 15:10). 28. Cf. 3:13-14. 29. laid him in the tomb: 
This seem to ignore the pious Arimathean’s service 
(Luke 23:53), but the allusion to Deut 21:22-23, which 
we have met before (5:30; 10:39), probably encouraged 
adding the burial to the taking down “from the tree” 
among the guilty deeds of Jerusalem. The change of 
actor can now be the more rhetorically effective in v 30. 
31. See comment on 1:21-22 (also 1:3). 33. God has 
fulfilled: The striking pf. tense form reflects that Luke 
knew only two eras of history, promise and fulfillment, 
and all Israelites living in the latter era are included in 
“us, their children.” raising up Jesus: This refers unmis- 
takably to the Easter event (cf. 26:6-8), and so does Ps 
2:7 (pace Rese, Motive 81-86), whose contribution to the 
Easter kerygma can already be observed in Rom 1:4 (cf. 
Heb 1:5). Paul quotes the psalm as a step in the reasoning 
that shows the resurrection to be the fulfillment of the 
ancient promise in this Davidic descendant. Nathan’s 
oracle, promising the filial adoption of the descendant 
(2 Sam 7:14), is the self-understood fulcrum of this logic 
(cf. v 23). 34. the holy and sure (blessings): This fragment 
of Isa 55:3 LXX could be linked to Ps 16:10 LXX (v 35) 
by the catchword hosios, “holy.” Since its citation is 
prefaced by the claim that the risen One will “no more 
return to corruption,” it must be assumed that David's 
blessings included Nathan’s promise of his descendant’s 
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everlasting reign (1 Sam 7:13,16). “I will give you” (pl.) 
reaffirms that the blessings are destined for the whole 
people (vv 23,33), not the risen One alone; and on that 
depends the logical nexus with v 38. 36-37. See com- 
ment on 2:25-31. 

75 Exhortation (vv 38-41). 38. by this man: Here 
is the point of the logical nexus asserted by oun, “there- 
fore”: the resurrected heir of David is the one “by 
whom” forgiveness is proclaimed to this audience (cf. 
3:22-26; 26:23; Buss, Missionspredigt [> 76 below] 124). 
The parallel relationship between dia toutou and en tout9 
(v 39) suggests that we give the same instrumental sense 
to both. Paul, preaching forgiveness “in his name” to 
complete the plan of salvation (Luke 24:47), acts in per- 
sona Christi, just as when miracles are done in his name 
(3:12,16). by the law of Moses: The law is not accorded 
even a power of partial justification (pace P. Vielhauer, in 
StLA 41-42), for this clause explicates the “forgiveness 
of sins” announcement of the first clause. Luke is retail- 
ing Pauline tradition faithfully enough, even though in 
equating “justify” and “forgive” he does not rise to the 
Pauline conception (cf. Rom 6:7; 1 Cor 6:11; > Pauline 
Theology, 82:68-70, 75). 41. The use of Hab 1:5 to rein- 
force Paul’s exhortation is already a preview of its wide- 
spread rejection. Editorial repetition of “work” (ergon) 
seems to assure its reference to the Gentile mission, 
about to enter the wake of Jewish rejection. 43. God- 
fearing proselytes: Does this not commingle separate 
groups: converts and nonconverts (cf. comment on v 
16)? Perhaps Luke wished to prepare for v 46 by specify- 
ing that only Jews heard the instruction in the synagogue. 
76 (ii) Beleaguered missionaries turn to the Gentiles 
(13:44-52). 44-48. The plastic oversimplification in 
this scene is obvious even on casual reading. It has been 
woven out of the program of v 46, which has been the 
historian’s target throughout the Antioch episode. 45. 
jealousy: On the change of Jewish temper, > 71 above. 
46. to you first: The whole discursive structure of Paul’s 
sermon has illustrated this divine schedule of salvation. 
47. Cf. comment on 1:8, where the Isa text quoted here 
(49:6 LXX) was alluded to in the commission of the 
risen One. We are obviously at a milestone in the enact- 
ment of his plan. 48. Lucan style par excellence. Cf. 
2:47. 51. Cf. Luke 9:5; 10:11. This serves missionary 
typology better than it fits the situation at hand (cf. v 48; 
14:21-22). Iconium: Capital of the province of Lycaonia 
(modern Konya), located 87 mi. ESE of Pisidian Antioch. 


(Bowker, J., “Speeches in Acts,” NTS 14 [1967-68] 96-111. 
Buss, M., Die Missionspredigt des Apostels Paulus in Pisidischen 
Antiochien {Stuttgart, 1980], Dumais, M., in Les Actes {ed. J. 
Kremer] 467-74. Dupont, Etudes 337-59. Ellis, Prophecy {> 28 
above] 198-208. Holtz, Untersuchungen 131-45. Kliesch, Das 
heilsgeschichtliche Credo {+ 50 above]. Lévestamm, E., Son and 
Saviour {[Lund, 1961]. O’Toole, R. F., “Acts 13,13-52,” Bib 60 
{1979] 361-72. Radl, Paulus 82-100. Rese, Motive 80-93. 
Schmitt, J., in Les Actes {ed. J. Kremer] 155-67.) 


77 (d) Mrxep RECEPTIONS IN CENTRAL ASIA 
Munor (14:1-20). 

(i) Iconium (14:1-7). 1. in the same way: Kata 
to auto could also mean “together,” but since the pattern 
of mission set at Antioch, under the rule of 13:46, is to 
become a mainstay of Luke’s composition, the phrase 
would effectively declare his intention if it expressed the 
“like” priority of Iconium’s synagogue on the mission 
agenda. Repeated here, too, is the quick sequence of suc- 
cess and rejection (v 2). 2-3. Grammar and logic suggest 
that the order of these sentences might once have been 
the reverse. Note the continuity of the authenticating 
“signs and wonders” (2:43; 6:8). 4. the Jews: After the 
schisma at Antioch, they are ever more cohesively the 
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mission’s principal antagonists. the apostles: We probably 
hear Luke’s tradition at this point (also v 14), since he 
elsewhere reserves this status to the Twelve (cf. com- 
ment on 1:21). 

78 (ii) Lystra and Derbe (14:8-20). To the slender 
thread of the itinerary, Luke appends a miracle story (vv 
8-15a), mostly traditional material, and a miniature 
discourse (vv 15b-17), his own version of an inherited 
schema (Wilckens, Missionsreden 81-91). The miracle 
closely parallels Peter’s temple healing (3:1-11), and the 
speech is a rehearsal of the tour de force at Athens 
(17:22-31); hence, both serve Luke’s cross-referential 
pedagogy. 8-11. The healing story has standard ingre- 
dients of the form (cf. comment on 3:1-11). Paul again 
seizes the initiative as a charismatic man of God and 
discerns the patient’s disposition by pneumatic scrutiny. 
8. Lystra: A town about 25 mi. SSW of Iconium, shown 
by coins found at the site to have been made a Roman 
colony by Augustus (Colonia Iulia Felix Gemina Lustra). 
Variation between the pl. (v 8) and sg. (v 6) forms of the 
name is repeated in 16:1-2. 12. gods: The Anatolian 
legend of Philemon and Baucis (Ovid., Metamorph. 
8.611-28) has in common with this story the Hellenized 
deity names, the miracle-epiphany, and the concluding 
cultic scene (v 13). Hermes is, in any case, the name that 
fits Paul as Luke’s current “spokesman of the gods.” 14. 
Barnabas and Paul: This protocol, abandoned at 13:46 and 
hereafter, is prompted by v 12. 15. men: See comment on 
10:26. 15b-17. The little sermon contains the invitation 
to turn from benighted idolatry to nature’s self-disclosing 
Creator, which early Christian preachers inherited from 
Hellenistic-Jewish counterparts (cf. 1 Thess 1:9); but 
there is no christological conclusion here (as 17:30-31; 
1 Thess 9:10), perhaps because monotheistic conversion 
was still wanting among the Lystrans (v 18). In any case, 
this passage is but a preview of the Gentile kerygma 
which will be heard in its cameo setting on the Areo- 
pagus (chap. 17). 19. Jews: They are now not only recu- 
sant prospects of the mission but aggressive enemies 
stalking it. It is hard to credit this report of their travel 
from adjacent regions to make common cause with 
superstitious pagans. Cf. comment on 7:58. 20. Derbe: 
60 mi. E of Lystra; lacking in 2 Tim 3:11. This town 
probably got mere mention in the log of Paul’s travels 
that Luke used. 

79 (e) RETURN TO ANTIOCH (14:21-28). 21-22. 
Lystra and Iconium: The fact that the travelers revisit 
towns that had violently expelled them suggests that 
Luke artificially contoured the conclusions of the last 
three episodes according to his typology of the belea- 
guered witness, like Jesus (cf. Luke 4:29-30). This major 
interest is confirmed by the content of their exhortation, 
which applies Luke 24:26 existentially. 23. hand-picking 
elders: Is it remotely possible that this report is true to fact 
(cf. 20:17), despite the fact that Paul’s letters never men- 
tion presbyteroi and they were a fixed institution by 
Luke’s time (cf. 1 Tim 5; Titus 1:5; 1 Pet 5:1,5)? One 
might argue the special circumstances of this early mis- 
sion, esp. the guiding role of Barnabas, shortly to leave 
Paul’s side (15:39), and the mandate of Antioch which 
both men were under (so Nellessen, “Die Einsetzung,” 
184-85, 189). Most will likely continue to vote for 
Luke’s reading back contemporary church structure 
(Haenchen, Conzelmann, Roloff, Weiser). 26. sailed to 
Antioch: I.e., to Antioch in Syria. This verse signals the 
literary closure of the section begun at 13:1-3. 27. all that 
God had accomplished: Cf. 15:4,12; 21:19. the door of faith: 
Cf. 1 Cor 16:9; 2 Cor 2:12. This verse draws the conclu- 
sion of the journey for the progress of Luke’s history. 28. 
some time: An interval separated the journey’s end from 
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the Jerusalem proceedings to follow. The first missionary 
journey is usually dated ap 46-49 (> Paul, 79:29). 


(Nellessen, E., “Die Einsetzung von Presbytern durch Barnabas 
und Paulus,” Begegnung mit dem Wort [Fest. H. Zimmermann; ed. 
J. Zmyewski, et al.; BBB 53; Bonn, 1979] 175-93. Schnacken- 
burg, R., “Lukas als Zeuge verschiedener Gemeindestrukturen,” 
BibLeb 12 [1971] 232-47. Zingg, Wachsen 240-45.) 


80 (F) The Jerusalem Conference and Reso- 
lution (15:1-35). The Lucan argument which began 
with the emergence of “the Hellenists” at 6:1 is now 
brought full circle as their church’s representatives 
return to Jerusalem to seal the legitimacy of the mission 
to the uncircumcised. Luke’s account of these proceed- 
ings includes the same meeting as Paul recounted in Gal 
2:1-10 (> Paul, 79:36); but because of his idyllic view 
of the apostolic church under the unwavering guidance 
of the Spirit (v 28), Luke will not tell us of the subse- 
quent conflict ignited by the Jerusalem agreement at 
Antioch (Gal 2:11-14), when Paul upbraided Peter for 
backing away from meal fellowship with Gentile con- 
verts under Jewish rigorists’ pressure and cut his ties 
with Barnabas and the rest of the Antiochenes (cf. 
Hengel, Acts 122-23). This traumatic falling out, which 
reverberates faintly at v 39, has been finessed by a clever 
historiography that blends its issue into the original 
Jerusalem agenda, relegating it thus ad acta! This is 
accomplished in two steps: after Peter’s discourse has 
resolved the circumcision issue, which stood alone on 
the conference agenda reported by Paul (Gal 2:3=vv 
7-11), asecond speech, by James, prematurely settles the 
meal-sharing controversy (Gal 2:12=vv 13-21; cf. 
11:3) by laying on the “four clauses” of minimal Gentile 
observance (vv 20,29) for which Paul’s account left no 
room (Gal 2:6; cf. Strobel, “Das Aposteldekret” [> 85 
below] 90). 

Historically, the “decree” formulated by James was a 
compromise on the common-table controversy reached 
either before the crisis at Antioch (P. Achtemeier, CBQ 
48 [1986] 19-21) or, more likely, after it and in response 
to it (Hengel, Acts 117; Wilson, Gentiles 189-91). That 
the compromise now appears as the original Jerusalem 
resolution is a tour de force by Luke, reinforcing his 
unilinear view of the universal church’s origins 
(Schneider, Apg. 2. 189-90; Weiser, Apg. 368). Accord- 
ingly, the “classic” precedent of the Cornelius conver- 
sion by Peter becomes the keystone of the settlement (vv 
7,14). At the same time, the partnership of Peter and 
James as decisive actors at the conference, with Paul 
reduced to a “friend-of-court” witness (vv 4,12), signals 
the imminent departure of the apostles from the scene 
and the accession of James and the elders to custody of 
the norm-setting mother church. 

Earlier scissors-and-paste theories of Luke’s sources 
for this chapter have been superseded by studies that 
stress his integrating plan of composition (Dibelius, 
Studies 93-101; Haenchen, Acts 457). Yet the source 
question will not go away because the convergences 
between Luke’s information and Paul’s are too substantial 
to pass over. The speeches will be, as usual, the more 
direct statements of this author (Démer, Heil 182-85), 
while the “decree” will have come from his tradition, 
perhaps carrying the memory of an actual compromise 
solution initiated by James (Roloff, Apg. 227). 

81 (a) Prentstory (15:1-5). The introduction 
seems to include competing accounts of the immediate 
impetus for the conference: the advent of Judaizing 
teachers in Antioch (vv 1-2) and the upsurge of Pharisaic 
sentiment in Jerusalem (v 5). Of the two, vv 1-2 seem 
to fill the editorial requirement of connection with the 
setting of the antecedent narrative (14:26), whereas v 5 
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is more likely the point where we touch the conference 
tradition Luke used. By the same token, the report of the 
delegation and its purpose (v 2) is true to Gal 2:1-2 and 
thus to Luke’s source, whereas vv 3-4, showing the en- 
voys retracing the steps of the fleeing Hellenists (8:1; 
11:19) and repeating for the Jerusalem assembly the 
account of their mission given at Antioch (14:27), are 
clearly from Luke’s pen (cf. Démer, Heil 174-75; differ- 
ently, Dietrich, Petrusbild [> 19 above] 308). 1. after the 
custom of Moses: This means, of course, that circumcision 
was prescribed by the Pentateuch, which came from 
Moses. But Jewish tradition traced the rite to Abraham, 
not Moses (see Gen 17:9-14; cf. Rom 4:9-12). 2. dissen- 
sion and dispute: For once, Luke reports a:conflict that 
Paul does not (cf. Gal 2:1). 3. great joy to all the brothers: 
This unanimous acclaim shrinks the stature of the mis- 
sionaries’ opponents to that of a splinter faction in the 
church. 4. the apostles and the elders: First- and second- 
generation directorates of the mother church will share 
the deliberations (v 6), showing how these overreach the 
moment at hand to affect all Christian posterity. what 
God had done: The familiar theocentric perspective on 
history (vv 6-10,12,14) minimizes any dependency of 
the Gentile mission on the outcome of human delibera- 
tions. 5. party of the Pharisees: Hairesis, “faction,” “school,” 
is applied across the spectrum of Judaism: Sadducees 
(5:17), Pharisees (26:5), even Christians (24:5). Luke’s 
interest in Pharisees is mostly to promote his continuity 
thesis (see comment on 4:1), so there is good reason to 
trace the present report to his source (pace Weiser, Apg. 
369-70). circumcise them: The only antecedent for “them” 
in the context is Gentiles of the Antioch delegation (v 4; 
Gi, Gall 233). 

82 (b) PETER’s APPEAL TO PRECEDENT (15:6-12). 
The apostolic voice appropriately sounds first, and the 
little speech shows its literary origin and function in the 
fact that only Luke’s reader could grasp its allusions to 
the Cornelius sequence (vv 7-9; Dibelius, Studies 94-95; 
Borse, “Beobachtungen” [— 85 below] 201-2). 7. from 
days of old: The Cornelius event now belongs to the 
“classical” past (Dibelius), even at this relatively short 
temporal distance. God decided: In the matter before it, 
the mother church can only acknowledge and obey the 
election (exelexato), already made by God (Roloff, Apg. 
230; see comment on 10:3,47). James’s argument will 
build on the same divine initiative (v 14: epeskepsato, 
“provided for”), showing the structural parallelism and 
complementarity of the two speeches (J. Dupont, NTS 
31 [1985] 323). the word of the gospel: Cf. 10:36. The noun 
euangelion is rare in Luke; cf. 20:24 (on Paul’s lips). 8. 
knower of hearts: See comment on 10:34~-35. just as to us: 
Cf. 10:47; 11:15-17. 9. made no distinction: God himself 
had removed the law’s distinction between clean and 
unclean people (10:34-35), and this was revealed in 
Peter’s vision (see comment on 10:14-15). 10. test God: 
The biblical expression (Exod 17:2) means to challenge 
the manifest will of God. This rhetorical question is 
pressed by the theocentric recital of vv 7-9. a burden on 
the shoulders: This view of the law as an unbearable yoke 
is neither Pauline nor mainstream Jewish; it is the 
perspective of a Christian for whom the break with 
Judaism lies well in the past (Conzelmann, Apg. 91). 12. 
grew silent: Does this imply that the controversy (zétésis) 
which prompted Peter’s words (v 7) was settled by them? 
signs and wonders: As prophetic certification (2:19,22), this 
testimony by “Barnabas and Paul” (their order in the 
chain of apostolic tradition) is not at all extrinsic to the 
issue (pace Haenchen, “Quellenanalyse” [~ 85 below] 
158-60). 

83 (c) JAMES’s CONFIRMATION AND AMENDMENTS 
(15:13-21). James (12:17) follows the steps of Peter’s 
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argument from the divine action toward Cornelius (v 
14) to the conclusion that there must be no imposition 
on the converts (v 19; see comment on v 7). The first step 
he augments with a Scripture quotation (Amos 9:11-12 
LXX), and the second he qualifies with four minimal re- 
quirements for Jewish-Gentile coexistence based on 
Israel’s “holiness code,” Lev 17-18 (v 20). Paul is on 
hand to learn this resolution of Luke’s conference and, in 
fact, to become one of its promulgators (vv 22-29); and 
yet Luke will hint that his sources had it differently 
when he records James’s announcement of the “four 
clauses” to Paul as something new in 21:25 (see com- 
ment there; cf. Borse, “Beobachtungen” [> 85 below] 
198-200). 14. Symedn: The Gk form of Hebr Simé‘én, 
introduced mimetically, along with the heavy biblical 
phrasing of the two speeches, recreates the sacred 
“atmosphere” of the conference (> Paul, 79:36). God first 
saw to the taking: The divine initiative and its “classic” 
(proton) relationship to the present are the restatement of 
v 7; but “saw to” (episkeptesthat) belongs to the OT 
vocabulary of divine saving actions (Hebr paqad), and so 
it introduces an important enlargement of our perspec- 
tive on the Cornelius event and its effects. 4 people from 
among the nations: As part of the substantive clause acting 
as obj. of epeskepsato, this phrase asserts for the new 
Gentile constituency of the church no less than full par- 
ticipation in the “people of God.” Laos, “people,” has its 
pregnant sense of God’s elect, as it so consistently does 
in Luke’s writing, and as it will have again in reference 
to Gentile converts at 18:10 (cf J. Dupont, NTS 31 
[1985] 324-29). The oxymoron combining laos with 
ethné (Gentiles) brings out the sharp surprise factor in 
God’s provision. for his name: The sense of this phrase is 
found in the quoted words of Amos 9:12 (at v 17b), 
which is, in fact, the only other biblical use of this ter- 
minology to signify God’s rule of pagan nations. The 
Amos citation will now clarify the relation of the newly 
elect “people” to Israel. 16-17. The Amos lines do not 
reproduce the LXX exactly, so they may come from a 
Christian testimonia booklet, where words from Isa 
45:21 were added at the end (Démer, Heil 179). James’s 
use of the passage will work only in the LXX version, 
where MT’s yiréSii, “possess,” was exchanged for yidr&ii, 
“seek,” and *dm, “Edom,” for ’dm, “humanity.” The Gk 
translator’s prophecy can now explain how the risen 
Lord could reinterpret the restoration of Israel (1:6) in 
terms of the universal mission (1:8): David’s “fallen tent” 
is to be rebuilt so that (v 17) all nations may “seek the 
Lord” (Richard, “The Divine Purpose” [> 85 below] 
195; Domer, Heil 185). The rebuilding, therefore, does 
not mean the risen Christ’s fulfillment of the Davidic 
promise (pace Haenchen, Schneider), but the “ingather- 
ing of Israel” begun with the apostolic preaching, now 
expanding to embrace the Gentiles (Roloff, Weiser; see 
comment on 2:1,14). 20. but should instruct them: The 
adversative connection of this to “trouble” (v 19), and 
the reprise of vv 10-11 in v 19, demonstrate that the 
“decree” is a concession rather than an imposition, mak- 
ing common life and table possible without laying any 
onus on the newcomers. The four clauses (also v 28; 
21:25) seem to be four of the things proscribed by Lev 
17-18 for aliens residing in Israel: meat offered to idols, 
the eating of blood and of strangled animals (not ritually 
slaughtered), and intercourse with close kin (see Lev 
17:8-9,10-12,15 [Exod 22:31]; 18:6-18). The mention 
of porneia, “unchastity,” disturbs the sequence of the 
other three items, which concern diet; and if it is under- 
stood in the light of Lev 18, it corresponds to the Jewish 
term zénit, lit., “fornication,” often applied specifically 
to incestuous unions (see J. A. Fitzmyer, TAG 91-97). 
Exegesis of the clauses from Lev 17-18 well fits the 
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Lucan view that Gentiles embracing the gospel gained 
access to the terrain of the chosen people, kept sacred by 
the “holiness code.” 21. Supporting the four clauses (gar) 
is their recognition factor, based on universal Torah 
instruction. 

84 (d) RESOLUTION (15:22-29). This passage, in 
which Luke records the consequence of the conference 
newly conceived by him, is mainly his own composi- 
tion, but the dual embassy, Judas and Silas alongside 
Paul and Barnabas, may preserve a tradition of the 
decree’s publication in which the latter pair had no part 
(cf. Strobel, “Das Aposteldekret” [> 85 below] 92-93). 
22. with the whole church: In view of the negotiations in 
private reported by Paul (Gal 2:2; cf. v 6), the resolu- 
tion’s authorship by the plenary mother church can be 
judged part of Luke’s own perspective. Judas... and 
Silas: Of the former we hear nowhere else, but Silas will 
be a companion of the second journey (15:40-18:5, cf. 
“Silvanus,” 1 Thess 1:1; 2 Cor 1:19), and for Luke he is 
one more link binding Paul’s mission to the mother 
church. 23. The apostolic letter is a “document” of our 
author’s confection, quite in keeping with Hellenistic 
historians’ convention (Pliimacher, Lukas 10; Cadbury, 
The Making 190-91; — 6 above). The prescript is stan- 
dard in all Hellenistic letters (> NT Epistles, 45:6). Syria 
and Cilicia: The letter is destined beyond the inquiring 
church (v 2) to its expanding mission territories (cf. v 41; 
Gal 1:21). It will subsequently be published in the towns 
of Mission I (16:4), whose successes: hastened the delib- 
erations. 26. men who have given over: The dat. refers this 
to Barnabas and Paul (pace Schneider; cf. 9:16). 28. the 
holy Spirit and us: This suitably tallies up the delibera- 
tions, which have so emphasized the divine initiative. 
Church authority does not act on power or agenda of its 
own; it is legitimate only in carrying out the saving will 
of God. 29. The “decree” puts the clauses in an order 
corresponding to Lev 17-18. As for the addition of the 
“golden rule” here in ms. D, > 11 above. 

85 (e) AFTERMATH (15:30-35). The closing 
paragraph of the conference account paints an ideal pic- 
ture of Antioch’s joyous reception of the resolution. 33. 
they were sent back: Yet Silas seems still to be at Antioch 
in v 40, accounting for the addition of v 34 in ms. D 
(Vg.): “But Silas decided to stay there, and only Judas left 
for Jerusalem.” 35. Historically, Paul had more likely left 
Antioch for new mission frontiers when the new norms 
came to be established there. 
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86 (IV) Paul’s Path to Rome (15:36-28:31). 
(A) The Major Missions of Paul (15:36- 
20:38). We agree that the familiar division of the text 
into second and third “missionary journeys,” separated 
at 18:23, is analytically unsound (Weiser, Apg. 387; but 
— Paul, 79:38-45). A more evident caesura is Neil, 
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which points Paul toward Jerusalem and Rome, echoing 
Luke 9:51 (Radl, Paulus 116-24), Since mission activity 
continues after that point, however, we prefer to termi- 
nate the major-mission sequence with Paul’s farewell at 
Miletus (20:17-38), which includes a more explicit 
announcement of the dominical way of suffering now 
before him (vv 22-24). 
87 (a) Mission JouRNEYS REsUMED (15:36-41). 
This is a transitional passage which both announces a 
new phase of Paul’s career and gathers loose threads 
from previous ones. 37-39. A “sharp disagreement” 
between Paul and Barnabas ends their association, but 
apart from cryptically connecting it with the defection 
of John Mark from Mission I (13:13), Luke leaves us 
wondering about its deeper causes. Gal 2:13 tells the real 
story, of course, as Luke follows his usual policy of 
mollifying early-church conflicts (> 80 above). 
88 (b) THe Roap ro Europe (16:1-10). 

(i) Timothy’s circumcision (16:1-5). 1. Timothy: 
— Pastorals, 56:3. a Jewish woman: Eunice (2 Tim 1:5). 
Mixed marriages were illegal (Deut 7:3), but if the 
mother was Jewish, her offspring was considered Jewish 
(Str-B 2. 741). Is the situation, therefore, that Timothy 
should have been circumcised but was not, requiring this 
proof of Paul’s loyalty to the law as binding upon Jews 
(cf. 21:21; 25:8)? 3. circumcised him: The reason given 
seems to relate this deed, so surprising after 15:5-11, to 
Paul’s missionary ideal, “all things to all people” (1 Cor 
9:20-22). But Timothy was already baptized (v 1), and 
Paul could hardly have compromised the stand he con- 
sistently took against the Judaizers (Gal 5:2-3), even to 
win converts (G. Bornkamm, in StLA 203). Most com- 
mentators therefore question the reliability of this report 
(save Marshall, Schmithals); it may derive from a tradi- 
tion that echoed misconceptions like Gal 5:11, or 
perhaps a faulty account of the Titus episode, Gal 2:3 
(W. Walker, ExpTim 92 [1981] 231-35). Luke’s use of 
the tradition serves his intense concern to show a Paul 
standing squarely within observant Judaism, rigorously 
faithful to the Torah (22:3; 26:5) and thus forging the 
continuity between Israel and the worldwide church 
which the conference resolution programmed (v 4). 4-5. 
Note the consecutive logic: “decree” propagation, strong 
and growing churches. 
89 (ii) Paul’s vision (16:6-10). 6-8. The route 
through N Asia Minor (the original “Galatian country”; 
— Galatians, 47:3-5) toward the seaport of Troas, is a 
datum of the travel diary which many scholars trace 
behind chaps. 16-21 (— 10 above). The Spirit’s direction 
of the journey in headlong haste to Europe (v 6) is an 
expression of Luke’s theological perspective, which 
leaves no room for the founding of Pauline communities 
in the area (cf. Gal). 9. a vision at night: This is the first of 
five visions for Luke’s Paul (cf. 18:9-10; 22:17-21, 
23:11; 27:23-24), all but one (chap. 22) of which come “at 
night” and fit into a broad stream of biblical and extra- 
biblical dream lore, though they do not match the 
ecstatic heavenly transports Paul claimed for himself 
(2 Cor 12:1-7; cf. Weiser, Apg. 406-15). Like other 
venerated figures, Paul gets instruction and encourage- 
ment from heaven in dreams that precede momentous 
stages of his mission, particularly amid dangers that put 
its successful completion in doubt. man of Macedonia: He 
represents the new Gk audience whom Paul was being 
hastily propelled to evangelize. 10. we sought to go on: The 
unheralded first appearance of the “we” narrator (> 
2 above) joins the report of Paul’s dream and confirms its 
revelational content. The close conjunction of the two 
suggests that they are both author techniques lending 
special significance to the mission’s crossover to Greece 
and Europe. Like the eyewitness narrator, the vision 
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assuring success despite all hazards is a staple of 
Mediterranean sea-voyage literature (V. Robbins, in 
PerspLA 230). 
90 (c) THE Mission IN GREECE (16:11-18:17). 
(i) The evangelization of Philippi (16:11-40). 
Upon the account (vv 11-12) of the N Aegean itinerary 
to Philippi follow four scenes of Paul’s ministry there: 
the conversion of Lydia (vv 13-15), the expulsion of the 
divining spirit (vv 16-18), the missionaries’ miraculous 
release from prison (vv 19-34), and their vindication by 
the authorities (vv 35-40). Rather than an independent 
tradition detachable from the context (Dibelius, Studies 
23), the wondrous release is more likely an addition of 
Luke’s to a source account that featured the jailer’s con- 
version and authorities’ recognition (Kratz, Rettungs- 
wunder [> 91 below] 482; Roloff, Schmithals, Weiser). 
The release miracles form an augmented continuum in 
Acts, involving the apostles (5:19-20), Peter (12:6-11), 
and now Paul. 11-12. The voyage from the NW Ana- 
tolian port of Troas proceeded by “direct route” to the 
island of Samothrace, and thence to the port of Neapolis, 
which served Philippi and marked the E terminus of the 
strategic Via Egnatia, systematized by the Romans in 27 
Bc as the main highway from the Adriatic to Asia. 
Philippi gained importance from the highway and, 
under the name Colonia Julia Augusta Philippensis, was 
settled by veterans of the great battle in which Antony 
and Octavian routed the republican forces in 42 Bc (> 
Philippians, 48:2). 13. a place of prayer: Though the word 
proseuché could connote “synagogue,” this is presumably 
an outdoor meeting place used by Jews for want of one. 
Gentile women of circumstance were attracted to 
Judaism in some number (cf. 13:50; Josephus, J.W. 
2,20,2 § 560). The fabric of genuine local tradition con- 
tinues in the account of Lydia, and the “we” narration 
confirms its eyewitness pedigree. 14-15. Lydia; Her 
name is also that of her native region in W Asia Minor 
(cf. Rev 2:18,24), and she is a “God-fearer,” or Gentile 
patron of Jewish worship (13:16). In respect to both this 
affiliation and her hospitality to the travelers (cf. Luke 
10:7; 24:29), she is an exemplary case of the success of 
the early Christian household mission. Other household 
baptisms occur in vv 31-34; 11:14; 18:8; 1 Cor alee 
16-18. Terminating this first “we”-narrative (to resume 
at 20:5, in the selfsame location) is an encounter with a 
divining spirit, to which Luke has given a standard exor- 
cism format reminiscent of the Marcan stories in Luke 
4:31-37 and 8:26-39. 16. a spirit of divination: The Gk 
word python originally designated the serpent guardian 
of the Delphic oracle slain by Apollo; it later came to 
mean the power of soothsaying, sometimes associated 
with ventriloquism. This account serves to distance the 
charismatic Christian mission from both mantic arts (cf. 
13:6-11) and mercenary ambitions (cf. 8:18-20; 
19:23-27; 24:25-27). 17. cried out: Both the cry and its 
content are redolent of the gospel exorcisms (cf. Luke 
8:28; 4:33-34). Just as there, the doomed spirit utters the 
truth of salvation to betoken his defeat. 18. Cf. Luke 
8:29 and Mark 5:8. in the name of Jesus Christ: As in 3:6, 
16; 4:10,30, the risen One is he who works the saving 
deed. 19-24. The antinomy of gospel and material gain 
is confirmed by the role of the disenfranchised slave 
owners in securing the missionaries’ arrest. 20. the 
magistrates: The stratégoi are probably this colony’s duum- 
viri, responsible for trying court cases. 21. us Romans: 
Contrast the vindication of the accused as Roman 
citizens in vv 37-39. Their accusers attack them as Jews, 
based on the known Roman contempt for Jewish 
customs (ch. Uacitus, Anne 5.5). 22. Ci#l Whess*2:2; 
2 Cor 11:25. 23-24. guard them securely: The adv. asphalos 
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and the vb. ésphalisato, “secured,” build a foil for the 
wondrous events to follow (cf.12:6). 

21 25-34. The miraculous release is only a 
prelude to the jailer’s conversion, which is “the real 
deliverance-miracle” here (Kratz, Rettungswunder 484). 
Indeed, the inconclusiveness of the release argues for its 
secondary addition to the context. 30-33. A familiar 
question-and-answer framework of faith instruction 
and baptism (cf. 2:37-41; 8:34-38; 10:33-48) shows 
Luke’s hand in the telling of the conversion, which is the 
solid historical core of this section. 34. set food: A meal 
shared in jubilant gladness (agalliasis) is the sign of salva- 
tion received and recreates in the jailer’s home the 
atmosphere of the first church (2:46). 35. A motive for 
the lictors’ mission is a deficit remedied in ms. D, which 
adds that the magistrates were in terror over the earth- 
quake; it thus sews a seam between pre-Lucan and Lucan 
stages of the story. 37. Roman citizens: Paul appeals to the 
Lex Porcia, which forbade under heavy penalty the flog- 
ging of a civis Romanus (cf. 22:25; Livy, Hist. 10.9.4; 
Cicero, Pro Rabirio 4.12-13; Conzelmann, Apg. 102-3). 
That the appeal is lodged only after the punishments 
shows Lucan artifice in pressing the apologetic rejoinder 
to v 21. 38. alarmed to hear: Cf. 22:29. 39. apologized: The 
reader can conclude with the officials: the preaching of 
the gospel in no way undermined the Roman state (cf. 
Maddox, Purpose 93-96). 40. visited Lydia: The return to 
Lydia’s rounds off the dramatic episode, which has 
argued what could not bear direct statement against 
facts: the mission’s invulnerability to earthly opposition 
(Pliimacher, Lukas 95-97). 


(Kratz, R., Rettungswunder (Frankfurt, 1979] 474-99. Unnik, 
W. C. van, Sparsa collecta [NovTSup 29; Leiden, 1973] 374-95.) 


92 (ii) Paul in Thessalonica and Beroea (17:1-15). 
The log of Paul’s travels takes us some 140 mi. SW along 
the Via Egnatia, supplying the information of vv 1a,10a, 
14a,15. To this strand Luke added two scenes, at Thessa- 
lonica and Beroea respectively, both highly schematic 
and of parallel structure: customary synagogue begin- 
ning, discussion of the Scriptures, success with (espe- 
cially) women of high standing, outbreak of persecution 
under Jewish instigation. Our impression is that Luke 
builds schematically on slender source material, includ- 
ing the itinerary and the local tradition of Jason’s travail 
(cf. 1 Thess 2:14; Schneider, Apg. 2. 222-23). 1. Amphi- 
polis and Thessalonica (modern Saloniki) were district 
capitals according to the Roman division of Macedonia 
in 167 Bc. The latter was the largest and most important 
city of the province (> 1 Thessalonians, 46:2). 2. his 
usual custom: See comment on 13:14. three sabbaths: The 
impression of at most a month-long stay results from 
Luke’s schematizing and hardly measures up to 1 Thess 
1:2-2:9; Phil 4:16. 3. disclosing and expounding: Paul’s 
argument is an illation from Scripture’s prescription for 
the Messiah’s destiny to the sole claimant to fit that pre- 
scription (W. Kurz, CBQ 42 [1980] 179). Cf. 18:28; 
Luke 24:25-35,44-46. 4. became convinced: The vb. 
epeisthésan befits the logical appeal and expresses the 
Lucan concept of Easter faith as insight into the divine 
plan of salvation fully expressed in Scripture. “God- 
fearing” women continue to stand out in the tumultuous 
story of Paul’s mission (cf. 13:50; 16:13-14). 5. the Jews: 
Their comportment, motivation, and allies further docu- 
ment Jewry’s consolidation as enemy of the gospel (cf. 
comment on 12:11) and disqualify the accusations of vv 
6-7. 7. Cf. Luke 23:2-5; Mark 15:2-5. Luke continues 
his political apologetic (cf. 16:37-39). 11. more high- 
minded: Verses 1-9 form the backdrop for the brief 
Beroea account, which can function only in counter- 
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point to the Thessalonian experience (J. Kremer, in Les 
Actes, 12). received the word: l.c., they became believers 
(2:41; 8:14; 11:1). examining the Scriptures: Anakrinein has 
the sense of critical study here, elsewhere that of judicial 
inquiry (4:9; 12:19; 24:8; 28:18). The “nobler” Beroean 
converts become models of Christian belief, to which 
critical reasoning and responsible judgment rightfully 
pertain (J. Kremer, ibid. 19-20). 14-15. His companions 
remain behind as Paul proceeds to Athens, contrary to 
1 Thess 3:1-2 but preparatory to vv 16-34. 

93 (iii) Paul in Athens (17:16-34). As perhaps no 
other passage, this one shows us the potency of histori- 
cal argument through “dramatic episodes” (~ 6 above). 
Structure and division are determined by the centrality 
of the speech (vv 22-31), for which the scenario prepares 
(vv 16-21) and from which the ending results (vv 
32-34). The key word of the philosophers’ challenge is 
“foreign” (vv 18,20), to which the words “unknown,” 
“unknowing,” and “ignorance” (vv 23,30) present the 
preacher’s rejoinder. The sermon, in proclaiming the 
true God hitherto “unknown,” makes a threefold criti- 
cism of pagan religiosity from a standpoint shared with 
the Hellenistic enlightenment: temples (v 24), sacrifices 
(v 25), and idols (v 29). As M. Dibelius recognized 
(Studies 57), the speaker is interrupted at precisely his 
argument’s target: “raising him from the dead” (v 31), 
the point where propaedeutic theodicy reaches out to 
Christian kerygma, and likewise the point where the 
kerygma predictably repels many of its educated pros- 
pects (Schneider, Apg. 2, 233). Once again, this is not 
Paul speaking to pagan thinkers (pace Marshall, Acts 
283); it is Luke instructing his reader about the great 
opportunity and the immense stumbling block of any 
mission to the Hellenistic intelligentsia. 16-21. The 
Athens “cityscape” is painted larger than life, yet with 
each element carefully calibrated to the sermon’s con- 
tent: anervously devout populace frequenting ubiquitous 
shrines, philosophers of famous schools dialoguing in 
the agora, new gods introduced from time to time, and 
everyone athirst for things novel and different. In paint- 
ing this tableau, Luke relies on his own generation’s 
view of classical culture and its mecca, rather than any 
special records of Paul’s ministry. 16. idol-ridden: Cf. 
similar impressions of the city in Livy, Hist. 45.27; 
Pausanias 1.17.7; Strabo, Geogr. 9.1.16. 17. synagogue: 
More than the divinely established mission schedule 
noted before (13:14,46; 17:2), this first stop attests the 
Jewish auspices under which the sermon’s accommoda- 
tion of philosophical and biblical ideas has been devel- 
oped (cf. W. Nauck, J. Dupont). public square: The agora, 
whose famous ruins lie just NW of the Acropolis, was 
the city’s governmental and commercial hub and the 
meeting place par excellence for all matters of commu- 
nity life. 18. Epicurean and Stoic philosophers: These are not 
plastic scenery props; their doctrines echo in the sermon’s 
critique of popular religion (Barrett, “Paul’s Speech” V2). 
With the followers of Epicurus (342-271 sc) the preacher 
shares a fervent opposition to common people’s grovel- 
ing superstition (deisidaimonia; cf. v 22) and a conviction 
that the gods are unaffected by human maneuvering (v 
25). From the Stoics, members of the “painted portico” 
school (Stoa poikilé) founded by Zeno of Cyprus (ca. 320 
BC), he draws several key ideas, including the unity of 
humanity (v 26) and the natural kinship of humans with 
God (v 28). babbler: Lit., “seed-picker” (spermologos), like 
a browsing bird—a bit of “atmospheric” vocabulary for 
the encounter. promoter of foreign gods: This echoes the 
charge leveled against Socrates (Plato, Apol. 24b; 
Xenophon, Mem. 1.1.1); it will be countered by the ser- 
mon’s “ignorance” motif (vv 23,30). Jesus and the Resurrec- 
tion: The climax of the sermon is presaged here (vv 
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30-31; Conzelmann, in StLA 224). Is it implied that the 
Athenians took the fem. noun Anastasis, “Resurrection,” 
to be the name of a consort to the foreign deity Jesus? 19. 
Areopagus: The “hill of Ares,” now a bare-rock promon- 
tory just W of the Acropolis, was once the meeting place 
of the supreme Athenian council, which also bore the 
name. Luke means the hill rather than the council, which 
met elsewhere and had mainly judicial functions in his 
day. The ptc. epilabomenoi means “taking him along” 
(9:27), not “seizing him” (16:19). No verdict or sentence 
follows the sermon; its setting is learned disputation 
rather than judicial defense. 

94 Paul’s Sermon (vv 22~31). Since the compo- 
sition develops an older schema—conversion from idol- 
atry, resurrection faith, judgment/rule of the world by 
the Resurrected (cf. 1 Thess 1:9-10; 1 Cor 8:6)—the 
christological conclusion is no ill-fitting appendix to a 
theodicy (pace Schweizer, in StLA 213), but the climax 
of an established, two-pronged kerygma to pagans in 
which the summons to monotheism, nourished by 
Hellenistic-Jewish apologetics, formed the necessary 
premise of the proclamation of Christ (Legrand, “Areo- 
pagus Speech” [> 95 below] 342-45). Use of natural 
theology as a positive threshold to the gospel contrasts 
with Paul’s use of it to convict sinful humanity in Rom 
1:18-32 (P. Vielhauer, in StLA 34-37). 22. scrupulously 
religious: Ostensibly courting the audience, this portrayal 
of them carries a hidden reproach to be insinuated in 
what follows (cf. 25:19; comment on v 18). 23. to an 
Unknown God: Literary references to altars to “unknown 
gods” (Pausanias 1.1.4; Philostratus, Life of Apol. 6.3.5) 
may have inspired Luke’s recasting in the singular, 
which furnishes an ideal fulcrum for the parrying of the 
“strange gods” accusation. 24. the world and everything: 
The divine predications here show how freely the 
preacher mingles Gk concepts (unitary, all-embracing 
cosmos) with biblical ones (bipartite universe). This 
merger had been effected by Jewish apologists like Philo, 
Aristobulus, and Pseudo-Solomon (Wis 9:9-10). Com- 
pare 14:15; Isa 42:5 LXX. does not dwell in temples: This 
protest was ex principiis in the Stoa, where God and 
cosmos were coextensive. The idea is in the OT (Isa 
66:1-2), but cheiropoiétos, “handmade,” does not occur 
with “temples” in the LXX. Cf. 7:48; Philo, De vita Mosis 
2.88. 25. The Stoics, e.g., Seneca, argued from God’s 
nature to the manner of his worship (see Dibelius, Studies 
53-54; Conzelmann, Apg. 107). gives life and breath: Cf. 
Isa 42:5. The basic thought that God, as Creator, is giver 
rather than receiver implies his freedom from all need, a 
refrain of Gk philosophy going back to the Eleatics 
(Dibelius, Studies 42-43), but only late in the LXX and 
as a premise of thanksgiving for the Temple (2 Macc 
14:35; 3 Macc 2:9). 26. he made from one: The context is 
against construing “he made” modally with “dwell” (“he 
made them dwell”), but (in continuation of v 24) as “he 
created.” This then governs “to dwell” and “to seek” as 
asyndetic infins. of purpose. Biblical and Stoic perspec- 
tives merge in ex henos, “from one,” which could mean 
“one stock” (neut.) or “one ancestor” (masc.). The Gen 
allusion (1:27-28) is the stronger. seasons and boundaries: 
According to the same merging perspectives, these 
could be either the epochs and territories of the world’s 
nations (a biblical slant; cf. Dan 8; Deut 32:8; Schneider; 
Wilson, Gentiles 201-5), or the seasons of nature’s cycle 
and the earth’s habitable zone (a philosopher’s view; cf. 
Dibelius, Studies 29-34; Eltester, Haenchen, Weiser, and 
most commentators). Context and comparison with 
14:17 favor the latter reading. 27. to seek God: This is 
obviously the philosopher’s intellectual quest (Dibelius, 
Studies 32-33), not primarily the OT expression for 
obedience and service (Deut 4:29 etc.). 28. one of your 
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poets: Viz., Aratus, in his Phaenomena, probably influ- 
enced by the early-Stoic hymn of Cleanthes (E. Lohse, 
New Testament Environment [Nash, 1976] 245). 29. The 
nonsequitur of images of God carved by God’s human 
kin again reflects a blending of ideas: the Jewish, that the 
Creator cannot be represented by anything created; the 
Greek, that only living beings can represent a living 
Being (Conzelmann, in StLA 224). 30. times of ignorance: 
As in the sermons to Jews (3:17; 13:27), the kerygma 
brings the end of ignorance, when a choice must be 
made and one’s fate in the judgment is sealed. 31. Cf. 
10:42; Pss 9:9; 96:13; 98:9. he has given a guarantee: Pistis 
as “proof” or “warranty” is distant from Paul’s use of the 
word for self-renouncing trust (Dibelius, Studies 62). 
95 Response (vv 32-34). 32. Interruption of the 
speaker before the Resurrected is even named confirms 
the literary origin of the speech (> 93 above). 34. This 
sermon, like others in Acts, results in a divided audience. 
It can therefore not be classified as a failure in order to 
harmonize it with 1 Cor 1:18-2:5 (Legrand, “Areopagus 
Speech” 339). Converts’ names will be from the log of 
Paul’s travels. 


(Barrett, C. K., “Paul’s Speech on the Areopagus,” New Testa- 
ment Christianity for Africa and the World {ed. M. Glasswell; 
London, 1974] 69-77. Calloud, J., “Paul devant l’Aréopage 
d’Athénes,” RSR 69 [1981] 209-48. Conzelmann, H., in StLA 
217-30. Dibelius, Studies 26-83. Dupont, Etudes 157-60; “Le 
discours 4 l’Aréopage,” Bib 60 [1979] 530-46. Eltester, W., 
“Gott und die Natur in der Areopagrede,” Neutestamentliche 
Studien [Fest. R. Bultmann; ed. W. Eltester; BZNW 21; Berlin, 
1954] 202-27. Legrand, L., “The Areopagus Speech,” La notion 
biblique de Dieu [ed. J. Coppens; Leuven, 1976] 337-50. 
Mussner, F., Praesentia Salutis [Diisseldorf, 1967] 235-44. 
Nauck, W., “Die Tradition und Komposition der Areopag- 
rede,” ZTK 53 [1956] 11-52. Schneider, G., “Apg 17,22-31,” 
Kontinuitdt und Einheit [> 85 above] 173-78. Taeger, J., Der 
Mensch und sein Heil [Giitersloh, 1982] 94-103. Wilckens, Mis- 
stonsreden 81-91. Wilson, Gentiles 196-218.) 


96 (iv) Paul in Corinth (18:1-17). This account 
offers detailed and reliable information on one of Paul’s 
most important missions, though it is silent about any 
developments that would later evoke the reproaches and 
polemical fulminations of 1-2 Cor (cf. Bornkamm, Paul 
[> 97 below] 68). His arrival in this prosperous, 
ethnically diverse portage city, capital of the Roman 
province of Achaia (the Peloponnesos), can be dated in 
early AD 51 (> Paul, 79:9; differently Ludemann, Paul 
[— 11 above] 157-77; — 1 Corinthians, 49:8). 2. Aquila: 
Though he is called a Jew, context (v 18) and data of the 
letters (1 Cor 16:19; Rom 16:3) suggest that he and his 
wife Priscilla (called “Prisca” by Paul) were already 
Christians at this point, refugees from Rome residing 
temporarily in Corinth. They are not mentioned as con- 
verts of Paul there (cf. 1 Cor 1:14-16; 16:15). edict of 
Claudius: ap 49 (> Paul, 79:10). 3. tentmakers: See R. F. 
Hock, The Social Context of Paul’s Ministry (Phl, 1980). 
Thus far the report could come straight from the 
logbook which furnished Luke’s best information on 
Paul’s travels (so Roloff, Schneider, Weiser). in the 
synagogue: See comment on 13:14. 5. Silas and Timothy: 
Only now do they arrive (cf. 17:14-15). testifying to the 
Jews: The summary of his testimony (cf. 9:22; 17:3; 
18:28; 28:31), together with the Jewish reaction (13:45) 
and Paul’s prophetic rejoinder (13:46,51; 20:26), makes 
clear the sound of Lucan refrains, editorial in origin 
(Weiser, Apg. 485). 6. your blood be upon your heads: A 
sacral law formula (Judg 9:24; 2 Sam 1:16): the conse- 
quences of a deed befall its doer. 7-8. At least the names 
come from local tradition, though maybe not the ex- 
uberant generalizing relative to Crispus (cf. 1 Cor 1:14), 
which documents v 10b. 9-10. The dream-vision of the 
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exalted Lord (cf. 16:9) is the centerpiece of the Corinth 
account, interpreting a carefully planned intensification 
of the action up to its culmination in Paul’s victory 
before Gallio (vv 14-16; cf. Haenchen, Acts 537-41). 
The vision conveys Luke’s interpretation of this 
momentous mission, confirming its brilliant success (v 
8) and deriving that from the active presence of the 
Kyrios. 10. people: Laos, the hallowed designation of 
Israel, is now being used in the expanded sense declared 
in 15:14.11. a year and half: ap 51-52 (— Paul, 79:9). The 
vision makes this extended sojourn amid vigorous 
opposition intelligible. 12-17. Paul is accused before the 
proconsul Gallio, elder brother of the philosopher 
Seneca (> Paul, 79:9). Verse 18 indicates that this oc- 
curred toward the end of Paul’s sojourn in the city, 
showing how that period has been telescoped in Luke’s 
telling. The account of the Jewish accusers’ debacle, with 
its strong local color and element of burlesque, was 
probably passed down in the local church to recall its 
origin (Roloff, Apg. 269). There is no good reason to 
doubt Paul’s part in the episode (pace Liidemann, Paul [> 
11 above] 160-61). 12. to the tribunal: The béma, or mon- 
umental rostrum, recently unearthed and on display in 
the ruins of the Corinthian agora, may be the structure 
Gallio used (see J. Murphy-O’Connor, St. Paul’s Corinth 
[GNS 6; Wilmington, 1983] 28, 141). 13. contrary to the 
law: The charge seems deliberately ambiguous as to 
whose law had been violated. If so, the proconsul was 
not to be misled. 14. Gallio spoke: Preempting Paul’s self- 
defense, Gallio rules in a manner Luke considered 
exemplary for public officials involved in controversy 
between Jews and Christians: their concern is not 
religious law but wrongdoing against the state, and of 
this the Christian preacher could not be accused 
(Lidemann, Paul [> 11 above] 158). Here again is the 
apologetic front of the historiography of Acts (cf. 
16:37-39), which will be broadly developed in the 
accounts of Paul’s trials, chaps. 21-26. 17. Sosthenes: 
Apparently a Gentile crowd turns upon the Jews, and 
“the blows come back to the smiter” (Conzelmann). 
Nothing suggests that this is he of 1 Cor 1:1. 

97 (d) RETURN TO ANTIOCH AND JouRNEYsS ReE- 
SUMED (18:18-23). A rapid travelogue brings us back 
to Syria via Ephesus, and just as abruptly thereafter Paul 
is back in Asia. The account of each stop is drastically 
brief, and the demarcation of a “third missionary 
journey” in v 23 makes no effective content division in 
the text (> 86 above; but > Paul, 79:28, 40-45). Verse 
22 and the Nazirite-vow ritual (v 18; Num 6:13~20) hint 
that Paul’s journey to “Syria” had Jerusalem as its 
destination, though the city is never mentioned and 
there is no room in Paul’s own testimonies for an extra 
visit between those of chaps. 15 and 21 (Weiser, Apg. 
501). Most agree that Luke has taken the travelogue of 
these verses from his Pauline source, but the pilgrimage 
of “ascent” in v 22 will more likely be his own thematic 
concentration on Paul’s bond to the mother church (pace 
Ltidemann, Paul 141-57). 18. Priscilla and Aquila: Their 
transfer to Ephesus is supported by 1 Cor 16:19, written 
from there. Cenchreae: Seaport of Corinth (see Rom 
16:1). a vow: According to the Nazirite law for personal 
consecration, the cutting of hair grown long during the 
period of the vow was to be done amid Temple ritual 
(Num 6:1-21). One wonders whether, in coloring his 
portrait of Paul as Mosaic loyalist, Luke left his im- 
perfect knowledge of the ritual showing (cf. 21:23-26). 
19. Ephesus: Capital of the Roman province of Asia, 
residence of the proconsul, and a commercial city of first 
importance. It was a Greek (Ionian) settlement that re- 
tained, under the Romans, its strategic role as the Aegean 
terminus of the main trade across lower Asia from the 
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Euphrates. This briefest epitome of Paul’s first Ephesian 
activity (vv 19b-21a) safeguards his founding mission 
vis-a-vis Apollos (vv 24-27), whereas the promise to 
return anticipates chap. 19 and the longest of his so- 
journs (19:10; 20:31). 22. Caesarea: Why this port (cf. 
10:1), if the destination were Antioch (cf. 13:4)? Unfav- 
orable winds, perhaps (Haenchen), but better that the 
different destination was already being hinted (Con- 
zelmann). going up: The unqualified ptc. can only mean 
the pilgrimage to lofty Jerusalem (11:2; 15:2; 21:15; 
24:11; 25:1,9), whence one “goes down” to elsewhere 
(8:5; 9:32). 23. from place to place: Lit., “in order” (cf. Luke 
1:3), ie., through the region of 16:6-8. 


(Bornkamm, G., Paul [NY, 1971] 43-77. Liidemann, Paul [> 
11 above] 141-77.) 


98 (e) THE Mission IN Epuesus (18:24-19:40). 
(i) The ministry of Apollos (18:24-28). A series 
of episodes united by the Ephesus locale begins with one 
that was a potential disturber of Luke’s order. Assuming 
that it originally told of a mission in Ephesus before Paul 
(contra v 19; so Conzelmann, Schneider), we observe 
how Luke utilizes it to show how movements on the 
fringe of his linear history were integrated into the 
mission charted by the apostles (cf. 6:1-6; 8:14-17). This 
argument unites the Apollos episode with the one that 
follows it (19:1-7). 24. Apollos: His learning is worthy of 
his provenance: the leading center of Jewish culture in 
the Diaspora (— Biblical Geography, 73:25). There is no 
trace here of the rivalry with Paul suggested in 1 Cor 
3:4-11; 4:6. 25. the way of the Lord: Luke, ifnot his source 
(so Roloff, Apg. 279), understood that Apollos was 
already “instructing” (Luke 1:4) as a Christian teacher. 
burning with the Spirit: This despite his acquaintance with 
only John’s baptism, a step short of Spirit-baptism (1:5; 
19:2-3). Does this reflect that he was first a disciple of 
JBap (Roloff)? Luke does not subordinate his “Spirit” to 
the institution, in any case (cf. comment on 8:14-17; 
10:47). 26. more accurately: The zealous couple is his link 
with Paul and historical legitimacy. Luke could not 
allow Apollos to appear as an authorized Christian 
teacher until he had in some way integrated him into the 
apostolic fellowship (Kasemann, ENTT 147). Yet he 
could not report the rebaptism of such a celebrated 
missionary (cf. 19:5). 27. Achaia: This is a preview of his 
“building upon” Paul’s work in Corinth (1 Cor 3:10). 28. 
Cf. 18:5; his kerygma is now fully at one with Paul’s. 
99 (11) Paul and the Baptist’s disciples (19:1-7). 
The Apollos episode illumines this otherwise incompre- 
hensible situation, and vice-versa. Since, with the entire 
gospel tradition, Luke knows JBap as precursor and 
herald of Jesus (v 4), he cannot give a plausible rationale 
for the existence of Baptist disciples, who gave a mes- 
sianic acclaim to John which the latter reserved for Jesus 
(Luke 3:15-17; Kasemann, ENTT 142-43). Such a phe- 
nomenon could only be portrayed as an immature 
Christianity: “disciples” (v 1) who, like Apollos, knew 
only John’s baptism but, unlike him, had no experience 
yet of the holy Spirit (8:16) and had still to undergo the 
Jesus baptism. 1. the upper country: Cf. 18:23, where 
Paul’s itinerary was interrupted for the parenthesis on 
Apollos. Mention of the latter here emphasizes his con- 
nection to what follows. 2. never even heard: Such a 
species of Christianity, or even a Baptist sect, is incon- 
ceivable. This is Lucan editorializing: like the Samaritans 
(8:15-16), these “disciples” gain access to the holy Spirit 
only with entry into the apostolic fellowship (Kase- 
mann, ENTT 145). 3. into John’s baptism: This is Luke’s 
circumlocution for the actual following of JBap. Just as 
he avoided suggesting an Apollos-Paul rivalry, so here 
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he suppresses any between John’s movement and Jesus’. 
The two were related in direct salvation-historical con- 
tinuity (v 4), hence John’s followers already stood in the 
“vestibule” of the Christian church. 4. that is, Jesus: 
Christian interpretation has applied JBap’s proclamation 
of “the coming One” to Jesus, not Yahweh (13:25; Mark 
1:7; Luke 3:16); hence, faith in Jesus was demanded out 
of very obedience to John. 5-6. See comment on 
8:14-17; 2:38. The argument is not that humans control 
or dispense the Spirit, but that this gift is bestowed in the 
church, which began at Jerusalem with the first outpour- 
ing of the Spirit (which echoes here) and is represented 
by the apostles (8:17) or accredited witnesses (v 6; 
Weiser, Apg. 518). spoke in tongues: Cf. 10:46 and com- 
ment on 2:4. 


(Bécher, O., “Lukas und Johannes der Taufer,” SNTU A/4 
[1979] 27-44. Kasemann, E., ENTT 136-48.) 


100 (iii) Paul’s mighty word and wonders in Ephesus 
(19:8-20). The section comprises three smaller units, 
the outer two having the nature of summaries (vv 8-12, 
17-20), the inner one a pre-Lucan anecdote with legend- 
ary and comic features (Dibelius, Studies 19). The three 
sections obtain a literary unity from the relationship 
between Paul’s thaumaturgy and the conquest of his 
competitors that gets summarized in vv 18-20. The 
material shows good local color, but for such a lengthy 
and important Pauline mission, Ephesus does not have 
a quality of information given about it comparable to 
Corinth in chap. 18 (Bornkamm, Paul [> 97 above] 
78-79). 8. kingdom of God: In the historical schema of 
Luke 16:16, this proclamation came after JBap, so the 
theme sounds here by design following his disciples’ 
baptism. 9. the Way: This unqualified expression for 
Christian life and teaching is found at 9:2; 19:9,23; 22:4; 
24:14,22. withdrew from them: We recognize Lucan 
schematism: synagogue preaching, opposition, separa- 
tion, new forum. The whole course of Paul’s mission is 
thus condensed in its individual stations. Tyrannus: 
Otherwise unknown owner or resident teacher. Paul is 
portrayed as a wandering philosopher on a teaching 
sojourn. 10. two years: The lengthy duration of the 
Ephesus stay is reliable information (— Paul, 79:40-42), 
as is the report that from here a large Asian area was 
evangelized (e.g., Colossae, Laodicea, Hierapolis). There 
is, however, no room in Luke’s linear history for men- 
tion of troubling events in other communities which 
evoked the literary activity of this period: 1-2 Cor, Gal, 
Phil. 11-12. Introducing the Sceva anecdote is a sum- 
mary portrait of the Paul of legend, cherished in a later 
generation and not particularly consonant with Paul’s 
self-portraits (cf. 2 Cor 10:10; Haenchen, Acts 562-63). 
Cf. 5:12-16, with which this passage strikes the theme 
of continuity. 13-17. Since we know from elsewhere of 
exorcists who invoked Jesus’ name outside his followers’ 
circle (Mark 9:38-40), the original story here may not 
have involved Paul. The high priest with a Latin name 
is otherwise unknown, but his stature augments the 
disgrace of his seven sons. Certain fixtures of the 
exorcism genre get a novel twist here: the demon’s rec- 
ognition of would-be conquerors is withheld, spelling 
their defeat (v 15), and a concluding acclamation (v 17) 
records paradoxical victory for the misused name. Dis- 
tancing the gospel from magic is the fact that this name 
will not work automatically for just any wielder (Con- 
zelmann, Apg. 120). 18-20. The edge of this summation 
cuts against Christian syncretism. True to the genius loci 
is the popularity of magic and its formula books (Ephesia 
grammata) in Ephesus (PW 5. 2771-73). 

101 (iv) The silversmiths’ riot and Paul’s departure 
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(19:21-40). 21. Rome: The first announcement of Paul’s 
fated itinerary to Jerusalem and Rome precedes rather 
than follows the tumult which could otherwise be taken 
as the cause of his leaving Ephesus (20:1). 22. to 
Macedonia: The path of eventual martyrdom and the 
dispatch of two messengers pointedly evoke the moment 
of Jesus’ embarking on his final journey in Luke 9:51-52. 
Disciple and Master walk together to their shared des- 
tiny (Radl, Paulus 103-26). Historic factors prompting 
these travels (> Paul, 79:43-44), including Corinthian 
ferment (1 Cor 16:5-7) and the bearing of the collection 
to Jerusalem (Rom 15:25-28; 1 Cor 16:1-4), are absorbed 
into the theological aegis (dei—cf. 1:16) that propels 
every movement in Luke’s story. 23. no small disturbance: 
A “dramatic episode” (vv 23-40), easily detached from 
its context and typically enlivened by principals’ 
speeches, serves both to illustrate Paul’s tribulations at 
Ephesus and to mollify them (cf. 1 Cor 15:32; 2 Cor 
1:8-10). A link with the real story is Aristarchus (v 29), 
mentioned as coworker of the imprisoned apostle in 
Phlm 24: his part in the present episode hints that Luke 
knew of worse troubles at Ephesus than he recorded (cf. 
Bornkamm, Paul [> 97 above] 79-84). In any case, it 
tells against the hypothesis that Paul, kept offstage in the 
Demetrius story, originally had no part in it (Weiser, 
Apg. 543-44; pace Roloff). 24. silver shrines of Artemis: This 
implies small models of the goddess’s famous shrine, 
which was one of the seven wonders of the ancient 
world (cf. Strabo, Geogr. 14.1.20). On Artemis, see 
Beginnings 5. 251-56; R. Oster, JAC 19 (1976) 24-44. 
25-27. The Speech of Demetrius. Luke tips his hand in 
this with the argument that the survival of the goddess 
cult depends on the profitable commerce surrounding it 
(cf. 5:1-11; 8:18-20; 16:16-20). Too, it is a measure of 
the gospel’s flourishing power (v 20) that it now 
threatens the very existence of pagan cults. For v 26, cf. 
17:24-25; and v 27 is usually compared with Pliny the 
Younger’s assessment of Christianity’s impact in Asia 
(Ep. 10.96.10). 29. Gaius and Aristarchus: Cf. 20:4; on the 
latter, see also 27:2; Phlm 24; Col 4:10. 31. Astarchs: 
Leaders of uncertain capacity (see Beginnings 5. 256-62), 
they are part of the story’s local color and an argument 
for Paul’s social standing. 33. Alexander: His intention is 
unclear, but as a would-be defense (apologeisthai) it might 
have been to disclaim any association of Jews with the 
accused (cf. 16:20). 35-40. The Speech of the Town 
Clerk. This official articulates Luke’s apologetic argu- 
ment: Christian faith entails no subversion of public 
order or sacrilege against other cults. Paul’s Ephesian 
triumph thus culminates in this official recognition that 
no judicial cause exists against him (cf. 16:37-39; 
18:12-17; 25-26; Pltimacher, Lukas 100). 

102 (f) Fina TRAVELS BETWEEN ASIA AND GREECE 
(20:1-16). 

(i) To Greece and back to Troas (20:1-6). 1. for 
Macedonia: Departure from Ephesus came according to 
plan (19:21), not under duress, probably in mid ap 57 
(> Paul, 79:43). What follows is a summary travel 
report, resumed in vv 13-16 and 21:1-18, interrupted 
by the insertion of the Eutychus anecdote (vv 7-12) and 
the farewell discourse at Miletus (vv 17-38). The travel 
diary (> 10 above) has probably furnished the hard 
details, which are highly simplified and purged of rever- 
sals and conflicts vis-a-vis 1 Cor 16:1-9; 2 Cor 2:12-13; 
7:5-7. The material’s eyewitness pedigree is certified by 
the reappearance of the “we” narrator at v 5. 2. Greece: 
Only here in the NT does the classical name Hellas 
appear. Popular parlance applied it to the province of 
Achaia, esp. Corinth and environs, where Paul spent 
three winter months (in AD 57-58) and wrote Rom with 
his imminent Jerusalem visit in mind (Rom 15:25; 
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> Paul, 79:43-44). 4. Listing of the seven companions 
with their home districts suggests that they were bearers 
of the collection for Jerusalem (Rom 15:26-27; 2 Cor 
8-9), who had convened at Corinth with their proceeds. 
Luke’s limited and belated attention to the collection 
(24:17) explains why we never learn of their trust from 
him. 6. The “we” narrator associates himself with the 
part of Paul’s retinue that lingered at Philippi. That is, in 
fact, where he left us at 16:17. Unleavened Bread: Cf. v 16. 
103 (ii) Eutychus resurrected (20:7-12). This 
miracle, which local tradition might have made out of a 
wondrous recovery (Roloff), wins a place for Paul in the 
tradition which now includes Elijah, Elisha, Jesus, and 
Peter (9:36-43). It rests uncomfortably in the 
framework of a night-long Sunday worship preceding 
Paul’s departure on his journey of no return (vv 22-23, 
38). Since the portentous departure and the bread- 
breaking are confined to vv 7 and 11 and represent 
sustained interests of Luke, those verses may be his addi- 
tions to an older story, adapting it with limited success 
to the ongoing itinerary (so Conzelmann, Schneider, 
Weiser). 7. first day of the week: This is, by Jewish reckon- 
ing, Sunday, “the Lord’s day” (Rev 1:10; Did. 14:1), and 
the custom of a eucharistic service in the evening (not on 
the eve) is probably a reflection of Luke’s own time (W. 
Rordorf, ZNW 68 [1977] 138-41). Cf. Luke 24:29-30 
with 24:1. to break bread: See comment on 2:42. Since this 
gesture adjoined Jesus’ explanations of his destiny as 
shared by his followers (Luke 9:12-27; 22:19-38; 
24:25-35), we sense that, at this crucial juncture of Paul’s 
career, it is intended to further the assimilation of the 
two figures (cf. 19:21). 9. fell: On possible symbolisms 
of the boy’s fall, which discourage its “comic” assess- 
ment, see B. Trémel, RTP 112 (1980) 359-69. 10. fell 
upon him: Cf. 1 Kgs 17:21 (Elijah); 2 Kgs 4:34-35 
(Elisha); Luke 8:52 (the reassurance). 12. This conclusion 
would naturally follow v 10; the redactional v 11 is 
intrusive. 

104 (ili) Tvoas to Miletus (20:13-16). The travel- 
ogue now plots a southward route along the W coast of 
Asia Minor and the offshore islands (Lesbos, Chios, 
Samos). The displacement of an Ephesus reunion to 
Miletus (v 16) is historically probable, but Luke again 
avoids the real troubles that put the big city off limits to 
Paul (see comment on 19:23). The “Pentecost” deadline 
is not taken up hereafter. 

105 (g) Paut’s FAREWELL To His Missions (20:17- 
38). Over against the other speeches of Acts, Miletus 
represents a new genre, the farewell discourse (Michel, 
Abschiedsrede [> 108 below] 68-72; Prast, Presbyter [> 
108 below] 36-38), to which analogies abound in the 
Bible and intertestamental writings (NT: John 13-17; 
Matt 28:16-20; Luke 24:44-52). This “testament” for all 
the churches he leaves behind (v 25) is the only speech 
to Christians by Luke’s Paul. It announces both the end 
of his missions and the onset of his trials and imprison- 
ments (vv 22-24), serving thus as a “hinge” between the 
two segments, mission and passion, in which Paul’s 
career parallels the Lord’s (Prast, Presbyter [> 108 
below] 21). The voice we hear is Luke’s (Dibelius, Studies 
158), but some nuggets of broad-based Pauline tradition 
(vv 24,28,34) bring the air of authenticity (J. Lambrecht, 
in Les Actes [ed. J. Kremer] 319-23). Luke uses this bio- 
graphical caesura to mark the end of the church’s first 
generation, that of the founding witnesses, and to docu- 
ment the orderly transition from their ministry to the 
later life of the church (Michel, Abschiedsrede [> 108 
below] 76). 

106 The articulation of the text is unclear (J. 
Dupont, Discours [> 108 below] 21-22), but the 
repetition of kai (ta) nyn, “and now,” suggests the follow- 
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ing: a backward look (vv 18b-21); a forward look (vv 
22-24); a testament (vv 25-31); a concluding commen- 
dation (vv 32-35). 17. the elders: See comment on 14:23. 
This collegial leadership is casually associated with the 
episkopos, “overseer,” function in v 28. 19. serving the Lord: 
The Kyrios throughout the specch is Jesus, and “serving” 
(douleudn) echoes Paul’s self-depiction as doulos of Christ 
(Rom 1:1; Gal 1:10; Phil 1:1). plots of the Jews: 9:24; 20:3; 
23:30. 20. I held nothing back: The completeness and full 
publicity (démosid@) of Paul’s preaching disqualify in 
advance all heretical and secret doctrines later promoted 
in his name (cf. v 30). This clearly cuts against move- 
ments of Luke’s own time. 22-24. Sharply augmented 
over 19:21 is the forecast of Paul’s destined “passion” at 
Jerusalem. 22. bound by the Spirit: The dat. is instrumental, 
as usually with the vb. ded, “bind.” Luke’s reader recalls 
the “appointed” journey of the Son of Man prefacing a 
similar last discourse before Jesus’ death (Luke 22:22-38). 
Concrete Spirit testimonies concerning Paul’s fate at 
Jerusalem will come in the prophecies of 21:4,10-11. 24. 
complete my course: In context, this is a circumlocution for 
his death (cf. v 25; 21:13; Radl, Paulus 147-48). The way 
of suffering fulfills the “service” (cf. Luke 22:27) of 
preaching the gospel. 

107 25. and now, behold: A new section is marked in 
LXX style, appropriate to the “classical” era that is 
ending herewith. the kingdom: As message content, this is 
a key continuum between Jesus and the postapostolic 
church (cf. comment on 1:3). 26. I am innocent: The self- 
exculpating formula belongs to the farewell genre 
(Michel, Abschiedsrede [> 108 below] 51-52) and stresses 
the followers’ accountability for their own adherence to 
God’s “plan” of salvation (v 27). 28. take heed: This 
earnest exhortation (5:35; Luke 12:1; 17:3; 21:34) brings 
the high point of the speech, at which vv 28-31 form an 
integral argument under the metaphor of the “flock” 
(1 Pet 5:1-3; Mark 6:34). overseers: This single Lucan use 
of episkopoi merges a rank instituted in some Pauline 
churches (Phil 1:1; 1 Tim 3:1-6) with the “elders” better 
known in the Asia of Luke’s day (cf. Titus 1:5-9; J. A. 
Fitzmyer, in StLA 247-48). This “church office” provi- 
sion is not yet the institutionalized apostolic succession 
of the Catholic Church (Prast, Presbyter [> 108 below] 
199-211). the church of God: This reading (ms. B) should 
be preferred to “of the Lord” (mss. A,D), even though it 
forces us to render the last phrase of the verse: “the blood 
of his Own” (Son; cf. Rom 8:32). Mechanical insertion 
of hallowed Pauline phrases may account for the prob- 
lem, as for the rare emergence of expiation theology in 
Luke’s writing (J. Lambrecht, in Les Actes [ed. J. Kremer] 
322; cf. comment on 2:23; 8:32~33). 29-30. With pneu- 
matic foresight, Paul predicts heresy in the period 
following his departure (death?), with “wolves,” an 
early-Christian cipher for heretics (Conzelmann, Apg. 
129), coming from without and within Paul’s churches. 
The halcyon days of harmony under the one gospel 
(2:44; 4:32) will end when he departs. 31. be watchful: In 
prospect of the heresies, Paul furnishes the antidote of a 
vigilant church office, founded on the tradition of his 
own ministry. 

108 32. I commend you: Notice that the church is 
confided to the Word, not vice-versa, fending off the 
early-Catholic interpretation. Office is in the service of 
the Word but is not its proprietor (Weiser, Apg. 583-85). 
33-34. Cf. 18:3; 1 Thess 2:9; 1 Cor 4:12; 9:3-18. 35. 
words of the Lord: A common proverb has probably been 
attributed to Jesus here (Prast, Presbyter 155-56). The 
ideal of detachment is, of course, a Lucan refrain. 36-38. 
All elements here belong to the genre of farewell scenes. 
That Paul will be seen no more confirms that his speech 
has been a last testament. 
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(Barrett, C. K., “Paul’s Address to the Ephesian Elders,” God’s 
Christ and His People (Fest. N. A. Dahl; ed. J. Jervell and W. A. 
Meeks; Oslo, 1977] 107-21. Démer, Heil 188-202. Dupont, J., 
Le discours de Milet (Paris, 1962]. Lambrecht, J., in Les Actes [ed. 
J. Kremer] 307-37. Michel, H., Die Abschiedsrede des Paulus an die 
Kirche [Munich, 1973]. Prast, F., Presbyter und Evangelium in 
nachapostolischer Zeit (Stuttgart, 1979]. Radl, W., Paulus 127-68.) 


109 (B) Paul as Prisoner and Defendant in 
Palestine (21:1-26:32). 

(a) THE RETURN TO CAESAREA (21:1-14). The 
“we” resumes after the Miletus interlude (cf. 20:15). 
Verses 1-10 illustrate the tissue of unassimilated facts 
that Luke found in the chronicle he certifies with the 
“we” (cf. G. Lohfink, The Bible [NY, 1979] 107-9). 2. 
Phoenicia: See 11:19. 4. through the Spirit: Cf. 20:22-24. 
The warning does not forbid the journey but continues 
the prophecy of what it portends (cf. v 12). Here and in 
vv 5,10-14, Luke fashions an introduction to his account 
of Paul’s arraignments in Jerusalem and Caesarea, deftly 
building a taut expectancy for what lies ahead (Stolle, 
Zeuge [> 54 above] 72-74). 7. Ptolemais: > Biblical 
Geography, 73:80. 8. Caesarea: Maritima, cf. 8:40; com- 
ment on 10:1. Philip: See 6:5; > 51 above. 9. daughters 
prophesying: Cf. 2:17. 10. Agabus: The same as in 11:28. 
11. Like some OT prophets he acts out his message (cf. 
Isa 20:2; Ezek 4:1; Jer 13:1). into the hands of the Gentiles: 
A clear echo of Jesus’ passion prediction (Luke 18:32), 
which it fits better than it does Paul’s case (vv 30-33; cf. 
Radl, Paulus 155-56). 12. not to go up: See comment on 
v 4; 20:22-24. 13. for the name: Cf. 9:16; 5:41. 14. the 
Lord’s will be done: Cf. Luke 22:42, rounding out a strik- 
ing cross-reference to Jesus facing his appointed destiny 
(Radl). 
110 (b) Paut’s IMPRISONMENT AND TESTIMONY IN 
JERUSALEM (21:15-23:11). 

(1) Paul’s reception by the church (21:15-26). 
J. Roloff compares this account to a musical rendition in 
which the instrument playing the melodic line stays 
silent (Apg. 312). Luke omits crucial circumstances of 
this last Jerusalem visit, esp. the consignment of the col- 
lection and the grounds Paul had for fearing it might be 
rejected (Rom 15:31). The fever pitch of Jewish national- 
ism during the mid 50s aD put pressure on the vulner- 
able Christian community, whose relations with com- 
patriots could hardly be improved by the arrival of Paul 
and his gifts from géyim. This is the framework in which 
the accusation of v 21 and the token of Paul’s fidelity to 
the law (vv 23-24) gain their meaning. Luke’s belated 
mention of the relief mission at 24:17 shows that he 
knew of this purpose of Paul’s return to Jerusalem; that 
he is silent about it here may be due to his “passion- 
journey” motif (Weiser, Apg. 597) or may conceal the 
fact that this gesture of unity with the mother church 
failed after all to gain the latter’s acceptance (P. Achte- 
meier, CBQ 48 [1986] 25). In any case, it is in the proof 
of Paul’s Mosaic devotion, not in the crisis requiring it, 
that Luke is mainly interested (cf. 22:3; 24:13-15; 25:8; 
26:4-5). 15-18. The travelogue underlying chaps. 20-21 
(— 102 above) ends with these verses, and so the “we” 
rests until travel resumes in 27:1. The information we 
get is historically solid. The Jerusalem church was under 
the postapostolic leadership of James and the elders at 
this time (ca. AD 58; > Paul, 79:47), and James, once the 
Jewish rigorist (Gal 2:12), is probably now the voice of 
moderation amid rising Jewish fundamentalism (v 20). 
19. Cf. 15:4,12. A typical Lucan picture of harmony and 
~ incredible growth (v 20) prefaces the problem to be 
solved. 21. defection from Moses: Like the charges against 
Stephen (6:11-14), Luke judges these to be without 
foundation, and so his record has shown (cf. 16:3; 
18:18). Presumably Paul’s attitude toward “Moses” as a 
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way of salvation was the basis of the charge (Gal 
3:10-25; 5:6; 6:15; Rom 3:20-21; 10:4); but as for his 
advice to Jews, see 1 Cor 7:18-20. 22-24. Solution: the 
Nazirite purification (see comment on 18:18). Paul’s par- 
ticipation in this private ritual in order to reassure his 
critics is based on a source account and is quite credible 
(cf. 1 Cor 9:20), even though it can hardly carry all the 
weight Luke puts on it (v 24; cf. G. Bornkamm, in StLA 
204-5). See the requirements for terminating the vow in 
Num 6:14-15. 25. we have sent: With this announcement 
of the decree (15:20,29) Luke may be tacitly admitting 
that it grew up after the agreement to which Paul was 
a party (Hengel, Acts 117; > 80 above). Addressed to the 
reader, the reprise reiterates the de iure foundation of the 
unity of Jews and Gentiles in the one church. 26. next 
day: The timing is apparently that of Num 6:13, but it is 
unlikely that Paul undertook the Nazirite separation. 
The “seven days” (v 27) is too short for that (Num 6:5) 
and sooner pertains to a general-purpose purification 
(e.g., Num 19:12), such as might have been prescribed 
for a Jew returning from Gentile territory (Str-B 2. 759; 
Haenchen, Acts 612). 

111 (ii) Riot and imprisonment (21:27-36). 28. Cf. 
6:13; 18:13. The whole issue of the trial section is 
formulated here (Conzelmann, Apg. 132). brought Greeks 
into the Temple: Stone inscriptions, in Latin and Greek, 
bounded the Court of the Gentiles, warning foreigners 
of the death penalty for breaching the temenos (J.W. 
5.5.2 §194; Ant. 15.11.5 §417; NTB §47, 205). 29. 
Trophimus: See 20:4; 2 Tim 4:20. Luke exculpates Paul 
according to the declaration of 25:8. 30-36. The tumult 
scene is modeled after 19:28-32. 31. the commander of the 
cohort: This reflects the assignment of a force of 1,000 
soldiers to the Fortress Antonia, at the NW corner of the 
Temple area, for the purpose of quelling disturbances in 
that volatile district. The commander is named at 23:26. 
36. away with him: Cf. Luke 23:18. 

112 (iii) Paul’s defense and appeal to Roman law 
(21:37-22:29). The first of three apologiae by Paul in the 
trial chapters (22:3-21; 24:10-21; 26:2-23) is framed by 
introductory and concluding narratives that constitute a 
literary unit with it; most of the contents are the creation 
of the author (Weiser, Apg. 606-7). A series of 
disclosures at the beginning answers the question of 
who this is, just as the speech will answer the soldier’s 
other query, what he had done (v 33). Speech and nar- 
rative framework together argue Paul’s equal footing 
with his accusers; thus his language (v 40), the address 
“brothers and fathers” (22:1), and the topical affirmation, 
“T am a Jewish man” (22:3). Paul claims full membership 
in the sacral community of the chosen people, right here 
in Judaism’s historic center. Moreover, as a Jewish 
rigorist, Paul is speaking to his peers, and the burden of 
his solidarity argument is that the Damascus event, 
rehearsed a second time in 22:6-16, would have brought 
any one of them to the selfsame conclusion as it had him: 
Christian conversion and mission (Léning, Saulustradi- 
tion [> 54 above] 174-75). 38. that Egyptian: The com- 
mander’s conclusion from Paul’s use of Greek sounds 
like a contrivance of the author. Is Luke evoking the 
memory of contemporary Jewish uprisings in order to 
distance Christianity from them (Conzelmann)? Cf. Ant. 
20.8.6 §169-70; J.W. 2.13.5 §254-55; > History, 
75:179. 39. Tarsus: A Roman provincial town with the 
right of citizenship (~ Paul, 79:16-17). Paul’s citizen- 
ship is left unspecified so that it can come out climactic- 
ally at the end of the sequence (22:25). 40. in Hebrew: L.e., 
Aramaic, the popular tongue in Palestine at the time (see 
J. A. Fitzmyer, WA 38-43). 22:1. my defense: Apologia 
(vb. apologeisthai at 24:10; 26:1) announces the genre of 
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vv 3-21. See Stolle, Zeuge [> 54 above] 237-41; F. 
Veltman, in PerspLA 243-56. 

113 Paul’s Apologia (22:3-21). The speech typically 
does not address the charge that caused the riot (21:28- 
29) but augments the reader’s understanding of Paul’s 
vocation, building on the account in 9:1-19 (Dibelius, 
Studies 159-60). Luke applies his own perspective to the 
Damascus event in this speech and chap. 26, steadily 
remodeling the conversion story as a vocation story (> 
53 above). The speaker is once again interrupted at his 
precise target (v 21; cf. 17:31), just as he will be at 26:23. 
These corresponding devices show that the Temple 
speech defends Paul’s mission, that of chap. 26, his 
message. 3. in this city: Pace M. Hengel (Acts 81-82), this 
is not very plausible (=> Paul, 79:18). educated: Luke’s 
Paul gives an “unreservedly positive” portrayal of his 
Jewish formation, as against the “loss” and “refuse” 
assessment of the apostle himself (Phil 3:4-11; Léning, 
Saulustradition [> 54 above] 167). This is because law 
and promise are identified by Luke (24:14-15; 26:5-7), 
whereas they were contraries for Paul (Gal 3:16-29; 
Rom 4:13-17). the law of our fathers: Cf. Gal 1:13-14; Phil 
3:6. 4-5. On the persecutor’s role (8:3; 9:1-2), see com- 
ment on 26:9. 6-8. See comment on 9:3-5, and note the 
typical augmentation of detail in the retelling. 9. saw the 
light: The companions did precisely the reverse in 9:7; 
they heard but did not see. The change is intentional: the 
light is revelatory rather than combatant, and the voice 
now begins a message meant for Paul alone. The Saul 
tradition is being deftly reworked as the story of his 
direct commissioning by the risen Christ. 11. the 
brilliance of that light: This qualification further reduces 
the old story’s moment of divine combat against the 
persecutor, as does the near elimination of the healing (v 
13; cf. 9:17-19). 12. Ananias: His Jewish credentials are 
new vis-a-vis 9:10 and are prompted by the apologist’s 
forum and audience. 13. Cf. 9:17. 14. to see... and to 
hear: These words are not merely anticipatory of the 
Temple vision (v 18; so Stolle, Zeuge [> 54 above] 108) 
or solely interpretive of the Damascus vision (vv 6-9; so 
Burchard, Der dreizehnte Zeuge [> 50 above] 107-8); 
they refer to both events and fashion a linkage between 
them. We thus learn the full size of Paul’s commission 
cumulatively from the three passages, and the conclusive 
word is reserved to the Lord’s own instruction of Paul 
(v 21; so also 26:15-18). the Just One: Cf. 3:14; 7:52. 15. 
witness: This designation reinterprets the “chosen vessel” 
of 9:15 in reference to the forensic situation at hand. 
Constitutive of the “witness” role is the defendant status 
(Luke 21:12-13), where contradiction and conflict make 
the spokesman’s testimony a direct continuation of Jesus’ 
own (Léning, Saulustradition [> 54 above] 149; Stolle, 
Zeuge [> 54 above] 140-54). The destination “to all 
humanity” contrasts with the original “witnesses to the 
people” (13:31), indicating that Paul carries the apostles’ 
testimony onward to the worldwide audience ordained 
for it in 1:8. 17-21. Paul’s vision in the Temple may be 
a separate tradition (Burchard, Der dreizehnte Zeuge [> 
50 above] 163-65) but is hardly a full-fledged rival to 
the Damascus tradition (pace Conzelmann, Apg. 135). It 
is best taken as a Lucan construct, arguing the historical 
legitimacy of Paul’s Gentile mission from his mandate 
received right at the religious heart of Judaism (Weiser, 
Apg. 411). The text presupposes 9:19b-30 but relates 
something quite new vis-a-vis that passage. 17. in the 
Temple: The God whom Paul served as a Jew (v 14) and 
he who directs the Gentile mission are one and the same 
(Dibelius, Studies 161). 18. they will not accept: The Jewish 
refusal as prelude to the Gentile mission is a recurrent 
Lucan argument (13:46-48; 18:6; 28:25-28) and shows 
the author’s hand in the shaping of this vision. Since 
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Paul’s mission will finally validate Isaiah’s oracle on the 
blinding of Israel (28:26-27), Luke may intend his 
Temple vision to evoke the prophet’s (Isa 6; so Betz, 
“Die Vision” [> 114 below] 118-20). 19-20. I said: This 
response has the place of the subject’s protest of un- 
worthiness in a divine commissioning (cf. Isa 6:5). On 
Luke’s partiality to this form, see T. Mullins, JBL 95 
[1976] 603-14; B. Hubbard, in PerspLA 187-98. 20. 
your witness Stephen: This completes the reprise of 
7:58-8:3 and brings Stephen to the “witness stand” next 
to Paul, just as the latter was on the scene of the proto- 
martyrium. 21. to nations afar: No more than 13:47 or 18:6 
does this imply a restriction of Paul’s audience to Gen- 
tiles. Rather, it reiterates the dynamic of a mission pro- 
pelled ever outward by the obstinate refusal of its 
primary audience. 

114 Prisoner’s Appeal to Roman Law (vv 22-29). 
22. up to this word: Paul’s apologia is complete with “this 
word”; so the interruption is the historian’s stratagem. 
The renewed outcry confirms the Lord’s word to Paul (v 
18). 23. to fling dirt: Cf. Beginnings 5. 269-77. 24. examined 
under the lash: This step in the commander’s pursuit of 
clarity was legal only toward aliens and slaves, so Paul’s 
assertion of his citizenship promptly cancels the pro- 
cedure (cf. Beginnings 4. 282; 5. 305). 25. to flog a Roman: 
Paul again appeals to the Lex Porcia (see comment on 
16:37). A dramatic intensification builds between 21:39 
(Tarsus provenance) and 25:10, the appeal to Caesar, 
with this text as a middle stroke. 28. I was born one: > 
Paul, 79:15-17. Paul even stands higher than the officer 
in Roman social station! Dio Cassius (Rom. Hist. 
60.17.5-6) gives an idea of the financial outlay for pur- 
chased citizenship. 


(Betz, O., “Die Vision des Paulus im Tempel von Jerusalem,” 
Verborum Veritas [Fest. G. Stahlin; ed. O. Bécher, et al.; Wupper- 
tal, 1970] 113-23. Burchard, Der dreizehnte Zeuge [> 50 above]. 
Jervell, Luke and the People of God [~ 85 above] 153-83. Léning, 
Saulustradition [> 54 above]. Stolle, Zeuge [> 54 above].) 


115 (iv) Paul before the sanhedrin (22:30-23:11). 
Amid “a bundle of historical improbabilities unparal- 
leled in the rest of Luke’s work” (Roloff, Apg. 326), we 
puzzle here over the commander’s recourse to the 
sanhedrin, his unlikely competence to convene them and 
prepare their agenda, the character of the assembly 
(meeting or trial, vv 30,6), the striking of Paul and the 
latter’s curse, then his incredible protestation of not 
having recognized the high priest, and finally his manip- 
ulation of the ruling factions’ odium theologicum to his 
own advantage. Whatever its historical basis, the 
account is clearly cross-referential to the sanhedrin 
arraignments of Jesus (Luke 22:63-71), Peter and John 
(4:5-22), the apostles (5:26-40), and Stephen 
(6:12-7:60), and builds a historical continuum with 
them. Thus the judicial process against the earthly Jesus 
has been continued in four trials of Acts where the 
accused is the Christ of the kerygma (Stolle, Zeuge [> 54 
above] 234). 30. the whole sanhedrin: > Luke, 43:167. 
23:1. a clear conscience: Cf. 24:16; 2 Cor 1:12. I have lived: 
The Gk vb. politeuesthai means “to fulfill one’s role in 
society” (cf. Phil 1:27). to this very day: This covers Paul’s 
life as both Jew and Christian, implying that there is no 
break between the two phases (v 6; 26:4-7). 2. high priest 
Anantias: This is the son of Nedebaeus, who held office 
from AD 47 to 59 (Josephus, Ant. 20.5.2 §103; 20.9.2-3 
§204-8; > History, 75:155). 3. it is you God will strike: Is 
this curse written with hindsight of Ananias’s assassina- 
tion at the beginning of the first Jewish revolt (J.W. 
2.17.6 §429; 2.17.9 §441))? you violate the law: Cf. Lev 
19:15. 5. I did not know: This highly improbable 
response, with its citation of Exod 22:27, keeps Luke’s 
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hero faithful to the law even as he clashes with the 
highest Jewish leadership. 6. Sadducees and... Pharisees: 
See comment on 4:1. I am a Pharisee: That he was such 
as a Jew, Paul himself reports (Phil 3:5); but that he is 
still such as a Christian is Luke talking, and for the 
benefit of the argument he caps at 26:5-8 (cf. J. Ziesler, 
NTS 25 [1978-79] 146-48). the hope and the resurrection: 
This is hendiadys: Paul’s hope is the resurrection (24:15; 
26:6-8). This illustrates again the identification of law 
and promise which Luke has made, as against Paul’s 
strict dissociation of these (see comment on 22:3; 
24:14-15). 8. no resurrection, nor any angel or spirit: Only 
the first denial is supported in Jewish sources (Ant. 
18.1.4 §16; J.W. 2.8.14 §165); the other items complete 
a counterpoint to the Pharisees’ contention in Paul’s 
favor (v 9). Because Luke does not disclose the basis of 
the Sadducees’ views in their Torah rigorism, he makes 
them sound like scoffing rationalists (cf. Luke 20:27-33). 
9. spirit or an angel: Paul’s supporters refer to his 
Damascus vision (22:6-10), and their acknowledgment 
of its reality falls thus in full accord with their theology 
(v 8). 11. the Lord appeared: This consoling vision (cf. 
18:9; 27:24) erects a major milepost in Luke’s story: 
Paul’s Jerusalem testimony is finished, and his mission’s 
goal at Rome comes into view, both under the “neces- 
sity” (dei) of the very plan of God (cf. 19:21). 

116 (c) PAUL BEFORE GOVERNOR AND KING AT 
CAESAREA (23:12-26:32). 

(i) Transfer to Caesarea (23:12-35). The Jewish 
conspiracy against Paul and his hasty transport to 
Caesarea get a broad description, perhaps from a free- 
standing anecdote which Luke has augmented with the 
commander’s letter (vv 25-30) in order to adapt it to his 
literary sequence. 12. hatched a plot: This story’s discom- 
fort as sequel to the failed sanhedrin hearing (vv 1-10) 
is felt when the plot turns on a pretense of the same kind 
of inquiry (vv 15,20), even though the commander could 
hardly have been so prone to repeat the fiasco (v 21). The 
situation is inherently plausible, however, since lynch- 
ing of traitors to the Jewish cause by fanatical patriots 
occurred often in the years just prior to the Jewish wars. 
bound themselves by an oath: Lit., “put themselves under 
anathema.” This will leave us wondering over the fate of 
the frustrated conspirators (v 21). 16. the son of Paul’s 
sister: That Paul had relatives in Jerusalem is apparently 
rooted in local tradition (cf. 22:3). The family’s rigoristic 
piety suggests that the nephew had zealot connections 
whereby he learned of the plot (Roloff, Apg. 331). 23. two 
hundred footsoldiers: The fantastic numbers given here 
would have required half the troops assigned to the 
Fortress Antonia (cf. 21:31). to Caesarea: The governor’s 
seat, 60 mi. distant (NW); see comment on 10:1. third 
hour of the night: About 9:00 pM. 24. the governor Felix: 
This Roman freedman, with friends close to Claudius 
and Nero, obtained this position despite his background 
(cf. Suetonius, Claudius 28; Tacitus, Hist. 5.9; Ann. 
12.54; Conzelmann, Apg. 139). His term was roughly ap 
52-59/60 (— History, 75:179) and was marked by cruelty 
and cupidity (cf. 24:26). 25-26. The letter’s redactional 
origin is universally admitted. A standard Hellenistic 
prescript is used (cf. 15:23; > NT Epistles, 45:6), and we 
learn the commander’s name for the first time. 27-30. 
The letter corpus offers an assessment of the prisoner’s 
situation from the Roman viewpoint: he has no juridical 
guilt, and his case is a matter of religious disputes to 
which the imperial authority is extraneous. This view is 
the same as Gallio’s (18:15; cf. 25:18-19) and is, in fact, 
Luke’s main argument on the issue of public authority 
versus the gospel: the missionaries are repeatedly 
victims of conspiracy but are themselves innocent of any 
conspiratorial designs (Maddox, Purpose 95-96). 30. 
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directing his accusers: This could not have been done until 
after the writing; but Luke’s reader is this letter’s real 
addressee. 31. Antipatris: + Biblical Geography, 73:76. 
34, Cilicia: Cf. 21:39; 22:3. Herod’s praetorium: The pro- 
vincial governor had resided in the old palace of Herod 
the Great (37-4 BC) since aD 6. 

117 (il) The governor's hearing (24:1-23). Typi- 
cally of Luke’s dramatic episodes, this account is domi- 
nated by speeches, not one but two: a statement of 
accusation by the “pleader” (Gk rhétor) for Jerusalem 
Jewry (vv 2-8), and Paul’s second speech of self-defense 
(vv 10-21). The latter responds pointedly to the former 
and is structured in parallel with it: an initial captatio 
benevolentiae (v 10 = 2-4), rebuttal of the accusations (vv 
11-18 =5-6), and an invitation to the governor to 
pursue the evidence (vv 19-21 = 8). Parallelism will also 
be noted between Paul's arraignments and Jesus’ (Luke 
22:66-23:25): the succession of sanhedrin and procu- 
rator hearings (cf. Luke 21:12), the pressing of charges 
by Jewish spokesmen, the editorially refined combina- 
tion of religious and political charges (cf. 25:8; Luke 
23:2), and the ultimate Jewish failure to convince the 
Roman of the prisoner’s guilt (cf. Radl, Paulus 211-21; 
Weiser, Apg. 627). 1. Ananias: Cf. 23:2. Tertullus: The 
rhétor was presumably a lawyer schooled in Roman as 
well as Jewish law. The punctiliar correctness of their 
procedure will only accentuate the accusers’ failure to 
make their case. 2. Felix’s favor is courted in an elegant 
thetorical style whose actual points of historical refer- 
ence were better not pursued. Tacitus (Hist. 5.9) and 
Josephus (Ant. 20.8.5-9 §160-84) give the opposite 
impression of this governor’s reign. 5. a pest: The charges 
involve sedition and defilement of the Temple, but 
Luke’s larger argument is hinted in the expansion of 
Paul’s sphere of influence and his designation as Chris- 
tian “ringleader.” the sect of Nazoreans: “Sect” (hairesis) 
could imply a “school” within Judaism (26:5) but is 
usually pejorative on adversaries’ lips (v 14; 28:22). 
“Nazorean” is Jesus’ title in the kerygma (2:22; 4:10) and 
as the one Paul persecuted through his followers (22:8; 
26:9), so it easily becomes a designation of the followers 
whom Paul now leads. 6. to desecrate our Temple: Here is 
probably the historical core of Luke’s dramatization of 
the governor’s inquest (cf. 21:28-29). 6b-7. The 
Western text (Vg) adds an invective against Lysias which 
ill fits the Paul reference of v 8 and is wanting in the 
better Gk mss. 

118 Paul’s Apologia (vv 10-21). 10. for many 
years: This is the flourish of a speaker courting favor, not 
a real timing of Felix’s career. 11. twelve days: The sum 
of 12:27 and 24:1. The point is the ease of investigating 
such a short sojourn, hence a seizing of the gauntlet 
thrown down in v 8. This was the sojourn of a pilgrim, 
not an agitator undermining public order (v 12). 13. nor 
can they prove: Appeal is to the legal principle that guilt 
must be proved, not innocence. 14-15. I confess: This 
central statement of the apology is a definition of Chris- 
tian life wholly in terms of OT Jewish faith (Stolle, Zeuge 
{[— 54 above] 120-21). The strict continuity of the two 
rests on Luke’s identification of law and promise (see 
comment on 22:3; 23:6), and this is his most concise 
statement of that very un-Pauline equation. the Way: The 
contrariety between this term (see comment on 19:9) 
and the pejorative hairesis lies in the renunciation of any 
narrowing of the ancestral faith (“all that is written”), of 
which Christian faith is therefore no sectarian distortion 
but the fully logical conclusion, “the true Israel” (Weiser, 
Apg. 629). having a hope: The general resurrection, 
without christological specification (4:2), is foreseen in 
the terms of Dan 12:2, thus within the vision of the 
Pharisees. As goal of “the way,” it fits the kerygma of 
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3:15 and 26:23. 16. a clear conscience: Cf. 23:1.17. alms and 
offerings: At long last, the principal purpose of his final 
Jerusalem journey given by Paul himself (> 110 above) 
is introduced to support his rebuttal of the charges 
against him (v 18). “The Acts reader will hardly under- 
stand this allusion; Luke clearly knows more than he 
tells’ (Conzelmann, Apg. 142). 18. in the midst of these: 
Le., offerings. Paul was engaged in prescribed purifica- 
tion rites, not defiling the Temple (cf. 21:26-27). 19. but 
some Jews: We should understand: “Not I stirred people 
up, but...” (cf. 21:27-28). The sentence begun in v 18 
is not completed, and the anacoluthon both bespeaks the 
accusers’ quandary and clears the agenda for the single 
issue that matters to Luke. This must be intruded 
through abrupt retrospect on the sanhedrin hearing (vv 
20-21; Stolle, Zeuge [> 54 above] 122-23). 21. resurrec- 
tion of the dead: Cf.23:6. Adjournment (vv 22-23). 22. 
accurately informed: This surprising information has an 
apologetic dividend: the governor’s favorable attitude 
was based on real knowledge, not deception. Given this 
disposition and the judgment of Lysias already commu- 
nicated to him (23:29), Felix’s postponement of a verdict 
of acquittal has to be a tactical concession to the Jews — 
or, in Luke’s case, a concession to the fact that Paul never 
quite regained his freedom. 23. The conditions of Paul’s 
detention are similar to those that will be imposed on 
him in Rome (28:16,30). 

119 (iii) Paul’s confinement at Caesarea (24:24-27). 
24. his Jewish wife: Details of this adulterous union with 
Herod Agrippa’s daughter are given in Josephus, Ant. 
20.7.2 §141-44. It may explain the matters of Paul’s 
discourse and Felix’s reaction thereto (v 25). 26. money: 
This fits the portrait of Felix drawn by the historians (cf. 
comment on 23:24) but also the Lucan motif seen in 
8:18-20; 16:16-20; 19:23-27. frequently... conversed 
with him: This is a Lucan summary of an obscure period, 
based more on the popular narrative commonplace of 
the head of state instructed by the man of God than on 
any source account (cf. Mark 6:20; Weiser, Apg. 632). 
27. two years: The period is probably ap 58-60 (> Paul, 
79:47) and pertains to Paul’s detention prior to the 
change of governor. Postulating a different referent in 
Luke’s source (Haenchen, Acts 68) is unfounded and does 
not solve Felix’s dating problems. Porcius Festus: Meager 
information in Josephus, J.W. 2.14.1 §271; Ant. 
20.8.9-11 §182-96 (> History, 75:180). 

120 (iv) Appeal to Caesar (25:1-12). This initia- 
tive by Paul and its acceptance by Festus are the solid 
historical foundation of Luke’s account. The circum- 
stances of the appeal, however, and its sequel in the 
intervention of King Agrippa II are likely Lucan prod- 
ucts, bringing this climax of Paul’s self-defense into a 
close parallel with the unique Pilate~-Herod sequence in 
the Lucan passion narrative (23:1-25; cf. Radl, Paulus 
220-21; A. Mattill, NovT 17 [1975] 32-37). Historical 
implausibilities result from the heavy editorial hand, 
including the absence of a governor's verdict, his osten- 
sible readiness to abdicate his judicial competence (v 11?) 
despite the crime against Caesar among the charges (v 8), 
and the strange matter of the trial’s venue (v 9). Paul’s 
historic appeal was, in all likelihood, against an official 
verdict unfavorable to him, but Luke preferred to keep 
Roman officialdom on Paul’s side, leaving the appeal and 
the governor’s role without plausible motivation (Haen- 
chen, Acts 668-70; but cf. Schneider, Apg. 2. 356). 3. The 
same assassination procedure is plotted as in 23:12-15. 
7-8. This brief summary of the proceedings shows that 
both sides have nothing new to say beyond what they 
contended before Felix (24:1-23). Paul’s words resume 
the charges and, in different order, the defense he made 
against them in 24:11-19. Leading an uprising (24:11- 
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12) was classified as a crimen laesae maiestatis against the 
emperor’s person; hence, the governor’s remand of the 
case to a Jewish tribunal would be unthinkable. 9. a favor 
for the Jews: Instead of the acquittal we are expecting after 
v 7, Festus moves to shift the venue to Jerusalem and 
thus becomes responsible for prolonging Paul’s captiv- 
ity. Does his inscrutable proposal cloak the historical 
fact that he ruled in the accusers’ favor (Roloff, Apg. 
342)? tried before me: Though Festus is to retain jurisdic- 
tion, Paul foresees his deliverance into Jewish hands (v 
11). Luke is apparently thinking ofa sanhedrin adjudica- 
tion under the governor’s aegis, as in 22:30-23:10. But 
such a proposal is just as unrealistic as that scene was 
(Roloff, Apg. 343). 11. I appeal to Caesar: On the still 
murky legal background, see Beginnings 5. 312-19; 
Conzelmann, Apg. 144-45. What Paul employs is appar- 
ently a developed version of the old (republican) provo- 
catio, whereby a citizen could win trial in Rome rather 
than the provinces. 12. to Caesar you shall go: This declares 
the final directional thrust of the trial sequence toward 
the goal of Paul’s story (19:21; 23:11) and Luke’s (1:8). 
121 (v) Festus informs King Agrippa II (25:13-22). 
After v 12, it remained only to put Paul on board ship 
for his Roman journey. In fact, two scenes delay that 
turn of our story, and both seem to be free compositions 
of Luke rather than material from his sources (so Con- 
zelmann, Roloff, Schneider, Weiser). The first, contain- 
ing the governor’s review of his hearing of Paul’s case 
for the king’s benefit, seems to be superfluous, and only 
at v 26, in the following scene, do we learn that Festus 
is seeking Agrippa’s help in examining the prisoner so as 
to be able to introduce his appeal to the emperor. The 
two Agrippa scenes are united by the motif of Paul’s 
innocence, progressively articulated by governor and 
king (vv 18,25; 26:31-32); moreover, the king’s hearing 
will evoke a final and conclusive statement of Paul’s 
legitimacy under the Jewish tradition, of which Agrippa 
is a knowledgeable representative (26:3). With him, 
Paul’s realization of the missionary status confessionis 
charted by Jesus (Luke 21:13) is complete, having run 
the gamut of synagogue, governor, and now king. 13. 
Agrippa the king: Marcus Julius Agrippa II, son of the 
“Herod” of 12:1, with his sister, Bernice (> History, 
75:177). Theirs is a courtesy call (aor. ptc. of subsequent 
action; BDF 339.1) on the new representative of the 
imperium. 14. Festus presented Paul’s case: Like other Lucan 
reprises, this speech supplies details not given in the first 
telling: vv 15c,16,19 over against vv 1-12. 15. demanding 
his condemnation: It now appears that the Jews wanted this 
without a fair hearing. 16. not the custom: The principle 
Festus invokes was among the most fundamental of 
Roman jurisprudence; cf. Digestae (in, Cod. Iuris Civilis) 
48.17.1; Tacitus, Hist. 1.6; Dupont, Etudes 541-50. 19. 
disputes concerning their own religion: With his august 
Jewish guest, Festus uses deisidaimonia with the meaning 
“religion” (cf. 17:22), not “superstition” (RSV). His 
report reiterates a major Lucan argument of the trial 
section (see comment on 18:14; 23:27-30). whom Paul 
claimed to be alive: The big issue of controversy previously 
identified in Jewish apocalyptic terms, “resurrection of 
the dead” (23:6; 24:15,21), is now stated in language 
more suitable to the Roman, ostensibly distanced from 
the kerygma but, as we know, still redolent of it (cf. 1:3; 
3:15; Luke 24:5,23), and adding to those previous trial 
scenes the name of Jesus as the Resurrected. 20. at loss: 
This statement confirms that Festus intended to abdicate 
judgment of Paul's case (contrast v 9 ). 21. a decision of the 
August One: The Gk title Sebastos (Lat Augustus) was first 
accorded the Roman head of state by the senate in 27 Bc 
(OCD 124), 
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122 (vi) Paul before King Agrippa (25:23-26:32). 
23. with great pomp: An idyllic description of the king’s 
arrival sets the scene for Paul’s last and fullest apologia, 
which completes the schedule of his persecuted confes- 
sions set by the Lord in 9:15. 26. to write about him: With 
tactical delay, Luke finally tells us why Agrippa too 
must hear the case. The ensuing apologia will certainly 
not add practical items for Festus’s report to Caesar (cf. 
26:24!), That is not Luke’s true objective in chap. 26; he 
intends rather to finish his answer to the nagging ques- 
tion of the gospel’s relation to Judaism (26:2-3; > 5 
above). to the Sovereign: Lit., “to the Lord,” the earliest 
known application of an unqualified ho kyrios to the 
Roman emperor (see TDNT 3. 1055; Conzelmann, Apg. 
147; J. A. Fitzmyer, WA 115-42). 

123 Paul’s Final Apologia (26:1-29). The speech 
before Agrippa is the plotted climax of Paul’s self-defense 
in chaps. 22-25 and his summation, as defendant, on the 
issue of the Jewish suit against him, viz., his interpreta- 
tion of the promise around which Mosaic Scripture and 
piety revolve (vv 6-8; cf. Loning, Saulustradition [> 54 
above] 177-78). A strategically placed interruption (v 
24) identifies the discursive goal of the composition, 
which is the digest of Paul’s kerygma in v 23. There his 
proclamation of the promise fulfilled asserts that it is 
finally the resurrected Christ himself, speaking through 
his “witness” (v 16) to Jew and Gentile, who stands on 
trial before the knowledgeable king (Stolle, Zeuge [> 54 
above] 133, 140). Because Paul’s gospel is thus his final 
answer to the Jewish case against him, his apologia and 
his kerygma coincide (vv 28-29); he is witness precisely 
as defendant (Stolle, Zeuge [— 54 above] 134). More- 
over, for the benefit of the argument validating his 
kerygma, Paul’s conversion and his vocation must now 
fully coincide in the one christophany. Accordingly, 
Luke’s revisions of the Saul legend that were under way 
in 22:3-21, notably the suppression of Ananias’s mediat- 
ing role and the blinding-healing sequence, are brought 
to completion in this third telling (+ 53, 113 above). 
124 The consecutive expressions men oun (vv 4,9) 
and hothen (v 19; BDF 451) signal points of articulation 
in the speech, hence: vv 4-8, Paul and the hope of Israel; 
vv 9-18, Paul’s experience of Christ; vv 19-23, Paul’s 
testimony as Christ’s witness. The rejoinder to Festus 
(vv 25-27) doubles back on the beginning of the speech, 
and vv 28-29 show the apologist and the evangelizer as 
one. 1. extending his hand: Cf. v 29! made his defense: See 
comment on 22:1. 2. before you, King Agrippa: Agrippa’s 
favor is courted with captatio benevolentiae as an informed 
and objective representative of Jewry (vv 26-32), unlike 
the hostile sanhedrin. 4-5. my way of life: See comment 
on 22:3. Paul’s Pharisaic piety weighs positively (cf. Phil 
3:4-9) inasmuch as this is the “most exact” Jewish 
belief— consequently, the most reliable witness to the 
truth of his message. Support for this contention follows 
in the statement of his cause. 6. hope in the promise: 
According to Paul’s letters, God’s promise remained 
outside and independent of the law throughout biblical 
history from Abraham on (Rom 4:13-17; Gal 3:15-18). 
For Luke’s Paul, however, the law contains the promise 
and is understood as such in its entirety; thus his zeal for 
the law demonstrated a faithful adherence to the prom- 
ise, and no futile Mosaic rigorism or misguided zeal for 
the law could be conceived (Léning, Saulustradition [> 
54 above] 168-69). 8. God raises the dead: In this definition 
of the promise, the first nekros, “dead man,” to be resur- 
rected, according to Paul’s kerygma (v 23), is clearly 
implied among the pl. nekrous (pace O’Toole, Climax [> 
125 below] 47-48). 9. Now I thought: An important cor- 
ollary of Luke’s merging of law and promise is the sepa- 
ration of Paul’s zealous Jewish piety from his activity as 


Acts (25:23-26:22) 763 


persecutor. Whereas the latter was a logical consequence 
of the former and a symptom of its error in Paul’s 
writing (Gal 1:13-14; Phil 3:5-6), here it becomes an 
aberrant personal conviction “kicking against the goad” 
of the Jewish fidelity that was propelling him into 
Christ’s service (cf. v 14; Léning, Saulustradition [> 54 
above] 170). 10-11. I imprisoned: The persecutor’s por- 
trait is much intensified vis-a-vis 8:1,3; 9:1-2; 22:4-5. 
This creates a foil for the correspondingly intensified 
appearance that overwhelms him in the very midst of his 
depredations (en hois, v 12). 13-14. The light-motif (9:3; 
22:6) rises to overcome the darkened persecutor’s 
portrait, but the part played by Paul’s companions (9:7; 
22:9) is all but suppressed. Quite as the context requires 
(vv 16-18), Paul alone sees and hears (Burchard, Der 
dreizehnte Zeuge [> 54 above] 109-10). 14. kick against 
the goad: Though this is supposed to be said in “Hebrew” 
(cf. 21:40), the proverb is recognizable only as a com- 
monplace of the Gk tragedians (e.g., Euripides, Bacchae 
795; cf. Lohfink, Conversion [+ 54 above] 77-78). It is 
applied here to the persecutor’s fury, which vainly re- 
sisted his Jewish piety’s thrust toward Christ (see com- 
ment on v 9). 15. I am Jesus: This mainstay of the three 
accounts (cf. 9:5; 22:7) interprets the expression “against 
the name...” in v 9 (see comment on 9:4; 3:6). 16. stand 
up: Cf. Ezek 2:1-2. Parallels with earlier versions of the 
story end as the Lord commissions Paul directly. I have 
appeared: See comment on 9:17. servant and witness: These 
terms and their direct communication by the risen One 
place Paul’s commission now on a par with that of the 
Twelve (cf. 1:8; Luke 1:2; 24:48; Burchard, Der 
dreizehnte Zeuge [> 54 above] 112, 124-25). Without, of 
course, sharing their unique historical position, Paul 
directly continues their functions of authoritative 
witness for the risen One (22:15) and medium of his 
living word; indeed, he will carry these to the destina- 
tion appointed for them in 1:8 (Dupont, “La mission” [> 
125 below] 297). Luke has thus brought the conversion 
story around to Paul’s own viewpoint on it (+ 53 above; 
Roloff, Apg. 349-50). of what you have seen and what I will 
give you to see: The difficult double gen. seems to embrace 
the continued visionary experience of Paul: Damascus to 
begin with, then the later visions by which his career 
will be guided (18:9-10; 22:17-21; 23:11; so Stolle, 
Zeuge [> 54 above] 130; O’Toole, Climax [> 125 
below] 69). 17. rescuing you: An allusion to Jer 1:8 prom- 
ises protection of the witness from his very clientele. 
This meant that his testimony would always be as defen- 
dant (— 123 above). 18. fo open their eyes: Echoes of the 
language of yet another prophet to the Gentile nations, 
the Dt-Isa (42:7,16). darkness to light: This stock 
metaphor of NT baptismal parenesis (Col 1:12-14; Eph 
5:8; 1 Pet 2:9) gains all the greater meaning in this con- 
text (v 13), where Paul’s conversion and commission 
coincide. forgiveness: Cf. 2:38; 5:31; 10:43; 13:38. 19. 
Renewed direct address of the listener signals the end of 
the Lord’s words and return to Paul’s vita. 20. Cf. 
9:19-30. “All the country of Judea” belongs to a familiar 
geographical sweep (1:8), but not to what Luke has re- 
ported. 22. I stand testifying: Compare “I stand con- 
demned” (v 6); witness and defendant situations coincide 
(cf. v 17). saying nothing other: This digest of Paul’s 
message, directly continuous with the apostles’ (Luke 
24:44-48), proves that its rejection by the Jews is 
disobedience toward their own tradition. the Christ would 
suffer: See comment on 3:18. first to rise: See comment on 
3:15. This formula links up with the definition of the 
promise in v 8. he would proclaim light: The invitation to 
conversion, clad in the metaphor of v 18 and in standard 
Israel—Gentile sequence (cf. 13:46-47; Isa 49:6), has the 
Christus praesens as its speaker (O'Toole, Climax [> 125 
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below] 119-21; see comment on 3:26). As in Luke 
24:47, the preaching partakes of the saving event. 
125 24. Festus spoke out: The planned interruption 
works much as it did in 22:22 (cf. 17:32; > 113 above). 
The Roman’s befuddlement is as it should be (cf. 18:15; 
25:19-20), but Agrippa is the right target here (v 26), as 
his reaction confirms (v 28). 26. done in a corner; A Gk 
proverb (Epictetus 2.12.17) carries Luke’s assertion of 
the full publicity and accessibility of the Jesus-event (cf. 
2:22; Luke 24:18). 27. Reaffirmation of vv 6-7. 28. 
Agrippa at once acknowledges the force of the argument 
and withdraws from its sway. 29. short or long: Paul 
elegantly turns the king’s aloof irony into an earnest 
objective, 31. nothing deserving death: This is the final 
word of the trial section (cf. 23:29!) and one of the two 
prongs of its argument, the other being stated in vv 22- 
23. 32. Ironic! See comment on 25:12; 27:24. 


(For bibliography, > 114 above; also: Cadbury, H., in Begin- 
nings 5. 297-338. Dupont, Etudes 527-52; “La mission de Paul 
d’aprés Actes 26.16-23,” Paul and Paulinism [Fest. C. K. Barrett; 
ed. M. D. Hooker and S. G. Wilson; London, 1982] 290-301. 
Lohfink, Conversion [> 54 above]. Neyrey, J., “The Forensic 
Defense Speech and Paul’s Trial Speeches,” Luke—Acts [ed. C. H. 
Talbert] 210-24. O'Toole, R. F., The Christological Climax of 
Paul’s Defense [Rome, 1978]. Radl, Paulus 198-220. Veltman, F., 
in PerspLA 243-56. Wilson, Gentiles 161-70.) 


126 (C) Paul’s Last Journey and Ministry in 
Rome (27:1~-28:31). 

(a) THe JourNEY TO Rome (27:1-28:16). 

(i) Sea voyage, shipwreck, and deliverance (27:1- 
44). It is widely agreed that chap. 27 was composed 
after a popular Greco-Roman literary model, the adven- 
turous sea voyage, which owed its vogue to the classic 
tales of Odysseus and Aeneas (cf. V. Robbins, in PerspLA 
217~-28). The 1st pers. pl. narrative form became con- 
ventional in the sea-voyage literature, again recom- 
mended by the prototypes, the Odyssey and the Aeneid; 
and, accordingly, the “we” narrator reappears in v 1 (cf. 
21:18) and speaks until 28:16, the arrival in Rome. 
Exegetes disagree on the matrix account, whether it was 
a preexisting nautical tale taken over by Luke with inser- 
tions featuring his hero (Dibelius, Studies 204-6; Weiser, 
Apg. 391), or whether it records the actual memories of 
a Pauline companion, perhaps Aristarchus (v 2), whose 
voice Luke transmits in the “we” (E. Haenchen, in StLA 
276; Roloff, Apg. 359). The first view is favored by the 
intrusiveness of the Paul insertions, particularly vv 9-11 
and the loose-hanging clause in v 43 (cf. also vv 21-26, 
31,33-36). Furthermore, a striking array of seafaring 
termini technici in the description of the journey’s toils 
points to its origin in literature rather than experience (as 
E. Haenchen admits, “Acta 27” [> 129 below] 250). We 
sense, too, the improbability of Paul’s role as advisor to 
the ship’s officers and leader of fellow passengers when, 
as a prisoner, he would more likely have been below 
deck in chains! As for Luke’s purpose in “paulinizing” a 
nautical yarn, he expresses it plainly in vv 22-25: Paul 
must reach his (and the book’s) destination in the world 
capital, and the terrors of the contrary sea and elements 
only accentuate the invincible divine plan that directs his 
journey (Schneider, Apg. 2. 382). 
127 1. we were to set sail: The “we” is awkward: it 
seems detached from “some other prisoners,” yet it has 
become part of them at v 6. This suggests that it is the 
literary device of the sea~voyage genre (V. Robbins, in 
PerspLA 229), even though other details in vv 1-8 may 
come from an actual record of Paul’s transfer to Rome. 
2. Adramyttium: The ship’s home port, in NW Asia 
Minor E of Troas. Aristarchus: See comment on 19:19; 
20:4. 3. Julius treated Paul kindly: Cf. v 43. 4-5. The 
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panorama of passing ports and islands is true to the 
genre, and v 4 introduces the mouf of adverse elements 
which will build the drama of this voyage (V. Robbins, 
in PerspLA 233). The headwinds of autumn (v 9; > Paul, 
79:48) would have come from the NW, so the “lee,” or 
sheltered side, of Cyprus was its E shore. Myra in Lycia: 
On the S coast of Asia Minor, E of Patara (21:1). 6. an 
Alexandrian ship: This grain vessel (v 38) came from the 
Egyptian port almost directly S of Myra. 7. Cnidus: The 
difficulty of making this port might have been due to its 
position on one of the rocky fingertips of SW Asia 
Minor. Salmone: A town on the NE tip of Crete. 8. Fair 
Havens: The ancient name is preserved in the modern 
Kali Limenes, on the S coast of Crete. 9. the fast was 
already over: This Jewish timing (cf. 20:6) refers to the 
Day of Atonement observance (Lev 16:29-31; > Insti- 
tutions, 76:147-50), therefore late Sept. or early Oct. 
The point is, it was perilously near the season (Nov. to 
Mar.) when sea travel was suspended because of winter 
storms. 9(b)-11. First Paul Insertion. As man of God, he 
foresees the grave danger in resuming the voyage (cf. 
Philostratus, Life of Apol. 5.18) and will be proved right. 
His intervention is scarcely conceivable for a prisoner, 
needless to say. Shipowner and captain appear only here; 
elsewhere just “sailors.” 12. Phoenix: Best identified with 
the modern Phineka, a harbor facing SW/NW. 

128 14. northeaster: Gk eurakylon, composed of Gk 
euros, “E wind,” and Lat aquilo, “N wind.” On wind terms 
in these verses, see Beginnings 5. 338-44; PW 20. 
431-35, 16-17. Off the island of Ganda, 25 mie seot 
Crete, things come to a full emergency. The lifeboat, 
towed hitherto, is secured on deck, the hull is “trussed” 
(Beginnings 5. 345-54), and fear of the Syrtis shoals off 
Africa prompts a lowering of the drift-anchor for con- 
trolled drift (Haenchen, “Acta 27” [> 129 below] 245). 
18-20. Frantic jettisoning of cargo and tackle, amid an 
extended period without sun or stars to help plot the 
path of sail, brings the story to its nadir: all hope is lost. 
All is ripe for a second intervention by the man of God. 
21-26. Second Paul Insertion. As against Jonah 1:9, 
salvation can be promised the seafarers because the 
prophet is on board (Kratz, Rettungswunder [> 91 above] 
328). 21. long without food: This was for seasickness, not 
shortage. Paul stood: Gale blowing and ship listing, what 
a time for a speech! The argument moves from reproach 
to reassurance, centering on the angel's “fear not” (v 24), 
which remains the watchword of Paul’s Rome journey 
from beginning (23:11) to end (28:15). 23. an angel of the 
God I... worship: This is phrased for pagan shipmates, 
and so it replaces the less easily explicable christophany 
(23:11). Rescue from sea peril by a god’s intervention 
was a cliché of the Gk mysteries (Isis, Serapis, the 
Dioscuri; cf. PWSup 4. 295-97). 24. destined to appear 
before Caesar: With the typical formula of heavenly 
visitors’ reassurance, the “necessary” (dei) completion of 
Paul’s harried travels is reaffirmed (at, er ile Deel ile IP 
Pokorny, ZNW 64 [1973] 240-41). In the context of 
chaps. 27-28, the completed voyage will also be a con- 
firmation of Paul’s innocence (26:31-32). and behold: In 
LXX idiom, the angel promised deliverance of all on 
Paul’s account, betokening his role in God’s wider plan. 
26. shipwrecked on some island: Spoken in prophetic fore- 
knowledge of vv 41-44. 

129 27. This verse is a sequel to v 20. the Adriatic: 
The name was applied in Luke’s day to the waters 
between Crete and Sicily as well. nearing land: Indicated 
by the sound of breakers? 30-31. By intervening to 
prevent the sailors’ flight, Paul appears again as instru- 
ment of the “saving” of his shipmates. 31. Third Paul 
Insertion. 33-36. Fourth Paul Insertion. 34. this will help 
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to save you: “Salvation” (sdtéria) is thematized in this 
passage (cf. v 31), so the food’s physical effect may well 
betoken something deeper. not a hair of his head: An OT 
expression (1 Sam 14:45; 2 Sam 14:11), echoed in Luke 
21:18. 35. taking some bread: The eucharistic character of 
this meal is hard to deny, given the “salvation” augury, 
the punctual echo of Luke 22:19, and the Lucan develop- 
ment of the “bread-breaking” (see comment on 2:42; so 
Schneider, Weiser, contra Haenchen, Conzelmann, 
Roloff). The disjunction between vv 35 and 36 (cf. 2:46) 
forestalls the impression of a communio infidelium; Luke 
means only that all partook of the saving power of the 
risen Lord made present in the eucharistic meal (cf. 
Kratz, Rettungswunder [> 91 above] 331). 37. two hundred 
seventy-six persons: This information may well have 
resumed the original story (from v 32). 38. Cf. v 18. 39. 
a bay: A “St. Paul’s Bay” is found today on the NE coast 
of the island of Malta (28:1), which is the unrecognized 
land revealed by the light of dawn. 40. cast off the anchors: 
These maneuvers with anchors, rudder lines, and small 
foresail were for easier management of the vessel 
through the shallow bay waters to the shore. 41. a shoal: 
Lit., a “place of two seas” (fopos dithalassos), a sandbank 
with deep water on both sides. The loss of the lifeboat 
(v 32) weighs heavy here, for it might have borne the 
passengers through the shallow waters without running 
aground, as the vessel now does. 42. kill the prisoners: 
This, too, is a panic reaction of the soldiers (cf. v 32), 
who would have been held responsible for their captives’ 
flight. 43. wishing to save Paul: Paul’s instrumentality in 
his shipmates’ salvation (v 24) is now fully apparent. 
Luke’s interpolation of this clause into an older story is 
confirmed by the fact that we never learn which of the 
bidden courses, swimming or clinging to flotsam, Paul 
actually took. 44. all came safely ashore: Thus is Paul’s faith 
finally vindicated (v 25). 


(Haenchen, E., “Acta 27,” Zeit und Geschichte [Fest. R. Bult- 
mann; ed. E. Dinkler; Tiibingen, 1964] 235-54. Kratz, Rettungs- 
wunder [> 91 above] 320-50. Ladouceur, D., “Hellenistic 
Preconceptions of Shipwreck and Pollution as a Context for 
Acts 27-28,” HTR 73 [1980] 435-49. Miles, G. and G. Trompf, 
“Luke and Antiphon,” HTR 69 [1976] 259-67. Pokorny, P., 
“Die Romfahrt des Paulus und der antike Roman,” ZNW 64 
{1973} 233-44. Radl, Paulus 222-51.) 


130 (ii) Paul on Malta (28:1-10). A strand of typi- 
cal travelogue in the “we” style (vv 1-2,7,10, cf. 27:1-8) 
is complemented by two miraculous episodes (vv 3-6, 
8-9), both remarkable for their concentration on Paul’s 
personal prowess without the usual disclaimer in favor 
of the real agent of the miracles (3:12,16). The composite 
effect is to carry forward the perspectives already in- 
stilled by chap. 27: Paul must reach his destination under 
divine decree and protection; his deliverance from 
mortal danger disproves his guilt of any capital crime 
(now explicitly in vv 4-6); salvation comes to others 
through Paul (vv 8-9). 1. having reached safety: The pte. 
diaséthentes links up with 27:44 and echoes the theme 
word sdzesthai, “be saved,” of chap. 27. Malta: A large 
island S of Sicily, off the main shipping route (cf. 7:39), 
where a form of the Semitic Punic language was spoken. 
See Strabo, Geogr. 17.3.16. 2. the natives: Lit., “the bar- 
barians”; see comment on Rom 1:14 (cf. 1 Cor 14:11; H. 
Windisch, TDNT 1. 546-53). 3. a viper: It is as fruitless 
to inquire after this species of “clinging” snake as it is to 
wonder whether the Punic language spoken by the 
Maltese had any equivalent to the Gk “Justice” (v 4). The 
story gained all its color from narrators on other shores. 
4. Justice has not allowed: The Gk hé diké here connotes the 
goddess “Justice” pursuing a murderer. The islanders, to 
whom the story attributes this Gk “theology,” imagine 
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that she has allowed her quarry to escape shipwreck only 
to strike him down in this unheroic and anticlimactic 
circumstance. 5. no ill effect: Cf. Luke 10:19; Mark 16:18. 
Besides dispelling the natives’ misapprehension, the 
episode accredits Paul as an authorized emissary of Jesus, 
who had bestowed this very immunity with his com- 
mission. 6. he was a god: So far from a fugitive from 
“Justice”! Paul does not disown this accolade as he did in 
14:15; his prayer before the cure (v 8) is the closest this 
passage comes to citing the true agent of its miracles 
(contrast 3:6; 9:34; 14:3;°16:18; 19:11; cf. W. Kirch- 
schlager, in Les Actes [ed. J. Kremer] 516). 7. Publius: The 
legate of the praetor of Sicily was the “first citizen” of 
Roman Malta. He illustrates again the mission’s success 
with people of the upper classes (cf. 8:27; 10:1; 13:7,50; 
16:14,38; 17:4,12; 19:31; 24:24; 25:23; 26:26). 8. laying 
his hands on him: The combination here of the afflicting 
fever, curative imposition of hands, and subsequent 
mass healing (v 9), suggests a conscious reprise of Jesus’ 
first cures (Luke 4:38-41), hence a literary rounding off 
of the charismatic ministries Luke has narrated (W. 
Kirchschlager, ibid. 520). The direct continuity of these 
ministries is the point being pressed. 10. when we set sail: 
(Cit, w iil. 

131 (iii) Paul’s arrival in Rome (28:11-16). The 
Pauline travelogue in the “we” style will now conclude 
at Paul’s appointed destination. 11. three months later: L.c., 
after the winter spent on Malta (see comment on 27:9; 
— Paul, 79:49). Twin Brothers as figurehead: The Gk 
Dioskouroi (Lat Castor and Pollux), brothers of Helen 
and sons of Zeus, were venerated as astral deities, hence 
sailors’ protectors (Beginnings 4. 343-44). Their images 
appropriately adorned the prow of this ship. 12. 
Syracuse: Important port city in SE Sicily, once the pow- 
erful and successful enemy of invading Athens 
(Thucydides, Pelopon. War 7), but rather in sleepy decline 
when Paul arrived. Rhegium: The Reggio di Calabria of 
today, on the tip of the Italian boot. Puteoli: Modern 
Pozzuoli, on the Gulf of Naples W of that city, still 125 
mi. SE of Rome. This was the regular port of entry to 
Rome from the E, though it would shortly yield that 
status to a freshly dredged Ostia. 14. brothers: A Chris- 
tian congregation (see 1:15) already existed there, as in 
Rome (v 15). The invitation makes it hard to remember 
that Paul is coming to Rome as a prisoner. we came to 
Rome: This notice seems premature and duplicated by v 
16a, but its purpose is to set the stage for the encounter 
of v 15 (Hauser, Abschlusserzahlung [> 133 below] 14). 
Paul’s arrival at Jerusalem the last time (21:15-18), a 
comparably momentous milepost of his journeys, was 
likewise weighted with dual notices of arrival (21:15,17) 
and meetings with fellow Christians on the penultimate 
stops (21:16). 15. Forum of Appius: The five-day journey 
on foot from Puteoli followed the Via Campania to 
Capua, then the Via Appia northward. Two stations of 
the great highway are mentioned here, respectively 43 
and 33 mi. from the capital. Only at these liminary 
stations is the existing community of Rome referred to; 
hereafter Luke shrinks the spotlight to Paul, his trail- 
blazing missionary. took courage: Tharsos, “courage,” 
echoes the risen Lord’s tharsei at 23:11, thus editorially 
rounding off the Rome journey that Luke has plotted. 
16. live on his own: This apparently means that Paul was 
under house arrest in rented quarters (v 30). This sen- 
tence sets the stage for the concluding episode and 
brackets it, together with the statement that echoes and 
complements it in vv 30-31. Nevertheless, the exit of 
the “we” narrator at this point confirms that v 16 is the 
organic conclusion of Paul’s journeys, not the introduc- 
tion to his final sojourn (pace Hauser, Abschlusserzahlung 
[> 133 below] 12-16). 
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132 (b) Paut IN Rome (28:17-31). With the end 
of the journey record, Luke’s own hand designs a round- 
ing finale of his work. It is a bipartite dramatic episode, 
parallel to 13:13-52 in its sequence of instruction, 
Jewish rejection, and turning to the Gentiles (> 71 
above); it thus condenses Paul’s two-year Roman sojourn 
in a reprise of the stages his mission has followed at all 
of its principal stations (cf. esp. 18:1-6; 19:8-10; J. 
Dupont, in Les Actes [ed. J. Kremer] 383-86). The two 
parts of the sojourn account are two encounters with the 
capital’s Jewish leadership, the first resuming the full 
argument of the trial chaps. 22-26 (vv 17-22), the 
second summarizing the problem that has motivated the 
whole work (> 5 above): the Jewish no vs. the Gentile 
yes to the Christian gospel (vv 23-28). The concluding 
sentence resembles other summary statements that closed 
earlier sections of the book (1:13-14; 5:42; 15:35). None 
of these ingredients gives evidence of any integral source 
account underlying the episode, which thus appears to 
have been composed from disparate strands at best (cf. 
Weiser, Apg. 677-79). Nor is there any evidence to 
support the old hypothesis ofa missing conclusion to the 
book or of a projected third Lucan volume (cf. 
Schneider, Apg. 2. 411-13). The plan of the risen Lord 
for his witnesses is, in fact, complete at vv 30-31 (see 
comment on 1:8). The end of an epoch is reached when 
Paul, the last of the witnesses directly commissioned by 
the risen One, completes his missionary odyssey from 
Jerusalem, city of the true Israel’s first assembly, to 
Rome, center of a vast and fertile world of the Gentiles 
(Roloff, Apg. 371; Wilson, Gentiles 236-37). Only our 
thirst for an ending to Paul’s biography does Luke leave 
unslaked, quite as he did in the case of Peter and the 
apostles, unceremoniously removed from his story after 
16:4 (> 5 above). It is the exalted Christ, the true 
prophet of salvation to all the nations (26:23; 3:22-26), 
whose path has been plotted in Acts; his witnesses have 
come and gone in its pages only as needed. 

133 17. the Jews: On the important Jewish commu- 
nity of the capital, gradually and painfully regrouped 
after the expulsion decree of Claudius in ap 49 (cf. 18:2; 
— Paul, 79:10), see W. Wiefel, “The Jewish Community 
in Ancient Rome... ,” The Romans Debate (ed. K. P. 
Donfried; Minneapolis, 1977) 100-19; R. Penna, NTS 
28 (1982) 321-47. nothing against our people: The charge 
of 21:21 has been disproved long since (see 25:8; 26:3 1). 
handed over to the Romans: This new version of the proc- 
ess, as against 21:31-33, makes Jesus’ trial echo in Paul’s 
(cf. 21:11; Luke 18:32; 24:7; Radl, Paulus 264-65; J. 
Dupont, in Les Actes [ed. J. Kremer] 381). 18. See 23:29: 
25:25; 26:31. One detail here, the Roman wish to release 
Paul (eboulonto apolysai), was not recorded in the trial 
sequence and belongs rather to the editorial retrospect 
on Jesus’ trial (cf. 3:13; Luke 23:20; Radl, Paulus 255-56, 
262). 19. appeal to Caesar: See 25:11; 26:32. not having any 
accusation: Though unfaithful Israel has made itself Paul’s 
adversary, he is no adversary of Israel but the belea- 
guered exponent of its “hope” (v 20). 20. the hope of Israel: 
This is a restatement of 23:6 (cf. 24:15,21; 26:6-8) and 
refers, at least primarily, to the resurrection. Yet one 
should not exclude a second line of reference, the “in- 
gathering” that is effected by the kery gma of the resur- 
rected Christ (see comment on 1:6; 15:16-17). That 
process is obviously still under way in Rome (see 
comment on v 28). I wear this chain: See 26:29; but all 
indications of chaps. 27-28 are otherwise to the contrary 
(see comment on v 14; + 126 above). 21-22. The Jews 
speak as if they were all but isolated from the rest of 
Jewry, and as though there were no Christian commu- 
nity in Rome (cf. v 15). This is Lucan artifice, obtaining 
the result of a completely unpredisposed hearing of what 
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Paul had to say (Roloff, Apg. 373). The division of this 
audience (v 24) will therefore be a matter of divine deter- 
mination, not contingencies of the situation. to hear your 
views: This is the first of a series of occurrences of the vb. 
akouein, “hear,” that includes three in the Isa citation 
(vv 26-27) and Paul’s augury of the Gentiles’ “hearing” 
(v 28). The text from Isa illustrates the range of the 
verb’s meaning, from “listen” to “heed,” which lies in 
between the unfaithful Jews’ inquiry and the obedience 
of the Gentiles (cf. Hauser, Abschlusserzahlung 69-81). 
23. the kingdom of God: This message has been the hall- 
mark of the epoch of fulfillment (Luke 16:16), and it is 
to remain the principal continuum between the messages 
of Jesus and his church (v 31; see comment on 1:3). Close 
parallelism between vv 23 and 31 indicates that the focal 
point of this concluding passage is the indomitable 
kerygma about Christ, not the person and fate of Paul 
J. Dupont, in Les Actes [ed. J. Kremer] 365, 371-72; 
Schneider, Apg. 2. 413). about Jesus: Cf. 26:22-23. The 
two components of Paul’s instruction thus link the 
message preached by Jesus with the message about him. 
24. some were convinced: Divided Jewry has been a con- 
stant in Paul’s mission (14:1-2; 17:2-5; 18:5-6; 19:8-9; 
23:9-10) and persists even here as a sign of the continu- 
ing discernment of the true Israel (cf. Luke 2:34; see 
comment on 2:40). 25. one word: This is Paul’s last, 
quoting Isa 6:9-10 LXX on the blinding of Israel. This 
was apparently already a Christian missionaries’ testimo- 
nium before Luke’s writing, a ready resort to explain the 
gospel’s repudiation by the great majority of Jews (cf. 
Holtz, Untersuchungen 35-36). NT authors mostly 
reproduce the milder, predictive wording of the LXX 
version, as against the mandated blinding in MT (cf. 
Matt 13:14-15 [Mark 4:12; Luke 8:10]; but cf. John 
12:40). The predictive version suits Luke’s purpose in 
the present passage, where the Spirit’s forecast shows 
Jewry’s persistent refusal to be a matter of salvation- 
historical necessity. 28. let it be known to you: The conclu- 
sion of this argument from prophecy is solemn and 
definitive: any prospect of conversion for the Jewish 
people at large has faded completely (differently Rom 
11). Nay-saying Jewry has lost the status of the chosen; 
the believing portion has become the cornerstone of 
the true Israel, into which the Gentiles are being incor- 
porated (Lohfink, Sammlung 93; Jervell, Luke [> 85 
above] 62-64; differently J. Dupont, in Les Actes [ed. J. 
Kremer] 376-80). This picture undoubtedly reflects the 
experience of Luke’s generation: the church was now 
predominantly Gentile, and Jews, almost without 
exception, were unresponsive to the gospel (Wilson, 
Gentiles 232; + 5 above). they will heed it: See comment 
on vv 21-22. 

30-31. Epilogue. two full years: This implies Luke’s 
knowledge of the fatal turn that Paul’s fortunes took 
thereafter (cf. 20:25,38; 1 Clem. 5:5-7). The period is 
roughly aD 61-63 (cf. 24:27). rented quarters: This mean- 
ing of misthoma (mostly understood as “contract jpries,” 
“rent”) is unattested elsewhere but is recommended by 
the context, which pictures Paul receiving interested 
visitors (pantas tous eisporeuomenous). It is used by the JB 
and NAB, but not by the RSV or NEB (“at his own 
expense”). Cf. Hauser, Abschlusserzahlung 153-57. preach- 
ing...and teaching: The argument is continuous; see 
comment on v 23. very forthrightly: Lit., “with all bold- 
ness” (parrhésia). This hallmark of apostolic preaching 
(2:29; 4:29,31) illustrates the continuity between what 
the Romans heard and what had rung out in Jerusalem 
at the very beginning. One last time, and as its very last 
assertion, Acts portrays the indomitable Christian 
message in its “world-conquering power” (Hauser, 
Abschlusserzahlung 144). unhindered: Cf. the words 
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elsewhere attributed to Paul in chains: “the word of God 
is not fettered” (2 Tim 2:9). As the reader closes Acts, 
Paul’s personal fate is overshadowed by this open-ended 
triumph of the gospel over its powerful opposition. But 
that, after all, rather than the “acts of apostles,” was the 
real subject matter all along. 
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(Dupont, J., in Les Actes [ed. J. Kremer] 359-404. Hauser, H., 
Strukturen der Abschlusserzahlung der Apostelgeschichte [Rome, 
1979]. Holtz, Untersuchungen 33-37. Jervell, Luke [> 85 above] 
41-74. Maddox, Purpose 42-46. Miller, P., in Les Actes [ed. J. 
Kremer] 523-31. Radl, Paulus 252-65. Stolle, Zeuge [~ 54 
above] 80-89. Wilson, Gentiles 226-38.) 
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(I) “Epistolé” as a Literary Form (§ 3) 
(II) “Letter” or “Epistle” (§ 4-5) 
(III) Ancient Letter Form (§ 6-7) 


New Testament Letter Writing (§ 8-21) 
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(B) Thanksgiving 
(C) Message 
(D) Conclusion and Final Greeting 
(II) Paul’s “Letters” (§ 9-11) 
(III) The Pauline Corpus (§ 12-15) 
(IV) Hebrews and the Catholic Epistles (§ 16-18) 
(V) Writing or Dictation (§ 19-21) 


GENERAL REMARKS 


3 (I) “Epistolé” as a Literary Form. Of the 
27 NT books 21 are called epistolai, whereas not one OT 
book is so designated. There are letters in the OT; but 
the use of this form of writing for a religious purpose, 
though it owes much to the popularity of the letter in the 
Hellenistic world, becomes particularly prominent with 
Paul, who was imitated by later Christian writers. 
Letter writing is an ancient practice, attested for offi- 
cial, business, royal, and private correspondence for mil- 
lennia in Egyptian and Mesopotamian areas antedating 
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the OT (ANET 475-90), as well as in Aram and Hebr 
forms contemporary with it. In the OT, there are 
summaries of official correspondence in the era of the 
preexilic kings (2 Sam 11:14-15; 1 Kgs 21:8-10; 2 Kgs 
5:5-6; 10:1-6). Further summaries are found in the 
exilic and postexilic periods, but in the latter period they 
tend to preserve the form of the ancient (Aram) letter 
(Ezra 4:11-16,17-22; 7:12-26). In Esth 9:20 a memo- 
randum of Mordecai and a letter of the king about Purim 
are mentioned; the deuterocanonical additions to the 


(45:4-8] 


book appropriately supply the text of such documents, 
a Gk literary effort (12:4; 13:1-7). Similarly, Bar 6 pre- 
serves the so-called Letter of Jeremiah (see Jer 29:1). 
Many letters preserved in Maccabees (1 Macc 5:10-13; 
8:23-32; 10:18-20,25-45; 2 Macc 1:1-2:18), written by 
Jews, Romans, Seleucid rulers, and Spartans, deal with 
national or political aspects of Palestinian Jewish life. 
Though the religious use of the letter form is found in 
Jer 29:4-23, such use was not prominent; it became so 
in NT times. Some NT letters, however, are no more 
specifically religious than many in the OT (Acts 
23:26-30). 
4 (II) ‘“‘Letter” or “Epistle.” Since the 
studies of G. A. Deissmann one has often distinguished 
a “letter” from an “epistle.” “A letter is something non- 
literary, a means of communication between persons 
who are separated from each other. Confidential and 
personal in its nature, it is intended only for the person 
or persons to whom it is addressed, and not at all for the 
public or any kind of publicity” (LAE 228). In style, 
tone, and form it can be as free, intimate, familiar, or 
frank as conversation; it can also be an official letter 
intended for a group or several groups. It generally has 
an ad hoc purpose. Ancient “letters” exist in thousands of 
Gk papyri from Egypt (A. S. Hunt and E. E. Edgar, Select 
Papyri (LCL; Cambridge MA, 1952]; D. Brooke, Private 
Letters Pagan and Christian (London, 1929}). Most of the 
OT examples cited above are “letters” in this sense. 
“An epistle is an artistic literary form, a species of 
literature, just like the dialogue, the oration, or the 
drama. It has nothing in common with the letter except 
its form; apart from that one might venture the paradox 
that the epistle is the opposite of a real letter. The con- 
tents of an epistle are intended for publicity —they aim 
at interesting ‘the public’” (Deissmann, LAE 229). The 
epistle is a careful literary composition possibly but not 
necessarily occasioned by a concrete situation, and des- 
tined for a wide audience. Developed in Greek philo- 
sophical schools of the 4th cent. Bc, it resembles a 
treatise, a dialogue, or an essay devoted to an instructive 
or polemical discussion of some theme. Ancient 
“epistles” are found in Seneca’s Ad Lucilium epistulae 
morales, in Epicurus’s epistles preserved by Diogenes 
Laertius (Lives of Eminent Philosophers 10), and in such 
Jewish writings as Aristeas (in reality, an apologetic nar- 
rative; - Apocrypha, 67:32), Bar 6:1-73 (a homily), and 
2 Macc 1:1-2:18. Today one hears discontent with 
Deissmann’s distinction: is it not too sharply drawn? The 
real problem is to decide whether a given writing should 
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be classed as a “letter” or as an “epistle.” 

5 Though the NT epistolai constitute a corpus in 
the Bible, this does not mean that they were originally 
intended to be “epistles.” The private letters of famous 
litterateurs have become at times part of a country’s 
literature, and the collection of Paul’s letters into a cor- 
pus did not radically change their specific character. Nor 
does inspiration, by which letters were destined by the 
Spirit for the edification of the Christian church, alter a 
human author’s destination of them to one person or 
group or to handle one problem or other. Hence, the 
literary form of the writing must be respected. 

6 (III) Ancient Letter Form. The contem- 
porary Greco-Roman letter had at least three parts: 
(1) Opening Formula. This is not the address (which was 
usually written on the outside of the folded papyrus), 
but the praescriptio, an elliptic sentence giving the name 
of the sender (nom.) and of the addressee (dat.) and a 
short greeting (usually chairein, an inf. with the 
stereotyped meaning, “Greetings!”). See 1 Macc 10:18, 
25; 11:30; in the NT, only in Acts 15:23; 23:26; Jas 1:1. 
(2) Message. The body of the letter. (3) Final Greeting. 
Usually errdsé (pl. errdsthe, “Goodbye” {lit., “be well”; cf. 
Lat. vale, valete|). See 2 Mace 16:21,33,38; in the NT, 
Acts 15:29 (and 23:30 in some mss.). In the case of 
dictated letters the final greeting was sometimes penned 
by the sender; it often took the place of a signature in 
modern letters. In official letters a date was often added. 
In many ancient letters a 4th part could also be found, 
a Thanksgiving, which served as an introduction to the 
body of the letter and expressed a religious or non- 
religious sentiment of gratitude. It often began with 
either eucharistd, “I thank,” or charin echo, “I am grateful.” 
7 The form of contemporary Jewish letters, 
written either in Aramaic or Hebrew and derived from 
older Assyrian, Babylonian, or Canaanite models, was 
not very different from the Greco-Roman form. Al- 
though a thanksgiving only rarely appears, the opening 
formula was either like the Greco-Roman form, but 
with Salom or Sélam, “Peace,” instead of chairein (see Mur 
42,43,44,46), or more frequently witha double sentence. 
The first part named the sender and the addressee (“To 
our lord Bagohi, governor of Judah, your servants 
Yedaniah and his colleagues, the priests... .”) and the 
second part expressed a blessing (“May the God of 
Heaven seek the welfare of our lord at all times”). See 
ANET 322, 491-92; cf. Dan 4:1; 2 Apoc. Bar. 78:3 (OTP 
1. 648); Fitzmyer, “Aramaic Epistolography.” 


NEW TESTAMENT LETTER WRITING 


8 (I) Form of the Pauline Letter. The 
Pauline letter shares features of the contemporary 
Greco-Roman and Semitic letters. 

(A) Opening Formula. The praescriptio is 
normally an expansion of the Greco-Roman form, using 
Semitic elements; Paul (nom.) to X (dat.) with appro- 
priate epithets in Semitic fashion to express the relation 
between him and the addressee(s). Co-senders are some- 
times mentioned: Timothy (2 Cor 1:1; Phil 171; Phlm 1); 
Silvanus and Timothy (1 Thess 1:1); Sosthenes (1 Cor 
1:1). Paul never uses simply chairein, but expresses a wish 
involving charis kai eiréné (1 Thess 1:1), usually ex- 
panded: “Grace and peace be yours from God our Father 
and the Lord Jesus Christ” (Gal 1:3; Phil 1:2). At first 
sight, charis kai eiréné looks like a Pauline adaptation or 
combination of the Greek chairein and Semitic 3além/Sélam; 


but more may be involved, for the greeting uses the 
notions of charis (covenant favor) and eiréné (peace) found 
in the old priestly blessing of Num 6:24-26. Further, 
charis has the Pauline connotation of God’s merciful 
bounty manifested in Christ Jesus (cf. Rom 5:1-11). 
Thus, the words may be Paul’s summation of the bona 
messianica of the Christian era, the spiritual gifts that he 
begs for his readers. This formula occurs also in 2 John 
3 and Rev 1:4; it is modified in 1 Pet 1:2 and 2 Pet 1:2 
and is sometimes found in later Christian letters. 

(B) Thanksgiving. In common with many 
Greco-Roman letters, most of Paul’s letters have a 
thanksgiving. Structurally, it is often a periodic 
sentence, the function of which is to “focus the 
epistolary situation, i.e., to introduce the vital theme of 
the letter” (Schubert, Form [> 15 below] 180). In Gal, 
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Paul replaces the thanksgiving with a rebuking thaumazé, 
“I am amazed... ,” (1:6-9), which more effectively sets 
the tone of that letter. In 2 Cor he appropriately uses an 
extended blessing on the Corinthian church, striking the 
chord of reconciliation with the congregation that 
caused him much pain, a note that is the burden of part 
of 2 Cor. In this section Paul is usually at prayer; and 
though it resembles the Greco-Roman thanksgiving, the 
sentiments expressed are often phrased in characteristic 
Jewish “eucharistic” formulas, sometimes recalling even 
the Qumran Hédayét (Thanksgiving Psalms, > 
Apocrypha, 67:86). Often it is not easy to decide where 
the thanksgiving ends and the body of the letter begins 
(so in 1 Thess). 

(C) Message. Undoubtedly reflecting early 
Christian preaching, which often joined an ethical ex- 
hortation to its doctrinal exposé, the body of the Pauline 
letter is usually divided into two parts—one doctrinal, 
presenting truths of the Christian message, the other 
hortatory, giving instructions for Christian conduct. 

(D) Conclusion and Final Greeting. The 
final section of a Pauline letter often contains personal 
news or specific advice for individuals. It is followed by 
Paul’s last greeting —never the ordinary Greek errosé, but 
a characteristic blessing, “The grace of our Lord Jesus 
Christ be with you” (1 Thess 5:28; Gal 6:18; Phil 4:23; 
1 Cor 16:23; 2 Cor 13:13; Rom 16:20,[24]; Phlm 25). 
9 (II) Paul’s “Letters.” Having set up the 
categories of “letter” and “epistle,” Deissmann classed 
Paul’s writings as letters, not literary epistles. Though 
guilty of a certain oversimplification, he was basically 
correct, for Paul’s writings are fundamentally “letters,” 
composed for an occasion, often produced in haste, and 
mostly written in complete independence of each other. 
Phlm is a private letter sent to an individual; Gal a letter 
addressed to a group of local churches and imbued with 
Paul’s personal concern for his converts. Similarly, 
1 Cor, 1 Thess, Phil, despite all the great truths they 
discuss, are basically “letters” handling concrete issues in 
the churches addressed. Much of the difficulty of 2 Cor 
comes from its letterlike character; it contains many allu- 
sions no longer fully understood and yet so expressive 
of Paul’s feelings about his relations with that church. Of 
the genuine letters of Paul, Rom comes closest to being 
an epistle sent to a church that Paul had not yet evan- 
gelized (> Romans, 51:3-6); it might best be called an 
essay-letter. 

10 Even with Deissmann’s characterization, it 
must be remembered that Paul rarely wrote his letters as 
a private individual; he was primarily an apostle, a mis- 
sionary, a preacher. His letters were sent to communities 
and individuals to express his apostolic presence and 
authority in building up Christian churches. He used the 
letter form as a means of spreading his understanding of 
the Christian gospel and especially of applying it to the 
concrete problems that arose in areas that he could not 
then visit personally. Part of his genius was to adopt a 
manageable form of writing for his evangelistic pur- 
poses. His writings are then best characterized as 
“apostolic letters.” Though Paul is often called the first 
Christian theologian, he did not write with the precision 
of one presenting systematic theology, conciliar defini- 
tion, or canonical legislation. More simply, he was 
casting his apostolic teaching in letter form. 

11 Into this form Paul often introduced —some- 
times in unpolished ways—other literary subforms: 
fragments of the early kerygma (1 Thess 1:9-10; 1 Cor 
15:1-7; Rom 1:3-4; 4:25; 10:8-9); homilies (Rom 
1:18-32); exhortations (Gal 5:19-24 [list of vices and 
virtues]; cf. 2 Cor 12:20); hymns (Phil 2:6-11; Rom 
8:31-39; 1 Cor 13:1-13); liturgical formulas (1 Cor 
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11:24-25; 12:3; 16:22); midrashim (Gal 4:21-31; 2 Cor 
3:4-18; Rom 4:1-24); “testimonia” (i.e., chains of OT 
proof texts, Rom 3:10-18; 15:9-12); “diatribes” (in the 
ancient sense, Rom 2:1-3:9). In many cases the material 
so introduced was derived from the church’s nascent 
tradition (1 Cor 11:23; 15:3) but was reshaped by Paul’s 
own preaching and teaching (Rom 3:24-26). Hence, 
though a Pauline composition is basically a “letter,” 
careful scrutiny of its parts often discloses other homi- 
letic, rhetorical, and literary formulations that are to be 
respected in interpretation. ' 

12 (III) The Pauline Corpus. In the NT 13 
letters are attributed by name to Paul. This number 
appears too in the Muratorian Canon (lines 39-63; EB 4; 
> Canonicity, 66:84). Since the time of Cyril of 
Jerusalem (Catech. 4.36; PG 33. 499 [ca. ap 348}]), 14 let- 
ters have been ascribed to him, including Heb. Modern 
scholars, however, following the lead of ancients like 
Origen, abandon the Pauline authorship of Heb (- 
Hebrews, 60:2). As for authenticity, Paul’s letters fall 
into three categories: (a) genuine writings: 1 Thess, Gal, 
Phil, 1-2 Cor, Rom, and Phlm; (b) doubtfully genuine 
writings: 2 Thess, Col, and Eph—sometimes called 
“Deutero-Pauline,” i.e., written by a disciple of Paul; 
and (c) pseudonymous writings: 1-2 Tim, Titus (see 
introductions to the various letters for details; > 
Canonicity, 66:87-89). 

13 Several Pauline passages suggest, however, 
that he wrote other letters beyond the 13 so attributed 
to him. In 1 Cor 5:9 Paul refers to a letter previously 
written to the Corinthian church; 2 Cor 2:3—4 mentions 
a “letter written in tears,” composed apparently between 
1 Cor and 2 Cor. Since the latter is undoubtedly con- 
flate, the “letter written in tears” may be part of it (> 
2 Corinthians, 50:3). In Col 4:16 a letter to the Laodi- 
ceans is mentioned; a letter so entitled and another 
addressed to the Alexandrians are rejected as noncanon- 
ical in the Muratorian Canon (line 64; EB 5). It is 
debated whether Rom 16 was intended as a separate 
letter (+ Romans, 51:10), and Phil is possibly also a con- 
flate letter (> Philippians, 48:4). References in Paul’s 
canonical letters to other letters gave rise to the literary 
fabrication of apocryphal Pauline letters (see HSNTA 2. 
128-66). 2 Thes 2:2 may even refer to such fabrication. 
14 Paul himself was aware (2 Cor 10:10) that 
some of his letters were being widely read and causing 
comments. By the end of the 1st cent. aD the letters were 
already being gathered (> Canonicity, 66:58). 2 Pet 
3:15-16 refers to “all the letters” of “our dear brother 
Paul” and may allude,to a collected Pauline corpus. The 
earliest clear indication of a corpus comes to us from 
Marcion, who drew up at Rome ca. aD 144 a canon in 
which he admitted 10 letters apparently in the following 
order: Gal, 1-2 Cor, Rom, 1-2 Thess, Eph (= for him 
“To the Laodiceans”), Col, Phil, Phlm (see Epiphanius, 
Pan, 42a 4, GES a1 e105). 

15 Of the 13 letters ascribed to Paul in the canon, 
Phil, Phlm, Col, and Eph are often called “Captivity 
Letters” because imprisonment is mentioned in them 
(Phil 1:7,13,14; Phlm 1,9,10,23; Col 4:3,18; Byam Seile 
4:1; 6:20). “Pastoral Letters” is the title for 1-2 Tim and 
Titus because of their concern for the establishment of 
ecclesiastical, even hierarchical discipline. The order of 
the Pauline letters in the modern Bible follows that of 
the Vg and is not chronological; the letters to the seven 
churches precede those to the four individuals. This 
order has often been considered one of dignity —a 
plausible explanation for the overall precedence of Rom, 
but not for the precedence of Gal over Eph or of Phil 
over 1 Thess. The purely material factor of length is 
more likely the reason for the order within the groups, 


[45:16-21] 


for the length of the letters decreases from Rom to Phlm. 
According to some counts, Eph is slightly longer than 
Gal (see O. Roller, Das Formular 38); and Eph precedes 
Gal in the Chester Beatty Papyrus (P*° from 3d cent., > 
Texts, 68:179). Note that Heb, despite its length, greater 
than most of the letters, is significantly left outside the 
Pauline group traditionally so ordered; in P**, however, 
it follows Rom. 


(Bahr, G. J., “Paul and Letter Writing in the Fifth [sic!] Cen- 
tury,” CBQ 28 [1966] 465-77; “The Subscriptions in the 
Pauline Letters,” JBL 87 [1968] 27-41. Berger, K., 
“Apostelbrief und apostolische Rede / Zum Formular friih- 
christlicher Briefe,” ZNW 65 [1974] 190-231. Bjerkelund, C.J., 
Parakalé [Oslo, 1967]. Dahl, N. A., “The Particularity of the 
Pauline Epistles as a Problem in the Ancient Church,” Neotesta- 
mentica et patristica [Fest. O. Cullmann; ed. W. C. van Unnik; 
NovTSup 6; Leiden, 1962] 261-71. Finegan, J., “The Original 
Form of the Pauline Collection,” HTR 49 [1956] 85-103. 
Friedrich, G., “Lohmeyers These tiber das paulinische Brief- 
praskript kritisch beleuchtet,” TLZ 81 [1956] 343-46. Funk, 
R. W., “The Apostolic Parousia: Form and Significance,” in Chris- 
tian History and Interpretation [Fest J. Knox; ed. W. R. Farmer, et 
al.; Cambridge, 1967] 249-68. Gamble, H. “The Redaction of 
the Pauline Letters and the Formation of the Pauline Corpus,” 
JBL 94 [1975] 403-18. Knox, J., “A Note on the Format of the 
Pauline Corpus,” HTR 50 [1957] 311-14. Lohmeyer, E., “Brief- 
liche Grussiiberschriften,” ZNW 36 [1927] 158-73. Mitton, 
C.L., The Formation of the Pauline Corpus of Letters [London, 
1955]. O’Brien, P. T., Introductory Thanksgivings in the Letters of 
Paul [NovTSup 49; Leiden, 1977]. Roller, O., Das Formular der 
paulinischen Briefe [BWANT 58; Stuttgart, 1933]. Schubert, P., 
Form and Function of the Pauline Thanksgivings [BZNW 20; Berlin, 
1939].) 


16 (IV) Hebrews and the Catholic Epistles. 
“Epistle” is a title better suited to Heb and the other 
seven NT epistles, except for 2 John and 3 John, which 
are “letters” (even though the “chosen lady and her 
children” [2 John 1] may refer to a community rather 
than to an individual). Heb is rather a hortatory sermon, 
rich in theological discussion and Alexandrian exegesis 
of the OT; unlike the Pauline letters, its exhortations are 
scattered throughout the writing. There is no evidence 
that it ever had an opening formula, and the concluding 
section with its final greeting and request (13:24) gives 
it a bit of epistolary form, but that may be secondary to 
the whole composition ( Hebrews, 60:5). Jas, 1-2 Pet, 
and Jude are “epistles,” because they are homilies in letter 
form: 1 Pet may be an outgrowth of a homily for a bap- 
tismal liturgy; Jas is written in the style of Hellenistic 
Jewish parenesis; Jude and 2 Pet are didactic homilies full 
of admonition and exhortation. 1 John is harder to 
classify since it lacks all elements of the letter form (see 
BEJ 86-87). 
17 The “Catholic Epistles” (Jas, 1-2 Pet, 1-3 John, 
and Jude) are distinguished by the name of the writer to 
whom they are textually or traditionally ascribed, rather 
than by that of the addressees. Eusebius (HE 2.23.25; 
GCS 9. 174) was the first to speak of “the seven called 
catholic.” The number seven for these epistles was 
arrived at only after a long, varied history (> Canon- 
icity, 66:70-80). 

The title katholiké epistolé was apparently first used of 
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1 John by Apollonius, an anti-Montanist (ca. aD 197; see 
Eusebius, HE 5.18.5; GCS 9. 474; cf. the corrupt text of 
the Muratorian Canon, line 69; EB 5). From 1 John the 
title seems to have spread to the group. The Sixto- 
Clementine Vg, however, uses it only for Jas and Jude. 
The title’s meaning is debated: in the East it meant “ad- 
dressed to all the churches,” whereas in the West the 
seven were called epistulae canonicae, suggesting that 
“catholic” there was understood as “canonical,” i.e., 
recognized in all the churches. If the title in the Eastern 
sense be considered more appropriate, it is harder to 
justify, since 2-3 John and 1 Pet are addressed to specific 
communities. 

18 In Eastern lists (see Athanasius, Ep. 39.85; PG 
26. 1177, 1437) the Catholic Epistles follow Acts and 
precede the Pauline corpus; they seem to have been con- 
sidered more important, being attributed to original 
apostles or members of the Jerusalem mother church. In 
Lat lists, however, they follow Paul’s letters, which are 
considered older and more important. Within the group 
the present order (Jas, 1-2 Pet, 1-3 John, Jude) may de- 
pend on the order of the names in Gal 2:9. A different 
order found in the decrees of the councils of Florence 
and Trent (EB 47, 59; DS 1335, 1503) reflects an 
estimate of dignity in use in the West: 1-2 Pet, 1-3 John, 
Jas, Jude. 

19 (V) Writing or Dictation. Four modes of 
letter writing were used in antiquity: (1) to write oneself; 
(2) to dictate word for word, syllable for syllable; (3) to 
dictate the sense, leaving the formulation to a secretary; 
(4) to have someone write in one’s name, without in- 
dicating the contents. The most commonly used modes 
were (1) and (3). Ancient writers complained of the 
wearying mode of dictation (2), especially when the 
scribe was not skilled. 

20 What method did Paul use? Rom 16:22 sug- 
gests dictation to Tertius (does it refer only to Rom 16? 
[— Romans, 51:10-11, 134]). In 1 Cor 16:21 Paul adds 
the greeting in his own hand, which may imply that the 
rest was dictated. See too Gal 6:11, where he compares 
his handwriting with that of the trained scribe, who has 
written what preceded. Cf. 2 Thess 3:17; Col 4:18. Was 
the dictation of the sort (2) or (3)? Impossible to say. The 
latter could explain the difference in style in the 
Deutero-Paulines. Phlm 19 may mean that Paul has 
written the whole letter in his own hand. Anacolutha, 
inconsistencies of style, and the lack of consistent ter- 
minology may be explained by dictation; distractions 
must have occurred that would also have affected the 
style. A long letter like Rom or 1 Cor would scarcely 
have been finished in one sitting or one day. Little can 
be said about the writing of other NT epistles. 1 Pet 5:12 
may imply writing by Silvanus as scribe. 

21 Did the NT writers dictate to scribes who 
used shorthand? Shorthand was known in the Roman 
world. It is usually thought that it was not practiced by 
Gk scribes before ca. AD 155. See, however, the as yet 
undeciphered stenographic Gk text in Mur 164 (DJD 2. 
275-79) from a possibly earlier date (> Apocrypha, 
67:119). 
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INTRODUCTION 


2 (1) The Church at Thessalonica. Thessa- 
lonica was a port city in Macedonia (the N of modern 
Greece). Located at the head of the Thermaic Gulf, it was 
founded about 315 Bc on the site of ancient Therma by 
Cassander, a general of Alexander the Great. Cassander 
named the city after his wife, the half sister of Alexander. 
Once the Romans had assumed control of the city, after 
the battle of Pydna (168 Bc), it increased in importance. 
In 146 Bc Thessalonica became the capital of the Roman 
province of Macedonia. The city supported Octavius at 
the battle of Philippi (42 Bc) and thereby achieved the 
status of a “free city,” having its own magistrates and 
serving as the seat of government. 

At the time of Paul, Thessalonica was an important 
city for economic, commercial, and political reasons. 
Because of its harbor and its location on the Egnatian 
Way, the main Roman road across the Balkans, 
Thessalonica had become a thriving commercial center. 
Commerce attracted a cosmopolitan population. The 
Jewish population of Thessalonica had a synagogue, in 
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which according to Acts 17:1-2 Paul preached. Egyp- 
tian and Roman sanctuaries have been discovered among 
the archaeological remains. Isis, Serapis, Osiris, and 
Anubis were among the Oriental deities venerated, but 
there was also some emperor worship. 

3 According to Acts, Paul, Silvanus, and Timothy 
came to Thessalonica during Paul’s Mission II, most 
probably in ap 50. Having been expelled from Philippi 
(Acts 16:16-40), almost 100 mi. E of Thessalonica, they 
passed through Amphipolis and Apollonia but did not 
linger in either of these places, apparently because 
neither of them had a synagogue. The Jewish population 
of Thessalonica was, however, large enough to support 
one. Luke relates that Paul and his companions found 
lodging in the house of Jason, that he preached in the 
synagogue for three weeks, and that a riot ensued among 
the Jewish population because of the success of his 
preaching. Paul and Silvanus were expelled from the 
city, from which they came to Beroea (Acts 17:1-9). 
Luke’s account of Paul’s activity in Thessalonica is 


[46:4-11] 


composed according to the stylized manner of Acts; it 
does not provide a full or accurate historical description 
of Paul’s activity in Thessalonica. From the intensity of 
Paul’s affection for the Thessalonian Christians, it would 
appear that he remained in the city for more than the 
brief period of two to three weeks allowed by Acts. 
Paul’s letter does not support the notion that Jesus as 
Messiah was the primary focus of his preaching. The 
letter is, in fact, silent about Paul’s preaching in the 
synagogue there. It does, however, clearly suggest that 
Thessalonian Christians were Gentiles, i.c., converts 
from paganism. 

4 (II) Occasion, Date, and Place of Compo- 
sition. According to Luke, Paul’s Jewish opposition 
followed him to Beroea. Unaccompanied, Paul escaped 
to Athens (Acts 17:10-15). Silvanus and Timothy later 
joined Paul there, where he yearned to visit again the 
Thessalonians. Unable to do so, Paul sent Timothy in his 
stead (1 Thess 2:17-3:3). In the meantime Paul moved 
on to Corinth, where he was eventually joined by 
Timothy (Acts 18:5). Timothy brought good news 
about the situation of the church in Thessalonica but 
apparently indicated that there was some misunder- 
standing of the faith among the Thessalonian commu- 
nity, viz., about the fate of those who had died (4:13). 
Whereas many who hold this view think that the ques- 
tion was contained in Timothy’s oral report (e.g., B. N. 
Kaye, F. F. Bruce), a few (e.g., E. Fuchs) think that the 
question was addressed to Paul in written form. 

5 1 Thess was occasioned by Timothy’s report 
to Paul. It is virtually certain that it was written from 
Corinth almost immediately after Timothy’s arrival 
there from Thessalonica. The impression given in Acts 
that the events of Paul’s Mission II were moving quickly 
at this point in his life is confirmed by 1 Thess. Paul 
writes about being separated from the Thessalonians for 
a short while (1 Thess 2:17). He frequently recalls his 
personal presence within the Thessalonian community 
(the “recall motif,” 2:1). It would seem, then, that only 
a relatively short time, probably a few months, inter- 
vened between Paul’s evangelization of Thessalonica and 
his writing of 1 Thess. Most probably the letter was 
written in aD 50 (B. Schwank, A. Suhl), but some 
scholars continue to date it in aD 51 (> Paul, 79:39). 
6 (III) Authenticity, Unity, and Integrity. 
Although a few late-19th-cent. scholars, notably F. C. 
Baur and some members of his Ttibingen School (G. 
Volkmar, C. F. Holsten), doubted the authenticity of 
1 Thess, the Pauline authorship of 1 Thess is almost 
unanimously affirmed at the present time. 

7 Less unanimity exists among scholars con- 
cerning the unity and integrity of the letter (Collins, 
Studies 96-135). In 1909, R. Scott divided the letter into 
two parts, chaps. 1-3 and 4-5, in which he discerned 
respectively the influence of Timothy and Silvanus. 
Since 1961 more serious doubts about the unity of 
1 Thess have been raised by a group of scholars (esp. 
K.-G. Eckart, W. Schmithals, H.-M. Schenke, K. M. 
Fischer, and R. Pesch), who maintain that canonical 
1 Thess represents a compilation of two letters written 
by Paul to the Thessalonians. Such scholars vary among 
themselves about the parts of 1 Thess that come from 
one or other of the hypothetical earlier letters. Schmithals 
assigns 1:1-2:12 and 4:2-5:28 to one letter and 2:13-4:1 
to the other; but the views of others are more com- 
plicated. W. G. Kiimmel (1965) raised serious objections 
against the compilation theories of the time. Relatively 
few scholars outside the German world maintain that 
1 Thess is a composite of earlier texts, but the view 
continues to be held by some Germans. 

8 Quite another issue is that of the integrity of 
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the letter. Throughout the 20th cent. a substantial 
scholarly opinion has held that 2:13-16 is an interpola- 
tion (e.g., J. Moffatt, M. Goguel, K.-G. Eckart, B. A. 
Pearson, D. Schmidt, and H. Koester). The main argu- 
ments for this view are the strong anti-Jewish tone of the 
pericope and the fact that 2:17 seems to follow naturally 
on 2:12. Debate on the issue continues. Those scholars 
who maintain the Pauline authorship of 2:13-16 
generally draw attention to the fact that the main argu- 
ments against Pauline authorship are more of a theologi- 
cal and ideological nature than of the historical and 
literary variety (e.g., J. Coppens, G. E. Okeke). 

The appurtenance of 5:1-11 to the letter has also been 
questioned in recent times (G. Friedrich, W. Harnisch). 
The principal arguments in support of the view that it 
was not an original part of 1 Thess are based on an 
analysis of the passage’s vocabulary and style. It is also 
said that 5:1-11 is a doublet of 4:13-18. Serious cri- 
tiques of this view have been made by J. Plevnik, among 
others. The number of authors who believe that 5:1-11 
represents a later addition to the letter is far smaller than 
the number of those who opt for the inauthenticity of 
2:13-16. Friedrich’s commentary is virtually alone in 
maintaining that 5:1-11 is an addition, while the view 
that 2:13-16 is an addition is supported by several 
modern commentaries. 

9 (IV) Significance of the Letter. The date 
at which 1 Thess was composed makes it the earliest 
written book in the NT. Since it uses traditional 
material, particularly the creedal formulas (1:9-10; 4:14, 
5:10), it serves as a significant witness to the gospel in 
the period between the death and resurrection of Jesus 
and the written works of the NT (i.e., ap 30-50). The 
letter provides the oldest literary evidence of the 
significance attached to the death and resurrection of 
Jesus by the early Christians. 

10 From a doctrinal point of view it is the escha- 
tological sections of the letter (4:13-18; 5:1-11) that are 
discussed most frequently. Paul has written about the 
parousia (4:13-18) and the Day of the Lord (5:1-11). 
These passages speak of the eschatological expectations 
of the early Christians, but they are couched in apoca- 
lyptic terminology. To a very large extent, apocalyptic 
language is symbolic. There is considerable distance 
between the symbol and that to which the symbol points. 
Thus, the passages cannot be taken asa literal description 
of end-time events. Nonetheless, conservatives and 
fundamentalists understand the passages as if they 
provide literally a factual description of the end times. 
11 From the literary standpoint, 1 Thess is 
especially valuable as the oldest extant Christian docu- 
ment. After the death and resurrection of Jesus, a variety 
of historical, social, and religious factors coalesced to 
prevent the development of a specifically Christian 
literature. These factors did not prevent the writing of 
letters, which are literature (because they are written) 
but not literary (in the sense of particularly artful com- 
positions). Hence they are called Kleinliteratur (lit., minor 
literature) in German scholarship. As the oldest of the 
extant Christian letters, 1 Thess is an “experiment in 
Christian writing” (H. Koester). Contrary to the views 
of those scholars who consider 1 Thess a parenetic letter 
(esp. A. J. Malherbe), it is preferable to see the letter as 
a type of personal letter which Paul has written accord- 
ing to the norms of personal letter writing in the 
Hellenistic world (~ NT Epistles, 45:4-8). The essential 
structure of 1 Thess is similar to the personal letters of 
the times, although the content is decidedly Christian 
and evangelical. Because it has the form of a personal 
letter, it must be read as a letter, i.e., an essentially ad hoc 
communication. 
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12 (V) Outline. 1 Thess may be outlined as 
follows: 


(I) Salutation (1:1) 


(II) Thanksgiving (1:2-3:13) 
(A) First Thanksgiving Period: The Thessalonians’ 
Reception of the Gospel (1:2-2:12) 
(B) Second Thanksgiving Period (2:13~3:13) 


(III) Exhortation (4:1-12) 
(A) On Chastity (4:1-8) 
(B) On Charity (4:9-12) 


[46:12-15] 


(IV) Eschatology (4:13-5:11) 
(A) First Apocalyptic Disclosure: The Parousia 
(4:13-18) 
(B) Second Apocalyptic Disclosure: Eschatological 
Existence (5:1-11) 


(V) Final Exhortation (5:12-22) 
(A) First Period: Call for Order in the Community 
(5:12-13) 
(B) Second Period: Call for Various Functions 
(5:14-22) 


(VI) Closing Wishes and Salutation (5:23-28) 


COMMENTARY 


13 (I) Salutation (1:1). Paul’s first letter begins 
in the typical fashion of Hellenistic letters, with mention 
of the writer(s), the recipient(s), and a greeting. 1 Thess 
is presented as having been written by Paul, Silvanus, 
and Timothy. The use of the 1st pers. pl. throughout the 
letter (except for 2:18; 3:5; 5:27) shows that not only the 
greetings but also the contents come from all three (2:7). 
The occasional use of the sg. shows that Paul actually 
composed the letter, though an unnamed scribe was 
probably responsible for the physical writing of the 
letter. Silvanus: To be identified with “Silas” of Acts 17:4, 
one of the leading members of the Christian community 
in Jerusalem. Initially sent to Antioch (Acts 15:22), Silas 
accompanied Paul on his missionary voyages after the 
separation of Barnabas and Mark from Paul (Acts 15:36~ 
41). Timothy: “One who honors God”; Paul’s chief aid 
and trusted emissary in the work of evangelization. the 
church of the Thessalonians: The letter is addressed to a 
group rather than to a single individual. The expression 
suggests that the recipients were assembled or gathered 
together (5:27), probably in the home of one of the 
Thessalonian Christians. It is unlikely that the recently 
evangelized Thessalonians would have been aware of the 
rich biblical (LXX) connotations of the word “church” 
(> Pauline Theology, 82:134). of the Thessalonians: This 
suggests that the Christians were an elect group (1:4) 
among the Thessalonians. Father: Mention of the rela- 
tionship of the church to the Father and to Jesus Christ 
distinguishes the Christian gathering from other gather- 
ings of Thessalonians, specifically, perhaps, the Jewish 
synagogue. God is recognized as Father in biblical and 
extrabiblical literature, but Paul specifically relates the 
fatherhood of God to his relationship with Jesus. Jesus 
Christ: Jesus is the name of the historical Jew from 
Nazareth; the titles “Christ” and “Lord” identify him 
respectively as the object of messianic expectations and 
as the risen One. grace and peace: Paul’s greeting is 
unusual in epistolary literature. Rather than use the 
simple chairein of Hellenistic letters, Paul has probably 
employed a liturgical formula (+NT Epistles, 45:8A). 
14 (II) Thanksgiving (1:2-3:13). 

(A) First Thanksgiving Period: The Thes- 
salonians’ Reception of the Gospel (1:2-2:12). 
2-5. In Paul’s Gk text, vv 2-5 forma single sentence. 
Paul begins his letter with an expression of thanksgiving 
(~ NT Epistles, 45:8B). Paul’s thanksgiving is different 
from other epistolary thanksgivings because of its 
addressee and the reason for his thanks. God: Paul 
addressed his thanks to “God,” i.e., the monotheistic 
God of the Jewish tradition; his reason is the fruitful 
reception of the gospel by Thessalonian Christians. Ho 
theos is normally a personal name, designating God the 


Father. 2-3. Paul’s thanksgiving is expressed in formal 
prayers, where God’s name is invoked. prayers: Proseuché 
is a general word that implies invocation. In prayer Paul 
commemorates the Christian ethos of the Thessalonian 
community —their active faith, their manifested love, 
and their steady hope. before our God and Father: Paul 
believes that the Christian life of the Thessalonians takes 
place under the providence of God. Their life is one of 
a dynamic faith: i.e., belief expressed in life; manifested 
love, i.e., a love expressed in actions that are sometimes 
difficult; and a steady hope, i.e., a patient expectation of 
the coming of the Lord Jesus despite the tribulations of 
the age (1:6; 3:3). 4. brethren: Paul’s manner of addressing 
the Thessalonians reflects his affection for them. Used 19 
times in 1 Thess, adelphos also reflects the socioreligious 
situation of the 1st cent. beloved of God: This epithet 
recalls the biblical description of Yahweh’s relationship 
with Israel and emphasizes the constancy of God’s love 
for the Thessalonians. That love is the source of God’s 
election of the church at Thessalonica. election of you: This 
term is rich with the nuances of salvation history (Deut 
7:6-8). The proof of the election of the Thessalonian 
church is their reception of the gospel. 5. our gospel: 
Euangelion designates the act of proclaiming the good 
news; at other times it designates the content of the good 
news (> Pauline Theology, 82:31-36). The last part of 
the verse stresses the apostles’ life-style as an important 
witness to the authenticity of their message. Paul 
emphasizes that the power of the gospel lies not in the 
force of his own rhetoric but in the power of the Spirit 
of God (1 Cor 2:1-5). Power, holy Spirit, full force: Three 
virtually synonymous expressions. For Paul the procla- 
mation of the gospel is as much an expression of God’s 
power as is the working of miracles. 

15 6-8. These verses form one sentence in Paul’s 
Gk text. imitators: The faith of the Thessalonian Chris- 
tians is expressed in their having become imitators of the 
apostles and of the Lord (1 Cor 11:1). Although W. 
Michaelis (TDNT 4. 659-74) highlights the Thessalo- 
nians’ obedience, most authors emphasize their sharing 
in eschatological affliction and/or the proclamation of 
the gospel. As the Thessalonians had become imitators 
of Paul and the Lord, they in turn became examples for 
other “believers” (pisteuousin, a pres. ptc.; cf. v 3, “active 
faith”). affliction: Thlipsis is almost a technical term to 
denote eschatological distress, sometimes described in 
other literature as a final battle, the onslaught of both 
physical and moral evil, or the messianic woes. Joy. This 
is an eschatological reality, the gift of the Spirit (Gal 
5:22). The experience of joy suggests that one is in the 
presence of God (3:9); it denotes the proleptic realization 
of an eschatological gift because of the proclamation of 
the good news. 7. Macedonia and Achaia: Paul writes 
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enthusiastically and hyperbolically of the effect of his 
evangelization of the Thessalonians. That the gospel is 
received in affliction and yet with joy affirms that the 
proclamation and reception of the gospel are an eschato- 
logical event. 

16 9-10. Paul notes that the conversion of the 
Thessalonian Christians was a part of the good news 
announced in Macedonia and Achaia: the spread of the 
gospel is part of the gospel message. Paul's description 
of the conversion of the Thessalonian Christians makes 
use of formulas traditionally employed in the missionary 
discourses of Hellenistic Judaism. turned: The language 
focuses on a real conversion (the biblical 3b, “turn back,” 
“return”), i.e., a movement from and a movement 
toward. idols: The Thessalonians’ conversion was a 
movement “from” idols, a term which of itself means 
representations but which had acquired pejorative con- 
notations in the preaching of the prophets for whom 
“idols” were false gods. For Paul idols were “no gods” 
(1 Cor 8:4-5); he would relate idol worship to demons 
(1 Cor 10:20). to God: The Thessalonians’ movement 
“toward” focused on the one God (monotheism). living 
and true: In apologetic usage these qualifications 
distinguished the monotheistic God from inert (Ps 15) 
and false gods. Paul’s biblical background would have 
meant that the terms had a far richer significance in his 
own mind. “Living” is a typically biblical description of 
God, connoting his activity in human history as well as 
his role as creator. “True” suggests God’s fidelity (5:24), 
especially his covenant fidelity. For Paul conversion to 
the living and true God has a christological and eschato- 
logical implication. 10. This verse is a Christian comple- 
ment to the traditional categories of Hellenistic Jewish 
apologetics. Son: Huios is used as a title for the risen 
Christ (cf. Rom 1:4); this title does not occur elsewhere 
in this letter (> Pauline Theology, 82:50). he raised from 
the dead: Paul makes use of an early Christian creedal 
formula to affirm that God has raised Jesus from the 
dead. On the resurrection of Jesus as an act of the Father, 
— Pauline Theology, 82:59. In Judaism (e.g., 1 Macc 
2:60) God himself is presented as the deliverer. The 
resurrection identifies Jesus as the one by whom God 
will effect salvation. who delivers: Paul uses a pres. ptc. to 
emphasize not only that Jesus is God’s agent in the deliv- 
erance but that deliverance is already begun, even 
though its final manifestation has not yet occurred. wrath 
to come: God’s eschatological wrath, already operative in 
history (2:16; Rom 1:18; > Pauline Theology, 82:38). 
With the resurrection, God enables Jesus to fulfill a 
divine function; because of the resurrection, Christians 
are enabled to perceive who Jesus is. 

17 2:1-12. Paul’s autobiographical confession. 
The Gk text of v 1 recapitulates some of the terminology 
of chap. 1, thereby showing the close link between this 
section and the preceding chapter. The tendency of the 
older exegesis of the passage was to consider it an 
apologia, as if Paul had need to defend himself (v 2). 
W. Marxsen (Der erste Brief 43) takes the passage to be an 
apology for the gospel. The similarities between Paul’s 
presentation of himself in this pericope and the descrip- 
tions that some Hellenistic philosophers provided of 
themselves make it preferable to regard vv 1-12 as an 
“autobiographical confession,” similar in some respects 
to the confessions of Jeremiah. 

18 1. you know: Paul reflects on his presence 
among the Thessalonians (1:9a) and notes, using litotes 
and a pf. tense, that his evangelization of the Thessalo- 
nians continues to have an effect. He appeals to their 
own experience as evidence of the fruitfulness of his 
proclamation of the gospel. 2. we suffered: Mention of the 
apostles’ physical and moral suffering at Philippi (Acts 
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16:19-40) serves not only to remind the Thessalonians 
of the circumstances that brought the apostles into their 
midst but also to underscore Paul’s earlier affirmation 
that the power of the gospel lies with God (1:5). in the 
midst of opposition: Paul’s first use of athletic imagery (see 
1 Cor 9:24-27) to describe the spread of the gospel. The 
agon motif (or struggle motif) recalls similar usage 
among the Stoic and Cynic philosophers who compared 
philosophical exposition to a gladiator’s struggle. courage: 
Parrhésia, in the categories of Gk rhetoric, usually sug- 
gests the freedom of speech enjoyed within democratic 
assemblies. Within the NT, parrhésia connotes prophetic 
boldness. It suggests God’s gift to prophetic figures 
whereby they proclaim his message with inner freedom 
and exterior courage (Acts 4:13,29,31; Matt 10:20,26; 
cf. S. B. Marrow, CBQ 44 [1982] 431-46). 

19 3-4. Paul twice uses contradictio (“not this, but 
that”) to emphasize his point, viz., the integrity of the 
gospel which he and his companions have proclaimed. 
His words offer an explanation for his boldness. our 
appeal: The message that had been proclaimed is described 
as paraklésis, a word commonly used in early Christian 
literature in reference to Christian preaching (2 Cor 
5:20; Acts 2:40), probably in dependence on Dt-Isa’s 
announcement of consolation for Israel (the vb. parakaleo 
is used in Isa 40:1). error: Paul affirms that his message of 
consolation has neither been corrupted by error nor 
compromised by base motives. Since Paul’s vocabulary 
is comparable to that of Stoic-Cynic literature, he is 
implicitly comparing his proclamation of the gospel 
with the preachments of itinerant philosophers. gospel: 
What is singular about the proclamation of Paul and his 
companions —he continues to employ the pl. number— 
is that they have been entrusted with the gospel. Paul’s 
language recalls that of the Athenian court. Public offi- 
cials are first scrutinized before they are entrusted with 
political responsibility. In similar fashion, Paul and his 
companions have been scrutinized by God before being 
entrusted with the mission of proclaiming the gospel. 
The language used suggests that the apostles are God’s 
trusted aides. to please: Paul, in fact, affirms their loyalty 
to God. They are not pleasers of human beings, but of 
God. An allusion to Jer 11:20 suggests that the role of 
the apostles is similar to that of the biblical prophets. 
20 5-8. One complicated Gk sentence focuses 
attention on the relation between the apostles and the 
Thessalonian Christians. In vv 3-4 Paul explained what 
it meant for him and his companions to be apostles, to 
have been sent by God. In vv 5-8 Paul describes the im- 
plications of the apostolate for those to whom apostles 
are sent. He uses a mild oath to emphasize the truthful- 
ness of what is being said. 5. flattery: Paul rejects the 
notion that the apostles had flattered the Thessalonians 
or that they were looking for money or for glory. 
Although Paul affirms the rights of the apostles to be 
supported (1 Cor 9:4-15), they have not looked to the 
Thessalonians for financial support. 6. glory: Doxa may 
refer to money in this context (1 Tim 5:17). 7. apostles: 
Apostoloi appears in the Gk text, but in v 6 in many 
modern transls.; as a pl. noun, it describes Paul, 
Silvanus, and Timothy. 8. our very lives: Rather than 
being a burden on the Thessalonians, the apostles were 
ready to share with them not only their message but also 
their very lives. Such was the intensity of the apostles’ 
love for the Thessalonians. In v 7 Paul employs a mixed 
metaphor to describe the situation of the apostles among 
the Thessalonians. Paul uses the image of the wet nurse. 
Some Gk mss. read épioi, “gentle,” at the beginning of the 
verse; others read népioi, “little children.” On either 
reading, the suggestion is that the Thessalonians have 
not been coerced by the apostles. 
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21 9. you remember: Use of the recall motif invites 
the Thessalonians to consider realistically the conduct of 
the apostles among them. Paul reminds them that the 
apostles were self-supporting. In Judaism, rabbis were 
expected to exercise a trade, but Paul probably made use 
of the leatherworker’s shop (Acts 18:3) as a locale for 
proclaiming his gospel (R. Hock). the gospel of God: L.e., 
the gospel that comes from God and that proclaims what 
God has done. 10. and God too: Another mild oath sup- 
ports the affirmation of the apostles’ personal integrity. 
holy, pious, and innocent: Virtually synonymous. Use of 
such synonymous repetition is characteristic of an 
oratorical style often found in 1 Thess (e.g., 1:5; 2:3). 
11. father: Another image highlights the nature of the 
apostles’ relation with the Thessalonians. Nurses 
nourish (v 7); fathers instruct. 12. walk worthily: The 
father’s instruction bears on the conduct (peripatein, “to 
walk,” reflects Hebr halak as a description of behavior) 
of his children (4:1-2). The purpose of this instruction 
is that the Thessalonians may faithfully respond to God’s 
call to enter his kingdom and glory. Basileia is rarely used 
by Paul, but is frequent in the Synoptics. Both 
“kingdom” and “glory” refer to God’s eschatological 
reign, 

22 (B) Second Thanksgiving Period (2:13- 
3:13). 13. Paul’s thanksgiving essentially repeats the 
notions of 1:2-10. you received God’s word which you heard 
from us: In the Greek, a complicated expression employs 
a technical term, paralabontes, “receive,” used for the 
acceptance of traditional teaching (1 Cor 15:1-3) to 
highlight the fact that the gospel (“God’s word,” Rom 
9:6; 1 Cor 14:36; 2 Cor 2:17; 4:2) comes from God 
through a message that is heard (lit., “word of hearing”; 
see Rom 10:14-17; > Pauline Theology, 82:31-36, 109). 
23 14. imitators: As churches in Macedonia and 
Achaia imitated the Thessalonian church (1:7), so the 
Thessalonian church imitated the churches of God in 
Judea. The movement of the gospel is effected by word 
and by example. church of God: This phrase, perhaps 
reflecting the biblical géhal yhwh, “assembly of Yahweh,” 
originally designated the Jewish Christian community in 
Jerusalem (1 Cor 15:9; Gal 1:13). By extension it was 
applied to other churches as well, especially those in 
Judea. you also suffered: Acceptance and proclamation of 
the word of God imply the real possibility of persecution 
(Matt 5:11-12; John 15:20). In Judea the persecution of 
Christians came from Jews (Acts 8:1-3; 9:1-2; 12:1-4), 
as it also did in Thessalonica (Acts 17:5,13). 

In a passage (vv 13-16) that many scholars judge to 
be inauthentic, Paul lists a series of complaints against 
the Jews: killing Jesus and the prophets, persecuting Paul 
and his companions, being disobedient to God, displeas- 
ing humans, preventing the gospel from attaining the 
Gentiles, where it serves their salvation. Some of these 
complaints are similar to those articulated even by some 
Jews (cf. Luke 11:49; 1QS 1:21-26; 1QH 4:30; CD 
20:29) but also by some pagan writers (e.g., Tacitus, 
Hist. 5.5; Philostratus, Life of Apol. 5.33). This is the only 
place in Paul's writings where the death of Jesus is 
attributed to the Jews (cf. 1 Cor 2:8). 15. Lord: This title 
highlights the seriousness of the deed. 16. to fill up the 
measure of their sins: Jewish terminology (Dan 8:23; 
2 Macc 6:13-16) expressing a specific view of history; 
God has appointed certain moments for the punishment 
of sins and others for the rewarding of righteous con- 
duct. Delay in punishment is a strong sign of divine 
displeasure. Paul’s language reflects an apocalyptic 
perspective. wrath: God’s eschatological wrath (see 
comment on 1:10) The use of apocalyptic language 
makes it impossible to affirm that a specific historical 
event is intended (e.g., any of a number of tumultuous 
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events about AD 49: the famine, the edict of Claudius 
expelling Jews from Rome, the massacre in the Temple 
courts at Passover). Those who interpret vv 13-16 as an 
interpolation frequently identify the destruction of 
Jerusalem as the event that manifests divine wrath. until 
the end: The phrase eis telos is sometimes translated “at 
last” or “finally” and sometimes “in full” or “to the 
utmost.” Cf. Rom 9-11 for another Pauline view of 
Israel; in 2:13-16 his thoughts are directed to the Jews 
who have hindered the spread of the gospel, not to all 
ews. 
ba The apostolic parousia (2:17-3:13). One of the 
functions of the Hellenistic letter was the expression of 
the writer’s desire to be present to the recipients of the 
letter. Paul relativizes the theme of presence by suggest- 
ing that he wants to be present in his apostolic function. 
A second relativization occurs at the end of the pericope 
where the apostle’s presence is transcended by the pres- 
ence (parousia) of Christ. 
25 17-20. Paul resumes his review of the apostles’ 
relation with the Thessalonians. 17. physically separated 
from you: The apostles feel like parents who have lost 
their children. The number of words amassed empha- 
sizes the intensity of their emotions. 18. J: Paul high- 
lights his personal desire to visit the Thessalonians, as 
distinct from that of Silvanus and Timothy, perhaps 
because of the decision to send Timothy to Thessalonica 
(3:1-5). Satan hindered us: The real nature of the obstacle 
to Paul’s realization of his desire is unknown; he 
attributes it to Satan, a hostile force personified in late 
Jewish theology. 19-20. Paul’s rhetorical questions 
articulate his pride in his converts (3:9), his crown and 
joy (Phil 4:1). 19. crown of boasting: Another athletic 
metaphor (2:2; see Gal 2:2; 1 Cor 9:25). These verses 
provide a commentary on vv 17-18 by highlighting an 
underlying aspect of the apostles’ desire. 
26 3:1-5. Timothy’s Mission. 1-3a. The vocabu- 
lary of v 1 continues to express the intensity of the 
apostle’s desire. Verse 2 is a mission statement, con- 
taining an announcement of the mission, a description of 
the credentials of the emissary, and the purpose of the 
mission. our brother and God’s coworker in the gospel of 
Christ: These credentials stress the emissary’s relation- 
ship to the other apostles and his relationship to God 
(2:4). “God’s coworker” is so striking a description that 
it has been replaced by less forceful language in many 
Gk mss. Christ: The content of the good news. 3. these 
afflictions: The purpose of the mission is to provide sup- 
port for the Thessalonians living out their faith in the 
midst of eschatological affliction (1:6). our lot: 
Eschatological affliction will inevitably reach those who 
proclaim the gospel. 5. This verse is essentially a résumé 
of 2:17-3:4. I: A second time (2:18) Paul emphasizes the 
intensity of his emotions. Labor; Kopos is almost a 
technical term to describe apostolic activity (see 1:3; cf. 
1 Cor 3:8; 2 Cor 6:5), which ought not to be without 
fruit (2:1; Phil 2:16). fearing that: Paul’s anxiety is that the 
tempter, the Satan of 2:18 (cf. 1 Cor 7:5), would make 
the proclamation of the gospel fruitless by inhibiting the 
dynamic faith of the Thessalonians. 
fe 6-10. Report on the Mission. 6. Rejoining 
Paul and Silvanus at Corinth, Timothy is the bearer of 
good news. faith and love: These epitomize the Christian 
life (1:3; 5:8; Gal 5:6). you remember us: The Thessalonians 
have intense feelings for the apostles. 7. distress and afflic- 
tion: The accumulation of terms is typical of apocalyptic 
language. 8. stand firm: Paul frequently writes about 
standing firm in the faith (1 Cor 16:13; Gal 5:1; Phil 
1:27). Verses 9-10 are a “prayer report,” which intro- 
duces Paul’s first prayer of intercession (vv 11-13), The 
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motivation of his thanksgiving (1:2-5) is now the 
Thessalonians’ continued perseverance in faith. 10. 
praying: The apostles’ prayer is mixed; it is both thanks- 
giving and supplication. The apostles’ desire to visit the 
Thessalonians was confirmed, and perhaps intensified, 
by Timothy’s report. supply what is needed: Instead of 
merely assuaging the apostles’ anxiety, the desired visit 
would have a specific purpose, viz., to give further 
instruction in specific areas. 

28 11-13. Prayer of intercession. Ancient episto- 
lary style precluded the inclusion of a direct prayer in a 
letter, so the prayer is couched in the form ofa blessing. 
It contains three petitions: for a return visit, an increase 
in love by the Thessalonians, and fulfillment of the 
Thessalonians’ Christian life. 11. our God and Father 
himself and our Lord Jesus: The first petition is addressed 
to the Father and to the Lord Jesus, but the vb. is sg., as 
if the Father and Jesus are to act as one. 12. the Lord: The 
second petition is addressed to Christ, as the risen and 
eschatological Lord, and asks for a superabundance of 
love (1:3; 3:6; 5:8) directed within (4:9-10) and beyond 
the community. as we do: The apostles serve as an 
example (1:5-6) in this regard. 13. strengthen: The third 
petition focuses on the parousia of Jesus as Lord (1:10; 
4:16-17). parousia: Lit., “presence.” This technical term is 
used by Paul (2:19; 4:15; 5:23) and some later NT 
writings (2 Thess 2:1,8,9; Matt 24:3,27,37,39; Jas 5:7,8; 
2 Pet 1:16). with all his holy ones: See 4:17; cf. Zech 14:5 
LXX. your hearts: > Pauline Theology, 82:106. Blame- 
lessness and holiness are qualities of fully realized 
eschatological existence. 

29 (III) Exhortation (4:1-12). 

(A) On Chastity (4:1-8). 1-2. Introduction 
to Paul’s parenesis. 1. Finally: A transitional expression. 
ask and exhort: Paul’s diplomatic language implies his 
authority. the Lord Jesus: This designates the source of 
that authority. as you received: Paul recalls his earlier 
instruction, identified as traditional teaching (see 
comment on 2:13), apparently presented within a Jewish 
frame of reference—the twice repeated “conduct your- 
selves” (lit., “walk,” halak) as a description of behavior, 
“pleasing God,” i.e., with obedience to God, as its aim. 
Paul’s attitude is pastoral; he commends and encourages. 
2. you know: The recall motif; Paul reiterates earlier 
instructions. 3-6. Paul’s theme is sanctity, whose source 
is the Holy Spirit (v 8). Verses 3-6 are one sentence in 
Greek, involving the use of five participles. 3. the will of 
God: This idea belonged to late Judaism’s vocabulary of 
moral discourse. unchastity: Sanctification involves the 
avoidance of porneia, “unchastity.” 4. to take a wife: Lit., 
“to get a vessel.” Skeuos ktasthai probably reflects a Hebr 
idiom with the meaning “to take a wife,” but some com- 
mentators interpret Paul’s metaphor in the sense of 
“keeping one’s body (or, more specifically, the male 
organ) under control” (see Collins, Studies 311-19, 
326-35). in holiness: For Paul, marriage is sanctifying 
(1 Cor 7:7,14; cf. Eph 5:22-32). 5. who do not know God: 
Because of their lack of experience of God, it is pre- 
sumed that pagans fall into immorality (Rom 1:18-32). 6. 
this matter: Lit., “the thing”; probably in the sense of 
chastity, but some commentators interpret to pragma as 
“in business affairs.” exceed due limits and cheat one’s brother: 
Probably in the sense that adultery was considered a 
violation of a husband’s rights, though some commen-~ 
tators take it to mean economic fraud. avenging: The last 
part of the verse introduces the first element of a three~ 
fold motivation: the coming judgment (v 6b), the call to 
holiness (v 7), and the gift of the Spirit (v 8). Lord: This 
title probably refers to the parousiac Jesus, although 
some take it to be a reference to God because of the allu- 
sion to Ps 94:2 LXX. 7. God’s call (2:12; 5:24) is 
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consequent upon his election-sanctification. 8. rejects God: 
Sexual offenses are not simply offenses against other 
human beings; they are offenses against God. For a later 
development, see 1 Cor 6:16-20. giving the holy Spirit: 
The use of a pres. ptc. underscores the continuity of the 
gift of the Spirit. The holy Spirit is a present and active 
reality in the lives of the Thessalonians. 

30 (B) On Charity (4:9-12). 9-10a. concerning 
brotherly love: Paul introduces a new topic (philadelphia) by 
means of a classic formula (“concerning”) and empha- 
sizes it by means of preterition. Love of fellow Chris- 
tians is a hallmark of Christian existence (Rom 12:10; 
John 13:34; 15:12,17) and was probably a topic in 
baptismal catechesis. taught by God: Perhaps a reference 
to this catechesis (see, however, Isa 54:13; Jer 31:33-34). 
Philadelphia does not exclude love of others; indeed, it 
should overflow into a love for others (3:12). The 
apostles’ attitude continues to be one of pastoral com- 
mendation. 10b. we exhort: The exhortation continues 
(see v 1) as the apostles spell out some of the implications 
of love within the community. 11. make it a point to: 
Oxymoron (“be ambitious to be without ambition”) is 
used for emphasis’ sake. Although some commentators 
see here an allusion to gnostic “enthusiasm,” it is not 
necessary to do so; the apostles simply urge the Thessa~ 
lonians to remain calm in their new religious situation. 
As a concrete expression of their concern for one 
another, the Thessalonians are urged to pursue their 
own trades (see comment on 2:9). 12. outsiders: Although 
there is a sharp distinction between Christians and out- 
siders (4:5; 1 Cor 5:12), the Christian way of life is 
expected to make an impression on those outside (1 Cor 
14:23,25,40; cf. John 13:35; 1 Tim 3:7; Col 4:5). have no 
need of anyone: Self-sufficiency is a first expression of 
concern for others (Rom 13:8; cf. 2 Thess 3:6-15; 1 Tim 
5:13), rather than an expression of independence and 
autonomy. 

31 (IV) Eschatology (4:13-5:11). 

(A) First Apocalyptic Disclosure: The 
Parousia (4:13-18). The pericope is easily divided 
into four sections, corresponding to its four sentences in 
Greek: (a) announcement of the topic and purpose of the 
exposition (v 13); (b) recollection of the creed and a 
statement of its implications (v 14); (c) explanation based 
on a word of the Lord (vv 15-17); (d) final exhortation 
(v 18). 13. The topic, those who are asleep, is formally 
introduced (“concerning”). asleep: A biblical image for 
those who have died (Ps 13:4 LXX). Paul probably has 
in mind the Christian dead (v 16). A few of the Chris- 
tians at Thessalonica had apparently died in the interval 
between the apostles’ evangelization and Timothy’s 
visit. The apostolic kerygma did not address itself to a 
consideration of death. The lack of hope may well have 
included an element of concern about their own fate on 
the part of the Thessalonian Christians. Outsiders may 
not hope, but Christians are expected to be a hopeful 
people (1:3). 

32 14. we believe: Paul employs a formal lemma to 
introduce an early Christian creedal formula. The two- 
part formula highlights the death and resurrection of 
Jesus and implicitly attributes Jesus’ resurrection to an 
act of God (see comment on 1:10). Although an expanded 
creedal formula is found in 1 Cor 15:3-7, a simple 
formula is used here. The introductory formula high- 
lights the common faith of the apostles, the recent con- 
verts at Thessalonica, and earlier Christian communities. 
Jesus died and rose; Use of the creedal formula grounds 
Paul’s exposition of Christian hope. As God has raised 
Jesus from the dead, so he will bring with Jesus those 
who have died in him (> Pauline Theology, 82:59). 

33 15-17. In explanation, Paul cites a word of the 
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Lord and makes use of various apocalyptic motifs. 15. 
word of the Lord: Although some commentators continue 
to think of sayings of the historical Jesus, either one akin 
to Matt 24:30 or an agraphon, and others suggest a per- 
sonal revelation to Paul, it is preferable to think that Paul 
is making use of a dictum of early Christian prophecy. 
The prophetic statement is to be found in vv 16-17, 
while v 15b offers Paul’s own reflection on the situation 
about which he has become aware. we who are alive: Paul 
assumes that the parousia will soon take place, “the 
imminent expectation.” He affirms that the living will 
have no advantage over the dead when it occurs (v 17). 
16-17. The prophetic statement, rife with apocalyptic 
motifs, may be an outgrowth of an earlier Jewish apoca- 
lyptic statement about the coming of the Son of Man. 
command, the archangel’s call, trumpet sound: (See Rev 14; 17; 
19; 20.) These details stress the divine initiative in the 
event. meet the Lord: One current of exegesis, the 
“Hellenistic interpretation,” cites the solemn entrance of 
kings into a (conquered) town as the model for the 
scenario (E. Peterson). Another current of exegesis 
maintains that the biblical description of the theophany 
at Sinai provides the exemplar for this description of the 
parousia (J. Dupont, M. Sabbe). the dead in Christ will rise: 
The same vb. is used of the resurrection of Christian 
dead in v 16 as is used of the resurrection of Jesus in v 14; 
thus, both the similarity of the events, as acts of God, 
and the resurrection of Christians in consequence of the 
resurrection of Jesus are stressed. The resurrection of the 
dead is cited as the means employed by God to ensure 
the accompaniment of the parousiac Lord by those who 
have died in him. first: Order is a typical feature of apoc- 
alyptic descriptions; in vv 16-17 order is expressed in 
processional fashion. we shall always be with the Lord: The 
reality of ultimate salvation is being with the Lord (4:14; 
Phil 1:23; cf. 1 Thess 5:10). clouds: Typically a means for 
heavenly transport (Dan 7:13). The meeting of Chris- 
tians with the Lord implies both rapture and some form 
of transformation (1 Cor 15:51-54a). 18. encourage one 
another: An invitation to mutual encouragement is found 
also in 5:11; here the aspect of mutual comfort is espe- 
cially important. 

34 (B) Second Apocalyptic Disclosure: Escha- 
tological Existence (5:1-11). The pericope is readily 
divided into three subunits: (a) announcement of the 
topic (vv 1-3); (b) parenesis (vv 4-10); (c) final exhorta- 
tion (v 11). Because this pericope appears to be a doublet 
of 4:13-18, albeit froma somewhat different perspective, 
some authors consider it to be a corrective interpolated 
into the letter by a later author (— 8 above). It is better 
to interpret the pericope as an instructive complement to 
4:13-18. There Paul commends the fate of the dead to 
God; here he reflects on the implications of the eschaton 
for those who are alive. 

35 1-3. Announcement of the topic. 1. Paul uses 
preterition to introduce his topic: the Day of the Lord. 
2. the Day of the Lord: A biblical image taken over from 
the prophetic tradition (Amos 5:18; Joel 2:1; Zeph 1:7) 
and used in the NT (Acts 2:20; 1 Cor 5:5). In later 
Pauline writings it is identified as the Day of the Lord 
Jesus (Phil 1:6,10). The traditional nature of “Day of the 
Lord” implies that kyrios= God, rather than Jesus. 
Speculation about the coming of the end times is char- 
acteristic of an apocalyptic world view; some apocalyp- 
tic writings focus on this coming by the periodization of 
human history (Dan 9:2,24-27; 2 Esdr 14:5). thief in the 
night: The traditional image (Matt 24:43-44: Luke 
12:39-40) symbolizes the suddenness of the event. 
3. peace and security: The saying has a proverbial ring (Jer 
6:14; Ezek 13:10,16) and may be a traditional apocalyp- 
tic motif taken over by Paul (B. Rigaux). pregnant woman: 
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In contrast to the complacency implied by the saying, 
the motif of the pregnant woman adds dimensions of 
suddenness, precariousness, and inevitability to the 
coming of the Day of the Lord. 

36 4-10. Parenesis. 4-5. light, darkness: Paul’s 
metaphorical description of the Christian condition uses 
the theme of light and darkness (common in religious 
literature, e.g., Job 22:11; 1QS 3:13-14; 1QM passim; 
T. Naph. 2:7-10) and day and night (perhaps his own 
creation). sons of light: A Semitism is used to set the 
Christian condition off from others’ (sons of darkness); 
this exclusionary language is found also in QL (1QS 
1:9-10; 3:13-22; 1QM 1). 6-8. In vv 6-7 Paul draws on 
typical apocalyptic language to exhort Christians to 
vigilance. sleepers, drunkards: Traditional metaphors. 
8. breastplate, helmet: The imagery of the warrior’s pan- 
oply is an accommodation of Isa 59:17 (cf. Wis 5:17-23, 
Eph 6:14). Characterizing Christian existence by faith, 
love, and hope, the image may suggest that Christians 
are involved in a final, eschatological confrontation. 
Many scholars believe that this exhortation (vv 4-8) 
reflects Christian baptismal catechesis. 9. destined us: In 
his exposition of the christological foundation of Chris- 
tian existence, Paul uses a Semitic expression to indicate 
that Christians are destined (but not predestined) for 
salvation (as distinct from eschatological wrath). Salva- 
tion is effected through the Lord Jesus Christ (1:10). The 
special relationship between Christians and the Lord is 
the ground of their salvation. 10. Paul uses another 
fragmentary creedal formula (see 1:10; 4:14) to attribute 
salvific value to Jesus’ death. Salvation accrues to all, 
whether they are alive or not (4:14,16-17). 11. encourage 
one another: The pericope’s concluding exhortation is 
similar to 4:18, but adds both a reflection, that mutual 
encouragement builds up the community, and a pastoral 
commendation (4:1,10). 

37 (V) Final Exhortation (5:12-22). 

(A) First Period: Call for Order in the 
Community (5:12-13). 12-13. These verses relate to 
the building up of the community (v 11). laboring (3:6), 
caring (Rom 12:8), admonishing: Though many commen- 
tators distinguish among these three functions and 
attribute them to the leaders of the Thessalonian 
community, J. Hainz (Ekklesia [BU 9; Munich, 1972] 
37-42) claims that they speak cumulatively of the 
ministry of caring for the community and imply that all 
the members of the community are involved in that 
ministry. in the Lord: The authority and norm for 
ministry (4:1-2). 13. love: A dimension of philadelphia (see 
comment on 4:9). peace: This implies the biblical notion 
of complete well-being, not simply the absence of 
dissension within the community. 

38 (B) Second Period: Call for Various Func- 
tions (5:14-22). A series of instructions is given in 
staccato fashion (C. Roetzel: “shotgun parenesis”). 14. 
the idle: A general type of behavior rather than a specific 
vice (=unruly, C. Spicq). the fainthearted: A hapax 
legomenon in the NT. the weak: I.e., those who need stead- 
fastness in the midst of affliction and who are exhorted 
to vigilance in vv. 1-11 (D. A. Black). Patience is a fruit 
of the Spirit (Gal 5:22). 15. A similar exhortation to 
nonretaliation is found in Rom 12:17 (Matt 5:44-48; 
Luke 6:27-36). Christian charity is to be put into prac- 
tice (1:3; 4:10-11); it is directed both to community 
members and those outside (3:12; 4:9-10). 16-18. 
General exhortations on the Christian way of life (God’s 
will, cf. 4:3). 16. rejoice always: See Phil 4:4; joy is a fruit 
of the Spirit (Gal 5:22; cf. Rom 14:17). 17. pray inces- 
santly: See Luke 18:1, Eph 6:18; prayer proceeds from 
the Spirit (Rom 8:15-16). give thanks: Thanksgiving and 
prayer are closely associated (3:9-10); see Phil 4:6; cf. 
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Col 2:7; 3:15-17. 19-22. Exhortations on charisms and 
discernment. 19-20. Spirit, gift of prophecy: Jewish and 
Hellenistic parallels indicate that the passages refer to the 
charismatic activity of oneself and of others. The com- 
munity at Thessalonica may be “charismatically” 
ordered, but Paul does not as yet use the technical term 
“charism” to describe the gifts of the Spirit (1 Cor 
12:4-11). 21-22. test: The discernment of charisms is 
itself a charismatic activity (1 Cor 12:10). good, evil: Some 
authors interpret vv 21b-22 of true and false prophecy, 
while others think that the reference is to moral discern- 
ment (Isa 1:16,17). 

39 (VI) Closing Wishes and Salutation (5:23- 
28). 23. A second wish prayer (see 3:11-13) has the form 
of a homiletic benediction. Its two parts are character- 
ized by synonymous parallelism, i.e., the basic content 
is the same in each of the two parts. God of peace: A tradi- 
tional epithet (Judg 6:24) taken over by Paul (Rom 
15:33; 1 Cor 14:33). All blessings come from God, 
including ultimate sanctification (4:1-8). kept sound and 
blameless: The second part of the prayer uses the “theo- 
logical” passive (ZBG § 236) to speak of ultimate 
salvation (i.e., at the parousia). spirit, soul, body: Com- 
mentators, both ancient and modern, have suggested 
that Paul expressed a tripartite form of anthropology. 
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More common is the opinion that the three terms 
designate the whole human person under one or other 
aspect. This would be consistent with typical Jewish 
anthropology (see comment on 3:13), where “spirit” 
essentially identifies the person as a creature; “soul,” the 
person as a vital being; and “body,” the person as a 
corporal and social being. Other commentators (e.g., 
P. A. van Stempvoort, J. O’Callaghan) would see the 
human person identified as “soul and body” and would 
give an independent nuance to “spirit.” 

40 24. An affirmation of God’s fidelity, already 
implicit in the epithet “God of peace.” 25. pray for us: As 
Paul has prayed for the Thessalonians (1:2; 3:11-13; 
5:23), he requests their prayers (Rom 15:30-32; Phil 
1:19; Phlm 22). 26. holy kiss: See comment on Rom 
16:16. all: This may be emphatic if, indeed, the com- 
munity was beginning to be divided, as some authors 
think (see comment on gnostic enthusiasm at 4:11). 27. 
I adjure you: For the third time (2:18; 3:5). Paul writes in 
the sg., and his language is authoritative. The reading of 
a Christian text was apparently a new practice in the 
Christian assembly (cf. Col 4:16; see Collins, Studies 
365-70). 28. A solemn greeting concludes all of the 
authentic Pauline letters (> NT Epistles, 45:8D). 
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Galater (MeyerK 7; 14th ed.; Géttingen, 1971). Schneider, G., 
The Epistle to the Galatians (NTSR 15; NY, 1969). Viard, A., 
Saint Paul: Epitre aux Galates (SB; Paris, 1964). 

DBSup 7. 211-26. IDBSup 352-53. Kiimmel, INT 294-304. 
Wik-Schm, ENT 409-20. 


INTRODUCTION 


2 (I) Authenticity. Apart from a few stray 
questioners (F. R. McGuire, Hib] 66 [1967-68] 52-57; 
G. Ory, CahCER 32 [1984] 139-47), no one seriously 
queries the Pauline authorship of Gal today, just as it 
was not questioned up to the 19th cent. (see Ktimmel, 
INT 304; Wik-Schm, ENT 419). 

3 (II) Destination. Paul writes to the 
“churches of Galatia” (1:2). The Galatai, originally an 
Indo-Aryan tribe of Asia, were related to the Celts or 
Gauls (“who in their own language are called Keltae, but 
in ours Galli” [J. Caesar, Bell. gall. 1.1]). About 279 Bc 
some of them invaded the lower Danube area and Mace- 
donia, descending even into the Gk peninsula. After 
they were stopped by the Aetolians in 278, a remnant 
fled across the Hellespont into Asia Minor. They har- 
assed that area widely until Attalus I, king of Pergamum, 
defeated them (ca. 239 Bc) and fixed their land between 
the Sangarius and Halys rivers around the three towns 
of Ancyra, Pessinus, and Tavium. They continued to 
annoy their neighbors until the Roman Manlius Vulso 
subdued them in 189 Bc. Rome subsequently used them 
as a buffer state against Pergamum. In the Mithridatic 
wars they remained loyal to Rome, and as a reward their 
territory was gradually expanded. About 40 Bc some 
areas of Pisidia, Phrygia, Lycaonia, and Isauria became 
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part of Galatia. When the last Galatian king, Amyntas, 
willed his land to Rome, it was incorporated into the 
empire in 25 Bc, becoming a province, Galatia. As such, 
it took in more than the original “Galatian country” in 
northern Asia Minor, including a large part of the south 
and center as well. In the southern area were situated 
Pisidian Antioch, Iconium, Lystra, and Derbe. The pop- 
ulation of the whole area was quite mixed: Galatians, 
Greeks, Gallograeci, Romans, and Jews (see DKP 
2.666-70; OCD 453-54). 

4 In what sense did Paul use “Galatia”? In antig- 
uity commentators understood the term to refer to N 
Galatia, the area about Ancyra, Pessinus, and Tavium. In 
1748, J. J. Schmidt proposed the “South Galatian 
theory,” later espoused by E. Renan, T. Zahn, and W. M. 
Ramsay; it still enjoys considerable vogue among NT 
scholars. According to it, Paul would have written to the 
churches of Antioch, Iconium, Lystra, and Derbe 
(founded on Mission I [Acts 13:14,51; 14:6] and visited 
again on Mission II [Acts 16:1~2]). The reasons for the 
South Galatian theory are mainly these: (1) Unlike Luke, 
Paul normally uses the official Roman province names 
for regions of which he speaks rather than names of 
countries (e.g., Achaia [Rom 15:26], Macedonia [1 Thess 
1:7-8], Asia [Rom 16:5]). (2) Neither Acts 16:6 nor 
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18:23, both of which mention Paul’s passage through 
Galatia, suggests the foundation of any Christian com- 
munities in N Galatia. (3) Paul probably did not speak 
the Galatian language, which in Jerome’s time was still 
a form of Celtic. (4) Gal 3:2-3,13-14,23-24; 4:2,5: 5:1 
seem to presuppose Jewish-Christian readers, who 
would only have been found in the hellenized towns of 
S. Galatia. 

5 But is any of these reasons really valid? 
Apropos of (1), in Gal 1:21 Paul uses “Syria and Cilicia,” 
names of countries, not of provinces; in Gal 1:17 he 
speaks of “Arabia,” which became a province only in aD 
106. If one hesitates about “Galatia” (1:2), there is little 
room for hesitation about the meaning of Galatai (3:1), 
the name of a barbarian race, which Paul himself, a 
native of S Asia Minor, would scarcely apply to inhabi- 
tants of the hellenized cities of Pisidia and Lycaonia. 
(2) The argument proceeds from silence in Acts, in which 
many of Luke’s accounts are known to be telescoped 
résumés. Acts 18:23, in fact, presupposes communities 
already established. Again, the natural explanation of 
Acts 16:6 is that Paul passed from Lystra and Iconium 
into Phrygia and “the Galatian country”—note the ex- 
pression, also found in 18:23. (3) If the Galatians of the 
N spoke a different language, it probably was not the 
only place where Paul might have had to use an inter- 
preter; cf. Acts 14:11. (4) Finally, none of the verses of 
Gal cited need be so interpreted as to mean that Jewish 
Christians apart from the Judaizers were really members 
of the Galatian communities. In fact, Gal 4:8; 5:2-3; 
6:12-13 suggest rather the pagan background of the 
majority of the readers. In Antioch, Lystra, etc., where 
Jews are known to have lived, it is not unlikely that the 
problem of the relation of Christianity to the law would 
have been faced even earlier. The fascination with Jewish 
practices presupposed by Gal 1:6 seems to have been of 
recent vintage. Hence Paul more likely wrote Gal to the 
predominantly Gentile communities of N Galatia. In the 
long run, this question is of minor importance, since 
Paul’s message comes through, whether the destination 
can be definitely settled or not. 


(Betz, Galatians 1-5; Bonnard, Galates 9-12. Bruce, F. F., “Gala- 
tian Problems: 2. North or South Galatians?” B/RL 52 [1970] 
243-66; Galatians 3-18. Kiimmel, INT 296-98. Wik-Schm, 
ENT 410-13.) 


6 (III) Date. Gal is not easily dated— 4:13 
may suggest that it was written after a second visit to 
Galatia (probably that of Acts 18:23 on Mission III). 
Ephesus is the likely place of writing. At any rate, Gal 
belongs to the period of Paul’s major struggle with the 
Judaizers in the early church, when he also wrote 1 Cor, 
2 Cor, Rom, and probably Phil. Almost certainly Gal 
preceded Rom (ca. aD 58); its relation to 1 Cor and 2 Cor 
is problematical, but probably it preceded them too. A 
not unlikely date is ca. ap 54, not long after Paul’s arrival 
in Ephesus at the beginning of Mission III (> Paul, 
79:40). An earlier date is often given for Gal by propo- 
nents of the S Galatian theory (see Bruce, Galatians 
43-56), but it is difficult to reconcile that with all the 
data. C. H. Buck (JBL 70 [1951] 113-22) and C. E. Faw 
(BR 4 [1960] 25-38) argue for a date situating Gal 
between 2 Cor and Rom. 

7 (IV) Occasion and Purpose. Shortly after 
Paul’s second visit to the Galatian churches he learned in 
Ephesus that “some agitators” (1:7) in Galatia were im- 
_ pugning his authority as an apostle (1:1,12 —apparently 
on the grounds that his commission did not come from 
Christ); they further claimed that he was not preaching 
the true gospel (1:7), because he did not insist on observ- 
ance of Mosaic regulations: circumcision (even for 
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Gentile Christians, 6:12), celebration of Jewish feasts 
(4:10, days, months, seasons, and years). They may have 
further accused him of opportunism for having once 
permitted circumcision (5:11). Thus he was watering 
down the requirements of the gospel for the sake of 
Gentile converts. Having learned of the activity of such 
agitators and the confusion that they were creating in the 
Galatian churches, Paul wrote this strong letter to warn 
his Christian followers there against this “different 
gospel” (1:7) that was actually being preached to them 
by such people. He defended his position as an “apostle,” 
and stoutly maintained that the gospel he had preached, 
without the observance of the Mosaic practices, was the 
only correct view of Christianity, as recent events had 
shown. Gal thus became the first exposé of Paul’s 
teaching about justification by grace through faith apart 
from deeds prescribed by the law; it is Paul’s manifesto 
about Christian freedom. Though he called the Galatians 
“senseless” (3:1), he still found room in his heart for “my 
children” (4:19) and “brothers” (4:12; 5:11; 6:18). 

8 Who were the agitators in Galatia? Though 
some commentators (M. Barth, J. Munck) have tried to 
make them out to be Gentile Christians or even gnostics 
(W. Schmithals), they are best identified as Jewish Chris- 
tians of Palestine, of an even stricter Jewish background 
than Peter, Paul, or James, or even of the “false brethren” 
(2:4) of Jerusalem, whom Paul had encountered there. 
(The account in Acts 15:5 would identify the latter as 
“believers who had belonged to the sect of the Phar- 
isees.”) It is, moreover, unlikely that they had anything 
to do with “the people from James” (Gal 2:12), who 
caused trouble in Antioch. The agitators in Galatia were 
Judaizers, who insisted not on the observance of the 
whole Mosaic law, but at least on circumcision and the 
observance of some other Jewish practices. Paul for this 
reason warned the Gentile Christians of Galatia that 
their fascination with “circumcision” would oblige them 
to keep “the whole law” (5:3). The agitators may have 
been syncretists of some sort: Christians of Jewish, 
perhaps Essene, background, affected by some Anatolian 
influences. (Long before the discovery of the Qumran 
scrolls, J. B. Lightfoot related the “Colossian heresy” to 
Essenism [Saint Paul’s Epistles to the Colossians and to 
Philemon (London, 1890) 80-103; his suggestion lias 
found support in some of the QL: on Col 1:12-13, see 
1QS 11:7-8; on Col 2:16, see 1QS 10:1-8; CD 8:15].) 
Even though Col may be Deutero-Pauline (~ NT 
Epistles, 45:12), the teachings of the Galatian agitators 
may have been related to similar Anatolian influences. 
See Gal 4:10. 


(Eckert, Die urchristliche Verktindigung. Jewett, R., “The Agitators 
and the Galatian Congregation,” NTS 17 [1970-71] 198-212. 
Schmithals, W., “Die Haretiker in Galatien,” ZNW 47 [1956] 
25-66; “Judaisten in Galatien?” ZNW 74 [1983] 27-58.) 


9 (V) Relation of Gal to Rom. Clearly, Gal 
is not merely an outline or rough draft of Rom, for a 
difference of perspective marks the two letters. In Rom, 
Paul presents irenically his apostolic and missionary 
reflections on the historic possibility now offered 
humanity through the preaching of the gospel—an ex- 
posé of the righteousness and love of God that brings 
about human justification and salvation, a way of Chris- 
tian life that must be inaugurated by faith. In Gal, 
however, Paul writes a polemical letter, warning the 
Galatian churches against the Judaizing error: there is no 
other gospel than the one that he has preached to them. 
He insists on the freedom from the law that has been 
won for humanity in Christ Jesus. Though, as in Rom, 
justification by faith is taught, Paul’s emphasis in Gal 
falls rather on the freedom that the Christian has won in 
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Christ Jesus. Again, nothing in Rom corresponds to Gal 
1:1-2:14, but the résumé of Paul’s gospel in Gal 2:15-21 
sounds like an outline of Rom 1-8, with the same 
positive progress of thought. 


(Htibner, H., “Identitaétsverlust und paulinische Theologie: An- 
merkungen zum Galaterbrief,” KD 24 [1978] 181-93. Kertelge, 
K., “Gesetz und Freiheit im Galaterbrief,” NTS 30 [1984] 
382-94. Mood, D. J., “‘Law,’ “Works of the Law,’ and Legalism 
in Paul,” WIJ 45 [1983] 73-100. Stagg, F., “Freedom and 
Moral Responsibility without License or Legalism,” RevExp 69 
[1972] 483-94.) 


10 (VI) Outline. Gal may be outlined thus (I 
am following with slight adaptation the rhetorical anal- 
ysis of H. D. Betz, NTS 21 [1974-75] 353-79): 


(I) Introduction (1:1-11) 
(A) Praescriptio: Opening Formula (1:1-5) 
(B) Exordium: Amazement (1:6-7), Anathema (1:8-9), 
Transition (1:10-11) 
(II) Narratio: Paul’s Historic Call to Preach the Gospel 
(1:12-2:14) 
(A) Paul’s Gospel Not of Human Origin (1:12-24) 


[47:10-12] 


(C) Paul’s Gospel Challenged Peter’s Inconsistency at 
Antioch (2:11-14) 
(IIL) Propositio: Paul’s Gospel Set Forth (2:15-21) : 
(IV) Probatio: In God’s Plan Humanity Is Saved by Faith, 
Not by the Law (3:1-4:31) : 
(A) Proof 1: Experience of the Galatians in First 
Receiving the Spirit (3:1-5) 
(B) Proof 2: Experience of Abraham and God’s Prom- 
ises to Him (3:6-26) ; 
(C) Proof 3: Experience of Christians in Baptism 
(3:27-29) ; 
(D) Proof 4: Experience of Christians as Children of 
God (4:1-11) : : : 
(E) Proof 5: Experience of Galatians in Their Relation 
to Paul (4:12-20) 
(F) Proof 6: The Allegory of Sarah and Hagar 
(4:21-31) 
(V) Exhortatio: Hortatory Section (5:1-6:10) 
(A) Counsel: Preserve the Freedom That You Have in 
Christ (5:1-12) 
(B) Warning: Walk Not according to the Flesh, but 
according to the Spirit (5:13-26) 
(C) Advice: The Right Way to Use Christian Freedom 
(6:1~10) 


(B) Paul’s Gospel Approved by Jerusalem Church (VI) Postscriptio: Paul’s “Signature” and Résumé; Farewell 
Leaders (2:1-10) Blessing (6:11-18) 
COMMENTARY 


11 (I) Introduction (1:1-11). 

(A) Praescriptio: Opening Formula (1:1-5). 
Paul expands the praescriptio by incorporating into it 
motifs of the letter itself: the defense of his apostolate (its 
independence and divine origin); God’s plan for the 
justification of humanity through Christ. 1. Paul an 
apostle: Paul argues against the idea that because he was 
not one of the Twelve he has no real authority. Here he 
deliberately assumes the title “apostle” to emphasize his 
equality with them, for his authoritative commission 
comes from the risen Lord. The word apostolos, rarely 
found in extrabiblical Greek or the LXX, developed a 
specific Christian nuance under the influence of the con- 
temporary Jewish institution of the Séfah, “one sent”: a 
commissioned agent sent with full powers to carry out 
a definite (legal, prophetic, or missionary) charge (see 
K. H. Rengstorf, TDNT 1. 437-43; > NT Thought, 
81:149-52). God the Father who raised: Paul’s commission 
to preach the gospel is directly from God and not dele- 
gated by human beings. Its origin lies in him who put 
the final seal of approval on the very mission of Christ 
himself (4:4). Note that Christ’s resurrection is attrib- 
uted to the Father (> Pauline Theology, 82:59). 3. grace 
and peace: Paul’s grace invokes a share in the messianic 
blessings (+ NT Epistles, 45:8), derived from both the 
Father and Christ; contrast his anathema (1:8-9). 4. who 
offered himself: The letter’s dominant chord is sounded: 
salvation through Christ according to the Father’s plan 
or will (> Pauline Theology, 82:41). the present wicked 
world [age]: Contemporary Jewish theology contrasted 
“this world (age)” with “the world (age) to come.” Paul 
echoes that contrast and sees the former dominated by 
Satan (see 2 Cor 4:4). Christ’s “giving” of himself has 
brought about the meeting of the two ages (1 Cor 10:11) 
and freed human beings from “this age.” 
12 (B) Exordium: Amazement (1:6-7), Ana- 
thema (1:8-9), Transition (1:10-11). Instead of his 
customary thanksgiving (> NT Epistles, 45:8B) Paul 
voices his surprise and shock at Galatian fickleness. De- 
nouncing any other teaching as a spurious gospel, he 
affirms that his alone is the real “gospel of Christ.” 6. so 


quickly: Either in the sense of “so soon after your conver- 
sion (and my evangelization)” or “so easily.” His amaze- 
ment is mild, when compared with the curse invoked on 
those who mislead the Galatians. him who called you: The 
Father, since Paul normally makes theos the subject of “to 
call” (Gal 1:15; 1 Cor 1:9; Rom 4:17; 8:30; 9:24); the 
Father’s plan is executed through the grace (benevolence) 
of Christ. A possible, but less probable, interpretation: 
“turning away from Christ, who has called you in 
grace.” 7, any other (gospel): Since the gospel is a “force for 
salvation” (Rom 1:16), emanating from Christ, who is 
not divided (1 Cor 1:13), there can be only one gospel. 
This Paul has already proclaimed to them. some people: 
The agitating Judaizers (+ 7-8 above). 8. an angel from 
heaven: Cf. 2 Cor 11:4. In Gal 3:19-20 Paul refers to the 
Jewish belief that the Mosaic law was enacted by angels. 
Even if cne of them were to appear again with a modified 
gospel, he is not to be heard —in fact, Paul curses such 
a being. anathema: The word originally denoted a “votive 
offering set up in a temple” (cf. Luke 21:5; cf. BAGD 
54), but in time, esp. under LXX influence (Num 21:3; 
Deut 7:26), it came to mean an “object of a curse.” So 
Paul uses it to utter a solemn curse on the Judaizers (see 
1 Cor 12:3, 16:22; Rom 9:3). 10. This and v 11 are tran- 
sitional. am I courting the favor of men—or of God?: Paul 
rejects an implied accusation that he is watering down 
the gospel to win converts (see 1 Thess 2:4; 2 Cor 5:11). 
still trying to please men: As formerly, in the time before his 
conversion, when he persecuted God’s church (1:13). 
Now service of Christ has delivered him from such 
motivation and vainglory. a slave of Christ: His conver- 
sion has freed him from the “yoke of slavery,” which 
was the Mosaic law (5:1), with its emphasis on human 
achievement. He has become a slave of Christ, prompt 
to obey him (Rom 6:16-20). There may also be a further 
nuance. In Phil 1:1; Rom 1:1, Paul calls himself a “slave,” 
possibly like great OT figures who served Yahweh 
faithfully (Moses, 2 Kgs 18:12 LXX; Joshua, Judg 2:8; 
Abraham, Ps 104:42). If he were courting human favor, 
he would not be true to such a calling. 11. I would have 
you know: The same solemn affirmation introduces the 
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kerygmatic fragment that Paul “received” and “passed 
on” in 1 Cor 15:1. But his “gospel” is from Christ; as in 
1 Thess 2:13, its origin is “from God.” the gospel I have 
preached: The essence of what Paul likes to call “my/our 
gospel” (1 Thess 1:5; 2 Cor 4:3; Rom 2:16) is that salva- 
tion is possible for all human beings alike through faith 
in Christ (+ Pauline Theology, 82:31-36). 
13 (II) Narratio: Paul’s Historic Call to Preach 
the Gospel (1:12-2:14). The Judaizers apparently had 
accused Paul of having derived his message not from 
Christ, because he had never witnessed the ministry of 
Jesus, but from other preachers, and of having watered 
it down for Gentiles by eliminating the obligation of 
Jewish practices. He replies by reaffirming his historic 
apostolic commission and by explaining his relation 
with the mother church of Jerusalem. 
14 (A) Paul’s Gospel Not of Human Origin 
(1:12-24). It comes rather from God himself. 12. 
through a revelation of Jesus Christ: The gen. can be either 
objective (revealing Christ, see 1:16) or subjective 
(Christ revealing the gospel, not human beings). The 
revelation near Damascus (> Paul, 79:20-22) illumined 
Paul about Christ and his meaning for humanity — about 
the essential character of the gospel, not necessarily 
about its “form.” Verse 12 does not mean that facts about 
Jesus’ life were communicated to Paul so that he never 
had to depend on an early tradition emanating from the 
Jerusalem church (> Pauline Theology, 82:16-20). 
15 13. my former conduct as a Jew: Paul’s former 
way of life hardly provided the psychological back- 
ground from which his gospel would naturally have 
developed. As a Pharisee (Phil 3:5-6), he would have 
rejected resolutely what was opposed to the Mosaic law 
and the traditions of the Fathers (i.c., Pharisaic interpre- 
tations of the Torah; see Mark 7:1-13). I persecuted the 
church of God: See 1 Cor 15:9 (cf. Acts 8:3; 9:1-2). On the 
phrase “church of God,” —> Pauline Theology, 82:134- 
35. 15. from my mother’s womb: A Septuagintal phrase. As 
was Jeremiah (Jer 1:5) or even the Servant of Yahweh 
(Isa 49:1), Paul had been destined for the call by the 
Father that antedated his very existence. Did Paul con- 
sider himself another Servant of Yahweh? (see D. M. 
Stanley, CBQ 16 [1954] 385-425). 16. to reveal his Son to 
me: Lit., “in me”; but en with the dat. can equal the dat. 
of indir. obja(B Dr 2200, ct 1:12; 2:20; 1 Cor 15710). 
Paul insisted that he had “seen” the Lord (1 Cor 9:1; 
15:8) and was therefore an apostle. Another transl., 
“through me,” is possible, but seems redundant in view 
of the following clause. that I might announce good news of 
him among the Gentiles: See 2:7. Paul connects his 
apostolic commission with the revelation of Christ, but 
his words do not force one to conclude to a historical 
simultaneity of these two events (see B. Rigaux, The 
Letters of St. Paul [Chicago, 1968] 40-67). For Christ as 
the content of the gospel, see Rom 1:2-5. I consulted no 
human being: Lit., “flesh and blood,” an OT expression 
(Sir 14:18; 17:31), used again in 1 Cor 15:50. The 
emphatic denial of the human origin of his commission 
is explained by the chronological and geographical 
details that follow. 17. to Jerusalem: His basic insight into 
Christ did not stem from the traditional center from 
which the “word of the Lord” went forth (Isa 2:3; Luke 
24:48). apostles before me: Paul was conscious that he was 
the “least important” of the apostles (1 Cor 15:9), but 
that does not mean that he was an apostle of only second 
tank. to Arabia: Probably the Nabatean kingdom of 
. Aretas IV Philopatris (2 Cor 11:32; cf. G. W. Bower- 
sock, JRS 61 [1971] 219-42; Roman Arabia [Cambridge 
MA, 1983]; J. Starcky, DBSup 7. 886-1017) in Trans- 
jordan, E and S of Damascus, and stretching westward 
S of Palestine toward Suez. The nature and duration of 
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this withdrawal are not stated, and Paul’s sojourn there 
is passed over in Acts (> Paul, 79:7-8). 

16 18. then after three years: To be reckoned from 
Paul’s return to Damascus after his journey to Arabia. fo 
get information from Cephas: The meaning of the Gk infin. 
historésai is disputed; lit., it means “to inquire about, into” 
(a person, thing), “to go and examine” (a thing). Many 
ancient Gk and Lat interpreters understood it simply as 
“to see” (Vg, videre) often interpreted as “to pay a (social) 
call on” Cephas. Yet there is little evidence for such a 
meaning. The preferable interpretation: Paul visited 
Cephas for the purpose of inquiry (LSJ 842), to get in- 
formation from him about Jesus’ ministry (see G. D. 
Kilpatrick, “Galatians 1:18, historésai Kephan,” New Testa- 
ment Essays [Fest. T. W. Manson; Manchester, 1959} 
144-49; cf. J. D. G. Dunn, NTS 28 [1982] 461-78; 
ZNW 76 [1985] 138-39; O. Hofius, ZNW 75 [1984] 
73-85). During the 15 days spent with Cephas, Paul 
probably learned “traditions” of the Jerusalem church 
(1 Cor 11:2,23-25; 15:3-7). Though the identity of 
Cephas and Peter has been questioned (by K. Lake, 
D. W. Riddle, C. M. Henze; see Betz, Galatians 97), it is 
widely accepted (see O. Cullmann, Peter [Phl, 1953] 18 
n. 7; TDNT 6. 100-12). Képhas, a Gk form of Aram 
képa’, “rock,” “stone,” “crag,” now known to have been 
used as a personal name (see BMAP 8:10; cf. J. A. Fitz- 
myer, TAG 112-24), was given to Simon as a title and 
denoted the quality of the bearer (like Maccabee, 
“hammer”). In virtue of this title Simon is a “rock” in the 
eschatological temple (=the church); he is also one of 
the “pillars” (2:9) of the Jerusalem church. 19. but only 
James: Or possibly “except James.” The conj. ei m2 can be 
either adversative, “but” (as in Gal 2:16; Matt 12:4), or 
exceptive (see ZBG §470). In the former meaning, 
which seems preferable, James is distinguished from the 
apostles; in the latter, James is said to be an apostle. But 
then he is not to be identified with either James, son of 
Zebedee, or James, son of Alphaecus, members of the 
Twelve (Mark 3:17-18). Paul calls him “the brother of 
the Lord,” who was regarded as the first “bishop” of 
Jerusalem (Eusebius, HE 2.23.1; - NT Thought, 
81:143). the brother: In classical and Hellenistic Greek, 
adelphos means “blood brother.” In the LXX it translates 
Hebr ’ah, even when used in the sense of “kinsman” (Gen 
13:8; 29:12-15; see BAGD 16); in Gk papyri from 
Egypt it also has the wide sense of “relative” (see J. J. 
Collins, TS 5 [1944] 484-94; cf. J. A. Fitzmyer, WA 
221). In view of the problem created by Mark 6:3 and 
15:40,47; 16:1, where “Mary, the mother of James the 
Little and Joses” can scarcely be used by the evangelist 
to designate the mother of the person crucified on 
Calvary, adelphos, used of James, is best understood as 
“kinsman, relative.” 21. Syria and Cilicia: This probably 
includes Tarsus, Paul’s native town, which was the place 
of a sojourn for several years, possibly even of aposto- 
late; as a result he was not personally known as a Chris- 
tian to the “churches of Judea.” 

17 (B) Paul’s Gospel Approved by Jerusalem 
Church Leaders (2:1-10). 1. once again in fourteen years: 
The usual translation, “14 years later,” has been ques- 
tioned (e.g., by S. Giet, RSR 41 [1953] 323-24) because 
elsewhere Paul uses dia with the gen. to mean “during 
(the course of).” This meaning, plus the use of “again,” 
seems to imply a reckoning of the date from Paul’s con- 
version (ca. AD 36). Correlation of this visit to Jerusalem 
with the data in Acts is one of the most difficult exegetical 
problems in the NT. However, one cannot escape the 
impression that Gal 2 refers to the same event as that in 
Acts 15 (at least vv 1-12)—all other attempts to identify 
it otherwise notwithstanding. Yet many problems remain 
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(Pall, We, SY, Nooi)). lavage, Sas il Cos S26. 
According to Acts 4:36, he was a Cypriote Levite, 
named Joseph, called Barnabas by the apostles (with the 
popular etymology “son of consolation”). Acts 13:1 
presents him as a prophet or teacher of Antioch, who 
becomes Paul’s companion during Mission I (up to the 
Jerusalem “Council”). Titus: A Gentile Christian (see 
v 3), companion of Paul during Mission III, who 
smooths over Paul’s relations with the Corinthian com- 
munity (see 2 Cor 2:13; 7:6,13-14; 8:6,16,23; 12:18). 2. 
because of a revelation: Who had it? If Paul, he is mention- 
ing it at least to show that he has not been summoned 
by the Jerusalem apostles. (In Acts 15:2 the reason for 
the visit is given as a decision of the Antiochene com- 
munity.) privately to those of repute: His argument slightly 
disparages the Jerusalem “pillars,” who were apostles 
before him (1:16). 3. not compelled to be circumcised: Does 
Paul mean that Titus was in fact not circumcised or that 
he was not “compelled” to be, but agreed to submit to 
it? The general tenor of the passage would favor the 
former answer, i.e., Paul won his case for the noncir- 
cumcision of Gentile converts. 4. false brothers: In Acts 
15:5 similar Jewish-Christian converts, said to be of 
Pharisaic background, press for the circumcision of 
Gentiles and their obligation to observe the Mosaic law. 
the freedom we have in Christ Jesus: The Magna Charta of 
Gal: In Christ Jesus we have been freed of the law (5:1, 
13). 5. not even for a moment did we yield: Paul boasts as if 
he had influenced the assembly. Acts 15:7-11, however, 
gives the credit to Simon. 6. the men of repute: James, 
Cephas, and John (2:9). what kind of people they were: A 
difficult, parenthetical statement that seems to mean that 
Paul was not overawed by the prestige gained by the 
“pillars” for having been eyewitnesses of Jesus’ ministry. 
Such an experience and such prestige could not out- 
weigh the truth of the God-given gospel. added nothing 
to me: Paul’s gospel was recognized by the pillars as not 
deficient, despite the claims of the Judaizers. (For the 
relation of “nothing” to Acts 15:19-29, > Paul, 79:33, 
35-37.) 7. as Peter was for the circumcised: So Paul was 
acknowledged as Peter’s peer, and the mission field was 
divided between them (Rom 15:17-21; cf. Acts 15:12). 
The division must be understood geographically, not 
ethnically, for Paul often began his evangelization of an 
area with the Jews (1 Cor 9:23-24; Rom 2:10-11; cf. 
Acts 13:46; 17:1-8; 18:4). Whereas Paul normally uses 
“Cephias” (1 Cor 1:1253:22, 957. 115:5; Gall 1218: 2;9, 11, 
14), he uses here “Peter” (2:7-8), perhaps quoting the 
terminology used in the assembly’s debate (see Betz, 
Galatians 97), 9. James, Cephas, John: James, the “bishop” 
of Jerusalem, is given precedence over Cephas and John, 
son of Zebedee. The order further suggests that even the 
head of the Jerusalem community agreed to Paul’s gospel 
and mission. Are the three called styloi, “pillars,” because 
they were a triumvirate ruling the Jerusalem mother 
church? (See C. K. Barrett, in Studia paulina [Fest. J. de 
Zwaan; ed. J. N. Sevenster, et al.; Haarlem, 1953] 1-19.) 
10. remember the poor: The only added charge of the 
“Council.” They are probably the “poor among the 
saints in Jerusalem” (Rom 15:26), i.e., those economi- 
cally poor when compared with Gentile Christians of 
Hellenistic cities, but also those of Palestinian Jewish- 
Christian “anawim piety (see J. Dupont, Les Béatitudes [3 
vols.; Paris, 1958-69] 2. 13-51). On whether they can 
be related to former Qumran ’ebydnim or not, see L. E. 
Keck, ZNW 56 (1965) 100-109. 

18 (C) Paul’s Gospel Challenged Peter’s In- 
consistency at Antioch (2:11-14). Not only did the 
pillars of the Jerusalem church approve Paul’s gospel, 
but in the Antiochene church of Gentile and Jewish 
backgrounds it proved to be the only answer. 11. opposed 
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him to his face: Though frank in his assertion, Paul 
apparently regarded Cephas as a person of greater con- 
sequence than himself (see PNT 24-32). Presumably 
both Cephas and Paul came to Antioch shortly after the 
decision on circumcision at the Jerusalem “Council.” 
because he stood condemned: By his own actions, explained 
in 2:12-13. Paul makes no reference here or elsewhere 
to what Luke recounts about his having Timothy circum- 
cised (Acts 16:3) or about his later submitting himself to 
the Nazirite vow ritual (Acts 21:20-26). Though he 
states a guiding principle in 1 Cor 9:20 (cf. Rom 14:21), 
a greater issue was at stake in Antioch, involving the 
unity of the church itself. 12. some people from James: They 
are scarcely the “false brothers” of 2:4, for the issue now 
concerns Jewish dietary laws, quite distinct from the 
issue of circumcision, which had been settled at Jeru- 
salem (2:3-9; cf. Acts 15:1-12). At the “Council” the 
dietary issue had not come up and had not been resolved 
(even though the composite account in Acts 15 may sug- 
gest this prima facie; ~ Paul, 79:33-37). he withdrew: 
Cephas refused to eat further with the Gentile Christians 
and gave the impression that only Jewish Christians, still 
observing such laws as Lev 17:8-9,10-12,15, were the 
real Christians. fearing those of the circumcision: Why 
Cephas “feared” is not clear; but it is taken by Paul as a 
sign of his lack of conviction about the gospel. 13. the 
other Jews: Jewish Christians. played the hypocrite along with 
him: Though Cephas’s influence on a minority of the 
Antiochene community might be explained in various 
ways, Paul saw it as inconsistency and political com- 
promise, So he rebuked Cephas for it publicly. 14. the 
truth of the gospel: The “freedom we have in Christ Jesus” 
(2:4-5), not only from the custom of circumcision, but 
also from Jewish dietary laws. Paul found fault with 
Cephas because he was not “walking straight” according 
to this truth, i.e., was unorthodox in his conduct (see 
G.D. Kilpatrick, in Neutestamentliche Studien [Fest. R. 
Bultmann; ed. W. Eltester; BZNW 21; Berlin, 1954] 
269-74). if you, a Jew, live like a Gentile: See 2:12. why do 
you force Gentiles to live like Jews?: Since Cephas’s example 
had already misled Barnabas and others, it would tend 
to affect Gentile Christians analogously. Was Paul’s 
rebuke effectual? The passage implies that it was; he cites 
his opposition to Cephas in order to establish the validi- 
ty and logic of his own gospel. He made his point with 
Cephas. Whether the issue of dietary regulations was 
settled in Antioch by that incident is another matter. It 
seems to have arisen again after the departure of both 
Cephas and Paul, and the Antiochene church sent for in- 
structions from James in Jerusalem (Acts 15:13-33; > 
Paul, 79:35-37). a 

19 (IIl) Propositio: Paul’s Gospel Set Forth 
(2:15-21). Paul now proposes a concise summary of 
his teaching on faith and Jewish observances; it may 
represent a reformulation of Paul’s address to Cephas at 
Antioch. 15. we: Primarily Cephas and Paul. Jews by birth: 
Lit., “by nature,” or natural condition (see Rom Zee 
Paul thus acknowledges his own Jewish background. not 
sinners of pagan origin: Paul ironically contrasts his 
privilege (echoing the claim of his Judaizing opponents) 
with the lot of pagans, who not only failed to observe 
the Mosaic law, but did not even possess it. Being 
anomoi, “law-less,” they were sinners (Rom 2:12); yet 
Paul knew that both the Jew and the Greek were equally 
sinners (Rom 3:9,23). 16. no one is made upright: The pass. 
of the vb. dikaioun expresses the status of human beings 
standing before God’s tribunal; it expresses the juridical 
aspect of what only divine benevolence can accomplish 
for humanity as a result of faith (> Pauline Theology, 
82:68-70). by deeds of the law: l.e., by performing acts 
prescribed by the Mosaic law. On this slogan-like 
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phrase, > Pauline Theology, 82:100. through faith in 
Christ Jesus: Lit., “through (the) faith of Christ Jesus,” the 
gen. usually being taken as objective, because of the 
following clause; cf. Rom 3:22, where a similar gen. is 
found and in the context of which (3:28) the “faith” is 
that of a believing human being (anthropos). See further 
Betz, Galatians 117; Bonnard, Galates 53. For attempts to 
understand the phrase of the “fidelity of Christ,” see G. 
Howard, HTR 60 (1967) 459-65; L. T. Johnson, CBQ 
44 (1982) 77-90. even we believed: Paul appeals to the con- 
viction shared by him and Cephas at their conversion 
that a Jew fully realizes his inability to achieve righ- 
teousness by the “deeds of the law.” no mortal is made 
upright: Ps 143:2 is implicitly quoted: “No living being 
is righteous before you.” Paul omits “before you,” 
diminishing the psalmist’s forensic nuance, but he adds, 
“by (doing) the deeds of the law.” The sense of the psalm 
is thus greatly restricted (cf. Rom 3:20). 
20 17. through Christ: At first sight, en Christo 
seems to be the Pauline formula for union with Christ 
(> Pauline Theology, 82:121); but here in contrast to 
“by deeds of the law,” it is more likely instrumental. we 
too turn out to be sinners: J.e., like the pagans (2:15), 
because as “Christians” we are “law-less.” does that make 
Christ an agent of sin?: This transl. understands the particle 
ara as interrogative (BAGD 104), but it could also be in- 
ferential (BAGD 103): “Then Christ is... .” Because of 
the following exclamation the question is preferred. by 
no means!: A strong negative used after rhetorical ques- 
tions (see Rom 3:4,6,31). Paul resolutely rejects the sug- 
gestion and turns it back on the imaginary objector. To 
submit to the law again would be to become involved 
again with sin. 18. if I (try to) rebuild what I tore down: The 
first reason to justify the rejection. Commentators dis- 
pute its precise meaning: either Paul would admit that in 
restoring the law as a norm of conduct he had sinned in 
abandoning it; or, less probably, he would commit him- 
self, in setting up the law as a norm again, to a life of 
certain transgression (Rom 7:21-23; 4:15). In either case, 
it emerges that not Christ, but the Judaizer, is the real 
“agent of sin.” 19. because of the law I died to the law: The 
second reason. The clue to this difficult verse lies in 
recognizing that Christ himself is not “an agent of sin,” 
and that the Christian, crucified with him, now lives for 
God. Living for God is hardly sinful, but this status of 
the Christian has been made possible through cruci- 
fixion with Christ. So crucified, one has died to the law 
(“is dead to the law,” Rom 7:6; cf. 2 Cor 5:14-15). But 
how has this status resulted “because of the law”? Its 
proximate cause is the crucifixion of Christ himself, but 
its remote cause is the law, the curse of which was leveled 
against Christ (3:13). The Mosaic law and the mentality 
that it produced among human beings were responsible 
for the refusal to put faith in Christ and for the cruci- 
fixion of him—and thus indirectly for the emancipation 
of Christians who believe in him. I have been crucified with 
Christ: See Rom 6:8-11. Through faith and baptism the 
Christian has been identified (pf. tense, expressing the 
status of identification) with the phases of Christ’s pas- 
sion, death, and resurrection (> Pauline Theology, 
82:120), and so can “live for God.” 20. Christ lives in me: 
The perfection of Christian life is expressed here; it is 
not merely an existence dominated by a new psycho- 
logical motivation (“living for God”), since faith in 
Christ does not substitute a new goal of action. Rather, 
it reshapes human beings anew, supplying them with a 
_new principle of activity on the ontological level of their 
very beings. A symbiosis results of the Christian with 
Christ, the glorified Kyrios, who has become as of the 
resurrection a “vivifying Spirit” (1 Cor 15:45), the vital 
principle of Christian activity. I live by faith in the Son of 


Galatians (2:17-3:6) 785 


God: Paul’s profound insight into the Christian experi- 
ence: the reshaping of even physical human life by the 
transcendent influence of Christ’s indwelling. It must 
penetrate to one’s psychological awareness so that one 
realizes in faith that true life comes only from the 
redemptive and vicarious surrender of the Son of God. 
21. I am not nullifying the grace of God: As were the 
Judaizers, who insisted on legal obligations and human 
achievement, and implied thereby the inefficacy of 
Christ’s surrender. 
21 (IV) Probatio: In God’s Plan Humanity Is 
Saved by Faith, Not by the Law (3:1-4:31). Paul 
now provides the basis for the thesis that he has just pro- 
pounded in vv 15-21. He will appeal to the experience 
of the Galatians and make use of arguments from Scrip-~ 
ture to establish his thesis about the reign of faith and 
Christian freedom. 

(A) Proof 1: Experience of the Galatians in 
First Receiving the Spirit (3:1-5). The first argument 
is proposed in five rhetorical questions. 1. portrayed before 
your very eyes crucified: Paul had preached Christ crucified 
(1 Cor 1:23; 2:2) so eloquently as even to “placard” him 
before the Galatians, perhaps like Moses with the bronze 
serpent (Num 21:9). The position of the ptc. “crucified” 
at the end is emphatic; its pf. tense expresses the status 
initiated on Calvary. 2. did you receive the Spirit? Paul 
appeals to the conversion experience of the Galatians, 
when they received the Spirit by accepting in faith his 
message (see 4:6; Rom 8:7-17). In this they were like 
other Christian communities (2 Cor 1:22). Some com- 
mentators restrict the meaning of pneuma to charismatic 
gifts, as in 1 Cor 12:4-11; but Paul does not make the 
clear distinction of later theology between the created 
gifts and the uncreated gift of the indwelling Spirit; 
pneuma here designates rather the outpoured Spirit in a 
pregnant, eschatological sense (> Pauline Theology, 
82:65). Having mentioned pneuma, Paul proceeds, using 
catchword bonds, to another meaning of the word, now 
in contrast to sarx, “flesh.” Because “deeds of the law” 
can never be on the same level as the Spirit (2 Cor 3:6-8), 
they must belong to the realm of the “flesh,” i.e., earthly 
unregenerate human beings. Yet “flesh” has still another 
connotation here, for Paul alludes scornfully to the 
Judaizers’ demand for circumcision, something done to 
the flesh. Whereas pneuma was the power with which 
they began to live as Christians (5:18; Rom 8:14-15), 
how can they abandon this gift for a sign in the flesh? 4. 
experienced so much in vain: A return to “the deeds of the 
law” would mean that the Spirit was received to no avail. 
if it is really in vain: A cryptic afterthought, revealing 
Paul’s hope that the Galatians will not yield to this new 
fascination. Another possible translation: “inasmuch as it 
would really be in vain” (BAGD 152). It would then ex- 
press Paul’s regret. 5. when he supplies you with the Spirit 
and works wonders among you: The subject is God, as in 
1 Thess 4:8; Gal 4:6; 1 Cor 12:6; 2 Cor 1:22. Here the 
dynameis, “miracles,” are given along with the Spirit; 
elsewhere they come from the Spirit (1 Cor 12:11; Rom 
15:19). They are used in a complementary sense, for 
neither gift came to the Galatians because they performed 
“deeds of the law.” So their own experience testifies. 
22 (B) Proof 2: Experience of Abraham and 
God’s Promises to Him (3:6-26). Paul will now 
develop his scriptural argument for his thesis; it is a 
midrashic development of details of the Abraham story 
in Gen. It probably represents a recasting of a theological 
argument often used in his missionary work among 
Gentiles or Gentile Christians under pressure of Jewish 
opposition. In writing to the Galatians, he adapts the 
argument to his situation (see W. Koepp, WZUR 2 
[1952-53] 181-87). The theme of his first argument: the 
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people of faith are the real children of Abraham and the 
heirs of the promises made by God to him. The Chris- 
tians of Galatia are like Abraham, who was upright in 
God’s sight not because of “deeds” but because of faith. 
Paul does not imply that Abraham was a sinner before 
he believed in Yahweh, and then only was considered 
upright by some legal fiction. He merely insists that 
Abraham’s righteous status was the result of faith (cf. 
Rom 4:3). Note the inclusion marking the first part of 
this argument: ek pisteds (3:7a) and dia tés pisteds (3:14c). 
6. just as Abraham put faith in God... : An implicit quota- 
tion of Gen 15:6. 7. people of faith: Lit., “those of faith,” 
thus vaguely expressed, without any obj. being speci- 
fied. 8. Scripture foresaw . . . and proclaimed: A well-known 
Jewish personification of Scripture (Str-B 3. 358) implies 
its divine origin; thus Paul hints that even from of old 
righteousness through faith was part of the divine plan 
for the salvation of all human beings. His gospel, now 
preached alike to Jews and Greeks (Rom 1:16), was first 
announced to Abraham, the patriarch. will be blessed in 
you: Allusion to Gen 18:18 or 12:3. In Gen, Yahweh’s 
promise immediately meant a numerous progeny and 
the possession of Canaan. The meaning of the vb. in the 
Hebr form of the blessing in Gen is disputed (— Genesis, 
2:20). Paul understands it as passive, reflecting a com- 
mon Jewish understanding of the text (see Gen 48:20; cf. 
Jer 29:22). Gentiles were to share in the blessings prom- 
ised to Abraham, provided they would worship Yahweh 
and submit to circumcision. Paul, however, insists that 
Scripture foresaw the share of Christians in the blessings 
of Abraham, as the children of Abraham through faith 
in Christ Jesus. 9. with Abraham, the believer: A favorite 
Jewish epithet for Abraham, pistos, “faithful,” “loyal” 
(1 Mace 2:52; 2 Macc 1:2; Sir 44:20; Philo, De post. Caini 
173), is used by Paul with his own nuance: those who 
believe like Abraham are his “children” (3:7) and will thus 
share in his promised blessings. 

23 10. all who insist on deeds of the law: Paul’s phrase 
(lit., “those [who are] of the deeds of the law”) is a 
parallel to his other expression, “those [who are] of 
faith” (3:7). are under a curse: Explained by Deut 27:26; cf. 
28:58-59. For Paul the law could not transmit the bless- 
ings of Abraham; it rather imposed a curse, obliging 
those under it to the burden of having to observe every 
word of it. This obligation was laid on humanity extrin- 
sically, without help being given to observe it (see Rom 
8:3). Having cited the OT text that lays a curse on those 
who do not obey the law, Paul proceeds to show that the 
OT itself teaches that real life comes through faith. 11. 
the upright will have life through faith: The Scripture argu- 
ment continues with the quotation of Hab 2:4, quoted as 
in Rom 1:17 (> Romans, 51:21; cf. J. A. Fitzmyer, TAG 
236-46). Life for an upright person is derived from faith, 
not from the observance of the law. Paul is using the 
LXX and understands pistis in his own pregnant sense of 
Christian faith. Such “faith” will produce “life” in the 
fullest sense. 12. the law does not depend on faith: Its prin- 
ciple is rather the universal observance of its prescrip- 
tions; cf. Lev 18:5, “The one who carries them out shall 
find life through them.” Though the Lev text teaches 
that life comes to the observer of the law, and Paul in 
another context might admit this (Rom 2:13), his atten- 
tion here is centered on the phrase “through them” (i.e., 
through the detailed “deeds of the law”). These things, 
Paul insists, have nothing to do with faith. Gentile 
Christians, who believe in Christ and have come to faith 
in him as Kyrios, cannot now have recourse to a quest of 
righteousness through the observance of such details, 
whether few or many. 13. Christ has bought us [Jewish 
Christians especially] from the curse of the law: The law with 
its manifold prescriptions enslaved Jews (5:1), and from 
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this enslavement humanity has been delivered by 
Christ’s “purchase” (1 Cor 6:10; 7:23). As Yahweh in the 
OT through his setting the Hebrews free from Egyptian 
bondage and through his covenant “acquired” his people 
(Exod 19:5-6; Isa 43:21; Ps 73:2), so Christ with his 
covenant blood, shed on the cross, “bought” his people. 
This purchase emancipated God’s people from the law 
and its curse (5:1). On the vb. exagorazein, > Pauline 
Theology, 82:75. becoming a curse for us: With free 
association, Paul now passes from one meaning of 
“curse” to another: from the “curse” uttered on the one 
who does not observe all the law’s prescriptions (Deut 
27:26) to the specific “curse” uttered in the law on one 
hung on a tree (Deut 21:23, which Paul then quotes). 
The latter was directed against the corpse of an executed 
criminal displayed as a deterrent to crime (Josh 
10:26-27; 2 Sam 4:12). As accursed in God’s sight, it 
defiled the land of Israel; hence it was not to remain 
suspended beyond sunset. In Roman times, when cruci- 
fixion became a frequent punitive measure, the OT verse 
was applied to it (see J. A. Fitzmyer, TAG 125-46). The 
early church considered crucifixion a “hanging” on a tree 
(Acts 10:39; cf. 1 Pet 2:24), and this idea underlies Paul’s 
reference to Christ crucified as a “curse.” In citing Deut 
21:23, Paul delicately omits “by God,” and so clearly 
excludes the suggestion offered by later commentators 
that Christ was cursed by the Father. Paul’s image is 
bold; even though it offers only “a remote and material 
analogy” (Lyonnet) with a corpse suspended after death, 
it should not be watered down. The verse must be 
understood in connection with 2:19: Christ was 
crucified “through the law.” In dying as one on whom 
a curse of the law fell, Paul sees Christ embodying the 
totality of the law’s curse “for us” (Gust how he does not 
say!). Christ died to the law, and in his death we died 
vicariously (2 Cor 5:14). 14. we might receive the promised 
Spirit: Promised not to Abraham, but to the people of 
Israel through the prophets (Ezek 36:26; 37:14; 39:29; 
Joel 2:28). 

24 15. Another midrashic development of the 
Abraham story (3:15-26). no one can annul or alter a man’s 
will: Only the testator can do so, by cancellation or a 
codicil, but no one else. A fortiori, God’s will, made 
manifest in his promises and covenant, cannot be altered 
by the law, which came in later and was administered by 
angels (3:19). Paul plays on the meaning of diathéké, 
which in Hellenistic Greek meant a “last will and testa- 
ment.” The LXX translators had used it (instead of syn- 
theké, “treaty”) to express Hebr bérit, “covenant,” 
probably because it characterized more closely the kind 
of covenant that God had made with Israel, in which, as 
in a vassal treaty, stipulations were set by the overlord 
that Israel was expected to obey. Paul begins his discus- 
sion by using diath@ké in the Hellenistic sense, but he 
gradually shifts to the LXX sense (3:17). 16. to Abraham 
and his lineage: Lit., “his seed” (coll. sg.). Cf. Gen 15:18; 
17:7-8; 22:16-18. In Hebrew the pl. of zera‘ is not used 
to designate human descendants, but in Greek the pl. 
spermata is so used. Paul, therefore, plays on the differ- 
ence and interprets the Hebr sg. zera‘ as a reference to the 
historical Christ. This verse interrupts the argument 
begun in 3:15, but it is preparing for 3:19b, insinuating 
that the covenant promises are the real basis of the rela- 
tion of human beings with God. 17. four hundred and 
thirty years later: The time given in Exod 12:40-41 (MT) 
for Israel’s sojourn in Egypt. The LXX gives the same 
time span for Israel’s sojourn in both Egypt and Canaan; 
but cf. Gen 15:13; Acts 7:6. Actually, the calculation 
may be inaccurate by some 200 years (> Exodus, 3:24), 
but this does not affect Paul’s argument. The unilateral 
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disposition (diathéké) made to Abraham was not altered 
by subsequent obligations imposed in the Mosaic law. 
The Judaizer’s contention is thus rejected that the cove- 
nant promises were subsequently made conditional to 
the performance of “deeds of the law.” 18. if the inheri- 
tance [of the promise] depends on the law: It would become 
a bilateral affair, destroying the very notion of a prom- 
ise. In the LXX kléronomia is the term par excellence for 
the “inheritance” of the land of Canaan; here it denotes 
rather the blessings promised to Abraham in general. 19. 
added to produce transgressions: Lit., “for the sake of trans- 
gressions.” Some ancient commentators tried to inter- 
pret this phrase to mean “to curtail transgressions,” but 
its sense is clear from Rom 4:15; 5:13-14,20; 7:7-13. A 
law is made to stop crimes, but not to stop transgres- 
sions of a legal prescription, which can only begin with 
the law. until the descendant came: The law was a tempo- 
rary measure used by God; see 3:24-25. enacted through 
angels: An echo of a contemporary Jewish belief that 
angels, not Yahweh himself, gave the law to Moses (see 
Dope 3:23 TO alesepnus, Ant. 15.5.3 $136: Jub. 
1:27-29; Acts 7:53; Heb 2:2). Not only was the law an 
interim measure, but its mode of promulgation reveals 
its inferiority, when it is compared with promises made 
directly by God. through an intermediary: Moses; see the 
vague allusions in Lev 26:46; Deut 5:4-5. This is the 
most likely interpretation of a highly disputed phrase 
(see A. Vanhoye, Bib 59 [1978] 403-11 for another in- 
terpretation). 20. an intermediary is not needed for one party: 
As a principle, this is not necessarily true because an 
individual can use an agent, but Paul thinks of the angel 
promulgators as a plurality and as dealing with Israel, 
another plurality. So they needed a mediator. Thus the 
law is inferior to the covenant promises, which Yahweh 
made directly without a mediator (see J. Bligh, TS 23 
[1962] 98). 21. which could bestow life: Paul’s view of the 
basic deficiency of the law: it tells people what they must 
do, but cannot “give life”; see 3:11; Rom 8:3. 22. Scrip- 
ture: Esp. the law and the texts quoted in Rom 3:10-18. 
has imprisoned all in sin: Rom 11:32 would suggest that 
“all” refers to human beings, but panta, being neut., may 
refer to the wider effects on all creation of the state in 
which people existed before Christ (cf. Rom 8:19-23). 
23. in view of the coming revelation of faith: The reign of law 
was divinely ordained to prepare for the reign of Chris- 
tian freedom (see 4:3). 24. our custodian: Lit., “boy- 
leader,” “disciplinarian,” a slave charged to lead a boy to 
and from school and to watch over his studies and con- 
duct while he was still a minor. The termination of such 
discipline came with Christ, the “end of the law” (Rom 
10:4). Freedom from such discipline came with righ- 
teousness through faith in Christ. 26. sons of God: Filial 
adoption is the new relation of Christians to God, 
achieved “through Christ Jesus,” or possibly “in union 
with” him. The phase en Christé does not depend on 
pisteds; it does not mean “faith in Christ Jesus.” The 
formula suggests rather the mode of union with Christ 
the Son as a result of faith and baptism (see A. Grail, RB 
58 [1951] 506. 
25 (C) Proof 3: Experience of Christians in 
Baptism (3:27-29). The experience that the Galatians 
have had in faith and baptism supports Paul’s conten- 
tion. 27. baptized into union with Christ: Baptism is the 
sacramental complement of faith, the rite whereby a per- 
son achieves union with Christ and publicly manifests 
his commitment. For the prep. eis expressing an initial 
movement of incorporation, —~ Pauline Theology, 
' 82:119. put on Christ: As a garment. Paul either borrows 
a figure from Gk mystery religions, in which the initiate 
identified himself with the god by donning his robes (see 
BAGD 264), or uses an OT expression for the adoption 
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of another’s moral dispositions or outlook (Job 29:14; 
2 Chr 6:41). As Paul uses it in Rom 13:14, it seems to 
have the latter nuance (see V. Dellagiacoma, RivB 4 
[1956] 114-42). 28. you are all one: Secondary differences 
vanish through the effect of this primary incorporation 
of Christians into Christ’s body through “one Spirit” 
(1 Cor 12:13); see further M. Boucher, CBQ 31 (1969) 
50-58; J. J. Davis, JETS 19 (1976) 201-8. Such unity in 
Christ does not imply political equality in church or 
society. 

26 (D) Proof 4: Experience of Christians as 
Children of God (4:1-11). This section contains a 
further scriptural defense of Paul’s gospel, another 
midrashic development of the Abraham story. To 
become an heir to the promises made to Abraham, per- 
formance of the “deeds of the law” is not required, but 
rather faith, which makes one his offspring in the real 
sense. This is illustrated by Hellenistic and Palestinian 
legal customs of inheritance. 1. a child: Paul uses népios, 
“infant,” i.e., one who does not speak; in its minority it 
does not speak for itself. 2. under guardians and managers: 
A comparison of the status of human beings with that of 
a freeborn, orphaned son explains the interim character 
of the law. Paul is not thinking of Roman law, but of 
Palestinian usage. The father would have appointed an 
epitropos, “guardian,” who handled the child’s possessions 
in his interest (see S. Belkin, JBL 54 [1935] 52-55; cf. 
J.D. Hester, in Oikonomia [Fest. O. Cullmann; Ham- 
burg, 1967] 118-25). Outwardly and for a time, the 
minor son was not free. 3. spirit-elements of the world: The 
meaning of stoicheia tou kosmou (4:9; Col 2:8,20) is quite 
disputed: stoicheia could mean “elements,” “rudiments” 
(of learning, as in Heb 5:12); or “elemental substances” 
(earth, air, fire, water); or “elemental signs” (of the 
zodiac); or “spirit-elements” (celestial beings controlling 
the physical elements of the world; cf. Rev 16:5). In the 
first instance, it would connote “slaves to rudimentary 
ways of thought and conduct.” But opinion today seems 
to favor the last meaning, “slaves to the spirit-elements” 
(see Betz, Galatians 204-5), since they seem to be 
envisaged as personal beings parallel to the “guardians 
and trustees” and are described as “by nature not gods” 
(4:8). 4. fullness of time: From the “date set” by the parent 
(4:2), Paul widens the application of his comparison to 
the point in history when God’s salvific intervention 
took place. Human freedom came with Christ. God sent 
forth his Son: The vb. (ex) apostellein developed in the early 
church a specific religious meaning: to send someone in 
the service of the kingdom with authority fully grounded 
in God (see TDNT 1. 406). The “sending” is functional; 
the mission of the Son is expressed in the purpose cl. 
Nothing is said explicitly about the Son’s preexistence, 
which is at most implied (> Pauline Theology, 
82:49-50). born of a woman: The ptc. genomenon is aor., 
emphasizing the assumption of human condition for the 
mission. The phrase is derived from the OT (Job 14:1; 
15:14; 25:4; cf. 1QH 13:14). So born, Jesus submitted to 
the law by being circumcised and thus became capable 
of falling under its curse. But lest the Galatians draw a 
wrong conclusion, Paul does not mention Jesus’ circum- 
cision. Instead of genomenon, “born,” some patristic 
writers read genndmenon, and understood this ptc. as 
referring to Mary’s virginal conception; but this is 
anachronistic interpretation (see MNT 37-38, 42). 6. the 
proof that you are sons: The conj. hoti can mean “because,” 
and then adoptive sonship would be the basis for the 
gratuitous sending of the Spirit. However, Rom 8:14-17 
seems to suggest that the gift of the Spirit constitutes 
Christian sonship; hence, many commentators prefer 
that sense here too, “the fact that” (cf. S. Zedda, L’adozione 
a Figlio di Dio [Rome, 1952]). the Spirit of his Son: The 
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Spirit is also the object of a mission from the Father (ho 
theos); elsewhere it is the gift of the risen Kyrios. (For the 
pertinence of this phrase to Paul’s lack of a clear distinc- 
tion between Son and Spirit, > Pauline Theology, 
82:61-64.) Abba, Father: The vivifying Spirit of the risen 
Son is the dynamic principle of adoptive sonship (see 
Rom 1:3; 8:15-17). It empowers the Christian’s inmost 
conviction, as one exclaims of God, “Father!” Without 
the Spirit the Christian would never be able to utter this 
cry. The Aram emph. ’abba’, lit., “the father,” was used 
as a voc.; when the word was taken up in Gk commu- 
nities, its literal Gk equivalent, ho patéy, was added, and 
the combination became a liturgical formula (see J. A. 
Fitzmyer, “Abba and Jesus’ Relation to God,” A cause de 
Pévangile [Fest. J. Dupont; ed. R. Gantoy; LD 123; Paris, 
1985] 57-81). 7. no longer a slave: The Christian is free of 
the law. through God: Inferior mss. read “through Christ” 
or “an heir of God through Christ.” 8. in your ignorance 
of God: The Galatians’ pagan background is recalled (cf. 
5:2-3; 6:12-13). Like the Jews before Christ’s coming, 
the pagans were also enslaved, but to idols (1 Thess 4:5; 
1 Cor 12:2). 9. known by him: Cf. 1 Cor 8:3. The Gala- 
tians’ knowledge of God did not spring merely from 
within them; it is the result of divine predilection (an OT 
idea, sce Gen 18:19; Amos 3:2; Jer 1:5; Ps 139). how can 
you return’: To adopt Jewish practices is not outright 
paganism, but regard for such material practices, sub- 
jecting the practitioners to the angels of the law (3:19), 
would be a reversion to reverence for the spirit- 
elements. 10. you keep (special) days, months, seasons, and 
years: Days like the sabbath and Yém hakkippiirim are 
meant; months like the “new moon”; seasons like Pass- 
over and Pentecost; years like the sabbatical years (Lev 
25:5). Such observances would be the material practices 
of 4:9; Paul can see no reason for a Gentile Christian to 
observe these. 

27 (E) Proof 5: Experience of Galatians in 
Their Relation to Paul (4:12-20). 12. I have become 
like you: Freed from enslavement to the law, and hence 
“law-less” (1 Cor 9:21), Paul began to preach to Gen- 
tiles. He now appeals to the Galatians directly (vv 
12-20), as one who saw fit to abandon it all: “Be im- 
itators of me, as I am of Christ” (1 Cor 11:1; cf. D. M. 
Stanley, Bib 40 [1959] 859-77). 13. physical illness: Paul’s 
first evangelization of the Galatians was occasioned by 
some (unknown) affiction (BDF 223.3). the first time: The 
phrase to proteron may imply that more than one visit to 
Galatia preceded the writing of this letter (see Heb 4:6; 
Herm. Vis. 3.12.1; Sim. 9.1.3; cf. BAGD 722). 14. what 
might have been a trial for you: An allusion to some 
repulsive physical ailment? Paul never explains it further 
(cf. 2 Cor 12:7). an angel of God: Paul uses angelos not in 
the sense of “messenger” but of “angel” (1:8; 3:19; 1 Cor 
4:9; 11:10; 13:1). This instance is surprising in view of 
his attitude toward angels elsewhere in Gal. 15. would 
have torn out your eyes: Though this might suggest that 
Paul was suffering from an eye ailment, the hyperbole is 
obvious: they would have given him what was most 
precious to them. 16. telling you the truth: The Galatians 
were once overjoyed at his evangelization; now Paul 
fears that this letter, in which he warns them of the 
Judaizing danger, will alienate them. 17. want to shut you 
out: Of the Christian community, by preaching to you 
“another gospel.” Their aim is that you regard them as 
authorities and masters. 19. I am in labor again until Christ 
be formed in you: The reshaping of Christians after the 
form or model of Christ is the goal of Paul’s missionary 
endeavors. His concern for his spiritual “children” 
springs from an almost maternal instinct; cf. 1 Thess 
MeN il (Crore 32, 
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28 (F) Proof 6: The Allegory of Sarah and 
Hagar (4:21-31). Perhaps the use of the metaphor of 
a mother suggested to Paul another midrashic develop- 
ment of the Abraham story, an allegory on Sarah, the 
mother of the true heir, Isaac. 22. Abraham had two sons: 
Ishmael, born to Hagar, the Egyptian slave girl (Gen 
16:1-6); Isaac, born to his wife Sarah (Gen 21:2-5). Paul 
ignores Abraham’s children by Keturah (Gen 25:2). 23. 
in the normal course of nature: Gen 16:4,15. through the prom- 
ise: Not the generic one made to Abraham (Gen 12:2), 
but the special one in Gen 15:4; 17:16-21. God’s inter- 
vention, consequent on the promise, brought Isaac to 
life. 24. ave meant allegorically: Paul tells his readers that 
the historic figures of the Gen story have for hima deeper 
significance (on allégorein, see TDNT 1. 260-63; 
NIDNTT 2. 754-56). the women represent two covenants: 
Hagar represents the Sinai covenant, and Sarah repre- 
sents the one made with Abraham. Jews and Judaizers 
may take pride in the Sinai pact; for Paul it “enslaved” 
the children born of Abraham “according to the flesh” — 
like Hagar’s offspring, born into slavery. Christians 
boast of the real covenant made by God with Abraham, 
for they are sons of Abraham “according to the prom- 
ise” — like Sarah’s offspring, “law-less” and free. 25. now 
Hagar is Mt. Sinai in Arabia: This is the lectio difficilior, 
preferred by N-A?®. But the oldest ms. of the Pauline 
letters (P46) and several others read: “for Sinai is a moun- 
tain in Arabia.” In either case, wishing to emphasize that 
the slavery the law introduced was the condition of the 
rejected son of Abraham, Paul identifies Hagar with the 
Sinai pact and the “present Jerusalem.” Verse 25a is a 
geographical detail that explains how Hagar, though 
connected with a holy place outside of the promised 
land, is yet equated with the “present Jerusalem.” Geo- 
graphically, Hagar represents a place in Arabia, but even 
so she stands for enslavement and corresponds to 
Jerusalem. But why does Paul mention Arabia at all? 
Possibly because Mt. Sinai is in Arabia, which is 
Ishmaelite territory; he thus associates the Sinai pact 
with the eponymous patriarch of Arab tribes (see Gen 
25:12-18). Paul thus suggests that the law itself stems 
from a situation extrinsic to the promised land and to the 
real descendants of Abraham. Paul’s Jewish former co- 
religionists would not have been happy with this 
allegory. corresponds to the present Jerusalem: The earthly 
Jerusalem was for the Jews what Sinai once was, the 
place whence “the word of the Lord” goes forth (Isa 2:3; 
Mic 4:2). 26. the Jerusalem above: The “heavenly” 
Jerusalem (Rev 3:12; 21:2; cf. Ezek 40; Zech 2; Hag 
2:6-9) is implicitly identified with Sarah and her off- 
spring, the freeborn children of Abraham. 27. it stands 
written: Lit., “it has been written,” a common intro- 
ductory formula; see J. A. Fitzmyer, ESBNT 9. Isa 54:1 
is quoted from the LX X (close to the MT). The prophet’s 
words are addressed to deserted Zion, bidding it rejoice 
at the return of the exiles. Paul applies Isaiah’s words to 
the allegorized Sarah, to “Jerusalem above.” 29. In Gen 
21:10 Sarah, seeing Ishmael “playing” with Isaac and 
viewing him as the potential rival to Isaac’s inheritance, 
drives him and his mother out. Nothing in Gen is said 
of Ishmael’s “persecution” of Isaac, but Paul may be in- 
terpreting the “playing” as did a Palestinian haggadic 
explanation of Gen 21:9 (see Josephus, Ant. 1.12.3 §215; 
Str-B 3. 575-76). 30. “cast out the slave girl”: Paul quotes 
Sarah’s words (Gen 21:10), as if they were God’s. 
Accommodating the text, Paul bids the Galatians rid 
themselves of the Judaizers—and, ironically enough, 
obey the Torah itself. 31. children of the free woman: Thus 
the OT itself supports Paul’s thesis that in Christ God’s 
new freedom reigns. To adopt the practices of the 
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Judaizers is to forfeit this Christian freedom. Cf. M. 
McNamara, MStud 2 (1978) 24-41. 
29 (V) Exhortatio: Hortatory Section (5:1- 
6:10). From the foregoing exposé Paul draws certain 
practical conclusions. This section has three parts. 

(A) Counsel: Preserve the Freedom That 
You Have in Christ (5:1-12). 1. for freedom Christ has 
set us free: The emphatic position of the dat. of purpose 
(eleutheria) sums up the doctrinal section of the letter: not 
license, but freedom from the law and its material ob- 
servances. 2. Christ can do nothing for you: Cf. 2:21. The 
Galatians must choose one or the other: Christ and free- 
dom, or the law and slavery. 3. the whole law: The 
Judaizers insisted on the adoption of certain Jewish 
customs (— 7 above), but Paul warns: If you accept the 
“sign” of a Jew, you oblige yourselves to the whole way 
of life (cf. Jas 2:10). This is not to walk according to the 
truth of the gospel (2:14). 5. the hope of righteousness: The 
full measure of human righteousness is still a thing of the 
eschatological future (cf. Rom 5:19). Elpis is a “thing 
hoped for,” and dikaiosynés is an epexegetical gen. (ZBG 
§46). 6. neither circumcision nor the lack of it matters: Lit., 
“neither circumcision nor the foreskin.” One might 
retort, “Then why oppose circumcision?” Paul’s words 
have to be understood in the light of 5:2 (cf. 3:28). only 
faith active in love: The principle of righteousness is faith 
working through love after the fashion of Christ himself 
(2:20; Rom 5:5-8; > Pauline Theology, 82:111). In NT 
Greek, energein with an impersonal subj. occurs always 
in the middle voice, hence “faith working (expressing) 
itself through love” (BAGD 265; cf. BDF 316.1) 7. 
running well: Paul often compares Christian effort to that 
ofa runner in a race (2:2; 1 Cor 9:24-26). But the Juda- 
izers have been getting in the way. To follow their 
advice is to ignore God’s call (see 1:6). 9. a little leaven: 
A proverb (cf. 1 Cor 5:6) stresses the power of the 
Judaizing influence to spread. 11. still advocating circum- 
cision: The Judaizers may have claimed that Paul himself 
admitted the validity of circumcision, when it suited his 
purpose (1 Cor 9:20). Paul answers: If he were still of 
that mind he would not be opposed by the Judaizers (cf. 
2:3). the stumbling block of the cross: The preaching of the 
cross has made circumcision unnecessary, even if it has 
become a stumbling block to Jews (cf. 1 Cor 1:23, for 
another reason; Phil 3:18). 12. would that they would 
castrate themselves: Paul’s sarcasm (cf. Phil 3:2) may allude 
to the ritual emasculation of the galloi, priests of Cybele- 
Attis, undoubtedly known to the Galatians. 
30 (B) Warning: Walk Not according to the 
Flesh, but according to the Spirit (5:13-26). Paul’s 
admonition illustrates the love of which he spoke in 5:6. 
13. an incentive for the flesh: Supply poieite, “Do not make 
freedom an incentive.” If the law is done away with, 
Christians may not abandon themselves to earthly, 
material, Godless conduct. Their freedom must rather be 
one of service of love, a freedom for others. 14. the whole 
law: See Lev 19:18. Is Paul thinking directly of Lev, of 
a well-known Jewish summary (see Str-B 1. 907-8), or 
of Jesus’ summary (Matt 7:12)? Whatever the answer, 
neither here nor in Rom 13:8-10 does Paul include the 
love of God. In Lev the “neighbor” is a fellow Israelite; 
for Paul “there is no distinction between Jew and Greek” 
(Rom 10:12). 16. live by the Spirit: Lit., “walk by,” in the 
Semitic sense: “conduct oneself.” The Spirit, as the prin- 
ciple of Christian sonship, is also the principle of Chris- 
tian activity (5:18; cf. Rom 8:14). 17. you do not do: The 
Christian in union with Christ and endowed with the 
Spirit still struggles with the “flesh” (> Pauline Theol- 
ogy, 82:103), the symbol of all human opposition to 
God. See Rom 7:15-23. 18. guided by the Spirit: Under the 
influence of the indwelling Spirit, the Christian has an 
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interior principle to counteract the “flesh” and is no 
longer merely confronted with the extrinsic norm of the 
law. 19-21. A catalogue of vices (> Pauline Theology, 
82:142). 22-23. A catalogue of virtues (cf. 2 Cor 6:6-7). 
Note how Paul speaks of the “deeds” (erga) of the flesh, 
but of the “fruit” (karpos) of the Spirit; “fruit” can be 
applied to the flesh, but never “deeds” to the Spirit (cf. 
Rom 6:21; 7:5). This catalogue shows that “good deeds” 
are important in Christian life. against such there is no law: 
There is no need to enact a law against such “fruits,” for 
the law was “added because of transgressions” (3:19). 24. 
have crucified the flesh: The Christian, crucified with 
Christ (2:19) in faith and baptism, has died not only to 
the law but also to the sarx-self, to its earthbound, 
degrading tendencies (6:14). Paul speaks on the onto- 
logical level, i.e., the basic reorientation of a Christian to 
God, and not merely of psychological awareness. That 
is why one must continue to “mortify the ways of the 
body” (cf. Rom 6:6; 8:9,13). 

31 (C) Advice: The Right Way to Use Chris- 
tian Freedom (6:1-10). 1. you who are spiritual: Mature 
Christians are addressed, those guided by the Spirit 
(1 Cor 3:1); they are to correct the one “detected in some 
sin.” 2. the law of Christ: On the figurative use of nomos, 
~— Pauline Theology, 82:90.2. Freed of obligation to the 
Mosaic law, the Christian becomes ennomos Christou, 
“under the law of Christ” (1 Cor 9:21). The “law of 
Christ” is the “law of the Spirit of life” (Rom 8:2). In this 
context it is specified as the law of love, as Christians 
must bear the burdens of one another in fraternal correc- 
tion. 3. thinks he is somebody: Either because he believes he 
is without sin or because he is charitable enough to cor- 
rect an erring Christian. 5. own load: Not to be confused 
with the “burdens” of 6:2, this “load” is probably to be 
understood of ordinary responsibilities of daily life. 6. 
share all good things: A practical manifestation of love to 
be shown to the catechist of the community; cf. 1 Cor 
9:11,14; Phil 4:15; Rom 15:27. 8. will reap eternal life: 
This verse sums up 5:16-26. “Eternal life” is the 
equivalent here of “kingdom of God” (5:21). The former 
expression is characteristically Johannine, occurring 
only rarely in Paul (Rom 2:7; 5:21; 6:22-23). 

32 Postscriptio: Paul’s “Signature”? and 
Résumé; Farewell Blessing (6:11-18). 11. with my 
own hand: Thus far the letter has been dictated to a scribe 
(> NT Epistles, 45:20); now Paul himself adds the con- 
clusion by way of his “signature.” 12. not to be persecuted 
for Christ’s cross: The Judaizers fear that if they preach the 
real “message of the cross” (see note on 5:11) they might 
be persecuted for it by Jews or other Judaizers; they 
prefer to make a good showing before others by preach- 
ing circumcision. 13. not even the circumcised: The pf. pte. 
peritetmémenoi seems to be the preferable reading (P*°, B, 
Koine text-tradition); other mss. read the pres. ptc., 
“those who are being circumcised.” In this context it 
must refer to the Judaizers. do not observe the law themselves: 
Though the Judaizers insist on circumcision and other 
legal obligations, they do not observe the law in its 
entirety (hence Paul’s warning in 5:3). 14. to boast in 
anything but the cross: To the’vanity (6:12) of the Judaizers 
Paul opposes his own boast: not self-reliance, but 
dependence on the grace and favor of God (cf. 1 Cor 
3:31; 2 Cor 11:16-12:10). cross: The whole Christ-event 
(> Pauline Theology, 82:67). through which (or whom) the 
world has been crucified to me and I to the world: Here kosmos 
denotes all that stands at enmity with God, the sphere of 
pleasure and ambition related to the flesh, in which the 
Judaizers find their boast. To all this Paul has died (2:19; 
5:24), not by some interior psychological or mystical 
experience, but through the historic event of Calvary, 
which is the realization of the Father’s plan of salvation 
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for humanity. The pf. tense expresses the condition in 
which Paul finds himself through his share in the Christ- 
event by faith and baptism (Rom 6:3-11). 15. circumcision 
means nothing: An echo of 5:6; cf. 1 Cor 7:18-19. but a 
new creation: This new ontological reshaping of human 
existence comes not through some extrinsic norm of 
conduct, but through an energizing principle that 
re-creates life (see 1 Cor 15:45; > Pauline Theology, 
82:79). The word ktisis has the active sense of “creation” 
only in Rom 1:20; here and elsewhere the stress is rather 
on “creation” as the “created thing” (cf. 1 Cor 7:19; 
15:47-49; Rom 6:3-4). 16. the Israel of God: The Chris- 
tian people of God, as the new “offspring of Abraham” 
(3:29; cf. Phil 3:3; Rom 9:6), in contrast to “Israel 
according to the flesh” (1 Cor 10:18). Thus Paul modifies 
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the last words of Ps 125:5 or 128:6, “Peace be upon 
Israel.” 17. the marks of Jesus: The Gk stigmata did not 
mean what this word often means in English today. Paul 
had suffered so much from illness (4:13; 2 Cor 12:7), 
floggings (2 Cor 11:25), “beasts” (1 Cor 15:32), and 
“affliction” (2 Cor 1:8) for Christ’s sake that he could 
speak of the evidence of such suffering as “brands” 
marking him forever as “the slave of Christ Jesus” (Gal 
1:10; cf. Rom 1:1). In antiquity stigmata often designated 
the branding used to mark a slave or an animal as some- 
one’s possession. Of such “marks” in. his flesh Paul 
would gladly boast to those who try to glory in a 
different mark in the flesh (circumcision). 18. Cf. Phil 
4:23; Phlm 25. brothers: > 7 above (end). 
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INTRODUCTION 


2 (1) Philippi: the City and the Christian 
Community. In the time of Paul, Philippi was a 
leading town in the Roman province of Macedonia, 
situated in the plain E of Mt. Pangaeus on the Via 
Egnatia (linking the Adriatic with the Aegean). Founded 
in 358-357 sc by Philip II of Macedon, it came under 
Roman rule in 167 Bc and won fame as the site of M. 
Antony’s defeat of Brutus and Cassius in 31 Bc. In due 
course veterans of Roman armies were settled at Phi- 
lippi, and the city, now made up of Romans and 
Macedonians, received the prized status of a Roman 
colonia, enjoying thereby the ius italicum—a dignity noted 
in Acts 16:12 and important for the understanding of 
Phil. In Philippi Paul began the European phase of his 
missionary work (ca. AD 50 on Mission II; > Paul, 
79:39). Acts 16:11-40 describes, with some legendary 
embellishments, the foundation of the church. Since the 
city lacked a Jewish synagogue, Paul began his preach- 
ing at a “prayer-place” by the river Crenides. His 
exorcism of a slave girl led to his being arrested, flogged, 
and imprisoned. An earthquake during the night gave 
Paul an opportunity to escape. Instead, he publicly 
vindicated his cause by revealing his Roman citizenship. 
- Women seem to have played a leading role in the com- 
munity from the start (notably Lydia [Acts 16:14-15, 
40]; Euodia and Syntyche [Phil 4:2-3]). Personal names 
appearing in Phil suggest that the community makeup 
was predominantly Gentile. 


(Collart, P., Philippes, ville de Macédoine [Paris, 1937]. Davies, 
P.E., “The Macedonian Scene of Paul’s Journeys,” BA 26 
[1963] 91-106. Lemerle, P., Philippes et la Macédoine orientale a 
époque chrétienne et byzantine [2 vols.; Paris, 1945].) 


3 (II) Authenticity. The Pauline authorship 
of Phil, contested by the Tubingen School (19th cent.), 
is not in question today. 

4 (III) Unity. There is today a widespread, 
though far from unanimous, view that Phil represents a 
conflation of two or three originally separate letters. The 
2d-cent. writer Polycarp does indeed mention “letters” 
which Paul wrote to the Philippians —though this use of 
the pl. is not conclusive (Phil. 3:2). More suasive is the 
internal evidence. (1) Following what seems to be a 
typical conclusion to a Pauline letter, a sharp change in 
tone and content occurs at 3:2, where Paul begins a 
polemical passage warning against a set of adversaries as 
yet unmentioned. (2) After a similar conclusion in 4:2-9, 
Paul seems to make a fresh start at 4:10, acknowledging 
at length the Philippians’ gift. ) The injunction to 
“rejoice” in 4:4 flows very naturally from the similar 
theme in 3:1. A typical division may be set out as 
follows: Letter A: 4:10-20 (a letter acknowledging a 
gift); Letter B: 1:1-3:1a; 4:4-7,21-23 (a letter urging 
unity and joy); Letter C: 3:1b-4:3,8-9 (the body of a 
polemical letter). Defenders of the unity of Phil point 
out the considerable links in language, ideas, and formal 
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construction across the supposed parts and also the 
difficulty of accounting for the process of compilation; 
but the sharp break at 3:2 remains a grave obstacle. 


(Garland, D. E., “The Composition and Unity of Philippians,” 
NovT 27 {1985] 141-73 [extensive bibliography]. Mengel, B., 
Studien zum Philipperbrief [Tiibingen, 1982]. Rahtjen, B. D., “The 
Three Letters of Paul to the Philippians,” NTS 6 [1959-60] 
167-73.) 


5 (IV) The Philippian Letters in the Setting 
of Paul’s Life. At least two of the letters contained in 
Phil (A and B) presuppose that Paul is in prison. Tradi- 
tionally, this imprisonment has been identified with the 
“house arrest” in Rome mentioned at the close of Acts 
(28:16-30). References to the praetorium (1:13) and 
“Caesar's household” (4:22) seem to confirm this. 
Though the Roman origin of Phil has had its defenders 
in recent years (F. W. Beare; C. O. Buchanan; G. B. 
Caird; L. Cerfaux; C. H. Dodd), this view is largely 
rejected today. (1) The doctrinal affinities of Phil seem to 
he with letters stemming from an earlier stage of Paul’s 
life such as Rom and 1-2 Cor. (2) Phil presupposes an 
ease of communication between Philippi and the place of 
writing inconsistent with the distance between Mace- 
donia and Rome. (3) Paul’s confinement as reflected in 
Phil seems more restrictive than the “house arrest” of 
Acts 28. (4) Letters A and B suggest that Paul has not 
revisited Philippi, whereas Acts 20:1-6 records two 
subsequent visits prior to the journey as a captive to 
Rome. (5) In Phil 1:26 and 2:24 Paul hopes to revisit 
Philippi, whereas the plan outlined, prior to the Roman 
imprisonment, in Rom 15:23-28 suggests that he con- 
siders his work in the E to be finished. 

6 As alternatives to Rome as the place of impris- 
onment Caesarea and Corinth have been proposed, but 
most modern scholars assign the imprisonment to the 
apostle’s lengthy stay in Ephesus in the course of 
Mission III (Acts 19:1-20:1; — Paul, 79:40). (1) We have 
no explicit Pauline record of an Ephesian confinement, 
but he recalls multiple imprisonments (2 Cor 11:23) and 
speaks (doubtless metaphorically) of having “fought 
with beasts in Ephesus” (1 Cor 15:30-32; cf. 2 Cor 
1:8-10). (2) Inscriptions at Ephesus mention praetoriani 
and also a “guild” of civil servants making up the familia 
Caesaris. (3) Philippi lay within easy reach of Ephesus. 
7 (V) The Purpose and Occasion of the 
Letters to Philippi. Letter A, Phil 4:10-20: The 
Philippians had sent money to Paul in prison via one of 
their number, Epaphroditus. Phil 4:10-20 represents 
Paul’s immediate acknowledgment of this gift. 

8 Letter B, Phil 1:1-3:1a; 4:4-7,21-23: This let- 
ter followed some weeks after Letter A. Epaphroditus 
had fallen ill, but was now recovered and anxious to 
return to Philippi. Paul composes a more extended 
response to what he has heard about the situation in 
Philippi. The Philippians are experiencing considerable 
antagonism from their fellow citizens (1:28-30). Paul 
sees their capacity to withstand gravely weakened by 
internal divisions, caused by self-seeking and pride. 
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With great love he urges them to close ranks and find a 
deeper unity through unselfishness. At the same time, 
reflecting upon his own fate, he evolves for their com- 
fort a mystique of suffering in behalf of the gospel: as 
they share in his suffering they should share also in the 
joy emanating from the deeper union with Christ that 
such suffering brings. The letter revolves around the 
idea of koinénia, “common participation”: koinénia in 
suffering intensifies the union between apostle and com- 
munity; at the same time, the basic koindnia in Christ 
should shape and determine their mutual relationships. 
9 Letter C, 3:1b-4:3,8-9: This polemical warn- 
ing seems to stem from a period after Paul’s release from 
prison and to follow the visit to Philippi proposed in 
2:24 (cf. 1:26; Acts 20:1-2). Paul sees a grave threat to 
the community posed by itinerant Christian mission- 
aries of a Judaizing stamp. So he writes (possibly from 
Corinth: cf. Acts 20:2-6; Rom 15:24-26) to counter this 
danger, building his case upon his own discovery of 
what conversion to Christ means and wherein true “per- 
fection” lies. 

10 (VI) Date. On the schema outlined above, 
Letters A and B would date from the closing period of 
Paul’s stay in Ephesus (ap 54-57) with Letter C follow- 
ing some months later (ap 57-58). 


(Buchanan, C. O., “Epaphroditus’ Sickness and the Letter to the 
Philippians,” EvQ 36 [1964] 157-66. Duncan, G. S., “Were St. 
Paul’s Imprisonment Epistles Written from Ephesus?,” ExpTim 
67 [1955-56] 163-66. Koester, H., “The Purpose of the 
Polemic of a Pauline Fragment (Phil Hl),” NTS 8 [1961-62] 
317-32. Pesch, R., Paulus. Schmithals, W., in Paul and the 
Gnostics [Nash, 1972] 65-122.) 


11 (VII) Outline. The letter to the Philippians 
may be outlined as follows. 


(I) Introduction (1:1-11) [L. B] 


(A) Opening Formula— Address and Greeting (1:1-2) 
(B) Thanksgiving (1:3-8) 
(C) Prayer (1:9-11) 


(I) Part I: News and Instructions (1:12-3:1a) {L. B] 
(A) Paul’s Own Situation (1:12-26) 
(B) Exhortation for the Community (1:27-2:18) 
(a) Unity and Steadfastness (1:27-30) 
(b) Humility and Selflessness (2:1-11) 
(c) Obedience and Witness to the World (2:12-18) 
(C) Announcements about Timothy and Epaphroditus 
(2:19-30) 
(D) Conclusion (3:1a) 


(II) Part Il: Warning against False Teachers (3:1b-4:1) 
[L. C] 2 

(IV) Part II: Exhortations to Unity, Joy, and Peace (4:2-9) 
(A) Call to Unity (4:2-3) [L. C] 
(B) Call to Joy and Peace of Mind (4:4~7) [L. B] 
(C) Call to Imitation of Paul (4:8-9) [L. C] 

(V) Part IV: Acknowledgment of Community’s Gift 
(4:10-20) [L. A] 


(VI) Conclusion (4:21-23) {L. B] 


COMMENTARY 


12 (I) Introduction (1:1-11). 

(A) Opening Formula—Address and 
Greeting (1:1-2). The introduction follows a pattern, 
familiar from epistolary convention in the ancient world, 
employed by Paul (with some modification) in all his 


letters (> NT Epistles, 45:8A). Paul and Timothy: 
Timothy is not a coauthor of the letter, but Paul includes 
him in the address so as to enhance the stature of one who 
is, according to 2:19-24, to be his accredited represen- 
tative. to all the saints in Christ Jesus in Philippi: Christians 
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are “saints” in that they make up “in Christ” God’s holy 
people, the eschatological Israel. the bishops and deacons: 
Only in this letter does Paul single out a distinct group 
of officeholders, episkopoi and diakonoi, within the wider 
community — perhaps because they saw to the gift sent to 
him. Both terms had widespread secular usage in the 
Greek-speaking world, episkopos denoting oversight or 
administration (cf. the Qumran mébaqgér [1QS 6:11,20; 
CD 14:8-11]), and diakonos having the sense of 
“minister” or “attendant.” The episkopoi here correspond 
to the presbyteroi, “elders,” of the post-Pauline churches 
(Acts 20:17,28; 1 Pet 5:1,2; Tit 1:5-9). The diakonoi may 
have seen to the relief of the poor, though Paul also 
regards preaching as a diakonia. While remote from the 
use of these terms in the later church, their mention here 
marks the dawn of permanent ministry. 

13 (B) Thanksgiving (1:3-8). 3. I thank my 
God: Paul’s thanksgiving follows a standard formula: 
> NT Epistles 45:8B. 4. with joy: Joy is pervasive in Phil 
(1:18,25; 2:2,17,18,28,29; 3:1; 4:1,4,10). 5. your participa- 
tion in the gospel: The Philippians have had a share (koi- 
nonia; see J. Hainz, EWNT 2. 749-55) in the gospel 
through their conversion, their support of Paul, and their 
own costly witness to the faith. 6. the day of Christ: Le., 
the “parousia,” when, his task of “subduing” the world 
to God’s glory (Phil 3:21) complete, Christ will appear 
in glory to hand over the kingdom to the Father (1 Cor 
15:24-28). 7. in the defense and confirmation of the gospel: 
Paul’s coming trial will provide an occasion for the 
power of the gospel to be displayed. you have been par- 
ticipants in my grace: The transl. is difficult. Two points 
emerge: (1) Paul’s being in chains is not an evil but a 
special grace, conformed to the mystery of the gospel, 
which displays its power in external weakness and 
suffering (2 Cor 4:7-15; 6:3-10). (2) The Philippians 
share in this grace not merely through their concern and 
tangible support for Paul but also because as a commu- 
nity they have similarly borne the cost of evangelization 
(1:29-30). 8. with the affection: The Gk splanchna denotes 
the inward organs (heart, lungs, liver) seen as the seat of 
deepest emotion. 

(C) Prayer (1:9-11). 10. the day of Christ: See 
comment on 1:6. 11. the fruit of righteousness: Righteous- 
ness for Paul is the eschatological nght-standing with 
God already granted to believers (Rom 5:1). Christian 
ethical life is entirely the fruit of this new relationship (> 
Pauline Theology 82:68-70, 140). 

14 (II) Part I: News and Instructions (1:12- 
3:1a). 

(A) Paul’s Own Situation (1:12-26). Pre- 
suming the community to be informed about the 
external details of his situation, Paul shares with them his 
deeper reactions and reflections. 12. to advance the gospel: 
Far from being a hindrance, Paul’s imprisonment has 
furthered the work of evangelization. my chains have 
become manifest in Christ; Paul’s imprisonment has achieved 
notoriety, and this, through Christ’s disposition, has 
served to advance the gospel. throughout the praetorium: As 
usually in the NT (Matt 27:27 par.; John 18:28,33; Acts 
23:35), praitorion refers to the precincts of the Roman 
governor’s palace, where the guard was quartered and 
prisoners held. 14. have been emboldened to speak the word: 
God’s grace has emboldened others to fill the “vacuum” 
in the work of preaching created by the restriction of 
Paul. 15. Some: Paul’s quarrel in this short excursus 
(vv 15-18) is not with the content of the preaching but 
with the motives of some preachers. They seem to have 
taken advantage of his imprisonment ina calculating and 
insensitive way, perhaps regarding it as a disgrace. 
17. add affliction: They cause Paul mental distress over 
and above the burden of his physical constraint. 18. in this 
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I rejoice: Zeal for the gospel converts Paul’s personal hurt 
to joy. 

15 19-26. Paul now turns to reflect upon what 
lies ahead for him. 19. to my salvation: Paul echoes Job 
13:16 LXX, identifying with both Job’s plight and his 
hope. “Salvation” here does not mean acquittal at his 
coming trial but vindication at the eschatological tri- 
bunal, which, whatever the earthly verdict, will uphold 
his faithfulness in God’s sight. the support provided by the 
Spirit: The Synoptic tradition also pledges the Spirit’s aid 
to Christians arraigned before earthly tribunals (Mark 
13:11; Matt 10:20; Luke 12:12). 20. Christ may be glorified: 
The power of the risen Lord, operative through the 
Spirit, will be so effective as to demand public acknowl- 
edgment. in my body: Séma here, as frequently in Paul, 
denotes not merely the physical body but the entire out- 
ward presentation of a person (~ Pauline Theology 
82:102). The meaning here is “in my whole public ap- 
pearance.” whether through life or death: Paul confronts 
both the gravity and the uncertainty attaching to his trial. 
21. to me life means Christ: Through baptism Paul has died 
to his former life and lives now an existence entirely 
taken over by Christ (Gal 2:19-20; 3:27-28; Phil 3:7-11; 
Rom 6:3-11), one that transcends the barrier of physical 
death. death means gain: Death is gain, not—as in certain 
strands of Greek philosophy —in the sense of welcome 
release from bodily existence, but as intensifying the 
union with Christ, who has already passed through 
death to resurrection. Resurrection remains the ultimate 
goal (3:11,21). 22. productive toil: Remaining alive pro- 
vides further opportunity for preaching the gospel and 
reaping its fruits. 23. depart: This means simply “die” — 
with no implication of the separation of the soul from the 
(burden of the) body. be with Christ: Paul seems to 
envisage here a “being with Christ” in some (disem- 
bodied) state prior to the general resurrection (cf. 2 Cor 
5:2-4). Whether this represents a movement away from 
Jewish eschatology in the direction of Gk ideas is doubt- 
ful. (See F. W. Beare, NTS 17 [1970-71] 314-27. P. 
Siber, Mit Christus Leben [Zurich, 1971] 86-94). a far 
better thing: See comment on v 21. 24. is more necessary for 
your sake: The pragmatic, but no less worthy, considera- 
tion of the demands of the apostolate overrides Paul’s 
personal option for death. 25. I know: The conviction 
about what is “more necessary” from a pastoral point of 
view turns into (despite 1:20) a confidence about 
survival. 26. my being with you once again: Subsequent 
visits of Paul to Philippi are mentioned in Acts 20:1-6. 
16 (B) Exhortation for the Community 
(1:27-2:18). Paul’s interpretation of his own situation 
in the light of the gospel serves as prelude for the exhor- 
tation which now follows. The gospel makes similar 
demands on the Philippians. 

(a) UNITY AND STEADFASTNESS (1:27-30). 27. 
let your communal pattern of life: The Gk vb. politeuesthai 
carries its original specific sense of “discharge one’s duty 
as a citizen” (E. C. Miller, JSNT 15 [1982] 86-96). Cf. 
the use of the cognate politeuma, “citizenship,” in 3:20, 
also the civic status of Philippi (> 2 above). worthy of the 
gospel: For Paul, Christian ethics flows from the status 
before God brought about through faith in the gospel. 
stand firm in one spirit: Paul appeals for the kind of steadi- 
ness that comes from closed ranks in a line of battle. for 
the faith of the gospel: To both defend and propagate the 
faith they have received. 28. your opponents: Day-to-day 
harassment from non-Christian fellow citizens was 
probably involved rather than outright persecution. an 
omen of destruction, but (a sign) of your salvation: The united 
and unshakable front presented by the community sig- 
nifies to the opponents that they are opposing a more- 
than-human force, God himself, a fact that presages at 
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one and the same time their eschatological doom and the 
community’s destiny to salvation. 29. to belfeve . . . also to 
suffer: Commitment to Christ through faith leads inevit- 
ably to sharing the conflict in which he was engaged and 
so suffering at the hands of the as yet unreconciled world. 
Within the perspective of faith, such suffering leads not 
to bitterness but to a sense of being graced. 30. same 
struggle: Paul’s experience is paradigmatic for the 
community, since he and they share (koindnein) the same 
suffering and the same grace. 

17 (b) HUMILITY AND SELFLESSNESS (2:1-11). 
1. if anything is meant by...: Paul invokes a series of 
qualities which for him essentially characterize life “in 
Christ” and so should regulate community relations. 
fellowship in the Spirit: “Fellowship” between Christians 
rests on a common participation (koinonein) in the escha- 
tological gift of the Spirit (cf. 1 Cor 12:13; for koinonia, 
see comment on 1:5; cf. also 1:7; 3:10; 4:13,15). 2. having 
the same... one mind: The Gk phronein in Paul’s usage 
goes beyond rational reflection to include the “mindset” 
that issues in a determined pattern of behavior. 3. humil- 
ity: In the Greco-Roman world tapeinophrosyné, “lowli- 
ness,” denoted simply a despised and abject condition, in 
the OT an appropriate human stance before God. In 
Christianity (with some foreshadowing at Qumran: 
1QS 5:3-4) the free adopting of a lowly, unassertive 
stance before fellow human beings became a distinctive 
virtue, after the pattern established by Christ (vv 5-11). 
4. not looking to one’s own interest: For Paul, Christian love 
flows from the free disposition to unseat concern for self 
as the driving force of life and replace it with a practical 
concern for others (cf. 1 Cor 13:5). 5. have this mind among 
you: See comment on v 2. which was also in Christ Jesus: On 
this interpretation the terse relative clause introduces 
Christ’s historic example of humility and selfless love, 
recounted in the passage to follow, as a model for Chris- 
tian imitation; cf. 2 Cor 8:9; Rom 15:1-8; 1 Cor 11:1. 
But “in Christ Jesus” may have the technical Pauline 
sense denoting the sphere of influence emanating from 
the risen Lord in which Christian life is lived out (> 
Pauline Theology, 82:121). So one would translate (sup- 
plying some form of the verb phronein): “which it is also 
appropriate for you to have in view of your existence in 
Christ Jesus.” 

18 The Christ-Hymn (vv 6-11). The distinctive 
qualities of this passage—rhythmic character, use of 
parallelism (as in OT psalms and poetry), occurrence of 
rare and uncharacteristic language—have led, since E. 
Lohmeyer’s foundational study (Kyrios Jesus: Eine Unter- 
suchung zu Phil. 2.5-11 [SHAW Phil.-hist. Kl. 1927- 
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28/4; 2d ed.; 1961]), to the widespread view that Paul 
supports his exhortation to selflessness by quoting a 
hymn composed independently of Phil (possibly origi- 
nally in Aramaic: see P. Grelot, Bib 54 [1973] 176-86). 
The hymn has a basic twofold structure: vv 6-8 describe 
Christ’s abasement; vv 9-11 his exaltation. Beyond this 
fundamental division scholars offer a great variety of 
more detailed analyses. The one below adheres closely to 
that of Lohmeyer. It sees the original hymn as composed 
of six strophes, each containing three cola and each sum- 
ming up one complete stage of the drama. Strophes 1-3 
(vv 6-8) are each built around one main vb., qualified by 
participial phrases. In strophes 4-6 (vv 9-11) the verbal 
pattern alters to express the goal or consequence of the 
divine action. 

19 6. his condition was divine: Lit., “being in the 
form (morphé) of God.” Morphé denotes the mode of being 
or appearance from which the essential character or 
status of something can be known. What is said here of 
Christ is that he enjoyed a Godlike way of being. En 
morphé theou recalls the description of human dignity in 
the creation account of Gen 1:26-27 (cf. 2:15), but the 
LXX wording, kat’ etkona theou, is different. being like 
God: The Gk wording (adv. isa rather than ison) indicates, 
again, likeness to God rather than strict equality. In the 
Jewish tradition, being like God meant immunity to 
death (Wis 2:23). something to exploit for selfish gain: The 
rare word harpagmos is elsewhere attested only in the 
active sense of “robbery,” which is meaningless in the 
present context. By analogy with the cognate and more 
common harpagma, a passive sense is preferable, either in 
the sense of something seized (res rapta) or something to 
be seized (res rapienda). The context really demands for 
the former the sense of something seized and clung to (res 
rapta et retinenda). The latter (res rapienda) is favored by 
those who see Christ’s attitude being contrasted here 
with that of Adam. But what did Christ, already “in the 
form of God,” have to seize? In fact, the entire phrase 
(including “did not consider”) probably reflects a prover- 
bial expression meaning “exploit something for one’s 
own (selfish) advantage” (see R. W. Hoover, HTR 64 
[1971] 95-119). The phrase then means that the Godlike 
one did not use his exalted status for purely selfish ends. 
A contrast with Adam at this point (so P. Bonnard, O. 
Cullmann, J. Héring, M. D. Hooker, J. Murphy- 
O’Connor) is difficult to prove (see T. F. Glasson, NTS 
21 [1974-75] 133-39). 

20 7. he emptied himself: This expression has con- 
tributed to the development of “kenotic” christologies, 
but here it probably has a metaphorical sense along the 
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I (6) Who, though his condition was divine, 
did not consider being like God 


Original status 
and attitude 


something to exploit for selfish gain. 


II (7) But rather he emptied himself, 


Humiliation 1 


adopting the condition of a slave, 
taking on the likeness of human beings. 


Ill And being found in human form, 


Humiliation 2 


(8) He lowered himself further still, 
becoming obedient unto death 
[even to death upon a cross]. 


IV (9) Wherefore God has highly exalted him 


Exaltation 


and graciously bestowed upon him the name 
that is above every other name, 


V_ (10) So that at the name of Jesus 
every knee should bend, 


Homage 1 


in heaven, on earth, and under the earth, 


VI (11) And every tongue confess 
that Jesus Christ is Lord 


Homage 2 


to the glory of God the Father. 
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lines of Paul’s use of the same vb. (kenoun) in the pass. to 
mean “be rendered powerless, ineffective” (cf. Rom 
4:14). The meaning would then be that Christ freely 
rendered himself powerless — exactly as a slave is power- 
less. adopting the condition of a slave: In the thought of the 
hymn (cf. Gal 4:1-11; 4:21-5:1; Rom 8:15) unredeemed 
human existence is essentially a slavery, a bondage to 
spiritual powers, ending in death. Some translate doulos 
here as “servant,” rather than “slave,” finding also in the 
preceding phrase an allusion to the “Servant” of Isa 53:12 
(“He poured out his soul [=“himself’] unto death”). 
Although linguistically plausible, this disturbs the 
sequence of ideas in that it precedes rather than follows 
the reference to becoming human in the next phrase; it 
also nullifies the contrast the hymn appears to be setting 
up between the extremities of lordship (vv 9-11) and 
slavery. taking on the likeness of human beings: Homot6ma can 
mean both “identical copy” and “(mere) resemblance.” 
The former is most likely intended here, bringing out the 
paradox of the Godlike and hence immortal One taking 
on full human existence with its destiny in death. The 
clear implication in this and the following phrase that the 
Godlike One “took on” the human condition “from out- 
side,” as it were, creates a grave difficulty for those (e.g., 
C.H. Talbert, J. Murphy-O’Connor) who see the hymn 
as having solely the earthly existence of Christ in view. 
being found in human form: The language (heurétheis, “being 
found,” schéma, “form’”) stresses the manner in which he 
now appeared in the sight of both God and human 
beings, i.e., simply as a man. 8. he lowered himself: The 
selfless attitude of Christ, shown in his original disposi- 
tion to take on the slavelike, mortal human condition, 
continues in his human history. On “lowering” (Gk 
tapeinoun), see comment on v 3. becoming obedient unto 
death: Throughout his whole life, Christ lived out per- 
fectly the demands of human existence before God. 
Death was not simply the terminal point of his obedience; 
it was the inevitable consequence of being both fully 
human and totally obedient in a world alienated from 
God. even to death upon a cross: This phrase, somewhat 
intrusive in the structure of the hymn as outlined above, 
was probably added to the original by Paul. Crucifixion, 
the form of execution reserved for slaves and those who 
had totally forfeited all civic rights, marked the extrem- 
ity of human abasement. 

21 9. wherefore God: The self-denying act of Christ 
is matched by the active response of God. His obedience 
is “rewarded,” not in the sense that it forced God’s hand 
but that God in his fidelity moved to vindicate, “justify,” 
the one who had placed himself so totally at the divine 
disposition. highly exalted: Beyond the exaltation of all the 
just, Christ is given the unique status of lordship over the 
whole universe. There is no mention of resurrection; the 
hymn moves in other categories of contrast: abasement/ 
exaltation; slavery/lordship. graciously bestowed: The self- 
lessness of Christ has given scope to God’s victorious 
grace, which has full play where the human will is not 
grasping. the name that is above every other name: Explicit 
mention is held back till the climax (v 11), but the “name” 
is clearly Kyrios, “Lord,” which came to be substituted for 
the ineffable yhwh in Christian copies of the LXX. If God 
himself has “graciously bestowed” the name Kyrios upon 
him, Jesus bears it without cost to strict monotheism. 
10. at the name of Jesus: Mention of “Jesus” now inextric- 
ably connotes also the title and authority of universal 
Lord. every knee should bend: Alluding to Isa 45:23, the 
hymn transfers to the exalted Christ the universal escha- 
tological homage there given to God alone (cf. Rom 
14:11). in heaven, on earth and under the earth: The threefold 
enumeration emphasizes the universality of the homage. 
11. that Jesus Christ is Lord: The climax of the hymn 
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encapsulates an early Christian confession (see 1 Cor 
12:3; Rom 10:9). He who in selfless obedience took on 
the powerlessness of a slave now through divine com- 
mussion and investiture holds universal lordship (1 Cor 
3:21-23; Rom 14:9). to the glory of God the Father: The 
ultimate goal of the entire sequence is the reclaiming of 
the universe to God’s sovereignty and glory. Christ’s 
role and dignity are instrumental and subordinate to this 
(see 1 Cor 15:28; Rom 6:10-11). 

Ze Conclusion: Whether Paul composed this 
hymn remains an open question (cf. the poetic quality of 
passages such as 1 Cor 1:20-25; 13:1-13). In its original 
form the hymn theologically situates the “story” of Jesus 
within the overall framework of God’s eschatological 
design to reclaim the universe for himself, seeing the 
historical selfless obedience of Christ foreshadowed in 
his pretemporal “career.” Although an aspect of ethical 
imitation is not necessarily excluded, Paul more likely 
quotes the hymn to summon the Philippians to live out 
the selfless attitude (phronein) that should well up within 
them on the basis of their being “in Christ.” In this way 
their lives will be caught up in the rhythm, scope, and 
ultimate victory of the same divine plan. 


(Georgi, D., “Der vorpaulinische Hymnus, Phil 2.6-11,” Zeits 
und Geschichte [Fest. R. Bultmann; ed. E. Dinkler,; Tubingen, 
1964] 263-93. Henry, P., “Kénose,” DBSup 5. 7-161. Hofius, 
O., Der Christushymnus Philipper 2, 6-11 [WUNT 17; Tubingen, 
1976]. Kasemann, E., “A Critical Analysis of Philippians 
2.5-11,” God and Christ [TC 5; NY, 1968] 45-88. Martin, R. P., 
Carmen Christi: Philippians 2.5-11 in Recent Interpretation [rev. ed.; 
GR, 1983] [full bibliography]. Murphy-O’Connor, J., “Chris- 
tological Anthropology in Phil., II.6-11,” RB 83 [1976] 25-50. 
Wright, N. T., “Harpagmos and the Meaning of Philippians 
2:5-11,” JTS 37 [1986] 321-52.) 


23 (c) OBEDIENCE AND WITNESS TO THE WORLD 
,(2:12-18). 12. as you have always been obedient... : Paul 
reinforces his exhortation to unity through humble 
deference by appealing to the Philippians’ as yet 
unblemished obedience to himself. His physical absence 
should increase, rather than weaken, their fidelity in this 
respect. with fear and trembling: This standard OT expres- 
sion simply denotes in Paul’s letters a humble and lowly 
attitude before fellow human beings (see 1 Cor 2:3; 
2 Cor 7:15; cf. Eph 6:5; see S. Pedersen, ST 32 [1978] 
1-31). work out your own salvation: The injunction is com- 
munal: a humble attitude toward one’s fellow Christians 
(cf. vv 3-4) enters essentially into the community’s 
collective passage to salvation. 13. for God is at work in you: 
The divine creative power will more than compensate 
for the apostle’s absence (cf. v 12). goodwill: The context 
suggests that “goodwill” toward each other (rather than 
God’s goodwill) is meant. 14. without murmurings and 
questionings: Such complaints were characteristic of the 
exodus community: see esp. Exod 15-17; Num 14-17. 
Paul alludes to the difficulties Moses had with Israel to 
highlight, by way of negative contrast, the cooperation 
(i.e., obedience) he expects of the Philippians. 15. children 
of God without blemish . . . : The language here comes from 
Moses’ castigation of Israel in Deut 32:5 (LXX). Paul 
summons the Philippians to be what the Israelites of old 
were not, applying the final denunciation (“crooked and 
perverse”) to the surrounding unbelieving world. light- 
bearers: God has kindled the light of his gospel in a 
darkened world and elected Christians to be its bearers 
(cf. Matt 5:14,16). For Paul this is an essential element of 
the Christian journey to salvation. 16. holding out the word 
of life: This (“missionary”) transl. suits the context better 
than the alternative “holding fast to.” day of Christ: See 
comment on 1:6. 17. poured out as a libation: The image is 
standard in the ancient world for death freely accepted. 
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added to the sacrifice of your faith: The libationary cup was 
poured out over or around sacrifices. Paul, hinting that 
his “absence” (v 12) might be final, suggests that his 
death, should it occur, will garnish in this way the 
sacrifice already constituted by the Philippians’ life of 
faith, which has its own costly aspect (see 1:29-30). 
24 (C) Announcements about Timothy and 
Epaphroditus (2:19-30). 19. Timothy: See Acts 
16:1-3; 17:14-15; 19:22. For similar commendations of 
Timothy as Paul’s trusted representative, see 1 Cor 4:17; 
1 Thess 3:2. 23. how it will go with me: Timothy’s depar- 
ture depends on the outcome of Paul’s trial. 25. 
Epaphroditus: The bearer of the community’s gift to Paul 
(4:18). Paul seems to feel constrained to justify his return 
to Philippi. 26. he was sick: The cause of this illness we do 
not know, but cf. v 30. 

OS (D) Conclusion (3:1a). rejoice: The Philip- 
pians, united with Paul in his suffering (1:5,30), are sum- 
moned once more (see 2:18), as Letter B concludes, to 
share also in his joy. 

26 (IIT) Part II: Warning against False 
Teachers (3:1b-4:1). The abrupt change of tone and 
content that now occurs suggests that this segment of 
Phil stems from a later communication of Paul (Letter C; 
— 4, 9 above). The adversaries would seem to be 
itinerant Christian preachers, who in the name of a 
higher “perfection” (vv 12-16) seek to impose upon 
Gentile converts what is in Paul’s eyes the essence of a 
Judaism outdated by God’s act in Christ. 2. the dogs: 
Paul’s applying to fellow Christians this stock term of 
contemptuous abuse—reserved in Jewish circles for 
Gentiles, the unclean, and outsiders generally — reflects 
the intensity of his conviction about their perversion of 
the gospel; cf. v 18. mutilate: The adversaries are not 
allowed even the term “circumcision.” The fleshly rite 
they vaunt is simply “mutilation” (katatomé) of the flesh; 
cf. the practice of the prophets of Baal (1 Kgs 18:28). 
3. we are the true circumcision: A spiritual and moral “cir- 
cumcision of the heart,” more pleasing to God than the 
external rite, is foreshadowed in the Jewish tradition (Jer 
4:4; 9:24-25; Lev 26:41; Deut 10:16; 30:6; Ezek 44:7; cf. 
1QS 5:5,26). Paul admits only this inward circumcision 
as valid for the eschatological age and appropriates it to 
the Christian community (Rom 2:25-29; cf. Col 2:11). 
serve by the Spirit of God: One is qualified for the “accept- 
able worship” of daily life (Rom 12:1) not by physical 
marks but by the circumcision of heart (new moral life), 
which the Spirit creates in those who are “in Christ” 
(Rom 2:29; 8:1-13). no trust in the flesh: Sarx denotes 
human nature as unredeemed and unresponsive to God’s 
eschatological grace (+ Pauline Theology, 82:103). 
Physical circumcision belongs irremediably to this realm. 
4. I myself: Paul refutes the Judaizing claims by recount- 
ing his own discovery of how totally and irreversibly 
they were replaced by Christ. He heightens the impact 
by accepting for a moment the key Jewish criteria: on 
such terms he has impeccable, indeed superior creden- 
tials. 5. circumcised... : Cf. the similar list in 2 Cor 11:22. 
a Hebrew: l.e., a Greek-speaking Jew who also spoke 
“Hebrew” (= Aramaic; cf. Acts 21:40). Pharisee: Paul 
adhered to that religious party in Judaism most distin- 
guished in zeal for the law and its application to everyday 
life. 6. @ persecutor: Paul’s ultimate “credential”; see Acts 
8:3; 9:1-2; 22:4-5; 26:9-11; 1 Cor 15:9; Gal 1:13. righ- 
teousness based on law: The eschatological ri ght-standing in 
God’s sight based on faithful adherence to the law. 
blameless: This claim cautions us against understanding 
the struggle under the law recorded in Rom 7:7-25 ina 
strictly autobiographical way. 7. I came to reckon: Using 
“loss-and-gain” language, reminiscent of bookkeeping, 
Paul now recounts the total turnaround in his life that 
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took place at the time of his conversion. because of Christ: 
Over against the mass of privileges and allegiance asso- 
ciated with his former life there is placed simply the 
person of Christ. 8. knowing Christ Jesus my Lord: Such 
“knowing” goes beyond intellectual knowledge to in- 
clude, in the OT sense, experience and deep personal 
involvement; it also transforms the subject into the 
likeness of the one known (cf. 2 Cor 3:18). suffered the loss 
of all: The commercial image continues: such “knowl- 
edge” of Jesus relativizes the value of all former ties, so 
that one can freely, indeed joyfully, let them go (cf. Matt 
13:44-46). refuse: The Gk word skybala, means either 
“rubbish” or “excrement” —in either case something that 
is disposed of irrevocably. 9. be found in him: Paul hopes 
to appear before God at the eschatological judgment as 
one totally identified with Christ. not having as my 
righteousness: Here begins a concise but remarkably 
adequate summary of the doctrine of justification so 
central to Rom and Gal (— Pauline Theology, 82:68-70). 
that which comes from the law: The law for Paul is in itself 
“holy, just, and good” (Rom 7:12), but because of sin, 
which it cannot remedy, it remains a fatally flawed way 
to righteousness and leads to death. that which comes 
through faith: The gospel proclaims that true eschatologi- 
cal right-standing comes solely through accepting in 
faith God’s offer of renewed relationship with himself 
made freely and graciously in Christ (Roni 3:21-26). in 
Christ: The Greek could also be understood in the sense 
of Christ’s own faith; cf. his “obedience” (Rom 5:19; Phil 
2:8). the righteousness from God: All human righteousness 
stems ultimately from God’s own righteousness, i.e., his 
saving fidelity to creation, which has impelled him to 
reach out and freely offer acceptance and salvation to an 
undeserving world. Believers have their righteousness 
“from God” in that, eschewing all independent claims to 
right-standing, they allow themselves to be drawn in 
Christ into the sphere and scope of God’s own righ- 
teousness (2 Cor 5:21). 10. to know him and the power of his 
resurrection: To “know Christ” means to experience him 
as “life-giving Spirit” (1 Cor 15:45; 2 Cor 3:17), the one 
who here and now is conquering the forces of death and 
readying Christians for resurrection (cf. v 21; see Fitz- 
myer, TAG 202-17). participation in his sufferings: It is 
precisely in the weakness of suffering that one experi- 
ences most forcefully the power that is working resur- 
rection; see esp. 2 Cor 4:7-18. conformed to his death: The 
path to resurrection for the Christian follows that of 
Christ: the more perfect the “conformity,” the surer the 
arrival at the goal (cf. Rom 6:3-4; 8:17). 

27 12. not... already perfect: Against the adver- 
saries’ false claims, Paul contests that “perfection” is 
something attainable in this life. He uses the image of a 
race to show that what matters is to leave past achieve- 
ments irrevocably behind and focus attention on what lies 
ahead. 14. the prize of the upward call: At the end of a race 
the judge summoned the winner by name and title to 
ascend to receive the victor’s crown. By “call” here Paul 
means God’s summons to the Christian, when the escha- 
tological “race” is complete, to ascend and join Christ in 
eternal life; this and this alone is the moment of “perfec- 
tion” (see V. C. Pfitzner, Paul and the Agon Motif 
[NovTSup 16; Leiden, 1967] 139-53). 18. enemies of the 
cross: The adversaries are “enemies of the cross” in that 
preaching something (circumcision) which denies its 
efficacy, they void Christ’s costly self-sacrifice (Gal 
2:21). 19. destruction: Eschatological ruin. whose god is the 
belly: This refers either to zeal for Jewish food laws or to 
selfishness in general (Rom 16:18). their shame: To boast 
of circumcision (vv 2-3) is to “glory” in something (the 
sexual organ), which otherwise one modestly covers (cf. 
1 Cor 12:23). earthly things: All that belongs to the old age 
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now superseded by Christ. 20. our citizenship is in heaven: 
Though not yet fully arrived in the new age, Christians 
are already enrolled as citizens of the “heavenly city” (cf. 
Gal 4:24-27; Eph 2:19); see comment on 1:27. 21. trans- 
form our lowly body: The bodies of Christians, now partak- 
ing in the mortality of present life, cannot enter the final 
glory without “transformation”; see 1 Cor 15:50. con- 
formable to his glorious body: The risen Christ is exemplar 
as well as agent of the true humanity God intended for 
human beings from the start (Rom 8:19-21,29-30). 
subject ali things to himself: Paul alludes to Ps 8 (v 7), which 
for him tells of the messianic reign of Christ (1 Cor 
15:25-28; Rom 8:20; cf. Eph 1:22; Heb 2:6-9; 1 Pet 
3:22). 4:1 stand firm: A concluding exhortation not to be 
seduced away from the new existence now enjoyed “in 
the Lord.” 

28 (Part III) Exhortations to Unity, Joy, and 
Peace (4:2-9). 

(A) Call to Unity (4:2-3). 2. Euodia and 
Syntyche: Two women, prominent in the community 
(v 3), otherwise unknown to us (W. D. Thomas, ExpTim 
83 [1971-72] 117-20). 3. Syzygus: Again unknown. The 
word may simply be Paul’s affectionate title, “yoke- 
fellow,” for some leading person in the community. book 
of life: The heavenly record of God’s eschatological 
people (cf. Dan 12:1). 

(B) Call to Joy and Peace of Mind (4:4-7). 
5. the Lord is near: Cf. the early acclamation, marana tha 
(Cor le2schy Rey 22:20). 7. God's peace... ms 
“surpasses all understanding” either as beyond the power 
of the human mind to grasp or as accomplishing more 
than we can conceive of (cf. Eph 3:20). 

(C) Call to Imitation of Paul (4:8-9). 8. 
whatever...: Paul commends to the community, who 
must bear witness before the world (cf. 2:15-16), a set of 
distinctively Gk (Stoic) virtues. 

29 (V) Part IV: Acknowledgment of the 
Community’s Gift (4:10-20). This segment of Phil 
contains the initial response of Paul to the community 
(> 7 above). 10. I rejoice greatly: Paul is clearly most 
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appreciative of the concern that prompted the gift (see 
also v 14). But there is no explicit word of thanks for the 
gift itself. This lends a certain ambivalence to his entire 
response. 11-13. I have learned to be independent: Paul 
reasserts in a small excursus his principle of financial 
independence for the sake of the gospel (1 Thess 2:5-9; 
1 Cor 9:4-18; 2 Cor 11:7-10; 12:13-18). 14. you did well: 
Though strictly counter to this principle, what the 
Philippians did was right. 15-16. in the beginning of the 
(preaching of the) gospel: Paul began the European phase of 
his missionary work in Philippi (Acts 16:9-10). no other 
church: That Paul received —and was willing to accept — 
support from the Philippians marks the uniqueness of his 
relationship with them (> Paul, 79:29). entered into part- 
nership of giving and receiving: Paul uses commercial 
language, alluding perhaps to a form of legal partnership 
(consensual societas) widespread in Greco-Roman society 
(see J. P. Sampley, Pauline Partnership in Christ [Phl, 
1980]). 17. the credit accruing to your account: The Philip- 
pians’ material gift has brought them spiritual “credit.” 
18. I am paid in full: Employing an expression used for 
endorsing a receipt, Paul hints that he would be embar- 
rassed by further gifts at this point. a fragrant offering... : 
The sacral language, taken from the OT, suggests that 
the true recipient of the favor is God himself. 19. richness 
in glory: God, in his fidelity, will repay the Philippians in 
that in which he is supremely rich, viz., glory. Glory is 
the divine power and presence, working the eschatologi- 
cal transformation of human beings into God’s own 
likeness (3:21; cf. 2 Cor 3:17-18; Rom 5:2; 8:18-25, 
29-30). 

30 (VI) Conclusion (4:21-23). This includes a 
farewell (4:21-22) and a final blessing (4:23, + NT 
Epistles, 45:8D). 22. Caesar’s household: The body of 
officials and servants, mostly freedmen or slaves, in- 
volved in the imperial household and administration, not 
only in Rome but also in the great cities. Inscriptions 
record their presence in Ephesus (CIL 3. 6082, 6077; CIL 
6. 8645, 8653, 8654). 
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INTRODUCTION 


2 (I) Corinth. Situated on a plateau at the 
southern end of the narrow isthmus and backed by the 
1,750-ft.-high Acrocorinth, Corinth controlled the land 
route from the Peloponnesus to the Gk mainland and 
had access to the Aegean and the Adriatic seas through 
its ports at Cenchreae and Lechaeum respectively. From 
remote antiquity the taxes levied on both N-S and E-W 
trade won for it the title “wealthy” (Homer, Iliad 2.570, 
J. B. Salmon, Wealthy Corinth (Oxford, 1984]). Excava- 
tions begun in 1896 by the American School of Classical 
Studies at Athens (published in the series Corinth) sup- 
plement the many classical texts that reveal its history. 
3 Destroyed by the Roman general Lucius 
Mummiuus in 146 Bc, the city was restored by Julius 
Caesar in 44 Bc and named Colonia Laus Julia Corinthi- 
ensis. The first settlers were mostly freedmen (Strabo, 
Geogr. 8.6.23; Appian, Hist. 8.136) hailing originally 
from Greece, Syria, Egypt, and Judea. Within 40 years 
some of the chief merchants had become sufficiently 
wealthy to sponsor the Isthmian games, which had been 
transferred to Sicyon in 146 Bc. Celebrated every second 
year in the spring at the sanctuary of Poseidon at 
Isthmia, this great panhellenic festival was second in 
importance only to the Olympic games. The intense 
competitiveness that inspired such commercial success 
gave rise to the proverb “Not for everyone is the voyage 
to Corinth” (Horace, Ep. 1.17.36; Strabo, Geogr. 8.6.20). 
Its ethos was that of a wide-open boom town without 
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the burdens of a weighty tradition or a hereditary patri- 
cian class. Despite many projects from the 6th cent. Bc 
on, the wealth of Corinth never sufficed for the con- 
struction of a canal; instead, small boats were wheeled 
across the isthmus on the diolcos (Pliny, Nat. Hist. 4.10). 
4 Indirect evidence indicates that Corinth was 
the capital of the senatorial province of Achaia, governed 
by a proconsul sent annually from Rome. In ap 51-52 
the office was held by Lucius Iunius Gallio (> Paul, 
79:9). The municipal government was a miniature of that 
of republican Rome. Citizen voters elected four annual 
magistrates, who on retirement became members of the 
city council. The duoviri, the senior magistrates, were 
assisted by two aediles. An inscription on a pavement east 
of the theater reads, “Erastus in return for his aedileship 
paved (the area) at his own expense.” This individual is 
identified with the Erastus who was city treasurer at the 
time of Paul and a Christian (Rom 16:23), 

5 By the early 1st cent. aD Corinth had a vital 
Jewish community (Philo, De legat. 281), but the only 
material remains are an undated lintel with the inscrip- 
tion [Syna] gogé Hebr[aion}. Other religious groups are 
well represented. Temples dedicated to the cult of the 
emperor, to the various Gk deities, and to Egyptian gods 
highlight both the religious diversity and the ethnic 
complexity of the city that Paul was to make one of the 
most important centers of early Christianity. 


[49:6-10] 


6 Corinth’s reputation as Sin City par excellence 
is based on Strabo’s assertion that the temple of 
Aphrodite had over 1,000 sacred prostitutes (Geogr. 
8.6.20) and on the use of the city’s name as a component 
in words denoting sexual license, e.g., korinthiastés, “a 
whoremonger,” korinthiazesthai, “to fornicate,” korinthia 
koré, “a prostitute.” Such words, however, appear only in 
the works of Athenian writers of the 4th cent. Bc and 
never became part of current speech. Strabo’s story, 
which, moreover, is told of the pre-146 Bc city, has been 
shown tc be totally devoid of foundation. Aphrodite’s 
very secondary position in the pantheon of Corinth is 
underlined by the fact that the two temples dedicated to 
her, one on Acrocorinth, the other in the agora, were 
small and not specially significant. In terms of sexual 
morality, Corinth was no worse than any other Mediter- 
ranean port. 


(Conzelmann, H., “Korinth und die Madchen der Aphrodite: 
Zur Religionsgeschichte der Stadt Korinth,” NAWG 8 [1967] 
247-61. Furnish, V. P., HT Corinthians [AB 32A; GC, 1984] 
4-22. Murphy-O’Connor, J., St. Paul’s Corinth. Roux, G., 
Pausanias en Corinthie (Livre I], 1 a 15) (Paris, 1958]. Saffrey, 
H. D., “Aphrodite 4 Corinth: Réflexions sur une idée recue,” RB 
92 [1985] 359-74. Wiseman, J., “Corinth and Rome I: 228 sc- 
AD 267,” ANRW II/7.1, 438-548.) 


7 (II) The Composition of the Church. 
More data are available on the social makeup of the 
Corinthian church than of any other. The names of 16 
members are known from Acts 18, 1 Cor 16, and Rom 
16, and details given or implied about them can be 
analyzed in various ways. There was a solid nucleus of 
Jews but many pagans. The very top and bottom of the 
Greco-Roman social scale are absent. The social status of 
most is shot through with ambiguity; they rate high in 
some areas but low in others, e.g., rich but female 
(Phoebe), a city official but an ex-slave (Erastus), a skilled 
artisan but a Jew with a wife of higher social rank 
(Aquila). Fueled by frustration, such individuals did not 
cease to question and explore once they had accepted 
Christianity, and so generated a greater diversity of 
problems for Paul than any other church. In particular 
they welcomed other visions of Christianity and com- 
peted with one another for spiritual prestige. 


(Judge, E. A., The Social Pattern of Christian Groups in the First 
Century (London, 1960]. Meeks, W. A., The First Urban Chris- 
tians [New Haven, 1983]. Theissen, G., The Social Setting of 
Pauline Christianity.) 


8 (III) Date and Place of Origin. Paul 
himself tells us that 1 Cor was written in the spring from 
Ephesus (16:8), but the year is a matter of some dispute. 
The suggested dates range from aD 52 to 57 with the 
majority opting for a date close to the middle of that 
span. When all of Paul’s complex relations with the 
Corinthians are taken into account, the most probable 
date is the spring of ap 54 (so also Barrett, Furnish, 
Georgi, KINT 2. 120-26; but > Paul, 79:41). The 
authenticity of 1 Cor is undisputed. 

9 (IV) Occasion and Purpose. 1 Cor is a 
complex reaction to two sets of data about the situation 
in Corinth. In a letter (7:1), probably carried by 
Stephanas and others (16:17), the Corinthians brought to 
Paul’s attention a series of problems on which they 
wanted his advice. Such official information was supple- 
mented by gossip. Chloe’s people (1:11), on their return 
to Ephesus from a business trip to Corinth, recounted to 
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Paul those aspects of the life of the church there that sur- 
prised them, but which apparently were not problematic 
for the Corinthians. These observations revealed to Paul 
certain basic flaws in the Corinthians’ understanding of 
Christian community. In consequence, he integrated his 
replies to their questions into an effort to bring them to 
a true appreciation of authentic life in Christ. 

10 (V) Outline. The contents of 1 Cor are 
arranged as follows: 


(Introduction: Greeting and Thanksgiving (1:1-9) 
(I) Part I: Divisions in the Community (1:10-4:21) 
(A) Rival Groups in the Community (1:10-17) 
) God Has Different Standards (1:18-31) 
) The Power of Paul’s Preaching (2:1-5) 
) True Wisdom and the Language of Love 
(2:6-3:4) 
(E) The Right Attitude toward Pastors (3:5-4:5) 
(F) Application to the Corinthians (4:6-13) 
(G) The Visit of Timothy (4:14-21) 
(III) Part I: The Importance of the Body (5:1-6:20) 
(A) A Case of Incest (5:1-8) 
(B) Clearing Up a Misunderstanding (5:9-13) 
(C) Lawsuits among Christians (6:1-11) 
(D) Casual Copulation (6:12-20) 
([V) Part III: Responses to Corinthian Questions 
(7:1-14:40) 
(A) Problems of Social Status (7:1-40) 
(a) Sexual Relations in Marriage (7:1-9) 
(b) Marriage and Divorce (7:10-16) 
(c) Changes in Social Status (7:17-24) 
(d) Changes in Sexual Status (7:25-40) 
(B) Problems Arising from Pagan Environment 
(8:1-11:1) 
(a) Food Offered to Idols (8:1-13) 
(b) Paul Renounces His Rights (9:1-27) 
(c) The Dangers of Over-Confidence 
(10:1-13) 
(d) The Significance of Social Gestures 
(10:14-22) 
(e) The Scruples of the Weak (10:23-11:1) 
(C) Problems in Liturgical Assemblies (11:2- 
14:40) 
(a) Dress at Liturgical Assemblies (11:2-16) 
(b) The Eucharist (11:17-34) 
(c) The Gifts of the Spirit (12:1-11) 
(d) The Body Needs Many Members 
(12:12-31) 
(e) Love the Greatest Gift (13:1-13) 
(f) Prophecy More Important than Tongues 
(14:1-25) 
(g) Order in the Use of Spiritual Gifts 
(14:26-40) 
(V) Part IV: The Resurrection (15:1-58) 
(A) The Creed of the Church (15:1-11) 
(B) The Consequences of Different Theses 
(15:12-28) 
(a) The Corinthians’ Thesis (15:12-19) 
(b) Paul’s Thesis (15:20-28) 
(C) Ad Hominem Arguments for Resurrection 
(15:29-34) 
(D) The Resurrected Body (15:33-49) 
(E) The Need for Transformation (15:50-58) 
(VI) Conclusion (16:1-24) 
(A) The Collection for Jerusalem (16:1-4) 
) Paul’s Travel Plans (16:5-9) 
(C) Some Recommendations (16:10-18) 
) Final Greetings (16:19-24) 
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COMMENTARY 


11 (I) Introduction: Greeting and Thanks- 
giving 1:1-9). 1-3. The opening formula follows a 
standard pattern (> NT Epistles, 45:8A). 1. apostle: This 
title underlines Paul’s authority as an emissary of Christ. 
Sosthenes, Possibly the individual mentioned in Acts 
18:17. The absence of Timothy’s name (2 Cor 1:1) sug- 
gests that he was already on his way to Corinth (4:17; 
16:10-11). 2. church of God: > Pauline Theology, 
82:134-35. saints in virtue of a divine call: The highly 
condensed formula klétois hagiois means that believers 
have been set apart by God, not that they are intrinsically 
holy. It is in this sense that they have been “sanctified” 
through Christ (> Pauline Theology, 82:77) and must 
strive to be worthy of the opportunity given them 
(1 Thess 4:3-7). with all those who in every place call on the 
name of our Lord Jesus Christ: Diverse interpretations are 
possible (Barrett), but the general thrust of 1 Cor 
suggests that Paul is simply reminding the Corinthians 
that they are not the only Christians (11:16; 2 Cor 1:1). 
This would exclude the possibility that “place” means 
house-church (Barrett; see U. Wickert, ZNW 50 [1959] 
73-82). theirs and ours: “Place” is the proximate antece- 
dent, but this would be banal. All Christians serve one 
Lord. 

12 4-9. A thanksgiving is normal at this point in 
a Pauline letter (> NT Epistles, 45:8B) 4. grace: The basis 
of Paul’s gratitude is the gift of God mediated by Christ, 
which must be manifest. 5. with all speech and all knowledge: 
The suggestion that they were endowed with spiritual 
gifts (see 1 Cor 12-14) would have flattered the Corin- 
thians, but here Paul is damning them with faint praise. 
In other communities grace is manifest as faith, hope, and 
charity (1 Thess 1:3), faith (Rom 1:8), or partnership in 
the gospel (Phil 1:5) —all qualities that were not conspic- 
uously evident at Corinth. 6. the testimony of Christ: Since 
the context demands that this be something that God has 
effected—note the theological passive “was confirmed” 
(ZBG § 236)—in the Corinthians, it is probable that this 
much-disputed phrase means “bearing witness to 
Christ” (see G. W. MacRae in Harry M. Orlinsky Volume 
[Erlsr 16; Jerusalem, 1982] 171-75). 7. you come short in 
no gift of grace: The Corinthians are adequately equipped 
with spiritual gifts. as you wait: The Corinthians tended 
to focus on the excitement of the present, so Paul has to 
remind them that completeness is reserved to the future, 
revelation: The parousia or second coming of Christ. 8. 
who will confirm: Here we have the act. form of the vb, in 
v 6. God is again the subject. irreproachable: If believers are 
to receive a favorable eschatological judgment, it is due 
to God’s assistance. See comment on 10:13. day of our 
Lord: The Christian adaptation of the Day of Yahweh 
(Amos 5:18; Joel 3:4 = Acts 2:20); see also 1 Cor 3:13; 
4:3. 9. God is faithful: God will not abandon what he has 
begun (1 Cor 10:13; 1 Thess 5:24). by whom you were 
called: Members of the church are frequently termed hoi 
klétoi, “the called ones” (1 Cor 2:2,24; Rom 18, 7/3 CR2NS)). 
and kalein is a technical term for the whole process of 
salvation (see K. L. Schmidt, TDNT 3. 492). Implicit in 
the call to salvation (1 Cor 7:15,22; Gal 1:6; 5:13; 1 Thess 
4:7) is the call to glory (Rom 8:28-30; Phil 3:14; 1 Thess 
2:12), whose author is always God ho kalon (Gal 5:8; 
1 Thess 5:24; see J. Murphy-O’Connor, Paul on Praching 
[Chicago, 1964] 21-26). common union: Paul uses koindnia 
to mean the vital union of believers among themselves, 


which is their union with Christ. Their shared existence 
as members of his body (1 Cor 12:12-27) is highlighted 
in the eucharist (1 Cor 10:16-17). (See G. Panilulam, 
Koinonia in the New Testament [AnBib 85; Rome, 1979].) 
13 (I) Part I: Divisions in the Community 
(1:10-4:21). 

(A) Rival Groups in the Community (1:10- 
17). Since the basis of Christian life and its only 
authentic expression is koindnia, Paul is particularly sen- 
sitive to any lack of unity in the community and so deals 
first with this aspect of the situation at Corinth. 10. that 
all of you say the same thing: The reference is to the slogans 
in v 12, which show that the Corinthians are “brothers” 
only in name. They do not share a common vision. 11. 
quarreling: The factions were hostile to one another. As 
yet there was no complete breakup. Chiloe’s people: These 
were employees or slaves of a Gentile businesswoman (cf. 
Acts 16:14), most probably based in Ephesus, and thus 
sensitive to aberrations in another community. 12. Paul: 
This group probably formed as a reaction to the others. 
Paul could stress his own example (1 Cor 4:17; 11:1), 
without always noting that it was modeled on that of 
Christ (Phil 4:9; Gal 4:12). Apollos: Originally from Alex- 
andria (Acts 18:24-19:1), he preached in Corinth in Paul’s 
absence (1 Cor 3:6) and was with Paul in Ephesus when 
this letter was written (1 Cor 16:12). Would-be sophisti- 
cates may have found his eloquence more to their taste 
than the bluntness of Paul. He may have been the channel 
whereby Philonic wisdom speculation penetrated the 
community; > 18-21 below. Cephas: From Aram képa’, 
“rock” (John 1:42; Matt 16:18; see J. A. Fitzmyer, TAG 
112-24); Paul’s habitual name for Peter (1 Cor 3:22; 9:5; 
15:5; Gal 1:18; 2:9,11,14), but he can also use the Gk 
form, Petros (Gal 2:7-8). It is not impossible that Cephas 
visited Corinth. If not, Judeo-Christians may have 
invoked his name to legitimize a more law-observant 
form of Christianity than Paul found palatable (see C. K. 
Barrett, “Cephas and Corinth” Abraham unser Vater [Fest. 
©. Michel; ed. O. Betz et al.; AGJU 5; Weiden,) 1963] 
1-12). Christ: This is the most mysterious of the factions. 
Ultra-spirituals may have repudiated the mediation of 
church or kerygma and given their allegiance to Christ 
directly. 
14 1. is not Christ divided?: The form of the question 
demands an affirmative answer, which is intelligible only 
if“Christ” means the community as in 1 Cor 6:15; 12:12. 
The church prolongs the mission of the historical Jesus; 
it is the presence in the world of the risen Christ. The 
following two questions contain the particle mé, which 
indicates that a negative answer is expected. 14-16. No 
one is to claim a privileged position because baptized by 
Paul. He presumably baptized the first converts in a given 
area and then delegated the responsibility to others. 14. 
Crispus: The president of a synagogue at Corinth (Acts 
18:8). Gaius: A wealthy man whose house could contain 
the whole church (Rom 16:23; 1 Cor 14:23), an assembly 
made up of a number of smaller house-churches (€or 
16:19). 15. This expresses the practical result, not Paul’s 
intention at the time. 16. Stephanas: See comment on 
16:15. household: Since the household almost certainly 
included children, this text has been used to prove that 
the early church baptized infants (see J. Jeremias, Infant 
Baptism in the First Four Centuries [Phl, 1960-]). This 
meaning, however, is excluded by the limitation of the 
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oikos of Stephanas to adults in 16:15 (see A. Strobel, ZNW 
56 [1965] 91-100; P. Weigandt, NovT 6 [1963] 49-74). 17. 
Only from this perspective of Paul’s understanding of his 
primary obligation is baptism somewhat disparaged. not 
with wisdom of speech: Authentic preaching (see comment 
on 2 Cor 4:7-12) releases the power of the gospel (Rom 
1:16). That power is nullified by attempts to make it 
reasonable by clever arguments or attractive by rhetorical 
artifices, which bring it down to the level of fallen 
humanity. 

15 (B) God Has Different Standards (1:18-31). 
Believers must detach themselves from the standards of 
fallen humanity —the cause of the divisions at Corinth — 
if they are to understand the way God relates to them. 
Various attempts (surveyed by V. Branick, JBL 101 
[1982] 251-69) to show that Paul here begins to reuse 
material composed for a different audience are uncon- 
vincing. 18. The fact of acceptance or rejection is the basis 
of the division of humanity into two groups. God has not 
predestined some to salvation and others to condemna- 
tion. In the future the status of a member of either group 
could change (1 Cor 5:5; 10:12). 19. The worldly wisdom 
that rejects the gospel has been condemned by God in Isa 
29:14 (LXX). 20. The meaning of the rhetorical questions 
(inspired by Isa 19:11; 33:18; 44:25; Job 12:17) is clarified 
only by the two following verses, each introduced by 
epeidé, “since.” 21. in the wisdom of God: This does not mean 
a divine plan, for that would rob the argument of all 
force, but the organization and beauty of creation (Rom 
1:19-20). through wisdom: Rational speculation, which in 
the world passes for wisdom, had failed to perceive that 
God acted through a suffering savior. the folly of what we 
preach: This is the word of the cross (1:18). 22. ask for signs: 
The demand for miracles is a refusal to trust God and 
camouflages contentment with the status quo. Greeks: 
Since ethnoi occurs in the next verse, the reference must 
be to Gentiles in general (Gal 3:28). seek wisdom: They 
construct a religious system, the demands of which they 
are prepared to accept. 23. God’s foolishness is a crucified 
Christ, who is refused by Jews because of their messianic 
expectations and by Gentiles because of their rationalism. 
24. those who are called: Even though the gospel is ad- 
dressed to all, Paul reserves the term klétoi to those who 
have accepted it (see comment on 1:9), Christ: The 
authentic humanity of Jesus makes visible God’s inten- 
tion for the human race and radiates an attractive force 
that enables response. 25. Paradox is forced to the 
extreme to underline that God's ways are not the ways of 
human beings (Rom 11:33). 


(K. Miiller, “1 Kor 1:18-25: Die eschatologisch-kritische Funk- 
tion der Verkiindigung des Kreuzes,’ BZ 10 [1966] 246-72. R. 
Penna, “La dynamis theou: Riflessioni in margine a 1 Cor 1:18-25,." 
RivB 15 [1967] 281-94. U. Wilckens, Weisheit und Torheit [BHT 
26; Tubingen, 1959] 21-41.) 


16 26-31. The membership of the Corinthian 
community illustrates the paradox of 1:25. God did not 
call those whom the world would have selected to further 
his plan for humanity. 26. This verse could be construed 
as a question expecting an affirmative answer (so W. H. 
Wuellner, SE VI 666-72), but to do so would destroy 
Paul’s argument. according to the flesh: By the standards of 
fallen humanity. 27-28. of the world: According to the 
common estimation. 29. boasting: In Paul’s lexicon this 
means sinful self-reliance, which ignores the question in 
1 Cor 4:7. What has been achieved at Corinth is not due 
to any qualities of the believers. 30. from him you are 
through Christ Jesus: The vb. should be accented esté (Allo) 
because it is question of a new mode of existence, funda- 
mentally a new way of looking at reality. wisdom for us: 
This new perception is communicated to believers by the 
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wisdom revealed in the humanity of Christ, whose 
content is clarified by the three terms standing in apposi- 
tion. Through being separated from sinners (sanctifica- 
tion), believers are removed from the control of sin 
(redemption), and so become what they should be before 
God (righteousness; see W. Bender, ZNW 71 [1980] 
263-68; > Pauline Theology, 82:68-70, 75, 77). 31. 
Though presented as an OT quotation, only ho kauchome- 
nos and kauchasthd come from Jer 9:24 or 2 Sam 2:10. in 
the Lord: The reference is to God’s activity in history. The 
same formula appears in 2 Cor 10:17 (see Meeks, First 
Urban Christians 51-73). 

17 (C) The Power of Paul’s Preaching (2:1-5). 
Paul shows his fidelity to the principle enunciated in the 
last section by developing 1:17. 1. testimony of God: The 
reading martyrion, “testimony,” is more probable than the 
equally well-attested mystérion, “mystery” (Barrett). The 
testimony given by God, or the secret revealed by God, 
is Christ, whom Paul refused to adorn with rhetorical 
artifices or clever arguments. 2. I did not think it fit to know: 
All Paul’s attention was focused on the crucified Christ, 
who was not the type of savior that either Jews or Gen- 
tiles expected. 3. Paul’s comportment was the antithesis 
of that of the itinerant philosophers who made a good 
living from the credulity of the simple. 4. in persuasive 
words of wisdom: Some witnesses insert the adj. “human” 
before wisdom in order to underline that this latter term 
has a pejorative connotation here. in a demonstration of spirit 
and power: Paul again argues from effect to cause. The 
power of the Spirit (hendiadys) is the only explanation of 
the conviction that gripped the Corinthians when Paul 
spoke. 5. A faith based on a persuasive presentation is at 
the mercy of better arguments. the power of God: The 
object of Christian faith is not God in se but as active in 
history. 

18 (D) True Wisdom and the Language of 
Love (2:6-3:4). The suggestion that 2:6-16 is an inter- 
polation (M. Widmann, ZNW 70 [1979] 44-53) is less 
probable than the view that Paul here turns against his 
opponents their own ideas and terminology. They were 
influenced not by gnosticism (pace W. Schmithals, 
Gnosticism in Corinth [NY, 1971]) but by the Hellenistic- 
Jewish wisdom speculation associated with Philo, which 
Apollos (Acts 18:24-28) may have introduced into 
Corinth. Some Christians believed they possessed a 
“wisdom” that made them “mature” or “perfect” and gave 
them the right to look down on others as “children.” 
These latter were “soul-people” concerned only with the 
body and its needs, whereas the perfect were “spirit- 
people” who speculated on Christ as “the Lord of Glory” 
and prized eloquence. 


(Davis, J. A., Wisdom and Spirit [Lanham, 1984]. Horsley, R. A., 
“Preumatikos versus Psychikos: Distinctions of Status among the 
Corinthians” HTR 69 [1976] 269-88; “Wisdom of Word and 
Words of Wisdom in Corinth,” CBQ 39 [1977] 224-39. Pearson, 
B., The Pneumatikos—Psychikos Terminology in 1 Corinthians 
{[SBLDS 12; Missoula, 1973]. Winter, M., Pneumatiker und 
Psychiker in Korinth [MatIS 12; Marburg, 1975].) 


19 6. The opening words are pure irony intelli- 
gible only in the light of 3:1; among believers there are 
no distinctions based on knowledge reserved to a few 
chosen souls. wisdom: The Pauline meaning appears in the 
next verse. Paul’s judgment on the speculation that 
attracted the Corinthians appears in the two qualifying 
phrases. of this age: See comment on Gal 1:4. of the leaders 
of this age: Of the three current interpretations — human 
rulers, demonic powers, and human rulers as the instru- 
ments of demonic powers — the first is the most probable 
(see M. Pesce, Paolo e gli arconti a Corinto [Testi e ricerche 
di scienze religiose 13; Brescia, 1977].) The opinions of 
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fallen humanity are reflected in the structure of a corrupt 
society, which is only being brought to nothing. 7. 
wisdom of God: God’s plan of salvation is the only authen- 
tic wisdom, which is inaccessible to rational speculation 
(2:11-12). for our glory: Through the Fall, humanity lost 
the ability to glorify God (Apoc. Mos. 20:1-2; 21:6; Rom 
3:23). Christ had this capacity, and those who belong to 
him grow into it gradually (2 Cor 3:18). It is in this sense 
that glory is the goal of the plan of salvation (see J. 
Coppens, ETL 46 [1970] 389-92). 8. which: The proxi- 
mate antecedent is glory, but common sense indicates 
that the reference is to the plan of salvation. Had the 
arrogant authorities known that it would be achieved 
through the humiliating death of Jesus, they would have 
tried to frustrate it by letting him live. lord of glory: This 
appears as a divine title in 1 Enoch 63:2 and equivalently 
in Ps 24:8, but here it indicates the aspect of Christ on 
which the “spirit-people” in Corinth preferred to con- 
centrate. The crucified Jesus, however, is the truth of the 
risen Christ (Eph 4:21; see I. de la Potterie, SPC 2. 45-57). 
20 9. as it is written: Contrary to Paul’s usual prac- 
tice (1:31; 2 Cor 8:15; 9:9; Rom passim), the formula here 
does not introduce an OT citation. The earliest attesta- 
tion of the first part is Ps.-Philo, Bib. Ant. 26.13 (for later 
versions, see K. Berger, NTS 24 [1977-78] 271-83), 
which may be inspired by Isa 64:3. The combination of 
the two parts may reflect a complicated evolution (see H. 
Ponsot, RB 90 [1983] 229-42), but the awkwardness of 
hosa, the rel. pron. in v 9b, suggests rather that the second 
part does not belong to the quotation but is Paul’s com- 
mentary. It was very much to his purpose to make love 
the criterion (Rom 8:28; see J. B. Bauer, ZNW 50 [1959] 
106-12). 10. God revealed: The object is expressed in v 9. 
11. The argument is based on human separateness. In 
each person there are areas into which no outsider can 
penetrate. Only one’s self-consciousness can reveal 
them. Similarly, only the divine self-consciousness 
(Spirit of God) can penetrate the profundity of God. 12. 
the spirit of the world: If this is the mentality of a corrupt 
society, “this spirit which is from God” can only be the 
mentality of an authentic Christian community. 
Mysteries are grasped only through commitment. 13. 
The means of communication correspond to the mode of 
knowledge. words taught by the Spirit: The new being of 
believers (1:30) is due to God’s initiative, and so both the 
instinctive knowledge given with it and the language in 
which it is expressed must be attributed to him. 
pneumatikois pneumatika synkrinontes: Different combina- 
tions of meanings are possible (see Robertson-Plummer, 
First Epistle 47), but the context suggests “interpreting 
spiritual truths in spiritual terms” (so Barrett, Con- 
zelmann). 14. Paul turns the Corinthians’ own distinc- 
tion (+ 18 above) against them. If the “spirit-people” do 
not understand him, it is they who are “soul-people.” 
The principle underlying the distinction is explained by 
Philo in Quod det. 86. 15. In context this Corinthian prin- 
ciple (Philo, Leg. alleg. 1.94), which has had a most per- 
nicious influence in church history, must mean that Paul 
is immune to the judgments of his opponents; see com- 
ment on 4:3~5. 16. The force of Isa 40:13 LX X becomes 
clear only if vv 10 and 12 are kept in mind. If Paul’s op- 
ponents have not known God, how can they understand 
his works, viz., the spiritually perfect? the mind of Christ: 
God is known only through Christ, whose mind is not 
concerned with speculation but with obedience and ser- 
vice (Phil 2:5-7). 

21 3:1-4. Abandoning the mental gymnastics 
intended to bemuse the Corinthians, Paul now ar- 
ticulates his basic objection to their attitude. They cannot 
be mature Christians since they have not grasped the 
nature of authentic community. 1. fleshly people: Those 
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still dominated by the standards of a fallen world; see R. 
Bultmann, TNT 1. 232-39. 3. you walk according to man: 
In opposition to kata theon (2 Cor 7:9-10), kata anthropon 
(1 Cor 9:8; 15:32; Gal 3:15; Rom 3:5) means the com- 
mon human estimation. By accepting envy and strife as 
normal they betray their acceptance of the common 
judgment of what is possible for humanity. 4. are you not 
men: Through their use of party slogans (1:12), they 
show themselves to be ordinary and not the enlightened 
spiritual leaders they claim to be. 

22 (E) The Right Attitude toward Pastors 
(3:5-4:5). The main theme enunciated in 3:5-9 returns 
again in 4:1-5, In between (3:10-23) is a digression that 
is less directly relevant to the point at issue. 5. what: One 
would expect “who,” but the neuter is used deliberately 
here and in v 7 to underline the instrumental character of 
ministry. through whom you believed: Though a divine gift 
(12:9), faith does not bypass incarnational channels. A 
defective instrument can impede or distort the action of 
the principal cause (1:17). 6. Chronologically Paul and 
Apollos were related as evangelist and catechist. 7. God 
does not need human instruments, but in his wisdom had 
decided to employ them. 8. are one thing: In view of their 
effect Paul and Apollos form a single complex instru- 
ment. How silly, then, to set them against each other! each 
shall receive his wages: Even though all the credit must go 
to God, this acknowledges the reality of the ministers’ 
contribution. 9. God’s coworkers: Pace V. P. Furnish (JBL 80 
[1961] 364-70), the idea is divine=human cooperation 
(1 Thess 3:2), the mode of divine activity inaugurated in 
Christ. tillage/building: The association of these images is 
widespread (see Conzelmann, 1 Corinthians 75). In stony 
Palestine, clearing fields meant building walls (Jer 1:10). 
23 10. The building image sidetracks Paul into a 
digression on the quality of ministerial contributions, 
which he expects others to make. 11. A parenthetical allu- 
sion to a claim of the Cephas party that the church should 
be founded on Peter (Matt 16:18); see comment on 1:12. 
13. the Day: Fire is a consistent element (Isa 26:11; Dan 
7:9-11, Mal 4:1) in the scenario of the eschatological Day 
of Yahweh (Isa 2:12; Jer 46:10; Amos 5:18), which Paul 
here uses to denote the second coming of Christ (4:5; 
5:5). 14. a reward: God’s approval for the full use of one’s 
talents in contributions appropriate to the nature of the 
church. 15. To give mistakenly (e.g., the attempt of the 
Cephas party to impose Jewish customs on the church) 
or inadequately in terms of one’s talents will merit 
salvation — but only just, as one who runs out of a burn- 
ing house. There is no reference to purgatory (see S. 
Cipriam, RivB 1 [1959] 25-43; J. Gnilka, Ist 1 Kor 3:10-15 
ein Schrifizeugnis fiir das Fegfeuer? [Disseldorf, 155) 
Michl, SPC 1. 395-401). 16. From construction Paul 
Jumps to the edifice itself. a temple of God: In Opposition 
to the Essenes, who relate the concept to spiritual sacri- 
fice (1QS 8:4-9; 9:3-5), Paul makes the presence of God 
the basis (6:19; 2 Cor 6:16; see G. Klinzing, Die 
Umdeutung des Kultus in der Qumrangemeinde und im Neuen 
Testament [SUNT 7; Gottingen, 1971] and my review, RB 
79 [1972] 435-40). 17. holy temple: The community is 
destroyed by lack of sanctity (see I. de la Potterie and S. 
Lyonnet, La vie selon l’Esprit (Paris, 1965] chap. 7). 

24 18. Sanctity is loving service, the antithesis of 
the divisions promoted by Corinthian wisdom specula- 
tion that followed worldly standards. become a fool: By 
accepting the foolishness of the cross (1:18-25). 19. Here, 
as in Rom 11:35, Paul uses a non-LXX transl. of Job 5:13. 
What the Corinthians think of as wisdom is only crafti- 
ness. 20. In citing Ps 94:11, Paul substitutes “wise” for 
“men.” 21-22. Following the Stoic principle “All things 
belong to the wise” (Diog. Laertius, Vit. 7.125), the Cor- 
inthians should have reversed their slogans (1:12), 23. The 


[49:25-31] 


ad hominem character of the argument in vv 21-22 is 
underlined by the formal statement of the relation of all 
to Christ, and his subordination to God (15:28). 

25 4:1. In conclusion Paul flatly states how the 
Corinthians should view their pastors. servants: Hyperetes 
often has the connotation of “official witness” (see 
Murphy-O’Connor, Paul on Preaching 60-64). stewards: 
This term was also applied to religious functionaries (see 
H. Cadbury, JBL 50 [1931] 47-51; J. Reumann, JBL 77 
[1958] 339-49). 2-3. Since Paul did not appoint himself 
and the Corinthians did not name him, their judgments 
are meaningless. 4. my conscience is clear: Paul does not 
experience the pain of transgression (see C. A. Pierce, 
Conscience in the NT [SBT 15; London, 1955] 21, 28), but 
this is no guarantee that the one true judge agrees. 5. the 
time: This moment is fixed by the following reference to 
the parousia. “In view of this last judgment, all human 
verdicts must be pre-judice” (Barrett, First Epistle 103). An 
element of hyperbole is evident. 

26 (F) Application to the Corinthians (4:6-13). 
6. Paul’s application of metaphors (3:6; 4:1) to himself and 
Apollos was to clarify their role (see M. Hooker, NTS 10 
[1963-64] 131). the “not” is above what is written: J. 
Strugnell has shown (CBQ 36 [1974] 555-58) that to me 
hyper ha gegraptai is the marginal comment of a copyist 
whose exemplar lacked a mé, “not,” which he inserted 
before heis. 7. Of themselves the Corinthians have 
nothing to recommend them to a party leader. 8-13. 
From sarcasm Paul turns to bitter irony. In contrast to the 
preachers, who are conscious only of suffering and 
struggle, the Corinthians imagined themselves to be in 
possession of the eschatological kingdom of God. Their 
faulty eschatology (see A. C. Thiselton, NTS 24 
[1977-78] 510-26) was reinforced by the Stoic idea that 
the wise are kings (Weiss). 

27 (G) The Visit of Timothy (4:14-21). 14. 
After severity, sweetness. 15. paidagogos: Lit., “boy-leader,” 
usually a slave who superintended a youth’s conduct, but 
was not his teacher (see comment on Gal 3:24). I begot you: 
The effect of the power of Christ (1:24) mediated by 
Paul’s gospel (1:17) is new life (1:30; see P. Gutierrez, La 
paternité spirituelle selon saint Paul [EBib; Paris, 1968].) 16. 
See comment on 11:1. 17. I sent Timothy: The aorist is not 
epistolary, as 1:1 and 16:11 show. Timothy was known in 
Corinth (1 Thess 3:2). His mission in May ap 54 was 
probably Paul’s initial reaction to the gossip brought by 
Chloe’s people (1:11). my ways in Christ: My manner of life 
as a Christian. 18. Fear for Timothy makes Paul angry 
again. 19. I will come shortly: This heated declaration is not 
in contradiction to Paul’s detailed travel plan in 16:5-9. 
20. The reality of the kingdom of God is in its trans- 
forming power, not in speculation (Rom 14:17-18). 21. 
Paternal love may be expressed in tenderness or chastise- 
ment (Job 37:13; see C. Spicq, RB 60 [1953] 509-12). 
28 (III) Part II: The Importance of the Body 
(5:1-6:20). The three problems, which fall into the 
pattern sex-lawsuits-sex, all illustrate the Corinthian 
belief that no physical action has any moral significance 
(6:18b). For Paul the body is the sphere in which commit- 
ment to Christ becomes real; there is no such thing as a 
purely spiritual Christianity. 

29 (A) A Case of Incest (5:1-8). 1. Marriage or 
concubinage with a stepmother was condemned by both 
Jews (Lev 18:8; 20:11; m. Sanh. 7:4) and Gentiles (Caius, 
Inst. 1.63). 2. you are puffed up: The community took in- 
fantile (3:1) pride in thus being different, whereas they 
should have gone into mourning and showed their sin- 
cerity (the hina is explicative) by expelling the sinner. 
Since the woman is not mentioned, she was probably not 
a Christian. 3. present in spirit: Since it was the duty of the 
community to purify itself, Paul could give himself a 


1 Corinthians (41-6:7) 803 


voice in their council only by claiming spiritual presence. 
on the man who has done such a thing in the name of the Lord 
Jesus: The Corinthians justified the act as an expression of 
their new freedom in Christ (see J. Murphy-O’Connor, 
RB 86 [1977] 239-45). 4. assembled: The decision is to be 
made by the whole community. 5. to deliver: Chré or det, 
“it is necessary,” must be understood before the infin. 
paradounai. Paul is indicating the decision he wants, not 
imposing it. Satan: A personalized evil force related by 
Paul exclusively to believers (see T. Ling, The Significance 
of Satan (London, 1961]). destruction of the flesh: The 
negative goal of the man’s expulsion from the commu- 
nity is the extinction of his false orientation, not neces- 
sarily by death or sickness (see A. C. Thiselton, SJT 26 
[1973] 204-28). that his spirit may be saved: Positively, 
excommunication is designed to promote an authentic 
orientation toward God. The action of Satan is also pro- 
ductive of good in 2 Cor 12:7. the Day: See comment on 
1:8; 4:5. 6. a little leaven: The bad example of one risks 
infecting all others; every sin has a social dimension (Rom 
14:7; cf. Gal 5:9). 7. old leaven: The remnants of our sinful 
past, which should already have been purged (3:17). 


(Collins, A. Y., “The Function of ‘Excommunication’ in Paul,” 
HTR 73 [1980] 251-63. Derrett, J. D. M., “‘Handing over to 
Satan’: An Explanation of 1 Cor 5:1-7? RIDA 26 [1979] 11-30. 
Forkman, G., The Limits of the Religious Community [ConBNT 5; 
Lund, 1972]. Roetzel, C. J., Judgement in the Community [Leiden, 
1972].) 


30 (B) Clearing Up a Misunderstanding (5:9- 
13). 9. This earlier letter has been lost. 10. The Corin- 
thians had given an overly rigorous interpretation to his 
directive in order to ignore it. 11. The church cannot 
fulfill its mission unless its behavior is distinctively better 
than that of society. the name of brother: One known as a 
merely nominal Christian by his behavior. 12. outsiders: 
Association with nonbelievers is not forbidden (10:27). 
13. the evil man: The individual condemned in vv 1-5. The 
formulation evokes Deut 17:7. 


(Dahl, N. A., “Der Epheserbrief und der verlorene, erste Brief 
des Paulus an die Korinther,” Abraham unser Vater 65-77. Zaas, P. 
S., “Cast Out the Evil Man from Your Midst’ (1 Cor 5:13b),’ 
JBL 103 [1984] 259-61.) 


31 (C) Lawsuits among Christians (6:1-11). 
The mention of judgment and outsiders recalls to Paul an 
issue unrelated to sexual problems (pace P. Richardson, 
NovT 25 [1983] 37-58). 1. the unjust: Not corrupt judges 
but merely nonbelievers. The community should witness 
to a divisive world by exhibiting its ability to reconcile 
its own members (see W. C. van Unnik, “Die Rticksicht 
auf die Reaktion der Nicht-Christen als Motiv in der 
altchristlichen Pardnese,” Judentum— Urchristentum — 
Kirche [Fest. J. Jeremias; ed. W. Eltester; BZNW 20; 
Berlin, 1960] 221-34). 2. If the elect are to participate in 
the eschatological judgment (Dan 7:22; Wis 3:8; 
1QpHab 5:4; Jub. 24:29; Matt 19:28; 1 Thess 4:16-17), 
they are certainly competent to arbitrate ordinary cases. 
3. Wicked angels will be judged at the parousia (Jude 6; 
2 Pet 2:4; cf. 1 Enoch 91:15). 4. those despised by the church: 
For the sake of his argument Paul adopts the perspective 
of those Corinthians who looked down on their fellow 
Christians (> 18 above). A fortiori they would have held 
nonbelievers in contempt. 5. The pretentiousness of the 
“wise” and “perfect” is brutally revealed; they avow 
themselves incapable of a simple judgment! 7. Having 
stated how cases should be handled, Paul goes on to say 
they should not even arise. you have lawsuits with your own 
selves: This is the basic incongruity. Such is the unity of 
the body (12:12-27) that a Christian who sues a brother 
sues himself (Rom 12:5). The two questions evoke Matt 
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9:39-42. 9-10. The vice list of 5:10-11 is expanded by 
four terms. If “thieves” is well in place here (v 7), 
“adulterers” will appear in 6:12-20, and “catamites” and 
“sodomites” (see D. F. Wright, VC 38 [1984] 125-53) 
may prepare for 11:2-16 (see S. Wibbing, Die Tugend- 
und Lasterkataloge im NT [BZNW 25; Berlin, 1959]). 
kingdom of God: Here a future reality as in 15:50 and Gal 
5:21, but it can also be present (4:20; 15:24; Rom 14:17; 
1 Thess 2:12). 11. such were some of you: Another hint of 
the background of the Corinthian community; the list is 
not mere repetition of traditional material. you have had 
yourselves washed: They asked for baptism. you were sanc- 
tified and justified: God set them apart in Christ (1:2) and 
thus made them pleasing to him in principle. God, 
Christ, and Spirit are mentioned, but the thought is not 
yet trinitarian. 


(Delcor, M., “The Courts of the Church of Corinth and the 
Courts of Qumran,” Paul and Qumran [ed. J. Murphy-O’Con- 
ner; London, 1968] 69-84. Meurer, S., Das Recht im Dienst der 
Verséhnung und des Friedens [|ATANT 63; Zurich, 1972]. Vischer, 
L., Die Auslegungsgeschichte von I Kor. 6:1-11 [BGBE 1; 
Tiibingen, 1955].) 


32 (D) Casual Copulation (6:12-20). The 
theme of sexual license in the vice list brings Paul back 
to the type of problem dealt with in 5:1-8. 12. all things 
are lawful to me: A Corinthian slogan (see Hurd, Origin 
68), the application of which Paul restricts, because not 
everything builds up the community; some things 
destroy it (Gal 4:9). 13a. Food... both one and the other: A 
second Corinthian slogan designed to prove that physical 
actions have no moral value. 13b-14. Paul’s response 
matches each element of the slogan. If our bodies are to 
be raised, God must attach importance to actions per- 
formed in and through the body. Though used inter- 
changeably with “us” and “you,” soma is always physical 
(see R. H. Gundry, Sdma in Biblical Theology [SNTSMS 
29; Cambridge, 1976]); it is as such that it is a medium 
of communication (see B, Byrne, CBQ 45 [1983] 608-16). 
15. Christ: As in 12:12, “Christ” designates the Christian 
community, the physical presence of him in the world. 
Commitment to his mission is negated by the use of 
another person in casual copulation. 16. Transitory 
pleasure without real communication denies the full 
union which is the Creator’s intention for the physical act 
in Gen 2:24. 17. A purely formal contrast inspired by 
“one flesh” in v 16, and designed to be evocative of the 
Corinthian commitment to Spirit (> 18 above). 18. shun 
fornication: This is Paul’s conclusion, but he immediately 
recalls a third Corinthian slogan. every sin which a man 
commits ts outside the body: Only motives count, not actions 
(see v 13a). the fornicator sins against own body: By refusing 
to get involved with the other person he perverts the 
intention of the most intimate physical act. 19. your body: 
Because soma is sg. and hymon pl., there could be a 
reference to the body of Christ, but this is excluded by 
the context; sdma is a distributive sg. (2 Cor 4:10; Rom 
8:23). temple of the holy Spirit: The holiness of the com- 
munity (3:16-17) must be reflected in the comportment 
of each member. you are not your own: Because possessed 
by the Spirit and belonging to Christ (3:23). 20. you were 
bought: The image is that of the ransoming (1:30) of a slave 
or a prisoner (Gal 5:1). glorify God: By using the body in 
its intended sense sexually (v 16), but also to serve others 


(Gal 5:13). 


(Kempthorne, R., “Incest and the Body of Christ: A Study of 
1 Cor 6:12-20” NTS 14 [1967-68] 568-74. Miller, J. I., “A Fresh 
Look at 1 Cor 6:16.” NTS 27 [1980-81] 125-27. Murphy- 
O’Connor, J., “Corinthian Slogans in 1 Cor 6:12-20” CBQ 40 
[1978] 391-96. Romaniuk, K., “Exégése du Nouveau Testament 
et ponctuation,” NovT 23 [1981] 195-209.) 
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33 (IV) Part IH: Responses to Corinthian 
Questions (7:1-14:40). In replying to the Corinthian 
letter (7:1) Paul deals with a wide variety of questions, but 
the treatment is not haphazard. He deals first with prob- 
lems of social status (7:1-40), then with those arising 
from contact with the pagan environment (8:1~11:1), and 
finally with those related to the liturgical assemblies 
(11:2-14:40). Tone and treatment are modified according 
to the nature of the problem. 

34 (A) Problems of Social Status (7:1-40). 
Paul begins (7:1-16) and concludes (7:25-40) with sex- 
ually related problems, but the central portion (7:17-24) 
considers the situation of circumcisedAincircumcised and 
slave/freeman. The combination is evocative of Gal 3:28; 
ot, Coll 32th. 

35 (a) SEXUAL RELATIONS IN MarriaGE (7:1-9). 
1. now concerning: New questions raised by the Corin- 
thians are introduced by peri de in 7:25; 8:1; 12:1; 16:1. it 
is good for a man not to touch a woman: This is not Paul’s 
opinion but that of certain Corinthians who idealistically 
believed that married couples should abstain from sexua! 
relations (see Hurd, Origins 68; W. E. Phipps, NTS 28 
[1982] 126-31). 2. have: As in 5:1, echein has a sexual con- 
notation. It is a question not of being married but of 
normal relations within marriage. 3-4. In terms of sexual 
relations (the only aspect of marriage with which Paul is 
here concerned), the body of each is gifted to the other; 
it is thus owed to the other, creating a “debt” (see B. 
Bruns, MTZ 33 [1982] 177-94). 5. Hence, abstention can 
only be by mutual agreement and for a limited time. In 
Jewish law the husband could make a unilateral decision 
(Str-B 3. 37-72). for prayer: One example of the type of 
thing that would justify abstention. Satan: See comment 
Onys:5: 

36 6. this: The pron. tfouto (as in vv 26,35) points 
forward, not backward (see N. Baumert, Ehelosigkeit und 
Ehe im Herrn [FB 47; Wirzburg, 1984] 48-63). Paul is 
merely giving advice. 7. as I myself am: At the time of 
writing Paul was single, but J. Jeremias (ZNW 25 [1926] 
310-12; 28 [1929] 321-23) argues that he was a widower 
(> Paul 79:19). each has his own gift: Paul will no more 
impose celibacy than insist on marriage. What people 
instinctively choose manifests God’s gift. Thus he takes 
it for granted that the married are not called to celibacy. 
8-9. The single have a choice, which must be based on 
practical considerations. it is better to marry than to burn: 
Flaming frustrated passion (so rightly F. Lang, TDNT 6. 
948-51; pace M. L. Barré, CBQ 36 [1974] 193-202) is a 
hindrance to Christian living. 

37 (b) MARRIAGE AND Divorce (7:10-16). 10-11. 
These verses are not a general statement of principle but 
the application of the dominical directive on divorce to 
a highly specific case (see J. Murphy-O’Connor, JBL 100 
[1981] 601-6). 10. not I but the Lord: The invocation of the 
dominical directive is an afterthought. she should not permit 
herself to be separated: For this sense of the Passive, see BDF 
314. The wife should resist being divorced. 11. if she 
should have been put away: The pending divorce could have 
been finalized by the time the letter reached Corinth. let 
her remain single or else be reconciled to her husband: Having 
been forcibly divorced by a husband who accepted the 
Corinthian principle (v 1b), the wife would naturally 
think of remarriage, but this would make it impossible 
for her to forgive him fully (see Herm. Man. 4.1), when, 
as Paul hoped, the husband came to his senses. the husband 
should not divorce his wife: Jesus’ prohibition of divorce 
(Matt 19:9; Luke 16:18) is addressed to the husband, who 
in Jewish law had the sole right to initiate a divorce 
(m. Yebam. 14:1; m. Ketub. 7:9-10; m. Git. 9:8). 

38 12-16. Some at Corinth were proposing that 
marriages in which only one partner had become a 
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Christian should be broken up, presumably because they 
felt it brought the world of sin too close to the church 
(2 Cor 6:14-7:1). Paul’s response is to make a distinction. 
12-13. The good will shown by the pagan who consents 
to live with the convert should be capitalized on (see v 
16). Hence, the marriage should be maintained. 13. In 
contrast to vv 10-11, the wife is here considered capable 
of initiating a divorce, as in Greek and Roman law (see 
RAC 4. 707-19). 14. the unbeliever is sanctified: There are 
many different interpretations (see G. Delling, Studien 
zum Neuen Testament und zum hellenistischen Judentum 
[Géttingen, 1970] 257-60); the simplest is that Paul con- 
sidered the unbeliever holy because, by deciding to 
maintain the marriage, he or she is acting in conformity 
with the divine plan (Gen 2:24=1 Cor 6:17) and the 
dominical directive in 7:10-11 (see J. Murphy- 
O’Connor, RB 84 [1977] 349-61). on account of the believer: 
The decision to maintain the marriage necessarily in- 
volved the Christian partner. your children ave not unclean 
but holy: In order to clarify the application of “holy” to a 
pagan on the basis of his comportment, Paul evokes the 
children of the community who, as unbelieving and 
unbaptized, were theoretically “unclean.” But since their 
behavior was modeled on that of Christian parents, they 
were in fact “holy.” Akatharsia and hagidsyné (or a cognate) 
characterize the two modes of being open to humanity in 
1 Thess 4:3-7 and Rom 6:19-22 (cf. Rom 12:1~2). 15. In 
flat opposition to Jesus’ prohibition, which was ad- 
dressed to Jews (Matt 19:3) and applied to all humanity 
(Matt 19:4-6), Paul permits a full divorce, which in both 
pagan (see PW 5. 1241-45, 2011-13) and Jewish law 
(m. Git. 9:3) was essentially the right of remarriage (pace 
D. Dungan, The Sayings of Jesus in the Churches of Paul 
[Phl, 1971] 89-99; J. K. Elliott, NTS 19 [1972-73] 
223-25). is not bound: The writ of divorce was a deed of 
liberation (m. Git. 9:3). God has called us to peace: The 
absence of gar indicates that this goes with what follows. 
16. perhaps you will save: The intention of the phrase is 
positive (see J. Jeremias, “Die missionarische Aufgabe in 
der Mischehe (I Kor 7:16),” Neutestamentliche Studien fir R. 
Bultmann [ed. W. Eltester, BZNW 21; Berlin, 1954] 
255-60; pace S. Kubo, NTS 24 [1978] 539-44). The situa- 
tion is illustrated by 1 Pet 3:1-2. 

39 (c) CHANGES IN SociAL Status (7:17-24). 
The essential irrelevance of every social-legal situation is 
shown by the fact that God’s call (see comment on 1:9) 
comes to individuals in all situations. No change, there- 
fore, will raise one in God’s estimation. Paul’s views on 
social equality (e.g., Gal 3:28) may have been interpreted 
as a program for social action by some Corinthians (see 
E. Neuhausler, BZ 3 [1959] 43-60.) 21. To make mallon 
chresai intelligible an object must be understood. Many 
supply #@ douleig; e.g., “But even if you can become free, 
remain the more readily as you are” (Conzelmann). In 
conformity with the principle of v 20, a slave, even if 
offered freedom, should remain in slavery. A slave, 
however, had no choice in the matter of manumission; it 
was a change of status over which he had no control (and 
thus parallels v 15). Hence, it is preferable to supply (? 
eleutherig; e.g., “Yet, if you can become free, make use of 
the opportunity” (Robertson-Plummer; S. S. Bartchy, 
Mallon Chrésai [SBLDS 11; Missoula, 1973; P. Trummer, 
Bib 56 [1975] 344-68). A slave should not try to refuse 
manumission beause of the principle in v 20. 22. In terms 
of response to the divine call it does not matter whether 
one is a slave or a freeman, 23. you were bought with a price: 
The idea of redemption (6:20; > Pauline Theology, 
82:75) evokes the prebaptismal state of slavery to sin 
(Rom 3:9). slaves of men: This is not a criticism of slavery 
as such, but of the attitudes of fallen humanity (see com- 
ment on 3:3-4). 
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40 (d) CHANGES IN SEXUAL STaTUS (7:25-40). 
25. concerning virgins: The formulation introduces a new 
topic raised by the Corinthians (see on 7:1). The meaning 
of parthenoi is disputed, and certitude is hardly possible. 
The choice is between engaged couples and those com- 
mitted to celibacy in marriage, but each may be in view 
at different points. 26. it is good for a man to stay as he is: This 
practical principle is the thesis of the section, but Paul 
will permit exceptions. 28. does not sin: This seems to 
imply the breaking of a vow (Weiss) and thus points to 
spiritual marriage (see comment on v 36). affliction for the 
flesh: At least a more complicated life, but perhaps also 
criticism from the ascetics at Corinth (see comment on 
7:1). 29-30. Paul expected an imminent parousia (1 Thess 
4:16-17; 1 Cor 15:51-52), and recommended not 
pretense but detachment. It would be silly to make new 
commitments when all is going to end. 32. free from care: 
Anxious concern is a characteristic of unredeemed 
existence (see R. Bultmann, TDNT 5. 589-93). the unmar- 
ried man: Even though it is directed to the things of the 
Lord, his care is not a good thing; it suggests a fawning 
servility rooted in a lack of confidence in God’s love. 
Barrett rightly sees this as a criticism of the asceticism in 
vogue at Corinth. 33. the married man: Paul does not have 
in mind the love of husband and wife (Gal 5:13-14) but 
the complete absorption in one another of the newly 
married. Since the married man is a member of a com- 
munity of love, his wife has only the first, but not the 
exclusive, claim on his affection. 34. Paul’s view of the 
equality of men and women is highlighted by the fact that 
he says precisely the same thing to the woman. the unmar- 
ried woman or virgin: The formulation suggests that 
parthenos is being used in a technical sense. If so, it can 
only mean one who has entered into a spiritual marriage 
(see Herm. Sim. 9.11). 35. Paul gives clear advice but does 
not impose solutions. His attitude stands in vivid con- 
trast to the doctrinaire positions adopted by some at 
Corinth. 36-38. Opinions are sharply divided on the 
import of the particular case discussed here (see W. G. 
Ktimmel, “Verlobung und Heirat bei Paulus (I Kor 
7,36-38),” Neutestamentliche Studien fir R. Bultmann 
275-95; J. J. O’Rourke, CBQ 20 [1958] 292-98). 36. his 
virgin: It is taken to mean either his daughter, his fiancée, 
or his spiritual wife. Though the most traditional, the 
first is the least likely; its only support is gamizein (v 38), 
but this does not necessarily mean “to give in marriage” 
(see BDF 101). The probability of the fiancée meaning is 
seriously diminished by the allusion to sin (see v 28). 
Why should anyone have thought it sinful for an en- 
gaged couple to marry? Moreover, this problem has been 
dealt with in 7:8-9. Hence, the case concerns a spiritual 
marriage; Paul advises that if they cannot control their 
sex drive they should have no scruple about entering into 
a normal married relationship. He wants them to be 
without care (v 32), undistracted (v 35). 37. being under no 
necessity: Those capable of sustaining a spiritual marriage 
should maintain their commitment. 38. does well: It is a 
question of what is good for the individual, not of what 
is better in principle, but Paul cannot resist mentioning 
his personal preference for the single state (7:7-8). The 
reason is not intrinsic superiority but the time factor 
(7:28-31). 39. free to be married: Through the association 
of ideas Paul moves to the question of second marriages, 
even though he has already dealt with the problem in 
7:8-9. The ideal is permanency in marriage, but death 
confers full freedom on the surviving partner (Rom 7:2). 
only in the Lord: I.e., remembering that she is a Christian, 
perhaps a hint not to enter into a mixed marriage. 40. I 
think that I also have the Spirit of God: A massive under- 
statement tinged with irony. 
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(Adinolfi, M., “Motivi parenetici del matrimonio e del celibato 
in 1 Cor 7? RivB 26 [1978] 71-91. Byron, B., “1 Cor 7:10-15: 
A Basis for Future Catholic Discipline on Marriage and 
Divorce?” TS 34 [1973] 429-45. Cartlidge, D. R., “1 Cor 7 asa 
Foundation for a Christian Sexual Ethic? JR 55 [1975] 220-34. 
Ford, J. M., “St. Paul the Philogamist (I Cor. VII in Early 
Patristic Exegesis);)? NTS 11 [1964-65] 326-48. Glazer, J. W., 
“Commands-Counsels: A Pauline Teaching?” TS 31 [1970] 
275-87. Moiser, J., “A Reassessment of Paul’s View of Marriage 
with Reference to 1 Cor 7” JSNT 18 [1983] 103-22. Nieder- 
wimmer, K., Askese und Mysterium [FRLANT 113; Géttingen, 
1975].) 


41 (B) Problems Arising from Pagan 
Environment (8:1-11). Paul begins (8:1-13) and ends 
(10:23-11:1) with a discussion of the Christian attitude 
toward meat offered to idols. The theological principles 
involved are deepened in the examination of apparently 
extraneous topics in 9:1-10:22. Generally speaking, meat 
was available in the ancient world only after great 
festivals, when the priests sold the surplus of the meat of 
the sacrificial victims that was their share (see J. 
Casabona, Récherches sur le vocabulaire des sacrifices en Grec 
[Paris, 1966] 28-38). At Corinth the “strong” and the 
“weak” (the terminology comes from Rom 15:1) were 
divided on the morality of eating such meat; the former 
approved, the latter were revolted. The problem is also 
dealt with in Rom 14:1-15:13. 


(Fee, G. D., “Eidolothyta Once Again: An Interpretation of 1 Cor 
8-10,’ Bib 61 [1980] 172-97. Horsley, R. A., “Consciousness and 
Freedom among the Corinthians: 1 Cor 8-10,’ CBQ 40 [1978] 
574-89. Lorenzi, L. de [ed.], Freedom and Love [Benedictina 6; 
Rome, 1981].) 


42 (a) Foop OFFERED to Ipots (8:1-13). 1. con- 
cerning idol-meat: A new question raised by the Corin- 
thians (see 7:1). we all have knowledge: A statement of the 
strong at Corinth, which will be clarified in v 4. love builds 
up: Authentic Christian knowledge must be rooted in 
love (Phil 1:9-10). 3. one is known by him: Divine election 
(Rom 8:28-30) is manifested by the response of love. Paul 
plays down the importance of knowledge. 4. In order to 
Justify the eating of idol-meat, the strong based them- 
selves on monotheism, which is expressed positively and 
negatively. an idol is nothing in the world: If an idol has no 
real existence (see C. H. Giblin, CBQ 37 [1975] 530-32), 
food offered to it cannot have been changed. there is no 
God but one: The basic OT conviction (Deut 6:4; Isa 44:8; 
45:5). 5. so-called gods: While objectively idols did not 
exist, for many they were subjectively real. The strong 
had ignored this practical point. 6. one God: Paul corrects 
the abstract monotheism of the strong by citing an 
acclamation (see E. Peterson, Heis Theos [FRLANT 41; 
Géttingen, 1926]), probably from a baptismal liturgy, 
which highlights the role of Christ. Verbs of motion 
(“come” and “go”) should be supplied rather than forms 
of “to be” (see F. M. M. Sagnard, ETL 26 [1950] 54-58). 
all things: The cosmological interpretation (see E. 
Norden, Agnostos Theos [Leipzig, 1913] 240-50) is less 
probable than the soteriological interpretation, which is 
more conformed to Pauline usage (Rom 11:36; 1 Cor 
2:10-13; 12:4-6; 2 Cor 4:14-15; 5:18; see J. Murphy- 
O'Connor, RB 85 [1978] 253-67). There is no allusion to 
the preexistence of Christ (see J. D. G. Dunn, Christology 
in the Making [London, 1980] 179-83). 

43 7. having until now been accustomed to idols: Gentile 
converts had not yet emotionally assimilated their intel- 
lectual conversion to monotheism. their weak conscience: 
The strong may have so qualified the objectively 
erroneous response of the weak. Syneidésis, here used for 
the first time by Paul, means the awareness that one has 
sinned (see R. Jewett, Paul’s Anthropological Terms [AGJU 
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10; Leiden, 1971] 402-39; > Pauline Theology, 82:146). 
8. food will not bring us before (the judgment-seat of) God: In 
keeping with their principle (6:13) the strong proclaim 
food to be morally neutral. we are neither better off if we do 
not eat, nor worse off if we do eat: This is the preferable 
reading, and the allusion is to charisms. They are neither 
increased in the case of those who abstain nor diminished 
for those who eat idol-meat (see J. Murphy-O’Connor, 
CBQ 41 [1979] 292-98). 9. Paul refuses to accept the 
criterion proposed by the strong. The impact of one’s 
action on others should guide a Christian’s decision. 10. 
reclining in an idol’s temple: The fact that the strong 
participated in temple banquets put the weak in an 
impossible position as regards invitations, e.g., to family 
reunions at which idol-meat would be served (see J. 
Murphy-O’Connor, St. Paul’s Corinth 161-65). the con- 
science of the weak person: No longer the “weak conscience” 
of v 7. Paul is trying to inspire concern for an individual 
in need. will be built up: The tone is heavily ironic and is 
explicable only if the strong were insisting that “the weak 
conscience should be built up.” They thought it could be 
done by education, but Paul realized that the reaction of 
the weak had much deeper roots in the personality. 11. the 
brother: The “weak person’ of v 10 now becomes a 
brother in Christ, and so deserving of the same love that 
Christ displayed. destroyed: Torn apart by the unresolved 
tension between instinct and action. 12. you sin against 
Christ: In context this is equivalent to destroying Christ, 
and so “Christ” must designate the community (see com- 
ment on 6:15; 12:12), which is torn apart by the lack of 
charity that binds all together in perfect harmony (cf. Col 
3:14). 13. Paul does not impose a course of action on the 
strong. He simply focuses the elements of reflection that 
he has given them by informing them of what he 
would do. 

44 (b) Pau, RENouncEs His Ricuts (9:1-27). In 
order to drive home the point of the last verse, Paul 
highlights other areas of his life in which he has accepted 
limitations on his freedom for the good of others. The 
topics are introduced by the two opening questions, with 
which he deals in inverse order. He discusses his apostolic 
ministry in vv 1c-18, and his freedom in vv 19-27. 

45 1-2, Paul is an apostle because he has seen the 
risen Lord (15:8) and been commissioned by him (Gal 
1:15-16). The Corinthians should have deduced this, 
since he was the channel of divine power (2:4; 2 Cor 4:7) 
that brought the community into being. 3. my defense: 
Paul’s personal status as an apostle has come under attack. 
4. the right: Since Paul had not used an apostle’s right to 
be supported by the community, some concluded that he 
did not have the right and in consequence was pot an 
apostle. 5. The irrelevant mention of a wife was occa- 
sioned by the previous reference to eating and drinking. 
“Eat, drink, and be merry” (Luke 12:19) was a common 
triad, in which the last element was a euphemism for 
sexual intercourse (2 Sam 11:11; Tob 7:10; see comment 
on 1 Cor 10:6; see J. B. Bauer, BZ 3 [1959] 94-102). The 
individuals mentioned for comparison suggest that the 
Opposition to Paul originated in Jerusalem. the brothers of 
the Lord: The only one named by Paul is James (Gal 1:19; 
cf. Mark 3:31; 6:3; Acts 1:14). Cephas: See comment on 
1:12. 6. Barnabas: See Gal 2:1,13. Since the initial monos, 
“alone,” is sg., Paul suddenly must have remembered 
another apostle whose practice mirrored his own. the 
right not to work: Paul employs four arguments (vv 7,8,13, 
14) to justify the right to support. 7. The argument from 
common sense is used also in 2 Tim 2:3-6. 8. according to 
man: This characterizes the argument in v 7 as the com- 
mon estimation (see comment on 3:3; cf. C. J. Bjerke- 
lund, ST 26 [1972] 63-100; D. Daube, The New Testament 
and Rabbinic Judaism [London, 1956] 394-400). 9-10. The 
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citation from Deut 25:4 is interpreted on the principle 
that if God cares for animals he cares more for human 
beings (Matt 6:26). 11. The conclusion to the first two 
arguments is stated as a quid pro quo (Gal 6:6). 12a. The 
reciprocity just spoken of has in fact been accepted by the 
Corinthians. Missionaries other than Paul, and opposed 
to him (see on vv 4-5), had at least passed through 
Corinth. 12b. In order to give his commitment witness 
value and to distinguish himself from the charlatans, who 
made a good living preying on the credulity of the simple 
(see A. D. Nock, Conversion [Oxford, 1933] 77-98), Paul 
supported himself (4:12; cf. 1 Thess 2:9). 

46 13-15. The structure is identical to that of vv 
7-12. 13. An argument based on the cultic practice of 
antiquity, both Jewish and pagan. 14. to live from the gospel: 
The command, which is addressed to the preachers and 
not to their hearers, summarizes a directive given for the 
Palestinian mission (Mark 6:8-9 par.; cf. 1 Tim 5:18). 
Here we catch another hint of the origin of Paul’s 
opponents. 15. I have not used any of these: The arguments 
in vv 7, 8, and 13 gave Paul a privilege that he was free 
to waive, but the dominical directive imposed an obliga- 
tion. The fact that he did not obey indicates that for him 
even commands of the Lord were not binding precepts 
(see comment on 7:15). 16. I preach: Preaching is the 
expression of Paul’s being as a Christian; for this, then, 
he deserves no special credit. 17-18a. if I preached spon- 
taneously, I merit a reward, but if unwillingly I have been com- 
missioned, what reward can there be? The point of v 16 is 
made again in a complicated way that has given rise to 
much discussion. 18b. free of charge: Paul answers the 
question with a feeble joke. The wages of one not entitled 
to any is to work for nothing! not making full use: The 
compound verb katachraomai (BAGD 420) is used delib- 
erately to disguise a mental reservation, because while at 
Corinth Paul was being subsidized from Macedonia 
(2 Coie Nile 2)). 


(Dautzenberg, G., “Der Verzicht auf das apostolische Unter- 
haltsrecht: Eine exegetische Untersuchung zu 1 Kor 9” Bib 50 
[1969] 212-32. Dungan, D., Sayings of Jesus 3-80. Kasemann, E., 
NTQT 217-35. Liidemann, G., Paulus, der Heidenapostel: II. Anti- 
paulinismus im friihen Christentum [FRLANT 130; Gottingen, 
1983] 105-15. Pesch, W., “Der Sonderlohn ftir die Verkiindiger 
des Evangeliums,” Neutestamentliche Aufsdtze [Fest. J. Schmid; ed. 
J. Blinzler et al.; Regensburg, 1963] 199-206. Theissen, G., Social 
Setting 27-67.) 


47 19. Paul now turns to the theme of freedom 
announced in v 1. free from all men: He is not subject to the 
constraints of the financially dependent, because he 
assures his own livelihood. 20. as a Jew: When among 
those who believed themselves to be under the law Paul 
behaved as a Jew both socially and religiously. His prin- 
ciple is expressed in Gal 4:12. though not being under the 
law: The law of Moses had no relevance for Christians. 
21. those outside the law: The primary reference is to Gen- 
tiles, but the next verse shows that there is also an allusion 
to the “law-less” strong at Corinth, who proclaimed 
panta exestin (6:12; 10:23). under the law of Christ: The 
reference is not to a new code of precepts (pace C. H. 
Dodd, More New Testament Studies [GR, 1968] 134-48) 
but to the law of love exemplified by Christ (Gal 6:2). 
Christou is a gen. of content (BDF 167). 22. I became weak: 
In 8:13 Paul submits himself to the conscience of the 
weak. to win the weak: As will become clear in 10:23~-11:1, 
the hearts of the weak also needed to be changed. all things 
to all people: The basis of Paul’s integrity is love for 
individuals, whatever their religious or social situation. 
23. to be a joint-partaker of it: Since his being is to be an 
apostle (9:16), Paul can share in the fruits of the gospel 
only by bringing it to others, 24-27. In addition to 
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subordinating himself to the needs of others, Paul’s 
freedom is restricted by the need for self-discipline. 
Conversion is but the beginning of a process, which may 
be aborted by sin (see comment on 10:1-22). 27. I buffet 
my body: The boxing metaphor must not be pushed to 
make Paul an advocate of penitential practices. The body 
for him was not evil, but the vehicle of commitment and 
the instrument of love. It must be trained to be more 
responsive to the needs of others than of its own. 


(Bornkamm, G., in StLA 194-207. Broneer, O., “The Apostle 
Paul and the Isthmian Games,” BA 25 [1962] 1-31. Chadwick, 
H., “‘All Things to All Mer’ (1 Cor ix.22),” NTS 1 [1954-55] 
261-75. Pfitzner, V. C., Paul and the Agon Motif [NovISup 16, 
Leiden, 1967]. Richardson, P., “Pauline Inconsistency: 1 Cor 
9:19-23 and Gal 2:11-147 NTS 26 [1979-80] 347-62.) 


48 (c) THE DANGERS OF OVER-CONFIDENCE 
(10:1-13). Using OT examples, Paul warns the Corin- 
thians that even those called by God can be condemned 
for infidelity. 1-4. Paul establishes a parallel between the 
situation of the Israelites in the desert and the Corin- 
thians. He takes it for granted that his readers are familiar 
with the Exodus narrative, whose order he follows: the 
cloud (Exod 13:21), the sea (14:21), the manna (16:4, 
14-18), the water (17:6), and the rebellion (32:6). 1. under 
the cloud: As in Ps 105:39 LXX. 2. baptized into Moses: A 
purely Christian interpretation inspired by “baptized into 
Christ” (Gal 3:27; Rom 6:3). 3-4. spiritual food/drink: The 
adj. pneumatikon evokes their miraculous origin, and the 
allusion is evidently to the eucharist. the rock which followed 
them: There is no hint of movement of the rock in the OT, 
but a legend developed on the basis of a Jewish inter- 
pretation of Num 21:17 (see E. E. Ellis, JBL 76 [1957] 
53-56). the rock was Christ: To heighten the Corinthians’ 
appreciation of the parallel situations, they should see the 
rock then as an equivalent to Christ now; the middle term 
is continuity of giving, not Philo’s identification of the 
rock as Wisdom (Leg. alleg., 2.86). The past tense is used 
not because Christ existed in the past but because the 
rock is not in the present (see Dunn, Christology 183-84). 
6. these things were types of us: Paul has been basing himself 
on the typical sense of Exod (~ Hermeneutics, 71:46- 
48). 7. do not be idolaters: Though the Corinthians did not 
offer worship to pagan gods, some participated in pagan 
cult meals (see 8:10; 10:14-22). stood up to play: Jewish 
tradition explained the Hebr. vb. underlying paizein in 
various ways (t. Sota 6:6), including sexual immorality, 
which the following reference to fornication indicates 
must be the sense here (see 9:5). 8. According to Num 
25:1-9 the number was 24,000. 9. Num 21:4-6. The 
Corinthians were testing God by their childish self- 
centeredness. 10. Probably Num 17:10. the Destroyer: The 
term does not appear in the LXX. On the basis of Exod 
12:23: 2 Sam 24:16; 1 Chr 21:15; Wis 18:20-25 the rabbis 
believed that there was a special destroying angel (Str-B 
3. 412). 11. See comment on v 6. on whom the ends of the 
ages have come: There is no really satisfactory explanation 
of the pl., but the meaning is that Christians are living in 
the last period of human history (> Pauline Theology, 
82:42). 12. This is the point of the whole section. 13. 
except what is human: The Corinthians, some of whom 
thought themselves spiritually so superior, have failed 
the tests that commonly beset humanity. But they could 
have resisted. God will permit them to be tested, but 
never in such a way that failure is inevitable. 


(Goppelt, L., “Paul and Heilsgeschichte: Conclusions from Rom 
4 and 1 Cor 10:1-13; Int 21 [1967] 315-26. Martelet, G., 
“Sacrements, figures et exhortation en 1 Cor x, 1-117 RSR 44 
[1956] 323-59, 515-59. Meeks, W. A., “‘And Rose up to Play’: 
Midrash and Paraenesis in 1 Cor 10:1-22,” JSNT 16 [1982] 
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64-78. Perrot, C., “Les exemples du désert (1 Co 10,6-11),.” NTS 
29 [1983] 437-52.) 


49 (d) THe SicNirICANCE OF SOCIAL GESTURES 
(10:14-22). By participating in temple banquets (8:10) 
the strong had no intention of worshiping idols, but Paul 
believed that such social gestures had an objective 
significance that was independent of the intentions of 
those who made them. He had argued in the same way 
apropos of the act of sexual intercourse in 6:12-20. 14. 
shun: Note the parallel with 6:18a. 15. reasonable people: 
The appeal is to reason, but the basic premise is a matter 
of faith. 16. a sharing: Paul begins by establishing com- 
mon ground. The Corinthians accept the identification 
of the bread and wine of the eucharist with Christ and 
believe that the sharing of this meal produces a common- 
union or shared-union (koindnia), so named because it has 
two focuses, Christ and other believers. The usual order 
of bread and cup (11:23-29) is inverted to facilitate the 
transition to the next verse. 17. one bread: Sharing the one 
life-source, the loaf that is the body of Christ, believers 
are constituted a body whose diversity is rooted in an 
organic unity. 18. Israel: As a further illustration of the 
same type of phenomenon Paul evokes the Israelite 
sacrifice of communion (see R. de Vaux, Studies in Old 
Testament Sacrifice [Cardiff, 1964] 27-51), in which the 
victim was divided between God (represented by the 
altar), the priest, and the offerer (Lev 3 and 7; 1 Sam 
9:10-24). The sharing was understood to create a bond 
between all involved. 19. is an idol anything: Paul forestalls 
an objection. The nonexistence of idols (8:4) does not 
affect the validity of his analogy. 20-21. The absence of 
a real vertical dimension in idol-worship did not destroy 
the horizontal dimension established by the gesture of 
sharing. Thus, by participating in temple banquets, the 
strong entered into a “common-union” with pagans who 
by their belief gave idols a subjective existence, which 
facilitated the activity of the anti-God forces at loose in 
the world (“demons”). The strong were “partners with 
demons” insofar as they destroyed other Christians and 
initiated the destruction of the community (8:10-12). This 
they never intended but it was in fact the consequence of 
their action. 22. God is stronger than the strong. 

50 (e) THE ScRUPLEs OF THE Weak (10:23-11:1). 
Having dealt with the attitude of the strong toward idol- 
meat, directly in 8:1-13 and indirectly in 9:1-10:22, Paul 
now turns to the position of the weak, which also has 
blameworthy aspects. 23. The Corinthian slogan of 6:12 
is again criticized, but this time from a community 
perspective. helpful: This is explained by “build up” 
(oikodomein), which refers primarily to the edification of 
the community (see chaps. 12~14). 24. the other: In con- 
text this means the one with whom I instinctively 
disagree (Barrett); it applies equally to both strong and 
weak. 25. whatever: The utter pragmatism of this advice 
(“what you don’t know won't hurt you”) shows how far 
Paul had moved from the Jewish principle that “an 
ignorant person cannot be saintly” ( m. Abot 2:6; cf. 4: 13). 
26. The citation of Ps 24:1 was used by Jews to justify the 
blessing of food (see E. Lohse, ZNW 47 [1956] 277-80), 
but certainly not to legitimize the eating of anything and 
everything. 27. if you are invited by a pagan: In the light of 
the prohibition in 10:20-21 this must be to a meal in a 
private house. 28-29a. Paul suddenly adverts to the fact 
that his words would also be read by the strong, and so 
digresses to remind them that the rule of conduct enun- 
ciated in 8:13 remains in force. out of consideration for the 
informant: As in 8:11 Paul emphasizes the person (10:24), 
but adds a reference to syneidésis (see comment on 8:7), the 
term preferred by the Corinthians, but which he has to 
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qualify immediately in order to avoid a misunderstand- 
ing. To eat such meat would have been painful only to the 
conscience of the weak, to whom the informant belonged. 
29b-30. Paul shifts to the Ist pers. sg. as in 8:13 and 
speaks from the perspective of the strong who had been 
attacked by the weak. what good does it do for my freedom to 
be judged by the conscience of another?: The weak assumed 
that the strong were also acting against their consciences 
and defamed them publicly (see J. Murphy-O’Connor, 
RB 85 [1978] 555-56). To which the strong responded 
with the shocked question, “Why am I blamed?” The fact 
that they blessed their food by giving thanks to God 
indicated that they were acting in good faith. By taking 
the position of the strong Paul indicted the lack of charity 
of the weak. 31. do all for the glory of God: Note the parallel 
concluding exhortation in 6:20; see comment on 2:7. 32. 
be blameless as regards Jews and Gentiles: As the next verse 
indicates the community has a missionary responsibility 
(14:3; Phil 2:14-16). It must positively empower conver- 
sion and not merely avoid creating stumbling blocks. 33. 
I seek to please: This summary of his missionary stance (see 
comment on 9:19-23) does not contradict Gal 1:10 or 
1 Thess 2:4, 11:1. Christ is the ideal of humanity toward 
which all believers strive, but since they cannot see him, 
Paul’s comportment must mirror “the life of Jesus” (2 Cor 
4:10). This is the only authentic hermeneutic. The theme 
appears with reference to every community that knew 
Paul personally (1 Cor 4:16; Gal 4:12; Phil 3:17; 4:9; 
1 Thess 1:6; 2:14). 


(See bibliography, > 41 above. Betz, H. D., Nachfolge und Nach- 
ahmung Jesu Christi im Neuen Testament [BHT 37; Tubingen, 
1967]. Cadbury, H. J., “The Macellum of Corinth” JBL 53 
[1934] 134-41. De Boer, W. P., The Imitation of Paul [Kampen, 
1962]. Stanley, D. M., “‘Become Imitators of Me’; The Pauline 
Conception of Apostolic Tradition,” Bib 40 [1959] 859-77.) 


51 (C) Problems in Liturgical Assemblies 
(11:2-14:40). In contrast to the question concerning 
spiritual gifts (12:1) the two issues dealt with in 11:2-34 
were not raised in the Corinthian letter (7:1). They are the 
sort of thing reported to Paul orally (1:11; + 9 above). 
Paul, however, refers to the letter in 11:2 (see Hurd, 
Origins 68). The Corinthians may have concluded their 
discussion of idol-meats by saying, “We remember 
everything you told us and maintain the traditions as you 
delivered them to us. In particular we come together for 
prayer and the celebration of the eucharist.” This neatly 
explains the transition, but, having just dealt with social 
occasions involving pagans (10:14-22,27), Paul may 
simply have decided to treat social occasions within th 
Christian community at this point. : 
52 (a) Dress ar LirurGICAL ASSEMBLIES (11:2-16). 
The attempts by W. O. Walker (JBL 94 [1975] 94-110) 
and G. W. Trompf (CBQ 42 [1980] 196-215) to prove 
that this section is not from the pen of Paul are not con- 
vincing (see J. Murphy-O’Connor, JBL 95 [1976] 615- 
21; CBQ 48 [1986] 87-90). The way in which certain 
men, and possibly some women, dressed their hair sug- 
gested homosexual tendencies. Paul’s response is to stress 
the importance of the difference between the sexes (for 
more detail on all points, see J. Murphy-O’Connor, CBQ 
42 [1980] 482-500). 

53 3. head: Gk kephalé never connotes authority or 
superiority (pace S. Bedale, JTS 5 [1954] 211-15); “source” 
(LSJ 945) is the only appropriate meaning here. the source 
of every person’s new being is Christ: Paul evokes the role of 
Christ (see comment on 1:30; 4:15) in the new creation 
(2 Cor 5:17). The general context of Paul’s thought 
demands that anér be understood generically (see A. 
Oepke, TDNT 1. 360-62). the source of every woman's being 
is man: See comment on v 8. the source of Christ’s being is 
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God: For Paul, Christ is the one who is sent (Gal 4:4-5; 
Rom 8:3) in view of a saving mission (1 Thess 1:10; Gal 
2:20; Rom 8:29,32); it is a question of his being as Savior. 
4. prays: Aloud and in public, possibly with a leadership 
role. prophesies: A ministry of the word (14:3,22,31) deriv- 
ing from a profound knowledge of the mysteries of God 
(13:2) based on the Scriptures (see C. Perrot, LumVie 115 
[1973] 25-39). with something hanging down from the head: 
The reference is to long hair as in v 14, which male 
homosexuals grew in order that it might be dressed 
elaborately (see Philo, De spec. leg. 3.36). dishonors himself: 
Kephalé here means the whole person (see H. Schlier, 
TDNT 3. 674). 5. The parallel structure indicates that the 
common terms have the same meaning as in v 4. with 
unbound head: Her hair is not properly dressed (see on v 
15). as if her head were shaven: She looks mannish. Paul has 
to go on to explain himself. 6. for if a woman ts unbound, 
let her be shorn: Disordered hair on a woman was un- 
feminine only in a very generic sense. It did not connote 
deviant sexuality, as long hair on the male did, but Paul 
puts the two cases in parallel. If a woman will not tend 
her hair, she may as well go to the other extreme and 
appear as a man, whose normally short hair was some- 
times shaved off for certain festivals (see Apuleius, 
Metamorphoses 11.10). 

54 7-10. Paul’s first argument against the Corin- 
thian practice is based on the divine intention as revealed 
in Gen 2; the variation in the mode of creation proves that 
God intended men and women to be different. 7. a man 
ought not to bind up his head, This would be unmasculine. 
The parallel conclusion regarding the woman appears in 
v 10. he is the image and glory of God: Since humanity lost 
the glory of God through the Fall (see comment on 2:7), 
Paul is here invoking the pristine state of humanity. 
woman is the glory of man: In Jewish tradition, with which 
Paul was perfectly familiar, woman was also the image 
(Gen 1:27; see J. Jervell, Imago Dei [FRLANT 76; 
GGttingen, 1960]) and glory of God (Apoc. Mos. 20:1-2). 
But Paul could not say so here. He had to find a formula 
that underlined the difference between the sexes, and the 
idea that woman gave glory to man (see A. Feuillet, RB 
81 [1974] 161-82) was justified by Gen 2:18, to which he 
refers in v 9. According to Gen 2:21-23, woman was 
made from man’s rib, whereas man was made from the 
dust of the earth (Gen 2:7). Paul wants to insinuate that 
if God had intended men and women to be indistinguish- 
able, he would have created them in the same way. 10. a 
woman ought to have authority on her head: Paul’s formula- 
tion is so condensed that the meaning can only be 
deduced from the context. Exousian echein can only mean 
authority to be exercised, and Paul takes it for granted 
that women play a leadership role in the community (v 
5). She enjoys this authority precisely as a woman, and so 
must stress her sex by her hairdo. on account of the angels: 
In order not to scandalize envoys from other churches. 
Same usage in Gal 4:14; Luke 7:24; 9:52; contrast Gal 1:8. 
11-12. The basis of Paul’s argument in vv 7-10 was the 
creation account, which Jews used to prove that woman 
was inferior to man (Josephus, Ag. Ap. 2.24 § 201; see 
J Be secal, JS 30 [1979] 121-37) 3 Paul now flatly 
excludes such an interpretation. 11. woman is not otherwise 
than man: In the Christian community woman is no whit 
inferior to man (see J. Kiirzinger, BZ 22 [1978] 270-75). 
12. all things are from God: The fact that woman is the 
source of man (contrast v 3b) is also a manifestation of the 
divine intention and nullifies the Jewish interpretation of 

Gen 2:21-23 (see Philo, Quaest. Gen. 1.16). 

55 13-15. Paul’s second line of argument is based 
on the canonization of current convention that often 
passes for natural law. 14. long hair is degrading: It is a sign 
of homosexuality. 15. her long hair is given to her as a 
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wrapper: \st-cent. illustrations show women with long 
hair wrapped around the head in plaits (see E. Pottier, M. 
Albert, and E. Saglio, “Coma,” Dict. des antiquités grecques 
et romaines [Paris, 1887] 1361, 1368-70). 16. Paul’s final 
argument is the practice of other churches. He could be 
sure that all would agree that men should look like men 
and women like women. 


(Adinolfi, M., “Il velo della donna ¢ Ia rilettura paolina di 1 Cor 
11:2-16,” RivB 23 [1975] 94-110. Boucher, M., “Some Un- 
explored Parallels to 1 Cor 11:11-12 and Gal 3:28,” CBQ 31 
[1969] 50-58. Martin, W. J., “1 Cor 11:2-16: An Interpretation,’ 
Apostolic History and the Gospel [Fest. F. F. Bruce; ed. W. W. 
Gasque et al.; Exeter, 1970] 231-41. Meier, J. P., “On the Veiling 
of Hermeneutics (1 Cor 11:2-16),” CBQ 40 [1978] 212-26. 
Padgett, A., “Paul on Women in the Church: The Contradiction 
of Coiffure in 1 Cor 11:2-16,” JSNT 20 [1984] 69-86. Pagels, E., 
“Paul on Women: A Response to Recent Discussion? JAAR 42 
[1974] 538-49. Scroggs, R., “Paul and the Eschatological 
Woman,” JAAR 40 [1972] 283-303; “Paul and the Eschatological 
Woman: Revisited” JAAR 42 [1974] 532-37.) 


56 (b) THe Eucuarist (11:17-34). Paul passes to 
another problem in Christian social assemblies (> 51 
above). The essence of his reaction is that there can be no 
eucharist in a community whose members do not love 
one another. 17. while insisting on this: The rather awkward 
transition looks back to v 16 in this phrase, whereas the 
remainder looks forward to what is to come. 18. there are 
divisions among you: The situation has been reported to 
Paul, presumably by Chloe’s people (1:11). The divisions 
in this instance (vv 21-22) have a different origin from the 
party factions of 1:12. I partly believe it: He gives unwilling 
acceptance to the news. 19. there must be factions: This 1s not 
simple resignation to the inevitable, but the articulation 
of an eschatological necessity (note the use of defin 15:25, 
53), which here functions as a warning. The behavior of 
inadequate Christians highlights the comportment of 
authentic believers and so facilitates God’s judgment. 20. 
it is not possible to eat the Lord’s Supper: Even though the 
ritual words (vv 24-25) were said, the lack of love (vv 
21-22) meant that in reality there was no eucharist. 21. 
The meal was celebrated in a private house (Rom 16:23) 
whose rooms were too small to contain the whole com- 
munity in one area. The division thus imposed may have 
been exacerbated by the Roman custom of classifying 
guests socially and giving little or nothing to those 
considered inferior (see J. Murphy-O’Connor, St. Paul’s 
Corinth 153-61). each takes his own supper before the rest: 
Only the wealthier members of the community could 
afford to arrive early and were concerned exclusively 
with the gratification of their own desires. one is hungry: 
Poorer members of the community might have worked 
all day without eating. 22. do you not have houses to eat and 
drink in?: If all they were interested in was eating and 
drinking they should have stayed at home and not 
indulged in the mockery of a common meal. the have-nots: 
Many Corinthian believers were poor (1:26), and the 
humiliation of dependency was intensified by contemp- 
tuous neglect. 

57 23. Paul presents himself as a link in the chain 
of tradition reaching back to Jesus, whose authority 
remains present in the church. 24-25. Paul’s version of 
the words of institution is closest to that of Luke 
(22:15-20), but not dependent on it. The apostle intro- 
duced minor modifications into a text that had already 
undergone liturgical development (see EWJ). On the 
meaning of the eucharist, ~ Pauline Theology, 
82:128-32. 25. In contrast to Luke, who mentions 
anamnésis only apropos of the bread (22:19), Paul also has 
an exhortation (for which he may be responsible) 
apropos of the cup. The meaning of the formula “Do this 
as my memorial” has given rise to much discussion (see 
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F. Chenderlin, “Do This as My Memorial” [An Bib 99; 
Rome, 1982]), but the sense in this context is determined 
by v 26, which is Paul’s commentary designed to con- 
front the Corinthians with the existential meaning of the 
eucharist. 26. you proclaim the Lord’s death: The death of 
Jesus, which is an act of love (Gal 2:20), is proclaimed 
existentially (2 Cor 4:10-11) in and through the shared 
eating and drinking (10:16). Authentic remembering is 
imitation of Christ (11:1), whereby God’s saving love 
(Rom 8:39) is made present effectively in the world. From 
this perspective it is clear why the comportment of the 
Corinthians (v 21) made an authentic eucharist impos- 
sible (v 20). until he comes: Until Christ returns in glory 
(15:23). 

58 27. Paul now applies this understanding of the 
eucharist to the situation at Corinth. whoever eats the bread 
or drinks the cup of the Lord unworthily: Paul has in mind the 
lack of loving concern for one another displayed by the 
Corinthians (v 21). The gen. tou kyriou obviously applies 
to the bread as well as to the cup. will be guilty of the body 
and blood of the Lord: If participants in the eucharistic meal 
are not united in love (v 26), they class themselves among 
those who murdered Jesus (Deut 19:10; cf. Heb 6:4-6; 
10:29). 28. Hence, the importance of self-examination 
leading to reconciliation (Matt 5:23~24) prior to partici- 
pation in the eucharist. 29. discerning the body: This is the 
criterion by which believers must judge themselves. They 
must evaluate the authenticity of their relationships to 
other members of the body of Christ, a theme already 
known to the Corinthians (6:15) and mentioned in 10:17. 
30. weak and sick: Against the Jewish background of the 
association of sin and sickness (Mark 2:1-12; John 9:1-2) 
Paul interprets an epidemic at Corinth as divine punish- 
ment. a large number: Many (hikanoi, see BAGD 374) had 
died, and many had been enfeebled. 31. if we made a prac- 
tice of assessing ourselves: Self-correction is the only way to 
forestall divine punishment. 32. being judged by the Lord we 
are disciplined: Acceptance of unpleasant experiences as 
educative warnings is an incentive to avoid the type of 
behavior that merits condemnation. together with the world: 
The selfishness displayed by some Corinthians was 
typical of the comportment of “those perishing” (1:18). 
33. wait for one another: This is one practical way of 
“discerning the body” (v 29) and avoiding the selfishness 
(v 21) that destroyed the sharing that should characterize 
the eucharist. 34a. When taken in conjunction with v 22 
this appears as a compromise designed to diminish the 
impact of social differences on community life. The 
wealthy might indulge themselves at home, but at the 
eucharistic meal they should limit themselves to the com- 
mon fare. 34b. the other matters: Paul was unhappy with 
other aspects of the liturgical assemblies, but these were 
minor and could wait until he arrived. 


(Kasemann, E., “The Pauline Doctrine of the Lord’s Supper” 
ENTT 108-35. Klauck, H.-J., Herrenmahl und hellenistischer Kult 
[NTAbh 15; Miinster, 1982]. Léon-Dufour, X., Le partage du pain 
eucharistique selon le Nouveau Testament [Paris, 1982]. Murphy- 
O'Connor, J., “Eucharist and Community in 1 Cor,’ Worship 50 
[1976] 370-85; 51 [1977] 56-69. Theissen, G., Social Setting 
145-74.) 


Se) (c) THe GirTs OF THE Spirit (12:1-11). The 
peri de introduction indicates a question raised by the 
Corinthians. Paul’s response, which runs to 14:40, sug- 
gests that it concerns the hierarchy of spiritual gifts. He 
discerned an egocentric competitiveness that was detri- 
mental to church unity. 1-3. The criterion by which 
manifestations of the Spirit are to be judged. 2. as if you 
were carried along: At one stage ecstasy had authenticated 
the pagan Corinthians’ worship of idols. 3. Jesus is 
anathema: There were overtones of contempt in the way 


[49:58-61] 


the “spirit-people” neglected the lessons of the life of the 
historical Jesus (2 Cor 5:15), and Paul probably created 
this shocking formula to crystallize the implications of 
their attitude. Jesus is Lord: Paul undermines any spiritual 
elitism by reminding them that all had made this bap- 
tismal confession (Rom 10:9). See J. M. Bassler, JBL 101 
(1982) 415-18; — Pauline Theology, 82:52-54. 4-7. 
Since all the gifts have a common origin they should 
serve a common purpose. 8-10. The list of gifts (cf. 
12:27-30; Rom 12:6-8; Eph 4:11) is not exhaustive and 
precise definitions are impossible. Many of the meanings 
assumed by charismatic groups are arbitrary. 11. Since 
the Spirit both gives and “operates” the gift no one should 
be puffed up with pride (see J. Koenig, Charismata [Phl, 
1978}. 

60 ye (d) THE Bopy Neeps Many Mempsers (12:12- 
31). Though widespread in the ancient world, the idea 
of society as a body is unlikely to have been the source 
of the Pauline concept (~ Pauline Theology, 82:122-27). 
He saw society as, above all, characterized by divisions 
(Gal 3:28), and he predicated “body” of the Christian 
community to emphasize its organic unity. His use of the 
concept may have been triggered indirectly by ex-votos 
of parts of the human body in the Asclepion at Corinth 
(see Murphy-O’Connor, St. Paul’s Corinth 165). 12. many 
members: Diversity is rooted in unity. The different 
members all share a common existence. Christ: As in 6:15 
the name is predicated of the community. 13. one Spirit to 
drink: The fact that the vb. potizein is aor. militates against 
a reference to the eucharist (3:6-8). The Spirit is within 
the church (3:16; 6:19). 14. one member: In context this is 
the key statement. Just as the human body needs different 
members (vv 14-20), so the church needs a diversity of 
spiritual gifts, and each one makes a specific contribu- 
tion. 21. do not need you: The perspective changes slightly. 
Now the point is that members need each other. 23-25. 
In terms of clothing, the genitals receive more attention 
than ears or nose. The instinct of modesty reveals the 
divine plan to ensure that the eyes (for example) should 
not command all consideration. 27. taken singly: The 
precise force of ek merous is unclear. Collectively the 
Corinthians are the body, but individually they are its 
members (cf. Rom 12:5), 28-30. Paul makes the applica- 
tion of v 14 to spiritual gifts. 28. The first three gifts, set 
off from the others by being numbered and personalized, 
constitute the fundamental threefold ministry of the 
word by which the church is founded and built up. 
prophets: See comment on 14:3. teachers: Their role may 
have differed from that of prophets by being exercised 
outside the framework of the liturgical assembly (see 
comments on Rom 12:6-7). 31. the higher gifts: Either the 
first three in v 28, if the verb is imperative, or those gifts 
mistakenly esteemed by the Corinthians, if the verb is 
indicative. 

61 (ec) Love THE Greatest Girt (13:1-13). At 
first sight chap. 13 appears to break the connection 
between chaps. 12 and 14. Hence, it has been considered: 
(a) anon-Pauline interpolation (E. L. Titus, JBR 27 [1959] 
299-302); (b) a misplaced part of one of the letters com- 
bined into 1 Cor (W. Schenk, ZNW 60 [1969] 219-43); 
(c) a text composed for another occasion and inserted 
here by Paul (Barrett, Conzelmann). The first two 
hypotheses are without foundation. The third is recom- 
mended by the quality of the writing (Weiss) and the use 
of the Hellenistic literary form “praise of the greatest vir- 
tue” (cf. U. Schmid, Die Primael der Werte im Griechischen 
von Homer bis Paulus [Wiesbaden, 1964}), which made its 
way into the Jewish sapiential tradition (e.g., Wis 
7:22-8:1; 1 Esdr 4:34-40). Nonetheless, the links with 
the immediate context and the Corinthian situation are 
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so specific as virtually to impose the view that chap. 13 
was written for its present place in 1 Cor. 

62 1-3. The three statements are all constructed on 
the same model. In each case the conditional protasis 
contains an allusion to a charism mentioned in chap. 12, 
viz., tongues (v 1=12:28), prophecy (v 2=12:10,28), 
knowledge (v 2= 12:8), faith (v 2=12:9), helping (v 
3 = 12:28). There is a progression from the lowest gift, 
tongues (14:6-12), via the intellectual gifts and miracle- 
working faith, to acts of supreme devotion benefiting 
others. 2. I am nothing: Only by loving does the Christian 
exist authentically (1:30). 3. to be burned: The reading 
kauthésomai is to be preferred to kauchésdmai (R. Kieffer, 
NTS 22 [1975-76] 95-97). After the surrender of posses- 
sions, only that of the body remains. Burning was 
considered the most horrible of deaths. 4-7. Rather than 
define love Paul personifies it. The 15 verbs all involve 
another person and were chosen in order to highlight 
virtues neglected by the Corinthians. The strong were 
not “patient and kind” (8:1-13). The sexual ascetics 
tended to “insist on their own way” (7:1-40). The com- 
munity “rejoiced at wrong” (5:1-8). 8-13. Paul contrasts 
the present (“now”) in which the Corinthians overvalue 
spiritual gifts with a future (“then”) in which they will 
give supreme importance to the essential virtues of faith, 
hope, and love (see E. Miguens, CBQ 37 [1975] 76-97). 
10. when maturity comes, immaturity will be abolished: This 
interpretation of the to teleion—to ek merous contrast is 
recommended by the following verse. Paul considered 
the Corinthians childish (3:1; 14:20) and desired them to 
be “mature” (14:20). 12. to see face to face: The metaphor 
says no more than epignosomai, “I shall really know,’ and 
is used in the OT to express the quality of Moses’ knowl- 
edge of God (Exod 33:11; Num 12:8; Deut 34:10) in this 
present life. There is no reference to the beatific vision. as 
I have been known: See 8:3: Gal 4:9; Rom 8:29. 13. Faith 
and hope are incompatible with the beatific vision, but 
with love are essential to Christian life (1 Thess 1:3; 
2 Thess 1:3-4; Col 1:4-5). 


(Kieffer, R., Le primat de l'amour [LD 85; Paris, 1975]. Sanders, J. 
T,, “1 Cor 13: Its Interpretation since the First World War,” Int 20 
[1966] 159-87. Spicg, C., Agape dans le Nouveau Testament, I 
[EBib; Paris, 1959] 53-120.) 


63 (f) PRopHECY More IMPORTANT THAN 
Toncues (14:1-25). Paul’s criticism of tongues indicates 
that the Corinthians attached undue importance to this 
gift. The mysterious babble of unintelligible sounds was 
seen as the clearest sign of possession by the Spirit and 
so offered enhanced social prestige. The latent individ- 
ualism is brought out by Paul’s assessment in terms of 
utility to the community, which he highlights by con- 
trasting tongues with prophecy. 1. eagerly desire: There is 
a certain realism in the hint that believers tend to get the 
gift they want. 2. tongue: Though audible, glossolalia is 
intelligible only to God, the author of the gift, and so is 
quite different from the foreign languages of Acts 2:4-11 
(pace R. H. Gundry, JTS 17 [1966] 299-307). 3. proph- 
estes: Prophecy is defined by its effect on the community. 
Revelation in the sense of a new insight into the mystery 
of salvation is actualized in pastoral guidance and in- 
struction; see comment on 1 Thess 5:19-21; Rom 12:6. 
5. unless the latter can put it into words: In this case there is 
no difference between glossolalia and prophecy; see 
comment on v 13 and vv 27-28. 6-12. Paul uses three 
arguments to prove that sound without intelligibility 
contributes nothing: his own ministry (v 6); musical 
instruments (vv 7-8); and foreign languages (vv 10-11). 
11. I shall be a foreigner to the speaker: Yet in the community 
of faith the other should be a brother (8:11-12)! Glosso- 
lalia breaks the unity of the community. “Foreigner” 
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translates barbaros, “barbarian”; — Romans, 51:18. 
13-19. Tongues can make a contribution to the com- 
munity provided they are accompanied by the exercise of 
the mind, which makes them intelligible. 13. he who 
speaks in a tongue should pray for the power to produce articulate 
speech: There is no gift of “interpretation” given to others 
distinct from the speakers in tongues. The latter should 
aspire to a further gift that would make their inchoate 
experience of God intelligible (see A. C. Thiselton, JTS 
30 [1979] 15-36). 14. my spirit: The holy Spirit active in 
the person as gift and working through psychological 
channels distinct from the rational mind. 15. The inartic- 
ulate activity of the Spirit should overflow into the mind 
and become intelligible. sing with the mind also: See Col 
3:16. 16. if you bless: God is praised in “thanksgiving” 
(eucharistia) for his grace, e.g., 2 Cor 1:3-4; 2:14. the one 
who has the status of an outsider: A believer confused about 
what is going on ora non-Christian. say the Amen: Chris- 
tianity inherited from Judaism the custom of assenting to 
prayer by responding “Amen” (Deut 27:14-26; 1 Chr 
16:7-36; Neh 5:13; 8:6). “The responsibility of the 
church as a whole to hear, understand, test, and control 
is underlined” (Barrett). 20-25. Having dealt with the 
intracommunal dimension of glossolalia, Paul now turns 
to its relationship to the apostolate of the community. 
21. Paul cites Isa 28:11-12 in a transl. close to that of 
Aquila. Since the Israelites will not listen to the prophet, 
he threatens them with “the terrible gibberish of foreign 
invaders” (Robertson-Plummer), which they cannot 
understand. 22. In diatribe style (~ Pauline Theology, 
82:12) Paul places an inference from the citation in the 
mouth of an imaginary opponent, who claims that if 
glossolalia (in contrast to prophecy) is ineffective within 
the church, its purpose must be to serve as an apologetic 
sign to those without (see B. C. Johanson, NTS 25 
[1978-79] 180-203). 23. Paul resumes his argument (for 
this sense of oun, see BDF 451.1) and contradicts his 
interlocutor. outsiders or unbelievers: The two terms refer to 
the objective (outsider) and subjective (unbelieving) 
aspects of the same group; the order is reversed in the 
next verse. you are raving: A judgment that would put 
Christianity on the same level as the ecstatic pagan 
mystery cults. 24-25. The mutual concern expressed in 
edification, encouragement, and consolation (14:3) is so 
obviously good and so evidently at variance with the 
self-centeredness of the “world” that the outsider is effec- 
tively challenged to perceive the active presence of God 
in the community. 

64 (g) ORDER IN THE USE OF SPIRITUAL GIFTS 
(14:26-40). Liturgical assemblies that were disorderly 
or too long would not build up the community. Paul, in 
consequence, has to discount the view that possession of 
a gift entitled one to impose oneself on a meeting. 26. a 
hymn: Not an OT psalm, but a spontaneous composition, 
as perhaps Phil 2:6-11 or 1 Tim 3:16. a revelation: The 
basis of prophetic speech. 27b-28. let one of them put it into 
words. But if he cannot put it into words, let him remain silent 
in the assembly: See comment on 14:13. 29. let the others 
evaluate: Paul has all present in mind (14:16; 1 Thess 
5:19-22) and not merely other prophets (pace D. E. Aune, 
Prophecy 219-22). The criterion is certainly the harmony 
between what is said and the faith of the community. 
34-35. These verses are not a Corinthian slogan, as some 
have argued (N. Flanagan and E. H. Snyder, BTB 11 
[1981] 10-11; D. W. Odell-Scott, BTB 13 [1983] 90-93), 
but a post-Pauline interpolation (G. Fitzer, Das Weib 
schweige in der Gemeinde [TEH 110; Munich, 1963]). Not 
only is the appeal to the law (possibly Gen 3:16) un- 
Pauline, but the verses contradict 11:5. The injunctions 
reflect the misogynism of 1 Tim 2:11-14 and probably 
stem from the same circle. Some mss. place these verses 
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after v 40. 36. what!: The rhetorical questions, intensified 
by the disjunctive particle 2, are a negative reaction to the 
situation implied in vv 26-33. 37. is of the Lord: Paul had 
the authority of his commission (15:8-11) and the mind 
of Christ (2:16). Though attested by P*® entolé, “com- 
mand,” is not authentic (see G. Zuntz, The Text of the 
Epistles (London, 1953] 139-40). 38. he is not recognized: 
Paul refuses to admit that he is inspired (cf. v 29). 


(Aune, D. E., Prophecy in Early Christianity and the Ancient Mediter- 
ranean World [GR, 1983]. Cothenet, E., DBSup 8. 1222-337. 
Grudem, W. A., The Gift of Prophecy in 1 Cor [Washington, 1982). 
Hill, D., New Testament Prophecy (Atlanta, 1979].) 


65 (V) Part IV: The Resurrection (15:1-58). 
There are different views of the problem that Paul faced 
(see J. H. Wilson, ZNW 59 [1968] 90-107), but the most 
probable hypothesis (see R. A. Horsley, Nov 20 [1978] 
203-31) is that the denial of resurrection (v 12) came from 
the “spirit-people” (> 18 above), who, under the influ- 
ence of Philonic wisdom speculation, believed that they 
already possessed eternal life (e.g., De spec. leg. 1.345). 
Resurrection of the body would have been meaningless 
to those who attached no importance to the body (see 
6:12-20). How the problem came to Paul’s attention is 
unclear. 

66 (A) The Creed of the Church (15:1-11). 1. 
the gospel: The basis of Paul’s response is the church’s belief 
in the resurrection of Jesus. Since he really rose from the 
dead, resurrection is no longer just a possible theory con- 
cerning the mode of survival after death (+ OT 
Thought, 77:173-74). 2. Extreme concision makes an 
exact translation impossible; at least six different con- 
structions have been proposed (see Conzelmann, 1 Corin- 
thians 250). with what form of words I preached: The precise 
formula Paul used is important. 3a. I delivered: An 
introduction to the creed that Paul received and passed 
on. 3b-5. Nothing proves that this earliest creed is a 
trans]. from a Semitic language, but it almost certainly 
originated in a Palestinian community. Paul inserted the 
triple kai hoti, “and that.” 3b. died for our sins in accordance 
with the Scriptures: The interpretation of Jesus’ death in 
terms of Isa 53:5 may go back to Jesus himself (see JNTT 
287-88). 4. was buried: This guaranteed the reality of his 
death. raised on the third day in accordance with the Scriptures: 
The only precise reference is Hos 6:2, but later Jewish 
tradition considered the third day the day of salvation 
(Gen. Rab. 5b on Gen 22:4-5; H. Friedman and M. 
Simon, Midrash Rabbah (London, 1939] 1. 491). 5. he 
showed himself: The vb. dpth2 is to be understood not as 
passive but as middle voice (see A. Pelletier, Bib 51 [1970] 
76-79). The emphasis is on the initiative of Jesus, not on 
the subjective experience of the beneficiaries. 6. The 
point of this addition by Paul is to underline that eye- 
witnesses were still available for questioning. It is not a 
doublet of the Pentecost event (see C. F. Sleeper, JBL 84 
[1965] 389-99). 7. to James, then to all the apostles: A tradi- 
tional fragment inserted by Paul to serve as a transition 
to his own experience. Like Paul, James, “the brother of 
the Lord” (Gal 1:19), had not been a disciple of Jesus (cf. 
Acts 1:21-22). An appearance to James is narrated in Gos. 
Hebrews 7 (HSNTA 1. 165). 8. as if to an abortion: Possibly 
a term of abuse used by Paul’s opponents, who mocked 
his physical appearance (2 Cor 10:10) and denied his 
apostleship (1 Cor 9:1-18). 10. I labored more abundantly 
than any of them: The polemic note indicates an allusion to 
the situation dealt with in 9:1-18. 


(Kremer, J., Das dlteste Zeugnis von der Auferstehung Christi [SBS 17; 
Stuttgart, 1966]. Lehmann, K., Auferweckt am dritten ‘Tag nach der 
Schrift [QD 38; Freiburg, 1968]. Murphy-O’Connor, J., “Tradi- 
tion and Redaction in 1 Cor 15:3-7? CBQ 43 [1981] 582-89.) 
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67 (B) The Consequences of Different Theses 
(15:12-28). Having laid the foundation, Paul now con- 
fronts the Corinthians with the consequences of their 
denial and the benefits of his affirmation. 

(a) THe CorinTHIANs’ Tests (15:12-19). Paul 
points out to the Corinthians that if their thesis (v 12) is 
correct, four conclusions must be drawn: (1) Christ has 
not been raised (vv 13,16); (2) Paul’s preaching is in vain 
(v 14) and he is open to the charge of misrepresenting 
God (v 15); (3) the faith of the Corinthians is meaningless 
and they are still sinners (vv 14,17); (4) those who died 
as Christians are definitively lost (v 18). He concludes on 
a rather effective emotional note (v 19). 12-13. If here and 
in vv 15-16 Paul draws a conclusion concerning a specific 
individual, Christ, the sense of the Corinthian claim 
must be that there is no such thing as resurrection from 
the dead; it was not part of God’s plan for humanity. 14. 
in vain: In Paul’s lexicon (1 Cor 15:10,58; 2 Cor 6:1; Phil 
2:16; 1 Thess 2:1; 3:5) kenos means “nonproductive.” His 
preaching brought nothing new into being, and the Cor- 
inthians are unchanged. 17. ineffective: By using mataia 
(see 3:20), Paul intensifies the force of kenos. This verse is 
the key argument and the one most likely to reach the 
Corinthians. They thought of themselves as wisdom- 
filled (+ 65 above) precisely as Christians (see 2:8; 6:4). 
Through conversion to Christ they had been changed, 
raised to a new level of being (see comment on 1:30; 
4:15), but if Christ was not as Paul said, then nothing had 
altered. They were as the rest of humanity. Their denial 
of the resurrection sapped the foundations of their 
cherished status (see comment on 2:6-16). 18. those who 
have fallen asleep in Christ: Those who have died (1 Thess 
5:10) as Christians (1 Thess 4:16) are lost (the same verb 
is used in 1:18 to designate nonbelievers), even if they 
thought of themselves as “spirit-people” This is a further 
conclusion from v 17. 19. if in this life we who are Christians 
have only hope: Many pagans had what was for Paul an un- 
founded hope in a future state of beatitude. To deny the 
resurrection of Christ (which for Paul transformed 
survival after death from a theoretical possibility into a 
real possibility) reduced Christians to the same miserable 
level. 


(Bachmann, M., “Zur Gedankenftihrung in 1 Kor 15:12.” TZ 
34 [1978] 265-76. Bucher, T. G., “Die logische Argumentation 
in 1 Kor 15:12-20” Bib 55 [1974] 465-86; “Nochmals zur 
Beweisfithrung in 1 Kor 15:12~20? TZ 36 [1980] 129-52.) 


68 (b) Paur’s Tuesis (15:20-28). Human logic 
here gives way to the passion of the prophet proclaiming 
a conviction that transcends reason and experience. 20. 
the firstfruits: What was done for Christ can be done for 
others, and God’s goodness indicates that it will. 21-22. 
See Rom 5:12-21. The parallel between Adam and Christ 
is founded in the ideas of belonging (to Adam by nature; 
to Christ by decision) and causality (through Adam, who 
infected society with sin and death; through Christ who 
gives life). 23. at his appearance: The general resurrection 
will take place at the second coming of Christ (1 Thess 
4:16). 24-26. Having been exalted to the status of Lord 
through his resurrection (15:45; Rom 1:3-4; 14:9), Christ 
must continue his work by destroying the hostile powers 
(2:6b), who hold the living captive, and then Death, the 
master of the dead. The kingdom is not yet perfect, and 
the Corinthians do not yet reign (4:8). 24. rule, authority, 
and power: These are mythological expressions for forces 
hostile to authentic humanity. See Rom 8:38: cf. Col 
1:16; 2:10; Eph 1:21. 25. he must continue to reign: The 
necessity is that of the divine plan as revealed in a pro- 
phetic psalm, Ps 110:1b, which is quoted implicitly. 26. 
The personification of Death is well attested in the OT, 
e.g., Pss 33:19; 49:14; Jer 9:20-22; Hab 22; see INI J. 
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Tromp, Primitive Conceptions of Death and the Netherworld in 
the OT (BibOr 21; Rome, 1969). 27. Ps 8:7 is also 
associated with Ps 110:1 in Eph 1:20-22. In both psalm 
citations the emphasis is on “all?” which permits the 
extension to Death but might create a misunderstanding. 
Thus, Paul continues, “It is plain that this is with the 
exception of him (God) who subjected all things to him 
(Christ).” 28. the Son himself: Within history Christ exer- 
cises the sovereignty of God, but once history comes to 
its end (v 24a), there will be no more struggle (v 24b), and 
so he will remit into the hands of his Father the authority 
given him for his mission of salvation. The subordination 
of Christ to God (3:23) creates problems for dogmatic 
theologians. 


(Barth, G., “Erwagungen zu 1 Kor 15:20-28” Ev 30 [1970] 
515-27. Cothenet, E., DBSup 10. 173-80. Lambrecht, J., “Paul's 
Christological Use of Scripture in 1 Cor 15:20-28” NTS 28 
[1982] 502-27. Schendel, E., Herrschafi und Unterwerfung Christi 
[BGBE 12; Tiibingen, 1971]. Wilcke, H. A., Das Problem eines 
messianischen Zwischenreiches bei Paulus [Zurich, 1967].) 


69 (C) Ad Hominem Arguments for Resur- 
rection (15:29-34). Abruptly Paul switches back to a 
hard-nosed approach similar to that in vv 12-19. He 
argues (1) from his own apostolic commitment (vv 
29~-32a) and (2) from the inevitable consequences for 
ethics of a denial of resurrection. 

70 29. Interpretations of this verse are legion 
(Foschini, Rissi), but the most common view sees Paul as 
referring to members of the community who had them- 
selves baptized on behalf of dead friends or relatives who 
had died unbelievers (so Barrett, Conzelmann, Senft, et 
al.). Paul’s sacramental theology, however, would never 
have permitted him to condone such superstition, much 
less to use it as an argument. Moreover, the antecedent 
context suggests that v 29 should evoke Paul’s ministry 
in a general way, and this is confirmed by vv 30-32a. In 
this perspective one would translate, Why are they destroy- 
ing themselves on account of those dead (to higher spiritual 
truths)? If those who ave really dead are not raised, why are they 
being destroyed on their account? The “spirit-people” at 
Corinth—those who denied the resurrection (> 65 
above) —had mocked Paul for the effort he expended on 
those whom they considered merely “soul-people” (> 18 
above). By radicalizing the gibe in the second question, 
Paul draws their attention to the implications of such 
effort. He would not be working himself to death, were 
he not absolutely convinced that the dead would be 
raised. 


(Foschini, B. M., ““Those Who Are Baptized for the Dead’ 
[1 Cor 15:29]? CBQ 12 [1950] 260-76, 379-99; 13 [1951] 
46-78, 172-98, 276-83. Rissi, M., Die Taufe fiir die Toten [ATANT 
42; Zurich, 1962]. Murphy-O’Connor, J., “‘Baptized for the 
Dead’ [1 Cor 15:29]. A Corinthian Slogan?” RB 88 [1981] 
532-43.) 


71 30. we are in danger every hour: The wearing 
effect of such tension confirms the well-attested sense 
postulated for baptizontai in v 29 (see Oepke, TDNT 1. 
530). 31. your boasting which I have: The apparent contradic- 
tion has suggested an interpolation (D. R. MacDonald, 
HTR 93 [1980] 265-76), but the possessive adj. hymetera 
embodies the ambiguity of the gen. (BDF 285) and must 
be understood objectively as in Rom 11:31. The Corin- 
thians are Paul’s boast (9:2; 2Cor 3:2). 32a. speaking 
popularly: By this phrase (see comment on 9:8) Paul 
indicates that the allusion to fighting with beasts at 
“Ephesus should be understood figuratively, as “to be 
saved from the lion’s mouth” (Ps 22:21; 1 Macc 2:60; 
2 Tim 4:17; 1QH 5:9,11,19). See A. J. Malherbe, JBL 87 
(1968) 71-80. 32b. if the dead are not raised: If this life is the 
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only one, why should one dedicate it to others? The im- 
mediate referent is Paul, but the application is much 
wider. The citation from Isa 22:13 would have evoked 
Epicurean sayings, and the “spirit-people” at Corinth 
would not have wanted to be associated with such mate- 
rialists. 33. no longer permit yourselves to be deceived: Paul here 
addresses the community as a whole. The citation from 
Menander (Thais frg. 218) had the status of a proverb, and 
here “bad company” means those who deny the resurrec- 
tion. 34. what some have is ignorance of God: An allusion to 
the slogan of 8:1 is probable and suggests a certain 
overlap between the strong and the “spirit-people” to 
whom this verse is addressed. 

72 (D) The Resurrected Body (15:33-49). 
Paul deals with two associated questions. What is the 
resurrected body like (vv 35-44a)? What reason is there 
to think that such a body really exists (vv 44b-49)? 
73 35. The diatribe-style questions (> Pauline 
Theology, 82:12) are really an objection. If nothing can 
be said about the risen body, it is pointless to talk about 
resurrection. with what sort of body do they come?: This 
question was first raised in Judaism in 2 Apoc. Bar. 49:2, 
written some 30 years after 1 Cor. 36-38. The plant that 
emerges has a body different from the seed that was 
buried. The form of the plant body is determined by 
God, and no one could guess his intention from the form 
of the seed body, particularly since so many different 
plants come from seeds that look very much alike. 39-41. 
The point here is that words like “flesh.” “body,” and 
“glory” are not univocal terms. There are different types 
of each, and so the realities to which we apply such terms 
may not be the only realities to which they may be 
applied. 40. celestial bodies: In Jewish tradition the stars 
were considered animate beings (f Enoch 18:13-16; 
21:3-6; Philo, De plant. 12). 42-44a. With his imaginary 
interlocutor’s mind thus prepared, Paul answers the ques- 
tion of v 35 by simply transforming four negative 
qualities of the present body into positive qualities. The 
negative qualities selected would all have been heartily 
approved by his opponents, and the choice may have been 
a tactful gesture on Paul’s part. The vb. “sow” is used to 
apply the idea developed in vv 36-38, viz., that conti- 
nuity may be accompanied by radical change. The image, 
of course, derives from burial. 44a. physical body: The adj. 
is derived from psyché, “soul,” which could be conceived 
of as a purely material principle of animation (Philo, Quis 
rer. div, 55). “Earthly body”would have been a less 
ambiguous expression, but Paul had already used it (and 
its antithesis) in another sense in v 40. spiritual body: The 
human body as adapted by the Spirit of God for a com- 
pletely different mode of existence (see comment on vv 
51-53). 

74 44b. also a spiritual one: Paul here begins to 
answer the question, How do we know that there is in 
fact a resurrection body? The form of his thesis implies 
some common ground with his opponents, which he can 
use as a starting point. In order to reconcile the two 
accounts of creation Philo distinguished the heavenly 
man of Gen 1 from the earthly man of Gen 2 (Leg. alleg. 
1. 31-32) and argued that the second, historical man was 
a copy of the first ideal man (De op. mund. 134). Paul 
accepts the distinction but maintains (obviously with 
Christ in mind) that the relationship should be under- 
stood differently. 45. the first man Adam became a living soul: 
By adding “Adam” to the citation of Gen 2:7b, Paul 
accepts the historical character of this figure. By adding 
“first” he departs from the exegesis of Philo. the last Adam 
became a life-giving spirit: In virtue of a belief that the end 
would correspond to the beginning, Jewish theology 
granted Adam a role in the eschaton (1 Enoch 85-90; Apoc. 
Mos. 21:6; 39:2; 41:1-3). This permitted Paul to present 
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Christ as the last Adam. Through his resurrection he 
became Lord (Rom 1:3-4; 14:9) and so, in contrast to the 
first Adam, is presented as a giver, not a recipient, of life. 
46. first: Since for Philo the heavenly man was both in- 
corporeal and incorruptible (De op. mund. 134), his body 
could be described as “spiritual?” For Paul this quality 
could be predicated only of the risen body of Christ. 
Hence, he reverses Philo’s order, thus overturning the 
position of his opponents, who would have accepted the 
idea of a heavenly man, and so confirming his thesis in 
v 44b. 47. Paul amplifies what he has just said, but in 
terms that echo Philo’s terminology. from earth, from 
heaven: In context these multivalent phrases are intended 
to indicate the sphere to which Adam and Christ belong, 
€.g., certain qualities are implied by saying that someone 
is “from Ireland.” 48-49. These verses reiterate the 
thought of vv 21-22, but from a slightly different 
perspective. Adam and Christ each represent a possibility 
of human existence, possibilities that are real since all are 
what Adam was and can become what Christ is. 49. to 
bear the image: To have the same sort of body. 


(Altermath, F., Du corps psychique au corps spirituel [BGBE 18; Tiib- 
ingen, 1977]. Barrett, C. K., From First Adam to Last [London, 
1961]. Dunn, J. D. G., “1 Cor 15:45—Last Adam, Life-giving 
Spirit)” Christ and Spirit in the New Testainent [Fest. C. F. D. Moule; 
ed. S.S. Smalley, et al; Cambridge, 1973] 127-41. Morissette, R., 
“La condition de ressuscité. 1 Cor 15:35-49: Structure littéraire 
de la péricope,” Bib 53 [1972] 208-28. Pearson, B., The 
Pneumatikos—Psychikos Terminology in 1 Corinthians. Scroggs, R.., 
The Last Adam [Oxford, 1966]. Sharp, J. L., “The Second Adam 
in the Apocalypse of Moses,” CBQ 35 [1973] 35-46. Stemberger, 
G., Der Leib der Auferstehung [AnBib 36; Rome, 1972].) 


75 (E) The Need for Transformation (15:50- 
58). 50. J. Jeremias (NTS 2 [1955-56] 151-59) sees the 
two parts of the verse as complementary, because he takes 
“flesh and blood” as meaning the living, and “corruption” 
as meaning those who have already died. It is perhaps 
more likely that “corruption” explains why “flesh and 
blood” are incompatible with an eternal kingdom. 51. 
mystery: A hidden truth revealed to and through Paul 
about what is to happen at the end (Rom 11:25). all (of us) 
we shall not sleep: Unless pantes ou is assumed to be iden- 
tical with ou pantes (BDF 433), Paul expected the parousia 
to come before any more Corinthians died. Some 
witnesses delete the negative in order to remove Paul’s 
unfulfilled expectation that he would live to see the 
parousia. 52. The distinction between living and dead 
serves only to stress the equality in the destiny of both 
groups; it is related to the nature of the human person. at 
the trumpet of the eschaton: The trumpet was part of Jewish 
apocalyptic imagery (Joel 2:1; Zeph 1:16; 4 Ezra 6:23; cf. 
1 Thess 4:13-18). 53. Strictly speaking, aphtharsia, “incor- 
ruption,” and athanasia, “immortality,” are not synonyms, 
The former is applicable only to material beings (Wis 
2:23; cf. J. Reese, Hellenistic Influence on the Book of Wisdom 
and Its Consequences [AnBib 41; Rome, 1970] 65-66), but 
Paul predicates it of God in Rom 1:23. Here he specifies 
the type of change the living must undergo. 54b. For his 
climax Paul combines two OT texts. Only Theodotion 
comes close to Paul’s version of Isa 25:8 (see A. Rahlfs, 
ZNW 20 [1921] 182-99), which influenced him to insert 
“victory” in Hos 13:14. 56. Sin, death, and law have 
played no role in Paul’s theology up to this point, but they 
are key concepts in Rom (> Pauline Theology, 
82:82-100). The verse may have originated as a post- 
Pauline marginal note. 57. Typically Paul stresses that our 
victory over death is due to Jesus Christ. 58. be steadfast, 
immovable: The exhortation evokes “if you hold fast” (v 2), 
creating a neat inclusion. 


[49:75-79] 


76 (VI) Conclusion (16:1-24). 

(A) The Collection for Jerusalem (16:1-4). 
1. now concerning: The formula indicates a question raised 
by the Corinthians (7:1). The collection for the impov- 
erished of Jerusalem (Rom 15:26) was decided at the 
Jerusalem Conference (Gal 2:10) in early fall ap 51, after 
the journey described in Acts 15:36-18:22 (see J. 
Murphy-O’Connor, RB 89 [1982] 71-91; or possibly in 
AD 49; > Paul, 79:31-33). Paul hoped that this good-will 
gesture would bridge the growing gap between the 
Jewish and Gentile wings of the church (Rom 15:25-31). 
the churches of Galatia: Paul must have informed the Gala- 
tians when he visited them for the second time (Acts 
18:23) on his way overland to Ephesus. so you are also to 
do: The aid of the Corinthians must have been solicited 
during his long stay in Ephesus (Acts 19:8-10), possibly 
in the previous letter (1 Cor 5:9), because their question 
concerned the mechanics of the collection. No direct 
contact between Corinth and Galatia is implied, for Paul 
goes on to repeat the instructions given the latter. 2. the 
first day of the week: Sunday (see W. Rodorf, Sunday [Phl, 
1968]). The fellowship expressed in the liturgical 
assembly was to serve as a reminder to be generous to 
others. each of you: No believer at Corinth was destitute 
(1:26), but the impression is that spare cash was limited. 
In order that the total might do honor to the church, a 
little was to be put aside each week. As to how they 
responded, see comments on 2 Cor 8-9. 3-4. These 
instructions reflect Paul’s concern that money should not 
obscure the witness value of his ministry (9:15; 1 Thess 
2:5-9). Suggestions that he had been accused of financial 
mismanagement are unfounded. 


(Georgi, D., Die Geschichte der Kollekte des Paulus fiir Jerusalem [TF 
38; Hamburg, 1965]. Nickle, K. F., The Collection [SBT 48; 
London, 1966].) 


77 (B) Paul’s Travel Plans (16:5-9). 5-7. 
Circumstances forced Paul to change this plan (> 2 Cor- 
inthians, 50:9). 8. This fixes the place of composition of 
1 Cor. 

78 (C) Some Recommendations (16:10-18). 
10-11. Timothy has already left, and Paul’s worry about 
his reception at Corinth is manifest (4:17). 12. Apollos: 
The Corinthians had set Apollos against Paul (1:12; cf. 
3:5-9; 4:6); Paul makes it clear that Apollos’s failure to 
return to Corinth was not due to any refusal on his part. 
15-18. Stephanas, Fortunatus, and Achaicus may have 
brought the letter from Corinth (7:1). If so, they could 
have confirmed the gossip brought by Chloe’s people 
(1:11). 15. the household of Stephanas: Mentioned as having 
been baptized by Paul (1:16), thus one of the first converts 
at Corinth (cf. Acts 17:34). Achaia: The southern and 
central portion of Greece, a Roman province since 27 Bc 
(Strabo, Geogr. 17.3,25). they appointed themselves for the . 
service of the saints: Seeing a need, they met it. 16. The basis 
of Christian authority is effective service to the commu- 
nity. Paul urges the Corinthians to recognize the de facto 
situation implied in v 15. 17. Achaicus: This nickname 
(“the man from Achaia”) suggests that he was a freedman 
who had lived outside Greece for some time. 

79 (D) Final Greetings (16:19-24). 19. Aquila 
and Prisca. Prisca is mentioned before her husband in Rom 
16:3 (> Romans, 51:132) as well as in Acts 18:18,26. The 
implication is that she had higher status than her husband 
(see Meeks, First Urban Christians 59). the church in their 
house: This type of gathering is to be distinguished from 
the assembly of the whole church (14:23; Rom 16:23). 
Subgroups were a virtual necessity in view of the amount 
of space available in the average house (see comment on 
11:21). 20. with a holy kiss: See comment on Rom 16:16. 


[49:79] 


The kiss was definitely part of the Christian liturgy in the 
2d cent. AD (see K.-M. Hofmann, Philema Hagion [BFCT 
2; Gtitersloh, 1938]), but it was only possibly so at the 
time of Paul (see G. Stahlin, TDNT 9. 139-40). Thus, the 
injunction does not guarantee that his letters were read in 
the liturgical assembly. 21. Since letters were written by 
different secretaries (Rom 16:22; see G. Bahr, CBQ 28 
[1966] 465-77), they had to be authenticated by Paul (Gal 
6:11; Phlm 19; Col 4:18; see G. Bahr, JBL 87 [1968] 
27-41). Forgeries were not unknown (2 Thess 2:2; cf. 
3:17); + NT Epistles, 45:19-22. 22. if anyone does not love 
the Lord: The use of philein rather than Paul’s usual agapan 
indicates the presence of a traditional Christian formula, 
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possibly of liturgical origin (see C. Spicq, NovT 1 [1956] 
200-4). let him be anathema: See comment on 12:3. our 
Lord, come: The much discussed maranatha (Did. 10:6) is 
probably a transcription of an elision of the Aramaic 
marana@ ° atha’. So far there is no contemporary evidence 
for the impv. form, but the suffixal substantive is 
attested in 4QEn> 1 iii 14 (see Fitzmyer, TAG 223-29). 
The formula derives from the liturgy and prays for the 
second coming (4:5; 5:5; 11:26; 15:23). 24. my love be with 
you all: Despite all the problems that the Corinthians 
caused him, the note of paternal affection is evident 
(4:14-15; 2 Cor 12:14). 
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INTRODUCTION 


Z (I) Authenticity and Unity. With the ex- 
ception of 6:14-7:1, which many consider a post- 
Pauline interpolation, the authenticity of 2 Cor is 
unquestioned. Its unity, however, is a matter of some 
controversy. Although the integrity of 2 Cor has its 
defenders (Allo, Hughes, Lietzmann; W. H. Bates, NTS 
12 [1965-66] 56-69; N. Hyldahl, ZNW 64 [1973] 
289-306), the majority of commentators see it as a 
collection of Pauline letters. The most influential view is 
that of G. Bornkamm (NTS 8 [1961-62] 258-64), who 
divides 2 Cor into five letters dated in the following 
order: (A) 2:14-7:4 minus 6:14-7:1; (B) 10-13, the 
sorrowful letter; (C) 1:1-2:13 plus 7:5-16, the letter of 
reconciliation; (D) 8:1-24, a letter to Corinth concern- 
ing the collection for Jerusalem; (E) 9:1-15, a circular 
letter to Achaia about the collection. This hypothesis is 
based on what are viewed as hard transitions in the 
present text of 2 Cor. The details will be discussed in the 
commentary, but with many interpreters I do not find 
that the breaks in chaps. 1-9 involve such a degree of 
discontinuity as to demand a partition hypothesis. 
Chaps. 10-13, however, cannot be the continuation of 
chaps. 1-9; it is psychologically impossible that Paul 
should suddenly switch from the celebration of recon- 
ciliation (1-9) to a savage reproach and sarcastic self- 
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vindication (10-13). Thus, 2 Cor is certainly a combina- 
tion of two letters. 

3 Because of the harsh tone a number of scholars 
(Bornkamm, Georgi, KINT 2. 126-30) identify chaps. 
10-13 with the sorrowful letter (2 Cor 2:4; 7:8), and so 
date it before chaps. 1-9. This hypothesis is untenable. 
The sorrowful letter was occasioned by the behavior of 
a single individual (2 Cor 2:5-8), who is not even alluded 
to in chaps. 10-13, which are concerned with the 
damage done to the community by false apostles. It is 
more probable (Barrett, Furnish, Windisch) that chaps. 
10-13 (Letter B) were occasioned by some development 
at Corinth subsequent to the dispatch of chaps. 1-9 
(Letter A). The seeds of the trouble that necessitated 
Letter B can be detected in Letter A. 

4 (II) Time and Place of Composition. The 
sequence of events between 1 Cor and 2 Cor is treated 
elsewhere (+ Paul, 79:41-43), but I would lower the 
dates given there by three years. Letter A was written a 
year after 1 Cor (2 Cor 8:10; 9:2; cf. 1 Cor 16:1-4), 
therefore in the spring of ap 55, from Macedonia igor 
2:13; 7:5; 8:1; 9:2), where Paul had wintered at 
Thessalonica or Philippi. Titus, who had been the bearer 
of the no longer extant sorrowful letter (2 Cor 7:6) 
because he had been at the Jerusalem Conference (Gal 
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2:1, see comment on 1 Cor 16:1) and could report 
authoritatively on the attitude of the mother church to 
the Gentile mission, was also entrusted with Letter A 
(2 Cor 8:16-17), which brought to a happy conclusion 
a distasteful episode in Paul’s relations with Corinth. 
Having spent the winter with the churches of Mace- 
donia, there was little more for Paul to do there, so in 
the summer of AD 55 he moved on to virgin territory 
(2 Cor 10:16) in Ilyricum (Rom 15:19). At some point 
news reached him there of a drastic deterioration in the 
situation at Corinth. Letter B was written in the heat of 
his disappointment and anger. 
5 (III) The Opponents. Letters A and B 
reflect different stages of a developing situation at Cor- 
inth. Opposition to Paul that is only hinted at in Letter 
A is brought out into the open in Letter B. There is a 
consensus on two points: the intruders were Jewish 
Christians, and they attacked Paul’s apostolic authority. 
Disagreement, however, persists concerning the adver- 
saries’ origins and role at Corinth, because the evidence 
points in different directions. Some hints indicate 
Judaizers of Palestinian origin, whose attitude toward 
the law was more positive than Paul found palatable. 
Other clues, however, are thought to suggest Hellenistic- 
Jewish wandering preachers, who were convinced that 
their possession of the Spirit showed itself in their 
eloquence, their ecstatic experiences, and their power to 
work miracles. There has been a tendency to emphasize 
one set of clues at the expense of the other, with the result 
that there are two dominant schools of thought. For one 
the opponents are Judaizers; for the other Hellenistic- 
Jewish propagandists. The ways in which each group 
strives to integrate elements unsympathetic to its basic 
hypothesis defy systematic presentation. The position 
adopted here is a modification of approaches first sug- 
gested by Windisch and Barrett. The intruders were 
Palestinian Judaizers. In Corinth they developed links 
with the “spirit-people” (> 1 Corinthians, 49:18), who 
had previously created problems for Paul. In the process 
both groups were somewhat changed. The situation was 
further complicated by the fact that the Corinthian 
church, which had to decide between Paul and his rivals, 
tended to adopt the criteria by which their pagan con- 
temporaries judged religious figures. This in turn 
influenced not only Paul’s opponents but the apostle 
himself. They adapted their modes of presentation in 
varying degrees to meet the expectations of the 
community. 


(Barrett, C. K., “Paul’s Opponents in II Corinthians,” NTS 17 
[1970-71] 233-54. Friedrich, G., “Die Gegner des Paulus im 
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2 Korintherbrief;?’ Abraham unser Vater [Fest. O. Michel; ed. O. 
Betz, et al; AGJU 5; Leiden, 1963] 181-215. Georgi, D., The 
Opponents of Paul in Second Corinthians [Phl, 1984]. Liidemann, 
G., Paulus, der Heidenapostel: II. Antipaulinismus im frithen Christen- 
tum [PRLANT 130; Gottingen, 1983] 125-42. Machalet, C., 
“Paulus und seine Gegner,” Theokratia 2 [1973] 183-203.) 


6 (IV) Outline. In both of the letters com- 
bined in 2 Cor, Paul is on the defensive Outbursts of 
passion, stimulated by a sense of injury, replace the cool 
logic that permitted clear divisions in 1 Cor. Themes are 
strung together by means of associative links that give 
rise to digressions and repetitions, which make a precise 
outline impossible. The proposed divisions are legion, 
and the one presented here intends only to set in relief 
what seems to be the dominant aspect of the various parts 
of the letters. 


Letter A (1-9) 
(1) Introduction: Greeting and Blessing (1:1-11) 
(11) Part I: A Canceled Visit to Corinth (1:12-2:13) 
(A) Paul’s Plan (1:12-22) 
(B) The Consequences of a Change of Plan (1:23-2:13) 
(HI) Part UH: Authentic Apostleship (2:14-6:10) 
(A) The Apostolate: Theory and Practice (2:14-3:6) 
(B) Ministry: Old and New (3:7-4:6) 
(C) Ministry and Mortality (4:7-5:10) 
(a) The Manifestation of Jesus (4:7-15) 
(b) Facing the Fear of Death (4:16-5:10) 
(D) Reconciliation in a New Creation (5:11-6:10) 
(a) The New Creation (5:11-17) 
(b) The Ministry of Reconciliation (5:18-6:10) 
(EV) Part IH: Relations with Corinth (6:11-7:16) 
(A) An Appeal for Openness (6:11-7:4) 
(B) The Results of the Mission of Titus (7:5-16) 
(V) Part IV: The Collection for Jerusalem (8:1-9:15) 
(A) A Challenging Request (8:1-15) 
(B) The Recommendation of Representatives (8:16-9:5) 
(C) The Rewards of Generosity (9:6-15) 


Letter B (10-13) 
(VI) Part I: An Appeal for Complete Obedience (10:1-18) 
(A) The Consequences of Disobedience (10:1-6) 
(B) Paul’s Authority as Founder of the Community 
(10:7-18) 
(VII) Part It: Paul Speaks like a Fool (11:1-12:13) 
(A) His Justification for Being Foolish (11:1-21a) 
(B) Paul’s Boasts of Himself (11:21b-12:10) 
(a) His Sufferings (11:21b-33) 
(b) His Visions and Revelations (12:1-10) 
(C) Further Justification for His Foolishness (12:11-13) 
(VIII) Part Ill: A Warning Prepares a Visit (12:14-13:10) 
(A) Again the Question of Financial Support (12:14-18) 
(B) The Corinthians Must Correct Themselves 
(12:19-13:10) 
(EX) Conclusion: Final Words and Greeting (13:11-13) 


COMMENTARY: LETTER A 


7 (I) Introduction: Greeting and Blessing 
(1:1-11). 1-2. The address is stereotyped (> NT 
Epistles, 45:8A). Timothy: See comment on 1 Cor 4:17. 
saints: See comment on 1 Cor 1:2. Achaia: See comment 
on 1 Cor 16:15. Nothing is known about communities 
other than in Corinth. 3-11. The use ofa blessing in place 
of the usual thanksgiving (~ NT Epistles, 45:8B) betrays 
Paul’s recognition of God’s goodness in saving him from 
deadly peril in Asia. 3. comfort: This noun and its corre- 
sponding verb appear 25 times in Letter A. It implies not 
sympathetic consolation but active strengthening to 
endure “affliction,” which is mentioned 12 times in Letter 
A. 4. Paul can strengthen others because he himself has 


been strengthened. 5. the sufferings of Christ: The suffer- 
ings of the community (Phil 3:10-11; Col 1:24), which is 
“Christ” (see comment on 1 Cor 6:15; 12:12), reflect 
those of the historical Jesus (see B. Ahern, CBQ 22 [1960] 
1-32; C. M. Proudfoot, Int 17 [1963] 140-60). our comfort 
also abounds: God strengthens Paul in proportion to his 
sufferings, which brought the community into being and 
of which they are part. Affliction does not imply disgrace 
or defeat. 7. Those who have shared pain and comfort can 
face the future confidently despite current problems. 
8-11. Paul makes the theme of strength in affliction more 
concrete by evoking a terrifying personal experience in 
Asia. 8. we do not want you to be ignorant: This disclosure 
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formula (see T. Y. Mullins, Novi” 7 [1964] 44-50) intro- 
duces new information. affliction in Asia: Details are 
lacking because it was the meaning that was important 
for Paul. The formulation excludes a serious illness (as in 
Gal 4:13). Paul had been imprisoned in Ephesus (> 
Philippians, 48:5-6), the capital of the Roman province 
of Asia (in modern western Turkey), but this is less likely 
than a violent episode such as the revolt of the silver- 
smiths (Acts 19:23-20:1). we even despaired of survival: 
There seemed to be no way out of the predicament. 
9. sentence of death: The formulation suggests less a 
juridical condemnation than Paul’s conviction that his 
days were numbered. that we should no more rely on ourselves: 
Confidence in God is based on experience of his power. 
10. from such deadly dangers: The episode in Ephesus was 
but the latest of many threats to Paul’s life (4:11; 11:23). 
The pl. reading of P*¢ is preferable to the widely accepted 
sg. 11. As yet no one has succeeded in unraveling the 
syntax of this verse. Paul hopes that the Corinthians’ in- 
tercessory prayer and his own in view of a future 
deliverance will be transformed into thanksgiving for a 
successful rescue. 


(Hofius, O., “‘Der Gott allen Trostes’: Paraklésis und parakalein in 
2 Kor 1:3-7) TBei 14 [1983] 217-27. Watson, N. M., “‘..to 
Make Us Rely not on Ourselves but on God Who Raises the 
Dead’: 2 Cor 1:9b as the Heart of Paul’s Theology,” Die Mitte des 
Neuen Testaments [Fest. E. Schweizer; ed. U. Luz, et al.; Gottingen, 
1983] 384-98.) 


8 (II) Part I: A Canceled Visit to Corinth 
(1:12-2:13). Paul’s problems with the Corinthian com- 
munity had been exacerbated by a broken promise to visit 
them, which his enemies had distorted into evidence of 
his untrustworthiness. 

(A) Paul’s Plan (1:12-22). 12-14. Paul 
introduces the delicate topic by an appeal for an attentive 
and sympathetic reading of this letter. 12. the testimony of 
our conscience: Paul has nothing with which to reproach 
himself (see on 1 Cor 4:4). with godly candor and sincerity: 
Pace M. E. Thrall (Studies in NT Language and Text [Fest 
G. D. Kilpatrick; ed. J. K. Elliott; NovI'Sup 44; Leiden, 
1976] 366-72), the context demands the reading haplotéti 
(8:2; 9:11,13; cf J. Amstutz, Haplotés [Theophaneia 19; 
Bonn, 1968]). Paul had been accused of deceitfulness. not 
with fleshly wisdom but by grace: His decisions are rooted in 
his sense of mission not in the calculations typical of 
fallen humanity. in the world: Toward unbelievers, as the 
contrast with “you” indicates. 13. The Corinthians are to 
pay attention to what Paul actually says and not misread 
him (e.g., 1 Cor 5:9-11) or find offense where none was 
intended (e.g., 1 Cor 4:14). 14. we are your boast as you are 
ours: Without Paul the church would not have come into 
being (1 Cor 3:5; 4:15); its existence authenticates his 
ministry (1 Cor 9:2; 2 Cor 3:2-3). 

9 15. grace: Charis here means the spiritual and 
human benefit of Paul’s presence as in Phil 1:25-26 and 
Rom 1:11; 15:29. 16. that is: The initial kai is explanatory 
(see BDF 442.9), for this verse explains the cryptic “first” 
and “second” of v 15. The reference is to the intermediate 
visit (12:14; 13:1-2), Paul had gone by sea to Corinth 
from Ephesus and, while there, had informed the com- 
munity of this plan to return after a visit to Macedonia 
(a Roman province in northern Greece), where there 
were churches at Thessalonica (the capital) and Philippi. 
He did not carry out this project (v 23), which was 
already a modification of the plan announced in 1 Cor 
16:5-6. 17. The rhetorical questions articulate the reac- 
tion of the Corinthians to such chopping and changing; 
it would have been reported by Titus (7:7). yes, yes and no, 
no: Though evocative of Matt 5:37 and Jas 5:12, the 
meaning is different. Paul did not say “yes, yes” eagerly 
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when he thought his readers expected agreement, or “no, 
no” when they wanted a negative response. What he said 
he meant sincerely. 18-22. A theological digression. The 
faithful God, revealed in a totally dedicated Christ and an 
unambiguous gospel, would not have commissioned 
Paul were he not completely dependable. 18. our word: It 
refers primarily to Paul’s preaching (v 19), but in this con- 
text also to his travel plans in the service of that gospel. 
The former participated in the dependability of the latter. 
19. Son of God: Only here is this traditional title (Rom 1:4; 
Gal 2:20) combined with the name Jesus Christ, which 
facilitates the transition from v 18 to v 21. Silvanus: A 
Latinized form of Silas. His presence at Corinth is 
attested by 1 Thess 1:1 and Acts 18:5; cf. Acts 15-17. 
Timothy: See comment on 1 Cor 4:17. an enduring yes: The 
adj. brings out the force of the perfect gegonen. Christ did 
not waver in his commitment. The gospel is equally 
unambiguous. 20. all God’s promises have their yes through 
him: Christ brought to reality in history all the varied 
forms in which God had promised salvation. He is the 
seed of Abraham (Gal 3:16), the Davidic Messiah (Rom 
1:4), the last Adam (1 Cor 15:45), life, wisdom, righ- 
teousness, and sanctification (1 Cor 1:30). the customary 
Amen: The liturgical assent of the community (1 Cor 
14:16; cf. G. Delling, Worship in the New Testament [Phl, 
1962] 71-75) prolongs the assent of the Son that pro- 
claims the fidelity of the Father. 21. the one confirming us 
with you for Christ: God’s ongoing communication of his 
fidelity conforms both Paul and the Corinthians to the 
faithful Christ. having anointed us: To bring out the play on 
words (chriein/Christos) one should translate “having 
christed us.” Believers are other Christs (4:10; Rom 8:29). 
They are anointed by faith. 22. having sealed us and given 
the first installment: The language of commerce is used to 
express the effect of baptism (Eph 1:13-14), which marks 
believers publicly as belonging to Christ (1 Cor 3:23, 
6:19) and gives the Spirit (5:5) as a promise of future 
fulfillment. 


(Fee, G. D., “Charis in II Corinthians 1:15: Apostolic Parousia 
and Paul-Corinth Chronology,” NTS 24 [1977-78] 533-38. 
Dinkler, E., “Die Taufterminologie in 2 Kor 1:21f.” Neotesta- 
mentica et patristica [Fest. O. Cullman; ed. W. C. van Unnik; 
NovISup 6; Leiden, 1962] 173-91. Hahn, F, “Das Ja des Paulus 
und das Ja Gottes,’ Neues Testament und christliche Existenz [Fest. 
H. Braun; ed. H. D, Betz, et al.; Tibingen, 1973] 229-39, Lampe, 
G. W. H., The Seal of the Spirit [London, 1951]. Potterie, I. de la, 
“LOnction du chrétien par la foi? Bib 40 [1959] 12-69. Unnik, 
W. C. van, “Reisepline und Amen-sagen,” Studia paulina [Fest. J. 
de Zwaan; ed. J. N. Sevenster, et al.; Haarlem, 1953] 215-34.) 


10 (B) The Consequences ofa Change of Plan 
(1:23-2:13). After the digression of 1:18-22 Paul has to 
explain why he substituted a letter for the proposed visit. 
He is clear on his subjective reaction, but what actually 
happened during the intermediate visit (v 16) has to be ° 
deduced from slender hints in 2:5-11 and 7:8-12. 
Apparently he was insulted by a visiting Christian, and 
the Corinthians did not come to his defense but took a 
neutral position. See C. K. Barrett, “Ho Adikésas (2 Cor 
7:12), Verborum Veritas (Fest. G. Stahlin; ed. O. Bécher, et 
al.; Wuppertal, 1970) 149-57. 23. The reason is given in 
2:1. 24. Again Paul digresses because of a fear of being 
misunderstood. “The power to spare implies the power to 
punish, and this seems to imply a claim to control every- 
thing. He hastens to assure them that he makes no such 
claim” (Plummer). 2:1. Once away from Corinth, Paul 
recognized that to return in his hurt and angry mood 
would do more harm than good. The risk of widening 
the rift was too great. Hence, he continued on from 
Macedonia (1:16) to Ephesus (v 12). 2. who?: The sg, de- 
notes a typical Corinthian. If Paul made the Corinthians 
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sad, they could not communicate joy to him. 3-4. In 
place of the planned visit Paul wrote the (now lost) 
sorrowful letter (+ 3 above). having confidence in all of you: 
Paul’s profession of love for the entire community that 
had hurt him suggests that its members were not 
primarily responsible for the situation—hence the 
hypothesis that a visiting Christian was the culprit. 

11 5-11. Most ancient and a few modern com- 
mentators wrongly identify the offender with the man 
condemned in 1 Cor 5:1-5. The differences are 
highlighted by Furnish, II Corinthians 164-66. 5. Though 
Paul was the ostensible victim, in his view the real victim 
was the whole community (v 10; 7:12). 6. this punishment: 
The Gk term epitimia could cover anything from a verbal 
reprimand (Barrett) to excommunication (Windisch), but 
the hint of duration (v 7) suggests that the community 
refused to associate with the individual (1 Cor 5:11). by 
the majority: The community as such had finally taken 
action, delayed perhaps by a dissenting minority. enough: 
In terms of duration (v 7) not severity. 7-8. Punishment 
ceases to be remedial if unduly prolonged. 9-10. The 
absence of any mention of the offender’s repentance 
underlines that the attitude of the community to Paul is 
his major concern. 11. Paul’s reconciliation with the 
Corinthians made them less vulnerable to hostile forces 
doing the work of God’s archenemy (see on 1 Cor 10:20; 
2 Cor 11:12-15). Satan: See comment on 1 Cor 5:5. 
12 12-13. The break with the foregoing is not as 
abrupt as it might seem. Paul’s concern for Titus (7:6-7), 
for whom he sacrificed a promising mission, is indirect 
evidence of his love for the Corinthians. He longed to 
hear about them. 12. Tioas: A large coastal city (Acts 
16:6-10; 20:1-12) about 300 km. NNW of Ephesus, 
which became a Roman colony under Augustus (see C. J. 
Hemer, “Alexandria Troas,.” TynBul 26 [1975] 79-112; 
J. M. Cook, The Troad [Oxford, 1973]). The move from 
Ephesus must have been dictated by extraordinary cir- 
cumstances (see comment on 1:8). a door was opened: By 
using the passive Paul gives God the credit for the fruitful 
mission field he found at Troas (1 Cor 16:9; cf. Col 4:3). 
13. Only the imminent end of the sailing season in 
October (Acts 27:9) explains the abrupt move to Mace- 
donia (Acts 16:11). Were he to leave it too late, he would 
be separated from Titus returning overland from Corinth 
for several months. Titus: The bearer of the sorrowful 
letter (= 4 above). Macedonia: See comment on 1:16. In 
Paul’s mind this term evoked churches whose very being 
was apostolic (1 Thess 1:6-8; Phil 1:5,27; 2:14-16), and 
so set off the train of thought developed in the next 
section (see J. Murphy-O’Connor, JSNT 25 [1985] 
99-103). Thus there is no necessity to see 2:14 as the 
beginning of a new letter (~ 2 above). 

13 (IIT) Part I: Authentic Apostleship (2:14- 
6:10). Paul’s reflections on his ministry are a reply to 
attacks on his authority by intruders, who compared him 
unfavorably with themselves and highlighted his 
weaknesses. 

(A) The Apostolate: Theory and Practice 
(2:14-3:6). Beginning with a lofty vision of the aposto- 
late (2:14-16), Paul is quickly drawn back to the reality of 
his current situation (2:17-3:6). 14. who parades us every- 
where: From the much-discussed vb. thriambeuein, which 
connotes a Roman triumph, Paul retains only the idea of 
motion in complete dependence on a higher authority. the 
odor which is knowledge: The image is influenced by Sir 
24:15; cf. 2 Apoc. Bar. 67:6. of him: God as revealed in 
Christ (4:6). 15. we are the aroma of Christ: Christ, as the 
wisdom of God (1 Cor 1:24), is not only preached by 
(5:20) but also manifested in (4:10-11) his ministers. those 
being saved . . . those perishing: See comment on 1 Cor 1:18. 
from death to death: From inauthentic existence (Col 2:13) 
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to ultimate destruction (Rom 7:5). from life to life: From 
authentic existence (4:10) to eternal beatitude (5:4; Rom 
2:7). This multilayered use of the life-death contrast is 
well attested in Philo (e.g., De fuga et inv. 55). who is com- 
petent?: A resigned reaction (cf. Joel 2:11) to the awesome 
responsibility thrust on Paul (1 Cor 9:16-18). 


(Carrez, M., “Odeur de mort, odeur de vie 4 propos de 2 Cor 
2:16,” RHPR 64 [1984] 135-42. McDonald, J. 1. H., “Paul and 
the Preaching Ministry,’ JSNT 17 [1983] 257-70. Marshall, P., 
“A Metaphor of Social Shame: thriambeuein in 2 Cor 2:14.” NovT 
25 [1983] 302-17. Thrall, M. E., “A Second Thanksgiving 
Period in II Corinthians,’ JSNT 16 [1982] 101-24.) 


14 17. adulterating the word of God: The connotation 
of kapéleuein was extremely derogatory (see H. Windisch, 
TDNT 3. 603-5). For Paul, his opponents chose ministry 
for personal profit and gave false value, but he, mandated 
by God, spoke as Christ (12:19; 13:3; 15:18). 3:1. to 
commend ourselves: Paul’s opponents accused him of rec- 
ommending himself, which he had done to distinguish 
himself from other itinerant preachers (1 Thess 2:1-12), 
whereas they had come recommended by another 
church, probably Jerusalem. letters of recommendation: 
Illustrated by Rom 16:1-2 and mentioned in Acts 9:2; 
18:27. 2. The existence of the community guaranteed the 
authenticity of Paul’s ministry (1 Cor 9:2). written in your 
hearts: The better-attested “our hearts” produces only 
nonsense (Barrett, Bultmann). The heart is understood as 
the source of all human activity. 3. Christ’s letter: As Paul’s 
letter is different in kind, so it comes from a much higher 
authority. serviced by us: A vague formula implying only 
mediation. tablets of stone: See Exod 24:12; 31:18. The shift 
from the expected “not on skins” (to correspond to “not 
with ink”) is due to the opponents’ insistence on the law. 
fleshy hearts: See Ezek 11:19; 36:26; Jer 31:33. 5. God 
empowers Paul (4:7) to carry out his mission, which is 
beyond the capacity of fallen human nature. 6. 4 new cove- 
nant not of the letter but of the spirit: Paul is forced to distin- 
guish two types of new covenant (1 Cor 11:25), because 
his opponents were using the new covenant theme to 
insist on the law (Jer 31:33). To this extent the new cove- 
hant participated in the destructive power (“the letter 
kills”; cf. Rom 7:10) of the old covenant (3:14). the Spirit 
gives life: Christ (1 Cor 15:45) gives the new life (2:16) of 
authentic humanity. 


(Baird, W., “Letters of Recommendation: A Study of 2 Cor 
3:1-3? JBL 80 [1961] 166-72. Chan-Hie Kim, Form and Structure 
of the Familiar Greek Letter of Recommendation [SBLDS 4; Missoula, 
1972]. Kasemann, E., PP 138-68. Kremer, J., “‘Denn der Buch- 
stabe tétet, der Geist aber macht lebendig;” Begegnung mit dem 
Wort [Fest. H. Zimmermann; ed. J. Zmijewski, et al; BBB 53; 
Bonn, 1979] 219-50. Luz, U., “Der alte und der Neue Bund bei 
Paulus und im Hebrierbrief;? EvT 27 [1967] 318-36. Wester- 
holm, S., “Letter and Spirit: The Foundation of Pauline Ethics,” 
NTS 30 [1984] 229-48.) 


15 (B) Ministry: Old and New (3:7-4:6). Paul 
highlights the characteristics of his ministry (splendor, 
boldness, power) by contrasting it with that of Moses in 
Exod 34:27-35. The prominence given to Moses is prob- 
ably due to an emphasis of his adversaries. It is not a 
midrash in the strict sense (pace Windisch), still less one 
composed by Paul for another occasion (pace Lietzmann, 
Fitzniyer); nor is he correcting a preexistent document of 
his opponents (pace Schulz, Georgi). 

16 7-11. In unusually impersonal language Paul 
contrasts the splendor (doxa) of his ministry, not of his 
person (cf. v 1), with that represented by Moses. 7a. the 
ministry of death: Called the “ministry of condemnation” 
in v 9. The Jews’ understanding of the role of the law 
(Rom 7:10) made them existentially “dead” (see comment 
on 2:16). 7b. fading: With the exception of the splendor 
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of Moses’ face, what Paul says contradicts Exod 34:29-35 
but has a link with Philo’s interpretation (De vita Mosis 
2.70). 8~9. The basis of Paul’s position is made 
apparent. What was true of the lesser must be even more 
fully verified in the greater (in rabbinic terms gal wa- 
homer; cf. H. L. Strack, Introduction to the Talmud and 
Midrash [NY, 1969] 94). 8. the ministry of the Spirit: Paul 
has abandoned the concept of new covenant. 9. the 
ministry of righteousness: Because permeated by the Spirit it 
sets humanity in its correct relationship to God (5:21). 
10. what has had splendor has not had splendor: In contrast to 
the glory of the ministry of the Spirit, the glory of the 
Mosaic ministry is so negligible as to be nonexistent. 
11. what was being annulled: Moses’ fading glory is here 
transferred to the whole dispensation he represented (v 
7). what is permanent: Christ is God’s definitive revelation 
(1 Cor 1:24), so what preceded must have been essentially 
transitory, however exalted it may have been. 

17 12-13. Paul contrasts his attitude with that of 
Moses; a polemic or apologetic intention should not be 
dismissed too lightly. 12. such a hope: The greater glory 
of the Christian ministry empowers Paul to speak and act 
with authoritative plainness (parrhésia). See S. B. Marrow, 
CBQ 44 [1982] 431-46. 13. a veil: Moses’ veiling of his 
face is the only element of Exod 34:33-35 retained by 
Paul, whose interpretation of Moses’ action is based on 
his position in vv 7-11. Moses was forced to dissimulate 
because he knew his ministry was transitory. 14-18. Cor- 
responding to the difference between Paul and Moses, 
there is a difference between their followers. One group 
is open, the other closed. 14. the same veil: Those who do 
not see the hidden person of Moses are themselves blind. 
their thoughts were hardened: See Isa 6:9-10; 29:10; Deut 
29:3; Rom 11:7. the old covenant: This term for the law was 
invented by Paul to underline the outdated character of 
Mosaic dispensation. in Christ it is being annulled: Deliver- 
ance from the bondage of the old covenant takes place 
only through and in relation to Christ. 15. over their hearts: 
The veil image again shifts, nuancing the critique of the 
law in v 14. Moses is read: As in Acts 15:21, this is a way 
of speaking of “the book of Moses” (2 Chr 25:4; Neh 
13:1; Mark 12:26). 16. turns to the Lord: L.e., to be con- 
verted (1 Thess 1:9; cf. Deut 4:30; Sir 5:7; Isa 19:22) to 
the God revealed in Christ (v 14; 4:6). Only from this 
perspective is God’s intention in his word perceived. 
There is an implicit critique of those (vv 3-6) who gave 
the law an interpretation that Paul denied. 17. the Lord is 
the Spirit: Opinion is divided, but it is probable that Paul 
has God directly in view (but > Pauline Theology, 
82:61). God is identified with the Spirit in order to deny 
that he still operates through the letter of the law (v 6). 
there is freedom: Those who are led by the Spirit are no 
longer under the law (Gal 5:18). A polemic note is evi- 
dent. 18. we all with unveiled face: Those who have fulfilled 
the condition of v 16, ie., all believers, and not merely 
Paul and his collaborators. beholding as in a mirror: The 
linguistic evidence (BAGD 424) is against rendering 
katoptrizomenoi by “reflecting as in a mirror” (the view 
defended by J. Dupont, RB 56 [1949] 392-411). the glory 
of the Lord: As the last Adam (1 Cor 15:45) Christ is the 
image and glory of God (1 Cor 11:7). God is mirrored in 
Christ (4:6). are being transformed into the same image: Salva- 
tion is a process whose goal is conformity to Christ (Rom 
8:29; for the antithesis, cf. Rom 12:2). His authentic 
humanity must become progressively manifest in 
believers (see on 4:10-11). from glory to glory: The meaning 
of doxa shifts from “splendor” to “giving glory” (sce 
1 Cor 2:7). As believers are conformed to Christ, they 
become ever more capable of rendering him the honor 
that is God’s due. as from the Lord, the Spirit: The agent of 
transformation is God acting through the Spirit. 


[50:17-18} 


(Carrez, M., “Présence et fonctionnement de AT dans lannonce 
de l’évangile,” RSR 63 [1975] 325-41. Eckert, J., “Die geistliche 
Schriftauslegung des Apostels Paulus nach 2 Kor 3:4-18, 

Dynamik im Wort [ed. Kath. Bibelwerk; Stuttgart, 1983] 241-56. 
Hanson, A. T., “The Midrash in 2 Cor 3: A Reconsideration,’ 
JSNT 9 [1980] 2-28. Hickling, C. J. A., “The Sequence of 
Thought in 2 Cor 3” NTS 21 [1974-75] 380-95. Hugedé, N., 
La métaphore du miroir dans les épitres de saint Paul aux Corinthiens 
[Neuchatel, 1957]. Lambrecht, J., “Transformation in 2 Cor 
3:18,” Bib 64 [1983] 243-54. Molina, M. A., “La remocién del 
velo o el acceso a la libertad,” EstBib 41 [1983] 285-324. Schulz, 
S., “Die Decke des Moses,’ ZNW 49 [1958] 1-30. Ulonska, H., 
“Die Doxa des Mose,” Evl 26 [1966] 378-88. Wagner, G., 
“Alliance de la lettre, alliance de l’Esprit: Essai d’analyse de 2 Cor 
2:14-3:18” ETR 60 [1985] 55-65. Wong, E., “The Lord is the 
Spirit (2 Cor 3:17a)?” ETL 61 [1985] 48-72.) 


18 4:1-6. In both theme and tone this section 
recalls 3:1~6. Paul strikes back at those who have 
denigrated his ministry. 1-2. The point introduced in 
3:12 1s developed. 1. as we obtained mercy: Prior to his con- 
version (3:5-6) Paul had persecuted Christians (1 Cor 
15:9; Gal 1:13,23). we are not fainthearted: Another way of 
expressing the parrhésia of 3:12, which refutes the charge 
in 10:9-11. 2. we for our part have renounced: The rare 
middle voice of apetpon distances Paul from his opponents 
(2:17; 3:13), even though it involves self-praise (3:1). The 
meaning is that they should have renounced the follow- 
ing practices rather than that he ever employed them (cf. 
1 Thess 2:1-12). shameful hidden things: The things that 
one hopes will never be brought to light. The next two 
clauses explain what Paul has to refute (12:16). operating 
without scruple: By writing 1 Cor 9:19-23, Paul had laid 
himself open to the charge of unscrupulous readiness to 
adopt any means to achieve his end. adulterating the word 
of God: The vb. doloun is different from that in 2:17, but 
the meaning is the same. displaying the truth openly: Paul’s 
is a full and complete disclosure of the gospel (Gal 2:5, 
14), with nothing disguised or omitted, as his opponents 
claimed. conscience: Here the faculty of authentic discern- 
ment (see M. E. Thrall, NTS 14 [1967-68] 123-25), 
perhaps equivalent to “the love of truth” (2 Thess 2:10). 
3. even if our gospel is veiled: The concession that his preach- 
ing has been partly ineffective implies an accusation, 
possibly that he failed to make many Jewish converts 
(3:14-15). those perishing: Identified in v 4 as unbelievers 
(see comment on 2:15). 4. the god of this age: Possibly 
Beliar (6:15), who is to be distinguished from Satan (see 
comment on 1 Cor 5:5). But it is more likely a gen. of 
content (BDF 167), so one would translate, “the god who 
is this world” (cf. Phil 3:19). Sin plays the same role in 
Rom 3:9; 6:6-23. blinded the thoughts: Contrast 3:14. the 
enlightenment of the gospel: The gospel is an illuminating 
force (Rom 1:16), because it presents the glory of Christ, 
who reflects (3:18) the glory of God (4:6), and is con- 
trasted with Moses (3:7), the mediator of the old cove- 
nant (3:14). the image of God: The definition of authentic 
humanity (Gen 1:26-27) is applied only to Christ and to 
Adam before the Fall (1 Cor 11:7). 5. it is not ourselves we 
preach: A hint that others gave themselves more promi- 
nence than Christ in their message (see comment on 
12:12). Christ Jesus as Lord: Paul appropriates a confes- 
sional formula (1 Cor 12:3; Phil 2:10-11; Rom 10:9). 6, 
the god who said: The free citation of Gen 1:3 identifies the 
Creator, who remains active to illuminate (Isa 9:2). The 
deliberate contrast with the god of this age (v 4) high- 
lights the necessity of grace in the reception of the gospel. 
in the face of Christ: The contrast with Moses (3:7) is delib- 
erate. In effect, Paul is saying to his Opponents that it is 
not he who should be compared with Moses but Christ. 


(Fitzmyer, J. A., “Glory Reflected on the Face of Christ (2 Cor 
3:7-4:6] and a Palestinian Jewish Motif” TS 42 [1981] 630-44, 


[50:19-24] 


Lambrecht, J., “Structure and Line of Thought in 2 Cor 
2:14-4:6” Bib 64 [1983] 344-80. Richard, E., “Polemics, OT, and 
Theology: A Study of 2 Cor 3:1-4:6” RB 88 [1981] 340-67. 
Theobald, M., Die iiberstrémende Gnade [FB 22; Wiirzburg, 1982] 
167-239.) 


19 (C) Ministry and Mortality (4:7-5:10). 
Paul’s opponents interpreted his trials and tribulations as 
contradicting his claim to be an apostle. Such weakness 
could not minister the saving power of God. In reply 
Paul insists that suffering is integral to authentic apostle- 
ship and to Christian life. 

20 (a) THe MANIFESTATION OF JESUS (4:7-15). 
What is offered here is “an interpretation of the curriculum 
vitae Pauli as the curriculum mortis et vitae Iesu” (Furnish, 
H Corinthians 288). Paul’s sufferings assimilate him to 
Jesus and enable him to demonstrate the authentic 
humanity that Jesus embodied. 7. earthen vessels: The 
weakness and frailty of human existence contrasts so 
vividly with what the apostles have achieved that divine 
power must have been at work (3:5; 13:4). 8-9. Similar 
catalogues of hardships occur in 6:4-5; 11:23-29; 12:10; 
1 Cor 4:9-13, but the antithetical formulation here is 
designed to confirm v 7. 10. the dying of Jesus: The earthly 
existence of the historical Jesus as a being given up to 
death. the life of Jesus. The authentic humanity manifested 
by the historical Jesus (2:16). in the body/in our bodies: It is 
a question of Paul’s comportment (1 Cor 11:1) as comple- 
menting his verbal preaching. 11. we the living: Those who 
are both physically and existentially alive (Rom 6:11; Col 
2:13) are continuously in mortal danger. This explains v 
10a. itt our mortal flesh: Sarx has the same meaning as séma 
in v 10 and was chosen because of the adj. It highlights 
the vulnerability of physical existence. 12. death is made 
active in us: Paul is being ground down by suffering (v 16), 
but this is part of God’s plan. life in you: The new being 
of authentic humanity (v 10) is the goal of ministry 
(1 Cor 4:15c; Gal 4:19). 13. spirit of faith: An active faith 
imbued with the power of the Spirit. according to what was 
written: This introduces an exact citation of Ps 116:10 
(LXX 115:1). we believe and therefore we speak: Paul’s inter- 
pretation of his sufferings (vv 10-11) is rooted in faith, 
not in reason. 14. will raise us: The thought of death leads 
Paul to the reward of resurrection, which robs death of 
its power. 15. The thanksgiving of the community grows 
in proportion to the increasing number of those who 
accept Paul’s grace-filled message (3:5-6) and so become 
capable of giving glory to God (see 1 Cor 2:7). 


(Fridrichsen, A., “Zum Thema ‘Paulus und die Stoa}” ConNT 9 
[1944] 27-31. Spicq, C., “LImage sportive de 2 Cor 4:7-9)” ETL 
13 [1937] 209-29.) 


21 (b) Facinc THE Fear oF Deatu (4:16-5:10). 
Paul affirms his confidence by contrasting what is of per- 
manent value with what is only transitory. 16. we are not 
fainthearted: See comment on 4:1. outer/inner person: The 
whole person considered in terms of visibility (v 18). 
Paul’s increasing disability can be seen, his ever-growing 
faith and hope cannot. The use of “inner person” in Rom 
7:22 is different (see H. P. Ruger, ZNW 68 [1977] 
132-37). 17. The vast disproportion between humiliation 
and reward is articulated in terms of time and weight. 
18. things seen/unseen: The distinction is between the 
unimportant (e.g., external appearances), on which Paul’s 
opponents tend to focus (5:12), and the things that really 
matter (Phil 1:10). 

22 5:1-10. Very divergent interpretations of this 
paragraph have been proposed because of disagreement 
concerning the topic discussed (see Allo, Seconde épitre 
137-55; F. G. Lang, 2 Kor 5:1-10 in der neueren Forschung 
[BGBE 16; Tubingen, 1973]). The majority would 
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perhaps see the problem as that of bodily existence 
between burial and resurrection and would so interpret 
the images anthropologically and individualistically. The 
context, however, would suggest that Paul is concerned 
with showing that present sufferings are not a valid 
criterion of apostleship because the true home of all 
believers is elsewhere. The images, in consequence, 
should be interpreted existentially. 

23 1. we know: What follows is an explanation of 
4:18. There is an alternative to earthly existence. a tentlike 
house: The image highlights the impermanence and 
fragility of the human body, the “earthen pot” of 4:7. is 
destroyed: By death as the culmination of sufferings 
(4:8-9,16). a building from God: The antithetical image may 
have been influenced by the idea of the eschatological 
temple (2 Apoc. Bar. 4:3; 2 Esdr 10:40-57) under the 
stimulus of Mark 14:58 and John 2:19-21. It symbolizes 
a new existence (Phil 3:12-21) rather than the resurrec- 
tion body. we have; The pres. tense expresses the certitude 
of hope. 2. for in this: This phrase is probably causal (1 Cor 
4:4) and thus = “therefore.” we sigh: Le., with hopeful 
longing, as “desiring” makes clear. to put on over: The 
clothing metaphor of 1 Cor 15:53-54 fits badly with the 
building image. The common denominator is a new 
modality of existence; cf. “to put on Christ” (Gal 3:27; 
Rom 13:14), which, however, refers to this life. 3. pre- 
supposing: Ei ge followed by kai introduces a necessary 
assumption (see M. E. Thrall, Greek Particles in the New 
Testament [NTTS 3; GR, 1962] 86-91); it thus expresses 
assurance, not doubt. not be found naked: The image does 
not suggest the stripping off of the body in death, as in 
the Gk philosophical tradition, but in conjunction with 
the clothing metaphor refutes the view that there is no 
life after death. 4. A reiteration of the thought of v 2. being 
in the tent: Living in this world. being burdened: This refers 
not to the weight of the body (as in Wis 9:15), but to 
Paul’s apostolic sufferings, which intensify his longing 
for another mode of existence. not to take off but to put on 
over: He hopes that the parousia will arrive before he is 
killed (1 Cor 15:51; 1 Thess 4:15). 5. Paul’s hope is based 
on what God has already done through the Spirit (1:22). 


(Lambrecht, J., “La vie engloutit ce qui est mortel,” La paque du 
Christ [Fest. F. Durrwell; ed. M. Benzerath, et al.; LD 112; Paris, 
1982] 237-48. Thrall, M. E., “‘Putting on’ or ‘Stripping off in 
2 Cor 5:3)” New Testament Textual Criticism [Fest. B. Metzger; ed. 
E. J. Epp, et al.; Oxford, 1981] 221-37. Wonneberger, W., Syntax 
und Exegese [BBET 13; Frankfurt, 1979] 180-201.) 


24 6-7. The anacoluthon in v 6a was caused by 
Paul’s recollection that what he has just said (vv 1-5) 
could be interpreted as a denigration of bodily existence 
in a sense congenial to some at Corinth (see comment on 
1 Cor 6:18b). So he cites a Corinthian statement intro- 
duced by eidotes hoti, “knowing that” (1 Cor 8:1,4), to the 
effect that bodily existence is an obstacle to union with 
Christ (see J. Murphy-O’Connor, RB 93 [1986] 214-21). 
8. rather we think it good: Paul indicates his preference for 
a reformulation of the Corinthian slogan. By substi- 
tuting ek and pros for en and apo he transforms a static 
opposition into a unified movement. 9. whether at home: 
The utility of the residence image is denied. What is 
important is to please the Lord (1 Thess 2:25; 4:1). 
10. judgment seat: This stresses the significance of the 
body by making its activities the basis of the final 
judgment. 


(Aono, T., Die Entwicklung des paulinischen Gerichtsgedankens bei den 
Apostolischen Vatern [EHS 23/137; Bern, 1979]. Baumert, N., 
Taglich sterben und auferstehen: Der Literalsinn von 2 Kor 4:12-5:10 
{SANT 34; Munich, 1973]. Lillie, W., “An Approach to 2 Cor 
5:1-10,” SJT 30 [1977] 59-70. Penna, R., “Sofferenze apostolice, 
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anthropologia ed escatologia in 2 Cor 4:7-5:10,” Parola e Spirito 
[Fest. S. Cipriani; ed. C. C. Marcheselli; Brescia, 1981] 1. 
401-31.) 


25 (D) Reconciliation in a New Creation 
(5:11-6:10). Paul concludes his long development on 
authentic apostleship by highlighting its christological 
foundation and ultimate objective. 

(a) THe New Creation (5:11-17). 11. we persuade: In 
1 Cor 2:4 and Gal 1:10 peithein has a pejorative connota- 
tion. In using it here Paul accepts and qualifies his 
opponents’ description of his ministry. your conscience: See 
comment on 4:2. 12. we do not commend ourselves: See com- 
ment on 3:1. with regard to those whose boasting concerns the 
face: Paul intends to give arms to the Corinthians against 
his opponents, who focus on superficial appearances. 13. 
if ever we were mad: The assertion that religious ecstasy 
concerns only God may be a refutation of those who 
claimed that it validated their ministry. Full possession of 
one’s senses is the prerequisite for love. 14. the love of 
Christ: The love shown by Christ (Gal 2:20; Rom 
8:35-38) as the model of authentic existence (v 15). con- 
strains us: Paul feels that he has no choice but to imitate 
the selflessness of Christ. one has died for all: This 
modification of a traditional formula (see comment on 
1 Cor 15:3) highlights the number who benefited by 
Christ’s death. all have died: The effect of Christ’s saving 
act, new life (1 Cor 15:22; Rom 5:12-21), is expressed in 
terms ofits prerequisite, death to all that is hostile to God 
(Rom 8:13). 15. That new life (4:10-12) must be expressed 
in behavior that is other-directed, as was Christ’s (Gal 
2:20). How he died is how Christians must live. 16. we 
judge no one in a fleshly way: Paul condemns an assessment 
of others based on the conventional criteria of a fallen 
world (see comment on 1 Cor 3:1-4). The humanity of 
Christ is the true touchstone. we once knew Christ in a 
fleshly way: As a Pharisee, Paul had judged Christ falsely 
because of his uncritical acceptance of current Jewish 
opinion. we know him so no longer: There must be a similar 
radical shift in the way believers assess other human 
beings. 17. if anyone is in Christ: Anyone who belongs to 
the believing community, which is Christ (1 Cor 6:15; 
8:12; 12:12). a new creation: To link this to what precedes 
one must supply either “he/she is” or “there is” (> Pauline 
Theology, 82:79). The former highlights the effect, the 
latter the causality, of a new act of creation, which in 
apocalyptic Judaism (1 Enoch 72:1; 2 Apoc. Bar. 32:6; Jub. 
4:26; 1QS 4:25; 1QH 11:10-14; 13:11-12) inaugurated 
the eschaton. the old things have passed away, new things have 
come: Given the epistemological context, the primary 
referent must be the standard of judgment. Radical 
change takes place through the lived acceptance of the 
standard of humanity represented by Christ (v 15). 


(Fraser, J. W., “Paul’s Knowledge of Jesus: 2 Cor 5:16 Once 
More,’ NTS 17 [1970-71] 293-313. Kuhn, H.-W., Enderwartung 
und gegenwairtiges Heil [SUNT 4; Gottingen, 1966] 48-52, 75-78. 
Martyn, J. L., “Epistemology at the Turn of the Ages: 2 Cor 
5:16,” Christian History and Interpretation [Fest. J. Knox; ed. W. R. 
Farmer, et al.; Cambridge, 1967] 269-87. Sjéberg, E., “Wieder- 
geburt und Neuschépfung im palastinischen Judentum,” ST 4 
[1951] 44-85; “Neuschépfung in den Toten-Meer-Rollen,’ ST 9 
{1955] 131-36. Stuhlmacher, P., “Erwagungen zum ontologi- 
schen Charakter der kainé ktisis bei Paulus? Ev 27 [1967] 1-35.) 


26 (b) Toe Ministry of RECONCILIATION (5:18- 
6:10). Paul now spells out the process whereby God’s 
saving love touches human lives. In the divine plan 
human agents mediate grace (see 1 Cor 3:5~9), 18-19. 
Paul cites and interprets a traditional formula (v 19ab), 
which mentioned the initiator (God), the agent (Christ), 
and the means of reconciliation (forgiveness of sins). 
Only when restored to authenticity is humanity at peace 


[50:25-28] 


with God. Paul answers the question how, arising out of 
the pres. ptcs. in the formula, by introducing the medi- 
ators who make the action of Christ real to their contem- 
poraries. 20. ambassadors for Christ: Ministers are not 
merely official representatives (1 Cor 1:17; Rom 10:15) 
but prolong the mission of Christ in a unique way (see 
4:10-11). God appealing: The verb underlines God's 
respect for the freedom of his creatures, which is main- 
tained in Paul’s own words “we beg.” be reconciled: The 
impv. corresponds to the indic. in vv 18-19 (> Pauline 
Theology, 82:72). 21. This verse expands vv 18-19 by 
explaining the role of Christ in reconciliation. he made 
him sin who knew no sin: As Messiah (Isa 53:9; Pss. Sol. 
17:40-43; T. Jud. 24:1; T: Levi 18:9), Christ was acknow]- 
edged as sinless (Heb 4:15; 1 Pet 2:22; John 8:46; 1 John 
3:5); yet through God’s choice (Rom 8:3) “he came to 
stand in that relation to God which normally is the result 
of sin” (Barrett). He became part of sinful humanity (Gal 
3:13). so that we through him might become the righteousness of 
God: “Through God’s loving act in Christ, [we] have 
come to stand in that relation to God which is described 
by the term righteousness, that is, we are acquitted in his 
court, justified, reconciled” (Barrett). Humanity is what 
it can and should be only as righteous (~ Pauline 
Theology, 82:68-70). 


(Hahn, F, “‘Siehe, jetzt ist der Tag des Heils’: Neuschépfung und 
Vers6hnung nach 2 Kor 5:14-6:2)” EvF 33 [1973] 244-53. 
Hofius, O., “Erwagungen zur Gestalt und Herkunft des pauli- 
nischen VersGhnungsgedankens,” ZITK 77 [1980] 186-99; 
“Gott hat unter uns aufgerichtet das Wort von der Verséhnung’ 
[2 Kor 5:19]? ZNW 71 [1980] 227-32. Hooker, M. D., “Inter- 
change in Christ,” JTS 22 [1971] 349-61. Lyonnet, S. and L. 
Sabourin, Sin, Redemption, and Sacrifice [AnBib 48; Rome, 1970] 
187-296. Thrall, M. E., “2 Cor 5:18-21: Reconciliation with 
God, ExpTim 93 [1981-82] 227-32. Walter, N., “Christusglaube 
und heidnische Religiositat in paulinischen Gemeinden.” NTS 25 
[1978-79] 422-42.) 


27 6:1. working together with him: Paul, Timothy, 
and Apollos are God’s coworkers (1 Cor 3:9; 1 Thess 
3:2). not to accept the grace of God in vain: Human coopera- 
tion is essential if the power of the gospel (Rom 1:16) is 
to act effectively (1 Cor 15:10). For kenos, see comment on 
1 Cor 15:14. The implicit warning is developed in 1 Cor 
10:1-13. 2. The citation reproduces Isa 49:8 LXX exactly. 
The parenthetical character of this verse is underlined by 
the series of ptcs. in vv 3-10 dependent on “we beseech” 
in v 1. 3. obstacle: Ministers can nullify the power of the 
gospel (see 1 Cor 1:17). 4a. Paul’s self-recommendation 
(3:1; 4:2) is the antithesis of that of his opponents (5:12), 
stressing suffering (see 4:10-11) and internal attitudes 
rather than the external trappings of spiritual power (> 
5 above). 4b-10. Another catalogue of apostolic suffer- 
ings (see 4:8-9) divided into four strophes (vv 
4b-5,6~7a,7b~8a,8b-10). An apologetic note is particu- 
larly clear in the last strophe. 8b. deceivers: See comment 
on 1:15-2:2. 9. unknown: See 3:1; cf. 1 Cor 4:13. dying, and 
behold we live: This epitomizes 4:7-5:10. 10. sorrowful: See 
comment on 2:1-4. poor: Paul’s refusal to accept support 
from the Corinthians had been used by his opponents to 
prove that he was not an apostle (see comment on 1 Cor 
9:1-18;, 2 Cor 11:7-11; 12:14-18; cf. W. Schrage, “Leid, 
Kreuz und Eschaton,” EvT 34 [1974] 141-75). 
28 (IV) Part III: Relations with Corinth (6:11- 
7:16). Paul returns to the theme of 1:1~2:13. Having 
been reconciled with God, the Corinthians should be 
reconciled with those who brought them the gospel. 
(A) An Appeal for Openness (6:11-7:4). The line 
of thought is complicated by the interweaving of two 
themes. The salvific appeal of 6:1-2 is prolonged in 6:11 
and 6:14-7:1, where the focus is on the Corinthians’ 


[50:29-34] 


relation to God, who has acted so graciously in their 
behalf. In vv 12-13 associated ideas lead Paul to mention 
his sense of injury; this theme is resumed in 7:2~4. The 
status of 6:14-7:1 is controverted (Furnish, I Corinthians 
375-83), but recent studies (Fee, Lambrecht, Murphy- 
O’Connor, Thrall) conclude that it is not anti-Pauline 
(Betz) or un-Pauline (Fitzmyer), but cited by the apostle 
(Furnish); nor is it part of the letter mentioned in 1 Cor 
5:9 (Hurd). Paul wrote it for this place in 2 Cor. 


(Betz, H. D., “2 Cor 6:14-7:1: An Anti-Pauline Fragment?” JBL 
92 [1973] 88-108. Derrett, J. D. M., “2 Cor 6:14ff: A Midrash 
on Dt 22:10” Bib 59 [1978] 231-50. Fee, G. D., “2 Cor 6:14-7:1 
and er Offered to Idols? NTS 23 [1976-77] 140-61. Fitzmyer, 

“Qumran and the Interpolated Fragment in 2 Cor 
6: a a7 1” ESBNT 205-17. Hurd, J. C., The Origin of 1 Cor [NY, 
1965} 235-39, Lambrecht, J., “The Fragment 2 Cor 6:14- i ile JA 
Plea for Its Authenticity,’ Miscellanea Neotestamentica [ed. T. 
Baarda, et al.; Novl'Sup 48; Leiden, 1978} 2. 143-61. Murphy- 
O’Connor, J., “Relating 2 Cor 6:14-7:1 to Its Context,” NTS 33 
[1987] 272-75. Thrall, M. E., “The Problem of 2 Cor 6:14-7:1 
in Some Recent Discussion; NTS 24 {1977-78} 132-48.) 


29 11. Paul speaks freely (3:12) and from a 
generous heart (Deut 11:16 LXX). Corinthians: Cf. Gal 
3:1; Phil 4:15. 12. Any constraint in the relationship 
comes from their feelings toward him. 13. as to children: 
This could be critical (1 Cor 3:1; 14:20) or affectionate 
(12:14-15; 1 Cor 4:14). 14-16a. Response to God must be 
exclusive. There may also be an implicit critique of the 
Corinthians’ use of worldly standards to judge ministers 
(— 5 above). 14. with unbelievers: The “spirit people” (> 
5 above) displayed practical unbelief through involve- 
ment with iniquity, idols, and demons (1 Cor 5:1; 8:10; 
10:20). Philo uses the same antitheses (De spec. leg. 1.279; 
2.204) and applies Lev 19:19 in De spec. leg. 4.204. 15. 
Beliar: An evil spirit (T: Levi 19:1). believer/unbeliever: See 
Philo, Her. 93-94; De Abr. 269. 16a. temple of God: See 
1 Cor 3:16; 6:19 (cf. 1QS 2:11; 8:5-9). 16b-18. The affir- 
mation of v 16b is supported by a collection of OT texts 
(lev 26:12 or Ezek 57:27; Isa 52:11; Jer 91:45; Ezek 20:34; 
2 Sam 7:14,27; ~ Romans, 51:35). 7:1. The warmly 
pastoral concluding imperative is rooted in the indicative 
of v 16b. 2a. Paul reverts to 6:13. 2b. Charges of his 
opponents are denied. 3. not in condemnation: Paul appears 
to distinguish between the community and his adver- 
saries (see 3:1). I said before: Probably something like 2:4c. 
to die together and to live together: A formula of abiding 
friendship, the order of which may have been inverted by 
Paul to give it a more profound meaning (Rom 6:8). 4 
comfort/affliction: See comment on 1:3-7. 


(Ker, R. E., “Fear or Love? A Textual Note,’ Explim 72 [1960-61] 
195-96. Lambrecht, J., “‘Om samen te sterven en samen te lever’ 
uitleg von 2 Cor 7:3,” Bijdr 37 [1976] 234-51. Olivier, F,, 
“Synapothnesko: D’un article de lexique 4 saint Paul, 2 Cor 7:3,” 
RTP 17 [1929] 103-33. Stahlin, G., “‘Um mitzusterben und mit- 
zuleben?” Neues Testament und christliche Existenz [Fest. H. Braun; 
ed. H. D. Betz, et al; Tubingen, 1973} 503-21.) 


30 (B) The Results of the Mission of Titus 
(7:5-16). The mention of divine comfort (v 4) recalls to 
Paul’s mind the outstanding recent example of God’s 
benevolence, the good news brought by Titus of the 
effects of the sorrowful letter (2:4). There is no justifica- 
tion for considering 7:5 the continuation of 2:13 (> 1 
above). That connection is both grammatically awkward 
(the shift from sg. to pl.) and psychologically implausible. 
The aspect of the situation dealt with here (the repentance 
of the Corinthians) is logically prior to the aspect dealt 
with in 2:5-11 (the action taken with regard to the 
culprit). 

31 5. without/within: The reference could be either 
Paul personally or the communities with which he 
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worked. 6. Titus: See comment on 2:13. 7. If Paul was 
delighted to see Titus safe, he was overjoyed at the reac- 
tion of the Corinthians to his delicate mission. 8. the letter: 
The definite article identifies it with that of 2:4. Paul’s 
embarrassment and worry are betrayed by the compli- 
cated sentence structure in which he tries to express both 
regret and joy. 10. godly/worldly grief: The former produces 
repentance (metanoia), which is life-giving (v 11), whereas 
the latter produces destructive resentment. 11. The 
repeated alla, “but,” gives the sentence tremendous 
rhetorical force (BDF 448.6). what defense: They vindi- 
cated themselves (apologia) by showing that they had 
neither abetted the culprit nor condoned his offense. what 
fear: Nervous apprehension concerning the outcome of 
the whole sorry affair (v 15). what reprisal: The action 
taken in 2:6. you showed yourself innocent: Their repentance 
(vv 9-10) was not for “a wrong they had themselves com- 
mitted, but for a wrong committed by another” (Barrett). 
12. the one wronged: Certainly Paul himself. Timothy may 
also have suffered, but it was his report that caused the 
intermediate visit during which the incident occurred. At 
this point Timothy was in Macedonia (Acts 19:22) 
replacing Paul (1 Cor 16:5). the one who did the wrong: A 
particular individual was at fault (2:5-8). Paul’s positive 
response to the community as a whole (v 14) suggests 
that the culprit was not a permanent member, but this is 
disputed (Furnish). 

32 13. the joy of Titus: Chapters 10-13 show that 
either Paul or Titus was over optimistic. There have been 
hints that Paul was still the object of criticism (1:15~22). 
14. I boasted to him about you: This implies that Titus’ mis- 
sion was his first contact with Corinth and in no way 
suggests that his mission (8:6) was totally unrelated to the 
sorrowful letter episode. In this latter hypothesis Paul’s 
anxiety (2:13) becomes inexplicable. 15. fear and trembling: 
Paul’s failure to return as he had planned (1:16,23) in- 
duced a nervous apprehension regarding his intentions 
(had he abandoned them for ever?), which was relieved by 
the arrival of his emissary. 16. every confidence in you: An 
apt summary of Paul’s present frame of mind, which pre- 
pares the way for the following appeal. 


(Barrett, C. K., “Titus,” Neotestamentica et semitica [Fest. M. Black; 
ed. E. E. Ellis, et al.; Edinburgh, 1969} 1-14; “Ho Adikésas (2 Cor 
7:12);’ Verborum Veritas [Fest. G. Stahlin; ed. O. Bécher, et al.; 
Wuppertal, 1970} 149-57.) 


33 Part IV: The Collection for Jerusalem (8:1- 
9:15). Chapters 8-9 are a key element in the debate 
about the integrity of 2 Cor (> 1 above). Although no 
serious arguments have been invoked to separate chap. 8 
from chaps. 1-7, those which deny the unity of chaps. 
8-9 (Georgi, Kollekte 56-57) demand careful considera- 
tion. (1) 9:1 is not the continuation of 8:24 and announces 
anew subject. (2) The relation between Macedonians and 
Corinthians is reversed in 8:1-5 and 9:2. (3) The purpose 
of sending the delegates differs in 8:20 and 9:3-5. 
(4) Achaia, mentioned in 9:2, appears nowhere in chap. 8. 
Though they highlight different emphases, the commen- 
tary will show that none of these points implies the type 
of contradiction that would demand that chap. 9 be con- 
sidered a separate letter. For the nature of the collection 
and the initial Corinthian reaction to it, see comment on 
1 Cor 16:1-4. 

34 (A) A Challenging Request (8:1-15). 
Using the example of Macedonian generosity, Paul deli- 
cately challenges the Corinthians to move from eager 
acceptance of the idea of the collection to actual giving. 
Titus must have informed him that the mechanism set up 
in 1 Cor 16:2 was not operative (see v 12), and Paul was 
able to contrast this with the selflessness of the Thessalo- 
nians and the Philippians, among whom he had lived for 
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six months (— 4 above). 1. the grace of God: Given the 
situation outlined in vv 2-3, only divine power could 
explain the response of the Macedonians. 2. their extreme 
poverty: Possibly as a result of persecution, or by com- 
parison with the wealth of Corinth. 3. beyond their means: 
There is a deliberate contrast with what he demanded of 
the Corinthians (v 12; cf. 1 Cor 16:2). Rom 15:26 seems 
to suggest that the contribution of Macedonia exceeded 
that of Achaia. 5. not merely as we had hoped: The reference 
point is Paul’s expectation. first: This implies that dona- 
tions had in fact been made. they gave themselves: In theo- 
logical terms their gift had value as an expression of love 
(v 8). 6. Titus must have brought up the matter of the 
collection when he saw the response of the Corinthians 
(7:15). It would have been an appropriate moment to 
suggest that they act on a matter that Paul had very much 
at heart. 

35 7. faith, speech, knowledge: To mention spiritual 
gifts (1 Cor 12:8-9) is really to damn with faint praise (see 
on 1 Cor 1:5), but the Corinthians would not have seen 
it that way. the love we have for you: This reading (P46 B) 
is certainly more difficult than the widely attested “your 
love for us” and reflects Paul’s realistic assessment of the 
situation (6:11-13). 8. not as a command: Paul does not 
want to give the impression that he is bullying them 
(1:12; 1 Cor 7:6), but the theological reason is given in 9:7 
(cf. Phlm 8,14). the reality of your love: Paul has his doubts. 
Love is earnestness in action. 9. Choosing an image 
appropriate to the situation, Paul enunciates the theo- 
logical principle of 5:21, whose practical meaning is 
given in 5:15. The preexistence of Christ is not implied 
(see J. D. G. Dunn, Christology in the Making [London, 
1980] 121-23). 10. it is expedient: To preserve the honor of 
the community. Paul avoids direct criticism of their 
failure. not only the doing but also the willing: One would 
expect the reverse order (Phil 2:13). The aor. to poiésai 
seems to refer to a particular action, i.e., the beginning of 
a collection that was aborted for some reason (v 12), 
whereas the present to thelein evokes a continuing desire 
to act. The latter was more important to Paul. from last 
year: Paul is unlikely to have had a specific calendar in 
mind, “As long ago as last year” best renders his intention 
(9:2). 11. Desire should be translated into action. 12. 
according to what one has: Paul’s assertion that anything they 
can afford to give is acceptable seems to imply that the 
Corinthians had postponed the collection until they 
could offer a great sum. 13-14. The Corinthians are not 
expected to beggar themselves, but to share their surplus 
wealth, however little it may be. Now Jerusalem is in 
need, one day it could be themselves. 15. Exod 16:18 is 
cited, in which the vb. “gathered” has to be supplied from 
the context. 

36 (B) The Recommendation of Representa- 
tives (8:16-9:5). As a practical step toward the realiza- 
tion of v 11, Titus and two brethren are sent to Corinth 
to assist in the organization of the collection (vv 16-24), 
and Paul explains why it has to be done now (9:1-5), 
17. The principal reason for Titus’s return to Corinth is 
not Paul’s request, but his own love for the community. 
19. appointed by all the churches: The churches in question 
are presumably those of Macedonia, but the individual is 
unlikely to have been a native of that region (9:4). He may 
have been a Corinthian who had settled there as a 
missionary (v 18) and who would have been recognized 
in Corinth. for the glory of the Lord and our readiness: The 
collection gives glory to God and manifests Paul's will- 
ingness to aid Jerusalem. 20-21. This individual was 
probably selected at Paul’s urging (1 Cor 16:3) as a 
guarantee that no impropriety might even be suspected. 
From the beginning Paul took precautions against being 
accused of self-seeking (1 Thess 2:1-12; 1 Cor 9:1-18). 
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21. There is an allusion to Prov 3:4. 22. our brother: The 
second delegate was also a member of one of the Mace- 
donian churches (v 23) and may have assisted Paul during 
his sojourn there. his great confidence in you: Such knowl- 
edge of the community at Corinth suggests that he might 
have been known there. 23. my partner and coworker: “My” 
sets Titus apart from the other two. He was a permanent 
member of Paul’s entourage, as was Timothy (1 Cor 
16:10; Phil 2:19-22; cf. 1 Thess 3:2). envoys of the churches: 
This use of apostoloi parallels that of Phil 2:25 and Rom 
16:7. the glory of God: They honor God by their integrity. 
24. The appeal of vv 7,11 is reiterated. The Corinthians’ 
response to Paul’s love will confirm the claim he has made 
about them (9:2). 

37 9:1. concerning: Peri de followed by a genitive is 
common in 1 Cor as the introduction to a new topic 
(Cor 7:1; 8:14; 124; 1:1), But heres Pal is smotsre- 
sponding to a question, and, in opposition to the stereo- 
typed formula of 1 Cor, the phrase contains gar and men. 
The former looks back to 8:24 and should be translated 
“certainly, indeed” (BAGD 152). Paul does not have to 
recommend the collection because the Corinthians are 
enthusiastic about the idea (v 2; cf. 8:10-11). The men 
looks forward to the de of v 3. 2. Achaia has been prepared 
since last year: Paul cites the phrase he has been using to 
stimulate Macedonian generosity, but which he now 
knows to be untrue (8:10-12; 9:5). He had taken the will 
for the deed. The use of Achaia (see 1 Cor 16:15) was 
prompted by the mention of Macedonia. 3-5. Far from 
being a contradiction, these verses presuppose 8:16-24. 
The definite article before “brethren” assumes that they 
have been identified. 4. Were the Corinthians unprepared, 
they would make Paula liar and show themselves lacking 
in love (8:8,24). 5. not as an exaction: A third reason for 
sending the delegates ahead. Were Paul to ask for money 
in the presence of members of other churches (v 4), it 
might look like extortion. The response would be due to 
pressure, and therefore not a gift (v 7). 

38 (C) The Rewards of Generosity (9:6-15). 
‘To the very human arguments based on pride (8:8-10) 
and concern for his reputation (9:3-5), the apostle now 
adds the promise of reward. 6. sows . .. reaps: A common- 
place of popular wisdom (Gal 6:7-9) answers the ques- 
tion of how much to give. 7. Turning to the attitude of 
the giver, Paul insists on a personal decision taken in 
complete freedom (8:8; Phim 8,14; Rom 12:8). A gift 
offered simply because commanded would not please 
God. God loves a cheerful giver: Almost a citation of Prov 
22:8a LXX, not in the MT (cf. Sir 35:9; Deut 15:10). 8. 
have enough of everything: The term autarkeia expresses the 
Gk ideal of “self-sufficiency,” the freedom and content- 
ment deriving from being beholden to no one. Paul 
introduces two modifications. Wealth is God’s gift (Deut 
8:17-18), and its purpose is to do good for others (Rom | 
14:7). 9. The citation is from Ps 112:9. Those who help — 
the poor participate in the righteousness of God (see 
5:21). 10. seed to the sower and bread for food: The implicit 
citation of Isa 55:10 refers to rain, which is used to 
illustrate the effectiveness of the divine word, and so 
points to God as the subject. The imagery echoes v 6. the 
harvest of your righteousness: An allusion to Hos 10:12. 
39 11-15. Paul’s thought moves from the idea of 
reward to a wider and more theological horizon. Gener- 
osity glorifies God. 11-12. Since grace is its cause (8:1), 
the reaction to Corinthian generosity will be thanks- 
giving addressed to God (cf.1:11; 4:15). 13. through the 
proof provided by this ministry: The collection is a demon- 
stration of the reality of authentic love (8:8). glorifying 
God: The ptc. could apply either to the Corinthians or to 
the recipients of their gift. The latter is recommended by 
vv 11-12. To thank God is to acknowledge his power and 
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thereby give him glory. the obedience of your confession of the 
glory of Christ: The meaning is explained in the next 
phrase. Generosity to others in imitation of Christ (5:15; 
9:9) is the existential proclamation of the obedience of 
faith (Rom 1:5). Paul hoped that the collection would 
prove to Jerusalem believers that Gentiles were as Chris- 
tian as they. Such optimism had somewhat abated by the 
time he wrote Rom 15:31 in Corinth. 14. Paul hoped that 
the response of the poor of Jerusalem would be interces- 
sory prayer for them and recognition that Gentiles have 
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been graced by God. 15. his indescribable gift: The grace of 
God (8:1), which empowers the generosity of love. 


(Berger, K., “Almosen fiir Israel: Zum historischen Kontext der 
paulinischen Kollekte,’ NTS 23 [1976-77] 180-204. Betz, H.D., 
Second Corinthians 8 and 9 [Ph], 1985]. Buchanan, G., “Jesus and 
the Upper Class,” Novl 7 [1964] 195-209. Georgi, D., Die 
Geschichte der Kollekte des Paulus fiir Jerusalem [TF 38; Hamburg, 
1965]. Morgan-Wynne, J. E., “2 Cor 8:18f and the Question of 
a Traditionsgrundlage for Acts,” JTS 30 [1979] 172-73. Nickle, 
K. F., The Collection [SBT 48; London, 1966].) 


LETTER B 


40 As in Letter A (> 1-2 above) the fundamental 
theme is Paul’s apostleship, but it is approached in a 
radically different way. In contrast to the measured tone 
and careful language of Letter A, in which polemic and 
apologetic elements are subordinated to the didactic 
exposition of Paul’s understanding of his ministry, Letter 
B is an explosion of outrage in which both self- 
vindication and abuse of opponents are bitterly intem- 
perate. The kindly tact of Letter A, which betrays Paul’s 
feeling of being in control of the situation, is replaced by 
a desperate anxiety regarding the future of the commu- 
nity. Expressions of confidence in the Corinthians, 
which characterized Letter A, are conspicuously lacking 
in Letter B. No author who expected the appeal of chaps. 
8-9 to succeed would have followed it by such an attack 
on the potential contributors. Hence, something very 
serious must have happened in Corinth in the four to five 
months since Letter A was written. 

41 The polemic is directed against a group of 
intruders, whose presence is already hinted at in Letter A 
(3:1-6). What they did to gain such ascendancy over the 
Corinthians is a matter of speculation, but a very plaus- 
ible scenario has been suggested by Furnish (// Corinthians 
45). Noting the Corinthians’ unwillingness to participate 
in the collection (8:10-12), the intruders took advantage 
of Letter A (see comment on 10:9-10) to draw attention 
to what appeared to be Paul’s suspiciously ambiguous 
attitude toward money. He had refused to demand finan- 
cial support from the community (1 Cor 9:1~18) but, 
nonetheless, had twice solicited it for funds (1 Cor 16:2; 
2 Cor 8-9). Perhaps he intended to use the money for his 
own purposes (12:14-18)! Jerusalem-based intruders 
may even have professed to have no knowledge of the ar- 
rangement made at the Jerusalem conference (Gal 2:10). 
In a world where the giving of money was a sign of 
prestige and power, to refuse a gift was a serious affront 
to the benefactor (see R. MacMullen, Social Relations 
106-7). Given this social convention, it would have been 
easy for the intruders to present Paul’s refusal to accept 
support as a calculated insult to the community, particu- 
larly ifit had become known that while in Corinth he had 
been a secret client of Macedonia (11:7-9). With Paul thus 
discredited, the intruders’ claim to be the authentic 
apostles began to be listened to on a wider scale than ever 
before (— 5 above). This was the most worrying aspect 
of the situation, and so his concern is to reestablish his 
authority. 


(Betz, H. D., Der Apostel Paulus und die sokratische Tradition [BHT 
45; Tubingen, 1972]. Forbes, C., “Comparison, Self-praise and 
Irony: Paul’s Boasting and the Conventions of Hellenistic 
Rhetoric; NTS 32 [1986] 1-30. Fuchs, E., “La faiblesse, gloire de 
lapostolat selon Paul? ETR 55 [1980] 231-53, Kasemann, E., 
“Die Legitimitat des Apostels,’ ZNW 41 [1942] 33-71. 


MacMullen, R., Roman Social Relations, 50 BC-AD 284 [New 
Haven, 1974]. Travis, S. H., “Paul’s Boasting in 2 Cor 10-12) SE 
VI 527-32.) 


42 (VI) Part I: An Appeal for Complete 
Obedience (10:1-18). The address, which must have 
been similar to 1:1-2, was omitted by the editor who 
combined Letters A and B. Given Paul’s anger (as in Gal), 
it is unlikely that Letter B ever had a Thanksgiving or a 
Blessing (> NT Epistles, 45:8B). Paul goes straight to 
the heart of the matter, backing an appeal for obedience 
by an assertion of his authority. His opponents are a 
group (vv 2,12), which is sometimes evoked by means of 
the typical sg. (vv 7,10). 

43 (A) The Consequences of Disobedience 
(10:1-6). The appeal for obedience is designed to pave 
the way for an impending visit, which will be like a 
military campaign if the situation in Corinth is not 
rectified. ta. J, Paul: The phrasing betrays intense urgency 
(1 Thess 2:18; Gal 5:2). by the gentleness and forbearance of 
Christ: Apparently a curious way to assert authority, but 
praytés is a characteristic of the messianic king (Zech 9:9 
LXX = Matt 21:5; cf. Matt 11:29) and epieikeia is predi- 
cated of God in Wis 12:18 and 2 Macc 2:22; 10:4. Paul 
thus prepares his readers for a correct understanding of 
his “weakness.” It might camouflage the same power. 1b. 
In a parenthesis Paul ironically notes the charge specified 
in v 10. I who cringe: This translation of tapeinos is 
demanded by the context (contrast 7:10; 11:7). When he 
seemed servile and weak he was only reflecting the 
attitude of Christ (Phil 2:8; see comment on 13:3-4). 
2. toward certain persons who reckon that we walk according to 
the flesh: Paul never dignifies his opponents by naming 
them (3:1). They are distinguished from the community 
(“you”). In Letter A Paul twice used kata sarka in contexts 
that imply criticism of his behavior (1:12,17). The mean- 
ing is not the usual Pauline one (for which, see TNT 1. 
236-38), but “nonspiritual,” i.e., lacking the ecstatic 
experiences his opponents claimed (12:1). 3. walking in the 
flesh: En sarki is a neutral formula that expresses the 
corporeity of human existence; it = “in the world” (1:12). 
4. powerful for God in the demolition of strongholds: The 
underlying image is the tactic of siege warfare (1 Macc 
5:65), also used metaphorically in Prov 21:22. “Strong- 
holds” is clarified in the next verse. 5. we demolish reason- 
ings and every great height: Paul alludes to the reasoning of 
his opponents, who adopted false criteria of the aposto- 
late and a false wisdom. They might seem as solid as the 
bulwarks that constitute a stronghold, but they cannot 
resist his God-given power. the knowledge of God: Defined 
in this verse as “obedience to Christ,’ who is the wisdom 
of God precisely as crucified (1 Cor 1:23-24). This aspect 
of Christ, emphasized in v 1, was refused by the “spirit- 
people” at Corinth (1 Cor 2:8). taking every thought captive: 
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Inhabitants are rounded up, once the fortifications have 
been breached, and forces stand ready to repress any 
uprising. 6. When the Corinthians’ obedience to Christ 
as presented in his gospel is perfect, the apostle will deal 
with those who preach another gospel (11:4), 


(Leivestad, R., ““The Meekness and Gentleness of Christ’ 2 Cor 
10:1," NTS 12 [1965-66] 156-64. Malherbe, A. J., “Antisthenes 
and Odysseus, and Paul at War” HTR 76 [1983] 143-73. Tanner, 
R. G., “St. Paul’s View of Militia and Contemporary Social 
Values,” Studia biblica 1978, III [ed. E. A. Livingstone; JSNTSup 
3; Sheffield, 1980] 377-82.) 


44 (B) Paul’s Authority as Founder of the 
Community (10:7-18). The polemic of vv 1-6 is 
sharpened. Paul carries the war into the enemy camp by 
explaining to the Corinthians what has been going on 
under their noses. 7. anyone: A typical member (v 10) of 
the group of opponents (vv 2,12). he belongs to Christ: A 
reference either to the Christ-party (1 Cor 1:12) or to the 
status of a Christian (1 Cor 3:23; 15:23) is implausible. 
The opponents must have claimed a unique relation to 
Christ (11:13,23), possibly based on acquaintance with 
the historical Jesus (5:16) or on their commissioning by 
those who had known him. as he is Christ’s, so are we: 
Jerusalem opposition to Paul was centered on James (Gal 
2:12), whose status vis-a-vis the earthly Jesus was iden- 
tical with that of Paul (see comment on 1 Cor 15:7-8). 
8. our authority which the Lord gave: As in 13:10, Paul 
evokes his commission by Christ (1 Cor 9:1; Gal 1:12) to 
found communities (vv 13-16) in terms drawn from Jer 
1:9-10. 9. lest I should seem: The connection with v 8 is not 
entirely clear. 10. Paul cites a sneering Corinthian cri- 
tique, which contrasts his strong, demanding letters with 
his unimpressive physical presence and his unsophisti- 
cated oratory (1 Cor 2:3-4). The opponents were appeal- 
ing to the Hellenistic expectation that speakers should 
combine rhetorical skills with dignified presence (eg., 
Lucian, Dream 13) in order to highlight Paul’s lack of the 
power given by possession of the Spirit. 11. when absent: 
If Paul wrote a severe letter (2:4; 7:8), it was simply 
because he could not be present, not because he was 
afraid to appear. 12. With sharp irony Paul distances 
himself from his rivals. They can recommend themselves 
because they compare themselves with one another, 
ignoring the true criterion, which is Christ (see comment 
on 5:16-17; 13:5). are without understanding. We however: 
These words were accidentally omitted in the Western 
text (> Texts, 68:167, 173). 

45 13-18. From the idea of limitless boasting (v 8) 
Paul moves to another sense of “limit,” the territory 
assigned to him by God, in which his opponents are 
intruders without mandate. 13. the measure of the juris- 
diction: Furnish’s formulation is perhaps the best render- 
ing of the difficult to metron tou kanonos, which implies 
both the standard and what is measured out. to reach even 
to you: Paul’s divine authorization to evangelize the 
Gentiles was approved by Jerusalem, but in a formula 
that did not exclude a Judeo-Christian mission to Jews in 
the Diaspora (Gal 2:9). 14. we are not overextending ourselves: 
But his opponents were by appearing at Corinth. we came 
all the way to you with the gospel of Christ: This gave Paul 
paternal rights (12:14; 1 Cor 4:15), which no one who 
came later could enjoy. 15. in the labors of others: In Opposi- 
tion to Paul, who sought virgin territory (Rom 15:17- 
20), his rivals were like thieves who try to take over 
another’s property. Missionary expansion should not 
take the form of poaching. we may grow in your estimation 
in conformity with our jurisdiction: Since authentic faith is 
obedience to Christ (v 6; 13:5; cf. Rom 1:5), Paul’s hope 
is that the Corinthians may develop a correct under- 
standing of his relation to Christ (4:10-11) and thus free 
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him for his real work, the setting up of new communities, 
not the maintenance of established ones (1 Cor 1:17). 16. 
to preach the gospel in lands beyond you: Paul may have 
already set his mind on Spain (Rom 15:23-24; cf. Phil 
3:13-14): not boasting... in another’s jurisdiction: Another 
gibe at his opponents (v 15), who were claiming his 
success as their own. 17. Paul’s favorite quotation from 
Jer 9:21 (1 Cor 1:31), which implies that there is an 
authentic form of boasting (Phil 3:3; Gal 6:4). 18. This 
verse is clearly directed at the intruders, who had drawn 
attention to qualifications that Paul deemed irrelevant (v 
12; 4:18; 5:12) and who challenged him to produce the 
same type of proof (13:3). 


(Henning, J., “The Measure of Man: A Study of 2 Cor 10:12,” 
CBQ 8 [1946] 332-43. Kramer, H., “Zum sprachlichen Duktus 
in 2 Kor 10:9 und 12,” Das Wort und die Worter [Fest. G. Friedrich; 
ed. H. Balz, et al.; Stuttgart, 1973] 97-100. Strange, J., “2 Cor 
10:13-16 Illuminated by a Recently Published Inscription” BA 
46 [1983] 167-68.) 


46 (VIX) Part II: Paul Speaks like a Fool (11:1- 
12:13). In defiance of his own refusal to boast (10:17) or 
to accept comparison as a valid criterion (10:12), Paul 
decides to adopt the procedure of his adversaries. The 
situation at Corinth (11:3) left him little choice. Even 
though he knew it to be foolishness (11:1,16; 12:13), he 
had to show that he could beat his rivals at their own 
game (4:18; 5:12; 11:18), as he had already done to the 
“spirit-people” (see comment on 1- Cor 2:6-16). In so 
doing, he contradicts the charge of 10:10c (cf. 11:6) by 
displaying his knowledge of the rhetorical conventions 
of his day, notably, self-display, comparison, irony, and 
parody. His form of preaching (1 Cor 2:1-5) was by 
choice, not by necessity. 


(Spencer, A. B., “The Wise Fool (and the Foolish Wise)” Nov 23 
[1981] 349-60. Zmijewski, J., Der Stil der paulinischen “Narrenrede” 
[BBB 52; Cologne, 1978].) 


47 (A) His Justification for Being Foolish 
(11:1-21a). Paul’s apprehension regarding the dangers 
of the tactic he has chosen is betrayed by the “nervous 
prolixity” (Furnish) of this introduction to the “fool’s 
speech” proper (11:21b-12:10). He in fact digresses to the 
point that he has to begin again in 11:16. 1. bear with me: 
‘To beg indulgence at the outset implies that what follows 
might not please his readers. 2. Paul justifies his fatherly 
concern (12:14; 1 Cor 4:15) for his virgin community in 
terms of Jewish marriage customs (Gen 29:23; Deut 
22:13-21; cf. Eph 5:23-32). 3. the serpent deceived Eve: In 
Jewish tradition (v 14) the serpent is identified with the 
devil (Wis 2:24; Rev 12:9), whose interest in Eve was 
sexual (2 Enoch 31:6). Eve here symbolizes the gullibility 
of the whole community (contrast 1 Tim 2:13-14). 
seduced from a total and pure commitment to Christ: Paul’s 
quarrel with his opponents is that they were preaching an 
inauthentic gospel (Rom 16:17-18), which presented a 
false vision of Christ. 

48 4. This is perhaps the most important clue in 
the quest for the identity of Paul's opponents. if someone 
comes: His adversaries were from outside Corinth (3:1; 
10:14-16). preaches a Jesus other than the one we preached: The 
sudden switch from “Christ” (10:1,5,7,14; 11:2,3) gives 
“Jesus” a special significance; the emphasis is on his 
earthly existence. Since the intruders claimed to “belong 
to Christ,’ they must have shared the tendency of the 
“spirit-people” to downgrade the importance of Christ’s 
humanity, which was displayed in service, suffering, and 
death (see comment on 1 Cor 2:8; 12:3). The moral 
posture of this group (1 Cor 3:3-4; 6:12-20) is evoked in 
12:20-21. a different Spirit... a different gospel: Here the 
latent polemic of 3:1-18 surfaces. The Judaizers (3:3) 
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preached a different gospel (Gal 1:6-9). Since Paul’s 
gospel was a “ministry of the Spirit” (3:8) and of freedom 
(3:17), his opponents must have given their allegiance to 
a different Spirit, viz., that of the new covenant, which 
they understood in a way that Paul could not accept (see 
comment on 3:6). The Judaizers would have shared com- 
mon ground with the “spirit-people” (> 1 Corinthians, 
49:18) insofar as the wisdom tradition of the latter was 
rooted in the law. 5. the super-apostles: Opinion is divided 
on whether these are the intruders or their masters in 
Jerusalem, i.¢., the “pillar” apostles led by James (Gal 2:9). 
The context recommends the former, but Paul’s accept- 
ance of their status as equal to his own (12:11) indicates 
a rather more positive attitude than he displays toward 
the intruders (11:13-15). 6. Though Paul may not be able 
to express himself very well (> 46 above), he does know 
what he is talking about, and his spiritual insight has 
been manifested in various ways. 

49 7-11. Paul offers a particular example of his 
insight taken from his dealings with the Corinthians, and 
in the process deals with a point on which he was 
attacked. 7. commit a sin: Ironic exaggeration designed to 
force his readers to evaluate the social convention under 
which he had been judged (— 41 above). in demeaning 
myself: The manual labor by which Paul supported him- 
self (1 Cor 4:12; 1 Thess 2:9) was seen by many as servile 
and degrading (see R. F. Hock, JBL 97 [1978] 555-64). 
8. I plundered other churches: This could be a mere rhetorical 
flourish, but if Paul knew that the Corinthians were 
already aware that he had been receiving support from 
Macedonia (v 9), it would be a claim that he had not 
become a client of those churches by accepting a gift. 9. 
was in want: Any artisan of the period found it hard to 
make ends meet (see R. F. Hock, The Social Context of 
Paul’s Ministry [Phl, 1980] 34). Paul had other demands 
on his time and energy, even when trade was good. did 
not burden: This is Paul’s view of his position (12:14), 
which the Corinthians interpreted very differently 
(12:16-18). Apparently his principle was to accept sub- 
sidies only from churches in which he was not physically 
present (Phil 4:15-16). This diminished the dangerous 
side of the patron-client relationship. will refrain from 
burdening you: Given the current state of their relations, he 
would not touch their money if they were the last church 
on earth. 10. this boast: It can only refer to his financial 
independence, which confirms the second interpretation 
of v 8. 11. Paul’s motive in acting as he did was the oppo- 
site of the one the Corinthians imputed to him (12:15). 
See W. Pratscher, “Der Verzicht des Paulus auf finanzi- 
ellen Unterhalt durch seine Gemeinden,’ NTS 25 
(1978-79) 284-98. 

50 12-15. The attitude that Paul has just been 
explaining becomes the basis of an attack on his oppo- 
nents. 12. the claim: Unless the intruders adopt the same 
attitude toward support, they will always be inferior to 
Paul in disinterestedness. The clear implication is that 
they were being supported by the Corinthians, as were 
the opponents in 1 Cor 9:1-18. 13. Paul repudiates the 
claim of the intruders to be apostoloi Christou (cf. v 23) by 
dismissing them as “false-apostles” and “deceitful 
workers.” His basis is their activity as reported in v 4. 14. 
In Jewish tradition (cf. v 3) Satan transformed himself 
into a shining angel in order to seduce Eve (Apoc. Mos. 
17:1-2; Adam and Eve 9:1 [Latin]; 38:1 (Slavonic]). 15. his 
servants: They do the work of Satan (see 1 Cor 10:20; Rom 
16:17-20). In Paul’s view they are flatly opposed to God’s 
plan of salvation (Gal 1:8). servants of righteousness: This is 
evocative of 3:9 and suggests that Paul has the same situa- 
tion in view (see comment on v 4). 


(Barrett, C. K., “Pseudapostoloi (2 Cor 11:13), Mélanges bibliques 
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[Fest. B. Rigaux; ed. A. Descamps, ef al.; Gembloux, 1970] 
377-96. McClelland, S. E., “Super-Apostles, Servants of Christ, 
Servants of Satan: A Response,” JSNT 14 [1982] 82-87. Thrall, 
M. E., “Super-Apostles, Servants of Christ, and Servants of 
Satan,’ JSNT 6 [1980] 42-57.) 


51 16. Realizing that he has digressed, Paul restates 
the appeal of v 1. 17. I speak, not according to the Lord: He 
recognizes that such boasting is “worldly” (v 18); con- 
trast “speaking in Christ” (2:17; 12:19). 18. many boast 
according to the flesh: They stress external appearances 
(4:18; 5:12). 19. you gladly endure fools: They have listened 
to Paul’s opponents, a curious thing for “wise” people to 
do (1 Cor 2:6-16; 4:10; 6:4-5). 20. The Corinthians who 
had set themselves up as judges between Paul and his 
rivals (13:3) and who were tending to take the latters’ side 
are presented with vicious irony as the willing victims of 
tyranny and exploitation. None of the verbs should be 
taken literally. 21a. But if that is the sort of thing that the 
Corinthians prefer, Paul ironically regrets that he was too 
“weak” to domineer. 

52 (B) Paul Boasts of Himself (11:21b-12:10). 
One must presume that Paul’s claims in some way echo 
those of his rivals. Hence, these must have stressed 
(1) their Jewishness, (2) their achievements, and particu- 
larly (3) their visions and revelations. A strong element 
of parody betrays his refusal to take the competition 
seriously. 

(a) His Surrerincs (11:21b-33). 22. His rivals’ 
claim to “good breeding’~a rhetorical commonplace —is 
quickly dealt with. Hebrew . . . Israelite: The terms are also 
juxtaposed in Phil 3:5. “Hebrew” here, because of the 
association with “Israelite,” probably has a linguistic con- 
notation, i.e., Hebrew- or Aramaic-speaking (Acts 6:1), 
and points to Palestinian origin (see W. Gutbrod, TDNT 
3. 388-91). the seed of Abraham: Jewish Christians could 
have based a law-observant mission to Gentiles on the 
promise to Abraham (Gen 12:1-3). See J. L. Martyn, 
Michigan Quarterly Review 22 (1983) 221-36. 23. servants of 
Christ: Paul has already said what he thought of their 
claim to represent Christ (see v 13), and so develops the 
idea of service not in terms of honors won (as his rivals 
did) but in terms of pain endured. 

53 24-27. Similar catalogues of suffering have 
already appeared in 4:8-9; 6:4-5, and will again in 12:10 
(cf. 1 Cor 4:9-13; Rom 8:35). 24. 40 lashes less one: The 
legal basis is given in Deut 25:1-3. The offenses are 
unknown. 25. beaten with the rod: A specifically Roman 
form of punishment. One instance is known from Phi- 
lippi (1 Thess 2:2; Acts 16:37). stoned: At Lystra by a mob 
(Acts 14:19). 26. frequent journeys: The journey from Jeru- 
salem to Corinth and back was approximately 3,000 
miles. danger from robbers: Army units were occasionally 
used to wipe out robber bands, but no forces anywhere 
carried out police duties (see F. Millar, JRS 71 [1981] 
66-69). danger in the city: Paul was always the vulnerable 
outsider. danger from false brethren: In Gal 2:4 pseudadelphoi 
means those who try to impose the law on Gentile Chris- 
tians (see comment on 12:7). 27. The problems of a 
traveler in rough country who fails to make it to an inn 
before nightfall. 28. His worries (v 29) about the 
churches he founded and had to leave were an internal 
suffering that accompanied all the external pains. 30. Just 
in case his readers did not grasp the thrust of his parody, 
Paul states the perspective from which the whole speech 
is to be understood. 32-33. This incident is perfectly in 
place as a graphic illustration of humiliation (against 
those who consider it an interpolation, e.g., Windisch, 
Betz). It is the one episode mentioned by Paul which can 
be dated (— Paul, 79:8, where, however, the specification 
of Ap 39 is questionable; it could be a year or two earlier; 
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sce R. Jewett, A Chronology of Paul’s Life [Phl, 1979] 
30-33, 99). 


(Barré, M. L., “Paul as ‘Eschatological Person’: A New Look at 
2 Cor 11:29” CBQ 37 [1975] 500-26. Casson, L., Travel in the 
Ancient World (London, 1974]. Collins, J. N., “Georgi’s ‘Envoys’ 
in 2 Cor 11:237 JBL 93 [1974] 88-96. Knauf, E. A., “Zum 
Ethnarchen des Aretas, 2 Cor 11:32,” ZNW 74 [1983] 145~47. 
Murphy-O’Connor, J., “On the Road and on the Sea with St. 
Paul,” Bible Review 1 [Summer 1985] 38-47.) 


54 (b) His Visions anp Reverations (12:1-10). 
Paul now moves on to another area in which his rivals 
claimed superiority. 1. visions and revelations: The absence 
of articles indicates a general topic. The formula may 
have come from his opponents. of the Lord: Probably a 
gen. of origin, “granted by the Lord” (vv 2-4). 2a. I know 
a Christian: Paul speaks of himself in the 3d pers. (v 5) 
because he is unwilling to claim a private religious 
experience as proof of an apostolic mandate. fourteen years 
ago: This would be roughly midway between his conver- 
sion and his arrival in Corinth. The precision is intended 
to underline the reality of the experience, which is iden- 
tical with that in v 3. 2b-3. caught up: The agent is God 
(cf. 1 Thess 4:17; Wis 4:11; 1 Enoch 39:3-4). The journey 
to another world is a common theme in apocalyptic 
literature (see Semeia 14 [1979]). to the third heaven: Here 
identified with paradise, as in 2 Enoch 7 and Apoc. Mos. 
37:5. The number of heavens varies widely in Jewish 
literature. 4. Paul was forbidden to express the unutter- 
able. This could be simply in conformity to the conven- 
tion of sealed revelation (cf. Dan 12:4; Rev 10:4; 13:2-3), 
but it could also be a way of showing the irrelevance of 
the experience in apostolic terms (cf. 1 Cor 14:19). 


(Bietenhard, H., Die himmlische Welt im Urchristentum und Spat- 
judentum [WUNT 2; Tiibingen, 1951]. Crownfield, D. R., “The 
Self Beyond Itself?” JAAR 47 [1979] 245-67. Lincoln, A. T,, 
“*Paul the Visionary’: The Setting and Significance of the 
Rapture to Paradise in 2 Cor 12:1-10” NTS 25 [1978-79] 
204-20. Price, R. M., “Punished in Paradise (An Exegetical 
Theory on 2 Cor 12:1-10)? JSNT 7 [1980] 33-40. Saake, H., 
“Paulus als Ekstatiker,’ Bib 53 [1972] 404-10. Schafer, P., “NT 
and Hekhalot Literature: The Journey into Heaven in Paul and 
the Merkavah Mysticism,” JJS 35 [1984] 19-35. Spittler, R. S., 
“The Limits of Ecstasy: An Exegesis of 2 Cor 12:1-10” Current 
Issues in Biblical and Patristic Interpretation [Fest. M. C. Tenney; ed. 
G. F. Hawthorne, et al.; GR, 1975] 259-66.) 


55 6. The reality of the experience in vv 2-4 leads 
Paul to say that he could truthfully boast of things other 
than his weaknesses, if he wished. anything more than what 
he sees in me or hears from me: The only authentic test of an 
apostle is the extent to which he manifests Christ, pri- 
marily in comportment (4:10-11) and secondarily in 
speech (2:17; 12:19; 13:3). 7a. The syntax is problematic 
(see J. Zmijewski, BZ 21 [1977] 265-72). 7b. a thorn in the 
flesh: This is widely interpreted as a psychic or physical 
ailment, which, in Jewish tradition, was caused by a 
demon or by Satan (see K. L. Schmidt, TDNT 3. 819). 
The two phrases, however, are not causally related but 
stand in apposition, suggesting an external personal 
source of affliction, which is confirmed by the use of 
“thorns” in the OT to mean enemies (e.g., Num 33:55; see 
T. Y. Mullins, JBL 76 [1957] 302). The allusion could be 
to the type of persecution evoked by the catalogues of 
sufferings, but the link with 11:14-15 (“servants of 
Satan”) suggests that Paul has in mind hostility coming 
from within his own communities. 8. J asked: Paul had 
prayed fervently for release at one stage but no longer 
does. 9a. The formulation of the insight as a divine oracle 
is not an explanation of how Paul came to it. grace: 
Defined as “power,” but its relation to “weakness” is 
diversely interpreted (see G. O’Collins, CBQ 33 [1971] 
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528-37). The context illuminated by 4:7 suggests that 
“weakness” (v 10) is the condition that the power dis- 
played in Paul may be recognized as of divine origin. is 
made perfect: \.e., becomes effectively present (cf. 1 John 
4:12). 9b. my weakness: Acceptance of weakness now 
appears as the means whereby power is acquired. fo take 
up residence with: The same verb (episkénoun) appears in 
John 1:14. 10. when I am weak, then I am powerful: He does 
not mean that weakness is power, or that the weak will 
become powerful (as in Luke 1:46-55), but that his 
apostolic weaknesses disclose the power accorded to him 
for his ministry (3:5-6). Q 

(Barré, M. L., “Qumran and the ‘Weakness’ of Paul)’ CBQ 42 
[1980] 216-27. Betz, H. D., “Eine Christus-Aretalogie bei 
Paulus (2 Kor 12:7-10),” ZTK 66 [1969] 288-305. Minn, H. R., 
The Thorn that Remained (Auckland, 1972]. Park, D. M., “Paul’s 
skolops t@ sarki: Thorn or Stake?” NovT 22 [1980] 179-83.) 


56 (C) Further Justification for His Foolish- 
ness (12:11-13). This epilogue to the “fool’s speech” 
echoes the justification for boasting given in its intro- 
duction (11:1-21a). 11. commended by you: Such honor as 
Paul claims for himself should have been offered by the 
Corinthians. I was in no way lacking with respect to the super- 
apostles: The aor. hysterésa must be understood as con- 
stative (BDF 332) to bring it into line with the pf. 
hystereékenai, which must be understood as a pres. (BDF 
341) in 11:5 (see comment). It is most unlikely that Paul 
has in mind the intermediate visit (+ 10 above), the only 
occasion when he could have been compared with the 
intruders. This verse is not an objection to the identifica- 
tion of the “super-apostles” with the James group in 
Jerusalem. nothing: His opponents may have described 
Paul as a complete nonentity (cf. 10:10b). 12. the signs of 
an apostle: The Corinthians, in an attempt to judge 
between Paul and his rivals (cf. 13:3), had set up criteria, 
one of which was the ability to work miracles. This is an 
inference from Paul’s reaction. were performed: A theologi- 
cal pass.; see ZBG § 236. Paul takes no personal credit. 
with utmost endurance: In the context of weakness and 
sufferings, the dominant characteristics of Paul’s ministry. 
signs, wonders, mighty works: The first two are often com- 
bined in the OT (e.g., Exod 7:3; Deut 34:11; Isa 8:18; cf. 
Rom 15:19), and the three appear together in Acts 2:22; 
2 Thess 2:9; Heb 2:4. 13. Paul’s comportment in Corinth 
was the same as in all other churches, a salutary reminder 
to the Corinthians that they were not the only Christians 
(see comment on 1 Cor 1:2). The sole exception to this 
rule was that Paul made no financial demands on them 
even when absent (see 11:7-11). 


(Nielsen, H. K., “Paulus Verwendung des Begriffes Dynamis,’ Die 
paulinische Literatur und Theologie [ed. E. Pedersen; Teologiske 
Studier 7; Aarhus, 1980] 137-58.) 


57 (VIII) Part Ill: A Warning Prepares a Visit 
(12:14-13:10). Two problems preoccupy Paul as he 
prepares for the crucial visit that will settle the fate of the 
Corinthian church: (1) the financial question that had so 
poisoned the atmosphere, and (2) indications that the way 
of life of some members was incompatible with the 
gospel. 

58 (A) Again the Question of Financial 
Support (12:14-18). 14a. I am ready to come to you for the 
third time: This interpretation of the somewhat ambiguous 
Gk text is required by 13:1-2 (against N. Hyldahl, ZNW 
64 [1973] 303). This is the visit he had planned (1:16) but 
postponed after the painful visit (2:1). 14b. He will main- 
tain the decision stated in 11:9 and justifies it in terms of 
the parental relationship explained in 1 Cor 4:15. 16. If 
Paul understood his own refusal to accept support as an 
act of love, which should have been reciprocated (v 15) 


> 
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it was given a different interpretation in Corinth. being 
unscrupulous I took you in by deceit: The way this accusation 
is repudiated in vv 17-18 would appear to imply that Paul 
was aware only of a generic imputation of dishonesty, 
not of a specific charge. 17. Knowing his own innocence, 
Paul first considers the possibility that one of his agents 
solicited funds for him. The way the question is framed 
shows that he expected a negative answer. 18a. Titus: The 
reference is to his mission to get the collection moving 
(see 8:6). the brother: Probably Paul’s nominee to accom- 
pany Titus (8:22), since the other was appointed by the 
churches (8:18-19) and was thus above suspicion. 18b. 
The form of the first question demands a negative 
response, that of the other two an affirmative answer. 
Paul is in effect challenging the Corinthians to produce 
evidence of fraud. 

59 (B) The Corinthians Must Correct Them- 
selves (12:19-13:10). The sudden appearance of a 
warning about improper conduct, both social and sexual, 
is surprising. In order to maintain the unity of theme of 
Letter B one must infer that Paul has in mind that seg- 
ment of the community most receptive to the intruders. 
19. Paul denies any apologetic intent in what he has 
written, lest it appear that the charges have substance or 
that he was motivated less by concern for the community 
than by self-interest. 20a. find you not what I wish: This is 
explained in the two vice lists. you may not find me what you 
wish: In a mood to punish rather than to show paternal 
love (13:2,10; cf. 1 Cor 4:21). 20b. The eight vices are in 
a sense conventional, and the first four appear in the same 
order in Gal 5:20. In the light of the next verse and of 13:2 
this is less significant than the appearance of “jealousy,” 
“strife,” and by implication “factiousness” in 1 Cor 3:3-4, 
which is part of Paul’s critique of the “spirit-people” (> 
1 Corinthians, 49:18). 21. many of those who continue to sin: 
This excludes the possibility that Paul is thinking of the 
pre-baptismal state of the community (as in 1 Cor 
6:9-10). The “to all the rest” in 13:2 confirms that he has 
in mind a particular group in Corinth. sexual immorality: 
1 Cor 6:15-16 furnishes a perfect illustration of porneia. 
lasciviousness: 1 Cor 5:1-5 is a case of flagrant public 
immorality. In Corinth, the first was certainly justified by 
the attitude of the “spirit-people” to the body (see com- 
ment on 1 Cor 6:18), and so very probably was the 
second. 

60 13:1. by the testimony of two or three witnesses must 
every point be substantiated: The context makes an allusion 
to the charges against Paul (12:16) improbable. Deut 
19:15 was extended to mean that wrongdoers were to be 
warned of the possibility of punishment (see H. van 
Vliet, No Single Testimony [Studia theologica rheno- 
traiectina 4; Utrecht, 1958] 43-62), and this fits perfectly 
with the next verse. 2. Two time frames complicate the 
sentence. “I said earlier” goes with “being present the 
second time.” and refers to a time before the present. “I say 
beforehand” goes with “being absent now,” and evokes 
the present contrasted with the future. The point is that 
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the Corinthians have been given the requisite warnings, 
and in consequence Paul will be free to punish them if 
they have not changed by his arrival. Hoti, “that,” intro- 
duces what Paul said during his second visit. 3. you desire 
proof that Christ is speaking in me: Paul’s claim (2:17; 5:20; 
12:19) will be verified by the exercise of his authority to 
punish. 4. As Christ is both weak and strong, when 
viewed from different perspectives, so is Paul. If the 
Corinthians are convinced about the former (10:10b), 
they should have no doubts about the latter. 


(Jackson, B. S., “Testes Singulares in Early Jewish Law and the 
New Testament,” Essays in Jewish and Comparative Legal History 
[SJLA 10; Leiden, 1975] 172-201.) 


61 5. examine yourselves: To those who would 
examine him, Paul points out that it would be more 
appropriate for them to examine themselves. Have they 
understood Christ correctly? Only when they have come 
to a correct understanding of Christ (see comment on 
1 Cor 2:8) will they appreciate the way in which Paul 
carries out his ministry. 6. Paul applies the same criterion 
to himself. 7. we pray: His concern, however, is for their 
success, not for his own. Paul’s anger has almost run out 
of steam. 8. the truth: In context this general maxim (cf. 
1 Esdr 4:35,38) must modify the possibility of Paul’s 
failure as suggested in v 7. 9. Paul does not mind them 
thinking of him as weak (contrast 1 Cor 4:10), as long as 
they are strong in faith (v 5). 10. This summary of the 
thrust of chaps. 10-13 is quite incompatible with the 
contents of chaps. 1-9, and thus confirms the division of 
2 Cor into two letters. The formulation echoes 10:8. 
62 (IX) Conclusion: Final Words and Greeting 
(13:11-13). 11. rejoice, be restored, heed my appeal, be of one 
mind, be at peace: The impvs. betray both Paul’s concern 
for the Corinthians and his recognition of the problem in 
their relationship. 12a. with a holy kiss: See comment on 
Rom 16:16. 12b. all the saints: Most Protestant translations 
(e.g., RSV, NEB, NIV) number this sentence v 13. saints: 
The Christians (see comment on 1 Cor 1:2) in western 
Macedonia or Illyricum (> 4 above). 13. Only Eph 5:23 
is comparable to this triadic benediction, which is not a 
trinitarian formula in the dogmatic sense. the grace of our 
Lord Jesus Christ: See 1 Cor 16:23; Phil 4:23; 1 Thess 5:28; 
Rom 16:23. the love of God: The love flowing from God 
is manifest in the power-laden grace (12:9) given by 
Christ, which creates “the common union of the Holy 
Spirit.” The force of the gen. is disputed, but fellowship 
given by the Spirit must result in koindnia with the Spirit 
(cf. Phil 2:1). 


(Panilulam, G., Koinonia in the NT [AnBib 85; Rome, 1979). 
Riesenfeld, H., “Was bedeutet ‘Gemeinschaft des heiligen 
Geistes’? Zu 2 Kor 13:13; Phil 2:1 und Rom 8:18-30? Communio 
Sanctorum [Fest. J.-J. von Allmen; ed. A. de Pury; Geneva, 1982] 
106-13. Schneider, B., “H@ koindnia tou hagiou pneumatos (2 Cor 
13:13)? Studies Honoring I. G. Brady {ed. R. S. Almagno, et al.; 
Franciscan Inst. Pub. Theol. Series 6; NY, 1976] 421-47. 
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INTRODUCTION 


2 (1) Date and Place of Writing. Though 
these questions are involved in the problem of the 
integrity of Rom (— 10 below), chap. 15 suggests that 
Paul wrote Rom shortly before he made his last trip to 
Jerusalem (15:25). He probably wrote it in Corinth or in 
Cenchreae, sometime in the winter of AD 57-58, after an 
evangelization of Illyricum (15:19) and of Macedonia 
and Achaia (15:26; cf. 1 Cor 16:5-7; Acts 20:3). Rom 
16:23 speaks of Gaius as his host; cf. 1 Cor 1:14. 

3 (II) Occasion and Purpose. Paul wrote 
Rom, conscious that his apostolate in the eastern Medi- 
terranean area was over. Having preached “all the way 
from Jerusalem to Illyricum” (15:19), he looked west- 
ward to Spain. He planned to visit the Roman church en 
route, to fulfill the desire of years (1:13; 15:22,24,28). 
Before heading west, he had to attend to one last matter: 
to carry personally to Jerusalem the collection taken up 
in Gentile churches that he had founded (15:25; cf. 1 Cor 
16:1) in order to manifest to the Jewish Christian mother 
church the solidarity existing between the “poor” of that 
community and the Gentile Christians of Galatia, 
Macedonia, and Achaia. These Gentile Christians con- 
tributed to that collection, realizing that they had 
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“shared in the spiritual blessings” of the mother church 
(15:27). So before he departed from Corinth for Jeru- 
salem, Paul wrote to the Roman church to announce his 
coming visit. Writing as “the apostle of the Gentiles” 
(11:13), he wanted to introduce himself to this church 
that did not know him personally. Conscious too of his 
apostolic commission, he fashioned this letter of intro- 
duction, as an extended exposé of his understanding of 
the gospel (1:16-17), which he was also eager to preach 
at Rome (1:15), about which he had heard so much. 

4 Rom is not “a compendium of Christian doc- 
trine” (P. Melanchthon), or Paul’s “last will and testa- 
ment” (G. Bornkamm), or even a summary of Paul’s 
own doctrine. Some of his significant teachings (e.g., on 
the church, the eucharist, the resurrection of the body, 
even eschatology) are missing from it. Rather, it is an 
essay-letter presenting his missionary reflections on the 
historical possibility of salvation, rooted in God’s up- 
rightness and love, now offered to all human beings 
through faith in Christ Jesus. In view of his eastern 
apostolate, and especially of the Judaizing crisis (now of 
past history), Paul came to realize that justification and 
salvation depended not on deeds prescribed by the law, 
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but on faith in Christ Jesus, the Son whom the Father’s 
love did not spare. Through faith and baptism human 
beings share in the effects of the Christ-event, in the plan 
of salvation conceived by the Father and brought to 
realization in the death and resurrection of Jesus Christ 
(— Pauline Theology, 82:41-48). 
5 A climax of Paul’s eastern ministry was the 
personal delivery of the collection to Jerusalem. Con- 
cerned about how it would be accepted, Paul begged the 
Roman Christians to pray that the help being taken 
might be well received by the people there (15:31). In 
Jerusalem Paul was distrusted, still known among Jews 
as the former Pharisee who was doing away with the 
law. So the collection was not simply to help the poor; 
it was to be a sign of solidarity of his Gentile converts 
with the first Jewish Christians. Would it be accepted in 
the right spirit? Rom may also (indirectly) represent a 
formulation of Paul’s “gospel” such as he would present 
to Jewish Christians in Jerusalem still suspicious of him. 
Rom discusses some of the same topics as Gal 
(— Galatians, 47:9), but whereas Gal was composed in 
a context of polemics, Rom was written in an irenic 
mood. It is more of a treatise than a letter; it introduces 
elements of Greek literary style, rhetoric, and Stoic 
diatribe. Rom is no longer dealing with the Judaizing 
claim as such, even though it implicitly seeks to vin- 
dicate Paul’s apostolic commission to evangelize the 
Gentile world. It stands to Gal as the Deutero-Pauline 
Eph does to Col. Though Paul is writing to a church that 
he does not know personally and parts of the hortatory 
section of Rom reflect problems that he has already had 
to contend with elsewhere in his ministry, his instruc- 
tions to the “weak” and the “strong” (14:1-15:13) are 
probably his comments on the Roman situation about 
which he has had hearsay information. These two 
groups have plausibly been identified with the Jewish 
Christians and the Gentile Christians of Rome. Their 
conflicting differences were no longer the Judaizing 
problem of old (as in the churches of Galatia), but rather 
a problem of dietary and calendaric nature. When the 
Jews and Jewish Christians had to leave Rome because 
of Claudius’s edict (AD 49; > Paul, 79:10), the Gentile 
Christians would have remained behind. This Gentile 
Christian community would have then developed on its 
own independently of Jewish Christian influence. But 
when the Jewish Christians returned to Rome, after the 
death of Claudius (ap 54) when the wife of the next 
emperor (Nero) was favorably disposed toward Jews, 
they probably found a situation different from what they 
had left behind. The Gentile Christians by now felt no 
qualms about dietary and calendaric regulations; they 
were the “strong,” whereas the Jewish Christians, for 
whom such regulations were important, represent the 
“weak.” Paul would have somehow heard about this 
situation in the church of Rome and writes about it. See 
further W. Marxsen, Introduction to the New Testament 
(Ph, 1968) 99-101; K. P. Donfried (ed.), The Romans 
Debate (Minneapolis, 1977). 
7 (III) The Roman Church. Paul’s habit in 
the east was to establish Christian communities in 
important cities of the empire (Philippi, Thessalonica, 
Corinth, Ephesus). Though eager to preach the gospel in 
Rome too, he knew that its church had been founded by 
someone else (15:20; cf. 1:8,13). Who it was he does not 
say. Writing Rom as he did, it is unlikely that he con- 
sidered Peter its “founder” (cf. Gal 2:7-8). Most likely 
the community there was formed of converts from 
Palestine or Syria at an early date (cf. Acts 2:10; Ambro- 
siaster, In ep. ad Rom., prologue; PL 17. 47-48; Tacitus, 
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Ann. 15.44). Peter probably did not arrive in Rome 
before the 50s; he was still in Jerusalem for the “Council” 
(ca. AD 49). Aquila and Prisca, Jewish Christians com- 
pelled to leave Italy by Claudius’s edict, came to Corinth 
(ca. AD 49). See Wik-Schm, ENT 588. 

8 Commentators often maintain that the com- 
position of the Roman church is important for the 
understanding of Rom. In modern times the Tiibingen 
School, E. Renan, T. Zahn, W. Manson, F. Leenhardt 
have considered it to have been predominantly Jewish 
Christian. Their main argument is derived from the 
abundant use of OT quotations, and especially the 
Abraham story. This might suggest that Paul envisaged 
his readers as predominantly of Jewish origin. There was 
certainly a large Jewish segment of the population in 1st- 
cent. Rome (see S. Lyonnet, Quaestiones 1. 17-23; H. J. 
Leon, The Jews of Ancient Rome [Phl, 1960]), which 
would have been a natural matrix for the Christian 
church. Though expelled in great numbers by Claudius, 
they could have returned to Rome after his death. 
However, many others (C. K. Barrett, S. Lyonnet, O. 
Michel, J. Munck) believe that the Roman church was 
predominantly Gentile. This seems preferable, since 
Paul includes his readers among the Gentiles for whose 
salvation he has been commissioned an apostle (see 
1:5-7,12-14; 11:11-13; 15:16). 

9 (IV) Authenticity and Integrity of Rom. 
The Pauline authorship of Rom is universally admitted 
today, as it was in antiquity. The dissenting voices of the 
19th cent. (E. Evanson, B. Bauer, A. D. Loman) have 
been “relegated to a place among the curiosities of NT 
scholarship” (Cranfield, Romans 2). 

The authenticity of the final doxology (16:25-27) is, 
however, questioned. (1) Its position varies in Gk mss.: 
in the Hesychian (8, B, C) and Western (D) text- 
traditions after 16:23; in the Koine text-tradition (L and 
minuscules) after 14:23; in P46 (the oldest text of 
Rom) after 15:33¢inttiss. Ages, 33eattemiboth 14:25 
and 16:23; and in mss. G, g, and Marcion it was wholly 
omitted (though a space for it was left after 14:23 in G, 
g). (2) Its style is periodic, redolent of liturgical, hymnic 
phraseology—a feature otherwise absent from Rom. 
(3) The “mystery” applied to the salvation of the Gentiles 
is found in the Deutero-Paulines, but not in Rom. None 
of these reasons yields certainty about the matter, but the 
majority of commentators tend to regard the doxology 
as an addition made to Rom at a later date, possibly 
when the corpus of his letters was gathered. See J. 
Dupont, RBén 58 (1948) 3-22; H. Gamble, The Textual 
History of the Letter to the Romans (SD 42; GR, 1977). 
10 Rom 16:1-23 presents another problem. Its 
Pauline authorship is normally admitted, but is it an 
integral part of Rom? Marcion and some patristic writers 
(Tertullian, Cyprian, Irenaeus) knew of a form of Rom 
without chaps. 15-16. In P4® the doxology follows 
15:33, a verse that sounds like the conclusion of a letter 
(cf. 1 Cor 16:23-24; 2 Cor 13:11; Phil 4:9). Again, Rom 
16:1-16 reads like a letter of recommendation for 
Phoebe, a deacon of the church of Cenchreae. It 
resembles an ancient letter of recommendation (epistolé 
systatike). See comment on 16:1. Was it originally 
addressed to the Roman church? An Ephesian destina- 
tion has often been maintained (by D. Schulz, J. Moffatt, 
T. M. Taylor, et al.). It would thus have been sent to a 
church with which Paul was well acquainted. In 16:3 he 
greets Prisca and Aquila, who had settled in Ephesus 
(Acts 18:18,26), where they were with a community 
gathered about them (1 Cor 16:19). 2 Tim 4:19 may 
imply that they were still in Ephesus later on. Again, 
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Paul greets Epaenetus, “the first convert for Christ in 
Asia” (16:5). Besides, Paul greets at least 25 others (23 by 
name) —a large number of acquaintances in a church he 
does not know personally! He is even familiar with 
groups that meet in the house-church (16:5). Finally, the 
warning in 16:17-20, so different in tone from the rest 
of Rom, seems strangely addressed to a church that he 
does not know intimately. Yet none of these arguments 
is cogent in the last analysis. The way Prisca and Aquila 
moved around, they could be in Rome itself again at the 
time that Paul writes (after Claudius’s death). Why did 
Epaenetus, the first convert in Asia, have to stay there? 
Paul could have learned of the house-church from Prisca 
and Aquila. 16:17-20 is not entirely admonitory in tone; 
it may merely echo his hortatory style in other letters (cf. 
1 Cor 5:9,11). But the main reason for regarding 
16:1-23 as an integral part of Rom is that otherwise 
Rom 1-15 would be the sole letter in the Pauline corpus 
to lack an epistolary ending. See H. Gamble, The Textual 
History, 56-95. 

11 The problematic ending of Rom, together 
with the omission of en Romé, “at Rome,” at 1:7,15 in 
some mss. (G, g, 1908), has evoked the theory that Rom 
was really composed as a “circular letter,” destined for 
more than one church (T. W. Manson, BJRL 31 [1948] 
197-200). In this view, Rom 1-15, with the doxology 
as in P46, would have been sent to Rome, whereas the 
16-chapter form would have been sent to Ephesus. The 
phrase en Romé would then represent the real address in 
the first instance, but its omission in some mss. would 
come from other copies destined for elsewhere. But this 
intriguing suggestion is based on slim ms. evidence, 
since the best Gk mss. attest Rom in a 16-chapter form. 
Nor is there any real parallel in this case between Rom 
and Eph (— Ephesians 55:2). 

12 (V) Significance ofRom. Romhas affected 
later Christian theology more than any other NT book. 
Scarcely an area of theological development has not been 
influenced by its teaching. Its influence is manifest even 
in other NT writings (1 Pet, Heb, Jas) and subapostolic 
works (Clement, Ignatius, Polycarp, Justin). Patristic 
and scholastic commentaries on Rom abound, beginning 
with Origen; the chief interpreters were Chrysostom, 
Theodoret, John Damascene, Oecumenius, Theophylact, 
Ambrosiaster, Pelagius, Hugh of St. Victor, Abelard, 
and Thomas Aquinas. Immeasurable is the part Rom 
played in the Reformation debates. Famous commen- 
taries on it were penned by M. Luther, P. Melanchthon, 
and J. Calvin. Modern religious thinking has also been 
greatly affected by the theological commentaries by K. 
Barth (Epistle to the Romans [London, 1933]), A. Nygren 
(Commentary on Romans (London, 1952]), H. Asmussen 
(Der Rémerbrief [Stuttgart, 1952]), and E. Brunner (Der 
Rémerbrief (Leipzig, n.d.]). The contribution that Rom 
has made to Western Christian thinking is inestimable. 
13 (VI) Outline. Many modern commentators 
agree about the obvious divisions of Rom (Introduction, 
Doctrinal Section, Hortatory Section, Conclusion [with 
or without chap. 16]), but debate centers on the sub- 
division of the doctrinal section. Is it to be divided into 
two or three subsections? Does chap. 5 go with what 
precedes or with what follows? Has Paul incorporated 
into Rom certain pieces formulated for other occasions 
and already used as units (3:10-18; 5:12-21; 9:1-11:36)? 
These passages seem to some commentators to be 
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abruptly introduced, but, as they stand now, they are to 
be taken as integral parts of the development of Rom. 
See appropriate places below for further comments. The 
outline used here is a modification of that of Lyonnet, 
but it is very close to those of Cranfield and Kasemann. 


(I) Introduction (1:1-15) 

(A) Address and Greeting (1:1-7) 

(B) Thanksgiving (1:8) 

(C) Proemium: Paul’s Desire to Come to Rome 
(1:9-15) 

(II) Part I: Doctrinal Section—God’s Gospel of Jesus 

Christ Our Lord (1:16-11:36) : 

(A) Through the Gospel the Uprightness of God Is 
Revealed as Justifying the Person of Paith (1:16- 
4:25 
(a) the Theme Announced: The Gospel Is the 

Powerful Source of Salvation for All, Disclos- 
ing God’s Uprightness (1:16-17) 

(b) The Theme Negatively Explained: Without 
the Gospel God’s Wrath is Manifested toward 
All Human Beings (1:18-3:20) 

(i) God's wrath against the Gentiles 
(1:18-32) 

(ii) God's judgment against the Jews 
(2:1-3:20) 

(c) The Theme Positively Explained: God’s 
Uprightness is Manifested through Christ and 
Apprehended by Faith (3:21-31) 

(d) The Theme Illustrated: In the OT Abraham 
Was Justified by Faith (4:1-25) 

(B) The Love of God Assures Salvation to Those 
Justified by Faith (5:1-8:39) 

(a) The Theme Announced: The Justified Chris- 
tian, Reconciled to God, Will Be Saved, 
Sharing with Hope in Christ’s Risen Life 
(5:1-11) 

(b) The Theme Explained: New Christian Life 
Brings a Threefold Liberation (5:12-7:25) 

(i) Freedom from sin and death (5:12-21) 

(ii) Freedom from self through union with 
Christ (6:1-23) 

(iii) Freedom from the law (7:1-25) 

(c) The Theme Developed: Christian Life is 
Lived in the Spirit and Is Destined for Glory 


(8:1-39) 
() Christian life empowered by the Spirit 
(8:1-13) 


(ii) Through the Spirit the Christian be- 
comes a child of God, destined for glory 
(8:14-30) 
(iii) Hymn to the love of God made manifest 
in Christ (8:31-39) 
(C) This Justification/Salvation Does Not Contradict 
God’s Promise to Israel of Old (9:1-11:36) 
(a) Paul’s Lament for His Former Coreligionists 
(9:1-5) 
(b) Israel’s Plight Is Not Contrary to God’s 
Direction of History (9:6-29) 
(c) Israel’s Failure Is Derived from Its Own 
Refusal (9:30-10:21) 
(d) Israel’s Failure Is Partial and Temporary 
(11:1-36) 
(UM) Part I: Hortatory Section—The Demands of Upright 
Life in Christ (12:1-15:13) 
(A) Christian Life Must Be Worship in the Spirit Paid 
to God (12:1-13:14) 
(B) Charity Is Owed by the Strong to the Weak 
(14:1-15:13) 
(IV) Conclusion (15:14-33) 
(V) Letter of Recommendation for Phoebe (16:1-23) 
(VI) Doxology (16:25-27) 


[51:14-16] 
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COMMENTARY 


14 (J) Introduction (1:1-15). The opening for- 
mula, Paul’s greeting to the Romans, is the most solemn 
praescriptio in his letters (~ NT Epistles, 45:8). He alone 
sends the letter. Because he writes to a church not yet 
personally acquainted with him, he desires to introduce 
himself and his preaching. The first sentence of the open- 
ing formula (1:1~7a) is expanded to include a triple 
description of himself, echoes of the primitive kerygma, 
and motifs to be treated in the letter (gospel, appeal to the 
OT, divine favor, election, faith, the risen Christ). 

15 (A) Address and Greeting (1:1-7). 1. slave of 
Christ Jesus: The first description of Paul. Doulos desig- 
nates him not only in a generic way as a Christian, a 
“slave of Christ” (1 Cor 7:22), but more specifically as a 
preacher of the gospel serving the Christian community 
(cf. Gal 1:10; Phil 1:1; 2:22), His use of doulos reflects not 
only the OT custom of certain persons calling 
themselves “slaves” of Yahweh (Ps 27:9; 31:17; 89:51) 
but also the use of it to describe great figures who served 
Yahweh in salvation history (Moses, 2 Kgs 18:12; 
Joshua, Judg 2:8; Abraham, Ps 105:42). Paul, as the 
“slave of Christ,” belongs to the same line. called as an 
apostle: The second description stresses the divine origin 
of his mission. The event near Damascus may be regarded 
as his call to the apostolate (see B. Rigaux, The Letters of 
St. Paul (Chicago, 1968] 40-67). In Gal 1:15 Paul regards 
his “call” as the continuation of the divine vocation of OT 
figures (Jeremiah, the Servant of Yahweh). On “apostle,” 
see comment on Gal 1:1. set apart for God’s gospel: The third 
description of himself: Gal 1:15 explains that he was 
destined for this role from before his birth. The pte. “set 
apart” may be playing on Aram péfS, “separated,” the 
word that underlies “Pharisee.” Paul may be implying 
that his Pharisaic past was a divinely ordained back- 
ground for this apostolate. It at least means that even 
before his birth he was marked by God for this role in 
salvation history. Itis “God’s gospel” because its ultimate 
source is the Father (15:16; 2 Cor 11:7). 2. which he prom- 
ised previously: From the beginning of Rom Paul stresses 
that this “gospel” of salvation is part of a divine and 
ancient plan, in which even the OT had a part. He is no 
Marcionite but sees the new dispensation growing out of 
the same source as the old. through his prophets: Not just the 
three major and twelve minor prophets of the OT, but all 
the OT persons whom the early church regarded as utter- 
ing statements applicable to Christ. 3. about his Son: God’s 
gospel and the promises made by him in the OT refer to 
Jesus, who stands in a unique relation to God as “his Son” 
(cf. 8:3,32; Gal 4:4). Paul is not referring to the ontologi- 
cal makeup of Christ, but is going to affirm two things 
about the risen Christ: he enjoys a filial relation to God 
and his preexistence is implied. Here too begins the frag- 
ment of the primitive kerygma that Paul introduces. 
descended from David according to the flesh: The first affirma- 
tion asserts that Jesus was a Davidid in the order of 
natural, physical descent (cf. Rom 4:1; 9:5); he was a scion 
with a right to the sacral anointing of a Davidic heir. The 
phrase kata sarka, “according to the flesh,” stands in 
contrast to kata pneuma hagidsynés, “according to a Spirit 
of holiness,” the basis of Paul’s second affirmation; from 
this point of view the risen Christ possesses a still greater 
quality. 

16 4. set up as the Son of God with power: Three 
problems complicate the understanding of this phrase: 


(1) What does the aor. pte. horisthentos mean? (2) What 
does en dynamei modify? (3) What is the sense of “Son of 
God’? (1) Certainly to be rejected as the meaning of 
horisthentos is “predestined” (Vg, Augustine, Pelagius), 
since horizein, “limit, define,” is not the same as proorizein, 
“predetermine.” Chrysostom and other Gk writers 
explained the ptc. as “manifested, displayed.” This mean- 
ing, though tolerable, was all too often understood in 
terms of the later discussion of the natures of Christ. 
Modern commentators usually prefer the meaning 
“appointed, installed, set up” (see Acts 10:42; 17:31). (2) 
The phrase er: dynamei has been taken as an adv. modifier 
of the ptc., “decisively declared” (Goodspeed, Sanday- 
Headlam), or “by a mighty act” (NEB); but the position 
of the phrase is against such an interpretation. Paul’s con- 
trast demands that, though Jesus was Son descended 
from David on the natural level, he was set up as “the Son 
of God with power” on the level of the Spirit (as of the 
resurrection). (3) In saying “Son of God with power,” 
Paul is not thinking of the inner-trinitarian relation of the 
Father and the Son (of later theology), but of the unique 
relationship of Christ to God in the salvific process. For 
Paul the resurrection made a difference in that process, 
though it did not make Christ the Son of God (cf. 2 Cor 
4:4; 8:9; Phil 2:6). Before, Jesus was the Son born of 
Davidic lineage; now he is the “son of God with power” 
(on the omission of the article before en dynamei, see BDF 
272). Just as the early church looked on the resurrection 
as the event in Jesus’ existence when he became “Lord” 
and “Messiah” (Acts 2:36) and applied to him apropos of 
it Ps 2:7 (“You are my son; today I have begotten you’), 
so for Paul Christ was endowed with a power of vivifica- 
tion at the resurrection (Phil 3:10) and became a “vivify- 
ing Spirit” (1 Cor 15:45; > Pauline Theology, 82:60-64). 
according to a Spirit of holiness: This expression is found 
nowhere else in Paul’s writings and is part of the 
primitive formula being used. It could mean “the holy 
Spirit,” as a literal translation of riiah haqqddes (Isa 63:11), 
an expression used at times in QL (1QS 4:21; 9:3), 
revealing its Palestinian usage. Some patristic and 
modern commentators have understood it of the activity 
of the Holy Spirit unleashed, as it were, by the risen 
Christ. But the obvious parallelism of the phrase with 
kata sarka suggests that Paul regards it as something 
belonging to Christ himself. It is not simply his divine 
nature (R. Cornely, J. Bonsirven), but rather the tran- 
scendent, dynamic source of holiness in his glorified state 
in virtue of which he vivifies human beings (cf. 1 Cor 
15:45). from his resurrection from the dead: The prep. ex 
denotes either time or causality. Understood temporally, 
it would express Christ’s new mode of dynamic exis- 
tence as of his resurrection; understood causally, it 
would designate the resurrection itself as an influence in 
Christ’s salvific activity (see M.-E. Boismard, RB 60 
[1953] 5-17; D. M. Stanley, Christ’s Resurrection in Pauline 
Soteriology [AnBib 13; Rome, 1961] 165; J. A. Fitzmyer, 
TAG 202-17). 5. the grace of apostleship: Lit., “grace and 
apostleship.” Paul’s call to be the apostle to the Gentiles 
came to him through the risen Christ (Gal 1:12,16). in 
view of the commitment of faith: The gen. is appositional. 
Paul conceives of faith as a something that begins with 
ako@, “hearing” (10:17), and ends with a personal com- 
mitment or submission (hypakoé; > Pauline Theology, 
82:109). 7. in Rome: The capital of the Greco-Roman 
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world of Paul’s day (> 11 above). holy people: Lit., “called 
saints,” or possibly, “called (to be) saints.” Paul’s pl. 
expression echoes the sg. klét@ hagia of the LX X (= Hebr 
migra’ qddeS), “a holy called gathering,” used of the 
Israelites at the exodus (Exod 12:16). It designated them 
as a people set apart, dedicated to Yahweh (Lev 11:44; 
19:2). Paul flatters the Roman Christians by adapting the 
OT expression and insinuating the new sense in which 
they are now the “holy called ones.” 

17 (B) Thanksgiving (1:8). Paul uses an epis- 
tolary formula (cf. 1 Thess 1:8) similar to that found in 
contemporary Gk letters (~* NT Epistles, 45:8B). His 
prayer for the Romans is addressed to God through 
Christ (cf. Rom 7:25; 11:36; 1 Cor 15:57). 

18 (C) Proemium: Paul’s Desire to Come to 
Rome (1:9-15). Paul’s coming visit to the Roman 
church will be a source of mutual benefit, but also an 
opportunity to preach the gospel there. 9. whom I serve: 
Paul compares his work in the service of the gospel with 
a priestly act of worship offered to God; cf. 15:16. in my 
spirit: This phrase is variously interpreted, but it most 
likely means that Paul put his whole self into evangeliza- 
tion. 10. by God’s will: Though Paul sensed that his com- 
ing trip to Jerusalem was not without risks (15:31-32), 
his eventual trip to Rome is destined by God himself. 
13. 1 want you to know: Lit., “I do not want you to be 
ignorant,” a favorite Pauline phrase of emphasis (11:25; 
1 Thess 4:13; 1 Cor 10:1; 12:1; 2 Cor 1:8). prevented up 
till now: By what? In 15:18-22 he cites his apostolate in 
the east and his respect for a community not founded by 
him. Since the passive is often used as a circumlocution 
for God (the “theological passive,” ZBG § 236), Paul 
may be hinting that the delay is divinely ordained. 14. fo 
Greeks and to barbarians: As the apostle to the Gentiles, he 
must bring the gospel to all non-Jews. He designates the 
non-Greek world by a Gk onomatopoeic word bar-bar- 
ot, dividing the Gentiles into those who spoke Greek 
(many Romans included at this period) and those who 
did not. 15. in Rome: > 11 above. 

19 (II) Part I: Doctrinal Section—God’s 
Gospel of Jesus Christ Our Lord (1:16-11:36). The 
introduction has already mentioned God’s gospel and 
Paul’s role in proclaiming it. This section expounds the 
unique, historic possibility of salvation for all human 
beings that God makes known in this gospel. This 
section is best divided into three main parts: (A) 1:16- 
4:25; (B) 5:1-8:39; (C) 9:1-11:36. 

20 (A) Through the Gospel the Uprightness 
of God is Revealed as Justifying the Person of Faith 
(1:16-4:25). Paul’s pride in his role of proclaiming this 
gospel introduces the theme of the first part. 

(a) THE THEME ANNOUNCED: THE GosPEL Is THE 
POWERFUL SOURCE OF SALVATION FOR ALL, DISCLOSING 
Gop’s Upricutness (1:16-17). Given what the gospel 
is, Paul is not ashamed of preaching it even in the capital 
of the civilized world—a grandiose understatement (cf. 
1 Cor 2:3-6). 16. the gospel: See comment on 1:3; > 
Pauline Theology, 82:31-36. God’s power; This initial 
description of the gospel stresses that it is not just a 
message, a philosophy, or a system of thought to be 
learned; it is the “story of the cross” (1 Cor 1:18). “God’s 
power” is an abstraction, expressive of the force (dynamis) 
with which God affects the course of human history (cf. 
1 Cor 2:4; 4:20). for the salvation of everyone who has faith: 
The divine force, which is the gospel, is destined for the 
“salvation” of the believer. Significantly, Paul expresses 
the purpose of the gospel in terms of “salvation,” and not 
of “justification,” in this formulation of the proposition 
of Rom. Sétéria means “deliverance, rescue” from evil (of 
any sort; ~» Pauline Theology, 82:71). In the NT it 
normally connotes deliverance from dangers to Christian 
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destiny and (positively) the fostering of those conditions 
that ensure its attainment. Elsewhere in Rom (5:9-10; 
8:24: 10:9,13; 11:11,26; 13:11) it refers to a future, 
eschatological reality, conceptually distinct from 
justification or reconciliation. for the Jew first and (then) the 
Greek: “First” is lacking in some mss. (B, G). It is to be 
retained, however, since it agrees with Paul’s conviction 
about Israel’s privilege (2:9-10; 3:9). To it the Messiah 
was promised (9:5), and Jews were the first to turn to 
him in faith. Fully aware of this historic privilege, Paul 
nevertheless asserts the possibility now given to all 
human beings to share by faith in that salvation (10:12; 
iGomle24 alee): 

21 17. God’s uprightness is disclosed: The gospel now 
manifests, as never before, God’s basic attitude toward 
human beings, his power and activity in their behalf in 
acquitting them through Christ, for apart from this 
gospel only divine wrath is revealed from heaven 
(1:18-3:20). The contrast of “uprightness” (1:17) and 
“wrath” (1:18) suggests that Paul is speaking of a quality 
or attribute in God. Here in 1:17 Paul speaks of dikaio- 
syné theou, “the uprightness of God.” It is often translated 
“the righteousness of God,” which sometimes sounds 
like his self-righteousness. The Vg translated this Gk 
phrase as iustitia Dei, which often appears in older 
Catholic versions (or in romance-language translations) 
as “the justice of God.” This transl., however, was often 
misunderstood as God’s “vindictive or punitive justice,” 
as Luther the monk once understood it (see LWks 
34.336-37). Because of such problems, I follow E. J. 
Goodspeed’s transl., “the uprightness of God” (Rom 3:5; 
The Complete Bible: An American Translation [Chicago, 
1960] NT, 143). It denotes the divine quality whereby 
God acquits his people, manifesting toward them his 
gracious power in a just judgment. The meaning of the 
phrase as an attribute of God is further found in 3:5,21, 
22,25,26; and probably in 10:3 (> Pauline Theology, 
82:39), even though it does not always mean that in 
Paul’s letters (cf. 2 Cor 5:21 and Phil 3:9—where it 
clearly denotes a gift from God). Here Paul means that 
the gospel is the means whereby this aspect of God is 
revealed. from faith to faith: This literal transl. reveals the 
problem of a much-debated phrase. Certainly inadequate 
is the interpretation of Tertullian and Origen, “from 
faith in the law to faith in the gospel,” since the use of 
the two preps. ek and eis with the same word usually 
supposes the identical meaning of the word so governed 
(cf. 2 Cor 2:16; 3:18). Two interpretations are mainly 
current: (1) “from a beginning faith to a more perfect 
faith” (Lagrange, Huby). This exploits the notion of 
progress often associated with this kind of prep. expres- 
sion (Ps 84:8); God’s economy of salvation is shared 
more and more by a human being as faith grows. 
(2) “Through faith and for faith.” This interpretation 
presupposes the development in 3:21-22, where a 
similar development of thought is found: “through (ek) 
faith” would express the means by which a human being 
shares in salvation; “for (eis) faith” the purpose of the 
divine plan. In either case, salvation is a matter no longer 
of law but of faith from start to finish, and God’s 
uprightness is disclosed only in the sphere of faith (E. 
Kasemann, Romans, 31). as it is written: In Scripture. Paul 
introduces an OT quotation by using a current Jewish 
introductory formula (see J. A. Fitzmyer, ESBNT 8-10). 
the upright shall live by faith: Hab 2:4, quoted neither 
according to the MT (“The upright shall live by his 
fidelity”) nor according to the LXX (mss. B, S: “The 
upright shall live by my faithfulness”; mss. A, C: “My 
upright one shall live by faith”). In the original, the 
coming Chaldean invaders, whose god is their might, 
are contrasted with Judah, whose deliverance lies in 
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fidelity to Yahweh. Habakkuk is ordered to record 
Yahweh’s message: One who is puffed up (with con- 
fidence) will fail, but the upright one will live by his 
fidelity (to Yahweh). Paul, however, omits the possessive 
pron. and adopts the LXX transl. of Hebr ’éminéa, 
“fidelity,” Gk pistis. The “life” promised to Judah was 
temporal deliverance from the invader. Paul extends the 
sense of both “life” and “faith” in terms of Christian 
destiny. See J. A. Emerton, JTS 28 (1977) 1-18; J. A. 
Fitzmyer, TAG 236-46; O. P. Robertson, Presbyterian 9 
(1983) 52-71. Some interpreters (e.g., Cranfield, Kuss) 
link “by faith” to “upright” (i.e., he who is justified 
through faith [NEB]). This may agree with Paul’s 
thought, but it forces the meaning of the phrase in Hab 
and is not as satisfactory; see H. C. C. Cavallin, ST 32 
(1978) 33-43. 

22 (b) THE THEME NEGATIVELY EXPLAINED: 
WITHOUT THE GosPEL Gop’s WRATH IS MANIFESTED 
TOWARD Ait Human Beincs (1:18-3:20). The propo- 
sition of 1:16-17 is explained first by an antithetical 
consideration: what happens to human beings without 
the gospel. Paul indicts both paganism and Judaism for 
failing to enable people to achieve moral uprightness. 
Left to himself, the pagan Greek did not come to 
acknowledge God and consequently lapsed into moral 
depravity. Without the gospel, the Jew does not succeed 
in achieving uprightness before God, despite the advan- 
tage of possessing the Mosaic law. In both cases the 
result is estrangement from God; divine wrath is 
displayed toward both. Such is the human condition 
without the gospel of Jesus Christ. 

23 (i) God’s wrath against the Gentiles (1:18-32). O. 
Michel (Rémer 60) plausibly suggests that this paragraph 
is an example of a missionary sermon such as Paul 
delivered to pagans. In it he echoes a judgment of the 
pagan world current among Jews of his day. His topic 
sentence is v 18; his summary judgment: “they deserve 
to die” (1:32). 

18. God’s wrath: God’s reaction to human sin and evil 
conduct is vividly expressed by the use of an OT anthro- 
pomorphic image (Isa 30:27-28; > Pauline Theology, 
82:38; OT Thought, 77:99-102). It was a protological 
way of describing the living God’s steadfast reaction to 
Israel’s breach of the covenant (Ezek 5:13; Hos 5:10) or 
to the nations’ oppression of his people (Isa 10:5~-11; 
Ezek 36:5-6). It is a way of saying that God “leaves 
pagan society to stew in its own juice” (Robinson, 
Wrestling 18). Related to the “Day of Yahweh” (Zeph 
1:14-18), it acquired an eschatological nuance. Now 
Paul asserts that it is revealed “from heaven” against 
pagans who are without the gospel. 19. what can be known 
of God: Elsewhere in the NT (and in the LXX) gndstos 
means “known,” not “can be known,” and Chrysostom 
and the Vg preferred the meaning “what is known of 
God.” But this creates a tautology with the predicate “is 
clear to them.” So most modern commentators follow 
Origen, Thomas Aquinas, et al., in interpreting it as 
“capable of being known” (BAGD 164; Bultmann, 
TDNT 1. 719; Cranfield, Romans 113). is clear to them: 
Lit., “is clear in them.” But “in them” scarcely means “to 
their minds” (Lyonnet, Huby). Rather, either (1) “among 
them,” since Paul insists on the externality of the mani- 
festations (Michel, Cranfield), or better (2) “to them,” 
since en with the dat. occasionally = the simple. dat. (Gal 
1:16; 2 Cor 4:3; 8:1; BDF 220; ZBG § 120). Paul 
explains the “knowable” in v 20. 

24 20. his invisible qualities: Lit., “his unseen 
things,” the specific qualities being named at the end of 
the verse. since the creation of the world: Cf. Job 40:6-42:6; 
Ps 19:1-6; Isa 40:12-31. Often in the NT, ktisis means 
“what is created, creature” (so Vg, a creatura mundi). Since 
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that would be tautological here, many commentators 
prefer the temporal, active sense of “creation” (as in Matt 
24:21; 25:34; cf. Cranfield, Romans 114). perceptible to the 
mind: Lit., “being intellectually apprehended are per- 
ceived.” An oxymoron, pace Kasemann, Romans 40. 
Contemplating the created world and reflecting on it, a 
human being perceives through its multicolored facade 
the great “Unseen” behind it—the omnipotence and 
divine character of its Maker. Though essentially invis- 
ible, these qualities are mirrored in the “great works” 
(poiémata) produced by him. There is no question here 
either of knowledge through a positive primal revelation 
or of knowledge by faith. so they have no excuse: Paul 
echoes a current Jewish idea of the culpability of pagans 
in not acknowledging and reverencing God as they 
should have; see Wis 13:1-9; As. Mos. 1:13 (AOT 607). 
The Gk phrase could express either purpose or result. 
Sanday-Headlam, Barrett, Michel prefer the idea of 
(conditional) purpose: God did not intend that pagans 
should sin; but if they did, he intended that it would be 
without excuse. Many scholars (Cornely, Lictzmann, 
Cranfield, et al.), recognizing that in NT Greek the con- 
secutive sense of the phrase encroaches on the final 
(ZBG § 351-52; BDF 402.2) argue that the sense of 
result better suits the present context. In either case, the 
human condition since creation argues against an 
atheistic attitude. 21. though they knew God: After the 
general principle enunciated in 1:20, Paul proceeds to 
the specific sin of the pagans. Here he seems to admit 
that in some sense they “knew God” — despite what Jews 
normally thought (Jer 10:25; Ps 79:6; Wis 14:12-22) and 
what Paul himselfseems to say in 1 Cor 1:21, “the world 
with all its wisdom did not come to know God.” What 
is denied in these passages is a real, affective knowledge 
of God that includes love and reverence. In this quasi- 
philosophical discussion the word gnontes connotes an 
inceptive, speculative sort of information about God 
that Paul thinks that the pagans could not help but have. 
The inconsequential character of that knowledge, which 
did not develop into real religious recognition, is the 
root of their sin. Paul is not speaking merely of pagan 
philosophers, much less of some primitive positive reve- 
lation (e.g., of the law, 2 Esdr. 7:21-24) or just of some 
first pagans (pace A. Feuillet, LumVie 14 [1954] 71-75). 
He is speaking of all pagans, at least up to his day. did 
not honor him: Paul’s complaint is centered not only on 
pagan ignorance but also on the failure to manifest 
reverence and gratitude, which should have sprung from 
the knowledge they had of him; instead their reverence 
was paid to created things. indulged in vain speculations: 
Three consequences of their failure follow: the futility of 
self-sufficient reasoning, the obscuring of vision in other 
religious matters, and idolatry. 23. exchanged the glory of 
the immortal God for images: Allusion to Ps 106:20, “They 
exchanged their glory for the image of a grass-eating 
bullock,” which refers to the golden calf of Exod 32. 
Paul applies the allusion to pagans. Idols are preferred to 
Yahweh’s doxa, the resplendent external manifestation of 
his presence (Hebr kabéd, Exod 24:17; 40:34-35). Paul is 
echoing Deut 4:16-18 here. 

25 (In the dogmatic constitution of Vatican 
Council I De fide catholica, Rom 1:20 is cited in support 
of the thesis that God can be known with certainty by 
the natural light of human reason from created things 
[DS 3004]. Such a use of this text does not mean that 
Paul is saying exactly the same thing. The council was 
opposing Fideism and Traditionalism and asserted the 
possibility of such knowledge of God, apart from faith 
and apart from positive revelation. The difference in the 
texts of Paul and Vatican I is that the latter deals with the 
capability (active potency) of the human mind to know 
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God and prescinds from the de facto use of 1t, whereas 
Paul asserts the fact that God is intellectually perceived 
and known from created things. He also speaks of 
human “impiety and wickedness” [1:18] and of human 
failure to acknowledge God properly [1:28]; from such 
attitudes the council prescinded. The further theological 
question about the human capability to know God with- 
out any divine assistance [e.g., grace] is beyond Paul’s 
perspective. See Lyonnet, Quaestiones, 1a ser., 78-88.) 
26 24. abandoned them: Lit., “handed them over 
to.” The rhetorical triple use of the vb. paradidonai (see 
also vv 26,28) introduces the punishment protologically 
ascribed to God’s wrath. Paul seeks to establish an 
intrinsic relation between sin and punishment; impiety 
brings its own retribution (see Wis 11:15-16, Ezek 
23:28-30). Idolatry, the consequence of failure to honor 
God duly, is the source of immorality, for it is the “big 
lie” (Wis 14:22-31). 25. exchanged the truth of God: An 
echo of 1:18,22-23. What is, is true; what is not, is 
falsehood (see Jer 10:14). who is blessed forever, Amen!: Paul 
betrays his Jewish background in spontaneously utter- 
ing a doxology at the climactic mention of God the 
creator (see 2 Cor 11:31). 26. have exchanged their natural 
function: The contrast between “females” and “males” 
(1:27) shows that the sexual perversion of which Paul 
speaks is homosexuality. (Only modern eisegesis could 
distort Paul’s words and refer them to female contra- 
ception.) The depravity of the perversion is the merited 
consequence of pagan impiety; having exchanged the 
true God for a false one (1:25), pagans inevitably changed 
their true natural functions for perverted ones (cf. Philo, 
De Abr. 135; De spec. leg. 2.50; 3.37). 28. what is not proper: 
Idolatry leads not only to sexual perversion, but to all 
sorts of immoral conduct. Pauls adds a catalogue of vices 
(> Pauline Theology, 82:142), an echo of the early 
church's didaché. 32. God’s decree: In 2:14-15 Paul will 
show that the pagan conscience perceives at times some 
of the injunctions prescribed in the Mosaic law. Echoing 
1:21 (gnontes, epignontes), he formulates his verdict against 
the pagans and explains why they are “without excuse.” 
deserve to die: This phrase might seem at first to refer to 
physical death as a punishment for the vices listed, but 
it is difficult to establish that pagan consciences would 
recognize this for all of them. Paul is probably thinking 
of total death (5:12,19), the lot of all sinners; it amounts 
to exclusion from God’s kingdom (1 Cor 6:10; Gal 
5:21). approve those who practice them: The abysmal state of 
the pagan is thus revealed, not only in failure to honor 
God and live uprightly but in approbation of the same 
conduct in others. 

27 In this entire section Paul is not saying that 
every individual pagan before Christ’s coming was a 
moral failure. He speaks collectively and describes a de 
facto situation; he does not mean that paganism was de 
iuve incapable of moral uprightness. When Christian 
theologians teach the need of divine assistance for per- 
severance in a good, natural life, they go beyond Paul’s 
perspective and have in mind the individual’s fallen con- 
dition. The basis of their teaching, however, is Pauline: 
Humanity cannot do without the gospel (see 7:7—25). 
28 (ti) God’s judgment against the Jews (2:1-3:20). 
Paul turns to an imaginary listener who loudly applauds 
his description of the pagans’ moral failure. Such a one 
is no better than the pagan, for in spite of a superior 
moral culture he does not do what is expected. Hence, 
he shall not escape divine judgment. 

The identity of anthropos in 2:1-16 is disputed. For 
Chrysostom and Theodoret it was the secular judge or 
Roman authority; for Origen, the Christian bishop, 
priest, or deacon; for T. Zahn, the pagan philosopher or 
moralist. But many modern interpreters identify him as 
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a Jew that judges himself superior to the pagan because 
of his people’s privileges. In 2:17 the Jew 1s explicitly 
mentioned, and vv 1-16 seem to be only a buildup to 
this identification. Verses 12-16 show that a knowledge 
of divine ordinances is not exclusive to the Jew; some 
prescriptions of the Torah are known even to pagans. 
The Jew is thus implicitly compared. Again, these verses 
support 2:9-10, where Jew and Greek are put on an 
equal footing before God; vv 1-8 prepare for this view. 
Hence, 2:1-16 is an indirect indictment of Judaism that 
becomes overt in v 17; it eventually forces the Jew to 
pronounce sentence against himself. In developing his 
argument, Paul enunciates the general principle of God’s 
impartial judgment (2:1-11), showing that possession of 
the law is no guarantee against divine wrath (2:12-16) 
and announcing that it will condemn the Jew as well as 
the Gentile (2:17-24) —and this, in spite of circumcision 
(2:25-29). See Wis 11-15; cf. Cranfield, Romans 137-42, 
J. M. Bassler, Divine Impartiality (SBLDS 59; Chico, 
1982). Verses 1-11 and 17-29 are often regarded as an 
example of diatribe (+ Pauline Theology, 82:12). 

eS 1. So: Normally the particle dio introduces a 
conclusion from what precedes; here it is transitional 
and introduces a new topic. O you who judge: Lit., “O 
every man who judge.” Such a use of anthropos in an 
address is characteristic of diatribes in Epictetus (see also 
2:3; 9:20). you condemn yourself: The topic sentence in this 
section: You are yourself a sinner and an object of God’s 
wrath, 2. God’s judgment: The noun krima can mean 
merely “lawsuit” (1 Cor 6:7) or “decision, judgment” 
(Rom 11:33); but it frequently connotes “condemnation, 
adverse sentence” (3:8; 13:2; Gal 5:10), as here. Such 
condemnation falls on all evil-doers “rightly” (lit., 
“according to the truth”), without respect of persons 
(2:11). 3. who sit in judgment: The first of two questions 
highlights the critic’s illusion; once asked, it answers 
itself. 4. do you make light of... : It is not only a question 
of illusion, but even of contempt. To make light of the 
delay on God’s part to punish sin— which should lead to 
repentance —is to manifest one’s culpable negligence (see 
Wis 11:23; 2 Esdr. 7:74). 5. you store up wrath: J.e., reason 
for the adverse reaction of God; see comment on 1:18. 
God’s just judgment: The word dikaiokrisia stresses the 
equity of the divine decision to be given on the day of 
wrath; it is clearly something other than dikaiosyné theou 
(see comment on 1:17). Paul implies that the impenitent 
Jew fails to realize the relation of the present to the 
coming judgment of God. 6. repay everyone according to 
one’s deeds: Allusion to Ps 62:13 or Prov 24:12. Paul does 
not simply borrow this affirmation in a moment of 
ardent rhetoric; it is an important part of his teaching. 
Significantly, it is affirmed here in Rom even prior to his 
discussion of justification by grace through faith (3:23- 
26; cf. 14:10, 2 Cor 5:10). But retribution according to 
deeds must be understood against the backdrop of 
justification by faith (Kasemann, Romans 58; > Pauline 
Theology, 82:138). 7. life eternal: The reward of those 
who patiently perform good deeds is a life to be enjoyed 
“forever with the Lord” (1 Thess 4:17; cf. Rom 5:21; 
6:22-23). For the OT background, see Dan 12:2. It is life 
in the aion, “age,” to come. 8. but for self-seeking people: A 
difficult phrase, often misunderstood by commentators. 
Etymologically, eritheia is related to erithos, “mercenary’s 
pay”; Aristotle (Pol. 5.3) used eritheia to denote “selfish- 
ness, selfish ambition” in a political context (see Barrett, 
Romans 47). But it often occurs in contexts of “strife” 
(eris) and was often confused with the latter in popular 
usage (see Galt: 20 2P mis ez 3; 2@or 1220), Henec, 
some commentators understand it here to mean 
“rebellious people” (Lagrange, Lietzmann, Lyonnet). 
Either meaning actually suits the context: they are not 
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those who patiently pursue the good, and their lot is 
divine wrath. 9. trouble and distress: A protological OT 
phrase (Deut 28:53,55,57), expressive of divine dis- 
pleasure manifested toward human beings in this life (cf. 
Rom 8:35). Verses 9-10 reformulate vv 7-8, applying in 
reverse order the effects of wrath to all who do evil; they 
also recast in terms of Jews and Greeks what was said in 
1:18. on every human being: Lit., “soul” (psyché ). According 
to Lagrange these punishments are to affect specifically 
the “soul,” but that is too Hellenistic an interpretation. 
Paul is more likely using psyché like OT nepeS (Lev 24:17; 
Num 19:20) for an aspect of “human being” (— Pauline 
Theology, 82:104). the Jew first and the Greek too: See 
comment on 1:16. Having received unique privileges in 
the history of salvation, the Jew is more responsible 
when he sins; but when he does what is right, he is the 
first to receive his reward. The Gentile is not neglected. 
11. God has no favorites: Lit., “there is no partiality in 
God.” Paul uses prosdpolémpsia, “partiality,” a word found 
only in Christian writings but coined from a LXX 
expression, prosdpon lambanein, a transl. of Hebr panim 
nasa’, “lift up the face.” It denotes the gracious act of 
someone who lifts a person’s face by showing him favor 
(Mal 1:8; Lev 19:15). Such lifting-up-the-face is not 
found in God. So Paul sums up the principle underlying 
his discussion in 2:1-11: God is no respecter of persons; 
despite their privileges, Jews will be no better off than 
Gentiles, unless they do what is expected of them. 

30 12. without the law: Not simply “without a 
law,” but specifically without the Mosaic law. The con- 
text deals with Gentiles who lived without the benefit of 
Mosaic legislation. If they sin without knowledge of its 
prescriptions, they may perish without respect to it, 
their sin brings its own condemnation, even though the 
law is not applied to them. In this, Paul goes against 
current Jewish notions. all who sinned under the law: The 
phrase en nomo (without the article) refers to the same 
Mosaic law. Commentators have at times tried to 
establish a distinction between Paul’s use of ho nomos, 
“the (Mosaic) law,” and nomos, “law” (in general, or even 
“natural” law); but this distinction is without sound 
philological support (pace ZBG § 177; — Pauline 
Theology, 82:90). What human beings do is the criterion 
by which they will be judged, and this is explained in the 
two following verses. 13. hearers of the law: The Jew 1s 
not upright before God simply because he knows the 
prescriptions of the Torah from hearing it read every 
Sabbath. Paul uses a well-known hortatory distinction 
between knowledge and action. the doers of the law: Paul 
adopts a Jewish perspective as he argues and implicitly 
echoes Lev 18:5 (“whoever observes these things shall 
find life”). shall be made upright: The fut. vb. betrays the 
eschatological forensic nature of justification expected at 
the judgment in accordance with the adopted Jewish 
perspective (— Pauline Theology, 82:68). 14. when Gen- 
tiles who do not have the law: This and the following verse 
explain why Gentiles without a knowledge of the Mosaic 
law will be punished (2:12). instinctively observe: Lit., “by 
nature” (physei), i.c., by the regular, natural order of 
things (BAGD 869), prescinding from any positive 
revelation. Following the guidance of physis, the Gen- 
tiles frame rules of conduct for themselves and know at 
least some of the prescriptions of the Jewish Torah. what 
the law prescribes: Lit., “the things of the law,” a phrase not 
to be understood too rigidly, as if each of the precepts 
of the Torah was meant. For, though Paul admits that 
Gentiles do observe “the things of the law,” his state- 
ment is couched in a general temporal clause, “When- 
ever... .” even though they have not the law: I.e., the benefit 
of a revealed legislation, such as the Jews had. they are 
(a/the) law to themselves: Because they have in them physis 
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as a guide for their conduct, a guide that is “not only 
relative or psychological, but absolute and objective” 
(Michel, Rémer 78). Paul speaks of ethné, “Gentiles”; he 
does not mean “all Gentiles,” nor does he imply the 
perfect observance of all the precepts. He uses physei in 
a context referring primarily to knowledge: Even 
without the law Gentiles know instinctively what is to 
be done. His term does not mean “by nature,” as dis- 
tinguished from “by grace”; so his viewpoint is not that 
of the later theological problem, whether the pagan’s 
will suffices physei to obey the natural law. 15. they show 
that what the law requires is written in their hearts: Lit., “the 
deed of the law is written.” Paul uses the sg. of the 
expression that he employs elsewhere in the pl. in a 
pejorative sense, erga nomou, “the deeds of the law” (3:20, 
28; Gal 2:16; 3:2,5,10), or simply erga (4:2,6; 9:12,32; 
11:6). They are the deeds that the law prescribes. For the 
slogan-like phrase, -+ Pauline Theology, 82:100. Paul 
affirms such knowledge as a present real condition of the 
Gentile conscience. their thoughts argue their case pro and 
con: This version of a difficult sentence takes metaxy 
allélon, “between one another,” to refer to the mutual 
debate of inward thoughts in the Gentile conscience; the 
debate would concern the Gentile’s conduct (so Cran- 
field, Romans 162; Kasemann, Romans 66). Some com- 
mentators (Sanday-Headlam, Lyonnet) take it to refer to 
thoughts that criticize or defend the actions of others, “in 
their dealings with one another.” This, however, is 
farfetched. 16. Logically, this verse follows 2:13; some 
commentators suggest that vv 14-15 are parenthetical or 
even misplaced. The ms. tradition, however, is constant. 
Paul does not mean that the Gentile conscience will 
function only on judgment day, but that it will especially 
bear witness on that day. “Such self-criticism anticipates 
the last judgment, as in Wis 1:5-10” (Kasemann, Romans 
66). when God will judge through Jesus Christ: Contempo- 
rary Jews expected Yahweh to exercise judgment through 
an Elect One (1 Enoch 45:3-6). Paul applies this belief to 
Jesus. The prep. phrase dia Christou refers to the media- 
tion of Christ in his eschatological role (~ Pauline 
Theology, 82:118). according to my gospel: The proclama- 
tion of Christ’s role in eschatological judgment forms 
part of Paul’s “good news” of salvation (~ Pauline 
Theology, 82:31-36). For Paul it is salvific judgment. 
31 17. you call yourself a Jew: The imaginary critic 
is now identified by the common diaspora name for a 
member of the chosen people. This is the first of two 
series of five and four paratactically aligned, taunting 
phrases in which Paul sums up the Jewish claim: I am a 
Jew; I rely on the law; my boast is in Yahweh (cf. Jer 
9:23; Ps. Sol. 17:1); I understand his will; instructed by 
the law, I know what is right and wrong. 19-20. Four 
more taunts reveal the Jew’s attitude toward others. Paul 
does not deny Israel’s privileges (9:4-5) but sees all too 
clearly the lie in normal Jewish complacency. 21. do you 
refuse to teach yourself?: The complex sentence begun in 
2:17 is not finished; Paul breaks off and addresses the Jew 
directly with five pointed questions (2:21-23) that reveal 
the rift between the Jew’s teaching and his own deeds (Ps 
50:16-21). you must not steal: Exod 20:15. 

32 25. Paul forestalls an objection, “Perhaps we 
Jews do not observe the law as we should, but at least we 
are circumcised.” This argument too Paul rejects. circum- 
cision: The “sign of the covenant” (Gen 17:10-11; Jub. 
15:28; cf. Rom 4:11) incorporated a man into God’s 
chosen people and assured him of life in the age to come 
(J. P. Hyatt, IDB 1. 629-31). Paul does not deny the 
value of circumcision and Israel’s heritage denoted by it; 
but it means little without the observance of the law (Lev 
18:5; Deut 30:16). 26. uncircumcision be regarded as circum- 
cision: Paul’s courageous question, equating a good pagan 
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with a circumcised Jew, would have been an abomina- 
tion to Pharisaic ears (cf. Gal 5:6). 27. Recall 2:14-15. 
28. the real Jew: Paul’s climax: he pits against contempo- 
rary Jewish religious attitudes the principle of interior 
motivation of human actions—the circumcision of the 
heart, already proclaimed in the OT (Deut 10:16; 30:6; 
Jer 4:4; 9:24-25; Ezek 44:9). For God deals not with 
human beings according to outward appearances but 
“judges the secrets” they cherish “through Christ Jesus” 
(2:16). 29. real circumcision is of the heart, a thing of the Spirit, 
not of the letter: In 2 Cor 3:6 the contrast of the Spirit and 
the letter is a succinct way of summing up the different 
realities of the two dispensations, the new and the old. 
The latter was governed by a written code, an extrinsic 
norm to be observed and esteemed; the former is vital- 
ized by God’s gift of the Spirit, an intrinsic principle 
reshaping human beings and remolding their conduct. 
Thus the OT idea of the circumcision of the heart takes 
on a new nuance; it is not just a spiritual circumcision of 
the human heart, but one that springs from the Spirit of 
Christ himself. his praise is not from human beings but from 
God: The real Jew is the Israelite with a circumcised heart, 
who will be known as such by God and receive his praise 
from him. Such a one cares not for the praise of mortals 
who might notice his Torah-fidelity. Paul may be play- 
ing on the meaning of the Hebr name for “Jew,” Yéhidi, 
derived from the patriarchal name Judah (Yéhida). In 
popular etymology it was explained as the passive of 
héda, “praised.” The person with the circumcised heart is 
the one “praised” in God's sight, the real “Jew.” 

33 Paul’s foregoing exposé might imply that Jews 
really have no advantage over Gentiles, despite his will- 
ingness to accord them a certain precedence (1:16; 
2:9-10). Now in chap. 3 he answers an imaginary objec- 
tor, pressing his point and returning to his thesis: Despite 
the divine oracles of salvation recorded in their sacred 
books, the wrath of God will burst upon Jews too. 
Verses 1-9 form the first paragraph in chap. 3. This 
paragraph is an integral development of Paul’s argument, 
in which he considers objections that might come from 
a fellow Jew. It is neither a digression (pace M. Black, 
Romans [GR, 1981] 62; C. H. Dodd, The Epistle of Paul 
to the Romans [NY, 1932] 46; Kasemann, Romans 78), nor 
does it lack unity or coherence. It is a dialogic argument 
in which Paul pits his teaching about Christian faith over 
against the Torah-fidelity of a contemporary Jew. Paul 
controls the dialogue and, like an ancient teacher using 
diatribe (~ Pauline Theology, 82:12), guides the discus- 
sion with an imaginary Jewish interlocutor. Verse 3 
poses the leading question that dominates the whole 
discussion. Verses 1-4 set forth the Jew’s advantage in 
God's fidelity to his own promises and oracles; vv 5-8 
handle the objection of libertinism, and v 9 enables Paul 
to reformulate his basic thesis in the whole negative 
development of his theme: all human beings, both Jews 
and Greeks, are under the power of sin when they are 
without the gospel. Throughout these nine verses the 1st 
pl. (we, our) is to be understood of Paul and the 
imaginary Jew with whom he is in dialogue. See S. K. 
Stowers, CBQ 46 (1984) 707-22. 

34 1. what advantage, then, is there in being a Jew?: If 
possession of the law and circumcision mean nothing, 
what advantage does a member of the chosen people 
have? 2. in the first place: Thus Paul admits much advan- 
tage, as he begins his explanation, but he never gives a 
second or a third point. Instead, his first advantage 
evokes further comments on the infidelity of Israel. the 
utterances of God: The possession of these is an obvious 
advantage. In the LX X ta logia tou theou (Ps 106:11; Num 
24:4,16) denotes the “oracles of God” given to prophets 
to be communicated to his people; they include not only 
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revelations and promises but also rules of conduct. As 
elsewhere in the NT (Heb 5:12; 1 Pet 4:11), the phrase 
refers to the OT in general as God’s words about salva- 
tion. Nothing in the phrase itself or in the context 
restricts its meaning to messianic promises. 3. What then? 
If some of them were unfaithful: Since apistein can mean 
either “refuse to believe” or “be unfaithful” (BAGD 85), 
either or both senses could be intended here, for numer- 
ous OT examples could be cited of Israel’s historic 
incredulity (Num 14; Exod 15:22-16:36) or infidelity 
(1 Kgs 18:21; Hos 4:1-2). Only “some” have been un- 
faithful. Paul does not restrict it in any way temporally; 
nor is he thinking of the “remnant” (9:27; 11:5) that did 
accept Christ and become the Jewish Christian church. 
can their faithlessness nullify the faithfulness of God?: As 
depositaries of the divine utterances, the Jews possessed 
Yahweh’s protestations of fidelity to the people of his 
covenant (Exod 34:6-7; Hos 2:19-23, Num 23:19). Did 
his fidelity to such utterances not depend on Israel’s 
fidelity to him? 4. By no means!: The suggestion of God’s 
infidelity is rejected by the indignant negative mé genoito 
(really a negative oath, “Let it not be so!” BDF 384). In 
the LXX it translates Hebr hdlilé, “far be it from (me).” 
God’s fidelity is not measured by human fidelity —this is 
basic in Paul’s teaching on uprightness. God is always 
upright and will justify Israel (3:26). God must be true 
though every human be a liar: In using aléthés of God, Paul 
plays on its two meanings: (1) “true, honest”; (2) “faith- 
ful, loyal.” Though the second is obviously intended in 
the context, the first cannot be excluded, because of the 
allusion to Ps 116:11 (LXX 115:2), which calls human 
beings liars. as it is written: See comment on 1:17. Paul 
quotes Ps 51:6, not according to the MT (“that you may 
be justified in your sentence, vindicated when you con- 
demn”) but according to the LXX (“that you may be 
justified in your words, and win out when you are 
judged”). In the MT the psalmist admits that even when 
the divine sentence falls on David for his sin with Bath- 
sheba, people will know that God is upright. But in the 
LXX, the connotation of “sentence” is lost, and “in your 
words” refers to “utterances” (as in Rom 3:2), so that 
even in his infidelity David learns of God’s fidelity, “I 
will not be false to David” (Ps 89:36). Paul cites the 
psalmist to bear out his contention that Yahweh is ever 
shown to be faithful to his utterances. 5. if our wickedness 
brings out God’s uprightness: The diatribe moves to a logical 
conclusion that could be drawn from Paul’s contention. 
If David’s infidelity did not nullify God’s fidelity but 
rather made it manifest, then human wickedness brings 
about the manifestation of God’s uprightness (the attri- 
bute; see comment on 1:17; cf. A. Schlatter, Gottes 
Gerechtigkeit). is God unjust to inflict his wrath (on us)?: There 
is no contradiction in the manifestation of divine up- 
rightness and wrath. Underlying the objection is the 
suggestion that if human wickedness brings out God’s 
acquitting uprightness and fidelity, then he would be 
unjust in inflicting wrath. 6. By no means!: Paul again 
emphatically rejects the notion of cheap grace for Israel; 
see comment on 3:4. otherwise how is God to*judge the 
world?: A fandamental Jewish belief regarded Yahweh as 
the eschatological judge of the world (Isa 66:16; Joel 
3:12; Ps 94:2; 96:13). 7. if the truth of God... : This is 
really the same objection as 3:5, involving merely a third 
attribute. 8. Paul does not take pains to refute the 
sophism involved in the accusation leveled against him 
(or Christians in general). In a parenthetic aside he 
simply rejects the allegation (see Cranfield, Romans 
185-87). 9. What then? Are we (Jews) at a disadvantage? Not 
at all!; Three difficulties are involved in v 9a. (1) A textual 
problem. The preferred reading in critical editions of the 
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NT is ¢f oun; proechometha; ou pantos (two questions and an 
answer, as in mss. &, B, 0219 and the Koine text- 
tradition). But mss. A, L read the subjunc. proechdmetha 
(as a deliberative question), whereas mss. D, G, ¥, 104 
and some patristic writers have prokatechomen; perisson, 
“Do we have a previous advantage? Abundantly!” The 
last reading was substituted because of the ambiguity in 
proechometha. (2) The punctuation. Should a question 
mark follow ti oun (marking off a diatribic expostulation) 
or not (thus making #f the object of the verb, “what 
advantage, then, do we have?”)? The former is preferred 
by most commentators. (3) The voice of the vb. proecho- 
metha. In the active, proechein means “jut out, excel, have 
an advantage” (see Josephus, Ant. 7.10.2 § 237). But 
proechometha is a middle-passive form, and many com- 
mentators have tried to take it as a middle with act. force 
(so Barrett, Cranfield, Kasemann, Lagrange, C. Maurer, 
TDNT 6. 692-93), “Have we (Jews) any advantage? Not 
at all!” Though, in general, such use of the middle voice 
is possible (BDF 316.1), no instance of this use is attested 
for proechein. With a minority of commentators (Good- 
speed, Lightfoot, Sanday-Headlam, Stowers), | prefer 
the pass. meaning of proechometha: “Are we (Jews) excelled 
(by others)?” Such a meaning is not inappropriate after vv 
1-8; rather, it is the climactic question in Paul’s dialogue 
with a contemporary Jew, enabling him to assert what he 
does in v 9b. we have already charged that all are under (the 
power of) sin: Paul’s fundamental thesis about the human 
condition without the gospel (3:23; 5:12). “Sin” is thus 
mentioned for the first time in Rom. Paul personifies it 
as a master who dominates a slave; it holds humans in 
bondage to it (> Pauline Theology, 82:82-88; OT 
Thought, 77:125-31). 

35 10-18. After the dialogue with a fellow Jew in 
vv 1-9 Paul cites a catena of OT texts to prove his point. 
Paul uses a literary subform, called “testimonia,” which 
strings together OT verses to illustrate acommon theme. 
It was in use in pre-Christian Palestinian Judaism and has 
been found in QL (4QTestim; ~ Apocrypha, 67:91; cf. 
Fitzmyer, ESBNT 59-89). Here passages from the Pss 
and the prophets are strung together to illustrate the 
theme of the sinfulness of all human beings. Possibly 
Paul makes use of a catena that was already in existence 
(so M. Dibelius, TRu 3 [1931] 228). The texts are drawn 
from Ps 14:1-3 (or 53:2-4); 5:10; 140:4; 10:7; 36:2 and 
Isa 59:7-8; they are linked by the mention of parts of the 
body: throat, tongue, lips, mouth, feet, eyes. Thus, all of 
a human being is found involved in sin in God’s sight. In 
citing such texts, Paul uses the Jews’ own oracles to show 
that they as well as the Gentiles are “under sin.” 

36 19. the law: Though none of the quotations in 
3:10-18 comes from the Torah, Paul here calls the whole 
OT “the law” (cf. 1 Cor 14:21), naming it in Jewish 
fashion after its most authoritative part. to those under the 
law: In the OT itself, which speaks above all to Jews, Paul 
finds the support of his thesis. that the whole world may be 
accountable to God: Lit., “may be liable to judgment by 
God.” The universality of human moral failure without 
the gospel is emphasized by the threefold use of pas, “all, 
every,” in 3:19-20. Thus v 9b is solemnly rephrased. 
20. by observing the law: Lit., “from the deeds of the 
(Mosaic) law”; see comment on 2:15. These are not 
simply “good deeds,” but those performed in obedience 
to the law and regarded by Jews as the means of attaining 
uprightness before God. no human being will be made 
upright in his sight: An implicit quotation of Ps 143:2, a 
‘ psalm of personal lament, in which the psalmist, con- 
scious of his sinfulness and God’s transcendent upright- 
ness, confesses his inability to vindicate himself. Instead, 
he appeals for his vindication to God’s characteristic 
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“fidelity” (Gk alétheia = Hebr ?@miind) and “uprightness” 
(Gk dikaiosyné = Hebr sedeq). See comment on 1:17. The 
MT of the Ps says, “Before you no living being is 
upright”; but Paul cites the LXX, which has the fut. 
tense, and he changes “living being” to “flesh,” using a 
hebraism (Isa 40:5). Moreover, he significantly adds, “by 
deeds of the law.” He therefore accommodates the 
psalmist’s cry to a specific problem: the attainment of 
uprightness through the law. Cf. Gal 2:16. That no 
human being is upright before God is also an Essene 
tenet in QL (1QS 11:9-12; 1QH 4:29-31; 7:16; 12:19). 
through the law (comes) the real knowledge of sin: The devel- 
oped discussion of the role of the law in human history 
(7:7-8:4) is foreshadowed here. The law gives human 
beings a real perception (epigndsis) of sin; > Pauline 
Theology 82:94. Without the law human beings did evil, 
but their wrongs were not recognized as transgressions 
(4:15; 5:13), i-e., acts of rebellion against the expressed 
will of God. But if the law declares all people sinners and 
makes them conscious of their condition, then a fortiori 
the Jew to whom the law is addressed is just as much an 
object of God’s wrath as the pagan, whose moral perver- 
sion and degradation reveal his condition. 

37 (c) THE THEME PositIvELy EXPLAINED: GOD’S 
UprIGHTNESS Is MANIFESTED THROUGH CHRIST AND 
APPREHENDED BY FAITH (3:21-31). Paul has developed 
his theme antithetically by showing how the very condi- 
tion of human beings without the gospel calls forth 
God’s wrath, impartially on Jew and Greek alike. Now 
he will show that a new period in human history began 
with the coming of Jesus Christ, whose mission was a 
manifestation of divine uprightness. The gospel pro- 
claiming his coming and its effects are thus “the power 
of God for the salvation of everyone who has faith” 
(1:16). Paul now explains positively how this is so. 
Verses 21-31 are the most important part of Rom, 
formulating in effect the essence of Paul’s gospel: salva- 
tion through faith in the Christ-event. In them the theme 
of the manifestation of divine uprightness is developed, 
as Paul treats of (1) its relation to the law (3:21); (2) its 
universal destination (3:22); (3) its necessity (3:23); (4) its 
nature and gratuity (3:24a); (5) its mode of manifestation 
(3:24b-25a); (6) its finality (3:25b-26); and (7) its 
polemical consequences (3:27-31). 

38 21. but now: The adv. “now” is temporal, mark- 
ing the new era inaugurated. It supersedes the law, 
circumcision, and the promises. The period of wrath also 
gives way to that of God’s uprightness. This is the first 
use of the “eschatological ‘now’” in Rom; see further 
326 55:9 i622) 7-6; 3: lsall-5. 303i 13 leinde 
pendently of the law: Paul insists: the Mosaic law has 
nothing to do with this new manifestation of God’s 
uprightness —at least directly (cf. Gal 2:19). The Chris- 
tian dispensation of justification is independent of and 
destined to supersede and fulfill the law (Rom 10:4). 
God’s uprightness has been manifested: I.e., the divine quality 
of uprightness is revealed; see comment on 1:17 (cf. U. 
Wilckens, An die Rémer 1. 187). Itis God’s bounteous and 
powerful uprightness whereby he acquits his sinful 
people in a just judgment (— Pauline Theology, 82:39). 
though the law and the prophets bear witness: The OT was 
privileged to prepare for this manifestation of God’s 
uprightness (Rom 1:2; Gal 3:23-25). In fact, it still bears 
witness (pres. ptc., expressing contemporaneity with the 
main vb.); Rom 4:1-25 will illustrate this. For the “law 
and prophets” representing the OT, see Acts 13:15; 
DATA MIS 23 aMatte oul al2 luli \(cieKasemanm, 
Romans 93). 22. through faith in Jesus Christ: Lit., “through 
the faith of Jesus Christ.” The sense of the gen. is dis- 
puted. Some would understand it as subjective (G. 
Howard, HTR 60 [1967] 459-65; ExpTim 85 [1973-74] 
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212-15; Lydia Johnson, CBO" | 1932), 77-20), so that 
it would mean “through the fidelity (or obedience) of 
Jesus Christ.” While this might seem plausible, it runs 
counter to the main thrust of Paul’s theology, and so 
many commentators prefer to understand the gen. as 
objective, as in 3:26, Gal 2:16,20 (so Cranfield, Romans 
203; Kasemann, Romans 94; Wilckens, An die Romer 1. 
188, et al.). Paul is not thinking of Christ’s fidelity to the 
Father; nor does he propose it as a model of Christian 
conduct. Christ himself is rather the concrete manifesta- 
tion of divine uprightness, and human beings appro- 
priate to themselves the effects of that manifested 
uprightness by faith in him. Indeed, that divine upright- 
ness is comprehended only by those who have the eyes 
of faith (+ Pauline Theology, 82:109-10). for all who have 
faith: The universal destination of the effects of God's 
uprightness. This short form of the phrase (eis pantas) is 
normally preferred to an inferior reading in some mss. 
(D, G) and the Vg, “for all and upon all who...” (eis 
pantas kai epi pantas). without distinction: Of Jew or Greek 
(see 10:12). 

39 23. all have sinned: Christian salvation, embrac- 
ing all human beings, copes with the universality of sin 
among them. Paul is thinking primarily of the two 
historic groups of humanity, Jews and Greeks; yet his 
absolute formulation connotes the idea of “all indivi- 
duals.” Gk hamartanein retains in the NT its basic 
meaning, “miss the mark” (i.e., to fail to attain the moral 
goal), as in classical Greek and the LXX; but it also 
connotes transgression against custom, law, or divine 
will. “To sin” means to commit personal, individual acts 
in thought or execution from which evil results (TDNT 
1. 296-302, 308-11; EWNT 1. 157-65; > Pauline 
Theology, 82:82). (There is no reference here to original 
sin or to sin as a habitus.) fall short of the glory of God: All 
human beings remain, because of their sins, without a 
share in God’s glory. On “glory,” see comment on 1:23. 
For Paul, it becomes a way of expressing the eschato- 
logical destiny of human beings; doxa is understood as 
communicated to them as they draw close to God (2 Cor 
3:18; 4:6). Estranged from the intimate presence of God 
by sin, they are deprived of that for which they were 
destined; hence they fall short of their destined share in 
God’s presence. Gk hysterein means “come too late, miss 
through one’s own fault”; hence “lack, fall short of” (the 
middle voice used here implies that human beings by 
their actions have fallen short of this moral goal). There 
does not seem to be any reason to think that Paul is refer- 
ring to the contemporary Jewish notion of Adam (and 
Eve) robed in glory before their sin (Apoc. Mos. 20:2 
[AOT 163]; cf. 1QS 4:23; CD 3:20). 

40 24. Verses 24-26a are frequently regarded as 
an insertion of a pre-Pauline statement about justifica- 
tion that ran as follows: “Being justified gratis through 
the redemption that is in Christ Jesus, whom God put 
forth as a means of expiation with his blood, for the 
manifestation of God’s uprightness, for the sake of the 
remission of bygone sins (committed) in the forbearance 
of God” (see J. Reumann, “Righteousness” in the New Testa- 
ment [Phl, 1982] 36-38; cf. K. Kertelge, “Rechtfertigung” 
bei Paulus [NTAbh ns 3; Miinster, 1967] 48-62). Paul’s 
modifications of this statement consist of the addition of 
the phrases “by his grace” (added after “gratis” in v 24a), 
“(to be received) through faith” (added after “blood” in v 
25a), and “for the demonstration of his uprightness at the 
present time so that he might be upright even while justi- 
fying the one (who lives) on faith in Jesus” (v 26b-c). See 
further S$. K. Williams, JBL 99 (1980) 241-90; Jesus’ 
Death as Saving Event (HDR 2; Missoula, 1975); B. F. 
Meyer, NTS 29 (1983) 198-208. (but are) being justified: 
Or “made upright” through God’s powerful declaration 
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of acquittal. Human beings achieve that status of 
uprightness before God’s tribunal at which the Jew of the 
dispensation of yore aimed in trying to observe the deeds 
of the law. They find, however, that this is not achieved 
by something that is within them or within their own 
power. Paul affirms this in the light of his own conver- 
sion experience and the subsequent Judaizing contro- 
versies and continues to express the new relationship of 
human beings with God in terms that are legal and 
juridical. Paul means that a sinful human being is not 
only “declared upright,” but is made upright (see Sell). 
for justification as an effect of the Christ-event can also 
be seen as a “new creation,” in which the sinner becomes 
the very “uprightness of God” (2 Cor 5:17-21, > 
Pauline Theology, 82:68-70). gratis: Le., “freely, for 
nothing.” This pre-Pauline term excludes the possibility 
of the meriting of justification on one’s own; it is a sheer 
gift of God. by his grace: This redundant explanation of 
“gratis” has been added by Paul to the adopted formula- 
tion. He sees the Christian dispensation as owing wholly 
to the merciful and gratuitous benevolence of God the 
Father. In using charis, Paul is not thinking of the OT 
notion of hesed, “benevolence,” the root of the covenant 
relationship of God with his people. A similar idea is 
found in QL (1QH 6:9; 7:27). through the redemption that 
is in Christ Jesus: In using this pre-Pauline formulation, 
Paul adopts a second mode of expressing an effect of the 
Christ-event; human beings are not only “justified” by 
Christ Jesus, but they are also “redeemed” by him. Gk 
apolytrosis, “redemption,” denoted in the Greco-Roman 
world the buying back of a slave or captive by the 
payment of a ransom (lytron, BAGD 96; cf. EWNT 1. 
331-36). Whether the notion is solely of Greco-Roman 
background is disputed; > Pauline Theology, 82:75. In 
any case, the term denotes a liberation or ransoming of 
humanity by Christ Jesus (see 8:23; 1 Cor 1:30), an 
extension of that achieved by God himself for Israel at 
the exodus (Ps 78:35). This ransoming has already taken 
place in principle in the death and resurrection of Jesus 
(3:25), but its definitive phase is still awaited (8:23). This 
is insinuated even here, where Paul uses the title “Christ,” 
a title with eschatological connotations (> Pauline 
Theology, 82:51). 

41 25. whom God put forth: The sense of the vb. 
proetheto is not clear and has been debated since antiquity. 
It could mean “God designed him to be...” (Origen, 
Lagrange, NEB, Cranfield, i.e., proposed him to himself, 
as he planned human salvation. But if more stress is put 
on the prefix pro-, then it would mean “God set him 
forth,” i.e., displayed him publicly. It would then be a 
reference not so much to the divine plan of salvation as 
to the crucifixion (cf. Gal 3:1); it is so understood by 
Sanday-Headlam, Michel, Kasemann, and F. F. Bruce, 
and is preferred because of other references to public 
manifestation in these verses. In any case, the redemption 
is ascribed to the Father (ho theos). as a means of expiation: 
God set forth Christ on the cross as hilastérion. If this Gk 
word is understood as a masc. adj., it would mean “as 
expiatory”; if understood as a neut. noun, it would mean 
“as a means of expiation.” But in what sense? Though the 
word is related to Gk hilaskesthai, “appease, propitiate” 
(an angry god), neither the OT background nor the 
Pauline usage suggests that hilastérion has such a meaning, 
well attested in classical and Hellenistic Greek. It does 
not mean a “propitiatory sacrifice” (pace Cranfield, 
Romans 201, 214-18; > Pauline Theology, 82:73-74). In 
the LXX hilaskesthai refers either to God’s pardon of sin 
or to a ritual removal of cultic defilement that hinders the 
communion of a person or object with God. Since 
hilastérion is the name for the “mercy seat” in the Holy of 
Holies (Lev 16:2,11-17; > Institutions, 76:32), Paul is 
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undoubtedly saying that Christ crucified has become the 
mercy seat of the new dispensation, the means of expiat- 
ing (= wiping away) the sins that have estranged human 
beings from God. through faith: This cryptic phrase, 
difficult to translate, disrupts Paul’s exposition. He has 
added it to the inherited statement, and it is crucial to his 
argument: Even though the most important aspect of 
Christian salvation is what Jesus did in dying and rising, 
the benefits of it are shared in only “through faith.” for the 
manifestation of his uprightness: This is the first of two 
parallel statements revealing the finality of the cross. 
Christ’s expiatory death makes public the Father’s 
bountiful acquittal, and human uprightness flows from 
the uprightness of God himself. The Essenes of Qumran 
also attributed the acquittal of sinners to God’s upright- 
ness (1QH 4:37; 11:30-31); indeed, itis rooted in the OT 
itself (Ps 143:1-2,11; Ezra 9:13-15; Dan 9:16-18). In QL 
it is an acquittal awaited in the eschaton, but in Paul the 
act of acquittal has taken place in Christ. for the sake of the 
remission of bygone sins: In this difficult phrase the rare 
word paresis is used; it was understood by ancient 
commentators as “remission,” a meaning found in extra- 
biblical Greek (BAGD 626) and preferred by Lietzmann, 
Ktmmel, and Kasemann. Accordingly, Christ’s death 
would have been a demonstration of divine uprightness 
that remitted the sins committed in bygone times —sins 
that awaited expiation on this great Day of Atonement 
(cf. Acts 13:38-39; Heb 9:15). Many commentators, 
however, prefer to translate the phrase “for the sake of 
passing over bygone sins” (so RSV, Barrett, Cranfield, 
Huby, Kuss, Michel). This etymological meaning is 
derived from the cognate vb. parienai, “pass over, let go,” 
a meaning that is only doubtfully attested for the noun. 
In this case, Christ’s death would demonstrate God’s 
uprightness in wiping out sins, in contrast to the for- 
bearance previously shown in passing over human sins 
of the past. See W. G. Kimmel, ZTK 49 (1952) 165; 
J. M. Creed, JTS 41 (1940) 28-30; for another more 
complicated but less convincing interpretation, see S. 
Lyonnet, Bib 38 (1957) 40-61; Romains 83. 26. (com- 
mitted) in the forbearance of God: Though up to Christ’s 
coming sinful human beings were subject to God’s wrath 
(1:18), that wrath did not always manifest itself in the 
punishment of sin, for it is really eschatological. God’s 
tolerance was based on his plan, according to which he 
knew that these sins would be expiated in the death of 
Christ in due time. Even the expiation of sin on the 
yearly Day of Atonement made sense only in prefiguring 
that manifested by the shedding of Christ’s blood on the 
cross. 

42 for the demonstration of his uprightness in the pres- 
ent: The “eschatological ‘now’” (see comment on 3:21) is 
coupled with kairos, “(critical) time,” as in 11:5. This 
verse contains the second statement about the finality of 
the cross of Christ; it had effect not only in the past but 
also “now.” (to show) that he is upright himself: Through the 
public exposure of Christ, his Son, on the cross, God 
vindicated his claim to be the acquitter and savior of his 
people (Isa 59:15-20). He thereby brought human 
beings into a status of rectitude, innocence, and acquittal. 
even in making upright the one who has faith in Jesus: Earlier 
commentators, who understood dikaiosyné theou of God’s 
vindictive justice, often gave a concessive force to the 
ptc. dikaiounta, “in order to be just, even though he 
justifies... .” This involved the demand that Christ die 
in satisfaction for human sins. The context, however, 
seems to be against such an interpretation. Paul is rather 
saying that the recent divine intervention in human 
history proves that God is upright; he even makes 
human beings upright through faith in Christ’s expiatory 
death. 
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43 27-31. The polemical consequences of the 
manifestation of God’s uprightness, in particular the role 
of faith. No human beings can boast of achieving their 
salvation. 27. on what principle?: Lit., “through what law” 
are human boasting and self-confidence excluded? Paul 
plays on the word nomos. The Jew could boast of observ- 
ance of the law, but Paul rules out a “law of deeds” and 
admits only a “law of faith,” in reality no law at all; hence 
the transl., “the principle of faith” (— Pauline Theology, 
82:90). 28. is made upright by faith: See Gal 2:16; Phil 3:9. 
This is the main tenet of Pauline justification. Human 
beings cannot boast, because their rectitude before God 
is not the product of achievement. At this point Luther 
introduced the adv. “only” into his transl. of 1522 
(‘alleyn durch den Glauben”). This became a major 
Reformation issue, but it was not done without prece- 
dent in the earlier theological tradition (see Hilary, 
Comm. in Matt. 8.6; PL 9. 961; Ambrosiaster, In ep. ad 
Rom. 3.24; CSEL 81/1. 119; Thomas Aq., Expos in I ad 
Tim. 1.3; Parma 13.588). How much of that tradition 
was influenced by Jas 2:24? Did Luther and his prede- 
cessors mean the same thing by it? without observing the 
law; Lit., “without the deeds of the law” (see comment on 
2:15). Paul never denied the relation of deeds performed 
after Christian conversion to salvation (see Gal 5:6; Rom 
2:6; Phil 2:12-13; > Pauline Theology, 82:111), but 
because he sometimes omits the gen. nomou, his phrase 
acquired a more generic meaning, “deeds.” This appar- 
ently happened even in the early church, for Jas 2:24 
represents a protest not against Paul’s teaching but 
against a caricature of it to which the unguarded phrase 
was open (see Reumann, “Righteousness” § 270-75, 413). 
29. does God belong to the Jews alone?: No Jew would have 
denied that Yahweh was the God of all human beings; 
but though his salvation was for all, Israel was favored. 
Paul makes capital of such a conviction for his own 
purpose. 30. only one God: The one mode of salvation 
open to all, few and Greek alike, is traced to its mono- 
theistic origin. 31. do we do away with the law by (this) faith: 
The question that ultimately had to be asked. There is a 
sense in which Paul’s gospel “confirms” or “upholds” the 
law. Paul will devote chap. 4 to an explanation of this 
and will return to it later in chap. 10. Nomos here means 
the whole OT. In insisting on one principle of salvation — 
faith—and linking it to the one God, Paul affirms the 
basic message of the whole OT, and in particular that of 
the Mosaic law itself, rightly understood. 

44 (d) THE THEME ILLUSTRATED: IN THE OT 
ABRAHAM WAS JUSTIFIED BY FaITH (4:1-25). To show 
that the justification ofall human beings by grace through 
faith confirms the law, Paul argues that the principle was 
already operative in the OT. Abraham is used as an 
example: He was reckoned upright because of his faith 
(4:1-8); not because of his circumcision (4:9-12), nor in 
dependence on the law, but in virtue of a promise 
(4:13-17). As a result, he is our father; his faith is the 
“type” of Christian faith (4:18-25). 

45 1. what then shall we say about Abraham?: The Gk 
text is not certain. Many commentators (Leenhardt, 
Lyonnet) and versions (Goodspeed, RSV, NEB) read the 
text as given, omitting the problematic infin. heurékenai 
(of mss. B, 6, 1739). The more difficult reading (of mss. 
&, A, C, D, E, F, G) retains the infin.: “What shall we say 
Abraham found,” i.e., what sort of uprightness was his? 
(so Cranfield, Kasemann, Wilckens). Another group of 
mss. (K, L, P) links the infin. with kata sarka: “What shall 
we say Abraham... found according to the flesh?” 1.e., 
what did he achieve by natural powers? The last reading, 
besides being weakly attested, is inconsistent with Pauline 
teaching. Much can be said for either of the other two. 
our natural forefather: Lit., “acccording to the flesh” (see 
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1:3). Descent from Abraham was a source of pride 
among the Jews (Matt 3:9; Luke 3:8). 2. because of deeds: 
Contemporary Judaism depicted Abraham as an observer 
of the law in advance (Sir 44:20 [a midrash on Gen 26:5]; 
Jub. 6:19), and even in a broader sense spoke of his 
“deeds” (his defeat of the kings [Gen 14]; his trial [Gen 
22:9-10]) as a source of his uprightness (1 Macc 2:52; 
Wis 10:5; cf. Jas 2:21). But in saying ex ergon only, Paul 
means “deeds of the law” (see comment on 2:15); this 
sense alone fits this context. In effect, Paul rejects the 
contemporary Jewish view that Abraham was an 
observer of the law. reason to boast: Before human beings. 
3. put faith in God, and it was accredited to him as uprightness: 
Gen 15:6 (cf. Gal 3:6). Abraham believed in Yahweh’s 
promise of a numerous progeny, and this faith was 
“booked to his credit.” The quotation comes not from the 
MT (“Abram believed Yahweh, who credited it to him 
as uprightness”), but from the LXX (with the pass. vb.). 
By “faith” is meant Abraham’s acceptance of Yahweh at 
his word and his willingness to abide by it. It involved 
his personal confidence and included hope in a promise 
that no mere human could guarantee (4:18). The OT text 
proves for Paul that Abraham was justified apart from 
deeds and had no reason to boast. The vb. elogisthé, “was 
accredited,” is a bookkeeping term figuratively applied 
to human conduct (Deut 24:13; Ps 106:31); it was 
thought that good and evil deeds were recorded in books 
(Esth 6:1; Dan 7:10). For Paul, Abraham’s faith counted 
as uprightness, because God sees things as they are. The 
manifestation of Abraham’s faith was de se justifying (> 
Pauline Theology, 82:70). 4. not as a gift, but as his due: The 
laborer working for pay has a strict right to it. Paul 
introduces this comparison to illustrate v 2. God was 
never in Abraham's debt, and his justification is not a 
matter of something owed. 5. believes in him who justifies 
the ungodly: This is not a theoretical expression of 
Abraham’s belief, nor does it mean that Abraham was 
himself asebés, “ungodly,” before he put faith in Yahweh. 
Jewish tradition considered Abraham a ger, “stranger, 
alien” (Gen 23:4), one called from paganism. Since at the 
moment of belief in Yahweh, of which Paul speaks, 
Abraham had already been called and was scarcely 
“godless,” the phrase “who justifies the ungodly” is a 
generic Pauline description of God. 

46 6. David: Like his Jewish contemporaries, Paul 
regarded David as the author of the Pss, even though the 
Ps to be quoted is usually considered a late one (of 
personal thanksgiving). In the MT it bears the ancient 
title “Of David.” apart from deeds: These important words 
are placed in the emphatic final position of the sentence, 
immediately preceding the words of the Ps itself. 7. blessed 
are they... : Ps 32:1-2 (LXX). The text continues Paul’s 
argument that began with Gen 15:6. Just as God credited 
Abraham with uprightness independently of meritorious 
deeds, so too a human being can be acceptable to God 
even without such deeds. In the first case Paul argued by 
prescinding from deeds; now he argues by showing that 
the absence of deeds of merit is not an obstacle to 
justification by God. The vbs. in the Ps quoted, “forgive, 
cover, take no account of,” are ways of expressing the 
removal of sin, the obstacle to human rectitude before 
God. They express, as it were, the negative side of the 
Christian experience. But the Ps also emphasizes the 
gratuity of divine mercy; it is only the Lord (Yahweh; cf. 
9:28) who can produce these effects, and human beings 
must trust in him and be surrounded by his kindness (Ps 
32:10). The words of the Ps do not necessarily mean that 
the sins remain, whereas God’s benevolence merely 
covers them up. These are metaphors for the remission 
ofsins. Thus both witnesses, Abraham and David, show 
that the OT itself supports Paul’s thesis of graced justifi- 
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cation through faith. In this way his teaching “upholds” 
the law (3:31). 

47 9-12. Abraham was justified before his cir- 
cumcision, therefore, independently of it. 9. upon the 
uncircumcised too: The beatitude uttered by David was not 
reserved exclusively for the circumcised Jew, despite the 
teaching of some rabbis (Str-B 3. 203). To prove his 
point, Paul employs a Jewish exegetical principle, gezera 
awa (that identical words, occurring in two different 
places in Scripture, are the basis for mutual interpreta- 
tion). The vb. logizesthai is found in Ps 32 and in Gen 15:6, 
said of Abraham while still uncircumcised. Hence the 
“blessedness” of Ps 32 can also be applied to uncircumcis- 
ed sinners (see J. Jeremias, Studia paulina [Fest. J. de 
Zwaan; Haarlem, 1953] 149-51). 10. before he was circum- 
cised: Paul argues from the sequence in Gen itself: in Gen 
15 Abraham’s faith was counted as uprightness, but only 
in Gen 17 was he circumcised. Therefore, circumcision 
has nothing to do with his justification. 11. the seal of 
uprightness: In Gen 17:11 circumcision is called the “sign 
of the covenant” between Yahweh and Abraham’s family 
(cf. Acts 7:8). Later rabbis regarded it as the sign of the 
Mosaic covenant, for it served to distinguish Israel from 
the nations (Judg 14:3; 1 Sam 14:6). Significantly, Paul 
avoids mention of the covenant, and the “sign of the 
covenant” becomes for him the “seal of uprightness.” He 
seems to have identified the covenant too much with the 
law; here he insinuates that God’s true covenant was 
made with people of faith. father of all who believe: When 
Abraham put faith in Yahweh and was justified, he was 
as uncircumcised as any Gentile. His spiritual paternity is 
thus established vis-a-vis all believing Gentiles (Gal 3:7). 
12. Jews too must follow the footsteps of their forefather, 
imitating his faith, if they are to be regarded hereafter as 
his children. Abraham’s spiritual paternity is an impor- 
tant aspect of God’s salvific plan for all. Hence the 
purpose expression at the end of v 11 (eis to + infin.; see 
BDF 402.2). 

48 13-17. Abraham received a promise indepen- 
dently of the law. 13. the promise: The promise of an heir 
to be born of Sarah (Gen 15:4; 17:16,19) and of numerous 
posterity (Gen 12:2; 13:14-17; 17:8; 22:16-18) was 
extended in Jewish tradition on the basis of the univer- 
sality of “all the families of the earth” (Gen 12:3) to mean 
that “the whole world” was Abraham’s inheritance (see 
Str-B 3. 209). not through the law: 1.e., the Mosaic law (see 
comment on 2:12); Paul implicitly assails the Judaizing 
view that all blessings came to Abraham because of his 
merit in keeping that law, which he knew in advance (see 
comment on 4:2). through the uprightness of faith: L.e., that 
based on faith. In 4:11 Paul had set this cardinal tenet over 
against the claim of circumcision; now he pits it against 
the Mosaic law itself. 14. ifadherents of the law are the heirs: 
If the only condition for such inheritance were the 
observance of the law, then faith would mean nothing; 
God’s promise would be no promise, for an extraneous 
condition, foreign to the very nature ofa promise, would 
have been introduced (cf. Gal 3:15-20). 15. the law brings 
wrath: This verse is parenthetical, but it expresses Paul’s 
profound conviction. The prescriptions of thé law are 
honored more in the breach than in the observance; in 
thus furthering transgressions (Gal 3:19), it promotes the 
reign of sin. It thus provokes the retribution described in 
Rom 2-3 (see 7:7-11; > Pauline Theology, 82:94). where 
there is no law, there is no violation: Without law an evil may 
be only vaguely apprehended, but not as parabasis, “trans- 
gression” (cf. 3:20; 5:13). Since transgression, which calls 
down divine wrath, arises only in a legal context, Paul 
implicitly concludes that the world needs a dispensation 
independent of the law. 16. for this reason it all depends on 
faith: This cryptic statement picks up the thought of 4:13. 
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Since the law and the promise cannot exist side by side, 
the law must yield. Faith is the all-important element, 
involving God’s gracious promise. The one who lives by 
faith, lives by grace, and the promise holds good not only 
for the Jew but for all who share Abraham’s faith, as the 
OT teaches. 17. the father of many nations: Gen 17:5 (LXX). 
In Gen the patriarch’s name first appears as Abram, 
“Exalted as to the Father,” i.e., this child’s father is great. 
The P source preserved the story of the change of Abram 
to Abraham and its popular etymology: Abraham means 
“Father of a throng of nations” (ab ham6n goyim, which 
exploits the h but neglects the r). The “many nations” 
refers to the descendants of Isaac, Ishmael, and the 
children of Keturah (Gen 25:1-2). Paul, however, under- 
stands it of Gentiles in general, who are children of 
Abraham by faith. in the sight of God: Though the argu- 
ment ends with the OT quotation, Paul adds a thought, 
alluding to Abraham’s colloquy with God (Gen 17:15- 
21). who makes the dead live: This and the following phrase 
may be derived ultimately from a Jewish liturgical 
formula. This one is similar to Shemoneh Esreh 2: “You, O 
Lord, are mighty forever, you who make the dead live” 
(NTB 159). In Paul’s context, however, it refers to the 
divine power by which the barren Sarah came to conceive 
Isaac (Gen 17:15~21). Remotely, it prepares for 4:24~25. 
calls into being what does not exist: A formula similar to 
2 Apoc. Bar. 48:8, “With a word you call to life what was 
not, and with mighty power you hold back what has not 
yet come to be” (AOT 866). In this context it refers to the 
unborn Isaac; remotely it connotes the influence of God 
on the numerous Gentiles destined to be sons of 
Abraham. 

49 18-25. Abraham’s faith is the “type” of Chris- 
tian faith. 18. hoping against hope, he believed: Lit., 
“contrary to (all human) expectation, in hope he believed 
(God).” Though Abraham had many human motives for 
despairing of ever having posterity, he believed, con- 
fident about what the divine promise inspired in him, He 
took God at his word and believed in his creative power 
to do what seemed impossible. Isaac thus became one 
“born of a promise” (Gal 4:23; cf. Gen 17:16,19; 18:10). 
19. his own body was as good as dead: Disregarding Gen 
25:1-2, which mentions six other children born to 
Abraham by Keturah, Paul alludes only to Gen 17:1-21: 
Abraham fell on his face and laughed when he heard that 
he, a man of 99 years and with a body near death, would 
have ason. Sarah too was 90, and barren. 20. did not waver 
in disbelief about God’s promise: Paul passes over the fact 
that Abraham was convulsed with laughter. Later in 
Jewish tradition it becomes his great joy (Jub. 16:19). gave 
glory to God: An OT expression (1 Sam 6:5; 1 Chr 16:28) 
formulates Abraham’s reaction of grateful recognition to 
God. His uprightness is now ascribed to this reaction. 
For a third time Paul quotes Gen 15:6 (see 4:3,9). 24. but 
for our sake too: Paul has recalled the Abraham incident to 
apply it to his readers. He thus employs a feature of 
midrashic interpretation, the tendency to modernize or 
actualize the OT by applying it to a new situation (R. 
Bloch, DBSup 3. 1263-65). Compare the later midrash: 
“All that is recorded of Abraham is repeated in the 
history of his children” (Gen. Rabb. 40:8). See further 
1 Cor 9:9-10; 10:6-11. Abraham’s faith is the pattern for 
Christian faith, because its object is the same: belief in 
God who makes the dead live. it will be credited to us too: 
Uprightness will be booked to our credit at the eschato- 
logical judgment, provided we have the faith of 
Abraham. who raised Jesus our Lord from the dead: 
Abraham’s faith in God, who makes the dead live (4:17), 
foreshadowed the Christian’s faith in God, who in a 
unique sense raised Jesus from the dead. The efficiency of 
the resurrection is ascribed to the Father (as often in Paul; 
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— Pauline Theology, 82:59). The risen Christ is also 
hailed as Kyrios (see 10:9). 25. handed over for our offenses 
and raised for our justification: This verse is most likely a 
fragment of pre-Pauline kerygmatic preaching. It alludes 
to Isa 53:4—5,11-12 and suggests the vicarious character 
of Christ’s suffering in his role as the Servant of Yahweh 
who takes away human sin and achieves justification for 
human beings. In Isa 53:11 (LXX) sins (hamartias) and 
justification (dikaioun) are similarly contrasted, and in 
53:12 the Servant “was handed over for their sins.” The 
two pass. vbs. used by Paul are probably to be under- 
stood as “theological passives,” a periphrasis for God 
(ZBG § 236). The dual use of the same prep. dia makes 
Paul’s parallelism clear. The sense of the prep. is, 
however, disputed. Taylor translates it “because of” in 
both cases, without further explaining it. Michel is right 
in rejecting the meaning in the second part that Jesus was 
raised up because we were justified through his death 
(Schlatter). Many commentators distinguish the use, 
understanding the first dia as causal (“because of our 
offenses”) and the second as final (“for the sake of our 
justification”); thus Cranfield, Kasemann, Kuss, Leen- 
hardt, Michel, Wilckens. Since the cross and the resur- 
rection are two intimately connected phases of the same 
salvific event, their juxtaposition here is the result of the 
rhetoric of antithetical parallelism (Kasemann, Romans 
129). It is not to be pressed as if Christ’s death were 
destined only for the removal of human sin and his resur- 
rection for justification. Paul does not always explicitly 
relate justification to the resurrection (3:24-26; 5:9-10). 
The affirmation of the part played by Christ’s death and 
resurrection in the objective redemption of humanity 
forms a fitting conclusion to this part A of the doctrinal 
section of Rom. See S. Lyonnet, Greg 39 (1958) 295-318; 
Stanley, Christ’s Resurrection 171-73,261. 


(Kasemann, E., “The Faith of Abraham in Romans 4,” Perspectives 
on Paul [Phl, 1971] 79-101. Oeming, M., “Ist Genesis 15,6 ein 
Beleg fiir die Anrechnung des Glaubens zur Gerechtigkeit?” 
ZAW 95 [1983] 182-97. Wilckens, U., “Die Rechtfertigung 
Abrahams nach Rémer 4,” Rechtfertigung als Freiheit: Paulusstudien 
[Neukirchen, 1974] 33-49.) 


50 (B) The Love of God Assures Salvation to 
Those Justified by Faith (5:1-8:39). Having 
established the justification of human beings through 
faith in Christ Jesus, Paul begins to discuss the Christian 
experience in itself and explains how salvation is assured 
for the upright. 

The position of chap. 5 in the literary structure of 
Rom is a matter of debate, in which four main views are 
held: (1) Chap. 5 concludes part A. Justification is the 
subject matter of 1:18-5:21; sanctification of 6:1-8:39 
(Feine-Behm, M. Goguel, Huby, Lagrange, Pesch, 
Sanday-Headlam, Wilckens). (2) Chap. 5 introduces part 
B. Justification is treated in 1:18-4:25; the condition and 
life of the justified in 5:1-8:39, which some extend even 
to 11:36 (Cerfaux, Cranfield, Dahl, V. Jacono, Kase- 
mann, Kttmmel, Lamarche, Michel, Minear, F. Prat, 
Viard, Wikenhauser-Schmid). (3) 5:1-11 concludes part 
A, whereas 5:12-21 introduces part B (P. Bonnard, 
Feuillet, Leenhardt, Zahn). (4) Chap. 5 is an isolated unit 
(Althaus, Barrett, J. Cambier, Dupont, Kuss, Taylor). 
Certainty in this debate is impossible. 

The chief reasons for relating chap. 5 to what follows 
are: (1) 5:1-11 announces briefly what 8:1~39 develops 
(see N. A. Dahl, ST 5 [1951] 37-48; cf. Jeremias, Studia 
paulina 146-49). (2) The discussion in 1:16-4:25 centers 
on Jews and Greeks, who are not mentioned at all in 
5:1-8:39. (3) Whereas the divine attribute dominating 
1:16-4:25 is dikaiosyné, “uprightness,” it is agapé, “love,” 
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in the following section (5:5,8, 8:28,35,37,39). (4) Divi- 
sions within chaps. 5-8 are indicated by variations of the 
same concluding formula, which echoes 1:5, thus 5:21, 
“grace ... through Jesus Christ our Lord”; 6:23, “gift . . . 
in Jesus Christ our Lord”, 7:24-25, “thanks be to God! 
Through Jesus Christ our Lord”; 8:39, “the love of God 
in Christ Jesus our Lord.” (5) 1:18-4:25 has a juridical 
tone, whereas 5:1-8:39 is more ethical (see S. Lyonnet, 
RSR 39 [1951] 301-16; P. Rolland, Bib 56 [1975] 
394-404). 

51 (a) THE THEME ANNOUNCED: THE JUSTIFIED 
CHRISTIAN, RECONCILED TO Gop, Witt Be SaAveD, 
SHARING WITH Hope In Curist’s Risen Lire (5:1-11). 
Once justified, the Christian is reconciled to God and 
experiences a peace that distressing troubles cannot 
upset, a hope that knows no disappointment, and a con- 
fidence of salvation. 1. justified through faith: A summary 
of part A (~ 13 above) serves as the transition to the new 
topic. we enjoy peace with God: The first effect of justifica- 
tion the Christian experiences is peace, reconciliation 
replaces estrangement. The pres. indic. echomen, “we 
have (peace),” is the preferred reading; the pres. subjunc. 
echomen, “let us have,” though better attested, is an 
obvious copyist’s correction. The indic. asserts the effect, 
whereas the subjunc. would mean, “Let us now give 
evidence of this justification by a life of peace with God.” 
through our Lord Jesus Christ: In some form or other, Paul 
makes frequent use of this phrase in chap. 5 (vv 2,9,11, 
17,21; cf. 1:5; 2:16) The prep. phrase dia Christou ex- 
presses the mediation of Christ in the Father’s salvific 
plan (— Pauline Theology, 82:118); it affirms his present 
actual influence on human beings as the risen Kyrios. 
2. we have secured an introduction: The peace that Christians 
experience is derived from being introduced into the 
sphere of divine favor by Christ, who has, as it were, 
reconciled Christians by leading them into the royal 
audience chamber and the divine presence. Some mss. 
add “by faith,” but the reading is not solidly attested. we 
boast of the hope of the glory of God: The second effect of 
justification is confident hope. This statement is a typic- 
ally Pauline paradox: the Christian who boasts puts the 
boast in something that is wholly beyond ordinary 
human powers —in hope. Yet hope is really as gratuitous 
as faith itself; in the long run the boast relies on God. 
What the Christian hopes for is the communicated glory 
of God (see comment on 3:23), still to be attained, even 
though the Christian has already been introduced into 
the sphere of “grace.” The relation between charis and 
doxa should be noted here, but it should not be trans- 
ferred too readily (and without proper distinctions) to 
the later theological categories of gratia and gloria. 3. even 
in (our) troubles: Divine favor, as the basis of Christian 
hope, is mighty enough to give confidence even in the 
face of thlipseis, “hardships,” that might tend to separate 
human beings from Christ’s love (see 8:35; 1 Cor 
4:11-13; 7:26-32). Paul is not advocating here some 
form of Pelagianism, when he says that tribulation 
produces endurance, endurance character, and character 
hope, for the basis of it all is divine grace. 5. (such) hope 
does not disappoint: An illusion to Pss 22:6; 25:20 stresses 
that the hope of God’s glory is not illusory; it is founded 
on God’s love of human beings. Hence the Christian will 
never be embarrassed by a disappointed hope; implicit is 
a comparison with merely human hope, which can 
deceive. the love of God: Not “our love of God,” as many 
older commentators understood it, but “God’s love of 
us” (subjective gen.), as the following context makes 
clear ( Pauline Theology, 82:40). In the OT the “pour- 
ing out” of a divine attribute is a commonplace: “mercy” 
(Sir 18:11); “wisdom” (Sir 1:9); “grace” (Ps 45:3); “wrath” 
(Hos 5:10; Ps 79:6); see esp. Joel 3:1-2, the outpouring 
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of the Spirit. through his holy Spirit: The gift of the Spirit 
is not only the proof but also the medium of the outpour- 
ing of God’s love (8:15-17; Gal 4:6). It signifies par 
excellence the divine presence to the justified (> Pauline 
Theology, 82:64). ; 

52 6. when we were still helpless: So Paul describes 
the status of the unjustified person: incapable of doing 
anything to achieve rectitude before God. then: The 
phrase kata kairon probably means no more than this, 
despite attempts to interpret it as “at that decisive time, 
at the right time” (see J. Barr, Biblical Words for Time [SBT 
33; Naperville, 1962] 47-81; J. Baumgarten, EWNT 
2.572). Christ died: Paul affirms the historical event in a 
theological setting of vicarious suffering. The whole 
context stresses the gratuitous, spontaneous character of 
that death. 7. hardly for an upright person: To prove his 
point, Paul argues a fortiori. However, he quickly 
corrects himself, allowing that possibly for a really good 
person, a benefactor, one might give up one’s life. The 
comment brings out the sheerly gratuitous character of 
the altruism involved, when Christ died for the “god- 
less.” The verse is much disputed, whether the second 
part is a gloss, a correction made by Paul and allowed to 
stand by Tertius, the scribe, etc. (see G. Delling, 
Apophoreta [Fest. E. Haenchen; BZNW 30; Berlin, 1964] 
85-96; L. E. Keck, Theologia crucis— Signum crucis [Fest. E. 
Dinkler; ed. C. Andresen and G. Klein; Tiibingen, 1979] 
237-48; F. Wisse, NTS 19 [1972-73] 91-93). 8. God 
proves his love for us: This statement completely rules out 
any doctrine of the cross that sets God and Christ over 
against each other (Taylor, Romans 38). Since ho theos is 
the Father and it is his love that is poured out “through 
the Spirit” (5:5) and is now manifested in Christ’s death, 
this triadic text is a Pauline starting point for later 
trinitarian dogma. There is no quid pro quo in the love 
manifested: divine love is demonstrated toward the 
sinner without a hint that it is repaying a love already 
shown. 9. by his blood: Whereas in 4:25 justification was 
ascribed to Christ’s resurrection, it is here attributed to 
his death. On blood, — Pauline Theology, 82:74. we shall 
all the more be saved: A still greater favor will be manifested 
to the justified Christian in the eschatological salvation 
to come. 10. A repetition of 5:8 in a more positive way; 
the sinner is not just “weak” or “ungodly,” but actually 
an “enemy” of God. Yet the death of Christ brings about 
the reconciliation of such an enemy; this is but another 
way of expressing the “peace” of 5:1, for “reconciliation” 
is the restoration of the estranged and alienated sinner to 
friendship and intimacy with God (2 Cor 5:18-20, > 
Pauline Theology, 82:72). we shall be saved by his life: The 
third effect of justification is a share in the risen life of 
Christ, which brings salvation. Though justification is 
something that happens now, salvation is still to be 
achieved —it is rooted in Christ’s risen life (~ Pauline 
Theology, 82:71). 11. we also boast of God: The third 
climactic boast in the paragraph, following up those in 
5:2,3. The effect of justification is that the Christian even 
boasts of God himself, whereas before one stood in fear 
of his wrath. Having experienced God’s love in the death 
of Christ, one can now exult at the very thought of God. 


(Fitzmyer, J. A., “Reconciliation in Pauline Theology,” TAG 
162-85. Furnish, V. P., “The Ministry of Reconciliation,” 
CurTM 4 [1977] 204-18. Kasemann, E., “Some Thoughts on the 
Theme ‘The Doctrine of Reconciliation in the New Testament,’” 
The Future of Our Religious Past [Fest R. Bultmann; ed. J. M. 
Robinson; NY, 1971] 49-64). 


53 (b) THe THEME ExpLainep: New CurisTIAN 
Lire BRINGS A THREEFOLD LIBERATION (5:12-7:25). 

(i) Freedom from death and sin (5:12-21). Paul begins 
his description of the condition of the justified and 


[51:54-56] 


reconciled Christian by comparing it with the status of 
humanity before Christ’s coming. It involves a compari- 
son of Adam, the first parent, with Christ, the head of the 
new humanity. But it is not a smoothly worked out 
comparison, for Paul also wants to clarify the dissimil- 
arity and the superabundance of Christ’s grace that now 
reigns instead of sin and death, which had been in control 
since Adam. Just as sin came into the world through 
Adam (and with it death, which affects all human 
beings), so through Christ came uprightness (and with it 
life eternal). So the comparison should run, but Paul felt 
the need of explaining his novel teaching about Adam 
and broke into the parallelism to assert emphatically that 
it was Adam’s sin that has affected all human beings 
(5:12c-d,13,14; > Pauline Theology, 82:84-85). Because 
of this insertion, anacoluthon appears at the end of 5:14, 
and his real conclusion is expressed only indirectly. The 
comparison involves an antithetical parallelism between 
the death wrought by Adam and the life brought by 
Christ. The antithesis is reformulated in 5:15-17, where 
Paul emphasizes the surpassing quality of what Christ 
did, when it is compared with Adam’s influence. Christ, 
the new Adam and new head of humanity, was incom- 
parably more beneficent toward human beings than 
Adam was maleficent. This is repeated again in 5:18-19, 
and the latter verse is an echo of 5:12. In 5:20 the 
antithesis is again proposed, this time in terms of the law. 
Except for the formulaic ending in 5:21, Paul does not 
use the Ist pers. pl. in 5:12-21, as he does in 5:1-11 and 
6:1-8. This fact, plus the unified impression that this 
paragraph makes in Paul’s treatment of Adam and Christ, 
suggests to many that he may be incorporating here part 
of a writing composed for another occasion. 

54 The main exegetical problems are met in 5;12d 
and center on the meaning of three expressions: “death,” 
“they sinned,” and the phrase eph’ ho. 12. so; The para- 
graph begins with dia touto, “for this reason,” and might 
at first seem to be a conclusion to v 11; but it should 
rather be understood as a conclusion to vv 1-11 (Cran- 
field, Romans 271). If the paragraph were actually com- 
posed for another occasion, then the antecedent of this 
phrase is lost; consequently, it may now be merely 
transitional (see comment on 2:1). just as: So the com- 
parison begins; its conclusion is not introduced by kai 
houtos, “and so,” of v 12c, though L. Cerfaux (ChrTSP 
231-32) and Barrett (Romans 109) have tried to take it 
that way. That would rather be houtés kai. The conclusion 
to the comparison is implied in the last cl. of v 14. through 
one man: Note the emphasis on “one man,” which occurs 
12 times in this paragraph. The contrast between “one” 
and “many” or “all” brings out the universality of the 
influence involved. Here the “one man” is Adam, the 
man in Gen 2-3 whose disobedient transgression 
unleashed into human history an active evil force, sin. sin 
entered the world: Harmartia is a personified malevolent 
power (capital S?), hostile to God and alienating human 
beings from him, it strode upon the stage of human 
history at the time of Adam’s transgression (6:12-14; 
7:7-23;, 1 Cor 15:56; — Pauline Theology, 82:84-85). 
through that sin, death: Another personification is Thanatos, 
an actor on the same stage, playing the role of a tyrant 
(5:14,17) and dominating all human beings descended 
from Adam. “Death” is not merely physical, bodily death 
(separation of body and soul), but includes spiritual death 
(the definitive separation of human beings from God, the 
unique source of life), as 5:21 makes clear (cf. 6:21,23; 
8:2,6). It is a cosmic force (8:38, 1 Cor 3:22), the “last 
enemy” to be vanquished (1 Cor 15:56). Paul may be 
alluding to Wis 2:24, “Through the devil’s envy death 
came into the world,” where thanatos has the same sense. 
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55 Paul alludes to the story of Gen 2-3, but he 
prescinds from its dramatic details to utilize the theo- 
logical truth of the enslavement of human beings to sin 
and death. The unmistakeable etiological character of 
that story (~ Pauline Theology, 82:83) insinuates that 
the sin of Adam and Eve was the cause of universal 
human misery. Paul’s statement, however, is the first 
clear enunciation of the universal baneful effect of Adam’s 
sin on humanity. Paul does not explain how that effect 
takes place; he makes no mention of its hereditary char- 
acter (as Augustine later would). In 1 Cor 15:21~22 the 
effect of “death” is explained by the incorporation of 
human beings “in Adam,” but here he goes further and 
asserts a causal connection between the transgression of 
“one man” and the sinful status of all humanity. Though 
Paul is primarily interested in the contrast of the univer- 
sality of sin and death with the universality of life in 
Christ, he does indicate not only the beginning of such 
universal phenomena but also the causality of the head 
(Adam or Christ). But he is also aware that not all human 
sinfulness is owing to Adam alone; he makes this clear in 
SeilZel. 

56 and in this way: The adv. is important; it 
establishes the connection between Adam’s sin and “all 
human beings.” death spread to all human beings: That “all” 
would include infants is a precision born of later contro- 
versy, which Paul did not envisage. since: Or, “inasmuch 
as.” The meaning of the phrase eph’ ho is much disputed. 
The least convincing interpretations treat it as a strict rel. 
phrase: (1) “In whom,” a meaning (incorporation) based 
on the OL transl. in quo and commonly used in the 
western church since Ambrosiaster and Augustine (see 
G. I. Bonner, SE V 242-47). This interpretation was 
unknown to the Gk Fathers before John Damascene. If 
Paul had meant “in whom,” he would have written en ho, 
as in 1 Cor 15:22; moreover, the pers. antecedent of the 
rel. pron. is quite removed from it. (2) “On the grounds 
of which,” an interpretation that takes “death” as the 
antecedent (so Zahn, Schlier). This meaning is hard to 
reconcile with 5:21; 6:23, where death is the result of sin, 
not its source. (3) “Because of the one by whom” (= epi 
tout eph’ hd), an interpretation that spells out the elliptical 
phrase and refers the pron. to Adam. It would thus imply 
“a relationship between the state of sin and its initiator” 
(Cerfaux, ChrTSP 232). But it is not clear that the phrase 
is elliptical, and the prep. epi would have two different 
meanings, “because of” and “by.” (4) Most modern com- 
mentators understand eph’ hd as the equivalent of a conj., 
“since, because, inasmuch as,” an interpretation com- 
monly used by the Gk Fathers and based on 2 Cor 5:4; 
Phil 3:12; 4:10 (BAGD 287; BDF 235.2). It would thus 
also ascribe to all human beings an individual respon- 
sibility for death (so Bruce, Cranfield, Huby, Kasemann, 
Lagrange, Pesch, Wilckens.) (5) “In view of the fact that, 
on condition that,” an interpretation that employs the 
proviso cl. meaning of the conj. in classical and Helle- 
nistic Greek (so R. Rothe, J. H. Moulton, S. Lyonnet, Bib 
36 [1955] 436-56). But eph’ ho, expressing a proviso, 
governs an infin. or a fut. indic. (occasionally a subjunc. 
or opt. in later Greek). The only example of it with an 
aor. indic., to parallel Paul’s usage here, is found in a 
letter of a 4th-cent. Bp. Synesius (Ep. 73)—scarcely a 
valid parallel. Moreover, it seems to make Paul say that 
death spread to all on the condition that they would sin 
after its entry; however, if one stresses the past indic., 
then this sense differs little from the fourth. The diffi- 
culty felt in the fourth meaning, “since,” is that it seems 
to make Paul say in 5:12c-d something contradictory to 
what he says in 5:12a-b. In the beginning of v 12 sin and 
death are ascribed to Adam; now death seems to be 
owing to human acts. Yet one must not lose sight of the 
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adv. houtds, “in this way” (5:12c), which establishes a 
connection between the sin of “one man” and the death 
of “all human beings.” Thus Paul in v 12 is ascribing 
death to two causes, not unrelated: to Adam and to all 
human sinners. 

57 all have sinned: See comment on 3:23. The vb. 
hémarton should not be translated “have sinned collec- 
tively” or “have sinned in Adam,” since these would be 
additions to the text. The vb. refers to personal, actual 
sins of human beings, as Pauline usage elsewhere 
suggests (2:12; 3:23; 1 Cor 6:18; 7:28,36; 8:12; 15:34) 
and as the Gk Fathers understood it (see S. Lyonnet, Bib 
41 [1960] 325-55). The last cl. of v 12 thus expresses a 
secondary causality that the actual sins of human beings 
play in the condemnation of them to “death.” The 
universal causality of Adam’s sin is presupposed in 5: 15a, 
16a,17a,18a,19a. It would, then, be false to the thrust of 
the whole paragraph to interpret 5:12 as though it 
implied that the human condition before Christ’s coming 
were due solely to personal sins. 

58 13. before the law sin was in the world: The con- 
tinuation of the digression introduces a further precision. 
From Adam to Moses, the source of “death” was Adam’s 
sin. Human beings did, of course, commit evil (see Gen 
6:5-7, to which Paul never alludes), but they were not 
charged with it in that period. sin is not imputed where there 
is no law: Paul enunciates a general principle that agrees 
with 4:15; 3:20 but that explains the reign of death. 
14. from Adam to Moses: Paul saw human history divided 
into three periods (— Pauline Theology, 82:42). The first 
period from Adam to Moses was law-less (5:13; cf. Gal 
3:17), when human beings did evil, but did not trans- 
gress a law. In the second period, from Moses to the 
Messiah, “the law was added” (Gal 3:19; cf. Rom 5:20), 
and human sin was understood as a transgression of it. 
In this period there was, in addition to the influence of 
Adam’s sin, the contributing factor of individual trans- 
gressions now imputed because law existed. In the third 
period (that of the Messiah) there is freedom from the 
law through the grace of Christ (8:1). who had not sinned 
as Adam had: Lit., “in the likeness of Adam’s transgres- 
sion.” Here hamartia, “sin,” and parabasis, “transgression,” 
are distinguished; the latter is the formal aspect of an evil 
deed considered as a violation of a precept. Adam had 
been given a precept (Gen 2:17; 3:17), but those who 
lived in the first (law-less) period did not do evil as he had 
done, for they violated no precepts. Again, Paul passes 
over the so-called Noachic legislation (Gen 9:4-6) and 
discusses only the problem of the Mosaic law. His 
perspective here has nothing to do with that of 2:14, 
even though it does not contradict that view. The 
sentence ends in anacoluthon, as Paul tries to conclude 
the comparison begun in 5:12. so Adam foreshadows the 
future (Adam): Lit., “who is the type of the coming 
(Adam),” i.e., Christ, the “last Adam” (1 Cor 15:45) or 
the Adam of the eschaton. Though Adam prefigures 
Christ as the head of humanity, the resemblance between 
type and antitype is not perfect. Differences exist, and the 
rest of the paragraph brings them out; the antitype 
reproduces the type ina sense, but in a more perfect way. 
59 (Rom 5:12-14 has been the subject of a 
centuries-long theological debate, because Paul seems to 
affirm in it the existence of hereditary sin. Indeed, Roman 
Catholic exegetical tradition has almost unanimously 
interpreted it, esp. 5:12, in terms of the universal causality 
of Adam’s sin in the sinfulness of human individuals. 
This tradition found its formal conciliar expression in the 
Tridentine Decretum de peccato originali, Sess. V,2-4. Echo- 
ing canon 2 of both the 16th Council of Carthage [ap 
418; DS 223] and the 2d Council of Orange [ap 529; DS 
372], it decreed that “what the Apostle says, “Through 
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one man sin entered the world, and through that sin, 
death, and thus death passed to all human beings, in 
whom all have sinned,’ is not to be understood in any 
other way than as the Catholic church spread all over has 
always understood it” [DS 1514; cf. 1512]. This decree 
gave a definitive interpretation to the Pauline text in the 
sense that his words teach a form of the dogma of 
Original Sin—a rare text that enjoys such an interpreta- 
tion [see DAS § 47; RSS 102; + Hermeneutics, 71:83]. 
Care must be had, however, to understand what Paul 
is saying and not to transform too facilely his expression 
into the precision of later dogmatic development. He 
does not speak of “original sin,” a term that betrays its 
western theological origin in the time of Augustine as a 
transl. of peccatum originale. Trent appealed in its decree to 
the sense of Paul’s words as they were understood in the 
church at all times and places. Differences existed in its 
tradition regarding details or the understanding of 
individual words, but there was agreement on the fact of 
the sin and onits extent. However, those very differences 
are important, for they show that Paul’s formulation has 
to be understood for what it is. As Humani generis 21 [DS 
3886] put it: Theologians must make it clear in what way 
[qua ratione] the church’s teaching is contained in Scrip- 
ture. In this case Paul’s teaching is seminal, open to the 
later dogmatic development.) 
60 15. the mass of humanity: Lit., “the many,” which 
means “all” (ch 5:16. 12:5: 1G@or 10 en tecroit: 
God’s benevolent favor, assuring justification (see com- 
ment on 3:24). all the more lavish: Lest the comparison 
with Adam should seem an affront to Christ, Paul 
stresses the surpassing quality of Christ’s influence on 
humanity. The first mode of expressing that superabun- 
dance is the manifestation of God’s favor far in excess of 
any mercy that sin might have otherwise evoked. 
16. (God’s) gift (arose) out of many offenses (and issues) in 
acquittal: The second mode contrasts the verdict of con- 
demnation for one sin, which fell on all human beings, 
with the justification (or verdict of acquittal) for all those 
condemned not only through Adam’s transgression but 
also through their offenses. 17. all the more will they reign 
and live: Lit., “reign in life.” The third mode contrasts 
death as the effect of the offense of one man (Adam) with 
the gift of upright life obtained through one man 
(Christ), Note the stress on “one man” in these verses; 
herein lies the similarity between Adam and Christ. The 
relation between “one” and “the many” is parallel, for 
both Adam and Christ exercised causality on the latter. 
61 18. through the offense of one man . . . so through the 
upright act of one man: Given the preceding context, in 
which the pron. henos refers to “one man,” it is better to 
preserve that sense and take it here as masc. However, 
Paul may be varying his formulation and intending henos 
to be neut., “through one offense...so through one 
upright act.” for acquittal and life: Lit., “for the justification 
of life” (the gen. is appositional), The gracious act mani- 
festing God’s gift of uprightness (5:17) not only cleared 
human beings of guilt but also granted them a share in 
“life.” This “life” is explained in chap. 8. 19. The climax 
of the comparison is reached; it echoes 5:12 and formally 
enunciates the basic contrast of Adam and Christ. were 
made sinners: The formal effect of Adam’s disobedience 
(Gen 3:6) was to make humanity not only liable to 
punishment, but actually sinners. So astute a commen- 
tator as Taylor has remarked, “No one can be made a 
sinner or made righteous” (Romans 41). And yet that is 
what Paul says, and he is not speaking of personal sinful 
acts. The vb. katestathésan does not mean “were considered 
(to be sinners),” but “were made, were caused to be” 
(BAGD 390; cf. J.-A. Bthner, EWNT 2. 554-55; F. W. 
Danker, “Under Contract,” Fest. to Honor F. Wilbur 
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Gingrich [Leiden, 1972] 106-7). Adam’s disobedience 
placed the mass of humanity in a condition of estrange- 
ment from God; the text does not imply that they 
became sinners merely by imitating Adam’s transgres- 
sion; rather they were affected by him. the mass will be 
made upright: Elsewhere the process of justification seems 
to be regarded as past (5:1); here the fut. tense refers to 
the eschatological judgment, when the final phase of that 
process will be achieved in glory. “The many will be 
constituted righteous through Christ’s obedience in the 
sense that, since God has in Christ identified Himself 
with sinners and taken upon Himself the burden of their 
sin, they will receive as a free gift from Him that status 
of righteousness which Christ’s perfect obedience alone 
has deserved” (Cranfield, Romans 291). 20. the law slipped 
in: As in Gal 3:19, the Mosaic law is regarded as a means 
of multiplying offenses in the religious history of 
humanity. This it does by supplying human beings with 
a “knowledge of sin” (3:20; cf. 7:13). As in the case of 
Hamartia and Thanatos, so too Nomos is personified and 
treated as an actor on the stage of human history. Instead 
of being a source of life for the Jews, it proved only to 
be their informer and accuser, bringing condemnation 
(> Pauline Theology, 82:91-94). 21. eternal life through 
Jesus Christ our Lord: The mediation of Christ (see com- 
ment on 5:1), the head of reconciled humanity, is stressed 
at the end of the first subdivision of this part of the letter 
(2 50 above). The risen Kyrios brings to humanity a 
share in “eternal life,” the life of the Son of God, in which 
vitality is derived from his Spirit. The adj. “eternal” 
indicates the quality of that life rather than its duration; 
it is the life of God himself. 
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62 (ii) Freedom from self through union with Christ 
(6:1-23). The description of the Christian experience 
proceeds a step further. The Christian has been endowed 
with a new life through Christ (5:12-21), who now 
reigns supreme instead of sin and death. But this new life 
means a reshaping of human beings. Through baptism, 
they are identified with Christ’s death and resurrection, 
and their very being or “self” is transformed. The 
outlook of the newly justified person is such as to ex- 
clude sin from his or her conduct. As an introduction to 
his explanation, Paul takes up a question broached in 
3:5-8: Why not do evil so that good may come of it? If 
human sin evokes God’s uprightness (3:23-24), then 
why not give God greater scope to manifest it? If God 
brings about the salvation of humanity through Christ 
and all this is sheer gift, then why should one try to 
exclude evil from one’s life? This Paul rejects vehemently: 
If one is in union with Christ, one is “dead to sin and alive 
to God.” 

63 1. persist in sin?: An imaginary objection echoes 
3:5-8. If uprightness comes from faith, not deeds, then 
why does the Christian have to worry about evil acts? by 
no means: See comment on 3:4. 2. we who died to sin: 
Christians have died to sin (5:12-21) and have nothing 
more to do withit. It is not they who live but Christ who 
lives in them (Gal 2:20). 3. do you not know?: Roman 
Christians, instructed in the apostolic catechesis, should 
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be acquainted with the sublime effects of baptism. we who 
were baptized: In the NT baptizein refers either to Jewish 
ritual washings (Mark 7:4; Luke 11:38) or to JBap’s 
washing or to Christian baptism (John 1:25,28; Gal 
3:27). Here Paul’s discussion of the last is most easily 
understood of immersion, but it is not certain that early 
Christian baptism was so administered (see C. F. Rogers, 
“Baptism and Christian Archaeology,” Studia biblica et 
ecclesiastica [Oxford, 1903] 5. 239-361; cf. E. Stommel, 
JAC 2 [1959] 5-14). into Christ: The phrase eis Christon 
does not simply reflect the imagery of immersion, nor is 
it merely an abbreviation of a borrowed bookkeeping 
term (eis to onoma Christou, “to the name, account, of 
Christ”), as if baptism established Christ’s proprietorship 
over the baptized person. Like other Pauline prep. 
phrases, it formulates an aspect of the relationship of the 
Christian to Christ, occurring most often with words 
denoting “faith” or “baptism” and connoting the move- 
ment of incorporation by which one is born to life “in 
Christ” (+ Pauline Theology, 82:119). baptized into his 
death: The rite of Christian initiation introduces a human 
being into union with Christ suffering and dying. Paul’s 
phrase is bold; he wants to bring out that the Christian 
is not merely identified with the “dying Christ” who has 
won victory over sin, but is introduced into the very act 
by which that victory has been won. Hence the Christian 
is “dead to sin” (6:11), associated with Christ precisely at 
the time when he formally became Savior. 

64 4. buried with him in death: The baptismal rite 
symbolically represents the death, burial, and resurrec- 
tion of Christ; the convert descends into the baptismal 
bath, is covered with its waters, and emerges to a new 
life. In that act one goes through the experience of dying 
to sin, being buried, and rising, as did Christ. Paul uses 
one of his favorite compound vbs., synthaptein, a com- 
pound of syn-, “with” (“co-buried”). As a result, the 
Christian lives in union with the risen Christ, a union 
that finds its term when the Christian will one day “be 
with Christ” in glory (syn Christé; > Pauline Theology, 
82:120). through the Father's glory: The efficiency of the 
resurrection is ascribed to the Father (see comment on 
4:24), and specifically to his doxa, “glory.” As in the OT 
(Exod 15:7,11; 16:7,10) exodus miracles were ascribed 
to Yahweh’s kabéd (see comment on 3:23), so too is the 
raising of Christ (see Fitzmyer, TAG 202-17). Indeed, 
the doxa of the Father shines on the face of the risen 
Christ (2 Cor 4:6) and invests him with “power” (Rom 
1:4) that is “life-giving” (1 Cor 15:45). This transforms 
the Christian (2 Cor 3:18), who is glorified together with 
Christ (Rom 8:17). we too may live a new life: Lit., “may 
walk in newness of life.” Baptism brings about an iden- 
tification of the Christian with the glorified Christ, 
enabling him or her to live actually with the life of Christ 
himself (Gal 2:20); a “new creation” is involved (> 
Pauline Theology, 82:79). “To walk” is another favorite 
Pauline expression, borrowed from the OT (2 Kgs 20:3; 
Prov 8:20), to designate the conscious ethical conduct of 
the Christian. Identified with Christ through baptism, he 
or she is enabled to lead a new conscious life that can 
know no sin. 

65 5. for: Verses 5-8 affirm of the baptized Chris- 
tian what Paul will say of Christ himself in vv 9-10. The 
latter thus supply the christological basis for the truth set 
forth about Christian life. we have grown (into union) with 
(him): The pron. “him” is supplied as the logical comple- 
ment of symphytoi, “grown together” —as a young branch 
grafted onto a tree grows together with it and is nour- 
ished by it. This bold image expresses the communica- 
tion of Christ-life to the Christian. through a death like his: 
Lit., “by a likeness of his death,” the dat. of instrument. 
Baptism (6:3) is the means by which Christians grow 
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together with Christ, who died and rose once for all. 
Some commentators (Ka4semann, Kuss, Lietzmann, 
Sanday-Headlam, Wilckens) understand the dat. 16 
homoi6mati to depend directly on symphytoi and translate, 
“if we have been conformed to the image of his 
death ...,” i.e., have grown into union with the death- 
like rite. Grammatically, this understanding is possible; 
but how does one grow together with an image or a 
likeness? Normally, for Paul the Christian is united with 
Christ himself (or his “body”), not with an image of the 
salvation-event (cf. F. A. Morgan, ETL 59 [1983] 
267-302). also through a resurrection like his: Lit., “we shall 
then be (grown together with him) through (a likeness 
of) the resurrection too.” Since the context describes the 
present experience of the Christian, the fut. tense is 
probably logical, expressing a sequel to the first part of 
the verse, for baptism identifies a person not only with 
Christ’s act of dying but also with his rising. But the fut. 
may also refer to a share in eschatological destiny. 6. the 
self we once were: Lit., “the old man,” the self under the 
domination of sin and exposed to divine wrath, as 
opposed to the “new man,” who lives in union with 
Christ and is liberated through him from sin and from 
any consideration of it. was crucified with him: See Gal 
2:20; 5:24; 6:14. to do away with our sinful self: Lit., “with 
the body of sin.” This phrase denotes not merely the 
material part of a human being, as opposed to the soul, 
but the whole of an earthly being, dominated by a prone- 
ness to sin (as the rest of the verse shows). In 7:24 Paul 
will speak of a “body of death” (cf. Col 1:22). In each case 
the gen. expresses the element that dominates the 
earthly, natural human being (> Pauline Theology, 
82:102). that we might no longer be enslaved to sin: The real 
answer to the objection posed in 6:1. The destruction of 
the sinful “self through baptism and incorporation into 
Christ means liberation from enslavement to sin. Hence 
one’s outlook can no longer be focused on sin. 

66 7. the one who has died has been acquitted of sin: 
Two explanations are current for the difficult vb. 
dedikatotai, Understood in a forensic sense, it would mean 
that from the standpoint of law a dead person is absolved 
or acquitted, since sin no longer has a claim or a case 
against him or her. Possibly Paul is thus echoing a Jewish 
notion: the death of a guilty person ends all litigation (see 
Str-B 3. 232; cf. K. G. Kuhn, ZNW 30 [1931] 305; G. 
Schrenk, TDNT 2. 218). The other explanation seeks to 
interpret the vb. without forensic connotation (so Lyon- 
net, Romains 89; Cranfield, Romans 310-11): The one 
who has died has lost the very means of sinning, “the 
body of sin,” so that he or she is definitively freed of sin. 
In either case, a change of status has ensued; the old con- 
dition has been brought to an end in the baptism-death, 
and a new one has begun. 8. died with Christ: I.e., through 
baptism. we believe: The new life of the Christian is not 
the object of sensible perception or immediate conscious- 
ness; it is perceived only with the eyes of faith, in token 
of which baptism has been undergone. we shall also live 
with him: Paul thinks primarily of the future definitive 
form of new life syn Christo, “with Christ” (> Pauline 
Theology, 82:120). However, the Christian already 
enjoys a share in that life, as 6:4 suggests (2 Cor 4:10-11). 
9. never to die again: The resurrection of Christ has 
brought the Christian into the sphere of “glory,” freed 
from the sphere of sin and death. Though Christ came in 
the likeness of sinful flesh (8:3), he broke sin’s dominion 
by his own death and resurrection. This victory is the 
foundation for the liberation of the baptized Christian. 
For Christ was raised from the dead not merely to publi- 
cize his good news or to confirm his messianic character, 
but to introduce human beings into a new mode of life 
and give them a new principle of vital activity, the Spirit. 
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death no longer lords it over him: I.c., having himself become 
Kyrios at the resurrection (Phil 2:9-11), he, not the 
personified Thanatos, reigns supreme. 10. died to sin once 
for all: His death was a unique event, never to be rep eated 
(ephapax), for through it he entered the definitive sphere 
of his glory as Kyrios. In so doing, he died to sin, “though 
he knew no sin” (2 Cor 5:21). This is the christological 
basis for the answer that Paul gives in 6:6 to the 
imaginary objector of 6:1. he lives for God: Since the resur- 
rection, Christ enjoys anew relationship with the Father, 
into which he also introduces those who are baptized 
(Gal 2:19). 11. think of yourselves as dead to sin: The conclu- 
sion of Paul’s argument. He expresses his view of the 
problem of the integration of Christian life. Ontologi- 
cally united with Christ through baptism, the Christian 
must deepen his or her faith continually to become aware 
psychologically of that union. Thus consciously oriented 
to Christ, one could never again consider sin without a 
basic rupture of that union. in Christ Jesus: The paragraph 
ends with the significant phrase of union, a brief descrip- 
tion of Paul’s view of the relation of the Christian to the 
risen Kyrios. “In Christ,” the Christian is incorporated 
into the body of Christ through the holy Spirit and 
thereby shares in his vitality (see E. Schweizer, NTS 14 
[1967-68] 1-14). 

67 12-23. An exhortation, based on the preceding 
doctrinal exposé of baptism and its effect. Does it reflect 
a sermon once uttered at a baptismal liturgy? 12. do not 
let sin reign over your mortal body: Though the Christian has 
been baptized and freed from sin, this freedom is not yet 
definitive. The Christian can still be tempted and can 
succumb to sin’s seduction. (The Council of Trent, 
following Augustine, explained “sin” here as concupi- 
scence [DS 1515]; however, as Lagrange notes [Romains 
153], this might be an exact theological transposition, 
but it is a precision not yet found in the text.) For Paul 
hamartia is that personified active force that came into 
human history with Adam, has reigned over human 
beings up to Jesus’ coming, and seeks to continue to 
reign. It can entice the Christian too. make you obey its 
cravings: I.e., the body’s cravings. This is the preferred 
reading, but in P#® (oldest text of Rom), D, G, Irenaeus, 
Tertullian, the text is rather “obey it,” i.e., sin. This might 
be more logical in the context, but the variant does not 
change the sense much. 13. as instruments of evil: Or, “as 
weapons of wickedness.” The expression is a military 
figure, as the second part of the verse also suggests. The 
“arms of uprightness” allude to the OT (Isa 11:5; 59:17). 
Christians are supposed to be instruments in God’s 
service, not in the cause of evil. The contrast of “iniquity” 
and “uprightness” is also found in QL (1QS 3:20-21); 
but there sedeq, “uprightness,” is closely linked to the 
observance of the law, whereas for Paul it has assumed 
all the connotations of the “new” Christian life. 14. sin 
must no longer lord it over you: Related as it is to death. The 
fut. tense expresses a categorical prohibition (BDF 362). 
not under law, but under grace: The law is never far from 
Paul’s mind; here he links it with sin momentarily. He 
will develop the relationship at length in chap. 7, The 
new Christian condition can be called “uprightness,” but 
it is not associated with the law; rather it is the effect of 
God’s benevolent favor (see 3:24). 

68 15. The question of 6:1 is repeated and again 
vehemently rejected. 16. slaves: The military figure of 
6:13 gives way to one from the social institution of 
slavery, which better suits the idea of law. But what 
underlies Paul’s comparison is not so much “slavery” as 
such, but service. He insists on the freedom of the Chris- 
tian from the law (Gal 5:1); yet he never conceives of it 
as license, a freedom to sin (Gal 5:13). Itis rather a service 
of Christ, to which the Christian is now dedicated. There 
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has been a change of kyrioi, and the Christian through 
baptism has become “the slave of Christ” (see comment 
on Rom 1:1; cf. 1 Cor 6:11). 17. you obeyed the pattern of 
teaching to which you have been given over: This part of v 17 
and v 18 are sometimes regarded as a non-Pauline gloss, 
but their Pauline authenticity is often stoutly maintained 
(see Cranfield, Romans 323). The difficulty is that the cl. 
is elliptical in the Gk text; it is here taken to mean 
hypékousate... td typo didachés eis hon paredothéte. The 
crucial word is typos, which basically means the “visible 
impression” (of a stroke or die), “mark, copy, image.” 
But it was also used to designate a “compendious, terse 
presentation” of some topic (Plato, Rep. 414a, 491c). 
Coupled with didaché, “teaching,” it would seem to be 
used by Paul in the latter sense. He seems to refer thereby 
to a succinct baptismal summary of faith to which the 
convert freely was handed over after he or she had 
renounced all enslavement to sin. In this case, the vb. 
“handed over” would refer not to the transmission of 
traditional doctrine (cf. 1 Cor 11:23; 15:3) but to the 
transfer of slaves from one master to another, without a 
pejorative connotation (cf. 1 Cor 5:5; Rom 1:24). The 
allusion would be to the custom of the Hellenistic world 
in which the transfer of slaves was often accomplished 
with their consent (see J. Ktirzinger, Bib 39 [1958] 
156-76; F. W. Beare, NTS 5 [1958-59] 206-10, where 
other less likely interpretations are noted). 18. freed from 
sin: This verse makes explicit the idea contained in the 
preceding verses, and indeed in the whole chapter. For 
the first time in Rom Paul speaks of Christian liberty, 
which from now on becomes an operative notion (6:20, 
22; 7:3; 8:2,21;— Pauline Theology, 82:76). Actually, he 
has been speaking of some form of Christian freedom 
since 5:12. 19. familiar human terms: Paul apologizes for 
using a figure derived from a social institution to express 
a Christian reality, but he wants to be sure that his talk 
of Christian liberty is not misunderstood. It is not 
license, but a service of Christ motivated by love, 
proceeding “from the heart.” impurity and lawlessness: 
These may seem to be typically pagan vices (see Gal 
2:15), but Qumran Essenes repudiated the same in their 
members (1QS 3:5; 4:10,23-24). sanctification: The end 
result of consecration to God in Christ Jesus (> Pauline 
Theology, 82:77). 

69 20. free of uprightness: A play on the word 
“freedom” in this and the following verses stresses that 
a human being can be deluded by what one thinks is 
freedom. Verses 20-23 emphasize the incompatibility of 
two ways of life. 21. what profit did you get then?: The 
punctuation of this verse is disputed. One could trans- 
late, “What profit did you then get out of the things you 
are now ashamed of?” The sense, however, is little 
affected in either case. The important affirmation is that 
death results from such things—not just physical death, 
but spiritual death too. 22. your profit is sanctification: 
Being enslaved to God means a dedication to him that 
brings with it a withdrawal from the profane and from 
the attachment to sin. Such dedication does not remove 
one from this world, but it makes one live in it as one 
dedicated to God. The goal of this dedication is “life 
eternal,” a share in the sphere of divinity itself (see 
comments on 2:7; 5:21). Though it has already begun in 
a sense, its “end” is yet to come. 23. the wages of sin is death: 
Paul reverts to a military figure and uses opsénion, “ration 
(money)” paid to a soldier. Underlying it is the idea of 
regularly recurrent payment. The more one serves sin, 
. the more pay in the form of death one earns. These 
“wages” are paid out as death to those who serve sin (see 
H. Heidland, TDNT 5. 592; C. C. Caragounis, NovT’ 16 
[1974] 35-57). the free gift of God: In contrast to the 
“wages of sin” that are due (4:4), “eternal life in Christ 
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Jesus our Lord” is graciously given to the Christian by 
God himself. There is no quid pro quo, and God’s grace 
eventually brings about an assimilation of the Christian 
to God himself (2 Cor 3:18). in Christ Jesus: Concluding 
formula (> 50 above). 


(Byrne, B., “Living out the Righteousness of God: The Con- 
tribution of Rom 6:1-8:13 to an Understanding of Paul’s Ethical 
Presuppositions,” CBQ 43 [1981] 557-81. Dunn, J. D. G., 
“Salvation Proclaimed: VI. Romans 6:1—11: Dead and Alive,” 
ExpTim 93 [1981-82] 259-64. Schlier, H., “Die Taufe nach dem 
6. Kapital des Rémerbriefes,” Die Zeit dey Kirche [5th ed., 
Freiburg, 1972] 47-56. Tannehill, R. C., Dying and Rising with 
Christ [BZNW 32; Berlin, 1967] 7-43. Wagner, G., Pauline 
Baptism and the Pagan Mysteries [Edinburgh, 1967]. Wedderburn, 
A.J. M., “Hellenistic Christian Traditions in Romans 6?,” NTS 
29 [1983] 337-55.) 


70 (iii) Freedom from the law (7:1-25). Paul began 
his description of the justified Christian’s new situation 
by explaining how Christ put an end to the reign of sin 
and death (5:12-21) and then how the “new life in Christ 
Jesus” meant a reorientation of the self so that one could 
no longer even think of sinning (6:1-23). In 6:14 he 
introduced the relation of the law to this freedom, 
haunted by the problem it posed: What role did it still 
have in human life? Earlier in Rom (3:20,31; 4:15; 5:13, 
20) he had betrayed his preoccupation with this problem, 
but now he tries to face it squarely. What is the relation 
of the law to sin? How can it be the minister of death and 
condemnation (2 Cor 3:7,9)? What is the Christian’s rela- 
tion to this law? Verses 1-6 are the introduction to his 
answer, asserting the Christian’s freedom from the law; 
vv 7-25 explain the relation of the law and sin. Here Paul 
asserts the law’s basic goodness and shows that it has 
been used by sin as an instrument to dominate the person 
of “flesh.” He finds the answer to his problem, then, not 
in the law itself but in the inability of weak, natural, 
earthly human beings to cope with its demands. 

71 In 7:1-6 Paul interweaves two arguments: 
(1) The law binds only the living (7:1,4a); consequently, 
the Christian who has died “through the body of Christ” 
is no longer bound by it. (2) A wife is freed by the death 
of her husband from the specific prescriptions of the law 
binding her to him; the Christian is like the Jewish wife 
whose husband has died. Just as she is freed from “the 
law of the husband,” so through death the Christian is 
freed from the law (7:2,3,4b). The second argument is 
only an illustration of the first, and not a perfect one at 
that. It should not be forced into an allegory, as Sanday- 
Headlam once proposed (Romans 172): The Wife =the 
true self (Ego); the (first) Husband = the old state of man, 
the “Law of the Husband” = the Law condemning the old 
state; the New Marriage = union with Christ. For Paul’s 
argument is different, it is the same person who dies and 
is freed from the law. He uses the illustration for one 
point only: that the law’s obligation ceases when death 
occurs. Since the Christian has experienced death, the 
law has no more claim on him or her. So he argues here 
in chap. 7. 

72 1. brothers: This is the first use of this address 
since 1:13. who know the law: Though Weiss, A. Jiilicher, 
and E. Kuhl thought that Paul, in addressing Roman 
Christians, was thus referring to Roman law, and a few 
others (Lagrange, Lyonnet, Sanday-Headlam, Taylor) 
interpreted nomon (without the article) as “law in general,” 
most commentators rightly understand the expression to 
refer to the Mosaic law (see comment on 2:12), because 
there are allusions to it in 7:2,3,4b and the verse resumes 
5:20; 6:14. As Leenhardt noted (Romans 177), if Paul’s 
argument were based on a pagan juridical principle, it 
would lose much of its demonstrative force. Paul argues 
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in effect that Moses himself foresaw a situation in which 
the law would cease to bind. the law binds an individual as 
long as one lives: Lit., “lords it over,” i.e., keeps a person 
in bondage by the obligation to observe it. The conclu- 
sion from this is drawn in v 4a. It is now illustrated by 
the marriage law. 2. a married woman: Cf. Num 5:20,29; 
Prov 6:29. By OT law the wife was considered the 
property of her husband; her infidelity was adultery 
(Exod 20:17; 21:3,22; Levez0:10, Num 30710—14; cf. 
R. de Vaux, Al 26). the law of the husband: The individual 
prescription of the Mosaic law, binding the wife to her 
owner (husband). 3. if she lives with another man: Lit., 
“belongs to another (man).” The expression is derived 
from Deut 24:2; Hos 3:3. The freedom of the wife comes 
with the husband’s death and has obviously nothing to 
do with divorce. 4. through the body of Christ: L.e., through 
the crucified body of the historical Jesus (see Gal 
2:19-20). By baptism the Christian has been identified 
with Christ (6:4-6), sharing in his death and rising. 
When Christ died for all “in the likeness of sinful flesh” 
(8:3), then all died (2 Cor 5:14). may belong to another: The 
“second husband” is the glorified risen Christ, who as 
Kyrios lords it over the Christian henceforth. bear fruit for 
God: The union of Christ and the Christian was just 
depicted in terms of marriage. Paul continues the figure: 
such a union is expected to produce the “fruit” of re- 
formed life. 

73 5. we were living merely natural lives: Lit., “we 
were in the flesh,” in the past without Christ. That mode 
of existence is contrasted implicitly with life “in the 
Spirit” (8:9), to which Paul alludes in 7:6. sinful passions: 
The propensity to sin following upon strong sense im- 
pressions (see Gal 5:24). aroused by the law: The law spurs 
on human passions dominated by “flesh” and so becomes 
an occasion for sin. Another aspect of it appears in v 7. 
to bear fruit for death: The phrase expresses result, not 
purpose (see comment on eis to+infin., 1:20). The 
passions were not destined to contribute to death, but 
abetted by the law they did so (see 6:21). 6. but now: In 
the new Christian dispensation (see comment on 3:21). 
we have died to what once held us captive: Though some 
commentators try to refer the pron. “what” to the domi- 
nation of the passions, it is rather another reference to the 
law just mentioned. so as to serve with the newness of Spirit: 
The spirit as the dynamic principle of the new life begun 
in baptism (6:4) is radically different from the written 
code. The phrase has been suggested to Paul by the 
mention of “flesh” (v 5); flesh and Spirit thus served as the 
springboard for another contrast, the Spirit and the letter 
(=life under the Mosaic law; cf. 2 Cor 3:6~8, an 
excellent commentary on this verse). 

74 In vv 7-13 Paul deals with the relation of the 
law to sin. 7. is the law sin?: Paul is clearly thinking of the 
Mosaic law (see 7:1), for he even quotes it at the end of 
this verse. But some commentators have tried to under- 
stand nomos here as either (1) the natural law (Origen, E. 
Reuss), or (2) all law given from the beginning, including 
even the “command” laid on Adam (Theodore of Mop- 
suestia, Theodoret, Cajetan, Lietzmann, Lyonnet). To 
support this, appeal is made to Sir 17:4-11, which is 
supposed to show that contemporary Jews extended the 
notion of law to all divine precepts, even those imposed 
on Adam (Sir 17:7, echoing Deut 30:15,19) and on Noah. 
Sir 45:5(6) speaks of the law given to Moses in terms of 
entolai, “commands,” the very word used in 7:8. 
Abraham is said to have observed God’s law (Sir 44:20), 
and in the later Tg. Ps.-Jonathan (on Gen 2:15) Adam is 
said to have been put in Eden to observe the law’s com- 
mandments (a view held also by Theophilus of Antioch, 
Ad Autolycum 2:24; PG 6. 1092; Ambrose, De Paradiso 4; 
CSEL 32. 282). However, none of these reasons shows 
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that Paul had a concept of law wider than that of the 
Mosaic law. They echo at most the belief of some Jews 
that the Mosaic law was itself already known to 
Abraham or people of earlier times. Paul does not share 
this belief (4:13; Gal 3:17-19). Rather, he is worried 
about the conclusion that might be drawn from some of 
his remarks on the law. It might seem to be sinful itself, 
since it “slipped in” to increase offenses (5:20), furnishes 
“knowledge of sin,” and “brings down wrath” (4:15). 
Such a conclusion he resolutely rejects (see comment on 
3:4). I did not know of sin except through the law: What was 
grasped by the conscience as evil came to be regarded as 
formal rebellion and transgression through the law. As 
in 3:20, the law appears as a moral informer. 

75 Paul now shifts to the Ist pers. sg., and this 
shift has posed a historic exegetical problem. What is 
meant by the Ego? (1) According to A. Deissmann, Dodd, 
Bruce, Kiihl, et al., Paul speaks autobiographically. Yet 
this is unconvincing, since it conflicts with what Paul 
says about his own psychological background as a 
Pharisee and his preconversion experience with the law 
(Phil 3:6; Gal 1:13-14). It also misses an all-important 
generic perspective he adopts here, as he reflects on 
phases of human history. (2) According to P. Billerbeck, 
Davies, M. H. Franzmann, et al., Paul would be thinking 
of the pious young Jewish boy who at 12 years became 
obligated to observe the law. Yet this idea of childish 
innocence is too restrictive for Paul’s whole discussion. 
(3) According to Methodius of Olympia, Theodore of 
Mopsuestia, Cajetan, Dibelius, Lyonnet, Pesch, et al., 
Paul would be referring to Adam confronted with the 
“command” of Gen 2:16-17. Yet, though this gives to 
the passage a comprehensive perspective that it needs 
and though Paul may allude to Gen 3:13 in 7:11, it does 
not explain why he would refer to Adam as Ego; and the 
allusion in v 11 is isolated. Indeed, when he quotes a 
divine precept, it is not that of Gen 2:16 or 3:3, but one 
of the Sinai commandments. (4) According to Augustine, 
Thomas Aq., Luther, Barth, Althaus, Nygren, et al., Paul 
would be speaking of his own experience as a Christian 
confronted with regulations of his new life as a convert. 
Yet one must ask in such a case why all the talk about the 
law. Such a view tends to make of Paul a young Luther. 
(5) According to Kasemann and many others, Paul is 
making use of a rhetorical figure, Ego, to dramatize in an 
intimate, personal way the experience common to all 
unregenerate human beings faced with the Mosaic law 
and relying on their own resources to meet its obliga- 
tions. Instead of using anthropos, “human being,” or fis, 
“someone,” he chose to speak of Ego, somewhat as in 
1 Cor 8313; 13:1-3,11-12; 14:6-19; Rom 14:21; Gal 
2:18-21. This rhetorical device “is encountered not only 
in the Greek world but also in the OT psalms of thanks- 
giving when divine deliverance from guilt and peril of 
death is confessed” (Kasemann, Romans 193). 

Trivial insistence on one aspect of the Ego problem 
tends to obscure Paul’s profound insight. The confronta- 
tion of Ego with sin and the law is not considered by him 
on an individual, psychological level, but from a his- 
torical and corporate point of view. Paul surveys human 
history as it was known to him through Jewish and 
Christian eyes — without Christ and with Christ (see E. 
Stauffer, TDNT 2.358-62). Some of his statements in 
this passage are susceptible of application to experiences 
beyond his own immediate perspective. What he says in 
vv 7~25 is undoubtedly the experience of many Chris- 
tians faced with divine, ecclesiastical, or civil law; when 
these verses are read in such a light, few will fail to 
appreciate their significance. But in attempting to under- 
stand what Paul meant, it is important to keep his 
perspective in mind. 
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76 you shall not covet: Thus the Mosaic law is 
epitomized (Exod 20:17; Deut 5:21). It expresses the 
essence of the law, teaching human beings not to let 
themselves be drawn by created things rather than the 
Creator. By such a command the sluggish moral con- 
science is made aware of the possibility of a violation of 
the will of God so manifested. 8. sin found its opportunity 
through that command: The “command” may sound like an 
allusion to the injunction laid on Adam in Gen 2:16, but 
it refers to the specific prohibition of the Mosaic law just 
cited. Here one should recall Paul’s view of salvation 
history (~ Pauline Theology, 82:42). From Adam to 
Moses people did evil, but they did not violate precepts, 
as did Adam. Their evil deeds became violations with the 
coming of the law. The latter then became an aphorme, 
“occasion, opportunity” (BAGD 127), for formal sin. 
without the law sin was lifeless: Like a corpse, it was power- 
less to do anything—powerless to make evil into a 
flagrant revolt against God (see 4:15; 5:13b). 9. alive 
without the law: This is not an allusion to Paul’s happy, 
innocent childhood or an allusion to Adam’s state before 
he ate the fruit, but an ironic reference to the life led by 
everyone without Christ and ignorant of the real nature 
of evil conduct. The expression “lifeless,” used of sin 
(v 8), probably suggested to Paul the contrast “I was 
alive”; but the main emphasis is on the phrase “without 
the law.” The life so lived was, indeed, not that of union 
with God in Christ; nor was it an open rebellion against 
God in formal transgression. sin became alive: With the 
intervention of the law, the human condition before God 
changed, for “desires” now became “coveting,” and its 
pursuit a revolt against God. If the vb. anezésen were 
taken literally, “came to life again,” it would be difficult 
to see how this could apply to Adam, but it may mean 
only “sprang to life’ (BAGD 53). Sin “was live” in 
Adam’s transgression; it “sprang to life” again in the 
transgressions of the Mosaic law. 10. then I died: The 
death meant here is not that of Gal 2:19, whereby the 
Christian dies to the law through Christ’s crucifixion, so 
that it no longer has any claim on him or her. This death 
is rather the condition resulting from sin as a violation of 
the law. Through formal transgressions, human beings 
are thrust under the domination of Thanatos (5:12). the 
command that should have meant life: The Mosaic law 
promised life to those who would observe it: “by the 
observance of which one shall find life” (Lev 18:5; cf. 
Deut 4:1; 6:24; Gal 3:12; Rom 10:5). in my case meant 
death: The law itself did not kill, but it was an instrument 
used by sin to bring human beings to death. It was not 
only an occasion of sin (7:5) or a moral informer (7:7), 
but it also leveled a condemnation to death against the 
one who did not obey it (Deut 27:26; cf. 1 Cor 15:56; 
2 Cor 3:7,9; Gal 3:10). 11. sin deceived me: Just as the com- 
mand of God gave the tempting serpent its opportunity, 
so sin used the law to deceive human beings and entice 
them to go after what was forbidden. Paul alludes to Gen 
3:3, but by no means so explicitly as in 2 Cor 11:3. The 
deception developed when human autonomy was con- 
fronted with the divine demand for submission. As the 
serpent did, so sin enticed human beings thus confronted 
to assert their autonomy and make themselves “like 
God.” 12. holy, just, and good: Because the law was God- 
given and destined to give life to those who would obey 
it (7:10, 14; Gal 3:24). The law never commanded human 
beings to do evil; in itself it was good. 13. did what was 
good prove the death of me?: The anomaly of the law! Again, 
Paul vehemently rejects the thought that a God-given 
institution was the direct cause of death (see comment on 
3:4). it was sin, so that it might be shown to be sin: The real 
culprit was sin, the direct cause of everyone’s death (5:12; 
6:23). It used the law as a tool. Once this is understood, 
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then it is clear that the law was not the equivalent of sin 
(cf. 2 Cor 3:7) and that sin is shown up to be what it 
really is, revolt against God. 

77 14-25. Paul’s explanation is not yet complete; 
he now probes more deeply. How could sin use some- 
thing good in itself to destroy human beings? The 
problem is not with the law, but with human beings 
themselves. 14. the law is spiritual: Because of its God- 
given origin and its purpose of leading human beings to 
God. Thus it did not belong to the world of earthbound, 
natural humanity. As pneumatikos, it belonged to the 
sphere of God; it was opposed to what is sarkinos, “carnal, 
belonging to the sphere of flesh.” what I do I do not under- 
stand: The enigma is derived from a conflict in the inmost 
depths of humanity, the cleavage between reason- 
dominated desire and actual performance. I do not do what 
I want to, and what I do I detest: Moral aspiration and 
performance are not coordinated or integrated. Often 
quoted in this connection are the plaintive words of the 
Roman poet Ovid, “I perceive what is better and approve 
of it, but I pursue what is worse” (Metamorph. 7.19). The 
Essenes of Qumran explained the same inner conflict by 
teaching that God had put two spirits in human beings 
to rule until the time of his visitation, a spirit of truth and 
a spirit of perversity (1QS 3:15-4:26). Paul, however, 
attributes the rift not to spirits but to human beings 
themselves. 16. I agree that the law is good: The desire to do 
what is right is an implicit recognition of the goodness 
and excellence of the law in what it imposes. 17. sin that 
dwells in me: Hamartia came into the world to “reign” over 
humanity (5:12,21) and by lodging itself within human 
beings it has enslaved them. This verse is really a correc- 
tive to 7:16a; Sin is responsible for the evil that human 
beings do. Paul may seem almost to absolve human 
beings from responsibility for sinful conduct (see 7:20); 
but it is human sin (5:12d). 18. good does not dwell in me—in 
my natural self: Lit., “in my flesh.” The additional qualifi- 
cation is important, for Paul finds the root of the difficulty 
in the human self considered as sarx, the source of all that 
is opposed to God. From the Ego considered as sarx 
proceed the detestable things that one does. But the Ego 
as the true willing self is dissociated from that self that 
has fallen victim to “flesh” (> Pauline Theology, 82:103). 
19-20. A repetition of 7:15,17 from a different standpoint. 
78 21. I detect, then, the principle: From experience 
everyone learns how things stand. In 7:21-25 nomos 
undergoes a shift in nuance. Paul is playing on other 
meanings of the word he has used so far to mean the 
Mosaic law. Now nomos denotes a “principle” (BAGD 
542), or the experienced “pattern” of one’s activity. 22. in 
the depths of me I find delight in God’s law: This is not the 
Christian speaking, but, as the following verses make 
clear, the “mind” (nous) of unregenerate humanity. 
Though dominated by sin when considered as “flesh,” 
everyone still experiences that one desires what God 
desires. The mind or reason recognizes the ideal pre- 
sented by the law—God’s law. 23. another principle is at 
war with the law of my mind: The nomos in which the 
reasoning self finds delight is opposed to another nomos 
that ultimately makes the self a captive (6:13,19). This 
nomos is none other than indwelling sin (7:17) that 
enslaves a human being so that the willing self, which 
delights in God’s law, is not free to observe it. 24. miser- 
able wretch that I am!: The agonizing cry of everyone 
weighted down with the burden of sin and prevented by 
it from achieving what one would; it is a desperate cry 
to God for help. who will save me from this doomed body?: 
Lit., “this body of death,” see comment on 6:6. Threat- 
ened by defeat in this conflict, a human being finds 
deliverance in the merciful bounty of God manifested in 
Christ Jesus. 25. thank God!: In the ms. D and in the Vg, 
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the answer to the question in v 24 is “the grace of God,” 
but this is an inferior reading. Verse 25 is an exclamation, 
expressing the Ego’s gratitude to God, which anticipates 
the real answer to be given in 8:1-4. Gratitude is 
expressed “through Jesus Christ our Lord,” using the 
refrain of this part of Rom (~ 50 above). It may be 
preferable to separate the exclamation (Thank God!) 
from the following phrase, understanding the latter as an 
initial expression of the answer to the question of v 24: 
“(It is done) through Jesus... .” with my mind: The 
reasoning self willingly submits to God’s law and stands 
in contrast to the carnal self, the person enslaved to sin. 
Thus Paul terminates his discussion of the three freedoms 
achieved for humanity in Christ Jesus. 


(Benoit, P., “The Law and the Cross according to St Paul, 
Romans 7:7-8:4,” Jesus and the Gospel, Volume 2 {London, 1974] 
11-39. Bornkamm, G., Early Christian Experience [Phl, 1969] 
87-104. Bruce, F. F., “Paul and the Law of Moses,” BJRL 57 
{1974-75] 259-79. Hiibner, H., Law in Paul’s Thought [Edin- 
burgh, 1984]. Kiimmel, W. G., Rémer 7 und die Bekehrung des 
Apostels [(UNT 17; Leipzig, 1929]. Raisinen, H., Paul and the Law 
[WUNT 29; Tubingen, 1983].) 


79 (c) THe THEME DEVELOPED: CHRISTIAN LIFE IS 
LIVED IN THE SPIRIT AND Is DESTINED FOR GLORY 
(8:1-39). In 5:1-11 Paul announced that justified 
Christians have been empowered to live a new life as the 
result of God’s love manifested in the liberating acts of 
Christ. Now that liberation from sin, death, and the law 
has taken place, they are able to live this life “for God,” 
whose love is poured out through the dynamic principle 
of such life, the Spirit of God himself. Chapter 8 begins 
by answering the question posed in 7:24: Christ has 
rescued human beings from enslavement and made it 
possible for them to live “according to the Spirit” (8:1-4). 
This answer serves to introduce a development of the 
theme announced in 5:1-11, explaining how Christian 
existence is dominated by the Spirit, not the flesh 
(8:5-13). Because of the gift of the Spirit the Christian is 
a child of God, adopted and destined for the glory of 
God’s intimate presence (8:14-30). Finally, as Paul con- 
templates this plan of salvation, he indulges in rhetoric 
and extols the love of God made manifest in Christ Jesus 
(8:31-39). 

80 (i) Christian life empowered by the Spirit (8:1-13). 
1. no condemnation for those united with Christ Jesus: 
Condemnation is no longer leveled by the law against 
those not observing it, nor is there any condemnation 
resulting from sin. “Condemnation” means the same as 
the “curse” of Gal 3:10 (cf. Deut 27:26). It clung to 
unregenerate human beings torn in two, because they 
were “flesh” and were dominated by sin (5:16-18), but 
still had a “mind” that recognized Ged’s law. But this 
condition does not affect the Christian, who no longer 
lives under that dispensation of “condemnation” (2 Cor 
3:9) or of “death” (2 Cor 3:7). 2. the law of the Spirit of life: 
Thus qualified, nomos no longer refers to the Mosaic law. 
Paul indulges in oxymoron and applies nomos to the 
Spirit, the dynamic “principle” of the new life; but the 
Spirit is not really nomos at all, for it supplies the vitality 
that the Mosaic law could never give. It is the life-giving 
power of God himself. “Spirit” occurs 29 times in chap. 
8, but only 5 times in chaps. 1-7. has freed you: Christian 
freedom is achieved either “through” Christ (instrumen- 
tal) or “in Christ” (unitive). The better reading is “you” 
(sg.), even though some important mss. read “me,” 
which is a more direct answer to the Ego’s cry in 7:24, 
yet clearly a copyist’s correction. from the law of sin and 
death: Again nomos is used in a wide sense, “principle,” but 
one should not fail to note the collocation of the three 
key words—law, sin, and death. They sum up the 
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discussion of chaps. 5-7; and their tyranny is broken. 
81 3. what the law could not do: “This God has 
done,” or a similar phrase, must be understood to clear 
up the anacoluthon. Paul refers to the inability of the 
Mosaic law to put human beings in a state of rectitude 
before God and free them from sin and death. because it 
was weakened by the flesh: Or, “as long as it was. . . .” The 
good that the law might have achieved was rendered in- 
effective by the human self dominated by indwelling sin 
(7:22-23). Though it told human beings what to do and 
what not to do, it supplied no power to surmount the 
opposition to it coming from the human inclination to 
sin. God sent his own son: The emphatic phrase “his own 
son” is stronger than the stereotyped formula “Son of 
God” and highlights the divine origin of the task to be 
accomplished by one in close filial relationship with 
God. Implied is a unique bond of love between the two 
that is the source of human salvation; also implied is the 
divine preexistence of Christ (~ Pauline Theology, 
82:50). His task was to accomplish what the law could 
not do. The “sending” refers not to the whole redemptive 
incarnation, but to its climax in the cross and resurrec- 
tion (Gal 3:13; 2 Cor 5:19-21; Rom 3:24-25). in a form 
like our sinful flesh: This is not a docetic description, 
implying that the Son only appeared to be human. 
Rather, he was sent as a man, born of a woman, born 
under the law (Gal 4:4). Paul avoids saying that the Son 
came with sinful flesh, just as in 2 Cor 5:21 he qualifies 
his statement that God made Christ “sin” for us, by 
adding “who knew no sin” (cf. Heb 4:15). He came in a 
form like us in that he experienced the effects of sin and 
suffered death as one “cursed” by the law (Gal 3:13). 
Thus in his own self he coped with the power of sin. to 
conquer sin: Lit., “and for the sake of sin,” i.e., to take it 
away, expiate it (BAGD 644; cf. Gal 1:4; 1 Pet 3:18; 
Num 8:8). This was the purpose of the Son’s mission. 
Some commentators, however, take peri hamartias to 
mean “as a sin offering,” since hamartia occurs in this 
sense in the LXX (Lev 4:24; 5:11; 6:18; cf. 2 Cor 5:21). 
Though the image would be different, the underlying 
idea would still be the same. condemned sin in the flesh: The 
Father thus passed definitive judgment on the force that 
Adams transgression unleashed in the world (5:12) and 
thereby broke its dominion over human beings. He 
accomplished this “in the flesh.” How? According to 
Kuhl, Lagrange, and Zahn, Paul refers to the incarnation, 
when the Father by sending the Son “in the flesh” 
implicitly passed sentence on sin. It was a condemnation 
in principle, in that the Son assumed the human condi- 
tion without sin and lived a sinless life. But since else- 
where Paul associates the redemptive activity of Jesus 
with his passion, death, and resurrection, the phrase is 
better understood of the crucified and risen “flesh” (so 
Benoit, Kasemann, et al.). In the flesh that he shared with 
humanity he underwent the experience of death on its 
behalf and was raised from death by the Father. Identi- 
fied with Christ in baptism, the Christian shares that 
destiny and victory, which marks the end of the reign of 
sin in human life. 

82 4. that the requirement of the law might be met: 
Through the power of the Spirit, the divine principle of 
new life, the uprightness that the law demanded is finally 
obtained. The key word here is dikaioma, the meaning of 
which is disputed; most likely it means “requirement, 
commandment” of the law, i.e., an ideal requirement (see 
2:26; cf. BAGD 198; K. Kertelge, EWNT 1. 809). in 
us... who live according to the Spirit: The law proposed an 
ideal but did not enable human beings to achieve it; now 
all this is changed. The Spirit enables them to surmount 
the flesh and arrive at the goal that the law once pro- 
posed. The Gk ptc. with the negative mé gives a proviso 
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or conditional force to the expression, “provided we 
walk not according to the flesh.” It thus insinuates that 
Christian living is not something that flows automati- 
cally from baptism; cooperation with the grace of God 
thus conferred is required. The contrast of “flesh” and 
“Spirit” is developed in vv 5-13. 5. who live according to the 
flesh: l.e., whose motivation in life is a self-centered 
interest. 6. death is the aspiration of the flesh: All striving of 
natural human beings is focused on death (total death; see 
comment on 5:12). Compare Gal 5:21, “People who do 
such things have no share in the kingdom of God.” 
Radically opposed to this is the aspiration of the Spirit, 
“life and peace.” Paul implies that the tendency of 
unregenerate humanity is to enmity with God; he for- 
mulates this explicitly in 8:7. Through the Spirit, 
however, human beings can find reconciliation and peace 
with God. 7. does not submit to God’s laws: This verse 
recasts 7:22-25 but goes further in asserting that the 
earthly-minded human being is fundamentally unable to 
obey God’s law, lacking the power to transcend the inner 
conflict, when confronted by the law. This hostility to 
God is responsible for the open transgression of the law’s 
commands, 8. cannot please God: Paul chooses a neutral 
way of expressing the goal of human life: to please God. 
It is a goal aimed at by both Jew and Christian (cf. 2 Cor 
5:9), yet it cannot be attained by one who is dominated 
by self (“in the flesh”); one must be “in the Spirit,” ie., 
live “according to the Spirit” (8:5). 

83 9. since the Spirit of God dwells in you: The Spirit, 
as the new principle of Christian vitality, is derived from 
“God,” the same source as all other manifestations of 
salvation. The baptized Christian is not only “in the 
Spirit,” but the Spirit is now said to dwell in him or her. 
Such expressions of the mutual relationship of the “spiri- 
tual” person and the Spirit forestall any facile interpreta- 
tion of human participation in divine life in a too local or 
spatial sense. Both modes express the same basic reality. 
At the beginning of the cl. Paul used the conj. eiper, 
translated “since,” but it can also mean “if, in reality.” 
Christ’s Spirit: Note how Paul interchanges “the Spirit of 
God,” “the Spirit of Christ,” and “Christ,” as he tries to 
express the multifaceted reality of the Christian experi- 
ence of participation in divine life (for the implications of 
this multiple use in the development of trinitarian 
theology, > Pauline Theology, 82:61-62). does not belong 
to him: Attachment to Christ is only possible by the 
“spiritualization” of human beings. This is no mere 
external identification with the cause of Christ, or even 
a grateful recognition of what he once did for humanity. 
Rather, the Christian who belongs to Christ is the one 
empowered to “live for God” (6:10) through the vitaliz- 
ing influence of his Spirit. 10. if Christ is in you: Or the 
Spirit (8:9); cf. Gal 2:20; 2 Cor 5:17. your spirit is alive: 
Paul plays on the meanings of pneuma. In 8:9 it clearly 
meant the Spirit of God, but he is aware of its sense as 
a human component that can be contrasted with “flesh” 
(> Pauline Theology, 82:105). Without the Spirit, the 
source of Christian vitality, the human “body” is like a 
corpse because of the influence of sin (6:12), but in union 
with Christ the human “spirit” lives, for the Spirit 
resuscitates the dead human being through the gift of 
uprightness (see Leenhardt, Romans 209; cf. M. Dibelius, 
SBU 3 [1944] 8-14). 11. the Spirit of him who raised Jesus: 
As in 8:9, pneuma is the Spirit of the Father, to whom the 
efficiency of the resurrection is attributed (see comments 
on 4:24; 6:4). The power vivifying the Christian is thus 
traced to its ultimate source, for the Spirit is the 
manifestation of the Father’s presence and power in the 
world since the resurrection of Christ and through it. will 
give life to your mortal bodies: The fut. tense expresses the 
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role of the vivifying Spirit in the eschatological resurrec- 
tion of Christians. At his resurrection Christ became 
through the Father’s glory (6:4) the principle of the 
raising of Christians (see 1 Thess 4:14; Phil 3:10,21; 
1 Cor 6:14; 2 Cor 4:14; > Pauline Theology, 82:58-59). 
through his Spirit: Modern editors of the Gk NT read dia 
with the gen., which expresses the instrumentality of the 
Spirit in the resurrection of human beings (so mss. &, A, 
C). Another strongly attested reading is dia with the acc., 
which would stress the dignity of the Spirit (so mss. B, 
D, G, and the Vg), “because of his Spirit.” In either case, 
“his” refers to Christ (ZBG § 210; BDF 31.1), for it is the 
Spirit as related to the risen Christ that is the vivifying 
principle. 13. if you put to death the accomplishments of the 
body: This verse and v 12 conclude the preceding discus- 
sion and form a transition to the next section. Paul 
implies that the baptized Christian could still be con- 
cerned about the “deeds, acts, pursuits” of one dominated 
by sarx. Hence his exhortation: Make use of the Spirit 
received; this is the debt that is owed to Christ. 

84 (ii) Through the Spirit the Christian becomes a child 
of God, destined for glory (8:14-30). The Spirit not only 
gives new life but also establishes for human beings the 
relationship of an adopted son and heir. Material crea- 
tion, hope itself, and the Spirit all bear witness to this 
glorious destiny. 14. sons of God: Mortification, necessary 
though it is to Christian life (8:13), does not really con- 
stitute it. Rather, the Spirit animates and activates the 
Christian and makes one a child of God. This is the first 
appearance of the theme of sonship in Rom; by it Paul 
attempts to describe the new status of the Christian in 
relation to God. 15. not a spirit of slavery: Paul plays on the 
meanings of pneuma (Spirit/spirit). Christians have 
received the Spirit (of Christ or God), but this is not a 
“spirit” in the sense of a disposition or a mentality that a 
slave would have. Animated by God’s Spirit, the Chris- 
tian cannot have the attitude ofa slave, for the Spirit sets 
free. True, at times Paul speaks of the Christian as a 
“slave” (6:16; 1 Cor 7:22), but that is to make a point. In 
reality, he considers the Christian a son (cf. Gal 4:7), 
empowered by the Spirit to call upon God himself as 
Father. the spirit of adoption: Or, “the Spirit of adoption.” 
Because Paul has been playing on the word pneuma, it is 
hard to say just which nuance he intends here; perhaps 
both are meant. The Spirit constitutes adoptive sonship, 
putting Christians in a special relationship to Christ, the 
unique Son, and to the Father. The word huiothesia, 
“adoption,” is used of Israel in 9:4, with special reference 
to its being chosen by God (cf. Exod 4:22; Isa 1:2; Jer 
3:19; Hos 11:1), but it is not found in the LXX, probably 
because adoption was not a widely practiced institution 
among the Jews. Paul has borrowed the word from 
current Hellenistic legal language and applied it to 
Christians (cf. M. W. Schoenberg, Scr 15 [1963] 
115-23). It denotes that the baptized Christian has been 
taken into the family of God and has a status in it—not 
that of a slave (who belonged indeed to the ancient 
household) but of a son. The Christian’s attitude should, 
then, correspond to the status that he or she enjoys. which 
enables us to cry: Lit., “in which (or by which) we cry.” 
Though the vb. krazein is used in the LXX of various life 
situations in which one calls upon God (Pss 3:5; 17:6; 
88:2,10), it also means to “cry aloud” in proclamation 
(Rom 9:27). This may be the sense here: through the 
Spirit the Christian proclaims that God is Father. Abba, 
Father: See comment on Gal 4:6. The cry used by Jesus 
in the moment of his supreme earthly confidence in God 
(Mark 14:36), preserved by the early Palestinian com- 
munity, became for Paul even in Gentile communities 
the mode of address distinctive of Christians. 

85 16. the Spirit joins with our spirit in testifying: The 


854 Romans (8:17-25) 


vb. symmartyrein means either “testify along with” or 
simply “testify, certify.” The latter would denote that the 
Spirit makes the Christian aware of adoptive sonship, 
“testifies to our spirit that... .” But the former reckons 
more with the compound vb. Paul would not mean that 
an unregenerate person, without the influence of the 
Spirit, could come to the knowledge of adoptive sonship, 
so that the Spirit would just concur with the human spirit 
recognizing this. The preceding context makes it clear 
that the vital dynamism of the Spirit constitutes the 
sonship itself and bestows the power to recognize such 
a status. Now Paul goes further and stresses that the 
Spirit concurs with the Christian as one acknowledges or 
proclaims in prayer this special relation to the Father. 
Paul is going beyond Gal 4:6. 17. if sons, then heirs: The 
Christian, as an adopted son, is not only admitted into 
God’s family, but by reason of the same gratuitous adop- 
tion receives the right to become the master of his 
Father’s estate. Though he has no natural right to it, he 
acquires title by adoption (cf. Gal 4:7). joint heirs with 
Christ: Christ, the unique son, has already received a 
share of the Father’s estate (glory); the Christian is 
destined one day to share in that glory too (see comment 
on 3:23). Note the connection explicitly asserted between 
Christ’s passion and his resurrection. The double use of 
verbs compounded with syn-, “with,” expresses once 
again the share of the Christian in these phases of Christ’s 
redemptive activity (> Pauline Theology, 82:120). 

86 18. for I consider .. . : This verse introduces the 
threefold testimony given to the Christian destiny, 
which is sharply contrasted with the sufferings just 
mentioned. the glory to be revealed for us: Paul reminds his 
readers that, although suffering is a sign of the authentic 
Christian experience, it is only a transition to the assured 
glory that awaits them in the eschaton. 19. creation waits 
with eager expectation for God’s sons to be revealed: Paul 
discloses his view of the created world, which in its 
chaotic state manifests its cosmic striving toward the 
very goal set for humanity itself. He thus affirms a 
solidarity of the human and the subhuman world in the 
redemption of Christ. It recalls Yahweh’s promise to 
Noah of the covenant to be made “between myself and 
you and every living creature” (Gen 9:12-13). In this 
context the noun ktisis denotes “material creation” apart 
from human beings (see 8:23; cf. Cranfield, Romans 414; 
Wilckens, An die Rémer 2. 153). Created for human 
beings, it was cursed as a result of Adam’s sin (Gen 
3:15~17); since then material creation has been in a state 
of abnormality or frustration, being subject to corrup- 
tion or decay itself. Yet Paul sees it sharing in the destiny 
of humanity, somehow freed of this proclivity to decay. 
87 20. but by him who subjected it with (the) hope, 
21. that creation itself would be freed from the bondage of decay: 
Three items are problematic in these clauses: (1) the sense 
of the prep. dia in the phrase dia ton hypotaxanta; (2) the 
meaning of the phrase eph’ helpidi, “in/with hope”, and 
(3) the meaning of the conj. hoti or dioti (v 21). One inter- 
pretation, used with some variation by Chrysostom, 
Zahn, W. Foerster, Lyonnet, Wilckens, et al., takes dia as 
causal, the sense it often has in Pauline writings (2:24; 
Gal 4:13; Phil 1:15), “because of him who subjected it.” 
This would refer to Adam, whose transgression caused 
the disorder of material creation. But then the question 
is raised, how Adam subjected it “in/with hope.” This 
phrase, which is not found in the Gen story, is then 
understood to be elliptical, “(yet it was) with hope.” The 
conj. preferred in v 21 is dioti (read by mss. &, D*, F, G, 
945), “because (creation itself. . .).” Though this expla- 
nation seems defensible, it does not really explain the 
source of the hope that Paul has added to the Gen allu- 
sion. Another explanation, used by Kasemann, Lagrange, 
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Leenhardt, J. Levie, Lietzmann, Pesch, Sanday-Headlam, 
et al., takes dia as denoting agency, “by him who sub- 
jected it,” which would refer neither to Adam nor to 
Satan (serpent), but to God, who cursed the ground and 
to whom Paul now ascribes the “hope” (that was not 
expressed in Gen). Then the cl. in v 21, introduced by the 
conj. hoti (read by mss. P*®, A, B, C, D?, etc.), would 
express the object of that hope, “that (creation itself. . .).” 
This interpretation seems to make better sense, even 
though the use of dia + acc. to denote agency is rare (see 
BAGD 181; cf. Sir 15:11; John 6:57). Paul would be say- 
ing that God, though he cursed the ground because of 
Adam’s sin, still gave it a hope of sharing in human 
redemption or liberation. This “hope” should not be 
facilely identified with Gen 3:15, which expresses rather 
lasting enmity; Paul is actually the first biblical writer to 
introduce the note of “hope.” decay: Not just moral 
corruption, but the reign of dissolution and death found 
in physical creation. Material creation is thus not to be a 
mere spectator of humanity’s triumphant glory and 
freedom, but is to share in it. When the children of God 
are finally revealed in glory, the material world will also 
be emancipated from the “last enemy” (1 Cor 15:23-28). 
88 22. all creation has been groaning in travail together 
till now: Gk philosophers often compared the vernal 
rebirth of nature to a woman’s travail. Paul adopts this 
image to express the tortuous convulsions of frustrated 
material creation, as he sees it. It groans in hope and 
expectation, but also in pain. The compound vb. synodinei 
expresses the concerted agony of the universe in all its 
parts. Some commentators maintain that it expresses the 
groaning of creation, “with humanity,” as it too awaits 
the revelation of glory. This is possible, but the former 
interpretation seems better because humanity may only 
be introduced in the next verse. 23. we ourselves: Not only 
material creation bears testimony to the Christian des- 
tiny, but Christians themselves do so by the hope that 
they have, a hope based on the gift of the Spirit already 
possessed. the firstfruits of the Spirit: The Spirit is compared 
with the firstfruits of the harvest, which, when offered to 
God (Lev 23:15-21), betokened the consecration of the 
whole harvest. But “firstfruits” was often used in the 
sense of a “pledge, guarantee” of what was to come (cf. 
arrabon, 2 Cor 1:22; 5:5; cf. G. Delling, TDNT 1. 486; A. 
Sand, EWNT 1. 278-80). we groan within ourselves: The 
second testimony to Christian destiny is the hope that 
Christians themselves have of it. await the redemption of our 
bodies: The Gk text of this verse is disputed. Mss. P *®, D, 
F, G, 614, etc. omit the noun huiothesian, “adoptive 
sonship.” Though it is difficult to explain how it got into 
the text of other mss., its omission seems preferable 
because Paul nowhere else speaks of such sonship as a 
form of eschatological redemption. The Christian is 
already son of God (cf. 8:15), made so by the Spirit 
received. With such “firstfruits,” the Christian looks 
forward to the full harvest of glory, the redemption of 
the body (so Lyonnet, Romains 98; P. Benoit, RSR 39 
[1951-52] 267-80). If, however, “sonship” is to be 
retained as the lectio difficilior, then Paul would be refer- 
ring toa phase of it still to be revealed. 24. in hope we were 
saved: The aor. tense expresses the past aspect of salvation 
already wrought by Christ’s death and resurrection; but 
it may also be a gnomic aor., expressing a general truth 
(BDF 333). “In hope” enhances such “salvation” with an 
eschatological aspect (~ Pauline Theology, 82:71). who 
hopes for what he sees?: The preferred reading of this poorly 
transmitted text is ho gar blepei tis elpizei (P4*, B*), 
translated here. Others read, “For how can anyone still 
hope for what he sees” (mss. D, G). In the long run, the 
sense is little affected. 25. we await it with patience: Hope 
enables the Christian to bear with “the sufferings of the 
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present” (8:18), but it also makes him or her a witness to 
the world of a lively faith in the resurrection (see 1 Cor 
EDs (Cire 33137). 

89 26. the Spirit too helps us in our weakness: The 
third testimony to the new life and glorious destiny of 
Christians. Human aspirations risk being inefficacious 
because of the natural weakness of the flesh, but the 
Spirit adds its intercession, transcending such weakness 
(hyperentynchanei, “intercedes over and above”). The 
result is that the Christian utters what would otherwise 
be ineffable; to pray “Abba, Father,” the Spirit must 
dynamically assist the Christian (8:15; Gal 4:6). The 
Christian who so prays is aware that the Spirit manifests 
its presence to him or her. 27. who searches the hearts: An 
OT phrase for God (1 Sam 16:7; 1 Kgs 8:39; Pss 7:11; 
17:3; 139:1). Only God himself comprehends the lan- 
guage and the mind of the Spirit and recognizes such 
Spirit-assisted prayer. according to God’s will: Lit., 
“according to God.” It was part of his plan of salvation 
that the Spirit should play such a dynamic role in the 
aspirations and prayers of Christians. This plan is now 
briefly sketched in vv 28-30. 

90 28. in everything God works for good with those who 
love him: The addition or omission of ho theos, “God” (as 
subj. of the vb.), in various mss. has resulted in three 
different interpretations of this verse: (1) If ho theos is read 
(with mss. P*®, B, A) and the vb. synergei is taken 
intransitively with an indir. obj., “works together with,” 
then one gets the transl. given above: God cooperates “in 
all things” (panta, adv. acc.) with those who love; this is 
seen as the realization of his loving plan of salvation. This 
interpretation is used by many patristic and modern 
commentators. (2) If ho theos is read, but the vb. synergei 
is taken transitively with panta as the dir. obj., then “God 
makes all things conspire for the good of those who love 
him.” So BDF 148.1, Lagrange, Levie, Prat; but no 
parallel of the transitive use of synergein is offered. (3) If 
ho theos is omitted (with mss. &, C, D, G, and the Koine 
text-tradition; Vg) and panta is taken as the subj. of the 
vb., then “all things work together for good for those 
who love God.” The first and second interpretations add 
an explicit nuance to what is implicit in the third: God’s 
purpose and plan are what is really behind all that hap- 
pens to Christians, for he is really in control. who are called 
according to his purpose: God’s “plan” is described in vv 
29-30—and from the divine perspective. This phrase 
must not be restricted only to such Christians as are 
predestined; the application of it to individual predesti- 
nation comes in with the interpretation of Augustine. 
Paul’s view is rather corporate, and the phrase is a 
complement to “those who love him,” i.e., Christians 
who have responded to a divine call (cf. Rom 1:6; 1 Cor 
1:2). 29. he foreknew.. .he predestined: Paul stresses the 
divine prevenience of the process of salvation. His 
anthropomorphic language should not be too facilely 
transposed into the signa rationis of a later theological 
system of predestination. be conformed to the image of his 
Son: According to the divine plan of salvation, the Chris- 
tian is to reproduce in himself or herself an image of 
Christ by a progressive share in his risen life (see 8:17; 
2 Cor 3:18; 4:4-6; Phil 3:20-21,; cf. A. R. C. Leaney, 
NTS 10 [1963-64] 470-79). 30. he also glorified: Another 
effect of the Christ-event is thus indicated (+ Pauline 
Theology, 82:80). God’s plan, involving call, election, 
predestination, justification, is aimed at the final destiny 
of glory for all who put faith in Christ Jesus. 

91 31-39. Having discussed various aspects of the 
new life in union with Christ and his Spirit and the 
reasons that provide a basis for Christian hope, Paul 
concludes this section with a rhetorical (hymnic?) 
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passage about the love of God made manifest in Christ 
Jesus. No little emotional language and some rhythmic 
phrasing mark the passage. 31. who can be against us?: The 
terminology is that of a lawcourt, similar to the debates 
in Job or Zech 3. God’s salvific plan makes it clear to 
Christians that God is on their side. 32. did not spare his 
own Son: See 5:8; 8:3. This may be an allusion to Gen 
22:16, to Abraham, who did not spare Isaac. God the 
judge has thus already pronounced sentence in our favor; 
hence there is no reason to expect anything different 
from him hereafter. 33-35. The punctuation of the sen- 
tences in these verses is disputed. Taking them all as 
rhetorical questions is preferred; but cf. the RSV for a 
different punctuation. 33. who shall accuse God’s elect? Is it 
God who justifies?: The answer implied, of course, is no. 
A possible allusion to Isa 50:8-9 makes some commen- 
tators take this sentence as a statement, to which the 
following is a question in reaction. 34. rather was raised: 
Attention is shifted to the resurrection of Christ (cf. 
4:24-25), to which Paul adds a rare reference to the 
exaltation of Christ (without alluding to the ascension). 
intercedes for us: Paul ascribes to the glorified Christ an 
activity that continues the objective aspect of human 
redemption: he still presents his supplication to the 
Father on behalf of Christians. In Heb 7:25; 9:24 this 
intercession is linked with Christ’s priesthood, a notion 
not found in the Pauline corpus. Cf. 1 John 2:1. 35. from 
the love of Christ: I.e., from the love that Christ has for us. 
None of the dangers or troubles of life can make the true 
Christian forget the love of Christ made known to 
human beings in his death and resurrection. 36. as Scrip- 
ture says: Lit., “as it was written” (see comment on 1:17). 
Paul quotes Ps 44:23, a community lamentation, 
bemoaning the injustice done to faithful Israel by its 
enemies, recalling its fidelity to Yahweh and seeking his 
aid and deliverance. The psalm is cited to show that 
tribulations are not proof of God’s not loving the per- 
secuted; rather, such things are a sign of his love. 
37. through him who loved us: Either Christ, as in 8:35, or 
God, as in 5:5,8. 38. Two series of obstacles for the love 
of God (or Christ) have been cited in vv 33-34,35-37; 
a third is now given. angels... .principalities . . . powers: 
Spirits of different ranks; whether they are good or evil 
is not clear, but in any case even such beings will not 
separate Christians from God’s love. Paul may be listing 
such forces that ancient peoples regarded as hostile to 
human beings. 39. neither height nor depth: These are 
probably terms of ancient astrology designating the 
greatest proximity or remoteness of a star from the 
zenith, by which its influence was measured. Even such 
astrological forces cannot separate Christians from this 
divine love. from the love of God in Christ Jesus our Lord: The 
love of God manifested in the Christ-event is thus the 
unshakable basis of Christian life and hope. This ending 
sums up the theme of this section (developed from 8:1); 
once again Paul ends with the refrain noted earlier (> 50 
above). 


(Coetzer, W. C., “The Holy Spirit and the Eschatological View 
in Romans 8,” Neotestamentica 15 [1981] 180-98. Dahl, N. A., 
“The Atonement— An Adequate Reward for the Akedah? (Ro 
8:32),” Neotestamentica et semitica [Fest. M. Black; Edinburgh, 
1969] 15-29. Goedt, M. de, “The Intercession of the Spirit in 
Christian Prayer,” Concilium 79 [1972] 26-38. Gibbs, J. G., 
Creation and Redemption [NovTSup 26; Leiden, 1971] 34-47. 
Isaacs, M. E., The Concept of the Spirit [London, 1976]. Osten- 
Sacken, P. von der, Rémer 8 als Beispiel paulinischer Soteriologie 
[FRLANT 112; Géttingen, 1975]. Rensburg, J. J. J. van, “The 
Children of God in Romans 8,” Neotestamentica 15 [1981] 
139-79. Végtle, A., Das Neue Testament und die Zukunft des 
Kosmos [Diisseldorf, 1970].) 
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92. (C) This Justification/Salvation Does Not 
Contradict God’s Promises to Israel of Old (9:1- 
11:36). Having developed in chap. 8 the theme 
announced in 5:1-11, Paul now turns to a further specific 
problem that his gospel of the new uprightness, obtained 
through faith in Christ Jesus, has raised. It is the relation- 
ship of Judaism to this mode of justification or salvation. 
Paul’s discussion of this problem is heavily scriptural, as 
he tries to relate the teaching of the OT to his gospel. In 
effect, this part of Rom turns out to be a biblical illustra- 
tion of the theme developed in part B, resembling some- 
what the discussion of Abraham’s justification and the 
law in chap. 4 and its relation to chaps. 1-3. For some 
commentators, however, Rom 9-11, though an authen- 
tic Pauline composition, is a “foreign body” in the letter, 
added perhaps by some later editor, since it is thought to 
interrupt the continuity of Rom 12-15 with Rom 5-8. 
The reasons, however, for regarding Rom 9-11 as a 
foreign body have scarcely been convincing. Centuries 
ago, J. Calvin succinctly stated the connection of Rom 
9-11 with the preceding part of the letter: “If this [the 
teaching of chaps. 1-8] be the doctrine of the Law and 
the Prophets, why is it that the Jews reject it?” (Comm. in 
Rom. 9.1). The same question must have been put to Paul 
himself by contemporaries. This part of Rom may be 
subdivided into four sections: 9:1-5; 9:6-29; 
9:30-10:21; 11:1-36. It is important to realize from the 
outset in this part of Rom that Paul’s perspective is 
corporate; he is not discussing the responsibility of 
individuals. Moreover, he is not discussing the modern 
problem of the responsibility of the Jews for the death of 
Jesus. Neither of these questions should be imported into 
the interpretation of these chapters. 


(Aageson, J. W., “Scripture and Structure in the Development of 
the Argument in Romans 9-11,” CBQ 48 [1986] 265-89. 
Campbell, W. S., “The Freedom and Faithfulness of God in 
Relation to Israel,” JSNT 13 [1981] 27-45. Davies, W. D., “Paul 
and the People of Israel,” NTS 24 [1977-78] 4-39. Kasemann, 
E., NTQT 183-87. Lorenzi, L. de [ed.], Die Israelfrage nach Rom 
9-11 [Benedictina Abt. 3; Rome, 1977]. Munck, J., Christ & 
Isyael [Phl, 1967]. Stendahl, K., Paul among Jews and Gentiles [Phl, 
1976].) 


93 (a) Paut’s LAMENT FOR His FoRMER Co- 
RELIGIONISTS (9:1-5). Paul begins this part of Rom with 
an expression of his anguish at the plight of the Jews, his 
“brothers” and “kinsmen,” who have not accepted Jesus 
as God’s Messiah. His sadness is poignant because he is 
aware of Israel’s past prerogatives as God’s chosen 
people. In expressing this anguish, he briefly states the 
problem that confronts him in preaching his gospel. 1. i# 
Christ: Paul speaks out sincerely as a Christian, without 
any resentment against Jews who may have caused him 
trouble or charged him with disloyalty (2 Cor 2:17, 
11:31; 12:19). 3. accursed: Lit., “anathema” (see comment 
on Gal 1:8). Paul would willingly undergo the worst 
possible fate, “to be cut off from Christ,” for the sake of 
his fellow Jews. In this he echoes Moses’ prayer for the 
unruly Israelites (Exod 32:32), “to be blotted out from 
the book of life,” that they might be forgiven. 4. Israelites: 
Instead of the common political title Joudaioi, “Jews,” 
Paul readily makes use of their honorific religious title, 
bestowed of old by Yahweh himself on his people (Gen 
32:28; cf. 2 Cor 11:22). Then he proceeds to recount the 
historic prerogatives associated with this name—seven 
of them. sonship: The adoption of Israel as the “son of 
God” (Exod 4:22; Deut 14:1; Hos 11:1); see comment on 
huiothesia, 8:15. glorious presence: The second prerogative 
was the resplendent manifestation of Yahweh’s presence 
to Israel in the desert and in the Jerusalem Temple (Exod 
16:10; 40:34; 1 Kgs 8:10-11); see comment on doxa, 
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3:23. covenants: If the pl. diath@kai is read, the third 
prerogative would be the “covenants” made with the 
patriarchs (Gen 15:18; Exod 24:7-8; Sir 44:12,18). But 
important mss. (P*®, B, D, G) read the sg. diathéké, 
which would then refer to the pact of Sinai. the law: The 
fourth prerogative was the téra, the expression of God’s 
will given to Moses (Exod 20:1-17; Deut 5:1-22). the 
cult: The awesome worship of Yahweh in the Temple, so 
different from the idolatrous worship of Israel’s neigh- 
bors, which often included prostitution and human 
sacrifice, was Israel’s fifth prerogative. the promises: The 
sixth prerogative consisted of the promises made to 
Abraham (Gen 12:2; 21:12), Moses (Deut 18:18-19), 
David (2 Sam 7:11-16). 5. the patriarchs: Israel’s seventh 
prerogative was its ancestral heritage, for it still wor- 
shiped the God of its fathers, Abraham, Isaac, and Jacob 
(see Rom 11:28). To this summary of Israel’s historic 
privileges Paul himself adds an eighth, the climax: Christ, 
the descendant par excellence. The Messiah is their 
greatest title to glory, but unfortunately is not recog- 
nized as such. 

94 who is above all, God blessed forever! Amen: Part of 
the problem in this half verse is the punctuation of it; 
there are four main possibilities: (1) “. . . from whom is 
the Christ by physical descent, who is above all things, 
God blessed forever! Amen.” So the vast majority of the 
interpreters of Rom in the first eight centuries and many 
modern commentators (Althaus, Cranfield, Cullmann, 
Kuss, Leenhardt, Michel, Pesch, Nygren, Sanday- 
Headlam). This punctuation (comma before “who”) 
proclaims Christ as God (though not as ho theos) and as 
blessed forever. (2) “... from whom is the Christ by 
physical descent. God who is over all be blessed forever! 
Amen.” So a few writers from the 4th cent. on, Erasmus 
(who introduced the modern discussion), and many 
exegetes today (Barrett, Bultmann, Cerfaux, Dodd, 
Feine, Goodspeed, Kasemann, Lietzmann, Robinson, 
Wilckens; NEB, RSV). This punctuation (period before 
“God”) creates a doxology addressed to God in the man- 
ner of Jewish doxologies; Paul blesses God at the men- 
tion of the Messiah. (3) “.. . from whom is the Christ by 
physical descent, who is over all. God be blessed forever! 
Amen.” This punctuation (comma after “descent” and 
period before “God”) divides the praise between Christ 
and God. (4) “... from whom is the Christ by physical 
descent, and to whom belongs God who is over all. 
Amen.” So J. Weiss and the early K. Barth. This inter- 
pretation conjecturally inverts the words ho dn (to hon ho 
theos) and introduces yet another privilege, making God 
himself Israel’s prerogative. The last two interpretations 
are improbable and have little to commend them; the 
choice lies between (1) and (2). The preference of (1) is 
mainly based on three considerations: (i) The normal 
sense of this half verse in its context; the phrase to kata 
sarka, “by physical descent,” calls for some contrast. 
(ii) The normal wording of a doxology is not used; 
“blessed” should precede theos. In Paul’s writings such a 
doxology is never joined asyndetically with what 
precedes or with the subject expressed first (see Gal 1:5; 
2 Cor 11:31; Rom 1:25, 11:36; ch Epis 21) 2 imer 13" 
1 Pet 4:11; Heb 13:21). (ii) The use of theos of Christ is 
compatible with Paul’s teaching, even though the appel- 
lation is not found elsewhere. Other statements of his 
make this attribution not unjustifiable (see 1 Cor 8:6; 
Phil 2:6; cf. Titus 2:13 for a possible later extension of his 
thought). In any case, one cannot argue apodictically 
about this matter (see O. Cullmann, Christology 311-14; 
Cranfield, Romans 464-70; Kuss, Romerbrief 679-96; 
Michel, Romer 197-99), 

95 (b) Israzt’s Print Is Not Contrary To 
Gop’s DiRECTION oF History (9:6-29). Paul’s first 
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explanation of the problem that caused his anguish 
emphasizes God’s role in the predicament. (1) God’s 
promises to Israel all stem from his gratuitous election of 
it as his people; hence his word has not failed (9:6-13). 
(2) Through the OT example of Moses with Pharaoh 
Paul insists on God’s sovereign right over his creatures; 
he even makes use of human indocility to accomplish his 
ends (9:14-24). (3) God does not act arbitrarily, for 
Israel’s call, infidelity, and remnant are all part of what 
has been announced in the OT (9:25-29), 

96 6-13. The problem of Israel’s rejection does 
not mean that God’s word has failed; his promises stem 
from his gracious election of Israel as his people. 6. God’s 
word has not failed: This is the proposition of the sub- 
section. Paul rejects the notion that the logos addressed to 
Israel in Yahweh’s promises (9:4,9) has somehow been 
thwarted by his kinsmen’s refusal to accept the Christ. 
not all the descendants of Israel are really Israel: The argument 
runs thus: God promised that Israel would be the recipi- 
ent of blessings; but now that Gentiles are becoming the 
recipients, it might seem that God’s promises vacillate. If 
Paul’s development in Rom 1-8 depends on God’s 
promises, then maybe it is all as shaky as they are. No, 
Paul replies, the OT promises were not made to Israel in 
the sense of physical descent, but to the Israel of faith. 
7. children of Abraham: Physical descent alone does not 
ensure inheritance, for Abraham had many sons (Gen 
15:2; 16:15; 21:2; 25:1), but the patriarchal promise of 
salvation was transmitted only through Isaac (Gen 
21:12). 8. children of God: Abraham’s true progeny are 
those born to him in virtue of a promise, not a connec- 
tion kata sarka, “according to the flesh,” i.e., physical 
descent. 9. the promise: Paul is not thinking of the generic 
promise of numerous progeny (Gen 15:5) but of the 
specific promise of Isaac’s birth (Gen 18:10,14 conflated). 
Had it depended on sarx alone, Isaac would never have 
been born to barren Sarah. 10. Rebecca too: Another 
example confirms Paul’s contention: God freely bestows 
favor on whom he wills. In this case it is no longer a 
choice between mothers (Sarah and Hagar, allegorized in 
Gal 4:21-31), but between sons of the same mother, 
between the twins Jacob and Esau, born to the patriarch 
Isaac. Yet God showed favor to Jacob, making a choice 
that freely conditioned Israel’s history (Gen 25:21-23). 
11. before the children had done anything, good or evil: The 
choice of Jacob was entirely gratuitous and did not 
depend on merits or demerits; this verse is crucial to 
Paul’s argument, for the call of Gentiles to Christian faith 
is equally gratuitous. that God’s elective plan might continue: 
Lit., “that the purpose of God according to election 
might continue.” Jacob was favored in order to make 
known the execution of a divine plan proceeding accord- 
ing to gratuitous election. 12. she was told: See Gen 25:23. 
Of twins, the firstborn was to serve the other. Israel was 
descended from favored Jacob, and Esau became the 
ancestor of Edom (and the later Idumeans). The latter 
were never considered real Jews, even though John 
Hyrcanus I defeated them (ca. 108 Bc) and forced them 
to be circumcised and to follow the Mosaic law; Josephus 
(Ant. 13.9.1 § 257; 14.15.2 § 403) calls them “half Jews.” 
How different then was their destiny from that of Israel! 
13. Jacob I loved: See Mal 1:2. The prophet records 
Yahweh’s love of Israel and then gives the reason for the 
five great reproaches that follow this protestation of 
love. Paul uses this quotation to emphasize Israel’s role 
in the salvific plan in contrast to Edom’s. Jacob and Esau 
are the representatives of their ethnic groups and are 
tools in the execution of the divine plan. Esau I hated: L.e., 
“loved less” —ancient Near Eastern exaggeration. 

97 14-24. The example of Moses with Pharaoh 
also reveals God’s sovereign right to choose. 14. ts 
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injustice in God then?: God might seem to be involved in 
adikia in choosing one brother over the other—or in 
choosing Gentiles as his people after centuries of service 
from the Jews. 15. said to Moses: Paul quotes Exod 33:19, 
Yahweh’s answer to Moses after the incident of the 
golden calf. After such infidelity Yahweh could still 
manifest his mercy, favoring Israel as his chosen instru- 
ment. Through Israel he would continue to make his will 
known to humanity. This verse is explained in 9:18. 16. 
depends on God’s mercy: Paul’s conclusion is drawn from 
the fact that only God’s “mercy” is mentioned in the OT 
text cited. Without it all human efforts are in vain. Paul, 
however, does not say that once given God’s assistant 
grace, such efforts are useless; elsewhere he stresses the 
need of them. His emphasis is rather on God’s grace 
because of the specific problem that he is treating. 
17. Scripture says to Pharaoh: Whereas the transcendent 
God of Israel spoke directly to Moses (9:15), he speaks 
to the heathen only indirectly, through Scripture. show- 
ing my power in (dealing with) you: See Exod 9:16, esp. 
according to the LXX, ms. A. The Pharaoh thus became 
an instrument in God’s plan, just as Moses was. His very 
obstinacy was a means God used to deliver Israel. 
Ultimately, the hardhearted Pharaoh contributed to the 
proclamation of God’s name in the world. 18. hardens the 
heart: In the OT the hardening of Pharaoh’s heart is 
ascribed at times to God (Exod 4:21; 7:3; 9:12) and at 
times to Pharaoh himself (Exod 7:14; 8:15,19,32). The 
“hardening of the heart” by God is a protological way of 
expressing divine reaction to persistent human obstinacy 
against him—a sealing of a situation that he did not 
create. It is not the result of some arbitrary or even 
planned divine decision; it is the OT way of expressing 
God’s recognition of a situation arising from a creature 
that rejects divine invitation. But it brings out God’s 
utter control of human history. The exodus from Egypt 
was a phase in salvific history, and Pharaoh who opposed 
Israel’s departure was a figure setting the stage for the 
divine control of events. See further E. Brandenburger, 
ZTK 82 (1985) 1-47. 19. why does he still find fault?: If God 
can make use of human indocility to accomplish his ends, 
why should he complain about human beings? Recall the 
objections in 6:1,15. 20. who are you?: Paul does not try 
to silence his imaginary objector, but rather to put the 
discussion on its proper level. God’s control of the world 
cannot be judged by a human myopic view. can what is 
molded say to its molder?: A familiar OT figure is used; see 
Isa 29:16; 45:9; 64:8) ler 18:6, Wisma; t, 1OSit 22, 
Paul adapts it to his own purpose. The figure is intended 
to depict God as creator and governor of the universe. 
Ancient potters used a wheel, set in rapid motion by the 
foot, while deft fingers quickly drew from the shapeless 
lump of clay slender and exquisite vessels. From such a 
feat the ancients derived the notion of God as a potter 
fashioning the world and human beings as he would (see 
ANEP 569); it stressed God’s power, dominion, and 
freedom. why have you made me thus?: Not “Why did you 
make me clay?” but “Why did you make me an unshapely 
pot rather than a beautiful vase?” The emphasis is on the 
function of the molded object. 21. lump: The Gk phyrama 
was translated as Lat massa. From this came the pejorative 
term massa damnata in the predestinarian controversies 
(see Augustine, Ep. 190.3-9). 

98 22. desiring: Though some commentators 
(Jerome, Thomas Aq., Barrett, Cranfield, Michel) 
understand the ptc. thelén causally, “because he desired,” 
it seems better in the context (especially in view of the 
phrase “with much patience”) to understand it conces- 
sively, “though he desired,” i.e., though his anger might 
have led him to make known his power, his loving- 
kindness restrained him. God gave Pharaoh time to 
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repent. vessels of wrath: Paul uses a phrase from Jer 50:25, 
which suits the pottery context (9:21, “vessel”). At the 
same time he plays on the wider sense of skeuos, which 
can also mean “object, tool, instrument” (see A. T. 
Hanson, JTS 32 [1981] 433-43). Pharaoh was an 
“object” toward which divine anger could be displayed. 
prepared for destruction: The pf. ptc. expresses the state in 
which such “vessels” find themselves, “suited, fitted out” 
for the rubbish heap. This verse expresses God’s radical 
incompatibility with rebellious, sinful human beings. It 
also contains a nuance of predestination, and Paul’s 
formulation is more generic than the example with 
which he began; this is why his words served in the later 
predestinarian controversies. One should, however, not 
lose sight of his corporate perspective. 23. to make known 
the wealth of his glory: Those chosen for a role in salvation 
history have been destined by God for a share in his 
abundant glory (see comments on 3:23,29); this destiny 
is not limited to the Jewish people. But, as 11:22 shows, 
it is not an absolute predestination. If God has been 
patient, it is because he wants to allow Israel time to 
repent so that he might manifest his mercy toward it all 
the more. 24. even us whom he called: Anacoluthon. To the 
questions posed in vv 19-21 Paul never gives a direct 
answer; he merely insists on God’s freedom of election 
and his patience in waiting for instruments he would use 
to manifest their utility. The “vessels of mercy” include 
not only Jews, but Gentiles too. 

99 25-29. Israel’s call, infidelity, and remnant are 
all announced in the OT itself. Paul makes use again of 
the literary subform “testimonia” (see comment on 3:10). 
The conflated quotations are derived from Hos and Isa 
(mentioned in v 27). 25-26. See Hos 2:25 (which Paul 
adapts to his own purpose, since his wording agrees with 
neither the MT nor the LXX nor any ancient version) 
and 2:1 (from the LXX). In the original text the words 
refer to God’s restoration of the ten tribes of Israel after 
they have committed “adultery” (= idolatry) and ceased 
to be his people. Hosea promised their restoration, but 
for Paul the words refer to the Gentiles. As he applies 
them, they illustrate God’s election, and especially his 
choice of those who were unworthy to become the privi- 
leged ones. 27. Isaiah: See Isa 10:22-23 (abridging the 
LXX). Paul is interested in only the one phrase “a rem- 
nant shall be saved.” Through all of Israel’s infidelities 
and consequent punishments a ray of hope has gleamed. 
The words were used originally by Isaiah of the Assyrian 
captivity; Paul applies them to the Jews called to accept 
Christ and to the remnant that did so. 29. See Isa 1:9 
(according to the LXX). The prophet was speaking of the 
punishment of faithless Israel. The burden of these OT 
quotations is that the OT, the book that gives Israel its 
basis of hope, has testified that Israel would fare as did 
Sodom and Gomorrah of old, except for a remnant that 
would preserve its name and seed. See J. A. Battle, GT] 
2 (1981) 115-29. 

100 (c) IsRAEL’s FAILURE Is DERIVED FROM ITs 
Own RerusaL (9:30-10:21). Paul has concluded the 
first part of his argument, and he now argues that the 
cause of Israel’s failure is to be found not with God but 
in Israel itself. His argument proceeds in four steps. 
(1) Israel has preferred its own way of uprightness to that 
of God (9:31-33). (2) Paul expresses his sorrow that 
Israel has failed to recognize that Christ is the end of the 
Law and that uprightness has been made attainable 
through him (10:1-4). (3) The old way of attaining 
uprightness was difficult, whereas the new way is easy, 
within the reach of all and announced to all, as Scripture 
shows (10:5-13). (4) Israel has not taken advantage of 
this opportunity offered by the prophets and the gospel; 
and so the fault lies with her (10:14-21). 
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31-33. Israel has preferred its own way of upright- 
ness. 31. have obtained it: Paul stresses the irony of the 
situation in that Gentiles have succeeded in the pursuit of 
uprightness by putting their faith in Christ Jesus. 
32. faith... deeds: See 3:20,28; and comment on DEALS). 
33. A conflation of Isa 28:16 and 8:14-15 disregards the 
contexts of the original and strings together phrases that 
makes the OT almost say the opposite of what it actually 
says. The stone laid by Yahweh in Zion (the eastern hill 
of Jerusalem on which the Temple was built) was a sym- 
bol of salvation for those who trusted in him. As Paul 
uses it, the “stone” refers to Christ, and’neglect of him 
makes the stone a stumbling block. But those who 
believe in him (the remnant and the Gentiles) will not 
come to grief over that stone. The Essenes of Qumran 
also applied Isa 28:16 to themselves, looking upon their 
community as a temple (1QS 8:5-8). 


(Barrett, C. K., “Romans 9:30-10:21: Fall and Responsibility of 
Israel,” Die Israelfrage 109-21. Bring, R., “Paul and the Old 
Testament,” ST 25 [1971] 21-60. Cranfield, C. E. B., “Romans 
9:30-10:4,” Int 34 [1980] 70-74; “Some Notes on Romans 
9:30-33,” Jesus und Paulus (Fest. W. G. Kiimmel; Gottingen, 
1975] 35-43. Refoulé, F., “Note sur Romains IX, 30-33,” RB 92 
[1985] 161-86.) 


101 1-4. An expression of sorrow opens chap. 10, 
as Paul states that Israel has failed to recognize that 
uprightness comes through Christ, the end of the law. 
1. that they may be saved: Paul’s prayer explicitly includes 
the Jews in his view of God’s plan of salvation (cf. 
1 Thess 5:9; Rom 1:16). 2. 4 zeal for God: Paul could speak 
from experience (Gal 1:13-14; Phil 3:9; cf. 1 Macc 
2:26-27). not intelligent: Lit., “not according to know!l- 
edge” (epignosis), i.e., a real knowledge that recognizes the 
actual relation of humanity to God as it has now been 
revealed in Christ Jesus. 3. in their ignorance of God's 
uprightness: This has often been understood of a commu- 
nication of uprightness to human beings, i.e., the Jews do 
not realize that the genuine status of uprightness before 
God is not achieved by their efforts but is conferred by 
God as a gift. This is the sense of Phil 3:9, “an upright- 
ness (that comes) from God” (cf. 2 Cor 5:21; — Pauline 
Theology, 82:39). But Paul does not use the prep. phrase 
here and speaks rather of a misunderstanding of “God’s 
uprightness,” the divine attribute (as elsewhere in Rom: 
1:17; 3:5,21-26). The Jews have missed the real meaning 
of God’s acquitting power and hence have refused to 
submit to it. 4. Christ is the end of the law: The meaning of 
this cl. is quite disputed. Gk telos can mean (1) “termina- 
tion, cessation,” (2) “last part, conclusion,” or (3) “goal, 
purpose, finis” (BAGD 811). Meaning (2) is irrelevant 
here, and the dispute centers on whether Christ is the 
“termination” of the law or the “goal or purpose” of the 
law. In the first sense telos is understood temporally, the 
“end” of the period of téra; Christ would be the termina- 
tion of all human striving to achieve uprightness before 
God through observance of the Mosaic law (so NEB, 
Bultmann, Kasemann, Pesch, Robinson). Even though 
Paul never uses this cl. in Gal, this sense of it would suit. 
Gal 4:2-6 (— Pauline Theology, 82:96-97). But one may 
ask whether it suits the discussion in Rom, and hence 
other commentators prefer the third sense: Christ would 
be the goal of the law, that at which it was aimed in a 
purposive or final sense (so Cerfaux, Cranfield, Fliick- 
iger, Howard). This final sense is based on the connec- 
tion between 10:4 and 9:31-33, where the “pursuit” of 
uprightness by Gentiles implies a “goal.” Again, the 
“zeal” in 10:2 implicates this sense, and this is probably 
the reason why Paul insists in 3:31 that his gospel of 
justification by grace through faith “upholds” or 
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“confirms” the law. For a right understanding of Pauline 
faith, “working itself out through love” (Gal 5:6), which 
is “the fulfillment of the law” (Rom 13:10; — Pauline 
Theology 82:98), explains how Paul could not only 
regard Christ as the goal of the law but also look upon 
uprightness through faith in him as a way to fulfill the 
law itselfand uphold all that it stood for. for the uprightness 
of anyone who has faith: The prized status of uprightness 
before God is now available to everyone through faith 
(see 1:16). 


(Campbell, W. S., “Christ the End of the Law: Romans 10:4,” 
Studia biblica 111 [JSOTSup 3; Sheffield, 1978] 73-81. Cranfield, 
C. E. B., “St. Paul and the Law,” SJT 17 [1964] 43-68. 
Fliickiger, F., “Christus, des Gesetzes felos,” TZ 11 [1955] 
153-57. Howard, G. E., “Christ the End of the Law,” JBL 88 
{1969] 331-37. Refoulé, F., “Romains, X,4: Encore une fois,” 
RB 91 [1984] 321-50. Rhyne, C. T., “Nomos dikaiosynés and the 
Meaning of Romans 10:4,” CBQ 47 [1985] 486-99.) 


102 5-13. The new way of uprightness, open to all, 
is easy, as Scripture shows. 5. Moses writes: Lev 18:5, also 
quoted in Gal 3:12, promises life to those who strive for 
legal uprightness. The practical observance of the law’s 
prescriptions was a necessary condition for the life so 
promised. Implied in the quotation is the arduous nature 
of that condition. In contrast to such a demand, the new 
way of uprightness does not ask of human beings any- 
thing so arduous. To illustrate his point, Paul alludes to 
Moses’ words in Deut 30:11-14. Just as Moses tried to 
convince the Israelites that the observance of the law did 
not demand that one scale the heights or descend to the 
depths, so Paul plays on Moses’ words, applying them in 
an accommodated sense to Christ himself. The heights 
have been scaled and the depths have been plumbed, for 
Christ has come to the world of humanity and has been 
raised from the dead. No one is asked to bring about an 
incarnation or a resurrection; one is asked only to accept 
in faith what has already been done for humanity and to 
identify oneself with Christ incarnate and risen. Paul 
adds an allusion to Ps 107:26 in his midrashic explana- 
tion of Deut. In this explanation “Christ” is substituted 
for the “word” of the Torah. 9. if you acknowledge: One 
must utter the basic Christian confession of faith and 
mean it. Paul proceeds to cite the creedal (perhaps even 
kerygmatic) formula of the early Palestinian church, 
Kyrios Iésous, “Jesus is Lord” (cf. 1 Cor 12:3; Phil 2:11). 
An inward faith is demanded that will guide the whole 
person; but it also includes an assent to an expression of 
that faith. Paul again asserts the activity of the Father in 
Christ’s resurrection (> Pauline Theology, 82:58-59). 
10. This verse formulates rhetorically the relation of 
human uprightness and salvation to faith and the profes- 
sion of it. The balance stresses different aspects of the one 
basic act of personal adherence to Christ and its effect. 
One should not overstress the differences between 
justification and salvation. 11. no one who believes in him 
will be put to shame: Isa 28:16 is used again; cf. 9:33. Paul 
modifies the quotation by adding pas, “all,” thus empha- 
sizing the universality of the application: “not. . . all”= 
“no one.” In Isa the words referred to the precious 
cornerstone laid by Yahweh in Zion; they are accom- 
modated by Paul to faith in Christ and used as an 
assurance of salvation for the Christian believer. The 
addition of pas prepares for the next verse. 12. no distinc- 
tion between Jew and Greek: All have the opportunity to 
share alike in the new uprightness through faith 
(3:22-23). the same Lord: At first, Kyrios seems to refer to 
Yahweh, since Paul uses Jewish expressions, “the Lord of 
all” (Josephus, Ant. 20.4.2 § 90), “call upon the name of” 
(1 Sam 12:17-18; 2 Sam 22:7), and refers explicitly in 
v 13 to Joel 3:5. But in the context (esp. after 10:9) Kyrios 
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can refer only to Jesus, who is the risen Lord of Jew and 
Greek (cf. 9:5; Phil 2:9-11). In the OT those who “call 
upon the name of the Lord” denoted sincere and pious 
Israelites; in the NT it is transferred to Christians. Verses 
12-13 are an eloquent witness to the early church’s 
worship of Christ as Kyrios. 

103 14-21. Israel, however, did not take advantage 
of the opportunity offered to it by the prophets and the 
gospel; so the fault lies with it. The opportunity to 
believe in Christ was offered to all, but especially to 
Israel; it cannot claim that it did not hear his gospel. Paul 
proposes to himself four difficulties or objections, 
perhaps echoing comments from missionary sermons 
among Jews, and to each he proposes a brief answer by 
quoting Scripture: (1) How can people believe the gospel 
unless it has been fully preached? (10:14-15). (2) But it 
has not been accepted by everybody! (10:16-17). (3) But 
perhaps the Jews did not hear it! (10:18). (4) Perhaps they 
did not understand! (10:19-21). 

104 14. have not believed: The first difficulty is 
multiple and begins with the assumption that the cult of 
Christ must be founded on belief in him. whom they have 
never heard: The question does not refer to Jews of 
Palestine, who might have witnessed the ministry of 
Jesus, but to those who had not listened to him directly. 
unless someone preaches to them: Faith is founded on an 
authorized preaching, on the testimony of those who 
have been charged with the mission to make known the 
word of God. Here, as in v 17, the initial step in all faith 
is a “hearing” of the proposed message; the object of 
faith, propositionally formulated, is thus first presented 
(> Pauline Theology, 82:109). 15. unless they are sent: 
Authoritative preaching, the basis of faith, presupposes 
a mission. In expressing the latter, Paul uses the vb. apo- 
stellein, alluding to the apostolic origin of the testimony 
of the Christian church and its authorized preaching of 
the Christ-event. To this objection Paul answers with Isa 
52:7 (in a form closer to the MT than to the LXX). who 
bring good news: In Isa the text refers to the good news 
announced to Jews left in ruined Jerusalem that deliver- 
ance from Babylonian Captivity was coming and that 
Jerusalem’s restoration was close at hand. As used by 
Paul, the text takes on the overtones of his good news, 
the “gospel.” His answer to the first difficulty, then, 1s to 
quote Isaiah and show that the “gospel” has indeed been 
preached to Israel. 16. not everyone has heeded the good news: 
The second difficulty. Paul replies by quoting Isa 53:1. 
Indirectly, he states that, because not everyone among 
the Jews has accepted the good news, it does not mean 
that it has not been preached to them, for a comparable 
refusal to believe has been foreseen by Isaiah in his own 
mission. 17. through Christ’s message: This vague expres- 
sion can be variously interpreted, and Paul does not 
explain it. It could mean the message that Christ himself 
brought or (more likely in this context) the message 
about Christ. See R. R. Rickards, BT 27 (1976) 447-48. 
18. have they not heard?: The third difficulty, the sense of 
which is: Maybe they have not had the opportunity to 
hear the good news; maybe the apostolic preachers have 
not done their job. Paul answers with Ps 19:5. In the 
original the psalmist sings of nature proclaiming the 
glory of God everywhere. Paul accommodates the words 
to the preaching of the gospel. In effect, he denies that 
Israel has lacked the opportunity to believe in Christ. 19. 
did Israel not understand?: The fourth difficulty: Maybe 
apostolic preachers spoke in an unintelligible fashion, 
and Israel did not comprehend their message. Again Paul 
answers with Scripture, quoting Deut 32:21 and Isa 
65:1-2, first the Torah, then the Prophets. The words of 
Deut are from the Song of Moses, in which Yahweh — 
through Moses—tries to educate Israel and announces 
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that it will be humiliated by heathens. In thus quoting 
Deut, Paul implies a comparison of Israel’s situation 
with what it was at the time of the exile. If it was 
humiliated then, how much greater should its humilia- 
tion be now; Gentiles understand the gospel message, 
but Israel is uncomprehending. 20. In the original con- 
text of Isa 65:1-2 the same people are envisaged by the 
prophet’s words in vv 1-2, be they Samaritans, apostate 
Jews, or simply Jews (disputed among OT commenta- 
tors). But Paul, influenced by the LXX that speaks of 
ethnos, “nation,” in v 1 and of laos, “people,” in v 2, splits 
up the reference in the two verses. The first is applied to 
the Gentiles, the second to the Jews. The contrast is 
obvious between the Gentiles, “the foolish nation,” 
accepting Christ in faith, and the Jews, “a disobedient 
and obstinate people,” refusing belief in him. So ends 
Paul’s indictment of Israel. 


(Black, M., “The Christological Use of the Old Testament in the 
New Testament,” NTS 18 (1971-72] 1-14. Delling, G., “‘Nahe 
ist dir das Wort,’” TLZ 99 [1974] 401-12. Howard, G. E., “The 
Tetragram and the New Testament,” JBL 96 [1977] 63-83. 
Lindemann, A., “Die Gerechtigkeit aus dem Gesetz,” ZNW 73 
[1982] 231-50. Suggs, M. J. ““The Word is Near You’: Romans 
10:6-10 within the Purpose of the Letter,” Christian History and 
Interpretation [Fest. J. Knox; ed. W. R. Farmer, et al.; Cambridge, 
1967] 289-32.) 


105 (d) Isragy’s FatLure Is ParTiaAL AND TEMPO- 
RARY (11:1-36). The picture painted thus far in chaps. 
9-10 by Paul is not pleasant: Israel’s disbelief suits the 
plan of God based on gratuitous election (chap. 9); but 
actually its cause rests not with him but with Israel itself 
(chap. 10). But even in 9:27 Paul had hinted at a ray of 
hope, when he said that “a remnant of them shall be 
saved.” Now he returns to this aspect of the problem and 
further explains that Israel’s disbelief is only partial 
(11:1-10), that it is only temporary (11:11-24), and that 
in God’s plan mercy is to be shown to all, the Jews 
included (11:25-32). At the end of this section Paul 
bursts into a hymn to the merciful wisdom of God 
(11:33-36). 

106 1-10. Israel’s disbeliefis only partial. 1. has God 
rejected his people?: If God’s plan is one of gratuitous elec- 
tion and Israel has been unfaithful, and if Gentiles are 
now accepting the gospel, whereas Israel is not, then 
apparently God has repudiated those who were once his 
chosen people (cf. Ps 94:14). by no means!: Emphatic, 
almost indignant denial; see comment on 3:4. Israelite: See 
comment on 9:4. descendant of Abraham: “According to 
the flesh”; see comment on 1:3. of the tribe of Benjamin: See 
Phil 3:5. Benjamin was often regarded as the most 
Israelite of the tribes, the “beloved of the Lord” (Deut 
33:12); from it came Saul, the first king of the undivided 
monarchy, Paul’s namesake. Paul and other Jewish 
Christians have been called and invited to belief in 
Christ; this shows that God has not rejected his people. 
2. Elijah: See 1 Kgs 19:9-18. After his journey of 40 days 
and nights to reach Horeb, the mount of God, the 
prophet took shelter in a cave where he complained 
bitterly to Yahweh of Israel’s infidelities. Yahweh 
announced the coming chastisement of his people, but 
also the deliverance of 7000 in Israel who had not bent 
their knees to Baal. Just as Elijah was not alone, so Paul 
is not alone among the Jews in his belief in Christ Jesus. 
3. Paul uses 1 Kgs 19:10 in abbreviated and inverted 
form. The example of Elijah is drawn from Israel’s 
history to reveal God’s plan in the present situation too. 
4. Here 1 Kgs 19:18 is quoted freely, according to neither 
the MT nor the LXX. Paul is interested in only one 
point: 7000 remained faithful to Yahweh. Israel has not 
been entirely repudiated, then or now. 5. a remnant, chosen 
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by grace: Lit., “a remnant according to the selection of 
grace,” i.c., without any regard of their fidelity to the 
law. The Essenes of Qumran also regarded themselves as 
behiré rasén, “those chosen by (divine) benevolence” (1QS 
8:6; cf. E. Vogt, “‘Peace among Men of God’s Good 
Pleasure’ Lk 2.14,” The Scrolls and the New Testament [ed. 
K. Stendahl; NY, 1957] 114-17). 6. not on the basis of deeds: 
See 3:24; 4:4; 9:16. The existence of this remnant is evi- 
dence of God’s benevolence rather than of human merit. 
7. Israel failed to get what it desired: The majority of the Jews 
apart from the remnant did not attain the uprightness 
they pursued (9:30-31). This is the source of the sorrow 
that Paul expressed in 9:1-2. but those whom God chose 
attained it: Lit., “the election,” i.e., the abstract for the 
concrete is used. Though those chosen embrace the Gen- 
tiles and the remnant, Paul is thinking only of the latter 
when he contrasts it with hot loipoi, “the rest.” became 
callous: Lit., “were hardened.” This effect on the Jews 
results from their resistance to the gospel; but even it has 
its providential function in God’s plan. 8. as if is written: 
See comment on 1:17. On the conflated OT quotations 
used here, see comment on 3:10. Paul links together 
Deut 29:3; Isa 29:10; Ps 69:23-24. The words of Deut 
29:3, not quoted literally, were addressed by Moses to 
Israel, which had witnessed all the portents sent by God 
against Pharaoh on its behalf but had never appreciated 
their full significance: “But to this day Yahweh has not 
given you a mind to understand, or eyes to see, or ears 
to hear.” Paul modifies his free quotation with an addi- 
tion from Isa 29:10, “a spirit of stupor,” drawn from a 
passage in which Isaiah spoke of the spiritual blindness 
and perversity of Israel. The conflated texts serve Paul’s 
purpose of describing Israel’s reaction to Christ, but one 
should not miss the way in which Paul uses the OT (see 
J. A. Fitzmyer, ESBNT 44-45; J. Schmid, BZ 3 [1959] 
161-73). 9. David: David’s name stands at the head of Ps 
69 in the OT, where it is a lament for deliverance from 
personal tribulation. The catchword bond linking these 
verses with the preceding is “eyes that see not.” One 
need not try to decide to what the other details refer 
(feasting, etc.); the main point is the sealing by God of 
the situation that exists (see comment on 9:18) —a situa- 
tion that is neither entire nor final. 

107 11-24. Israel’s disbelief is only temporary. 
11. stumbled so as to fall: Israel has stumbled over Christ, 
but it has not fallen down completely so that it cannot 
regain its footing. Indeed, its stumbling has been provi- 
dential in that the apostles turned from it to the Gentiles 
(cf. Acts 13:45-48; 18:6). In the long run Israel’s 
stumbling would arouse in it a jealousy of the Gentiles, 
who were attaining the uprightness before God that 
Israel itself had been pursuing. 12. their full number: The 
meaning of Gk pléréma is disputed. It most likely means 
“that which is brought to fullness, full number, comple- 
ment,” as in 11:25. But some commentators understand 
it as “their fulfilling (the divine demand)” (see BAGD 
672). Paul hints at the untold benefits for the world that 
would come with the full acceptance of Jesus as Messiah 
by the Jews; if their action has so far resulted in such 
incredible benefits, then what will their full acceptance 
mean? 

108 13. to you Gentiles: See 1:5. The Gentiles are not 
to be presumptuous or haughty because they have 
accepted Christ; they have no right to look down on 
Israel. apostle of the Gentiles: The epithet commonly given 
to Paul stems from his own writings (see Gal 2:7-8; cf. 
Acts 9:15; 22:21). He spends himself in this ministry 
with one purpose: to stimulate his kinsmen and thus save 
some of them. Though a Christian, Paul still looks on 
himself as a member of the race of the Jews. He calls them 
literally “my flesh,” and thereby gives vivid expression of 
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his solidarity with them. 15. their rejection: Though some 
commentators (Cranfield, Wilckens) take this as an 
objective gen., God’s (temporary) “rejection of them,” it 
is better understood as a subjective gen., the Jews’ rejec- 
tion of the gospel, in view of what Paul exclaims in 11:1. 
the reconciliation of the world: See 2 Cor 5:19. The provi- 
dential aspect of Israel’s “rejection” has been the recon- 
ciliation of all others to God—and possibly even a 
cosmic extension of that effect of reconciliation to the 
whole universe (~ Pauline Theology, 82:72). This 
reconciliation will have the effect of making Jews jealous 
and of drawing them to Christ. life from the dead: The 
meaning of this phrase is quite disputed. Origen, Cyril 
of Alexandria, many medieval commentators, Barrett, 
Cranfield, Kasemann, Lagrange, Lietzmann, Lyonnet, 
Michel, and Sanday-Headlam, understand zdé ek nekron 
to refer to the general resurrection of the dead at the end 
of time. If the conversion of the Gentiles represents the 
first phase of redemption, viz., “reconciliation,” then the 
“acceptance” of the gospel by the Jews will represent its 
definitive stage. Appeal is made to vv 25-26 to support 
this reference to the general resurrection at the parousia; 
commentators who use it often add that Paul is not 
necessarily asserting a temporal connection here. Other 
interpreters, such as Theophylact, Photius, Euthymuius, 
Cornely, Huby, and Wilckens, understand 2dé ek nekron 
in a figurative sense: “The conversion of Israel en masse 
will be for the Gentiles an event of great utility and 
happiness” (Huby). This is preferred because Paul does 
not write anastasis nekron, the expression that he uses 
elsewhere for “resurrection of the dead” (1 Cor 15:12,13, 
21,42; Rom 6:5), when he means that. Still others, such 
as Leenhardt and Stanley, consider the image to refer to 
the Jewish people themselves; their acceptance of the 
gospel will mean for them the passage from the status of 
death to life. There would be an allusion to the effect of 
their identification with Christ, as in baptism (6:4), and 
above all to the new life that would be theirs as a result 
of their “acceptance.” The last interpretation seems 
preferable. 16. if the first handful of dough is consecrated: 
Paul’s figure is mixed (dough and root). First, he means, 
“If the firstfruits are holy, then the whole lump of dough 
is,” referring to Num 15:18-21. Because the first portion 
of the meal is set aside for the Lord (i.e., given to the 
Temple priests [Josephus, Ant. 4.4.4. § 70]), the whole 
batch acquires a legal purity, making it fit to be con- 
sumed by the people of God (cf. Lev 19:23-25). Then he 
uses another image. if the root is consecrated: See Jer 
11:16-17. This image expresses the same idea as the 
previous one, but to what does “root” refer? For Origen 
and Theodore of Mopsuestia the first handful of dough 
and the root are Christ, whose holiness guarantees bless- 
ings for all Israel. For Barrett and Weiss they refer rather 
to the converted remnant—an interpretation that suits 
the preceding context. For Kasemann, Lagrange, Michel, 
Pesch, Sanday-Headlam, and Wilckens the “root” means 
the patriarchs, because in v 17 it will be used again to 
designate ancient Israel, onto which the Gentiles have 
been grafted. Either of these interpretations is possible, 
but perhaps it is better to divide the images between two 
interpretations (with Cranfield, Leenhardt): the first 
handful of dough representing the “remnant,” which has 
already accepted Christ, and the root representing the 
“patriarchs.” Thus a link is established with. both the 
preceding and following contexts. 

109 17. some of the branches were broken off: Paul, still 
addressing Gentile Christians, warns them not to be 
smug about their favored situation. They are not to look 
down on the unbelieving Jews who have been cut off 
from the source of life. a wild olive shoot: In part the figure 
depends on the OT (Jer 11:16; Hos 14:6), but also on the 
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practice among ancient horticulturists of grafting a 
young wild olive branch onto an old, worn-out olive 
tree that had been giving good fruit (Columella, De re 
rustica 5.9,16). The Gentiles are the wild olive shoot 
grafted onto Israel, in place of the lopped off branches 
(=unbelieving Jews). 18. the root supports you: Israel of old 
still occupies the privileged position of the carrier of 
salvation to the world. 20. that is true: Paul does not deny 
that the defection of Israel has facilitated the conversion 
of the Gentiles, but Israel was not broken off in order 
that the Gentiles might be grafted onto the stock. Rather, 
its disbelief has resulted in their being lopped off, but that 
had no intrinsic connection with the election of the 
Gentiles actually grafted on in its place. only through faith 
you stand where you do: The situation of the Gentiles is 
owing to God’s gratuitous election and their response in 
faith, not to any merits of which Gentile Christians can 
boast. 21. did not spare the natural branches: If branches 
belonging to the tree kata physin, “by nature,” could be 
lopped off (because of infidelity), so can those that have 
been simply grafted onto it (if they prove unfaithful). 
22. Goa’s kindness and severity: These two notions come 
closest to what has traditionally been called God’s 
“mercy and justice,” but to express them Paul uses Gk 
chréstotés and apotomia. Significantly, he does not use eleos 
or dikaiosyné, which because of their OT background 
have a notably different connotation (> Pauline 
Theology, 82:39). provided you continue in his kindness: 
God’s election, though gratuitous, is conditioned by the 
Gentile Christians’ responsible fulfillment of their obli- 
gations. 23. will be grafted on: Paul finally explains how the 
lopped off branches will be able to find life in the parent 
stock of Abraham. God has the power to graft them on again: 
A fortiori—if he were able to graft on a wild olive 
branch. Throughout the argument based on the wild 
olive shoot Paul implies that the lopped off natural 
branches have not yet been cast on the rubbish heap. 
Israel has not been definitively rejected by God (11:1). 
24. from a wild olive tree... onto a cultivated one: The con- 
trast suggests the transcendent nature of the vocation to 
which the Gentile Christians have been called. The 
restoration of the Jews, however, will be easier than the 
call of the Gentiles. So Israel’s rejection is not definitive, 
but temporary. 


(Bourke, M. M., A Study of the Metaphor of the Olive Tree in 
Romans XI {Studies in Sacred Theology 2/3, Washington, 1947]. 
Rengstorf, K. H., “Das Olbaum-Gleichnis in Rom 11.16ff,” 
Donum gentilicium [Fest D. Daube; ed. E. Bammel, et al.; Oxford, 
1978] 127-64.) 


110 25-32. In God’s plan mercy is to be shown to 
all, including the Jews. 25. wise in your own way of thinking: 
Gentile Christians should not conclude that their view of 
human history is the only valid one; Paul prefers to 
disclose to them aspects of the divine mystérion long 
hidden in God but now revealed (— Pauline Theology, 
82:33-34). This “secret” has three aspects: (1) the “partial 
insensibility” of Israel (see comment on 11:7; Paul reverts 
to what he said in 11:1-10); (2) “the full complement of 
the Gentiles” (the third aspect will await the pléroma of 
the Gentiles, i.e., their “entering” as a graft onto the stock 
of the olive tree that is Israel; see comment on 11:12). (3) 
26. in this way all Israel will be saved: Thus Paul expresses 
his firm conviction about the definitive corporate destiny 
of his kinsmen—an echo of Isa 60:21-22. But how will 
they all “be saved”? Two explanations are current: 
(1) theological and (2) christological. According to the 
first, espoused by F. Mussner (Kairos 18 [1976] 241-55) 
and K. Stendahl (Paul among Jews and Gentiles [Phl, 1976] 
3-4, the vb. sothésetai would be taken as a theological 
passive (ZBG § 236), “will be saved,” i.e., by God, in a 
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merciful act independent of any acceptance of Jesus as the 
Messiah or of a mass conversion prior to the parousia. 
They would be rescued from their “partial hardening” (v 
25c) by “the Deliverer” (v 26b; cf. Isa 59:20), who would 
be Yahweh himself, since Christ has not been mentioned 
in this entire section since 10:17. The “covenant” (v 27) 
would be understood as one different from Jer 31:33. 
This would then be a salvation of the Jews apart from 
Christ. According to the christological explanation, 
espoused by W. D. Davies (NTS 24 [1977-78] 23-29) 
and many modern commentators, the vb. sdzein would 
be used in the sense of 1 Cor 9:22 (with a nuance of con- 
version); the “Deliverer” of Isa 59:20 would be applied 
to Christ at the parousia (as in 1 Thess 1:10); and the 
“covenant” of v 27 would be that of Jer 31:33 in its 
definitive stage. Thus, at the parousia “all Israel” would 
be pardoned its culpable “hardening,” would accept Jesus 
as the Messiah, and would have its sins “taken away” in 
the fulfillment of the covenant of Jer 31:33 (cited in 1 Cor 
11:25; 2 Cor 3:6). The christological explanation is 
preferable, because Paul is scarcely envisaging two 
different kinds of salvation—one achieved by God for 
Jews and one by Christ for Gentiles; that would be to go 
against his entire thesis about justification by grace 
through faith. Earlier in this section Paul quoted the OT 
against Israel; now he does so in its favor. The quotation 
is again composite; see comment on 3:10. Isa 59:20-21 
(quoted according to the LXX with slight changes) is 
joined to Isa 27:9 to illustrate the “secret” hidden in God 
and now revealed. The words show that God, in 
announcing his new covenant, reckoned with Israel’s 
infidelity; they are now applied to Christ. See further 
C. M. Horne, JETS 21 (1978) 329-43; D. G. Johnson, 
CBQ 46 (1984) 91-103; F. Refoulé, “ . . et ainsi tout Israel 
sera sauvé: Romains 11,25-32 (LD 117; Paris, 1984); P. 
Stuhlmacher, “Zur Interpretation von Rémer 11,25-32,” 
Probleme biblischer Theologie (ed. H. W. Wolff; Munich, 
1971) 555-70. 28. they are enemies of God: Because of their 
temporary and partial failure to accept Jesus as Messiah. 
on your account: A summation of 11:11-14. they are beloved 
by him because of their forefathers: The election of Israel is 
irrevocable in human history, manifested in the favor 
shown to its patriarchs—a claim that the Gentiles lack. 
30. you once disobeyed God: Paul’s view of the former 
Gentiles agrees with that of his Jewish kinsmen. Gentile 
disobedience was disbelief in God. The attitude of Jews 
toward Christ represents the same sort of disobedience. 
But as Jewish disobedience has been a factor in the 
display of divine mercy toward Gentiles, so the mercy 
shown to the latter will be used toward the Jews. 32. God 
has consigned all human beings to disobedience: All, Jews and 
Greeks, have as groups been unfaithful to God, who 
makes use of such infidelity to manifest to all of them his 
bounty and mercy —to reveal just what kind of God he 
really is (see 3:21-26; Gal 3:22). Now Paul passes to an 
exclamation about the merciful wisdom of God. 

111 33-36. Hymn to the merciful wisdom of God. 
33. how inexhaustible are God’s resources: Paul exclaims, not 
in awe and fear but in wonder and gratitude, at the 
boundless providence of God in arranging the mutual 
assistance of Jews and Gentiles in attaining salvation. 
Israel’s role in the divine plan of salvation may never 
have been suspected otherwise. 34. Paul joins Isa 40:13 
and Job 41:3(?) to stress that God is no one’s debtor, 
either for his plans or for his gifts to humanity. All 
proceeds from his gracious bounty; he needs neither 
consultants nor research assistants. Paul cites the Isa text 
according to the LXX, with a slight change of word 
order. In Isa the words refer to the deliverance of the 
Jews from exile by Yahweh and extol his greatness for 
it. The passage in Job is not certain; 41:3 is corrupt in the 
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MT, and it is almost impossible to decide what text Paul 
might have been following. Some commentators think 
that he is alluding to Job 35:7 or 41:1. 36. A doxology 
to God (the Father) as the creator, sustainer, and goal of 
the universe. The prep. ex denotes “origin,” dia (with the 
gen.) the “originator” of an action or condition, and eis 
(with the acc.) the “end, goal.” The prayer expresses the 
absolute dependence of all creation on God. Paul’s for- 
mulation may be influenced by Hellenistic philosophical 
thought (cf. Marcus Aurelius, Medit. 4.23; H. Lietzmann, 
An die Rémer 107). Cf. 1 Cor 8:6; 11:12. 

112 (III) Part II: Hortatory Section—The 
Demands of Upright Life in Christ (12:1-15:13). 
Paul now adds to the doctrinal section an exhortation 
addressed to the Roman church, even though it is prac- 
tically unknown to him. Rom 12-13 form a catechetical 
unit, rather similar to 1 Thess 4-5. It reflects the tendency 
in the early church to join parenesis to a kerygmatic or 
doctrinal exposé. This hortatory section is not exactly an 
ethical treatise, for it is quite unsystematic and somewhat 
rambling. As it stands in Rom, it implies that Mosaic 
legal prescriptions may no longer be the norm for Chris- 
tian conduct, but there are demands on Christians, and 
the principle at work in all of them is love or charity. 
Many of the topics in this section are generalities, reflect- 
ing problems with which Paul had to cope in the past in 
other churches founded by him, perhaps even at Corinth 
from which he sends this letter. Though the topics are 
not closely related, they concern in general the relation 
of justified Christians to the society in which they live. 
113 (A) Christian Life Must Be Worship in the 
Spirit Paid to God (12:1-13:14). The unity of the 
Christian community demands that individuals strive to 
overcome evil with good. The common pursuit of the 
good is expected of those who are members of the body 
of Christ and whose lives are to be a sacrifice offered to 
God. 1. I urge you: Paul speaks as an authorized apostle 
(1:5; 11:13). by the mercy of God: Lit., “mercies,” the pl. 
suggesting the multiple manifestations of mercy just 
described in chaps. 9-11, esp. in 11:30-32. to offer your- 
selves: Lit., “your bodies” (— Pauline Theology, 82:102). 
The verb not only means to place something at the 
disposition of another but also has the nuance of “offer- 
ing, presenting” something in a sacrificial setting (BAGD 
628). as a living sacrifice: Christians who strive to do what 
is right give a cultic sense to their lives. Paul implicitly 
compares them with animals slaughtered in Jewish or 
pagan cults, but he adds a distinguishing note: their 
offering of themselves is “alive and living,” not accom- 
plished through dead animals. spiritual worship: It is 
guided by logos, “reason,” and befits a human being. 2. do 
not be conformed to this world: “This world” is passing and 
imperfect (1 Cor 7:31). Paul alludes to the Jewish distinc- 
tion of “this world/age” and the “world/age to come,” 
which was adopted by the early church and given a 
Christian nuance. Paul himself thinks of the “world/age 
to come” as already begun; the “ages” have met at the 
start of the Christian dispensation (1 Cor 10:11). Hence 
the Christian, though in “this world,” must live for God , 
and not be conformed to any other standard. be trans- 
formed: See 2 Cor 3:18. The metamorphosis is not exter- 
nal but inward, involving the renewal of the human nous, 
and is effected by the presence of God’s indwelling Spirit. 
114 3-13. The cult to be paid to God should 
manifest itself concretely in a life in society based on 
humility and charity. It calls for a proper, unselfish use 
of spiritual gifts received. As an apostolic founder of 
Christian churches, Paul realized only too well the 
danger to the community of elements in it that over- 
estimated their worth. 3. the grace given to me: See 1:5; 


(51:115-117] 


15:15. according to the standard of faith: Lit., “the measure 
of faith.” The norm of one’s judgment is to be pistis. This 
is not the charismatic “faith” of 1 Cor 13:2, since the 
exhortation is addressed to all Christians, but may be 
either the active response of the believer (fides qua creditur) 
or, better, the object believed in (fides quae), which in the 
concrete is Christ Jesus. Each one, instead of thinking 
too highly of oneself, should measure oneself by the 
standard of what one believes in (see Cranfield, NTS 8 
[1961-62] 345-51). 5. we are one body in Christ: In earlier 
letters Paul referred to the union of Christians with 
Christ and to their mutual unity in him under the figure 
of the body of Christ (1 Cor 6:15-20; 10:16-17; 
12:12-31). As in 1 Cor 12:12-31, the phrase “one body” 
probably does not suggest anything more than a moral 
union of the members who conspire together for the 
common good of the whole, as in the body politic. We 
have to look elsewhere for further nuances of his thought 
on the subject (+ Pauline Theology, 82:122). Note that 
here Paul does not say that we are “the body of Christ” 
or mention the “one body” in any connection with the 
church. We are “one body” because we are “in Christ.” 
One should preserve the nuances of his thought in 
various passages. 

115 6. we have gifts: The different gifts of grace that 
Christians receive from the Spirit as a result of faith are 
destined for the community’s benefit. Each one must 
realize the social character of the God-given talents or 
gifts and make use of them for the common good 
without envy or jealousy. Paul enumerates seven of 
them, at first in abstract terms, then later in names for 
persons. inspired preaching: Lit., “prophecy,” understood 
in the NT sense (1 Cor 12:10; 13:2; 14:3-6,24; 1 Thess 
5:20). in proportion to (our) faith: Gk analogia means “right 
relationship, proportion” (BAGD 56) and creates little 
problem here. The word pistis is more problematic; see 
comment on v 3 above. It is best understood here as fides 
quae, the body of Christian belief. 7. service: The second 
gift is diakonia, which probably refers to the administra- 
tion of material aid or the distribution of alms of the 
community (see 1 Cor 16:15; Acts 6:1). Nothing in this 
context relates it to a distinct class of persons (= “dea- 
cons”). if one is a teacher: The third gift is the teaching of 
Christian doctrine, a task distinct from preaching and 
service previously mentioned (see also 1 Cor 12:28; cf. 
Eph 4:11). 8. ifone exhorts: The fourth gift is possessed by 
the “spiritual father” of the community. if one contributes: 
The fifth gift is possessed by the one who “shares” 
private wealth by way of alms; such a philanthropist is 
expected to exercise it “with a generous simplicity” (see 
2 Cor 9:11,13 and comment on 2 Cor 8:2). if one is a 
leader: The sixth gift belongs to ho proistamenos, “the one 
who is at the head” of the community, an official or 
administrator (see 1 Thess 5:12). If the order of the gifts 
be significant, the “leader’s” place in the list is note- 
worthy. Another transl. is sometimes used, “the one who 
contributes” (RSV; cf. BAGD 707); but then itis difficult 
to distinguish this gift from the second or the fifth. with 
diligence: Diligent attention should characterize the 
leader’s governance. a merciful helper: The seventh gift 
belongs to the person who performs acts of mercy; such 
a one is expected to do them cheerfully. The spirit in 
which they are done is more important than the acts. 


(Ellis, E. E., “‘Spiritual’ Gifts in the Pauline Community,” NTS 
20 [1973-74] 128. Kasemann, E., ENTT 63-94.) 


116 9. let love be genuine: Love without sham or 
hypocrisy is explained by a series of instructions or 
maxims about charitable acts. 10. with brotherly affection: 
Unfeigned charity must be shown above all to members 
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of the Christian community. Paul uses philadelphia to 
distinguish it from the wider obligation of agapé. eager to 
show one another honor: The sense of this phrase is 
disputed; the transl. used here follows that of several 
ancient versions. It could, however, be: “As far as honor 
is concerned, let each one esteem the other more highly” 
(see BDF 150). 11. serve the Lord: This is the motive for 
all Christian conduct. Instead of kyrid some mss. (D, G) 
read kairo, “serve the hour.” If this were right, Christians 
would be called upon to meet the demands of the time 
in which they live (see O. Cullman, Christ and Time [Phl, 
1950] 42). 13. the needs of the saints: Is Paul hinting to the 
Roman Christians that they too should think of helping 
the Jerusalem Christian community with alms (see 
15:25)? 

117 14-21. In these verses Paul recommends 
charity to all, even one’s enemies. 14. bless your persecutors: 
This counsel echoes Jesus’ words (Matt 5:44; Luke 
6:27~28). Some important mss. (P4*, B, 1739) omit 
“your,” and the sense would be more general, “Bless (all) 
persecutors.” There is no reason to think that Paul is 
aware of any official persecution of Christians in Rome 
at this time. 16. have the same regard for one another: A 
recommendation of mutual esteem for the concord of the 
community (see 15:5); it is also a warning against any 
false self-esteem. associate with lowly folk: This trans]. 
understands Gk tapeinois as masc., but in view of the 
preceding injunction (not to set one’s mind on lofty 
things), it could mean, “Give yourselves to lowly tasks” 
(neut.). do not be conceited: See Prov 3:7, quoted freely. 
17. no evil for evil: Paul’s warning may echo the words of 
Jesus (Matt 5:39, 43-44). aim at what is honorable: Prov 3:4 
adapted (cf. 2 Cor 4:2; 8:21). 19. look not for revenge: Both 
the desire for revenge against (outside) enemies and the 
pursuit of it are excluded from Christian conduct. The 
right to avenge oneself is not part of the conquest of evil, 
despite any first impression. Charity must reign in 
everything. make place for the wrath: Give scope to God’s 
(eschatological) wrath, which will manifest itself against 
sin. Paul immediately quotes Deut 32:35 (in a form close 
to the MT). The quotation makes the reference to God’s 
wrath certain. The Christian should leave to God the 
retribution of evil and pursue only the good. 20. Paul 
cites Prov 25:21-22 (LXX, ms. B), making it his own 
recommendation. heaping burning coals upon his head: The 
meaning of this OT phrase is obscure. In following the 
LXX, Paul clearly speaks of heaping coals “upon” the 
“head” (pace M. Dahood, CBQ 17 [1955] 19-23; L. 
Ramaroson, Bib 51 [1970] 230-34). Various explana- 
tions are given for the figure used: (1) For Ambrosiaster, 
Augustine, and Jerome the coals were a symbol of the 
burning pangs of shame. The enemy would be moved by 
kindness to shame and regret, which would burn upon 
his head like coals of fire. But such a symbolic meaning 
is not attested elsewhere. (2) For S. Morenz (TLZ 78 
[1953] 187-92) the coals are a symbol of repentance. 
This symbolic meaning he derives from a remote allusion 
to an Egyptian ritual described in a 3d-cent. Bc Demotic 
text according to which a penitent carries on his head a 
dish of burning charcoal to express such repentance, 
when he had wronged someone. So kindness to an 
enemy would make him express his repentance before 
God (cf. W. Klassen, NTS 9 [1962-63] 337-50, for a 
nuanced use of Morenz’s explanation). (3) Some Gk 
Fathers (Origen, Chrysostom) understood the coals as a 
symbol for a more noble type of revenge: If one feeds 
one’s enemy and he remains hostile, one makes him liable 
to more serious punishment from God; thus one heaps 
coals of divine punishment on the enemy’s head. Again, 
such a symbolic meaning is not elsewhere attested. (4) K. 
Stendahl (HTR 55 [1962] 343-55) has modified the last 


864 Romans (13:1-11) 


interpretation by comparing Paul’s general principle 
with statements in QL advocating the nonretaliation of 
evil done by enemies and the deferring of retribution to 
God's day of vengeance (see 1QS 10:17-20; 9:21-22, 
1:9-11). Paul’s use of Deut 32 and Prov 25, then, would 
suggest a qualified way of adding to the measure of an 
enemy’s sins. 


(Cranfield, C. E. B., A Commentary on Romans 12-13 [Edin- 
burgh, 1965]. Culpepper, R. A., “God’s Righteousness in the 
Life of His People: Romans 12-15,” RevExp 73 [1976] 451-63. 
Schelkle, K.-H., “Der Christ in der Gemeinde: Eine Auslegung 
von Rom 12,” BK 28 [1973] 74-81.) 


118 13:1-7. The duties of Christians toward civil 
authorities. As Paul writes to the Roman church, he is 
aware that this community more than others would be 
conscious of imperial authority. Up to the time that Paul 
writes Rom, there has been no official persecution of 
Christianity in Rome, but an internal strife in the Jewish 
community there (probably between Jews and Jewish 
Christians; > Paul, 79:10) was settled by Claudius’s 
expulsion of the Jews from Rome (Acts 18:2). This was 
known to Paul, yet his discussion of the duties of Chris- 
tians toward civil authorities remains on the level of 
general principles. As citizens of another world (Phil 
3:20), they might be inclined to question their relation 
toward civil authorities, especially when these were 
pagans. Paul’s solution of the problem is related to the 
principles of Prov 8:15 and Matt 22:16-21. 

119 1. every person: Lit., “every soul,” a hebraism 
(see comment on 2:9). The injunction is not restricted to 
Christians. In some mss. (P 46, D *, G) and the OL “soul” 
is omitted, and there is a simple impv., “obey all higher 
authorities.” higher authorities: Lit., “highly placed, gov- 
erning authorities” (BAGD 841). The pl. noun exousiat is 
commonly used for human “authorities” in profane 
Greek and in the NT (Luke 12:11). O. Cullmann, 
however, has maintained that exousiai has another mean- 
ing, the “invisible angelic powers that stand behind state 
government,” or even a double meaning, “the empirical 
state and the angelic powers” (The State in the New Testa- 
mae (INN, IDSEl)s cr. il Com Beg il Ree Sew2. Iie tg, 
however, hardly likely that Paul is referring to anything 
like that; he means ordinary human civil authorities, on 
whom Christians are dependent and whom they must 
obey. there is no authority except from God: Even Rome’s 
imperial authority comes from God, though Rome may 
be reluctant to admit it. Indirectly, Paul acknowledges 
the Father as the source of all the welfare and peace 
brought by imperial Roman rule. 2. anyone who resists 
authority opposes what God has ordained: A general principle 
is deduced from the foregoing. Obedience to civil 
authorities is a form of obedience to God himself, for the 
relation of human beings to God is not limited to the 
religious or cultic sphere. The supposition running 
through vv 1-7 is that the civil authorities are conduct- 
ing themselves rightly and are seeking the interests of the 
community. The possibility is not envisaged either of a 
tyrannical government or of one failing to cope with a 
situation where the just rights of individual citizens or of 
a minority group are neglected or violated. Paul insists 
on merely one aspect of the question: the duty of subjects 
to legitimate authority. He does not discuss here the duty 
of civil authorities. 4. for they are God’s agents working for 
(your) good: This is a reformulation of v 1, stressing the 
delegated character of civil authority; it envisages only a 
civil government properly fulfilling its functions. The 
phrase eis to agathon, “for the good,” expresses the finis of 
civil activity. they do not carry the sword for nothing: The 
sword is introduced as the symbol of penal authority, of 
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the power legitimately possessed by civil authorities to 
coerce recalcitrant citizens in the effort to maintain order 
and strive for the common goal. God’s agent to execute (his) 
wrath on wrongdoers: The context shows that the wrath is 
divine, as in 12:9; otherwise such authorities would not 
be God’s agents. 5. for conscience’ sake: Another motive for 
obedience is introduced; Paul realizes that fear of punish- 
ment will not always deter citizens from violating civil 
regulations. His appeal to conscience suggests a moral 
obligation for obedience to civil laws, and not one that 
is simply legal or penal. It links human reaction to civil 
rulers with the divine origin of civil ‘authority itself. 
6. why you also pay taxes: Paul takes it for granted that 
Roman Christians have been paying taxes. For the third 
time he stresses the delegated nature of civil authority 
(13:1,4)—here in the matter of taxes. 7. cf. Mark 12:17. 


(Bruce, F. F., “Paul and ‘the Powers That Be,’” BJRL 66 
[1983-84] 78-96. Dyck, H. J., “The Christian and the 
Authorities in Romans 13:1-7,” Direction 14 [1985] 44-50. 
Hultgren, A. J., “Reflections on Romans 13:1-7: Submission to 
Governing Authorities,” Dialog 15 [1976] 263-69. Hutchinson, 
S., “The Political Implications of Romans 13:1-7,” Biblical 
Theology 21 [1971] 49-59.) 


120 8-10. From the Christian’s duty to civil 
authorities Paul moves on to the obligation of charity 
that sums up the whole Mosaic law in the new dispensa- 
tion. 8. owe no one anything, except mutual love: In this all 
the obligations of Christian life find their summation. 
Paul is not making love or charity a sort of duty owed 
to someone, but he expresses it thus to stress its role in 
all Christian conduct; it is not restricted only to fellow 
Christians. has fully satisfied the law: As elsewhere in Rom 
(see comment on 2:12) the Mosaic law is meant, as the 
following quotations make clear. 9. commandments: Paul 
cites phrases from the Decalogue (Exod 20:13-17; Deut 
5:17-21). The order of individual prohibitions differs 
from that of the MT, but it is the same as that of the LXX 
of Deut 5:17-18 (ms. B); cf. Luke 18:20; Jas 2:11; Philo, 
De dec. 120, 132. summed up in this saying, “Love... : Paul 
may be echoing a saying of Jesus (Mark 12:28-34) that 
sums up the Mosaic law with Deut 6:4-5; Lev 19:18. 
Other Jews were also accustomed to epitomizing the law 
in similar ways (see Str-B 1. 907-8), as they regarded the 
specific regulations (613 commands and prohibitions of 
the Torah) as developments of such OT passages. In Lev 
19:18 “neighbor” means, however, fellow Jews, but as it 
is used by Paul it has a wider extension. 10. love is the 
fulfillment of the law: Though this may seem to be only an 
abstract formulation of the preceding, Paul is enunciat- 
ing his own basic principle. If Christ is the “goal of the 
law” (10:4), then “love,” which motivated his whole 
existence and soteriological activity (8:35), can be said to 
be the law’s fulfillment. It becomes the norm for Chris- 
tian conduct and, when properly applied, achieves all 
that the law stood for. See A. L. Bencze, NTS 20 
(1973-74) 90-92. 

121 11-14. Aneschatological exhortation addressed 
to the Christians of Rome: they must realize that they are _ 
already living in the eschaton, for the two ages have met 
(1 Cor 10:11). 11. critical time: The period of Christian 
existence is kairos, a time when Christians are called upon 
to manifest by their actions that they are such and to con- 
duct themselves suitably. Elsewhere Paul uses eschato- 
logical motivation in moral exhortations (1 Thess 5:6; 
1 Cor 7:26,28-30); cf. Col 4:5; Eph 5:16. Even though 
what Paul says in 11:25 about the conversion of Israel 
might suggest that the definitive stage of salvation is still 
something of the future, nevertheless the kairos has 
begun—with the death and resurrection of Christ. Now 
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is the time for Christians to appropriate to themselves by 
their faith, “working itself out through love” (Gal 5:6), 
the effects of what Christ Jesus once achieved for all. 

awake from sleep: See 1 Thess 5:6; 1 Cor 15:34; cf. Eph 
5:14. salvation is nearer: The eschatological deliverance of 
Christians as the fulfillment of the pledge (2 Cor 1:22) or 
of the firstfruits (Rom 8:23) has been guaranteed by the 
indwelling Spirit. It is now nearer than it was when they 
first put their faith in Christ. 12. the night is far spent: Paul 
implies that not too long a time separates Christians from 
their eschatological destiny. let us throw off the deeds of 
darkness: The contrast of day and night, of light and 
darkness, is symbolic of good and evil, just as in 1 Thess 
5:5-8 (cf. Eph 5:8-11). These pairs are commonly used 
in current Jewish apocalyptic writings, esp. in the Essene 
QL (1Q8 2:7; 3:20-4:1; 1QM 15:9, “in darkness are all 
their deeds,” i.e., the deeds of the sons of darkness who 
are dominated by the prince of demons, Belial). don the 
armor of light: Christians cannot afford to remain in the 
unprotected condition of scantily clothed sleepers at a 
time when the situation calls for “armor.” The armor is 
not described here, but in 1 Thess 5:8 it is described as 
faith, charity, and hope; cf. Eph 6:15-17. 13. A list of 
vices that are the “deeds of darkness” (see comment on 
1:28; > Pauline Theology, 82:142). 14. put on the Lord 
Jesus Christ: Let Christ be your armor. Through baptism 
the Christian has already “put on” Christ (Gal 3:27). But 
that ontological identification of the Christian with 
Christ must bear fruit in one’s conscious life; as one 
becomes more and more aware of Christian identity, one 
should withdraw more and more from sin. Such a 
psychological outlook once cultivated will stifle all the 
desires of the Ego subject to Sin. See E. Lévestam, 
Spiritual Wakefulness in the New Testament (Lund, 1963). 

122 (B) Charity is Owed by the Strong to the 
Weak (14:1-15:13). The second part of the hortatory 
section is immediately concerned with such minor ques- 
tions as the eating of meat and the observance of holy 
days. But more fundamentally it deals with the age-old 
problem of the scrupulous vs. the enlightened conscience, 
or the conservative vs. the progressive. Paul seems to 
have heard something about the Roman church, and in 
this part of Rom addresses himself to a problem there (> 
6 above). However, he deals with it only in generic 
terms, probably because he is not intimately acquainted 
with this church. Though unimportant in itself, it gives 
Paul the opportunity to formulate prudent principles 
based on conviction (14:1,22,23), love (14:15), the 
example of Christ (14:9,15; 15:3,7-8), and the Chris- 
tian’s loyalty to him (15:13). Paul’s discussion ends with 
a plea for unity based on important ideas of the doctrinal 
section. 

1. welcome the one who is weak in conviction: Paul has 
probably heard of scrupulous Jewish Christians whose 
judgments are based on an insufficiently enlightened 
faith. Such persons have not really grasped what is meant 
by uprightness through faith and have sought instead to 
find assurance by added practices. And yet even such 
persons belong to the Christian community. On pistis, 
“conviction,” see comment on 14:23. without debating 
minor points: Lit., “not for the purpose of quarrels about 
opinions.” The “weak” person should be welcomed as 
God would welcome him; he should not be subjected to 
idle disputes, since such disputes undermine confidence 
on all sides. 2. vegetables: Paul’s first example involves a 
food taboo. Whereas the “strong” eat food of all sorts, the 
“weak” eat only vegetables, perhaps because of their pre- 
Christian background (cf. Dan 1; Jdt 8:6). Once it is seen 
that such an issue is not related to the essentials of Chris- 
tian faith, the obligation of mutual charity becomes clear. 
Each must accept the other as God would. 4. to criticize 
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someone else’s servant: A warning is addressed to the 
“weak” Christian: the person one would regard as lax is 
actually a member of God’s household. God alone, as 
that person’s master, will judge his failure or success. 
From God come both the acceptance of the weak and the 
status of the strong. 

123 5. distinguishes one day from another: Another 
example of scrupulosity has to do with the celebration of 
holy days or fast days (see Zech 7:5; 8:19). Early Chris- 
tians came to fast on Wednesdays and Fridays (Did. 8:1, 
Herm. Sim, 5.3.7). In any case, the “weak” Christians of 
Rome continued to distinguish such days from ordinary 
days, whereas the “strong” Christians were not that 
concerned about them. There is no evil in entertaining 
different convictions about such matters, and Paul reso- 
lutely excludes disputes or critical judgment about them. 
6. for the Lord: What matters in all of this is the motiva- 
tion, whether the days be observed or not, as long as the 
Lord is served thereby. A member of the Lord’s house- 
hold is expected to serve his Lord. 7. none of us lives for 
himself: The liberating act of Christ, freeing human 
beings from bondage to law, sin, and death (8:2), has 
enabled them to live for God (6:10-11; Gal 2:19). This 
implies the service of God in all things, and it is the basis 
of life in Christian society. 8. we are the Lord’s: Christians 
belong to and must acknowledge their relation to the 
risen Christ as Kyrios (see 1 Cor 6:20; 7:23; 8:6). 9. Lord 
of both the dead and the living: Paul formulates the finality 
of the passion, death, and exaltation of Christ, stressing 
his sovereignty over the dead and the living, which 
became his as of the resurrection. It is a universal 
dominion proper to the Kyrios of all (cf. 1 Thess 5:10; 
Phil 2:11). The Christian, who shares in that redemption 
through faith and baptism, will eventually share the 
glory of the risen Lord himself (2 Cor 5:14-15). 10. judge: 
The Christian must not judge other Christians, be they 
weak or strong. we shall all stand before God’s tribunal: A 
further argument is introduced, echoing the sentiments 
of 14:4. 11. It is supported by a conflated OT quotation, 
from Isa 49:18 and 45:23 (LXX). The latter has been used 
in Phil 2:10-11 in a form quite close to the meaning of 
the original, as Paul acknowledges Christ as Kyrios. But 
here the vb. exomologésetai is taken in the sense of “admit- 
ting, confessing” what one has done before God as judge: 
bending the knee and confessing sins are what Christians 
do before God. If so, then they should not presume to 
judge one another. 

124 14:13-15:6. The main part of Paul’s exhorta- 
tion, addressed to the “strong,” is given here. The 
principles enunciated, however, are generic and can be 
applied to all. 14. nothing is unclean in itself: This verse is 
somewhat parenthetical and sets forth a principle that is 
operative in the rest of the discussion. The principle may 
be related to that in 14:6. It may echo Jesus’ saying (Matt 
15:11) about the Pharisaic distinction between “clean” 
and “unclean” (“common” or “uncommon”) things (cf. 
Lev 17:15; Str-B 1. 718). The created thing in itself is 
neither, but the estimate of it by a person becomes the 
guide to his or her actions. 15. your conduct is no longer ruled 
by love: This verse resumes the idea of 14:13, but Paul 
now introduces the prime consideration, charity or love. 
Though to the strong no food is unclean, concern for a 
“brother” (= fellow Christian) will make the strong con- 
sider the social aspects of judgment and actions. do not 
destroy with your food one for whom Christ died: The weak 
“brother,” who follows the dictates of his conscience, 
may be distressed at the sight of Christians partaking of 
certain kinds of food. The strong, in vaunting their 
enlightened or emancipated consciences before the weak, 
are not making professions of charity. Paul calls on 
Christians to relinquish their legitimate claim of freedom 
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for the sake of one who is weak (see 14:20). 16. do not let 
your privilege be criticized as evil: Lit., “let not your good be 
spoken ofas evil.” The “good” is Christian liberty, which 
Paul recognizes fully, but he refuses to allow it to be 
asserted at the expense of distress to another. It might 
lose its esteemed quality and be brought into disrepute. 
125 17. uprightness, peace, and joy in the holy Spirit: 
The essence of the kingdom does not consist in freedom 
from such things as dietary regulations, but in the 
freedom of the Christian to react to the promptings of 
the indwelling Spirit. Three qualities—two of which 
echo key ideas of the doctrinal section of Rom, upright- 
ness (chaps. 1-4) and peace (5:1; 8:6) — proceed from the 
Spirit’s promptings and are the conditions of Christian 
conduct in the kingdom. In Gal 5:13 Paul counsels 
Christians to be slaves to one another in love because of 
their new-found Christian freedom (see 1 Cor 8:1; 
10:23). 20. for the sake of food: Paul repeats v 15b sub- 
stantially. Of more importance than the right to eat or 
celebrate is the Christian’s obligation not to destroy the 
“work of God” by making a weak brother stumble. In 
the context, the “work of God” probably refers to the 
weak brother, but it may refer to the unity of the Chris- 
tian community, which could be undone by insistence on 
extravagant claims of freedom without respect for others 
(cf. 1 Cor 3:9), 21. See 1 Cor 8:13. 22. keep the conviction 
you have between yourself and God: The clear insight and the 
firm conviction the “strong” Christian has of the moral 
goodness of a certain deed should guide one whenever 
one scrutinizes one’s conduct in the sight of God. This is 
the norm, when an action is considered between oneself 
and God. But social considerations may compel one to 
modify one’s conduct before others. who has no reason to 
condemn himself for what he approves: A beatitude is uttered 
over the one who has no qualms of conscience for a prac- 
tical decision, whether to eat or not. 23. all that does not 
proceed from conviction is sin: Lit., “all that is not of convic- 
tion.” Pistis here has the same force as in vv 1,22. Pace E. 
Kasemann (Romans 379), it does not mean the faith that 
justifies. It is rather to be understood as “conviction” 
(with O. Bardenhewer, E. Best, Cranfield, Lietzmann, 
Sanday-Headlam). Moreover, “all” is to be understood in 
a restricted sense as referring to the examples that Paul 
has cited in the paragraph. Pistis is, then, the perspective 
that enables the Christian to judge actions in such cases 
in the sight of God. Whatever is thus done against the 
conviction of one’s conscience would be sinful. (> 9 
above.) 

126 15:1. The example of Christ is proposed to the 
“strong,” who are now mentioned for the first time, even 
though the exhortation to them began at 14:13. Paul 
identifies himself with them. to put up with weaknesses: The 
vb. bastazein means either “to bear” (a burden) or “to 
endure, put up with” (BAGD 137). The former would 
imply that the strong are called upon to help the weak in 
shouldering the burden of their scruples; the latter would 
counsel patient forbearance of the immature attitude of 
the weak. 2. to build up: Le., the life of the community. 
The phrase pros oikodomén is often taken to mean “to edify 
him,” referring to the personal development of a Chris- 
tian neighbor. But because Paul often uses the building 
metaphor in a corporate sense (see 1 Cor 14:12; Rom 
14:19; cf. G. W. MacRae, AER 140 [1959] 361-76), the 
phrase undoubtedly has a social, corporate sense here 
too. 3. Christ did not please himself: Christ’s sacrifice of his 
life was motivated by his love for human beings 
(8:32-35). Love, then, should motivate the Christian to 
seek to please others and to contribute to the upbuilding 
of all. Paul applies to Christ Ps 69:10, a verse from a 
psalm of personal lament uttered by an upright Israelite 
who has sustained opprobrium because of his zeal for 
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God’s house. As applied to Christ, it means that he bore 
the reproaches addressed to God. But the original sense 
of the Ps is not too pertinent to the situation envisaged 
by Paul; therefore he tries to justify the accommodated 
sense that he gives to it. 4. See Rom 4:23, which makes 
the same point that the OT Scripture has meaning for 
Christians of today. we might have hope: When Jesus’ 
suffering is viewed against sacred history, it takes on a 
deeper meaning. Seen in this larger perspective, it gives 
Christians a basis for their hope. 5-6. Paul’s prayer for 
harmony. 

127 7-13. An appeal for unity, based on the pattern 
set by Christ. 7. as Christ has welcomed you: The conclusion 
that follows from Christ’s own command (John 13:34; 
15:12). for the glory of God: The motive behind all of 
Christ’s redemptive activity (see Dil eile Beilile ee 
1Q19 13:1; 1QSb 4:25; 1QS 10:9). 8. became a servant of 
the Jews: Lit., “of circumcision” (see Gal 2:8-9 for the 
same way of designating the Jewish people). Jesus had to 
be a Jew and minister to the Jews in order to confirm 
God’s promises to the patriarchs and thereby give evi- 
dence of divine “truth” (= fidelity; see comment on 3:4). 
But as Paul understands these promises, both Jews and 
Gentiles share in them. In this Paul finds the unity of the 
Christian community despite its ethnic background. 9. 
that the Gentiles might praise God for his mercy: They too 
were included in the OT promises, as the Scripture texts 
to be cited will show. Even though Christ’s ministry was 
directed to the Jews, the Gentiles were to be included in 
his kingdom in due time, as the OT promises indicate. I 
will praise you among the Gentiles: Ps 18:50 (=2 Sam 
22:50). Again Paul uses testimonia from the Torah, 
Prophets, and Pss to support his contention (see com- 
ment on 3:10). Note the linking idea ethné, “nations,” or 
laoi, “peoples.” 10. See Deut 32:43 (LXX). 11. See Ps 
Gell, 1A, See ise WEI) (LOD), WS. INGRE oo o HOP a o « HOARE 
The final blessing, which concludes the hortatory 
section, employs key ideas of the OT passages just cited; 
in addition, it echoes those of the doctrinal section. God 
of hope: The God on whom both Jews and Gentiles center 
their hope. 

128 (IV) Conclusion (15:14-33). Paul sends 
news about himself, his apostolate, and his plans. Now 
that his labors in the East have come to an end, he must 
visit Jerusalem with the token of good will and solidarity 
that his Gentile churches are offering to the mother 
church. Once this is done—and he asks the Roman 
Christians to pray that this will be accepted in the right 
spirit —he plans to visit Rome on his way to evangelize 
the West. Paul takes the occasion to compliment the 
Romans on the good things he has heard about them. He 
is proud to write to them as the “apostle of the Gentiles,” 
even though he has so far had no influence on their belief 
in Christ. 14. I am convinced: Although he has just finished 
exhorting the Roman Christians to unity (15:7-13), Paul 
points out the abiding conviction (pf. tense) that he has 
of their goodness and their understanding of Christian 
faith. 15. I have written rather boldly: As in 1:5,13, he 
apologizes for writing to a church not founded by him, 
but he is emboldened to do so because he has received a 
commission to evangelize Gentiles, and the Roman 
Christians thus fall under his apostolic care. because of the 
grace given to me: The God-given charism (= gratia gratis 
data of later theology) to summon Gentiles to faith in 
Christ (1:5; 12:3; Gal 2:7-8; 1 Cor 4:6). 16. to be a minister 
of Christ Jesus: Paul describes his role in liturgical 
language, using neither diakonos, “servant,” as in 2 Cor 
3:6, nor oikonomos, “steward,” as in 1 Cor 4:1, but 
leitourgos, “cultic minister.” In his mission to the Gentiles 
he sees his function to be like that of a Jewish priest 
serving in God’s Temple. If all Christian life is to be 
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regarded as a worship paid to God (12:1), the spreading 
of Christ’s gospel is easily compared to the role of a 
sacred minister in such worship (see K.-H. Schelkle, TQ 
136 [1956] 257-83). Paul implies that the preaching of 
the word of God is a liturgical act in itself. If Clement of 
Rome (Ad Cor. 8:1) could look on the OT prophets as 
cultic ministers of God’s grace, this can be applied even 
more to the apostles and prophets of the NT (cf. 11:13; 
2 Cor 3:3; Phil 2:17). the offering of the Gentiles: Objective 
gen.; it is the evangelized Gentiles who are consecrated 
and offered to God as an acceptable sacrifice. Since the 
finis of all sacrifice is to bring about in some way the 
return of sinful human beings to God, Paul looks on his 
work among Gentiles as a form of sacrifice, for their con- 
version has achieved that very purpose. The apostle 
offers to God not slaughtered animals, but repentant 
human beings. 17. in what pertains to God: Paul’s pride and 
boast are rooted where they should be, in Christ (see 
S72) 

129 18. what Christ has accomplished through me: Paul 
is aware that he is only an instrument in the conversion 
of the Gentiles; Christ really brings about their turning 
to God. 19. by the power of signs and miracles: Paul’s rhetoric, 
physical stamina, and especially the extraordinary deeds 
performed by Christ through him have been elements 
that served the evangelization of the Gentiles. For the 
phrase sémeia kai terata, see 2 Cor 12:12; cf. Acts 2:19, 
22,43; 15:12. from Jerusalem to Illyricum: The two terms of 
Paul’s apostolic activity in the East. It began in Jerusalem, 
the city from which “the word of the Lord” goes forth 
(Isa 2:3), and reached as far as the Roman province of 
Illyricum (on the west coast of the Balkan peninsula, 
including lower Yugoslavia and Albania today). 20. on 
another’s foundation: Paul is not thinking of Christ as the 
sole foundation of Christian life, as in 1 Cor 3:11, but of 
the work of other apostles and prophets who founded 
churches. His ambition is to carry Christ’s name to areas 
where it is unknown (2 Cor 10:15-16). 21. Isa 52:15 is 
quoted according to the LXX, which introduces “about 
him” into its translation. The LXX text is thus more 
suited than the MT to Paul’s use of the verse with refer- 
ence to Christ. In Dt-Isa the verse is part of a song of the 
Servant of Yahweh (cf. Rom 10:16). 

130 22. See Rom 1:10-13. 23. no longer an opportu- 
nity in these parts: Paul knows, of course, that he has not 
yet converted all the Gentiles in the eastern Mediter- 
ranean area, but he seems to regard his function as that 
of laying foundations. Others may build on them (1 Cor 
3:6,10). 24. on my way to Spain: As in 15:28, we learn only 
of Paul’s plans to visit Spain. Did he ever get there? (> 
Paul, 79:52). to be sent from there by you: To be dispatched 
at least with their prayers and good wishes, if not also 
with their alms. 25. to take help to God’s holy people: Lit., 
“to the saints.” The collection, taken up in the Gentile 
churches founded in Galatia, Achaia, and Macedonia 
(Gal 2:10; 1 Cor 16:1-4; 2 Cor 8:1-9:15), must be 
carried by Paul personally to Jerusalem, despite his desire 
to head west. He attached much importance to this 
collection, intended to establish good relations between 
the Jewish Christian mother community of Jerusalem 
and the newly founded Gentile Christian churches. It 
would be a token of their solidarity. the poor: This is a 
term for the needy among Jerusalem Christians; it is not 
a title for that community as such (like the use of the term 
-ebyénim for the Qumran Essenes, 4QpPs@ 1-2 11 9; 
1,3-4 iii 10); see L. E. Keck, ZNW 56 (1965) 100-29. 
27. they are indebted to them: Even though the collection 
was the result of freewill offerings, the Gentile Chris- 
tians are acknowledging thereby their indebtedness to 
the mother church of Jerusalem. The Gentile Christians 
have shared in the spiritual benefits of the Jewish 
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Christians, the first converts to Christ; so they now 
share their material benefits with the poor of Jerusalem. 
Underlying this sharing is the recognition that “salvation 
comes from the Jews” (John 4:22; cf. Rom 9:4-5). Paul 
may also be hinting delicately to the Romans that they 
too should think similarly (see 12:13). 28. delivered the 
proceeds under my own seal: Lit., “having sealed or stamped 
the fruit.” Paul makes use of a figure from tenant farm- 
ing. When the tenant delivered the harvested fruit to the 
owner, it was marked with the farmer’s seal as identifica- 
tion. Paul wants the collection to be known as coming 
from the churches founded by him in the Lord’s harvest. 
He also implies that he is still under suspicion in 
Jerusalem. This prompts him to ask the Roman church to 
pray for three things (vv 30-32): that no danger may 
befall him from unbelievers in Judea, that his collection 
may be received by the saints in the proper spirit, and 
that he may eventually come to Rome with a joyous 
heart. 33. Paul’s final blessing on the Romans. 


(Cranfield, C. E. B., “Some Observations on the Interpretation 
of Romans 14,1—15,13,” ComViat 17 [1975] 193-204. Dupont, 
J., “Appel aux faibles et aux forts dans la communauté romaine 
[Rom 14,1-15,13],” SPC 1. 357-66. Lorenzi, L. de [ed.], 
Freedom and Love [Benedictina 6; Rome, 1981]. Nickle, K. F., The 
Collection; A Study in Paul’s Strategy [SBT 48; London, 1966].) 


131 (V) Letter of Recommendation for Phoebe 
(16:1-23). For the relation of this chapter to the whole 
of Rom, > 9-11 above. 1. I commend to you: Paul uses 
synist@mi, a current epistolary expression to introduce a 
friend to other acquaintances (see 1 Macc 12:43; 2 Macc 
4:24: cf. C.-H. Kim, Form and Structure of the Familiar 
Greek Letter of Recommendation [SBLDS 4, Missoula, 
1972]. Phoebe: An otherwise unknown Christian 
woman, the bearer of this letter. our fellow Christian: Lit., 
“our sister,” see 1 Cor 7:15; 9:5; Phlm 2. She is not an 
imposter. a deacon: Perhaps (common gender) diakonos 
designates a member of a special group in the church of 
Cenchreae, or perhaps it is only a generic designation, 
“servant, assistant.” There is no way of being sure that 
the term already designates a special “order” of ministers. 
For the generic use, see 1 Thess 3:2, 2 Cor 3:6;,11:23. 
However, Phil 1:1 and 1 Tim 3:8,12 begin to point in the 
direction of a specific group or function. church at 
Cenchreae: Cenchreae was one of the two ports of ancient 
Corinth; it was situated on the east side of the Isthmus 
of Corinth, on the Saronic Gulf, whereas Lechaeum was 
the port on the west side (see J. Murphy-O’Connor, St. 
Paul’s Corinth (Wilmington, 1983] 17-21). The letter of 
recommendation may have been written from either 
Corinth or Cenchreae. In Rom, Paul uses ekklésia only in 
chap. 16 and always in the sense of the “local church” (vv 
1,4,5,16,23). 2. in the Lord: Phoebe is to be welcomed into 
the community as one of its members. in a manner worthy 
of God’s holy people: Lit., “of the saints” (see comment on 
1:7). Paul flatters his readers by associating them with 
the “holy ones,” formerly called and chosen, and with the 
early mother church of Jerusalem, which enjoyed this 
title par excellence (see 1 Cor 16:1; 2 Cor 8:4; 9:1). she 
has been of great assistance: Lit., “a patroness.” Paul 
acknowledges the service that Phoebe has shown to him 
and to other Christians at Cenchreae. We can only spec- 
ulate about the kind of assistance: hospitality? champion- 
ing their cause before secular authorities? furnishing 
funds for his journey to Jerusalem? 

132 3-16. Paul sends personal greetings to at least 
26 acquaintances. 3. Prisca and Aquila: In 1 Cor 16:19; 
2 Tim 4:19 Aquila’s wife is called Priska, as here, but the 
diminutive Priskillais used in Acts 18:2,18,26. They were 
Jewish Christians, expelled from Rome by Claudius (> 
Paul, 79:10). Having settled in Corinth, they engage in 
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tentmaking. When Paul first arrives in Corinth, they 
extend him hospitality (Acts 18:1-2). Later on they travel 
with him to Ephesus, where they take up residence and 
instruct among others Apollos, the Alexandrian rhetor 
(Acts 18:26). When 1 Cor was written from Ephesus, 
Paul sent greetings to the Corinthian church from the 
Christians who gathered in the house-church of Prisca 
and Aquila (16:19). This notice in Rom suggests that the 
two have already returned to Rome. my fellow workers in 
Christ: Either at Corinth (Acts 18:3) or at Ephesus (Acts 
18:26). who risked their necks for me: Paul gratefully recalls 
some valiant intervention of Prisca and Aquila on his 
behalf either in Ephesus (at the riot of the silversmiths, 
Acts 19:23) or during some Ephesian imprisonment, to 
which he may refer in 1 Cor 15:32; 2 Cor 1:8-9. Cf. 
Rom 16:7. 5. the church at their house: Local communities 
gathered for cult at the large house of some early Chris- 
tian (before special buildings were erected for such pur- 
poses); see 1 Cor 16:19; Phlm 2. Cf. M. Gielen, ZNW 77 
(1986) 109-25. Epaenetus: Otherwise unknown. first con- 
vert for Christ in Asia: Lit., “firstfruits of Asia unto Christ.” 
Paul reflects on the conversion of Epaenetus as that 
which sparked the conversion of many others in the 
Roman province of Asia (the western end of Asia Minor, 
with its gubernatorial seat at Ephesus). His conversion 
“consecrated” the rest of Asia to Christ (see comment on 
11:16). 6. Mary: Otherwise unknown. 

133 7. Andronicus and Junia(s): Early Jewish Chris- 
tian converts, otherwise unknown but related to Paul as 
“kinsfolk.” Junias is a man’s name, but Jounian could also 
be the acc. of “Junia,” a woman’s name, which ancient 
commentators at times took as the name of Andronicus’s 
wife. Moreover, ms. P #¢ and some versions (Vg, bo, eth) 
read “Julia.” fellow prisoners: At Ephesus (1 Cor 15:32), or 
at Philippi (Acts 16:23), or elsewhere (2 Cor 11:23)? 
eminent among the apostles: This may suggest that 
Andronicus and Junia(s) enjoyed the esteem of those who 
were apostles, or it may mean that they were, indeed, 
among those who were “apostles”—for the latter title 
was given in the early church to more than just the 
Twelve (> NT Thought, 81:154-57). 8-16. Ampliatus, 
Urbanus, Stachys, Apelles, Aristobulus, Herodion, Narcissus, 
Tryphaena, Tryphosa, Persis, Rufus, Asyncritus, Phlegon, 
Hermes, Patrobas, Hermas, Philologus, Julia, Nereus, Olympas: 
Many of these names are well-known slave names, 
found on inscriptions throughout the Roman empire. It 
is sheer speculation that identifies Rufus as the son of 
Simon of Cyrene (Mark 15:21) and Narcissus as the 
famous freedman of Claudius’s household, put to death 
in Nero’s reign (Tacitus, Ann. 13.1). 16. a holy kiss: See 
1 Thess 5:26; 1 Cor 16:20; 2 Cor 13:12. Paul often ends 
a letter inthis way, perhaps using in an epistolary context 
a liturgical gesture (used at the Lord’s Supper, according 
to Justin, Apol. 1.65,2). 
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134 17-20. A warning to the community against 
the influence of strangers who would introduce dissen- 
sion and scandal. In tone this paragraph differs from the 
rest of Rom; it sounds much like Gal 6:12-17. 18. slaves 
of their own appetites: Lit., “of their own belly.” See Phil 
3:19: Gal 5:7-12 for similar sarcasm in the polemic with 
Judaizers. “Belly” may be a sarcastic reference to the 
dietary problem of chaps. 14-15. W. Schmithals (ST 13 
[1959] 51-69) would identify these strangers as Jewish- 
Christian gnostics; but were there such at this time? 
19. your obedience: l.ec., faith (see 1:5; 15:18; cf. 16:26). 
20. God of peace: See 15:33. will crush Satan: Satan 1s to be 
understood as the personification of all disorder, dissen- 
sion, and scandal in the community. God, who shapes 
human ways in peace, will do away with such dangers 
threatening it. An illusion here to Gen 3:15 is not 
unlikely. After the farewell with which this verse ends, 
one finds further greetings, but they are greetings from 
persons present with Paul (vv 21-23). 21. Timothy: See 
comments on Acts 16:1-3; 2 Cor 1:1. Lucius: Not 
necessarily Lucius of Cyrene (Acts 13:1). Jason: Not 
necessarily Jason of Thessalonica (Acts 17:5-9). Sosipater: 
The same as Sosipater of Beroea (Acts 20:4)? 22. Tertius: 
Paul’s scribe, who may be adding these few verses. 
23. Gaius: Probably the same as Gaius of 1 Cor 1:14 (cf. 
Acts 19:20). Erastus: The city commissioner is possibly 
the same as the aedile Erastus, who at his own expense 
paved a square in 1st-cent. Corinth, according to a Lat 
inscription still in situ (see Murphy-O’Connor, St. Paul’s 
Corinth 37). 24. Omitted in the best Gk mss., since it is 
simply a repetition of 16:20b. 

135 (VI) Doxology (16:25-27). On the posi- 
tion of this doxology in various mss. of Rom, — 9 above. 
to him who can strengthen you: “Paul” blesses God, who 
assures the gospel of Christ to human beings and also 
constancy in Christian life. my gospel: The good news that 
“Paul” makes known (> Pauline Theology, 82:31-36). 
preaching of Jesus Christ: The proclamation that announces 
Christ Jesus. according to the revelation of the mystery: —> 
Pauline Theology, 82:33-34. prophetic writings: The OT 
and Jewish apocalyptic writings that bear on the mystery 
mentioned. according to the command of the eternal God: 
“Paul” may be alluding to his commission as an apostle 
to the Gentiles so that he could make this mystery, now 
revealed, known to all the nations. the obedience of faith: 
Appositional gen.; see comment on 1:5. 27. to God who 
alone is wise: This is the climax of the doxology (see 
11:33-36; cf. Jude 24; Rev 15:4). Praise is paid once again 
to God the Father, through his Son, Jesus Christ. (See J. 
Dupont, ETL 22 [1946] 362-75; RBén 58 [1948] 3-22; 
L.-M. Dewailly, NTS 14 [1967-68] 111-18; J. K. 
Elliott, ZNW 72 [1981] 124-30.) 
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INTRODUCTION 


2 (1) Philemon. The addressee was a young, 
well-to-do, respected Christian of a town in the Lycus 
Valley of Asia Minor, probably Colossae. Paul greets 
him along with Apphia (probably Philemon’s wife) and 
Archippus (their son?), and “the church that meets in 
your house” (2). Philemon was apparently converted by 
Paul (19), possibly in Ephesus. 

3 (II) Occasion and Purpose. The slave 
Onesimus had run away, having caused his master con- 
siderable damage (11,18). In his flight he came to where 
Paul was imprisoned, perhaps knowing of the esteem his 
master held for Paul. Somehow Paul managed to give 
him refuge (see E. R. Goodenough, HTR 22 [1929] 
181-83) and ultimately converted him to Christianity 
(“whose father I have become in my imprisonment,” 10). 
Eventually, Paul learned that Onesimus was Philemon’s 
slave, and though he wanted to keep him with himself 
for help in evangelization, he recognized Philemon’s 
right and decided to send Onesimus back (14,16). In a 
letter similar to two written by Pliny the Younger (Ep. 
9.21 and 24) Paul begged Philemon to take the runaway 
slave back, “no longer as a slave, but ...as a beloved 
brother” (16). In effect, Paul asked Philemon not to 
inflict on Onesimus the severe penalties permitted by 
law (see Coleman-Norton, “The Apostle Paul” [> 11 
below] 174-77; cf. Gnilka, Philemonbrief 54-81). Paul 


also promised to restore the damage that Onesimus had 
caused—how he would do this from prison is not said. 
Paul further suggested that he would like to have 
Onesimus come back to work with him (20). Did Paul 
mean by this that Philemon should emancipate the slave? 
This may be implied. 

4 (III) Onesimus. From Col 4:9 one usually 
concludes that he was a Colossian. J. Knox (Philemon 
among the Letters of Paul {rev. ed.; NY, 1959]) has main- 
tained that he was the slave of Archippus, also men- 
tioned in Col 4:17, that Col and Phlm were composed 
at the same time, that Phlm is actually “the letter from 
Laodicea” (Col 4:16), that Philemon was rather an in- 
habitant of that town, to whom Paul sent this letter to 
use his influence with Archippus of Colossae. Finally, 
Knox suggested that Onesimus would have returned to 
Paul as a helper, would have eventually become the 
bishop of Ephesus (see Ignatius, Eph, 1:3-6:2) and 
would have played a major role in collecting Paul’s 
letters into a corpus. The last suggestion may have some 
plausibility, but the rest of this hypothesis is quite 
tenuous. For it is unlikely that Phlm and Col were writ- 
ten about the same time; they are “at least 15 years apart” 
(J. Gnilka, Philemonbrief 5; + Colossians, 54:7). Any 
ordinary reading of Phlm 1-4 would note that Philemon 
is considered the master of Onesimus and that the “you” 
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(2,4) refers to Philemon. Again, would Paul write for 
Onesimus in such delicacy in Phlm, only to pressure 
Archippus himself (by name) in a separate, public letter 
(Col) to fulfill a “ministry received in the Lord,” i.e., the 
emancipation of Onesimus (see F. F. Bruce, BJRL 48 
[1965-66] 91-96; Lohse, Colossians and Philemon 186-87). 
5 (IV) Date and Place of Composition. 
From Marcion on, the Pauline authenticity of Phlm has 
been generally admitted; there is no reason to question 
it. Paul wrote Phlm from prison (1,9-10,13,23), but it is 
almost impossible to say where that imprisonment was. 
The traditional view (held in modern times by W. 
Bieder, F. F. Bruce, C. F. D. Moule, et al.) makes it the 
Roman house-arrest (AD 61-63). Some commentators, 
however, have preferred the Caesarean imprisonment 
(M. Dibelius, H. Greeven), i.e., ca. AD 58-60. More 
recently, commentators have been favoring the Ephesian 
imprisonment of Paul (> Paul, 79:40), i.e., ca. AD 56-57 
(so G. A. Deissmann, G. Friedrich, J. Gnilka, E. Lohse, 
et al.). This last opinion has the advantage of keeping 
Philemon (in Colossae) and Paul (in Ephesus) within a 
plausible range (about 108 mi.). It also explains more 
easily Paul’s plan to visit Philemon (22), which is diffi- 
cult for the Roman hypothesis. 

6 (V) Significance. Ancient commentators 
wondered why an ostensibly private letter with little 
corporate pastoral concern should have become canoni- 
cal (see Jerome, In Ep. ad Philem., prol.; PL 26. 637). But 


(52:5-11] 


confront him with a plea for love (8-11,21). Despite the 
surface character as a letter dealing with a private matter, 
Phlm embodies an attitude toward slavery that merits 
Christian attention. First, it manifests Paul’s pastoral and 
warmhearted affection for Onesimus. Second, in send- 
ing him back to Philemon, Paul does not try to change 
the existing social structure. Modern Christians are 
repulsed by the idea of slavery, but this outlook is 
perhaps a development of a principle that Paul tries to 
advocate in this letter, while realizing the futility of try- 
ing to abolish the system of slavery. Third, Paul’s own 
solution was to transform or interiorize the social struc- 
ture; recall 1 Cor 7:20-24; 12:13. He urges Philemon to 
welcome Onesimus back as a “brother,” for he is a 
“freedman of the Lord” (1 Cor 7:22), especially in view 
of what Paul teaches in Gal 3:27-28. Moreover, this plea 
is made “for love’s sake” (8), but it took centuries for the 
Pauline principle to be put into practice, even in the 
Christian West. Because of this principle Phlm is rather 
“an apostolic writing” about a private individual (see U. 
Wickert, ZNW 52 [1961] 230-38). 

7 (VI) Outline. Phlm is structured as 
follows: 


(I) Introduction: Prescript and Greeting (1-3). 
(Il) Thanksgiving: Thanks to God for Philemon’s Faith 
and Love (4-7). 
(lI) Body: Appeal to Philemon’s Goodwill to Welcome 
Back Onesimus and a Hint at His Usefulness to Paul 


Phlm is addressed to others than Philemon himself, even (8-20). ; ; 
to a house-church. If Paul does not invoke his apostolic (IV) Conclusion: Final Instructions, Greetings, and Bless- 
authority to demand obedience of Philemon (8), he does ing (21-25). 

COMMENTARY 


8 (1) Introduction: Prescript and Greeting 
(1-3). 1. prisoner: Paul does not write as an apostle, as 
in Rom, 1-2 Cor, or Gal; he appeals as one in a lowly 
condition to Philemon (see 9-10). Timothy: The cosender; 
see comment on Phil 1:1; 2 Cor 1:1. 2. Archippus: See Col 
4:17. There is no clear reason to regard him as Onesi- 
mus’s master. 3. grace and peace: + NT Epistles, 45:8A. 
9 (II) Thanksgiving: Thanks to God for 
Philemon’s Faith and Love (4-7). 5. all God's holy 
people: Lit., “all the saints”; see comment on Phil 1:1. 6. 
their sharing in your faith: The meaning of this phrase is 
obscure; see Moule, Colossians and Philemon 142-43, for 
various interpretations. It seems to mean: Paul prays that 
a sense of solidarity with Philemon through faith in 
Christ will be productive of a deeper knowledge of all 
the good that comes to “the saints” through incorpora- 
tion into Christ (~ Pauline Theology, 82:116-27). This 
is a faith involving active love (Phlm 5; cf. Gal 5:6). 

10 (111) Body: Appeal to Philemon’s Goodwill 
to Welcome Back Onesimus and a Hint at His Use- 
fulness to Paul (8-20). 8. Paul does not demand obe- 
dience from Philemon, but appeals to his love and good- 
will. 9. an old man: All mss. read presbytés, “an elderly 
man,’ between 50 and 60 years of age (> Paul, 79:14); 
cf. Luke 1:18. In virtue of his senior status Paul pleads 
with young Philemon. Some commentators prefer to 
read presbeutés, making Paul “an ambassador” of Christ 
(cf. 2 Cor 5:20) or insist that presbytés itself can have this 
meaning (see 2 Macc 11:34). But this meaning is unlikely 
in this context (see G. Bornkamm, TDNT 6. 683). 10. on 
behalf of my child... whom I have begotten in prison: Paul 
alludes to Onesimus’s conversion (cf. 1 Cor 4:15,17; Gal 
4:19). Another possible transl.: “whom I have begotten 


as Onesimus,” playing on the name of the slave, for 
Onésimos means “Profitable One” and stands in contrast 
to the adj. achréstos, “useless” (11). Paul implies that this 
slave, now a Christian, will live up to his name. Another 
play on this name, involving Philemon himself, may be 
found in v 20. 14. without your consent: Paul acknowledges 
the master’s right to the slave, but hints that he would 
like to have Onesimus back to work with him (see 21). 
15. forever: The sense of this adv. is double. The providen- 
tial separation of Onesimus from Philemon means that 
the slave is now returning more faithful than ever, but 
Paul also alludes to the new relationship existing between 
them. Both are now Christians, related in a way that not 
even death can undo. 16. brother: Onesimus is such 
because he is, like Philemon (20), an adopted child of 
God through baptism (Gal 4:5; Rom 8:15). 18. I, Paul, 
write this: Probably the whole of this short letter (= NT 
Epistles, 45:20). 

11 (IV) Conclusion: Final Instructions, Greet- 
ings, and Blessing (21-25). 21. even more than I ask. Is 
Paul begging Philemon to emancipate Onesimus? He 
hints that Philemon should allow Onesimus to return to 
work with him. 22. Paul hopes for his own speedy 
release from prison. 23. Epaphras, Mark, Aristarchus, 
Demas, Luke: See Col 4:10-14. 25. See comment on Gal 
6:18. 


(Coleman-Norton, P. R., “The Apostle Paul and the Roman Law 
of Slavery,” Studies in Roman Economic and Social History [Fest. 
A. C. Johnson; Princeton, 1951] 155-77. Preiss, T., Life in Christ 
[SBT 13; London, 1954] 32-42. Rollins, W. G., “Slavery in the 
NT? IDBSup 830-32. Westermann, W. L., The Slave Systems of 
Greek and Roman Antiquity [Phl, 1955] 150.) 


53 


THE SECOND LETTER 
TO THE THESSALONIANS 


Charles Homer Giblin, S.J. 


BIBLIOGRAPHY 


1 Aus, R. D., “God’s Plan and God’s Power: Isaiah 66 
and the Restraining Factors of 2 Thess 2:6-7,” JBL 96 (1977) 
537-53; “The Liturgical Background of the Necessity and Pro- 
priety of Giving Thanks According to 2 Thes 1:3,” JBL 92 
(1973) 432-38. Bailey, J. A., “Who Wrote II Thessalonians?” 
NTS 25 (1978-79) 131-45. Barnouin, M., “Les problémes de 
traduction concernant II Thess. ii. 6-7,” NTS 23 (1976-77) 
482-98. Bassler, J. M., “The Enigmatic Sign: 2 Thessalonians 
1:5,” CBQ 46 (1984) 496-510. Best, E., A Commentary on the 
First and Second Epistles to the Thessalonians (HNTC; NY, 1972). 
Coppens, J., “Miscellanées bibliques LX VI: Les deux obstacles 
au retour glorieux du Sauveur,” ETL 46 (1970) 383-89. Garcia- 
Moreno, A., “La realeza y el sefiorio de Cristo en Tesaloni- 
censes,” EstBib 39 (1981) 63-82. Giblin, C. H., The Threat to 
Faith: An Exegetical and Theological Re-examination of 2 Thessalo- 


nians 2 (AnBib 31; Rome, 1967). Kaye, B. N., “Eschatology and 
Ethics in 1 and 2 Thessalonians,” NovT 17 (1975) 47-57. Laub, 
F., 1. und 2. Thessalonicherbrief (NEchtB; Wiirzburg, 1985). 
Marin, F., “2 Tes 2,3-12: Intentos de comprensién y nuevo 
planteamiento,” EstEcl 54 (1979) 527-37. Marshall, I. H., 1 and 
2 Thessalonians (NCB; GR, 1983). Marxsen, W., Der zweite 
Thessalonicherbrief (ZBK NT; Zurich, 1982). Rigaux, B., Les 
épitres aux Thessaloniciens (EBib; Paris, 1956). Scott, J. J., “Paul 
and Late-Jewish Eschatology—A Case Study, I Thessalonians 
4:13-18 and II Thessalonians 2:1-12,” JETS 15 (1972) 133-43. 
Trilling, W., Untersuchungen zum zweiten Thessalonicherbrief 
(Erfurter theologische Studien 27; Leipzig, 1972); Der zweite 
Brief an die Thessalonicher EKKNT; Neukirchen, 1980). 

IDBSup 900-1. Kimmel, INT 262-69. Wik-Schm, ENT 
404-9. 


INTRODUCTION 


@ (1) Authenticity. By the first third of the 
2d cent., the letter was accepted as Pauline. Literary crit- 
icism (mainly German) has recently tended to regard 
2 Thess as a pseudepigraph, i.e., its author appealed to 
Paul’s authority to maintain against deceivers Pauline or 
other authentic traditions regarding Christ’s second 
coming. 

3 Intrinsic literary evidence, taken not only 
cumulatively but also with regard to the integrated 
composition of the whole letter, decidedly weighs in 
favor of pseudonymity. Nonetheless, whether one opts 
for Paul himself as the author or for a pseudonymous 
author, the precise circumstances of the central issue (the 
Lord’s triumphal coming [parousia]) remain open to 
debate. The dating of 2 Thess (between ap 51 and 100) 
poses difficulties to any critical hypothesis. Lastly, the 
mode of interpreting the letter is itself affected by 
hypotheses concerning authenticity, since there is ques- 
tion of the author’s theological position: whether, as 
Paul would, he writes directly from his own standpoint, 
or, like a pseudonymous author, from his own under- 
standing of Paul and of wider ecclesial tradition. 

4 On first perusal, certain remarkable similar- 
ities between the two letters occur in structure, vocabu- 


lary, and general theme. Structural similarities emerge at 
the beginning, in the opening formula (2 Thess 1:1-2; 
1 Thess 1:1) and in an opening thanksgiving (2 Thess 
1:3-12; 1 Thess 1:2-10); in the middle, with a repeated 
thanksgiving (2 Thess 2:13-14; 1 Thess 2:13) and prayer 
for steadfastness (2 Thess 2:16-17; 1 Thess 3:11-13); 
and within the closing, hortatory sections (2 Thess 
3:1-18; 1 Thess 4:1-5:28), with an introductory [fo] 
loipon, “for the future,” a wish for peace (2 Thess 3:16; 
1 Thess 5:23-24), final greetings (2 Thess 3:17; 1 Thess 
5:26-27), and a blessing (2 Thess 3:18; 1 Thess 5:28). 
The similarity in vocabulary is also striking, especially 
given the relatively short length of 2 Thess (see J. A. 
Bailey, NTS 25 [1978-79] 133-34). Both letters show a 
salient concern with the eschatological perspective of 
requital for persecution (2 Thess 1:4-10; 1 Thess 1:10; 
2:14~-16) and final reunion with the Lord at his coming 
(2 Thess 2:1-15; 1 Thess 1:10; 2:19; 4:13-18). Both 
letters also attend to a problem peculiar to the Thessalo- 
nian correspondence, viz., the ataktoi, “disorderly” 
(2 Thess 3:6-13; 1 Thess 5:14). 

5 Upon further examination, however, the sim- 
ilarities mask considerable differences. These affect the 
substance and scope of the second letter vis-a-vis the 
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first. Thus, the marked similarities in vocabulary occur 
in those portions of 2 Thess which serve as formal ele- 
ments of the structure (e.g., opening formula and con- 
cluding blessing) and as “frame passages” for themes 
developed in a distinctive way (as, e.g., 2 Thess 1:3-4 
and 1:11-12 encompass 1:5-10). The thanksgiving in 
2 Thess 2:13-14, although reminiscent of Pauline usage, 
is uncharacteristically embedded (de, v 13) within a much 
larger context, which is defined by a double inclusion 
(vv 2 and 15; see Giblin, Threat to Faith 45-46). Although 
2 Thess uses parallelism extensively, the parallelism is 
primarily synonymous, more rarely synthetic, and 
almost never antithetic; accordingly, it is contrary to 
Paul’s own style (Trilling, Untersuchungen 52-53). The 
language of 2 Thess (e.g., “we ought to give thanks” 
[2:13] and “to be thought worthy” [1:5]) suggests the 
terminology of a later period (see J. A. Bailey, NTS 25 
[1978-79] 134). Even the theological emphasis on 
Christ as the Lord (kyrios) rather than insistently on the 
Father (ho theos) as the originator of a given action or 
blessing (1 Thess 1:4 and 2 Thess 2:13; 1 Thess 5:24 [cf. 
Cor 1:9: 10213 | andk2 Thess 3:3; 1 hess 5:23 [et 
1 Cor 14:33; 2 Cor 13:11; Rom 15:33 and 16:20; Phil 
4:9] and 2 Thess 3:16; 1 Thess 3:11 and 2 Thess 3:5) and 
the order of the blessing in 2 Thess 2:16 speak for 
authorship a generation or two after Paul’s time. 
Furthermore, although eschatology emerges 
as a major theme in both letters, it is handled differently 
in each. In 1 Thess, Paul expressly supposes that the 
Thessalonians are not preoccupied with the clock-and- 
calendar time of the Day of the Lord (5:1-3). He goes on 
to encourage them to continue being prepared (5:4-11). 
He has already assured them (4:13-18) that the deceased 
faithful do or will enjoy a definite priority over those 
who still hopefully look forward to the Lord’s coming, 
probably (as Paul optimistically envisaged the future) 
within their own lifetime. In contrast, while retaining an 
even stronger focus on the Day of the Lord, making it 
the central doctrinal issue, 2 Thess almost officiously 
disapproves of enthusiasm concerning the clock-and- 
calendar presence or nearness of the Lord’s parousia. The 
second letter draws attention to the signs or prerequisite 
conditions for the Lord’s triumphal coming and presents 
these in a grimly sobering way (1:5-10; 2:1-15). It also 
treats the topic more from the standpoint of official, 
traditional teaching than from that of a shared, eager 
hope. Unlike 1 Thess 5:19-20, 2 Thess does not encour- 
age sound prophecy and holding fast (katechein) what is 
good; rather, it confronts specifically the threat that false 
prophecy poses to the doctrinal stability and ongoing 
patient endurance of the community. 
7 Typically Pauline touches like personal travel 
plans and even his own signature appear in a different 
light in 2 Thess. 2 Thess 3:7-9 speaks briefly and quite 
dispassionately about previous contacts with the 
Thessalonians (contrast 1 Thess 1:6-2:12) and bypasses 
reference to the fulfillment or frustration of Paul’s 
earnest desires for further personal contacts with the 
Thessalonians (1 Thess 2:17-20; 3:9-11). Elsewhere, 
when Paul concludes in his own script (Gal 6:11-18; 
1 Cor 16:21-24), he includes a spirited personal message; 
2 Thess 3:17, however, adduces the signature only to 
authenticate the document with a view to the tradition 
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that it contains (cf. 2:2,15; 3:6). Accordingly, the author 
of 2 Thess modifies the appeal to the example of 
“Christ’s apostles” (in 1 Thess 2:7), not arrogating to 
himself personally the founding of churches; he appeals 
more insistently to “imitation” of a traditionally 
recognized model (typos, 2 Thess 3:9). Lastly, in contrast 
to Pauline letters (even 1 Thess 4:14; Sle ec, las Zeilsy}, 
vivid awareness of the “theology of the cross” is surpris- 
ingly absent throughout 2 Thess. Even in recalling basic 
instruction, the tone of 2 Thess (2:5; cf. 1 Thess 1:5; 2:5) 
lacks Pauline vitality. In short, contrasted with Paul 
himself, the writer of 2 Thess is not as’ personally en- 
gaged in the process of communication. 

8 In contrast to what one infers from Paul’s own 
correspondence, the close references to 1 Thess in this 
letter suppose that the author of 2 Thess had at hand a 
copy of a previous letter to the community and drew on 
it mainly to provide a context for his own advice in view 
of a new situation. That situation concerned eschato- 
logical expectation, a topic most easily developed in the 
context of 1 Thess. Whether the author of 2 Thess is 
countering an incipiently gnostic view that the Day of 
the Lord has already occurred (and the parousia is there- 
fore irrelevant) or a resurgence of apocalyptic expecta- 
tion of its imminence in clock-and-calendar time remains 
debatable (depending largely on the way one construes 
enestéken in 2:2). In either case, the author himself stands 
in an apocalyptic tradition which he intends further to 
authenticate. He is hardly trying to replace 1 Thess (as 
Marxsen holds) in developing without contradiction but 
with a new focus the language and themes of 1 Thess. 
In addressing a problem of “the Thessalonians,” he 
writes from a wider perspective of other Pauline letters 
as well (3:17, “in every letter”). The probable circum- 
stance of his communication, as scholarly guesses go, is 
Asia Minor in the last decade of the Ist cent., when the 
Pauline corpus of letters was taking shape. 

9 Pseudonymous authorship does not justify 
doctrinally negative evaluation. Precisely as a pseudepi- 
graph, 2 Thess attests to a process of theological devel- 
opment, consciously pursued with regard to the finality 
of Christian life: the ultimate divine judgment against 
the wicked (deceivers and the unrepentant deceived) and 
the final security of the faithful through the coming of 
the Lord Jesus Christ. Such theological development 
draws on past tradition even as it may fail to recapture 
its zest. Nonetheless, it meets key issues anew in order 
to foster sober understanding of faith (1:10; 2:2a) and 
sound hope in the practical conduct of life (2:16-17). 
10 (i) Outline. 2 Thessalonians is outlined as 
follows: 


(I) Opening Formula (1:1-2) 

(II) Test of Persecution Leading to the Lord’s Glory in 
Judgment (1:3-12) 
(A) Thanksgiving (1:3-10) 
(B) Prayer (1:11-12) 

(III) Proper Understanding of the Parousia (2:1-17) 
(A) The Lord’s Triumph over Deception (2:1-15) 
(B) Prayer for Strengthening (2:16-17) 

(IV) Two Sets of Closing Exhortations and Prayers 
(3:1-5,6-16) 

(V) Final Greetings (3:17-18) 


COMMENTARY 


11 (I) Opening Formula (1:1-2). 1. to the 
church...in God our Father and Jesus Christ, Lord: The 


status of the church provides the grounds for the simi- 
larly amplified greeting. 2. grace and peace: Messianic 
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blessings now and to come find their source in both per- 
sons, the Father and Jesus Christ, Lord, as the basis for 
the community’s existence (> NT Epistles, 45:8A). 
12 (II) Test of Persecution Leading to the 
Lord’s Glory in Judgment (1:3-12). 

(A) Thanksgiving (1:3-10). The thanks- 
giving (vv 3-10) and prayer (vv 11-12) form one long, 
involved sentence. The trials of persecution (v 4) help 
indicate God’s forthcoming judgment in proving the 
Thessalonians worthy of their calling (vv 5,11). Accord- 
ingly, the author prays that God will bring about in 
them the personal glory of the Lord Jesus. The thanks- 
giving arises from what is right (vv 3b-5) and just (vv 
6-10). Its formulation suggests that of standard Jewish 
and Christian prayers in times of trial (see R. D. Aus, 
JBL 92 [1973] 432-38). 

13 3b-5. give thanks to God at all times for you, 
brothers, as is (only) right: The reason is twofold: the in- 
crease of their faith and love (v 3cd) and the writer’s 
grounds for taking credit among the churches of God 
for their patient endurance and fidelity in the persecu- 
tions and tribulations, which they are undergoing. 4. 
patient endurance: Hypomoné, the passive aspect of elpis, 
“hope,” is intrinsically associated (by the same article) 
with pistis, “fidelity.” Persecutions have a generic quality 
here; in 1 Thess 2:14-16 Paul himself was more specific. 
we boast: Paul’s own boasting regularly looks to the final 
stage of the eschatological period (e.g., 1 Thess 2:19); the 
writer looks to the present situation as well. For he con- 
siders current trials as related to their future resolution. 
5. advance indication of God’s righteous judgment: The 
ultimate purpose of their sufferings is not just survival, 
but being able to be judged worthy of God’s kingdom, 
i.e., to qualify as those admitted to enjoy God’s fully 
achieved governance at the parousia. Although the gift 
of faith is not conditioned on human accomplishments, 
faith once received must be worked out in fidelity and 
patient endurance. 

14 6-10. it is just on God’s part: The twofold, antic- 
ipated aspect of God’s just judgment (see v 5) is carried 
forward with regard both to persecutors and to the 
faithful. rest with us: Final respite (anesis) for both the 
writer and his readers will come only with the Lord’s 
self-manifestation. For “rest with us” is conceived main- 
ly in terms not of a life after death but of a clear 
demonstration of God’s condemnation of the wicked. As 
for Paul, God’s condemnatory judgment, executed 
through the Lord Jesus (Rom 1:18-2:16), is conceived as 
a good thing, merited, not capriciously imposed. 7-8. 
from heaven, with his mighty angels, in blazing fire: Standard, 
apocalyptic descriptive phrases are used sparingly, just 
enough to indicate a climactic, public manifestation of 
divine power, with irresistible, consuming force. 8-10. 
The author directs more attention to the basis for the 
divine requital. 8. those who have not known God: Pagans 
throughout the ages are considered culpably ignorant of 
not religiously acknowledging the Lord (Rom 1:18-32; 
Wis 13:1-9). those who have not heeded the gospel of our Lord 
Jesus: A more extensive class (ethnically, if not 
numerically) is added in the framework of the world- 
wide preaching of the gospel. 9. everlasting just punish- 
ment: The writer does not speak of physical torment (as 
if “blazing fire” [v 8] were being applied), but refers to 
a definitive, everlasting dismissal upon confronting the 
face of the Lord. The Lord’s glory is his unique, sover- 
eignly effective power. 10. to be held in awe: The Lord’s 
_glory is shown especially in the transforming power of 
his resurrection. Although, by itself, “holy ones” may 
suggest angels, parallelism with v 10b and a subsequent 
phrase in 2:14 suggest the resurrection of the faithful, as 
appreciatively acknowledged (v 10b). As made immortal 
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(not “as spirits”), they will share an “angelic” status (cf. 
Luke 20:35-36; 1 Cor 6:2). our testimony to you was be- 
lieved: Parenthetically, but emphatically, this manifesta- 
tion of the Lord’s glory is rooted in Christians’ faithful 
adherence to apostolic testimony. 
15 (B) Prayer (1:11-12). every good purpose and 
every effort of faith: Moral fulfillment depends on God’s 
own power. It is his grace that will make the faithful 
worthy of the Father’s call. Accordingly, this fulfillment 
will amount to mutual glorification (mighty manifesta- 
tion) at the parousia of their intimate personal relation- 
ship to the Lord Jesus. The latter (v 12a) is described in 
language borrowed from Isa 66:5 and used there of the 
one God, Yahweh himself. Similarly, charis, “grace,” in 
v 12b describes the sovereign gift both of God (the 
Father) and of the Lord Jesus Christ. The two personal 
subjects (under one article, developing 1:1~2) function 
as one being. 
16 (III) Proper Understanding of the Parousia 
(2:1-17). 

(A) The Lord’s Triumph over Deception 
(2:1-15). The major, central portion of the letter (chap. 
2) consists of an explained warning held together by an 
inclusion in vv 2 and 15 and followed by a prayer for 
strengthening (vv 16-17). The writer shows concern 
consistently to instill a Christian (Pauline) tradition by 
presenting his addressees’ experience, even its dangers, 
as part of an ultimately salutary divine process, counter- 
ing diabolical deception. He deals pastorally with a sur- 
mountable threat to faith and does not speculate about 
an end-time scenario or provide a “countdown” for it. 
17 1-3a. concerning the parousia: The writer appeals 
for sober judgment about Christ’s triumphal coming, 
which he regards not as a date, but (by linking it with 
“our being gathered together to [meet] him” under one 
article) as the fulfillment of Christian life. 2. not suddenly 
to be shaken from your wits or be upset: He warns them about 
being shaken from their wits (apo tou noos). His unusually 
strong language could well allude to a kind of Dionysiac 
mania. The allusion is ironic, much as in Paul’s reference 
to witchcraft (“the evil eye”) in Gal 3:1 (cf. Gal 1:6-7; 
5:10b). Possible sources of this unhealthy alarm suggest 
a liturgical context (cf. 1 Cor 14:26-33a; 1 Thess 5:27). 
a spirit: Either a false oracle or, rather, its supposed 
superhuman agent; cf. 1 Cor 12:2-3. a word: Either an 
oral report (logos) or a sermon, or a forged letter. 3a. let 
no one deceive you in any way at all: Danger of deception 
at the end of the end-time and even before it always 
figures prominently in NT apocalyptic (Mark 13:5-7, 
Luke 21:8-9; 17:22-24, Rev 13:13-34; 20:7-8; 2:24-25). 
18 In apocalyptic thinking, evil must reach a cer- 
tain fullness before the time is ripe for God’s just judg- 
ment [see Giblin, Threat to Faith 131-39; cf. Rev 22:11). 
A prior necessity for the Lord’s coming is the manifesta- 
tion of evil in its worst conceivable form, according to 
the writer’s creative, biblical imagination and his pastoral 
purpose. “Signs” must be construed accordingly. 3b-4. 
for, unless the apostasy comes first and the Man of Rebellion is 
manifested, the Doomed One, the one who asserts himself 
against and opposes everyone called divine and every sacred object 
so as to (try to) seat himself in God’s sanctuary passing himself 
off as divine: These signs function as preconditions for 
what v 4 leaves unstated, viz., “the Day of the Lord is 
not at hand.” “The apostasy” is a loss of faith even on the 
part of believers (or of those hitherto assumed to be 
such). Defection from true worship of God was exten- 
sive in the time of the persecutions of Antiochus IV 
Epiphanes (1 Macc 2:15; Dan 9:14). Description of the 
“Man of Rebellion” is indebted to a prophetic depiction 
of the historical despot who caused apostasy (Dan 
11:36-37). As vv 8-10 will make clear, this rebel (ho 
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anomos) is an imagined, symbolic figure representing a 
real evil, the antithesis of faith. He is at once Anti-God 
(v 4), Anti-Christ (vv 8-9a) with a pseudo parousia, and 
false prophet par excellence (vv 9b-10). “God’s sanc- 
tuary” (naos) may refer to the Christian community as 
the Anti-God’s objective, since “so as to” (hoste + infin.) 
in the context of the rebel’s act of self-aggrandizement 
may be taken as conative, not as fully achieved. How- 
ever, it may function simply as a “classical image” refer- 
ring to the rebel’s usurping God’s prerogative. No con- 
cern for the physical Temple of Jerusalem (destroyed in 
AD 70) is required by this visionary scenario. 5. do you not 
recall: In breaking off his statement (anacoluthon, v 4) the 
writer hastens to remind his addressees of basic Chris- 
tian instruction: not details of a given apocalyptic 
scenario, but a warning of what the faithful must be 
prepared to face, especially the threat to their faith (cf. 
Mark 13; Matt 24-25; Luke 21:5-36). 

19 6-7. The author alludes to a current, non- 
climactic manifestation of the Anti-God, a pseudo- 
prophetic threat discernible in the context of previous 
instruction. He then indicates the continuity between 
this current, pseudo-prophetic threat and its future, 
climactic manifestation and closes by noting the current 
threat’s elimination. 6. you know the seizing power, so that 
the rebel himself will be manifested at his own proper time: “The 
seizing power” translates to katechon (neut. sg. ptc. of 
katechein, which regularly means “to possess,” “hold 
fast,” “hold on to” and not “to restrain”). It never, in fact, 
has the sense of “hold off,” “prevent from coming” 
(which would be a form of kélyein). now, then: This refers 
to the logical and also temporal consequence of previous 
instruction about the danger of deception. The writer 
hardly alludes to a cryptic figure known only from his 
Gk readers’ supposedly esoteric, previous instruction, 
particularly if this entailed allusion to a Hebr word. you 
know: Oidate looks particularly to experiential knowl- 
edge, not to mere identification (for the writer does not 
say what to katechon is, which would require ti to katechon 
[estin]). Other interpreters suppose the transl. “restrain- 
ing force,” which they identify either as the preaching of 
the gospel, God’s power, civil authority, or, in some 
way, as a beneficent power. The substantivized ptc. to 
katechon need suppose no object. Most interpreters supply 
“him” (meaning the Man of Rebellion), but “you” is no 
less likely if one feels the need to construe an object. 
Present experiential knowledge of attempted, manic 
“possession” is loosely but integrally related to the 
future, more overt manifestation of a “classical” Anti- 
God, Anti-Christ, a pseudo-prophetic figure (eis 
fo + articular infin., “so that,” i.e., “with a view to”). The 
“seizing power” is more plausibly taken as an allusion to 
a kind of demon or spirit (cf. v 2) of manic, Dionysiac 
character which has shaken the readers out of their wits. 
Such an allusion accords with the writer’s pastoral 
interest in dealing with the problem at hand and does not 
suppose a speculative excursus, much less one that can- 
not reasonably be construed by his readership. manifested 
at his own proper time: The author refers to the timely 
moment (kairos) of the rebel’s destruction, linking the 
mention of the “Doomed One” (v 2) with what will be 
developed in vv 8-10a. 7. The writer then explains the 
continuity between the present, afflicting experience and 
what lies ahead. the mystery of rebellion is active already: 
Energeitai, “is active,” figures as a key term, the identical 
notion (energeia) is repeated in vv 9 and 11. The explana- 
tory v 7a militates against identifying to katechon as bene- 
ficent or neutral. The present threat to stability in faith 
is a foretaste of the much worse future one, which the 
Lord will triumphantly resolve (cf. present tribulations 
as an indication of the coming just judgment, 2 Thess 
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1:4c-5). but the seizer must be for the present, until ousted: 
The writer now uses the masc. ptc., ho katechon (which, 
again, fits well as an allusion to a deceptive “pseudo 
spirit” or its human agent). The VL rightly perceived 
that the clause (introduced by Gk monon) had to be 
imperatival, and so added teneat. The scizer must be or 
must (try to) “seize,” “possess” for the present until he is 
put out of the way or otherwise disappears. Such a dis- 
turbance, like divisions within the community (1 Cor 
11:19), is inevitable, as are false reports (cf. Luke 21 7-9: 
dei... genesthai proton). In a sense, the community may 
be freed from the problem simply by being alerted to it. 
In any event, the author, like Paul in Gal 5:10, takes no 
further measures to resolve the problem, perhaps for the 
same reason: he does not know the one(s) responsible. 
20 8-10. After relating (vv 6-7) the present phase 
of deception to its future, apocalyptic fulfillment, which 
he had recalled to their minds (vv 3b-5), the writer takes 
up his description of the Day of the Lord as the triumph 
over deception. 8. at that point, the rebel will be manifested: 
He will have a pseudo parousia (conceived as a foil to the 
Lord’s own, actual coming) and will be eliminated effort- 
lessly by the Lord’s Spirit (cf. Isa 11:4). by the éclat of his 
own parousia, the Lord will completely inactivate him: The 
Lord’s undoing (katargései) the rebel again plays on the 
term energeia. 9-10. The rebel’s pseudo parousia is the 
result of a satanic activity (energeia). Thus, the rebel’s 
self-manifestation or disclosure proves to be the un- 
masking of the process of deception (“mystery of rebel- 
lion”) which is already at work and amounts to pseudo 
prophetic activity (cf. “power [miracles], signs, won- 
ders”). This process is not necessarily fatal. 10. in every 
wicked deceit among those who are being brought to ruin because 
they have not welcomed the love of the truth for their salvation: 
In spite of humans’ own faults, salvation remains a real 
prospect, given a free, loving response to the gospel. 
21 11-14. that is why God sends them... ; but we 
must give thanks concerning you. Contrasted actions on 
God’s part show that, ultimately, it is he who controls 
the total process (under the aspect of governance and in- 
vitation rather than “predetermination”). 11-12. One 
line of God’s action results in condemnatory judgment, 
which is a good thing, granted that it is deserved. 
Employing imagery reminiscent of 2 Kgs 22:19-23, the 
author indicates God’s control even over the power of 
deception (his “sending” it). At the same time, he sup- 
poses that human beings can pass this test, if they 
genuinely welcome the truth (cf. vv 11,12) and do not 
delight in wrongdoing, which follows from a distorted 
understanding of God (cf. Rom 1:18-32). 13-14. The 
other line, phrased encouragingly as a thanksgiving, 
looks to salvation. 13. called from the beginning: This 
phrase (rather than the l.v., “called as the firstfruits”) 
stresses God’s initiative. 14. to possess the glory of our Lord 
Jesus Christ: Salvation, equivalently “becoming the Lord’s 
glorious possession,” follows from moral holiness and 
doctrinal fidelity according to the Christian vocation. 
15. stand firm and hold fast to the traditions which you were 
taught either orally or by our letter(s): Communication by “a 
spirit” (cf. v 2) seems pointedly to be omitted. Epistolé is 
generic here; the writer supposes more than one letter 
(Gt S87). 

22 (B) Prayer for Strengthening (2:16-17). 
Without prayer, constantly included in this letter, the 
writer seems to think that his advice and exhortations 
would be sterile. Once more, he looks to stability (v 16; 
cf. v 15a) in contrast to instability (v 2) arising from 
deception in any form. 16. good hope in (his) grace: Elpis 
agathé, “good hope,” was used by the mystery religions 
for bliss after death, but is given a Christian dimension 
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by being joined with “has given (us) everlasting consola- 
tion” and “in (his) grace.” The new, Christian context 
refocuses “good hope” on the Lord’s parousia (cf. 1:12). 
23 (IV) Two Sets of Closing Exhortations 
and Prayers (3:1-5,6-16). The third part of 2 Thess 
consists of two sets of rather conventional exhortations, 
each closing with a prayer. 

1-5. In the first set, the writer asks for prayers for the 
continued success of his apostolic work in the face of 
malevolent unbelievers. That work is not so much his as 
it is the progressive triumph of the Lord’s word. Simi- 
larly, his confidence for the continued good work of the 
faithful is grounded in the Lord’s own fidelity in 
strengthening and guarding them. 

24 6-16. The second set of exhortations concerns 
treatment of the disorderly (ataktoi, not merely “the 
idle”). These people do not accept in practice the tradi- 
tion on which the writer insists and may well be among 
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those who created the religious confusion mentioned in 
2:1-3a. Apostolic example itself is a practical norm of 
tradition. The disorderly not only fail to model them- 
selves after it by not working, but also interfere with the 
stable lives of others. The prayer for peace in v 16 
appropriately balances the prayer for progress in v 5. 
25 (V) Final Greetings (3:17-18). The rather 
effusive greetings characteristic of Paul’s own letters 
(except, understandably, for Gal) are notably absent 
here. The writer is concerned rather to authenticate his 
communication 9n the basis of a tradition that must refer 
to more than one, of the Pauline letters we have. 17. in 
every letter: He not only assumes 1 Thess (which Paul 
does not note as one he signed) but also supposes at least 
two other letters in which Paul penned his own com- 
ments (of which we have clear evidence only in 1 Cor, 
Gal, Phlm). His final blessing, minimally amplified, is 
precisely patterned on 1 Thess 5:28. 
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INTRODUCTION 


iz (I) Colossae. Located in S Phrygia in the 
upper valley of the Lycus River, Colossae was an impor- 
tant city in late antiquity (Herodotus, Hist. 7.30.1; Xen- 
ophon, Arnab. 1.2.6). It had a flourishing wool and textile 
industry, and its name was used for a dark red dye for 
wool (colossinus) (Strabo, Geogr. 12.8.16; Pliny, Nat. Hist. 
21.51). The ruins of Colossae were discovered in 1835, 
but the site has not been excavated. By the beginning of 
the Christian era, Colossae had been eclipsed in stature 
by its neighboring city Laodicea (> Apocalypse, 63:28). 
An earthquake in ap 60/61 destroyed parts of the Lycus 
Valley, including probably Colossae. There is no evi- 
dence of the extent of rebuilding in Colossae, but it is 
known that Laodicea was restored (Tacitus, Ann. 
14.27.1; Sib. Or. 4:101-2; cf. 3:471; 5:318). 

3 The population of Colossae comprised native 
Phrygians, Greeks, and a sizable community of Jews— 
perhaps as many as 10,000 in the Lycus Valley (Cicero, 
Pro Flacc. 28; Josephus, Ant. 12.3.4 §149-50). The Chris- 
tian community in Colossae, made up principally of 
Gentiles (1:21,27; 2:13), was probably founded by 
Epaphras (1:7; 4:12), a native of Colossae. The slave 
Onesimus was also from Colossae, and probably also his 
master, Philemon (— Philemon, 52:2-4; see F. F. Bruce, 
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BSac 141 [1984] 3-15; B. Reicke, RevExp 70 [1973] 
429-38). 

4 (iI) Authenticity. The earliest evidence for 
Pauline authorship, aside from the letter itself (1:1,23; 
4:18), is from the mid to late 2d cent. (Marcionite canon; 
Irenaeus, Adv. Haer. 3.14.1; Muratorian Canon). This 
traditional view stood unquestioned until 1838, when 
E. T. Mayerhoff denied the authenticity of Col, claiming 
that it was full of non-Pauline ideas and dependent on 
Eph. Thereafter others have found additional arguments 
against Pauline authorship. Debate has focused on two 
areas of comparison with the undisputed Pauline letters: 
language and style, and theological ideas. 

5 The vocabulary of Col shows the following 
peculiarities: 34 hapax legomena in the NT, 28 words that 
do not appear in the undisputed Pauline letters, 10 
words in common only with Eph, 15 words that occur 
in Col and Eph but not elsewhere in the NT. In addition, 
some of the most characteristically Pauline terms do not 
appear in Col: righteousness, to believe, law, to save, 
and many of the usual Pauline connectives and particles. 
The address “brothers” or “my brothers,” frequent in the 
undisputed writings (e.g., Rom 1:13; 1 Cor 1:10; 2 Cor 
1:8; Gal 1:11), does not appear in Col or Eph. References 
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to the Spirit are infrequent in Col. These peculiarities are 
balanced somewhat by other evidence: typically Pauline 
expressions are used in the introduction, thanksgiving, 
greetings, and conclusion. Moreover, many of the unique 
terms in Col appear in the traditional hymn (1:15-20) 
and in the polemical section (2:6-23), which draws its 
vocabulary from that of the opponents. 

Non-Pauline features of the style of Col include the 

following: the liturgic-hymnic style in contrast to the 
debating style of Rom and Gal; frequent coordination of 
synonyms (1:9,11,22,23,26; 2:7; 3:8,16; 4:12); strings of 
dependent genitives (1:5,12,13,20,24,27; 2:2,11,12); 
nouns attached to phrases with en (1:6,8,12,29); loosely 
joined infinitives for purpose or result (1:10,22,25; 4:3, 
6); long sentences with many subordinate clauses. Some 
suggest that these differences represent Paul’s style as it 
developed in later years or that the differences are the 
result of the incorporation of a great amount of tradi- 
tional material into the letter. (See Lohse, Commentary 
84-91; Percy; and W. Bujard, Stilanalytische Untersuch- 
ungen zum Kolosserbrief [Géttingen, 1973].) 
6 The theological areas usually singled out for 
comparison are christology, eschatology, and ecclesiol- 
ogy. The christology of Col is built on the traditional 
hymn in 1:15-20, according to which Christ is the 
image of the invisible God (1:15; cf. 2 Cor 4:4), the first- 
born of all creation (1:15; cf. Rom 8:29), before all things 
(1:17), the beginning (1:18), the firstborn from the dead 
(1:18); the one in whom, through whom, and for whom 
all things were created (1:16), the one in whom the full- 
ness dwells (1:19; cf. Eph 3:19), the one through whom 
all things are reconciled (1:20; cf. Rom 5:10; 2 Cor 
5:18-19), the head of the body, the church (1:18; cf. Eph 
1:22; 4:15; 5:23). These themes are developed through- 
out the letter, and other christological statements that 
have no parallel in the undisputed Pauline writings are 
added: that Christ is the mystery of God (1:27; 2:2-3); 
that believers have been raised with Christ (2:12); that 
Christ forgives sins (1:13-14; 3:13; cf. Eph 1:7); that 
Christ is victorious over the principalities and powers 
(2:15). However, some characteristically Pauline chris- 
tological ideas do appear in the letter: Christ is the Son 
in whom believers have redemption (1:13-14; cf. Rom 
3:24; 1 Cor 1:30); believers are buried with Christ in 
baptism (2:12; cf. Rom 6:4); Christ is seated at the right 
hand of God (3:1; cf. Rom 8:34) (~ Pauline Theology, 
82:48-60, 67-80; see J. C. O'Neill, NTS 26 [1979-80] 
87-100; W. A. Meeks, “In One Body,” God’s Christ and 
His People [Fest. N. A. Dahl; ed. J. Jervell and W. A. 
Meeks; Oslo, 1977] 209-21; F. O. Francis, “The Chris- 
tological Argument of Colossians,” ibid. 192-208). 

The eschatology of Col is described as realized. 
There is a lessening of eschatological expectation in Col, 
whereas Paul expected the parousia in the near future 
(1 Thes 4:15; 5:23; 1 Cor 7:26). The idea of the future 
return of Christ does appear in Col (3:4), but believers 
are encouraged to make “the things that are above” a 
present reality (3:1-2). The congregation has already 
been raised from the dead with Christ (2:12; 3:1), 
whereas in the undisputed letters resurrection is a future 
expectation (1 Cor 6:14; 2 Cor 4:14). In Col, hope, 
which is the content of the gospel (1:23) and the mystery 
(1:27), is already laid up in heaven (1:5), whereas in Paul 
(e.g., Rom 5:2; 8:24; 2 Cor 1:10; Gal 5:5) hope is within 
the believer and oriented to the future (~ Pauline 
Theology, 82:44-47). The difference in eschatological 
orientation between Col and the undisputed letters 
results in a different theology of baptism (- Pauline 
Theology, 82:112-15). Whereas in Rom 6:1-4 baptism 
looks forward to the future, in Col baptism looks back 
to a completed salvation. In baptism believers have not 
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only died with Christ but also been raised with him. 

The chief difference in ecclesiology between Col and 
the undisputed Pauline writings is that, whereas in the 
Pauline writings the term “church” usually designates 
the local church in a specific and concrete way, in Col 
the church is a universal entity, the body of which Christ 
is the head (1:18,24; 2:19; 3:15; but cf. 4:15,16, which 
refer to local churches). In this, ecclesiology is connected 
to christology, and what is said of Christ as the head of 
the body can be inferred to have significance for the 
members of that body. The role of believers in the 
church is to hold fast to the head (2:19), to teach and 
admonish one another (3:16). There is no description of 
special offices or structures within the church. Paul 
refers to himself as an apostle (1:1), and he, Epaphras, 
and Tychicus are called ministers (1:7,23; 4:7). 

7 The cumulative weight of the many differences 
from the undisputed Pauline epistles has persuaded most 
modern scholars that Paul did not write Col (Lohse, 
Gnilka, Meeks, Francis, Kasemann, Lindemann [> NT 
Epistles, 45:12-15]). Those who defend the authenticity 
of the letter include Martin, Caird, Houlden, Cannon, 
and Moule. Some, e.g., Masson and Benoit, describe the 
letter as Pauline but say that it was heavily interpolated 
or edited. Schweizer suggests that Col was jointly writ- 
ten by Paul and Timothy. The position taken here is that 
Col is Deutero-Pauline; it was composed after Paul’s 
lifetime, between ap 70 (Gnilka) and ap 80 (Lohse) by 
someone who knew the Pauline tradition. Lohse regards 
Col as the product of a Pauline school tradition, prob- 
ably located in Ephesus. 

8 (II) The Opponents. The purpose of Col 
was to bolster the faith of the community (1:3-14; 
2:2-3) and to correct errors reported about the church in 
Colossae (2:4,8,16,18-22). One of the chief areas of 
study about Col has been the attempt to identify the 
opponents who were misleading the community in 
Colossae. According to the letter, the false teaching is a 
philosophy and an empty deceit (2:8), a human tradition 
(2:8); it concerns the elemental spirits of the universe 
(2:8) and angels (2:18); it demands observance of food 
regulations and festivals, new moons, and sabbath (2:14, 
16,20,21); and it encourages ascetic practices. 

Since the opponents are charged with “not holding 
fast to the head,” the error must have arisen within the 
believing community. Jewish and Hellenistic elements 
seem to be interwoven in what can be inferred of the 
error. A complex syncretism that incorporated features 
of Judaism, paganism, Christianity, magic, astrology, 
and mystery religion forms the cultural background of 
the letter (Lahnemann, Kolosserbrief 82-100), and, conse- 
quently, it may be impossible to identify the opponents 
in Colossae with a particular group. 

Features that suggest some relation of the error to 
pagan cults or mystery religions include the apparent 
reference to an initiation rite (2:11); the phrase stoicheia 
tou kosmou, “elements of the universe,” well attested in 
Oriental, Hellenistic, and gnostic speculation (~ 20 
below); and the word “mystery” (1:27; 2:2; 4:3). 
Moreover, Hierapolis, the neighboring city of Colossae 
and Laodicea, is known to have been a center of Phrygian 
mystery cults (Strabo, Geogr. 13.4.14). Parallels to Hel- 
lenistic philosophy have been noted by Schweizer, who 
refers to a Pythagorean text containing all the elements 
of the Colossian error except the regulations about drink 
and sabbath. 

Many elements in the Colossian error have been con- 
nected with gnosticism, e.g., asceticism, fullness of God, 
wisdom, knowledge, dualism, negation of things of the 
world; however, most commentators caution that the 
use of the term gnosticism may be misleading, since it 
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properly refers to the 2d-cent. heresy. The descriptions 
“proto-gnostic,” “pre-gnostic,” “incipient gnosticism” 
are used to describe this tendency in Col. 

Most scholars connect the error with Judaism in 
some form, since even the elements that can be con- 
nected with pagan cults, mystery religion, Hellenistic 
philosophy, or “incipient gnosticism” can also be found 
in the very diverse early Judaism of the time, as evi- 
denced in the later writings of the OT, Jewish apoca- 
lyptic writings, wisdom literature, the DSS, and in other 
intertestamental writings. In 1875, long before the dis- 
covery of the DSS, J. B. Lightfoot suggested that the 
Colossian opponents had some connection with Essen- 
ism. Indeed, there are points of contact between the QL 
and what can be inferred about the opponents from Col: 
dietary regulations, concern with the calendar, festivals, 
and sabbath. 


(Bruce, F. F., BSac 141 [1984] 195-208. Evans, C. A., Bib 63 
(1982] 188-205. Francis, F. O., LTQ 2 [1967] 71-81. Francis, 
F, ©. and W. A. Mecks feds.], Conflict at Colossae [Cambridge 
MA, 1973]. Gunther, J. J., St. Paul’s Opponents and Their Back- 
ground (Leiden, 1973]. Rowland, C., JSNT 19 (1983] 73-83.) 


2 (IV) Composition and Structure of the 
Letter. Col is a carefully composed letter that incor- 
porates the main structural features of the undisputed 
Pauline letters (greeting, thanksgiving, exposition, ex- 
hortation, messages, and closing; > NT Epistles, 45:8) 
and also blocks of traditional material (a hymn, 1:15-20; 
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baptismal catechesis, 2:6-15, lists of vices and virtues, 
3:5-17; a household code, 3:18-4:1). The traditional 
materials are integrated into the letter by means of 
sections of application and transition (1:12-14,21-23; 
2:1-5; 3:1-4; 4:2-6), which summarize the themes that 
precede, usually with specific reference to the commu- 
nity in Colossae, and introduce the topic that is to be 
taken up in the next section. 


(V) Outline. 


(I) Greeting (1:1-2) 
(il) Thanksgiving and Prayer (1:3-23) 

(A) Thanksgiving (1:3-8) 

(B) Prayer (1:9-11) 
(C) Application and Transition (1:12-14) 
(D) Hymn (1:15-20) 

(E) Application and Transition (1:21-23) 
(III) Paul’s Ministry (1:24-2:5) 

(A) The Apostle’s Hardships (1:24-25) 

(B) The Mystery Revealed and Preached (1:26-29) 

(C) Application and Transition (2:1-5) 
(IV) Life in the Body of Christ in Teaching (2:6-3:4) 

(A) The Tradition of Christ Jesus (2:6—-15) 

(B) The Human Tradition (2:16-23) 

(C) Application and Transition (3:1-4) 
(V) Life in the Body of Christ in Practice (3:5-4:6) 

(A) Vices (3:5-10) 

(B) Virtues (3:11-17) 

(C) Household Code (3:18-4:1) 

(D) Application and Transition (4:2-6) 
(VI) Messages and Closing (4:7-18) 


COMMENTARY 


10 (I) Greeting (1:1-2). Following the form 
of ancient letters, Col begins by naming the sender(s) 
and the addressee(s) and by including a greeting (~ NT 
Epistles, 45:6, 8A). 1. Paul an apostle: See comment on 
Gal 1:1. The content of the letter, esp. the instruction to 
correct false teaching, is presented with the authority of 
Paul’s apostleship, which is the theme of 1:24-2:5. 2. to 
the holy and faithful brethren: In contrast to the beginnings 
of other letters (Rom 1:7; 1 Cor 1:2; 2 Cor 1:1; Eph 1:1; 
Phil 1:1), “holy” is an adj. coordinated with “faithful” 
rather than the substantive “saints.” In the OT, Israel is 
a holy (qad63) people, but gédosim (“holy ones”) often 
refers to the heavenly assembly (e.g., Zech 14:5; Ps 
89:6). The members of the Qumran community referred 
to themselves as the “holy ones” (1QM 3:5; 6:6; 10:10; 
16:1). in Christ: + Pauline Theology, 82:121. The phrase 
en Christ expresses the union of the believer with Christ 
on many levels, and this is an important theme in Col 
(1:4,14,16,17,19,28; 2:3,6,7,9,10,11,12; 3:18,20; 4:7). 
11 (Il) Thanksgiving and Prayer (1:3-23). 
(A) Thanksgiving (1:3-8). The thanksgiv- 
ing, a common feature of Greco-Roman letters, is a part 
of most of the NT epistles (> NT Epistles, 45:8B). 
These verses form one long sentence that includes facts 
about the relationship between the sender(s) and the 
addressee(s), about the community, and about the situa- 
tion of the letter: the gospel was brought to the commu- 
nity by Epaphras (1:7); the community is growing and 
bearing fruit (1:6); a report of this has been brought to 
Paul (1:4). 3. our Lord Jesus Christ: ~ Jesus, 78:42; > 
Pauline Theology, 82:51-54. 4-5. faith, love, and hope: 
This triad appears frequently in NT epistles and prob- 
ably was part of early pre-Pauline tradition (Caird). The 
triad becomes a theme that is expanded in the teaching 
of the letter. Faith in Christ Jesus (1:4; see also 2:5,7) is 


developed in 1:23 as the condition for being presented 
holy and blameless before Christ, and in 2:12 as one of 
the means by which believers have been raised with 
Christ. Love is the practice within the Christian com- 
munity that holds the body together (1:4,8; 2:2; 3:14). 
Hope, in contrast to the former two dispositions of the 
believers, is something outside the believer (1:5,23,27, 
— 6 above; see Rom 8:24 and comment). 

12 (B) Prayer (1:9-11) and (C) Application 
and Transition (1:12-14). Grammatically these 
verses are a unit in which the main vb., “we have not 
ceased,” is followed by three ptcs., “praying” (1:9), “ask- 
ing,” and “giving thanks” (1:12). Picking up the themes 
of the thanksgiving section, the prayer expands on the 
ideas of faith, love, and hope. 9. knowledge, wisdom, and 
understanding: These key words indicate a practical, not 
a speculative, goal: knowledge demands obedience to 
God’s will. The three corresponding Hebr terms da ‘at, 
hokma, and bind, are found very frequently in the QL 
(1QH 1:19-21, where the three are connected with the 
revelation of mysteries [cf. Col 1:27-28; 2:2-3], 1QS 
4:2-8, which recounts the ways of the Spirit of Truth, 
which include humility and forbearance; understanding, 
knowledge, and wisdom; zeal for just ordinances, a firm 
inclination, and discretion concerning the mysteries [cf. 
Col 2:18,23; 3:12-13]). 12. share in the lot of the saints in 
light: This calls to mind again the teachings of the QL: 
the ethical dualism of “light and darkness” (see Col 1:13) 
and the “portion” or “lot” (Hebr géral [1QM 13:9-10; 
1QH 3:22-23; 6:12-13; 11:11-12]), which is a pre- 
determined destiny meted out to human beings (see P. 
Benoit, “Qumran and the NT,” Paul and Qumran [ed. J. 
Murphy-O’Connor; Chicago, 1968] 18-24; “Hagiot in 
Colossiens 1.12,” Paul and Paulinism [Fest. C. K. Barrett; 
ed. M. D. Hooker and S. G. Wilson; London, 1982} 
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83-101; in the latter article he suggests that “saints” 
refers perhaps both to the faithful community and to 
heavenly beings). 12-14. These verses, taken by some as 
an introduction to or actually a part of the christological 
hymn in vv 15-20, form one of the transition sections 
of the letter (> 9 above). They are tied both in grammar 
and in content to the preceding thanksgiving section and 
to the following hymn. 14. forgiveness of sins: Aphesis 
hamarti6n does not occur in the undisputed Pauline 
writings; see Eph 1:7; Heb 9:22; 10:18; — Pauline 
Theology, 82:75 (end). 

13 (C) Hymn (1:15-20). However vv 12-14 
are interpreted, it has long been recognized that vv 
15-20 are an independent unit that has the character of 
a primitive Christian hymn. Other poetic passages in the 
NT letters can be found in Phil 2:6-11; 1 Tim 3:16; 1 Pet 
2:22-25; they probably had their origins in the liturgy 
(see B. Vawter, CBQ 33 [1971] 68-70). Both the style 
and the content of these verses may also be compared 
with the Qumran hymns or Hédayét (1QH) and with the 
prologue to the Gospel of John (J. M. Robinson, JBL 76 
[1957} 278-79; BGJ 20. Differences in language, style, 
and thought from the rest of Col and from the undis- 
puted Pauline letters suggest that this hymnic section 
was not composed by the author of the letter but rather 
that it was, for the most part, traditional material 
adapted by the author of Col to serve the instructional 
purposes of the letter. (But Benoit thinks that the author 
of Col composed the hymn, and E. Kasemann has 
argued that the origins of the hymn were gnostic, not 
Christian.) 

The many attempts to identify the background of the 
hymn include the following descriptions of the material: 
a stoic hymn mediated by Hellenism (E. Norden); a 
Jewish midrash on Gen 1:1 in the light of Prov 8:22 
(C. F. Burney, followed by W. D. Davies); Jewish mate- 
rial related to the Day of Atonement (Lohmeyer); a 
Christianized hymn to a gnostic redeemer figure (Kase- 
mann); Jewish wisdom speculation (J. T. Sanders); 
Jewish and Christian missionary theology growing out 
of OT thought (N. Kehl). These descriptions, like those 
of the Colossian error, must be weighed against the 
atmosphere of syncretism that pervaded Asia Minor at 
this time. Many elements from diverse settings may be 
interwoven in the hymn, but most commentators would 
agree that Jewish wisdom motifs are prominent. 

Although it is agreed that a hymn is present here, 
there are many different suggestions concerning its 
structure. The two chief issues are: (1) whether the hymn 
begins with v 12 (> 12 above; so, e.g., Lohmeyer, 
Norden, Kasemann, Lohse, Schille, and Kehl) or with 
v 15 (so, e.g., Schweizer, Bruce, Martin, Masson, Gnilka, 
Benoit, Conzelmann, Gabathuler, Lindemann, Aletti); 
(2) which elements in the hymn are redactional. The 
latter question, however, does not affect the hymn as it 
stands in Col, but is of importance for those who 
attempt to recover the original hymn or to determine the 
theology of the redactor. (For a summary of the views 
of modern commentators concerning redactional ele- 
ments, see the chart in Benoit, “L’hymne” 238.) Almost 
all (except Kehl) agree that “the church” in 1:18a is an 
addition, and most regard “through the blood of his 
cross” in 1:20b as redactional. There are some repetitions 
within the hymn that are clear indications of the main 
divisions: the rel. pron. hos estin (1:15a,18b); prototokos, 
“firstborn” (1:15b,18b); clauses beginning with hott en 
autj, “for in him” (1:16,19); clauses with di’ autou, 
“through him” (1:16b,20). 


15 Who is the image of the invisible God, 
Firstborn of all creation, 
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16 For in him was created everything, 
in heaven and on earth, 
the seen and the unseen, 
whether thrones or dominions, 
whether principalities or powers; 
everything through him and for him 
was created. 
17 He is before everything; 
and everything in him exists. 
18 He is the head of the body, 
the church. 
Who is the beginning, 
Firstborn from the dead, 
so that in everything he is preeminent. 
19 For in him all the fullness was pleased to dwell, 
and through him to reconcile everything to him, 
making peace through the blood of his cross, 
whether on earth 
or in heaven. 


15-16. The theme is the role of Christ in creation, which 
alludes to wisdom motifs in the OT. In Prov 3:19 
wisdom is described as an agent in creation; in Prov 
8:22-31, wisdom, created first, is a partner in the work 
of Yahweh (cf. Wis 7:22; 9:2-4). image: For Christ as the 
image of God, see 2 Cor 4:4; elsewhere Paul speaks of 
human beings in the image of Christ or of God (Rom 
8:29 [see comment]; 1 Cor 11:7; 15:49; 2 Cor 3:18). 
thrones or dominions ... principalities or powers: These 
created entities are presented in Col as angelic beings 
that are subordinate to Christ (these terms are used also 
to refer to earthly powers [see comments on 2 Pet 2:10; 
Jude 8]). In the false teaching in Colossae, these entities 
may have been thought of as rivals of Christ or beings 
that provided supplementary power to that of Christ 
(2:10,15). Such a belief grew out of a complex and 
highly developed angelology that was widespread at this 
time. This is the only place in the NT where “thrones” 
is a category of angelic beings; the other terms do appear: 
“dominions,” Eph 1:21; “principalities,” Rom 8:38 [see 
comment]; 1 Cor 15:24; Eph 1:21; “powers,” 1 Cor 
15:24; Eph 1:21; 2:10 (> Pauline Theology, 82:89; see 
also W. Carr, Angels and Principalities [Cambridge, 1981]; 
M. Black, “Pasai exousiai aut@ hypotagésontai,” Paul and 
Paulinism [> 12 above] 74-82). 17. before everything: The 
hymn presents Christ as preexistent, another reflection 
of wisdom speculation in Hellenistic Judaism (> Pauline 
Theology, 82:49-50; see comment on 1 Cor 8:4-6; 
R. G. Hamerton-Kelly, Pre-Existence, Wisdom, and the Son 
of Man [Cambridge, 1973]). 18. the head of the body, the 
church: See also 2:19. The redactional phrase “the church” 
alters the idea of Christ as the head of the cosmic body 
to Christ as the head of the church, an important theme 
in Col (1:24,27; 2:17,19; 3:15). The community as the 
body is a theme present also in the undisputed Pauline 
writings (1 Cor 6:15; 10:16-17; 12:12-27; Rom 12:4-5 
[see comment]), but the image of Christ as the head of 
the body represents a development over the Pauline idea 
(Eph 1:23; 4:15-16; 5:23; > Pauline Theology, 
82:122-27). the beginning: There may be a play on words 
here between arché, “beginning,” referring to Christ’s 
preexistence and role in creation, and arché, “principal- 
ity,” which proclaims Christ the ruler par excellence 
over the entities named in v 16 (see 2:10,15). firstborn from 
the dead: Cf. Rom 8:29; 1 Cor 15:20; Rev 1:5. 19. all the 
fullness was pleased to dwell: Cf. 1 Cor 8:6. Some commen- 
tators explain “fullness” as “of God” from 2:9 (so RSV), 
but “fullness” is used here without a qualifying genitive. 
The pléréma would have had special significance if 
gnostic ideas formed part of the false teaching in 
Colossae. In gnosticism, the pléroma was the whole body 
of heavenly powers and spiritual emanations that came 
forth from God (J. Ernst, Pleroma und Pleroma Christi 
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[Regensburg, 1970]). 20. to reconcile: The vb. apokatallasso 
occurs only in Col and Eph. Paul uses katallassd with the 
same meaning in Rom 5:10; 2 Cor 5:18,19 (> Pauline 
Theology, 82:72). 


(Aletti, J.-N., Colossiens 1,15-20 [AnBib 91; Rome, 1981]. 
Benoit, P., “L’hymne christologique de Col 1,15-20,” Christian- 
ity, Judaism and Other Greco-Roman Cults [Fest. M. Smith; ed. J. 
Neusner; Leiden, 1975] 1. 226-63. Bruce, F. F., BSac 141 
[1984] 99-111. Deichgraber, R., Gotteshymnus und Christus- 
hymnus in der friihen Christenheit (Gottingen, 1967] 146-52. 
Gabathuler, Jesus Christus. Kasemann, E., “A Primitive Chris- 
tian Baptismal Liturgy,” ENTT 149-68. Kehl, N., Der Christus- 
hymnus im Kolosserbrief (Stuttgart, 1967]. Norden, E., Agnostos 
Theos [Leipzig, 1913]. Schille, G., Friihchristliche Hymnen 
[Berlin, 1965]. Vawter, B., CBQ 33 (1971] 62-81.) 


14 (E) Application and Transition (1:21-23). 
This section returns to the themes of the prayer (vv 
9-14) and of the hymn (vv 15-20) and demonstrates 
their relevance to the community. 21. alienated and hostile 
in mind, in evil deeds: Before the gospel was brought to the 
community by Epaphras, their situation was the oppo- 
site of what the author prays for in vv 9-14: knowledge, 
wisdom, and spiritual understanding (v 9), in contrast to 
their having been alienated and hostile in mind; doing 
“every good work” (v 10), in contrast to their evil deeds. 
22. his fleshly body: See also 2:11. K. G. Kuhn (“New 
Light on Temptation, Sin, and Flesh in the New Testa- 
ment,” The Scrolls and the New Testament [ed. K. Stendahl; 
NY, 1957] 107) calls this a terminus technicus in Judaism 
with the neutral meaning of ordinary human body or 
bodiliness (cf. 1QpHab 9:2). In Col, the importance and 
dignity of Jesus’ human body in its saving function con- 
trast with the depreciation of the body that seems to 
have been part of the false teaching of Colossae (2:18, 
21,23), recalling again the important theme of the body 
of Christ. through death: Reconciliation through the death 
of Jesus is a frequent idea in the Pauline writings; see 
comment on Rom 5:10. 23. hope of the gospel: That is, the 
hope and the gospel are the same (— 6 above). in all 
creation: The gospel is universal, in contrast to the 
exclusiveness of secret cults. I, Paul, became a minister: 
The Deutero-Pauline author injects a note of authen- 
ticity and completes the transition to the next section, 
which treats Paul’s ministry (> 6 above). 

15 (III) Paul’s Ministry (1:24-2:5). Paul’s 
apostolic authority is established before the main chris- 
tological instruction and the warnings that will be 
presented in 2:6-23. As in the preceding section, this 
part of the letter interweaves themes that have been 
presented earlier (the church as the body of Christ; the 
triad of faith, hope, and love; wisdom, knowledge, and 
understanding) and introduces new themes that will be 
developed throughout the rest of the letter: the mystery 
(1:26,27; 2:2; 4:3) and false teaching (2:4,8-23). 

16 (A) The Apostle’s Hardships (1:24-25). 
24. I complete what is needed of the Christian sufferings in my 
flesh for his body: This is usually translated, “I fill up in my 
flesh what is lacking in the afflictions of Christ.” Inter- 
preters have debated two issues: (1) the meaning of 
filling up what is lacking; and (2) the meaning of “afflic- 
tions of Christ.” Since the hymn proclaimed Christ as 
the one through whom all are reconciled—restated by 
the author in 1:22—v 24 should not be thought to say 
that Christ’s work was somehow insufficient. The word 
thlipsis, which is never used of Jesus’ passion but is 
regularly used of the hardships of those proclaiming the 
gospel (Rom 5:3; 8:35; 2 Cor 1:4,8; 2:4; 4:17; 6:4; 7:4), 
suggests that the afflictions are Paul’s, not Christ’s 
(Schweizer, Lindemann). (A similar use of the gen. “of 
Christ” can be found in 2:11, “the circumcision of 
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Christ,” i.e., not Jesus’ circumcision, but the metaphor- 
ical circumcision of the Christian community [W. A. 
Meeks, “In One Body” [> 6 above] 217 n. 8]). This 
verse reflects the belief that those who proclaim the 
gospel would have to endure hardships and afflictions. 
17 (B) The Mystery Revealed and Preached 
(1:26-29). 26. the mystery: In contrast to “the mysteries,” 
i.c., Hellenistic or Jewish syncretistic cults in which 
knowledge of cosmic or religious secrets was available 
to a few privileged initiates, “the mystery” here is a 
universal revelation open to all, the word of God, Christ 
among you, the glorious hope. Mystery is.a key idea also 
in the sectarian writings of the QL (Hebr and Aram raz; 
cf. Dan 2:18,19,27-30,47; 4:6). In QL raz is a mystery 
revealed by God to certain persons, e.g., the Teacher of 
Righteousness (1QpHab 7:1-5). The mystery in Jewish 
prophetic, apocalyptic, and wisdom writings is associ- 
ated with the ancient prophets’ being introduced in their 
visions into the heavenly assembly and there learning 
the secret divine plans for history (see R. E. Brown, 
CBQ 20 (1958) 426-48; 40 (1959) 70-87; J. M. Casciaro 
Ramirez, Scripta Theologica 8 (1976) 9-56; Benoit, 
“Qumran and the New Testament” [> 12 above] 
21-24). The mystery refers to the divine plan of history, 
in contrast to its use in the so-called mystery cults, 
where mysteries were cosmic, metaphysical, or philo- 
sophical secrets. God wished to make known: The revela- 
tion of the mystery is from God (cf. 1QpHab 7:1-5). the 
richness of the glory of this mystery: Cf. Rom 9:23. the glorious 
hope: > 6 above. 28. admonishing and teaching: Here this 
is the task of the apostle, but in 3:16 the members of the 
community are instructed to admonish and teach one 
another. 

18 (C) Application and Transition (2:1-5). 1. 
I want you to know: This strong assertion begins the tran- 
sition to the direct confrontation with the Colossian 
error (cf. similar formulations: Rom 11:25; 1 Cor 10:1; 
11:3; 1 Thess 4:13). This section repeats the themes of 
love (cf. 1:4,10); wisdom, understanding, and knowl- 
edge (cf. 1:9); Christ as the mystery of God; the joy of 
the apostle (1:24); and the faith of the community 
(1:4,23). 

19 (IV) Life in the Body of Christ in Teaching 
(2:6-3:4). The main christological teaching of the let- 
ter (2:6-15) is followed by the refutation of the false 
teaching at Colossae (2:16-23). After a transition (vv 
6-8) that exhorts the community to hold fast to the 
teaching that they have received and warns them of the 
danger of the error, the christological section builds on 
the themes of the hymn (the fullness of the deity dwell- 
ing in Christ; Christ as the head) and culminates in vv 
11-15 in the teaching about baptism, much of which is 
drawn from traditional baptismal material (Schille, 
Cannon, Lohse, Kasemann). In the encounter with the 
Opponents in vv 16-23, catchwords, regulations, and 
practices of the opponents are interwoven with the 
author’s response to them. 

20 (A) The Tradition of Christ Jesus (2:6-15). 
6. therefore: The particle oun marks the transition, as it 
does in 2:16; 3:1,5,12. as you received Christ Jesus the Lord: 
The vb. paralambané is a technical term for receiving a 
tradition, and the choice of this word here is significant. 
It follows the section on Paul’s ministry, which estab- 
lishes the authority from which they have received the 
tradition. Moreover, the content of the tradition is 
Christ Jesus the Lord, in contrast to the human tradition 
of the opponents (2:8). live in him: The result of receiving 
the tradition is practical: the believers will “walk,” icc., 
manifest in their conduct, the close union described as 
being “in Christ” (> 10 above). 8. be on your guard: The 
community is here warned of the danger, and the 


(54:21-23] 


opponents are described by the rare vb. sylagdged as ones 
who “capture” them “and carry them off as booty.” 
elements of the universe: The meaning of stoicheia tou kosmou 
is quite disputed; see comment on Gal 4:3. In Hellenistic 
syncretism the word referred to spirits that were con- 
ceived of as personal powers, and this must have been a 
feature of the Colossian error. These “elements” were 
viewed as angelic powers that performed some function 
of mediation between God and the world and had some 
control over cosmic order (Lohse, Commentary 96-98; 
A.J. Bandstra, The Law and the Elements of the World 
[Kampen, 1964)). In Col these powers are set in contrast 
to Christ. 9-10. in him: This phrase is in an emphatic 
position and thus connects the proclamation forcefully 
to the contrast expressed immediately preceding between 
“the elements” and Christ. The phrase is repeated several 
times in the baptismal teaching in vv 11-15. the fullness 
of the deity: Whereas in the hymn the fullness was pleased 
to dwell in Christ, here “fullness” is explained as divine 
fullness. you have been filled: In Rom 15:13 Paul prays that 
the community might be filled (in the future). Here what 
Paul prayed for has been accomplished. the head: In the 
hymn (1:18) Christ is the head of the body, the church; 
here he is the head of every rule and power. All the 
spirits that the philosophy revered are subject to Christ. 
11-15. It is generally recognized that some sort of litur- 
gical or hymnic formulations lie behind these verses 
(Lohse, Cannon, Schille, Martin, Gnilka, Kasemann). 
The theme is participation in the death and resurrection 
of Christ through baptism. Verse 11 identifies baptism 
with circumcision, a figurative equation not made else- 
where in the NT. Circumcision is used figuratively in 
the OT (Deut 10:16; Jer 4:4; Ezek 44:7), in QL (1QS 
5:5), and in the NT (Rom 2:28,29; Phil 3:3). The Chris- 
tian circumcision spoken of by the author of Col is not 
made with hands; it is a putting off or a stripping off of 
human bodiliness. This idea of “putting off” may allude 
to practices of the mystery cults in which the garments 
of the one being initiated were laid aside during the rite 
(Lohse). A similar practice may have been part of a bap- 
tismal ritual (Gal 3:27 [see comment]). 12. buried with him 
in baptism... raised with him through faith: See comment 
on Rom 6:3-6. Whereas in Rom 6:5 those who have died 
with Christ in baptism will in the future be united with 
him in resurrection, in Col this resurrection has already 
happened. 13. and you: A change to 2d pers. pl. directs 
the christological proclamation to the members of the 
community, describing the result of being in union with 
Christ, the forgiveness of sins (1:14; cf. Acts 2:38, where 
forgiveness of sins is connected with baptism; see also 
Matt 6:9-15 par.). 14. cancelled the note of debt that was 
against us: The subject is God, who has brought about the 
union with Christ. Cheirographon, “handwritten note,” 
occurs nowhere else in the NT. It introduces the image 
of debtor and creditor, used frequently in the OT and 
NT to describe the relationship between God and 
human beings. This may be a traditional formulation 
(Lohse), and the phrase “regarding the regulations it was 
against us” may be a redactional interruption for the 
purpose of focusing the meaning of the formula specific- 
ally on the Colossian situation. The regulations, the re- 
quirements of the philosophy, will be attacked in vv 16 
and 20. The forceful images of victory in this verse — 
disarming the principalities and powers, making a public 
spectacle of them, and leading a triumphal procession — 
recall the warlike image of the danger with which this 
section began (v 8), that those of the philosophy might 
‘ capture them and carry them off as booty. 
21 (B) The Human Tradition (2:16-23). 
Again, the particle oun, “therefore,” marks a transition to 
a new section. 17. a shadow of the things that are coming, 
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namely, the body of Christ: The criterion for judgment in 
v 16, the observance of regulations, is a shadow of what 
is to come, the ultimate criterion for judgment, viz., 
belonging to the body of Christ (cf. 1 Cor 13:10). This 
builds up to v 19, in which the opponents are charged 
with not holding fast to the head. (The explanatory use 
of the particle de is paralleled in Rom 3:22; 9:30; Phil 
2:8). The second half of this verse is usually translated, 
“but the substance (sma) belongs to Christ.” The verse 
is interpreted as an example of the shadow/substance 
contrast well attested in Hellenistic philosophical writ- 
ings. There may bea play on this contrast here, but since 
the body of Christ is an important theme in this letter, 
the primary meaning of the verse should be sought in the 
development of that theme (Lahnemann, Kolosserbrief 
135-37). This is, then, a forceful eschatological state- 
ment about the community that is further elaborated in 
2:19, which speaks of the growth of the body, and in 
3:4, when the believers are told that they will appear 
with Christ in glory (cf. Rom 5:14). 18. let no one condemn 
you, insisting on humility and religion of angels: In 3:12 
“humility” is one of the Christian virtues, but here it has 
something to do with the objectionable practices of the 
philosophy. Lohse translates it “readiness to serve,” sug- 
gesting that it is a cultic attitude. It could also mean 
fasting or some kind of self-abasement. Humility was 
one of the practices required of the Essenes (1QS 2:24; 
Gace Zoos Ses 250 IN, IMeull, ZK Oil [OOO] S64-94)). 
religion of angels: The question raised by this gen. “of 
angels” is whether the angels are the object of worship 
or whether the opponents see themselves as joining 
angels in worship of the deity. Most take this as an 
objective gen. and connect it to the prominence of heav- 
enly beings in the false teaching —the elemental spirits, 
the principalities and powers. This would suggest that 
the adherents of the philosophy worshiped these beings. 
The phrase is taken here as a subjective gen. that refers 
to joining angels in worship (see F. O. Francis, “Humuil- 
ity and Angelic Worship in Col 2:18,” Conflict at Colossae 
[> 8 above] 163-95). There is evidence from Qumran 
of a belief in hierarchies of angels worshiping God (see 
C. Newsom, Songs of the Sabbath Sacrifice (HSS 27; 
Atlanta, 1985). This verse charges that the opponents 
were practicing certain disciplines in order to gain access 
to heaven to join the angelic worship (F. O. Francis, 
LTQ 2 [1967] 71-81; C. Rowland, JSNT 19 [1983] 
73-83). 20-23. The constraints of the philosophy are 
contrasted with the liberty of believers, who have been 
freed from the human tradition of regulations by dying 
with Christ in baptism. 

22 (C) Application and Transition (3:1-4). 
The beginning of a new section is signaled again by the 
particle oun. These verses sum up the teaching of the 
preceding section as a foundation for the detailed ethical 
instruction that follows. 1. at the right hand of God: This 
creedal statement, based on Ps 110:1, was used in the 
early church to show that the messianic promises had 
been fulfilled in Christ. 3-4. Although the resurrection 
has already taken place, all the conditions of the end- 
time are not present. There is still a gap between what 
is on earth and what is in heaven, and the fulfillment of 
the body of Christ is hidden “with Christ in God”; but, 
finally, Christ and the believers will appear in glory. 
23 (V) Life in the Body of Christ in Practice 
(3:5-4:6). The hortatory section is a standard part of 
NT letters (> NT Epistles, 45:8C). This section consists 
of two lists of vices, a list of virtues, and a household 
code, all of which are chiefly traditional material. Lists 
of vices and virtues were common in Hellenistic philo- 
sophical writings, and similar lists occur also in the DSS, 
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e.g., 1QS 4:3-5; CD 4:17-19. There are a number of ex- 
amples in the NT: vices, Rom 1:24,26,29-31; 13:13; 
1 Gor 5:10:11; 6:9)10> Epi 4 31-45.3-5) Bet 4:3,4; 
virtues, Matt 5:3-11; 2 Cor 6:6,7; Eph 6:14-17; Phil 
4:8. In the NT these lists are general and are not intended 
to offer instructions that are specific to the context in 
which they occur. 

24 (A) Vices (3:5-10). In Col, the lists of vices 
(vv 5,8) are set in an eschatological context (v 6), and the 
baptismal imagery that was part of the instruction in the 
letter is repeated: “put to death,” “put off the old nature,” 
“put on the new nature.” The first list (v 5) enumerates 
sins of the body and passions, and the second (v 8) in- 
cludes sins that would arise in the intellect. On account 
of these sins — which are part of the old nature, not the 
body of Christ—the wrath of God is coming. 

25 (B) Virtues (3:11-17). The exhortation to 
virtue begins with the formula that W. A. Meeks calls 
the “baptismal reunification formula” (cf. Gal 3:28; 
1 Cor 12:13; Gal 6:15; 1 Cor 15:28; Eph 1:23; see Meeks, 
HR 13 [1974] 180-83) and builds to the proclamation 
“Christ is all and in all.” 

26 (C) Household Code (3:18-4:1). Like the 
lists of vices and virtues, the household code is a general 
type of exhortation and instruction that can be found in 
popular Hellenistic philosophy. It has been incorporated 
into the NT in several places (Eph 5:22-6:9; 1 Pet 
2:13-3:7; Titus 2:1-10; 1 Tim 2:8-15; 6:1-2; see also 
1 Clem. 21:6-9; > Pauline Theology, 82:145) and has 
been given a Christian ethical perspective. The code 
reflects the social mores of the time and is not directed 
at the specific situation of Colossae. Three pairs are 
addressed: wives and husbands, children and parents, 
and slaves and masters. The subordinate member of each 
pair is first admonished to “be subject,” and then the 
other member of the pair is charged with responsibility. 


(54:24-28] 


All of these customs are to be practiced “as is fitting in 
the Lord” (3:18), “for this pleases the Lord” (3:20), “fear- 
ing the Lord” (3:22), “serving the Lord” (3:24). W. A. 
Meeks views the inclusion of such codes in the later NT 
writings as evidence that Deutero-Pauline parenesis was 
concerned with the structure of Christian groups in an 
orderly society and with the household as the basic cell 
of the Pauline mission (The First Urban Christians [New 
Haven, 1983] 76-77, 106). 


(Balch, D., “Let Wives Be Submissive” [SBLMS 26; Chico, 1981]. 
Crouch, J. E., The Origin and Intention of the Colossian Haustafel 
[FRLANT 109; Gottingen, 1972]. Miiller, K., “Die Haustafel 
des Kolosserbriefes und das antike Frauenthema,” Die Frau im 
Urchristentum [Freiburg, 1983] 263-65. Verner, D. C., The 
Household of God [SBLDS 71; Chico, 1983].) 


27 (D) Application and Transition (4:2-6). 
The final exhortation is to pray and be watchful. In the 
transition to the final messages, the author of Col, adopt- 
ing the identity of Paul, asks for prayers, refers again to 
his ministry of declaring the mystery of Christ, and 
mentions his imprisonment (4:3). 

28 (VI) Messages and Closing (4:7-18). 7-9. 
Tychicus and Onesimus are sent to the Colossians to 
bring news and encourage the community. 10-14. 
Greetings are sent from Aristarchus, Mark the cousin of 
Barnabas, Jesus who is called Justus, Epaphras, Luke the 
beloved physician, and Demas. 15-16. Greetings are 
sent also to Laodicea with the instruction that the two 
churches exchange letters. 17. A specific message is sent 
to Archippus. 18. The Deutero-Pauline author closes 
with a final note of authenticity (cf. Gal 6:11; 2 Thess 
2:2; 1 Cor 16:21; ~ NT Epistles, 45:8D). The 
similarities between the messages here and those at the 
end of Phim suggest that the author of Col may have 
imitated the authentic letter in this closing section. 
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INTRODUCTION 


2 (I) Destination. Since the late 2d cent., 
Christian tradition has identified this letter as being “To 
the Ephesians” (Muratorian Canon, Irenaeus, Clement 
of Alexandria). Although the superscription “To the 
Ephesians” is present in all NT mss., the phrase “in 
Ephesus” is absent from 1:1 in P*¢ (the earliest text of 
Eph), from the original hand of the important 4th-cent. 
codices Vaticanus and Sinaiticus, and from minuscules 
424 (corrected) and 1739. 

Early patristic citations of Eph indicate awareness of 
the absence of “in Ephesus” from 1:1 (Marcion, Tertul- 
lian, Origen), and Basil (Adv. Eunom. 2.19) stated that the 
words were not present in texts known to him. Marcion 
(according to Tertullian, Adv. Marc. 5.11.16) understood 
the letter as addressed to the Laodiceans (see Col 4:16). 

The absence of “in Ephesus” is best explained if Eph 
is understood as an encyclical, a circular letter destined 
for several churches in the Roman province of Asia. This 
theory was first proposed by Abp. J. Ussher in the 17th 
cent. Ussher’s further contention that a blank space was 
intentionally left in the address in 1:1 to be filled in by 
the community using the letter has not been widely fol- 
lowed because of the lack of parallels to this phenome- 
non elsewhere in the ancient world. The introduction of 


“in Ephesus” in 1:1 and the later superscription “To the 
Ephesians” may be traced to the importance of Ephesus 
among the churches for whom the letter was intended, 
or to the addition of “in Ephesus” in a copy of the 
original used in Ephesus, or to the joining of Eph 
6:21-22 with the notice in 2 Tim 4:12 that “I have sent 
Tychicus to Ephesus.” 

3 (II) Authenticity. From the 2d cent. to the 
18th, the attribution of Eph to the apostle Paul was 
largely unquestioned. In the late 18th cent., Pauline 
authorship began to be challenged. Among modern 
scholars who defend authorship of the letter by Paul are 
Barth, Benoit, Bruce, Caird, Dahl (STK 21 [1945] 
85~103; TZ 7 [1951] 241-64), Foulkes, Percy, Rendtorff, 
Schlier, and Zerwick. Some proponents of authenticity 
modify their position by arguing that a Pauline core of 
the letter was expanded or altered by a disciple, scribe, 
or interpolator (Benoit; L. Cerfaux, in Littérature et théo- 
logie pauliniennes [ed. A. Descamps; RechBib 5; Bruges, 
1960] 60-71; M. Goguel, RHPR 111 [1935] 254-85; 
112 [1936] 73-99; A. van Roon, The Authenticity of 
Ephesians [NovTSup 39; Leiden, 1974] 205-6; Swain). 
Among those who argue for pseudonymity are Allan, 
Beare, Conzelmann, Dahl (IDBSup), Dibelius, Gnilka, 
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Goodspeed, Kasemann, Kirby, Mitton, and Schnacken- 
burg (> NT Epistles, 45:12, 15, 19-20). The question- 
ing of Pauline authorship is based on content, vocabulary 
and style, theological differences from the undisputed 
Pauline letters, literary dependence on the Pauline 
corpus, and literary dependence on Col. 

4 (A) Content. That Paul is mentioned as the 
writer of the letter (1:1; 3:1) and that there are references 
to his personal experiences must be viewed against what 
is known of pseudonymity in antiquity (see K. Aland, 
JTS 12 [1961] 39-49; B. M. Metzger, JBL 91 [1972] 
3-24; see also Gnilka, Epheserbrief 20-21 and 20 n. 3). 
Furthermore, there are statements in the letter, such as 
“I have heard of your faith” (1:15) and “I am sure you 
have heard of the stewardship ... given to me” (3:2), 
that suggest an audience that had no firsthand acquaint- 
ance with the preaching of Paul (see also 3:5; 4:21). 

5 (B) Vocabulary and Style. The frequency 
of hapax legomena in Eph is not unusual when compared 
with their frequency in undisputed Pauline letters of 
comparable length (P. N. Harrison, The Problem of the 
Pastoral Epistles [London, 1964] 20-48). More significant 
are terms such as fa epourantia, “heavenly places” (1:3,20; 
2:6; 3:10; 6:12), alongside the more usual Pauline hoi 
ouranot, “the heavens”; diabolos, “devil” (4:27; 6:11), in 
place of the Pauline satanas; words that occur in late NT 
writings and early Church Fathers (¢.g., asotia, hosiotes, 
politeia; see Schnackenburg, Der Brief 22 and n. 19; Ktim- 
mel, INT 358); and words such as mystérion, otkonomia, 
and pléréma that occur with meanings other than those 
attested in the undisputed Pauline letters. 

The letter is marked by long and complex sentences 
(1:3-4,15-23; 2:1-7; 3:1-9; 4:1-6; 5:7-13), an abundance 
of interwoven relative clauses and participial construc- 
tions (e.g., 1:3-14; 2:1-7), and the joining of synonyms 
with the gen. case (e.g., eudokian tou thelématos autou [1:5]; 
en (9 kratei tés ischyos autou [6:10]). Many of these charac- 
teristics of vocabulary and style can be paralleled in 
isolated cases in the undisputed Pauline writings (Percy, 
Probleme 19-35), but there is no undisputed letter marked 
by so many such verbal and stylistic traits. 

6 (C) Theological Differences. 

(a) THe Cuurcu. In Eph, the church is 
viewed as a universal phenomenon, cosmic in extent and 
influence, embodying all creation (1:21-23; 3:9-11), 
whereas in the undisputed Pauline letters the view of the 
church as the local community predominates (see 1 Cor 
1:2; Gal 1:2; Phlm 2; but see 1 Cor 12:28; 15:9; Gal 1:13 
for a wider understanding of church). In Eph the church 
is “built upon the foundation of the apostles and proph- 
ets” —a stance that would require more distance from the 
first generation of church leadership than was possible 
for Paul; in 1 Cor 3:11, Christ is identified as the only 
foundation of the church. The understanding in Eph of 
Christ as the head of the church, which is his body 
(1:22-23; 5:23), is a significant development beyond the 
image of the varied members making up the body of 
Christ in 1 Cor 12:31; Rom 12:4-8. 

7 (b) THe GentiLes. Polemics about admis- 
sion of Gentiles into the Christian community are not a 
concern for the author of Eph. The author does not 
regard the conversion of Gentiles as a means of making 
Israel jealous so that one day all Israel might be restored 
to its rightful position (Rom 11; > Pauline Theology, 
82:43). In place of this hope for a future restoration of 
Israel, one finds that in Eph Jew and Gentile together 
have been “reconciled to God in one body through the 
cross” (2:16), “becoming one new person instead of two” 
(2:15), now that “the dividing wall of hostility” has been 
breached (2:14). 

8 (c) EscHatoLocy. In Eph there are no ex- 


[55:4-11] 


plicit references to the expectation of the parousia nor to 
the imminent end of the world. The emphasis is on the 
present-day sharing in the resurrection by Christians 
who have been “made alive,” “raised up,” and who now 
“sit with [Christ] in the heavenly places” (2:5-6), and for 
whom a long future in the church is envisioned (2:7; 
3:21). In the undisputed Pauline letters, Christians are 
said to share in the death of Christ, but their participa- 
tion in the resurrection is still an unfulfilled hope (Rom 
6:5; Phil 3:10-11; — Pauline Theology, 82:46-47, 
58-60). 

2 (d) Marrtace. The image of the church as 
the bride of Christ and the exalted conception of mar- 
riage in Eph 5:22-31 stands in contrast to the presenta- 
tion of marriage in 1 Cor 7:8-9,25-40. 

10 (D) Relationship to Colossians. Structural 
and verbal similarities are evident in the address (Eph 
1:1-2; Col 1:1-2), in the Thanksgiving (Eph 1:15-17; 
Col 1:3-4,9-10), and in the conclusion (Eph 6:21-22; 
Col 4:7-8). Certain doctrinal and parenetic elements in 
Eph are developed in dependence on the thought of Col: 
resurrection with Christ (Eph 2:5-6; Col 2:12-13); 
putting off the old nature and putting on the new (Eph 
4:17-24; Col 3:5-15); Spirit-filled worship (Eph 5:17- 
20; Col 3:16-17); household codes (Eph 5:22-25; 6:1-9; 
Col 3:18-4:1); need for unceasing prayer (Eph 6:18; Col 
4:2); request for prayer for the preacher (Eph 6:19; Col 
4:3). Many of the verbal similarities occur in sections of 
Eph that have no thematic parallel in Col (e.g., in the 
Blessing [hagious kai amémous: Eph 1:4; Col 1:22]; in the 
section on the reconciliation of Jews and Gentiles in 
Christ [the use of apallotriod in Eph 2:12 and Col 1:21 and 
of apokatallassé in Eph 2:16 and Col 1:20,22]). 

Yet the verbal relationship cannot hide differences in 

perspective. The doctrinal focus of Eph is ecclesiology, 
not christology as in Col. This difference can be detected 
not only in the rich imagery used of the church but also 
in the distinctive way in which terms that have a christo- 
logical meaning in Col, such as mystérion and pléroma, are 
applied to the church in Eph. Likewise, in the parenesis 
of Eph the emphasis has shifted from exhortation to 
“heavenly” conduct (as opposed to “earthly” conduct) 
to conduct that distinguishes itself from that of the 
pagan world (Eph 4:17-19; 5:7-8; cf. Col 3:1-2,5; see 
Schnackenburg, Der Brief 28). The author of Eph used 
Col as a source for the composition of Eph but freely and 
independently developed themes and introduced ideas to 
fit his own purposes. 
11 (III) Authorship. These considerations (> 
4-10 above) argue for the Deutero-Pauline composition 
of this letter. The suggestion that the many differences 
in style and theology reflect the development of Paul’s 
thought in his later years raises problems: it does not ac- 
count for the time during which such an evolution could 
have taken place, and it does not reckon with the im- 
pression that the letter looks back to an earlier revered 
generation of apostles (among whom was Paul) and 
prophets who provided the foundation for the house- 
hold of God in the post-Pauline period (2:20; 3:2-11; 
4:11-14). 

The Deutero-Pauline author of Eph was thoroughly 
schooled in the Pauline literature. There are clear 
reminiscences of Pauline thought throughout Eph (cf. 
Eph 2:8 and Rom 3:24; Eph 2:17-18; 3:11-12 and Rom 
9:1-2; Eph 4:28 and 1 Cor 4:12; Eph 3:14; 4:5 and 1 Cor 
8:5-6; see Mitton, The Epistle 120-33). Like the author 
of Col, the author of Eph may have belonged to a Pauline 
school (in Ephesus?) that was imbued with the thinking 
of Paul and was conversant with the liturgical, parenetic, 
and catechetical traditions that had developed in Pauline 
mission areas in the post-Pauline period. 


(55:12-15] 


12 (IV) Interpretation of the Letter. H. 
Schlier and E. Kasemann began the modern debate about 
the gnostic interpretation of Eph. They viewed the 
language as a reflection of a pre-Christian gnostic myth 
of the heavenly man who descends to earth to redeem 
himself and his members. The problem with the various 
forms of the gnostic theory is the difficulty of showing 
that such developed gnostic thought, particularly the 
redeemer myth, existed before the 2d cent. (See H. 
Schlier, Christus und die Kirche im Epheserbrief [Tubingen, 
1930; but his earlier views are modified in Der Brief 
19-20, esp. 19 n. 1, where he qualifies his understanding 
of gnostic elements with Qumran dualism]; E. Kase- 
mann, Leib und Leib Christi [BHT 9; Tiibingen 1933]; A. 
Lindemann, Die Aufhebung der Zeit [Gutersloh, 1975]). 
Eph has also been interpreted as a document repre- 
sentative of early catholicism. E. Kasemann, in particular, 
has championed a negative view of early catholicism — 
that Eph, along with other writings such as Luke-Acts, 
the Pastorals, Jude, and 2 Pet, represents a regression in 
the theology of the NT church characterized by a uni- 
versal, abstract church that is the object of its own 
theology; by the disappearance of the expectation of an 
imminent end; by an emphasis on church structure and 
authority at the expense of enthusiasm and charism,; and 
by a stress on orthodoxy and sacramentalism. More 
positive assessments of the early catholicism of Eph can 
be found in H. Merklein, Christus und die Kirche (Stutt- 
gant, 1970), ). t2. Elliott, CBQ 31 (1969) 213-23, and J. 
Gager, Kingdom and Community (EC, 1975) 66-92. 


(Harrington, D. J., “Ernst Kasemann on the Church in the New 
Testament,” Light of All Nations [GNS 3; Wilmington, 1982]; 
“The ‘Early Catholic’ Writings of the New Testament,” ibid. 
61-78. Kasemann, E., “Paul and Early Catholicism,” NTQT 
236-51; “Ephesians and Acts,” StLA 288-97.) 


Recent study of Eph has emphasized its connections 
with the world of Hellenistic Judaism and, in particular, 
its close contact with a type of Judaism represented by 
the DSS. Ideas such as the world view of Eph, the cosmic 
man, logos-speculation, and sacred marriage may also be 
related to philosophical speculation represented by Philo 
of Alexandria (see, e.g., Gnilka, Epheserbrief 38-45, 63-66, 
122-28, 290-94; see also C. Colpe, “Zur Leib-Christi- 
Vorstellung im Epheserbrief}’ Judentum— Urchristentum — 
Kirche [Fest. J. Jeremias, ed. W. Eltester; 2d ed.; Berlin, 
1964]; H. Hegermann, Die Vorstellung vom Schopfungs- 
mittler im hellenistischen Judentum und Urchristentum [TU 82, 
Berlin, 1961]). Similarly, the contribution that the QL 
makes in clarifying the language of Eph has been noted 
(Gnilka, Epheserbrief 123-25, 27-29; K. G. Kuhn, “The 
Epistle to the Ephesians in the Light of the Qumran 
Texts,” Paul and Qumran {ed. J. Murphy-O’Connor,; 
Chicago, 1968] 115-31; F. Mussner, “Contributions 
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Made by Qumran to the Understanding of the Epistle to 
the Ephesians,” Paul and Qumran 159-78). Also in recent 
years greater attention has been paid to the diversity of 
liturgical and catechetical traditions used by the author 
of Eph. The recognition of this diversity of traditions — 
Pauline, Colossian, OT, Jewish, liturgical, catechetical — 
led E. Kasemann to this description of Eph: it is “a 
mosaic composed of extensive as well as tiny elements 
of tradition, and the author’s skill lies chiefly in the selec- 
tion and ordering of the material” (“Ephesians and Acts” 
288; séewalso M, Barth, NTS 30 [1984] 3-25,.A. T. 
Lincoln, JSNT 14 [1982] 16-57). 

13 (V) Date and Purpose. The author’s use of 
the genuine letters of Paul and of Col suggests a date late 
in the 1st cent. (ap 80-100) after the collection of the 
Pauline writings into a corpus. 

Though Eph possesses the structural elements of a 

letter (+ NT Epistles, 45:6, 8) it is a theological dis- 
course addressed to several churches (probably in Asia 
Minor, because of its relationship to Col). The discourse 
recalls to readers, in terms familiar to them from cate- 
chetical and liturgical traditions, the exaltation of Christ 
and the church over all heavenly and earthly powers and 
the reconciliation of Jews and Gentiles in the church 
under the headship of Christ; and it encourages them to 
celebrate their unity by appropriate conduct. 
14 (VI) Outline. The first half of the letter 
(1:3-3:21) is structured as an extended prayer of inter- 
cession with a pattern that can be detected in Jewish and 
early Christian devotional literature: blessing-thanks- 
giving-prayer of intercession-concluding doxology 
(Gnilka, Epheserbrief 26-27; Dahl, IDBSup 268-69). The 
second half (4:1-6:20) exhorts Christians to behavior 
that is in keeping with their exalted status as children of 
light and members of the church — God’s household and 
the bride of Christ. 


(I) Introduction: Address and Greeting (1:1-2) 
(II) Part One: God’s Plan Revealed and Accomplished 
(1:3-3:21) 
(A) Blessing (1:3-14) 
(B) Thanksgiving and Prayer of Intercession (1:15-23) 
(C) Once Dead, Now Alive with Christ (2:1-10) 
(D) Union of Jews and Gentiles (2:11-22) 
(E) Paul as Interpreter of the Revealed Mystery 
(3:1-13) 
(F) Prayer (3:14-19) 
(G) Concluding Doxology (3:20-21) 
(II) Part Two: Exhortations to Worthy Conduct 
(4:1-6:20) 
(A) Unity and Diversity in the Church (4:1-16) 
(B) Christian and Non-Christian Conduct (4:17-5:20) 
(C) Code of Conduct for the Household of God 
(5:21-6:9) 
(D) Christian Life as Warfare with Evil (6:10-20) 
(IV) Conclusion: Personal News and Blessing (6:21-24) 


COMMENTARY 


15 (I) Introduction: Address and Greeting 
(1:1-2). The identification of the sender as Paul in this 
pseudonymous letter mediates his authority and pres- 
ence to a post-Pauline generation. The address and 
greeting follow the usual pattern (> NT Epistles, 45:6, 
8A). 1. to the saints and to those faithful: The author ad- 
dresses the readers as both “saints” (a designation used 
throughout this letter [1:4,15,18; 2:19; 3:8,18; 4:12; 5:3; 
6:18] and in the Pauline letters [e.g., Rom 1:7; 1 Cor 1:2; 
6:2]) and faithful ones (cf. 1:15). Their identification as 


saints not only makes them members of God’s holy 
people but also suggests their participation in the heav- 
enly assembly —a theme to be developed later in Eph (see 
comment on 1:18). Important mss. support the omission 
of en Ephes, which leaves a very awkward construction 
(+ 2 above), but even its presence after tois hagiois would 
be unusual because the following kai pistois would then 
appear to identify a group different from “the saints.” 
The proposal that a blank space was left after tois hagiois 
that was then filled in with the name of the community 
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using the letter still does not solve the syntactical 
problem. 


(Best, E., “Ephesians 1.1 Again,” Paul and Paulinism [Fest. C. K. 
Barrett; ed. M. D. Hooker and S. G. Wilson; London, 1982] 
273-79. Dahl, N., “Adresse und Proémium,” TZ 7 [1951] 
241-64. Lindemann, A., “Bemerkungen zu den Adressaten und 
zum Anlass des Epheserbriefes,” ZNW 67 [1976] 235-51.) 


16 (II) Part One: God’s Plan Revealed and 
Accomplished (1:3-3:21). 

(A) Blessing (1:3-14). A great blessing (cf. 
1 Cor 1:3-7; ~ NT Epistles, 45:8B) precedes the 
thanksgiving. The blessing is the composition of the 
author and echoes phrases from Col and announces 
themes that will be developed in the first half of Eph 
(P. T. O’Brien, NTS 25 [1978-79] 504-16). Attempts to 
discern a formal strophic arrangement in the blessing 
have not been satisfactory (Dibelius, Schille). A more 
productive area of inquiry has been to compare the 
blessing to the Qumran Hédayét, which show similarities 
of language, content, and structure (J. T. Sanders, ZNW 
56 [1965] 215-32, esp. 227-28). 3. blessed be: The bless- 
ing begins with a formula known from the OT and 
common in Jewish and early Christian prayers (cf. Tob 
13:1; 1QH 7:20; 10:14; 1 Pet 1:3). with every spiritual 
blessing: Cf. 1QSb 1:5. in Christ: This important phrase 
occurs frequently throughout the letter (in various 
forms—en aut9, en hd) in contexts referring to the unity 
of Jews and Gentiles (e.g., 2:15; 3:11). J. Allan (NTS 5 
[1958-59] 54-62) has argued that en christ} should be 
understood instrumentally in Eph rather than in its 
typical Pauline sense of incorporation in Christ (> 
Pauline Theology, 82:121). in the heavenly heights: The 
Gk en tois epouraniois can also be translated “among the 
heavenly beings”; its spatial meaning elsewhere in Eph 
(1:20; 2:6; 3:10; 6:12) suggests that it indicates a location 
here too. It is a phrase quite distinctive to Eph and 
introduces the theme of the union of the heavenly and 
earthly worlds. 4. because he chose us: The comparative 
conj. kathds is used in a causal sense (BDF 453.2) at the 
beginning of the enumeration of reasons for blessing 
God. The motif of God’s chosen people is taken over 
from the OT (e.g., Deut 14:2; > OT Thought, 77:81) 
and developed extensively in pre-Christian Judaism 
(1QH 13:10; 15:23; 1QS 1:4; 11:7; 1QSb 1:2; 1QM 
10:9). holy and unblemished: Cf. Col 1:22. The same 
phrase is used in 5:27 to describe the spotless bride of 
Christ, the church, cleansed in baptism. The terms in 
Eph refer to the moral qualities of holiness and purity 
demanded of God’s chosen ones. In the Qumran com- 
munity, the requirement to be without physical blemish 
was “because of the presence of the angels in the con- 
gregation” (1QSa 2:8-9). Such thinking is related to that 
of Eph, which also emphasizes the church’s involvement 
with the heavenly realm (2:6; 3:10). 5. out of love he pre- 
destined us: The phrase en agap@ can also be taken with 
“holy and spotless before him” at the end of v 4. Taking 
it with “he predestined us” makes it refer to God’s love 
and creates a formal parallel to “with all wisdom and 
understanding he made known to us” in v 9. The idea of 
predestination is not foreign to Pauline thought (see 
Rom 8:28-29 and comment) and is also found in QL 
(e.g., 1QH 15:14-17; cf. 1QS 3:15-18 for the idea that 
God has determined the fate of all through his unalter- 
able plan). his adopted children: Through their association 
with Christ and the church, Christians are members of 
the family of God (see Rom 8:14-17 and comment). good 
pleasure: Cf. CD 3:15. 6. through his Beloved: The iden- 
tification of Christ as God’s Beloved recalls the baptism 
scene in the Gospels, in which the voice from heaven 
identifies Jesus as ho agapétos (Mark 1:11 par.). Note also 
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the use in the baptismal scene of eudoked (“I take 
pleasure”) and its cognate eudokia in v 5. 

17 7. redemption through his blood: Cf. Col 1:14,20. 
Redemption and forgiveness are possible because of 
Christ’s death, into which the Christian is incorporated 
through baptism. The mention in vv 5-7 of adopted 
children, the Beloved, good pleasure, forgiveness of 
transgressions, and the later reference to being sealed 
with the Spirit (1:13) suggest dependence on baptism 
traditions. The baptismal resonances throughout the 
letter led N. Dahl to hypothesize that the purpose of Eph 
was to recall to new converts the implications of their 
baptism (TZ 7 [1951] 241-64). He characterized the 
letter as baptismal anamnésis (remembrance) and paraklesis 
(exhortation) (Zur Auferbauung des Leibes Christi [Fest. P. 
Brunner; Kassel, 1965] 64). riches of his grace: The Hebr 
equivalent of this phrase occurs frequently in QL in 
various forms (e.g., 1QS 4:4; 1QH 1:32). 8-9. with all 
wisdom and understanding he made known to us: See com- 
ment on v 5. Wisdom and understanding are divine 
qualities underlying the revelation of the mystery of 
God’s will. It is not impossible, however, to construe 
them with the preceding “he caused to abound in us,” as 
does the NEB, and to see them as human qualities 
bestowed through “the riches of his grace.” Eph 3:10 
supports interpreting them as divine qualities because it 
explicitly connects the wisdom of God with the revela- 
tion (gnoristh@) of the mystery to humanity and to the 
heavenly powers (3:9-10). 9. the mystery of his will: The 
content of the mystery has an ecclesiological focus in 
Eph: in 1:10 it refers to the summing up of all things in 
Christ on behalf of the church (1:22-23); in 3:4-6 it 
refers to the union of Gentiles and Jews in the church; 
in 5:32 it refers to the interpretation of Gen 2:24 as the 
union of Christ and the church. The proper back ground 
for understanding mystérion in Eph is the belief in 
Judaism of late antiquity that everything is regulated 
according to God’s mysteries (R. E. Brown, The Semitic 
Background of the Term “Mystery” in the New Testament 
[FBBS 21; Phl, 1967]). The God of knowledge is in con- 
trol of all things, because the unalterable course of events 
has been decreed by him before all eternity (1QS 3-4, 
esp. 3:9-10). Not only the human world (1QH 1:15) but 
also the angelic (1QM 14:14) and cosmic (1QH 1:11-15) 
realms have been determined by him. These mysteries 
have been revealed to chosen interpreters (1QH 1:21; 
1QpHab 7:4-5; cf. Eph 3:4-6; — Pauline Theology, 
82:33-34). 10. as a plan: In Col 1:25 oikonomia refers to 
Paul’s commission or appointment to preach the word; 
here in Eph the term describes the arrangements or 
measures that make up God’s plan to sum up all in 
Christ. In Col 1:19; 2:19 pleroma refers to the totality of 
divinity; here in Eph it identifies the time when God’s 
eternal purposes are accomplished and brought to fulfill- 
ment. to sum up all... things: The cosmic embrace of 
Christ encompassing heavenly and terrestrial realities 
has been the goal of God’s eternal plan. All reality finds 
its meaning and completeness in Christ. 11-14. The 
author describes the position in God’s plan occupied by 
the recipients of the letter, who are the beneficiaries of 
God’s plan in Christ. The section is composed using 
words and phrases from Col 1:13-14: “lot,” “hope,” 
“word of truth,” “gospel,” “will,” “glory,” “redemption.” 
The contrast in these verses between “we” and “you” has 
been taken to refer to Jews (“we”) and Gentiles (“you”). 
If this were so, the phrase hémas ... proelpikotas en 
Christ§ in v 12 should be translated “we who hoped in 
the Messiah [before the Gentiles did, or in advance of 
Christ’s coming].” It is also possible to interpret “we” as 
a reference to all Christians and “you” as a reference to 
the recipients of the letter. In this case, the proelpikotas 
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may be translated “we who set our hope [on fulfillment] 
in Christ” (BAGD 705). The latter interpretation of 
“we” and “you” is supported by the first part of the 
hymn, which uses hémeis to refer to all Christians. 
Moreover, the author of Eph certainly includes Gentiles 
among those that were “predestined and appointed 
by lot.” 

18 11. we were predestined and appointed by lot: See 
comment on 1:5. The verb klérod, translated here 
“appointed by lot,” recalls the recurring identification of 
the children of light in QL as belonging to “the lot of 
God (ee, 105122, 1ONG1:S; cf. Eph 5:8). There is a 
close parallel in 1QH 3:22-23: “You have cast an eternal 
lot for man... in order that he might praise your name 
together in joy.” 13. you heard... you believed. . . you were 
sealed: The sequence of verbs is a reflection of missionary 
reports such as those in Acts 8:12-17; 10:34-48; 19:2. 
The connection between believing and receiving the 
holy Spirit and baptism in these passages underscores the 
baptismal allusions in this part of the blessing. The idea 
of being sealed with the holy Spirit, “the pledge of our 
inheritance,” occurs also in 2 Cor 1:22. As a pledge of 
our future inheritance, the sealing with the Spirit makes 
salvation a present reality. 14. for the setting free of (en- 
slaved) property: The meaning of the phrase is difficult to 
determine. Apolytrosis may be used in the sense of “buy- 
ing back” that which was enslaved property and may be 
a reference to the freedom achieved by the death of 
Christ from the malevolent spirits of the universe (see 
Eph 2:2-3). 


(Cambier, J., “La bénédiction d’Ephésiens 1,3-14,” ZNW 54 
[1963] 58-104. Coutts, J., “Eph. 1:3-14 and 1 Pet. 1:3-12,” 
NTS 3 [1956-57] 115-27. Deichgraber, R., Gotteshymnus und 
Christushymnus in der friihen Christenheit [Géttingen, 1967] 
146-52. Lyonnet, S., “La bénédiction de Eph 1:3-14 et son 
arriére-plan judaique,” A la rencontre de Dieu (Fest. A. Gelin; Le 
Puy, 1961] 341-52. Maurer, C., “Der Hymnus von Eph 1 als 
Schliissel zum ganzen Briefe,” EvT 11 [1951/52] 151-72. 
Schille, G., Frithchristliche Hymnen [Berlin, 1965] 65-73.) 


19 (B) Thanksgiving and Prayer of Interces- 
sion (1:15-23). The thanksgiving and beginning of the 
prayer (vv 15-16) have been composed in imitation of 
Phlm 4-5 (cf. Col 1:3-4,9-10). The rest of the prayer 
draws freely on the vocabulary of Col and of the bless- 
ing in Eph (cf. Eph 1:18 and Col 1:12,27; Eph 1:20 and 
Col 2:10,12; Eph 1:21 and Col 1:16; Eph 1:22-23 and 
Col 1:18-19,24) but also incorporates ideas from Pss 
110 and 8 to make distinctive statements about the exal- 
tation of Christ and the church. 18. among the holy ones: 
In Eph, hagioi may refer to the earthly congregation (1:1, 
15) or to the heavenly congregation, the angels (see P. 
Benoit, “Hagioi en Colossiens 1:12,” Paul and Paulinism 
[> 15 above] 83-101). Here the reference is to the 
angels with whom the earthly congregation has been 
joined in Christ. The thought has close parallels in QL 
(1QSb 3:25-4:26; 1QH 3:21-23). 19. his mighty power: 
Cf. 1QH 4:32; 1QS 11:19-20. 20-23. God’s might is 
revealed in the resurrection and ascension of Christ and 
in his exaltation over all angelic forces. The author uses 
early Christian creedal statements that formulated the 
Christ-event in terms of Ps 110:1 and 8:7 to impress 
upon the readers the glorious position to which they 
have been called in Christ. above every ruler... : See com- 
ment on Col 1:15-16. 22. he appointed him head: The 
author announces an important metaphor that will per- 
vade this letter: Christ is the head of the body, the 
church. This is a development of the Pauline concept of 
many diverse members together forming the body of 
Christ (1 Cor 12:12-17; > Pauline Theology, 82:122- 
27). The church is the beneficiary of God's all-embracing 
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plan, and, as beneficiary of his lordship over all things 
and over all angelic powers, the church—Christ’s 
body —shares in the dominion of the head. 23. his body, 
the fullness of the one who fills all in all: The ptc. pléroumenou 
could be either pass. (“the one who is filled”) or middle 
(‘the one who fills”). Eph 4:10 (“that he might fill all”) 
supports interpreting the ptc. here as middle. In either 
case the image is a difficult one to comprehend, but may 
refer to Christ as the source and the goal of the body’s 
growth, such as is described in 4:15-16. 


(Bates, R., “A Re-examination of Ephesians 17%,” ExpTim 83 
[1972] 146-51. Benoit, P., “The ‘plérdma’ in the Epistles to the 
Colossians and the Ephesians,” SEA 49 [1984] 136-58. 
Howard, G., “The Head/Body Metaphors of Ephesians,” NTS 
20 [1974] 350-56. De la Potterie, I., “Le Christ, pléréme de 
Péglise (Ep 1,22-23),” Bib 58 [1977] 500-24.) 


20 (C) Once Dead, Now Alive with Christ 
(2:1-10). This is God’s grand scheme as it affects 
humanity (cf. 1QH 11:8-14; 3:19-23; F. Mussner, 
“Contributions Made by Qumran” [> 12 above] 
174-76). As with 1:11-14, there is a problem here in 
interpreting “we” and “you.” Though the “we” may be 
Jewish Christians and the “you” Gentile Christians, 
there is no clear allusion to the Jewish-Gentile distinc- 
tion before 2:11-22. All unambiguous uses of “we” in 
this letter refer to all Christians (2:14; 3:20; and fre- 
quently in chaps. 4-6), and “we” should be taken here in 
the same way. The author uses “you” when the recipi- 
ents of the letter are addressed directly. In language 
reminiscent of Eph 2:1-3, the QL speaks of a period of 
time when the spirit of darkness would be allowed to 
exercise authority over humanity (1QS 3:20-23; 
11QMelch 2:4-6) until evil is destroyed and righteous- 
ness prospers (1QS 4:18-23; 1QM 13:14-16; 17:5-9). 
Against this background the author of Eph describes the 
sinful condition of humanity, which walks under the 
power of evil. 1. dead because of your transgressions: See 
Rom 12:21 and comment. 2. the Aeon of this world: The 
apposition of Prince of the realm of air with Aeon sug- 
gests that aiona is an evil power (BAGD 28; cf. 2 Cor 
4:4). the spirit now operating: Cf. 1QS 3:20-25. 3. desires of 
the flesh: Pauline Theology, 82:103. children of wrath: 
Cf. 1QH 3:27-28. 5-6. he made us alive: What was said 
of Christ in 1:20 is now said of all Christians: they are 
raised and enthroned with him in the heavenly heights. 
Their solidarity with him and his exaltation is indicated 
by Gk verbs used in 1:20 but now compounded with the 
prep. syn, “together with” (> Pauline Theology, 
82:120). 8-10. With dependence on Pauline vocabulary 
(“grace,” “faith,” “works,” “boasting”; see A. T. Lincoln, 
CBQ 45 [1983] 617-30)—but with a shift in emphasis 
from Paul’s description of justification by faith apart 
from works of the law —Eph speaks of salvation as the 
result of God’s gift alone (> Pauline Theology, 82:71). 
The dichotomy is no longer faith vs. works (Rom 3:28) 
but God’s grace vs. human good deeds. 

21 (D) Union of Jews and Gentiles (2:11-22). 
Gentiles and Jews now form one new humanity, created 
in Christ and reconciled to each other and to God (vv 
13-18). 11. circumcision: Circumcision, a recognized 
feature of Judaism in the Hellenistic world, symbolizes 
the distinction between Jews and Gentiles. 12. alienated 
from the commonwealth of Israel: The author uses the politi- 
cal imagery of citizenship to describe the Gentiles’ exclu- 
sion from the people of God. Estranged from the God 
of Israel, the Gentiles had no access to the covenant, 
which promised salvation (see Rom 9:4-5; - OT 
Thought, 77:81; - Pauline Theology, 82:43). 13. far 
off... near: Spatial images (see Isa 57:19 and Zech 6:15) 
describe the former condition of the Gentiles and the 
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new situation resulting from the death of Christ. In 
Pauline writings (Rom 5:10-11; 2 Cor 5:18-20) the 
reconciliation accomplished through the death of Christ 
brought peace and union with God (~ Pauline Theol- 
ogy, 82:72). In Eph, this understanding of reconciliation 
is expanded to include peace and unity between Gentiles 
and Jews. 14. he is our peace: This may be the beginning 
of a fragment of an early Christian hymn extending to 
2:16 that the author has incorporated into the letter (see 
Schille, Friihchristliche Hynnen [> 18 above] 23-27; J. T. 
Sanders, ZNW 56 [1965] 216-18). 14. he has torn down 
the barrier wall: Although this may be a figurative refer- 
ence to the wall separating Gentiles from the inner court 
of the Jerusalem Temple (Josephus, Ant. 15.11.5 §417), 
the noun in apposition, echthron, “enmity,” suggests that 
the image is intended to depict the end of ethnic hostility 
between the two groups (see Acts 10:28). 15. that he 
might create in himself: The old humanity was flawed and 
alienated from God because of the sin of Adam (Rom 
5:12-17), but the new humanity created in Christ has 
been reconciled to God through the cross. The author 
employs the Adam-Christ typology of the Pauline 
writings (> Pauline Theology, 82:82-85) to describe 
the new situation of Gentiles and Jews together forming 
the one new humanity in one body. 16. in one body: Cf. 
Col 1:22. By omitting the specification of Col that this 
body is the crucified body of Christ, the author inter- 
prets soma as the one new humanity, the church. 17. peace 
to those far off: See Isa 57:19. (See N. J. McEleny, NTS 20 
[1973-74] 319-41; P. Tachau, “Einst” und “Jetzt” im 
Neuen Testament [FRLANT 105; Gottingen, 1972]). 
19-22. A series of powerful and interpenetrating meta- 
phors for the church describes the situation of the new 
humanity. 19. fellow citizens: Citizenship in God’s polis 
transcends the political boundaries of city and province 
and extends to fellowship with the angels (see 1:18). 
household of God: The basic social unit of Greco-Roman 
society was the household, within which were included 
parents, children, and slaves. Christians, as members of 
God’s household, are called God’s beloved children 
(5:1), entitled to the rich inheritance (1:18; 2:7) that their 
father lavishes upon them (1:7-8). 20. built on the founda- 
tion: The social unit of the household is concretized as a 
building—the apostles and prophets provide the foun- 
dation stones and Christ is the cornerstone (cf. 1 Cor 
3:11). 21. whole building is joined together: The church-as- 
building metaphor merges with the body image to create 
the picture of a building being constructed of living 
stones that grow and develop into God’s place of dwell- 
ing, the Temple (cf. 4:15—16; 1 Pet 2:4—5). The under- 
standing of the community as God’s temple develops the 
Pauline idea of the body being the temple of God and is 
closely paralleled by the Qumran community’s under- 
standing of itself as the temple of God (B. Gartner, The 
Temple and the Community in Qumran and the New Testa- 
ment [SNTSMS 1; Cambridge, 1965]; R. Schnacken- 
burg, “Die Kirche als Bau: Epheser 2:19-22 unter 
6kumenischen Aspekt,” Paul and Paulinism [> 15 above] 
258-70). 

22 (E) Paul as Interpreter of the Revealed 
Mystery (3:1-13). Paul’s insight into the mystery of 
Christ is that Gentiles are full participants in the church. 
The section depends on Col 1:23-29. 1. therefore, I, Paul: 
The beginning is an anacoluthon. The thought begun in 
v 1 is resumed in the prayer in v 14; the connection is 
made in v 14 by toutou charin, “therefore,” repeated from 
v 1. The authority of Paul, the prisoner of Christ Jesus, 
and the hardships he suffered are recalled to a post- 
Pauline Gentile audience to assure them of their place in 
God’s eternal plan. 2. for you must have heard: Lit., “if in- 
deed you have heard.” The author assumes that what he 
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is going to tell them about Paul’s role in the announce- 
ment of God’s plan is something they should already be 
aware of. 3. the mystery was made known to me: Cf. 
1QpHab 7:4-5; 1QH 1:21. as I have written above: Lit., 
“in brief.” The reference is to the revelation of the 
mystery of Christ mentioned in 1:9; 2:13-17. 
Goodspeed interpreted en oligg as a reference to the col- 
lection of Paul’s letters and found in this interpretation 
support for viewing Eph as an introduction to that 
corpus. 4. my insight: The content of Paul’s insight 1s 
stated in v 6—the full and equal participation of Gentiles 
in the church. 5. to his holy apostles: Cf. Col 1:26; the 
author of Eph wishes to recall the solid foundation upon 
which the church is built (2:20) and underscores the role 
played by the apostles and prophets. 6. coheirs, comembers 
..., Copartners: Three nouns compounded with the prefix 
syn, “together,” depict the full and equal participation of 
Gentiles with Jews in the one body. 7-9. The practical 
application of Paul’s insight made him the apostle of the 
Gentiles. 8. very least: Cf. 1 Cor 15:9. 9. in God the creator: 
At creation God established his providential control of 
the cosmos and only in the present age, because he has 
revealed the mystery to his chosen interpreters, are his 
designs becoming known. 10. through the church: Not 
only is the church the content and the beneficiary of the 
mystery; it is also the means of announcing to the heav- 
enly powers the wisdom of God that lies behind the 
plan. The heavenly powers identified here are malevolent 
forces (see Eph 6:12) that prior to the death of Christ 
exercised authority over humanity (see comment on 
2:1-3; cf. 1 Cor 2:6-8). But God’s wisdom put an end 
to their dominion (cf. 1QS 4:18-23) through the subjec- 
tion of all things to Christ (1:20). This end is revealed 
through the church, which signals the end of alienation 
of humans from God (2:16) and of Gentiles from Jews 
(2:15; 3:6). Cf. 1 Cor 2:6-8. 12. in him we have confidence: 
Christians, freed from the domination of the heavenly 
powers, now are able to approach God with boldness. 
23 (F) Prayer (3:14-19) and (G) Concluding 
Doxology (3:20-21). The section resumes the inter- 
cessory prayer, which was begun in 1:15-20, taken up 
again in 3:1, only to be interrupted in 3:2-13 by the 
description of Paul’s role in the revelation of the 
mystery. It concludes with a solemn doxology that also 
brings the doctrinal portion of Eph to a close. 15. from 
whom every family: God, the creator of all the families of 
beings, established his power and control over all crea- 
tion in the act of naming them (Ps 147:4; Isa 40:26; cf. 
Gen 2:19~20). 16. in your inner selves: The phrase is 
Pauline (Rom 7:22-23; 2 Cor 4:16) and is to be seen as 
parallel to “heart” in v 17 ( Pauline Theology, 82:106). 
18. width and length...: It is not clear to what these 
dimensions refer. They have sometimes been taken to 
refer to the dimensions of the Jerusalem Temple or of 
Jerusalem (Ezek 42, 47, 48; Rev 21:9-27). In this con- 
text, however, they may describe God’s plan of salvation 
or, more likely, the love of Christ, which is mentioned 
in the preceding and following verses. 19. fullness of God: 
The final petition in the intercessory prayer specifies the 
goal of humanity in the church: growth into the fullness 
of divinity. The author has come full circle from his 
identification of God at the beginning of the prayer in v 
14 as the source of all life to God as the goal of human- 
ity. 21. in the church and in Christ Jesus: The mention of 
both the church and Christ preserves the distinction 
between the body and the head yet identifies both as the 
sources of God’s glory. 

24 (III) Part Two: Exhortations to Worthy 
Conduct (4:1-6:20). The exhortations to worthy con- 
duct issue from earlier statements about the unity of all 
things in Christ and the subjection of all things to him 
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(1:10,22-23), about the new humanity created through 
the sacrifice of Christ (2:15-16), and about the unity of 
Gentiles and Jews in the church (3:4-6). These earlier 
themes are kept before the readers’ attention with re- 
minders to preserve the unity of the church (4:3-6), to 
live lives subject to one another (5:21), to renounce 
former ungodly ways (4:17-18), and to acknowledge 
the lordship of Christ (5:21; 6:10-12). The hortatory 
section is particularly rich in baptismal language (W. A. 
Meeks, “In One Body,” God's Christ and His People (Fest. 
N. A. Dahl; ed. J. Jervell and W. A. Meeks; Oslo, 1977] 
209-21). 

25 (A) Unity and Diversity in the Church 
(4:1-16). 1-6. At the beginning of the hortatory sec- 
tion, the image of Paul, the prisoner in the Lord, is again 
invoked to confer his authority upon the exhortations. 
The unity of the new humanity created in Christ 
(2:14~-16) is exemplified by the church’s unity, fostered 
by the virtues that make life in common a reality: 
humility, gentleness, patience, and forbearance. The 
inspiration for the passage is Col 3:12-15. 4-6. one body: 
The mention of being called in one body in Col 3:15 
leads to a seven-part statement of the pervasiveness of 
the unity that must characterize Christian life. 5. one 
Lord: Cf. 1 Cor 8:6. This is particularly important 
because of the Gentile background of the readers and 
because of the author’s stress on the subjection of all the 
heavenly powers to Christ (1:20-22). one faith, one bap- 
tism: Unity in faith may be regarded in this letter as unity 
of belief. It denotes the teachings to which all members 
of the church subscribe. As institutional Christianity 
emerges in the postapostolic period, faith becomes the 
acceptance of an authoritative apostolic tradition (see 
2:20), which can be distinguished from false doctrine 
(4:14). The reference to unity in baptism is fitting here 
within the ecclesiological perspective of Eph (> Pauline 
Theology, 82:125-26). The new life to which Christians 
are called in the church (4:1) is entered into at baptism, 
the formal initiation into the body (cf. Col 2:9-12). 6. 
above all... through all... in all: A statement of mono- 
theism (cf. Deut 6:4; Rom 3:30; 1 Cor 8:5-6) culminates 
the series. The transcendence and all-pervasiveness of 
God are described by the fourfold repetition of panta, 
“all.” 7-16. The unity of the body in vv 3-6 provides the 
setting for the discussion of the diversity of church 
offices. 8. when he ascended: The author cites Ps 68:19 in 
a form that does not correspond to any Hebr or Gk 
biblical mss. (which read “you received” in place of “he 
gave”). Later rabbinic tradition interpreted the passage as 
Moses ascending Mt. Sinai and giving the law (Str-B 3. 
596). The author of Eph interprets it in a related fashion 
as a reference to Christ’s ascension and subsequent 
bestowal of gifts on the church. 9. lower regions: Either 
descent into Hades, the abode of the dead (cf. Rom 10:7; 
Phil 2:10; 1 Pet 3:19; 4:6), or incarnation on earth is 
meant by the “lower regions.” The author’s cosmology, 
in which all nonhuman beings, beneficent and malevo- 
lent, are located in the heights (1:20-22; 3:9-10; 
6:10-20) supports interpreting tés gés, “the earth,” as an 
appositional gen. (“the lower regions,” i.c., “the earth” 
(for a different opinion, see BDF 167) and the descent as 
the incarnation. The lower regions, ta katétera, are con- 
trasted to the heavenly heights, ta epourania. 11. he gave 
apostles: After a christological interpretation of the 
Scripture citation, the author adds the ecclesiological 
dimension by interpreting the “gifts” of Ps 68:19 as 
church offices. First are apostles and prophets, who for 
the author belong to the past and are the foundation of 
the church (2:20). They are followed by preachers of the 
gospel, shepherds, and teachers, which are church offices 
prominent in the period of the writer. This list of offices 
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is to be distinguished from similar lists in the Pauline 
letters (Rom 12:6-8; 1 Cor 12:8-11,28), which enumer- 
ate charisms bestowed on individuals by the Spirit. 
shepherds: As a title for a church official, “shepherd” (or 
pastor) is not used elsewhere in the NT. Allusions to 
such an office, however, occur in exhortations to church 
leaders (Acts 20:28; John 21:15-17; 1 Pet 5:7) to tend the 
flock and in the image of Jesus as the good shepherd 
(John 10:11). These offices equip the church for ministry 
and contribute to the growth of the body. 13. to full- 
grown adulthood: The emphasis of the Gk anér in this con- 
text is not on maleness but on adulthood, in contrast to 
the childhood mentioned in the following verse (BAGD 
66[2]). This full adulthood is measured in relation to “the 
stature of the fullness of Christ.” 14. every wind of doctrine: 
False doctrine poses a threat to the unity in the faith; see 
comment on 4:5. 15-16. grow up... into the head: The 
author returns to images first used in 1:23 and 2:20-22, 
depicting the body as a living organism that has Christ 
as the source and goal of its growth. 16. when each part 
is working properly: The growth and development of the 
body depend on each member performing the tasks 
proper to him or her. 

26 (B) Christian and Non-Christian Conduct 
(4:17-5:20). This long parenetic section contrasts un- 
godly ways of Gentiles to the ethical implications of life 
in the body of Christ. The admonitions are largely tradi- 
tional and are phrased for the most part as negative 
injunctions. They deal with general expectations of 
Christian conduct and show no trace of addressing spe- 
cific problems. 17-19. The passage reiterates the com- 
mon Jewish view of pagan moral conduct; see Rom 
1:21-25. 22-24. put off the old humanity: Cf. Col 3:9-10. 
In baptismal language (> Pauline Theology, 82:112-14) 
the author exhorts the readers to conduct befitting the 
new humanity (2:14-16). 4:25-5:2. These verses present 
a series of moral exhortations that illustrate the type of 
conduct proper to Christians who in baptism have put 
on a new nature (4:24). The motivation is common 
membership in the one body (4:25), care for the poor 
(4:28), edification of one’s fellows (4:29), and especially 
imitation of God (5:1) and of Christ (5:2). 30. do not offend 
the holy Spirit: The community-centered nature of the ex- 
hortations suggests that any offense against a fellow 
member is an offense against the holy Spirit, for all 
Christians together form a living temple in which the 
Spirit dwells (2:21-22). in whom you were sealed: See Eph 
1:13. 31. all animosity....: Elements of a traditional list 
of vices are incorporated into the parenesis; such lists are 
common in Hellenistic moral tracts as well as elsewhere 
in the NT (e.g., Rom 1:29-31; Gal 5:19-21) and in the 
OL (e.¢., 108 43-5; CD 4:17-19; see S. Wibbing, Die 
Tugend- und Lasterkataloge im Neuen Testament [BZNW 
25; Berlin, 1959]). The vices listed here are those that are 
disruptive of communal life. 32. forgive one another: The 
thought is reminiscent of the petition in the Lord’s 
prayer that God forgive those who forgive others, but 
the imperative and the condition are reversed. 5:1. be 
imitators of God, as beloved children: Cf. 1 Cor 11:1; 1 Thess 
1:6. There is a manner of life that characterizes member- 
ship in God’s household (2:19); one of the characteristics 
defining Christians as members of God’s household is 
love of neighbor, modeled on the love that the Son of 
God manifested in his sacrificial death (5:2). 3-5. In por- 
traying the conduct of those outside God’s family, the 
author incorporates again a list of vices (see comment on 
4:31), which includes three NT hapax legomena: aischrotes, 
“shamefulness,” morologia, “foolishness,” and eutrapelia, 
“buttoomery. ©f TOS 10:22-24; 7:9,14; see Kuhn, 
“The Epistle to the Ephesians” (> 12 above) 122. 6-20. 
Using a vocabulary in vv 6-17 that is reminiscent of 
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language in the QL, the author contrasts the children of 
disobedience/darkness to the children of light (cf. 1QS 
5:1-2; 3:10-11; 1:5; 2:24-25). As at Qumran the light- 
darkness dualism is wholly ethical and not ontological, 
as in later gnosticism. 11. reprove them: The responsibility 
to correct sinners was also important at Qumran (1QS 
5:24-6:1; cf. Matt 18:15-17). 14. awake, O sleeper: The 
words dio legei, “therefore it says,” introduce what 
appears to be a portion of an early baptismal hymn. 
15-17. wise... foolish: Cf. 1QS 4:23-24. 18-19. Further 
admonitions to be filled with the Spirit of God and an 
exhortation to practices associated with a Spirit-filled 
life (cf. Col 3:16-17) conclude the section. 

27 (C) Code of Conduct for the Household of 
God (5:21-6:9). Cf. Col 3:18-4:1. Household codes, 
found in the NT only in the Deutero-Paulines and 1 Pet, 
were adapted from Greco-Roman popular philosophy 
by NT authors to assist in the moral instruction of 
Christians. The codes depict the Christian household as 
a hierarchically ordered social unit and may have served 
the function of responding to accusations that Christian- 
ity undermined the social fabric by advocating equality 
among its adherents. In Greco-Roman literature, as here 
in Eph, the household codes treated relations between 
husbands and wives, children and parents, and slaves 
and masters as relationships of subordinates to superiors. 
In the NT, specifically Christian motivation is presented 
as the basis for the imperatives expressed in the code. 
The code in Eph, similar to that in Col, is integrated into 
the overall thought of the letter by the expansion relating 
to Christ and the church in 5:22-23. Christ’s lordship 
over the body is presented as the model for the husband 
as head of the wife. A further expansion in vv 25b-33 
focuses on Christ’s love for the church and the image of 
the church as the bride of Christ. Against the back- 
ground of the ancient Near Eastern sacred marriage of 
the gods, the author presents Jesus as the bridegroom (cf. 
Mark 2:19-20 par.) who cleanses the church, his bride, 
in the waters of baptism so that clothed in her dowry of 
holiness and purity, she may now appear before him (see 
J. P. Sampley, “And the Two Shall Become One Flesh” 
[SNTSMS 16; Cambridge, 1971]). with the word: This 
may be an allusion to a baptismal formula that accom- 
panied the ritual washing. holy and blameless: See com- 
ment on 1:4. 28. husbands ought to love their wives: Christ’s 
love for his body, the church, is the model for the 
husband’s love of his wife. 31. for this reason, a man will 
leave: The author quotes Gen 2:24 and continues with an 
interpretation that is similar to the interpretations of 
Scripture found in the Qumran pésarim. 32. this is a great 
mystery: The pesharim state that the mysteries of God’s 
plan, which lay hidden in Scripture, are revealed to 
God’s chosen interpreters. The true meaning of the 
Scripture passage was not to be found in its original 
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setting but in the present day or at the end of days. For 
the author of Eph, the true meaning of the mystery of 
the two becoming one flesh that lies hidden in Gen 2:24 
is the union of Christ and the church, which in the 
household code is the model for the union in one flesh 
between husbands and wives. 6:1-4. The admonition to 
children is expanded by the author’s citation of the OT 
command to honor father and mother (Exod 20:12; 
Deut 5:16). The exhortation to fathers to provide for 
their children a good Christian upbringing suggests that 
the expectation of the imminent return of Jesus no 
longer provided the motivation for instruction and con- 
duct. Rather, Christian life was accommodating itself to 
the ongoing life of the human community. 6:5-9. 
Though the injunctions to slaves are more fully devel- 
oped than those to masters, the author concludes this 
section by reminding masters of the equality of all in the 
sight of God. 

28 (D) Christian Life as Warfare with Evil 
(6:10-20). The concluding parenesis underscores the 
tension in Eph between the doctrinal and parenetic sec- 
tions. The doctrine has emphasized the triumph that 
God accomplished in Christ, the subjection of all things, 
including the heavenly powers, to Christ (1:19-22), the 
participation of the church in the exaltation of Christ in 
the heavens (2:5-6), the church as the sign to the heav- 
enly powers that God’s plan has been accomplished in 
Christ (3:9-12). The parenesis has reminded the readers 
that the triumph must still be appropriated by individual 
members of the body in the human sphere. Christian 
existence is portrayed as a constant warfare against the 
malevolent spirits in the heavens (see comment on 2:2). 
Christians are enjoined to put on the armor of God in 
order to withstand the onslaughts of the evil one. 11. 
armor of God: The very armor with which God clothes 
himself in the OT (Isa 11:5; 59:17; see also Wis 5:17-20) 
is to be the armament of Christians (6:14-17). Such 
divine armament is the Christian’s guarantee of success. 
20. I am an imprisoned ambassador: The final verses of this 
concluding parenesis recall the image of Paul as a pris- 
oner for the sake of the gospel. Though he is “in chains,” 
he proclaims the gospel freely. This paradox is intended 
to confront readers with the paradox of their own situa- 
tion: though they are under the sway of the spiritual 
forces of evil (6:12), they, as members of the body of 
Christ, have actually been freed from the dominion of 
evil and are sharers in the triumph of Christ (1:22-23; 
2:5-7). Paul as prisoner thus serves as the model for 
Christian existence (see R. A. Wild, CBQ 46 [1984] 
284-98). 

29 (IV) Conclusion: Personal News and 
Blessing (6:21-24). 21-22. The personal news repro- 
duces almost verbatim Col 4:7-8. 23-24. A Pauline 
greeting concludes the letter (+ NT Epistles, 45:8D). 
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INTRODUCTION 


2 (I) Name, Recipients, Order of the Letters, 
and Situation. Because these letters are the only NT 
documents addressed to shepherds or “pastors” of 
Christian communities and because they deal with 
church life and practice (i.e., with “pastoral” theology), 
1 Tim, 2 Tim, and Titus since the 18th cent. have been 
called the “Pastoral Letters.” 

3 Their ostensible recipients, Timothy and 
Titus, were two of Paul’s closest companions. Accord- 
ing to Acts 16:1-3 Timothy, who was born of mixed 
Jewish and pagan parentage, had at sometime become a 
Christian and began to follow Paul after meeting him at 
Lystra. Timothy served as Paul’s representative on mis- 
sions to Thessalonica (1 Thess 3:2,6), to Corinth (1 Cor 
4:17; 16:10-11), and probably also to Philippi (Phil 
2:19-23). He was in close contact with Paul during the 
latter’s imprisonment at Ephesus (Phlm 1) and was also 
with him at Corinth when Rom was written (Rom 
16:21). He is listed as a coauthor of four of Paul’s gen- 
uine letters (2 Cor 1:1; Phil 1:1; 1 Thess 1:1; Phlm 1). 
(Acts 17:14-15; 18:5; 19:22; 20:4; Col 1:1; 2 Thess 1:1; 
and Heb 13:23 also mention Timothy.) Titus, a Gentile 
convert, came with Paul to the Jerusalem coriference ca. 
ap 49, and Paul subsequently claimed that he had re- 
fused at that time to have him circumcised (Gal 2:1,3-5). 
Titus later accomplished a delicate mission to Corinth to 
patch up relations between Paul and that community 
(Cor i213; 2:13; 7-6-7, 15-16) and then served there 
as Paul’s delegate for the gathering of the Jerusalem col- 
lection (2 Cor 8:6,16~-24). 


4 The present sequence of the Pastorals, 1 Tim— 
2 Tim—Titus, almost certainly is not original but prob- 
ably derives from stichometry, i.e., in a given grouping 
of texts those with more stichoi or lines precede those 
with fewer (e.g., 1-3 John). Since 2 Tim is in the form 
of a spiritual last will and testament and predicts the im~- 
minent death of Paul (2 Tim 4:6-8), it once must have 
been the final letter. Brief as it is, Titus has a greeting 
(Titus 1:1-4) that is 65 words long. Of the NT epistles 
only Rom and Gal have longer greetings (Rom 1:1-7; 
Gal 1:1-5). This suggests that Titus was intended as the 
first letter in the Pastorals corpus, a conclusion that is 
strengthened by the observation that 1 Tim has no 
proper concluding section and so leads easily into 2 Tim. 
The Pastorals, therefore, were originally read in the 
order Titus— 1 Tim—2 Tim. 

5 The original narrative sequence of the Pastor- 
als (for its actual historical value, > 13 below) presumes 
a lapse of time of at least two years. Paul is depicted as 
leaving Crete (Titus 1:5) apparently to journey to 
Ephesus. Paul’s plan of possibly sending Tychicus to 
Crete (Titus 3:12) implies such an Ephesian destination, 
for that individual is normally in the NT associated with 
Asia Minor and with Ephesus (Acts 20:4; Col 4:7; 2 Tim 
4:12). Paul then moved N and W toward Macedonia— 
1 Tim is depicted as being sent at this time (1 Tim 
1:3)—and then still farther W toward Nicopolis in 
Epirus, where he proposed to spend a winter (Titus 
3:12). From there he went (with Titus—see Titus 3:12; 
2 Tim 4:10) to Rome. Others also joined Paul in Rome 
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(2 Tim 4:10-12) before or during the time of his im- 
prisonment and trial (2 Tim 4:16-18, etc.). News of 
Paul’s misfortune then reached Ephesus; many there 
turned away from him (2 Tim 1:15), but Onesiphorus left 
his family and joined his master in Rome (2 Tim 1:17). 
2 Tim reports that Paul had recently sent Tychicus, who 
had come to him (from Crete? from Ephesus?), back to 
Ephesus (2 Tim 4:12). In 2 Tim itself Paul asked 
Timothy to come quickly to Rome via Troas before 
winter set in (2 Tim 4:9,13,21). Two winters are clearly 
mentioned in the Pastorals. It is all this journeying back 
and forth across the Mediterranean that requires the 
passage of at least one more winter in the narrative time 
scheme and thus the lapse of two or more years in all. 


(Quinn, J., “Paul’s Last Captivity,’ Studia Biblica 1978 [JSOTSup 
3; Sheffield, 1980] 289-99.) 


6 (II) Authorship. If Paul were the actual 
author of the Pastorals, the above chronological recon- 
struction would then need to be fitted into the full life 
history of the apostle. However, although there is not 
complete unanimity on the matter, since the early 19th 
cent. very many exegetes have argued that these letters 
are the pseudonymous creations of a later follower of 
Paul. These arguments seem quite convincing. Although 
quite similar to one another in vocabulary, grammatical 
usage, and style, 1-2 Tim and Titus diverge sharply in 
all these respects from the clearly genuine letters of Paul. 
Numerous key theological terms used in the Pastorals 
do not appear in Paul (e.g., “piety,” “good conscience,” 
“epiphany,” “sound teaching,” “trustworthy word”), and 
many words important in Paul’s writings are not found 
in the Pastorals even where they would be expected 
(e.g., “body” [of Christ, etc.], “cross,” “freedom,” “cove- 
nant”). The collective absence of these latter terms is 
striking. As a group, further, the Pastorals contain a very 
high number of words not found elsewhere in the Paul- 
ine corpus or in the NT. Most important to note is the 
divergence between Paul and the Pastorals in the usage 
of various commonplace and recurrent Gk adverbs, con- 
junctions, and particles, for such linguistic features are 
less subject to conscious control. For example, the 
manner in which the Pastorals use kai, “and,” differs 
considerably from Paul’s typical usage. Overall, whereas 
Paul ordinarily favored a passionate and explosive style 
sprinkled with interjected thoughts and unfinished sen- 
tences, the Pastorals are much more formal and subdued. 
They depict Paul explaining basic matters in rather sharp 
language to longtime colleagues whom he has just left 
(1 Tim 1:3; Titus 1:5) and whom he shortly will see 
again (1 Tim 3:14; Titus 3:12), a phenomenon that can 
only be called odd ifin fact Paul himself were the author. 
7 Those who defend the authenticity of the 
Pastorals offer various explanations of these features. 
Some suggest that Paul’s advancing age and his suffer- 
ings in prison account for the changes. However, ac- 
cording to the usual reckoning adopted by the defenders 
of authenticity, these letters would have been composed 
no more than five years after Rom. This makes it difficult 
to explain all the divergencies, esp. the grammatical and 
syntactical shifts, on the basis of such psychological 
determinants. 

More popular, therefore, has been the hypothesis 
that Paul told a secretary what themes he wished cov- 
ered and handed over to that individual the actual work 
of composing the three letters (+ NT Epistles, 45:19-20). 
However, when Paul did make use of secretaries (see 
Rom 16:22; 1 Cor 16:21; Gal 6:11-18), his own typical 
style remained unaltered. If a secretary composed the 
Pastorals —the Pastorals themselves offer no reference to 
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such a person—that individual was given unusual 
freedom by Paul. Furthermore, Paul had to have made 
use of the same secretary both in the E and in Rome over 
the whole period of time required for the composition of 
the Pastorals, for these three letters possess remarkable 
stylistic consistency. This type of secretary theory, an 
unlikely hypothesis at best, ends up in any case quite 
akin to actual pseudonymous authorship. 

8 The Pastorals do not fit well into the biograph- 
ical framework of Paul’s life and so are also suspect on 
that account (> Paul, 79:49-51). All agree that the 
Roman imprisonment of 2 Tim cannot be correlated 
with the imprisonment of Acts 28. Paul must then have 
been released from that earlier imprisonment, have 
traveled back to Crete and Ephesus (1 Tim and Titus), 
and then have returned to Rome where he was again put 
in jail (2 Tim) and finally executed. However, Paul spoke 
only of going to Spain and strongly implied that his 
work in the E was completed (Rom 15:17~29). Further, 
the close parallelism found in Luke-Acts between Jesus’ 
journey to Jerusalem to undergo his crucifixion and 
Paul’s journey to Rome seems to suppose that the latter’s 
travels had also brought him to his death. 

The Pastorals also present a much more developed 

church order than is found in the clearly genuine letters 
of Paul, a somewhat less heightened expectation of an 
imminent eschaton, and a christology that stressed Jesus’ 
birth and resurrection but not, at least as much as in 
Paul, his crucifixion. Although developments certainly 
occurred within Christianity even during Paul’s lifetime, 
changes such as these, taken together, tend to point to a 
later period than Paul’s own age. See Brox, Pastoralbriefe 
22-60; Hanson, Pastoral Epistles 2-11. 
9 (III) Purpose of the Letters. Although 
written by someone else under Paul’s name, the Pastorals 
are not “forgeries.” Within the Greco-Roman philo- 
sophical tradition, the writing of pseudonymous epistles 
was a long-standing tradition. In such case the writer 
sought to extend the thought of his or her intellectual 
master to the problems of a later day. The writer said in 
effect, “The master would surely have said this if faced 
with this set of problems or issues.” It is quite likely that 
the original readers of the Pastorals knew very well that 
Paul himself was not the “actual” author and that the 
letters represented an effort to extend his heritage to a 
later generation (~ Canonicity, 66:87-89). 

Although the word philosophia does not appear in the 
Pastorals, the vocabulary, manner of argumentation, 
parenetic thrust, and general style of these letters situate 
them firmly within the general milieu of Greco-Roman 
philosophical discourse. The author of the Pastorals 
views Pauline Christianity as the only true philosophy 
or way of life. He calls church leaders, and, by extension, 
all Christians (note the plural blessing formula at the end 
of each letter), to a renewed commitment and enthusi- 
asm for this teaching. What Paul said and what Paul did 
are proposed as the exemplification of this way of life; 
indeed, the Pastorals make no reference to the existence 
of any apostle except Paul. Those who oppose Paul and 
his gospel—1 and 2 Tim in particular engage in polemic 
against such heretical teachers — are treated as “sophists,” 
and much of the language used against them is stock 
invective found also in a variety of contemporary philo- 
sophical writings. 

10 Only those features in the polemics of the 
Pastorals that are not commonplace in character will 
help to identify the heresy or heresies in question. The 
opponents called themselves “teachers of the law” (1 Tim 
1:7), and the author of Pastorals attacked them as 
fomenters of “legal debates” (Titus 3:9) and proponents 
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of “human commandments” (Titus 1:14). They also were 
interested in “Jewish myths” (Titus 1:14; see 1 Tim 1:4). 
Yet though these features point to some aberrant form 
of Jewish Christianity, other elements do not fit this pic- 
ture as well: the promotion of an extreme asceticism 
which opposed marriage and called for abstinence from 
food (1 Tim 4:3-5), the belief that the resurrection of 
believers was an already accomplished fact (2 Tim 2:18), 
and an interest in “genealogies” (Titus 3:9). Because such 
concerns are found in 2d-cent. gnosticism, scholars have 
supposed that the author of the Pastorals was struggling 
against some kind of gnosticizing Jewish Christianity. 
Yet since those same 2d-cent. gnostics had a very nega- 
tive view of the law and of the (lower) God who gave 
the law, it is more probable that the author of the 
Pastorals was either concerned with several different 
heresies or else wished to offer a kind of all-purpose 
polemic against heresy in general. He had, in any case, 
no interest in refuting such teachings but only in point- 
ing out their folly. 

11 What the author of the Pastorals did intend 
was to urge church leaders to value and maintain eccle- 
sial and societal structure and order. For him true (..e., 
Pauline) Christianity was no countercultural movement 
akin to early Cynicism. It upheld, rather, the fundamen- 
tal value of Roman society, eusebeia, “piety,” 1.e., the due 
maintenance of proper relationships between the divine 
realm and the human and between the various orders of 
human society among themselves. Both the author’s 
understanding of God’s salvific intent (“God wishes to 
save every human being” {1 Tim 2:3-4]) and his concern 
to resist heresy and division pushed him in this direc- 
tion. He envisioned Christianity as a worldwide and 
fully unified movement that fulfilled the deepest aspira- 
tions of contemporary culture for civic and familial 
harmony. 

Titus and 1 Tim each set forth in rather reduplicative 
fashion procedures for the proper maintenance of “God’s 
household,” the church (1 Tim 3:15). Some argue that 
the rules in Titus may have been directed toward newer 
churches and those in 1 Tim toward more established 
communities. Though this remains a possible reason for 
the duplication in the two letters, these texts differ more 
clearly with respect to the theological motivations they 
propose. Titus stresses the theme of salvation—the 
words “savior” and “salvation” recur with frequency — 
while 1 Tim forcefully upholds the goodness of all of 
God’s creation (1 Tim 4:1-5). As a spiritual “testament,” 
2 Tim proposes Paul as a model for all teachers who seek 
to hand on his tradition. 


(Foerster, W., “Eusebeia in den Pastoralbriefen,’ NTS 5 
[1958-59] 213-18. Johnson, L., “II Timothy and the Polemic 
Against False Teachers,” JRelS 6-7 [1978-79] 1-26. Karris, R. 
J., “The Background and Significance of the Polemic of the 
Pastoral Epistles,” JBL 92 [1973] 549-64. Quinn, J., “Parenesis 
and the Pastoral Epistles,” De la Térah au Messie [Fest. H. 
Cazelles; ed. M. Carrez, et al.; Paris, 1981] 495-501. Wilken, R., 
The Christians as the Romans Saw Them [New Haven, 1984] 
48-67). 


12 (IV) Time and Place of Composition. In 
terms of geography, the Pastorals focus on Christian 
churches in the Aegean area and especially in Asia Minor. 
This has led most scholars to suppose that the Pastorals 
originated somewhere in this region, perhaps in 
Ephesus. 

The dates proposed for these letters, however, have 
a very wide range (ca. AD 60 to AD 160). Both the more 
developed church order found in the Pastorals (an ordi- 
nation ritual; rules for the appointment of bishops, 
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deacons, and widows; etc.) and the use of language 
drawn (though almost certainly via Jewish sources) from 
contemporary Greco-Roman philosophy suggest a later 
rather than an earlier date. Yet, Titus 1:7 notwithstand- 
ing, the Pastorals do not yet seem to know of the mon- 
episcopacy, an institution already found in some of the 
churches of Asia Minor when Ignatius of Antioch wrote 
letters to them (ca. AD 110). On balance, a date of compo- 
sition somewhat before or around ap 100 seems a 
reasonably solid conjecture. 

13 (V) Sources Utilized. The author of the 
Pastorals certainly drew on the writings of his master, 
Paul, although it is not certain that he knew all of his 
letters. The Pastorals offer numerous clear allusions to 
Rom and 1 Cor and possibly have a reference or two to 
Phil. Titus 3:3-7 makes use of Eph 2:3-12 or a closely 
related tradition. There are many allusions to and cita- 
tions of Scripture (i.e., the OT), and 1 Tim 2:11-14 
makes use of an extensive argument based on Gen 2-3, 
At one point a proverbial saying of the pagan sage Epi- 
menides of Crete is directly quoted (Titus 1:12). In 
addition, the Pastorals cite—often with the formula 
“The saying is trustworthy”—various hymnic and 
creedal fragments, traditional sayings, etc. 

A 2d-cent. Christian text, Acts of Paul and Thecla 
(hereafter Acts P. Thec.), shares in significantly large 
measure with 2 Tim a common cast of characters and a 
common geographical setting (~ Apocrypha, 67:54). 
Furthermore, the Pastorals oppose precisely the sort of 
teaching ascribed to Paul by Acts P. Thec., the demand 
that all Christians refrain from marriage and practice 
strict asceticism. Although for various reasons it is 
unlikely that cither text used the other as a direct source, 
the author of the Pastorals probably drew on traditions 
also employed by Acts P. Thec. They represented a 
perspective on Paul’s teaching that had developed over 
a period of time. What was at stake, therefore, was a 
struggle over the Pauline heritage. The author of the 
Pastorals signaled by the use of these traditions his 
awareness of this competing view of Paul, a view that he 
then proceeded to reject as inauthentic. 

The numerous biographical references to Paul found 
in the Pastorals have led some to suppose that these let- 
ters contain sections drawn from now-lost letters of 
Paul (=the so-called fragments hypothesis). Stated in 
this fashion, the theory is difficult to maintain, since the 
style of the Pastorals is consistent throughout. There- 
fore, the beginning and end points of these supposed 
source texts cannot be detected. It is likely, however, 
that the author of the Pastorals did draw on traditions 
about Paul known to him yet not recorded in other NT 
sources. Yet his interest was not to correct extant Paul- 
ine biographical accounts but to develop a theologically 
useful image of Paul, and he used the biographical tradi- 
tions that he had, whether historically accurate or not, to 
achieve this end. Because biography constantly serves 
theological rather than historical ends, it is difficult to 
evaluate the historical worth of the information supplied 
in the Pastorals. Some of it may possibly record authen- 
tic memories of Paul’s activities. 


(Brox, N., “Zu den personlichen Notizen der Pastoralbriefe,” 
BZ 13 [1969] 76-94. Collins, R., “The Image of Paul in the 
Pastorals,” LTP 31 [1975] 147-73. Lindemann, A., Paulus im 
altesten Christentum [BHT 58; Tiibingen, 1979] 134-49. Mac- 
Donald, D., The Legend and the Apostle (Phl, 1983]. Trummer, 
P., “‘Mantel und Schriften’ (2 Tim 4,13),” BZ 18 [1974] 
193-207; Paulustradition. Wild, R. A., “Portraits of Paul Created 
by Some of His Early Christian Admirers,” Chicago Studies 24 
[1985] 273-89.) 
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(56:14-18] 


COMMENTARY ON TITUS 


14 Outline. The letter to Titus may be outlined 
as follows: 


(I) Address and Greeting (1:1-4) 
(H) Leaders for the Church on Crete (1:5-9) 
(A) The Charge to Titus (1:5) 
(B) Qualities Required of the Presbyter (1:6-9) 
(III) False Teaching vs. True Teaching (1:10-3:8) 
(A) The Nature of the False Teachers (1:10-16) 
(B) What the True Teacher Is to Teach (2:1-3:8) 
(a) Christian Duties within the Household 
(2:1-15) 
(i) The basic charge (2:1) 
(ii) Duties of the household members 
(2:2-10) 
(iii) Reason: God’s saving action (2:11-14) 
(iv) The basic charge restated (2:15) 
(b) Christian Duties within Society (3:1-8) 
(i) Duties (3:1-2) 
(ii) Reason: God’s saving action (3:3-8) 
(IV) Strife and Division to Be Avoided (3:9-11) 
(V) Business Matters and Closing Blessing (3:12-15) 
15 (I) Address and Greeting (1:1-4). This 
disproportionately lengthy greeting served to introduce 
the Pastorals as a group rather than just Titus (> 4 
above). servant of God: The NT limits this common OT 
title to individuals with a prophetic mission (Lk 2:29; 
Rev 1:1; 22:6; Acts 4:29; 16:17). in accord with [and/or for; 
the Gk prep. kata means both] the faith of God’s elect: 
Paul’s teaching stands in continuity with the faith of all 
those chosen by God (the “elect” = the Christian com- 
munity) and extends and supports that faith. the clear 
knowledge of the truth: A formula in the Pastorals referring 
to truth revealed by God (see 1 Tim 2:4; 2 Tim 2:25; 3:7; 
in Epictetus [Diss. 2.20.21] a synonym for “true 
philosophy”). Such knowledge is opposed to the so- 
called knowledge (1 Tim 6:20) taught by the false teach- 
ers. in accord with piety: Eusebeia, “piety” or “reverence,” 
1.e., right behavior toward God and human society, is an 
essential demand of God’s revelation. 2. a hope for eternal 
life: Cf. 3:7. It is this life which God has promised and 
which is both the support and the goal of ethical life. 
before the eternal ages: I.e., from all eternity. 3. as his 
message: It is God who promises eternal life. with which 
I was entrusted: Paul’s mission is seen as integral to the 
divine plan of salvation. 4. to Titus, my legitimate child in 
accord with [and/or for] the common faith: Titus is Paul’s 
true heir because he accepts and will promote the faith 
proclaimed by Paul. This connects him with the devel- 
oping chain of tradition (for further links in this chain, 
see 1:5; 2 Tim 2:1-2). Christ Jesus our Savior: The Pastor- 
als use the title “Savior” both of God and of Christ. The 
mention here of Christ’s role as Savior is unique in the 
introductory blessings of the Pauline letters and so 
serves to signal the centrality of the salvation theme in 
Titus. 
16 (II) Leaders for the Church on Crete 
(1:5-9). 

(A) The Charge to Titus (1:5). This is the 
sole mention of a missionary visit by Paul to the island 
of Crete; Acts 27:8-12 records only a brief stopover at 
the harbor of Fair Havens. establish presbyters city by city: 
Collegial groups (see 1 Tim 4:14) of elders or presbyters 
were to be established in each city. This ecclesial struc- 
ture was borrowed from Judaism. as I commanded you: 
Paul’s authority, insists the author, supports this institu- 
tion. Cf. Acts 14:23. 

17 (B) Qualities Required of the Presbyter 
(1:6-9). Verses 6-8 (cf. 1 Tim 3:2-4) may draw upon 


an already traditional listing of requirements for this 
office. If so, v 9 was added by the author of the Pastorals. 
6. husband of one wife: Probably not, as some think, an ex- 
clusion of widowers who have remarried but a demand 
for ordinary marital fidelity. That the candidate would 
be married was assumed. His children, further, had to be 
believers and not insubordinate or wild and dissipated 
(traditional language; see Prov 28:7). The would-be 
manager of God’s household (1:7) had to be able to 
manage his own family (1 Tim 3:5). 7. The author of the 
Pastorals equated (as in Acts 20:17,28) presbyters and 
episkopoi, i.e., “overseers” or “bishops.” Paul does not 
mention presbyteroi, but he did know of episkopoi (Phil 
1:1); the two offices may have had a separate history. 
Verse 7 does not refer to a single bishop in charge of an 
entire city. However, since (wealthy) ancient households 
were managed by a single oikonomos, “steward,” the 
reference to “God’s steward” suggests that each house- 
church may have been led by just one presbyter/bishop. 
not an alcoholic: The Pastorals often show concern about 
alcoholism (see 2:2,3; 1 Tim 3:2,3,8,11), but the author 
rejects the view that liquor as such is evil (see 1 Tim 
5:23). not greedy for money: See also 1 Tim 3:3,8; 6:17-19; 
but note in 1 Tim 5:17-19 the concern that church 
leaders receive sufficient financial support. Greediness 
for money, a charge leveled against the false teachers in 
the Pastorals (Titus 1:11; 1 Tim 6:6-10), functions as a 
polemical commonplace in Greco-Roman philosophical 
attacks on sophists. 8. moderate, just, devoted, self-controlled: 
A version of the four cardinal virtues of Greco-Roman 
antiquity. The candidate must be a fully virtuous man. 
9. For the author of the Pastorals fidelity to Pauline 
teaching and the ability to communicate it was of para- 
mount importance. 

18 (III) False Teaching vs. True Teaching 
(1:10-3:8). 

(A) The Nature of the False Teachers 
(1:10-16). The mention of “opponents” in v 9 leads 
into this section, but the argument rapidly shifts to a 
contrast between Pauline truth and heretical falsehood. 
Many of the charges, e.g., “talkers of nonsense” (v 10), 
teaching “for the sake of base gain” (v 11; see 1 Tim 6:5), 
were commonplaces leveled by one school of philos- 
ophy against another. 10. insubordinate: As people who 
disobey church authority and tradition, the false teachers 
are likened to “disobedient children” (1:6). those of the cir- 
cumcision: Jewish Christians. 11. they overturn whole house- 
holds: House-churches rather than ordinary families may 
well be in view here (cf. 2 Tim 3:6). for the sake of shameful 
gain: See 1:7, 12. The author here cites Epimenides of 
Crete (6th cent. Bc), a diviner and sage whom he calls a 
prophet. Cretans always are liars: The author’s emphatic 
agreement with this sentiment is a good indication that 
this is not a real letter intended to be read to Cretan 
Christians. The archetypal lie of the ancient Cretans was 
the claim that Zeus was dead and had been buried on 
Crete (Lucian, Philopseudes 3; Anth. Pal. 7.275). Cretans 
therefore probably appear here as types of the Christian 
heretics. 13-14. The Pastorals have no interest in a 
debate with false teachers. Yet hope for their conversion 
is never abandoned (see also 2 Tim 2:25-26). that they 
may be healthy: The true philosopher was often looked 
upon as a physician of the soul. The Pastorals share the 
view that falsehood is a disease which only the truth can 
remedy. (See A. Malherbe, in Texts and Testaments [ed. 
W. March; San Antonio, 1980] 19-35.) Jewish myths: 


[56:19-24] 


Although “to teach myths or fables” was a stock charge 
leveled by philosophers against poets (cf. Plato, Phd. 
61B; Tim. 26E; Plutarch, De glor. Ath. 348A-B), the 
Jewish-Christian nature of the false teachers is again 
emphasized. 15. everything is pure: A saying accepted by 
Paul but only with qualification (Rom 14:20; cf. 1 Cor 
6:12; 10:23). The Pastorals ground this principle in the 
goodness of God’s creation (1 Tim 4:4). their mind and 
conscience: The means respectively to discover truth in the 
theoretical and practical realms; if they were “defiled,” 
truth was unattainable. 16. unqualified for any good work: 
The ironic state of heretics who show such interest in 
law observance. “Readiness for every good work” 
(2 Tim 2:21; 3:17; Titus 3:1; cf. 1 Tim 5:10) is a hallmark 
of true believers. 

19 (B) What the True Teacher Is to Teach 
(2:1-3:8). 

(a) CHRISTIAN DUTIES WITHIN THE HOUSE- 
HOLD (2:1-15). 

(i) The basic charge (2:1). By contrast Titus 
must offer “sound (i.e., healthy) teaching.” The recur- 
rence of the key word “speak” (lalei) in 2:15 demarcates 
the textual unit. 

20 (ii) Duties of the household members (2:2-10). In 
this Haustafel, “list of household duties” (cf. Col 
3:18-4:1; Eph 5:21-6:9; 1 Pet 2:18-3:7), the virtues and 
vices are stereotypical with respect to the five groups ad- 
dressed. All but one group is called to the cardinal virtue 
of “moderation” (2:2,4,5,6). 2. in faith, love, and endurance: 
“Endurance” replaces “hope” in the traditional triad 
(1 Cor 13:13). 3. teachers of virtue: The author of the 
Pastorals, however, did not want women teaching men 
or teaching in a worship context (1 Tim 2:11-12). 4-5. 
The stress here on domestic virtues is not unrelated to 
the fact that some of the younger women apparently had 
become involved in spreading false teaching (1 Tim 
5:13). Ancient social morality assumed as a given the 
submission of wives to their husbands. 7. a model: Like 
Timothy (1 Tim 4:12; 5:1; 2 Tim 2:22) Titus is depicted 
as a young man, probably in order to make him a type 
of the next generation of church leaders after Paul. 9. 
slaves: Although 1 Tim 6:1-2 implies that many slave 
masters were not Christian, the community of the Pas- 
torals had wealthier members (cf. 1 Tim 2:9; 6:17-19) 
who presumably owned slaves. 10. The mention of a 
stereotypical slave vice like “pilfering” and the failure to 
list the duties of masters suggest a lurking bias in favor 
of the slaveholders. 

21 (iii) Reason: God's saving action (2:11-14). We 
Christians, says the author of the Pastorals, are enabled 
to live virtuously in the present and with hope for the 
future by the saving power of God in Christ. Both pop- 
ular Hellenistic philosophy (see vv 11-12) and the Bible 
(v 14) have influenced the language of this section (see 
S. Mott, NovT 20 [1978] 22-48). 11. the saving favor of 
God has appeared to all human beings: As in Philo, an 
abstract divine attribute, God’s “favor” or “grace,” is 
personified. Elsewhere in the Pastorals it is always 
Christ who “appears” (2:13; 1 Tim 6:14; 2 Tim 1:10; 4:1, 
8); so he becomes here the historical actualization of 
“God’s saving favor.” This saving gift is not just for 
some, but for “all human beings” (see 3:2,8; 1 Tim 2:1,4; 
4:10). 12. educating us: God achieves for the believer what 
was so valued in Greco-Roman society, true education 
(paideia). It both counters “impiety,” the vice opposed to 
piety/loyalty/devotedness (eusebeia), and promotes the 
living of a fully virtuous life (the three cardinal virtues 
of moderation, justice, and piety stand for the virtues in 
general). 13. our great God and Savior Christ Jesus: The 
Pastorals view Christ as subordinate to God yet accord 


Titus (1:15-3:15) 895 


him, as a past and also yet-to-come manifestation of 
God, the same titles as God. Here he receives the very 
name of God, 14. Formulaic language to which the 
author has added a reference to the need for an ethical 
response to Christ’s redemptive work. that he might 
redeem us from all lawlessness and cleanse for himself a chosen 
people: Biblical promises made by God (Ezek 37:23, Ps 
130:8; Exod 19:5) are accomplished through Christ’s 
self-giving. 

(iv) The basic charge restated (2:15). See 2:1. let 
no one despise you: A reference here to Titus’s youth? Cf. 
1 Tim 4:12. Those who pass on the teaching of Paul 
deserve the respect accorded to the apostle himself. 
22 (b) CurisTIAN DuTIES WITHIN Society (3:1-8). 

(i) Duties (3:1-2). 1. be subject to the ruling 
authorities: This is developed further in 1 Tim 2:2 (cf. 
Rom 13:1-7; 1 Pet 2:13-17). ready for every good work: See 
1:16. 2. The Pastorals insist that Christians deal with 
others, including nonbelievers, in an unassuming and 
gentle manner. 

(ii) Reason: God’s saving action (3:3-8). The 
use here of the common “then/now” schema (its vocab- 
ulary reflects Eph 2:1-10; cf. also Rom 6:17-18; 1 Cor 
6:9-11; Col 3:7-8) serves to remind Christians that they 
were once like those nonbelievers but were gratuitously 
rescued by God’s power. 3. fools: A number of the evils 
listed here are attributed also to the false teachers (see 
1:16; 1 Tim 6:4; 2 Tim 3:3,6). 4. As in 2:11, manifesta- 
tions of God are personified and linked via “appearance” 
language with the coming of Christ. This passage, how- 
ever, depicts Christ as God’s instrument (v 6). kindness 
and love for humanity: These divine characteristics are 
directly related to the ethical demands of 3:1-2. 5. up- 
rightness: The language of justification found here prob- 
ably is derived not directly from Paul himself, but from 
Eph 2:8-9 (or a prior popular summation utilized by 
both texts). through a bath of rebirth: I.e., baptism. The 
author uses a commonplace from Hellenistic religious 
language, palingenésia, “rebirth,” to express Paul’s notion 
of “new creation.” 7. A formulaic summary of Paul’s 
teaching on justification (> Pauline Theology, 
82:68-70). 8. the saying is reliable: A formula used in the 
Pastorals (see 1 Tim 1:15; 3:1; 4:9; 2 Tim 2:11) to declare 
that Paul himself guarantees the tradition in question 
(3:3-7). good works: They are again emphasized as the task 
of believers; but they are a response to God’s prior 
saving work (see Phil 2:13). 

23 (IV) Strife and Division to Be Avoided 
(3:9-11). As the model of a church leader, Titus is in- 
structed what his own behavior should be toward false 
teachers and their message. 9. genealogies: The reference 
is uncertain. In 1 Tim 1:4 the word is coupled with 
“myths” in a negative context; 2d-cent. gnosticism 
developed extensive accounts of families of divine aeons 
within the “fullness” (of divinity). legal fights: Conserva- 
tive Jewish Christians continued to press for the full 
applicability of the law. 

24 (V) Business Matters and Closing Blessing 
(3:12-15). On the geography and the temporal move- 
ments ascribed to Paul, > 5 above. 12. Artemas: Not 
mentioned elsewhere. Tychicus: He appears in various 
texts as a companion of Paul (Acts 20:4; Col 4:7; Eph 6:21; 
2 Tim 4:12). 13. Zenas: Not mentioned elsewhere. Apollos: 
Possibly identical with the rather independent colleague 
of Paul (1 Cor 1:12; 3:4-6). 14. for their urgent necessities: 
Probably ironic. The truly “urgent necessities” are not 
bodily concerns, but the demands of Christian ethical 
life. 15. greetings: The final formula envisions a wider 
audience for the letter than just Titus. Col, 1 Tim, and 
2 Tim use the same final blessing, but omit the word “all” 
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(56:25-3]] 


COMMENTARY ON 1 TIMOTHY 


25 Outline. The first letter to Timothy may be 
outlined as follows: 


(I) Address and Greeting (1:1-2) 
(II) Introduction: Main Themes of the Letter (1:3-20) 
(A) Paul’s Command to Timothy (1:3-5) 
(B) The Opponents as False Teachers (1:6-11) 
(C) Paul as the True Teacher (1:12-17) 
(D) Summary (1:18-20) 
(II) Worship and Leadership in the Church (2:1-3:13) 
(A) The Community’s Conduct at Worship (2:1-15) 
(a) Prayer Intentions (2:1-7) 
(b) How Men Should Act (2:8) 
(c) How Women Should Act (2:9-15) 
(B) Leadership for the Community (3:1-13) 
(a) Basic Principle (3:1) 
(b) Requirements for Bishops (3:2-7) 
(c) Requirements for Deacons (3:8-12) 
(d) Conclusion (3:13) 
(IV) Purpose and Theological Perspective of 1 Tim 
(3:14-4:10) 
(A) Purpose: Conduct in God’s Household (3:14-16) 
(B) Perspective: The Goodness of Creation (4:1-10) 
(a) The Basic Statement (4:1-5) 
(b) These Things Must Be Taught (4:6-10) 
(V) Teachings for Different Groups in the Church 
(4:11-6:2) 
(A) Introduction (4:11) 

) Timothy as Type of the Church Leader (4:12-16) 
(C) The Leader and Various Age Groups (5:1-2) 
(D) The Widows (5:3-16) 

(E) The Elders (5:17-25) 
(F) Slaves (6:1-2) 
(VI) Summation (6:3-16) 
(A) The Situation of the False Teachers (6:3-10) 
(B) How Timothy Is to Act (6:11-16) 
(VII) Supplementary Reflection on the Rich (6:17-19) 
(VIII) Final Exhortation to Timothy (6:20-2 1a) 
(IX) Closing Blessing for the Community (6:21b) 


26 (I) Address and Greeting (1:1-2). 1. by 
command of: By using kat’ epitagén, the author designates 
divine revelation as opposed to human ordinance (1 Cor 
7:6,25; cf. also Rom 16:26). God our savior and Christ_ Jesus 
our hope: Both titles pick up the salvation theme that is 
so prominent in Titus (cf. Titus 1:1-4). 2. to Timothy, my 
legitimate child: Like Titus, Timothy is also Paul’s true 
heir (cf. Titus 1:4). grace, mercy, peace: Only here and in 
2 Tim 1:2 does “mercy” appear in the opening formula 
of a Pauline letter (~ NT Epistles, 45:8A). 
27 (II) Introduction: Main Themes of the 
Letter (1:3-20). 

(A) Paul’s Command to Timothy (1:3-5). 
3. as I urged you... Macedonia: The Gk sentence has no 
main vb., but the introductory kathds, “as,” can signal an 
implied command (“As I urged you, so do” [BAGD 
391]). On Paul’s geographical movements, > 5 above. 
that you might instruct some people: The Gk vb. parangella, 
“TY teach, instruct, admonish,” and its related noun, 
parangelia, “command, precept, instruction,” are key 
words in 1 Tim (verb: 1:3; 4:11; 5:7; 6:13,17; noun: 1:5, 
18) but do not appear in 2 Tim or Titus. Verse 5 defines 
the purpose of such instruction. 4. myths and endless gene- 
alogies: On “myths,” see comment on Titus 1:14; on 
“genealogies,” see comment on Titus 3:9. These may 
well be stock charges rather than descriptions of a 
specific heresy. speculations rather than the plan of God: The 
Pastorals insist that a valid Christian theology must 
affect behavior in the real world (e.g., Titus 1:1). The 
“plan of God” is literally the “way of managing the 


household of God” (oikonomia theou). 1 Tim intends to set 
forth the proper conduct to be followed in “God’s house- 
hold” (3:15). 5. the goal of instruction is love deriving from a 
clean heart, a good conscience, and sincere faith: A summary 
of the purpose of Christian ethical instruction. The ex- 
pression “a clean heart” probably comes from Ps 51:10 
(there it is viewed as a gift from God). Two synonymous 
phrases follow: the more Hellenistic expression “a good 
conscience” (see Titus 1:15; 2 Tim 1:3; 2:22) and the 
reference to “sincere faith,” i.e., a faith that is lived out. 
28 (B) The Opponents as False Teachers 
(1 Tim 1:6-11). 7. teachers of the law: The context indi- 
cates that these are Jewish Christians (“they have turned 
aside,” i.e., from the truth of Christianity), and this is 
their self-description. In the view of the author they are 
not such, since they lack true knowledge altogether. 8. 
we know that the law is good: A combination of Rom 7:14 
and 16. However, a different point is made here, viz., 
that the good do not need a law to guide their conscience 
(so also Gal 5:18). Only evildoers have such a need. 
9-10. The list of vices almost certainly is based on the 
commandments although in several cases extreme in- 
stances serve as examples. The four pairs ending with 
“patricides and matricides” illustrate the first “table” of 
the commandments (cf. Philo, De Dec. 51). The final two 
commandments are not mentioned (see N. McEleney, 
CBQ 36 [1974] 204-10). 11. As generally in the Pastor- 
als, Paul is here depicted as having unique responsibility 
for transmitting the gospel (see Titus 1:3). 

2s) (C) Paul as the True Teacher (1:12-17). A 
ring construction formed by the two (quasi) doxologies 
(vv 12 and 17) and the repeated statement “but I received 
mercy” (vv 13 and 16) serves to focus attention on the 
“reliable saying” about Christ’s saving work (v 15). The 
“then/now” schema (see Titus 3:3-8) is here applied to 
Paul. He himself never depicted his conversion in quite 
such stark terms (see Gal 1:11-16; Phil 3:4-8; but cf. Acts 
9:1-19). 13. blasphemer: Paul was what the heretics are 
now (v 20). Unlike them, however, Paul then had “igno- 
rance” (v 13) as an excuse (cf. Acts 3:17; 17:30). Yet the 
comparison points forward to the hope for their conver- 
sion as expressed in v 20. 15. Christ Jesus came into the world 
to save sinners: Gospel variants of this “reliable saying” 
include John 3:17; Luke 19:10; Matt 9:13 par. 16. as proto- 
type of those who would come to believe: Paul is “first” (v 15) 
to be delivered by Christ; his conversion is a model for 
all believers who come after him (see also 2 Tim 1:13). 
17. The transcendence of God is highlighted. 

30 (D) Summary (1:18-20). The task of “in- 
struction” (see v 5) is now formally “entrusted” (para- 
tithemai—for the related noun ptratheké, “deposit,” see 
1 Tim 6:20; 2 Tim 1:12,14) by Paul to Timothy (wv 18). 
The latter is reminded of the need for “faith and a good 
conscience” (v 19; cf. v 5). Timothy’s efforts are to stand 
in sharp contrast with those of the false teachers. 18. in 
accord with the prophecies which pointed beforehand to you: A 
reference to Timothy’s ordination (1 Tim 4:14). 20. 
Hymenaeus and Alexander whom I handed over to Satan to be 
trained: Hymenaceus is paired with Philetus in 2 Tim 2:17 
as a false teacher. The same Alexander (probably) is de- 
picted in 2 Tim 4:14 as Paul’s enemy and accuser. On the 
procedure of “handing over to Satan,” see 1 Cor 5:4-5; 
in both cases the eventual salvation of the individual is 
hoped for. 

31 (III) Worship and Leadership in the Church 
(2:1-3:13). 


[56:32-35] 


(A) The Community’s Conduct at Worship 
(2:1-15). 

(a) PRAYER INTENTIONS (2:1-7). The stress in 
this section is upon God’s desire to save every human 
being (see also 1 Tim 4:10; Titus 2:11; 3:2,8). Verses 5-6 
provide theological reasoning for this insistence, and v 
7 indicates that Paul specifically accepted this mission. 1. 
I urge: Every human being is to be included in the inter- 
cessory and thanksgiving prayer intentions of the com- 
munity. 2. for kings: Like the Jews, Christians did not 
participate in civic worship of the gods and so were 
suspect on that account. In part to offset such suspicion 
both groups made it clear that they did pray for the 
welfare of the emperor and other civic authorities. The 
author of the Pastorals, however, does not urge such 
prayer out of a concern for patriotism as such but out of 
a desire that such authorities might allow the Christians 
to live in peace (“that we might lead a peaceful and quiet 
life” [v 2]) and out of an (implied) hope that these 
authorities might come to “a clear knowledge of the 
truth” (vv 3-4). piety: See Titus 1:1. 4. clear knowledge of 
the truth: See Titus 1:1. 5-6. Much or all of this seems to 
be a traditional formula. one God: If God is one, he must 
be concerned with all peoples, not just with this or that 
group or nation. and one intermediary between God and 
humanity, the human being Christ Jesus: The repetition of 
the word “one” links Christ with God. Yet his humanity 
is here stressed both by the use of the word anthropos, 
“human being,” and by the designation “intermediary” 
(used of Moses in Gal 3:19-20; cf. Philo, De vita Mos. 
2.166). 6. as a ransom for all: Cf. Mark 10:45. The stress 
again is on the universality of Christ’s work. the testimony 
at the proper times: Christ’s “testimony” certainly refers to 
his death (see 2 Tim 1:8) but probably also, given the 
plural formulation, “proper times,” to the whole of his 
activity. What Christ did witnesses to the fulfillment of 
God’s promise (see Titus 1:2-3; 2 Tim 1:1). 7. I speak the 
truth, I do not lie: Paul’s integral role in God’s plan of 
salvation (Titus 1:3; 2 Tim 1:11) is here underscored by 
this formula of asseveration drawn from Rom 9:1. 

32 (b) How Men SHoutp Act (2:8). in every 
place: A formulaic expression used in worship legislation 
(cf. also Did. 14.3) and drawn from Mal 1:11. raising holy 
hands: In early Christian art this is the normal posture of a 
person at prayer, i.e., standing, with hands outstretched, 
and with palms turned upward toward heaven to indi- 
cate receptivity of God’s gifts. without anger and strife: Cf. 
Phil 2:14. According to the author of the Pastorals, the 
false teachers typically promote debates and arguments 
(1 Tim 6:4; 2 Tim 2:14,23). 

33 (c) How WomeEN SHoutp Act (2:9-15). As 
in 1 Cor 11:5, women are assumed to have the right to 
pray aloud at Christian worship. But the author is 
clearly concerned about the conduct of women, for 
some of them seem to have exercised a teaching and 
preaching role (see 1 Tim 5:13). Women in the Pauline 
churches held responsible positions (e.g., Phoebe [Rom 
16:1-2], Prisca [Rom 16:3; 1 Cor 16:19], Junia [? Rom 
16:7]) and are depicted as preaching (1 Cor 11:5) and 
teaching (Acts 18:26; cf. Acts P. Thec.). 9-10. Concern 
about attire that is too rich and contrived is a common- 
place in Greco-Roman philosophy. Nonetheless, the 
community of the Pastorals presumably had wealthier 
members who could afford pearls, gold jewelry, etc. 
11-12. 1 Cor 14:33b-35, a probable early addition to the 
original text of 1 Cor, is close in language and sentiment 
to this text. The author of the Pastorals speaks explicitly 
only of women’s behavior at Christian worship but may 
intend a more general application. nor to have authority 
over a man: In the author’s view, a violation of Gen 3:16. 
13-14. Adam: A scriptural argument drawn from, and 
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using the language of Gen 2-3 LXX. Two points are 
made: The male has priority because he was created first 
and, as in Gen 3:13 where “deception” is explicitly 
predicated of the female but not of the male, women are 
more likely to be led astray and so should not be teachers 
(see also Sir 25:24). Paul himself prefers to assign blame 
to Adam (as a counterpart of Christ——see Rom 5:12-21; 
1 Cor 15:45-49; - Romans, 51:53). she will be saved 
through childbearing: Not a purely chauvinistic sentiment, 
but to be read in the light of 1 Tim 4:3-5: the false 
teachers prohibit marriage, but true faith insists upon the 
goodness of human sexuality as something created by 
God. Indeed women are to be saved, says the author of 
the Pastorals, by the very thing that the false teachers 
reject! 

34 (B) Leadership for the Community (3:1-13). 

(a) Basic PRINCIPLE (3:1). Some suggest that 
the “reliable saying” (see Titus 3:8) refers to 2:13-14 but 
it seems rather to underscore as genuine Pauline tradi- 
tion what immediately follows. overseership: Episkopé is 
generic and does not yet mean “bishopric” in our 
modern sense. 

(b) REQUIREMENTs FoR BisHops (3:2-7). Both 
this text and Titus 1:6-8 appear to draw on an earlier 
listing of requirements. The author of the Pastorals has 
probably edited this earlier tradition in various ways. 
Verse 7 seems certainly to be such an addition. 2. the 
bishop: I.e., any bishop/overseer. This individual prob- 
ably was a kind of “pastor” in charge of a house-church 
(see v 5 and Titus 1:7), but he possibly also had wider 
responsibilities. husband of one wife: See Titus 1:6. sober: 
This refers primarily to temperance in food and drink 
but can have a more general meaning. See Titus 1:7. 3. 
not a lover of money: See Titus 1:7. 4-5. The bishop is 
presumed to be married and with children. Since the 
author of the Pastorals views the assembly of believers 
as “God’s household” (1 Tim 3:15), the candidate’s 
management of his own household is deemed a fine indi- 
cator of his probable performance as bishop. 7. The 
characteristic concern of the Pastorals that the Christian 
community be attractive to outsiders derives from the 
realization that God wants every person to be saved (see 
1 Tim 2:1-7). 

(c) REQUIREMENTs FOR Deacons (3:8-12). 8. 
deacons: Normally in the NT the Gk word diakonos bears 
the general sense of “servant” or “minister” but occa- 
sionally, as here, it refers to a church office (as also in 
Phil 1:1 and possibly also Rom 16:1; cf. Acts 6:1-6). The 
precise role of deacons in this early period is difficult to 
determine, for the deacons / “table waiters” of Acts 6 also 
engaged in preaching (Acts 7; 8:4-8,26-40). 9. mystery of 
the faith: Deacons must be believers in and doers of the 
word. 11. women: Since the qualities required of the 
“women” (or “wives” [i.e., of the deacons—the Gk 
gynaikas is ambiguous]) are virtually identical to those 
listed in vv 8-9, and since there is no similar reference 
to the wives of bishops or elders, the author probably 
refers here to women deacons. 12. Male deacons are also 
presumed to be married and with children (see Titus 
1:6-7; 1 Tim 3:4-5). 

(d) Conc.usion (3:13). Although linked by 
the ptc. “ministering” to the preceding discussion of 
deacons, this verse apparently serves to explain why 
desiring an “overseership” (3:1) is a “good work.” 

35 (IV) Purpose and Theological Perspective 
of 1 Tim (3:14-4:10). 

(A) Purpose: Conduct in God’s Household 
(3:14-16). 15. but if I delay: The original readers knew 
that Paul’s death had caused a very long delay! Yet he has 
provided the church with proper instructions for its 
conduct. God’s house [or household]: A biblical phrase 
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referring to Israel but more often to the Temple in Jeru- 
salem. Here it also deliberately reflects the familial char- 
acter of the early Christian communities, which typically 
met in private homes. 16. who appeared... in glory: An 
early poetic formulation of the kerygma. Three pairs of 
phrases are arranged so as to juxtapose heavenly/spiri- 
tual and earthly events. With one exception the six Gk 
phrases have almost the same number of syllables. 
mystery: As in Col 1:26-27 and 2:2, the “mystery” of 
God’s revelation (i.e., the revelation in time of the once- 
hidden moment of salvation) is equated with Christ. who 
appeared in flesh: Some type of divine preexistence seems 
involved. vindicated [or justified] in spirit: This refers to 
Christ’s resurrection. 


Reumann, J., “Righteousness” in the New Testament [Phl, 1982] 30. 
Schweizer, E., “Two Early Christian Creeds Compared,” 
CINTI 166-77. 


36 (B) Perspective: The Goodness of Crea- 
tion (4:1-10). 

(a) THE Basic STATEMENT (4:1-5). 1. As also 
in 2 Tim 3:1-5, the activities of the false teachers (here 
clearly identified as being within the Christian commu- 
nity) are viewed as signs of the end-time foretold by the 
prophetic spirit of God. 2. branded: Slaves, esp. fugitives, 
were sometimes branded with a red-hot iron. The image 
points to the unfree, enslaved status of those who reject 
the truth. 3-4. The false teaching, now identified with 
precision, turns out to be very much like the teaching 
attributed to Paul in Acts P. Thec. (~ 13 above). There 
Paul is depicted as proclaiming a doctrine of “continence 
and the resurrection” (5), and he and his followers are 
found living in a tomb and subsisting upon bread, vege- 
tables, and water (23-25). Apparently, since the author 
of the Pastorals used Gen 1:4,10,12 to insist that all of 
God’s creation is good and therefore to be utilized by 
believers, the false teachers had urged a withdrawal from 
the material world as something evil, a widespread per- 
spective found in gnosticism and elsewhere. 5. it is sanc- 
tified: Creation is good in itself. God’s word and prayer 
and thanksgiving (vv 3-4) are all means enabling the 
Christian to recognize that the created world is from the 
hand of God. 

(b) THese Toincs Must Be Taucut (4:6-10). 
Timothy and all Christian leaders are to follow Paul’s 
example (v 10) in teaching the point of view advanced 
in vv 3-5 (“these things,” v 6) and in rejecting the heresy. 
6. which you have followed closely: This is developed further 
in 2 Tim 3:10. 7. old wives’ tales: While this phrase is 
stereotypical (cf. Epictetus, Diss. 2:16.39; Lucian, Philops. 
9), the author is concerned about the involvement of 
women in the false teaching (e.g., 1 Tim 5:13). 8. piety: 
See Titus 1:1. the saying is reliable: The double-member 
proverb in v 8a seems to be traditional. It is not a rejec- 
tion of athletic exercise but of the “bodily exercise” (i.e., 
bodily abstinence) advocated by the heretics. 10. the 
savior of every human being, especially of believers: One of the 
strongest biblical affirmations of God’s universal salvific 
will. Believers enjoy a special, but not a unique, claim. 
Sae Tims Zelils Sees il Win Aer 24. 

37 (V) Teachings for Different Groups in the 
Church (4:11-6:2). 

(A) Introduction (4:11). 1 Tim 6:2 ends 
with very similar language; the two verses therefore 
frame the section. 

(B) Timothy as Type of the Church Leader 
(4:12-16). Although specific ecclesial duties are 
enumerated (v 13), what is emphasized is the exemplary 
life-style required of the church leader. 12. let no one 
despise your youth: That Timothy was a “youth” (so also 
1 Tim 5:1) is historically unlikely. Instead, his “youth” 
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makes him a symbol of every church leader who comes 
after Paul (i.c., each “new generation”). Cf. Titus 2:15. 
in purity: See 1 Tim 5:2 for specifics. 13. in the reading, 
encouragement, and teaching: The “reading” was the public 
reading of the OT, and “encouragement” refers to the 
homily. Both practices derive from the Jewish syna- 
gogue. 14. laid hands on: 2 Tim 1:6 emphasizes Timothy’s 
direct link with Paul in the chain of tradition. This text, 
however, reflects the ordination rites known to the com- 
munity of the Pastorals, ie., the use of prophecy to 
discover a candidate’s charism and the missioning of the 
candidate through the (Jewish) ritual of the elders laying 
on their hands (cf. Num 27:18-23; Deut 34:9). 15. prog- 
ress: See Phil 1:25. The leader, too, cannot stand still but 
must progress and so encourage others. 
38 (C) The Leader and Various Age Groups 
(5:1-2). 1. an older man: The Gk word presbyteros, here 
contrasted with nedterous, “younger men,” refers to “an 
older man” rather than to an “elder” or “presbyter.” 
(D) The Widows (5:3-16). The community of the 
Pastorals was familiar with the institution of “enrolled 
widows”; in vv 9-10 the author probably cites older 
regulations regarding their enrollment. Clearly the 
author believes that this institution has overexpanded, 
and he indicates three ways (vv 3-8,9-15,16) for 
limiting its membership to “those who are truly widows” 
(vv 3,5). His concern derives not only from financial 
exigencies (v 16) but also from the activity of some pres- 
ent “widows” in the spreading of error (vv 13,15; see J. 
Bassler, JBL 103 [1984] 23-41). 4. let them first learn: L.e., 
the children or grandchildren. Widows with living fam- 
ily relatives should be cared for by them. 5. true widow: 
She is defined as someone truly alone in the world. 
Although it is more probable that such women had 
specific duties of prayer, etc., within the community and 
so formed a kind of “religious order,” the language of v 
5b may merely serve to underscore their absolute 
dependence on God alone. 6. Such widows must not 
form irregular sexual relationships. 7-8. Directed at the 
living relatives of widows. 9-10. The fact that the form 
of these regulations is reminiscent of Titus 1:6-9 and 
1 Tim 3:2-7,8-12 strengthens the impression that the 
“enrolled widows” constituted a specific office within 
the community. wife of one husband: Not a prohibition of 
a second marriage (see v 14). On the meaning, see Titus 
1:6. brought up children... every good work: As elsewhere 
in the Pastorals, care of the family, hospitality, and the 
corporal works of mercy are stressed. 11-12. The author 
wants younger widows (i.e., those under age 60) to re- 
marry and to return to the organized life of the house- 
hold (see v 14). they want to remarry: Celibacy was 
apparently required of enrolled widows. It is easy to see 
why teachers who “forbade marriage” (1 Tim 4:3) might 
have wanted to expand the number of such widows. 13. 
saying what they must not: In Titus 1:11 almost the same 
words are applied to the false teachers. going from house 
to house: This almost certainly (cf. Titus 1:11) involved 
not simple gossip but the spreading of teachings abhor- 
rent to the author of the Pastorals (cf. v 15). 14. The 
disciplined structure of the Greco-Roman household is 
viewed as an effective antidote to such activities (cf. also 
1 Tim 2:9-15). 16. ifany believing woman has widows in her 
house: Pisté refers to a Christian woman who has under- 
taken to support one or more widows who are not her 
relatives. 
39 (E) The Elders (5:17-25). 17. presiding 
elders: Some “older men” (presbyteroi—see v 1) “preside” 
and so are church leaders in the formal sense. Those who 
carry out this ministry “well” deserve “double compen- 
sation” from the community. This especially applies in 
the case of those presiding elders who have special 
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responsibility for the “word” and for “teaching.” (See J. 
Meier, CBQ 35 [1973] 325-37.) 18. The author follows 
Paul (1 Cor 9:9) in using Deut 25:4 to urge financial 
support for the church’s ministers. the worker. . . his pay: 
In Luke 10:7 this is a saying of Jesus. Here this saying 
is treated as a scriptural text (cf. 1 Cor 2:9). 19. witnesses: 
Biblical law (Deut 19:15; cf. 2 Cor 13:1; Matt 18:16) 
governs the reception of charges against elders. 20. 
Those guilty must be rebuked so that the remaining 
elders may refrain from wrongdoing. 21. Favoritism 
should not govern the treatment of elders. 22. do not 
readily lay hands on anyone: As in 1 Tim 4:14 and 2 Tim 
1:6 a reference to ordination. keep yourself pure: Probably 
the false teachers claimed “purity” as a special virtue; the 
digression of v 23 therefore insists that true “purity” is 
not a world-negating asceticism (see 1 Tim 4:3-5). 24. 
sins: The good and bad deeds of some presbyteral can- 
didates are evident while those of others come to light 
only after careful investigation. 

(F) Slaves (6:1-2). For the general perspec- 
tive, see Titus 2:9-10. 1. lest God’s name... be slandered: 
A reference to Isa 52:5 as cited in Rom 2:24; the author 
has added the phrase “and the teaching.” 2. Although in 
the experience of the Pastorals most slave masters were 
non-Christian (v 1), there were some wealthier Chris- 
tians who did own slaves (see comment on Titus 2:9). 
teach and exhort these things: This picks up the language of 
4:11 and so concludes the unit of thought. 

40 (VI) Summation (6:3-16). 

(A) The Situation of the False Teachers 
(6:3-10). Much of the language of this section, esp. the 
charge of money-grubbing, is stock invective drawn 
from the polemic of philosophers against their oppo- 
nents. As in the Platonic dialogues, these latter are 
regularly depicted as “sophists” who teach for pay and 
seek to please rather than to present the truth. 3. Several 
words recall 1:3-4. the healthy words: On the application 
of health/sickness imagery —note also v 4—to teaching, 
see Titus 1:13; 2:1. in accord with piety: See comment on 
Titus 1:1. 4. having understood nothing: In the philosophi- 
cal tradition epistémé is the highest form of knowledge, 
knowledge of truth itself. The false teachers lack this 
altogether. Cf. Titus 1:1. envy... wrangling: A state of 
affairs directly opposed to the love produced by “in- 
struction” referred to in 1:5. 6. Piety that encompasses self- 
sufficiency is a matter of great profit: The sophistlike false 
teachers, says the author, teach a so-called piety to 
acquire monetary profits. They lack the philosophical 
virtue of autarkeia, “self-sufficiency,” i.e., contentment 
with the goods they have (see v 8), and so do not obtain 
true (i.e., spiritual) profit. 7. This sentiment appears in 
many ancient sources (cf. Job 1:21; Philo, De spec. leg. 
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1.294-95; Anth. Pal. 10.58; Seneca, Ep. 102.25). 8. con- 
tent: 2 Tim 4:13 depicts Paul as exemplifying simplicity 
in his clothing needs. 10. the love of money... evils: A 
commonplace saying in antiquity. 
41 (B) How Timothy Is to Act (6:11-16). 
The true church leader will act very differently from the 
false teacher. 11. man of God: The use of an appellation 
applied often in the OT to prophets (e.g., Deut 33:1; 
1 Sam 2:27) calls attention to the spiritual power 
possessed by the church leader. 12. the good fight: Paul’s 
own life exemplified how this fight should be carried out 
(2 Tim 4:7). the good profession: Probably a reference to the 
profession of faith made at baptism rather than, as some 
think, to ordination. 13. testimony: Jesus’ own conduct in 
facing his passion and death when Pilate was governor 
exemplifies proper fidelity. 14. the mandate: The Gk 
word entolé does not here, as often, refer to a specific 
“commandment” from God but to the entire divine 
“mandate” given to Timothy. until the appearance: See 
Titus 2:11,13. 15-16. A doxology in praise of God 
somewhat parallel to that found in 1:17. It is Hellenistic 
Jewish in inspiration and stresses both God’s transcen- 
dence and his superiority to all earthly rulers. 
42 (VII) Supplementary Reflection on the 
Rich (6:17-19). The raising of the issue of money in 
6:6-10 may have led to the inclusion of this parenetic 
digression directed to the more prosperous members of 
the community, apparently a not insignificant group (see 
2:9; 6:2; Titus 2:9-10). 17. to God who richly supplies us 
with everything for enjoyment: Following the thought of 
4:3-5, money is included among God’s created gifts. 
18-19. Money even offers spiritual opportunities to its 
possessors if it is rightly used. The increasing prosperity 
of the Christians encouraged the development of such 
V1eEws. 
43 (VIII) Final Exhortation to Timothy (6:20- 
21a). 20. guard that which has been entrusted: The Gk 
word parathéké can refer to a “deposit,” e.g., of money, 
which a person is to hand back exactly as received (see 
comment on 1:18). Given the dynamic way in which the 
Pastorals deal with Pauline tradition, the emphasis here 
is on the “preservation of a trust.” the so-called knowledge: 
The false teachers apparently called their teaching 
“knowledge” (gnésis), a name that may connect them 
with developing gnosticism (~ 10 above). For the 
author of the Pastorals, true Christianity is by contrast 
“clear knowledge” (epigndsis—cf. Titus 1:1; 1 Tim 2:4; 
2 Tim 2:25; 3:7). 

(IX) Closing Blessing for the Community 
(6:21b). A blessing for a wider group of readers; the 
“you” is plural (as also in Titus 3:15 and 2 Tim 4:22). 


COMMENTARY ON 2 TIMOTHY 


44 Outline. The second Letter to Timothy may 
be outlined as follows: 


(I) Address and Greeting (1:1-2) 
(II) Thanksgiving (1:3-5) : 
(III) Call to Timothy to Renew the Spiritual Gifts of 
Power, Love, and Ethical Instruction (1:6-2:13) 
(A) Introduction: Rekindle the Divine Charism (1:6-7) 
(B) Power Enables the Endurance of Sufferings 
1:8-12) 
(C) we Enables Fidelity to Paul (1:13-18) 
(D) Ethical Instruction Enables the Steadfast Handing 
on of the Gospel (2:1-10) 


(a) Need to Preserve the Deposit of Faith (2:1-2) 
(b) Three Examples for Imitation (2:3-6) 
(c) Paul’s Exemplary Fidelity to Christ (2:7-10) 
(E) Summary: The “Reliable Saying” (2:11-13) 
(IV) True Teaching vs. False Teaching (2:14-4:8) 
(A) Four Antitheses That Distinguish the True 
Teacher from the False (2:14-26) 
(B) Resources Available to the Church Leader amid 
the Evils of the Last Days (3:1-17) 
(a) The Behavior of the False Teachers vs. the 
Virtuous Example of Paul (3:1-12) 
(b) The Errors of the False Teachers vs. the 
Truth of Scripture (3:13-17) 
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(C) Concluding Exhortation (4:1-8) 
(V) Paul’s Situation and Needs (4:9-21) 
(A) Timothy Is to Come to Paul (4:9-13) 
(B) Paul’s Legal Situation (4:14-18) 
(C) Greetings and Other Matters (4:19-21) 
(V1) Closing Blessings to Timothy and to the Readers 
(4:22) 
45 (I) Address and Greeting (1:1-2). 1. through 
God’s will: Paul’s role as Christ’s emissary was for the 
Pastorals a part of the divine plan of salvation (cf. 1 Tim 
2:7; 2 Tim 1:11; Titus 1:3). in accord with {and/or for] the 
promise of life: A shorthand summary of Titus 1:2-3. On 
the double meaning of the Gk prep. kata, see comment 
on Titus 1:1. ia Christ Jesus: Le., not just any “life” but 
that found within the Christian community. 2. to 
Timothy, a beloved child: As in 1 Cor 4:17, the language 
stresses Timothy’s close relationship to Paul. 

(II) Thanksgiving (1:3-5). A typical epis- 
tolary thanksgiving (~ NT Epistles, 45:6, 8B), devel- 
oped with the help of Rom 1:8-11. The faith of both 
Paul and Timothy depends on chains of tradition 
reaching back even to the faith of Israel. 3. as did my 
ancestors: Paul recalls his (Jewish) fathers and mothers in 
the faith (cf. Acts 24:14-15; 26:6). 4. mindful of your tears: 
Probably a reference to a departure scene similar to that 
recorded in Acts 20:37-38. 5. in your grandmother Lois and 
in your mother Eunice: Acts 16:1 indicates that Timothy’s 
mother was “a believing Jewish woman,” i.e., a Jewish 
Christian, but is silent about his grandmother. The Pas- 
torals and Acts here utilize common tradition; presum- 
ably because he was a pagan (Acts 16:1,3), Timothy’s 
father received no mention. The “chain of tradition” (cf. 
also 2:1-2; Titus 1:4-5) exemplifies how the faith is 
properly handed on (cf. 3:14-15). 

46 (III) Call to Timothy to Renew the Spiri- 
tual Gifts of Power, Love, and Ethical Instruction 
(1:6-2:13). 

(A) Introduction: Rekindle the Divine 
Charism (1:6-7). 6. to rekindle God’s charism: 2 Tim 
depicts Paul as in his final days; his spiritual heirs must 
carry on his mission. through the laying on of my hands: Not 
a reflection of the ordination practice used in the com- 
munity of the Pastorals (see 1 Tim 4:14) but an effort to 
make clear that Paul alone authenticated Timothy’s mis- 
sion. Nothing is said here that restricts charismatic gifts 
to the laying on of hands. 7. The structure of the 
sentence closely parallels Rom 8:15. a spirit. .. of ethical 
instruction: The word sdphronismos literally refers to the 
communication of the cardinal virtue of moderation 
(sophrosyné) and then, by extension, to the capable teach- 
ing of virtue in general. This capacity is seen as a gift 
from God. 

47 (B) Power Enables the Endurance of Suf- 
ferings (1:8-12). Following the example of Paul, who 
is “not ashamed” in the face of suffering — the vocabulary 
in vv 8 and 12 is reminiscent of Rom 1:16—Timothy, as 
the type of the church leader, is not to be “ashamed” but 
is to join with Paul in suffering for the Gospel. Refer- 
ences to God’s “power” in vv 8 and 12 and the recollec- 
tion of the kerygma provide a basis for confidence. 8. the 
testimony of our Lord: Despite this reference to Jesus’ pas- 
sion, it is Paul and not Jesus who is proposed as the 
prime model for imitation. nor of me his prisoner: This is 
a bit ironic; if Paul is Christ’s prisoner, he is actually free 
(cf. 1 Cor 7:22). 9-11. Much of the language of this 
“schema of revelation” is found elsewhere in the Pauline 
corpus; for the pattern, see Titus 1:2-3; Eph 3:5-7,9-11; 
Rom 16:25-26. who has saved us: For Paul himself salva- 
tion is normally a future event (but see Rom 8:24-25; > 
Pauline Theology, 82:71). not according to our works... in 
Christ Jesus: A very Pauline sentiment (see Rom 9:11; Gal 
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2:16; cf. Eph 2:8-9). before the eternal ages: See Titus 1:2. 
the appearance of our Savior: See comment on Titus 1:4; 
2:11,13. who has abolished death: In 1 Cor 15:26 this is 
described as a future event. 11. I was made herald: On 
Paul’s essential role in the economy of salvation, see 
Titus 1:3; 1 Tim 2:7. 12. to guard that which has been 
entrusted to me: On parathéké, see comment on 1 Tim 6:20. 
48 (C) Love Enables Fidelity to Paul (1:13-18). 
Verse 15 illustrates negatively, and vv 16-18 positively, 
the principle enunciated in vv 13-14. Paul and his 
teaching remain the exemplar for the Christian commu- 
nity. 15. all turned away from me: Titus 1:14 views “turn- 
ing away” as apostasy. Presumably this occurred when 
the report of Paul’s arrest reached Ephesus (> 5 above). 
Phygelus: Not known from any other source. Hermogenes: 
With Demas (see 4:10), he appears in Acts P. Thec. as an 
apostate follower of Paul. 16. Onesiphorus: Known 
otherwise only from Acts P. Thec., where he is also 
depicted asa faithful friend of Paul. 18. may the Lord grant 
that he find mercy from the Lord: Probably the first use of 
“Lord” refers to Christ and the second to God, but the 
matter is not clear. Onesiphorus is spoken of as though 
he is dead. 

49 (D) Ethical Instruction Enables the Stead- 
fast Handing On of the Gospel (2:1-10). 

(a) NEED TO PRESERVE THE Deposit OF FAITH 
(2:1-2). The author envisions Paul looking ahead to (at 
least) three further generations of Christian leaders: 
Timothy (“my child,” v 1), the “reliable people” (v 2), 
and the “others” who will in turn be taught by them. Cf. 
1 Clem. 42, 44. 2. in the presence of many witnesses: Perhaps 
a reference to Timothy’s ordination (1:6; 1 Tim 1:18; 
4:14), but see also Deut 19:15. entrust these things: See 
iL Wivan Mess 62200), 

(b) THREE EXAMPLES FOR IMITATION (2:3-6). 
The examples are commonplaces from the philosophical 
tradition (cf., e.g., Epictetus, Diss. 3.10.8; 3.24.31-37) 
and were employed also, although in a somewhat differ- 
ent sense, by Paul (1 Cor 9:7,24-27). Here the soldier 
teaches the need for single-mindedness, the athlete self- 
denial, and the farmer intense effort. 

(c) Paut’s EXEMPLARY FIDELITY TO CHRIST 
(2:7-10). 7. God’s power enables understanding of the 
external word of revelation. 8. The Pauline parentage of 
this creedal formula is explicit. in accord with my gospel: 
See Rom 1:1; 2:16; 16:25. The wording probably 
derives from Rom 1:3-4. Curiously, Christ’s resurrec- 
tion is mentioned before his birth. 9-10. There is no 
thought in the Pastorals of other apostles who would act 
if Paul’s own work were impeded. 

(E) Summary: The “Reliable Saying” 
(2:11-13). A portion of a hymn used in the Pauline 
churches. It is in the form a,b,a’,b’,c,d,c’,d’ with a coda 
(for he cannot deny himself) added, perhaps by the author 
of the Pastorals. 11. the saying is reliable: See Titus 3:8. 
The remainder of v 11 is linguistically quite similar to 
Rom 6:8. 13. The (d’) element (he remains faithful [i.e., to 
God]) is the theological basis for the (d) element (he will 
deny us); the other parallel elements in the hymn are 
synonyms. 

50 (IV) True Teaching vs. False Teaching 
(2:14-4:8). See L. Johnson, JRelS 6-7 (1978-79) 1-26. 

(A) Four Antitheses That Distinguish the 
True Teacher from the False (2:14-26). Each of the 
antitheses (2:14-15,16-21,22,23-26) points out actions 
to be avoided and urges either directly or by implication 
the contrary correct behavior. This style of antithetical 
parenesis (“do this, avoid that”) follows a common 
ancient pattern. 14. adjuring them before God: The recur- 
rence of this phrase in 4:1, i.e., at the end of the major 
unit, helps to link the argument together. not to battle over 
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words: According to 1 Tim 6:4-5 a characteristic activity 
of teachers who are without true understanding. 15. 
guiding the word of truth aright: The Gk image is that of 
“cutting a straight line” or “hewing out a straight path” 
for the word. 16. profane and empty talk: This phrase, 
repeated from 1 Tim 6:20, describes a feature of the “so- 
called knowledge” possessed by the false teachers. im- 
piety: Asebeia, the opposite of the eusebeia, “piety,” praised 
so often by the author (see Titus 1:1). 17. Hymenaeus and 
Philetus: In 1 Tim 1:20 Hymnaeus also appears as an 
opponent of Paul; there he is paired with Alexander. 
Philetus is not otherwise known. 18. the resurrection has 
already happened: In Acts P. Thec. 14 a different pair of 
opponents of Paul, Demas (see 2 Tim 4:10) and Her- 
mogenes (see 2 Tim 1:15), teach that “the resurrection, 
which Paul says is to come, has already taken place in the 
children whom we have, and that we are risen again [i.e., 
already] because we have come to know the true God.” 
19-20. Language from 1 Cor 3:10-12 and Rom 9:21 is 
combined to create the somewhat mixed image of a great 
house (i.e., the church) built on a firm foundation and 
containing various types of vessels, 19. Goa’s foundation: 
Whereas 1 Cor 3:10-11 identifies this simply as “Jesus 
Christ,” Eph 2:20 thinks rather of the “apostles and 
prophets” with Christ as the foundation’s “cornerstone.” 
Here the idea probably is that the church is built on 
God’s true revelation. seal: Two texts serve as a “seal” or 
distinguishing mark upon this “firm foundation.” The 
first, Num 16:5, is from the account of God’s destruction 
of Korah and the other opponents of Moses: “God 
knows his own” —and destroys those who are not! The 
second, possibly a combination of Sir 35:3 (or 7:2) with 
Lev 24:16, warns true believers to shun wrongdoing. 
21. vessel: Although the church is a mixed body contain- 
ing both valuable and ignoble members (the various 
“vessels”), the latter through “cleansing” can also become 
valuable. ready for every good work: For the Pastorals this 
is a hallmark of the true believer (see Titus 1:16; 3:1; 
2 Tim 3:17). 22. The third antithesis: Flee passion and 
pursue virtue. with a clean heart: See 1 Tim 1:5, cf. 1 Tim 
3:9; 2 Tim 1:3. 23. Close in language to Titus 3:9-10 (cf. 
1 Tim 6:3-5), which refers specifically to the behavior of 
the false teachers. 24-26. By contrast the true church 
leader (“servant of the Lord,” v 24) is not to be a conten- 
tious debater but a gentle teacher, 25. God may give them 
a change of heart: Despite the hostility of the author of the 
Pastorals to the false teachers (e.g., Titus 1:10-16; 3:9- 
11; 1 Tim 1:19-20; 6:9-10), he remains convinced that 
“God wants to save everyone” (1 Tim 2:4; cf. 1 Tim 
1:12-17). the clear knowledge of the truth: See 1 Tim 2:4 and 
comment on Titus 1:1. 26. by him for his own purpose: The 
Gk pronouns are ambiguous as to their antecedent(s), 
but both probably refer to the devil. 
51 (B) Resources Available to the Church 
Leader amid the Evils of the Last Days (3:1-17). 
(a) THE BEHAVIOR OF THE FALSE TEACHERS VS. 
THE VIRTUOUS EXAMPLE OF PAUL (3:1-12). The 
evildoers are signs of the “last days” (3:1-5), people who 
“have the outer form of piety” (v 5) but not the reality. 
These turn out to be real personages, the false teachers 
at work within the community of the Pastorals (3:6-9). 
Timothy (and every other church leader) is to follow not 
their example but that of Paul (3:10-12). 2-5. Assonance 
and alliteration rather than a deeper logical or biblical 
order govern the organization of this Gk list of vices. 
boastful, haughty, ... disobedient to parents, ... unloving: 
_ These vices are mentioned in almost the same order in 
Rom 1:30-31. having the outer form of piety; Rom 2:20 
employs a rather similar phrase. By these parallels with 
Rom, the author of the Pastorals may wish to imply that 
those who turn away from the truth fall back into the 
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evil state of people prior to the coming of Christ. 6. into 
houses: Oikia, “house,” “household,” or “family,” clearly 
refers in 2:20 to the “household” of believers; it may well 
also mean that (i.e. “house-church”) in its other two 
appearances in the Pastorals, 1 Tim 5:13 and here. silly 
little women: Gynaikaria is a contemptuous diminutive. 
Although to contend that false teaching appealed to 
women was a stock charge in antiquity, 1 Tim 5:13 sug- 
gests that some women helped to spread the unorthodox 
Christian teaching opposed by the author of the 
Pastorals (cf. 1 Tim 2:9-15; 5:15; perhaps also 4:7). 
multifarious passions: The state of slavery proper to non- 
believers rather than to Christians (see Titus 3:3). 8-9. 
Jannes and Jambres: The names given in later tradition 
(CD 5:18-19; see also Pliny, Nat. Hist. 30.11; Apuleius, 
Apol. 90; Numenius, frg. 9 [=Eusebius, Praep. evang. 
9.8.1-2]) to the magicians who opposed Moses in Exod 
7:11-12. Just as neither these men nor Korah and his 
allies (2:19 above) could long succeed against God’s true 
representative, so likewise the false teachers are doomed 
to failure (v 9). 10-11. The true church leader will imi- 
tate Paul especially in enduring whatever suffering 
comes as a result of upholding the gospel. at Antioch, 
Iconium, and Lystra: Paul himself never singles out his 
activities in these cities. See instead Acts 13:50; 14:5-6, 
19. In Acts P. Thec. Paul’s work focused on these three 
localities. the Lord rescued me from all of them: Probably a 
reference to Ps 34:20, which insists on the vindication of 
the righteous individual. Like Moses (2:19; 3:8) Paul 
also was vindicated by God. Cf. 4:18. 12. A generalized 
principle: All true Christians will suffer persecution. fo 
live in a reverent manner: See Titus 1:1; 2:12. 

52 (b) THe Errors OF THE FALSE TEACHERS VS. 
THE TRUTH OF SCRIPTURE (3:13-17). 13. The wretched 
state of the false teachers. sorcerers: I.e., they are like 
Jannes and Jambres (3:8). The word also is a stock epithet 
used of philosophical opponents. being led astray: They 
are in the same state as nonbelievers (see 3:6; Titus 3:3). 
14. as for you, abide: “To abide, stand fast, remain” (menein) 
is opposed to the state of the false teachers, “wandering 
about” or “being led astray.” from whom you learned: 
“From whom” is pl.; Timothy was taught not only by 
Paul but also by his family (1:5). 15. through the faith 
which is in Christ Jesus: Scripture —the author is thinking 
of the OT—is able to offer true instruction but only if 
read in the context of the faith of the Christian commu- 
nity. 16. every text of Scripture is inspired by God and ts useful: 
Since the author probably could not have imagined any 
scriptural texts that were not inspired, the other possible 
transl., “Every God-inspired text of Scripture is also 
useful,” should be rejected because of the context. On 
theopneustos, see TDNT 6. 453-55. Verse 16 is regularly 
referred to in discussions of biblical inspiration (> 
Inspiration, 65:9-16). 17. man of God: See 1 Tim 6:11. 
equipped for every good work: See Titus 1:16. 

53 (C) Concluding Exhortation (4:1-8). 1. / 
adjure you before God and Christ Jesus: Repetition of the 
language of 2:14 closes off the thought unit. his appear- 
ance: See Titus 2:11,13. 2. when timely and when not: This 
is unusual advice, since the ancients commonly urged 
speech only when it would be “timely.” But the “times” 
are in God’s hands (see Titus 1:3; 1 Tim 2:6; 6:15), and 
the speaker therefore can leave “timeliness” to God (see 
A. Malherbe, JBL 103 [1984] 235-43). 3-4. there will be 
a time: Cf. 3:15. This “time” is in fact part of the com- 
munity’s present experience. sound teaching: See Titus 
1:13; 2:1. 4. myths: See Titus 1:14. 5. be sober in every 
respect: The language is reminiscent of 3:14. Verses 3-5 
continue the pattern of exhortation by antithesis char- 
acteristic of 2 Tim. endure hardship, do the work of an 
evangelist: In 2:9 Paul speaks of “my gospel for which I 


902. The Pastoral Letters (2 Timothy 4:6-22) 


endure hardship even unto chains.” In 1:8 Timothy was 
invited to “join (with Paul) in enduring hardships for the 
gospel.” Responsibility for the Christian message is 
being passed from Paul to the next generation of church 
leaders. your ministry: Previously it was Paul’s “ministry” 
(1 Tim 1:12). 6-8. Paul’s death is depicted as being at 
hand and so he hands on his legacy to Timothy and to 
other future leaders. The images are found in Paul’s own 
letters: libation (Phil 2:17); contest and crown (1 Cor 
9:25); race (1 Cor 9:24; Phil 3:12). 
54 (V) Paul’s Situation and Needs (4:9-21). 
This is one of the longest closing sections found in the 
Pauline corpus (> NT Epistles, 45:8D). Given the fact 
that Paul did not write the Pastorals, this section is prob- 
ably best interpreted as providing vignettes of Paul as 
worthy models for imitation. On the geographical set- 
ting and proposed course of events, > 5 above. 

(A) Timothy Is to Come to Paul (4:9-13). 
10. Demas: In Phlm 24; Col 4:14 a faithful follower of 
Paul; but see comment on 2:18. Crescens: Not known 
from other sources. Galatia: The region in Asia Minor. 
Some mss. read Gallia, “Gaul.” 11. Luke: See Phlm 24; 
Col 4:14 (“Luke the physician”). As death approaches, 
Paul suffers abandonment by almost everyone, just as 
Jesus did (Matt 26:56; Mark 14:50). Mark: Probably the 
Mark of Phlm 24; Col 4:10, “the cousin of Barnabas.” 
John Mark, a colleague of Barnabas (Acts 12:12,25; 
15:37-39), is probably the same person, though he is 
said to have abandoned Paul at one point (Acts 13:13; 
15:38). 12. Tychicus: See Titus 3:12. 13. This verse is 
illustrative of Paul’s own practice of the philosophic 
virtue of self-sufficiency (see 1 Tim 6:6-8 and compare, 
e.g., Epictetus, Diss. 3.22.47-48) and of his interest in 
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the things of the mind and spirit rather than of the body. 
Paul’s sole material need is for his coarse winter cloak; 
beyond that he asks only for his books and parchments. 
Carpus: Not known from other sources. 
55 - (B) Paul’s Legal Situation (4:14-18).  14- 
15. The relationship of Alexander’s hostility to Paul’s 
initial legal defense (v 16) is uncertain, but the vb. 
enedeixato, “he showed, offered in proof,” can carry a 
legal sense. If that is correct, v 15b should then be 
translated, “for he very strongly opposed our argu- 
ments.” Alexander the coppersmith: The same one as men- 
tioned in 1 Tim 1:20? In Acts P. Thec. 1 Hermogenes “the 
coppersmith” opposes Paul (> 13 above). will repay him 
according to his works: Cf. Prov 24:12; Ps 62:12. 16-18. 
Paul is imagined as writing 2 Tim in the interval 
between his first and his second trial. Although aban- 
doned by “everyone” (see comment on 4:11), he is not 
abandoned by his Lord. Yet his life remains in peril (see 
4:6-8). from the lion’s mouth: See Ps 22:22. Ps 22 tells how 
God vindicates the just person who suffers persecution. 
will rescue me: See 3:11. Such “rescuing” did not exclude 
the possibility of physical death for Paul! 
56 (C) Greetings and Other Matters (4:19-21). 
19-20. Prisca and Aquila: A married couple that worked 
closely with Paul (see Rom 16:3; 1 Cor 16:19; Acts 18:2, 
18,26). Erastus: See Rom 16:23; Acts 19:22. Trophimus: 
Probably Trophimus of Ephesus (Acts 20:4; 21:29). 
Miletus is quite close to Ephesus. 21. The four indi- 
viduals mentioned are not known from other sources. 
(VI) Closing Blessings to Timothy and to 
the Readers (4:22). with your spirit: This “you” is sg. 
grace be with you: See Titus 3:15; 1 Tim 6:21; the “you” 
is pl. here. 
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INTRODUCTION 


2 (I) Authorship. The epistle’s claim to have 
been written by Peter (1:1) was accepted from Eusebius 
(HE 4.14.9) up to the 19th cent. Many modern scholars, 
however, do not accept the Petrine authorship. They 
either explain the epistle as the later work of a Petrine 
“school” (e.g., Best, Goppelt, Elliott) or regard it as a 
purely pseudepigraphical work (e.g., Brox). Arguments 
against authenticity are the following: (1) The Gk style 
in 1 Pet and the OT citations from the LXX could not 
come from Peter. (2) There is a heavy dependence on 
Pauline writings. (3) It is unlikely that Peter knew the 
addressees in Asia Minor. (4) There was no universal 
state persecution of the church in Peter’s time (see 5:9). 
(5) The churches to which 1 Pet was sent would not have 
existed in the time of Peter. As for (1), it was common 
practice in NT times for a person to give a secretary con- 
siderable freedom in the composition of letters (e.g., 
5:12; > NT Epistles, 45:19; cf. W. G. Doty, Letters in 
Primitive Christianity [Phl, 1973] 41). As for (2), the influ- 
ence of Paul in the early church has been exaggerated 
(see R. E. Brown and J. P. Meier, Antioch and Rome [NY, 
1983] viii). As for (3), Peter was certainly at Rome and 
died there. As in the case of 1 Clem., personal acquaint- 
ance with the addressees was not required. With the 
beginnings of the Jewish revolt, the Roman church 


could well have begun to exercise the leadership for- 
merly provided from Jerusalem. As for (4), the persecu- 
tion was an example of the harassment of Christians by 
the local population generally experienced throughout 
the whole church. As for (5), there is evidence for early 
Christian development in Bithynia (see Pliny, Ep. 
10.96). We simply do not know how soon the church 
developed in other places in Asia Minor. In favor of 
authenticity, there is the primitive theology of 1 Pet 
(eschatology, servant christology) and church order. 
Also, if 1 Pet were written shortly after Peter’s death, it 
is hard to explain why there is no hint of the horrendous 
persecution of the Roman church by Nero in ap 64 or 
of Peter’s martyrdom (cf. 4:12; 2 Pet 1:14-15; 1 Clem. 
5:4). Those who prefer to see in 1 Pet a later pseudepi- 
graphical work should establish the conditions that 
would have made this feasible (see N. Brox, Der erste 
Petrusbrief 43-47; “Tendenz und Pseudepigraphie im 
ersten Petrusbrief,” Kairos 20 [1978] 110-20; Falsche 
Verfasserangaben: Zur Erklarung der friihchristlichen Pseude- 
pigraphie [Stuttgart, 1975]). 

3 (II) Date, Occasion, Purpose. We have 
seen that there is good reason for dating 1 Pet just before 
Peter’s death, which took place probably in ap 65 in the 
persecution of Nero (Eusebius, HE 2.25.5). The letter is 
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addressed to “visiting strangers” (1:1), “resident aliens” 
(2:11), terms that indicate the precarious condition of 
Christians in the pagan world. They were mainly of 
pagan origin (see 1/1478) 230s 2-4), probably 
recently converted (see 1:14; 2:2; 4:12), and in danger of 
giving up the Christian faith in the face of pagan hostil- 
ity. There is no indication of an official state persecution: 
the letter counsels respect for government and emperor 
(2:13-17). By recalling the greatness of their vocation 
and by showing that persecution is a sign of their calling, 
the writer encourages and exhorts his readers to stand 
firm (5:12). Those who are regarded by the world as 
aliens and strangers have found a home in the Christian 
community. 
4 (III) Literary Genre. There has been much 
discussion since the time of A. von Harnack about the 
literary genre of 1 Pet. Some scholars have seen in 1:3- 
4:11 a baptismal homily or liturgy, with 1:1-2 and 
4:12-5:14 as later additions. R. Bultmann claimed to 
have discovered in the text a hymn (2:21-24) and a 
creedal confession (3:18-19,22) (“Bekenntnis- und Lied- 
fragmente im ersten Petrusbrief,” ConNT 11 [Fest. A. 
Fridrichsen; 1947] 1-14), and M.-E. Boismard 
developed this line of research to discover four hymns 
(1:3-5; 2:22-25; 3:18-22; 5:5-9); see his Quatre hymnes 
baptismales dans la premiére épitre de Pierre (Paris, 1965). 
Modern scholars admit that much creedal and 
hymnic material is incorporated into 1 Pet, but they see 
in it a real letter with its own literary unity and purpose 
(see Dalton, Christ’s Proclamation 76-77, Kelly, A Com- 
mentary 21). 
5 (IV) Doctrine. 1 Petisa pastoral document. 
By emphasizing the dignity of the Christian vocation, 
which provides a God-given “home” (oikos, 2:5; 4:17) for 
the “homeless” (paroikoi, 2:11; cf. 1:17), and the positive 
value of sharing the passion of Christ through persecu- 
tion, the writer encourages his readers to remain faithful. 
These two themes run through the whole letter, but 
reach high points in texts such as 2:4-10 (the “spiritual 
house”) and 2:18-25 (directly dealing with slaves but 
valid for all Christians). The climax of the letter seems 
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to come in 3:18-4:6, where Christians’ confidence in 
persecution is seen as based on the story of Christ’s 
salvific acts. 


(For a general view of the theology of 1 Pet, see A. Vanhoye, 
“1 Pierre au carrefour des théologies du Nouveau Testament,” 
Etudes [ed. C. Perrot] 97-128.) 


6 (V) Outline. 1 Pet may be outlined as 
follows: 


(I) Introduction: Address and Greetings (1:1-2) 
(II) Part I: The Dignity of the Christian Vocation and Its 
Responsibilities (1:3-2:10) 
(A) The Christian Vocation (1:3-25) 
(a) Salvation Wrought by the Father, through the 
Son, Revealed by the Spirit (1:3-12) 
(b) Exhortation to Holiness (1:13-25) 
(B) Responsibilities of the Christian Vocation (2:1-10) 
(a) Exhortation: Live as God’s Children (2:1-3) 
) The New Household of God (2:4-10) 
(II) Part II: Witness of Christian Life (2:11-3:12) 
(A) Conduct in a Pagan World (2:11-12) 
(B) Traditional Catechesis (2:13-3:7) 
(a) Toward Civil Authority (2:13-17) 
(b) Domestic Code (2:18-3:7) 
(C) Above All, Love and Humility (3:8-12) 
(IV) Part III: The Christian and Persecution (3:13-5:11) 
(A) The Christian Approach to Persecution (3:13-4:11) 
(a) Confidence in Persecution (3:13-17) 
(b) Christ Is the Basis for Confidence (3:18—4:6) 
(i) Christ’s victory over sin applied to 
Christians by baptism (:18-22) 
(ii) The Christian through suffering re- 
nounces sin (4:1-6) 
(c) Christian Life and the Parousia (4:7-11) 
(B) Persecution Faced Realistically (4:12-5:11) 
(a) Joy in Actual Persecution (4:12-19) 
(b) Exhortation to Elders and Faithful (5:1-5) 
(c) Final Exhortation: Trust God, Who Brings 
You through Suffering to Glory (5:6-11) 
(V) Conclusion: This Is the True Grace of God: Stand 
Firm in It; Farewell (5:12-14) 


(For a discussion of the plan of 1 Pet, see Dalton, Christ’s Proc- 
lamation 72-83.) 


COMMENTARY 


7 (1) Introduction: Address and Greetings 
(1:1-2). Here we have a form of opening formula 
common in Jewish official correspondence (> NT 
Epistles, 45:6-8A). 1. Peter: The Gk version of the Aram 
Kepa’, “rock” (see Matt 16:17-18). His central position 
in the early church is reflected in the Gospels (e.g., Matt 
16:16-19; Luke 22:32; John 21:15-19). He is the leader 
of the original apostles (Mark 3:16 par.; Gal 1:18). to the 
chosen sojourners: The last term means, more technically, 
“visiting strangers.” This, with the “resident aliens” of 
2:11, designates Christians as an inferior social class 
without the rights of citizens. of the Diaspora: This is a 
technical term for Jews living in groups outside the holy 
land in Hellenistic times (Deut 28:25 LXX; 30:4), 
applied to Christians (Jas 1:1) and here to largely Gentile 
Christian communities. Pontus, Galatia, Cappadocia, Asia, 
Bithynia: Either Roman provinces (Pontus and Bithynia 
forming one province) or names denoting earlier 
districts. 2. according to the foreknowledge of God the Father, 
by the sanctifying action of the Spirit, for obedience and for 
sprinkling of the blood of Jesus Christ: The election of the 
Christian to the new covenant (cf. Exod 24:8) involves 


the cooperation of Father, Spirit, and Son. This trini- 
tarian reference is expanded in 1:3-12. grace and peace: In 
addition to the regular greeting, the typically Jewish “be 
multiplied to you” is added (see Dan 4:1; 6:25). 
8 (II) Part I: The Dignity of the Christian 
Vocation and Its Responsibilities (1:3-2:10). 

(A) The Christian Vocation (1:3-25). 

(a) SALVATION WROUCHT BY THE FATHER, 
THROUGH THE SON, REVEALED BY THE SPIRIT (1:3-12). 
3. blessed be the God and Father of our Lord Jesus Christ, 
who... caused us to be born again: The Father’s initiative in 
the Christian’s election is celebrated in the form of a 
blessing common in Jewish tradition (see Gen 9:26; Pss 
66:20; 68:20; 72:18; 1 Kgs 1:48; 2 Macc 15:34). He is 
revealed and does all things through his Son. Christians 
enter into the new divine life through “the living and 
abiding word of God” (1:23), “the word which was 
preached to them” (1:25). to a living hope: A dominant 
theme of 1 Pet, much deeper than a word-count suggests 
(1:3,13,21; 3:5,15). through the resurrection: This refers not 
only to “living” but also to “caused to be born again.” 
4. for an imperishable inheritance: The promises made to 
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Israel are seen as fulfilled also in the Christian church. In 
the OT the inheritance is primarily the land of Israel 
(Deut 15:4). As opposed to the land, the Christian 
inheritance is “imperishable.” kept in heaven for you: Cf. 
Col 1:5; Phil 3:20; Gal 4:26. 5. through faith: “Faith” has 
a wide range of meanings in 1 Pet (Sd On2 le Ge es 7 ie 
2:6,7). Here it refers to that trust in God which is essen- 
tial for salvation. salvation ready to be revealed: Eschato- 
logical salvation (see 1:9,10; 3:21) is imminent (see 1:20; 
4:5,13,17; 5:10). 6. in this you rejoice: “This” refers to the 
whole thought of 1:3-5. “Rejoice” expresses religious, 
eschatological joy (see 4:13; Matt 5:12; Jude 24; Rev 
19:7). Note the inclusio formed by this verse and 4:12~-13. 
trials: In 1 Pet, Christian experience of social dislocation 
in a pagan world is normally called “suffering” (in both 
noun and vb. forms): 1:11; 4:13; 5:9; 2:19,20; 3:14,17; 
4:1,15,19; 5:10. This is linked with the “sufferings” of 
Christ (5:1; 2:21,23; 3:18; 4:1). 8. without having seen him: 
The author of 1 Pet is presented in 1:1 as one of the 
original apostles who had “seen” Jesus (cf. Acts 1:21-22). 
9. receiving as the goal of your faith the salvation of your souls: 
Eschatological realities are inaugurated now in the 
church by faith. “Soul” in 1 Pet (1:9,22; 2:11,25; 3:20; 
4:19) has the meaning of “self” or “person” (— Pauline 
Theology, 82:104). 10. about this salvation: The link word 
“salvation” indicates a new topic, the role of the Spirit 
(1:10-12; cf. 1:2). prophets: Not Christian prophets but 
those of the OT (see Matt 1:22-23; Rom 1:2; 4:23; Acts 
3:18). 11. the Spirit of Christ: This refers more probably 
to the holy Spirit (see 1:12; Rom 8:9; Phil 1:19; Acts 
16:7). the suffering destined for Christ and the subsequent 
glories: The passion of Christ and the stages in his glori- 
fication bear on the message of 1 Pet (see 1:6-7; 4:13, 
5:1,10). 12. to them it was revealed: The prophets were to 
serve a people to whom “now,” in the age of the church, 
the gospel has been proclaimed. things into which the angels 
yearn to look: The image is that of peering through a 
window (cf. 7 Enoch 9:1 Gk). 
9 (b) ExHorTATION TO Hoxiness (1:13-25). 
13. gird up your minds: The picture of a man tucking up 
his long robe into his belt and preparing for action (see 
1 Kgs 18:46; Jer 1:17; Luke 17:8) is here applied to 
readiness for the parousia (see Luke 12:35). 14. obedience: 
The Christian is to obey the law of holiness of the new 
covenant (cf. 1:2). former ignorance: The majority of the 
addressees had been pagans (see 1:18; 4:3-4). 15. holy: 
The basic meaning is “separated,” “dedicated,” the 
opposite of “profane.” The covenant relationship with 
God not only set Israel apart but also required ethical 
standards. 16. See Lev 11:44; 19:2; 20:7,26. 17. invoke as 
Father; Christians’ intimacy with God as Father is not an 
excuse for careless conduct (cf. 4:17; Heb 12:5-11; Acts 
10:34; Rom 2:10-11). the time of your existence as resident 
aliens: This does not refer to an “exile from heaven,” but 
to the social dislocation that Christians experience in a 
pagan world. 18. not ransomed . . . with silver: An allusion 
to Isa 52:3 (see comment on Rom 3:24). 19. precious blood 
of Christ: In the Jewish concept of sacrifice, blood 
represented life (see Lev 17:14). Here the reference is to 
the blood of the Passover lamb (see Exod 12:7,13; Rev 
Ss oeeiely fotleb Ole et) Cores schnell 29; 19:36). 
like a lamb without blemish: This was required for every 
victim (see Lev 22:19-25) and in particular for the 
Passover lamb (see Exod 12:5). 20. predestined-. . . made 
manifest: This is probably a fragment of an ancient creed 
or hymn (cf. 2 Tim 1:9-10; see M.-E. Boismard, Quatre 
. hymnes 57-109). God’s eternal plan (cf. Rom 16:25-26; 
1 Cor 2:7; Col 1:26; Eph 3:9-10; Titus 1:2-3) is “made 
known” by the incarnation at the inauguration of the 
“last times” (see comment on Rom 5:14; 1 Cor 10:11). 
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21. so that your faith may also be your hope in God: Or, “so 
that your faith and your hope are in God” (see W. J. 
Dalton, “‘So that Your Faith May Also Be Your Hope,’” 
Reconciliation and Hope {Fest. L. L. Morris; ed. R. J. 
Banks; Exeter, 1974] 262-74). 1:22-25 is added to com- 
plete the triad of faith, hope, and love. 23. born anew: The 
reception of the gospel by faith (cf. 1:24) brings about 
the new birth (cf. 1:3). living and abiding: These epithets 
should be taken with “word” rather than with “God.” 
24. Isa 40:6-8 LXX. 
10 (B) Responsibilities of the Christian Voca- 
tion (2:1-10). 

(a) EXHORTATION: Live as Gop’s CHILDREN 
(2:1-3). 1. put off: This is a technical term of baptismal 
exhortation (cf. Rom 13:12; Eph 4:22,25; Col 3:8; Jas 
1:21). 2. newborn infants: The image of 1:3,23 is 
developed. The implication is that those addressed are 
recently converted Christians. pure milk of the word: 
“Pure” also means “without deceit” and is thus opposed 
to the “deceit” of 2:1. Logikos here means “of the word” 
rather than “spiritual” (cf. 1:23-25). 3. seeing that you have 
tasted that the Lord is good: From Ps 34:9, a psalm much 
used in 1 Pet, e.g., 2:4; 3:10-12. 
11 (b) THE New HouseHotp oF Gop (2:4-10). 
4. the living stone . . . chosen, honored: The writer anticipates 
his citation of Isa 28:16 and Ps 118:22 in 2:6-7 in begin- 
ning his picture of the church as a new “spiritual house- 
hold” (2:5). 5. living stones... spiritual household: By 
sharing the life of the risen Lord, Christians become 
with him a household formed by the holy Spirit (cf. 
4:17). to be a holy priesthood .. . spiritual sacrifices: Chris- 
tians, viewed corporately as a body of priests (cf. 2:9), 
present their lives of faith and love to God as a sacrifice 
(cf. Rom 12:1; Eph 5:2; Phil 4:18). 6. An adapted form 
of Isa 28:16 LXX. 7. to you who believe belongs the honor: 
“Honor” echoes the adj. “honorable” (“precious”) of 2:6. 
Citations from Ps 118:22 and Isa 8:14 indicate the lot of 
those “who do not obey the word” (2:8). 8. as they were 
destined to do: The unbelievers are destined by God to 
“stumble.” In this context, these are the pagan perse- 
cutors (cf. 4:5,17-18). 
12 9. chosen race: In this verse four OT titles of 
Israel are now applied to the new household of God to 
indicate its unique dignity. The first is taken from Isa 
43:20. Basic to this dignity is divine election (cf. 1:1; 
5:13). a royal house, a body of priests: See comment on 2:5. 
This phrase is better taken as two nouns than as a noun 
with an adj., “royal priesthood” (cf. Rev 1:6; 5:10; Exod 
19:16 LXX). a holy nation: The third title is also taken 
from Exod 19:6. As Israel was holy, chosen, and loved by 
God (Deut 7:6-9), so also is the new people of God. For 
“holy,” see comment on 1:15. God’s own people: Lit., “a 
people for possession,” a combination of Isa 43:21 and 
Mal 3:17 (cf. Acts 20:28; Titus 2:14). Christians have 
become God’s “possession” by the shedding of the 
precious blood of Christ (see 1:19). that you may proclaim 
the mighty deeds: An adaptation of the second part of Isa 
43:21 LXX. For God’s new household his mighty deeds 
are found in the death and resurrection of Jesus. This 
proclamation refers to the Christian witness to the 
gospel (cf. 2:5). of him who called: It is God, not Christ, 
who calls (cf. 1:15; 2:21; 3:9; 5:10). out of darkness... into 
light: This is more aptly applied to converts from pagan- 
ism (1:18; 4:3). 10. no people... God’s people: An appli- 
cation of Hos 1:6,9,10; 2:25 to the Christian church. 


(Sandevoir, P., “Un royaume de Prétres?” Etudes [ed. C. Perrot] 
219-29. Elliott, J. H., The Elect and the Holy (NovTSup 12; 
Leiden, 1966). Brox, Der erste Petrusbrief 108-10.) 
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13 Part Il: Witness of Christian Life (2:11-3:12). 

(A) Conduct in a Pagan World (2:11-12). 
11. visiting strangers and resident aliens: See comment on 
1:1. By becoming Christians, the addressees were 
reduced to the level of an inferior social class (cf. Heb 
10:32-34). In 1 Pet, unlike in Heb, the true home of the 
Christian is not so much the world to come as the Chris- 
tian community. 12. conduct: A favorite word of 1 Pet 
(1531S P2412; 3:12.16, vb., V7) Christian witness 
may bring pagans finally to God. 

14 (B) Traditional Catechesis (2:13-3:7). 

(a) TowarD Crvit AutHority (2:13-17).13. be 
subject: This is the basic Christian attitude in social 
behavior (cf. 2:18; 3:1; 5:5), reflecting the God-given 
order of society. every human institution: In ordinary 
Greek, ktisis is used for the “founding” of a city. In the 
LXX and the NT it indicates something created by God. 
Here both ideas seem to be included: human institutions 
come from God (cf. Rom 13:1). for the Lord’s sake: The 
risen Christ is meant. 15. the ignorance of foolish people: 
Christians should aim at making a good impression on 
hostile pagans by blameless lives (cf. 3:15-16). 16. live as 
free human beings: Cf. Matt 17:26; Luke 4:18-21; John 
8:32; Rom 8:2; 1 Cor 7:22; 2 Cor 3:17; Gal 5:1. as slaves 
of God: Christian freedom is liberation from sin and 
readiness to do God’s will. Unsocial behavior under the 
pretext of freedom is an aberration. 17. honor all people: 
These commands fall into two pairs, the last pair being 
an adaptation of Prov 24:21 (cf. Matt 22:21). The favor- 
able attitude shown in this passage to public authority 
throws light on the dating of 1 Pet (cf. Rom 13:1-7; > 
3 above). 

15 (b) Domestic Cope (2:18-3:7). In this 
section we have instruction on the behavior of Christian 
slaves (2:18-28), wives (3:1-6), and husbands (3:7). 
Similar codes are found in Col 3:18-4:1; Eph 5:22-6:9 
(cf. 1 Tim 2:1,8-15; 6:1-2; Titus 2:1-10). See Goppelt, 
Der erste Petrusbrief 163-79; D. L. Balch, Let Wives Be 
Submissive (SBLMS 26; Chico, 1981). 18. house-slaves: 
Despite the NT teaching on freedom (see comment on 
2:16), the early church did not see the inherent social evil 
of slavery (cf. 1 Cor 7:21; Eph 6:5-8; Col 3:22-25). See 
M. Carrez, “L’Esclavage dans la Premiére Epitre de 
Pierre,” Etudes (ed. C. Perrot) 207-16. fear: Reverence 
for God, not fear of human beings. 19. because of your 
consciousness of God: The Gk syneidésis, commonly trans- 
lated “conscience,” can have various meanings according 
to the context (cf. 3:16,21; — Pauline Theology, 
82:144). 21. to this you have been called: This introduces a 
section (2:21b-25) that is commonly understood as part 
of a primitive Christian hymn based on Isa 53:4~12 (see 
Goppelt, Der erste Petrusbrief 204-7). 22. Cf. Isa 53:9. 
23. he entrusted everything to the One who judges justly: In the 
Gk text, there is no object of the vb. “entrusted.” The 
sense is best left vague. 24. he bore our sins to the tree in his 
body: Cf. Isa 53:4,12. “Tree” or “wood” is a very early 
term for the cross (see Acts 5:30; 10:39; 13:29; Gal 3:13). 
so that we might cease from sins: Cf. Rom 6:10-11. healed: 
Cf. Isa 53:6. 25. shepherd and guardian: The Suffering 
Servant, vindicated by God in the resurrection (cf. Isa 
52:13; 53:11), becomes the Good Shepherd (cf. John 
10:11; 13:10; for the OT background, see Ps 23; Isa 
40:11; Ezek 37:24). “Shepherd” and “guardian” (episko- 
pos) later became ecclesiastical terms (cf. 5:2-4; Acts 
20:28). 

16 3:1 who disbelieve the word: Christian wives may 
still hope to win over their pagan husbands, not by 
preaching but by good example. 2. pure and reverent 
behavior: Lit., “pure behavior with fear (of God).” 3. your 
adornment: Cf. 1 Tim 2:9. 4. the hidden person of the heart: 
“Person” translates anthropos, “human being.” (Cf. the 
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“inner human being” in Rom 7:22; 2 Cor 4:16; Eph 
3:16). 6. Sarah: The mother of Israel (cf. Isa 51:2). calling 
him lord: In Gen 18:12, the title “lord” is merely conven- 
tional, but Jewish tradition interpreted it as an indication 
of Sarah’s obedience to Abraham. 7. live with your wives 
considerately: The husband is not to exercise the absolute 
rights given to him by pagan society, but to act with 
understanding love (cf. 1 Thess 4:4-5; Eph 5:25). giving 
honor to the female as the weaker sex: This attitude 
represents the patriarchal system of the ancient world, 
according to which women, because weak, were given 
special honor (cf. 1 Cor 12:22-23). joint heirs of the gift of 
life: This concept helped to transform marriage in Chris- 
tian society (cf. Gal 3:28). your prayers may not be hindered: 
Proper marital relationships cannot be separated from 
relationship with God expressed in prayer. 

17 (C) Above All, Love and Humility (3:8-12). 
8. united in mind... : In the Gk text, five adjs. sum up the 
traditional ideal of Christian community life. 9. do not 
return evil for evil: Cf. Rom 12:17; 1 Thess 5:15; 1 Cor 
4:12. bless: The vb. here means “invoke God’s blessing.” 
that you might inherit a blessing: Christians are the heirs of 
the OT blessings (cf. Gen 27:29; 49:25-26). 10-12. Ps 
34:13-17 (LXX, with slight changes). The terms 
“peace,” “life,” “good days,” are given a deeper meaning 
as realities of Christian existence. 

18 (IV) Part II: The Christian and Persecu- 
tion (3:13-5:11). After early vague references to 
persecution (1:6-7; 2:12,15,19~20; 3:9), the author now 
treats the topic explicitly. 

(A) The Christian Approach to Persecu- 
tion (3:13-4:11). 

(a) CONFIDENCE IN PERSECUTION (3:13~17). 
13. who will harm you?: The “harm” here is the weakening 
or loss of Christian faith. 14. if indeed you should suffer: 
The “if” does not imply that the possibility of suffering 
is remote, but rather is a gentle introduction to a painful 
subject. blessed: Cf. Matt 5:10-11. 15. reverence Christ as 
Lord: The “Lord” of Isa 8:13 is God; here the title is 
applied to Christ. a defense: This does not imply a court 
of law. the hope that is in you: Cf. Col 1:27. 16. may be put 
to shame: The pagan accuser, being “put to shame,” will 
desist from harassing Christians. 17. better to suffer for 
doing right... than for doing wrong: In this text, “better” 
means “more suitable,” not “morally better.” The writer 
is aware of the fact that some Christians may, by their 
bad conduct, give ground for pagan hostility. 

i) (b) Curist Is THE Basis FOR CONFIDENCE 
(3:18-4:6). 

(i) Christ’s victory over sin applied to Christians by 
baptism (3:18-22). The context is that of an exhortation 
to Christians, in danger from their social alienation, to 
remain faithful. In the interpretation offered here, the 
spirits to whom Christ made proclamation are the 
archetypal angelic sinners, who, according to Jewish 
tradition, instigated the “original sin” of human beings 
at the time of the flood and who continue to induce 
humans to do evil. Christ’s proclamation to these 
sinners, on the occasion of his ascension, is a mythical 
way of saying that, by his death and resurrection, he has 
conquered all evil: he proclaimed himself the risen One. 
The association of these spirits with the flood gives the 
writer an opportunity of a typological development 
(3:20-22): just as Noah was rescued from the evil world 
of his day by water, so are Christians rescued through 
the water of baptism. In the new covenant, Christians 
make a pledge to live in keeping with God’s will. This 
is effective only through the power of the risen and 
triumphant Christ (3:21-22). 

20 In the Apostles’ Creed we read: “He descended 
into hell.” This is a way of saying that Jesus really died, 
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that he went to the abode of the dead (cf. Rom 10:6-7; 
Heb 13:20; Acts 2:24,31; Matt 12:40). Later speculation 
was concerned with the activity of Christ in the abode 
of the dead. The interpretation presented here maintains 
that 1 Pet 3:19 has nothing to do with Christ’s descent. 
The following is a sketch of the history of the text’s 
interpretation. (1) Up to the time of Clement of Alexan- 
dria (AD 150-215), there is no clear link between 1 Pet 
3:19 and Christ’s descent. (2) Clement understood the 
text as a preaching of the gospel by the soul of Christ, 
in the world of the dead, to the souls of the sinners of 
the flood (Strom. 6:6; GCS 15. 454-55). This view, in 
modified form, is proposed by some modern scholars 
(Goppelt, Vogels). (3) According to Augustine, Christ, 
in his divine preexistence, preached through Noah to the 
sinners of the flood (Ep. 164; CSEL 44. 521-41). 
(4) Robert Bellarmine supposed that the sinners of the 
flood had repented of their sins before death. Christ’s 
soul, on the occasion of the descent, announced their 
liberation from limbo. (5) A later view, proposed by F. 
Spitta (Christi Predigt an die Geister [G6ttingen, 1890]), 
held that the disobedient spirits were not the souls of 
human beings, but the rebellious angels who, in Jewish 
tradition, instigated the human sin that provoked the 
flood. Some authors place Christ’s proclamation during 
his descent (Selwyn, Reicke); others (Gschwind, Dalton) 
on the occasion of Christ’s ascension. The last explana- 
tion is used here. Verses 18-22 are probably a conflation 
of a creedal statement or hymn (3:18,22) and a catecheti- 
cal section on baptism (3:19-21). 
21 18. Christ too suffered: The better-attested 
reading apethanen, “died,” is probably due to harmoniza- 
tion with the regular NT creedal statement: “Christ died 
for our sins” (cf. Rom 5:6; 6:10). The vocabulary of 1 Pet 
and the context require the reading “suffer” (cf. 3:14,17; 
4:1). in the flesh . . . in the spirit: This distinction is not that 
of “body” and “soul” as found in Gk philosophy. Thus, 
3:19 does not refer to the activity of Christ’s “soul.” The 
text refers to two spheres of Christ’s existence, that of 
his earthly life and that of his state as risen Lord trans- 
formed by the Spirit (cf. Rom 1:3; 1 Cor 15:45; 1 Tim 
3:16). 19. in which: Some translate en hd kai as “on this 
occasion,” but the proximity of the rel. pron. hd to the 
noun “spirit,” the very common NT phrase “in the 
spirit,” and the universal interpretation of the early 
Greek-speaking commentators all point to taking “in 
which” as the equivalent of “and in this spirit.” Christ 
made his proclamation as the risen Lord. to the spirits in 
prison: In NT usage, “spirits,” without a qualifying 
phrase (cf. Heb 12:23), means “supernatural beings,” not 
“human souls.” In 7 Enoch, a book very popular in early 
Christian times, Enoch, on a mission from God, went 
and announced to the rebellious angels (cf. Gen 6:1-2) 
that they were condemned to prison (see 7 Enoch 6-11; 
12-16; cf. OTP 1. 15-22). In this tradition, the rebellion 
of the angels is expressly linked with the flood (T. Naph. 
3:5 [OTP 1. 812]). In a later development, Enoch passes 
through the heavens and meets the rebellious angels 
imprisoned in the second heaven (2 Enoch 7:1-3; 18:3-6 
[OTP 1. 113-14, 131-32]). The story of Enoch is 
applied in 1 Pet 3:19 to the risen Christ, who in his 
ascension passed through “all the heavens” (see Eph 
4:8-10; Heb 4:14; cf. 1 Tim 3:16; Phil 2:9; Eph 1:20; 
6:12; Heb 7:26). All hostile spirits were made subject to 
him (cf. Eph 1:20-22; 4:8; 1 Pet 3:22). he went: This 
refers to the activity of Christ after his bodily resurrec- 
tion. Such a “going” is naturally taken as his ascension 
* into heaven (cf. 3:22; Acts 1:10-11). made proclamation: 
The vb. ekéryxen means “act as a herald” (kéryx). It is 
commonly used in the NT of the proclamation of the 
gospel. Here, Christ proclaims himself as “Lord” (cf. 
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Phil 2:11). As in 3:22, the power of the hostile spirits is 
declared to be at an end. Both in 3:19 and in 3:22, the 
writer is concerned not with the psychological reaction 
of the spirits but only with the liberation of human 
beings from their power. 

22 20. who disobeyed: In later Jewish tradition, the 
obscure text of Gen 6:1-2 is developed into an elaborate 
story. The “sons of God” were angels who sinned with 
women and were responsible for the moral corruption 
of human beings that provoked the flood. This is one 
version of the primeval or “original” sin: “The whole 
earth has been corrupted by Azaz’el’s teaching of his 
actions; and write upon him all sin” (7 Enoch 10:8 [OTP 
1. 18]; cf. Josephus, Ant. 1.3.1 § 73; 1 Enoch 15:1-11; Jub. 
5). The word apeithein, “disobey,” is used elsewhere in 
1 Pet (2:8; 3:1) for the rejection of the gospel. while God’s 
patience waited: In late Jewish tradition, “God cursed the 
watchers (angels) at the flood” (T. Naph. 3:5). Their story 
and that of human sinners are inextricably bound 
together. Noah (see 2 Pet 2:5) warned his sinful contem- 
poraries of the coming punishment, in the hope that they 
might repent. eight persons: The number eight (cf. 2 Pet 
2:5) is a symbol of the resurrection (cf. Justin, Dial. 
138.1-2). were brought safely to the ark through water: The 
picture is that of Noah and his family passing through 
the rising waters (cf. 1 Cor 10:1-2; Midr. Gen. Rab. 7:7). 
21. baptism: Christians are saved by “passing through” 
the waters of baptism. In this sense, the water of baptism 
is a counterpart, “antitype,” of the water of the flood. not 
the removal of the dirt of the body: Lit., “not the putting aside 
of the dirt of the flesh.” This would be a strange way of 
referring to the act of mere washing. The language is 
better suited to the Jewish rite of circumcision. As the 
church of Rome was probably founded from Jerusalem, 
this comparison could be a regular part of its catechesis 
(cf. Col 2:11; 3:8-9; Eph 4:22; Dalton, Christ’s Proclama- 
tion 215-24). a pledge to maintain a right attitude: The Gk 
eperoteéma means “question,” but it became a technical 
term for making a contract. The Gk syneidésis, often 
translated “conscience,” does not refer here to a subjec- 
tive state, but to an objective disposition or attitude. 
resurrection: See 1:3; 3:18; cf. Rom 6:3-9). 22. gone into 
heaven: The Gk vb. poreutheis is used here, as in 3:19. 
God’s right hand: An application to Christ of Ps 110:1 (cf. 
Matt 22:24; Acts 2:33-35; Rom 8:34; Heb 8:1). 
angels... made subject to him: A similar theme to that of 
the “proclamation to the spirits” of 3:19. Christians by 
baptism share the victory of Christ over all hostile spirits 
(cf Phil 2:10) Cor 15:24,27, Epi 1-21-9625 @ol 
2:10,15). 


(Dalton, Christ’s Proclamation. Gschwind, K., Die Niederfahrt 
Christi in die Unterwelt [NTAbh 2/3-5; Miinster, 1911]. Reicke, 
B., The Disobedient Spirits and Christian Baptism [Copenhagen, 
1946]. Vogels, H.-J., Christi Abstieg ins Totenreich und das 
Lauterungsgericht an den Toten [FTS 102; Freiburg, 1976]. Perrot, 
C., “La descente aux enfers et la prédication aux morts,” Etudes 
231-46. Brox, Der erste Petrusbrief 182-89.) 


23 (ii) The Christian through suffering renounces sin 
(4:1-6). 1. Christ has suffered: The theme of Christ’s 
suffering (3:18) is taken up again as a motive for Chris- 
tian life. the same thought: This is better taken as referring 
to the preceding context. The following hoti is thus to be 
translated “because” (cf. 2:21; 3:18). The Christian who 
takes up a life of suffering (pathon) with Christ is thereby 
dedicated to a moral life which rejects sin (cf. 1 John 3:6; 
Rom 6:1-11). 4. they are surprised: Here we have a graphic 
picture of the situation of newly converted Christians 
and of the pressure put on them to return to pagan ways. 
5. judge the living and the dead: A creedal formulation that 
presents the risen Christ at the parousia as judge of all 
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human beings, both those living on earth and those 
already dead (cf. Acts 10:42; Rom 14:9; 2 Tim 4:1). 6. 
he was preached: NT usage favors the translation given 
here (see Acts 5:42; 8:35; 11:20; Gal 1:16; cf. 1 Cor 
15:12; 2 Cor 1:19; 1 Tim 3:16). even to the dead: The 
preaching about Christ is the normal preaching of the 
gospel on earth. The point of the text is to vindicate 
those Christians who had accepted the gospel on earth 
but who had since died (cf. 1 Thess 4:13-18). This text 
has quite a different theme from that of 3:19. 
24 (c) CHRISTIAN LIFE AND THE PAROUSIA (4:7- 
Wij. 7. the end Ciao. 7; 2312545) 10775:4,10; Luke 
21:36; 1 Cor 7:29; 10:11; Jas 5:8. 8. love covers a multitude 
of sins: A Christian proverb derived from the MT of 
Prov 10:12. In the latter, the sins that are “covered” are 
those of the people loved; here they are those of the 
person who loves (cf. Jas 5:20; Luke 7:47; 1 Cor 13:7). 
9. hospitable: Cf. Rom 12:13; Heb 13:2; 3 John 5-8; Matt 
25:23: Luke 7:44-47; 11:5-10; 14:12. stewards: Chris- 
tians are stewards (oikonomoi) in the household (otkos) of 
God (see 2:5; 4:17). 11. whoever speaks: Teachers and 
preachers in the community should communicate the 
genuine message of the gospel (cf. 1 Thess 2:13; 2 Cor 
5:20). to whom: This doxology is addressed to the Father 
(as in Rom 16:27; Rev 1:6). 
25 (B) Persecution Faced Realistically (4:12- 
5:11). Throughout the letter the writer has prepared 
the readers for this confrontation with persecution (see 
1:6-7; 2:12,21-24; 3:14,17; 4:1). 

(a) Joy 1n AcTuAL PERSECUTION (4:12-19). 
12. do not be surprised: This indicates a time before regular 
state persecutions: ordeal by fire: The image of 1:6-7 is 
taken up again. 13. share the suffering of Christ: We go 
beyond the imitation (2:21) of Christ’s sufferings to a 
deeper participation (2:24—25; 3:18; 4:1). 14. Cf. 3:14. 
the Spirit of glory and of God: The text, which is inspired 
by Isa 11:2 LXX, is difficult and may be corrupt. We 
have here an echo of 1:8: “You exult with joy .. . full of 
glory.” 15. mischief-maker: The Gk allotriepiskopos is a very 
rare term indicating a person who meddles in another’s 
business (cf. Acts 16:20-21). 16. as a Christian: Cf. Acts 
11:26; 26:28. This does not mean that being a Christian 
was a public crime. The situation is that of 2:15; 3:16; 
4:4, do not be ashamed: Christians are not facing death but 
public opprobrium. 17. judgment: The present sufferings 
of Christians are the beginnings of the eschatological 
judgment, a purification of “God’s household” (cf. Mark 
13:8-13; 1 Cor 11:31-32; Mal 3:1-6). This judgment 
will be terrible for the unbelieving pagans (cf. 2 Thess 
1:5-10). 18. Prov 11:31 LXX. 19. commend their souls... 
Creator: There is no reference to martyrdom. Here alone 
in the NT God is called Creator. 
26 (b) ExXHORTATION TO ELDERS AND FAITHFUL 
(5:1-5). This addition to the code of 2:13-3:7 (cf. 
1 Tim 3:13; 5:4-19) reveals a relatively undeveloped 
church structure. elders: This office of pastoral leadership 
was taken from contemporary Judaism. fellow elder: A 
term coined by the author to indicate solidarity between 
apostle (see 1:1) and elders, like Paul’s “fellow workers” 
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(Rom 16:3,9,21gaeimin2 25,5425; Phlm 24; Col 4:11, 
2 Cor 8:23). witness: One who testifies, not necessarily 
“eyewitness” (cf. Luke 24:48; Acts 1:8; 22:15,20; Rev 
2:13; 17:6). 2. tend the flock of God: In 5:2-33 we have the 
picture of an ideal pastor (cf. John 21:15-17; Acts 20:28; 
Eph 4:11). Church leaders were paid (cf. Acts 20:33-34, 
1 Cor 9:7-14; 2 Cor 12:13~18; 1 Tim 5:17-18; Matt 
10:10); hence, the warning against greed (cf. Titus 1:7; 
1 Tim 3:8). Some mss. add episkopountes, “overseeing” (cf. 
2:25). 4. chief shepherd: Cf. 2:25. Christ calls other 
shepherds to share his ministry and glory. 5. younger: 
“Elder” designates both age and office. “Younger,” as 
contrasted here with “elder,” refers to age rather than to 
some subordinate ministry. clothe yourselves: The image 
behind the rare Gk verb enkombdsasthe is that of'a slave 
putting on an apron for menial work. The citation is 
from Prov 3:34 LXX; cf. Jas 4:6-10. 

27 (c) Fina ExuortaTion: Trust Gop, WHo 
Brincs You THROUGH SUFFERING TO GLORY 
(5:6-11). 6. Humble yourselves: A link word with 
“humble” of 5:5. God’s mighty hand: An image recalling 
God’s great acts of deliverance (see Exod 3:19; 6:1; Deut 
9:26), but here even more the discipline he exercises over 
his people (see Job 30:21; Ps 32:4; Ezek 20:34—-35). 7. 
Citation from Ps 55:23 LXX with an echo of Wis 12:13 
(cf. Matt 6:25-34). 8. be watchful: Cf. 1:13; 1 Thess 5:6; 
Matt 24:42; Luke 21:34-36; Rom 13:11-12). your ad- 
versary: Gk antidikos means “opponent” in a lawsuit. the 
devil: In the LXX the Gk term diabolos, “devil,” translates 
the Hebr Satan, “accuser” (Job 1-2) and was later applied 
to the leader of the fallen angels. a roaring lion: See Ps 
22:14; as such, the devil incites pagans in their persecu- 
tion of Christians. 9. your brotherhood in the world: Chris- 
tians everywhere were facing the same problem of 
alienation and harassment. 10. the God of all grace: This 
verse sums up some of the chief elements of the letter, 
“suffered,” “grace,” “calls,” “glory.” 

28 (V) Conclusion: This Is the True Grace of 
God: Stand Firm in It; Farewell (5:12-14). These 
verses could well have come from Peter’s hand (cf. 1 Cor 
16:14; Gal 6:11; Col 4:18; 2 Thess 3:17). 12. Silvanus: 
The companion of Paul (cf. 1 Thess 1:1; 2 Thess 1:1; 2 
Cor 1:19; called “Silas” in Acts 15:22,27,32,40; 16:19, 
25,29; 17:4,10,14,15; 18:5). I have written: In Greek “to 
write by means of someone” can mean “to send a letter 
using someone as a courier.” briefly: This refers to the 
composition of the letter. the true grace: Persecution is a 
gift of God (cf. 2:19). stand firm in it: Here alone in NT 
letters the Gk eis means “in,” a possible sign of Peter’s 
imperfect Greek (cf. ZBG § 99-111). 13. she who is at 
Babylon: The church at Rome (cf. 2 John 13). “Babylon” 
was a cryptogram for “Rome” (cf. Rev 14:8; 2 Apoc. Bar. 
11:1-2; 67:7; 2 Bsdr. 3:12,28; Sib. Or. 5:143,159). Mark, 
my son: John Mark, originally of Jerusalem (Acts 
12:12~-17), associated later with Peter in the writing of 
Mark’s Gospel (see Eusebius, HE 3.39.15), otherwise 
known in the NT as Paul’s fellow worker (Acts 12:25; 
2 Tim 4:11). 14. kiss: See comment on Rom 16:16. ~* 
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INTRODUCTION 


2 (1) Authenticity. According to its opening 
verse, this first of the Catholic Epistles (+ NT Epistles, 
45:17) is written by “James, a servant of God and of the 
Lord Jesus Christ.” Who is this James? Is he actually the 
author of the epistle? The use of the title “servant,” 
which suggests a church official, his presuming to 
address “the twelve tribes in the Dispersion,” and the 
unmistakable tone of authority throughout the letter all 
indicate someone of authority, well known in the 
church. This conclusion is confirmed by Jude 1, where 
the writer refers to himself as “brother of James.” Such 
a person is identifiable in the NT as James, “brother of 
the Lord” (Gal 1:19; cf. Matt 13:55; Mark 6:3) and leader 
of the early church in Jerusalem (Acts 12:17; 15:13; 
1 Cor 15:7; Gal 2:9,12), known to later tradition as 
“James the Just” (Eusebius, HE 2.23.4). This identifica- 
tion has been traditionally accepted in the church and is 
generally held by modern scholars. Although the 
Western church traditionally identified this James of 
Jerusalem with the apostle James (son) of Alphaeus 
(Mark 3:18; Acts 1:13), this view is now largely aban- 
doned (Wik-Schm, ENT 574). 
33 Did this James write the epistle attributed to 
him? Modern opinion is divided: A growing majority of 
contemporary scholars opt for pseudonymity (> 
Canonicity, 66:88), basing this largely on the following 


reasons: the excellent Gk style of the letter; the lack of 
attestation to its canonicity before the 3d cent. (and even 
later); indications of a date substantially after Paul 
(whereas James died ca. aD 62); and the apparent absence 
from the letter both of specifically Christian teaching 
and of the strict legalism and ritualism that the traditions 
about James the Just might lead one to expect. Although 
penetrating answers to each of these points individually 
have been provided by Davids, Mussner, Chaine, and 
their predecessors, the most widely held view today is 
that a Christian versed in both Hellenism and Judaism 
wrote the letter under the name of James of Jerusalem, 
in the latter part of the Ist cent. aD. The mediating view 
(Davids, Cantinat) that early tradition stemming from 
James of Jerusalem was updated and published by an 
unknown Christian teacher of a later Christian genera~ 
tion, has much to commend it. 

4 (II) Purpose and Destination. The epistle 
consists of a long series of exhortations, mostly brief and 
loosely connected, some developed at length. The one 
common trait, which gives the letter its distinctive qual- 
ity, is a concern that the faith of the recipients be not 
merely theoretical or abstract, but implemented in 
action, in every aspect of their lives. In a situation where 
trials and temptations abound and where the poor suffer 
at the hands of the rich, Jas exhorts them to joy, 
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endurance, wisdom, confident prayer, and faithful re- 
sponse to the liberating word of God in a hostile world, 
as they wait for the coming of the Lord. Judging from 
the letter as a whole, the recipients would seem to be a 
group of Jewish-Christian communities outside Pales- 
tine, but living in an area where the name of James 
would have authority. 

5 (II1) Date and Place of Composition. A 
likely date would seem to be the early or middle sixties, 
after Paul’s teaching on faith and works, but before the 
destruction of Jerusalem in AD 70. In that case, Jerusalem 
could well have been the place of origin. If, however, the 
letter dates from after ap 70, Antioch or Alexandria 
would be candidates. 

6 (IV) Outline. The Epistle of James may be 
outlined as follows: 


(I) Opening Formula (1:1) 
(I) Opening Exhortation (1:2-18) 
(A) Joy in Trials (1:2-4) 
(B) Unwavering Prayer for Wisdom (1:5-8) 
(C) Attitudes of the Lowly and the Rich (1:9-11) 
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(D) Endurance Gains the Crown of Life (1:12) 
(E) Genealogy of Sin and Death (1:13-15) 
(F) Our Birth in God’s Word (1:16-18) 
(III) Be Doers of the Word (1:19-27) 
(A) The Proper Disposition (1:19-21) 
(BY The Precept: Be Doers, Not Mere Hearers (1:22) 
(C) Simile of the Mirror (1:23-25) 
(D) Genuine Religion (1:26-27) 
(IV) Avoid Partiality (2:1-13) 
(A) The Precept (2:1) 
(B) Hypothetical Example (2:2-4) 
(C) Various Arguments (2:5-13) 
(V) Faith without Works Is Dead (2:14-26) 
(A) Main Thesis (2:14-17) 
(B) Various Examples (2:18-26) 
(VI) Guard of the Tongue (3:1-12) 
(VII) Qualities of Wisdom (3:13-18) 
(VIII) Causes of Strife; Remedies (4:1-12) 
(IX) Against Mercantile Presumptuousness (4:13-17) 
(X) Woe to the Rich (5:1-6) 
(XI) Patient Waiting for the Coming of the Lord (5:7-11) 
(XII) Directions for Various Circumstances; End of Letter 
(5:12-20) 


COMMENTARY 


7 (1) Opening Formula (1:1). James: Gk 
Takobos = Hebr Ya‘aqob (on the identity of James, > 2-3 
above). servant of God: The writer applies to himself a title 
given in the OT to such religious leaders as Moses, 
Abraham, Jacob, and the prophets. He thus indicates the 
basis of his authority, in virtue of which he will exhort 
his readers. the Lord Jesus Christ: The applying to Jesus of 
the title Kyrios, “Lord, and the close pairing of God and 
Christ indicate the author’s share in the Christian faith. 
This is of particular significance in view of the paucity 
of specific references to Christ in Jas. fo the twelve tribes: 
Since the Assyrian captivity of the 10 northern tribes, 
this expression had come to represent the eschatological 
hope of the restoration of Israel. It is here applied to the 
Christian church as the continuation of God’s people. 
dispersion: See 1 Pet 1:1. greeting: The Gk formula (chatrein) 
used here is found nowhere else in the NT (except Acts 
15:23 and 23:26), although it was normal in Hellenistic 
epistolary style (~ NT Epistles, 45:6). 

(11) Opening Exhortation (1:2-18). A 
series of short exhortations, linked together more by 
studied verbal connections than by concept, introduces 
topics that will be resumed and developed later in the 
letter. 

(A) Joyin Trials (1:2-4). 2. all joy: The word 
“joy,” chara, not only provides a verbal link with the pre- 
ceding “Greeting” (chairein) but also, by its strategic posi- 
tion at the beginning of the letter, introduces a dominant 
tone of Christian optimism, serving to balance the con- 
demnatory tone of much of the letter. my brothers: Jas uses 
this normal form of Christian address (taken from Juda- 
ism) 11 times, including 4 times with “beloved,” convey- 
ing a sense of affectionate earnestness. various trials: The 
theme of rejoicing in trials is widespread in the NT, orig- 
inating in Jesus’ “beatitudes” (Matt 5:10-12; Luke 
6:20-23; Acts 5:41; Rom 5:3; 1 Thess 1:6). The subject 
of patient endurance, here briefly introduced, will be 
taken up at greater length in 5:7-11. 3. testing of your faith: 
Gold tested and purified by fire is the implied image (as 
in the OT and 1 Pet 1:7), referring to trials or persecu- 
tions that endangered faith. steadfastness: The word 
hypomoné implies not mere passive endurance, but the 
active spirit of resistance to defection characteristic of the 


martyrs. 4. let steadfastness have its full effect: Lit., “have a 
perfect work.” The Gk expression is vague, but its intent 
is clarified by the following: “that you may be perfect and 
complete.” Both present striving and eschatological ful- 
fillment are in view. The concept of perfection is impor- 
tant in Jas (occurring also in 1:17,25; 3:2), as it is in the 
OT, at Qumran, and elsewhere in the NT. It includes 
aspects of maturity, completion, fulfillment. J. Zmijew- 
ski (Christliche ‘Vollkeommenheit’ 50-78) considers perfec- 
tion to be the key concept and unifying principle of Jas. 
(See also B. Rigaux, NTS 4 [1957-58] 237-41, 248.) 
Verses 3-4 employ the stylistic device of “climax,” in 
which the end of one phrase is echoed at the beginning 
of the next. The similarities of vocabulary and thought 
between these verses and 1 Pet 1:6-7 and Rom 5:3-5 are 
probably due not to literary dependence, but to a primi- 
tive common stock of parenetic material. (See Dibelius, 
James 74-77.) 

a (B) Unwavering Prayer for Wisdom (1:5- 
8). This section introduces several topics that will be 
developed later: wisdom (3:13-18), prayer (4:2-3; 5:13- 
18), God as giver of all good (1:17-18), faith (2:14-26), 
instability (4:1-8). 5. lacks wisdom: The verbal interlink- 
ing of sentences continues, with “lacks” (leipetai, 1:5) 
harking back to “lacking” (leipomenoi, 1:4). The logical 
connection is less apparent, but seems dependent on OT 
wisdom themes, which closely connect wisdom, testing 
by trials, and perfection (see Wis 9:6; Sir 4:17) and stress 
the need of wisdom (Wis 9:10-18). generously and without 
reproaching: This characteristic of God contrasts with the 
grudging type of giving reprehended in Sir 18:15-18; 
20:10-15. 6. ask in faith: The implied object of this faith 
is God’s readiness to answer prayers (see 1:5). with no 
doubting: This probably depends on sayings of Jesus, such 
as Matt 21:21-22; Mark 11:23-24. 

10 (C) Attitudes of the Lowly and the Rich 
(1:9-11). The author’s interest in the religious signifi- 
cance of lowliness and poverty on the one hand and 
wealth on the other, first seen here, comes out also in 
1:27; 2:1-7,15-17; 4:10,13-16; 5:1-6. lt is a dominant 
theme of the letter. It derives from the OT understand- 
ing of the poor and oppressed—the ‘anawim—who are 
the objects of God’s special concern and who see in God 
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their only hope of refuge from affliction. This theme, 
widely and diversely represented in the intertestamental 
period, is found in QL and in the NT, esp. in Luke (> 
43:23). This concern includes condemnation of oppres- 
sion or neglect of the poor, affirmation of their actual 
exaltation, and assurance of their eschatological vindica- 
tion. 9. The connection of this verse with the foregoing 
may be that it is a particular application of the general 
exhortation of 1:2, and perhaps also a paradoxical in- 
sight gained through the wisdom described in v 5. exult: 
The note of joy of v 2 reechoes. See Rom 5:3. The basis 
for this exultation is given in 2:5. 10a. the rich: The 
parallelism of vv 9 and 10 indicates that the rich are also 
members of the community. in his humiliation: L.e., in the 
transitory nature of his wealthy status, described in the 
following phrases. From the viewpoint of Christian 
eschatology, the rich man’s only hope is in the realiza- 
tion of his utter poverty and nothingness before God. 
10b-11. The imagery of the quickly fading grass—par- 
ticularly appropriate in Palestine—is well known in the 
OT (see Isa 40:6-7; for a different use, see 1 Pet 
1:24-25). in the midst of his pursuits: The word for “pur- 
suits” can also mean “journeys.” See the similar imagery 
in 4:13-15. 
11 (D) Endurance Gains the Crown of Life 
(1:12). This verse forms a kind of climactic inclusio 
with vv 2-4, providing a sense of coherence to the sec- 
tion. blessed is the one who: The form of this “beatitude” 
reflects the OT (Ps 1:1) and the Gospels (Matt 5:3-10 
par.). crown of life: The crown is eschatological, but the 
blessedness is a present reality. who love him: This phrase, 
recurring in 2:5, is traditional in the context of divine 
reward for fidelity (Exod 20:6; Deut 5:10; Rom 8:28; 
2 Tim 4:8; in QL, see 1QH 16:13). The similarity of 
thought and expression in 1:2-3,12 to that of 1 Pet 
1:6-9 and Rom 5:3-5 may indicate dependence on an 
early Christian hymn, perhaps from the baptismal 
liturgy (see M.-E. Boismard, RB 64 [1957] 162-67). 
(E) Genealogy of Sin and Death (1:13-15). 
13. I am being tempted by God: The author points out the 
age-old fallacy of blaming one’s sins on God instead of 
on oneself. See Sir 15:11-20; 1 Cor 10:13. 14. by his own 
passion: Temptation is caused by something interior to a 
person; yet this is represented as somehow distinct from 
him, because it lures him as a hunter lures his prey. 15. 
The image changes to that of genealogical descent. when 
it has conceived: I.e., when consent is given to the tempta- 
tion. when it is full grown: This indicates the eschatological 
destiny toward which sin is growing. The sequence of 
passion, sin, and death is the negative counterpart of 
trial, proved endurance, and crown of life (1:12). The 
verse partially echoes Ps 7:15. 
12 (F) Our Birth in God’s Word (1:16-18). 
17. Since a well-known poetic proverb is perhaps being 
quoted, it seems better (following H. Greeven, TZ 14 
[1958] 1-13) to take these words as a complete sentence: 
“Every gift is good, and every present is perfect.” Its 
meaning would be the familiar sentiment: What counts 
ina gift is not its value but the giver’s intention. A deeper 
meaning is added, explaining the source of all created 
goodness: Every gift comes from above. Father of lights: 
The expression seems intended to refer to God as creator 
of the heavenly luminaries, the prime instance of his giv- 
ing good gifts. This same title occurs in Apoc. Mos. 36:5. 
shadow due to change [to turning]: Unlike heavenly bodies, 
whose movements according to times and seasons result 
in corresponding variations in the light they send forth, 
their creator is unchanging; therefore, his goodness 
never diminishes. 18. of his own will: The freedom of the 
divine initiative with which God gives birth to his 
children contrasts with the blind force of desire that 
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gives birth to sin (vv 14-15). he gave birth: Of itself, this 
expression can be understood in the OT context of Deut 
32:18. That it is rather to be understood in the specific- 
ally Christian sense (as in John 1:12-13) is indicated by 
a comparison of v 18 with 1 Pet 1:23, in which the sense 
is obviously Christian. However, an allusion to creation 
may likewise be intended. Just as the first creation (in 
Gen) took place through God’s word, so likewise does 
the new creation. by the word of truth: This probably refers 
to the acceptance of the gospel message. On the use of 
“word,” see comment on 1:21. 

13 (111) Be Doers of the Word (1:19-27). The 
word in which we were given birth by God must be 
heard, obstacles must be removed, and the word must be 
implemented in deed. 

(A) The Proper Disposition (1:19-21). 19. 
be quick to listen, slow to speak, slow to anger: These three 
admonitions are of a type that frequently occurs in the 
OT and in QL (Sir 5:11-13; 1QH 1:34-37). They will 
be developed respectively in 1:22-25; 3:13-18; and 
1:20 + 4:1-2. slow to speak: This theme is resumed in 1:26 
and developed at length in 3:1-12. 20. The reason is 
given for the last of the three admonitions of v 19. the 
righteousness of God: I.e., demanded by God, as in Matt 
5:20; 6:33. 21. receive the implanted word: Gk emphytos, 
“implanted,” normally means “inborn”—a meaning that 
seems logically inadmissible in the present context. This 
implantation of the word refers rather to the acceptance 
of the Christian faith at baptism, including the ethical 
demands involved. The use of “word” (logos) in 
1:18,21-23 reflects typical NT usage. It is God’s saving 
revelation, foreshadowed in the word given to the 
prophets and in the word that is a synonym for law 
(t6ra), but fully expressed only in Christ and the gospel. 
14 (B) The Precept: Be Doers, Not Mere 
Hearers (1:22). This verse is an apt summary of the 
whole letter. It is strikingly similar to Rom 2:13. The 
general theme of a “religion of deed,” so characteristic of 
Jas, is prominent in other NT writings. See Matt 
7:24-27 par.; Luke 8:21; 11:28. For OT background, see 
Deut 4:5-6; 28:13-15; Ezek 33:31-32. deceiving yourselves: 
For an example of this self-deception, see v 26. 

(C) Simile of the Mirror (1:23-25). 23. in 
a mirror: The “word” is like a mirror: by presenting ideal 
human conduct, it reveals the hearer’s shortcomings, just 
as a mirror reveals facial blemishes or untidiness. If the 
one using the mirror forgets what has been seen, one 
will fail to remedy the situation—one will not be a 
“doer.” 25. Once again Jas introduces a theme (“law”) 
that will also recur later in a lengthy treatment in 2:8-12 
and in a brief mention in 4:11. perfect law of liberty: 
Because of the close connection of this verse with the 
preceding, the “law” (as in 2:8-12; 4:11) is to be iden- 
tified with the “word” of the preceding verses. Jas lacks 
Paul’s distinction between the law and the gospel, show- 
ing rather an affinity to the spirit of Matt 5:17-19 as 
specified in the Sermon on the Mount. That he does not 
refer simply to the Old Law seems indicated by the qual- 
ifications “perfect” and “of liberty” (see 2:12), as well as 
by the absence in the letter of any emphasis on the fulfill- 
ment of ritual prescriptions. In fact, Jas manifests no 
rigid legalism of the type attributed to “James the Just” 
by later tradition (see Eusebius, HE 2.23). 

15 (D) Genuine Religion (1:26-27). The ex- 
hortation of v 22 is now given practical application. 26. 
bridle his tongue: The concern for restraint in speech, 
which already surfaced in 1:19, will be developed at 
length in 3:1-12. See also 4:11. deceives himself: Lit., “his 
heart” —a Hebraism derived from LXX usage. 27. pure 
and undefiled: These qualities, usually ritual and cultic, are 
aptly applied to the practice of external works of charity 
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and to inner integrity. No complete definition of 
religion is attempted here, but only an emphasis on cer- 
tain aspects without which the practice of religion has no 
meaning. (See Isa 58; Matt 23.) before God the Father: The 
title is chosen in view of God’s fatherly care of widows 
and orphans (Ps 67:6). orphans and widows: These are the 
natural objects of charity in the community; see Deut 
27:19; Sir 4:10; Acts 6:1. from the world: This pejorative 
sense of “world” (opposition to God) occurs also in Paul, 
2 Pet, John, 1 John (see BAGD 7). 

16 (IV) Avoid Partiality (2:1-13). This section 
is a further explanation of the exhortation of 1:22: “Be 
doers of the word.” The brief mention of widows and 
orphans in 1:27 leads to a fuller consideration of the 
poor in the community. The development: warning 
against partiality (2:1); concrete example (vv 2-4); 
reasons against partiality (vv 5-13). 

(A) The Precept (2:1). 1. my brothers: See 
comment on 1:2. partiality: See comment on Rom 2:11. 
our glorious Lord: Lit., “our Lord of glory.” The great 
glory of the Lord in whom we believe should nullify all 
such ideas of worldly rank or status as would lead to 
partiality in conduct. 

(B) Hypothetical Example (2:2-4). The 
vivid character of the example may not allude to an 
actual incident. Such examples are characteristic of the 
thetorical style of “diatribe” (see Dibelius, James 124-26; 
— Pauline Theology, 82:12). into your synagogue: This 
example, unique in the NT, of a Christian extension of 
the term synagdgé is an indication of Jewish-Christian 
background. Both the rich man and the poor man are 
envisaged as strangers to the community, so that their 
social status is known only by their appearance. 3. The 
rich man is being offered a seat of honor (see Matt 23:6; 
Mark 12:39; Luke 11:43; 20:46). 

(C) Various Arguments (2:5-13). 5. has 
not God chosen the poor: See 1:19 and comment. The OT 
belief that the poor are the object of God’s special care 
(Ps 35:10) and of messianic blessings (Isa 61:1) is promi- 
nent also in QL (1QM 13:14; 1QH 18:14) and in the 
Gospels (Matt 5:3; Luke 6:20; Matt 11:5). 1 Cor 1:17-29 
gives Paul’s explanation of this divine “preferential 
option.” The poor, by reason of their faith, are rich. heirs 
of the kingdom: This unique reference to “the kingdom” is 
reminiscent of the first beatitude (Matt 5:3; Luke 6:20). 
which he has promised: The concept of divine promise, 
with the closely associated ideas of election and inheri- 
tance, as well as that of the response of love toward God, 
is the very basis of OT and NT theology. who love him: 
See comment on 1:12. dishonored the poor one: Their con- 
duct is the very antithesis of that attributed to God in the 
preceding verse. who oppress you: This implies that the 
readers rank with the poor. The oppressive rich are con- 
sidered as a class, characterized not only by wealth but 
also by oppressiveness and impiety, in terms reminiscent 
of OT prophets (Amos 8:4; see Wis 2:10). drag you into 
court: In view of v 7, reference to religious persecution 
is probably included, along with various forms of social 
and economic oppression. 7. blaspheme that honorable name 
by which you are called: To be called by a name (lit., “to 
have a name called over one”) is to be designated as 
belonging to the person named. To persecute Christians 
baptized in the name of Jesus (Acts 2:38) is to dishonor 
his exalted name (see Phil 2:10). 

17 8. royal law: Since the Mosaic law comes from 
God, the universal king, it is rightly called royal. James 
is likewise alluding to the command of love of neighbor 
(Lev 19:18) cited in Jesus’ preaching of the kingdom 
(Matt 22:39; L. Johnson, “Leviticus 19 in James,” JBL 
101 [1982] 391-401.) By fulfilling the command of love 
of neighbor, one fulfills the whole law. This was made 
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explicit in Rom 13:8-10; Gal 5:14. 9. A balanced 
antithesis to the preceding. The implied relationship 
among sin, the law, and transgression seems to be in 
basic harmony with Paul’s more elaborate development 
(see Rom 4:15; 5:13-14; 7:7-21; Gal 3:19). 10. guilty in 
respect to all of it: The transgression of even a single 
precept of the law puts one into the category of trans- 
gressors of the law. This principle is implied in Matt 
5:18-19; Gal 3:10; 1QS 8:3; it is found in rabbinic tradi- 
tion. According to M. O’R. Boyle (“The Stoic Paradox 
of James 2.10,” NTS 31 [1985] 611-17), it also reflects 
Stoic tradition. 12. going to be judged: In 1:12 James 
appealed to the motive of future reward; now he appeals 
to the motive of future judgment (see 3:1; 4:12; 5:9). 
This motivation in connection with the precept of love 
of neighbor occurs also in Matt 5:22,25; 7:1-2; 
25:31-46. under the law of liberty: See comment on 1:25. 
Only a free self-dedication to the law as being God’s will 
(and opposed to mere external constraint) is adequate to 
assure an integral observance of all the precepts. This 
spirit of joyful free dedication to God’s law finds expres- 
sion in the OT (Pss 1:2; 40:9; 119:21) and in QL. 13. 
mercy wins out over judgment: This echoes the teaching of 
Jesus in Matt 6:15; 18:23-35; 25:41-46, a teaching 
occurring also in OT and apocryphal wisdom literature. 
18 (V) Faith without Works Is Dead (2:14-26). 
This section is unique for its unified and relatively 
lengthy development of a single theme. It is the heart of 
the letter, giving the theoretical basis for the practical 
exhortations. Nevertheless, the appearance of a contra- 
diction of Paul’s teaching on justification by faith has 
tended to give exaggerated prominence to this section. 
It was largely because of this apparent contradiction that 
Luther wished to exclude Jas from the canon (see 
Mussner, Jakobusbrief 42-47). 

19 (A) Main Thesis (2:14-17). 14. says he has 
faith: James does not here imply the possibility of true 
faith existing apart from deeds, but merely of the mak- 
ing of such a claim. To judge by the present passage and 
by 1:3,6; 2:1,5; 5:15, James means by faith the free 
acceptance of God’s saving revelation. has not works: By 
“works” is meant the obedient implementation of God’s 
revealed will in every aspect of life, as illustrated by the 
numerous practical exhortations in the epistle. can his 
faith save him: L.e., can such a “faith” save him from judg- 
ment (see 2:13 and comment on 5:15). 17. thus: The 
point of the preceding analogy is made explicit. faith by 
itself: Unaccompanied by deeds—thus the contrary of 
the “faith working through love” (Gal 5:6). is dead: It is 
unable to save him for eternal life (see 2:14). Note that 
James is not opposing faith and works, but living faith 
and dead faith. 

20 (B) Various Examples (2:18-26). 18. but 
someone will say: The interpretation of this verse is con- 
siderably disputed. It seems best to consider this a 
genuine objection. Understand “you” and “I” not as, 
respectively, James and the objector, but as signifying 
simply that some specialize in faith, others in works. The 
next phrase, “Show me your faith . . .” is James’s reply to 
the objector, challenging him to give evidence of the 
existence of faith apart from works. His next assertion, 
“I by my works,” claims that where works might be 
supposed to exist without faith, a closer examination 
would show that faith underlies them. 19. you believe that 
God is one: The OT emphasis on the oneness of God as 
the basic truth of faith (Deut 6:4) is found likewise in the 
NT (Mark 12:29; 1 Cor 8:4,6; Eph 4:6). you do well: The 
tone of kalés, “well,” is ironic (see Mark 7:9; John 4:17; 
2 Cor 11:4). even the demons believe and tremble: They are 
objects of God’s wrath, in spite of their barren “belief” 
in God’s oneness. The point of this example is that mere 
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knowledge of religious truths is of no avail when the 
will is alienated from God. 20. faith without works is 
barren: In Greek, this involves a wordplay between 
“without works” (choris ergon) and “barren” (argé— from 
a-ergos). The verse serves as an introduction to the 
following Scripture proofs. 

21 21. Abraham our father: A favorite title for 
Abraham among the Jews. According to Paul (Rom 4; 
Gal 3-4), Abraham is the father of all believers. In spite 
of the different emphasis to be found in Jas and in Paul, 
both are following a venerable line of Jewish tradition in 
citing Abraham as an example of fidelity and righteous- 
ness before God (Sir 44:19-21; Wis 10:5; 1 Macc 2:52; 
Jub. 17-19; CD 3:2; Heb 11:8-12,17-19). justified by 
works: The pass. voice implies divine agency. The 
“works” are the offering of Isaac. The “justification” 
seems to mean Abraham’s being found pleasing to God 
and therefore being confirmed in the promise (Gen 
22:16-18). James has combined the statement about 
Abraham’s justification (Gen 15:6) with that of his obe- 
dience (Gen 22). The basis for this combination follows. 
22. faith was active along with his works: Abraham’s obedi- 
ence to God’s difficult word indicates the activeness of 
his faith. faith was completed by works: Believing God’s 
promise of offspring in the face of the slaying of the only 
visible source of offspring made perfect his faith in God’s 
initial promise. This demonstrates the inseparability of 
faith and works. 23. Scripture was fulfilled: Gen 15:6 is 
taken as a prophecy fulfilled by the events of Gen 22 (see 
1 Macc 2:52). friend of God: This title of Abraham, not 
found in Gen, occurs in Isa 41:8; 2 Chr 20:7; and in QL 
(CD 3:2). 24. a person is justified: A conclusion is now 
drawn from Scripture: What was true in the case of 
Abraham is true universally. by works and not by faith 
alone: As is clear from context, this does not mean that 
genuine faith is insufficient for justification, but that 
faith unaccompanied by works is not genuine. There is 
thus no basic disagreement of James with Paul, for 
whom faith “works through love” (Gal 5:6). 

Yet a problem remains. Not only is there a strong 

difference of emphasis in Paul and James regarding faith 
and works, but there is such a striking quasi identity of 
wording, and of emphasis on Abraham (with each quot- 
ing Gen 15:6 in his own favor), along with a superficial 
appearance of mutual contradiction (see Rom 3:28; also 
1:17; 3:20-27,30; 4:2-5,16-24; Gal 2:16; 3:6-12,24), 
that some kind of connection, by way of refutation or 
correction, seems postulated. The most satisfactory 
hypothesis is that James seeks to correct a current 
perverted understanding of Pauline teaching on justifi- 
cation by faith, one that would, unlike genuine Pauline 
doctrine, make no moral demands on the believer. 
22 25. Rahab the harlot: James does not mention 
her faith, since it is evident from Josh 2:11. Her fellow 
citizens also had a kind of faith (2:9-11); but she alone 
acted on her belief and so was justified—was found 
pleasing before God and was saved (Josh 6:22-25). A 
similar use of the Rahab example in Heb 11:31 and (at 
greater length) in 1 Clem. 12 indicates the ancient 
popularity of this theme. 26. The body-spirit compari- 
son sums up the treatment, neatly indicating the indis- 
pensability of both faith and works. Forming a Semitic 
inclusio with v 14, it indicates the close of the section. 


(Burchard, C., “Zu Jakobus 2:14-16,” ZNW 71 [1980] 27-45. 
Burtchaell, J.. “A Theology of Faith and Works: The Epistle to 
the Galatians—A Catholic View,” Int 17 [1963] 39-47. Jacobs, 
- [., “The Midrashic Background for Jas ii.21-23,” NTS 22 
[1975-76] 457-64. Jeremias, J., “Paul and James,” ExpTim 66 
[1954-55] 368-71. Mussner, Jakobusbrief 133-36, 146-50, 
152-57. Reumann, J., “Righteousness” in the New Testament [Phl, 
1982] 270-75, 413. 
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23 (VI) Guard of the Tongue (3:1-12). This 
is a clearly defined, closely developed section, develop- 
ing the theme briefly mentioned in 1:19 and 26. 1. let not 
many .. . become teachers: The role of teachers in the early 
church was important and honorable (Acts 13:1; 1 Cor 
12:28; Eph 4:11), yet liable to abuse if sought for un- 
worthy motives. James echoes the warnings of Jesus 
(Matt 5:19; 23:7-8). we who teach: James regards himself 
as a “teacher” in the church. 2-12. Since teaching is exer- 
cised through speech, Jas now enters upon a lengthy ad- 
monition on the use of the tongue. 2. all of us often go 
wrong: A well-known theme in Scripture (Eccl 7:20; Sir 
19:16; 1 John 1:8,10; 2 Esdr 8:35). not offend in speech: 
Counsel about the right and wrong use of speech is fre- 
quent in OT wisdom literature (see Prov 15:1-4,7,23, 
26,28; Sir 5:11-6:1; 28:13-26) and in QL (1QS 7:4-5; 
10:21~24). a perfect man: The word teleios is used spe- 
cifically of Christian moral perfection (Matt 5:48; 19:21; 
Col 1:28; 4:12). See comment on 1:4. 3-4. Two 
analogies illustrate the assertion of the preceding verse. 
The bit and the rudder are compared to the tongue 
because, though small (see v 5a), both are instruments of 
the will (of the rider and of the pilot). 

24 6. This verse is a harsh denunciation of the 
evils of the tongue. It contains obscurities of structure 
and meaning that baffle exegetes. a fire: See Sir 28:22-23. 
the unrighteous world: The obscure phrase ho kosmos tés 
adikias could mean “the sum total of iniquity” (see 
BAGD 8). setting on fire the wheel of birth: Phlogizousa ton 
trochon tés geneseds is “one of the hardest phrases in the 
Bible” (Hort). Similar phrases are found in Hellenistic 
literature, esp. in connection with Orphic rites. The RSV 
understands it of nature’s cycle. hell: The Gk form geenna 
(=Hebr gé hinndm, “Valley of Hinnom”) occurs in the 
NT only in the Synoptics and here in Jas. The verse thus 
makes a sudden transition from Gk ways of speaking to 
Jewish. 7. The four categories of animals are biblical (oc- 
curring in the same order in Gen 9:2; Deut 4:17-18; 
1 Kgs 4:33). 9. bless the Lord and Father: In Jewish custom 
“Blessed be he” was added to any mention of God, as 
well as to other liturgical blessings. in the likeness of God: 
See Gen 1:26; 9:6; Sir 17:3; Wis 2:23. 10. The exhorta- 
tion follows the Christian tradition of Luke 6:28; Rom 
12:14; 1 Pet 3:9. 11. The imagery is characteristic of 
Palestine, where springs are of great importance in the 
dry season. In 4 Ezra 5:9 a combination of sweet and 
brackish waters is regarded as a sign of the approaching 
end. 12. The imagery of the fig, olive, and vine is also 
typical of Palestine, as it is of other Mediterranean coun- 
tries. The figure is similar— without being identical to 
that of Matt 7:16 par. 

25 (VII) Qualities of Wisdom (3:13-18). The 
theme of wisdom, briefly mentioned in 1:5, is now 
resumed in a clear-cut self-contained unit. It may also 
hark back to the “teacher” theme of 3:1, since from a 
Jewish point of view the teacher is almost identical with 
the “wise man.” 13. who is wise: A real understanding of 
wisdom is clearly expressed in these verses. Essentially 
that of OT wisdom literature, it is also reminiscent of 
Paul’s understanding in 1 Cor 1-4. let him show: This 
structure of an imperative following an interrogative, 
having the force of a conditional, is biblical; see Deut 
20:5-8. his works: The teaching of 2:14-26 is being ap- 
plied to the concept of wisdom. with the meekness of 
wisdom: The important Christian concept of “meekness” 
(prayté includes gentleness, moderation, courtesy, 
humility). It occurs frequently in Paul (2 Cor 10:11; Gal 
5:23) and is prominent in the teaching (Matt 5:5) and ex- 
ample (Matt 11:29) of Jesus. 14. the truth: Judging from 
the present context, as well as from 1:18 and 5:19, 
“truth” means the Christian revelation, as put in practice 
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by the Christian “wise man.” 15. comes from above: On the 
heavenly origin of wisdom, see Prov 2:6; 8:22-31; Wis 
7:25; 9:4,9-10; Sir 1:1-4,24. earthly, unspiritual, devilish: 
In 1 Cor, the wisdom opposed to divine wisdom is that 
“of the world” (1:20); it characterizes the man who is 
“unspiritual” (2:14). Divine wisdom is unknown to “the 
rulers of this age” (2:8)— an expression that may include 
sinful angels. 16. jealousy... selfish ambition . . . disorder: 
These expressions occur in the list of vices of 2 Cor 
12:20; they were a feature of early Christian parenesis. 
17. In terms that emphasize the contrast with earthly 
wisdom, James here gives a masterful sketch of Chris- 
tian wisdom, redolent of the Synoptics (see the Beati- 
tudes, Matt 5:3-10) and of Paul (see Gal 5:22-23). 18. 
Although “wisdom” is not mentioned in the verse, the 
phrasing is reminiscent of Septuagintal association of 
wisdom, peace, and righteousness (Prov 3:9,17,18; 
11:30 LXX). The verse is also reminiscent of the 
beatitude of Matt 5:9 and forms an apt conclusion to this 
little treatise on wisdom. 

26 (VIII) Causes of Strife; Remedies (4:1-2). 
Since faults of the tongue (3:2-12) and false wisdom 
(3:13-16) lead to strife in the community, James now 
considers the root causes (4:1-6) and remedies (4:7-10) 
thereof, concluding with a consideration of law and 
judgment (4:11-12). 1. wars, fightings: The two Gk words 
often occur together in the figurative sense of conten- 
tions, disputes, and the like. They form an emphatic 
contrast with the last word of the preceding section, 
“peace.” your passions: Lit., “your pleasures” (see Titus 
3:3). 2. The generality of v 1 is now specified with con- 
crete examples. because you do not ask: This echoes, in 
negative form, the Gospel exhortations on prayer (Matt 
7:7-11 par.; Mark 11:24; John 14:13-14; 1 John 3:22). 
3. you ask wrongly: The proper approach to prayer is 
indicated below (4:7-10). See also 1 John 5:14; Matt 
6:33. (On prayer in Jas, see also 1:5-8; 5:13-18 and 
comments.) 4. adulterers: This surprisingly harsh epithet 
reflects OT prophetic representation of unfaithfulness to 
God as adultery (Jer 3:9; Ezek 16; Hos 3:1), perhaps 
echoing the usage of Jesus (Matt 12:39; 16:4; Mark 
8:38). world: See comment on 1:27. makes himself an enemy 
of God: A state of enmity between God and people differs 
from that of ordinary human relations, because the per- 
manent attitude of love on God’s part is not thereby 
interrupted. 

27 5. Scripture says: No such text can be found in 
the OT. James may be quoting an apocryphal work or 
a lost variant froma Gk OT version. the spirit: This is the 
inner, God-given life breathed into man at his creation 
(see 2:26). 6. God resists the proud, but gives grace to the lowly: 
Jas quotes Prov 33:4 LXX in v 6, and will then comment 
on and apply that text in vv 7-10—a procedure that L. 
Alonso Schékel calls “thematic announcement” (Bib 54 
[1973] 73-76). 7-10. These verses with their 10 im- 
peratives form a highly structured development based 
on Prov 33:4 (see Davids, James 165). The fact that 1 Pet 
5:5-9 quotes the same passage from Prov in a similar 
context of submission to God and rejection of the devil 
is a prime example of the dependence of these two letters 
(and other early Christian writings) on a common stock 
of Scripture-based parenesis. 10. humble yourselves before 
the Lord, and he will exalt you: The first part of this verse 
forms a unifying inclusio with v 7. The verse as a whole 
echoes the teaching of Jesus (Matt 23:12; Luke 14:11; 
18:14). 

28 11-12. The theme of sins of speech, already 
treated in 1:26 and 3:2-10, is resumed, in connection 
with the judging of others, since these practices also 
contribute to strife in the community. In vocabulary and 
structure these two verses form a self-standing, well- 
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unified section. 11. brothers: The term of affection con- 
trasts with the preceding harsh “adulterers” (v 4). one who 
disparages a brother or judges the brother: The stricture 
against judging is found elsewhere in the NT (Matt 
7:1-5; Luke 6:37-42; Rom 2:1; 14:4,10), but the reason 
given for it here —that this is to disparage and judge the 
law—is unique to Jas. The “law” that one judges by 
speaking against a brother is the “second great com- 
mandment,” love of neighbor (see 2:8). 12. save and 
destroy: Sec Matt 16:25; Luke 6:9; in the OT, God is he 
who kills and makes live (Deut 32:39; 1 Sam 2:6; 2 Kgs 
5:7). but who are you: The rhetorical question emphasizes 
the enormity of presumption hidden in the all-too- 
common practice of judging one’s neighbor. Such a one 
has equivalently “usurped the role of God” (Davids, 
James). 

29 (IX) Against Mercantile Presumptuous- 
ness (4:13-17). This passage and the following (5:1-6) 
are parallel in that each is introduced identically — 
“Come now” (age nyn)—and employs direct address. 
They differ in that 4:13-17 is a strong admonition, 
probably aimed at Christians, while 5:1-6 is an extremely 
harsh condemnation of the oppressive rich who are 
apparently not viewed as Christians. 13. Although this 
verse may seem to introduce an abrupt change of subject, 
it may be considered as a development of the preceding 
question “Who are you?” 14. you do not know about tomor- 
row. What is your life?: See Prov 27:1; Matt 6:34. The 
letter’s complaint is not against trade and commerce as 
such, but against a false sense of security. you are a mist: 
This image of the fragility and transitory nature of 
human existence is common in the OT (Ps 39:6,7,12; Wis 
2:1-5). appears . . . disappears: In Greek, this constitutes a 
play on words (phainomené . . . aphanizomené). 15. if the 
Lord wills: Expressions similar to this famous conditio 
Jacobaea were in common use among the early Greeks 
and Romans. The formula does not occur in the OT or 
in rabbinic writings. It was apparently borrowed from 
pagan use and “christened” by NT writers. It is expressed 
in the common Muslim inshallah. 17. This “advice to 
méchants” concludes with a pithy proverb, similar to 
Luke 12:47; John 9:41; 15:22,24. It is a more abstract 
expression of the truth that faith without works is dead 
(2:26). 

30 (X) Woe to the Rich (5:1-6). See comment 
on 4:13-17. This severe denunciation of the unjust rich 
is reminiscent of OT prophets (e.g., Amos 8:4-8). It is 
not intended to influence the rich to whom it is 
rhetorically addressed, but is rather a salutary warning to 
the faithful of the terrible fate of those who abuse riches 
and perhaps also a consolation to those now oppressed 
by the rich (2:5-7). 1. miseries that are coming: The loss of 
wealth (vv 2-3) and the dread judgment that will avenge 
their heartless injustices (vv 3-6). 2. have rotted: The pf. 
tense of this and the two following vbs. probably in- 
dicates the present worthlessness of wealth. garments: 
These were a principal form of wealth in antiquity (see 
Horace, Ep. 1.6.40-44; Matt 6:19; Acts 20:33). 3. have 
rusted: Although silver and gold do not actually rust, this 
expression indicates their basic worthlessness. evidence 
against you: The rust and decay of their possessions will 
be evidence that their owners failed to put them to good 
use at the service of the poor. eat your flesh like fire: The 
objects of accumulated wealth are, by metonymy, 
represented as instruments of vindictive punishment— 
no doubt, with allusion to “the Gehenna of fire” (Matt 
5:22). the last days: In view of the allusion to the coming 
of the Lord in vv 7 and 9, James probably points out the 
absurdity of excessive concern for this age, since the last 
days are at hand (see Acts 2:16-17). Others understand it 
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to refer to the future judgment of wrath that the rich man 
has “stored up” for himself. 

31 4. wages of the laborers: Denunciation of the 
withholding of wages or otherwise defrauding workers 
is an important theme in both OT and NT (see Lev 19:13; 
Deut 24:14; L. Johnson, JBL 101 [1982] 391-401; 
Davids, James). to the ears of the Lord of Hosts: These words 
are taken verbatim from Isa 5:9 LXX, which is in a con- 
text similar to that of Jas. 5. day of slaughter: This phrase, 
taken from Jer 12:3, emphasizes the proximity of the 
eschatological judgment. It is ironic that their excessive 
indulgence makes the rich more vulnerable to coming 
torments. 6. killed the righteous man: James may allude to 
Sir 34:22, “To take away a neighbor’s living is to murder 
him; to deprive an employee of his wages is to shed 
blood.” This climactic charge may likewise allude to Wis 
2 and 3, in which the godless plot the destruction of the 
righteous poor (see esp. Wis 3:3-5:16). Finally, there 
may also be included here a reference to the death of 
Christ. does he not oppose you? The meaning is uncertain. 
Since the word antitassetai, “oppose’—rare in the NI— 
occurs also in 4:6, the verb in 5:6 may well be intended 
to evoke the earlier occurrence, where God is explicitly 
the subject, and thereby to unify and round off the in- 
tervening section (see L. Alonso Schékel, “James 5:2 
[sic—read 5:6] and 4:6, Bib 54 [1973] 73-76). 

32 (XI) Patient Waiting for the Coming of the 
Lord (5:7-11). 7. be patient: The opening word sums up 
the whole section. It applies not only in the face of 
outrageous injustice (5:4-6), but in the ordinary trials of 
life (5:9,12,13,14,19). the coming of the Lord: The parousia 
of the Lord is often referred to in the NT (1 Thess 2:19; 
4:15; 2 Thess 2:1,8,9; Matt 24:3; 2 Pet 1:16; 3:4,12; 1 John 
2:28). Probably “the Lord” here means Christ, as else- 
where (thus Ropes, Chaine, Dibelius, Mussner, Law, 
Davids), rather than God the Father (thus JB; see vv 10 
and 11). the farmer: Again James employs an imaginative 
illustration (see 1:6,11,23-24; 3:3-4,11-12). the early and 
the late rain: An OT expression used often in the 
enumeration of God’s gifts (eg., Deut 11:14). The im- 
portance of the early (October-November) and late 
(April-May) showers to the farmer was distinctive of 
Palestine and S Syria. James thus manifests an awareness 
of this aspect of Palestinian life. 8. be patient: Repeating 
the opening precept of the section, James now applies the 
preceding illustration to his hearers. Is the object of 
patience only various sufferings, or is it also the delay in 
the coming of the Lord? Verses 7-8 seem to indicate the 
latter (see 2 Pet 3:3-13). make firm your hearts: See 1 Thess 
3:13. the coming of the Lord is near: Other expressions of the 
nearness of the parousia occur in Phil 4:5; Heb 10:25,37; 
1 John 2:18; Rev 22:10,12,20. In most of these cases, it is 
a motive of hope and strength amid present trials. Since 
parousia in the NT refers to the coming of the risen 
Christ, this passage is one of the few in Jas to present ex- 
plicitly a specifically Christian doctrine (see 1:1; 2:1), one 
that clearly goes beyond the teachings of OT and con- 
temporary Judaism. The extensive echoing, however, of 
sayings of Jesus and other parts of the NT identifies Jas 
as a thoroughly Christian document. 

33 9. The exhortation changes rather abruptly to 
the theme of mutual relations in the community, harking 
back to 4:11-12 (see 1:19; 3:2-10). The coming of the 
Lord is now viewed as the coming of the judge. may not 
be judged: See Matt 7:1-2. at the doors: See Rev 3:20; Mark 
13:29 par. 10. as an example: Jas has already used OT 
characters as examples (Abraham and Rahab, 2:21-25); 
now the prophets are represented as martyrs (see Matt 
23:29-31; Acts 7:52). The persecution of Christians is 
seen as a prolongation of that of the prophets in Matt 
5:12 and 23:29-39. 11. we call those blessed who were 
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steadfast: James has himself done this (1:12). Combina- 
tions of “blessed” (makarios) and “steadfastness” 
(hypomone) occur also in Dan 12:12 (Theodotion); 4 Macc 
7:22. the steadfastness of Job: Ezek 14:14,20 illustrates the 
fame of Job as an example of virtue, even independently 
of the book that bears his name. See also the apocryphal 
Testament of Job. the outcome of which the Lord brought about: 
This is the probable meaning of the compendious to telos 
kyriou (a Semitism—see Davids, James). It implies that the 
readers are familiar with the details of Job’s trials, 
patience, and providential deliverance. the Lord is compas- 
sionate and merciful: An OT phrase: Exod 34:6; Pss 103:8; 
111:4; 145:8. James departs from the LXX by introduc- 
ing the word polysplanchnos, “compassionate,” unattested 
in earlier Gk usage, but an apt rendering of the Hebr 
rahiim of the MT. In contrast to the self-sufficient virtue 
of Stoicism, Christian steadfastness is based on a convic- 
tion of the divine mercy and the hope of the coming of 
the Lord. 

34 (XII) Directions for Various Circum- 
stances; End of Letter (5:12-20). Three topics con- 
clude the letter: instruction on oaths (5:12); on prayer 
(5:13-18); and on converting the wayward (5:19-20). 12. 
before all: The Gk expression (pro panton) occurs in the 
closing section of some of the Hellenistic papyrus letters 
discovered in Egypt (see F. X. Exler, The Form of the 
Ancient Greek Letter [Washington, 1923] 110). This brief 
admonition is unconnected with what precedes and 
follows, except that the warning about falling under con- 
demnation is similar to that of 5:9. However, Exler (Form 
127-32) has pointed out that an “oath formula” often 
occurs in the concluding section of Hellenistic letters. do 
not swear: See Matt 5:33-37. Thought and expression are 
similar, although the Greek of Matt is more Semitic. In 
both passages, oaths are not absolutely forbidden, but 
only their abuse (see Sir 23:9-11). let your yes be yes, your 
no be no: James does not specify the mode of asseveration, 
as does Matt 5:37 (“Let your speech by ‘Yes, yes’ or ‘No, 
no’”). It exhorts only to truthfulness. Thus, not the use 
of oaths, but untruthfulness is said to bring on danger of 
falling under judgment. If both Jas and Matt present 
variant forms of one original saying of Jesus, Jas’s form 
of the “Yes-No” section is probably more original. 

35 13-18. The topic of prayer, mentioned briefly 
in 1:5-8 and 4:2-3, is now developed into a well- 
organized and widely inclusive treatment. 13. is any one 
cheerful?: Since suffering and cheerfulness, as general 
terms, may be considered to include the vicissitudes of 
human life, and since “singing praise” is a form of prayer, 
the advice here corresponds to the “pray at all times” of 
Eph 6:18. Joy and prayer are associated in Rom 12:12; 
1 Thess 5:16-17. 14. sick: The vb. asthened is sometimes 
used of those near death (John 4:46-47; 11:1,4,14; Acts 
9:37). among you: The reference is to members of the 
Christian community. let him call for: The man is sick 
enough to be confined to bed, but not yet in extremis. 
elders of the church: In the early Christian community, the 
presbyteroi, “elders,” were closely associated with the 
apostles in authority (Acts 15:2,4,6,22-23; 16:4). Elders 
were likewise appointed over the missionary churches 
(Acts 14:23; 20:17; 1 Tim 5:17,19; Titus 1:5). Thus the 
term does not signify merely advanced age, but an offi- 
cial position of authority in the local church. let them pray 
over him: Prayer for healing in time of illness is recom- 
mended in Sir 38:9-10, together with repentance for sin. 
anointing him with oil: The use of oil as a therapeutic agent 
is found in the OT as well as in rabbinic literature and 
among the Greeks. A NT instance occurs in Luke 10:34. 
in the name of the Lord: Thus the anointing is not a mere 
medical remedy, but as in Mark 6:13, it symbolizes the 
healing presence and power of the Lord, 1.¢., of Jesus 
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Christ (cf. the baptizing “in the name of the Lord,’ Acts 
19:5), 15. the prayer of faith: Here again, no mere medical 
treatment is envisaged. will save the sick one: Elsewhere in 
Jas sdzein, “to save,’ refers to eschatological salvation of 
the person (1:21; 2:14; 4:12; 5:20). In the Gospels it is 
used both of salvation of the person and of restoration to 
health (see BAGD) and frequently in connection with 
“faith” (Mark 5:34 par.; 10:52 par.; Luke 7:50; 17:19; 
Rom 10:9). In the present context, the emphasis is on 
restoration to health. the Lord will raise him up: The same 
vb. is used of Jesus’ cures in Mark 1:31; 9:27. Asin v 14, 
“the Lord” probably refers to Christ, although in both 
cases the wording may have been adapted from Jewish 
expressions referring to God. if he has committed sins: In 
view of 3:2, the sins are apparently something more than 
the unavoidable faults committed by all. will be forgiven 
him: Physical healing and forgiveness of sins are closely 
associated also in Mark 2:3-12 and John 5:14. The 
wording of the former bears a strong resemblance to this 
passage. 

36 The Council of Trent, Session XIV, defined 
Extreme Unction as “truly and properly a Sacrament in- 
stituted by Christ our Lord and promulgated by blessed 
James the apostle’ (DS 1716; see 1694-1700). This is not 
to say that all the precisions of later sacramental theology 
are to be found in Jas. However, the following points are 
important with regard to the substantial identity of what 
James is here recommending with the sacrament of 
Anointing of the Sick in the church: the distinction from 
mere charismatic healing (1 Cor 12:9,28,30), as evinced 
by the cultic role of the presbyteroi; the anointing with 
olive oil; the invoking of the name of the Lord and the 
prayer of faith; the ensuing recovery and forgiveness of 
sins. It is also significant to note, as M. Dibelius points 
out, that, in accordance with his parenetic style, James is 
clearly not intending to introduce a new procedure, but 
presupposes its existence. 


(Coppens, J., “Notes exégétiques: Jacques 5,13-15” ETL 53 
[1977] 201-7. Cothenet, E., “La maladie et la mort du chrétien 
(Jc 5,13-16)” EspV 84/41 [1974] 561-70. Empereur, J., Prophetic 
Anointing [Wilmington, 1982].) 


37 5:16-18. The connection with the preceding is 
obscure. Having spoken of the forgiveness of the sick 
person's sins, James seemingly turns to the members of 
the community in general, to remind them of how their 
sins are to be forgiven. The ideas of prayer and healing 
provide further appearance of continuity with the pre- 
ceding. 16. confess your sins: Confession of sins is an OT 
theme (Lev 5:5; Num 5:7; Ps 32:5; Dan 9:4-20; Ezra 
9:6-15), also known in the NT (Matt 3:6; Acts 19:18) and 
the early church (Did. 4:14; Barn. 19:12; 1 Clem. 51:3). to 
one another: This probably means “in the liturgical 
assembly,” as in the Did. Since in the Did. and Barn. the 
confession of sins is considered a necessary preparation 
for effective prayer, the same relationship may be in- 
tended here. pray for one another: This basic Christian 
precept (implied in Matt 5:44 and in the petitions of the 
second half of the Lord’s Prayer [Matt 6:11-13] and ex- 
emplified in Acts 12:5; Col 3:4; 1 Thess 5:25; 2 Thess 
3:1; Heb 13:18, as well as in Paul’s frequent assertions 
that he prays for his readers) is apparently given explicit 
formulation in Scripture nowhere outside of the present 
verse. In the present context, mutual prayer is probably 
to be understood as being motivated by the mutual con- 
fession of sins (as is now exemplified in the “penitential 
rite” at the opening of the Liturgy). that you may be healed: 
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In accordance with the intepretation that James is now 
addressing not merely the sick but the community in 
general, the word “heal” is to be understood in the 
spiritual sense of forgiveness of sins—a sense it bears 
elsewhere in the NT and in the Apostolic Fathers. A 
secondary reference to the healing of the sick may also 
be intended. the fervent prayer of a righteous person is very 
powerful: Others translate: “The prayer of a righteous 
person is powerful in its effects.” The general idea is 
found in Ps 34:16,18; Prov 15:29. The intent of the verse 
is both to encourage confidence in the power of Chris- 
tian prayer, and to exhort to fervor in its practice (see G. 
Bottini, “Confessione ¢ intercessione in Giacomo 5,16,’ 
SBFLA 33 [1983] 193-226; F. Manns, “Confessez vos 
péchés les uns aux autres,’ RSR 58 [1984] 233-41.) 

38 17. Elijah: The OT examples of Abraham and 
Rahab were used as models of good works (2:21-25), 
and Job as one of patience (5:11); Elijah is now presented 
as a model of efficacious prayer (see 1 Kgs 17:1,7; 18:1, 
41-45). His role in connection with the famine is recalled 
also in Sir 48:2-3 and 4 Ezra 109. a man like us: The 
nuance of the Gk homoiopathés is well expressed by the 
NEB paraphrase: “was a man with human frailties like 
our own.” James anticipates the objection that the prayer 
of that heroic saint is to be admired rather than imitated. 
he prayed fervently: 1 Kgs narrates Elijah’s prophecy of the 
drought and the rain, without stating that they were due 
to his prayer. James follows the tradition of Sir and 
4 Ezra. three years and six months: This specification of the 
duration of the drought is more precise than 1 Kgs 18:1. 
It reflects a Jewish tradition found also in Luke 4:25, and 
probably connected with the apocalyptic “three and a 
half? the half of seven (Dan 7:25; 12:7; Rev 11:2,9; 12:6, 
14; see G. Bottini, La preghiera di Elia in Giacomo 5:17-18 
[Studium Biblicum Franciscanum, Analecta 16; Jerusa- 
lem, 1981]). 

Se, 5:19-20. Although this final passage, like 
several earlier ones, begins abruptly, there is continuity 
of subject matter in the themes of sin and forgiveness. 19. 
strays from the truth: Aletheia here, as already in 1:18 and 
3:14, and frequently in the Gospel and Epistles of John, 
has the OT sense of efficacious fidelity to God’s word, 
rather than the Gk emphasis on intellectual comprehen- 
sion of reality. 20. will save his soul (= “person” or “self”) 
Jrom death: Spiritual and eschatological death is meant, as 
in Rom 5:12. Commentators differ as to the reference of 
“his”: Is it to the sinner, or to the rescuer? In view of a 
probable influence of Ezek 3:20-21 and 33:9, it may very 
well include both. will cover a multitude of sins: The 
wording is very similar to 1 Pet 4:8. Probably both 
derive from a Jewish parenetic tradition based on Prov 
10:12 (MT, not LXX). The “covering” of sins is a meta- 
phor for forgiveness. (See Ps 32:1-2 LXX and its use in 
Rom 4:7-8.) The sins thus “covered” include those of the 
straying brother, but may also be understood more in- 
clusively. Jas lacks a final epistolary salutation. But F. X. 
Exler (Form 69) has pointed out that a large number of. 
official ancient Gk letters are found without any final 
epistolary salutation. The final verses of Jas serve well as 
a conclusion. In the threatening problems addressed in 
the letter, there is reflected the grim possibility of 
apostasy; but the opening note of joy in the beginning of 
the letter is recaptured in the concluding prospect of 
Christians, as doers and not mere hearers of the word, 
rescuing the endangered ones in a common hope of ulti- 
mate salvation. 
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INTRODUCTION 


2 (I) Authenticity. The stated author is “Jude 
... brother of James” (v 1), who is presumably James, 
“the brother of the Lord” (Gal 1:19) and leader of the 
Jerusalem church (Acts 15:13-21). Jude is not the apostle 
Jude (Luke 6:16). Scholars judge this to be a pseudony- 
mous letter because of (1) the late date of the letter (v 17 
speaks of “the apostles of our Lord” as though they were 
figures of the distant past); (2) the sense of the formaliza- 
tion of “the faith, handed on once for all” (v 3), a char- 
acteristic of “early catholic” writings; (3) the excellent 
Gk style, not thought possible for a Jewish follower of 
Jesus; and (4) the convention in the later church of vali- 
dating teaching by attribution to an early church 
personage. 

3 (II) Occasion, Purpose, Destination. The 
author scores the presence of scoffers in the community 
(v 18) who contest central doctrines such as God’s 
authority (v 4) and whose bad theology leads to 1m- 
morality. Yet as F. Wisse notes (“Heresiology”), Jude’s 
description of them is too general to allow us to recon- 
struct their heresy. As for the letter’s occasion, an old 
prediction of false teachers is said to be fulfilled (vv 
17-18), a convention invoked to magnify what Jude 
perceives as a crisis. This letter is addressed not to any 
specific church but to all churches, describing no partic- 
ular heresy in a given church but alerting all the churches 
to a general problem. Nothing in Jude allows us to date 
it with any precision, so we are left regarding it as a 
pseudonymous letter expressing general concern at the 
presence of divergent viewpoints in the churches of the 
late 1st cent. 


4 (II) Type of Church. AsE. E. Ellis pointed 
out (Prophecy and Hermeneutic), Jude shows a remarkable 
knowledge of diverse materials, both documents and 
widespread traditional perceptions and expressions. It 
alludes to the Assumption of Moses (v 9), cites 1 Enoch (vv 
14-15), and quotes apostolic predictions (vv 18-19); 
Jude dips into Gen for examples (vv 5-7) and knows 
Jewish lore (v 11). This suggests a sophisticated church 
with rich resources which is in the process of affirming 
the consistency of a “faith given once for all” with both 
Christians and biblical materials. Nothing in Jude allows 
for a secure dating. Since it was used by 2 Pet, tenta- 
tively dated ca. ap 100, Jude must have been written 
earlier, probably in the 90s. 
5 (IV) Relationship of Jude to2 Peter. Since 
it is generally agreed that 2 Pet borrowed Jude’s text, the 
issue of the close relationship of these two documents is 
best studied in the context of the commentary on 2 Pet 
(> 2 Peter, 64:5). 
6 (V) Outline. According to epistolary con- 
ventions Jude may be outlined as follows: 
(1) Letter Opening (1-2) 
(Il) Occasion of the Letter (3-4) 
(III) Judgment Warnings (5-15) 
(A) Past Judgments of God (5-7) 
(B) Declaration of God’s Judgment (8-10) 
(C) Examples of Judgment (11-13) 
(D) Prediction of Judgment (14-15) 
(IV) Sinners and Saints (16-23) 
(A) Traits of Sinners (16-19) 
(B) Characteristics of Saints (20-23) 
(V) Letter Closing: Doxology (24-25) 
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COMMENTARY 


7 (1) Letter Opening (1-2). 1. Jude: As servant 
of Jesus Christ, Jude stands alongside other servants 
such as Moses (Deut 34:5), David (2 Sam 7:5-29), Paul 
(Phil 1:1) and Peter (2 Pet 1:1), and so he is an author- 
ized, faithful agent of Jesus. brother of James: Jude claims 
orthodoxy in virtue of his intimate relationship with a 
“pillar of the church” (Gal 2:9). called: No specific church 
is addressed, but “those who have been called” suggests 
the catholic or universal intent of the document. The 
church addressed is a well-defined group, clearly distin- 
guished from other groups in the world: (a) “called by 
God,” therefore a specific group; (b) “loved,” i.e., 
members of a covenant group; and (c) “guarded by Jesus 
Christ,” viz., insiders in Jesus’ group. These group- 
specific labels should be linked with other tags in the 
document which dialectically serve to distinguish this 
group from a heterodox group. mercy, peace, and love: An 
increase of covenant love, community agreement, and 
group solidarity is prayed for, an understandable prayer 
in light of the evident division in the group (> NT 
Epistles, 45:8A). 

8 (II) Occasion of the Letter (3-4). 3. neces- 
sary: The author highlights his role of expounder of the 
faith with a sense of necessity to exhort them to strive 
to defend the faith, a clear system of teachings. delivered: 
A technical term for “tradition” (see 1 Cor 11:23 and 
15:3). In a culture that accepts the past as normative, 
appeal to the faith handed on once for all serves as a 
claim for orthodoxy against novel teaching (see v 5; cf. 
Mark 7:13). 4. stealthily entered in: If the past was a time 
of agreement, heterodox teachers did not belong from 
the beginning, but sneaked in later like seducers or 
thieves. Inasmuch as they are “destined from of old” for 
appropriate judgment, their appearance was already 
taken into account (see vv 17-18). ungodly: A synonym 
for sinners (Prov 11:31; 1 Tim 1:9), who are always cen- 
sured (Rom 1:18); judgment on these godless persons 
will become a prominent theme in vv 15,18. turn grace 
into wantonness: The worst vice is the perversion of grace 
(see 2 Pet 2:20-22); although called and saved, the 
heretics transform grace into sin. Typical of this culture, 
the end result of bad theology is the fall from spirit back 
into flesh, even into sexual debauchery (see Rom 1:24- 
27). disown our master: As in 2 Pet 2:1, these heretics are 
like the scoffers of the Psalms who either deny that God 
knows what they do or imply that God is impotent to 
judge them; lack of respect for the Lord’s laws is per- 
ceived as “denial” of the Lord’s power and jurisdiction. 
It is not clear whether the heretics formally deny Jesus’ 
judgment or whether the author perceives this to be the 
implication of their error. 

2 (III) Judgment Warnings (5-15). There is 
less interest in refuting heterodox doctrine than in call- 
ing down judgment on its proponents. Jude appeals to 
the Scriptures as well as other traditions as illustrations 
of the coming judgment of the heretics. 

(A) Past Judgments of God (5-7). 5. remind 
you: If the tradition of faith is a fact of the past, then 
“remembering” it correctly becomes the premier task of 
the church (see John 2:22; Luke 24:6). The scriptural 
examples in vv 5-7 serve as proof against present sinners. 
Echoing the warning in 1 Cor 10:5-13, Jude alludes to 
examples of God’s just judgment of the exodus genera- 
tion. Freed from slavery and made God's holy people, 
they sinned and were destroyed in the desert. 6. angels: 
They too fell from grace, from heaven to hell, from light 
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to gloom (Gen 6:1-4). The exemplary nature of these 
references lies in the fact that they are already incar- 
cerated, awaiting the Great Assize. kept in chains: A quid- 
pro-quo principle underlies v 6; the angels did not keep 
their place and so are “kept” by God in another place. 7. 
Sodom and Gomorrah: A third example emphasizes not so 
much a fall from grace as simply crime and punishment: 
Sodom indulged in the worst vices (homosexuality — 
“going after other flesh” [Gen 19:4-8] —and fornication), 
vices of which the author accuses the heretics in vv 
4,8,12. punishment of fire: Destroyed by fire, Sodom can 
serve as proof of the Lord’s fiery judgment (see Matt 
3:10; Mark 9:43-48), a judgment that is definitive and 
never-ending. 

10 (B) Declaration of God’s Judgment (8-10). 
8. in like manner: Verse 8 drives home the lesson of vv 
5-7: the heretics are like those judged in the OT in terms 
of (a) their crime (as did Sodom and the fallen angels, 
these people “defile the flesh”) and (b) their punishment. 
They are “dreamers,” a label used of false teachers in 
Deut 13:1-5 and Jer 27:9. disregard authority: They deny 
authority, probably Jesus’ future judgment of sinners 
(see v 4); this leads to sexual license, i.e., “defilement of 
the flesh.” Verses 4 and 8, then, form an inclusio: 


Verse 4 Verse 8 
A. sexual immorality A. defile the flesh 
B. deny our only Master B. reject authority. 


deride the glorious ones: A third sin; since “blasphemy” is 
not the same as “defiling” the church’s holiness, the 
glorious ones are not the saints of the church (v 3). 
Rather they are God’s angels, the cherubim of glory 
(Heb 9:5; T. Levi 18:5). Blaspheming God’s angels 
means denying the Lord and rejecting authority; so if the 
heretics reject God’s law and judgment, they deny as 
well any mention of angels as givers of God’s law or 
agents of heavenly judgment (see v 14). 9. Michael... . the 
devil: The argument in vv 9-11 may allude to As. Mos. (> 
Apocrypha, 67:49). A glorious one, Michael, disputed 
with Satan—a traditional cosmic battle situation (see 
Dan 10:13; Rev 12:7). Michael’s word is the point of the 
allusion, a declaration of God’s judgment: “The Lord 
rebuke you” (cf. Zech 3:2). The scenario symbolizes the 
situation of the author: like Michael, the author affirms 
the Lord’s judgment (see vv 5-7,11,14). Unlike Michael, 
who did not “dare to pronounce a judgment on blas- 
phemy,” this author censures the heretics for their 
“blasphemy” against all agents of judgment. As in v 8, 
the example is brought home: as they blasphemed against 
the glorious ones, so now they blaspheme against what 
they do not know; vv 8,9, and 10 are stitched together 
by the catchword “blaspheme.” 10. dumb beasts: Calling. 
his opponents ignorant and irrational, the author con- 
siders them less than human, “brute animals,” whose 
nature is to be captured or killed (or judged). 

11 (C) Examples of Judgment (11-13). 11. 
woe to them: Like the judgments in Isa 5:8,11,18 or Matt 
11:23-24, a curse is pronounced upon these heretics. 
This verse compares the heretics with three biblical sin- 
ners, a trio occasionally lumped together as “those who 
have no share in the world to come” (?Abot R. Nathan 
41). This comparison is in strict parallelism: “in the 
manner of Cain... in the deceit of Balaam...in the 
rebelliousness of Korah.” Why these three? According to 
tradition, Cain denied God’s just judgment (see Gen 
4:13; cf. “deny the Lord,” v 4); Balaam, a prophet of 


[59:12-15] 


God, perverted his office to curse Israel for money (see 
Num 22-24; 31:16; cf. “swapping vice for grace,” v 5); 
and Korah rebelled against Moses, God’s legitimate 
authority in the covenant community (see Num 16; cf. 
“spurn dominion,” v 8). As God punished this trio of 
sinners, so will he punish the heretics. 12. stains: The 
view expressed here is quite similar to Paul’s perspective 
in 1 Cor 5 of pollution corrupting a holy community: 
just as the sinful leaven corrupted a holy batch (1 Cor 
5:6-8), these heretics are blots on the sacred meals and 
they act unscrupulously at its solemn feasts. looking to 
themselves: Like certain Corinthians, they ignore the 
group’s holiness and integrity, looking only after them- 
selves (see 1 Cor 13:5; 10:29; Phil 2:4,21). Divisiveness, 
then, is a threat to a whole and holy body (ee 1 Cor 
1:11-13). clouds without water... unfrurtful trees: Balancing 
the previous comparison, four metaphors now label the 
heretics: clouds, trees, waves, and stars. The choice is 
determined by several factors: (a) the clouds are 
moistureless, the trees fruitless; and since by their fruits 
one shall know them, the heretics are sterile, fruitless, 
and condemned; (b) the clouds are “blown hither and 
yon,” the waves dash “wildly,” and the stars “wander,” 
suggesting the heretics’ maverick lawlessness and un- 
controlled behavior; (c) the waves soil with foam, just as 
the heretics pollute (v 12); and (d) as the tree is uprooted 
and the stars are locked up, so a judgment will be pro- 
nounced on these sinners. 

12 (D) Prediction of Judgment (14-15). 14. 
Enoch: The importance of Enoch lies in the content of his 
citation and its function in the argument. 7 Enoch (1:9), 
like Mark 8:38 and 13:24, describes the Lord’s coming 
with angels to judge sinners (see AOT 185; > 
Apocrypha, 67:7-15). Jude even claims that Enoch was 
“prophesying” against these very heretics, and so the 
citation functions as one more traditional judgment 
against Jude’s opponents, alongside the biblical examples 
of judgment in vv 5-7,11. the seventh: Le., the seventh 
generation from Adam (see Gen 5:18-23 for the biblical 
story of Enoch; cf. his position in the Lucan genealogy 
of Jesus [Luke 3:27; FGL 494, 503]). 15. impious: Three 
times the heretics are called asebeis, which links this with 
previous charges of their godlessness (v 4) and with 
predictions of it (v 18). Godlessness connotes rebellion 
(Isa 1:28; see Korah in v 11) and lawlessness (see denial 
of authority and dominion in vv 4,8). 

13 (IV) Sinners and Saints (16-23). The her- 
etics are contrasted with the ideal members of Jude’s 
holy church. 

(A) Traits of Sinners (16-19). In these 
verses we find a summary of the evils attributed to the 
heretics, juxtaposed to the list of the positive character- 
istics of the orthodox members of the group in vv 
20-23. Two summaries of their vices (vv 16 and 19) 
form an inclusio around an apostolic prediction of their 
coming: (A) first list of evils (v 16), (B) prediction of such 
evils (vv 17-18), (A‘) second hist of evils (v 19). 16. 
murmurers: So are the heretics (see Exod 15:24; 17:3): 
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disgruntled complainers, libertines, verbose flatterers; 
they do not fit into the regulated, obedient church. 19. 
spirit-less: Hence fleshly sensualists and, worst of all, 
dividers of the one church (see 1 Cor 1:11-13; 3:3). 18. 
scoffers will come: The presence of heretics is disturbing, 
but this is eased by remembrance of a conventional apos- 
tolic prophecy: the Lucan Paul predicted wolves attack- 
ing the church (Acts 20:29-30), as did Peter (2 Pet 3:3). 
Heresy, it is argued, does not belong in the ideal begin- 
ning of the church (see v 3), but creeps in later, “in the 
last days.” The prophecy, then, functions as a conven- 
tional warning of troubled times, a way of labeling the 
opponents (scoffers, godless), and an appeal to hold to 
the early, correct tradition of the faith given once for all. 
14 (B) Characteristics of Saints (20-23). 20. 
you: The faithful are described in stark contrast with the 
heretics. holy: Believers are holy in virtue of their correct 
faith and because they pray in the holy Spirit. Heretics 
do not have the Spirit (v 19) and are unholy or godless. 
21. keep: The faithful keep God’s love, as opposed to 
those who do not keep God’s grace and favor (vv 4,6a) 
and so are kept for judgment (vv 6,13). looking for: The 
saints wait for Christ’s mercy by obeying God’s law and 
by preparing for a divine audit (2 Cor 5:10), whereas 
heretics deny God’s judgment (v 4). life everlasting: Jude’s 
Christians enter eternal life, in contrast to the eternal 
darkness prepared for the wicked (v 13). 22-23. How 
ought holy folk deal with the impious? Jude distin- 
guishes between those who are remediable and those 
who are not (see 1 John 5:16-17). The former should be 
saved from the fire of judgment. The latter are another 
case: the church should deal “in fear” with them and hate 
contact even with their mere surface, either clothing or 
skin. Jude twice tells the church to “have pity on them.” 
Later editors of this text read this as “convict them,” 
which, while not the correct textual reading, conveys 
the sense of the injunction. Those being convicted are 
disputants (see v 9). They have soiled their clothing, an 
echo of v 12 that they are soiled people who soil the 
church. 

15 (V) Letter Closing: Doxology (24-25). 
Like Rom 16:25-27, this letter closes with a doxology. 
24. preserve: The Christian God is the one God, who can 
guard us (see v 1). without sin: God guards us from 
stumbling, i.e., from lapsing from the true faith (see 
1 Cor 10:32); God makes us stand, i.e., approach the 
divine judgment seat unhumbled and confident. God 
keeps us unblemished or sinless (1 Thess 5:23). 25. glory, 
majesty, dominion, authority: Glory is regularly given to 
God, to which Jude attaches three other attributes — 
majesty, power, and authority—probably affirming 
what the heretics deny (see vv 4,8) and confirming the 
traditional doctrine of God’s just judgment (see vv 5-7, 
9,14-15). before all time, now and forever: It belongs to the 
true God to be both eternal in the past and everlasting 
in the future, a theological note found in Isa 41:4 as well 
as in Rev 1:4,8 and 4:8. 
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INTRODUCTION 


2 (I) Authenticity. The identity of the author 
of Heb is unknown. With the exception of 1 John, it is 
the only NT epistle that begins without a greeting men- 
tioning the writer’s name. Its ascription to Paul goes 
back at least to the end of the 2d cent. in the church of 
Alexandria. According to Eusebius, it was accepted as 
Paul’s work by Clement, who, in this matter, followed 
the view of Pantaenus. Clement believed that Paul had 
written it in Hebrew for Hebrews and that Luke had 
translated it into Greek (HE 6.14.2-4). Origen accepted 
its Pauline authorship only in a wide sense, for he 
remarked that “everyone who is able to discern differ- 
ences of style” would not fail to see the dissimilarity 
with Paul’s writings. He felt that the thoughts were 
Paul’s, but “the style and composition belong to one 
who called to mind the apostle’s teaching”; who that 
was, “God knows” (quoted by Eusebius; HE 6.25.11- 
14). The views of Alexandria influenced the rest of the 
East, and, ultimately, the West. Clement of Rome most 
probably used Heb in his epistle to the Corinthians (ca. 
AD 95; see chap. 36), but he gives no clue to its author- 
ship. It is not listed in the Muratorian Canon (ca. aD 200; 
> Canonicity, 66:84). The earliest known view of its 
authorship is that of Tertullian, who ascribed it to Bar- 
nabas. However, by the end of the 4th cent. and the 
beginning of the 5th, the Western church had accepted 
it as Pauline and canonical. In 1516 Erasmus raised 
serious doubts about Paul’s authorship, “probably the 
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first” to do so “after Hebrews had been accepted into the 
canon” (cf. K. Hagen, A Theology of Testament in the Young 
Luther (Leiden, 1974] 23). That Paul is neither directly 
nor indirectly the author is now the view of scholars 
almost without exception. For details, see Kiimmel, INT 
392-94, 401-3. 

3 The principal arguments against Pauline auth- 
orship are the differences of vocabulary and style from 
those of Paul, the different structure of the epistle (the 
interweaving of doctrine and exhortation), the different 
manner of introducing OT citations, and the author’s 
usually observed rule of citing Scripture according to the 
LXX (with preference for the form of text represented by 
the Codex Alexandrinus [> Texts, 68:96]). Although 
there are important theological differences from Paul, 
not all of these are such decisive arguments against 
Pauline authorship as is sometimes thought; e.g., the 
author’s emphasis on Jesus’ entrance into heaven rather 
than on the resurrection is evidently dictated by his con- 
cern with the heavenly priesthood of Christ. However, 
most of the reasons given for denying Pauline authorship 
are of such weight as to be compelling, Certain theologi- 
cal similarities between Heb and the Pauline letters (Cie 
in respect to christology) do not necessarily point to an 
influence of Paul or of the Pauline kerygma on the 
author, for he and Paul could both have drawn ona com- 
mon tradition (see Grasser, “Hebraerbrief” 186-88). 
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Among the reasons for thinking that the author was 
of Hellenistic background is his consistent use of the 
contrast between heavenly and earthly spheres of reality, 
the latter being understood as a mere shadow of the 
former. This is a Platonic conception, and although it 
has parallels in ancient Near Eastern sources, in the OT 
(Exod 25:9,40), and in apocalyptic Judaism (T. Levi 5:1) 
in respect to comparison between heavenly and earthly 
cult places (cf. G. W. MacRae, “Heavenly Temple and 
Eschatology in the Letter to the Hebrews,” [Semeia 12 
(1979) 179-99]), Heb’s extensive use of the contrast 
between the eternal, stable, and abiding nature of heav- 
enly reality and the transitory and imperfect nature of all 
that is outside that sphere has led many scholars to main- 
tain that the intellectual world of the author was that of 
Middle Platonism, the same as that of the Hellenistic 
Jewish philosopher Philo of Alexandria (see S. Sowers, 
The Hermeneutics of Philo and Hebrews [Basel Studies of 
Theology 1; Richmond, 1965]; L. Dey, The Intermediary 
World and Patterns of Perfection in Philo and Hebrews 
[SBLDS 25; Missoula, 1975]; J. Thompson, The Begin- 
nings of Christian Philosophy [|CBQMS 13; Washington, 
1982]). That may explain the many verbal similarities 
between Heb and the writings of Philo, although it is 
not probable that Heb depends on them directly (pace 
Spicq, Hébreux 2. 39-91). In any case, the author’s strong 
historical concern with respect to the redemptive work 
of Christ, as well as his faithfulness to Judeo-Christian 
eschatology, makes a great difference between his 
understanding of OT fulfillment and Philo’s 
philosophically oriented allegorism; see G. Hughes, 
Hebrews and Hermeneutics (SNTSMS 36, [Cambridge, 
1979] 26): “... whatever echoes of Platonic ideas we 
may find in the author’s conception of heavenly arche- 
type and earthly copy, the fact is undeniable that the two 
covenants . . . also stand in sequential or horizontal rela- 
tionship as earlier and latter.” 

Because the author was a Hellenistic Christian whose 
work has literary merit and shows acquaintance with the 
devices of Gk rhetoric, many since M. Luther have 
thought that he was Apollos (cf. Acts 18:24). The most 
that can be said for that view is that it is plausible; 
nothing speaks decisively in its favor. 

Although hypotheses have been advanced about the 
loss of the original ending and of the later addition of 
chap. 13, the integrity of Heb is generally admitted; a 
few scholars still hold that 13:22-25 is an addition 
intended to give a Pauline touch to the work. 

4 (II) The Addressees. Heb’s demonstration 
that the old covenant, specifically the worship of the old 
covenant, has been superseded by the sacrifice of Jesus 
is joined with exhortation against abandoning the 
Christian faith (e.g., 2:1-3; 3:12; 6:4-6). This makes 
reasonable the assumption that the epistle was meant for 
Jewish Christians, although many scholars propose a 
Gentile Christian group; and the view has even been put 
forth that the work was intended for a group of Jews 
who had broken with orthodox Judaism but were not 
convinced that Jesus was the Messiah. The arguments 
for the latter position are not persuasive, but Gentile 
Christian addressees may be supposed if the attraction to 
OT sacrificial worship manifested by those addressed 
can in fact be predicated of them, as it can be in the case 
of the Gentile Christian recipients of the Epistle of Bar- 
nabas. But whether the addressees were Jewish or Gen- 
tile Christians, the author’s insistence on the imperfect 
and transitory nature of OT sacrifice is hard to explain 
on the view that it is “nowhere to be perceived” that “the 
readers evidenced an inclination to Judaism” (so Kim- 
mel, INT 399). Although the question of the ethnic 
origin of the addressees can be left open without 
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prejudice to the view that their attitude toward OT sac- 
rifice was seen by the author as a danger to their Chris- 
tian faith, it is more likely that such an attitude would 
exist among Jewish rather than Gentile Christians. (For 
a valuable discussion of the theological varieties within 
different Jewish and Gentile Christian groups in the Ist- 
cent. church, see R. E. Brown and J. P. Meier, Antioch 
and Rome [NY, 1983] 1-9.) The title “To [the] Hebrews” 
is found for the first time in P*6 (Chester Beatty ms., 3d 
cent. [> Texts, 68:179]). The often repeated observation 
that it was derived from what its author thought the 
content of the epistle to be (Wik-Schm, ENT 547) is 
most probably right, but the attempts to show that that 
was a wrong understanding are unconvincing to many 
scholars who hold that the title is an accurate deduction 
from the content. 

For the view that Heb was addressed to former 

Jewish priests converted to Christianity (Acts 6:7), 
among whom some may even have been Essenes, and 
for affinities of Heb with QL, see Y. Yadin, ScrHier 4 
(1958) 36-55; C. Spicq, RevQ 1 (1958-59) 365-90; cf. 
J. Coppens, NRT 84 (1962) 128-41, 257-82 (=ALBO 
4/1). 
5 (III) Literary Form, Date, and Place of 
Composition. Because of its careful and involved 
composition and its major theme of the priesthood of 
Christ, Heb has been regarded as a theological treatise. 
However, the author’s principal purpose was not to ex- 
pound doctrine for its own sake, but to ward off the 
apostasy that was a real danger for those to whom he 
wrote. The work is called a “word of exhortation” 
(13:22), a designation that is also given to a synagogue 
sermon in Acts 13:15. Probably, Heb is a written homily 
to which the author has given an epistolary ending 
(13:22-25). Because there are references to “speaking” 
(e.g., 2:5; 5:11; 6:9; 9:5), some have suggested that the 
homily was intended for oral delivery. That is unlikely, 
and the ending, which is probably the original one, 1s 
clearly against that hypothesis. 

The fact that the work was most probably used by 
Clement of Rome provides the terminus ad quem for the 
time of its composition. The references in 10:32-34 and 
12:4 to persecution undergone by the addressees are too 
imprecise to be an indication of a particular persecution 
that can be dated with certainty. Some see a possible 
reference in 10:32-34 to the Neronian persecution of 
Roman Christians (AD 64) and find there support for 
dating the epistle around ap 85 (see R. H. Fuller, A 
Critical Introduction to the New Testament [London, 1966] 
145). But since that passage says nothing about martyr- 
dom, it hardly suits the suggested reference. Since in his 
description of the worship offered under the old cove- 
nant the author relies mainly on the OT account of the 
Mosaic tabernacle and its liturgy and does not mention 
the Temple of Jerusalem, the pres. tense used in describ- 
ing that worship cannot prove that he wrote before the 
destruction of the Temple in ap 70 and that Temple 
worship was still going on at the time of writing. Many 
commentators favor a date later than 70, usually ap 
80-90. But the reason for the author’s speaking of the 
liturgy of the tabernacle rather than of the Temple is dic- 
tated by his purpose in writing. He wishes to show that 
the sacrifice of Jesus has replaced the OT sacrificial wor- 
ship, and he refers to the latter in its most venerable and 
authoritative expression, the legislation of the sacred 
biblical text. As far as its value is concerned, whether it 
is still going on or has ended because of the destruction 
of the Temple is irrelevant. However, the destruction of 
the Temple would have been a confirmation of his posi- 
tion, and if he wrote after that event his silence about it 
is difficult to explain. 
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The greetings sent to the readers by “those from 
Italy” (13:24) have been taken as showing that Heb was 
written in Rome, but the text may mean no more than 
that people who were natives of Italy were in the 
author’s company when he wrote. See F. V. Filson, 
‘Yesterday’ (SBT 2/4; Naperville, 1967) 10-11; BAGD 
87; cf. Grasser, “Hebraerbrief” 156. For a strong case for 
the Roman destination of the epistle, see Brown and 
Meier, Antioch and Rome [> 4 above] 142-49. 

6 (IV) Outline. The Epistle to the Hebrews is 
outlined as follows: 


(1) Introduction (1:1-4) 
(I) The Son Higher than the Angels (1:5-2:18) 
(A) The Son’s Enthronement (1:5-14) 
(B) Exhortation to Fidelity (2:1-4) 
(C) Jesus’ Exaltation through Abasement (2:5-18) 
(III) Jesus, Merciful and Faithful High Priest (3:1-5:10) 
(A) Jesus, the Faithful Son, Superior to Moses (3:1-6) 
(B) A Warning Based on Israel’s Infidelity (3:7-4:13) 
(C) Jesus, Merciful High Priest (4:14-5:10) 
(IV) Jesus’ Eternal Priesthood and Eternal Sacrifice 
(5:11-10:39) 
(A) An Exhortation to Spiritual Renewal (5:11-6:20) 
(B) Jesus, Priest according to the Order of Melchi- 
zedek (7:1-28) 
(a) Melchizedek and the Levitical Priesthood 
(7:1-10) 
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(b) The Levitical Priesthood Superseded (7:11-28) 
(C) The Eternal Sacrifice (8:1-9:28) 
(a) The Old Covenant, Tabernacle, Worship 
(8:1-9:10) 
. (i) The heavenly priesthood of Jesus (8:1-6) 
(il) The old covenant contrasted with the 
new (8:7-13) 
(iii) The old covenant tabernacle (9:1-5) 
® (iv) oe a RO a (9:6-10) 
) The Sacrifice of Jesus (9:11- 
(i) Sacrifice in the heavenly sanctuary 
(9:11-14) 
(ii) The sacrifice of the new ‘covenant 
(9:15-22) 
(ili) The perfect sacrifice (9:23-28) 
(D) Jesus’ Sacrifice, Motive for Perseverance (10:1-39) 
(a) The Many Sacrifices and the One Sacrifice 
(10:1-18) 
(b) Assurance, Judgment, Recall of the Past 
(10:19-39) 
(V) Examples, Discipline, Disobedience (11:1-12:29) 
(A) The Faith of the Ancients (11:1-40) 
(B) God’s Treatment of His Sons (12:1-13) 
(C) The Penalties of Disobedience (12:14-29) 
(VI) Final Exhortation, Blessing, Greetings (13:1-25) 


(For another mode of outlining Heb, see A. Vanhoye, Structure 
littéraire.) 


COMMENTARY 


7 (I) Introduction (1:1-4). 1. incompletely and 
in varied ways: Some commentators see no difference 
between these two manners of designating God’s speak- 
ing in times past and regard the expression as an example 
of hendiadys. However, it is more likely that each refers 
respectively to the fragmentary nature of the OT revela- 
tion and to the varied ways in which it was given. the 
fathers: The ancestors of Israel. This does not necessarily 
mean that the epistle was addressed to people of Jewish 
origin, for the same language is used in 1 Cor 10:1 to 
Gentile Christians. By their conversion to Christ, the 
descendant of Abraham, the Gentiles have been brought 
into the commonwealth of spiritual Israel (Gal 3:29). the 
prophets: Not only those whose message is preserved in 
the OT books bearing their names, but all in Israel’s 
history through whom God spoke, e.g., Abraham (Gen 
20:7), Moses (Deut 18:18), Nathan (2 Sam 7:2), and 
Elijah (1 Kgs 18:22). 2. in these, the last days: Lit., “at the 
end of these days”; the Gk phrase translates in the LXX 
the Hebr bé?aharit hayyamin, “in the end of days.” Here 
“these” is added to the LXX formula, which does not 
always mean the “end-time,” the final age; but that is its 
usual meaning (cf. Isa 2:2; Jer 23:20; Ezek 38:16; Dan 
10:14). The author of Heb, together with primitive 
Christianity in general, regarded the final age as in- 
augurated by the Christ-event, preeminently by Jesus’ 
redemptive sacrifice (cf. 9:26), and he speaks of the 
Christians as those who have experienced “the powers 
of the age to come” (6:5). through his Son: Lit., “through 
a son,” i.e., one who is Son. God’s speaking through his 
Son is primarily the revelation of his saving purpose in 
respect to the human race through the coming of Jesus 
and the “eternal redemption”(9:12) achieved through his 
death and exaltation. “Christ is God’s last word to the 
world; revelation in him is complete, final and homo- 
geneous” (Moffatt, Hebrews 2). heir of all things... through 
whom he created the worlds: The Son’s role as redeemer and 
mediator of creation. Although it comes at the end of the 
ages, the former is mentioned first. His being made heir 


was not an event outside of time, previous to the incar- 
nation; it took place when he entered glory after his 
passion (cf. Rom 8:17). The connection of “heir” with 
the “inherited” of v 4 shows that the Son’s being made 
“heir of all things” is associated with his inheriting the 
“more excellent name” that he received after his humilia- 
tion (Phil 2:6~11). Yet he existed before he appeared as 
human: through him God “created the worlds” (tous 
aionas). The Gk word aién can mean either “world” or 
“age,” but its use in 11:3 in connection with the creation 
of the universe suggests the former meaning here. 
Unless the pl. should be regarded as lacking significance 
(BDF 141.1), there appears here the conception of a 
number of worlds, the visible and the invisible, the latter 
being the several heavens (cf. T. Levi 3:1-9; 2 Cor 12:2; 
Heb 4:14; see J. Bonsirven, Le judaisme palestinien [2d ed.; 
Paris, 1934] 1. 158). J. D. G. Dunn (Christology in the 
Making [Phi, 1980] 51-56, 206-9) has argued that the 
designation of the Son as mediator of creation and the 
subsequent assertions of v 3 point to “the pre-existence 
perhaps more of an idea and purpose in the mind of God 
than of a personal divine being” (56). Against this, see 
J. P. Meier, “Symmetry and Theology in the Old Testa- 
ment Citations of Heb 1,5-14,” Bib 66 (1985) 504-33, 
esp. 531-33. . 
8 Many scholars think that vv 3-4 (some would 
include v 2) contain a liturgical hymn that the author has 
incorporated (cf. U. Luck, “Himmlisches und irdisches 
Geschehen im Hebrderbrief,” Charis kai sophia [Fest. 
K. H. Rengstorf; Leiden, 1964]) 192-215), or at least the 
elements of such a hymn (cf. J. Jervell, Imago Dei 
[FRLANT 76; Gottingen, 1960] 198 n. 99); for criticism 
of this, see Meier, “Symmetry” 524~28. The description 
of the Son as mediator of creation in v 2 assimilates him 
to the personified Wisdom of the OT (Prov 8:30; Wis 
7:22), and this verse continues in that vein. He is the 
“refulgence” (apaugasma) of the Father’s “glory” (Wis 
7:26). Apaugasma can be understood either actively 
(radiance) or passively (reflection, refulgence); in view of 
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the dependence on Wis 7:26 and of the following desig- 
nation, the passive meaning is more likely here. the very 
imprint (charaktér) of his substance: This recalls the further 
description of Wisdom as the “image” (ikon) of God’s 
goodness (Wis 7:26). Charaktér probably means the same 
as eikén, which is applied to Christ in Col 1:15 (see R. 
Bultmann, TNT 1. 132; E. Kasemann, The Wandering 
People of God [Minneapolis, 1984] 102-4). supporting all 
things: He guides and sustains all that has been created 
through him (cf. Col 1:17), just as Wisdom “reaches 
from end to end mightily and orders all things well” 
(Wis 8:1). having made purification from sins: Attention is 
now turned from the cosmological role of the preexis- 
tent Son to the redemptive work of the glorified Jesus. 
A similar juxtaposition is found in Col 1:15-20; in the 
OT, Wisdom’s role is both cosmological and soteriolog- 
ical (Prov 8:22-36; Wis 9:9-18). the Majesty: A reverent 
periphrasis for God, like “the Power” of Mark 14:62 (for 
this Jewish usage, see Bonsirven, Judaisme [> 7 above] 
1. 128-49). Jesus’ enthronement “at the right hand” of 
God is seen in 1:13 as the fulfillment of Ps 110:1. This 
text is frequently used in the NT to describe the glori- 
fication of Jesus (Acts 2:34-36; Rom 8:34; Col 3:1; 1 Pet 
3:22); see D. M. Hay, Glory at the Right Hand (SBLMS 
18; Nash, 1973). That glorification is connected imme- 
diately with the resurrection, and no significance should 
be seen in the fact that Heb does not explicitly refer to 
the resurrection except in 13:20, for it is presupposed 
when Jesus’ exaltation is mentioned (see O. Kuss, Aus- 
legung und Verktindigung [Regensburg, 1963] 1. 320; 
Thompson, Beginnings [> 3 above] 131 n. 15). 

9 4. made superior to the angels: At his exaltation 
Jesus “inherited a more excellent name than they.” In 
Semitic thought the name designated what a person was, 
and reception of a new name indicated some change in 
the person who received it. Here the name is “Son”; cf. 
O. Hofius, Der Christushymnus Philliper 2, 6-11 (WUNT 
17; Tiibingen, 1976) 79; J. Dupont, “Filius meus es tu,” 
RSR 35 (1948) 522-43. A. Vanhoye rightly points out 
that this cannot be concluded from vv 1-4 alone and that 
the fact that the name “Son” is “inherited” by Jesus at his 
exaltation becomes clear only from the following verse 
(see Situation du Christ [Paris, 1969] 93-148). That this 
receiving of the name at his exaltation is not to be under- 
stood in an adoptionist sense is well expressed by the 
statement of Hofius (cited above) that “the Son becomes 
as the Exalted One what he already is as the Pre-existent 
One.” The reason for introducing Jesus’ superiority to 
the angels is connected with the purpose of Heb: the 
addressees are in danger of falling away from the word 
of God spoken through his Son. The consequences of 
that would be fearful, much worse than the punishment 
received by those Hebrews who disobeyed the word 
spoken through angels (2:2), the Mosaic law, because the 
Son is superior to the angel mediators of the law. (For 
angels as mediators of the law, see Acts 7:53; Gal 3:19, 
Josephus, Ant. 5.15.3 §136.) However, the primary con- 
trast that Heb draws between the old and the new cove- 
nant is that the latter has a new, superior priesthood, 
whose sanctuary is not on earth but in heaven (8:1-2). 
The priesthood of the old covenant with which that of 
the new is contrasted is the levitical priesthood; but the 
author may also have taken into account the Jewish con- 
ception that the ministering priests of the heavenly sanc- 
tuary were angels (cf., e.g., T. Levi 3:4-6; also b. Hag. 
12b, where that function is ascribed to the archangel 
Michael). In emphasizing Jesus’ superiority to the angels, 
he possibly has in mind the major concern of Heb, the 
heavenly priesthood of Jesus, and wishes to say that 
Jesus, and not an angel, is the priest who functions in the 
heavenly sanctuary (see H. Bietenhard, Die himmlische 
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Welt im Urchristentum und Spdatjudentum [WUNT 2; 
Tubingen, 1951] 129 n. 1). Finally, these introductory 
verses of Heb have remarkable similarities with the 
writings of Philo, in which the Logos is the image (e’kon) 
of God (De spec. leg. 1.81) and the instrument through 
whom the universe was created (De cher. 127; De sacr. Ab. 
8). The Gk word charaktér, which occurs in the NT only 
in Heb 1:3, is frequent in Philo, used often of the human 
soul but also of the Logos (De plant. 18). 
10 (II) The Son Higher than the Angels 
(1:5-2:18). 

(A) The Son’s Enthronement (1:5-14). 5. 
Jesus’ superiority to the angels is now shown by a catena 
of seven OT texts. The first, Ps 2:7, belongs to one of 
the royal Pss celebrating, most probably, the enthrone- 
ment of the king of Judah. According to 2 Sam 7:14, the 
second text of the catena, the relationship between God 
and the Davidic ruler was that of father to son; conse- 
quently the day of the king’s accession to power was the 
day on which he was “begotten” as the son of God. The 
messianic interpretation of these texts, a result of the 
belief that the Messiah would be of the Davidic line, is 
found in the pre-Christian 4QFlor 1:11-13 (> 
Apocrypha, 67:92), explicitly for 2 Sam 7:14, implicitly 
for Ps 2:7, since the Florilegium refers to vv 1~2 of that 
psalm, but the “Anointed One” of those verses is the one 
to whom v 7 is addressed. The author of Heb under- 
stood the “today” of Ps 2:7 as the day of the exaltation 
of the risen Christ (cf. Acts 13:33). 6. The third quota- 
tion, a combination of Deut 32:43 LXX and Ps 97:7, is 
introduced by “he says” (for the justification of the 
transl. “he” rather than “it” [the book] and its signifi- 
cance, see M. Barth, “The Old Testament in Hebrews,” 
CINTI 58-61). It is not certain to what event v 6a refers. 
Some scholars think that it is the parousia (Héring, 
Hebrews 9). If “again” is taken as modifying the verb 
(“when he again leads his firstborn into the world”), that 
interpretation receives strong though not conclusive 
support. However, “again” may be simply the introduc-~ 
tion to a new scriptural argument, as in 1:5 (cf. 2:13; 
10:30); the fact that it occurs within the temporal clause 
does not rule out that possibility (cf. Wis 14:1). In that 
case, the reference is probably to the exaltation of Jesus; 
the world into which he is led is the “world to come” 
that is made subject to him, and not to the angels (2:5). 
Since the incarnate Son was “for a little while made 
lower than the angels” (2:9), it is not probable that the 
birth of Jesus (cf. Montefiore, Hebrews 45) is meant. 
11 7. The LXX wording of Ps 104:4 furnishes the 
author with a statement about the angels that serves to 
bring out their contrast with the Son. The meaning of 
the LXX text, different from that of the MT, is probably 
that God changes the angels into wind and fire, a con- 
cept found in 4 Ezra 8:21-22. This is well suited to the 
purpose of the author: the angels are mutable, transitory 
beings, unlike the Son, whose rule is everlasting. 8. your 
throne, O God: This might be translated “God is your 
throne.” Since the Son is seated at God’s right hand 
(1:3,13), such a transl. would not suit the context; nor is 
it easy to see what it might mean. The principal reason 
for the author’s quoting Ps 45:7 seems to be simply to 
bring out the permanence of the Son’s kingdom. Of 
itself, the application of the name “God” to him is of no 
great significance; the Ps had already used it of the Hebr 
king to whom it was addressed. Undoubtedly, the 
author of Heb saw more in the name than what was con- 
veyed by the court style of the original, but his under- 
standing must be derived from what he has already said 
about the preexistent Son. The theme of the entire sec- 
tion suggests that what the author envisages is the Son’s 
everlasting rule consequent upon his enthronement. 
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10-12. The next quotation, taken from Ps 102:26-28, 
attributes to the Son the work of creation; the Ps itself 
addresses these words to God. Since the author has 
spoken of the Son as the mediator of creation, that is not 
surprising. The permanence that the Ps attributed to 
God is here predicated of the Son: the heavens will 
perish, but he remains (cf. Isa 51:6). 13. The final OT 
quotation is Ps 110:1, to which the author has already 
alluded in v 3. These words were not spoken to any 
angel. 14. In contrast with the enthroned Son, the angels 
are only servants, “ministering spirits” (cf. Philo, De virt. 
73). Perhaps the mention of their ministry being on 
behalf of human beings is directed against a tendency to 
regard them as proper objects of worship (cf. Col 2:18). 
See K. J. Thomas, “The Old Testament Citations in 
Hebrews,” NTS 11 (1964-65) 303-25. 

12 Some hold that vv 5-13 reflect a hymn in 
which, similarly to Phil 2:9-11 and 1 Tim 3:16, the 
stages of Jesus’ exaltation are given in the order corre- 
sponding to that of ancient Near Eastern (esp. Egyptian) 
enthronement ceremonies (see J. Jeremias, Die Briefe an 
Timotheus und Titus [NTD 9; Gottingen, 1975] 27-29; F. 
Schierse, Verheissung und Heilsvollendung [MTS 9; 
Munich, 1955] 96 n. 100; Hay, Glory [> 8 above] 86). 
The three stages of the ceremony are: (1) the elevation of 
the new king to divine status; (2) his presentation to the 
gods of the pantheon; (3) his enthronement and recep- 
tion of kingly power. With the modification demanded 
by a monotheistic religion, that sequence is said to be 
discernible in these verses: (1) Jesus’ elevation to the rank 
of Son of God whom the angels must adore (vv 5-6); 
(2) the proclamation of everlasting lordship (vv 7-12); 
(3) the enthronement (v 13). Against Heb’s use of such 
a ritual pattern, see Meier, “Symmetry” [> 7 above] 521 
it, DS 

13 (B) Exhortation to Fidelity (2:1-4). Here 
the author passes from exposition to exhortation. The 
alternating transition from one to the other is character- 
istic of the epistle. The warning against apostasy 
(2:1-3a) is repeated several times in Heb, and the a forti- 
ori argument in these verses is frequently used (cf. 
7:21-22; 9:13-14; 10:28-29; 12:25; see Spicq, Hébreux 
1. 53 for parallels in Philo). Here it is based on the 
inferiority of the “word spoken through angels” (the 
Mosaic law; see comment on 1:4) to that which the 
Christians have received. 3-4. The salvation they are to 
inherit (cf. 1:14) had its origin in the word “spoken 
through the Lord” and “confirmed for us by those who 
had heard it.” The author is clearly in the same position 
as those whom he is addressing in respect to knowing 
that word: he received it from witnesses. But the distinc- 
tion between “us” and “those who heard” should perhaps 
not be pressed as an argument that the author and his 
contemporaries belonged to the second generation of 
Christians (see B. Hunt, SE IJ 410). The confirmation 
came not only through those who had heard but also 
through God’s setting his seal on its truth “by signs, 
wonders, many kinds of miracles, and the gifts of the 
holy Spirit distributed according to his will.” Signs and 
wonders are mentioned in Acts as confirmation of the 
apostolic preaching (4:30; 14:3; 15:12); the triad 
“miracles, wonders, signs” is the attestation given by 
God to Jesus himself (Acts 2:22) and is given by Paul as 
indication of his true apostleship (2 Cor 12:12). 

14 (C) Jesus’ Exaltation through Abasement 
(2:5-18). 5. the world to come: It has been made subject 
to the glorified Son as the climax of an ascending move- 
ment that began in the humiliation of his earthly life, 
suffering, and death. (For the conception that the present 
world was under the dominion of angels, see Deut 32:8 
LXX; Dan 10:13). 6-9. The OT citation, Ps 8:5-7, is 
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introduced by the formula “Someone has testified some- 
where.” Its imprecision is due to the author’s indifference 
to the human author of the text—all Scripture is the 
word of God. A similar mode of introduction is found 
in Philo (De ebr. 61). The Ps is also applied to Jesus in 
1 Cor 15:27; Eph 1:22; and probably in 1 Pet 3:22. This 
use by such a variety of authors suggests that the ap pli- 
cation belonged to a common early Christian tradition 
of OT interpretation (see C. H. Dodd, According to the 
Scriptures [NY, 1953] 32-34). Possibly the origin of the 
application was that v 5 speaks of “the son of man.” That 
expression is in synonymous parallelism with “man” of 
the previous line, but to Christians it would have re- 
called the designation of Jesus as the Son of Man (> 
Jesus, 78:38-41). The Ps begins by contrasting God’s 
greatness with the relative insignificance of human 
beings but proceeds to reflect on how great humans are 
in respect to the rest of creation; they are indeed “a little 
lower than the angels” but all else has been made subject 
to them. The author of Heb takes that asserted subjec- 
tion as the starting point of his argument. At the 
moment “we do not yet see all things subject” to human- 
ity, except in the case of Jesus, the Son of Man. 7. for a 
little while: The Gk words (brachy ti) can mean either little 
in degree or little in time; the first is their meaning in the 
psalm, but Heb takes them in the second sense. Jesus was 
for a little while made lower than the angels, in the days 
of his earthly life, but now he is crowned with glory and 
honor; and all things, angels included, are subject to him. 
Here the author regards all things as already subject to 
Jesus in virtue of his exaltation; for the same conception, 
see Eph 1:22. Paul uses Ps 8 in 1 Cor 15:25-27 with a 
different meaning: Jesus’ reign has begun, but the subjec- 
tion of all things (specifically, of “all [his] enemies”) will 
not be complete until his final triumph at the parousia. 
That view is found also in Heb 10:13, although there Ps 
8 is not used in connection with it. Since the supremacy 
and triumph of Jesus can be regarded from different per- 
spectives, the two views are not incompatible; and it is 
not surprising to find both held by the same author. 9. 
in order that he might taste death on behalf of everyone: This 
is a purpose clause, but what is meant by saying that 
Jesus was crowned with glory and honor in order that 
he might taste death etc.? H. Strathmann’s opinion that 
the crowning refers not to Jesus’ exaltation but to his 
consecration as high priest in preparation for his sacri- 
ficial death (Der Brief an die Hebraer [NTD 9; Gottingen, 
1968] 85) is difficult to accept in view of the preceding 
part of the verse in which Jesus’ crowning appears to be 
the consequence of his having suffered death (“because 
of the suffering of death”); cf. also 5:4-5, where his 
honor and glory as high priest are connected with his 
exaltation; and 12:2. J. Héring suggests that the purpose 
clause should be understood as connected with the 
phrase “because of the suffering of death,” as explanatory 
of the latter (Hebrews 17); see also the discussion in P. 
Hughes (Hebrews 90), where v 9 is seen as chiastically 
constructed, with the purpose clause (the fourth element 
in the chiasmus) connected in sense with the first (“who 
for a little while was made lower than the angels”). by the 
favor of God: This reading (chariti theou) has excellent ms. 
attestation and fits in well with v 10, which speaks of 
God's initiative in Jesus’ saving work. However, a few 
mss. read choris theou, “apart from God.” In spite of its 
poor attestation this may be correct, on the principle that 
the more difficult reading should be preferred, especially 
since a scribe might easily have changed it through theo- 
logical scruple. It expresses Jesus’ feeling of abandon- 
ment in death (cf. Mark 15:34). taste death: A Semitism 
for experiencing death (cf. Mark 9:1). 
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15 10. it was fitting: This use of the argument ex 
convenientia in regard to God is “an innovation in the 
Bible” (Spicq, Hébreux 2. 36), although it occurs often in 
Philo (e.g., Leg. alleg. 148; De conf. ling. 175). for whom and 
through whom all things exist: This concept of God as the 
Creator in whom all that he has made finds its purpose 
is found also in 1 Cor 8:6 and Rom 11:36. in bringing 
many sons to glory, to make their leader to salvation perfect 
through suffering: The Gk ptc. agagonta, “in bringing,” 
probably refers to God, although some apply it to Jesus 
(“to make perfect through suffering their leader to salva- 
tion, the one who brings many sons to glory”). The 
argument for the latter interpretation is based on the fact 
that the ptc. is in the acc. case, whereas the pron. referring 
to God (“it was fitting for him”) is in the dat. But this is 
not conclusive (see ZBG § 394; BDF 410). The tense of 
the ptc. is best explained as an ingressive aor. indicating 
the starting point of God’s action (Michel, Hebraer 148, 
Héring, Hebrews 18-19). The designation of Jesus as 
leader announces an important theme of Heb: the 
journey of the people of God to the place of rest (4:11), 
the heavenly sanctuary, in the footsteps of Jesus, their 
“forerunner” (6:20). R. Bultmann sees this as related to 
the gnostic motif of the soul’s journey to the world of 
light (TNT 1. 177), as does E. Kasemann (Wandering 
87-96, 128-33). to make perfect: The Gk vb. teleiod, “make 
perfect,” occurs nine times in Heb, three of which have 
to do with Jesus’ being made perfect (2:10; 5:9; 7:28). It 
is used in the LXX of priestly consecration, translating 
a Hebr phrase, “to fill [the hands]” (Exod 29:9,29,33,35, 
Lev 16:32; 21:10; Num 3:3); for the corresponding noun 
“perfection” (teleidsis), see Lev 8:33. This cultic notion of 
perfection is certainly present in Heb (see G. Delling, 
“Teleiod,” TDNT 8. 82-84; M. Dibelius, Botschaft und 
Geschichte [Tiibingen, 1956] 2. 106-76; Vanhoye, Situa- 
tion [4 9 above] 325-27). But Jesus’ priestly consecra- 
tion involved his obedience learned through suffering 
(5:8-10) and his being perfected means also that through 
that obedience he was brought “to the full moral perfec- 
tion of his humanity” (Westcott, Hebrews 49). D. Peterson 
argues for a “vocational” understanding of the concept 
of perfection in Heb, meaning by that Jesus’ being quali- 
fied, through the sufferings of his obedient life and death 
and through his exaltation, to be the source of salvation 
for those who obey him; and he maintains that although 
“hints” of “cultic perspective” are given in 2:11-12, they 
are “not sufficient to demand a cultic understanding of 
perfection in 2:10” (Hebrews and Perfection [SNTSMS 47, 
Cambridge, 1982] 72). But he goes on to say that “the 
transition to the presentation of the work of Christ in 
high-priestly terms at 2:17 is highly significant” (p. 73). 
Do not those terms throw light on the meaning of 2:10? 
11. for he who consecrates and those who are consecrated: Jesus 
is the one who consecrates. The Gk vb. hagiaz6, “con- 
secrate,” is, like “make perfect,” a cultic term, cf. Exod 
28:41; 29:33. Jesus’ being perfected as high priest enables 
him to perfect his people (cf. 10:4 [where the terms 
“make perfect” and “consecrate” are used together], 
11:40; 12:23). “Through Christ’s priestly consecration 
the believers themselves are perfected and consecrated” 
(Dibelius, Botschaft 2. 172). The author of Heb em- 
phasizes the uniqueness of Jesus’ priesthood and does not 
attribute to his followers what is uniquely his. But the 
common element of the two consecrations is that each 
brings about the possibility of access to God. As high 
priest, Jesus has entered into the Holy of Holies G2) 
into heaven itself, there to appear before God on our 
behalf (9:24); the believers are able confidently to make 
their entrance after him and draw near to God (7:19). all 
have the same father: Lit., “are all of one.” Most commen- 
tators identify God as the “father”; others, Abraham (cf. 
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2:16), but the argument suggests that Adam is meant (cf. 
O. Procksch, “Hagiazé,” TDNT 1. 112). It is not true 
that there is an implication that “Christ's common tie 
with mankind goes back to the pre-incarnate period” 
(Moffatt, Hebrews 32), the incarnation of the Son is what 
makes human beings his brothers (cf. 2:14). Because he 
has associated himself with them by becoming “blood 
and flesh” as they are, he is able to be their high priest 
(2:17). The basis of the argument is that he is able to help 
them because he shares their lot and is one of them, 1.e., 
because like them he is a son of Adam. he is not ashamed 
to call them brothers: Because he shares the nature of those 
whom he has consecrated. 

16 12-13. Three OT texts are now cited that 
show the union between the Son and those he came to 
save. The first is Ps 22:23, taken from a psalm widely 
applied in the early church to Christ in his passion (cf. 
Matt 27:43,46; Mark 15:34; John 19:24). The Ps belongs 
to the “individual lament” category; in v 23 the “certainty 
of hearing” motif, common to that category, begins. The 
author of Heb places the sufferer’s joyous praise of 
Yahweh upon the lips of Jesus. Probably the principal 
reason for doing so was the use of “brothers” in that 
verse, but it is not an exaggeration to say that the author 
thinks of the praise given to God by the glorified Christ 
“in the midst of the assembly (ekklésia)” of those whom 
he has consecrated. The second and third citations are 
from Isa 8:17 and 18, respectively. The purpose of the 
second is not clear. If one accepts Dodd’s view that when 
OT texts are cited in the NT the reference is not simply 
to the verse(s) cited but to their context (According to the 
Scriptures [> 14 above] 61), the reason for the citation 
may be that Isaiah was stating his confidence in the truth 
of the divine oracles that most of the people had rejected. 
Similarly here, the exalted Christ is presented as looking 
forward to the vindication of his work, the significance 
of which is not apparent now except to those who believe 
in him (cf. 10:13). However, it seems unlikely that that 
is the point of the citation; at this stage of Heb the author 
is dealing with the solidarity existing between Jesus and 
his followers. It is more probable that he wishes to pre- 
sent Jesus as an example, in his mortal life, of that con- 
fidence in God that is necessary for those whom he has 
consecrated and who are now in need of a like confi- 
dence in order that they may not “slip away” (2:1). The 
third citation is surprising for it seems to mean that the 
believers are children of Jesus. Such a concept is found 
nowhere else in the NT (John 13:33 and 21:5 are not 
exceptions). Various are the attempts to accept that 
meaning and to explain satisfactorily its peculiar usage 
(see Bruce, Hebrews 48; Michel, Hebraer 154). The 
children are God’s own, or, more likely, Adam’s; “the 
same father” (2:11) is Adam rather than God. In either 
case, there is a departure from the meaning of the OT 
text, where the children are Isaiah’s. 

17 14. since the children have blood and flesh in com- 
mon, he likewise shared them: In the biblical sense, “flesh” 
means human nature considered in its weakness and 
frailty, and as such it is contrasted with “spirit” and God 
(ct Pss 3075.67 > 07, Isa 31:3; 2 Chr 32:8). The expres- 
sion “flesh and blood” meaning human beings occurs in 
the OT only in Sir 14:18; 17:26; for the NT, cf. Matt 
16:17; Gal 1:16; Eph 6:12. Here the author speaks of 
human nature under the ban of death and sees death as 
associated with the devil. It is difficult to think that he 
does not relate that notion with the story of the fall and 
that he does not stand in a tradition that saw a connec- 
tion between death and the sin of Eden (Sir 25:23; 4 Ezra 
3:7; 2 Apoc. Bar. 23:4). Consequently, one must question 
the view of E. Schweizer that in Heb the concept of flesh 
is never linked with the thought of sin (“Sarx,” TDNT 
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4. 142). that... he might destroy him who holds the power of 
death, that is, the devil: The conception that death was no 
part of God’s plan for human beings and that it had been 
brought into the world by the devil was held in Helle- 
nistic Judaism (Wis 1:13; 2:23-24). Because of that con- 
nection between sin and death, the power of death was 
broken when Christ through his high-priestly work 
removed sin (2:17). The paradox that death was nullified 
by Christ’s death is similar to that of Rom 8:3, where 
Paul says that God condemned sin by sending his Son 
“in the likeness of sinful flesh.” The author gives no 
reason beyond saying that it was fitting for God to act 
thus. 

18 15. free those who through their whole life were 
slaves because of the fear of death: This fear of death should 
not be regarded as the natural fear that is generally expe- 
rienced by human beings. (Nor is there any suggestion 
that the freedom meant is freedom from a constraint to 
do evil in order to avoid death [so Bruce, Hebrews 51].) 
It is, rather, a religious fear based on the belief that death 
is a severance of one’s relations with God (cf. Isa 38:18; 
Ps 115:17-18) but also on a proper recognition that 
death, because connected with sin, is more than a physi- 
cal evil (cf. 1 Cor 15:26, where death is the “last enemy” 
to be destroyed by Christ). The fear that Jesus felt at the 
prospect of death (cf. 5:7) can be explained only by his 
realizing the latter better than anyone else. But by his 
death the way to unending life with God was opened to 
all who obey him. 16. for certainly he does not take hold of 
angels, but of the descendants of Abraham: The vb. epilamba- 
netai is taken as a reference to the incarnation by C. Spicq 
(Hébreux 2. 46), following many patristic commentators. 
The entire section deals with the incarnation, but it 
seems that this verse has a wider reference. The vb. epi- 
lambanomat is used in 8:9 (in a citation of Jer 31:32 [LXX 
38:32]) with the meaning “to take hold of” a person in 
order to help him, which may well be the meaning here. 
The pres. tense suggests a continuing help rather than 
the single event of the incarnation. Abraham’s descen- 
dants are those who believe in Christ. 17. that he might 
be a merciful and faithful high priest: This is the first mention 
of the central theme of Heb: Jesus’ role as high priest. In 
designating him as “faithful,” the author follows a tradi- 
tion that demands that quality of a priest (cf. 1 Sam 2:35), 
but that he must be “merciful” is a notion peculiar to 
Heb. When the motif of the high priest’s mercy is taken 
up again in 4:15 and 5:1-3, it is based, as here, on his 
solidarity with human beings. Nothing in the OT tradi- 
tion emphasizes that quality; it is probably derived from 
the author’s reflection on the manner of Jesus’ earthly 
life, suffering, and death. In respect to mercy, Christ did 
not fit into a preconceived definition; rather, the defini- 
tion (5:1-3) was based on the author’s knowledge of 
what Jesus had been. that he might expiate the sins of the 
people: The Gk vb. hilaskesthai, “expiate,” occurs fre- 
quently in the LXX, where it usually translates Hebr 
kippér. It expresses the removal of sin or defilement, by 
God or by a priest through the means set up by God for 
that purpose (see C. H. Dodd, The Bible and the Greeks 
(London, 1935] 82-95; — Pauline Theology, 82:73-74); 
Dodd’s view that the word does not also express the idea 
of “placating” the wrath of God, i.e., the idea of “propiti- 
ation,” has been contested; cf. L. Morris, The Apostolic 
Preaching of the Cross (GR, 1955) 125-85; D. Hill, Greek 
Words and Hebrew Meanings (SNTSMS 5; Cambridge, 
1967) 23-48. 18. The temptations (testings) of Jesus, 
which have qualified him to help those undergoing 
temptation, were not only the prospect of the sufferings 
of his passion but the temptations experienced through- 
out his life (4:15; Luke 22:28). Gospel tradition indicates 
that fidelity to his mission was a principal object of 
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temptation (Matt 4:1-11; Luke 4:1-13; cf. J. Dupont, 
NTS 3 [1956-57] 287-304). The temptation of those 
here addressed was to apostasy, fundamentally the same 
urge to infidelity that he experienced. : 
19 (III) Jesus, Merciful and Faithful High 
Priest (3:1-5:10). 

(A) Jesus, the Faithful Son, Superior to 
Moses (3:1-6). The author now begins a consideration 
of Jesus’ mercy and faithfulness in inverse order to that 
stated in 2:17. 1. holy brothers who share a heavenly calling: 
Christians are “holy” because they are consecrated by 
Jesus, and “brothers” because of their common relation 
to him (2:11). They are called to follow him into the 
heavenly sanctuary where he now functions as high 
priest on their behalf. fix your eyes on Jesus: The vb. is an 
ingressive aor. The danger of falling away from Chris- 
tianity is due to forgetfulness of what Christ has done 
for them; now he must be constantly in their spiritual 
vision. the apostle and high priest: This is the only place in 
the NT where Jesus is called “apostle.” The meaning is 
that he is the one sent by God, as his final word to 
human beings (1:2). Since the author’s interest is princip- 
ally in the work of Jesus as priest rather than in his 
teaching, the word-event is the primary reference. That 
may account for the omission of the article with “high 
priest”; the two titles probably constitute a unity (K. 
Rengstorf, “Apostolos,” TDNT 1. 423-24); not precisely, 
however, as Rengstorf conceives the unity (apostle- 
revealer-word :: high priest-expiator-work). whom we 
confess: Lit., “of our confession.” Here for the first of 
three times (cf. 4:14; 10:23), the author speaks of a homo- 
logia, “confession,” made by those whom he addresses. 
He probably refers to a baptismal acknowledgment of 
Jesus as Son of God (note the baptismal tone of the con- 
text). His teaching on Jesus as “apostle and high priest” 
is meant as a new interpretation of what Christians have 
confessed at their baptism (cf. G. Bornkamm, Studien zu 
Antike und Christentum [BEvT 28; Munich, 1963] 
188-203; Michel, Hebréer 173). However, the author’s 
concern here is not with the content of the confession, 
but with its power to give his addressees strength and 
support in their trials (cf. V. Neufeld, The Earliest Chris- 
tian Confessions [NTTS 5; GR, 1963] 133-37. 
20 2. The comparison between Jesus and Moses is 
probably due to Jesus’ being mediator of the new cove- 
nant (9:15) as Moses was of the old. Moses’ mediator- 
ship was not unconnected with priesthood and sacrifice; 
his sacrifice at the time of the establishment of the cove- 
nant is recalled in 9:19-20, although the designation 
“priest” is not given to him in Heb. When the author 
deals with Jesus’ sacrifice, the OT antitype is not Moses 
but the Aaronic high priest in his function on the Day 
of Atonement (9:6-15). However, Philo speaks of 
Moses’ high priesthood (Quis rer. div. 182; De praem. 53), 
and possibly the author thinks of this when he makes the 
Jesus—Moses contrast here. who made him: This is not a 
reference to the origin of Jesus but to his appointment to. 
office (cf. Schierse, Verheissung [+ 12 above] 109). The 
vb. is used with that meaning in 1 Sam 12:6, “The 
Lord...who made Moses and Aaron....” Moses’ 
faithfulness “in all his [God’s] house” is derived from 
Num 12:7; this section has been called a midrash on that 
verse (Montefiore, Hebrews 72). While seeing an allusion 
to that text here, M. R. D’ Angelo considers that the OT 
text cited is 1 Chr 17:14 LXX, and that the citation is “a 
deliberate reference to the Nathan oracle” (Moses in the 
Letter to the Hebrews [SBLDS 42; Missoula, 1979] 69); 
that view is rejected by E. Grasser (ZNW 75 [1984] 15 
n. 66). The “house” of God in which Moses was a faithful 
servant is Israel. 
21 3. as the builder of a house has greater honor than 
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the house: If this verse and the following were not present 
and vv 5 and 6 followed v 2 immediately, Jesus’ superi- 
ority over Moses would seem to be sufficiently indi- 
cated: Moses was the faithful servant in God’s house 
(v 5), Christ is the faithful Son over the house (v 6). Yet 
v 3 is closely connected with the different positions stated 
in vv 5-6. Moses as servant in the house (Israel) was part 
of the house; Christ as Son over it was, together with 
God, its builder. As preexistent Son, he shared in God’s 
creative work (1:2-3); cf. Kuss, Hebraer 49; O. Michel, 
“Oikos,” TDNT 5. 126-27. For a similar view (“Jesus as 
Son...belongs to the family of the builder”), see W. 
Loader, Sohn und Hoherpriester (WMANT 53; Neukir- 
chen, 1981) 77-78. 4. every house is built by someone, but he 
who built all is God: Some scholars understand v 4b as a 
parenthesis (Héring, Hebrews 25; Moffatt, Hebrews 42; 
Spicq, Hébreux 2. 67), yet it seems that, only if one 
extends the parenthesis to the entire verse and under- 
stands it not as an “edifying aside” (Moffatt) but as 
demanded by the argument, the author’s thought flows 
naturally. The house of v 2 is God’s house, but in using 
Num 12:7 the author has changed the possessive pron. 
from the first to the third pers. (“my house” to “his 
house”). This change, made necessary by the transfer 
from the direct discourse of the OT, could be misinter- 
preted; “his house” might be misunderstood as Moses’ 
house rather than God’s. To avoid that misunderstand- 
ing and thus to reinforce the argument of v 3 that Moses 
was not the one who built it but merely part of that 
house, the author recalls him who did built it—God, 
who built all things. 5. as a servant, to witness to what would 
be spoken: It is not Moses’ role as mediator of the old 
covenant and as lawgiver that is emphasized here; rather, 
Moses is the one who foretold the Christian dispensa- 
tion. what would be spoken: I.e., through God’s Son (1:2; 
2:3). 6. The “house” is the Christian community. Its con- 
tinuity with ancient Israel is indicated by the fact that 
there are not two houses but one; the old continues in 
the new. (For the metaphor of the Christians as “the 
house of God,” see 1 Tim 3:15; 1 Pet 4:17; Eph 2:19; as 
“the temple of God,” see 1 Cor 3:6; in QL, see 1QS 
8:5-9; 9:6). For the full implication of Christ’s being the 
Son who is “over” the house, see comment on v 3. if we 
hold fast our confidence and pride in what we hope for: The 
majority of mss. add “firm to the end,” but this is not 
found in B or P*¢ and appears to be an interpolation 
derived from v 14. Although the Gk parrhésia, “confi- 
dence,” might mean “boldness” and point to open 
acknowledgment of the faith in the face of danger and 
trial (Montefiore, Hebrews 73), Heb’s exhortations to 
faithfulness do not seem to be motivated by the danger 
of persecution, calling for bold confession, but rather by 
the danger of “drifting away” (2:1), which calls for 
confidence. 

22 (B) A Warning Based on Israel’s Infidelity 
(3:7-4:13). 7. the holy Spirit: The spirit of God, inspirer 
of the Scriptures, speaks through them. Trinitarian con- 
cepts should be not read into the expression. The verse 
begins a section of warning based on Israel’s experience 
during the wandering. The argument rests on the early 
Christian concept of the redemption wrought by Christ 
as a new exodus. In the OT the exodus had served as a 
symbol of the return of the Jews from the Babylonian 
Exile (Isa 42:9; 43:16-21; 51:9-11); in the NT the 
redemptive work was regarded as a new exodus, experi- 
enced first by Jesus himself (Luke 9:31) and then by his 
followers (1 Cor 10:1-11). The addressees are still en 
route to the goal of their exodus: the heavenly sanctuary, 
where Jesus has gone before them (6:20). They have 
grown weary and are in danger of discontinuing their 
journey. Hence the warning lest they, like those 


Hebrews (3:4-4:9) 927 


Hebrews who rebelled against God, fail to achieve the 
goal. The quotation in vv 7b-11 is from Ps 95:7b-11, 
but it differs in many ways from the LXX reading. The 
principal difference is that whereas the LXX (and the 
MT) connect the “forty years” (v 10) with God’s anger, 
it is here taken with the previous phrase, “they saw my 
works,” although in v 17 the LXX order is followed. 
The reason for the transposition is not clear. 9. your 
fathers tested: Cf. Exod 17:7, Num 20:2-5. 11. Cf. Num 
14:1-23. my rest: The land of Palestine; cf. Num 20:12; 
Deut 12:9. Kasemann sees Heb’s motif of the journey of 
the people of God to their appointed rest as a gnostic 
theme (Wandering [— 8 above] 67-75; against this, see C. 
Colpe, Die religionsgeschichtliche Schule [FRLANT 78; 
Gottingen, 1961]), but the OT counterpart seems to be 
an adequate explanation of the source on which the 
author of Heb drew. (For the view that Heb is not con- 
cerned with Israel’s journey as such but solely with the 
refusal of the Hebrews to enter the promised land 
because of their fear of being slain by the inhabitants 
[Num 14:11-12,21-23,27-35], see O. Hofius, Kata- 
pausis [WUNT 11; Tubingen, 1970] 116-46; similarly 
Strobel, Hebréer 112). 12. the living God: The designation 
of God as “living” means that he manifests himself in his 
works (cf. Josh 3:10; Jer 10:10). The expression “to 
apostatize from the living God” is frequently taken as 
indication that Heb was written not to Jewish Christians 
in danger of relapsing into Judaism, but to pagan con- 
verts; for a return to Judaism would not, it is argued, be 
called an “apostatizing from the true God.” However, 
the author speaks not of the true God simply, but of the 
true God as living, i.e., acting, and specifically mani- 
festing himself in Christ. To fall away from Christianity, 
then, is apostasy from the living God, even if it should 
be a return to Judaism, where the supreme act of God is 
ignored. 13. while it is still today: The author anticipates 
what he will say in 4:2-11. The “rest” into which Israel 
was to enter was only a foreshadowing of that rest to 
which the addressees are called; and it is still open to 
them provided that they persevere in the faith with 
which they began their lives as Christians. we have become 
partners of Christ: Probably the participation means 
sharing the common destiny of entering the heavenly 
sanctuary. 

23 16-19. Cf. Num 14:1-38; Deut 1:19-40. 
Because they were fearful at the prospect of battle with 
the Canaanites, the Hebrews refused to go into the land 
of Canaan. In punishment, the Lord decreed that all 
except the scouts Caleb and Joshua and those who had 
been born since the departure from Egypt would die in 
the desert and never enter the promised land. The author 
emphasizes the connection of disobedience (v 18) and 
unbelief (v 19). 4:2. the gospel has been preached to us as it 
was to them: Because the promise to the Hebrews of 
entering Palestine foreshadowed the promise given to 
Christians of entering heaven, the author uses NT ter- 
minology to describe what Israel had heard; it was 
“gospel.” 3-4. The “rest” of God is seen in deeper dimen- 
sion than Palestine. Ps 95:11 calls that land God’s rest 
(“my rest”) because it was the place of rest that he would 
give his people (against G. von Rad, who sees the spiri- 
tualization of the concept in the psalm itself; see Gesam- 
melte Studien zum Alten Testament [Munich, 1965] 101-8). 
The author understands it as a share in the rest upon 
which God entered after the work of creation had been 
completed. Those who are faithful will enter into God’s 
abode, described here as a place of rest rather than as the 
heavenly sanctuary (the author’s usual designation) or as 
the lasting city (13:14). 

24 6-9. The author attempts to read his meaning 
of God’s rest into the psalm. The Hebr noun for “rest” 
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in Ps 95:11 is méniihd and is different from the vb. “rest” 
in Gen 2:2 (Gabat), but the LXX uses a word derived 
from the same Gk stem in each case: katapausis (Ps 95:11) 
and katapauo (Gen 2:2). Hence the author of Heb finds a 
basis in the text of the psalm for his interpretation. He 
argues that what was promised to the Hebrews was not 
Palestine, but a share in God’s own postcreation rest; cf. 
the Jewish concept that the sabbath, which reflects that 
rest, is “the image of the world to come” (Gen. Rab. 17 
[12a]). Because of unbelief many of the Hebrews of the 
exodus period were excluded from that rest, and even 
those who did enter Palestine under Joshua (v 8) did not 
enter into the promised rest, which is something greater 
than the promised land. (Since the Gk form of “Joshua” 
is the same as that of “Jesus,” the name itself brings out 
both the similarity and the contrast between the OT 
figure, who led the Hebrews into Palestine, and Jesus, 
who leads his followers into the heavenly rest of God). 
If that were not so, then God would not still be offering 
the promise long after Palestine had been occupied. Yet 
he does do, as “David's” injunction to the Israelites of his 
day shows. This injunction is also addressed to the 
Christians: “Today if you hear his voice, harden not 
your hearts” (Ps 95:7-8). Because the promise is still 
good, “there still remains a sabbath rest for the people of 
God” (v 9), a share in the sabbath rest of God himself. 
25 11. let us strive to enter: Although the vb. spou- 
dazo, “strive,” may also mean “hasten,” the context does 
not suggest the latter meaning. There is no thought of 
hurrying into the rest, but rather of persevering in the 
effort needed to achieve it. 12-13. These two verses con- 
tinue the warning to persevere, for the Word of God 
judges rightly, since nothing is unknown to it; in its 
light, those of the present generation will be judged 
worthy or unfit to enter God’s rest. 12. the word of God: 
This refers to v 7. It is the Word that speaks to human 
beings, inviting them to belief and perseverance. It is a 
saving Word, but also one that judges, since it condemns 
those who refuse to hear it. living and effective: The Word 
is described in a way calculated to bring out its efficacy: 
it produces life (cf. Deut 32:47) and it achieves its pur- 
pose (cf. Isa 55:10-11). It does not seem that the author 
intends more than a personification of the Word, al- 
though some would see here a reference to the Word of 
God incarnate in Jesus (cf. H. Clavier, “Ho logos tou theou 
dans l’épitre aux Hébreux,” New Testament Essays [Fest. 
T. W. Manson; ed. A. J. B. Higgins; Manchester, 1959] 
81-93; R. Williamson, ExpTim 95 [1983-84] 4-8). 
sharper than any two-edged sword: Cf. Isa 49:2; Prov 5:4; 
Wis 18:16. The penetrating power of the Word is de- 
scribed in Philonic language (cf. Quis rer. div. 130-31), 
but in that context Philo is not speaking of its power in 
respect to judgment, as is the case here. soul and spirit: 
Some see here the conception of the human being as 
composed of body, soul, and spirit (E. Schweizer, 
“Pneuma,” TDNT 6. 446); it is difficult to agree with 
F. F. Bruce that “it would indeed be precarious to draw 
any conclusions from these words about our author’s 
psychology” (Hebrews 82). These human components, 
like the correlative “joints and marrow,” are intimately 
connected, and the statement that the Word is sharp 
enough to separate them is made simply to emphasize its 
penetrating power. able to judge the reflections and thoughts 
of the heart: The author attributes to the Word that 
knowledge of human beings which only God has (cf. 
Acts 1:24; 15:8). 13. bare and exposed: The Gk pte. 
tetrachélismena, “exposed,” is related to the noun trachélos, 
“neck.” The context suggests that it is synonymous with 
“bare,” but none of the explanations of how it came to 
have that meaning is really satisfactory. The Gk words 
of the last phrase of this verse may mean “about whom 
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we are speaking,” or “to whom we must render an 
account.” The latter is better suited to the context. 
Williamson (see comment on v 12) thinks it probable 
that the meaning is “with whom the Logos (Word) is 
present on our behalf,” and he compares the phrase to 
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26 (C) Jesus, Merciful High Priest (4:14-5:10). 
14-16. These verses recall 2:16-3:1 and prepare for the 
development on Jesus’ priesthood that follows. 14. great 
high priest: This is the only place in the epistle where Jesus 
is so designated; usually the author speaks of him as high 
priest or simply priest; it may be that hé wishes to em- 
phasize here Jesus’ superiority to the Jewish high priest, 
with whom he constantly compares him. The same 
designation is used by Philo for the Logos (cf. De somn. 
1. 214,219). who has passed through the heavens: See com- 
ment on 1:2; also 2 Enoch 3-20. let us hold fast to our confes- 
sion: See comment on 3:2. 15. tempted in every way as we 
are, although he did not sin: The only difference that the 
author remarks between Jesus’ temptations and those of 
his followers is that he never succumbed to them. 16. the 
throne of grace: The throne of God (cf. 8:1; 12:2). The 
reign of the exalted Jesus is a theme of Heb, as the 
frequent use of Ps 110:1 shows, and in 1:8 the author 
speaks of Jesus’ throne. But the similarity of this verse 
and 10:19-22 shows that the author is thinking of the 
confident access to God that has been assured by the 
redemptive work of Jesus: “Through Jesus Christ, the 
true high priest, God’s throne has become the throne of 
grace” (Michel, Hebraer 209-10). 

27 5:1. to offer gifts and sacrifices for sins: Some think 
that “gifts” refers to grain offerings and “sacrifices” to 
animal offerings, but probably the author did not intend 
any such distinction. As appears later (chap. 9), the Day 
of Atonement rite is the OT type with which he is prin- 
cipally concerned; it is an atonement for “sins,” rather 
than for “sin” (cf. Lev 16:30,34); hence the pl. here. 2. he 
is able to deal gently with the ignorant and erring: The Gk 
word metriopathein, “deal gently,’ does not occur 
elsewhere in the Bible; it corresponds to a term of Stoic 
philosophy signifying “the right mean between passion 
and lack of feeling” (Michel, Hebrder 217). The designa- 
tion of sinners as “the ignorant and erring” does not 
mean that the author was thinking only of those who 
were not aware of the sinful nature of their deeds or who 
committed less serious moral offenses or ritual viola- 
tions. The only sins for which sacrificial atonement was 
impossible were those designated in Num 15:30 as sins 
committed “with a high hand.” Those sins are probably 
sins perpetrated of set purpose, rather than those into 
which one “fell” through human weakness (see H. H. 
Rowley, BJRL 33 [1950-51] 74-100); so “the ignorant 
and erring” seems to mean all sinners except those who 
sin “with a high hand.” since he is himself subject to weakness: 
The weakness is principally that which leads to sin, as 
v 3 shows (cf. Lev 16:6). 6. Although Ps 110:1 is fre- 
quently used in the NT of the exalted Jesus, v 4 (here 
quoted) is used only in Heb (cf. also 7:17,21). 

28 7-8. Just as v 6 shows how the requisite of a 
call from God to the high priesthood is verified in Jesus, 
these verses show that he is qualified as one who can 
sympathize with sinners. The author does not use here 
the word “weakness” of Jesus and later specifically con- 
trasts him with the Jewish high priest in that respect 
(7:28). It is important, however, to notice that the con- 
trast applies to the present exalted state of Christ. The 
reason for avoiding the word here is probably that in v 
3 weakness and sin are made correlative, and it is clear 
that Jesus did not sin (4:15). There is no doubt, however, 
that the author, while avoiding the word, does consider 
that Jesus’ ability to sympathize with sinners is based 
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precisely on the fact that he knew temptation, as they do, 
and “shared in blood and flesh” (cf. 2:14-18, 4:15). He 
was acquainted with the trials of human nature, i.e., he 
experienced its weakness, particularly its fear of death. 
After his exaltation, he no longer knows weakness, but 
having experienced it he can sympathize with those who 
do. This concept of Heb is similar to that of Paul: “He 
died on the cross through weakness, but he lives 
through the power of God” (2 Cor 13:4). 7. in the days 
of his flesh; 1.e., the time of his mortal life, when he lived 
in the sphere of the flesh. he offered prayers .. . to him who 
was able to save him from death: If this be taken as a single 
incident, it is probably a reference to Gethsemane (cf. 
Mark 14:35-36). Apart from John 12:27, there is no 
single incident in the Gospel tradition that is similar to 
it, and the view that the author knew of “a number of 
incidents in the life of Jesus” not found in the Gospel 
narratives to which he might also be referring (Bruce, 
Hebrews 98) is at best conjectural. Apart from that pro- 
posal, Bruce also sees, together with the Gethsemane 
reference, “a more general reference to the whole course 
of our Lord’s humiliation and passion (Hebrews 100; 
similarly, A. Vanhoye, Prétres anciens, prétre nouveau selon 
le Nouveau Testament [Parole de Dieu 20; Paris, 1980] 
146-47). heard because of his reverence: R. Bultmann 
(“Eulabeia,”’ TDNT 2. 753) accepts A. von Harnack’s 
emendation of the text, “He was not heard,” because 
Jesus did die. But that purely conjectural reading is un- 
necessary if one supposes that the author takes Jesus’ 
deliverance from death as a reference to his resurrection. 
Since the prayer of Jesus in Gethsemane was that he 
might be kept from dying rather than be rescued from 
death once he had undergone it, the author uses “save 
from death” with a double meaning. The justification for 
that supposition is that the context deals with Jesus’ 
priesthood (it is even possible that 5:7-10 reflects a 
hymn to “Jesus the High Priest” [cf. G. Friedrich, TZ 18 
(1962) 95-115]). In 7:23-24 his priesthood is contrasted 
with that of the levitical priests precisely insofar as they 
were prevented by death from remaining in office, 
whereas Jesus has a priesthood that does not pass away, 
in virtue of the “indestructible life” that he received in his 
resurrection. His death was essential for his priesthood, 
but if he had not been saved from death by the resurrec- 
tion, he would not now be the high priest of his people. 
8. Son though he was: See comment on 1:4, The author 
considers Jesus’ sonship in two ways: he became Son 
when exalted; he always was Son because he existed 
with the Father even before he appeared on earth. (In 
terms of later theology, the resurrection-exaltation gave 
Jesus’ human nature full participation in his divine 
nature.) The two concepts are entirely compatible, but 
apparently that of the preexistent Son was arrived at 
later, as the relative lateness of the texts in which it is ex- 
pressed shows. However, if the hypothesis is correct 
that 5:7-10 is in substance an ancient hymn, similar to 
Phil 2:6-11, the lateness of the concept must not be 
exaggerated. There is no reason to regard the later con- 
cept as more congenial to the author of Heb than the 
former, as R. H. Fuller does (The Foundations of New 
Testament Christology [NY, 1965] 187). he learned obedience 
from what he suffered: The learning-through-suffering 
motif is common in Gk literature, but this text, Rom 
5:19, and Phil 2:8 are the only places in the NT where 
the obedience of Christ in his passion is explicitly men- 
tioned. 9. when perfected: See comment on 2:10. the source 
of eternal salvation .. . obey him: Jesus’ obedience leads to 
his priestly consecration, which in turn qualifies him to 
save those who are obedient to him. The expression 
“source of salvation” is common in Philo (De agric. 96; 
De virt. 202; De vita contemp. 86), but it is not distinctively 
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Philonic. The salvation that Jesus brings his followers is 
eternal because it is based on his eternal priesthood 
(7:24-25). With the exception of 6:2, the cases where the 
author uses “eternal” (here and in 9:12,14,15;, 13:20) 
have to do with realities that endure because they belong 
to the heavenly sphere, which is characterized by per- 
manence, as opposed to the transitory realities of earth. 
29 (IV) Jesus’ Eternal Priesthood and Eternal 
Sacrifice (5:11-10:39). 

(A) An Exhortation to Spiritual Renewal 
(5:11-6:20). The central section of Heb begins with a 
long exhortation that is at the same time a rebuke. Jesus’ 
priesthood is a difficult subject to treat; all the more so 
because those who are addressed have become listless 
and forgetful of even elementary Christian truths. 11. 
about which we have much to say and it is difficult to explain: 
The antecedent of the rel. pron. is not certain. There are 
three possibilities: Jesus, Melchizedek, and Jesus’ desig- 
nation as high priest according to the order of Melchi- 
zedek. As the neut. transl. indicates, the last has been 
chosen here. 12. although you should be teachers by this time: 
This has been used as an argument that Heb was 
addressed to converted Jewish priests (cf. Acts 6:7); their 
position in the Christian community should be similar 
to that which they held in Judaism (see Spicq, Hébreux 1. 
228). But the function of teacher in Judaism was not par- 
ticularly associated with the priesthood. In any case, the 
notion that those who are advanced should be teachers 
of others is so well attested that no background of pre- 
vious teaching position before conversion need be 
supposed (see Moffatt, Hebrews 70; D. Peterson, Hebrews 
and Perfection [+ 15 above] 178, 286 n.4). you need 
someone to teach you again the basic elements of God’s oracles: 
The Gk word stoicheia, “elements,” has none of the 
pejorative sense that it has in Gal 4:3,9 (cf. Col 2:8,20); 
here it means elementary, but necessary, teaching, 
beyond which the addressees should long since have 
passed. The expression “God’s oracles” is used in Rom 
3:2, where it probably means the OT Scriptures; here it 
includes God’s speaking in the OT and, preeminently, 
his speaking through his Son (1:2). of milk not of solid food: 
The contrast between milk and solid food as metaphori- 
cal designations of teaching suitable for the spiritually 
immature and mature, respectively, is found also in 
1 Cor 3:1-3 and is common in Philo. The words that 
Paul uses in 1 Cor to designate either class (children — 
the perfect) are also found here (vv 13-14). 13. no 
experience of the word of righteousness: He has not come to 
an appreciation of the deeper aspects of Christian belief. 
It is possible, however, that the expression continues the 
child metaphor and means that one in such a state is not 
able to speak intelligibly (“has no experience in the right 
way of speaking”). H. P. Owen has suggested a third 
possibility: the expression means “a principle of righ- 
teousness,” i.e., a standard whereby one exercises moral 
judgment (NTS 3 [1956-57] 243-53). He finds in these 
verses not two stages of the Christian life, but three, and 
thinks that this standard, gained by asceticism, belongs 
to the second stage. 14. solid food is for the perfect: For 
Owen, “the perfect” are those in the second stage of 
Christian life, the practice of virtue, which results in the 
ability to discern what is morally good, to have a “prin- 
ciple of righteousness.” “By a series of correct moral 
choices he builds up a moral standard” (p. 244). Such 
people may then proceed to the third stage, the assimila- 
tion of advanced doctrine, which is like solid food. 
30 6:1. therefore... move towards perfection, not lay- 
ing again the foundation: Since the author has just declared 
his addressees in need of instruction in the rudiments of 
doctrine (5:12), it is strange that he now not only pro- 
poses to pass over these and give teaching for the 
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mature, but that his proposal begins with the conjunc- 
tion “therefore.” H. Kosmala solves the difficulty by 
proposing that 5:11b-14 are a later addition, which in 
their sharpness of tone and loosely connected construc- 
tion do not suit either the context or the style of the 
author (Hebraer-Essener-Christen [SPB 1; Leiden, 1959] 
17-21). This radical treatment has no mss. support. Of 
the various explanations given for the author’s paradox- 
ical method, the best seems to be that he considers that 
nothing less than the challenge offered by difficult doc- 
trine (5:11) will serve to move the addressees out of their 
spiritual lethargy. “The originality of Hebrews is to 
emphasize intellectual progress as a condition for moral 
perfection” (Spicq, Hébreux 2. 146). He now mentions 
six elementary teachings: repentance from dead works, 
faith in God, teaching about ritual washings (“bap- 
tisms”), laying on of hands, the resurrection of the dead, 
and eternal judgment. The list probably comes from a 
traditional catechism and is not meant to be exhaustive. 
31 Kosmala holds that there is nothing specific- 
ally Christian about the catechism. “The Christ” in v 1 
does not mean Jesus, but simply “the Messiah,” and the 
six teachings are only those accepted by a group that 
expects the coming of the Messiah. A closer inspection 
of the points would indicate that the group in question 
was the Qumran sect and that the addressees, prospective 
converts to Christianity, already believed in the 
teachings (Hebrder [+ 30 above] 31-38). However, it is 
doubtful that a non-Christian catechism, or any part of 
it, would have been designated by the author of Heb as 
the foundation of Christian life, even when belief in its 
contents might be presupposed in those who turned to 
Christianity from the group that followed it. In any case, 
if the exegesis of “instruction about baptisms” given 
below is correct, it is impossible to regard the teachings 
merely as a Jewish sectarian foundation of Christian 
belief. repentance from dead works and faith in God: Repent- 
ance and faith are, respectively, the negative and positive 
sides of the first response of humanity to God’s word. 
(For a similar coupling of these correlatives, see Mark 
1:15.) Dead works do not mean the works demanded by 
the Mosaic law, but sins that lead to spiritual death and 
from which the conscience needs cleansing (cf. 9:14). A 
similar expression is found in 4 Ezra 7:49 [119], “deeds 
that bring death.” 2. instruction about baptisms: The Gk 
word translated “baptisms” is not baptisma (probably of 
Christian coinage and regularly used in the NT for 
Christian baptism and that of JBap) but baptismos, which 
in the two other instances of its occurrence in the NT 
means Jewish ritual washings; 9:10; Mark 7:4 (Josephus 
uses it in reference to the baptism of John; see Ant. 18.5.2 
§ 117). That fact, as well as the word’s being used in the 
pl., shows that here it does not mean simply the Chris- 
tian sacrament. As a water rite, that sacrament could be 
so designated; hence the reason why instruction about 
ritual washings would have formed part of Christian 
catechesis seems to lie in the necessity of instructing con- 
verts about the difference between the Jewish washings 
(including proselyte baptism, the baptism of John, and 
the water purifications of Qumran; cf. 1QS 3:4-9) and 
the Christian sacrament (cf. A. Oepke, “Baptismos,” 
TDNT 1. 545; R. Schnackenburg, Baptism in the Thought 
of St. Paul [NY, 1964] 8-9). O. Michel remarks that 
“since the plural is unusual in the language of the 
Church, it must be understood as polemic” (Hebréer 239). 
32 In P*® and B “instruction” is read in the acc. 
(didachen), a reading accepted by G. Zuntz (The Text of 
the Epistles [London, 1953] 93) and other scholars. This 
reading might suggest that “instruction” is in apposition 
to “foundation,” as Montefiore thinks (Hebrews 105; also 
Bruce, Hebrews 110 [“probably in apposition”]). If the 
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foundation is simply repentance and faith in God, then 
the content of the “foundation” and that of the “instruc- 
tion” are quite different, a fact that argues against regard- 
ing the two nouns as being in apposition. One should 
either follow the gen. reading (didaches), “of instruction,” 
and sce that as part of the foundation, or, accepting the 
acc. reading, take the “instruction” as different in content 
from the foundation, although similar insofar as each 
deals with the rudiments of Christian life. 

33 laying on of hands: This rite is mentioned in Acts 
8:17; 19:6 (in connection with the coming of the holy 
Spirit) and in Acts 6:6; 13:3; 1 Tim 4:14; 5:22; 2 Tim 1:6 
(in connection with the conferral of some ministry or 
mission in the church). Presumably what is meant here 
is the rite connected with the giving of the Spirit. (For 
discussion of the relation between the rite and the com- 
ing of the Spirit, see J. Oulton, ExpTim 66 [1955] 236- 
40; D. Daube, The New Testament and Rabbinic Judaism 
[London, 1956] 224-46). resurrection of the dead and eternal 
judgment: The last pair of rudimentary truths concerns 
the eschatological term of the Christian life. The judg- 
ment is “eternal” because it is definitive (cf. Matt 25:46). 
3. and this we shall do, God permitting: Evidently the author 
means not that he will “lay the foundation again,” which 
he has said that he will not do (v 1), but that he will now 
pass on to the doctrine suitable for the mature. He is not 
suggesting that he will deal with the rudiments later; the 
verses that follow exclude that possibility. 4-6. These 
verses have created much difficulty, for they deal with 
the impossibility of repentance after apostasy. Many 
attempts have been made to avoid their apparent import, 
e.g., the suggestion that so far as human experience is 
concerned, apostates are beyond the possibility of 
repentance, although nothing is said of what may hap- 
pen if they receive an extraordinary grace (cf. Bruce, 
Hebrews 118) or that “they are normally indisposed for 
penance” (B. Poschmann, Penance and the Anointing of the 
Sick [NY, 1964] 13). “Such interpretations go against the 
plain meaning of the Greek and the whole tenor of the 
author’s argument” (Montefiore, Hebrews 109). Kuss 
thinks that the absolute statement should be judged in 
the light of the author’s pastoral concern: he speaks in an 
exaggerated manner in order to set his readers firmly 
against apostasy (Hebrder 199-201); similarly C. 
Carlston (JBL 78 [1959] 296-302). 

34 4. for it is impossible, when men have been once 
enlightened and have tasted the heavenly gift and have become 
sharers in the holy Spirit: The ptcs. in vv 4-5 are all aor., 
and hapax, “once,” probably modifies them all, not simply 
the first. It is disputed whether there are direct sacra- 
mental references here or whether these four experiences 
of the Christian refer simply to one’s coming to the faith. 
The designation of baptism as “enlightenment” and of 
the baptized as the “enlightened” is at least as early as 
Justin Martyr (Apol. 1.61.12; 65.1), and it is possible that 
“enlightened” here refers to the reception of that sacra- 
ment (cf. Bornkamm, Studien [> 19 above] 190; Kase- 
mann, Wandering [> 8 above] 187-88). In support of 
that view, cf. Eph 5:14, which is probably a fragment of 
a baptismal hymn (or “cult saying”; so H. Schlier, Der 
Brief an die Epheser [Diisseldorf, 1958]; cf. discussion in 
J. Gnilka, Der Epheserbrief [HTKNT 10/2; Freiburg, 
1971] 259-63). However, the enlightenment spoken of 
here may mean simply the illumination given by faith in 
Christ (2 Cor 4:6). In 1QH 4:5, the covenant is a light 
by which God illumines the face of his disciple, and 
Philo speaks of the divine commandment as enlighten- 
ing the soul (De fuga et inv. 139). Nor should the possible 
influence of Ps 34:6 be overlooked, where the LKX (Ps 
33:6) reads “Come to him and be enlightened.” Such 
influence is suggested also because the author of Heb 
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goes on to speak of those who “have tasted the heavenly 
gift,” and v 9 of that psalm speaks of tasting how good 
the Lord is. In any case, the single-event nature of the 
tasting makes it unlikely that tasting the heavenly gift 
means receiving the eucharist, although the expression 
has been so interpreted (Héring, Hebrews 46; J. Betz, Die 
Eucharistie in der Zeit der griechischen Vater {Freiburg, 
1961] 2. 156-57. “Taste” is acommon metaphor for “ex- 
perience” and the phrase probably means only that 
Christians have experienced the power of the salvation 
brought by Jesus (cf. Rom 5:15; 2 Cor 9:15). This gift 
is termed heavenly because it is an eschatological reality 
possessed in an anticipatory manner by the believer. 
“Sharers in the holy Spirit” means those who possess the 
Spirit as a guarantee of the full possession of the 
eschatological blessings in the future (cf. 2 Cor 1:22, 
Eph 1:14, where the Spirit is called the arrabin, the “first 
installment”). 
35 5. and have tasted the good word of God and the 
powers of the age to come: The preaching of the gospel was 
accompanied by manifestations of the presence of the 
Spirit (cf. 2:3-4; 1 Cor 2:4). This activity of the Spirit is 
seen as indication of the presence even now of the “age 
to come.” This designation of the eschatological future 
is contrasted with “this age” in both apocalyptic and rab- 
binic Judaism (see Bonsirven, Judaisme [> 7 above] 1. 
312). In late Judaism, the “tasting of the powers of the 
age to come” was attributed to Abraham, Isaac, and 
Jacob (Str-B 3. 690), but there is a profound difference 
between the two conceptions. What Judaism believed to 
be the privilege of a chosen few is a common Christian 
experience; but even more important, the age to come, 
while absolutely future in Jewish thought, is a present 
reality for the Christian, though not yet realized in its 
fullness. 6. they are crucifying for themselves the Son of God 
and holding him up to contempt: A vivid portrayal of the 
malice of apostasy, which is conceived of as a crucifixion 
and mockery of the Son of God. The apostates’ rejection 
of the Christian faith means that “they put Jesus out of 
their life... he is dead to them” (Moffatt, Hebrews 80). 
7-8. The sharp warning ends with a comparison between 
two kinds of ground. Each drinks in the rain sent by 
God, but one bears fruit and is blessed; the other bears 
thorns, verges on being cursed, and finally is burned. 
The application to the faithful Christian and the 
apostate, respectively, is obvious. 
36 9. beloved... we are persuaded of better things in 
your regard: With this verse the tone of the exhortation 
becomes mild. For the first and only time in Heb the 
addressees are called “beloved.” It is difficult to agree, 
however, that the author does not believe that there are 
even potential apostates among his readers (so Bruce, 
Hebrews 126), the purpose of his writing is to avert a 
danger that is very real. The new approach seems to be 
dictated by the belief that his purpose may be best 
achieved by mildness and, more important, by the fact 
that in spite of their lukewarm faith there is one sign that 
gives reason to hope that the calamity of their apostasy 
may not take place. That sign is their charity to their 
fellow Christians, of which v 10 speaks. 10. he will not 
forget your work and the love you have shown for his name by 
your service: The services that they rendered in times past 
are mentioned in 10:33b-34a. Such services are funda- 
mentally a manifestation of love for God. Here and in 
13:24 the author uses the common early Christian 
designation of those who believe in Christ, “the saints.” 
“11. the same zeal in respect to persevering: Their zeal for 
works of charity should be matched by their zeal in 
persevering in their Christian vocation, a perseverance 
founded upon hope. 12. The author begins a theme that 
he will develop in chap. 11. His readers should imitate 


Hebrews (6:5-7:1) 931 


the confident faith of the holy ones of the OT, “who are 
inheriting the promised blessings.” The reference does 
not seem to be to any other persons than those men- 
tioned in chap. 11, although Montefiore thinks that the 
author “points to the example of contemporaries” 
(Hebrews 112). This exegesis is presumably based on the 
fact that the pres. ptc. of “inherit” is used here. Yet since 
the Gk epangelia can mean either the promise itself or the 
thing promised (see J. Schniewind and G. Friedrich, 
“Epangelia,” TDNT 2. 582 n. 59), the author seems to be 
saying that the OT holy ones, who did not receive the 
promised blessings during their lifetime (11:13), are now 
in possession of them (see comment on 11:40). The fact 
that he passes on to the case of Abraham confirms the 
view that he means not contemporaries of the addressees, 
but those of whom he will speak in chap. 11. 
37 13. he swore by himself: Cf. Philo, Leg. alleg. 
3.72. The secure basis for hope is God’s promise, con- 
firmed by his oath; this is affirmed in the case of 
Abraham. The episode of the patriarchal history to 
which this refers is Gen 22:16-18, the sequel to the story 
of Abraham’s obedience in his readiness to sacrifice 
Isaac. God then confirmed by oath his promise that he 
would have numerous descendants, who would inherit 
the cities of their enemies and would be a source of 
blessing for all the nations of the earth. 15. he obtained the 
promised blessings: For some commentators, this refers to 
the partial fulfillment of the promise during Abraham’s 
lifetime (Montefiore, Hebrews 114), but the fulfillment 
which the author probably means is that to which he has 
referred in v 12: the present eschatological blessings 
enjoyed by the OT patriarchs, to which the promises of 
blessing in this world were subordinate. 17. The reason 
for the oath confirming the promise was to “make assur- 
ance doubly sure” (cf. Philo, De Abr. 46). The author’s 
interest does not seem to be directly in the oath made to 
Abraham, but in that which it recalls to him, viz., the 
oath by which Jesus was constituted eternal high priest 
after the manner of Melchizedek. The importance of that 
oath is emphasized in chap. 7, and the priesthood that it 
confirms, rather than the promises to Abraham, is the 
basis of the hope to which the author exhorts his readers. 
The theme of Jesus’ priesthood had been set aside so that 
the author could make his warning about apostasy; now 
he is about to return to it. 18. through two unchangeable 
things: God’s promise and his oath. we who have fled to 
grasp the hope that lies before us: The beneficiaries of the 
promise are Christians (“we”). Nothing is said about the 
flight except that its term is hope. It does not seem that 
a reference is intended to the city that they are seeking 
(13:14), conceived of as a city of refuge (so Montefiore, 
Hebrews 116). 19. The author here uses a mixed 
metaphor to describe Christian hope: it is an anchor, and 
it extends into the inner sanctuary. By speaking of the 
sanctuary, the author alludes to what he will later 
develop as a central point in his theology of Christ’s 
priesthood: the Mosaic tabernacle as an earthly replica of 
the heavenly sanctuary, and the Holy of Holies, beyond 
the veil that separates it from the Holy Place (Exod 
26:31-33), as the earthly counterpart of the heavenly 
abode of God. Into that sacred place, “heaven itself” 
(9:24), Jesus our high priest has entered; there he has 
brought his atoning sacrifice to its climax. Christian 
hope lies in what Jesus has done in the eternal order by 
his sacrifice. He has not only entered the heavenly sanc- 
tuary, but entered it as the “forerunner” (v 20) of his 
brothers, whose destiny it is to join him there. 
38 (B) Jesus, Priest according to the Order of 
Melchizedek (7:1-28). 

(a) MELCHIZEDEK AND THE LEVITICAL PRIEST- 
Hoop (7:1-10). 1. This verse introduces a midrash on 
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Gen 14:18~20 that serves to demonstrate the superiority 
of Jesus’ priesthood to that of the OT by a detailed 
demonstration of the similarity between Jesus and Mel- 
chizedek (see J. A. Fitzmyer, ESBNT 221-43). The 
assumption that Melchizedek was a priest of the God of 
Israel (cf. Gen 14:22, where “Yahweh” and “God Most 
High” are in apposition) is accepted by the author of 
Heb. 2. tithes: The OT does not make clear who paid 
tithes to whom; by adding “Abraham” as subject of the 
verb the author follows a contemporary understanding 
(cf. 1QapGen 22:17; Josephus, Ant. 1.10.2 § 181), as is 
necessary for his argument. He also accepts the popular 
etymology of Melchizedek’s name, “king of justice” (cf. 
Leg. alleg. 3.79) and of his title, “king of peace” (ibid.). No 
further mention is made of these qualities; they are prob- 
ably given here because Melchizedek is regarded as a 
prototype of Jesus, the Messiah, and the messianic bless- 
ings include justice and peace (cf. Isa 9:5~6; 32:1,17). 3. 
Many commentators hold that here the author quotes 
from a hymn about Melchizedek. without father... end of 
life: The OT does not speak about Melchizedek’s ances- 
tors, birth, or death. According to a principle of rabbinic 
exegesis, what is not mentioned in the Torah does not 
exist (cf. Str-B 3. 693-95). This is a partial but probably 
insufficient explanation for the ascription of eternal life 
to Melchizedek (see P. J. Kobelski, Melchizedek and Mel- 
chireSa‘ [CBQMS 10; Washington, 1981] 123. In 
11QMelch Melchizedek appears as a heavenly being “in 
the congregation of God,” who is to exact vengeance 
and atone for sins in a jubilee year (see M. de Jonge and 
A. S. van der Woude, NTS 12 [1965-66] 301-26). While 
no direct influence of that text on Heb can be established 
(see J. A. Fitzmyer, ESBNT 267; Kobelski, Melchizedek 
128), both documents present Melchizedek as a heavenly 
being, and Kobelski proposes that Ps 110:4 led to the 
ascription of eternity to Melchizedek in both (ibid. 124). 
made to resemble...a priest forever: The resemblance 
(Melchizedek’s being an eternal priest) is found in what 
the OT says of him (cf. Moffatt, Hebrews 93); thus 
Melchizedek is seen as a foreshadowing of Jesus (cf. 
Peterson, Hebrews and Perfection [+ 15 above] 107; 
similarly Vanhoye, Prétres anciens [> 28 above] 175). But 
though Melchizedek’s “eternity” furnished the author 
with a typology that suited his purpose since it provided 
not only a foreshadowing of Jesus’ priesthood but a con- 
trast with that of the sons of Levi (v 8), it also creates a 
problem, viz., are there, then, two eternal priests, 
Melchizedek and Jesus? W. Loader suggests that the 
author thought of Melchizedek as a priest who still 
lived, but without exercising any priestly function (Sohn 
und Hoherpriester [> 21 above] 214-15). But does a priest 
who ceases to function fit Heb’s comparison between 
Melchizedek and Jesus? And for all the subordination of 
Melchizedek to Jesus found in the phrase that he was 
“made to resemble the Son of God,” a point on which 
Kobelski rightly insists (Melchizedek 127, 129), that sub- 
ordination does not eliminate Melchizedeck’s eternal 
priesthood. Perhaps one must conclude that the Melchi- 
zedek~Jesus typology, for all its usefulness to the author 
of Heb, raises also a difficulty that he simply ignored. 
Certainly one must agree with O. Michel that for him 
the only eternal priesthood is that of Christ (Hebréer 
260). It should also be noted that the author’s use of the 
title “Son of God” when speaking of the resemblance 
between Jesus and Melchizedek does not mean that it is 
not the incarnate Jesus but “the eternal being of the Son 
of God which is here in view” (so Westcott, Hebrews 
173). Heb does not ascribe any priesthood to the Son of 
God other than that which belongs to him through his 
passion and exaltation (cf. 5:5~10). 

39 4-5. tithe: The tenth of the booty, which 
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Abraham paid Melchizedek, recalls to the author the 
tenth of all products of the land which the Israelites had 
to pay the levitical priests (cf. Num 18:20-32). That this 
payment is made according to the Mosaic law is stated 
explicitly because the author will say later (7:12) that the 
priesthood and the law are so closely connected that the 
passing away of the priesthood involves the passing 
away of the law. Although their fellow Jews are de- 
scended from Abraham as they are, the superiority of the 
priests is evident because they are authorized to demand 
tithes from them. (For “to come out of the loins” of 
someone as a way of expressing descent from him, see 
Gen 35:11.) 6. Similarly, Melchizedek’s superiority to 
Abraham is seen by his receiving tithes from the patri- 
arch. The Gen account does not suggest that Melchizedek 
had any right to the tithes Abraham gave him; they were 
a pure gift. But the supposition of the author is that just 
as the other Israelites were obliged to pay tithes to the 
priests, so Abraham paid his to Melchizedek in acquittal 
of duty. The fact that Abraham was the recipient of 
God’s promises is mentioned in order further to empha- 
size Melchizedek’s superiority: he received tithes even 
from the patriarch who was so highly favored by God. 
7. he who is inferior is blessed by him who is superior: In spite 
of the axiomatic tone of these words, this contradicts 
what is said in the OT (cf. 2 Sam 14:22; Job 31:20), but 
possibly the author gives not a general principle but a 
liturgical rule (see O. Michel, Hebrder 267). That the 
blessing of Abraham is seen by the author as a blessing 
bestowed on the levitical priesthood by the priest Mel- 
chizedek is sufficient explanation why a liturgical con- 
sideration should be introduced here. 8. he lives: The 
superiority of Melchizedek consists in his being “eter- 
nal,” whereas the levitical priests, who receive tithes 
from their fellow Hebrews, are “men who die.” 9-10. 
Levi, who receives tithes... his father’s loins: “Levi” stands 
not only for the “historical” son of Jacob but for the 
priestly tribe descended from him. 

40 (b) THe Leviricat PrigsTHOOD SUPERSEDED 
(7:11-28). 11. if, then, perfection were achieved by the 
levitical priesthood: The perfection spoken of is not priestly 
consecration as in 2:10; 5:9; and 7:28, but cleansing from 
sin and the consequent ability to approach God (7:19). 
on the basis of which the people received the law: The law was 
given to Israel as a means of union with God, and the 
priesthood was the instrument by which the law was 
meant to achieve its purpose. Spicq regards the principle 
expressed by this phrase as the foundation of the entire 
argument of Heb (Hébreux 2. 227). 12. when there is a 
change of priesthood . . . change of law: This is not a truism; 
it is peculiar to the situation of Israel where the priest- 
hood and the Mosaic law were inseparably linked. 13. 
him about whom these things are said: Jesus, the priest 
according to the order of Melchizedek, about whom Ps 
110:4 speaks (v 17). 14. Judah... concerning which 
tribe .. . about priests: The author knows and accepts the 
tradition that Jesus was of the family of David (cf. Rom 
1:3); he does not share Qumran’s expectation of a priestly 
Messiah descended from Aaron and a royal Messiah 
descended from Judah through David (see R. E. Brown, 
CBQ 19 [1957] 53-82). It is doubtful that Judaism had 
any expectation such as that of the author of Heb, in spite 
of the statement in T. Levi 8:14, “ . . from Judah a king 
will arise and shall found a new priesthood” That priest- 
hood is said to be “according to the gentile model,” and 
H. C. Kee suggests that the text alludes “to the Macca- 
bean priest-kings, with their increasingly secular dis- 
charge of the dual role” (cf. OTP 1. 791 n. d). 

41 15-16. another priest is set up after the likeness of 
Melchizedek: The argument is that Jesus’ priesthood has 
supplanted that of the Levites. Melchizedek’s “eternity” 
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is plainly the principal point of comparison between him 
and Jesus. a commandment about the flesh: The legal re- 
quirement that provided for the OT priestly succession 
confined it to those descendants of Levi who were of the 
family of Aaron (cf. Num 3:3,10). a life that cannot be 
destroyed: Not that which Jesus possesses because of his 
divinity (against Westcott, Hebrews 185; Montefiore, 
Hebrews 125-26) but the life he possesses because of his 
resurrection; he is priest not through his “divine nature,” 
but in virtue of his exaltation (cf. 5:5-6). The author can- 
not have been unaware that Exod 40:15 states that the 
Aaronic priesthood is to be eternal, although he does not 
deal with that objection to his argument. The problem 
is implicitly solved by the contrast drawn between the 
transitory life of individual Jewish priests and the eternal 
life of Jesus (vv 23-24), and by the fact that Jesus’ eternal 
priesthood was confirmed by God’s oath (vv 20-21) 
while the Aaronic priesthood was not. But the main 
reason for the transfer of priesthood was that the 
priesthood of Jesus had achieved that of which the OT 
priesthood was incapable: “From the fact, accepted 
through faith, that perfection has been brought about by 
Jesus, the author concludes to the imperfection of the 
Levitical priesthood” (O. Kuss, Hebrder 95). 18. the former 
commandment has been annulled... uselessness: The com- 
mandment setting up the OT priesthood was useless 
because the priesthood it established was powerless to 
cleanse people from sin and unite them with God. 19. 4 
better hope has been introduced... near to God: The better 
hope is based on the accomplished sacrifice of the Son of 
God, through which we have access to the Father (4:16). 
The similarity between this verse and 6:19-20 should be 
noticed. “Better” is a characteristic designation of Heb 
for the new order (cf. 1:4; 7:22; 8:6; 9:23; 10:34). “Draw 
near to God” is used in the OT for priestly service; in 
Lev 10:3 the priests are described simply as “those who 
approach God” (the Gk vb. is the same as here). Here the 
Christian life is spoken of in priestly terms; what the OT 
reserved to the priesthood is attributed to all believers. 
42 20. not without [God's] taking an oath: Jesus’ 
priesthood is superior to that of the OT priests because 
of its being confirmed by God’s oath (cf. Ps 110:4); 
hence he is priest forever and they are not. 22. thus far has 
Jesus become the guarantee of a better covenant: The covenant 
of the OT to which this “better” one is contrasted is the 
Mosaic covenant (cf. 9:18-20), and the central part of the 
Mosaic law in the life of Israel must be seen in the con- 
text of that covenant (cf. P. A. Riemann, IDBSup 
192-97; L. Goppelt, Theology of the New Testament [GR, 
1982] 2. 256). Hence, if a change of priesthood involves 
a change of law (7:12), a new covenant has come into 
being with the new priesthood of Jesus. It is “better” than 
the old, because it will remain as long as the priesthood 
on which it is founded remains, and the eternity of that 
priesthood has been confirmed by God’s oath. Thus, 
Jesus, the priest of this covenant, is himself the guarantee 
of its permanence. 24. The Gk word aparabaton may 
mean “permanent” or “untransferable”; the context, 
which speaks of Jesus’ eternal priesthood, seems to favor 
the former meaning, but the ideas are so closely con- 
nected that, in any case, the one involves the other. 25. 
hence he is forever able to save those who draw near to God 
through him... to make intercession for them: The interces- 
sion of the exalted Jesus has been interpreted as the 
sequel of his completed sacrifice; it is understood as a 
priestly work but different from the sacrifice, which is 
. regarded as past and over; see O. Cullmann, The Chris- 
tology of the New Testament (Phl, 1959) 99-104. The 
reason for this view is principally that those who hold 
it regard the work of atonement as coextensive with 
Jesus’ death on the cross, evidently an event of the past. 
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But the comparison drawn in the following chapters 
between Jesus’ sacrifice and that offered by the high 
priest on the Day of Atonement suggests that the sacri- 
fice of Jesus cannot be thought of as limited to his death; 
his exaltation is an essential part of it. Consequently, the 
sacrifice cannot be considered past, since its climax takes 
place in the heavenly sanctuary, where the time 
sequences of earth are surpassed. S$. Lyonnet has shown 
that in late Judaism expiatory sacrifice was regarded as 
intercession (Bib 40 [1959] 855-90); if that concept is 
reflected in this verse, the intercession of the Exalted 
One should not be regarded as the sequel to his sacrifice 
but as its eternal presence in heaven. J. Moffatt, who 
does not favor this view, concedes that in this verse 
“language is used which has suggested that in the 
heavenly ské@né this sacrifice is continually presented or 
offered” (Hebrews xxxviii). The intercession of Jesus is 
mentioned also in Rom 8:34 in a formulary that is 
closely similar to that of Heb. 

43 26. This verse appears to be a hymn in honor 
of the exalted Jesus, the high priest, that corresponds to 
the Melchizedek hymn of v 3. separated from sinners: This 
may be related to a prescription of the Mishna (Yoma 1:1) 
that the high priest be prepared for the offering of the 
Day-of-Atonement sacrifices by being separated from 
his own house for seven days (cf. Michel, Hebrder 280). 
But the comparison seems forced, for Jesus’ separation 
from sinners is not presented as a preparation for his sac- 
rifice but is connected with his ascension. higher than the 
heavens: This seems to be a reference to Jesus’ passage 
through the intermediate heavens into the heavenly sanc- 
tuary, the abode of God (4:14; 9:24; cf. H. Koester, HT'R 
55 [1962] 309). 27. There is no prescription in the law 
that the high priest had to offer sacrifice daily, first for 
his own sins and then for those of the people. That pre- 
scription applied only to the Day of Atonement (cf. Lev 
16:6-19), and none of the commanded daily offerings fits 
the description given here (cf. Exod 29:38-42; Lev 6:1-6, 
7-11,12-16; Num 28:3-8). Many solutions of the diffi- 
culty have been proposed (see Michel, Hebrder 281-83). 
Possibly the least unsatisfactory is the suggestion of O. 
Kuss that the author, wishing to contrast most strikingly 
the insufficiency of the OT sacrifices and the all-sufficient 
sacrifice of Jesus, “chose a formulation (‘day by day’) 
which does not suit exactly the actual circumstances” 
(Hebraer 104). this he did... himself: Since the author has 
just said that the high priests offered sacrifices first for 
their own sins, then for those of the people, D. Peterson 
rightly speaks of “a certain technical inexactitude” in his 
now saying that Jesus did “this” which, if taken exactly, 
would mean that he offered sacrifice for his own sins as 
well as for the sins of the people (Hebrews and Perfection 
[— 15 above] 117). The view that that is what the author 
did mean has been defended by G. W. Buchanan (Hebrews 
129-31) and R. Williamson (Explim 86 [1974-75] 4-8), 
who take 4:15, where Jesus is declared to have been 
“without sin,” as referring not to his whole life but to his 
obedient acceptance of death. Against that limitation of 
the scope of 4:15, see D. Peterson, Hebrews and Perfection 
188-90. Here for the first time Heb speaks of the victim 
of Jesus’ sacrifice: himself. The absolute sufficiency of 
that sacrifice is emphasized by the “once for all” (epha- 
pax), an adv. which, together with the simple form 
hapax, occurs 11 times in Heb. 28. the word of the oath... 
after the law: The author deals with the possible objection 
that the Mosaic law set aside the priesthood of which Ps 
110 speaks. On the contrary, the promise of the new 
nonlevitical priesthood came long after the law that 
established the OT priesthood, and it set up as high 
priest not the weak, transitory high priests of the OT, but 
the Son who has been consecrated priest forever. 
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44 (C) The Eternal Sacrifice (8:1-9:28). 

(a) THE OLD COVENANT, TABERNACLE, WOR- 
sHip (8:1-9:10). 

(i) The heavenly priesthood of Jesus (8:1-6). 1. 
the main point... is this: The Gk kephalaion, here 
translated “main point,” may also mean “summary,” but 
there are many elements in what has preceded that are 
not mentioned here even summarily, so “main point” 
seems preferable. we have such a high priest: Cf. 7:26-28. 
who has taken his seat... Majesty in heaven: The reference 
to Ps 110:1 recalls 1:3 and the theme of the enthrone- 
ment developed in 1:5-14. 2. minister of the sanctuary: 
This phrase is found in Philo (Leg. alleg. 3.135) but with 
a different sense, in reference to the “toil and discipline” 
of priestly service, the latter interpreted allegorically. 
The Gk ta hagia, here translated “the sanctuary,” may 
also mean “holy things,” and the use of the pl. might 
seem to favor that interpretation. But in all the other 
texts in Heb where the same neut. pl. form occurs (9:2, 
8,12,24,25; 10:19; 13:11) it designates a place of 
worship. of the true tabernacle which the Lord... set up: The 
heavenly tabernacle in which Christ functions as priest 
is called “true” in contrast to the earthly tabernacle of 
Judaism; that earthly counterpart is, for the author, not 
the Temple of Jerusalem, to which he never refers, but 
the Mosaic tabernacle. For the source of the concept that 
what belongs to the heavenly sphere is “true,” or “real,” 
and that what belongs to the earthly is only a shadow of 
the real (v 5), > 3 above. In contrast to the earthly taber- 
nacle set up by Moses (Exod 25:8-9), the heavenly one 
was set up by God. That Jesus, its ministering priest, is 
described as seated (v 1) does not mean that his sacrifice 
is “done and over” (so Moffatt, Hebrews 140). The author 
is using the imagery of Ps 110 and is dealing with the 
double role, royal and priestly, that the exalted Jesus ex- 
ercises. His being seated should not be used as an argu- 
ment against his present offering as ministering priest. 
45 3. hence the necessity of this man’s having something 
to offer: A. Vanhoye has rightly emphasized that the 
author does not say here that Jesus is now offering his 
sacrifice in heaven, but simply states the necessity of his 
offering sacrifice since he is high priest (VD 37 [1959] 
32-38). The time of that offering cannot be determined 
from this verse. It is also true that here, as elsewhere 
when speaking of Jesus’ sacrifice, the author uses the 
aorist, which suggests completed action, whereas when 
dealing with priesthood in general or with the liturgy of 
the OT he uses the present (7:27; 9:7,9,14,25,28; 10:1,2, 
8,12). Moreover, he insists on the once-for-all character 
of Jesus’ one sacrifice (7:27; 9:12,26,27,28; 10:10). From 
these facts, and particularly from a consideration of 
9:24-28, Vanhoye concludes that the author nowhere 
affirms or insinuates that the sacrificial offering of Jesus 
continues in heaven (ibid., 36) but that, on the contrary, 
the texts where the aor. indic. is used to express the act 
of offering show conclusively that it is an act of the past. 
Vanhoye’s argument has been accepted by E. Grdsser 
(TRu 30 [1964] 222), but it appears to lose its force when 
one considers the heavenly~earthly contrast that is the 
background of the author’s thought. Jesus’ sacrifice is 
completed in the heavenly sanctuary; it perdures in its 
moment of completion because eternity is a quality of 
the heavenly sphere. The aorists and the emphasis on the 
unicity of the sacrifice serve, respectively, to show that 
the sacrifice is complete and that no further sacrifice of 
Jesus is either necessary or possible. This is in contrast 
to the constantly repeated sacrifices of the OT, none of 
which was perfect. An action completed in the earthly 
sphere would be an event of the past, but that is not so 
of one completed in the heavenly, eternal order. 
Although 8:3 does not by itself determine the time of 
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Jesus’ sacrifice, if that sacrifice is now ended one of two 
equally unacceptable conclusions has to be drawn. 
Either the author means that the sacrifice ended after 
reaching its climax, or he means that it was not a heav- 
enly event. In the former case, the time sequence of earth 
would be attributed to heaven; in the latter, Jesus would 
be the heavenly high priest in respect to everything 
except the distinctively priestly act (F. Schierse’s posi- 
tion that Jesus’ death on the cross was a heavenly event 
[Verheissung und Heilsvollendung (+ 12 above) 160 n. 73; 
similarly Peterson, Hebrews and Perfection (+ 15 above) 
192] is without basis). The comparison’that the author 
will draw in chap. 9 between Jesus’ sacrifice and that of 
the Jewish high priest on the Day of Atonement will 
indicate in detail how he conceives the relation between 
the offering begun on the cross and its heavenly 
completion. 

46 4. if he were on earth, he would not be a priest: The 
earthly priesthood is the levitical; Jesus is not a priest of 
that sort. 5. who are serving in a copy and shadow of the 
heavenly [sanctuary]: The fact that the OT priestly wor- 
ship is spoken of in the pres. tense does not necessarily 
mean that Heb was written before the destruction of the 
Temple, for the earthly sanctuary to which the author 
always refers is the Mosaic tabernacle. Since he finds no 
difficulty in using the pres. tense of priestly service in the 
tabernacle, which was certainly no longer in existence, 
it is clear that his description is conceptual rather than 
historical. 6. he has obtained a ministiy as superior [to the old] 
as the covenant is better: The intimate connection between 
priesthood and covenant is similar to that between priest- 
hood and law mentioned in 7:12. The old covenant had 
its own priesthood; Jesus’ priesthood is an element of the 
new and better covenant of which he is mediator. The 
title “mediator” belongs to him because his sacrifice has 
been the means of union between God and human 
beings; it has taken away sin, the barrier to that union, 
and thus made possible the new covenant relationship 
(9:15). In 7:22, the superiority of the new covenant was 
seen in the permanence of its priesthood; here the super- 
iority is based on better promises. What these are is made 
explicit in the citation of Jer 31(LXX 38):31-34. 

47 (ii) The old covenant contrasted with the new 
(8:7-13). 7-8. if the first had been faultless . . . he says: The 
faults of the people are regarded by the author as ulti- 
mately due to the faultiness of the covenant itself, i.e., to 
its inability to give them the power to keep its laws. His 
view is similar to that of Paul in Rom 7:11-24. 8-12. 
The citation from Jer follows the LXX in all but a few 
points. In vv 8-9 the Gk diatithémi, “dispose,” which the 
LXX uses for God’s establishing the new and old cove- 
nants, is replaced by, respectively, synteles, “conclude,” 
and poied, “make.” J. Swetnam has maintained (CBQ 27 
[1965] 373-90) that the latter is a significant change and 
throws light on the vexed question whether in 9:15-18 
the author, as most believe, uses different meanings of 
diatheke: “covenant” (in vv 15,18) and “testament” (in vv 
16-17). Swetnam’s position is questionable, as will be 
seen in the discussion of those verses. Moreover, the 
change from diatithémi to synteled occurs in v 8 where the 
prophet is speaking of the new covenant, in which, as 
Swetnam holds, God is the one who “disposes,” and 
where the LXX vb. would have been quite suitable for 
the author’s argument. This change, then, was quite 
unimportant, which suggests that the change to poied 
may have been equally insignificant. That is particularly 
so if the differences in the quotation in Heb from the 
LXX are not due to the author of Heb but were already 
found in the OT text that he was using. 10. with the house 
of Israel: For the author, the Israel with which the new 
covenant will be established is the Christian community. 
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I will be their God . . . my people: This relationship does not 
constitute the newness of the covenant, for it existed 
even under the old (Deut 7:6). Its newness consists 
rather in its interiority (God’s laws will become part of 
the very being of the covenanted people), in the imme- 
diacy of the people’s knowledge of God (v 11), and in the 
forgiveness of sins (v 12). These are the “better prom- 
ises” (v 6) upon which the covenant is based. 13. what is 
becoming obsolete... close to disappearing: The author’s 
comment was written from the prophet’s perspective, 
not from his own; he knew that the old covenant had 
already disappeared (v 6). 

48 (iii) The old covenant tabernacle (9:1-5). 2. in it 
were the lampstand... this is called the Holy Place: The 
author begins to describe the Mosaic tabernacle (cf. 
Exod 25-26). This was divided into two parts, separated 
by a veil (Exod 26:31-35); but rather than speak of the 
outer and inner section of the one tabernacle, the author 
speaks of the first and second tabernacle. The Gk hagia, 
“the Holy Place,” presents difficulties. Normally, the 
author uses that term (with the definite article, however, 
unlike here) for the inner part of the tabernacle (cf. vv 
8,25; 13:11), the part that he calls in v 3 “the Holy of 
Holies” and in v 7 “the second [tabernacle].” If it is used 
here with the meaning “the Holy Place” as contrasted 
with “the Holy of Holies” (v 3), it is strange that the 
author did not maintain that terminology instead of 
applying to the inner part in succeeding texts the desig- 
nation that he gives here to the outer part. Attempts have 
been made to deny the apparent inconsistency (see 
Vanhoye, Structure littéraire 144, n. 1; Montefiore, 
Hebrews 144). However, the similarity in this respect 
between vv 2,3 and Exod 26:33 suggests that hagia and 
hagia hagion in these verses mean the same, respectively, 
as to hagion and to hagion ton hagion of the LXX Exod, 1.e., 
“the Holy Place” and “the Holy of Holies.” 3. the second 
veil: The veil separating the Holy Place from the Holy of 
Holies is called “the second” because there was a curtain 
at the entrance to the former (cf. Exod 26:36). 4. having 
a golden altar of incense: The Gk word thymiaterion, “altar 
of incense,” means “censer” in the three places where it 
occurs in the LXX (2 Chr 26:19; Ezek 8:11; 4 Macc 
7:11); some have supposed that the reference is to that 
cult object, used in the Day-of-Atonement rite (Lev 
16:12; cf. Michel, Hebraéer 299-301). However, most 
commentators think that he is speaking of the altar of 
incense (cf. Exod 30:1-10). Although thysiastérion is the 
LXX word for that altar, Philo (Quis rer. div. 226) and 
Josephus (Ant. 3.6.8 § 147) designate it as thymiatérion, 
the same word as that used here. But whereas Heb puts 
that altar in the Holy of Holies, the OT puts it in the 
Holy Place, the “first tabernacle” (Exod 30:6). It seems 
that the author made a mistake here, misinterpreting the 
Exod text. Similarly, the OT does not say that the 
objects that the author locates in the ark of the covenant 
were actually within it, except for the tablets on which 
the Ten Commandments were written (Deut 10:5). (For 
the jar, cf. Exod 16:32-34; for the rod of Aaron, cf. Num 
17:16-26). 5. above the ark were the cherubim of glory... 
place of expiation: The gold “place of expiation” (Gk 
hilastérion) was so called because the blood of the sacri- 
fices of the Day of Atonement was sprinkled on it (Lev 
16:14-15), and thus the sins of the previous year were 
“expiated” or wiped out. (For the concept of expiation, 
see comment on 2:17.) Hilast@rion is often translated 
“propitiatory,” but that transl. may be thought to imply 
that God was “appeased” by the sprinkled blood. 
“Mercy seat,” another transl., is better, but perhaps too 
vague (— Pauline Theology, 82:73-74). 

49 (iv) The old covenant worship (9:6-10). 6. the 
priests go into... continually: The cultic duties performed 


Hebrews (8:13-9:9) 935 


in the outer tabernacle were the care of the lamps on the 
lampstand (Exod 27:21), the burning of incense on the 
incense altar every morning and evening (Exod 30:7), 
and the weekly replacing of the loaves on the table of 
showbread (Lev 24:8). 7. into the second the high priest alone 
[enters], once a year: The reference is to the two sacrifices 
of the Day of Atonement offered by the high priest (Lev 
16:1-14), one to expiate his sins and those of his family, 
the other to expiate the sins of the people. The sins for 
which atonement was made are called “sins of ignor- 
ance.” In 5:2 (see comment) the author had spoken of the 
compassion of the high priest for “the ignorant,” mean- 
ing those who had committed sins of that sort (see 
Bonsirven, Judaisme [-> 7 above] 2. 92-93; ETOT 1.161 
n. 6; Montefiore, Hebrews 148). (For the Mishna’s 
understanding of the sins expiated by the Day-of- 
Atonement rites, see Yoma 8:8,9.) In this verse the author 
speaks for the first time of sacrificial “blood,” a subject 
with which he will be preoccupied in this and the fol- 
lowing chapter. It is now generally recognized that the 
death of the sacrificial animal was not intended to sym- 
bolize that the one in whose name the sacrifice was 
offered deserved death, if for no other reason than that 
most of the sins for which sacrifice was offered were sins 
to which the death penalty was not attached (cf. R. de 
Vaux, AI 158; ETOT 1. 165 n. 2). The purpose of the 
slaughtering of the animal was to release its blood. The 
significance of the blood was expressed in Lev 17:11,14. 
The blood was the element in which life resided. Insofar 
as it is life, the blood is the peculiarly divine element in 
the human person, and by reason of its sacred character, 
it was, when poured out on the altar or sprinkled on the 
place of expiation, an effective symbol of the purification 
of sin and of the reestablishment of union between God 
and the offerer. “By the outpouring of the blood, life was 
released, and in offering this to God the worshiper 
believed that the estrangement between him and the 
Deity was annulled, or that the defilement which 
separated them was cleansed” (W. D. Davies, Paul and 
Rabbinic Judaism [London, 1962] 235; cf. D. McCarthy, 
IDBSup 114-17; L. Sabourin, DBSup 10. 1494-97. For 
a different meaning of the sacrificial blood, see L. Morris, 
Apostolic Preaching {> 18 above] 108-24). The blood 
ritual was an element of all the OT animal sacrifices; 
since expiating power is attributed to the blood (Lev 
17:11), the notion of expiation is present in all the 
various kinds of sacrifice, and the removal of sin was the 
purpose of all, even though not the only purpose (see R. 
de Vaux, Al 453). But in the OT it is not said that the 
blood is “offered.” Although some scholars speak of the 
blood ritual as an offering (W. D. Davies, Paul 235; 
ETOT 1. 164), others, while emphasizing that ritual as 
part of—and indeed the essential element of—the sacri- 
fice, refuse to regard it precisely as an offering (L. 
Moraldi, Espiazione sacrificale e riti espiatori (Rome, 1956] 
249-52). The point is perhaps unimportant, but if the 
latter view is right, the fact that Heb here speaks of the 
blood as being offered means that the author is introduc- 
ing into his description of the Day-of-Atonement sacri- 
fice a conception that is not found in the OT. From what 
source did he derive it? Possibly he was using the tech- 
nique of speaking of the OT type in terms that apply 
properly only to the NT antitype (e.g., in 1 Cor 10:2 the 
passage through the sea is called a baptism “into Moses” 
because of its antitype, baptism “into Christ”). 

50 8. the way into the [inner] sanctuary has not yet 
been revealed: The goal of the worship was access to God. 
The fact that only the high priest could enter that part 
of the tabernacle, the earthly counterpart of God’s heav- 
enly abode, showed that the goal had not been attained 
by OT worship. 9. this is a symbol of the present time: The 
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“present time” is not merely a chronological indication. 
It means the same as the “present age,” in contrast to the 
“age to come.” Even now the latter is present, in an 
anticipatory way, and Christians have experienced its 
powers (6:5). not able to make perfect the conscience of the 
worshiper: I.e., to cleanse it of sin (cf. v 14). 10. only [to 
cleanse] in respect to food and drink and various kinds of ritual 
washings: The author limits the efficacy of OT sacrifices 
to a cleansing from defilements caused by the violation 
of ritual laws, viz., the dietary prescriptions (cf. Lev 11; 
Num 6:1-4) and ritual washings (cf. Lev 14:8; Num 
19:11-21). This low estimate of their efficacy would 
hardly have been accepted by any Hebrew. For the 
Hebrew, sacrifice “was not merely an expression of the 
spirit of the offerer, and certainly not an empty form that 
neither added nor subtracted anything. It required the 
spirit to validate it, but once validated it was thought to 
be charged with power. It was never merely a plea, 
whether for aid or for forgiveness or for communion. It 
was potent to effect something, either within or on 
behalf of the offerer or of another” (H. H. Rowley, B/RL 
33 [1950] 87). 
51 (b) THE SacrIFICE oF Jesus (9:11-28). 

(i) Sacrifice in the heavenly sanctuary (9:11-14). 
11. high priest of the good things that have come to be: The Gk 
reading here adopted and translated as “the good things 
that have come to be” (tn genomendn agathon) is different 
from that of many mss. which read ton mellonton agathon, 
“the good things to come.” For the reading here fol- 
lowed, see TCGNT 668. through the greater and more 
perfect tabernacle not made by hands, that is, not of this creation: 
This tabernacle is regarded by A. Vanhoye as the risen 
body of Christ, “the temple raised up in three days” 
(Structure littéraire 157 n. 1). In pointing out that it is not 
simply the body of the incarnate Son without further 
qualification, he rightly remarks that during his mortal 
life Jesus’ body could not be called “not of this creation”; 
the resurrection made it the spiritual, heavenly body (cf. 
1 Cor 15:46-47). But the opinion seems preferable that 
sees this tabernacle as the heavenly regions, the heavenly 
counterpart of the earthly outer tabernacle, through 
which Jesus passed (4:14) into the highest heaven, the 
abode of God (9:24), the counterpart of the inner taber- 
nacle, the Holy of Holies (see Michel, Hebrder 311-32; 
H. Koester, HTR 55 [1962] 309; Peterson, Hebrews and 
Perfection [> 15 above] 143-44). An objection made to 
that interpretation is that it involves taking the prep. dia, 
“through,” ina local sense, whereas the same preposition 
is used twice in the latter part of the sentence (v 12) in 
an instrumental sense, although the case of the nouns 
governed by the prepositions is the same (gen.) in all 
three instances. H. Montefiore declares that such a pro- 
cedure would be “bad style and unparalleled in NT 
usage” (Hebrews 152). J. Moffatt’s attempt to explain the 
fluctuation in sense as a literary technique found else- 
where in Heb is not to the point, for in the cases that he 
cites in justification of his claim (Hebrews 121), the differ- 
ence in sense comes from the fact that the preposition 
governs different cases. Yet the striking parallel between 
9:11 and 10:20, where dia is used with a local sense, 
confirms the view that it has that sense in 9:11 also; both 
the greater and more perfect tent of this verse and the 
veil of 10:20 are “spheres” through which the passage of 
Christ is made. There is no need to see in this conception 
of Christ’s passage through the heavens any influence of 
the gnostic myth of the journey of the redeemed 
redeemer back into the world of light. The author’s 
cosmological views, which he shared with apocalyptic 
Judaism (see comment on 1:2), are sufficient explanation 
of the origin of the concept. The objection that the inter- 
mediate heavens would not be designated as “not of this 
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creation” has no weight, for that is plainly an explication 
of “not made by hands”; the greater and more perfect 
tent is not made by human hands, unlike the earthly 
sanctuary. : : 

52 12. by his own blood: Just as the high priest had 
right of access to the Holy of Holies because he bore the 
blood of the sacrificial animals, so Jesus’ life offered in 
sacrifice gives him the right of access to the heavenly 
sanctuary. As the Day-of-Atonement sacrifice cannot be 
conceived of apart from the essential element of the 
blood sprinkling, so here it is impossible to regard Jesus’ 
entrance into the sanctuary as the consequence of his 
sacrifice completed in his death on the cross rather than 
as a part of that sacrifice, begun on earth and completed 
in heaven. Since the author draws an exact parallel 
between the two entrances, it is difficult to see how F. F. 
Bruce can say that “there have been expositors who, 
pressing the analogy of the Day of Atonement beyond 
the limits observed by our author, have argued that the 
expiatory work of Christ was not completed on the 
cross,” but in heaven (Hebrews 200-1; similarly N. H. 
Young, NTS 27 [1980-81] 198-210). The limits 
observed by the author in his comparison between the 
two are precisely the reason why one must look for the 
heavenly counterpart of the high priest’s sprinkling of 
the blood, which was not a sequel to the sacrifice but its 
essential part. achieved eternal redemption: The vb. trans- 
lated in the indic. mood is a Gk aor. ptc.; it is here under- 
stood as an aor. of coincident action (BDF 339). The 
word lytrosis, “redemption,” must be understood in the 
light of ics OT usage. It belongs to a word group (lytron, 
lytrousthai, apolytrosis) that expresses the notion of deliv- 
erance (cf. Dan 4:34 LXX), frequently in reference to the 
deliverance of Israel from Egypt (Exod 6:6; Deut 7:8) 
and from the Babylonian Captivity (Isa 41:14; 44:22, 
24). It is used in Ps 130:7-8 of deliverance from sin. In 
none of these cases is there any notion that the payment 
of a price was demanded as a condition for deliverance, 
and there is no reason to see such a concept in this verse 
(cf. F. Btichsel, “Lytrosis,” TDNT 4. 354) in spite of the 
view of those who would see the blood of Christ as the 
price paid (to God) for the redemption of humanity (cf. 
A. Médebielle, DBSup 3. 201; A. Deissmann, LAE 331; 
— Pauline Theology, 82:75). Like the salvation of 5:9, 
the redemption is “eternal” because it is based on the 
eternally acceptable sacrifice of Jesus. 

53 13. a heifer’s ashes: These ashes were mixed with 
water and used to cleanse those who had become defiled 
by contact with corpses, human bones, or graves (cf. 
Num 19:9,14~21). sanctify the defiled in respect to cleansing 
of the flesh: The blood of the sacrifices and the lustral 
water conferred external ritual purity on the defiled. 14. 
through the eternal spirit offered himself spotless to God: This 
spirit is neither the holy Spirit nor the divine nature of 
Jesus (so Spicq, Hébreux 2. 258). Like Paul, the author 
sees Jesus’ earthly life as one lived in the sphere of the 
flesh (cf. 2:14; 5:7; 10:20); and although, unlike Paul, he, 
does not explicitly characterize the life of the risen Christ 
as life “in the spirit,” the flesh-spirit contrast is too 
deeply rooted in the Bible (see comment on 2:14) for the 
second member of the contrast not to be implied by his 
use of the first. A comparison of this verse with 7:16 
shows that “eternal spirit” corresponds to the “life that 
cannot be destroyed” of that verse (cf. Montefiore, 
Hebrews 155). In 7:16 the emphasis is on Jesus’ eternal 
priesthood (eternal not in the sense that it had no begin- 
ning, but because it will never end) in contrast to the 
transitory OT priesthood; here, the emphasis is on the 
eternity of Jesus’ one and only sacrifice, in contrast to the 
annually repeated sacrifices of the Jewish high priest on 
the Day of Atonement (v 25). This suggests that Jesus’ 
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“life that cannot be destroyed” and his “eternal spirit” are 
the same. This verse is another statement that Jesus’ self- 
offering is a heavenly, not an earthly, reality, since it is 
offered through the eternal spirit, i.c., in that new sphere 
of existence that he enters at the time of his exaltation. 
Clearly, the author does not question the importance of 
the cross, nor does he mean that the sacrifice lies wholly 
within the heavenly sphere, but only that the sacrifice is 
consummated there. To avoid the consequences of that 
conception by holding that Jesus’ death “took place in 
the eternal, absolute order” (Moffatt, Hebrews 124), or 
that it was a heavenly event (see comment on 8:3), is to 
ignore the fact that Jesus’ “human nature is axiologically 
earthly until it enters heaven at the term of the Ascen- 
sion” (A. Cody, Heavenly Sanctuary and Liturgy in the 
Epistle to the Hebrews [St. Meinrad, 1960} 91). The desig- 
nation of Jesus as the “spotless” victim of his own sacri- 
fice recalls the prescription of the law that the sacrificial 
animal should be physically unblemished (Exod 29:1); 
the word is used here in a moral sense, as in 1 Pet 1:19. 
will cleanse our conscience from dead works: Whereas the OT 
blood-sprinkling produced only ritual cleanness, the 
purifying power of Jesus’ sacrifice extends to the defiled 
conscience and purifies it from dead works; see com- 
ment on 6:1. worship the living God: Primarily a sharing 
in Jesus’ sacrificial worship, through which Christians 
have access to God (4:16; 7:25; 10:19-22). It also 
designates the entire conduct of Christian life as a cultic 
action, a manner of speaking that recalls the usage of 
Paul (cf. Rom 12:1). 
54 (ii) The sacrifice of the new covenant (9:15-22). 
15. Jesus’ sacrifice is the basis on which he is mediator 
of the new covenant (cf. 8:6). Through it he has brought 
deliverance (‘redemption,” apolytrésis) from the sins 
committed under the old covenant, sins that were not 
taken away by the OT sacrifices. As long as they 
remained, men could not possess the inheritance prom- 
ised by God, 1.e., the “better promises” (8:6), the “good 
things that have come to be” (v 1), which, like the sacrifice 
that has made its possession possible, is eternal. 16-17. 
where there is a testament, .. . it has no force while the testator 
is alive: In these verses the author speaks of the new order 
introduced by Jesus’ sacrifice as that produced by “a 
testament” (=a will), which has come into force because 
of the testator’s death. Since the Gk word diatheké can 
mean both “covenant” and “testament” and is used in 
these verses with the latter meaning, but in vv 15 and 18 
with the former, the author has been charged with in- 
consistency; or his consistency has been defended either 
by the claim that at the ttme when Heb was written 
diathéké always meant “testament” (A. Deissmann, LAE 
341) or by holding that both concepts are expressed in 
each use of the word in vv 15-18 (J. Swetnam, CBQ 27 
[1965] 389). As for Deissmann’s view, since the LXX 
used diathéké to translate the Hebr bérit, “covenant,” it is 
hardly likely that any NT author could have regularly 
disregarded the LXX meaning, “covenant,” whatever 
change of meaning the evolution of the language had 
brought to the word (cf. MM 148-49). However, it is 
difficult to see how the concept will-testament could be 
applied to the old covenant. One of the differences 
between the old covenant and the new is that the latter 
has the aspect not only of a covenant but also of a testa- 
ment, whereas the former has not. What verifies the 
testament concept in the case of the new covenant is that 
it did involve the death of the one who initiated it; hence 
_he is not only one who established the covenant, but also 
the testator. The death of the animal victims in the 
sacrifice that sealed the old covenant (Exod 24:5-8) can 
in no way be considered as even imperfectly verifying 
the concept of a testator’s death (pace J. Swetnam, CBQ 
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27 {1965} 378). But since God 1s the one who establishes 
the new covenant (cf. 8:10), how can it be at the same 
time a testament, which requires the death of the testa- 
tor? The answer is that Jesus, the eternal Son, who, with 
the Father, has established the new covenant, is at the 
same time the testator whose death has brought it into 
force. In that respect it is quite unlike the old covenant; 
hence the difference in meaning between diathéké in vv 
15,18 and 16-17. 

55 18. hence neither was the first covenant inaugurated 
without blood: The particle “hence” creates difficulty. It 
seems to indicate that the author is drawing a conclusion 
from vv 16-17, in which case it would appear that in his 
mind the death of the animals sacrificed at the inaugura- 
tion of the old covenant corresponded in some way to 
the death of a testator. But if the illative force of the par- 
ticle applies to the general argument of the chapter rather 
than to the statements of the two preceding verses, the 
problem largely disappears. The major interest of the 
chapter is in the blood of Christ, i.e., in his sacrifice, 
through which atonement was made and the new cove- 
nant inaugurated. Since the new is the fulfillment of the 
old, the author seeks a parallel in the inauguration of the 
two and finds it in the account of the sacrifice related in 
Exod 24:5-8. 19-20. The description of the inaugural 
sacrifice of the old covenant differs from that found in 
Exod. The sacrificial animals are goats as well as bulls; 
water, scarlet wool, and hyssop are spoken of (these are 
derived probably from the purificatory rites found in 
Lev 14:3-7 and Num 19:6-18); Moses sprinkles the 
book (of the covenant) rather than the altar. The book is 
here regarded as representing God; the signification 
therefore would be the same (see comment on 9:7). The 
words attributed to Moses are slightly different from 
those of Exod; they recall the words of Jesus over the 
eucharistic wine (Mark 14:24). If this was an intentional 
change, it would be an argument against the common 
opinion that the author never alludes to the eucharist. 
21. the tent: In Exod 24 there is no mention of this 
sprinkling of the tabernacle with blood, because it had 
not yet been constructed. In the account ofits dedication 
(Exod 40:16-28) nothing is said of a blood-sprinkling, 
although that is mentioned by Josephus (Ant. 3.8.6 
§ 205). The purpose of this blood-sprinkling was 
cathartic, closely related to what L. Moraldi calls the 
“sacramental” aspect of the blood rite, which expressed 
the reestablished union between God and humanity 
(Espiazione [-» 49 above] 231, 248). However, the 
cathartic aspect comes closer to magical conceptions and 
is less susceptible of being interpreted in a symbolic 
manner that would eliminate a religiously primitive 
understanding of the rite. 22. without the shedding of blood 
there is no forgiveness: This ignores the other means of 
forgiveness known to the OT: fasting (Joel 2:12), 
almsgiving (Sir 3:29), contrition (Ps 51:19). But the 
author is thinking of the sacrificial cult, and in that case 
the statement is true. He does not mean, however, that 
the sacrificial shedding of blood was regarded as vicari- 
ous punishment for the sins of the offerer; it is the 
expiatory, unitive power of the blood that is envisaged, 
and the necessity of its being shed so that the blood ritual 
might be performed (cf. T. Thornton, JTS 15 [1964] 
63-65). 

56 (iii) The perfect sacrifice (9:23-28). 23. the 
heavenly things themselves need better sacrifices than these: It is 
difficult to attribute to the heavenly tabernacle a need for 
purification; C. Spicq holds that in this second part of the 
verse the author is speaking not of purification but of 
dedication (Hébreux 2. 267). But the parallel with the 
purification of the earthly tabernacle, to which the first 
half of the verse refers, makes that interpretation 
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improbable. If one applies the statement to the inter- 
mediate heavens, which correspond to the outer part of 
the earthly tabernacle, the statement of Job 15:15, “the 
heavens are not clean in his sight,” may be pertinent (see 
H. Bietenhard, Die himmlische Welt 130 n. 1). The pl. 
“sacrifices” is strange, since the author knows of only one 
purificatory heavenly sacrifice, but it may have been used 
to correspond to the pl. “heavenly things.’ 24. an antitype 
of the true one: “Antitype” is used here with the meaning 
“copy.” to appear now before God on our behalf: Cf. 7:25; 
Rom 8:34. 25-26. If Jesus’ sacrifice had not been 
definitive and final but had demanded constant repeti-~ 
tion, like the annually repeated Day-of-Atonement sac- 
rifices, he would have had to suffer many times since the 
creation of the world. The author rejects the notion of 
repeated sacrifices of Jesus, not the eternal presence of his 
one sacrifice. The statement that that sacrifice took place 
“at the end of the ages” is another indication of the 
author’s fidelity to the time sequence of Jewish and 
Christian eschatology; cf. C. K. Barrett, “The Eschatol- 
ogy of the Epistle to the Hebrews,’ BNTE 363-93. His 
acceptance of the Platonic conception of eternal heavenly 
reality contrasted with temporal earthly shadow is mod- 
ified by his strongly historical Christian faith. For him, 
the heavenly sanctuary always existed, but the heavenly 
sacrifice, now eternally present there, entered into the 
eternal order at a determined point of time. 28. to bear the 
sins of many: Cf. Isa 53:12. By taking the sins upon 
himself, Jesus has taken them away. “The idea of vicari- 
ous sin-bearing is prominent, but there is no hint of 
vicarious punishment” (Montefiore, Hebrews 162). For 
the Semitic use of “many” meaning “all,” see J. Jeremias, 
“Polloi? TDNT 6. 536-45. will appear a second time, not to 
deal with sin but to bring salvation to those who eagerly await 
him: A reference to the parousia, with perhaps an allusion 
to the Day-of-Atonement ritual; the appearance of Jesus 
will be like that of the high priest coming out of the 
Holy of Hollies (cf. Sir 50:5-10). The parousia will bring 
complete and final salvation (cf. 1:14). 

57 (D) Jesus’ Sacrifice, Motive for Persever- 
ance (10:1-39). 

(a) THE MANY SACRIFICES AND THE ONE 
SACRIFICE (10:1-18). 1. the law, having only a shadow of the 
good things to come: Here the author is not using “shadow” 
as he does in 8:5, where the Platonic heavenly—earthly 
contrast is intended, but in the sense of a foreshadowing 
of that which is to come through Christ (Col 2:17; cf. 
Vanhoye, Prétres anciens [+ 28 above] 240). not the very 
image: P*6 reads “and the image,” practically equating the 
two. But the normal meaning of “image” (eik6n) is a 
representation that in some way shares the reality of 
which it is image (cf. H. Kleinknecht, “Etkon;’ TDNT 2. 
388-90). Consequently, the reading that contrasts it 
with “shadow” is preferable. The annually repeated Day- 
of-Atonement sacrifices were not able to remove sin; 
they simply foreshadowed the sacrifice of Jesus. 2. to be 
offered: The very repetition of the sacrifices proves their 
impotence. If they had taken away sins, the worshipers 
would no longer have had any consciousness of guilt and 
the sacrifices would have ceased. The argument is weak 
and ignores the evident objection that those sacrifices 
could have expiated past sins, but new sins would have 
called for further sacrifices. But it is merely an over- 
statement of what the author’s faith assures him to be 
true: the one sacrifice of Jesus has brought deliverance 
from past sins (9:15) and because of it he is forever the 
source of salvation (5:9); because of its perfection no 
further sacrifice is necessary or possible. 3-4. year after 
year: The annual atonement sacrifices brought past sins 
into “remembrance” (anamnésis) but could not efface 
them. This statement of inability contradicts the belief 
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expressed in Jub. 5:17-18. It does not seem, however, 
that the “remembrance” of sins means that the author 
believed that “the cultic rites actually bring past sins into 
the present” (so Montefiore, Hebrews 165; similarly J. 
Behm, “Anamnésis,” TDNT 1. 348-49). For the Semitic 
concept of remembrance, which is often invoked in this 
connection, see W. Schottroff, “Gedenken” im alten Orient 
und im Alten Testament (Neukirchen, 1964) 117-26, 
339-41. It is not clear whether God or the offerer is the 
one who “remembers” the sins. The former interpreta- 
tion is suggested by 8:12, which points to the time of the 
new covenant when God will no longer. remember the 
sins of his people, and by the statement of Philo (De 
plant. 108) that the sacrifices of the wicked “put Him in 
remembrance” of their sins. But in that case, the author 
would mean that all the sacrifices, whether offered by 
the repentant or the unrepentant, served only to remind 
God of sin and actually called forth punishment of the 
offerer; and v 4, as well as other texts of Heb, speaks 
only of the inefficacy of these sacrifices rather than of 
their positive harmfulness for the offerer. it is impossible 
for the blood of bulls and goats to take away sins: L. Goppelt 
calls this judgment about the value of Israel’s sacrificial 
cult one that “could hardly have been more radical” 
(Theology [> 42 above] 2. 256). 

58 5-7. The words of Ps 40:7-9a are here attrib- 
uted to the Son at his incarnation. The quotation follows 
the LXX in substance. In v 7b of the psalm, the MT 
reads “ears you have dug for me” (to hear and obey 
God’s will). The majority of LXX mss. have the reading 
given in Heb: “a body you prepared for me.” The mean- 
ing of the psalm is that God prefers obedience to sacri- 
fice; it is not a repudiation of ritual but a statement of its 
relative inferiority. Since Jesus’ obedience was expressed 
by his willing offering of his body (i.e., himself) in death, 
the LXX reading of v 7b is peculiarly applicable to him, 
so much so that it has been thought that the reading may 
be have been introduced into the LXX under the 
influence of Heb (cf. Héring, Hebrews 88 n. 8). 8. sacrifices 
and offerings, holocausts and sin offerings: These terms for 
sacrifice are probably meant to cover the four main 
types, i.c., peace offerings (“sacrifices”), cereal offerings 
(“offerings”), holocausts, and sin offerings. The last 
includes the guilt offerings (cf. Lev 5:6-7, where in the 
MT the names of the two are interchanged). which are 
offered according to the law: This prepares for the statement 
of v 9 that the law has been annulled in this respect. 9. 
then he says, Behold, I have come to do your will. He abolishes 
the former in order to establish the latter: God's preferring 
obedience to sacrifice is interpreted as his repudiation of 
the OT sacrifices and their replacement by the self- 
offering of Jesus. 10. it is by this will that we have been con- 
secrated: “This will” is the will of God, carried out by 
Christ, that he offer in death the body that God “pre- 
pared” for him. The offering of Jesus’ body means the 
same as the shedding of his blood; each expresses the 
total self-offering of Christ. 

59 11. every priest stands performing his service daily: ~ 
The fact that the author speaks here of “every priest” 
rather than of the high priest alone, and that he speaks 
of'a priestly service performed daily, indicates that he is 
no longer thinking of the Day of Atonement but of all 
the OT sacrificial ritual. 12. but this man offered one sacrifice 
for sins and took his seat forever at the right hand of God: The 
contrasting postures of the standing Jewish priests and 
the seated Christ have frequently been invoked against 
the view that the sacrifice of Jesus perdures in heaven 
(see comment on 8:2-3). But one must recognize that the 
different images used in Heb to depict the functions of 
Christ overlap. As in 8:1, Jesus’ being seated here refers 
to his enthronement. His being seated as king is con- 
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trasted to the standing position of the OT priests in their 
constantly repeated sacrificial work. Is it meant also to 
say that Jesus’ own sacrificial work is over? The answer 
to that depends on how seriously one takes the previous 
Day-of-Atonement typology used to portray Jesus’ 
sacrifice. To exclude priestly sacrificial activity as an 
essential aspect of Jesus’ heavenly existence is to make 
questionable why the author should have used that 
typology at all (as, e.g., in W. Loader’s view [see Sohn 
und Hoherpriester (+ 21 above) 182-222] that Heb locates 
Jesus’ expiatory sacrifice only in the cross and sees his 
heavenly priesthood solely as intercession for his peo- 
ple). But if the Day-of-Atonement typology offers a vi- 
sion of Jesus’ sacrifice as both earthly and heavenly, can 
the latter be conceived of as ever ending? For Heb, eter- 
nity is a quality of all heavenly reality. In this connection 
one may recall a comment of Philo, who, following the 
Platonic distinction of aidn as timeless eternity and 
chronos as the successive time of the earthly world (Quod 
Deus imm. 32), says, “The true name of eternity is 
‘today’” (De fuga et inv. 57). It can hardly be doubted that 
Jesus’ being seated is an allusion to Ps 110:1 (cf. 1:3; 8:1; 
12:2). W. Stott compares it to David’s sitting and praying 
before the Lord (2 Sam 7:18), meaning that Jesus is now 
“claiming the fulfillment of the covenant promises to his 
seed” (NTS 9 [1962-63] 62-67). But if the author had 
intended the comparison, it is strange that in spite of all 
he has to say about the heavenly activity of Jesus, there 
is not a single unmistakable allusion to that text of 
2 Sam. 13. to wait: The time between Jesus’ enthrone- 
ment and the parousia is described by an allusion to Ps 
110:1b. Unlike Paul, the author does not indicate whom 
he understands by the enemies yet to be made subject to 
Christ (1 Cor 15:24-26). 14. by one offering he has forever 
made perfect those who ave being consecrated: Through the 
cleansing of their consciences so that they may worship 
the living God (9:14), Jesus has given his followers 
access to the Father; they share in his own priestly con- 
secration (see comment on 2:10-11). 15-17. What has 
been said is now confirmed by the testimony of Scrip- 
ture (“the holy Spirit”; see comment on 3:7). The text 
cited is an excerpt from the prophecy of Jer 31:31~34 
concerning the new covenant, already used in 8:8-12. 
The two citations are slightly different in the verses in 
which they coincide, but the variants do not affect the 
meaning. 18. where there is forgiveness of these, there is no 
more offering for sin: The conclusion is drawn from the last 
words of the prophecy, that God will remember sins no 
more. They will be no longer remembered because they 
will have been forgiven. The fulfillment of this has come 
about through Jesus’ sacrifice; there is now no more 
offering for sin. W. G. Johnsson objects to the transl. of 
the Gk word aphesis as “forgiveness,” maintaining that 
the latter “is a category outside the conceptual scheme of 
Hebrews” (ExpTim 89 [1977-78] 104-8; against this, see 
L. Goppelt, Theology [> 42 above] 2. 257). 

60 (b) ASSURANCE, JUDGMENT, RECALL OF THE 
Past (10:19-39). 19. confidence to enter the sanctuary: Cf. 
3:6; 4:16; 6:19-20. 20. the new and living way that he opened 
for us: The Gk enkainizo, “open,” also can mean “inaugu- 
rate” or “dedicate” (cf. 9:18; 1 Kgs 8:63). through the veil, 
that is, his flesh: See comment on 9:11. Christ’s flesh is not 
the means of access to the sanctuary but, like the veil 
before the Holy of Holies, an obstacle to entrance (Kuss, 
Hebréer 155). It should be noted that the author speaks 
not of Christ’s “body,” but of his “flesh.” E. Kasemann’s 
view on the pejorative meaning of the latter is to be 
~ accepted (Wandering [> 8 above] 225-26), see also com- 
ments on 2:14; 5:7; 9:13. There may be a connection 
between this text and the rending of the Temple veil at 
the death of Christ (Mark 15:38). For a different inter- 
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pretation of the verse, see O. Hofius, “Inkarnation und 
Opfertod Jesu nach Hebr 10,19f.,” Der Ruf Jesu (Fest. J. 
Jeremias; ed. C. Burchard, et al.; Gottingen, 1970) 
132-41. 21. the house of God: The Christian community 
(cf. 3:6). 22. with hearts sprinkled [clean] from a bad con- 
science, and bodies washed with clean water: The sprinkling 
is a metaphorical designation of the purifying power of 
the sacrifice of Christ. Whereas the Jewish ritual sprink- 
ling of lustral water produced only external purity 
(9:13), thoe who have been sprinkled with the blood of 
Christ are cleansed in respect to conscience (9:14). 
“Washed with clean water” probably refers to baptism 
(cf. 1 Cor 6:11; Titus 3:5). 23. the confession of hope: This 
probably means the confession made at baptism (see 
comment on 3:1). 24. to stimulate each other to love and good 
works: The mention of love in this verse may be intended 
to complete the triad, faith (v 22), hope (v 23), and love 
(so Westcott, Hebrews 322). 25. our assembly: Probably the 
gathering together of the community for worship. Pos- 
sibly the neglect of these gatherings was due to the fear 
of persecution, but more likely it was simply another 
manifestation of the slackening of fervor verging on 
apostasy against which Heb is directed. The assembly is 
seen by the author as a situation peculiarly suitable for 
the stimulation of love and for mutual encouragement. 
the day: The parousia; cf. Rom 13:12; 1 Cor 3:13. 
61 26. if we sin willfully: The reference is to the sin 
of apostasy, as is clear from v 29 (cf. 3:12). The author’s 
reflections on the consequences of that sin resemble 
6:4-8. 28. anyone who has set aside the law of Moses is put 
to death without mercy on the testimony of two or three wit- 
nesses: The “setting aside” of the law envisaged is 
evidently not any sin against it, but idolatry, for which 
the death penalty was enjoined, provided two or three 
witnesses could testify to it (Deut 17:2-7). 32. when you 
had been enlightened: See comment on 6:4. The persecu- 
tion of which the author speaks here and in vv 33-34 is 
hard to identify (~ 5 above). 37-38. The author now 
cites an OT text in support of what he has said. He uses 
Hab 2:3-4, introducing it by a short citation from Isa 
26:20, “a very little while.” The Hab citation is almost 
identical to the text of Codex Alexandrinus of the LXX, 
but the author inverts the first and second lines of v 4. 
“He who is to come” is Jesus; his coming is the parousia, 
which is now a matter of only “a very little while.” In 
the meantime, the righteous man must live in faith, 
waiting for the return of Christ. If he loses faith and falls 
away, he will incur the displeasure of God. The Hab text 
was used at Qumran as referring to the deliverance of 
those who had faith in the Teacher of Righteousness 
(1QpHab 8:1-3), and was used by Paul as an OT sup- 
port of justfication by faith rather than by works (Rom 
1:17; Gal 3:11). It is not certain how the author 
understands the word “faith” (Gk pistis) in his use of the 
Hab text (see J. A. Fitzmyer, TAG 235-46). He may 
mean “faithfulness,” but in view of what he says about 
pistis in the following chapter, “faithfulness” cannot be its 
sole or even principal meaning here. 39. we have faith and 
will possess life: As in 6:9-12, after a warning the author 
sounds a note of encouragement. 
62 (V) Examples, Discipline, Disobedience 
(11:1-12:29). 

(A) The Faith of the Ancients (11:1-40). 
1. The meaning of the two Gk words hypostasis and 
elenchos is much disputed. While many commentators 
take hypostasis as “assurance” and elenchos as “conviction,” 
H. Koester thinks that neither of those “subjective” 
meanings is correct, and that the words mean, respec- 
tively, “reality” and objective “demonstration” (cf. 
“Hypostasis,” TDNT 8. 572-89). Faith (pistis), then, is 
here said to be “the reality” of the goods hoped for, the 
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“proof” of things one cannot see, the latter being the 
heavenly world, and the former, those of that world. 
J. A. Fitzmyer is “inclined to agree” with that view (cf. 
J. Reumann, J. A. Fitzmyer, and J. D. Quinn, Righteous- 
ness in the New Testament [Phil, 1982] 222-23). That 
hypostasis means “reality” (or “substance”) in at least Heb 
1:3 is clear, but L. Goppelt considers Koester’s reading 
of 11:1 in the light of that text “a semantic short-circuit” 
(Theology [> 42 above] 2. 264). Moreover, as J. Thomp- 
son points out, the context of 11:1 (10:32-39; 11:3-40) 
indicates “an emphasis on the believer’s experience.” 
While agreeing with Koester that faith, for Heb, is 
“reality” and “proof,” Thompson argues that it is also 
knowledge and realization of the invisible world, and he 
plausibly proposes as the meaning of the repeated pistet 
(“by faith”) of chap. 11 “in the recognition of what con- 
stitutes true reality.” This recognition is also intimately 
connected with hope (cf. Beginnings [> 3 above] 70-75). 
3. the worlds were fashioned by the word of God: See comment 
on 1:2; Ps 33:6; Wis 9:1. This verse seems to break the 
continuity of the argument, for it deals with the author’s 
faith and that of his addressees, rather than with that of 
the ancients; but it exemplifies the second aspect of faith 
mentioned in v 1. 

63 4. For a list of heroes similar to that which 
begins here, cf. Sir 44:1-50:21. by faith Abel offered a 
sacrifice: The OT says nothing about the motive of Abel’s 
sacrifice; probably the author was influenced by his own 
conviction that without faith it is impossible to please 
God (v 6) and the statement of Gen 4:4 that God was 
pleased with Abel’s sacrifice. though dead, he still speaks: 
Possibly a reference to Gen 4:10, but more likely an in- 
dication of the enduring witness to faith given by Abel’s 
example. 6. must believe that he is, and that he rewards those 
who seek him: The two objects of faith should probably 
be understood as synonymous, i.e., not the mere fact of 
God’s existence but his existence as the One who has 
entered into gracious relations with humans. For the 
opposite view that God is unconcerned with human 
conduct, see Ps 53:2, where the fool’s statement ex- 
presses practical, not speculative, atheism. 7. warned 
about things not yet seen: Cf. Gen 6:13. condemned the world: 
The author seems to have drawn on a tradition alluded 
to in 2 Pet 2:5, that Noah warned his contemporaries of 
the imminent flood and urged them to repentance, 
though without success. The event vindicated his faith, 
which was a condemnation of their unbelief. 

64 GY), (Cie Can Ize ae Ieee ies Besse Sseil2). 
10. he was looking forward to the city with foundations: 
Abraham’s sojourn in Canaan is interpreted as an indica- 
tion of his realization that his permanent dwelling would 
be nowhere on earth, but in the heavenly city; in this he 
is made to resemble the Christian believer (cf. 13:14). 11. 
by faith Sarah herself received power for the sowing of seed: The 
Gk text seems to attribute to Sarah the male role in the 
conception of Isaac (cf. Gen 18:1-15). Some understand 
the text to mean “although Sarah was barren, (Abraham) 


received...” or “(Abraham), together with Sarah, 
received ...”; cf. TCGNT 672-73. 
65 13-16. It was Abraham who said that he was 


a stranger and sojourner (Gen 23:4), but here the author 
attributes to all the patriarchs the acknowledgment that 
their homeland is in heaven. For God’s not being 
“ashamed” to be called their God, cf. Exod 3:6. 17-18. 
The last example of Abraham’s faith is his obedience to 
the command to offer Isaac in sacrifice (Gen 22:1-19). It 
is disputed whether the later-attested Jewish belief in the 
vicariously atoning power of the sacrifice, with Isaac as 
a willing victim, existed at the time of the composition 
of Heb; against that, see P. Davies and B. Chilton, CBQ 
40 (1978) 514-46; in favor, see J. Swetnam, Jesus and 
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Isaac (AnBib 94; Rome, 1981). 19. as a symbol: Some take 
the Gk en parabolé to mean “figuratively speaking,” since 
Isaac did not actually die. But it seems more likely that 
his deliverance from death is seen as a symbol of Jesus’ 
resurrection. 

66 23-28. Four instances follow of faith con- 
nected with the history of Moses. The glorification of 
Moses in vv 24-27 does not correspond to the OT 
account (Exod 2:11-15). the reproach of the Messiah: A 
christological interpretation of Moses’ choosing to share 
his people’s suffering. 32-38. The author passes sum- 
marily through other heroes of the OT, some named, 
others not. It is impossible to know in all instances to 
whom the references apply. The sufferings of vv 35b-38 
are principally those endured by faithful Israelites in the 
persecution that preceded and accompanied the Macca- 
bean revolt (cf. 1 Macc 1:60-63; 7:34; 2 Macc 6:18-31; 
7:1-42). 40. so that without us they should not be made perfect: 
The fulfillment of the promise did not take place until 
the saving work of Christ had been completed. Now 
they have obtained (6:12) what Christians still on earth 
possess only in an anticipatory way. 

67 (B) God’s Treatment of His Sons (12:1- 
13). 2-3. Jesus is the model for endurance of hardship. 
for the sake of the joy: Some take the Gk anti to mean 
“instead of” rather than “for the sake of.” But the exhor- 
tation that the addressees persevere in view of the 
triumphant end of the race suggests that the author 
understands Jesus’ example in the same way. 5-6. Cf. 
Prov 3:11-12. 9. the father of spirits: Cf. Num 16:22; 
27 Ge 

68 (C) The Penalties of Disobedience (12:14- 
29). 15. An exhortation to watch over one another to 
avert the danger of apostasy. lest any bitter root spring up 
and cause trouble: Cf. Deut 29:17 LXX. 16. no fornicator or 
profane person like Esau: It is not certain that “fornicator” 
refers to Esau. His profaneness is shown by his giving 
up his birthright for a single meal (Gen 25:29-34). 17. 
Esau is an example not only of apostasy but of the im- 
possibility of repentance after that sin (cf. 6:4-6). 18-21. 
The first part of a contrast between the assembly of Israel 
when the old covenant was made and that of those who 
have entered into the new. The former took place on 
earth; for its awesome circumstances, cf. Exod 19:12-13, 
16-19; 20:18-21. 22. The assembly of the people of the 
new covenant is in heaven. The author speaks to those 
who are still on the journey there, yet since they already 
possess the benefits of Jesus’ sacrifice, he can speak of 
them as having already arrived. 23. the firstborn: These 
may be the angels of v 22 (so Spicg, Hébreux 2. 407), or 
the entire assembly of the Christian faithful (so J. 
Lécuyer, SPC 2. 161-68). the spirits... made perfect: The 
saints of the OT; cf. 11:40. 24. The blood of Abel cried 
out for vengeance (Gen 4:10); that of Jesus brings access 
to God (10:19). 25. There will be greater punishment for 
those who reject God’s warning from heaven than for 
those who rejected his warning given at Sinai. 26. Cf. 
Hag 2:6. ; 
69 (VI) Final Exhortation, Blessing, Greet- 
ings (13:1-25). 2. Cf. Gen 18:1-8. 7-8. The commu- 
nity’s former leaders, whose faith is to be imitated, have 
died, but Jesus remains its high priest forever (cf. Filson, 
‘Yesterday’ [> 5 above] 30-35). 9. diverse and strange 
teachings: These are connected with “foods” which, in 
contrast to grace, cannot benefit those who live by them. 
The Gk word broma “food” is used elsewhere in Heb 
only in 9:10. G. Theissen sees both verses as a denigra- 
tion of Christian sacramental cult; the apparent anti- 
Jewish polemic of 9:9-10 is only a way of reducing the 
Christian eucharist to the level of OT ritual (Unter- 
suchungen zum Hebrderbrief [SNT 2; Giitersloh, 1969] 
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69-79). H. Koester holds that “what is attacked here as 
bromata is the Christian—but heretical—doctrine of 
direct communion with the divine in the sacrament or in 
any other regulations and rituals” (HTR 55 [1962] 315). 
For criticism of these views, see J. Thompson, Beginnings 
(> 3 above) 141-51. Verse 10 suggests that the useless 
“foods” may be the sacrificial meals of Judaism. 10. we 
have an altar . . . have no right to eat: The emphatic position 
of the first words implies that this is an answer to the 
charge that Christians are at a disadvantage in respect to 
sacrifice. The “altar” probably means the sacrifice of 
Christ, in which the believers participate. There is no 
convincing reason for taking this as a reference to the 
eucharist (cf. Kuss, Auslegung [> 8 above] 1. 326-28; R. 
Williamson, NTS 21 [1974-75] 300-12. If, as it seems, 
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the author does not speak of the eucharist either here or 
elsewhere, the reason may be that he did not consider it 
a sacrifice. This seems more probable than the sugges- 
tion (Williamson, ibid. 309-10) that he belonged to a 
community that did not have any eucharistic celebra- 
tion. 11. Cf. Lev 16:27. 12. A rather inexact comparison 
between the Day-of-Atonement ritual and Jesus’ suffer- 
ing “outside the gate” of Jerusalem. 20. The only explicit 
reference in Heb to the resurrection; but see comment on 
1:3. the great shepherd of the sheep: Cf. Isa 63:11. 22-25. 
These verses, together with v 19, may constitute the 
epistolary ending of Heb, added when the homily was 
being sent to some group of Christians (> 5 above). 22. 
word of exhortation: + 5 above. Timothy: — Pastorals, 
56:3. 24. those from Italy: > 5 above. 
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INTRODUCTION 


2 (1) Sources and Composition. The Johan- 
nine Gospel differs from the Synoptics in the style and 
content of Jesus’ words, which no longer focus on the 
kingdom of God, use proverbs and parables, or appear 
in apophthegms. Instead, Jesus speaks in symbolic 
discourses, which often refer to his relationship to the 
Father. Chronologically, John differs in presenting the 
ministry of Jesus over a period of three years and having 
Jesus’ death on the day of preparation before Passover. 
Geographically, John presents the ministry of Jesus 
alternating between Galilee and Judea, with its major 
focus on the confrontations in Judea. This pattern 
departs from the Synoptic picture of a relatively exten- 
sive ministry in Galilee followed by a brief period in 
Jerusalem before Jesus’ arrest at Passover. 

John agrees with the Synoptics that Jesus healed per- 
sons, multiplied the loaves, and rescued the disciples 
from a storm at sea, but he never includes exorcism 
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among the healings of Jesus. Many of the miracles in the 
Johannine Gospel provide the occasion for symbolic in- 
sight into Jesus’ identity. The Synoptics make the 
perception that Jesus is Messiah the climax of Jesus’ 
Galilean ministry (Mark 8:31), whereas the disciples in - 
John have confessed this truth from the beginning 
(1:41-49). 

Despite its differences, John clearly draws on tradi- 
tions about Jesus’ ministry which are related to those 
found in the Synoptic Gospels and their sources. 
Awkward geographical, chronological, and literary 
transitions within the Gospel make it likely that various 
sources were worked into the composition of it. 
Although the precise determination of what was taken 
from a source and what has been composed by the evan- 
gelist is disputed, several types of source material appear 
to have been used. The miracle stories have probably 
been derived from a collection of Jesus’ miracles. 
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Individual miracles may already have been elaborated 
with discourse about their significance by Johannine 
Christians before they were incorporated into the 
Gospel. The miracles source is often referred to as the 
Signs (or sémeia) Source. Some scholars have suggested 
that the discourses in John might have resulted from the 
expansion of a collection of Jesus’ sayings different from 
that behind the Synoptic Gospels. Others have proposed 
that John took over a well-formed pattern of revelation 
discourses from non-Christian sources, referred to as 
the Revelatory Discourse Source. Rather than assume 
such a source, it seems more plausible that the discourse 
material reflects patterns and units of preaching that had 
been developed within the Johannine community. 
Finally, John must have drawn on an earlier account of 
Jesus’ passion and traditions about the empty tomb and 
resurrection appearances of Jesus. 

3 At various points, John has links with tradi- 
tions in Mark, Luke, and, to a lesser extent, Matthew. 
Some scholars hold that John did depend on on one or 
more of the Synoptics, most commonly Mark. Others 
suggest that the impulse to put the Johannine traditions 
about Jesus in the form of a gospel was the result of the 
appearance of Gospels in other communities, that the 
evangelist may have had some acquaintance with one or 
more of the Synoptics, but that the Fourth Gospel is 
based on an independent line of tradition preserved in 
the Johannine churches. That is the hypothesis adopted 
here. Some of the major episodes which occur in both 
John and the Synoptics are: ministry and testimony of 
JBap (John 1:19-36; Mark 1:4-8); cleansing of the 
Temple (John 2:14-16); feeding the multitude (John 
6:1-13; Mark 6:34-44); walking on the sea (John 
6:16-21; Mark 6:45-52); request for a sign (John 6:30; 
Mark 8:11); Peter’s confession (John 6:68-69; Mark 
8:29); anointing of Jesus (John 12:1-8; Mark 14:3-9); 
entry into Jerusalem (John 12:12-15; Mark 11:1-10); 
Last Supper and predictions of betrayal (John 13:1-30; 
Mark 14:17-26); arrest (John 18:1-11; Mark 14:43-52); 
passion (John 18:12-19:30; Mark 14:53-15:41); burial 
and empty tomb (John 19:38-20:10; Mark 15:42-16:8); 
Jesus appears to women (John 20:11-18; Matt 28:9-10); 
Jesus appears to disciples in Jerusalem (John 20:19-23; 
Luke 24:36-49); Jesus appears to disciples in Galilee 
(John 21:1-19; Matt 28:16-20, a Galilean appearance, 
Luke 5:1-11, a miraculous catch of fish). The healing of 
the royal official’s son in John 4:46-54 is more distantly 
related to the healings in Matt 8:5-13 and Luke 7:1-10, 
and the healing of the man born blind in John 9 parallels 
healings of the blind in the Synoptics (¢.g., Mark 
8:22-26; 10:46-52). 

Some of the sayings of Jesus also appear in Synoptic 
and Johannine versions: words of JBap (John 1:27; Mark 
1:7 par.; John 1:33; Mark 1:8 par.; John 1:34; Mark 1:11 
par.); the name “Cephas” for Peter (John 1:42; Mark 
3:16 par.); a Son-of-Man saying (John 1:51; Mark 14:62 
par.?); saying about the Temple (John 2:19; Mark 14:58 
par.; Mark 15:29 par.); a saying about “becoming a 
child” to enter the kingdom (John 3:3,5 [“newborn” in- 
stead of child]; Mark 10:15; Luke 18:172); comment on 
the plentiful harvest (John 4:35; Matt 9:37-38); prophet 
in his own country (John 4:44; Mark 6:4 par.); losing 
and saving one’s life (John 12:25; Mark 8:35 par.); ser- 
vant and master (John 13:16; 15:20; Matt 10:24); envoy 
and sender (John 13:20; Matt 10:40; Luke 10:16; Mark 
9:37; Luke 9:48); forgiving sins (John 20:23; Matt 
18:18; 16:19). 

John does not quote the OT frequently. Of the 18 ex- 
plicit citations (1:23; 2:17; 6:31,45; 7:38,42; 8:17; 10:34; 
12:15,38,40; 13:18; 15:25; 17:12; 19:24,28,36,37), only 
five are clearly parallel to quotations in the Synoptics: 
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JBap as a “voice crying in the wilderness” (Isa 40:3; John 
1:23; Mark 1:3 par.); “king is coming,” entry into 
Jerusalem (Zech 9:9; John 12:15; Matt 21:5); hardening 
of hearts (Isa 6:9-10; John 12:40; Mark 4:12 par.); the 
traitor (Ps 41:10; Mark 14:18 [allusion]); casting lots for 
Jesus’ clothing (Ps 22:19; John 19:24, Mark 15:24 par. 
[without identification as a citation]). Some of the other 
citations are derived from passages that were frequently 
used in the early church: John 2:17; 15:25; 19:28 and 
19:29 refer to Ps 69, a commonly cited psalm of suffer- 
ing; John 6:31 and perhaps 7:38 refer to Ps 78:16,20,24. 
4 Exegetes have pointed to problems of transi- 
tion and duplications within the Gospel as evidence that 
it is the result of several stages of editing. The clearest 
examples of additions to the Gospel occur with chaps. 
15-17 and 21. Both follow on what appear to be formal 
conclusions (14:31; 20:30-31). John 16:5 contradicts 
John 14:4. The functions attributed to the Paraclete in 
John 14:16-17 and 14:26 differ from those in John 
16:7-11 and 16:13-14. John 21:20-23 contains a refer- 
ence to the death of the Beloved Disciple, who is iden- 
tified as the witness behind the Johannine tradition in 
21:24. These passages would seem to be material that 
had been circulating within the Johannine community 
and was added to the Gospel in the appropriate locations 
in order to preserve it. The relative “age” of any par- 
ticular element in the tradition would have to be deter- 
mined on other grounds. 

It is also frequently suggested that some shorter 
passages which seem to be left hanging may have been 
added in the editing process. John 3:31-36, which 
suddenly breaks in without any transition to a passage 
in which JBap has been speaking, may represent an 
editorial summary to conclude the chapter. But it is also 
seen to parallel an earlier switch to the voice of the nar- 
rator away from the words of Jesus in John 3:16-21. 
John 6:51-59 expands the discourse on the bread of life 
with a clear reference to the eucharistic celebration; it 
also situates the discourse in the synagogue at Caper- 
naum (v 59) rather than by the sea (v 22). The affirmation 
in 5:24-26 that the present response to Jesus’ word is the 
time of judgment in which one passes to eternal life sits 
awkwardly next to a reference to the future coming of 
the Son of Man (5:27-29). John 12:44-50 is an isolated 
piece of discourse, since the public ministry would 
appear to conclude with the pericope on the hardness of 
heart that kept “the Jews” from accepting Jesus’ 
preaching (12:36b-43). 

Many scholars solve the difficulties created by the 
juxtaposition of a healing in Jerusalem in John 5, the 
feeding miracle and associated discourses in Galilee in 
John 6, and then discourses back in Jerusalem in John 7, 
which refer to the issues of John 5 (in 7:15-24), by 
presuming that John 6 has been “dislocated” from a 
sequence of Galilean stories. It has also been proposed 
that at one time the account of Jesus’ public ministry 
ended with the withdrawal of Jesus in 10:40-42. Later, 
the tradition about the raising of Lazarus was elaborated 
into an affirmation of Jesus as “resurrection and life” and 
made the precipitating cause for Jesus’ death, which led 
to the insertion of 11:1-12:11,20-50. Perhaps, the story 
of the cleansing of the Temple, which John, contrary to 
the Synoptics, now has at the beginning of the public 
ministry, was displaced when this new material was 
added. 

The prologue which opens the Gospel (1:1-18) 
seems to elaborate on an early hymn. Comments about 
JBap have been inserted in vv 6-8,15 and about revela- 
tion through Jesus in contrast to Moses in vv 17-18. The 
rest of the Gospel does not speak of Jesus as the pre- 
existent, creative Word. Therefore, some interpreters 
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suggest that the hymnic introduction was added after the 
Gospel had been completed. 

This commentary is based on the Johannine text in its 

present form. The difficulties that have led to the various 
theories of sources and editions make it probable that the 
Gospel has been reworked in the Johannine community, 
but it is difficult to separate editing of the Gospel from 
the development of Synoptic-like stories and discourses 
into their Johannine form prior to the composition of a 
gospel narrative. Nor does it seem possible to derive the 
“wording” of pre-gospel sources from the Gospel as it 
stands. This commentary also assumes that the editing of 
the Gospel took place in accord with the orientation of 
the Johannine material and was not, as some exegetes 
suppose, a way of making a heterodox Christian writing 
more acceptable to some undefined ecclesiastical 
standard. 
5 (II) Background of the Fourth Gospel. 
Exegetes have sought for the background to the Gospel 
in the diverse religious movements of the 1st cent. The 
complexity of this quest is due, in part, to the universal- 
ity of the symbols in John. The Gospel affirms that 
whatever a person’s understanding of salvation is, that 
expectation is fulfilled (and corrected) by the unique 
revelation of God in Jesus (see G. W. MacRae, CBQ 32 
[1970] 13-24). 

Although the term Logos, “Word,” is linked with the 
immanent divine spirit that pervades and orders the 
cosmos in Stoic philosophy, there is no other hint of 
philosophic terminology in the Gospel. Nor do the con- 
trasts between “above” and “below,” “heavenly” and 
“earthly” function in the way that they do in Platonic 
philosophy. Therefore, suggestions that part of John’s 
unique perspective was shaped by philosophy, even of a 
popular sort, are unlikely. 

Links between the Gospel and pagan religious cults 
are also fairly tenuous. The Synoptic tradition has 
nothing comparable to turning water into wine (John 
2:1-11). But the god Dionysus was said to be respon- 
sible for transforming water into wine (e.g., Euripides, 
Bacchae 704-7; Pausanias, Descr. of Greece 6.26.1-2). This 
miracle appears to have been “enacted” in rituals at 
Dionysus shrines, and some readers of the Fourth 
Gospel may have associated the Cana miracle and the 
Dionysus cult (see E. Linnemann, NTS 20 [1973-74] 
408-18). But short of the substances transformed, there 
is nothing else in the Johannine story to suggest that the 
Dionysus cult was responsible for the attribution of such 
a miracle to Jesus. 

The Johannine image of “rebirth” (1:13; 3:3,5) and 
the affirmations that the believer possesses eternal life are 
sometimes linked with the mystery cults or with the 
Hermetic writings. However, the story of Jesus is quite 
different from the enactment of a mythic story of the 
death or captivity in Hades and restoration (usually par- 
tial) of the deity, which constitutes what is publicly 
known of the gods and goddesses of such cults. In addi- 
tion, some scholars feel that the promises held out to the 
initiate in the mysteries had much less to do with 
immortality than is commonly supposed. Prosperity, 
friendship with the god or goddess, and protection in 
this life are equally important themes in the mysteries 
(see R. MacMullen, Paganism in the Roman Empire [New 
Haven, 1981] 133-37). Some of the links between John 
and the Hermetic writings, such as the use of Logos in 
a creation myth (C.H. 1.5-6), are due to the incorpora- 
tion of Gen into the syncretistic system of the Hermetic 
work. The mystery of rebirth in C.H. 13 presumes a 
salvific vision in which the initiate is transformed into 
the deity. The Fourth Gospel never suggests that the 
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Christian is transformed “into God.” Only Jesus has 
such a special relationship with the Father. 

6 As scholars recover the diversity of 1st-cent. 
Judaism, the Jewish background of the Gospel comes 
more sharply into focus. Though John does not cite the 
OT as frequently as the Synoptics do, allusions to OT 
texts and images often appear to be woven into the dis-~ 
courses (see G. Reim, Studien zum alttestamentlichen 
Hintergrund des Johannesevangeliums [SNTSMS 22, Cam- 
bridge, 1974]). The references to the patriarchs Jacob 
(4:5-6; 1:51) and Abraham (8:31-58) reflect traditions 
that had developed in 1st-cent. Judaism. ‘The exposition 
on the bread of life in 6:30-59 has been compared with 
the homiletic exposition of the midrasim (see P. Borgen, 
Bread from Heaven [NovTSup 10; Leiden, 1965]). Other 
references to the OT in John may have been derived 
from targumic traditions (see G. Reim, BZ 27 [1983] 
1-13). Mosaic traditions are taken up in the covenant 
allusions of John 1:17-18; the typology of the serpent in 
3:14; the discourse on the manna/bread of life and the 
imagery of the people “murmuring” against Jesus in John 
6; the subordination of Moses to Jesus in 5:45-47 and 
9:28-29, and the affirmation that Jesus is the Mosaic 
prophet of Deut 18:15 (1:21,25; 4:19; 6:14; 7:40). 

Even the Johannine expressions for Jesus’ special 
relationship with God are rendered intelligible against a 
Jewish background. The hymnic affirmation of Jesus as 
divine Word active in creation reflects the tradition’s 
portrayal of God’s Wisdom as agent of creation (Prov 
8:22-30; Wis 9:1-9). Wisdom is described as coming 
forth from her dwelling with God to be with humans. 
As Jesus is rejected by “his own” (John 1:11), Wisdom 
finds no dwelling among humans (17 Enoch 42:2). 
Although the OT traditions do not speak of Wisdom as 
“Word,” the two are equated in Philo of Alexandria, and 
Wisdom and Word or the law often appear in parallelism. 
The Johannine Jesus also identifies himself with the 
divine “I Am” (e.g., 8:24,28,58; 13:19). The LXX of Dt- 
Isa clearly understands the expression ego eimi, “I Am,” 
as the divine name (Isa 51:12; 52:6). OT symbolism also 
underlies the other class of “I Am” sayings, in which a 
predicate provides the figurative description of Jesus 
OLsS,Sils SelZ (Seilals WOe7 Ge WOsilililds 115 ieee: 
15:1,5; > Johannine Theology, 83:41-49). 

Finally, the Gospel advances Jesus’ claims to speak 
for God and to be received as God on the grounds that 
Jesus is God’s agent. The Jewish legal traditions about 
agency held that the agent is “like the one who sent him.” 
The agent has the authority to function as though he 
were the sender (see P. Borgen, “God’s Agent in the 
Fourth Gospel,” Religions in Antiquity (Fest. E. R. Good- 
enough; ed. J. Neusner; Leiden, 1968] 137-47). 

The DSS have provoked further questions about the 
relationship between the Fourth Gospel and Jewish 
traditions. Similarities between the dualism of light and 
darkness in the DSS and John suggest that some of the 
symbolism of the Gospel derives from sectarian Jewish 
circles. The group of antitheses, light~darkness (1:5; ° 
Sea ile eile 12:35-36,46), truth-lie (8:44-45), 
spirit—flesh (1:13; 3:6; 6:63), all have parallels in the 
religious imagery of the DSS. The Johannine image of an 
adversary, “ruler of this world” (12:31; 14:20; 16:11), or 
the “devil,” master of those who belong to him (8:41, 
44), has a counterpart in the DSS image of the “angel of 
darkness,” who is master of the “children of darkness” 
and attempts to mislead the “children of light” (1QS 
3:18b-4:1; > Johannine Theology, 83:31-32). 

Other similarities have been suggested between the 
doctrine of the Spirit in the Fourth Gospel and the DSS. 
The DSS contain hints of the relationship between water 
and the giving of the Spirit (cf. John 3:5; 7:37-38; 1QS 
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4:19-28). The expression “Spirit of Truth” (John 14:17; 
15:26; 16:13) appears in 1QS 3:6-7. Some exegetes have 
suggested that the mysterious figure of the Paraclete, 
esp. as it comes to convict the world in John 16:8-11, 
has been derived in some way from DSS images of the 
heavenly, angelic defenders of Israel, Michael or 
Melchizedek. 

Differences between John and the DSS make it 
unlikely that the evangelist forged his theological vision 
by simply taking over the symbol system of a 1st-cent. 
Jewish baptismal sect. The life-death antithesis, which is 
prominent in John (e.g., 5:24; 8:51; 6:49,58; 11:25), does 
not play such a striking role in the DSS. Whereas purity 
and obedience to the law distinguish the “children of 
light” from those of darkness in the DSS, the Fourth 
Gospel makes belief in Jesus as the one who has come 
from God and who reveals God the dividing point. 
There are, however, enough similarities to support the 
suggestion that at some time there must have been con- 
tact between the Johannine tradition and the type of 
religious symbolism that had developed in such sectarian 
Jewish circles. 

7 The story of Samaritan converts in John 
4:7-42 may provide a clue to yet another religious tradi- 
tion which lies in the background of the Fourth Gospel. 
This story reflects Samaritan expectations of a “prophet 
like Moses” and of the eschatological restoration of the 
true worship of God on Mt. Gerizim. Josephus reports 
that such expectations had led a crowd to follow a man 
who promised to reveal where Moses had buried the 
vessels (Ant. 18.4.1 § 85; see M. F. Collins, JSJ 3 [1972] 
97-116). The expectation of a “prophet like Moses” was 
not limited to the Samaritans. It is also found in the DSS 
(4QTestim, 1QS 9:11). The charge that Jesus is a 
“demon-possessed” Samaritan in John 8:48 has been 
taken to imply that the early Johannine church had 
incorporated a group of Samaritan converts (Brown, 
Community 37-38). Since the details of 1st-cent. Samar- 
itan beliefs about the prophet to come are unclear, some 
exegetes caution against elaborate inferences about the 
influence of Samaritan expectations on the Fourth 
Gospel (see M. Pamment, ZNW 73 [1982] 221-30). 
8 Certain features of the Johannine picture of 
Jesus do not appear to be completely represented in the 
background material from Jewish sources. The most 
striking is the Gospel’s focus on Jesus as the one who has 
come from heaven with a revelation of God that was not 
“known” by anyone else. The “I Am” proclamations of 
the Gospel have counterparts in the revelatory declara- 
tions of gnostic revealer figures. Since the extant gnostic 
writings postdate the Gospel, their value in providing 
background for the emergence of Johannine christology 
and soteriology is disputed. First-person, revelatory 
discourse by a heavenly revealer, which employs pro- 
nouncements in the “I Am” style, is well represented in 
such works as Thunder, Perfect Mind, and Trimorphic 
Protennoia (NHLE 271-77, 461-70). Both Trimorphic 
Protennoia and Tripartite Tractate employ “Word” as one 
of the manifestations of the divine revealer. But these 
revelatory discourses are attached to heavenly figures 
derived from a divine triad of Father—Mother—Son 
and are embedded in a mythic context. Any contact 
between the Fourth Gospel and gnosticism would have 
to be between Johannine traditions and those strands of 
heterodox Jewish exegesis and pagan myth making and 
philosophy that were welded together in later gnostic 
"syntheses (see G. W. MacRae, “Nag Hammadi and the 
New Testament,” Gnosis [Fest. H. Jonas; ed. B. Aland; 
Gottingen, 1978] 144-57; Y. Janssens, “The Trimorphic 
Protennoia and the Fourth Gospel,” The New Testament 
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and Gnosis (Fest. R. McL. Wilson; ed. A. H. B. Logan, 
et al.; Edinburgh, 1983] 229-44). 

Jewish wisdom traditions also played a role in shap- 
ing gnostic stories of the divine Sophia (Wisdom) and of 
rejected revelation (see G. W. MacRae, NovT 12 [1970] 
86-101). Some scholars argue that the gnostic writings 
of the 2d cent. already presuppose a myth of a heavenly 
revealer, who comes to save humanity by bringing 
“knowledge of God and the divine world” to humans 
trapped in ignorance. This story was, they suggest, 
attached to Seth or to the heavenly Adam or to Wisdom. 
It emerged from heterodox Jewish traditions of exegesis 
of Gen sometime in the 1st cent. (see K. Rudolph, Gnosis 
[SF, 1983] 113-59). Though it is possible to distinguish 
the christology of the Fourth Gospel from the gnostic 
systems of the 2d cent., its picture of Jesus as divine 
revealer may stand much closer to the redeemer stories 
that were emerging in gnosticizing circles at the end of 
the Ist cent. 

However, it is often possible to argue that the pro- 

cess of gnostic mythologizing was influenced by the 
development of Christian claims about Jesus as revela- 
tion of God. One finds a heightening of the connection 
between Jesus, the Logos, and the redeemer as gnostic 
writers of the 2d cent. seek to present a more explicitly 
Christian front. Thus, the “Christian” gnostic author of 
Concept of Our Great Power says of Jesus: “Who is this? 
What is this? His Logos has abolished the law of the eon. 
He is from the Logos of the power of life. And he was 
victorious over the command of the archons, and they 
were not able to rule over him” (42.4-11). The Logos is 
victorious over the powers of the lower world (cf. John 
12:31; 14:30-31; 16:11,33b). In Apocalypse of Adam, 
which has hardly been christianized, we find the Logos 
assigned to the thirteenth generation, the last of the 
lower world (92.10-17). It has been suggested that this 
Sethian work is aware of Johannine christology and has 
placed Jesus’ kingdom squarely in the material world 
ruled by Sakla. Only the gnostics are not enslaved by 
Sakla, are a race without a king over them (92.19~20). 
This author, then, appears to be rejecting the possibility 
of assimilating the Johannine Logos to gnosticism in 
such a way as to claim that redemption came through a 
gnostic Jesus (see G. A. Stroumsa, Another Seed [NHS 24; 
Leiden, 1984] 96-103). 
8) (111) The Johannine Community. One 
approach to “ordering” the complex patterns of sources, 
editing, and backgrounds presented by the Fourth 
Gospel is to formulate a set of hypotheses about the 
origins, development, and social setting of the Johannine 
church (as in W. A. Meeks, “The Man from Heaven in 
Johannine Sectariansm,” JBL 91 [1972] 44-72, Martyn, 
History and Theology; Brown, Community; > Johannine 
Theology, 83:9-14). 

The most characteristic division in the Gospel is that 
between Jesus as the one who is “from above” and what 
is from this world. The second half of the Gospel focuses 
on Jesus’ return to the Father from whom he came. The 
pattern of descent and return also establishes the identity 
of the Johannine community (see G. C. Nicholson, 
Death as Departure: The Johannine Descent-Ascent Schema 
[SBLDS 63; Chico, 1983]). The Gospel suggests at least 
three groups that the community had to draw its boun- 
daries against: (a) followers of JBap (1:35-37; 3:22~30; 
4:1-3; 10:40-42); (b) the Jews, who had taken measures 
to expel those who believed in Jesus from the syna- 
gogues (9:22-23; 16:1-4a), and (c) other “Christians,” 
who had been followers of Jesus but who have now 
separated themselves from the community, apparently 
over the christological affirmations of the divinity of 
Jesus (6:60-65). 
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Further hints about the “social world” of the Johan- 
nine community have been drawn from the Fourth 
Gospel. John 4:4-42 alludes to the conversion of a signi- 
ficant group of Samaritans. The coming of the Gentiles 
in John 12:20-26 suggests that the community had 
turned from the largely futile mission to the Jews and 
sought to evangelize the Gentiles. Despite the Jewish 
ban on Christians in the synagogues, an event that some 
scholars link to the formulation of the benediction 
against heretics (birkat hamminim) around ap 90, John 
insists that there were believers and sympathizers within 
the Jewish community (12:42-43). John 16:1—4a implies 
that persecution continued beyond the Jewish expulsion 
from the synagogue (see B. Lindars, “The Persecution of 
Christians in John 15:18-16:4a,” Suffering and Martyrdom 
in the New Testament [Fest. G. M. Styler; ed. W. 
Horbury, et al.; Cambridge, 1981] 48-69). 

Finally, the figure of Peter in the Fourth Gospel 
appears to represent Christians of apostolic communities 
outside the Johannine church. Peter is characterized as 
the leader of the Twelve. The final edition of the Gospel 
establishes Peter’s place as “shepherd” in a commission- 
ing by the risen Lord (21:15-17). At the same time, 
Peter’s “faith” and closeness to Jesus are always inferior 
to that of the Beloved Disciple (13:23; 20:4,8; 21:7). 
While Acts 1:14 claims that the mother of Jesus was part 
of the circle of the Twelve in Jerusalem, John 19:26-27 
asserts that Jesus entrusted his mother to the Beloved 
Disciple, the only disciple present at the cross. Some 
exegetes hold that John 21 was created to moderate the 
rejection of a Petrine pattern of authoritative shepherds 
in the Johannine community, which had based its tradi- 
tion of leadership on the “Paraclete-inspired” Beloved 
Disciple (see A. H. Maynard, NTS 30 [1984] 531-48). 
10 R. E. Brown (Community) has forged a hypoth- 
esis linking the development of the Johannine church 
with the tradition history of the Gospel. The Gospel was 
composed after the crisis caused by the expulsion of 
Christians from the synagogue. The severity of its 
condemnation of “the Jews” indicates that the persecu- 
tion had been a costly one. Perhaps it was even followed 
by a geographic move from the Palestine of the original 
Johannine community to a location in the Diaspora such 
as Ephesus, the locale assigned to Johannine Christianity 
in later church traditions. 

Preservation of authentic details about Palestine not 
found in the Synoptics and the emphasis on proper eval- 
uation of JBap point to the origins of the community 
among the diverse sects of Palestinian Judaism. Two 
important sources of the Gospel go back to this period: 
(a) the collection of Jewish messianic titles and the affir- 
mation that Jesus fulfills the Scripture, which now form 
the basis of John 1:19-51; (b) the initial collection of the 
miracles of Jesus, which at this period were probably ex- 
pounded as evidence for belief in Jesus as Messiah and 
Son of God (see M.-E. Boismard, ETL 58 [1982] 
357-64). 

At some point members of the Johannine community 
converted a number of Samaritans. The mission in 
Samaria may have coincided with the emphasis on Jesus 
as the replacement for the Temple (2:13-22), the rituals 
of purification (2:6) and the other feasts of the Jewish 
calendar such as Passover and Tabernacles. It would also 
have brought to the fore the Mosaic themes: Jesus is the 
true source of the covenant blessings, the only one to 
have “seen God,” and the Mosaic prophet who restores 
true worship of God. 

After expulsion from the synagogue and possibly a 
relocation from Palestine to Ephesus(?), the missionary 
effort of the community is focused on Gentiles. John 
7:35 and 12:20-22 may indicate the initial success of that 
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endeavor. This period (in the 90s) also sees the elabora- 
tion of the community’s tradition in writing. The exten- 
sive homiletic expansion on the miracle traditions, the 
Logos hymn in the prologue, and the carefully crafted 
passion narrative probably preceded the composition of 
a narrative account of Jesus’ mission. Some of the dis- 
course material now preserved in chaps. 15-17 may also 
have taken shape during this period. 

Finally, close to the turn of the century, we see the 
Johannine community torn by schism in the Johannine 
Epistles. Some scholars trace echoes of that schism back 
into the Gospel (e.g., in the exhortation to remain on the 
vine in 15:1-17; so F. F. Segovia, JBL 101 [1982] 
115-28). The final editing of the Gospel acknowledging 
the “shepherd” in the Petrine churches may also have 
taken place at this time. 

11 The Johannine epistles present a picture of the 
Johannine church as a collection of “house churches” 
clustered around a central area and linked together by 
traveling missionaries. They suggest that the schism 
between Johannine Christians resulted from divergent 
interpretations of the meaning of the inherited tradition. 
Some exegetes see this inner-directed schism as evidence 
that the Johannine community had played out the logic 
of its dualistic symbol system and become a sect. The 
schism may only intensify the process of rigid self- 
identification and isolation. The acknowledgment of 
Petrine authority in John 21 may have made it possible 
for some Johannine churches to amalgamate with Chris- 
tians from other churches. But for others the Johannine 
symbol system could lead to the kind of “mythologizing 
ontology” provided by the 2d-cent. gnostics. 

12 (IV) Authorship of the Fourth Gespel. 
The “writing down” of Johannine traditions was clearly 
part of the ongoing life of the community. It may have 
been the result of a “Johannine school’ of disciples of the 
Beloved Disciple and teachers within the Johannine 
churches. There is a sufficient unity in the literary com- 
position and the narrated point of view in the Gospel to 
justify the claim that a single individual was responsible 
for the structure of the gospel narrative. But the impor- 
tance of the community’s history of faith in shaping the 
Johannine tradition makes preoccupation with a single 
Johannine author inappropriate today. 

Appropriation of John by gnostics made it important 
for the ancient church to pursue the question of its apos- 
tolic authorship. Some Christians were suspicious of 
John because it was so popular with heretical groups and 
was so different from the other Gospels. If it could be 
shown that the Gospel had apostolic origins, then 
orthodox Christians could adopt it. One of the strongest 
opponents of gnosticism, bishop Irenaeus of Lyons (d. 
202), defended the apostolicity of John and its inclusion 
in the Christian canon of four Gospels by appealing to 
the tradition that was circulating in Asia Minor in his 
time. He affirms that it was composed by the Beloved 
Disciple, named John, at Ephesus toward the end of his 
life. Irenaeus has heard that John had lived until the time 
of Trajan, i.e., the beginning of the 2d cent. ap (Adv. 
Haer. 3.1.2; 3.3.4; 2.33.3; also Eusebius, HE 3.23.3: 
5.20.4~8). However, Irenaeus also appears to have con- 
fused the apostle, John the son of Zebedee, with a pres- 
byter from Asia Minor known as John. Since Irenaeus 
claims to have received his information as a child from 
Polycarp, the bishop of Smyrna (d. 156), we should not 
be overly surprised at the confusion. The church his- 
torian Eusebius also recognized that Irenaeus had 
confused two different persons known as “John.” 

Christians at Ephesus venerated John, the son of 
Zebedee, in the 2d cent. In fact, Eusebius reports that 
they had two different tombs, both of which were said 
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to be his resting place. Eusebius suggests that perhaps 
the extra tomb was really that of the Christian prophet 
named John who had written Rev (HE 3.31.3; 3.39.6). 
By the end of the 2d cent. variants of the tradition that 
the Fourth Gospel was composed by the apostle John at 
Ephesus are known in Alexandria (see Eusebius, HE 
6.14.7) and Rome (Muratorian Canon 9-16, 26-33). 
Once this apostolic identification was made, the place of 
the Fourth Gospel in the orthodox Christian canon was 
assured. Even in antiquity, Eusebius recognized that 
there was confusion over various persons named John 
associated with Christianity at Ephesus. The author of 
John 21 clearly does not identify the Beloved Disciple, 
who is the source of the Johannine tradition, with John 
the son of Zebedee. John 21:2 refers to “the (sons) of 
Zebedee,” whereas 21:7,20 refer to the Beloved Dis- 
ciple. Elsewhere, the Gospel also appears to separate the 
Twelve from other disciples of the Lord, including the 
Beloved Disciple. Another difficulty for the view that 
John the son of Zebedee was the author of the Fourth 
Gospel is the presumption of Mark 10:39 that both 
brothers would suffer martyrdom. John 21:20-23 
asserts quite clearly that the Beloved Disciple did not die 
a martyr’s death as Peter did. Finally, modern exegetes 
observe that the developments in christology and the 
realized eschatology of the Fourth Gospel are well 
beyond what would be likely for a Galilean fisherman. 
Although scholars today give quite a different 
answer to the question about the authorship of the 
Fourth Gospel, this solution need not undermine the 
basic point that affirmation of apostolic authorship 
made. The Fourth Gospel is not an inherently heretical 
work, a covert “baptizing” of a non-Christian redeemer 
myth, or a docetic portrayal of Jesus as the heavenly 
Christ. It is a witness to the legitimate development of 
apostolic faith. As such, it had a rightful place within the 
orthodox gospel canon just as Irenaeus insisted. 
13 (V) Literary Features of the Fourth Gospel. 
Scholars also seek to understand the Gospel as it stands 
before us. What special features of composition and style 
has the author used? How are characters and their rela- 
tionships depicted? What is the “plot” that guides the 
story from its beginning to its conclusion? (See R. A. 
Culpepper, Anatomy of the Fourth Gospel [Phl, 1983].) 
A Johannine discourse is shaped by the repetition of 
set words, the formulation of antitheses, inclusion, and 
the structuring of verses within a unit in a chiastic pat- 
tern. These features are illustrated by John 8:12-20. An 
“I Am” saying introduces the discourse about testimony 
and judgment (v 12). Jesus opposes the Pharisees’ objec- 
tion with a contrary thesis. The passage then develops 
around a series of catchwords. Verse 14 introduces an 
opposition, “I know... you do not know [where Jesus 
has come from and is going].” Verse 15 creates a variant 
opposition: “You judge according to the flesh; I do not 
judge.” Verse 16 returns to the objection from v 13 that 
Jesus would not testify “truly” and also introduces what 
the Johannine reader knows to be true of Jesus’ origins, 
his link with the Father. At the same time the reference 
to true judgment retains its link to the previous verse. 
Verse 17 then invokes the law that pronounces the 
testimony of two witnesses to be true. Verse 18 opens 
with the “I Am” expression and names the two witnesses. 
Both v 16 and v 18 place the word “Father” in an em- 
phatic position at the end of the sentence. Verse 19 opens 
with an objection phrased as a question, “Where” is your 
Father, which Jesus answers with another statement that 
distinguishes himself from the Pharisees in terms of 
knowledge, “You do not know me or my Father,” an 
expression that is further emphasized by being repeated, 
“If you knew me, you would know my Father.” Then 
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the evangelist/narrator steps in to bring the unit to a 
conclusion (v 20). At the same time he directs our atten- 
tion to the goal of the plot, the “hour” when Jesus will 
be seized and return to the Father at the crucifixion. 

This passage also reflects another Johannine tech- 
nique, deliberate misunderstanding by Jesus’ protagonists 
of what he says. The misunderstanding is evident in the 
question “Where is your Father.” Misunderstandings 
often turn on a double meaning that can be assigned to 
a particular word or phrase used by Jesus. The main ex- 
amples of such misunderstanding are: 2:19-21, “the 
Temple,” Jesus’ death and resurrection; 3:3-5, “born 
again/from above,” becoming a child of God; 4:10-15, 
“living water,” the Spirit that comes from Jesus [7:38]; 
4:31-34, “food,” doing the will of the Father; 6:32-35, 
“bread from heaven,” Jesus’ saving revelation; 6:51-53, 
“my flesh,” Jesus’ saving death; 7:33-36, “I go... you 
cannot,” Jesus’ glorification; 8:21-22, “I go away,” glori- 
fication; 8:31-35, “make you free,” given by Jesus to 
those who become children of God; 8:51-53, “death,” 
eternal life; 8:56-58, “see my day,” Jesus reveals God; 
11:11-15, “sleep,” death and eternal life; 11:23-25, 
“brother will rise again,” Jesus is life; 12:32-34, “lifted 
up,” glorification on the cross; 13:36-38, “I am going,” 
glorification; 14:4-6, “where I am going,” glorification, 
Jesus as the way; 14:7-9, “you have seen Him,” Jesus 
reveals God; 16:16-19, “little while,” Jesus’ death and 
return to the disciples (see G. W. MacRae, “Theology 
and Irony in the Fourth Gospel,” The Word in the World 
(Fest. F. L. Moriarty; ed. R. J. Clifford, et al.; Cambridge 
MA, 1973] 83-96; D. A. Carson, TynBul 33 [1982] 
59-91). 

It is also characteristic of the narrator to break into 

the narrative and speak in his own voice. He explains 
names (1:38,42) and symbols (2:21; 12:33; 18:9); cor- 
rects possible misapprehensions (4:2; 6:6); reminds the 
reader of related events (3:24; 11:2), or reidentifies 
characters (7:50; 21:20). The narrator’s interjections 
make him the authoritative interpreter of Jesus’ words 
(Z2iEIG-6; flea 3948 :27 ela :So lS lileal8 232 e2ulele ala): 
Sometimes the narrator provides a retrospective com- 
ment that indicates the understanding which the Johan- 
nine community has achieved after the resurrection 
(222-512 Nowa 20.0). 
14 The plot of the Gospel is focused on the 
“hour” of Jesus’ glorification, his return to the Father at 
the crucifixion. Summary statements remind the reader 
of the mission that Jesus has been sent by the Father to 
accomplish (1:11-12; 18:37). The significance of Jesus’ 
ministry in revealing the Father and bringing about the 
“grace and truth,” the blessings of the covenant (not 
brought by Moses), is stated in 1:14,18. The prayer in 
John 17 is the triumphant announcement that Jesus’ mis- 
sion has reached its goal. He has revealed the Father to 
the community of disciples, and through them to others. 
He now returns to the “glory” which he had had with 
the Father (17:4,6,26). 

At the same time that the plot moves toward the 
glorification of Jesus, the narrative moves through 
cycles of acceptance and rejection. The first half of the 
Gospel, chaps. 1-12, falls into two sections. Although 
there are proleptic hints of “the hour,” of inadequate 
faith and rejection of Jesus, chaps. 1-4 are essentially 
positive statements of Jesus’ coming to those who re- 
ceive him. Though Nicodemus fails to become a believer, 
he remains positively disposed toward Jesus and will 
even suffer the accusation of being one of Jesus’ disciples 
(3:1-15; 7:45-52; 19:39). The dialogues with Nicodemus 
and the Samaritan woman introduce the reader to the 
“double meaning” of Johannine discourse and to the idea 
that Jesus is the locus of all salvation. Chaps. 5-12, 
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however, tell the story of conflicts over Jesus’ identity 
and his progressive rejection. The tale is one of escalat- 
ing conflict over belief/unbelief. Unlike the Synoptic 
stories, there is no other form of conflict in the plot: no 
demons to defeat, no struggle with hostile forces of 
nature, no conflict with the disciples. The misunder- 
standings that arise on the part of the disciples are 
presented as a necessary component of a faith that must 
remain incomplete until Jesus has concluded his mission 
and returned to the Father. 

Chaps. 13-17 provide an interlude, though one 

clearly marked by the impending departure of Jesus 
(13:2). Once Judas has left the supper room, “it is night” 
(13:30). Jesus turns to speak with his disciples about his 
departure, their grief, and their future joy when he 
“returns” to dwell with them, when the Paraclete comes 
to guide them, or when they eventually come to see the 
glory which Jesus has had with the Father since the 
beginning. After that, the events of the passion begin to 
unfold in a carefully crafted series of short scenes until 
the dying Jesus pronounces his mission completed 
(19:30). The resurrection traditions appended to the 
Gospel then carry the reader into the future mission of 
the disciples, for which they had been commissioned in 
the supper discourses. The commissioning themes are 
stronger in the present arrangement of the Gospel, 
which includes chaps. 15-17 and 21, than they would 
have been in the proposed initial version, which in- 
cluded only John 13:31-14:31. That discourse is primar- 
ily directed toward internal relationships between the 
disciples, Jesus, the Father, and the Paraclete. The resur- 
rection stories in John 20 can also be said to establish 
faith within the community. The Thomas episode paves 
the way for the narrator’s statement that the gospel is to 
lead us to faith in Jesus (20:30-31). But the discourses of 
John 15-17 establish the community of disciples in that 
pattern of struggle over belieffunbelief in the “world” 
which had marked the ministry of Jesus. 
15 None of the characterizations in the Fourth 
Gospel stirs as much dispute as its portrayal of “the 
Jews” (see W. A. Meeks, “‘Am I a Jew?’ Johannine 
Christianity and Judaism,” Christianity, Judaism and Other 
Greco-Roman Cults [Fest. M. Smith; ed. J. Neusner; SJLA 
12; Leiden, 1975] 1. 163-86; U. von Wahlde, JBL 98 
[1979] 231-53; J. Ashton, NovT 27 [1985] 40-75). By 
the time the Gospel was composed any possibility of 
conversions from among “the Jews” appears to have 
been over. With the exception of traditional expressions 
like “king of the Jews” or passing references to Jewish 
feasts or customs (2:6,13; 7:2), the generic references to 
“the Jews” appear to be the work of the evangelist. Both 
the narrator and Jesus speak of “the Jews” as outsiders. 
“The Jews” cause fear in the people (9:22); they are 
sharply distinguished from the disciples (13:33), and 
they follow “their law” (7:19; 8:17; 15:25; cf. 10:34). 

When the phrase “the Jews” has nothing to do with 
ethnic (Jewish as opposed to Samaritan, 4:22), religious, 
or geographical differentiation (inhabitants of Judea 
rather than Galilee, some of whom do believe in Jesus, 
11:19,31,33,36; 12:9,11), it is emblematic of unbelief. 
Some of the shifts between an apparently neutral use of 
the phrase “the Jews” and “the Jews” as hostile enemies 
of Jesus may be dictated by the narrative’s emphasis on 
the growing crisis of unbelief. John’s blanket use of “the 
Jews” as protagonists in the story has erased much of the 
diversity of Jewish persons in the Synoptic traditions. 
Explanations of disbelief are not grounded in the peculi- 
arities of Judaism but in the fundamental oppositions of 
the symbolic world created by the Gospel. They have 
not “heard or seen the Father” (5:37); do not want to 
“come to Jesus in order to have life” (5:40); have the 


(61:15-17] 


“love of God in themselves” (5:42); receive Jesus (5:43), 
or seek God’s glory (5:44). Ultimately, they are “from 
below,” whereas Jesus is “from above” (8:23). Not all 
who are Jews in the narrative fall into these negative 
categories, since some do believe. Further, the hints that 
belief must be “given” by the Father (6:37,39,44,65; 
10:3) mitigate some of the harshness in the description 
of unbelief. Since the evangelist has clearly shaped the 
characterization of “the Jews” to the plot of his story of 
belief and unbelief, one cannot derive from his state- 
ments canonical warrant for anti-Semitism among 
Christians today. . 

16 (VI) Christology in the Fourth Gospel. 
Investigation of Johannine christology is demanded by 
the focus of the Gospel itself. John 20:31 points to faith 
in Jesus as “Son of God” as the source of eternal life. The 
same link is made in the first prediction of Jesus’ “lifting 
up” as “Son of Man” in John 3:15. The call to “believe” 
that echoes throughout the Fourth Gospel character- 
istically has Jesus as its object (e.g., with “me,” 6:35; 
72383 W1e2526 512 44-514: 26-9 Svitieatitinaye eel 
4:39; 6:40; 7:5,31,39,48; 8:30; 10:42; 11:45,48; 12:37, 
42; with “Jesus,” 12:11; with “his name,” 1:12; 2:23; “the 
one Nersenty (6:20 5 thellicht all OOmmticESonmmmonlto, 
16,18,36; “Son of Man,” 9:35). The Gospel makes it 
clear that this faith is the condition of salvation. It 
presumes that “believing in” Jesus implies perceiving the 
special relationship between Jesus and the Father, which 
is the focus of the discourses in the Gospel (> Johannine 
Theology, 83:24-37). 

John 1:19-50 gathers together a number of the tradi- 
tional messianic titles that had formed the basis for 
christological assertions in the earliest Christian com- 
munities, Messiah, Elijah, the prophet, Lamb of God, 
Son of God, king of Israel. Such messianic affirmations 
are then relativized by the promise of “greater things” in 
a logion promising a vision of the Son of Man on whom 
the angels of God ascend and descend (1:51). This saying 
transforms the apocalyptic imagery of the Son of Man 
and the angels from heaven and the story of Jacob’s 
vision at Bethel into an expression by which Jesus has 
both “fulfilled” and transcended any expectations that 
might have been linked to such traditional messianic 
hopes. John’s reinterpretation is governed by his larger 
vision of Jesus as the Logos/“Son” sent as the saving 
revelation of the Father (see F. J. Moloney, The Johannine 
Son of Man [Biblioteca di Scienze Religiose 14; 2d ed.; 
Rome, 1978)). 

This pattern of transformation is evident in the 

disputes in which the expectations of Jesus as Messiah or 
Mosaic prophet are under discussion. A midrashic dis- 
cussion of the initial assertion culminates in a Son-of- 
Man saying (e.g., 3:13-14; 6:35,38,53,62:8:28: 
9:35-41). A similar process may be found in the collec- 
tion of “I Am” revelatory sayings. They form a vehicle 
whereby Jesus appropriates great religious symbols, but 
in the absolute sense as the “name of God” they show 
that Jesus is the one who reveals God in contrast to the 
competing claims to “know God” (8:24,28,51). The con- 
nection between the divine “I Am” and the glorification 
of Jesus on the cross (8:24,28) is presupposed in the use 
of “I Am” as consolation in John 13:19. 
G7 Johannine christology seems to be more than 
a simple expansion of possibilities already in Jewish or 
earlier Christian sources. One cannot escape the novelty 
of the evangelist’s use of categories previously felt ap- 
propriate only to the transcendent reality of God in con- 
Junction with a narrative which describes the earthly 
career of a human being. Johannine christology poses 
the problem of redefining monotheism (see Dunn, “Let 
John Be John” 309-39). 
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With the introduction of a Logos christology into the 

prologue of the Gospel, John presents the reader with an 
image of preexistence which implies the personal being 
of Jesus with God. John 1:18 makes the link between the 
Logos and Son christologies. The references to Jesus’ 
return to the glory he had had with the Father (17:4,24) 
secure the connection between the preexistent Word and 
the Jesus of the narrative. The Fourth Gospel rejects 
“simple” solutions to the problem of Jesus’ identity. It 
does not limit its affirmation about Jesus to predicates 
like the eschatological prophet, which might be under- 
stood of any human, albeit one whose role in God’s plan 
of salvation has a certain ultimate or final position. Nor 
does the Gospel solve the problem as the gnostics would 
later do by simply making Jesus the earthly costume for 
a heavenly redeemer figure, who is essentially without 
any connection with the historical or human realities of 
this world. By refusing either antithesis, the Fourth 
Gospel sets the parameters for an incarnational christol- 
ogy. It may also have exhausted the possibilities of 
narrative to express such a christology, since storytelling 
depends on our ability to connect events and persons in 
patterns from human experience. But the Johannine 
Jesus does not come to clarify human experience. He 
comes to reveal the Father (see J. D. G. Dunn, Christology 
in the Making [Phl, 1980] 213-68). 
18 (VII) Text of the Fourth Gospel. The 
major 4th- and 5th-cent. NT codices, Vaticanus, Bezae, 
and Sinaiticus, which is closer to Vaticanus in John 1~7 
and elsewhere closer to Codex Bezae, have been supple- 
mented by a number of Gk papyri from the 2d through 
the 7th cents. which contain significant sections of the 
Gospel. The most important papyrus witnesses are P5? 
(ca.AD 130; contains 18:31-33,37-38), P6¢ (beginning 3d 
cent. AD; contains chaps. 1-14 fairly complete; frgs. of 
chap. 21); and P75 (ca. ap 200; contains chaps. 1-12 
almost complete; frgs. of chap. 13, and 14:9-30; 
15:7-8). P75 is closest to Vaticanus, whereas P®® is 
somewhat closer to Sinaiticus. Agreement between these 
two papyri may constitute a strong argument for a 
reading, but their divergence shows that different forms 
of the text of John were already in circulation. P®* may 
itself be the result of a scribal attempt to create a version 
of the text out of an Egyptian text-type and a form of 
the Western text. (+ Texts, 68:179). 

The antiquity of the fragment of John in P>? has had 
an important impact on dating the Gospel. Before its 
discovery, the complex christology of John and the lack 
of clear citations of the Gospel in early 2d-cent. Fathers 
led some to argue that the Gospel had actually been 
composed in the 2d cent. Now that the papyrus evidence 
suggests circulation of variant texts of the Gospel in 
Egypt from the first quarter of the 2d cent. on, such 
theories have to be rejected as implausible. If one further 
presumes that John was composed in Asia Minor, not 
Egypt, and in a relatively closed community, one must 
also allow time for it to have passed into general circula- 
tion in Egypt. Therefore, the latest plausible date for the 
composition of the Gospel would be ca. ap 100. But if 
the synagogue expulsion referred to in the Gospel is to 
be associated with the promulgation of the benediction 
against heretics sometime around ap 90, then the period 
in which the Gospel was written is most likely to have 
fallen in the 90s. : 

Some passages that were later incorporated into the 
text of the Gospel are not supported by the older wit- 
nesses. The most significant is the pericope about the 
woman taken in adultery (7:53-8:11). Literarily, this 
story is more in the style of the Synoptics than of the 
Fourth Gospel. It will be treated here as a “free-floating” 
agraphon, which happens to have been copied into Johan- 
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nine mss. Nor do the oldest mss. support the presence 
of 5:4, the explanation of the angel stirring up the water 
of the pool, which is now omitted from Gk editions of 
the text and appears as a footnote in some translations as 
well. 

19 (VIII) Destination and Purpose of the 
Fourth Gospel. Treatments of the destination and 
purpose of the Gospel are dependent on one’s decisions 
about the sources and composition of John and about the 
history of the Johannine community. Though the “mir- 
acle source” used in the Gospel may have been shaped to 
serve the purpose of converting others to a belief in Jesus 
as Son of God, its present use as part of a complex 
presentation of Jesus’ identity as Son in conflict with 
Jewish objections hardly seems appropriate to a mis- 
sionary tract. Nor does the formulation of the argument 
with “the Jews” in the discourses appear to be intended 
to win persons who are Jews to belief in Jesus. If any- 
thing, the intensification of the claims about Jesus’ 
identity in the discourses appears designed to confirm 
the worst fears of those presented as Jesus’ antagonists. 
The literary dynamics of the Gospel, both in its use of 
a special language of double meaning and symbolism 
and in the asides by the narrator, suggest a work in- 
tended for circulation in the community of Johannine 
Christians. The farewell discourses clearly speak to the 
inner experiences of the Johannine community. The 
issues of Jesus’ return, the guidance of the community by 
the Paraclete, the mission of the community “in the 
world” to which it no longer belongs, and the problem 
of continued persecution are all well beyond the diffi- 
culties posed by Jewish hostility and the expulsion from 
the synagogue. 

We can also gain some perspective on the audience to 
which the Gospel is directed from an analysis of the im- 
plied reader in the Gospel itself. What does the narrative 
presume that that reader knows? It is presumed that the 
readers know who the “we,” which we have linked with 
the Johannine school, are (1:14,16; 21:24). They are 
apparently familiar with the Logos hymn used in the 
prologue. The readers may also be familiar with JBap. 
Perhaps the care with which the narrator sets the place 
of JBap as a witness to Jesus indicates that he thinks the 
audience may have too high an estimate of him. The 
reader also knows that JBap was imprisoned (3:24). 
Perhaps the evangelist also wishes to correct an impres- 
sion that that event had occurred before the beginning 
of Jesus’ ministry. 

The audience’s knowledge of Judaism is presumed to 
vary. Passages from Scripture, esp. prophetic quota- 
tions, are familiar, as are some symbols from Scripture, 
and the major heroes of the patriarchal period and 
Moses. However, the way in which Jewish feasts are 
identified suggests that neither the author nor the 
readers observe such feasts. The reader must have some 
minimal knowledge about Passover, the significance of 
the sabbath, institutions like the high priesthood and 
sanhedrin, though purification rites and burial customs 
are not necessarily familiar. Though the reader does not 
know the meaning of “Messiah,” other christological 
titles like “Son of Man” go unexplained. 

The Fourth Gospel apparently presumes that much 
of the story about Jesus, its persons and places, is already 
familiar to the readers. They would also apparently be 
familiar with such Christian beliefs as those represented 
in the christological titles, baptism, the Lord’s Supper, 
and the Spirit. The Johannine reader, then, must be en- 
visaged as a Christian. Whether that Christian reader has 
to have shared all the nuances of Johannine theology or 
might have been a person whose faith was in some way 
being “built up” or “corrected” by the Gospel is more 
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difficult to say. It has been suggested that, given the 
strong christological point of view advocated in the 
Gospel, the reader may not have shared that view. 
Perhaps the readers of the Gospel are envisaged as falling 
into one or more of the misunderstandings represented 
by characters in the story (see Culpepper, Anatomy [> 
13 above] 206-27). 

20 (IX) Outline. 


outlined as follows: 


(IL) Prologue: The Word Coming into the World (1:1-18) 
(If) Book of Signs: “His Own Did Not Receive Him...” 
(1:19-12:50) 
(A) Gathering Disciples (1:19-4:54) 
(a) At John’s Testimony (1:19-51) 
(i) John is not the Messiah (1:19-28) 
(ii) Jesus is the Lamb of God (1:29-34) 
(ii) Andrew and Peter (1:35-42) 
(iv) Philip and Nathanael (1:43-51) 
(b) Cana: Disciples See His Glory (2:1-12) 
(c) Judea: Temple Cleansing (2:13-25) 
(i) Sign of the resurrection (2:13~22) 
(ii) Comment: Faith rejected (2:23-25) 
(d) Nicodemus: Rebirth and Eternal Life (3:1-36) 
(i) Dialogue: Receiving eternal life (3:1-15) 
(ii) Comment: God sent the Son to give life 
(3:16-21) 
(iii) John testifies to Jesus (3:22-30) 
(iv) Comment: God sent Jesus to give life 
(3:31-36) 
(e) Withdrawal to Galilee (4:1-3) 
(f) Samaria: Savior of the World (4:4-42) 
(i) Dialogue: Living water (4:6-15) 
(ii) Dialogue: The Messiah-prophet 
(4:16-26) 
(iii) Dialogue: The harvest (4:27-38) 
(iv) Samaritan believers (4:39-42) 
(g) Galilee: The Official’s Son (4:43-54) 
(i) Jesus’ return to Galilee (4:43-45) 
(ii) The official’s son healed (4:46-54) 
(B) Disputes over Jesus’ Deeds and Words: Is He 
from God? (5:1-10:42) 
(a) Jerusalem: Healing the Cripple: Life and 
Judgment (5:1-47) 
(i) A cripple healed on the sabbath (5:1-18) 
(ii) The Son’s authority to give life 
(5:19-30) 
(iii) Testimony to Jesus (5:31-40) 
(iv) Unbelief condemned (5:41-47) 
(b) Galilee: The Bread of Life (6:1-71) 
(i) Feeding the five thousand (6:1-15) 
(ii) Walking on water (6:16-21) 
(iii) Dialogue: Jesus is bread from heaven 
(6:22-40) 
(iv) Dispute over Jesus’ origins (6:41-51a) 
(v) The bread is Jesus’ flesh (6:51b-59) 
(vi) Dispute: Jesus loses disciples (6:60-66) 
(vii) Peter’s confession (6:67-71) 
(c) Jerusalem at Tabernacles (7:1-8:59) 
(i) Galilee: Rejects advice to go to the feast 
(7:1-9) 
(ii) Jesus goes secretly to the feast (7:10-13) 
(iii) Jesus teaches in the Temple (7:14-24) 
(iv) Division: Is this the Messiah? (7:25-31) 
(v) Soldiers sent to arrest Jesus (7:32-36) 
(vi) Jesus is the living water (7:37-39) 
(vii) Division: Is this the prophet? (7:40-44) 
(viii) Authorities reject Jesus (7:45~52) 
[Agraphon: Woman Taken in Adultery (7:53-8:11)] 
(ix) The Father testifies to Jesus (8:12-20) 
(x) Jesus is returning to the Father (8:21-30) 
(xi) The seed of Abraham hear the truth 
(8:31-47) 
(xii) Before Abraham was, | Am (8:48-59) 
(d) Jesus Restores Sight to the Blind (9:1-41) 
(@) Healing a man born blind (9:1-12) 
(ii) Pharisees question the man: Jesus is a 
prophet (9:13-17) 
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(iii) Jews question the parents: Fear of being 
expelled from the synagogue (9:18-23) 

(iv) Second interrogation and expulsion from 
the synagogue (9:24-34) 

(v) Jesus is Son of Man (9:35-38) 

(vi) Blindness of the Pharisees (9:39-41) 

(e) Jesus, the Good Shepherd (10:1-42) 

(i) Parable of the sheepfold (10:1-6) 

(ii) Jesus, the gate and the good shepherd 
(10:7-18) 

(iii) Division: Is Jesus possessed? (10:19-21) 

(iv) Jesus’ sheep know his identity 


(10:22-30) : 

(v) Attempt to stone Jesus for blasphemy 
(10:31-39) 

(vi) Jesus withdraws across the Jordan 
(10:40-42) 


(C) Jesus Gives Life and Receives Death (11:1-12:50) 
(a) Raising of Lazarus (11:1-44) : 
(i) Jesus waits to go to Lazarus (11:1-16) 
(ii) Jesus, the resurrection and the life 
(11:17-27) 
(iii) Jesus loved Lazarus (11:28-37) 
(iv) Jesus raises Lazarus (11:38-44) 
(b) Jewish Leaders Condemn Jesus to Death 
(11:45-53) 
c) Jesus Has Withdrawn (11:54-57) 
d) Jesus Is Anointed for the Hour (12:1-8) 
e) Plot against Lazarus (12:9-11) 
f) Entry into Jerusalem (12:12-19) 
g) The Hour Is at Hand (12:20-36) 
(i) Greeks come to Jesus (12:20-26) 
(ii) Iam to be lifted up (12:27-36) 
(h) Condemnation of Unbelief (12:37-50) 
(III) Book of Glory: “... He Gave Them Power to 
Become Children of God” (13:1-20:31) 
(A) The Last Supper Discourses (13:1-17:26) 
(a) The Last Supper (13:1-30) 
(i) Washing the disciples’ feet (13:1-20) 
(ii) Jesus predicts his betrayal (13:21-30) 
(b) Jesus Returns to the Father (13:31-14:31) 
(i) Announcement of the hour (13:31-38) 
(ii) Jesus is the way to the Father (14:1-11) 
(iii) The Paraclete and Jesus’ return 
(14:12-24) 
(iv) Conclusion: Jesus’ departure (14:25-31) 
(c) Jesus, the True Vine (15:1-16:4a) 
(i) Jesus is the true vine (15:1-11) 
(ii) Disciples are friends of Jesus (15:12-17) 
(ili) The world will hate the disciples 
(15:18-25) 
(iv) The Paraclete as witness (15:26-27) 
(v) Persecution of the disciples (16:1-4a) 
(d) Consolation for the Disciples (16:4b-33) 
(i) The Paraclete will convict the world 
(16:4b-11) 
(ii) The Paraclete will guide you into all 
truth (16:12-15) 
(1) Jesus’ departure and return (16:16-24) 
(iv) Jesus has overcome the world 
(16:25-33) 
(e) Jesus’ Prayer for the Disciples (17:1-26) 
(i) Jesus returns to glory (17:1-5) 
(ii) Jesus sends the disciples into the world 
(17:6-19) 
(iii) That they may be one (17:20-26) 
(B) The Passion Narrative (18:1-19:42) 
(a) The Arrest of Jesus (18:1-11) 
(b) Before the High Priest (18:12-27) 
(i) Jesus is brought to Annas (18:12-14) 
(ii) Peter denies Jesus (18:15-18) 
(iii) Annas interrogates Jesus (18:19-24) 
(iv) Peter denies Jesus (18:25-27) 
(c) Trial by Pilate (18:28-19:16a) 
(i) Scene one (18:28-31[32]) 
(ii) Scene two (18:33-38a) 
(ili) Scene three (18:38b-40) 
(iv) Scene four (19:1-3) 
(v) Scene five (19:4-7) 
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(vi) Scene six (19:8-11) 
(vit) Scene seven (19:12-16a) 

(d) The Crucifixion of Jesus (19:16b-30) 
(i) The charge on the cross (19:16b-22) 
(ii) At the foot of the cross (19:23-27) 
(ili) Jesus dies (19:28-30) 

(e) The Burial of Jesus (19:31-42) 
(i) Authorities certify his death (19:31-37) 
(ii) Joseph and Nicodemus bury Jesus 

(19:38~42) 
(C) Jesus is Raised (20:1-29) 

(a) The Empty Tomb (20:1-10) 

(b) The Lord Appears to Mary Magdalene 
(20:11-18) 
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(c) The Lord Appears to the Disciples (20:19-23) 
(d) The Lord Appears to Thomas (20:24-29) 

(D) Conclusion: The Purpose of the Gospel 
(20:30-31) 

({V) Epilogue: The Lord Appears in Galilee (21:1-25) 

(A) Appearances beside the Sea of Galilee (21:1-14) 

(a) The Miraculous Catch (21:1-8,10-11) 
) The Meal (21:9,12-14) 

(B) Jesus’ Words about Peter and the Beloved Disciple 
(21:15-23) 
(a) Peter, Shepherd and Martyr (21:15-19) 
(b) The Beloved Disciple (21:20-23) 

(C) Conclusion: Testimony to Jesus (21:24-25) 


COMMENTARY 


21 (1) Prologue: The Word Coming into the 
World (1:1-18). The parallel structure of the sentences 
in this section of the Gospel, the use of logos, “word,” 
which is not part of the rest of the Gospel, the narrator’s 
interruptions in the structure (vv 6-8,[9?],13,15), and 
the use of “his own” in v 11 contrary to its meaning in 
13:1, all suggest that the prologue has adapted earlier 
traditional material. The tradition used by the evangelist 
appears to fit the pattern of a christological hymn 
(against the view that the tradition came as a hymn, see 
E. L. Miller, NTS 29 [1983] 552-61). Reconstructions 
of the pre-Johannine hymn differ (see G. Rochais, ScEs 
37 [1985] 5-44), though a variant of the following out- 
line would be common: v 1, [v 2], vv 3-4, [v 5], [v 9ab], 
[v 10ab], v 10c-11, v 12ab, v 14a[b]c, v 16. The hymn 
celebrates the preexistent Word and its activity in crea- 
tion (vv 1-5); the activity of the Word in guiding and 
illuminating humans, who often reject divine wisdom 
(vv 9ab, 10-12); and the incarnation of the Word, which 
has enabled humans to partake of divine fullness (vv 14, 
16; > Johannine Theology, 83:19). 

22 1-2. in the beginning ... the Word was with God: 
This recalls Gen 1:1 as well as the traditions of Wisdom 
with God at the creation (Prov 8:30; Wis 7:25). In 
Hellenistic Greek pros can be used for simple accompani- 
ment without any implications of motion “toward,” 
though some exegetes find a hint of the dynamic rela- 
tionship between the Word and God in it. Theos, “God,” 
used without the article is a predicate. John goes beyond 
the careful formulations of the Wisdom tradition, which 
would never suggest that Wisdom has any form of 
equality with God (cf. theos used of Jesus in 1:18[?]; 
20:28; 1 John 5:20). 3-4. all things came into being through 
him: It is unclear whether “what came to be” should be 
attached to the end of v 3 or form the beginning of v 4. 
Attaching the phrase to the beginning of v 4 can be 
understood as a reading influenced by the gnostic pic- 
ture of a number of eons coming to be in the Word (see 
Tri. Trac. 76.2-104.3, for an elaborate account of the 
realms that came into being in the Logos). Attaching the 
phrase to v 3 makes the expression parallel to 1QS 
11:11: “And by His knowledge all has come to be, and 
by His thought He directs all that is, and without Him 
not a thing is done.” Both life (11:25; 14:6).and light 
(8:12; 9:5; 12:46) take on a soteriological meaning when 
they are identified with Jesus in the Gospel. 5. the light 
shone in darkness: Some exegetes think that this expres- 
sion was added by the evangelist in anticipation of the 
darkness of unbelief (8:12; 3:19; 12:35,46). Wis 7:29-30 
speaks of a beauty that surpasses sun and stars; sin 
cannot prevail over Wisdom. 


23 6-8. a man sent from God: The first of a series of 
passages on the role of JBap; he is not a messianic figure 
but a witness. This insertion into the hymn at this point 
shifts the focus of what follows from the activity of the 
Logos in salvation history to the incarnation. 9. the true 
light: This may be an addition by the evangelist referring 
what follows to the incarnation. Aléthinos, “true,” is used 
to designate the “real” (=divinely given reality): wor- 
shipers (4:23), bread from heaven (6:32), vine (15:1), and 
God himself (17:3; cf. 7:28). 

24 10-11. his own did not receive him: Rejection of 
the Logos/light upon coming to its own place (ta idia) 
and its own people (hoi idioi) recalls the rejection of 
Wisdom in 1 Enoch 42:2: “Wisdom went out to dwell 
with the children of the people, but she found no dwell- 
ing place; (so) Wisdom returned to her place and she 
established herself among the angels.” 12. he gave them the 
power to become the children of God: This may have origi- 
nally referred to Wisdom finding a dwelling in the souls 
of the righteous (e.g., Sir 1:9-10). It has been recast to 
reflect the soteriology of the Gospel (2:23, 3:18, believe 
in his name; > Johannine Theology, 83:55-56). 13. 
begotten from God: John 3:3-8 attributes divine “rebirth” 
to the activity of the Spirit. According to Wis 7:2 the 
human born of “blood,” the “seed of man,” and the 
“pleasure of marriage” is identical with every other mor- 
tal and must ask God for Wisdom (Wis 7:7). 

25 14. the Word became flesh: Reference to the 
Word becoming flesh (sarx) goes beyond the OT images 
of divine glory and Wisdom dwelling with Israel (Exod 
25:8-9; Joell 3:17;¢4ech 2:10; Ezek 43:7, the “name” of 
God is to dwell with Israel forever; Sir 24:4,8,10). It also 
counters any suggestion of a docetic christology. Mono- 
genes reflects the Hebr yahid, “only,” “precious,” “unique” 
(see Gen 22:2,12,16; Heb 11:17; cf. EWNT 2. 1082-83). 
We have seen...: This refers to the witnesses of the 
Johannine community. Some think that v 14b is an 
expansion of the original verse. “Glory” appears 
throughout John as God’s glory seen in Jesus; also Jesus’ 
preexistent “glory with the Father” (17:5,24). full of grace 
and truth: Originally appended to v 14a, this phrase 
probably reflects the hesed we’@met of the covenant, 
God’s mercy and loving kindness to the people. 15. John 
testified: Reference to JBap’s testimony alludes to the 
words in 1:30. 

26 16. from his fullness we have received: The only 
use of plérdma, “fullness,” in John probably alludes to the 
fullness of God’s grace (Pss 5:8; 106:45) or mercy (Ps 
51:3). Cf. 1QS 4:4, “the fullness of his grace.” Charin anti 
charitos, “grace upon grace,” may either be a variant of 
the first expression or suggest that the old grace of the 
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covenant is replaced by the new. 17. grace and truth 
through Jesus: Contrast between Moses and Jesus suggests 
that the evangelist understands v 16 as referring to the 
replacement of the “old” revelation by Jesus. 18. no one 
has ever seen God: The superiority of Jesus is grounded in 
his relationship with God. John consistently rejects the 
claims of others to knowledge of God (5:37; 6:46; 8:56; 
see G. Neyrard, NRT 106 [1984] 59-71; J. Painter, NTS 
30 [1984] 460-74; M. Theobald, Im Anfang War das Wort 
(SBS 106; Stuttgart, 1983]). 

Cit (II) Book of Signs: “His Own Did Not 
Receive Him...” (1:19-12:50). The narrative of 
Jesus’ ministry will culminate in the rejection of Jesus by 
“his own,” those whose hearts have been hardened. They 
refuse to believe in the light and so do not become “sons 
of light” (12:36). 

28 (A) Gathering Disciples (1:19-4:54). In 
the first section of the public ministry Jesus gathers 
together disciples, persons who believe in him, though 
with an inadequate faith; persons sympathetic to him; 
and such non-Jewish followers as the Samaritans and the 
royal official and his household. Judea, Galilee, and 
Samaria are all represented. This section is tied together 
with chronological indicators (1:29,35,43; 2:1,12,13; 
3:24; 4:40,43). 

29 (a) At JoHN’s TestIMONY (1:19-51). JBap 
fulfills his role as witness referred to in the prologue first 
by denying any messianic claims about himself, then by 
pointing to Jesus as the “Lamb of God,” and finally by 
sending his own disciples to Jesus. This section is built 
around a collection of messianic titles. 

30 (i) John is not the Messiah (1:19-28). The 
evangelist frequently creates “double scenes” out of a 
tradition that had only a single episode. He has created 
dual introductions in vv 19 and 24 by dividing groups 
of Jewish authorities, “priests and Levites,” (v 19) and 
“those from the Pharisees” (v 24). 19. They come at the 
bidding of “the Jews,” an expression which John later 
uses for authorities who instigate opposition to Jesus, 
esp. the Pharisees and high priests (5:10,15,16,18; 7:1, 
13; 8:48,52,57; 9:18,22; 10:24,31,33; 11:8; 18:12,14,31, 
36,38; 19:7,12,14,31,38; 20:19). The formal references 
to Jerusalem as their place of origin and to Bethany (not 
the one near Jerusalem, but a town in Transjordan of 
which there is no remaining trace) as the place of the 
testimony in v 28 gives the whole section a juridical 
tone. 20. Messiah: Ma3iah first appears for a future 
anointed agent of God in Dan 9:25. This usage is devel- 
oped in the DSS (1QS 9:11; 1QSa 2:14,20; CD 20:1; 
4QPBless 2:4; 4QFlor 1:11-13; > Pauline Theology, 
82:51). Luke 3:15 also has the people wonder whether 
JBap is “the Messiah.” 21. Elijah: Expectation of Elijah’s 
return was based on Mal 3:1,23, the messenger sent to 
prepare the Day of the Lord; he is identified as Elijah in 
3:23. Synoptic traditions identify Elijah with JBap in 
order to make John the forerunner of Jesus (Mark 9:13; 
Matt 17:12; cf. Luke 1:17; 7:27; the Baptist is to act in 
the manner of Elijah). Only in Christian sources does 
Elijah become the forerunner of the Messiah rather than 
of Yahweh’s day of judgment. the prophet: Presentation 
of Jesus as the Mosaic prophet from Deut 18:18 (in the 
DSS, see 1QS 9:11, “until the coming of a prophet and 
the messiahs of Aaron and Israel”) formed an important 
element in the christological tradition of the Johannine 
community and may have been developed under the in- 
fluence of Samaritan expectations (> 7 above). 22-23. a 
voice crying in the wilderness: The citation from Isa 40:3 is 
used about JBap in the Synoptics (Mark 1:3 par.), but the 
Johannine form differs from the Synoptics and the LXX, 
having euthynate instead of hetoimasate for “prepare,” and 
may reflect the next part of the verse, eutheias poieite, 


(61:27-33] 


“make straight,” which John omits. By omitting the 
second part, John adapts the citation to the role of 
witnessing that is assigned JBap. 

31 24-25. The evangelist creates a second scene of 
testimony by having Pharisees question John’s authority 
to baptize if he is not a messianic figure. The question 
presumes that such baptism would both express repent- 
ance and provide purification through the Spirit, as in 
the OT and the DSS (Ezek 36:25-26; Zech 13:1-3; 1QS 
4:20-21). Baptism had evidently been a point of conten- 
tion between Johannine Christians and the followers of 
JBap (e.g., 3:22-23; 4:1-2). 26-27. Synoptic traditions 
distinguished Jesus and JBap by contrasting water bap- 
tism and purification by the Spirit and appending the 
saying about John’s unworthiness in comparison to Jesus 
(Mark 1:7-8 par.). The Fourth Gospel seems to have 
modified this tradition so that JBap’s answer points to 
Jesus as the one who is “unknown” to the Pharisees. 
Thus are anticipated the coming exchanges between 
Jesus and “the Jews” who do not “know” Jesus or his 
Father (e.g., 8:14,19; 7:27 points to Jesus as the hidden 
Messiah). The logion in v 27 is an independent variant 
of that found in the Synoptics, having the sg. “sandal 
strap” and axios, “worthy,” instead of hikanos, “fit,” “able.” 
John 1:15,30 give a more sharply christological inter- 
pretation to the saying about Jesus as the one who 
“comes after” JBap. 28. Bethany beyond the Jordan: 
Unknown, and for this reason it becomes Bethabara in 
some Gk mss. (see Judg 7:24). 

32 (ii) Jesus is the Lamb of God (1:29-34). Whereas 
the Synoptic tradition has the baptism of Jesus and the 
coming of the Spirit upon him (Mark 1:11; Luke 3:22; 
Matt 3:17), the Fourth Gospel has a scene in which JBap 
gives double testimony before “Israel” (see G. Richter, 
ZNW 65 [1974] 43-52). The coming of the Spirit is the 
divine sign to JBap that Jesus is the one designated by 
God. The early Christian contrast between “baptism 
with the spirit” and John’s baptism with water appears 
here (v 33). 29. the lamb of God who takes away the sin of 
the world: Since the Fourth Gospel does not stress atone- 
ment for sin as the primary purpose of Jesus’ crucifixion/ 
exaltation, JBap’s affirmation must reflect earlier tradi- 
tion in the community. 1 John rejects those who claim 
that Jesus’ death was not an atonement for sin (1 John 
3:5). Jesus as the “lamb” probably represents a primitive 
Christian combination of two images: (a) the Suffering 
Servant of Isaiah 52:13-53:12, who is led to slaughter 
like a lamb (53:7) and bears (pherein) our sins (53:4); and 
(b) the death of Jesus as that of the Passover lamb (John 
19:36; 1 Cor 5:7 shows that this interpretation of Jesus’ 
death is early). 33. the Spirit coming down and resting: This 
version of the descent of the Spirit stems from an in- 
dependent tradition which the evangelist has shaped to 
make the Baptist its witness. He also speaks of the Spirit 
“resting/remaining” on Jesus. The verb menein belongs to 
John’s special vocabulary. It describes the permanent 
relationship between Father and Son and the Son and 
believers. It is applied to the “indwelling” of divine at- 
tributes. Here, the Spirit is said to “remain with” Jesus, 
who will be shown to be the one who dispenses the 
Spirit (3:5, 34; 7:38-39; 20:22). Isa 52:1 describes the 
Spirit “resting” (katapauein) on the servant. 34. A textual 
variant in v 34 replaces “Son of God” with “elect of 
God.” Since this passage would be the only Johannine 
use of “elect” and since “Son of God” would more likely 
to be introduced into the tradition, many scholars take 
that to have been the original reading. “Elect” appears as 
a title in some of the later sections of 1 Enoch (e.g., 45:3; 
49:2; 50:5) and in Isa 42:1 for the Suffering Servant. 
33 (il) Andrew and Peter (1:35-42). JBap’s testi- 
mony achieves its goal when two of his own disciples 
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follow Jesus. This section is divided into two episodes as 
are the parallel events on the next day. In the first 
episode of each day initial disciple(s) are invited by Jesus 
to follow him (vv 35-39,43-44). In the second, the new 
disciples bring another person to Jesus while confessing 
their faith in Jesus as the promised Messiah; Jesus looks 
at the newcomer and greets him with a special name (vv 
40-42,45-50). 38-39. Rabbi: Not a designation for a 
teacher in Jesus’ time. John makes extensive use of the 
title in chaps. 1-12, where it is frequently a sign of 
respect combined with a statement or question which 
will require that the individual’s understanding of Jesus 
be corrected (1:49, correction: Son of Man; 3:2, cor- 
rection: rebirth through the Spirit; [3:26, correction: 
relationship between Jesus and the Baptist clarified]; 
4:31, correction: food is doing the will of the Father; 
6:25, correction: Jesus is the bread of life from heaven; 
9:2, correction: the miracle will show that Jesus is light; 
11:8, correction: the miracle will show that Jesus is life). 
The “correction” in vv 38-39 is carried by the double 
meaning of menein, “to dwell” and “to remain” in the 
special Johannine sense. The promise opsesthe, “you will 
see,” 1s repeated in 1:51, where its christological content 
is evident. Both “coming to Jesus” (e.g., 3:21; 5:40; 6:35, 
37,45) and “seeing” (e.g., 5:40; 6:40,47) are indications 
of faith in the Fourth Gospel. 

34 40-42. The scene with two anonymous 
disciples is linked with the call of Andrew and Peter by 
identifying Andrew as one of the anonymous pair. we 
have found the Messiah: The summons to conversion 1s 
based on confession that Jesus is “Messiah” (> Jesus, 
78:34; OT Thought, 77:152-54). The “we” reflects the 
testimony given by the early community. Only in John 
and Matt (16:16-18) is Jesus responsible for Simon’s 
nickname, “Rock,” which Matt explains as an indication 
of Peter’s future role in the community. The Johannine 
tradition appears to have used “shepherd” for the eccle- 
siological role assumed by Peter (e.g., 21:15-17). 

35 (iv) Philip and Nathanael (1:43-51). The 
second scene is marked by both a temporal shift and an 
impending geographical shift back to Galilee. 43. follow 
me: Jesus’ call to discipleship resembles the Synoptic call 
stories (e.g., Mark 2:14 par.). 45-46. him of whom Moses 
in the law and the prophets wrote: Not a christological title 
(though some have suggested a link to the “prophet- 
like-Moses” christology), but an affirmation of an early 
Christian confession about Jesus (Luke 24:27, which in- 
dicates that it was a postresurrection development of 
faith). anything good from Nazareth: The query has the 
sound of a local proverb. The expression also hints at 
later attempts to reject Jesus on grounds of his origins 
(6:42; 7:52) by those who do not know that he comes 
“from God.” Philip’s “come and see” echoes v 39. 

36 47. a genuine Israelite: The adv. alethos, “truly,” 
placed before “Israelite” appears equivalent to John’s use 
elsewhere of aléthinos, “true,” “genuine.” Nathanael is the 
exemplary Israelite because he does come to Jesus rather 
than reject him as do others who invoke the law and the 
prophets (¢.g., 7:15,27,41; 9:29). Dolos, “guile,” “false- 
hood,” has negative religious overtones in the OT ¢.g., 
Pss 17:1; 43:1; Prov 12:6); and in the prophets it can 
imply unfaithfulness to God (Jer 9:5; Zeph 3:13; denied 
of the servant of Yahweh in Isa 53:9). With the addition 
of v 51 the “naming” of Nathanael may also be under- 
stood in the context of traditions about the patriarch 
Jacob, who received the name “Israel,” “one who sees 
God” (Gen 32:28-30). But according to John, no one has 
“seen God” except the Son and those who will receive 
the revelation brought by the Son. “Guile” was also an 
attribute of the patriarch Jacob (Gen 27:35). 48-49. A 
satisfactory parallel for the reaction produced by Jesus’ 
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saying about “sitting under a fig tree” has not been 
found. The best suggestion is that it may be related to a 
later tradition that the rabbis studied the law “under a fig 
tree” (Midy. Rab. Eccl. 5:11). 

37 49. Son of God, king of Israel: In the OT, the 
king is referred to as “son of God” (e.g., 2 Sam 7:14; Pss 
89:27; 2:6-7; > Johannine Theology, 83:35-37). The 
2 Sam passage appears in connection with a figure de- 
scribed as the “Shoot of David” in the DSS (4QFlor 1-2 
i 10), though without any clear indication that the king 
so described is a messianic figure. Pilate’s inscription 
“King of the Jews” on the cross (e.g., John 19:19) may 
have led to the early Christian portrayal of Jesus as 
Messiah/King. The Fourth Gospel will return to the 
theme of Jesus’ kingship in the trial before Pilate. 50. 
you shall see greater things: This promise parallels the invi- 
tation to “come and see” in v 39. The pattern of sub- 
ordinating a claim which could be derived from a Jewish 
tradition to a “greater one,” which is only accessible to 
the Johannine believer, is often repeated in the Gospel 
(e.g., 3:12; 4:21-23; 11:40). Some think that the “greater 
things” point forward to the signs that show the dis- 
ciples Jesus’ glory (e.g., 2:11). 

38 51. the angels of God ascending and descending on 
the Son of Man: The formal “Amen, amen” and the shift 
from v 50 “you (sg.) will see” to “you (pl.)” suggest that 
this saying was added to the Nathanael story in a subse- 
quent edition of the Gospel. John 3:12-15 makes a 
similar move from earthly to heavenly things by allusion 
to the Son of Man (> Johannine Theology, 83:38-40). 
Verse 13 is particularly close to this verse: “No one has 
gone up into heaven except the one who has come down 
from heaven, the Son of Man.” This verse is to be linked 
with the same christology: there is no one who could 
have “seen God” except the Son. Consequently, Jacob’s 
vision (Gen 28:11-12) has been transformed into a 
future vision promised to the believers in which Jesus is 
the link between heaven and earth. John 5:37 rejects 
Moses’ visions on Sinai. Elsewhere the Gospel suggests 
that those who are said to have seen God in Scripture 
actually saw the Son (¢.g., 8:56,58; 12:41). 

39 Son of Man: The Synoptic Son-of-Man sayings 
link the heavenly “Son of Man,” “accompanying angels,” 
and “glory” with the parousia (e.g., Mark 14:62; Matt 
26:27-28). The judgment saying in John 5:27 (cf. Mark 
8:38; 13:26, the Son of Man as judge) shows that such 
traditions were part of the Johannine heritage. But the 
Johannine farewell discourses never apply “Son of Man” 
to the expectation of Jesus’ return. The three Son-of- 
Man passion predictions (3:14; 8:28; 12:34) differ from 
their Synoptic counterparts (e.g., Mark 8:31) in not 
stressing the necessity of suffering for the Son of Man 
but the necessity that one believe in Jesus as the one who 
has been exalted/glorified in order to attain salvation. A 
similar point is made in John 6:62: after some have aban- 
doned Jesus, the disciples are warned, “if you do not see 
the Son of Man ascending to where he was before.” The 
pattern of descent, rejection, and ascent to a prior place 
in heaven was evident in the Wisdom theme of the 
prologue. These passages suggest that the Johannine 
community has developed an independent tradition of 
Son-of-Man sayings. Those which may originally have 
referred to rejection and suffering have been recast in 
light of the Gospel’s preexistence, descent/ascent pat- 
terns, and its understanding that Jesus is the only revela- 
tion of the Father. John 1:51 represents a similar 
recasting of the tradition. The vision it now promises is 
fulfilled in the believing community (see J. Neyrey, “The 
Jacob Allusions in John 1:51,” CBQ 44 [1982] 586-605). 
40 (b) Cana: Discretes See His Grory (2:1-12). 
The first of the miracles in the Gospel is referred to as 
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one of Jesus “signs” and is made the occasion for a 
revelation of Jesus’ glory that leads his disciples to 
believe in him (v 11). Though some readers may have 
noted a link with Dionysus, the story appears to have 
been taken by the evangelist from an earlier source, 
more likely to have been of Palestinian origin. Two 
themes can be linked to a “Jewish” context: (a) the neces- 
sity for Jesus to “replace” the water of the Jewish 
purification rituals in the “empty” stone jars; (b) the 
imagery of wine as part of the messianic wedding feast 
(Isa 54:4-8; 62:4-5). Both themes have occurred in the 
Synoptic tradition independently of any miracle story 
(e.g., Mark 2:19,22, which include a saying about “new 
wine”; 7:1-7). Abundant wine is frequently a sign of 
restoration or of the eschaton (cf. Amos 9:13; Hos 2:24; 
Joel 4:18; Isa 29:17; Jer 31:5; 1 Enoch 10:19; 2 Apoc. Bar. 
29:5). Some have suggested that the miracle story should 
be considered a variant of the “feeding type” in the 
Elijah-Elisha cycle (loaves, 2 Kgs 4:42-44; oil, 1 Kgs 
17:1-16; 2 Kgs 4:1-7). 

41 Whatever its origins, the Gospel uses the story 
for its symbolism about Jesus. The actual miraculous 
occurrence is mentioned almost in passing (v 9) and never 
becomes a public demonstration of Jesus’ power. Much 
of the narrative is free from John’s special language, 
though v 4 refers to Jesus’ “hour.” In addition, the 
miracle is described as the “beginning” in v 11, and in 
John 4:54 we are told that the healing of the official’s son 
was the “second sign which Jesus did coming from Judea 
into Galilee.” Perhaps the unusual numbering of these 
two “signs” was derived from a source used by the evan- 
gelist (> Johannine Theology, 83:55-57). In addition to 
v 4, the evangelist is certainly responsible for the 
temporal marker in v 1, which continues the sequence of 
days begun with 1:35; and for the explanatory comments 
such as the identification of the purpose of the jars (v 6b), 
the comment that the steward did not know “whence the 
water had come” (v 9b), and the conclusion, at least iden- 
tifying the place and the miracle as a manifestation of 
Jesus’ “glory” (v 11; ~ Johannine Theology, 83:25). The 
original collection of miracles may have contained some 
reference to the miracle resulting in faith, perhaps as a 
demonstration of Jesus’ “power” rather than his “glory.” 
1. Cana: > Biblical Archaeology, 74:146. 4. what has 
your business to do with me?: Both Mary’s request in v 3 and 
Jesus’ reply are ambiguous. Verse 5 suggests that Jesus’ 
mother (she is never named in the Gospel) does believe 
in Jesus, as she will when she next appears at the foot of 
the cross (19:25). The evangelist may have added the 
explanation that Jesus’ “hour” (i.e., his crucifixion/glori- 
fication) had not come, in order to resolve an ambiguity 
that he felt in his source. The expression “what to me and 
to you, woman” could represent the Hebr expression 
ma-I? walak, which does carry overtones of refusal or at 
least unwillingness to get involved in whatever the peti- 
tioner is concerned about (e.g., Judg 11:12; 1 Kgs 17:18; 
2 Kgs 3:13; Hos 14:8). Persistence after apparent rejec- 
tion appears in the other Cana miracle as well (4:47-50). 
It reminds the reader that no human agency, only the 
Father’s will, guides what Jesus does in his ministry. 
42 (c) JuDEA: TEMPLE CLEANSING (2:13-25). 
The Fourth Gospel departs from the Synoptics by 
placing this episode at the beginning of Jesus’ ministry 
rather than as the cause of official hostility against Jesus 
during the passion (e.g., Mark 11:15-19 par.). Here, 
Jesus’ authority to act as he does is challenged imme- 
diately, whereas the Synoptics have some time elapse 
between the incident and the challenge (Mark 11:27-28). 
The charge that Jesus predicted destruction of the 
Temple appears as part of the false testimony against 
Jesus (Mark 14:58). John has reinterpreted this tradition 
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to apply it to Jesus’ resurrection. Its criticism of the 
Temple prepares for the saying on “true worshipers” in 
4:21. A sharp attack on the Temple provides a more 
plausible-occasion for the authorities to arrest Jesus than 
the raising of Lazarus. 

43 (i) Sign of the resurrection (2:13-22). The 
evangelist appears to have relocated the Temple episode 
in order to make the Lazarus episode the cause of Jesus’ 
death. Lack of extensive verbal parallels between John 
and the Synoptics shows that his version of the story 
came from an independent tradition: he mentions “sheep 
and oxen” along with the doves; he has Jesus make a 
whip out of cords and then turn to address the dove- 
sellers separately (in the Synoptics he overturns their 
tables too). Unlike the Synoptics, Jesus’ justification is 
not a Scripture citation (cf. Isa 56:7; Jer 7:11) but a say- 
ing directly from the Lord. 17. his disciples remembered the 
word of Scripture: “Remembering” is a technical term in 
John for the process by which the community came to 
see Jesus as the fulfillment of Scripture after the resurrec- 
tion. They supply an OT citation, Ps 69:10, though the 
evangelist has changed the present tense of the Psalm 
text into the future, probably thinking of the bitter 
hostility that is to erupt between Jesus and “the Jews” 
(5:16,18). 

44 18-20. Requests for “a sign” appear during the 
public ministry in both John (6:30) and the Synoptics 
(Mark 8:11-12; Matt 12:38-39; 16:11; Luke 
11:16,29-30). The request here appears to be closer to 
the question of Jesus’ authority to act as he has (also 
Mark 11:27-33). Jesus’ answer is formulated as an 
enigmatic revelation saying that could not have been 
intelligible in the situation from which the story stems. 
As will be typical of Johannine misunderstandings, the 
authorities presume that Jesus has threatened to destroy 
the magnificent Temple, which Herod had begun ca. 20 
BC (> History, 75:158) and on which construction con- 
tinued until shortly before the Jewish revolt (ca. AD 62; 
cf. Josephus, Ant. 15.11.1 § 380). Taken literally, Jesus’ 
saying is absurd. 21-22. The evangelist clarifies for the 
reader the symbolic meaning of Jesus’ saying: the new 
temple will be Jesus’ resurrected body. The DSS speak 
of the community as the true “temple” of God’s Spirit 
(e.g., 1QS 5:5-6; 8:7-10; 1QH 6:25-28; 4QpPs? 2:16), 
an image which also appears in Paul (e.g., 1 Cor 
6:19-20). A quite different appeal to the resurrection 
appears as an answer to the request for a sign in Matt 
12:38-40, the prophet Jonah. However, the evangelist 
does not think of the community as the new Temple, but 
of Jesus. This pattern dominates the Gospel’s use of sym- 
bols. We have already seen that Jesus is “the light.” Only 
once do we find the democratizing term “sons of light” 
for the community (12:36). For John, Jesus is the reality 
of all the great religious symbols of Israel. Verse 22 also 
makes the word of Jesus parallel to that in Scripture. 
John 20:9 will speak of the discipies prior to their resur- 
rection faith not yet knowing “the Scripture that it was 
necessary for him to rise from the dead.” 

45 (ii) Comment: Faith rejected (2:23-25). The 
evangelist has created these verses to provide a bridge to 
the Nicodemus story in the next chapter. Some have 
suggested that the reservations expressed about a faith 
based on miracles, here referred to as “signs,” was 
intended as a warning about the type of faith that the 
“miracle source” had engendered. (It may have proved 
quite unreliable when the Johannine community had to 
face persecution itself.) A similar rejection of faith 
engendered by a miracle appears in 6:14-15 when the 
crowd reacts to the miracle of the loaves by attempting 
to make Jesus king. There the ensuing dialogue will 
reveal the inadequacy of their faith (see Z. Hodges, BSac 
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135 [1978] 139-52; F. J. Moloney, Salesianum 40 [1978] 
817-43). 25. he himself knew what was in a person: Knowl- 
edge of what is in the heart of a person is one of God’s 
attributes (cf. 1QS 1:7; 4:25). Jesus demonstrated this 
link with God in a positive way in naming Simon and 
Nathanael (1:42,47). 

46 (d) Nicopemus: REBIRTH AND ETERNAL LIFE 
(3:1-36). The evangelist breaks into this section with 
an exposition of the Johannine kerygma (vv 16-21, 
31-36). Some begin the first section of discourse with v 
13 in order to bring the opening of the two sections into 
parallelism, since vv 31-32 pick up the theme of v 13. 
However, vv 13-15 also have a role in “concluding” the 
story of Nicodemus. They specify the “heavenly things” 
that one must “see” and move the story to a christo- 
logical perspective. This pattern parallels 1:50-51 and 
represents a stage in the editing of the Gospel, which 
recast traditional narratives to show the necessity of the 
christology of Jesus as “unique Son.” Ending the 
dialogue with Nicodemus at v 12 makes the question an 
implicit condemnation of the latter’s failure to under- 
stand the truth. John 5:47 concludes on such a note 
directed against Jesus’ Jewish opponents (see J. H. 
Neyrey, NovT 23 [1981] 115-27). 

47 The editing of the passage also raises questions 
about the sacramental theology of the evangelist. John 
1:12 associates belief in Jesus with the power to become 
“children of God” (M. Vellanickal, The Divine Sonship of 
Christians [AnBib 72; Rome, 1977]). Birth “from above” 
of John 3:3 could also refer to faith as divine gift. The 
explanations of what is necessary for salvation in vv 
13-15 and 16-21 fit a similar pattern. One must believe 
in the crucified/exalted Son of Man in order to have life 
(M. Pamment, JTS 36 [1985] 56-66). John 3:6-8 speaks 
of the Spirit as the source of the birth “from above.” 
Therefore, the only textual support for a reference to 
baptism in this passage lies in “unless someone is born 
of water and the Spirit” (v 5) and in the connection 
between the Nicodemus episode and the narrative sec- 
tion (vv 22-30). Had the two episodes followed one 
after the other, one could hardly have avoided conclud- 
ing that the Nicodemus episode referred to baptism. 
Omitting vv 31-36 brings the narrative back to the 
question of baptism with 4:1, where the Pharisees’ 
concern with the baptismal activity of John (1:25) is 
matched by their concern with the “even greater 
numbers” of Jesus. Though it is sometimes argued that 
the baptismal allusion in v 5 was the creation of a final 
redactor who sought to provide a foundation for later 
church views, this section moves in the opposite direc- 
tion. What was originally a set of stories about baptism, 
the Spirit, and purification, contrasting Christian prac- 
tice with Judaism, has become the occasion for an 
opening statement of the Johannine combination of 
christology and soteriology (R. Fortna, Int 27 [1973] 
31-47). Belief in the one who has come from heaven and 
has returned in exaltation from the cross is the key to 
salvation. 

48 (i) Dialogue: Receiving eternal life (3:1-15). 
Nicodemus is a sympathetic but “unbelieving” Jewish 
teacher (7:50-51; 19:39). Though a Gk name, “Nico- 
demus” was a loanword in Aramaic and is attached to an 
aristocratic Jerusalem family (Naqdimon). Some exegetes 
think that the sequence of Nicodemus scenes is intended 
to depict a development toward faith. Nicodemus is cer- 
tainly distinguished from the superficial faith rejected in 
2:23, and the designation “teacher of Israel” (v 10; cf. 
1:47, “true Israelite”) may be intended to distinguish 
Nicodemus from “the Jews,” the hostile authorities who 
explicitly reject Jesus. 
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49 1-2. Nicodemus is identified as archon, 
“leader,” of the Jews, presumably a member of the 
sanhedrin, which formed the civic “council” for the 
Jewish community in Jerusalem. at night: This note 
would have symbolic overtones for the reader of the 
Gospel. John 3:19-21 will establish the symbolism of 
two groups, those who “come to the light (Jesus)” and 
those who will not do so. Others have suggested that the 
nighttime visit is already a hint that people will be afraid 
to associate with Jesus because of the Jews (e.g., 19:38). 
Or the time may indicate Nicodemus’s stature as a true 
teacher, since he studies the law at night (e.g., 1QS 6:7). 
Nicodemus’s salutation allows that Jesus’ “signs” show 
him to be a teacher from God on a par with himself. This 
acknowledgment contrasts with the crowd’s false 
understanding of signs in 2:23 and with the later rejec- 
tion of Jesus because he is “unlettered” (7:15). 

50 3-5. unless a person is born from above: An enig- 
matic saying initiates the dialogue (cf. 4:10; 5:17,19; 
6:26). Use of the double Amen in the Gospel falls into 
distinct groups of sayings: (1) christological affirmations 
(5:19; 8:58; 10:7); (2) formal judgments against Jesus’ 
protagonists (3:11 [spoken in the name of the commu- 
nity]; 6:26; 8:34; 10:1; 6:32 [implied]; (3) conditions for 
salvation using a positive affirmation (5:24,25; 6:47; 
8:51); (4) conditions for salvation using a negative 
affirmation (3:3,5; 6:53; 12:24 [adapted proverb?]; 
(5) references to future experiences of salvation in the 
community (1:51; 13:16,20; 14:12; 16:20,23); (6) pre- 
dictions (13:21,38; 21:18). Jesus’ saying turns on the 
ambiguity of the word andthen, which can mean “from 
above,” “from the beginning,” or “again.” The reader 
knows that the first meaning is intended (1:12). Nico- 
demus employs a typical opening for debate by taking 
the most literal meaning possible: a person would have 
to emerge from the womb again. Repetition of the say- 
ing inv 5 makes the Spirit the agent of rebirth. This say- 
ing may have been the more traditional one, since it 
speaks of “entering the kingdom of God,” phraseology 
typical of the Synoptic kingdom sayings, whereas v 3 
uses “see the kingdom” (cf. “you will see heaven opened” 
in 1:51). The discourse in 3:31 will shift from the Spirit 
to Jesus as the one who comes “from above.” Some 
scholars have suggested that these Johannine sayings are 
variants of Synoptic sayings about “becoming like a 
child” in order to enter the kingdom (e.g., Matt 18:3; > 
Johannine Theology, 83:58-61). 

51 6-8. what is born from the Spirit: Verse 6 recalls 
the distinction between flesh and “becoming a child of 
God” in 1:12. Jewish apocalyptic writings (e.g., Jub. 
1:23, “I will create in them a holy spirit and I will cleanse 
them so that they will not turn away from me from that 
day unto eternity”) associated cleansing by God's Spirit 
with the messianic age. The DSS speak of entry into the 
community with this inward purification (e.g., 1QS 
4:20-24; 1QH 3:21; 11:10-14) and of “flesh” to describe 
the human being as subject to weakness, sinfulness, and 
alienation from God (1QS 9:7; 1QH 4:29; 8:31; 9:16). 
Verse 8 invokes a short proverb about the “wind,” the 
same word as “Spirit” in both Hebrew (riiah) and Greek 
(pneuma), to explain the mysterious activity of the Spirit. 
The identification of Spirit and water reappears in 
7:38-39, where it is given the full christological sense of 
Jesus as the source of the “Spirit/living water.” 9-10. The 
1st-cent. Jewish parallels to Jesus’ imagery make Jesus’ 
rebuke of Nicodemus plausible. 11. we bear witness to 
what we have seen: The “we know” in this saying, prob- 
ably created by the evangelist, picks up the “we know” 
used by Nicodemus in v 2. Jewish teachers will not 
accept the true Christian testimony about Jesus. 

52 12. if] tell you earthly things and you do not believe: 
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The rebuke is a proverbial one with parallels in both 
Jewish and Gk writers. In Jewish writings, it can refer 
to the limits of human wisdom, which force it to rely on 
the Wisdom of God (cf. Prov 30:3-4; Wis 9:16-18). 13. 
The discourse turns to the Johannine claim that Jesus is 
the only source of knowledge about the heavenly world. 
no one has ascended to heaven: This negates the claims of 
other visionaries to have knowledge of what is in heaven 
(e.g., 1 Enoch 70:2; 71:1 have Enoch ascend into heaven, 
where he is identified with the Son-of-Man figure from 
Dan 7:14). The Son-of-Man saying in 1:51 promises the 
believer this heavenly vision as a vision of Jesus. 14-15. 
The first of the three Son-of-Man sayings to refer to 
Jesus’ exaltation (— Johannine Theology, 83:28,38). The 
allusion to Num 21:9-11 may be a typology created in 
the Johannine church. Wis 16:6-7 speaks of the event as 
turning Israel toward the Torah and toward God as 
Savior. The Johannine connection between believing 
and having eternal life is applied to the story in v 15. 
53 (ii) Comment: God sent the Son to give life 
(3:16-21). The evangelist breaks into the narrative 
with a discourse on the sending of the Son to bring life 
to the world. The realized eschatology of Johannine 
theology is evident in the connection between believing 
in the Son and not being judged but having eternal life 
(cf. John 12:46-48). Some exegetes have suggested that 
there is OT typology at work in this passage as well. 
These are the only verses outside the prologue (1:16, 18) 
to speak of the Son as monogenés. They may be thinking 
of Isaac as the “only son” whom Abraham loved but was 
willing to sacrifice. Though the Fourth Gospel does not 
focus on the death of Jesus as a sacrifice, the expression 
“he [=God] gave his only Son” (v 16) would be 
understood as a reference to Jesus’ being given up to 
death (cf. Gal 1:4; 2:20; Rom 8:32). 19-21. those who do 
the truth come to the light: Using an ethical dualism of light 
and darkness, this explains why people reject God’s sal- 
vation. In the DSS, “do the truth” is an idiom for being 
righteous. Responsiveness to the truth is a function of 
one’s righteousness. In a passage that occurs in the con- 
text of a teaching about purification by the Spirit, we 
find, “According as one’s inheritance is in truth and 
righteousness, so he hates evil; but insofar as his heritage 
is in the portion of perversity, so he abominates the 
truth” (1QS 4:24). This piece of Johannine discourse 
may have reworked earlier Jewish material (~ Johan- 
nine Theology, 83:21,50-54). 

54 (iii) John testifies to Jesus (3:22-30). Two com- 
ments by the evangelist have been inserted into the scene 
(vv 24,28) to remind the reader about JBap’s life and 
earlier testimony (1:20). His imprisonment is never 
described in the Fourth Gospel. 22-23. The introduction 
is awkward and may represent a fragment of early geo- 
graphical tradition, though the identification of the sites 
named is not certain. John 4:2 will correct the impression 
that Jesus baptized. 25-26. The reference to a controversy 
over purification is also unclear. It may be intended to 
raise the issue of the relative value of the baptism of Jesus 
and that of JBap, though what follows does not speak 
directly to the issue of purification, but about the relative 
success of the two men. 27,29-30. John’s first response 
takes the form of an aphorism. Is the subject the Baptist 
or Jesus? Applied to Jesus, a variant of this aphorism ap- 
pears in 6:65 after followers have abandoned Jesus. The 
Gospel consistently insists that “believers” are given to 
Jesus by God (6:37). Mark 2:18-19 has Jesus use an 
aphorism about the presence of the bridegroom to justify 
the fact that his disciples do not fast like those of JBap. 
That imagery applied to him implies that his function as 
“best man” is over. Consequently, the difference in 
response to the two missions is to be expected. 
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55 (iv) Comment: God sent Jesus to give life (3:31- 
36). This segment of discourse can be seen as a sum- 
mary of the whole section. JBap clearly cannot be said 
to have spoken “earthly things,” since he has fulfilled the 
role that he had from God, testifying to Jesus. 31. from 
above: This adv. recalls vv 3 and 7: Jesus is now seen to 
be the one “from above.” earthly things: The contrast 
between “speaking earthly things” and the one “from 
heaven” who can speak heavenly things reflects v 13. 32. 
Testimony to what he has seen as well as refusal to 
accept that testimony recalls v 11 rather than the im- 
mediate testimony of JBap. 33-34. The abrupt shift from 
condemnation of unbelief to the believer occurs in 
1:11-12. Rejecting Jesus’ testimony is rejecting God 
(5:23; 8:50; 12:44-45). he gives the Spirit without measure: 
The words Jesus speaks are God’s. God is also the source 
of the measureless gift of the Spirit. This reference to the 
Spirit recalls vv 6-8. 35. The Father’s love for the Son 
(cf. 5:20; 10:17; 15:9-10; 17:23-26) appears here for the 
first time, though it may be implied in the monogenés of 
3:16. Among the things that the Gospel says God gives 
the Son are judgment (5:22,27), life (5:26), power over 
“all flesh” to give life (17:2), his followers (6:37; 10:29; 
17:6), what he says (12:49; 17:8), the divine name 
(17:11~-12), and glory (17:22). 36. The whole comes to 
its close ona note of division between the believers, who 
have eternal life (e.g., 12:48) and unbelievers, who are 
under divine judgment, an ominous note in this presen- 
tation of persons coming to discover who Jesus is and to 
believe in him. 

56 (ec) WiTHDRAWAL TO GALILEE (4:1-3). As the 
Gospel progresses, we see Jesus “withdrawing” from 
hostility or, as here, from false popularity (6:15b; 7:1-2, 
9; 8:59; 10:40; 11:54). 2. A parenthetical comment has 
been added to dispel the impression that Jesus had bap- 
tized people in imitation of JBap. 

57 (f) Samaria: SAVIOR OF THE WorRLD (4:4-42). 
The conversion of large numbers of Samaritans culmi- 
nates in the christological insight that Jesus is “Savior of 
the world.” Samaritan messianic expectations are repre- 
sented in the portrayal of Jesus as the Mosaic prophet. 
Whereas the earlier stories described the conversion of 
individuals by a disciple who had come to believe in 
Jesus, this episode presents the Samaritan woman as the 
first missionary. Jesus’ exchange with the disciples (vv 
31-38) also focuses on the task of evangelization. 4-5. 
The usual route from Judea to Galilee lay through 
Samaria. The journey took about three days (Josephus, 
Life 52 § 269; > Biblical Archaeology, 74:114). The 
well of Jacob lay at the major fork in the road, one 
branch turning W to Samaria and western Galilee; the 
other NE toward Beth-shan and the Lake of Gennesaret. 
Mt. Gerizim is to the SW. The village, Sychar, is prob- 
ably modern Askar, half a mile NE from the well. 

58 (i) Dialogue: Living water (4:6-15). 6-9. The 
scene, Jacob’s well, provides the basis for the symbolism 
in which Jesus proves to be greater than Jacob. We have 
already seen hints of such Jacob typology in 1:51. The 
woman responds to Jesus’ request on the literal level by 
referring to the strained relationships between Jews and 
Samaritans. Luke 9:51-55 refers to an episode in which 
Jesus and his disciples were refused hospitality by a 
Samaritan village (a serious clash in ap 52, which even 
required Roman intervention, is reported by Josephus 
[Ant. 20.6.1-3 § 118-36; J.W. 2.12.3-5 § 232-46]). 
59 10-12. Are you greater than our father, Jacob?: 
Jesus’ assertion that he is the “gift of God” and source of 
“living water” leads to the first christological insight of 
the passage —Jesus is greater than Jacob. John 8:53 has 
the Jews repeating the same question in connection with 
Abraham. Gen 33:19; 48:22 speak of Jacob giving 
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Shechem to Joseph. Later legends about the patriarch 
Jacob associated him with a “traveling well” (Pirge R. El. 
35). Lack of a cup would be no problem, since Jacob was 
also associated with a miracle in which the water would 
bubble to the top of the well and continuously overflow 
(Tg. Yer. 1 Num 21:17-18; 23:31; Tg. Neof. Gen 28:10. 
Targumic traditions also show that Num 21:16-20 had 
been interpreted so that the place-name “Mattanah” was 
read in terms of its root ntn, “gift,” combined with the 
promise in 21:16c, “I (=God) will give them water.” 
Jesus’ comment, that he is the “gift of God,” may echo 
this tradition. The crucified/exalted Jesus becomes the 
source of living water, the Spirit (7:37-39; 19:34). 
13-15. the water which I will give: Jesus responds that he 
is not only “greater than” Jacob, but that he supplants the 
reality that had been described in the OT (cf. 6:49-51; 
11:9-10). Permanent possession of “living water” within 
a Jewish symbolic system could either refer to the puri- 
fying of God’s Spirit in the righteous community (e.g., 
1QS 4:21, “like purifying waters he will sprinkle upon 
him the Spirit of Truth”), a connection implied in 3:5. Or 
to God, the “fountain of living waters” (Jer 2:13), from 
which worshipers drink (Ps 36:8); or to the law (as in 
CD 19:34; 3:16; 6:4-11); or to Wisdom, who says of 
herself, “He who eats of me will hunger still; he who 
drinks of me will thirst for more” (Sir 24:23-29). Jesus’ 
saying may even be a deliberate reversal of Wisdom’s 
claim. 

60 (ii) Dialogue: The Messiah-prophet (4:16-26). 
16-18. call your husband: Jesus’ demand appears to shift 
the issue. No completely satisfactory explanation has 
been offered for the “five husbands.” The reader of the 
Gospel is not surprised at Jesus’ unique insight into 
persons (see 1:42,48; 2:24-25). It appears that the reader 
is to infer that the woman’s past would be considered 
sinful. However, the Jacob theme may still be implicit in 
this passage, since the well is the place of courtship in the 
Jacob story. Jesus replaces the numerous “husbands” 
which the woman has had. 

61 19-20. you are a prophet: Samaritan tradition 
expected “the prophet” to uncover the lost Temple 
vessels and to vindicate its own tradition of worship, not 
in Jerusalem but on Mt. Gerizim, which they took to be 
the location of Jacob’s heavenly vision in Gen 28:16-18. 
The woman’s words may be intended as a challenge. 
21-22. neither on this mountain nor in Jerusalem: Jewish 
traditions enlisted Jacob’s vision as legitimation for the 
Jerusalem cult. Jub. 32:21-26 has the angel who shows 
Jacob the heavenly tablets warn against building a 
temple at Bethel. 4QPBless has Jacob foresee the coming 
of a messianic ruler from Judah along with the Interpreter 
of the Law. A midrash on Gen 27:27 has God show 
Jacob the building, destruction, and rebuilding of the 
Jerusalem Temple (Gen. Rab. 65:23). Jesus proclaims that 
in the messianic age, which has now dawned, worship 
of God will not be tied to a holy place. Any priority of 
Jews over Samaritans implied in v 22 will quickly be 
wiped away, as it becomes clear that the true standard of 
worship is belief in Jesus. He has already supplanted 
Jewish purification rites (2:6-11; 3:25-30). The reader 
has been told that the “risen Lord” supplants the 
Jerusalem Temple (2:13-22). 

62 23-24. worship in Spirit and in truth: Though the 
importance of the cultic site has been relativized, wor- 
ship has not. We have already seen that John understands 
“Spirit” to be the Spirit of God, which purifies the 
believer and is a permanent possession. God’s truth can 
also be spoken of as purifying the sinfulness and perver- 
sity of humanity (1QS 4:20-21). The Essenes described 
the Torah as a well dug by their teachers from which 
they drew their knowledge of truth (CD 6:2-5). For 
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John, Jesus is the truth, since he is the revelation of God 
(8:45; 14:6; 17:17-19). 25-26. The discourse reaches its 
conclusion when the woman suggests that Jesus might 
be the messianic prophet and Jesus responds “I Am.” 
Though the context leads one to supply a predicate 
“Messiah” for “I Am,” any Johannine Christian would 
have recognized the absolute use of the expression “I 
Am” to indicate Jesus’ divine being (~ Johannine Theol- 
ogy, 83:41-49). This link will be made explicit when 
Jesus is shown to be greater than Abraham (8:24,28). 
The basis for true worship in the Johannine community 
is the confession of Jesus as prophet, Messiah, Savior of 
the world, and equal to God (see J. H. Neyrey, CBQ 43 
[1979] 419-37). 

63 (iii) Dialogue: The harvest (4:27-38). The dis- 
course concludes on the theme of mission. 27-30. Jesus’ 
disciples return as the woman goes into the town to 
bring people to Jesus, the Messiah. Her action reflects 
the pattern established in the discipleship stories 
(1:40-49). 31-34. Jesus will complement the giving of 
water with giving bread in chap. 6. Here the disciples 
misunderstand Jesus’ words about food just as the 
woman misunderstood “water.” Jewish tradition could 
describe the Torah as food (e.g., Prov 9:5; Sir 24:21). 
Jesus makes doing the will of the one who sent him his 
“food.” This expression is a common one for Jesus’ 
ministry (cf. 5:30,36; 6:38; 17:4; > Johannine Theology, 
83:22). to complete his work: This will be echoed at the 
conclusion of Jesus’ ministry (17:4; 19:30), and the dying 
Jesus says, “It is completed.” 

64 A series of proverbial sayings (with parallels in 
the agricultural imagery of the Synoptics) directs the 
disciples toward their own task in “harvesting” those 
who are yet to come to Jesus. 35. yet four months: Jesus 
corrects a proverb about the time between sowing and 
harvest by announcing that the field is already ripe. 
(Remember the approaching Samaritans, v 30.) A similar 
saying appears in Matt 9:37-38. Some exegetes also 
point to the theme of harvest in Synoptic kingdom 
parables (Mark 4:3-9,26-29,30-32), where the contrasts 
are drawn in terms of the perilous conditions, hidden 
growth or small seed and the abundance of the harvest. 
36. Sower and reaper receiving their wages together is 
another sign of the new age. Lev 26:5 describes the ideal 
reward as a time in which wheat harvest, grape harvest, 
sowing, all follow consecutively (also Amos 9:13). In 
John the missionary “harvest” does not begin until the 
hour of Jesus’ crucifixion/exaltation (e.g., 12:32). The 
phrase “for eternal life” added to “fruit” makes it clear 
that the “harvest” is conversion to belief in Jesus. 37-38. 
one sows another reaps: Jesus uses the proverb without its 
pessimistic overtones (e.g., Mic 6:15). It is difficult to 
determine how the proverb is being applied to the 
disciples. Does it allude to a “mission” of the disciples 
during Jesus’ ministry (e.g., they will “reap” what the 
woman has sown among the Samaritans)? Or does it 
refer to the postresurrection “sending” of the disciples 
(e.g., 17:18; 20:21)? The narrative structure of the 
Gospel favors the latter. The saying cautions the com- 
munity against taking credit for its missionary success. 
It merely reaps the fruits of others’ labor: primarily that 
of Jesus, but reference to the first generation of Christian 
missionaries could also be implied. Acts 8 distinguishes 
two phases in the conversion of Samaria, the preaching 
of Philip and the arrival of Peter and John to confer the 
Spirit on the new converts. 

65 (iv) Samaritan believers (4:39-42). The Samar- 
itans believe first on the basis of the word of the woman 
who testified about Jesus and then on the basis of their 
own experience of Jesus’ words. The story envisages the 
mission of the community after the resurrection. John 
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17:20 has the departing Jesus pray for “those who will 
believe in me through their word? and John 20:29b has 
the risen Lord pronounce a blessing on those who have 
“not seen and (yet) believed.” 42. truly the Savior of the 
world: The title “Savior” occurs only here in John and in 
1 John 4:14. “Savior” is not a title derived from the 
Samaritan expectations but might be intended to show 
that the Samaritans have transcended their particularized 
expectations just as the Jewish protagonists of Jesus are 
challenged to do in discourses that culminate with the 
Son-of-Man sayings. John prefers to speak of Jesus 
coming or giving himself for the “life of the world” (e.g., 
1:29; 6:33,51). The only two occurrences of the verb 
“save” are in what appear to be fragments of a discourse 
inserted into the narrative (3:17; 12:47). “Savior” is 
infrequent as a title for Jesus in the earlier NT writings. 
It appears in the infancy narrative of Luke (2:11) and in 
reference to the exalted Lord as “Savior” in Acts (5:31; 
13:23). Sotér appears in the LXX to translate Hebr 
mésia‘, which is used of God (e.g., Isa 45:15,21; Wis 16:7; 
Sir 51:1; 1 Macc 4:30). It was also current in the pagan 
world as a designation for deities, kings, emperors, and 
others who might be perceived to function as benefac- 
tors of the people. An inscription found at Ephesus from 
AD 48 speaks of the deified Julius Caesar as “god manifest 
and common savior of human life.” Phil 3:20 uses 
“Savior” for the exalted Jesus when he comes in judg- 
ment at the parousia. However, “Savior” appears to have 
become a common title for Jesus only toward the end of 
the 1st cent., as is evident in its use in the Pastoral Epistles 
(e.g., 1 Tim 4:10; 2 Tim 1:10; Tit 1:4; 2:13; 3:4,6; also 
2 leet igil, Mile Bender S52, 13)). 

66 (g) GALILEE: THE OrFictaL’s Son (4:43-54). 
Jesus’ return to Galilee brings this section to a conclusion 
with a second “sign” at Cana. The cure of the royal 
official’s son has parallels with the centurion’s request for 
the cure of his “child” (Matt 8:5-13) or “slave” (Luke 
7:1-10; see F. Neirynck, ETL 60 [1984] 367-75). The 
Synoptic story concludes with a contrast between the 
faith of the centurion and the lack of faith that Jesus finds 
in Israel. A similar contrast is “enacted” during the 
Johannine narrative. The reader has just witnessed the 
spectacular response of the Samaritans. The curing of the 
official’s son culminates in what appears to have been a 
stock epithet for early conversion stories, “he believed 
and his whole household” (cf. Acts 10:2; 11:14; 16:15, 
31; 18:8). Jesus’ next miracle, in Jerusalem (5:1-18), will 
evoke hostility. 

67 (i) Jesus’ return to Galilee (4:43-45). Verses 
43-45 are awkward. The evangelist appears to have in- 
serted a traditional saying of Jesus (Mark 6:4, “A prophet 
is not without honor except in his own country;” Luke 
4:24, “No prophet is welcomed in his own country”) 
into an otherwise positive scene. Some exegetes conclude 
that Judea is Jesus “own country,” though the hostile use 
of “Galilean” to accuse Nicodemus of being a follower 
of Jesus (7:52) hardly supports the view that the 
evangelist was confused about the country of Jesus’ 
origin. Luke’s version of the rejection of Jesus at 
Nazareth shows a similar tension: those who welcome 
Jesus’ words turn against him. It appears that the 
evangelist, looking toward the conflict between Jesus 
and the Galilean crowd in chap. 6, where he will again 
pick up a sequence of materials with parallels in Mark 6 
and 8, has created a transitional passage by inserting the 
traditional saying of v 44. This transition is of the same 
sort as that in 2:23-25. 

68 (ii) The official’s son healed (4:46-54). Al- 
though this story is a variant of the healing of the 
centurion’s child/slave, there are few verbal parallels 
between John and Matt/Luke, making this episode 
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evidence of independent, Synoptic-like Johannine tradi- 
tion. All versions locate the episode at Capernaum (> 
Biblical Geography, 73:61). The “son” in John and the 
“slave” in Luke could both be variants of a tradition that 
originally had pais, “child,” which could mean either an 
offspring or a slave. Whereas Matt/Luke make the peti- 
tioner a centurion, and consequently a representative of 
“Gentiles” coming to believe in Jesus, John’s version has 
“royal official,” presumably a Jewish functionary of 
Herod’s court. The interaction between the petitioner(s) 
and Jesus varies. Both Luke and John have a “second 
scene.” In Luke the father sends friends to dissuade the 
petitioners from bothering Jesus; in John the servants 
meet the father to report the boy’s cure. Both Matt and 
John correlate the father’s “belief” with the healing of the 
boy at the moment Jesus speaks. John’s version also uses 
the second scene as an opportunity to emphasize the 
“word” of Jesus, in which the man believed by repeating 
both the words and the affirmation that he believed. This 
repetition is linked to the conversion of the whole 
household, which appears only in John. 

69 48. Jesus’ rejection of the request differs from 
the other versions of the story, though the healing of the 
Syrophoenician woman’s daughter (Mark 7:24-30 par.) 
does contain an initial rejection, which the woman must 
overcome. That motif may have been part of the Johan- 
nine tradition. Since all the father does is repeat his 
request, it is also possible that this verse is inserted to 
remind the reader of the inadequacy of faith based on 
miracles. As the evangelist tells the story, the miracle is 
less important than the fact that the official believes in 
the word which Jesus spoke. The story has not been 
edited to bring out the symbolism of that “word,” but 
any Johannine Christian would certainly connect Jesus 
giving “life” to a boy near death and the concluding 
miracle in the Gospel, the raising of Lazarus. 

70 (B) Disputes over Jesus’ Deeds and Words: 
Is He from God? (5:1-10:42). These chapters have 
undergone a complex process of editing, which saw the 
addition of chaps. 11-12 and, some scholars think, either 
the relocation of chap. 6 from a position following chap. 
4 or its insertion between chaps. 5 and 7. Chaps. 5-12 
have a parallel set of double miracle stories. The healings 
in chaps. 5 and 9 bring Jesus into conflict with the 
authorities as one who breaks the sabbath. In the first, 
the healed man’s eventual conversion to belief in Jesus is 
left in doubt, whereas in the second, the healed man 
becomes a prototype for the Christian persecuted by the 
authorities. The second pair consists of stories in which 
Jesus, the source of life, is rejected. The miracle of the 
loaves, Jesus as “bread of life,” eventuates in a loss of 
disciples. The raising of Lazarus, Jesus as “resurrection 
and life,” is the occasion for his death. 

Jesus now steps onto the public stage in confronta- 
tion with “the Jews” (5:10,15; 6:41,52; 7:15,35; 8:22, 
31,48,57; 10:19,24,33; 11:54). Every chapter contains 
some form of hostility against Jesus. His life is fre- 
quently threatened (e.g., 5:16,18; 6:15a; 7:32,45; 8:59: 
9:34b [against a follower of Jesus]; 10:31,39; 11:16 
[impending], 45-54 [condemnation by Jewish author- 
ities]; 12:9-11, against Lazarus because Jesus healed 
him). Chapters 5-12 are also linked together by a series 
of feasts beginning with the unnamed feast in chap. 5, 
which scholars who transpose chaps. 5 and 6 suggest 
could be identified with Pentecost prior to the feast of 
Tabernacles in chap. 7. 

71 The narrative sequence of chaps. 4-6 is so 
awkward that many scholars think the chapters were 
once in the sequence 4, 6, 5. Since our earliest papyri 
support the present order, one can only presume that 
any reordering of the chapters took place during the 
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final editing of the Gospel within the Johannine com- 
munity. Geographically, the location of chap. 6 fits the 
end of 4:54: Jesus has gone from the W to the E bank of 
the sea. Similarly, the warning voiced in 7:1 seems more 
appropriate in the context of the hostility expressed in 
5:18 than following on chap. 6. If chap. 6 at one time 
followed chap. 4, then the chronological outline of Jesus’ 
ministry is closer to that in the Synoptics. Jesus conducts 
a mission in Galilee, which has the feeding of the multi- 
tude, walking on water, and confession by Peter as its 
high point; then Jesus turns toward Jerusalem. The 
present sequence follows the pattern of alternation 
between Galilee and Judea and the lengthening of Jesus’ 
ministry with visits to Jerusalem prior to the passion, 
which has already been established in chap. 2. 

72 (a) JERUSALEM: HEALING THE CRIPPLE; LIFE 
AND JUDGMENT (5:1-47). The miracle serves as the 
occasion for a discourse on Jesus’ relationship to the 
Father and his power to give life. The discourse also 
illustrates the point implied in John 4:50: Jesus’ word is 
the real source of faith, not the signs. 

73 (i) A cripple healed on the sabbath (5:1-18). 
This miracle does not have a direct Synoptic parallel, 
though Jesus heals a paralytic in Mark 2:1-12: Jesus’ 
words in v 8 are similar to Mark 2:9 and probably indi- 
cate a stereotyped pattern in oral tradition; the rare word 
krabattos, “pallet,” appears only in Mark and John, and 
the assessment of the illness as a consequence of sin 
appears in Mark 2:5; in John 5:14 it serves as a nucleus 
to create a second scene between Jesus and the cripple in 
the Temple. As was the case in 4:4-42, and to a lesser 
degree in 1:19-51, we see the evangelist’s practice of 
elaborating on traditional material to form short scenes 
within the larger whole. A second element, the conflict 
over Jesus’ breaking the sabbath (vv 9c-10), has been 
added to the story, but is also found in connection with 
some of Jesus’ miracles in the Synoptic tradition (e.g., 
Mark 2:23-28). 

74 2. Archaeological research has thrown some 
light on the location. We can resolve disagreement in the 
mss. over the name of the site in favor of “Bethesda,” 
thanks to a reference in the Copper Roll from Qumran 
Cave 3: “By Bethesdatayin, in the pool where you enter 
is a smaller basin” (3Q15 11:12-13). The structure found 
by archaeologists had five porticoes with two pools—a 
smaller one to the north and a larger one on the southern 
side— enclosed by four porches with a fifth one between 
the two pools. The structure was sunk seven to eight 
meters into the ground and gathered a great deal of rain- 
water. Its name, “Sheep Pool,” suggests that originally it 
had a different use, but the reference in the Copper Roll 
(ap 35-65) shows that it has been turned into quite an 
elaborate structure, probably by Herod the Great. The 
excavations do not shed any light on the man’s remark 
that in order to be healed one must be the first person 
into the pool when the water is stirred (v 7). Some inter- 
preters think that there may have been confusion 
between it and the spring at Siloam, which ejected water 
several times a day during the rainy season, twice in 
summer and once in the autumn; or that the effect may 
have been caused by a system of pipes used to move the 
water from one pool to the other. A solution to this 
problem was given by later mss., including Alexan- 
drinus, which have a verse (v 4) explaining that an angel 
of God came to stir the waters. 

75 9c-15. A series of short encounters shifts our 
attention away from the miracle to Jesus as one who 
violates the sabbath. The forgiveness theme was pro- 
bably part of the tradition. It appears in Mark 2:5-10. 
For John, the “sin” is failing to believe in Jesus (¢.g., 
16-9). John has used that theme to create a second 
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encounter between the man and Jesus in the Temple area, 
the site of Jesus’ major controversies with “the Jews” 
(e.g., 7:28; 8:20,59; 10:23). lest something worse befall you: 
Jesus’ warning may also cast the man’s action in report- 
ing Jesus to the authorities in a negative light. He has 
“sinned again” by reporting Jesus. The contrast between 
this man and the believing response to a gift of healing 
will become evident in John 9 when the blind man 
defends Jesus. Within the context of Johannine symbol- 
ism this man stands condemned in the judgment (¢.g., 
Se5K@). 

76 16-18. the Jews persecuted him: The real issue, as 
it was for Johannine Christians, becomes Jesus’ claim to 
equality with God; it may have occurred in the pre- 
Johannine tradition. Mark 2:7 has Jesus accused of 
blasphemy for claiming a prerogative, forgiving sins, 
which belongs to God alone. These verses are addressed 
to the reader, who already knows that Jesus was “per- 
secuted” and “killed” by the Jews (vv 16,18). The saying 
in v 17 is awkwardly inserted between the editorial 
comments to introduce the theme of Jesus’ reply to the 
charges: he works just as his Father does on the sabbath. 
77 (ii) The Son’s authority to give life (5:19-30). 
Two sections describe the activity of the Son, giving life 
and judging, as the reflection of what he has “seen” the 
Father doing. Verses 19-20a may have been derived 
from a short parable about a father and an apprentice 
son. Jesus will insist that he is the true agent of the 
Father. He never acts on his own authority but only on 
what he hears from the Father (7:18; 8:28; 14:10). 
20b-23. greater things than these: “Greater things” in John 
express Jesus’ relationship to God (20b; cf. 1:50). They 
are defined in what follows, “giving life” and “judging.” 
John 3:31-36 has already instructed the reader that the 
Son’s mission from the Father is to “give life” to those 
who believe. Those who refuse to believe are under 
judgment. This eschatological perspective is repeated in 
this section. Where the earlier passage had spoken of 
“eternal life,” this one incorporates the theme of restored 
life through resurrection of the dead. Both expressions 
will return in the “greater work” which will enact the 
promise that the audience will see a “greater thing” from 
Jesus, viz., the raising of Lazarus (11:1-44). The claim 
that honoring the Son is honoring the Father invokes the 
image of Jesus as the agent of God, who therefore 
deserves a reception appropriate to the one from whom 
he comes (see W. A. Mecks, “The Divine Agent and His 
Counterfeit,” Aspects of Religious Propaganda [ed. E. 
Schtissler Fiorenza; Notre Dame, 1976] 43-67). 

78 24-25. The double Amen sayings sharpen the 
perspective of realized eschatology in the Fourth Gospel. 
The person who does hear and believe “has life.” Death 
and judgment are not the future of such a person. passed 
from death to life: A stock expression of coming to salva- 
tion in the Johannine community (cf. 1 John 3:14). Verse 
25 makes the Johannine reinterpretation of the tradi- 
tional eschatological message even more evident by 
speaking of the resurrection of those who have died in 
the present tense. the hour is coming and now is: This 
appeared in 4:23 of the realization of messianic worship 
in the Son. Only the dead who hear the voice of the Son 
of Man are raised to life. 

79 Gnostic mythology used “death” as a meta- 
phor for the state of the unawakened souls trapped in 
this world. They [=those who become gnostics] are 
said to hear the revealer’s call to awaken from death, 
drunkenness, sleep. Apocryphon of John 30.33-31.25 
describes the call of awakening and salvation issued by 
the heavenly Pronoia (forethought, providence). It shows 
how the gnostic revelation dialogue parallels themes 
from Johannine revelation discourse but incorporates 
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them into an ontological structure of the earthly prison 
vs. the heavenly light world that is not yet part of the 
symbolic world of the Fourth Gospel (see Rudolph, 
Gnosis [> 8 above] 119-21). 

80 26. just as the Father has life: This parallels v 21 
and repeats its assertion that the Father has given this 
power to the Son. 27a. has given him power to judge: This 
echoes 22b. 27b. because he is Son of Man: The only anar- 
throus Son-of-Man expression in the Gospel jumps to 
the saying about the call to the dead in v 25. This image 
of Son of Man goes back to the early Christian use of the 
figure from Dan 7:13 to describe Jesus coming as judge. 
However, none of the other Son-of-Man sayings in 
John refers to Jesus as future eschatological judge. 
27b-29. The Son-of-Man saying in these verses is a 
future prediction of resurrection to judgment, which 
had its origins in postexilic Judaism (Dan 12:2; 1 Enoch 
51; 4 Ezra 7:32; 2 Apoc. Bar. 42.7; Apoc. Mos. 10:41) and 
which had commonly been associated with Jesus as 
“Lord” or as “Son of Man” in primitive Christianity 
(e.g., 2 Cor 5:10). While some writings use resurrection 
as reward for the righteous (e.g., Phil 3:20), others 
envisage a dual resurrection, which makes the judgment 
possible (e.g., Dan 12:2). Verse 29 adopts the latter 
view, whereas v 21 has linked resurrection of the dead 
and “giving life,” thus suggesting the former. The 
tension between the “future eschatology” of bodily 
resurrection to judgment and the “realized eschatology” 
of judgment by one’s response to the present call em- 
bodied in the word that Jesus speaks suggests that these 
verses are an independent piece of tradition. Verse 28 
uses wording characteristic of John; so the saying itself 
appears to have been shaped and circulated in the Johan- 
nine communities. Some exegetes think that it was used 
to provide a repetition of the earlier discourse, which 
then reaches its final conclusion with the repetition of v 
19 in v 30. But others follow Bultmann’s lead in think- 
ing that this piece of tradition was added during the final 
editing of the Gospel by a disciple. Perhaps it was neces- 
sary to counteract the misinterpretations of Johannine 
eschatology being put forward by the successionists of 
the Johannine epistles. 

81 (ii) Testimony to Jesus (5:31-40). Suddenly 
the discourse shifts to the issue of testimony to Jesus. 
The objection which such an assertion answers is not 
voiced until 8:13, where the legal principle that no one 
can testify on his own behalf is invoked (Deut 19:15 
holds that no one can be convicted on the testimony of 
one witness; m. Ketub. 2:9 cites the legal principle that no 
one can be a witness on his own behalf). The question 
of “witnesses” shifts the language of judging from judg- 
ment passed on others to that which they pass on Jesus. 
Thus, the narrative tensions of the Gospel can be seen as 
a double-sided trial. On one side, humans judge and 
condemn Jesus, since they reject those whom he brings 
forward as witnesses. On the other, Jesus’ word is the 
trial and condemnation of an unbelieving world, since 
those who testify on his behalf are in fact “true.” The real 
witness to Jesus is the Father (vv 32,37). 

82 33-35. The testimony of the Baptist before 
those sent from Jerusalem (1:19-28) is invoked only to 
be suddenly cut off as mere “human” testimony. you 
rejoiced for a while in his light: This may refer to the popu- 
larity of JBap among the people (cf. Josephus, Ant. 
18.5.2 § 118). Verse 35 seems to presuppose the Baptist’s 
death, though the evangelist does not mention it directly. 
36. Jesus points to his “works” as greater testimony than 
that of JBap, alluding indirectly to the cure of the para- 
lytic. The direct connection between a “work” of Jesus 
and his being “from God” is made by the blind man 
(9:33). Jesus’ works are again invoked as testimony in 
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10:25; 14:10-11. In the Synoptic tradition, Jesus’ 
“works” are given as evidence that he is the expected one 
in response to a query made by the Baptist’s disciples on 
behalf of their imprisoned master (Matt 11:5). 37-38. you 
do not have His word: The real “witness” on Jesus’ behalf 
is the Father. Failure to receive God’s envoy is cause for 
condemnation. The two negative clauses suggest that 
Jesus’ protagonists are incapable of receiving that testi- 
mony, since they have not “heard his voice,” “seen him,” 
or possessed his word “abiding with them.” 39-40. you 
search the Scriptures: Lacking access to knowledge of God 
that can come only through Jesus, even the commend- 
able activity of studying the Scriptures in order to have 
life is fruitless. “Search” represents Hebr dara’, which is 
used for study of the Scriptures. Verses 39-40 thus 
return the discourse to the theme of life with which it 
began and set forth the rather grim expectation (one 
grounded in the experiences of the Johannine commu- 
nity) that the religious leaders of Judaism would not turn 
to Jesus. 

83 (iv) Unbelief condemned (5:41-47). The judg- 
ment pronounced in vv 39-40 is sharpened in this sec- 
tion as Scripture will indict those who do not believe 
Jesus’ words. 41. glory from human beings: Again the theme 
shifts abruptly to a topic that will be repeated in later 
controversies. The charge of seeking human glory, 
currying favor with an audience, etc. was widely used in 
antiquity to castigate Sophists and false teachers. Dio 
says that the ideal Cynic is a person who “with purity 
and without guile speaks with a philosopher’s boldness, 
not for the sake of glory, nor making false pretensions 
for the sake of gain” (Or. 32.11). The question of “human 
glory” over against speaking the truth originated in 
forensic contexts, since the rhetorician was able to make 
the audience accept as “truth” what is in fact false. The 
contrast between those who seek their own glory and 
Jesus, coupled with the charge that Jesus’ opponents are 
not heeding Moses, reappears in 7:18. 42-44. The conse- 
quences of false perceptions of glory are spelled out. 
They do not show love for God by receiving the one 
God sends. Instead, they would prefer to accept any 
charlatan. John 12:43 reiterates the claim that desire for 
human glory kept many who were sympathetic to Jesus 
from believing. 

84 45-47. Moses will condemn you: Jewish tradition 
pictured Moses as the intercessor for the people, plead- 
ing before God day and night (As. Mos. 11:17; 12:6; “the 
good advocate,” Exod. Rab. 18:3 on Exod 12:29; Philo, 
De vita Mos. 2.166; Jub. 1:19-21); he pleads on Sinai that 
the “spirit of Beliar” will not “master” the people so that 
they are accused before God. Moses, the advocate or 
“paraclete” (synergos; parakleétos) of the people is suddenly 
turned into their accuser. Moses testifies to Jesus (1:45), 
yet those who claim to place their hope in Moses and his 
writings show that they do not really believe Moses 
when they reject Jesus (see U. von Wahlde, CBQ 43 
[1981] 385-404). 

85 (b) Gatwee: THe Breap oF Lire (6:1-71). 
This section parallels the sequence of events in Mark 
6:30-54 and 8:11-33 (omitting the duplicate feeding 
muracle in Mark 8:1~—10): (1) feeding 5,000 (John 6:1-15; 
Mark 6:30-44); (2) walking on the sea (John 6:16- 
24; Mark 6:45-54); (3) request for a sign (John 6:25-34; 
Mark 8:11-13); (4) comment on bread (John 6:35- 
59; Mark 8:14-21); (5) Peter’s confession (John 6:60-69; 
Mark 8:27-30); (6) passion (John 6:70-71; Mark 8:31- 
33). The symbols of Jesus as the one who provides 
“living water” in John 4 (also 7:38-39) and the heavenly 
bread were developed along with the Johannine chris- 
tology of Jesus as the Mosaic prophet-king. The dis- 
course on the bread was probably a homiletic midrash 
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before its use in the Gospel. For the evangelist, the 
whole discourse becomes another confrontation between 
an unbelieving crowd and the one who has come from 
heaven with the word of life. Finally, some exegetes 
think that the section on Jesus as bread in the eucharist 
(vv 51-59) was added during the final editing of the 
Gospel to supply an etiology for the Johannine eucha- 
ristic celebration (L. Schenke, BZ 29 [1985] 68-89). 
86 (i) Feeding the five thousand (6:1-15). 1-4. The 
evangelist has expanded the introduction by adding 
(1) the vague chronological marker “after these things”; 
(2) the specification of the place, (lake of) Tiberias (> 
Biblical Geography, 73:60-61), though this specifica- 
tion may be the result of the addition of 21:1, where it 
is the place of the appearance of the risen Lord; (3) the 
motivation for the crowd—they had seen Jesus’ healings 
(signs); (4) and the reference to the impending “Passover 
of the Jews.” 5-10. how are we to buy bread?: As in other 
Johannine miracle stories, the initiative lies with Jesus. 
John lacks the reference to the lateness of the hour or to 
the distress of the people (Mark 6:35; [8:2-3}). Jesus puts 
the question to Philip as a test. Philip does not perceive 
that this question is an appeal to his faith and simply 
refers to the amount of money required. 

87 11-13. he distributed them: The comment that 
Jesus gave out the bread points forward to the discourse 
on Jesus as the bread of life. he gave thanks: John’s use of 
eucharistein (also in the summary of Jesus’ actions in 6:23) 
has eucharistic overtones, though the expression reflects 
the Jewish custom of a blessing before meals. so that 
nothing would be lost: The symbolic intent of the added 
phrase is made evident in 6:27, “Do not labor for food 
which perishes.” The large amount left over is taken 
from the tradition. 

88 14-15. this is truly the prophet: The crowd 
responds correctly that Jesus is the messianic prophet 
but misunderstands that statement. The true nature of 
Jesus’ kingship, which is not that of a national liberator, 
can only be revealed at the trial (18:33-37; 19:12-15). 
89 (ii) Walking on water (6:16-21). This tradi- 
tional episode further separates Jesus and the crowd. 
Jesus had not yet come to them: This presumes that the story 
is familiar to the reader. Unlike the Synoptics, John does 
not tell the story as one which emphasizes the disciples’ 
faith. it is I (I Am); do not be afraid: Johannine Christians 
might understand this story as an epiphany, since “I Am” 
can be used to identify Jesus and God (e.g., 8:28). The 
conclusion shifts away from Jesus as divine savior in a 
sea-rescue miracle to the instantaneous crossing. The 
storm had driven the disciples out into the middle of the 
lake. They arrive suddenly at their goal. Some have sug- 
gested that the Passover/exodus theme in this chapter 
would remind the reader of the crossing of the sea under 
Moses (see C. H. Giblin, NTS 29 [1983] 96-103; H. 
Kruse, NTS 30 [1984] 508-30). 

90 (iii) Dialogue: Jesus is bread from heaven (6:22- 
40). The biblical citation in v 31 forms the backbone of 
the discourse and its expansions through v 59. 22-25. on 
the next day: A characteristic transition (e.g., 1:29,35,43). 
These verses form an awkward transition between the 
feeding and the discourse. The large number of textual 
variants in this section shows that it had created prob- 
lems in antiquity. The link between Tiberias and the 
feeding miracle (v 23) may have been created by later 
editors. The crowd infers a mysterious crossing by Jesus 
on the grounds that there was only one boat, which the 
disciples had taken, while they had had to cross in boats 
from Tiberias. The geography is complicated by the 
presumption that the next discourse takes place in 
Capernaum, which is not “across the sea” but on the N 
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shore, slightly W of Tiberias. The confusion suggests a 
lack of familiarity with the region. 

91 26-29. The crowd’s question of “when” Jesus 
came (v 25) is bypassed. Jesus’ saying distinguishes 
between “seeing the sign” and concern with the material 
elements. The crowd’s first response, “to make Jesus 
king” (v 14), was rejected by Jesus’ withdrawal. 27. do not 
work for food which perishes: Recalls the discourse about 
Jesus as living water (4:14; 6:35 combines both images). 
In both the key to receiving the gift of Jesus is faith that 
he is the one from God. Thus, this verse does not refer 
primarily to the “bread” of the eucharist, but to Jesus’ 
word of revelation. on him God the Father has set his seal: 
This recalls 3:33: whoever accepts the testimony of the 
one who has come “from above” sets his seal on the 
truthfulness of God. The phrase anticipates the coming 
polemic by emphasizing that it is God who attests to 
Jesus’ role. 28-29. works of God: This can refer to what 
God does and requires (e.g., CD 2:14-15). Jesus speaks 
of himself as doing the “works” of the one who sent him 
(9:4). He insists that only one “work” is necessary, that 
of believing in the one sent by God. 

92 30-31. sign that we may believe: The traditional 
demand for a sign presumes that the crowd understands 
Jesus to be making a claim for himself and reminds the 
reader of Jesus’ statement in v 26 that the crowd has not 
“seen the sign.” They challenge Jesus by alluding to 
Exod 16:4-5. John’s citation conflates Exod with Ps 
78:24, Evidence for the expectation that in the eschato- 
logical age the “manna” would again become available 
derives from later Jewish writings. E.g., 2 Apoc. Bar. 
29:8: “the treasury of manna shall again descend from on 
high and they will eat of it in those years” (for later 
examples, see Midr. Rabb. Eccl 1:9, Midr. Tanhuma 
[Beshallah 21:26}). 32-33. Jesus’ response reformulates 
the citation by insisting: (1) not Moses, my Father; 
(2) not gave, “gives”; (3) the true (aléthinos) bread from 
heaven. Then the “true bread” is defined not as food but 
as “bread from God,” the one who comes to give life to 
the world (e.g., 3:15-16; 5:24). 34-35. The crowd’s 
request parallels that of the Samaritan woman (4:15). It 
is met with the decisive affirmation, “I Am the bread of 
life.” Both thirsting and hungering are picked up in the 
promise made to the one who believes in Jesus. bread of 
life: The expression used for the bread has gradually been 
shifted away from the OT “bread from heaven” first to 
“bread of God” and now, in connection with the claim 
that the “bread of God” gives life to the world (v 33), to 
“bread of life.” 

The expression “bread of life” does not appear in 
Jewish texts about the manna. But there are parallel ex- 
pressions in Joseph and Aseneth. The God-fearing Jew 
“eats blessed bread of life and drinks blessed drink of 
immortality and is anointed with the blessed oil of 
imperishability.” The honeycomb which is given the 
converted Aseneth to eat is described as “white as snow, 
full of honey like dew from heaven” (Jos. Asen. 16:8-9), 
a description that shows it is considered to be like the 
manna in the desert (e.g., Exod 16:14,31, Wis 19:21, Sib. 
Or. 3:746). She has received this heavenly food from an 
angelic figure who descends from heaven in answer to 
her prayers (Jos. Asen. 14:7-11). The angel also promises 
immortality to those who eat from the heavenly food 
which he provides, “And all the angels of God eat of it, 
and all the chosen of God and all the sons of the Most 
High, because this is the comb of life, and everyone who 
eats of it will not die, for ever (and) ever” (Jos. Asen. 
16:14). Unlike Jos. Asen. John’s christology makes it 
possible for him to identify Jesus as “the bread,” not 
merely as an angelic being which gives a heavenly sub- 
stance to the pious on earth. 
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93 36-40. These verses break into the dis- 
course, which is resumed with the audience’s reaction to 
the “I Am” statement in v 41. They pick up the condem- 
nation of the audience for their unbelief (v 30). They also 
point forward to the division that is to come. Only those 
given by the Father come to Jesus, but none of them are 
lost. Therefore, the disciples who are offended and leave 
do not belong to those given by the Father, nor does 
Judas (6:66,70). Nor does Jesus cast out any who come 
to him—unlike the Jews, who will cast those who 
believe in Jesus out of the synagogue (9:34-35). The 
passage also looks to the discourse on Jesus as the source 
of life in 5:24-30. 40. raise him on the last day: This may 
be an editorial expansion to bring the saying into line 
with the dual eschatology: “having eternal life” and 
“being raised on the last day” in John 5. 

94 (iv) Dispute over Jesus’ origins (6:41-51a). By 
murmuring, Jesus’ audience shows up like the Israelites 
in the desert. “Murmuring” provoked the Mosaic gift of 
water (Exod 15:24) and of manna (Exod 16:2,7,12). It 
was an example of “unbelief” (Isa 10:12; Ps 106:24-25). 
42. John has taken a traditional episode, rejection of 
Jesus because his origins are known (e.g., Luke 4:22; 
Mark 6:3), to provide the crowd’s assertion that Jesus 
cannot be “from heaven” (in 7:27-28, it represents the 
type of objection lodged against Johannine Christians). 
his father and mother: There is no evidence that John knew 
any of the traditions about Jesus’ conception or birth in 
Bethlehem. Such a tradition would be irrelevant in any 
case, since the point is that Jesus has come from heaven. 
S5 43-47. Jesus’ command to stop murmuring is 
followed by a series of sayings which encapsulate the 
Johannine theology of belief. Verses 44-45 reiterate the 
statement that only those “drawn by God” believe in 
Jesus. Again in v 44c (as in v 40c) we find an editorial 
expansion that makes Jesus the agent of “resurrection on 
the last day.” 45. John appears to have created another 
Scripture quote, perhaps conflating Isa 54:13 and Jer 
31:34, to demonstrate the claim that God is responsible 
for the faith of those who believe in Jesus. 46. not that 
anyone has seen the Father: There is no knowledge of God 
apart from Jesus (e.g., 1:18; 3:33; 5:37). One cannot be 
“taught by God” apart from hearing and believing the 
word of Jesus. 47. The series concludes with another 
affirmation that the believer has eternal life. 

96 48-5ia. Division of the discourse in v 51 is 
problematic. With the concluding sentence in v 51, “the 
bread I shall give is my flesh,” the topic shifts from Jesus 
as revealer of the Father, who has come from heaven, to 
specifying the bread that Jesus gives in eucharistic terms. 
This new theme continues through v 59. Some prefer to 
conclude the first section with v 50 and assign all of v 
51 to what follows. We have chosen to divide v 51 on 
the grounds that it is at least possible that vv 51b-59 
were not part of the original discourse but were added 
during the final editing of the Gospel (see M. Gourges, 
RB 88 [1981] 515-31; M. Roberge, LTP 38 [1982] 
265-99). 48-49. the fathers ate and died: Return to vv 
32-35. Reference to the Israelites “eating” the manna in 
the desert completes exposition of the Scripture citation 
in v 31. 50. The life that comes through eating the bread 
from heaven is contrasted with the death of the wilder- 
ness generation. This sequence repeats the pattern of vv 
32-33: (a) a negative statement in reference to the ex- 
odus tradition, “not Moses... ,” “your fathers died. . ”; 
(b) followed by a definition, “bread of God is... ,” 
“bread which comes from heaven is. . . .” 54a. This com- 
pletes the passage by picking up the sequence in v 35: 
(a) Am saying; (b) condition: “anyone comes... ,” 


“anyone eats ...”; (c) salvation: “..not hunger... .” 
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“ live forever.” Verse 51a makes clear what is implied 
by the images of not hungering and thirsting, viz., eter- 
nal life. 

97 (v) The bread is Jesus’ flesh (6:51b-59). The 
suggestion that these verses may have been added to the 
Gospel during its final editing need not imply that they 
represent a “correction” of the Gospel to make it accept- 
able to the sacramental theology of an emerging ortho- 
doxy, as Bultmann had suggested. The refrain “I will 
raise him up on the last day,’ which appears to reflect 
later editing, appears again in v 54. Verses 57b and 58b 
speak of having life in the future tense, but vv 54a and 
56b use the language of realized eschatology. Verse 56 
uses the language of remaining, remains in me and I in him, 
that appears in the farewell discourses (15:4—5; cf. 17:21, 
23, without the vb. menein). It also appears to represent 
additional material from the evangelist that has been 
added to the Gospel. R. E. Brown (BGJ 287-91) has pro- 
posed that this material was originally part of the Johan- 
nine supper traditions. He suggests that it has been 
extensively recast so that those traditions now fit the 
pattern of the preceding discourse on Jesus as the bread 
of life. 

This text continues the exposition of the vb. “to eat” 
in such a way that the symbolic meanings of “eating and 
drinking” established in the first part of the discourse can 
now be applied to the “bread” of the eucharistic celebra- 
tion. When this process is appreciated, one need not con- 
clude that this section somehow demeans the spiritual 
insights of the discourse on Jesus the revealer as bread 
with some lesser form of “magic sacramentalism” that 
replaces faith with ritual (see U. Wilckens, “Der eucha- 
ristische Abschnitt der johanneischen Rede vom 
Lebensbrot,” Neues Testament und Kirche [Fest. R. 
Schnackenburg; ed. J. Gnilka; Freiburg, 1974] 220-48). 
The Jews quarrel because they take Jesus’ words on the 
literal level (v 52; + Johannine Theology, 83:58-61). 
98 53-56. These verses expand the original saying 
(v 51b) about the bread as Jesus’ flesh with the expression 
“flesh and blood.” Each verse follows the same pattern of 
referring first to eating the flesh and drinking the blood. 
The assertion that they are “real” (aléthés) food and drink 
recalls v 35. The other sayings follow the claim that it is 
necessary to “eat his flesh and drink his blood” with a 
reference to salvation: (a) have life in you (v 53); (b) “have 
eternal life” [and “TI will raise him up on the last day”] (v 
54); (c) “remain in me and | in him” (v 56). In light of the 
strong negative warning of v 54 and the immanence for- 
mula “remain in me” in v 56 (cf. 15:4-5), one might see 
here a saying directed toward a later crisis in the com- 
munity. John 15 speaks about the necessity for the 
disciples to remain attached to Jesus, the vine (also a 
eucharistic symbol; cf. Mark 14:25). This warning may 
be directed toward Christians who would separate from 
the Johannine community, whether asa result of external 
persecution or as a result of the later split within the 
community that is evidenced in the Johannine Epistles. 
99 The parallel sayings about flesh and blood 
appear to represent the eucharistic formula used in the 
Johannine community. Unlike the formulas in the Syn- 
optics and Paul, the body of Christ is referred to with the 
word sarx, “flesh,” not soma, “body.” “Flesh” also appears 
in the formulas of Ignatius of Antioch (Rom. 7:3; Phld. 
4:1, Smyrn. 7:1). The Johannine formula probably also 
contained a “for, on behalf of” clause, which may be 
represented in the “for the life of the world” of 6:51b. 
100 57. The unusual expression, “the living Father,” 
may have been formed on analogy with “the living 
bread” of v 51. The reader knows that the Father sent the 
Son to give life (3:16-17), and that the life which the Son 
has is the Father’s own life given to the Son (5:26). Verse 
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57 extends that type of relationship between Father and 
Son to the believer who partakes of the eucharist. This 
verse, too, uses a pattern of relationships between 
Father-Son and believer that belongs in the context of 
the farewell discourses (cf. 14:20-21; 17:21a). Immanence 
formulas, developed on the basis of Johannine christol- 
ogy, express the relationship between the believer and 
Jesus established in the eucharist. 58. the one who eats the 
bread will live forever: These words conclude the discourse 
and bind it to the larger context by drawing a sharp con- 
trast between the community that possesses the “bread 
from heaven” and its Jewish opponents, whose ancestors 
had only the manna and died (vv 49-50). 59. This brief 
note on the place of the teaching, the Capernaum syna- 
gogue, may have been derived from the tradition that 
Jesus had taught there (e.g., Luke 4:31; 7:5). 
101 (vi) Dispute: Jesus loses disciples (6:60-66). 
Jesus’ words cause a division in the crowd, but this divi- 
sion is not among the Jewish “crowd,” in which one side 
suspects that Jesus’ messianic claims may be true, while 
others reject them (e.g., 7:11-12,26-27,31,40-43). This 
division addresses the Christian community. Some dis- 
ciples now desert Jesus. Their departure provides the 
occasion for the Johannine equivalent to “Peter's Con- 
fession” in the Synoptic tradition. The reader is also 
reminded of the community setting by the references to 
the one who betrays Jesus (vv 64b,71). The departure of 
a group of disciples emphasizes the demands for remain- 
ing within the eucharistic community that were implied 
in the previous section. No Johannine reader could have 
overlooked the connection between the loss of disciples 
in the narrative and the community’s own experiences of 
betrayal and desertion. 60. 4 hard saying: The introduc- 
tion does not say what was scandalous about Jesus’ 
speech. The communal concerns of the previous section, 
Jesus’ claim to give his flesh as the bread of life, and the 
fact that disciples are being addressed all suggest that the 
eucharistic discourse is the source of division. However, 
Jesus’ claim to “give life,” also a source of contention in 
5:19-47, and an identification of his revelatory word 
with the “bread from heaven” in the earlier part of the 
discourse might also be the focus of such concerns. 
61-62. Jesus’ reply, contrasting a “lesser thing” which 
scandalizes the audience with a greater truth, inclines us 
to consider the whole earlier discourse as the object of 
these comments. It is characteristic of such “lesser 
truths” that they can be understood as images used 
within Judaism. A combination of wisdom language and 
speculation about heavenly manna might be said to 
make the earlier part of the discourse intelligible. Not 
surprisingly the “greater thing” that remains to be seen 
is the Son of Man ascending back to his heavenly glory 
(Gi, iledile S113). 
102 63. Verse 63a points back to the contrast 
between what comes from the flesh and from the Spirit 
in 3:6. Only the person “born of the Spirit” will be 
capable of accepting the truth of Jesus’ words. Verse 63b 
points back to the life-giving power of Jesus’ word 
which had been the subject of the previous discourse. 
64-65. These verses appear to relativize the destructive 
effects of disbelief among Jesus’ own disciples by 
repeating the affirmation that faith is only possible for 
the person drawn to Jesus by the Father (cf. 5:38; 6:37; 
8:25,46-47; 10:25-26). 66. As if to illustrate the truth of 
Jesus’ words, a group of disciples depart. This verse not 
only ends the section on the loss of disciples; it also 
serves as the introduction for the final piece of tradi- 
tional material that has been taken over in the narrative 
sequence, Peter’s confession. 
103 (vii) Peter’s confession (6:67-71). In the 
Synoptic parallel, Peter’s confession served to show that 


John (6:58-7:3) 963 


the disciples had begun to perceive Jesus as Messiah. In 
John such traditional christological titles have been 
acknowledged from the beginning. Here, Peter’s confes- 
sion echoes Jesus’ own words in v 63b. This is the first 
explicit reference to “the Twelve.” The narrator 
presumes that the reader knows who that group is, that 
Jesus had chosen them, and that Peter serves as their 
spokesman. The Synoptic story of Peter’s confession 
ended on the ominous note of Jesus’ suffering and the 
rebuke directed at Peter as “Satan” for resisting Jesus’ 
passion prediction. Here Jesus’ choice would appear to 
confirm his earlier words about the divine source of 
faith. Yet they are immediately qualified. Jesus knows 
that one of those chosen is not so “chosen.” The narrator 
speaks in the final verse to remind the reader of the name 
of the person to whom Jesus refers. He also notes the 
horrifying fact that Judas, the betrayer, was one of the 
Twelve. 

104 (c) JERUSALEM AT TABERNACLES (7:1-8:59). 
The editing of the material in these chapters appears to 
have been a complex process, which is evident in awk- 
ward transitions, sudden shifts in theme, and the lack of 
setting for 8:12-59. Only the introductory “I Am the 
light of the world” (v 12) and the concluding reference 
to the Temple (v 59) suggest that this discourse occurs 
at the end of the feast of Tabernacles, which provides the 
structure for chap. 7. (Later copyists may have been 
attempting to remedy this narrative difficulty when they 
inserted the non-Johannine controversy story about the 
woman taken in adultery at 7:53-8:11.) John 8 is the 
high point of Jesus’ self-identification in his controversy 
with “the Jews,” since he there claims the divine “I Am” 
(vv 28,58). 

The sudden reappearance of debate over Jesus’ heal- 
ing of the paralytic in 7:19-23 and remarks about a plot 
against Jesus, not part of their immediate narrative 
context (vv 1,19,25,30,32), point to a quasi-judicial 
proceeding against Jesus at the end of the chapter (vv 
44-52), which creates the isolation of the discourse 
material that follows. The defense of the sabbath healing 
in 7:19-23 is much less christologically oriented than in 
5:19-47. Instead of insisting that he does what the 
Father does on the sabbath, Jesus employs an argument 
from a lesser to a greater case in the law, a procedure 
used in the Synoptic stories of sabbath controversies (cf. 
Mark 2:23-26; Matt 12:5). The dispute over where Jesus 
obtained his “learning” (7:15-17) might also derive from 
this context. This section of John 7 may have belonged 
to the context of a sabbath healing at one time and been 
displaced when the lengthy discourse on Jesus’ relation- 
ship to God in giving life and judging was attached to 
the miracle. The division of opinion and the plot against 
Jesus in 7:43-44 could also have been part of the original 
account of that miracle. Insertion of the Passover theme 
in John 6 provides for the ministry of Jesus between the 
unnamed feast of John 5, really a sabbath controversy, 
and Jesus’ return to Jerusalem for Tabernacles. John uses 
the occasion of this “going up” to Jerusalem to show the 
reader that Jesus will indeed manifest himself in Jeru- 
salem, but he will not be glorified from the cross until 
the hour has arrived. All the plots against his life are 
futile apart from the time for Jesus’ return to the Father. 
(See H. W. Attridge, CBQ 42 [1980] 160-70.) 

105 (i) Galilee: Rejects advice to go to the feast 
(7:1-9). 1-2. Jesus’ presence in Galilee is linked to the 
danger of death from “the Jews” in Judea (cf. 5:18). 2. 
Tabernacles: — Institutions, 76:133-38. 3. Jesus’ 
“brothers” and “disciples” were last mentioned in 2:12 as 
staying in Capernaum, the setting of the bread-of-life 
discourse. The tradition that Jesus’ relatives failed to 
comprehend his mission also appears in the Synoptics 
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(Mark 3:21,31-32; 6:4). The reader already knows that 
Jesus’ signs will not win him the approval in Judea that 
is presumed by the brothers’ request (see 2:23~24). 4. 
show yourself to the world: Demand for a public demonstra- 
tion of Jesus’ powers seems equivalent to the political 
reading of the feeding miracle in 6:14-15. But the 
dichotomy between a Jesus whose “signs” are only open 
to the believer and the requirement that his works be 
manifest to the world may also reflect a Jewish argument 
against the Christian claim that Jesus is the Messiah. 
R. E. Brown (BGJ 308) finds a pattern in these messianic 
challenges that corresponds to the Synoptic tradition of 
the temptation by Satan: (a) people wish to make Jesus 
king (John 6:15; offers kingdoms of the world, Matt 
4:8); (b) people demand manna miracle (John 6:31; 
change stones into bread, Matt 4:3); (c) public demon- 
stration of Jesus’ powers (John 7:4; cast yourself from 
the Temple tower, Matt 4:5). 5. The narrator’s comment 
reminds the reader that such a request shows disbelief. 
6-7. my time has not arrived: The hatred that will lead to 
attempts on Jesus’ life (e.g., 8:59) already exists. When 
the “hour” of Jesus’ crucifixion/exaltation does come, it 
will represent the conclusion of the cosmic trial that has 
been initiated by his testimony and will prove the world 
guilty of sin (this work is brought to its conclusion by 
the Paraclete, 16:8-10). 

106 (ii) Jesus goes secretly to the feast (7:10-13). 
Jesus’ “secret” departure for Jerusalem sets the stage for 
the murmuring (cf. 6:41,61) in Jerusalem. Divisions of 
opinion (also 7:40-41; 10:20-21) often introduce 
charges against Jesus that had emerged during debates 
between Johannine Christians and their opponents. 
Verse 13 reflects that situation in referring to the “fear of 
the Jews” that prevents people from speaking openly 
about Jesus. The passage introduces three groups, none 
of them believers, who will appear as protagonists in 
Jesus’ ministry at Jerusalem: (a) “disciples,” persons with 
an inadequate belief in Jesus based on his earlier “signs”; 
(b) the crowd, usually of divided opinion about Jesus; 
(c) “the Jews,” sometimes represented by the Pharisees 
whom the evangelist thinks of as their leaders, who are 
already declared enemies of Jesus. 

107 The critical accusation that Jesus may be a 
deceiver, one who leads the people astray (v 12) is 
repeated in 7:47 (cf. its use as a legal charge in Luke 
23:2). Later Jewish (b. Sanh. 43a) and Christian (Justin, 
Dial. 69:7; 108:2) sources report that the Jews condemned 
Jesus as a “sorcerer” and one who “leads the people 
astray.” Jesus is thus condemned as a “false prophet” 
under the law in Deut 18:18-22 (also Deut 13:1-16; 
m. Sanh. 11:5). Apocalyptic writings described the com- 
ing of false prophets who would lead the people astray 
and work signs (Mark 13:22; Matt 24:11; 1QpHab 2:2; 
5:9-12 on the “man of lies”). John 7 answers such 
accusations. (The evangelist has already given an answer 
in 6:14-15 by showing that Jesus does not try to gather 
large crowds and lead them astray through his signs.) 

108 (iii) Jesus teaches in the Temple (7:14-24). The 
basic elements of Jesus’ self-defense have already been 
stated: he does not speak on his own but for God (vv 
17-18; 5:19,30); he does not do his own will (7:17; 
5:30); he does not seek his own glory (7:18; 5:41,44). 
The contrast between Jesus’ “learning” (grammata) and 
what his opponents understand to be the “teachings” 
(grammata) of Moses is also part of the earlier debate 
(7:15; cf. 5:47). Jesus challenges his opponents with a 
desire to kill him, which is contrary to the law of Moses 
they claim to uphold (v 19; 5:18). 20. who seeks to kill you?: 
The crowd takes Jesus’ words as an indication that he 
“has a demon.” The Synoptic tradition has that charge 
shortly after Jesus has healed on the sabbath and in 
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conjunction with disbelief by Jesus’ relatives, which is 
possibly its context in the pre-Johannine tradition as 
well (Mark 3:20-22). 22-23. if a man is circumcised on the 
sabbath: Jesus responds with a more conventional style of 
Jewish argument than in John 5. He argues from the 
“lesser case,” permitted by his opponents, the circum- 
cision of a child on the sabbath, to the “greater case,” 
making a person whole. Thus, he demonstrates his 
“learning” and the injustice of the judgment passed 
against him (v 24). 

109 (iv) Division: Is this the Messiah? (7:25-31). 
25-27. when the Messiah comes no one will know where he is 
from: Justin refers to such a belief: the Messiah is hidden 
among humans until he is “revealed” by the anointing of 
Elijah (Dial. 8:4; 110:1). 28-29. The reader already 
knows what the answer to this objection will be. Jesus 
is not “from” the “place/parents” which the crowd 
associates with him but comes from heaven (6:41-42). 
Only those who “know” the Father who sent Jesus can 
recognize Jesus’ origins (cf. 6:43-45). 30-31. The scene 
concludes with another division: those who would make 
an attempt on Jesus’ life and those who “believe” on the 
basis of his “signs.” 

110 (v) Soldiers sent to arrest Jesus (7:32-36). The 
division in the crowd brings Jesus’ popularity to the at- 
tention of the Pharisees (cf. 4:1,3), who are consistently 
linked to efforts to suppress faith in Jesus (7:47-48; 
9:13-16,24-29,40; 11:46; 12:19,42). 33-34. you will seek 
me and not find me: The “hour” is approaching (cf. 
11:9-10). A similar announcement at the end of the 
public ministry serves as a judgment saying against 
those who have not believed (12:35-36). This threat is 
spelled out in 8:21,23: they will die in their sins. 35-36. 
The reader can discern the hidden meaning in the 
crowd’s words. When Jesus returns to the Father, he will 
draw others, “the Greeks,” to him (cf. 12:20-22). 

111 (vi) Jesus is the living water (7:37-39). The 
water symbolism in the Gospel reaches its climax. On 
the seventh day of Tabernacles, the priests took water 
from the spring of Siloam and circled the altar seven 
times. The crowd carried branches of myrtle and willow 
twigs tied with palm in the right hand and a citron or 
lemon in the left as signs of harvest. After the circum- 
ambulation the priest went up the ramp to the altar and 
poured the water through a silver funnel onto the 
ground. Such a ritual would provide an appropriate set- 
ting for Jesus’ words. 37b-38. The saying of Jesus con- 
tains three interrelated problems: (a) Does “the one who 
believes in me” belong with 37b or with what follows 
it in v 38? (b) What Scripture text does John have in 
mind? (c) Does the image imply that the waters flow 
from the believer or from Jesus? The parallelism between 
the invitation to come to Jesus if one thirsts (cf. 4:14; 
6:35) and the “out of him” in the following verse 
suggests that the source of the water in both cases is 
Jesus. This theme can be seen as repeating the parallelism 
between Jesus and divine wisdom (Prov 9:5; Sir 
24:19-21; 51:23-24). “The one who believes in me” is 
awkward whether taken with v 37b or v 38. It is prob- 
ably an addition by the evangelist to remind the reader 
that only the believer can receive such salvation from 
Jesus. 

112 Identification of Johannine citations from 
Scripture is notoriously difficult when they do not cor- 
respond to any specific passage. Some suggestive parallels 
are provided by references to the manna and water in the 
desert (a combination mentioned in the connection with 
the manna in John 6:35; e.g., Ps 105:40-41; Ps 78:15-16, 
24), One may also point to prophetic texts about rivers 
of water coming from the Temple mount in the last days 
(e.g., Ezek 47:1-11; Zech 14:8). Targumic materials have 
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also shown that allusions to the eschatological water 
flowing from the Temple rock and the water from the 
rock in Exodus could be combined (e.g., Tos. Sukk. iii 
3:18). 39. about the Spirit: The evangelist then adds his 
own comment, explaining that the saying referred to the 
Spirit, which the risen Christ bestows upon believers 
(e.g., John 20:22). 

113 (vii) Division: Is this the prophet? (7:40-44). 
The relentless series of questions about Jesus’ identity 
continues. This section is the antitype of the short 
episodes in which Jesus gathered disciples around a 
series of christological titles at the beginning of the 
Gospel. Here the messianic questions are constantly 
repeated. They will reach their climax in the “I Am” say~- 
ings of the next chapter. Yet the outcome is increasing 
disbelief and hostility. 40-41a. These verses propose two 
titles, “the prophet” and “the Messiah.” 41b-42. from 
Bethlehem: Once again, Jesus’ origins seem to disqualify 
him from being the anointed Davidic Messiah (Mic 5:1 
links the Messiah with Bethlehem; cf. Matt 2:4-6). 
Nathanael had come to believe in Jesus after initial skep- 
ticism over his Nazareth origins (1:45-46). This question 
was clearly part of anti-Christian polemic directed at the 
Johannine community. 43-44. Again, division among 
the people contains the seeds of hostility. 

114 (viii) Authorities reject Jesus (7:45-52). 45-46. 
the guards: In their excuse for not having arrested Jesus, 
the guards refer to the unusual character of Jesus’ speech 
(cf. Mark 1:22; 6:2; 7:37; 11:18). The Johannine reader 
knows that they speak the truth, not knowing that Jesus’ 
words are from a source unlike any other (cf. 8:40). 
47-49. have you been led astray?: The Pharisees repeat the 
accusation that Jesus is someone who leads the people 
astray. The hostility between the Jewish leaders and “the 
crowd,” pronounced ignorant of the law, is dramatically 
enacted in the blind man’s testimony to Jesus in John 9 
and probably reflects the experiences of Johannine 
Christians when they were persecuted. 50. Nicodemus: He 
suddenly reappears on the scene. The evangelist reminds 
us of the encounter between Jesus and Nicodemus in 
3:1-12. He highlights the “illegality” of the proceedings 
against Jesus, condemning a person without a hearing 
(cf. Exod. Rabb. 21:3). from Galilee too?: The response of 
the others is to brand Nicodemus with a disdainful 
epithet, “Galilean,” suggesting that he is no better than 
the rabble who follow Jesus, and to repeat the objection 
that the Scriptures rule out any possibility of “the 
prophet” coming from Galilee. 

115 [AGRAPHON: WOMAN TAKEN IN ADULTERY 
(7:53-8:11)]. This story did not find its way into mss. 
of the Gospel until the 3d cent. Though it fills a “gap” by 
providing a narrative before the discourse of 8:12-59, it 
has none of the characteristic features of Johannine style 
or theology. The copyist who inserted the story here 
may have thought that it illustrated 8:15, “I pass judg- 
ment on no one,” and 8:46, “Can anyone convict me of 
sin” The story is a “biographical apophthegm,” in which 
Jesus’ opponents set a “trap” that he must escape through 
a wise saying or action (¢.g., Mark 12:13-17, on the 
tribute coin). The setting presupposes the “daily teaching 
in the Temple” connected with Jesus’ Jerusalem ministry 
in Luke 20:1; 21:1,37; 22:53. Some NT mss. have this 
story after Luke 21:38. Its interest in Jesus forgiving a 
sinful woman reflects a theme that appears in Luke’s 
special tradition (eg., Luke 7:36-50; 8:2-3). 8:1. Mt. of 
Olives: Jesus’ going to the Mt. of Olives reflects Luke 
‘21:37. Thus, many exegetes think that this story is a piece 
of the special Lucan material that was circulating in the 
tradition. 5. in the law: Deut 22:23-24 prescribes stoning 
for a married woman who commits adultery. If John 
18:31 is correct in insisting that the Romans had deprived 
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the Jews of the right to carry out the death penalty in 
cases where their law required it, then the “trap” may 
have been similar to that implied in the tribute money 
story (Mark 12:13-17). Jesus must, so his opponents 
think, reject either the law of Moses or the authority of 
Rome. 6. wrote with his finger: There is no clear indication 
of why Jesus wrote on the ground. Patristic authors sug- 
gested Jer 17:13, “those who turn away from you shall 
be written in the earth, for they have forsaken the Lord,” 
as the text that governed Jesus’ action. If so, it is an in- 
direct reminder of the “guilt” of those who are condem- 
ning the woman. 7. first fo throw: The warning in Jesus’ 
words may have carried a reference to the law. Deut 
17:7 acknowledges that those who are witnesses against 
an accused person have special responsibility for that 
person’s death. 11. neither do I: After the accusers have 
left, Jesus makes it clear that he is not ranked among 
them. The woman is free to go but not to sin again. 
116 (ix) The Father testifies to Jesus (8:12-20). The 
image of light may have been associated with the 
lighting of four huge golden lamps in the courtyard of 
the women on the first night of Tabernacles (m. Sukk. 
5:2-4). The reader knows that Jesus is the light of the 
world (1:9), whose coming has divided humanity into 
those who “come to the light” and those whose “evil 
deeds” lead them to prefer darkness (3:19-21). But the 
purpose of his coming was to bring life (3:16). The 
discourse does not focus on the symbolism but on Jesus’ 
testimony to himself and the authority of his “true judg- 
ment” (cf. 5:30-31). Jesus’ defense is framed with sayings 
which ground the truth of his testimony in his origin, 
“from the Father,” which goes unacknowledged by his 
protagonists (vv 14,19). Between these familiar affirma- 
tions, the theme of the “trial” of the world which claims 
to judge Jesus is invoked. 16. my judgment is true: Jesus 
was sent for salvation, not judgment (or “condemna- 
tion”; cf. 3:17; 12:47). At the same time, the Father has 
entrusted judgment to the Son (5:22; 9:39). Unlike false 
human judgments (7:27), that judgment is true (5:30). 
18. I testify and the Father who sent me testifies: Jesus pro- 
vides witnesses (Deut 17:6; 18:15 require two witnesses) 
by appealing to himself and the Father (cf. 5:37-38). 19. 
where is your Father?: Such testimony cannot be received 
by those who do not “hear the Father” in Jesus’ words, 
so Jesus’ antagonists ask for his Father with the same 
bitter irony that Pilate will ask about truth (18:38). 20. 
This episode concludes with another reference to the 
impossibility of acting against Jesus. 

117 (x) Jesus is returning to the Father (8:21-30). 
21. you will die in your sin: Unbelief is the sin for John (cf. 
16:9), 22a. will he put himself to death?: As in the previous 
“riddle” of Jesus’ departure (7:34-36), the crowd’s words 
contain a truth which they cannot understand. Jesus will 
not commit suicide, which deprived a person of any 
share in the age to come (¢.g., Josephus, J.W. 3.8.5 
§ 361-82). But Jesus will freely give up his life (cf. 
10:11,17-18). 23. you are from below, I am from above: The 
sharp contrast between Jesus’ heavenly origins and the 
earthly origins of his enemies, which makes it impos- 
sible for them to go where he is going, comes close to 
the dualism of heavenly and earthly origins in gnostic 
mythologies. Gnostic writers might also use this dual- 
ism to explain what separates them from their ecclesi- 
astical adversaries, as is the case in Apocalypse of Peter. 
Peter sees the essence of the docetic Christ depart from 
the cross, filled with light and surrounded by angels 
(82.5-16). These truths can only be given to persons 
who themselves are of “immortal substance” (83.6-26). 
What is lacking in the Fourth Gospel is any trace of “like 
substances” between Jesus, the light from above, and 
those who are saved. Such a suggestion would be 
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contrary to the Gospel’s focus on Jesus as the unique 
revelation of God. The sharp separation of spheres in 
this passage points forward to the confession that Jesus 
is the divine “I Am.” 24. you will die in your sins: The first 
occurrence of Jesus’ “I Am” is introduced by a judgment 
pronouncement. Use of the divine “I Am” in a covenant 
lawsuit with the world links the Johannine “I Am” say- 
ings and the prophetic traditions of Dt-Isa. Isa 43:10-11 
LXX is particularly appropriate, “that you may know 
and believe me and understand that I am He (ego 
eimi)...I am the Lord, and besides me there is no 
savior.” (> Johannine Theology, 83:41-49.) 

118 25. who are you?: The crowd’s response is 
expected from those who are unable to hear Jesus’ 
words. What follows in vv 25b-27 is awkward. tn 
archén ho ti kai lalo hymin (v 25b) is a difficult expression 
in Greek. Ten archén, acc. of arché, “beginning,” is some- 
times translated as though it were the Johannine expres- 
sion ap’ or ex archés, “from the beginning” (¢.g., 8:44, 
15:27; 16:4) and the pres. tense of the vb. /alo is ignored. 
So the RSV: “(I[am) what I have told you from the begin- 
ning.” The Gk Fathers understood tén archén as an adv., 
as though it were equivalent to holds, “at all.” This usage 
is more common in negative clauses, though a negative 
may be implied by the interrogative context here. In that 
case the expression might be one of exasperation, “What 
is it that Iam saying to you at all?” or “Why am I talking 
to you at all?” Difficulty with this phrase is evident from 
an early period. P®* has eipon hymin, “I was saying,” 
before tén archén to create the sense, “I told you at the 
beginning, what I am saying to you now” (see E. L. 
Miller, TZ 36 [1980] 257-65). 26-27. These verses 
break into the context with remarks about Jesus’ genera- 
tion. His word comes from the Father in judgment 
against those who have not recognized that God is 
addressing them (see 5:30). I have many things to say (and 
to judge) concerning you: This will be echoed in the farewell 
discourses (e.g., 14:30; 16:12). In both contexts, we find 
reference to the impending judgment of the unbelieving 
world, which results from Jesus’ crucifixion. John 14:31 
also points toward the crucifixion as the final demon- 
stration of his unity with the Father, which has guided 
his actions. These verses may represent a double expan- 
sion: (a) an explication of Jesus’ speaking in the language 
of the farewell discourses, which points forward to the 
further judgment to be spoken against “the world”; (b) a 
remark by the final editor to clarify the reference of 
Jesus’ remarks. 

119 28a. then you will know that I Am: Jesus’ identity 
is finally stated in a second Son-of-Man passion saying. 
28b-29. The crucifixion is the manifestation of Jesus’ 
unity with God (see 10:18; 14:31). But it is not a 
moment of victory for Satan (and those opposed to 
Jesus); nor is it a sign that God has abandoned him (cf. 
14:30; 16:32-33). Inserted into the context of a bitter 
dispute, the Son-of-Man saying in v 28a has overtones 
of judgment, which differ from the promise of salvation 
attached to the saying in 3:14 and 12:32,34. 30. many 
believed: The “salvific” overtones of the parallel sayings 
may be the reason that the section comes to the surpris- 
ing conclusion that “many believed.” 

120 (xi) The seed of Abraham hear the truth (8:31-47). 
31. The reference to “Jews who believed” seems to stem 
from a layer of the tradition in which “the Jews” was 
simply used to designate inhabitants of Judea (e.g., 1:19; 
3:1; 6:52). Speaking of this group as “disciples” and the 
injunction to “remain in my word” (cf. 6:56b; 14:21, 
23-24; 15:4-10) suggest that the narrator is thinking of 
Jewish Christians in his own time faced with a choice of 
remaining Jesus’ disciples or abandoning their loyalty as 
“disciples of Moses” (cf. 9:27-28). As the dialogue 
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progresses these “Christian Jews” are merged with “the 
Jews” who are actively seeking Jesus’ life(v37; cl. 7-19), 
32. the truth will make you free: Jesus posits the challenge 
to his opponents in an unusual assertion connecting 
truth and freedom. Some exegetes have turned to the 
Pauline controversies over the law to provide the back- 
ground for the polemic in this section of the Gospel 
(e.g., Gal 4:21-31; 2 Cor 11:20-22; Rom 9:6-13; see T. 
Dozeman, CBQ 42 [1980] 342-58). Dispute over who 
constitutes the true “seed of Abraham” is evident in Gal 
3:16,19,29; Rom 4:13,16. John uses “truth” elsewhere to 
contrast the salvation that has come through Jesus with 
that from Moses (1:14,17). Predicated of Jesus, it indi- 
cates that he is the only way to salvation (14:6; 17:17). 
121 33. no one has ever enslaved us: Clearly, the 
crowd’s claims of “freedom” cannot be grounded in the 
political situation. Perhaps the evangelist has that irony 
in mind, since Pilate will force the “Jews” to claim that 
they have “no king but Caesar” (19:15). 34. Rejection of 
Jesus will ensure that the antagonists remain slaves to sin 
(8:21,24). 35. slave does not remain . . . son remains forever: A 
contrast between the “son” and the “slave” appears in 
other early Christian examples of the superiority of 
Christ to the law/Moses (Gal 4:1-2; Heb 3:5-6). 
Reference to the son remaining while the slave leaves the 
household might have been a polemic against presuming 
salvation based on one’s status as “descendant of 
Abraham” (cf. Matt 3:9; 8:11). 36. if the Son makes you 
free: This is a return to the Johannine theme that only the 
Son can make one free. 37-38. The audience is now 
identified with those who are seeking Jesus’ death (cf. 
7:19,20,25) because they do not keep the command- 
ments of God or recognize that Jesus speaks on God’s 
behalf. 

122 39. you would do the works of Abraham: Killing 
the one who speaks for God cannot be a work of Abra- 
ham. Those who do such things must have a different 
“Father” than the one who has sent Jesus to testify to the 
truth (cf. 5:33; 8:26,28b; 18:37). 41. we were not born of 
immorality: Israel was described as “God’s (firstborn) son” 
(e.g., Exod 4:22; Deut 14:1; Jer 3:4,19; 31:9; Isa 63:16; 
64:7). Porneia, “sexual immorality,” is commonly 
associated with the Gentiles (e.g., 1 Thess 4:3,5). This 
response may be drawn from slogans of Hellenistic 
Jewish propaganda. The Jews are proud of the separa- 
tion from the sins of idolatry and sexual immorality that 
characterize the pagans. They will not accept the sugges- 
tion that they have some other “Father.” 42-43. These 
verses reiterate the view that all those who are “from 
God” accept the one sent from God. Therefore, the 
hostile audience cannot be God’s children. 44. you are 
from the devil as father: The only “father” that those who 
seek to kill Jesus can claim is the one who is Cain’s 
father, the devil. Targumic tradition understood Cain to 
have been faced with the choice of mastering the “evil 
inclination” within and thereby being righteous or com- 
miting sin (see Tg. Neof. Gen 4:7, G. Reim, NTS 39 
[1984] 619-24). 1 John 3:8-12 shows us how this tradi- 
tion was applied within the Johannine community. The 
dualism of being “from God” or “from the devil” like 
Cain is made evident in a person’s deeds. In 1 John the 
“deeds” in question refer to loving/not loving fellow 
Christians. Here, the decisive factor is loving/not loving 
Jesus (v 42). The DSS contrast the “sons of light” who 
“walk in God’s truth” with the sons of Belial (e.g., 1QS 
1:18,23~-24; 2:19; 3:20-21; 1QM 13:11-12). Opponents 
of the sect are also described as led astray by the Man of 
Lies or Interpreters of Error (1QpHab 2:2; 5:11; CD 
20:15; 1QH 2:13-14; 4:10). Truth lies with God; sin and 
deceit with humanity (1QH 1:26-27). It is important for 
Christians to recognize that this dualism can be used 
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within Judaism itself to separate those who walk accord- 
ing to God’s law from those who are sinners. 1 John 
adapts it from general ethical exhortation among Chris- 
tians to meet the situation in which Christians were 
divided among themselves. The farewell discourse in 
John 14 returns to this theme from the point of view of 
the disciples who “love Jesus” and through him are 
brought into a new relationship with the Father (see 
F. F. Segovia, CBQ 43 [1981] 258-72). These state- 
ments do not imply divine condemnation of the Jews as 
a people. 
123 45-47. This section repeats the claim that 
those who are “of God” accept Jesus (3:6,31; 8:23,43). 
Verse 46 also points to the opponents’ side of the great 
“trial.” Jesus cannot be charged with any sin. Blindness 
to Jesus convicts his opponents of sin (9:41; 15:22,24; 
GeO) ie ia}. 
124 (xii) Before Abraham was, I Am (8:48-59). 
48-51. These verses take up a variant of the tradition 
that Jesus was accused of being “possessed” (cf. Mark 
3:22-23), with the negative epithet that Jesus is a 
“Samaritan.” His opponents have “insulted Jesus’ 
origins” and linked him with the devil. I honor my Father: 
Jesus replies by appealing to God as the one who will 
vindicate him (cf. 5:23,41-42). Jesus’ proclamation that 
the believer will never die (cf. 5:24-25) serves to pro- 
voke the misunderstanding that will finally reveal Jesus’ 
superiority to Abraham. 
125 52-53. In a passage reminiscent of the 
exchange with the Samaritan woman (4:11-12), the Jews 
accuse Jesus of claiming to be greater than Abraham and 
the prophets. 54. if I glorify myself: Before making the 
claim that constitutes blasphemy to his Jewish oppo- 
nents (5:18), Jesus repeats once again the defense that he 
is the one who knows and honors God while those who 
claim to be “defending God” are in fact “liars.” 56. rejoiced: 
Jewish tradition interpreted the “laugh” of Gen 17:17 to 
be rejoicing over the promise of his “son” Isaac (Jub. 
15:17; Philo, De mut. nom. 154; 175), or as joy over the 
birth of Isaac, whose name was interpreted to mean 
“laughter,” (e.g., Philo, De mut. nom. 131; also Jub. 14:21; 
15:17; 16:19-20). The “rejoicing” of Abraham may also 
have links with the eschatological rejoicing of the patri- 
archs linked to the coming of the Messiah and the final 
defeat of Satan, as in T. Levi 18, which uses a number of 
themes familiar in the Fourth Gospel to describe the 
messianic priest: he will “shine like the sun and take 
away all darkness” (v 4; John 1:9); “knowledge of the 
Lord will be poured out on the earth like the water of 
the seas” (v 5; John 1:18; 8:55); “heavens will be opened 
and from the temple of glory sanctification will come 
upon him, with a fatherly voice, as from Abraham to 
Isaac” (v 6; John 1:32,51); “the glory of the Most High 
shall burst forth upon him” (v 6; John 8:54); “he shall 
give the majesty of the Lord to those who are his sons 
in truth forever” (v 7; John 8:32,36; 17:22); “there shall 
be no successor for him” (v 8; John 12:34); “he will grant 
to the saints to eat of the tree of life. The spirit of holiness 
shall be upon them” (vv 10-11; John 8:51; 7:39); Beliar 
shall be bound by him (v 11; John 12:31); “the Lord will 
rejoice in his children; ... then Abraham, Isaac, and 
Jacob will rejoice” (vv 12-13). Thus, Abraham’s “joy” is 
linked to seeing the day of salvation. 
126 56-58. before Abraham was I Am: Another mis- 
understanding by the “Jews” elicits the final christological 
affirmation in this section. Jesus is indeed greater than 
_ Abraham: he bears the divine name, “I Am’ (~ Johannine 
Theology, 83:41-49). 59. picked up stones: The crowd 
understands the claim Jesus has made as they prepare to 
execute the punishment for blasphemy, stoning (cf. 
m. Sanh. 7:5a). 
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127 (d) Jesus REsTORES SIGHT TO THE BLIND (9:1- 
41). The task of witnessing to Jesus is taken on by the 
blind man. Jesus must be “from God”; not the sinner that 
the Jewish teachers claim Jesus is. After the man’s expul- 
sion from the synagogue, Jesus reveals that he is the “Son 
of Man,” and the blind man comes to worship Jesus. 
Healing, hostility from the authorities, and a second 
encounter with Jesus repeat the pattern of 5:1-18, but 
this man comes to true faith in Jesus (see M. Gourges, 
NRT 104 [1982] 381-95). One can hardly avoid the 
conclusion that this story is an example for the Johan- 
nine Christian of how one ought to react when con- 
fronted with hostile authorities. 

128 (i) Healing a man born blind (9:1-12). Similar 
miracles occur in the Synoptics (e.g., Mark 10:46-52 
par.; Mark 8:22-26). Verses 1,2,3a,6,7 probably repre- 
sent the story derived from the evangelist’s source; vv 
3b-5 are the evangelist’s addition. They make the sym- 
bolism of Jesus as light clear and point to the approach 
of the hour when that light will depart. They may have 
replaced a different answer to the question of the 
miracle’s purpose. The narrator has also supplied the 
reader with an interpretation of the name of the pool in 
v 7.11. the man called Jesus: Unlike the paralytic, the blind 
man is able to tell those who ask him that Jesus is the one 
responsible for healing him, though he cannot say 
“where” Jesus is. 

129 (ii) Pharisees question the man: Jesus is a prophet 
(9:13-17). To create grounds for the interrogation, the 
miracle is secondarily linked to the sabbath. 16. the 
Pharisees asked again: The first attempt by the Jewish 
authorities to quell belief in Jesus by insisting that one 
who breaks the sabbath (by making clay) cannot be 
“from God” creates a division of opinion. How could a 
sinner do such signs (cf. 5:36, Jesus’ “works” testify to 
him; also 10:25,32,33; cf. the affirmative statement 
about Jesus’ signs in 3:2). 17. he is a prophet: The man 
answers the Pharisees’ question with the conclusion that 
Jesus is a prophet. “Prophet” probably does not refer to 
the messianic prophet of John 4 or 7:52 but to Jesus as 
someone whose power comes from God. 

130 (iii) Jews question the parents: Fear of being expelled 
from the synagogue (9:18-23). Questioning the man’s 
parents establishes the identity of the blind man with the 
man born blind (contrast the division in vv 8-9). The 
parents’ refusal to become further involved enables the 
evangelist to connect this story with the crisis that had 
been faced by members of the Johannine community (vv 
22-23). 

131 (iv) Second interrogation and expulsion from the 
synagogue (9:24-34). The scene which culminates in the 
Pharisees calling the man one “born in sin” (cf. Jesus’ 
denial of this interpretation in vv 2-3) and expelling him 
from the synagogue shows the full power of the evan- 
gelist’s irony. 24. give glory to God: A formula used when 
people are to confess their guilt (e.g., Josh 7:19; 1 Sam 
6:5; 2 Chr 30:8; Jer 13:16; m. Sanh. 6:2). The Johannine 
reader knows that no one can give “glory” to God by 
calling Jesus a sinner. One must believe that Jesus is the 
one to whom God gives glory (e.g., 5:41,44; 7:18; 8:54). 
26-28. I have already told you: The request for a repetition 
of how the man was healed leads to a sharp exchange 
that sets the man among the “disciples of Jesus” and the 
Jews as “disciples of Moses.” 29-33. The arguments 
against Jesus probably reflect the disputes between 
Johannine Christians and Jewish opponents. if this person 
were not from God: The “Jews” claim that Moses has 
spoken with God, but Jesus’ origins are unknown. The 
reader knows that Jesus is the one who speaks what he 
hears from his Father (8:26) and is the only one who has 
seen God (1:18). from God: Unlike his interrogators, the 
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man understands the “sign” given by healing one born 
blind and so reaches the conclusion that Jesus is “from 
God.” 

132 (v) Jesus is Son of Man (9:35-38). The man’s 
faith in Jesus is not complete until the second encounter 
reveals that Jesus is “Son of Man.” Jesus’ coming to find 
the man may also be an enactment of Jesus’ saying in 
6:37, “Everyone the Father gives me will come to me, 
and the one who comes to me, I will not cast out.” The 
use of “Son of Man” here must carry the overtones of the 
expression for the Johannine Christian since it results in 
the man’s worshiping Jesus. John 12:32,34 promises that 
the exalted Son of Man will draw all to himself. 

133 (vi) Blindness of the Pharisees (9:39-41). The 
trial motif returns as Jesus’ coming has divided those 
who truly see from those like the Pharisees who claim 
to see but are blind. 41. your sin remains: This reminds the 
reader that the “sin” is disbelief (e.g., 8:24) and recalls the 
condemnation of 3:36b, “the one who does not believe 
in the Son will not see life, but the wrath of God remains 
on him.” 

134 (ce) Jesus, THE GOOD SHEPHERD (10:1-42). A 
new clash between Jesus and the Jews occurs at the feast 
of Dedication three months after Tabernacles (— Insti- 
tutions, 76:151-54). Division among the people (vv 
19-21), points to the healing of the blind man. The 
shepherd imagery reappears in vv 26-29, so that taking 
vv 1-21 as a continuation of the events connected with 
Tabernacles will not account for the literary complexity 
of the chapter. None of the proposals to rearrange 
blocks of text has gained widespread agreement. 

135 (i) Parable of the sheepfold (10:1-6). 6. they did 
not understand: The evangelist tells the reader that Jesus 
has told a paroimia, “proverb,” or more generally a magal 
in Hebrew, which can mean “proverb,” “riddle,” or, 
using the familiar synoptic term, a “parable.” This 
comment may be based on a tradition like Mark 4:10-12. 
Parabolic discourse keeps those “outside” from under- 
standing and repenting, while the disciple knows what 
Jesus is speaking about. Shepherd imagery appears in the 
Synoptics: (a) the crowds are compared with sheep who 
have no shepherd (Mark 6:35); (b) the parable of the lost 
sheep is directed against Pharisaic criticism of Jesus’ 
ministry to sinners in Luke 15:3-7; (c) the believers are 
compared with sheep who must watch out for wolves 
(Matt 7:15, against false prophets within the commu- 
nity; 10:16); (d) the righteous are “sheep” who are saved 
in the judgment (Matt 25:32-34). In addition there is a 
tich tradition from the OT. The Lord is the shepherd of 
the people (Gen 49:24; Ps 23). Ezek 34 castigates the 
leaders of the people as bad shepherds who fatten them- 
selves at the cost of the sheep. The sheep are left wander- 
ing and scattered as prey for the wolves (34:1-10). The 
Lord promises to go and gather his sheep, who are scat- 
tered throughout the lands, and bring them back to good 
pasture (34:11-16). This chapter of Ezek may have been 
particularly attractive to John because it concludes with 
the affirmation that the people will know God in this 
activity: “And they will know that I Am (¢go eim?) the 
Lord their God, and they, house of Israel, are my people, 
says the Lord. You are my sheep and the sheep of my 
pasture and I Am the Lord your God,” (Ezek 34:30-31 
LXX). (See P.-R. Tragan, La parabole du “Pasteur” et ses 
explications [SAns 67; Rome, 1980].) 

136 Some exegetes find two separate parables in vv 
1-5: (a) vv 1-3a contrast approaches to the sheep. 
Anyone who does not come through the gate is malevo- 
lent; (b) vv 3b-5 focus on the relationship between the 
sheep and shepherd. They will only respond to the voice 
of their own shepherd. For the reader who has just heard 
the blindness of the Pharisees condemned, it would be 


(61:132-140] 


evident that one was being warned not to respond to 
their teaching. 

137 (ii) Jesus, the gate and the good shepherd (10:7-18). 
The interpretation picks up both metaphors. Jesus is the 
gate through which persons have access to the sheep (vv 
7-10); and the “good” (=ideal, model) shepherd (vv 
11-19). Each of these images is repeated twice. 8-10. 
The choice of “door” as a messianic symbol may have 
been taken from Ps 119:20. Other verses of Ps 119 were 
used as messianic prophecies in early Christianity (cf. 
John 12:13; Mark 1:10; Matt 23:39). John insists that 
Jesus is the only source of salvation. Those who came 
before him, probably a reference to the Jewish teachers 
and the tradition to which they appealed, are rejected as 
thieves (v 8). The contrast with the thieves who will not 
bring salvation recalls Ezek 34. John has recast the say- 
ing in his own language: Jesus has come that they might 
have life (cf. 14:6, Jesus is “the way, truth, and life”). 
138 11-13. the good shepherd: Gk kalos, “good,” 
means “good” in the sense of “noble” or “ideal,” not 
simply “good at” something. Unlike bad shepherds who 
let the sheep be eaten by wolves, Jesus dies for the sheep. 
Mark 14:27 has Jesus refer to Zech 13:7 about the slay- 
ing of the shepherd and the scattering of the sheep. Thus, 
the image of Jesus as shepherd who dies for the sheep 
belongs to the early Christian passion tradition. 14. I 
know my own: The second saying is more typically Johan- 
nine, since it speaks of the relationship between the 
shepherd and the sheep as analogous to the close rela- 
tionship between Jesus and his Father. This relationship 
is the basis for the sacrifice that Jesus makes on behalf of 
the sheep. John 15:12-17 uses the imagery of friendship 
to describe Jesus’ death in the context of such a relation- 
ship. 16. other sheep not of this fold: This saying breaks into 
the reflection on the relationships involved in the 
shepherd/sheep image to refer to “other sheep” who will 
also hear Jesus’ voice. Elsewhere in the Gospel these 
breaks refer to the future generations of believers (e.g., 
17:20; 20:29). It is also possible to relate this saying to 
the future coming of the Gentiles, “the Greeks,” which 
is referred to twice (7:35; 12:20-22). By the time the 
Gospel was completed, the Johannine community is also 
conscious of the existence of other Christian commu- 
nities, esp. those which trace their tradition back to Peter 
(21:15-19), who is given the title of “shepherd.” This 
reference might also be a reference to those Christians 
who are not part of the Johannine fold. 

139 17. the Father loves me because I lay down my life: 
Primitive Christianity emphasized the fact that Jesus 
offered his life in willing obedience to God (thus revers- 
ing the disobedience of Adam; cf. Phil 2:8; Rom 5:19; 
Heb 5:8). The Johannine transposing of the theme em- 
phasizes the love that exists between the Father and Son 
(cf. 3:35) and the sovereign freedom of Christ’s death. 
That freedom is evident in the fact that unlike humans 
condemned to mortality unless they receive life from 
Christ, Christ can “take up his life again.” The stress on 
the fact that Christ offers his life for the sheep should 
make it clear that the Fourth Gospel does not interpret 
Christ taking up his life again as a gnosticizing docetism 
in which the “spiritual essence” of the Lord never suffers 
death. John also guards against the misperception that 
Jesus’ death is the victory of his enemies. It is likely 
that Johannine Christians found their opponents argu- 
ing that Jesus could never have had the unity with the 
Father he claimed or been the source of life for humans 
(e.g., 5:21) ifhe himself was executed among the lowest 
criminals. 

140 (i11) Division: Is Jesus possessed? (10:19-21). 
Though these verses refer to the healing of the blind 
man, the evangelist uses them as a “scene of division” to 
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highlight the importance of what Jesus has just said. 20. 
has a demon: The accusation that Jesus is “possessed” has 
appeared in 7:20, where the crowd rejects Jesus’ claim 
that people are seeking to kill him only to admit it in 
7:25; and in 8:48,52 in connection with Jesus’ claim to 
be “greater than Abraham.” 

141 (iv) Jesus’ sheep know his identity (10:22-30). 
22. The setting not only makes another Jewish feast the 
occasion for an attempt on Jesus’ life, but brings him 
back to the Temple precincts, which he had left after the 
attempt to stone him in 8:59. 23. Solomon’s portico: It ran 
along the outer wall on the E side of the Temple (see 
Acts 3:11; Josephus, J.W. 5.5.1 § 185). 24. frankly: The 
demand for a “public” answer (parrhésia) to the questions 
about whether Jesus is “Messiah” or not brings the 
reader back to the disputes of John 7-8. Jesus refused his 
brothers’ demand to do signs in Jerusalem that would 
show his messianic status publicly (parrhésia; 7:4). People 
would not speak publicly about Jesus “for fear of the 
Jews” (7:13). Jesus’ public appearance in Jerusalem leads 
to speculation that he is the Messiah (7:26). 25. I have told 
you and you do not believe: This does not point to a specific 
statement to the crowd; such a direct statement can only 
be heard by a believer. Jesus has told the Samaritan 
woman that he is “the Messiah” and the blind man that 
he is “Son of Man.” Both passages also emphasize the 
fact that Jesus, “the one speaking with you,” is the one 
about whom such claims are made. He has, of course, 
made a public statement about his identity in the Temple 
area on the previous feast, the divine “I Am” in 8:24,58. 
The evangelist makes sure we remember that fact by 
having this section end with a reaffirmation of the unity 
between the Father and Son (v 30). Jesus’ works are also 
taken as testimony to his identity (cf. 5:36, a fact cor- 
rectly understood by the blind man and repeated in the 
questions of the crowd in 10:21). 

142 26-29. The shepherd image returns as Jesus 
explains the failure of belief with another metaphor of 
“origins,” though one less hostile than 8:42-47. There 
the separation between two groups, “children of Abra- 
ham” and “of the Devil,” rested on the charge that the 
latter sought Jesus’ death. The crowd addressed here, 
though they will be offended by Jesus, are not part of 
that plot. In 6:44 no one can come to Jesus who has not 
been “called by the Father,” and 6:65 refers to that saying 
to explain why some who had been disciples left Jesus. 
These examples suggest that the Johannine community 
has used sayings about God’s calling persons to faith in 
order to make its experiences of rejection, of failed 
discipleship, and of active persecution intelligible. These 
experiences have also left their mark on this passage. 
Since God is the one who has “given” these sheep to 
Jesus no one (even religious leaders acting in God’s name 
like those of chap. 9) can take them from him. They can- 
not frustrate Jesus’ purpose, the gift of eternal life for 
those who believe (cf. 17:2,6). 30. I and the Father are one: 
In the farewell discourses the unity of Father and Son is 
shown to include the community of believers (cf. 17:11; 
> Johannine Theology, 83:50-54). 

143 (v) Attempt to stone Jesus for blasphemy (10:31- 
39). 31. to stone him: As the reader has grown to expect, 
Jesus’ claim of unity with the Father provokes a charge 
of blasphemy. 32-33. Jesus’ appeal to his “good works” 
is rejected on the grounds that he has blasphemed (cf. 
5:16-18). 34. is it not written: Jesus gives a scriptural argu- 
ment from a “lesser to a greater” case; if Scripture can 
-speak of humans as “gods” (Ps 82:6 LXX), how much 
more of the consecrated agent of the Father. The reader 
may have also been expected to recall the continuation 
of the quote, “and all of you are sons of the Most High.” 
37-38. Though Jesus has claimed scriptural warrant for 
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calling one who is God’s agent, “son of God,” he must 
still show that the audience should consider him God’s 
agent. That case is made on the grounds of Jesus’ works 
(cf. 5:36), but his works are nothing if they do not lead 
a person to the recognition that he and the Father share 
the relationship expressed by “indwelling” (cf. 14:10-11; 
W721). 

144 (vi) Jesus withdraws across the Jordan (10:40-42). 
Some think that an earlier edition of the Gospel ended 
Jesus’ public ministry at this point. It brings the events 
to a conclusion where they had begun in the territory 
where JBap had first been active. It also completes JBap’s 
mission, since people there do accept his testimony and 
believe in Jesus. 

145 (C) Jesus Gives Life and Receives Death 
(11:1-12:50). Jesus’ greatest “sign,” the gift of life, 
leads to the decisive act of unbelief, the formal decision 
that Jesus must “die for the people” (11:1-57). John 12 
builds around two traditional episodes from the passion 
narrative, the anointing of Jesus (12:1-8) and the entry 
into Jerusalem (12:12-16), the theme of plots against 
Lazarus and Jesus. 

146 (a) Rarsinc oF Lazarus (11:1-44). The heal- 
ing of the blind man had demonstrated that Jesus was the 
“light” of the world. John now takes another traditional 
miracle; Jesus is its “life” as well (see C. F. D. Moule, 
Theology 78 [1975] 114-25). The Lazarus episode can 
even be seen as an enactment of the promises in 5:24-29. 
This sign demonstrates that the Father has given power 
over life and death to the Son (5:26). 

147 (i) Jesus waits to go to Lazarus (11:1-16). The 
Synoptic stories in which Jesus restores to life a person 
who has died (Mark 5:22-23; Luke 7:11-16) concern 
one who has just died. But the Lazarus miracle is to be 
a sign that Jesus really is the power of life evident in 
resurrection. He calls to life a person buried in the tomb. 
This section creates the necessary time between the 
death of Lazarus and Jesus’ arrival so that there can be no 
mistake. Lazarus was not in a coma. He had been dead 
for a long enough time that rabbinic authorities would 
have said that the soul had left the vicinity of the body 
and decay would have definitely set in. 1. Lazarus of 
Bethany: The way in which the narrator identifies Lazarus 
suggests that he expects the reader to know “Martha and 
Mary.” Two sisters, Martha and Mary, appear in Luke 
10:38-42, where Jesus is a guest who teaches in their 
house. Bethany: > Biblical Geography, 73:95. 2. Mary: 
John 12:1-8 has Mary be the one (unnamed in Mark 
14:3-9) who anoints Jesus before the passion. 

148 Part of the identification of Lazarus from v 1 
may have belonged to the evangelist’s source, which 
would also have contained a message that Lazarus had 
died or was at the point of death (v 3). After that, the 
source may have jumped to Jesus’ arrival (vv 17-18) and 
the question about the location of the tomb and going 
there (vv 33-34,38-39). Annoyance with mourners ap- 
pears in Mark 5:38-39. The miracle concludes with 
Jesus’ cry and Lazarus’ emergence (vv 43-44). The 
source might also have had the crowd’s reaction. John 
has taken that reaction as the cause for the authorities to 
condemn Jesus. Some exegetes argue that, if there was 
any exchange between Jesus and one of the sisters, it 
would have been with the better-known Mary. How- 
ever, Luke’s tradition had an exchange between Jesus 
and Martha. Mary is the heroine of the anointing story. 
It seems more likely that the evangelist has made Martha 
the key figure in this story on the basis of a tradition 
which already had some exchange between her and Jesus. 
Some also see a connection between Lazarus in this story 
and the Lazarus of the parable, the rich man and Lazarus 
(Luke 16:19-31). However, interpreters of that parable 
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suspect that both the name “Lazarus” and the develop- 
ment of a resurrection theme at the end of the parable (vv 
30-31) result from Lucan redaction, which might even 
have been influenced by a story that was circulating in 
the tradition about Jesus raising a “Lazarus.” 

149 4. it is for the glory of God: The illness has a 
special purpose: it is to make the “glory of God” 
manifest so that the Son will be glorified (cf. 9:3). This 
theme recalls John 2:11 and points toward the real 
glorification on the cross (cf. 13:31-32; 17:1). 5. Jesus 
loved: This points to the community of Christian disciples 
as those whom Jesus (and the Father) love. John 
15:13-15 shows that “friends” had become a term for 
Christians in the Johannine community (also 3 John 15). 
The story may have also been told to console Johannine 
Christians who themselves faced death for being dis- 
ciples (16:1-4a). 7. let us go to Judea: This suggestion 
brings the objection that his life is in danger there. Jesus’ 
reply uses the image of his coming (and impending 
departure) as light of the world (cf. John 9:4-5). 13. Jesus 
had spoken about his death: The exchange turns on a mis- 
understanding of “sleep” as a metaphor for death (cf. 
Mark 5:39). Jesus is “glad” because the sign will provide 
an occasion for the disciples to believe (cf. v 40). The 
dialogue concludes with a partially correct perception 
by the disciples: when Jesus does return to Judea, he is 
going to his death. 16. Thomas: > NT Thought, 81:140. 
150 (it) Jesus: The resurrection and the life (11:17-27). 
17-20. The evangelist may have taken the geographical 
note about the location of Bethany from his source, but 
he has used the detail to explain that a large number of 
witnesses were from Jerusalem. They provide the link to 
the Jerusalem authorities. Because Lazarus had been 
buried for four days, no one could question the fact that 
Lazarus has come back “from death.” 21. if you had been 
here: Martha voices the common expectation that even 
the crowd has. One who is well known for his miracles 
should have been able to heal Lazarus (cf. vv 32,37). 
Martha thus confesses a faith in Jesus that has recognized 
that God is the source of Jesus’ powers. It separates her 
from those crowds that are amazed by Jesus’ deeds and 
divided over his identity. 23. your brother will rise again: 
Jesus’ words elicit from Martha an expression of her 
belief in the eschatological resurrection of the dead (e.g., 
5:28-29; cf. the eschatological confession in 4:25). 
25-26. Jesus’ “I Am” follows the confession of faith. 
Verses 25b-26b then explain “resurrection and life” in 
terms of the promises of life to the one who believes, 
more characteristically Johannine phrasing (cf. 1:4; 3:15, 
16,36; 5:24,26; 6:27,40,47; 10:10,28). “Resurrection” 
(anastasis) appears only here and in the reference to future 
resurrection in 5:29. With the exception of 20:9, the cor- 
responding vb. anist@mi is limited to phrases that refer to 
the “last day” (5:29; 6:39,40,44,54). Thus, the expression 
“resurrection and life” links together a traditional word 
with the Johannine epithet for Jesus, “life.” 27. you are the 
Messiah, the Son of God, the one coming into the world: These 
words do not point to what Jesus has just revealed but 
to three christological affirmations made in the gospel. 
151 (iii) Jesus loved Lazarus (11:28-37). The 
evangelist creates a second scene in which Mary comes 
out to Jesus. Repetition of Martha’s opening comment 
frames a demonstration of deep emotion on Jesus’ part 
(vv 33b,35). The vb. embrimasthai (v 33b) refers to a reac- 
tion of anger, which may have been derived from a 
demonstration of anger at the mourners in the source. 
The evangelist understands it as inner anger or agitation. 
Even the crowd is able to recognize that Jesus “loved” 
Lazarus (v 36). 

152 (iv) Jesus raises Lazarus (11:38-44). 39. he will 
stink: Jesus’ command provides one last occasion to 
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remind the reader of how long Lazarus has been buried. 
40. if you would believe: Only the disciples had been ex- 
plicitly told that the death of Lazarus is for the “glory of 
God” (v 4). Mark 5:36 has a parallel injunction to Jairus. 
41b-42.- Gestures of prayer on Jesus’ part are always 
expressions of the relationship between Jesus and the 
Father. The reader already knows that the Father has 
given Jesus “life.” The evangelist makes it clear that 
Jesus’ gesture is a form of instruction to the crowd. Jesus’ 
words also remind the reader of Martha’s assertion that 
God grants Jesus whatever he asks (v 22) and that Jesus 
is always doing the will of the Father. 43-44. After all 
the interpretation is completed the miracle itself need 
only be recounted briefly to indicate that it had indeed 
occurred. 43. cried out in a loud voice: The events recall the 
words of 5:28-29: the hour is coming when all in the 
tombs (as Lazarus is) will hear his voice and will come 
forth, those who have done what is good to resurrection 
of life. Thus, the reader can also see this episode as a 
fulfillment of Jesus’ earlier words. 

153 (b) JewisH LEADERS CONDEMN JESUS TO 
DeatTH (11:45-53). According to the Gospel, this last 
“sign” leads to an outburst of belief in Jesus, which 
continues through the entry into Jerusalem (cf. 11:56; 
12:9,12,17-19). But the Gospel also pictures Jerusalem 
as a place where the authorities are monitoring all 
activities. They check on JBap (1:19,24) and investigate 
Jesus’ miracles (5:10,15; 9:13; 11:46). We have already 
seen that most scholars think it unlikely that the raising 
of Lazarus would have been the historical cause for the 
death of Jesus. The attack on the Temple implied by the 
cleansing episode is a much more likely cause. However, 
in the Fourth Gospel, one never gets to the “truth” of a 
saying or event on the literal level. The evangelist has 
already laid the groundwork for the view that the “good 
works” which Jesus does from the Father, preeminently 
giving life, are also the cause for hostility against him. 
John 7:45-52 has shown an earlier assembly of 
“Pharisees and high priests” declaring Jesus a blasphemer. 
154 49. Caiaphas, high priest that year: It is not clear 
whether the evangelist has a confused understanding of 
the appointment of the high priest and thinks that they 
held office only for a one-year term or means that 
Caiaphas was high priest “in that year.” John 18:13 sug- 
gests that Annas, Caiaphas’s father-in-law, was high 
priest. Although controlled by aristocratic families from 
Jerusalem, the occupant held office for as long as he 
enjoyed Roman favor (> History, 75: before 156). 
Caiaphas had been high priest since aD 18 and would 
continue in office until shortly after Pilate’s fall from 
power in AD 36. Though the evangelist may not be clear 
about the details, the sudden introduction of concerns 
about a Roman reaction to a popular leader like Jesus are 
appropriately introduced in connection with a council 
that included members of the Jerusalem priestly aristoc- 
racy. Jesus’ trial before Pilate will provide the occasion 
for him to contrast his kingship with that of an earthly 
ruler. Caiaphas’s words are the height of Johannine 
irony. 50. it is expedient: I.e., that Jesus “die for the 
people,” but the Johannine reader can hardly fail to 
observe that Jesus’ death did not prevent the Romans 
from coming and destroying the “place” (=the Temple). 
That tragedy was brought on by the Jewish leadership 
during the revolt against Rome (AD 66-70). Early Chris- 
tians considered the destruction of Jerusalem punish- 
ment for failure to recognize Jesus as the Messiah (cf. 
Luke 13:34-35; 19:41-44; Mark 12:9-11). 

155 51. he prophesied that Jesus should die for the people: 
This tells the reader that Caiaphas’s statement was made 
out of a prophetic inspiration associated with the office 
of high priest (cf. Josephus, J. W. 1.2.8 § 68; Ant. 13.10.7 
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§ 299). It shows that the death of Jesus “for the people,” 
an expression of the sacrificial character of Jesus’ death, 
does not apply simply to the Jewish nation. Jesus dies so 
that all who are “children of God” can be gathered into 
one (cf. 1 John 2:2, Jesus dies “for the world”). 53. 
Finally a death sentence is passed against Jesus, one 
which the reader might suspect from 7:51 is illegal. The 
plot against Jesus is brought to its conclusion. 
156 (c) Jesus Has WitHprawn (11:54-57).  Al- 
though it is not explained how the council’s decision 
became public, the reader is clearly to presume that that 
hostility motivates Jesus’ withdrawal to the village of 
Ephraim (modern et-Taiyibeh, 12.5 mi. NW of Jerusa- 
lem), a day’s journey away from it. 55-56. Now that the 
feast of Passover approaches, the crowd begins to 
wonder just as they had at Tabernacles (7:11-13) 
whether or not Jesus will appear. 57. had given orders: The 
authorities put out a notice that if anyone knows where 
Jesus is, the authorities are to be told so that they can 
arrest him. 
157 (d) Jesus Is ANOINTED FOR THE Hour (12:1-8). 
Jesus’ anointing appears in Mark 14:3-9 par. (and Luke 
7:36-50, during his Galilean ministry). It is preceded by 
secret plots to arrest and kill Jesus (Mark 14:1-2; Matt 
26:3-4, at the home of Caiaphas). John’s tradition seems 
related to that behind Mark, with details that are found 
in Luke: the meal setting and the fact that the woman 
anointed Jesus’ feet and dried his feet with her hair 
(though in Luke the latter is done to wipe off her tears 
before the anointing). The rare word entaphiasmos, 
(“burial preparation,” v 7) is the nominal form of the 
verb used in Matt 26:12. John has derived the location, 
Bethany, and the time, “before Passover,” from his 
source. The number of days varies: Mark has “two” 
days; John, “six.” The oil is described as genuine pistikos, 
“spikenard oil.” Its great value is described as polytelés in 
Mark and polytimos in John. Mark and John also agree 
that the oil is valued at 300 denarii. Both have Jesus tell 
the disciple(s) to “let her alone.” Matt, Mark, and John 
all agree that the woman’s action is preparation for Jesus’ 
burial. They all have the saying about the poor (cf. Deut 
15:11); though in John the saying is the climax of the 
story, the Synoptics all conclude with words about what 
the woman has done. 
158 1. to Bethany: The evangelist has connected this 
story with the previous account of Lazarus, Martha, and 
Mary. The detail of Martha serving echoes Luke 10:40. 
3. spikenard oil: Derived from the roots of a plant grown 
in the mountains of northern India, it would not nor- 
mally be used to anoint the feet. Mark has the woman 
anoint Jesus’ head, whereas Luke has her cleanse Jesus’ 
feet, thus making up for the deficient hospitality of Jesus’ 
host. The Johannine version may have resulted from the 
confusion of two originally independent stories of Jesus 
being anointed. John also specified the weight of oil used 
just as he will specify the quantity of spices used for 
Jesus’ burial (cf. 19:39). 4-6. Judas Iscariot: Although the 
evangelist may have found “Mary” as the woman’s name 
in his tradition, he almost certainly has cast Judas in 
the role of the one who protests. He identifies him as the 
betrayer and then explains that he has no concern for 
the poor but is a thief (cf. Matt 26:15; also John 13:27- 
29). Judas and Mary are contrasting characters: (a) Mary, 
Jesus’ “friend” (true disciple), who has provided costly 
burial preparations for Jesus, and (b) Judas, Jesus’ 
_betrayer (false disciple), a thief, whose departure will be 
misunderstood as the need to make provisions for the 
Passover or to give something to the poor (13:29)! 7-8. 
let her be: By shifting the order of the traditional sayings, 
the poor who are “always with you” come into sharper 
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contrast with Jesus, who is not always to be with the 
disciples (12:35-36). 

159 (ec) Plot acatnst Lazarus (12:9-11). These 
verses bring the anointing story into the plot against 
Jesus’ life which resulted from the raising of Lazarus. 
The crowd is as curious about Lazarus as they are about 
Jesus. Their shallow reaction to the sign is benign when 
contrasted with the viciousness of those who would not 
only kill Jesus but also Lazarus. 

160 (f) ENTRY INTO JERUSALEM (12:12-19). The 
crowd which witnessed the Lazarus miracle is identified 
as those acclaiming Jesus on his entry into the city (vv 
17-18). Their behavior gives the Pharisees further 
reason for their desire to kill Jesus (cf. Luke 19:39). 19. 
look, the whole world has gone after him: They state an ironic 
truth. John had left the crowd wondering whether Jesus 
would come to the feast in 11:55-56. The evangelist also 
reminds the reader that the application of Scripture to 
what Jesus does in Jerusalem comes only after Jesus has 
been glorified (v 16: cf. 2:22). Either John’s source was 
more abbreviated than the Synoptics (Mark 11:1-11; 
Matt 21:1-11; Luke 19:28-40), or he has deliberately 
abbreviated a longer account in order to focus attention 
on the heart of the issue: Jesus is now entering Jerusalem 
in fulfillment of the two prophecies. 13. the king of Israel: 
So Jesus now enters Jerusalem; this is an expression that 
the evangelist has added to Ps 118:25-26 in v 13 in order 
to parallel the reference to the coming of the king in v 
15. 14. John speaks only of Jesus “seated” on the ass’s 
colt, not “riding” or “mounted.” 15. He also conflates 
citations from Zech 9:9 and Zeph 3:16. The quotations 
portray the Messiah as one who comes in peace, not 
with a war chariot. Introduction of palm branches may 
have been symbolic victory. Not native to Jerusalem, 
they had to be imported for Tabernacles (2 Macc 10:7). 
During the second Jewish revolt palm branches were 
used on coins. The crowd going out to meet Jesus may 
have been copying the welcome accorded a visiting king 
or dignitary (cf. Josephus, J.W. 7.5.2 § 100). The real 
truth of Jesus’ kingship will not be evident until the 
crucifixion. 

161 (g) THe Hour Is at Hanp (12:20-36). We 
see Jesus accepting his destiny and making one final 
appeal to the crowd, which remains divided and unable 
to square his claims with its own conceptions about the 
Messiah. 

162 (i) Greeks come to Jesus (12:20-26). 20. some 
Greeks: The ironic words of v 19 are immediately ful- 
filled. “Greeks,” i.e., Gentiles, come seeking Jesus. 
Josephus (J.W. 6.9.3 § 427) reports that “God-fearing” 
Gentiles came to Jerusalem to worship at Passover. 
Their arrival also points back to the crowd’s question in 
7:35, whether Jesus would go teach “che Greeks” in the 
Diaspora. Their presence may also hint at the transition 
from evangelization among the Jews and Samaritans to 
a Gentile mission that had occurred in the Johannine 
church. 21. Philip: See 1:43-48; 6:5-7. Bethsaida: > Bib- 
lical Archaeology, 74:144. 23. the hour has come: Jesus’ 
words are addressed to the disciples. The “now” of that 
announcement will be repeated in vv 27 and 31. Each 
speaks of what it means for the Son to be glorified: the 
hour is the culmination of his mission, and it is also the 
condemnation of “this world” and its ruler. 

163 24. unless a grain of wheat falls into the ground: 
This saying is echoed in 1 Cor 15:36. It was probably a 
common proverb, which John has shaped to the situa- 
tion of Jesus’ death by emphasizing the fact that the seed 
“remains alone” above ground. Only Jesus’ death makes 
salvation possible for others. The community will not 
“remain alone” after Jesus’ death but will attain a new 
unity with him and the Father (e.g., 14:18,28; 16:22). 
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25. the one who loves his life will lose it: This saying occurs 
in a number of variants (cf. Luke 9:24//Mark 8:35//Matt 
16:25; Matt 10:39//Luke 17:33). The Synoptic contexts 
apply it to the suffering and loss of discipleship. John 
may also have had the future sufferings of his commu- 
nity in mind (cf. 15:18-21). 26. where I am, there my servant 
will be: The identity of Jesus and his followers will be 
emphasized in the farewell discourses (cf. 13:13,16; 
15:20). Verse 26a echoes Mark 8:34. The conclusion, “if 
someone serves me, the Father will honor him,” re- 
appears in the love language of the farewell discourses 
(14:23; 16:27). Synoptic judgment sayings have the Son 
of Man confess or deny before God persons who have 
confessed or denied him (Mark 8:38; Matt 10:32//Luke 
12:8). 

164 (ii) I am to be lifted up (12:27-36). The third 
Johannine passion prediction forms the center ofa public 
announcement that Jesus is to be “lifted up” and ofa final 
appeal for faith. 27-30. The second “now” section in the 
chapter clearly reminds the reader of the Gethsemane 
story in the Synoptics (e.g., Mark 14:34-36). 28. Father, 
glorify your name: Cf. Luke 11:2. For John it expresses the 
unity of Jesus’ purpose with God’s will. Jesus will 
glorify God on the cross and will, in turn, be glorified 
by the Father (cf. 13:31-32; 17:4). a voice: The crowd 
which cannot “hear” God’s response to Jesus thinks the 
voice that of an angel. As in the Lazarus story, the prayer 
is also an example to them. 30. for your sake: John has thus 
transformed the “private agony” tradition into a public 
manifestation of Jesus’ obedient service. 

165 31. now is the judgment of this world: Judgment 
(cf. 3:18-19) culminates in the crucifixion. The thunder 
of the divine voice in the previous scene also carries 
overtones of God’s coming in judgment to cast out the 
“prince of this world.” Here, John uses the expression 
“the world” not as the object of God’s love, as in 3:16, 
but as a symbol for all that is unbelieving and hostile to 
God (e.g., 8:24; 15:18-19; 16:8-11). Satan as the ruler of 
“the world” in its opposition to God is a frequent figure 
in Jewish apocalyptic (e.g., 1QM 1:1,5,13; 4:2; 11:8; 
1QS 1:18; 2:19; 3:20-21). But John only uses the figure 
of Satan to account for Judas’s betrayal (6:70; 13:2,27) 
and in sayings which announce Jesus’ victory (14:30; 
16:11). Luke 10:18 preserves an independent saying of 
Jesus that announces Satan’s fall from heaven. 32. lifted 
up from the earth: Primitive Christian traditions had seen 
Jesus’ exaltation to God’s right hand as the foundation 
for his cosmic lordship (e.g., Phil 2:9-11). The final Son- 
of-Man saying speaks of the exalted Christ drawing all 
to him, clearly a reformulation of this early confession. 
33. by what death: The evangelist reminds us that Christ’s 
exaltation is at his death on the cross. 

166 34. the Messiah remains forever: Though Jesus 
had used the first person, the crowd reformulates his 
words as a Son-of-Man saying, understands that they 
refer to death or departure, and counters with a common 
expectation that the Messiah would “remain” forever 
(e.g., I. Levi 18:8). It is the last objection to Christian 
claims for Jesus as Messiah in the Gospel: (a) no one is 
to know where the Messiah comes from (7:27); (b) will 
he do more signs than this person (7:31); (c) not from 
Galilee, but from Bethlehem, seed of David (7:41-42); 
(d) the Messiah remains forever (12:34). These objec- 
tions represent early Christian polemic concerning Jesus 
as Messiah (see M. de Jonge, “Jewish Expectations about 
the Messiah according to the Fourth Gospel,” NTS 19 
[1972-73] 246-70). 35. walk while you have the light: Jesus 
has already answered the messianic question in his reve- 
lation to the blind man (9:35-38). Instead, he picks up 
the image of “light” to make one final appeal for faith. 
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167 (h) CONDEMNATION OF UNBELIEF (12:37-50). 
The evangelist has taken over Isaian texts that were 
already traditional explanations of the disbelief of Israel 
(v 38 =Isa 53:1, see Rom 10:16; v 40 =Isa 6:10, see Matt 
13:13-15; Rom 11:8; Acts 28:26-27). 41. Isaiah said these 
things when he saw his glory: Just as Abraham did (8:56), 
Isaiah was able to see Jesus’ glory and prophesy about 
him. 42-43. many even of the authorities believed: Suddenly, 
the evangelist modifies this picture of universal rejec- 
tion. Nicodemus (3:1-2; 7:50-52; 19:38-42) and Joseph 
of Arimathea (19:38-42) serve as examples of such sym- 
pathizers. The evangelist concludes that more persons 
would be willing to admit to believing in Jesus if the 
synagogue ban and concerns for “human glory” did not 
prevent them from confessing their faith (see K. 
Tsuchido, NTS 30 [1984] 609-19). 

168 44-50. A final, isolated revelatory discourse 
has been added to the conclusion of the public ministry. 
Its content is close to the fragment in 3:16-19. Its final 
verses may be an allusion to Deut 18:18-19 and 
31:19,26 in which those who refuse to heed the prophet 
sent by God are condemned. Thus, this section is a ring- 
ing affirmation of the theme of Jesus as the agent of God. 
To reject him is to reject the Father who sent him, to 
resist the command of the Father, and to stand con- 
demned (see P. Borgen, NTS 26 [1979-80] 18-35). 
169 (111) Book of Glory: “. .. He Gave Them 
Power to Become Children of God” (13:1-20:31). 
The account of Jesus’ passion is dwarfed by the discourse 
material, which appears to have been expanded during 
the editing of the Gospel and may well represent differ- 
ent situations in the later history of the Johannine com- 
munity. Throughout the concluding chapters of the 
Gospel we find the same distinctive use of traditional 
passion/resurrection material that we have already seen 
in chap. 12. It often remains difficult to determine how 
much of the Johannine passion account derives from 
pre-Johannine sources and how much is the work of the 
evangelist (+ Johannine Theology, 83:27-30). 

170 (A) The Last Supper Discourses (13:1- 
17:26). Though there is a clear break at 14:31, the 
establishing of other divisions within these chapters re- 
mains difficult. Since prediction of Peter’s denial belongs 
to the Last Supper in Luke 22:31-34, some would defer 
the beginning of the first discourse to 14:1. Since John 
15:1-17 stresses the necessity of remaining in union 
with Jesus and loving one another, some exegetes see in 
that discourse a reflection of the situation that faced the 
community when the Johannine epistles were written. 
Since the theme of hatred by the world is suddenly in- 
troduced in 15:18, some would begin a new discourse 
there. It might then be held to conclude with the 
reference to persecution in 16:1-4a, or might continue 
through the condemnation of the world by the Paraclete 
in 16:11 or with the second Paraclete saying in 16:15. 
Most agree that Jesus’ prayer in John 17 constitutes an 
independent unit. Finally, analysis of the theology of 
individual sections of these discourses has produced a 
number of complex hypotheses about the development 
and redaction of the discourses within the Johannine 
circle of teachers (see J. Becker, ZNW 61 [1970] 215-46; 
J. P. Kaefer, NovT 26 [1984] 253-80). We shall adopt R. 
Schnackenburg’s division of the discourse material: (a) 
13:31-14:31, an announcement of the hour and farewell 
to the disciples; (b) 15:1-16:4a, a discourse of exhorta- 
tion to the disciples concerning relations within the 
community and in the face of external hostility; (c) 16:4b- 
33, consolation for the sorrowing disciples; and 
(d) 17:1-26, Jesus’ prayer for the disciples. The frequent 
echoes of farewell discourse material in the Johannine 
Epistles (+ see below, 62:4-5), presume that the 
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audience is already familiar with these discourses, 
whereas the Gospel is intelligible without reference to 
the epistles. Therefore, it seems unlikely that major sec- 
tions of the discourse material were composed to 
counter that crisis. Shorter passages may have been 
added in the final editing of the Gospel, to emphasize 
themes which the later community had found crucial. 
171 (a) THe Last Supper (13:1-30). Comparison 
of John’s Last Supper account with the Synoptics raises 
major questions: When did the supper and consequently 
the crucifixion of Jesus take place? Was the supper a 
Passover meal? Why is there no account of the institu- 
tion of the eucharist in John? What is the significance of 
the footwashing? Who were the participants in the sup- 
per? The Johannine tradition holds that Jesus died on the 
Day of Preparation (18:28), not during Passover (in con- 
trast to the Synoptics, e.g., Mark 14:12-16; Luke 22:15). 
Attempts at harmonizing the two traditions by claiming 
that the Johannine version followed an Essene calendar 
which began with Passover on Tuesday evening and 
that Jesus’ trial had been extended over two days have no 
support in the narrative. The evangelist is interested in 
Jewish feasts and would have exploited a tradition of 
Jesus replacing the Passover meal had he known it. The 
suggestion that John rearranged the chronology in order 
to have Jesus’ death coincide with the slaughter of 
Passover lambs is only a deduction from his chronology 
and use of the expression “Lamb of God” in 1:29,36. The 
simplest hypothesis may be to conclude that the tradi- 
tion in John’s community was that Jesus had been cru- 
cified on Friday, Nisan 14, the day before Passover. 
We have seen in the discourse on the bread of life that 
some exegetes consider authentic Johannine soteriology 
to be focused on the Word. Salvation is grounded in 
one’s obedient hearing of the Word of revelation and not 
in sacramental practices. Others have proposed that 
6:51b-58 was detached from its location in the Last Sup- 
per narrative when the discourse material was added or 
that the Johannine community presumed that the eucha- 
rist was originally independent of the supper and is 
derived from Jesus’ meal fellowship with his disciples. 
The difficulty with presuming that the eucharist stems 
from such communal meals lies in the links between the 
eucharist and the passion that are evident both in the 
words of institution and in Paul’s assertion in 1 Cor 
11:23 that the eucharist is linked to the betrayal of the 
Lord. It seems evident that there was an account of the 
institution of the eucharist in the Johannine community, 
which is presupposed by 6:51b-58. (See H. Thyen, 
“Johannes 13 und die ‘kirchliche Redaktion’ des vierten 
Evangeliums,” Tradition und Glaube [Fest. K. G. Kuhn, 
ed. G. Jeremias, et al.; Gottingen, 1971] 343-56.) 
Concern over the circle of participants in the supper 
is often tied to a desire to include or exclude particular 
persons, frequently women, as “ordained” celebrants of 
the eucharist in contemporary churches. Mark 14:17,20 
speak explicitly of the Twelve as sharing the supper. 
Luke speaks of the disciples in 22:11 but later calls them 
“the apostles” (22:14), which suggests that he also has 
the Twelve in mind (see Luke 6:13). John, who knows 
of the existence of the Twelve as a group led by Peter 
(see 6:67-68), maintains the more indeterminate circle of 
“disciples” (13:5,22~23), a group not limited to the 
Twelve, as the presence of the Beloved Disciple shows 
(D. J. Hawkin, LTP 33 [1977] 135-50). John’s interest 
throughout the discourses is not ecclesial authority but 
_ the including of the later community, which is to look 
back on Jesus’ words and actions as a guide for its own 
life. 
172 (i) Washing the disciples’ feet (13:1-20). The 
first section falls into three parts: Jesus’ action (vv 1-5) 


John (13:1-25) 973 


and two interpretations (vv 6-11,12-20). The second 
interpretation generalizes the action so that it teaches a 
lesson to all of Jesus’ later disciples. 1-3. The account 
opens with an awkward sentence which stretches over 
three verses (cf. 6:22-24). Verses 1 and 3 are summary 
statements in which the evangelist and perhaps a later 
editor have compressed the significance of Jesus’ depar- 
ture. The Father handed over all to the Son-agent (3:35; 
7:30,44; 10:28-29), so that the Son might bring them 
salvation, in dying on their behalf and thus showing his 
love (10:17). The reference to Judas’s betrayal may have 
been introduced from 13:27 in a later editing. 5. began to 
wash the disciples’ feet: Footwashing was a sign of hospi- 
tality (Gen 18:4; 1 Sam 25:41; Luke 7:44). It might be 
performed by the master’s slaves when welcoming a 
dignitary to the house as in Jos. Asen. 7:1. In T. Abr. 
3:7-9 Abraham and Isaac wash the feet of their angelic 
visitor, Michael. 

173 6-8. Peter appropriately questions Jesus’ 
action, since he is not a superior for whom Jesus (who 
has no human superior) might perform this task as a sign 
of respect. Jesus’ initial response reminds the Johannine 
reader of other events: Jesus’ saying about the Temple or 
his entry into Jerusalem, which the disciples could not 
understand until they “remembered” them after his death 
and resurrection (2:22; 12:16). 8. you have no part in me: 
Peter’s persistence is met with the assertion that he can- 
not share the “place” which Jesus offers his disciples (cf. 
14:3; 17:24), ifhe is not washed. 9. also my hands and head: 
Such literalism is typical of Johannine misunderstand- 
ings. The evangelist has linked this story to Jesus’ love 
for his own to the end. Jesus’ action represents his com- 
ing sacrifice on behalf of his disciples. In line with the 
soteriological emphasis of the Gospel, we see Jesus as the 
means of salvation. Verse 10 obviously created diffi- 
culties in antiquity, since some mss. lack the expression 
“except the feet.” Without that phrase, Jesus would 
appear to be citing a proverb to imply that the disciples 
are sufficiently cleansed (except Judas, who will not have 
a “share with Jesus”). The narrator then breaks in to 
remind the reader that Jesus knows what Judas is going 
to do. 

174 14. you ought also wash each other’s feet: Instruc- 
tions that the disciples must follow in the path shown by 
Jesus occur in the Synoptics (e.g., Mark 10:42-45 par.). 
Luke 22:24-30 links the disciples’ share in the 
eschatological banquet with their share in the trial of 
Jesus and their willingness to follow Jesus’ example of 
being servant (diakonos). 16. a servant is not greater than his 
master: A Johannine variant of the saying in Matt 10:24; 
Luke 6:40. It picks up the theme of sender and agent 
from the christology of the Gospel. 17. blessed are you: A 
macarism is added to underline the seriousness of the 
exhortation. 

175 19. I tell you this now before it takes place: The 
Scripture citation (Ps 41:9), applied to the prediction of 
betrayal, belongs to the passion tradition (cf. Mark 
14:18). Verse 19 cannot mean that the betrayal itself will 
manifest Jesus’ divine “I Am.” It must refer to the fulfill- 
ment of Jesus’ word in the crucifixion (cf. 8:28). 20. 
whoever receives the one I send receives me: This refers to v 
16, but it seems somewhat out of place. Its Synoptic 
counterpart refers to the reward due those who receive 
the disciples who are sent in Jesus’ name (cf. Matt 10:40). 
176 (ii) Jesus predicts his betrayal (13:21-30). 21- 
22. The announcement of the betrayal is very close to 
that in the Synoptics (Mark 14:18; Matt 26:21). This is 
the third time that we see Jesus “being troubled” as the 
events of the passion begin to unfold (11:33; 12:27). 
23-25. As though to replace the traitor, the Beloved 
Disciple, who is the source of the community’s tradition, 
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appears. He is the one closest to Jesus, and his question 
brings about the revelation of the traitor. 26. he to whom 
I shall give this morsel: A saying that the betrayer is one 
who dips his hand in the common dish occurs in Mark 
14:20. In Luke 22:3 Satan is also responsible for Judas’s 
action. But John is the only Gospel in which Jesus 
actually hands Judas the morsel. The evangelist may 
wish to underline the horror of betrayal in the face of 
Jesus’ act of hospitality. However, Jesus’ words show the 
reader that even Satan has not gained power over Jesus 
(e.g., 10:18). Jesus knows what is to happen and dis- 
patches Judas. 28-29. These verses appear to be an 
explanatory addition to the narrative, which indicates 
that the other disciples are not aware of the purpose 
behind Judas’s actions. 30. it was night: Judas’s departure 
brings the words whose symbolic sense could hardly be 
lost on the reader of the Gospel (9:4; 11:10). (See A. J. 
Hultgren, NTS 28 [1982] 539-46; G. Richter, Die Fuss- 
waschung im Johannesevangelium [Regensburg, 1967]; F. F. 
Segovia, ZNW 73 [1982] 31-51.) 

177 (b) Jesus RETURNS TO THE FATHER (13:31- 
14:31). The basic structure of this discourse is repeated 
in the third discourse (16:4b-33): Jesus announces his 
departure (13:33; 16:5); there is a question about where 
he is going (13:36; 16:5b); a statement about the sorrow 
of the disciples (14:1; 16:6); each has two sayings about 
the Paraclete (14:16-17; 16:7-11; 14:26; 16:13-15); each 
refers to Jesus’ return to the disciples (14:18-20; 16:16); 
each speaks of the love which the Father has for the 
disciples (14:21; 16:27); each promises that whatever the 
disciple asks the Father will be granted (14:13; 16:23); 
each predicts the infidelity of the disciples during the 
passion (13:38; 16:32). 

R. E. Brown (BGJ 597-601) draws extensive paral- 
lels between the themes of the Johannine discourses and 
the literary genre of a farewell discourse by a dying 
patriarch, Moses or some other revealer figure, such as 
we find in T. 12 Patr., 1 Enoch, and Jub. The Johannine 
farewell discourses differ from their Jewish models in 
having a picture of the future of the “children” whom 
Jesus is leaving behind that includes a renewed presence 
of the departing revealer. And, as in the Gospel itself, 
they do not have extensive exhortations to moral virtue 
or obedience to the law. Only the love command 
appears as the foundation for the behavior required of 
believers toward each other. 

178 (i) Announcement of the hour (13:31-38). These 
verses mark a transition between the supper and the dis- 
courses that follow. The solemn reintroduction of the 
theme of glorification in vv 31-32 suggests that the dis- 
course ought to begin here rather than with 14:1. 31-32. 
These verses make five statements about the coming 
glorification of Jesus, though v 32a is textually uncer- 
tain. If v 32a is omitted, then they fall into two groups 
of statements, the proclamation that the Son of Man has 
been glorified and God has been glorified in him (v 31) 
and that God will very soon glorify him. Verse 32a 
makes the future glorification of the Son contingent on 
the fact that the Son has already glorified God (by fulfill- 
ing his mission; cf. 17:1,4-5). 33. little children: The only 
occurrence of teknia in the Gospel. It is used for Chris- 
tians in 1 John (2:1,12,28; 3:7,18; 4:4; 5:21), probably as 
a variant of tekna, “children” (cf. John 1:12; 11:52; 1 John 
3:1,2,10). The term might also be introduced here from 
the farewell discourse genre in which the departing 
patriarch addresses his descendants. as I said to the Jews: 
This refers to 7:33-34 and 8:21. Those sayings func- 
tioned as judgment oracles against unbelief. 

179 34-35. a new commandment . . . love one another: 
The commandment fits awkwardly into this position, 
since what follows deals with the theme of Jesus’ 
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departure. The commandment returns in 15:12-17 and 
is identified as the criterion of salvation and of knowl- 
edge of God in 1 John (e.g., 1 John 2:7-8; 3:11,23). John 
13:1 (also 10:11,17) has established the coming death of 
Jesus as the ultimate example of love. God’s “command” 
has also been mentioned in connection with Jesus’ self- 
offering in 10:18 (also 14:31; implied in 12:49,50). 
Loving Jesus and “keeping his commandments” are 
referred to in 14:15,21. Thus, these verses may have 
been added to specify the reference of “commandments” 
in these passages. This “commandment” is “new” be- 
cause it is grounded not in the love commands of the 
Jewish tradition (e.g., Lev 19:18; 1QS 1:9-11) but in the 
self-offering of Jesus. The formulation of the command- 
ment as the distinctive mark of Christian community 
among outsiders in v 35 (cf. 17:23b) differs from its use 
in 1 John to castigate those who create internal division 
within the community. 

180 37. why can I not follow you?: The first question 
of a series that demonstrates the inevitable misunder- 
standing of Jesus’ words by the disciples prior to his 
glorification (14:5,8,22). Jesus’ answer alludes to 12:26 
and contains an implicit prediction of Peter’s death (cf. 
21:18-19). The evangelist then uses a version of the 
tradition that Jesus predicted Peter’s denial (Mark 14:29; 
Luke 22:31-32) to refute Peter’s claim. 

181 (ii) Jesus is the way to the Father (14:1-11). 
This section is framed by two strongly worded com- 
mands to believe in God and in Jesus (vv 1,11). They 
make the claim that, if one will not believe Jesus’ words, 
then his “works” should provide the grounds for know- 
ing that Jesus and the Father are one (cf. 10:37-38). 2. 
many dwellings: Traditional imagery would understand 
the “Father’s house” to mean heaven (e.g., Philo, De 
somn. 1.256). The apocalyptic tradition of heavenly 
journeys described the “dwelling places of the holy” in 
the heavens (e.g., 1 Enoch 39:4; 41:2; 45:3). 4 Ezra says 
the wicked “shall see how the habitations of the others 
[=the righteous] are guarded by angels in profound 
peace” (7:85). 5. Thomas: See 11:16; 20:24-28. 6. I am the 
way, truth, and life: Jesus himself, not a course in apoca~ 
lyptic heavenly geography, is the “way.” “Truth” and 
“life” qualify the expression “way” with two of the basic 
soteriological images of the Gospel. Jesus is not just a 
guide to salvation; he is the source of life and truth (5:26; 
10:10,28; 11:25-26; see I. de la Potterie, NRT 88 [1966] 
907-42). Verse 6b repeats the Johannine theme that 
there 1s no access to God except through Jesus (1:18; 
3313) 

182 9. whoever has seen me has seen the Father: Philip’s 
request for a vision of the Father prompts another asser- 
tion of the unity between Father and Son, which makes 
it clear that when John speaks of Jesus as “the Way,” he 
is not thinking of Jesus as a heavenly figure who simply 
brings people into the realm of the Father or, as the 
gnostics would have it, leads them into the pleroma (as 
in 1 Apocalypse of James 33.1-36.1). Jesus is the revelation 
of God (cf. 6:40, “everyone who sees the Son and believes 
will have eternal life”; 12:45, “the one who sees me, sees 
the one who sent me”). The link between Jesus’ words 
and those of the Father who sent him is grounded in the 
picture of Jesus as the agent of the Father (e.g., 3:34; 
7:17-18; 8:28,47; 12:47-49). 

183 (it) The Paraclete and Jesus’ return (14:12-24). 
Attention now shifts to the first set of promises which 
Jesus makes to the believer. 12. he will do even greater works 
than these because I go to the Father: This saying may have 
originally referred to the possibility of the disciples 
doing miracles in the name of Jesus (e.g., Luke 17:6; 
Matt 17:20). 13. whatever you ask in my name I will do: This 
saying appears in a number of variants (Matt 7:7//Luke 
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9:9: Matt 7:8//Luke 9:10; Matt 18:19; 21:22). Different 
forms of this promise appear in 14:13,14; 15:16 and 
16:23; 16:24 and 15:7; 16:26; and in 1 John 3:21-22; 
5:14-15. Sometimes Jesus is the one who answers the 
request; sometimes the Father, when asked in Jesus’ 
name; sometimes the Father is addressed directly, and 
sometimes neither is specified but one would presume 
that the Father is meant. Some have suggested that the 
evangelist has attached the words on Jesus’ glorification 
and the necessity of acting in Jesus’ name to the saying 
about “greater works” to counter a tendency toward 
charismatic identification with the Paraclete on the part 
of members of the Johannine community. The only sig- 
nificance that any “works” of the disciple can have is the 
same as Jesus’ works: they must serve to testify to the 
unity between Jesus and the Father. 

184 The next section of promises reflects the special 
way in which Jesus remains present with the believing 
community. The passage contains three sequences in 
which we hear of (a) love of Jesus (14:15,21a,23a [and 
24a, no love of Jesus]); (b) reward for such love (14:16- 
17a,21b,25-26), and (c) opposition between the disciples 
and the world (14:17bc,18-20,22). Insertion of the love 
command in 13:34-35 leads the reader to identify “keep- 
ing the commandments” of Jesus with the command to 
love one another. However, the expression “keep the 
word” of Jesus occurs in the earlier controversies as a 
condemnation of unbelief (e.g., 5:38; 8:51; 12:37). This 
language of indwelling presence may have originally 
been attached to the question of “loving” or “hating” 
Jesus during the period of persecution by Jewish author- 
ities. The question posed by Judas in v 22: “How are you 
going to show yourself to us and not the world?” also fits 
a wider context of Christian polemic (cf. Acts 10:40-41; 
repeated by 2d-cent. polemicists; see Origen, Contra 
Celsum 2.63-65). 

185 In its present form, the three promises of 
“return” and indwelling are not limited to vindication of 
a community under persecution. They unite three tradi- 
tions which the Johannine community had developed in 
speaking about its own relationship with God. In each 
case, the “divine presence” is evident only to the 
believers, not to outsiders (vv 17b,19,23b, implied in the 
Father who is “not seen except through the Son” and Son 
coming to make their dwelling with the believer). 16. 
another Paraclete: The permanence of the Paraclete is con- 
trasted with Jesus’ departure. Paraklétos appears only in 
the five sayings in 14:16-17,26; 15:26; 16:7b-11,13-15, 
and as a designation for the exalted Christ as intercessor 
for Christians in 1 John 2:1-2. Though some scholars 
have attempted to argue that the five Paraclete sayings 
were interpolated into the farewell discourses as a group, 
the sayings have clearly defined functions within their 
individual discourses. We have already seen that the say- 
ing in 14:16-17 is required by the threefold structure of 
this section. As a heavenly intercessor, “Paraclete” would 
attribute to Jesus a function like that attributed to Moses 
in Jewish writings, pleading for the sinful people before 
God. John 5:45 makes a savage attack on Jesus’ oppo- 
nents using that tradition. Moses will turn and accuse 
those who fail to believe in Jesus. The “Paraclete” in 
16:7b-11 performs a similar function of convicting the 
world. However, the other Paraclete sayings in the 
Gospel show that the title had taken on a number of 
other functions, some of which may be paralleled with 
those attributed to the holy Spirit in the Synoptics and 
_ others which may have developed out of the apocalyptic 
figure of an angelic protector of the righteous (> Johan- 
nine Theology, 83:52-54). the Spirit of Truth: In the DSS 
the “Spirit of Truth,” described both as an angelic figure 
and as one of two “spirits” struggling within a person, 
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is sometimes spoken of as an angel (of light) opposed to 
Beliar (1QS 3:18-4:26). The “Spirit of Truth” is clearly 
known only to the Qumran sectaries, not to those being 
led astray by the “Angel of Darkness.” Use of “two spirit” 
language to divide opposing groups is evident in 1 John 
4:6. Internalization of the “two spirits” also made it 
possible to ascribe a forensic function to the “Spirit of 
Truth” T. Jud. 20:1-5 equates its operation with con- 
science. The Paraclete in vv 16-17 is not assigned any 
particular functions, but it is described as “successor” to 
Jesus, “another Paraclete.’ Thus, the Paraclete may be seen 
as continuing the functions of Jesus’ earthly ministry for 
the disciples. (See O. Betz, Der Paraklet [AGJU 2; Leiden, 
1963]; K. Grayston, JSNT 13 [1981] 67-82; G. Johnston, 
The Spirit-Paraclete in the Gospel of John [SNTSMS 12; 
Cambridge, 1970]; E. Malatesta, Bib 54 [1973] 539-50; 
U_ B. Miller, Zak 71 [1974)031-77,) 

186 20. you will know that I am in my Father and you 
are in me: This saying follows the pattern of 8:28 and 
10:38. But the conclusion points to the glorification as 
the time when the disciples will know not only Jesus’ 
relation to the Father, but that such a relationship exists 
between Jesus and themselves. A similar expression, 
including references to living through Jesus (cf. v 19), 
appears in connection with the eucharistic formula in 
6:56. The result of this new relationship is not merely the 
presence of Jesus. It also brings the believer into a new 
relationship with the Father. 23. we will come and make our 
dwelling: The final reference to this new relationship 
recovers the word “dwelling” from v 2. There is no 
longer any “separation” of the believers from God/Jesus, 
so they need not look to heavenly habitations to expe- 
rience salvation in the presence of God. 

187 (iv) Conclusion: Jesus’ departure (14:25-31). 
Having established the future life of the community he 
is leaving, Jesus finally admonishes them to rejoice at his 
return to the Father (v 28). His words are to keep them 
from being shaken by the events that are to take place (v 
29; cf. 14:1). 26. the Paraclete, the holy Spirit: The words of 
Jesus are to be complemented by the activity of the Para- 
clete, here identified with the holy Spirit. The reader 
knows that “remembering” refers to the ability of the 
disciples to understand the true significance of words 
and deeds of Jesus after the resurrection (2:22; 12:16). 
These verses make it clear that the Paraclete’s teaching 
involves understanding what Jesus had taught and done. 
The Paraclete does not bring teaching that is independent 
of the revelation in Jesus. 28b. the Father is greater than I: 
During the Arian controversy, this saying was used to 
support a subordinationist christology (C. K. Barrett, 
“The Father is Greater than I.” Neues Testament und Kirche 
[+ 97 above] 144-59). The Fourth Gospel, which is 
clearly able to affirm a unity of Father and Son, could 
hardly have had such questions in view. The expression, 
like the proverb in 13:16, is part of the Gospel’s portrayal 
of Jesus as God’s agent. He acts in perfect obedience to 
what he has seen and heard from the Father and is thus 
not blasphemously claiming to “be God” as his oppo- 
nents charged. 31. that I love the Father: The final words 
of the discourse remind us that the death of Jesus is not 
even a temporary—i.e., until the resurrection —‘victory” 
for Satan, but a sign of the Son’s loving obedience to the 
Father. 


(Leaney, A. R. C., “The Johannine Paraclete and the Qumran 
Scrolls.” John and Qumran [ed. J. H. Charlesworth, London, 
1972] 38-61. Segovia, F. F., “The Love and Hatred of Jesus and 
Johannine Sectarianism,” CBQ 43 [1981] 258-72; “The Struc- 
ture, Tendenz and Sitz im Leben of John 13:31-14:31, JBL 104 
[1985] 471-93. Woll, B., “The Departure of ‘The Way’: The First 
Farewell Discourse in the Gospel of John,’ JBL 99 [1980] 
225-39.) 


976 John (15:1-16:4) 


188 (c) Jesus, THE TRUE VINE (15:1-16:4a). This 
section contains two main divisions: (1) 15:1-17, the 
necessity of remaining with Jesus, the vine, and of 
mutual love; (2) 15:18-16:4a, the “hatred” Christians can 
expect from “the world.’ Some argue that the first deals 
with the division within the community that is reflected 
in 1 John, whereas the second treats the persecution of 
Christians by the Jews referred to in the Gospel (see F. F. 
Segovia, JBL 101 [1982] 115-28; CBQ 45 [1983] 
210-30). The persecution envisaged in 16:1-4a appears 
to be even more intense than the expulsion from the 
synagogue. John 16:2 may mean that the persecution has 
entered a new stage, in which Christians are in danger of 
death, and that the community may suffer further apos- 
tasy. The author seeks to meet the situation by parallel- 
ing the new situation with that faced by Jesus and already 
known to them in some form of the gospel story (15:20 
refers to 13:16). The description in the first half of the 
discourse of the community, of its mutual love, and of its 
willingness to emulate Jesus’ death can be seen as an 
ecclesiology suited to meet just such an external threat. 
At the same time, it also has within it the symbolic 
possibilities of generating a closed community, focused 
on its internal affairs and using the language developed 
against persecutors on its opponents that we find in 
1 John (see B. Lindars, “The Persecution of Christians” 
[= 9 above] 48-69). 

189 (i) Jesus is the true vine (15:1-11). 1. the true 
vine: John 4:23 and 6:32 use “true” in connection with a 
symbol that proclaims Jesus as the replacement of the 
OT reality. The images of Israel as “vine” (e.g., Isa 5:1-7; 
27:2-6; Jer 2:21; 5:10; Hos 10:1; Ezek 15:1-6; 17:5-10; 
19:10-14; Ps 80:8-15) provide the basis for Johannine 
use of the symbol (R. Borig, Der wahre Weinstock [SANT 
16; Munich, 1967]). The shepherd symbol in chap. 10 
was used to insure that no one would “seize” any of the 
sheep belonging to Jesus (10:28-29); and the eucharistic 
tradition in 6:51b-58, which might also have been a car- 
rier of “vine” imagery in the Johannine community, was 
linked with teaching about the necessity of remaining 
with Jesus. Just as God is responsible for the sheep who 
come to Jesus, so God is also the one who tends the vine. 
2. he prunes: OT traditions spoke of pruning fruitless 
vines (Jer 5:10; Ezek 17:7). This saying may have been 
formulated as a warning to Christians who attempted to 
“hide” their faith under persecution (e.g., 12:43). 3. you 
are pure because of the word: A parenthetical remark, 
perhaps alluding to 13:10, seems intended to reassure the 
disciples that they are not in danger of being pruned. 5. 
the one who remains in me and I in him bears much fruit: This 
brings the vine imagery into the “indwelling language” 
of the farewell discourses (e.g., 14:10-11,20). John 4:36 
and 12:24 suggest that “bearing fruit” implies missionary 
activity, though within the context of the discourse it 
may be intended simply as a general characterization for 
Christian life. Eschatological warnings that fruitless 
branches and weeds will be burned appear in the Synop- 
tics (e.g., Matt 3:10; 13:30). The relationship of “remain- 
ing in Jesus” is the basis for confidence in prayer (cf. 
14:13). 8. in this my Father is glorified: The disciples now 
represent Jesus in the world (cf. 13:35) so they are also 
seen as “glorifying the Father.” 9. as the Father has loved me, 
I have loved you: This mutual love is grounded in the fact 
that both Jesus and the disciples keep the command- 
ments and abide in the love of the superior party. 11. my 
joy: This verse makes the transition to Jesus’ death as the 
highest example of love by invoking the theme of “joy” 
from 14:28, 

190 (11) Disciples are friends of Jesus (15:12-17). 
Jesus’ love “for his own,” shown in his death (13:1), pro- 
vides the foundation for love among the disciples. The 
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reader has already seen the love that Jesus has for his 
“friends” demonstrated in the Lazarus story (11:3,11,36). 
The term “friends” appears in Philo as a designation for 
the “wise” who are “friends of God” and not “slaves” of 
God (e.g., De sobr. 55; De migr. Abr. 45; Leg. alleg. 3.1). Wis 
7:27 also speaks of the “wise” as God’s friends. Here, this 
tradition is applied to all who believe. It is not the 
privilege of a select few. The tradition of being “friends” 
rather than “slaves” may have been apparent to Johannine 
readers in the polemic of John 8:32-36, which promised 
that the Son would make persons free. Another charac- 
teristic of Moses as “friend” of God was that he could 
speak to God with “boldness” (parrhésia). This tradition 
may be implied in the second saying about prayer (v 16). 
As has been the case elsewhere in the Gospel, one does 
not “choose Jesus” but has already “been chosen” or 
drawn by him or by the Father (e.g., 6:70; 13:18). But 
while the earlier parts of the Gospel linked salvation and 
believing, this section stresses “bearing fruit” as the result 
of receiving the new status as “friend.” 

191 (iii) The world will hate the disciples (15:18-25). 
In the earlier discourse we found a sharp division 
between the community of disciples to which Jesus 
“returns” and “the world” which cannot receive him 
(14:19,22,27). Here, the dualism of the imagery picks up 
the hints of “hatred” and “love” of Jesus found in the 
previous discourse (14:24) to a new pitch. The world will 
“hate” the disciples just as it did Jesus, since they are now 
the “agents” whom Jesus has sent..As vv 18-25 repeat 
this theme, the reader is constantly reminded of the 
hostile exchange between Jesus and “the Jews” in 
8:12-59. The “sin” which the world incurs in persecuting 
Jesus’ disciples is the same sin and hatred of God demon- 
strated in its treatment of Jesus. Verse 25 has a rather 
awkward and unusual introduction to a Scripture cita- 
tion referring to this hatred. Apparently the passage 
intended is Ps 69:5. (Citations from Ps 69 are connected 
with Jesus’ death in Mark 15:36; John 2:17; 19:29.) 
192 (iv) The Paraclete as witness (15:26-27). 
References to persecution of Christians in the Synoptics 
contain sayings about the function of the holy Spirit 
(Mark 13:9,11; Matt 10:20). These verses coordinate 
“testimony” by the Paraclete with the “testimony” which 
the disciples will be required to give about Jesus. If this 
discourse was composed as the second half of the pre- 
vious discourse, then “testimony” about Jesus would 
seem to be implied in the injunction to bear fruit. 

193 (v) Persecution of the disciples (16:1-4a). 
Whereas 14:29 saw Jesus’ words as confirming the dis- 
ciples’ faith in the face of Jesus’ crucifixion, 16:1 speaks 
of the possibility that some will be “scandalized.”” The 
verb is used in 6:61 to describe those “disciples” who will 
take offense at the bread of life discourse. The danger 
against which this discourse seeks to guard the commu- 
nity is that severe persecution will cause people to deny 
their faith in Jesus. They are reminded that those who 
persecute Christians have not known God (or Jesus) even 
though they may base their persecution on religious 
grounds (as in the charges of blasphemy and impiety 
lodged against Jesus in the Gospel; cf. 5:37b-38; 7:28: 
8:27,55). Some interpreters think that v 2 refers to the 
same expulsion from the synagogue mentioned earlier in 
the Gospel. Others point to hints of persecution by Jews 
in Asia Minor found in Rev 2:3,9; 3:9 (and later the Jews 
are agents in the Mart. Pol. 13:1), as a context for a second 
episode of persecution that affected the Johannine com- 
munity. Whatever the particulars, John 15:18-16:4a 
presumes that hostility from an unbelieving world will 
be a permanent facet of Christian life. 

194 (d) CONSOLATION FOR THE DisciIPLes (16:4b- 
33). This discourse is closely related to the first farewell 
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discourse, but it also presumes the condemnation of a 
hostile world evident in 15:18-27. Verses 16-24 contrast 
the disciples’ grief and tribulation with the rejoicing of 
“the world” It presupposes not just a single “little while” 
before the disciples see Jesus again (as in 14:19) but a 
double “little while”: during the first, they are sad and 
persecuted; then, they see Jesus again and rejoice (vv 
16-17). This double scheme appears closer to traditional 
language about the parousia of Jesus. This discourse 
appears to have been composed independently of its 
present location. John 16:5b contradicts the extensive 
questions about “where” Jesus is going in 13:36-14:6. 
While the conclusion of the first discourse sought to 
strengthen the disciples’ faith, 16:29-32 carries a warn- 
ing against false confidence. The Paraclete sayings in the 
first discourse are completely oriented toward the func- 
tion of the Paraclete within the community. Here, the 
first saying recovers the forensic associations of the term 
to present the Paraclete as continuing Jesus’ lawsuit with 
the world (E. Bammel, “Jesus und der Paraklet in Johan- 
nes 16” Christ and Spirit in the New Testament [Fest. 
C. ED. Moule; ed. B. Lindars, et al.; Cambridge, 1973] 
199-217; D. A. Carson, JBL 98 [1979] 547-66). This 
discourse serves as consolation in suffering, but it may 
also serve to moderate the danger of sectarian isolation 
by integrating that suffering into the ongoing pattern of 
witness to the world (J. Painter, NTS 27 [1980-81] 
535-43). 

195 (i) The Paraclete will convict the world (16:4b-11). 
4b-6. The introduction to this section picks up some of 
the phrasing of the previous discourses: (a) a reference to 
Jesus tauta lalein, “telling these things” (14:25; 15:11, 
16:1,4a) becomes “I did not say these things” (tauta eiport) 
in 16:4b, picking up the eipon from 16:4a; (b) the contrast 
between when Jesus was “with you” and his impending 
departure is repeated (cf. 14:27c~28,30; 16:4b-5; (c) ex 
arches, “from the beginning,” in v 4b reflects the ap’ arches 
of 15:27. Jesus’ words as a cause of grief for the disciples, 
“because I have spoken these things grief has filled your 
heart” (v 6), are the opposite of 15:11, “I have spoken 
these things so that my joy may be in you, and your joy 
may be fulfilled” 7. it is good for you: Jesus’ insistence that 
the disciples should be rejoicing in his departure (cf. 
14:27b-28) is repeated, where the expression “it is good 
for you” refers to the fulfillment of the divine plan (cf. 
11:50). if I do not go, the Paraclete will not come: The coming 
of the Paraclete might be associated with the gift of the 
Spirit that is only possible after Jesus has been glorified 
(7:39; enacted in 20:17,22). 8-11. The functions attrib- 
uted to the Paraclete in these sayings are forensic. The 
expression elenchein peri can mean: (a) “bring to light,” 
“expose”; (b) “convict of” Although “Paraclete” usually 
suggests an advocate or defender, the Johannine tradition 
had turned the “defender” of Israel, Moses, into Israel’s 
accuser. The expression “Spirit of Truth,” linked with 
Paraclete in the Johannine community, could refer both 
to an angelic guide for the righteous and to the internal 
operation of conscience which “convicts” the sinner. 
John 3:20 speaks of the persons whose evil deeds keep 
them from coming to the light lest those deeds be con- 
demned (elenchein), whereas in 8:46 Jesus uses the same 
word in challenging his audience to convict him of sin. 
John 12:31 announces that the hour of the crucifixion is 
the hour of judgment for the “prince of this world.” With 
the coming of the Paraclete, the legal suit of Jesus against 
the world is decided in Jesus’ favor. The “sin” of which 
_ itis convicted has been “unbelief” throughout the Gospel 
(e.g., 3:19,36; 8:21-24; 15:22-25). 8. righteousness: This 
term appears only here; but John 5:30 affirms that Jesus, 
who always does the will of the one who sent him, 
judges with “just” (dikaia) judgments, and the reference to 
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that episode in 7:24 challenges those who would con- 
demn Jesus for healing on the sabbath not to judge by 
appearances but with “just” judgment. Since Jesus 
returns to the Father, he is proved to be God’s agent. The 
“righteousness” of those who have condemned him is 
thus proved false. 10. you no longer see me: These words 
contradict the experience of the community (cf. 14:19, 
where it “sees” Jesus and has life from him), but echo the 
judgment pronounced against those who have con- 
demned Jesus in 8:21. 11. ruler of this world: This verse 
links the false judgments made by the world to “its ruler,” 
who is also condemned (cf. 8:42-47, those who seek to 
kill Jesus are doing the works of their father, the devil). 
196 (ii) The Paraclete will guide you into all truth 
(16:12-15). As in 14:25-26, the Paraclete plays an im- 
portant role within the community. It must guide the 
disciples in the future, since Jesus has not been able to tell 
his disciples everything they must know. Nor have they 
been able to understand his words and actions prior to 
his glorification (2:22; 12:16; 13:7). 13. in all truth: The 
“truth” in which the Paraclete guides the community 
must have the same sense as “truth” elsewhere in the 
Gospel: belief in Jesus as the sole revelation of God and 
the one who speaks the words of God (€g., 3:20,33; 
8:40,47). The Paraclete helps the community fulfill the 
injunction of 8:31-32, “if you remain in my word, you 
are truly my disciples, and you will know the truth and 
the truth will make you free.” declare things to come: The vb. 
anangellein, “declare,” is used in apocalyptic writings for 
the revelation of the mysteries of the “end-time.” In 4:25 
the Samaritan woman speaks of the coming prophet in 
similar terms. We have seen that one of the manifesta- 
tions of the Paraclete’s activity was making what Jesus 
said or did intelligible, often by associating it with Scrip- 
ture. A similar expression is associated with the mes- 
sianic interpretation of prophetic texts in 1QpHab 7:1-3, 
which says of the prophet: “God told him to write down 
the ‘things that were to come; but he did not tell them 
when that moment would come to fulfillment.” It may be 
that revelation of “things to come” had acquired a 
technical sense early in the history of the Johannine com- 
munity. It did not mean that the Paraclete could make 
any sort of prophetic revelations about the future but 
that the Paraclete guided the community in its under- 
standing of Jesus as the fulfillment of everything that had 
been promised in Scripture. The author of this section 
has made it clear that the Paraclete is not the source of 
new or divergent revelation by insisting that, like Jesus, 
the Paraclete does not speak “on his own” (7:17-18; 8:28; 
14:10). His function is to glorify Jesus and to take what 
the Father has given Jesus and declare it to the disciples. 
197 (iii) Jesus’ departure and return (16:16-24). 
Jesus returns to the theme of sorrow and departure (vv 
5-7). 16. little while: Cf. 14:19; 13:33; 7:33; it becomes the 
focus of a new riddle, not “where” Jesus is going but 
what does “little while” mean (vv 16-19). 20. you will 
weep and lament but the world will rejoice: A revelatory pro- 
nouncement is structured on a pattern of apocalyptic 
reversal (cf. Matt 5:4). 21. The reversal is illustrated with 
a “parable” of the woman in labor; this image has been 
applied to the messianic age in the OT (e.g., Isa 26:17-18 
LXX; 66:7-10, the “birth pangs” of Zion in the Day of 
the Lord). Though thlipsis, “pangs,” can also refer to the 
“trials” faced by the faithful in the last days (e.g., Zeph 
1:14-15; Hab 3:16; Mark 13:19,24), the image here 
serves simply as an analogy to describe the reversal. 23. 
in that day: The new situation of the disciples is reflected 
in the promises of what will come. 24. your joy: No one 
can take their “joy” from them, possibly a reference to the 
persecution that they will suffer (15:11); they will finally 
“understand” what remains unclear until after the 
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glorification (and coming of the Paraclete); and their 
new relationship with the Father will enable them to ap- 
proach him confidently in prayer (14:13-14; 15:7, 16; for 
the expression “ask and you shall receive,” also see Matt 
7:7; Jas 4:3; 1 John 3:22). 

198 (iv) Jesus has overcome the world (16:25-33). As 
the time of Jesus’ glorification approaches the “parables” 
in which he had been speaking will be made clear. Jesus 
has come from the Father and is returning there again. 
27. the Father himself loves you: His disciples, who have 
believed that he came “from God,” will find their reward 
in the love which God has for those who love the Son. 
29. now you speak plainly: The author has one last twist of 
misunderstanding. The disciples think that they already 
understand what Jesus is saying to them. Yet they do not 
understand the way in which he is to depart and be 
glorified. They confess only the first part of the pattern 
that Jesus has come “from the Father” (v 30b; 6:69). 
Their expression of confidence parallels Peter’s claim to 
be ready to die for Jesus in 13:36-37. 32. you will be 
dispersed: Jesus meets their claim with a reference to the 
flight of the disciples (cf. Mark 14:31; Matt 26:31). The 
Johannine passion story does not depict the fulfillment 
of this prophecy, since the Beloved Disciple is present at 
the foot of the cross (19:26-27) and the disciples have 
remained gathered together in Jerusalem (20:19). The 
tradition that they had returned to Galilee is represented 
in the additional resurrection story of 21:1-14. am not 
alone: The author quickly corrects any possible impres- 
sion that Jesus might really be “alone” by reminding the 
reader that the Father is always with him. 33. in me you 
may have peace: As in 14:27-31, this discourse concludes 
with a promise of peace to the disciples and a further 
affirmation that Christ has “conquered the world.” The 
crucifixion is not a victory for those who are hostile to 
Jesus. Nor should the persecution suffered by the com- 
munity be a sign of their victory. Once the disciples 
understand what has taken place in Jesus’ glorification, 
then they will see both as evidence that Jesus has been 
victorious. 

199 (ce) Jesus’ PRAYER FOR THE DisciptEs (17:1-26). 
Some parallels have been noted between this prayer and 
the “Our Father”: (a) use of “Father” as the form of 
address to God; (b) glorification of God and use of the 
divine name (17:1,11-12); (c) doing the will of God 
(v 4); (d) a petition to be delivered from the “evil one” (v 
15; see W. O. Walker, NTS 28 [1982] 237-56). Like the 
other Johannine scenes of Jesus’ prayer (11:41-42; 
12:27b-28a), it reflects the unity of Father and Son and 
Jesus’ complete dedication to his mission. This prayer 
also picks up the previous hints of a unity of the Father 
and Son with the disciples as the basis on which they 
continue to be “in the world.” The presence of an exten- 
sive prayer at the conclusion of the discourse section 
may be another reflection of the “farewell discourse” 
genre (> 177 above). The prayers uttered by the depart- 
ing patriarch usually point toward the future (Deut 
32:43-47; Jub. 1:19-21; Jub. 20-22). But the language of 
this prayer has no obvious parallels in such prayers. It is 
thoroughly Johannine. Some have connected this prayer 
with the imagery of Jesus as God’s agent. The prayer 
represents his “report” of the mission he has accom- 
plished. Consequently, Jesus even speaks as though he 
has already “left” the world (v 11). After an opening 
request for glorification (vv 1-5), Jesus turns first to his 
immediate disciples, the implied audience for the prayer 
(vv 6-19), and then includes all those who will come to 
believe in him (vv 20-26). The readers of the Gospel are 
directly included in this prayer. Some exegetes wonder 
whether its emphasis on unity, on God “sanctifying” the 
disciples, and on the need to keep to what Jesus has 
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revealed reflects dangers that the author detects in the 
church of his day. 

200 (i) Jesus returns to glory (17:1-5). 1. the hour: 
The opening announcement of the hour, the affirmation 
that Jesus is to be “glorified” because he has completed 
the work (> Johannine Theology, 83:23) of “glorifying” 
the Father in giving eternal life, and the request that God 
“glorify the Son” are already familiar from 13:31-32. 2. 
power over all flesh: This directs attention back to the affir- 
mation in 5:20-27 that the Father has given the Son 
power to give life and to judge. 3. This verse is clearly 
a gloss giving a Johannine definition of “eternal life” as 
knowing the “one true God” and “Jesus Christ.” It is 
reminiscent of the command to believe in 14:1 and may 
have been an independent creedal formula in the Johan- 
nine community. 5. now glorify me: This goes beyond the 
previous affirmations about Jesus’ glory in the narrative 
and discourses and recalls the “glory” of the Word in the 
prologue (1:14), which will ultimately be shared by the 
disciples (v 24). By returning to the prologue, the author 
makes it clear that Jesus is much more than a righteous, 
perfectly obedient human being, commissioned by God, 
who has been exalted and glorified “in heaven.” He is in- 
stead “from God” in a much more radical sense than his 
opponents could ever have imagined. 

201 (ii) Jesus sends the disciples into the world 
(17:6-19). The first part of this section summarizes 
what has been given to those who have been chosen by 
God and received the revelation which Jesus brought. 
They are the successful result of Jesus’ mission (vv 
6-11a), but they are also “in the world,” whereas Jesus 
is not. The intercessions of the second half correspond 
to the promises of return and indwelling in the earlier 
discourses. However, such language is noticeably lack- 
ing here. Instead, we find Jesus requesting that the 
Father keep and sanctify the disciples, who will now 
assume the place “in the world” that he has held (vv 
11b-19). 8. they have received them and know truly that I have 
come from you: Verses 6-8 reverse the condemnations of 
unbelief in the public ministry (8:23,28,58). Jesus’ 
disciples do know his true origins and know that God 
is the source of everything he has said and done. The 
discourses have been using “the world” as symbolic of 
the unbelief and hatred which Jesus’ revelation en- 
counters. Therefore, the disciples are described as being 
given to Jesus “from the world” (v 6). 9. I am not praying 
for the world but for those you have given me: An important 
division underlies this statement. Just as the sayings 
about the disciples’ new relationship to the Father in the 
earlier discourses presumed that only those who “loved” 
and “believed in” the Son could approach the Father, so 
“the world” that rejects Jesus (and thereby God) has no 
place in this prayer. 11a. I am no longer in the world: These 
words describe the situation that exists with Jesus’ return 
to the Father and are also the precondition for the new 
role which the disciples must play as those “sent by” 
Jesus. 

202 11b. holy Father: This unusual expression in 
John may represent liturgical usage (cf. Did. 10:2). keep 
them in my name: Jesus had been able to “keep the 
disciples” in the “name” of God when he was with them. 
This expression may refer to the image of Jesus as shep- 
herd in 10:28. 12. One, however, Judas, has perished 
(6:70; 13:2,27). the Scripture: This may be the citation in 
13:18. Verse 11 also introduced the theme of unity, 
which will be picked up again when future believers are 
introduced in vv 20-23. The reader of the Gospel in its 
present form may well find echoes of the “vine” lan- 
guage of 15:6-10, where believers are exhorted to keep 
Jesus’ words/commands and remain in his love just as he 
remains in the Father’s love. The language of “being one” 
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may have roots in the early history of the Johannine 
community. The Essenes spoke of their new covenant as 
yahad, “a unity,” which implied a group of persons, 
separated from “outsiders.” The process of entering the 
covenant is described as h’spm lyhd, “their being gathered 
into the unity” (1QS 5:7). But the Johannine perception 
of Christ has transformed the grounds of any such unity 
from a sociological or covenantal context to a reflection 
of the relationship between Jesus and God. 

203 13-16. After a reference to the joy which Jesus’ 
departing words are to bring to the disciples (cf. 15:11; 
16:20-22,24), the discourse returns to the basis for the 
hostility which the disciples experience “in the world.” 
14. your word: The disciples now have the “word of God” 
from Jesus and are not “of the world” (cf. 15:18-25). 15. 
the evil one: Unlike Jesus, who is not touched by the 
“ruler of this world” (12:31; 14:30; 16:33), the disciples 
could be, and they must be kept safe from the “evil one.” 
Though the believers are not “of the world,” since they 
have accepted Jesus, they still remain “in the world” and 
are at least potentially subject to its influence. 

204 17. sanctify them in truth: The climax of this sec- 
tion of the prayer comes with the commissioning of the 
disciples to take Jesus’ place “in the world.” The image 
of sanctification has strong overtones in the tradition of 
cult (Exod 28:41; 40:13; Lev 8:30) and sacrifice (Exod 
13:2; Deut 15:19). Cultic interpretations of the death of 
Jesus like that in Heb attribute sanctifying power to the 
blood of Jesus (e.g., Heb 2:11; 10:10,14,29). John 10:36 
speaks of the Father having “sanctified” and sent the Son 
into the world. That mission was to witness to what he 
had seen and heard from the Father (8:26; 3:32). Now 
that the disciples have accepted the word which Jesus has 
spoken (17:6,14; 15:3 speaks of Jesus’ word “cleansing” 
the disciples), they are sent to bear witness to that word 
(J. Suggit, JTS 35 [1984] 104-17). 19. on their behalf: 
When Jesus speaks of thus sanctifying himself, he is 
describing his death (cf. 6:51; 10:11,15; 15:13). 

205 (iii) That they may be one (17:20-26). Jesus 
suddenly looks beyond the immediate circle of disciples 
to those who will believe as a result of their testimony. 
There are two dimensions to expressions of unity as they 
emerge in the Fourth Gospel. The vertical dimension 
grounds unity in the relationship between Jesus and 
God. The horizontal dimension sees in the command to 
love one another the expression of that relationship 
among members of the community (13:34-35; 
15:12,17). Neither of these sources of unity should be 
taken simply as an expression of human solidarity or the 
creation of an institutional structure, since for John both 
are rooted in the revelation of the Father which occurs 
in Jesus. Nor does the author presume that this “unity” 
is a private experience of the believing community, since 
it poses a challenge to the world in the same way that 
Jesus’ unity with the Father had posed a challenge of 
salvation or judgment (vv 21,23). Its object is not to 
challenge the world with some program of communal 
reform but with the gospel message about the relation- 
ship between Jesus and the Father. 24-26. Jesus is the 
one who brings the disciples into community with God 
(10:38; 14:10-11,23; 15:4-5). 24. they may see my glory: 
The culmination of that new unity would be sharing the 
“glory” that Jesus had with the Father from the begin- 
ning. This verse makes it clear that the foundation of that 
relationship between Jesus and the Father is their mutual 
love. In this way, the community can continue to sing 
that it has seen the glory of the incarnate word (1:14). At 
the same time, this verse also suggests that until the 
Christians have come to be with God as Jesus is, they 
have not fully experienced the reality of Jesus’ relation- 
ship with God. 
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206 (B) The Passion Narrative (18:1-19:42). 
The Johannine passion narrative is cast in separate 
scenes: 18:1-11; 18:12-27; 18:28-19:16a; 19:16b-30; 
19:31-42. It presents complex questions about the ex- 
tent of John’s sources and his redaction of them (see T. 
A. Mohr, Markus- und Johannespassion [ATANT 70; 
Zurich, 1982]). We have already encountered elements 
of the Synoptic “agony in the garden” in 12:27-28 and 
puzzles in Johannine chronology and understanding of 
the high priesthood. There is no formal proceeding 
before a Jewish body, the proceedings in 11:45-53 have 
decided the issue of Jesus’ fate. A hearing before Annas 
appears in place of a Jewish trial or hearing. Annas lays 
the groundwork for a religious charge. His questions 
point toward the charge of being a “false prophet” or 
deceiver (cf. Deut 18:28). The trial before Pilate focuses 
on the political dangers of Jesus’ popularity, the motive 
given in 11:45-53 for seeking Jesus’ death. The question 
becomes one of the nature of Jesus’ kingship. While it 
remains a matter of no little dispute among historians 
whether the preponderance of the gospel evidence sug- 
gests that those responsible for Jesus’ death acted on 
religious or political grounds, one cannot either use the 
Johannine material to decide that question or consider it 
sufficiently answered to use as a criterion for distin- 
guishing tradition and redaction in the Johannine nar- 
rative. In the trial before Pilate, Jesus acts as he has 
throughout the Gospel. He shows that Pilate is really the 
one who is on trial, and with supreme irony, Pilate 
forces the Jews to show their own disloyalty to God by 
declaring Caesar their king (19:14-15). The reader of the 
Gospel is already well aware that Jesus’ death is not a 
humiliation or defeat but a glorious return to the Father. 
207 (a) THE ARREST OF Jesus (18:1-11). John 
18:1 appears to belong directly after 14:31, since the 
evangelist immediately establishes their destination and 
the fact that Judas is familiar with the location. The 
evangelist may also have highlighted the fact that Judas 
and his party had to come to arrest Jesus with lights as 
well as weapons, just as he dramatically referred to the 
fact that it was night when Judas left the supper room in 
13:30. The question of whether or not Roman soldiers 
would have been included in such a party, clearly not a 
“cohort” (speira usually means a cohort) in any case, 
depends on the likelihood of collusion between Jewish 
and Roman authorities. Many scholars think that it 
would be unlikely even for Caiaphas to turn so vehe- 
mently against a fellow Jew. Pilate seems unacquainted 
with the case when Jesus is brought before him. John 
18:12 repeats the term in question and even mentions the 
military tribune of a cohort. Therefore, the addition of 
Roman soldiers may be due either to a modification in 
a source that originally referred to Jewish police or to a 
desire on the evangelist’s part to demonstrate unequiv- 
ocally that Jesus is in control of what happens to him. 
208 4-9. The core of the scene consists in the 
double confrontation between Jesus and those who have 
come to arrest him, clearly the work of the evangelist. 
4. then Jesus: He goes to meet the party, asks whom they 
seek, and when he identifies himself by saying “I Am,” 
they all fall to the ground. Jesus repeats the question (vv 
7-9) and uses the opportunity to secure release of his 
followers, thus fulfilling the promise of safety for those 
entrusted to him (6:39; 10:28; 17:12)—except Judas, 
who has been lost to the circle of disciples since Jesus 
commanded him to depart (13:27). 10. Malchus: An 
independent development of the story that one of Jesus’ 
disciples cut off the ear of one of the high priest’s slaves 
(Mark 14:47; John and Luke 22:50 agree in specifying 
the right ear). John and Matt have Jesus speak to the 
disciple. Matt 26:53-55 appeals to a proverb about 
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“living by the sword,” Jesus’ power to summon heavenly 
angels, and the necessity to fulfill Scripture. 11. Peter: 
John has already demonstrated Jesus’ power to stop the 
proceedings; he instructs Peter to put the sword away 
and alludes to the necessity of drinking the “cup” that the 
Father has given. This allusion would appear more 
appropriate to a source that had contained a “cup word” 
in the garden (e.g., Mark 14:35-36 par.). 

209 (b) Berore THE HicH Priest (18:12-27). The 
evangelist has shaped the episode of Jesus’ questioning 
before Annas, the “high priest,” actually the former high 
priest whom the Romans had deposed in favor of Caia- 
phas, so that the lack of understanding shown by Peter’s 
use of the sword in 18:10-11 pales beside his explicit 
denial of Jesus. Given the persecution faced by Johan- 
nine Christians, Peter must have served as a negative 
example for the Gospel’s readers. 

210 (i) Jesus is brought to Annas (18:12-14). While 
in Matt 26:57-68 and Mark 14:53-65 Jesus is brought 
to a formal trial, Luke 22:54,63-65, has an episode of 
mockery at the high priest’s house before Jesus is led to 
the sanhedrin, where he is questioned about his 
messiahship, though no verdict is reached (Luke 
22:66-71). 14. Caiaphas: John has already recounted a 
“trial” by the sanhedrin (11:47-50). He may have known 
an independent tradition about Jesus being questioned at 
the house of the high priest and used it to set up the 
dramatic contrast between Peter’s denial and Jesus’ “con- 
fession” (R. T. Fortna, NTS 24 [1977-78] 371-83). 
211 (ii) Peter denies Jesus (18:15-18). Peter’s 
denial is even more striking in John than in the Synoptics 
because he is not a scared disciple, following along to see 
what happened to Jesus after all the others had fled. Nor 
does the setting suggest that Peter is in danger of his life 
if he answers truthfully. 15. another disciple: Peter enters 
the house in the company of a disciple of Jesus who is 
known to the high priest. Though some exegetes think 
that this unnamed disciple was the Beloved Disciple, one 
would expect him to have been so designated if the 
evangelist had intended that we make such a connection 
(see F. Neirynck, ETL 51 [1975] 113-41). 

212 (11) Annas interrogates Jesus (18:19-24). 19. 
the high priest: Annas’s questions appear to represent an 
attempt to show that Jesus is a false prophet and leads the 
people astray (as charged in John 7:45-52). 20. answered 
him: Jesus’ answer appeals to the great controversies 
which make up his public ministry in the Gospel narra- 
tive. The reader will not miss the overtones of Jesus’ 
mission in both testifying and bringing “the world” to 
judgment for its unbelief in Jesus’ words, “I have spoken 
openly” (or “boldly,” parrhésia) “to the world.” 21. Jesus 
challenges Annas to answer his own questions by inter- 
rogating the crowds who heard him. Yet the reader of 
the Gospel knows that they did not really “hear” Jesus 
and that the true “witness” about the Son is the Father 
(5:30-40). 22. struck Jesus: The physical attack and 
mockery of Jesus derive from the evangelist’s source (cf. 
Mark 14:65). 23. Jesus answered: The response is purely 
Johannine. Jesus has given a similar answer to those who 
attempted to stone him in 10:32, and he challenges “the 
Jews” to convict him of sin in 8:46. 24. This verse shows 
that John knows of an interrogation before Caiaphas. 
213 (iv) Peter denies Jesus (18:25-27). 25. Simon 
Peter: Ironically, one of those who should be most able 
to “testify” to the “good” which Jesus has done will con- 
tinue to deny that he has anything to do with him. The 
bold-faced lie involved in Peter’s action is intensified by 
the fact that John has identified Peter as the disciple who 
cut off the slave’s ear (v 10). 26. a kinsman: Even when 
confronted by a relative of the wounded man, who is 
presumed to have witnessed the episode, Peter persists 
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in his denial (see C. H. Giblin, Bib 65 [1984] 210-31). 
214 (c) Tr1aL BY Pirate (18:28-19:16a). The 
trial before Pilate can be divided into scenes marked off 
by the alternations between “the accusers” outside and 
Jesus inside (18:29,33,38b; 19:1 [implied],4,8-9, 13). 
Only in the last scene is Jesus brought “outside,” still 
clothed in the “royal robes” of the soldiers’ mockery. To 
increase the irony, 19:13 leaves it unclear whether Jesus 
or (more likely) Pilate sat on the judgment seat. Only 
when the Jews have renounced all kings but Caesar is 
Jesus handed over to “them” (another ambiguity), for 
crucifixion (19:15-16). The confession: that Jesus is 
indeed “king of Israel” was made at the beginning and 
end of the narrative (1:49; 12:13,15). Jesus rejected the 
desire of the crowd to make him king (6:15). Now that 
Jesus has come to trial, the issue of his kingship can be 
raised. Since the reader knows that Jesus is “from God,” 
the political issue of Jesus as “king” can only serve as an 
ironic mask for the real issue; rejection of the “king of 
Israel” is rejection of God. Just as earlier stories had been 
structured around ascending statements of belief, so the 
accusations made at the trial are forced to become 
sharper. They move from: (a) he is an “evildoer,” whom 
we have no authority to kill (18:30); to (b) he made 
himself “Son of God” (19:7); to (c) he makes himself 
“king,” implying rebellion against Caesar (19:12). 

215 (i) Scene one (18:28-31[32]). The introduc- 
tory scene contains several unresolved historical prob- 
lems. 28. early: In addition to the question of the day 
itself, v 1 suggests that Jesus was brought to Pilate 
around dawn. While some have suggested a symbolic 
reference to Jesus as light after all that has taken place 
during the “night,” dawn would be a common time for 
the Roman governor to conduct such a hearing. But then 
the condemnation of Jesus at noon (19:14) seems out of 
order. Some suggest a symbolic reference to the 
slaughter of the Passover lambs. did not enter: There is no 
coherent explanation for the claim that the accusers 
would have been “defiled” by entering the praetorium. 
Mere contact with a Gentile in a legal setting would not 
have constituted such a defilement. 29. Pilate went out: 
While a Roman governor could conduct a trial extra 
ordinem according to his own rules, the accused does 
have to be handed over with a more “formal charge” 
than that given by Jesus’ accusers. 31. There is much 
dispute over the question of whether this verse preserves 
an accurate piece of historical information. Jews were 
permitted to execute those Gentiles who violated the 
Temple precincts. Some Roman historians think that 
they are unlikely to have been allowed to carry out any 
other capital sentences, esp. in Judea. For the Johannine 
reader, this verse is highly ironic, since Jesus has already 
charged “the Jews” with acting against their own law in 
seeking to kill him (8:37-47); Nicodemus accuses them 
of condemning Jesus illegally (7:51). Now they show a 
sudden concern for “Caesar’s law.” 32. The evangelist’s 
comment reminds the reader that Jesus had predicted he 
would die by being “lifted up” (3:14-15; 12:32-33), ice., 
crucified. 

216 (i1) Scene two (18:33-38a). 33-34. Jesus’ 
exchange with Pilate about kingship is the final time that 
we hear the word “truth” in the Gospel. The reader 
already knows that Jesus testifies to the “truth” (5:33; 
8:40,45,46) and that “the Jews” have rejected the truth 
(8:44), while the disciples receive it from Jesus (14:6; 
17:17,19). The reader also knows that such dialogues 
between Jesus and an antagonist quickly turn to show- 
ing up the character of the latter. Pilate is not being 
“excused” for his role in the death of Jesus. 35. Am I a 
Jew?: Pilate’s scorn for the Jews is made evident. 36. my 
kingship: Jesus’ answer to the question separates his 
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kingship from anything that could threaten Pilate, since 
he claims that it can be proved that his kingship is not 
of this world. He has no followers fighting to secure his 
release. At the same time, Jesus’ reference to “the Jews” 
puts a gulf between himself and “the Jews,” whom the 
reader knows have already rejected him. 37. you are a king 
then?: Jesus must also testify to the truth. He was sent as 
“king,” but Pilate’s question, “What is truth?” shows that 
he is ranked with “the Jews” as one of those who cannot 
hear Jesus’ voice. 

217 (iii) Scene three (18:38b-40). Though Pilate 
cannot hear Jesus’ words as those which reveal the truth, 
his actions can still create further levels of irony in the 
narrative. 39. you have a custom: John uses the Barabbas 
episode, probably from a source (e.g., Mark 15:9,13), to 
confront the Jews with a choice: their real king or a 
“robber.” The reader of the Gospel will recall that 10:1,8 
contrasted the behavior of the true shepherd with that of 
“robbers.” The term /éstés, “robber,” was often used for 
persons who stirred up rebellion, a charge that Jesus has 
explicitly denied. Pilate seems to have declared Jesus in- 
nocent in v 38b (so Luke 23:4). His scorn for the Jews 
may be reflected in the choice he offers them. The reader 
may also see this episode as an example of the type of 
“justice” for which the world is condemned (16:9-11). 
An innocent person is exchanged for one who is guilty. 
218 (iv) Scene four (19:1-3). 1. flogged him: 
Scourging a prisoner would normally have been part of 
the punishment, as it is in Mark 15:16-20 par. John has 
abbreviated and relocated the tradition of Jesus being 
flogged and mocked as “king” to the center of the trial 
so that for the rest of the proceedings he appears as 
“king.” 

219 (v) Scene five (19:4-7). Again Pilate claims to 
have found nothing for which to condemn Jesus and 
shows him to the people, with the comment, “Look, the 
man!” Directed toward Jesus, who has been beaten and 
is still attired in the crown and robe, the expression may 
be one of contempt for the wretched victim. Others have 
found a second meaning in the words, since normally a 
“new king” would be presented to his subjects in royal 
attire, his throne-name would be announced, and the 
people would offer cheers acclaiming their new ruler. It 
has been suggested that “the man” (anthropos, which can 
mean simply “human being”) is an ironic throne-name 
derived from a prophecy in Zech 6:12, “Behold, a man 
whose name is branch.” 6. crucify him: Those who 
brought Jesus to Pilate demand his death. take him 
yourselves: For a second time, Pilate throws the case back 
at the Jews. 7. They now specify the charge more 
precisely: according to their law Jesus ought to die for 
making himself “Son of God” (cf. 10:31-39). The issue 
of Jesus’ claim to a special relationship with God is the 
one that has been contested throughout the Gospel (e.g., 
Seiler ese) 

220 (vi) Scene six (19:8-11). 8. feared even more: 
The reason for Pilate’s fear is not clear. It may be a reac- 
tion to the truth that Jesus is “Son of God” (cf. 18:6). 9. 
where are you from?: The focus of controversies in 
7:27-28: 8:14; 9:29-30. gave him no answer: While Jesus’ 
silence before Pilate is taken from the tradition (¢.g., 
Mark 15:5), the Johannine reader knows that it has a 
deeper significance. Jesus cannot reveal that truth to 
Pilate, who has already shown himself unable to “hear” 
Jesus’ voice (see comment on 18:37). But Jesus can reply 
to Pilate’s false claim to power. 11. unless it had been given 
from above: Jesus’ answer reminds the reader once again 
that his death is not the victory of his enemies but 
follows the divine plan (10:17-18). On the other hand, 
Jesus’ willing self-offering does not exempt any of those 
involved in bringing about his death from sin. 
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221 (vii) Scene seven (19:12-16a). 12. if you release 
him, you are not Caesar’s friend: In later times, “friend of 
Caesar” was an honorific title bestowed on persons in 
recognition of their special service to the emperor. The 
circle around a Hellenistic king, known as “friends of the 
king,” usually comprised persons of special influence. 
Coins of Herod Agrippa I bear an inscription philokaisar, 
“friend of Caesar.” In order to compel Pilate to execute 
Jesus, the authorities have shifted away from their real 
charge against Jesus, religious claims, to a political 
charge that he “makes himself king” against Caesar, and 
they threaten to report Pilate as a “traitor” to the 
emperor. Pilate gains his revenge by forcing the Jews, 
whose original actions had been predicated on the claim 
that Jesus would bring Roman retaliation and destruc- 
tion of their Temple (11:48,50), to renounce any king 
but Caesar. 14. look, your king!: Pilate ironically repeats 
the “truth” that Jesus is “king.” He also leaves the death 
sentence to be pronounced by the “Jews” —a sentence 
that the reader knows they had already passed (11:53; 
see D. Rensberger, JBL 103 [1984] 395-411). 

222 (d) THe CryciFIxi0n oF Jesus (19:16b-30). 
As in the previous sections, John’s account of the cruci- 
fixion goes its own way. The crucified is the exalted Son. 
There is no mockery by the crowd or abandonment. 
Instead, Jesus dies with his mother and the Beloved 
Disciple at the foot of the cross. In some incidents where 
John parallels the Synoptics, he emphasizes different 
elements of the story. Jesus carries his own cross (v 17); 
Pilate has deliberately formulated the charge on the cross 
(vv 19-22); Jesus’ tunic was seamless, so that the soldiers 
had to cast lots for it (v 23); Jesus’ thirst is predicted in 
Scripture (v 28). Jesus’ death is described as “handing 
over” the Spirit (v 30). 

223 (i) The charge on the cross (19:16b-22). John 
has none of the episodes associated with the journey to 
the place of crucifixion in the other Gospels. Either he 
had no tradition about such incidents as Simon being 
enlisted to carry Jesus’ cross (e.g., Mark 15:21), or he 
chose to have Jesus carry his own cross as a sign that he 
was still in control of his fate. 19. the King of the Jews: 
Instead of the inscription leading to mockery by the 
crowd (as in Mark 15:26-32), it provokes a final con- 
frontation between Pilate and “the chief priests” (v 21). 
22. what I have written... : By insisting that his inscrip- 
tion will stand as written, Pilate affirms the truth about 
Jesus that Jesus’ opponents desperately seek to reject. He 
also emphasizes the public and universal character of the 
inscription, since it could be read by all: Jews, Greeks, 
and Romans. 

224 (ii) At the foot of the cross (19:23-27). Whereas 
the Synoptics have a number of words and actions take 
place around Jesus on the cross in which outsiders react 
to Jesus, John focuses on Jesus and “his own.” They are 
not at a distance as are the women in Mark 15:40-41. 23. 
took his garments: The evangelist has expanded the tradi- 
tion that the soldiers divided Jesus’ garments (Mark 
15:24) into a double action of dividing the clothes and 
then rolling dice for the seamless tunic. This double 
action is then presented as fulfillment of the Scripture (Ps 
22:19). 25. Expansion of the garments-scene makes it a 
doublet with the second scene in which Jesus speaks to 
the Beloved Disciple and his own mother. In the Synop- 
tic tradition the women who followed Jesus stood at a 
distance, and all the other disciples were in flight; John 
has the women at the foot of the cross. 27. behold your 
mother: John 2:3-5,12 is the only other place where Jesus’ 
mother is mentioned (see I. de la Potterie, “Das Wort 
Jesu, ‘Siehe deine Mutter’ und die Annahme der Mutter 
durch den Jiinger,” Neues Testament und Kirche [> 97 
above] 191-219). It is impossible to decide what the 
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relationship is between this tradition that she comes 
under the care of the Beloved Disciple and that in Acts 
1:14, which places her and the brothers of Jesus in the 
circle gathered around the Twelve. Nor is it entirely 
clear how much symbolism should be attached to the 
figure of the mother of Jesus. Clearly, entrusting the 
Beloved Disciple and his mother to each other shows 
that Jesus’ mission is completed in the care and provision 
that Jesus has made for “his own.” Other suggestions 
rely on importing symbols, which are not directly hinted 
at in this passage, such as that of a new Eve or of the 
messianic Zion giving birth to her children. Both inter- 
pretations of the passage became extremely prominent in 
the mariological piety of the 12th cent. 

225 (iii) Jesus dies (19:28-30). Jesus remains in 
control of his death until the end. 28. I thirst: His thirst, 
which John must have derived from his source, and the 
drink of vinegar are mentioned only to show that every- 
thing is accomplished. John does not actually cite the 
Scripture that is linked with that episode. Possibly he has 
Ps 69:22 in mind, though that psalm understands the 
offering of sour wine as a hostile gesture. Exegetes have 
also suggested that this gesture was understood in John 
as fulfilling the words about drinking the “cup” which 
the Father has given (John 18:11). 30. it is finished: 
Announcing that his mission from the Father is now 
completed (cf. 8:29; 14:31; 16:32; 17:4), Jesus “hands 
over” his spirit. This expression once again reminds the 
reader that no one has “taken” Jesus’ life. He has given 
his life willingly (e.g., 10:18). 

226 (ce) Tue Buriat oF Jesus (19:31-42). John’s 
narrative shows considerable development in the burial 
account. Some of the details, like the soldiers’ treatment 
of the body, may have come from John’s source. Skeletal 
remains of a crucified man have suggested that the legs 
of victims might be broken near the time of death in 
order to hasten the process of suffocation. Verse 33 may 
correctly reflect that procedure. Others, like the authen- 
tication of the “blood and water” from the side of Jesus 
may have found their way into the Gospel as part of its 
final editing (vv 34b-35). 

227 (i) Authorities certify his death (19:31-37). This 
section appears to be based on a source, which comprises 
vv 31 (without the explanation about the sabbath), 32- 
34,36,37(2). 34. blood and water: In the original story, 
these elements, flowing from the side of the victim, may 
have simply been a detail of a martyr story. 4 Macc 9:20 
has blood and water flow out of the side of one of the 
martyrs. However, the Gospel has already interpreted 
“water” as the Spirit, which the glorified Jesus will 
bestow on his followers (John 7:39). 35. This verse has 
been attached to that detail by its final editor. It sets the 
groundwork for the affirmation made in 1 John 5:6-7 
that makes the “blood” (death) of Jesus necessary for 
salvation (also 1 John 1:7). 36-37. The passage is unusual 
in having two Scripture citations at the end. The second, 
Zech 12:10, can only apply to the detail given in this 
tradition, that the soldiers pierced Jesus’ side. It may 
have been added by the evangelist in order to provide a 
citation for each of the soldiers’ actions. If the citation 
came from the source, then as in Rev 1:7 it must have 
referred to the crucifixion as “piercing.” The people will 
see the crucified one (in judgment). For John, the judg- 
ment has already been accomplished in Jesus’ death. The 
citation does not function as an oracle of judgment 
against the people. The source of the first citation is not 
as clear. If the passage intended to parallel Jesus with the 
Passover lamb then the rule against breaking the lamb’s 
bones would be its origin (Exod 12:10 LXX; 12:46; 
Num 9:12). If the author just looks to the image of the 
suffering righteous one, then one of the psalms 
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traditionally associated with the passion may be the 
source of the citation (e.g., Ps 22:19 JJohn 19:24]; 69:22 
{John 19:28}). 

228 (ii) Joseph and Nicodemus bury Jesus (19:38-42). 
The account of Jesus’ burial by Joseph appears to have 
been derived from a different tradition than the previous 
story. Here, Joseph is responsible for obtaining the body 
from Pilate. There is no reference to the actions by the 
“Jews” in the previous account (cf. Mark 15:42-45). 
Mark makes Joseph a member of the sanhedrin who is 
seeking the kingdom; in John he is a secret disciple 
(12:42). 39. Nicodemus: Some think that the figure of 
Nicodemus originally came into the Johannine tradition 
through this story. The evangelist reminds the reader 
that this is the Nicodemus of the earlier episode (3:1-12; 
7:50-51). myrrh and aloes: The large amount of spices (cf. 
the amount of precious ointment used by Mary in 12:3) 
may have been intended as a sign of the great honor due 
to Jesus. 40. linen cloths: Unlike the tradition in Mark 
15:46, which presumes that the body was placed in a 
single linen shroud, John’s tradition holds that it was 
anointed and wrapped in strips of linen (as was Lazarus 
11:43-44). 41. a new tomb: The detail that the tomb was 
in a nearby garden and had never been used may have 
come into the story as a piece of resurrection apologetic: 
when Mary and the disciples went there on Easter 
morning, they could not have been mistaken about the 
location of the tomb. : 

229 (C) Jesus is Raised (20:1-29). All four 
Gospels report that women visiting Jesus’ tomb found it 
empty (cf. Mark 16:1-8). Matt 28:9-10 appends an 
appearance of the Lord to the women. Though the tradi- 
tion that the Lord appeared to the disciples is very 
ancient (1 Cor 15:3b-5), the narratives of appearances 
are so divergent that it is difficult to assess the probable 
antiquity of individual accounts. John 20:1-29 embodies 
three types of tradition: (1) finding the tomb empty (vv 
1-2,11-13); (2) confirmation of the report about the 
tomb by Peter (vv 3-10; cf. Luke 24:12,24); (3) stories 
of appearances of Christ to disciples (vv 14-18,19-23, 
24-28 [?]). Inconsistencies in the narrative make it 
evident that the evangelist has edited earlier sources (see 
F. Neirynck, NTS 30 [1984] 161-87). In 20:1 Mary 
Magdalene comes to the tomb alone, but her report in 
v 2 uses the plural “we,” appropriate to traditions in 
which several women visited the tomb. When Mary is 
back at the tomb in v 11, she had apparently not yet 
looked inside, though she had reported the body stolen 
in v 2. As in the Synoptic accounts, Mary sees angels in 
the tomb (v 12), but they do not deliver the Easter 
message. Mary is already facing Jesus (vv 14-15), when 
she is again said to turn toward him (v 16). When Peter 
and the Beloved Disciple had looked into the tomb (vv 
6-7), they saw the grave clothes but no angels. The 
evangelist appears to have added the Beloved Disciple to 
the story about Peter checking the tomb (see R. 
Mahoney, Two Disciples at the Tomb [Bern, 1974]). In v 
2a second “to...” phrase is added to accommodate him. 
Verse 3 begins, “Peter went out,” then adds reference to 
the Beloved Disciple and shifts to a pl. vb., “they were 
coming.” The description of the contents of the tomb is 
duplicated (vv 5 and 6). The faith ascribed to the Beloved 
Disciple in v 8 has no relationship to the action. Verse 
9 asserts that “they did not understand.” 

The appearance of Jesus to Thomas in John 20:24-29 
has no analogies elsewhere. The physical demonstration 
that the risen One is identical with the crucified Jesus 
appears in the appearance to the disciples in Luke 
24:39-43. The evangelist may have created the Thomas 
scene out of such a tradition. 

230 (a) THE Empty Toms (20:1-10). Whereas 
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the Synoptics have an expanded account of the women 
coming to the tomb, finding it open, Jesus’ body miss- 
ing, and receiving the Easter kerygma and a message for 
Jesus’ disciples (Mark 16:1-8a par.; Luke 24:12,24 refer 
to a visit by Peter or some disciples to check the report), 
John has a brief account of Mary’s discovery followed 
by a more lengthy account of Peter and the Beloved 
Disciple at the tomb. The structural parallel to their visit 
is the second episode in which Mary encounters the risen 
Lord (vv 11-18). This episode also contains details that 
were associated with the finding of the empty tomb in 
the other traditions: the angelic figures, and the message 
to deliver to the disciples. For the Fourth Gospel, neither 
the tomb nor the appearances carry the full meaning of 
Easter. Jesus’ mission is completed only in his return to 
the Father and the glory that he had “before the founda- 
tien of the world: (20.17,.3:13: 6:51; 7:33; 13:2-3; 14:4, 
28; 16:5,17,28; 17:13). The Spirit comes when Jesus has 
been glorified (7:39; 16:7). 

231 1. Mary Magdalene: One of the group standing 
at the foot of the cross in 19:25. She is the first named 
in the list of women who come to the tomb in the 
Synoptics (e.g., Mark 16:1; Matt 28:1; Luke 24:10). The 
pl. in v 2 suggests that John’s source had several women 
come to the tomb. He may have reduced the number to 
Mary Magdalene to fit the tradition in which she sees the 
risen Lord. while it was still dark: Reference to dawn on the 
day after the sabbath is traditional. The evangelist may 
have added darkness to incorporate the scene into the 
light symbolism of the Gospel. Since the anointing of 
Jesus was completed in the Johannine burial scene, it is 
not a motive for her visit (cf. Mark 16:1; Luke 24:1). 
Some exegetes think that this short episode represents 
the most primitive tradition of the finding of the empty 
tomb, since the stone is moved away, but there are no 
elements of angelophany in either this story or the visit 
by Peter. The disciples will not have any understanding 
of the significance of these events until the risen Lord has 
appeared to them. 2. they have taken the Lord from the tomb: 
Mary expresses concern three times that Jesus’ body had 
been taken (vv 2,13,15). In the first episode in the Johan- 
nine burial account the body is released to the custody 
of “the Jews” (19:31). While John’s source may have 
taken Mary’s concern as evidence that the disciples had 
not robbed the tomb (cf. Matt 28:13-15), the evangelist 
may intend the reader to think that “the Jews” could have 
removed Jesus’ body. “Fear of the Jews” is mentioned 
both in the story of the actual burial (19:38) and in con- 
nection with the disciples gathered in hiding (20:19,26). 
we do not know where they have laid him: The report can 
then be seen as an echo of the earlier references to not 
knowing “where” Jesus is going in the controversies 
with the Jews (7:11,22; 8:14,28,42) as well as the dis- 
ciples’ ignorance of “where” Jesus is going in the farewell 
discourses (13:33: 14:1-5; 16:5). The Gospel has already 
given two answers to the question of where Jesus is 
going. He returns to the Father (13:1-3; 14:12,28; 
17:21-26) and to “abide with” his disciples (14:3,18,20, 
23,28). Some exegetes have also proposed a final Mosaic 
theme in these verses, since no one knows where Moses 
is buried (Deut 34:10). Any objections to Jesus as Mosaic 
prophet would be answered by these verses. He does 
“remain forever” (e.g., John 12:34; see P. Minear, Int 30 
(1976) 125-39): 

232 3. Peter with the other disciple) Though the 
evangelist appears responsible for inserting the figure of 
the Beloved Disciple into this story, it is possible that 
one version of the tradition had an unspecified group of 
disciples visit the tomb. Just as the Beloved Disciple was 
closest to Jesus at the supper (13:25), so his exemplary 
love for Jesus leads him to arrive at the tomb first (v 4) 
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5. did not go in: By delaying his entry into the tomb, the 
evangelist makes the Beloved Disciple’s affirmation of 
faith the climax of the visit. 7. the napkin . . . not lying with 
the linen cloths; The positioning of the grave clothes 
shows that the body had not been stolen. 9. the Scripture: 
The original conclusion of the episode probably left the 
disciples perplexed. As is characteristic of the early creed 
in 1 Cor 15:4, Jesus’ resurrection is spoken of as fulfilling 
Scriptures, but there is no indication of which OT 
passage was applied to this expectation. Until Jesus’ 
glorification is complete, the disciples will not be able to 
“remember” and understand the significance of the 
events which have occurred (e.g., 14:25-26; 16:12-15). 
The Beloved Disciple is introduced as an example of 
faith which immediately perceives the truth of the resur- 
rection events (also 21:7). He serves as a sharp contrast 
to the doubts expressed by Thomas (20:24-29). 

233 (b) THE Lorp Appears TO Mary MAGDALENE 
(20:11-18). The appearance of angels in the tomb (v 
12) and the mission to report the resurrection to the 
disciples (v 17) are both part of the empty-tomb tradi- 
tion. In Matt 28:9-10 the risen Christ appears to the 
women as they are leaving the tomb and repeat the mes- 
sage given them by the angels. In that episode the 
women fall down before the Lord and grasp his feet in 
a gesture of worship (v 9). Here, Jesus prohibits a similar 
gesture by forbidding Mary to touch him, since his 
return to the Father is not yet complete (v 17). This verse 
is also the only place in which the disciples are referred 
to as “brothers,” an expression used in Matt 28:10. The 
evangelist has reworked a traditional story in which the 
risen Christ appeared either to Mary Magdalene alone or 
in the company of the other women near the tomb. He 
has recast the resurrection message so that it is clear that 
Jesus’ return is not to the disciples in the various appear- 
ance stories. His return (14:18-19; 16:22) is his exalta- 
tion to his place with the Father (e.g., 3:13; 6:62). 11-16. 
The double scene with the angels and Jesus enables the 
evangelist to emphasize the fact that the body of Jesus 
has not been taken. It forms the prelude to forbidding 
Mary to cling to the risen Lord as though that were the 
substance of resurrection faith. 17. I am ascending: John 
sees Jesus’ crucifixion, resurrection, exaltation, and 
return to heavenly glory as part of a single event 
(12:32~33). One is not to think of Jesus’ resurrection as 
though Jesus had returned to life and then later ascended 
into heaven. Rather, Jesus has passed into an entirely 
different reality. John 14:22-23 answers the question of 
how Jesus will manifest himself to the disciples and not 
to the world in terms of love and the indwelling 
presence of Father and Son with the disciples. The 
message which Jesus sends to the disciples is cast in 
Johannine terms. They are now the “children” of God 
(1:12). 18. I have seen the Lord: Mary’s report uses tradi- 
tional resurrection language rather than that of the fare- 
well discourses or the ascent/return schema in the 
Gospel. 

234 (c) THE LorpD APPEARS TO THE DISCIPLES 
(20:19-23). The evangelist has taken a traditional 
account of Jesus’ appearance to the disciples in Jerusalem 
to show that the promises of Jesus’ return were being 
fulfilled in the “hour” of his exaltation/glorification (cf. 
Luke 24:36-43,47-48). 19. fear of the Jews: The evangelist 
has added this phrase to the introduction of the story. 
Jesus’ sudden appearance in the midst of the disciples 
gathered in the room and the greeting “Peace” are both 
derived from the tradition (cf. Luke 24:36, accepting the 
longer reading, which includes the “peace” formula). 20. 
showed them: Demonstration that the risen One is the 
crucified was also part of the tradition (e.g., Luke 24:39). 
Within the context of the Johannine narrative, this 
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demonstration also answers the question, “Where have 
they put him?” “They” (=the Jews?) have not put the 
body of Jesus anywhere. It is taken into the heavenly 
glory of the exalted Jesus. The disciples’ joy fulfills the 
promises of renewed joy (14:19; 16:16-24). 21. Peace: 
Also a promised gift (14:27). Commissioning of the 
disciples appears in other stories of Jesus’ resurrection 
appearances (e.g., Luke 24:47-48; Matt 28:19-20a). 
Here it takes the Johannine form of “sending” the dis- 
ciples who now represent Jesus to the world (e.g., John 
13:16,20; 17:18). 22-23. Receive the Holy Spirit. If you 
forgive anyone’s sins...: This instruction appears to be 
derived from the evangelist’s source, since the words are 
not used in the Gospel. There the Spirit is one expression 
of divine indwelling (14:17) and flows from the exalted 
Jesus as a source of eternal life (7:39). Luke 24:47-49 
links the commissioning of the disciples as “witnesses,” 
their preaching forgiveness, and the Spirit, which is to 
be received on Pentecost. 1 John shows that the Johan- 
nine tradition did speak of forgiveness of sins (e.g., 1:9; 
2:19), but the Gospel speaks only of the “sin” of disbelief 
(8:24; 9:41). The double formula parallels the saying on 
binding and loosing in Matt 18:18; 16:19. Since John 
uses only the general expression “disciples,” the com- 
missioning in these verses may be intended to apply to 
the believing community as a whole, not to some 
specific group within that community such as “the 
Twelve.” This “power” of forgiveness is probably ex- 
pressed in the bestowing of the Spirit on those who 
believe as a result of the disciples’ “mission” and who 
join the community rather than in a process of dealing 
with Christians who have committed sin (as in Matt 
18:19). 

235 (d) THe Lorp Appears To THomas (20:24-29). 
While Luke 24:41-43 lengthened the demonstration of 
Jesus’ physical identity with the crucified in response to 
disbelief, John creates a separate story of Jesus’ appear- 
ance to Thomas (~ NT Thought, 81:128). Verse 25 
draws on v 20, and v 26 paraphrases v 19. The remain- 
ing elements of the scene are all characteristically Johan- 
nine: (a) the summons to become a believer (v 27); 
(b) Thomas’s confession, “my Lord and my God” (v 28); 
(c) the blessing on future believers (v 29). Thomas’s con- 
fession is the culmination of the Gospel’s christology, 
since it acknowledges the crucified/exalted Jesus as 
“Lord and God” (cf. other acclamations in the Gospel, 
1:49; 4:42; 6:69; 9:37-38; 11:27; 16:30). Thomas is 
reprimanded for demanding such a sign before he will 
believe (v 25; cf. 4:48). He should believe on the basis of 
the word which has been spoken to him by others (e.g., 
17:20). 29. blessed are... : The concluding blessing in- 
sists that all those Christians who have believed without 
seeing have a faith which is in no way different from that 
of the first disciples. Their faith is grounded in the pres- 
ence of the Lord through the Spirit. 

236 (D) Conclusion: The Purpose of the Gos- 
pel (20:30-31). These verses are similar to the conclu- 
sions in John 21:24-25 and 1 John 5:13. They appear to 
have stood as the conclusion to the Gospel before the 
edition which appended chap. 21. 30. many other signs: 
This verse characterizes the content of the work as 
“signs,” which has led some to suggest that it was 
originally the conclusion to the collection of miracles 
used by the evangelist. In that context Jesus’ resurrection 
would have been understood as the final “sign” of his 
relationship with the Father, though the evangelist 
seems to limit the “signs” to the miracles which structure 
Jesus’ testimony before the world in the first part of the 
Gospel (e.g., 12:37). Verse 31 then summarizes the pur- 
pose of the Gospel as having fatih in Jesus as Messiah 
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and Son of God as the source of eternal life (e.g., 
3:15-16,36). : 
237 (IV) Epilogue: The Lord Appears in Galilee 
(21:1-25). This chapter has drawn on several pieces of 
independent tradition: an appearance of the risen Lord 
by the Sea of Tiberias (cf. Matt 28:16-18; — Biblical 
Geography, 73:60-61), a miraculous catch of fish (cf. 
Luke 5:1-11), a meal scene (cf. Luke 24:30-31,41-43), 
the commissioning of Peter (cf. Luke 5:10b; Matt 16:18), 
the prediction of Peter’s martyrdom and the fate of the 
Beloved Disciple (cf. Matt 10:23; 16:28; Mark 9:1; 
13:30). These pieces of tradition have been brought 
together around Peter as the central figure. His relation- 
ship to Jesus as a primary witness to the resurrection, as 
a missionary, as a shepherd of the sheep, as a martyr, and 
his relationship to the Beloved Disciple are all spelled 
out in these stories. Though the author of John 21 pre- 
supposes the stories in chap. 20 (e.g., vv 1,14; as well as 
the reference to Thomas as Didymos in v 2, cf. 20:24), the 
Gospel itself does not call for such a continuation. The 
decidedly ecclesial focus of chap. 21 with its emphasis on 
recognition of the risen Lord in a meal and the role of 
Peter in relationship to Jesus’ sheep has led to the sugges- 
tion that it reflects a final editing of the Gospel in light 
of the crisis of the period of the epistles. It may represent 
an accommodation between Johannine Christianity, 
which had seen Jesus’ “own” entrusted to the Beloved 
Disciple (19:26-27) and the Petrine.authority recognized 
in other churches (so R. E. Brown, Community 161-62; 
H. Thyen, “Entwicklungen innerhalb der johanneischen 
Theologie und Kirche im Spiegel Joh 21,” L’Evangile de 
Jean [ed. M. de Jonge; BETL 44; Gembloux, 1977] 
259-99). Verses 24-25 have been added as a conclusion 
to the whole. 

238 (A) Appearances beside the Sea of Galilee 
(21:1-14). Verses 1 and 14 have been used to incor- 
porate this material into the Gospel narrative, which 
already included appearances in Jerusalem. An early 
tradition held that Jesus appeared in Galilee (Mark 16:7), 
but the only other narrative associated with such an 
appearance is the commissioning scene on a mountain in 
Matt 28:16-20. The fishing scene in John’s tradition has 
ties to the Lucan story of a miraculous catch and the 
commissioning of Peter as “fisher of men” (Luke 
5:1-11). It has sometimes been assumed that Luke’s 
story is a misplaced resurrection story (see FGL 561). 
Although that view brings the Lucan and Johannine 
traditions into closer proximity, the independent 
development of the Johannine tradition makes it equally 
probable that the two traditions have developed a story 
of a miraculous catch in different contexts. 

239 (a) THE Mrracutous Catcu (21:2-8,10-11). 
2. Simon Peter, Thomas ...: The list of names may also 
stem from the editor of the Gospel, since both Thomas 
and Nathanael are identified for the reader in terms of 
their identities in the Gospel. 3. I am going fishing: The 
decision to go fishing, not surprising if the story had 
originally been about the first (only?) appearance to 
Peter and the disciples, now seems awkward, since the 
commissioning in 20:21 is apparently ignored. 4. The 
theme of nonrecognition, typical of appearance stories 
(e.g., John 20:15; Luke 24:14-15), is also better suited to 
an independent appearance story. Several details of the 
catch have parallels in the Lucan miracle story: disciples 
have been fishing all night with no success; Jesus’ com- 
mand to cast the nets; the great haul of fish; Peter’s spon- 
taneous reaction to the haul; fish as symbolic of the mis- 
sion; and reference to the condition of the net. However, 
the stories diverge in the location of the boat, the posi- 
tion of Jesus with regard to the boat, the nature of 
Peter’s reaction, the actual condition of the net, and the 
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presence of other boats to help with the catch. 7. it is the 
Lord!: John has made the Beloved Disciple’s recognition 
of the stranger on the shore the motive for Peter’s action. 
Some exegetes draw a parallel with the Mary Magdalene 
scene; she recognizes the Lord when he calls her name 
(20:16). Jesus has addressed the disciples with the Johan- 
nine community’s self-designation, “children” (v 5; cf. 
1 John 2:13,18; 3:7). 10. bring some of the fish: This con- 
tradicts v 9, but links the catch to the meal scene. 11. 153 
fish: The symbolism of the 153 fish is disputed. The 
parallel with the Lucan story suggests that it refers to the 
universality of the mission (cf. 10:16). The narrator may 
have emphasized the fact that the net did not break to 
point to the unity of these diverse believers in contrast 
to the divisions over Jesus that had occurred in the un- 
believing crowds (e.g., 7:43; 9:16; 10:19). 

240 (b) THe Meat (21:9,12-14). The story of the 
miraculous catch becomes a resurrection appearance 
story in combination with the tradition that Jesus is 
recognized in a meal. In Luke 24:43 Jesus himself eats 
some fish to dispel doubts. In Luke 24:30 Jesus opens the 
disciples’ eyes by blessing, breaking, and distributing 
bread. Bread and fish were the food blessed in the 
feeding miracle of John 6:9. Other echoes of that scene 
may be found in the fact that both meals take place by 
the Sea of Tiberias (the only times it is mentioned in the 
Gospel) and the action of Jesus in taking and giving the 
food to his disciples (v 13). John 6:11 has Jesus distribute 
the food to the crowd. It seems likely, then, that 
recognition at the meal would remind the Johannine 
reader of Jesus’ presence at the eucharistic meal (see 
R. Pesch, Der reiche Fischfang: Lk 5,1-11/Jo 21,1-14: 
Wundergeschichte — Berufungserzadhlung — Erscheinungs- 
bericht [Dtisseldorf, 1969)). 

241 (B) Jesus’ Words about Peter and the 
Beloved Disciple (21:15-23). At the supper, Peter’s 
question about the betrayer was placed through the 
Beloved Disciple (13:23-25); whereas Peter had denied 
the Lord, the Beloved Disciple was present at the cross 
to receive/be received by Jesus’ mother (19:26-27); the 
Beloved Disciple reaches the tomb first and has faith in 
the risen Lord without having seen him (20:4-8); the 
Beloved Disciple recognizes the Lord on the shore and 
thus provides the occasion for Peter to go to him (21:7). 
But in this section, Peter’s role as shepherd and martyr 
is established by the risen Lord. The Beloved Disciple’s 
special position is acknowledged but also apparently 
ended with his death. 

242 (a) PETER, SHEPHERD AND Martyr (21:15-19). 
15-17. Simon, son of John, do you love me?: Peter reverses 
his triple denial in 18:17,25-26. Luke 22:31-34 asso- 
ciates a prediction that Peter would “turn and strengthen 
his brothers” with Jesus’ prediction of the denial at the 
supper. This turning is often linked to Peter’s position as 
the first to see the Lord (e.g., 1 Cor 15:4; Luke 24:34), 
a tradition that was never narrated unless the appearance 
story in John 21:1-14 goes back to a story of an appear- 
ance just to Peter. The Gospel links loving Jesus with 
keeping his commands (14:15; 15:10). Here the com- 
mand establishes Peter as the one to “feed” and 
“shepherd” Jesus’ sheep. This tradition seems to presume 
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the development of an ecclesial office of “overseer.” 
Shepherding the flock is also used for bishops and elders 
in 1 Pet 5:2~4 and Acts 20:28. The Gospel had empha- 
sized Jesus’ own concern for his flock, which had been 
entrusted to him by God (10:3-4,14,27-30; 17:6,9-12). 
Peter is now entrusted with those concerns. A related 
Petrine tradition is preserved in the saying about Peter 
as “rock” in Matt 16:18-19, which many exegetes think 
was also taken from a postresurrection commissioning 
scene. 18. I say to you: Jesus now declares that Peter will 
fulfill his earlier promise (13:37-38) to follow Jesus even 
to death. 1 Clem. 5:4 testifies to the fact that Peter had 
suffered death as a martyr under Nero. when you were 
young, you girded yourself and went where you wished, but 
when you are old...: A proverbial saying. The narrator’s 
comment in v 19 interprets it as a reference to Peter’s 
death. However, it is unclear whether “stretching out 
your hands” simply refers to the act of being bound as 
a prisoner or whether the narrator has the tradition that 
Peter was crucified in mind. That tradition is not attested 
until Tertullian (Scorpiace 15.3). 

243 (b) THE BELovep Discipce (21:20-23). This 
section is built around an older saying of Jesus that 
applied to the Beloved Disciple a tradition similar to the 
sayings about the Son of Man coming before all of Jesus’ 
generation had seen death (v 22; cf. Mark 9:1). The nar- 
rator has created a rather lengthy introduction in v 21 to 
remind the reader of the special relationship between 
Jesus and the Beloved Disciple. Peter’s mission will 
include glorifying God as martyr (vv 22b,19), but the 
Beloved Disciple did not die a martyr’s death. The 
Johannine community used “remain” in a variety of 
senses. It can refer to the new relationship between the 
disciples and the Father/Son. Here it is the occasion for 
misunderstanding. 23. the saying: This verse tells the 
reader that a saying had been going around that the 
Beloved Disciple would not die. The narrator corrects 
that misunderstanding in light of the fact that the 
Beloved Disciple has died. He may have intended the 
reader to understand that the Beloved Disciple does “re- 
main” with the community in the Spirit-inspired inter- 
pretation of the tradition, which goes back to his 
testimony and is the foundation of the Gospel. 

244 (C) Conclusion: Testimony to Jesus 
(21:24-25). The concluding words of the Gospel 
remind the reader that the Gospel owes its truth to the 
testimony which the Beloved Disciple had given to Jesus 
(cf. 19:35). 24. these things: They need not refer to the 
whole Gospel, but may imply that the oral tradition 
stemming from the Beloved Disciple and perhaps some 
written embodiment of that tradition underlie the 
Gospel. The author of these words asserts that the 
Beloved Disciple’s testimony was true in a phrasing very 
much like that used for the truth of Jesus’ testimony in 
the Gospel (e.g., 5:31-32). 25. many other things: This 
verse may have been added by yet another hand. It is 
clearly dependent on 20:30, though without its 
christological focus. Some have suggested that it serves 
to justify the additional material that had been included 
in the Gospel. 
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INTRODUCTION 


2 (I) Relationship of the Epistles. The 
Johannine Epistles represent different types of com- 
munication between churches. 2 and 3 John are short 
letters from a person called “the presbyter” to other 
communities. 2 John prohibits association between 
members of the church and a separatist group of Johan- 
nine Christians. 3 John seeks to secure hospitality for 
missionaries associated with the presbyter from Gaius 
after another leading Christian, Diotrephes, had refused 
it. Parallel phrasing in the opening (“whom I love in 
truth,” 2 John 1; 3 John 1; “I rejoiced greatly to 
find... following truth,” 2 John 4, 3 John 3), and 
closing (2 John 12; 3 John 13) shows that the letters are 
by the same person. 

1 John is not a letter but an exhortation to Johannine 
Christians (~ NT Epistles, 45:16). No designation is 
given for the author. He speaks as the authoritative repre- 
sentative of a group of “witnesses” to the true Johannine 
tradition (1 John 1:4). 1 John warns the community 
against the views of the dissidents. The opponents are 
castigated for failing to observe the commandment of 
love, for being deceivers and antichrists, for not 
acknowledging “the coming of Jesus Christ in the flesh” 
(2 John 5-7; 1 John 2:7; 5:3; 3:7; 2:23; 4:2; 2:18). Some 
exegetes hold that the awkwardness of expression in 
2 John implies that it was not written by the author of 
1 John but by one of the other Johannine teachers re- 
ferred to by the “we” of 1 John 1:4. (Compare the charge 
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against those who have “gone beyond” the teaching in 
2 John 9 with the parallel in 1 John 2:23-25.) Others 
attribute the difference to the fact that 2 John is a private 
letter, not a public exhortation. 

The severity of the action against the dissidents 

recommended in 2 John 10-11 is only intelligible in 
light of the crisis among Johannine Christians found in 
1 John. Therefore, the most common view of the rela- 
tionship between these letters should be maintained. 
1 John was composed prior to 2 John. Some scholars 
think that a copy of 1 John might have been sent to those 
addressed in 2 John. 3 John could have been written at 
any time during this period, since it does not address the 
issue of the dissidents directly. Many exegetes presume 
that missionaries from the author’s group were being 
denied hospitality because of the confusion created by 
dissident preaching. 
3 (II) Authorship, Date,-and Community 
Setting. Although the epistles have traditionally been 
attributed to the author of the Fourth Gospel, their lack 
of authoritative status in the first two centuries suggests 
that they were not always closely associated with the 
Gospel. 1 John is only clearly cited in the West and the 
East at the end of the 2d cent. 2 John also received 
acceptance by aD 200. Mid-3d cent. is the earliest at- 
testation for 3 John (see BEJ 5-13). 

Comparisons between 1 John and the Fourth Gospel 
suggest that 1 John (and consequently 2 and 3 John) was 
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not by the author of the Gospel. In some instances, 
1 John appears to reach back to theological traditions 
from the Johannine community that did not play a sig- 
nificant part in the Gospel or to use traditions in a less 
theologically developed way than the Gospel does. As a 
result, it is sometimes claimed that 1 John should be con- 
sidered earlier than the Gospel. 

The decisive argument against making 1 John early 
lies in the community setting which it presupposes. The 
Fourth Gospel addresses itself to the challenges posed by 
Judaism and others outside Johannine circles who have 
rejected the community’s vision of Jesus as preexistent 
Son, sent by the Father. The epistles describe the fractur- 
ing of the Johannine community itself. Further, the 
shock of that breakup, the priority of the command to 
love one another, and the persistent appeals to remain 
with “what you have heard from the beginning” are only 
intelligible in light of the shape that the Johannine tradi- 
tion had taken in the Fourth Gospel. 

Therefore, many exegetes propose that 1 John was 
composed to provide a framework for understanding 
the tradition in the Gospel. Some identify the author of 
1 John as the Johannine teacher who did the final editing 
of the Gospel materials. They detect his hand in such 
editorial touches as the emphasis on “blood and water” 
at the crucifixion (John 19:34b-35; cf. the emphasis on 
the testimony of blood and water in 1 John 5:6). This 
view, however, suggests that the canonical form of the 
Fourth Gospel and 1 John represent a unified theological 
perspective. 

If the Gospel stems from ca. aD 90, the epistles would 
represent the situation of the Johannine communities ca. 
ap 100. It seems difficult to push their composition much 
later. Writing around ap 110, Ignatius of Antioch 
opposes Christians in Asia Minor who deny the impor- 
tance of Jesus as a human being by advocating a docetic 
christology, one which denies that the divine Savior 
really took on humanity. The opponents of the epistles 
do not seem to have reached such a theoretical position. 
Ignatius reflects an Asia Minor in which the Petrine 
episcopacy has become the norm for community organi- 
zation. The Johannine communities of the letters lack 
such centralized authority. The community seems to 
have had established teachers and may have designated 
such persons “presbyters.” But the author of 1 John can- 
not appeal to an apostolic office to ground his claims to 
be the true teacher of the tradition. The community must 
acknowledge that what the author writes represents 
what they have heard from the beginning (~ Johannine 
Theology, 83:14). 

Some scholars have suggested that the emphasis on 
Peter’s rehabilitation in John 21:15-19 enabled Johan- 
nine Christians to acknowledge the authority of the 
presbyter-bishop. In the rest of the Fourth Gospel, only 
Jesus (or the Paraclete) guides the community (10:1-18); 
only he lays down his life for the sheep (10:14-18). The 
shepherd image was a popular one for the presbyter- 
bishop in Asia Minor (Acts 20:28; 1 Pet 5:2; Ign. Rom 
9:1). If this section stems from the final editor of the 
Gospel, then he would appear to have a different solu- 
tion to the crisis from 1 John (see BEJ 110-12) and 
would accept church office modeled on the example of 
Jesus as shepherd. 

4 (III) Relationship to the Fourth Gospel. 
The view that the epistles were written after the traditions 
in the Fourth Gospel had taken shape (though perhaps 
not their final form) seems best suited to the community 
setting presupposed by the Gospel and the epistles. 
Though it is difficult to speak of any passage in 1 John 
as a direct quotation of the Gospel, the persuasive power 
of many of the passages in 1 John depends on echoing 


The Johannine Epistles (Introduction) 987 


what is clearly established in the Gospel as the Johannine 
tradition. For example, 1 John 1:1-4 alludes to both the 
prologue of the Fourth Gospel, in which Jesus is light 
and life from the Father made manifest (1:1-18), and to 
elements in the farewell discourses of the Gospel such as 
the importance of the disciples as Jesus’ witnesses “from 
the beginning” (15:27). In the Gospel, Jesus’ discourses 
are spoken “so that your joy may be full” (15:11). Here the 
author writes so that the audience will “have fellowship 
with us” and “our joy may be complete.’ 

Some scholars are troubled by the difference in theo- 
logical elaboration between the Gospel and 1 John. In 
contrast to the Gospel, 1 John omits any direct mention 
of the glory of Jesus. Even the stress on his identity with 
God is missing in 1 John. Often the theological language 
of 1 John appears to derive from the type of tradition 
which the Gospel had moved beyond or reformulated. 
For example, “Paraclete” (1 John 2:1) refers to Jesus as 
heavenly advocate rather than to the “return” of Jesus 
realized in the coming of the Paraclete as a permanent 
presence guiding the community. The titles used for Jesus 
are Righteous One (1 John 2:7-8), Messiah (2:22), and 
Son (1:3; 3:23). Rather than find in Jesus’ cross the revela~ 
tion of his “glory,” 1 John reaches back to the older tradi- 
tion of the death of Jesus as expiation (1:7; 2:2; 3:16; 4:10). 
5 Such differences have led some to argue that 
1 John was written earlier than or in the context of one 
of the later sections (such as crises reflected in the farewell 
discourse) of the Gospel. The following sections have 
been proposed as preliminary versions of material which 
received its final shape in the Gospel: (1) 1:1-4, as 
preliminary to the prologue of the Gospel; (2) 2:20,25 
and 3:22, teaching about the Spirit; (3) 3:12-13, Judas; 
(4) 3:18, a parenetic attack on speech which is dropped 
in the Gospel’s picture of the power of speech; (5) 3:23 
on believing; (6) 4:14, the world; (7) 5:14-17, asking 
anything of Christ, and (8) 5:20-21, true knowledge of 
God (see Grayston, Epistles 12-14). 

However, the number of passages in 1 John that are 
intelligible only on the presumption that the author and 
audience are familiar with formulations in the Gospel 
(see BE] 19-35 755-59) makes it difficult to sustain such 
proposals. The farewell discourses appear to have played 
a particularly important role in establishing the images 
on which 1 John draws. 1 John echoes the relationships 
between God (Father, Son, Spirit) and the Christian: the 
Father loves the Christian (John 14:21; 1 John 4:16); the 
Son abides in the faithful Christian (John 15:4; 1 John 
3:24); gift of the Spirit (John 14:16-17; 1 John 4:13). 
Important factors in the way in which the Christian 
relates to God are: mutual indwelling (John 14:20; 
1 John 3:24); forgiveness (John 15:3; 1 John 1:9); eternal 
life (John 17:2; 1 John 2:29); righteousness (John 16:10; 
1 John 2:29). Basic conditions for Christian discipleship 
are reasserted: the believer is not “in sin” (unlike the 
unbelieving “world,” John 16:8-9; unlike the false per- 
fectionism of the dissidents, 1 John 1:8; 3:4-9); one must 
love Jesus, keep commandments (John 14:15; 1 John 2:3 
{“know him” instead of love]; 3:10, 22-24); reject 
behavior that is “of the world” (John 15:18, world’s 
hatred of believers; 1 John 2:15, not “love the world”; 
4:1, false spirits gone out into world); belief “overcomes 
the world” (John 17:8-9; 1 John 2:13-14; 5:5). (See 
Smalley, 1,2,3 John xxx.) 

It has been suggested that 1 John has followed the 
structure of the Gospel. After a prologue that echoes the 
Gospel (1 John 1:1-4), there are two major sections in 
the epistle. The first, parenesis on the obligation to 
“walk in the light” (1 John 1:5-3:10) reflects the “book 
of signs” (John 1-12). Walking in light, the authentic 
response to the Gospel that has been preached “from the 
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beginning” separates Johannine Christians from the dis- 
sidents. The second section, on the obligation of mutual 
love (1 John 3:11-5:12), reflects the “book of glory” 
(John 13-21), esp. the farewell discourses, in which the 
love commandment is established and Jesus’ death is 
presented as the exemplary embodiment of divine love. 
A concluding statement of the author’s purpose also 
parallels the Gospel (cf. John 20:30-31 and 1 John 5:13). 
(See BEJ 124-25, 765.) However, only the introduction 
and the statement of purpose echo language of the 
Gospel directly. One might expect the Gospel to be 
echoed in the transition between the two sections of the 
body of 1 John, though it might be proposed that the 
concluding judgment on the world which does not 
receive Jesus’ revelation (John 12:44-50) is related to the 
separation of “children of God” and “children of the 
devil” in 1 John 3:10. 

6 (IV) The Johannine Opponents. 1 and 
2 John mention persons who had been part of the Johan- 
nine fellowship but have now separated themselves from 
that community (1 John 2:19; 4:1; 2 John 7). The state- 
ment that persons have separated from the community 
is linked with a failure to “confess” the truth about Jesus 
and with an assertion that such persons are “deceivers 
and antichrists,” who must be overcome. While 1 John 
4:1-5 speaks positively —the community addressed will 
reject such “false spirits’—2 John 8-11 issues a com- 
mand that Christians not even greet those associated 
with dissident teaching (— Johannine Theology, 83:14). 
7 If some time has elapsed between 1 John and 
2 John, the sharper tone might suggest that the situation 
had worsened. Though some interpreters have proposed 
that the opponents had begun to preach a docetic under- 
standing of Jesus as the earthly instrument of the 
heavenly revealer such as we find in 2d cent. gnostic 
writings, no peculiarly gnostic views are attributed to 
the dissidents (= Early Church 80:64-80). If the 
emphases of 1 John area clue to the dissident views, then 
they seem to have held to a soteriology that proclaimed 
the believer sinless and rendered any representation of 
the death of Jesus as sacrifice useless. They also appear 
to claim to have received “knowledge of God” and the 
Spirit. How such views led them to separate from the 
Christians addressed in 1 and 2 John, we do not know. 
8 By refusing to grant hospitality to those who 
come from the presbyter, Diotrephes (3 John 9-10) 
appears to be turning the presbyter’s rule for dealing 
with the dissidents (2 John 10-11) against him. For some 


[62:6-11] 


exegetes this is evidence that the Johannine fellowship of 
house churches linked by traveling missionaries has been 
shattered. 3 John does not imply that Diotrephes was 
sympathetic to the dissidents. He is the leader of a local 
community, who has decided to exclude all traveling 
missionaries. 

9 (V) Literary Form of the Epistles. 2 and 
3 John correspond to the conventions of ancient letter 
writing (> NT Epistles, 45:8). They are atypical in not 
giving a personal name for the sender and, in 2 John, not 
stating where the church addressed is located. However, 
the content of both letters addresses concrete problems. 
They should not be taken as “fictional” letters. 2 John has 
the characteristic “grace, mercy, and peace,” of NT letter 
greetings but uses them as a statement rather than in a 
greeting formula. 3 John lacks a greeting. Concluding 
greetings from the church in which the letter originates 
to the addressees is typical. 

The closest NT analogies to 1 John are in treatises 
like Heb and Jas. But unlike those writings, 1 John 
appears to have been directly provoked by the desire to 
refute positions advocated by the dissidents. The ele- 
ments of general instruction in 1 John stem from the 
tradition which the author has turned to this purpose 
rather than being the primary purpose behind the com- 
position of the work. (For the view that the 1 John is 
primarily exhortation, see J. M. Lieu, NovT 23 [1981] 
210-28.) The internal structure of 1 John is more 
difficult to discern beyond the general agreement that 
1 John opens with a prologue (1:1-4) and concludes 
with a parallel to the end of the Gospel at 5:13, which 
leads many commentators to consider 5:14-21 an 
appendix. The majority will also agree that some transi- 
tion is implied in 2:28-29. Those who divide the body 
of the work into three sections usually begin the third 
with 1 John 4:1. 

10 The existence of formally structured units 
within 1 John has led to a number of theories that 1 John 
represents a reworking ofan earlier source. Such units in- 


clude: (a) 1:6-2:2, “if we say ... .” with contrasting “but 
if...”; (b) 2:4-11, three sentences with “the one who 
says ...,” followed by development; (c) 2:12-14, parallel 


instructions to “children, fathers, young men”; (d) 2:15-17, 
parenesis against love of the world; (e) 2:29-3:10, seven 
clauses, “everyone who...” followed by a participle; 
(f) 5:18-20, three “we know . . ” clauses. There is little to 
hold these units together as a single source. They prob- 
ably represent stylized units of traditional teaching. 


1 JOHN 


11 Outline. 1 John may be outlined as follows: 


(I) Prologue (1:1-4) 
(I) Walking in Light (1:5-2:29) 
(A) Two-way Exhortation (1:5-2:17) 
(a) God Is Light (1:5) 
(b) Freedom from Sin (1:6-2:2) 
(c) Keeping the Commandments (2:3-11) 
(d) Address to Three Groups (2:12-14) 
(e) Reject the World (2:15-17) 
(B) Reject the Antichrists (2:18-29) 
(a) Division as a Sign of the Last Hour (2:18-19) 
(b) Anointing Preserves True Faith (2:20-25) 
(c) Anointing Teaches the Community (2:26-27) 
(d) Confidence at the Judgment (2:28-29) 
(III) Love as the Mark of God’s Children (3:1-24) 
(A) The Father Makes Us Children Now (3:1-10) 
(a) We Are God’s Children Now (3:1-3) 
(b) Those Born of God Do Not Sin (3:4-10) 


(B) Christians Must Love One Another (3:11-18) 
(a) Cain: Hatred Is Death (3:11-15) 
(b) Christ’s Death: Model for Love (3:16-18) 
(C) Our Confidence before God (3:19-24) 
(a) God is Greater than Our Hearts (3:19-22) 
(b) God Abides in Those Who Keep the Com- 
mandments (3:23-24) 
(IV) Commandments to Love and Believe (4:1-5:12) 
(A) Reject the Antichrists (4:1-6) 
(a) They Do Not Confess Jesus (4:1-3) 
(b) They Have Not Overcome the World (4:4-6) 
(B) God is Love (4:7-21) 
(a) Christ Has Shown Us God's Love (4:7~12) 
(b) We Know God’s Love through the Spirit 
(4:13-16a) 
(c) Our Confidence: Abiding in God’s Love 
(4:16b-21) 
(C) Belief in the Son (5:1-12) 
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(a) Faith Overcomes the World (5:1-5) 
(b) Testimony: The Son Came in Water in Blood 
(5:6-12) 
(V) Conclusion (5:13-21) 
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(A) Confidence in Prayer (5:14-17) 
(B) Three Confidence Sayings (5:18-20) 
(C) Keep Yourselves from Idols (5:21) 


COMMENTARY 


12 (I) Prologue (1:1-4). In the Gospel the pre- 
existent Word in God’s presence is the life and light of 
the world (John 1:1,4). Here “from the beginning” refers 
to the “word of eternal life,” the testimony about Jesus 
given in the community from the beginning (vv 1-3, cf. 
2:7, 24; 3:11). 1. Beliefin the Son as the source of eternal 
life stems from the Gospel and appears in the conclusion 
(1 John 5:13). we have heard, seen . . . felt with our hands: As 
in the Gospel, testimony interrupts the affirmations 
about what “was from the beginning.” 1 John stresses 
the physical character of the revelation that the com- 
munity has received. 2. eternal life which was with the 
Father and was made manifest: The description of “eternal 
life” as “with the Father” echoes the Gospel’s description 
of the Word as “with the Father.” Jesus is the “life,” 
which is made manifest (cf. the “I Am” sayings in John 
11:25; 14:6), 1 John 3:5,8 also uses the aor. pass., “was 
revealed” (ephanerothe) of Jesus’ incarnation. 3. may have 
fellowship with us .. . fellowship with the Father and his Son: 
Koinonia, “fellowship,” “partnership,” “communion,” 
appears in 1 John 1:6-7 as a correction of a false claim 
to koindnia with God and the verbal form in 2 John 11 
against “sharing” the evil works of the dissidents by 
greeting them. In the Pauline Epistles koindnia was used 
of sharing material goods in a missionary partnership or 
sharing its blessing (1 Cor 9:23). It was expanded to the 
divine “fellowship of the Spirit” (2 Cor 13:13). The term 
may have been used among the missionaries of the 
Johannine community. This verse makes the purpose of 
writing the securing of koindnia between the author and 
audience so that they can enter into salvation, the koi- 
nonia shared with the Father and Son (see P. Perkins, 
CBQ 45 [1983] 631-41). Other expressions are more 
frequently used in the Johannine writings to express this 
relationship between believers and God, such as “to be 
in God” (1 John 2:5; 5:20); to “remain/abide” in God or 
God in the Christian (e.g., 2:6,24; 3:24; 4:13,15-16; or 
“to have God/Son” (2:23; 5:12; 2 John 9; > Johannine 
Theology, 83:35-37). 4. our joy may be complete: This 
echoes John 15:11 and 16:24, where Jesus’ discourses are 
to complete the joy of the disciples. John 17:13 makes 
this joy that of Jesus. 

13 The various expressions for koindnia with God 
point to a reciprocal relationship between the believing 
community and God. “Abiding in” can be understood as 
the Johannine expression of the covenant relationship 
applied to the Christian community. This koindnia has a 
christological origin, since it is only possible through the 
Son (e.g., 1 John 2:23; 5:12,20). But, contrary to the 
view of the dissidents (2), it is not the automatic result of 
claiming to believe in Jesus. There is a moral dimension 
that is reflected in the conditions which must obtain to 
claim koindnia with God. These conditions are also re- 
flected in the association of “indwelling” formulas with 
attributes of God: “truth” (1:8); “his word” (1:10; 2:14, 
cf 2:24-5:10); ‘love’ (4:12): 

14 Testimony-statements play an important role 
in grounding faith throughout the Johannine tradition. 
Here the author associates himself with an authoritative 
group of witnesses, “we,” in contrast to the recipients. 


The realistic language need not imply that the author 
was an associate of the earthly Jesus, only that the tradi- 
tion handed down in the community attests the reality 
of eternal life manifested in “Jesus Christ come in the 
flesh” (1 John 4:2). The author of 1 John uses “we” when 
associating himself with the guardians of the tradition 
(including eyewitnesses of Jesus) and handing on the 
tradition to others or when identifying himself with his 
readers in terms of their basic Christian experience. He 
often uses “I” in direct address or exhortation. 

15 (I) Walking in Light (1:5-2:29). The first 
attack on the dissidents’ position enlists preformulated 
elements from the initiatory parenesis of the commu- 
nity. One must live a life in accord with the attributes of 
God, the real source of all that the community has, light 
(1:5), fidelity, and righteousness (1:9). 

(A) Two-ways Exhortation (1:5-2:17). 
The dichotomy between light and darkness reflects the 
ethical division between those who live according to 
God’s commandments and those who do not. The ethical 
contrast between the “two ways” of darkness and light 
is well represented in the QL (¢.g., 1QS 3:13-4:26; ~ 
Johannine Theology, 83:31-32). 

(a) Gop 1s Licur (1:5). 5. Message: Angelia 
occurs here and in 1 John 3:11; the vb. is used for Mary’s 
announcement in John 20:18. It refers to the “gospel” 
preached by the Johannine teachers and reminds the 
readers of what they have heard when they became 
Christians. God is light: One of three descriptions of God: 
Spirit (John 4:24); love (1 John 4:8,16b). John 1:4,5,9 
described the Word as the “light of humanity.” Believers 
walk in light. Those who prefer evil are in darkness (€-g., 
John 3:19; 8:12; 12:35,46). Here, the focus is on God. 
What follows draws ethical applications from this 
affirmation. 

(b) FREEDOM FROM SIN (1:6-2:2). If no 
darkness is associated with God, then Christians must 
free their lives of sin. The three disapproved conditions 
(vv 6,8,10) point to false claims about freedom from sin. 
Each assertion is “corrected” in the context with an affir- 
mation that the Christian should make (vv 7,9; 2:1). 6-7. 
Walking in darkness, lying, and “not doing the truth” are 
all equivalent expressions for a life opposed to God in 
the two-ways type of exhortation. The concern that a 
Christian might claim “fellowship with God” without a 
corresponding “life-style” may reflect the origins of this 
section in initiation parenesis. Or it may represent claims 
made by the dissidents. 7. fellowship with one another, and 
the blood of Jesus purifies us: Additional conditions for 
freedom from sin are remaining within the community 
and the cleansing of sin by the expiating death of Jesus. 
The Gospel does not elaborate on the sacrificial death of 
Jesus (John 1:29). Elsewhere we find Christ’s death 
understood as an offering for the sins of humanity (Rom 
3:25; Heb 9:12-14; 10:19-22; Rev 1:5). 8-9. Reference 
to sin at the end of the previous verse provides the key 
word for the second boast. faithful and righteous... : 
Attributes of God associated with the covenant are in- 
voked to affirm that God cleanses those who acknowl- 
edge their sinfulness. The author would appear to have 
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some public expression of sinfulness in mind. 1:10-2:2. 
The final pair focuses on the affirmation of Christ as 
expiation for sins and heavenly intercessor (paraklétos) 
with God. The theology of Christ’s death as perfect sin 
offering by one who was not a sinner coupled with the 
conviction that the Christian can turn to Christ as heav- 
enly intercessor is elaborately developed in Heb 9-10. 
Christ is seated at God’s right hand, and his blood con- 
tinues to purify (9:14). Christians are exhorted to have 
confidence in approaching the “heavenly high priest” 
(Heb 4:16; 10:19). This section of 1 John contains all the 
elements of this tradition. Representation of Christ’s 
death as expiating sacrifice may have been developed in 
the Jewish Christian phase of the Johannine tradition. 
16 Paraclete: “Advocate,” “intercessor,” “counsel- 
lor” is unique to the Johannine tradition. In the Gospel 
(> John, 61:185), the Spirit/Paraclete is modeled on 
Jesus, “another Paraclete” (14:16), suggesting that the 
earthly Jesus had been a “Paraclete” for the community. 
1 John 2:1 reflects a more primitive stage of the tradition 
that Jesus is “Paraclete,” the exalted Jesus as a heavenly 
advocate for the faithful (> Johannine Theology, 83:52). 
17 The original setting of this material seems to 
have been for initiation into the community. The initia- 
tion ceremony described in 1QS 1:18-3:22 included a 
covenantal liturgy with public confession of the sinful- 
ness of the people; admonition that no one could enter 
who had not turned from walking in darkness to walk- 
ing in the ways of God. A person who had not turned 
toward God could not be purified either by water or 
explation. One who joined the sect would become part 
of an eternal communion (1Q$S 3:11-12). The sectarians 
are then warned to follow the Spirit of Truth, and walk 
in light—not to follow the Angel of Darkness, who 
seeks to deceive the children of light. The NT does not 
contain a description of such a ceremony, but parallels 
are found to some of the major elements: conversion as 
transfer from Satan to God, from darkness to light, 
along with forgiveness of sins (Acts 26:18; Col 1:13-14; 
Eph 5:6-11; 1 Pet 1:16~23). 

18 (b) KEEPING THE COMMANDMENTS (2:3-11). 
This section emphasizes the biblical view that “to know 
God” means “to keep God’s commandments.” In the 
Gospel, “knowing God” separated those who believed 
in Jesus from the hostile world (1:10-13; 14:7). That 
tradition could be distorted to divorce knowledge of 
God from a person’s ethical conduct. The section is 
structured around three claims. Each is “corrected” by 
the addition of an ethical dimension: (a) one says, “I 
know him” [= “Jesus Christ, the righteous,” v 2]; such 
a one must be obedient (vv 4-5); (b) one says, “I abide 
in him”; such a one must walk as he walked (v 6); (c) one 
says, I am “in the light”; he must love his brother (v 9). 
4. a liar; truth is not in him: This rephrases 1:6,8. This sec- 
tion has the final use of the “two ways” of light and 
darkness in 1 John. 5. love of God is perfected: The gen., “of 
God,” may refer to human love for God or God’s love 
for humans; or possibly to love as the essence of the 
revelation of God. 1 John 4:8,16,20; 5:2-3 all refer to 
God’s love for humanity as the source of love within the 
Christian community. The connection between love, 
keeping the commandments, and indwelling appear in 
John 14:23-24. God’s love is fulfilled in the community 
whose love is expressed in keeping Jesus’ word and thus 
has the Father/Son abiding with it. 6. ought to walk as 
Christ walked: Christ’s example to the believer is one of 
love in dying for us (1 John 3:16; 4:11). 

19 7. new commandment: The love commandment 
as the mark of the community and the foundation of any 
claim to knowledge of God is introduced as the “com- 
mandment” that is “old” because it has been part of the 
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instruction that Johannine Christians received from the 
beginning. Cf. John 13:34. The association made there 
between this commandment and Jesus’ example (also see 
John 15:12) provides the link joining this section with 
v 6. 8. the true light is shining already: This expands v 7 by 
reminding the reader of the “realized eschatology” of the 
Gospel, in which Christ is the light shining in darkness 
(1:5; 8:12; 9:5). 11. darkness has blinded his eyes: Several 
passages in the Gospel refer to those who fail to believe 
in the light as walking in darkness or as blinded (9:39- 
41: 11:9-10; 12:35,46). 1 John insists that the believer 
who fails in love is just as “blind” as those who had 
rejected Jesus. 1 John 2:11; 3:15; 4:20 all make “hatred” 
the contrast to “love.” In the Gospel, “the world”— 
persons outside the community who were actively en- 
gaged in the persecution of Christians —is described as 
“hating you” (15:18-16:4a; 17:14). This hatred 
represents the “hatred of God” expressed in the rejection 
of Jesus. Here, that complex of images is transposed to 
relationships between Christians. 1 John 2:19 will make 
it clear that the dissidents have left the fellowship of the 
author and those whom he addresses. Their departure is 
an expression of the hatred to which 1 John refers. 
20 (d) Appress TO THREE Groups (2:12-14). 
These verses are the first of two pieces of parenetic tradi- 
tion that break into the continuity between the general 
warning about hating one’s fellow Christian and the 
application of the warning to the situation of the com- 
munity fractured by the departure-of the dissidents, the 
“antichrists” of 2:18. This section prepares for that 
apocalyptic image by its exhortation to Christians as 
those who know the Father, know the Son, have the 
word of God abiding in them and so have overcome “the 
evil one.” The pattern of three groups based on age, 
“children, fathers, young people,” is suggestive of 
wisdom exhortation directed at persons in different 
stages of life. Some exegetes maintain that they are 
perhaps now being used to refer to the community as a 
whole (“children” is frequently used for the addressees in 
1 John) and to two groups within the community, older 
and more recent converts. The admonitions apply to all 
members of the community, since they recall entry into 
the church. 
al (e) ReyEcT THE Wor.tpD (2:15-17). Once 
again 1 John associates “belief” with practice by imme- 
diately introducing a piece of ethical preaching from 
Christian initiation. 15. do not love the world: Love of the 
world and its associated vices reflects attachment to 
what is transitory. Love of God brings the Christian into 
relationship with what “remains” forever. (Jas 4 is an 
example of Jewish Christian preaching on this theme.) 
16. desire of the flesh, desire of the eyes, pride of life: A tradi- 
tional list of vices. “Desire/lust of the flesh” can refer to 
all human passions that are against God (cf. Eph 2:3; 
1 Pet 2:11; Did. 1:4, for the condemnation of lust in the 
context of baptismal preaching). desire/lust of the eyes: This 
can refer to sins of pride (Isa 5:15), greed (Wis 14:9), and 
sexual immorality (Matt 5:28). pride: Alazoneia refers to 
an arrogant, boastful pride that has no basis; bios, “life” 
means the external aspects of life, material wealth (e.g., 
1 John 3:17; Mark 12:44). The expression “pride of life” 
can encompass both the arrogant boasting of the 
wealthy and the inflated sense of security placed in 
material possessions (Wis 5:8; Jas 4:16). 
22 (B) Reject the Antichrists (2:18-29). 1 John 
leaves off the dualism of light and darkness to address 
the problem of the dissidents. Those who have received 
“anointing” will not be led astray by their teaching. 
(a) Division as A SIGN OF THE Last Hour 
(2:18-19). The author shifts to an eschatological warn- 
ing against those who have left the community, referred 
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to as deceivers (2:26) and false prophets (4:1-4). Apoca- 
lyptic sayings (cf. Mark 13:21-23) make the emergence 
of false christs and prophets a sign of the last days. 18. 
antichrist: This term for the opponent of God’s messianic 
purpose occurs only here in the NT. 19. not that they were 
from us: The idea that apocalyptic division proves who 
the genuine Christians are also appears in Paul (1 Cor 
11:19). 

23 (b) ANOINTING PRESERVES TRUE FalTH (2:20- 
25). The anointing that Christians received upon entry 
into the community should confirm the truth of the 
author’s presentation of the tradition. 1 John apparently 
refers to the Spirit/Paraclete who is to guide the com- 
munity into all truth (John 16:13). 22-23. deny Jesus is the 
Christ, deny Father and Son: 1 John invokes the christo- 
logical confession that the readers made when they 
entered the community rather than the formula that 
reflects the dissidents’ views, “deny Jesus the Messiah 
come in the flesh.” The author is establishing the fact that 
the Christians must hold onto this tradition if they are 
to remain “in the Son and in the Father” and are to obtain 
the promised reward of eternal life. 

(c) ANOINTING TEACHES THE COMMUNITY 
(2:26-27). Since an even more expanded affirmation of 
“anointing” as teacher of the community is appended to 
the warning about the dissidents as deceivers, it would 
appear that they may have grounded their teaching in a 
claim to the Spirit. Like John 14:26, 1 John insists that 
what the Spirit teaches is what Jesus has taught “from the 
beginning.” 

24 (d) CONFIDENCE AT THE JUDGMENT (2:28-29). 
An affirmation of confidence when Christ appears in 
judgment concludes the section. Just as loving one’s 
fellow Christians is a sign of belonging to God and 
walking in light, so one who “docs righteousness,” 
knowing that God is righteous, has been born of God. 
Verse 29 provides a transition to the second half of the 
Vetter (3:95.47 -5:1,5,18), 

25 (III) Love as the Mark of God’s Children 
(3:1-24). The reference to divine begetting (in bap- 
tism, John 3:5) evokes the community’s self-designation 
as “children of God.” 1 John uses themes from the 
previous section to contrast the “children of God” and 
the “children of Satan.” 

(A) The Father Makes Us Children Now 
(3:1-10). Christians have already experienced God’s 
goodness in becoming children of God. 

(a) We Are Gop’s CHILDREN Now (3:1-3). 
Affirming the present reality of God’s love in making the 
Christians “children of God” has three consequences. 
Christians do not belong to the world, which failed to 
receive Jesus (John 15:18-19; 17:14-16). Christians will 
lead lives of holiness like Christ (John 17:17-19). Chris- 
tians are confident of an even greater salvation in the 
future (John 17:24). 2. we shall be like him because we shall 
see him as he is: A common theme in Hellenistic religion 
was that “like would know like,” the human being who 
knows God is divinized. For the Johannine tradition this 
experience is mediated through Jesus. Jesus possessed 
the divine name and equality with God (17:11-12). He 
has shared this name with the disciples (17:6,26). They 
have shared Jesus’ fate at the hands of the world (john 
15:21) and will witness his preexistent glory (17:24). 
Paul refers to expectations of a future vision of God or 
divine glory (1 Cor 13:12; 2 Cor 3:18). 

(b) THosE Born of Gop Do Not SIN (3:4- 
10). This section is patterned on a sharp division 
between those who belong to Christ, are righteous, and 
do not sin and the “lawless,” the children of the devil. 4. 
sin is lawlessness: 1 John appears to be referring to the 
“lawlessness” associated with Satan’s rule at the end of 
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the age. Sinning proves that one is really a child of Satan. 
6. no one who sins has seen him: 1 John implies that the per- 
son who sins is not really a Christian (cf. 2:5). 9. God’s 
seed abides in him, and he cannot sin: The emphasis on the 
inherent sinlessness of the Christian appears to stand in 
sharp contrast to the earlier claim that one should not 
say, “We have no sin” (1:8,10). This section deals with 
the certainty of divine election and indwelling over 
against those who persist in doing evil. It presumes that 
the Christian is living in a way that coheres with being 
a child of God (v 7, is righteous; v 10, loves fellow 
Christians). Compare the distinction between those who 
are hostile to Jesus (= children of Satan) and those who 
are real children of Abraham (= rejoice in Jesus) in John 
8:39, (J. du Preez, Neot 9 [1975] 105-12). 
26 (B) Christians Must Love One Another 
(3:11-18). 11. the message: A second announcement of 
the “gospel” (cf. 1:5) returns to the love command of 
2:7-11. Here the readers are addressed in the 2d pers. pl. 
as those who embody love. 

(a) Cain: HatreD 1s Deatu (3:11-15). 12. 
Cain: The only OT reference in 1 John takes Cain as an 
example of hatred of the brother which leads to death. 
Jude 11 refers to evil people as “walking in the way of 
Cain.” Jewish traditions preserved in gnostic writers 
(Valentinian Exposition 38.24-38) make Cain an example 
of those who murder. 1 John evokes the image of those 
“children of Satan” who seek Jesus’ death (8:39-44) and 
of Judas, whom Satan induced to betray Jesus (13:2,27). 
The Gospel accuses Jews of killing Christians (16:2) at 
the conclusion of a section that began with the parallel 
to 1 John 3:13, “Do not be surprised that the world hates 
you” (John 15:18). (See H. Thyen, “*.. . denn wir lieben 
die Brier’ [1 Joh 3,14],” Rechtf 527-42.). 

(b) Curist’s DEATH: MODEL FOR LOVE (3:16- 
18). 16. his life for us: According to John 15:13, Christ’s 
death is the highest model of friendship (cf. also 
10:11,15). Christians ought to be willing to show as 
much love for one another. 17. worldly goods: Christians 
can demonstrate the appropriate depth of love by shar- 
ing material goods with those in need; a commonplace 
of early Christian ethical exhortation (cf. Jas 2:14-17). 
27 (C) Our Confidence before God (3:19-24). 
Just as the previous section ended with evidence of the 
confidence Christians are to have before God (2:28-29), 
this section closes on a note of assurance (see W. Prat- 
scheta LZ S2a09 70] 272-81). 

(a) Gop Is GREATER THAN Our Hearts (3:19- 
22). 19. reassure our hearts before him: Since God, the 
source of forgiveness (1:8-2:2), is “greater than our 
hearts,” the possibility of the conscience condemning us 
does not shatter Christian confidence. Even if the Chris- 
tian is not conscious of sin, one is assured that God hears 
prayer (cf. John 16:26-27). The test of acceptance by God 
is willingness to “do what pleases him’ (cf. John 8:29). 

(b) Gop AsipEs IN THOSE WHO KEEP THE 
CoMMANDMENTs (3:23-24). A summary of the com- 
mandments is given in typical Johannine form: 23. believe 
in his Son’s Name... and love one another: This may be the 
Johannine version of the double love command of Mark 
12:28-31, since in the Johannine tradition “to believe” in 
the Son whom God sent is equivalent to loving God (> 
Johannine Theology, 83:55-57). 24. he abides in us by the 
Spirit: 2:27 has pointed to the “anointing” received upon 
entering the community (cf. John 3:5). The Spirit is a 
pledge elsewhere in the NT (Rom 8:14; 2 Cor 22): 
This passage also prepares for the next section, in which 
the Spirit inspires the true confession which unmasks 
false teachers (1 John 4:2-6: > Johannine Theology, 
83:50-54). 
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28 (IV) Commandments to Love and Believe 
(4:1-5:12). Two sections on belief frame the final 
exhortation to love, making the double command to 
believe in Jesus and to love the concluding theme. 

(A) Reject the Antichrists (4:1-6). Oppo- 
sition between the spirit of truth and the spirit of error 
reflect that between the spirit of truth and the “prince of 
this world” in John 16:11. A sharp division between 
those who “know God” and hear his true witnesses and 
the “world” under Satan, which only hears what belongs 
toit, stems from John 15:19,21. The spirit of truth is sent 
to bear witness to Jesus for the Christian community 
G2) 

(a) THEY Do Not Conress Jesus (4:1-3). 1. 
test the spirits: This refers to the spirit which inspires what 
Christian teachers say. The “test” in question may have 
involved a public confession. 2. Jesus Christ come in the 
flesh: The point at issue is not whether Jesus was a human 
being but whether there is any relation between Christ’s 
being “in the flesh” and salvation. 1 John has modified 
the traditional confession “Jesus is the Christ” to attack 
the dissidents (cf. 2 John 7). 3. the spirit of the Antichrist: 
The “last days” were to see an increase of false teachers, 
who would lead people astray (cf. 1QH 4:7,12-13; T. 
Judah 21:9; Mark 13:32; Matt 7:21-23; 24:11,24; 1 Tim 
4:1). 

(b) THEY Have Nor Overcome THE WorLD 

(4:4-6). 4. you are of God: The parenetic traditions of 
the community taught that the Christian in whom the 
word of God abides has overcome the evil one (2:13-14). 
Jesus has conquered the world (John 16:33) and the 
Spirit/Paraclete has convicted it by showing that its 
prince is condemned (John 16:8-11). 5. the world listens 
to them: The author implies that the opponents’ success 
in preaching reflects the spirit of error. The world rejects 
Jesus, who comes from God, and those who preach the 
true gospel (John 1:10; 15:19; 8:43-44). Everyone who 
belongs to the truth hears Jesus (John 18:37; 8:47; 
10:26-27). 
29 (B) God is Love (4:7-21). This section 
takes up the second half of the double commandment. 
An intensive concentration of love language centers on 
God as the source of the love to be shown by Christians; 
— Johannine Theology, 83:20-21. 

(a) Curist Has SHown Us Gon’s Love 
(4:7-12). Love distinguishes the person who “knows 
God” from the one who does not (cf. 2:4-5; 3:1,11). 
Christ’s death in expiation of sin is again invoked as the 
example of the obligation that Christians must follow 
(cf. 3:16). 9. revealed in us: Not only is God’s love revealed 
to the Christian in Jesus, but it can also be said to be 
revealed “in” the Christian community, which now has 
life through that love (John 5:26; 6:57; 1 John 5:11). 10. 
he loved us: The new emphasis in this section lies in its in- 
sistence that love must be seen as God’s initiative. Johan- 
nine writings contrast God’s love with the hatred of the 
world. The love of God can only be known through 
Jesus, whom God has sent (e.g., John 1:16-18; 3:16-17). 
11. we ought also to love: The author never forgets the 
obligation for Christians that follows from the divine at- 
tributes to which he refers. 12. no one has ever seen God: 
A general maxim that the Johannine tradition had em- 
ployed to insist that only Jesus reveals the Father (e.g., 
John 1:18; 5:37; 6:46). The abiding divine presence in 
those who keep the command of love can be understood 
as God’s love reaching its perfection (cf. 2:5). The con- 
trast between the maxim and the reality of divine 
indwelling highlights the divine origin of love (cf. 3:1). 

(b) We Know Gop’s Love THROUGH THE 
Spirit (4:13-16a). 13. his Spirit: 3:24 introduced the 
gift of the Spirit as evidence of God’s indwelling. That 
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theme is associated with the testing of spirits in 4:1-6. 
God’s Spirit is evident in the witness to the sending of 
the Son, which goes back to the beginning (1:1-4). 16a. 
we know and believe the love that God has for us: This 
expands the confession of v 15 to draw the conclusion 
emphasized in this section: We are to believe in and act 
on God’s love. 

(c) Our ConFIDENCE: ABIDING IN Gop’s LOVE 

(4:16b-21). Once again 1 John brings a unit to its close 
with the theme of confidence. 17. this is love perfected . . . 
perfect love casts out fear: This returns to the affirmation 
that divine love is perfected in the believing community 
(1 John 2:5; 3:12). Here 1 John emphasizes the positive 
result: Christians need not fear judgment. This reaffirms 
1 John 3:19-21 on the relationship between the Chris- 
tian conscience and God. 20-21. he who does not love his 
brother . . . cannot love God. This picks up the example of 
hating/loving one’s fellow Christian from 3:15 and of 
love as the representation of God, whom we have not 
seen from 4:12. As in 3:23, this section includes a double 
command to love God and fellow Christians. In 1 John 
there is really only one commandment, since one cannot 
claim to love God if one does not love others (cf. a 
related judgment tradition in Matt 25:40). 
30 (C) Belief in the Son (5:1-12). In a final 
argument against the dissidents, 1 John will bring to- 
gether obedience to the love command, belief in Jesus as 
Son, and the conviction that Jesus’ death for sin brings 
us eternal life. 

(a) FalTH OVERCOMES THE WoRLD (5:1-5). 
This section links the christological confession Jesus is 
Son of God (vv 1,5) and the love command. 1. loves the 
parent loves the child: A conventional maxim repeats the 
association between love of God and love of fellow 
Christians from 4:20-21. 4. the victory that overcomes the 
world, our faith: The victory over the world was won 
when Christians were converted (2:13,14). The word of 
God or the “anointing” is the source of this victory (4:4), 
a share in the victory won by Jesus. 

(b) Testimony: THE SON CAME IN WATER AND 
BLoop (5:6-12). The affirmation that belief is the source 
of eternal life is expanded in two directions: (i) belief 
must include his coming in water and blood; (ii) belief 
in the Son is grounded in God’s own testimony. 6. not 
with water only but with water and blood: In John 1:31-32, 
the Baptist testified that revelation of Jesus as preexistent 
Son was linked to the descent of the Spirit and to 
baptism. (1 John 5:7 refers to the testimony given by the 
Spirit.) Jesus’ sending is associated with the boundless 
gift of the Spirit (John 3:34; 7:38-39.). The dissidents 
might have associated salvation and the coming of the 
Spirit with water (baptism) and not with blood (cruci- 
fixion). John 19:35 may have been added to the Gospel 
to emphasize that this conviction about the death of Jesus 
goes back to the beloved disciple. 9. God’s testimony is 
greater: The claim that God is the real witness to Jesus 
derives from the controversies in the Fourth Gospel. 
Those who reject Jesus’ testimony about his relationship 
to the Father are confronted with lists of witnesses (cf. 
John 5:31-40; 8:14-19). 10. has the testimony in himself: A 
number of passages in the Gospel speak of the ways in 
which the believer could be said to “have testimony.” 
God is responsible for a persons’ believing response to 
Jesus John 6:44; 10:3-4). The Spirit/Paraclete dwelling 
within the community serves as witness (John 14:16) 
and also enables the community to witness to the world 
John 15:26-27). 12. the one who has the Son has life: The 
theme that the Son has been sent to give life to those 
who believe runs through the Fourth Gospel (e.g., 3:36; 
Se 8s (8/3 LOPS). 

31 Comma Ioanneum: Some Lat witnesses contain 
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an expansion of 1 John 5:7-8: “because there are three 
who testify in heaven, Father, Word, and Holy Spirit; and 
these three are one; and there are three who testify on earth, the 
Spirit, the water, and the blood, and these three are unto 
one.” This expanded reading, the so-called Johannine 
Comma, is not attested before the end of the 4th cent. 
AD. It begins to appear in mss. of the Vg of Spanish pro- 
venience in the 8th cent. and in some Carolingian copies 
of the Vg, though more mss. prior to AD 1200 lack the 
expansion than contain it. Its presence in the Vg led to 
the inclusion of a Gk rendering of it in Erasmus’s 3d ed. 
of the Gk NT (1522), whence it found its way into the 
textus receptus (1633) and the KJV and Rheims translation. 
Modern textual critics would agree with Erasmus’s 
judgment that this Lat reading does not represent an 
original variant of the Gk text of 1 John. It follows a 
theological tradition attested from 3d cent. Church 
Fathers (Cyprian, De ecclesiae catholicae unitate 6; CC 3. 
254; Augustine, Contra Maximinum 2.22.3; PL 42. 
794-95), appealed to this text in combination with John 
10:30 to provide scriptural evidence for the orthodox 
doctrine of the equality and unity of persons in the 
Trinity. (See further the Declaration of the Holy Office, 
EB 135-36 [1897]; DS 3681-82 [1927].) 
32 (V) Conclusion (5:13-21). The letter ends 
with a conclusion reminiscent of the Gospel and a col- 
lection of appended sayings about confidence. 13. that 
you possess eternal life: Cf. John 20:31. Unlike the former, 
1 John 5:13 presumes that the readers are indeed 
believers. Verse 13 introduces the theme of certainty 
taken up in the remaining sayings. 

(A) Confidence in Prayer (5:14-17). 
General sayings about confidence in prayer set the stage 
for an assertion of how prayer is to be applied to the 
Christian who sins. 14. he hears us: The assertion that 
Christians can be confident that God hears their prayer 
reflects Jesus’ promises in John 15:7; 16:24 as well as 
1 John 3:22. 16. he will ask and He will give him life, for the 
ones whose sin is not mortal: 1 John 2:1-2 presented the 
exalted Jesus as an advocate for the sinful Christian 
before God. Now the believing community can do the 
same for its sinful members except in the case of a person 
whose sin is mortal. (For a similar example of prayer for 
the sinful Christian, see Jas 5:15-16,20.) a sin which leads 
to death: This phrase is difficult to interpret. The author 
has insisted that the “sinful Christian” has forgiveness 
through the expiating death of Jesus and Jesus’ advocacy 
before God (1 John 1:6-2:2; 4:10) and that the true 
Christian does not sin (1 John 3:6,9). The best solution 
to the difficulty is to argue that the sin in question refers 
to the dissidents, who have separated themselves from 
the community. Such persons “abide in death” (1 John 
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3:14). However, in 2:19, the author seems to deny that 
the dissidents could ever be considered to have been part 
of the community. Therefore, some exegetes consider 
this verse a general teaching against prayer for those 
who deliberately refuse to fulfill the conditions for 
walking in light and being a child of God quite apart 
from any connection with the dissident group (e.g., S. S. 
Smalley, 1,2,3 John 298-99; D. Scholer, “Sins Within and 
Sins Without,” Current Issues in Biblical and Patristic Inter- 
pretation [Fest. M. C. Tenney; ed. G. F. Hawthorne; GR, 
1975] 230-46). The reference to seeing a fellow Chris- 
tian committing sin suggest a general community rule 
for dealing with sinful Christians such as that in Matt 
18:15-17. A rule similar to this one may also have been 
invoked in the crisis occasioned by expulsion from the 
synagogue. Application of such a rule to the dissidents 
would be in line with the rule in 2 John 10-11 that 
Christians are to refuse such persons hospitality or even 
a greeting. 

33 (B) Three Confidence Sayings (5:18-20). 
1 John concludes with three affirmations that Christians 
“know” their salvation is based on gifts that God has 
given the Christian. 18. anyone born of God does not sin: 
This repeats 3:9a and then follows it with an explanation 
related to 4:4. Christian sinlessness is based on God’s 
gift, protecting the Christian from the evil one. This ex- 
tension makes it clear that the “seed” of 3:9 is not 
understood as some inherent divine spark that is in- 
capable of sin. 19. we are of God; the whole world is in the 
power of the evil one: This rephrases the distinction 
between the children of God and of Satan (3:8-10). The 
“world” which belongs to sin is that into which the dis- 
sidents have gone (4:1,5) and which the Spirit/Paraclete 
condemned for its failure to believe in Jesus (16:8-11). 
The evil one is its prince (John 12:31; 14:30; 16:11). 20. 
the Son of God has come and given us understanding . . . and 
we are in him who is true: This summarizes the work of the 
Son and contrasts the sphere to which the Christian 
belongs (“in God,” “in the Son”) with the world. Know- 
ing God and Jesus Christ is the basis for eternal life (cf. 
John 17:3). Some exegetes have also seen a connection of 
the sequence “has come, truth, life” with the “way, truth, 
and life” of John 14:6. 

34 (C) Keep Yourselves from Idols (5:21). A 
peculiar conclusion, since the Johannine writings do not 
mention “idols” elsewhere. “Idols” may be intended as a 
contrast to the “true God” in 1 John 5:20. The readers are 
exhorted to remain faithful to the relationship with God 
that has been made possible through Jesus. If the phrase 
is directed toward the situation that provoked the 
treatise, then the views of the dissidents are seen as little 
more than idolatry (J.-L. Ska, NRT 101 [1979] 860-74). 


2 JOHN 


35 Outline. 2 John may be outlined as follows: 


(I) Opening Formula (vv 1-3) 
(II) Body of the Letter (vv 4-11) 
(A) Faithfulness of the Addressees (vv 4-6) 


(B) Warning against the Dissidents (vv 7-9) 
(C) Take Action against the Dissidents (vv 10-11) 
(III) Letter Closing (vv 12-13) 


COMMENTARY 


36 (I) Opening Formula (vv 1-3). 2 John 
reflects the influence of Christian letter tradition in the 
greeting, “Grace, mercy, and peace... from God the 


Father and from Jesus. . . .” One would more commonly 
find a “wish” statement rather than the assertion in 
2John (> NT Epistles, 45:6). 1. elder: It is difficult to 
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determine whether presbyteros refers to an ecclesial office 
and teaching authority as head of a local church such as 
we find elsewhere in Asia Minor at this time (e.g., 1 Tim 
5:17; Tit 1:5; 1 Pet 5:1). If this letter is by the author of 
1 John, teaching authority seems to derive from a group 
of authoritative witnesses to the tradition. “Elder” may 
have been a general term used for members of that 
group. to the elect lady with her children: A designation for 
the members of the church to which the letter is directed 
rather than for a particular person. For “elect” as a term 
for Christians, see 1 Pet 1:1. 1-2. whom I love in truth... 
the truth which abides in us: The expansion of the greeting 
around the themes of love and truth which abides eter- 
nally in the community points forward to the subject 
matter of the letter: rejection of the dissident teachers. 
Some exegetes see a reference to the work of the Spirit 
in guiding the community (cf. John 14:16; 1 John 4:6). 
37 (II) Body of the Letter (vv 4-11). The 
conditions for living as God’s children from 1 John are 
alluded to: “remain” in God (vv 1,2,4,9); obey the love 
command (vv 5-6); avoid the deceivers and those 
associated with “the world” (v 7). The only new 
elements are the measures taken against the dissidents. 
38 (A) Faithfulness of the Addressees (vv 4-6). 
A captatio benevolentiae prior to the business of the letter. 
The traditional character of the love language may be in- 
tended to distance the elder’s view from the deviations 
of those who have left the community. 

(B) Warning against the Dissidents (vv 
7-9). The characterization of the dissidents as those 
who have gone out into the world, as antichrists and as 
persons who will not confess “Jesus Christ coming in the 
flesh,” parallels the description given in 1 John 4:1-6. 9. 
anyone who is “advanced” and does not abide in the doctrine of 
Christ does not have God: The only use of proagein, “go 
ahead,” “make progress,” “advance,” in the Johannine 
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writings. It may represent a claim that the dissidents 
made for their teaching. doctrine of Christ. Although 
didaché refers to the teaching given by Jesus in John 7:17, 
19; 18:19, the meaning here appears to be teaching about 
Christ, the true confession authoritatively handed down 
by the tradition of witnesses. Exegetes who hold that 
this expression refers to the teaching that comes from 
Christ emphasize the role of the Spirit/Paraclete in con- 
tinuing that teaching (John 14:16,26) and in constituting 
the presence of Jesus among Christians. 

(C) Take Action against the Dissidents (vv 
10-11). 10. do not receive him into the house and do not greet 
him: A ban against dissident preachers. The presbyter 
clearly considers them a threat to other communities, 
not merely a group that has left the “fellowship.” Their 
missionaries may have been spreading their views by 
claiming to teach Johannine tradition. 11. shares his evil 
works: The vb. koindnein, “share,” recalls koindnian echein, 
“have fellowship, communion,” (1 John 1:3-7). In the 
language of an association for missionary purposes all 
who contributed “shared” the fruits of that association 
(cf. Phil 1:5-7). Hospitality for traveling missionaries 
was important to the Johannine fellowship. Those who 
aid the dissidents thus become partners in deeds that are 
like Cain’s, from the evil one (1 John 3:12). 
39 (III) Letter Closing (vv 12-13). Letters 
often included promise of future contact between the 
parties. This formula is repeated at 3 John 13-14. 
Reference to fulfilling the author’s joy forms an inclusio 
with the opening of the body of the letter (v 4). It may 
have been conventional in Johannine circles (cf. 1 John 
1:4). The conclusion invokes the presence of those 
Christians who are “in fellowship” with the elder. He 
does not speak on his own, but as a representative of a 
larger community. 


3 JOHN 


40 Outline. 3 John may be outlined as follows: 


(I) Opening Formula (vv 1-2) 
(II) Body of the Letter (vv 3-12) 
(A) Render Hospitality to Missionaries (vv 3-8) 


(B) Diotrephes’ Refusal of Hospitality (vv 9-10) 
(C) Request for Hospitality (vv 11-12) 
(III) Letter Closing (vv 13-15) 


COMMENTARY 


41 (1) Opening Formula (vv 1-2). A personal 
letter to a Christian, Gaius, known for his hospitality to 
missionaries. The opening greeting and wish for the 
health of the recipient follow the conventions for a 
private letter (2 NT Epistles, 45:6). 1. whom I love in 
truth; The expression may mean simply “truly,” but given 
the use of “truth” in Johannine writings, it suggests that 
Gaius is a true “fellow Christian” (cf. 2 John 1b). 
42 (II) Body of the Letter (vv 3-12). The 
crisis created by Diotrephes’ refusal of hospitality is 
framed by the positive example in Gaius’s past behavior 
and the expectation that he will continue to show such 
hospitality. 

(A) Render Hospitality to Missionaries (vv 
3-8). 3-4. I greatly rejoiced when some of the brethren arrived 
and testified...to hear that my children follow the truth: 
Thanksgiving for the report given by traveling mission- 
aries that Gaius is a faithful member of the Johannine 


fellowship (cf. 2 John 4; 1 John 1:6-7; 2:6,11). children: 
A term for Johannine Christians (2 John 1,4: 1 John 2:1, 
12,28; 3:7,18; 4:4; 5:21) that does not imply that the 
elder had converted Gaius. 5-6. you do a loyal thing... you 
will do well: Gaius has shown hospitality to traveling 
missionaries from the elder’s community. The obligation 
for Christian missionaries to depend upon hospitality 
goes back to sayings of Jesus (¢.g., Matt 10;10; 1 Cor 
9:14). Persons who showed kindness to them were 
showing it to Jesus (e.g., Matt 10:40; John 13:20). The 
elder’s praise contains an exhortation to continue show- 
ing such beneficence. 7. have been accepting nothing from 
pagans: The Johannine missionaries were to depend on 
the generosity of fellow Christians. This restriction may 
have been an innovation, since the earlier sayings con- 
tain no such rule. It may have been intended to remove 
any suspicion that Christians sought personal gain from 
preaching. 8. that we may be fellow workers in the truth: 


[62:43-44] 


“Fellow worker” is used of persons involved in the 
Pauline mission (cf. Rom 16:3; Phil 2:25). One who sup- 
ports the mission shares its “fruits,” a rule the elder used 
to forbid hospitality for the dissidents in 2 John 11. 

(B) Diotrephes’ Refusal of Hospitality (vv 
9-10). The “brothers” who reported on Gaius’s hospi- 
tality may have been turned away by Diotrephes, who 
refused to accept a letter (of recommendation for them?) 
written by the elder. 9. Diotrephes who loves to put himself 
first does not acknowledge us: Diotrephes has not acknowl- 
edged the authority of the elder. Some exegetes presume 
that Diotrephes is a local bishop, who has refused to 
have anything to do with outside authority such as that 
of the Johannine school represented by the elder. Others 
have attempted to associate him in some way with the 
dissidents and suggest that he is now repaying the elder 
with some of his own medicine. The issue presented in 
3 John turns on hospitality, not teaching. Diotrephes’ 
authority in his local community may well reflect a tran- 
sition toward the type of local leadership embodied in 
the presbyter bishops of other churches (e.g., 1 Tim 3:2; 
Tit 1:8, on the bishop’s obligations for hospitality). 10. 
I will bring up what he is doing, talking against us with evil 
words: Refusal to accept the elder’s authority is coupled 
with some form of malicious gossip, presumably con- 
nected with the actions Diotrephes has taken against 
missionaries. stops those who want to receive them and puts 
them out of the church: Diotrephes appears to employ the 
same tactics against missionaries generally that the elder 
has proposed against dissidents in 2 John 10-11. In addi- 
tion, he is said to expel (ekballein) from the community 
those who would offer hospitality. John 9:34-35 uses 
ekballein for the banning of Christians from the 
synagogue. It seems unlikely that Diotrephes would 
have had sufficient authority to take such a formal act. 
He might be said to do so by turning the rest of the com- 
munity against traveling missionaries. 

(C) Request for Hospitality (vv 11-12). 
The author turns to traditional language of Johannine 
exhortation. Hospitality is “doing good” (by showing 
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love to fellow Christians) and hence a sign that one is 
“from God” and “knows/has seen” God (cf. 1 John 3:6, 
10: 4:4,6f,20). 12. Demetrius is vouched for... by the truth 
itself: The elder requests hospitality for Demetrius (pos- 
sibly the bearer of the letter), who is recommended by 
all. Demetrius may have been a well-known member of 
the missionary circle associated with the elder. The 
elder’s additional testimony brings the weight of the 
whole Johannine fellowship to bear in this request. 

43 (III) Letter Closing (vv 13-15). This re- 
peats the pattern of 2 John 12-13. Reference to a visit 
“fulfilling the author’s joy” is omitted, while the 
possibility of such a visit being “very soon” is added. 
Perhaps the elder’s community is closer to Gaius than to 
that addressed in 2 John and such a visit is impending. 
The concluding greetings add the Christian wish for 
peace to the greetings from the Christians (“friends,” cf. 
John 15:13-15; 1 John 4:11) in the elder’s church to 
those associated with Gaius. 

44 The confusion caused by traveling mission- 
aries from the different factions in the Johannine 
churches may have prompted Diotrephes to ban them 
from the house churches in which he enjoyed some 
authority. However, this letter does not refer to the 
teaching of the dissidents as the problem. Rejecting the 
elder’s request on behalf of traveling missionaries 
associated with the Johannine circle of teachers that he 
represents, speaking evil of the elder, and prohibiting 
other Christians from receiving the missionaries would 
seem to have put Diotrephes’ allegiance to the truth and 
his “love of the brothers” in question. Gaius had appar- 
ently made up for the former’s refusal of hospitality. 3 
John encourages him to continue that practice and so 
continue in Christian love and truth (see K. P. Donfried, 
“Ecclesiastical Authority in 2-3 John,” L’Evangile de Jean 
[ed. M. de Jonge; BETL 44; Gembloux, 1977] 325-33; 
A. Malherbe, “The Inhospitality of Diotrephes,” God’s 
Christ and His People [Fest. N. A. Dahl; ed. J. Jervell, et 
al.; Oslo, 1977] 222-32). 
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INTRODUCTION 


2 (I) Literary Character. Rev is unique 
within the NT. The Gospels and the Acts of the Apostles 
are, for the most part, realistic narrative. The epistles are 
basically expository and hortatory prose. Rev differs 
from all of these in being narrative of a special kind. It 
narrates extraordinary visions and auditions that con- 
cern things normally unseen and unheard by human 
beings. Rev is unique in the NT, but not in the ancient 
world. Similar texts have been preserved in the OT, in 
other Jewish literature, and in extracanonical Christian 
literature (+ OT Apocalyptic, 19:19-23; Apocrypha, 
67:4-77). In genre Rev is (a) an apocalypse, although it 
has affinities with (b) prophecy, (c) letters, and (d) drama 
as well. 
3 (a) Rev begins with the words “(The) revela- 
tion of Jesus Christ....” In this context the Gk word 
apokalypsis, “revelation,” expresses the idea that God 
through Jesus Christ, John, and this written text, has 
unveiled secrets about heaven and earth, past, present, 
and future. 

The ancient genre of apocalypse seems to have been 


fluid and imprecise. Any text that revealed secrets about 
heaven or the future fitted under this rubric, whether its 
form was oracular or visionary. Modern scholars have 
attempted to define the genre more precisely. A recent 
definition defines as essential elements of the genre a 
narrative framework about how the revelation was re- 
ceived and the mediated character of the revelation 
(Semeia 14 [1977] 9). The revelation is mediated in the 
sense that the visionary does not receive it directly from 
the deity, as an oracle, but only through another heav- 
enly being, such as an angel or the risen Christ. 

The revelation may be mediated in a variety of forms: 
epiphanies, visions, auditions, otherworldly journeys, 
or access to a heavenly book. The content of the revela- 
tion has two focuses: secrets of the cosmos and secrets 
of the future. Secrets of the cosmos involve the nature 
and workings of the stars, sun, and moon, including the 
fixing of the calendar and the causes of the weather. The 
names and activities of angelic beings are very important, 
as are places of reward and punishment. On the places 
of punishment, see M. Himmelfarb, Tours of Hell (Phl, 
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1983). Secrets of the future involve political and 
historical events as well as the ultimate destiny of the 
people of God, humanity, heaven, and earth. 

The function of apocalypses is a question requiring 
further study. The most common view is that the genre’s 
function was to console people in distress during a time 
of crisis, like persecution. This view is too simple. Social 
crisis is a factor in the setting of some apocalypses, but 
it is probably not always a significant factor. It is impor- 
tant to recognize the ideological or propagandistic factor 
that seems to be universal in apocalypses. Secrets are 
revealed in order to present a particular interpretation of 
the times and to persuade the hearers or readers to think 
and live in a certain way. 

4 (b) Rev refers to itself as a prophecy (1:3; 
22:7,10,18-19). John never refers to himself as a prophet 
but is indirectly suggested to be one. The angel who 
mediates revelation to John refers to his “brothers the 
prophets” (22:9). On another occasion John is told that 
he must “prophesy again” (10:11). Prophecy was an im- 
portant phenomenon in early Christian communities 
(1 Cor 11:2-16; 14:1-40; Matt 7:22; 10:41; Acts 21:9; 
1 Tim 1:18, 4:14; Did. 11-13). It seems reasonable then 
to understand Rev ina context of early Christian proph- 
ecy. Although the book as a whole is an apocalypse, it 
contains smaller prophetic forms. The messages to the 
seven congregations, for example, are prophetic oracles. 
See D. E. Aune, Prophecy in Early Christianity and the 
Ancient Mediterranean World (GR, 1983) 274-88. 

5 (c) Rev also contains epistolary elements. The 
opening references to the book as a revelation or 
apocalypse (1:1) and as a prophecy (1:3) occur in the pro- 
logue in which John is spoken about in the third person. 
In most of the rest of Rev John speaks in the first person. 
At the point of transition from third to first person, 
epistolary elements are introduced (1:4). Verses 4-5a 
have the standard form of the opening formula of the 
typical ancient letter (sender, addressee, greeting; > NT 
Epistles, 45:6). The greeting is elaborated in a way 
similar to the greeting in Gal (1:3). In many Pauline and 
Deutero-Pauline letters, the greeting is followed by a 
thanksgiving or a benediction. In Rev the greeting is 
followed by a doxology, another type of liturgical ele- 
ment (vv 5b-6). In Gal the greeting concludes with a 
doxology (1:5). 

The usual body ofa letter does not follow the doxol- 
ogy in Rev as one would expect. Rather, it is followed 
by two isolated prophetic sayings (1:7 and 8) and then 
by a report of an epiphany of Christ to John (1:9-3:22) 
and by reports of other visions and auditions (4:1-22:5). 
Various isolated sayings follow in 22:6-20. The book 
closes with a benediction (22:21), which is a typical ele- 
ment in the ending of the conventional ancient letter. 
The epistolary framework, therefore, does not deter- 
mine the genre of Rev. It is a kind of envelope in which 
the apocalypse is enclosed. 

The use of the epistolary form may be explained in 
various ways. It may be the result of necessity. Used to 
communicating in person in oral form with the congre- 
gations in western Asia Minor, John may have resorted 
to writing and to the letter form because of his banish- 
ment to the island of Patmos (1:9). Another possibility 
is that the letter was the form authoritative Christian 
leaders were expected to use. Paul may have established 
this precedent, perhaps influenced by Jewish or imperial 
Roman models. Ignatius of Antioch and Polycarp of 
Smyrna also wrote letters to Christian communities in 
Asia Minor. The combination of apocalyptic and episto- 
lary forms is found also in 2 Apoc. Bar. This work as a 
whole is an apocalypse, but it concludes with a letter 
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from the visionary (Baruch) to the nine and a half tribes 
of Israel (78-87). 

6 (d) Drama is literature in which the author 
presents all the characters as living and moving before 
the audience. Rev clearly does not belong to the genre 
of drama, because it is narration rather than direct action. 
In Rev the author describes events, speaking in his own 
person. Rev does, however, have some affinities with 
drama, esp. with tragedy. According to Aristotle the 
subject matter of tragedy is serious rather than trivial or 
ordinary, as in comedy (Poetics 4.7-10.6,2). The subject 
matter of Rev is certainly grave and great, as in tragedy. 

Greek tragedies were performed by actors, usually 
three in number, and a chorus (after the 5th cent. Bc, 
usually 15 in number). The drama alternated between 
episodes or acts performed by the actors and songs per- 
formed by the chorus. Besides the songs between acts, 
there were occasional short, lively songs expressing sud- 
den joy and other types of involvement of the chorus in 
the action. Occasionally an individual member of the 
chorus sang a few words (G. Norwood, Greek Tragedy 
[NY, 1960] 78). 

As he describes his visions of the heavenly world and 
of things to come, John often portrays groups and indi- 
viduals speaking in direct discourse. On two occasions 
what is said is identified as a song (5:9-10; 15:3-4). In 
many cases the sayings comment on the actions reported 
in the vision (12:10-12; 16:5-7; 18:10,16-17,18-19). 
Calls for rejoicing and the expression of joy appear in 
18:20 and 19:6-8. This interplay of reported action and 
songlike commentary by groups and individuals may 
well have been influenced by Gk tragedy. 

Aristotle also comments on the function of tragedy: 

“through pity and fear effecting the proper purgation of 
these emotions” (Poetics 6.2). The plot should depict the 
change of fortune from good to bad of a person who is 
decent but in error or frail. The audience is to pity him 
for his misfortune and fear that something similar could 
happen to them. Rev, like other apocalypses, also excites 
fear. It clarifies and emphasizes the danger facing the 
faithful in this world, but it also portrays the terrors of 
the next world for those who prove unfaithful. See 
H.D. Betz, in Apocalypticism in the Mediterranean World 
and Near East (ed. D. Hellholm; Tubingen, 1983) 577-97 
and A. Yarbro Collins, Crisis and Catharsis (Phl, 1984) 
152-54. 
7 (1) Authorship. In the prologue of Rev 
(1:1-3) the author is referred to simply as God’s servant 
(v 1). He does not call himself an apostle or a disciple of 
Jesus. He does not even claim the title prophet, although 
he is closely associated with prophets and prophecy in 
the text (10:11; 22:9). He authorizes his message by 
describing its heavenly origin. 

The earliest Christian writer to comment on the 
authorship of Rev is Justin Martyr. In Dial. Tryph., 
written about ap 160, he identifies the author of Rev as 
John, one of “the apostles of Christ” (81). Irenaeus is the 
earliest known writer to say that both Rev and the 
Fourth Gospel were written by John, the disciple of the 
Lord (Adv. Haer. 3.11.1-3; 4.20.11). Hippolytus, Ter- 
tullian, and Origen took the same position as Irenaeus, 
perhaps in dependence on him. Rev was widely known 
and accepted as Scripture in the 2d half of the 2d cent. 
in East and West (Swete, Apocalypse cviii-cxi). 

Nevertheless, the case for the authorship of Rev by 
one of the Twelve is not very strong. Conceivably, John 
the son of Zebedee moved to Asia Minor and survived 
until about 95; it is not, however, very probable. The 
issue is complicated by a tradition that John the son of 
Zebedee was martyred, probably before 70 (Charles, 
Commentary 1. xlv-xlix). 
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8 The relationship between Rev and the Gospel 
of John is also a complicated issue. Many have pointed 
out the differences between the two works in the style 
and diction of the Greek and in theology, esp. eschatol- 
ogy. These differences are so great that theories attempt- 
ing to explain them by the use of different scribes or 
secretaries or by the passage of time have not been com- 
pelling. There are certain similarities between the two, 
such as the use of the title “Lamb” for Christ (but the Gk 
words are different: John 1:29,36; Rev 5:6; 6:16; etc.) 
and phrases like “living water” (John 4:10-11; 7:38) and 
“water of life” (Rev 7:17; 21:6; 22:1,17). These similar- 
ities, however, can be explained adequately by the 
dependence of both works on earlier Christian tradition 
or even by their independent adaptation of Jewish tradi- 
tion (see E. Schtissler Fiorenza, NTS 23 [1976-77] 
402-27). 

9 Theories that Rev is pseudonymous or that it 
was written by John the Elder (or Presbyter; see Euse- 
bius, HE 3.39) have not won wide support. It seems best 
to conclude that the author was an early Christian 
prophet by the name of John, otherwise unknown. The 
authority of the book lies in the effectiveness of the text 
itself and in the fact that the church has included it in the 
canon. 

10 (III) Date. Most early Christian writers 
who comment on the matter say that Rev was written 
toward the end of the reign of Domitian (aD 81-96: 
Irenaeus, Adv. Haer. 5.30.3; Clement of Alexandria, Quis 
dives 42; Origen, In Matt. 16.6; Victorinus, In Apoc. 
10.11; 17.10; Eusebius, HE 3.18,20,23; Jerome, De Viris 
Tllustr. 9). A few ancient, but not early, sources date Rev 
differently. Epiphanius places John’s exile and return 
during the reign of Claudius (Haer. 51.12,32; > History, 
75:175). The titles of both Syriac versions of Rev locate 
the banishment in the reign of Nero. Jerome (Adv. Jovin. 
1.26) says that Tertullian attests the dating of the exile 
in the reign of Nero (cf. Tertullian, Scorp. 15). 
Theophylact associates John’s banishment with Trajan 
(In Matt. 20.22). 

11 These comments by ancient writers constitute 
external evidence for the date of Rev. Internal evidence 
is also important, viz., allusions within the text to 
historical situations and events that indicate the time of 
writing. Such allusions must be used carefully, however, 
because of the possibility that John incorporated earlier 
traditions, even sources with fixed wording, into his 
work. An appropriate methodological principle is that a 
work should be dated in accordance with the latest his- 
torical allusion it contains. 

Rev 11:1-2 seems to imply that the earthly, historical 
Temple in Jerusalem was still standing when Rev was 
written. J. A. T. Robinson argued, primarily on the basis 
of this passage, that Rev as a whole was written before 
AD 70 (Redating the New Testament [Phl, 1976] 238-42). 
Robinson did not succeed, however, in refuting the 
arguments of previous exegetes who had concluded that 
this passage is a source taken over by John. It is likely 
that he reinterpreted the reference to the Temple in a 
spiritual sense (see Yarbro Collins, Crisis [> 6 above] 
64-69). 

Other internal evidence makes it highly unlikely that 
Rev as a whole was composed before the destruction of 
Jerusalem in 70. This evidence is the frequent use of 
“Babylon” and the implication that Rome is the earlier 
city’s antitype (14:8; 16:19; 17:5; 18:2,10,21). Most 
commentators have recognized that Babylon in Rev is a 
symbolic name for Rome, but they have not seen the im- 
plications for dating the book. The name “Babylon” is 
usually seen as a symbol of political power, great luxury, 
or decadence. A historically sensitive interpretation of 


(63:8-12] 


this typological symbol, however, should take into 
account Jewish typological language about Rome from 
the same general period. “Egypt,” “Kittim,” and “Edom” 
are other types of Rome besides “Babylon” in Jewish 
sources from the Second Temple period and in rabbinic 
literature. Most of the uses of Babylon as a type of Rome 
occur in 2 Esdr 3-14, 2 Apoc. Bar. and Sib. Or. 5. In each 
occurrence in these three works, the context makes clear 
why Rome is portrayed as the antitype of Babylon 
(2 Esdr 3:1-2,28-31; 2 Apoc. Bar. 10:1-3; 11:1; 67:7; Sib. 
Or. 5:143,159). The similarity between the two is their 
common role as destroyer of the Temple and Jerusalem. 
It is likely that John either learned this tradition from his 
fellow Jews or that his thinking was analogous to that 
expressed in the texts cited above. Thus, the use of this 
typology strongly implies that Rev in its present form 
was composed after 70. The rest of the internal evidence 
is compatible with a post-70 date. It seems, therefore, 
that there is no compelling reason to doubt the tradi- 
tional dating of Rev attested by Irenaeus and other early 
Christian writers, viz., the end of the reign of Domitian 
(aD 95-96). 
12 Acceptance of the traditional dating, however, 
does not imply confirmation of the tradition that Rev 
was written in response to a great persecution of Chris- 
tians during Domitian’s reign. Early Christian tradition 
has it that Nero was the first emperor to persecute 
Christians and that Domitian was the second. The earli- 
est known writer to take this position was Melito of 
Sardis, who was bishop there in about 160-170. A 
passage from his lost book To Antoninus is quoted by 
Eusebius (HE 4.26.5-11). This work was an apology for 
Christianity dedicated to the emperor Marcus Aurelius. 
Its presentation of the emperors’ attitudes toward Chris- 
tians is tendentious. Melito’s thesis is that only those 
emperors who had a bad reputation among Romans 
themselves persecuted Christians, not because there is 
something wrong with Christianity but because those 
emperors were men of poor judgment or ill will. Nero 
in fact did persecute Christians and was unpopular with 
Romans of senatorial rank. Domitian was called a second 
Nero by some Latin writers (Juvenal, Sat. 4.38; Pliny, 
Paneg. 53.3-4). After Domitian died, the senate passed a 
decree of damnatio memoriae against him. This meant that 
his first name might not be perpetuated by his family, 
that images of him had to be destroyed, and that his 
name had to be removed from inscriptions. It would 
have been tempting and easy for Melito to associate the 
two emperors and to exaggerate the occasional local 
actions against Christians into a systematic persecution. 
Names of Christians persecuted by Domitian are 
sometimes given, but critical assessment leads to the 
conclusion that they may have been sympathizers with 
Judaism, but were probably not Christians (E. M. Small- 
wood, CP 51 [1956] 1, 7-9; A. A. Bell, NTS 25 
[1978-79] 94-96). Once Melito had characterized 
Domitian as a persecutor, the characterization became 
traditional. Details were added and particular names 
cited as victims (see J. Moreau, NClio 5 [1953] 125). 
When read in light of this tradition, Rev does seem to 
reflect a situation of severe persecution. But a closer look 
reveals very few incidents of actual persecution: John’s 
banishment (1:9), Antipas’s execution (2:13), and the 
expectation of the arrest of some Christians in Smyrna 
(2:10). These incidents are clearly local and probably 
close to the time of writing. The allusions to persecution 
in the visions do not necessarily reflect local and con- 
temporary events. They are more appropriately inter- 
preted as reflections of persecutions of the past, such as 
Nero’s, and of the expectation of intense persecution in 
the near future. 
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13 (IV) Composition and Structure. There 
is little consensus among exegetes on the overall struc- 
ture of Rev. Its structure is problematic because of the 
presence of numerous parallel passages and repetitions 
within the book and because of occasional breakdowns 
in consecutive development. Particularly striking 
parallel passages are the seven messages, seven seals, 
seven trumpets, and seven bow]s. The parallels between 
the trumpets and bowls are especially close. The events 
associated with the sixth bowl (16:12-16) seem to repeat 
those following the sixth trumpet (9:13-21). The 
sequence of one event logically following another breaks 
down especially between 11:19 and 12:1 and between 
19:10 and 19:11. A fundamental question is whether 
these anomalies are best explained by the compilation of 
sources (source criticism), by a series of editions of the 
text (redaction criticism and composition criticism), or 
as part of the author’s original literary design. 

The oldest surviving commentary on Rev is by Vic- 
torinus of Pettau (ca. 275-300). He recognized the 
similarity of the trumpets and bowls and concluded that 
both series predict the eschatological punishment of un- 
believers. This assumption of purposeful repetition was 
also made by the Donatist Tyconius and by Augustine. 
This approach, which has been called the recapitulation 
theory, dominated the exegesis of Rev for centuries. 

In the 19th cent., source criticism had proven very 
fruitful in the analysis of the Pentateuch and the Synop- 
tic Gospels (> Pentateuch, 1:6-8; > Synoptic Problem, 
40:13-34). Many scholars came to believe that source 
criticism could explain the repetitions and other 
anomalies in Rev better than the recapitulation theory. 
They argued that Rev was composed by the compilation 
of various sources only superficially edited by the author 
(see the summary by R. H. Charles, Studies in the 
Apocalypse [2d ed.; Edinburgh, 1915] 185-90). This 
approach has been taken by a few scholars in this cen- 
tury. M.-E. Boismard (RB 56 [1949] 507-41; 59 [1952] 
178-81) argued that John wrote three separate composi- 
tions, an apocalypse written during Nero's reign, another 
apocalypse from Domitian’s time, and the letters to the 
seven churches; near the end of Domitian’s reign (ca. 95) 
an editor combined the three to give Rev its present 
form. J. M. Ford (Revelation) proposed that chaps. 4-11 
was originally a Jewish apocalypse which took oral form 
in the time and under the influence of JBap. Chaps. 
12-22, in her view, was also an originally independent 
Jewish apocalypse composed in the 60s. A Jewish- 
Christian disciple of JBap combined these sources and 
added chaps. 1-3 and 22:16a, 20b, 21. 

14 At the end of the 19th cent. and in the early 
part of the 20th, several commentators argued against 
the source critics’ theories because of the consistency 
throughout Rev of theological perspective, images and 
symbols, style and language (e.g., Bousset, Swete, 
Charles). Recent linguistic studies have confirmed the 
fundamental unity of Rev (e.g., G. Mussies, The Mor- 
phology of Koine Greek as Used in the Apocalypse of John 
[NovTSup 27; Leiden, 1971]). This overall unity sug- 
gests that Rev owes its present form to a single author, 
but it does not exclude the possibility that the author 
used oral or even written sources or that the work was 
edited by the author once or more times. 

15 When the basic unity of Rev was reestablished 
among scholars, the recapitulation theory was revived in 
modified form as a key to understanding the composi- 
tion of Rev (G. Bornkamm, ZNW 36 [1937] 132-49; A. 
Yarbro Collins, The Combat Myth in the Book of Revelation 
[HDR 9; Missoula, 1976] 8-13, 32-44). The number 
seven has been seen by many as a key organizing prin- 
ciple (Lohmeyer, Offenbarung; J. W. Bowman, The 
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Drama of the Book of Revelation [Phl, 1955]; Farrer, Revela- 
tion). Others have taken a more thematic approach, 
attempting to understand form and content as a unity 
(e.g., E. Schiissler Fiorenza, CBQ 30 [1968] 537-69; 
CBQ 39 [1977] 344-66). 

Others have attempted to explain the structure of 

shorter units and even the composition of Rev as a whole 
as based on patterns embodied in older Jewish prophetic 
and apocalyptic texts. A. Feuillet has proposed that the 
organizing principle of Rev is the pattern of woes against 
Israel followed by woes against the nations, a pattern he 
found in Ezek 25-32. In his view Rev 4-11 describes 
God’s wrath against Israel and chaps. 12-22 depict the 
destruction of the Gentile opponent, Rome (Johannine 
Studies [Staten Island, 1965] 183-256; The Apocalypse 
[Staten Island, 1964]). The destruction of Babylon/ 
Rome is certainly a major theme of chaps. 12-22. The 
destruction of Jerusalem is at least alluded to in chap. 11. 
But there is no indication that the seals and trumpets are 
directed against Israel. Cf. M. Hopkins, CBQ 27 (1965) 
42-47, 
16 (V) Outline. The following outline is based 
on the convictions that the structure of Rev is the author’s 
literary design and that recapitulation and the number 
seven are important ordering devices. It also recognizes 
that the narrative at times begins anew, rather than 
depicting events always as following clearly from what 
has gone before. 


(I) Prologue (1:1:3) 
(A) Description of the Book (1:1-2) 
(B) Beatitude Regarding the Reception of the Book 
(1:3) 
(I) Epistolary Framework (1:4-22:21) 
(A) Prescript (1:4-6) 
(B) Two Prophetic Sayings (1:7-8) 
(C) Report of a Revelatory Experience (1:9-22:5) 
(a) Setting of Scene (1:9-10a) 
(b) The Revelatory Experience Proper 
(1:10b-22:5) 
(i) First cycle of visions (1:10b-11:19) 
(1) Epiphany of Christ to John with 
seven messages (1:10b-3:22) 
(a) To Ephesus (2:1-7) 
(6) To Smyrna (2:8-11) 
(c) To Pergamum (2:12-17) 
(@) To Thyatira (2:18-29) 
(e) To Sardis (3:1-6) 
(f) To Philadelphia (3:7-13) 
(g) To Laodicea (3:14-22) 
(2) The scroll with seven seals (4:1-8:5) 
(a) The heavenly court (4:1-11) 
(b) The scroll and the Lamb 
(5:1-14) 
(c) The first four seals (6:1-8) 
(d) The fifth and sixth seals 
(6:9-17) : 
(e) Two inserted visions (7:1-17) 
(1’) 144,000 sealed (7:1-8) 
(2) Salvation of a multitude 
(7:9-17) 
(f) The seventh seal and vision of 
an angel offering the prayers of 
the saints (8:1-5) 
(3) The seven trumpets (8:2-11:19) 
(a) The first four trumpets 
(8:2,6-12) 
(6) The eagle and the three woes; 
the fifth and sixth trumpets 
(8:13-9:21) 
(c) Two inserted visions 
(10:1-11:13) 
(1’) A mighty angel and a little 
open scroll (10:1-11) 
(2') The temple and two wit- 
nesses (11:1-13) 
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(4) The seventh trumpet (11:15-19) 
(ii) Second cycle of visions (12:1-22:5) 
(1) Symbolic visions revealing secrets of 
the past, present, and future 


(12:1-15:4) 

(a) The woman and the dragon 
(12:1-17) 

(6) The beast from the sea 
(13:1-10) 

(c) The beast from the earth 
(13:11-18) 

(d) The Lamb and the 144,000 
(14:1-5) 


(e) The three angels (14:6-13) 

(f) Harvest and vintage (14:14-20) 

(g) Salvation of the conquerers 
(15:2-4) 

(2) The seven bowls (15:1-19:10) 

(a) Seven angels with the last 
plagues (15:1,5-16:1) 

The first four bowls (16:2-9) 

The last three bowls (16:10-21) 

Elaboration of the seventh 

bowl: The nature and fall of 

“Babylon” (17:1-19:10) 

(1’) A woman on a scarlet beast 
(17:1-18) 

(2') Apocalyptic prediction of 
divine judgment on 
“Babylon” (18:1-24) 

(3’) Rejoicing in heaven 

_ (19:1-10) 

(3) Visions of the last things 
(19:11-22:5) 

(a) The second coming of Christ 
(19:11-16) 

(6) Call to the “banquet” (19:17-18) 

(c) The final battle (19:19-21) 

(d) The binding of Satan (20:1-3) 

(e) The thousand-year reign 
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(f) The last judgment (20:11-15) 
(g) New heaven, new earth and 
new Jerusalem (21:1-8) 
(h) Elaboration of the vision of the 
new Jerusalem (21:9-22:5) 
(1') The city, its gates and walls 
(21:9-21) 
(2’) The inhabitants of the city 
(21:22-27) 
(3’) The river of life and the 
tree of life (22:1-5) 
(D) Isolated Sayings (22:6-20) 
(a) Saying about the Nature and Origin of the 
Book (22:6) : 
(b) An Oracle Implicitly Attributed to Christ 
Which Is an Apocalyptic Prediction (22:7a) 
(c) A Beatitude Regarding the Reception of the 
Book (22:7b) 
(d) Identification of the Visionary by Name 
(22:8) 
(e) Reaction of the Visionary and Angelic 
Response (22:8b-9) 
(f) Directive to the Visionary from the Revealing 
Figure (22:10) 
(g) Threat of Judgment and Promise of Salvation 
(22:11-12) 
(h) Self-disclosing Oracle Implicitly Attributed to 
Christ (22:13) 
(i) Promise of Salvation and Threat of Judgment 
(22:14-15) 
(j) Self-identification of the Revealing Figure, 
Jesus (22:16) 
(k) Invitations to the Water of Life (22:17) 
(l) Threat of Judgment against Those Who 
Violate the Integrity of the Book (22:18-19) 
(m) An Oracle Implicitly Attributed to Christ 
Which Is an Apocalyptic Prediction (22:20a) 
(n) Response to the Oracle (22:20b) 
(E) Concluding Epistolary Benediction (22:21) 


(On the literary form of the dream-vision report, see J. S. Han- 


0st) son, ANRW II/23.2, 1395-1427.) 
COMMENTARY 
17 (1) Prologue (1:1-3). 18 (1) Epistolary Framework (1:4-22:21). 


(A) Description of the Book (1:1-2). 1. 
(the) revelation of Jesus Christ: The Gk descriptive phrase 
may mean either revelation about Jesus Christ or the 
revelation that Jesus Christ gives. The immediate context 
suggests that the meaning is the revelation which Jesus 
Christ gives, because it is revelation “which God gave to 
him.” This interpretation is supported by the book as a 
whole. Although Jesus Christ as one in human form, the 
Lamb, and Word of God plays an important role in the 
book, its revelations are not primarily about him, but 
about “what must happen soon.” 2. who testified: John bore 
witness by writing this book. to the word of God and the 
testimony of Jesus: This formula appears also in 1:9 and 
20:4. In those passages it indicates the Christian proc- 
lamation which evokes opposition from the authorities. 
Here the qualification “all that he saw” shows that the 
“word” and “testimony” refer to the content of Rev. 

(B) Beatitude Regarding the Reception of 
the Book (1:3). This is the first of seven beatitudes in 
Rev (14:13; 16:15; 19:9; 20:6; 22:7,14). 3. The contrast 
between the sg. “one who reads” and the pl. “those who 
hear” suggests that Christians in Asia Minor gathered in 
groups in the various cities to hear Rev read publicly. 
The setting may have been liturgical. the time of crisis is 
near: The addressees are urged to heed the book, because 
the judgment is approaching. 


(A) Prescript (1:4-6). 4. the seven spirits 
which are before his throne: These are seven angels of high 
rank (cf. Tob 12:15; 1 Enoch 90:21). The number seven 
here may show a connection with the seven planets, 
which in John’s time were held to be heavenly beings. 5. 
the firstborn of the dead: The resurrection of Jesus is the 
event that has inaugurated the new age; it is the sign that 
the time of crisis has dawned. the ruler of the kings of the 
earth: The resurrection of Jesus is equivalent to his in- 
stallation as universal king (cf. 1 Cor 15:20-28). to him 
who loves us and freed us from our sins by means of his blood: 
The precise wording of this phrase is unique in the NT 
to Rev, but the basic idea is early Christian tradition (cf. 
Rom 3:21-26; 8:37; Gal 2:20). 6. he made us a kingdom and 
priests: Jesus’ work fulfills the promise of Exod 19:6. 
Being a kingdom means being under God’s rule rather 
than Satan’s. All those who hear and obey God’s word 
are priests: mediators between God and the rest of 
humanity. This doxology may reflect in part early 
Christian liturgy, see E. Schtissler Fiorenza, Priester fiir 
Gott (Miinster, 1972). 

(B) Two Prophetic Sayings (1:7-8). 7. 
The first saying is an apocalyptic prediction which com- 
bines and adapts Dan 7:13 and Zech 12:10, older sayings 
interpreted as prophecies of the return of the risen Jesus 
as judge (cf. Matt 24:30). Rev 1:7 and Matt 24:30 reflect 
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early Christian exegetical activity (B. Lindars, New 
Testament Apologetic [Phl, 1961] 122-27). 8. The second 
saying is a divine oracle. This is the first of only two 
passages in Rev in which God is explicitly identified as 
the speaker (21:5-8 is the other). “I am” is typical of 
oracles in which the revealer identifies himself or herself. 
19 (C) Report of a Revelatory Experience 
(1:9-22:5). This unit, which includes most of Rev, is a 
single account of a visionary experience in the sense that 
only one setting is given (place, time, circumstances) for 
the entire book. The account is, however, divided into 
various visions and auditions. 

(a) SETTING OF SCENE (1:9-10a). 9. in the 
tribulation: A general word for physical and mental 
distress, tribulation often refers to the sufferings related 
to the crisis of the end-time (Dan 12:1; Matt 24:21). 
kingdom: The kingdom established by Jesus’ death (v 6). 
endurance in Jesus: Endurance, which has connotations of 
patience and perseverance, is a virtue emphasized in 
several of the messages to the seven congregations. In 
13:9-10 the context suggests that one aspect of endur- 
ance is patient acceptance of oppressive measures taken 
by the authorities against Christians. Another aspect is 
perseverance in loyalty to the way of life advocated by 
Rev to avoid eternal punishment (14:9-12). was on the 
island called Patmos because of the word of God and the 
testimony of Jesus: John was on the island as a consequence 
of his communication of the Christian message (Charles, 
Commentary 1. 21-22). Christianity as such was offen- 
sive to many at the time, but the eschatological character 
of John’s teaching may have been viewed as subversive 
by authorities (R. MacMullen, Enemies of the Roman 
Order [Cambridge MA, 1966] 142-62). Patmos is a 
small, rocky island off the coast of Asia Minor. Roman 
authorities occasionally banished individuals to such 
islands for threatening the public interest (Yarbro 
Collins, Crisis [= 6 above] 102-4). 10a. on the Lord’s day: 
Sunday, as the day of Jesus’ resurrection, had special, 
perhaps liturgical, meaning for John. a loud voice like a 
trumpet: The sound of a trumpet was traditionally used 
to describe a theophany (Exod 19:16,19). In early Chris- 
tian literature it is often associated with the end-time 
(Matt 24:31; 1 Thess 4:16). 

20 (b) THE REVELATORY EXPERIENCE PROPER 
(1:10b-22:5). 

(i) First cycle of visions (1:10b-11:19). These 
visions are linked by transitional phrases, resumptions of 
previous motifs, and the logical sequence of one event 
following another. No such connective devices link 
LSI) avevel 2B, 

(1) Epiphany of Christ to John with seven 
messages (1:10b-3:22). An epiphany is a vision whose 
focuses are the appearance and speech of the revealing 
figure. 11. The seven localities mentioned were located 
in sequence on a major road. So this apocalypse in the 
form of a circular letter could have been carried easily 
from one place to the next (W. Ramsay, The Letters to the 
Seven Churches of Asia [NY, 1904]). 13. one in human form: 
Lit., “like a son of a human being,” often translated “like 
a son of man.” The phrase reflects a Semitic idiom: a “son 
of man” means simply “a man.” Here the depiction of a 
heavenly being in human form alludes to Dan 7:13; in 
that passage such a figure is given dominion by God, 
“one that was ancient of days” (Dan 7:9). In the Synoptic 
tradition this figure is identified with Jesus (Matt 8:20; 
Mark 8:31; Luke 6:5). 14-15. his head and hair were white, 
like white wool, like snow: This is an adaption of the 
‘description of God in Dan 7:9. his eyes were like a flame 
of fire and his feet were like bronze: Allusions to the angel 
of Dan 10:6. 16. seven stars: These are angels associated 
with the seven congregations (v 20). The image of the 
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seven stars may allude to a particular constellation, such 
as the Little Bear (Little Dipper) or the Pleiades, or to the 
seven planets. The angels of the congregations are their 
heavenly patrons and protectors (cf. Dan 10:20-11:1; 
12:1). a sharp two-edged sword was proceeding from his mouth: 
The word of God carries the sharp sword of God’s com- 
mand (Wis 18:14-16; cf. Rev 19:13,15). The description 
of the revealer in vv 13-16 is ambiguous. Some elements 
suggest that he is God; some that he is an angel, and 
some that he is the risen Jesus. This assimilation of Jesus 
to God suggests that the risen Messiah has been exalted 
to divine status (cf. 3:21). 18. The allusions to the death 
and resurrection of Jesus make clear finally that (the) 
“one in human form” (v 13) is the risen Lord. 19. write 
then what you see and what is and what is about to happen after- 
ward: This command is an elaboration of the commission 
given by the revealer to John in v 11. It is a common 
formula describing prophecy (W. C. van Unnik, NTS 9 
[1962-63] 86-94). 

21 The seven messages belong to the speech of 
the revealer to John in his epiphany. They further specify 
the command to write in vv 11 and 19. It is highly 
unlikely that these messages ever existed independently 
as actual letters sent to the seven congregations because 
they do not manifest the literary form of the ancient 
letter. Rather, they are prophetic speeches (F. Hahn, in 
Tradition und Glaube [Fest. K. G. Kuhn; ed. G. Jeremias, 
et al.; Géttingen, 1971] 357-94). Each message begins 
with a prophetic commissioning formula. In the OT this 
formula has the basic pattern: “Go and say to X, thus 
says Y.” Since John was unable to leave Patmos, the 
command to “go” is replaced by the command to “write.” 
The speaker (Y) in each message is the risen Jesus. The 
central portion of each message is introduced by “I 
know.” This section consists of exhortation and has 
similarities to the postexilic Jewish salvation-judgment 
oracles. Such an oracle may contain (1) praise, (2) cen- 
sure, (3) call to repentance, (4) threat of judgment, 
(5) promise of salvation. Each message ends with two 
formulaic sayings whose order varies. One is a call for 
attention (“whoever has ears to hear... .”). This formula 
is similar in function to the prophetic proclamation 
formula in the OT ¢.g., “Hear the word of the Lord” in 
1 Kgs 22:19). The other is a promise of eschatological 
salvation to the conqueror (see D. E. Aune, Prophecy in 
Early Christianity [> 4 above] 275-78). Another reason 
for concluding that these messages were composed for 
their present context is the artful way in which they are 
related to their immediate context, the epiphany of 
Christ, and to Rev as a whole. In each message, the 
speaker in the commissioning formula is identified as the 
risen Jesus by phrases taken from the description in 
1:13-16. The promises to the conqueror anticipate the 
description of salvation in chaps. 21-22. 

22 (a) To Ephesus (2:1-7). 2. having tested those 
who call themselves apostles and are not, you have found them 
to be false: Traveling charismatic leaders who were visit- 
ing Ephesus considered themselves commissioned by 
the risen Lord or by particular congregations to this 
work. Such itinerant leadership was common in the 
early church; Paul and John himself fit into that pattern 
(cf. Did. 11-13; Matt 10:41; 1 Cor 9:1-7). John calls 
these apostles false because he rejects their teaching or 
because they rival his leadership or both (cf. 2 Cor 
11:12-15). 5. I will move your lampstand from its place: This 
figurative threat alludes to the description of the revealer 
in 1:13 and to the identification of the speaker in 2:1. The 
allegorical meaning of the threat may be that the congre- 
gation will lose its prominent position if its way of life 
does not regain its once exemplary character. 6. the 
Nicolaitans: Ancient commentators connected this group 
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with the proselyte Nicolaus from Antioch, who, accord- 
ing to Acts 6:5, became a Christian deacon in Jerusalem. 
Modern commentators tend to reject this interpretation 
as a guess. The name may be allegorical, meaning “con- 
queror(s) of the people.” More is said about them in the 
message to Pergamum. 7. what the Spirit says: The 
speaker is identified here and in the other messages as the 
Spirit, although each of the commissioning formulas 
identifies the speaker as the risen Jesus. The implication 
is that the glorified Jesus and the Spirit are equivalent, at 
least in their relations with Christians (cf. 2 Cor 3:17- 
18). to the conqueror: The basic meaning of “conquer” is to 
prevail in battle, in athletic games, or in any contest. In 
Rev it symbolizes the goal of prevailing in the battle 
against Satan which God, the glorified Jesus, the Spirit, 
and the faithful are waging (cf. Apoc. Zeph. 7:9; 9:1 [OTP 
1. 513-14]). Although Christians have been transferred 
to the kingdom of God and freed from their sins and the 
kingdom of Satan (1:5,9), God’s kingdom is under attack 
by Satan and his allies. So Christians will have “tribula- 
tion” (1:9), but if they “conquer” through their endur- 
ance and perseverance (1:9), they will be rewarded (cf. 
Matt 11:12; Eph 6:10-20). the tree of life, which is in the 
Garden of God: This promise alludes to the tree of life 
which was in the Garden of Eden (Gen 2:8-9). It antici- 
pates the description of the new Jerusalem, which will 
contain the tree of life (22:2). The eschatological salva- 
tion of the end is modeled on the ideal state of the 
beginning. 

23 (b) To Smyrna (2:8-11). 8. the first and the 
last, who died and returned to life: The identification of the 
speaker in the commissioning formula alludes to 1:17- 
18. Since members of the congregation at Smyrna were 
in danger of arrest by the authorities, which could lead 
to execution, the image of their dying and rising Lord 
serves as a model, an exhortation, and a comfort. 9. your 
poverty: Christians at Smyrna may have been poor 
because they were immigrants from Galilee or Judea, 
uprooted by the Jewish War (ap 66-74). A 2d-cent. 
inscription from Smyrna refers to a group called “the 
former Judeans” (A. T. Kraabel, [JS 33 [1982] 455). those 
who say that they are Jews and ave not, but are a synagogue of 
Satan: Some have taken the statement “and are not” 
literally and concluded that the reference is to Judaizing 
Christians, citing Ignatius in support (Phid. 6:1; 8:2; 
Magn. 8:10). It is more likely that these remarks are 
rhetorical and that the right of the local Jewish com- 
munity to the name “Jew” is being challenged (so 
Bousset, Charles, and most commentators). These 
words attributed to Christ reflect a situation in which 
the name “Jew” is being claimed by Christians as a self- 
designation as the true heirs of the Jewish heritage (and 
perhaps also as immigrants from Judea, “Jew” and 
“Judean” being equivalent in Greek [Joudaios]). The 
attack on the local Jewish community as “a synagogue of 
Satan” shows that local Jews and Christians were at least 
hostile to one another and probably engaged in conflict. 
Their conflict is analogous to that between the commu- 
nity at Qumran and other Jews (cf. 1QS 5:1-2,10-20; 
9:16; CD 1:12; 1QM 1:1; 4:9-10; 1QH 2:22; > Apoc- 
rypha, 67:97-105). the blasphemy: The Jews’ “blasphemy” 
could be simply their claim to the name “Jew.” More 
likely, it is their criticism of Christian teaching. 10. the 
devil is about to cast some of you into prison: The devil, “the 
slanderer,” is identical with Satan, “the adversary.” 
Behind the human beings who oppose John’s followers, 
the chief of the evil spirits is seen as the ultimate power 
and agent. The close connection between vv 9 and 10 
suggests that the Jews had accused John’s followers 
before Roman authorities (cf. Acts 17:1-9). The Chris- 
tians expected an arrest and detention in prison pending 
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trial to follow shortly. 11. the conqueror will not be injured 
by the second death: The “second death” is death of the soul 
or spirit, death of the resurrected person, or eternal 
punishment (cf. Matt 10:28; 1 Enoch 108:3-4). 

24 () To Pergamum (2:12-17). 12. the one who 
has the sharp, two-edged sword: The identification of the 
speaker prepares for the threat in v 16. 13. the throne of 
Satan: Satan’s throne has been interpreted diversely as 
the altar dedicated to Zeus on the acropolis of Perga- 
mum, the shrine of Asclepius, the temple dedicated to 
Roma and Augustus, and the seat of the Roman gover- 
nor. The immediate context associates “Satan’s throne” 
with the death of Antipas, whom Christ calls “my faith- 
ful witness.” As in the message to Smyrna, Satan is seen 
as the ultimate instigator of actions taken against Chris- 
tians by local authorities. The word “witness” suggests 
that Antipas was arrested and interrogated by the 
Roman governor. who was killed among you: These words 
suggest that the result was his execution. “Satan’s 
throne” then is the judgment seat of the Roman gover- 
nor. This interpretation is supported by the association 
of Satan with Rome in chaps. 12-13. Although 
Pergamum was no longer the capital of Asia in John’s 
time, it was one of the cities in which the governor 
regularly heard legal cases and made decisions. As in all 
provinces, the governor alone held the right of capital 
punishment. The sharp, two-edged sword of Christ (vv 
12,16) contrasts with the “sword” of the governor, 
whose right to execute was called the “law of the sword” 
(cf. 20:4, where those who died for their faith are those 
who have been beheaded). 14. the teaching of Balaam: A 
typological relationship is expressed between John’s 
rival teacher and the Canaanite diviner whose inter- 
action with ancient Israel is recounted in Num 22-24. 
who taught Balak to place a stumbling block in the path of the 
descendants of Israel: This is an allusion to Num 31:16, 
which suggests that Balaam and Balak incited the Israel- 
ites to intermarry with the Moabites and to worship 
their gods (cf. Num 25:1-2). to eat food sacrificed to idols: 
This act seems to be what “Balak” has taught some of the 
Christians in Pergamum to do (cf. 1 Cor 8-10). A whole 
range of issues is involved here: Could a Christian buy 
meat in the market which may have come from an 
animal sacrificed to a Greco-Roman or Asiatic deity? 
Could a Christian participate in dinner parties with non- 
Christians, in meals which often would consist of food 
offered to such deities and involve prayers and hymns to 
them, or sometimes take place on temple grounds? (see 
R. MacMullen, Paganism in the Roman Empire [New 
Haven, 1981]). The underlying issue is religious and 
cultural assimilation: What degree of exclusiveness does 
fidelity require and when does assimilation become 
idolatry? to be sexually immoral: Unlike eating food 
sacrificed to idols, this part of his teaching should prob- 
ably not be taken literally. Sexual immorality is a meta- 
phor in the OT for idolatry. The term is frequently used 
metaphorically in Rev (14:8; 17:2,4; 18:3,9; 19:2). It is 
used literally in only one passage (9:21); even there 
sexual immorality is closely linked to idolatry (v 20). 
The metaphorical meaning here is to participate in non- 
Christian, non-Jewish worship or to associate with 
Gentiles in a way that scems to imply participation in 
their worship. 15. Nicolaitans: Their teaching is appar- 
ently identical with that of “Balaam.” 17. some of the 
hidden manna: According to Jewish apocalyptic tradition, 
the treasury of manna would descend in the messianic 
age (2 Apoc. Bar 29:8). I will give him a white stone and upon 
the stone anew name will be written, which no one knows except 
the one who receives it: This promise can be understood 
best in the context of popular magic (Charles, Commen- 
tary 1. 66-67). The white stone is an amulet, and the 
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“new name” is a powerful magical formula. Its power is 
greater if no one else knows it, since then no one else 
may use it. This name is probably a name of the risen and 
glorified Jesus (cf. 3:12 and 19:12). 

25 (4) To Thyatira (2:18-29). 20. The congre- 
gation is chastised for permitting another rival of John’s 
teaching to be active in their community. Jezebel: A 
typological relationship is expressed between this 
Christian leader and Jezebel, the daughter of the king of 
Sidon who married Ahab, king of Israel (1 Kgs 16:31). 
As a Canaanite, she advocated the worship of Baal. who 
calls herself a prophetess: It is likely that she was recognized 
as such, at least by some Christians in Thyatira. to commit 
sexual immorality and to eat food sacrificed to idols: Her 
teaching was the same as Balaam’s (v 14). 24. the deep 
things of Satan, as they say: Some have argued that the 
followers of Jezebel were taught “the deep things of 
God” and that the speaker implies that what they know 
is rather the mysteries of Satan, a rhetorical move 
analogous to the claim in v 9 that the synagogue of God 
is really the synagogue of Satan. The problem with this 
interpretation is the phrase “as they say.” The speaker is 
apparently quoting them, not saying what they really 
know. If they claimed to know “the deep things of 
Satan,” they may have taught magical formulas and 
practices which could control evil spirits. 26-27. The 
promise to the conqueror makes use of imagery from 
one of the royal psalms (Ps 2:8-9). The same imagery is 
used to describe the work of Christ in 12:5; 19:15. In the 
context of this message, the promise implies that the 
future authority and power of Christians over non- 
Christians makes their attempt to assimilate with them 
appear misguided (cf. 1 Cor 6:1-6). 28. give the conqueror 
the morning star: Giving the morning star may mean mak- 
ing one like the morning star: the faithful will be glori- 
fied and immortalized (cf. Dan 12:3; Matt 13:43; 1 Cor 
15:40-44). 

26 (e) To Sardis (3:1-6). 1. the seven spirits of God 
and the seven stars: See 1:4,16,20. The risen Jesus has 
power over angels (cf. Phil 2:10; Heb 1:4-14; 2:5-9). 3. 
come like a thief... upon you: In 16:15 the image of the 
thief is used for the general crisis of the end. Here a more 
particular judgment seems to be threatened, like the one 
against “Jezebel” and her followers (2:22-23). 4. a few 
names in Sardis: The use of the word “name” suggests a 
register or list. The allusion may be to the book of life 
(see 3:5; 13:8; 17:8; 20:12,15; 21:27). who have not soiled 
their garments: Soiled garments may be a general symbol 
for sinfulness (cf. Zech 3:3-5). Another possibility is that 
the clean garments symbolize the purification and new 
beginning of baptism, which a few in Sardis have main- 
tained. they will walk with me in white garments, for they are 
worthy: The “white garments” symbolize the glorified 
bodies which the faithful will receive either following 
their deaths or at the time of the resurrection (see 6:11; 
7:9,13; cf. 2 Cor 5:4; Asc. Isa. 4:16; Herm. Sim. 8.2,3). 5. 
the book of life: Originally a roster of names of those who 
would survive the manifestation of God’s wrath (Mal 
3:16-4:3); in Rev, a list of those who will enter the new 
Jerusalem (21:27). 

27 (f) To Philadelphia (3:7-13). 7. who has the 
key of David, who opens and no one shall shut, and who shuts 
and no one opens: This identification of the speaker alludes 
to Isa 22:22, where a new steward is described as having 
exclusive authority over personal access to the king. 
Here the risen Jesus is symbolically portrayed as the only 
mediator between humanity and God. 8. I have placed 
before you an open door which no one can shut: This promise 
continues the imagery of v 7; through Jesus Christians 
have access to God and no one can deprive them of it. 
Since the Jews are mentioned in the next verse, the 
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question of mediators and access to God may have been 
a matter of controversy between Christians and Jews in 
this locality. 9. the synagogue of Satan: See comment on 
2:9. I will make them come and worship at your feet: The con- 
gregation is promised public vindication over their op- 
ponents in the future. 10. J will protect you at the hour of 
trial: This promise does not mean that the Christians in 
Philadelphia are to be rescued from the sufferings of the 
end-time or from death, but that the speaker will sup- 
port them in those sufferings in order that they may 
persevere. 12. a pillar in the temple of God: This promise 
anticipates the vision of the new Jerusalem, in which 
there is no temple as a building, but a direct relationship 
and dwelling together of God and people (21:22; 
22:3-4). 

28 (g) To Laodicea (3:14-22). 17. you say “I am 
rich”: Apparently the Christians in Laodicea were 
wealthy and of relatively high social standing in the city. 
Having a secure social and economic position, they 
became complacent. you are miserable, piteous, and poor: 
The bold rhetoric here is the reverse of the message to 
Smyrna, where the economically poor are declared rich. 

18. buy from me gold refined by fire: The Christians in Lao- 
dicea are exhorted to testify to their Christian faith, even 
though such testimony will lead to social rejection and 
possibly to harassment, accusation before authorities 
and death. 20. behold, I stand at the door and knock: This 
metaphorical saying at first seems to refer to the future 
(cf. v 11). What follows, however, refers to the present. 

if any one hears my voice and opens the door: It may be that 
the indifference of the Laodicean Christians or their con- 
cern for their standing had led them to refuse hospitality 
to John as he traveled in Asia and to reject his teaching. 

This saying would suggest that whoever receives such a 
teacher receives Christ (cf. Matt 10:41-42). I will dine 
with such a person and he or she with me: The reference to 
a meal may allude to the Lord’s Supper. 21. The 
conqueror will sit with me on my throne as I also con- 
quered and sat with my Father on his throne: The 
enthronement of Jesus alongside God is a striking image 
of their equality (cf. 1:14,15,17). At the time John wrote, 

Christians constituted God’s kingdom; they acknowl- 
edged God’s rule. In the new age, they would share that 
rule over the new creation (2:26-27; 5:10; 22:5). 

29 (2) The scroll with seven seals (4:1-8:5). No 

conclusion to the epiphany of Christ which begins in 
1:10b is recorded. When the seventh message has been 
dictated, John reports “Afterward I saw .. .” (4:1). The 
lack of a narrative conclusion to the epiphany, describ- 
ing the departure of the “one in human form” (1:13) or 
what John did after this revelatory experience, suggests 
that the experience whose beginning is recounted in 4:1 

occurred on the same occasion. The phrase “Afterward 
I saw,” however, separates the epiphany from a sub- 

sequent vision account. 

(a) The heavenly court (4:1-11). This vision 
is closely linked to that of the scroll and the Lamb 
(5:1-14). Together they introduce the seven seals 
(6:1-8:5). Chapter 4 is a vision of God enthroned, sur- 
rounded by various attendants. Significant precedents of 
this vision include Isa 6 and Ezek 1. Important analogies 
are 1 Enoch 14 and 71; 2 Enoch 20-21; Apoc. Abr. 18.1. a 
door opened in heaven: In a Jewish apocalypse, an angel 
escorts the visionary to the firmament and through a 
very large door (or doors) into the first heaven (3 Apoc. 
Bar, 2:2; see also 3:1; 11:2; Gen 28:17; 3 Macc 6:18). the 
first voice like a trumpet which I had heard speaking with me: 
This statement refers to 1:10-11; it links the epiphany of 
“one in human form” in 1:10b-3:22 with the section 
4:1-8:5 by implying that the revealer is the same in both 
accounts. “Come up here”: This command suggests that 
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4:1-8:5, or even 4:1-22:5, should be understood as a 
heavenly journey or tour of heaven. Some other books 
which contain a vision of the enthroned deity are 
heavenly journeys, e.g., 1 Enoch 1-36; 1 Enoch 37-71; 
2 Enoch; Apoc. Abr. But the two major prototypes, Isa 6 
and Ezek 1, are not (and 1 Kgs 22:19-23 is not). Rev 
4:1-22:5 seems to be a borderline type. The opened door 
in heaven, the call to ascend, and analogous texts sup- 
port the conclusion that Rev in part is a report of a 
heavenly journey. But, unlike the other texts mentioned, 
John’s ascent is not described, nor his movement from 
place to place within heaven, nor his descent back to 
earth. In the rest of 4:1-22:5, John’s vantage point is not 
explicit. what must happen afterward: A partial resumption 
of 1:19. 2. a throne stood in heaven: A traditional Jewish 
notion (1) Kes 22:19; Jisa6-1; Ezek 1:26, 1 Enech 
14:18,19). 3. a rainbow all around the throne like the appear- 
ance of emerald: The rainbow probably represents the halo 
or nimbus, the light commonly thought to encircle 
divine beings (Charles, Commentary 1. 115). 

30 4. I saw twenty-four thrones and upon the thrones 
twenty-four elders sitting: In Jewish apocalyptic and 
mystical literature, all heavenly beings are described 
usually as standing, except the seated deity (6. Hag. 15a; 
3 Enoch 16). The portrayal of the elders as sitting around 
God may be influenced by the practice of the Roman 
court. When the emperor heard legal cases orally, he was 
seated and surrounded by senators, men of consular rank 
and other friends and advisors (D. E. Aune, BR 28 
[1983] 8-9). In Babylonian astrology, 24 stars, half to 
the N and half to the S of the zodiac, were called “judges 
of the All.” If such figures are the prototypes of the 24 
elders, their presence and their placement in a circle 
around the deity symbolize cosmic order and govern- 
ance. seven spirits of God: See comment on 1:4. 6. a glass 
sea like crystal: In 15:2 the glass sea is described as mixed 
with fire. This combination recalls 1 Enoch 14 in which 
a “great house” (palace or temple) in heaven is described 
with a ground or floor of crystal and surrounded by 
flaming fire (vv 10-12). It seems then that in 4:6 and 15:2 
the background of the image is Ezek 1 and subsequent 
elaboration and interpretation of that vision. 6b. four 
living creatures: The image of the four living creatures is 
a new literary creation, although individual motifs are 
borrowed from Isa 6 and Ezek 1 (cf. Apoc. Abr. 18:3-5). 
10. twenty-four elders fall before the one sitting on the throne 
and prostrate themselves: An act of reverence that 
originated in Persia and became part of the ceremony of 
the ruler cult in Hellenistic kingdoms and eventually of 
the imperial cult (D. E. Aune, BR 28 [1983] 13-14). 11. 
worthy are you: This hymnlike passage was probably not 
borrowed from early Christian worship but was com- 
posed for this context (K.-P. Jorns, Das hymnische 
Evangelium [Gitersloh, 1971] 178-79). you created all 
things: The conclusion of the “hymn” suggests the 
underlying theme of chap. 4: God as creator; although 
God’s power and concern for creation may not always 
be apparent, God is in reality not only Creator but also 
the Almighty who is coming to restore the creation (v 8). 
31 (b) The scroll and the Lamb (5:1-14). Chap- 
ter 4 set the scene: the heavenly court or council. In chap. 
5 the action begins. 1. a scroll written upon the inside and on 
the back, sealed with seven seals: The context suggests that 
the scroll with seven seals is a book of destiny in which 
events of the end-time are recorded (Dan 10:21; 1 Enoch 
81:1-3). Opening the seals is equivalent to causing these 
events to occur. The eschatological events are depicted 
in the sequences of seven seals and seven trumpets. 2. 
“who is worthy to open the scroll?”: The heavenly council is 
faced with a serious problem. Someone must be found 
to break the seals of the scroll and initiate the events of 
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the end-time, through which God will be triumphant 
over preternatural and human adversaries. 3. no one in 
heaven, on earth, or under the earth was able: No one can be 
found to accomplish this task. 4. I wept a great deal because 
no one was found worthy to open the scroll: John’s tears 
express the dilemma of the heavenly council as well as 
the desire of the faithful to know the events of the end- 
time and to see them put into effect. 5. At last a cham- 
pion is found. the lion of the tribe of Judah: A messianic 
(kingly) title (Gen 49:9-10). the root of David: Also a royal 
title (cf. Isa 11:1,10). has conquered: Since Rev is a Chris- 
tian writing, the messianic titles refer to Jesus. In what 
sense can Jesus be said to be a conqueror? The allusion 
must be to his death, resurrection, or both, viewed as 
closely related events. The image of the lamb which 
appears in v 6 suggests an emphasis on the death. 6. 4 
lamb standing as if slain, having seven horns: The origin of 
the symbol “Lamb” for Jesus is uncertain. The descrip- 
tion of the Lamb as slain strongly suggests that either Isa 
53 or Exod 12 and related traditions have played a role 
in the formation of this symbol. The depiction of the 
Lamb as horned, the juxtaposition of the epithet Lamb 
with the messianic titles in v 5, and the role of the Lamb 
in Rev as a whole suggest that the apocalyptic messianic 
symbol of a horned sheep or ram has also had an 
influence (Dan 8:20-21; 1 Enoch 89:42; 90:9). “worthy are 
you to take the scroll”: Only the Lamb is worthy to possess 
the scroll and to open its seals. This implies that the 
death and resurrection of Jesus and the reconstitution of 
the redeemed people of God are essential prerequisites 
for the unfolding of the eschatological events. It also 
suggests that only the Lamb’s followers may know the 
contents of the scroll; only the risen Jesus can mediate 
knowledge of the future. 11-14. The acclamations of 
large numbers of beings of every class and the elders’ act 
of prostration recall the honors given to the Roman 
emperor (D. E. Aune, BR 28 [1983] 14-20). The offering 
of these honors to God and the Lamb rather than the 
emperor reflects John’s vision of the conflict between the 
rule of God and the rule of Caesar. 

32 (c) The first four seals (6:1-8). The traditional 
interpretation of Rev held that the seven seals represent 
the past from John’s point of view, not the present or the 
future (for a revival of this type of interpretation, see E. 
Corsini, The Apocalypse [Wilmington, 1983] 118-63). 
Interpreters of the late 19th cent. and some in the 20th 
have found allusions in the first four seals to historical 
events of John’s time. Widespread disagreement on 
which events are depicted suggests that this approach is 
misguided. The theory that the seals depict world his- 
tory is supported by the fact that many Jewish apoca- 
lypses contain symbolic reviews of history (Dan; 1 Enoch; 
2 Apoc. Bar.). But most commentators have concluded 
rightly that Rev lacks this feature. This conclusion is 
supported by the similarities between the seals and the 
messianic woes as depicted in the Synoptic Gospels 
(L.A. Vos, The Synoptic Traditions in the Apocalypse 
[Kampen, 1965]). The seals depict in summary form the 
imminent eschatological future, not the past or present, 
although past and contemporary events may provide 
images for describing that future. The other series of 
visions describes the same events from different perspec- 
tives and in varying detail (> 13-15 above). The major 
themes in each series are persecution of the faithful, 
judgment of their adversaries, and salvation of the 
faithful. The first four seals are unified by the image of 
the four horsemen (cf. Zech 1:8-11; 6:1-8) and by the 
common wording of their introductions. 2. a white horse: 
A symbol of victory; the general celebrating a military 
triumph often rode a white horse. holding a bow: A 
weapon characteristic of Parthian armies; Parthia was 


(63:33-35] 


the successor to the Persian empire. a crown: A crown 
was sometimes given as a prize for public service in war. 
Parthia was Rome’s greatest rival in the East. Inhabitants 
of the eastern provinces, including some Jews, who were 
unhappy with Roman rule, looked to Parthia as a poten- 
tial liberator. Chapter 17 suggests that John expected 
Parthia to invade and defeat Rome. This first seal depicts 
such a Parthian victory, which would mean the destruc- 
tion of the enemy of Christians, in John’s view. The 
positive tone of this vision expresses joy at such a pros- 
pect. 4. a flame-colored horse: The second horseman 
represents war, as the description makes clear. 5. a black 
horse: The color black was associated with death, perhaps 
because of the darkness of the underworld (LSJ 1095). 
The description suggests that death by famine is meant. 
6. a measure of wheat for a denarius and three measures of 
barley for a denarius: A denarius was the typical wage of 
a laborer for one day. Usually a denarius could purchase 
eight to sixteen times more grain than the amounts men- 
tioned here. do not harm oil and wine: This vision predicts 
a time in which grain, the staple of life, will be scarce, 
and extras like oil and wine will be plentiful. 8. a pallid 
horse: The color may signify fear or ill health (LSJ 1995). 
Death: The personification of Death was known in Gk 
literature (LSJ 784) and in Jewish (Ps 49:1; Hos 13:14). 
Hades was following with him: Hades was a Gk god, lord 
of the underworld; the nether world as a place was also 
called Hades. Hebr 3e’6! was used in the same ways (Ps 
49:15-16; Hos 13:14). The usual power of Death and 
Hades will be allowed to increase so that one-fourth of 
the earth is affected. 

33 (d) The fifth and sixth seals (6:9-17). 9. 
under the altar: An altar in heaven is probably meant, since 
the earthly Temple was a copy of a heavenly original 
(Exod 25:9; Heb 8:5). According to a rabbinic work, the 
souls of the righteous rest under the heavenly altar 
(Abot R. Nat.; see Charles, Commentary 1. 228). the word 
of God and the testimony which they held: The reason for 
their death calls to mind the reason for John’s banish- 
ment (1:9; cf. 12:11,17; 19:10; 20:4). This seal predicts 
execution in the context of persecution as one of the 
woes of the end-time. 10. The souls cry out for their 
blood to be avenged. 11. each of them was given a white 
robe: A symbol of the glorified body of the righteous 
dead (cf. 3:4-5,18). The avenging of their blood cannot 
take place until the predetermined number of martyrs 
has been killed; then the judgment can take place (A. 
Yarbro Collins, JBL 96 [1977] 241-56). This response 
means that the disasters of the end-time are understood 
as a punishment of those who have persecuted the fol- 
lowers of the Lamb. 12-14. The juxtaposition of the 
vision of the sixth seal with that of the fifth suggests that 
the cosmic destruction is vengeance for the martyrs’ 
death. 16. the wrath of the Lamb: This phrase is paradox- 
ical if the Lamb is thought of entirely in terms of the 
silent and meek Servant of Yahweh in Isa 53; it is more 
understandable if the symbol Lamb has incorporated 
some of the connotations of the messianic ram (see com- 
ment on 5:6). 

34 (e) Two inserted visions (7:1-17). The fifth 
seal predicted the persecution of the faithful, and the 
sixth the punishment of their persecutors. In these in- 
serted visions, the third major theme is expressed: salva- 
tion of the followers of the Lamb. The lack of connection 
between these two visions and the enumeration of the 
seals makes them stand out. 

(1!) 144,000 sealed (7:1-8). 1. four angels: In 
the thought of Second Temple Judaism, God regulates 
the natural elements through the agency of angelic 
beings (1 Enoch 60:11-22; Jub. 2:2). the four winds of the 
earth: The four winds are agents of divine punishment 
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(cf. Jer 49:36). This function is explicit in v 2. 3. until we 
seal the servants of our God: This symbolic sealing was in- 
spired by Ezek 9, where an angel makes a mark on the 
foreheads of those who have avoided idolatry, a mark 
that causes their lives to be spared. According to the 
vision of the souls under the altar, at least some of the 
faithful will die. The sealing in Rev does not symbolize 
protection “from” death, but protection in and through 
death (see comment on 3:10). upon their foreheads: The seal 
may be equivalent to the name of God written upon the 
foreheads of the faithful (cf. 3:12; 14:1; 22:4). 4. one 
hundred forty-four thousand: The number sealed includes 
12,000 from each of the tribes of Israel. The use of the 
traditional element of the twelve tribes makes the im- 
pression of chosenness. The 12,000 from each tribe in- 
tensifies the sense of chosenness; a remnant survives, a 
minority is loyal. These numbers are not meant literally, 
but are used for their symbolic connotations. The mem- 
bership in the twelve tribes is probably also meant 
symbolically and not literally; membership in the Jewish 
people is not primarily a matter of birth (2:9; 3:9). The 
use of numbers, however, does suggest that a limited 
group is meant, not simply all Christians. The identity 
of this group becomes clearer in 14:1-5. 5-8. A peculiar- 
ity of this list is the absence of Dan, probably for 
theological reasons. The OT apparently describes the 
tribe of Dan as idolatrous (Judg 18; 1 Kgs 12:28-30). 
According to the present form of the T. 12 Patr., the 
prince of Dan is Satan (T. Dan 5:6). A prophecy of judg- 
ment is linked to Dan in Jer 8:16-17. These traditions 
may have been the basis for the development of the 
Christian tradition that the antichrist would come from 
this tribe (Irenaeus, Adv. Haer. 5.30.2; see Swete, Apoca- 
lypse 98). 

35 (2') Salvation of a multitude (7:9-17). The 
second inserted vision describes the ultimate salvation of 
the righteous more clearly and more dramatically than 
the first (7:1-8). It is thus the climax of the seven seals. 
9. a great crowd, which no one could count, from every nation: 
The people in this vision are deliberately contrasted with 
those in the previous account; the first group is meticu- 
lously numbered, whereas the second is innumerable. 
The first come from the people of Israel; the second from 
all nations. Although the details cannot be pressed, the 
implication is that the second group is all the faithful 
who are loyal to the end and the first constitutes a select 
group within the larger body (see comment on 14:1-5). 
palm-fronds in their hands: The palm-frond was a badge of 
victory (LSJ 1948). 10. victory belongs to our God: Gk 
sdtéria, usually translated “salvation,” means victory here. 
Its Hebr equivalent yé#‘a has the nuances of welfare, 
deliverance, salvation, and victory. In many passages it 
means “victory” (1 Sam 14:45; Hab 3:8; Pss 20:6; 44:5 
[BDB 447]). The innumerable multitude sings a victory 
song to God and the Lamb (cf. Exod 15; Judg 5). This 
scene is the counterpart of chap. 5. There the heavenly 
council was faced with a dilemma: who would open the 
scroll, i.e., initiate the events of the end-time through 
which God’s adversaries would be defeated and pun- 
ished. The first six seals describe those events. The 
triumph of God and God’s agent the Lamb is celebrated 
here. 13-17. A brief interpretation of the vision follows 
in the form of a dialogue between John and one of the 
24 elders, who takes the role here of the interpreting 
angel common in apocalyptic texts (+ OT Apocalyptic, 
19:4, 20). 14. great tribulation: The crisis of the end-time, 
which involves persecution for the faithful (cf. 1:9; 
3:10). made them white by means of the blood of the Lamb: The 
robes symbolize the inner or spiritual state of the person, 
as in the first half of 3:4. The transformation of a person 
from soiled (sinful) to clean (holy) is closely related to the 
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death of Jesus understood as a sacrifice (cf. 1:5; 5:6,9). 
The fundamental allusion here seems to be to repent- 
ance, conversion, and baptism taken together as a trans- 
formation of the person. The reference to tribulation 
implies that perseverance in that process of transforma- 
tion is also crucial for those who would share in the 
victory of God and the Lamb. Perseverance may lead to 
death (martyrdom), but it is not implied that all Chris- 
tians will follow the Lamb in that way. 15-17. A poetic 
description of salvation. 15. before the throne of God: The 
greatest blessing is to be in God’s presence (cf. 22:3-4). 
in God’s Temple: Serving in the Temple symbolizes 
closeness to God (cf. 3:12). 16-17. Various metaphors 
are used to express the meaning of salvation; the satisfac- 
tion of physical and emotional needs symbolizes fulfill- 
ment of the whole person. 

36 (f) The seventh seal and vision of an angel 
offering the prayers of the saints (8:1-5). The climax of 
the seven seals has already been reached in 7:9-17. The 
role of the seventh seal is to reestablish a sense of drama 
and suspense and provide a transition to the next series 
of visions, the seven trumpets (8:2-11:19). The transi- 
tion is accomplished through the literary technique of 
interlocking two sections of the book. The interlocking 
or connecting of the seals and trumpets is accomplished 
by assigning to the opening of the seventh seal three 
effects: (1) the silence (8:1); (2) the appearance of the 
seven angels with the seven trumpets (8:2); (3) the vision 
of the angel with the golden censer (8:3-5). Thus the 
whole series of the trumpets is included in the series of 
events caused by the unsealing of the scroll (cf. 5:1). The 
vision of the angel with the censer also links the two 
series (see below). 1. a silence in heaven of about half an hour: 
The uneven length of time characterizes the silence not 
as a time of rest and fulfillment, but as a time of anticipa- 
tion. 2. the seven angels who stand before God: Seven angels 
of high rank, perhaps identical with the seven spirits 
before God’s throne (1:4; cf. 5:6) and the seven torches 
of fire burning before the throne (4:5). seven trumpets: On 
the symbolic significance of the trumpet, see comment 
on 1:10. 

37 The vision of an angel offering the prayers of 
the saints (8:3-5) is inserted between the introduction of 
the seven angels (v 2) and the description of their activity 
which begins in v 6. The inserted vision alludes back to 
the fifth seal and forward to the first four trumpets. The 
altar in v 3 recalls the altar in 6:9. The prayers of the 
saints (v 3) recall the cry of the souls under the altar for 
vengeance in 6:10. The offering of incense along with 
the prayers of the saints by the angel in v 4 repeats under 
a different image the prayer of 6:10. The casting of fire 
upon the earth in v 5 recapitulates the response to the 
souls in 6:11, but instead of requiring a wait, the image 
suggests divine response to their plea (cf. Ezek 10:2). 
The angel’s gesture foreshadows the plagues upon the 
earth associated with the first four trumpets (8:6-12). 
Thus, the implication is that the plagues of the trumpets 
are punishment for the persecution of the faithful. 

38 (3) The seven trumpets (8:2-11:19). The 
seven messages look forward to judgment and salvation 
from the point of view of particular Christian commu- 
nities. The seven seals predict eschatological judgment 
and salvation in a general way, emphasizing the perspec- 
tive of all humanity, esp. of the faithful. The series of 
visions associated with the seven trumpets also concerns 
the events of the last days, but the emphasis here is on 
the cosmos: heaven, earth, the waters, and the under- 
world. The content of the trumpet series is a free adap- 
tion of the ten plagues against the Egyptians which 
preceded the exodus (Exod 7-10). The treatment of 
Christians by Rome is analogous to the enslavement of 
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the Israelites in Egypt. God’s eschatological judgment 
will be like the plagues on the land and people of Egypt. 
39 (a) The first four trumpets (8:2,6-12). Like 
the first four seals, the first four trumpets form a group. 
Together they affect the cosmos as a totality. Each is 
brief relative to the fifth and sixth trumpets. 7. hail and 
fire, mixed with blood: This catastrophe, which affects one- 
third of the earth, recalls the seventh plague against the 
Egyptians, heavy hail upon the land with flashes of fire 
(Exod 9:22-26). 8. one-third of the sea became blood: This 
disaster is analogous to the first plague against the Egyp- 
tians, the turning of the Nile River to. blood (Exod 
7:14-24). 11. One-third of the fresh waters will turn to 
wormwood and thus become bitter. This plague was 
perhaps inspired by an oracle against God’s unfaithful 
people in Jer 9:15-16. 12. This plague on heaven may 
have been inspired by the ninth Egyptian plague of 
darkness (Exod 10:21-23), but it is closer in imagery to 
passages like Amos 8:9; Joel 3:15; and Isa 30:26. 

40 (b) The eagle and the three woes; the fifth and 
sixth trumpets (8:13-9:21). The first four trumpets 
were directed against the cosmos. The last three 
trumpets (which are the three woes according to 8:13) 
affect humanity more directly. 9:1-11. The fifth trumpet 
unleashes a demonic plague which is directed against the 
enemies of God (v 4). 1. a star fallen from heaven to earth: 
Pagans believed that stars were divine beings; Jews iden- 
tified them with angels. The fall of this angel recalls the 
myths of the fallen angels and the rebellion of Satan (Gen 
6:1-4; Isa 14:12-15; ANET 140; 2 Enoch 18, 29; Adam 
and Eve 12-16). the key to the shaft of the abyss: Since the 
angel “is given the key,” the opening of the abyss (the 
underworld) is not a rebellion, but part of God’s plan. 
This vision is analogous to those of 20:1-3 and 7-10. 
The events described are not identical, but this passage 
anticipates chap. 20, and the latter recapitulates the 
former. Both describe the unleashing of chaotic and 
terrible forces during the last days. 3. locusts: The fifth 
trumpet alludes to the eighth plague against the Egyp- 
tians (Exod 10). The prophet Joel interpreted the natural 
catastrophe of a swarm of locusts as God’s punishment 
on the Lord’s own people. Rev is similar to Exod 10 in 
presenting the plague as directed against God’s enemies 
(v 4) and similar to Joel in likening the swarm to an army 
(vv 7, 9; Joel 2:4-9). It goes beyond both in transform- 
ing the locusts into demonic creatures with tails like 
scorpions (vv 3,5,10), heads like humans’ (v 7), and teeth 
like lions’ (v 8), who torture the wicked rather than 
devour foliage (v 4). 7. horses prepared for battle: The 
military imagery of the fifth trumpet is resumed in the 
sixth. Compare the chariots of v 9 with the troops of 
cavalry in v 17; horses (vv 7,9,17,19) and breastplates 
(vv 9,17) appear in both. golden crowns: The only other 
beings in Rev said to have golden crowns are heavenly 
beings (4:4; 14:14); as demons or fallen angels, the 
locusts are “heavenly” also. The “crowns” may also 
resume the first seal and thus allude to the Parthians (see 
comment on 6:2). 11. Abaddon: The leader of the 
demonic locusts is not Satan but the personified under- 
world, or “the Destroyer.” These names resume Hades 
(underworld) and Death in the vision of the fourth seal 
(6:8). Here, however, the point is-not death, but pro- 
longed torture. 9:13-19. Like the fifth, the description of 
the sixth plague vacillates between an account of a battle 
and a depiction of supernatural beings executing divine 
wrath on the wicked. The emphasis in both visions is on 
the work of angelic or demonic beings. 13. the golden 
altar: The same altar mentioned in 8:3-5. This allusion 
links the sixth plague to the prayers of the saints for 
vengeance (6:10). 14. at the great river Euphrates: The men- 
tion of the Euphrates anticipates the battle associated 
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with the sixth bowl (16:12-16). It is likely that the sixth 
trumpet and the sixth bowl allude to the same event 
from different points of view. The description here is 
purposely veiled and mysterious (see G. Bornkamm, 
ZNW 36 [1937] 132-49; Yarbro Collins, Combat Myth 
{[— 15 above] 35-36). The Euphrates calls to mind the 
great empires to the E and N of Judea. In John’s day the 
dominant power in that region was the Parthian Empire 
(see comment on 6:2). 15. kept ready for the hour and day 
and month and year: This remark implies a predetermined 
divine plan. one-third of humanity: One-third is a 
measurement characteristic of the trumpets (8:7-12); it 
represents an escalation in comparison with the fourth 
seal (6:8). 20-21. The typical response of dwellers on 
earth to the plagues is to curse God rather than to repent 
(cf. 16:9,11,21). Only in Jerusalem will the people even- 
tually repent (cf. 16:9 with 11:13). 20. worship demons: 
The gods of the Gentiles are identified with demons (cf. 
Deut 32:17; 1 Cor 10:19-20). idols made of gold and silver 
and bronze and stone and wood, which are able neither to see 
nor hear nor walk: This description of idols is very close 
to Dan 5:23. The context in Dan is the tale about the 
writing on the wall at Belshazzar’s feast. Daniel inter- 
prets it as a revelation concerning the future of the 
Babylonian kingdom, which will involve its division by 
the Medes and the Persians. This allusion to Dan 5 may 
indicate that John expected a great battle at the 
Euphrates which would fulfill Dan 5:28; “Babylon” 
(Rome) would be conquered by the Parthians (the suc- 
cessors of the Persians). 21. their murders and sorceries and 
sexual immorality and thefts: A traditional list of vices (cf. 
Rom 1:29-31; Gal 5:19-21; 1 Cor 6:9-10; Eph 5:3-5; 
Mark 7:21-22; Herm. Man. 8.5). 
41 (c) Two inserted visions (10:1-11:13). These 
two visions are not associated with any of the trumpets 
and so forma kind of double interlude. Their role in the 
structure of Rev is analogous to that of the visions in- 
serted into the series of seals (7:1-8, 9-17). Unlike the 
visions of chap. 7, these do not constitute the climax of 
the series in which they appear; the climax of the 
trumpets follows the sounding of the seventh (see com- 
ment on 11:15-19). Instead they anticipate some themes 
of the second cycle of visions (12:1-22:5) and provide 
thereby a link between the two halves of the book. 
(1‘) A mighty angel and a little open scroll 
(10:1-11). This vision may be seen as an introduction 
to the second cycle of visions because in it John receives 
a new commission, and a new scroll is brought in whose 
contents are depicted in chaps. 12-22. 1. another mighty 
angel: The only other “mighty” angel mentioned so far is 
the angel associated with the sealed scroll (5:2). his face 
was like the sun: This characteristic calls to mind the 
description of the risen Christ in 1:16; see comment on 
vv 8 and 11. 2. having in his hand a little open scroll: This 
remark is parallel to 5:1, where God is depicted as hold- 
ing a sealed scroll. The sealed scroll is a symbol of the 
first cycle of visions: fragmentary, obscure, evidently 
deliberately veiled. The open scroll symbolizes the 
second cycle of visions, in which the characters of the 
eschatological drama are more sharply defined and the 
nature of the conflict of the last days and its resolution 
is more vividly and coherently depicted. Both 5:1 and 
10:2 allude to Ezek 2:8-3:3. Because the scroll of 10:2 
is little, some have argued that it refers only to 11:1-13. 
This hypothesis is very unlikely (see comments on 10: 11 
and 11:1). his right foot upon the sea and his left foot upon the 
land: Because of the similarity between vv 5-6 below 
* and Dan 12:5-7, it seems likely that the angel of Rev 10 
is modeled in part on the angel (Gabriel) who speaks to 
Daniel in Dan 10-12. Whereas Dan describes three 
angels, one on each bank of the Tigris River and one 
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(Gabriel) above its waters, Rev depicts a single angel 
straddling the land (or earth) and sea. John’s vision is 
more cosmic and universal. 6. no more delay: The fact that 
the scroll is little or short may symbolize the nearness of 
the end. 7. the mystery of God: The divine plan for crea- 
tion; a mystery is a heavenly secret regarding a hidden 
present reality or the future (see comment on 17:5). God’s 
servants the prophets: The reference may be to the prophets 
of Jewish Scripture, to early Christian prophets contem- 
porary with John, or both (cf. Amos 3:7; 1QpHab 7; 
2 Esdr 13:10-12; Rev 22:9). 8-10. The allusion to the 
risen Christ of chap. 1 now comes into play. In 1:11,19 
and at the beginning of each of the seven messages, John 
is commanded to write the revelation he has received in 
a book and to send it to the seven congregations. This 
command is equivalent to a commission to prophesy. 
The scriptural prototype of 10:8-10 (Ezek 2:8-3:3) is 
also a commission to prophesy. Because of the close link 
between 4:1-2 and 1:10-11, chaps. 2-11 may be seen as 
fulfilling the commission of chap. 1. The renewed com- 
mission of 10:8-10 is then fulfilled in chaps. 12-22. 11. 
you must prophesy again: The renewed commission to 
prophesy is made explicit. about peoples and nations and 
tongues and many kings: This description of the content of 
the renewed prophecy fits chaps. 12-22 much better 
than 11:1-13 (see comment on v 2). 

(2') The temple and two witnesses (11:1-13). 
Like chap. 10 this passage is an insertion into the series 
of trumpets. It does not follow logically from chap. 10, 
but is simply placed after it as a parallel passage. 11:1-13 
is not a unity, but is a combination of two originally 
independent traditional elements, vv 1-2 and 3-13. As 
noted above, chap. 10 introduces chaps. 12-22 formally. 
11:1-13 prepares for those chapters by introducing two 
key motifs: the time limit set for the period of eschato- 
logical woes (vv 2 and 3) and the beast which ascends 
from the abyss (v 7). 1. a measuring rod like a staff was given 
to me: 11:1-13 is probably not intended to represent the 
content of the little scroll (see 10:2), because this passage 
begins with its own symbolic action (R. Bultmann, TLZ 
52 [1927] 505-12). The significance of the measuring is 
apparent only in v 2. 2. do not measure it: The courtyard 
of the Temple is not to be measured because the Gentiles 
are allowed to trample the holy city; this suggests that 
the measuring of the Temple itself, the altar, and those 
who worship there signifies their preservation from the 
Gentiles. This prophecy probably originated during 
the Jewish War, when the rebels were occupying the 
Temple and the Romans had broken through the walls 
of the outer Temple. Josephus reports that certain 
prophets proclaimed that God would come to the help 
of the rebels immediately and deliver them from that 
dire situation (J.W. 6.5.2 § 283-86; see Yarbro Collins, 
Crisis [> 6 above] 64-69). When the prophecy was not 
fulfilled literally, it was handed on and given spiritual 
(allegorical) interpretations. John probably reinterpreted 
the inner/outer contrast of the oracle in heavenly/earthly 
terms: the earthly Temple has been destroyed, but its 
heavenly counterpart endures, to which the (true) 
worshipers of God turn their attention. forty-two months: 
In the passage alluded to in 10:5-6, the angel tells the 
seer that all these things would be accomplished in “a 
time, two times, and half a time” (Dan 12:7). A “time” 
is apparently a year (see Dan 7:25; 8:14; 9:27; 12:11-12). 
42 months is equivalent to the 32 years implied by Dan 
12:7. In Rev it refers to the period of eschatological 
woes. Since it is so difficult to correlate with historical 
events alluded to in Rev, it is probably not meant liter- 
ally. 3. I will commission my two witnesses to prophesy: This 
verse was probably composed by John to link the older, 
independent traditions now embodied in vv 1-2 and 


1008 The Apocalypse (Revelation) (11:4-12:10) 


4-13. There are indications that a written source was 
used in vv 4-13 (Yarbro Collins, Combat Myth [> 15 
above] 195 n. 60). The term “witness” is also used of 
Jesus (1:5; 3:14), of Antipas (2:13), and others who have 
died for their testimony (17:6). The term was not yet 
technical (i.e., meaning “martyr”) in Rev, but became so 
by the middle of the 2d cent. (Mart. Pol. 2.2; 17.3; cf. N. 
Brox, Zeuge und Martyrer [Munich, 1961]). one thousand 
two hundred and sixty days: Equivalent to the 42 months of 
v 2. 4. the two olive trees and the two lampstands: Cf. Zech 
4:12-14. 5. fire: Cf. 2 Kgs 1:9-12; Sir 48:3. The activity 
of the witnesses recalls Elijah. 6. that it may not rain: 
Another allusion to Elijah (1 Kgs 17-18). every plague: An 
allusion to Moses (Exod 7-11). 7. the beast which ascends 
from the abyss: The imagery recalls the fifth trumpet 
(9:1-11), but here the eschatological adversary is meant. 
8-12. The two witnesses were probably intended to be 
understood as eschatological agents of God to be active 
in the near future. It is significant that the pattern of the 
witnesses’ lives, deaths, and afterlives recapitulates that 
of Jesus Christ and expresses in an extraordinary and 
public way the hoped-for destiny of the author and 
receptive readers. Whatever the intended references 
were, the paradigmatic function of the narrative is 
apparent. 

42 (d) The seventh trumpet (11:15-19). Like 
the series of the seven seals, the seven trumpets depict 
the eschatological woes, judgment, and salvation in their 
entirety. The theme of persecution (woes) appears in the 
vision which introduces the trumpets (8:3-5) through 
the allusion to the vision of the souls under the altar 
(6:9-11). Judgment and ultimate salvation are described 
in the vision following the seventh trumpet. 15. the king- 
ship over the world: In light of 1:5, one could argue that v 
15 describes what is already a present reality for John. 
12:12, however, indicates that the present was charac- 
terized for John by Satan’s rule over the earth. This sug- 
gests that 11:15-17 describes the eschatological future 
for John. 18. the nations were wrathful: The mistreatment 
of the righteous is probably implied here, and thus the 
eschatological woes. your wrath came: The definitive 
divine punishment of evildoing. the time for the dead to be 
judged: A clear reference to the general judgment, which 
probably implies a general resurrection. reward: The 
judgment is blessing (salvation) for the righteous. to 
destroy: The judgment involves punishment for the 
wicked. As in the climax of the seals, the eschatological 
resolution is acclaimed by heavenly beings (cf. 11:15 
with 7:10-12). 19. the heavenly temple of God was opened 
and the ark of God’s covenant appeared: The opening of the 
Holy of Holies here expresses an extraordinary self- 
revelation of God. flashes of lightning... claps of thunder 
and an earthquake: Typical cosmic manifestations of the 
self-revelation or theophany of God (J. Jeremias, Theo- 
phanie [Neukirchen, 1977], L. Hartman, Prophecy Inter- 
preted [ConBNT 1; Lund, 1966]). 

43 (ii) Second cycle of visions (12:1-22:5). Very 
little links chap. 12 with the series of the trumpets; 
therefore, it is preferable to consider the visions of 
12:1-15:4 as the first series in a new cycle, rather than 
to associate them with the trumpets. The symbol of the 
second cycle is the open scroll (cf. 10:2). 

(1) Symbolic visions revealing secrets of the 
past, present, and future (12:1-15:4). These visions are 
not explicitly numbered. They may be distinguished 
from one another, however, by noting the combination 
of the use of visionary formulas (e.g., “X appeared” or 
“I saw”) and a change in characters or subject matter. 
These transitional devices indicate that the series con- 
tains seven visions. 


(63:42-43] 


(a) The woman and the dragon (12:1-17). 
This chapter is not a unitary composition, but is based 
on two sources: a narrative describing the conflict 
between a woman with child and a dragon (reflected in 
vv 1-6 and 13-17) and a narrative depicting a battle in 
heaven (vv 7-9). It is probable that these sources were 
composed by non-Christian Jews and that John edited 
them, making numerous additions, including the hymn 
of vv 10-12 (see Yarbro Collins, Combat Myth [> 15 
above] 101-16). 1. 4 woman clothed with the sun, and the 
moon beneath her feet, and upon her head a crown of twelve 
stars: These attributes are typical of high goddesses in the 
ancient world (ibid. 71-76), such as Isis (see Apuleius, 
Metamor. 11.2-6). The identity of the woman has been 
debated. A traditional Roman Catholic interpretation 
has been that she is Mary, the mother of Jesus, who is 
also the new Eve. Other suggestions are that she is the 
heavenly Jerusalem, personified wisdom, or the church. 
In the source the woman was personified Israel, whose 
birth pangs (v 2) symbolized the eschatological woes 
which precede the appearance of the Messiah. In the 
present form of chap. 12, the woman is the heavenly 
Israel, the spouse of God (cf. Hos 1:2; 2:4-5 [RSV 
2:2-3]; 2:16-17 [RSV 2:14-15]; Isa 50:1; 54:5-8). Since 
John claims the name “Jew” for Christians (2:9; 3:9), he 
does not distinguish between Israel and the church. 3. a 
great red dragon with seven heads and ten horns: This dragon 
or sea-serpent is a mythic beast, a very ancient symbol 
of chaos. Babylonian tradition includes the motif of a 
serpentine monster with seven heads (ANEP 220 no. 
691). Canaanite texts mention a similar beast (ANET 
138). Such a beast is portrayed as God’s opponent in the 
OT (cf. Isa 27:1; 51:9; Pss 74:13; 89:11; Job 9:13; 26:12). 
In the final form of chap. 12, the dragon is identified 
with the serpent of Gen 3, who in turn is identified with 
the devil and Satan (v 9). The “ten horns” derive from 
Dan 7:7. 4. his tail swept one-third of the stars from heaven and 
cast them upon the earth: This motif is similar to Dan 8:10. 
In Gk tradition, the rebellious chaos monster attacks the 
stars (see Nonnos, Dionys. 1. 163-64,180-81). the dragon 
stood before the woman. .. in order that... he might devour 
her child: Many parallels can be found in the OT and 
other Jewish texts to individual elements of chap. 12. 
The closest parallel, however, to the plot of the narrative 
about the woman and the dragon is a Greco-Roman 
version of the story of Apollo’s birth. Leto, a goddess, 
was pregnant by Zeus. Python, a dragon, foresaw that 
Leto’s son would displace him as ruler over the oracle at 
Delphi. So he pursued her when she was about to give 
birth, in order to kill the child. By order of Zeus, the 
north wind and Poseidon, god of the sea, aided Leto. She 
gave birth to Apollo and Artemis. Apollo then killed 
Python. One of the sources used by John was an adapta- 
tion of this narrative to describe the birth of the Messiah. 
Since several emperors, notably Nero, associated them- 
selves with Apollo, John and his source suggested in 
Opposition to such propaganda that the Messiah prom- 
ised to Israel would bring in the true golden age (see 
Yarbro Collins, Combat Myth [> 15 above] 61-70, 
101-45). 10. because the accuser of our brothers [and sisters] 
has been thrown down: The hymn in vv 10-12 serves as a 
commentary on the narrative of vy 1-9 and 13-17. The 
dragon or serpent of the narrative is identified in the 
hymn as the “accuser” of Christians before God in the 
heavenly court. Christians are acquitted in that court 
because of the death of Jesus (cf. 1:5b). Vindication in the 
heavenly court is an ironic reversal of condemnation in 
earthly (Roman) courts (“on account of the word of their 
testimony,” v 11), which leads to execution (“they did 
not love their lives unto death,” v 11). These Christians 
are “the rest of her [the woman’s] seed” (v 17), whom the 
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dragon pursued after the child was taken up to heaven 
(v 5). 18. he [the dragon] stood on the seashore: This verse is 
a transition to the vision of 13:1-10 and associates 
closely the dragon and the beast from the sea (cf. MNT 
219-39). 

44 (6) The beast from the sea (13:1-10). This 
beast and the beast from the earth in the next visionary 
account have both mythic and historical connotations. 
The pairing of a beast from the sea with one from the 
earth or land calls to mind the mythic motif of Leviathan 
(sea monster) and Behemoth (land monster); see Job 
40-41. 1. a beast rising up out of the sea: In the LXX thalassa, 
“sea,” is often used to translate the Hebr yam. In 
Canaanite myths, Yam, “Sea,” is a deity in conflict with 
Baal, the god of the storm and fertility. Similarly, sea is 
an opponent of God in the OT (e.g., Ps 74:13). The 
association of the beast of Rev 13:1 with the sea 
characterizes it as a mythic symbol of chaos and rebel- 
lion. The sea as a mythic motif is equivalent to the 
“abyss” (11:7). The abyss (the deep) in the OT is the 
original flood, or floods of water, and has mythic 
connotations (cf. Ps 77:17). Thus the beast of 13:1-10 
resumes and is equivalent to the beast of 11:7; it is also 
linked in two ways to Dan 7. Certain details suggest that 
it is a combination of the four beasts of Dan 7: the “ten 
horns” (v 1) link it to the fourth beast (Dan 7:7-8); it is 
like a leopard, as is the third beast (Dan 7:6); its bearlike 
feet recall the second beast (Dan 7:5); and its lionlike 
mouth associates it with the first beast (Dan 7:4). 
Whereas Dan 7 is interested in four successive kings and 
kingdoms (Dan 7:17,23), Rev 13 focuses on one great 
kingdom, the culmination ofall the terrors of the former 
ones. The fourth beast of Dan 7, however, is the primary 
model for Rev 13:1-10. John likely understood the 
fourth beast of Dan as a prophecy of the “kingdom” of 
his own time (Rome), rather than as an interpretation of 
the Macedonian kingdom in accordance with the origi- 
nal meaning of the text. Besides the “ten horns,” other 
motifs link the beast of Rev 13:1-10 with Dan 7: a 
mouth speaking great things (v 5; cf. Dan 7:8,11), which 
in Rev is understood as blasphemy (cf. vv 5 and 6 with 
Dan 7:7,8,25); and his oppression of the saints (holy 
ones) for 314 times (years), which is 42 months (cf. vv 
5,7 with Dan 7:25; 8:14; see also Rev 11:2,3). seven heads: 
This motif, like the sea, indicates that the beast is a 
mythic symbol; cf. 12:3. 3. one of its heads appeared to be 
mortally wounded, but its wound was healed: As the horns 
represent individual kings in Dan 7:24, so here the heads 
represent individual “kings” or emperors. The remark in 
v 7 that the beast was given authority over every tribe, 
people, tongue, and nation is a clear indication that, on 
the historical level of meaning, the beast from the sea 
signifies the Roman Empire. The visionary motif of the 
healing of a head’s (=emperor’s) mortal wound was 
probably inspired by the legend that Nero, who com- 
mitted suicide, would return to regain power over Rome 
(Suetonius, Nero 47-57, Sib. Or. 4:119-24,137-48; 
5:93-110,361-84; see Yarbro Collins, Combat Myth [> 
15 above] 176-83). The form this allusion takes 
deliberately describes the eschatological adversary in 
terms similar to those used for the Lamb (5:6). Although 
the term is not used, the eschatological adversary is 
depicted as an antichrist. 

45 (c) The beast from the earth (13:11-18). 11. 
it had two horns like those of a lamb, but it was speaking like 
a dragon: The two horns may have been inspired by Dan 
8:3, in which the visionary sees a krios, “ram,” represent- 
ing the Medo-Persian Empire. The use of arnion, “lamb,” 
suggests that this beast is, like the beast from the sea, a 
counterimage to the Lamb of Rev 5. In 16:13, 19:20; 
20:10, the beast from the earth is described as a false 
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prophet. The characterization in 13:11 is analogous to 
that of false prophets in Matt 7:15. Whereas Matt 7:15 
refers to false Christian prophets (cf. Did. 
11:2,5-6,8-10), the false prophet of Rev is neither 
Jewish nor Christian. 12. it exercises the whole authority of 
the first beast... and makes. . . those who dwell on earth wor- 
ship the first beast: This characterization suggests that, on 
the historical level of meaning, the beast from the earth 
represents a deputy or agent of the Roman Empire who 
plays an important role in the imperial cult. Since Rev 
was probably written in or near the Roman province of 
Asia, the most likely reference is to the provincial elite, 
local leaders of noble family and wealth who by this time 
had acquired Roman citizenship and exercised political 
power under the supervision of the Roman provincial 
governor. The allusion to the imperial cult calls to mind 
the league of the cities of Asia whose purpose was to 
promote the cult of the emperor and the goddess Roma. 
This league elected several Asiarchs each year, officials 
whose primary duties were to protect and promote the 
imperial cult. They came from the noblest, wealthiest, 
and most powerful families (see D. Magie, Roman Rule 
in Asia Minor [2 vols.; Princeton, 1950]). 13. it works great 
signs: In v 14 the effect of these signs is that the inhabi- 
tants of the earth are led astray. In the Synoptic tradition, 

false Christs and false prophets will show signs and 
wonders to the same effect (Mark 13:22; Matt 24:24). 

According to 2 Thess 2:9, the coming of the lawless one 
will be accompanied by false signs and wonders which 
will deceive and cause unbelievers to err. In Rev this 
tradition may be specified with reference to an imperial 
mystery cult (see S. J. Scherrer, JBL 103 [1934] 

599-610). 15. to cause those who would not worship the image 
of the beast to be killed: During the reign of the emperor 
Trajan (AD 98-117), those who had been accused of 
being Christian and denied that they were were asked to 
invoke the gods, worship the image of Trajan, and curse 
Christ. These commands were designed to test whether 
they truly were Christians or not (Pliny, Ep. 10.96). 

Such tests were probably used somewhat earlier as well. 

15. This verse reflects such a situation in a heightened 

way and shows how offensive the imperial cult was to 

John. 17. the mark . . . of the beast: The “mark” is probably 

an allusion to coins with the image, name, and insignia 

of the emperor on them (see A. Yarbro Collins, JBL 96 

[1976] 252-54). 18. six hundred sixty-six: This puzzle is 

based on the fact that words in Hebrew and Greek can 

be given a numerical value, since each letter is also used 

as a numeral. The sum here is probably an allusion to 

Nero (see Charles, Commentary 2. 364-68; cf. D.R. 

Hillers, BASOR 170 [1963] 65). 

46 (4) The Lamb and the 144,000 (14:1-5). In 

13:1-10 a vision of the beast and its followers was 

presented. Here a contrasting vision is reported of the 

Lamb and his followers. 1. the Lamb standing on Mount 

Zion: “The Lamb” contrasts with the beast, and “Mount 

Zion” is a counterimage to the sea (cf. 13:1). one hundred 
forty-four thousand: Those with the Lamb here are those 

who were sealed in 7:1-8. having his name and the name 
of his Father written upon their foreheads: This remark 

specifies the nature of the seal (cf. 7:2-3; see also 3:12; 

22:4). It also contrasts the followers of the Lamb with 

the followers of the beast, who have its mark on their 

foreheads (13:16). A number of details suggest that the 

144,000 are a special group within the faithful and not 

simply all the faithful (see comment on 7:4,9). They do 

not simply follow the Lamb, but follow him wherever 

he goes (i.e., unto death; v 4b). They were not simply 

redeemed like all Christians, but were redeemed from 
the rest of humanity as firstfruits (cf. v 4c with 5:9). 4. 

Firstfruits: Fundamentally a technical sacrificial term 
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(Exod 23:19; Deut 12:6). This level of meaning suggests 
an association with the souls under the altar (6:9) and the 
souls of those who had been beheaded because of their 
testimony to Jesus (20:4). This suggests that the 144,000 
are an ideal group representing those who lose their lives 
because of their faith and who will be rewarded by par- 
ticipation in the first resurrection (20:4-6). The thesis 
that “firstfruits” alludes to the first resurrection is sup- 
ported by the analogous use of the term by Paul (1 Cor 
15:20-23). ones who have not defiled themselves with women, 
for they are virgins: It is likely that this characterization of 
an ideal group reflected and reinforced tendencies toward 
the practice of sexual continence (see Yarbro Collins, 
Crisis [> 6 above] 129-31). This motif of defilement also 
serves to contrast the 144,000 with the Watchers. The 
Watchers are angels who descended or fell to earth, a 
change of status associated with sexual intercourse. The 
144,000 are humans who are exalted to heavenly status, 
a transition associated with continence. The Watchers 
are said to have defiled themselves with women (1 Enoch 
7:1; 9:8; 15:1-7). 

47 (e) The three angels (14:6-13). 6. flying in 
midheaven: This phrase is similar to the description of the 
eagle in 8:13. There is a formal correspondence between 
the three woes introduced by the eagle and the messages 
of the three angels. having an eternal gospel: The gospel or 
good news is an announcement of impending judgment 
(v 7). 8. fallen, fallen is Babylon the great: This cryptic 
announcement of judgment (cf. Jer 51:8) anticipates 
chaps. 17-18. 9-12. The message of the third angel 
expresses the consequences for humanity of divine judg- 
ment. The criterion will be whether one followed the 
beast or the Lamb. The followers of the beast will suffer 
continuous and unending punishment by fire (cf. 19:20; 
20:10,14-15; 21:8). This description of punishment is 
not an opportunity for the readers to gloat over their 
enemies; rather it functions as an incentive for them to 
“keep the commandments of God and the faith in Jesus” 
(v 12). The descriptions of hell in apocryphal Christian 
apocalypses have a similar function (see Himmelfarb, 
Tours of Hell [+ 3 above]). 13. The implied threat of 
punishment in vv 9-12 is balanced by the suggestion of 
reward in the appended sayings of v 13. 

48 (f) Harvest and vintage (14:14-20). 14. upon 
the cloud was sitting one like a human: This figure seems to 
be an adaptation of the angelic being of Dan 7:13, al- 
though “cloud” here is sg., as in Rev 10:1, rather than pl. 
as in Dan 7:13 and Rev 1:7. Unlike the Gospels, Rev 
uses “one like a human” descriptively, like Dan 7:13, and 
not as a title (cf. “the Human One” or “the Son of Man” 
[Mark 14:62]). It is by no means obvious that the figure 
in Rev 14:14 is to be identified with Christ, esp. since the 
next verse refers to “another angel.” In light of 1:13,18, 
however, it is likely that this identification was made (cf. 
Matt 13:36-43). in his hand a sharp sickle: This vision with 
its two scenes was inspired by Joel 4:13. There the 
images of harvest and winepress are used to describe a 
holy war between the divine warrior and the nations 
which have done violence to Judah (v 19). In Rev the 
images are universalized to refer to divine judgment 
upon the earth (vv 15,16,18,19). The reference to “the 
city” in v 20, however, may be a limitation of that uni- 
versality, or at least a focusing of it. In Joel, the battle is 
associated with Zion and Jerusalem (vv 16,17). “The 
city” in Rev 14:20, however, may be an allusion to 
“Babylon” (cf. 14:8; 16:19; 17:5; 18:2,10,21), i.e., Rome. 
15. the harvest of the earth has withered: It is not clear 
whether the text of Joel known by John was corrupt (see 
Charles, Commentary 2. 22) or whether he deliberately 
altered the image from “ripe” to “withered.” 18. having 
authority over fire: Cf. Jub. 2:2 and 1 Enoch 60:11-21. 19. 
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the great winepress of the wrath of God: The association of 
a winepress with God’s wrath may have been inspired 
by Isa 63:1-6. 20. the winepress was trodden: The pass. vb. 
may be an adaptation of the act., “I have trodden the 
winepress” (Isa 63:3); in that prophetic oracle the divine 
warrior slays his opponents (Edom and Bozrah, v 1). 
blood flowed from the winepress as high as the bridles of the 
horses: In Isa 63:3, the divine warrior says, “their 
lifeblood is sprinkled upon my garments.” Rev 14:19-20 
makes clear that treading the winepress is an image for 
judgment in the form of a battle. The battle is hinted at, 
however, not described. The account seems to break off 
abruptly. The same imagery is taken up again in 19:13, 
15. These characteristics suggest that 14:14~20 antici- 
pates the great battle or 10 19-218 
49 (g) Salvation of the conquerors (15:2-4). 15:1 
introduces the next series of visions, the seven bowls 
(15:1-19:10). 15:5 continues the theme introduced by v 
1. Verses 2-4 constitute an intercalated vision which 
serves as the climax of the series which began in 12:1. 
Like the other series, this one is dominated by the themes 
of persecution, judgment, and salvation. Persecution is 
prominent in chaps. 12-13. The theme of judgment 
comes to expression in a subtle way in 14:14-20. The 
theme of salvation is introduced in 14:1-5 and comes to 
fuller expression here in the vision of the conquerors 
before the divine throne. 2. a glass sea mixed with fire: See 
comment on 4:6. the beast: This vision depicts the even- 
tual triumph of God and the conquerors over the adver- 
sary described in 13:1-10. 3. the song of Moses: This 
remark associates the song of vv 3-4 with Exod 15, the 
victory song over the Egyptians. 4. because your sentences 
of condemnation have been made manifest: This remark 
alludes to the judgments of God announced by the three 
angels (14:6-13) and depicted in a veiled way in 
14:14-20. It shows that, like Exod 15, this song is a 
victory song. 
50 (2) The seven bowls (15:1-19:10). As noted 
above, 15:1 and 15:5-8 introduce a new series of visions. 
Persecution was the dominant theme in the previous 
series (12:1-15:4). The dominant theme in this series is 
divine judgment upon the earth and the wicked. It 
resumes and elaborates the announcements of judgment 
by the three angels in 14:6-13, clarifying especially the 
announcement of the fall of “Babylon” (14:8). This series 
also recapitulates the visions of the seven seals and the 
seven trumpets; that is, it has the same subject matter as 
they (the events of the end-time), but describes them 
from a different perspective. As in the seven seals, the 
themes of justice and vindication are prominent here. As 
in the seven trumpets, the natural elements and motifs 
from Exod play a role. The bowls differ from the 
trumpets by specifying who the adversaries of God are 
and the reasons for divine judgment. 

(a) Seven angels with the last plagues (15:1, 
5-16:1). 1. I saw another great and remarkable sign in 
heaven: The wording is close to that of 12:1,3; the 
parallel indicates that a new series is being introduced. 
the seven last plagues: The same word is used of the effects 
of the sixth trumpet (9:18,20) and associated with the 
exodus (Exod 11:1; 12:13 LXX). in them the wrath of God 
is completed: In 14:6-13 the thymos, “passionate longing,” 
of “Babylon” was correlated with the thymos, “wrath,” of 
God. This theme is resumed here and becomes promi- 
nent in this series (see 15:7; 16:1,19; 18:3; cf. iN2ei05)). 
Verse 1 is an introduction and summary of 15:5-19:10. 
The actual description of the vision begins in v 5. 7. seven 
golden bowls: This type of bow] (phialé) was used in offer- 
ings. The image is taken from the Temple cult and 
vessels (Exod 27:3). Note that the angels come out of the 
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Temple (vv 5-6). 16:1. pour out the seven bowls of the wrath 
of God upon the earth: Cf. 8:5. 

51 (b) The first four bowls (16:2-9). It is likely 
that in chaps. 8-9 and 16, the author of Rev made use 
of sources that consisted of eschatological reinterpreta- 
tions of the plagues of Exod. In the sources, the purpose 
of the plagues may have been to bring humanity to 
repentance; in their present context, the plagues are 
divine punishment of sinners (H. D. Betz, JTC 6 [1969] 
134-56; A. Yarbro Collins, CBQ 39 [1977] 370-74; 
H. P. Miller, ZNW 51 [1960] 268-78). The first four 
bowls are associated with natural elements: the earth (v 
2), the sea (v 3), the fresh waters (v 4), and the sun 
(heavenly body) (v 8). These elements represent a tradi- 
tional Jewish cosmology (A. Yarbro Collins, CBQ 39 
[1977] 375-76). 2. injurious and nasty sores came upon those 
who had the mark of the beast and worshiped its image: The 
effect of the first plague is not upon the earth as such, but 
on sinners, viz., those who give divine honors to Rome 
and the emperor (see 13:11-18; 14:9-11), rather than 
worshiping the true God (see 14:7 where the natural 
elements are mentioned also). This first plague is an 
adaptation of the sixth plague upon the Egyptians (Exod 
9:8-12). 3. [the sea] became blood, like the blood of a corpse: 
This plague calls to mind the first of those brought upon 
the Egyptians by Moses (Exod 7:14-24; cf. Rev 8:8-9). 
every living being in the sea died: This effect is an intensifica- 
tion of the result of the second trumpet (8:9). 4. Like the 
second, the third bowl alludes to the Nile and all the 
waters of Egypt being turned to blood. The story of the 
exodus is a paradigm for the situation of Rev: as God 
delivered the Israelites from Egypt, so will Christians be 
freed from the power of Rome and vindicated. 5-7. 
Verse 4 is from a source used by John, whereas vv 5-7 
are his own composition, which serves to comment on 
and interpret the narrative account of the source (cf. the 
function of vv 10-12 in chap. 12). 5a. the angel of the 
waters: This angel is analogous to the one associated with 
fire (14:18); on the duties of the archangels, see 1 Enoch 
20. 5b-6. The speech of the angel may be defined as a 
judgment doxology or an eschatological vindication 
formula (H. D. Betz, JTC 6 [1969] 139; P. Staples, NovT 
14 [1972] 284-85; A. Yarbro Collins, CBQ 39 [1977] 
368-69). It affirms the justice of God because of the 
anticipation of God’s eschatological intervention to 
punish the persecutors of the faithful. 6. because they shed 
the blood of holy ones and prophets, you have given them blood 
to drink: Offense and punishment are correlated within an 
eschatological perspective (cf. 22:18b-19; E. Kasemann, 
NTQT 66-81; A. Yarbro Collins, CBQ 39 [1977] 370). 
Cf. 17:6; 18:24; and Isa 49:26. 

52 (c) The last three bowls (16:10-21). The first 
four bowls are unified by their association with natural 
elements representing the whole cosmos (heaven and 
earth, fresh waters and salt water). The last three bowls 
are unified by their common historical and political con- 
notations. Compare the structure of the seven seals and 
trumpets. 10. the throne of the beast: In 13:2 it is said that 
the dragon (Satan) gave the beast (Rome and the emper- 
ors) his power and throne and great authority. Here, as 
there, “throne” is probably used figuratively to mean 
dominion or sovereignty. its kingdom became dark: 
“Kingdom” here means the territory ruled or the realm. 
This vision (the fifth bowl) calls to mind the ninth Egyp- 
tian plague (Exod 10:21-29). they were biting their tongues 
in pain: The transition from darkness to pain is not 
explained; sores are mentioned in v 11, which connects 
this vision with the first bowl. This link suggests that 
those who are punished by this plague are the same as 
the ones mentioned in v 2. 11. they did not repent of their 
works: The same motif appears in v 9; cf. 9:20-21. In the 
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present context, there is no expectation that those 
affected by the plagues (outsiders) will repent (see 22:11 
and above on the first four bowls). Insiders who have 
erred, on the contrary, are expected to repent (2:5,16, 
21-22; 3:3,19). The inhabitants of Jerusalem are a special 
case (see 11:13). 12. the sixth [angel] poured out his bowl on 
the great river Euphrates: The mention of the Euphrates 
River links this vision to the sixth trumpet (9:13~21). 
There four angels are bound at the river. When the 
trumpet is blown, they are released to kill one-third of 
humanity. The vision then combines military and 
demonic imagery. The significance of the vision is not 
explicit, although idolatry and other vices are mentioned 
in vv 20-21. The sixth bowl resumes the sixth trumpet, 
apparently depicting the same event in more coherent 
imagery and in a way which makes its historical setting 
clearer. its water dried up to prepare the way of the kings of the 
East: The sixth trumpet and bowl refer to a battle fought 
both by supernatural beings (the angels and their 
demonic armies in 9:13-21 and the three unclean spirits 
of 16:13-14) and by human beings (explicit only in the 
sixth bowl—the kings of the East and of the earth—vv 
12 and 14). This synergistic or two-story battle is typical 
of ancient notions of holy war (Judg 5:20; Dan 
10:13-11:1; 1QM 1; see A. Yarbro Collins, JBL 96 
[1977] 242). At the time Rev was written, “the kings of 
the East” would have been understood primarily in 
terms of the Parthians (F. E. Peters, The Harvest of 
Hellenism [NY, 1970] 740-41). See comments on 6:1-2; 
17:12~-18. 13. The mention of the dragon, the beast, and 
the false prophet suggests that this battle is the same as 
the one described in 19:11-21 (see esp. vv 19-20). three 
unclean spirits like frogs: As the Egyptian plague of the 
locusts was transformed into a demonic plague in the 
fifth trumpet, here the swarm of frogs of Exod 7:25- 
8:15 is briefly alluded to and similarly transformed. 14. 
working signs: See comment on 13:13. the battle of the great 
day of God the Almighty: This “great day” seems to be the 
same as that depicted in 6:17. This day seems to be the 
first event of the last stage of the final events, probably 
coinciding with the return of the risen Christ (19:11-16). 
The “great day,” variously formulated in 6:17; 16:14, 
does not seem to be a fixed term for John, but is related 
to the traditional notion of the Day of the Lord (see 
IDBSup 209-10; cf. Rom 2:5; 1 Cor 1:8; 2 Thess 2:2). 
In Rev this day is linked to a great battle or war (cf. 
1QM 1). 15. Iam coming like a thief: John suddenly shifts 
from a narrative account to a prophetic saying, the 
words of Christ. This traditional saying (cf. Matt 
24:43-44; Luke 12:39-40; 1 Thess 5:2,4; 2 Pet 3:10) 
supports the hypothesis that the great day of v 14 is con- 
nected with the return of Christ. his garments: Cf. 3:4,18. 
16. The text returns to narrative: the unclean spirits 
assembled the armies of the kings of the earth. Arma- 
geddon: The place-name probably means “the mountain 
of Megiddo” (see IDB 1. 226~27). The narrative breaks 
off abruptly, to be resumed later (see 17:12-14; 
19:11-21). 17-18. The conclusion of God’s judgment 
(the seventh bowl) is described in terms of a theophany 
(cf. 11:19). 19. The effect of that judgment is described 
also in political terms: Babylon, indeed all the cities of 
the Gentiles, has fallen (cf. 14:8). 20-21a. The text 
returns to theophanic language. 21b. The motif of 
failure to repent appears again (cf. vv 9,11). 

53 (d) Elaboration of the seventh bowl: the 
nature and fall of “Babylon” (17:1-19:10). This section 
is a coda to the seven bowls. The dominant theme of the 
bowls is judgment upon the beast, its followers, and the 
cryptic city “Babylon.” The beast was introduced in a 
veiled and fragmentary way in 11:7 and fully depicted 
later in chap. 13. Similarly, the destruction of “Babylon” 
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is mysteriously announced in 14:8 and 16:19, but a 
presentation of the nature, character, and role of “Baby- 
lon” is reserved for chaps. 17-18. Like the other series 
of visions, the bowls with their coda express the three 
main themes of Rev: persecution (the third bowl, 16:4- 
7), judgment (the seventh bowl, 16:19), and salvation 
(the climax and conclusion of the coda, 19:1-10). 

(1‘) A woman on a scarlet beast (17:1-18). 
1. one of the seven angels who had the seven bowls came and 
was speaking with me: The transition from 16:21 to 17:1 
shows that 17:1 and following are a coda to the series of 
the bowls. No visionary formula is used in 17:1 (e.g., “I 
saw”), and there is no shift in subject matter (cf. 17:1,5 
with 16:19). The identification of “one of the seven 
angels” links the two passages also. The angel interprets 
for the visionary what he sees; the role of angelic inter- 
preter or mediator of revelation is typical of apocalypses 
(a protoapocalyptic example is Zech 1:9; see Dan 7:16; 
2 Esdr 10:28-59; cf. Rev 5:5). the condemnation and punish- 
ment of the great prostitute seated by many waters: In v 5 the 
prostitute is identified as “Babylon.” Thus the prostitute 
represents a city. The personification of cities by the 
Hebr prophets was very common (Isa 1:21; 66:7-16; Jer 
15:9; Ezek 16). Occasionally Jerusalem was denounced 
by the prophets with the metaphor of a prostitute (Isa 
1:21; Ezek 16:15-45). At times the metaphor was used 
of the enemies of Israel and Judah (Nah 3:4 of Nineveh; 
Isa 23:16-17 of Tyre). Here the prostitute is the city of 
Rome (see vv 9 and 18). The identification of Rome with 
a harlot who is destroyed is not a simple allegory with 
a one-to-one correspondence between signifier and sig- 
nified. Rather, the metaphor condemns not only the 
physical and historical city, but also what it stood for in 
the author’s point of view: the goddess Roma, the claim 
of the Roman Empire to dominion over the earth, the 
inequities of the Roman economic system (see v 4 and 
18:3), and the violence involved in imposing Roman 
sovereignty (18:24). These characteristics were manifes~ 
tations of Rome’s misplaced claims to eternity and 
divinity, which had the evil fruits of human exploita- 
tion. The personification of the city as female and the 
image of prostitution for idolatry and excessive wealth 
have roots in Hebr tradition as noted above. They are 
also a response to Roman self-understanding in terms of 
the goddess Roma (R. Mellor, Thea Romé [Géttingen, 
1975]; ANRW Ii/7.2, 950-1030). In the 20th cent., such 
images may not be used uncritically because, e.g., their 
ill effects on the lives of women have been recognized 
(T. D. Setel, “Prophets and Pornography,” Feminist Inter- 
pretation of the Bible [ed. L. Russell; Phl, 1985] 86-95). 
The “many waters” is an attribute of the historical 
Babylon (Jer 51:13) which is interpreted allegorically in 
the present context (v 15). 3. [the angel] carried me into the 
wilderness in the spirit: Cf. Ezek 3:12-15, 8:2-3,7; 11:1; 
40:2-4; Rev 1:10. a woman sitting on a scarlet beast which 
was full of blasphemous names and had seven heads and ten 
horns: Although different Gk words are used, the color 
of this beast links it with the dragon of chap. 12, The 
blasphemous names link it with the beast of chap. 13. 
Seven heads and ten horns are common to both. The 
context (17:8,10-18) suggests that this beast is either 
identical to or the equivalent of the beast of chap. 13. 4. 
a golden cup in her hand: The inhabitants of the earth drink 
out of this cup (v 2); cf. Jer 25:15-29; 51:7, Cebes 5.1-2 
(see The Tabula of Cebes [ed. J. T. Fitzgerald and L. M. 
White; Chico, 1983]). 5. forehead: Roman prostitutes 
wore labels bearing their names on their foreheads 
(Charles, Commentary 2. 65). The image also brings to 
mind the characterizations of the followers of the Lamb 
and of the beast (7:3; 9:4; 13:16; 14:1,9; 20:4; 22:4). a 
mystery: In early Christian literature, mysterion was used 
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for a heavenly secret revealed to humanity by God. Such 
a secret might involve present but hidden realities, the 
future, or the interpretation of difficult texts (usually 
Scripture); see Mark 4:11 par.; Rom 11:25; 16:25; 1 Cor 
2:7, 15:51: Eph 1:9; Col le26; 2aliness2 7 Rev 1:20; 
10:7 (> Colossians, 54:17; Ephesians, 55:17). 6. the wit- 
nesses to Jesus; See comment on 11:3; cf. A. A. Trites, 
NovT 15 [1973] 72-80. 8. the beast which you saw was, and 
is not, and is about to ascend from the abyss: The beast, as 
eschatological adversary, is a counterfeit image of God 
(cf. 1:8), as well as of Christ (cf. 13:3). This remark sug- 
gests also that the “antichrist” in Rev is modeled on the 
emperor Nero and the legends associated with him (see 
comment on 13:3). Nero was (he ruled Rome in his 
lifetime), he is not (at present he is dead), and is to ascend 
(he will return from the underworld to regain power). he 
goes to destruction: See 19:20. 9. a mind with wisdom: A 
similar remark introduced the puzzle of 666 in 13:18. 
This “wisdom” is not the common-sense, experiential 
wisdom associated with proverbs, but a heavenly wis- 
dom which is knowledge of the mysteries of God (see 
comment onv 5; cf. 1 Cor 2:6-13; this “mantic wisdom” 
is characteristic of apocalypticism; see H.-P. Miller, 
“Mantische Weisheit und Apokalyptik,” Congress 
Volume: Uppsala 1971 [VTSup 22; Leiden, 1972] 
268-93). the seven heads are seven hills: The city of Rome 
was widely known as a city built on “seven hills” (see 
Charles, Commentary 2. 69). seven kings: It is likely that vv 
9b-10 is a source which John has reinterpreted for the 
present context. The seven kings are Roman emperors 
(see Yarbro Collins, Crisis [- 6 above] 58-64). 11. both 
an eighth and one of the seven: This remark suggests that 
John identified the demonic (associated with the under- 
world) Nero with the eschatological adversary: the one 
who would seize power in the last days is one who 
formerly ruled as emperor. 12. the ten horns which you saw 
are ten kings, who have not yet received royal power, but they 
[will] receive authority together with the beast for one hour: 
When the historical Nero saw that he could no longer 
remain in power, he considered fleeing to Parthia 
(Suetonius, Nero 47). After his death a legend arose that 
he had not died and that he would return with Parthian 
allies to regain power over the Roman Empire and to 
destroy his enemies (Charles, Commentary 2. 80-81). 
Verses 12-14,16-17 reflect this legend. The legendary 
expectation was that Nero and his eastern allies would 
destroy the city of Rome and that the East would regain 
hegemony over the Mediterranean world (see Yarbro 
Collins, Crisis [> 6 above] 89-90). John has adapted that 
legend and incorporated it into his eschatological 
schema. The battle of Nero and the Parthians against 
Rome would take place first; this is the divine judgment 
against “Babylon” (14:8; 16:19). This battle is alluded to 
in a veiled way in 6:2 (the first seal) and 9:13-21 (the 
sixth trumpet). The sixth bowl (16:12-16) serves as an 
introduction both to the battle of Nero and his allies 
over Rome (whose outcome is aescribed in 17:16-18) 
and to the immediately subsequent battle between the 
exalted Christ and “the beast” (the demonic Nero or 
“antichrist” and his allies). This final battle is alluded to 
in the sixth seal (6:12-17), the seventh trumpet (11:15- 
19), and the vision of harvest and vintage (14:14-20). 
17:14 begins to describe this ultimate battle; the descrip- 
tion, however, breaks off and is resumed in 19:11. Even 
though John probably linked the eschatological events 
to specifically expected historical events, he did so in 
such a way that his vision of present and future is 
applicable to other situations as well. 

54 (2') Apocalyptic prediction of divine judg- 
ment on “Babylon” (18:1-24). In 17:1 the angel offered 
to show John “the condemnation and punishment” of 
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“Babylon.” 17:17 alludes to the divine condemnation or 
sentence in its remark that the ten kings were doing 
God’s will. Verse 16 describes the punishment (destruc- 
tion) briefly. Chapter 18 elaborates both of these themes 
in an artful and ironic way. 1. another angel: Besides the 
one who had one of the seven bowls (17:1). See also 10:1 
and Ezek 43:2. Verses 1-3 constitute a report ofa vision 
or epiphany of an angel. The focus is on the speech of 
the angel (vv 2b-3). In form the speech is a dirge, but 
here it is used as an announcement of judgment (A. 
Yarbro Collins, “Revelation 18: Taunt-Song or Dirge?” 
in L’Apocalypse johannique et Vapocalyptique dans le Nouveau 
Testament [ed. J. Lambrecht; BETL 53; Leuven, 1980] 
192-93). 2. fallen, fallen: Cf. Rev 14:8; Isa 21:9; Jer 51:8. 
become a home for demons and a spot frequented by every 
unclean spirit and every unclean and hateful bird: Cf. Isa 
13:19-22; 34:11-15; Jer 50:39-40; Bar 4:35. 3. all the 
nations have drunk the wine of the passionate longing of her 
prostitution: See comment on 15:1. This image means that 
the peoples of the earth, esp. the wealthy and politically 
powerful, have recognized Rome’s claims to divine or 
quasi-divine status and to sovereignty, because they 
could profit by doing so (see comment on 17:1). mer- 
chants of the earth have become rich from her excessive wealth: 
Cf. Isa 23:18. Verses 4-20 are composed of a number of 
small units, which together constitute a long and loosely 
connected audition (a heavenly voice—v 4). 4b-5. Verse 
4b is an admonition, and v 5 gives the rationale for it. 
Both verses allude to old prophecy (Jer 51:45; 51:9). In 
the present context, however, the warning functions as 
a call to cultural exclusiveness, i.e., the rejection of 
assimilation (see comments on 13:16-17; 2:14). 6-8. 
This small unit is a command to execute judgment upon 
“Babylon.” The actual commands are given in vv 6-7a; 
the explanation of these commands appears in vv 7b-8. 
Given the two-storey nature of holy war, one should 
probably conceive of the speaker and addressee(s) as 
heavenly beings (cf. Ezek 9:1,5-6), whose actions con- 
stitute the heavenly counterpart of 17:16 (the mention of 
fire links 17:16 and 18:8). In v 6 the lex talionis is at work, 
the correlation of sin and punishment (see comment on 
16:6; cf. also Matt 7:1-2; 18:23-35; Luke 6:37-38). In 
vv 7-8, the principle is eschatological reversal (cf. Luke 
6:20-26). 9. the kings of the earth, who practiced prostitution 
with her and lived in luxury, will weep and mourn over her, 
when they see the smoke of her burning: Here John seems to 
employ a dramatic device, whereby violence is not 
depicted on stage, but only the results or reactions to 
violence. Overall vv 9-10 constitute an announcement 
of judgment upon the minor kings whose rule depended 
on Roman favor. The announcement is ironic because it 
contains a dirge spoken by Rome’s friends. From the 
perspective of the author, however, even the dirge func- 
tions as an announcement of judgment: “because in one 
hour your judgment has come” (v 10; compare 17:12). 
11-13. This is an announcement of judgment directed 
against the merchants of the earth (cf. v 3). Rev does not 
seem to condemn the profession of merchant (contrast 
Gos. Thom. 64). It does suggest that wealth in this age 
and true discipleship are at least in tension with each 
other, if not incompatible (3:17-20). 12. cargo: The cargo 
of the merchants, which no one will buy when Rome is 
destroyed, consists mostly of luxury items. One of the 
reasons for the judgment of Rome is that its merchants 
were the “great ones” of the earth (v 23). What may be 
reflected here is unrest and criticism of a situation in 
which the rich get richer and the poor poorer (cf. 6:6; see 
Yarbro Collins, Crisis [> 6 above] 88-97, 132-34). 14. 
This verse breaks the rhythm of the announcements of 
judgment against kings (vv 9-10), merchants (vv 
11-13), merchants again (vv 15-17a), and those who 
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make a living from the sea (vv 17b-19). It is a dirge 
addressed directly to “Babylon” by the heavenly voice 
(cf. v 4). 15-17a. This is a second announcement of judg- 
ment against the merchants. It is dramatic in form, like 
the scene involving the kings of the earth (vv 9-10). 
Their dirge (v 16) alludes to the luxurious clothing and 
jewelry of the prostitute (17:4). 17a. in one hour so much 
wealth has been ruined: The “one hour” resumes the 
“prediction” in 17:12 that the 10 kings will receive 
authority with the beast for one hour (cf. 14:7,15; 18:10, 
19). 17b-19. This unit is an announcement of judgment 
against merchant mariners. Its acts of mourning and 
dirges are perhaps the most vivid of the series. Taken 
alone, this unit would evoke pathos, even sympathy or 
regret. But the context (the allusion to judgment in the 
parallel [v 17a] and the call to rejoicing [v 20]) shows 
that such sentiments are not seriously intended. 20. 
rejoice over her, O heaven and you saints and apostles and 
prophets, because God has pronounced on her the judgment she 
wished to impose on you: This call for rejoicing is startling 
after the series of dirges. It is similar in form to 12:12, 
which celebrates the Christian victory over Satan. Here, 
vindication of those who have suffered for their testi- 
mony to Jesus is envisaged (see 6:9-11; 16:6; 17:6; 
18:24). Verse 20 concludes the lengthy audition which 
began in v 4. The third major section of chap. 18 is a 
report of a symbolic action performed by an angel (vv 
21-24). Thus the middle section (vv 4-20) is framed by 
two powerfully visual scenes, each involving an angel 
(cf. vv 1-3). The announcements of the angels are 
parallel in content. The eerie images of desolation in vv 
2b-3 are complemented by the emptiness and silence 
implied by vv 22-23. Each announcement closes with 
reasons for judgment. “All nations” and “merchants” are 
mentioned in each. On prophetic accounts of symbolic 
actions, see G. Tucker, Form Criticism of the Old Testament 
(Phl, 1971) 66; K. Koch, The Growth of the Biblical Tradi- 
tion (NY, 1969) 203, 210; W. E. March, “Prophecy,” Old 
Testament Form Criticism (ed. J. H. Hayes; San Antonio, 
1974) 172. For the background of this symbolic act, see 
Jer 51:59-64; Ezek 26:19-21. 

55 (3’) Rejoicing in heaven (19:1-10). This 
passage is differentiated from chap. 18 by its introduc- 
tory formula, “Afterward, I heard” (v 1). It is linked to 
it, however, by the fact that 18:20 contains a call to 
rejoice; 19:1-8 is the response to that call. 19:1-10 
expresses the themes of divine victory and the salvation 
of the faithful; it is thus parallel to 7:9-17; 11:15-19; 
15:2-4: 20:4-6; and 21:1-22:5. This passage has three 
parts: two choral units (vv 1-5,6-8) and a transitional 
scene (vv 9-10). 1-5. The first choral unit has a structure 
determined, to some degree, by 18:20. The call to rejoice 
in 18:20 is directed first to heaven; 19:1-4 describes 
heavenly rejoicing. Second, the saints, apostles, and 
prophets are urged to rejoice in 18:20. In 19:5 this address 
to humans is resumed and expanded to all who serve and 
fear God. This choral unit is divided into four parts: two 
victory songs (vv 1-2 and 3), a confirmatory heavenly 
scene (v 4), and a heavenly call for earthly confirmation 
(v 5). 1. victory: See comment on 7:10. 6-8. The close 
verbal parallels between v 1 and v 6 suggest that a new 
unit begins in v 6. Verses 1-5 focus on God’s victory 
over “Babylon” as divine judge and warrior; vv 6-8 
focus on God’s kingship and the marriage of the Lamb. 
The sequence of victory in battle, accession as king, and 
sacred marriage is an ancient mythic pattern (see Yarbro 
Collins, Combat Myth [> 15 above] 207-24). Here the 
marriage of the Lamb symbolizes the eschatological 
union of the exalted Christ with those faithful who 
endure to the end. The same idea is expressed in different 
language in 22:3-5. 8. it was granted to her that she be clothed 
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in clean, shining linen: Eschatological salvation is a gift (cf. 
Isa 61:10). the linen is the righteous deeds of the saints: 
Individuals are nevertheless responsible (cf. 3:4-5,18). 
9-10. Some commentators conclude that the repetition 
of virtually the same scene here and in 22:8-9 is the 
result of editing (Charles, Commentary 2. 128-29; Kraft, 
Offenbarung 244-45). More likely it is part of the author’s 
literary design (so Caird, Commentary 237). 10. your 
fellow servant and the fellow servant of your brothers [and 
sisters]: The significance of this transitional scene seems 
to be the implication that the faithful are equal to angels. 
56 (3) Visions of the last things (19:11-22:5). 
This is the last series of visions in the book. Like 12:1- 
15:4 it is unnumbered, but found to consist of seven 
visions, when introductory formulas and shifts in con- 
tent are noted. The seven visions themselves are reported 
in 19:11-21:8. 21:9-22:5 is a coda, similar in form and 
function to 17:1-19:10, but antithetically parallel to it in 
content. In this last series, the theme of persecution 
almost disappears (cf. 20:9). The sequence of judgment 
and salvation, however, is recapitulated twice (judg- 
ment: 19:11-20:3 and 20:7-15; salvation: 20:4-6 and 
21:1-22:5). 

(a) The second coming of Christ (19:11-16). 
This passage is an epiphany of the exalted Christ as 
judge of the world. 11. I saw heaven opened: A revelatory 
formula; cf. Ezek 1:1; 2 Apoc. Bar. 22:1; Matt 3:16; Acts 
7:56; John 1:51). Cf. 4:1. Although this passage is the 
beginning of a new account of the end, it resumes many 
previous passages in Rev. faithful and true: See 1:5; 3:14. 
12. his eyes were like a flame of fire: See 1:14; 2:18. many 
diadems: These show that this judge is superior to Satan 
(12:3) and to the beast (13:1). The secret name recalls 
2:17 (cf. 3:12). Some of these interconnections show that 
the cosmic judge is the same as the revealer of 1:9-3:22 
and of the whole book (cf. 1:5 and 1:1). Others suggest 
that this last series takes up and completes earlier partial 
tellings of the last events. Chapter 12 depicted Satan’s 
defeat in heaven; this series, his ultimate defeat (20:7-10). 
13. clothed with a garment dipped in blood: This sentence and 
the one about the winepress in v 15 link this vision to 
14:14-20; what was told there with one set of images is 
told again here with another set. These remarks also 
suggest that John expected Isa 63:1-6 to be fulfilled in 
his near future and that he understood Edom to be 
another symbolic name for Rome (see C.-H. Hunzinger, 
“Babylon als Deckname ftir Rom,” Gottes Wort und Gottes 
Land [ed. H. G. Reventlow; Géttingen, 1965] 67-77). 
the Word of God: See Wis 18:14-16 (— John, 61:21). 14. 
the heavenly armies were following him... clothed in clean 
white linen: The imagery here is that of holy war (cf. 
1QM 1; 2 Macc 10:29-31). The holy war tradition apart 
from Rev would suggest that these heavenly armies con- 
sist of angels (cf. 9:14-16; Matt 13:39-42,49; 16:27; 
24:30-31; 25:31). There are indications, however, that 
John conceived of these armies as made up of glorified 
humans (those who have died for their faith), as well as 
angels. As indicated above, 17:12-13,16-17 reflect the 
expectation that Nero redivivus and his allies from the East 
would destroy the city of Rome in the process of gaining 
control over the empire. 17:14, in the midst of this 
account, is a foreshadowing of the subsequent battle 
between Nero as eschatological adversary (the beast) and 
the Lamb and his forces (recounted in 19:19-21). The 
remark that the Lamb “is Lord of Lords and King of 
Kings” (17:14) clearly links that verse with the epiphany 
of the Word of God in 19:11-16. Thus, the armies of 
19:14 would seem to include “those with him,” who are 
“called and chosen and faithful” (17:14). These terms fit 
humans, not angels. 
57 (6) Call to the “banquet” (19:17-18). This 
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vision is a dramatic prelude to the battle described in 
19:19-21. It anticipates the carnage that is reported in v 
21. It was probably inspired by Ezek 39:17-20; in that 
passage the corpses of enemy warriors and horses are 
described as a sacrificial feast. Isa 34:1-7 shares the notion 
of a sacrificial slaughter with Ezek 39:17-20 and Rev 
19:17-18. It also shares with the context of the latter the 
image of the sword of God (cf. Rev 19:15 with Isa 
34:5-6). Isa 34:7 links the sacrificial slaughter with the 
notion of fertility; this archaic link reflects ancient myth 
(see Yarbro Collins, Combat Myth [> 15 above] 225). 
58 (c) The final battle (19:19-21). This is the 
last battle before the thousand-year reign of Christ 
(20:4-6). It is the event hinted at by the fifth and sixth 
trumpets, fragmentarily described by the sixth bowl and 
17:14, and described in a veiled way by 14:14-20. See 
comments on vv 13 and 14. 20. the beast was caught: Cf. 
Job 40:25-26 (RSV 41:1-2). the false prophet: I.e., the 
beast from the earth; see 13:11-18. the lake of fire which 
burns with brimstone: A place of eternal punishment (cf. 
20:14-15 and 21:8 with 14:10-11). See Isa 66:24; 
1 Enoch 18:11-16; 108:3-7,15; 2 Esdr 7:36-38; on later 
conceptions of hell, see Himmelfarb, Tours of Hell [> 3 
above]. 

59 (d) The binding of Satan (20:1-3). The fifth 
trumpet involved the descent of an angel from heaven to 
open the abyss, so that the angel of the abyss and his 
demons could torture the inhabitants of the earth (9:1- 
11). Here, after the victory of the exalted Christ over the 
beast and false prophet, another angel descends in order 
to confine the beast’s patron, the dragon, in the abyss for 
a thousand years. 2. bound: Since the dragon symbolizes 
chaos and infertility (see comment on 12:3), the binding 
symbolizes creative order and fertility (see PGM 
4.3086-3124; H. D. Betz [ed.], The Greek Magical Papyri 
in Translation [Chicago, 1986] 1. 98). It also symbolizes 
a respite from the attacks of the nations (v 3). In Rev this 
binding occurs in the last days. In an early Jewish apoca- 
lypse, the evil angels are bound at the time of the flood 
and will be confined and punished until the last judg- 
ment (7 Enoch 10:4-8; 18:11-19:3; 21:1-10; cf. Jude 6). 
60 (e) The thousand-year reign (20:4-10). This 
passage has been controversial among Christians from 
the early church up to the present day. 4. I saw thrones and 
they sat upon them, and authority to judge was given to them: 
This is the first judgment; the second, general judgment 
is described in 20:11~-15. The anonymous judges here 
are probably faithful followers of Jesus, esp. those who 
have died for their faith, “those beheaded on account of 
their testimony to Jesus” (see 3:21; cf. Matt 19:28; Luke 
22:28-30; 1 Cor 6:1-3). they came to life and ruled with 
Christ for a thousand years: The nature of this rule has been 
debated in Christian tradition. The past tense is due to 
the vision form; John is reporting events which he “saw” 
in a vision, but these events pertain to the future. It is 
likely that this rule should be understood as an earthly 
messianic reign. Verse 9 presupfoses that the saints, at 
the end of 1,000 years, will be living on earth, in the 
beloved city (presumably Jerusalem). The first resurrec- 
tion is to take place at the beginning of this period (vv 
5-6). This is a special reward for those who were faithful 
unto death (see comment on 14:1-5): They especially 
share the rule of Christ. Presumably surviving faithful 
Christians would also participate. Surviving Gentiles 
would be the subjects of that rule (cf. 22:2). Some early 
Christians (chiliasts) believed that the thousand-year 
reign would be an earthly kingdom of blessedness (H. 
Bietenhard, SJT 6 [1953] 12-30). Origen and Augustine 
understood the passage spiritually rather than historic- 
ally. Augustine associated the binding of Satan with the 
life of Jesus and the thousand-year reign with the time 
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of the church (City of God 20.1-9). His view was domi- 
nant until millenarianism was revived in different ways 
by Joachim of Fiore and the radical reformers (see 
ODCC 916). 6. the second death: See 21:8. they will be 
priests: A priestly role is important in the messianic reign, 
but not in the new Jerusalem (cf. 22:5); see E. Schtissler 
Fiorenza, Priester fiir Gott [ 18 above] 338-44, 375-89. 
7-8. The release of Satan and his renewed attack on the 
faithful reflect the cyclical or recapitulative character of 
Rev’s view of history: the struggle between God and 
Satan, order and chaos, is repeatedly renewed, until its 
definitive end (v 10; cf. 21:1). 8. Gog and Magog: This 
renewal of battle was inspired by Ezek 38-39. For the 
idea of the limited character of the messianic reign, see 
2 Esdr 7:28-30. 

61 (f) The last judgment (20:11-15). This is 
the second or general judgment (see comment on 20:4). 
11. from whose face earth and heaven fled and no place was 
found for them: The power and majesty of the presence of 
God in this final theophany will destroy the first creation 
(see 21:1 and 11:19). 12. I saw the dead: This is the second 
resurrection (cf. 20:5). It is general, i.e., it involves all the 
dead (v 13), except those who rose in the first resurrec- 
tion (vv 4,6). The earliest clear reference to resurrection 
in Jewish literature is Dan 12:2, where the expectation 
is that “many” will rise, viz., the especially righteous and 
the particularly wicked. A general resurrection is ex- 
pectedin 1 Enoch 51:1; Acts 26:23; 1 Cor 15:20; Bib. Ant. 
3.10, 2 Esdr 7:32, 2 Apoc. Bar. 30:2; 42:8; 49-52. As in 
this passage, resurrection and judgment are explicitly 
linked in Bib. Ant. 3.10, 2 Esdr 7:32-43, 2 Apoc. Bar. 
50:1-4. books were opened . . . and the dead were judged on the 
basis of what was written in the books in accordance with their 
works: In Jewish apocalyptic writings, the idea is attested 
that angels record the deeds of other angels and of 
humans as evidence for the final judgment (1 Enoch 
89:61-64,68-71; 90:20; 2 Apoc. Bar. 24:1). another book 
was opened, the book of life: See comment on 3:5. All 
humanity is divided into those whose names are written 
in the book of life and those whose names are not 
written therein. Those who are in were chosen before 
the foundation of the world (13:8). Those not in worship 
the beast and therefore will be punished eternally (13:8; 
17:8; 14:9-11; 20:15). The image of the book of life is 
an attempt to explain why some turn to the true God and 
some do not. This image of election and nonelection is 
placed side by side with the image of human respon- 
sibility (the books in which deeds are recorded). No con- 
tradiction is perceived between them. 14. Death and 
Hades were thrown into the lake of fire: Cf. 1 Cor 15:26. 
62 (g) New heaven, new earth, and new Jeru- 
salem (21:1-8). This, the seventh vision in the last 
series, focuses on salvation. 1. I saw a new heaven and a 
new earth: Cf. Isa 65:17-25. Radical discontinuity is im- 
plied here, since the old heaven and earth are destroyed 
(cf..20:11). the sea was no more: Discontinuity is implied 
here also. This statement makes clear the mythic, sym- 
bolic character of the sea in Rev (see comment on 13:1). 
The disappearance of the sea is equivalent to the eternal 
confinement and punishment of the dragon (Satan), the 
beast (“antichrist”), and the false prophet (19:20; 20:10) 
and to the elimination of Death and Hades (20:14). The 
elimination of the sea symbolizes the complete victory of 
creation over chaos, of life over death. 2. I saw the holy 
city, new Jerusalem, coming down out of heaven from God, 
prepared like a bride adorned for her husband: This vision of 
salvation was written at a time when the historical 
Jerusalem had been destroyed recently and by a man 
who was not at home in any city of his culture. It was 
inspired by Isa 54, but, like 2 Esdr 9:38-10:59, it does 
not expect a historical restoration. The city is portrayed 


The Apocalypse (Revelation) (20:6-22:1) 1015 


as the bride of the Lamb (v 9); thus it is another symbol 
of eschatological union of the faithful with their Lord 
(see comment on 19:6-8). 3. A voice from the throne 
interprets the vision by resuming and renewing old 
promises (see Lev 26:11-12; Ezek 37:27; cf. 2 Cor 6:16). 
4. I will wipe away every tear: See Isa 25:8 and Rev 7:17. 
death will be no more: See Isa 25:8 and Rev 20:13. 5-8. For 
the second time in Rev, words of God are quoted (see 
also 1:8). 6. I will give to the thirsty [water] from the spring 
of the water of life without payment: This promise is inspired 
by Isa 55:1; it does not allude necessarily to baptism (see 
comment on 7:16-17). 
63 (h) Elaboration of the vision of the new Jeru- 
salem (21:9-22:5). This section is a coda to the seven 
visions of 19:11-21:8. It elaborates one of the images of 
salvation contained in the seventh vision, the new Jeru- 
salem (21:2). 

(1') The city, its gates and walls (21:9-21). 
9. one of the angels who had the seven bowls: This introduc- 
tion creates a deliberate parallel between this coda and 
the one following the seven bowls (17:1-19:10). This 
literary parallel highlights an antithetical symbolic 
parallel between two cities and what they represent: 
“Babylon” and “Jerusalem.” 10. See 17:3. 11. like precious 
stone: See Isa 54:11-12. 12. the twelve tribes of Israel: See 
comment on 7:4. 14. the twelve apostles of the Lamb: This 
remark looks back on the time of the apostles and would 
not have been written by one of the disciples of Jesus (— 
7-9 above). The mention of the twelve tribes and the 
twelve apostles suggests that the city symbolizes a 
people; but there is no simple equation of the new Jeru- 
salem and the people of God. Rather, the city represents 
a transcendent and future reality: God dwelling with 
people, face to face. 18-20. The twelve foundations of 
the wall are adorned with twelve precious stones. These 
correspond to the twelve stones on the breastplate of the 
high priest. In John’s time these stones were associated 
with the twelve constellations of the zodiac. They are 
listed here, however, in reverse order (Charles, Commen- 
tary 2. 164-70). This reversal does not necessarily mean 
that John rejected current beliefs about astral phenom- 
ena, but it does suggest that they had to be reinterpreted. 
64 (2') The inhabitants of the city (21:22-27). 
22. I did not see a Temple in it, for the Lord God the Almighty 
is its Temple, and the Lamb: Rev was most probably 
written after the Temple in Jerusalem had been destroyed 
(+ 10-12 above). In 3:12 there is already a hint that the 
physical earthly Temple is not of ultimate importance in 
itself (see comment on 11:1-2). It continues to have 
importance, however, as a symbol of the hoped-for 
close relationship between humans and God. In the 
vision of salvation in 7:9-17, service in the heavenly 
Temple has the same symbolic significance (v 15). In this 
vision, the Temple continues to have symbolic signifi- 
cance as a way of expressing the full and direct presence 
of God and the Lamb (cf. Ezek 48:35). 24-26. Cf. Isa 60. 
27. nothing common shall ever enter into it: A synonym 
(bebélos) of the Gk koinon, “common,” is used in Ezek 
44:23. The idea of the separation of the holy and the 
common or profane is still present in Rev. The main 
point is that the realm of the holy has been extended. 
Formerly, only the Temple and what entered it had to 
be holy; now the entire city is holy (see Zech 14:20-21). 
no one who practices abomination and deceit: The reference is 
primarily to those who worship what is not truly God, 
i.e., those whose names are not in the book of life (see 
comment on 20:12). 
65 (3') The river of life and the tree of life (22:1- 
5). 1. @ river of living water... flowing from the throne of 
God and the Lamb: In 21:10 it is implied that the new 
Jerusalem would descend upon a great and high 
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mountain; this mountain is the idealized Mount Zion, 
identified with the cosmic mountain of ancient myth 
(Caird, Commentary 269-70). The “river of living water” 
reflects the traditional idea that a sacred stream issues 
forth from the cosmic mountain (cf. Ezek 47:1-10; J. 
Levenson, Theology of the Program of Restoration of Ezekiel 
40-48 [Missoula, 1976] 11-14). 2. on this side of the river 
and on that was the tree of life... . and the leaves of the tree were 
for the healing of the nations: This eschatological vision 
incorporates the original bliss of Eden (Gen 2:9) and the 
hope for restoration of Ezek (47:12). 3. there will no longer 
be any curse: This remark may imply a reversal of the 
curses of Gen 3:14-19. It may mean that the new 
Jerusalem is no longer threatened with destruction as 
punishment for idolatry, as in Zech 14:11 (cf. Exod 
22:20; Deut 13:12-18). Or the point may be that God 
is reconciled with the nations, rather than cursing them 
and dooming them to destruction (cf. Isa 34:2,5). 

66 (D) Isolated Sayings (22:6-20). These say- 
ings constitute a kind of epilogue to the book. Many of 
them deal with the origin and the authority of Rev; 
others recapitulate aspects of its message. 

(a) SAYING ABOUT THE NATURE AND ORIGIN OF 
THE Book (22:6). he said to me: At first it appears that the 
speaker is the angel who showed John the new Jerusalem 
(cf. 21:9,15; 22:1). But when the speaker goes on to say, 
“Iam coming soon” (v 7), it becomes clear that it is Jesus 
(cf. v 20). these words are trustworthy and true: The content 
of Rev is reliable because it was given to all Christians 
(God’s servants) through an angel sent by God. what 
must happen soon: The content of Rev refers to what John 
expected to happen in the near future. 

(b) AN OracLe IMPLICITLY ATTRIBUTED TO 
Curist WHICH Is AN APOCALYPTIC PREDICTION (22:7a). 
(Ch, Deilée Zilile Dee lD 20, 

(c) A BeatiruDE REGARDING THE RECEPTION 
OF THE Book (22:7b). This is the sixth of the seven 
beatitudes in Rev (~ 17 above). Taken together, these 
three sayings may be seen as a legitimation formula 
(Aune, Prophecy in Early Christianity [> 4 above] 332-33). 
67 (d) IDENTIFICATION OF THE VISIONARY BY 
NAME (22:8a). This mention of the human authority 
for the content of Rev complements the remarks about 
its divine origin in v 6 (cf. 1:1-2). 

(e) REACTION OF THE VISIONARY AND ANGELIC 
RESPONSE (22:8b-9). This passage is similar to 19:10. 
Here the prophets are emphasized more, but the end 
result is still the implication that any human who 
responds appropriately to God’s word revealed through 
prophecy is equal to the angels. 

(f) DiRECTIVE TO THE VISIONARY FROM THE 
REVEALING FicurE (22:10). This command is the oppo- 
site of Dan 12:4, but the effect is the same, since Dan was 
actually written near the time of the expected end. 

(g) THREAT OF JUDGMENT AND PROMISE OF 
SALVATION (22:11-12). 11. let the wrongdoer continue to do 
wrong and the defiled continue to be defiled, and let the just con- 
tinue to act justly and the holy continue to be sanctified: These 
remarks indicate that John has little hope for the repen- 
tance of the wicked (see comments on 9:20-21; 16:2-9; 
cf. 1 Enoch 81:7-8). 
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(h) SELF-DISCLOSING ORACLE IMPLICITLY 
ATTRIBUTED TO CurisT (22:13). This oracle identifies 
the risen Christ with God; cf. 1:8,17; 21:6. 

(i) PROMISE OF SALVATION AND THREAT OF 
JupcomeEnt (22:14-15). 14. blessed are those who wash their 
robes: In 7:14, the ones who have washed their robes are 
those who have come out of the great tribulation and 
who have made their robes white in the blood of the 
lamb. Although all believers are saved by the blood of 
the lamb (1:5b), it is especially those who die for the faith 
who are declared blessed here (cf. 12:11). 15. See com- 
ment on 21:27; cf. also 21:8; 9:20-21. - 

68 (j) SELF-IDENTIFICATION OF THE REVEALING 
Ficure, Jesus (22:16). I, Jesus, sent my angel to bear witness 
to you [pl.] concerning these things about the congregations: 
“You” refers to the members of the seven congregations (cf. 
2:10,13). the root and the stock of David: See 3:7; 5:5. the 
bright morning star: This star was a deity in ancient Near 
Eastern and Greco-Roman religion (Yarbro Collins, 
Combat Myth {> 15 above] 81; CBQ 39 [1977] 379-80). 

(k) INVITATIONS TO THE WATER OF LIFE 
(22:17). the bride: The bride is not simply a metaphor 
for the Christian community. Like the Spirit, she is an 
aspect of the divine which calls humanity to salvation 
(see comment on 21:6). 

69 (1) THREAT OF JUDGMENT AGAINST THOSE WHO 
VIOLATE THE INTEGRITY OF THE Book (22:18-19). 
Charles argued that these verses were added to Rev by 
a later editor (Commentary 2. 222-23). His strongest 
argument was that, since John expected the end in a 
short time, he hardly would be concerned about the 
transmission of his book over a long period of time. But 
the remarks in vv 18-19 say nothing about a long 
period. If he considered that his work contained divine 
revelation necessary for the faithful to prepare properly 
for the end, he may well have been concerned that it be 
transmitted accurately in the short time remaining. 
Another function of these remarks is to reinforce the 
claim made elsewhere in the book that its contents 
originate with God (see 1:1). In nonapocalyptic Jewish 
writings older than or roughly contemporary with Rev, 
a similar attitude is taken toward the Scripture (Deut 4:2; 
13:1 [RSV 12:32]; Ep. Arist. 310-11; Josephus, Ag. Ap. 
1.8 § 42. In a Jewish apocalyptic work, such an attitude 
is expressed toward the work itself (1 Enoch 104:9-13). 

(m) AN ORACLE IMPLICITLY ATTRIBUTED TO 
Curist WHICH Is AN APOCALYPTIC PREDICTION (22:20a). 
Imminent expectation of the end is emphasized by 
placing this prediction so near the end of the book (cf. 
vv 7,12). 

(n) RESPONSE TO THE ORACLE (22:20b). This 
is a Gk form of an early Christian prayer preserved in 
transliterated Aramaic as maranatha in 1 Cor 16:22b (> 
1 Corinthians, 49:79). G. Bornkamm has argued that the 
end of Rev, like the end of 1 Cor, reflects the eucharistic 
liturgy (Early Christian Experience [NY, 1969] 171-72). 
70 (E) Concluding Epistolary Benediction 
(22:21). This conclusion corresponds to the epistolary 
elements in chap. 1 and helps to characterize Rev as an 
apocalyptic letter (+ 5 above). Cf. 1 Thess 5:28; Gal 
6:18; Phil 4:23; Phim 25. 
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INTRODUCTION 


2 (I) Authenticity. Despite 1:1,12-15; 3:1, 
scholars consider this a pseudonymous letter because: 
(a)2 Pet incorporates Jude, weakening claims for 
authenticity; (b) it alludes to a “collection” of Paul’s 
letters (3:15-16), which did not exist until the end of the 
century, at the very earliest; (c) it refers to “your apostles” 
(3:2), suggesting that it does not belong with that earlier 
group; (d) the letter relies on a wide range of traditions 
about Peter, which come from quite diverse streams of 
tradition, presuming a later, synthetic appreciation of 
these materials. No local church is addressed; rather 
“Peter” writes according to the growing perception of 
him as the foundation rock of the theological tradition, 
alongside his leadership role in the early church’s mis- 
sionary and administrative structure (see Matt 16:16-19). 
Probably written around the turn of the 1st cent., 2 Pet 
is a “catholic” letter, confirming traditional doctrine for 
all churches everywhere for all times (~ NT Epistles, 
45:17-18). 

3 (II) Contents. Kasemann’s influential essay 
(‘An Apology”) negatively evaluates 2 Pet as an “early 
catholic,” tiresome apology for eschatology because of 
its lack of christological focus and its anthropocentric 
view of rewards and punishments. Kasemann missed the 
central issues of this letter, that it addresses the problem 
of theodicy, God’s just judgment, along with the delay 
of Christ’s parousia. 2 Pet should be viewed alongside 
1st.-cent. Gk and Jewish debates about God’s provi- 
dence and judgment; we know of standard attacks on 


theodicy from Epicureans and Jewish heretics who argue 
that there is no providence/judgment in God, no after- 
life, and, therefore, no post-mortem rewards and pun- 
ishments (see Neyrey, “Form,” 407-14). 2 Pet reflects 
this polemic and responds in traditional apologies. The 
issue is God’s just judgment (1:3-4; 2:3,4-9,; 3:3-7,8-9), 
not just christology; the concern is with theodicy, not 
simply the parousia. No gnostic myths, terms, or argu- 
ments are mentioned or refuted; rather the occasion is a 
typical debate over God’s providence and just judgment. 
4 (III) Church. The letter is written to a 
pluralistic church of Jewish-Christian and Gk converts. 
The biblical examples cited in chaps. 2-3 have close 
parallels in Greco-Roman literature (angels and Titans; 
Noah and Deucalion; Sodom and Phaethon). The lan- 
guage is good Greek with special attention to technical 
intellectual terms, such as “divine nature” (1:4), “eye- 
witness” (1:16), “Tartarus” (2:4), and the four cardinal 
vices. Arguments for and against God’s just judgment 
resemble those found in Plutarch’s De sera numinis vindicta 
as well as in the targumic midrash about Cain and Abel 
in Gen 4. The description of cosmic fire and renewal 
would sound congenial to Stoic ears as well as those 
trained in biblical traditions. The pastoral concern to 
make eschatological traditions equally intelligible to Jew 
and Greek suggests an urban setting, where a new, 
mixed church presents itself in continuity with the 
wisdom of the ages, Jewish and Gk alike. It shows a self- 
consciousness of its own chain of authority (1:12-15; 
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3:1-2), the sacredness of its own past tradition— gospel 
traditions as well as Paul’s “letters,” and the need to 
establish by writing a normative interpretation of its 
tradition (1:12-15). Though there is no firm evidence for 
dating 2 Pet, ca. AD 100 is a plausible date, for 2 Pet 
closely resembles the argument of Plutarch’s De sera 
numinis vindicta (dated aD 96). It also mentions “all of 
Paul’s letters,” which scholars argue were collected 
about the turn of the century (> NT Epistles, 45:14). 
5 (IV) Relation of 2 Peter and Jude. With 
the flowering of redaction criticism, the relationship of 
Jude and 2 Peter is raised again (H. C. C. Cavallin, NovT 
21 [1979] 263-70). Numerous blocks of material in 2 
Pet are either identical with or similar to Jude: 


2 Pet Jude 2 Pet Jude 

2:1,3b 4 2:13,15 11-12 
4,6 6-7 17 12b-13 
5 5 18 16 
10-11 8-9 3:1-4 17-18 
12 10 10-13 14-15 


14-18 20-25 


Who depends on whom? The problem is compounded 
by the generality of Jude’s polemic, which led F. Wisse 
to despair of describing with any precision Jude’s op- 
ponents (“The Epistle of Jude in the History of Heresi- 
ology,” Essays on the Nag Hammadi Tracts [Fest. A. 
Bohlig; ed. M. Krause; Leiden, 1972] 133-43). Yet the 
version in 2 Pet is carefully descriptive of an attack on 
and a defense of divine theodicy, so that it would appear 
that he edited a generalized document (Jude) to fit a 
specific situation. A longer document is generally 
thought to be absorbing a smaller one, for it is hard to 
image how Jude would discard two-thirds of 2 Pet and 
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reduce what remained to a generic polemic. The absence 
of 1 Enoch and As. Mos. from 2 Pet probably points to a 
fixing of traditions with the exclusion of certain un- 
acceptable materials. It also consciously presents itself as 
a coherent harmony of established traditions from Jesus, 
Paul, and “your apostles” (3:2), including Jude. 

6 (V) Outline. Epistolary conventions serve 
as the framework for the apology of 2 Pet: 


(I) Letter Introduction (1:1-11) 
(A) Letter Opening (1:1-2) 
(B) God’s Deeds (1:3-4) 
(C) Eschatology and Ethics (1:5-11) ° 
(a) Good Theology Leads to Good Behavior 
(1:5-7) 
) Two Ways (1:8-11) 
(II) Fictive Letter Setting: Peter’s Testament (1:12-15) 
(III) First Apology: Prophecy of the Parousia (1:16-21) 
(A) Mythmaking (1:16a) 
(B) Transfiguration and Parousia (1:16b-18) 
(C) Transfiguration as Prophecy (1:19) 
(D) Inspired Interpretation (1:20-21) 
(IV) Polemic against the Heretics (2:1-22) 
(A) God’s Sure Judgment (2:1-11) 
(B) Error Leads to Vice (2:12-16) 
(C) False Promises (2:17-19) 
(D) Lapse from Grace (2:20-22) 
(V) Second Apology: End of the World (3:1-7) 
(A) Faithful Remembering (3:1-2) 
(B) Attack on the Predicted Judgment (3:3-4) 
(C) Rebuttal: Proof from History (3:5-7) 
(VI) Third Apology: “Delay” as a Gift (3:8-9) 
(VII) Eschatology and Ethics Again (3:10-13) 
(A) Thief in the Night (3:10) 
(B) God’s Day (3:11-13) 
(VIII) Peter and Paul Agree (3:14-16) 
(IX) Letter Closing (3:17-18) 


COMMENTARY 


7 (I) Letter Introduction (1:1-11). 

(A) Letter Opening (1:1-2). The sender 
identifies himself as Simon Peter, joining the old name, 
Symeon (Acts 15:14), with the new leadership name, 
Peter, which Jesus gave him (Matt 16:18). servant... 
apostle: In the Hebr tradition “servant” designates an 
obedient, legitimate agent of God, such as Moses (Deut 
34:5) or David (2 Sam 7:5-29); he is also the premier 
“apostle” of Jesus Christ in virtue of his special commis- 
sion (Matt 16:16-19; John 21:15-19). The addressees are 
not specifically identified, an unusual feature of NT 
letters, which strikes a note of universality and implies 
that the contents of the letter are addressed to all Chris- 
tians who have the standard faith. 2. grace and peace: This 
typical greeting (> NT Epistles, 45:8A) is tailored to the 
occasion, as the author prays that his hearers grow 
toward fullness of knowledge about God, which hints at 
the central purpose of the letter—a definitive exposition 
of the Christian doctrine of theodicy, God’s just judg- 
ment. God and savior: The foundation of our membership 
rests on God’s righteousness and Jesus as savior, which 
in the letter’s context imply God’s just judgment (see 
Rom 1:17-3:20) and Jesus’ role as savior, not only from 
past sins (Rom 3:21-26) but especially from God’s future 
wrath (Rom 5:9-11; 1 Thess ENON: 

8 (B) God’s Deeds (1:3-4). Typical letters 
contain a thanksgiving prayer (cf. 1 Pet 1:3-9; > NT 
Epistles, 48:6, 8B) in which the letter’s main themes and 
tone are established. Although the formal prayer is 
absent in 1:3-4, the author rehearses the benefits God 


has bestowed (see F. Danker, CBQ 40 [1978] 64-82). 3. 
all things: The premier benefit is the complex gift of 
membership in God’s covenant in which one finds all 
things necessary to life and holiness. This is a call to a 
new and special world, God’s own realm of glory and 
excellence, which gift transfers Christians from a cor- 
rupt, passing world to a holy and permanent world, 
from a realm of passion to one of holiness. 4. great 
promises: What constitutes a true insider? Correct 
knowledge of him who called us, which is focused in 
this letter on the precious and very great promises which 
have to do with the correct doctrine of God’s just judg- 
ment and Jesus’ parousia. True insiders, then, are those 
who have full and correct ideas about God. 

9 (C) Eschatology and Ethics (1:5-11). 

(a) Goop THEotocy Leaps To Goop BeHav- 
1OR (1:5-7). The author exhorts true insiders to be 
what in fact they are, as he urges them to let their true 
faith in God replicate itself more and more in the exer- 
cise of righteous actions. In an appeal not unlike Jas 
2:17-26, he argues that correct doctrine and true faith 
show themselves in moral uprightness (good “theology” 
will lead to good “ethics”). So interior excellence must 
express itself in correct external behavior, a standard NT 
argument (1 Thess 2:12). faith, hope, and love: Faith, i.e., 
true doctrine, should lead to virtue, esp. to self-control, 
steadfastness (hope), godliness, and love. Yet even in this 
chain of good actions, one senses a subtle emphasis on 
loyalty to the doctrine of God’s just judgment: self- 
control so as to be blameless before God, steadfastness 
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in watching for Christ’s coming, and godliness or 
holiness of life. 

10 (b) Two Ways (1:8-11). Peter contrasts 
those who act in accord with true faith with those who 
do not. 8. unfruitful . . . blind: True insiders will not be in- 
effective or unfruitful, whereas those of inadequate faith 
are both blind and forgetful (see 3:3,8) of their original 
transition from outsider status to that of insiders, from 
being sinners to becoming partakers of the divine 
nature. 11. everlasting kingdom: The exhortation closes 
with an appeal to be a genuine insider by confirmation 
of God’s call to holiness with a holy life (see 1 Thess 
4:3-7). It is not enough to begin well; perseverance 
alone will lead to the permanent and full status of an 
insider, as correct faith and authentic behavior provide 
for final entrance into the heavenly kingdom (see Matt 
25:31-46). Jesus spoke of the kingdom of God (see Mark 
10:15; John 3:3), but here the author refers to the 
kingdom of our Lord and Savior, Jesus Christ. 

11 (Il) Fictive Letter Setting: Peter’s Testa- 
ment (1:12-15). Both Jews and Greeks knew of a 
testament genre, the last remarks of a dying leader or 
patriarch (e.g., Socrates’ testament in Plato’s Apology, the 
testaments of Jacob (Gen 49), Jacob’s twelve sons (T. 12 
Patr.), Moses (Deut 32-34), Joshua (Josh 24), even of 
Jesus (John 13-17; Luke 22:14-36) and Paul (Acts 
20:17-35). This letter constitutes Peter’s testament, 
given on the occasion of his impending death (1:14); it 
bequeaths a legacy to the church of accurate remember- 
ing of the doctrine of God’s judgment and Jesus’ 
parousia. 14. putting off: The author alludes to a tradition 
in which Jesus predicted Peter’s death (John 21:18-19), 
which is conventionally expressed as a putting off of this 
earthly “tent” (see 2 Cor 5:1,4). 15. call to mind: The label- 
ing of this legacy as a “reminder” is another convention 
(see 1 Thess 2:9) which serves to legitimate a statement 
by appeal to its antiquity, a value in a tradition-oriented 
society (see 3:1-2). 

12 (III) First Apology: Prophecy of the Par- 
ousia (1:16-21). 

(A) Mythmaking (1:16a). Some reject the 
traditional prophecies of Jesus’ future parousia as myths 
made up by human beings to control the lives of others, 
not unlike Greco-Roman stories of rewards and punish- 
ments in the underworld (Lucretius, R. N. 3.830-1094). 
By attacking their source, the scoffers would undermine 
their content as well (see 3:3-4). This common polemical 
argument (myth vs. truth) is commonly dealt with by 
Jewish (Philo, De fuga et inv. 121; De Abr. 243), Greek 
(Plutarch, De Pyth. orac. 398D), and Christian apologists 
(1 Tim 1:4; 4:7; Titus 1:14); as this author is charged 
with mythmaking, he levels the same charge against his 
opponents in 2:3. 

13 (B) Transfiguration and Parousia (1:16b- 
18). 16b. eyewitnesses: In response Peter offers the best 
forensic evidence, his own experience of the giving of 
the parousia prophecy, the transfiguration of Jesus (see 
Neyrey, “Apologetic Use” 509-14). 17. glory: Like the 
Synoptic accounts of the transfiguration, Peter describes: 
a holy mountain, apostolic eyewitnesses, Peter in par- 
ticular, Jesus’ glorious appearance, God’s numinous 
presence, and God’s proclamation, “This is my beloved 
son.” Peter is traditionally credited with special revela- 
tions (Matt 16:17), special visions (Matt 28:16-20), 
special prophecies (Mark 13:1-3; 14:27-31), and special 
presence at Jesus’ exercise of power (Mark 5:37-43). He 
is, then, a specially informed, trustworthy source of 
traditions about Jesus. 

14 (C) Transfiguration as Prophecy (1:19). 
In the Gospels the transfiguration is linked with a future 
coming of God’s kingdom (Mark 9:1). According to 
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Church Fathers, Jesus’ prediction that some would not 
taste death until they saw the coming of God’s kingdom 
was fulfilled in the vision of Jesus’ power and glory at 
the transfiguration. But in writings like the Apocalypse of 
Peter (HSNTA 2. 663-83), the transfiguration was itself 
a prophecy of Jesus’ parousia, not a fulfillment of an 
earlier prophecy. Reminiscent of Jesus’ predictions in 
Mark 13, this text contains Jesus’ answer to questions 
about his parousia and the end of the world; his response 
is a pastiche of Gospel statements describing the 
parousia, the return of the Son of Man, but especially 
future punishments and rewards. The apocalypse ends 
with Jesus’ glorification in the presence of Moses and 
Elijah, at which final tableau Jesus especially instructs 
Peter. The story ends with Jesus’ ascent to heaven in 
glory, which serves to describe his future return. 
According to this, the transfiguration functions not only 
as the occasion on which Peter was instructed about 
Jesus’ parousia and future judgment, but also as a predic- 
tion of that future event. It is this sense of the transfigur- 
ation as prophecy of the parousia that the author appeals 
to in the argument in 1:17-18. prophecy surer still: This 
phrase is best understood as “we have a very confirmed 
prophetic word “ Although bebaioteros is a comparative 
adj., it may be translated in the superlative degree (ZBG 
§ 148) with the result that the transfiguration material in 
1:17-18 is not compared with other prophecies (3:3-4) 
but represents the very best prophecy of the parousia. 
Confirmation of promises and prophecies is a recurring 
theme in Jewish writings; God’s promises to Abraham 
(Gen 22:16-17) are “confirmed” by an oath (see Philo, 
Leg. alleg. 3.203-8); this same promise is confirmed just 
because the truthful and faithful God spoke it (De Sacr. 
Ab. 93). Paul speaks of a confirmed promise of God in 
Rom 4:16, offering an immediate parallel to 1:19. morn- 
ing star: The transfiguration prophecy of the parousia is 
confirmed because spoken by God, so that it can func- 
tion as a light in darkness for those waiting for the final 
light, “the morning star” (see Rev 2:28), to rise with 
Christ’s parousia (see 1 Thess 5:4). 
15 (D) Inspired Interpretation (1:20-21). 20. 
no prophecy in Scripture: In the OT true prophecies when 
rightly understood were uncomfortable, even threaten- 
ing (see Jer 6:14; Ezek 13:10), a tradition repeated by 
Paul apropos of parousia prophecies. When people say 
“peace and security,” then Jesus comes as the thief in the 
night (1 Thess 5:2-4). The false teachers whom the 
author censures are like Israel’s false prophets (2:1), who 
have neither received God’s challenging word nor 
understood it; for example, they twist Paul’s words on 
the topic under discussion (3:16). 21. from God: Unlike 
them, the author claims inspiration from God both in his 
receipt of the parousia prophecy and his exposition of it, 
a claim comparable to the tradition of Peter’s receipt of 
a revelation about Jesus as “Christ, Son of God” (Matt 
16:17). His prophecy is not subject to new, charismatic 
interpretations, a process noted in the reinterpretation of 
some of Jesus’ sayings and deeds (see John 14:26; 
16:12-14), but is the same prophecy he has always been 
inspired to receive and interpret (see Acts 3:18-26). He 
is, then, suited to the task because he is an eyewitness, 
inspired to understand what he has received. This serves 
to counter hints in the tradition that Peter did not 
understand what he saw or heard (see Luke 9:32-33). 
16 (IV) Polemic against the Heretics (2:1-22). 
Chapter 2, which incorporates most of Jude’s general- 
ized polemic, contains this author’s traditional attacks on 
his adversaries, not a detailed examination and refutation 
of their ideas. 

(A) God’s Sure Judgment (2:1-11). 1. false 
teachers: After defending himself, the author contrasts his 
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legitimacy with that of false teachers disturbing the 
church. He likens them to false prophets, who according 
to Jeremiah and Ezekiel were not authorized to speak 
and who preached peace and security when reform and 
repentance were called for (Jer 5:12; 6:14; Ezek 13:10). 
deny the Lord: The author does not mean that church 
members are atheists but rather that they reject God’s 
judgment. The Psalms report sinners rejecting God’s 
knowledge of their deeds and so judgment of them (Pss 
10:11,13; 14:1; 73:11). According to Titus 1:16, rejec- 
tion of God’s law means rejection of the lawgiver. Verse 
1 amplifies the author’s charge in 1:16-19 that some 
deny the tradition of Christ’s parousia and God’s just 
judgment. sects: These false teachers are scandalizing the 
church, an evil condemned in Mark 9:42 and 1 Cor 
8:11-13. 2. lechery: Bad theology will only lead to bad 
morals, in this case “lechery,” the worst vice according 
to this culture (see Rom 1:26-27). Destroying 
themselves, they dishonor the Christian “way of truth” 
(Acts 18:25-26), both the true God and the ethical ways 
of honoring that God, and so discredit Christianity 
before the world (see 1 Thess 4:12; 1 Cor 14:23; Col 
4:5). 3. deceitful words: The author calls attention to false 
doctrine; as his opponents accused him of “concocted 
myths” (1:16), he returns the favor with criticism of their 
“fabricated arguments,” imputing to them the base 
motive of greed, a commonplace polemic against bogus 
philosophers and preachers (1 Tim 6:5; Titus 1:11; R. J. 
Karris, JBL 92 [1973] 549-64). slumber: The author 
quotes back to his opponents their own slogan (“Judg- 
ment is idle! Destruction naps!”), but negates it. It was 
common of slanderers of God’s providence to remark 
mockingly that “God sleeps” (1 Kgs 18:27) but of 
believers to insist that God does not sleep (Ps 121:4) and 
will arise to execute judgment (Pss 9:19; 68:1; 74:22). 
After charging the heretics with evil (v 3a), the author 
pronounces punishment on them (v 3b). 

17 4. God did not spare: If v 3 claims that divine 
judgment is not asleep, proof is necessary. Recourse is 
had to classic examples of divine judgment in the past: 
if God did not spare these figures in the past, then just 
judgment should be expected in the present. In vv 4-9 
the author borrows material from Jude 5-7, changing 
the order and significance of the examples: 


Jude 5-7 2 Pet 2:4-8 
desert generation angels 
angels Noah and his generation 


Sodom and Gomorrah Lot and Sodom and Gomorrah 


2 Pet arranges them chronologically according to the 
Scriptures; he replaces the judgment on the exodus 
wanderers with the saving of Noah, and adds the note 
about Lot’s rescue to the judgment of Sodom. Whereas 
Jude stressed that those blessed by God fell from grace 
and faced judgment (see 1 Cor 10:5-13), 2 Pet empha- 
sizes God’s providence, both to reward the just (Noah, 
Lot) and punish the wicked (angels, Sodom). Those who 
“deny the Lord,” i.e., deny God’s judgment, are simply 
wrong. Verse 9 summarizes the three examples, assert- 
ing the traditional belief that God justly rescues the just 
but holds the wicked for judgment, even if that reckon- 
ing is not evident on earth. 

18 4. into Tartarus: The examples of God’s judg- 
ment have a universal appeal to Jews and Greeks alike. 
The angels were “cast into Tartarus,” reminiscent of Gen 
6:3 and the pagan myth of the Titans; Noah’s escape 
from the flood parallels the escape of Deucalion; the 
judgment by fire on Sodom resembles the punishment of 
Phaethon. Jewish writers noted these similarities, argu- 
ing for the antiquity, veracity, and universality of the 
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Scriptures (Philo, De praem. 23; Josephus, Ant. 1.3.1 § 
73). By using common examples, the author continues 
a catholic argument in defense of a tradition accepted by 
all peoples at all times. 

19 9. the Lord knows how: The author touches the 
present crisis by insisting that God especially judges sin- 
ners like the ones now disturbing the church. 10. deny 
authority: This basically repeats the author’s understand- 
ing of the errors of the false teachers: they despise 
authority, esp. God’s just judgment (see 2:1), but also 
church authority such as Peter. Tradition indicates that 
those who reject God’s agent also reject God (John 
12:48; 1 Thess 4:8). unclean lust: They follow a fleshly 
path into desire and pleasure (2:2, 13), two of the famous 
four vices against which preachers regularly railed 
(Diogenes Laertius 7.110-15). pollution: Bad theology 
leads to bad morality and pollution; Christians are called 
to holiness (“Be ye holy as lam holy,” 1 Pet 1:16; 1 Thess 
4:3-7), which means a complete and permanent separa- 
tion from all former sins and evil (see 1 Cor 5:8; 1 Pet 
4:1-6). If by their fruits one shall know them, these 
heretics are surely wrong because their errors lead to 
vices and pollution. The argument is traditional: those 
who deny God’s judgment use it as a pretext for lawless- 
ness and immorality (Pss 13:1-4; 64:6-7). 11. whereas 
angels: Another aspect of the false teachers’ doctrine: they 
deny that God’s angels act as agents of God’s judgment 
(see Matt 13:41-42; 24:31; Rev 8:6-12). 

20 (B) Error Leads to Vice (2:12-16). The 
attack on the false teachers continues in general terms. 
The polemic begins and ends with reference to their 
coming recompense for evildoing (2:12,15), harping on 
the judgment which they deny. 12. brute animals: The 
false teachers are compared with animals because of their 
ignorance; they are but creatures of corruptible nature, 
not sharers of God’s imperishable nature, as are true 
believers (1:4); like animals, their nature is to be captured 
and perish. For doing evil they will suffer evil. 13. spots 
and blemishes: Sinners are usually ashamed of their sins 
and do them under cover of night, but these parade their 
evil in daylight. The author calls them a pollution (2:10), 
a blot and blemish which pollutes the holy gatherings of 
God’s saints (see 1 Cor 5:7-8), and so they should be 
exposed as deceivers and judged (1 Cor 5:11). 14. eyes full 
of adultery: Their false doctrine is shown to lead to 
immorality, adultery, incessant sinning, and greed, indi- 
cating a total corruption of heart. 16. a dumb beast of 
burden: Balaam is cited as an example, for he was a 
greedy, false prophet, both rebuked for his malice by a 
donkey and recompensed for his wickedness by God; he 
serves as one more traditional instance of God’s just 
judgment of sinners (see Jude 11; Num 22-24; 31:16). 
21 (C) False Promises (2:17-19). 17. cisterns 
... mists: The heretics are likened to empty cisterns, 
promising something they have not got (Jer 2:13; 14:3) 
or insubstantial mists driven helter-skelter by passion 
and greed. Judgment is reserved for such. Their crime? 
False speech, denial of the tradition (1:16; 2:1; 3:3-4), 
and propagation of false teaching. 19. freedom: They 
promise freedom: freedom from law, from authority, 
and from judgment. In this they are compared with the 
lawless (2:8) and accused of lawlessness (240,21), a 
singular evil condemned by both the Gospels (Matt 
7:23; 13:41) and Paul (Rom 2:12; 6:19). slaves of corrup- 
tion: The author sarcastically describes how their prom- 
ises of freedom lead instead to slavery, bondage to cor- 
ruption, and destruction. On the contrary, his promises 
(1:4; 3:9) teach one to flee corruption and destruction by 
fidelity to God’s law and expectation of God’s just judg- 
ment. The result of their promise is a return to a world 
of flesh, not God’s undefiled nature. 
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22 (D) Lapse from Grace (2:20-22). 20. hav- 
ing escaped: Conversion means a definitive break with sin 
(see 1 Pet 4:1-2), a transition from sin to grace, death to 
life, darkness to light. The worst thing that could happen 
would be to cross back into the former realm, a horror 
warned against in the Gospel (Matt 12:43-45), Paul 
(Rom 6:6-11), and other Christian writings (Heb 6:1-6; 
10:38). 22. dog... sow: This lapse is likened to a dog 
returning to its vomit (Prov 26:11) and a pig to its mire, 
confirming the slander in 2:12 that the heretics are 
“animals,” not sharers of the divine nature. Like Mark 
14:21, better never to have been saved. 

23 (V) Second Apology: End of the World 
(3:1-7). The author returns to the scoffers’ doctrines, 
dealing first with their objections to the prediction of the 
world’s end. 

(A) Faithful Remembering (3:1-2). 1. 
second letter: The first letter was apparently 1 Pet 
(Boobyer, “The Indebtedness,” 34-53), which was con- 
cerned with searching out the correct message of the 
prophets (see 1 Pet 1:10-13). your pure mind: As in 
1:13-15, this remembering is focused on the correct 
interpretation (eilikriné dianoia) of the eschatological 
tradition, esp. in the face of disputes over it (see 1:16,20; 
3:4,16). The tradition about parousia and judgment is in 
accord with the words of the prophets of old (see OT 
references in 2:4-8,15-16) as well as the word of the 
Lord through his apostles. 2. your apostles: This suggests 
that Peter did not write this letter, for this author senses 
a gulf between early, authentic spokesmen and himself. 
be mindful: The emphasis on reminding and remembering 
here distinguishes the author from the scoffers, who are 
willfully forgetful of the truth (3:5,8). 

24 (B) Attack on the Predicted Judgment 
(3:3-4). 3. scoffers: Here is the clearest reference to the 
heretics’ doctrine. According to testament conventions, 
the dying leader predicts trouble for his followers, even 
attacks on them (see Acts 20:29). As false teachers (2:1), 
they scoff at the group’s traditions (1:16); the author 
discredits this by claiming that their scoffing springs 
from desires, another reference to the four cardinal vices 
(1:4; 2:10,18). 4. promise: Their scoffing focuses once 
more on the promises of the parousia, which the author 
has been defending all along (1:4; 3:9). where is... ?: A 
typical query calling in question the power and intention 
either of a foreign god (Deut 32:37; 2 Kgs 18:34) or 
Israel’s God (Judg 6:13; Ps 42:4,11). Besides attacking 
the source of the parousia prophecy (1:16), the scoffers 
offer arguments against it from experience: there is no 
evidence of God’s judgment in the world, not from crea- 
tion even up to the most recent death of Church Fathers. 
fathers: Probably NT figures who received predictions 
about the imminence of the parousia which seem not to 
have been fulfilled (see Matt 10:23; Mark 9:1). Parody- 
ing the axiom that “all is in flux,” the scoffers argue that 
“all remains unchanged.” And so, they object to the 
parousia prophecies for two reasons: (a) denial of God’s 
judgment (2:3b; 3:9) and (6) denial of God’s action in 
creation (3:4). 

25 (C) Rebuttal: Proof from History (3:5-7). 
5. willfully forgetting: The author accuses the heretics of 
culpable ignorance. Their scoffing, which sprang from 
evil desires (3:3), is a willful forgetting of what every- 
body knows. formed: The apology for the promise of the 
parousia rests on the traditional Jewish doctrine of God’s 
powers, creative and executive. All of his actions are 
regularly summarized under these two inclusive head- 
ings (Philo, Leg. alleg. 2.68; De cher. 27-28; Rom 4:17; 
see N. A. Dahl, JS] 9 [1978] 1-28). Just as God has 
power to create (v 5), so he has power to judge. word of 
God: Since the issue is the reliability of God’s word, the 
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point is made that by a word God created heaven and 
earth and by a word he will exercise executive power on 
them. 6-7. water... fire: According to 2:4-8, God 
judged Noah and his generation with water, and Lot and 
Sodom and Gomorrah with fire. So God’s judgment in 
the world has already been proved. stored up: Deut 28:12 
speaks of God’s good treasuries of rain and fertility; yet 
Philo speaks of God’s treasury of judgment (Leg. alleg. 
3.105-6). 
26 (VI) Third Apology: “Delay” as a Gift 
(3:8-9). 8. one day: Stressing the surety of God’s word 
(3:7), the author deals with another explicit argument of 
the scoffers, “God delays (to judge)!” (see 2:3b). When 
God’s providence to bless and judge is attacked, several 
typical arguments were urged: (1) a provident God could 
not make useless or harmful creatures; (2) God’s fore- 
knowledge would destroy human freedom; and (3) God 
is slow to reward the just and punish the wicked. By 
harping on God’s delay, heterodox Greeks and Jews 
argued against God’s future judgment (see Plutarch, De 
sera num. vind. 548D, 549D). with the Lord: The author 
responds to the slur about God’s delay in two ways. He 
indicates that divine time is mysterious to humans and 
incalculable: 1,000 days=1 year, 1 year=1,000 days 
(see Ps 90:4). This text was understood apropos of the 
delayed judgment of Adam. Although in Gen 2:17 God 
said, “On the day you eat it you will die... ,” Adam 
lived another 1,000 years. This delay of judgment was 
explained as God’s gift of time to Adam to repent and be 
saved (Gen. Rab. 22:1; Jub. 4:29-30). 9. delay... long- 
suffering: God’s delay should not be seen as an argument 
against theodicy, but as divine forbearance to sinners, a 
theme regularly found in the Scriptures (Wis 12:10), 
Jewish writings (Philo, Leg. alleg. 3.106), Christian 
writings (Rom 2:4) and Greco-Roman discussions 
(Plutarch, De sera num. vind. 551C,D). It is based on the 
revelation to Moses in Exod 34:6-7 that God is “slow to 
anger,” a phrase that gets translated in the LX X as God’s 
forbearance (makrothymia: Num 14:18; Neh 9:17; Ps 
86:15). God, who is both creator and executive of the 
world, is both merciful and just, with a special emphasis 
on God’s forbearance to sinners. 
27 (VII) Eschatology and Ethics Again 
(3:10-13). 

(A) Thief in the Night (3:10). day of tne 
Lord: Balancing the remark about a delay for repentance 
is the affirmation of the sure but unknowable coming of 
Jesus as a thief in the night (Matt 24:43-44; 1 Thess 5:1; 
Rev 3:3). heavens ... earth: At his coming, all creation— 
heavens, intermediate elements, and earth—will pass 
away with a loud noise, possibly the trumpet and cry of 
command mentioned in 1 Thess 4:16 or the roar of con- 
suming fire. found out: The earth will be “found” in the 
forensic sense of examined and “found out” (see 1 Cor 
3:13-15; F. Danker, ZNW 53 [1962] 82-86). 
28 (B) God’s Day (3:11-13). 11. holy and pious 
behavior: Doctrine affects life, and so reference is made to 
moral behavior consonant with belief in God’s just judg- 
ment. We are to live lives of holiness and reverence for 
God, so as to stand on the final day (see 1 Thess 3:13; 
5:23; Phil 2:15-16). 12. hasten... the day: How different 
are believers and scoffers: believers await and hasten the 
day, whereas scoffers mock its delay and disregard it; 
believers interpret the delay as a gift of God’s forbear- 
ance, whereas scoffers turn it against God’s judgment; 
believers live blameless lives, whereas scoffers are mired 
in defiling passions (2:10,13-14). the day of God: This 
phrase stresses a different point from that made in 3:10 
about the day of the Lord (Jesus). Now the emphasis is 
upon God’s power to be active in creation and to judge. 
This day resembles biblical descriptions of God’s day 
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(see Isa 43:4; Mark 13:24-25; Rev 16:8-9), where the 
heavens are predicted to fail and fire to come upon the 
world. 13. new heavens... new earth: The fiery consump- 
tion issues in a new creation, new heavens and new 
earth, just as the prophets foretold (Isa 65:17; 66:22; Rev 
21:1; cf. Matt 19:28). Purified by fire, only saints will 
share in God’s kingdom of justice; the wicked will be 
destroyed (3:7). 

29 (VIII) Peter and Paul Agree (3:14-16). 
14. blameless: The following verses draw out the implica- 
tions of belief in God’s judgment: Christians are zealous 
to be spotless and blameless, whereas the scoffers are 
described in 2:12 as spotted and blameful. found by him: 
Believers will be examined and found worthy, a repeti- 
tion of the remark in 3:10 that the world too will be 
scrutinized by God (see Matt 24:46; Mark 13:36). 15. 
forbearance: Believers know how to interpret delay of 
judgment as forbearance (3:9), a gift of time to repent 
and be saved. the wisdom given him: The author takes up 
Paul’s letters, evidently because some think to find in 
them arguments against the tradition defended by Peter. 
First, the author affirms that Paul was inspired and auth- 
orized in virtue of the wisdom given him by God (Rom 
12:3; 1 Cor 3:10; Gal 2:9). Inasmuch as Peter is also an 
inspired prophet (1:12-15,16-21), the tradition about 
the parousia rests on the word of two reliable witnesses. 
Second, despite the alleged disagreement between Peter 
and Paul in Gal 2:12-14, the author affirms that the 
eschatological tradition has been held always by every- 
one in all the churches. Third, the author admits that 
Paul is difficult to understand and is actually being mis- 
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interpreted by these scoffers, an error perhaps based on 
a misunderstanding of Paul’s proclamation of freedom 
(Gal 5:1; see 2 Pet 2:19) and his sense of rising with Jesus 
in baptism (Rom 6:1-11), which implies that believers 
are already beyond scrutiny and judgment (1 Cor 4:7; 
John 3:17-19). A correct interpretation (see 3:2) would 
include Paul’s remarks on Christ’s coming to judge 
(1 Cor 1:7), our need to be spotless on that day (1 Thess 
3:13; 5:23), and judgment at the judgment bench of God 
(2 Cor 5:10; Rom 14:9-12). Paul affirmed God’s just 
judgment (Rom 2:5-9), even God’s two powers of crea- 
tion and judgment (Rom 4:17), and God’s forbearance as 
time to repent (Rom 2:4). 16. all of his letters: We cannot 
tell how many letters of Paul this author knows; it 
would seem that Rom and 1 Thess are surely known and 
considered as “Scripture” for this church, a point that 
suggests a late dating of this writing. 

30 (IX) Letter Closing (3:17-18). As in Mark 
13:5,23, the letter closes with warnings about future 
difficulties. 17. beware: The recipients are to stand firm in 
the tradition (1 Cor 10:12; 1 Thess 3:13) and not be 
carried away by deceit (2:3a,19; 2 Tim 4:3-4). 18. grow 
in... knowledge: An inclusio with 1:3, where knowledge 
of God bestowed all that pertains to life and holiness; 
that knowledge now especially includes correct under- 
standing of Jesus’ parousia. day of eternity: A summary 
code for the main theme of the letter, the day of God’s 
judgment and the day of Jesus’ parousia, which is a day 
of cosmic destruction, but also of a new heaven and a 
new earth. 
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(I) Ecclesial Use of the Scriptures (§ 66) 
(ll) The Word of God (§ 67-69) 
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(II) The Truth of the Bible (§ 70-71) 
(IV) Future of Inspiration Theorizing (§ 72) 


VATICAN COUNCIL II 


3 “The Divine Inspiration and the Interpretation 
of Sacred Scripture” was the title of ae 3 of Vatican 
II’s Dogmatic Constitution on Divine Revelation (Dei 
Verbum, Nov. 18, 1965). In the text, inspiration is a 
specific way of speaking about the unique sacred char- 
acter of the Scriptures, having important implications 
for the way in which the OT and NT books are to be 
regarded by believers. 

aa 


e key conciliar affirmation (3:11) is: 


Those divinely revealed realities which are contained and 
presented in sacred Scripture have been committed to 
writing under the inspiration of the Holy Spirit [Spiritu 
Sancto afflante consignata sunt]. Holy Mother Church, relying 
on the belief of the apostles, holds that the books of both OT 
and NT in their entirety, with all their parts, are sacred and 
canonical because, having been written under the inspira- 
tion of the Holy Spirit [Spiritu Sancto inspirante conscripti] (cf. 
John 20:31; 2 Tim 3:16; 2 Pet 1:19-21; 3:15-16), they have 
God as their author and have been handed on as such to the 
church herself. In composing the sacred books, God chose 
men and while employed by him they made use of their 
powers and abilities, so with him acting in them and 
through them, they, as true authors, consigned to writing 
everything and only those things which He wanted. There- 
fore, since everything asserted by the inspired authors or 
sacred writers [quod auctores inspirati seu hagiographi asserunt] 
must be held to be asserted by the Holy Spirit, it follows 
that the books of Scripture must be acknowledged as 
teaching firmly, faithfully, and without error that truth 
which God wanted put into the sacred writings for the sake 
of our salvation. Therefore, ‘all Scripture is inspired by God 
and useful for teaching, for reproving, for correcting, for 
instruction in justice; that the man of God may be perfect, 
equipped for every good work’ (2 Tim 3:16-17, Gk text). 


5 Clearly Vatican II intended to recapitulate 
traditional teaching on inspiration. The text refers to 
four NT passages often cited in the history of the 
church’s long discussion on inspiration, esp. 2 Tim 3:16 
and 2 Pet 1:19-21. Ata relatively late stage of the con- 
ciliar discussion on inspiration and in response to an 
intervention by Dom B. C. Butler, 2 Tim 3:16-17 was 
incorporated so that there could be no mistaking how 
the council fathers understood the doctrine of the inspir- 
ation of the Scriptures and what they considered its 
purpose to be. They intended to recapitulate the teaching 


of the (NT) Scriptures themselves. In this regard, 
Vatican II’s statement on inspiration concurs with the 
views of many evangelical Christians, who look to the 
NT Scriptures, esp. 2 Tim 3:16-17 and 2 Pet 1:19-21, 
as providing the key witnesses as to how inspiration is 
to be understood and enunciated. 

6 The council fathers’ desire to sum up tradi- 
tional teaching on inspiration is further evidenced by 
their footnoted references to Heb 1:1; 4:7; 2 Sam 23:2; 
to Matthew’s use of citation formulas (e.g., Matt 1:22); 
and to Augustine (De genesi ad litteram 2.9.20; Ep. 82.3) 
and Aquinas (De Veritate 1.12, a.2). The footnotes also 
refer to Trent and Vatican I, as well as to two major 
encyclicals which had appeared in the interim between 
Vatican I and II, viz., Leo XIII’s Providentissimus Deus 
(1893) and Pius XII’s DAS (1943). Vatican II’s concern 
to recapitulate the tradition on inspiration becomes all 
the more significant in the light of the retrogressive draft 
(schema) on inspiration that had been submitted at the 
outset of the council, as well as the extensive discussions 
that led not only to the rejection of that schema but also 
to several revisions of the text that was eventually to 
become part of Dei Verbum ( Church Pronouncements, 
72:7, 13-16). 

7 Nine additional articles in Dei Verbum (7,8, 
9,14,16,18,20,21,24) make explicit reference to the 
inspiration of the Scriptures. The conciliar text states 
that the OT (3:14), the NT (4:16), the Gospels (5:18), 
Paul’s epistles, and other apostolic writings (5:20) are 
inspired. Some conciliar passages cite inspiration as a 
quality of the biblical texts (2:8; 6:21,24), whereas others 
either predicate inspiration of those who were involved 
in the biblical writing or refer to the texts as having been 
written under the inspiration of the Holy Spirit (2:9; 
4:14; 5:20; cf. 2:7; 5:18). God is “the inspirer and author 
of both Testaments” (4:16); elsewhere inspiration is 
specifically attributed to the Spirit (2:7,9; 5:18,20). 
Repeatedly, inspiration is cited as the ground for the 
consideration that the Scriptures are (or contain) the 
word of God (2:9; 4:14; 6:21,24). The Gospels benefit 
from the charism of inspiration in a singularly pre- 
eminent fashion (3:11; 5:18) 
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8 (1) New Testament. What, then, does the 
tradition say about inspiration? The two most important 
Scripture passages are 2 Tim 3:16-17 and 2 Pet 1:19-21. 
In each, the Lat Vg uses inspirare (lit., “to breathe in”), 
from which are derived not only the Eng “inspire” but 
also its equivalent in most modern romance and 
Germanic languages. Initially the 2 Tim passage, which 
speaks of the inspiration of Scripture, would seem more 
significant than the 2 Pet passage, which speaks of the 
inspiration of prophecy. 

9 (A) 2 Tim 3:16-17. “All scriptureis inspired 
by God and profitable for teaching, for reproof, for 
correction, and for training in righteousness, that the 
man of God may be complete, equipped for every good 


work” (RSV). (For the probable post-Pauline pseudo- 
nymity of 2 Tim, > Pastorals, 56:6-8). 

The immediate context (3:10-17) encourages 
Timothy, as the man of God and leader of the cengrega- 
tion, to follow the example of Paul and to continue the 
tradition of Pauline teaching. Timothy is reminded of 
the “sacred writings” with which he has been acquainted 
from his youth. These are clearly the Jewish Scriptures 
(although a definitive Jewish canon had not yet been 
established when 2 Tim was written; > Canonicity, 
66:35). Such sacred writings “are able to instruct you for 
salvation through faith in Jesus Christ” (2 Tim 3eil5)}. 
Their purpose is salvific, but the key to their salvific 
purpose is Christ Jesus. 
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10 Apart from this reference to Christ, the 
author’s attitude toward the sacred writings has been 
formed within the Jewish tradition. The two major 
Hellenistic Jewish authors whose writings have been 
preserved speak of the Jewish Scriptures as “sacred 
writings” (Philo, De vita Mosis 2.292; Josephus, Ant. 
10.10.4 § 210). Jewish males were trained in the Scrip- 
tures from as early as five years of age, according to the 
Mishna (’Abot 5:21). Although the reference to faith in 
Christ Jesus (2 Tim 3:15) clearly manifests a Christian 
perspective, the “actualizing” exegesis implied by 2 Tim 
is consistent with the scriptural interpretation found in 
the Qumran pesher and the rabbinic midrash (> Her- 
meneutics, 71:31-34). 

11 Verses 16-17 provide an explanatory reflec- 
tion on v 15, i.e., on the utility of the sacred writings for 
instructional purposes. The author mentions the reason 
why the sacred writings are valuable (v 16a) and then 
specifies the use to which they can be put (vv 16b-17). 
The Gk text is not altogether clear, as the variety of 
translations shows. There are three major ambiguities: 
(1) the meaning of pasa graphé (“all scripture”), (2) the 
meaning of theopneustos (“inspired”), and (3) the gram- 
matical function of theopneustos. 

12 The ambiguity of pasa graphé is easily grasped 
from translations ranging from “the whole Bible” (Living 
Bible) to “every inspired scripture” (NEB) and a literally 
accurate “all Scripture.” Of itself, graph@ can mean a 
single written verse, an entire book, or the entire collec- 
tion of the Scriptures. Pasa can be taken in an inclusive 
(“the whole”) or in a distributive (“every”) sense. Since 
the NT does not use “Scripture” for a single book, that 
possibility is to be excluded. Since a collection of Chris- 
tian Scriptures was not yet in existence at the time when 
2 Tim was written (> Canonicity, 66:55), the expres- 
sion “all Scripture” makes reference to (only) the Jewish 
Scriptures, as evidenced also by the parallel expression 
“sacred writings” in v 15. Finally, since pasa graphé lacks 
the definite article, it most likely means every passage of 
Scripture. 

13 Theopneustos (a rare word) is typically rendered 
as “inspired by God,” but we also find the simple “in- 
spired” (NEB) and the somewhat cumbersome “God- 
breathed” (NIV). Composed of theo, from theos, “God,” 
and pneustos, from pred, “to breathe,” it is found once in 
the NT, never in the LXX, and only four other times in 
extant Gk writings. Understood in an act. sense, it 
would suggest that Scripture is filled with God’s breath 
or spirit (=inspiring). Understood in a pass. sense, theo- 
pneustos suggests that Scripture has been breathed by 
God (=inspired). The vast majority of ancient and 
modern commentators and translations understand this 
adj. passively, so that pasa graphé theopneustos means the 
Scripture which is inspired. 

14 There remains the problem of the grammatical 
function of theopneustos. Is it used as a predicate (RSV: “all 
Scripture is inspired”) or as an attribute (some ancient 
versions and NEB: “every inspired Scripture”)? The 
grammatical problem is that the Gk verse lacks a prin- 
cipal vb., so that a copulative vb. (“is”) must be supplied 
within the sentence. The weight of the exegetical 
considerations would seem to favor understanding “in- 
spired” as a predicate. Thus 2 Tim would be affirming 
that every passage in the Jewish Scriptures is inspired; in 
consequence whereof, these Scriptures are useful for 
teaching, reproof, correction, and training in righteous- 
ness. Because the Scriptures have come from God, they 
can be profitably used for purposes both of instruction 
and of moral exhortation. 

15 Since all other known uses of theopneustos, 
“inspired,” appear in literature written after 2 Tim 


Early Tradition 1025 


(Plutarch, Vettius Valens, Pseudo-Phocylides, and Sib. 
Or.), some think that “inspired” is a word coined by the 
author of 2 Tim in order to highlight the divine origin 
of the Scriptures (see C. Spica, “theodidaktoi, theopneustos,” 
Notes de lexicographie néotestamentaire [Gottingen, 1978] 1. 
372-74). Nonetheless, the dominant opinion of scholars 
is that “inspired” is a loanword from ancient Hellenistic 
descriptions of the ecstatic experience of mantic 
prophets. 

16 Although theopneustos is not used by Philo, his 
description of Moses as “a prophet of the highest qual- 
ity” (De vita Mosis 2.187-91) is somewhat similar to the 
experience encapsulated in theopneustos by Sib. Or. and 
other Hellenistic texts. For Philo it was Moses’ role as 
prophet to “declare by inspiration [thespize] what cannot 
be apprehended by reason.” Philo distinguishes three 
kinds of divine utterances: (1) The prophet serves as the 
interpreter of the divine utterance. (2) The utterance 
takes place in a dialogue between the prophet and God. 
(3) “The speaker appears under that divine possession 
[enthousiddes] in virtue of which he is chiefly and in the 
strict sense considered a prophet.” 

Philo regards other prophets besides Moses as in- 
spired (Quis rerum 265; De vita Mosis 1.281; De mutatione 
nominum 120). In this regard, he reflects views generally 
held in 1st-cent. Judaism. Josephus wrote about Balaam: 
“Thus did he speak by divine inspiration, as not being in 
his own power [epetheiazen ouk on en heauto to de theio 
pneumati], but moved to say what he did by the divine 
spirit” (Ant. 4.6.5 § 118). Earlier, the rule of the Essene 
Qumran community had urged the sectarians to act 
“according as the prophets revealed by the spirit of his 
holiness” (1QS 8:16; see 1QpHab 2:2; CD 2:12-13). 

As for the early Christians, a traditional logion 
attributes to Jesus the view that David was inspired by 
the Holy Spirit (Matt 22:43; Mark 12:36). The Holy 
Spirit is said to have spoken through David (Acts 1:16) 
or a prophet (Acts 28:25). God spoke through the 
prophets (Luke 1:70) or through Moses (Mark 12:26; cf. 
Matt 22:31; Luke 20:37). These texts indicate that the 
early Christians shared the view common among the 
Jews of their times that the prophets, of whom Moses 
was a singular example, were inspired by the Holy 


Spirit. 
17 (B) 2 Pet 1:19-21. “We have the prophetic 
word made more sure... . First of all you must under- 


stand this, that no prophecy of scripture is a matter of 
one’s own interpretation, because no prophecy ever 
came by the impulse of man, but men moved by the 
Holy Spirit spoke from God” (RSV). (For the pseudo- 
nymity of 2 Pet, > 2 Peter, 64:2). 

The immediate context (1:12-21) guarantees Chris- 
tian hope. Having reflected on the transfiguration (vv 
12-18), the author cites “the prophetic word” (ton 
prophetikon logon, i.e., the entire Law, Prophets, and 
Writings —the three divisions of the Hebrew Scriptures; 
— Canonicity, 66:22) as a firm foundation for hope 
insofar as God has confirmed its truth, and its message 
was in the process of being realized. The author’s 
thoughts on false prophets (2:1-3) are introduced by the 
caveat of 1:20-21: it is not permitted to interpret the 
prophetic dicta contained in the Scripture (pasa propheteia 
graphs) according to one’s subjective whim. The reason 
is that prophecy comes from the Holy Spirit. 

18 (II) Judaism. The inspiration of prophets is 
one thing; the inspiration of the Scriptures (i.e., written 
works) another. That the writings which contain the 
words of the prophets were inspired is never explicitly 
said in the Jewish Scriptures, even though they constantly 
affirm that the Holy Spirit was deeply involved in the 
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activity and proclamation of the prophets (2 Sam 23:2; 
Hos 1:1; Joel 3:1-2, etc.). 

19 Philo echoed the traditional belief of Judaism: 
“A prophet has no utterance of his own, but all his 
utterance came from elsewhere, the echoes of another’s 
voice. The wicked may never be the interpreter of God, 


so that no worthless person is ‘God-inspired’ [enthousia]. 


in the proper sense” (Quis rerum 259; cf. De praemiis 55). 
Like the author of 2 Pet, Philo distinguishes the true and 
inspired prophet from the false prophet. He ascribes the 
gift of prophecy to Moses, Noah, Isaac, and Jacob, but 
above all to Moses, who is “everywhere celebrated as a 
prophet” (Quis rerum 262). 

20 In Philo’s opinion, the words of Moses and the 
patriarchs were inspired, and all things in the sacred 
books (hosa en tais hierais bibliois) are oracles delivered 
through Moses. Accordingly, the Torah or law tradi- 
tionally ascribed to Moses contains inspired prophecy. 
The Babylonian Talmud goes further in speaking of the 
Torah as “divinely revealed.” Indeed, the rabbis taught 
that the legislation of Num 15:31, “Because he has 
despised the word of the Lord, and has broken his com- 
mandment, that person shall be utterly cut off,” applies 
to the one “who maintains that the Torah is not from 
heaven” (b. Sanh. 99a). 

21 Clearly the doctrine of prophetic inspiration 
lies at the root of the Jewish doctrine of the inspiration 
of the Scriptures. The entire Ténak (i.e., the Torah, the 
Prophets, and the Writings; ~ Canonicity, 66:22) was 
considered inspired since all three units were derived 
from prophetic utterance. That both the Torah, which 
has come from Moses, the prophet par excellence (cf. 
Deut 15:18), and the prophetic books result from pro- 
phetic utterance almost goes without saying. Occasional 
passages suggest that even the utterance of sages should 
be interpreted along the lines of inspired prophetic 
utterance (Isa 11:2; Exod 15:20-21; 2 Chr 15:1-5). 
22 It is on the basis of this Jewish tradition that 
the author of 2 Pet affirms that ton prophétikon logon is 
made more sure—“the prophetic word” of Hellenistic 
Jewish usage, where it indicates the entire Ténak. These 
Scriptures stand fast because they have begun to be 
realized in Jesus Christ. Thus early Christianity shared 
with Jewish tradition the notion that the (Jewish) Scrip- 
tures were inspired, as attested by the virtual inter- 
changeability of “it is written” (Acts 13:33) and “he 
[ = God] says” (13:34,35). 

23 (II) Fathers of the Church. The witness 
of the NT was such that the early Fathers took the 
inspiration of the Scriptures as almost self-evident, 
echoing traditional language in their descriptions. 
During the 2d and 3d cents., however, “the Scriptures” 
(hai graphai) came to be used also of the authoritative 
Christian writings that would eventually be incorporated 
into the canon. This extension of the term used for 
Jewish writings indicated a divine source. In the school 
of Alexandria, Clement (ca. 150-215) wrote about the 
“sacred writings” (hiera grammata) and the “holy books” 
(hagiai biblioi), affirming that the Scriptures were the 
work of “divine authors” (theidn graphon). Clement’s 
pupil, Origen (ca, 185-254), wrote about the “sacred 
books” (hierai bibliot) derived “from inspiration” (ex 
epipnoias). Contemporaneously, in Antioch, Theophilus 
was writing about the “holy Scriptures” (hai hagiai 
graphai) and citing their authors as “bearers of the spirit” 
(pneumatophoroi). 

24 Such patristic views underscored the authority 
of the Jewish and Christian Scriptures. Clement of Alex- 
andria, e.g., wrote of the possibility of citing innumer- 
able texts of the Scriptures of which “not a dot would 
pass away” (Matt 5:18), because they have been spoken 
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by the mouth of the Lord, the Holy Spirit, “who uttered 
them” (Isa 1:20; Protrepticus 9.82.1). While acknowledg- 
ing that the Scriptures do not provide answers to all our 
questions, Irenaeus of Lyons (ca, 130-200) noted that the 
Scriptures are perfect because they have been given by 
the word of God and the Spirit (Adv. Haer. 2.28.2). 
Among the Cappadocian Fathers, Gregory of Nazianzus 
(329-389) wanted attention paid to even the shortest 
scriptural texts since they are attributable to the exact 
care of the Spirit (Oratio 2.105; PG 35. 504). 
25 (A) Explanations of Inspiration. Quite 
another matter was the way in which the Fathers 
understood inspiration. Some earlier Fathers considered 
it the result of an ecstatic phenomenon. Theophilus 
compared the prophets with the sibyls, for they “were 
possessed by a holy Spirit [pneumatophoroi pneumatos 
hagiou] and became prophets [kai prophétai genomenoi] and 
were inspired and instructed by God himself [hyp’ autou 
tou theou empneusthentes kai sophisthentes|” (Ad Autolycum 
2.9; PG 6. 1064). Justin Martyr (ca. 100-165) wrote: 
“When you listen to the prophecies, spoken as in the per- 
son [of someone], do not think that they were spoken by 
the inspired prophets of their own accord, but by the 
Word of God who prompts them” (Apol. 1.36). Justin, in 
fact, rarely cites the name of an individual prophet (but 
see Dial. 118, naming Nathan, Ezekiel, and Isaiah). The 
prediction of future events was a gift to prophets (Apol. 
1.31; Dial. 7), and inspiration was almost a matter of 
divine dictation. Somewhat similar views were held by 
Athenagoras, the 2d-cent. Christian apologist. Capital- 
izing on the Gk root pneu- (pnein, “to blow”; pneuma, 
“spirit”) and anticipating the scholastic doctrine of 
instrumental causality in the discussion on inspiration, 
he wrote about the teachings “of Moses or of Isaiah and 
Jeremiah and the rest of the prophets who in the ecstasy 
of their thoughts, as the divine Spirit moved them, 
uttered what they had been inspired to say, the Spirit 
making use of themas a flautist might blow into a flute” 
(Legatio 9; PG 6. 905-8). 
26 (B) Origen. In the East, Origen, one of the 
first Christian writers to take up the notion of inspira- 
tion at length, demonstrated a bias against the view that 
an ecstatic experience was at the origin of prophecy and 
of scriptural inspiration. His major work, On First 
Principles (Peri Archon; De principiis), contained a chapter 
entitled “Inspiration of Divine Scripture.” He wrote of 
the testimonies “drawn from the Scriptures, which we 
believe to be divine, both from what is called the Old 
Testament and also from the New” (4.1; PG 11. 341). 
Referring to “divine writings” and the “divine character” 
of the Scriptures, Origen thought it impossible to accept 
many scriptural statements “as spoken by a man” (4.22; 
PG 11. 391). “One who approaches the prophetic words 
with care and attention . . . will be convinced by his own 
feelings that the words which are believed by us to be 
from God are not the compositions of men” (4.6; PG 11. 
353). The Holy Spirit “illuminated” (t0 photizonti pneu- 
mati) the inspired writer (4.14; PG 11. 372) with an 
action directed to the human mind, will, and memory 
(Contra Celsum 7.3-4, PG 11. 1424-25). Nevertheless, 
for Origen the biblical prophets “voluntarily and con- 
sciously collaborated with the word that came to them” 
(Hom. in Ezech., frag. 6.11; PG 13. 709), and the evan- 
gelists were able to express their own opinions. Indeed, 
he distinguished between the word of revelation and the 
commentary on that word which comes from the human 
author of the Scriptures. This distinction led Origen to 
admit the possibility of error on the part of an OT 
prophet or a NT author. 

Origen’s greatest contribution probably lay in the 
emphasis that he placed on the inspiration of the text 
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itself as distinct from the previous stress on the inspira- 
tion of the prophets. This shift to emphasizing that the 
text itself was the word of God was due, at least in part, 
to Origen’s struggle with the remnants of Montanism, 
which overemphasized Spirit-led prophets. Origen also 
admitted various levels or degrees of inspiration, a posi- 
tion later held by the Antiochene theologian Theodore 
of Mopsuestia (ca. 350-428), but not generally espoused 
by the Eastern Fathers. 
27 (C) Augustine. Among the Western 
Fathers, Augustine (354-430) dealt extensively with the 
significance of the Scriptures, esp. in The Harmony of the 
Gospels and On Christian Doctrine. He stressed that mean- 
ing of the Scriptures which the author intended: “Our 
aim should be nothing else than to ascertain what is the 
mind and intention of the person who speaks” (Harmony 
2.12; PL 34. 1092; cf. Christ. Doct. 1.36; PL 34. 34). By 
and large, Augustine held that the Scriptures were dic- 
tated to human authors by the Holy Spirit: “the author 
(through whom the Holy Spirit brought Holy Scripture 
into being),” and the Spirit of God “who produced these 
words through him” (Christ. Doct. 3.27; PL 34. 80). He 
accorded a large role to the human authors, who “use all 
those forms of expression which grammarians call by 
the Greek name tropes” (figures of speech; Christ. Doct. 
3.29; PL 34. 80). The evangelist may introduce a topic 
without expanding upon it at length or make some addi- 
tions of his own “not indeed in the subject-matter itself, 
but in the words by which it is expressed.” “He may not 
be entirely successful . . . in calling to mind and reciting 
anew with the most literal accuracy the very words 
which he heard on the occasion” (Harmony 2.12; PL 34. 
1091). 
28 (D) Important Formulas. While the 
Fathers of both East and West generally affirmed the in- 
spiration of the Scriptures and yet tried to deal 
realistically with the problems of interpretation, three 
expressive formulas emerged from their writings that 
would dominate much later discussion, viz., condescen- 
sion, dictation, and “God the author of the Scriptures.” 
(a) CONDESCENSION. Having a forerunner in 
Origen’s “accommodation” (symperthora), the notion of 
“condescension” (synkatabasis), stemming from John 
Chrysostom (ca. 347-407), had the most enduring value 
in the discussion of inspiration (Vawter, Biblical 40). It 
continues to be cited in ecclesiastical documents, e.g., 
DAS (EB 559; RSS p. 98) and Vatican II’s Dei Verbum 
(3:13). The latter cites Chrysostom on Gen 3:8 (Homily 
17.1; PG 53. 134) proclaiming the condescension of 
divine wisdom “that we may learn the gentle kindness of 
God, which words cannot express, and how far He has 
gone in adapting His language with thoughtful concern 
for our weak human nature.” It sees this as analogous to 
the incarnation of the Word of God, an analogy fre- 
quently used in explaining inspiration and intimated by 
Chrysostom himself (Homily 15.3 on John 1:18; PG 59. 
100). Chrysostom often used divine “condescension” to 
talk about the Scriptures being written by human 
authors, who occasionally expressed their thoughts in 
metaphor and hyperbole or in such a way as to gain a 
favorable reception from their readers (captatio benevo- 
lentiae). See R. C. Hill, Compass Theology Review 14 (1980) 
34-38. 
29 (b) Dictation. That the Scriptures were 
“dictated” (Lat vb. dictare) is found in such Western 
Fathers as Augustine (e.g., En. in Ps. 62.1; PL 36. 748) 
. and Jerome (Paul’s Rom was dictated by the Holy Spirit; 
Epist. 120.10; PL 22. 997). Even in the 16th-cent. Refor- 
mation disputes, dictation of the Scriptures by the Holy 
Spirit served to describe inspiration for both sides. For 
Catholics, in 1546 Trent clearly “perceived that this 
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truth and rule are contained in the written books and un- 
written traditions which have come down to us, having 
been received by the apostles from the mouth of Christ 
himself, or from the apostles by the dictation of the Holy 
Spirit [Spiritu Sancto dictante], and have been transmitted 
as it were from hand to hand” (DS 1501)—a passage 
cited verbatim in 1870 by Vatican I (Dei Filius; DS 3006). 
30 In the same vein, “the Reformers took over 
unquestionably and unreservedly the statement on the 
inspiration, and indeed the verbal inspiration, of the 
Bible, as it is explicitly and implicitly contained in those 
Pauline passages which we have taken as our basis, even 
including the formula that God is the author of the 
Bible, and occasionally making use of the idea of dictation 
through the Biblical writers” (emphasis added; K. Barth, 
Church Dogmatics 1.2.520). With regard to how far the 
Bible is the word of God, Barth finds in the Reformers 
“that God or the Holy Ghost is its autor primarius,; that its 
content is ‘given’ to the prophets and apostles. . . ; that 
it is mandata, inspirata, dictata, etc., by divine ‘impulse: . . . 
[that] in the composition of their writings the prophets 
and apostles acted as amanuenses . . . or as librarii . . . or as 
actuarti” (1.2.523). 

John Calvin (1509-1564) frequently used “dictation” 

to describe the divine authorship of the Scriptures and 
“scribes” to describe the role of the human authors. 
Whatever Daniel “uttered was dictated by the Holy 
Spirit” and the NT authors were “certain and authentic 
amanuenses of the Holy Spirit” (Institutes 4.8.9). Isaiah 
and Moses were “instruments of the Spirit of God” who 
offered nothing on their own” (24th Sermon on 2 Tim; 
Corpus Reformatorum 54. 285-86). Nonetheless, when 
Calvin spoke of the Scriptures as having been “dictated” 
and of “scribes,” for him dictation was not mere 
stenography. He admits, e.g., that the scriptural authors 
were affected by the obscurity of the times (Institutes 
2.11.6) and that even Paul did not cite the Scriptures 
without error. 
31 (c) “Gop THE AUTHOR.’ Used by a Reformer 
like Calvin, this terminology is well attested in Catholic 
church statements of faith and doctrine, e.g., in the 13th 
cent. to the Waldensians (DS 790) and to the emperor 
Michael Palaeologus (DS 854), in Trent, Vatican I and II 
(DS 1501, 3006; Dei Verbum 3:11). The first official 
church usage was in a profession of faith for future 
bishops in the so-called Ancient Statutes of the Church 
(ap 450-500): “There is one and the same author and 
God of the New and Old Testament, that is, of the Law 
and Prophets and Apostles” (DS 325). The formula 
seemingly derived from 5th-cent. African controversies 
with the Manicheans, polemically countering dualism. 
Thus Augustine wrote of “venerating God as the author 
of both Testaments” (Contra Adimantum 16.3; PL 42. 
157). Similarly, Ambrose, showing the correlation 
between OT and NT, wrote about the one author of 
knowledge (Exp. in Ps. 118 8; PL 15. 1320). These 
polemical origins are recalled in the 15th-cent. Decree for 
the Jacobites, which explicitly links God as author with 
inspiration. The Roman church “professes one and the 
same God as the author of the Old and New Testa- 
ment...since the saints of both Testaments have 
spoken with the inspiration of the same Holy Spirit. . . . 
It anathematizes the madness of the Manicheans, who 
have established two first principles, one of the visible 
and another of the invisible; and they have said there is 
one God of the New Testament, another God of the Old 
Testament” (DS 1334). 

The “author” formula indicates that God is the 
ultimate source of both Testaments but does not neces- 
sarily ascribe literary authorship to him. Lat auctor has a 
much broader range of meaning than Eng “author,” 
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describing one who produces something, whether a 
building, a bridge, or a literary work. In the ecclesiastical 
tradition about God’s authorship of Scripture, auctor has 
the more generic meaning of producer or source, e.g., in 
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the profession of faith for Michael Palacologos, Lat 
auctor is rendered by Gk archégos, “beginning, founder, 
originator.” (~ Canonicity, 66:89.) 


THE PROPHETIC MODEL OF INSPIRATION 


32 From the time of NT writing till the Reforma- 
tion and Trent, a prophetic model of inspiration was 
dominant, and the inspiration of the Scriptures was con- 
sidered analogous to (and dependent on) the inspiration 
of the prophets. This approach is found in the Jewish 
philosopher Maimonides (1135-1204), in Aquinas 
(1225-1274), as well as in the 16th-cent. Reformers. W. 
Whitaker (1548-1595), a Calvinist divine at Cambridge, 
wrote: “We confess that God has not spoken of himself, 
but by others. Yet this does not diminish the authority 
of Scripture. For God inspired the prophets with what 
they said, and made use of their mouths, tongues, and 
hands: the Scripture, therefore, is even immediately the 
voice of God. The prophets and apostles were only the 
organs of God.” 

33 (I) Causal Instrumentality. Aquinas con- 
sidered inspiration to be “something imperfect within 
the genus of prophecy.” The scholastics used the 
categories of Aristotelian philosophy in attempting to 
understand inspiration, esp. the category of causality 
and its four types: efficient, material, formal, and final 
causality. Within the category of efficient causality, one 
may distinguish between a principal efficient cause (God 
or the Spirit) and an instrumental efficient cause (human 
author). In scriptural composition a distinct but con- 
joined role is attributable to God and to the human 
writers, just as in sawing lumber a distinct but conjoined 
role is assignable to the carpenter (principal efficient 
cause) and the saw (instrumental efficient cause). 

34 Although most scholastics before him con- 
sidered prophecy a habitus, i.e., an almost permanent gift 
conferring a new nature on the prophet, Aquinas held 
that prophecy is a motio, a gift given by God to a prophet 
on a temporary basis for a specific function. This gift 
pertains to the human cognitive factors, not placing the 
prophet in immediate contact with the reality of God 
(the speculum aeternitatis) but providing divine enlighten- 
ment through “likenesses” (Summa II 2 q.173,1). Prophecy 
is not bound to a specific manner of acquiring knowl- 
edge; rather, it is a matter of judging that some 
knowledge is the word of God. It is a gratia gratis data, 
i.e., a gift given to the prophet not for the sake of his 
personal sanctification but for the sake of the community. 
SD The prophetic theory of inspiration, with the 
frequently concomitant notion of dictation, continued to 
influence Christians throughout the Middle Ages, the 
Reformation, and Counter-Reformation and is held by 


many contemporary Christians, esp. the more conser- 
vative. It admits of some variation, according to the way 
in which the relationship between the prophet and God 
is understood. Alonso Schékel (Inspired Word 58-73) 
distinguishes three possibilities: the speaker is (1) the 
instrument through whom God speaks, (2) a person to 
whom God dictates, or (3) a messenger of God who 
plays a part in phrasing the message. The second 
possibility has been the most dominant and has given 
rise to what is known as plenary (verbal) inspiration. 
36 (II) Plenary Verbal Inspiration. Melchior 
Cano, the 16th-cent. Dominican systematic theologian, 
explained: “Everything great or small has been edited by 
the sacred authors at the dictation of the Holy Spirit 
[Spiritu Sancto dictante esse edita]” (De locis theologicis 2.17). 
Not far removed is the Reformed Formula Consensus 
Helvetica (1675), which held that not only the words but 
also the very letters of the Scriptures were inspired. The 
theory of plenary verbal inspiration has significant con- 
sequences in the practical order. (1) Every Scripture is 
the word of God. (2) Since God is not false, every word 
in Scripture must be true. (3) The truth of the Bible is 
ultimately propositional. (4) The unity of the Bible bars 
any real contradictions among the biblical texts. (5) At 
least for some conservative Protestants, the Bible does 
not simply contain or bear witness to revelation; rather, 
the Biole itself is revelation. 

37 Critique: A serious reading of OT and NT raises 
cogent objections against a naive or simplistic theory of 
plenary verbal inspiration: (1) The theory makes the 
dubious assumption that the message which the proph- 
ets received from God came in the form of a verbal 
message. Was this usually or ever the case? Certainly the 
prophets sometimes conveyed the divine message by 
means of a nonverbal prophetic gesture rather than by 
means of a verbal oracle. (2) Are not the events of salva- 
tion history revelatory? Are not the exodus-event and 
the Jesus-event primary forms of God’s communication 
with his people? (3) The biblical texts themselves clearly 
suggest that normal human writing processes were at 
work in the production of the Scriptures. Ezra cited Per- 
sian archives (Ezra 7:11-26). There are self-corrections 
(1 Cor 1:16; John 4:2). Luke surveyed the accounts 
written about Jesus and took information from eye- 
witnesses and ministers of the word (Luke 1:1-2). Such 
objections have led most contemporary critical scholars 
to abandon the theory of plenary verbal inspiration. 


THE TRACT ON INSPIRATION 


38 (I) Within Roman Catholicism. The 
patristic era popularized certain formulas for articulating 
scriptural inspiration (+ 28-31 above); the scholastic era 
developed prophetic models of inspiration through 
philosophical notions of causal instrumentality (~ 33-34 
above); the Reformers and Counter-Reformers shared 
much of this heritage, and their successors independently 


worked out its implications in terms of plenary inspira- 
tion of every detail in Scripture (> 35-36 above). Finally, 
in 19th-cent. Roman Catholic theology a systematic tract 
on biblical inspiration made its appearance under the im- 
petus of issues raised by textual criticism and by the 
historical-critical method, which wasa by-product of ad- 
vances in the historical and physical sciences. 


[65:39-45] 


39 (A) Impact of Textual Criticism. The 
18th and 19th cents. saw a great increase in the number 
of texts and versions of the Bible available for study, as 
well as a maturing skill in comparing the authority of 
divergent readings. This proved fatal to the simplistic 
understanding of (plenary) verbal inspiration. In the 
absence of the autograph of any biblical work, and with 
the existence of thousands of textual differences, which 
is the inspired text? Abandoned by most was the idea 
that the LXX was inspired—an idea commonly held in 
early Christianity and occasionally thereafter (to this day 
in some Eastern churches). The mistranslations and 
other variants in the LXX compared to the MT make it 
impossible to affirm that either always represents 
precisely the inspired OT text. Fortunately, the 
hypothesis of the inspiration of the Vg did not enjoy 
much popularity, although it was espoused by a few 
Catholic theologians after Trent. The textus receptus of 
the Gk NT also ceased to be regarded as the surest guide 
to the original, inspired text (> Texts, 68:160-61, 168). 
40 (B) Impact of Historical Criticism. The 
advent of higher criticism (+ OT Criticism, 69:6; NT 
Criticism, 70:5) made scholars aware that not only the 
Pentateuch but also the Synoptic Gospels were com- 
posed by drawing on previous documents or sources, 
and not simply by dictation. The impact has been varied: 
a hardening of the position on verbal inspiration within 
Protestant orthodoxy; practical abandon of the theory of 
inspiration by liberal Protestants; and the modification 
of traditional formulations of inspiration by many 
Roman Catholics. The historical-critical method of 
scriptural exposition was the child of the Enlightenment, 
where methodical skepticism was generally character- 
istic of the scientific revolution. The 17th-cent. “Galileo 
affair” was an early landmark in the confrontation 
between scientific truth and the apparent “truth” of the 
Scriptures, which implied that the sun moved around 
the earth. Increased data about the origins of the earth 
and of the human race led to incompatibility between 
scientific knowledge and a naive, literal reading of the 
creation narratives (Gen 1:2-2:25). 

41 In defense of tradition, Roman Catholic eccle- 
siastical authority responded in somewhat negative 
fashion. Even the mildly progressive Providentissimus 
Deus (1893) of Leo XIII reacted strongly to the diffh- 
culties posed by advances in the natural and historical 
sciences: 


We have to contend against those who, making an evil use 
of physical science, minutely scrutinize the sacred books in 
order to detect the writers in a mistake, and to take occasion 
to vilify its contents. ...To the professor of sacred Scrip- 
ture a knowledge of natural science will be of very great 
assistance in detecting such attacks on the sacred books, and 
in refuting them. There can never, indeed, be any real 
discrepancy between the theologian and the physicist, as 
long as each confines himself within his own lines, and both 
are careful, as St. Augustine warns us ‘not to make rash 
assertions....’ The Catholic interpreter. ..should show 
that these facts of natural science which investigators affirm 
to be now quite certain are not contrary to the Scripture 
rightly explained. . . . The principles laid down will apply to 
cognate sciences, and especially to history. ... It follows 
that those who maintain that an error is possible in any 
genuine passage of the sacred writings either pervert the 
Catholic notion of inspiration or make God the author of 
such error... . Let them loyally hold that God, the Creator 
and Ruler of all things, is also the Author of the Scriptures — 
and that, therefore, nothing can be proved either by physical 
science or archaeology which can really contradict the 
Scriptures. (> Church Pronouncements, 72:17.) 


42 (II) Plenary and Limited Inspiration. 
Prior to his remarks on the perverse use of scientific dis- 
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coveries to attack the credibility of the Scriptures, Leo 
XIII cited the problems caused by some proponents of 
“higher criticism.” He also affirmed the inspiration of the 
totality of the Scriptures. “It is absolutely wrong and 
forbidden to narrow inspiration to certain parts only of 
Holy Scripture or to admit that the sacred writer has 
erred.” This affirmation of plenary scriptural inspiration 
was to counteract certain Catholic attempts to maintain 
both a doctrine of biblical inspiration (because it was 
traditional) and the principle of scientific knowledge 
(because it was rational to do so) by limiting biblical 
inspiration in some way or other. 

43 (A) Lessius. Roman Catholic reactions 
against simplistically viewing scriptural inspiration as 
stenographic dictation had taken place earlier. The theo- 
logical faculty of Louvain had censured liberalizing 
propositions of the Jesuit L. Lessius (1554-1623), e.g.: 
(1) For something to be Holy Scripture, its individual 
words need not be inspired by the Holy Spirit. (2) The 
individual truths and statements need not be immediately 
inspired in the writer by the Holy Spirit. (3) If a book 
(e.g., 2 Macc) were to be written through purely human 
endeavor without the assistance of the Holy Spirit, who 
would later certify that there was nothing false therein, 
the book would become Holy Scripture. Lessius wrote 
to the archbishop of Malines pertinent to (2): 


It is enough that the sacred writer be divinely drawn to 
write down what he sees, hears, or knows otherwise, that 
he enjoy the infallible assistance of the Holy Spirit to 
prevent him from mistakes even in matters he knows on the 
word of others, or from his own experience, or by his own 
natural reasoning. It is this assistance that gives Scripture its 
infallible truth. 


In the 19th cent. this negative assistance theory of inspira- 
tion would reappear: the Holy Spirit acts upon a human 
author in such a way as to preserve him from error. 
Close to (3) were some 19th-cent. authors with their sub- 
sequent approval theory of inspiration. The point of (1) is 
similar to the theory of content inspiration (as distinct from 
verbal inspiration), which also appeared in 19th-cent. 
expositions on inspiration. 

44 (B) Jahn and Haneberg. J. Jahn, an 
Austrian Premonstratensian, published 2 vols. (1802, 
1804) in which he held that inspiration was simply “the 
divine assistance for avoiding errors’—the negative 
assistance theory. In the mid-1800s the Benedictine 
bishop of Speyer, D. B. Haneberg, proposed that, 
whereas sometimes inspiration was antecedent to the 
composition of the scriptural works, and sometimes 
inspiration consisted of a concomitant influence upon a 
human author preserving him from error, it sometimes 
happened that inspiration took the form of the church’s 
approval of the work at the time of its canonization— the 
subsequent approval theory. 

45 (C) Vatican I; Pope Leo XIII. Each of 
these approaches was expressly disapproved by Vatican 
I: “These [OT and NT books] the church holds to be 
sacred and canonical, not because, having been carefully 
composed by mere human industry, they were after- 
wards approved by her authority, nor merely because 
they contain revelation without errors, but because, 
having been written by the inspiration of the Holy 
Spirit, they have God for their author and have been 
delivered as such to the church herself’ (DS 3006). The 
conciliar teaching led Haneberg to revise radically the 
4th ed. (1876) of his Versuch einer Geschichte der biblischen 
Offenbarung. This teaching was taken over verbatim by 
Providentissimus Deus (EB 125; RSS p. 24). Leo XIII also 
took issue with “those who, in order to rid themselves 
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of these difficulties, do not hesitate to concede that 
divine inspiration regards the things of faith and morals 
and nothing beyond” (EB 124; RSS p. 24). Two books 
espousing such a view appeared in the interim between 
Vatican I (1870) and Leo’s encyclical (1893). In 1872 A. 
Rohling published Natur und Offenbarung, restricting 
inspiration to matters of faith and morals. In 1880 F. 
Lenormant published Les origines de V’histoire d’aprés la 
Bible, limiting inspiration to supernatural teachings. 
46 (D) Newman. The writings of J. H. 
Newman (1801-1890) have been thought to limit in- 
spiration according to content because of his repeated 
references to the “passing remarks” (obiter dicta) found in 
the Scriptures. In his Anglican period Newman had 
written: 


In what way inspiration is compatible with that personal 
agency on the part of its instruments, which the composi- 
tion of the Bible evidences, we know not; but if anything is 
certain, it is this—that, though the Bible is inspired, and 
therefore, in one sense, written by God, yet very large por- 
tions of it, if not by far the greater part of it, are written in 
as free and unconstrained a manner, and (apparently) with 
as little consciousness of a supernatural dictation or 
restraint, on the part of His earthly instruments, as if he had 
no share in the work. (Tract 85; Lectures on the Scripture Proofs 
of the Doctrine of the Church 30) 


As late as 1884, almost 40 years after he became a Roman 
Catholic and five years after he was named a cardinal, 
Newman averred that the Word was morally separable 
from the words of the human authors, because the Word 
consists of those portions of the Bible that treat of faith 
and morals. 

In 1861 Newman observed: “The plenary inspiration 
of Scripture is peculiarly a Protestant question; not a 
Catholic” (C. S$. Dessain, ed., The Letters and Diaries of 
John Henry Newman [London, 1969] 19. 488). Yet scrip- 
tural inspiration continued to fascinate Newman the 
Catholic. While holding to the inspiration of the written 
word (the Verbum Scriptum), Newman wrote: 


The formula of inspiration runs thus: the Bible is the Word 
of God such, by virtue of its being throughout written, or 
dictated, or impregnated, or directed by the Spirit of Truth, 
or at least in parts written, in parts dictated, in parts im- 
pregnated, in parts directed, and throughout preserved from 
formal error, at least substantial, by the Spirit of Truth. (J. 
Holmes, ed., The Theological Papers of John Henry Newman on 
Biblical Inspiration and on Infallibility [Oxford, 1979] 81) 


He noted that inspiration was “a gift attached to the Ver- 
bum Scriptum” (ibid., 70) and that “a great variety of 
teaching is both conceivable, and admissible on the sub- 
ject of the divine inspiration of Holy Scripture” (68), and 
again that “inspiration proper ... admits degrees” (74). 
47 (E) Franzelin. Some have thought that 
Newman’s ideas on inspiration were rejected by Provi- 
dentissimus Deus; yet they were close to the ecclesiastically 
approved ideas of J. B. Franzelin (1816-1886), a peritus 
of Vatican I. In De Divina Traditione et Scriptura (1870) 
Franzelin expounded his key idea of God as author 
through a theory of instrumental causality that distin- 
guished between scriptural content and truth (the res et 
sententia, or formal content) and scriptural formulation (the 
res, or words of Scripture). 


Biblical inspiration seems to consist essentially in a freely 
bestowed charism of enlightenment and stimulus, whereby 
the mind of the inspired men would propose to write down 
those truths which God wished to communicate to his 
Church through Scripture, and their will would be drawn 
to commit all these truths, and these alone, to writing; and 
the men thus raised to be instrumental causes at the disposi- 
tion of God, the principal cause, would carry through this 
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divine proposal with infallible truthfulness. We thus 
distinguish between inspiration, which extends to the truths 
and “formal word,” and assistance, which must extend 
further, even to the expressions and “material words.” 


48 (F) Lagrange. Although Franzelin’s views 
enjoyed the implicit endorsement of Vatican I and Provi- 
dentissimus Deus, their importance in Catholic scholarship 
diminished in the 1890s, alongside the rising popularity 
of the views of M.-J. Lagrange (1855-1938). Lagrange 
believed that Franzelin’s exposition of scriptural inspira- 
tion suffered from both a methodological and a historical 
deficiency. Methodologically, it separated the Bible into 
two parts, one divine and one human, creating the 
almost inextricable difficulty of distinguishing between 
the core content and the relatively unimportant details of 
its expression. Historically, studies of the Florentine, 
Tridentine, and Vatican councils led Lagrange to 
endorse the logical and theological priority of inspira- 
tion over against the notion of divine authorship. 
Lagrange’s own theory of verbal inspiration was heavily 
dependent upon the Thomistic model of prophetic 
inspiration. As an “intellectual enlightenment” (illuminatio 
iudicii), inspiration was a divine gift enabling the biblical 
author to choose certain ideas (no matter their immediate 
source), to understand and judge them, and form them 
into a literary unit. Thus the Scriptures were totally the 
work of God and totally the work of the human author. 
God was the principal efficient cause; the human author 
the instrumental efficient cause. 

49 Official Roman Catholic reaction to Modernism 
in the early 1900s (> Church Pronouncements, 72:5) 
cast a shadow over Lagrange’s theory of inspiration. The 
modernists had compared biblical inspiration to the 
“inspiration” of gifted poets and orators, and some found 
a suspicious resemblance in that to Lagrange’s emphasis 
on the human element in biblical composition. Nonethe- 
less, his fundamental ideas would be resurrected and 
clarified in the work of P. Benoit (> 59 below) of the 
Dominican Biblical School at Jerusalem, which Lagrange 
had founded. It remains to Lagrange’s credit to have 
emphasized that an understanding of inspiration must 
begin with the written text itself, Notions of divine author- 
ship, scriptural authority, inerrancy, and canonicity are 
but corollaries of this primary datum of all inspiration 
study, which accordingly must proceed a posteriori 
rather than a priori. 

50 (III) Inerrancy Theories. There are some, 
nevertheless, who continue to work with the doctrine of 
biblical inerrancy as the primary datum or focus. 

(A) Among Catholics. The theological 
tract On inspiration was placed within the treatise on 
theological authorities (De locis theologicis), and so there 
was emphasis on the results rather than on the nature of 
inspiration. The inerrant “truth” of the Bible was 
deemed all-important insofar as the Bible is a principal 
and normative source for theological endeavor. This 
approach still dominated in the preparatory schema De 
Revelatione presented to Vatican II for deliberation, but 
quickly rejected. As has been seen (> 4 above; Church 
Pronouncements, 72:14), Vatican II gave only a sentence 
to “the books of Scripture . . . teaching firmly, faithfully, 
and without error that truth which God wanted put into 
the sacred writings for the sake of our salvation,” as a 
result of inspiration. Since then, inerrant scriptural 
“truth” has not received primary emphasis in Roman 
Catholic circles, a change resulting from a more 
adequate understanding of the nature of the Scriptures 
(not primarily a source for doctrine) as well as from con- 
ciliar directive (> 70-71 below). 
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51 (B) Among Conservative Protestants. 
“Both evangelicals and fundamentalists insist on the ‘in- 
errancy of Scripture’ as being the most basic of all their 
fundamentals” (M. Marty, in The Evangelicals [ed. D. and 
J. Woodbridge; Nash, 1975] 180). The role of the human 
authors is completely overshadowed by the idea of 
divine power. 


Inerrancy follows from divine authority, period. For 
whatever God utters is without error. And the Bible is the 
Word of God. Therefore, the Bible is without error. But if 
this is so, then the inerrancy of the Bible cannot be lost by 
simply adding the human dimension. As long as it is God’s 
Word, then it is thereby inerrant, whether or not it is also 
the words of men. (N. L. Geisler, “Inerrancy and Free Will,” 
EvQ 57 [1985] 350-51) 
“The scripture cannot be broken” (John 10:36) is cited as 
a scriptural warrant for the doctrine of inerrancy, since, 
if a single error is to be found in the Scriptures, the 
authority of the whole is undermined. 
52 Enlightened fundamentalists, however, are 
not impervious to the discrepancies in biblical mss. (> 
39 above) or in parallel narratives of the OT and the 
Gospels as detected by historical criticism (—~ 40 above). 
In a seminal article (“Inspiration,” Presbyterian Review 2 
[1881] 225-60) A. A. Hodge and B. B. Warfield 
formulated three criteria that must be met before some- 
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thing can be considered an error such as to destroy the 
inerrancy-inspiration of the Scriptures. The error must 
(1) occur in the “original autograph” of the biblical text; 
(2) involve the true meaning and intention of the text, 
“definitely and certainly ascertained”; and (3) render that 
true meaning “directly and necessarily inconsistent” 
with some “certainly known” fact of history or science. 
But these criteria deprive biblical inerrancy of rational 
verification, for (1) pertains to a text that is no longer 
extant. 

53 In 1978 the International Council on Biblical 
Inerrancy produced the Chicago Statement, affirming 
the total truth and trustworthiness of Scripture, which 
should always be interpreted as infallible and inerrant. 
God’s “penmen” were not limited to the knowledge 
available at their time. Although inconsistencies, irregu- 
larities, and discrepancies must be dealt with, Scripture 
remains inerrant “in the sense of making its claims and 
achieving that measure of focused truth at which its 
authors aimed.” A more popular conservative-funda- 
mentalist position maintains that inerrancy is a quality of 
the biblical texts such as they exist in edited or translated 
forms (and not only of autographs). Various harmoniza- 
tions and metaphorical readings can maintain verbal 
inerrancy. 


CONTEMPORARY APPROACHES TO INSPIRATION 


54 (I) Among Protestants. 

(A) The Concursive Theory. B. B. 
Warfield (The Inspiration and Authority of the Bible [Lon- 
don, 1951}) and J. I. Packer (Fundamentalism and the Word 
of God [London, 1958)) are articulate spokesmen. Packer 
used “concursive action” to denote the role of the Spirit 
in the composition of the Bible. Just as the process of 
cause/effect and the doctrine of creation/providence are 
different ways of speaking about the existence of the 
physical universe, so inspiration and human composi- 
tion are different ways of speaking about the existence 
of the Scriptures. They are theological and human 
understandings of the same material phenomenon; they 
do not exist on the same plane. Just as creation/provi- 
dence is a theological statement that the cosmos derives 
its origin from God, so inspiration is a theological state- 
ment that the Scriptures derive their origin from God. 
The doctrine no more provides Christian believers with 
an explanation of how inspiration occurred than does the 
doctrine of creation/providence provide an explanation 
of how creation took place. 
55 I. H. Marshall explains concursive action: 


Ona human level we can describe its [the Bible’s] composi- 
tion in terms of the various oral and literary processes that 
lay behind it — the collection of information from witnesses, 
the use of written sources, the writing up and editing of 
such information, the composition of spontaneous letters, 
the committing to writing of prophetic messages, the 
collecting of the various documents together, and so on. At 
the same time, however, on the divine level we can assert 
that the Spirit, who moved on the face of the waters at 
Creation (Gen 1:2), was active in the whole process so that 
the Bible can be regarded as both the words of men and the 
Word of God. This activity of the Spirit can be described as 
“concursive” with the human activities through which the 
Bible was written. (Biblical Inspiration 42) 


56 (B) Consequent Behavior. Conservative 
Protestant scholarship has produced most of the recent 
literature on inspiration; liberal Protestants often 


effectively deny inspiration by silence. A unique con- 
tribution has been made by W. J. Abraham (Divine 
Inspiration), an evangelical who takes his cue from a 
meaning of the English word “inspire” rather than from 
the Scriptures themselves or inerrancy. An excellent 
teacher can so inspire students that they are led to con- 
sequent behavior (including, perhaps, the writing of a 
text). Analogously, God, through his revelatory and 
saving activity, so inspired the biblical authors that they 
were led to consequent behavior, specifically the writing 
of biblical books. 

boW | (C) Neo-orthodoxy. The views on inspir- 
ation of K. Barth (1886-1968) have been followed by 
many mainline Protestant thinkers. Barth accords a 
unique place to the Bible insofar as it witnesses to God’s 
act of revelation in Jesus Christ, who is primarily the 
Word of God. Inspiration is not a quality of the scrip- 
tural text itself, but an affirmation of a divine ability to 
use the Scripture to communicate revelation to human 
beings, either individually or in groups. 

58 (11) Among Roman Catholics. A realism 
marks recent Catholic writing on inspiration. Integral to 
Vatican II’s understanding of the biblical texts was an 
appreciation of their human quality and the processes by 
which they were produced. These texts, which are the 
“word of God,” are human words. Various exegetical 
methodologies only serve to highlight the humanity of 
the Scriptures. With that humanity as a starting point, 
recent Catholic theories on inspiration focus on one of 
four aspects. 

59 (A) Psychological Theories. The influen- 
tial P. Benoit has distinguished scriptural inspiration 
(which lead the authors to produce texts) from dramatic- 
historical inspiration (which took place in the events of 
salvation history) and prophetic-apostolic inspiration 
(which took place in the oral proclamation of these 
events). Using Thomistic categories (some of which 
were abandoned in his later writings) and heir to the 
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legacy of Lagrange (> 48 above), Benoit makes the 
human psyche the locus of inspiration. Logically sub- 
sequent to revelation to which it is related, inspiration is 
an impulse to write and produce a book. It bears upon 
the author’s judging what matters are to be included, 
how they are to be formulated and arranged. Through- 
out the entire process God is active as the originating 
cause of the scriptural work. (Benoit’s emphasis is essen- 
tially on the individual biblical authors.) 

60 (B) Social Theories. Form criticism (> 
OT Criticism, 69:38; NT Criticism, 70:42) has demon- 
strated that, to a large extent, biblical books cannot 
simply be considered the literary production of isolated 
individuals, as modern books are. The individual writers 
were members of faith communities which had more 
than a passing influence on the formation of the biblical 
literature itself. That is the heart of the varied social 
theories of inspiration, which recapture an earlier view 
of the author as the functionary of a community, draw- 
ing On its traditions and writing to edify it. J. Barr, a 
critic of fundamentalism, states: 


If there is inspiration at all, then it must extend over the 
entire process of production that has led to the final text. 
Inspiration therefore must attach not to a small number of 
exceptional persons . . . it must extend over a larger number 
of anonymous persons . . . it must be considered to belong 
more to the community as a whole. (Holy Scripture: Canon, 
Authority, Criticism [Phl, 1983]) 


Within Roman Catholic circles, social theories of inspir- 
ation have principally been associated with the names of 
J. L. McKenzie (CBQ 24 [1962] 115-24), D. J. 
McCarthy (> 1 above), and K. Rahner (esp. Inspiration). 
61 A form-critical approach emphasizes the 
interdependence between a biblical author and his com- 
munity, and the more radical form critics would reduce 
the “author” to virtually an anonymous scribe. This has 
led to the practical abandonment of the psychological 
theories of inspiration. If the biblical literature is the 
complex expression of community faith, inspiration is 
much more complex than divine influence upon an 
individual author. This disconcerting way of looking at 
biblical composition virtually silenced discussions of 
inspiration by biblical scholars and theologians within 
the mainline churches. Fortunately, the emergence of 
redaction criticism (—~ Hermeneutics, 71:28; NT 
Criticism, 70:80) has redressed some of the inadequacies 
of an (exclusively) form-critical approach. The writer 
who produced the final biblical book, even though 
influenced by and drawing upon predecessors and the 
community, was an author and a theologian in the 
proper sense. 

62 (C) Literary Approaches. Some recent 
approaches to biblical study, viz., literary and structural 
approaches (> Hermeneutics, 71:55-70), stress the 
reality of the text itself, thus opening the way for a text- 
centered form of theorizing about inspiration. Although 
a text enjoys a certain semantic autonomy, two essential 
human activities are related to a text: writing (and 
rewriting) and reading (almost a form of mental 
rewriting). The doctrine of inspiration affirms that the 
Holy Spirit is responsible for the biblical text as text, i.e., 
with regard to both these human dimensions. As for 
writing, the Spirit is active in the long process whereby 
a biblical text has been produced within a faith com- 
munity (i.e., including formulation of traditions, partial 
texts, early drafts, and rewriting). As for reading, 
inspiration is predicated of the biblical text precisely 
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because there is a faith community who, under the 
influence of the Spirit, will read and identify with this 
biblical text. To this extent, a literary theory of inspira- 
tion echoes the active meaning of the theopneustos of 
2 Tim 3:16 (> 13 above) and accentuates dimensions of 
inspiration highlighted by Calvin and Barth. 

63 Other dimensions of textuality are important 
for a full understanding of inspiration, e.g., the three 
basic functions of language: to inform, to express, and to 
impress. The Bible may inform its readers by imparting 
knowledge and communicating truth, but that is only 
one of its functions. It also expresses something of the 
dynamic reality of God and affects or impresses the 
recipient(s) of the language communication in a variety 
of ways. The inspiring Spirit would be involved in the 
totality of these language functions. Indeed, the greatest 
contribution of the literary approaches to an under- 
standing of inspiration may be their emphasis on the total 
reality of the text. 

64 Another dimension of textuality to which 
literary analysis draws attention is the fact that text is “a 
production of significance” (R. Barthes). Frequently 
texts derive part of their meaning from the larger textual 
unit to which they belong. An individual saying of Jesus 
is part of a Gospel, which is part of the NT, which is part 
of the Bible. This reality resonates with the traditional 
doctrine that predicates inspiration of “the books of both 
OT and NT in their entirety, with all their parts” 
(Vatican II; > 4 above). The Bible as a whole is inspired, 
and so by implication the parts are inspired. The tradi- 
tion does not state that because the individual sentences 
(= texts) of the Bible are inspired, the Bible is considered 
to be inspired. (Concentration on the inspiration of an 
isolated text can produce a type of fundamentalism.) 
This holistic understanding of textuality has no small 
bearing on an adequate understanding of the notion of 
biblical truth. Inerrancy should be related to the total 
biblical view of a topic. 

Many factors highlighted by recent literary analysis 

support G. Turner’s notion that the doctrine of inspira- 
tion qualifies the Bible as “paracletic literature.” He 
explains (“Biblical Inspiration” 427): “The Bible as 
paraclete is an advocate in the sense that it is a witness 
to Jesus Christ. It is often used as a sort of counsellor; 
certainly it is a helper, consoler and comforter.” 
65 (D) Ecclesial Aspects. Other theories of 
inspiration focus upon the relationship between the 
Scriptures and the church, since inspiration is a “charism 
of the written communication of the word of God as a 
constitutive element of the church” (Collins, Introduction 
345). The ecclesial-theological theories of inspiration are 
not without analogy to the consequent theories of 
inspiration (> 43-44 above). Rahner has written: 


Since scripture is something derivative, it must be under- 
stood from the essential nature of the church, which is the 
eschatological and irreversible permanence of Jesus Christ 
in history. ... Then he [God] is the inspirer and the author 
of scripture, although the inspiration of scripture is “only” 
a moment within God’s primordial authorship of the church. 
(Foundations of Christian Faith [NY, 1978] 371, 375) 


Rahner's perspective places God’s authorship of Scrip- 
ture in the context of a broader and more accurate 
understanding of “authorship,” but his approach has 
been criticized by many proponents of composition 
inspiration as focusing too exclusively on Jesus, to 
whom the Scriptures bear witness. 
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COROLLARIES TO THE DOCTRINE OF INSPIRATION 


66 (I) Ecclesial Use of the Scriptures. A first 
corollary to or consequence of the inspiration of the 
Scriptures by the Holy Spirit is that they have authority 
for Christians and the church. This was recognized 
historically by the formulation of the biblical canon, i.e., 
the collection that the church would consider a rule (> 
Canonicity, 66:5-11). Biblical authority is also reflected 
in the use of the Scriptures in the church’s liturgical 
worship, as a source and norm for theological endeavors, 
and for the personal piety and spiritual growth of 
individual Christians. 

67 (II) The Word of God. A second important 
corollary is that the Scriptures are the word of God. This 
traditional formula, apparently simple, is extremely 
complex and polyvalent. Some Protestant evangelicals 
affirm an almost physical identity between the Scriptures 
and words actually spoken by God, rejecting as inade- 
quate the view that the Scriptures attest to the word of 
God. Other Christians can affirm that the Bible is the 
word of God while maintaining that God has never 
communicated in words (even internal words; see R. E. 
Brown, The Critical Meaning of the Bible [NY, 1981] 
1-44). Some Protestant theologians affirm that the word 
of God is a dynamic reality; accordingly, Jesus is pre- 
eminently the Word of God (so Barth). The Scriptures 
are truly the word of God when they become alive in 
proclamation and preaching (so Bultmann). 

68 Cardinal C. Martini has helpfully distinguished 
various senses of the expression “word of God.” Basic- 
ally (esp. as a trinitarian concept) it suggests divine 
communicability. Thus it can refer to (1) the events of 
salvific history because Heb dabar means “word, event, 
reality”; (2) the spoken message of divine emissaries, esp. 
of the prophets and Jesus; (3) the person of Jesus who is 
the Word of God (esp. John 1:1); (4) Christian preach- 
ing; (5) God’s general message to human beings; (6) the 
Bible. (See La Parola di Dio alle Origini della Chiesa [Rome, 
1980] 56-58.) 

69 Though canonized by long usage, “word of 
God” should not be used of the Scriptures without 
further hermeneutical reflection. True, it highlights the 
divine origins of the biblical communication and ex- 
presses its reality and force. Nevertheless, the “word of 
God” in the Jewish and Christian traditions is radically 
different from the divine oracles of ancient Hellenistic 
and Near Eastern religions —it is intended not simply to 
impart truth but to encourage, console, challenge, etc. 
Since the words contained in the Scriptures are, in the 
only written reality they possess, human words, “word 
of God” is necessarily analogous language. A distance is 
to be maintained conceptually between the scriptural 
expression and the self-communication of God in itself, 
even in the case of the prophets. Theologically it is less 
confusing to state that the Scriptures witness to the word 
of God. 

70 (III) The Truth of the Bible. Although 
some conservative Protestant theories of inspiration 
make the truth of the Bible (its inerrancy or infallibility) 
the nub of biblical inspiration (> 51 above), I. H. 
Marshall, an evangelical, has noted some pertinent issues: 


1. First, the Bible uses language in a great variety of 
ways. ...2. Then there is the fact that the question of truth 
may be answered in different ways at different levels of 
understanding.... 3. An understanding of the Bible as 
“truth from God” may also lead to a failure to appreciate 


passages where God is not speaking to man... . 4. A further 
question about biblical truth may be~-“true for whom?” 


He concludes “that the concept of ‘truth’ is a complex 
one, and that it is not easy to apply it to every part of 
the Bible” (Biblical Inspiration 54-57). 

The concentration on inerrancy tends to reduce 
theological discussion about inspiration to a concept that 
was first introduced into the theological discussion in 
the 19th cent. The term “inerrancy” has never appeared 
in a conciliar text (although found in papal encyclicals 
and the original, rejected schema of Vatican II on revela- 
tion). At Vatican IT Cardinal Koenig pointed out errors 
in the biblical books, which “are deficient in accuracy as 
regards both historical and scientific matters” (Commen- 
tary on the Documents of Vatican II [ed. H. Vorgrimler; 
NY, 1969] 3. 205). Indeed, the Scriptures themselves 
never claim to be inerrant. Finally, serious philosophical 
reflection on the nature of biblical “truth” and “error” 
must take into full consideration literary form and the 
level and function of language. 

71 Yet there is much to be gained from a positive 
reflection on the truth of the Bible, which is ultimately 
salvific truth. Christians of various backgrounds should 
be able to approve and accept the language of Vatican II 
about Scripture’s teaching without error that truth 
which God wanted put into the sacred writings for the 
sake of our salvation (> 4 above; Church Pronounce- 
ments, 72:14)—a compromise between those who 
wanted to affirm the truth of the Scriptures without 
further qualification and those of kerygmatic orientation 
who envisioned the entire reality of the Scriptures 
within the context of salvation history. The kerygmatic 
perspective had already been espoused by the PBC 
“Instruction on the Historical Truth of the Gospels” (> 
Church Pronouncements, 72:35): “It is apparent that the 
doctrine and life of Jesus were not simply reported for 
the sole purpose of being remembered, but were 
‘preached.’. . .” As for “truth” in the biblical sense, “The 
‘truth’ (emeth) of God is primarily bound up with his 
faithfulness” (Loretz, Truth 83-84). From this perspec- 
tive the antithesis is not simple error, but deception or 
infidelity. The truth of the Scriptures lies not so much in 
that its passages are without error, but in that through 
them God manifests his fidelity to his people, bringing 
them into loving union with himself. 

72 (IV) Future of Inspiration Theorizing. Is 
it still legitimate to theorize about the inspiration of the 
Scriptures? Loretz has written Das Ende der Inspirations- 
theologie. Even more radically, the Protestant brother- 
exegetes A. T. and R. P. C. Hanson have declared: “The 
ancient doctrine of the inspiration and inerrancy of the 
Bible not only is impossible for intelligent people today, 
but represents a deviation in Christian doctrine, 
whatever salutary uses may have been made of it in the 
past by the Holy Spirit, who often turns human errors 
to good ends” (Reasonable Belief: A Survey of the Christian 
Faith [Oxford, 1980] 42). 

Even if we dismiss this as overreaction, Cardinal C. 
Martini (Parola 42) has correctly noted that a complete 
treatise on inspiration is still lacking (and very desirable) 
in the church. Any adequate treatment of inspiration 
should begin with the reality of the Scriptures them- 
selves. Since the understanding of the Scriptures is very 
much “in process,” an understanding of inspiration must 
necessarily be “in process” as well. 
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CANON IN GENERAL 


5 (1) The Word “Canon.” A transliteration 
of Gk kann, “canon” is derived from a Semitic word for 
“reed” (qanii in Assyrian, ganeh in Hebrew, qn in 
Ugaritic). Classically, kandn was a straight rod or bar—a 
tool used for measuring. A mason’s or carpenter’s 
measuring stick, kandn metaphorically connoted a rule, 
norm, or standard (of excellence). In chronology, kanones 
(pl.) were the principal eras or epochs in history, and 
kanon (sg.) designated a chronological table. Occasion- 
ally, however, kanon simply meant “series” or “list.” 
6 In the LXX kandn appears only in Mic 7:4; 
Judg 13:6; and 4 Macc 7:21—the last a metaphorical 
reference to a philosophical rule. In the NT the term is 
used four times, always metaphorically. In 2 Cor 10:13, 
15,16, it designates territorial limits; in Gal 6:16, the 
Christian rule of life, apparently in opposition to non- 
Christian standards. 

In early ecclesiastical usage kanén referred to 
the rule of faith, the norm of revealed truth. (See W. R. 
Farmer, Second Century 4 [1984] 143-70.) The “glorious 
and holy rule [kandn] of our tradition,” in contrast to 
“empty and silly concerns,” is the guiding norm for 
Christian preaching and the Christian ethos (1 Clem. 7:2; 
AD 96). Irenaeus (ca. 180) mentioned frequently the “rule 
of truth” to which the Scriptures and tradition attest, but 
which is nonetheless perverted by heretics (Adv. Haer. 
3.2.1; 3.11.1; etc.). In the early 4th cent. Eusebius 
employed kanones for the lists he compiled, e.g., the dates 
of the monarchs of the Assyrians, Hebrews, Egyptians, 
et al. The famous Eusebian canons are lists of Gospel 
references contained in his letter to Carpian: the first 
cites parallel passages found in all four Gospels; the 
second, parallel passages in the Gospels except John; and 
so forth until the tenth cites passages found in just one 
Gospel. Eusebius listed the books of the NT (HE 3.25; 
6.25), but he called this a “catalogue” (katalogos). The 
decisions of the Council of Nicaea (ap 325) were 


designated as canons, as were the disciplinary decisions 
of synods, which functioned as rules for Christians to 
live by. 

8 In his 39th festal letter (Easter, 367) Athana- 
sius contrasted “the books included in the canon [ta 
kanonizomena], and handed down, and credited as 
divine,’ with the “books termed apocryphal [apokrypha];’ 
which the heretics mixed up with the books of the 
divinely inspired Scripture (PG 26. 1436). Athanasius’s 
distinction between “canonical” and “apocryphal” books 
recalls a threefold distinction that Eusebius (ca. 303) had 
made in reference to “testamentary” books (endiathékos; 
HE 3.3. and 3.25): the homologoumena, which were in- 
disputably accepted by all, the antilegomena or disputed 
works, and the notha or clearly spurious works. (Euse- 
bius attributed a similar division to Clement of Alexan- 
dria [ca. 200], but most contemporary scholars regard 
that attribution as a fiction by Eusebius, seeking a 
precedent for his own work.) Athanasius’s canonical 
books and Eusebius’s testamentary homologoumena are 
largely but not totally coextensive. 

In current terminology, a canonical book is 
one that the church acknowledges as belonging to its list 
of sacred books, as inspired by God, and as having a 
regulating (rule) value for faith and morals (> 17 
below). In Roman Catholic terminology OT books are 
divided into protocanonical books (39) and deutero- 
canonical books (7). The latter are Tob, Jdt, 1-2 Macc, 
Wis, Sir, Bar (plus parts of Esth and Dan). This distinc- 
tion, which seems to have been contributed by Sixtus of 
Siena (1520-1569), does not imply that protocanonical 
books are more canonical than deuterocanonical, or 
were canonized first. Rather, protocanonical books were 
accepted with little or no debate, whereas there was 
serious questioning about deuterocanonical books. 

10 Athanasius (> 8 above) distinguished canon- 
ical books from apocryphal books. The latter term 
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originally described hidden or secret writings destined 
to be read only by those initiated into a given (Christian) 
sect, but it came to designate books similar (in content, 
form, or title) to scriptural books but not accepted into 
the canon (> Apocrypha, 67:4-6). In Protestant Bibles 
published “with the Apocrypha,” that term covers the 
deuterocanonical books of Roman Catholic Bibles (but 
usually printed separately from either Testament and 
with the addition of 1-2 Esdr, Pr Man, and sometimes 
3-4 Macc). Then the term “pseudepigrapha” is given to 
the nonbiblical books that Roman Catholics call Apoc- 
rypha, even though the root meaning of pseud + epigrapha 
suggests that it should be confined to works attributed 
to authors who did not write them. The unsatisfactory 
and confusing terminological situation may be (a bit too) 
simply presented thus: 


Canonical OT Protestant 
Apocrypha Protestant 
Pseudepigrapha Protestant 


OT Catholic Protocanonical 
OT Catholic Deuterocanonical 
Catholic Apocrypha 


11 (II) Canonical Listing of Scripture. By 
the end of the 4th cent., “canon” describing a collection 
of scriptural books had become common ecclesiastical 
usage in both East and West. There had been earlier lists 
of biblical books, e.g., in the 2d cent., the Muratorian 
Fragment (EB 1-2) and Melito; and, in the 3d cent., 
Origen (~ 84 below). But now the lists took on eccle- 
siastical status and became more set in content, which 
thus gave rise to the twofold thrust of “canon” that 
would dominate subsequent theology (norm for the 
church and list). In addition to those of Eusebius and 
Athanasius, lists are found in Cyril of Jerusalem, Epi- 
phanius, Chrysostom, Gregory of Nazianzus, Amphi- 
locius of Iconium, Jerome, Canon 59/60 of the Council 
of Laodicea (ca. 360), and the decree of Pope Damasus 
(382). A basic list was endorsed by the councils of Hippo 
(393; EB 16-17), Carthage III (397), and Carthage IV 
(419). 

12 In regard to the contents of the list, the debates 
in Judaism and the church (Marcion) will be discussed 
below, as will the theological impetus to select and 
reject. Athanasius is the oldest witness to the citation of 
27 NT books. Both he and Jerome list 22 books from the 
Jewish Scriptures corresponding to the number of letters 
in the Hebr alphabet. Since the 12 Minor Prophets were 
considered a single book, and there were 5 double books 
(= 10: 1-2 Sam; 1-2 Kgs; 1-2 Chr; Ezra-Neh; Jer-Lam), 
and Ruth was joined to Judg, their 22 books correspond 
to 39 (protocanonical) books in a modern Bible. In De 
doctrina christiana 2.8.13 (ap 396-97) Augustine listed 44 
OT books (=46, since Lam and Bar are part of Jer) 
including the deuterocanonical books (> 9 above), and 
his great stature tended to close discussion in the West 
on the extent of the canon. Thus the Western councils 
mentioned above (> 11) and the letter of Pope Innocent 
I in 405 (DS 213; EB 21-22) agreed on a list of 46 OT 
and 27 NT books. Yet the reproduction of several lists 
in 692 at the Quinisextine Council of Constantinople, 
known as Trullo II (Grosheide, Some Early Lists 20-21) 
warns against being too simplistic about the fixity of the 
consensus that existed at the end of the 4th cent. (> 41 
below). 

13 In continuity with the dominant tradition, 
there were 46 OT books and 27 NT books (73 total) 
listed in the bull Cantate Domino of the (ecumenical) 
Council of Florence, promulgated in 1442 as a docu- 
ment of union between Rome and the Coptic Christians 
(Jacobites; DS 1335; EB 47). The discussions at Trent 
revealed doubt about the binding force of the bull; and 
so, reacting to Protestant questioning, in 1546 that 
council at its fourth session promulgated De Canonicis 
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Scripturis (4 Church Pronouncements, 72:11), “so that 
no doubt may remain as to which books are recognized. 
Trent listed as sacred and canonical “with all their parts” 
and as inspired by the Holy Spirit 73 books, including 
the OT books (deuterocanonical) not accepted by many 
Jews and Protestants (> 35 and 44 below). 

14 Vatican I (Dei Filius, 1870; > Church Pro- 
nouncements, 72:12) spoke of “sacred and canonical 
books . . . written by the inspiration of the Holy Spirit,” 
but left the identity of those books to the enumeration 
of Trent. Canonicity involves the church’s acknowledg- 
ing the inspired quality of the books (DS 3006). Vatican 
II (Dei Verbum, 1965; > Church Pronouncements, 
72:13-16) stated: “By means of the same [apostolic] 
tradition the full canon of the sacred books is known to 
the church” (2:8). Also “Holy Mother Church, relying 
on the faith of the apostolic age, accepts as sacred and 
canonical the books of the OT and NT, whole and 
entire, with all their parts, on the ground that, written 
under the inspiration of the Holy Spirit ...they have 
God as their author and have been handed on to the 
church itself” (3:11). Without moving much beyond 
Trent (which gave Catholicism its definitive canon) the 
council brings together canon, tradition, and inspiration 
in a way similar to Athanasius (> 8 above). 

15 (III) Theological Reflections. Canonicity 
and inspiration designate different realities: a book from 
the biblical period is canonical to the extent that it is part 
of a closed collection that has unique status in the 
church; a book is inspired to the extent that the Holy 
Spirit was its source. Yet there is a somewhat circular 
relationship: inspiration preceded canonicity but could 
not be affirmed with surety by all without canonical 
recognition. In extending that canonical recognition, the 
church had to reflect on tradition thought to derive from 
apostolic origins. The NT books, for instance, were 
composed for 1st-cent. churches; but the “church cath- 
olic” (Ignatius of Antioch) or “great church” preserved 
those books and organized them into collections, using 
them in her liturgy. In an ongoing process, other works 
were rejected as not stemming from apostolic times or 
as containing views not consonant with the rule of faith. 
Various debates caused a listing of the biblical books. 
Once solemnly categorized, these books became an even 
more decisive norm for judging developments in faith 
and morals. 

16 Thus, from composition to canonization the 
biblical process has had a strong community thrust—a 
theological observation parallel to the growing stress on 
the social and communitarian elements in inspiration (> 
Inspiration, 65:60-61) and to the development of 
canonical criticism (+ Hermeneutics, 71:71-74). If one 
no longer thinks of inspiration solely as God’s moving 
an individual scribe isolated at a writing table, and if one 
does not define meaning solely as what that scribe 
intended and conveyed at the moment he wrote, so one 
does not think that at a given moment in the 1st cent. the 
apostles could list inspired books by title. 

17 K. Rahner (Inspiration in the Bible [2d ed.; NY, 
1964]) argues that the revelation of the inspired books 
was implicit and not direct—inherent in the church’s 
knowledge that certain books were authentic reflections 
of her faith. (Something of the same process would have 
gone on in Israel in regard to its sacred writings, which 
the church later accepted as its OT.) The process of 
articulating the revelation into an official listing would 
have taken centuries, have been governed by need, con- 
natural to the church’s existence and ongoing life. Thus 
there is an interplay between “canon” as the church’s 
norm or rule of faith (> 7 above) and the formation of 
a biblical canon which in turn constitutes a norm of the 
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church’s faith and practice—indeed, an “unnormed 
norm” (norma non normata). An interesting example of the 
functioning of the norms may be found in a council like 
Trent, which in a sense exercised the church’s sover- 
eignty in recognizing which books were canonical, but 
constantly cited the biblical books as a definitive guide 
to the points of faith it was defining. More practically, 
however, the Scriptures often exercise their normative- 
ness in liturgy, for public reading within the church 
gives them “a pulpit” from which they can guide the 
lives of people. 

18 The paradox of the history and interrelation- 
ships of canonicity may be caught in these statements. 
Augustine, Contra epistolam Manichaei 5.6 (PL 42. 176): “I 
would not believe the Gospel did not the authority of 
the Catholic Church move me to this.” Vatican II, Dei 
Verbum 2:10: “The living teaching office of the church .. . 
is not above the word of God but serves it.” That same 
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section of Dei Verbum interrelates Scripture and tradition 
as “one sacred deposit of the word of God.” 

19 The global theological picture, however 
helpful, covers over enormous difficulties as to exactly 
how and why individual books were judged canonical, 
with decisions sometimes favoring books of no great 
theological interest (Jude). The lack of formal or univer- 
sally accepted criteria for canonicity and the facts that 
some books were really anonymous collections (Mal), 
that many books were not written by the authorities 
whose names have been attached to them (all or most of 
the Gospels), that very diverse theologies are at work 
within the same canon, that some values were shut out 
in the rejection of the apocrypha—these and other fac- 
tors make the study of the canon extremely complicated, 
as the detailed discussion below will unfold. Once a 
subject that collected cobwebs and produced yawns, 
canonicity has become a very provoking investigation. 
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20 As indicated by our discussions of the deutero- 
canonical books (or Apocrypha; ~ 9-10 above), the 
Roman Catholic Church and some Eastern Orthodox 
churches (> 47 below) accept a longer OT canon (46 
books) than that acknowledged by most Protestants (39) 
and by Jews (39 also, but arranged differently). The 
difference centers on Tob, Jdt, 1-2 Macc, Wis, Sir, Bar 
(including Ep Jer) and parts of Esth and Dan. A classic 
thesis hitherto espoused to explain this is that by the end 
of the 1st cent. AD there were in Judaism two canons, or 
lists of sacred books, a shorter Palestinian canon drawn 
up by the rabbis at Jamnia, and a longer Alexandrian 
canon represented by the LXX. The early Christian 
church adopted the Alexandrian canon; but the 
Reformers, following a minority view among the 
Fathers, decided to revert to the Palestinian canon. The 
respective results were the Roman Catholic and Protes- 
tant canons. Almost every detail of this thesis has been 
subjected to serious challenge and modification. 

21 (1) Formation of Sacred Writings in 
Judaism. The composition of the OT was a process 
that took over 1000 years. The first poetic compositions, 
e.g., the Song of Miriam (Exod 15:1-18) and the Song 
of Deborah (Judg 5), probably go back to the 12th cent. 
BC. The latest books in the Jewish-Protestant canon, 
Dan and Esth, were composed during the 2d cent. Bc; 
the latest books in the Roman Catholic canon, 2 Macc 
and Wis, were composed ca. 100 sc. During this long 
period of composition there was a gradual accumulation 
of material into books and then into collections of 
books. In addition to the books that found their way 
into canonical acceptance, there were others, some com- 
posed during the period when the biblical books were 
being written, some composed slightly later. Some of 
these other books were lost; some were preserved but 
did not receive acceptance. 

22 The division of the Hebr Bible accepted by 
Judaism is tripartite: the Law, the Prophets,.and the 
Writings. The Law (Téra) consists of the five books of 
the Pentateuch. The Prophets (Nébi’im) are subdivided 
into the Former Prophets (Josh, Judg, Sam, Kgs) and the 
Latter Prophets (Isa, Jer, Ezek, the Twelve [= Minor 
Prophets])—eight books in all. The Writings (Kétibim) 
are 11 in number: Pss, Prov, Job, the five Megilloth or 
scrolls (= Cant, Ruth, Lam, Eccl, Esth), Dan, Ezra/Neh, 


Chr. This gives a total of 24 books, although by various 
combinations, the number has sometimes been given as 
22, the number of letters in the Hebr alphabet. From 
Tord, Neb? im, and Kétibim comes the modern Hebr 
acronym TNK (vocalized Ténak), meaning “the Bible.” 
When did this tripartite division become standard, 
and when were the three individual collections fixed? 
The generally accepted view is that each division or 
collection—Law, Prophets, and Writings—represents a 
stage in the development of the Bible, so that the Law- 
was fixed before the Prophets, etc. There is another 
point of view favored by Hélscher (Kanonisch und 
Apokryph [Naumberg, 1905]) that sees the three divi- 
sions growing more or less concurrently and maintains 
that the determination of the whole tripartite collection 
was made at one time. Although it is true that individual 
books belonging to each of the three divisions were 
being composed at the same time, it is difficult to deny 
the evidence that one collection was fixed before 
another. For the dates of the collections, see the chart on 
the next page, which is section 23. 
24 (A) TheLaw. In modernscholarly opinion, 
the earliest Hebr law codes preserved in the Pentateuch 
(the Decalogue of Exod 20:1-17, the Covenant Code of 
Exod 20:22-23:19, and the Ritual Decalogue of Exod 
34:11-26) were composed in the 12th-11th cents. Bc. 
The latest law code, the Priestly Collection, was post- 
exilic (ca, 5th cent. Bc). Thus the Pentateuch was prob- 
ably complete by ca. 400 Bc. Actually, earlier there is 
mention of an existing law book in 2 Kgs 22:8ff., where 
in 622 the priest Hilkiah discovered in the Temple “the 
book of the law.” This was probably the nucleus of Deut 
(12-26). Later, ca. 400, we are told in Neh 8:1 that Ezra 
the scribe read to the assembled people “the book of the 
law of Moses which the Lord had given to Israel,” 
presumably the law that Ezra had brought from Babylon 
(Ezra 7:14). Many scholars think that this was a recen- 
sion of the Pentateuch; others think of it as just the 
Priestly Collection of laws. 
25 One argument that has been used to bolster 
the theory that the Law was a completed collection by 
ca. 400 Bc probably should be rejected, even if the theory 
itself is accepted. We refer to the argument based on the 
fact that the Samaritans possess a Pentateuch substan- 
tially the same as the Hebr Pentateuch. The reasoning is 
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23 
Centuries The Law 
BC 


13th-11th Career of Moses? 
Traditions underly- 
ing Pentateuch 
taking shape; 
early law codes. 
Early Poetry 


(Exod 15). 


J tradition put into 
writing. 


10th 


Sth E tradition com- 


posed. 


8th J and E merged 
(under Hezekiah, 


ca, 7002). 


7th Nucleus of Deut is 
made basis of 
Josiah’s reform 
(ca, 622). 
Holiness Code (Lev 


17-26) edited. 


6th P is compiled from 
earlier sources and 
gives structure to 
emerging Penta- 
teuch. 


5th Completion of Pen- 


tateuch (ca. 400?) 


4th-3rd 


2d 


1st 


The Prophets 


Former Prophets 


Stories of conquest 
of Palestine. 

Traditions underly- 
ing Judg and 
1 Sam. 

Early Poetry 
(Judg 5). 

Stories of David, esp., 
“Court History” 
(2 Sam 9-20, 1 Kgs 
1-2). 


Preservation of royal 
annals of Judah and 
of Israel (source of 
1-2 Kgs, 1-2 Chr); 

Elijah and Elisha 
cycles (1 Kgs 17- 

2 Kgs 10) 


Preservation of royal 
annals of Judah 
and of Israel. 


Preservation of royal 
annals of Judah. 


Deuteronomic His- 
tory edited in 
Exile. 


Latter Prophets 


Amos and Hosea in 
Israel. 

Isaiah and Micah in 
Judah. 


Oracles of Isaiah 
collected by dis- 
ciples and edited. 

Zephaniah, Nahum, 
and Habakkuk. 

Jeremiah dictates to 
Baruch. 


Ezekiel in Babylon. 
Deutero-Isaiah (ca. 
550). 

Editing of preexilic 
prophetic corpus. 
Postexilic oracles of 
Haggai, Zechariah 
(1-9), and Trito- 

Isaiah. 


Malachi 


Obadiah() 


Jonah(?) 

Joel@) 

Isaian Apocalypse 
(24-27[?]). 

Deutero-Zechariah 
(9-14[2]). 
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Works OF THE OLD TESTAMENT ERA: APPROXIMATE DATES OF COLLECTION OR COMPOSITION 


Deuterocanonicals 


The Writings 
and Apocrypha * 


Use of Pss in Temple 
worship begins. 

Cultivation of pro- 
verbial wisdom in 
Jerusalem court 
under Solomon. 


Ruth? 


Marriage songs, later 
echoed in Cant. 


Hezekiah is a tradi- 
tional patron of 
proverbial wisdom 


(Prov 25). 


Lamentations. 


Job(?) 


Memoirs of Nehe- 
miah and or Ezra. 

Prov 1-9 written as 
preface to Prov 10ff. 


Chronicler’s History 


Sayings of Qoheleth 
(Eccl) edited by 


students. 
Collection of Ps(). 
Esther(?). Sirach (ca. 190) 
Daniel. 1 Enoch * 
Jubilees * 
Baruch (composite) 
Tobit 
Judith 


Ep. Aristeas * 

Ti Za eatrar (2) 

Gk Esther ; 
Gk parts of Daniel 
1 Macc 


2 Macc 
Wisdom 

3) Islavere Y 

1 Esdras * 3-5 
Pss of Solomon * 


Jewish writings of the 1st and early 2d cents. aD include: 4 Macc *; Assumption of Moses *; 4 Ezra * (2 Esdras 3-14); 2-3 Apoc. Baruch *; 
Prayer of Manasseh *; T’ 12 Patr. *(?); Sybilline Oracles * (books 3-5); Bib. Ant. * (Ps.-Philo). 
(?)= Date uncertain. An asterisk and italics indicate apocrypha. 
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that since the Samaritan schism took place in the 5th 
cent. BC, they must have possessed this Pentateuch 
before they broke off. It was thought that the Old Hebr 
script in which the Samaritan Pentateuch was written 
was a sign of this antiquity, and that this script was 
maintained by the Samaritans as a protest against the 
Jewish innovation of employing the Aram script (the 
script we usually associate with the Hebr Bible). The 
paleographical studies of F. M. Cross on the basis of the 
Qumran finds have shown, however, that this Old Hebr 
script was revived in the 2d cent. Bc, and that the 
Samaritan script was an offshoot of the 2d-cent. writing 
(BANE 189 n. 4). These observations make it possible that 
the Samaritan schism may have occurred as late as the 2d 
cent. BC, a date before which, we know, the Law was 
accepted in Judaism (— Texts, 68:17-18, 38-39). 
26 If the Law was accepted by 400 Bc, perhaps we 
should qualify our understanding of what this accept- 
ance meant. Even after that date, a book like Jub. (— 
Apocrypha, 67:17) was composed and read by various 
groups of Jews, e.g., the Qumran sectarians, although in 
some points and laws it was not in harmony with the 
Pentateuch. 
27 (B) The Prophets. What Jewish tradition 
calls the Former Prophets is identified today as the 
Deuteronomic History (Josh, Judg, Sam, Kgs), a his- 
torical collection completed in the years 600-560 (> 
1-2 Kings, 10:2-3). In 2 Macc 2:13, Nehemiah (ca. 440) 
is credited with collecting “the books about the kings 
and prophets, and the writings of David, and the letters 
of kings about votive offerings” — perhaps this reference 
represents a popular tradition about the collection of the 
Former Prophets. Besides the historical material that 
became part of this collection, there was ancient Israelite 
historical writing that did not survive to become 
canonical, as the OT itself bears witness. Josh 10:13 
speaks of the Book of Jashar. The royal annal material 
for the reigns of the kings was excerpted from the Books 
of the Chronicles of the Kings of Judah and of Israel 
(1 Kgs 14:29; 15:7,31; 16:5). The Chronicler seems to 
have known of collections of prophetic material, e.g., 
the history or visions of the prophets Nathan, Ahijah, 
Shemaiah, Iddo (2 Chr 9:29; 12:15; 13:22). There is no 
reason to think that such lost works were not once 
looked upon as holy; indeed, had they survived, they 
would probably have become part of the OT. Thus, in 
books written before the exile, survival through the 
national catastrophe was probably the criterion that 
determined canonical acceptance. We know of no pre- 
exilic books that did survive and were not accepted. 
The Latter Prophets is a more heterogeneous collection 
whose individual books were composed between 750 
(Amos) and ca. 400-300 (the last of the Minor Prophets, 
ie., Mal, Joel, Jonah, Dt-Zech; and perhaps the “Isaian 
Apocalypse,” Isa 24-27). By the time of Jesus ben Sira 
(ca. 190 BC) it was already customary to think of the 
Twelve Prophets (Sir 49:10), and this almost certainly 
means that the collection of the Latter Prophets was 
complete. 
28 By the 2d cent. sc the whole prophetical 
collection had achieved the rank of sacred books. For 
example, the author of Dan (ca. 165) refers to Jer as one 
of “the books” (9:2). It was customary to put the Law 
and the Prophets side by side in mentioning sacred 
books (Foreword to Sir; 2 Macc 15:9). In evaluating this 
Jewish attitude toward the Prophets, however, we must 
be aware that the acceptance may not have been 
absolute, for the Talmud (b. Sabb. 13b; b. Hag. 13a; 
b. Menah. 45a) reports later objections to Ezek because of 
apparent contradictions between this book and the Law. 
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Moreover, we are not certain that all the ancient refer- 
ences to the Prophets are precisely to those books that 
came ultimately to be accepted as the Former and the 
Latter Prophets. We shall see that Josephus counted 13 
prophetical books, probably including books later 
regarded as Writings (so Thackeray, LCL 1. 179; 
Beckwith, OT Canon 119). 

29 (C) The Writings. This is the most miscel- 
laneous of the collections and the one that caused the 
most dispute. The books ultimately accepted as Writings 
in the Hebr Bible probably were all postexilic in com- 
position, with Dan and Esth (2d cent. BC) as the latest. 
By the end of the 2d cent., as the Foreword to Sir 
testifies, Jews spoke not only of the Law and the Proph- 
ets but also of “the rest of the books of our ancestors.” 
The slightly later reference in 2 Macc 15:9, however, 
mentions only the Law and the Prophets. What con- 
stituted “the rest of the books” in the Sir reference we do 
not know precisely; Sir does not cite Ezra, Esth, or Dan. 

In the 1st cent. AD we find a little more specification 
of what these other books might have been, for Luke 
24:44 attests to this combination: “the Law of Moses, the 
Prophets, and the Psalms.” This is harmonious with 
Philo’s reference (De vita contemp. 3.25) to the Law, the 
prophetic words, and “hymns and other works by which 
knowledge and piety may be increased and perfected.” 
Josephus (Ag. Ap. 1.8 § 39-41) knows of the 5 law books 
of Moses, the 13 books of the Prophets, and 4 books 
containing “hymns to God and precepts for the conduct of 
human life.” The last mentioned are thought to have 
been Pss, Cant, Prov, and Eccl. As yet, no name had 
been attached to this last classification; but later the 
designation “the Writings” is found in the Talmud 
(b. B. Bat. 14b; b. Ketub. 50a), and this may reflect earlier 
usage. The vagueness of the references to these “other 
books” in the Ist cent. AD is a sign that Judaism had not 
yet reached the stage of a sharply defined collection. 
Also, it may be that, as latecomers, the Writings did not 
enjoy the same level of respect accorded to the Law and 
the Prophets. Yet clearly all three are sacred Scriptures. 
30 To some, perhaps, Josephus’s statement may 
seem to have settled the question of a canon, or fixed list 
of books, within Judaism, and for that reason his state- 
ment deserves more attention. At least one may say that 
the 22 books enumerated by Josephus enjoyed wide 
acceptance among the Jews. It is another question to 
what extent Josephus meant to exclude other books or 
reflected universal Jewish thought in so doing. In his 
own writings Josephus cites the LXX and uses books 
that almost certainly were not part of his list of 22, e.g., 
1 Macc, 1 Esdr, and the additions to Esth. He includes 
among the Prophets books that were later counted as 
Writings. A few years after aD 90, the date of Josephus’s 
work, 4 Ezra mentions 24 books publicly accepted by 
the Jews; it is uncertain whether this is just a different 
enumeration of Josephus’s 22 books or a real difference 
in the list of books. 

Certainly, in Josephus’s remarks we find something 
closer to a canon than anything we have hitherto 
encountered. It is interesting to see what he says about 
the books he lists. They are sacred books, to be distin- 
guished from other books because of their divine origin. 
They may not be tampered with or added to. Josephus 
thinks that they were composed in the 3000 years 
between Moses and Artaxerxes I (450 Bc—a ruler seem- 
ingly connected with Esth). His historical judgment is, 
of course, inaccurate; several books he includes were not 
written until 300 years after Artaxerxes. 

31 (II) Closing the Canon in Palestinian 
Judaism. If we doubt that Josephus represents a 
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definitively closed canon, we must face the problem of 
why and how the canon was closed for normative 
Judaism. 
32 (A) Criteria. The problem is difficult 
because we are not even certain of the exact criterion 
used for deciding canonicity. Some have supposed that 
certain books were received because of their legal 
character or their relation to the Law, for the Law is the 
canon by which all is judged. Another factor that 
certainly played an important part was the thought that 
certain books contained the word of God and were 
inspired by him, but this attribute is not easily verified 
in a book. e 

It has been proposed by G. Ostborn (Cult and Canon 
(Uppsala, 1955]) that a book was held to be canonical 
because of its specific motif, i.e., if it in some way 
celebrated or reported Yahweh’s activity. This motif 
endowed the book with cultic value and permitted its 
use in the synagogue service. Ostborn’s hypothesis, 
though attractive, fails to carry total conviction because 
the endeavor to find a fundamental motif that runs 
through all the books of the OT becomes forced. 
Attention is rightly given, however, to the cultic use of 
books as a factor in their acceptance, e.g., the use of the 
Pss in the Temple liturgy. Yet we do not know that by 
the 1st cent. aD there was an annual or three-year cycle 
in the fixed lectionary of pentateuchal and prophetic 
readings for the synagogue. (See the controversy 
between A. Guilding, The Fourth Gospel and Jewish 
Worship [Oxford, 1960] and L. Morris, The New Testa- 
ment and the Jewish Lectionaries [London, 1964].) Later the 
five Megilloth came to be read at the principal Jewish 
feasts; this custom may reflect earlier practice in some 
instances. 
33 (B) Time. We find in Jewish tradition three 
main suggestions. 

(a) Ezra. It was believed at one time that the 
collection of the OT books was accomplished decisively 
by Ezra (ca. 400 Bc). Josephus’s evidence may be related 
to this theory because he places the termination of the 
writing of the OT in the 5th cent. The precise evidence 
comes from 4 Ezra (> Apocrypha, 67:41), a work 
written between AD 90 and 120. In 14:45 God is por- 
trayed as speaking to Ezra of 24 sacred books that are 
available to all the people, as distinct from the 70 books 
that are to be kept secret (> 10 above). This late legend 
obviously has little historical value because many of the 
canonical books were written after Ezra’s time. At most, 
the historical Ezra completed the collection of the Law. 

A unique form of attributing the canon to one man 
is Beckwith’s attribution of it to Judas Maccabeus “who 
gathered for us all the writings” (2 Macc 2:14-15; see 
OT Canon 152, 312), so that Dan would have become 
canonical within three years of final composition! 

34 (b) Great SynacocugE. Another suggestion 
is that the OT was determined by “the men of the Great 
Synagogue,” working under the impetus of Ezra. A 
learned Jewish writer, Elias Levita, drawing from 
passages in the Talmud, first suggested this theory in his 
book Massoreth ha Massoreth (1538); it subsequently 
received approval from many Christian scholars. Partic- 
ularly in Protestant thought it held sway until the late 
19th cent., justifying Protestant acceptance of the short 
Hebr canon. Brian Walton wrote of the men of the Great 
Synagogue, “Their work of establishing the Canon 
possessed truly divine authority. . .” (Ryle, Canon 263). 
This hypothesis, however, has been shaken by questions 
about the very existence of the Great Synagogue (> 
Apocrypha, 67:135). Even if some form of the Great 
Synagogue did exist in the years after Ezra, the thought 
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that it played a decisive role in the canonizing process is 
most implausible. The OT, Josephus, Philo, and the 
Apocrypha report nothing of such a body and its 
canonizing activity. Indeed, the earliest reference to the 
Great Synagogue is in the Mishna of the 2d cent. ap 
(Pirge Aboth 1:1). Moreover, the traditional dating of the 
Great Synagogue (4th cent. BC) would preclude any 
complete canon. 

35 (c) JamntrA. That the canon was not com- 
pleted until the Christian era is recognized by most 
critical scholars today, and many suggest that the rivalry 
offered by Christian books was a spur for the closing of 
the Jewish canon. Others prefer to find the stimulus in 
the disputes within Judaism, particularly between the 
Pharisees and some of the more apocalyptically minded 
Jewish sects. In particular, it is often suggested that the 
canon was closed at Jamnia (Jabneh or Jabneel, a town 
near the Mediterranean, W of Jerusalem) where Rabbi 
Johanan ben Zakkai reestablished his school at the time 
of the fall of Jerusalem. After a decade Gamaliel II 
became the head of the school, and in the period ap 
80-117 he and Eleazar ben Azariah were the predomi- 
nant teachers. It has been proposed that about 90-100 
the council of the rabbis at Jamia settled once and for 
all time the definitive list of inspired books, namely, “the 
Palestinian canon,” consisting of the books now called 
protocanonical. Yet this thesis has been subjected to 
much-needed criticism (J. P. Lewis, JBR 32 [1964] 
125-32; Leiman, Canonization 120-24). 

Four points of caution should be noted: (1) Although 
Christian authors seem to think in terms of a formal 
church council at Jamnia, there was no “council of 
Jamnia.” At Jamnia there was a school for studying the 
Law, and the Jamnia rabbis exercised legal functions in 
the Jewish community. (2) There is no evidence that any 
list of books was drawn up at Jamnia. The rabbis, of 
course, recognized that certain books were uniquely 
sacred and “soiled the hands,” so that purification was 
necessary after using them (m. Yad. 3:2). But this attitude 
may represent the popular acceptance of 22 or 24 books 
that we saw in Josephus and in 4 Ezra at roughly the 
same period. It need not concern a definite canon (see 
Leiman, Canonization). (3) A specific discussion of accept- 
ance at Jamnia is attested only for Eccl and Cant, and 
even in these instances arguments persisted in Judaism 
decades after the Jamnia period. There were also sub- 
sequent debates about Esth. (4) We know of no books 
that were excluded at Jamnia. A book like Sir, which did 
not eventually become part of the standard Hebr Bible 
(based on the putative Jamnia canon), was read and 
copied by Jews after the Jamnia period. Tosephta (Yad. 
2:13) records that Sir was declared as not soiling the 
hands, but does not say where or when this was decided. 

The safest statement about the closing of the Jewish 
canon is one which recognizes that, although in the 1st 
cent. AD there was acceptance of 22 or 24 books as sacred, 
there was no rigidly fixed exclusive Hebr canon until the 
end of the 2d cent. In this period various Jewish groups 
continued to read as sacred, books not included in the 
22/24 count. 

36 (III) The Canon at Qumran. The discév- 
ery of the Dead Sea Scrolls (> Apocrypha, 67:80) has 
given us much more evidence for our discussion of the 
canon among Jews in the 1st cent. Bc and the 1st cent. 
AD. The situation apparent in the books preserved from 
the Qumran collections betrays the very type of freedom 
about the canon that we sketched above (P. Skehan, BA 
28 [1965] 89-90). Of the books that would ultimately 
find their way into the standard Hebr Bible, only Esth 
is absent from among the Qumran scrolls and fragments. 
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This could of course be accidental, although several 
factors suggest that the Qumran Essenes may have 
rejected the book: it makes no mention of God, and it 
places emphasis on the Purim festival (which may not 
have pleased the rigid Qumran outlook on the calendar 
and feasts). Esth is also absent from some Christian lists 
up to the time of Gregory of Nazianzus (380). The Law 
and the Prophets seem to have been accepted at Qumran, 
with each collection arranged in the order that would 
become standard, though often in recensions differing 
from the MT (> Texts, 68:20). Of the collection that 
would become known as the Writings, Pss has the best 
attestation; Ezra/Neh and Chr have the poorest. 
Although the Essenes probably knew the canonical 
Psalter, it is an open question whether the collection of 
Pss was considered rigidly closed during the lifetime of 
the Qumran community. In several mss., noncanonical 
psalms are mixed in with canonical ones (~ Texts, 
68:31). 

37 The really important factor pertaining to the 
canon is that the Qumran sectarians preserved copies of 
many other books. Of the deuterocanonical books, the 
Letter of Jeremiah (Ep Jer=Bar 6), Tob, and Sir are 
represented, the latter two in several copies. Moreover, 
there are many copies of Jub., 1 Enoch, and various 
sectarian documents. We cannot be sure that an essential 
distinction was made between these works and “biblical” 
works. The thesis that a different type of script and 
format was used by the Qumran scribes in copying the 
“biblical” books has no validity. In fact, some of the 
canonical books were copied on papyrus, a practice 
forbidden later in Judaism, because only parchment 
(skin) was thought to be fitting for a biblical book (> 
Texts, 68:14). The conclusion of Skehan is worth 
quoting: “All in all, the Qumran library gives the im- 
pression of a certain selectivity, but hardly of any fine 
distinction between a closed canon and all other texts.” 
38 (IV) The Canon at Alexandria. We spoke 
of the thesis that there were two canons in ancient 
Judaism: the shorter Palestinian canon fixed at Jamnia 
and the longer Alexandrian canon (> 20 above). Just as 
the fixing of the canon at Jamnia has been challenged, so 
also the thesis of an Alexandrian canon has undergone 
penetrating questioning (see Sundberg, OT). This thesis, 
apparently first proposed by J. E. Grabe ca. 1700, is 
intimately related to the acceptance of the LXX by the 
early church. 

Three arguments for an Alexandrian canon no longer 
find acceptance. (1) We now recognize the legendary 
quality of the information supplied by Ep. Arist. (> 
Apocrypha, 67:33) concerning the composition of the 
LXX. Neither the Pentateuch nor the entire OT was 
translated into Greek at one time (i.e., in 72 days, ca. 275 
Bc) by 72 or 70 translators working under the patronage 
of Ptolemy II Philadelphus (> Texts, 68:63). If this 
legend were true, a fixed number of books would be 
plausible. But when we consider that the LXX was the 
product of several centuries both of translating and of 
original composition, the question of a set number of 
books becomes more problematical. (2) It was once 
thought that the extra (deuterocanonical) books in the 
Alexandrian canon had been composed in Greek and not 
in Hebrew or Aramaic, the sacred languages known in 
Palestine. Actually, a good number of the deutero- 
canonical books were originally composed in Hebrew 

. (Sir, Jdt, 1 Macc) or Aramaic (Tob). The Qumran 
discoveries prove that some of these books were in 
circulation in Palestine and were accepted by Jewish 
groups there. The fact that the codices of the LXX do 
not isolate the deuterocanonical books as a group but 
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mix them in with the Prophets (Bar) and the Writings 
(Sir, Wis) shows that there was no awareness that these 
books had a unique origin, as there would have been if 
they were thought to be later and foreign additions to an 
already fixed collection translated from Hebrew. (3) The 
thesis that the Jews in Alexandria had a different theory 
of inspiration from the theory shared by the Jews in 
Jerusalem is gratuitous. (See P. Katz, ZNW 47 [1956] 
209.) 

39 Moreover, the rigid character of the canon in 
Alexandria is open to question because the Christian 
witnesses to this supposedly fixed collection, including 
the great codices of the LXX, are not in agreement. 
Sundberg (OT 58-59) shows this in charts. For instance, 
on the question of Macc (> Apocrypha, 67:34), Codex 
Vaticanus contains no book of the Maccabees, Sinaiticus 
has 1 Macc and 4 Macc, and Alexandrinus has all four 
books. Consequently, it is difficult to deny Sundberg’s 
thesis that the Jews in Alexandria did not have a fixed list 
of books. They were in the same situation as were their 
cousins in Palestine in the 1st cent. AD, i.e., they had a 
large number of sacred books, some of which were 
recognized by all as older and more sacred than others. 
It was not the Jews of Alexandria but the Christian 
church that, working with the LXX, ultimately drew up 
an exclusive canon. In fact, when the Alexandrian Jews 
eventually did accept a canon, they, like Jews elsewhere, 
accepted the one fixed by discussions in the late 2d cent. 
in the rabbinical schools of Palestine. Indeed, after the 
depopulation of Egyptian Jewry in the revolt of aD 
115-117, reestablishment may have come through 
immigration from Palestine. 

40 (V) The Ancient Christian Canon of the 
Old Testament. The conclusion that there was no 
rigidly closed canon in Judaism in the 1st and early 2d 
cents. AD means that when the church was in its forma- 
tive period and was using the sacred books of the Jews, 
there was no closed canon for the church to adopt. This 
is exactly the situation in the NT. The NT writers cite 
the sacred books that ultimately found their way into the 
Hebr canon, especially the Law, the Prophets, and Pss. 
But they also echo some of the deuterocanonical books. 
The allusions detected by Nestle’s Gk NT (Sundberg, 
OT 54-55) include Sir, Wis, 1-2 Macc, and Tob. One 
may add the apocryphal works Pss. Sol., 1-2 Esdr, 
4 Macc, and As. Mos. Jude 14 clearly cites 1 Enoch; and 
despite the claim that Jude is not citing it as Scripture, we 
cannot show that the author would have made such a 
distinction. (Barn. 16:5 refers to 1 Enoch as “Scripture”; 
cf. 4:3 also.) In 2 Cor 6:14 Paul seems to cite implicitly 
a work with Qumran affinities (J. A. Fitzmyer, CBQ 23 
[1961] 271-80). 

41 After the NT period (i.e., 50-150), the Chris- 
tian church continued to cite the Scriptures according to 
the LX X; and since the LXX itself reflected the lack of 
a rigidly fixed canon in Judaism, the early Christian 
writers had no sharp guidelines. The oft-repeated thesis 
that from the beginning all Christians agreed on the 
exact canon and that only later doubts arose about 
certain books has little to recommend it. Such a thesis is 
based on the assumption that the contents of the canon 
were revealed to the apostles — an unwarranted assump- 
tion, probably flowing from a misunderstanding of the 
principle that revelation was closed in the apostolic era 
(> 17 above). 

The first attempts to set up a rigidly closed OT canon 
for Christendom apparently reflected the Jewish debates 
about the canon in 2d-cent. Palestine. In the mid-2d 
cent., we find Justin in his discussions with the Jews 
sensitive to differences between the Christian OT and 
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the Jewish Scriptures (Dial. 68.7-8; 71ff., PG 6. 631-36, 
641-46); and Tertullian (Apparel of Women 1.3; PL 1. 
1307) is aware that in arguing from 1 Enoch, he is not 
using a book accepted by the Jews. The majority of 
Christian writers (Clement of Rome, Polycarp, Hermas, 
Irenaeus, and the author of Barn.) seem to use freely a 
large number of Jewish sacred books, including apocry- 
phal works. In the late 4th cent., the Western church, as 
witnessed in the North African councils of Hippo and 
Carthage, accepted a fixed number of OT books in- 
cluding some deuterocanonicals found in the LXX mss. 
But the writers of the Eastern church were more aware 
of the shorter scriptural canon drawn up by the Jews. 
Melito of Sardis (170-190) gives us our earliest Chris- 
tian list of OT books —a list much like the one that even- 
tually became the standard Hebr list (Esth is omitted). 
Origen mentions that the Hebrews have 22 books; 
Athanasius, who had Jewish teachers, insists that the 
Christians should have 22 books just as the Hebrews 
have; and, of course, Jerome did his best to propagate the 
Hebr canon in the Western church. Some writers who 
favor the short canon nevertheless cite the deutero- 
canonical books. A distinction between “canonical” and 
“ecclesiastical” was proposed in order to classify the 
books, with the latter to be understood as works serving 
the church for edification. Doubts about the deutero- 
canonical books keep recurring in the history of the 
church among those who are aware of the Jewish canon. 
Those who prefer the shorter canon or express some 
doubt about the full canonical status of the deutero- 
canonicals include Cyril of Jerusalem, Gregory of 
Nazianzus, Epiphanius, Rufinus, Gregory the Great, 
John Damascene, Hugh of St. Victor, Nicholas of Lyra, 
and Cardinal Cajetan. (See A. C. Sundberg, CBQ 30 
[1968] 143-55.) 

42 (V1) The Canon at Trent. As mentioned 
earlier (> 13 above), the Council of Trent accepted 
definitively the deuterocanonicals, and it did so directly 
in opposition to the Protestant preference for the Jewish 
canon. Although Catholics accept the statement of the 
council as binding in faith, it is wise to know some of 
the difficulties that surround it. (See P. Duncker, CBQ 
15 [1953] 277-99; H. Jedin, A History of the Council of 
Trent [London, 1961] 2. 52-98.) Even on the eve of the 
council the Catholic view was not absolutely unified, as 
the mention of Cajetan in the preceding paragraph clearly 
indicates. Catholic editions of the Bible published in 
Germany and in France in 1527 and 1530 contained only 
the protocanonical books. The fathers of the council 
knew the 4th-cent. African councils that had accepted 
the deuterocanonical books, and the position taken at 
Florence (> 11-13 above); but at the time of Trent, 
there were insufficient historical tools to reconstruct the 
real picture of the canon in the 1st cent. R. H. Charles, 
a Protestant, recalls the (rather harsh and oversimplified) 
evaluation given by B. F. Westcott on the ability of the 
Tridentine fathers: “This decree of the Council of Trent 
was ratified by fifty-three prelates, ‘among whom 
[Westcott, Bible in the Church 257] there was not one 
German, not one scholar distinguished by historical 
learning, not one who was fitted by special study for the 
examination of a subject in which the truth could only 
be determined by the voice of antiquity” (APOT 1.x.n). 
Yet, curiously, Trent by accepting a wider canon seems 
to have preserved an authentic memory of the days of 
Christian origins, whereas other Christian groups in a 
professed attempt to return to primitive Christianity 
have settled for a narrower Jewish canon that, if Protes- 
tant researchers like A. C. Sundberg and J. P. Lewis are 
correct, was the creation of a later period. After all, the 
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Tridentine fathers did not determine the canon on the 
basis of purely historical reconstruction but on a theo- 
logical basis: the consistent church usage of certain 
books. 

43 Even at Trent, however, the council fathers 
did not specifically attempt to press the detail of church 
usage back beyond the period of Jerome, for they used 
the Vg as the norm for church usage, condemning “any- 
one who does not accept these books in their entirety, 
with all their parts, according to the text usually read in 
the Catholic Church and as they are in the ancient Latin 
Vulgate” (DS 1504). There are many difficulties here that 
demand investigation. (1) In the period before the Vg 
there was no consistent church usage, as we have seen. 
Ironically, Jerome, the translator of the Vg, was very 
clear in his preference for the same short canon that 
Trent rejected in the name of the Vg. The Vg was 
introduced into the West over many protests (including 
that of Augustine) asserting that Jerome’s translation 
from the Hebrew was an innovation against the church’s 
usage of translating from the LXX. (2) From Jerome’s 
time on, the Vg has not been a perfect witness of church 
usage, for it was several centuries before the Vg won 
acceptance in the church. And even then, the Vg was a 
norm only of Western church usage. Although Trent was 
an ecumenical council, the constituency of the fathers 
was Western, and perhaps insufficient attention was 
given to the usage of the Eastern churches. (3) If church 
usage was the norm for selecting the books of the canon, 
then several books that had been used in the church were 
omitted. For instance, 1 Esdr was used by the fathers 
more than was canonical Ezra/Neh, and the requiem 
liturgy cited 2 Esdr. Copies of the Vg often contained 
1-2 Esdr and the Pr Man—books not accepted at Trent. 
Not one of these difficulties impairs the binding force of 
the Tridentine decree (the object of faith is the decree, 
not the argumentation behind it), but perhaps they illu- 
minate the difficulties often voiced by non-Catholics. 
44 (VII) The Canon in Protestantism. Earlier 
the Wycliffe Bible (1382) had a 39-book OT canon (like 
Jerome). Nevertheless, in debating purgatory with J. 
Maier of Eck (1519), it was Luther who broke with 
church tradition and began a new era in discussions on 
the OT canon. (Already in 1518, A. Bodenstein of 
Karlstadt, arguing against Eck, placed scriptural 
authority above that of the church.) Confronted by 
2 Macc 12:46 (Vg) as “scriptural proof” for the doctrine 
of purgatory, Luther rejected 2 Macc as Scripture. He 
denied the right of the church to decide canonicity, 
arguing that the inherent quality of the biblical book 
attests to its canonical and scriptural status. Polemics 
hardened Luther in his position until he recognized as 
OT books only those 39 cited in Jerome’s list (> 12 
above). When he published his Ger Scriptures in 1534, 
he grouped Jud, Wis, Tob, Sir, Bar, 1-2 Macc, and 
portions of Esth and Dan as “Apocrypha” (> 10 above): 
“Books which are not held equal to the Sacred Scriptures 
and yet are useful and good for reading.” Publishing the 
Apocrypha immediately after the OT, Luther affected 
the Protestant canon. 

45 The early Reformers were not eager to reject 
the Apocrypha altogether, since they had been in ecclesi- 
astical use for more than a millennium. By compromise 
these books were relegated to secondary status as an OT 
appendix in Zwingli’s Zurich Bible (1529), the Calvinist 
Olivetan Bible (1534-1535), and the Eng Bibles (Cover- 
dale, 1536; Matthew, 1537; 2d ed. of Great Bible, 1540; 
Bishops’ 1568; KJV, 1611; > Texts, 68:194-98). But 
there was also a harder line. The Apocrypha were 
excluded from the Bible in the Gallican Confession 
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(1559), Belgian Confession (1561), Anglican Confession 
(1563), 2d Helvetic Confession (1566), and by Gomarus 
and Deodatus (Dutch Reformed Synod at Dort, 1618- 
1619). The Puritan Confession declared the Apocrypha 
to be of a merely secular nature. The Westminster 
Confession (1648) stated: “The books commonly called 
Apocrypha, not being of divine inspiration, are not part 
of the canon of Scripture; and therefore of no authority 
to the Church of God, not to be otherwise approved, or 
made use of, than any other human writings.” The dis- 
tinguished scholar John Lightfoot (1643) spoke of “the 
wretched apocrypha.” . ‘ 

46 Even though an Eng Bible without the Apoc- 
typha was published in 1629, the custom of printing the 
Apocrypha in Eng-language Bibles continued until 1825 
when the Edinburgh Committee of the British and 
Foreign Bible Society protested that the apocryphal 
writings should not be translated and sent to the‘heathen. 
On May 3, 1827, the society concurred, and so custom- 
arily Eng Protestant Bibles appeared after that without 
the Apocrypha. Since Vatican II, however, “ecumenical 
Bibles” have been published containing the Apocrypha 
(> 10 above; Texts, 68:201). Very widely now Protes- 
tant scholarship and seminary teaching stress the impor- 
tance of the apocryphal (deuterocanonical) books as a 
key to Jewish religious thought in the period between 
the two Testaments. This development has been facili- 
tated by growing subtlety about the theology found in 
the Apocrypha. For instance, with regard to purgatory 
(— 44 above), Protestants have come to recognize that 
the early Jewish view of the afterlife had more complex- 
ity than only heaven and hell. Roman Catholics have 
come to recognize that the purgatory doctrine of the 
Western church was not exactly the same as any inter- 
mediate Jewish view. 

47 (VIII) The Canon in the Oriental Churches. 
The Byzantine church appears to have accepted the 
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deuterocanonical books (see Jugie, Histoire). Initially, the 
Syrian church seemingly omitted 1-2 Chr and the 
deuterocanonical books. Under the influence of Gk 
Christianity, however, subsequent common Syrian use 
(the Peshitta; + Texts, 68:125) was harmonized with the 
LXX. The Nestorian churches, reflecting Theodore of 
Mopsuestia (ca. 350-428), generally doubted the value 
of Esth, and they used the shorter canon. In the opposite 
direction, the Copts gave status (not necessarily 
canonical) to some apocryphal works as well as to the 
deuterocanonical books. A similar tendency is found 
among the Ethiopians, whose 46-book OT canon 
includes Jub., 1 Enoch, 4 Ezra, and Pseudo-Josephus 
(Josippon). 

The Reformation influenced some OT canonical 
approaches in the Eastern churches. In 1627 Zacharios 
Greganos, a Greek who had studied at Wittenberg, 
rejected the deuterocanonical books. Although similar 
views were held by a few others, the Gk and Slavic 
branches of the Byzantine church continued to maintain 
those books. The Synod of Jerusalem, convened at 
Bethlehem in 1672 by the patriarch Dositheus to repu- 
diate tendencies toward Calvinism, specifically decreed 
that Tob, Jdt, Sir, Wis, 1-2 Macc, and the additions to 
Dan are to be considered canonical. At that time the 
decrees of the synod were intended to be representative 
of Eastern Orthodoxy as a whole. Within the Gk church, 
despite occasional demurrals by theologians, the longer 
OT canon has been accepted, including 2 Esdr and 
3 Macc. Since the 19th cent., however, Russian Orthodox 
theologians generally have not accepted the deutero- 
canonical books. Yet a Moscow-published Bible of 
1956 contains them. A draft statement for the proposed 
Great Council of the Orthodox Church (Towards the 
Great Council [London, 1972] 3-4) opts for the shorter 
canon, as does the negotiation between the Orthodox 


and the Old Catholics (Beckwith, OT Canon 14). 
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48 (I) General Observations. Today, Roman 
Catholics, Orthodox, and Protestants all accept the same 
canon of 27 NT books. The theory that these books 
were accepted from the first days of Christianity and that 
doubts arose only subsequently is untenable; it is related 
to the idea, no longer accepted, that the specific contents 
of the canon were known in the apostolic era. The early 
followers of Jesus had Scriptures that they considered 
sacred, but these were writings that had come down to 
them from their Jewish heritage. For about the first 100 
years of Christianity (AD 30-130), the term OT is an 
anachronism (yet see 2 Cor 3:14); the collection of 
sacred writings of Jewish origin would not have been 
designated as “Old” until there was a “New” collection 
from which to distinguish it. (Modern Judaism does not 
speak of an OT; since the Jews reject the NT, there is for 
them only one sacred collection.) When did Christians 
begin writing their own compositions and why? How 
soon were these put on a par with the ancient Jewish 
Scriptures? What determined which Christian works 
were to be preserved and accepted? When did acceptance 
’ come? These are the questions we now must deal with. 
49 (A) Causes for Writing Christian Works. 
Christianity, much more than Judaism, is a religion with 
its origin in a person. What God has done is centered in 
Jesus, so that the early Christians could say that God was 


in Christ Jesus (2 Cor 5:19)—Jews would not have 
thought of Moses in these terms. To preach the kingdom 
of God, which had made its presence felt in Jesus’ 
ministry, apostles were commissioned (for the difference 
between the apostles and the Twelve, > NT Thought, 
81:153-57). Contrary to some modern theories, the NT 
portrays the apostles as the living link between Christian 
believers and the Jesus in whom they believed (— Early 
Church, 80:15, 19). Accordingly, in the early days when 
Christians were close to the apostles— both geographi- 
cally and chronologically — there was no pressing need 
for Christian writings. In fact, we have no clear proof of 
major Christian writings from the period ap 30-50. 
During this time the Christian faith was communicated, 
preserved, and nourished by word of mouth (Rom 
10:14-15). Preaching had a role in Christianity beyond 
what it had in Judaism; and for the first Christians what 
was “canonical” was what Peter (Cephas), James, and 
Paul preached in continuity with what Jesus had pro- 
claimed (1 Cor 15:11). Distance was probably the most 
influential factor in changing the situation so that 
writing became important. 

50 (1) Geographical distance. With the decision at 
Jerusalem in AD 49 to permit acceptance of Gentiles 
without circumcision (Acts 15), the far-flung Gentile 
world, already invaded by Paul, became a wide-open 
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missionary field. The founding of Christian commu- 
nities at great distances from one another and the 
continual traveling of the apostles made written 
communication a necessity. A church whose confines 
were close to Jerusalem was a thing of the past, and 
apostolic instruction now often had to come from afar. 
This need was first met with letters and epistles (> NT 
Epistles, 45:3-5), and the Pauline letters are the earliest 
major Christian writings of which we know with 
certainty. 

(2) Chronological distance. The existence of 
eyewitnesses to Jesus marked the first years of Chris- 
tianity; but as the apostles dispersed, and after their 
death, the preservation of the memory of Jesus’ deeds 
and words became a problem. Moreover, catechetical 
needs required the organization of oral testimonies into 
compact units. This gave rise to pre-Gospel collections, 
oral and written, and from such collections the Gospel 
writers made a selection as source material. But even the 
Gospels once written were no substitute for oral 
witness, as we hear from Papias, who in the early 2d 
cent. was still seeking oral testimony although he knew 
several Gospels, canonical and noncanonical (Eusebius, 
HE 3.39.4, GCS 9/1. 286). Other exigencies, such as the 
threat of heresy, persecution, and the need to reaffirm 
faith, produced additional Christian writings. 

51 (B) Criteria for Preservation and Accept- 
ance. Once there were Christian writings, what factor 
determined which ones were to be preserved and were 
to be considered uniquely sacred? For, as we shall see, 
some 1st-cent. writings were not preserved, and other 
early works that were preserved were not accepted. The 
following factors were important. (1) Apostolic origin, 
real or putative, was very important, particularly for 
acceptance. The canonicity of Rev and Heb was debated 
precisely because it was doubted whether they were 
written by John and Paul respectively. Today we under- 
stand that such apostolic origin is to be taken in the very 
broad sense that “authorship” has in biblical discussion 
(> 89 below). Often this means no more than that an 
apostle had a traditional connection with a given work. 
By the stricter standards current today, it may be 
legitimately questioned whether a single NT work 
comes directly from any one of the Twelve. 

52 (2) Most of the NT works were addressed to 
particular Christian communities, and the history and 
importance of the community involved had much to do 
with the preservation and even with the ultimate accept- 
ance of these works. Seemingly no work emerging 
directly from the Palestinian community has been pre- 
served, although some of the sources of the Gospels and 
Acts were probably Palestinian. The reason for this loss 
probably lies in the disruption of the Palestinian Chris- 
tian community during the Jewish-Roman war of 66-70. 
Syria seems to have fared better, for apparently Syrian 
communities were addressed in Matt, Jas, and Jude. The 
churches of Greece and Asia Minor seem to have 
preserved the largest portion of NT material, i.e., the 
Pauline, the Johannine, and perhaps the Lucan writings. 
The church of Rome preserved Mark, Rom, and perhaps 
Heb, and the Lucan writings. For Irenaeus (ca. 180), 
facing the gnostic claims to apostolic origins for their 
writings, the connection of apostles to known churches 
in Asia Minor, Greece, and, above all, Rome was an 
important argument for the canonical NT (see Farkas- 
falvy, Formation 146). 

as) (3) Conformity with the rule of faith (> 7 
above) was a criterion of acceptance. Doubts about 
millenarianism caused suspicion of Rev, and an apoc- 
ryphal gospel like Gos. Pet. was rejected precisely as 
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constituting a doctrinal danger (~ 65 below). Farmer 
(Formation 35ff.) relates persecution and martyrdom to 
the rule of faith. The fact that some gnostics questioned 
the value of martyrdom was met by an appeal to Gospels, 
Acts, and letters which highlight Jesus’ death on the 
cross and to Peter’s and Paul’s sufferings. 
54 (4) To what extent did chance play a role in 
preservation? Some would argue from a theory of 
inspiration that chance could have had no role: God 
would not have inspired a work and then allowed it to 
be lost. But this argument presumes that every inspired 
work had to have permanent value. Could not the task 
for which God inspired a particular work have been 
accomplished when it was received? A good example 
may have been the lost letter of Paul that pronounced 
judgment on an individual at Corinth (1 Cor 5:3). 
Moreover, the argument presumes that God always 
protects against human vicissitudes the works he has 
motivated—a presumption that is not verified in the 
history of Israel and of the church. Consequently, many 
scholars who hold a theory of inspiration still believe 
that chance had a role in the preservation of less impor- 
tant works, like Phlm, when more important works 
were lost (part of the Corinthian correspondence, and 
the logia of Jesus in Aramaic that Papias attributes to 
Matthew). Even among the works that were preserved, 
there were disputes about and slowness in universally 
accepting some important ones (Heb, Rev, James)— 
more than in the case of Phlm. ~ 

55 (1) Composition and Collection of New 
Testament Works. All the works eventually accepted 
into the NT were probably written before ap 150. The 
dates for their collection into recognized groups are hard 
to specify. (See the chart on the next page.) Moreover, 
when these works were acknowledged as sacred or 
inspired writings, they were not necessarily placed in the 
same category as the OT Scriptures. Even when the 
latter step was taken, 2d-cent. church writers who did 
speak of NT works as “Scriptures” sometimes quoted 
alongside them (but less frequently) other gospels and 
writings — an indication that a sense of closed canon had 
not yet developed. Thus one must distinguish the 
acknowledgment of Christian writings as sacred works, 
as Scripture, and as canonical (Keck, “Scripture”). 

56 (A) Pauline Corpus. 

(a) Writinc. Most of the Pauline letters and 
epistles were written as instruction and encouragement 
to churches that Paul himself had evangelized (Rom is a 
notable exception). The traditional groups and dates (very 
common in Roman Catholic textbooks of the pre- 
Vatican II era) were these: In the early 50s, 1-2 Thess 
were written, and in the late 50s the Great Letters (Gal, 
1-2 Cor, Rom). Sometimes Phil was counted with them; 
sometimes with the Captivity Letters (Phlm, Col, Eph), 
written in the early 60s. The Pastoral Letters (1-2 Tim, 
Titus) were written before Paul’s death in the mid-60s. 
In all, 13 letters or epistles came to bear Paul’s name as 
author (a claim not made by Heb, which was eventually 
attributed to Paul as the 14th letter). Numerically this 
corpus constitutes one-half the NT collection of 27 
books. 

Modern scholarship has challenged Paul’s writing of 
six of these works, often arguing that they were 
Deutero-Pauline, penned by a disciple of Paul after his 
death. Critical scholars are almost evenly divided on 
Col, which has a rhetorical tone and an emphasis on the 
church that is absent from the undisputed Pauline letters. 
A majority hold that Eph is post-Pauline, since its author 
seems to adapt the themes of Col and of other epistles. 
A high majority of scholars consider the Pastoral Letters 
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WoRKS OF THE NEW TESTAMENT: APPROXIMATE DATES OF COMPOSITION 
Early 50s Mid-/Late 50s Early 60s Mid-60s 70s-80s 90s After 100 
1 Thessalonians Galatians Philemon (?) MARK MATTHEW JOHN Zabeter 
2 Thessalonians ?) 1 Corinthians Colossians (?) Titus (2) LUKE Revelation 
2 Corinthians Ephesians (?) 1 Timothy (?) Acts 1 John 
Romans 2 Timothy (?) Colossians (?) 2 John 
Philippians 1 Peter (?) Jude (2) 3 John 
Philemon (2) James (?) James (?) Jude () 
Hebrews () Hebrews (?) 2 Thessalonians (2) 
1 Peter (?) Ephesians (?) 
Titus () 
1 Timothy () 
2 Timothy (?) 
PAULINE CORPUS GOSPELS CATHOLIC EPISTLES 
EARLY { 1 Thessalonians 51 Mark 65-70 1 Peter 64 or 70s-80s 
LETTERS 2 Thessalonians 51 or 90s Matthew 70s-80s James 62 or 70s-80s 
Luke 70s-80s Jude  70s-90s 
Galatians 54-57 John 90s 1 John 90s 
eREee Philippians 56-57 2 John 90s 
cerens 1 Corinthians 57 3 John 90s 
2 Corinthians 57 2 Peter 100-150 
Romans 58 
Philemon 56-57 or 61-63 
nee f Colossians 61-63 or 70-80 
Ephesians 61-63 or 90-100 
OTHER WRITINGS 
Titus 65 or 95-100 Acts 70s-80s 
ae f Timothy 65 or 95-100 Hebrews 60s or 70s-80s 
2 Timothy 66-67 or 95-100 Revelation 90s 


(2) Date uncertain. This chart does not attempt to include datings proposed by a small minority. Except for the early Pauline writings, 
an approximation of a decade governs most of the dating, e.g., Matt and Luke could have been written in the 90s. 


to be post-Pauline, with some placing them as late as the 
mid-2d cent. and moving them away from the imme- 
diate Pauline discipleship. That the Pastorals were 
written to individuals rather than to churches such as 
those addressed in the other Pauline letters (even Phlm 
is to a house-church) is not really decisive, for Timothy 
and Titus are addressed as having authority over 
churches. More important is the fascination of the 
Pastorals with an emerging church order of bishops and 
deacons which goes beyond Paul’s life situation (> 
Early Church, 80:27). Perhaps a majority still favor the 
Pauline writing of 2 Thess, even though its reference to 
“every letter of mine” (3:27) ill fits the traditional dating, 
which would make it one of the first Pauline letters. The 
dating depends on the identification of the apocalyptic 
figures in chap. 2. 

57 (b) Co.tecTION. There are many difficulties 
about the formation of the Pauline collection. The letters 
were written to handle particular problems in particular 
churches. Only Rom and Eph consciously reveal a larger 
scope. A later tendency to reduce the particular, local 
character of Paul’s letters in order to make them appli- 
cable to a wider church scene is seen in the omission of 
“in Rome” (Rom 1:7), of chap. 16 of Rom, which is full 
of names, and of the geographical destination in Eph 1:1. 
This means that even in antiquity there was an uneasi- 
ness about accepting such temporal documents for all 
times. In Col 4:16 Paul recommends the exchange and 
circulation of his letters among neighboring churches; 
but what prompted a wider circulation, so that by the 
end of the 1st cent. Pauline letters were being read in 
churches far distant from the original destination? On 
the one hand, Paul spoke as an apostle with an apoca- 


lyptic, eschatological thrust (+ Pauline Theology, 
82:45); on the other hand, would Paul himself ever have 
expected that his correspondence would be read cen- 
turies after his death as a guide to universal Christian 
faith? Some Pauline letters did not escape the doom that 
their temporal character might have brought to all (> 
NT Epistles, 45:13): there was a letter to the Laodiceans 
(Col 4:16) and probably several lost letters to the Corin- 
thians (> Paul, 79:41). A. von Harnack posited a 
deliberate process of selection and rejection in dealing 
with the Pauline letters, but the preservation of Phlm, in 
contrast to these losses, makes this improbable. 

How then were the Pauline letters gathered together? 
In the theory of K. Lake, a community took its letter 
from Paul and added to it letters addressed to neighbor- 
ing churches. Such a process would have produced 
several different collections of Pauline writings, and that 
is confirmed by the lack of agreement in the order of the 
letters evidenced in Marcion, the Muratorian Fragment, 
Tertullian, and Origen. This theory, however, explains 
neither the fact that an edited Pauline letter is the same 
in several collections nor the existence of post-Pauline 
writings. Churches scarcely edited or composed anew. 
Others have turned to an individual disciple of Paul as 
collector and editor. E. J. Goodspeed proposed that at 
first there was a lack of interest in Pauline letters and 
only after AD 90, with the publication of Acts, was the 
importance of Paul’s contribution to Christianity 
realized. This realization led to a systematic attempt to 
collect his writings, some of which had already perished. 
According to J. Knox and C. L. Mitton, Onesimus 
(Phlm 10), a disciple of Paul, began to collect the 
writings soon after Paul’s death; he composed Eph as an 
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introduction to this corpus. This theory does not explain 
the other post-Pauline letters nor the fact that Eph does 
not appear as the first letter in the various collections. 
GNTI (1. 255-69) proposes Timothy as the collector of 
the corpus, whereas H.-M. Schenke thinks of the activ- 
ity of a Pauline school (NTS 21 [1975-76] 505-18). A 
school of disciples continuing Paul’s work could explain 
the editing of fragments preserved from Paul’s corre- 
spondence, as well as the composition of a number of 
post-Pauline letters. That there was an antignostic motif 
in such a collection has been proposed (with some exag- 
geration) by W. Schmithals (Paul and the Gnostics [Nash, 
1972} 239-74); but other motifs would also have been 
present, e.g., the need to structure pastorally the Pauline 
churches. It is also possible that the activity of a school 
of disciples over a period of time could explain the 
existence of Pauline collections differing in number and 
order. 

58 When were the Pauline letters gathered into a 
collection? 2 Pet 3:15 indicates that a group of Pauline 
letters were being read on the same level as “the other 
Scriptures”; but 2 Pet is notoriously hard to date. Good- 
speed insists that the collection took place shortly after 
the writing of Acts; for if the author of Acts had known 
the Pauline writings, he would have cited them. But 
Knox (in StLA 279-87) argues that Acts was written ca. 
125 against a Marcionite misuse of the already extant 
corpus of Pauline writings. There are references to 
Pauline letters in early writers like Clement of Rome (96) 
and Ignatius (110); but D. K. Rensberger (“As the 
Apostle Teaches” [Ph.D. diss.; Yale, 1981]}) argues that 
these authors knew only two letters each. In the mid-2d 
cent. there is clear evidence of a larger collection (Poly- 
carp knew at least 8; Marcion, 10). The Pastorals were 
rejected by or unknown to Marcion and seemingly were 
absent from P*® (ca. 200; > Texts, 68:179). The 
Muratorian Fragment (> 84 below), presumably repre- 
senting Roman acceptance ca. 200, knew of 13 Pauline 
letters. Heb as the 14th was Eastern usage. See A. 
Lindemann, Paulus im dltesten Christentum (BHT 58; 
Tiibingen, 1978). 

59 Other epistles bearing Paul’s name made their 
appearance. The Muratorian Fragment rejects the Epistle 
to the Laodiceans and the Epistle to the Alexandrians, which 
display a pro-Marcionite tendency. A different Epistle to 
the Laodiceans was the object of attack in the 4th cent. It 
has been preserved in the Codex Fuldensis, a ms. of the 
Vg NT completed in 546; in the Middle Ages this epistle 
continued to appear in Lat Bibles and was accepted as 
genuine by some Lat writers. In the Acts of Paul (ca. 
150-180) we find a Third Epistle to the Corinthians, which 
was accepted in 4th-cent. Syria and later in the 
Armenian church. A 3d-cent. Gk copy of this apocry- 
phal Corinthian correspondence appears in Papyrus 
Bodmer X. Some of the pseudo-Pauline epistles were 
suggested by Paul’s own indications of correspondence 
that was not preserved (1 Cor 5:9; 2 Cor 2:4; 10:10; Col 
4:16). 

60 (B) Gospels. 

(a) Writinc. Paul shows a knowledge of 
instructions of the Lord that have more authority than 
his own (1 Cor 7:10,12) and of some details of Jesus’ 
career (11:23-26;, 15:3-5). If the words and deeds of 
Jesus were committed to writing somewhat later than 
Paul’s letters, that is not a reflection on their antiquity 
nor on what was most sacred for early Christians. Jesus’ 
words could be more authoritative than the Jewish 
Scriptures (Matt 5:21-48). As for Christian letters, 
immediate community problems had to be answered by 
the apostle; there was no similar necessity to commit to 
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writing the words of the Lord, who himself had not 
communicated by writing. Indeed, even after words and 
deeds of Jesus were written, there was an enduring 
respect for oral tradition about him (> 50 above). 

In the judgment of scholars, written Jesus tradition 
antedated the canonical Gospels, e.g., “Q,” proto-Mark, 
pre-Johannine sources — plausibly to be assigned to the 
50s (give or take 10 years—a qualification that governs pre- 
Gospel and Gospel dating). Also, the collection of the 
sayings of the Lord assigned by Papias to Matthew was 
considered pre-Marcan by Irenaeus (Eusebius, HE 
3.39.16; 5.8.2). Luke 1:1 asserts that many others had 
already undertaken to compile a narrative of the things 
that had been accomplished by Jesus. Such pre-Gospel 
written sources, now lost but sometimes reconstructed 
by scholars, must already have shown considerable 
development over the ipsissima verba et facta of Jesus. 
How faithful is the line of development that stretched 
from Jesus to pre-Gospel writings to the canonical 
Gospels? (For historical criteria, + Jesus, 78:7; for 
church teaching, ~ Church Pronouncements, 72:35.) 
61 The canonical Gospels were written in the 
period 65-100. Mark most likely (= Synoptic Problem, 
40:6-12) was the earliest, having been written between 
65 and 75. In it the pre-Gospel written tradition was 
systematized along chronological and theological lines. 
The material to be narrated was fitted into a simplified 
sequence of the public ministry of Jesus (baptism, 
ministry in Galilee, ministry outside Galilee, journey to 
Jerusalem, passion, death, and resurrection), with the 
evangelist placing incidents where they seemed logically 
to fit—not necessarily on the basis ofa correct historical 
chronology. The choice of the material to be incorpo- 
rated and the orientation given to it were determined by 
the evangelist’s theological outlook and by the needs of 
the community for which Mark was written. 

In the period 75-90, an unknown Christian wrote 
the Gospel that has come down to us as the Gospel 
according to Matthew (some have suggested that the 
name is explicable because the evangelist was a disciple 
of Matthew or drew on an earlier collection of sayings 
by Matthew). In the period 80-95, another writer (later 
identified, correctly or incorrectly, as Luke a companion 
of Paul) undertook an elaborate project that produced 
not only a Gospel that had more formal historical pre- 
tensions but also a history of the origin and spread of 
Christianity in the postresurrectional period (Acts). 
Theological orientation is clearer in Matt and Luke than 
it is in Mark, precisely because of the changes those 
evangelists made while using Mark (for redaction criti- 
cism, + Hermeneutics, 71:28). The development of pre- 
Johannine tradition probably lasted several decades, and 
the Gospel according to John was written in a substan- 
tial form ca. 90. (A final redaction of John may have 
taken place some 10 or 15 years later after 1-2-3 John.) 
Why the name John was associated with this Gospel 
remains a disputed point among scholars: few would 
identify the writer as the son of Zebedee, or identify the 
Beloved Disciple (the source of Johannine tradition) as 
one of the Twelve. Although John does preserve some 
historical reminiscences about Jesus (lost or oversimpli- 
fied in the earlier Gospels), it has profoundly rethought 
and rewritten the Jesus tradition. Much of the peculiarly 
Johannine outlook may be explicable in terms of the 
unique history of the community that preserved this 
tradition (+ Joannine Theology, 83:9-17). 

62 (b) Cottection. In the earliest outlook 
there was only one gospel (2 Cor 11:4; > Pauline 
Theology, 82:31), and that is implicitly acknowledged in 
Mark’s opening, “The beginning of the Gospel of Jesus 
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Christ, the Son of God” (1:1). When another Gospel was 
written, presumably it became the Gospel for the com- 
munity addressed through it. There is no indication that 
any of the four evangelists expected his audience to read 
another Gospel besides what he wrote, and that is prob- 
ably why Matt and Luke incorporated Mark rather than 
writing supplements. Thus an individual written Gospel 
was looked on as the local variation of the one basic 
gospel (as reflected in the title “The Gospel according 
to...”); the pl. usage “Gospels” seemingly belongs to 
the post-125 era, e.g., Justin, Apol. 1. 66-67. The sense 
of one gospel probably explains the attempt by Tatian 
ca. 170 to harmonize the four Gospels into one in his 
Diatessaron (~ Texts, 68:122), which for a time replaced 
the four Gospels in Syrian church usage. The church at 
large, however, took another, extraordinary route of 
eventually including four different Gospels in its selec- 
tion of Scripture, doing nothing to harmonize their dif- 
ferences. (See R. Morgan, Int 33 [1979] 376-88.) Why? 
63 This question is closely related to the problem 
of other gospels ultimately not accepted as canonical (> 
64 below). In the mid-2d cent. we find one clue to the 
selection of those that were accepted, i.e., the apostolic 
identity or association of their authors (Justin, Dial. 
103.7: “the Memoirs which I say were composed by his 
apostles and those that followed them”; — 49, 51 above). 
But that was a growing appreciation—apparently Tatian 
was not regarded as audacious in his project of a 
harmonized gospel not composed by any apostle. 
Moreover, ca. 125, Papias, although he knew of written 
apostolic Gospels, was still anxious to improve upon 
them with oral material of an eyewitness pedigree. 
Eventually, however, the apostolic aura won out, and 
the church took pride in having two Gospels (Matt and 
John) derived from the Twelve, in addition to Mark 
related to Peter, and Luke related to Paul. The impor- 
tance of the communities with which these Gospels 
were associated may also have figured in their survival 
(+52 above): Matt was probably directed to a Syrian 
community in the Antioch area; Mark was thought to 
have been composed in Rome and preserved in Alexan- 
dria; Luke was variously related to Antioch, Greece, or 
Rome; John was thought to have been composed in 
Ephesus, Because of the sharp differences of John from 
the Synoptics and because of the early-2d-cent. use of 
that Gospel by the gnostics, John had considerable difh- 
culty in being accepted; and there was opposition to it 
in Rome as late‘as 200 (Epiphanius, Panarion 51 [GCS 31. 
248ff.]). But increasingly in the last quarter of the 2d 
cent. the idea of four, and then of only four, won out (> 
65 below). 

64 A corollary of recognizing this gradual devel- 
opment is acknowledging that alongside Mark, Matt, 
Luke, and John, oral Jesus material from the 1st cent. 
survived into the 2d cent. (Despite extravagant claims it 
has not been shown that any extant noncanonical written 
Jesus material dates from the 1st cent.; rather, such 
ancient oral tradition was committed to writing in the 2d 
cent. and later.) One early Jesus narrative, the story of 
the adulteress, was preserved by eventually being 
written into John (7:53-8:11), perhaps 100 years after 
that Gospel was composed (and into some mss. of Luke 
following 21:38). Some genuine sayings of Jesus sur- 
vived in the form of patristic citations; for these 
“agrapha,” see J. Jeremias, Unknown Sayings of Jesus 
~ (London, 1957). But the most important source for early 
extracanonical Jesus material is the apocryphal gospels. 
Some authentic sayings of Jesus are probably preserved 
in Gos. Thom. (> Apocrypha, 67:67), as well as some 
less-developed forms of parables that are found more 
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elaborately in the canonical Gospels. (J. D. Crossan 
[Sayings Parallels (Phl, 1986)] compares canonical and 
apocryphal material.) But extreme caution must be exer- 
cised in discerning what might stem from Jesus or the 
first proclamation of Jesus in the (relatively few) apocry- 
phal writings that plausibly contain early material. The 
Apocrypha are far more useful for information about 
2d-cent. developments in theology, ecclesiology, and 
popular piety. Media claims about a new Jesus or a new 
Christianity based on discoveries in the Apocrypha need 
to be treated with skepticism; past examples of such 
proposals have failed to win acceptance by the majority 
of scholars. 

65 If even a limited amount of early Jesus material 
survived in some Apocrypha, on what grounds were 
they eventually not accepted into the canon? That a 
claim to apostolic origin was not the decisive factor is 
seen from the story of Serapion, bishop of Antioch ca. 
190 (Eusebius, HE 6.12.2; > Apocrypha, 67:72). He 
discovered that in Rhossus people read from Gos. Pet.; 
but upon reflecting that docetists interpreted this gospel 
to support their theology, Serapion forbade further use 
of it in church. This story illustrates two things: (1) The 
public reading of Gospels in church was equivalent to a 
type of canonical recognition, and that reading was 
determined by church authorities. (2) Heretical origin or 
use of writings created suspicion, no matter what 
apostle’s name was associated with those works. Indeed, 
the position of the archheretic Marcion (ca. 150) in 
accepting only a form of Luke (without chaps. 1-2), 
even though it echoed the older custom of having but 
one Gospel, may have been a factor in leading the anti- 
Marcionite orthodox bishops and theologians to opt for 
plural Gospels. (Those who argue that such ecclesiastical 
figures had no right to determine what was orthodox 
and which writings should be accepted are, in fact, ques- 
tioning the role of the church in Christianity, for which 
the canon issue has been a classic test. The objection that 
the bishops do not represent the church sometimes stems 
from an oversimplified thesis that Christianity was by 
Jesus’ intention egalitarian and that the development of 
authority, supervisory over faith and behavior, was a 
political power play; ~ Early Church, 80:19-20.) In any 
case, from ca. 200, the acceptance of four and only four 
Gospels was assured in the Gk and Western churches. 
Irenaeus (Adv. Haer. 3.11.8) had argued that there could 
be only four, and, as Origen phrased it (Eusebius, HE 
6.25.4), those Gospels “are alone undeniably authentic in 
the church of God on earth.” The increasing agreement 
ca, 200 between the Gk East and the West on canonical 
Scripture (not only of what was discussed above but of 
what will be discussed below [- 81]) stemmed from 
increasing contact through travel: e.g., Origen went to 
Rome; Irenaeus came from the East. (See Farmer, Forma- 
tion 21.) The Syrian church preferred the use of the 
Diatessaron in the 3d and 4th cents., adopting the four 
Gospels only in the 5th cent. 

Thus far we have dealt with the Pauline letters and 
the Gospels—two separate bodies of early Christian 
literature. Perhaps the thought that both types of litera- 
ture stemmed from apostolic witness was a factor in 
causing them to be joined. The first instance of such a 
joining appears in Marcion, who accepted 10 Pauline 
epistles and a form of Luke, using this Apostolikon and 
Euangelion to support his thesis that the Hebr Scriptures 
were to be rejected. Between 150 and 200 the “Great 
Church” responded by increasingly insisting on a wider 
collection of apostolic works (at least 13 Pauline epistles) 
and four Gospels, which it placed in continuity with the 
Scriptures derived from Judaism. 
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66 (C) Other Works. We have even less infor- 
mation about the collection of the remainder of what 
became the NT. This lack of information presents a 
difficulty similar to that presented by the third group of 
OT works—the Writings—for the question of the OT 
canon. 

(a) Acts. The traditional view was that 
Luke, a companion of Paul, composed Luke and Acts at 
the same time, ca. 63, when the story of Acts comes to 
an end. The view of common authorship has survived in 
scholarship, but Luke-Acts is now more usually dated to 
the 80s or later. Discrepancies between Acts’ account of 
Paul and data in the Pauline letters have caused many to 
question whether the author really was a companion of 
Paul (> Paul, 79:6-13). Luke and Acts were not pre- 
served as a unit. Marcion accepted only Luke, and it is 
interesting that Acts came to frequent use only after 
Marcion’s heresy. By giving prominence to the Twelve, 
by holding them up as a standard of apostleship, and by 
showing a continuity from them to Paul, Acts effectively 
offset Marcion’s one-sided emphasis on Paul. (Relatively 
few accept J. Knox’s theory that Acts was written much 
later than Luke [ca. 125] to combat proto-Marcion 
misuse of the Pauline letters and Luke.) There is evidence 
that Acts was accepted in some circles as canonical from 
200 on. Mss. (P*#5 and Codex Bezae; > Texts, 68:179, 
157) point to an early association of Acts with the four 
Gospels —an association that had the effect of placing a 
history of the works of Jesus’ followers on a plane with 
the accounts of Jesus himself, thus implicitly stressing 
the role of the church in continuing the role of Christ. 
On the other hand, the utility of Acts as a companion to 
the Pauline letters in what might be called the orthodox 
Apostolikon favored the canonization of Acts. 

There were also in circulation apocryphal acts of in- 

dividual apostles (> Apocrypha, 67:54). Some of them 
were highly romantic accounts of the careers of people 
such as John, Andrew, and Thomas; some had gnostic 
elements. Tertullian (De baptismo 17; CSEL 20. 215) tells 
how sometime before 190 the priest who fabricated the 
Acts of Paul was caught and punished. The Lat list (ca. 
300) in the Codex Claromontanus included the Acts of 
Paul, but seemingly puts it on a questionable basis along 
with Herm. and Barn. Eusebius (HE 3.25.4) lists it as 
spurious. 
67 (b) ReveLaTiIon. The Gk designation of this 
work, Apokalypsis, gave a name to a genre of literature 
that would have been familiar to the first Christians as 
part of their Jewish heritage (+ OT Apocalyptic, 19). 
Two Jewish apocalypses written about the same time as 
Rev (late Ist cent. ap), 2 Apoc. Bar. and 4 Ezra, are 
pseudonymous, using names of famous men who lived 
centuries before. But there is no reason to think that Rev 
1:4,9 is not to be taken literally in describing the author 
as an otherwise unknown Christian prophet named 
John. (A later period too simply identified him as John, 
son of Zebedee — who in turn was too simply identified 
as the author of a Gospel and three epistles). Besides the 
clearly apocalyptic elements of the book, there is a 
strong tone of prophecy in a feature that is not found in 
the Jewish apocalypses, i.e., the prefatory letters 
admonishing the seven churches of Asia Minor. This 
feature may indicate that Christians were already 
accustomed to epistolary writings. The letters have led 
some to relate Rev to the Pauline corpus; but there are 
similarities to the Gospel of John as well, and the work 
may have had remote connections with the Johannine 
tradition. 

The first evidence of Christian usage of Rev is in the 
mid-2d cent. in Justin, Dial. 81.4. In the West around the 
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end of that century, it was accepted by the Muratorian 
Fragment, Irenaeus, and Tertullian, with only the Alogi 
(ca. 2002) attacking it (and the Gospel of John) on 
theological grounds. In the East, Melito of Sardis (170- 
190) is supposed to have written a commentary on it 
(Eusebius, HE 4.26.2) and Origen endorsed it. 
However, Dionysius of Alexandria (ca. 250) perceptively 
maintained that the author of John (whom he thought to 
be the son of Zebedee) did not write Rev. Dionysius’s 
worry about the use being made of Rev by heretical 
chiliasts (millenarianists) had the effect of weakening the 
acceptance of it as a biblical book iri the Gk church. 
Eusebius (HE 3.25.2-4) wavered whether to list Rev as 
genuine or spurious. It was not included in the list of 
Cyril of Jerusalem (350) or in Canon 59/60 of Laodicea 
(> 11 above) or in the list of Gregory of Nazianzus that 
was accepted in Trullo II (692; — 12 above). Rev was 
not accepted in the Syrian church. Luther showed hesi- 
tancies about the millenarianism of Rev (— 86 below). 
68 There were also apocryphal apocalypses (> 
Apocrypha, 67:55). The most important was Apoc. Pet., 
which the Muratorian Fragment mentioned with a nota- 
tion that some do not wish to read it in church. Written 
ca, 125-150, it seems to have been accepted as canonical 
by Clement of Alexandria (Eusebius, HE 6.14.1). The 
Lat list (ca. 300) of the Codex Claromontanus listed it 
last in questionable context, and ca. 325 Eusebius (HE 
3.25.4) placed it among the spurious books, stating 
(3.3.2) that neither in the earlier days nor in his time had 
any orthodox writer made use of it. Jerome also rejected 
it, but in the 5th cent. it was still being used in the Good 
Friday liturgy in Palestine. 
69 (c) HeBrews. Although a respectable num- 
ber of scholars date this work in the late 60s because 
there is no mention of the destruction of the Jerusalem 
Temple, the majority opt for the 70s-80s. The author 
was probably a Jewish Christian educated in Gk oratori- 
cal style similar to that of Alexandria. His views on the 
total replacement of the Jewish cult by Jesus’ sacrifice of 
the cross were at the radical end of the spectrum on 
Jewish-Christian relationships, close to the views of 
John (> Early Church, 80:17). Heb has little of the letter 
format except in the final greeting, but the mention there 
of Timothy (Paul’s companion) and the large number of 
canonical Pauline letters influenced the way in which 
Heb was categorized. The work was probably sent to 
Italy, perhaps Rome (Heb 13:24), and the earliest 
knowledge of it is in Roman church documents (implicit 
in 1 Clem. and Herm.). The realization in Rome that Heb 
was not from Paul (coupled with its severe refusal of 
forgiveness for serious sin committed after baptismal 
enlightenment [6:4]) explains why it was not listed as 
Scripture in Western lists (Muratorian Fragment; Codex 
Claromontanus [ca. 300]; African Canon of 360). In the 
East, however, Origen’s list mentioned Heb, although 
with a doubt that it was by Paul's own hand (Eusebius, 
HE 6.25.11-14). A wide acceptance of Heb in the East 
was attested by Eusebius (HE 3.3.5, though he knows 
that the Roman church denies that it is from Paul) and 
by the canons of Cyril of Jerusalem (350), Athanasius 
(367), and Gregory of Nazianzus (400). Thus Heb had a 
fate opposite to that of Rev (which was accepted in the 
West and rejected in the East). Acceptance of Heb in the 
West in the late 300s was through the efforts of Hilary, 
Jerome, and Augustine, who were influenced by Eastern 
ideas. It appeared in the lists of the North African 
councils of Hippo and Carthage; it was also accepted by 
the Syrian church. 

In modern times, when the problem of authorship 
was divorced from that of canonicity (+ 87-89 below) 


? 
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the sharp difference between the style of Heb and that of 
Paul has convinced almost all that Paul was not the 
author. The decree of the PBC in 1914 (> Church Pro- 
nouncements, 72:28v) protecting the Paulinity of Heb 
by stressing that Paul used a scribe to write it is now 
followed by very few Roman Catholics. At most, the 
author may have had some acquaintance with thought 
like Paul’s (+ Hebrews, 60:2-3). 

70 (d) CarHoric Episties. This designation, 
meaning universal or general, was given to seven works 
(jas, 1-2 Pet, 1-2-3 John, Jude) already by ap 300 
(Eusebius, HE 2.23.25), although apparently the term 
was applied as early as 200 to 1 John (HE 5.18.5). In the 
East the designation was generally understood to 
describe the recipients: these works were not addressed 
to a particular community, as were the Pauline letters, 
but encyclically to larger, dispersed groups or even to 
Christians in general (the church catholic). In the West 
another interpretation appears whereby “universal, 
catholic” refers to the general acceptance of these works; 
whence another designation as “Canonical Epistles” 
Qunilius, PL 68. 19C). Neither explanation works: 1 Pet 
and 2-3 John are addressed to particular groups; these 
works were not universally accepted; and 1 John has no 
characteristic of a letter or epistle. As for the individual 
names, it is doubtful that any of them was written by the 
figure to whom it is attributed, with the possible excep- 
tion of 1 Pet. 

71 (i) Writing. 1 Peter: A respectable scholarly 
minority attributes composition to Peter (through the 
scribe Silvanus, 5:12) ca. 65, but the majority opt for the 
80s. A veneration for both Peter and Paul, who died in 
Rome in the 60s, might explain why the Roman church 
would write in Peter’s name a letter with affinities to 
Paul’s theology. The address to Christians in northern 
Asia Minor may mean that Rome was taking over the 
responsibility for areas evangelized by the Jewish mis- 
sion from Jerusalem now that the mother church had 
been scattered in the Jewish revolt against Rome in the 
late 60s (R. E. Brown, Antioch and Rome [NY, 1983] 
128-39). The appeal to a dignity and holiness given 
Christians through baptism (largely in OT language) 
may have been meant to reassure Gentiles alienated from 
their fellow pagan citizens through conversion to this 
new, despised sect (J. H. Elliott, A Home for the Homeless 
[Phl, 1981]). 

72 2 Peter: The use of abstract theological lan- 
guage and the reference to all Paul’s letters in 2 Pet 3:16 
have led most scholars to think that this work may have 
been written relatively late and well after Peter’s life. A 
date between 100 and 150 is commonly proposed 
(making this the last NT work), depending on which 
adversary the author is thought to have had in mind 
(gnostics, Marcion?). The knowledge of 1 Pet may mean 
composition in Rome, which would be harmonious 
with this letter’s appeal to Peter as the greater authority, 
but in a brotherly relation to Paul (3:15). The implicit 
use of Jude (written by “the brother of James,” Jude 1) 
may reflect the bridge character given to Peter in the late 
1st and 2d cents., reconciling traditions related to Paul 
and James (~ Early Church, 80:26). 

73 1-2-3 John: These were composed within the 
same tradition or school as John, but seemingly later 
(90-100) and not by the evangelist himself. In 1-2 John 
the struggle is no longer against “the Jews,” but against 
former Johannine Christians who have seceded from the 
community. The author objects to their overly “high” 
christology, in which the human career of Jesus has little 
importance and all that matters is the descent from above 
of the divine Son into the world. Similarly, the seces- 
sionists seem to have attributed little moral value to the 
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lives lived after the reception of divine life through faith. 
These secessionist views were probably derived from a 
(mis)interpretation of John; and 1 John responds by 
insisting on a christology and an ethics that were held 
“from the beginning,” seemingly before John was 
written—a christology and an ethics that insist on the 
importance of “the flesh,” ie., life in the world. In 
3 John, much to the displeasure of the author, who 
reflects the Johannine lack of interest in authority struc- 
ture, there has emerged in a local Johannine church a 
supervisor named Diotrephes. This letter may reflect the 
awkward coming-to-terms of Johannine Christianity 
with the structure of “the church catholic.” 

74 James: The great “brother of the Lord” was 
martyred in Jerusalem ca. 62, but most scholars do not 
think of him as the writer (see Jerome, De viris illustr. 2; 
PL 23. 609). The invocation of his name, the address “To 
the Twelve tribes in the diaspora,” the parallels with 
Matthean tradition, and the competent Greek suggest a 
Jewish-Christian situation in the Syro-Palestinian area 
where James had been influential (see Acts 15:23). There 
is a corrective of Pauline slogans about faith and works 
which seem to have been quoted without sharing Paul’s 
understanding of faith; yet there is no explicit personal 
hostility to Paul such as is found in 2d-cent. Jewish 
Christianity. A date in the 80s is often suggested. The 
format is similar to that of a Stoic diatribe. 

75 Jude: Mark 6:3 lists James and Jude among the 
“brothers” of Jesus, but in this letter Jude identifies 
himself as “brother of James,” not of Jesus. Few would 
think of Jude as the actual author, but clearly this work 
was written in an area where James’s name would have 
influence. The polemic against certain ungodly persons 
who had gained admission to the faith is strong and 
vivid, but so general that neither these adversaries nor 
the date of the writing can be identified. References to 
1 Enoch and As. Mos. reflect a time in which the confines 
of the Jewish canon had not yet been sharply fixed. 
76 (ii) Acceptance. Despite Eusebius’s reference 
to “the seven [epistles] called catholic” (> 70 above), he 
himself was not sure of the canonicity of all. General 
acceptance of the seven in the Gk and Lat churches did 
not come until the late 4th cent. Before that 1 Pet and 
1 John were the first to receive general acceptance. Both 
seem to have been known by Papias (Eusebius, HE 
3.39.17) and by Polycarp. The Muratorian Fragment 
listed “two [epistles] with the title ‘John’”; its omission 
of 1 Pet may stem from poor preservation of the Mura- 
torian text. Origen accepted 1 Pet and a short epistle by 
John (1 John?). 1 Pet and 1 John appear in all subsequent 
lists. Along with Jas, they constitute the three accepted 
by the Syrian church in the 5th cent. 

77 Jas was known by Origen’s time, but we do 
not know when it began to receive canonical status. It 
was absent from the Muratorian Fragment, listed as 
disputed by Eusebius, included in the Claromontanus 
list, but absent from the African Canon of 360. In the 
late 300s it won acceptance in the West through 
Augustine, Jerome, and the councils of Hippo and 
Carthage. In the Gk church of the same period it was 
listed in the canons of Cyril of Jerusalem, Athanasius, 
and Gregory of Nazianzus. 

78 Curiously, the evidence for early knowledge 
of Jude is better than for Jas. Jude was known by the 
author of 2 Pet (implicitly), by Polycarp (seemingly), by 
Clement of Alexandria, and by the Muratorian Frag- 
ment. However, Origen was aware that there were 
doubts about it, and Eusebius placed it among the dis- 
puted books. Its acceptance in the latter part of the 4th 
cent. followed a pattern similar to that of Jas; but Jude 
did not receive final acceptance by the Syrian church, 
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and a list adopted by Trullo II (692) indicated uncer- 
tainty about its status. 
79 Perhaps because of their relatively insignificant 
contents, 2-3 John were not cited frequently by Chris- 
tian writers. Irenaeus and the Muratorian Fragment 
knew 2 John. According to Eusebius (HE 6.25.10), 
Origen knew 2-3 John but also that al! did not consider 
them genuine. A century later, Eusebius himself (HE 
3.24.17) listed 2-3 John among the disputed books, and 
a continuing dispute over them is apparent in the North 
African Canon of 360. Ultimately they were accepted in 
the Lat and Gk churches in the late 4th cent., but not 
fully in the Syrian church. 
80 Of all the Catholic Epistles, 2 Pet had the 
poorest record of acceptance. It was never clearly cited 
before Origen, who considered it doubtful (Eusebius, 
HE 6.25.9). Disputes about 2 Pet were recorded by 
Eusebius himself and the North African Canon; Jerome 
accepted it, although he knew there were doubts. It had 
the same final acceptance as the other disputed Catholic 
Epistles. 
81 (III) Problems about the Formation of the 
Canon. By 200, then, the Gospels, the Pauline 
epistles, Acts, 1 Pet, and 1 John had come into general 
acceptance. By the end of the 4th cent. in the Lat and Gk 
churches there was general acceptance of the 27-book 
canon of the NT. This development cloaks some diff- 
culties which must be discussed and which may help to 
explain why K. Aland (A History of Christianity [Phl, 
1985] 1. 111) can state “until the seventh century, in 
some parts of the church either an abbreviated canon 
existed or people possessed an expanded canon through 
accepting apocryphal writings.” 

(A) Concept ofa New Testament. Above 
(— 55) we insisted that in discussing the acknowledg- 
ment of Christian writings one must distinguish their 
evaluation as sacred works, as Scripture, and as canoni- 
cal. Now we ask when the collection of these writings 
just described was considered to constitute a NT com- 
parable to the Jewish Scriptures, which then became an 
OT. This issue is complicated by the fact the Gk diathéké 
means both “covenant” and “testament,” and already 
Heb 8:7 spoke of a first covenant and a second. 2 Pet 
3:16 put the writings of Paul on a par “with the other 
Scriptures,” but we are not certain that this indicates 
total equality with the OT. By the mid-2d cent. Justin 
(Apol. 1.67) witnessed to the fact that the Gospels and the 
writings of the apostles were being read in conjunction 
with the OT at Christian liturgical services. 2 Clem. 4 
cited Isa and then Matt as “another Scripture.” Marcion, 
by rejecting the OT in favor of a truncated collection of 
10 Pauline epistles and Luke, helped to gel by way of 
opposition the belief that the Christian writings form a 
unity with the OT. (Opposition to Marcion catalyzed 
but did not create this view; see Farkasfalvy, Formation.) 
Ca. 170-190 Melito of Sardis (Eusebius, HE 4.26.14) 
spoke of the Jewish Scriptures as “the books of the Old 
Covenant,” but that was still not clearly a concept of an 
OT anda NT. Ca. 200 in the East Clement of Alexandria 
and in the West Tertullian were developing the basic 
language of the two Testaments. In the same general 
period, the Muratorian Fragment and Origen gave lists 
of NT books—a sign that the concept of a collection of 
Christian Scriptures had taken hold. 
82 (B) Value of Patristic Citations. In 
discussing the formation of the NT, we frequently 
resorted to citations of a NT book by one of the Fathers 
to show that a given book was known and used with 
some authority. Indeed, patristic citations and lists of 
books are the two main criteria for judgment of the 
canon. Yet neither criterion is totally satisfactory. For 
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instance, when Clement of Rome, or Ignatius, or 
Polycarp cited a book that ultimately was recognized as 
canonical, just what authority was he giving to this 
book, since we do not know that the concept of either 
a NT or a canon was yet formulated? Past discussions 
often simply assumed that these early Fathers had a con- 
cept of canonical and noncanonical. And, indeed, even 
later when there was a concept of a NT, we find strange 
phenomena in patristic citations. Origen cited 2 Pet at 
least six times; yet in his canonical list (Eusebius, HE 
6.25.8) he doubted whether 2 Pet should be included. In 
other words, even a 3d-cent. patristic citation of a book 
ultimately accepted as canonical does not mean that the 
Father thought it canonical. On the other hand, absence 
of a citation of a NT book (e.g., during the 2d cent.) does 
not necessarily mean that the Fathers did not know the 
book or did not consider it of value. There would be 
little occasion to cite some of the shorter NT works like 
Phim and 2-3 John. 

83 We have already mentioned some apocryphal 
gospels, epistles, and acts that received acceptance for a 
certain period. We should note that the subapostolic 
writings, like 1-2 Clem., Did., Herm., and Barn. con- 
tinued to be considered Scripture even into the 4th and 
5th cents. The Alexandrian Fathers seem to have thought 
of 1 Clem. as Scripture. The 4th-cent. Codex Sinaiticus 
contained, along with the books we consider canonical, 
Barn. and Herm. The 5th-cent. Codex Alexandrinus had 
1-2 Clem. And we can see why such works were highly 
valued. Many of them bore names of disciples of the 
apostles, e.g., Barnabas was a friend of Paul; Clement 
was thought to be the Clement mentioned in Phil 4:3 
and a successor of Peter in Rome. Moreover, early sub- 
apostolic works, like 1 Clem. and Did., may well have 
been written before a NT work like 2 Pet. The real 
difficulty is not why such works were thought of as 
canonical, but why the church did not finally accept 
them as canonical. 

84 (C) Value of the Early Lists. If patristic 
citations tell us nothing about canonicity in the strict 
sense, but only that a book was thought worthy of 
respect, the canonical lists (> 11-12 above) are more 
helpful. The formation of a list implied acceptance of a 
book so listed as a particular type of book and, since the 
lists of NT books are at times coupled with lists of OT 
books, acceptance as Scripture. But past discussions of 
the canon have sometimes neglected to consider that a 
list may represent no more than the author’s own judg- 
ment or the custom of his local church. The fact that lists 
do not agree from area to area weakens their witness to 
universal church practice. 

What is thought to be our earliest list, the Muratorian 
Fragment (HSNTA 1. 42-45—considered representa- 
tive of Roman usage in the late 2d cent.), does not 
include 1-2 Pet, Jas, and one Johannine epistle; but it 
does include Wis (as a NT book!) and Apoc. Pet., about 
which, it admits, there is controversy. A. C. Sundberg 
(HTR 66 [1973] 1-41) questioned the usual dating of 
this fragment and suggested that it belongs in the 4th 
cent. This would mean that an incomplete canon per- 
dured at Rome even later than formerly thought. 
Although accepted by some (R. F. Collins), Sundberg’s 
thesis has been widely rejected (e.g., Gamble, NT Canon 
32; E. Ferguson, StudP 17 (1982) 2. 677-83). Origen’s 
Hom. in Joshua 7.1 seemed to accept all 27 NT books; but 
this homily is preserved only 150 years later in the Latin 
of Rufinus. According to Eusebius (HE 6.25.3-14), 
Origen’s list raised doubt about 2 Pet and two Johannine 
epistles. In the early 4th cent. we have two Eastern 
canons from Eusebius and Cyril of Jerusalem and two 
slightly later Lat canons (North African presumably) 
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and these do not agree. Eusebius (HE 3.25.3) listed Jas 
and Jude as disputed; yet elsewhere (2.23.25) he stated 
that they have been used regularly in many churches, 
thereby testifying that his list does not represent univer- 
sal usage. Only with the lists of the late 4th cent., viz., 
those from Athanasius, Augustine, and the councils of 
Hippo (393) and Carthage III (397) do we come to evi- 
dence of common agreement in much of the church. As 
we have already indicated, however, there remain excep- 
tions, e.g., Codex Alexandrinus with its noncanonical 
inclusions, and the Quinisextine council (Trullo I of 
692), which included a list of 26 books (no Rev) from 
Gregory of Nazianzus, as well as another list that raised 
doubt about Heb, four Catholic Epistles, and Rev. 

85 (D) Oriental Churches. In the East, the 
picture remained more complex. In the 4th cent. when 
the Greeks and Latins were beginning to move toward 
a standard canon of 27 books, the NT of the Syrian 
church included the Diatessaron (not the four Gospels), 
Acts, and 15 Pauline epistles (including Heb and 3 Cor). 
Thus a canon of 17 books was used by Ephraem 
(320-373) and given as authoritative in the Doctrine of 
Addai (ca. 370) at Edessa. In the early 5th cent. the four 
Gospels replaced the Diatessaron (> Texts, 68:123), 3 Cor 
was omitted, and three of the Catholic Epistles (Jas, 
1 Pet, 1 John) won acceptance. The Syrian church, how- 
ever, never fully accepted the other Catholic Epistles or 
Rev. Coptic NT lists contained 1-2 Clem.; and the 
Ethiopian church seems to have had a canon of 35 books, 
the additional eight including decrees, called the 
Synodus, and some Clementine writings. Moreover, 
one may legitimately wonder whether such lists repre- 
sented universal practice in the respective churches. On 
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the Eth canon, see R. W. Cowley, Ostkirchliche Studien 23 
(1974) 318-23; S. P. Kealy, BTB 9 (1979) 13-26. 

These considerations should make it clear to the 

student just how much one is generalizing in speaking 
about the NT canon of the early church. 
86 (IV) The Canon in the Reformation. The 
Protestant movement generally maintained the tradi- 
tional 27-book NT canon. Some 16th-cent. humanists, 
however, revived the earlier hesitations about certain 
NT books. Erasmus, whose Gk NT essentially served as 
the basis for Luther’s translation into German, was 
censured by the Sorbonne for not refuting ancient 
doubts about the apostolic origin of Heb, Jas, 2 Pet, 
2-3 John, and Rev. Luther, who judged books to be 
canonical according to their inherent quality and valued 
NT books to the extent that they proclaimed Jesus 
Christ, esteemed Heb, Jas, Jude, and Rev to be of lesser 
quality than “the capital books,” ie., “the true and 
certain, main books of the New Testament.” Thus he 
placed these books after the rest of the NT in his earlier 
Ger editions. Oecolampadius had a lower rank for Rev, 
Jas, Jude, 1 Pet, and 2-3 John. 

Tyndale’s prologue to the NT, printed in Cologne in 
1525, enumerated 23 NT books. Separated from the list 
by a space and special indentation, and without an 
assigned number, were Heb, Jas, Jude, and Rev. Although 
the preface was omitted from the 1525 Tyndale ed. 
(Worms), he and his successors followed Luther’s early 
arrangement of NT books, until the Great Bible of 1539 
reverted to the traditional order. Subsequently, Eng 
Bibles have followed the traditional order, and Western 
Christendom may be said to agree on a NT canon of 
27 books. 
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87 (I) Authorship, Pseudonymity, and 
Canonicity. We have seen that early-church judg- 
ment on the sacred character and canonicity of books 
was often determined by tradition about their writers. 
Accepting the canon that emerged from such ancient 
judgments does not mean being bound to accept the 
reasoning behind the judgments. Modern scholarship 
agrees that the Fathers were often quite wrong in identi- 
fying the writers of biblical books. The issue of who 
wrote a book is a historical question to be settled by 
scientific criteria of style and content; it is not a religious 
question in the same way that inspiration and canonicity 
are. Thus the church has wisely refrained from dogmatic 
statements about the authorship or writing of biblical 
books. Even the PBC responses of 1905-1915 which 
dealt with authorship were not dogmatic but precau- 
tionary, and subsequently Roman Catholic scholars 
were given complete freedom with regard to those 
responses (~ Church Pronouncements, 72:25). The fact 
that within 50 years of being issued those responses 
were no longer in harmony with the consensus of 
centrist scholarship about authorship is a good indica- 
tion of the complexities of the problem and the danger 
of taking official positions (even precautionary) on it. In 
fact, there is no longer an official Roman Catholic posi- 
tion about the identity of the writer of any biblical book. 
88 Pseudonymity, i.e., using a false name, is a 
term employed to describe the self-attribution of a book 
to someone (usually of renown) who actually did not 
write it. (Note that pseudonymity is a matter of self- 


attribution. If it is certain or probable that Heb was not 
written by Paul, nor Matt written by Matthew, those are 
not cases of pseudonymity, because the works them- 
selves make no claim as to who was their author. 
Scholars of today would simply be rejecting the over- 
simplified attributions of the 2d cent. in denying the 
reputed authorship of such works.) When there are cases 
which match the definition of pseudonymity, that term 
should be applied with serious reservation to the biblical 
books. The claim in Jewish and Christian sacred books 
to authorship by famous figures who did not write them 
was made without any intention to deceive; rather it 
reflected a belief that the books were written faithfully 
in the tradition or school of the named “authors.” Thus, 
to call Eph pseudonymous is a distortion if one implies 
that the epistle has nothing to do with Paul or his 
thought. Granted that reservation, the OT certainly 
contains pseudonymous works: Moses did not write all 
of Deut (despite 1:1); Solomon did not write Eccl 
(Qoh—despite 1:1) or Wis (despite chap. 7). If the facts 
warrant it, then, in principle there can be no objection to 
designating as pseudonymous 2 Pet, Jas, Jude, the 
Pastorals, Col, Eph, and 2 Thess. 

89 Some distinctions should be made in the con- 
cept of authorship as applied to biblical books, esp. in 
regard to the relationship of authority to writing. (1) An 
author could write a book with his own hand —perhaps 
the author of Luke-Acts. (2) An author could dictate a 
book or letter to a scribe who copied slavishly. This was 
not a popular way of composing since it was tiring (for 
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Paul and dictation, > NT Epistles, 45:19-21). (3) An 
author could supply ideas and statements to another 
who would write the work (the equivalent of a modern 
“ghost writer”). Some who do not think that 1 Pet is 
pseudonymous have argued that Peter, a Galilean fisher- 
man, composed this well-written Gk letter by thus 
using Silvanus (5:12). These first three categories would 
merit the designation “author” in modern parlance too. 
(4) In antiquity one could be considered an author if a 
work was written by disciples whose thought was guided 
by both the master’s past words and by his spirit (even 
a long time after his death). Such authorship is exem- 
plified in the composition of parts of Isa and Jer, and 
probably in 2 Pet and in the Pastorals. Some who have 
argued that Matthew or the son of Zebedee were sources 
of tradition would explain the authorship of the final 
respective Gospels in this way, but this suggestion is 
more debatable. (5) In the broader sense, someone could 
be considered an author if a work was written in the 
literary tradition for which he was famous. The whole 
Law (Pentateuch) could be attributed to Moses the law- 
giver as author, even though the final writing of parts 
did not take place until 800 years after his death. The 
Davidic authorship of the Pss and the Solomonic 
authorship of the wisdom literature fall into this 
category. In modern estimation, these last two classifica- 
tions (4 and 5, which clearly involve pseudonymity) do 
not meet the standards of authorship; the fourth is an 
issue of authority; the fifth is an issue of patronage. 


(On pseudonymity, see articles in The Authorship and Integrity of 
the New Testament [SPCK Theol. Coll. 4; London, 1965] by K. 
Aland, 1-13; and D. Guthrie, 14-39. Also Brox, N., Falsche 
Verfasserangaben [SBS 79; Stuttgart, 1975]. Idem (ed.), Pseudepi- 
graphie in der heidnischen und jidisch-christlichen Antike [WF 484; 
Darmstadt, 1977]. Meade, D. G., Pseudonymity and Canon 
[WUNT 39; Tiibingen, 1986]. Metzger, B. M., New Testament 
Studies [NTTS 10; Leiden, 1980] 1-22. Smith, M., Entretiens 18 
[1971] 191-215.) 


90 (I) The Finality of the Canon of Trent. 
This council was firm about which books, along with 
their parts, should be accepted as canonical and inspired. 
But Trent did not say that these were the only inspired 
books, and the question is sometimes raised whether 
some lost books may have been inspired, e.g., lost Paul- 
ine writings. (For the possible role of chance in the 
preservation of biblical books, ~ 54 above.) What judg- 
ment about inspiration would the church render if a lost 
epistle of Paul were to be discovered today? The prob- 
lem becomes academic when we realize that the criterion 
for inspiration found applicable at Trent was the long 
use of the books of Scripture in the church (as evidenced 
in the Vg). Since a newly discovered book would hardly 
have been in long use, what could be the church’s 
criterion for determining inspiration? Pauline authorship 
would really not be sufficient, for if lack of apostolic 
authorship does not exclude inspiration, the existence of 
apostolic authorship should not automatically imply it. 
A less romantic problem is that of the possible inspira- 
tion of ancient works considered sacred by NT writers 
or by the early Fathers but not accepted into the canon 
of Trent (1 Enoch, Did., etc.). By virtue of not having 
been accepted at Trent, today these books no longer 
have a claim to continuous use as Scripture in the 
church, and almost certainly they will never be recog- 
nized as inspired. But they remain important witnesses 
to God’s salvific action in the intertestamental and 
immediately posttestamental periods. 

91 (IH) The Vulgate and Canonicity. Trent 
insisted on its list of books “as sacred and canonical in 
their entirety, with all their parts, according to the text 
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usually read in the Catholic Church and as they are in 
the ancient Latin Vulgate” (DS 1504). Among the “parts” 
mentioned in the discussion were Mark 16:9-20; Luke 
22:43-44; John 7:53-8:11 (Jedin, History of the Council of 
Trent 2. 81)—pericopes that are absent from many 
textual witnesses. Although they used the Vg as a yard- 
stick, the council fathers of Trent and the authorities in 
Rome who approved the decree were aware that there 
were errors in the Vg transl. and that not all copies of the 
Vg were in agreement. Even the official Sixto-Clemen- 
tine Vg (1592), produced in answer to Trent’s request for 
a carefully edited Vg, leaves much to be desired by 
modern standards; and in many places it is not faithful 
to Jerome’s original Vg (> Texts, 68:144-47). Which 
Vg is to serve as a guide when we raise the question of 
whether certain passages or verses are canonical 
Scripture? 

Both Jerome’s Vg and the Sixto-Clementine Vg con- 
tained the long ending of Mark and the pericope of the 
adulteress (John 7:53-8:11), and Roman Catholic 
scholars have no real problem in accepting these 
passages as Scripture (although they were not originally 
parts of their respective Gospels and were added at a 
much later period—once again the distinction between 
canonicity and authorship). But in other instances, where 
the Sixto-Clementine Vg has passages that Jerome’s Vg 
did not have (John 5:4, the angel stirring the waters; 
1 John 5:7-8, the Johannine comma), the problem of 
acceptance should be settled on the.grounds of scholar- 
ship rather than by any mechanical application of the 
principle of Trent, which was not meant to solve all 
difficulties or to end scholarly discussion. (For a clari- 
fication of the authority of the Vg by DAS, > Church 
Pronouncements, 72:20). Roman Catholics must solve 
textual problems as others do, viz., by the laws of 
criticism —a principle that holds for other questions too 
(authorship, dating, history). The church’s guidance 
covers primarily the meaning of Scripture for faith and 
morals. 

92 (IV) The Canon within the Canon. As 
mentioned above (— 44-46, 86), the Reformation raised 
acutely the question of degrees of canonicity. And even 
when it is agreed which books of Scripture are inspired 
and canonical, are some more authoritative than others? 
Obviously some have more value than others and treat 
more directly of formal religious questions than others 
do. Obviously, too, some books claim to be more 
directly from God than others do; e.g., the prophets 
claim to convey the word of God that came to them, 
whereas the wisdom writers, although inspired, seem to 
be giving us the fruit of their own human experience. 
Finally, the church in her liturgy uses some biblical 
books extensively and others very seldom, thus forming 
an “actual canon” within the formal canon. 

93 This question has become more acute as we 
have recognized that there are dissimilar outlooks and 
differing theologies in the books of Scripture. When 
these differences exist between the two Testaments, one 
can solve them in terms of new revelation, e.g., Job’s 
formal and explicit denial of an afterlife (14:7-22), 
contrasted with Jesus’ clear affirmation of it (Mark 
12:26-27). But, even within the NT, works of roughly 
the same period contain divergent theologies. The out- 
look on the law in Rom 10:4 certainly is not the same as 
the outlook in Matt 5:18. One may explain that there is 
no contradiction between Rom 3:28 (“justified by faith 
apart from the works of the law”) and Jas 2:24 (“justified 
by works and not by faith alone”); but one can scarcely 
imagine that Paul’s attitude was the same as that of Jas. 
The thesis that there was a uniform and harmonious 
development of theological understanding from the time 
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of Pentecost to the end of the apostolic era is not sup- 
ported by the NT critically read (see R. E. Brown, New 
Testament Essays [NY, 1982] 36-47). But then the ques- 
tion arises: If there are two divergent views in the NT, 
which one is to be considered authoritative? Within the 
canon of Scripture and in particular within the NT, what 
is the canon or rule of what we are to believe? 

94 Modern NT scholars have made this a major 
question. (For some the problem is even more acute 
since they press divergencies, like the one between Jas 
and Rom, to the point of contradiction, whereas a 
Catholic understanding of the inspiration of Scripture 
would seem to preclude contradictions.) If we focus 
upon the topic of early Catholicism in the NT, we can see 
the importance of the question of the canon within the 
canon. “Early Catholicism” designates the initial stages 
of sacramentalism, hierarchy, ordination, dogma—in 
short, the beginning of the distinctive features of Catholic 
Christianity. A. von Harnack maintained that in the NT 
there was no early Catholicism; rather, such theology 
and church organization were a 2d-cent. development 
distorting the pristine evangelical character of Chris- 
tianity (to which the Reformation returned; What is 
Christianity? [orig. 1900; Harper Torchbook ed., NY, 
1957] 190ff.). But E. Kasemann (— NT Criticism, 
70:65), a Protestant, recognized that there is “early 
Catholicism” in the NT itself, particularly in 2 Pet, the 
Pastorals, and Acts. If so, are these early Catholic 
developments normative for Christianity? Kasemann’s 
solution was to fall back on the canon within the canon, 
or “the center of the NT.” Just as Paul distinguished 
between the letter and the Spirit (2 Cor 3), so the 
Christian cannot make an infallible authority out of the 
canonical NT but must distinguish the real Spirit within 
the NT. For Kasemann this is not found in such Deutero- 
Pauline writings as the Pastorals with their early 
Catholicism, but in the Great Letters such as Gal and 
Rom with their spirit of justification by faith. There is 
the really authoritative teaching. 

95 A Roman Catholic answer was given by H. 
Kiing (Structures of the Church [NY, 1964] 151-69); he 
accused Kasemann of judging canonicity on the basis of 
an a priori Protestant bias. Kting reasoned that, if there 
is early Catholicism in the NT, then only Catholics can 
accept the whole NT. The theory of a canon within the 
canon means an implicit rejection of some books. The 
answer may not be so simple, however; and later in his 
career Kiing would probably have been more nuanced. 
All we shall attempt to do here is to make some observa- 
tions. If Roman Catholics accept the “early Catholic” 
developments in the later NT books and regard them as 
normative for Christianity, are they not to some extent 
establishing a canon within a canon; for are they not 
implicitly rejecting the looser church organization of the 
primitive period and the less dogmatic theology of the 
earlier days? In other words, to Kasemann’s reduced 
canon, which depends heavily on the more pristine NT 
works, does one oppose a canon consisting of the more 
developed NT works? 

Perhaps we are approaching the problem in the 
wrong terms when we speak of preferring later books to 
earlier books. If some features of early Catholicism, 
prominent in the later books of the NT, have become 
characteristic of the Roman Catholic Church, it was not 
because the church consciously preferred one group of 
NT books over the other. Rather it was because features 
such as sacramentalism, hierarchy, and dogma were 
meaningful within the life of the church. In a process of 
development, the church made these features a part of 
herself, so that what was truly normative was not a 
group of writings but the Spirit acting within the living 
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church. It was church usage that led Trent to determine 
which books should be accepted as canonical; so also it 
is church usage that determines the degree of normative 
authority (canonicity) to be attributed to a NT practice 
or doctrine. 

96 Yet we must qualify this understanding of 
church usage as a normative factor. If the Spirit of God 
has guided the church in her usage, there has been also 
a human factor in the historical process of Christian 
development, so that we cannot simply equate church 
usage with the will of God. Scripture can be a great help 
in distinguishing between what is of the Spirit and what 
is human in the development of church usage. Thus we 
get a two-sided picture: church usage is a guide to what 
is normative in Scripture; yet in a way the church itself 
stands under the judgment of Scripture (“This teaching 
office [of the church] is not above the word of God, but 
serves it” [Vatican II, Dei Verbum 2:10]). In particular, 
the church must constantly reassess her usage in light of 
those biblical theologies that she has not followed in 
order to be certain that what God meant to teach her 
through such theological views will not be lost. For 
example, if the church has chosen to follow as normative 
the ecclesiastical structure attested in the Pastorals 
(bishop/presbyters, deacons), she must ask herself does 
she continue to do proportionate justice to the charis- 
matic and freer spirit of the earlier period. A choice 
between the two was necessary, and in our faith this 
choice was guided by the Spirit of God; but the structure 
that was not chosen still has something to teach the 
church and can serve as a modifying corrective of the 
choice that was made. Only thus is the church faithful 
to the whole NT. In NT times the church was ecumeni- 
cal enough to embrace those who, while sharing the one 
faith, held very different theological views. 

97 The recognition that in practice the church 
does not accept the whole NT as equally normative is 
related to the problem of distinguishing between the 
temporal limitations of the biblical writers and the 
divine revelation they were conveying. The biblical 
writers spoke as people of their times, and not all their 
religious statements have enduring value. For instance, 
the reader of the Bible must exercise discretion about 
apocalyptic statements. If the NT writers describe the 
future coming of the Lord in terms of trumpet blasts and 
celestial cataclysms, such descriptions do not necessarily 
constitute revelation to be believed. The problem of 
distinguishing between what is revelation and what is 
not becomes acute for delicate topics. In the matter of 
“original sin,” how much revelation and how much 
time-conditioned 1st-cent. outlook do we find in Paul’s 
picture (Rom 5) of an individual Adam who committed 
a sin that brought death to all? Careful exegesis can 
uncover what Paul thought; but only the church, guided 
by and guiding scholarly investigation, can tell us how 
much of Paul’s thought is God’s revelation for his 
people. 

Perhaps a word of caution is called for here. The 
realization that there is much in Scripture that reflects 
the time-conditioned mentality of its authors should not 
lead readers to assume that they can quickly or easily 
recognize this mentality. Often there is the tendency to 
think that whatever in the Bible does not agree with the 
spirit of modern times can be dismissed as time- 
conditioned and irrelevant. For instance, some would do 
away with all divine moral imperatives on the principle 
that God’s ethical commands in the Bible reflect the 
customs of the times. Such generalizations are more 
often based on inclination than on careful exegesis and 
have the effect of stripping Scripture of its corrective 
value. A good practical rule for avoiding self-deception 


1054 Canonicity 


in this matter is to pay more attention to Scripture when 
it disagrees with what we want to hear than when it 
agrees. When the Bible disagrees with the spirit of our 
times, it is not always because the biblical authors are 
giving voice to a limited, out-of-date religious view; 
frequently it is because God’s ways are not our ways. 


(On early Catholicism and the canon within the canon, see Best, 
E. J., BIRL 61 [1978-79] 258-89. Elliott, J. K., Una Sancta 23 
[1966] 3-18. Harrington, D. J., in The Word in the World [Fest. 
F, L. Moriarty; ed. R.J. Clifford and G. W. MacRae; 
Cambridge MA, 1973] 97-113. Kasemann, E., ENTT 95-107. 
Marxsen, W., Der Frihkatholizismus in Neuen Testament [Neu- 
kirchen, 1958].) 


98 (V) Recent Reactions to the Canon. In 
the last quarter of the 20th cent., there was much schol- 
arly discussion of the canon, sometimes supporting it, 
sometimes undermining it. B. S$. Childs and others, by 
developing a theory of canonical criticism (> Herme- 
neutics, 71:71-74), emphasized the importance of the 
canon in a unique way. Against an exaggerated source 
criticism, they insisted that the final form of a biblical 
book is what we possess and a far more reliable subject 
of study than disputably reconstructed antecedents. 
Moreover, even an individual book was not really 
biblical until it was made part of a Bible in general and 
an OT ora NT canon in particular. The tendency to treat 
passages or books in isolation neglects the context of the 
canonizing community (Israel and the church), which 
listened to the different theological voices of the authors 
not in isolation but in constructive tension. In the NT, 
for instance, the church did not accept the Johannine 
preexistent Word without the modification of a Marcan 
Jesus who did not know things and who objected to 
being called “good” because that was a term that applied 
to God alone (Mark 10:17-18). This canonical approach 
was helpful overall, although, in the judgment of many, 
Childs himself overstated its value by neglecting the 
considerable theological results obtained by historical 
analysis. 

99 On the opposite end of the scholarly spectrum 
there were serious challenges to the validity of the NT 
canon in particular. One type of challenge came from a 
use of the canonical writings to reconstruct an earlier 
style of Christianity judged preferable to that reflected in 
the canonical writings themselves, so that the NT 
writings might be seen as distorting an earlier (and 
better) Christianity. The following are some examples of 
theories that had the effect (not necessarily the intention) 
of moving in that direction: G. Theissen (The Social 
Setting of Pauline Christianity [Phl, 1982]) argued that, 
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because the ethical radicalism of Jesus did not serve the 
organized Pauline congregations, Paul suppressed that 
radicalism by not quoting Jesus’ words. W. Kelber (The 
Oral and the Written Gospel [Phl, 1983]) proposed that 
Mark’s written Gospel narrowed the much wider range 
of oral presentation about Jesus and indeed discredited 
the most plausible tradents of the Gospel oral tradition, 
i.e., the disciples and the family, including Jesus’ mother. 
For L. Schottroff (EvT 38 [1978] 298-313) the pre- 
Lucan Magnificat and Beatitudes represented a theology 
in which the rich were truly cast down, and Jesus func- 
tioned as a would-be destroyer of the existing social 
order, radically reversing the inequities of wealth and 
power. Luke spiritualized all this. 

100 Another type of challenge to the canon came 
from an appeal to the apocryphal gospels as a witness to 
a Christianity that antedated in time or spirit what is 
found in the canonical writings. H. Koester, followed by 
J. D. Crossan (Four Other Gospels [Minneapolis, 1985)), 
suggested that works like Secret Mark and Gos. Thom. 
belong to so early a stage in the development of gospel 
literature that in whole or in part they antedated the 
canonical Gospels. Since the Apocrypha sometimes 
show little interest in the death and resurrection of Jesus 
or in the role of the Twelve, but much interest in the 
fantastically marvelous, their claimed anteriority has 
been used to reconstruct a primitive Christianity with a 
theology and ecclesiology very different from that of 
much of the NT. Thus they have. been used adventur- 
ously to support themes of proto-Christian egalitarian- 
ism, socialism, and feminism. 

101 The challenges to the canon described above 
(> 99, 100) cannot be dismissed without technical 
discussion of the evidence that purportedly justifies the 
proposals. The sensationalism that has surrounded the 
claims about an earlier and better Christianity has at 
times made a critical judgment difficult, for those who 
judge unfavorably can be dismissed as reactionary sup- 
porters of traditional theology or ecclesiology. Actually 
there is as much prejudice in the quest for the novel as 
there is in an instinctive distrust of the novel. More im- 
portant, both canonical criticism and the contemporary 
challenge to the canon have had the effect of underlining 
an intimate relationship between canon and church. The 
church that formed the canon is responsible to the 
canon: change the canon and one is well on the way 
toward a different church and even a different Chris- 
tianity and/or Judaism. The issue of the canon has moved 
from the erudite periphery to the center of scriptural 
relevance. (See R. E. Brown, NTS 33 [1987] 321-43; P. 
Perkins, ProcCTSA 40 [1985] 36-53.) 
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JEWISH APOCRYPHA 


4 (I) The Term “Apocrypha.” The rabbis 
knew of “Outside Books” (hisdnim), i1.c., books outside 
the sacred collection and used by heretics and Samari- 
tans. However, the term “apocrypha” that has come to 
designate the books being discussed here, derives from 
the Gk apokryphos, “hidden.” Originally, the import of the 
term may have been complimentary in that the term was 
applied to sacred books whose contents were too exalted 
to be made available to the general public. In Dan 
12:9-10 we hear of words that are shut up until the end 
of time—words that the wise shall understand and the 
wicked shall not. In addition, 4 Ezra 14:44ff. mentions 
94 books, of which 24 (the OT) were to be published and 
70 were to be delivered only to the wise among the 
people (=apocrypha). Gradually, the term “apocrypha” 
took on a pejorative connotation, for the orthodoxy of 
these hidden books was often questionable. Origen 
(Comm. in Matt. 10.18; PG 13. 881) distinguished 
between books that were to be read in public worship 
and apocryphal books. Because these secret books were 
often preserved or even composed in heretical circles, 
several Church Fathers came to use the term “apocry~ 
phal” for heretical works forbidden to be read. By 
Jerome’s time (ca. 400), “apocryphal” had taken on the 
more neutral connotation of noncanonical, and that is 
how we use it here. 

5 In Protestant parlance, “the Apocrypha” are 15 
works, all but one of which are Jewish in origin and 
found in the LXX (parts of 2 Esdr are Christian and 
Latin in origin). Although some of them were composed 
in Palestine in Aramaic or Hebrew, they were not 
accepted by the more exclusive Jewish canon of the late 
2d cent. aD (> Canonicity, 66:31-35). The Reformers, 
influenced by the Jewish canon, did not consider these 
books on a par with the rest of the OT Scriptures; thus 
the custom arose of making the Apocrypha a separate 
section in the Protestant Bible, or sometimes even of 
omitting them entirely (> Canonicity, 66:44-46). The 
Catholic view, expressed as a doctrine of faith at the 


Council of Trent, is that 12 of these 15 works (in a 
different enumeration, however) are canonical Scripture; 
they are called the deuterocanonical books (> Canon- 
icity, 66:10, 20, 42-43). The three books of the Protestant 
Apocrypha that are not accepted by Catholics are 
1-2 Esdras and the Prayer of Manasseh. 

6 In Catholic parlance, the term “apocrypha” has 
come to designate ancient Jewish or Christian books 
from the biblical period (or pretending to be from the 
biblical period) that have not been accepted as genuine 
Scripture by the church. Recent discoveries of hitherto 
lost ancient books have greatly extended the range 
covered by the term. If the books that Catholics call 
deuterocanonical are called the Apocrypha by Protes- 
tants, the apocrypha (at least those of Jewish origin) of 
which we now speak are often called pseudepigrapha by 
Protestants, whence the title of R. H. Charles’s famous 
collection, The Apocrypha and Pseudepigrapha of the Old 
Testament (= APOT,; for pseudepigraphy or pseudonym- 
ity, > Canonicity, 66:88-89). Actually, neither designa- 
tion for these noncanonical Jewish works is completely 
satisfactory. The term “apocrypha” suggests that they 
deal with secrets or matters esoteric, whereas several of 
them are relatively unpretentious history (1 Esdr); 
“pseudepigrapha” is applicable only to the books that 
falsely present themselves as having been written by a 
well-known ancient figure, e.g., the Enoch and Baruch 
literature. However, for want of a better term, we shall 
henceforth use the term “apocrypha” in the sense com- 
mon among Catholics. The deuterocanonical books are, 
of course, commented on among the other books of 
Scripture (in particular > Daniel, 25:8,35-38, — 
1-2 Maccabees, 26:3; — Sirach, 32:6; — Tobit, 38:5, 
26,50). 

7 (II) The Enoch Literature. Enoch (“Hen- 
och” in the AV) was the father of Methuselah: “Enoch 
walked with God; and then he was no longer, for God 
took him” (Gen 5:24). The idea that Enoch had been 
taken to heaven (also Sir 44:16; 49:14) produced much 
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legend about him, and his life-span of 365 years pro- 
voked astronomical speculations. (See H. Odeberg, 
TDNT 2. 556-59.) Whether the biblical account is the 
source or the digest of an exuberant legend is not clear. 
Besides what follows, see Jub. 4:17-25; 7:38; 10:17; 
19:24—27; 21:10; and P. Grelot, RevScRel 46 (1958) 5-26, 
181-210. 

8 (A) Slavonic and Hebrew Books. Of 
three Enochic books, the first two below are of lesser 
importance and less certainly of the biblical period. 

(a) Stavonic ENOCH oR 2 ENocH. Also 
called The Book of the Secrets of Enoch. Preserved in 14th- 
to 17th-cent. Slavonic copies, there are two versions, of 
which the shorter is on the whole more original, having 
been translated from (lost, semitized, original?) Greek. In 
this apocalyptic work with testamentlike elements (> 25 
below), Enoch ascends to the seventh heaven (seeing 
paradise and hell on the way), becomes an angel, 
epitomizes 366 heavenly books, and then returns to earth 
to give ethical instruction to his children and others. In 
33:1-2 a duration of seven millennia is given to world 
history, with the eighth as the end. In chap. 71 Enoch’s 
priestly descendant Melchisedek, conceived without 
earthly father, is born from his dead mother’s body. 
2 Enoch came from sectarian circles of the early centuries 
AD who, whether Jewish or not, made use of the Enoch 
legend. The lack of witnesses before the 14th cent. is 
puzzling. Proposals for a late date and dependence on 
Zoroastrianism or Christianity (Heb 7) are declining; see 
A. Rubenstein, JJS 13 (1967) 1-21. A. Vaillant edited the 
Slavonic with a French transl. (Paris, 1952); Eng transls. 
can be found in APOT 2 (Forbes); AOT (Pennington); 
and OTP 1 (Andersen—the best). 

(b) Hesrew ENocu or 3 ENocu. Sepher ha- 
Hekhaloth. An account of how the Palestinian Rabbi 
Ishmael (d. AD 132) ascended into the seventh heaven, 
saw the celestial palaces (hékalét), and learned from 
Metatron (supreme archangel, Yahweh's vice-regent, 
who is also Enoch). In 1928 H. Odeberg published the 
Hebr text and transl., dating 3 Enoch to the 3d cent. Ap; 
but J. T. Milik (1976) opts for 10th cent. G. G. Scholem 
in Major Trends in Jewish Mysticism (NY, 1941) suggests 
5th-6th cent.; P. Alexander agrees in a major study 
(OTP 1). 

9 (B) Ethiopic Enoch or 1 Enoch. Often 
simply Enoch without further specification. 

(a) History AND Text. Miscellaneous Enoch 
material (mostly in Aramaic) circulated among Jews until 
the 2d cent. AD, when the failure of successive revolu- 
tionary movements caused the rabbis to distrust extrava- 
gant apocalyptic hopes for the future. Consequently, 
1 Enoch fell out of favor in Judaism, and the original text 
disappeared. In Greek, 1 Enoch influenced early Chris- 
tian works (Jude, Barnabas, Irenaeus), but although 
Tertullian regarded it as Scripture, Hilary, Augustine, and 
Jerome did not. The Gk version also disappeared (leav- 
ing only abstracts by George Syncellus, the Byzantine 
chronicler), but between 350 and 650 Gk 1 Enoch was 
translated for Ethiopian church usage. Not until 1773, 
when James Bruce brought the Eth version to Europe, 
did the West see 1 Enoch (1st ed. 1821). The Ethiopic (in 
two recensions) is still the most complete, but now 
available are Gk fragments of 33 percent of 1 Enoch 
(1-32; 97-107), a Lat fragment of 106, and Aram 
fragments of 5 percent from 11 Qumran mss. Major 
studies with Eng transl. by M. A. Knibb (from one Eth 
ms.; 2 vols.; Oxford, 1978) and esp. by M. Black (from 
critically modified Ethiopic, SVTP 7; Leiden, 1985). See 
also APOT 2 (Charles); AOT (Knibb); OTP 1 (Isaac). 
10 (b) ConTENTs AND Datinc. The material 
collected in 1 Enoch is of varying antiquity and origin. As 
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preserved in Ethiopic, the book can conveniently be 
divided into five sections: 

Section One (chaps. 1-36). Called by Syncellus “The 
Book of the Watchers.” Five fragmentary mss. at Qumran 
(the oldest paleographically dated to 200-150 Bc); prob- 
ably composed in the 3d cent. Bc. Contents: Chaps. 1-5: 
introductory vision of final judgment. Chaps. 6-16: cor- 
ruption of humans by the “Watchers” (Dan 4:13) or fallen 
angels—composite, once independent, may antedate 
final redaction of Gen 6:1-4. Chaps. 17-36: angel- 
guided cosmic tours for Enoch showing Sheol, the 
Garden of Righteousness, and astronomical phenomena. 
See L. Hartman, Asking for a Meaning: A Study of 1 Enoch 
1-5 (ConBNT 12; Lund, 1979); C. A. Newsom, CBQ 42 
(1980) 310-29. 

Section Tivo (chaps. 37-71). “The Book of Parables or 
Similitudes” —elaborate discourses containing visions, 
prophecies, and poems that inform Enoch about heav- 
enly realities. No mss. at Qumran; never cited by the 
Fathers; no proof of existence before the Ethiopic— 
whence the theory of some that this is a Christian addi- 
tion to 1 Enoch. Date: Milik suggests ap 270 and 
dependence on the Sibylline Oracles; but Charles and 
Stone argue for the Ist cent. Bc; and Black, Collins, 
Knibb, Nickelsburg, and Suter for the Ist cent. ap. A 
thesis of Jewish origin (Black: in Hebrew) seems to be 
gaining ascendancy. Contents: First Parable (chaps. 
38-44): the coming judgment and some astronomical 
secrets, including an equal role for sun and moon in chap. 
41 (a factor that could have offended Qumranian 
preference for the sun). Second Parable (chaps. 45-57): 
the Head of Days and the preexistent Son of Man (> 15 
below). Third Parable (chaps. 58-69): the blessedness of 
the saints and judgment by the Elect One. See J. C. 
Greenfield and M. E. Stone, HTR 70 (1977) 51-65, M. 
Delcor, EstBib 38 (1978-80) 5-33; D. W. Suter, Tradition 
and Composition in the Parables of Enoch (SBLDS 47; 
Missoula, 1979). 

Section Three (chaps. 72-82). “The Astronomical 
Book of the Heavenly Luminaries.” Four fragmentary 
mss. at Qumran (oldest dated paleographically from ca. 
200 Bc) are from a longer account than that preserved in 
Ethiopic, probably composed in 3d cent., thus consti- 
tuting the oldest surviving Enoch material. Chapter 80 
predicts disorder of the heavenly bodies at judgment; 82 
has a solar calendar similar to that of Jub. (> 18 below) 
and Qumran. 

Section Four (chaps. 83-90). “The Book of Dreams.” 
Four fragmentary mss. at Qumran (oldest dated 
paleographically to ca. 125 Bc); perhaps composed before 
Judas Maccabeus’s death in 161 Bc (90:6-15; see 2 Macc 
11:1-12). Contents: First dream vision (chaps. 83-84) 
about the deluge that will punish the world. Second 
dream vision (chaps. 85-90) with an animal allegory 
covering history from creation to the endtime—it refers 
to the New House of Jerusalem replacing the Old 
(90:28-29) and to a final white bull (Messiah? Second 
Adam) and a horned buffalo or wild ox who is first 
among all (90:38). 

Section Five (chaps. 91-108). “The Epistle of Enoch” 
is composite. Two fragmentary mss. at Qumran of 100 
pc and 50 sc, the latter with a text longer than the 
Ethiopic, confirming Charles’s guess that the Apoca- 
lypse of Weeks needs reordering (91:11-17 after 
93:1-10). Although Milik would date the Apocalypse to 
ca. 100 BC, a reference in Jub. suggests 200-175 Bc (Black, 
Collins, Nickelsburg)— perhaps once independent, now 
amid later material. The earlier Qumran ms. covers part 
of chaps. 104-7 including the birth of Noah—perhaps 
the original conclusion, since there is no trace of 108 in 
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Greek or Aramaic. See F. Dexinger, Henochs Zehnwochen- 
apokalypse (SPB 29; Leiden, 1977); M. Black, VT 28 
(1978) 464-69; G. W. E. Nickelsburg, JJS 33 (1982) 
333-48; J. C. VanderKam, CBQ 46 (1984) 511-23. 

11 There are also Qumran fragments of “The 
Book of the Giants” (offspring of the Watchers), which 
Milik thinks was originally one of the five books (the 
Enoch Pentateuch). He suggests that, having been 
replaced in the Greek and the Ethiopic by the (Christian) 
“Book of Parables,” the “Giants” section was preserved 
only among the Manicheans. This thesis has been widely 
criticized —joined to the other Enoch material, “Giants” 
was not clearly a separate book at Qumran. The five- 
book structure may have come only in the Gk transl., 
which involved abridgment and selection. 

12 (c) Anatysis. Eth Enoch (drawn from Greek) 
collects Jewish Enochic material that had existed in 
Aramaic (and Hebrew?) in other combinations and 
forms, composed between 300 sc and ap 70. Although 
parts of it later passed through Qumranian and Christian 
redactions, earlier sections took shape before the sectar- 
ian Jewish divisions of the 2d cent. sc. (Parallel here is 
the apocalyptic Daniel tradition, originally larger than 
biblical Dan and roughly contemporary with Enoch 
literature.) Other parts of the Enoch legend, in combina- 
tion with or independent of elements in 1 Enoch, are 
reflected in 2 Enoch and 3 Enoch and in Manichean 
writing. Ideas from it (the descent of a revealer from 
heaven) may resemble or be reflected in Christianity, 
Poimandres, the Prometheus myth, and gnostic writing, 
sometimes in combination with personified Wisdom 
motifs (> Wisdom Lit., 27:15-17). The Watchers’ 
rebellion against God and the sin it produced (a story 
once independent of Enoch) is a paradigm for rebellion 
diagnosed by the authors in their time. The deluge 
(whence the abundant Noah sections) and the future last 
judgment are twin events. The detailed celestial descrip- 
tions function religiously by portraying places of eternal 
bliss and punishment as part of the fixed order. The 
knowledge revealed to the righteous Enoch, who 
ascends to heavenly status, is in contrast to wicked 
knowledge imparted by angels who wrongly descended 
to earthly status. The righteous on earth who accept 
Enoch’s revelation are a remnant within Judaism; promi- 
nent among the wicked are the kings of this earth 
(Hellenistic and, later, Roman). 

13 (d) IMporTaANT TeacHinc. 1 Enoch is prob- 
ably the most important of the pseudepigrapha for 
understanding ideas in the NT. Yet the composite nature 
of the literature means that theological positions in 
different “Books” of 1 Enoch are not always consistent. 
Afterlife pictures allow both a begetting of children and 
a becoming like angels (10:17; 51:4; cf. Mark 12:18-27). 
There are four different fates for varying degrees of sanc- 
tity and sin (22:9-14), which imply survival of the spirit 
until judgment, plus an anticipation of resurrection from 
the dead. Unlike Sir 24:14, in 1 Enoch 42 there is no place 
on earth where Wisdom can dwell, so she returns to a 
dwelling in heaven—this gives revelation to Enoch a 
status over the Law. 

14 ANGELOLOGY. In 54:6 Satan is the one to 
whom the wicked angels are subject, but more than one 
angel acts as a satan (pl. 40:7) or chief adversary. Gadreel 
led Eve astray (69:6); Semhazah is the leader of the 
Watchers (6:3) who had sex with women and begot the 
evil giants, while Asael (8:1) revealed forbidden mysteries 
(CBQ 20 [1958} 427-33) to men, who used the resultant 
weapons for war, and to women, who used jewels and 
cosmetics to seduce. (These are variant forms of the 
“original” sin.) The powerful evil forces are counteracted 
by a myriad of named angels and, above all, by arch- 
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angels. Besides the three “biblical” archangels — Gabriel 
and Michael of Dan 8:16; 10:13; Raphael of Tob — Uriel 
is the heavenly tour guide of Section Three, while 
Phanuel (Section Two only) has the fourth spot in 54:6. 
They, rather than God (Gen 6:5), detect evil on earth. 
Interceding with the Lord of Lords, they are told in 9-10 
to bind Asael into a dark pit and pass judgment on 
Semhazah and the giants, destroying all wrong from 
earth (C. Kaplan, ATR 12 [1930] 423-37). 

15 Son OF Man. In Dan 7:13-14 a “son of man” 
(human or angel?), representing the saintly people of 
Israel, is presented on clouds to the Ancient of Days to 
receive dominion and kingdom. In 1 Enoch (Section Two) 
“the Son of Man” is identified with the Elect and 
Righteous One (= Servant of Isa 42:1; 53:11), the Lord’s 
Anointed (Messiah, 48:10; 52:4), who receives the spirit 
of wisdom (cf. Isa 11). (The NT also amalgamates 
expected figures.) Three different Ethiopic expression in 
1 Enoch are translated “Son of Man.” In 71:14 Enoch is 
addressed by this title, while in 48:2-4 the Son of Man 
is named before creation and is the light of the nations. 
He is the supreme judge (61:8), destroying the wicked 
and ruling over all (62:1-6), banqueting with the righ- 
teous on the last day (62:13-14). Such diverse views may 
represent a development where Enoch becomes an angel 
and the embodiment of God’s wisdom. The disputed 
dating of Section Two leaves uncertainty whether this is 
a pre-NT view (and so possibly known to Jesus or the 
evangelists). See J. Coppens, Le Fils d’homme vétero- et 
intertestamentaire (BETL 61; Louvain, 1983); also M. 
Black, ExpTim 88 (1976) 5-8; P. Grelot, Sem 28 (1978) 
59-83. 


(Barr, J., “Aramaic-Greek Notes on the Book of Enoch,” JSS 23 
[1978] 184-98; 24 [1979] 179-92. Black, M., Apocalypsis Henochi 
Graece [Leiden, 1970]. Milik, J. T., The Books of Enoch, Aramaic 
Fragments of Qumran Cave 4 [Oxford, 1976]. Nickelsburg, 
G. W.E., “The Books of Enoch in Recent Research,’ RelSRev 7 
[1981] 210-17. VanderKam, J., Enoch and the Growth of Apocalyp- 
tic Tradition [CBQMS 16; Washington, 1984].) 


16 (III) Book of Jubilees. Called “the Book of 
Divisions of Time into their Jubilees and Weeks” by CD 
16:3-4 and also Little Genesis, it may be the same as The 
Apocalypse of Moses and (in part) The Testament of Moses. 
Although it presents itself as dictated to Moses on Sinai 
by an angel of the presence, Jub. is really a rewriting of 
the story in Gen 1 to Exod 14. At times it copies literally, 
and elsewhere it both omits offensive sections (Jacob’s lie 
that he was Esau) and expands midrashically, incorpo- 
rating legal ordinances, popular traditions, and apoca- 
lyptic. Speakers in the book express the author’s 
viewpoint. 
17 (A) Text, Date, Origin. The book was 
originally composed in Hebrew (not Aramaic). There 
were fragments of a Hebr ms. at Masada (> 123 below) 
and of 11 Hebr mss. among the QL (covering chaps. 
4,5,12,23,27,35,46; see J. VanderKam, Textual and 
Historical Studies in the Book of Jubilees [Missoula, 1977] 
18-91). Jub. was translated into Greek (before ap 220, but 
only patristic citations remain) and Syriac (ca. 500). From 
the Greek a transl. was made into Latin (about one- 
fourth of the book; 5th cent.?) and into Ethiopic (about 
500). Only the latter preserves the entire book and, as we 
now know, with reasonable accuracy. The Ethiopic was 
edited by Charles with all the then available evidence 
(Oxford, 1885; commentary, 1902). His Eng transl. 
appears in APOT 2 (revised by C. Rabin in AOT); now 
see that of O. J. Wintermute in OTP 2. 

The oldest Qumran copies of Jub. are dated paleo- 
graphically by F. M. Cross to ca. 100 Bc, and the biblical 
citations in Jub. represent non-MT forms of the Hebrew 
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Bible—a status consonant with 2d-cent. Bc Palestine. 
Apparently Jub. was written after the early astronomical 
parts of 1 Enoch (see 4:17) but before parts of the QL, for 
it was known to the authors of CD, 1QapGen, and 
11QPs@, A strong opposition to the pressures of Helle- 
nization (see below) is combined curiously with no 
specific reference to desecration by Antiochus Epiphanes 
(> History, 75:133) or to a break from the rest of Israel. 
This fits 176-168 Bc as the date of composition 
(Albright, Nickelsburg), but VanderKam (followed by 
Wintermute) opts for 161-140, seeing references to Judas 
Maccabeus’s victories in Jub. 34; 38. The author (who 
drew upon older traditions) probably belonged to the 
Hasidim or “pious ones” described in 1 Macc 2:29-42, 
of whom one strain constituted the immediate ancestry 
of the Qumran Essene movement, while another even- 
tually flowed into the Pharisee movement. 

18 (B) Basic Theme. The most notable char- 
acteristic of Jub. is a calendric interest. The book divides 
the history of the world from the creation to the time of 
the Sinai covenant into 49 periods of 49 years (a jubilee 
is 49 years, whence the name), enlarging and embellish- 
ing the narrative of Gen within that calendric frame- 
work. The basic annual calendar supposed by Jub. is a 
solar calendar of 364 days (6:32—12 months of 30 days 
each, and 4 intercalary days). This is a fixed calendar 
rooted in the order of creation revealed to Enoch (4:17; 
1 Enoch 72:1, by Uriel), where every year and every week 
begin on Wednesday, and the same dates fall on the same 
weekday every year. 

A. Jaubert (The Date of the Last Supper [NY, 1965]) has 
argued that this solar calendar was an ancient one, 
apparently used by the latest redactors of the Pentateuch, 
by Ezekiel, and by the Chronicler. Perhaps originally 
from Egypt, the solar calendar may have been the pre- 
exilic religious calendar, remaining in use in the Temple 
until Hellenistic times. (However, in postexilic civil life 
the solar calendar was replaced by a lunar calendar of 
Babylonian origin.) During the Maccabean period, the 
pro-Hellenistic party tried to replace the solar calendar 
in Temple worship; Dan 7:25 refers to the attempt of 
Antiochus Epiphanes to change “times” and the law ca. 
170—the composition period of Jub. Despite their firm 
opposition to the Hellenists, upon acceding to the high 
priesthood (152), the Maccabees seemed to have retained 
the newly introduced lunar calendar. Like Jub. the 
Qumran (Essene) community, which seceded from the 
Maccabean movement ca. 150 (> 99 below), strongly 
defended the solar calendar. 

19 Jub. shows contempt for the Hellenistic inno- 
vations of the early 2d cent. Bc by insisting on the sab- 
bath observance (2:17ff.), the dietary laws (6:7ff.; 7:31ff), 
and circumcision (15:25ff.); also by attacking idolatry 
(20:7ff.), marriage with foreigners (30:7-23), and nudity 
as practiced by the Greeks in athletic contests (3:31) —all 
burning issues provoking the Maccabean reform. The 
stress on brotherly love is impressive (36:4: “Love one 
another; love your brother as a man loves his own soul”), 
but this is love strictly within Judaism—the impure 
Gentiles are to be avoided (22:16). 

20 The basic style of the book is midrashic, i.e., 
embellishing the biblical account with traditional lore 
and legends (e.g., Jacob slew Esau, 38:2) and infusing it 
with the spirit of the Judaism of the author's time. (For 
a similar midrashic work on Deut, see DJD 1. 91-97.) 
Some material in Jub. that has no biblical antecedent may 
- draw on lost historical tradition. Albright (FSAC 277) 
suggests that the account of the wars of the Amorite 
kings against Jacob in Jub. 34 reflects the Hebr conquest 
of north-central Palestine, not described in Josh. 

21 (C) Important Teaching. Like Qumran, 
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which had priestly origins, Jub. gives great attention to 
the Priestly Tripe oF Levi. Jub. 31:15 promises that the 
children of Levi “shall be judges and princes and chiefs 
of all the descendants of the sons of Jacob.” The claim to 
civil as well as religious power reflects the situation in 
the late postexilic period when the high priest was effec- 
tively the ruler of Israel (although under the Maccabees 
and the Hasmoneans such regal power became more 
explicit). There is no reference in Jub., however, to a 
priestly messiah; the sole reference to a messianic figure 
is to a prince descended from Judah (31:18). Jub. puts 
more emphasis on salvation through observance of the 
law (23:26-29) than on a messianic deliverer. 

22 The ANGELOLOGY is not so prominent as that 
of 1 Enoch(> 14 above). The personal names of angels 
are not given, but several classes are distinguished. There 
are two superior classes: angels of the presence and 
angels of sanctification; there is also an inferior class set 
over the forces of nature (2:2; 15:27). As in Dan and 
1 Enoch there are Watchers (both good and bad, 4:15,22). 
Jub. 35:17 mentions that Jacob had an angel guardian. As 
in 1 Enoch, the bad angels fornicated with women 
(4:22ff.), and evil on earth is traced to that sin. Mastema 
(Satan) is the ruler of an organized kingdom of evil 
angels (10:8-9). Spirits rule the nations and lead them 
astray, but God alone rules Israel (15:31-32). 

23 As for LiFe AFTER DEATH, it is not the resurrec- 
tion of the body but the immortality of the soul that is 
stressed (23:31): “Their bones will rest in the earth, but 
their spirits will have much joy.” This is our earliest 
attestation in Palestine of the idea of an afterlife “im- 
mortality; a concept that Wis 2:23ff. shows to have 
circulated among contemporary Alexandrian Jews. 

24 If rabbinic Judaism maintains both a written 
law (Pentateuch) and an oral law (eventually the Mishna), 
the law in Jub. is looked upon as eternal, written on 
heavenly tablets (1:29; 3:31; 6:17). The sabbath (and 
seemingly circumcision too!) has been binding on the 
angels since creation (2:18-21; 15:26-28). Revelation 
consists merely in making known the law which is 
eternal truth. Jub. itself contains this perfect and complete 
law (33:16). However, the author of Jub. enunciates 
individual laws different from those of the Pentateuch 
(and those of the Mishna). For instance, concerning 
punishment for killing, the age of marriage, and nudity, 
Jub. reflects a more stringent legal spirit comparable to 
that of Qumran. In C. Rabin, The Zadokite Documents (2d 
ed.; Oxford, 1958) 85-86, we find an impressive list of 
parallels between Jub. and Qumran CD. 


(Berger, K., Das Buch der Jubilaen [Giitersloh, 1981]. Davenport, 
G. L., The Eschatology of the Book of Jubilees [SPB 20; Leiden, 
1971]. Denis, A. M. and Y. Janssens, Concordance Latine du Liber 
Jubilaeorum [Louvain, 1973]. Endres, J., Biblical Interpretation in the 
Book of Jubilees [CBQMS 18; Washington, 1981]. Testuz, M., Les 
idées religieuses du livre des Jubilés [Geneva, 1960]. VanderKam, J., 
“Enoch Traditions in Jubilees ... ?” SBLASP [1978] 229-51.) 


25 (IV) Testaments of the Twelve Patriarchs. 
The literary form of testament or farewell discourse was 
well known in Judaism and the Hellenistic world, ic., a 
speech delivered by famous figures just before death in 
which they leave a legacy, spiritual or material, to 
children or followers. Often the legacy has been filled in 
from a later author’s knowledge of what actually hap- 
pened to those who received the legacy. The relationship 
of testament to covenant is important (see K. Baltzer, The 
Covenant Formulary [Phl, 1971] 137-63; also J. Munck in 
Aux sources de la tradition chrétienne [Fest. M. Goguel; 
Neuchatel, 1950] 155-70; A. B. Kolenkow, JSJ 6 [1975] 
57-71). Moses’ blessing upon the tribes in Deut 33 and 
Jesus’ Last Discourse in John 13-17 are other examples 
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of testaments. (On testaments, see EJMI 259-85.) The 
immediate pattern here is Jacob’s blessing upon his 12 
sons (= patriarchs) in Gen 49. T. 12 Patr. gives the testa- 
ment of each of those 12 to his own sons. 

It is preserved in about 20 Gk mss., none older than 
the 900s. A critical Gk ed. by M. de Jonge, et al. (PVTG 
1,2; Leiden, 1978) supposes that the shorter of two 
textual traditions is often derived from the longer by 
editing —a view very different from R. H. Charles’s Gk 
ed. (Oxford, 1908), which favored the shorter and 
posited that the Greek reflected two different Hebr 
recensions. A transl. into Armenian in the 6th~10th cents. 
is found in some 50 mss., none earlier than the 13th 
cent., representing four different types of text. De Jonge 
thinks that the Armenian frequently abbreviated the 
Greek and is not to be used for reconstructing a shorter 
original. (Cf. M. Stone, RB 84 [1977] 94-107.) The 
oldest Christian citation is by Origen, so Gk T. 12 Patr. 
existed by ap 200. Major commentary: H. W. Hollander 
and M. de Jonge (SVTP 8; Leiden, 1985); Eng transl.: 
APOT 2 (Charles); AOT (de Jonge); OTP 1 (Kee). 

26 (A) Composition. Fragments of an Aram 
Levi-document were found in the Cairo Geniza (— Texts, 
68:43) and at Qumran (RB 72 [1955] 398-406); they 
have parallels to inserts in a Mount Athos Gk ms. of T. 12 
Patr. This Aram Levi was longer than T: Levi in T. 12 Patr. 
but may have contained it. (See J. C. Greenfield and 
M. E. Stone, RB 86 [1979] 214-30.) A Hebr fragment of 
a Naphtali-document was also at Qumran, and Milik on 
debatable evidence would detect other fragments related 
to Judah and Joseph. Were these various fragments, some 
of which may represent pre-Qumranian works, from 
testaments or from other patriarchal literature (e.g., Levi 
related to priestly writings)? Do they favor the likelihood 
that T: 12 Patr. was a pre-Christian Jewish writing (in 
Greek [Becker, Kee] or in Hebrew [Charles]) edited by 
Christians? Or do they represent the kind of sources 
used (directly or indirectly through a Gk transl.) by 
Christian author(s) in the 1st to 2d cents. who composed 
T. 12 Patr. in Greek (so de Jonge)? The answers to these 
questions affect the value of T: 12 Patr. for biblical study. 
Two facts are certain: No Semitic original of the present 
T. 12 Patr. has yet been found; the present form has both 
Jewish and Christian elements, although the latter are 
less than usually found in 2d-cent. Christian writings. 
Individual sections differ from each other in style and 
theology (I! Levi more apocalyptic; T- Judah and T: Joseph 
more narrative; T: Asher more dualistic—like the QL). It 
is safer to report on the existing work as a whole, even if we 
remain uncertain whether that whole work was early 
Jewish with Christian redaction, or a later Christian 
composition from Jewish sources. 

27 (B) Contents. With an occasional excep- 
tion, the 12 testaments follow a definite pattern in 
relating the last words of each of Jacob’s sons to his 
children: (1) a rubric describing the dying patriarch, 
generally giving his age; (2) a pseudohistorical account 
of the patriarch’s life, trial, and visions; (3) an all- 
important parenetic section drawing on that life to warn 
the children against evil and to encourage virtue, with 
Joseph being particularly virtuous. The lofty ethics, 
comparable to those of Sir and 4 Macc, are not without 
problems: all women are evil in T. Reuben 5:1; 6:1; and 
sexual abstinence is superior in T. Issachar 2:1; T: Joseph 
6:7 (on ethics, see H. W. Hollander in Nickelsburg (ed.), 
Studies 47-104; H. C. Kee, NTS 24 [1977-78] 259-71); 
(4) a conclusion instructing the children for the future — 
this often involves a reference to obeying Levi and Judah 
and to the coming of the high priest and Messiah, or a 
reference to apostasy, punishment or exile, and return; 
(5) a rubric about the patriarch’s death. The consistency 
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of format suggests heavy editing or composition by one 
hand. 

28 The Christian material is prominent. T: Benj. 
10:8 says of the Lord, “When he appeared as God in the 
flesh to deliver them, they did not believe him” T. Levi 
14:2 speaks of the chief priests “who shall lay their hands 
[violently] on the Savior of the world.” T: Simeon 6:7 says 
that God had taken a body and eaten with people and 
saved people. Some material once thought to be Chris- 
tian, however, may be of intertestamental Jewish origin 
(now known, for instance, at Qumran) but having NT 
parallels, eg., the mention of bread and wine in T: Levi 
8:4-5 (see Charles, APOT 2. 392; M. Philonenko, Les 
interpolations chrétiennes des Testaments des Douze Patriarches 
[Paris, 1960]). The importance of knowing whether some 
statements reflect pre-Christian Judaism is paramount, 
e.g., the reference to the conqueror from Judah as a lamb 
(T. Joseph 19:8). We might have remarkable background 
for Jesus’ doctrine of forgiveness (Matt 18:15) if the 
passage in T. Gad 6:3 is pre-Christian: “Love one another 
from your heart. If anyone sins against you, speak peace- 
ably to him. . . . Ifhe repents and confesses, forgive him.” 
T. Dan 5:3 says, “Love the Lord your God through your 
whole life, and one another with a true heart” (cf. Mark 
12:30-31). 

29 (C) Important Teaching. T: 12 Patr., in 
parts, seemingly supports the expectation of Two 
MessiaHs. There are references both to an expected 
anointed high priest descended from the tribe of Levi 
(T: Reuben 6:7-12) and to an expected anointed king from 
Judah (T: Judah 24:5-6). T. Judah 21:2ff. gives supremacy 
to the levitical Messiah. Charles attributed these expec- 
tations to different stages of composition, but now we 
have evidence from Qumran of simultaneous expecta- 
tions of two Messiahs, one priestly and one kingly (> 
117 below). The Christian final level of T: 12. Patr. has 
merged these two figures into one— Christ (T. Joseph 19:6; 
T. Simeon 7:2). See G. R. Beasley-Murray, JTS 48 (1947) 
1-17; M. Black, ExpTim 60 (1949) 321-22. Because he 
works with the final form of T: 12 Patr., in which the one 
figure Jesus Christ is both priestly and kingly, M. de 
Jonge has rejected the thesis that taken in itself and 
without historical reconstruction the work has a theory 
of two messiahs (in Tradition and Interpretation (Fest. J. C. 
Lebram; ed. J. W. van Henten et al.; Leiden, 1986] 
150-62). 

30 There is an advanced DEMONOLOGy. Beliar 
(mutation of “Belial” —in the OT an abstract noun 
meaning “worthlessness”) is the personified leader of the 
forces of evil and an adversary of God. He is the lord of 
darkness (T: Joseph 20:2). Eventually the high priest from 
Levi will war upon him (T: Dan 5:10), bind him, and 
stamp on the evil spirits (TJ Levi 18:12) to be cast into 
eternal fire (T. Judah 25:3). The similarities to NT 
demonology are obvious, and “Beliar” also appears as a 
name for Satan at Qumran and in 2 Cor 6:15. Elsewhere 
in T: 12 Patr. the opposing forces are internalized spirits 
of truth and error (T: Judah 20:1) or two impulses 
(T. Asher 1:3-5). 

As for the RESURRECTION of the just, they will rise on 
the right in gladness, while the wicked will be on the left 
(T! Benj. 10:6-8). The righteous will reside in the New 
Jerusalem (T: Dan 5:12), though it is not certain whether 
this is on earth or in heaven. See T: Judah 25:1-5; 
TeZeb NO 
31 (D) Other Testamentary Material. The 
Hebr midrash Wayyisa‘u has important parallels with 
T. Judah 2ff. A medieval Hebr T: Naphtali exists but is not 
the same as that section of T: 12 Patr. Other early 
testaments include T: Job (Greek, 100 Bc to ap 100); 
T. Abraham (not really a farewell discourse; Greek, ap 


(67:32-37] 


100); and T. Moses or As. Mos. (> 49 below). Somewhat 
later are T. Isaac, T Jacob, T: Solomon, and T. Adam. See 
APOT 1. 829-995; AOT 393-452; 617-48; 733-52; 
OTP 1. 829-995. 


(Becker, J., Die Testamente zwolf Patriarchen [JSHRZ 3.1; 2d ed.; 
Giitersloh, 1980]. De Jonge, M., Studies on the Testaments of the 
Twelve Patriarchs [SVTP 3; Leiden, 1975]; “The Main Issues in 
the Study of the Testaments... .” NTS 26 [1979-80] 508-24. 
Hultgard, A., U-Eschatologie des Testaments des Douze Patriarches {2 
vols.; Uppsala, 1971]. Nickelsburg, G. W. E. (ed.), Studies in the 
Testament of Joseph {SBLSCS 5; Missoula, 1975]. Slingerland, 
H.D., The Testaments of the Tivelve Patriarchs: A Critical History of 
Research {SBLMS 21; Missoula, 1977].) 


32 (V) (Letter of) Aristeas to Philocrates. 
Thus far we have been dealing with plausibly pre- 
Christian Palestinian apocrypha; the next works dis- 
cussed here shift the scene to the Diaspora of Jews living 
outside Palestine, especially to the large settlement at 
Alexandria and its pre-Christian apocrypha. In the 
(deuterocanonical) Bible itself, there are Alexandrian 
attempts to justify Jewish law and wisdom as a form of 
philosophy superior to Gk thought (Wis, 2 Macc); the 
apocryphal works we shall now consider represent 
further Jewish attempts to achieve toleration, acceptance, 
or status in the sophisticated Hellenistic world. 

33 Aristeas presents itself as a small book (not a 
letter despite the name often given to it) written in Greek 
to “his brother” Philocrates by Aristeas, a Gentile cour- 
tier of the Egyptian ruler Ptolemy II Philadelphus 
(285-246). Actually the author was a Jew writing at least 
a century later (2d cent. BC) for fellow Jews. A critical Gk 
text, Fr transl., and notes have been published by A. 
Pelletier (SC 89; Paris, 1962). There are Eng transls. in 
APOT 2; OTP 2; M. Hadas JAL; NY, 1951). Bibliog- 
raphy in HJPAJC 3/1. 686-87. 

The story, which concerns the legendary origin of the 
Gk transl. of the Pentateuch, will be told in reference to 
the LXX (— Texts, 68:63); see also S. Jellicoe, JTS 12 
(1961) 261-71. It is a legend that gained considerable 
favor in later Jewish (Philo, Josephus) and Christian 
tradition. Aristeas was popular in Christian circles 
because it helped to show the miraculous origins of the 
LXX, the Christian Bible. To give color to his fictional 
narrative, the author probably availed himself of sources 
that gave him some knowledge about the 3d-cent. Egyp- 
tian background. See N. Meisner, Untersuchungen zum 
Aristeasbrief (2 vols.; Berlin, 1972); O. Murray, StudP 12 
(1975) 1. 123-28. 

34 (VI) Maccabean Literature. Besides the 
deuterocanonical 1-2 Macc, there are two noncanonical 
books that bear the name of the Maccabees. Composed 
originally in Greek, the text of both is found in Codex 
Alexandrinus of the LXX (— Texts, 68:96); 4 Macc 
appears in Codex Sinaiticus; neither is in the Vg. The Gk 
text is printed in Rahlfs’s Septuaginta 1, and with an Eng 
transl. and notes in M. Hadas’s volume in the JAL series 
(NY, 1953). There is a transl. of 3 Macc in APOT 1 
(Emmet) and one of 4 Macc in APOT 2 (Townshend); 
and of both in OTP 2 (Anderson); also in the RSV 
Apocrypha (since 1977). 

35 (A) 3 Maccabees or the Ptolemaica. The 
designation “Maccabees” is a misnomer because all the 
action takes place in the late 3d cent. Bc, 50 years before 
the Maccabean revolt. The book relates three incidents in 
the struggle between the Egyptian king Ptolemy IV 
. Philopator (221-203) and the Jews. First (1:1-2:24), after 
his victory over the Syrians at Raphia (217), Ptolemy 
attempts to violate the Jerusalem Temple but is struck 
senseless at the intercession of the high priest Simon II 
(219-196). This is similar to the story about the Syrian 
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general Heliodorus at the Temple in the year 176, told in 
2 Macc 3. Second (2:25-33), Ptolemy insists that all 
citizens of Alexandria sacrifice to the gods, and the Jews 
who refuse are to lose their citizenship, be branded, and 
be enrolled as slaves. Only a few Jews acquiesce. Similar 
attempts to Hellenize Jews under Syrian rule appear in 
2 Macc 4:9; 6:1-9. Third (3-7), in the hippodrome at 
Alexandria, the king tries to slay the Jews whose homes 
are in the Egyptian countryside, but they are spared by 
fantastic happenings (one episode involves drunken 
elephants!). The king repents, gives the Jews a feast, and 
sends them home. The relation to the story of Esther is 
obvious. 

Although the author had access to some historical 

material about Ptolemy IV and may recall an otherwise 
forgotten persecution of Jews in Egypt during that reign, 
most of the material is legendary, stemming from 
variants of Hellenistic stories (e.g., Esth, 2 Macc) and 
shaped in the pattern of a Gk romance (e.g., of Chariton). 
The book was composed in Greek in the 1st cent. Bc by 
an Alexandrian Jew to encourage his fellows (in the face 
of anticipated difficulties from the Romans?) and as back- 
ground for a festival similar to Purim. The work received 
little Christian use. 
36 (B) 4 Maccabees or On the Supremacy of 
Reason (falsely attributed under this title to Josephus). 
This book is a philosophical discourse or “diatribe” on 
the supremacy of religious reason over human passions 
and sufferings. It begins: “Thoroughly philosophical is 
the subject I am going to discuss.” In chap. 1 the author 
explains his general thesis; then he tells stories from the 
OT and from Jewish history to illustrate his point, eg., 
Joseph overcame sexual appetite in the incident with 
Potiphar’s wife; Moses overcame anger. In chaps. 5-6 
and 8-18 he tells two stories of martyrdom (Eleazar; the 
mother with seven children), illustrating how old and 
young overcame suffering to be given immortality. The 
fact that these stories of 2 Macc 6-7 constitute three- 
fourths of 4 Macc explains the title. 

The genuineness of sections of 4 Macc (17:23-24; 
18:6-19) has been questioned, but as a whole the work 
was composed in Greek by a Jew of the Diaspora 
(Antioch? Alexandria?) early in the 1st cent. aD, probably 
ca. 40. The author drew on 2 Macc and possibly also on 
Jason of Cyrene (the source of 2 Macc). The biblical 
stories are embellished considerably, and the style of the 
entire work is declamatory. Seemingly the purpose was 
to commemorate Jewish martyrs, perhaps for an annual 
feast in their honor. Along with Wis and Philo, it is an 
excellent example of how traditional Jewish thought and 
morality were cast into Gk philosophical patterns (see P. 
Redditt, CBQ 45 [1983] 249-70) and how a system like 
Stoicism was found wanting in Jewish eyes. We find in 
4 Macc 6:27-29 a magnificent illustration of the 
theology of vicarious suffering in martyrdom (A. P. 
O’Hagan, SBFLA 24 [1974] 94-120). This work gave 
incentive to the church’s practice of commemorating 
Christian martyrs, and it was quoted favorably by many 
of the Fathers. There is a Lat paraphrase, Passio ss. 
Machabeorum (ca. 4th cent.). 

37 (VII) Prayer of Manasseh. Preserved in 
Greek in Apostolic Constitutions and Codex Alexandrinus, 
this work moves us into the realm of devotional litera- 
ture. Pr Man is a beautiful penitential psalm of 15 verses, 
and in some Gk mss. it appears as one of the canticles 
appended to Pss. It is a pseudonymous attempt to fill in 
the prayer of King Manasseh (687-642) mentioned in 
2 Chr 33:11-13; indeed, in Lat Bibles it has often been 
attached to the end of 2 Chr. The justice and merciful 
forgiveness of God extolled here would be much needed 
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by the wicked Manasseh (> Chronicler, 23:77). 

The piety is that of early Judaism, similar to the 

deuterocanonical Prayer of Azariah (Dan 3:24-90). 
Although a Semitic original is not impossible, most posit 
composition in Greek by a Jew in the 1st cent. BC or AD. 
Our earliest extant form is in Syriac in the 3d-cent. 
Didascalia. Absent from early Vg mss. the Pr Man appears 
in medieval ones and is a supplement in the Sixto- 
Clementine Vg (after Trent failed to list it as canonical). 
Aquinas related it to the sacrament of Penance, and 
Luther proposed it as a model plea. For Protestants it is 
one of “the Apocrypha” although it was not part of the 
LXX. Charlesworth translates it from Syriac in OTP 
2. 625-33. 
38 (VIII) Esdras Literature. The canonical 
fate of 1-2 Esdras was similar to that of Pr Man. The 
titles of the various books of Ezra/Esdras are confusing. 
(The Hebr name of the biblical scribe ‘Ezra’ appears as 
Esdras in Greek and Latin.) In the Hebr Bible there was 
originally one book of Ezra, containing what are now 
the canonical books of Ezra and Nehemiah. Only in the 
Middle Ages did Hebr mss. begin to separate this 
material into two books. In the LXX, as represented in 
codices Alexandrinus and Vaticanus, there were two 
books of Esdras: Esdras A—a book that came to be 
regarded as apocryphal (our 1 Esdras below); Esdras 
B—a rendition into Greek of the canonical Ezra/Neh of 
the Hebr Bible. 

In the Latin there were four books of Esdras: 


“Ezra” and “Nehemiah,” the 
I Esdras— canonical standard Eng designation of 
Ezra these books, is now being ac- 
Il Esdras — canonical cepted by Catholics. Increasingly, 
Nehemiah “Esdras” is being reserved for 

the Apocrypha. 


Ill Esdras—the apocryphon that is Esdras A in the LXX 
(1 Esdras below). 

IV Esdras — another apocryphon (2 Esdras below); the apocalyp- 
tic part of this apocryphon is also known as 4 Ezra. 


39 (A) 1 Esdras (the Esdras A of the LXX; the 
III Esdras of the Latin). The principal text of this book 
is in Greek, found in all modern editions of the LXX. The 
Lat form in the Sixto-Clementine Vg is an OL transl. 
from the Greek. There is also a Syr transl. from the Greek. 
For Eng transl., see RSV Apocrypha; also APOT 1 
(Cook). 

In substance this book covers material in 2 Chr 35-36, 
canonical Ezra, and Neh 7-8 (1 Esdras and canonical Ezra 
present their material in different order). Once thought of 
as a free Gk rendition of the MT biblical material, 
1 Esdras is now generally considered the original LXX 
transl. ofa Hebr recension of Ezra/Neh different from the 
Ezra/Neh in the MT. (For such a phenomenon in the 
earliest LX X tradition, > Texts, 68:68.) In this case the 
Esdras B of the LXX, which is closer to the MT, 
represents a later recension of the LXX (> Texts, 
68:69-77). Such an explanation makes clear why 1 Esdras 
(late 2d cent. BC?) precedes Esdras B in the codices Alex- 
andrinus and Vaticanus. 

It appears that 1 Esdras enjoyed more popularity than 
Esdras B among those who cited the Gk Bible. Josephus 
used it, and the early Church Fathers seem to have 
thought of it as Scripture. It was really Jerome with his 
love for the Hebr Bible who set the precedent for reject- 
ing 1 Esdras because it did not conform to Hebr Ezra/ 
Neh. It contains little that is not in canonical Ezra/Neh 
except the story in 3:1-5:6, which tells ofa contest among 
three Jewish pages at the Persian court of Darius (520 Bc). 
Zerubbabel won: his prize was the permission to lead the 
Jews back to Jerusalem. The story in its present form 


(67:38-41] 


(from ca. 100 Bc?) may have been adapted from a pagan 
narrative (> Chronicler, 23:83), perhaps in Aramaic. The 
triumph of a Jewish wise man at a pagan court resembles 
Dan 1-6. 


(Eng transl.: APOT 1 [Cook]; RSV Apocrypha. Coggins, R. J. 
and M. A. Knibb, The First and Second Books of Esdras [CBC NEB; 
Cambridge, 1979]. Klein, R. W., “Old Readings in I Esdras,’ 
HTR 62 [1969] 99-107. Muraoka, T., A Greek-Hebrew/Aramaic 
Index to I Esdras [SBLSCS 16; Chico, 1984]. Myers, J. M., I and 
II Esdras [AB 42, GC, 1974]. Pohlmann, K.-F,, 3. Ezra-Buch 
[JSHRZ 1.5; Giitersloh, 1980].) 


40 (B) 2 Esdras (the IV Esdras of the Vg). This 
is a composite work of three independent parts dating 
from the late 1st cent. AD to the 3d cent. The whole work 
was preserved only in Latin and may be found in the 
appendix of the Sixto-Clementine Vg. 2 Esdras has 
nothing to do with the narrative of canonical Ezra/Neh 
and is pseudepigraphical. 

SECTION OnE (chaps. 1-2). This is clearly a Chris- 
tian work, composed in Greek, probably in the 2d cent. 
AD, to serve as an introduction to Section Two below. It 
is extant only in Latin. In the narrative, God speaks to 
Ezra and castigates the Jewish people for infidelity in the 
past. Echoing the theme of the NT, God promises that he 
will reject Israel and turn to the Gentiles. Seemingly 
speaking to the church (2:15), God gives her instruction 
on how to take care of his new people. “Everlasting rest” 
and “eternal light” are promised in 2:34-35—the source 
of the phrases used in the church’s requiem liturgy —and 
immortality is the reward of those who confess the Son 
of God (2:47). See G. N. Stanton, JTS ns 28 (1977) 67-83. 
41 SECTION Two (chaps. 3-14). This is the 
Apocalypse of Ezra, generally called 4 Ezra. By far the 
most important part of 2 Esdras, it is a Jewish work of 
about AD 90-120. The original Hebr or Aram texts have 
been lost, and so has the Gk version, which was presum- 
ably the basis for all the extant ancient translations. The 
Latin is the most important, published by B. Violet 
(GCS 18/1; Leipzig, 1910) and by A. F. J. Khijn (TU 131, 
Berlin, 1983). The Syriac (ed. R. J. Bidawid in the Leiden 
Peshitta 4.3 [1973]), the Armenian (M. E. Stone, Univ. of 
Penn. Armen Texts 1; Missoula, 1979), and the Ethiopic 
are also of value. For the question of the original 
language, see J. Bloch, JOR 48 (1958) 279-84. The unity 
of the work has been questioned but probably wrongly; 
see Rowley, Relevance 156-59; E. Breech, JBL 92 (1973) 
267-74; M. E. Stone, JBL 102 (1983) 229-43. The work 
contains seven scenes (dialogues and visions) involving 
Salathiel) (= Shealtiel of Ezra 3:2 and 1§@hr Jig mane 
father or uncle of Zerubbabel), who is identified in the 
gloss of 3:1 as Ezra (who, in fact, lived at least a century 
later!). Thus, the work mistakenly sets Ezra 30 years after 
the fall of Jerusalem in 587. The first four dialogues 
(chaps. 3-10) concern the problem of evil, Israel’s suffer- 
ings, God’s plan for the last times, and the New Jeru- 
salem. The real crisis in the author’s life, for which he 
finds a parallel in his fictional setting, is the destruction 
of Jerusalem by the Romans in ap 70. The fascinating 
story of the lost Lat text following 7:35 is told by B. 
Metzger in JBL 76 (1957) 153-56. The fifth scene or 
“eagle” vision of chaps. 11-12 uses symbolism to describe 
the Roman persecutors of the Jews, much as the contem- 
porary NT Rev describes Rome as a dragon. In the sixth 
vision (chap. 13) a marvelous Man arises from the sea— 
he is the preexistent Messiah come to wage war with the 
Gentiles. This passage has some similarities to the 
picture of the Son of Man in 1 Enoch (> 15 above). See 
G.K. Beale, Novl 25 (1983) 182-88. In the seventh 
vision (chap. 14) Ezra is told to write down the 24 books 
of the OT and the 70 hidden books (the apocry pha). Ezra 


[67:42-49] 


is taken up to heaven. This book continues the chain of 
Jewish apocalyptic that runs from Dan and Enoch 
through the QL to the Baruch literature. 


(Eng transl. of 2 Esdr: OTP 1 (Metzger); RSV Apocrypha. Of 
only 4 Ezra: APOT 2 (Box). In addition to Coggins and Myers 
under § 39 above: Brandenburger, E., Die Verborgenheit Gottes 
im... 4 Esrabuch [ATANT 68; Zurich, 1981]. Schreiner, J., Das 
4. Buch Ezra [JSHRZ 5.4; Giitersloh, 1981]. Thompson, A. L., 
Responsibility for Evil in the Theodicy of IV Ezra [SBLDS 29; 
Missoula, 1977].) 


42 SECTION THREE (chaps. 15-16). This is a 
Christian conclusion, perhaps from the 3d cent. ap, 
added to the above. Of the original Gk only three verses 
of 15 remain; the Latin is the only extant version. The 
theme concerns God’s judgment against the nations, 
especially against Rome. 

43 (IX) Baruch Literature. Just as Ezra, 
anachronistically antedated to the fall of Jerusalem (587), 
became the hero of pseudonymous apocalyptic written 
after the fall of Jerusalem to the Romans (AD 70), so also 
did Baruch, Jeremiah’s secretary, who at least was dated 
correctly. Besides the deuterocanonical book of Baruch 
(1 Bar), there are apocryphal books, of which two are of 
greater importance. 

44 (A) 2 Baruch, or the Syriac Apocalypse of 
Baruch. The whole work was known in only one ms. of 
a Syr version made from a lost Gk version (the Oxy- 
rhynchus papyri contain a Gk fragment of chaps. 12-14). 
Now a free Arabic rendition based on the Syriac has been 
discovered at the Sinai monastery (#589). Some find a 
citation of 2 Apoc. Bar. in Barn. 11:9. Eng transl.: APOT 
2 (Charles); AOT (Brockington); OTP 1 (Klijn). Fr 
transl.: P. Bogaert (2 vols.; SC 144-45; Paris, 1969). For 
text see B. Violet (GCS 18/2; Leipzig, 1924), and S. 
Dedering in the Leiden Peshitta 4.3 (1973). Most date 
this Jewish apocalypse to aD 95-120, some positing 
literary dependence on 4 Ezra, others on a common 
source. Charles and others have argued for a Hebr 
original, but Bogaert thinks of a Gk original. Charles 
posits six separate sources from before aD 70, some 
pessimistic and some optimistic on Israel’s fate; increas- 
ingly, however, scholars opt for literary unity and a 
cohesive plan. The work, consisting of seven parts, has 
Baruch fasting four times after Jerusalem’s fall, lament- 
ing, issuing prophetic warnings, and receiving three 
visions that explain the tragedy. Chaps. 78-87 contain a 
letter to the dispersed Jews stressing obedience to God’s 
commands—a letter that had biblical status among 
Syrian Christians and exists in 36 Syr copies. 4 Ezra and 
2 Apoc. Bar. give different Jewish responses to Rome’s 
conquest of Jerusalem, even as a Christian response is 
given by Rev (another collection of prophecies, apoca- 
lyptic visions, and letters). 


(Murphy, F. J., The Structure and Meaning of Second Baruch 
|SBLDS 78; Chico, 1985]. Sayler, G. B., Have the Promises Failed? 
[SBLDS 72; Chico, 1984].) 


45 (B) 3 Baruch, or the Greek Apocalypse of 
Baruch. M. R. James published one Gk ms. in 1899; a 
second ms. contributed to J.-C. Picard’s edition (PVTG 
2; Leiden, 1967). Two Slavonic versions in 12 mss. are 
drawn from the Greek (ed. H. E. Gaylord, announced as 
forthcoming). Eng transl.: APOT 2 (Hughes); AOT 
(Argyle); OTP 1 (Gaylord—from both Greek and 
Slavonic). Ger transl. from both by W. Hage JSHRZ 5.1; 
- Giitersloh, 1974). The work was composed in Greek, 
perhaps in Egypt, between ap 70 and 150. James deemed 
the work Christian, but most argue for Christian inter- 
polation and/or editing of a basically Jewish composi- 
tion. There are parallels with 2 Enoch and Paraleipomena 
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of Jeremiah. In Origen’s reference (De principiis 2.3.6), he 
mentions Baruch’s passing through seven heavens (see 
2 Cor 12:2), but only five heavens are mentioned in the 
Gk text. 3 Apoc. Bar. has had influence on Slavic and 
Bulgarian literature (Bogomil movement). 

46 (X) Psalms of Solomon. Never cited by 
Church Fathers but listed in the 5th cent. as having been 
attached to the end of the NT in Codex Alexandrinus, 
Pss. Sol. appears in some later Christian lists of the canon. 
Only in the early 17th cent. was the work rediscovered 
and made available to Western scholars. Written in 
Hebrew (now lost), it is preserved in whole or part in 11 
medieval Gk mss. and in 4 Syr mss. (there always pre- 
ceded by the Odes of Solomon —a 2d-cent. ap Syr [Jewish- 
Christian] composition with slight gnostic overtones). 
See J. Begrich, ZNW 38 (1939) 131-64; R. R. Hann, The 
Manuscript History of the Psalms of Solomon (SBLSCS 13; 
Chico, 1982). The Gk text was edited (with different 
versifications) by H. E. Ryle (Cambridge, 1891) and O. 
von Gebhard (TU 13.2: Leipzig, 1895; see also A. Rahlfs, 
Septuaginta [5th ed.; Stuttgart, 1952] 2. 471-89). The Syr 
text was edited by J. R. Harris (Cambridge, 1909; rev. 
Manchester, 1916); W. R. Barr in the Leiden Peshitta 4.6 
(1972). Most think the Syriac was translated from the 
Greek, but see J. L. Trafton, The Syriac Version of the 
Psalms of Solomon (SBLSCS 11; Chico, 1985); also JBL 
105 (1986) 227-37. Eng transl.: APOT 2 (Gray); AOT 
(Brock); OTP 2 (Wright). 

47 Two pss. in the canonical Psalter (72; 127) are 
associated by title with Solomon; and 1 Kgs 4:32 speaks 
of his 1,005 songs. None of the individual poems in the 
present apocryphon claims to have been written by 
Solomon, and the attribution of the collection as a whole 
to Solomon (a pseudepigraphical attempt to find patron- 
age; ~ Canonicity, 66:88-89) was probably necessitated 
by the fact that the more obvious attribution to David 
was precluded since the Davidic psalter had now been 
closed. These 18 psalms were actually composed in 
Palestine (Jerusalem) ca. 60-40 Bc. Pss. Sol. at 8:15-21 
refers to the siege of Jerusalem by Pompey in 63 BC, and 
2:26-37 seems to imply knowledge of Pompey’s death in 
48. Not liturgical but didactic and polemic, Pss. Sol. sees 
this foreign invasion as God’s punishment of Israel for 
the worldliness of its rulers (Hasmoneans; ~ History, 
75:139-42). Such opposition to the Sadducean priestly 
rulers has led most scholars to attribute Pss. Sol. to the 
Pharisees; but other groups, like the Qumran Essenes, 
were equally opposed to the Sadducees. For some 
Qumran parallels, see J. O'Dell, RevQ 3 (1961) 241-57; 
R. B. Wright in SBLSCS 2 (Missoula, 1972) 136-54. S. 
Holm-Nielsen, Die Psalmen Salomos (JSHRZ 4.2; 
Giitersloh, 1977), gives a nuanced explanation of the 
Pharisee background. For the eschatology of Pss. Sol., > 
NT Thought, 81:38. 

48 The theology of Pss. Sol. has been treated by H. 
Braun, ZNW 43 (1950) 1-54; J. Schtipphaus, Die Psalmen 
Salomos (Leiden, 1977). It includes God’s righteousness, 
a free choice between good and evil, divine retribution, 
afterlife. Pss. Sol. 17 and 18 pray for the coming of a 
Davidic Messiah who shall bring the Gentiles under his 
yoke. A sinless and perfect man, the Messiah will renew 
Jerusalem and establish Israel as God’s kingdom. This is 
a type of messianism that we seem to find in the popular 
expectations implied in the Gospels—a mixture of 
political and spiritual aspirations that Jesus does not 
accept (~ Jesus, 78:34). 

49 (XI) Assumption of Moses. Antiquity 
knew both of a Testament of Moses and of an Assumption 
of Moses, one belonging to testamentary literature (— 25, 
31 above), the other presumably apocalyptic. The un- 
titled Lat work under discussion was called “Assumption” 
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by A. N. Ceriani, who first edited it in 1861, but its con- 
tents would suggest more the Testament than the Assump- 
tion. The original was probably written in Hebrew or 
Aramaic (lost), translated into Greek (also lost), and 
finally into Latin (preserved in a defective 6th-cent. ms.). 
Eng transl.: APOT 2 (Charles); AOT (Sweet); OTP 1 
(Priest). See E-M. Laperrousaz, Le Testament de Moise 
(Semitica 19; Paris, 1970). For the eschatology of As. 
Mos., > NT Thought, 81:39. 

Moses, shortly before his death, speaks to Joshua and 
reveals to him the future history of Israel from the 
entrance into Canaan until the dawn of the blessed age. 
(The popularity of this type of pseudepigraphical “pre- 
diction,” which is really a summary in retrospect from 
the author’s own time, is attested in the Bible in Dan.) 
The clearly datable events described come to a conclu- 
sion in chap. 6 with Herod the Great’s sons and an 
intervention by the Roman Quintilius Varus in 4 Bc. But 
this is followed in subsequent chapters by details about 
godless rulers, a second visitation by a king of kings who 
crucifies those who confess circumcision, and then in 
chap. 9 by the appearance of a Levite named Taxo with 
seven sons. His refusal to accede to the king’s edict seems 
to bring about the end times in chap. 10. How to date the 
work? Some scholars, following the sequence of the 
chaps., date the persecution by the king of kings to 
Roman-Jewish struggles in the early 2d cent. ap (see S. 
Zeitlin, JQR 38 [1947-48] 1-45). Most scholars, 
however, identify the king as Antiochus Epiphanes and 
fit Taxo into a Maccabean context of about 170 sc. To 
explain the present sequence, where Taxo follows Herod 
the Great, Charles dates the work in the early 1st cent. 
AD, but rearranges chaps., putting 8 and 9 between 5 and 
6. J. Licht (JS 12 [1961] 95-103), followed by G. 
Nickelsburg (Studies on the Testament of Moses [SBLSCS 4; 
Cambridge, MA, 1973]), dates the original composition 
of the work to the Maccabean revolt and posits an 
editing in the early 1st cent. aD. Laperrousaz proposes an 
Essene origin for the work, and M. Delcor (RB 62 [1955] 
60-66) sees a relation between Taxo and the “Searcher of 
the Law” of the DSS (CD 8:5). 

The lost Assumption of Moses, so far as we can 
reconstruct from patristic references (Denis, Fragmenta 
63-67), dealt with the death of Moses and his assump- 
tion into heaven after a struggle between Michael and 
Satan for his body. Seemingly, it is to this legend that 
Jude 9 refers. 

50 (XII) Biblical Antiquities of (Pseudo-) 
Philo. This work is never mentioned by Christians till 
the Middle Ages or by Jews until the 16th cent. Over 20 
whole or partial Lat mss. (all of German/Austrian origin) 
from the 11th cent. on give the text of Liber Antiquitatum 
Biblicarum, first edited in 1527 by J. Sichardus in a collec- 
tion of Lattranslations of Philo. A landmark analysis was 
done by L. Cohn, JQR 10 (1898) 277-332. The occa- 
sionally corrupt Latin stems from Greek (lost), which in 
turn may have been translated from Hebrew (lost; Hebr 
extracts in a 14th-cent. Oxford ms. of the Chronicles of 
Yerahme’el are only a medieval retranslation from Latin; 
see D. J. Harrington, The Hebrew Fragments of Pseudo-Philo 
[SBLIT 3; Cambridge, MA, 1974]). Eng transl.: M. R. 
James (London, 1917); D. J. Harrington (OTP 2, based 
on Fr ed. with Lat text and commentary in SC 229-30 
[Paris, 1976]). The work was composed by a Jew in the 
1st cent. AD whether before or after the destruction of the 
Temple in 70 (19:7). It is unrelated to Philo. Despite some 
anti-Samaritan indications, there is little distinctively 
sectarian in Bib. Ant.; it is closest to Pharisee thought, 
showing great appreciation for the law, strongly attack- 
ing idolatry, exhibiting a belief in angels and in an 
afterlife where the soul will be judged for deeds done in 


(67:50-52] 


this life (44:10) and will go either to peace or to punish- 
ment (51:5). , 

It retells the biblical history from Adam to David, 
sometimes abbreviating or omitting, often imaginatively 
expanding. A stress on God’s covenant fidelity to his 
people is dramatized in the midrashic coloring of the 
careers of biblical heroes who effected salvation, e.g., 
Abraham, and even Cenez or Kenaz (Judg 1:13; Bib. Ant. 
25-28). Kerygmatic speeches are supplied for them 
interpreting their roles. Such a work illustrates the type 
of biblical recollection that could have been in the mind 
of NT writers. E.g., Matt’s infancy narrative tells the story 
of Jesus’ birth against the background of Moses’ birth and 
the story of Balaam, but it often supposes expansions of 
those stories beyond the biblical books; see Bib. Ant. 
chaps. 9 and 18. The closest parallel to such retelling and 
expansion of the Bible is in Josephus, Ant. (> 129 below), 
a work contemporary with Pseudo- Philo. 

51 (XIII) Sibylline Oracles. About 500 Bc 
Heraclitus of Ephesus mentioned Sibyl, a prophetess of 
Cumae. Later the concept of (old) women who were filled 
with the divine spirit to become channels for the oracles 
of the gods spread throughout the Hellenistic world, and 
sibyls functioned at at least ten different shrines, e.g., 
Delphi and Erythrae. The oracles attributed to these 
sibyls were composed in Gk poetry (hexameter) and col- 
lected over the centuries, but most of the official and 
private collections of great antiquity were destroyed, e.g., 
the great Roman collection in 83 Bc. Jews and Christians 
imitated the pagans by composing “sibylline oracles” of 
their own. The Jewish and Christian collection discussed 
here consists of two editions (1-8 and 9-14) that have 
been joined, giving a total of 12 books since 9-10 are 
duplicates of material in 4; 6-8. The range is from ca. 150 
BC to AD 650; the individual books consist of disparate 
material; and it is not always possible to distinguish 
Jewish from Christian oracles. The Greek was critically 
edited by J. Geftcken (GCS 8; Leipzig, 1902); aiso A. 
Kurfess (Berlin, 1951). Eng transl.: APOT 2 (Lanchester); 
OTP 1 (Collins). See V. Nikiprowetzky, La Troisiéme 
Sibylle (Paris, 1970); HUCA 43 (1972) 29-76 on books 4 
and 5;J.J. Collins, The Sibylline Oracles of Egyptian Judaism 
(SBLDS 13; Missoula, 1974). 

52 The oldest Jewish oracles are found in books 
3-5. Book 2 may contain pagan oracles adapted by Jews 
in the 2d cent. Bc and finally edited with other material 
between 50 Bc and aD 70. Book 4 carries us into the late 
1st cent. AD and possibly reflects anti-Iemple attitudes in 
vv 24-30 (Collins). Book 5 probably extends to the reign 
of Hadrian before ap 130. These oracles served as Jewish 
propaganda. The Sibyl is identified as Noah’s daughter- 
in-law (3:827); her oracles outlined the course of world 
history, predicted the destruction of Beliar, ultimate 
Jewish triumph, and the coming of the Messiah. In 3:63ff. 
and 4:137-39 we may have an interesting parallel to the 
NT Rev, for Nero Redivivus seems to appear along with 
the figure of the wicked woman who dominates the 
world (> Apocalypse, 63:44,53). There are interesting 
parallels between Virgil’s Fourth Eclogue (40 Bc) and 3:367, 
652,746,788, which speak of a king sent by God to con- 
quer His enemies and bring idyllic peace. Sib. Or. may 
have been a channel by which the Isaian prophetic expec- 
tations reached the Gentile world, and in turn Virgil’s 
Eclogue created an atmosphere in which Gentiles could 
appreciate Luke’s birth narrative (BBM 564-70). 

The oracles were very popular among Christian 
writers. Augustine admitted the Sibyl to the City of God 
(18.23), and Michelangelo painted sibyls in the Sistine 
Chapel opposite the OT prophets. There is a debate 
among scholars about how many of the books of this 
collection are Christian in origin. 
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CHRISTIAN APOCRYPHAL GOSPELS 


53 (I) Christian Apocrypha. As we have 
already seen in the instances of 1 Enoch, T. 12 Patr., 
2 Esdr, Christians felt free to interpolate Christian 
motifs into Jewish apocrypha; but here we turn to works 
of direct Christian composition. If we define Christian 
apocrypha as literature that once had a claim—plausible 
or implausible—to being considered canonical, we 
would have to treat under that heading some ancient 
postapostolic works, like Did, 1-2 Clem., Herm., and 
Barn., which were sometimes treated as Scripture in the 
early centuries (> Canonicity, 66:83). Today, however, 
these works are studied as early church writings (> 
Early Church, 80:34-43), and “Christian Apocrypha” is 
used in a narrower sense to refer to noncanonical books 
more closely related in form or in content to NT 
writings. 

54 (A) Works Other Than Gospels. In a 
famous collection of Christian apocrypha (HSNTA) 
over 100 works are discussed. From this immense litera- 
ture we have opted to treat only gospels, for this is the 
section of the apocrypha that has the best chance of 
preserving authentic material from the NT era. But we 
shall mention briefly the other forms or genres of Chris- 
tian apocrypha (HSNTA, vol. 2), most of which are 
closely patterned on forms of literature that appear in the 
NT. There is pseudo-Pauline correspondence, e.g., To 
the Laodiceans, To the Corinthians, To Seneca, often written 
under the pretense of being the (lost) letters mentioned 
by Paul in his canonical correspondence (> Canonicity, 
66:59). Modeled on the canonical Acts of the Apostles 
(which really treats only of Peter and Paul), there are 
apocryphal acts of individual apostles, e.g., of John, of 
Peter, of Paul, of Andrew, of Thomas, purportedly describ- 
ing their careers after the ascension of Jesus and thus 
filling in history missing in the NT. There were debates 
about the scriptural status of some of them (~ Canon- 
icity, 66:66). They emphasize the apostle’s miraculous 
powers; the ascetic life to which Christians are sum- 
moned, frequently demanding that marriage be 
renounced; the distant lands to which the apostles travel; 
their confrontations with enemies and kings; and their 
martyrdom. Such materials were also read and produced 
within gnostic circles as elements in the Acts of Thomas 
and Acts of John show. Additional “Acts” were found in 
the Nag Hammadi collection: Acts Pet. 12 Apost. and Ep. 
Pet. Phil. Some of these acts have supplied material for 
the “biographies” of the apostles found in martyrologies 
and in breviary lessons. See F. Bovon (ed.), Les Actes 
apocryphes des apétres (Geneva, 1981); Semeia 38 (1986). 

55 Patterned on the NT Rev, there are apocryphal 
apocalypses, e.g., of Peter (+ Canonicity, 66:68), of Paul, 
of Thomas. These answer a popular curiosity about the 
“goings on” in the next world by letting imagination 
satisfy for the lack of revelation. Another type of Chris- 
tian apocalyptic is seen in the interpolations and addi- 
tions to Jewish apocrypha. The Ascension of Isaiah 
deserves mention. Just as NT authors found in a free 
interpretation of the words of Isaiah (proto- and 
deutero-) some very valuable OT background for under- 
standing the mystery of Jesus, so in this apocryphal 
work, Isaiah is granted visions of the life of Jesus and of 
the church. These visions are added to the Jewish 
apocryphon, the Martyrdom of Isaiah, a midrash on 2 Kgs 
21:16 telling how Isaiah was sawed in half at the order 
of King Manasseh. The interpolated visions of Christian 
origin concentrate heavily, as does the canonical Rev, on 


the struggle between the church and the supernatural 
prince of evil (Beliar or Sammael; > 30 above). 

56 (B) Gospels. These constitute a large body 
of literature, filling vol. 1 of HSNTA. Many are known 
only through fragments quoted by early church writers. 
However, a number of writings designated “gospels” 
have been made available through a find in Dec. 1945 in 
the Nag Hammadi region of Egypt, some 300 mi. S of 
Cairo. This involved a jar containing 13 Coptic codices 
buried about ap 400, representing some 50 discrete 
tractates. The codices came probably from a 4th-cent. 
monastery associated with St. Pachomius (292-348), 
perhaps Chenoboskion, where he began his life as a 
hermit, or Pabau, which were within a five-mi. radius of 
the find. Although Pachomius himself was orthodox, 
there is evidence that gnostics did infiltrate some 
monasteries; and many of the Nag Hammadi writings 
have a gnostic tone (> Early Church, 80:74). They often 
represent translations of texts composed in Greek during 
the flourishing growth of gnostic sects from the mid-2d 
cent. to the 3d cent. See BA 42 (#4, 1979). 

57 In the NT, “gospel” refers to the “good news” 
of salvation (e.g., 1 Thess 3:2; 1 Cor 4:15; 2 Cor 2:12; 
Rom 1:1; 15:16). It is used in a similar way to refer to 
Jesus’ preaching of the kingdom (Mark 1:1; Matt 4:23). 
Ca. 150 Justin Martyr notes that the “memoirs composed 
by the apostles” are called “gospels” (Apol. 1.66); by this 
time, then, the genre “gospel” was loosely defined as an 
apostolic recollection about Jesus. The four canonical 
Gospels follow a set pattern: (1) JBap and the baptism of 
Jesus; (2) calling disciples; (3) Jesus’ teaching and healing, 
which involve controversies with Jewish opponents; 
(4) final days in Jerusalem; (5) passion narrative; (6) empty 
tomb story; (7) appearance(s) of the Lord to the disciples 
(except in Mark). 

Apocryphal gospels are not bound to this same nar- 
rative pattern or to the older meaning of “kerygma.” 
They generally develop particular elements of canonical 
Gospel tradition: (1) infancy gospels, the miraculous 
birth and unusual childhood of Jesus; (2) “sayings 
gospels,” collections of Jesus’ sayings and teachings, 
(3) “passion/resurrection” gospels, dealing with those 
events; (4) “resurrection dialogues,’ which claim to 
report revelations and teachings given by the risen Jesus 
to his disciples, often over an extended period after the 
resurrection. 

58 The importance of these apocryphal gospels 
for NT study lies in the evidence they give for the 
growth and appropriation of Jesus traditions. It is not 
easy to decide when they represent imaginative 
appropriations and expansions of canonical Gospel 
material, when they represent combinations of canonical 
Gospel material with popular oral tradition that was not 
included in the canonical Gospels, and when they 
preserve precanonical written material. In particular, 
some scholars (e.g., Koester, Cameron, Crossan) claim 
that material in “sayings gospels” represents a primitive 
variant of the Jesus tradition with affinities to the 
developing tradition behind John. They argue for a late 
1st-cent. date for these writings (discovered in Coptic at 
Nag Hammadi) or for their “sayings material” source 
(which had parallels to Q [> Synoptic Problem, 40:13)). 
However, the extensive gnostic reworking of material 
evident in these texts and the lack of secure criteria for 
analyzing oral and written developments of traditions in 
this period make the claim for such an early dating 
difficult to sustain. Each example must be subjected to 
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tradition-historical scrutiny on its own terms. We now 
turn to an analysis of the various apocryphal gospels. 
Eng transls. of all of them may be found in HSNTA 1, 
except for the more recent Secret Mark (> 63 below). 
59 (II) Fragmentary Gospels. Some gospels 
are preserved only in fragments and/or brief citations by 
Church Fathers. In the latter case it is impossible to tell 
the type of narrative to which these citations belonged, 
and sometimes the Church Father is vague about 
whether he has seen a ms. or only heard of the gospel, 
whether the Jewish Christians who are using the gospel 
have it in Greek (which may be original or a transl.) or 
in Semitic, and whether that Semitic (even if he speaks of 
“Hebrew dialect”) is Hebrew, Aramaic, or even Syriac. 
See A. F. J. Klijn, in Text and Interpretation (Fest. M. Black; 
Cambridge, 1979) 169-77. 

(A) Gospel of the Ebionites. This Jewish- 
Christian work is preserved in a few quotations from 
Epiphanius (4th cent.), but the original title is lost. It 
appears to have been based on Matt and Luke. Eusebius’s 
quotes treat the appearance of JBap, Jesus’ baptism 
(JBap’s request that Jesus baptize him is located after the 
heavenly voice), the choice of disciples, the saying about 
Jesus’ true family, a saying against sacrifice, and another 
about Jesus eating the Passover, where Jesus apparently 
instructs his disciples not to prepare a paschal lamb. 
60 (B) Gospel of the Hebrews. This Jewish- 
Christian gospel, independent of Matt, apparently was 
known to Papias. It survives in quotations in Clement of 
Alexandria, Origen, Cyril, and Jerome. It treats the 
descent of the preexistent Christ into Mary, the coming 
of the Holy Spirit on Jesus at his baptism, a resurrection 
appearance of the Lord to James at a eucharistic meal, 
and wisdom sayings of Jesus. One of these sayings was 
apparently a free-floating logion, since it appears also in 
Gos. Thom. (Clement of Alexandria, Strom. 2.9.45; 
5.14.96; Gos. Thom. 2). 

61 (C) Gospel of the Nazoreans. This is 
known to have existed in an Aram or Syr version 
(Hegesippus, Eusebius, Epiphanius, and Jerome). The 
sayings preserved in Origen, Eusebius, and Jerome are 
variants of sayings in Matt, some of them perhaps the 
product of exegesis. Jesus’ mother and brothers initiate 
the trip to the Baptist for “remission of sins,” while Jesus 
protests his sinlessness (Jerome, Adv. Pelag. 3.2). The 
adjective qualifying the “bread” in the Lord’s Prayer is 
understood to mean “of the future” (Jerome, In Matt. on 
6.11). The man with the withered hand needs to be 
restored so that he can earn his livelihood as a mason 
(Jerome, In Matt. on 12:13). References to the passion 
account are also included in these citations: Barabbas’s 
name is said to mean “son of their teacher”; the veil of the 
Temple was not torn but a large lintel collapsed. 

62 (D) Papyrus Egerton 2. In 1935, H. I. Bell 
and T. C. Skeat published from a British Museum 
papyrus codex four Fragments of an Unknown Gospel, in a 
script of no later than ca. ap 150. Two of the three legible 
fragments have canonical Gospel parallels (Synoptic and 
Johannine) woven together. Most scholars think of 
memories borrowed primarily from John mixed with a 
Synoptic Gospel and some noncanonical material that 
the author judged of value (~ Canonicity, 66:64). 
Others, like Mayeda, Koester, and Crossan, argue for 
Egerton independence and priority. See SGM and Gos. 
Pet. (+ 63, 72 below) for other early admixtures of the 
canonical and the noncanonical. 


(Braun, F-M., Jean le théologien [Paris, 1939] 1. 87-94, 404-6. 
Dodd, C. H., New Testament Studies [Manchester, 1953] 12-52. 
Mayeda, G., Das Leben-Jesu-Fragment Papyrus Egerton 2 [Bern, 
1946]; with a response by H. I. Bell, HTR 42 [1949] 53-63. 
Neirynck, F., ETL 61 [1985] 153-60.) 
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63 (E) Secret Gospel of Mark. A fragmentary 
18th-cent. copy of a Gk letter by “Clement [of Alexan- 
dria] ... to Theodore” was found in 1958 in the Mar 
Saba monastery near Bethlehem by M. Smith of Colum- 
bia University. With notable exceptions (Nock, Munck, 
Ktimmel, Musurillo, Quesnell), most have accepted 
authorship by Clement, ca. 175-200. He reports that 
(1) while Peter was at Rome, Mark wrote the “Acts of the 
Lord” (= canonical Mark) for catechumens but did not 
report Jesus’ secret (mystikat) acts; (2) after Peter’s death 
Mark brought to Alexandria his own and Peter’s notes to 
supplement his first book for those progressing in 
knowledge (gnisis); this secret spiritual gospel (=SGM), 
kept by the Alexandrian church for those “being initiated 
into the great mysteries,” was (3) leaked to Carpocrates (a 
gnostic, ca. 125), who added lies, distorting it for liber- 
tine practice. This implies that SGM was composed no 
later than the early 2d cent. The two quoted SGM 
fragments are located after Mark 10:34 and 10:46. 
Marcan in style, the subject matter resembles John: At 
Bethany Jesus brought forth from the tomb a woman's 
brother, who, loving Jesus, came to him six days later at 
night with a linen cloth over his naked body (see John 
11:1-44; Mark 14:51-52). Most scholars judge SGM a 
pastiche from the canonical Gospels. Smith thinks it 
reflects an early Aram source on which both Mark and 
John drew and in which Jesus practiced a magical (and 
perhaps sexual) initiation into the kingdom of heaven. 
Koester and Crossan claim that canonical Mark elimi- 
nated scenes from the more complete SGM. Perhaps, as 
with Gos. Pet., SGM preserves tradition that developed 
independently of the canonical Gospels in an ambience 
less controlled by apostolic guidance; yet a knowledge 
(written of Mark, oral of John) of the canonical Gospels 
influenced the final writing. 


(Text, transl., and commentary in M. Smith, Clement of Alexan- 
dria and a Secret Gospel of Mark [Cambridge, MA, 1973]; 
bibliography in M. Smith, HTR 75 [1982] 459-61. Brown, R. 
E., CBQ 36 [1974] 466-85. Koester, H., in Colloguy on New 
Testament Studies [ed. B. Corley; Macon, 1983] 35-57. Neirynck, 
F, ETL 55 [1979] 43-66.) 


64 (III) Infancy Gospels. These tales of the 
miraculous birth of Jesus and his equally miraculous 
powers as a child were extremely popular, as the number 
of fragments and translations into other languages sug- 
gests. They provided popular piety and art with affirma- 
tions of the perpetual virginity and “royal” origins of 
Mary. 

(A) Protevangelium of James. This work 
survives in one 3d-cent. Gk ms. (Papyrus Bodnier V), 
which appears to have already undergone considerable 
textual development. Numerous later fragments and 
transls. (Syriac, Armenian, Ethiopic, Sahidic) survive, 
though the Lat transls. were apparently destroyed when 
the book was rejected as noncanonical. The tradition that 
“James, the brother of the Lord” had special information 
about Jesus’ virginal conception and birth appears in a 
different form in a gnostic account of James’s martyrdom 
(2 Apoc. Jas. 50,1~52.1), where Mary is said to have 
explained that Jesus was James’s stepbrother. Another 
gnostic tract, Tii. Trac. (115.9-34), refers to the “sinless 
incarnation” of the Logos, who is begotten without pas- 
sion. References by Justin to the birth of Jesus in a cave 
(Dial. 78) and by Clement of Alexandria to the perpetual 
virginity of Mary (Strom. 6.16.93) suggest that Prot. Jas. 
was circulating by the mid-2d cent. It names Mary’s 
parents as Joachim and Anna, describes Mary’s mirac- 
ulous birth to the aged couple and her presentation in the 
Temple. The work emphasizes Mary’s virginity in giving 
birth by having her subject to tests and scrutiny by 
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suspicious authorities. Joseph had children by a previous 
marriage, whence “the brothers of Jesus” in the Gospels. 
Prot. Jas. played an important role in the development of 
mariology. 

65 (B) Infancy Gospel of Thomas. The orig- 
inal Greek survives only in a few late mss., which differ 
in length (14th-15th cent.). Lat and Syr texts survive 
from the 5th cent., and other fragments remain in 
Georgian and Ethiopic. The attribution of the work to 
“Thomas the Israelite” suggests that it did not derive 
from the Syrian Thomas traditions that spawned the 
gnostic Thomas literature, Gos. Thom. and Acts Thom., 
where Thomas is described as the twin of Jesus. This 
gospel consists of a number of legendary episodes 
designed to show the miraculous powers of the child 
Jesus from age 5 through 12. See I. Havener, TBT 22 
(1984) 368-72. 

66 (IV) Sayings Gospels. The scholarly 
hypothesis that Matt and Luke used a written collection 
of Jesus’ sayings as a source (Q) is bolstered by the con- 
tinued existence of “sayings gospels” in apocryphal 
material from gnostic circles. Like their Synoptic 
counterparts, gnostic authors reshaped and expanded 
sayings collections. Here, however, the context for 
elaborating sayings of the Lord is not a narrative of Jesus’ 
life but the setting of an esoteric revelation to be pre- 
served for the “elect,” i.e., the gnostics as true heirs of 
Jesus’ teaching. This revelation is generally attributed to 
the risen Lord. In several instances, gnostic authors have 
used sayings-gospel material as the content of the “revel- 
ation dialogue” type. ; 

67 (A) Gospel of Thomas. This collection of 
sayings of the “living” Jesus is preserved in one Coptic 
ms. of the NHL and in three Gk fragments (POxy. 1; 
654; 655), which parallel the material in Gos. Thom. say- 
ings 1-7, 26-39 and are dated to the beginning of the 3d 
cent. Of the 114 sayings into which modern scholars 
divide Gos. Thom., 79 have some parallel in the Synop- 
tics. Eleven are variants of Synoptic parables (20; 9a; 65a 
[66]; 21d; 967643, 107, 57; 109; 76a; 8a; 63a). Three 
others are unattested parables (21ab; 97; 98). Gos. Thom. 
lacks the interpretations of the Sower (9a) and of the 
Wheat and Weeds (57) found in the Synoptics. But Gos. 
Thom. 64b interprets the Great Supper (where the 
Synoptics do not) by adding to it a saying against 
businessmen entering the kingdom. A similar expansion 
appears in the sayings about wealth attached to the 
Unjust Steward in Luke 16:1-13. As in Luke's version of 
the Great Supper, the excuses are spelled out (though 
with a related “antibusiness” cast); as in Matt, the 
servants are sent only once. Such parallels make Gos. 
Thom. an invaluable resource for the study of the evolu- 
tion of the sayings tradition(s). Other sayings in Gos. 
Thom. reflect the gnostic spirit of the final editor: only 
Jesus’ revelation saves people from the world (28; 29); the 
soul’s dependence on the body is condemned (87; 112); 
a rite of the “bridal chamber” is referred to (75), and the 
“female” (exemplified by Mary Magdalene) must be 
“made male” in order to enter the kingdom (114); 
Thomas’s authority to give esoteric interpretation of 
Jesus’ teaching is established in a variant of “Peter’s Con- 
fession” (13). 

68 (B) Thomas the Contender. This survives 
only in its Coptic version. Like Gos. Thom., it opens with 
the claim to represent the “secret words” of the Savior 
(words copied by Matthias). But here the gnostic con- 
cern with esoteric tradition intrudes more directly, and 
the work shows little connection with the content of the 
sayings tradition. An ascetic wisdom parenesis urging 
complete rejection of the body and its lusts forms the 
basis for the words of the Lord. 
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69 (C) Apocryphon of James. Extant only in 
the Coptic version, the writing is prefaced by a letter 
from James claiming to transmit a secret revelation that 
the risen Lord had given to him and Peter. It is appar- 
ently contrasted with “memoirs” which the disciples 
were writing about what the earthly Lord had said to 
them individually and as a group, including one by James 
(1.29-2.23). The revelation takes place 550 days after the 
resurrection and is climaxed by the Lord’s final ascent 
into heaven (16.3-30, which reflects dissent about the 
teaching of Jesus between authorities). Ap. Jas. contains 
a mixed type of sayings tradition, including parallels 
with Synoptic material (4.22-37, reward of disciples 
(Mark 10:28-30]; 5.31-6.11, necessity of the cross [Mark 
8:31-37]; 7.1-10, speaking in parables [Mark 4:10-12]; 
8.10-27, planting seed and zeal for the word [Mark 
4:13-20]; 9.24-10.6, woe against false claims to salvation 
[Matt 3:7-10]; 12.20-30, seed sown in a field [Mark 
4:27-29]). There are also sayings that reflect language 
more characteristic of the Johannine tradition, and Ap. 
Jas. may provide clues about the development of that 
type of material. It also contains a list of parables that the 
risen Lord is said to have expounded (8.5-10) and un- 
attested parables such as that about the date palm 
(7.22-35). 


(Cameron, R., Sayings Traditions in the Apocryphon of James [HTS 
34; Phl, 1984}.) 


70 (D) Dialogue of the Savior. Extant only in 
a badly mutilated Coptic ms., this postresurrection 
dialogue singles out Matthew, Judas, and Mariam for 
special revelation. Its condition makes interpretation 
difficult. Cosmological wisdom material, an apocalypse 
on the ascent of souls, and some cosmogonic mythic 
material appear to have been included. Its sayings may 
have been derived from a tradition related to Gos. Thom. 
(e.g., 125.18-126.2 may be a gnostic reinterpretation of 
Luke 11:34-36 mediated by the Gos. Thom. 33 variant). 
A list of Jesus’ sayings (139.8-12) is given as evidence of 
Mariam’s “gnosis.” 

71 (V) Passion/Resurrection Gospels. Chris- 
tians also attempted to fill in the lacunae surrounding 
Jesus’ death and resurrection, since neither Jesus’ trial nor 
his actual emergence from the tomb is the subject of an 
eyewitness account in the canonical Gospels. 

(A) Acts of Pilate. This is the first part of 
the Gospel of Nicodemus, a title given to the combination 
of Acts Pil. and a second work on Christ’s descent into 
hell—a combination found in Lat mss. after the 10th 
cent. Neither the Gk mss. nor Coptic fragments use this 
title. Acts Pil. claims to be old Hebr records made by 
Nicodemus and found by a converted Roman guard, 
Ananias. Several miracles that result from the hostile 
challenges of the Jews should have proved Jesus’ inno- 
cence. The reference to Pilate’s wife (Matt 27:19) is 
expanded. Pilate also challenges the Jews in Jesus’ 
defense. The account of Jesus’ death on the cross expands 
on Luke and John, while the legends about the guard at 
the tomb expand on Matt. 

72 (B) Gospel of Peter. On the Nile, 60 mi. N 
of the monastery founded by St. Pachomius at Cheno- 
boskion (Nag Hammadi; — 56 above) was his monastery 
at Panopolis (Akhmim). In 1886 its necropolis yielded a 
small 8th- or 9th-cent. codex containing 174 lines or 60 
verses of a Gk passion/resurrection narrative in which 
Peter speaks in the 1st pers. Two Oxyrhynchus papyri 
fragments from ca. 200 (#2949, ed. R. A. Coles [1972]), 
with some 16 discernible words on about 20 lines, have 
a close but partial similarity to the Akhmim text, con- 
firming the scholarly guess that the work had origins no 
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later than ca. 150. Most scholars have favored identifying 
the Akhmim text as the Gospel of Peter read in the church 
at Rhossus in Syria ca. 190, championed by docetists but 
rejected by Bishop Serapion of Antioch (Eusebius, HE 
6.12.2-6). Origen (Comm. in Matt. 10.17 [ANF 10.424]) 
reported that according to Gos. Pet. Joseph, husband of 
Mary, had children by an earlier marriage (=Jesus’ 
brothers). In the Akhmim Gos. Pet. Herod puts Jesus to 
death, and two men come down from heaven on Sunday 
morning to bring forth from the tomb a Jesus whose 
head reaches beyond the heavens and whose cross 
follows by itself behind him! Many scholars think of an 
imaginative pastiche dependent on all four Gospels, but 
independence in whole or part is defended by Harnack, 
Gardner-Smith, Koester, ef al. Crossan contends that 
Gos. Pet. in part (1:1-6:22; 7:25-11:49) constitutes the 
original passion narrative on which the four evangelists 
drew. Perhaps Gos. Pet. represents popular, fluid 
developments of early traditions free from the control of 
the apostolic kerygma (e.g., Herod’s role against Jesus). 
These imaginatively expanded accounts may have been 
written down and combined with stories remembered 
from past hearing or reading of canonical Gospels. 


(Text, Fr transl., commentary, and bibliography in M. G. Mara 
[SC 201; Paris, 1973]. Brown, R. E., NTS 33 [1987] 321-43. 
Denker, J., Die theologiegeschichtliche Stellung des Petrusevangeliums 
[Bern, 1975].) 


73 (C) Apocalypse of Peter. Preserved in 
Coptic (NHL), this work narrates a visionary experience 
in which Jesus shows Peter the true (docetic) events sur- 
rounding the crucifixion. The immortal, spiritual Savior 
laughs at the futile attempt to kill him (81.3-83.15), 
warns Peter of the opposition to gnostics from church 
authorities, and establishes him as the foundation of 
gnostic revelation. 

74 (VI) Resurrection Dialogues. This char- 
acteristically gnostic genre includes sayings gospels and 
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dialogues in which a postresurrection appearance of the 
Lord to the disciples provides a framework for gnostic 
teaching. This teaching has no connection to the sayings 
or narratives about Jesus beyond the allusions in the 
“resurrection vision” frame story. In Ap. John, 1 Apoc. Jas., 
and Ep. Pet. Phil. from the NHL the resurrection 
dialogue is embedded in a larger framework of the “acts” 
of the apostles who are about to be dispersed to preach; 
see also Soph. Jes. Chr. Resurrection dialogues from a 
somewhat later period of gnosis have been preserved in 
the Coptic Askew and Bruce codices: Pistis Sophia (two 
independent revelations); 1 and 2 Jeu (>, Early Church, 
80:73). 

75 (A) Gospel of Mary. Preserved only in the 
Coptic Berlin codex and a Gk fragment (Ryl. 463), this 
text lacks the opening and several middle pages. Appar- 
ently a resurrection dialogue between Jesus and the 
disciples, with a second vision of the ascent of the soul, 
it is a private revelation of Jesus to Mary (Magdalene), 
held together in the framework of the postresurrection 
commission to the disciples to preach. 

76 (B) Epistula Apostolorum. Surviving in 
Coptic, Latin (fragments), and Ethiopic, this (2d-cent.?) 
writing was an “orthodox answer” to the gnostic resur- 
rection dialogues. It claims to preserve the authentic 
revelations of the risen Jesus that were given to the 
apostles as a group, with allusions to all four Gospels, 
some NT epistles, and perhaps even early Christian 
writings such as the Apostolic Fathers. 

77 (VII) Gnostic Writings Titled “Gospel.” 
Several NHI texts entitled “gospel” are treatises or 
discourses on gnostic teaching. Gos. Truth uses the 
expression “gospel” in its opening (16.31) in the sense of 
“good news” (which appears in Coptic at 34.35). Gos. 
Phil. is provided with this title in the colophon, as is Gos. 
Eg., the official title of which was probably The Holy 
Book of the Great Invisible Spirit. In these cases, introduc- 
tion of canonical titles like “gospel” or “letter” probably 
reflects the christianization of gnostic texts. 
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ANNOTATED BIBLIOGRAPHY 


78 The term “Dead Sea Scrolls,’ used in its widest sense, 
covers mss. and fragments discovered independently from 1947 
on in a half-dozen sites in the cliffs W of the Dead Sea. In its 
narrow sense it refers to what was discovered near Qumran, the 
original and most important site. Some of this general bibliog- 
raphy refers exclusively to Qumran finds. 

(1) Bibliographies of DSS. Jongeling, B., A 
Classified Bibliography of the Finds in the Desert of Judah 1958-1969 
(Leiden, 1971). Fitzmyer, J. A., The Dead Sea Scrolls: Major Publi- 
cations and Tools for Study (2d ed.; SBLSBS 8, Missoula, 1979). 
Koester, C., “A Qumran Bibliography: 1974-1984” BTB 15 
(1985) 110-20. RevQ has a systematic bibliography in each issue. 

(Il) Texts. Burrows, DSSMM. Charlesworth, 
J. H., Princeton ed. (3 vols.; 1991). Cross, F. M., et al., Scrolls from 
Qumran Cave I (Jerusalem, 1972). De Vaux, R., et al, DJD 1 
(1955), 2 (1961), 3 (1962), 4 (1965), 5 (1968), 6 (1977), 7 (1982). 
Sukenik, DSSHU. Convenient student eds. of the Hebr text 
with Lat transl. by P. Boccaccio (Rome): 1QpHab; 1QS; 1QSa; 
1QM. For vocalized Hebr text, see E. Lohse (ed.), Die ‘Texte aus 
Qumran (Munich, 1971). 

(III) Concordances. Kuhn, K. G., Konkordanz zu 
den Qumrantexten (G6ttingen, 1960) with suppl. in RevQ 4 (1963) 
163-234. 

(IV) Translations. Most complete, with scientific 


notes, 1s J. Carmignac, et al., Les Textes de Qumran (2 vols.; Paris, 
1961-63). Best Eng transl. is by G. Vermes, The Dead Sea Scrolls 
in English 3d ed.; Sheffield, 1987). Literary but free is T. H. 
Gaster, The Dead Sea Scriptures in English Translation (3d ed.; GC, 
1976). There are transls. in Burrows’s 2 vols. mentioned below. 
Jongeling, B., et al., Aramaic Texts from Qumran with Translations 
(Leiden, 1976). 

(V) Studies. General: J. T. Milik, Ten Years of 
Discovery in the Wilderness of Judaea (SBT 26; London, 1959). F. M. 
Cross, Jr., The Ancient Library of Qumran (Anchor; 2d ed.; GC, 
1961). E.-M. Laperrousaz, et al., “Qumran,” DBSup (1978) 9. 737- 
1014. M. Delcor, Qumrdn: Sa piété, sa théologie et son milieu (Paris, 
1978). G. Vermes, The Dead Sea Scrolls: Qumran in Perspective (Phl, 
1981). B. Z. Wacholder, The Dawn of Qumran (Cincinnati, 1983). 
M. Wise, “The Dead Sea Scrolls,’ BA 49 (1986) 140-54, 228-43. 
J. Murphy-O’Connor, EJMI (1986) 119-56; M. A. Knibb, The 
Qumran Community (Cambridge, 1987). Long treatments of early 
views in M. Burrows, The Dead Sea Scrolls (NY, 1955); More Light 
on the Dead Sea Scrolls (NY, 1958). Archaeology: P. R. Davies, 
Qumran (CBW, Guilford, 1982). R. de Vaux, Larchéologie et les 
manuscrits de la Mer Morte (Oxford, 1961). EM. Laperrousaz, 
Qoumran (Paris, 1976). Also BASOR 231 (1976) 79-80; RevQ 10 
(1980) 269-91. Convenient summary of theology in H. Ring- 
gten, The Faith of Qumran (Phl, 1963). 
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(VI) Relation to the NT. Surveys by R. E. 
Brown, ExpTim 78 (1966-67) 19-23; J. A. Fitzmyer, NTS 20 
(1973-74) 382-407; TD 29 (1981) 31-37. Collected articles in 
The Scrolls and the New Testament (ed. K. Stendahl; NY, 1957); La 
secte de Qumyan et les origines du Christianisme (RechBib 4; Bruges, 
1959); The Scrolls and Christianity (ed. M. Black; Theological 
Collections 11; London, 1969); Paul and Qumran (ed. J. Murphy- 
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O’Connor; London, 1968); John and Qumran (ed. J. H. 
Charlesworth; London, 1972). Studies in English are by H. H. 
Rowley (1957); M. Black (1961); L. Mowry (1962); J. Daniélou 
(1963); highly imaginative are B. E. Thiering’s books on the 
Gospels and on church origins (Sydney, 1980, 1983). H. Braun, 
Qumran und das Neue Testament (2 vols.; Tibingen, 1966) is very 
comprehensive. 


QUMRAN 


79 (I) The Discoveries. The wadi that the 
Arabs call Qumran empties into the NW corner of the 
Dead Sea 10 mi. S of Jericho. About a mile inland from 
the sea, on a marly plateau adjacent to the wadi are ruins 
excavated by R. de Vaux and G. L. Harding between 
1951 and 1956. Originally the site of a fortress built in 
the 8th-7th cents. spc, the ruins at Qumran show 
evidence of common occupation in an initial period frorn 
135-110 Bc to 67-31 Bc, and again in the Ist cent. aD to 
68. The enclave had edifices and rooms designed to serve 
acommunity’s needs: a complete water system with con- 
duits and cisterns; a kitchen, pantry, and large dining 
room; store rooms; a scriptorium; pottery workshops; 
and cemeteries of 1,200 graves. The buildings of the 
initial period show a slow start, but then there was an 
increase in Occupation from ca. 110 Bc on, this period 
seems to have ended with a fire followed by an earth- 
quake. The second period came to a close with destruc- 
tion by Roman armies who occupied the site for short 
intervals thereafter. In 1956 and 1958 de Vaux also 
excavated another series of buildings 1.5 mi. S of 
Qumran at a spring called Ain Feshkha; seemingly they 
were structures built by the Qumran community to 
serve its economic needs. 

80 In 11 caves within a few mi. of the Qumran 
buildings have been found the remains of some 600 mss., 
consisting of about 10 complete scrolls and thousands of 
fragments. Indeed, it was the 1947 discovery of scrolls in 
cave 1 that focused the interests of archaeologists on the 
area. About one-fourth of the mss. are biblical. Seven of 
the scrolls from cave 1 and the Temple Scroll from cave 
11 are in Jerusalem's Shrine of the Book; the rest of the 
material is at the Palestine Museum in East Jerusalem 
(Israeli controlled since June 1967). At the museum an 
international and interconfessional “team” of scholars 
prepared material from caves 2-11 for publication in 
DJD; these include R. de Vaux f, J. T. Milik, J. Strugnell, 
P Skehiaay, © MeCross, J. Starckysp. J. M. Allegro}, 
D. Barthélemy, and M. Baillet. 

81 On the following page is an inventory of the 
caves numbered according to the order of their dis- 
covery; note that the documents are designated by the 
number of the cave in which they were found. Caves 1, 
4, and 11 are “major” caves whose material is abundant 
and requires separate publication; the rest are “minor” 
caves whose material was published together in DJD 3. 
For an explanation of the system used in referring to 
Qumran documents, > Texts, 68:23; also Fitzmyer’s 
bibliography, 3-8. 

82 (II) Important Qumran Writings. The 
biblical mss. of Qumran will be treated by themselves 
elsewhere (> Texts, 68:14-33); here we concern 
ourselves with works of peculiarly sectarian origin. All 
- the works below, except 1QapGen and 3Q15, are 
writings composed by the Qumran sect and expressive 
of their theology and piety. 

83 QS: Serek ha-Yahad = the Manual of Discipline, 
or the Rule of the Community. A well-preserved copy 


of 11 cols. was found in cave 1 and published by M. 
Burrows in DSSMM 2/2 (1951). Studies in English are by 
W. H. Brownlee (1951), P. Wernberg-Meller (1957), 
A. R. C. Leaney (1966); in French by J. Pouilly (1976); in 
modern Hebrew by J. Licht (1965). See bibliography by 
H. Bardtke, TRu 38 (1974) 257-91. A fragment of a ms. 
from cave 5 is in DJD 3. 180-81. Ten copies from cave 
4 are discussed by J. T. Milik in RB 67 (1960) 410-16. 

Paleographically, 1QS dates from 100-75 Bc (Cross, 
Library 119-20); yet comparison with 4QS shows that 
1QS had undergone considerable editing, especially in 
cols. 5, 8, and 9. The ms. 4QS€ is probably to be dated 
before 100 sc. Thus, a date of composition for QS 
between 150 and 125 makes it a most ancient sectarian 
composition. G. Jeremias traces it to the Righteous 
Teacher (> 98 below). Yet it may reflect stages of devel- 
opment in community life; see J. Murphy-O’Connor, 
RB 76 (1969) 528-49; also RB 82 (1975) 522-51; RevQ 
11 (1982) 81-96. 

Evidently the QS scroll was the essential rule book 
for the life of the community. Its theme is that the com- 
munity represents the New Covenant between God and 
humanity prophesied by Jer 32:37-41. Entrance into the 
community of the covenant is described in cols. 1-2. 
There is a graphic description in cols. 3-5 of two oppos- 
ing ways of life: the way dominated by the spirit of light 
and truth and the way dominated by the spirit of darkness 
and falsehood. Then follow the actual rules that govern 
community life. The pattern is very much that of Israel 
during Moses’ time in the desert wanderings, and the 
idea is that by withdrawing to the desert (Qumran) this 
community is preparing itself to be the nucleus of the 
new Israel that in God's time will be brought to the 
promised land. This is the first known example of what 
in Christianity would develop into rules for monastic 
life. 

The QS scroll from cave 1 had two attached appen- 
dixes, published in DJD 1. 107-30. These are the 
following: 

84 QSa: Serek ha-‘édé =the Rule of the Congre- 
gation. This work of 2 cols. begins: “This is the rule for 
the whole congregation of Israel in the last days.” 
Although the rule is patterned on the daily life of the 
sectarians, this life is seen as having eschatological 
significance. The document ends with the description of 
a banquet at which the priest who is head of the whole 
congregation of Israel and the messiah of Israel both bless 
bread and wine. The mention of women and children in 
this writing (1:4) has led to the suggestion (Cross, Library 
79ff.) that the ‘éda, or congregation, refers to the totality 
of the sectarians, including both those in the monastic 
desert community (yahad) at Qumran and those in other 
places and circumstances, e.g., in camps and cities. 

85 QSb: a Collection of Blessings. This work 
of 6 cols. has been poorly preserved. It gives the text for 
the benediction of groups and of individuals in the sect. 
There seems to be a special blessing for the priest as well 
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Cave 1: 


CAVE 2: 


Cave 3: 


Cave 4: 


Dead Sea Scrolls [67] 


Documents Found in the Qumran Caves 


discovered by the Bedouin; excavated by G. L. Harding and R. de Vaux in Feb.-Mar. 1949. It yielded relatively complete 

scrolls (three still in a jar), as well as 600 fragments of some 70 other mss. 

1QIsa*—the Hebr text of Isa somewhat divergent in spelling and reading from the MT (> Texts, 68:17, 27). 

1QS—the rule of life for the community that lived at Qumran (> 83 below). 

1QpHab—a free, interpretative commentary (pé3er) on Hab, adapting the thought of the book to the Qumran community 
(= 89-90 below). 

1 QapGen—an apocryphal elaboration of Gen in Aramaic (> 93 below). 

(The above four mss. were taken out of Jordan at the direction of Mar Athanasius Yeshue Samuel, a Syrian prelate who 

had obtained them from the Bedouin. They were published in part in DSSMM [except 1QapGen] and later, through an 

intermediary, sold to Israel for $250,000.) 

1QlIsa>—a more fragmentary copy of Isa, closer to the MT (> Texts, 68:27). 

1QH—psalms of praise (hédayét) composed in the community (> 86 below). 

1QM-—an imaginative description of the final war to be waged between the forces of good and evil ( 88 below). 

(The above three mss. were obtained from antiquities dealers by E. L. Sukenik of the Hebrew University before the partition 

of Palestine. They were published in part in DSSHU.) 

Fragments of other mss. published in DJD 1. The most important are two appendixes detached from 1QS, viz., 1QSa 
and 1QSb (— 84, 85 below). 


discovered by the Bedouin in Feb. 1952. The most important of the fragments it yielded are from the lost Hebr text of 
Sir (> Texts, 68:33). 


discovered by archaeologists in Mar. 1952. It yielded two badly oxidized copper rolls that were originally part of one scroll. 
These were sliced open in 1956 and published in DJD 3 (— 94 below). 


discovered by the Bedouin and further excavated by archaeologists in Sept. 1952. In many ways the most important of 
the caves, it yielded fragments from about 520 mss. It was near the settlement and may have served as a hiding place for 
the community’s library when the Romans were coming. For the work on this cave’s fragments, see BA 19 (1956) 83-96. 
A few of the finds are: 

—Some mss. of OT books going back to the 3d cent. Bc, our oldest copies of Scripture (-» Texts, 68:11). 

— Biblical mss. with a Hebr text unlike the MT but close to the Hebr text underlying the LXX (~ Texts 68:18-19). 
—Fragments of Tob in the (hitherto lost) original Aramaic (> Texts, 68:33). 


—Fragments in the original language (Hebrew or Aramaic) of important apocrypha, hitherto preserved only in later 
translations, e.g., 1 Enoch; Jub; T. 12 Patr. (> 9, 17, 26 above). 


—Fragments of hundreds of mss. throwing light on the belief and practice of the Qumran community, including earlier 


copies of works found in cave 1 (QS, QH, QM). There are biblical commentaries, calendars, apocalyptic books, 
books in code. 


Caves 5, 6, 7, 8, 9, 10: published in DJD 3; caves 5 and 6 excavated in 1952 in relation to cave 4; caves 7-10 discovered in 1955 


Cave 11: 


near the Qumran settlement. An attempt by J. O’Callaghan to identify some Gk fragments of 7Q as NT is almost universally 
rejected; see K. Aland, NTS 20 (1973-74) 357-81; P. Benoit, RB 80 (1973) 5-12; yet C. P. Thiede, Bib 65 (1984) 538-59. 


discovered by the Bedouin in 1956. This cave, like cave 1, has yielded extensive portions of scrolls. Part of the material 

was published by Dutch scholars. 

11QPs’—a Pss scroll, published by J. A. Sanders as DJD 4; also see his The Dead Sea Psalms Scroll (Ithaca, 1967) with 
a postscript containing the text of an additional fragment (> Texts, 68:31). On the noncanonical pss., see articles by 
P. Auffret and J. Magne, RevQ 8, 9, 10 (1975-80); E. M. Schuller, Non-Canonical Psalms from Qumran (HSS 28; Atlanta, 
1986). 


11QPs>— another Pss collection (J. van der Ploeg, RB 74 [1967] 408-12). 


11QPsAp?—a work containing both biblical and apocryphal pss. (J. van der Ploeg, RB 72 [1965] 210-17; Tradition und 
Glaube [Fest. K. G. Kuhn; ed. G. Jeremias; Géttingen, 1971] 128-39). 


11QpaleoLev —part of Lev in paleo-Hebrew script (> Texts, 68:17). 


11QEz—a poorly preserved copy of Ezek from ca. 55 to 25 Bc with a Hebr text close to the MT (W. Brownlee, RevQ 
4 [1963] 11-28). Only a few fragments are legible. 

11QtgJob—a 1st-cent. aD copy of a targum probably composed in the 2d cent. Bc (> Texts, 68:104). 

11QMelch—fragments of an eschatological midrash from ca. 50-25 Bc. The figure of Melchizedek, now a heavenly 
being above the angels, appears in a setting drawn from the description of the jubilee year in Lev 25; he is to have a 
tole on the day of judgment, See P. J. Kobelski, Melchizedek and MelchireXa‘ (CBQMS 10; Washington, 1981). For 
NT relevance, ~ Hebrews, 60:38. 

11QTemple—a long sectarian scroll with cultic rules (> 95 below). 

11QJub —fragments of Jub. (> 17 above). 
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as one for the prince (nasi”) of the congregation; but see 
R. Leivestad, ST 31 (1977) 137-45. 

There is no clear evidence that these works were 

appended to any other copy of QS, and they may well be 
compositions of the period when the ms. of 1QS was 
copied (100-75 Bc). 
86 QH: the Hédayét=the Hymns of Thanks- 
giving. The poorly preserved 1QH was published by 
H. L. Sukenik in DSSHU 35-58, with additional frag- 
ments published by J. T. Milik in DJD 1. 136-38. 
Bibliography by H. Bardtke, TRu 40 (1975) 210-26. 
Studies in English are by S. Holm-Nielsen (Aarhus, 
1960), M. Mansoor (GR, 1961), E. H. Merrill (Leiden, 
1975), and B. P. Kittel (SBLDS 50; Chico, 1981); in 
French by M. Delcor (Paris, 1962). A study in modern 
Hebrew by J. Licht (Jerusalem, 1959) is excellent in its 
suggestions for filling in lacunae, as verified in fragments 
of six more copies of the work from cave 4. J. Carmignac 
(see Textes, 1. 145) has established that the material from 
cave | originally came from two scrolls and that Sukenik 
published the cols. in the wrong order: cols. 13-16 
belonged to the first scroll, while cols. 17 and 1-12 
belonged to the second scroll. Three scribes copied 
1QH, and paleographically it is dated to the period ap 
1-50. 


QH is a descendant of the biblical hymn book, the 
Psalter. However, the classical period of Hebr poetry had 
passed, and QH poems resemble the hymns preserved in 
1-2 Macc and the Lucan hymns of the NT (Magnificat 
and Benedictus). See EJMI 411-36. They are largely 
mosaics of biblical phrases, culled in particular from Pss 
and Isa—a style called anthological. Frequently a biblical 
metaphor is developed into full-blown allegory. The 
hymnist speaks in the 1st pers. and meditates before God 
on God’s goodness to him. There are many historical 
reflections taken from the hymnist’s life (J. Carmignac, 
RevQ 2 [1959-60] 205-22). For the theology of QH, see 
J. Licht, IEJ 6 (1956) 1-13, 89-101. 

Holm-Nielsen has suggested an entirely liturgical 

origin for the hymns, but the personal character of the 
meditation makes this unlikely. Interesting is what Philo 
(De vita contemp. 29, 80, 83, 84) says about the 
Therapeutae, seemingly a branch of the Essene move- 
ment. These sectarians had hymns composed by the first 
chiefs of their sect; in particular, hymns were composed 
by individuals to be recited on the feast of Pentecost 
(which at Qumran was the great feast of the renewal of 
the covenant). The corresponding suggestion that the 
QH were composed in part, at least, by the Righteous 
Teacher has many adherents. This would mean a date of 
ca. 150-100 Bc, probably after QS. 
87 D or CD: the Damascus Covenant or the 
Zadokite Work(s). Two medieval mss. of this work (ms. 
A with cols. 1-16; ms. B with cols. 19-20; B 19 = A 7-8), 
dating from the 10th and 12th cents., were found in the 
Cairo Geniza (> Texts, 68:43) in 1896-1897, and were 
edited as Documents of Jewish Sectaries by S. Schechter 
(1910; KTAV ed. 1970, with Prolegomenon by Fitzmyer); 
see BARev 8 (1982) 38-53. Best edition is by C. Rabin (2d 
ed.; Oxford, 1958). Fragments of nine mss. of the work 
have been found at Qumran, so clearly the medieval mss. 
represent a Qumran work. Fragments from 5Q and 6Q 
are in DJD 3. 181, 128-31; also M. Baillet, RB 63 (1956) 
513-23. Milik (Ten Years, 38, 151-52; BA 19 [1956] 89) 
discusses fragments from seven 4Q mss.; sée RB 73 
(1966) 105; JJS 23 (1972) 135-36; Sem 27 (1977) 75-81. 
There were several recensions of CD; the Qumran 
material tends to agree with medieval ms. A; the oldest 
Qumran copy dates from 75-50 Bc. Major study by P. 
R. Davies JSOTSup 23; Sheffield, 1983); see J. Murphy- 
O’Connor, RB 92 (1985) 223-46, 274-77. 
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The work consists of two parts: (1) Admonitions 
drawn from history are found in cols. 1-8 of ms. A, plus 
19-20 of B. An introduction for this section appears in 
the unpublished Qumran material. The author searches 
through the history of Israel until the rise of the Qumran 
community, drawing lessons to encourage the commu- 
nity. He is repetitious and oratorical but makes useful 
allusions to the history of the sect. By the time CD is 
being written the Righteous Teacher has been dead for 
some years (20:14). (2) In cols. 15-16 and 9-14 of ms. A, 
there are laws to be observed by those of the community 
who live in camps. The cols. in A are out of order, and 
both the beginning and the end of the law section have 
perished. In the 4Q copies there is material that con- 
tinues col. 14, as well as a concluding covenant renewal 
ceremony. These laws cover entrance into the commu- 
nity, behavior, purifications, organization, and punish- 
ments. If we take the two parts together, the whole work 
may well have been a manual for a covenant renewal 
ceremony with a historical exhortation and a reminder 
about the laws. 

Milik suggests a date of composition ca. 100 Bc, and 
two factors support this date: the failure to mention the 
Romans in the historical section, and the paleography of 
the oldest copy. The laws differ to some extent from 
those of QS, but this may be explained either by the 
difference in time of composition (QS is earlier) or by the 
difference in circumstances of those living in camps (as 
distinct from those living in the desert community). CD 
6:5 mentions “the converts of Israel who went out from 
Judah to sojourn in the land of Damascus”; and the work 
is addressed to the members of the New Covenant in the 
land of Damascus (7:19; 8:21). Some (Cross, Library 
82-83) believe Damascus to be a figurative name for the 
site of Qumran, but Milik takes the term literally and 
thinks of a branch community from Qumran dwelling in 
camps in the Damascus/Hauran area. One argument for 
the former view is the number of copies of CD found at 
Qumran. J. Murphy-O’Connor (RB 77-81 [1970-74]), 
who equates Damascus with Babylon, argues for a pre- 
Qumran origin of the first part of CD (Essene mission- 
ary document and an encouraging memorandum), 
which was joined in 100-75 Bc to later material. (See 
M. A. Knibb, JSOT 25 [1983] 99-117.) Davies thinks a 
substantial form of CD existed before the Qumran 
period. 

88 QM: Serek ha-Milhamé = the Rule for the War, 
or the War of the Sons of Light against the Sons of 
Darkness. The badly mutilated 1QM was published in 
DSSHU, and a detached fragment, 1Q33, was published 
in DJD 1. There are fragments from six more mss. in the 
cave 4 material published in DJD 7. Studies in French are 
by J. van der Ploeg (1957), J. Carmignac (1958), and B. 
Jongeling (1962); in English by Y. Yadin (1962) and P. R. 
Davies (BibOr 32; Rome, 1977). Entitled “For the 
Sage—the Rule for the War,’ the work proposes a plan 
for the armies and the campaign of the final 40-years’ 
war, when God will crush the forces of evil and darkness 
in this world. Although the author seems to have drawn 
upon the military terminology of his time, the war is 
conducted according to theological designs rather than 
according to a scientific military strategy. The domi- 
nating theme is that if the forces of good (or of light) are 
organized according to the proper semiliturgical scheme 
and if their standards and trumpets are properly in- 
scribed with prayers, God will favor them and victory 
will be ensured. The camps of the sons of light are 
organized after the directives of Num 2:1-5:4; the troops 
receive ardent sermons from the priests, who also sound 
the battle signals. The angel Michael, with the aid of 
Raphael and Sariel, leads the forces of light, while Belial 
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guides the forces of darkness. Columns 2-14 give the 
general rules, and 15-19 seem to forecast the actual 
battle— although some see here a duplication (the sign 
that a shorter work has undergone editing). 

All the extant copies of QM are from the 1st cent. AD, 

but J. J. Collins (VT 25 [1975] 596-612) posits presec- 
tarian origins in Persian dualism (see his debate with 
Davies in VT 28-30 [1978-80]). Proposals for composi- 
tion extend from 110 sc (Carmignac—by the Righteous 
Teacher) to 50 Bc-apb 25 (most scholars), or to the whole 
range (Davies). Yadin argues that the military tactics and 
equipment are Roman, and the opponents are designated 
as “Kittim,” a term for the Romans in other DSS. Some 
see QM as a joining of two different works (Dupont- 
Sommer, Gaster, van der Ploeg), but Carmignac and 
Yadin argue for a single author. If the work is a later sec- 
tarian writing, it may have been composed when the 
group was infected by a more martial spirit. It shows no 
clear expectation of a Davidic Messiah; the dominant 
role is that of the high priest. 
89 Pesharim, or Commentaries. See M. P. 
Horgan, Pesharim (CBQMS 8, Washington, 1979) for 
translations and interpretations. At Qumran the biblical 
commentaries (sg. peser; pl. péSarim) exhibit a peculiar ex- 
egetical technique. They study the biblical text verse by 
verse, searching for a meaning applicable to the life of the 
sect, to its past or present circumstances, and to its future 
hope. The presumption seems to be that the ancient 
prophet or psalmist who wrote the biblical work ad- 
dressed himself not to his own times but to the future, 
and that that future was the history of the Qumran 
community. When ca. 600 Bc Habakkuk spoke of the 
righteous, he really meant the Righteous Teacher of 
Qumran. When he spoke of Lebanon, he meant the 
council of the Qumran community. At times the 
Qumran commentator reads the words of the text he is 
commenting on in a way quite different from the 
grammatical sense intended by the original author. The 
procedure of the pesharim differs visibly from that of 
other Bible-related works at Qumran, which in mid- 
rashic manner simply expand or embellish the biblical 
narrative in a direction that is more faithful to the 
original author’s intention. (For the type of interpreta- 
tion evidenced in isolated quotations of the OT, see the 
study of J. A. Fitzmyer, NTS 7 [1960-61] 297-333.) 

The mental background of the pesharim exegesis is 
that of apocalyptic. Instead of having messages for their 
own time, the prophets and psalmists are concerned with 
the last times, of which the Qumran community is the 
sign. The style of exegesis seems to stem from the 
Righteous Teacher; for according to 1QpHab 2:8-10 
God gave him understanding to interpret all that was 
foretold through the prophets and (7:4-5) made known 
to him all the mysteries behind the prophets’ words, just 
as the pesher of a mysterious vision was revealed to 
Daniel (Dan 5:26). Most of the pesharim date 
paleographically from after 50 sc. There is never more 
than one copy of a pesher; this may mean that the mss. 
that have come down to us are the autographs, i.e., the 
originals (Cross, Library 114-15). Although they are by 
different writers, the style of exegesis is very similar. This 
indicates that the various commentators were instructed 
in a communal tradition of interpretation, perhaps com- 
ing down from the Righteous Teacher. 

90 The most important pesher is 1QpHab, a 
14-col. commentary. It was published by M. Burrows in 
DSSMM 1, Cave 1 also yielded some fragmentary 
pesharim on Mic, Zeph, Pss 57 and 68, which appear in 
DJD 1. 77-82; cave 3 had a pesher on Isa (DJD 3. 95-96). 
Fragmentary pesharim from cave 4 on Isa, Hos, Mic, 
Nah, Zeph, and Pss are published by Allegro in DJD 
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5 —a volume severely criticized (see J. Strugnell, RevQ 7 
[1969-71] 163-276). aa 
91 4QTestimonia, or the “Messianic” Testi- 
monies. Published by J. M. Allegro in DJD 5 (4Q175). 
The copy we have is from 100-75 Bc by the same scribe 
who copied 1QS. The work consists of four biblical cita- 
tions given one after the other. 

Allegro identified the citations as follows: (1) Deut 
5:28-29, plus 18:18-19, a reference to the Prophet-like- 
Moses; (2) Num 24:15-17, the oracle of Balaam about a 
star coming from Jacob and a scepter from Israel; (3) 
Deut 33:8-11, glorifying Levi; (4) Josh 6:26, accom- 
panied by a pesher taken from “The Psalms of Joshua,” 
a hitherto unknown Qumran work, now attested in cave 
4—the pesher condemns the man of Belial and his 
brother. There is no apparent reason for the order of the 
texts as they are identified by Allegro; nor is their theme 
apparent. Allegro suggested an eschatological theme, 
viz., destruction for those who do not accept the 
teaching of the messianic figures of the Qumran sect. 
Other scholars have concentrated on finding a series of 
messianic figures in the four citations. Thus, they match 
up the first three citations with the three figures that 
Qumran expected at the end time: (1) the prophet; (2) the 
Davidic Messiah; (3) the priestly Messiah (> 116-17 
below). The fourth text is thought to refer to the great 
enemy. In this interpretation the work belongs to a 
species of messianic testimonia. (“Iestimonia,’ a term 
taken from the title of a work by Cyprian, is the designa- 
tion for systematic collections of OT passages, usually of 
messianic import, which are thought to have been used 
by the early Christians in their arguments with the Jews. 
These were proof texts culled from the OT to show that 
Jesus was the Messiah. The use of the title for this 
Qumran work suggests by analogy that the sect col- 
lected texts to substantiate its messianic expectations. See 
J. A. Fitzmyer, TS 18 [1957] 513-37; P. Prigent, Les 
testimonia dans le christianisme primitif [Paris, 1961].) 

This analysis of the Qumran work is probably incor- 

rect. The first of the four citations was wrongly iden- 
tified. P. Skehan (CBQ 19 [1957] 435-40) has shown that 
it is a citation of Exod 20:21 according to a proto- 
Samaritan text tradition (> Texts, 68:21, 38-39). With 
this change the reason for the order of the passages 
becomes clear; they have been chosen from books in 
their biblical order (Exod, Num, Deut, Josh). The neat 
lining up of messianic characters also collapses when it 
is realized that the star and the scepter of the second cita- 
tion refer to two different characters. The star is a (or the) 
priest; the scepter is the Davidic royal Messiah (CD 
7:18-20). And so the work is not clearly a collection of 
messianic testimonia, and Allegro’s original interpreta- 
tion of the basic theme as eschatological is more 
plausible. 
92 4QFlorilegium, or Eschatological Midrash. 
Published by J. M. Allegro in DJD 5 (4Q174). Paleo- 
graphically the copy is dated to aD 1-50. This incomplete 
work contains biblical texts accompanied by an inter- 
pretation. Allegro thinks of the work as belonging to 
testimonia literature, but in this instance an interpreta- 
tion is supplied with the biblical citation. Presumably the 
theme governing the collection would be a reference to 
the last days. 

W. R. Lane (JBL 78 [1959] 343-46) has correctly 
objected to Allegro’s analysis (which continues to be 
reproduced uncritically). The work itself makes clear 
that there are three principal biblical passages being 
discussed (2 Sam 7:10-14; Ps 1:1; Ps 2:1)—any other 
biblical citations are only by way of interpreting these 
principal passages. Moreover, the work makes a break 
between the discussion of 2 Sam and that of the Pss. In 


(67:93-97] 


both sections the interpretation is described as a pesher; 
the term midrash appears only in introducing the lemma 
of Ps 1:1. Here the ordinary technique of the pesher (> 
89 above) is slightly modified because the interpretation 
is not in the words of the author of the document but is 
supplied by the use of other biblical texts. According to 
P. Skehan (CBQ 25 [1963] 121), the work is a pesher on 
the first lines of a series of psalms; the 2 Sam passage 
serves as an introduction, for it is a passage that glorifies 
David, who is thought of as the composer of the Psalter. 
See D. R. Schwartz, RevQ 10 (1979) 83-91 for the 
temples mentioned in the work; also G. J. Brooke, 
Exegesis at Qumran: 4QFlorilegium (JSOTSup 29; Sheffield, 
1985). 

93 1QapGen: the Genesis Apocryphon (for- 
merly the Apocalypse of Lamech). Five cols. (2 and 
19-22) of the Aram text of this scroll were published 
with an Eng transl. by N. Avigad and Y. Yadin in 1956; 
a fragment was published by J. T: Milik as 1Q20 in DJD 
1. 86-87. There is a comprehensive study in English by 
J. A. Fitzmyer (Rome, 1971). The copy is dated paleo- 
graphically to 25 Bc-apD 25, and no other copy has been 
found. 

The work is a type of haggadic midrash (~ 140-41 

below) on Gen 1-15. Various patriarchs (Lamech, Noah, 
Abraham) recount experiences that are embellishments 
of the biblical narrative, for the lacunas are filled in by 
imagination and folklore. The miraculous birth of Noah 
is described. The work is not a pesher, for there are no 
historical references to the Qumran community. Indeed, 
the work is not necessarily of Qumran origin, and may 
be simply a Jewish apocryphon. It is seemingly depen- 
dent on the treatments of Gen found in Jub. and in 
1 Enoch 106 (so Fitzmyer; the editors have the depen- 
dency in the opposite direction). A 1st-cent. Bc date is 
thus indicated and the quality of its Aramaic confirms 
this dating (E. Y. Kutscher in ScrHier 4 [Jerusalem, 1958] 
1-35). 
94 3Q15: the Copper Scroll. For the discovery 
and the cutting of the two pieces of this scroll, see J. M. 
Allegro, The Treasure of the Copper Scroll (2d ed.; Anchor 
paperback; NY, 1964). For the unhappy history of the 
publishing, see R. de Vaux, RB 68 (1961) 146-47. The 
official publication of the text is by J. T. Milik in DJD 3. 
201ff. Both Milik and Allegro offer translations, quite 
different in places (see R. E. Brown, CBQ 26 [1964] 
251-54). The scroll is written in mishnaic Hebrew, i.e, 
the type of Hebrew employed in the Mishna (> 136 
below), here dialectal and in its early stages; and so the 
scroll is very important for the history of the Hebr 
language. Cross dates the script of the document to aD 
25-75; Milik dates it to aD 30-130, so that it was not a 
part of the QL (there are no sectarian references) but an 
independent deposit put in a cave after the destruction of 
the Qumran settlement. 

The scroll gives a long list of places in Palestine where 
treasure was hidden and thereby makes an important 
contribution to our knowledge of Palestinian 
topography. For instance 11:11-13, a passage that 
describes an area near the Temple, reads: “At Bet- 
Eshdatain in the pool, where one enters its smaller 
basin...” If Milik’s reading is correct, this is the first 
reference in early descriptions to the pool of Bethesda of 
John 5:2 (> John, 61:74). 

As for treasures, the sums are fantastically large, e.g., 
some 4,600 talents of silver and gold. Allegro (Treasure 
44) reduces the value of the denominations listed in the 
scroll to a sixtieth or a fiftieth of their normal value, 
which enables him to take the list seriously as a record 
of the treasures from the Jerusalem Temple hidden in aD 
68 by the Zealots who were in control of Jerusalem 
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before the Roman destruction. Looking for this treasure, 
Allegro unsuccessfully excavated some of the places 
mentioned in the scroll. Milik maintains that the list 
represents folklore based on the fabulous riches of the 
Jerusalem Temple. For Laperrousaz the treasures are 
related to Bar Cochba’s revolt (> 119 below). 

SS 11QTemple: the Temple Scroll. This text is 
perhaps the sectarians’ Second Torah or sealed Book of 
the Law hidden until Zadok arose (CD 5:2-5; 4Q177 
(Catena] 1-4:14). The 11Q copy is about 30 ft. long, 
with the bottoms of 66 cols. preserved; it dates from the 
1st cent. AD (but a 4Q fragment suggests composition ca. 
135 Bc). Acquired by the Israeli government in 1967, it 
was published by Y. Yadin (The Temple Scroll [3 vols.; 
Jerusalem, 1983; Hebrew 1977]). For analysis, see articles 
by J. Milgrom (Koester’s bibliography); Wacholder, 
Dawn; Y. Yadin, The Temple Scroll (NY, 1985). The work 
probably had the status of revelation (to Moses), for God 
speaks in the 1st pers. The demands for cultic purity are 
stricter than in the Pharisaic tradition. God describes 
how the earthly Temple should be built (see 1 Chr 28:19) 
in three square concentric courts (differs from the 
Solomonic and Herodian temples; > Institutions, 
76:43), with gates in the walls bearing the names of the 
tribes, and booths in the outer walls (of which 270 were 
for levitical priests while on duty). In “the city of the 
Temple” purity allows no latrines. Strict rules bind the 
king, who is forbidden polygamy and divorce. See BA 41 
(1978) 105-20; 48 (1985) 122-26; BARev 10 (#5, 1984) 
32-49. 

96 (III) History of the Sect. 

(A) Identity. There have been innumerable 

theories about the identity of the group responsible for 
the settlement at Qumran and for the mss. found in the 
caves. They have been identified as Pharisees, Sadducees, 
Essenes, Zealots, Ebionites, Karaites—in short, as almost 
every Jewish sect known to have flourished in a period 
of 1,000 years (200 Bc-ap 800). If we may cut through 
all the debate, there is no serious reason to doubt that the 
Qumran ruins represent the Essene city in the desert 
described by Pliny the Elder (Nat. Hist. 5.17.73) as being 
on the western shore of the Dead Sea N of En-gedi (C. 
Burchard, RB 69 [1962] 533-69). What we know of the 
life of the Qumran community from its documents cor- 
responds very nicely to what we know of the Essenes 
from Pliny, Philo, and Josephus (J. Strugnell, JBL 77 
[1958] 106-15; Cross, Library 70ff.). There are minor 
differences, but these can be explained if we make 
allowance for different forms of Essene life in the course 
of 200 years of existence and if we remember that an 
author like Josephus was simplifying the picture of the 
Essenes to make them intelligible to a Gentile audience. 
Therefore, we shall assume that the Qumran sectarians 
were Essenes; no other thesis can so well account for the 
evidence. (Cf. R. de Vaux, RB 73 [1966] 212-35.) 
97 (B) Origins. The following theory, sup- 
ported by Cross, Milik, Strugnell, Skehan, de Vaux, 
Vermes, and others, is the one that has had the most 
acceptance. Important variants are offered by H. Stege~ 
mann, Die Entstehung der Qumrangemeinde (Bonn, 1971) 
and J. Murphy-O’Connor, RB 81 (1974) 215-44; BA 40 
(1977) 100-24; see J. H. Charlesworth, RevQ 10 (1980) 
213-33. 

The movement of religious and national reformation 
that would ultimately give birth to the Qumran sect 
came to the fore about 167 sc. A date in the early 2d cent. 
is suggested by Qumran’s own calculation of its history. 
In CD 1:5-8 we hear that 390 years after the fall of 
Jerusalem to Nebuchadnezzar (587) God caused a new 
planting to grow forth from Israel. This would mean 
about 190 Bc, but the figure 390 may be symbolic (see 
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Ezek 4:5) or approximate. Another passage in the QL 
suggests that the reign of Antiochus Epiphanes 
(175-164), the great persecutor of the Jews, was the 
precise time of the sect’s origins. The author of 4QpNah 
speaks of a period “from the time of Antiochus until the 
coming of the rulers of the Kittim [Romans]” —this is 
probably the span of the sect’s existence up to the time 
when the author is writing, i.e., Roman times. 

In particular, the Qumran sect is probably to be 
related to the Hasidean branch of the Maccabean revolt 
against Antiochus (> History, 75:134ff.). In 1 Macc 2:42 
we hear that Mattathias, the father of Judas Maccabeus, 
was joined by the Hasideans (Hasidim, or “pious ones”). 
They were incensed at the religious blasphemies of the 
hellenized Jews favorable to Antiochus, and especially by 
the removal in 172 of Jason, the high priest from the 
legitimate line of Zadok, in favor of Menelaus, a non- 
Zadokite. It is interesting to note that most scholars 
today derive the Gk name Essénoi (var. Essaioi) from the 
pl. forms (hasén, hasayya’) of hasya’, the Eastern Aram 
equivalent of Hebr hasid; and so even by name Essenes 
may be the offshoot of the Hasideans (Milik, Ten Years 80 
n. 1; Cross, Library 51-52 n.). 

For a while the Hasideans supported the Maccabees; 
but the interest of the Hasideans was primarily religious, 
whereas the Maccabees became more and more politically 
oriented, ambitious to establish a dynasty. When ca. 162 
the Syrians appointed the treacherous Alcimus high 
priest, the Hasideans accepted him as “a priest, from the 
line of Aaron,’ even though Judas Maccabeus was op- 
posed (1 Macc 7:9-16). This period of halfhearted 
alliance with the Maccabees is described in CD 1:9-10 
as “the twenty years in which they were like blind men 
groping their way.’ But then God “raised for them a 
Righteous Teacher to guide them in the way of His 
heart.” Seemingly the Qumran Essenes derived directly 
from those Hasideans who abandoned the Maccabees 
and followed the Righteous Teacher. Murphy-O’Connor 
argues that conservative Jews returned to Palestine from 
Babylon after Judas Maccabeus’s first victories in 165 Bc, 
and from them was derived the Qumran group. 

98 (C) The Righteous Teacher. The identity 
of the Righteous Teacher remains a mystery. Our sources 
for this period are pro-Maccabee and give little attention 
to their enemies within Judaism (at least until ca. 100 and 
the revolt of the Pharisees). The Teacher was a priest of 
the Zadokite line. If he was the author of QH, he was a 
man of great personal piety. The claims that he was a 
messiah, that he was crucified, that he came back to life, 
or that he was the forerunner of Jesus Christ are totally 
unfounded. (For a thorough discussion, see J. Car- 
mignac, Christ and the Teacher of Righteousness (Baltimore, 
1962] and G. Jeremias, Der Lehrer der Gerechtigkeit [G6t- 
tingen, 1963].) The Hebr title given to this figure, méreh 
ha-sedeq, often translated “Teacher of Righteousness,” is 
probably to be understood both in the sense that he 
himself is righteous and in the sense that he teaches 
righteousness. The title is a traditional one, for Joel 2:23 
reads. “He has given you the teacher of righteousness 
[méreh lisdaga]; He has made the rain come down for 
you”; see also Hos 10:12. 

99 The incident that caused the break between the 
Teacher and the Maccabees probably came during the 
period of Jonathan's leadership, after the death of his 
brother Judas (160). In 152 Jonathan accepted appoint- 
ment as the high priest of the Jews from the hand of the 
Syrian king Alexander Balas (1 Macc 10:18-21; > 
History, 75:137). This action by a Maccabee who was 
not a legitimate Zadokite must have constituted the un- 
forgivable sin in the eyes of those Hasideans who had 
joined the revolt because of the Syrian attempt to replace 
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the Zadokite priesthood. In 1QpHab we hear of a 
“Wicked Priest” who was faithful at the beginning of his 
term but who, when he became ruler of Israel, betrayed 
the commandments. Although the epithet may have been 
applied to more than one man, most agree with Milik 
and Skehan that the Wicked Priest was Jonathan (contra 
Cross, who opts for Simon Maccabee). Murphy- 
O’Connor suggests that the Righteous Teacher was the 
unnamed Zadokite priest who should have succeeded as 
high priest in 159-152 after the death of Alcimus (> 
History, 74:136-37; Josephus, Ant. 20.9.3 § 237). The 
Wicked Priest persecuted the Righteous Teacher 
(1QpHab 5:10-11; 9:9) and even pursued him into his 
place of exile on the Day of Atonement (11:4-8). The 
mention of this solemn feast day demonstrates that the 
Priest and the Teacher were following different calen- 
dars; for although the day of this outrage may have been 
the feast of the Atonement for the Teacher, it could not 
have been a feast day for the Priest — the violation of such 
a high holy day would have scandalized all. This 
confirms other evidence (> 18 above) that the Mac- 
cabees offended the Hasidean followers of the Teacher 
not only over the question of Zadokite succession but 
also by following the lunar calendar introduced into 
Temple worship under Antiochus Epiphanes, instead of 
restoring the old solar calendar. 

The Wicked Priest was unsuccessful in his campaign 
against the Righteous Teacher. God delivered the Priest 
into the hands of the Gentiles, where he suffered a death 
by torture (4QpPs37 1:18-20; 1QpHab 9:9-12). This fits 
the career of Jonathan, who was arrested in 143-142 by 
the Syrian general Trypho and who died in prison (1 
Macc 12:48; 13:23). Simon, the brother and successor of 
Jonathan, widened the split with the Teacher and his 
followers; for in 140 Simon accepted from the Jews the 
high priesthood for himself and his children forever, thus 
publicly denying the Zadokite claims (1 Macc 14:41-48; 
> History, 75:139). The text of the “Psalms of Joshua” 
preserved in 4QTestim 24-29 condemns Jonathan and 
Simon together: “Behold an accursed man, a man of 
Belial, has risen to become a snare to his people and a 
cause of destruction to all his neighbors. And [his 
brother] arose [and ruled], both being instruments of 
violence” (cf. P. Skehan, CBQ 21 [1959] 75). 

100 The Teacher seems to have outlived his two 
Maccabee enemies. It is hard to determine the exact mo- 
ment when he brought his followers to Qumran, an 
event that seems to be described in CD 6:5: “The con- 
verts of Israel went out of the land of Judah to sojourn 
in the land of Damascus.” (If not meant literally, 
“Damascus” may be a figurative name for the Qumran 
desert [see C. Milkowsky, RevQ 11 (1982) 97-106] or for 
Babylon [Murphy-O’Connor].) The earliest coins found 
at Qumran date from ca. 130. The beginning of this first 
phase of Qumran occupation was very light (perhaps 50 
persons). Probably the Teacher died a natural death dur- 
ing the reign of Simon Maccabee’s son, John Hyrcanus 
(135-104). The Teacher left his followers looking for- 
ward to God’s ultimate sending of the Messiah(s) to 
deliver them (CD 19:35-20:1; 20:13-14). 

101 (D) Subsequent History. 

(a) First Century Bc. Toward the end of the 
reign of John Hyrcanus, just before the turn of the cen- 
tury, the Qumran complex was enlarged (for perhaps 
200 persons). Milik (Ten Years 88) plausibly suggests that 
this influx was the result of Hyrcanus’s persecution of 
the Pharisees. The Pharisees were another offshoot of the 
Hasideans who had remained faithful to the Macca- 
bean-Hasmonean cause until they could no longer 
tolerate the rapacity and religious insensibility of Hyr- 
canus, who was more a secular prince than a high priest 
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(Josephus, Ant. 13.10.5 § 288-98; > History, 75:140, 
147). In describing the Wicked Priest as one who robbed 
wealth and amassed riches, 1QpHab 8:12 may have been 
attributing the characteristics of John Hyrcanus to his 
uncle Jonathan; for Josephus (Ant. 13.8.4 § 249) recounts 
Hyrcanus’s ruthless means of raising wealth. Milik (Ten 
Years 88) thinks that Hyrcanus is the one referred to in 
CD 1:14ff. as a liar who persecuted the backsliders 
(= Pharisees) and suggests that the Qumran sectarians 
considered Hyrcanus to be a false prophet (Josephus, 
Ant. 13.10.7 § 299, refers to Hyrcanus’s gift of prophecy). 
Many of the disillusioned Pharisees may have joined the 
Essene cause, recognizing that the Essenes were right in 
having opposed the Maccabean corruption when it first 
became evident. 

102 During this flourishing period of settlement 
after 100 Bc, the Qumran Essenes continued their oppo- 
sition to the Hasmonean priest-rulers in Jerusalem. We 
find in 4QpNah “the furious young lion. .. who hangs 
men alive” —a reference to Alexander Janneus (103-76), 
who crucified many Jews, especially the Pharisees 
(Josephus, Ant. 13.14.2 § 380). This same work mentions 
the attempt of “Demetrius, King of Greece” [Demetrius 
III Eukairos]} to invade Jerusalem in 88 Bc at the request 
of the Jews opposed to Janneus (Ant. 13.13.5-14 § 376ff.). 
A calendar from cave 4 mentions by name Salome 
Alexandra (76-67), wife and successor of Janneus, and 
also tells of a massacre by “Aemilius” Scaurus, the first 
Roman governor of Syria (Milik, Ten Years 73). Several 
Qumran works refer to the coming of the terrible 
“Kittim,” ie., the Romans, who represented God’s judg- 
ment on the Hasmonean family (1QpHab 2:12ff.). 
Clearly, these works were written after Pompey’s entry 
into Jerusalem in 63 BC. 

103 Archaeological evidence points to a violent 
destruction of the Qumran settlement by fire, followed 
by an earthquake. This induced a 30-40 year abandon- 
ment beginning with the Roman invasion in 67-63 BC 
(Dupont-Sommer, Laperrousaz), or in 40-37 Bc and the 
Parthian invasion (Milik, Mazar), or before the great Jor- 
dan valley earthquake of 31 sc (de Vaux). While some 
would relate the abandonment to Herod the Great (37-4 
BC), who might not have wanted religious fanatics so 
close to his winter quarters at Jericho, others would date 
the reoccupation of Qumran to his reign. He is supposed 
to have been generally favorable to Essenes (Josephus, 
Ant. 15.10.4-5 § 372-79); and he was opposed to the 
Hasmonean high priest enemies of Qumran. 

104 (b) First Century AD. This renewal of set- 
tlement, which took place before the beginning of the 
Christian era, lasted until ap 68. We do not know what 
gave rise to this rebuilding, but the renewed sectarians 
were now anti-Roman. In QM the Kittim are pictured 
on the side of darkness in the eschatological war between 
the sons of light and the sons of darkness. The Qumran 
settlement was destroyed for the last time in the summer 
of 68 by the Roman Legio X Fretensis, as the conquerors 
closed the noose about the centers of Jewish resistance. 
Before this destruction the community mss. were 
deposited (hidden?) in caves, especially in cave 4, and 
some coins were buried. Some of the Essenes seem to 
have gone south to join the last-ditch resistance at the 
stronghold of Masada (— 123 below). The Romans, who 
established military encampments in the ruins of 
Qumran, evidently stumbled upon the ms. hoards, for 
many of the documents were brutally mutilated in 
- antiquity. 

105 In Origen’s time (early 3d cent.) Gk and Hebr 
mss. were found in a jar near Jericho. Another discovery 
about 785 is attested in a letter of the Nestorian Patriarch 
Timotheus. Evidently one such discovery yielded mss. 
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that reached the Jewish sect of Karaites and influenced 
their thought. It was among the sealed up remains of the 
library of a Karaite synagogue at Cairo (the Cairo 
Geniza; —> Texts, 68:43-44) that in 1896-1897 S. 
Schechter found documents, like CD and Hebr Sir, that 
we now know to have been related to the Qumran 
material. (N. Wieder, The Judean Scrolls and Karaism [Lon- 
don, 1962}].) 
106 (IV) Features in Qumran Life and 
Thought. We take for granted that there were various 
types of Essenes and that their life must have varied 
according to whether they were associated with the main 
settlement at Qumran or whether they dwelt in “camps” 
and cities. The life at Qumran is best known to us. 
(A) Community Life. Evidently, the 
buildings excavated at Qumran by R. de Vaux were used 
as the communal center by several hundred sectarians 
who dwelt in huts and tents (and caves?) nearby. Admis- 
sion to this community of the New Covenant was 
strictly regulated. Candidates had to be Israelites and had 
to be scrutinized by a “supervisor.’ The ceremony of 
entry (1QS 1-3) involved taking a binding oath to 
observe the Law as it was infallibly interpreted in the 
Zadokite tradition by the Righteous Teacher (5:7-9). A 
ritual cleansing was also administered in connection 
with entrance to the covenant (3:6-12; 5:13). However, 
as 3:4-6 makes clear, such purification by water was no 
substitute for purity of heart—the two went together: 
“He shall be cleansed from all his sins by the spirit of 
holiness... . And his flesh shall be made clean by the 
humble submission of his soul to the precepts of God, 
when his flesh is sprinkled with purifying water and is 
sanctified by cleansing water” (3:7-9). 
107 For the first year (6:16-17) the initiates took no 
part in the solemn meals or the purificatory rites of the 
community. They retained their own possessions. 
(Vermes suggests that this was not only a stage of 
advancement but also a permanent stage for many who 
never advanced further. Such people made their own 
living and paid dues to the community. They would also 
be the married members of the community.) At the end 
of the year (3:18-20) there was another scrutiny, and the 
novices who passed it were asked to hand their posses- 
sions into the care of the “supervisor.” They were not 
admitted to the community meals yet, and only when the 
second year had expired (3:21-23) were they made full- 
scale members of the community. Then their possessions 
were added to the common fund. There were rules for 
chastising those who violated community precepts and 
for expelling serious offenders. 
108 How extensive was celibacy among the Qum- 
ran Essenes? (See H. Hiibner, NTS 17 [1971] 155-67; A. 
Steiner, BZ 15 [1971] 1-28; A. Marx, RevQ 7 [1972] 
323-42.) All the ancient authors, Josephus, Philo, and 
Pliny, mention Essene celibacy. This agrees with the 
discovery that there were only male skeletons in the main 
burial ground of the Qumran community. However, 
there is mention of women and children in CD, QM, and 
1QSa; and female skeletons were found on the fringes of 
the cemetery. Probably one group (the elite, or the 
priests, or the fully initiated) did practice celibacy, at least 
for periods of their life—the priestly line had to be 
continued — but the rest were married. This agrees with 
Josephus’s evidence about nonmarrying and marrying 
Essenes (J.W. 2.8.2 and 13 § 120, 160). Evidently, both in 
their constant ritual washings and in their celibacy, the 
full-scale members of the community imitated the purity 
that the OT demanded of priests before sacrifice. Their 
dislike for divorce was close to that of Jesus (J. R. 
Mueller, RevQ 10 [1980] 247-56). Whether or not the 
Essenes practiced animal sacrifice at Qumran is not clear. 
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(Skeletons of animals have been found buried, but do 
they represent sacrifice [Duhaime] or refuse [Laper- 
rousaz]?— RevQ 9 [1977-78] 245-51, 569-73.) Certainly 
there was a tendency on the part of the sectarians to 
regard their whole existence at Qumran as having 
sacrificial value. 

109 Life at Qumran in the fierce heat of the Jordan 
valley must have been demanding. After their daily 
work, the sectarians assembled at night for prayer, study, 
and reading (1QS 6:7-8). Their meals were imbued with 
religious significance, whence the exclusion of those not 
fully initiated. In 1QSa a meal of bread and wine is 
described in an eschatological context, and the possi- 
bility of the appearance of the Messiah is mentioned. 
From this some have inferred that community meals 
were looked upon as spiritual anticipations of the mes- 
sianic banquet. See L. F. Badia, The Dead Sea Peoples’ 
Sacred Meal and Jesus’ Last Supper (Washington, 1979); 
L. H. Schiffman, RevQ 10 (1979) 45-56. 

The similarity between Qumran life and that of the 

Jerusalem church described in Acts has been noted by 
several scholars (S. E. Johnson, ZAW 66 [1954] 106-20, 
reprinted in K. Stendahl [ed.], The Scrolls and the New 
Testament 129-42; J. A. Fitzmyer in StLA 233-57; R. E. 
Brown, Explim 78 [1966-67] 19-23). 
110 (B) Community Organization. Rank in 
the community was sharply defined, and at meals the 
sectarians were required to sit and to speak in order. The 
chief division was between the House of Aaron (clergy) 
and the House of Israel (laity). Most of the authority was 
vested in the priests; only they “have authority in ques- 
tions of justice and property, and they will have the 
decisive disposition regarding the men of the commu- 
nity” (1QS 9:8). There was a symbolic division of the 
community into 12 tribes, as well as a division into 
numerical units of thousands, hundreds, fifties, and tens 
(1QSa 1:29-2:1). 

Government seems to have been exercised by distinct 
judicial, legislative, and executive groups. The presence 
of judges is mentioned, but we do not know much about 
them. We have more information about the General 
Assembly of the community and its Supreme Council. 
The Assembly of all the mature members of the com- 
munity, “the Session of the Many” (1QS 6:8ff.), was 
apparently the organ by which the community governed 
itself, for it had both judicial and executive authority. It 
met at least once a year, at Pentecost (2:19), to renew the 
covenant and receive new members. Within this 
Assembly, there was a higher and more permanent body, 
viz., the Supreme Council, consisting of 12 men and 3 
priests (8:1). It is not clear whether the total was 15, or 
only 12, with the 3 priests constituting a subdivision. 
The 12 seem to have been representatives of the 12 tribes, 
and perhaps the remainder represented the 3 clans of 
Levi. See J. M. Baumgarten, JBL 95 (1976) 59-78. 

111 Besides the Assembly and the Council, there 
were specific officials with authority. Here we must 
describe the situation in CD and that in QS separately. 
CD 13:2-7 stresses that even for the smallest groups of 
sectarians (tens) there are to be two officials: a priest 
learned in the “Book of Meditation,’ and a supervisor 
(mébaqqér) learned in the law. The priest takes care of the 
liturgy, and the tasks of the supervisor are spelled out in 
13:7ff.; He is to instruct the congregation, to be like a 
father and a shepherd to them, and to examine and 
approve newcomers. If this is the arrangement for small 
groups, CD 14:7-9 proposes a similar arrangement for 
the whole congregation. Here again, it is the priest who 
enrolls (yipqod, from the root pqd) the congregation and 
is learned in the “Book of Meditation,’ and together with 
him is the supervisor of all the camps. The latter seems 
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to have had great authority in commanding individual 
members and in settling disputes among them. The 
entire earnings of the community were put into the 
hands of the supervisor, who, aided by the judges, dis- 
tributed aid to the orphans and to the needy. Vermes 
suggests that this head supervisor was a Levite (as 
distinct from the priest) and bore the title of maskil (i.«., 
master or instructor; 1QS 9:12ff. gives a set of rules for 
a maskil, who is to select, instruct, and judge the 
members). 

If we turn now to the organization proposed in 1QS, 
we are not certain if the officials are the identical ones 
proposed by CD or if there is an adaptation to a different 
community situation. For groups of ten there are once 
again two officials: the priest who presides at delibera- 
tions and blesses food, and the man who studies the law and 
is concerned with the conduct of the members (1QS 
6:3-7). Presumably the latter is the same as the “super- 
visor” of CD. However, 1QS is vaguer about the officials 
of the whole community. It speaks of a “supervisor of 
the many” (6:12), who has an important role in the 
assemblies and takes care of community goods (6:20). 
There is also “one who presides [paqid, from the root pqd] 
at the head of the many” (6:14) and examines candidates. 
From 1QS one could easily get the impression that this 
head pagid is the same person as the head supervisor 
(mébaqger), whereas in CD the priest who enrolls (yipgod) 
is distinct from the mébaqqér. 

112 We have presented the Qumran organization in 
such detail because it offers extremely important parallels 
for the organization of the primitive Christian church. 
This church also had a General Assembly (the “multi- 
tude” of the disciples of Acts 6:2,5; 15:12, very similar to 
the Qumran Session of the Many). It also had a special 
body of the Twelve, the intimate followers of Jesus. 
Moreover, the Christian bishop is an excellent parallel to 
the Qumran supervisor. Episkopos, “overseer” or “super- 
visor,’ could be a literal translation of either pagid or 
mébaqgér; and the functions attributed to the bishop are 
much the same as those of the Qumran supervisor, e.g., 
shepherd of the flock, steward and manager of commu- 
nity property, and inspector of the doctrine of the faithful 
(1 Pet 2:25; Acts 20:28; Titus 1:7-9; 1 Tim 3:2-7; see 
R. E. Brown, New Testament Essays [3d ed.; NY, 1982] 
25-30; L. Arnaldich, Salmanticensis 19 [1972] 279-322; 
B. E. Thiering, JBL 100 [1981] 59-74; C. K. Kruse, RevQ 
10 [1981] 543-51). 

113 (C) Eschatology and Messianism. The 
Qumran community lived in an eschatological context. 
Throughout Israel’s entire history, God had prepared for 
this community of the New Covenant. If Habakkuk 
(2:4) had promised that the just man would live by faith, 
1QpHab 8:1-3 explains that “this concerns all those who 
observe the law among the Jews whom God will deliver 
from judgment because of their suffering and because of 
their faith in the Righteous Teacher.” In other words, 
everyone who is just will eventually join the sect. 
1QpHab 7:1-8 identifies the time in which the com- 
munity lives as the final time, but says that this time is 
being prolonged according to the mysterious plan of 
God. 

114 The messianism of Qumran has been discussed 
at great length: J. Starcky (RB 70 [1963] 481-505) has 
sought to trace a development in the messianic thought 
of Qumran, but there are difficulties (see R. E. Brown, 
CBQ 28 [1966] 51-57; also E-~M. Laperrousaz, CahCER 
31 (#128, 1983] 1-11). 

The Righteous Teacher, although not a messiah in the 
ordinary sense and not using any messianic title, 
regarded his work as offering to Israel its great chance of 
salvation. (Whether or not he drew on the Suffering 
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Servant imagery of Dt-Isa to explain his role and that of 
his community is questionable; J. Carmignac [RevQ 11 
(1961) 365-86] concludes negatively.) Therefore, it is not 
surprising that the earliest Qumran writings, written in 
the flush of enthusiasm about what was being accom- 
plished by God through the Teacher, do not speak of the 
future coming of a messiah. This holds true for the 
earliest copies of QS and of QH. 

115 The death of the Righteous Teacher (ca. 
120-110 Bc) seems to have served as a catalyst to Qumran 
messianic expectations. An emphasis on messianism in 
this period may have also been abetted by the entrance 
of many Pharisees into the sect. And so CD 19:35-20:1 
reckons a span of time from the death of the Righteous 
Teacher until there would arise a messiah from Aaron or 
from Israel. By the time this document was written (ca. 
100) the community realized that their deliverance had 
not been accomplished in the Teacher’s lifetime and that 
they were living in a period before God’s final interven- 
tion and his raising up the one(s) chosen or anointed 
(= messiah) to accomplish ultimate victory. At first they 
probably expected this period to be short. CD 20:14-15 
mentions 40 years from the Teacher’s death until the 
destruction of all the men of war who had deserted to the 
liar John Hyrcanus?). If taken literally, this means divine 
victory within a generation. But the sectarians soon 
learned better; and 1QpHab, written after the appearance 
of the Romans in 63, speaks of God’s prolonging the 
period. 

116 Just what were the messianic expectations in 
this period? 1QS 9:11 (a copy written in 100-75 Bc) con- 
tains a passage not found in an earlier copy of QS from 
cave 4; this passage speaks of “the coming of a prophet 
and the Messiahs of Aaron and Israel.” Who are these 
figures? (1) “A prophet.” The two most plausible iden- 
tifications for this expectation are the Prophet-like- 
Moses of Deut 18:15,18, and the prophet Elijah as he is 
described in Mal 4:5 (3:23). Both expectations were alive 
in Palestine a century later, as we see from the NT (> 
John 1:21; 7:40; Matt 18:10). Since 1QS speaks of keep- 
ing the community’s law until the coming of this 
prophet, the context supports identification as the 
Prophet-like-Moses. However, Qumran was also inter- 
ested in Elijah, as we know from a document from cave 
4 (J. Starcky, RB 70 [1963] 497-98) that paraphrases the 
passage in Mal. 

117 (2) “The Messiahs of Aaron and Israel.” Note 
the pl. As a general precaution, we may warn the reader 
that in any Jewish document “messiah” does not have all 
the connotations that the term has in Christian writing, 
where there has been a radical reinterpretation in the 
light of Jesus. Nevertheless, it is proper to capitalize the 
word in referring to Qumran expectations, for the sec- 
tarians expected particular individuals set aside and 
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anointed by God to carry out his work. The Messiah of 
Aaron would be the anointed High Priest, and the 
Messiah of Israel would be the anointed Davidic king. 
(The latter is confirmed by 4QPatriarchal Blessings, 
where a pesher exegesis of Gen 49:10 speaks of “the 
righteous Messiah, the shoot of David.” We should note, 
however, that not all scholars accept this interpretation of 
Qumran messianism, eg., R. Laurin, RevQ 4 [1963] 
39-52; B. Vawter, BCCT 83-99.) R. E. Brown (CBQ 19 
[1957] 63-66) shows how the expectations of two such 
figures, one priestly and one Davidic, may have arisen in 
postexilic Judaism. Zech 4:14 pictures two anointed 
figures in the presence of the Lord, Zerubbabel of the 
Davidic line and Joshua the priest; also see the discussion 
of Zech 6:11. It is quite plausible that in a priestly group 
like the Qumran community a hope for a priestly 
Messiah may have accompanied the more general hope 
for a Davidic Messiah. If the Davidic expectation was 
based on the eternal covenant between God and David 
in 2 Sam 7:12-13, there was just as good evidence for an 
eternal covenant with the priesthood (cf. Sir 45:15,24; 
Exod 29:9; 40:15). 

We hear more of the two extraordinary figures of 
Qumran expectation in 1QSa, where in the banquet with 
messianic overtones the two who preside and bless are 
the Priest and the Messiah of Israel. The blessings in 
1QSb seem to include both the Priest (not mentioned by 
name) and “the Prince [nast?] of the congregation” —the 
latter, on the analogy of Ezekiel’s use of “prince” and on 
the usage of CD 7:20, is the Davidic Messiah of Israel. 
4QFlor associates at the end of time the Branch of David 
and the Interpreter of the Law (a figure whose task, at 
least, is priestly). 4QplIsa* seems to have the Shoot of 
David being instructed by a priest. In the later works of 
the Qumran community, e.g., QM, a greater role is 
given to the eschatological High Priest than to the 
Davidic Messiah; but it is possible that the failure to 
mention the latter may be because the copies that have 
come down to us are incomplete. 

The theory of the two Messiahs is found also in T: 12 
Patr. (G. R. Beasley-Murray, JTS 48 [1947] 1-17, 
although de Jonge disagrees), but we are not certain to 
what extent this apocryphon preserved in Greek is 
related to the QL (~ 25~29 above). N. Wieder (JSS 6 
[1955] 14-25) has shown that there was an expectation 
of two Messiahs among the medieval Karaites, a sect in- 
fluenced by Qumran thought (~ 105 above). The NT 
clearly presents Jesus as the Davidic Messiah, but there 
are also indications of a theology of Jesus as the anointed 
High Priest of eschatological times, e.g., in Heb. There 
are some echoes in patristic writings as well of Jesus as 
a twofold Messiah. See T. A. Donaldson, JETS 24 (1981) 
193-207. 
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118 The discoveries at Qumran and the realization 
that ancient mss. could survive in the dry heat of the 
Dead Sea area resulted in wider searches on the western 
shore and in the adjacent mountains. We shall discuss 
these areas proceeding from N to S. 

(1) Khirbet Mird. This site, 9 mi. SE of 
Jerusalem, is in the Bugei‘a, the region in the desert of 
Judah over the cliffs behind Qumran, some 6 mi. W of 
the Dead Sea. It was once a Hasmonean fortress 
(Hyrcanion) and later the Christian monastery of 


Castellion (or Marda— Aramaic for fortress and the form 
from which the current name derives). This monastery 
was founded in 492 by St. Sabas, and its library was the 
source of ms. fragments found in the ruins in July 1952 
by the Bedouin. A Belgian excavation under R. de 
Langhe of Louvain took place in Feb.—Apr. 1953, when 
more fragments were found in a cistern. Paleography 
points to a date from the 6th to the 9th cent. for these 
fragments. 

The mss. represented are in Arabic, Greek, and 
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Christian Palestinian Aramaic. A. Grohmann published 
Arabic Papyri from Hirbet el-Mird (Louvain, 1963). The Gk 
material included fragments from uncial biblical codices 
of the 5th-8th cents. (Wis, Mark, John, Acts), some non- 
canonical works, anda fragment of Euripides’ Andromache 
that predates previously known copies by six centuries. 
The Palestinian Aram material has attracted some atten- 
tion (> Texts, 68:130): J. T. Milik published an inscrip- 
tion and a letter in RB 60 (1953) 526-39; C. Perrot 
published a 6th-cent. fragment of Acts in RB 70 (1963) 
506-55. The archaeology of Khirbet Mird is discussed 
by G. R. H. Wright in Bib 42 (1961) 1-21; also see 21-27. 
119 (1) Murabba‘at. The four caves of Wadi 
Murabba‘at are 15 mi. SE of Jerusalem, about 2 mi. 
inland from the Dead Sea, roughly 12 mi. S of Qumran 
and 10 mi. N of En-gedi. In 1951 the Bedouin began 
marketing fragments from these caves, and R. de Vaux 
and G. L. Harding led an expedition to excavate the in- 
accessible site in Jan.-Feb. 1952. Two of the caves yielded 
written material, and it is probable that much more was 
destroyed in the 1920s when the Bedouin gathered bat 
dung, a valuable fertilizer, from these caves. The caves 
were used as dwellings, permanent or temporary, from 
Chalcolithic to Arabic times; but our prime interest is in 
their use in the period ap 132-135, the time of the 
Second Jewish Revolt against the Romans (— History, 
75:191-93; also A. Kloner, BA 46 [1983] 210-21). From 
the earlier period we shall mention only fragment Mur 
17, a palimpsest with text from the 8th cent. Bc, which 
is the earliest known papyrus inscribed in a North 
Semitic language. 

These caves, along with the others to be mentioned 
below, served as places of refuge for the soldiers of Bar 
Cochba, the leader of the revolt, when the Roman army 
began to destroy their more permanent camps, e.g., the 
one at En-gedi. For the story of the Second Jewish 
Revolt, see J. A. Fitzmyer in BCCT 133-68; also BTS 29, 
33 (1960); 58 (1963); Y. Yadin, Bar-Kokhba (London, 
1971). These troops brought along with them their 
religious books, their records of orders received from 
headquarters, personal documents, etc.; and the frag- 
ments of these varied writings have been published in 
DJD 2. 

The Hebr biblical fragments, including a scroll of the 
Minor Prophets from ca. aD 100 found by the Bedouin 
in 1955, represent a textual tradition very close to that of 
the MT. (For their importance, > Texts, 68:36.) Several 
of the documents are part of the correspondence of the 
Second Revolt, including two letters (#43, 44) from the 
revolutionary leader Simon ben Kosibah to his lieutenant 
YeSua‘ ben Galgula (Mur 43 may be in ben Kosibah’s 
own hand). These letters supply Simon's real name; he 
has been known to history as Bar Cochba, from the 
name bar KékébA, “son of the star,” supposedly given to 
him by Rabbi Aqiba as a messianic designation (see Num 
24:17); later rabbis called him ben K6zibA, “son of the 
lie” because his messianic revolt misled Israel. As Fitz- 
myer has pointed out, document Mur 24 is important for 
dating the revolt to 132-135. There are also dated 
business and legal documents important for under- 
standing the economic and sociological situation, as well 
as for linguistic and paleographic purposes. A few 
documents, chiefly grain lists, are written in Greek. 
120 (III) Valleys between En-gedi and Masada. 
In 1960-1961 a group of Israeli scholars (Y. Aviram, N. 
Avigad, Y. Aharoni, P. Bar-Adon, Y. Yadin) organized 
expeditions to investigate caves in a number of valleys in 
this 10-mi. area in Israel. The reports are published in 
IEJ 11 (1961) 3-96; 12 (1962) 165-262; also Y. Yadin, BA 
24 (1961) 34-50, 86-95; BTS 29, 33 (1960); 58 (1963). 
121 Nahal Hever (Wadi Khabra) is about 3 mi. S of 
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En-gedi and 7 mi. N of Masada. In 1960 and in 1961 
Yadin made significant ms. discoveries here from the 
time of the Second Revolt. (An earlier fragment of Pss 
15-16 dates from ca. AD 100 and is of the MT textual 
tradition.) In 1960 in the “Cave of the Letters” (caves 5/6) 
he found a bundle of papyri inside a waterskin; these 
contained 15 letters in Aramaic, Hebrew, and Greek 
from Simon ben Kosibah to his lieutenants in the En- 
gedi area. One (5/6Hev8) has Kosibah’s name in Greek 
and confirms the vocalization. Evidently the revolu- 
tionary leader had his camp near Jerusalem (Beth-ter) 
and made En-gedi his chief port of supply on the Dead 
Sea. In one letter (5/6Hev15) he asks for palm and 
ethrogs to be brought up for the feast of Tabernacles. In 
1961 in this same Cave of the Letters Yadin found a cache 
of 35 documents representing the family records and 
legal documents of one Babata, evidently the relative of 
a soldier who had fled to the cave. These documents, 
summarized in IEJ 12 (1962) 235-48, 258-60, cover a 
span of years from AD 93 to 132 and are in Nabatean, 
Aramaic, and Greek. They are important for the study of 
language and law, and also for the background of ben 
Kosibah’s revolt. Yadin found six other legal documents 
from the Second Revolt (IEJ 12 [1962] 248-57), similar 
to material found at Murabba‘at. For a comparison of 
the Murabba‘at and Nahal Hever finds, see M. 
Lehmann, RevQ 4 (1963) 53-81. Yadin told the story at 
length in The Finds from the Bar Kochba Period in the Cave 
of the Letters (Jerusalem, 1963). It is now clear that some 
biblical fragments and Aramaic, Greek, and Nabatean 
documents which were brought by the Bedouin into 
Jordan in the early 1950s and which were published by 
J. Starcky and J. T. Milik (RB 61 [1954] 161-81, 182-90; 
Bib 38 [1957] 245-68) came from the Cave of the Letters 
in Nahal Hever (> Texts, 68:36). 

In another cave in this valley, the “Cave of Horrors” 
(cave 8), where many of the Jewish revolutionaries died, 
the expedition of Y. Aharoni (EJ 12 [1962] 197-98, 
201-7) found fragments from a Gk scroll of the Minor 
Prophets. They were from the same scroll that the 
Bedouin had taken from this cave (hitherto identified 
only as an unknown locale in the Judean desert) and that 
D. Barthélemy had published in RB 60 (1953) 18-29 and 
in Les devanciers d'Aquila (VTSup 10; Leiden, 1963).(For 
the great importance of this Gk scroll for textual studies 
of the LXX, — Texts, 68:67, 70-72.) 

122 Nahal Se? elim (Wadi Seiyal) is about 8 mi. S of 
En-gedi and 2.5 mi. N of Masada. Here in 1960 the 
expedition of Y. Aharoni found some ms. fragments in 
the “Cave of the Scrolls,’ another cave that had served as 
a refuge for the warriors of Bar Cochba. Two phylactery 
parchments were discovered, one of which has a Hebr 
text of Exod 13:2-10 close to the Hebr text that underlies 
the LXX. There were also Gk papyri with lists of names 
(IEJ 11 [1961] 21-24, 53-58). 

123 (IV) Masada. Just S of the middle of the 
Dead Sea, opposite the Lisan peninsula, stands the 
imposing rock fortress of Masada. Rising steeply with 
cliffs on all sides, Masada is as impregnable as nature can 
render a site. Fortified by the Maccabees, adorned with 
palaces by the Herods, used by the Romans as a strong- 
hold, Masada fell into Zealot hands in ap 66. In a 
dramatic narrative, Josephus relates the story of Zealot 
resistance to the Romans (J.W. 7.8.1ff. § 252). The Zealots 
held out until the year 74 and died to a man—the last 
gasp of the First Jewish Revolt. The Israelis conducted 
explorations and excavations between 1953 and 1965. 

In 1964 an excavation under Y. Yadin found some 
mss. among the ruins of Zealot occupation, mss. that ob- 
viously must predate 74. These include (1) an ostracon or 


(67:124-127] 


sherd inscribed in Aramaic dealing with money trans- 
actions; (2) a scroll of Pss 81-85 having a text identical 
to that of the MT; (3) a Ist-cent. 8c copy of the Hebr 
original of Sir (> Texts, 68:34); (4) a copy of a work 
represented in cave 4 of Qumran describing the heavenly 
liturgies. This work seems to have been a Qumran sec- 
tarian work, for it presupposes the solar calendar that 
was a pillar of Qumran theology (— 18 above). One may 
argue that others in Palestine followed this calendar and 
that the work involved may have been common to many 
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groups, including the Zealots; but this does not seem 
probable. Josephus (J.W. 3.2.1 § 11) reports that Essenes 
took part in the resistance to the Romans; and thus, after 
the destruction of Qumran in aD 68, some Essenes may 
have fled with their mss. to Masada. Therefore, Yadin’s 
discovery does nothing to prove the thesis that the 
sectarians at Qumran were Zealot rather than Essene. 
(See Y. Yadin, IEJ 15 [1965] 1-120; Masada: Herod’s 
Fortress and the Zealots’ Last Stand [NY, 1966]; W. Eck, 
ZNW 60 [1969] 282-89.) 


OTHER JEWISH LITERATURE 


WRITERS OF THE BIBLICAL PERIOD 


124 (1) Philo Judaeus. Born ca. 25-20 sc ofa 
wealthy Jewish family in Alexandria, Philo died after ap 
41. Trained both in Jewish tradition and in Gk secular 
studies, especially philosophy, he was ideally situated to 
bridge the two bodies of knowledge. In facing the task 
of bringing Judaism to terms with a hellenized world, 
Philo did what Christian writers would also have to do 
with their Judeo-Christian heritage. Little is known of 
Philo’s life. At first he seems to have devoted himself to 
study and contemplation, but later he became more in- 
volved in the active life of the Alexandrian Jewish com- 
munity. He went to Rome ca. ap 40 at the head of a 
delegation sent to lay before the emperor Caligula the 
grievances of the Alexandrian Jews who refused to 
worship the imperial images (> History, 75:173-74). 
125 In all his writings Philo explicitly refers to or 
implicitly utilizes Scripture and Gk philosophy. His 
philosophical treatises try to integrate philosophy with 
biblical principles and are only implicitly related to 
Scripture. Philo’s apologetic works, defending his coreli- 
gionists at Alexandria against calumny, reflect the life of 
an important Jewish Diaspora community contemporary 
with Jesus and the early church. They also reveal Philo’s 
evaluation of God’s providence and the virtuous life. The 
Embassy to Gaius and the Flaccus reveal external Jewish 
social relations, and the Contemplative Life describes a 
group of Jewish ascetics, the Therapeutae, a sect similar 
to the Essenes of Palestine (and of Qumran; > 86 above). 

Philo’s biblical studies interpret the Bible, especially the 
Pentateuch, in an allegorical manner in order to show the 
compatibility of Jewish tradition with the philosophical 
wisdom of the Greeks, in particular of the Middle 
Platonists and the Stoics. Since Philo probably knew 
little or no Hebrew, his biblical interpretations are based 
on the LXX rather than on the Hebr text. In his Allegory 
of the Jewish Law, originally much longer than the present 
21 books, Philo speaks to the initiates who can under- 
stand the Bible figuratively. The Questions and Answers on 
Genesis and Exodus gives both the literal and the 
allegorical senses of biblical passages. The Exposition of 
the Law seems addressed to both Jews and Gentiles, 
systematically aligning Jewish biblical tradition and 
Gentile thought. Throughout his biblical interpretations 
Philo maintains the validity of both the literal and the 
allegorical levels of interpretation. Philonic allegorical 
exegesis greatly influenced Christian biblical interpreta- 
tion of the Alexandrian school (~ Hermeneutics, 
71:34-35). For the Biblical Antiquities wrongly attributed 
to Philo, > 50 above. 


126 Whether Philo influenced NT thought, espe- 
cially John’s Prologue and the description of Christ as 
the Logos, is debated: affirmatively, see R. G. Hamerton- 
Kelly, Pre-existence, Wisdom, and the Son of Man (Cam- 
bridge, 1973) 207-15; negatively, see R. M. Wilson, 
ExpTim 65 (1953-54) 47-49. Philo wrote of the Logos 
(Word), a radiation from the One (God) relating him to 
human beings; and Philo attributed to this Logos per- 
sonal attributes of justice and mercy. Probably both 
Philonic and Johannine Logos are independently related 
to personified Wisdom (Sophia) of Jewish sapiential 
writings (~ Wisdom Lit, 27:15-17) and the thought 
world of Hellenistic Judaism. Also debated is the rela- 
tionship of Philo’s thought to Paul and to Heb (> 
Hebrews, 60:3). 


(Text and transl. in F. H. Colson and R. Marcus, Philo [12 vols.; 
LCL; 1929-53. Analysis by P. Borgen in Stone [ed.], Jewish 
Writings [> 2 above] 233-82; and in ANRW II/21.1, 98-154 [full 
bibliography; survey of scholarship}. See also Schtirer, HJPAJC 
3.2. 809ff. Of classic status are E. R. Goodenough, Introduction 
to Philo Judaeus [2d ed.; Oxford, 1962] and H. A. Wolfson, Philo 
[Cambridge, MA, 1947]. R. Radice and D. T. Runia, Philo of 
Alexandria: An Annotated Bibliography 1937-1986 [Leiden, 1988].) 


127 (II) Flavius Josephus. Born in Palestine of 
a priestly clan in aD 37-38, Josephus ben Matthias died 
after 94, probably in Rome. As a young man of 16 he 
claims to have studied the Jewish “sects” of the Pharisees, 
Sadducees, and Essenes and to have spent three years 
with the hermit Bannus before ultimately becoming a 
Pharisee. During a journey to Rome in 64 he made 
important Roman contacts (e.g., Poppaea, Nero’s wife) 
and became convinced of Rome’s power. Although he 
counseled the Jews against revolt, he ultimately joined 
the revolt of 66-70 and became commander of the Jewish 
forces in Galilee (~ History, 75:181-84). Josephus’s 
loyalty in this position was questioned by some of the 
revolutionaries (e.g., John of Gischala); at any rate, after 
the defeat of his forces by the Romans at Jotapata in 67 
(a defeat of which Josephus was one of the few Jewish 
survivors), he surrendered to the Roman general Vespa- 
sian. Vespasian set him free in 69 after he had predicted 
correctly that Vespasian would become emperor. 
Vespasian was the first of the Flavian family of 
emperors, and from 69 on Josephus was their client, 
whence the name Flavius Josephus. Titus, Vespasian’s son 
and the conqueror of Jerusalem, brought Josephus to 
Rome and installed him in a royal palace, granting him 
an imperial pension and the rights of a citizen. His 
writings at Rome are our chief source of knowledge for 
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Jewish history in the period from Maccabean/Hasmonean 
times to the fall of Masada in ap 73. 

128 THE JEwisH War. This book, written in the 
70s as propaganda to show the futility of revolting 
against the Romans, is an edition in Greek, translated 
with the help of collaborators, of a work that Josephus 
first wrote in Aramaic. The Slavonic version, erro- 
neously thought by some scholars to represent more 
faithfully the Aram original, is a secondary work based 
on the Gk text. Book 1 surveys the history of the Jews 
in the Hellenistic-Roman period, drawing on a (lost) life 
of Herod by Nicolas of Damascus. Books 2-7 tell of the 
Jewish war against Rome and are drawn from Josephus’s 
own memories as well as from the Roman military 
records made available to him. Most of the account is 
reliable, although the tone is deliberately pro-Roman and 
Josephus’s own role is presented in a sympathetic light. 
129 JewisH ANTIQUITIES. Modeled on the Roman 
Antiquities by Dionysius of Halicarnassus, Josephus’s 
20-vol. work appeared in ap 93 or 94. This major 
undertaking is a history of the Jews from patriarchal to 
Roman times. Books 1-10 cover the period up to the 
Babylonian Captivity. The information is drawn largely 
from the LXX Bible, supplemented by later popular 
Jewish traditions. In Books 11-20 Josephus had not only 
postbiblical material but also information from Gk and 
Roman histories. The reference to Jesus in Ant. 18.3.3 


[67:128-134] 


§ 63-64, the Testimonium Flavianum, has been considered 
an interpolation by many scholars; but L. H. Feldman, 
the translator of the pertinent vol. in the LCL, concludes 
(9. 49): “The most probable view seems to be that our 
text represents substantially what Josephus wrote, but 
that some alterations have been made by a Christian in- 
terpolator” (> Jesus, 78:5). In times past this reference 
contributed toward making Ant. a companion to the 
Bible in many Christian homes. The work supplies 
indispensable knowledge of the intertestamental period. 
130 Minor Works. Written as an appendix to 
Ant., Josephus’s Life is a self-justification for his behavior 
as commander in Galilee. Against Apion, in 2 books, is a 
defense of Judaism against contemporary pagan slanders. 


(The Eng transl. by William Whiston (1734) became almost the 
transl. of Josephus. It is now supplanted by the 9-vol. LCL 
transl. by H. St. J. Thackeray, R. Marcus, A. Wikgren, and L. H. 
Feldman [1926-65] based on the critical Gk text of B. Niese 
[Berlin, 1885-95]. Toors: Feldman, L. H., Josephus and Modern 
Scholarship [bibliography; Berlin, 1984]. Rengstorf, K. H., A 
Complete Concordance to Flavius Josephus [5 vols.; Leiden, 
1973-83]. Stupigs: Attridge, H. W., “Josephus and his Works,” 
in Stone [ed.], Jewish Writings [> 2 above] 185-232; The Inter- 
pretation of Biblical History in the Antiquitates [HDR 7; Missoula, 
1976]; EJMI 311-43. Cohen, S., Josephus in Galilee and Rome 
[Leiden, 1979]. Rajak, T., Josephus: The Historian and His Society 
[Phl, 1984]. Thackeray, H. St. J., Josephus, the Man and the 
Historian [NY, 1929].) 


RABBINIC LITERATURE 


131 (1) General Observations. Because of the 
Gospel opposition to the Pharisees, Paul’s attitude 
toward the law in Rom, and modern prejudices against 
legalism, Christians often have a one-sided and incorrect 
understanding of rabbinic literature and of the tremen- 
dous spiritual and religious contributions that the study 
of the law has made to Judaism (B. S. Jackson, J/S 30 
[1979] 1-22). In the spirit of Deut (e.g., 30:15) the law 
has been the source of life for Judaism. In rabbinic 
literature Torah refers not just to law but to all sacred 
literature (the Bible, the Mishna, midrashim, and 
Talmuds with later commentaries and codes), to study 
and interpretation of these documents, and to revelation 
itself. Torah became the central symbol of Judaism and 
the summary of what Jews believe and how they live. 
Christian misunderstanding of the nature of the law and 
its role in Judaism has persisted in NT studies and 
theology until the present, so that rabbinic Judaism is 
falsely evaluated as “late,” decadent, or legalistic (see E. P. 
Sanders, Paul and Palestinian Judaism [Phl, 1977] 33-59; 
C. Klein, Anti-Judaism in Christian Theology [Phl, 1978}). 
132 Law develops in every society as that society 
faces new situations. In the beginnings of Israel, from the 
exodus (ca. 1250 Bc) to the early postexilic period (ca. 500 
BC), there is a development of law that has left its marks 
in the Bible. The Decalogue represented the core of the 
Sinaitic covenantal experience. The application of the 
spirit of the Decalogue to new situations in the life and 
history of Israel produced the various law codes pre- 
served in the Pentateuch, from the Covenant Code to the 
Priestly Collection (+ OT Thought, 77:86ff.). Even 
after the completion and collection of the Pentateuch 
(5th cent. or later) new laws and customs came into force 
as the emerging Judaism faced situations such as Helleni- 
zation, conquest by Rome, the Christian movement, and 
the task of survival as a homeless people in the Roman 
and Sassanid empires. The legal development of this 
period is almost a chronicle of the history of Judaism 


and a remarkable attestation of the vigor of the people 
that God chose as his own. Traces of the developing laws 
after 500 Bc can be found in the relatively few biblical 
books of that period, but more often in the noncanonical 
literature. In discussions of the Apocrypha (e.g., Jub.) and 
the DSS above, we saw legal stances taken by various 
Jewish sects. Here we are concerned with a particular 
development that would lead to the flourishing rabbinic 
literature of the Christian centuries. 

133 The main bodies of rabbinic literature are the 
Mishna, Tosepta, the Palestinian and Babylonian 
Talmuds, and the midrashic collections, esp. the Halakic 
Midrashim, the Midrash Rabbah, the Pesigta de Rab 
Kahana, and Pesigta Rabbati. This literature received its 
written form between ap 200 and the early Middle Ages, 
but even when the texts were written they continued to 
undergo change. For instance, the Mishna was revised 
for several centuries after its formation (J. N. Epstein, 
Mabo le-Nusah Ha-Mishna [Jerusalem, 1964]), and the 
Babylonian Talmud contains revisions and additions by 
the scholars known as the seboraim. Different mss. of 
these works may contain variants whose relation to the 
development of the documents has not yet been worked 
out. Indeed, some mss. of midrashim contain an entirely 
different version of the work rather than simply a variant 
of an original text. In terms of content, this rabbinic 
literature contains more than what we would normally 
call law. A traditional way of describing the content is as 
halaka (from the vb. “to walk”), which refers to legal 
material, and haggada or agada (from the vb. “to tell”), 
which covers the nonlegal, homiletical materials such as 
stories, exhortations, etc. Most rabbinic literature con- 
tains both kinds of material. 

134 A major scholarly difficulty in dealing with 
rabbinic literature involves the task of probing behind 
the self-presentation of the documents. The rabbis from 
ca. 200 on conceived of the laws that they had developed 
and codified in the Mishna as laws which were given to 


[67:135-139] 


Moses on Sinai and passed on orally (in distinction from 
the written law, which was preserved in the Pentateuch). 
They conceived of the “oral law” as both protecting and 
specifying the written biblical law by determining 
exactly what was demanded and by ensuring that actual 
practice did not infringe on the biblical law. (The same 
phenomenon has occurred within Catholicism in the 
development of customs and then a code of Canon Law 
which in its self-understanding is often a specification of 
and protection for the revelation given in Christ. 
Secularly, U.S. law is often looked on as interpreting and 
applying the Constitution to new situations.) In fact, as 
stated above, the oral law really represented new deci- 
sions in the face of new situations. Despite the relatively 
late date of the rabbinic documents, some laws, customs, 
midrashic traditions and stories in this literature date 
from centuries prior to commitment in writing, as 
parallels with the NT, Josephus, DSS, and other inter- 
testamental literature witness. Nevertheless, redaction in 
the Mishna and in the midrashim is thorough and con- 
stant, so that the literary identification of earlier strata 
and traditions is very difficult. Attributions of traditions 
to a named sage or rabbi (which often vary by work and 
ms.) are not reliable historical guides. Hypotheses regard- 
ing 1st- and 2d-cent. aD sources for rabbinic documents 
have not been adequately substantiated. Consequently, 
rabbinic literature must be used with great caution in NT 
studies and never be assumed to reflect the social, 
religious, and intellectual situation of the 1st cent. AD (see 
P. A. Alexander, ZNW 74 [1983] 237-46; and J. Neusner, 
Ancient Judaism [Chico, 1984]}). Even more specifically, an 
application of rabbinic information to the situation of 
Jesus’ time must take into account the major reorienta- 
tion in Judaism that followed the destruction of the 
Temple and Jerusalem in ap 70. Itis very difficult to jump 
back from rabbinic literature of aD 200 to a pre-70 situa- 
tion (see G. Vermes, Jesus and the World of Judaism [Phl, 
1983] 58-88). A general rule is that texts submitted from 
rabbinic literature should be subjected to literary, 
historical, and redactional criticism, and their specific 
meaning in context should be ascertained before they are 
marshaled as evidence for NT interpretation. 
135 If the rabbinic literature cannot be used 
without great care for the reconstruction of the Christian 
situation, neither can it be used uncritically for the 
reconstruction of Jewish history in the period from Ezra 
to AD 200. This later literature of “normative” or “forma- 
tive” Judaism tended to retroject its own customs and 
social structures into previous generations. Thus, the 
sages or the rabbis of the 2d cent. ap and later appear in 
the guise of the scribes (sopherim) of the pre-Christian 
period in Judaism. A rabbinic sanhedrin is retrojected 
creatively as the Great Assembly or Synagogue. Pairs of 
teachers are pictured as social leaders before aD 70, as the 
Pharisees with their schools of Hillel and Shammai are 
given roles identical to those of the later rabbis. In fact, 
however, the rabbis did not begin to gain real power over 
the whole Jewish society until the 3d cent. ap, and the 
Pharisees and similar groups never achieved direct con- 
trol over the Temple or government dominated by the 
priests and by the elders of powerful families. Jewish 
social structures, leadership groups, and modes of living 
the law varied locally and temporally. The Pharisees, 
functioning both as a sect and as a political party, were 
not uniform over time, either in internal form or in exter- 
nal relations. 
136 (11) Specific Writings 

(A) Mishna (Hebr “repetition, study”). This 
collection of 63 tractates of rabbinic laws is arranged in 
six topical divisions covering agricultural tithes, feasts, 
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marriage (including economic arrangements and 
divorce), torts (including judicial procedure), sacrifices at 
the Temple, and ritual purity. The Mishna was edited by 
Rabbi Judah the Prince in Palestine ca. ap 200. The 
tractates repeat biblical laws, expand the laws into new 
areas, and develop new legal topics which are only 
loosely based on the Bible. The Mishna as a whole has 
similarities to both a law code and a textbook. Some laws 
and legal opinions are presented anonymously, and 
others are in the names of sages of the 1st and 2d cents. 
Controversies and conflicting opinions manifest the 
many sides of legal interpretation, and lists of cases make 
clear the application of legal principles. Though some 
stories are told as part of the legal argument (haggada; > 
133 above), the bulk of the material is halakic. Generally, 
the acceptance of the overriding principles of Jewish life 
and thought, derived from the Bible, is presumed rather 
than expounded, and attention is focused on the detailed 
application of particular points of the law. 

137 J. Neusner (Judaism: The Evidence of the Mishnah 
[Chicago, 1981]) has argued that the Mishna has been 
thoroughly redacted into a unified whole to present an 
ideal Judaism with the holy Temple at its center and a 
pure people worshiping in it and living in the holy land. 
Consequently, no 1st- or 2d-cent. Mishna collections 
can be detected in the present text; and the talmudic 
theory that Aqiba, Meir, and other sages developed 
Mishna collections that were used by Judah the Prince in 
making his Mishna cannot be verified by form-critical 
methods. The logic of argument in the Mishna and its 
attested traditions allow only an uncertain glimpse at 
some of the laws that were developed before 200. The 
development of some laws depends logically on others. 
If a law is placed in a period earlier than 200 and is 
presumed by laws attributed to a later generation, or if 
a tradition is attributed to an earlier scholar and then 
cited by a later scholar, it is probable that the logically 
prior or attested tradition is earlier. Neusner’s work sug- 
gests that only the division of Mishna concerned with 
ritual purity had a full agenda before ap 70. Other 
interests partially developed were concerned with tithing 
produce for meals, killing animals for food, sabbath 
observance, and marriage, divorce and attendant prop- 
erty rules. Neusner theorizes that these rules were 
developed by a sectlike group. Between the First Revolt 
(ap 66-70) and the Bar Cochba War (132-135) and 
especially later in the 2d cent., a fuller agenda for the 
nation at large was developed. 

138 (B) Tosepta (Aram “addition”). This collec- 
tion of laws and comments is arranged in tractates 
parallel to those in the Mishna. Clearly meant as a 
supplement to the Mishna, it also presents traditions 
contradictory to the Mishna or gathers stories and scrip- 
tural exegeses connected to mishnaic themes. Probably 
collected in the 3d or 4th cent., the Tosepta has been 
traditionally associated with Rabbi Hiyya and Rabbi 
Oshaia (early 3d cent.), though no proof exists for their 
authorship. The literary relationships between the 
Tosepta and the Talmuds, where some of the same tradi- 
tions appear, are not clear. 

139 (C) Talmud (Hebr “teaching, study, learning, 
a lesson”). The two Talmuds, Palestinian and Baby- 
lonian, are lengthy and disparate commentaries on the 
Mishna. The commentary, called the Gemara (Aram 
“completion,” “tradition’), consists of an atomistic analy- 
sis of the words and sentences of the Mishna, minute 
comparisons of one mishna with another, dialectical 
exposition of all the possible interpretations of the 
Mishna, along with a selection of traditions complemen- 
tary to the Mishna, interpretations of Scripture, stories 
about the rabbis, and long digressions on a variety of 
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topics. The talmudic commentaries are written in the 
vernaculars of the time, Palestinian and Babylonian 
Aramaic; but many a Baraita (Aram “outside” tradition) 
and other materials are quoted in Hebrew. The Pales- 
tinian Talmud covers the first four orders of the Mishna 
and was completed in the 5th cent. The Babylonian 
Talmud covers orders 2 through 5 of the Mishna and was 
completed in the 6th cent. with some additions and 
editing done later. The Babylonian Talmud is more thor- 
oughly edited and polished than the Palestinian and 
became normative for most of Judaism because of the 
dominance of the Babylonian community into the 
Islamic period. See J. Neusner, BTB 14 (1984) 99-109. 
140 (D) Midrash (Hebr “inquiry, interpretation”). 
Generically this term can refer to a type of biblical inter- 
pretation found in rabbinic literature; specifically, 
midrashim are rabbinic Scripture commentaries or col- 
lections of interpretations. R. Bloch (in Approaches to 
Ancient Judaism [ed. W. S. Green; Missoula, 1978] 29-75), 
followed by R. Le Déaut and with modifications by G. 
Vermes and J. A. Sanders, understands midrash as a set 
of attitudes and a process which results in various inter- 
pretations of Scripture (see Midrash and Literature [ed. G. 
Hartmann and S. Budick; New Haven, 1986]). Rabbinic 
midrash may be defined as “a type of literature, oral or 
written, which stands in direct relationship to a fixed, 
canonical text, considered to be authoritative and the 
revealed word of God by the midrashist and his audience, 
and in which this canonical text is explicitly cited or 
clearly alluded to” (G. Porton, “Defining Midrash,’ in 
The Study of Ancient Judaism [ed. J. Neusner; NY, 1981] 
1. 62). Midrashic interpretation clarifies peculiarities and 
obscurities in the biblical text and more often uses such 
reflections to make the text relevant to the questions, 
needs, and interests of its audience. Many midrashic 
techniques have been pointed out in the NT, and some 
scholars have claimed that sections of NT books are 
based on earlier midrashim or even that whole books are 
themselves midrashim. In such discussion the term 
midrash is not self-explanatory, and any scriptural inter- 
pretation so identified must be described clearly and 
evaluated in comparison with other early biblical inter- 
pretation, including rabbinic midrash. For a specific 
example of the problem, see BBM 557-62. 

141 The older (halakic) midrashim (Mekilta to 
Exod, Sipra to Lev; Sipre to Num and Deut) comment 
verse by verse on sections of the biblical books. They 
have much halakic discussion along with substantial 
haggadic sections (~ 133 above). These midrashim and 
several similar discovered in mss. have been attributed to 
the 2d-cent. schools of Ishmael or Aqiba, but variations 
of terminology and content are better explained by 
different authors, editors, and traditions of transmission. 
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These midrashim mention only tannaitic (1st-2d cent.) 
sages and are usually dated from the 3d to the 5th cent., 
though additions were made later. 

142 The Midrash Rabbah includes both early and 
later midrashic collections based on the Pentateuch and 
on the five scrolls that are read in the Jewish liturgy. The 
two earliest Rabbah midrashim (by the end of the 
talmudic period, ca. 500) deal with Gen and Lev. Gen. 
Rab. divides the text into sections and provides a verse- 
by-verse expositional commentary concerned more with 
haggadic than with halakic matters. Lev. Rab. consists of 
thematic sermons that expound the first verse of a sec- 
tion. Each section of these two midrashim is introduced 
by a proem or, in the case of Lev. Rab., a series of proems. 
A proem begins with a verse remote from the penta- 
teuchal verse and expounds a chain of verses and inter- 
pretations which end with the first verse of the 
pentateuchal section. Such proems are found in other 
midrashic collections, especially Pesigta Rabbati and 
Pesigta de Rab Kahana, both of which are cycles of 
sermons for the major Jewish festivals. Later midrashic 
collections, such as the Tanhuma, the Yalquts, and the 
Midrash Ha-Gadol, evolved some new forms and collected 
a wide variety of earlier exegeses. 

143 (E) Targum (Hebr “translation, interpreta- 
tion”). Several of the targumim (targums) or Aram 
transls. of the Hebr Scriptures contain interpretative 
traditions found elsewhere in rabbinic literature and 
should be studied along with rabbinic literature. Claims 
for a 1st-cent. date for some of the targums have led NT 
scholars to make extensive use of them. However, neither 
linguistic data nor targumic traditions make an early date 
obvious, and the targums as we have them stand at the 
end of a long process of transmission. The use of 
targums for the study of the Ist cent. is subject to the 
same cautions proper for rabbinic literature (~ 134 
above; also > Texts, 68:103-15). 


(Texts [in transl.]: Mishna: H. Danby [Oxford, 1933]; P. 
Blackman [7 vols.; London, 1951-56]; J. Neusner [43 vols.; 
Leiden, 1974-85]. Tosepta: J. Neusner [NY, 1977-]. Palestinian 
Talmud; J. Neusner [Chicago, 1982-]. Babylonian Talmud: 1. 
Epstein [Soncino ed.; London, 1935-53]; L. Goldschmidt [un- 
censored with Ger transl.; 9 vols.; Leipzig, 1897-1909]. Midrash 
Rabbah: H. Freedmann and M. Simon [London, 1939]. Other 
transls. in the Yale Judaica Series and Jewish Publication Society. 
INTRODUCTIONS: Moore, G. F., Judaism in the First Centuries of the 
Christian Era [3 vols.; Cambridge MA, 1930-32]. Neusner, J., 
A History of the Jews in Babylonia [for Babylonian Talmud; Leiden, 
1965-70]; Judaism in Society [for Palestinian Talmud; Chicago, 
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INTRODUCTION 


6 A detailed understanding of how the different 
OT and NT books were preserved and transmitted is more 
possible now than at any time since the initial composi- 
tion and gradual collection of these books into the Bible 
as we know it. This is partly due to an unforeseen series 
of ms. discoveries (including various early Gk papyri, 
especially since 1920, and the Dead Sea Scrolls since 1947) 


and partly because printed copies, good photographic 
reproductions, and critical editions have made textual 
sources more accessible for scholarly analysis. 

7 Knowledge of this history of transmission is 
important: (1) for a proper appreciation of the care with 
which the believing community preserved, copied, and 
sometimes corrected the sacred books over the centuries 
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and thus the substantial integrity of the received text, 
(2) for an understanding of the growth of the canonical 
text at the hands of scribes; (3) for an insight into the 
opportunities and problems that the textual evidence 
provides for those who translate and explain the Bible; 
and (4) for an understanding of text-critical questions 
that are bound to arise in texts which had so long a 
period of recopying and translation. This knowledge 
cannot be static, since the analysis of textual evidence 
continues, and new discoveries may be anticipated. It 
will always remain incomplete since so much textual 
evidence is irretrievably lost. 

8 For the OT the material to be described con- 
sists of textual evidence for the original Hebr and Aram 
form of most books, for the Gk “Septuagint” or LXX 
transl. (mostly pre-Christian, and including some books 
composed or chiefly preserved in Greek), and for various 
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other ancient versions (Jewish Aramaic, Syriac, Latin, 
Coptic, etc.). The principal textual value of the latter is 
their evidence as to underlying Hebr or Gk forms of 
early date. The Jewish Aram renderings (targums) pertain 
to the OT only; the other versions suppose complete 
Bibles, and for convenience OT and NT transls. into 
these languages will be described together. 

9 As for the Gk NT, our knowledge of the way 
in which its books were preserved and transmitted 
became truly scientific at the end of the 19th cent., some- 
what earlier than for the OT. But here also there have 
been significant 20th-cent. discoveries, especially of 
early papyrus copies of NT books. Once again the early 
versions add important evidence that is helpful for deter- 
mining the type of Gk text from which they were 
translated. Thus, in both Testaments the science of textual 
criticism is one that has made rapid progress in our times. 


HEBREW TEXT OF THE OLD TESTAMENT 


10 No ms. actually written by the author or editor 
of any OT book is extant; all existing copies are the work 
of later scribes. Though Jewish tradition, especially in the 
later period, placed a high value on faithfulness in trans- 
mitting both oral and written materials (E. A. Speiser, EJ 
7 [1957] 201-16), the antiquity of a particular copy was 
of no special moment. Indeed, any ms. too worn for con- 
tinued public use was relegated to a geniza or repository 
of discarded sacred texts. For modern scholars such 
materials accidentally recovered from the Cairo Geniza 
(— 43 below) were a boon that was neither intended nor 
desired by those who left them there. 

11 Except for the priestly blessing (Num 6:24-26) 
on silver amulets from ca. 600 Bc (> 35 below), no OT 
book composed wholly or in part before the Babylonian 
Exile (587-539 Bc) has come down to us in even a 
fragment actually written that early. The oldest extant 
texts are from cave 4 at Qumran (~ Apocrypha, 67:81), 
and they represent the period ca, 250-175 Bc. For such 
later OT books as Eccl, Dan, and Sir, fragmentary 
scrolls written only about 100 years after original com- 
position have been recovered (e.g., 4QQoh?, 4QDan¢, 
and MasSir). Not so long ago, it would have been 
impossible to point with assurance to any OT Hebr ms. 
that was written within 1,000 years after its contents 
were composed; the most ancient ms. that includes the 
date of its own preparation is the Cairo Prophets of ap 
895 (> 46 below). 

12 We shall now discuss successively the ancient, 
medieval, and modern periods in the transmission of the 
OT text. Since we shall speak frequently of the Hebr text, 
it is perhaps worth noting that the limited portions of the 
OT transmitted in Aramaic share in all respects the his- 
tory of the Hebr books of which they form a part. A fre- 
quent standard of reference will be the MT. This term 
refers to the fixed consonantal Hebr and Aram texts 
established about the end of the 1st cent. ap and carefully 
transmitted into the medieval period (~ 36-37, 43 
below). 

13 (I) Texts from the Ancient Period (ca. 250 
gc-AD 135). During this period it was not the practice 
to give any OT book a separate title or to add the name 
of its copyist and date. Consequently, apart from general 
archaeological considerations connected with their 
discovery, the dating of ancient biblical mss. depends on 
paleographic analysis. While inevitably approximate, the 
results for periods of rapid development in writing 


style can be rather precise, and for the ancient period as 
a whole they yield relative certainty (with a maximum 
leeway of about 50 years in difficult cases). The single 
most significant study is that of F. M. Cross in BANE 
133-202. 

14 (A) Format and Age of the Mss. Except 
for the Nash Papyrus (> 35 below), the mss. known 
from this period have all been found since 1947. The 
writing is in columns and covers only one side of leather 
skins or, very infrequently, papyrus sheets (see Jer 36); 
no Hebr codices (books with pages written on both 
sides) are known before the medieval period. The 
writing surfaces are ruled (vertically for columns and 
horizontally for lines) with a dry point. The skins were 
stitched (and the papyrus sheets were glued) together 
side by side to form scrolls. The complete Isa scroll from 
Qumran (1QIsa2) is an excellent example: 17 strips of 
well-prepared leather were sewn together to form a 
scroll that is 24.5 ft. long when unrolled and 10.5 in. 
high; its text is in 54 cols., with an intentional main divi- 
sion after col. 27 (i.e., after chap. 33, at the middle of the 
book’s 66 chaps.); the cols. average 30 lines of writing 
each. Columns in other texts from this period contain 
from 9 to 65 (or more) lines. For papyrus writing, see 
Arch 36 (4, 1983) 31-37. 

15 Close to 200 OT mss. from this ancient period 
have been recovered from various places in the Judean 
desert: from the caves around Qumran, in the Wadi 
Murabba‘at, and in the Nahal Hever, and from the 
fortress at Masada (> Apocrypha, 67:119-23). Oldest 
are three mss. from cave 4 at Qumran that have been 
dated as follows by F. M. Cross: 4QExodf, ca. 250 Bc; 
4QSamb, ca. 200 Bc; and 4QJera, ca. 175 BC. On external 
grounds, the latest mss. at Qumran are not later than aD 
68, those at Masada not later than ap 73, and those from 
Murabba‘at and Hever not later than ap 135. Mss. prior 
to the 1st cent. Bc are rare; perhaps most Qumran mss. 
date from that cent., but the 1st cent. AD is also well 
represented. The 2d-cent. ap mss. from Murabba‘at 
occupy a place apart and will need to be described 
separately (> 36 below). 

16 (B) Qumran Mss. 

(a) Oricins, Scripts, ORTHOGRAPHY. The 
abundant material from Qumran, including approxi- 
mately 130 fragmentary copies of OT books from cave 
4 alone, shows an extraordinary variety in age, format, 
script, orthography, and textual affiliation. Despite the 
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evidence for a scriptorium at Qumran, it has yet to be 
proved that any extant biblical ms. was copied there from 
another surviving ms. Since the group’s rules provided 
for communal ownership of property (~ Apocrypha, 
67:107), the Qumran materials probably include many 
mss. brought by their individual former owners into the 
community’s holdings, but others were probably copied 
at the site. Thus, eg., E. C. Ulrich has argued (BASOR 
235 [1979] 1-25) that 4QSam¢ was produced by the 
same scribe as the Community Rule (1QS), its appen- 
dixes (1QSa, 1QSb), and 4QTestim. The age of the scroll 
fragments spreads over three full centuries, from ca. 250 
BC to AD 68. Hebr Kgs, Isa, Dan, and Tob (as well as Gk 
Exod and Lev) are known on papyrus, but almost all OT 
texts are on leather of varying thickness and quality. 
Some mss. have wide cols., some narrow; and the num- 
ber of letters to a line ranges from about 15 to over 70. 
For the variation in number of lines to the col., > 14 
above. 

17 At least until the ist cent. BC, two separate 
alphabets were used for Hebr mss.: the archaic one now 
labeled “paleo-Hebrew” (derived from the Canaanite 
alphabet employed since preexilic times) and various 
developing forms of the Jewish “Aramaic” script 
(familiar in its later stages as the square-letter alphabet of 
printed Hebr bibles). A few OT mss. and a scattering of 
nonbiblical ones combine the two alphabets by normally 
employing the square-letter script and changing to the 
archaic letters either for the sacred name YHWH alone 
or for varying combinations of divine names. This prac- 
tice, probably not older than Herodian times, also occurs 
in the latest Qumran period and finds reflection in some 
Gk OT mss. (see P. W. Skehan, BIOSCS 13 [1980] 
14-44). Both alphabets represent the standard 22-letter 
consonantal system of writing Hebrew. In either script, 
the spelling may be notably sparse, so that the weaker 
letters—waw, heh, yod, and aleph—are used rarely to 
represent vowels. Elsewhere, however, either script may 
display an expanded orthography in which (as in Syriac) 
every 0 or u vowel, however slight, is represented by a 
waw in the consonantal text, and the ends of words may 
offer an unexpected -heh attached to pronominal suffixes 
or an extra aleph on any word ending in i, 0, or u. When 
first encountered in the complete Isa scroll, this ex- 
panded spelling puzzled scholars, but it is now recog- 
mized as an attempt in the last centuries Bc to furnish 
fuller pronunciation guides than did the standard 
orthography. To some degree, it may also represent a 
distinctive dialect in the speech of those who used it. 
18 Neither script nor orthography seems to have 
been conditioned by the type of text copied. The paleo- 
Hebr script is used for 12 mss.; all the books of the 
Pentateuch are represented (Lev in 4 mss.), but so is Job; 
there are some possibly nonbiblical fragments in the 
same script. Of two Exod texts in the archaic script, one 
is very close to the standard text, while the other is in the 
fuller “Samaritan” recension (~ 38-39 below) and 
sometimes has the expanded type of spelling. Some mss. 
in the more usual Aram script display a conservative 
spelling, others an expanded one; indeed, the same OT 
book may be represented both ways in texts that are 
otherwise closely akin. Detailed final publication may 
show a trend to less careful copying in mss. with 
expanded orthography, but this is not yet certain. 

19 (b) TexruaL CHARACTERISTICS. The Qumran 
mss. have opened up a new period in the history of the 
text. However, they are so fragmentary that a ms. pro- 
viding 10 percent of a biblical book’s complete text is 
counted among the more substantial witnesses. In con- 
trast to the integral Masoretic and Samaritan texts 
known from the medieval period and to the indirect 
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evidence of the LXX, the Qumran mss. offer a sampling 
of—and a means of probing into—the antecedents of 
those other witnesses, rather than a separate basis for 
future editions of the text. 

20 The fact that the sampling is of extraordinary 
variety even textually does not mean that very many real 
variants (apart from scribal errors, harmonizations, etc.) 
have emerged in addition to those previously known. 
Rather, many alternative readings and expansions for 
which medieval Hebr mss. in the MT tradition offer no 
counterpart, but which were often already known from 
Gk or Samaritan sources, are here found alongside other 
texts with readings very close to the MT. Also, for the 
first time it is possible to verify in Hebr mss. what has 
always been known, both from the nature of the collec- 
tion as such and from indirect LXX evidence, that each 
OT book has its own separate history of transmission. 

21 Let us illustrate from the Qumran mss. how 
one important type of textual variant, explanatory 
expansions, developed. Many scribes copying OT texts 
during this ancient period apparently felt free to embody 
some results of their own study, whereas in modern 
times such interpolations would appear as footnotes or 
cross references. Thus, in the oldest ms. we possess 
(4QExodf), Exod 40:17 has “On the first day of the 
second year from their leaving Egypt, the Tabernacle was 
erected.” The reference to leaving Egypt is not in the MT 
of this verse, but Exod 16:1 and 19:1 do contain it. 
Although the phrase is found not only in our oldest 
Qumran witness but also in the Samaritan and Gk texts, 
it may be an expansion to make the wording clearer and 
more explicit. Similarly, ina Qumran ms. (4QDeut®) in 
the text of the Ten Commandments, the reasons given 
in the MT for keeping the sabbath day are expanded by 
the insertion after Deut 5:15 of a related passage (Exod 
20:11) with an added reason. Even the Samaritan text of 
Deut lacks this enlargement, although in the Gk tradition 
it turns up as an insertion into Deut 5:14 in Codex 
Vaticanus (only). For a difficult phrase in Isa 34:4 that has 
been translated “And all the hosts of heaven shall moulder 
away” (a phrase omitted by the earliest LXX translator), 
the scroll 1QIsa@ supplies from Mic 1:4 the words “and 
the valleys split open,’ presumably because the contexts 
are similar, but perhaps also because the Hebr letters of 
the phrase in Isa 34:4 MT could suggest the alternate in 
Mic 1:4. This type of copying does not indicate that the 
text was regarded as any less sacred, since the words used 
to fill out or revise a particular passage are those of the 
Bible itself, but it is far from a rigid adherence to 
unalterable consonants of a standardized text. Such an 
adherence would become the universal rule shortly after 
AD 70. 

22 The full publication of the texts from this 
ancient period has taken a long time. By 1985 (with the 
work on 11QpaleoLev by D. N. Freedman and K. A. 
Mathews) all scrolls and decipherable biblical fragments 
from major caves 1 and 11 and from minor caves 2-3, 
5-10 had been published. The extensive materials found 
in cave 4 were in generally poor condition and more 
difficult to treat. The task of preparing the volume on the 
longer scrolls 4QpaleoExod! and 4QpaleoExodm, 
which had been largely completed in draft form by P. W. 
Skehan (¢ 1980), was entrusted to E. C. Ulrich. Final 
publication of thousands of fragments from cave 4 has 
been slow. 

23 A permanent system of reference for the 
Qumran mss. was developed. Thus, 4QExodf means 
that, of all the mss. from the fourth cave at Qumran, the 
sixth (f) copy of Exod is being referred to. If a text is on 
papyrus (pap), is in the paleo-Hebr script (paleo), or is 
a transl. (LXX, tg [=targum]) or interpretation (p 
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[ =pesher]), that fact is included before the name of the 
biblical book (e.g., 4QpaleoExod™ for a ms. in the old 
script from cave 4; 1QpHab for an interpretation of Hab 
from cave 1; 4QLXXNum for a ms. of the LXX for 
Num from cave 4). Other abbreviations identify 
materials from Masada (Mas), Murabba‘at (Mur), and 
Nahal Hever (Hev). 

24 (i) Historical Books. The 15 fragmentary mss. 
of Gen found at Qumran show a comparatively uniform 
text. Readings that coincide with LXX materials do 
exist, but a high degree of standardization for the Gen 
text clearly antedates all our evidence. In Exod through 
Deut, on the other hand, there is great variation in the 
Qumran witnesses. Sometimes they are very close to the 
MT;; fairly frequently they show regular or sporadic 
agreement with readings known from the Gk tradition, 
whether primitive LXX or “proto-Lucianic” (> 69 
below); and at other times they include the systematic 
expansions found in the Samaritan text (> 38-39 
below). Exod exists in 15 mss., Lev in 9, Num in 6, and 
Deut in 25. Notable is 4QpaleoExod™ from the early 
2d cent. BC; it contains portions of some 40 cols. of text 
(out of an original 57) in the repetitious expanded form 
known previously only from Samaritan sources (J. E. 
Sanderson, An Exodus Scroll from Qumran: 4QpaleoExodm 
and the Samaritan Tradition [HSS 30; Atlanta, 1986]). On 
11QpaleoLev, see K. A. Mathews, CBQ 48 (1986) 
171-207. The extensively preserved text of 4QNumb> 
agrees with the Samaritan text in a number of expan- 
sions, but it also agrees quite frequently with the earliest 
strata of LXX texts against the MT, even where Samar- 
itan and MT coincide. Among texts of Deut is a frag- 
ment (4QDeut) with only the ending (32:37-43) of the 
Song of Moses (arranged by poetic lines or half-lines); it 
witnesses to LXX readings supported by no Hebr 
source previously known. Discussion of this text has 
shown that similar readings are verifiable at Qumran in 
the Song’s opening and central portions as well (P. W. 
Skehan, BASOR 136 [1954] 12-15). 

25 In general, the Palestinian text for these books 
may be seen as an expanding, harmonizing type, distinct 
from the received MT, and showing some kinship with 
the “proto-Lucianic” reworking of the LXX (> 69 
below). An interesting combination of elements occurs in 
5Q1, a Deut ms. dated by J. T. Milik to the early 2d cent. 
BC. So far as preserved, its original text is close to the MT, 
but about a century later it was “corrected” at four points 
on the basis of a Hebr text with LXX associations! 

26 Qumran mss. for Josh, Judg, and Kgs are com- 
paratively limited in number (two or three mss.) and in 
the extent of their preserved text; in all cases, there seems 
to be a definite kinship with LXX sources. For Sam, the 
four extant mss. are exceptional both for the quantity of 
text preserved in 4QSami (late 1st cent. BC) and for the 
age of the earliest witness (4QSamb, late 3d cent. Bc). As 
in the Pentateuch (> 24 above), at least three types of 
text are now attested for Sam-Kgs: the Hebr text that lay 
behind the original LXX translation (> 68 below); the 
fuller Hebr text of 4QSam mss. that is reflected in the 
proto-Lucianic revision of the LXX (> 69 below); and 
the Hebr text represented by the present MT, an early 
form of which served as guide for the Kaige or “proto- 
Theodotionic” revision of the LXX in the Ist cent. AD 
(— 70-74 below). It was the Qumran evidence for Sam, 
along with the Gk Minor Prophets scroll from Nahal 
Hever (8HevXII gr, > 67 below) that provided the key 
to explain more adequately the complex problems of 
text transmission long known to be particularly acute in 
1-2 Sam. 

27 (ii) Major Prophets. At Qumran, Isa is repre- 
sented by two substantial witnesses: 1QIsa?, a complete 
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scroll from the early part of the 1st cent. BC,-and the more 
fragmentary 1QIsab from the latter part of the same cen- 
tury. The complete scroll, the format and unusual 
orthography of which were described above (> 14, 17), 
diverges in many respects from the MT. In the beginning, 
it gave rise to inflated hopes of providing access to a 
hitherto unattainably early stage in the book’s trans- 
mission. Though interesting and instructive, the ms. is 
textually rather disappointing; it is secondary to the MT 
in most instances in which the two diverge, and it has no 
genuine kinship to the Hebr prototype of LXX Isa. In its 
divergences it is unique among the 18 Qumran mss. of 
Isa, which otherwise combine to establish that the book’s 
textual tradition was already standardized by the 2d cent. 
BC to a degree elsewhere observed only for Gen. Similarly 
overrated at first but for different reasons was 1QIsab, 
regularly said to be quite close to the MT. Sober enough 
in its spelling, 1QIsab is far less faithful in transmitting 
the narrowly standardized Isa text than is any good 
medieval Hebr ms. of the book, and such qualities as 
1QIsab possesses have been appreciated rather by con- 
trast to 1QIsa@ than by any more exacting criteria. 

28 In Jer, of which Qumran provides four mss., 
the significant fact has been the appearance in 4QJerb of 
a shorter edition that was previously known only from 
LXX Jer. Taken in conjunction with the textual variety 
observable at Qumran in Exod-Deut and Sam (> 24-26 
above), the divided evidence for Jer supports the 
hypothesis that MT Jer’s fuller text represents mainly a 
reworking, presumably in Palestine, of an older, short 
edition (see J. G. Janzen, Studies in the Text of Jeremiah 
[HSM 6; Cambridge MA, 1973]). This reworking 
would have taken place according to the harmonizing 
and expansionist technique observable in textual wit- 
nesses of those other books (> 21 above) and seen at its 
fullest in the Samaritan Pentateuch (> 39 below). 
Nothing of note has yet emerged from the study of the 
six Qumran Ezek mss.; if the expansion hypothesis has 
any merit, it may be that the whole Ezek tradition in 
Hebrew, Qumran included, represents an expanded and 
reworked edition of that prophet. 

29 (iii) Minor Prophets. All parts of the Minor 
Prophets (including Hab 3) are represented among eight 
mss. Where different books of the 12 Prophets are extant 
in the same ms., the Qumran evidence is for the MT 
order of the books, not that of the LXX. In the Hab 
commentary from cave 1 (1QpHab, > Apocrypha, 
67:89-90), the lemmata, or citations of continuous text, 
do not always contain the same readings supposed by 
the discussion that follows them; this type of evidence 
for divergent texts is frequent enough in later materials 
in many languages. 

30 (iv) Writings. The four Job mss. (one in the 
archaic script) and the two Prov scrolls, all surviving in 
fragments, exhibit a text that is close to the MT. The Job 
targum from cave 11 (> 104 below) witnesses to the 
standard MT arrangement of chaps., despite the prob- 
lems of chaps. 23-27 (> Job, 30:83-96); only in the final 
chap. 42 does the Aramaic suggest a variant, shorter 
Hebr form as its base. 

31 There are some 30 Pss mss. at Qumran, but 
many are very limited in the amount of text that survives; 
1st-cent. AD 11QPs@, published by J. A. Sanders (DJD 4), 
is the most extensive. Its extant text contains parts both 
of 39 canonical Pss (93, 101-5, 109, 118-19, 121-50) and 
of other materials. These include LXX Ps 151 (originally 
two distinct compositions, one also surviving as Syr 
Ps I); Sir 51:13-30; 1 Sam 23:7; two hymns known earlier 
as Syr Pss II-III] and now as Pss 154-55; three late 
psalmlike texts (“Plea for Deliverance,’ “Apostrophe to 
Zion.” and “Hymn to the Creator”); and a prose passage 
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that credits David with 4,050 poetic works. While there 
are slight indications that the compiler of these materials 
knew the canonical order of the Psalter, that found in 
11QPsa is considerably different. The psalmlike “Apos- 
trophe to Zion” of 11QPsa has also been identified by J. 
Starcky as one of three nonbiblical pieces (alongside at 
least three canonical Pss) in 4QPsf. For the rest, though 
the Pss are often copied in irregular order and show many 
variants (mostly inferior), our knowledge of the biblical 
Psalter’s textual history will scarcely be increased to any 
notable degree by these texts. 

32 Eight mss. of Dan are known (see BASOR 268 
[1987] 17-37). The transition from Hebrew into 
Aramaic and back into Hebrew occurs as in the MT; the 
portions of LXX Dan that are not in the MT are excluded 
from the Qumran evidence. Four of the five Megilloth 
books in the Hebr canon (> Canonicity, 66:22) are 
attested (two mss. for Eccl, four each for Ruth, Cant, and 
Lam); only Esth is missing. Perhaps the Qumran sectar- 
ians excluded Esth on principle, because it conflicted 
with their views about the religious calendar and was 
meaningful to their Maccabean/Hasmonean enemies (> 
Apocrypha, 67:99). Of Ezra and Chr there is one ms. 
each (and a limited amount of text). 

33 (v) Deuterocanonical Books. Among these 
works (> Canonicity, 66:9-10), Bar is unattested, 
though a bit of Ep Jer in Greek (Bar 6 in the Vg) was 
found in cave 7. Wis, Jdt, and 1-2 Macc have not been 
found; they would all have been ill-matched with the 
Qumran community’s interests. Four mss. of the original 
Aram text of Tob are known, and one in Hebrew. Their 
evidence supports the long form of the book in the OL 
and in the Gk Codex Sinaiticus as primary. Some bits of 
Sir are written stichometrically (by verse lines) in 2Q18, 
and fragments of Sir 51:13-30 appear in cols. 21-22 of 
11QPsa (see J. A. Sanders, McCQ 21 [1968] 284-98). 
Several Gk OT mss. from cave 4 will be mentioned below 
(> 66). 

34 (C) Mss. from Masada and Other Areas. 
The Qumran materials are paralleled by ms. discoveries 
at Masada in 1963/1964 (> Apocrypha, 67:123). Most 
notable is the fragmentary scroll of Sir (Y. Yadin, The 
Ben Sira Scroll from Masada (Jerusalem, 1965]) containing 
parts of seven cols. of text, two hemistichs to the line, 
from Sir 39:27 to 44:17. Dated paleographically to the 
early 1st cent. Bc, it already shows many recensional 
differences that also appear in medieval Hebr Sir mss. 
and in the versions (— Sirach, 32:5). A copy of Ps 150 
from Masada is said to conclude a ms. (similar to the 
arrangement of the canonical Psalter), and there are also 
fragments of Gen, Lev, Deut, Ezek, and Pss 81-85. 
35 Not strictly a biblical ms., the Nash Papyrus 
from Egypt (ca. 150 Bc) contains the Ten Command- 
ments and Deut 6:1ff. Published by S. A. Cook in 1903, 
only much later was it correctly dated to the Maccabean 
age by W. F. Albright (JBL 56 [1937] 145-76). Also 
noteworthy are ancient miniature scrolls either to be 
worn on the person (phylacteries) or to be attached to 
the doorposts of houses (mezuzas); they contain excerpts 
from the Pentateuch (sometimes varying from the MT 
and differing from those specified by later Jewish regula- 
tions). Much older (7th/6th-cent. Bc script) are two tiny 
rolled strips of silver discovered in 1979 in a burial 
chamber (cave 25) on the western slope of the Hinnom 
Valley in Jerusalem. Presumably originally worn as 
amulets, they were found by G. Barkay to contain 
versions of the priestly blessing from Num 6:24~26. The 
text on one is said to be almost identical to the MT, 
while the other apparently combines the second and 
third sentences of the blessing. (See BARev 9 [2, 1983] 
14-19; Qad 17 [1984] 94-108; BK 42 [1987] 30-36.) 
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36 The last group of ancient mss. to be mentioned 
consists of five from the Wadi Murabba‘at, all pub- 
lished, and six or seven more from Nahal Hever (> 
Apocrypha, 67:119,121), most unpublished. A Gk ms. 
of the Minor Prophets from Nahal Hever is discussed 
with the LXX (> 67, 70 below). A 1st-cent. ap Hebr 
Pss ms. from the same site has some variants from the 
MT, but the other Hebr mss. from there (one of Gen, 
two or three of Num, and one of Deut) show a text and 
script similar to those of the Murabba ‘at mss. The latter 
were published by P. Benoit and J. T. Milik (DJD 2) and 
include Gen-Exod-Num (Mur 1), Deut (Mur 2), Isa 
(Mur 3), a phylactery with parts of Exod and Deut (Mur 
4), and the Minor Prophets (Mur 88). The last named is 
by far the most extensive and contains text from 10 of 
the 12 Minor Prophets. It is in full accord with the MT 
tradition and shows only three meaningful variants. The 
other mss. confirm that the stabilization of the Hebr 
text, traditionally associated with the Jewish school at 
Jabneh or Jamnia (> Canonicity, 66:35) toward the end 
of the Ist cent. AD, was already decisive for these copies 
left by refugees of the Second Jewish Revolt in ap 
132-35. 

37 By the 2d cent. ap, therefore, the consonantal 
Hebr text had been fixed in the form in which it is still 
transmitted today. Before that, however, the Qumran 
(and, for Sir, Masada) evidence shows a period of rela- 
tive fluidity of text that varied in degree from one OT 
book to another. Actually the Gk and Samaritan textual 
evidence, along with the indirect witness of the NT, 
Philo, and Josephus, have always made it necessary to 
suppose such a situation. 


(For QL bibliography, ~ Apocrypha 67:78, esp. under [V] for 
Cross and Milik. Cross, F. M., Jr., “The History of the Biblical 
Text in the Light of Discoveries in the Judean Desert,” HTR 57 
[1964] 281-99; idem fed. with S. Talmon], Qumran and the 
History of the Biblical Text [Cambridge MA, 1975]. Eissfeldt, 
EOTI 669-95, 778-83. Goshen-Gottstein, M. H., Text and 
Language in Bible and Qumran [Jerusalem, 1960]. Greenberg, M.., 
“The Stabilization of the Text of the Hebrew Bible,” JAOS 76 
[1956] 157-67. Orlinsky, H. M., “The Textual Criticism of the 
Old Testament,” in BANE 113-32. Pisano, S., Additions or Omis- 
sions in the Books of Samuel: The Significant Pluses and Minuses in the 
Massoretic, LXX and Qumran Texts [OBO 57; Fribourg, 1984]. 
Sanders, J. A., “Pre-Masoretic Psalter Texts,” CBQ 27 [1965] 
114-23; “Palestinian Manuscripts 1947-1967,” JBL 86 [1967] 
431-40. Skehan, P. W., “The Scrolls and the Old Testament 
Text,” McCQ 21 [1968] 273-83. Textus: Annual for the Hebrew 
University Bible Project 1- {1960- ]. Tov, E. [ed.], The Hebrew and 
Greek Texts of Samuel [Proceedings IOSCS; Jerusalem, 1980].) 


38 (II) Texts from the Postbiblical and 
Medieval Periods (ap 135-1476). 

(A) Samaritan Pentateuch. This unique 
survival into the Middle Ages of a Hebr text not subject 
to the standardization effected by the late-1st-cent. aD 
Jewish sages was first brought to the notice of European 
scholars after 1616, when Pietro della Valle obtained a 
ms. of itin Damascus. It is now represented in European 
libraries by copies ranging in age from the 12th to the 
20th cent. aD. The oldest known exemplar, secondarily 
reassembled from pieces of varying date, is the “Abisha 
scroll” that is kept by the Samaritan community at 
Nablus (— Biblical Geography, 73:101); its early part is 
from the 11th cent. aD. The Samaritans maintain that 
this text was prepared “13 years after the conquest of 
Canaan by Joshua.” Those Western scholars who date 
the Samaritan schism to the days of Nehemiah in the 5th 
cent. BC have tended to give this text recension also a 
Sth-cent. date. However, the form of the script, the 
nature of the text, and the history of the Samaritans all 
conspire to make us see in it a developed Palestinian text, 
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by no means sectarian in origin, that began its separate 
history among the Samaritans no earlier than the days of 
John Hyrcanus at the end of the 2d cent. sc. The 
Qumran ms. 4QpaleoExod™, which is not sectarian, is 
from approximately that date. It shows that the Samar- 
itan text tradition has simply appropriated one of the 
recensional text forms in current (Jewish) usage and has 
remained remarkably faithful to its pre-Christian recen- 
sional prototype (> 24 above). 

Si) The harmonizing, expansionist nature of the 
Samaritan text has been mentioned. It fills out the plague 
narratives in Exod, so that each time the Lord gives 
Moses a message for Pharaoh, Moses repeats it word for 
word before the narrative continues. Similarly, sections 
of Deut that expand on themes already present in Exod 
are transposed into the text of Exod; Num undergoes 
similar harmonizing treatment, as does Deut itself. Such 
systematic expansions within the framework of the 
known biblical text are of no special interest; rather this 
recension is valuable because, often in accord with the 
LXX, it preserves ancient Palestinian readings of words 
or phrases that vary from the MT. Where these variants 
do not just simplify the MT reading or make it more 
explicit, they need to be evaluated individually. The 
Samaritan tradition is supported both by Aram targums 
(> 112 below) and by the Gk Samareitikon. Known 
fragments of the latter and its Syro-hexaplar transl. 
show the same expanded text. This expanded recension 
was occasionally cited in the NT, notably in Acts 7. 
Traditional Hebr pronunciation among the Samaritans 
has been exploited with varying degrees of accuracy and 
success by several scholars seeking light on the pronun- 
ciation of Hebrew prior to the work of the Jewish 
Masoretes (> 43 below). 


(Baillet, M., “La récitation de la loi chez les Samaritans,” RB 69 
[1962] 570-87. Bowman, J., The Samaritan Problem: Studies in the 
Relationships of Samaritanism, Judaism, and Early Christianity 
[PTMS 4; Pittsburgh, 1975]. Coggins, R. J., Samaritans and Jews: 
The Origins of Samaritanism Reconsidered (Atlanta, 1975]. Giron 
Blanc, L. F. [ed.], Pentateuco hebreo-samaritano, Genesis [Madrid, 
1976]. Pérez Castro, F., Sefer Abia [Madrid, 1959; see E. 
Robertson, VT 12 (1962) 228-35]. Pummer, R., “The Present 
State of Samaritan Studies,” JSS 21 [1976] 39-61; 22 [1977] 
24-47. Purvis, J. D., The Samaritan Pentateuch and the Origin of 
the Samaritan Sect [HSM 2; Cambridge MA, 1968]; “Samaritan 
Pentateuch,” [DBSup 772-75; “Samaritans,” IDBSup 776-77. 
Sadaqa, A. and R. Sadaga [eds.], Jewish and Samaritan Version of 
the Pentateuch [Jerusalem, 1965]. Von Gall, A., Der hebrdische 
Pentateuch der Samaritaner [5 vols.; Giessen, 1914-18; 1-vol. 
repr., Berlin 1966].) 


40 (B) Origen’s Second Column. Origen’s 
Hexapla, a compilation (usually in six cols.) of Hebr and 
Gk sources for the study of the OT text, will be dis- 
cussed in detail below (> 83). Here we focus on the 
work’s second-col. transliteration (not a translation) of 
the standardized, 2d-cent. aD Hebr consonantal text into 
Gk letters. Since the Gk alphabet is not well suited for 
transcribing Hebr consonants, the result is of limited 
value. However, it gives scholars an idea of Hebr pro- 
nunciation at Origen’s time. We shall see in the next sec- 
tion how the Jewish Masoretes of later centuries 
developed systems to indicate pronunciation. Their 
native language was not Hebrew, but a developed form 
of Aramaic, and this influenced their pronunciation. The 
evidence of Origen’s second col. and the earlier materials 
discovered more recently (> 17 above) offer Hebr 
vowel patterns and syllable structures of importance for 
the history of the language and for an understanding of 
OT poetic rhythms. 

41 The surviving evidence for Origen’s second 
col. is mostly from the Pss and is known best from the 
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original writing on a reused ms. (palimpsest) in the 
Ambrosian Library in Milan that was identified by 
Cardinal G. Mercati in 1896 and published by him as 
Psalterii hexapli reliquiae 1 (Vatican City, 1958). He argued 
that the orthography of this material was contemporary 
with Origen’s compilation (ca. AD 245). It is a shrewd 
guess (T. W. Manson, followed by P. E. Kahle) that 
Origen’s transliterated text followed an earlier practice 
of preparing similar materials to train Greek-speaking 
Jews of the Diaspora for correct public reading from 
normal Hebr scrolls in synagogues. 

42 (C) Vocalized Medieval Mss. To the 
medieval period belong all Hebr OT mss. preserved in 
libraries and many museums, or by Jewish congrega- 
tions, from before the spread of printing. Leather scrolls 
of the text continued to be used for liturgical purposes 
through medieval into modern times, but codices or 
books with pages written on both sides (> 89-90 
below) served for private copies. The text could be 
written in two or three cols. on a page, or it could be the 
width of the page. The script, wording, paragraphing, 
and ms. format were so rigidly standardized that paleo- 
graphical criteria are difficult to apply. 

43 The impetus to indicate vowels systematically 
by adding symbols to the consonantal spelling used for 
writing Semitic languages, including Hebrew, seems to 
have arisen in Syria during the 6th and 7th cents. This 
technique, first applied to the Syr Bible and Muslim 
Koran, was imitated by Jewish scholars (Masoretes) in 
both Babylonia and Palestine. The rise of several 
Masoretic systems (Hebr masséret means “tradition”) is 
traceable today mainly on the basis of a late-19th-cent. 
discovery in Cairo. In the city’s oldest quarter is a 
building that was the Melkite church of St. Michael 
before aD 969 and that was subsequently purchased by 
the Karaite (sectarian) Jewish community as its syna- 
gogue. Within the building a room was walled off to 
serve as a geniza (storage place) for sacred mss. that had 
outlived their usefulness, since Jewish practice forbade 
their destruction. Between about 1890 and 1898, mss. 
that had accumulated for centuries in this room were 
recovered and brought to the West, mainly through the 
efforts of S. Schechter, then resident in England, later in 
America (see BARev 8 [5, 1982] 38-53). The discovery 
among these materials of a large part of the original 
Hebr text of Sir (> 52 below), which had been lost for 
centuries, caused a sensation. The geniza also supplied 
evidence for the history of the protocanonical OT books 
and of the targums; Kahle’s Cairo is a good introduction 
to the various problems involved. 

44 On the basis of the several thousand scattered 
ms. pages from this geniza (now preserved in Cam- 
bridge, Oxford, Paris, New York, and elsewhere), Kahle 
outlined the development in both Babylonia and Pales- 
tine of increasingly refined systems to represent the 
traditional pronunciation of the Hebr text for public 
recitation in the synagogue. These mss. are also fairly 
early witnesses for the consonantal text, but they are not 
so important as the more ancient mss. described above 
(> 15-37). The several systems of pronunciation they 
represent are instructive for the transmission history of 
the Hebr language and for the details of textual inter- 
pretation implicit in the way a text was phrased and 
read. However, the only system in general use today is 
that developed by the ben Asher family from Tiberias in 
Galilee in the 9th and early 10th cents. The other sources 
are drawn on primarily to supplement and provide a 
context for the Tiberian apparatus. 

45 (a) Mover Copices. Sometimes designated 
“crown” (Hebr keter) mss., these are models for the study 
of the text and apparatus as developed by the ben Asher 
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family and are still used as the foundation for critical edi- 
tions of the printed Hebr Bible. 

46 The Cairo Prophets (C) was written and pro- 
vided with its vowel points by Moses ben Asher in aD 
895; a concluding copyist’s note establishes it as the 
oldest dated Hebr OT ms. now extant. C contains both 
the Former Prophets (Josh, Judg, Sam, Kgs) and the Lat- 
ter Prophets (Isa, Jer, Ezek, and the 12 Minor Prophets) 
of the Hebr canon. Originally the property of the 
Karaite Jewish community in Jerusalem, C was seized 
during the First Crusade and ultimately released by King 
Baldwin to the Karaites of Cairo. Its apparatus does not 
show the full development of the Masoretic system as 
used by Aaron ben Asher in the following generation; it 
is apparently closer to the rival ben Nefthali tradition 
than to the later ben Asher texts, though the differences 
are not great. C was consulted for both BHK and BHS 
(— 56 below) and collated anew for the Hebrew Univ. 
Bible Project (+ 58 below). Beginning in 1979, C’s bib- 
lical text and Masora were edited in a series at Madrid 
under the direction of F. Pérez Castro. 

47 The Aleppo Codex (A) was originally a com- 
plete Hebr OT that had been provided with vowel 
points and accents (guides to phrasing and inflection in 
recital) by Aaron ben Moses ben Asher ca. 930. It was 
given first, like C, to the Karaite community in 
Jerusalem and, while in their keeping, was known and 
endorsed by Maimonides (d. 1204) as a reliable guide to 
certain features of the standard text. The presence of A 
in Aleppo is attested from 1478; but during the anti- 
Jewish rioting in that city in 1947 it was badly damaged 
and (for a time) thought lost altogether. In truncated 
form (lacking the Pentateuch up to Deut 28:1, as well as 
parts of 2 Kgs, Jer, the Minor Prophets, 2 Chr; Pss 
15:1-25:2; Cant 3:11-end; and all of Eccl, Lam, Esth, 
Dan, Ezra, Neh), it reached Israel by 1958. A photo- 
graphic edition of the surviving ms. was published 
(Jerusalem, 1976), and A was employed for the first time 
as a foundation for the Bible text in the Hebrew Univ. 
critical edition (> 58 below; also M. Goshen-Gottstein, 
BA 42 [1979] 145-63). 

48 The Leningrad Codex (L), dated ap 1009, is a 
complete OT brought from the Crimea by A. Firko- 
witsch in 1839. A scribal note at the end says that the ms. 
was equipped with vowels and other apparatus from 
mss. corrected and annotated by Aaron ben Moses ben 
Asher. The vowel points show evidence of early revi- 
sion in the direction of conformity with the ben Asher 
standard as known from other sources. This was the best 
ms. available for BHK and BHS (> 56 below), and its 
readings are being reported again in the Hebrew Univ. 
undertaking (> 58 below). 

49 (b) Mss. witH Divercent Vowel SysTEMs. 
Preliminary study and collation of a limited number of 
geniza OT fragments (> 43-44 above) with rather 
rudimentary Palestinian systems of vowel pointing was 
done by P. E. Kahle, Masoreten des Westens (Stuttgart, 
1927-30); this work was continued by A. Diez Macho 
and others. 

50 The extensive geniza evidence for two Baby- 
lonian vowel systems (one early and more simple, the 
other later and more complicated) was presented by 
Kahle in his Masoreten des Ostens (Leipzig, 1913), in an 
album of photographs offered as a supplement to ZAW 
46 (1928), and in the prefatory matter to BHK. In con- 
trast to the MT, the punctuation of these materials from 
the 8th-10th cents. was supralinear (i.e., its symbols 
appeared above the consonantal text). The apparatus of 
BHK included variants from some 120 mss. of this 
group, but they were not reported in such detail in BHS. 
Beginning in 1976, an edition of the Hebr Bible 
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according to fragments with Babylonian punctuation 
has been published in Madrid (Biblia Babilontca). 

51 Certain inss. were ascribed by Kahle to the 
school of ben Nefthali (rivals of the ben Asher family; > 
44 above), but a number of them have divergent features 
that true ben Nefthali mss. would not share; and so they 
are probably intermediate between the oldest Palestinian 
Masora and the full-fledged Tiberian system. They 
include the Codex Reuchlinianus of ap 1105, now in 
Karlsruhe, and a Pentateuch (G. B. de Rossi’s no. 668) 
and complete OT (de Rossi’s no. 2) now preserved in 
Parma. The reassessment of these mss. has reduced the 
actual number of differences between the ben Nefthali 
and ben Asher schools of Masoretes to some 900 points 
of detail, almost all in the use of a single secondary 
accent (the meteg). 

52 (D) Cairo Geniza Mss. of Sirach. It is in 
keeping with the scattered and fragmentary state of the 
materials from the Cairo Geniza (> 43-44 above) that, 
though the first Hebr Sir leaf identified and published 
from the source turned up in 1896, one of the five 
known Sir mss. was not edited until 1931, and stray 
leaves from two others were not published until 1958 
and 1960. A. A. Di Lella’s evaluation of these materials 
(The Hebrew Text of Sirach [The Hague, 1966]) concluded 
that, out of some 1,616 lines of text represented in the 
LXX for Sir, 1,098 have survived in the five Hebr mss. 
The Qumran and Masada texts of the book (> 33-34 
above), published between 1962 and 1965, have estab- 
lished conclusively that the text of the Cairo ms. is 
ancient. Since the actual Cairo copies date from the 11th 
and 12th cents. AD, they were often dismissed as 
medieval retroversions into Hebrew from Greek, 
Syriac, or perhaps even Persian. However, the 1st-cent. 
BC Sir text from Masada and the book’s LXX form 
combine to show that, when the most elaborate of the 
medieval mss. (Cairo ms. B) preserves variant readings 
in its margin, sometimes both the text reading and the 
alternative in the margin originated in pre-Christian 
times. Another feature of Cairo ms. B that is attested as 
genuinely ancient both by the Masada scroll and by 
2Q18 is the copying in verse lines rather than as con- 
tinuous prose. In contrast, for the alphabetic acrostic 
poem in Sir 51:13-30, the better text of its first half 
preserved in 11QPs@ (> 31 above) shows clearly that 
the medieval form is due to retroversion from the Syriac. 
53 (E) Medieval Mss. of Tobit and Judith. 
The extant medieval texts of Tob and Jdt, in both 
Hebrew and Jewish Aramaic, are not comparable to the 
Sir mss.; they are entirely secondary and provide no 
avenue of approach toward the original form of those 
two books. 

54 (IM) Editions from the Modern Period (ap 
1477- ). Printed editions of the Hebr OT, from the Pss 
with D. Kimchi’s commentary (Bologna, 1477) and the 
earliest complete OT (Soncino, 1488) up to the year 1525, 
were based mostly on a limited choice of mss., some no 
longer extant. Their text varies within the same range as 
the medieval mss. themselves, and they have been collated 
in later times (along with the ms. evidence) as more or less 
independent witnesses, often not very good. 

55 (A) Textus Receptus (1525-1929). After 
the appearance of a first Biblia rabbinica (Venice, 1518) — 
the OT text with Masora, targum, and a selection of 
Jewish medieval commentators combined on folio pages 
(Hebr miqra’6t gédél6t, “large Scriptures”)—the same 
publisher, D. Bomberg, brought out a second rabbinic 
bible in 1524/25. The editor was Jacob ben Chayim, a 
careful student of the Masora who was handicapped in 
his work by the modifications and refinements introduced 
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into the tradition during the six centuries between 
Aaron ben Asher and his own day. The text that ben 
Chayim established became, for better or worse, the 
norm for nearly all printed Hebr bibles until recent 
years. Its 400-year dominance makes it comparable to 
the Gk NT Textus Receptus (> 160-61 below). 

56 (B) Critical Editions. Produced during the 
years 1966-1977, BHS replaced BHK (1929-1937). 
Both were based on the Leningrad Codex (> 48 above) 
and had footnotes that cover a wide range of alternative 
readings drawn from Hebr mss. and the versions. But 
BHS dropped the distinction made in BHK between one 
apparatus for “slight variants and less important . . . in- 
formation” and another for “real textual changes and 
other more significant matter.” The number of conjec- 
tural readings and retroversions was greatly reduced. 
Because of these changes, BHS became the best available 
source for a dependable text combined with an indica- 
tion of the variants suggested by textual criticism, even 
if its notes needed constant checking and evaluation (as 
would any textbook). The division of poetic texts into 
sense lines in BHS (as in BHK) results from modern 
editorial judgment; it is not the traditional Jewish pres- 
entation from the mss. (where only Exod 15:1-17 and 
Deut 32:1-43 are always disposed as poetry, and Pss, 
Prov, and Job more rarely). Though often helpful, such 
poetic arrangements of the text can also be quite mis- 
leading if accepted uncritically. Finally, BHS refined the 
marginal presentation of the Masora Parva (“small 
Masora”) from BHK and supplemented it with a new 
apparatus referring directly to the supporting documen- 
tation of the Leningrad (L) Masora Magna (“large 
Masora”) that was published in BHS (vol. 2; Stuttgart, 
1971) and as the first of several volumes on the Massorah 
Gedolah (Masora Magna; Rome, 1971). 

57 Lacking both the hazards and the advantages 
of BHK and BHS is the British and Foreign Bible 
Society’s Hebr OT, ed. by N. H. Snaith (London, 1958). 
The editor based his work on a Lisbon ms. of 1483, but 
he also took into account a small group of mss. (primar- 
ily of Spanish origin) and S. Y. de Norzi’s Masoretic 
studies (1742). Snaith himself noted that his resultant 
text was quite close to that of BHK and its Leningrad 
prototype. The British edition generally follows the 
traditional arrangement of the text; it prints Pss, Prov, 
and Job in double columns, with two half-verse units 
(hemistichs) to the line. 

58 The very important Hebrew Univ. Bible 
Project began in 1975 with Isa. The basic text for the 
edition is the Aleppo Codex (— 47 above) with its own 
abbreviated Masoretic notes on the right margin and 
variants in the vowel and accent marks (from a small 
group of early mss.) on the left. Lower on the page are 
three other blocks of apparatus: the first cites the 
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evidence of the versions with concise and careful evalua- 
tion; the second gives variants from the Qumran scrolls 
and from rabbinic literature; and the third lists readings 
from medieval Hebr mss., including the Leningrad 
Codex (> 48 above) and the Cairo Prophets (> 46 
above), on a selective basis. 

59 (C) Compilations of Variants. The basic 
compilation of consonantal variants from medieval Hebr 
mss. and early editions is the Vetus Testamentum hebraicum 
cum varits lectionibus of B. F. Kennicott (2 vols.; Oxford, 
1776-80). It reproduces the Textus Receptus and offers 
variants from some 600 mss. and 50 editions of the OT 
or its parts, along with a collation of 16 Samaritan Pen- 
tateuch mss. against the text of that recension reprinted 
from the London Polyglot Bible of 1657. The work had 
been done over a 10-year period, partly by corre- 
spondence with scholars in the various cities of 
Continental Europe where significant mss. were kept; 
but its results were so disappointing as to discourage 
further attempts to resurvey the same or comparable 
material on any similar basis. 

60 A more selective undertaking by G. B. de 
Rossi entitled Variae lectiones Veteris Testamenti (4 vols. 
and suppl.; Parma, 1784-88, 1798; repr. in 2 vols., 
Amsterdam, 1969-70) was at the same time more 
broadly based. De Rossi printed no text, presumed the 
same collating base as Kennicott, and published evidence 
only for passages whose existing variants he judged im- 
portant. He reported variants in vocalization as well as 
in the consonantal text. To Kennicott’s data, which he 
repeated in detail whenever they bore upon the readings 
he studied, de Rossi collated an additional 800 mss., 
some of them noteworthy. He also reported the indirect 
evidence of the versions. Though its materials need to be 
reevaluated in the light of later critical studies— and for 
the versions it can never be cited at face value—this was 
the most instructive repertory of textual data bearing on 
the OT before the 20th cent. 

61 The work of C. D. Ginsburg (The Old Testa- 
ment... Diligently Revised [3 vols. in 4; London, 
1908-26]) covered some of the same ground as the two 
preceding compilations and related the evidence of some 
70 mss. and 19 editions to the received Hebr text. It 
marked no particular advance and was scarcely helpful. 
Similarly, an Israeli edition ascribed to the studies of 
M.D. Cassuto was issued by others (1953) after the 
scholar’s death, and there is little to be said in its favor. 


(Orlinsky, H. M., “The Masoretic Text: Fact or Fiction?” Prole- 
gomenon [45 pp.] to facsimile reprint of C. D. Ginsburg, 
Introduction to the Massoretico-Critical Edition of the Hebrew Bible 
[NY, 1966]. Pérez Castro, F., “Estudios masoreticos,” Sef 25 
[1965] 289-317. Roberts, B. J., “The Hebrew Bible Since 
1937,” JTS 15 [1964] 253-64. Yeivin, I., Introduction to the 
Tiberian Masorah [SBLMasS 5; Missoula, 1980].) 
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62 (I) The Septuagint before ap 100. At the 
time the foreword of Sir was written, ca. 116 Bc (> 
Sirach, 32:3, 9), the bulk of the OT was already circulat- 
ing in Greek in the transl. known as the Septuagint 
(LXX). Beyond its current interest for the history and 
criticism of the text, the LXX is of great importance for 
having furnished the cultural milieu and literary vehicle 
for the preaching of earliest Christianity to the Gentile 
world. It has been and remains the liturgical OT text used 


by millions of Eastern Christians throughout the cen- 
turies. Not only is the LXX the form in which the OT 
was most widely circulated in apostolic times, but it also 
conveys the original text of some (deutero)canonical 
books (Wis, 2 Macc) and the basic form of others, either 
in part (Esth, Dan, Sir) or as a whole (Tob, Jdt, Bar, 
1 Macc). Indeed, some Catholic scholars have argued that 
the LXX is directly inspired, at least in what it adds, even 
in the books of the Hebr canon (but — Inspiration, 65:39). 
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63 (A) The Legendary Origin. How the Pen- 
tateuch was translated from Hebrew into Greek is told 
in the fictitious Letter of Aristeas to Philocrates, dating from 
the 2d cent. Bc (> Apocrypha, 67:32-33). In the story, 
Demetrius of Phaleron, the librarian of Ptolemy II Phil- 
adelphus (285-246 Bc), wants to include a copy of the 
Jewish law in the Egyptian king’s famous library at 
Alexandria. At the royal librarian’s urging, Philadelphus 
requests the high priest in Jerusalem to send to Egypt a 
band of 72 elders (six from each tribe!) to produce a 
translation. The work is completed to the satisfaction of 
all concerned, including the Jewish community of Alex- 
andria. Despite constant repetition in Jewish and Chris- 
tian circles, only one salient fact can be gleaned from this 
essentially apologetic propaganda narrative, viz., that 
the compilation of a full transl. of the Torah was made 
in the early 3d cent. Bc. Yet “Septuagint,” reflecting the 
Latin for 70 and drawn from the (rounded) number of 
translators in the Aristeas account, has come to designate 
not only the Pentateuch in Greek but—at least since the 
4th cent. in Christian circles—the entire corpus of Gk 
OT transls. and compositions from the beginnings, 
possibly before 300 Bc, until just prior to the work of 
Aquila, ca. ap 130 (> 79-80 below). 

64 (B) Problem of Unified Origin. The 
LXX contains transls. that vary enormously in accuracy 
and style from one book to the next, and sometimes even 
within a single book. Although the Pentateuch transl. is 
generally faithful, competent, and idiomatic, various 
sections come from about six distinct translators. In 
Gen, differences between the text furnished by the MT 
and that supposed by the LXX are comparatively limited, 
and the evidence for Gen shows a high degree of uni- 
formity in the ms. tradition. For Exod through Deut, 
however, the variations are greater; and the LXX of 
Exod 35-40 is notably shorter than and arranged 
differently from the MT and the Samaritan recension. 
The other historical books of the LXX were developed 
over a span of at least two centuries. Where Hebr frag- 
ments from Qumran can be compared, they tend to 
support readings from the Greek against those of the 
MT. But the complexities of textual transmission are 
many, and each book and passage has to be studied for 
itself. Thus, the LXX rendering of Isa is good idiomatic 
Greek and tends to abridge the original (which it does 
not always understand), but the LXX of Jer is consider- 
ably shorter than the MT and gives evidence of being an 
earlier and better edition (+ 28 above). 

65 The differences apparent in various LXX 
books suggest a question: In 1941 P. E. Kahle began to 
ask insistently whether what is preserved in our LKX 
mss. and editions is a single, pre-Christian transl. or an 
arbitrary, almost random, selection from many oral 
renderings like the early Palestinian targums (> 103 
below). Kahle pointed to OT quotations in Philo, Jose- 
phus, the NT, and such writers as Justin Martyr (d. ca. 
165) as being incompatible with a straight line of trans- 
mission for the Gk text froma unitary origin to the great 
4th/5th cent. LXX codices and on to our printed Bibles. 
66 (C) The Earliest LXX and Subsequent 
Revisions. Despite the very real difficulties raised by 
Kahle, which cannot all be resolved on any one basis, the 
evidence for strict continuity in most OT books between 
a single pre-Christian rendering and the LXX text 
extant in our codices is overwhelming. In addition to 
very early renderings from Greek into Latin, Coptic, 
and (a little later) Ethiopic, all of which give detailed 
support to the LXX text we know, there are now 
various ms. fragments of pre-Christian date with texts 
in Greek from both Palestine and Egypt that fit into the 
same textual tradition. They include portions of Exod 
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(7Q1), Lev (44QLXXLeva.b), Num (4QLXXNum), 
Deut (4QLXXDeut, Pap. Rylands Gk 458, Pap. Fuad 
inv. 266), and Ep Jer (7Q2=Bar 6 in the Vg). The 
fragments range in date from the 2d cent. Bc down to the 
turn of the era. (See A. R. C. Leaney, in Elliott (ed.), 
Studies 283-300.) 

67 More extensive than these pre-Christian 
remains are the fragments of a 1st-cent. ap Gk scroll of 
the Minor Prophets from Nahal Hever in the Judean 
desert (+ Apocrypha, 67:121), published by D. Bar- 
thélemy, in Les devanciers d’Aquila (VTSup 10; Leiden, 
1963). These fragments (and Barthélemy’s study of 
them) have gone far toward meeting the difficulties 
raised by Kahle, because they introduce us not to the 
early Alexandrian LXX of the Minor Prophets but to a 
1st-cent. AD systematic revision of that rendering. Bar- 
thélemy’s evidence converges with data from Qumran 
Hebr mss. of Sam (— 26 above) studied by F. M. Cross 
(e.g., HTR 57 [1964] 281-99) and E. C. Ulrich (The 
Qumran Text of Samuel and Josephus [HSM 19; Missoula, 
1978]). Below we shall follow as a working hypothesis 
this reconstruction, which in its main lines appears 
secure. It considerably expands previous historical per- 
spectives on the state of the Gk OT text before and after 
the work of Origen (d. ap 254). 

68 (a) THE LXX In ALEXANDRIA. The earliest 
Gk transl. of the OT, done with underlying liturgical 
and apologetic concerns, employed the somewhat florid 
Alexandrian Gk idiom. Although the transl. strove in 
general for word-to-word equivalence, it was indiffer- 
ent to the presence or absence in the Hebr text of such 
minor elements as reinforcing particles (“indeed”), signs 
identifying verbal objects, and resumptive pronouns not 
required by Gk syntax. The Hebr mss. on which it was 
based differed in many respects from those later chosen 
as prototypes for the MT. Good examples of this are 
available in Deut and Isa (but in either case not in Codex 
Vaticanus [B] or in editions based on it, since the B text 
for those books was reworked on the basis of the 
Hebrew); another good example is Jer. As for Sam-Kgs, 
since the early version (well represented in B) survives 
only for two sections (1 Sam 1:1-2 Sam 11:1 and 1 Kgs 
2:12-21[MT 20]:43), it may be that the translators’ 
apologetic or edifying purpose was met by presenting 
only those parts of the Hebr books. 

69 (b) EarutestT PALESTINIAN REVISION: ‘‘PROTO- 
Lucian.” A subsequent stage, identified for Sam-Kgs 
by Cross as a result of his work on Qumran Hebr texts, 
may be labeled “proto-Lucianic.” It represents the accom- 
modation of older LXX materials to somewhat more 
developed Hebr texts (still quite distinct from the MT 
form) that circulated in the 2d and 1st cents. Bc. The 
revision strove for a choice of terms and phrasing that 
would more nearly match the Hebrew. For parts of 
Sam-Kgs, it has actually replaced the earlier Greek in 
most LXX mss. That the work was done in Palestine is 
conjectured from the fact that its text type, ascribed 
subsequently to the patronage of Lucian of Antioch 
(d. 312), is connected with Syria~Palestine and matches 
Palestinian Hebr mss. from Qumran. Investigation of 
this phase of LXX textual transmission calls for much 
critical sifting of the evidence in various OT books, and 
the task is still incomplete. 

70 (c) FURTHER PALESTINIAN REVISION: “PROTO- 
THEODOTION.” The Minor Prophets scroll referred to 
above (— 67) was presented by Barthélemy as evidence 
of a distinct recensional activity in Palestine, related to 
rules of textual interpretation formulated by the rabbis 
around the turn of the era. The revised transl. strove for 
consistency by developing Gk equivalents for many 
Hebr lexical items and by representing certain Hebr 
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elements important for exegesis. Barthélemy identified 
nine features characteristic of the revison that were 
subsequently adopted by Aquila (> 79-80 below), as 
well as a dozen more that Aquila modified or rejected 
(Les devanciers 31-88). The most prominent, Gk kaige to 
represent Hebr wgm (“and also”), provided the name 
Kaige recension for the work as a whole. 
71 In a later analysis of the Kaige recension in 
Sam-Kgs, J. D. Shenkel proposed 10 further character- 
istics (Chronology and Recensional Development in the Greek 
Text of Kings [HSM 1; Cambridge MA, 1968] 13-18, 
113-16). K. G. O’Connell’s study of Exod produced 36 
more (The Theodotionic Revision of the Book of Exodus 
[HSM 3; Cambridge MA, 1972] 286-91), and other 
scholars suggested additional ones (e.g., W. R. Bodine, 
The Greek Text of Judges: Recensional Developments [HSM 
23; Chico, 1980] 47-91, 187-89; L. J. Greenspoon, 
Textual Studies in the Book of Joshua [HSM 28; Chico, 
1983] 269-377; J. A. Grindel, CBQ 31 [1969] 499-513; 
M. Smith, Bib 48 [1967] 443-45). 
72 Barthélemy dated the revision to ca. ap 30-50 
and ascribed it to a Jonathan ben Uzziel mentioned in 
rabbinic literature in connection with the (Aram) 
targums. He also equated this Jonathan with the Theo- 
dotion to whom a late-2d-cent. aD LXX revision has 
been attributed. While the need for an earlier predecessor 
of the later Theodotion is evident from the material at 
hand, the date suggested by Barthélemy is somewhat less 
secure—although it is certainly not too late. The pro- 
posed identification with Jonathan, however, accounts 
for an already shadowy figure by fitting him into a 
garbled legend. Firm conclusions depend on continued 
examination of all the Gk evidence for Theodotion and 
the early recension to which he is somehow related. 
73 In any case, the important things about the 
Kaige recension are its early date (the Minor Prophets 
scroll is from the 1st cent. aD), the wide range of texts 
to which it can be related, and the growing series of 
criteria by which it can be identified in the ms. tradition 
of various OT books. For the Minor Prophets, Barthé- 
lemy has shown (1) that the ms. did not contain a new 
transl. but a deliberate reworking of the older Alexan- 
drian LXX in the light of a Hebr text and (2) that the 
same reworking is evidenced in the citations we have for 
the quinta editio of Origen’s Hexapla (+ 83 below), as 
well as in a Gk ms. of the Minor Prophets in the Freer 
collection in Washington, in the Sahidic Coptic second- 
ary rendering from the Greek, and in the text quoted by 
Justin Martyr, a native of Neapolis (Nablus) in Palestine 
(d. ca. 165). In printed editions of the Gk OT, the Kaige 
recension provides the “LXX” text of Lam and (prob- 
ably) of Ruth; it may also have given rise to the 
“Theodotion” text of Dan (that has replaced the Old Gk 
form in virtually all LXX witnesses and that is already 
quoted in the NT and by Clement of Rome at the end 
of the 1st cent. aD). Yet others have contended that the 
Dan “Theodotion” is from a different early source that 
provided a fresh transl. for the Hebr/Aram text: so L. F. 
Hartman and A. A. Di Lella (The Book of Daniel [AB 23; 
GC, 1977] 81-82), drawing on J. Ziegler (Susanna, 
Daniel, Bel et Draco [LXX 16.2; Gottingen, 1964] 61); 
and A. Schmitt (Stammt der sogenannte “6'”-Text bei Daniel 
wirklich von Theodotion? [MSU 9; Géttingen, 1966]). See 
also S. P. Jeansonne, The Old Greek Translation of Daniel 
7-12 (CBQMS 19; Washington, 1988). The LXX forms 
of Jer and Job, both shorter than the MT, have been filled 
-out according to the techniques proper to the Kaige 
recension; the supplements appear regularly in the Gk 
Job and in some mss. and editions of Jer. 
74 In Sam-Kgs, the Kaige recension supplies 
2 Sam 11:2-1 Kgs 2:11, 1 Kgs 22, and all of 2 Kgs in B 
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and most other LXX mss., as well as in the printed 
editions. This reworking of Sam—Kgs had already been 
isolated by H. St. J. Thackeray (The Septuagint and Jewish 
Worship [2d ed.; London, 1923] 16-28, 114-15). 
Although he did not have the evidence to date the work, 
he was able to isolate criteria for identifying it. 

75 (d) OTHER INDICATIONS OF EarRLy REVISION. 
Once the existence of extensive recensional work on the 
Gk OT text in the last cent. Bc and the 1st cent. aD is 
recognized, a number of other elements in LXX textual 
history begin to fall into place. Thus, E. Tov (The Septu- 
agint Translation of Jeremiah and Baruch [HSM 8; Missoula, 
1976]) has shown that the Old Greek of Jer 29-52 and 
Bar 1:1-3:8 has been completely replaced by a revision 
that may date to the late 2d or early 1st cent. Bc. The 3d- 
cent. AD Beatty-Scheide Pap. 967 contains a 1st-cent. aD 
reworking of LXX Ezek (see J. Ziegler ZAW 61 
[1945-48] 76-94). Of the five “Scrolls” (Megilloth) in 
the Hebr canon, only Gk Esth is surely of pre-Christian 
date in the received form of its text (for Gk Lam and 
Ruth, > 73 above); Gk Cant has always been thought 
late, and Gk Eccl is justly ascribed (again by Barthélemy) 
to 2d-cent. aD Aquila (> 79-80 below). In all mss., Prov 
1-9 includes a number of double renderings and other 
expansions; and since a secondary rendering of Prov 
2:11 was already used by Clement of Rome (7 Clem. 
14:4), these materials presumably date in general to the 
1st cent. aD or earlier. Similarly, the secondary rework- 
ing of Gk Sir, found in some LXX mss. and in all the OL 
evidence, includes a text of Sir 12:1 that is already 
employed in Did. 1:6; once again we have Ist-cent. 
evidence for a revised text. 

76 Through these reworkings of the LXX, when 
they can be dated approximately, it is possible not only 
to account historically for many of the difficulties 
pointed out by Kahle but also to form an idea of the 
textual situation in the Hebr mss. on which they were 
based. Though they are often closer to the MT than to 
the prototypes of the early Alexandrian LXX, it is not 
in fact the precise Hebr consonantal text stabilized at the 
end of the 1st cent. ap that they presuppose. 

77 One may add those cases in which whole 
books of the Gk OT are present in the mss. in more than 
one form: two texts of Judg in codices B and A (so 
different that their common origin is not universally 
admitted); Alexandrian transls. of Ezra (1 Esdr or Esdr 
A) and of Dan, which jointly emphasize the late and 
distinctive origins of both Ezra-Neh (Gk Esdr B; > 
Apocrypha, 67:38) and the “Theodotionic” Dan (as well 
as of the similar Gk rendering for 1-2 Chr); and two 
separate forms of Gk Esth and three of Gk Tob. Thus it 
is clear that the basic unity of the LXX transl. is subject 
to many qualifications and that its use as a textual 
witness, encouraged by indications in the Hebr mss. 
from Qumran, implies ever more careful and informed 
study of each individual book. For example, the Gk 
Psalter appears to be a rather labored patchwork based 
on an originally inferior rendering. It was not helped at 
all by becoming the liturgical Psalter known to us in 
Greek, Latin, or such other languages as Arabic. In Pss, 
as in the Minor Prophets, Origen’s quinta text (> 83 
below) was the 1st-cent. “proto-Theodotionic” recen- 
sion (~ 70-74 above). 

78 (II) Later Renderings and the Work of 
Origen. The traditional description of the 2d-cent. ap 
Jewish OT renderings into Greek, of Origen’s 3d-cent. 
collection of those and other materials into his Hexapla, 
and of the still later activity by Lucian of Antioch (d. 
312) needs revision at several points in the light of what 
has been said above. The stages may now be outlined as 
follows. 
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79 (A) Aquila. About ap 130, this Jewish 
proselyte from Pontus revised the “proto-Theodotionic” 
recension (> 70-74 above) in the direction of a much 
more predictable correspondence between the Hebr text 
and its Gk representation. Single Gk equivalents were 
chosen for Hebr verbal roots, and then related Gk terms 
were found (sometimes even created) to represent real or 
apparent derivatives from the initial Hebr base. This 
quest for exact equivalence often led to awkward Gk 
phrases or to renditions that failed to capture the true 
meaning of a Hebr expression. Gk syntax and idiom 
were violated to furnish distinct equivalents for inci- 
dental Hebr particles. This process had already begun in 
the Kaige recension (where Gk kaige represented Hebr 
[w]gm, “(and) also,” and where Gk ego eimi, “I am,” two 
separate words, represented the Hebr pronoun “I” in a 
longer form [’nky] that had become archaic); but 
Aquila’s revision carried it much further. One famous 
example is the adverbial syn, possibly an archaic 
homonym for the preposition syn, “with,” that was used 
repeatedly for the Hebr accusative marker ’t (presum- 
ably because that form resembled the Hebr preposition 
*t, “with”). Since the LXX was used extensively in 
Christian circles and frequently did not correspond 
exactly to the closely standardized Hebr mss. of the 2d 
and later cents., Aquila’s recension replaced the LXX as 
the accepted Gk version of the OT for Jews of the later 
Roman and Byzantine empires. Because, e.g., it rendered 
Hebr ‘almé in Isa 7:14 by neanis (“young woman”) rather 
than LXX parthenos (“virgin”), Aquila’s version entered 
into Jewish-Christian controversy. 

80 Apart from the “LXX” rendering of Eccl, 
which is really Aquila’s, his work has survived only in 
fragments: parts of Kgs and Pss, marginal readings 
drawn from Origen’s Hexapla (> 83 below) in certain 
LXX mss., and citations in patristic literature (see J. 
Reider, An Index to Aquila, completed and rev. by N. 
Turner [VTSup 12; Leiden, 1966]). Aquila’s name, 
transformed into Ongelos, has been associated in Jewish 
tradition with the Aram targums (> 106-7 below); but 
he actually had nothing to do with them. Details about 
Aquila in Epiphanius (De mens. et pond. 14-15) make him 
a relative of Emperor Hadrian who was converted in 
Aelia Capitolina (Jerusalem) by Christians from Pella 
but was later excommunicated. According to these 
apparently legendary reports, Aquila undertook his OT 
revision with an explicitly anti-Christian purpose. 

81 (B) Symmachus. Toward the end of the 2d 
cent. AD, perhaps during the reign of Commodus 
(180-192), this writer produced a careful, yet 
thoroughly idiomatic, Gk rendering of the OT. Although 
Symmachus worked after Aquila and employed as his 
base, at least in some books (according to D. Barthé- 
lemy), the same 1st-cent. aD recension from which 
Aquila had worked, he proceeded on entirely different 
principles. The version is particularly interesting 
because it served in a number of cases as a lexical and 
stylistic model for Jerome’s OT from the Hebrew. It 
survives only in Origen’s hexaplaric fragments and cita- 
tions (> 83 below). In Eccl, where Aquila’s version 
occupied the “LXX” column in Origen’s edition, Sym- 
machus stood in Aquila’s usual position; faulty attribu- 
tions of his readings have resulted from this and similar 
causes. About the author himself, the most likely detail 
we have is that Origen received the text of his rendering 
from a certain Juliana, who had it from Symmachus in 
person. His supposed Samaritan origins (Epiphanius, De 
mens. et pond. 15) and connection with an Ebionite Gospel 
of Matthew (Eusebius, HE 6.17; GCS 9/2. 554-56) are 
highly dubious (~ Apocrypha, 67:59). 
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82 (C) Theodotion. This name covers a large 
body of 1st-cent. recensional material (> 70-74 above) 
that bears on most, if not all, parts of the LXX OT. 
Irenaeus (Adv. Haer. 3.21.1) puts Theodotion before 
Aquila, and this is the correct order of priority for the 
bulk of the materials now known. What is left for the 
traditional late-2d-cent. ap translator Theodotion, a 
Jewish proselyte supposedly from Ephesus, remains a 
matter for renewed sifting of the complex and fragmen- 
tary data. Since “(proto-)Theodotion” (often = Kaige 
recension) is the ordinary source drawn upon by Origen 
to fill out correspondences with the Hebr text that were 
lacking in the older LXX, it is from this recension that 
printed editions of the Gk OT provide Dan, Lam, Ruth, 
2 Sam 11:2-1 Kgs 2:11, 1 Kgs 22 and all of 2 Kgs, 
possibly Cant, and the extensive supplements in the 
Greek of Job and (sometimes) of Jer. In Sam-Kgs the 
recension builds on “proto-Lucian” (— 69 above); and, 
wherever they can be compared, “(proto-)Theodotion” 
is itself built on by Aquila, who carries to an extreme its 
existing tendencies toward mechanical rendering and 
imitation of the Hebr word order. Other related 
materials are the quinta recension (> 83 below) of Pss, 
a seemingly miniscule text of Judg (i, r, u, a2), the Nahal 
Hever Minor Prophets (> 67, 73 above), and most (but 
not all) known excerpts from the “Theodotion” column 
of the Hexapla. The name Theodotion (“God’s gift”) can 
easily be equated with Jonathan (“Yahweh has given”); 
but that the 1st-cent. Gk recension, ascribed to Theodo- 
tion was actually done by the Jonathan ben Uzziel of 
Jewish tradition (> 72 above) seems hardly susceptible 
of proof. 

83 (D) Origen’s Hexapla. At Caesarea in Pal- 
estine before ap 245, Origen put together his famous 
compilation of Hebr and Gk materials for the study of 
the OT text. Known as the Hexapla Biblia (“Sixfold 
Books”), the text was arranged in (usually) six vertical 
cols., of which two pertained to the Hebr text and four 
to Gk versions, thus: (1) the Hebr consonantal text in the 
standardized Hebr characters current since the 2d cent.; 
(2) the same Hebr text transliterated (to the extent pos- 
sible) into Gk letters; (3) Aquila; (4) Symmachus; (5) the 
traditional LXX (with elements lacking by comparison 
with the Hebrew supplied, usually from “Theodotion’”); 
and (6) Theodotion. For some books (e.g., Pss), there 
were additional forms in Greek beyond the four: a quinta 
(Va), sexta (VIa), and even septima (VII) editio; in such 
cases, the number of cols. grew to seven or eight (quinta 
for Pss occupied the usual place of Theodotion, and sep- 
tima may never have been more than marginal notations). 
84 The transliterated Hebrew of Origen’s col. 2 
was described above (> 40-41). Evidence from the 
Mercati Ps fragments seems to indicate that col. 5, the 
LXX col. of the Hexapla, did not itself contain the critical 
markings (for comparison with the Hebrew) that were 
a special feature of Origen’s work. However, when the 
LXX col. was copied to be circulated separately, it was 
equipped with the asterisk ( 3X ) to signal passages lack- 
ing in the older LXX that had been supplied (usually 
from the Greek of “Theodotion”) to make the LX X con- 
form to a fuller received Hebr text. The obelus ( + ) was 
introduced before LXX passages for which the Hebrew 
had no equivalent. At the point where the LXX and the 
Hebrew began again to coincide, a metobelus (\“) 
marked the end of the preceding variant (of cither type). 
85 Copies of the complete Hexapla must always 
have been scarce, if indeed any were made at all; a 
Tetrapla (the four Gk cols. without the two Hebr ones) 
is also mentioned. Until about ap 600 the prototype 
survived in Caesarea in the library founded by the 
martyr Pamphilus, where it was consulted by Jerome 
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(among others); its ultimate fate is not known. Today we 
have of the Hexapla only fragments from Sam-Kgs and 
Pss, readings excerpted into the margins of LXX mss., 
citations by patristic writers in several languages, and 
extensive portions of the LXX col. with its critical 
markings in various secondary translations (particularly 
Syriac and Arabic). Remarkable efforts at reassembling 
these data were made by F. Field (Origenis hexaplorum 
quae supersunt [2 vols.; Oxford, 1875}) and in the appa- 
ratus to the Cambridge and Géttingen editions (> 100 
below). 

86 The task of reestablishing exact hexaplaric 
readings is complicated because the critical markings 
were frequently misplaced or lost in transmission and 
because the ascription to one or another col. is some- 
times erroneous in our witnesses, either because abbre- 
viations were misunderstood or because even in the 
prototype the content of a given col. sometimes varied 
from book to book. Thus, in the portions of Sam-Kgs 
where “Theodotion” occupied col. 5, the normal LXX 
col. (2 Sam 11:2-1 Kgs 2:11; 1 Kgs 22; 2 Kgs), the 
“proto-Lucianic” form went into col. 6; in Eccl, where 
col. 5 (LXX col.) really contained Aquila, it was Sym- 
machus that appeared in col. 3; in Pss, quinta held the 
place of Theodotion. False citations have resulted in such 
instances. Abridged extracts of the major work later 
added to the confusion. 

87 (E) Lucian of Antioch. In his preface to 
Vg Chr, written ca. 396, Jerome noted that there were 
in his day three commonly received LXX text traditions: 
one in Egypt that was connected with the name of 
Hesychius, a second from Caesarea in Palestine that 
reflected the work of Origen, and a third (which else- 
where [Epist. 106, Ad Sunniam] he characterized as the 
koiné [“common’”] or vulgate form) that was connected 
with Antioch and the work of Lucian (d. 312). The char- 
acter of the text ascribed to Hesychius is now very 
difficult to determine (see S. Jellicoe, JBL 82 [1963] 
409-18). As for Lucian (~ 69 above), in Sam—Kgs at 
least, the text credited to him has been successfully 
isolated in a group of minuscule mss. (6, 0, ¢2, €2) that 
prove on further study to be closely related to the text 
used by Josephus at the end of the 1st cent. and to the 
fragmentary Hebr mss. from Qumran. Similar kinship 
between a group of “Lucianic” mss. and the citations in 
Josephus and in such Antiochene writers as John 
Chrysostom is verified also for other OT books. Hence, 
whatever function may be assigned to Lucian’s personal 
work on the Gk text of the NT (~ 175 below) and 
however much retouching for stylistic or other reasons 
the LXX may have received at his hands, the most sig- 
nificant feature regarding the group of Antiochene texts 
with which he is associated is that they open up for us 
an approach to the state of the LXX and of the underly- 
ing Hebr text in Syria-Palestine before the late-1st-cent. 
AD standardizing of the Hebr consonantal tradition. 
88 (III) Mss. and Editions of the LXX. 

(A) Manuscripts. In addition to the frag- 
mentary texts from before ap 100 now available (> 
66-67 above), there are approximately 1,800 extant LXX 
mss. ofa later period. They are generally divided on the 
basis of the material used (papyrus and parchment) or of 
the writing style (uncial and minuscule). 

89 Papyrus, made in Egypt, came from a tall 
reedlike plant (Cyperus papyrus). The stem (pith) was 
sliced lengthwise into strips that were laid side by side 
. to forma layer, and layers were pressed together at right 
angles to form a sheet. After drying, papyrus made a 
good, inexpensive writing surface; but it became brittle 
with age. Papyrus sheets were glued together to form a 
scroll that could be wound about a stick to constitute a 
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volume. Since scrolls averaged about 35 ft. in length, 
they were inconvenient to use. A passage near the begin- 
ning of a work could only be consulted by unrolling the 
entire scroll. Early in the 2d cent. Ap, a new book format 
became popular (apparently for church use in particular); 
it was the codex, in which sheets were sewn together 
much as in the modern book. Some of the oldest surviv- 
ing fragments of Christian works come from papyrus 
codices. 

90 Parchment (or vellum), named after Perga- 
mum, where it was developed in the 2d cent. BC, was a 
more durable (and more expensive) writing material. It 
consisted of sheepskin that had been scraped and made 
smooth. Its durability made it more appropriate for 
books that would be read over and over, and so the 
major biblical codices were written on parchment. 

3))\ As for the type of handwriting, although a 
cursive or “running” hand (where one letter runs into the 
next) was used for everyday documents, literary works 
were written in more formal block letters or uncials 
(large letters separated from one another). Up until the 
9th cent. AD, this was the script used for the Gk Bible, 
but then a script was introduced at Constantinople that 
employed smaller letters (minuscules) written in a run- 
ning hand. This reform in handwriting meant that 
biblical mss. could be copied more swiftly and on a 
smaller writing space; it greatly increased the number of 
copies. See MMGB 22-29. 

92 (a) Papyri (2d-9th cents.). Discoveries in 
Egypt since the 1890s have substantially increased the 
resources available for knowledge of the LXX as it cir- 
culated before or independent of Origen’s work. The 
Chester Beatty collection of papyri, published by F. G. 
Kenyon (8 vols.; London, 1933-58), includes 2d-cent. 
AD fragments of Num-Deut and Jer, as well as sub- 
stantial 3d-cent. parts of Gen and Isa~Ezek-Dan-Esth. 
The Freer collection in Washington has 33 leaves of a 
3d-cent. Minor Prophets. Also of the 3d cent. are 
portions of Gen, Pss, Prov, Wis, and Sir in Oxford, 
Geneva, and London. With the 4th cent., extant papyn 
become more numerous, and some 200 can be counted 
that are prior to AD 700. References to LXX papyri in the 
literature suffer from the lack of a uniform method of 
listing them. 

93 (b) Great Unciat Conices (4th-10th cents.). 
These codices, written on vellum, began to make their 
appearance in the 4th cent. ap; they remain the most 
complete and often the most careful copies of the LXX. 
They have been the foundation for almost all printed 
editions and collations of the ms. evidence, and several 
have been reproduced in complete photographic fac- 
simile publications; they are usually pandects (complete 
Bibles). Capital letters, ordinarily roman, are the sym- 
bols used to designate the individual uncial mss. Some of 
these codices contain the NT as well (> 157 below), but 
the following are most significant for LXX study. 

94 (i) Codex Vaticanus (B) is of mid-4th-cent. 
date. It lacks only Gen 1:1-46:8, some verses in 2 Sam 
2, and about 30 Pss; it never contained 1-2 Macc. Ina 
number of OT books, this codex has proved to be in a 
class by itself as the best single witness to the earliest 
form of the LXX. 

oS (ii) Codex Sinaiticus (S or 8) also dates from the 
4th cent. Some 156 of its leaves are now in the British 
Museum in London, and 43 others are in Leipzig; but 
there are some notable lacunae. Its orthography is sur- 
prisingly careless; the text to which it witnesses is close 
to that of B, but in Tob it is the unique Gk witness to 
the longer and more nearly original text form of the 
book. It has 1 and 4 Macc, but it never had 2-3 Macc 
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(H. C. Milne and T. C. Skeat, Scribes and Correctors of the 
Codex Sinaiticus [London, 1979]; BA 46 [1983} 54-56). 
96 (iii) Codex Alexandrinus (A), also in the British 
Museum, dates from the 5th cent. It has slight lacunae 
in Gen and 1 Sam, and it also lacks about 30 Pss. Its text 
is often at variance with B (in Judg strikingly so), and it 
includes 3-4 Macc as well as the canonical books. 
“Proto-Lucianic” and hexaplaric influences on its text 
have been identified. 
97 (iv) Codex Marchalianus (Q) is a 6th-cent. ms. 
of the Prophets in the Vatican Library. It is notable 
especially for marginal citations of later Gk variants 
from Aquila, Symmachus, and Theedotion. 
98 (c) MinuscuLe Mss. (from the 9th cent. on). 
These mss., about 1,500 in all, occasionally preserve text 
of great antiquity that is not attested in any uncials, such 
as the “Lucianic” codices in Sam-Kgs (— 87 above). 
Some 300 of these mss. were collated for variants, with 
differing degrees of accuracy, for the edition of R. 
Holmes and J. Parsons (Vetus Testamentum graecum cum 
variis lectionibus [5 vols.; Oxford, 1798-1827]). The 
numbers assigned to various minuscule mss. in that 
edition were incorporated into the standard list of LXX 
mss. by A. Rahlfs (Verzeichnis der griechischen Handschriften 
des Alten Testaments [Berlin, 1914]) for reference pur- 
poses. For the historical books, however, the Cam- 
bridge editors (> 100 below) followed their own system 
and employed small letters for the selection of minuscule 
mss. from which they reported readings. 
99 (B) Printed Editions. 

(a) EDITIONS OF HisToricaL Import. The 
two earliest LX X eds. were the Aldine (Venice, 1518), 
based on minuscule mss., and that in the Complutensian 
Polyglot from Spain (1521), where the text is largely of 
the “Lucianic” type. The Council of Trent called for 
critical texts of the Bible to be published, and for the 
LXX the result was the Sixtine edition of 1587. This ed. 
set a significant pattern for later publication and critical 
study, since it was based largely on Codex B. The 
Oxford ed. (1707-1720) of J. E. Grabe was a note- 
worthy ed. based on Codex A. The ed. of Holmes and 
Parsons (mentioned above) drew on 20 uncials, some 
300 minuscules, the evidence of daughter versions from 
the Greek, and patristic citations. For Prov, Eccl, and 
Cant, it remains the only substantial repertory of LKX 
readings even today. A manual ed. of the LXX by C. 
von Tischendorf (1850) was collated to B and S by E. 
Nestle (6th ed., 1880). Manual eds. frequently used have 
been those of H. B. Swete (Cambridge, numerous print- 
ings and three eds. since 1894) and A. Rahlfs (Stuttgart, 
1935-). The Swete text is that of B where available, A 
for Gen, and S for the lacuna in Pss, with variants from 
other uncials. Rahlfs’s text is eclectic, and its sources 
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cannot always be verified; the uncials collated are usually 
fewer than in Swete. Neither is an adequate critical 
instrument today. P. de Lagarde projected a Lucianic ed., 
but the result—a first vol. only (1883)— was not a suc- 
cess and is antiquated. 

100 (b) MoperN CriticaL UNpertakiNcs. Of 
these there are three: (1) The larger Cambridge Septu- 
agint of A. E. Brooke, N. McLean, H. St. J. Thackeray, 
and others, published comprehensive evidence for all the 
historical books from Gen (1906) through 1-2 Chr 
(1932) and 1 Esdr-Ezra~Neh (1935), as well as 
Esth—Jdt-Tob (1940). The collating base is B, even when 
(Deut, Chr) that ms. is not a good witness. The evidence 
requires constant interpretation by the user, since the 
apparatus offers no real guides as to the character of the 
mss. cited. (2) The Septuaginta project of the Géttingen 
Academy of Sciences (1931-) has a continuous text 
established by the modern editor (e.g., R. Hanhart, J. 
Wevers, J. Ziegler); and the mss. are cited by family 
groups wherever possible. Several volumes have been 
accompanied by a separate text history. (3) A computer- 
produced ed., drawing on the first two and on all avail- 
able data (and conveniently susceptible to further 
electronic manipulation) is CATSS (Computer Assisted 
Tools for Septuagint Studies), which in 1986, directed 
by R. A. Kraft and E. Tov, produced its first vol., Ruth 
(SBLSCS 20; Atlanta). The history and procedures of 
CATSS are explained there, with accompanying Gk- 
Hebr and Hebr-Gk concordances to Ruth. It presents in 
parallel cols. the unvocalized MT of BHS (— 56 above), 
Rahlfs’s LXX text (> 99 above), and variants from the 
larger Cambridge Septuagint and the Gottingen eds. (as 
available). 
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101 (I) Aramaic and Syriac Versions. 

(A) The Aramaic Language. Aramaic is 
about as close to Hebrew as Spanish is to Italian. In the 
late 2d millennium Bc, it was spoken by pastoral, 
seminomadic peoples who pressed in upon northern 
Mesopotamia, the Anatolian foothills, and inner Syria. 
By the 10th cent. Bc, several Aramean states flourished 
in that region, and the Aram language gradually assumed 
international importance. The courtiers of Hezekiah, 
king of Judah, proposed using it in conversations with 
the Assyrian besiegers of Jerusalem in 701 sc (2 Kgs 


18:26). Under the Neo-Babylonian Empire (627-538 
BC) and even more under the Persian Empire (538-331 
BC), it became first the language of diplomacy and 
administration and ultimately the native speech of the 
former Assyro-Babylonian territories (including Syria- 
Palestine). Aramaic began to displace Hebrew as the 
vernacular of the Jewish people in the Babylonian Exile 
after the fall of Jerusalem in 586 Bc. In the OT itself, it 
is employed in Gen 31:47 (2 words); Jer 10:11; Ezra 
4:8-6:18; 7:12-26; Dan 2:4-7:28. The use of Hebrew 
and of the related Phoenician dialects spoken in the 
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nearby coastal cities decreased progressively for some 
centuries. By ap 135 Hebrew was in effect a dead 
language, and even before that time it was chiefly limited 
to Judea, while Galilee, Samaria, and the areas E of the 
Jordan were of Aram speech. 

102 Until after the rise of Islam in the 7th cent. ap, 
Aramaic remained the dominant vernacular and literary 
language between the Mediterranean Sea and the Persian 
Gulf, though under pressure from Greek (especially in 
the cities). At about the beginning of the Christian era, 
a dialect split began to make itself felt. As far E as the 
great bend in the Euphrates, a direct Western Aram suc- 
cessor to the earlier language was used by Christians, 
Jews, and Samaritans. East of that point, Aram litera- 
tures distinguished mainly along religious lines sprang 
up among the Christians (Syriac), Jews (Babylonian 
Jewish Aramaic), gnostic sectarians (Mandaean), and 
pagans of Eastern Aram speech. These eastern dialects all 
shared a small group of innovations in the forms of the 
language (and broader differences in diction) that set 
them apart from the Aramaic of the west. 

103 (B) The Targums. 

(a) Oricins. In the last centuries BC, because 

Hebrew had declined as the spoken language of the Jews 
not merely in Babylonia (where many remained) but also 
in Palestine, Hebr OT texts began to be rendered orally 
into Aramaic during the public reading of the Law and 
the Prophets in the synagogue liturgy. Either from the 
start of this practice or at least before the turn of the era, 
written Aram transls. or targums (Hebr targimim) were 
prepared for the purpose, although for some time the 
rabbis viewed the use of such texts with official disfavor. 
104 The Talmud story (b. Sabb. 115a) that Rabban 
Gamaliel I had a targum of Job immured during a 1st- 
cent. AD building operation on the Temple Mount has 
been strikingly illustrated by the discovery of a quite 
literal Job targum at Qumran (11QtgJob) that dates from 
the middle of the same century. Another bit of targum 
of Job was recovered from Qumran cave 4, and LXX 
Job 42:17b also supposes a written Aram Job targum 
from around the turn of the era. A scrap of Lev 16:12-21 
in Aramaic from Qumran (4QtgLev) yields “covering” 
as the equivalent of kapporet, the name of the metal 
“mercy seat” over the Ark; this sheds new light on an old 
controversy (> Pauline Theology, 82:73). While the 
Aram embellishment of Gen from Qumran (1QapGen; 
— Apocrypha, 67:93) includes stories foreign to the bib- 
lical text, it also has a continuing thread of quite close 
rendering by which the expansions are strung together. 
105 Written targums of Esth and of other books 
that are alluded to already in the Mishna (Meg. 2:1; Yad. 
4:15) must antedate aD 200; and for some extant 
elements of Palestinian targums the inference has been 
drawn that at least their oral formulation must date to 
the 2d cent. Bc. Whenever truly ancient targum 
materials can be recovered, they are of some value for 
textual study, but they are even more important for exe- 
getical reasons and for background to the NT and 
especially to its use of OT texts. Two tendencies in 
targums, the one to adhere closely to the original text, 
the other to elaborate and introduce narrative material 
that goes far beyond the text, are apparently both 
equally ancient. 

106 (b) BABYLONIAN TaRcuMS. The targums 
that have been printed and studied in modern times 
come mostly from late mss. While the basis for all extant 
_targums was almost certainly provided in Palestine, two 
principal compilations, Targum Ongelos to the Pentateuch 
and Targum Jonathan to the (Former and Latter) Prophets, 
were reworked extensively in the Jewish schools of 
Babylonia around the 5th cent. ap. The Targum Ongelos 
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was the only targum officially approved by the scholars 
of the talmudic period (before ca. aD 650). In a rework- 
ing that adapted it to the details of the received Hebr 
consonantal text, it lost such midrashic expansions and 
clues to variant textual readings as it may have had in 
earlier times. This is true in nearly the same degree of the 
Targum Jonathan to the Prophets (i.e., to Josh, Judg, Sam, 
Kgs, and the Writing Prophets), which has a similar 
history. Both targums have been published by A. 
Sperber in new editions (The Bible in Aramaic, vols. I-III 
[Leiden, 1959-62]) that include variants from several 
extant mss. and froma number of early printed editions. 
107 Where midrashic expansions do survive in the 
Babylonian targums, they can be of great interest. Thus 
the targum of Isa 9:5 says of the child who is foretold, 
“His name has from of old been called Wonderful 
Counselor, Mighty God, living through the ages, the 
Messiah, in whose days peace will abound for us.” Isa 
11:1 and 6 in the same targum are also explicitly mes- 
sianic (~ OT Thought, 77:158-59). Similarly, a surviv- 
ing excerpt from the Jerusalem Targum (> 108 below) of 
Isa 11:3 says, “Behold, the Messiah who is to come shall 
be one who teaches the Law and will judge in the fear 
of the Lord.” The biblical commentaries from Qumran 
have a similar tone (i.e., the pesharim; + Apocrypha, 
67:89, 117). Ongelos and Jonathan, the traditional 
authors of the Babylonian targums, are only reflections 
of the real Aquila and the somewhat more shadowy 
Theodotion (a name that, like Jonathan, means approxi- 
mately “God-given”); they produced revisions of Gk 
(not Aram) transls. of the OT (> 79-80, 82 above). 
108 (c) PALESTINIAN TaRGUMS. Targum materials 
directly Palestinian in origin are less easy to come by; 
but they are ultimately of more significance for textual, 
literary, and historical purposes. A complete 16th-cent. 
AD copy of Targum Yerushalmi to the Pentateuch was iden- 
tified (1949) in the codex Neofiti 1 of the Vatican Library 
by A. Diez Macho. He announced the discovery in 1956 
and produced a five-vol. editio princeps (Neophyti 1: 
Targum Palestinense [Madrid-Barcelona, 1968-78]). That 
the contents of this Jerusalem targum should be uni- 
formly of 2d-cent. AD provenience (with earlier roots 
but without later contamination), as has been claimed, 
would be extraordinary; but the targum need not con- 
form fully to such an estimate to be of great value. In the 
late 11th cent. ap, R. Nathan ben Yehiel used a targum 
text practically identical to Neofiti 1 in composing a 
dictionary called the Aruk. Targum fragments from the 
Cairo Geniza (> 43 above) that are in essential agree- 
ment with Neofiti 1, some from the late 7th cent., have 
been published by Kahle (Masoreten des Westens II [> 49 
above] and Diez Macho, Sef 15 [1955] 31-39). 

109 The “pseudo-Jonathan” targum to the Penta- 
teuch (British Museum Ms. Add. 27031) is based on 
Ongelos, with which patches of older, fulsome Palestin- 
ian materials were combined in medieval times to yield 
a more extensive targum than either Neofiti 1 (> 108 
above) or the “fragmentary targums” (> 110 below). A 
publication of the text was prepared by E. G. Clarke 
(Targum Pseudo-Jonathan of the Pentateuch: Text and Con- 
cordance (Hoboken, 1984]). 

110 Portions of the fuller Palestinian type of 
targum to the Pentateuch also survive in medieval mss. 
of the so-called fragmentary targums (special collections 
of targum materials for purposes that are no longer 
clear). A publication, based on five primary sources, is 
by M. L. Klein (The Fragment-Targums of the Pentateuch 
According to their Extant Sources [2 vols.; AnBib 76; Rome, 
1980]). Other evidence from Palestinian targums comes 
from glosses to Ongelos and from 2d-16th cent. rabbinic 
citations. 
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111 A critical edition of the major textual author- 
ities for the Palestinian targum to the Pentateuch was 
prepared by a team headed by A. Diez Macho (f 1984). 
A specimen volume (Madrid, 1965) was followed by 
vols. on Exod—Deut (Madrid, 1977-80). See also M. L. 
Klein, Genizah Manuscripts of Palestinian Targum to the 
Pentateuch (2 vols.; Cincinnati, 1986). 

112 Samaritan targums to the Pentateuch, trans- 
mitted in the archaic script used for the Samaritan Hebr 
text, also exist; they are in a very fluid state, and no two 
mss. yield the same form. 

113 The Palestinian targum to the Prophets is 
largely unknown. For the “Writings” section of the Hebr 
canon of the OT, the known targum materials are both 
less systematic and later (8th-9th cents. AD) in their 
extant form. Though they offer more suggestions for 
underlying Hebr variants than do either Ongelos or 
Jonathan, it is less certain that their readings have a con- 
tinuous Aram tradition behind them. The Job targum is 
distinct from the Qumran ones (~ 104 above); the 
targum of Pss shows conflation and double renderings. 
They are both linguistically related to the Chr targum. 
The Prov targum is simply the Syr Peshitta (> 125-27 
below) transposed into square-letter script. Dan and 
Ezra-Neh, which contain Aram portions in their basic 
text, are without targums for any part. For Esth there are 
several targums, but only one remains at all close to the 
text; the other Esth targums, along with those for the 
other four “Scrolls” (Cant, Lam, Eccl, and Ruth), are 
very periphrastic and quite late in origin. 

114 The editio princeps of the Prophets and 
Hagiographa in the Aram version and Lat transl. origi- 
nally prepared by A. de Zamora (and meant for the 
Complutensian Polyglot of 1514-1517) has appeared in 
the series Bibliotheca Hispana Biblica (ed. L. Diez 
Merino; Madrid, 1982-). Targums of Ruth (AnBib 58; 
Rome, 1973), Jonah (Jerusalem, 1975), and Lam (Jeru- 
salem, 1976) were edited by E. Levine, and one of Chr 
by R. Le Déaut and J. Robert (2 vols.; AnBib 71; Rome 
1971); all are based on Codex Vat. Urb. Ebr. 1. A. Van 
Der Heide has edited eight available Yemenite mss. for 
the targum of Lam (SPB 32; Leiden, 1981); they differ 
from the version in non-Yemenite mss. and may reflect 
a lost Babylonian version. Sperber republished the 
Berlin ms. of the targum of Chr (first published by M. 
F. Beck in 1680), as well as ben Chayim’s text of the 
Ruth targum and British Museum Ms. Or. 2375 for the 
targums of Cant, Lam, Eccl, and Esth (The Bible in 
Aramaic, vol. IV-A [Leiden, 1968]); he argued that 
midrashic elements, simply introduced into the Chr and 
Ruth targums, were fused with the transl. in the Cant- 
Lam-Eccl targums, while the Esth targum was indis- 
tinguishable from midrash. B. Grossfeld (The First 
Targum to Esther according to the Ms Paris Hebrew 110 of the 
Bibliotheque Nationale [NY, 1983]), presents a mid-15th- 
cent. ms. that differs from the Esth targum published by 
Sperber. 

115 A series of critical Eng. transls. of all extant 
targums, The Aramaic Bible (The Targums), was prepared 
under M. McNamara’s supervision for publication (19 
vols. planned; Wilmington, 1987- 89). 


(Bowker, J., The Targums and Rabbinic Literature [London, 1969]. 
Churgin, P., Targum ketubim [Hebrew; NY, 1945]. Diaz, R., 
“Ediciones del Targum samaritano,” EstBib 15 [1956] 105-8. 
Diez Macho, A., “The Recently Discovered Palestinian 
Targum,” Congress Volume: Oxford 1959 [VTSup 7; Leiden, 
1960] 222-45. Grossfeld, B., A Bibliography of Targum Literature 
[NY, 1972]; A Bibliography of Targum Literature Il [NY, 1977]; 
A Critical Commentary on Targum Neofiti I to Genesis [NY, 1978]. 
Kuiper, G. J., The Pseudo-Jonathan Targum and Its Relationship to 
Targum Onkelos [Studia Eph. “Augustinianum” 9; Rome, 1972]. 
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Le Déaut, R., “The Current State of Targumic Studies,” BTB 4 
[1974] 1-32. McNamara, M., Targum and Testament [Shannon, 
1972]; “Targums,” IDBSup 856-61; The New Testament and the 
Palestinian Targum to the Pentateuch [2d ed. with Suppl.; AnBib 
27A; Rome, 1978]. Newsletter for Targumic and Cognate Studies 
[Department of Near Eastern Studies, University of Toronto]. 
Rosenthal, F., Die aramdistische Forschung [Leiden, 1937]. 
Smolar, L., et al., Studies in Targum Jonathan to the Prophets [NY, 
1978]. Tal, A., The Samaritan Targum of the Pentateuch [Tel Aviv, 
1980-83]. Van der Ploeg, J. P. M. and A. S. van der Woude, Le 
Targum de Job de la grotte XI de Qumran [Leiden, 1971].) 


116 (C) Syriac Versions. 

(a) Ortcins. Translation of the Scriptures 
into Syriac had its roots in the developing pre-Christian 
Aram targums of OT books brought by 1st/2d-cent. aD 
Jewish and Christian preachers from Palestine into the 
district of Adiabene (surrounding Irbil in modern Iraq) 
and to the neighborhood of Edessa (Urfa in modern 
Turkey). The Syr literary dialect of Eastern Aramaic (> 
102 above) became standardized during the same period. 
Though widely used for a great variety of purposes, this 
Aram dialect survives primarily in a copious Christian 
religious literature composed between the end of the 2d 
and the beginning of the 14th century. It is distinct to 
some extent in form, and even more in diction, from the 
Western Aramaic of Palestine that was used by Christ 
and the apostles. The Syr Bible is in this Eastern dialect, 
and its NT is wholly a transl. from the Greek. Claims 
that the Syr Gospels are the form in which Jesus spoke 
his teaching—claims often made by people who have 
every reason to know better—are without foundation. 
117 (b) CHURCHES WITH A TRADITION OF SYRIAC. 
Syriac remains today the liturgical language for a variety 
of churches from Lebanon to the Malabar Coast of 
India, most of whose members currently speak Arabic or 
(in India) Malayalam; both N and S America have had 
substantial numbers of immigrants from these various 
communities. 

118 They include the Maronites in Lebanon, who 
have all been in union with Rome from at least the 
Crusades into modern times (and whose tradition denies 
that they were Monothelites at an earlier period, 
although that is how most historians understand the 
matter). The non-Monophysite Melkites in Syria and 
Lebanon were deprived of their previous Antiochene 
liturgy and of the option to use Aramaic in the 13th 
cent.—the Byzantine liturgy in Greek or in Arabic was 
substituted. They include both Orthodox and Catholics. 
119 There are many “Syrian Orthodox,” also 
known as West Syrians, Jacobites, or Monophysites, in 
Syria, Palestine, and India. Especially around Aleppo 
there are a number of Syrians in union with Rome who 
follow the same Syro-Antiochene rite as the Orthodox 
West Syrians. In Syria, Iraq, Iran, and India there are 
East Syrian Christians who have inherited the theologi- 
cal views of Nestorius and call themselves Assyrians; 
they share an ancient East Syrian rite with the “Chal- 
deans” (their counterparts in union with Rome). Among 
Christians in India who are united to Rome, the Mala- 
barese retain the East Syrian rite, the Malankarese the 
West Syrian; similar divisions exist there among the 
groups separated from Rome. 

120 The dialectal differences between the liturgical 
language of the East Syrians and that of the West Syrians 
and Maronites are minor and concern divergent vowel 
qualities within a uniform language with a common 
Bible (the Peshitta). Spoken Western Aramaic (distinct 
from the Syr literary tradition) has survived till now at 
Ma‘lula in the Antilebanon mountains, about 35 mi. 
from Damascus; but the primary language ofits approx- 
imately two thousand speakers is in fact Arabic (A. 
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Spitaler, ZDMG 32 [1957] 299-339). Farther E, several 
dialects akin to Syriac survive in Syria, Iraq, Iran, and 
the Asiatic provinces of the USSR; these survivals of 
Eastern Aram vernaculars are much overlaid with 
foreign vocabulary from neighboring languages, and 
some are now nearly unrecognizable as basically 
Aramaic. 

121 (c) Brnte Versions. In the course of time 
several different, usually independent, transls. of the OT 
and the NT circulated in Syriac. 

122 (i) Tatian’s Diatessaron (=“{One] through 
four”). This was a continuous harmony that wove 
together material from the four Gospels with a little 
apocryphal material (from the History of Joseph the 
Carpenter and from a “Hebrew Gospel”). Tatian was a 
Syrian from Mesopotamia, born ca. 110, who lived for 
years in Rome and was a disciple of Justin Martyr. 
Charged with exaggerated asceticism of Encratite 
tendency, Tatian left Rome sometime after 165 and 
returned to the East. About this time, whether in Rome 
or in Syria, he composed his harmony. It is uncertain 
whether he originally wrote it in Greek or in Syriac; if 
in Greek, it was soon translated into Syriac. The Gk 
form was lost except for a 3d-cent. fragment, consisting 
of 14 lines, discovered in 1933 at Dura-Europos on the 
Euphrates (ATNT 58). 

123 The Diatessaron circulated widely in the Syrian 
church, seemingly became the official Syrian Gospel text 
(rather than the four Gospels), and was commented on 
by Ephraem (d. 373). However, it eventually perished 
(because opponents like Bishop Theodoret of Cyr 
[Cyrrhus], who suspected Tatian of heresy, destroyed 
all available copies), and it was replaced by the four 
Gospels in Syriac. A useful tool in reconstructing the Syr 
Diatessaron is Ephraem’s commentary (long known in an 
Armenian transl.); about half of the Syr original is avail- 
able in L. Leloir’s publication of C. Beatty ms. 709 
(Dublin, 1963). Harmonies similar to the Diatessaron or 
transls. of it have come down in Arabic, Persian, Latin 
(Codex Fuldensis), medieval Dutch, and Italian. The 
Armenian and Georgian transls. of the Gospels were 
influenced by it, and traces may be found in patristic 
citations. Reconstruction of Diatessaron readings is a 
difficult art, however (—~ 183 below). (For editions, see 
Metzger, Chapters 97-120. There is an Eng transl. from 
the Arabic in the Ante-Nicene Fathers 9. 33-138. For the 
order of passages in the Diatessaron, see L. Leloir, CSCO 
227, 1-11. Studies by T. Baarda, Early Transmission of 
Words of Jesus [Amsterdam, 1983].) 

124 (ii) Old Syriac Bible. Of this rendering (OS) 
for the OT books we know only what survives in inci- 
dental citations, plus the evidence of early targumic 
influence and of Jewish or Judeo-Christian origins that 
carries over in reworked form into the Peshitta. The 
separate OS Gospels are known from two 5Sth-cent. 
mss.: one is in the British Museum, having been pub- 
lished by W. Cureton in 1842; the other was discovered 
in the monastery of St. Catherine at Mt. Sinai in 1892 by 
two British twin sisters, A. Smith Lewis and M. M. 
Dunlop Gibson, and published in 1910. (It was rephoto- 
graphed with new methods by J. H. Charlesworth in 
1985.) Dependent on the Greek, these Gospels do not 
give direct access to the Aramaic spoken by Jesus (> 116 
above). The two mss. offer divergent forms of one basic 
Syr text that seems later in origin than the Diatessaron; 
the underlying Greek is an archaic and “Western” type 
of Gospel text (> 167, 173 below). Citations from Acts 
and the Pauline corpus in early writers point to a similar 
status for those books, but no continuous OS texts are 
now extant. 
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125 (iii) Peshitta Bible. In both the OT and the 
NT, the Peshitta is a compilation and careful reworking 
of earlier materials. It was established firmly enough in 
the early 5th cent. to remain the Bible of all Syr- 
language Christians despite the Nestorian and Mono- 
physite movements and the disruption of unity that 
accompanied them. The Peshitta OT, though basically a 
translation from the Hebrew, shows distinct secondary 
influences from the LXX in those books especially (Isa, 
Pss) that were most used in the liturgy. Its renderings of 
the various groups of OT books are uneven in quality 
and were prepared by a number of different hands. Such 
books as Jdt and Bar were independently translated from 
the Greek, and Tob was unknown in Syriac until quite 
late. It is noteworthy that Sir was based on a Hebr text. 
126 The name of Rabbula, bishop of Edessa (d. 
435), is attached to the production of the Peshitta (par- 
ticularly of its Gospels) without warrant. Though the text 
existed in his time, he did not himself use it (yet see T. 
Baarda, VC 14 [1960] 102-27). If the Peshitta for the 
OT shows the persistence of early targumic influences, 
so its NT (an excellent rendering with an accommoda- 
tion to the Byzantine type of Gk mss. current about AD 
400; > 167, 175 below) shows survivals (e.g., in Acts) 
of some “Western” readings and other early features. 
Rev and four smaller epistles (2 Pet, 2-3 John, Jude) 
were not transmitted in Peshitta mss.; the Syr versions 
in modern editions are of later origin. 

127 For the NT in particular, textual transmission 
of the Peshitta has been remarkably faithful and precise, 
and good early mss. exist for both Testaments; those 
from East Syrian sources tend to have a slightly better 
text. Beginning in 1961 with a preliminary list of mss., 
the Peshitta Institute of Leiden has produced in fascicle 
form (1972-) a critical ed. of the Peshitta OT. For the 
NT, a British and Foreign Bible Society ed. (London, 
1905-1920) approximates critical standards, but no 
apparatus of ms. variants has been published beyond the 
Gospels. 

128 (iv) Syro-hexaplar OT. The Syro-hexapla 
was produced between about ap 612 or 615 and 617 by 
a team apparently supervised by Bishop Paul of Tella, 
the translator of Kgs, in the monastery “at the ninth 
milestone” (Enaton) outside Alexandria in Egypt. Where 
it survives, the Syro-hexapla is often our best single 
extant witness to the content and critical markings of 
col. 5 in Origen’s Hexapla (> 84 above); its apparatus of 
marginal readings (mainly from Aquila, Symmachus, 
and Theodotion) was transposed from Greek into a rigid 
and labored Syriac that reflects the word order, forms, 
and even incidental particles of the source. The work 
was transmitted from antiquity in two ms. volumes, but 
only the second (with Pss, Wisdom books, and Proph- 
ets) has come down to the present. Of the lost first 
volume, numerous excerpts have been found in frag- 
mentary witnesses, and an 11th/12th-cent. pentateuchal 
ms. discovered in 1964 has been published in facsimile 
by A. Védbus (CSCO 369; Subsidia 45; Louvain, 1975); 
the Pentateuch also survives in a secondary rendering 
into Arabic. 

129 (v) Harclean NT. At the same time and place 
as the Syro-hexaplar OT, a similarly stiff and mechanical 
rendering of the NT was produced; from its editor, 
Thomas of Harkel, bishop of Hierapolis (Mabbug) in 
Syria, it is known as the Harclean NT. This version was 
based on a revision of the Peshitta done a century earlier 
(ap 507-508) by one Polycarp, at the instance of Phil- 
oxenus, an earlier bishop of Hierapolis. Most of the 
materials that have been identified as “Philoxenian” are 
actually from the Harclean version, though it is possible 
that the texts of the four short epistles and Rev in the 
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1905-1920 London Peshitta edition come from this 
intermediate 6th-cent. undertaking. In later centuries, 
the Harclean NT was used in West Syrian lectionaries, 
but its text was smoothed out and reworked in the light 
of the familiar Peshitta. In any form, the Harclean NT 
is too late to be an important textual witness. (See P. 
Harb, OrChr 64 [1980] 36-47.) 

130 (vi) Syro-Palestinian Bible. This Western 
Aram (not Syr) version is known to us almost exclusively 
as a lectionary text for those Melkite Christians (> 118 
above) who followed the liturgies of Antioch and Jeru- 
salem in their native Aramaic rather than in Greek. 
Though adapted in large measure to the LXX tradition, 
the Syro-Palestinian OT (of which we know the Penta- 
teuch, Job, Prov, Pss, Isa, and other books in fragmen- 
tary form) has its roots in older Syr and (possibly) Jewish 
Aram texts. A new edition of the Syro-Palestinian OT 
was begun with a vol. on the Pentateuch and Prophets 
by M. H. Goshen-Gottstein (Jerusalem, 1973). Extant 
Syro-Palestinian Gospel lectionaries (from AD 1029 and 
later) have a text that has been fitted to the usual Byzan- 
tine form; but fragmentary evidences of seemingly the 
same NT version (in 1952-1953 from the abandoned 
monastery of Castellion, or Khirbet Mird, in the Judean 
desert; ~ Apocrypha, 67:118) carry us back to the 6th 
cent. Its date of origin and textual base remain obscure 
(see B. M. Metzger in Neotestamentica et Semitica [Fest. M. 
Black; ed. E. E. Ellis and M. Wilcox; Edinburgh, 1969] 
209-20). 


(Albrektson, B., Studies in the Text and Theology of the Book of 
Lamentations, with a critical ed. of the Peshitta text [Studia 
Theologica Lundensia 21; Lund, 1963]. Baumstark, A., 
Geschichte der syrischen Literatur [Bonn, 1922]. Duval, R., La 
littérature syriaque [3d ed.; Paris, 1907]. Englert, D. M. C., The 
Peshitto of Second Samuel [SBLMS 3; Phl, 1978; repr. of 1949 
ed.]. George, K. A., “The Peshitto Version of Daniel: A Com- 
parison with the Massoretic Text, the Septuagint and Theodo- 
tion” [diss.; Hamburg, 1973]. Koster, M. D., The Peshitta of Ex- 
odus: The Development of Its Text in the Course of Fifteen Centuries 
[SSN 19; Assen, 1977]. Ortiz de Urbina, I., Patrologia syriaca 
[Rome, 1958]. Rosenthal, F., Die aramdistische Forschung [Leiden, 
1937], esp. 106-14 on the language of Jesus. Van Puyvelde, C., 
DBSup 6. 834-84. Véébus, A., Studies in the History of the Gospel 
Text in Syriac [Louvain, 1951]; “Syriac Versions,” IDBSup 
848-54; The Hexapla and the Syro-Hexapla [Papers of the 
Estonian Theological Society in Exile 22; Stockholm, 1971]; 
“Bible [V: Texts and Versions: 12. Syriac Versions,” NCE 2. 
433-36. Die Neue Testament in syrischer Uberlieferung [ed. B. 
Aland and A. Juckel; ANTF; Berlin, 1986- ]. For editions, see 
Eissfeldt, EOTI 699, 783; Metzger, Text 68-71.) 


131 (II) Latin Versions. Except for Jerome’s 
OT from the Hebrew, all early Lat renderings of the OT 
and NT were made from the Greek. Although some 
have argued that a Christian idiom arose in Rome in the 
mid-2d cent. (Metzger, Early Versions 289-90), the 
earliest evidence for the NT in Latin comes later in the 
century from N Africa. The Acts of the Scillitan Martyrs 
(ap 180) already speaks of a ms. of “the letters of Paul, 
a just man,” presumably in Latin. Not long afterward 
Tertullian quotes Lat texts for both Testaments, and 
Cyprian of Carthage (d. 258) directly cites about one- 
ninth of the NT. The Lat transl. of the letter of Clement 
of Rome to the Corinthians bears witness to the 2d-cent. 
use of Lat Scriptures in Europe. The place of origin for 
the Lat Gospels and, indeed, for many parts of the Old 
Latin (OL) Bible can no longer be established with cer- 
tainty; the extant evidence shows an interdependence 
between N African and European forms of the text, and 
in Europe both Rome and Gaul have been suggested as 
early centers for the Lat Scriptures. 

' 132 (A) Old Latin OT from the Greek. Weno 
longer possess a complete Lat OT from the Greek done 
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in this early period, nor can we confidently determine to 
what extent Jewish translators may have begun this 
work. Jerome (d. 420) affirmed that in his day there were 
“as many forms of the text for Latin readers as there are 
manuscripts” (Praef. in Josue), and something of that 
welter of diverse texts remains to us. The five OT books 
that we know best in the OL form are those that Jerome 
intended to exclude from his own undertaking and 
refused to revise or retranslate, because he judged them 
noncanonical. Since they were preserved by the church 
anyway and have become part of the Vg (=deutero- 
canonical books), we possess for each of them a full text 
that, in fact, is basically the product ofa single translator; 
their systematic critical study is well advanced. They 
include 1-2 Macc (ed. D. de Bruyne; Maredsous, 1932), 
Wis, Sir, and Bar. Both Wis and Sir are clearly African 
renderings (except for Sir 44-50 and the Prologue to Sir 
which were put into Latin by two distinct European 
translators); they have been edited with an apparatus of 
ms. variants as vol. 12 (1964) of the Benedictine Vulgate 
project (~ 144 below). Of Bar, four varying forms of 
the Lat text are known from mss.; they seem to go back 
through various reworkings to one original translator. 
133 Apart from Pss, which has a complicated 
textual history, the other OT books translated from the 
Greek survive more or less by accident. Though the OL 
Pentateuch with Josh and Judg is well known in a single 
translator’s work, much of the rest has had to be pieced 
together from portions copied .into Vg mss., from 
glosses on Vg mss., and from citations in Christian Lat 
literature. Already in the 16th cent., the painstaking 
work of assembling these fragmentary materials was 
undertaken by F. de Nobili (Vetus Testamentum sec. LXX, 
Rome, 1588) in connection with the LXX Sixtine 
edition of 1587 (> 99 above); and the 18th cent. Maurist 
P. Sabatier later published Bibliorum sacrorum latinae 
versionis antiquae ... (3 vols.; Rheims, 1739-49; reissued 
Paris, 1751), a work that for certain books has not been 
supplanted even today. The extensive files of J. Denk (d. 
1927) were entrusted to the archabbey of Beuron, in 
Germany, where a Vetus Latina project directed by B. 
Fischer published Gen (1951-54) and Wis (1977-85), 
both with exhaustive support from mss. and patristic 
sources. (The years between the two OT vols. were 
devoted to the OL NT; ~ 142 below.) A. F. J. Klijn (Der 
lateinische Text der Apokalypse des Esra [TU 131; Berlin, 
1983}) has provided a new ed. of 4 Ezra 3-14 (based on 
10 mss.), in which a 7th-cent. palimpsest is used for the 
first tame. A comprehensive inventory of extant OL mss. 
and editions of the OT, plus references to all patristic 
texts that are sources for OL citations, has also been 
published from Beuron (Vetus Latina I: Verzeichnis der 
Sigel, 1949; rev. ed. 1963, with continuing supplements). 
134 Ruth survives only in the 9th/10th-cent. 
Codex Complutensis (Madrid Univ. ms. 31) and in a 
few patristic citations. Ezra-Neh and apocryphal 3-4 
Esdr are known in full, as are 2 Chr (ed. R. Weber) and 
Cant (ed. D. de Bruyne). Esth is well represented in the 
mss., but B. Motzo’s edition (1928) does not cover all the 
sources. Our evidence is especially scarce for Sam-Kgs, 
1 Chr, Job, Prov, Eccl, and the Prophets. Some OT 


_ books were reworked by Jerome on the basis of hexa- 


plaric materials (~~ 83-86 above) before he undertook 
his more original rendering from the Hebrew; they are 
said to include 1-2 Chr (only the preface is extant), 
Prov, Eccl, Cant, and Job (this last is extant). We also 
know that he revised the Pentateuch, Josh, and Pss (> 
135 below) in the same way. In general, the OL ver- 
sions, which are still echoed in many liturgical texts, 
have come down to us in forms that were reworked in 
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the centuries after Jerome’s time and in textual traditions 
that reflect mutual contamination of the Vg and the OL. 
135 (B) Latin Psalters. Most of Western Chris- 
tendom through the centuries has employed in its 
liturgy and transmitted in its Bibles the so-called 
Gallican Psalter, thus named from the region of its early 
popularity. This is Jerome’s second revision (based on 
the Hexapla) of an OL psalter, completed during the 
early years of his residence in Bethlehem (before ap 
389). It shares the basic limitations of any psalter depen- 
dent on the LXX and contributes more of its own. By 
modern standards it is clumsy and confused, despite the 
pious associations with which even many of its irrele- 
vancies have been surrounded in the course of time. 
Contrary to Jerome’s intention, it has displaced his 
rendering from the Hebrew in Vg Bibles. It was edited 
as vol. 10 (1953) of the Roman Benedictine Commis- 
sion’s Vulgate project (> 144 below). 
136 Older forms of the OL psalter from the Greek 
are available for convenient study in the edition of R. 
Weber, Psalterium Romanum ...(CBL 10; Rome, 1953), 
which summarizes what is known of as many as 14 
different text traditions. It is unlikely that any of them 
can be connected with a first (cursory) revision by 
Jerome, although this claim has habitually been made for 
the liturgical psalter used at St. Peter’s Basilica in Rome. 
E. A. Lowe (Scriptorium 9 [1955] 177-99) reported on an 
OL psalter (with an appendix of 18 liturgical canticles 
from elsewhere in the OL biblical text) that survives in 
a Mt. Sinai ms. (slav. 5), and its variants are recorded in 
the CCL edition of Augustine’s En. in Ps. (ser. lat. 38-40; 
Turnholt, 1956). The psalter publications of T. Ayuso 
Marazuela (between 1957 and 1962), although notable 
compilations of mss. and patristic evidence, often do 
double duty with the editions mentioned and sometimes 
reflect the Spanish ms. tradition to the exclusion of 
pertinent materials elsewhere. 
137 Jerome’s Psalter from the Hebrew, one of the 
earliest results of his decision to produce a new version 
of the OT, is a somewhat stiff and bookish exercise that 
draws measurably on Aquila and Symmachus for mean- 
ings of uncommon Hebr words. It is not really better 
suited for liturgical use than the Gallican Psalter itself. 
The best edition is by H. de Ste. Marie (CBL 11; Rome, 
1954). 
138 The present survey of Lat versions will not 
deal with the many 16th-cent. and later renderings of 
any part of the Bible, but two important exceptions 
should be made. (1) Liber Psalmorum cum Canticis was 
sanctioned for breviary use by Pope Pius XII in 1945. 
Prepared by professors at the Pontifical Biblical Institute 
in Rome, it offers a straightforward rendering of the 
Hebr text (emended, though with restraint, from other 
sources) into classical Lat idiom. It has been criticized for 
failing to preserve in its diction the “Christian Latin” 
associations of earlier psalters and for being less easily 
sung; both criticisms are relatively subjective and open 
to question. In any case, it is desirable that liturgical texts 
in languages other than Latin should profit by the clarity 
of Pius XII’s psalter, but without being bound even by 
its conventions of Lat style. (2) Similarly, Pope Paul VI 
ordered a new ed. of the Lat Vg, not only drawing on 
scholarly research, but adapted to post-Vatican II revi- 
sions in the Roman liturgy, public reading, and chanting 
in choir. This completed Nova Vulgata appeared in one 
- vol. under Vatican imprint in 1979. 
139 (C) Vulgate OT from the Hebrew. 
Beginning about AD 389, Jerome broke with the LXX- 
OL tradition to provide Western Christendom with a 
rendering based directly on the Hebr OT text preserved 
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among the Jews. The books of Sam-Kgs, Job, Pss, and 
the Prophets were done by ca. 392; Ezra-Neh by 394; 
1-2 Chr by 396; Prov, Cant, and Eccl by 398; and the 
Pentateuch, Josh, Judg, Ruth, Jdt, Esth, and Tob by ca. 
405. In part, the progress of the work can be traced by 
Jerome’s own prefaces to the various groups of books. 
His knowledge of Hebrew was good; of OT Aramaic, 
somewhat less so. He had oral assistance from Jewish 
sources and shows familiarity with the exegesis em- 
bodied in the various targums. The parts of Esth and 
Dan not included in the Jewish canon he supplied from 
the Greek; for Dan, he drew on the book’s “Theodo- 
tionic” form (> 73 above), and it also strongly influ- 
enced his rendering of the Aram sections. The arrange- 
ment of Esth in the Vg, with the parts translated from 
the Greek placed in a series of appendixes, is a confusing 
jumble (— Tobit, 38:50-53). Tob and Jdt were trans- 
lated on the basis of Aram recensions, now no longer 
extant, that were rather far removed from the lost 
originals (Aramaic for Tob, Hebrew for Jdt). 

140 The Vg strongly underlines the personal 
messianic implications of the OT. Thus, et erit sepulchrum 
ejus gloriosum (Isa 11:10) recalls the Constantinian Basilica 
of the Resurrection; messianic references that go beyond 
the actual terms of the Hebr text are present in the Vg 
of Isa 45:8; 62:1-2; Hab 3:18. Although that might 
nourish Christian piety, it could also limit the apologetic 
value for dialogue with Jewish scholars desired by 
Jerome for his version. Be that as it may, the Vg OT 
bears lasting witness to the inspired word. 

141 (D) Latin New Testament. 

(a) VULGATE. From Jerome stems also the Vg 
recension of the Gospels, prepared in Rome in AD 
383-384 at the bidding of Pope Damasus. Basically it 
was the correction and adaptation of the existing OL 
text in the light of good Gk mss. Though the remaining 
NT books in the Vg have often been attributed to 
Jerome, the extent of his influence on them is unclear. H. 
J. Frede has suggested that, about the end of the 4th 
cent., a single editor who was neither Jerome nor 
Pelagius drew together the Lat texts of Acts to Rev that 
became the Vg form (on Pelagius, see K. T. Schafer, 
NTS 9 [1963] 361-66). This composite, late 4th-cent. 
Lat NT was the goal sought by the critical ed. of J. 
Wordsworth and H. J. White (3 vols., Oxford, 1898- 
1954). 

142 (b) Otp Latin. Much scholarly investiga- 
tion has been necessary, for no ms. contains the entire 
OL NT. Earlier stages of the Lat NT are represented in 
the Vetus Itala (4 vols.; Berlin, 1938-64; 2d ed., 1970s) 
where A. Jtilicher, A. Matzkow, and K. Aland presented 
the ms. evidence for pre-Jerome forms of the Gospels. 
The title Vetus Itala comes from a discussion of Lat texts 
by Augustine, but it does not offer any usable clue to the 
place of origin of the Lat Gospels. The Beuron Vetus 
Latina has been publishing since 1956 vols. of a critically 
edited text of the epistles. Two series, the Old Latin 
Biblical Texts (7 vols.; Oxford, 1883-1923) and CBL (14 
vols.; Rome, 1912-72) present the evidence of individual 
mss. Along with its evidence for the received Vg NT, 
the Wordsworth-White ed. cites much OL evidence and 
thus replaces the NT of Sabatier’s earlier work (> 133 
above) except for patristic citations. 

143 As to the origin of the various parts of the OL 
NT, the corpus of 13 Pauline epistles (exclusive of Heb) 
goes back to a single, quite early translator. Beneath the 
varying forms of Acts, there seems to have been one 
early N African rendering. There are two known 
renderings for Heb; and there are independent N African 
and European forms for Rev, to which H. J. Vogels 
would add a third. The evidence is scanty for the 
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Catholic Epistles, and for the Gospels it is confused. 
Early influences on the OL from Marcion and Tatian 
have been suspected, but in neither case is the issue 
resolved; the examples cited are textual curiosities of no 
doctrinal significance. 

144 (E) Later History of the Vulgate. A 
Pontifical Commission for the Establishment of the Text 
of the Vulgate, set up by Pope Pius X in 1907, was local- 
ized in the Abbey of San Girolamo (St. Jerome) in Rome. 
Beginning with Gen (1926), the Benedictine editors of 
its Biblia Sacra juxta Latinam Vulgatam Versionem have 
published OT volumes that include most of Jerome’s 
renderings from the Hebr text, plus his Gallican Psalter 
(> 135 above), as well as Tob, Jdt, Wis, and Sir (of 
diverse origins). As was noted above (> 137), Jerome’s 
Psalterium juxta Hebraeos is in CBL. The Wordsworth- 
White ed. (> 141 above) provides a suitable NT 
counterpart. The entire Vg text has also been edited by 
R. Weber, et al., for the Wtirttembergische Bibelanstalt 
(2 vols.; 2d ed.; Stuttgart, 1975); the Gallican Psalter and 
juxta Hebraeos are printed on facing pages. 

145 These attempts to recover the archetypal Vg 
form (ca. AD 400) are hampered by the lack of sufficiently 
early mss. Usually we can recover only a text form 
intermediate between the missing archetypes and the 
early recensional undertakings of Alcuin (d. 804), 
Theodulph of Orléans (d. 821), and the Spanish tradition 
centered on the 8th-cent. Codex Toletanus. The multipli- 
cation of copies in the Middle Ages made further 
attempts at standardization necessary, and a developed 
text (associated with the Univ. of Paris and accompanied 
by several lists of correctoria) became the foundation for 
the Vg form in most printed Bibles, including the first 
(the Gutenberg Bible of 1452-55). This text had a 
number of elements not included by Jerome: a series of 
excerpts from the OL of 1-2 Sam (e.g., stravitque Saul in 
solario et dormivit, 1 Sam 9:25) that had been inserted by 
the Spanish bishop Peregrinus; the angel stirring the 
water at the Pool of Bethesda in John 5:4 (~ John, 
61:74); a borrowing into Matt 27:35 from John 19:24; 
and the “Johannine Comma” in 1 John 5:7-8 (> 
1-3 John, 62:32). 

146 The Council of Trent called for an officially 
sponsored critical ed. of the Vg (> Church Pronounce- 
ments, 72:11), but (despite serious work toward that 
goal over a period of some 30 years in the late 16th cent.) 
neither the Sixtine ed. of 1590 nor the (Sixto-)Clemen- 
tine texts of 1592-1598 can be considered truly success- 
ful fulfillments of that directive. The Clementine text 
became the official Catholic Vg, and a one-vol. ed. 
(Turin, 1959) has a rather skimpy but useful apparatus 
of variants from the reconstituted texts of the St. Jerome 
Abbey OT (> 144 above) and the Wordsworth- White 
NT (> 141 above). A special feature of this ed. is its 
parallel presentation of three psalters (Gallican, juxta 
Hebraeos, and Pius XII). 

147 Jerome’s OT from the Hebrew is based almost 
entirely on the received consonantal Hebr text; its value 
in relation to the original is therefore primarily exe- 
getical. The various OL renderings from the Greek, on 
the other hand, represent a stage in the transmission of 
their prototypes that often cannot be attained directly 
through any extant Gk mss. Few even of the earliest Gk 
NT papyri (> 179 below) can claim an antiquity com- 
parable to that of the OL NT renderings, but Lat evi- 
dence has to be carefully sifted for later retouchings and 
contaminations. For the history of the LXX and the re- 
constitution of its early text forms, the OL is of special 
significance in Sam, Tob, Pss, 1-2 Macc, Wis, and Sir; 
and it is instructive wherever it can be recovered in a 
relatively early form. 
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(Berger, S., Histoire de la Vulgate pendant les premiers siecles du 
Moyen Age [Paris, 1893]. Bogaert, M., “Bulletin de la Bible 
latine,” RBén—continuing bibliography. Botte, B., DBSup 5. 
178-96. Eissfeldt, EOTI 716-19, 785. Fischer, B., Beitrdge zur 
Geschichte der lateinischen Bibeltexte [Vetus Latina, Freiburg, 
1986]; Lateinische Bibelhandschriften im friihen Mittelalter [Vetus 
Latina; Freiburg, 1985]; [ed.], Novae Concordantiae Bibliorum 
Sacrorum Iuxta Vulgatam Versionem Critice Editam [5 vols.; Stutt- 
gart, 1977]. Gribomont, J., “Latin Versions,” IDBSup 527-32. 
Metzger, Text 72-79. Peebles, B. M., “Bible IV: Texts and 
Versions 13. Latin Versions,” NCE 2. 436-56. Plater, W. E. and 
H. J. White, A Grammar of the Vulgate [Oxford, 1926]. Souter, 
A., A Glossary of Later Latin to 600 AD (Oxford, 1949]. Stramare, 
T., “Die Neo-Vulgate: Zur Gestaltung des Textes,” BZ ns 25 
[1981] 67-81. Stummer, F., Einleitung in die lateinische Bibel 
[Paderborn, 1928]. Thiele, W., “Beobachtungen zu den eusebi- 
anischen Sektionen und Kanonen der Evangelien,” ZNW 72 
[1981] 100-11. Trebolle Barrera, J. C., “From the ‘Old Latin’ 
through the ‘Old Greek’ to the ‘Old Hebrew’ (2 Kings 
10:23-25),” Textus 11 [1984] 17-36, “Textos ‘kaige’ en la Vetus 
Latina de Reyes (2 Re 10:25-28),” RB 89 [1982] 198-209. 
Ulrich, E. C., “The Old Latin Translation of the LXX and the 
Hebrew Scrolls from Qumran,” in The Hebrew and Greek Texts 
of Samuel [ed. E. Tov; Proceedings IOSCS; Jerusalem, 1980] 
121-65.) 


148 (III) Coptic Versions. 

(A) The Coptic Language. Coptic is the 
latest form of the Egyptian language written not in 
hieroglyphs or demotic symbols but in the Gk alphabet 
augmented by one digraph (ti) and by six letters that 
represent Egyptian consonantal sounds not found in 
Greek. It came into use in the 2d cent. ap and developed 
as an almost exclusively Christian language with 
numerous Gk loanwords. In fact, by far the greater part 
of early Coptic literature consists of transls. from Greek. 
The term “Copt” reflects the Arabic name for the Chris- 
tian inhabitants of Egypt, qubt, which is derived from the 
Gk aigyptos. 

149 There are two principal dialects of Coptic 
(Sahidic and Bohairic) and several minor ones. Sahidic, 
the dialect of Upper, or southern, Egypt was the prin- 
cipal literary dialect until it was supplanted in the 11th 
cent. by Bohairic, the dialect of Lower, or northern, 
Egypt (the Nile Delta), which has survived as the liturgi- 
cal language of the Coptic church. The other local 
dialects in which biblical books or fragments are known 
are: Akhmimic and Subakhmimic, both akin to Sahidic 
and at an early date superseded by it; Fayumic, an inter- 
mediary between Sahidic and Bohairic spoken in the 
Fayum, west of the Nile; and Middle Egyptian, repre- 
sented by only a few mss., most notably Matt (Codex 
Scheide) and Acts (Codex Glazier). Sometimes dialects 
are mingled in biblical transls. A good example is the 
blend of Sahidic and Akhmimic traits along with various 
other elements in an early (4th- or 5th-cent.) version of 
Prov published by R. Kasser, Papyrus Bodmer VI (CSCO 
194-95; Louvain, 1960). 

150 (B) Coptic Old Testarnent. The complete 
OT does not survive in any Coptic dialect, although it 
may have existed in Sahidic at least. All transls. were 
made from individual parts of the Gk Bible and appar- 
ently from different recensions of them. The many 
extant Coptic versions of separate books and fragments 
have their importance for studying the transmission of 
the Gk version rather than, directly at least, for studying 
the text of the OT. The earliest Coptic versions were 
made, however, for the use of the common people who 
had no knowledge of Greek, and the translators did not 
hesitate to simplify or otherwise alter the texts almost in 
the manner of the targums with respect to the Hebr text. 
Sometimes they simply misunderstood the Greek. Only 
at a later period were attempts made to compare the 
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versions and to correct them; the Bohairic transl. of Prov 
stands out for its fidelity to the underlying Greek. 
Another problem the textual critic must take into 
account is the peculiar structure of the language itself, 
the type of construction and circumlocution it uses in 
rendering Greek. The original wording is often very 
difficult to recover. Ancient Coptic biblical mss. are 
fairly numerous but are notoriously difficult to date. In 
the early dialects there are valuable 4th- and 5th-cent. 
mss. However it is possible that transls. began to be 
made as early as the beginning of the 3d cent. Of the 
Sahidic OT, several historical books (Chr, Ezra, Neh, 
and Mic) are missing. Of the Bohairic version, some 
later historical and wisdom books are not represented; 
and for a few other books it is necessary to rely on 
quotations in liturgical texts. The minor dialectal ver- 
sions are very incomplete. In general, the best-attested 
books are the Pentateuch, Pss, Job, Prov, and the 
Prophets. A Critical Edition of the Coptic (Bohairic) Pen- 
tateuch has been published by M. K. H. Peters (Atlanta, 
1983-), 

151 (C) Coptic New Testament. For the NT 
the textual critic has at hand complete published ver- 
sions of the Sahidic and Bohairic NT and a few publica- 
tions of individual books in all the dialects. But caution 
is necessary in evaluating their evidence, since for the 
most part the editions are not critical. Complete mss. in 
Bohairic are available, but all are late medieval; these 
were edited by G. Horner from 1898 to 1905. Horner’s 
Sahidic NT, which appeared in 1911-1924, is a mosaic 
of fragmentary mss. ranging in date over many cen- 
turies. Since the completion of Horner’s editions a 
number of very important individual books have come 
to light in various Coptic collections. More significant 
publications include a 4th-cent. Subakhmimic version of 
John published by H. Thompson; Papyrus Bodmer III, 
which contains John and Gen 1-4:2 in Bohairic in a 
remarkably early ms. (4th cent; R. Kasser, Muséon 74 
[1961] 423-33); a Fayumic (or, some think, Middle 
Egyptian) John from an early 4th-cent. papyrus 
(Michigan 3521); and early 5th-cent. Sahidic Mark, 
Luke, and John published by H. Quecke. 

152 The various Coptic versions of the NT are 
potentially of great importance for studying the diffu- 
sion of the NT text types in Egypt in the 2d and 3d cents. 
On the whole, the Coptic NT transls. are fairly literal by 
contrast with the OT ones, and they tend to reflect the 
rather standardized Alexandrian text type (> 167, 172 
below). But some mss. provide evidence for the diffu- 
sion of the so-called Western recension with its many 
variants (+ 173 below); a good example is the Middle 
Egyptian copy of Acts 1-15:3 described by T. C. 
Petersen in CBQ 27 (1964) 225-41. The earliest Coptic 
NT versions furnish us with independent transls. made 
from Gk texts older than the Gk mss. upon which our 
critical NT is based (> 181 below). 


(Bellet, P., “Bible 1V: Texts and Versions 14. Coptic Versions,” 
NCE 2. 457-58. Botte, B., DBSup 6. 818-25. Hallock, F. H., 
“The Coptic Old Testament,” AJSL 49 [1932-33] 325-35. 
Kahle, P. E., Bala’izah I [London, 1954] 269-78, for a list of all 
known Coptic fragments down to the 6th cent. Kammerer, W., 
A Coptic Bibliography [Ann Arbor, 1950]. Schmitz, F.-J. and 
G. Mink [eds.], Liste der koptischen Handschriften des Neuen Testa- 
ments [ANTE 8; Berlin, 1986-]. Annual Coptic bibliogs. in Or 
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18ff. [1949-76]; Enchoria 1ff. [1971-]. See also Metzger, 
Versions 99-152.) 


153 (IV) Other Oriental Versions. 

(A) Ethiopic Version. Ethiopic is a Semitic 
language, like Hebrew, Aramaic, Assyro-Babylonian, 
and Arabic; it is closest to Arabic. At the beginning of 
the Christian era the language of SW Arabia was distinct 
from that used elsewhere on the peninsula, and it is from 
this S Arabic branch that the Eth language stems. Its 
classical biblical and liturgical dialect, no longer spoken, 
is Ge‘ez. The modern Amharic has many features that 
developed in Africa, but some Eritrean dialects are much 
closer to the ancient form. Since the days of Athanasius 
(d. 373) and Frumentius (the first apostle of Ethiopia), 
the country’s church has been bound by close ties to the 
church of Egypt, which it followed into the Monophy- 
site separatist movement in the 5th cent. The court 
legend by which Ethiopia’s former royal family traced 
its origins to Solomon and the “queen of Sheba” was 
fictitious. Some Ethiopians, the Falasha, have been 
Jewish by religion since the Middle Ages; but theirs is an 
adopted faith and a borrowed literature. 

154 The Eth OT is from the Greek and is some- 
times a good witness to the unrevised Alexandrian 
LXX, especially when it coincides with Gk Codex 
Vaticanus (> 94 above) against all later recensions; it 
also preserves intact the apocryphal books of 1 Enoch 
and Jub. (~ Apocrypha, 67:9, 17), otherwise known 
only in fragments. Many scholars date the origin of the 
Eth NT to the 5th cent. (translated partly from Greek, 
partly from Syriac); but of some 300 Eth NT mss., very 
few antedate the 14th cent. (Metzger, Versions 223). In 
the 13th cent., the Eth Gospels were drastically re- 
worked under Arabic influence stemming from Egypt; 
only two mss. of the unrevised 5th-cent. Gospel render- 
ing are known. Critical studies of the Eth version have 
been limited in scope. 

155 (B) Versions from Western Asia. The 
early-5th-cent. Armenian transl. depended heavily on 
pre-Peshitta Syr forms, but it was subsequently re- 
worked from the Greek. A critical ed. of Armenian Deut 
was published by C. E. Cox (Univ. of Penn. Armenian 
Texts and Studies 2; Chico, 1981). The Georgian Iberian 
version had a first period, in the 5th cent., when it was 
based mainly on Armenian texts with Syr origins; but 
from the 7th cent. all Georgian texts were conformed to 
Gk models. The Arabic versions, though of historical 
interest and serviceable in reconstructing the Diatessaron 
and the Syro-hexaplar OT rendering (> 122-23, 128 
above), are too late to be of much direct text-critical 
worth. They represent a wide range of prototypes in 
Greek, Hebrew, Syriac, Coptic, and (for Tob) even Latin. 


(“Bible IV: Texts and Versions 15. Ethiopic [E. Cerulli]; 16. 
Armenian, and 17. Georgian [L. Leloir]; 18. Arabic [P. P. 
Saydon],” NCE 2. 458-62. Botte, B. and L. Leloir, DBSup 6. 
807-18, 825-34. Lyonnet, S., “Contribution récente des littéra- 
tures arménienne et géorgicnne 4 l’exégése biblique,” Bib 39 
[1958] 488-96. Macomber, W. F., Catalogue of Ethiopian Manu- 
scripts [many vols.; Collegeville, 1975- ]. Metzger, Text 82-84; 
Versions 153-262. Molitor, J., “Die Bedeutung der altgeorgi- 
schen Bibel fiir die neutestamentliche Textkritik,” BZ 4 [1960] 
39-53. Ullendorff, E., Ethiopia and the Bible [London, 1968]. For 
a catalogue of Armenian biblical mss., see A. Wikgren, JBL 79 
[1960] 52-56 and references there.) 
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GREEK TEXT OF THE NEW TESTAMENT 


156 We can best study the problem of the text of 
the Gk NT by seeing its formulation at the end of the 
19th cent. and the classical solution then offered. This 
will enable us to understand what the discoveries of the 
20th cent. contributed toward solving the problem. The 
basic difficulty that arises from the history of the NT 
text 1s simple. The NT books accepted as canonical were 
composed mostly during the 1st cent. ap, and the 
important collections (Pauline epistles, Gospels; > 
Canonicity, 66:58, 62) took shape during the 2d cent. 
However, the oldest copies of the Gk NT available to 
19th-cent. scholars were the Great Uncial Codices of the 
4th and 5th cents. In some NT passages these codices did 
not have the same reading. The first problem, then, was 
to determine which of the codices contained the best 
extant text of the NT. The second problem was to deter- 
mine how much alteration had taken place in the 200 to 
300 years between the composition and collection of the 
NT books (ca. ap 50-150 for the most important books) 
and the oldest remaining copies (ap 350). In other 
words, when one had discovered the “best” text, how 
faithful was it to the original? 
157 (I) Problem of the Best Text. Under this 
heading we shall treat textual criticism before the 20th 
cent. 

(A) Great Uncial Codices. These have 
been mentioned in discussing the LXX (> 93-97 
above), for generally such codices contain the whole 
Bible in Greek. Here we list the four most important for 
NT study, indicating with each the letter customarily 
used to designate it and the text type it represents (for 
these text types, -> 167, 171-76 below). For facsimile 
pages and brief analyses, see MMGB 74-79, 86-91. 

Codex Vaticanus (B): mid 4th-cent. The oldest of the 
Great Codices, it has lost the last part of the NT (Heb 
9:14 on; Pastorals; Rev). One scribe copied the whole 
NT, but a later corrector traced over afresh every letter, 
omitting letters and words he considered incorrect. In 
origin and in text type it is Alexandrian. In the 14th cent. 
it was brought by Greeks from Constantinople to the 
Council of Florence (> Church Pronouncements, 
72:10), probably as a gift to the Pope, whence its 
presence in the Vatican Library. A photographic facsim- 
ile vol. of the NT (1968) was given to each bishop at 
Vatican Council II. See C. Martini, Il problema (— 179 
below); J. Sagi, DT homP 75 (1972) 3-29; T. C. Skeat, 
JTS 35 (1984) 454-65. 

Codex Sinaiticus (S or &): mid-4th cent. This is the 
only Great Codex to contain the entire NT, plus Bam. 
and Herm. (> Early Church, 80:41, 43). Of the three 
scribes from the same school who wrote it, one copied 
almost all the NT seemingly from dictation. There were 
spelling mistakes and omissions, and as many as nine 
correctors between the 4th and the 12th cent. It was 
discovered by C. von Tischendorf in 1844 at the mon- 
astery of St. Catherine in the Sinai Peninsula, taken to 
Russia, and then sold to the British Museum in 1933. 
New pages from it were discovered at St. Catherine’s in 
1975. (See J. Bentley, Secrets of Mt. Sinai [GC, 1986]; 
Reumann, Romance 145-62.) The text of S agrees with B 
(Alexandrian) in Gospels and Acts, although elsewhere 
it has Western readings. See G. D. Fee, NTS 15 
(1968-69) 22-44. 

Codex Alexandrinus (A): early 5th cent. Although it 
once contained the whole NT, parts like Matt 1-24; 
John 7-8; 2 Cor 4-12 have been lost. The codex also 
contained 7 Clem., 2 Clem. (now partly lost), and Pss. Sol. 


(lost). At least two scribes copied it, with several cor- 
rectors (one contemporary with the original). In the 
Gospels A has a Byzantine text; in the rest of the NT it 
is Alexandrian (with B and S); a corrector introduced 
Western readings. It was sent by the Patriarch of Alex- 
andria as a gift to the English king (arriving in 1627 
under Charles I). 

Codex Bezae (D): 5th cent. This codex (without OT), 
written in N Africa or Egypt, contains Matt, John, Luke, 
Mark, 3 John, and Acts—in Latin and Greek on facing 
pages. Seemingly, it was copied by one scribe, who 
blundered in both languages and assimilated the Gk text 
to the Latin and vice versa. There were as many as nine 
correctors. It was acquired in 1562 by T. de Béze (Beza), 
the French reformer of Geneva, from the loot of the 
monastery of St. Irenaeus and presented to Cambridge 
Univ. in 1581. No known NT ms. contains so many 
peculiar readings; but while mixed, it is the chief repre- 
sentative of the “Western” text-tradition. See C. K. 
Barrett in Best (ed.), Text 15-27; E. J. Epp, The Theo- 
logical Tendency of Codex Bezae Cantabrigiensis (Cambridge, 
1966); G. E. Rice, PRS 11 (1984) 39-54; J. D. Yoder, 
Concordance to the Distinctive Greek Text of Codex Bezae 
(NTTS 2; Leiden, 1961). 

158 There are also some less important codices 
with which the student should be familiar. (For a fuller 
listing, see ATNT 102-25.) 

Codex Ephraemi Rescriptus (C): 5th cent. As the name 
implies, this is a palimpsest—an earlier writing washed 
or scraped off, and the skin reused for a later writing. In 
this case the later writing consisted of the works of 
Ephraem, copied in the 12th cent.; the earlier was a 5th- 
cent. copy of the Gk Bible, with about three-fifths of the 
NT preserved. There were two correctors, in the 6th and 
9th cents. A collection of its NT readings was done in 
1716. The text is frequently Byzantine. See R. W. Lyon, 
NTS 5 (1958-59) 266-72; ATNT 12. 

Codex Washingtonensis I (W): late 4th or early 5th cent. 
It is the most important biblical ms. in the USA (Smith- 
sonian). Acquired in Egypt in 1906 by C. L. Freer, it 
contains the four Gospels in the Western order (Matt, 
John, Luke, Mark). It was copied from several different 
earlier mss. Its ending of Mark (after 16:14) is peculiar 
and of importance. See MMGB 84-85. 

Codex Koridethianus (®): 9th cent. Written in a crude 
hand, it takes its name from the scribe’s monastery, 
Koridethi near the E end of the Black Sea. It contains the 
Gospels and has significant readings, esp. in Mark. 
Called to the attention of scholars by H. von Soden in 
1906, it has given support to the thesis of a Caesarean 
textual family. See MMGB 100-1. 

159 What was the import of these codices for 
textual study and transl. before modern times? Unfortu- 
nately, the oldest and best of the Great Codices (B and 
S) became available to scholars only in the 19th cent.—S 
was not known till then; B was not available in accurate 
copies until the 1867 ed. (photographic facsimile in 
1889-90). On the other hand, codices D and A were 
available since Reformation times, but even these 
codices were not the backbone of earlier studies of the 
Gk NT. 

160 (B) Textus Receptus. The key to the study 
of the Gk NT from the 16th to the 19th cent. is the 
Textus Receptus (TR), but to explain its origins we must 
survey the history of the NT after the writing of the 
Great Codices. We saw above (> 91) that there was a 
revolution in handwriting in the 9th cent. when scribes 
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changed from uncials to minuscules. The practical 
impact is seen in the fact that, compared with some 260 
distinct uncial mss. of the Gk NT which have survived, 
some 2,800 minuscule mss. are known. Thus, the 
number of mss. from the 500 years between the change 
in writing and the invention of printing (in 1450) is more 
than 10 times larger than the surviving number of mss. 
from the 500 years before the change. When printing 
was invented, there were many mss. of the Gk NT avail- 
able; but the majority of them represented a later and 
inferior textual tradition (as would become apparent to 
scholars centuries later). 

161 In 1514 Cardinal Ximenes was responsible for 
the first printing of the Gk NT as part of his Complu- 
tensian Polyglot Bible (Hebr-Aram-Gk-Lat in parallel 
cols.), but it was not published until 1522. The first 
published printed Gk NT was that of the Dutch Cath- 
olic Erasmus in 1516—an edition based on only six or 
seven mss. and filled with printing errors. Rather than 
attempting an independent Gk text, Erasmus was offer- 
ing the reader of the Lat version the opportunity to find 
out whether it was supported by the Greek (see H. J. de 
Jonge, JTS ns 35 [1984] 394-413). For small parts of the 
NT where he had no Gk ms., Erasmus simply translated 
the Vg back into what he thought the Greek might have 
been! The Protestant printer-editor Robert Estienne, or 
Stephanus, issued editions of Erasmus from 1546 on, 
based on a later corrected form, but using more mss. and 
introducing a critical apparatus to indicate different 
readings found in various mss. The 1557 ed. was the first 
to include an enumeration of verses within chaps. The 
Gk text of Erasmus and Stephanus became the TR on 
which all the Protestant vernacular transls. were based 
until the 19th cent. (B. Reicke, TZ 22 [1966] 254-65). 
Luther used the 2d Erasmian ed. of 1519 (see Reumann, 
Romance 55-92). In England the Stephanus 3d ed. (1550) 
became very popular in scholarly circles. 

It is unfortunate that this most influential textual 
tradition was not based on what today we would con- 
sider good mss. Popularized in the minuscule mss., it 
was a tradition that had become dominant at Constan- 
tinople from the 5th cent. on and was used throughout 
the Byzantine church (whence the name “Byzantine” 
given to the tradition). It represented a heavily revised 
NT text wherein scribes had sought to smooth out 
stylistic difficulties and to conflate variant readings. This 
means, in the words of the preface to the RSV, that the 
KJV NT “was based upon a Greek text that was marred 
by mistakes, containing the accumulated errors of four- 
teen centuries of manuscript copying.” Curiously, in 
many passages, particularly in the Gospels, Catholics 
were better supplied with correct readings than Protes- 
tants; for although the Catholic Rheims NT (> 208 
below) was a “second-hand” transl. from the Latin, the 
Vg Gospels often reflected a better Gk text than that 
which lay behind the KJV (— 141 above). 

162 (C) Differentiation of Textual Traditions. 
The recognition of the limitations of the TR came 
slowly. When in the next (17th) cent. Codex A became 
available, it only strengthened the respect for the TR; 
for, as fate would have it, in the Gospels A was the oldest 
example of the same inadequate Byzantine text. True, 
Codex D had a different text, but D was so peculiar that 
it was looked upon as a freak produced by corruption. 
T. Beza, the owner of D, published nine eds. of the Gk 
NT between 1565 and 1604; and although he supplied 
- more textual apparatus than Stephanus, he popularized 
the TR in the body of his text. It was through Beza’s eds. 
of 1588-89 and 1598 that the TR influenced the KJV 
translators. The brothers Elzevir published a NT taken 
from Beza’s ed., and in the preface to their 1633 ed. they 
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spoke of the “textum...nunc ab omnibus receptum,” 
whence the name “Textus Receptus.” 
163 (a) First AtreMpts. A century later in 


England E. Wells published the first complete Gk NT 
(1709-19) that abandoned the TR in favor of more 
ancient mss. His work, that of R. Bentley (1720—who 
castigated the Stephanus TR as “the Protestant pope’), 
and that of D. Mace (1729) were bitterly opposed by the 
supporters of the TR and were soon forgotten. Support 
of the TR had become a mark of religious orthodoxy! 
164 A whole new stage in the textual criticism of 
the Gk NT opened when it became clear to scholars that 
there were traditions (and not merely mss.) different from 
what was represented by the TR, and that mss. should be 
classified as belonging to one or the other tradition. In 
1725 the Lutheran J. A. Bengel initiated textual classifi- 
cation by distinguishing between the older African 
“nation” of documents and the later Asiatic (Constan- 
tinopolitan) nation. Bengel’s Gk NT (1734) showed in its 
margin how often the readings of the older mss. were to 
be preferred to those of the TR. He also standardized NT 
punctuation and divided the NT into paragraphs. J. J. 
Wettstein (1751-52) began to use capital roman letters to 
denote uncial mss.—a system still used. Later in the same 
century J. S. Semler adapted Bengel’s classification to a 
distinction between an Oriental recension by Lucian of 
Antioch and a Western or Egyptian recension by Origen 
(> 87 above). Ultimately Semler and his student J. J. 
Griesbach accepted a threefold grouping into Western, 
Alexandrian, and Constantinopolitan. 

165 Indeed, Griesbach (1745-1812) may be said to 
have put textual criticism on a truly scientific basis and 
to have laid the foundations for all subsequent work. He 
offered 15 canons for textual criticism that enabled 
scholars to decide on the better readings. One such 
canon was: “The shorter reading [unless it lacks entirely 
the authority of the ancient and weighty witnesses] is to 
be preferred to the more verbose.” In his threefold 
classification of traditions he recognized that the Con- 
stantinopolitan, represented in the Gospels by Codex A 
and followed by the TR, was a later compilation from 
the Alexandrian and Western texts. 

166 In the 19th cent. in Germany K. Lachmann 
published a Gk NT (1831) that broke very clearly with 
the TR and was constructed directly from ancient mss. 
The same was true of S. P. Tregelles’s NT in England 
(1857-72). The ms. discoveries by C. von Tischendorf, 
e.g., Codex S, gave scholars much more to work on, so 
that Metzger (Text 126) does not hesitate to describe 
Tischendorf as “the man to whom modern textual critics 
of the New Testament owe most.” Tischendorf’s own 
edition of the Gk NT (8th ed., 1869-72) gave great 
weight to S. (+ NT Criticism, 70:15; I. A. Moir, NTS 
23 [1976-77] 108-15.) 

167 (b) Westcotr anp Hort. This progress 
came to a head in the splendid contribution of the Cam- 
bridge scholars B. F. Westcott and F. J. A. Hort 
(henceforth W-H), a contribution monumentalized in 
The New Testament in the Original Greek (1881-82). With 
codices B and S now available, W-H were able to classify 
into four main groups the witnesses to the NT text (for 
the significance and nomenclature of grouping NT mss., 
see E. C. Colwell, NTS 4 [1957-58] 73-92): 

(i) Neutral, represented by B, S, and a few 
minuscules. This was the purest and earliest form of the 
text, for it had not been systematically revised. It was the 
common property of the whole Eastern church (the 
name “neutral” implies that its variants cannot be traced 
to a particular historical situation or locale). 

(ii) Alexandrian, The Neutral text, as it was 
preserved at the Gk literary center of Alexandria, 
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underwent at the hand of scribes a polishing in language 
and style. This is evident in the scriptural citations of the 
Alexandrian Fathers (Origen, Cyril), in Codex C, and in 
the Coptic versions. 

(iii) Western, represented by D, the OS, and 
the OL (> 124, 142 above). This tradition arose very 
early, perhaps before 150, and was used by Tatian, 
Marcion, Justin, and the Western Fathers. The scribes of 
the Western tradition exhibited considerable freedom in 
both changing and adding. The text arose at a period 
when the NT was used for edification, and explanation 
was necessary. Hence explanatory glosses found their 
way into the text. Readings supported only by the 
Western tradition are to be rejected. 

(iv) Syrian, represented by A in the Gospels, 
by the minuscules, and by the whole Byzantine tradi- 
tion. This textual form appeared in the late 4th cent. at 
Antioch, perhaps stemming from the editorial work of 
Lucian (d. 312; > 87 above). It was taken to Constan- 
tinople (by John Chrysostom?) and then disseminated 
throughout the Byzantine empire. It was heavily marked 
by conflate readings, i.e., if the Neutral text had one 
reading and the Western text another, the Syrian com- 
bined them. It was the latest of the four textual traditions 
and the poorest. 

168 This theory of W-H represented a head-on 
challenge to the TR, for the latter quite obviously was 
a witness of the Syrian tradition. The W-H NT was 
heavily dependent on B and S and differed from the TR 
in a great number of verses. The theory was bitterly 
attacked, but it bore practical fruit in the Revised Version 
(RV; > 199 below) of the English Bible. If the King 
James was a transl. of the TR, the RV and the subsequent 
RSV were heavily influenced by principles akin to those 
of the W-H NT. As Greenlee (Introduction 78) puts it, 
“The textual theory of W-H underlies virtually all 
subsequent work in NT textual criticism.” (See B. M. 
Metzger, Cambridge Review [Nov. 1981] 71-76; G. A. 
Patrick, ExpTim 92 [1981] 359-64.) 

169 In Germany Bernhard Weiss edited a Gk NT 
(1894-1900), also heavily dependent on B; and although 
his critical methods were his own, the end product was 
closely akin to W-H. This was important because the 
popular Nestle pocket ed. (reflecting the work of Eber- 
hard Nestle and subsequently of Erwin Nestle in the first 
half of the 20th cent.) stemmed from the Tischendorf, 
W-H, and Weiss eds. and thus from a tradition that 
rejected the TR—but, notice, a tradition heavily depen- 
dent on 19th-cent. scholarship. On the other hand, A. 
Souter’s NT (1910) in England, H. von Soden’s (1913) in 
Germany, and the Catholic edition of H. J. Vogels 
(1920; 4th ed. 1955) gave more serious consideration to 
the Syrian text tradition. In particular, von Soden’s 
tremendous work in NT criticism identified three tradi- 
tions: the Koine text (= Syrian of W-H), the Hesychian 
text (= Neutral and Alexandrian), and the Jerusalem text 
(= Western and others); and von Soden often accepted 
the agreement of any two of the three, thus giving a 
strong voice to the Koine. Other Catholic critical 
editions, that of A. Merk (1933; 9th ed. 1964, by C. M. 
Martini) and that of J. M. Bover (1943; Sth ed. 1968), 
have been more eclectic but not satisfactory in their 
critical apparatuses. (J. O’Callaghan revised the Bover 
text for inclusion in Nuevo Testamento Trilingiie [Madrid, 
1977].) The reader will notice that in following the 
history of the TR we have slipped into the 20th cent., the 
subject of our next section. And yet our treatment was 
not too much of an anticipation; for, although their 
critical apparatuses were better, the critical editions 
published in this century up to 1965 had not yet put into 
practice the discoveries and insights of our time and 
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were very much the children of their 19th-cent. 
forebears. (See K. Aland in SE I. 717-31; also in Best, 
Texts 1-14; J. K. Elliott, Theology 75 [1972] 338-43; 77 
[1974] 338-53; E. J. Epp, JBL 93 [1974] 386-414; R. L. 
Omanson, BT 34 [1983] 107-22; F. Pack, ResQ 26 
[1983] 65-79. Comparative charts in ATNT 25-30.) 
170 (II) Problem of the Earliest Text. If W-H 
established definitively that in general the “Neutral” 
tradition of B and S is to be preferred to the Syrian tradi- 
tion of A (in the Gospels) and of the minuscules, never- 
theless, their theory has had to be modified in its 
assumption that the tradition of B and S is truly neutral 
and truly the earliest text. This modification has come 
about through a more detailed study of the grouping of 
mss. and through a series of new discoveries. And so we 
come to the second of the two problems we saw at the 
beginning of this discussion (> 156 above), the answer 
to which enables us to survey textual criticism in the 
20th cent. (For surveys, see H. H. Oliver, J/BR 30 [1962] 
308-20; B. M. Metzger, ExpTim 78 [1976] 324-27, 
372-75; E. J. Epp, HTR 73 [1980] 131-51; for new 
critical NT eds., > 187 below.) 

171 (A) Revised Classification of Traditions. 
The names given to the ms. groups by W-H have been 
changed and the groups themselves reevaluated. The 
work of B. H. Streeter, The Four Gospels: A Study of 
Origins (1924), is extremely important here. 

172 (i) Alexandrian. The W-H division between 
Neutral and Alexandrian has been abandoned, and the 
name “Alexandrian” is preferred for the combined 
group. No text group has an uncontaminated descent 
from the originals. There was much editing already in 
the text represented by B, even though it existed by the 
end of the 2d cent. S is only partly Alexandrian; for 
instance, in John 1-8, S has many Western readings. For 
the possibility of a late Alexandrian text different from 
that in B, see C. M. Martini, NTS 24 (1977-78) 285-96. 
173 (ii) Western. W-H used this as a catchall for 
everything that would not fit into the Neutral and the 
Syrian. The listing of the OS versions here was curious, 
for it meant that the easternmost text-tradition belonged 
to the Western group. (This was explained by tracing the 
Western element in the Syriac version to Tatian [> 122 
above], who had lived in Rome.) But further doubts 
about the unity of the tradition have been raised by the 
recognition of Western readings in S, an Egyptian 
codex, and in P®* (> 179 below), a late-2d-cent. 
Egyptian papyrus. In a survey of research on the 
Western text, A. F. J. Klijn (NovT 3 [1959] 1-27, 
161-73) argued that every Western ms. shows mixture 
and that there has never been a Western text, although 
there are Western readings. (See also the doubts in 
ATNT 54-55.) In any case we know that some of the 
elements that W-H considered Western are just as old 
and just as at home in Egypt as the Alexandrian tradi- 
tion. As for antiquity, those who would trace the longer 
Western text of Acts to Luke himself include M.-E. 
Boismard and A. Lamouille, Le texte occidental des Actes des 
Apétres (2 vols.; Paris, 1984-85), and R. S. Mackenzie, 
JBL 104 (1985) 637-50. Yet the W-H preference for 
some shorter Western readings in the Gospels (“Western 
Non-Interpolations”) has been widely rejected; see K. 
Snodgrass, JBL 91 (1972) 369-79; G. E. Rice in Luke- 
Acts: New Perspectives (ed. C. H. Talbert; NY, 1984) 
1-16; yet cf. M. C. Parsons JBL 105 (1986) 463-79. 
174 (ii) Caesarean. This is a new textual family. 
In 1877 W. H. Ferrar and T. K. Abbott isolated four 
medieval minuscule Gospel mss. (13, 69, 124, 346), 
called the Ferrar Group or Family 13, that had a com- 
mon parentage. In 1902 K. Lake isolated another group 
of Gospel mss. (1, 118, 131, 209), called the Lake Group 
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or Family 1. In 1906 attention was called to Codex 
Koridethianus (> 158 above) as having connection with 
both families. Streeter argued that all of these were 
witnesses to a type of Gospel text used by Origen when 
he was at Caesarea, whence the name given to the tradi- 
tion. Lake and others (HTR 21 [1928] 207-404) cor- 
rected Streeter’s hypothesis by showing that the text 
came from Alexandria. They also pointed out that the 
“Caesarean” text was the basis of the Old Armenian, Old 
Georgian, and Syro-Palestinian versions (> 155, 130 
above). Subsequently the publication of P45 (> 179 
below) added a papyrus to the witnesses for the “Caesa- 
rean” text; but this was an Egyptian witness antedating 
Origen’s stay at Caesarea! Many scholars disputed the 
Streeter-Lake identification of this textual tradition, and 
in a careful study B. M. Metzger (Chapters 42-72) 
showed that it needs to be modified. The “Caesarean” 
witnesses may be divided into two groups, one pre- 
Caesarean from Egypt (the Fayum and Gaza), the other 
properly Caesarean. (See T. Ayuso, Bib 16 [1935] 
369-415; K. and S. Lake, RB 48 [1939] 497-505; A. 
Globe, NTS 29 [1983] 233-46; NovT 26 [1984] 
97-127.) The so-called Caesarean text really arose in 
Egypt in the 2d cent. and was subsequently brought to 
Caesarea. The mss., versions, and patristic citations that 
bear witness to it bear witness to a whole process of 
textual development rather than to a single text. In its 
characteristics this development lies between the Alex- 
andrian and the Western traditions. 

175 (iv) Byzantine. This name is somewhat 
preferable to Syrian, Antiochian, Lucianic, or Constan- 
tinopolitan. In 1902 H. von Soden subjected this textual 
tradition to a minute analysis, revealing how complicated 
were the relationships among its witnesses (17 sub- 
groups!). In his edition of the Gk NT he gave propor- 
tionate weight to this tradition, which he called Koine or 
“common.” The W-H assumption that the Byzantine text 
was necessarily late because it combined Western and 
“Alexandrian” readings (in the W-H terminology) has had 
to be modified by the new appreciation of the antiquity 
of Western readings and their presence in 2d-cent. Egypt. 
Chrysostom’s link with the Byzantine text is not so 
simple as once thought, since Chrysostom also preserved 
some Western readings. Moreover, the work of Lucian of 
Antioch, thought to be the basis of the Byzantine text, 
has to be reevaluated in regard to the NT as well as in 
regard to the LXX (— 87 above). In many ways the 
Lucianic work preserved the ancient text used at Antioch 
in the early 3d cent., as some of the “Byzantine” readings 
in P45 and P46 show (> 179 below). In summation, 
although the Byzantine text and the TR cannot be pre- 
ferred in general to the Alexandrian text, some of the 
Byzantine readings are genuinely ancient (see G. D. 
Kilpatrick in The New Testament in Historical and Contempo- 
rary Perspective [ed. by H. Anderson and W. Barclay; Fest. 
G. H. C. MacGregor; Oxford, 1965] 189-208). In an 
important article on the Lucianic recension, B. M. 
Metzger (Chapters 39) says, “. . . the general neglect of the 
Antiochian readings which has been so common among 
many textual critics is quite unjustified.” 

176 M.-E. Boismard (RB 64 [1957] 365-67) has 
argued strongly for a 5th classification, at least in the 
Gospels: the Short Text. This is found chiefly in Tatian’s 
Diatessaron (> 122 above) but is confirmed by the OL, 
OS, Georgian, Persian, and Ethiopic versions. There are 
also traces in the Latin of D, and in the Gospel citations 
of Chrysostom and of Nonnos of Panopolis. As the 
name indicates, it is characterized by short readings, free 
of explanatory phrases and words that make the flow of 
language smoother. Boismard thinks that this Short 
Text is very ancient, antedating the scribal clarifications 
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visible in all our codices and papyri. It has many more 
Western readings than the later Alexandrian text. In a 
series of articles in RB (57 [1950] 388-408; 58 [1951] 
161-68) Boismard has defended these shorter readings 
in John, exemplified in the transl. of LSB/BJ. See his 
Synopse des Quatre Evangiles: Tome III, Jean (Paris, 1977). 
Note that the Short Text is often reconstructed from 
other languages and patristic citations (> 184-86 
below); it cannot be consistently substantiated in any 
extant Gk ms. 

177 The above four or five widely-used classifica- 
tions are not the only possibilities. (ATNT 155-60 
classifies mss. in five categories that are only partially 
similar.) But in the modern efforts to reshuffle the W-H 
groupings, we find that all the traditions considered 
have ancient roots, for in the year aD 200 there were in 
Egypt Gospel mss. with some readings characteristic of 
each textual tradition. The problem of how such differ- 
ent readings developed between the composition of NT 
works and 200 finds an answer in what has been learned 
from the DSS transmission of the OT (> 37 above), viz., 
that in the early period there is less uniformity in 
transmitting a sacred work—only later does a fixed text 
become part of the understanding of sacred text. (See 
J. A. Sanders, “Text and Canon...,” in Mélanges D. 
Barthélemy [ed. P. Casetti, et al.; Fribourg, 1981] 
375-94.) Also the 2d cent. was a period when the social 
situation of Christianity favored private copying rather 
than the more exact work of professional scribes. Thus, 
ATNT (51) describes the 2d cent. as a time when free 
expansions were permitted, since the NT text was still 
not canonical even when the NT books were becoming 
canonical. When a great codex was copied in the 4th 
cent. (in the church after Constantine), educated scribes 
chose the best available text from that earlier period, 
e.g., Codex Vaticanus scribes had a P75-type text for the 
Gospels but a freer P45~-4°-type text for the Pauline 
epistles, so that by modern standards the Gospel part of 
the codex is better than the epistle part. (For these papyri 
text types, > 179 below). In other words, any given 
4th-cent. codex or later ms. reflects the textual varia- 
tions introduced in the early period. But we are antici- 
pating, for we need to discuss the discoveries that made 
this insight possible. 

178 (B) New Discoveries. As long as the Great 
Uncial Codices of the 4th and 5th cents. remained the 
chief witnesses to textual tradition, the span between the 
composition/collection of the NT and the earliest 
available copies was too great to permit much precision 
about the origin of differences in copies. The chief 
factors that changed the situation were the discoveries of 
papyrus mss. of the NT text, reliable analyses of the 
early versions, and a proper appreciation of patristic 
citations. 

179 (a) Papyrt. The chance of finding large 
parchment codices of the NT earlier than B or S is rela- 
tively small, since most of the libraries that could have 
housed them have been combed by scholars. However, 
Egypt has yielded and continues to yield a remarkable 
number of papyrus fragments and copies of individual 
NT books. Since 1890, some 90 papyrus mss. of NT 
books have been discovered, dating from the 2d to the 
8th cent. (See K. Aland, Repertorium der griechischen christ- 
lichen Papyri [Berlin, 1976]; W. Grunewald [ed.], Die 
Neue Testament auf Papyrus [ANTF 6; Berlin 1986- ].) 
For a full listing of papyri, see ATNT 96-101; some of 
the most important are: 

P5: (British Museum Papyrus 782), found at 
Oxyrhynchus in 1896. It consists of two leaves of a 3d- 
cent. papyrus codex with the text of John 1 and 20. It 
agrees with B and S. 
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P45: (Chester Beatty Papyrus I), pub. in 1933. It con- 
sists of portions of 30 leaves of an early 3d-cent. codex, 
preserving parts of the Gospels and Acts. Its text is 
intermediate between the Alexandrian and Western, and 
in Mark it is closer to the Caesarean. 

p*6:; (Chester Beatty Papyrus II), partly in Dublin, 
partly at the Univ. of Michigan. It consists of 86 leaves 
of a codex (ca. 200) that contained the Pauline epistles, 
including Heb (following Rom —in order of decreasing 
length), but not the Pastorals. The text of this papyrus, 
almost 150 years earlier than B or S, is quite close to the 
Alexandrian tradition, except in Rom where there are 
many Western readings. The doxology of Rom (16:25- 
27) appears at the end of chap. 15! (MMGB 64-65; J. D. 
Quinn, CBQ 36 [1974] 379-85). 

P52: (Rylands Papyrus 457), pub. in 1935. It consists 
of a small scrap on which are inscribed four verses of 
John 18. Its importance is its date of ca. 135—the earliest 
copy of a NT book yet found, making theories of a late 
2d-cent. date for John impossible (MMGB 62-63). 

P&: (Bodmer Papyrus II), pub. in 1956, 1958, and 
rev. in 1962. It contains considerable portions of John 
from ca. 200; it is a mixture of textual types, but perhaps 
closest to S (G. D. Fee, Papyrus Bodmer IT [SD 34; Salt 
Lake City, 1968]; M. Mees, BZ 15 [1971] 238-49; K. 
Aland, NTS 20 [1973-74] 357-81; MMGB 66-67). 

P72: (Bodmer Papyri VII-VIII), pub. in 1959. Dating 
from the 3d-4th cent., this papyrus codex contains Jude 
and 1-2 Pet mixed in with noncanonical works, perhaps 
reflecting the fact that these epistles had not yet attained 
canonical status. Apparently prepared for private rather 
than church usage, it was the work of four scribes. The 
text agrees with B and the Sahidic Coptic (see F. W. 
Beare, JBL 80 [1961] 253-60). 

P’5: (Bodmer Papyri XIV-XV), pub. in 1961. This 
papyrus codex from the early 3d cent. contains Luke 
2:18-18:18 and Luke 22:4 to John 15:8. It agrees with 
B and the Sahidic. (See C. L. Porter, JBL 81 [1962] 
363-76; C. M. Martini, Il problema della recensionalita del 
codice B alla luce del papiro Bodmer XIV [AnBib 26; Rome, 
1966]; K. Aland, NTS 22 [1975-76] 375-96; S. A. 
Edwards, NovT 18 [1976] 190-212; MMGB 68-69; 
M. C. Parsons, JBL 105 [1986] 463-79.) 

180 What light have these papyri thrown on the 
W-H theory? First, they prove that W-H were correct 
in assuming that the 4th-cent. text found in B really 
stemmed from a much earlier period. P?? and P75 are 
evidence that a text much like that of B was in existence 
by ap 200 and even earlier. However, a comparison of 
P®¢ and P75 is most instructive. Both are mss. of John 
from about 200, but whereas P75 agrees with B, Pé 
often agrees with S (which in John 1-8 is close to D and 
the Western tradition). If P®* shows the antiquity of 
some Western readings, P*5 has been useful in showing 
the existence and antiquity of Caesarean readings. Thus, 
in another way, the papyri have also demanded some 
essential changes in the W-H classification. 

181 (b) Earty Versions. The OS and OL ver- 
sions of the NT date from the end of the 2d cent.; the 
Sahidic Coptic version dates from the early 3d cent. 
Thus these versions antedate the Great Uncial Codices 
by almost 200 years and are contemporary with many of 
the papyri. If we can establish the type of Gk NT from 
which they were translated, they can be useful tools 
indeed in the quest for the earliest text. Long before the 
20th cent., scholars realized the importance of the 
versions in establishing the text of the Gk NT. The 
study of the peculiarities of the OL was influential in the 
first differentiation of textual tradition by Bengel (> 164 
above). But only in the 20th cent. was it possible to use 


[(68:180-185] 


the versions in a truly scientific way. A glance at the 
discussions of the OS, the OL, and particularly the 
Coptic above (~ 124, 142, 151) will show that for the 
most part either the basic discoveries or the publishing 
of critical editions of these versions belongs to the 20th 
cent. See, e.g., J. K. Elliott, NovT 26 (1984) 225-48 on 
the use of the OL. 

182 The impact of the modern studies of these 
versions on the W-H theory is interesting. The Sahidic 
and Bohairic Coptic versions give evidence of readings 
from various textual traditions. In John, for instance, in 
general they tend toward Alexandrian usage, agreeing 
with B and P7®; but in the early chaps. of John there are 
also readings that agree with S and thus with a Western 
tradition. We have already mentioned Western readings 
in the Middle Egyptian copy of Acts (> 152 above). The 
OL, esp. the African mss., tend toward Western 
readings in agreement with D; but there are certain OL 
mss., like the Codex Veronensis in John 9:22ff., which 
in part agree with the Alexandrian tradition. In general 
the OS tends toward Western readings. The Old 
Armenian and Georgian versions (> 155 above), before 
they were retouched, had many Caesarean readings. 
Thus, as in the case of the papyri, the evidence of the 
early versions shows that the Gk texts on which they 
were based were of different traditions. 

183 Particular attention has recently been given to 
Tatian’s Diatessaron (> 123 above). For H. von Soden, 
Tatian was the source of the corruptions and expansions 
that existed in the later Gk mss. But Boismard has 
sought to show that Tatian used a very old Short Text 
of the Gospel passages and had great influence on the 
OL and OS. Certainly, should the lost text of Tatian 
ever be discovered or reliably reconstructed, it may hold 
the key to why there were such divergent traditions in 
existence by aD 200; for Tatian comes precisely in 
between the period of composition/collection and that of 
our oldest large papyrus mss. But most scholars are less 
willing than Boismard to depend so heavily on a Dia- 
tessaron that has to be reconstructed on the contaminated 
evidence now available. For the dubiety of Diatessaronic 
readings, see O. C. Edwards, StudP 16 (TU 129; Berlin, 
1985) 88-92. 

184 (c) Patristic CiTaTions. Many Fathers 
wrote in the 200 years antedating the Great Uncial 
Codices, and their citations of the NT are valuable in 
reconstructing the forms of the Gk text in circulation in 
this earlier period. Once again, a study of patristic cita- 
tions of the NT is nothing new. Indeed, since the Fathers 
were known to have been associated with ancient cities, 
their use of a specific text has been the greatest single 
factor in deciding the locale to which a textual tradition 
should be connected. Thus, the general usage of the 
Alexandrian Fathers won the name “Alexandrian” for 
the text represented by Codex B and the Coptic mss. We 
have seen that Origen’s stay at Caesarea gave a some- 
what incorrect name to the Caesarean tradition (> 174 
above). The fact that Cyprian was a bishop in North 
Africa and the text he used was the same as that of the 
OL Codex Bobbiensis suggested the division of OL 
mss. into African and European. 

185 In the 20th cent., however, there were uncov- 
ered pitfalls in discerning the exact Gk text underlying 
patristic citations. Was the Father citing Scripture by 
memory, approximation, or allusion; or did he have a 
written text before him? Even in the latter instance, was 
his a time of textual fluidity before there was a fixed 
“canonical” text? There is also the danger that in copying 
a patristic writing a later scribe filled in the Scripture 
citations from the text available to him (and thus a later 
text). (This is one way of explaining how the same 
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citation appears in different forms in the same Father’s 
writings.) Often the Fathers commented on Scripture 
systematically, indicating at the head of a homily or of 
a chap. the passage on which they were commenting. 
But later scribes adapted these scriptural headings to the 
form of Scripture in use in their own times; and only a 
careful study of the actual homily or commentary will 
suggest that the Father was not using the exact form of 
the passage that now stands at the head of his treatment. 
A many-volume index of patristic Scripture citations has 
been edited by A. Benoit and P. Prigent (Paris, 1975-). 
ATNT (166-80) gives methodological cautions and a 
descriptive list of the Gk Church Fathers; a list of Lat 
and Eastern Fathers is on 210-17. 

186 M.-E. Boismard has appealed to patristic cita- 
tions to bolster his theory of the Short Text of the 
Gospels (> 176 above). E.g., Boismard and others argue 
on the basis of one OL witness and a number of patristic 
citations that John 1:13 reads “he who was begotten,” 
and not “those who were begotten.” This has the effect 
of making v 13 apply to Christ rather than to the Chris- 
tian. There is no Gk ms. support for this reading, 
however; and one may argue that both the version and 
the patristic evidence sometimes interpret in a free and 
pastoral way, giving christological meanings to passages 
that did not have them. There has been considerable 
criticism of Boismard’s use of patristic citations: G. D. 
Fee, JBL 90 (1971) 163-73; Bib 52 (1971) 357-94; B. M. 
Metzger, NTS 18 (1971-72) 379-400. 

187 We may close this discussion of the Gk NT 
textual criticism by calling attention to a dominant trend 
that has produced a new “Standard Text” (ATNT 
31-36). K. Aland became a major figure in the ongoing 
Nestle Gk pocket ed. (> 169 above) ca. 1950 and 
gradually introduced new technology into the collec- 
tion, classification, and evaluation of mss., centered in 
the Institute for NT Textual Research directed by him 
and his wife Barbara at Miinster. About the same time 
(1955) an international committee under the sponsor- 
ship of the American, Scottish, and German Bible 
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Societies began work on a critical Gk NT. The Nestle- 
Aland 25th ed. (1963) and the 1st ed. of the Bible 
Societies’ Gk NT (1966) were in a sense both provisional, 
and they differed from each other. In subsequent years 
they moved closer together and farther away from the 
W-H approach. The Nestle-Aland 26th ed. (1979) and 
the Bible Societies’ 3d ed. (1975) presented the same Gk 
NT (with different apparatuses). The number and qual- 
ity of contributors to this standardized text guaranteed 
wide acceptance, but other scholars pointed out diffi- 
culties, even warning of the danger of another Textus 
Receptus. (See H.-W. Bartsch, NTS 27 [1980-81] 585-92; 


J. K. Elliott, NovT 20 [1978] 242-77; JTS 32 [1981] 


19-49; NovT 25 [1983] 97-132; RB 92 [1985] 539-56.) 
H. Greeven in revising Huck’s Synopsis of the First Three 
Gospels (Tiibingen, 1981) printed a divergent Gk text 
(ETL 58 [1982] 123-39). In 1984 the International 
Greek NT Project, which had been working for over 33 
years to prepare a complete critical apparatus to the 
Textus Receptus, finally produced its first vols. (on 
Luke — NTS 29 [1983] 531-38). Obviously, much work 
remains to be done. See also B. D. Ehrman on group 
profiles of documents (JBL 106 [1987] 465-86). 

188 Examples of the rules for textual criticism 
applied to individual Gk NT verses are offered by 
Metzger (Text 207-46) and ATNT (275-92). Metzger’s 
TCGNT points out every noteworthy textual problem 
verse by verse. On the one hand, it is worth noting that 
the different readings, as numerous as they are, do not 
touch on any essential questions of Christian faith. In 
terms of the number of early copies preserved and of 
fidelity in copying, the NT is remarkable, esp. when 
compared with the masterpieces of Greco-Roman litera- 
ture. On the other hand, as we now move to treating 
Eng Bibles, the practical import of the above discussion 
of the Gk text may be seen in changes in the RSV eds. 
E.g., in the 1st ed. the eucharistic formula of Luke 
22:19c-20 was relegated to a footnote, while the 2d ed. 
brought it into the text of the Gospel—reflecting the 
turn of scholarship away from the W-H position. 
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Although a knowledge of the original biblical lan- 

guages is something to be desired, for most readers the 
Bible will be familiar in translation. Indeed, one’s 
reaction to new transls. of the Bible is often a test of how 
well one has understood the implications of modern bib- 
lical criticism, textual and literary. For this reason a 
knowledge of the history of the Eng Bible is important, 
even beyond all the other reasons of literary and 
aesthetic nature. 
189 (I) Before Printing. The Anglo-Saxon 
period saw many attempts to translate the Bible into the 
vernacular of the people. Within a century after the 
conversion of England (ap 600 by Augustine), poetic 
and prose paraphrases and transls. of the Bible made 
their appearance (Caedmon, Aldhelm). Bede took care 
that the Scriptures be delivered to the common people in 
their own tongue; even on his deathbed (735), he was 
occupied with the transl. of John. King Alfred (849-901) 
and the abbot Aelfric (955-1020) are other names 
associated with Anglo-Saxon transls. The Norman 
conquest (1066) produced a need for a transl. in 
Anglo-Norman, and a complete Bible was produced in 
that tongue. 


190 English still remained the language of the 
people, and by the 14th cent. there was a resurgence of 
English as the language of all classes. The period 1340- 
1400, the age of Chaucer, saw the flourishing of Middle 
English. There is no evidence before 1350 of a transl. of 
large portions of the Bible into English, but between 
1350 and 1400, even apart from the Wycliffite move- 
ment, considerable portions of the Bible, especially of 
the NT, seem to have been translated into various English 
dialects. (H. Hargreaves, “From Bede to Wyclif: Medieval 
English Translations,” BJRL 48 [1965] 118-40.) 

191 The first complete transl. of the Bible (Vg) into 
English is associated with John Wycliffe and dated ca. 
1382-84. Part of the OT was done by Nicholas 
Hereford; how much of the rest of the Bible was done 
by Wycliffe himself (1330-1384) is uncertain, but the 
whole work emerged from the circle of Wycliffe’s sup- 
porters. A revision was completed ca. 1397 by John 
Purvey, Wycliffe’s secretary. The questions of the prior- 
ity, status, and acceptability of Wycliffe’s Bible have 
often been discussed in an atmosphere of Catholic- 
Protestant polemics. Wycliffe, onetime Master of Balliol 
College, Oxford, has been claimed as the first Eng 
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Protestant, since he opposed papal taxation and held 
views considered heretical (Lollard) by the authorities. 
To the claim that it took a Protestant to produce the first 
Eng Bible, Catholics have often reacted by insisting on 
the priority of the transls. mentioned above, of which 
we have but fragmentary remnants. However, none of 
these achieved the popularity or status of the Wycliffe 
transl., which became the vernacular Bible of 15th- and 
early 16th-cent. England. Thomas More was probably 
confused in his statement that he had seen Eng Bibles 
earlier than Wycliffe’s. Nor can we support Cardinal 
Gasquet’s attempt (1894) to show that the Wycliffe Bible 
was really the work of the Eng hierarchy loyal to Rome. 
On the other hand, the opposition of the hierarchy to 
Wycliffe’s transl. must not be construed as a desire to 
keep the Scriptures from the people. The provincial 
council of Oxford in 1408 made it clear that transls. into 
the vernacular could receive church approval; however, 
de facto, there was a connection both in England and on 
the Continent between the circulation of vernacular 
Scriptures and heretical propaganda. Although the 
transl. in the Wycliffe Bible was reasonably faithful to 
the Vg and not doctrinally tendentious, the Prologue in 
Purvey’s edition deserved Thomas More’s characteriza- 
tion as heretical. In any case, as Kenyon (Our Bible 280- 
81) makes clear, not all the bishops opposed Wycliffe. 
192 (II) Printed Bibles: Protestant. The next 
great era in Englishing the Bible came in the early 16th 
cent. In 1505 there appeared a text of the Penitential Pss 
translated from the Vg by John Fisher. However, it was 
the Reformation movement in England, with its compli- 
cated pro-Protestant and Anglican strains, that pro- 
duced the chain of transls. that were the background of 
the King James Version. We must be content with men- 
tioning the most important. 
193 (A) 16th-Century Translations. 

(a) TYNDALE’s BraLe (1525-31). William 
Tyndale (1490-1536) studied at Oxford. He was already 
suspected of heresy in 1520, and he left England when 
the Bishop of London refused to give patronage to his 
translating effort. In Germany Tyndale was an open par- 
tisan of Luther, and there he completed his NT from the 
Greek, printed at Cologne and Worms in 1525. Although 
copies were smuggled into England, the virulent anti- 
Catholicism of the notes and the theological slanting of 
the transl. made it suspect among the hierarchy. Part of 
the OT from the Hebrew was published in 1530-31, but 
Tyndale died a Protestant martyr’s death before he could 
complete the work. The NT was revised in 1534; and 
since the rupture had now taken place between Henry 
VIII and Rome, the opposition to this was not so strong 
as previously. Tyndale’s vigorous English left a perma- 
nent mark on the history of the Eng Bible. See S. L. 
Greenslade, The Work of William Tyndale (London, 1938); 
J. F. Mozley, William Tyndale (London, 1937). 
194 (b) CovERDALE’s Brsre (1535). The first 
complete printed Eng Bible was commissioned by 
Cromwell, Henry VIII’s secretary of state; but unlike 
Tyndale’s Bible, it was not entirely from the original 
languages. The title page says that it was translated from 
the Dutch (= German, i.e., Luther’s transl.) and from 
Latin; but for the NT, the Pentateuch, and Jonah, much 
of Tyndale’s work was taken over by Miles Coverdale. 
The rest of the OT was a makeshift rendering from 
secondary sources. The “Apocrypha” ( = deuterocanoni- 
cal books) were put after the NT as books of lesser value. 
Printed at Zurich in 1535, it was reprinted in England 
two years later by the King’s permission. (H. Guppy, 
BJRL 19 [1935] 300-28; J. F. Mozley, Coverdale and His 
Bibles [London, 1953].) 
195 (c) GreaT BrBie (1539-41). John Rogers, a 
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friend of Tyndale, under the pseudonym of Thomas 
Matthew, produced in Antwerp in 1537 an ed. wherein 
Gen to 2 Chr was filled out from Tyndale’s unpublished 
notes and the rest of the OT was from Coverdale. This 
ed. was taken in turn and revised by Coverdale on the 
basis of the Latin. The resultant “Great Bible” was set up 
in every church in England and thus became the first 
official church Bible in the vernacular. Its Psalter was the 
one used in the Book of Common Prayer. Some clergymen 
recognized that by means of the Great Bible Tyndale’s 
work had received approval in England and so remained 
opposed to it. See Bruce, History 72-74, for a compari- 
son of Coverdale, Matthew, and the Great Bible. 
196 (d) Geneva Brsre (1560). During Mary 
Tudor’s Catholic restoration (1553-1558), Protestant 
exiles at Geneva produced a revision of Tyndale and the 
Great Bible, working under the influence of the eminent 
textual scholar T. Beza. Calvinistic in tone and with 
controversial and anti-Catholic notes, the Geneva Bible 
never received authorization for the churches in England, 
but it did become the Bible commonly used for private 
reading. In many ways the best of the Bibles before the 
King James, this was the Bible of Shakespeare, Bunyan, 
and the Puritans. (B. M. Metzger, TToday 17 [1960] 
339-52; L. Lupton, A History of the Geneva Bible [8 vols.; 
London, 1966-76].) 
197 (e) Bishops’ Brste (1568). Sponsored by 
Archbishop Matthew Parker of Canterbury and done by 
many clergymen, this was a revisicn of the Great Bible 
in the light of the Geneva Bible. It toned down the 
Calvinism of the latter (see C. C. Ryrie, BSac 122 [1965] 
23-30), but the lack of consultation among the revisers 
produced unevenness, so that it was never so popular as 
the Geneva Bible. It replaced the Great Bible as the 
official Bible of the Eng church. 
198 (B) King James Tradition. 

(a) AUTHORIZED VERSION (King James, 1611). 
Planned in 1604 and begun in 1607 by a commission 
appointed by James I, this revision of the Bishops’ Bible 
was the effort of the best scholars in England, working in 
groups at Westminster, Oxford, and Cambridge. Note 
that it was not an entirely new transl., and much of the 
English can be traced to earlier eds., including the Catholic 
transl. done at Rheims in 1582 (— 208 below). Although 
at first there was criticism of the scholarship and some 
contemporaries thought the English barbarous, this 
revision was favorably received by the authorities and 
authorized to be read in the churches. In official usage it 
quickly replaced the Bishops’ Bible but waged a 50-year 
struggle to replace the Geneva Bible in popularity. 
Gradually the language came to be thought of as classi- 
cally beautiful, and the AV had an important influence 
on English literature. Among many Protestants the AV 
became so sacrosanct that they felt it blasphemy to 
change it or to point out the inadequacies of its scholar- 
ship in the light of modern criteria. (D. Daiches, The 
King James Version of the Bible [Chicago, 1941].) 

A modernization of punctuation, pronouns, and 
archaic vocabulary appeared as the New King James Ver- 
ston in 1979-82. 

199 (b) RevisED VeRsION (1881-85). Begun in 
1870 and done by competent British Protestant scholars 
(Americans were consulted), the RV was the first great 
revision of the AV after over 250 years of use. It aimed 
to change only where change was imperative because of 
better textual or biblical knowledge or because of 
development in the Eng language. The NT, which 
appeared in 1881, was greatly improved over the AV 
because of the dependence on the W-H Gk text (+ 168 
above); the OT, which appeared in 1884, was less 


[68:200-207} 


satisfactory from the textual viewpoint. The Apocrypha 
appeared in 1895. The immediate reaction to the RV, 
esp. from the literati, was not favorable; but then the AV 
was too entrenched to perish without a struggle. The 
American Standard Version, i.e., the RV with readings 
preferred by American scholars, appeared in 1901. A 
conservative revision appeared as the New American 
Standard Bible in 1963-70. 

200 (c) REVISED STANDARD VERSION (1946-52; 
1990). Authorized by the National Council of Churches, 
this American work was by far the most important revi- 
sion of the AV. Using modern scholarship and a good 
sense of English, it nevertheless remained faithful to the 
AV where possible and stated clearly that it was “not a 
new translation in the language of today.” The NT 
appeared in 1946; the OT in 1952; the Apocrypha in 
1957. Minor revisions of the NT took place in 1952, 
1959, 1971 (2d ed.); and 3 Macc, 4 Macc, and Ps 151 
were added to the Apocrypha in 1976. A major revision 
of the whole (e.g., abandoning the “thou” prons. and 
overtly sexist language), which was worked on in the 
1980s, produced the New Revised Standard Version. The 
popular Reader’s Digest Bible (1982, supervised by B. M. 
Metzger) was an abridgment of the RSV, cutting the OT 
by about 50% and the NT by 25% (see D. J. Harrington, 
TBT 21 [1983] 110-15). 

201 The RSV received the Catholic imprimatur 
from Cardinal Cushing of Boston in the unaltered form 
in which the text appears in the Oxford Annotated Bible 
(1966 ed.). In 1965-66 there was an imprimatur given to 
a British Catholic ed. of the RSV with some changes 
made in the NT text, e.g.: the “brethren” of Jesus for the 
“brothers” (in order to favor the perpetual virginity of 
Mary —nothing was done about the “sisters” of Jesus); 
“full of grace” for “favored one” in the angelic salutation 
to Mary (Luke 1:28). Some American Catholic scholars 
disapproved of such changes as unscientific — references 
to doctrines should be made in footnotes, rather than 
artificially read into the text. 

In this general context it should be noted that canon 
1400 of the 1918 Code of Canon Law permitted Cath- 
olics to read non-Catholic eds. of the Bible even without 
such approval as given to the RSV, if the Catholics were 
in some way engaged in the study of Scripture and if the 
eds. were complete and faithful and without notes that 
constituted an attack on Catholic dogma. Most famous 
modern non-Catholic Bibles met those requirements. 
The issue seems to have disappeared after Vatican II, for 
in the 1983 Code of Canon Law one finds only (825.2) 
that, with the permission of the Conference of Bishops, 
Catholic scholars can collaborate with “separated 
brothers and sisters” in preparing and publishing transls. 
of the Sacred Scriptures annotated with appropriate 
explanations. This is virtually an invitation to ecumenical 
Bibles, which became more frequent in the last part of 
the 20th cent. For the Vatican guidelines for interconfes- 
sional work, see BT 19 (1968) 101-10; for the “Com- 
mon Bible,” see W. M. Abbott, TBT 37 (1968) 2553-66. 
202 (C) New Translations. These are myriad 
and we must confine ourselves to those widely read 
today. For the Phillips NT (1958, rev. 1973), see JBC 
69:165; Kubo, So Many 69-88. (For a comparison of 
some of these, see BARev 9 [6, 1982] 56-67.) 

(a) “Cuicaco Brsie” (1931). E. J. Good- 
speed published the NT in 1923; in 1927 an OT was 
published; the two were combined as The Bible: An 
American Translation in 1931; and Goodspeed’s Apocry- 
pha was added in 1939. Goodspeed was an articulate 
advocate of transl. into modern English, and his NT was 
important both scientifically and stylistically. The 
auspices of the Univ. of Chicago gave it its popular 
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name. (E. J. Goodspeed, The Making of the English New 
Testament (Chicago, 1925].) 

203 (b) New EncuisH BisLe (1961-70; 1989). 
As the RSV was appearing in the USA, the British Protes- 
tant churches embarked on a totally new transl. C. H. 
Dodd was subdirector for the NT, G. R. Driver for the 
OT (which emerged rather idiosyncratic), and G. D. 
Kilpatrick for the Apocrypha. The vigorous contem- 
porary British English of the NEB evoked hostile 
comments from those wedded to KJV English, some of 
whom would insist on a literary excellence in transl., 
even for biblical books that suffered in the original. T. S. 
Eliot once remarked, “Those who talk of the Bible as a 
‘monument of English prose’ are merely admiring it as 
a monument over the grave of Christianity.” See G. 
Hunt, About the New English Bible (Oxford, 1970); and 
for evaluation, The New English Bible Reviewed (ed. D. 
Nineham; London, 1965); J. Barr, HeyJ 14 (1974) 
381-405. Minor changes were made in subsequent eds., 
and a thorough revision was undertaken in the 1980s, 
appearing in 1989 as the Revised English Bible. 

204 (c) Topay’s ENGLISH VERSION— Good News 
Bible (1966-79). The American Bible Society spon- 
sored this very popular transl. by R. G. Bratcher into con- 
temporary American English (although a British-Usage 
ed. also appeared). Even freer than the NEB and attrac- 
tively published, this version has won wide following for 
private reading because of its ready intelligibility, even if 
there is some truth in the contention that it has made clear 
some passages that are unclear in the original. There is an 
edition with an imprimatur (> 201 above). 

205 (d) New INTERNATIONAL VERSION (1973-78). 
Sponsored by the New York International Bible Society 
and done by scholars of 34 different religious groups 
working in 20 teams, the NIV had the largest first print- 
ing ever for an Eng Bible. It has been dubbed a conserva- 
tive alternative to the RSV, e.g., “virgin” in Isa 7:14, not 
“young woman.” Careful, clear, more literal than the 
NEB, the NIV avoided the colloquialisms of TEV. It is 
quite useful for study purposes. (K. Barker [ed.], The 
NIV [GR, 1986].) 

206 (ec) Tue Livine Brett (1962-71). This effort 
of K. A. Taylor, a conservative businessman with a 
background in the Inter-Varsity Fellowship, was pro- 
fessedly a paraphrase: “A restatement of the author’s 
thought, using different words than he did.” Its chatty 
style made it the best-selling book in the USA in 1972, 
and free copies were distributed by the Billy Graham 
Evangelical Association. Taylor’s basic guide was the 
ASV, but his theological bias (which he characterized as 
“a rigid evangelical position”) created extraordinary 
christological readings, e.g., the substitution of Messiah 
for the Son of Man, and the replacement of “the Word” 
by Christ in John 1:1. Lewis (English 246) expresses the 
typical scholarly evaluation of this Bible when, using 
words of Thomas More, he suggests that its errors are 
as frequent as the water in the sea. 

The issue of paraphrasing the Scriptures has arisen 
also on the liberal side of Christianity in attempts to 
avoid what some deem racist or sexist language in the 
established transls., e.g., removing the male references 
to God. See the lively debate over the Inclusive Language 
Lectionary (Phl, 1983; sponsored by a division of the 
National Council of Churches) in BTB 14 (1984) 28-35. 
207 (III) Printed Bibles: Catholic. Because 
the Council of Trent insisted on the Vg as “the authentic 
edition for public reading, disputations, sermons, and 
explanations” (~ Church Pronouncements, 72:11), it 
was standard practice that official Catholic transls. into 
the vernacular be from the Vg. (For Trent’s attitude 
toward vernacular Bibles, see R. E. McNally, TS 27 
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[1966] 204-27.) Only with the encyclical DAS of Pope 
Pius XII in 1943, 400 years after Trent, was church 
policy changed and vernacular transls. from the original 
languages officially encouraged (> Church Pronounce- 
ments, 72:20). Vatican Council II made it possible that 
such transls. from the original languages be used for 
pericopes of the vernacular Mass (Instruction of the 
Congregation of Rites for Interpreting the Constitution 
of Vatican II on the Sacred Liturgy 1.11.40a). The 
American Catholic hierarchy approved a transl. from the 
original languages for use in both the English Mass and 
the breviary. This history explains why we must dis- 
tinguish between two types of Catholic transls. 

208 (A) From the Vulgate. 

(a) Douay-RueEIms (1582-1609). This was 
done by Gregory Martin, an Oxford-trained scholar in 
the circle of Eng Catholic exiles on the Continent, under 
the sponsorship of William (later Cardinal) Allen. The 
NT appeared at Rheims in 1582; the OT at Douay in 
1609. The transl., although competent, exhibited a taste 
for Latinisms that was not uncommon in Eng writing of 
the time but seemed excessive in the eyes of later genera- 
tions. The NT influenced the AV. 

209 (b) CHALLONER REvISION (1749-63). The 
official Catholic version underwent revision earlier than 
its Protestant counterpart, the AV. Bishop Richard 
Challoner, coadjutor in London, revised the NT in 1749 
and 1752, and the OT in 1750 and 1763. This was a con- 
siderable revision, markedly modernizing the style. For 
200 years the Challoner revision remained in almost 
universal use among English-speaking Catholics. 

210 (c) CONFRATERNITY REVISION OF NT (1941). 
If the need for a Bible revision adapted to the 20th cent. 
affected Protestantism (— 200 above), Catholic circles in 
America and England felt the same need. In America the 
Episcopal Committee for the Confraternity of Christian 
Doctrine (whence the CCD designation) sponsored a 
revision of the Rheims-Challoner NT. The footnotes 
took cognizance of the Gk original; but the text fol- 
lowed the Sixto-Clementine Vg (~ 146 above), even 
where it was not faithful to Jerome’s original Vg. It 
remained dominant in church usage until Dec. 1964 
when the English Mass was introduced employing 
another transl. A revision of the Douay-Challoner OT 
was begun, but abandoned after Pius XII permitted and 
encouraged official transls. from the original languages 
(> Church Pronouncements, 72:20). 

211 (d) Knox Bipre (1944-50). In Britain the 
Catholic hierarchies approved a new transl. from the 
Vg. This was the work of Ronald Knox, a distinguished 
convert who had been trained in the classics at Oxford 
and was known as an accomplished Eng stylist. Although 
Knox rendered from the Latin, he took cognizance of the 
original languages in his footnotes. His command of 
Greek was far better than his command of Hebrew; and 
without question the NT (esp. the Pauline epistles), with 
its lively style, was the better part of the work. (See 
T. M. Klein, “The Stature of Knox,” AER 142 [1960] 
399-409; R. Knox, On Englishing the Bible [London, 
1949].) 

212 (B) From the Original Languages. 

(a) WESTMINSTER VERSION (1935-49). A 
British project under the editorship of the Jesuit C. 
Lattey completed the NT in 1935, but left the OT in- 
complete as of 1949. The scholarship was reasonably 
scientific, but the style was oppressively stiff and archaic. 
An unpublished transl. of the NT by J. Bligh appearing 
in a missal (1961) was identified as a revision of the 
Westminster Version. 

213 (b) Kieist-Litry NT (1950-54). In America 
two priests, J. A. Kleist (¢ 1949) and J. L. Lilly (¢ 1952), 
with the same intent as Goodspeed (> 202 above) 


? 
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reproduced a NT “in a diction that keeps pace with 
modern developments in the English language.” Kleist’s 
style in the Gospels was superbly direct and forceful, 
better than Lilly’s rendering of the Epistles. The critical 
scholarship was occasionally weak and theologically 
slanted. (See J. L. McKenzie, CBQ 16 [1954] 491-500.) 
214 (c) New AmerIcAN Bisie (1952-70; 1987). 
The abandonment of the CCD revision of the Douay- 
Challoner OT in light of DAS (> 210 above) led the 
Episcopal Committee to project for American Catholics 
an entirely new, contemporary-language transl. of the 
whole Bible from the original languages (rather than 
from the Vg). It began with the OT; and although Gen 
was choppy and too conservative (and had to be revised 
for the final publication), overall the OT was very good. 
T. Meek of the Chicago Bible project (~ 202 above) 
commented in CBQ 18 (1956) 314: “It is much more 
modern in its English and much truer to the original 
than the highly vaunted RSV.” Some of the NT was 
carefully done in committee; but the push to have it 
ready for the English Mass Lectionary produced uneven 
editing which often was never shown to the scholars 
who did the translating. Thus, while readable, the NT 
had major inconsistencies. A totally new transl. of the 
NT (even if called a revision) appeared in 1987, done 
with Protestant cooperation even as the RSV revision 
had Catholic cooperation. 

215 (d) TRANSLATION OF THE JERUSALEM BIBLE 
(1966; 1985). In 1948-54, with R. de Vaux as general 
ed., the Fr Dominicans of Jerusalem produced La Sainte 
Bible (which subsequently underwent revisions). The 
copious introductions and footnotes made it a landmark 
of renascent Catholic biblical scholarship after DAS. 
The Eng transl. (1966), made from a one-vol. abbrevia- 
tion of the Fr work, was guided by A. Jones and became 
a valuable text for students. Despite its enormous 
strengths, it had serious defects: in the NT there were 
idiosyncratic readings influenced by Boismard’s theory 
of the Short Text and patristic citations (> 176, 186 
above); the scholarship of the NT introductions reflected 
the still quite conservative 1950 situation (e.g., if the 
Pastorals were not by Paul, they would have to be “for- 
geries”); the very British style of the English was 
awkward for public reading in the USA; the Eng transl. 
was uneven in taking account of the biblical languages 
and was less scholarly than the French. A new Fr ed. 
appeared in 1973 heavily revised, and it guided (with 
much further work) a significantly improved New Jeru- 
salem Bible (1985), done with H. Wansbrough as ed. This 
corrected many defects of the 1966 ed. (See P. Benoit, 
RevExp 76 [1979] 341-49.) 

216 (IV) Printed Bibles: Jewish. For Ameri- 
can Jews the Bible was translated into English by I. 
Leeser (1845-53), who drew heavily on Ger scholarship. 
The Jewish Publication Society, after sponsoring a failed 
attempt under M. Jastrow in 1892-1903, successfully 
produced The Holy Scriptures According to the Massoretic 
Text under M. L. Margolis in 1917. Competent and 
literal, it showed the influence of the AV. In 1955, just 
as with Catholics and Protestants, Jews felt the need of 
another transl. Sponsored by the Jewish Publication 
Society, H. M. Orlinsky, H. L. Ginsberg, et al., pro- 
duced the New Jewish Publication Society Bible (NJPS, 
[1962-82]). It is a vigorous, contemporary Eng rendi- 
tion of high scholarship; textually it remains very close 
to the MT, with occasional dependence on targumic 
readings. Thus, by the end of the 20th cent., adherents 
of the three major biblical faiths had available the Scrip- 
tures in very responsible and readable Eng transls., each 
done without any acrimonious claims over against the 
others. 
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PRECRITICISM TO THE EIGHTEENTH CENTURY 


3 (1) Precritical Period. 

(A) OT Study before 1650. The modern 

era of biblical interpretation may be said to have begun 
ca. 1650. Until that date most Christian exegesis viewed 
the Bible as a heaven-sent collection of writings, a report 
of events that were independent of their cultural and his- 
torical milieux. A narrow view of inspiration neglected 
the role of the sacred writer in the composition of the 
books and ignored the possibility of development in OT 
revelation (> Inspiration, 65:29-30). The criticism of 
that era was dogmatic and theological. There were, of 
course, individuals who questioned one or the other 
traditional viewpoint, but these isolated scholars failed 
to capture the attention or interest of their contempo- 
raries. 
4 (B) Influential Background Movements. 
By 1650, however, fresh intellectual currents had 
gathered sufficient impetus to alter the biblical sciences. 
The new trends were dependent upon a growing tide of 
philosophical immanentism that placed the metaphysical 
absolute no longer in God but in nature and humanity. 
(Immanentism holds that reality can be explained by the 
principles of nature itself; once there are successfully 
formulated scientific laws, we can know reality imme- 
diately.) The humanism of the Renaissance had exalted 
human intellect and senses to a point where philosophy 
became more concerned with human knowledge of 
reality (attainable by intellectual and sense impressions) 
than with reality itself. The shift in emphasis heralded 
the subsequent replacement of the problem of meta- 
physics by the problem of knowledge, as in Descartes 
and Kant. 

(a) RATIONALISM AND Empiricism. Exalta- 
tion of human knowledge took two forms, namely, 


rationalism and empiricism, that to some degree tinged 
all thought during the 17th and 18th cents. The Age of 
Enlightenment—the Aufklarung—throughout the 18th 
cent. climaxed the development of empiric rationalism. 
The glorification of reason heralded the dawn of an era 
in which, it was optimistically anticipated, past darkness 
would be dispelled and right reason govern all human 
activity —religious, civil, and artistic. Carried to its 
logical conclusion, rationalism ended in complete rejec- 
tion of the supernatural and in pantheism; extreme 
empiricism terminated in subjectivism and skepticism. 
Nevertheless, rationalism and empiricism gave tre- 
mendous impetus to the development of various in- 
tellectual disciplines during these centuries, including 
branches of knowledge bearing on biblical studies. 
Advances in the natural sciences (especially during the 
early 17th cent.) raised questions about the biblical 
cosmogony and consequently challenged the inerrancy 
of Scripture. Historians were discovering sources other 
than the OT for the chronology uf world history. The 
archaeological investigations that have so profoundly 
influenced contemporary biblical studies had discernible 
origins in early travel accounts, and these reports 
showed an ever-growing concern with scientific presen- 
tation of Palestinian geography and topography (> 
Biblical Geography, 73:8-9). From the 18th cent. on, 
new methods in the study and analysis of ancient lit- 
eratures prepared the way for higher criticism—the 
analysis of literature in terms of origin as well as of 
content—and for the subsequent study of the Bible 
according to the criteria used in the criticism of profane 
literature. 
5 (b) Deism. Perhaps the most significant con- 
sequence of rationalism was the rise of deism, under the 
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tutelage of Lord Herbert of Cherbery (1642), and its 
spread from England to the Continent. The deists had 
little to say about the Scriptures, though John Toland 
(Christianity Not Mysterious, 1696) and some others 
attacked the integrity of the Bible, insisting there is 
nothing in the Gospel contrary to reason or above it. 
Deistic emphasis on natural religion, together with a 
denial of revelation and a rejection of the supernatural, 
created an atmosphere of biblical study hostile to the 
traditional interpretation of the Bible. Deist philoso- 
phers like Thomas Hobbes (1651) confidently tried their 
hand at biblical criticism, while Baruch Spinoza (1670) 
rejected a Bible that is conceived of as an inspired revela- 
tion of divine truth, maintaining that it is only a collec- 
tion of historical books whose content must be examined 
under the rule of reason. 


(Reventlow, Authority 289-401. Craigie, P. C., “The Influence 
of Spinoza in the Higher Criticism of the Old Testament,” EvQ 
50 [1978] 23-32. Sullivan, R. P., John Toland and the Deist Con- 
troversy [Cambridge MA, 1982].) 


6 (Il) Beginnings of Modern Criticism. 

(A) R. Simon. A convert from Protestant- 
ism and a priest of the Oratory, Richard Simon 
(1638-1712) inaugurated the era of modern biblical 
criticism with his three-volume Histoire critique du Vieux 
Testament (1678; also ~ NT Criticism, 70:4). Simon’s 
examination of the Oriental mss. in the Oratorian 
library in Paris and his work with biblical, rabbinic, and 
patristic literature enabled him to produce this study of 
the Bible based on literary and historical analysis. In vol. 
1 Simon dealt with the authorship of the various books 
of the Bible. Particularly significant was his conclusion 
that Moses was not the only author of the Pentateuch. 
A history of the chief translations of the Bible, together 
with rules for textual criticism and for more exact trans- 
lation, filled vols. 2 and 3. Of prime importance was 
Simon’s recognition that unwritten traditions lie at the 
base of literary history—a contribution that went 
unheeded by his contemporaries. Simon’s critical study 
drew fire from other French theologians and exegetes. 
Bossuet was particularly merciless in his attacks, basing 
his arguments on theology and refusing to follow Simon 
into critical realms in which writings were to be judged 
by grammatical and literary standards. Bossuet was not 
alone in failing to distinguish between theology and 
literary criticism as autonomous disciplines and to 
realize that a theological position does not guarantee the 
authenticity of a particular biblical passage. The enemies 
of Simon were temporarily victorious and in 1682 the 
Histoire critique was put on the Index. Simon’s work 
aroused great interest outside France; it was translated 
into English (London, 1682) and much later into 
German by J. S. Semler. 


(Auvray, P., Richard Simon (1638-1712) (Paris, 1974]. Stein- 
mann, J., Richard Simon et les origines de lexégese biblique [Bruges, 
1960].) 


7 (B) Textual Criticism. 

(a) J. Mortnus AND L. Capettus. A founda- 
tion for the textual criticism advocated by Simon had 
already been laid in the first quarter of the 17th cent. A 
French Oratorian, Morinus asserted (1633) that the 
LXX furnishes a better reading and a more fruitful tradi- 
tion than does the MT; in fact, the MT is so filled with 
errors that it cannot stand as a norm for biblical studies. 
Capellus, a French Protestant, showed (Critica sacra, first 
published in 1658) that the vocalization of the MT is late 
in origin and that its consonantal text is imperfectly 
preserved. About the same time the Calvinist H. Grotius 
(1583-1645) pioneered a grammatical-historical 
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exegesis freed from all dogmatic considerations; he 
strongly supported the literal interpretation of the Bible, 
especially of the OT prophetic oracles. 

8 (b) J. Lecrerc. After the appearance of 
Simon’s epoch-making Histoire critique, Leclerc (1657- 
1736) helped to propagate Simon’s historical-literary 
hypothesis by a masterly review of the Histoire critique. 
Though differing from Simon on many points, Leclerc 
shared the Oratorian’s views about the necessity of 
textual criticism. His own chief work, Ars critica (1697), 
developed rules for such criticism, especially for the 
reconstruction of the Hebr text. His work represents a 
synthesis of critical endeavor on the eve of the Enlight- 
enment. 

9 (c) EncuisH Textuar Criticism. During the 
rest of the 18th cent., English scholars took the lead in 
textual research, making the MT the chief subject of 
study. B. F. Kennicott, to mention only one, averred 
that the Hebr texts are relatively late, but are generally 
more faithful to the original than are the Gk texts (> 
Texts, 68:59; W. McKane, JTS 28 [1977] 445-64). 
Despite the increasing number of textual studies, 
however, early sanguine expectations of establishing a 
definitive Hebr text came to nought. 

10 (d) A. SCHULTENS AND W. Scurdéper. The 
work of Schultens (1733) utilized the preceding gram- 
matical studies to arrive at the declaration that Hebrew 
is one of the Semitic languages. By thus challenging the 
concept of Hebrew as a unique lingua sacra, Schultens 
opened the way to critical scientific exegesis. Schréder 
(1776) popularized the work of Schultens; he divorced 
the Hebr language from its arbitrary association with the 
mechanics of Latin and showed the distinctiveness of the 
Semitic languages. 

11 (e) W. Gesentus. The labors of Schultens 
and Schréder were crowned by the achievement of 
Gesenius (1786-1842). As the climax of two centuries of 
development of grammatical and philological studies, 
his work laid the foundation for 19th-cent. exegesis. 
One of his greatest accomplishments was a comprehen- 
sive and masterly presentation of Hebr grammar in its 
historical development (1817). His Hebr dictionary, first 
published in 1810, has gone through 17 editions and 
revisions; it remains a valuable tool, even though 
modern lexicons have supplemented much of his work. 
Under rationalistic influences, Gesenius endeavored to 
separate grammatical research from dogmatic considera- 
tions and thus freed Hebrew from the last connotations 
of being a unique and sacred language. 

The successful development of Hebr studies strength- 
ened the tendency toward grammatical exegesis. In one 
sense this trend was an asset by focusing attention on the 
literal sense of the sacred texts; it must be admitted, 
however, that the rationalistic premises of the Enlight- 
enment had a desiccating influence on exegesis and 
speedily provoked a reaction, as the Enlightenment 
yielded to romanticism (Rogerson, Criticism 50-57). 
12 (III) Eighteenth-Century Criticism. 

(A) The Rise of Historical Method. 

(a) J. D. Micuagtis. One of the most sig- 
nificant figures in the history of 18th-cent. biblical 
research, Michaelis (1717-1791) was professor of 
Oriental languages at Géttingen. Although he was con- 
versant with contemporary trends in rationalism and 
deism, in the conclusions of his biblical research he 
deferred to orthodox theology. This tension between 
theological commitment and scientific scholarship was 
characteristic of the Enlightenment, in which rational- 
ism challenged orthodoxy. A prolific writer, Michaelis’s 
chief contributions to biblical studies were in the 
auxiliary sciences, such as philology, Oriental studies, 
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geography, and archacology. Nevertheless, he also 
devoted himself to exegesis; in 1769 he began a transla- 
tion of the Bible, proposing philological exactness and 
proper geographic, historical, and theological inter- 
pretation as his goal. The 13-volume work was 
completed in 1786. 
13 (b) J. Astruc. In 1753, at the height of 
Michaelis’s career, there appeared the Conjectures of Jean 
Astruc, physician at the court of Louis XIV. Astruc 
observed that the variation in the divine name in Gen 
indicates two distinct memoirs used as sources; to these 
he assigned the sigla A and B. The work of the French 
physician had little effect on his contemporaries, pos- 
sibly because of Michaelis’s unfavorable reaction to the 
proposed hypothesis. (Forty years later, however, the 
English Catholic A. Geddes noted the same variations 
that had caught Astruc’s attention. He attributed them 
not to the juxtaposition of continuous documents but to 
the amalgamation of numerous fragments.) Astruc’s 
tentative analysis was a landmark in OT studies, since it 
provided the basis for the elaborated documentary 
theory that made the Pentateuch a focal point in 19th- 
cent. scriptural research. (See E. O’Doherty, CBQ 15 
[1953] 300-4; R. C. Fuller, Alexander Geddes: 1737-1802 
(Sheffield, 1984].) 
14 (c) J. S. SEmLeR. The tension apparent in 
Michaelis’s work was resolved by Semler, his contem- 
porary (1721-1791). Semler had no use for orthodoxy, 
which he identified with papist autocracy, nor for the 
pietism of P. Spener and his school, who opposed to 
atrophied dogmatism an emotional mysticism. He 
sought the renovation of Protestant biblical studies in 
the spirit of a new gnosis; but his reform had little to do 
with the biblical understanding or goals of Luther or 
Calvin. Unhampered by the common dogmatic concept 
of inspiration, Semler’s study of the canon and its 
historical development led him to reject outright the 
notion of a fixed canon in the primitive church. He made 
a radical distinction between the divine contents of the 
Bible and the writings in which the divine truths are 
expressed. The contents are the word of God, absolute 
and already realized; but the writings themselves are 
relatively fallible and passing, a vehicle for the divine 
message. On the basis of such a distinction, only those 
books are authoritative that serve human moral better- 
ment at the time; hence, what is “canonical” for one 
generation can quite properly be rejected by another. 
Through the use of this theory of accommodation 
people are able to retain from the Bible the speculative 
and practical truths that constitute genuine religion. 
Semler’s insistence in each case on human arbiters of 
the divine message set the stage for an increasingly 
anthropocentric, rationalistic approach to the study and 
interpretation of Scripture. Further, according to 
Semler’s idea of canonicity, the contrast between the OT 
(narrow, nationalistic, Judaic) and the NT (expansive, 
universal, eternal) was heightened, and later this ten- 
dency led Christians to question the relevance of the OT 
(> 21 below; G. Hornig, Die Anfange der historisch- 
kritischen Theologie: Johann Salomo Semlers Schriftverstand- 
nis... [G6ttingen, 1961]; W. Schmittner, Kritik und 
Apologetik in der Theologie J. S. Semlers [Munich, 1963]). 
15 (d) J. G. Hamann. But even as the Enlight- 
enment reached the peak of its influence, voices of 
protest were not lacking. A sybilline, obscure genius 
called “the seer of the North,” Hamann (1730-1788) 
became the opponent of rationalism and the exponent of 
emotion and intuitive perception as the key to knowl- 
edge. His influence was felt chiefly in the field of 
German literature, but he was also a noteworthy figure 
in biblical studies. Important in its own right, Hamann’s 
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work took on added significance because of its effect on 
critics who followed him, particularly the poet Herder. 
Midway in his career, Hamann discovered the key to the 
true meaning of the Bible, namely, a realization that God 
has disclosed himself through human instrumentality in 
a biblical revelation climaxed by the incarnation of the 
Son of God. Hamann thus hoped to counter the crass 
anthropocentrism of Semler by emphasis on a divine 
economy that employed human beings for the accom- 
plishment of its designs. Although it is proper to speak 
of Hamann as a humanist, he differed from other 
humanist scholars of the Enlightenment in that his 
humanism was rooted in a profound belief in the incar- 
nation. It was Hamann’s intent to integrate the human- 
ism of the era into traditional orthodox faith (see R. G. 
Smith, J. G. Hamann [NY, 1960]). 
16 (B) Transition to the Nineteenth Century. 
(a) J.G. Herper. Under Hamann’s tutelage, 
Herder (1744-1803) acquired a love for the OT and 
developed his distinctive “Hebraic humanism.” Primar- 
ily a poet, Herder, like his contemporary Lessing and his 
pupil Goethe, did not hesitate to assume the roles of 
philosopher and theologian. Dissatisfied with Semler’s 
view of the Bible and the concept of the accommodation 
of the Bible to human needs, Herder found Hamann’s 
view more congenial; nevertheless, he did not espouse 
Hamann’s concept of a distinctive human role in the 
accomplishment of salvation history. For both Hamann 
and Herder, human beings are indeed the image of God; 
but for Herder, it is in human nature apart from Jesus 
Christ that the secret of the divine resemblance lies. 
Herder approached the Bible as an aesthetic work, a 
rich deposit of literature upon which the educated taste 
could dwell. Aesthetic interests prompted his initial 
hermeneutic efforts. A Ger edition of Bishop R. Lowth’s 
literary appreciation of Hebr poetry, De sacra poesi 
Hebraeorum (1753; > Hebrew Poetry, 12:6), brought out 
by Michaelis in 1780, impressed Herder and led to the 
inception of his great work on the spirit of Hebr poetry 
(1782-1783). Herder went beyond Lowth’s analysis of 
form to penctrate the spiritual character of the poetry as 
an expression of a living religious experience. Given 
soul by the dynamic vital force behind them, the words 
of the sacred writer could thus speak to readers of the 
Bible. The key to Herder’s biblical analysis was thus 
aesthetic empathy with Hebr poetry, a penetration of the 
ancient biblical world, not through the media of archae- 
ology or of scientific scholarly investigation but through 
ingenuousness, simplicity of heart, and emotional 
response. His evaluation of the sacred writings as the 
expression of Israel’s experience of the divine led to his 
famous dictum that the more humanly one reads the 
word of God, the closer one approaches its true mean- 
ing, for it is a book written by people for people. 
Romantic and intuitive, Herder tempered the 
rationalism of his age by urging a new encounter with 
the biblical message that would be compatible with the 
classic, pantheistic, and humanistic spirit of the time. 
Both orthodox and rationalistic critics hailed Herder’s 
approach as a welcome and needed corrective to the 
dogmatic and despiritualized treatment of Scripture. 
Although Herder eschewed grosser rationalism like 
Semler’s, his aesthetic approach to the Bible was one 
more step toward the position of higher criticism: The 
study of the Bible as literature is in no way different 
from that of profane literary works. Following Herder, 
biblical scholars attempted a similar intuitive interpreta- 
tion; the dearth of noteworthy scientific exegesis in the 
second half of the 18th cent. can be attributed in part to 
Herder’s influence. The lasting effects of this influence 
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are seen in the work of Hermann Gunkel (~ 37 below). 
Called a scientific Herder, Gunkel employed aesthetic 
appreciation to penetrate the biblical message. In fact, 
Gunkel’s theory of literary forms echoes Herder’s asser- 
tion that poetry tends to be expressed in forms especially 
suited to a particular purpose (see A. Baker, CBQ 35 
{1973] 429-40). 
17 (b) J. G. ErcnHorn. As already noted, the 
intellectual ferment of the 17th and 18th cents. had 
generated tension between orthodoxy and rationalism, 
between tradition and the Enlightenment. Most apparent 
in Michaelis, the tension was evident also in the work of 
Semler and Herder, whose studies were somewhat 
tentative and groping. It remained for Eichhorn (1752- 
1827) to synthesize the results of the new trends and to 
establish the principles of a historical-critical analysis 
that was to dominate the next two centuries of biblical 
scholarship. Eichhorn was a pupil of Michaelis at Gét- 
tingen, but he soon became independent of his master. 
He taught Oriental languages at Jena for a time and later 
became professor of philosophy at Géttingen. 
Eichhorn proposed to free himself from every com- 
mitment to orthodoxy and to recognize the OT 
historically as a singular source for the knowledge of 
antiquity, for he felt that theological preoccupations had 
severely hindered a true comprehension of the OT. To 
achieve this end, Eichhorn used both Semler’s rational- 
istic approach to the historical and geographical factors 
in evaluating the text and Herder’s romantic insights 
into the spiritual value of the doctrine presented. To 
both men he acknowledged his indebtedness, but it was 
particularly Herder, his lifelong friend, who influenced 
his biblical criticism. Eichhorn’s famed pioneering work, 
Einleitung in das Alte Testament (1780-83), provided the 
pattern for general and special introductions that soon 
became the distinctive feature of historical-critical 
scholarship. The first volume, a general introduction, 
examined the contents, redaction, authenticity, and 
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canonicity of the OT books; the second volume treated 
the history of the text; and the third furnished special 
introductory aids for a critical treatment of the OT and 
discussed individual books. 

The name of Eichhorn is chiefly associated with 
views concerning the Pentateuch. Utilizing Astruc’s all 
but forgotten work, Eichhorn carried the analysis as far 
as Lev and affirmed the presence of two distinct docu- 
ments (J and E—later E! and E?), thus successfully 
proposing a documentary theory. Contrary to the 18th- 
cent. fashion of denying that Moses ever existed, 
Eichhorn strongly asserted the Mosaic authorship of the 
Pentateuch; he insisted, however, that Moses had made 
extensive use of fixed written sources. 

Eichhorn’s Pentateuchal work has somewhat over- 
shadowed his contribution to the interpretation of the 
prophets. His analysis of the prophetic writings was 
strongly influenced by Herder’s understanding of the 
human characteristics of the prophets and their poetic, 
mystical bent. Eichhorn was careful to consider the 
historical milieu and endeavored to transport the readers 
to ancient times and make them confront prophetical 
literature in the prophet’s own age. A century later 
Duhm in his work on the Hebr prophets (> 25 below) 
acknowledged the influence of Eichhorn, whose intial 
studies provided the impetus for the achievements of 
later scholarship. Eichhorn made use of Herder’s embry- 
onic insights into Hebr poetry and literary form to 
determine poetic Gattungen (categories, genres, forms). 
He assumed in part Simon’s notion of tradition and 
enlarged it with the concept of the importance of oral 
tradition in the transmission of biblical materials. 
Further, he saw in the mythical elements of primitive 
history more than poetic adornment or an accommoda- 
tion to the time; these preliminary studies of myth were 
of great importance in the work of Gunkel (> 29, 37 
below; E. Sehmsdorf, Die Prophetenauslegung bei J. G. 
Eichhorn [Gottingen, 1971]). 


HISTORICAL CRITICISM IN THE NINETEENTH CENTURY 


18 (I) Growth of the Historical Method. 

(A) W. M. L. de Wette. The grammatical- 
historical exegesis of the day was far from satisfactory to 
de Wette (1780-1849)—neither grammatical nor 
historical, scarcely deserving the name of exegesis at all. 
After a brilliant doctoral dissertation (1805) in which he 
separated the deuteronomic document in the Hexateuch 
and Kgs (> Deuteronomy, 6:3), de Wette turned his 
attention to the problem of methodology in biblical 
criticism. He greatly admired the achievements of Eich- 
horn in the realm of literary criticism, but found even 
greater incentive for his own research in Eichhorn’s con- 
sideration of the historical milieu. In his Manual of 
Historico-Critical Introduction to the Bible (1817) de Wette 
spoke so decisively of the demands of historical criticism 
that he is deservedly regarded as a founder of this 
method in biblical studies. The goal to which he directed 
his efforts was that of understanding the biblical 
phenomena in their true historical interrelationship. His 
basic question in biblical analysis was a historical one: 
What is the Bible and how did it develop? To answer this 
query de Wette in his Introduction treated the events of the 
Bible as phenomena comparable to other historical 
phenomena and subject to the same laws of historical 
research. 


De Wette’s enthusiasm for history was occasioned in 
part by the birth and development of critical, scientific, 
historical scholarship in the early days of the 19th cent., 
chiefly in Germany. In the name of reason, scholars of 
the Enlightenment had ignored the religious and social 
past with its legends and traditions that were regarded 
as characteristic of a benighted era. Consequently, 
history was denied value as a factor in human progress. 
Scholars were mainly concerned with a philosophy of 
history; and when they did turn their gaze upon alien 
people or unfamiliar institutions, it was without realiz- 
ing that any great effort of understanding was necessary. 
With the dawn of romanticism, however, history —a 
measured progress from primitive institutions to wise 
systems—came to be appreciated as a vital factor in 
civilization. 

The historical-critical method as envisaged by de 
Wette and practiced by his successors combined literary 
and historical criticism. Literary criticism seeks to 
establish textual limits and to ascertain the genres and 
special characteristics of the underlying sources; it 
studies content under the threefold aspect of language, 
composition, and origin. Historical criticism attempts to 
determine the value of the sacred writings as historical 
documents, both as to facts and as to teaching. This 
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method seeks to reconstruct the writer’s life, ideas, and 
milieu through the use of auxiliary sciences like philol- 
ogy, archaeology, and geography. De Wette’s work 
clarified and strengthened these two critical tendencies 
current at the beginning of the 19th cent. In the arrange- 
ment of his Introduction, to achieve the full understanding 
of the sacred writing, de Wette first used all possible 
grammatical and rhetorical means to penetrate the biblical 
message. After this literary analysis he turned to historical 
investigation of the circumstances that produced the 
work — the milieu of the author, the thoughts, the views, 
the hopes and fears he shares with contemporaries. 

De Wette often affirmed the irrelevance of dogmatic 
premises in biblical research, although he was moderate 
in the midst of the polemic against orthodoxy and 
tolerated religious judgments that were in accord with 
the conclusions of his historical method. In fact, he 
considered the spiritual sensibility of exegetes very im- 
portant. Exegetes’ capabilities will be greater, asserted de 
Wette, in proportion to the purity and perfection of their 
religious views —in short, in proportion to the degree to 
which they are Christian. Consonant with his rejection 
of dogmatism, de Wette affirmed that for exegesis no 
fixed theological view was necessary or even possible, 
since such commitment bars the way to objective analy- 
sis. Here de Wette was restoring the rejected premises of 
the Enlightenment and of romanticism. 

As a critic of the psalms de Wette showed the 
influence of Herder’s aesthetic appreciation. Eichhorn 
had introduced the term Gattung, “genre,” in reference to 
the kinds of psalms but had attempted no classification. 
De Wette divided the psalms into six categories, thus 
anticipating the more complete analysis of Gunkel (— 39 
below; Rogerson, Criticism 28-49). 

19 (B) Hegelian Influence. Even as de Wette 
was advocating the use of historical criticism in biblical 
exegesis, the philosopher G. W. F. Hegel (1770-1831) 
was developing a system of dialectic that had an imme- 
diate and invigorating influence as a basis for the inter- 
pretation of history. As applied to history, the Hegelian 
dialectic asserts progress through antagonism and con- 
flict; development takes place because a particular situa~ 
tion (thesis) inevitably produces its opposite (antithesis). 
The ensuing struggle ends in fusion of the two—a 
synthesis—that in turn becomes the thesis of the next 
stage of the struggle. Hegel’s Philosophy of History (1831) 
became the final word in metaphysical thinking. After 
1850, however, his hypothesis lost ground because of 
attacks of materialistic science. In two generations the 
progress of the Enlightenment passed through the 
dialectic development of Hegel into the evolutionary 
theory of the second half of the 19th cent. (Thompson, 
Moses 37-41). 

20 (a) W. VaTKe. An ardent disciple of Hegel, 
Vatke (1806-1882) criticized de Wette’s conception of 
historical biblical research as insufficiently dynamic. He 
regretted de Wette’s failure to appreciate the vital role 
that Hegel’s Absolute played in history. In the 1st vol. of 
his biblical theology, The Religion of Israel (1835), Vatke 
applied the dialectic of Hegel to the study of how religion 
developed in Israel. Individual historical facts must be 
related to the eternal truths of reason to form a historical 
continuum. Religion and history—eternal truth and 
historical moment—must blend into Heilsgeschichte, 
“salvation history.” True religion was revealed slowly 
through successive stages of simile, allegory, and myth, 
climaxing in the historical revelation of Jesus Christ. 

Vatke held that biblical theology is a historical disci- 
pline, not to be determined by dogmatic considerations; 
it depends solely upon the written word. But since it 
reflects the dogmatic coloration of a particular age, 
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biblical theology shares the fate of all historical analysis, 
changing in accord with the stages of dogmatic develop- 
ment. Since historical events are always mirrored in 
present consciousness, what appears as history is a con- 
tinuum of the manifestations of the true religion under- 
stood here and now. The biblical writings are more 
properly called a history of human consciousness rather 
than a scientific record of past events. Consequently, 
Vatke concluded, a completely objective biblical 
theology can never exist. His idealistic concept that 
historical appearances are only manifestations of the 
Absolute dissolves the reality of history and of revelation 
as well (Rogerson, Criticism 69-78; Perlitt, Vatke). 

21 (b) DENIGRATION OF THE OT. To Hegel, 
Christianity is the absolute religion, the final stage of the 
dialectic process. The religion of the Hebrews (like 
pagan religions) was but a single necessary moment in 
the evolution of the Absolute. Because it was transitory, 
it was valid and useful only for its own period; as 
religion evolves from the crudest forms of magic to 
perfect Christianity, OT religion has become empty. 
Vatke, like Hegel, maintained that the OT was inferior 
to the NT because Christianity is the culmination of the 
developmental process. But Vatke opposed paganism to 
both OT and NT: Heathenism is naturalistic; Judaism is 
ideal; Christianity raised the idealism of Hebr religion to 
concrete reality. 

This subtle denigration of the OT was accented by 

Friedrich Schleiermacher (1768-1834), the religious 
philosopher of romanticism, who held that the gulf 
between the Hebrew and Christian consciousness is as 
vast as that between heathen and Christian conscious- 
ness. Hence, without rejecting the OT writings, he 
assigned them a decidedly inferior position, thus antici- 
pating modern questions about the relevance of the OT 
(-+ Hermeneutics, 71:52). 
22 (C) H. Ewald. The historical criticism in- 
augurated by de Wette and Vatke was carried forward 
by Ewald (1803-1875), who was professor at Géttingen 
(where he had been a pupil of Eichhorn) and at 
Tiibingen. Orientalist, philologist, and theologian, 
Ewald’s most influential work was in none of these 
fields, but in history. His History of the People of Israel 
(1843-55) was the first work in German to deal with 
Israelite history in a secular spirit. By a painstaking 
investigation of sources, Ewald succeeded in presenting 
a complete and coherent picture of Israel’s history, 
though it must be admitted that his work made little use 
of Near Eastern history and of comparative religion. So 
popular was Ewald’s history that between 1864 and 
1868 he brought out a 3d ed. In Ewald’s thinking, the 
core of Hebr history is found in Israel’s tireless effort to 
achieve true and perfect religion, a goal to which the 
Hebrews alone of all ancient peoples attained. Thus 
Ewald emphasized that the history of Israel is essentially 
a religious history. Theoretically, historical-critical 
scholars conduct their research in an atmosphere of pure 
objectivity; Ewald’s method discloses, however, that 
this critical historian substituted one commitment for 
another. Salvation history (> 20 above) amalgamated 
revelation and history; in like manner Ewald amalga- 
mated true religion and history. 

Ewald regarded the prophets as the spiritual center of 
Israel’s pursuit of true religion, having the power to 
bring to life the seeds of awareness latent in everyone. 
Together with the writings of Herder, Ewald’s research 
remained decisive for later 19th-cent. study of the 
prophets; neither Duhm nor Gunkel could ignore it (> 
25, 37 below; Rogerson, Criticism 91-103). 

23 (I) Triumphs of the Historical Method. 
The closely related work of de Wette, Vatke, and Ewald 
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firmly directed OT studies along the path of historical 
criticism. Yet, concerned though they were with the 
importance of historical circumstances for understand- 
ing the sacred writings, they had formulated no general 
view of Israelite history. This formulation was to be the 
significant work of Reuss, Graf, Kuenen, and Wellhausen. 

(A) Predecessors of Wellhausen. E. Reuss 
(1804-1891), professor at Strassbourg, was more influ- 
ential through his lectures than through his written 
work; indeed, it was through his classes that many 
French biblicists became acquainted with biblical schol- 
arship. As early as 1833, Reuss noted that the ritualistic 
regulations in Lev do not correspond to conditions at the 
time of the desert wandering and that the prophets have 
nothing to say of these regulations. Accordingly, Reuss 
concluded that Israelite cultic law is of late composition. 
His conclusion simultaneously provided a new picture 
of Hebr history: The prophets are older than the law and 
the psalms are younger than both. This view (which 
Reuss characterized as “my system”) was explicated in 
the work of his successors. 

K. H. Graf, Reuss’s most distinguished pupil (1815- 

1869), owed much to the thought of his master in his 
study The Historical Books of the Old Testament (1866). As 
a forerunner of Wellhausen’s studies, Graf's book mark- 
ed a new phase in the history of OT criticism. He 
elaborated Reuss’s intuitions and in precise terms 
answered the problem of the historical formulation of 
the Pentateuch: P is the youngest (postexilic) Penta- 
teuchal document, a proposition more firmly established 
by the studies of W. H. A. Kosters (1868). Graf profited, 
too, by the criticism of Abraham Kuenen (1828-1891), 
a Dutch scholar of great brilliance, who was among the 
first biblical experts to attempt the diffusion of historical- 
critical methods among nonspecialists (sce S. De Vries, 
VBE S21 9ss\pol—o7). 
24 (B) J. Wellhausen’s Documentary Theory. 
The stage was now set for a synthesis of historical criti- 
cism by Julius Wellhausen (1844-1918). A series of 
articles on the Hexateuch (1876) and his Prolegomena to 
the History of Israel (1883) enshrined his system. Since his 
views did not differ radically from those of his imme- 
diate predecessors, Wellhausen’s success can be traced, at 
least in part, to his logical and cogent presentation. With 
Ewald as his teacher at Géttingen, Wellhausen devoted 
himself to the study of biblical history conceived as a 
vital process in which Israelite religion grew and 
matured. For aspects of his literary criticism he was 
indebted to Reuss, Graf, and H. Hupfeld; for philo- 
sophic concepts, to Vatke, and behind him, to Hegel. 

Since the Wellhausen documentary theory had reper- 
cussions in all fields of biblical research and influenced 
the course of biblical criticism to the present day, a brief 
summary of the theory is in order. Wellhausen posited 
four main documents in the Hexateuch: J, E, D, and P, 
in that chronological order. The early narrative sections 
of the J and E he assigned to ca. 870 or 770 respectively. 
Their redaction (ca. 680) was followed by Deut (at least 
the core, chaps. 12-22) and of other D elements which 
were discovered in 621. The composition of P began 
with the exile and continued until the final redaction of 
the Hexateuch during the reforms of Ezra and Nehemiah 
ca. 450 (> Pentateuch, 1:6). 

At the root of this classic exposition lie certain 
presuppositions, found also in other areas of 19th-cent. 
scholarship: (1) a general skepticism regarding the 
' historicity of accounts recording noncontemporancous 
events; (2) the assumption that the culture and religion 
of ancient peoples evolved gradually from early primitive 
forms; (3) an a priori rejection of all supernatural 
elements in the religion of Israel. There were additional 
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weaknesses that time would reveal, e.g., a neglect of the 
influence of Israel’s neighbors upon Hebr history and a 
disregard of archaeological evidence in reconstructing 
the history of Israel. 

These deficiencies, however, did not impede the wide 

and enthusiastic acceptance of the documentary theory. 
Assigning the prophetic writings to a period before the 
composition of the Hexateuch radically changed the 
concept of the prophets’ mission: they became the 
originators of monotheism, not its renovators. This 
reversal was a key point in Wellhausen’s theory, and its 
impact was felt in all fields of OT study. As was to be 
expected, Hexateuchal studies took the center of the 
scholarly stage. Enthusiastic proponents of the four- 
source theory conducted further analysis, splitting and 
resplitting the sources until they were all but atomized 
(see Perlitt, Vatke; also Semeia 25 [1982] 1-155). 
25 (C) B. Duhm’s Studies of the Prophets. 
If Wellhausen proposed to erect the religious history of 
Israel upon an investigation of Hexateuchal sources, 
Bernard Duhm (1847-1928) regarded the theology of 
the prophets as the basis for tracing the development of 
OT religion. The work of Wellhausen was of supreme 
significance for Duhm, for he adopted Wellhausen’s 
chronology, in which the prophetic teaching presup- 
posed the Priestly and deuteronomic legislation. Besides 
the influential Theology of the Prophets (1875), Duhm also 
published a commentary on Isaiah (1892) and Israel’s 
Prophets (1916). In the late 18th cent. J. C. Déderlein 
(1745-1792) had first questioned the authorship of Isa 
40-55 (~ Deutero-Isaiah, 21:2); but Duhm went 
beyond Déderlein’s analysis and identified Trito-Isaiah, 
chaps. 56-66, assigning the composition to the time of 
Malachi (+ Deutero-Isaiah, 21:50). He also separated 
the Servant Songs from Dt-Isa, thus complicating the 
problem of the Servant of Yahweh (+ Deutero-Isaiah, 
21:6). 

In an earlier age Herder, Eichhorn, and Ewald had 
indicated the distinctiveness of the prophetic phenom- 
enon and its relation to historical milieu. Duhm drew on 
their studies to construct a coherent pattern of religious 
development in Israel. The achievement of the prophets 
rested on fresh religious insights that broke the bonds of 
the ancient naturalistic religion in Israel. This work was 
not the achievement of a single generation, for the 
earliest prophets, Duhm said, were still rooted in 
naturalism. Only with Amos was the new element 
introduced: emphasis on the action of God. Because of 
the prophets, the religion of Israel no longer rested on 
God’s dealing with Israel in a naturalistic way; religion 
was taken out of the realm of nature into a moral sphere. 
Through the moral guidance of the prophets, the mon- 
olatry of the Mosaic age became ethical monotheism. 

Morality, then, according to Duhm, was the force 
behind the development of Hebr religion. Duhm’s 
analysis of the prophets supposed and utilized the 
Hegelian theory of development of cult. By so stressing 
the moral influence of prophetic preaching Duhm con- 
tributed to a disinterest in cultic and legal elements in 
Hebr religion. His successors emphasized even more 
strongly the opposition between the law and prophets; 
only in recent years have scholars demonstrated that the 
thesis of the prophetic “rejection” of law and cult has 
been greatly exaggerated (A. R. Johnson, The Cultic 
Prophet in Ancient Israel {Cardiff, 1962], R. Murray, 
“Prophecy and the Cult,” Israel’s Prophetic Tradition (Fest. 
P. R. Ackroyd; ed. R. Coggins, et al.; Cambridge, 1982] 
200-16; -+ 48 below). 

26 (D) Wellhausenism in England. Aside 
from the 1860 publication of the controversial Essays and 
Reviews (a collection of seven essays dealing chiefly with 
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biblical interpretation from a cautiously critical perspec- 
tive), the pre-1880 situation in English biblical study 
was marked by resistance to German scholarship on the 
grounds of its rationalist character. That the situation 
changed so markedly after 1880 was chiefly the work of 
S. R. Driver (1846-1914) and W. Robertson Smith 
(1846-1894). These two outstanding scholars intro- 
duced historical-critical study of the OT from the Well- 
hausenist perspective into England (and thereby in- 
directly into the English-speaking world) and showed 
the compatibility of critical study of the Bible with 
Christian faith. Regius Professor of Hebrew at Oxford 
from 1883, Driver published in 1891 An Introduction to 
the Literature of the Old Testament, a work still valuable 
over a century later. Also notable were his work on 
Hebr lexicography, his commentaries on Deut (1895) in 
the ICC (for which series he was the British OT editor) 
and on Gen (1904), and his justly renowned Notes on the 
Hebrew Text and Topography of the Books of Samuel (1890). 
Smith was a Scottish scholar and professor of OT at the 
Free Church College of Aberdeen, until his dismissal in 
1881 on the grounds of unorthodoxy. He spent his 
remaining years at Cambridge. His advocacy of the 
Wellhausenist position was forceful and brilliant in such 
works as The Old Testament in the Jewish Church (1881) 
and The Prophets of Israel (1882). In 1889 he published his 
most original work, Lectures on the Religion of the Semites, 
applying anthropological and sociological data to ancient 
Near Eastern religion (an area of renewed interest today; 
> 73-76 below). 


(Bruce, F. F., ExpTim 95 [1983-84] 45-49. McHardy, W. D., 
ExpTim 90 [1978-79] 164-67. Riesen, R. A., Criticism and Faith 
in Late Victorian Scotland [Lanham, MD, 1985]. Rogerson, Criti- 
cism, 273-89; ExpTim 90 [1978-79] 228-33.) 


27 (III) Religionsgeschichte. 

(A) Development and Importance. The 
use of the historical-critical method in biblical exegesis 
had a parallel in the application of the historical method 
to the study of ancient religion in general. The rational- 
ism that had reached its apogee in the Enlightenment 
focused attention on religion divorced from theological 
premises and from all theories of supernatural revela- 
tion, but the study of this natural religion was largely 
speculative and characterized by broad generalizations. 
About the middle of the 19th cent., however, the 
impetus given by romanticism to historical research 
drew scholars to the examination of the historical 
manifestations of actual religions. This discipline, 
Religionsgeschichte (for which the Eng transl. “history of 
religion” is inadequate), had a great indirect influence on 
biblical studies. For the most part the new discipline was 
conducted on positivist principles, i.e., principles subject 
to scientific verification. The goal of its research was fact 
uncolored by philosophical or theological interpreta- 
tion. Biblical religion, consequently, was investigated 
on the same plane as other religions, for all religions 
were conceived to be a product of human culture. 

The recovery of religious literatures of the Near East, 
as well as rapid advances in archaeology, anthropology, 
and ethnology, greatly facilitated the progress of the 
new branch of scientific knowledge. The evolutionary 
theory of religious development that had succeeded the 
Hegelian concept of continuous progress found exten- 
sive corroboration in the investigation of primitive 
religions. The task of the historian of religion was to 
trace the manifestation of religious belief and practice 
from primitive to highly developed forms. This work 
was made easier by a comparison of parallel trends in 
distinct religions and by a determination of mutual 
influences. 
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While the study and comparison of ancient religions 
were developing, scholars of the Wellhausen school 
were almost totally occupied with the literary problems 
of Hexateuchal criticism and generally failed to appre- 
ciate and to utilize the conclusions of Religionsgeschichte. 
Nevertheless, the new study would prove to be a 
valuable corrective to the deficiencies of the Wellhausen 
formulas. By recognizing the intellectual, cultural, and 
religious exchange among the peoples of the Near East, 
including Israel, scholars doing research in primitive 
religions were able to construct a more accurate picture 
of Israelite religion on which to base biblical interpreta- 
tion. Consequently, emphasis on purely literary criti- 
cism decreased as the ancient Near East provided fresh 
materials for investigation and comparison. 

28 (B) Application to the Bible. 

(a) PAN-BABYLONIANISM OF H. WINCKLER. 
As could be expected in the early days of a new science, 
initial studies exaggerated the universality of the cultural 
milieu in the Near East. The “pan-Babylonian” theory of 
Hugo Winckler (1863-1913), for instance, attributed the 
superior or distinctive elements of Hebr religion, even 
monotheism, to Assyro-Babylonian influences. Winck- 
ler’s views were expounded by Friedrich Delitzsch 
(1850-1922) in lectures published as Babel und Bibel 
(1904). But the pan-Babylonian theory soon faded away 
for various reasons: Egyptologists could not accept it; 
the amalgamation of diverse concepts into a single 
Babylonian pattern of thought was too artificial; and, 
finally, the theory made no allowance for the undeniable 
fact of development in Hebr religion. Moreover, 
modern biblicists are aware that the influences shaping 
Israelite institutions are far more numerous and complex 
than originally supposed. The Ugaritic tablets, for 
example, discovered at Ras Shamra in 1929, have dis- 
closed a strong Canaanite influence. (See H. B. Huff- 
mon, Michigan Quarterly Review 22 [1983] 309-20.) 
29 (b) ScHoépFuUNG UND CHAOos OF H. GUNKEL. 
Many biblicists interested themselves in primitive 
religion on a purely comparative basis, registering simi- 
larities and differences. The true practitioner, however, 
sought to trace the historical traditions of diverse 
peoples in order to show what distinctive use Israel had 
ultimately made of the heterogeneous influences exerted 
on it. Possibly the most balanced and significant biblical 
work in the field of the history of religion was Gunkel’s 
Schopfung und Chaos (1895; > 37-39 below). This sober 
investigation of the folk mythology underlying the 
biblical presentation of the creation and of the end of the 
world disclosed that the biblical presentation may be 
derived from ancient Babylonian accounts of the same 
phenomena. Gunkel went beyond the recording of simi- 
larities, he took the Oriental environment into con- 
sideration without neglecting Israel’s own achievement 
in the reworking of the materials. What Gunkel had 
accomplished in his analysis of Gcn and Rev, H. Gress- 
mann attempted to do for the prophetic writings, tracing 
the mythological ideas found in the eschatological sec- 
tions (> 41 below). 
30 (IV) Reaction to Higher Criticism. De- 
spite the widespread acceptance of the historical method, 
advocates of the new criticism were not permitted to 
have things all their own way. Even before the triumph 
of higher criticism in the theory of Wellhausen, pro- 
testing voices had been raised. Both Protestants and 
Catholics were affronted by the assertions that dogmatic 
supernaturalism is untenable and that critical canons 
must be independent of theology. Moreover, the impli- 
cation that Israel’s religious development had been 
influenced by religious traditions of older cultures was 
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regarded as a challenge to the uniqueness of Hebr 
religion. 

(A) Protestant Reaction. 

(a) EARLIER REsPONSES. In attacking ration- 
alistic biblical interpretation, R. Stier (1800-1862) 
inveighed against the one-sidedness of grammatical- 
historical exegesis. H. Olshausen (1796-1839) criticized 
the excesses found in both grammatical and allegorical 
exegesis; he advocated an interpretation that would 
employ all the auxiliary sciences and yet would recog- 
nize the origin of the inspired text in revelation. 
Olshausen’s work was continued by A. Hahn (1792- 
1863). Another significant counterattack was that of 
J.T. Beck (1804-1878). Unlike many biblicists who 
were content to reiterate traditional dogmatic positions, 
Beck attempted to find a substitute for verbal inspiration 
in a theory of the charismatic gifts of expression given 
to the biblical authors by God. He also asserted that the 
Bible is an organic whole, a complete system of truth; 
and so the unity and continuity of the OT are to be 
found in the thread of salvation history — heilige Geschichte 
was his term—that runs throughout the sacred writings. 
The most redoubtable opponent of the grammatical- 
critical and the historical-critical analysis of the OT was 
E. W. Hengstenberg (1802-1869). A confirmed foe of 
both rationalism and idealism, he disregarded the 
authentic history of the OT and interpreted the old 
dispensation entirely in christological terms (see Roger- 
son, Criticism 79-90). 
31 (b) J. voN Hofmann. This conservative 
scholar (1810-1877) viewed the OT as historia sacra—the 
history of redemption in and through which God 
brought salvation to the world. For von Hofmann, 
revelation is history, not dogma; an event, not a teach- 
ing. To assert inspiration dogmatically is not enough; it 
must be justified by historical means as well. History is 
the vehicle of divine revelation; the literature of the OT 
gives knowledge of both the history and the revelation; 
in fact, the biblical literature is itself a part of that 
revelation. 
32 (c) Franz Detitzscu (1813-1890), father of 
the Babylonian specialist Friedrich Delitzsch and 
possibly the most influential of the Protestant exegetes, 
initially opposed the historical-critical school of research; 
but in the course of his studies he came to accept many 
of its conclusions, e.g., Dt-Isa and the late date of P. So 
great was Delitzsch’s influence on teachers and students 
that his acceptance of certain conclusions of the histori- 
cal method gave that method entry into some conserva- 
tive circles. As a convert from Judaism, Delitzsch was 
more aware than his contemporaries of the need for an 
encounter with modern Judaism as a means to a fuller 
understanding of the OT (Rogerson, Criticism 104-20). 
33 (B) Catholic Biblical Scholarship. Dur- 
ing the steady growth of the new criticism in the two 
centuries after Richard Simon, Catholic biblical scholar- 
ship was at low ebb. When one mentions the names of 
Simon, Astruc, Morinus, Leclerc, and Geddes, the list of 
influential Catholic biblicists is at an end. Catholic 
scholars were, of course, engaged in biblical research; 
but for the most part they directed their studies to side 
issues and to safe questions, failing to come to grips with 
the essential biblical problems of the 19th cent. Exegetes 
had paid little attention to the documentary theory in its 
original stages; however, faced with Wellhausen’s com- 
pelling exposition, Catholics began to realize the impli- 
- cations of rationalistic criticism. By and large, they 
rejected the system; concession was deemed compro- 
mise, and no distinction was made between the methods 
and conclusions of the new criticism and the rationalistic 
philosophy upon which the system was based. Catholic 
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opposition merely repeated the old positions. The five- 
volume Manuel biblique (1876) of F. Vigouroux and M. 
Bacuez was an example of the severely traditional 
exegesis current among Catholic scholars. The Cursus 
Scripturae Sacrae (1886ff.), ed. by R. Cornely, J. Knaben- 
bauer, and F. von Hummelauer, may also be cited, 
although certain volumes of this series (especially those 
of von Hummelauer) showed a willingness to abandon 
positions that contemporary criticism had demonstrated 
to be untenable. 

34 (a) DICTIONNAIRE DE LA BrBtE. The work of 
Cornely and Vigouroux served, however, to familiarize 
French Catholics with the results of the new criticism. 
Vigouroux in 1891 initiated the Dictionnaire de la Bible, 
finally completed in 1912. Cautious and conservative, 
the work nevertheless marked a step forward in Catholic 
biblical research. (Current supplements to the dictionary 
[DBSup] are scientifically critical and valuable in scrip- 
tural research.) Although almost universally conserva- 
tive in tone, Catholic biblical publication from around 
the end of the 19th cent. evinced a growing awareness 
of modern critical problems in the interpretation of 
the OT. 

35 (b) M.-J. Lacrance. Not all Catholic critics 
remained in a state of siege. The Dominican Marie- 
Joseph Lagrange (1855-1938) chose to meet the higher 
criticism on its own grounds. At a Catholic scientific 
congress held in Fribourg, Switzerland, in 1897, he 
championed a positive response to the challenges of 
higher criticism. Limiting himself to Pentateuchal 
criticism, he questioned the legitimacy and cogency of 
objections alleged against the investigation of Penta- 
teuchal sources. The new criticism rightly demands, 
affirmed Lagrange, that critics replace their modern 
Western concepts with a Semitic view of authorship and 
historicity. Further, in the testimony of Mosaic author- 
ship furnished by Scripture and tradition, one must 
distinguish between the literary and the historical 
testimony; both are valid, but the literary tradition is not 
so cogent as the historical. 

Five years later, Lagrange broadened his field from 
the Pentatuech to the OT as a whole and entered a plea 
for criticism according to sound historical method. In 
his Historical Criticism and the Old Testament (1905) he 
demonstrated the application of such a procedure to the 
besetting problems of Catholic exegesis: the relation of 
criticism to dogma, to science, and to history. Lagrange’s 
work was intended to allay the fears of those who were 
convinced that the use of the historical method would go 
counter to what they considered the first duty of the 
Catholic critic—submission to the authority of the 
church. Lagrange showed, for example, how the exe- 
gete, although upholding the immutability of truth, can 
still deal with the obvious fact of dogmatic development, 
especially in the OT; though unable to subscribe to the 
evolutionistic theory of religion, the exegete cannot 
ignore the growth of doctrine apparent in Scripture. To 
trace this development one must employ the historical 
method in the study of Scripture. 

In similar fashion Lagrange examined the relation of 
science to the biblical narrative, reaffirming that scien- 
tific instruction is not to be expected in the sacred 
writings. To those concerned with critical attacks on the 
historicity of biblical records, Lagrange insisted that the 
first task in assessing the value of portions having the 
appearance of history is to analyze their literary genres. 
Lagrange’s initial sketch of literary forms in history was 
expanded and sanctioned later in Pius XII’s Divino 
Afflante Spiritu (2 Church Pronouncements, 72:20-23). 
Lagrange was not content to propound theory to 
Catholic biblicists; in his writings in Revue biblique 
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(which he established in 1892) he indefatigably applied 
principles of scientific research to biblical interpretation. 
Catholic biblical criticism has advanced so far beyond 
Lagrange that one can easily fail to appreciate both the 
acumen of his critical views and his courage in express- 
ing them. Had the course he charted been followed, 
Catholic criticism of the early 20th cent. would have 
been quite different. 


(See R. de Vaux, The Bible and the Ancient Near East [London, 
1972] 270-84; M.-J. Lagrange, Pére Lagrange: Personal Reflections 
and Memoirs [NY, 1985], A. Paretsky, Ang 63 [1986] 509-31. 
Also > 55, 60 below; NT Criticism, 70:37.) 


36 (c) A. VAN Hoonacker. The research of van 
Hoonacker (1857-1933), professor at Louvain, is 
another landmark in the history of Catholic exegesis. He 
advocated the methodology proposed by Lagrange for 
OT interpretation, and of particular interest is his 
historical-critical study of the Hexateuch, De compositione 
et de origine Mosaica Hexateuchi (Bruges, 1949). The ms. 
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was composed between 1896 and 1906. Considering the 
progress of biblical studies in the 40 years between the 
composition and the posthumous publication, it is not 
surprising that De compositione has nothing to say about 
many questions and methods vital in present-day 
research. It is surprising, however, that so early a study 
anticipates the analyses and conclusions of later scholars, 
far in advance of his age. Van Hoonacker summed up his 
findings under two headings: (1) the existence of docu- 
ments and subdocuments in the Hexateuch cannot be 
doubted; (2) the role of Moses in the composition of the 
primary sources demands that he be recognized as the 
author of the substance of the Pentateuch. See J. Lust in 
Das Deuteronomium (ed. N. Lohfink; BETL 68; Louvain, 
1985) 13-23. Van Hoonacker also made important con- 
tributions to the reconstruction of postexilic Judaism by 
proposing that Nehemiah preceded Ezra in Jerusalem 
(Néhémie et Esdras [1890]; — History of Israel, 75:121; > 
Chronicler, 23:82). 


RESEARCH IN THE TWENTIETH CENTURY 


37 (1) Influence of H. Gunkel’s Methods. As 
the inadequacies of Wellhausenism became more ob- 
vious, even biblicists who harbored no objections on 
dogmatic grounds began to doubt that Wellhausen’s 
analytic methods were really helping to attain the goals 
of exegesis. The barrenness of much biblical research in 
the last years of the 19th cent. made critics wonder if all 
was said and done when close literary scrutiny had 
neatly parceled the sacred writings into their component 
parts. 

(A) Gunkel’s Contributions. Of all the 
reactions to the classic methodology of the 19th cent., 
the form criticism of Hermann Gunkel (1862-1932) was 
the most impressive, but its opposition to classic 
historical-literary analysis should not be exaggerated. 
Only because he considered the work of literary analysis 
successfully accomplished did Gunkel assume the tasks 
proposed in his new method. He had no quarrel with 
literary criticism as such; yet he regretted that such in- 
dispensable literary criticism had limited itself to a cri- 
tique of the state and origin of the sources, together with 
their minute philological analysis. This approach to the 
sacred writings, Gunkel contended, assumes that the 
critic is dealing with matter transmitted in written form. 
That present-day critics have taken to heart Gunkel’s 
warning against the exclusiveness of literary criticism is 
apparent in the work of Otto Eissfeldt, a biblicist dis- 
tinguished for his literary analysis of the OT; he devoted 
almost one-fifth of his EOTI to a discussion of the 
preliterary forms of the OT. 

38 (a) ForM-CriticaL MerHop. Gunkel in- 
sisted that exegesis must be founded on recognized 
separate preliterary and oral traditions, from which the 
written documents eventually developed. To under- 
stand the sacred writers and their work — an accomplish- 
ment that Gunkel considered the goal of exegesis —the 
critic must supplement literary analysis by a thorough 
study of the history behind the final literary production. 
Gunkel knew the impossibility of establishing a chrono- 
logical literary sequence, indeed, he affirmed our ignor- 
ance of the dates and authorship of almost the entire OT. 
But the would-be historian of Israelite literature must 
separate units of tradition from a secondary context in 


the final work and penetrate to the original data behind 
them. This process does not ignore the role of individual 
composers; still it must be observed that Hebr religion, 
conservative in form and content, is more concerned 
with the typical than with the individual and that it 
expresses this interest in formal, conventional categories 
or genres (Gattungen). Therefore, according to Gunkel, 
the history of Israelite literature is the history of Israelite 
Gattungen, and the historian’s first task is the determina- 
tion of the form in which the thought has been clothed. 
On the basis of stylistic elements, contents, and interest, 
a particular unit is defined, e.g., taunt song, dirge, or 
folk legend. To determine the form, it is indispensable to 
know the particular life situation (the Sitz im Leben) that 
gave rise to it. 

Once they have been isolated and placed in a life 
setting, the original oral data must be followed in their 
process of developing and merging into larger cycles 
and finally becoming part of the entity found in the Bible. 
Tracing this growth is a delicate and tedious process, 
indispensably assisted by the results of archaeological 
investigations and by the recovery of the literature of the 
ancient Near East. Striking extrabiblical parallels to 
Israelite life and literature have been increasingly utilized 
in the investigation of Hebr genres, though perhaps not 
always with due recognition of biblical modifications. In 
his study of forms, Gunkel worked necessarily with 
small blocks of tradition; but he never lost sight of the 
fact that the total effect of the complexes of tradition 
must be kept in mind if the resulting “book” is to be fully 
understood. (See M. J. Buss, ZAW 90 [1978] 157-70; 
J. H. Hayes [ed.], Old Testament Form Criticism [San 
Antonio, 1974]; K. Koch, The Growth of the Biblical 
Tradition [NY, 1968].) 

To supplement the analysis of 19th-cent. criticism 
Gunkel proposed an aesthetic, literary approach to the 
OT (he has been called “a scientific Herder”; + 16 
above). True exegesis must do more than furnish an 
exposition of the text; it must also reveal the varied 
situations and the complex personalities whose inter- 
actions produced the writing in its definitive form. 
Thus, exegesis for Gunkel was more an art than a 
science; nevertheless, aesthetic considerations, though 
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important, were secondary for him. The OT forms part 
of human literary heritage; but it is also the expression 
of a unique religious experience, which, Gunkel main- 
tained, can best be apprehended by literary appreciation. 
The main tenets of his system were presented in his 
commentary on Gen (1901), the introduction to which 
was published separately in English as The Legends of 
Genesis. In Reden und Aufsdtze (1931), a collection of 
essays and lectures, he developed and perfected his 
method. (See P. Gibert, Une théorie de la legende: Hermann 
Gunkel... {Paris, 1979]; W. Klatt, Hermann Gunkel 
[FRLANT 100; Gottingen, 1969].) 

Gunkel conceived his method while engaged in 
religio-historical studies that laid stress on the popular 
bases of religion, especially as illustrated in folk litera- 
ture like myths and legends (> 29 above). Tentative 
suggestions about myth in the OT had been offered as 
early as Eichhorn; indeed, 19th-cent. critics who denied 
scientific historicity to biblical records saw myth every- 
where. Gunkel denied, however, that true myth is to be 
found in the Bible. Although mythic elements abound in 
the legends, Israelite monotheism rendered them color- 
less and eliminated their grosser aspects. Present-day 
criticism questions the definition that considers myth 
necessarily polytheistic and suggests that myth relates 
more to the manner of thought than to content (7 OT 
Thought, 77:23-31; J. W. Rogerson, Myth in Old Testa- 
ment Interpretation [BZAW 134; Berlin, 1974]). 

39 (b) Psatm Stupies. After his analysis of 
genres in OT prose, Gunkel undertook a similar investi- 
gation of poetry. His studies of the psalms became the 
classic foundation for subsequent research in Hebr 
poetry. Years of research produced his monumental 
Einleitung in die Psalmen (1928-33), devoted to the prob- 
lems of literary type, distinctive characteristics, and the 
historical development of the psalms. Using cultic 
aspects as a basis, he classified the psalms according to 
their general subject matter, e.g., thanksgiving, lament, 
or praise (> Psalms, 34:8-13). Then, after studying the 
common characteristics of the psalms in a given cate- 
gory, he arrived at a series of conventional literary forms 
into which much of religious poetry of the Bible can be 
fitted. Since the forms gave evidence of a long period of 
development, Gunkel concluded that many psalms had 
originated at an early date, even though they did not 
reach their final form until shortly before the exile. 
Postexilic psalms, of course, exhibit the final pattern and 
show no trace of a long period of development (> 
Psalms, 34:6). Comparison of the psalms with other 
ancient literatures also revealed that many forms once 
thought original with the Hebrews had their counter- 
parts in the religious poetry of Babylon, Egypt, and 
Ugarit. 

(Gunkel’s works in Eng: What Remains of the Old Testament [NY, 
1928]; The Psalms: A Form-Critical Introduction [FBBS 19; Phl 
1967]; “Israelite Prophecy from the Time of Amos,” Twentieth 
Century Theology in the Making 1 [ed. J. Pelikan; London, 
1969]—transl. of art. in RGG [2d ed., 1927-32] 48-75.) 


40 (c) EVALUATION OF Form Criticism. It is 
hardly an exaggeration to say that Gunkel’s method of 
form criticism gave direction to the course of 20th-cent. 
scriptural scholarship. By emphasis on oral tradition and 
by the utilization of the archaeological and literary 
materials of the Near East, it approached closer to the life 
situation that produced the biblical writings than did 
- static literary criticism. Gunkel anticipated the work of 
Dibelius and Bultmann in their proposed methodology 
for the analysis of literary forms in the NT (> NT 
Criticism, 70:44-45). Nevertheless, Gunkel’s system is 
not without deficiencies of its own. For example, Gunkel 
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rightly held that the primitive traditions were oral. But, 
since oral presentation places limits on the length of a 
given unit, Gunkel made brevity a criterion of age, 
holding that the shortest accounts are necessarily the 
oldest. As the primitive forms developed, affirmed 
Gunkel, they necessarily lost life and distinctiveness. In 
accord with his view that it is impossible to write a 
chronological literary history of Israel, he also stated 
that objective elements of history are not to be looked 
for in the sacred writings. Many today would criticize 
such general stances. 

41 (B) Gunkel’s Followers. 

(a) H. GressMANN. Enthusiastic followers 
of Gunkel applied the techniques of form criticism to 
other genres in the OT. As Gunkel’s chief collaborator, 
Gressmann (1877-1927) indefatigably explored the 
influence of Near Eastern peoples on Israel, especially in 
the field of religion; and his collection of texts and pic- 
tures related to the OT furnished biblicists pertinent 
materials for comparative studies. In examining Israelite 
religious development, he placed more emphasis on 
mythic elements than did Gunkel, averring that they had 
preserved intact their primitive value. Gressmann also 
used the techniques of form criticism in his analysis of 
historical genre. Written biblical history represents the 
final redaction of many units, all of them dependent on 
a primitive oral tradition to which the critic must 
penetrate. As Gressmann’s techniques were taken up by 
others, there was a tendency to reduce the historical 
books of the OT to fragments. 

42 (b) G. von Rap. In his use of form criticism 
Gerhard von Rad (1901-1971) became keenly aware of 
the falsification that can result from preoccupation with 
individual blocks of tradition. For von Rad, it was as 
important to know the whole as to differentiate compo- 
nents. Therefore, the critic must examine not only the 
primitive tradition, but also the import it acquires in the 
final composition, for the significance of a tradition may 
be altered when it is built into a more comprehensive 
theme. Von Rad conceded that analysis is essential — 
both literary and form-critical. But analysis must be 
followed by synthesis and herein lies the difficulty: How 
to explain the coalescence of so much divergent material 
in the sacred books? Von Rad’s solution lay in postu- 
lating key traditions, like the exodus, the conquest of the 
land, and the covenant, which summarized Yahweh’s 
saving acts for Israel. The cultic celebration of these 
saving acts implemented the original traditions and then 
transmitted them to succeeding generations. Critics 
question certain of von Rad’s claims, such as the primacy 
of the tradition of conquest of the land or the role of the 
Yahwist in the amalgamation of the traditions. Never- 
theless, von Rad’s emphasis on the process whereby the 
traditions became literary compositions and his atten- 
tion to the guiding purposes behind the selection and 
amalgamation of materials were a healthy reaction 
against the fragmentation of biblical literature. Von 
Rad’s principles and methodology can be seen in his 
commentaries (Genesis [Phl, 1976]; Deuteronomy [Phl, 
1966]); Studies in Deuteronomy (SBT 9; London, 1953); 
and PHOE. For his work in OT historiography and 
theology, > 49, 53 below. (See J. L. Crenshaw, Gerhard 
von Rad [Waco, 1978]. F. Moriarty, “Gerhard von Rad’s 
Genesis,” BCCT, 34-45.) 

43 (c) M. Notu. The OT research of Martin 
Noth (1902-1968) concentrated heavily on the Penta- 
teuch, or, more properly, on the Tetrateuch, since Noth 
regarded Deut as part of the deuteronomistic history 
stretching from Deut to 2 Kgs (> 1-2 Kings, 10:2-3). 
Noth set for himself the task of determining the history 
of the traditions behind the biblical documents; this he 
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accomplished by isolating themes and by pushing back 
to the earliest stages of the tradition. Noth was skeptical 
about the possibility of reconstructing the primitive 
history, because Israelite history began only with the 
tribal settlement in Israel. For Noth, all of Hebr history 
was bound up with the Israelite tribal federation (the 
amphictyony; > History, 75:58); see his Das System der 
zwolf Stémme Israels (Stuttgart, 1930). This institution 
served to connect countless OT elements that an older 
criticism understood only as a part of an evolutionistic 
schema. Nevertheless, Noth probably carried his 
hypothesis too far in giving the tribal federation char- 
acteristics of the later Gk amphictyony; surely, too, the 
Hebr federation was modified more sharply with the 
passage of time than Noth admitted (> OT Thought, 
77:82). Noth’s works include The Deuteronomistic History 
(Sheffield, 1981; Ger 1943); The Chronicler’s History 
(Sheffield, 1987; Ger 1943); A History of Pentateuchal 
Traditions (EC, 1972; Ger 1948); Exodus (OTL; Phl, 
1962); The Laws in the Pentateuch and Other Essays (Edin- 
burgh, 1966); ~ 49 below. 

44 (d) A. Att. Studies in Hebr law also under- 
went the influence of the form-critical method. Through 
careful examination of the prescriptions in the Penta- 
teuchal codes, Albrecht Alt (1883-1956) classified 
biblical legislation according to form, content, and situa- 
tion in life. The result of his research, published in 1934, 
contributed to an understanding of the nature and origin 
of biblical legislation and provided the classic distinction 
between apodictic laws and casuistic laws (> OT 
Thought, 77:87). Because the biblical law codes were 
amalgamations of independent smaller units, the form- 
critical technique of studying small literary units has 
been most successful in the analysis of Hebr law. 
Research prompted by Alt’s pioneering work has con- 
tinued to establish chronology and to trace the situation 
in life, which, at least for apodictic law, appears to have 
been cultic observances in Hebr shrines. See AEOT 
103-71; on Alt, see R. Smend, ZTK 81 (1984) 286-321. 
45 (II) The Scandinavian School. In the 
hands of Scandinavian practitioners Gunkel’s methodol- 
ogy underwent great changes. By increased emphasis on 
oral tradition and by concentration on the cultic aspects 
of myth, northern biblicists so altered Gunkel’s system 
as to form a separate school. 

(A) Prominent Scholars. 

(a) J. PEDERSEN; H. S. Nyperc. The first in- 
dication of the direction that these scholars were taking 
was given by Pedersen when he rejected the Wellhau- 
senist documentary theory and accented the sociological 
factor of the life situation that gave rise to various tradi- 
tions (see Israel: Its Life and Culture [2 vols.; London, 1926, 
1940]). A further break with the documentary theory 
came with Nyberg’s assertion of the primacy of oral 
traditions. His pioneering work, a study of Hos (1935), 
had for its goal the recovery of the ipsissima verba of the 
prophet by an analysis of their underlying traditions. In 
Nyberg’s theory, the traditions are not rigid; they suffer 
alteration and deterioration, but they have the advantage 
of providing the critic with living material, not dead 
texts. (J. R. Porter, ExpTim 90 [1978-79] 36-40.) 

46 (b) S. MowinckeL. After Wellhausen’s 
dismissal of Hebr cult as a relatively late and unimpor- 
tant factor in the development of Hebr religion, few 
biblicists were attracted to cultic studies. The recovery 
of Near Eastern texts revealed, however, the tremen- 
dous significance of cult in ancient religious life. As ad- 
ditional materials were unearthed, Sigmund Mowinckel 
(1884-1965), one of Gunkel’s most brilliant students 
and a literary critic as well, went far beyond Gunkel in 
his analysis of the ritual aspects of myth, especially as 
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found in the Hebr psalms. In his six-volume Psalmen- 
studien (1921-24) he postulated a New Year's enthrone- 
ment feast in Israel (> Institutions, 76:139-46,; > 
Psalms, 34:6) like the enthronement of Marduk known 
in Babylon. Mowinckel’s views had great influence on 
British scholars whose approach to the Bible was an- 
thropological. Members of this “cultic school” — chiefly 
S. A. Cook and S. H. Hooke—averred that Semitic cult 
was based on myth common to all peoples of the Near 
East and that supposedly distinct ritual structures could 
be reduced to the same schema (S. H. Hooke, Myth, 
Ritual and Kingship [Oxford, 1958]; D. R. Ap-Thomas, 
JBL 85 [1966] 315-25; A. Kapelrud, ASTI 5 [1966-67] 
4-29). Mowinckel’s works include Prophecy and Tradition 
(Oslo, 1946); He That Cometh (Oxford, 1959—on mes- 
sianism); The Psalms in Israel’s Worship (NY, 1962). 
47 (c) I. Encnety. The cultic importance of the 
king, first suggested in Mowinckel’s thesis of an Israelite 
New Year’s feast, was further stressed in Studies in Divine 
Kingship in the Ancient Near East (1943; 2d ed. Oxford, 
1967) by Ivan Engnell (1907-1964). He regarded the 
concept of divine kingship as central to Oriental cult; 
moreover, he used this same idea to elucidate many 
portions of the Bible besides the psalms, e.g., explaining 
the Suffering Servant (> Deutero-Isaiah, 21:43-46) in 
terms of divine kingship. Still more radically, Engnell 
declared the complete inadequacy of literary criticism 
and even of form criticism insofar as it admits of written 
sources and redactions. For valid results, Engnell 
asserted, the critic must work solely with blocks of oral 
tradition, which are always cultic in origin. The 
tradition-historical method advocated by Engnell and 
his compatriots seeks to trace a history of the formation 
of literature from oral tradition. See his A Rigid Scrutiny 
(Nash, 1969); also J. T. Willis, TZ 26 (1970) 385-94. 
48 (B) Critique. The chief features of the 
Scandinavian school —the primacy of oral tradition and 
of cult—are also its principal weaknesses. Oral tradition, 
especially as regards stability, can scarcely bear the 
burden that Scandinavian critics put upon it. Further, if 
the spoken matter is clearly determined, it constitutes a 
source resembling the documents spurned by tradition- 
historical scholars. Their description of Israelite cult 
sometimes presumes institutions and observances for 
which there is no cogent proof and at times neglects the 
peculiar use that Israel made of what it borrowed. 
Mowinckel himself, though he has exerted profound 
influence on the Scandinavian school, differs sharply 
from the group in regard to the stability of oral trans~ 
mission and the exclusive validity of the tradition- 
historical method. Nevertheless, although the assump- 
tions and excesses of the cultic school have been justly 
censured, its basic premise of the importance of cult is 
being ever more firmly established. The work of the 
prophets, for many years considered independent of and 
even hostile to cult, is now generally viewed in a cultic 
setting (+ 25 above; > Prophetic Lit., 11:14). Such 
emphasis on cultic factors has made less significant the 
19th-cent. distinction between priests and prophets. The 
latter did not repudiate cult as such; their attack was 
directed against the divorce of cult from morality. 


(Ahlstr6m, G. W., HTR 59 [1966] 69-81. Anderson, G. W., 
ATR 43 [1950] 239-56. Knight, D., Rediscovering the Traditions 
of Israel [SBLDS 9; Missoula, 1975]. Merrill, A. R. and Th 18S 
Spencer, in In the Shelter of Elyon [Fest. G. W. Ahlstrém:; ed. 
W.B. Barrick, et al.; Sheffield, 1984] 13-26. Moriarty, F., Greg 
55 [1974] 721-48.) 


49 (111) Trends in History and Theology. 
(A) OT Historiography. It has already 
been noted that 19th-cent. historicism worked on the 
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principle that ancient narratives are reflections of the era 
in which they were composed but are unreliable sources 
for the earlier age they report; hence, accounts like the 
patriarchal narratives were denied historical worth. 
Reinforced by the concept of religious evolution, such a 
view reduced early Hebr religion to a retrojection of 
later Yahwism. Archaeological discoveries altered this 
conclusion. Countless texts contemporaneous with 
Israel’s beginnings have provided frames of reference for 
the historical evaluation of biblical traditions. For ex- 
ample, although archaeological evidence has not con- 
firmed any specific event in the patriarchal narratives, it 
has furnished parallels and corroborated details, thus 
showing that some accounts are to be taken seriously as 
a portrait of institutions in the patriarchal period and 
that consequently they reflect a plausible or possible 
memory of the past (> History, 75:34-41). 

(a) M. Notu; G. von Rap. Nevertheless, 
some scholars do not concede that biblical narratives are 
reliable sources of history. M. Noth, one of the most 
influential of these critics, agreed that the sacred tradi- 
tions do contain historical information, but they cannot 
be credited as a coherent historical narrative. The extent 
to which they can be taken as historical sources is a 
problem to be solved only by examination of each 
separate unit of tradition. Noth valued archaeological 
discoveries, but their witness is, after all, indirect and 
therefore cannot determine the historical accuracy of the 
narratives. (See NHI.) 

G. von Rad shared Noth’s views to a certain extent; 

but whereas Noth stressed the impossibility of deter- 
mining historical content, von Rad emphasized the 
irrelevancy of such determination. A historical kernel is 
found, to be sure, in many of the biblical accounts, but 
the genuine historical concern is God’s dealing with 
Israel. Accordingly, said von Rad, the faith of the 
Hebrews must be explained in terms of what Israel 
thought of its relation to Yahweh, not by results of 
studies of Israel’s relations to its neighbors nor by 
historical facts (> 42-43 above; 53 below). 
50 (b) W. F. ALBRIGHT AND His Stupents. Al- 
though agreeing with Noth and his followers that 
scientific history is not to be found in the biblical 
records, William Foxwell Albright (1891-1971; > 
Biblical Archaeology, 74:15) was more sanguine in his 
appraisal of the biblical narratives as sources of Israelite 
history, when the biblical records are read in the context 
provided by archaeology. He never published a full- 
scale history of Israel, but his views are represented in a 
number of works (AP, ARI, BP, FSAC, and his last 
book, Yahweh and the Gods of Canaan (London, 1968]). A 
comprehensive history of Israel from the Albright per- 
spective was written by his student John Bright whose 
Hist. (1959) appeared in a 3d ed. in 1981. Two other 
important works by Albright students on the history of 
the religion of Israel ought to be mentioned here: F. M. 
Cross, Canaanite Myth and Hebrew Epic (Cambridge MA, 
1973) and G. E. Mendenhall, The Tenth Generation 
(Baltimore, 1973). Albright’s archaeological work was 
the focus of G. E. Wright (1909-1974), who trained a 
generation of Syro-Palestinian archaeologists. 


(Freedman, D. N., The Published Works of William Foxwell 
Albright [Cambridge MA, 1975]. Running, L. G. and D. N. 
Freedman, William Foxwell Albright [NY, 1975]. Campbell, E. F. 
and J. M. Miller, BA 42 [1979] 37-47. Dever, W. G., HTR 73 
[1980] 1-15.) 


51 (B) Old Testament Theology. While the 
19th cent. produced enduring work in the history of 
Israelite religion, it was the 20th cent. that saw the 
production of important treatments of OT theology. A 
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perennial question in the presentation of the theology of 
the Hebr Scriptures is methodological: What is the prin- 
ciple of organization for such a work? Representative of 
those who found that principle in the traditional cate- 
gories of Christian systematic theology was the Belgian 
Catholic P. van Imschoot. His Théologie de Ancien Testa- 
ment (2 vols.; Tournai, 1954-56; the first volume transl. 
as Theology of the Old Testament God [NY, 1965]) 
arranged OT theology according to the traditional 
sequence of God in himself and in relationship to the 
world, esp. Israel (vol. 1); human beings, their nature 
and destiny, their duties to God and humanity, and sin 
(vol. 2); and soteriology (which was to be the topic of 
vol. 3 of van Imschoot’s work). See D. A. Hubbard, in 
Laurin, Contemporary 193-215; Harrington, Path 81-86. 
52 (a) W. Ercuropt. The categories of dog- 
matic theology were eventually abandoned, and guide- 
lines were sought in the OT itself. Most significant was 
Walter Eichrodt’s Theology of the Old Testament (Phl, 
1961-67; Ger 1934). By combining historical method 
with theological interpretation, Eichrodt (1890-1978) 
attempted to present Hebr religion as an entity whose 
organic unity can be seen in the central notion of the 
covenant (> OT Thought, 77:74ff.). All characteristic 
features of OT theology stemmed from the basic notion 
of the alliance with Yahweh that originated in Mosaic 
times. Eichrodt did not deny that Israel’s belief under- 
went development in the course of the ages, but the 
orientation of the developmental process had been ini- 
tially determined by Israel’s covenantal relationship to 
God. In reaction to Eichrodt’s classic, some critics have 
questioned founding the complexities of OT theology 
upon a single concept, no matter how comprehensive. 
See Hayes and Prussner, Old Testament 179-84. 

53 (b) G. von Rap. An alternative has been 
offered by von Rad’s Old Testament Theology (NY, 
1962-65; Ger 1957-60), which objected to the notion of 
a “center.” Rather this work focused on the multiple 
theologies found in the OT by tradition-historical 
research. The major part of vol. 1 is devoted to the 
Hexateuch, which developed from short historical 
creedal statements (Deut 26:5b-10; 6:20-24; Josh 
24:2b-13), cultic confessions in which the worshiper 
rehearsed the sacred story of the ancestors, the deliver- 
ance from Egypt, and the settlement in the land. The 
Sinai traditions had a separate origin and history of 
transmission, until the Yahwist, reassembling and elab- 
orating this old cultic material, joined the Sinai material 
to the deliverance and settlement traditions, creating a 
history marked by the dialectic of law and gospel. Vol. 
1 ends with a section on Israel’s answer, where von Rad 
deals with Psalms and Wisdom (magisterially treated in 
his last book, Wisdom in Israel [Nash, 1972]). Vol. 2 is 
devoted to the prophets. 


(Von Rad’s seminal ideas were first presented in PHOE 1-78; 
for bibliography, > 42 above. On von Rad’s views, see Hayes 
and Prussner, Old Testament 233-39; Spriggs, Two; J. P. Hyatt, 
in Translating and Understanding the Old Testament [Fest. H. G. 
May; ed. H. T. Frank, et al.; Nash, 1970] 153-70.) 


54 (c) OrnerR OT TueEotocies. To complete 
this discussion of 20th-cent. contributions to OT 
theology, a number of other studies deserve mention. In 
the tradition of Eichrodt, W. Zimmerli (Old Testament 
Theology in Outline [Atlanta, 1978]) found the dynamic 
center of the OT in the name of God. S. Terrien (The 
Elusive Presence [NY, 1978]) saw a theology of divine 
presence as the OT’s unifying center, a presence medi- 
ated through the proclamation of the divine name and 
the vision of the divine glory. With Eichrodt, G. E. 
Wright (> 50 above) saw the covenant as central and 
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fundamental in OT theology (The Old Testament and 
Theology [NY, 1969] esp. chap. 4), although in an earlier 
work (God Who Acts [SBT 8; London, 1952]) he was 
closer to some of the characteristic emphases of von Rad, 
as the subtitle (Biblical Theology as Recital) shows (R. L. 
Hicks, ATR 58 [1976] 158-78). C. Westermann 
organized his presentation of OT theology around the 
two poles of salvation and blessing. God as Savior is 
encountered in divine intervention, in acts of liberation 
and redemption, as in the exodus events. The God who 
blesses, who providentially maintains and cares for the 
world, is encountered in creation (What Does the Old 
Testament Say About God? [Atlanta, 1979]; Elements of Old 
Testament Theology [Atlanta, 1982]). Taking up a concern 
of B. S. Childs (+ 71 below), R. E. Clements advocated 
closer attention to the canonical form of the OT litera- 
ture (Old Testament Theology: A Fresh Approach [London, 
1978]). On a popular level J. L. McKenzie offered A 
Theology of the Old Testament [GC, 1974], and a superb 
Jewish contribution was provided by J. Levenson, Sinai 
and Zion (Minneapolis, 1985). See G. Hasel, Old Testa- 
ment; also JSOT 31 (1985) 31-53; R. Martin-Achard, 
TD 33 (1986) 145-48. 

55 (IV) Catholic Biblical Criticism. 

(A) Effects of Modernism. Unfortunately 
the precautions adopted to combat the heresy of Mod- 
ernism (~ Church Pronouncements, 72:5) had halted 
the auspicious beginnings made by Lagrange (> 35 
above) and others. When some of Lagrange’s works 
occasioned a warning from the Sacred Congregation of 
the Consistory (1912), he gave up OT research and 
transferred his interests to NT investigation. Just before 
his death, however, he returned to the OT in an article 
on Pentateuchal sources (RB 47 [1938] 163-83). If the 
anti-Modernist decrees imposed severe restraints on OT 
research, on the good side they prevented Catholic 
scholars from swelling the number of rash and irrespon- 
sible critiques spawned by Wellhausenism. Neverthe- 
less, safety was obtained at a high price to scholarship. 
See H. Wansbrough, “Pére Lagrange and the Modernist 
Crisis,” CIR 62 (1977) 446-52. 

56 (B) Before Divino Afflante Spiritu. 

(a) J. Touzarp. Since critics were emphasiz- 
ing the Hexateuch during the decades following Well- 
hausen’s statement of the documentary theory, Catholic 
OT scholars who wished to meet the challenge of higher 
criticism on its own ground applied themselves to 
Hexateuchal studies. An important contribution to 
Catholic research in this area was J. Touzard’s “Moise et 
Josué” (DAFC 3 [1919] 695-755), a comprehensive 
analysis of the documentary theory. Touzard reiterated 
Lagrange’s appeal for distinction between facts estab- 
lished by literary evidence and the rationalistic system in 
favor of which the literary data were employed. The 
views of Touzard were conservative by modern stan- 
dards, but in his own day the Holy Office censured them 
as not safe enough to be taught. 

57 (b)DIFFUSION OF CATHOLIC SCHOLARSHIP. 
The founding of periodicals devoted to scriptural 
research and the institution of series of biblical publica- 
tions, together with collective translations of the Bible 
into vernacular languages, provided critics with increased 
facilities for the expression of their views. In 1920 the 
Pontifical Biblical Institute inaugurated three periodi- 
cals: Biblica, Orientalia, and Verbum Domini, each con- 
cerned with a different aspect of biblical studies. The 
series Etudes bibliques, begun by Lagrange in 1902, 
continued with prestige through the century. Similar 
biblical series under Catholic auspices made an 
appearance throughout Europe. In 1935, L. Pirot (suc- 
ceeded by A. Clamer) began to publish a new Fr transla- 
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tion of the Bible (PSBib). In Germany translations of and 
commentaries on the OT books entitled Die heilige Schrift 
des Alten Testaments, but popularly known as the Bonner- 
Bibel, were initiated in 1923 by F. Feldmann and H. 
Herkenne. The quality of these efforts varied, of course, 
but they accomplished the valuable service of publi- 
cizing the new currents in Catholic scriptural studies. In 
the United States the establishment of CBQ (1938), the 
official organ of the Catholic Biblical Association, gave 
to American scriptural scholars a publication of their 
own and acquainted English-speaking Catholics with 
modern biblical research. See the historical sketch of 
CBA by F. S. Rossiter in Supplement to CBQ 39 (1977) 
1-14; also Fogarty, American. 

58 (c) A. Bea. Many Catholic exegetes re- 
mained hostile to the new criticism, even when it had 
been tempered by the more moderate views adopted by 
non-Catholic scholars after 1918. A certain tension can 
be seen in the earlier works of Augustin Cardinal Bea, 
S.J. His De Pentateucho (Rome, 1933) had two concerns: 
to establish the Mosaic authorship of the Pentateuch and 
to refute the rationalistic documentary system that 
denied it. He developed this refutation under three 
headings: philosophical, critical-literary, and historical- 
archaeological. Bea’s positive exposition of Pentateuchal 
origins led him to conclude that Moses used many oral 
and written sources in the composition of the Penta- 
teuch. Although Bea was quite familiar with modern 
critical methods and became a defender of freedom in 
Catholic biblical research (especially active at Vatican II), 
his publications showed caution in dealing with contem- 
porary criticism. He saw in form criticism an ally against 
rationalistic exegesis; yet the welcome he accorded it 
was not completely enthusiastic, because, he affirmed, it 
has been more effective in demolishing old tenets than in 
proposing new solutions. Furthermore, the excessive 
attention that the form-critical technique bestows upon 
individual blocks of tradition has caused a neglect of the 
personality of the sacred author. 

a9 (C) After Divino Afflante Spiritu. 

(a) J. Coane. Phenomenal strides in archae- 
ology and in Oriental linguistics began to exert increas- 
ing influence on Catholic criticism after 1930. Not, 
however, until Pope Pius XII’s encyclical on biblical 
studies, Divino Afflante Spiritu, in 1943 and the encourag- 
ing reply of the Pontifical Biblical Commission to 
Cardinal Suhard in 1948 (+ Church Pronouncements, 
72:20-23, 31) did Catholic scriptural scholarship move 
confidently forward. Chaine’s translation and commen- 
tary, Le livre de la Geneése (LD 3; Paris, 1951), revealed the 
new freedom enjoyed by biblical scholars; for, dis- 
pensing with a lengthy and cautious investigation of the 
classic documentary system, he stated simply that he 
recognized the presence of three distinct documents in 
Gen. For the time, Chaine’s work was quite liberal, even 
though he showed a somewhat rigid and mechanical 
concept of the documents, evincing little concern for the 
more flexible concept of traditions that had already 
become a preoccupation of non-Catholic biblicists. 

60 (b) JERUSALEM ScHooL. The Ecole Biblique 
at Jerusalem, founded by Lagrange, has continued to be 
a vital center for Catholic OT study, thanks to the 
research of Dominicans like F.-M. Abel (> Biblical 
Geography, 73:13), L.-H. Vincent, and R. de Vaux (> 
Biblical Archaeology, 74:12, 18). De Vaux (1903-1971) 
edited RB, directed the school, and presided over the 
international team of scholars assigned to translate the 
DSS ( Apocrypha, 67:80). The fruit of his long years 
of research is seen in his AJ and uncompleted EHI. The 
school has shown a respect for tradition combined with 
the latest archaeological insights, as was apparent in the 
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notes of the monumental translation it sponsored, La 
Sainte Bible [de Jérusalem], anglicized as JB (2d ed. NJB 
1985). 
61 (c) OTHER CaTHOLIC CRITICISM. In France, 
E. Podechard produced a significant critical study of the 
Psalms (Le Psautier [Lyons, 1949-54]), while the Sulpi- 
cians Albert Gelin, André Feuillet, and Henri Cazelles 
(secretary of the PBC in the 1980s) wrote on various 
segments of the OT. In Belgium, J. Coppens, van 
Hoonacker’s student and successor at Louvain, ranged 
over the areas of primitive history, messianism, Josiah’s 
reform, and the history of OT criticism. Catholic 
American scholars produced the New American Bible 
(1970) from the original languages (> Texts, 68:214). 
P. W. Skehan, L. F. Hartman, J. L. McKenzie, B. 
Vawter, R. E. Murphy, and M. Dahood convinced their 
Protestant and Jewish colleagues that Catholic OT 
scholarship had come of age. R. MacKenzie had a similar 
role on the Canadian scene. 
62 (V) Jewish Biblical Criticism. With the 
increasing emphasis on distinguishing (but not 
divorcing) biblical thought from subsequent religious 
developments, biblical studies from diverse religious 
backgrounds have had more in common, using the same 
methods and tools, as apparent in the interreligious AB 
commentaries. One cannot hope to give even a brief 
overview of the work of Jewish scholars in Semitic 
philology and linguistics, textual criticism, Qumran 
studies, biblical archaeology, and commentaries. For 
that we shall have to rely on the bibliographies of the 
NJBC, while here simply calling attention to a few 
important figures. 
63 (A) Biblical Scholarship in Israel. While 
contemporary Israel is represented by many scholars 
associated with the universities, two figures from the 
first half of the 20th cent. stand out for special mention. 
(a) U. (M. D.) Cassuto. Born in Florence, 
Cassuto (1883-1951) taught in the universities of 
Florence and Rome before being appointed professor of 
Bible at the Hebrew University in Jerusalem in 1939. 
His biblical work was marked by opposition to the 
theories associated with Wellhausen (> 24 above). In 
place of the documentary hypothesis, he proposed the 
evolution of the Pentateuch from oral tradition and a 
number of ancient poetic epics; in his biblical commen- 
taries he put these theories into practice. Cassuto also 
realized the importance of the Ugaritic discoveries for 
the interpretation of the OT and published a number of 
important studies in this area. His works include The 
Documentary Hypothesis (1961); A Commentary on the Book 
of Genesis (2 vols.; Hebr 1944, 1949; Eng 1961, 1964; on 
Gen 1:1-13:7); A Commentary on the Book of Exodus (Hebr 
1951; Eng 1967); The Goddess Anath (Hebr 1951; Eng 
1971); and 2 vols. of articles, Biblical and Oriental Studies 
(Eng 1973, 1975). 
64 (b) Y. KaurMANN. Born in the Ukraine, 
Kaufmann (1889-1963) was appointed professor of 
Bible at the Hebrew University in 1949. Like Cassuto 
an opponent of Wellhausenism, he attempted to propose 
an alternative, especially in his great work Toledot 
ha?emuna hayyisra’elit (History of the Religion of Israel; Hebr 
1937-56; Eng abridgment of parts 1-7 in The Religion of 
Israel [Chicago, 1960]; part 8 inits entirety in The History 
of the Religion of Israel IV: From the Babylonian Captivity to 
the End of Prophecy [NY, 1977]). In rejecting Well- 
hausen’s evolutionary approach to religion and his 
understanding of the development of Israel’s literature, 
Kaufmann argued that monotheism, far from being an 
innovation of the prophets, goes back to the very begin- 
nings of Israel in the Mosaic age. The dominating in- 
fluence of monotheism in Israel’s thought can be seen in 
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Israel’s inability to understand paganism and idolatry 
and in the absence of mythology from the Bible (no OT 
theogonies or theomachies). Against Wellhausen’s 
history of Israelite literature, Kaufmann proposed that 
Torah and prophecy were parallel, independent devel- 
opments of Israel’s monotheistic faith. Kaufmann’s 
works include his commentaries on Josh (Hebr 1959) 
and Judg (Hebr 1962) and The Biblical Account of the 
Conquest of Palestine (1953). These works defend the basic 
historicity of the biblical portrayals of the conquest and 
premonarchic periods. (S. Talmon, Conservative Judaism 
25 [1971] 20-28; J. D. Levenson, ibid. 36 [1982] 36-43.) 
65 (B) Israeli Archaeology. The important 
contributions of the many Israeli archaeologists cannot 
be adequately reviewed here; > Biblical Archaeology, 
74. In this section brief mention will be made of two 
figures who did important archaeological work. Y. 
Yadin (1917-1984) was active in many areas of public 
life in Israel, including military and governmental 
service. His archaeological work included excavations at 
Hazor (1955-1959, 1968), at Megiddo (1960-1971), and 
at Masada (1963-1965). Two of these sites were dis- 
cussed by him in nontechnical books written for the 
general reader: Masada: Herod’s Fortress and the Zealots’ 
Last Stand (NY, 1966) and Hazor: The Rediscovery of a 
Great Citadel of the Bible (NY, 1975). Of his many other 
more technical works, mention should be made of his 
publications on the Qumran scrolls: - Apocrypha, 
67:88, 93, 95. See BARev 10 (#5, 1984) 24-29. Another 
significant figure in Israeli archaeology was Y. Aharoni 
(1919-1976), who excavated at Arad (1962-1978) and at 
Lachish (1966-1968). He was the author of such impor- 
tant books as LBib and The Archaeology of the Land of the 
Bible (Phl, 1982), as well as an excellent edition of epi- 
graphical finds: Arad Inscriptions (Jerusalem, 1981). 

66 (VI) Recent Developments in OT Schol- 
arship. 

(A) Progress in Traditional Areas. In the 
area of method, the series Forms of OT Literature (GR, 
1981- ) envisioned a form-critical examination of the 
whole OT in 24 vols. In OT theology, the single most 
significant contribution has been the multivolume 
TDOT (Ger 1970- ; Eng 1977-_ ). Also > 54 above; 
and the work of B. S. Childs (~ 71 below). As for the 
ever-fruitful production of commentaries, the reader 
will need to consult the bibliographies of NJBC. Two 
series are of special import: in the Anchor Bible, M. 
Dahood on Psalms (1966-70), and, in Hermeneia, W. 
Zimmerli on Ezek (1979-83) illustrate ongoing quality. 

This same period has seen as well the emergence of 

new concerns like feminist interpretation of the OT and 
new methodologies like rhetorical criticism, structural- 
ism, canonical criticism, and the application of the 
findings of the social sciences to the OT. It is to these 
new developments that we will now turn. (Coats, Saga; 
S. Terrien, BTB 15 [1985] 127-35.) 
67 (B) Rhetorical Criticism. In his 1968 
presidential address to the SBL, J. Muilenburg (1896- 
1974) called for renewed attention to the OT as litera- 
ture; and the methodology for the examination of the 
final form of the text he termed “rhetorical criticism” 
(JBL 88 [1969] 1-18). To be sure, from Herder on (> 
16 above) there had been scholars who dealt with the 
stylistics and aesthetics of the biblical text, but the gains 
of historical-critical research beginning in the 18th cent. 
were so significant and revolutionary that appreciative 
study of the OT as literature became a minor discipline. 
Muilenburg’s call brought the literary approach to the 
text back to the attention of OT scholars, as well as of 
literary critics who were not professional biblicists. 
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68 R. Alter fits the second category just men- 
tioned. A highly regarded literary critic rather than a 
professional biblical scholar, he has made two notable 
and provocative contributions. In The Art of Biblical Nar- 
rative (NY, 1981) he studied such material as the Joseph 
story in Gen and some of the traditions about David in 
1-2 Sam with the same tools and techniques (“close 
reading”) that he would use for the study of modern 
narrative prose fiction. The importance of the book is 
evident in the responses it has provoked (JSOT 27 
[1983]), some incisively critical (BA 46 [1983] 124-25). 
Alter’s companion volume was The Art of Biblical Poetry 
(NY, 1985). BR 31 (1986) was devoted to discussing his 
theory. 

69 Many other scholars (e.g., D. J. A. Clines, J. 
Fokkelman, D. M. Gunn, C. Conroy) studied Gen and 
1-2 Sam from the viewpoint of literary criticism, but 
their insights pertain to the commentary articles of 
NJBC. The following collections of essays contain 
diverse studies employing literary techniques in the in- 
terpretation of the OT: D. J. A. Clines, et al. (eds.), Art 
and Meaning JSOTSup 19; Sheffield, 1982); J. J. Jackson, 
et al. (eds.), Rhetorical Criticism (Fest. J. Muilenburg; Pitts- 
burgh, 1974). A general work is D. Robertson, The Old 
Testament and the Literary Critic (Phl, 1977); see also M. 
Sternberg, The Poetics of Biblical Narrative (Bloomington, 
1985), Structuralism with its concern for a synchronic 
reading of the final text (+ Hermeneutics, 71:61) was 
slow in making an impact on OT studies. Worthy of 
mention are D. Jobling, The Sense of Biblical Narrative 
(JSOTSup 7; Sheffield, 1978) and R. Polzin, Moses and the 
Deuteronomist (NY, 1980). 

70 (C) Canonical Criticism. As in rhetorical 
criticism, the concern of canonical criticism is the final 
form of the text. However, this interest is theological 
rather than literary; the focus is not on the Bible as “liter- 
ature” but as authoritative Scripture for synagogue and 
church. 

71 (a) B. S. Cuttps. Childs first expressed his 
dissatisfaction with the results of historical criticism in 
Biblical Theology in Crisis (Phl, 1970), in which he re- 
viewed the failure of the Biblical Theology movement of 
the mid-20th cent. and proposed in its stead a biblical 
theology based firmly on the canonical or final form of 
the text accepted as authoritative for belief and life in the 
community of faith. Childs did not reject historical- 
critical research; rather, he proposed a further develop- 
ment with different goals. In The Book of Exodus (Phl, 
1974) he presented in commentary form an application 
of his method, which begins with textual and historical- 
critical study of the text, continues with a history of 
exegesis, and concludes with a theological reflection on 
the final canonical form of the text. See also his books 
CIOTS and Old Testament Theology in a Canonical Context 
(Phi, 1986). 

72 (b) J. A. SANDERS. In contrast to Childs, 
Sanders argued that canonical criticism should not focus 
simply on the end product, the final, stabilized (canoni- 
cal) form of the text. Rather, in Torah and Canon (Phl, 
1972), Canon and Community (Phl, 1984), and From Sacred 
Story to Sacred Text (Phi, 1987), Sanders has investigated 
the canonical process, by which certain traditions and 
values became authoritative and thus were preserved by 
the community of faith, because in some sense the com- 
munity found its identity and direction for its life-style 
in them. In this investigation Sanders employed “com- 
parative midrash,” the discovery and examination of the 
reutilization of earlier traditions in new biblical contexts. 
For the lively discussion that Childs and Sanders have 
produced, — Hermeneutics, 71:71-74. 
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73 (D) The OT and the Social Sciences. The 
use of sociology and anthropology as interpretive tools 
in OT study is not entirely new, as the work of W. 
Robertson Smith demonstrates (> 26 above). Since the 
mid-1970s, however, there has been a marked increase 
in the study of ancient Israel’s history and institutions 
through the optic of social scientific data and hypotheses. 
74 (a) N. K. Gorrwarp. In his massive and 
boldly conceived study of premonarchic Israel (The 
Tribes of Yahweh: A Sociology of the Religion of Liberated 
Israel, 1250-1050 B.C.E. [Maryknoll, 1979]), Gottwald 
adopted the “peasants’ revolt” model proposed by G. E. 
Mendenhall as the explanation for the emergence of 
Israel in Canaan. In his sociological reconstruction of the 
origins of Israel, Gottwald understood the internal 
revolt of indigenous Canaanite peasantry as a rejection 
of the Canaanite city-state and the replacement of its 
imperial-feudal values and system with an egalitarian 
society. Both the revolt hypothesis and Gottwald’s 
amplification of it with Marxist analysis have been ques- 
tioned by some scholars (~ Biblical Archaeology, 
74:82; > History, 75:56). 

75 (b) R. R. Wirson. In his first book (Geneal- 
ogy and History in the Biblical World [New Haven, 1977]) 
Wilson demonstrated the importance of modern anthro- 
pology for the understanding of the functions of biblical 
genealogies. In Prophecy and Society in Ancient Israel (Phl, 
1980) he provided a thorough analysis of the phenom- 
enon of prophecy in Israel from the perspective of 
sociology and anthropology. With the use of data 
gathered by field studies of intermediaries in other 
societies, Wilson described the Israelite intermediaries 
(the prophets) and their interaction with society, esp. 
with those groups in the society that supported, merely 
tolerated, or actively rejected the intermediaries. He then 
used the hypothesis of peripheral and central intermedi- 
ation (1.e., the distance from or closeness to the central 
religious and civil institutions of the society) to describe 
the history and development of prophecy in Israel and 
Judah. G. A. Herion SOT 34 [1986] 3-33) was critical 
of both Gottwald and Wilson. 

76 (c) OTHER CONTRIBUTIONS. The emergence 
of the monarchy and associated institutions has been 
described from an anthropological perspective by J. 
Flanagan, in a series of important articles, e.g., JAAR 47 
(1979) 223-44; JSOT 20 (1981) 47-73; see Semeia 37 
(1986) on the monarchy. Also noteworthy is F. S. Frick, 
The Formation of the State in Ancient Israel (Sheffield, 
1985). Like Wilson, a number of scholars have concen- 
trated on the study of prophecy with the aid of the social 
sciences. In The Roles of Israel’s Prophets (SOTSup 17; 
Shefheld, 1981) D. L. Petersen raised questions about 
whether “ecstasy” (trance or possession behavior) is an 
appropriate designation for Israelite prophetic activity. 
While accepting the categories of peripheral and central 
prophets, he differed from Wilsor in their application to 
OT prophetic figures. R. P. Carroll, in When Prophecy 
Failed (NY, 1979), brought the theory of cognitive 
dissonance (from the field of social psychology) to bear 
on the problem of unfulfilled and reinterpreted predic- 
tive prophecy in the OT. B. O. Long, M. Buss, and T. 
W. Overholt have contributed in social scientific inves- 
tigations of OT prophecy. 


(Kselman, J. S., “The Social World of the Israelite Prophets: A 
Review Article,” RelSRev 11 [1985] 120-29. Lang, B. [ed.], 
Anthropological Approaches to the Old Testament [Phl, 1985]. 
Rogerson, J. W., Anthropology and the Old Testament (Atlanta, 
1979]. Wilson, R. R., Sociological Approaches to the Old Testament 
[Ph], 1984]. Worgul, G. S., “Anthropological Consciousness 
and Biblical Theology,” BTB 9 [1979] 3-12. Semeia 21 [1981] 
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and Int 36 [1982] discuss the use of the social sciences in biblical 
interpretation.) 


77 (E) Feminist OT Studies. In a review of 
the significant contemporary contributions by women 
to biblical studies, two approaches are possible. One 
approach would consider important examples of biblical 
interpretation produced by women. The other approach, 
chosen here, concentrates on work (by women and men) 
that demonstrates the feminist critique of bias in Bible 
and in biblical scholarship and on work that studies the 
Bible with a feminist hermeneutic. Not surprisingly, 
feminist interpretation of the OT uses such recent tools 
as rhetorical criticism and sociological and anthropo- 
logical reconstruction of the community behind the 
biblical text. The hermeneutics of feminism (defined by 
Phyllis Trible as “a critique of culture in the light of 
misogyny’) alerts us to the countercultural affirmations 
of the dignity and worth of women even within the 
assumed and mostly unexamined patriarchy of the bib- 
lical tradition. Thus, it has the negative function of 
exposing the androcentric bias or oppressive intent of 
the biblical text. But feminist hermeneutics has also the 
positive function of highlighting the countercultural 
elements in the tradition, for instance stories that reveal 
and celebrate the faith, courage, and talents of women. 
This retrieval of a liberating word for contemporary 
women in the Bible has been described as the “remnant” 
strategy. Despite its value, the question posed by 
feminist scholars is whether such a remnant of text 
honoring woman is enough to counter the Bible’s 
prevailing androcentrism. In Mary Ann Tolbert’s 
words, “Can feminists remain satisfied with the dis- 
covery of the occasional or exceptional in a patriarchal 
religion?” (Semeia 28 [1983] 124). Keeping this question 
in mind, we now turn toa survey of some of the impor- 
tant feminist contributions to OT study. 

78 (a) P. Triste. Employing rhetorical criti- 
cism and feminist hermeneutics, P. Trible has produced 
two important books dealing with the topic of female 
and male in the OT. In God and the Rhetoric of Sexuality 
(Phl, 1978) she examined such texts as Gen 2-3, the 
Song of Songs, and Ruth, texts that can speak an affirm- 
ing and liberating word to women. Gen 2-3 confronts 
us with a critique of what we have become (a society that 
oppresses and excludes women, rendering them almost 
invisible in the biblical tradition) by what we were 
meant to be (a society of equality and mutuality of 
female and male). Gen 2-3 makes the point that what 
God intended was frustrated by human sin, but the pres- 
ervation in the text of the divine will for equality makes 
possible the feminist critique of inequality. In the story 
of Ruth and Naomi we have two of the many “valiant 
women” in the biblical tradition. However, such stories 
of joy and celebration must be balanced dialectically 
with more somber tales of victimized women who 
endured cruelty and violence, women like Hagar (Gen 
16 and 21), Tamar (2 Sam 13), an unnamed concubine 
(Judg 19), and Jephthah’s daughter (judg 11). Trible 
eloquently retold their stories in her second book, Texts 
of Terror (Phl, 1984). 


Recent Developments 1129 


79 (b) OTHER Contrisutions. J. Cheryl Exum 
has brought rhetorical criticism to bear on such OT texts 
as Exod 1:8-2:10, where women act as saviors for the 
savior Moses (Semeia 28 [1983] 63-82). Carol M. 
Meyers in several important articles used the social 
sciences to extract a balanced view of women’s status in 
a biblical corpus overwhelmingly patriarchal. She has 
shown how the results of modern archaeology com- 
bined with insights derived from anthropology and 
sociology can give us entrance into the community of 
ancient Israel and the possibility of considering the 
elusive, poorly documented roles and the experience of 
women in that society (e.g., BA 41 [1978] 91-103; 
JAAR 51 [1983] 569-93). Programmatic articles by 
these and other scholars can be found in the following 
collections: JSOT 22 (1982) 3-77; Semeia 28 (1983); 
Adela Yarbro Collins (ed.), Feminist Perspectives on Biblical 
Scholarship (Chico, 1985); Letty M. Russell (ed.), Feminist 
Interpretation of the Bible (Phl, 1985). 


(Bird, P., “Images of Women in the Old Testament,” Religion and 
Sexism [ed. R. R. Ruether; NY, 1974] 41-88. Brenner, A., The 
Israelite Woman (Sheffield, 1985]. Johnson, E. A., TS 45 [1984] 
441-65. Miller, J. W., CBQ 48 [1986] 609-16 [a critique of 
Trible].) 


80 (VII) Conclusion. More than 250 years 
have elapsed since the inauguration of modern biblical 
research. During this period, the most significant and 
enduring development was the emergence of the 
historical-critical method and its increasing application 
to the biblical material. The early use of historical 
criticism by 18th-cent. rationalists and deists often 
involved the denial of the supernatural order and the 
disparagement of the divine authority of the Bible. In the 
19th cent., such towering figures as Vatke and Well- 
hausen continued and refined OT historical-critical 
method, introducing the optic of Hegelianism. Accord- 
ingly, historical criticism was seen as a threat to faith and 
was opposed by many in the churches. But from the 
beginning there were those who understood that the 
rationalism, deism, and Hegelianism of some of the early 
advocates of historical criticism were not inherent in the 
method. In their hands, the historical-critical study of 
the OT became a tool that could assist the believer in 
hearing the word of God in the Bible. 

The 20th cent. was marked by the development of 
new methods — form criticism, tradition history, rhetor- 
ical criticism, canonical criticism, and several others ~ 
and by the light cast on the OT im its ancient Near 
Eastern context by archaeology. It was marked as well 
by the emergence of several generations of Roman 
Catholic biblical scholarship, accepted as a full partici- 
pant and dialogue partner in the ecumenical task of 
biblical interpretation. The future holds the promise of 
continued cooperation by the women and men of the 
different biblical faiths, whose interpretive efforts will 
allow the OT to speak to coming generations in a way 
that is ever new. 
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PRECRITICISM TO THE NINETEENTH CENTURY 


3 (1) Introduction. The application to the 
NT of the principles of literary criticism (a study of the 
content of the NT) and of historical criticism (a study of 
the NT as a historical document) has a history that 
ranges from the 2d cent. to the present. 

(A) Precritical Period. Although criticism 
of the Bible is a distinctly modern undertaking, there 
were in the early church scholars who took the first steps 
toward scientific study of the NT. The first major figure 
was Marcion (ca. 150), a heretic who repudiated the OT 
and Judaism and produced a truncated NT canon to con- 
form to his teaching. By so doing, he moved the church 
to counter his teaching by producing an orthodox NT 
canon (> Canonicity, 66:58, 81). Tatian (ca. 175), a 
Syrian convert to Christianity, was another 2d-cent. 
pioneer who made an attempt at criticism of the NT. His 
Diatesseron was the first harmony of the four Gospels, 
presented as a single, continuous narrative (> Texts, 
68:122-23). 

The greatest ante-Nicene scholar in the church was 
Origen (ca. 185-254), the head of the famous school of 
Alexandria. He made two notable contributions to bib- 
lical studies. The first was his Hexapla, the earliest Chris- 
tian attempt at textual criticism of the OT (> Texts, 
68:83). The second was his realization of the importance 
of hermeneutics; although excessive, his allegorical 
interpretation of the Scriptures was a serious endeavor 
to make them relevant and meaningful to his contem- 
poraries (> Hermeneutics, 71:36, J. W. Trigg, Origen: 
The Bible and Philosophy in the Third-Century Church 
[Atlanta, 1983]). 

The first church historian, Eusebius (ca. 260-340) 
gave much valuable early information about the NT in 
his Ecclesiastical History (324). He also divided the 
Gospels into small numbered sections (still printed in 
Nestle’s Gk NT) and devised a set of tables to show 
parallels between the various Gospels (H. K. McArthur, 
GBO 27 [1965], 250-56). 

Augustine (354-430), the great theologian of the 
west, laid down in his De consensu evangelistarum (400) the 
principles that affected the treatment of Synoptic 
differences for over a millennium; he was aware that the 
order of the Gospel narratives sometimes reflects general 


recollection rather than strict chronological history and 
that the words of Jesus are often reported with an 
accuracy that preserves only their sense, rather than 
being given verbatim. 

Although the Middle Ages, especially the great 
scholastic period, contributed to the better understand- 
ing of Scripture (~ Hermeneutics, 71:39-40), the 
contributions to real NT criticism were not major. (For 
the critical implications of medieval lives of Jesus, see 
H. K. McArthur, The Quest Through the Centuries [Phl, 
1966] 57-84.) 

In the 16th cent. the Reformation increased interest in 
the Bible, especially in the Reformed churches, though 
this interest was more dogmatic than critical. The most 
significant figure was Martin Luther (1483-1546), 
whose principle of sola scriptura became the hallmark of 
Protestant biblical interpretation. Despite the polemical 
tone of his works, Luther made a significant contribu- 
tion to NT study. He emphasized the need to study the 
Bible in the original languages and to pay careful atten- 
tion to literary-historical details. Yet, because the Bible 
was the medium through which one came to know 
Christ, he believed that the Bible should not be 
restricted to scholars but should be widely disseminated. 
His translation of the Bible from the original languages 
into German wielded great influence in his own day and 
for centuries thereafter. Another important figure in this 
period was A. Osiander (1498-1552), an early Lutheran 
reformer, who published in 1537 a harmony of the 
Gospels that set the style for Protestant harmonies of the 
following centuries. His approach was much more rigid 
than Augustine’s, and for him minor differences in 
sequence or detail meant different events (Kiimmel, New 
Testament 20-39). 

4 (B) Critical Studies before the Nineteenth 
Century. Against the background of rationalism and 
the Enlightenment, the 18th cent. saw the rise of the 
scientific method. When this method was applied to the 
study of history, and particularly to biblical history, the 
science of historical criticism of the Bible was born. 
(a) R. Simon. A French Oratorian priest, 
Simon (1638-1712) was the first to apply the critical 
method to the NT, in the three vols. of his Histotre critique 
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of the NT (1689-92; > OT Criticism, 69:6). J. D. 
Michaelis (1717-1791) built upon Simon’s work to 
produce the first truly historical and critical introduction 
to the NT (1750). (~ OT Criticism, 69:12.) 

(b) H. S. Rermarus. As the German title 

(Von Reimarus zu Wrede) of A. Schweitzer’s The Quest of 
the Historical Jesus indicates, Reimarus (1694-1768) is a 
key figure in the history of NT criticism. In 1778 
excerpts from his Von dem Zweck Jesu und seinen Jiinger 
(On the Intention of Jesus and His Disciples) were published 
posthumously. In this work Reimarus distinguished 
between the historical Jesus (a Jewish revolutionary who 
failed in an attempt to establish an earthly messianic 
kingdom) and the Christ found in the Gospels and 
preached by the church (a deception created by the 
disciples who stole the body of Jesus from the tomb and 
invented the doctrines of the resurrection and parousia). 
Although prejudiced by rationalism’s rejection of the 
supernatural, Reimarus was the first to try to pierce 
through the christological dogma of the Gospels to the 
real historical Jesus, a concern that lost none of its 
urgency in the 20th cent. See C. H. Talbert (ed.), 
Reimarus: Fragments (Phl, 1970). 
5 (II) Birth of Nineteenth-Century Criti- 
cism. Starting from the work of their predecessors, 
the scholars of the 19th cent. continued the study of the 
NT, pursuing two directions: critically, they were 
concerned with the question of the historical value of the 
NT; theologically, they were concerned with its mean- 
ing. These two directions shaped the subsequent history 
of NT criticism. 

(A) Tubingen School. Few schools have 

been so influential in NT interpretations as that which 
took its name from the University of Ttibingen. The 
questions formulated by the leaders of the Titibingen 
School and the fundamental insights they provided have 
been determinative for all later NT criticism. (H. Harris, 
The Ttibingen School [Oxford, 1975].) 
6 (a) D. Strauss. In 1835, Strauss (1808- 
1874), astudent of F.C. Baur, published his Life of Jesus, 
a radical interpretation of the Gospel accounts of Jesus. 
Previous lives of Christ had been either orthodox inter- 
pretations accepting the intervention of the supernatural 
into human history or rationalist explanations of only 
apparently supernatural happenings. Strauss added a 
third alternative, the mythical interpretation: the 
Gospels give us a basis of historical fact transformed and 
embellished by the faith of the church. Strauss ended his 
work by confessing the impossibility of writing a life of 
Jesus, both because the Gospels refuse to see Jesus 
simply as a part of history and because the Gospels give 
us only unconnected fragments, the order being im- 
posed by the evangelists. (R. S. Cromwell, David 
Friedrich Strauss and His Place in Modern Thought 
(Fairlawn, 1974]; H. Harris, David Friedrich Strauss and 
His Theology [Cambridge, 1973].) 

Strauss’s work profoundly influenced two other 

19th-cent. writers. B. Bauer (1809-1882) removed what 
historical foundation Strauss had allowed and left only 
myth, concluding that Jesus and Paul were nonhistorical 
literary fictions. E. Renan (1823-1892), in his Life of Jesus 
(1863), equated supernatural with unreal and gave his 
readers a purely human Jesus. 
7 (b) F. C. Baur. One of the most important 
NT scholars of the 19th cent. and the teacher of Strauss 
was Baur (1792-1860), undoubtedly the uncontested 
head of the Tubingen School. Although few of the solu- 
tions he proposed are accepted today, the questions he 
asked are of enduring significance, and he raised NT 
criticism to a truly scientific level. 
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According to Baur’s Hegelian view, the history of 
Christianity from ca. AD 40 to 160 was one of tension, 
struggle, and eventual reconciliation. The struggle was 
between Pauline libertarianism, with its message of 
freedom from the law and the universality of the 
church’s mission, and narrow Judaic legalism, represented 
by the primitive apostles led by Peter, with its insistence 
on the supposed prerogatives of Judaism. From this 
thesis-antithesis came the Catholic church and the NT 
canon, which smoothed away differences by putting 
Peter and Paul on equal footing, a process we can see in 
Acts. This synthesis came in the 2d cent. as a result of the 
gradual cooling of hostilities and the emergent common 
threat of gnosticism. 

The effect of Baur’s hypotheses on the formation and 
dating of the NT was far-reaching. Before 70 only Paul’s 
“authentic” epistles existed (Rom, 1-2 Cor, Gal). The 
Judaism of Matt was an argument for its priority; the 
Paulinism of Luke vs. the Judaism of Matt produced 
Mark as a synthesis; Acts and John were to be dated in 
the middle of the 2d cent. 

The strict application of Hegelian principles and the 

overemphasis of the influence of Judaism in early Chris- 
tianity were obvious defects in Baur’s work. But the 
contributions he made to NT studies were estimable. 
First and most important, he studied the NT as part of 
the history of Christianity, showing it to be the product 
of the history of the early church and a witness to the 
spirit of a definite age. Second, this same historical 
acumen led him to see that the study of the NT must 
begin with the earliest evidence, the writings of Paul. 
Third, he gave deserved prominence to Paul and his 
theology. Finally, he made a clear distinction between 
the Synoptic Gospels and John. (P. C. Hodgson, The 
Formation of Historical Theology [NY, 1966]; R. Morgan, 
ExpTim 90 [1978] 4-10.) 
8 (B) Reaction to Tiibingen. After the 
critical work of Strauss and Baur there seemed to be only 
two alternatives: either a naive sacralization of the Bible 
and a fundamentalist refusal to subject it to critical study, 
or an acceptance of German criticism, which seemed to 
spell the destruction of orthodox Christianity. The task 
of NT scholarship in the second half of the 19th cent. 
was to present another alternative: an acceptance of the 
historical-critical method, but without Baur’s presuppo- 
sitions and conclusions. In England, this task fell to the 
Cambridge Three; in Germany, to A. von Harnack. 

The answer of the three great Cambridge scholars 
was to attempt a critical commentary on the whole NT, 
a commentary that was historically and philologically 
accurate, set against the background of its own era and 
based on a critically edited Gk NT. Although this 
proposed commentary was never completed, it would 
be difficult to overvalue the legacy the Cambridge Three 
left NT scholarship. (P. C. N. Conder, Theology 77 
[1974] 422-31; Neill, Interpretation 33-76; G. A. Patrick, 
ExpTim 90 [1978] 77-81.) 

9 (a) J. B. Licutroot. Realizing like Baur that 
a critical study of the NT must begin with Paul, 
Lightfoot (1828-1889) set himself first to a series of 
commentaries on the epistles of Paul, of which he com- 
pleted his commentaries on Gal (1865), Phil (1868), and 
Col and Phim (1875). Lightfoot’s work on Paul made 
him acutely aware of the problem of the dating of the 
NT. Critical NT scholarship had largely accepted the 
late dates that Baur assigned to the books of the NT. But 
the Tiibingen theories would collapse if one could estab- 
lish an early date for a body of post-NT literature. 
Lightfoot found such a starting point in the letters of 
Ignatius of Antioch and the epistle of Clement of Rome, 
literature that alludes to most NT books. The results of 
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his labor on Ignatius appeared in 1885, and his edition 
of Clement was published posthumously in 1890. 
Because of Lightfoot’s careful historical investigation, 
the date of the epistle of Clement was set at the end of 
the 1st cent., and the seven authentic letters of Ignatius 
were assigned to the early 2d cent. Besides giving a fixed 
point of time from which we can date the NT, this litera- 
ture gives us a picture of the life of the church in the late 
1st and early 2d cent. aD in three great church centers, 
Antioch, Ephesus (Ignatius), and Rome (Clement). And 
rather than giving any indication of prolonged and bitter 
conflict between a Pauline and a Petrine party, both 
Ignatius and Clement link the names of the two great 
apostles, a practice which, according to Baur, did not 
occur until the middle of the 2d cent. (B. N. Kaye, NovT 
26 [1984] 193-224.) 

10 (b) B. F. Westcotr. The real exegete of the 
three was Westcott (1825-1901). His commentary on 
the Gospel of John, an outstanding blend of criticism 
and theology, first published in 1880, was republished as 
recently as 1958. Also Epistles of St. John (repub. 1966). 
11 (c) F. J. A. Horr. Of the few works Hort 
(1828-1892) published, two books on the history of the 
early church are especially noteworthy: Judaistic Chris- 
tianity (1894) and The Christian Ecclesia (1897). To the 
proposed commentary he added only his work on 1 Pet 
1:1-2:17 (1898). 

However, it is not on the above works that the fame 
of Westcott and Hort rests but on the great critical 
edition of the Gk NT that they prepared (> Texts, 
68:167). Previously, NT study had had to rely on the 
textus receptus, substantially the 16th-cent. text of 
Erasmus, printed in 1516 and based on inadequate ms. 
evidence (> Texts 68:160-61). Having formulated a 
genuinely scientific method of textual criticism, West- 
cott and Hort published in 1881 the critical text of the 
NT, with an important introduction on the science of 
textual criticism. 

12 (d) A. von Harnack. Perhaps the greatest 
Protestant theologian of the 19th cent., Harnack (1851- 
1930) was a universal scholar, proficient in biblical 
studies, patristics, church history, and systematic 
theology. Like Baur, Harnack came to the NT docu- 
ments as a historian of the early church. Unlike Baur, he 
challenged the new orthodoxy of Tiibingen with the cry 
of “Back to tradition!” This was not a call for the 
abandonment of historical-critical methods nor a naive 
acceptance of the NT merely on the authority of earlier 
ages in the church. On the contrary, with expert use of 
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the critical method, Harnack examined the evidence and 
concluded that Baur had rejected overhastily and un- 
critically the traditional views regarding the origin and 
growth of the NT. 

An illustration of Harnack’s method would be his 
great trilogy on the Lucan writings: Luke the Physician 
(1906), The Acts of the Apostles (1908), and The Date of the 
Acts and of the Synoptic Gospels (1911). In these works, 
Harnack’s critical study upheld the traditional view that 
the author was Luke, companion of Paul, a position that 
had for 60 years been abandoned because of Baur’s 
criticism. Harnack’s most famous work is not one of his 
many critical studies but a series of popular lectures, 
published as What Is Christianity? (1900), the classical 
exposition of liberal Protestantism. According to 
Harnack, the essence of Christianity lay in certain ethical 
truths preached by Jesus: the fatherhood of God, the 
brotherhood of humanity, the infinite value of the 
human soul. It was this position that Schweitzer would 
attack, with his claim that Jesus preached not a set of 
timeless principles but the imminent end of his world 
order. (G. W. Glick, The Reality of Christianity [NY, 
1967]; R. H. Hiers, Jesus and Ethics [Phl, 1968] 11-38.) 
13 (e) A. ScHiaTrer. A difficult figure to cate- 
gorize, Schlatter (1852-1938) was influenced by 
Harnack and by the issues raised by the Tiibingen 
School; yet his approach to the NT represented a unique 
and independent style. He was at home in both dogmatic 
and biblical studies. Although his approach was con- 
sidered conservative for the time, some of his work 
anticipated later scholarly developments. E.g., his 
commentary on Matt (Der Evangelist Matthdus [1929)) is 
considered to be most significant despite the fact that it 
holds to Matthean priority. His frequent reference in the 
commentary to “the evangelist” demonstrated his 
awareness of the editorial role of the evangelists in 
advance of the development of redaction criticism. His 
understanding of the importance of history in biblical 
study, his exceptionally broad background in both NT 
and OT, and his insistence that the Bible leads one to 
personal faith are all contributions which explain 
Schlatter’s enduring appeal and the continued availabil- 
ity of his works in print: e.g., Die Geschichte des Christus 
(1923), Die Theologie der Apostel (1922 —both originally as 
a one-vol. work, Die Theologie des Neuen Testaments 
[1909/10]), and Gottes Gerechtigkeit (1935). (G. Egg, Adolf 
Schlatters kritische Position [Stuttgart, 1968]; P. Stuhl- 
macher, NTS 24 [1978] 433-46.) 
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14 (I) Studies in Language and Background. 
Starting with the insights of Baur and throughout the 
works of Harnack and the Cambridge Three, the theo- 
logical question of the religious meaning of the NT 
loomed ever larger. But before this question could be 
adequately dealt with, the more prosaic study of the 
language and background of the NT had to progress. 

(A) Language of the NT. In a lecture 
delivered in 1863, Lightfoot stated that if we could 
recover letters reflecting the way in which ordinary 
people of the 1st cent. spoke and wrote, our understand- 
" ing of the language of the NT would be immeasurably 
increased. Lightfoot’s surmise was prophetic—ancient 
mss. and papyri, discovered in the second half of the 
19th cent., have been of immense benefit. 


15 (a) C. von TiscHENDORE. In 1859, Tischen- 
dorf (1815-1874) made one of the most important finds 
in the history of biblical studies. In a monastery on Mt. 
Sinai he discovered one of the two oldest biblical mss. 
we possess, the Codex Sinaiticus, including the com- 
plete INT (> Texts, 68:95, 157). Tischendorf’s contri- 
bution to the study of the text of the NT ranks in 
importance with that of Westcott and Hort. 

16 (b) (G.) A. DEISSMANN. Late in the 19th 
cent. papyri were being found in increasing numbers in 
Egypt, where the dry climate preserved them. These 
papyri were mostly popular documents —letters, bills, 
receipts— exactly the sort of material that Lightfoot had 
spoken of. The documents were written in koine, the 
common form of the Gk language spoken in NT times. 
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The pioneer in applying to the NT the new knowledge 
gained from such discoveries was Deissmann (1866- 
1937). The subtitle of his Bible Studies (Ger 1895; Eng 
1901) is a good summary of his work: Contributions 
Chiefly from Papyri and Inscriptions to the History of the 
Language, the Literature, and the Religion of Hellenistic 
Judaism and Primitive Christianity. This book was followed 
by another with the same aim, Light from the Ancient East 
(1908; > NT Epistles, 45:4). 

17 (B) Background of the NT. In addition to 
progress in linguistic studies, NT study profited in this 
transitional period from the continuing growth of our 
knowledge of the world from which the NT came, its 
history, its geography, its government, its religion, its 
thought forms and literary forms—in short, all those 
varia classified under the rubric of background. 

18 (a) E. Hatca. The name of Hatch (1835- 
1889) will forever be linked with that of H. A. Redpath 
with whom he produced a monumental concordance to 
the LXX, published in 1897. But our concern here is 
with a lesser-known book published in 1889 (and re- 
issued in 1957), whose importance was immediately 
recognized by Harnack. In this work, titled The Influence 
of Greek Ideas on Christianity, Hatch examined a subject of 
continuing interest to NT scholars: the question of the 
interaction of Christianity and its Hellenistic environ- 
ment and of the distinction between the Semitic and 
Hellenistic elements in Christian faith and thought. The 
relevance of this subject can be seen in the impact it made 
on the history-of-religions school, one of the decisive 
influences on the thought of R. Bultmann. 

19 (b) R. H. Cuarres. Apocalyptic is a literary 
form somewhat alien to the modern world; but an 
understanding of it is absolutely necessary for the inter- 
pretation of the NT, which came from a world per- 
meated with Jewish apocalyptic thought forms and 
literature. Charles (1855-1931) was the great student of 
apocalyptic literature and of Jewish apocryphal literature 
in particular. He was the editor of and a major contrib- 
utor to the 2 vols. of The Apocrypha and Pseudepigrapha of 
the Old Testament in English (1913). Charles put his exten- 
sive knowledge of apocalyptic to good use when in 1920 
he produced for the ICC his important 2-vol. commen- 
tary on Rev. 

20 (c) W.M. Ramsay. Archaeologist, historian, 
and indefatigable explorer of Asia Minor, the early seat 
of Christianity, Ramsay (1851-1939) is best known for 
two important books, St. Paul the Traveller and the Roman 
Citizen (1895) and The Cities of St. Paul (1907), in which 
he treats of the historical, political, and geographical 
background of Acts. Although Ramsay had been skepti- 
cal about the historical value of Acts, his historical and 
archaeological study of Asia Minor as Paul knew and 
traveled it convinced him of the accuracy and reliability 
of Luke as a contemporary historian—in the light of 
archaeological evidence the Lucan writings truly reflect 
the conditions of the second half of the 1st cent. 
Ramsay’s studies of Paul and the Greco-Roman world in 
which he moved did much to recreate for us the apostle 
as a living man. Less well known but significant for the 
study of Rev is his book Letters to the Seven Churches of 
Asia (1904), which emphasized the importance of the 
imperial cult as the background for the persecution of 
the church in proconsular Asia and the influence of his- 
torical geography on the picture of the seven churches 
of Rev 2-3. See W. W. Gasque, Sir William M. Ramsay 
(GR, 1966). 

21 (II) Synoptic Gospels: Criticism and 
Development. There were two interrelated, crucial 
problems in NT interpretation that the 19th cent. did not 
adequately consider: the Synoptic question and the 
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questions connected with the NT accounts of the life and 
death of Jesus Christ. Both subjects were to engage the 
attention of 20th-cent. scholars. 

(A) The Priority of Mark and the Two- 
Source Theory. Mark had long been the least exam- 
ined of the four Gospels in the history of NT interpreta- 
tion. Augustine had looked upon it as an abbreviation of 
Matt. In the 19th cent., in response to Strauss’s attack on 
the historical foundation of Christianity, students of the 
NT began to turn to Mark in an attempt to preserve 
Christianity as a historical religion, based on a historical 
figure, Jesus of Nazareth. The historical-critical method 
was used as an instrument to discover the sources that 
underlay the NT accounts of Jesus. Important prepara- 
tion for this quest was the work of J. J. Griesbach (1745- 
1812), who recognized the difference between John and 
the first three Gospels. He saw the possibility of arrang- 
ing Matt, Mark, and Luke in a synopsis, and the 
impossibility of constructing a harmony, since the 
evangelists were in all likelihood not concerned with 
chronological order. 

22 (a) K. LACHMANN. A real advance came in 
1835, when Lachmann (1793-1851) published “De 
ordine narrationum in evangeliis synopticis,” in which 
he proposed the literary priority of Mark and claimed 
that it was closer to the original tradition than the other 
Gospels, thereby establishing Mark as a basic source for 
any attempt to get back to the origins of Christianity. 
23 (b) C. H. Weissz. In 1838, Weisse 
(1801-1866) furthered Lachmann’s hypothesis by 
adding another source, a sayings source common to 
Matt and Luke (which would eventually be termed the 
Q source). Thus, by 1838 the main lines of the classic 
“Two-Source theory” had been proposed (— Synoptic 
Problem, 40:12-13). 

24 (B) Scientific Source Criticism. Lach- 
mann and Weisse had proceeded by insight. The next 
task of NT criticism would be to test their theories 
scientifically. 

a) H. J. HOLTZMANN. In 1863, Holtzmann 

(1832-1910) published the results of his painstaking 
study to verify scientifically the Two-Source theory, Die 
synoptischen Evangelien. He concluded that Mark was the 
original apostolic document and that behind Matt and 
Luke lay another written document, a very early collec- 
tion of the sayings and teachings of Jesus, including 
probably some narratives (e.g., the baptism and tempta- 
tion accounts). 
25 (b) B. H. Streeter. We now turn to the 
20th cent. and to the scholar who gave source criticism 
its classic exposition. Streeter (1874-1937) had two 
advantages in his work: Westcott and Hort’s edition of 
the NT and the work of Holtzmann. Against a back- 
ground of nearly universal acceptance of the Two- 
Source hypothesis, Streeter proposed a refinement of 
this theory in The Four Gospels: A Study of Origins (1924). 
He theorized thus: If Rome had a cycle of traditions 
about Jesus enshrined in Mark, written ca. 65-70, would 
it not be likely that the three other great Christian 
centers of the 1st cent. would also have such local tradi- 
tions? Working from this hypothesis, Streeter assigned 
Q (ca. 50) to Antioch; the material peculiar to Luke (ca. 
60) had its origin in Caesarea; and Jerusalem was the 
home of Matthean special tradition (ca. 65). On this 
basis, Streeter dated Luke in its final form to ca. 80, and 
Matt to ca. 85. 

Streeter’s important contribution was a demonstra- 
tion that four sources, rather than two, underlie the 
Synoptic Gospels. What is questionable is his concept of 
four written documents. Scholars today would tend to 
speak of cycles of oral tradition rather than of written 
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documents. Streeter’s work was the final word on source 
criticism in two senses, for by the time he had published 
his book, scholars were turning their attention from 
source criticism to form criticism. (ExpTim 72 
[1960-61] 295-99.) 

26 (C) Gospel Origins: The Aramaic Ques- 
tion. The interaction of Semitic and Greek influences 
in the NT is a subject that has continued to hold the 
attention of critics. Perhaps the greatest indication of 
this perennial interest is the NT commentary prepared 
by H. L. Strack and P. Billerbeck from rabbinic sources, 
the five-vol. Kommentar zum Neuen Testament aus Talmud 
und Midrasch (1922-61); also J. Bonsirven, Textes rabbi- 
niques des deux premiers siecles chrétiens pour servir a l’intelli- 
gence du Nouveau Testament (Rome, 1955); W. D. Davies, 
Paul and Rabbinic Judaism (2d ed.; London, 1955); and 
E. P. Sanders, Paul and Palestinian Judaism (Phl, 1977). 
27 (a) G. Datman. Beneath the Greek of the 
Gospels, source criticism detected much that was of 
Aram character. The trailblazer in this area was Dalman 
(1855-1941), a great Aram scholar, representative of the 
conservative or minimal position regarding Aram 
influence in the NT. His most important book was The 
Words of Jesus (Ger 1898; Eng 1902). Although the 
hypothesis of an Aram original underlying the Synoptic 
tradition was not impossible, Dalman established that 
Jesus indubitably spoke Aramaic to his disciples; the 
words of Jesus, as recorded in the Gospels, definitely 
show Aram influence. 

28 (b) C. C. Torrey. The maximal theory of 
Aram origins found an able defender in Torrey (1863- 
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1956). In two works, The Four Gospels (1933) and Our 
Translated Gospels (1936), he argued that the Gospels 
were transls. of primitive Aram writings. His thesis 
failed to convince the body of NT scholars. 

29 (c) C. F. Burney. Burney (1868-1925) 
focused attention particularly on John, supposedly the 
most Hellenized Gospel, and did NT studies the service 
of pointing up its Semitic qualities in The Aramaic Origin 
of the Fourth Gospel (1922). A maximalist like Torrey, he 
held that John was a transl. of an Aram original. 

30 (d) J. Jeremras. A student of Dalman, 
Jeremias (1900-1979) demonstrated the importance of 
Aramaic as a NT tool in The Parables of Jesus (Ger 1947; 
Eng 1954) and The Eucharistic Words of Jesus (Ger 1949; 
Eng 1955). In both works Jeremias attempted to recover 
the “ipsissima verba Christi” by reconstructing from the 
Gk accounts of the primitive church the original 
Aramaic spoken by Jesus. 

31 (ec) M. Bracx. In 1946 there appeared his 
important survey An Aramaic Approach to the Gospels and 
Acts (3d ed., 1967). Black’s mediate position modified 
the extremes of Torrey and Burney: Since Aramaisms 
are strongest and most frequent in the words of Jesus, an 
Aram sayings source, oral or written, underlies the 
Synoptic tradition. Further work by G. Vermes and esp. 
by J. A. Fitzmyer (ESBNT, TAG, WA) has made 
scholars more cautious about using the Jewish Aramaic 
of later documents as evidence for the Aramaic of Jesus’ 
time. For a survey up to Black, see S. Brown, CBQ 26 
(1964) 323-39. 
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32 (I) New Directions. The heritage from the 
19th cent. gave a multifaceted aspect to studies in the 
20th cent., but historical problems arising from the NT 
accounts of Jesus remained dominant. To what degree 
did the early church’s confession color or shape the 
presentation of Jesus? The answer given to this historical 
question obviously affects the theological meaning and 
import assigned to the accounts. Form criticism’s quest 
for the “gospel behind the Gospels” was one response of 
20th-cent. criticism. 

A by-product was that theology came into its own, 
as indicated by the theological dictionary (TWNT, 
TDNT) begun in 1932 under the editorship of G. Kittel 
(1888-1948), with every important German NT scholar 
among its contributors. Although the articles are of 
uneven quality, the work proved to be one of the great 
NT theological contributions of the century. (See the 
1-vol. abridgment [GR, 1985].) To understand further 
the alliance of criticism and theology, we begin with 
some of the prophetic voices raised at the beginning of 
the century. 

33 (A) Abandonment of the Liberal Quest of 
the Historical Jesus. Strauss’s attempt to write a life 
of Jesus was, by his own admission, a failure, as in his 
opinion any such attempt must be, in view of the nature 
of the sources. In an analogy later to be elaborated upon 
by the form-critical school, Strauss believed that the 
pericopes, the individual stories and sayings of which 
_our Gospels are composed, are, like a necklace of pearls 
without a string, fragments that had received an artificial 
order from the evangelists. 

Such skepticism seemed unwarranted later in the 19th 
cent. First, the discovery and scientific establishment of 


the Two-Source theory seemed to make available two 
sources, Mark and Q, which stood very close to the 
original apostolic tradition. Second, the liberal school, 
under the leadership of Harnack, believed that, with the 
use of the historical-critical method, one could cut away 
the christological dogma that Reimarus had called atten- 
tion to in the Gospels and get to the historical Jesus 
behind the Christ of faith proclaimed in the NT. Conse- 
quently, the last half of the 19th cent. saw the production 
of a spate of lives of Jesus based on the established facts 
of 19th-cent. criticism: two primitive sources that could 
be stripped of their dogmatic trappings. 

34 (a) W. Wreve. The first serious challenge to 
this presumed factuality came from a 1901 classic by 
Wrede (1859-1906), Das Messiasgeheimnis in den Evange- 
lien (The Messianic Secret [Greenwood, SC, 1971]). Using 
the same critical method employed by the liberals, he 
demonstrated the unscientific character of the picture of 
Jesus that they had constructed. He contended further 
that Mark, like the other Gospels, was not a simple 
biography but a profound theological interpretation of 
the meaning of Jesus. Literally from the opening words 
of his Gospel, the evangelist shows us not a human but 
a completely divine Jesus. Wrede’s thesis on the messiah- 
ship runs thus: The historical Jesus never made any claim 
to be the Messiah. Only after the resurrection did the 
disciples realize that Jesus was the Christ. They then read 
back messiahship into the earthly life of Jesus and created 
the “messianic secret” (Jesus’ concealment of his messiah- 
ship) to account for the fact that his messiahship was 
unknown to them and to the Jews at large before his 
death. The messianic secret was therefore a tradition 
created by the early Christian community and taken 
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over by Mark, who wrote not as an objective historian 
but from the viewpoint of Christian faith. Wrede thus 
dealt the first blow to the liberals’ optimistic quest for 
the Jesus of history. The coup de grace would be 
administered a few years later by Schweitzer. See J. L. 
Blevins, The Messianic Secret in Markan Research 
1901-1976 (Washington, 1981); also Boers, What 45-60. 
35 (b) A. ScHweitzer. In 1901, Schweitzer 
(1875-1965) too published a study on the messianic 
secret entitled Das Messianitats- und Leidensgeheimnis (Eng 
1914: The Mystery of the Kingdom of God) in which he 
defended the historicity of the messianic secret, claiming 
that it was not a creation of the church but a conviction 
of Jesus. But his most memorable work was The Quest 
of the Historical Jesus (Ger 1906; Eng 1910), an exhaustive 
survey of the life-of-Jesus research from Reimarus to 
Wrede. After incisive criticism of the liberal portrait of 
Jesus, the ethical teacher so attractively presented by 
Harnack in What Is Christianity?, Schweitzer recon- 
structed what he considered to be the true picture of the 
historical Jesus. Following the guidelines that J. Weiss 
proposed in Jesus’ Proclamation of the Kingdom of God (Ger 
1892; Phl, 1971), Schweitzer stressed the eschatological, 
apocalyptic element in the life and teaching of Jesus, who 
was a heroic figure, a noble but deluded fanatic con- 
vinced that he was the Messiah. He preached an apoca- 
lyptic message of the imminent end of the world and 
went to his death to bring it about. 

Although few would accept Schweitzer’s reconstruc- 
tion of the historical Jesus, there is general agreement 
that his work sounded the death knell for the liberal 
quest for the Jesus of history and that it pointed up the 
importance of the apocalyptic background and frame- 
work of the teaching of Jesus. (See D. E. Nineham in 
Explorations in Theology 1 [London, 1977] 112-33; L. H. 
Silberman, JAAR 44 [1976] 498-501.) 

36 (B) Early Catholic Reaction to Critical 
Study. Up until the 20th cent., biblical criticism had 
almost no impact on Catholic studies; the critical tradi- 
tion that had produced Strauss and Baur was looked 
upon with suspicion. Indifference at best and even overt 
hostility were the characteristically defensive postures 
assumed by all but a few pioneers. (Indeed, it was only 
with Pius XII’s encyclical DAS in 1943 that Roman 
Catholic biblicists could begin to take their place in the 
vanguard of serious NT study; > Church Pronounce- 
ments, 72:20-23.) 

37 (a) M.-J. Lacrance. The greatest of the 
pioneers in Catholic biblical studies was the Dominican 
Lagrange (1855-1938; > OT Criticism, 69:35). He had 
become aware of German critical study while a student 
of Oriental languages at the University of Vienna. In 
1890, with almost no material or financial support, 
Lagrange founded in Jerusalem the Ecole pratique 
d'études bibliques (more familiarly, known as the Ecole 
Biblique). The principal aim of the Ecole was to promote 
study of the Bible not only as the inspired word of God 
but also as a literary work that could be examined with 
the aid of the historical-critical method developed in the 
19th cent. In 1892 Lagrange founded the Revue biblique, 
the first prominent Catholic journal of biblical studies. 
In 1902 he launched the Etudes bibliques, a series of 
biblical commentaries both doctrinal and scientific. In 
summary, Lagrange’s outstanding achievement was that 
he moved Catholic studies into a field where Protestant 
scholarship, sometimes rationalistic and skeptical, had 
dominated, and in so doing he demonstrated that the use 
of the historical-critical method was not necessarily 
contrary to faith. See M.-J. Lagrange, Pere Lagrange: 
Personal Reflections and Memoirs (NY, 1983); also H. 
Wansbrough, CIR 62 (1977) 446-52. 
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38 (b) A. Loisy. Another major scholar, whose 
career unfortunately ended in Modernism, Loisy (1857- 
1940) was a gifted philologist and exegete. He was an 
outstanding teacher of Scripture at the Institut Catho- 
lique in Paris from 1884 to 1893. He wrote his doctoral 
dissertation, which he completed in 1890 and in which 
the impact of criticism could be felt, on the history of the 
OT canon. Loisy accepted in his work the principles and 
conclusions of the critical school and soon began to lean 
toward the hypercritical and skeptical wing of that 
school. His association with Modernism and consequent 
clashes with ecclesiastical authority eventually led to his 
excommunication in 1908. Loisy brought suspicion 
even on orthodox scholars and loyal churchmen like 
Lagrange. : : 
Loisy’s most important work was L’Evangile et 
L’Eglise (1902; The Gospel and the Church [Phl, 1976]), his 
answer to Harnack’s What Is Christianity? In that book 
Harnack had proposed that, since the essence of Chris- 
tianity was the interior and individual realization of God 
in the human soul, Christianity had no need for a 
church; indeed, a church could become an obstacle to 
and deformation of genuine Christianity. Against this 
position Loisy defended the church as an organization 
that truly mediates God to humanity, but he denied that 
the church was founded by Christ in the form it later 
assumed. Although the church developed according to 
the designs of God, Jesus could never have foreseen 
what it would become. Loisy developed these ideas fur- 
ther in two later works, Le Quatriéme Evangile (1903) and 
Les Evangiles Synoptiques (1908), wherein he dissociated 
the historical Jesus, unconscious of his divinity, and the 
Christ of faith, and saw the early Christian community 
as a screen between believer and event. (B. Reardon, 
Liberalism and Tradition [Cambridge, 1975] 249-81.) 
39 (C) History-of-Religions School. This 
school (Religionsgeschichtliche Schule) applied the prin- 
ciples of comparative religion and saw Christianity as 
one religious phenomenon among many in the Roman 
Empire. Parallels like ritual washings, sacred meals, the 
worship of a dying and rising god, and certainty of eter- 
nal life through union with the god suggested a gradual 
process of syncretism and mutual interpenetration of 
Christianity and the popular mystery religions from the 
East. The history-of-religions approach marked NT 
interpretation especially through the influence it exerted 
on Bultmann and his school. (K. Miiller, BZ 29 [1985] 
161-92; Neill, Interpretation 157-90.) 
40 (a) R. Rerrzensrein. One of the key doc- 
trines of Religionsgeschichte found an important expositor 
in Reitzenstein (1861-1931). In Die hellenistischen 
Mysterienreligionen (1910; The Hellenistic Mystery Religions 
[Pittsburgh, 1978]}) Reitzenstein traced this supposed 
hellenizing process through early Christian history and 
offered three conclusions affecting NT study: (1) that 
Hellenistic and Eastern religion exercised a profound 
influence on NT theology, especially on that of Paul; 
(2) that the early church’s proclamation and cult 
depended on the mystery religions and gnosticism; 
(3) that early Christianity’s idea of redemption by the 
death and resurrection of Christ was borrowed from a 
pre-Christian gnostic redeemer myth. 
41 (b) W. Bousset. The most influential scholar 
of the history-of-religions school was undoubtedly 
Bousset (1865-1920). His great work was Kyrios Christos 
(1913; Eng: Nash, 1970), a sketch of the development of 
Christian thought up to Irenaeus. Bousset recognized 
the importance of worship in the early church. Accord- 
ing to Bousset, Paul or his successors transformed 
primitive Christianity into a mystery cult. Many of the 
early Christian groups in the Hellenistic world had been 
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mystery fellowships, which now simply worshiped a 
new god, Jesus, as Kyrios, a title commonly given to the 
god-hero in the cult and ritual of the mysteries. 

Because of their influence on the Bultmannian school, 

we shall summarize here the fundamental theses of the 
Religionsgeschichtliche Schule. (1) We have already men- 
tioned the hypothesis of a redeemer myth found in a 
supposed pre-Christian form of gnosticism. (2) There is 
posited a distinctly Gentile form of Christianity (Heiden- 
christentum) independent of the traditions of the Jewish 
church and syncretistically influenced by non-Christian 
religious groups with which they came in contact. 
(3) Even in the NT canon one can find evidence of “early 
Catholicism” (Friihkatholizismus), the development of an 
institutional church as an outward and visible mediator 
of salvation (Heilsanstalt), a process that is viewed as a 
deformation of genuine Pauline Christianity. (Boers, 
What 60-66.) 
42 (D) Birth of Form Criticism. Source 
criticism was the signal achievement of 19th-cent. NT 
study. Among its important contributions were the 
establishment of the priority of Mark, the identification 
of Q, and the use of these sources in Matt and Luke. 
Beyond this, however, source criticism could not go, for 
by definition it was confined to the study of the 
documents at hand. Twentieth-century criticism posed 
a further question: Can we get behind the written 
documents to the period between the events and the first 
written records (ca. AD 30-60), when the stories of the 
words and works of Jesus circulated in Aramaic? 

This is the aim of form criticism (or Formgeschichte = 
form history), which attempts to investigate and analyze 
the origin and history of the preliterary, oral tradition 
behind our written Gospels. The premise is that the 
Gospels are composed of many smaller pericopes that 
circulated as separate units in early Christian com- 
munities before the Gospels were written. Form 
criticism is concerned with the forms or patterns of these 
stories and sayings and the reasons for their preservation 
in the Gospels. The original impetus for this study came 
from the great OT scholar H. Gunkel, who had 
developed techniques in OT interpretation by which he 
tried to establish the underlying oral traditions behind 
the documents and the Sitz im Leben (life situation) of 
these traditions (> OT Criticism, 69:38). New Testa- 
ment form criticism developed Gunkel’s insight, and we 
may distinguish three levels in the formation and preser- 
vation of the Gospel material. (1) The Sitz im Leben Jesu 
(the situation in the life of Jesus) is the context and mean- 
ing of an individual story or saying in the earthly life of 
Jesus whenever such a context is recoverable. (2) The 
Sitz im Leben der Kirche (the situation in the life of the 
church) is the situation or context of a particular story 
or saying of Jesus in the life of the early church. What 
prompted the early community to preserve this particu- 
lar reminiscence from the life of Jesus and what meaning 
did the community give to it? (3) The Sitz im Evangelium 
(the situation in the Gospel) is the context of a saying or 
story of the Lord in the Gospel itself. What did the 
evangelist mean to teach by recording this particular 
event in this particular setting? This latter question 
marks a transition from Formgeschichte to Redaktions- 
geschichte (+ Hermeneutics, 71:28, also > 80 below; 
E. V. McKnight, What Is Form Criticism? [Phl, 1969}). 
43 (a) K. L. Schmidt. The form-critical era 
began in 1919 with the publication by Schmidt (1891- 
1956) of Der Rahmen der Geschichte Jesu (The Framework of 
the History of Jesus). Schmidt’s contention was that the 
Synoptic Gospels were mosaiclike collections of short 
episodes from the life of Jesus, which had circulated as 
independent units in the period of oral transmission and 
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few of which had any indication of time or place of 
origin. (The one important exception was the passion 
narrative, which seemed to have existed very early as a 
continuous, coherent narrative.) Mark supplied a frame- 
work of connecting links and “bridge passages” (Sammel- 
berichte, generalizing summaries like 1:14-15, 21-22; 
2:13, etc.) for these separate, self-contained units. This 
framework is a product of Marcan theological concerns 
rather than a picture of the life of Jesus. In form-critical 
terminology Mark reflects not the Sitz im Leben Jesu but 
more the Sitz im Leben der Kirche and the Sitz im Evange- 
lium. The early Christian community for which and in 
which Mark wrote his Gospel preserved and adapted 
stories relevant for its life, its worship, its pastoral and 
missionary concerns. 

44 (b) M. Dipetius. The year 1919 also saw the 
publication by Dibelius (1883-1947) of Die Formgeschichte 
des Evangeliums (From Tradition to Gospel [rev. ed.; NY, 
1965]). Dibelius’s starting point was that the missionary 
activity and needs of the early church were instrumental 
in shaping the early tradition. In his discussion of the 
tradition, he advanced two principles that were accepted 
as axiomatic by later form critics: (1) that the Synoptic 
Gospels were not literary works in the strict sense of the 
word but Kleinliteratur, literature designed for popular 
consumption; (2) that the Synoptic evangelists were not 
true authors but rather compilers of preexisting mate- 
rial. (The first principle has been nuanced by more subtle 
literary criticism; the second has been challenged by 
redaction criticism; ~ 80 below.) 

45 The last figure in the great triumvirate of early 
form critics was R. Bultmann, whose form-critical study 
of the Synoptic tradition will be discussed below (> 49). 
For convenience, however, we shall summarize here the 
principles on which form criticism generally operates. 
As was mentioned, the form critics posit a period of oral 
transmission before the written Gospels, during which 
time the stories and sayings of the tradition circulated as 
separate units. These separate units can be discovered in 
the Gospels and can be classified according to their 
literary form. The determinative factor in their preserva- 
tion was to be found in the needs and interests of the 
Christian community. Such traditions have little histori- 
cal value. The form critics assumed further that the early 
Christians were not at all interested in history. Thus, the 
Gospels are not biographies, giving us a consistent his- 
torical picture of the life of Jesus, but reflections of the 
faith and life of the early church. In fact, history was of 
so little concern to the early Christian community that 
they made no great distinction between the earthly 
history of Jesus and his postresurrectional history and 
presence with the church, to whom he still spoke by the 
Spirit. Without the strictures of history and with its 
assurance of Jesus’ presence, the early church could 
freely adapt and even creatively add to the tradition, if 
the needs of the church for preaching, apologetics, 
worship, etc., so required. For a more extensive treat- 
ment of these important conclusions of Gospel form 
criticism, see K. Koch, The Growth of the Biblical Tradition 
(NY, 1968); McKnight, What (> 42 above); and Neill, 
Interpretation 236-91. 

46 (II) Criticism and Theology: The Work of 
Rudolf Bultmann. Certainly Bultmann (1884-1976) 
was the most influential figure in 20th-cent. NT study, 
combining immense erudition and scholarship with a 
profoundly pastoral desire to preach a meaningful and 
relevant message to his contemporaries in a world where 
faith is no longer easy. Marburg, the scene of 
Bultmann’s teaching career, became a latter-day 
Tiibingen in the influence it has exerted on Protestant 
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theology. In terms of mere bulk, Bultmann’s work 
extended over a period of almost 50 years and provoked 
a library of literature pro and con: Boers, What 75-84; 
B. Jaspert, (ed.), Rudolf Bultmanns Werk und Wirkung 
(Darmstadt, 1984); C. W. Kegley (ed.), The Theology of 
Rudolf Bultmann (NY, 1966); N. Perrin, The Promise of 
Bultmann (Phl, 1969). 

There are a number of dominant influences dis- 
tinguishable in Bultmann’s thought. From Strauss, Bult- 
mann took the concept of myth as the key to the 
interpretation of the NT. He accepted Wrede’s view of 
the nonmessianic character of Christ’s life and the 
creative genius of the early Christian community. The 
history-of-religions school contributed its syncretistic 
view of Christian origins and the assumption of the 
pervading influence of gnosticism in the NT world. 
Form criticism contributed to Butlmann’s lack of 
interest in the historical Jesus. But beneath these diverse 
elements and bringing them into a basic unity, one can 
find at the heart of Bultmann’s thought and permeating 
all his work two major influences: a thoroughgoing 
Lutheranism and the existentialism of M. Heidegger 
(1889-1976). 

47 Lutheranism is a constant in the background 
and orientation of Bultmann’s thought. It can easily be 
discerned in his strong evangelical emphasis on the 
preached word. But Bultmann’s Lutheranism went 
deeper, for he understood his own theological enterprise 
as a logical conclusion of the Reformation doctrine of 
justification by faith alone. Herein lies the theological 
reason for Bultmann’s lack of interest in the historical 
Jesus, for to seek a historical basis for faith would be a 
betrayal of the principle of sola fide. Bultmann’s distrust 
of the search for an objective basis for faith thus 
underlies his deep skepticism concerning the historicity 
of the Gospel accounts and his consequent dehistoriciz- 
ing of the kerygma. In his view, the only history that we 
find in the kerygma is the Dass, the bare fact of the 
existence and death by crucifixion of the man Jesus of 
Nazareth. The Word that addresses us in the kerygma is 
therefore the ground, as well as the object, of faith. 
Bultmann’s definition of faith in terms of personal choice 
and decision, as an act of the will rather than of the 
intellect, is as much the legacy of Luther as of Heidegger. 
Bultmann’s attenuated concept of the church as little 
more than the arena in which the word is preached and 
heard has its roots in Luther’s individualism. 

48 Heidegger and Bultmann were colleagues at 
Marburg from 1923 to 1928, and Bultmann readily 
admitted the influence that Heidegger’s thought, 
particularly as formulated in Being and Time (Ger 1927; 
Eng 1962), had on his theology. An analysis of the 
impact of Heidegger’s existentialism on Bultmann is 
beyond the scope of this discussion. A good treatment 
of this subject recommended by Bultmann himself is J. 
Macquarrie, An Existentialist Theology: A Comparison of 
Heidegger and Bultmann (1955). One example, for the sake 
of illustration, is Bultmann’s interpretation of Pauline 
theology by Heidegger’s concept of the transition from 
inauthentic to authentic existence. Both Heidegger and 
Bultmann distinguish inauthentic existence (human life 
in bondage to the illusory security of a dying world) and 
authentic existence, which for Heidegger is achieved by 
personal decision. For Bultmann, authentic existence is 
a gift of God achieved by abandoning adherence to this 
world and opening oneself to the word of forgiving 
grace announced in the kerygma. We note that among 
Bultmann’s disciples Heidegger’s philosophy remained a 
live issue. (See J. M. Robinson and J. Cobb, [eds.], The 
Later Heidegger and Theology [NFT 1; NY, 1963]; > 
Hermeneutics, 71:54.) 
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49 (A) Bultmann the Form Critic. Working 
from the conclusions of Schmidt and Dibelius, Bult- 
mann applied the form-critical method in The History of 
the Synoptic Tradition (Ger 1921; Eng 1963). Against the 
more conservative approach of Dibelius, Bultmann’s 
form-critical investigations are not simply a means of 
literary classification, but must lead to judgments on the 
historicity of the stories and the genuineness of the 
sayings found in the tradition. His skepticism as regards 
historical reliability is evident in that he assigns most of 
the tradition to the creative imagination of the early 
Christian communities. What genuine material there is, 
he finds chiefly in the sayings of Jesus. But this genuine- 
ness does not extend to the contexts of these sayings in 
the Gospels, the Sitz im Evangelium, which is the creation 
of the later tradition, especially of the evangelists 
themselves. 

50 (B) Bultmann the Theologian. Bult- 
mann’s most noteworthy theological contribution was 
in the area of hermeneutics. Although many would 
disagree violently with his proposed solutions, all admit 
that Bultmann came to grips with a real problem, viz., 
the difficulty of communicating the Christian message in 
the 20th cent. As a theologian, Bultmann’s major 
concern was that the NT message should challenge 
people rather than prevent them from making an exis- 
tential decision by its mythological language. (P. J. 
Cahill, TS 38 [1977] 231-74; G. Stanton, ExpTim 90 
[1979] 324-28.) 

51 (a) DEMYTHOLOGIZING THE NT. Bultmann’s 
manifesto, “The New Testament and Mythology,” first 
appeared in 1941, becoming the storm center for a con- 
tinuing debate, often accompanied by misunderstanding. 
Two initial observations: (1) By myth, Bultmann does 
not mean an imaginary story or some sort of fairy tale 
but the use of imagery to express the otherworldly in 
terms of this world. (2) One should recognize the 
profoundly pastoral intent of Bultmann’s call for 
demythologizing, i.e., for interpreting the NT in exis- 
tentialist terms. For Bultmann, demythologizing is not 
a reduction of the NT but the only way to make its 
saving message available today. 

Bultmann held that interpretation is necessary 
because today people find the obsolete mythological 
world view of the NT incredible. Therefore, if they are 
to be challenged to decision by the kerygma, the NT 
must be demythologized; the mythological framework 
of the NT must be interpreted, to expose the under- 
standing of human life contained in it. Bultmann found 
in the existentialism of Heidegger a tool suited for such 
interpretation of the NT. Further, for Bultmann such 
interpretation is valid not only because the very nature 
of myth demands it but also because we can see this 
process starting in the NT itself, especially in Paul and 
John, One example of such NT demythologizing is 
John’s “realized eschatology,” i.e., his emphasis on 
eternal life here and now, not in some distant future. 
Finally, the pastoral aspect of demythologizing becomes 
clear when one realizes that the elimination of the un- 
necessary stumbling block of mythology helps Bult- 
mann to expose the real stumbling block, the offense of 
the Gospel which proclaims that the eschatological act of 
God “for us and for our salvation” took place in the life 
and death of Jesus Christ. 

Perceptive reaction in disagreement with Bultmann 
(as distinct from fundamentalist reaction) was not 
directed against the basic need to reinterpret, to decode, 
to “demythologize” some of the mythical imagery of the 
NT, but against Bultmann’s judgment on what con- 
stitutes unacceptable imagery or myth. For instance, 
resurrection from the dead and the miraculous, which 
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for Bultmann are no longer meaningful for moderns, re- 
main very meaningful in the judgment of other scholars. 


(An Eng transl. of “Neues Testament und Mythologie” is 
available in Bultmann, R., New Testament and Mythology and 
Other Basic Writings [ed. S. M. Ogden; Phl, 1984] 1-43. 
Johnson, R. A., The Origins of Demythologizing [NumenSup 28; 
Leiden, 1974]. Painter, J., Theology as Hermeneutics: R. Bultmann’s 
Interpretation of the History of Jesus (Sheffield, 1986].) 


52 (b) BULTMANN ONJOHN. Bultmann wrote on 
John over an extended period of time, dating from 1923. 
His masterpiece was his 1941 commentary in the 
MeyerK series (The Gospel of John [Phl, 1971]). With its 
penetrating critical exegesis, this commentary confirmed 
Bultmann as a most influential exegete in the history of 
biblical studies, even though many have disagreed with 
his conclusions. According to Bultmann, the first step in 
the formation of John was the work of the evangelist, 
quite possibly a gnostic converted to the Christian faith. 
He drew his Gospel material from three principal 
sources independent of one another: (1) a signs-source 
(Semeia-Quelle), a collection of miracles, symbolic rather 
than historical, attributed to Jesus; (2) revelatory dis- 
courses (Offenbarungsreden), a collection of poetic 
discourses of an Oriental gnostic origin; and (3) a 
passion-resurrection source, parallel to but independent 
of the Synoptic tradition. 

After the death of the evangelist came the work of the 
redactor, or editor, whose work consisted chiefly of 
organization and harmonization. The organization was 
necessary because the redactor found the evangelist’s 
work in terrible disorder. He did his best to arrange the 
material in sequence, but did not totally succeed. 
Bultmann saw his own attempt to reconstruct the 
original order of John as a continuation of the work of 
the redactor. Since the redactor knew the Synoptic tradi- 
tion, he attempted to harmonize the evangelist’s work 
with this tradition. More important, he had to harmon- 
ize the evangelist’s work with standard church teaching 
to make it acceptable to the orthodox church; he did this 
by adding, e.g., sacramental references to the anti- 
sacramental work of the evangelist and traditional 
eschatology to balance and correct the demythologized 
eschatology of the Gospel. This theological harmoniza- 
tion was necessary because of the gnostic bent of the 
evangelist who used demythologized gnostic concepts 
to interpret the meaning of Christ for his contempo- 
raries. The gnostic redeemer myth is demythologized by 
being attached to the historical person Jesus of Nazareth; 
gnostic dualism is demythologized by being transformed 
from a metaphysical to an ethical dualism. 

Bultmann heavily stressed Jesus as the Revealer, 
whose revelation is not the communication of gnostic 
secrets about the upper world but simply the person of 
Jesus himself. Thus, the whole point in John is not the 
salvific action by Jesus but his words: he is truth, he is 
light, and he has to be accepted. All who know him are 
saved. There is no longer need of salvation history, for 
Jesus always supplies here and now the opportunity for 
decision. 


(Brown, BGJ 1. xxix-xxxiii [sources of John], lii-lvi [gnosti- 
cism]. Smith, D. M., The Composition and Order of the Fourth 
Gospel [New Haven, 1965], a lucid analysis of Bultmann’s 
approach to John. For a résumé of the theology of John accord- 
ing to Bultmann, see his TNT 2. 3-92.) 


53 (II) Reactions to Bultmann. One measure 
of Bultmann’s influence on NT studies is the extent of 
the reactions — both favorable and hostile—caused by his 
work. These reactions stretch across the whole spectrum 
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of Christian thought, from a fundamentalist conserva- 
tism that would reject his work totally to the liberalism 
represented by F. Buri, who accused Bultmann of not 
going far enough in demythologizing because he retained 
the reality of God’s act in Christ. In Europe, Catholics 
like L. Malevez and G. Hasenhitittl became leading 
authorities on Bultmann’s theology. 

54 The Scandinavian tradition-historical school 
in particular supplied important correctives to the 
negativism of Bultmann’s form criticism. The tradition- 
historical approach was well known in OT studies 
through the work of scholars like S. Mowinckel (> OT 
Criticism, 69:45-46); and the Uppsala school of inter- 
pretation began to apply it to the NT, as in the important 
study of B. Gerhardsson, Memory and Manuscript: Oral 
Tradition and Written Transmission in Rabbinic Judaism and 
Early Christianity (1961). Gerhardsson contended that the 
Gospel narratives are the result not of a creative but of 
a preservative process, through an institution in the 
early church for the delivery of the Gospel tradition, 
similar to a contemporary rabbinic institution for the 
controlled transmission of the written and oral Torah. 
Gerhardsson’s work was a welcome alternative to the 
negative judgment on historicity characteristic of much 
form-critical study (J. A. Fitzmyer, TS 23 [1962] 
442-57). See also Gerhardsson’s The Gospel Tradition 
(ConBNT 15; Lund, 1986). 

Of wider interest, however, were the alterna- 
tives to Bultmann’s radicalism proposed by more con- 
servative German and British theologians, as well as the 
debates carried on in Germany by Bultmann’s former 
students. 

55 (A) Reaction of Conservative German 
Scholarship. Bultmann’s theology was not without 
its opponents in Germany, who objected to his excessive 
skepticism and found the hermeneutical key to the NT 
not in Heideggerian existentialism but in the Bible itself. 
56 (a) K. Barty. A systematic theologian 
rather than a NT scholar, Barth (1886-1968) was an 
early ally of Bultmann. World War I made him see the 
inadequacy of liberal theology, and he expressed his 
disenchantment in his memorable and powerful com- 
mentary, The Epistle to the Romans (Ger 1918; Eng 1933), 
which focused on the theological significance of Rom, 
emphasizing the Bible as the word of God. Scientific 
historical-critical study was at best only a preliminary to 
the real task of theological, “pneumatic” exegesis. 
Whereas Bultmann’s studies concerned the human side 
of the relationship between God and humanity (how we 
can receive revelation), Barth emphasized the divine side 
(God as the source of revelation). Bultmann was an early 
defender of Barth, with whom he agreed in principle, if 
not in methodology. However, Bultmann’s demytholo- 
gizing and existential hermeneutic did not meet with 
agreement from Barth. (For a bibliography of and on 
Barth, see his Faith of the Church [NY, 1958]. S. W. Sykes 
[ed.], Karl Barth [Oxford, 1979].) 

57 (b) O. Cutrmann. At the University of 
Basel Cullmann (1902-) became the foremost propo- 
nent of salvation history (Heilsgeschichte) as the key for 
understanding the NT. He proposed this alternative to 
the Bultmann school in two important books, Christ and 
Time (Ger 1946; Eng 1951, rev. 1962; cf. ExpTim 65 
[1953-54] 369-72) and Salvation in History (Ger 1965, 
Eng 1967). The heilsgeschichtlich approach views history 
as a series of redemptive epochs, with the Christ-event 
as the midpoint of a time line that includes a previous 
period of preparation, the present stage of the church, 
and the eschatological future. All biblical history is 
marked by the permanent tension of promise and 
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fulfillment, the “already” and the “not yet.” Against the 
Bultmannians, Cullmann held that Hetlsgeschichte is not 
a Lucan distortion but is rooted in the teaching of Jesus. 
Salvation history is thus a characteristic of the whole 
NT, from Jesus himself to John. Cullmann defended the 
appropriateness of Heilsgeschichte as an exegetical tool for 
arriving at the original meaning of the NT by pointing 
out that Jesus and the early church were nurtured on the 
OT and its view of history. 

Mention should also be made of Cullmann’s impor- 
tant contribution to biblical theology, The Christology of 
the New Testament (Ger 1957; Eng 1959). In this work 
Cullmann attempted to define the christology of the 
early church as expressed in the NT, without the devel- 
oped interpretations of subsequent theology. He exam- 
ined ten titles applied to Jesus in the NT, referring to 
Jesus’ earthly work, his future eschatological work, his 
contemporary work in the church, and his preexistence. 
Cullmann emphasized exclusively the functional aspect 
of Christology and avoided the static categories of 
Greco-Roman theology, with its developed notions of 
person and nature, as beyond the limits of exegesis. 

To give an illustration of his method, we can look at 

the title Lord (Kyrios), which Cullmann discusses under 
the heading of Christ’s contemporary work in the 
church. He admits to Bousset’s contention that the 
church’s experience in worship of the presence of Jesus 
the Lord gave prominence to this title, but against 
Bousset Cullmann shows that this most advanced chris- 
tological title has its roots in Palestinian Christianity and 
is not the result of the church’s encounter with the 
Hellenistic mystery cults. On Cullmann, see Hasel, New 
Testament 111-19. 
58 (c) W. PANNENBERG. This scholar has pre- 
sented another challenge to Bultmann with his Revelation 
as History (Ger 1961; Eng: NY, 1968) and Jesus— God and 
Man (Ger 1964; Eng: 2d ed.; Phl, 1977). Pannenberg 
proposes an alternative to the lack of interest in history 
characteristic of Barth’s theology of the Word and to 
Bultmann’s relocation of revelation in the kerygma 
rather than in history. According to Pannenberg, God’s 
self-revelation comes to us not immediately (as Barth 
and Bultmann hold) nor through a special redemptive 
history (as Cullmann proposes), but mediately and 
indirectly, mirrored in the events of history. Since 
history becomes the locus of revelation, revelation is 
verifiable by the methods of historical scholarship. And 
if revelatory history is knowable by reason, then faith 
does not produce but rather presupposes rational 
knowledge. Faith does not give us the inner meaning of 
events of past history, but is trust oriented to the future, 
to the final end of universal history anticipated in the 
Christ-event. 


(Braaten, C. E., History and Hermeneutics (Phi, 1966]. Galloway, 
A. D., Wolfhart Pannenberg (London, 1973]. Neie, H., The 
Doctrine of the Atonement in the Theology of Wolfhart Pannenberg 
[NY, 1979]. Robinson, J. M. and J. Cobb [eds.], Theology as 
History [NFT 3; NY, 1967}.) 


59 (B) Reaction of British Scholarship. Tra- 
ditionally more conservative than the Germans in theol- 
ogy and exegesis, British scholarship rejected in the 
main Bultmann’s radical skepticism and his existential 
hermeneutic. Form criticism, however, received a more 
sympathetic hearing, and British NT scholars were not 
slow to put the insights of form criticism to good use. 
60 (a) E. Hosxyns. The man most responsible 
for bringing German criticism and theology to a British 
audience was Sir Edwyn Hoskyns (1884-1937). It was 
he who translated Barth’s commentary on Rom into 
English. In The Riddle of the New Testament (1931) 
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Hoskyns attacked the liberal notion that criticism could 
arrive at a nontheological picture of Jesus in the earliest 
tradition. As did the form critics, Hoskyns realized that 
the crucial problem in the NT, the “riddle,” was the rela- 
tionship between Jesus of Nazareth and the primitive 
Christian church. But he had more confidence than they 
in the ability of scientific criticism to reach the historical 
Jesus behind the Gospels. His greatest work, however, 
was his commentary on John, edited and published post- 
humously by F. N. Davey, The Fourth Gospel (1940), a 
commentary in the best British tradition of sound 
critical study and profoundly theological interpretation. 
61 (b) V. Taytror. Another scholar no less 
aware than Hoskyns of the importance of Continental 
theology, especially of the influence of Bultmann, was 
Vincent Taylor (1887-1968). Soon after the appearance 
of Hoskyns’s Riddle, Taylor published The Formation of 
the Gospel Tradition (1933), his magistral estimate of the 
values and excesses of form criticism. Still an excellent 
introduction to the subject, it is an eminently fair treat- 
ment, critical of the extremely negative conclusions but 
willing to accept the positive contributions of form 
criticism. Taylor saw that form criticism, far from 
leading inevitably to skepticism, could supply valuable 
confirmation of the basic historicity of the Gospel tradi- 
tion. Fully recognizing the theological nature of the 
Gospels, Taylor was a vigorous defender of the histori- 
cal trustworthiness of the Gospels as sources for the 
authentic words and deeds of Jesus. 

This confidence is evident in his trilogy on NT chris- 
tology, The Names of Jesus (1953), The Life and Ministry of 
Jesus (1954), and The Person of Christ in New Testament 
Teaching (1958). Although Taylor, like Bultmann, saw 
the importance of the preached Christ, the exalted Lord 
of Christian faith, he also recognized the indispensability 
of the historical Jesus for christology. 

Taylor’s most famous work was certainly his com- 
mentary, The Gospel According to St. Mark (1952), wherein 
he employed the tools of biblical science to offer an alter- 
native to Wrede’s skepticism regarding the historicity of 
Mark. Revised in 1966, this commentary is a standard 
work in Synoptic studies. For biography and an 
appraisal of Taylor’s work, see his New Testament Essays 
(GR, 1972) 5-30. 

62 (c) R. H. Licutroor. Much more sympa- 
thetic to German exegesis than his British confreres in 
NT studies, Lightfoot (1883-1953) was the champion of 
form criticism in England. The title ofa study published 
in 1935, History and Interpretation in the Gospels, indicates 
the approach he took, viewing the Gospels as theological 
interpretation rather than as a biography of Jesus of 
Nazareth. Lightfoot’s approach in The Gospel Message of 
St. Mark (1950) was a significant exception to the tradi- 
tional British acceptance of the historicity of Mark. He 
was the author of a commentary on John, St. John’s 
Gospel, published posthumously in 1956. 

63 (d) C. H. Dopp. The concern for relevance 
in communicating the NT message was not the exclusive 
preserve of the Bultmann school. As early as the 1930s 
Dodd (1884-1973) called for an end to the critical 
atomization of the NT, necessary as such study might 
have been; and he himself took the first steps toward a 
synthesis. Although not a member of the form-critical 
school, Dodd made a contribution to our knowledge of 
the gospel behind the Gospels in The Apostolic Preaching 
and Its Developments (1936), an investigation of the 
church’s earliest preaching, especially in Acts and Paul. 
In such primitive apostolic kerygma Dodd found the 
underlying unity of the NT, and in this he was followed 
by many Catholic exegetes. 
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No less influential was his book, The Parables of the 
Kingdom (1935), an attempt, often successful, to get 
behind the parables as we find them in the Gospels (the 
Sitz im Evangelium) to the parables as originally spoken 
by Jesus (the Sitz im Leben Jesu). Jeremias, in his study of 
the parables, freely admitted his debt to Dodd’s work. 
Dodd also formulated in this book his widely discussed 
theory of “realized eschatology,” the fact that the 
kingdom preached by Jesus in the parables was a present 
rather than a future reality (+ NT Thought, 81:34, 65). 

Dodd gave to Johannine studies two brilliant books. 
The first of these, The Interpretation of the Fourth Gospel 
(1953), is a study of the background, the leading con- 
cepts, and the structure of John. One criticism of the 
book is that Dodd overemphasizes Hellenism as the 
thought world that produced John, a position that needs 
serious modification in view of the Qumran discoveries. 
Ten years later Dodd published Historical Tradition in the 
Fourth Gospel (1963), a study of the relationship between 
John and the Synoptics and a defense of the reliability of 
John, which Dodd showed to be based on a tradition 
parallel to but independent of the Synoptic tradition and 
deserving of at least as much historical respect. In all his 
work, Dodd showed a high degree of the historical and 
theological competence that has become a trademark of 
the best British NT scholarship. See F. W. Dillistone, C. 
H. Dodd (GR, 1977). 

British scholarship continued after the above-named 

scholars, but the peculiarities of national tones paled in 
the last third of the 20th cent. Common methods, com- 
mon tools, and an international society (Societas Novi 
Testamenti Studiorum) that brought scholars from all 
nations together annually tended to make distinctiveness 
less characteristically British, German, etc. 
64 (C) Reaction from Bultmann’s School: 
The Post-Bultmannians. The best-known reaction 
to Bultmannian orthodoxy was certainly that which 
arose among his own disciples. Despite the individual- 
ism of these former students of Bultmann, this reaction 
was sufficiently well defined to have introduced a new, 
post-Bultmannian phase in exegesis. Two areas in which 
the post-Bultmannians built upon Bultmann’s work, 
only to reexamine critically some of his fundamental 
theses, were the whole question of the historical Jesus 
and the significance and relevance of Heidegger’s later 
philosophy for exegesis and theology. Because of the 
complexity of the second question, we shall confine our 
discussion to the new quest of the historical Jesus, and 
for the Heideggerian question we refer the reader to the 
bibliography and discussion in R. E. Brown and P. J. 
Cahill, Biblical Tendencies Today: An Introduction to the 
Post-Bultmannians (Corpus Papers; Washington, 1969), 
-—» Hermeneutics, 71:54. 

For Bultmann, the kerygmatic nature of the Gospel 
precluded any attempt to reach the historical Jesus 
through the early church’s confession of faith in Christ 
the risen Lord. According to Bultmann, the early church 
had no biographical interest in the historical Jesus of 
Nazareth but focused its gaze exclusively on the Christ 
of faith proclaimed in the kerygma. The historical Jesus 
was therefore irrelevant to Christian faith. 

But for all his theoretical skepticism regarding a 
historical quest that would go behind the kerygma, in 
The History of the Synoptic Tradition and in Jesus and the 
Word (Ger 1926; Eng 1934) Bultmann went to great 
lengths to verify the words and deeds of Jesus. It is this 
* direction in Bultmann’s own work that the post- 
Bultmannians claimed to be furthering in their new 
quest of the historical Jesus. M. Kahler (1835-1912) was 
an early forerunner of this new quest in The So-Called 
Historical Jesus and the Historic Biblical Christ (Ger 1892, 
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Eng 1964), a book that was reissued in 1956, during the 
initial stages of the post-Bultmannian reaction. 

65 (a) E. KASEMANN. The new quest was 
formally launched in 1953 by Kasemann (1906-) of 
Tiibingen, in an article entitled “The Problem of the 
Historical Jesus.” Kasemann made three important 
points in this article. (1) If there is no connection 
between the glorified Lord of Christian faith and the 
earthly, historical Jesus, then Christianity becomes a 
nonhistorical myth. Kasemann strikes here at the danger 
inherent in Bultmann’s dehistoricizing of the kerygma— 
the danger of a docetic, nonhistorical kerygma. (2) If the 
early church was so disinterested in the history of Jesus, 
why were the four Gospels ever written? The evange- 
lists surely believed that the Christ they preached was 
none other than the earthly, historical Jesus. (3) Although 
the Gospels are products of Easter faith and it is there- 
fore difficult to get to the historical Jesus, Christian faith 
requires confidence in the identity of the earthly Jesus 
and the exalted Lord of the kerygma. 

Besides this theoretical defense of the necessity of the 
new quest, Kasemann gave methodical principles by 
which the new quest may be carried on. (1) To establish 
any saying or deed of Jesus as authentic we must 
eliminate all Gospel material that has a kerygmatic tone. 
These sayings are not necessarily inauthentic, but since 
they resemble the church’s proclamation they cannot be 
proved to be authentic utterances of Jesus. Their Sitz im 
Leben could be a post-Easter situation or faith. (2) One 
must exclude anything that can be paralleled in con- 
temporary Judaism, e.g., in rabbinic tradition or 
contemporary Jewish apocalyptic, as not demonstrably 
authentic. (3) An authentic saying of Jesus should reflect 
Aram features. Kasemann later modified his position 
somewhat in that he replaced Bultmann’s gnosticism 
with Jewish apocalyptic as the background of primitive 
Christian theology. After rigorous application of these 
criteria, Kasemann found in Jesus’ teaching elements that 
unquestionably stem from Jesus himself. His basic ideas 
on this may be found in his Essays on New Testament 
Themes (SBT 41; London, 1964) and New Testament 
Questions of Today (Phl, 1969). Other significant works 
include his Perspectives on Paul (Phi, 1971) and Commen- 
tary on Romans (GR, 1980). 


(Harrington, D., Light of All Nations (Wilmington, 1982] chaps. 
1 and 3. Harrisville, R. A., RelSRev 11 [1986] 256-58. Scroggs, 
R., ibid. 260-63. > Canonicity, 66:94-95.) 


66 (b) E. Fucus. In 1956 another of the post- 
Bultmannians, Fuchs (1903- ) of Marburg, published in 
the ZTK, the journal-organ of the post-Bultmannians, 
an article entitled “The Quest of the Historical Jesus,” in 
which he advanced his canons for the new quest. Fuchs 
sought in the behavior or conduct (Verhalten) of Jesus 
something that is historical and relevant for faith. 
Especially in his gracious table fellowship with the 
outcast, his eating and drinking with sinners, Jesus 
effectively and authoritatively lived out what he preached 
in the parables: the present redeeming activity of the 
near God. This declaration of God’s love for sinners was 
authoritative because in receiving sinners Jesus put 
himself in God’s place, identifying his will with God’s. 
Thus in Jesus’ conduct we find the key to his self-under- 
standing of who and what he was: God’s eschatological 
representative. Fuchs’s confidence in the historicity of 
the Gospel reports of Jesus’ activity was grounded in the 
belief that the church would be less likely to change the 
deeds than the words of Jesus. See his Studies of the 
Historical Jesus (SBT 42; London, 1964), R. N. Soulen, 
JAAR 39 (1971) 467-87; - Hermeneutics, 71:54). 
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67 (c) G. BornkamM. Thirty years after Bult- 
mann’s Jesus and the Word, Bornkamm (1905-90) of 
Heidelberg published Jesus of Nazareth (Ger 1956, Eng 
1960), the first post-Bultmannian study of the historical 
Jesus. Like Kasemann and Fuchs, Bornkamm regarded 
the unmatched authority of Jesus as historically valid 
and relevant for Christian faith. Kasemann found this 
authority manifested in the teaching of Jesus, Fuchs, in 
his conduct. Bornkamm claimed that the strongest 
impression the Gospels make is the immediate, unparal- 
leled authority of Jesus, an authority that is absolute and 
present in both the words and the deeds of Jesus. This 
authority has its source in the historical Jesus and is not 
a product of faith. Although faith acknowledged and 
proclaimed it, faith did not create it. 

Besides this experience of authority, we can establish 

the following facts about the historical Jesus. Jesus was 
a Jew, the son of Joseph the carpenter, from Nazareth in 
Galilee. He preached in towns along the Lake of Galilee, 
healing and doing good works and struggling with 
opposition from the Pharisees. Ultimately he was cruci- 
fied in Jerusalem. More important, however, than these 
bare historical facts concerning the ministry of Jesus was 
their existential significance—the fact that in the 
ministry, the crucial, eschatological hour was present, 
calling us to decision. A historical encounter with Jesus 
was therefore an eschatological encounter with God. (L. 
Keck, JR 49 [1969] 1-17; also Bornkamm’s Early Chris- 
tian Experience [NY, 1969].) 
68 (d) H. Conzetmann. In RGG (3d ed.; 3. 
619-53) in 1959 Conzelmann (1915-89) offered another 
post-Bultmannian Jesus study (Jesus [Phl, 1973]). It too 
was a rather positive synthesis of what can be known of 
the historical Jesus. For Conzelmann, Jesus is humanity’s 
confrontation with God; in his ministry Jesus’ proclama- 
tion of the coming reign of God already engages us. His 
word is the definitive word of God; his deeds make the 
kingdom of God present. 

Conzelmann’s Theology of Saint Luke (Ger 1954; Eng 
repr. Phl, 1982) gives an insight into the Redaktions- 
geschichte practiced by the post-Bultmannians (> 80 
below). Conzelmann argued that Luke had a very 
definite theological point of view, in the light of which 
he rewrote the history of Jesus and added a supplemen- 
tary volume dealing with the history of the early church. 
According to Conzelmann, the early Christians thought 
that the coming of Jesus meant absolutely the end of 
history and that therefore the period between the 
resurrection-ascension and the parousia would be very 
brief. With the delay of the parousia, the early church 
had to rethink its whole theology. In this task of 
rethinking, Conzelmann contended, Luke deliberately 
and radically modified the eschatological perspective of 
Jesus and the more primitive sources (e.g., Mark) by 
introducing the perspective of Heilsgeschichte into early 
Christian theology, with Christ’s public ministry as an 
intermediate period between that of Israel and that of the 
church. Conzelmann and the post-Bultmannians in 
general view Luke’s concept as secondary and errone- 
ous, in fact as a falsification and distortion of the original 
Gospel. (It is here that Cullmann takes issue with the 
post-Bultmannians, in maintaining that Luke’s view of 
history is primary and is rooted in the teaching of Jesus, 
whose eschatological outlook has been seriously over- 
emphasized by Conzelmann.) His other works included 
An Outline of the Theology of the New Testament (NY, 
1969); History of Primitive Christianity (Nash, 1973). 

69 (e) J. M. Ropinson. An American represen- 
tative of the post-Bultmannian school, Robinson held 
that there are two ways of access to the person of Jesus. 
Besides the kerygma, the existential historiography 
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evolved by the German philosopher W. Dilthey (1833- 
1911) and by R. G. Collingwood (1889-1943) in his 
posthumously published The Idea of History (1946) offers 
us the possibility of an encounter with the historical 
Jesus, who renounced completely the support of this 
present evil world to live only for God. This existential 
philosophy of history makes the new quest not only 
possible but also legitimate. (J. M. Robinson, A New 
Quest of the Historical Jesus [SBT 25; London, 1959]; also 
P. J. Achtemeier, An Introduction to the New Hermeneutic 
[Phl, 1969].) 

70 (f) G. Epetinc. A church historian and sys- 
tematic theologian, Ebeling (1912-) of Ttibingen was 
especially concerned with the problem of faith in its 
many ramifications: the relevance of the historical Jesus 
to faith and theology; the problem of the transition from 
the Jesus of history to faith in Jesus the exalted Lord; and 
Jesus’ teaching about faith. Ebeling distinguished the 
following elements in the teaching of Jesus as historical: 
the nearness of the kingdom or reign of God as the core 
of his message; the identification of his will with God’s, 
so that he appeals neither to Moses (like the rabbis) nor 
even to God (like the prophets) but uses the unprece- 
dented words “Amen I say to you”; obedience to the will 
of God that liberates humanity from legalism and 
casuistry; and a call to conversion and discipleship with 
joy. See his Word and Faith (London, 1963); The Nature 
of Faith (London, 1961); The Problem of Historicity (Phl, 
1967). Also D. W. Hardy, ExpTim 93 (1981-82) 68-72. 


(Bultmann’s reaction to the new quest appears in “The Primitive 
Christian Kerygma and the Historical Jesus,” The Historical Jesus 
and the Kerygmatic Christ [ed. C. E. Braaten et al; NY, 1964] 
15-42. See also, Harvey, V. A., The Historian and the Believer 
[NY, 1967] 164-203. Jeremias, J. [> 30 above], ExpTim 69 
[1957-58] 333-39. Sobosan, J. G., Thomist 36 [1972] 267-92. 
Further, — Jesus 78:1.) 


71 (IV) Emergence of Catholic Critical 
Scholarship. The first 40 years of the 20th cent., from 
the days of the Modernist crisis and of Lagrange and 
Loisy (> 37, 38 above) to the writing of DAS in 1943 
(> Church Pronouncements, 72:20), were dark days for 
Catholic biblical scholarship (~ Church Pronounce- 
ments, 72:5--6). Significant criticism of the NT reemerged 
only after Pius XII’s encyclical. For a survey of the 
period 1955-1980, see BHMCS 211-55; also G. P. 
Fogarty, American Catholic Biblical Scholarship. . . to 
Vatican II (SF, 1989). 

Catholic critical scholarship from DAS until 1970 
was marked by intensive growth. At first, scholarship 
on the whole remained right of center, much more in 
line with Cullmann, Taylor, and Dodd, for instance, 
than with the Bultmannian or post-Bultmannian 
schools. Yet this new critical approach was looked upon 
as shocking by many within the church and only grudg- 
ingly received toleration. 

Catholic biblical scholars received official church 
encouragement through two primary documents, the 
PBC’s “Instruction on the Historical Truth of the 
Gospels” (1964) and Vatican II’s Dei Verbum (Dogmatic 
Constitution on Divine Revelation, 1965). The former 
document, in particular, recognized that the Gospels 
consisted of several layers of tradition and thus are not 
literal or chronological accounts of the life of Jesus. This 
position confirmed the results of biblical scholarship 
while setting the stage for further developments in the 
scientific, critical study of the NT among Catholic 
biblical scholars. (+ Church Pronouncements, 72:9, 15, 
35; R. E. Brown, Biblical Reflections on Crises Facing the 
Church [NY, 1975] 3-19.) 


[70:72-77] 


72 Moving from a judicious selection and combi- 
nation of acceptable elements in Protestant scholarship, 
Catholic NT scholarship increasingly made its own 
mark in the study of the NT. It succeeded in convincing 
more intelligent Catholics that the ultraconservative 
biblical positions of the past were no longer tenable and 
that the new approaches had values of their own which 
could feed worship and spirituality. It incorporated the 
results of scientific NT study into the discussion of 
issues with dogmatic implications, e.g., the limitations 
of Jesus’ knowledge regarding himself, the future, and 
the church; qualifications in the reliability of Acts as a 
guide to how the church historically emerged; the extent 
of creativity exercised in the formation of the Gospel 
tradition; the limited historicity of the infancy narra- 
tives. By the last decades of the 20th cent., Catholic NT 
scholarship was no longer seen as a mere stepchild of 
Protestant NT scholarship. Yet, despite the tremendous 
advances made since Pius XII’s DAS, this critical 
approach to the NT continued to spark much debate and 
controversy on the part of both liberal and conservative 
Catholics. (See the assessment in R. E. Brown, Biblical 
Exegesis and Church Doctrine [NY, 1985].) 

Before setting forth the contemporary situation, we 
shall give the briefest survey of some of the more impor- 
tant names in the development of Catholic NT scholar- 
ship described above. 

73 (A) French Scholarship. In the early 
period French writers were the most productive of all 
Catholic NT scholars. This was largely due to the heri- 
tage of M.-J. Lagrange, the Jerusalem Ecole Biblique, 
and the RB (— 37 above; > OT Criticism, 69:60). In 
NT the mantle of Lagrange fell to P. Benoit (1906-1987) 
and M.-E. Boismard. Benoit published an early cautious 
but favorable assessment of form criticism in RB 53 
(1946) 489-512. He became well known for articles on 
the sensus plenior (> Hermeneutics, 71:49-51), inspira- 
tion (— Inspiration, 65:59), the passion accounts, the 
eucharist, the resurrection and ascension, and the con- 
cept of body in Paul; many of these are gathered in the 
four-vol. Exégése et théologie (Paris, 1961-82). Boismard 
worked extensively in the Johannine field, e.g., St. John’s 
Prologue (London, 1957), Du baptéme a Cana (Paris, 
1956), and the multi-vol. Synopse des quatre évangiles. (For 
important textual contributions, > Texts, 68:176, 186.) 
The French Jesuits (both cardinals) J. Daniélou (1905- 
1974) and H. de Lubac (1896- ) made important contri- 
butions to the history of the spiritual sense of Scripture 
(> Hermeneutics, 71:45-48). In Rome, S. Lyonnet 
(1902-1986) wrote extensively in the Pauline field, 
especially on Rom. The French Sulpicians produced a 
number of notable scholars of the whole Bible (A. 
Robert [1883-1955], A. Gelin [1902-1960], H. Cazelles). 
In NT A. Feuillet was outstanding for his studies on the 
parousia (DBSup 6. 1331-1419), Johannine Studies (NY, 
1965), and The Apocalypse (NY, 1964). To some his later 
works seemed defensively conservative. C. Spicq 
(1901-) wrote notable commentaries on Heb and the 
Pastorals in EBib, and a four-vol. investigation of agapé 
in the NT (Paris, 1955-59), which was translated into 
English in abridged form (St. Louis, 1963-66). Grad- 
ually, however, the forefront of Catholic NT scholar- 
ship shifted from the French to a broader spectrum. 
Even though scholars like X. Léon-Dufour and P. 
Grelot continued in the great tradition, the situation in 
France in the 1980s was clouded by a reactionary move- 
. ment spearheaded by C. Tresmontant, J. Carmignac, 
and R. Laurentin. See R. E. Brown, USQR 40 (1985) 
99-103. 

74 (B) Belgian Scholarship. While most 
Catholicism was still under the shadow of fear cast by 
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the stern repression of Modernism, the University of 
Louvain preserved its proud tradition in the publications 
of Msgr. L. Cerfaux (1883-1968). His three vols. of 
collected essays (Receuil L. Cerfaux [Louvain, 1954-62]) 
showed a broad range of interest and competency, but 
he is best known for his trilogy on Pauline theology: 
ChrTSP, ChTSP, and The Christian in the Theology of St. 
Paul (NY, 1967). His students carried on the Louvain 
tradition, e.g., A. Descamps (1916-1980), who was later 
bishop, rector of the university, and secretary of the 
Roman PBC. His best-known work was Les Justes et la 
Justice (Louvain, 1950); see M. Giblet, RTL 12 (1981) 
40-58. I. de la Potterie, a Belgian Jesuit at the Biblical 
Institute in Rome, wrote extensively on John (see his 
collected essays with S. Lyonnet, The Christian Lives by 
the Spirit [NY, 1971]; La Vérité dans Saint Jean [AnBib 73, 
74; Rome, 1977]), as did the Belgian Dominican F.-M. 
Braun (1893-1980), famous for his Jean le théologien 
(Paris, 1959-72), J. Dupont, a Benedictine prolific in his 
writings, contributed Les Béatitudes (Louvain, 1954-73) 
and a series of works on Acts: The Sources of Acts (NY, 
1964); Le discours de Milet (Paris, 1962); The Salvation of 
the Gentiles (NY, 1979); Nouvelles Etudes sur les Actes des 
Apéotres (Paris, 1984). F. Neirynck made significant 
contributions to the study of the Synoptic Gospels, 
including Duality in Mark (BETL 31; Leuven, 1972); The 
Minor Agreements of Matthew and Luke against Mark (BETL 
37; Leuven, 1974); and his collected essays in Evangelica 
(BETL 60; Leuven, 1982). 

UE (C) German Scholarship. Moved by the 
example and scholarship of their Protestant counter- 
parts, German Catholics in the 20th cent. produced 
some excellent NT commentaries. Of particular note are 
the series RNT and HTKNT. In the former the vols. on 
the Synoptic Gospels by J. Schmid (1893-1975) were 
valuable, as well as those on John and Acts by A. Wiken- 
hauser (1883-1960), whose New Testament Introduction 
remained for many years the best Catholic critical 
introduction to the NT. In HTKNT, R. Schnackenburg, 
probably the most prominent of German Catholic 
scholars, produced a major three-vol. commentary, The 
Gospel according to St. John (NY, 1968-82); and R. Pesch 
wrote two vols. on Mark (Freiburg, 1984). Schnacken- 
burg also was the author of The Church in the New Testa- 
ment (NY, 1965); God’s Rule and Kingdom (NY, 1963), 
Baptism in the Thought of St. Paul (NY, 1964), The Moral 
Teaching of the New Testament (NY, 1965). Of enduring 
value are the EKKNT commentaries produced by a co- 
operative venture between Catholics and Protestants. 
This joint series is symbolic of the ecumenical progress 
in biblical studies which was made in the latter half of 
the 20th cent. (> 84 below). 

76 (D) American Scholarship. Across the 
Atlantic Catholic NT scholarship was initially a ques- 
tion of articles and particular studies which often 
translated French or German Catholic trends into 
English. By the late 1950s, however, American Catholic 
NT scholarship began to find its own identity and to 
make an impact. Of the many early “pioneers,” two 
deserve particular mention, The Canadian Jesuit D. 
Stanley wrote many articles in the 1950s which intro- 
duced trends from the Continent to English-speaking 
readers. Stanley encountered early Catholic fundamen- 
talist reaction to new ideas (a reaction that was particu- 
larly severe in America in the period 1959-1962). Along 
with him, E. Siegman (1908-1967) fought bravely in the 
struggle to introduce modern NT criticism; as editor of 
the CBQ from 1951 to 1958 he put the magazine on a 
scientific level. 

77 At the same time numerous young American 
Catholic scholars were being trained in critical methods 


1144 Modern New Testament Criticism 


at prestigious institutions both in America (e.g., Johns 
Hopkins, Harvard, Yale) and abroad. Many of these 
scholars gained national and international stature and 
were contributors to the JBC (1968). Most noteworthy 
were R. E. Brown and J. A. Fitzmyer, both of whom 
became members of the Roman PBC. Brown, a Sulpi- 
cian who taught at Union Theological Seminary (NY), 
was the first American Catholic to become president of 
the prestigious international Societas Novi Testamenti 
Studiorum. His works included the AB commentaries 
on John (BGJ) and the Johannine Epistles (BEJ), as well 
as a long study of the infancy narratives, The Birth of the 
Messiah (GC, 1977). He had a major impact on the 
dissemination and acceptance of critical NT scholarship 
among Catholics through his extensive lectures and 
popular publications. Fitzmyer, a Jesuit who taught at 
Catholic University, was noteworthy for his studies of 
Aramaic (> 31 above) and for his two-vol. AB com- 
mentary on Luke (FGL), as well as for editorship of both 
JBL and CBQ. See CBQ 48 (1986) 375-86. 

Although one hesitates to single out names, it is 
possible to see just how far American Catholic NT 
scholarship has grown since Vatican II in its continuing 
ability to produce NT scholars of considerable stature: 
e.g., J. Donahue, D. Harrington, J. Meier, P. Perkins, D. 
Senior, among others. In addition to individuals, the 
Catholic Biblical Association and its professional journal, 
the CBQ, secured the place of American Catholic schol- 
arship on a par with such prestigious societies as the 
Society of Biblical Literature and the Societas Novi 
Testamenti Studiorum. In short, American Catholic NT 
scholarship has demonstrated its vitality and has made 
its mark internationally. (For other factors in American 
Catholic biblical scholarship, see R. E. Brown, The 
Critical Meaning of the Bible [NY, 1981].) 

78 (V) Recent Developments in NT Scholar- 
ship. In the last third of the 20th cent., modern 
technology, including computerized concordances and 
bibliographies, accelerated progress in many areas of NT 
study. In diagnosing the different directions the study 
has taken, we can offer only a broad survey, giving 
preference to the newer trends. The reader should be 
aware, of course, that the standard work of source, form, 
and tradition criticism continued on lines of develop- 
ment flowing from the earlier part of the century. Sig- 
nificant commentaries continued to be written, e.g., in 
AB V. Furnish on 2 Cor (1984), and in Herm H. D. Betz 
on Gal (1979). The two-vol. Introduction to the New Testa- 
ment by H. Koester (Phl, 1982) caused considerable 
discussion by the audaciousness of many of its positions. 
A valuable background study was M. Hengel’s Judaism 
and Hellenism (Phi, 1981). The publication of The Nag 
Hammadi Library in English (1977) led to a flurry of books 
relating apocryphal and gnostic works to the NT (> 
Apocrypha, 67:56ff), some of them bordering on the 
sensationalist, e.g., E. Pagels, The Gnostic Gospels (NY, 
1979). J. D. Crossan, Four Other Gospels (Minneapolis, 
1985), tried to prove that four noncanonical gospels 
(three of them fragmentary) were more ancient than the 
canonical Gospels! 

79 (A) Search for NT Communities. Al- 
though scholars have always been interested in detecting 
the thought and life of the Christians written to and 
about in the NT, a recent development has been the 
detailed description of 1st-cent. communities. In History 
and Theology in the Fourth Gospel (1968; 2d ed. Nash, 
1979) J. L. Martyn described vividly and persuasively 
how on one level John reflects the trials and defenses of 
a community being expelled from the synagogue 
because of the divine claims they made about Jesus. 
Further work tracing the history of the Johannine 
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community appeared in Martyn’s The Gospel of John in 
Christian History (NY, 1978) and R. E. Brown's The 
Community of the Beloved Disciple (NY, 1979). The history 
of the Matthean community played a major role in J. P. 
Meier’s several books on Matt, and a considerable litera- 
ture was generated in strongly dissenting debates about 
the life situation presupposed by Mark. Was that Gospel 
written to play down the apostles who were being 
lionized by Christians with a fixation on Jesus as a 
wonder-worker? The names T. Weeden, W. H. Kelber, 
and E. Best, are among the debaters. Related to this 
search was the study of great Christian centers in a 
manner different from that of times past (> 25 above), 
e.g., R. E. Brown and J. P. Meier, Antioch and Rome (NY, 
1983), and W. R. Schoedel, Ignatius of Antioch (Phl, 1985). 
80 (B) Redaction Criticism. The origins of 
this approach to the NT, which has received much atten- 
tion, are found in three scholars who wrote earlier in the 
century: G. Bornkamm, et al., Tradition and Interpretation 
in Matthew (Ger 1948; Phl, 1963); H. Conzelmann, The 
Theology of St. Luke (Ger 1954; NY, 1960); and W. 
Marxsen, Mark the Evangelist (Ger 1956; NY, 1969). 
Redaction criticism emphasizes the creative role that the 
evangelists had in shaping the material they inherited. 
The critic must detect what the evangelist has done to his 
sources in editing and combining them, since such 
redactional activity yields clues for the specific concerns 
of the redactor and the redactor’s community. (Thus, 
redaction criticism has contributed to the search for NT 
communities.) The technique has also been applied to 
Acts and Paul. (~ Hermeneutics, 71:28-29; also Rohde, 
Rediscovering; R. H. Stein, JBL 88 [1969] 45-56.) 

81 (C) Other Forms of Criticism. The NJBC 
article on Hermeneutics (~ 71:53-77) calls the reader’s 
attention to the efflorescence of many different types of 
“criticism” in the late 20th cent.: literary criticism, struc- 
turalism, canonical criticism, rhetorical criticism, etc. 
The article on OT Criticism (> 69:67-72) shows how 
they have been applied to the OT. Bibliographies were 
given in both articles, and they need not be repeated 
here; we shall assume the previous discussions and give 
simply a few outstanding examples. The techniques of 
modern literary critics were applied to the Gospels with 
some interesting results in the 1980s (to Mark by D. 
Rhoads and D. Michie, to John by R. A. Culpepper, to 
Matt by J. D. Kingsbury). Certainly this approach calls 
attention to aspects of the biblical book as a whole that 
would have been overlooked by a purely diachronic 
analysis. The more complicated structuralist approach, 
in the judgment of many, has not been strikingly pro- 
ductive, and the arcane terminology has frightened off 
readers. One area in particular, the passion narrative, 
received considerable attention by structuralists: e.g., O. 
Genest, Le Christ de la passion (Montreal, 1978) and L. 
Marin, The Semiotics of the Passion Narrative (Pittsburgh, 
1980). As for canonical criticism, the main work was 
done in the OT, but B. S. Childs in The New Testament 
as Canon (Phl, 1985) provoked considerable discussion. 
It is one thing to consider the meaning a NT book has 
within the context of the whole Testament or of both 
Testaments; it is another to let that issue override almost 
completely what the book meant to the author who 
wrote it and to the first readers. 

82 (D) The NT and Social Sciences. S. E 
Case, S. Matthews, and F. Grant were pioneer scholars 
in using sociology and anthropology in NT study; but 
this approach gained new life in the early 1970s, as wit- 
nessed by J. G. Gager’s Kingdom and Community (EC, 
1975) and G. Theissen’s Sociology of Early Palestinian 
Christianity (Phl, 1978). Wisely or not, terms like “the 
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Jesus movement,” “millenarian sectarians,” and “wander- 
ing charismatics” became facile commonplaces to 
describe the early Christians. Among outstanding 
American contributions were J. H. Elliott, A Home for the 
Homeless (Phl, 1981); A. Malherbe, Social Aspects of Early 
Christianity (2d ed.; Phl, 1983); and W. Meeks, The First 
Urban Christians (New Haven, 1983). The first men- 
tioned (a study of the social context of 1 Pet) illustrates 
the affinity of this research with the search for NT 
communities (> 79 above). 


(Anderson, B. W., TToday 42 [1985] 292-306. Best, T. F., S/T 
36 [1983] 181-94. Harrington, D. J., Light of All Nations 
148-61. Kee, H. C., Christian Origins in Sociological Perspective 
[Phl, 1980]. Osiek, C., What Are They Saying About the Social 
Setting of the New Testament? [NY, 1984]. Scroggs, R., NTS 26 
{1979-80} 164-79. Stambaugh, J. E. and D. L. Balch, The New 
Testament in Its Social Environment [Phl, 1986]. Also BTB 16 
[1986] 107-15; Semeia 35 [1986].) 


83 (E) Other Trends. I[f scholars became more 
interested in the social setting of the early Christians 
who produced and read the NT, some also became 
interested in contemporary Christians who are reading 
the NT, as part of a hermeneutics where meaning 
involves the contemporary reader. The increasing 
number of women NT scholars (A. Yarbro Collins, 
B. R. Gaventa, P. Perkins, S. Schneiders, M. A. Tolbert) 
brought new sensitivities to NT scholarship about 
oppressive male attitudes, both in antiquity and today. 
An ambitious attempt at a thoroughgoing feminist 
critique of NT origins was E. Schiissler Fiorenza’s In 
Memory of Her (NY, 1983). Through her optic of a 
hermeneutics of suspicion, she reconstructed an early 
egalitarian Jesus movement which existed before the 
introduction of oppressive male hierarchies. It is debat- 
able, however, whether such a Christianity ever existed 
and is not a projection of current sensitivities (see W. S. 
Babcock, Second Century 4 [1984] 177-84). Similarly, 
liberation theologians from South America and else- 
where have written books on the NT (¢¢.g., F. Belo, A 
Materialist Reading of the Gospel of Mark [Maryknoll, 
1981]; L. Boff, Jesus Christ Liberator [Maryknoll, 1978]; 


Recent Developments 1145 


J. Sobrino, Christology at the Crossroads [Maryknoll, 
1978]). They have discovered elements of liberation and 
an option for the poor as the dominating elements in the 
“Jesus movement.” Other Third-World interests also 
entered NT scholarship as trained scholars from India, 
Japan, and Africa made their contributions. Perhaps the 
initial decades of the 21st cent. will be able to distinguish 
between valid reconstruction and exaggerated retrojec- 
tion in many of the issues raised (Harrington, Light [> 
82 above] 186-94). 

84 A particularly promising development for the 
21st cent. was the flourishing of ecumenical scholarship 
in the aftermath of Vatican II. Protestant and Catholic 
scholars, of equal competence and trained with the same 
methods, were encouraged by church bodies to work 
together in ecclesiastically sponsored translations of the 
NT and in commentaries (on EKKNT — 75 above; the 
French produced TOB). In the USA, for dialogue 
purposes (sponsored by Lutherans and Catholics), ecu- 
menical studies of sensitive subjects were done by bodies 
of scholars from many churches: Peter in the New Testa- 
ment and Mary in the New Testament (ed. R. E. Brown, et 
al.; NY, 1973, 1978); Righteousness in the New Testament 
(ed. J. Reumann, et al.; Phl, 1982) —works translated into 
many other languages. P. J. Achtemeier, a scholar of the 
Reformed tradition, served as the first non-Catholic 
president of the Catholic Biblical Association, even as 
Catholics R. E. Brown and J. A. Fitzmyer served as 
presidents of the Society of Biblical Literature. Catholic 
NT scholars came to teach on the most prominent 
Protestant graduate faculties, and vice versa. Within the 
broader context of interreligious NT scholarship an 
increasing number of Jewish exegetes professionally 
trained in critical NT approaches have enriched the 
understanding of documents written by Jews who 
believed in Jesus. And further enrichment has come from 
the insistence that doctoral NT studies for Christians 
must include familiarity with the writings of early 
Judaism, including midrash and Talmud. Such trends 
bode well for the future. 
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INTRODUCTION 


3 (I) Meaning of Hermeneutics. The Gk 
word herméneia covered a broad scope of interpretation 
and clarification—a scope that modern scholars are try- 
ing to recapture and expand in their understanding of 
the hermeneutical task (— 54 below). First, it can refer 
to interpretation by speech itself, inasmuch as language 
brings to expression and interprets what is in one’s mind 
(conscious and unconscious)), or even what constitutes 
one’s identity, being, and person. (We should conceive 
of this process dynamically, not statically; for not only 
does an established intention or identity find precise 
expression in language, but in the very act of linguistic 
communication one’s identity and intention can grow or 
even come into being.) In biblical discussion we must 
struggle with the added complexity of the capacity of 
(human) biblical language to bring to expression God’s 
“mind,” “will,” and “person” (terms used analogously of 
God; —> 7 below). Second, herméneia can refer to the 
process of translation from one language to another —a 
process that goes beyond the mechanical equivalents of 
words and enters into the issue of transference from one 
culture and world view to another. This is pertinent to 
Bible study because many early Christians knew the OT 
not in its Hebr original but in LXX Greek, and because 
the Gospels communicated Jesus’ message not in his 
own Semitic tongue but in Greek. A specific aspect of 
translation is from an unintelligible language to an intel- 
ligible one, e.g., the hermeneia of tongues in 1 Cor 12:10 
which was a charismatic gift with a revelatory dimen- 
sion. Third, herméneia can be used for interpretation by 
commentary and explanation, which is a more formal 
aspect. 

4 Textbooks of a previous generation often lost 
this broad sense of herméneia (“hermeneutic”) which 
covered speech, translation, and commentary. For them 
“hermeneutics” (Lat pl hermeneutica) involved theoretical 
reflections on meaning, as distinct from “exegesis,” an 
art where the rules detected in hermeneutics were prac- 
tically applied. Thus understood, the “science” of 
hermeneutics was customarily divided into three areas: 
(1) noematics, dealing with the various senses of Scrip- 
ture; (2) heuristics, explaining how to discover the sense 
of a passage; (3) prophoristics, offering rules for ex- 
pounding the sense of a Scripture passage to others. 
These divisions have been found unwieldy and over- 
speculative and are rarely used today. Nevertheless, 
discussions about hermeneutics remain difficult since 
they involve the philosophy of being, the psychology of 
language, and sometimes sociology. In particular, there 
is a disconcerting tendency to attribute new and highly 
specialized nuances to terms (e.g., to imagination, 
metonymy, myth, metaphor, narrative) and to distin- 
guish precisely between terms that have been commonly 
considered synonymous (e.g., between hermeneutic and 
hermeneutics, speech and language, sign and symbol, 
author and narrator). Even specialists do not always 
agree among themselves about the particular signifi- 
cance of such terms, and most readers would not 
understand them without technical explanations. Unless 
otherwise indicated, for the sake of intelligibility such 
terms are used here in their dictionary sense rather than 
in the esoteric sense proposed by specialists in herme- 
neutics—a difficult decision that does not in any way 
reject the need of literary and rhetorical criticism to 
develop its own vocabulary. 


5 (II) General Observations. Although we 
shall be concerned with the meaning of written biblical 
texts, it is important to realize that initially neither Israel 
nor the Christian community was a “religion of the 
book.” A set of experiences regarded as a divine deliver- 
ance from Egypt, the selection of a people, the formation 
of a covenant, and the promise of a land gave identity to 
Israel before there were the written accounts that 
became the Torah or Pentateuch. A community came to 
believe in God’s eschatological presence and action in 
Jesus before there were written Gospels. (To be precise, 
the early Jewish Christians were in an intermediate posi- 
tion: even before they had widely circulated writings of 
their own composition, the task of relating Jesus to the 
writings already accepted in Israel [later called OT] was 
a major hermeneutical issue. Significantly, in facing this 
issue, they did not write detailed commentaries on OT 
books [in the manner of the Dead Sea Scroll sectarians, 
+ Apocrypha, 67:89], applying them to Jesus; rather 
they described and proclaimed Jesus in terminology and 
imagery drawn from the OT. While there was a 
mutuality, Jesus was seen as the key to understanding 
the “book,” rather than the “book” as the key to under- 
standing Jesus; -> 33 below.) When “books” describing 
the religious experience did come into existence, some of 
them quickly became a highly formative factor in the 
life, practice, and thought respectively of Israel and of 
the church. Note the word “some,” because certain 
writings achieved sacred status as witnesses to revelation 
more quickly than did others — the Law and the Prophets 
in Israel, and the Pauline writings and individual 
Gospels in Christianity—part of a canon-defining 
process that extended over centuries. In Christianity a 
“rule of faith” (not written but also not independent of 
the first-accepted Scriptures) at times judged which 
works would be accepted as further Scripture. After the 
4th cent. and a relatively finalized NT canon, the written 
Christian Bible reached a new status in authority for 
church belief. Even then one can argue that hermeneu- 
tics of the “book” never became as directly determinative 
before 1500 as it did after the Reformation or especially 
as it has become in the last centuries in fundamentalist 
strains of American Protestantism. 

6 Several other factors complicate hermeneutics 
applied to the Bible. A canonical Gospel is an authori- 
tative presentation of Jesus to a Christian community 
and (through the canon) to the whole church. Yet in 
another sense the authority of the written presentation 
has never totally replaced the authority of Jesus himself, 
even if he is largely knowable only through such 
writings. The written stage of the Christian witness does 
not dispense with the prewritten stage. Moreover, 
although we shall emphasize below the enduring impor- 
tance of what the biblical book conveyed when it was 
first written, an element in modern literary criticism (~ 
63 below) stresses that a text once written assumes a life 
of its own and may convey meaning or have significance 
beyond the original author’s intention. Thus there is a 
postwritten stage that cannot be neglected either. 

7 Perhaps the unique complication in biblical 
hermeneutics is the belief that the Bible had a divine as 
well as a human authorship, so that the written Scrip- 
tures are the word of God. This is related to the concept 
of inspiration (— Inspiration, 65:67-69). Sometimes this 
is simplistically understood as if God spoke or dictated 
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words which people wrote down. Speech, however, is 
a human means of communication, and so the words of 
Scripture were chosen and committed to writing by 
human beings; the divine contribution is better seen in 
terms of self-revealing communication which comes to 
expression in these words. (This has been described as 
“word of God in words of men,” but if “word” is prop- 
erly understood, “word of God” describes both the 
human and the divine components.) God as author of 
Scripture may be understood in terms of the authority 
who gives rise to the biblical books rather than in the 
sense of writing author. 

8 Hermeneutics is very actively discussed today, 
with a concomitant abundance of new literature. The 
attempt to do elementary justice to current issues in a 
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restricted space causes this article in NJBC to omit or 
curtail drastically issues that needed stress when JBC 
was written (JBC 71:54-79; 93-99). One way to treat 
biblical hermeneutics would be through discussion of 
the different forms of research employed in seeking the 
meaning of the Scriptures, i.e., the “criticisms”: text 
criticism, historical c., source c., form c., redaction 
c., canonical c., audience c., sociological c., literary c., 
structure c. (structuralism, semiotics), narrative c., rhe- 
torical c., etc. However, these approaches are not always 
understood the same way, and traditionally discussion 
has centered on the senses discovered by the “criticisms,” 
which can conveniently be divided into literal and 
more-than-literal. 


THE LITERAL SENSE OF SCRIPTURE 


9 (1) Definition. As the term was used in the 
Middle Ages (Thomas Aq., Quodl. 7, q.6, a.14), the sensus 
litteralis was the meaning conveyed by the words (litterae 
or verba) of Scripture, as distinct from the sense con- 
tained in the “things” of Scripture (the sensus spiritualis or 
typical sense flowing from the res; > 47 below). Early 
church writers on the subject were often not overly 
aware of the human author or concerned with that 
author’s conscious intent, and so they designated as 
“literal” whatever the words seemed to convey. On the 
one hand, this created a famous terminological con- 
fusion about the metaphorical: if Christ were designated 
“the lion of Judah,” the literal sense for them would be 
that he was an animal, whence the occasional rejection 
of the literal sense of Scripture. On the other hand, 
church writers interpreted the literal sense of the Bible 
with great latitude, for they did not have to justify a cor- 
respondence between the meaning they found in the text 
and the author’s original intent. The latter outlook has 
echoes in the sophisticated reaction of some modern 
literary critics against the historical-critical quest for the 
author’s intent, which they regard as unknowable. For 
them “literal” refers to the sense perceived in reading, 
since meaning flows from the dialogue between the text 
and the reader. Without denigrating the ongoing inter- 
pretative possibilities of the biblical text (which some 
literary critics less confusingly designate as “literary” 
rather than literal), most exegetes, if we may judge from 
the commentaries on Scripture, would be working with 
a definition of the literal sense closely resembling the 
following: The sense which the human author directly in- 
tended and which the written words conveyed. The adverb 
“directly” would distinguish this sense from the ramifi- 
cations that the human author’s words may have taken 
on later (in the larger context of the Bible or when read 
in other situations and times) but of which the author 
was unaware. Two elements in the definition, “author” 
and “conveyed by words,” need careful qualification if 
we are to keep open the communication between histor- 
ical critics and literary critics. 

10 Author. The ancient understanding of author 
was wider than the popular modern conception of 
writer. In reference to the biblical books, for instance, 
the designation “author” covers at least five different 
relationships between the person whose name is attached 
to a book and the work attributed to that person (> 
Canonicity, 66:89). By modern standards most of the 
biblical books are anonymous or pseudonymous, with 


many of them the product of complex growth and 
collective contribution. None of the writers of canonical 
Gospels identified himself by name. (The use of male 
pronouns to refer to final biblical writers need not repre- 
sent a careless use of sexist language or conscious preju- 
dice; we lack internal and external evidence that would 
constitute a convincing argument that any of the biblical 
authors was a woman. — REB) Despite all these compli- 
cations, the reference to the author's intention in the 
definition affirms that those who produced the biblical 
books had in their times a message to convey to their 
readers and that it is important for us to have this 
message in mind when we read the texts and ask what 
they now mean for us. What the text now means may well 
be more abundant, but it should have some relationship 
to what the text meant to the first readers. The quest 
implied in thé definition matches Pius XII’s statement in 
DAS (EB 550): “Let the interpreters bear in mind that 
their foremost and greatest endeavor should be to 
discern and define clearly that sense of the biblical words 
which is called literal . . . so that the mind of the author 
may be made clear.” 

11 We may reject the systematic skepticism of 
literary critics about ever knowing the intention of a 
nonpresent author (see E. D. Hirsch, Validity in Inter- 
pretation [New Haven, 1967] who argues that a charge of 
“intentional fallacy” is itself'a fallacy). Yet common sense 
suggests that our efforts in this direction will be 
hampered by our distance from books written 3,000 to 
1,900 years ago in ancient languages only imperfectly 
known today, in world views significantly different 
from our own, and often in psychological contexts 
strange to us. Part of the task of critical scholarship is to 
make not only the reader but also the commentator 
aware of the differences. (Even astute commentators can 
unconsciously shape the biblical authors in the image of 
modern scholarship, by not appreciating sufficiently, for 
instance, the looser context of oral transmission and 
remembrance or by imposing organized theological and 
anthropological approaches on nonsystematic biblical 
thinkers like Paul.) An intelligent debate centers on how 
to apply “author” in discussing books where two 
figures, the substantial writer and the redactor/editor, 
were separated by considerable distance of time and/or 
outlook. During the “biblical period” of composition 
(roughly up to ap 150), we often find considerable 
redaction of earlier written work. The composition of 
the book of Isaiah covered a span of at least 200 years 
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(> Deutero-Isaiah, 21:2-3); not only were new sections 
added to the original parts that came from Isaiah’s life- 
time, but also some additions had the result of modify- 
ing the meaning of the original. The last verses of Amos 
may be an addition; they supply an optimistic conclu- 
sion to an otherwise pessimistic book (> Amos 13:24). 
In instances like this, the quest for the literal sense 
includes both the sense that the parts originally had 
before editing and the sense of the book after editing 
(> 28 below). 
12 Conveyed by written words. This part of the 
definition of the literal sense gives priority to the text, 
for the author’s intention does not become a sense of 
Scripture until it is effectively conveyed by writing. (The 
distinction between the author’s thought world and the 
message he conveys in writing is important in discussing 
the limits of biblical inerrancy.) In particular it must be 
noted that, while what Jesus himself intended by his 
words is important, the intention is not in itself a sense 
of Scripture, for Jesus was not a Gospel writer. Indeed, 
since most often we do not know the context in which 
Jesus actually spoke his words, it may be impossible to 
tell exactly what the words meant when first uttered. 
The literal sense of a Gospel passage is the meaning 
attributed to Jesus’ words by the individual evangelist, 
with the result that the same words can have different 
meanings according to the different contexts in which 
the evangelists have set them (> NT Thought, 81:79). 
In the evangelists’ interpretation we have understand- 
ings of Jesus’ words that the Holy Spirit has inspired for 
the church—an inspiration that assures believers that 
even when the evangelists go beyond Jesus’ own 
teaching, they have not seriously distorted Jesus. 
13 Implicit in the notion of “conveyed by written 
words” is the comprehension of the audience/readers 
envisioned by the author. Reflection on that factor may 
check overimaginative proposals about what the author 
meant. Interpretations based on elaborate relationships 
among widely scattered biblical words and passages 
(detected through concordances) must be judged on 
whether the ancient author could have expected his 
audience, who had no concordance, to make the connec- 
tions. A debate as to whether the torn veil in Mark 15:38 
was the outer or the inner veil of the Temple Holy Place 
may be enlightened by a query about the makeup of 
Mark’s audience, to whom he had to explain simple 
Jewish purificatory customs (7:3). Would Mark have 
expected such an audience to know that there were two 
veils or where they were placed? 
14 (II) General Problems in Determining the 
Literal Sense. We shall not emphasize here the usual 
rules for determining the sense of any author and book 
(correct translation of words; attention to phrase and 
sentence structure; context; peculiar style and usage; 
etc.). Rather we are concerned with some general issues 
in approaching the Bible, issues that reflect both the 
religious and the scholarly situation today. 

(A) Different Capabilities for Exegesis. 
An enthusiasm pushing all to read, know, and under- 
stand the Scriptures can quickly founder on the hard fact 
that determining what an ancient author meant is often 
no simple task. Although the literal sense is sometimes 
called the plain sense, it may become plain only after 
expanded effort. Stock market tables in the newspaper 
are lucidly clear, but only to those who have taken the 
‘ effort to learn to read them. Can one think a Bible mil- 
lennia old is going to be easier to read than the newspaper 
published this morning? As Pius XII acknowledged in 
DAS (EB 35-36), “The literal sense of a passage is not 
always as obvious in the speeches and writings of the 
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ancient authors of the East as it is in the works of our 
own time.” Attempts to minimize or to avoid the 
necessary steps involved will produce fundamentalist 
confusion. Nevertheless, reading the Scriptures profit- 
ably must not become an elitist privilege for literati. In 
considering this impasse due respect must be paid to 
different expectations proportionate to the different 
capabilities of readers. Let us leave aside formal univer- 
sity requirements for graduate biblical study by future 
professors who will train teachers and clergy, and let us 
concentrate on two important groups of Bible students 
and readers: professional and general. 

15 PROFESSIONAL ReapeERS. Those who will 
preach and teach (clergy, catechists, leaders of Bible 
classes)— those whose knowledge of the Bible can 
notably affect how they communicate God’s word to 
others—have to make realistic efforts to grasp what the 
authors of Scripture were trying to communicate. 
Otherwise they will impose on the authors grossly 
anachronistic ideas and conceptions. (The issue here is 
not the validity of a more-than-literal sense, but the 
avoidance of a simplistic literalism that presents surface 
impressions as the literal sense, ¢.g., as when a pseudo- 
scientific antievolutionist theory is assumed to conform 
to the intentions of the author of Genesis, who in fact 
had no scientific cosmological knowledge and whose 
conception of creation was so symbolic that it would be 
equally strange to evolutionists and nonevolutionists.) 
Extremely useful to those who need a degree of profes- 
sional knowledge is auxiliary background information 
about biblical geography, archaeology, and the trans- 
mission of biblical texts. Two auxiliaries are especially 
important: history and language. 

A knowledge of the history of the biblical era. The story of 
God’s action in the history of a particular people is 
largely unintelligible when isolated from Near Eastern 
history. To seek to divorce God’s action from that 
history and to make it timeless is to distort a funda- 
mental message of the Bible, viz., that God acts only in 
concrete circumstances and times (such as yours and 
mine). What we say here is particularly applicable to the 
historical and the prophetic books of the OT, easily 
two-thirds of the Bible. Many students, loathe to 
familiarize themselves with the dates and events of long- 
dead civilizations, lose through the lack of interest in 
ancient history the wealth of some of the richest sections 
of the Bible (+ OT Thought 77:104, 112). Perhaps 
some of this knowledge of antiquity can be made more 
palatable to modern tastes when a necessary sociological 
aspect is added to it—the need to know about not only 
royal courts, international politics, and wars, but also 
the very structure of the life of the people involved in the 
biblical story. In the last third of the 20th cent. socio- 
logical studies of the Bible have been frequent. In 
Israelite history scholars claim to recognize aspects of 
social struggles known from our own times, ¢.g., a 
peasant revolt to gain rights to land (> OT Criticism, 
69:73-76). NT Christianity, alienated from the religious 
and political society of its time, has been studied in the 
light of the alienation of modern sectarians (> NT 
Criticism, 70:82). While sometimes this sociological 
analysis is overdone, it helps to underline in a clearly 
pertinent way the importance of understanding the bib- 
lical era in all its aspects. 

16 Another important auxiliary is the knowledge of 
the biblical languages. Only a small percentage of those 
who study the Bible can be experts at Hebrew, Aramaic, 
and Greek; yet some familiarity with the structure and 
thought pattern of these languages is essential for a type 
of professional biblical knowledge. Such a demand is 
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again part of the recognition that God has acted in 
particular times and places—his message would have 
taken a different form and nuance had it been expressed 
in other languages. Unless one has some idea of the lati- 
tude of the “tenses” in Hebrew, one has difficulty in 
understanding the undefined time designations in the 
words of the prophet, i.e., a lack of temporal precision 
that opened these prophecies to future as well as present 
fulfillment. Some of the basic words of biblical theology 
vocabulary defy adequate translations into English, e.g., 
hesed (covenant kindness, mercy) in the OT, alétheia 
(truth) in the NT; modern translations catch only a part 
of a wider connotation. The frequent plays on similar- 
sounding words in OT poetry and on words of similar 
root in NT Greek are lost to the student who takes no 
interest in the biblical languages. With English as one’s 
only linguistic tool, it is possible to have a good 
knowledge of the Scriptures but scarcely a professional 
one. 

17 GENERAL READERS, who will not be called on 
to preach or to teach the Bible but wish to grasp its 
message for their own lives and for nourishing the faith 
they share with others, will also be called on to make 
some effort in their reading. The Judeo-Christian reli- 
gion is based on a belief that God has communicated 
with human beings and that the Bible is a privileged 
vehicle of that communication (see S. M. Schneiders’s 
leaflet, “How to Read the Bible Prayerfully” [College- 
ville, 1984]). Biblical communication involves more 
than a comprehension of the literal sense, for learned 
scholars who are superbly equipped to detect what a 
biblical author meant in his time may have no religious 
appreciation of what the text can mean to their own 
lives. Moreover, considerable portions of Scripture are 
easily intelligible to all because they voice universal sen- 
timents, ¢.g., some of the Psalms and some simple stories 
of Jesus. Spiritual solace and insight may be drawn from 
the Bible by those who have no technical knowledge; 
their appreciation may be based on experience shared 
with what the Bible narrates. For the ordinary, intelli- 
gent Jew or Christian, however, reading the Scriptures 
should involve a component of understanding what the 
original author meant, since the message that he directed 
to his times is certainly part of God’s inspired communi- 
cation. The primary duty of the human author was to be 
intelligible in his era, writing in a language and a culture 
far removed from our own. What he wrote commu- 
nicates meaning to us today, but he did not envision our 
circumstances or write to us in our times. In an effort to 
draw from his text a message for our circumstances, 
there is always the problem of whether we achieve true 
communication or only an illusion in which we impose 
on the text what we want to find (eisegesis). A major 
safeguard consists in establishing an intelligible relation- 
ship between what the author meant and what the text 
now seems to mean—a relationship that is sometimes 
one of tension or correction. The literal sense constitutes 
one side of that relationship, and the basic background 
information enabling the ordinary reader to perceive 
that sense is not difficult to acquire since scholars write 
and lecture in order to make commonly accepted views 
available to the general public. 

18 There remains, however, an undercurrent of 
opposition to the suggestion that general readers should 
or must make an effort to acquire information in order 
to profit fully from the Bible. On the one hand, such an 
undercurrent may reflect a simplistic attitude about 
scholarly difficulties. One finds the suggestion that if 
scholars were cooperative, they would make the reading 
process effortless by rendering the Scriptures into 
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language that is readily intelligible to “the common 
man.” We shall mention below (— 54) the quest to 
demythologize and the legitimate desire so to interpret 
Scripture that its phrasing is not an obstacle. Transla- 
tions of the Bible into truly contemporary English can 
to a certain extent give us the equivalent of biblical ideas 
and facilitate understanding. But much of the biblical 
imagery cannot be modernized, and if it can be inter- 
preted, it cannot be dispensed with, for it is too integral 
a part of the biblical message, e.g., the symbolism of 
Rev. The strangeness of the presentation is an exteriori- 
zation of the strangeness of the biblical message, which 
should be a challenge and should require effort to 
appropriate. The difference between the world view of 
the biblical author and our own must involve educating 
modern readers to understand the ancient mentality so 
that they can grasp both the message and the modality 
which that mentality gave to the message. 

19 A more frequent assumption behind the thesis 
of effortlessness in reading Scripture involves God’s 
activity. If he had a guiding role in the composition of 
Scripture, he will insure that it is meaningful to every 
interested reader. After all, if the literate but simple folk 
of the past could read and love Scripture, why cannot the 
scripturally uneducated do the same today? Yet is God’s 
assistance a cure-all for the different circumstances of 
people? There is a difference between past generations 
who often had little education in any field and a present 
generation that has education (primary or secondary) but 
not in religion or Scripture. From their general educa- 
tion people consciously or unconsciously bring to the 
Bible questions that could not have occurred to past 
generations. For instance, no one who has studied 
elementary-school textbooks can read the first chapters 
of Gen without wondering if the world really was 
created in six days. Biblical information is needed to 
distinguish between the religious teaching of Gen about 
creation and the naive prescientific outlook of the 
author. Overall, in order to read the Bible with appro- 
priate comprehension, people’s biblical education should 
be proportionate to their general education; then they 
can deal with issues that arise from that general educa- 
tion. Such a standard implies that the seed which is the 
word of God does not produce abundantly even on 
good soil without some patient and generous tilling 
(Luke 8:11,15). 

20 (B) The Issue of Relevance. The idea that 
the Bible is a “classic,” even if overdone, means that by 
common recognition it has a relevance partly indepen- 
dent of the individual reader. Its truth or beauty makes 
it able to speak to people in all times and cultures. (For 
the “classic” issue, see D. Tracy, The Analogical Imagina- 
tion [NY, 1981]; K. Stendahl, JBL 103 [1984] 3~10.) 
People read the Bible for a purpose; and, whether they 
admit it or not, exegetes interpret the Bible for a 
purpose. A small percentage may be concerned with the 
Bible for literary appreciation, or for ancient historical 
information, or as part of comparative religion. The vast 
majority (even in “neutral” college religion departments) 
approach the Bible because it is supposed to have reli- 
gious import for life. Critical exegesis, especially in the 
17th and 18th cents., originated in antagonism to a 
dogmatic theology that imposed later doctrinal issues on 
biblical texts. An exaggerated ideal developed of a search 
for objective truth, ruling out the issue of religious 
relevance. (Note, however, that historical-critical exe- 
gesis did not find acceptance in this way in 20th-cent. 
Roman Catholicism; it was encouraged by popes [> 
Church Pronouncements, 72:6-9] and was not marked 
by a desire to be free from dogmatic and ecclesiastical 
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guidance.) This exclusion frustrated the religious 
interests of those who looked for academic help, thus 
producing a charge of irrelevancy —a charge often over- 
done, quite untrue of the Roman Catholic exegesis that 
developed after Vatican II, and increasingly no longer 
true of exegesis in general. The search for the literal 
sense has a descriptive bent, but it is quite appropriate 
for the search to be religiously sensitive and relevant. 
The literal sense had a strong religious purpose in the 
author’s own time, and the dynamism of the Bible 
implies ongoing religious relevance. It is important to 
distinguish between what a biblical passage meant and 
what it means, but such meanings are not totally sep- 
arable or unrelated. 

21 Nevertheless, there are problems about the 
range and immediacy of relevance. Ina sense, everything 
in the Bible can be important and relevant for someone 
and for some purpose. Frustration occurs when teachers 
misjudge what is appropriate to the vocation and interest 
of students, spending undue time on specialized issues 
more suitable for advanced research. More frequently, 
students in a quest for instant applicability cannot 
recognize what they will need by way of biblical knowl- 
edge for long-term utility. Working through the text of 
Scripture in exegesis is not as instantly gratifying as 
being fed with the synthesized results in terms of biblical 
themes. Specialized interests on the part of Bible students 
are quite appropriate unless it is claimed that a particular 
interest should be the primary rather than the secondary 
optic, so that general Bible study is deemed irrelevant 
unless it meets that interest. The biblical authors were 
not writing for the theologian, the preacher, or the 
ascetic. The witness to God’s revelation that they gave 
us is not a compendium convenient for our purposes; it 
is a library of books dealing with relations between God 
and human beings on the scale of life itself. In particular, 
the scope of the OT brings into relationship with God 
not only the spiritual and theological aspects of life but 
also the secular (> Wisdom Lit,. 27:5-6ff.; > Canticle, 
29:5-8), and the seamy (war, depravity), and the hum- 
drum (political history, bumbling rulers, jaded priests). 
Selecting from this totality only what seems to us reli- 
giously or spiritually useful may deprive Scripture of the 
possibility of correcting warped attitudes about religion, 
including the failure to understand that God acts in very 
ordinary history through ambiguous people. We can 
recognize how biased were past generations in reading 
the Scriptures and how they distorted them to their own 
purposes. We must be careful that the quest for instant 
relevance does not canonize our biases which we cannot 
recognize. To pass on to the next generation only what 
we find relevant in Scripture may be to censor Scripture, 
for precisely what we do not find relevant to our times 
may be God’s principal word to another generation. 
22 In the history of biblical interpretation in the 
Catholic Church, each time there has been a movement 
that put emphasis on the primacy of literal exegesis (¢.g., 
Jerome, the school of St. Victor in the Middle Ages, 
Richard Simon), this movement has been quickly swal- 
lowed up in a more attractive movement that stressed 
the theological or the spiritual aspects of Scripture 
almost to the exclusion of literal exegesis. And so 
Origen’s spiritual exegesis conquered Jerome's literal 
exegesis through the efforts of Augustine; the exegesis 
practiced at St. Victor was swallowed up in the theo- 
logical and philosophical use of Scripture in later Scho- 
lasticism; Bossuet and Pascal outshone R. Simon in 
popular influence (+ OT Criticism, 69:6). In part this 
history may warn us that literal exegesis must be careful 
to be religiously relevant and not only informative on an 
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antiquarian scale. But it should also warn us that it is the 
duty of those who teach and study Scripture not to allow 
themselves to be misled into easier paths which in the 
long run will take them away from the biblical text with 
all its complexities. The encyclical DAS, confirmed by 
Vatican II, has made a thoroughgoing quest for the 
literal sense a real possibility for Catholics for the first 
time in centuries (> Church Pronouncements, 72:21, 
29). It remains to be seen whether this opportunity will 
be capitalized on or lost. 

23 (C) Establishing Literary Form. In the 
quest for the literal sense of any writing, it is important 
to determine the literary form the author was employ- 
ing. In a modern library, books are classified according 
to the type of literature: fiction, poetry, history, 
biography, drama, etc. Often the classification for indi- 
vidual books is indicated by the dust jacket. The term 
“classification” should not be misleading, for the issue 
(and this applies to all that follows) is not merely taxo- 
nomic: we approach forms of literature with different 
expectations and we profit from them differently. A 
history and a novel may treat the same person or event, 
but we expect different degrees of fact and fiction from 
them, whereas in regard to poetry the issue of fact and 
fiction is irrelevant. Nevertheless, all three can convey 
truth, and sometimes one conveys a truth that the others 
cannot. 

There is a canonical sense in which the Bible as a 
whole is one book (> 73 below), but by way of origin 
it is a library (7 Church Pronouncements, 72:40) —the 
library of ancient Israel and of the 1st-cent. Christian 
church. This library has all the diversity we would 
expect in the literary output of an articulate culture that 
spanned nearly 2,000 years. In the Bible the library 
books have been bound together into one, without the 
advantage of dust jackets. There must be a serious 
endeavor to classify them according to the type of 
literature they represent. This is what is meant by deter- 
mining the literary form (genus litterarium) which the 
author has employed. The encyclical DAS and Vatican 
II have made this approach imperative for all serious 
Catholic students of the Bible (~ Church Pronounce- 
ments, 72:14, 22), so that the first question we must ask 
in opening any part of the Bible is: What type of litera- 
ture do we have here? This emphasis on literary form is 
an offshoot of the German development of form criti- 
cism or Formgeschichte (+ NT Criticism, 70:42-45; > 
OT Criticism, 69:38). Classic form criticism has been 
concerned primarily with the subsections that have gone 
to make up an individual biblical book; here we are 
giving primary attention to the literary form of the 
whole book. 


(Berger, K., Formgeschichte des Neuen Testaments [Heidelberg, 
1984]. Hayes, J. H. [ed.], Old Testament Form Criticism [San 
Antonio, 1974]. McKnight, E. V., What Is Form Criticism? [Phl, 
1969]. Redlich, E. B., Form Criticism [London, 1939]. Tucker, 
G. M., Form Criticism of the Old Testament [Phl, 1971].) 


24 In a broad sense, of course, the determination 
of literary form has been a principle implicitly recog- 
nized from a very early period. From the time of Rabbi 
Gamaliel II (late 1st cent. ap) the Jews have classified the 
books of the OT as Torah, Prophets, and Writings (> 
Canonicity, 66:22, 29); and the Christian division of 
these books into Pentateuch, Historical, Prophetic, and 
Sapiential is even closer to a distinction of literary types. 
Only in modern times, however, with the discovery of 
the literatures of people contemporary with Israel, have 
we realized just how many types of literature were 
current in antiquity. Without attempting to be exhaus- 
tive, let us illustrate this from the OT, which is a more 
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varied library than the NT. There are many varieties of 
poetry in the OT: epic poetry underlies some of the nar- 
ratives in the Pentateuch and Josh; lyric poetry is found 
in Pss and Cant; didactic poetry is found in Prov, Sir, 
and Wis; elements of drama are found in Job. Within the 
prophetic books there are both prophecy and apocalyp- 
tic (> OT Apocalyptic, 19:5-18). There is not one form 
of history in the OT but many forms: a factual, pene- 
trating analysis, seemingly by an eyewitness, in the 
court history of David (2 Sam 11-1 Kgs 2); stylized, 
abbreviated court records in Kgs and Chr; romanticized 
and simplified epic history of the national saga in Exod, 
tales of tribal heroes in Judg; stories of the great men and 
women of yore in the patriarchal accounts. There is even 
prehistory in the Gen narratives of the origin of human- 
ity and of evil, narratives that borrow legends from the 
lore of other nations and make them the vehicles of 
monotheistic theology (~ Genesis, 2:10-13). In addi- 
tion, there are fictional tales, parables, allegories, prov- 
erbs, maxims, love stories, etc. The combination of 
literary forms in one complex book may be a transform- 
ing factor in interpretation. 

25 Once readers have determined the literary 
form of any biblical book or passage, standards appli- 
cable to that form help to clarify what the author meant, 
1.e., the literal sense. If Jonah is a fictional parable, the 
reader should recognize that the author is not giving a 
history of the relations of Israel and Assyria and is not 
presenting the story of a prophet in a whale’s belly as a 
factual happening; rather, in an imaginative way the 
author is communicating a profound truth about God’s 
love for the Gentile nations. If the statement about the 
sun standing still in Josh 10:13 comes from a fragment 
of highly poetic description in a victory song, readers 
will judge it in the light of poetic license rather than 
according to the rules of strict history. If the Samson 
narratives are folktales, readers will not give to them the 
same historical credence allotted to the history of 
David’s court. Many past difficulties about the Bible 
have stemmed from the failure to recognize the diversity 
of literary forms that it contains and from the tendency 
to misinterpret as scientific history pieces of the Bible 
that are not historical or are historical only in a more 
popular sense. We have taken examples from the OT, 
but the same problem exists in the NT. The Gospels are 
not scientifically historical biographies of Jesus but 
written accounts of the preaching and teaching of the 
early church about Jesus, and their accuracy must be 
judged according to the standards of preaching and 
teaching (> Church Pronouncements, 72:35). The 
infancy narratives may differ in literary form from the 
rest of Matt and Luke. 

26 This approach to exegesis based on detecting 
the type of literature involved is subject to two common 
misconceptions. First, some conservatives regard the 
quest for literary form as an attempt to circumvent the 
historicity of biblical passages, and therefore they think 
it dangerous to apply the theory of literary forms to the 
more sacred sections of the Bible. But every piece of 
writing can be classified as belonging to one type of lit- 
erature or another. Factual history is a type of literature; 
fiction is another; both exist in the Bible, as do almost 
all the intermediary literary types between the two 
extremes. If one correctly classifies a certain part of the 
Bible as fiction, one is not destroying the historicity of 
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that section, for it never was history; one is simply 
recognizing the author’s intention in writing that 
section. The second misconception concerns the relation 
of inspiration to the diversity of biblical literary forms. 
There is a feeling that somehow the recognition that 
certain parts of the Bible were written as fiction weakens 
or challenges their inspiration. The encyclical DAS (EB 
559) gives an answer: God could inspire any type of 
literature that was not unworthy or deceitful, i.e., not 
contrary to his holiness and truth (e.g., pornography, 
lies). Biblical fiction is just as inspired as biblical history. 
27 (D) Literary History and Redaction. 
After one has determined the type of literature involved, 
another step in the quest for the literal sense is to find out 
the literary history of the book or section one is study- 
ing. This is a special problem in biblical study because of 
the long history of editing (> 11 above). One must 
unravel the individual traditions of the Pentateuch, the 
collections that comprise Isa, the chronological order of 
Jeremiah’s prophecies (different from the present order 
of the biblical book). In the Gospels it is important to 
know whether a particular saying of Jesus has come to 
Luke or Matt from Mark, from Q, or from one of the 
sources peculiar to the respective evangelist. Such 
literary history is not investigated in biblical exegesis 
simply for its own value, which might be largely anti- 
quarian, but for what it tells us about the intention of an 
author who drew on previous sources in composing his 
own work. The joining and the. adaptation of those 
sources may be indicative of a theological outlook that 
reflects on the literal sense of the final composition. 
28 Here we touch on the approach to the Bible 
known as Redaktionsgeschichte. If Formgeschichte is con- 
cerned with the different forms or types of literature in 
the Bible and the rules germane to them, Redaktions- 
geschichte is concerned with the way in which these 
literary pieces are made to serve the general purpose of 
the writer. For instance Gospel exegetes have done only 
part of their work when they have classified a story as 
a particular type of parable and have determined to what 
extent it conforms to the general rules for that parable 
type. Why is the parable included in this Gospel and set 
in this particular context? What meaning does the 
evangelist attach to it? To answer these questions about 
aim in composition is to take another step in determining 
the literal sense of Scripture. 

29 After the steps we have described (determining 
the literary form, the literary history, and the aims of 
composition), the exegete is then in a position to seek the 
literal meaning of individual passages and verses. Here 
the process is the same as for any other ancient work. 
The literal meaning of some 90-95 percent of the Bible 
can be determined by a reasonable application of the 
ordinary rules of interpretation. There are some passages 
whose meaning eludes us because the text has been 
corrupted in transmission, because they use rare words, 
because the author expressed himself obscurely, or 
because we do not have sufficient knowledge about the 
context in which they were composed. Continued study 
constantly casts light even on passages such as these. (See 
O. Kaiser and W. G. Kimmel, Exegetical Method: A Stu- 
dent’s Handbook [NY, 1967]; R S. Barbour, Traditio- 
Historical Criticism of the Gospels [London, 1972]; N. 
Perrin, What Is Redaction Criticism? [Ph], 1969].) 
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MORE-THAN-LITERAL SENSES 


30 We now turn to the detection of scriptural 
meaning that goes beyond the literal—a sense that by 
definition is not confined to what the human author 
directly intended and conveyed in his written words. On 
the one hand, the possibility of such an “excess of mean- 
ing” is inherent in any great work being read at a later 
period, for a classic enlarges the horizon of continuing 
generations of readers. Often the original author did not 
envision those future readers, but his or her written 
words keep reaching out in a dialogue confronting new 
issues —a new “world in front of the text.” On the other 
hand, the issue of more-than-literal meaning is specially 
pertinent to Scripture. First, centuries after he wrote it, 
the author’s book was joined in a collection called the 
Bible. This new arrangement, which scarcely could have 
been foreseen by the author, may have seriously modi- 
fied his intent. (For instance, Luke thought of his Gospel 
and Acts as a unified book, but the canonical process has 
divided them. There is no evidence that the author of 
John with his claim to unique witness would have 
happily had his work placed alongside and on the same 
level as other works called Gospels.) The juxtaposition 
of books provides connections in the Bible that no single 
author may have made, enlarging the meaning originally 
intended. Second, even after the canonical collection was 
stabilized, belief that Scripture had a divine “author” 
means that the Bible is God’s word to audiences of all 
time. This continuing biblical engagement of readers/ 
hearers with God (with or without the catalyst of 
preaching) uncovers meaning beyond that envisioned by 
the human author in his local and limited circumstances. 
The recognition of a more-than-literal sense is, as we 
shall see, as old as Scripture itself and has often had more 
dynamic influence on people’s lives than the literal sense. 
Nevertheless, it presents a problem of controls. When 
does the quest cease to be exegesis (the detection of a 
meaning that arises in the text) and become eisegesis (the 
imposition upon the text of a meaning alien to it)? When 
is there a genuine dialogue between the text and current 
readers, as distinct from the text being merely the occa- 
sion of readers talking to themselves about their own 
preconceptions? To what extent is a responsible rela- 
tionship between the literal sense and the more-than- 
literal sense an answer to the issue of controls? The 
history of more-than-literal exegesis reflects such 
problems. 
31 (I) History of More-than-literal Exegesis. 
While many different approaches will be described, 
sensitivity toward the issue of deeper meaning is the 
unifying factor. Difficulties uncovered in this history 
should not detract from the validity of the goal. 
(A) To the End of the New Testament Era. 
Within the Bible itself we find the author of Wis 11-19 
taking the older narratives of the plagues and the deliv- 
erance from Egypt and reading out of them a theme of 
deliverance for his own time. A parallelism between past 
and present is seen in this type of exegesis. Another 
example would be the connection that Dt-Isa draws 
between the exodus from Egypt and the return from 
Babylon. Such parallelism is based on the thesis that 
- God’s actions on behalf of his people follow a pattern of 
fidelity: he is the same yesterday, today, and forever. It 
is not based on a cyclic approach to history. 
32 In the last centuries Bc there was a develop- 
ment that had profound effects on both Jewish and 


Christian exegesis. Whereas in more ancient times the 
prophets had been understood primarily as speaking to 
their own times with a divinely given foreknowledge of 
God’s plan for the immediate and relevant future, now 
the prophets of old were thought to have predicted the 
distant future. Apocalyptic (= OT Apocalyptic, 19:19- 
21) was an important factor in this change of emphasis, 
following the pattern of Dan, wherein purportedly a 
prophet of the 6th cent. had visions of what would 
happen in the 2d cent. Such an understanding of the 
prophets, and indeed of other biblical writers like the 
psalmists, gave birth to the pesher exegesis of Qumran 
(> Apocrypha, 67:89), where every line of the ancient 
books was interpreted in terms of what was happening 
to the Qumran sect hundreds of years later. 


(Brooke, G. J., Exegesis at Qumran: 4QFlorilegium [JSOTSup 29; 
Sheffield, 1985]. Bruce, F. F., Biblical Exegesis in the Qumran 
Texts [Grand Rapids, 1959]. Fitzmyer, J. A., “The Use of 
Explicit Old Testament Quotations in Qumran Literature and 
in the New Testament,” NTS 7 [1960-61] 297-333. Gabrion, 
H., “L’interprétation de l’Ecriture dans la littérature de Qumran,” 
ANRW 11/25.1, 779-848. Horgan, M. P., Pesharim: Qumran 
Interpretations of Biblical Books [CBQMS 8; Washington, 1979] 
esp. 244-59.) 


33 Moreover, this understanding of the OT 
prophets and psalmists explains to some extent the prin- 
ciples according to which the NT authors interpreted the 
OT. Isa 7:14 could be pictured by Matt 1:23 as foretell- 
ing the virgin birth of Jesus; Dt-Isa in the Suffering 
Servant passages could be pictured as foretelling the 
sufferings and death of the Messiah (Luke 24:26); the 
author of Ps 22 could be pictured as foreseeing in detail 
the passion of Jesus (Matt 27:35,39,43,46). Some would 
compare this exegesis to the pesher exegesis of Qumran 
(B. Lindars, New Testament Apologetic [Phl, 1961]), but 
there are important differences. The Qumran interpre- 
ters in their systematic commentaries studied the OT to 
interpret their community’s history, but the focal point 
of the NT authors was Jesus who cast light on the OT. 
They wrote their “commentaries” on him, so that there 
were no systematic Christian commentaries on the OT 
until the late 2d cent., e.g., Hippolytus commenting on 
Cant and Dan. We have no evidence that the NT writers 
felt that every line of the OT applied to Jesus or had a 
Christian meaning—a theory that became popular in 
patristic times. The NT exegesis of the OT was extraor- 
dinarily varied, and any attempt to classify it as one type 
of exegesis is doomed to failure. It had elements of sensus 
plenior, typology, allegory, and accommodation. A par- 
ticular feature of this NT exegesis was to read the 
presence of Jesus back into OT scenes (1 Cor 10:4; see 
A. T. Hanson, Jesus Christ in the Old Testament [London, 
1965]). 


(Blaser, P., “St. Paul’s Use of the Old Testament,” TD 2 [1954] 
49-52. Cerfaux, L., “Simples réflexions 4 propos de l’exégeése 
apostolique,” Problémes et méthode 33-44; “L’exégése de l’Ancien 
Testament par le Nouveau,” in L’Ancien Testament et les chrétiens 
132-48. Ellis, E. E., Paul’s Use of the Old Testament [GR, 1981]; 
Prophecy and Hermeneutic in Early Christianity [GR, 1978). Kugel, 
J. L. and R. A. Greer, Early Biblical Interpretation [Phl, 1986] — 
both Christian and Jewish. Longenecker, R. N., Biblical Exe- 
gesis in the Apostolic Period [GR, 1975]. Van der Ploeg, J., 
“Texégése de l’Ancien Testament dans !’Epitre aux Hébreux,” 
RB 54 [1947] 187-228. Venard, L., “Citations de |’Ancien 
Testament dans le Nouveau Testament,” DBSup 2. 23-51.) 
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34 While we shall be concerned in the rest of our 
brief history with Christian exegesis of the OT, we 
should note that in pre-Christian Judaism and in post- 
Christian rabbinic circles the quest for a more-than- 
literal exegesis was just as common as in Christian 
circles. The targums (> Texts, 68:103~5) really supply 
an exegesis of what they translate, discovering messianic 
elements in the OT. The midrashim (> Apocrypha, 
67:140) also interpret previous Scripture in application 
to current problems. The Jewish nonliteral exegesis that 
had the greatest influence on Christian exegesis was the 
allegorizing of Philo (~ Apocrypha, 67:125). 


(Bonsirven, J., Exégese rabbinique et exégese paulinienne [Paris, 
1939]. Fishbane, M., Biblical Interpretation in Ancient Israel 
[Oxford, 1986]. Gélin, A., “Comment le peuple d’Israel lisait 
PAncien Testament,” L’Ancien Testament et les chrétiens 117-31. 
Ginzberg, L., “Allegorical Interpretations,” JE 1. 403ff. Patte, 
D., Early Jewish Hermeneutic in Palestine (SBLDS 22; Missoula, 
1975). Sowers, S. G., The Hermeneutics of Philo and Hebrews 
[Richmond, 1965].) 


35 (B) Patristic Era. In the early Christian 
writings of the 2d cent. we find evidence of a very free 
spiritual exegesis (e.g., Barn.). Yet even more restrained 
exegetes, like Justin and Tertullian, ransacked the OT 
for proof texts referring to Christ, and they interpreted 
these passages in a way that went far beyond the literal 
sense. It was Alexandria that produced the first great 
Christian school of exegesis; and through men like 
Clement and Origen, Philo’s allegorizing achieved a 
dominant place in the Christian exegesis of the OT. 
Clement based his exegesis on the existence of a Chris- 
tian gnosis, i.e., the secret knowledge of the profoundest 
truths of the Christian faith, to which the elite were 
initiated. The key to the gnosis was an allegorical 
exegesis of the Bible, an exegesis that ran the gamut 
from typology through accommodation to the Philonic 
concept of the Bible as a lesson in psychology and 
cosmology. 

36 Origen probably had more influence on 
patristic exegesis than any other single figure, although 
later his theological orthodoxy became suspect. Almost 
every manual states that Origen’s exegesis was unre- 
strainedly allegorical, and he is usually blamed for deny- 
ing the literal sense of scripture. A. von Harnack spoke 
of Origen’s “biblical alchemy.” H. de Lubac, J. Daniélou, 
and others have modified this picture. Origen did not 
simply disregard the literal sense (although he did not 
understand that the metaphorical sense was literal), but 
he was interested in a sense of Scripture that could make 
Christians see the OT as their book. A good part of his 
allegorical exegesis was based on the theory that the OT 
was christological in many passages. Granting that we 
should judge Origen more appreciatively and that there 
is a restrained element in his exegesis (which de Lubac 
calls spiritual sense, and Daniélou calls typology), this 
writer does not share the view that Origen’s exegesis can 
really be revived for our time, even though his interests 
were similar to those exemplified in some modern 
approaches (— 45-48, 52 below). 

37 The exegetical school of Antioch, Alexandria’s 
rival as a great Christian center, has been too naively 
heroicized as the champion of critical exegesis, in contra- 
distinction to Alexandria’s allegorical exegesis. At the 
end of the 3d cent., Lucian of Samosata laid the founda- 
tions of this school, and its representatives included 
Diodorus of Tarsus (d. 390), Theodore of Mopsuestia 
(d. 428), and, to some extent, John Chrysostom (d. 407). 
In the West, Julian, the Pelagian bishop of Aeclanum 
(d. 454), was the leading adherent to Antiochene prin- 
ciples. The great Antiochenes, then, were not contempo- 
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raries of Origen but of the later Alexandrians like 
Athanasius (d. 373) and Didymus the Blind (d. 398). In 
many ways, Cyril of Alexandria (d. 444) showed a per- 
ceptivity in literal exegesis that placed him between the 
Alexandrian and Antiochene schools. The 4th-cent. 
Cappadocians (esp. Gregory of Nyssa and Basil), on the 
other hand, continued very strongly in the Origenist vein. 

Little Antiochene exegesis has been preserved. In 
theory, and to some extent in practice, Antioch did give 
more attention to the literal sense (with all the limita- 
tions of exegesis in the 4th cent.). But Antioch also pro- 
posed a more-than-literal exegesis that involved theoria, 
for all practical purposes a close equivalent of Alexan- 
drian allégoria, Thedria was an intuition or vision by 
which the OT prophet could see the future through the 
medium of his present circumstances. After such a vision 
it was possible for him to phrase his writing in such a 
way as to describe both the contemporary meaning of 
the events and their future fulfillment. (For studies of 
thebria, see A. Vaccari, Bib 1 [1920] 3-36; F. Seisdedos, 
EstBib 11 [1952] 31-67; P. Ternant, Bib 34 [1953] 
135-58, 354-83, 456-86.) The task of the Antiochene 
exegetes was to find both meanings in the words of the 
prophets; and in their search for the future meaning of 
the prophets’ words (the product of thedria), the Antio- 
chenes took into account the problem of the awareness 
of the human author more often than did the Alexan- 
drians, who tended to see the future in symbols and 
events, as well as in the prophetic word. 


(On justin: Prigent, P., Justin et l’Ancien Testament [Paris, 1964]. 
Shotwell, W. A., The Biblical Exegesis of Justin Martyr [London, 
1965]. On CLEMENT OF ALEXANDRIA: Camelot, T., RB 53 [1946] 
242-48. Marsh, H. G., JTS 37 [1936] 64-80. Mondésert, C., 
RSR 26 [1936] 158-80; Clément d’Alexandrie [Paris, 1944]. On 
ORIGEN: Daniélou, J., Origéne [Paris, 1948]. De Lubac, H., 
Histoire et esprit [Paris, 1950]. Hanson, R. P. C., Allegory and 
Event [London, 1958]. Nautin, P., Origene: Sa vie et son oeuvre 
[Paris, 1977]. Trigg, J. W., Origen: The Bible and Philosophy in the 
Third-Century Church [Atlanta, 1983]. On THEODORE OF MOPSU- 
EsTIA: Devreesse, R., RB 53 [1946] 207-41. On cyrtt: 
Kerrigan, A., St. Cyril of Alexandria, Interpreter of the Old Testa- 
ment [Rome, 1952]. On juLtan: D’Alés, A., RSR 6 [1916] 
311-24, On curysostom: Ogara, F., Greg 24 [1943] 62-77. For 
a comparison of Alexandrian and Antiochene exegesis, see J. 
Guillet, RSR 37 [1947] 257-302; also W. Burghardt, “On Early 
Christian Exegesis,” TS 11 [1950] 78-116; C. Hay, “Antio- 
chene Exegesis and Christology,” AusBR 12 [1964] 10-23. On 
GREGORY OF NYSSA: Canévet, M., Grégoire de Nysse et Vherméneu- 
tique biblique [Paris, 1983]. Harl, M., Ecriture et culture philoso- 
phique dans la pensée de Grégoire de Nysse [Leiden, 1971]. For the 
positive value of patristic exegesis, see D. C. Steinmetz, T Today 
37 [1980] 27-38.) 


38 Meanwhile in the West some of the Lat exegetes 
(e.g., Ambrosiaster, ca. 375) showed sobriety in exegesis. 
However, with Hilary (d. 367), Ambrose (d. 397), and 
especially Augustine (d. 430), the waves of Alexandrian 
allegorical exegesis swept into the West. In Hilary’s 
Tractatus mysteriorum we find the principle that the OT in 
its entirety is prefigurative of the NT. Tyconius, a 
Donatist exegete of the late 4th cent. laid down the rule 
in his Liber regularum that every verse in the OT could be 
interpreted in a Christian way. Augustine epitomized 
this approach in this principle: “The New Testament lies 
hidden in the Old; the Old Testament is enlightened 
through the New” (“In vetere novum lateat, et in novo vetus 
pateat” — Quaest. in Heptateuchum 2.73, PL 34. 625). 

In his early days Jerome (d. 420) followed Origen’s 
principles, but the commentaries written at the end of 
Jerome’s life betray greater interest in the literal sense. 
Yet after Jerome’s time and the close of the 4th cent., the 
style of Alexandrian exegesis dominated in the West, 
and Antiochene exegesis had little lasting influence (see 
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M. Laistner, HTR 40 [1947] 19-31). Indeed, once the 
Council of Constantinople II (533) blackened the name 
of Theodore of Mopsuestia, the Antiochene heritage 
was looked on with suspicion. In the works of some of 
the great figures of Western exegesis, e.g., Gregory the 
Great (d. 604) and Bede (d. 735), allegorical exegesis 
bloomed. 


(On Lat ExEGESIS: Kelly, J. N. D. in Nineham (ed.), Church’s Use 
41-56. On aucustinE: Pontet, M., L’exégése de S. Augustin prédi- 
cateur {Paris, 1944]. On jerome: Hartman, L. in A Monument to 
St. Jerome {ed. F. X. Murphy; NY, 1952] 35-81. Kelly, J. N. D., 
Jerome {NY, 1976]. Penna, A., Principi e carattere dell’ esegesi di 
S. Gerolamo [Rome, 1950]. Steinmann, J., St. Jerome and His 
Times [Notre Dame, 1959].) 


39 (C) Middle Ages. The guiding theoretical 
principle of medieval exegesis may be said to stem from 
John Cassian’s (d. ca. 435) distinction of the four senses 
of Scripture: (1) the historical or literal, (2) the allegorical 
or christological, (3) the tropological or moral or an- 
thropological, (4) the anagogical or eschatological. 
Eventually this division gave rise to the famous couplet: 


Littera gesta docet; quid credas allegoria; 
moralis quid agas; quo tendas anagogia. 


The four senses of Jerusalem, an example supplied by 
Cassian, illustrates the theory. When Jerusalem is men- 
tioned in the Bible, in its literal sense it is a Jewish city; 
allegorically, however, it refers to the church of Christ; 
tropologically Jerusalem stands for the human soul, ana- 
gogically it stands for the heavenly city. In such an 
exegetical climate, the literal sense was considered to 
have historical importance, while the other senses were 
essential for belief and behavior. Monastic mysticism, 
preaching to the faithful, the search for theological 
material in the schools — these depended more heavily on 
the more-than-literal senses and gave a dominant non- 
literal cast to medieval exegesis. Perhaps we should note 
that the same love for allegory appears also in the secular 
literature toward the end of the Middle Ages (e.g., The 
Romance of the Rose, and later The Faerie Queene). 

40 However, there were moments when the 
recognition of the importance of the literal sense shone 
through. Especially influential in this respect was the 
school at the Abbey of St. Victor in Paris founded in 
1110. Hugh of St. Victor attacked the tradition of 
Gregory and Bede; Andrew of St. Victor revived inter- 
est in Hebrew and in the technical tools of exegesis. 
Since the time of Jerome the Western church had had 
few men capable of studying the OT in its original 
languages; and Herbert of Bosham, Andrew’s pupil, was 
the most competent Hebraist in the Christian West in 
the 1,000 years between Jerome and the Renaissance. 
Moreover, the development of theology as a discipline 
separate from strict exegesis enabled scholars to consider 
christological truths in themselves without basing their 
discussion on Scripture interpreted allegorically. 
Thomas Aquinas made it clear that metaphor belonged 
to the literal sense (> 9 above) and argued that doctrine 
should not be based solely on the spiritual sense. His 
principle was: “Nothing necessary to faith is contained 
in the spiritual sense [i.e., typical sense or sense of 
things] that Scripture does not put forward elsewhere in 
the literal sense” (Summa 1.1,10 ad 1). The English 
Dominican Nicholas Trevet and the Franciscan Nicholas 
of Lyra (d. 1349) recognized that not all the Pss were 
- messianic and gave rules for determining which of them 
were. Roger Bacon, although theoretically supporting 
the Alexandrian views on exegesis, showed a fascination 
for textual criticism and philological apparatus. During 
the 12th, 13th, and early 14 cents., these tendencies rose 
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to the surface like islands in the sea, but they did not sur- 
vive; and the Middle Ages drew to a close with allegory 
once more dominant in writers like Meister Eckhart 
(d. 1328), John Gerson (d. 1429), and Denis the Carthu- 
sian (d. 1471). The movement to translate the Bible into 
the vernacular, which, like most efforts at translation, 
made people think about the literal sense, was often 
unfortunately tainted with ecclesiastical revolt (— Texts, 
68:191) and thus backfired as a possible corrective to the 
exaggeration of the spiritual sense. 


(CHB 2: The West from the Fathers to the Reformation [1969]. 
Chenu, M.-D., “Les deux Ages de l’allégorisme scripturaire au 
Moyen Age,” RTAM 18 [1951] 19-28. De Lubac, H., Exégése 
médiévale: Les quatre sens de l’Ecriture [4 vols.; Paris, 1959-64]. 
Evans, G. R., The Language and Logic of the Bible: The Early Middle 
Ages [Cambridge, 1984]. Hailperin, H., Rashi and the Christian 
Scholars (Pittsburgh, 1963]. Leclercq, J., The Love of Learning and 
the Desire for God: A Study of Monastic Culture [2d ed., NY, 1974] 
esp. 87-109. McNally, R. E., The Bible in the Early Middle Ages 
[Westminster, 1959]. Oberman, H. A., The Harvest of Medieval 
Theology: Gabriel Biel and Late Medieval Nominalism {GR, 1967] 
esp. 365-412. Preuss, J. S., From Shadow to Promise: Old Testa- 
ment Interpretation from Augustine to the Young Luther [Cambridge 
MA, 1969]. Smalley, B., Medieval Exegesis of Wisdom Literature 
[Atlanta, 1986]; The Study of the Bible in the Middle Ages [Notre 
Dame, 1964]. Spicq, C., Esquisse d’une histoire de l’exégése latine au 
Moyen Age [Paris, 1944]. Torrance, T. F., “Scientific Herme- 
neutics According to St. Thomas Aquinas,” JTS 13 [1962] 
259-89.) 


41 (D) Sixteenth and Seventeenth Centuries. 
Turning now to the context of the Reformation and its 
immediate aftermath, we find that, with Cajetan on the 
Catholic side and Luther and Calvin on the Protestant 
side, there was a reaction against allegorizing and a stress 
on the historical background of the biblical works. 
However, we must not forget that while Luther attacked 
blatant allegorizing, he remained firmly convinced of the 
christological character of the OT and, therefore, con- 
tinued a typological exegesis that would be questioned 
by many today. Calvin was even less in favor of alle- 
gorizing than Luther; yet he too was often more-than- 
literal. (See R. M. Grant and D. Tracy, A Short History of 
the Interpretation of the Bible (2d ed.; Phl, 1984] 92-99 for 
the good points and the limits in the Reformers’ return to 
the literal sense.) It is interesting to note that the dissent- 
ing sects of the Reform movement, the Anabaptists and 
the Antitrinitarians, supported spiritual exegesis, often 
because OT passages were used literally by the more con- 
servative branch of the Reform as scriptural justification 
for persecuting the sects. 
42 The Catholic Counter-Reform had to answer 
arguments flowing from Protestant literal exegesis by 
also calling on the literal sense of Scripture. The Jesuit 
Maldonatus (d. 1583) produced exegetical commentary 
of substance. However, when the immediacy of the 
danger from the Reform was over, spiritual exegesis 
returned, especially under the banners of Jansenism, 
e.g., Pascal. The Catholic emphasis on the Church 
Fathers was another strong magnet toward spiritual 
exegesis; for, if the Fathers were pointed out as the prime 
example of how to interpret Scripture, their exegesis was 
more-than-literal. Cornelius a Lapide (d. 1637) filled his 
commentaries with spiritual exegesis culled from the 
Fathers. In Protestantism, too, in the Pietism of the 17th 
cent., typology and accommodation made a comeback as 
the Scriptures were tapped for ascetic wealth. Cocceius 
(1603-1669) presented an exegesis impregnated with 
typology. 

But the revival of spiritual exegesis was not to hold 
the field forever. Inthis same century lived Richard Simon 
(d. 1712), a prophet before his time and the first of the 
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modern biblical critics. Rejected by his contemporaries 
and even by his church, Simon inaugurated a movement 
that would make literal exegesis supreme. 


(CHB 3: The West from the Reformation to the Present Age [1963]. 
Ebeling, G., Evangelische Evangelienauslegung: Eine Untersuchung 
zu Luthers Hermeneutik (Darmstadt, 1962; orig. 1942]. Frei, 
H. W., The Eclipse of Biblical Narrative: A Study in Eighteenth and 
Nineteenth Century Hermeneutic [New Haven, 1974]. Pelikan, J., 
Luther the Expositor [St. Louis, 1959]. Preuss, J. S. [> 40 above]. 
Schwarz, W., Principles and Problems of Biblical Translation: Some 
Reformation Controversies and Their Background (Cambridge, 
1955]. Steinmann, J., “Entretien de Pascal et du Pére Richard 
Simon sur les sens de Ecriture,” Vielnt [March 1949] 239-53.) 


43 (E) Recent Past. The 19th and 20th cents. 
have seen the triumph of the critical and literal exegesis 
to which R. Simon gave the impetus so long ago. (For the 
intervening history of critical exegesis, > OT Criticism, 
69:6ff.; > NT Criticism, 70:4ff.) Looking back at the 
hermeneutic just described in §31-42, many exegetes 
would find an alien thought world where imagination 
ran riot and where the literal meaning of the Scriptures, 
even when it was recognized, was constantly submerged 
beneath a strong tide of symbolism. For instance, a 
patristic approach that found Christ in every line of the 
OT would be hard to relate to modern source criticism 
of the Pentateuch, to an emphasis on the limited perspec- 
tive of the prophets, and to a recognition of pagan 
parallels for features in Israel’s wisdom books. Research 
that has become historically conscious distinguishes 
between the theology of the NT and the theology of the 
subsequent church, recognizing that the Fathers and the 
Scholastics had found in the NT theological insights of 
which the original authors were innocent. Nevertheless, 
modern emphasis on the literal sense has not wiped out 
interest in a more-than-literal sense, an interest ex- 
pressed in a variety of ways in the past 50 years. 

44 (a) FUNDAMENTALISM. Before beginning a 
discussion of recognized scholarly views, we should dis- 
tinguish this recent more-than-literal interest from the 
rejection of critical exegesis in what is popularly called 
fundamentalism. Since some of the early Protestant 
practitioners of historical-critical exegesis had an 
antidogmatic bias, conservative Protestant Christians, 
especially at the beginning of the 20th cent., felt that the 
fundamentals of the Christian faith were being eroded 
(esp. creation, the virginal conception, the bodily resur- 
rection). A way to preserve such fundamentals was to 
insist that “what the Bible says” is always literally 
factual. In practice, then, the only literary form (> 23 
above) recognized in the Bible was history. This attitude 
has often been combined with a distorted approach to 
inspiration whereby God becomes the only author 
dictating the words of Scripture. With the human author 
reduced to a recording scribe, the author’s limited world 
view becomes irrelevant in interpreting the Bible. 
Despite the literalism that has marked this fundamen- 
talist approach to Scripture, it has little to do with the 
literal sense described in § 9-13 above. The fundamen- 
talist preachers’ precritical theology is imposed on Scrip- 
ture in ways that defy hermeneutical classification. 
Debate with such fundamentalism belongs more to 
apologetics than to Scripture studies. The brevity of 
these remarks cannot disguise, however, that inthe USA 
and surrounding areas fundamentalist use of television 
and radio have converted millions to this view, not only 
Protestants but also Catholics and Jews. See ee barre 
Fundamentalism (Phl, 1978); Beyond Fundamentalism (Phl, 
1984). 

45 (b) PRESERVING ELEMENTS OF PATRISTIC 
Typotocy. In connection with the history described 
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above, we may begin the discussion of recently advo- 
cated more-than-literal exegesis with attempts to draw 
from patristic spiritual exegesis its core-perceptions 
without embracing the exaggerations and without deni- 
grating the contributions of modern historical-critical 
exegesis. (Interestingly, an attempt to revive patristic 
spiritual and symbolic exegesis at the expense of the 
literal sense was condemned by the Roman PBC in 1941 
[—- Church Pronouncements, 72:29].) This movement 
found its strongest proponents in England and in France 
in the 1940s through the 1960s, partially in order to 
preserve a rich heritage, partially in reaction to theo- 
logical and spiritual sterility in some historical-critical 
exegesis. Studies of Origen mentioned above (— 36, 37), 
such as those written by de Lubac, Daniélou, and 
Hanson, not only defended the sobriety of much Alex- 
andrian exegesis but also implicitly or explicitly pleaded 
for the continuing relevance of symbolic interpretations. 
See also A. G. Hebert, The Throne of David (London, 
1943); and W. Vischer, The Witness of the Old Testament 
to Christ (London, 1949). 

46 A particular form of this movement involved 
argumentation for the continued validity of the typical 
sense. The term typos is found in Rom 5:14 (Adam was 
a type of Christ) and in 1 Cor 10:6 (things that happened 
in the desert to Israel during the exodus are types for 
Christians). Although interest in biblical “types” flour- 
ished in the patristic period, the sense of Scripture 
involving types was not known as the typical sense until 
late in the history of exegesis. The Fathers spoke of it as 
“allegory” or as the “mystical sense”; Thomas Aquinas 
knew of it as the “spiritual sense.” Some recent authors 
have distinguished sharply between typology and alle- 
gory, ¢.g., typology is based on historical connections, 
whereas allegory is purely imaginative. Yet we should 
remember that among the Fathers there was no con- 
sciousness that allegory was invalid typology, and they 
received with equal enthusiasm examples of typology 
that might be considered invalid today (see Barr, Old and 
New 103-48). 

47 A widely accepted definition is: The typical 
sense is the deeper meaning of the “things” written about in the 
Bible when they are seen to have foreshadowed future “things” 
in God’s work of salvation. (1) The typical sense concerns 
“things”—an awkward translation of Lat res, which 
includes persons, places, and events. The realities that 
foreshadow are types; the future realities foreshadowed 
are antitypes. Some NT examples include types fore- 
shadowing Christ: Jonah in the whale (Matt 12:40), the 
paschal lamb (John 1:29), the bronze serpent on the pole 
(John 3:14). The exodus is a type of baptism in 1 Cor 
10:2. (2) Although classically there has been a stress that 
the typical sense pertains to things rather than to words 
(in order to distinguish it from the literal sense and the 
sensus plenior) the biblical written account of those things 
is the vehicle of the more-than-literal meaning. Melchi- 
zedek undoubtedly had parents; but what turns him into 
a type of Christ according to Heb 7:3 is that his lineage 
is not recorded in Scripture. (3) Types foreshadow future 
“things.” The type and the antitype are on two different 
levels of time, and only when the antitype appears does 
the typical sense become apparent. The type is always 
imperfect; it is a silhouette, not a portrait, of the anti- 
type; and therefore realization is bound to bring sur- 
prises. Good typology does not stress the continuity 
between the Testaments at the price of obliterating 
important aspects of discontinuity. (4) This foreshadow- 
ing is related to God’s plan of salvation. The problem of 
criteria has plagued typology (and other forms of more- 
than-literal exegesis). How does one distinguish it from 
relationships constructed by pure fancy of the reader? 
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One answer has been to appeal to God’s intention, or 
God’s plan, or the pattern of divine promise and fulfill- 
ment—various ways of recognizing that this sense is 
related to the Christian belief that the God of Abraham, 
Isaac, and Jacob was the Father of Jesus Christ, who 
acted consistently and not haphazardly in his dealings 
with his people. Consequently, it has long been argued 
that one needs God’s guidance in detecting the connec- 
tions between type and antitype in order to have some 
surety. The classical criteria of detecting revelation have 
often been brought into the discussion: a consensus of 
the Fathers, liturgical usage, church doctrinal teaching. 
Advocates of typical exegesis have been more persuasive 
when the types they proposed could be related to pat- 
terns already supported in the Scriptures, e.g., Davidic 
typology for Jesus, exodus typology for elements of the 
Christian salvific mysteries. If Heb saw Melchizedek as 
a type of Christ, it has been argued that liturgy and 
patristic exegesis were justified in considering Melchi- 
zedek’s presentation of bread and wine (Gen 14:18) as a 
type of the Christian eucharistic sacrifice. 


(De Lubac, H., “Sens spirituel,” RSR 36 [1949] 542-76. 
Daniélou, J., “Qu’est-ce que la typologie?” in L’Ancien Testament 
et les chrétiens 199-205. Goppelt, L., Typos: The Typological Inter- 
pretation of the Old Testament in the New [GR, 1982]. Lampe, 
G. W.H. and K. J. Woolcombe, Essays on Typology [SBT 22; 
London, 1957].) 


48 Typology in NJBC has been treated more 
briefly than in JBC §71-78 and has been placed under 
the history of the recent past rather than under the con- 
temporary situation. Although the element of typology 
is still appreciated, the revival of patristic patterns is not 
$0 active now; and the discussion has largely been sub- 
sumed under the role of metaphor and symbol in literary 
criticism (~ NT Thought, 81:68-70). An occasional 
effort to write a modern commentary in almost patristic 
style has not proved successful (see R. E. Brown’s 
review of J. Mateos and J. Barreto, El Evangelio de Juan 
[Madrid, 1979] in Bib 63 [1982] 290-94). 

49 (c) THE SENsUS PLENIOR. In the period 
1925-1970 Roman Catholics were finding another 
approach to more-than-literal values, an approach less 
distant from contemporary historical-critical exegesis 
than were patristic typology and allegory. (For the 
history, see R. E. Brown, CBQ 15 [1953] 141-62; 25 
[1963] 262-85.) The term sensus plenior (henceforth 
SPlen) was coined by A. Fernandez in 1925; it is best 
kept in Latin, for the Eng transl. (fuller sense) is used for 
a wider range of meaning. Related to the NT idea of 
“fulfilling” the OT, the SPlen permitted its advocates 
(who included J. Coppens and P. Benoit) to recognize 
the limited scope of the literal sense of biblical passages 
and yet to preserve more developed applications of those 
texts. 

50 By definition: The SPlen is the deeper meaning, 
intended by God but not clearly intended by the human author, 
that is seen to exist in the words of Scripture when they are 
studied in the light of further revelation or of development in the 
understanding of revelation. Thus, unlike the typical sense 
but like the literal sense, the SPlen is concerned primarily 
with the words of Scripture rather than the “things.” 
Although a few advocates ignored the intent of the 
human author, the majority, who held that the SPlen lies 
outside what was clearly intended by that author, dis- 
tinguished it from the literal sense. The theory of SPlen 
was formulated when the Scholastic notion of instru- 
mental inspiration was in vogue among Catholics, 
whence the aspect of divine intention expressed in the 
biblical words. Less technically, this may be seen as 
related to the notion of God’s plan of salvation, which 
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was not haphazard and in which Scripture played a 
role—a notion also relevant to the typical sense. 
Although more often applied to OT texts as reused in 
the NT (e.g., the SPlen of Isa 7:14 discoverable in Matt 
1:23), the SPlen could cover post-Scriptural reuse of 
biblical passages by church writers (e.g., Gen 3:15 
applied to Mary’s participation in Christ’s victory over 
evil). Some of the same criteria appealed to in detecting 
“valid” typology were involved in discussion of the 
SPlen (— 47 above), but the fact that advocacy of the 
SPlen had its roots in a distrust of excesses in patristic 
typology and allegory gave SPlen exegesis a more cere- 
bral and cautionary aura. Reasonable homogeneity with 
the literal sense was insisted on, and the SPlen was 
relatively seldom invoked even by strong supporters. 
Those interested in precisions should consult JBC 
71:56-70; R. E. Brown, The Sensus Plenior of Sacred Scrip- 
ture (Baltimore, 1955). 

51 Already by the late 1960s, Brown was recog- 
nizing that the interest in more-than-literal meaning 
implied in the SPlen theory had to find expression in a 
format less dependent on the Scholastic theory of 
instrumental relationship between the human and divine 
authors. He foresaw that the future of the SPlen and also 
of the typical sense lay in their being revamped as part 
of a much larger approach to the miore-than-literal 
meaning of the Bible (see JBC 71:68, 78). In fact, there 
has been virtually no discussion of the SPlen since 1970, 
and its contemporary continuation as the “fuller sense” 
or “excess of meaning” is in literary criticism related to 
the new hermeneutic (> 54 below). J. M. Robinson 
(CBQ 27 [1965] 6-27) perceptively pointed this out, and 
his point was accepted by Brown (ETL 43 [1967] 
460-69). 

52 (d) CHRISTIAN INTERPRETATION OF THE OT. 
Since Marcion’s time, the problem of what the OT 
means for a Christian has been with us. If in the recent 
past Roman Catholics have appealed to a revival of the 
spiritual sense or to the SPlen in reflection on this issue, 
another approach had wider currency in the 1950s and 
1960s, as distinguished scholars (including G. von Rad, 
W. Eichrodt, and W. Zimmerli) rejected both the 
patristic tendency to find Christ in every line of the OT 
and a historicism that so distanced the Testaments from 
each other that the Bible was no longer a unity. The issue 
of the relationship between the Testaments attracted 
attention especially under the rubric of biblical theology. 
Works that were particularly significant included S. 
Amsler, L’Ancien Testament dans l’Eglise (Neuchatel, 
1960); C. Larcher, L’actualité chrétienne de l’Ancien Testa- 
ment (Paris, 1962); P. Grelot, Sens chrétien de l’Ancien 
Testament (Tournai, 1962); The Old Testament and Chris- 
tian Faith (ed. B. W. Anderson; NY, 1963); Essays on Old 
Testament Hermeneutics (ed. C. Westermann; Richmond, 
1963). An excellent summary of the literature was given 
by R. E. Murphy (CBQ 26 [1964] 349-59). Some of 
these scholars did not hesitate to speak of OT predic- 
tions of NT events; some were interested in a modified 
form of typology; but very frequently a relationship of 
promise/fulfillment was seen to relate the OT to the NT. 
This pattern was thought to be detectable in the flow of 
Israel’s history, even if that flow did not move smoothly 
toward Christianity. The reaction of other scholars was 
hostile, since they thought that an alien concern was 
being imposed on the Hebr Scriptures (see J. Smart, The 
Interpretation of Scripture [Phl, 1961]; J. Barr, Old and 
New). Moreover, the flow of history was deemed too 
ambiguous to be invoked: certain streams in messianic 
expectation actually made it more rather than less diffi- 
cult for Jews to accept Jesus. An extreme position was 
expressed by Bultmann (in The Old Testament, ed. 
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Anderson, 31): “To Christian faith the Old Testament is 
no longer revelation.” The vehemence of the debate 
seemed in one way to slow the progress of this biblical 
theology approach to a more-than-literal sense, but 
elements of it have survived in contemporary canonical 
criticism (> 71 below). 


(Anderson, B. W., “Biblical Theology and Sociological Inter- 
pretation,” [Today 42 [1985] 292-306. Hasel, G. F., “Biblical 
Theology: Then, Now, and Tomorrow,” HBT 4 [1982] 61-93. 
Reventlow, H., Problems of Biblical Theology in the Twentteth 
Century [Phl, 1986]. Terrien, S., “Biblical Theology: The Old 
Testament [1970-1984],” BTB 15 [1985] 127-35. Also for bib- 
liography, > OT Thought, 77:1; - OT Criticism, 69:54 
[Terrien and Westermann].) 


53 (II) The Contemporary Situation. The 
line between the recent past and the contemporary situa- 
tion is somewhat nebulous. Nevertheless, if §43-52 
concerned movements that were very much discussed 
when JBC was written but which get less attention now, 
what follows describes movements beyond the literal 
sense that have occupied scholars after 1965. These 
newer movements often involve revision and redirec- 
tion of interests already apparent in the recent past. This 
fact should make the proponents of contemporary 
approaches cautious about claims of offering the way to 
interpret Scripture. Alas, often proponents of one or the 
other approach to be discussed below reject with equal 
vigor not only historical-critical emphasis on the literal 
sense but also other contemporary approaches. Like the 
quest for the Holy Grail, the quest for the exclusive 
route in hermeneutics seems to be undying, and past 
failures only make the questers more optimistic. If in the 
21st cent. other editors are brave enough to plan a newer 
NJBC, one can be certain that some of what follows will 
also have been relegated to the recent past. 

54 (A) The New (Heideggerian) Hermeneu- 
tic. Already in the period 1950-1965 a hermeneutic 
related to the role of language was attracting attention 
among Bible scholars, as reported in JBC 71:49-50 and 
summarized in J. M. Robinson and J. B. Cobb, The New 
Hermeneutic (NFT 2; NY, 1964); and R. E. Brown and 
P. J. Cahill, Biblical Tendencies Today: An Introduction to the 
Post-Bultmannians (Corpus Papers; Washington, 1969). 
This issue of language already appeared in German 
Sachkritik (recognizing the applicability of subject matter 
even when the language in which the matter was objec- 
tified was inappropriate), and in R. Bultmann’s demyth- 
ologizing (> NT Criticism, 70:51), which decoded 
biblical myth, seeking to state more adequately its 
meaning by eliminating inadequate mythical 
conceptualization. In the later philosophical writings of 
M. Heidegger, hermeneutic came to mean the process of 
interpreting being, especially through language. Being 
finds expression in the language of the text even inde- 
pendently of the author’s intention. Drawing on the later 
Heidegger but modifying his ideas, E. Fuchs’s program- 
matic Hermeneutik (1954) went beyond Bultmann’s 
hermeneutical principles. For Bultmann, the self- 
interpretation of the reader is on the level of preunder- 
standing, subordinate to interpreting the text itself; for 
Fuchs (+ NT Criticism, 70:66) the text interprets the 
readers by criticizing their self-understanding. The 
“hermeneutical principle” is where the text is placed in 
order to speak to the reader, and for theological exegesis 
the basic hermeneutic principle is human need—a need 
that reveals what we mean by God. “Translation” 
involves finding the place where the biblical text can 
strike home. G. Ebeling (~* NT Criticism, 70:70), a 
close friend of Fuchs, carried forward the development 
of hermeneutic in the direction indicated by the later 
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Heidegger (“Hermeneutik,” RGG 3 [1959] 242-62). 
The role he would attribute to historical criticism is not 
one of essential interpretation but one of removing all 
distortions so that the text can effectively speak to 
readers. 

55 (B) Literary Criticism. The discussion of 
this aspect of biblical hermeneutics is complicated by the 
fluidity and ambiguity of the terminology, constantly 
being expanded by new, quasi-technical terms used 
differently by different authors. Here “literary criticism” is 
used as it is in the field of literature, not as it has been used tradi- 
tionally in the biblical field, where it refers to the explora- 
tion of such historical issues as author, time and place of 
composition, nature and provenance of sources, and 
socioreligious implications of literary forms (as, e.g., in 
Ktimmel, INT). 

56 The study of the Bible as literature has been 
impeded in the past both by an exaggerated concern for 
the uniqueness of canonical Scripture and by a narrow 
restriction of “literature” to self-consciously literary 
productions, a designation that would apply to rela- 
tively little of the OT or the NT. In recent years the 
growing appreciation of language as mediation of being 
rather than as system of verbal labels and thus of the 
intimate relationship of content to form in all texts, in- 
cluding canonical ones, has suggested the possibility of 
a theologically responsible use of literary-critical meth- 
ods in biblical interpretation (see A. N. Wilder, The New 
Voice [Cambridge MA, 1971] xi-xxx). Furthermore, 
literary critics have recognized an ideological prejudice 
in the narrow restriction of “literature” (Eagleton, 
Literary 1-16) and readily admit that “literature is what 
we read as literature’(McKnight, Bible 9-10), i.e., litera- 
ture consists of the texts that a society values. Conse- 
quently, both theologically and literarily we may treat 
biblical texts as literary works. 

57 (a) From HisToRICAL TO LITERARY CRITICISM. 
D. Robertson (IDBSup 547-51) calls the recent emer- 
gence of literary criticism in the field of biblical studies 
a “paradigm shift” in the field. This shift reflects the 
“turn to language” in both philosophy and the study of 
literature. However, it developed organically out of the 
historical approach that has been paradigmatic in the 
biblical field since the 19th cent. Form and source criti- 
cism (+ 23-27 above), esp. in NT studies, eventually 
focused attention on the literary activity of the “redac- 
tor,” whose theological concerns governed the produc- 
tion of the final text (+ 28-29 above), e.g., the Gospel 
of Luke. As N. R. Petersen points out (Literary Criticism 
for New Testament Critics [Phl, 1978]), redaction criticism 
raised questions about the text as text which neither 
history nor theology could address. Scholars such as 
A. N. Wilder, N. Perrin, R. W. Funk, D. Crossan, D. O. 
Via, and D. Patte, attempting to address these new ques-~ 
tions, became the first generation of biblical specialists to 
join philosophical hermeneutics and literary criticism in 
a new approach to biblical interpretation that has devel- 
oped into what McKnight (Bible 5) calls “hermeneutic 
criticism.” (For the importance of Wilder’s contribution, 
see J. A. Mirro, BTB 10 [1980] 118-23.) 

58 Both the Heideggerian ontological tradition 
(+ 54 above) represented by H.-G. Gadamer (Truth and 
Method {NY, 1975]) and the Husserlian phenomenologi- 
cal tradition represented by P. Ricoeur (Interpretation) 
have contributed philosophically to a language-centered 
approach to the understanding of texts. (See R. Palmer, 
Hermeneutics [Evanston, 1969] for a history of modern 
hermeneutical theory since F. Schleiermacher.) Central 
to contemporary hermeneutical theory is the conviction 
that all historical (as opposed to mathematical or 
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scientific) understanding is dialogical in nature. The 
interpretation of texts involves a “dialogue” between 
reader and text about the subject matter with which the 
text is concerned (see H. Ott, “Hermeneutics and Per- 
sonhood,” Interpretation: The Poetry of Meaning [ed. S. R. 
Hopper and D. L. Miller; NY, 1967] 14-33). This view 
of interpretation raises three questions that lead directly 
into the literary arena: What is the subject matter or 
referent of the text? How does the text “work” to engage 
the reader? How does the subjectivity of the reader 
influence the process of interpretation.? 

59 (b) THe PRospLeM OF REFERENCE. In tradi- 
tional historical criticism the referent of the biblical text 
was thought to be simply the historical event recounted 
by the text, e.g., the escape of the Hebrews from Egypt 
or the crucifixion of Jesus. Later, scholars came to see 
that the text involved a theological interpretation of 
events, reflecting the concerns of the communities in 
which the texts were written. Literary criticism, how- 
ever, does not view the text as a “window” onto a 
historical world (the events recounted or the community 
situation in which the text was composed) but as a 
“mirror” reflecting a world into which the reader is 
invited. In other words, the referent of the text as such 
is not the “real world” of history (e.g., exodus or cruci- 
fixion) but the literary world signified by the text. In the 
case of the biblical texts, the literary world is generated 
by the theological interpretation of the reality (e.g., 
escape from Egypt as divine liberation for covenant life; 
the death of Jesus as salvific paschal mystery). The 
concern of the literary biblical interpreter, then, is not 
the reconstruction of the historical events but the self- 
transformative understanding, i.e., appropriation, of the 
subject matter with which the text is concerned. Such an 
approach does not negate the value of historical inquiry 
nor lead to an ignoring of the original situation of the 
text; rather, it expands the concept of meaning beyond 
any restriction to historical concerns (see McKnight, 
Bible 11-12). 

60 (c) NON-CONTEXTUAL APPROACHES. Current 
literary approaches to texts can be divided roughly into 
two basic types: non-contextual approaches (text- 
centered) and contextual approaches (audience-oriented). 
We begin with the non-contextual. 

61 Structuralism. This term applies to various 
methods that view the text as a closed system of signs 
that have meaning not in themselves or in reference to 
extratextual reality but only in relation to one another. 
The model for the understanding of signs, whether 
minute textual units (e.g., words) or larger units (e.g., 
parables), is the semiotic model according to which a 
sign is composed of a signifier (expression) and a sig- 
nified (content). The form of structural analysis that has 
been applied most extensively to biblical materials is the 
method of A. J. Greimas for analyzing narrative. 
According to Greimas, meaning in a text is the effect of 
the operation of deep structures or systems of elements, 
identical for all narratives, which generate individual 
texts analogously to the way a grammar generates sen- 
tences within a language. The aim of structural analysis 
is to bring to light the deep structures of which the text 
is a realization. In this way, as Ricoeur (Interpretation 
82-87) has pointed out, the sense (as opposed to the 
reference) of a text can be clarified. Structuralism is seen 
by its practitioners as a scientific method that makes 
possible comparative studies of texts across cultural and 
linguistic boundaries. The results of structuralist biblical 
exegesis have, so far, been relatively meager but as an 
explanatory method it holds some promise (> NT 
Thought, 81:71). 
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(Histories of formalist and structuralist approaches in McKnight 
and Eagleton; description and application to Bible in R. M. 
Polzin, Biblical Structuralism [Missoula, 1977}; J. Calloud, Struc- 
tural Analysis of Narrative [Missoula, 1976]; D. C. Greenwood, 
Structuralism and the Biblical Text [Berlin, 1985]; D. Patte, What 
Is Structural Exegesis? [Phl, 1976]; D. O. Via, Kerygma and 
Comedy in the New Testament [Phl, 1975].) 


62 Deconstruction. This literary theory, associated 
with J. Derrida (see his Dissemination (Chicago, 1981}), 
turns structuralism against itself by challenging its so- 
called metaphysics of presence, i.e., its fundamental con- 
viction that the signifier (e.g., the narrative) in a sign 
(e.g., the Gospel of Mark) manifests a signified (e.g., the 
narrative world of Mark) which is a determinate refer- 
ent. The deconstructionist places the emphasis on the 
signifier, which is such only in relation to other signi- 
fiers rather than in relation to a determinate signified, for 
the signified is itself a signifier within another sign. In 
other words, the text is a bottomless series of references 
to other references which never comes to rest in a “real” 
or determinate referent. Thus, the text itself subverts the 
very meaning it creates. Perhaps because this theory 
implies the complete indeterminacy of texts it has not 
generated wide interest among biblical scholars. See 
J. 1. N. Stewart and J. Cullen, On Deconstruction (Ithaca, 
1982). 

63 (d) ConTexTuaL APPROACHES. The ap- 
proaches collected under this rather vague heading have 
in common that they include the reader in the definition 
of the literary work and include the context of reader 
and/or writer in the process of interpretation. The 
“work” is not the text but comes into being when text and 
reader interact. The text, therefore, is not an “object” 
upon which the interpreter performs analytic or inves- 
tigative procedures (as does a scientist) in order to extract 
a theoretically univocal intrinsic meaning. Rather, it is a 
poetic structure that is engaged, from within a concrete 
situation, by a reader in the process of achieving mean- 
ing. Texts, therefore, are intrinsically somewhat indeter- 
minate and open to more than one valid interpretation 
because meaning is not determined exclusively by the 
author. A text once written is no longer under the 
author’s control and can never be interpreted twice from 
the same situation. 

64 The major problem raised by this understand- 
ing of work and interpretation concerns criteria of 
validity in the face of multiple interpretations. True, an 
equation of meaning with author’s intention (c.g., 
Hirsch, Validity [+ 11 above]) seems to obviate this 
problem by positing the existence of an ideal univocal 
meaning, even if such meaning can never be actually 
attained or verified. But few literary scholars today 
accept such a notion of meaning. Those who accept 
neither the total determinacy of meaning by author’s in- 
tention nor the total indeterminacy of texts in relation to 
readers can still propose criteria of validity (note, not 
verification), such as coherence, adequacy to the text, 
and fullness of meaning. Although no one interpretation 
is exhaustive and many may be valid, not every interpre- 
tation is valid nor are all interpretations equal (see M. A. 
Tolbert, Perspectives on the Parables (Phl, 1979}). 

65 Rhetorical Criticism. This assumes that all 
discourse is aimed at influencing a particular audience at 
a particular time. Therefore, the analysis of the textual 
strategies by which the communicative aims were 
achieved in the original situation and are achieved in 
regard to subsequent readers can give access to the 
meaning of the text. The basic principle of rhetorical 
criticism is that texts must reveal the contexts both of the 
author and of the reader. G. A. Kennedy (New Testament 
Interpretation through Rhetorical Criticism (Chapel Hill, 
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1984]) describes classical Aristotelian rhetorical criticism, 
which is primarily concerned with the aims and methods 
of the writer of the text, and he ably applies this theory 
to a number of NT texts. For the flourishing develop- 
ment of OT rhetorical studies, ~ OT Criticism, 
69:67-68. See W. Wuellner, “Where is Rhetorical 
Criticism Taking Us?” CBQ 49 (1987) 448-63. 

66 Contemporary rhetorical criticism is interested 
not just in the rules and devices for argumentation used 
by the writer, but in all the strategies whereby the 
interests, values, and emotions of readers (both original 
and later) are engaged. Thus, it is as concerned with the 
process of interpretation by readers as with the process 
of creation by the author. A. N. Wilder (Early Christian 
Rhetoric (London, 1964]) has demonstrated the fecundity 
for the interpretation of NT materials of the rhetorical 
approach; it has been applied in particular to the inter- 
pretation of parables (= NT Thought, 81:68-70). 

67 Narrative criticism (as distinguished from nar- 
ratology or the structural analysis of story) is the 
application of rhetorical criticism to stories, whether 
these be full-length quasi-historical Gospel narratives 
(D. Rhoads and D. Michie, Mark as Story [Phl, 1982]; 
J.D. Kingsbury, Matthew as Story [Phl, 1986]; R. A. 
Culpepper, Anatomy of the Fourth Gospel [Phl, 1983)]), 
shorter narratives such as the raising of Lazarus in John 
11, or fictional stories such as Jonah or a parable (R. 
Funk, The Poetics of Biblical Narrative [Sonoma CA, 
1988}]). 

68 Sociological and Psychoanalytic Criticism. Both 
these approaches attend in a particular way to the in- 
fluence of the reader on the construction of meaning and 
to the influences, personal or social, on the reader’s 
reception of the work—the current reader not the 
ancient reader. Audience-oriented sociological criticism 
(as distinct from historical studies of the social world; > 
15 above) seeks to investigate reading as an essentially 
collective phenomenon in which the individual reader is 
part of a “reading public” with particular sociohistorical 
characteristics that influence the process of interpreta- 
tion. Psychoanalytic criticism emphasizes the influence 
of personality and personal history on interpretation. 
(See S. Suleiman, “Introduction: Varieties of Audience- 
Oriented Criticism,” The Reader in the Text [ed. S. R. 
Suleiman and I. Crosman; Princeton, 1980] 3-45, on 
this and the following section.) 

69 Phenomenological Criticism. This places the 
emphasis on the interaction of reader with text in the 
reading process, by which the text is being actualized or 
realized by the reader. It implies that “the potential text 
is infinitely richer than any of its individual realizations” 
(W. Iser, “The Reading Process: A Phenomenological 
Approach,” The Implied Reader [Baltimore, 1974] 280). 
Ricoeur (Interpretation) supplies the philosophical 
grounding for this approach. 

70 (e) ConcLusion. The variety of literary- 
hermeneutical approaches to the interpretation of 
biblical texts precludes any totalitarian claims for any 
one approach. What all of these recently developed 
approaches have in common is their operation within 
the linguistic/literary rather than the historical paradigm. 
They all deal with the text in its final form rather than 
with its genesis, and they are concerned with the literary 
world projected “in front of” the text rather than with 
the historical world “behind” the text. Their hermencu- 
tical interests are in present meaning mediated by language 
through interpretation rather than in historical meanings 
uncovered by exegesis which are then inserted into con- 
temporary contexts by a process of application. Most 
literary-critical biblical scholars recognize the impor- 
tance, even the necessity, of historical-critical exegesis 
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for full understanding of biblical texts; but they reject 
any understanding (or better, misunderstanding) of the 
historical-critical method as the sole, uniquely authori- 
tative approach to biblical interpretation. 


(Alter, R. and F. Kermode [eds.], The Literary Guide to the Bible 
[Cambridge MA, 1987]. Beardslee, W. A., Literary Criticism of 
the New Testament [Phl, 1970]. Fowler, R. M., “Using Literary 
Criticism on the Gospels,” Christian Century 99 [1982] 626-29. 
Gabel, J. B. and C. B. Wheeler, The Bible as Literature [Oxford, 
1986]. Habel, N., Literary Criticism of the Old Testament [Phl, 
1971]. Krieger, M. “Literary Analysis and Evaluation—And the 
Ambidextrous Critic,” Criticism: Speculative and Analytic Essays 
[ed. L. S. Dembo; Madison, 1968] 16-36. Lategan, B. C. and 
W. S. Vorster, Text and Reality: Aspects of Reference in Biblical 
Texts [Phl, 1985]. Orientation by Disorientation: Studies in Literary 
Criticism and Biblical Criticism [Fest. W. A. Beardslee; ed. R. A. 
Spencer; Pittsburgh, 1980]. Perrin, N., Jesus and the Language of 
the Kingdom [Phl, 1976]. Poland, L., Literary Criticism and Biblical 
Hermeneutics [Chico, 1985]. Rhetorical Criticism [Fest. J. Muilen- 
burg; ed. J. J. Jackson and M. Kessler, Pittsburgh, 1974]. 
Schneiders, S. M., TS 39 [1978] 719~36; 43 [1982] 52-68; 
CBQ 43 [1981] 76-92; TToday 42 [1985] 353-58 —on various 
aspects of literary criticism. Symposium in TToday 44 [1987] 
165-221.) 


71 (C) Canonical Criticism. A major expo- 
nent of this has been B. S. Childs of Yale in his works 
Introduction to the Old Testament as Scripture (Phl, 1979) 
and The New Testament as Canon: An Introduction (Phl, 
1985). Childs does not dispense with historical criticism, 
although frequently he regards its results as irrelevant. 
For Childs what matters is the final canonical form: (1) Of 
the linguistic text. Primary attention should be given not 
to a Hebr text of the OT reconstructed by scholars who 
compare mss. and versions but to the text stabilized by 
Masoretes and known to us in copied traditions of the 
10th cent. aD (> Texts, 68:42-51). (2) Of the individual 
book. A pentateuchal book may have come together 
from combining J, E, D, and P traditions; but only the 
final form is Scripture and should get primary attention, 
for there the full effect of revelatory history can be 
perceived. Even if Isa consists of three sections written 
250 years apart, the interpretation of the whole will 
deemphasize the very different life-situations of the 
parts. (3) Of the collection. The ordering of books in the 
collected Bible is significant: the Hebr Scriptures 
become an OT preparatory to a NT: Luke has been 
separated from Acts and must be treated as a Gospel 
comparable to three others. Also significant is the larger 
audience envisaged when we speak of the canon of Israel 
and the canon of the church. A prophet may have 
addressed his words to the Israelites of Samaria in 700 
BC, but as canonical Scripture his words are now ad- 
dressed to all Jews and to all Christians. The epistles of 
John may have been written for that part of the Johan- 
nine community remaining after the schism of 1 John 
2:19 had taken place, but the limited horizon of the 
original author can be forgotten since now they are 
addressed to all Christendom. Only the final canonical 
form of text, book, and collection is sacred Scripture 
for a community of faith and practice; and historical 
criticism has been a distraction with its isolation of indi- 
vidual books, its analysis of sources, and its concentra- 
tion on the author’s intent and circumstances, Childs 
would be critical of concentration on what Jesus meant 
by his words, on how the apostles interpreted them 
when they preached, and on what the evangelists 
conveyed when they wrote them down. For Childs, “the 
witness of Jesus Christ has been given its normative 
shape through an interpretative process of the post- 
Apostolic Age” (New Testament 28) 
72 Childs resists the term canonical criticism lest 
it make the approach just one among many others. The 
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term is acceptable to another exponent, J. A. Sanders 
(Torah and Canon: Introduction [Phl, 1972]; Canon and 
Community [Phl, 1984]), who sees this criticism as hav- 
ing evolved from the other critical disciplines, reflecting 
back on and informing them. Its unique contribution is 
in addressing questions of biblical authority by situating 
the Scriptures as word of God in the matrix ofa believing 
community of readers and interpreters. Sanders differs 
notably from Childs in resisting an exclusive attention 
to the final form of a book or the collection. Before that 
there was an ongoing canonical process or quest (“com- 
parative midrash”) where early traditions that were 
deemed valuable were contemporized and adapted in 
new situations helping a community to find identity in 
an otherwise confusing world. Even after the final form, 
that adaptability of Scripture is continued by hernieneu- 
tical techniques. Selectivity is at work in all stages of the 
process, and a richness of diversity in the canon (dia- 
chronically as well as synchronically) prevents later 
theological constructs from being imposed on the Bible. 
Despite the attempts of the biblical theology movement 
(+ 52 above), the Bible cannot be made to speak with 
one voice. Another advocate of canonical criticism is 
G. T. Sheppard (Wisdom as a Hermeneutical Construct [NY, 
1980]). The application of comparative midrash and 
canonical criticism within Judaism is discussed by J. 
Neusner (Ancient Judaism and Modern Category-Formation 
{Lanham MD, 1986] 25-53, 83-120, with a response by 
Sanders in BTB 14 [1984] 82-83). 

as A judgment on canonical criticism is compli- 
cated by the tone of Childs’s claims imperiously dismiss- 
ing the worth of most recent commentaries. Nevertheless, 
valuable points should be noted: (1) Too often historical 
criticism has stopped with reconstructed parts of books, 
not paying attention to the whole book, which is the 
only form that has survived. Even then it is a type of 
fundamentalism to apotheosize an individual book with 
its peculiarities and to neglect the counterpoint supplied 
by the total canon. In a very real sense a book is not 
biblical until it is a part of the Bible. (2) Since the biblical 
books were written by believers for believers, the 
believing community is a good (and not necessarily a 
prejudiced) context for interpretation, provided that this 
community enters into frank dialogue with its tradition. 
The enlightenment and enrichment of exegesis by faith 
cannot be dismissed so easily as “unscientific” (> 85-87 
below). (3) One who believes that the Holy Spirit 
inspired the writing of these books should recognize that 
the Spirit could not have become silent once the last 
book was written and must have been active both in the 
reception of these books by the ongoing church and in 
their interpretation. 

74 There are also serious problems, as incisively 
(but perhaps too pejoratively) indicated by Barr (Holy 
Scripture). Most of the objections are directed against 
Childs’s form of the theory: (1) To overemphasize the 
final form of book and collection is to neglect the con- 
tinuity of the later believing community with an earlier 
Israel and a church that existed before there were respec- 
tively OT and NT books (— 5 above). Faith was not 
controlled by Scripture; Scripture derived from faith. 
Although neglecting the full value of the canon, histori- 
cal criticism at its best discovered the faith and com- 
munity dimensions within the Scripture by describing 
the believing community in the formative stages of the 
Bible. (2) The contentions of the biblical authors, who 
were authorities in themselves, cannot be completely 
overridden by a canonical sense which often would have 
been foreign to their minds. Moreover, one must take 
into account the authority of biblical figures (Moses, 
Jesus) who were not authors of biblical books in the 
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ordinary sense of writers (> 6 above). Canonical criti- 
cism can have the effect of reinforcing the view that the 
Bible as a whole is the sole authority in Christianity, a 
view that many Christians regard as quite inadequate. 
(3) The canon-forming process was not always so delib- 
erate as might be inferred from the great theological 
emphasis placed on it by canonical critics. Some books 
surely perished through historical accident; some books 
were preserved not because of great theological value 
but because they were thought to have come from dis- 
tinguished figures. Even after the completed canon, 
some books (e.g., Jude) play little or no role in church 
life. As for textual criticism, versions have often been 
more influential than canonical forms of the Hebr OT or 
the Gk NT, e.g., the LXX on the early Christian church, 
the Vulgate on the Western church, the KJV on English 
Protestantism. Increasingly, critically controlled transls. 
that depart from both Masoretic Hebrew and Textus 
Receptus Greek (+ Texts, 68:55, 161) become canonical 
Scripture for most churches. (4) Sanders’s thesis that the 
community found its identity through the canonical 
process of interpreting traditions has been deemed exag- 
gerated both by Childs and Barr. The latter (Holy Scrip- 
ture 43) observes: “Far from the canon establishing or 
expressing the self-identity of the church, itis the church 
that establishes the network of familiar relations within 
which the scriptures are known and understood.” In 
applying “comparative midrash” to the NT (e.g., USQR 
33 [1978] 193-96) Sanders at times reverses the herme- 
neutical process: the first Christians did not discover the 
identity of Jesus or their identity as believers in Jesus 
through reflection on the Scriptures of Israel; rather, 
with their scripturally shaped background they perceived 
the identity of Jesus through faith and adapted those 
Scriptures to formulate a description of that identity. 


(Barton, J., Reading the Old Testament [Phl, 1984]. Betz, H. D. 
[ed.], The Bible as a Document of the University [Chico, 1981]. Bird, 
P. A., The Bible as the Church’s Book [Phl, 1982]. Brueggemann, 
W., The Creative Word [Phl, 1982]. Fishbane, Biblical Interpretation 
[> 34 above]. Fowl, S., ExpTim 96 [1984-85] 173-76. Sanders, 


J. A., From Sacred Story to Sacred Text [Phl, 1987]. Also JSOT 16 


[1980]; HBT 2 [1980]; BTB 11 [1981] 114-22; Canon, Theology, 
and Old Testament Interpretation [ed. G. Tucker, et al; Phl, 1988].) 


75 (D) Miscellaneous Contributions. The 
following approaches, which go beyond the literal sense 
whether or not they admit it, are offered from various 
perspectives and can be treated only sketchily. 

(a) EXEGESIS FOR PERSONAL TRANSFORMATION. 
After assaulting historical criticism as if it were always 
divorced from faith and the church, W. Wink (The Bible 
in Human Transformation [Phl, 1973]) stresses the need to 
interpret the reader of the Bible—a phenomenology of 
the exegete, an archaeology of the subject. For the Bible 
to play a religious role in our lives, Wink proposes a 
psychoanalytically informed critique of the way we read 
the text. Drawing on the insights of religious depth 
psychology (C. J. Jung), Wink uses the standard biblical 
criticism to remove presuppositions about a passage and 
then asks a number of questions relating the reader to 
characters and actions in a passage. (See also W. G. 
Rollins, Jung and the Bible [Atlanta, 1983].) For instance, 
in discussing Mark 2:12, Wink asks, “Who is the ‘para- 
lytic’ in you?” or “Who is the ‘scribe’ in you?” Obviously, 
a text so treated can involve the reader religiously (or 
spiritually as in the Roman Catholic Ignatian method of 
using Scripture). Yet the results at times may be quite far 
from the intention of the original author, who was often 
addressing community issues. Major areas of biblical 
concern would scarcely lend themselves to such a con- 
centration on individual conversion. The ecclesiastical, 


1162 Hermeneutics 


doctrinal, and liturgical dimensions of Scripture, 
familiar to many Christians, do not emerge in such an 
approach. Barr (Holy Scripture 107) is caustic in his 
critique of Wink. 

76 (b) Apvocacy Execesis. Liberationist and 
feminist studies have made recent contributions to the 
investigation of both Testaments over the full herme- 
neutical range of what we have called the literal and 
more-than-literal senses (2 OT Criticism, 69:73-79; > 
NT Criticism, 70:82-83). An interesting aspect of many 
of them has been open advocacy that their results be 
used to change the existing religious or societal situation. 
Interpretation to support ideologies or meaningful 
causes is freely defended on the grounds that the biblical 
writers and writings were not without their own 
advocacy. For instance, E. Schtissler Fiorenza argues that 
church history was written primarily as clerical history, 
because clerics were not only writing but also reading 
these historical accounts. It is widely recognized that a 
discernment of bias (conscious or unconscious) in the 
biblical narrative and a posing of sociological, economic, 
and political questions that have not been asked by past 
exegetes may help to fill in the biblical world and to 
uncover in and beneath the text wealth previously over- 
looked. But more than that is involved in advocacy 
exegesis. In order to nurture the faith and vision of Chris- 
tian communities struggling today for freedom, some 
would argue that liberation of the oppressed is the only 
optic through which the Scriptures can be read. Such an 
optic must be favored by a hermeneutic centered less on 
texts and more on the people whose story of liberation is 
remembered in the Bible. For instance, the paradigmatic 
possibilities of the exodus are freely invoked. Others seek 
what may be an inspiration for women who are strug- 
gling for liberation, upheld by their belief in the God of 
creation and salvation. If the surface biblical narrative 
does not offer enough material to support such a feminist 
cause, maximum usage of the slightest clues is thought to 
lead to detecting more favorable situations that have been 
suppressed consciously or unconsciously. To others 
these advocacy reconstructions seem forced, and the 
argument is made that one must deal with the possibility 
that the biblical authors were unconscious of or uninter- 
ested in issues that seem important to us. The ancient 
sociological situation may have been in fact (and not 
simply through suppression of data) unfavorable to 
modern causes. Such biblical limitations would not make 
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the modern causes less important but would set them in 
the context of history. Some issues that mattered to Paul 
or Matthew (like the Jew-Gentile conversion matter) 
seem irrelevant to us today (even when interpreted 
intelligently as to their underlying significance). This 
fact could constitute a warning that our burning issues 
may seem irrelevant several decades from now. A Scrip- 
ture read solely through the modern-issue optic could 
seem less relevant in the future. 


(Brown, R. M., Unexpected News: Reading the Bible with Third 
World Eyes [Phl, 1984]. Clevenot, M., Materialist Approaches to the 
Bible [Maryknoll, 1985]. Gottwald, N., The Bible and Liberation 
[Maryknoll, 1982]. Schottroff, W. and W. Stegemann [eds.], 
God of the Lowly [Maryknoll, 1984]. Schiissler Fiorenza, E., In 
Memory of Her [NY, 1983].) 


77 (E) Final Remarks. For pedagogical clarity 
in this article we have discussed first the literal sense and 
then the more-than-literal senses, at the same time ex- 
plaining the procedures or types of criticism employed 
to determine respectively what the text meant and what 
the text means. While an interpreter can concentrate on 
one or the other, these are not separable categories; for 
the total process of explanation and understanding in- 
volves the relationship between the two. Most biblical 
commentaries written up to now have concentrated 
almost exclusively on the literal sense or the quest for 
what the text meant. There are at least two reasons for 
that. First, there is a broad agreement at least in theory 
on the means (the types of criticism) used to detect the 
literal sense. Advocates of the importance of a more- 
than-literal sense are often very divided in the way they 
approach the text, as indicated by the types of criticism 
discussed above under the rubric “the contemporary 
situation.” Second, the possibility of engaging the text in 
order to determine what it now can or should mean to 
the reader is complicated by the diversity of readership, 
so that many commentators choose to confine them- 
selves to the task of explanation, expecting that the 
readers themselves will move to vital understanding. 
That supposition is a bit optimistic, and commentators 
cannot rest content with being archaeologists of mean- 
ing. Perhaps the situation will be helped when the 
advocates of the various criticisms that uncover the 
more-than-literal senses move from theory to practice 
and begin to write commentaries themselves. That 
would make some of the discussion less abstract. 
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78 (1) Accommodation. Beyond the senses of 
Scripture lies accommodation, a sense given to Scrip- 
ture —not the product of exegesis but of eisegesis, even 
though, admittedly, in a wider understanding of “mean- 
ing” the lines between more-than-literal senses and 
accommodation become blurry. The range of accommo- 
dation is immense, running from catechetical application 
to literary embellishment. Much of the more-than-literal 
exegesis in the Fathers and in the liturgy is accommo- 
dation—a fact that is intelligible when we remember that 
Scripture was looked upon as the basic text from which 
a wide span of Christian knowledge was taught. When 
Gregory the Great told his audience that the Gospel 
parable of the five talents referred to the five senses, he 
was accommodating. The liturgy accommodates to the 
lives of Christian confessor-pontiffs the praise that Sir 
44-45 heaps upon the patriarchs of Israel. A very 


frequent use of accommodation is in sermons, e.g., when 
preachers eulogized Pope John XXIII by citing John 1:6, 
“There was sent by God a man whose name was John.” 
9 Accommodation is inevitable with a book that 
is as familiar and as respected as the Bible. And, in truth, 
a certain tolerance can be extended to accommodation 
when it is done with intelligence, sobriety, and taste. In 
matters of taste, for instance, it is not unbecoming to 
apply John 1:6 in eulogy of a beloved and saintly pope; 
its application to other well-known men named John, 
not particularly noted for sanctity, is more dubious. But, 
even when accommodation is handled with a certain 
sobriety, we must insist that it should be only an occa- 
sional use of Scripture and not the principal use. 
Preachers may find accommodation easy and may resort 
to it rather than taking the trouble to draw a relevant 
message from the literal sense of Scripture. They are 
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then in danger of substituting their own ingenuity for 
God’s word. If it is made clear to the audience that the 
writer or speaker is accommodating, some of the danger 
is removed. But, in general, now that we have come to 
recognize the tremendous wealth of the literal sense of 
Scripture, a sound exposition of that sense will render 
far more service than ingenious accommodation. 

80 (II) Authoritative Interpretation by the 
Church. When we discussed the literal sense, we 
explained the rules of form criticism and redaction criti- 
cism, etc., as the best guidelines to the meaning of Scrip- 
ture. But as Catholics do we not say that the authentic 
interpretation of Scripture belongs to the church? In the 
popular understanding there remains a certain confusion 
about the church’s role in exegesis as opposed to “private 
interpretation.” The latter phrase is often an oversimpli- 
fication of what is regarded as a Protestant position. First 
of all, it should be stated that in the more traditional 
Protestant churches there is no suggestion that each indi- 
vidual can authoritatively interpret Scripture. There is 
church tradition among Protestants, even as there is 
among Catholics. Moreover, since the correct interpre- 
tation of Scripture requires education and effort, the 
average Protestant is no more capable of picking up the 
Bible and determining at a glance what the author meant 
than is the average Catholic. A Protestant’s understanding 
of Scripture comes through Sunday schools, sermons, 
and church experience, even as the average Catholic’s 
understanding comes from teachers. A truer difference 
between Protestant and Catholic opinions is not cen- 
tered on the existence of a traditional interpretation of 
Scripture but on the binding value given to that tradition. 
81 Even in the question of the binding church in- 
terpretation of Scripture, however, we must be careful 
not to oversimplify the Catholic position. A preliminary 
caution concerns how the church has spoken. One must 
distinguish between truly dogmatic statements and 
other affirmations that are not on the same level. 
Examples of the latter include: (1) Prudential decisions 
made for the common good but which are not infallible 
guides to truth. For instance, between 1905 and 1915 
the Roman PBC issued a series of directives about Scrip- 
ture. Today, with the approval of the same PBC, most 
of these directives are regarded as passé by Catholic 
scholars (~ Church Pronouncements, 72:25). (2) Affir- 
mations that use Scripture only as illustrations. The bull 
Ineffabilis Deus on the Immaculate Conception recalls 
Gen 3:15, and the bull Munificentissimus Deus on the 
Assumption recalls Rev 12. Few would argue that the 
respective popes were dogmatically affirming that these 
texts of Scripture refer in their literal sense to the Marian 
doctrines. More likely the citations imply no more than 
that reflection on these scriptural verses aided theolo- 
gians in understanding the Marian doctrines and thus 
guided the church to take a dogmatic position. In par- 
ticular, Pius XII seems to claim no more than that the 
dogma of the Assumption receives support from Scrip- 
ture (AAS 42 [1950] 767, 769). 

82 Another caution concerns the area about which 
the church has spoken. The logic behind claiming church 
authority over scriptural interpretation is that the church 
is the custodian of revclation. Since Scripture is a witness 
to revelation, the church has the power to determine 
infallibly the meaning of Scripture in matters of faith and 
morals (DS 1507, 3007). The church claims no absolute 
or direct authority over matters of biblical authorship, 
geography, chronology, and many issues of historicity. 
For that reason the church has not made any dogmatic 
pronouncements in these areas. Similarly, when we come 
to the actual exegesis of Scripture — something that could 
be a matter of faith and morals—in regard to 99 percent 
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of the Bible, the church has not commented officially on 
what a passage does or does not mean. That task is left 
to the knowledge, intelligence, and hard work of indi- 
vidual exegetes who claim no more than reasonable con- 
viction for their conclusions. When the church has 
spoken on a particular verse, most often it has done so 
in a negative manner, i.e., by rejecting certain interpreta- 
tions as false because they constitute a threat to faith and 
morals. The Council of Trent, for instance, condemned 
the Calvinist interpretation that would reduce the 
reference to water in John 3:5 (baptismal passage: 
“Unless one be begotten from above [born again] of 
water and spirit”) to a mere metaphor (DS 1615). Again, 
it condemned those who would dissociate the power of 
forgiving sins exercised in the sacrament of Penance 
from the power accorded in John 20:23 (DS 1703). 

83 A third caution concerns the sense of Scripture 
involved in the relatively few instances where the church 
has spoken affirmatively and authoritatively about a 
Scripture passage. The church is primarily concerned 
with what Scripture means to its people; it is not im- 
mediately concerned with what Scripture meant to those 
who wrote it or first heard it—the literal sense. We must 
remember that the concept of a literal sense established 
by historical-critical method is very much a modern 
development. Modern, too, is the emphasis on the dis- 
tinction between what a text meant to its author and 
what it has come to mean in subsequent ecclesiastical- 
theological usage. In the instance cited above, where the 
Council of Trent condemned a wrong interpretation of 
John 20:23, did the council fathers wish to imply that the 
author of John had the sacrament of Penance in mind, or 
did they not rather wish to insist on the relation of 
Penance to the forgiveness of sins attested in that verse? 
If Trent cited Jas 5:14-15 in relation to the sacrament of 
Anointing of the Sick (DS 1760), did the Council wish 
to affirm that the author of Jas knew that the healing of 
the sick was a sacrament, or rather did it not affirm 
simply that the power of healing described in Jas was an 
instance of power that later was understood to be exer- 
cised in the sacraments? In both instances a knowledge 
of the history of the development of sacramental theol- 
ogy and belief suggests the second alternative. In other 
words, the church was not settling a historical question 
about what was in the mind of the author when he wrote 
the text, but a religious question about the implications 
of Scripture for the life of the faithful. (We do not 
pretend that the council fathers at Trent were necessarily 
conscious of this distinction; we are merely concerned 
with the de facto import of their decisions.) 

84 Are there any instances where the church has 
spoken authoritatively, positively defining the literal 
sense of Scripture? Did Trent define the literal sense of 
Jesus’ words of eucharistic institution: “After he had 
blessed bread and wine, he said in plain, unmistakable 
words that he was giving them his own body and his 
own blood. .. . These words have their proper and ob- 
vious meaning and were so understood by the Fathers” 
(DS 1637)? Did Vatican I speak about the literal sense of 
Matt 16:16-19 and John 21:15-17 when it insisted that 
Christ gave Peter real primacy among the apostles (DS 
3053-55)? Experts in dogmatic theology are not in 
agreement in answering these questions. V. Betti (La 
costituzione dommatica ‘Pastor aeternus’ del Concilio Vaticano 
I [Rome, 1961] 592) states: “The interpretation of these 
two texts [Matt 16:17-19; John 21:15-17] as proof of 
the two dogmas mentioned does not fall per se under 
dogmatic definition—not only because no mention is 
made of them in the canon, but because there is no trace 
of a desire in the Council to give an authentic interpreta- 
tion of them in this sense.” 
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85 These few instances of possible church defini- 
tion (there may be others) and the instances where the 
church has condemned a particular interpretation of 
Scripture cause much difficulty for Protestants. J. M. 
Robinson (CBQ 27 [1965] 8-11) protests that if an 
exegete by careful use of method comes to a conclusion 
about a particular verse of Scripture and then the Magis- 
terium steps in and says the conclusion is wrong, it is a 
denial of intellect. He observes: “The invalidation of the 
conclusion resulting from the proper application of 
method necessarily invalidates the method,” and thus in 
principle the freedom and scientific quality of Catholic 
exegesis is imperiled by the church’s action. 

In response, three observations should be made. 
First, Catholic exegetes would honestly hold that in the 
few instances where the church has spoken authorita- 
tively about the literal sense of Scripture (mostly by way 
of denying certain interpretations), a plausible exegetical 
case can be made for the church’s position. The meaning 
that the church finds in the verse may not be the only 
meaning that one could derive by critical method, but it 
is a possible meaning. R. E. Brown (Biblical Exegesis and 
Church Doctrine [NY, 1985] 36-37) maintains that the 
Catholic church insists doctrinally that Jesus was con- 
ceived of a virgin without a human father. The historic- 
ity of the virginal conception is not the only possible 
critical interpretation of Matt 1 and Luke 1, but it is a 
possible and even probable interpretation. In accepting 
church teaching on this point in interpreting Matt and 
Luke, Catholic exegetes are not denying historical- 
critical exegesis but supplementing it and moving 
beyond its uncertainties. A proper appreciation of the 
limited certainty provided by historical-critical investi- 
gation is helpful on this point. 

86 Second, in interpreting Scripture the Magis- 
terium does not operate independently of and isolated 
from reliable Scripture scholarship. The Magisterium 
does not come to its conclusion about what a biblical 
passage does or does not mean by some sort of mystical 
instinct or by direct revelation from on high. Traditional 
faith, theological implications, and scholarly contribu- 
tions all enter into the Magisterial decision. Both Trent 
and Vatican I consulted the best Catholic exegetes of the 
time. We are close enough to Vatican II to know that 
when exegetes pointed out that Scripture was being 
misused, such misinterpretation was dropped from the 
conciliar documents. In fact, Vatican II affirmed that the 
work done by exegetes is a factor in bringing the judg- 
ment of the church to maturity (Dei Verbum 3:12). It may 
be asked if the church has ever spoken against the schol- 
arly opinion of the majority of Catholic exegetes. 
Applicable are the words of John Paul II at Catholic 
University (Wash. DC) on Oct. 6, 1979: “I want to say 
a special word of gratitude, encouragement, and guid- 
ance for the theologians. The church needs her theo- 
logians.... We [the bishops of the church] desire to 
listen to you, and we are eager to receive the valued 
assistance of your responsible scholarship” (AAS 71 
[1979] 1263). 

87 Third, the role of the church in interpreting 
Scripture is a positive hermeneutic contribution and not 
simply a curtailment of scientific freedom. “New Herme- 
neutic” would have the text interpreting the readers by 
encountering them and challenging their self-under- 
standing (— 54 above). Catholics feel very strongly that 
the liturgical and doctrinal life of the church constitute a 
“hermeneutical place” where Scripture speaks most truly. 
The instinctive negative reaction of the Catholic church 
to rationalism, liberalism, and modernism was not a 
rejection of the scientific method (although unfortu- 
nately and accidentally that method was thus brought 
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into temporary disrepute), but a reflection of the 
church’s good sense that in such “isms” Scripture was 
not speaking truly. One may acknowledge that at times, 
because of the weaknesses of those who constitute it, the 
church does not immediately or adequately respond to 
a meaning of Scripture that is patent to exegetes — 
whence the constant need of renewal and reform from 
within (> Canonicity, 66:96). But despite that, the 
church remains par excellence the place where Scripture 
is heard in its truest and fullest meaning (> 71-74 
above). 

88 (III) Exegetical Authority of the Fathers. 
In almost every Roman document pertaining to scrip- 
tural studies there has been a statement about inter- 
preting Scripture in loyalty to the mind of the Fathers 
and Doctors of the church. Until recently, as a result of 
the Modernist crisis, Catholic exegetes teaching in 
seminaries were annually sworn to interpret Scripture 
according to the unanimous consent of the Fathers. The 
1964 Instruction of the Roman PBC (~ Church Pro- 
nouncements, 72:35) continues the insistence: “Let the 
Catholic exegete, following the guidance of the church, 
derive profit from all the earlier interpreters, especially 
the holy Fathers and Doctors of the church.” 

Yet when one reads the actual exegesis of the Fathers 
as we described it above (> 35-38), it really has little in 
common with the methods and results of modern Cath- 
olic exegesis. We have recorded a reluctance to return to 
the more-than-literal exegesis of the Fathers (> 48). 
What then is the practical import of patristic exegesis as 
a guide? 

89 First of all, the area in which patristic author- 
ity is strongest is that of the dogmatic implications of 
Scripture, not that of literal exegesis. For example, 
Athanasius was quite aware that no text of Scripture 
fully answered the Arian heresy: no single text in its 
literal sense irrefutably showed that Jesus was “true God 
of true God.” But he insisted that in the 4th-cent. con- 
troversy the only answer that Scripture could give to the 
question which Arius was raising was the answer of 
Nicaea (“Letter Concerning the Decrees of the Council 
of Nicaea,” 5.19-21). Obviously, thus understood, 
loyalty to patristic authority is no restriction on the 
liberty or scientific quality of modern Catholic exegesis. 

Moreover, when it is taken as an absolute norm, the 
unanimous consent of the Fathers (morally unanimous 
consent, not necessarily numerically unanimous) does 
not affect many disputed passages. In a passage where 
one might hope for unanimity, e.g., the Petrine applica- 
tion of Matt 16:18, one finds that neither Augustine nor 
Chrysostom took the foundation rock to be Peter! In 
summary, the church’s insistence on the exegetical 
authority of the Fathers reflects her desire that Catholic 
exegetes should not forget the dogmatic heritage that 
comes to them from tradition. The church would chal- 
lenge modern scholars to emulate the success of the 
Fathers in having the Bible nourish the faith, life, 
teaching, and preaching of the Christian community. 
But in terms of practical guidance in modern literal 
exegesis of individual texts, patristic authority is of 
restricted importance. 

90 (IV) Popular Communication of Modern 
Critical Views. The 1961 Monitum of the Holy 
Office and the 1964 Instruction of the PBC—two 
documents from Rome (> Church Pronouncements, 
72:34-35), one restrictive in tendency, the other 
liberalizing —both insist on the dangers of scandalizing 
the faithful by communicating in the biblical field “vain 
or insufficiently established novelties.” The PBC In- 
struction forbids those who publish for the faithful, “led 
on by some pernicious itch for newness, to disseminate 
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any trial solutions for difficulties without a prudent 
selection and serious discrimination; for thus they per- 
turb the faith of many.” 

Such warnings have a point. For instance, occa- 
sionally preachers enter the pulpit with an itch to shock: 
“There was no Garden of Eden. There were no magi, 
etc.” Leaving aside the question of the oversimplified 
and sometimes incorrect tendency of such statements, 
we must insist that they do not serve to bring the wealth 
of Scripture to the spiritual and salvific aid of people. 
(One can preach ona topic like Gen 1-3 or the Matthean 
infancy narrative in such a way as to respect the his- 
torical problems involved but nevertheless to concen- 
trate on the theological message.) An excessively 
negative popular presentation of the results of biblical 
criticism is not only dangerous for the faithful but does 
damage to reputable biblical scholars by popularizing 
their views without necessary qualifications and in a 
context where those views were never meant to be 
presented. The general principle is that one should not 
leave the audience with problems that the audience is not 
capable of solving. If one brings in elements of historical 
criticism, then one should take cognizance of possible 
implications and head off wrong conclusions. 

91 But if we acknowledge the danger of rash 
popularization, we must firmly accentuate the danger on 
the other side as well—a danger that unfortunately has 
not received sufficient attention in church documents. 
This is the danger that an exaggerated fear of scandal 
will prevent popularizers from communicating to edu- 
cated Catholics the more sophisticated understanding of 
the Bible that they should have. So often we hear about 
the few that are scandalized, and no voice is raised about 
the much greater crime of leaving the many in ignorance 
of modern biblical criticism. Fear of scandal must never 
lead to a double standard whereby the simple or the 
young are taught things about the Bible that are false just 
so that they will not be shocked. Common sense dictates 
that all education be scaled to the ability of the audience, 
but this does not mean that elementary biblical instruc- 
tion should be noncritical. It means that elementary 
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instruction should be critical in an elementary way. 
From the very first time the story of Gen 1-3 is told to 
kindergarten children, they should be taught to think of 
it as a popular story and not as history, even though the 
teacher may not wish at that level to raise formally the 
question of historicity. Even beginners can be taught to 
think of the Gospels as recorded preaching and teaching 
rather than as biographies of Jesus. 

92 Unfortunately too, an exaggerated fear of 
scandal can hamper scientific research. There are a host 
of delicate biblical questions that need scientific study 
and discussion, e.g., the historicity of the infancy nar- 
ratives, and the human knowledge of Jesus. Yet scholars 
know that when they write on these subjects even in 
professional and technical journals, an account, often 
confused and sometimes hostile, will soon appear in the 
popular press. In other words, while competent Cath- 
olic scholars are urged by the church to keep these mat- 
ters away from public notice, whether they like it or not, 
others will popularize their work. The result is that 
frequently the scholar is accused of being responsible for 
the scandal and is made the target of recriminations by 
would-be protectors of the faith. The whole distinction 
between discussion on a scholarly level and populari- 
zation—a distinction sometimes facilely proposed in 
warnings from Rome—is rapidly dying out; and we 
should face this problem more frankly and more prac- 
tically. In the long run more damage has been done to 
the church by the fact that her scholars have not always 
been free to discuss delicate problems than by the fact 
that some of the faithful are scandalized by the dissemi- 
nation of new ideas. Often more harm is done by the 
lack of ideas than by the presence of new ideas. Impru- 
dence and occasional scandal are the almost inevitable 
price that one must pay for the right of free discussion. 
And indeed such free academic discussion has its own 
way of crushing errors—a devastating book review ina 
biblical journal by a competent scholar may be more 
effective in eradicating nonsense than a warning from 
church authority that may seem simply to be repressive 
of freedom. 
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HISTORICAL BACKGROUND FOR RECENT PRONOUNCEMENTS 


3 (I) Introduction. In what follows we shall 
present a quick summary of ecclesiastical statements per- 
taining to the Bible. Some background is necessary for 
the evaluation of these statements; for, although all 
demand respect and understanding, not all these state- 
ments require equal adherence. Obviously, decrees of 
the ecumenical councils are more binding than papal 
encyclicals. In particular, there was a certain temporal 
character to the binding force of the decrees of the Pon- 
tifical Biblical Commission (PBC), for these were 
prudential decisions on practical problems. They 
required obedience when issued but were subject to 
subsequent revision and are in no way to be considered 
infallible. Moreover, all these documents, conciliar, 
papal, and curial, must be evaluated in the light of the 
time in which they were issued and the problems to 
which they were addressed. A fundamentalism in inter- 
preting them is just as objectionable as a fundamentalism 
in interpreting Scripture. One must distinguish between 
the precise truth affirmed and its conceptual or verbal 
expression, which is determined by historical circum- 
stances (> 36 below). 

With the exception of the decrees of the Councils of 
Florence and Trent, all the documents to be discussed are 
dated within the last 125 years, and so it may be helpful 
to summarize Rome’s attitude toward biblical studies 
during this period in order to show the atmosphere in 
which the statements must be evaluated. 

4 (A) 1870-1900. This period saw the first 
real Catholic encounter with a vigorous Protestant bib- 
lical criticism (+ NT Criticism, 70:5ff.; - OT Criti- 
cism, 69:23ff.). To religious people accustomed to 
thinking of Scripture as inspired and inerrant, the new 
insights raised problems about biblical inerrancy in 
matters both of natural science and of history (> Inspi- 
ration, 65:38-41). The fact that some non-Catholics 
were being led by their biblical studies to devalue the 
religious import of the Scriptures created a certain 
defensiveness on the part of the church authorities, ever 
anxious to preserve the Scriptures as God’s word. 
Vatican I gave evidence of this attitude in general ques- 
tions of theology, but the brevity of this council did not 
allow a full attitude toward Scripture to be seen. It did 
little more than repeat the Tridentine statement on 
canonicity and stress the inspiration of Scripture (> 
Inspication, 65:29). Leo XIII’s encyclical Providentissimus 
Deus (1893) is the chief witness to the official ecclesiasti- 
cal attitude toward biblical studies during this period. It 
is interesting that despite the dangers of the time, this 
learned and humanistic pope took a somewhat nuanced 
stand. The encyclical shows a certain hostility toward 
higher criticism and the work of non-Catholic scholars: 
“The sense of Holy Scripture can nowhere be found in- 
corrupt outside the church and cannot be expected to be 
found in writers who, being without the true faith, only 
gnaw the bark of Sacred Scripture and never attain its 
pith” (EB 113; RSS, p. 17 —how far we have come since 
that time can be seen in the encouragement of Vatican II 
[De Rev. 6:22] to work with non-Catholic scholars on 
biblical translations!). Nevertheless, the pope showed 
himself aware of the advantages of scientific linguistic 
and exegetical studies, and he was attuned to the fact that 
the views of the biblical authors in questions of science 
were not invested with scriptural infallibility. Thus, at 
the start of the 20th cent. the official Catholic attitude 


toward scriptural advances was one of caution but also 
of dawning appreciation that boded well for the future. 
5 (B) 1900-1940. The advent of Modernism, 
particularly in the writings of A. Loisy, changed the 
whole situation (+ NT Criticism, 70:38). There was 
now danger of a virulent heresy, and the saintly Pius X 
was more interested in protecting the faithful than in the 
niceties of scientific attitude. In Scripture the Modernists 
were using the new approaches inaugurated by the 
German Protestants; and in Pascendi and Lamentabilt, the 
official Catholic condemnations of Modernism, little 
distinction was made between the possible intrinsic 
validity of these approaches and the Modernist theologi- 
cal misuse of them. At the same time the PBC, estab- 
lished by Leo XIII in 1902, began to issue a series of 
decisions on many fine points of biblical interpretation 
and authorship. These decrees, issued between 1905 and 
1915, were precautionary and, while conservative in 
tone, were often phrased with perception and nuance. 
But since they bound Catholic scholars to assent, they 
gave to the non-Catholic world the unfortunate image 
of a monolithically conservative Catholic attitude that 
did not discuss questions on the basis of an exchange of 
scientific opinion but solved all by mandate from cen- 
tralized authority. 

Even though the decrees of the PBC, when inter- 
preted with juridic insight, allowed a certain room for 
scholarly investigation, the atmosphere was not condu- 
cive to this; and advanced scholars like M.-J. Lagrange 
(> OT Criticism, 69:35,55) were virtually silenced on 
sensitive questions. Well does F.-M. Braun entitle this 
period in the life of Lagrange “Trials and Struggles” (The 
Work of Pére Lagrange [Milwaukee, 1963] 66-100). Levie 
(Bible 73) describes the network of reactionary espionage 
established to delate to Rome all those whose ideas 
might show any taint of Modernism, a network so 
despicable that Pope Benedict XV himself formally 
censured it. The encyclical Spiritus Paraclitus of Benedict 
XV in 1920 was colored by the difficult period that had 
preceded it. The pope was more negative in tone in deal- 
ing with modern advances than Leo XIII had been and 
was strongly defensive on the historicity of the Bible. 
The 1920s saw vigorous ecclesiastical action by the 
Holy Office under Cardinal Merry del Val against the 
writings of leading Catholic scholars like J. Touzard, F. 
Vigouroux, M. Bacuez, and A. Brassac (see Levie, Bible 
124). The PBC did not issue decrees in these years 
except for a lone statement on the exegesis of two texts 
ii S33). 

6 (C) 1941-1965. This period saw the 
renaissance of Catholic biblical studies. There were 
some signs of a change in attitude late in the pontificate 
of Pius XI, but it is Pius XII who deserves the title of 
patron of Catholic biblical studies. His pontificate 
marked a complete about-face and inaugurated the 
greatest renewal of interest in the Bible that the Roman 
Catholic Church has ever seen. The signs of this change 
were visible in the new attitude of the PBC, which in 
1941 condemned an overly conservative distrust of 
modern biblical research. The encyclical Divino Afflante 
Spiritu of 1943 was a Magna Charta for biblical progress. 
Although the pope saluted the encyclicals of his prede- 
cessors, he announced that the time for fear was over and 
that Catholic scholars should use modern tools in their 
exegesis. The use of the principle of literary forms to 
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solve historical problems and the encouragement to 
make new translations of the Bible from the original 
languages (rather than from the Vg) were an invitation 
to Catholic scholars to begin writing freely again and to 
catch up with Protestant scholarship, which had greatly 
outdistanced them during the preceding years of “trials 
and struggles.” The directives of the pope were rein- 
forced by the statements of the PBC in 1948 to Cardinal 
Suhard on Gen and in 1950 on teaching Scripture in the 
semitaries. In 1955 the secretary of the PBC took a very 
brave but most necessary step in stating that now 
Catholic scholars had complete freedom (plena libertate) 
with regard to the earlier PBC decrees of 1905-1915, 
except where they touched on faith and morals (and very 
few of them did). This meant that Catholics were now 
free to adopt modern positions on authorship and 
dating. 
7 A crisis in the advance of Catholic biblical 
studies came with the illness and death of Pius XII. In the 
last year of his pontificate (April 1958) the Congregation 
of Seminaries expressed displeasure with vol. I of the 
Introduction a la Bible just published under the editorship 
of A. Robert and A. Feuillet. (Subsequently a 2d ed. was 
published with virtually no changes and with the indi- 
cated approval of the secretary of the PBC and of 
Cardinal Bea.) At the beginning of the reign of Pope 
John XXUI, serious attacks were made in Rome on im- 
portant Catholic biblical scholars like L. Alonso 
Schékel, J. Levie, S. Lyonnet, and M. Zerwick, and sub- 
sequently the latter two were removed from their 
teaching office at the Pontifical Biblical Institute. The 
bitter controversy of this difficult period is well reported 
by J. A. Fitzmyer in TS 22 (1961) 426-44. Finally, in 
1961 the Holy Office issued a warning against ideas that 
were calling in question the genuine historical and 
objective truth of Scripture. The atmosphere of fore- 
bodiug was increased by reports that the (unpublished) 
schema “The Sources of Revelation,” which was to be 
presented at the forthcoming Vatican II in the fall of 
1962, was negative in its approach to recent biblical 
advances. However, the pessimism failed to take into 
account the winds of aggiornamento that were sweeping 
through the window opened by John XXIII. In Nov. 
1962 so many of the Council Fathers expressed their 
displeasure with this schema that Pope John ordered it 
to be withdrawn and rewritten by a combined commis- 
sion on which biblical scholars were better represented. 
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8 The pontificate of Paul VI restored the warmly 
favorable atmosphere of the days of Pius XII. The 
above-mentioned professors were restored to their 
chairs. In April 1964 the PBC issued an “Instruction on 
the Historical Truth of the Gospels,” an encouraging 
document opening the way to honest biblical criticism in 
the very delicate field of Gospel historicity. The final 
form of the schema De Revelatione passed by Vatican II 
in 1965 had much of the tone of the PBC Instruction, 
giving the official blessing of the church to further 
progress along the lines laid down by Pius XII. 

9 (D) 1966-1990. This history of sharp 
Catholic rejection of modern biblical approaches for the 
first third of the 20th cent. (period B above) and then 
sudden acceptance in the second third (period C above) 
predictably produced unevenness in the last third of the 
century. First, for the seminaries and colleges there was 
the task of getting a generation of Catholic scholars 
educated in depth in the new approaches. Second, for the 
parishes and schools, priests and teachers trained in the 
pre-1960 attitudes were shocked to hear an approval of 
ideas about biblical historicity that they had once been 
taught to condemn. Third, for ecumenism and dogmatic 
theology, implications of the contemporary biblical 
approaches demand a rethinking of old ideas. A small 
but articulate group of ultraconservatives mounted an 
unsuccessful attack on noted Catholic biblical scholars, 
seeking to turn the clock back to 1910. There were occa- 
sional liberal abuses of biblical information in popular 
catechesis and in some theological writings, e.g., facilely 
denying the virginal conception, the bodily resurrection, 
miracles, the foundation of the church, and the legiti- 
macy of the ordained ministry. Relatively few Catholic 
biblical scholars, however, adopted such views, so that 
the main thrust of the biblical movement had remained 
solidly centrist (see R. E. Brown, Biblical Exegesis and 
Church Doctrine [NY 1985]). The 20-year-old prediction 
of JBC 72:9 has proved true: The modern Catholic 
biblical movement inaugurated by Pius XII and con- 
firmed by Vatican II is now too much a part of the 
church to be rejected. In this last third of the 20th cent. 
there has been no magistral condemnation of any out- 
standing Catholic biblical scholar. Indeed, some who 
have annoyed Catholic ultraconservatives have been 
made members of the Roman PBC (— 37 below), while 
recent popes insist on the continued use of biblical 
criticism by Catholic scholars (> 40 below). 


SUMMARIES OF THE PRONOUNCEMENTS 


10 (I) Councils of the Church. 

(A) Florence. The Council of Florence 
(1438-1445) proclaimed the traditional doctrine of the 
church regarding the canon (> Canonicity, 66:13) in the 
Decree for the Jacobites (from the bull Cantate Domino, Feb. 
4, 1441—EB 47). This decree contained a list of inspired 
books, both protocanonical and deuterocanonical, 
which is identical with that drawn up at the Council of 
Hippo in 393, repeated at the 3d and 4th Councils of 
Carthage in 397 and 419, and found also in “Consulenti 
tibi,” a letter regarding the canon sent by Pope Innocent 
Tin 405 to Exuperius, bishop of Toulouse (EB 16-21; > 
Canonicity, 66:11-12). 

11 (B) Trent. Major doubts and uncertainties 
concerning the canon were finally resolved by the 
Council of Trent (1545-1563) in its fourth session on 


Apr. 8, 1546. In this session, the council voted affirma- 
tively on two decrees: (1) concerning the canonical 
Scriptures (EB 57-60), and (2) concerning the edition 
and use of the sacred books (EB 61-64). The first decree, 
which adopted the canon of Florence, was “the first in- 
fallible and effectually promulgated declaration on the 
Canon of the Holy Scriptures.” As H. Jedin observes, it 
also put a full stop to the 1,000-year-old development 
of the biblical canon (History of the Council of Trent 
[London, 1961] 91). Henceforth the books of the OT 
and the NT, protocanonical and deuterocanonical alike, 
in their entirety and with all their parts, comprise the 
canon and are held to be of equal authority (+ Canon- 
icity, 66:13, 42-43, 90-91). 

The second decree declares “that the ancient Vulgate 
edition, which has been approved by the church itself 
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through long usage for so many centuries, should be 
considered the authentic edition for public reading, dis- 
putations, sermons, and explanations” (— 20 below for 
the encyclical DAS, which would clarify the meaning of 
this Tridentine decree). The decree goes on to forbid 
anyone from daring in matters of faith and morals “to 
distort Scripture to fit meanings of his own that are con- 
trary to the meaning that holy Mother Church has held 
and now holds, for it is her office to judge about the true 
sense and interpretation of Scripture. Nor should any- 
one dare to interpret Scripture contrary to the unani- 
mous agreement of the Fathers” (+ Hermeneutics, 
71:88-89). Instructions were given for the publication 
of the Vg whose text was to be printed as correctly as 
possible. The result was the Sixto-Clementine Vg (> 
Texts, 68:146). For the attitude of Trent toward ver- 
nacular Bibles, see R. E. McNally, TS 27 (1966) 204-27. 
12 (C) Vatican I. In its third session, on Apr. 
24, 1870, Vatican Council I (1869-1870) reaffirmed the 
decree of Trent concerning the source of revelation (DS 
1501) and then clearly stated that the church holds the 
books of Holy Scripture as sacred and canonical, not 
because she subsequently approved them, nor because 
they contain revelation without error, but precisely 
because “having been written by the inspiration of the 
Holy Spirit, they have God as their author and, as such, 
they have been handed down to the church itself” (EB 
77, — Inspiration, 65:45). 

13 (D) Vatican II. The Dogmatic Constitution 
on Divine Revelation (Dei Verbum), proclaimed Nov. 18, 
1965, is a document whose attitude toward modern bib- 
lical studies is largely positive but whose statements on 
disputed subjects reflect careful compromise, stemming 
from the five revisions through which the document 
passed between 1962 and 1965 (— 7 above). We men- 
tion here only the most important points relative to bib- 
lical studies. Chap. 1 of the constitution discusses 
revelation. That divine revelation took place both in 
deeds and in words is emphasized—a view that takes 
cognizance of the modern biblical emphasis on the “God 
who acts,” along with the traditional emphasis on the 
“God who speaks.” Chap. 2 deals with the disputed 
theological question of the sources of revelation. Faced 
with sharply opposed views—two sources (Scripture 
and Tradition) vs. one source (Scripture alone, as inter- 
preted by Tradition)—the Council does not settle the 
question. It stresses (2:9) that Tradition and Scripture “in 
a certain way merge into a unity and tend toward the 
same end,” but “it is not from Sacred Scripture alone that 
the church draws her certainty about everything that has 
been revealed.” On the relation between the church and 
Scripture, the council (2:10) insists that the teaching 
office of the church authentically interprets the word of 
God but that this teaching office is not above the word 
of God but serves it. 

14 Chap. 3 treats of inspiration and inerrancy. 
On inspiration it recapitulates traditional teaching and 
adds little new. Yet the overall focus of Dei Verbum on 
the role of human authors contributed to the post~ 
Vatican II a posteriori approach in Catholic theorizing 
about inspiration, 1.e., concentrating on what we know 
from the text rather than on speculation about what God 
might have done (- Inspiration, 65:3-7, 58). On in- 
errancy Vatican II made an important qualification as 
our italics indicate: “The Books of Scripture must be 
acknowledged as teaching, firmly, faithfully, and with- 
out error that truth which God wanted put into the sacred 
writings for the sake of our salvation” (3:11). Some have tried 
to interpret the italicized phrase to cover everything the 
human author expressed; but pre-voting debates show 
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an awareness of errors in the Bible (> Inspiration, 
65:50, 70). Thus, it is proper to take the clause as speci- 
fying: Scriptural teaching is truth without error to the 
extent that it conforms to the salvific purpose of God. 
Decision about that purpose involves an a posteriori 
approach in the church, paying attention to literary 
forms (as in DAS; > 22 below) and historical condition- 
ing (> 36 below). 

15 Chap. 4 is devoted to the OT, an indication of 
the church’s desire to call to the attention of clergy and 
laity this portion of their heritage so poorly known 
among the Christian people today. The view of the OT 
in this constitution is heavily christological (4:15 —the 
OT prepares for the NT; it announces the coming of the 
messianic kingdom through prophecies). In the judg- 
ment of many, then, Vatican II does not give sufficient 
attention to the importance of the OT itself (> OT 
Thought, 77:176; > Hermeneutics, 71:21). The NT 
treatment in chap. 5 largely concerns the Gospels and is 
drawn from the PBC Instruction of 1964 (> 35 below). 
The same three stages in Gospel development are given: 
Jesus Christ, apostolic preachers, sacred authors. It is 
recognized (5:19) that the Gospels have selected, synthe- 
sized, and explicated what Jesus did and taught, but the 
council gives no specific norms for determining how 
much development there was. The distinction between 
the apostles and the sacred writers would seem to favor 
the modern opinion that the evangelists were not them- 
selves apostolic eyewitnesses, although earlier the con- 
stitution (2:7) resorts to the traditional terminology of 
“apostles and apostolic men” for the composers of the 
written record of salvation; and this has been used in 
times past to distinguish between Matthew and John 
(“apostles”) and Mark and Luke (“apostolic men”). 

16 Chap. 6 describes the role of the Bible in the 
life of the church; it provides a wealth of truly pastoral 
counsel. We note only the following points: A close 
parallel is drawn between Scripture and the sacraments 
(“The church has always venerated the divine Scriptures 
just as she venerates the body of the Lord” [6:21}); there 
is an insistence that preaching must be nourished and 
ruled by Scripture; the Bible should be translated from the 
original languages and, where feasible, with the coopera- 
tion of non-Catholics (6:22); explicit encouragement ts 
given to biblical scholars to continue their work (6:23 — 
important in the light of the troubles that cast a shadow 
on biblical scholarship between 1958 and 1962; > 7 
above); the study of Scripture is the soul of theology 
(6:24); the clergy must be well trained in Scripture for 
preaching and catechizing (6:25); bishops have an obli- 
gation to see that the means are provided whereby the 
people can be instructed in Scripture, by way of both 
translations and commentaries. For the position of 
Vatican II toward the translation of Scripture, see L. 
Legrand, RB 64 (1967) 413-22. 


(A. Grillmeier in Commentary on the Documents of Vatican IT (ed. 
H. Vorgrimler; NY, 1969] 3. 199-246. Baum, G., TS 28 [1967] 
51-75. Grelot, P., Etudes 324 [1966] 99-113, 233-46. Loretz, 
O., TRev 63 [1967] 1-8. Tavard, G. H., JES 3 [1966] 1-35. 
Zerwick, M., VD 44 [1966] 17-42.) 


17 (11) Encyclical Letters. 

(A) Providentissimus Deus (EB 81-134; 
RSS, pp. 1-29). Issued by Leo XIII on Nov. 18, 1893, 
this encyclical inaugurated a new era by presenting a 
plan for Catholic biblical studies. Suitable professors 
should first teach a sound course in biblical introduction 
and then proceed to train their students in “a definite and 
ascertained method of interpretation” (EB 103-5; RSS, 
pp. 11-12). The “authentic” Vg version is to be the bib- 
lical text used, though other versions, as well as the more 
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ancient mss., should not be neglected (EB 106; RSS, p. 
13). A biblical text cannot be interpreted against a sense 
determined by the church or supported by the unani- 
mous consent of the Fathers (EB 108; RSS, p. 14—for a 
correct interpretation of this, see DAS [EB 565; RSS, 
p. 102}). Catholic scholars remain free to pursue their 
private studies, especially of difficult biblical passages. 
Such studies “may, in the benignant providence of God, 
prepare for and bring to maturity the judgment of the 
church” (EB 109; RSS, p. 15). In interpreting difficult 
passages, exegetes must follow the analogy of faith, i.e., 
they cannot come to an interpretation of the inspired 
author’s meaning that would be a direct and formal con- 
tradiction of a dogma taught by the church (> Pauline 
Theology, 82:7). They must remember that the supreme 
law is Catholic doctrine as authoritatively proposed by 
the church (EB 109; RSS, p. 15). 

The encyclical urges the study of Oriental languages 
and of the art of criticism (EB 118; RSS, p. 20). It also 
calls attention to the dangers of contemporary “higher 
criticism” (EB 119; RSS, p. 20). In describing the 
physical world, the sacred authors did not formally 
intend to teach natural science. On the contrary, they 
used terms common at the time, and which, in many 
instances, are still used even by eminent scientists. God 
spoke to human beings in the way they could under- 
stand—a way to which they were accustomed (EB 121; 
RSS, p. 22). These principles will apply to cognate 
sciences, and especially to history (EB 123; RSS, p. 23). 
(The reference to history in this context gave rise to 
some controversy; > 19 below.) Pope Leo also gave a 
now-celebrated description of inspiration: By super- 
natural power God so moved and impelled the human 
authors to write—he so assisted them when writing — 
that the things that he ordered and those only they first 
tightly understood, then willed faithfully to write 
down, and finally expressed in apt words and with 
infallible truth. Inspiration, which is incompatible with 
error, extends to the canonical Scriptures and to all their 
parts (EB 125; RSS, p. 24; > Inspiration, 65:41, 42, 45). 
18 (B) Pascendi Dominici Gregis (EB 257-67; 
DS 3475-3500). This encyclical was issued on Sept. 8, 
1907, by Pius X in refutation of the errors of the Mod- 
ernists, e.g., on the origin and nature of the sacred books 
(EB 257), on inspiration (EB 258-59), on the distinction 
between the purely human Christ of history and the 
divine Christ of faith (EB 260), on the origin and growth 
of the Scriptures (EB 262-63), and on that faulty apolo- 
getics that strives to resolve controversies over religion 
by historical and psychological investigations (DS 
3499). The decree Lamentabili, a syllabus of 65 Modern- 
ist propositions condemned by the Congregation of the 
Sacred Inquisition, was issued on July 3, 1907, just prior 
to the appearance of Pascendi (EB 190-256). [The reader 
should be warned that the propositions are condemned 
in the sense held by the Modernists, and the degree of con- 
demnation (from heretical to dangerous) is not specified.] 
19 (C) Spiritus Paraclitus (EB 440-95; RSS, 
pp. 43-79). This encyclical was issued by Benedict XV 
on the 15th centenary of St. Jerome’s death, Sept. 15, 
1920. After a moving tribute to the holy life and biblical 
labors of the saint, the pope compares modern views 
with those of Jerome. He briefly commends those who 
use modern critical methods in their biblical studies (EB 
453; RSS, p. 51). He laments that some scholars have not 
observed the guidelines of Providentissimus Deus and of 
the Fathers (EB 454; RSS, p. 51). He scores the teaching 
that limits inspiration to only certain portions of the 
Scriptures (EB 455; RSS, p. 52). In treating of the 
historical portions of Scripture, one cannot apply uni- 
versally the principle that Leo XIII laid down for judg- 
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ing biblical statements on scientific matters, viz., that the 
author spoke only according to appearances (EB 456; 
RSS, p. 52). We cannot say that the sacred writers of 
historical events were ignorant of the truth and simply 
adopted and handed down false views current at the time 
(EB 459; RSS, p. 53). The exegete must avoid a too 
ready use, or misuse, of those principles governing “im- 
plicit quotations” or “pseudohistorical narratives” or 
“kinds of literature” (EB 461; RSS, p. 54). As Jerome 
insisted, all biblical interpretation rests on the literal 
sense, and one must not think that there is no literal 
sense merely because a thing is said metaphorically (EB 
485; RSS, p. 67 [> Hermeneutics, 71:9]}). The goal of 
biblical studies is to learn spiritual perfection, to defend 
the faith, and to preach the word of God fruitfully (EB 
482-84; RSS, pp. 65-66). 

20 (D) Divino Afflante Spiritu (EB 538-69; 
RSS, pp. 80-107). Issued by Pius XII on Sept. 30, 
1943, DAS was to commemorate the 50th anniv. of 
Providentissimus Deus “by ratifying and inculcating all that 
was wisely laid down by our predecessor... and by 
pointing out what seems necessary in the present 
day...” (EB 538; RSS, p. 81). Reflecting the complex 
history of exegesis in those 50 years (> 4-5 above), 
DAS does, in fact, complete many teachings of Provi- 
dentissimus, e.g., whereas in relation to the Vg Providentis- 
simus permitted scholars to pay attention to the original- 
language texts of Scripture, DAS orders them to explain 
the original texts from which new transls. should be 
made. There is a similar shift of emphasis on such ques- 
tions as the relation between the literal and the spiritual 
sense of Scripture, the binding extent of the unanimous 
consent of the Fathers, and the interpretation of 
historical facts in terms of literary forms (Levie, Word of 
God 139-44). DAS teaches the great importance of 
textual criticism and makes specific that the “authen- 
ticity” of the Vg (Trent; > 11 above) is primarily 
juridical (free from error in faith and morals) rather than 
critical (always an accurate transl.). 

21 The exegete must be principally concerned 
with the literal sense of the Scriptures (EB 550; RSS, p- 
92); also the theological doctrine (faith and morals) of the 
individual books or texts must be carefully set forth (EB 
550; RSS, p. 93). The exegete should seek and expound 
the spiritual sense, provided it is clearly intended by God 
(EB 552; RSS, p. 94; > Hermeneutics, 71:78-79). The 
Church Fathers ought to be studied more assiduously 
(EB 554: RSS, p. 95). 

22 In particular, biblical interpreters, with care 
and without neglecting recent research, ought to en- 
deavor to determine the character and circumstances of 
the sacred writer, the age in which he lived, his written 
or oral sources, and the forms of expression he em- 
ployed (EB 557; RSS, p. 97). History, archaeology, and 
other sciences should be employed to understand more 
perfectly ancient modes of writing (EB 558; RSS, p. 97); 
and the study of literary forms cannot be neglected 
without serious detriment to Catholic exegesis (EB 560; 
RSS, p. 99). This emphasis on recognizing different 
types of literature or different literary forms in the Bible 
was probably the greatest single contribution of DAS, 
for it offered the Catholic scholar an intelligent and 
honest way of facing up to the obvious historical prob- 
lems present in the Bible. Formerly too many books of 
the Bible were thought to be history in the strict sense; 
now it could be shown that many of these books were 
not history at all or were history in a broader and less 
technical sense. Vatican II gave its approval to the dis- 
tinction of literary forms (> 14 above; > Hermeneutics, 
71:23~26). 

23 DAS urged Catholic exegetes to grapple with 
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difficult problems, hitherto unsolved, and to arrive at 
solutions in full accord with the doctrine of the church, 
as well as in harmony with the indubitable conclusions 
of profane sciences (EB 564; RSS, p. 101). This was a 
refreshing change from the atmosphere after the Mod- 
ernist crisis when Catholic exegetes deliberately sought 
out “safe” areas for their biblical research. The pope 
states that there are but a few texts whose sense has been 
determined by the authority of the church or about 
which the teaching of the Holy Fathers is unanimous 
(EB 565; RSS, p. 102). This statement counteracts the 
frequent misunderstanding that Catholics have no free- 
dom in interpreting Scripture. The effects of the very 
positive encouragement given to biblical scholars by 
DAS (EB 565; RSS, p. 102) have been mentioned above 
(> 6). 
24 (E) Humani Generis (EB 611-20; RSS, pp. 
113-15). Issued by Pius XII on Aug. 12, 1950, it in- 
structs exegetes on evolution, polygenism, and OT 
historical narratives. Liberty for discussing the evolu- 
tion of the human body is granted, but one should not 
presume that evolution is completely certain or proved. 
As for polygenism, “It is in no way apparent how such 
an opinion can be reconciled” with what has been taught 
on original sin, viz., that it proceeds from a sin actually 
committed by an individual Adam. [Note, however, that 
the pope does not absolutely condemn the theory of 
polygenism.] The popular type of history found in the 
OT still enjoyed the charism of inspiration and cannot be 
considered on a par with myths that are more the 
product of an extravagant imagination than of a striving 
for truth (> OT Thought, 77:31). It is worth noting that 
in this predominantly monitory encyclical there is 
virtually no chastisement of biblical scholars. Seemingly 
to his death Pius XII remained firm in his faith in 
modern criticism. 
25 (III) Documents of Roman Commissions. 
(A) Early Decrees of the PBC. Decrees 
issued between 1905 and 1915 and in 1933 are summa-~ 
rized briefly below; this is a difficult task because the 
decrees were issued in the form of responses to intricate 
questions (often phrased negatively). Many now have 
little more than historic interest, being implicitly re- 
voked by later decrees, by DAS, and by Vatican II. They 
must be evaluated according to the 1955 clarification 
issued in Latin and in German by A. Miller and by A. 
Kleinhans, secretary and assistant secretary of the PBC 
(BenMon 31 [1955] 49-50; Antonianum 30 [1955] 63-65; 
CBQ 18 [1956] 23-29; RSS, p. 175 —note that the latter 
mistakenly omits the important clause “with full liberty”: 
plena libertate; in aller Freiheit). Miller says: “As long as 
these [early PBC] decrees propose views that are neither 
immediately nor mediately connected with truths of 
faith and morals, the interpreter of Sacred Scripture can 
pursue his scientific investigations with full liberty and 
accept the results of these investigations, provided 
always that he respects the teaching authority of the 
church.” 

Ultraconservatives have attempted to salvage the 
authority of the early PBC decrees by citing the opinion 
of J. E. Steinmueller (The Sword of the Spirit [Waco, 
1977] 7) that this clarification was unauthorized and 
invalid because he heard that Miller and Kleinhans were 
rebuked by the Holy Office over it (but spared by the 
intervention of Cardinal Tisserant). An undocumented 
recollection published much later scarcely constitutes 

_proof, esp. since there was Roman gossip in the other 
direction as well: Pius XII offered to revoke the PBC 
decrees officially, but A. Bea persuaded him that the 
Miller-Kleinhans clarification was sufficient. The clear 
fact is that the clarification was never withdrawn and 
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Rome has acted consistently in its spirit, never correct- 
ing the hundreds of Catholic scholars who have used the 
“full liberty” to contradict almost every one of the early 
PBC decrees. In the summary below, brackets are used 
for supplied explanations. 

26 (a) GENERAL HiIsTorIcITy. 

(i) Against too free a use of the theory of im- 
plicit citations, i.e., that the biblical author is implicitly 
citing a noninspired source whose conclusions he does 
not make his own (Feb. 13, 1905; EB 160; RSS, p. 117). 

(ii) Against too free a recourse to the theory 
that a book that has been regarded as history is not really 
history but has only the appearance of history June 23, 
ISOS EB MGIEIRSS yppalily7— la). 

27 (b) Op TESTAMENT. 

(i) The Pentateuch. Moses is substantially the 
author, and there is insufficient evidence that it was com- 
piled from sources posterior to Moses. Moses may have 
drawn on existing sources; and, as principal author, he 
may have entrusted composition to others who wrote 
according to his will. There may have been subsequent 
modifications, inspired additions, modernizations of lan- 
guage, and even scribal errors in copying (June 27, 1906; 
EB 181-84; RSS, pp. 118-19 [> Pentateuch, 1:5-8].) 

(ii) Genesis. The literal historical character of 
Gen 1-3 is defended, esp. with regard to religious fun- 
damentals. These chapters are not fictional narrative, nor 
purified fables derived from pagan mythologies, nor 
allegories destitute of foundation in objective reality; 
nor do they contain edifying legends, partly historical 
and partly fictional. Yet allowance may be made for 
metaphor, figurative language, and the scientific naiveté 
of the author. The word yém [Gen 1:5, 8, etc.] may mean 
a natural day or a space of time. In particular the PBC 
insisted on the literal and historical meaning of passages 
dealing with the following: (1) creation of all things by 
God at the beginning of time; (2) special creation of man; 
(3) formation of the first woman from man; (4) unity of 
the human race; (5) original happiness of our first parents 
in a state of justice, integrity, and immortality; (6) divine 
command laid upon man to prove his obedience; 
(7) transgression of this command at the instigation of 
the devil in the form of a serpent; (8) fall of our first 
parents from their primitive state of innocence; (9) prom- 
ise ofa future redeemer (June 30, 1909; EB 324-31; RSS, 
pp. 122-24 [> Genesis, 2:4-5]). 

(iii) Isaiah. The book contains real proph- 
ecies, not simply vaticinia ex eventu or shrewd guesses; 
prophets spoke not only of the immediate future to a 
contemporary audience but also of things to be fulfilled 
after many ages. The evidence is insufficient that the 
book was written by several authors [> Dt-Isaiah, 
21:2~4] living in different centuries (June 28, 1908; EB 
276-80; RSS, pp. 120-22). 

(iv) Psalms. David is not the sole author, but 
he is the author of the following Pss: 2, 16(Lat 15), 
18(17), 32(31), 69(68), 110(109). The titles of the Pss 
represent very ancient Jewish tradition, not to be ques- 
tioned without solid reason. For liturgical purposes, 
etc., Pss have been divided; others consist of separate 
pieces welded into one; others have been slightly 
modified by excision or addition, e.g., 51(50). There is 
no proof that many of the Pss were composed after the 
Ezra-Nehemiah period [ca. 400]. Some Pss are prophetic 
and messianic, foretelling the coming and career of the 
future redeemer (May 1, 1910; EB 332-39; RSS, pp. 
124-26 [> Psalms, 34:4, 10]). 

28 (c) New TESTAMENT. 

(i) Matthew. The apostle Matthew wrote his 
Gospel before the other Gospels and before the destruc- 
tion of Jerusalem (aD 70), and not necessarily after Paul 
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came to Rome [ca. 61; > Matthew 42:2-4]. He origi- 
nally wrote in the dialect used by the Jews in Palestine 
[Aramaic or Hebrew], and canonical Gk Matt is identical 
in substance with the original Gospel; it is not simply a 
collection of sayings and discourses by an anonymous 
author. The admitted dogmatic and apologetic purposes 
of Matthew and his occasional lack of chronological 
order do not permit one to consider as untrue his narra- 
tive of the deeds and words of Christ, or to think that 
this narrative has been subjected to changes under the 
influence of the OT or church development. The histori- 
cal authenticity of several passages peculiar to Matt is 
emphasized; chaps. 1-2; 14:33; 16:17-19; 28:19-20 
June 19, 1911; EB 383-89; RSS, pp. 126-28). Matt 
16:26 (Luke 9:25) refers in a literal sense to the eternal 
life of the soul and not only to temporal life (July 1, 
1933; EB 514; RSS, p. 138). 

(ti) Mark, Luke. The chronological order of 
the Synoptics is: original Matt, Mark, Luke—although 
Gk Matt may be posterior to Mark and Luke. Mark, 
writing according to the preaching of Peter, and Luke, 
writing according to that of Paul, are really the authors 
of Mark and Luke, which were written before the 
destruction of Jerusalem [ap 70]. Luke composed the 
Gospel before Acts, which was finished by the end of the 
Roman imprisonment of Paul [ca. 63; > Canonicity, 
66:58, 66]. The evangelists had at their disposal trust- 
worthy sources, oral or written; and their narratives 
have a claim to full historical credence. The PBC insists 
on the inspiration of certain disputed passages and finds 
unconvincing the arguments proposed against their 
genuineness and authorship: Mark 16:9-20; Luke 1-2; 
and 22:43-44. The Magnificat [Luke 1:46-55] is to be 
attributed to Mary, not to Elizabeth as a few textual 
witnesses would have it. Liberty is allowed to Catholic 
scholars in discussing the Synoptic problem, but they are 
not free to advocate the Two-Source theory whereby 
Matt and Luke are made to depend on Mark and the 
“Sayings of the Lord” [“Q”] (June 26, 1912; EB 390-400; 
RSS, pp. 129-32). 

(iii) John. For various reasons given, the 
apostle John must be acknowledged as the author [> 
John, 61:12]. Differences between John and the Syn- 
optics are open to reasonable solution. The facts narrated 
in John were not invented in whole or in part to serve 
as allegories or doctrinal symbols; and Jesus’ discourses 
are properly his and not the theological compositions of 
the evangelist (May 29, 1907; EB 187-89; RSS, pp. 
119-20). 

(iv) Acts. Luke is the sole author, as con- 
firmed by many traditional and critical arguments, 
including the “We” passages [> Acts, 44:2-3]. Compo- 
sition cannot be placed later than the end of the first 
Roman captivity of Paul [ca. 63], and the abrupt ending 
of Acts need not mean that the author wrote another 
volume or intended to. Luke had trustworthy sources 
and used them accurately, honestly, and faithfully; 
therefore, we may claim complete historical authority 
for Luke. The historical authority of Acts is not weak- 
ened by the fact that it contains supernatural happenings, 
discourses that some consider fabricated, and seeming 
discrepancies (June 12, 1913; EB 401-6; RSS, pp. 
132-34). 

(v) Pauline writings. The Pastorals [1-2 Tim, 
Titus], ever counted as genuine and canonical, were 
written by Paul himself between his first imprisonment 
and his death [ca. 63-66]. The genuineness of these 
letters is not weakened by arguments, nor by “the frag- 
mentary hypothesis,” according to which they were 
made up later from Pauline fragments with considerable 
additions (June 12, 1913; EB 407-10; RSS, pp. 134-35 
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[— Pastorals, 56:6-8]). Hebrews is canonical and gen- 
uinely Pauline; however, the question is left open 
whether Paul formed it as it now stands (June 24, 1914; 
EB 411-13; RSS, pp. 135-36 [> Hebrews, 60:2-3]). 
Problems about the parousia are not solved by asserting 
that sometimes the inspired authors expressed their own 
human views, possibly erroneous. Paul wrote in har- 
mony with the ignorance of the time of the parousia 
proclaimed by Christ himself. 1 Thess 4:15-16 does not 
necessarily imply that Paul thought he and his readers 
would survive to meet Christ (June 18, 1915; EB 
414-16; RSS, pp. 136-37 [> Pauline Theology, 82:45]). 
29 (B) More Recent Documents. These re- 
flect the growingly progressive attitude toward Catholic 
biblical studies since Pius XII. 

a) PBC To Itatran Hrerarcuy (Aug. 20, 
1941; EB 522-33; RSS, pp. 138-47). A response to a 
virulent brochure against scientific biblical study written 
(anonymously) by Fr. D. Ruotolo (Levie, Bible 133), 
which minimized the literal sense in favor of a fanciful 
spiritual sense and exaggerated the importance of the Vg 
vs. textual criticism and the study of Oriental languages. 
In correcting these errors, the PBC foreshadowed DAS 
[— 20-22 above]. 
30 (b) PBC on Bipuicat TRANSLATIONS (Aug. 22, 
1943; EB 535-37; RSS, pp. 148-49). This established 
norms for transls. from the original languages which the 
bishops might commend to the faithful; but the version 
to be read at Mass must conform to the Vg. [Now, as 
permitted by Vatican II, the versions approved for the 
English Mass are from the original languages. | 
31 (c) PBC To CarDINAL SUHARD OF Paris (Jan. 
16, 1948; EB 577-81; RSS, pp. 150-53). As for the 
Pentateuch and Gen 1-11: (1) Previous church attitudes 
on authorship and historicity (EB 161, 181-84, 324-31) 
are in no way opposed to further, truly scientific 
examination of the problems in accordance with the 
results obtained during the last 40 years. Consequently, 
no new decrees need to be promulgated. No one today 
doubts the existence of written sources and oral tradi- 
tions in the Pentateuch or refuses to admit a progressive 
development of Mosaic laws, a development also mani- 
fest in the historical narratives. (2) The literary forms of 
Gen 1-11 correspond to none of our classical categories 
and cannot be judged in the light of Greco-Roman or 
modern literary styles. Though not containing history in 
our modern sense, these historical narratives relate in 
simple and figurative language the fundamental truths 
presupposed for the economy of salvation, as well as the 
popular description of the origin of the human race and 
of the chosen people [> Genesis, 2:4-18]. The first task 
of the exegete is to collate data from the various sciences 
(paleontology, history, epigraphy) to discover better 
how the Oriental peoples thought and expressed their 
ideas, as well as their very concept of historical thought. 
32 (d) PBC on Scripture in SEMINARIES (May 
13, 1950; EB 582-610; RSS, pp. 154-67). The follow- 
ing points were stressed: (1) the difference between the 
training of biblical specialists and that of future shep- 
herds of the Lord’s flock (EB 583); (2) the Scripture 
professor must enjoy the freedom to dedicate himself 
entirely to his work and not be compelled to teach other 
important subjects at the same time (EB 586-90); (3) the 
proper method of teaching biblical subjects in seminaries 
and religious colleges. Students are to be taught in a 
strictly scientific manner and to be made conversant 
with current biblical problems (EB 593). Difficulties and 
obscurities in the OT must be faced squarely and reason- 
able solutions given (EB 600). 
33 (e) PBC on Bipiicat MEETINGS (Decrees, 
1955; EB 622-33; RSS, pp. 168-72). Biblical 
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associations should be encouraged; there should be 
meetings, “Scripture days and weeks”; subjects should 
be properly selected. The jurisdiction of the competent 
Ordinary over all such gatherings is stressed (EB 
627-30), and technical and scientific meetings should 
not be open to outsiders who would be poorly prepared 
to evaluate and understand what was being said 
(EB 631). 

34 (f) Hoty Orrick oN Historicity (June 20, 
1961; AAS 53 [1961] 507; RSS, p. 174). With the 
agreement of the PBC cardinals, the Holy Office issued 
a warning to all who work with Scripture whether 
orally or in writing. The target of the warning was 
opinions and affirmations calling in question “the gen- 
uine [germana] historical and objective truth of Sacred 
Scripture,” not only of the OT but also of the NT, even 
with regard to the words and actions of Jesus. The docu- 
ment counsels prudence and reverence, for such opin- 
ions create anxieties both for pastors and faithful. [J. A. 
Fitzmyer, TS 22 (1961) 443-44, comments on this 
document, which, being almost wholly negative, 
temporarily cast a pall on the future of modern criticism 
in the church.] 

35 (g) PBC on GospeL Historicity (Apr. 21, 
1964; Latin and English in CBQ 26 [1964] 299-312; 
AAS 56 [1964] 712-18; commentary by J. A. Fitzmyer, 
TS 25 [1964] 386-408). This “Instruction on the 
Historical Truth of the Gospels” begins with praise of 
biblical scholars as “faithful sons of the church,” and 
repeats Pius XII’s command that they be treated with 
charity by other Catholics. [This was significant in the 
light of the difficult years between 1958 and 1962, and 
the above-mentioned Monitum.] The instructions of 
DAS are reiterated, esp. those stressing the concept of 
different literary forms. In the “Form-critical Method” 
there are reasonable elements; but there are often in- 
admissible philosophical and theological principles 
admixed with this method, at times vitiating the method 
itself or, at least, conclusions drawn from it. 

To judge properly, the interpreter should pay atten- 
tion to three stages by which the doctrine and life of Jesus 
have come down to us: (1) Jesus explained his doctrine, 
adapting himself to the mentality of his listeners. His 
chosen disciples saw his deeds, heard his words, and 
were thus equipped to be witnesses of his life and doc- 
trine. (2) The apostles after the resurrection of Jesus 
clearly perceived his divinity and proclaimed the death 
and resurrection of the Lord to others. While preaching 
and explaining his life and words, they took into account 
the needs and circumstances of their listeners. The faith 
of the apostles did not deform the message; but rather, 
with the fuller understanding they now enjoyed, they 
were able to pass on to their audiences what was really 
said and done by the Lord. The modes of speaking with 
which these preachers proclaimed Christ must be dis- 
tinguished and properly assessed: catecheses, stories, 
testimonia, hymns, doxologies, prayers, etc. —the liter- 
ary forms in use at the time. (3) The sacred authors 
committed to writing in four Gospels this primitive 
instruction that had been passed on orally at first and 
then in pre-Gospel writings. From the many things 
handed down, the evangelists “selected some things, 
reduced others to a synthesis, and still others they ex- 
plicated, keeping in mind the situation of the churches.” 
They adapted what they narrated to the situation of their 
readers and to the purpose they themselves had in mind. 

This adaptation affected the sequence of what is nar- 
rated, but truth is not at all affected simply because the 
words and deeds of the Lord are narrated in different 
order in different Gospels. And although the evangelists 
sometimes express the sayings of Jesus not literally but 
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differently, they nevertheless retain the sense of these 
sayings. From a study of these three stages it is apparent 
that the doctrine and life of Jesus were not reported 
merely for the purpose of being remembered but were 
preached so as to offer the church a basis of faith and 
morals. 

The advice to the exegete closes with a reminder that 
he must exercise his skill and judgment in exegesis but 
always with the disposition to obey the Magisterium [> 
Hermeneutics, 71:80-87]. Then short paragraphs of 
advice are directed to those teaching in seminaries, those 
preaching to the people, and those writing for the 
faithful. The people should receive all the benefits of 
modern biblical science but should not be exposed to 
insufficiently established novelties or the rash remarks of 
innovators [+ Hermeneutics, 71:90-92]. 

36 (h) MysTeRtuM EccLesiaE (June 24, 1973; 
AAS 65 [1973] 394-408; R. E. Brown, Biblical Reflections 
on Crises Facing the Church [NY, 1975] 116-17). Issued 
by the Congregation of the Doctrine of the Faith (Holy 
Office) to refute H. Kiing’s challenge to infallibility, it 
extends to dogmatic formulations the idea of historical 
conditioning that had so marked biblical studies. While 
insisting on the church’s ability to teach infallibly, it 
acknowledges that in expressing revelation, “difficulties 
also arise from the historical condition”: (1) The meaning 
of faith pronouncements “depends partly on the power 
of language used at a certain... time.” (2) “Some 
dogmatic truth is at first expressed incompletely (but not 
falsely) and later. . . receives a fuller and more perfect 
expression.” (3) Pronouncements usually have a limited 
intention “of solving certain questions or removing cer- 
tain errors.” (4) The truths being taught, while “distinct 
from the changeable conceptions of a given epoch,” are 
sometimes phrased by the Magisterium “in terms that 
bear the traces of such conceptions.” Accordingly, so as 
to present more clearly the same truth, the Magisterium, 
profiting from theological debate, may reformulate 
them. 

37 (i) PBC 1965-1975. Gospel historicity 
(1964; + 35 above) was the last statement of the PBC 
as established in 1902 (cardinals as the members; decrees 
binding Catholics to internal assent). In 1966-1967 the 
“singularly difficult problem” of the historicity of the 
infancy narratives (Matt 1-2; Luke 1-2) was submitted 
in writing to the scholar consultors. (The 1964 histor- 
icity statement referred to the Gospel post-baptismal 
ministry when Jesus spoke, acted, and had followers.) 
No decision was reached or document produced. On 
June 27, 1971, Paul VI (“Sedula cura,” AAS 63 [1971] 
665-69) reorganized the PBC as a body advisory to the 
Doctrinal Congregation. The members would be 20 
scholars (appointed by the pope for five-year terms) 
“outstanding for their learning, prudence, and Catholic 
regard for the Magisterium of the church,” with a secre- 
tary, meeting annually to discuss topics assigned under 
the guidance of the cardinal prefect of the Doctrinal 
Congregation. Included have been: secretaries A. 
Descamps and H. Cazelles; members P. Benoit, J. 
Dupont, C. Martini, D. Stanley, and Americans R. E. 
Brown (1972-78), J. D. Quinn (1978-84), J. A. Fitz- 
myer (1984-89). American ultraconservatives have 
criticized the PBC as being dominated by Modernists! 
38 (j) PBC Srupy oN Women Priests. In April 
1976 the revamped PBC completed a two-year requested 
study of the Bible as to whether women could be 
ordained to the priestly ministry of the eucharist. The 
confidential results were illegally “leaked” to the press 
(text and comment, see Women Priests [ed. L. and A. 
Swidler, NY, 1977] 25-34, 338-46). Reportedly, PBC 
member scholars voted 17-0 that the NT does not settle 
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the question in a clear way, once for all; 12-5 that 
neither Scripture nor Christ’s plan alone excluded the 
possibility. The documentation behind the reasoning 
was not published. 

39 (k) PBC Stupy oN CurisroLocy. In April 
1983 the PBC completed a study on biblical christology, 
which was published (legally this time) in Latin and 
French; see Bible et christologie (ed. H. Cazelles; Paris, 
1984). Eng transl. and comment by J. A. Fitzmyer, Scrip- 
ture and Christology (NY, 1986). Long and uneven, Part 
I surveys 11 approaches to christology, each with 
advantages and risks; Part II presents a global sketch of 
the biblical testimony to Christ. Avoiding harmoniza- 
tion, the document recognizes different christologies in 
the NT (1.2.7.2; 1.2.10), which it interprets generally in 
accord with the historical-critical method, e.g., the 
Gospels are not necessarily historical in minute details, 
nor are Jesus’ sayings preserved verbatim (1.2.1.2); Jesus’ 
resurrection “by its very nature cannot be proved in an 
empirical way” (1.2.6.2); “it is legitimate to begin a 
historical investigation about Jesus considering him a 
true human being... as a Jew” (1.2.7.3). 

40 (IV) Recent Papal Allocutions. Paul VI, 
To OT Experts, April 19, 1968 (AAS 60 [1968] 262-65; 
MOCT 991-1002): Jews, Protestants, and Catholics 
“can study and venerate these holy books together” 
(992). “It is your honor that you dedicate yourselves in 
a professional and scientific way to employ all the means 
in the literary, historical, and archaeological fields” 
(993). Paul VI, Vatican Library Int. Book Year, March 25, 
1972 (AAS 64 [1972] 303-7; MOCT 1028-42): “The 
Bible is not just a book; it is a library in itself, a set of 
books of every different literary genre” (1037). Paul VI, 
To PBC, March 14, 1974 (AAS 66 [1974] 235-41; 
MOCT 1046-69): “The NT took shape within the com- 
munity of God’s people. ... The church has somehow 
been the matrix of Sacred Scripture” (1048). “Consider 
the scholarly explorations into the history of traditions, 
forms, and redactional work (Tradition-Form-Redaktions- 
geschichte) which We encouraged—with the required 
methodological correctives” (1050). A “plurality of 
theologies ...the varied but complementary ways in 
which the fundamental themes of the NT are presented” 
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(1051). Critique of a liberal exegesis which denies the 
supernatural; against absolutizing one exegetical meth- 
odology; the biblical scholar must render service to the 
ecumenical and missionary church tasks (1056, 1057, 
1063). John Paul II, To the World Catholic Federation for the 
Biblical Apostolate, April 7, 1986 (AAS 78 [1986] 
1217-19): A strong attack on fundamentalism: “Atten- 
tion must be given to the literary forms of the various 
biblical books in order to determine the intention of the 
sacred writers. And it is most helpful, at times crucial, to 
be aware of the personal situation of the biblical writer, 
of the circumstances of culture, time,-language, etc., 
which influenced the way the message was 
presented. ... In this way, it is possible to avoid a nar~ 
row fundamentalism which distorts the whole truth.” 
41 A final indication of current trends goes 
beyond papal allocutions. On Jan. 27, 1988 in NYC 
Joseph Cardinal Ratzinger, prefect of the Sacred Con- 
gregation for the Doctrine of the Faith, delivered an 
address entitled “Biblical Interpretation in Crisis,” in 
which he criticized some of the practice of historical- 
critical exegesis (unfounded hypotheses, exegeting 
putative sources rather than the extant text) and some 
philosophical presuppositions underlying it (specifically 
those of Bultmann and Dibelius). He rejected, however, 
fundamentalism or overliteralism as an alternative; in the 
accompanying press conference he gave praise to 
moderate critical scholars and specifically resisted an 
appeal to return to the anti-Modernist attitudes as a cor- 
rective. He noted the enduring contributions of modern 
exegesis which must be preserved, even as those of 
patristic exegesis. He asked exegetes to practice self- 
criticism and to develop an exegesis that combined the 
best of the past with a fuller church context and theo- 
logical fruitfulness. For the text of the address, see 
Biblical Interpretation in Crisis: The Ratzinger Conference on 
the Bible and the Church (Encounter Series 9; GR, 1989). 
For a critique of rationalism and an overemphasis on 
sources in the critical search for the literal sense, > 
Hermeneutics, 71:17, 27; for the necessity of moving 
beyond the literal sense detected by histcrical criticism 
to a more-than-literal sense in which patristic exegesis 
has made a contribution, > 71:30ff. 
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* Sections 5-31 of this article are the work of R. North; the remainder is by R. E. Brown. 
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SOURCES AND TOOLS FOR BIBLICAL GEOGRAPHY 


We are interested here in biblical geography, not in 
a purely geographical study of areas that happen to be 
mentioned in the Bible. Those features and sites that are 
mentioned are important to an understanding of the 
Bible; much nonbiblical matter that from a scientific 
geographical viewpoint might be of more importance 
has been omitted. Along with details of geology and 
geography, mixed details from history (even medieval 
and modern), archaeology, and the “guided tour” of the 
holy land are included. In short, we discuss whatever 
can give the reader an appreciation of the country that 
is the setting of the Bible. Although some of the 
bibliographical references are to the more scientific 
works on the subject, there has been a preference for 
simplified reports and references that the general student 
can read with profit. 
5 (1) Ancient. The earliest map of Palestine is 
a mosaic from AD 560, still partly surviving on the floor 
ofan Orthodox church in Madeba, in Transjordan, near 
Mt. Nebo (M. Avi-Yonah, The Madaba Mosaic Map 
[Jerusalem, 1954]; R. T. O'Callaghan, DBSup 5. 
627-704; H. Donner and H. Cuippers, ZDPV 83 [1967] 
1-33). The only other truly ancient map is the Tabula 
Peutingeriana, a road map of the world reduced to a strip 
25 ft. long and 13 in. wide, divided into 12 sections. The 
original may stem from the 3d cent. aD, but the copy 
now extant is from 1265. Willed to Konrad Peutinger, 
the map is in the State Library of Vienna (see K. Miller, 
Itineraria romana (Stuttgart, 1916]; Arch 8 [1955] 146-55; 
17 [1964] 227-36). 
6 What is amap? Basically, itis a listing of cities, 
though in a spatial rather than in an alphabetical or 
logical order. In this sense of maps as city lists, the 
origins of biblical map making are from ancient Egypt; 
for we possess Egyptian lists of Palestinian cities on 
fragments of jars, on clay tablets, and on palace walls. 
About 1900 Bc, names of Canaanite cities were written 
on pottery and smashed as a magic curse; found only ca. 
1930, these are called Execration Texts. In the period 
just after 1370 Bc many princes of Canaan wrote to the 
Egyptian Pharaoh asking help for their cities against 
local marauders called Habiru (‘Apiru); these “Amarna 
Letters,” found at the end of the 19th cent. (> Biblical 
Archaeology, 74:77), are of great importance for the 
geographical and political situation in Palestine in the 
period just before Moses and Joshua. (E. F. Campbell, 
BA 23 [1960] 2-22.) The Pharaohs Ramses II (1290- 
1224) and Sheshonk (ca. 920; = Shishak of 1 Kgs 14:25) 
left on the palaces of Luxor in southern Egypt important 
geographical lists J. Simons, Handbook for the Study of 
Egyptian Topographical Lists Relating to Western Asia 
{Leiden, 1937]; Aharoni, LBib). 
7 Next in order come the town lists of the OT 
itself (cf Simons, Geographical). These supply a gen- 
uinely biblical geography since they are expressed in the 
Bible’s own terms and categories. They include Josh 
13-21; Gen 10; 2 Chr 11:6-10; and the “Threats against 
the Nations” in the Major Prophets. 
8 Between the OT and our own day there have 
been various other sources for learning the relation of 
biblical localities among themselves, which is what a 
map expresses. First, there are the classic authors, 
Herodotus, Strabo, Pliny, and the geographer Ptolemy 
(see M. Cary and E. H. Warmington, The Ancient 
Explorers [Pelican ed.; London, 1963]). The greatest 
work of early Palestinian topography is the Onomasticon 
of Eusebius, ap 330 (C. U. Wolf, BA 27 [1964] 66-96). 
Observations of postbiblical Judaism are gathered in A. 
Neubauer, Géographie du Talmud (Paris, 1868) and in 


Eretz-Israel Annual 2 and Atlas. Siftings from the Muslim 
geographers have been published by G. LeStrange, R. 
Dussaud, and A. S. Marmardji. The data supplied by 
pilgrims and the Crusades are important, especially for 
NT sites (although, unfortunately, pilgrims were often 
shown localizations that were convenient to main roads 
rather than those based on real historical memories). See 
R. North, A History of Biblical Map Making (TAVO B32, 
Wiesbaden, 1979); H. Donner, Pilgerfahrt ins Heilige Land 
(4-7 Jahrhundert) (Stuttgart, 1979); J. Wilkinson, Pilgrims 
before the Crusades (Warminster, 1977). 

9 (II) Modern. Charting places in Palestine 
reached a climax in the mid-19th cent. In 1838 E. Robin- 
son, a professor from Union Theological Seminary, 
NYC, journeying through the Holy Land for three 
months with the Arabic-speaking missioner Eli Smith, 
located more Palestinian sites than had been discovered 
since the time of Eusebius. This success suggested the 
foundation of the British Palestine Exploration Fund 
and its Survey of Western Palestine (C. R. Conder and 
H. H. Kitchener [of Khartoum fame] in 6 vols.; London, 
1880). For the contributions of Robinson, see JBL 58 
(1939) 355-87; BA 46 (1983) 230-32. 

10 The British Survey is the basis of the principal 
maps in use today. There are four different scales: 

(1) The most detailed is the Topocadastral Survey, on 
120 sheets, scale 1:20,000. It is an indispensable ultimate, 
but so sprawling that a single locality might have to be 
looked up on four sheets rather far apart in enumeration. 

(2) Much more usable are the 16 maps (plus 8 for the 
Negeb) on the scale 1:100,000, reedited by Israel in two 
forms, either in booklets or on loose sheets preferable 
for mounting and collating. 

(3) The most convenient scale is 1:250,000, of which 
Israel has prepared a new edition containing on one large 
sheet the whole of biblical Palestine N of Gaza. To this 
corresponds an equally large sheet containing only Beer- 
sheba and the Negeb. There is a three-sheet edition of 
the same map that is handier, brighter, and more legible 
(the northern and central sheets suffice for the ordinary 
student). The Israel maps include the modern Arab fron- 
tiers and territory, everything W of the Jordan, and a 
fringe also to the E. For Transjordan the British Survey 
map on the scale of 1:250,000 has been reedited by the 
Jordanian government in three sheets: Amman/Kerak/ 
Aqabah. 

(4) A “Motor Map” on the scale 1:1,000,000, is 
useful for comparing remote areas. It can serve the 
average student. It is included with the often-updated 
Vilnay Guide. 

An entirely new and vast “survey-of-Israel” project 
has been issuing folio-sized new maps at a steady rate, 
some of them on very specialized topics. 

11 Besides the great Surveys, noteworthy are the 
scholarly atlases that have appeared since World War II. 
(Unfortunately they do not give, even in the margin, the 
Survey Grid indications which are official for referring 
to new excavation sites.) A breakthrough began with 
WHAB in 1945, with maps that indicated strikingly 
reliefs and frontiers, keeping place names to an unclut- 
tered minimum. (These maps have been reproduced in a 
smaller booklet, in IDB, and in BH). Differing strengths 
are found in the atlases in the bibliography (> 2 above). 
The frequently reedited National Geographic map of 
Bible-Lands gives in blue at each modern site a summary 
of the historic event that made the locality important. 
This technique has been brilliantly adopted by the 
Elsevier-Nelson Atlas series of maps: Mesopotamia by 
M. A. Beek; Christian World by C. Moorman; and esp. 
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AtBib. Atlases are compared in BA 45 (1982) 61-62; 
BARev 9 (6, 1983) 39-46. 

12 A map of Roman Palestine by M. Avi-Yonah 
shows the roads, milestones, and Lat place names known 
to nascent Christianity. There is a vivid Geological Map 
by G. Blake. For Transjordan there is a three-sheet 
archacological map indicating numberless mounds, or 
“tells” (+ Biblical Archaeology, 74:25), though the chief 
of these are included in more usable fashion on the three- 
sheet general map (> 10, part 3 above). Every guide- 
book contains maps of specialized usefulness; Meister- 
mann’s Guide (Eng ed.; London, 1928) adds treasures of 
historical documentation that are not out-of-date as are 
some of his conclusions. 

13 Abel’s GP contains in vol. 1 a precious mapping 
of the network of stream beds. In vol. 2 each biblical 
place-name is given in alphabetical order with a clear 
indication of the publication of the ancient remains exca- 
vated or explored at the modern site that allegedly repre- 
sents the biblical site. The dating of these finds (mostly 
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broken pottery) is an essential basis for deciding whether 
the spot was occupied at all in the biblical period to 
which it is ascribed. The type of evidence Pére Abel cites 
must, of course, constantly be brought up to date; and 
some thorny problems, such as Jericho (> Biblical 
Archaeology, 74:80), have not been solved adequately 
within the framework of his principles. But until a better 
basis is advocated, such a list must stand as the ultimate 
justification of all biblical geography and map making. 
14 Perhaps we should conclude the treatment of 
maps with a warning. Every biblical map implicitly 
involves judgments on the identification of sites and, in 
particular, on the relation of modern Arabic place-names 
to the names of ancient sites given in the Bible. No scien- 
tific geography of the holy land can dispense with the 
constant checking of folkloric Arabic place-names. One 
must be aware of the difficulty that different systems of 
transliterating Hebr and Arabic names are used in 
different works. 


GEOGRAPHY OF SURROUNDING COUNTRIES 


15 As we begin the actual discussion of biblical 
geography, the readers must understand that the article is 
written to throw light on places mentioned in the Bible. 
The only helpful way to do that briefly is to base com- 
ments on the face value of the biblical narrative, e.g., 
what the Bible reports about the travels of Abraham or 
Moses. Other articles in NJBC will make clear that such 
narratives are not simple history and may reflect very 
complex combinations of diverse (and perhaps origi- 
nally contrary) traditions. In particular, the historical 
character of the patriarchal narratives, about to be 
discussed geographically below, is very disputed (> 
History, 75:29, 34ff.). This warning will not be repeated 
endlessly, and so readers must remind themselves that a 
discussion of a geographical description needs to be sup- 
plemented with a critical discussion of historicity. 

(I) Abraham—The Fertile Crescent. Bib- 
lical geography begins not in Palestine but in the 
Euphrates valley. The earliest identifiable place-names 
of the Bible are those connected with Abraham in Gen 
11:31, viz., Ur and Haran. Ur is near the S, and Haran 
near the N ofa broad arc traced by the Euphrates valley. 
We can complete the same arc from Haran W toward the 
Syrian coast, then S as far as Egypt. This gives us a 
crescent with the tips resting in the Persian and Suez 
gulfs, and the middle running along the modern border 
of Turkey. This narrow strip is called the Fertile Crescent 
because it happens to coincide with a fringe of water 
sources that make food production possible around the 
edge of a vast desert. The water supply determined not 
only the “sedentary” or farming centers but also the 
trade routes used for shuttling back and forth from one 
of the great export areas to another. We shall find that 
the movements of Abraham coincide with the major 
caravan route from Babylonia to Egypt, i.e., from one 
tip of the Fertile Crescent to the other. 

16 At the Babylonian end of the crescent stood 
Ur, which the Bible identifies as Abraham’s homeland 
(Gen 11:28-31). Some scholars have doubted the 
accuracy of this information, and it isa fact that Ur is not 
mentioned in the LXX of the Gen passage. But even if 
Abraham originated at Haran far to the N, it is not 
improbable that he journeyed S as fareass Wr the 
heartland of the greatest culture center in antiquity. (L. 
Woolley, Ur of the Chaldees [Pelican ed.; London, 1952; 
updated ed. by P. R. S. Moorey; Ithaca, 1972].) 

This region of the Tigris-Euphrates basin near the 


Persian Gulf is called in Gen 10:10 the Land of Shinar 
or Sennaar. This means the land of the Sumerians, the 
ancient non-Semitic occupants of the region (> History, 
75:11). Near Ur was Uruk, the Erech of Gen 10:10 
(modern Warka) whose king Gilgamesh (ca. 2800 BC) 
became the hero ofa flood story (cf. Gen 6-9). From the 
excavations of this site have come the earliest known 
examples of writing, and therefore this momentous 
cultural advance may have been made in the region. 


(For illustrations of Abraham’s journeys, see NatGeog [Dec. 
1966]; for Mesopotamia, NatGeog [Jan. 1951]; for Sumer, 
BARev 10 [5, 1984] 56-64.) 


17 From ca. 2500 on, Semites are found in 
Mesopotamia under the name of Amorites (“Western- 
ers”). It was formerly agreed that they migrated in 
successive waves from the SW (Arabian peninsula), but 
most scholars now locate their origin in the NW (the 
Syrian desert, N of Palmyra, not far from Ebla, where 
a Semitic empire was flourishing; > History, 75:16). It 
is also possible, however, that the Semites were not in- 
vaders but coexisted in Sumer as far back as our records 
go. The greatest of the Semitic dynasties set up in this 
region was at Babylon, some 150 mi. NW of Ur and the 
site of a famous ziggurat, or temple tower, consisting of 
receding brick platforms (cf. Gen 11:4-9—the Tower of 
Babel; BTS 35 [1961]). Abraham’s presence at Ur has 
often been associated with the Amorite waves of migra- 
tion into Sumer, and formerly Abraham was thought to 
have been a contemporary of Hammurabi, the greatest 
king of Babylon (ca. 1700—wrongly identified as the 
Amraphel of Gen 14:1). For the problem of the Amor- 
ites, > Biblical Archaeology, 74:67. 

A millennium later in the biblical story Babylon 
would once more become prominent in Israel’s history 
when Judah was carried off into captivity to Babylonia 
(598 and 587 Bc; > History, 75:76). From either the 
earlier or the later contact with this Babylonian region 
there was a familiarity on the part of Israel with the 
ancient Sumerian mythology of creation, the Enuma 
Elish epic (ANET 60-72), from which some of the 
imagery of Gen 1-2 may have been borrowed. The 
Garden of Eden in Gen 2:10-14 is conceived of as a 
muddy Tigris-Euphrates confluence— perhaps this 
seemed a paradise to Abraham’s dusty, barefoot relatives 
from the Arabian desert. 

18 Much to the E of this area is the mountainous 
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region of Persia, whose king Cyrus would liberate the 
Jews from Babylonian captivity in 538 (> History, 
75:77). The court-panoply of Persia and its Zoroastrian 
religion formed a portion of the scenario of later biblical 
books like Neh, Dan, Esth. (For Persepolis and Susa, see 
NatGeog [Jan. 1968; Jan. 1975]; BA 43 [1980] 135-62.) 
19 When Abraham journeyed N from Ur, his 
route lay between Mari and Nuzi. At each of these two 
centers excavation during the 20th cent. has revealed 
thousands of clay documents (— Biblical Archaeology, 
74:71). The history of Mari on the Euphrates is bound up 
with Hammurabi and gives us the materials entering into 
disputes about his date (cf. G. Mendenhall, BA 11 [1948] 
1-19, or BAR 2, 3-20). To the E, near the modern 
Kirkuk oil fields, lies Nuzi. From Nuzi to Haran stretched 
a region anciently named Mitanni. Its people were called 
Hurrians, who appear in the Bible under the name 
Horites (see R. North, Bib 54 [1973] 43-62) or possibly 
as Hivites or Hittites. The business records of the 
inhabitants, reflecting their commerce with Assyrian 
merchants, illustrate many biblical customs attested in 
the patriarchal period. 


(On Mari: Malamat, A., Mari and the Bible (2d ed.; Jerusalem, 
1980]. Parrot, A., Mari capitale fabuleuse (Paris, 1974]. Also BA 34 
[1971] 2-22; 47 [1984] 70-120; BTB 5 [1975] 32-55. On Nuzi 
and the Hurrians: Morrison, M. A., et al. [eds.], Studies on the 
Civilization and Culture of Nuzi and the Hurrians (Fest. E. R. 
Lacheman; Winona Lake, 1981]. BA 3 [1940] 1-22; 46 [1983] 
155-64. Also > History, 75:23, 27.) 


20 Haran (Harran), identified in the Bible as the 
place where Abraham located after he migrated from Ur, 
is thought by many scholars to have been Abraham’s 
original homeland. The towns of the region bear names 
that are variants of the names given by Gen 11 to 
Abrahams relatives: Peleg (v 16), Serug (v 20), Terah and 
Nahor (v 24), and Haran itself (v 27). 

21 The topmost arc of the Fertile Crescent reaches 
from Haran W to the Euphrates. Where the river cuts the 
present Turkish frontier is the site of Carchemish. It 
became a last outpost of the Hittite empire about 900 Bc, 
and in 605 it was the scene of Nebuchadnezzar’s decisive 
battle against Assyria. 

From here the crescent caravan route turns sharply S, 
along the line Aleppo-Hama-Damascus-Jerusalem. 
Aleppo was a very ancient city, known already in the 
Mari records as Iamhad. On the seacoast, W of Aleppo, 
stood the city-state Ugarit, modern Ras Shamra. Archives 
found there since 1929 show that Ugarit was powerful 
enough to make treaties with the Hittite empire, a rival 
of Egypt and Assyria (> History, 75:23). The language 
of these texts, Ugaritic, is very important for the study 
of the earliest form of Hebrew. See P. C. Craigie, Ugarit 
and the Old Testament (GR, 1983); also BARev 9 (5, 1983) 
54-75. For plans of the site, see R. North, ZDPV 89 
(1973) 113-60; J.-C. Courtois, ZDPV 90 (1974) 77-114. 
For Ugaritic, BA 8 (1945) 41-58; 28 (1965) 102-28. 

Farther inland at Ebla (Tell Mardikh; -> History, 
75:16) Italian excavations have yielded tablets datable a 
millennium earlier than those of Ugarit, thus consti- 
tuting the earliest attestation of written Semitic (ca. 2300 
BC). Another powerful city-state, inland farther S, was 
Hamath, now Hama (not to be confused with Homs, the 
Roman Emesa, which today eclipses Hama). Hamath 
was also the scene of decisive battles, since it corked the 
N outlet of the valley between the Lebanon and Anti- 
lebanon mountain ranges. This “Hamath approach” was 
regarded, at times, as the N boundary of the promised 
land (Num 34:8; see R. North, MUS] 46 [1970] 71-103). 
Even more ancient and important was Damascus. As a 
well-watered city on the fringe of the desert, it was a 
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“Last Chance” for caravan supplies. Surprisingly, in 
describing Abraham’s passage (Gen 12:5), the Bible 
makes no mention of these centers. It skips from Haran 
to the heart of Canaan, i.e., to what later would be called 
Samaria. (See C. Thubron, Mirror to Damascus [NY, 
1967]; NatGeog [Apr. 1974; Sept. 1978].) 

22 Canaan, the promised land, was small and off 
to the SW corner of the Fertile Crescent. Yet it was in 
a strategic midposition between the rival merchant states: 
Arabia to the S, Egypt to the SW, Hittites to the N, 
Babylon to the E. Hence, if the lines of traffic and 
population density are set in proper perspective, Canaan 
may be considered the “hub” of the whole Fertile Cres- 
cent. Indeed, it was the hub of the whole universe known 
from Abraham’s day down to Alexander the Great. 

The Abraham clans, migrating from Mesopotamia, 

made no immediate claim to the land of Canaan. But 
Abraham personally is portrayed as getting a foothold in 
Canaan by the important experiences he had at the major 
centers of worship: Shechem, Bethel, Hebron, and Beer- 
sheba (— Institutions, 76:25-29). In reality, his sojourn in 
the Holy Land is no more than a nomadic stopover on the 
route to the natural terminus of the journey, viz., Egypt. 
(For Abraham and the Negeb, see BA 18 [1955] 2-9.) 
23 In fact, Abraham does go on immediately to 
visit Egypt according to Gen 12:10. But the migration to 
which he has given his name may be justly regarded as 
taking place in successive waves over several generations. 
In this light its completion is attained only with the 
descent of the Jacob tribes to join Joseph in Egypt (Gen 
46:7). Thus, the latter part of the Abrahamic migration 
turns out to be a part of what the historical records 
outside the Bible recognize as the movement of the 
Hyksos. “Hyksos” is an Egy ptian word meaning “foreign 
rulers.” It refers to Asiatic immigrants who installed 
themselves in the NE Delta at Avaris and from there 
ruled Egypt between 1700 and 1560. In the eyes of some 
modern scholars, they were not an invasion but more a 
horde of peaceful infiltrators. They were mostly Semites, 
probably with Hurrians as their ruling caste, who were 
in turn masterminded by a small, powerful group of 
“chariot-warriors.” It was in the NE Delta, then, in the 
land that Gen 47:6 calls Goshen, that Joseph’s relatives 
settled. Here at the SW tip of the Fertile Crescent the 
Bible sets the stage for the exodus. (For historical issues, 
> History, 75:39-41 on Joseph and the Egyptian 
sojourn; 75:42-58 on the exodus and the “conquest.” As 
stated above [— 15], the discussion here explicates the 
prima facie geographical thrust of the narrative.) 
24 (II) Moses—Egypt and the Exodus Route. 
The “People of God” in the Bible, whatever their remoter 
origins, seem to owe the awareness of their national 
unity largely to the experiences some of them had within 
Egypt. From there modern scholars tend to begin the 
Bible’s history and geography properly so called. 
Abraham’s story is looked upon essentially as an account 
of how Semitic tribes made an eucircling migration in 
order to settle down in Egypt. 

Rather than merely “the gift of the Nile,” as 
Herodotus says, the whole of Egypt really is the Nile. A 
five-mile fringe of intense cultivation runs along both 
sides of the whole length of the river. This region is 
extremely valuable for biblical research. In the S at the 
first cataract, ca. 500 mi. by air and 700 mi. by water 
from the Delta (note, the Nile flows N), stood Elephan- 
tine, the site of a Sth-cent. Bc Jewish colony. Aramaic 
Papyri discovered here have thrown light on the period 
of Ezra~-Nehemiah (> History, 75:125; BA 15 [1952] 
50-67; 42 [1979] 74-104). Some 100 mi. to the N was 
Thebes (Luxor or Karnak) with its magnificent temples, 
capital of Egypt under the famous 18th Dynasty 
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(1570-1310), whose rulers drove out the Hyksos and 
established Egypt as a world empire. The destruction of 
this ancient seat of power, deep within Egypt, by the 
Assyrians in 663 BC stupefied the Jews (Nah 3:8, Thebes 
in Hebrew = No Amon). As the Nile continues its flow 
N, about 75 mi. by water from Thebes, in the great bend 
of the Nile were St. Pachomius’s monasteries of Pabau 
and Chenoboskion (near Nag Hammadi), where in 1945 
important Coptic gnostic documents were found (> 
Apocrypha, 67:56; NHLE 10-25; BA 42 [1979] 201-56). 
Roughly another 125 mi. N, the Nile passes the site now 
called Amarna—ancient Akhetaton, capital of monotheist 
Pharaoh Akhenaton (1364-1347), from whose archives 
the Amarna Letters came (~ 6 above). On the opposite 
side of the Nile, still farther N, was Oxyrhynchus, where 
numerous papyri of NT times have been discovered (> 
Texts, 68:179). L. Deuel (Testaments of Time (NY, 1965] 
79-189) tells of these discoveries in an exciting manner. 
25 At the vertex of the Delta where the Nile splits 
into branches (still 100 mi. from the Sea) stood Memphis 
(Moph of Hos 9:6; Noph of Isa 19:13, Jer 2:16; Ezek 
30:13), the earliest Egyptian capital. See Arch 38 (4, 1985) 
25-32. Nearby to the N was On, or Heliopolis, home of 
Joseph’s father-in-law (Gen 41:45). Between Memphis 
and Heliopolis was a great cemetery with deathless 
pyramids and the sphinx. (Only after the Muslim inva- 
sion did Cairo rise here, over a Roman fort named 
Babylon [hardly =1 Pet 5:13] and near the place that 
legend made the terminus of the flight of the Holy 
Family into Egypt [Matt 2:14].) In the time of Alexander 
the Great (332) the great metropolis and seaport of Alex- 
andria was built in the NW tip of the Delta, and this soon 
attracted the Jewish colony that produced the LXX. The 
Rosetta Stone, unlocking the Egyptian language, was 
discovered near Alexandria in Napoleon’s time (1799). 


(Fascinating accounts of the exploration of the Nile and of the 
history that has been lived along the river are given in: BTS 
53-54 [1963]. Fairservis, W. A., The Ancient Kingdoms of the Nile 
[NY, 1962]. Ludwig, E., The Nile [NY, 1937]. Moorehead, A., 
The White Nile [NY, 1960]; The Blue Nile [NY, 1962]. NatGeog 
[Dec. 1954; May 1955; Oct. 1963; May 1965; May 1966; May 
1969; Mar. 1977; Feb. 1982]. Also Bander, B. [ed.], The River 
Nile [NatGeog book, 1966]; Murnane, W. J., The Penguin Guide 
to Ancient Egypt [London, 1982].) 


26 The NE section of the Delta is of interest as the 
take-off point for the biblical account of the exodus. 
Ramses II (ca. 1290-1224) of the 19th Dynasty cluttered 
the whole Nile Valley with his building projects. (See 
K. A. Kitchen, Pharaoh Triumphant: The Life of Ramesses II 
{Warminster, 1982].) His trademark was esp. frequent at 
Tanis (San al-Hagar, and the Zoan of Isa 19:11; Ezek 
30:14; Ps 78:12). This site seemingly had been the 
Hyksos capital of Avaris 400 years before; Num 13:22 
relates its foundation to that of Hebron. It had been 
thought that Tanis was also the Raamses (Exod 1:11) built 
by Ramses II or by his father Seti. But excavations by M. 
Bietak some 20 mi. S$ at Qantir-Dab ‘a have suggested to 
many that Raamses and its palace were there and that the 
building stones were later transported to San al-Hagar 
(where they were found). Others think the two sites con- 
stituted a “Greater Raamses.” with the palace at one site 
and the city proper at the other. In this land (“of Goshen”: 
Gen 47:11) surrounding Tanis (and) Raamses (Ps 78:12, 
43) the descendants of the patriarchs were enslaved and 
put to work on building projects. Pithom of Exod 1:11 
- has generally been located 50 mi. SE at Maskhita in 
Wadi Tumilat, while Succoth of Exod 13:20 was con- 
sidered either a variant name of the same site or situated 
at nearby Tell Retaba. Egyptian sources testify that the 
Wadi Tumilat was a frequent refuge for Asiatics fleeing 


Route of the Exodus 1179 


from famine or dictatorship. The excavations of J. Holla- 
day, however, seem to show that Maskhita was not 
founded before 600 Bc; see BA 43 (1980) 49-58. 


(Bietak, M., Tell Dab‘a IT [Vienna, 1975}, “Avaris and Piramesse,” 
Proceedings British Academy 65 [1981] 225-89. Bleiberg, E. L., 
“The Location of Pithom and Succoth,’ Ancient World 6 [1983] 
21-27. Holladay, J., Tell el Maskhuta [Malibu, 1982]. North, R., 
Archeo-Biblical Egypt [Rome, 1967]. Roussel, D., “Inscriptions de 
Ramses .. . vestiges de Tanis” [diss.; Paris, 1984]. Uphill, E. P., 
“Pithom and Raamses, their Location and Significance,’ JNES 27 
[1968] 291-316; 28 [1969] 15-39; The Temples of Per Ramesses 
[ Warminster, 1984]. Varia Aegyptiaca 3 [1987] 13-24.) 


27 The route of the exodus, a much-disputed 
question, is intimately related to the problem of the loca- 
tion of Mt. Sinai. Sinai and Horeb are not separate peaks, 
but names for the same place occurring respectively in 
the J and in the E/D traditions of the Pentateuch. There 
are at least four candidates for the localization of this 
holy mountain: (1) In the S of the Sinai Peninsula. The 
very name given to this peninsula presupposes the cor- 
rectness of the tradition that the peak Jebel Musa (“Mt. 
Moses”), at the base of which St. Catherine's Monastery 
stands, is Sinai. (2) In Arabia. The belching flame and 
quaking of the mountain described in Exod 19:18 sug- 
gest a volcano in eruption, and the nearest volcano is 
Talat-Badr in modern Arabia, far SE of the Sinai Penin- 
sula. The ancient geographer Ptolemy called this region 
Modiane, corresponding to Midian of Exod 3:1. Despite 
these two independent facts favoring Talat-Badr, Arabia 
seems too far away from Egypt to be the site. (3) In 
Transjordan. The name Midian fits a long strip of land 
stretching as far N as Gilead in Transjordan (cf. Judg 6). 
A candidate for Sinai in this region is Petra (> 40 below), 
since its flame-red crags were an object of immemorial 
religious veneration. There is also an Arab tradition that 
Aaron was buried there (Num 20:28). This theory, like 
the preceding one, is not defended today, for it puts Sinai 
too far E. (4) In the Negeb. A more serious contender 
against theory (1) is the hypothesis that the Sinai theoph- 
any took place at Kadesh-barnea (> 85 below). In fact, 
the striking of water from the rock and the murmuring 
of the people at Meribah during the Kadesh sojourn of 
Num 20:13 are described in terms identical with the nar- 
rative of what happened at Sinai in Exod 17:7. This view 
of O. Eissfeldt was accepted by W. F. Albright regarding 
the route but not the theophany site, and by M. Noth and 
H. Cazelles as a variant localization preserved within the 
OT itself. The earliest occupation at Kadesh (Ain 
Qudeirat), however, as dated by archaeology is 10th 
cent.—too late for the exodus. For localizing Sinai at 
Karkom near Kadesh, see BARev 11 (4, 1985) 42-57. The 
works of Thompson (> 1 above) on the areas that were 
settled at this period are crucial to the Sinai discussion. 
28 Two possible routes for the exodus deserve 
serious study: the northern route, often corresponding to 
the localization of Sinai in theory (4); the southern route, 
corresponding to the localization in theory (1). (Many of 
the modern biblical critics regard the exodus and the 
Sinai theophany as two originally independent traditions 
and hence would discuss the exodus route without refer- 
ence to the site of Sinai.) First, the theory of the northern 
route suggests that the Israelites came out of Tanis 
heading E directly across the N part of the “Sinai” Penin- 
sula to Kadesh-barnea. This was the shortest and the 
natural route from Egypt to Canaan. It is explicitly 
excluded by Exod 13:17, but in terms involving the 
Philistines that rouse suspicion of an anachronistic gloss 
(although the Philistines may have raided the coast of 
Canaan in the 13th cent., they do not seem to have had 
firm control of the S Canaan coast before 1180-1150, 
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long after the exodus). If we try to harmonize the biblical 
description of sites along the path of the exodus with the 
theory of the northern route, we must seek to identify 
the “Reed Sea” of Exod 13:18; 14:22. (This is the usual 
interpretation of Hebr stip; the “Red Sea” of Eng Bibles 
stems from a plausible LXX attempt to identify the body 
of water; another view is that sip is neither red nor reed, 
but “end,” meaning “the sea of extinction.”) It might refer 
to the S extension of Lake Menzaleh or to the shallows 
of Lake Sirbonis (adjacent to the Mediterranean between 
Egypt and Canaan); see M. Dothan, ErIsr 9 (1969) 
47-59; English 135; also BARev 10 (4, 1984) 57-63. The 
Migdol of Exod 14:2 was on the Egyptian side of the sea, 
and the Hebr text of Ezek 29:10 locates Migdol at the NE 
extreme of Egypt farthest from Aswan (Syene). Across 
the shallows from Migdol was Baal-zephon, meaning 
“Lord of the North.” The “north” part of the name is 
relative and inconclusive, but this name seems to have 
belonged originally to a towering mountain on the N 
Syrian coast, Mt. Casius or Amanus. Phoenician soldiers 
brought the name from their homeland to Egypt and 
ironically applied it to some low hills to the W of 
Sirbonis (NE of what is now the Suez Canal), called in 
classic times Pelusium and now Farama. 

29 Other biblical statements are more recon- 
cilable with a southern route for the exodus, involving a 
detour far to the S to a Mt. Sinai as localized in theory 
(1). (Albright attempts to reconcile both theories by 
supposing an exodus route that began to the N and 
switched S; other scholars think of several exoduses, 
following different routes—a theory also used to explain 
some archaeological and chronological discrepancies 
about the exodus and conquest of Palestine; > Biblical 
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Archaeology, 74:78ff.) Following a southern detour, we 
find in the south-central Sinai Peninsula inscriptions 
from ca. AD 150 in an Arabic dialect called Nabatean; 
they attest a religious veneration for the valley Mukattab 
(“scribbled over”) and for the adjacent triangle extending 
some 20 mi. to Jebel Serbal and to Jebel Musa. Serbal is 
a majestic saw-toothed ridge that Jerome and even some 
modern experts identified as the peak of the Sinai 
theophany; but there is no suitable approach or place of 
encampment at its foot, as the biblical description would 
seem to demand. At “traditional Sinai,” i.e., Jebel Musa 
itself, there is a steep precipice named Safsafa towering 
over the vast plain of er-Raha. The nearness of water and 
the rugged splendor of the surroundings have convinced 
most moderns that this is the mountain of Exod 19:2. 
However, the Gk tradition related to St. Catherine’s 
Monastery focuses attention on the opposite (E) end of 
the Jebel Musa range. In any case it is sensible to admit 
that the “proofs” for this localization of Sinai are tenuous. 


(Bernstein, B., Sinai: The Great and Terrible Wilderness [NY, 1982]. 
Davies, G. I., The Way of the Wilderness [SOTSMS 5; Cambridge, 
1979]. Nicholson, E. W., Exodus and Sinai in History and Tradition 
[Oxford, 1973]. BA 45 [1982] 9-31; BARev 11 [4, 1985] 26-41; 
NatGeog [Jan., 1976]. For the controversial exodus theory of H. 
Goedicke: BARev 7 [5, 1981] 42-54; 7 [6, 1981] 46-53; 11 [4, 
1985] 58-69. Por a 15th-cent. date: Bimson, J. J., Redating the 
Exodus and Conquest [JSOTSup 5; Sheffield, 1978].) 


30 After the Sinai theophany, in a period of about 
40 years, the Israelites under Moses are said to have 
moved on to Transjordan. The route from Mt. Sinai to 
Edom is indicated twice in the Bible, once with remark- 
able minuteness in Num 33, and later more briefly in 
Deut 1. Yet the list of places is in effect unusable, for 
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most of the sites are unknown to us. Paran of Num 12:16; 
Deut 1:1 recurs importantly as a mountain in Deut 33:2; 
Hab 3:3; and although its naine has undoubtedly sur- 
vived at the Feiran oasis near Jebel Serbal, the Bible 
envisions a localization in the wilderness S of the Dead 
Sea called the Arabah (~ 69 below). The main discrep- 
ancy of the two biblical lists concerns Ezion-geber 
(which 1 Kgs 9:26 places at or near Elath on the shore 
of the Reed Sea, in the land of Edom; — 69 below). From 
Deut 2:8 it would appear that the Israelites saw this gulf 
port only after proceeding from Kadesh-barnea to the 
Arabah, which constitutes the W fringe of Edom. But 
Num 33:36 plainly inserts the encampment at Ezion- 
geber before Kadesh and Edom. The exodus refugees may 
well have touched down twice at so strategic a spot. 

31 Below we shall discuss in detail the geography 
of Transjordan, but it seems wisest to mention here 
briefly the problem of the continuation of the exodus 
journey to Mt. Nebo at the NE corner of the Dead Sea, 
where Moses died and was buried (Deut 34:5). There 
were three possible routes leading N from Ezion-geber 
on the Gulf of Aqabah into the Transjordanian moun- 
tains E of the Dead Sea: (1) The westernmost route was 
to go straight N through the Rift Valley of the Arabah, 
and then just S of the Dead Sea to swing E up into the 
highlands, passing along the boundary between Edom 
and Moab. (2) The central and most convenient route 
was to go NE from the Gulf of Aqabah through the Wadi 
Yetem (Ithm or Yutm), and then N to join the royal road, 
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or King’s Highway, which proceeded along the top of 
the mountainous plateau that constituted the backbone 
of Edom and Moab (see BTS 85 [1966]}). (3) The eastern- 
most route or desert road was also reached through the 
Wadi Yetem, but this route continued E into the desert 
before turning N to flank Edom and Moab on the E. 
Route 2, the easiest route, was closed to Israel by the 
king of Edom (Num 20:14-21). According to the P tradi- 
tion, Israel seems to have followed route 1, for in Num 
33:42 we find the Israelites going N up the Arabah to 
Punon (apparently the site of the brazen serpent incident 
in Num 21:6). According to Num 21:10-13, they then 
seem to have turned E, climbing up through the Zered 
Valley, passing between Edom and Moab out into the 
desert. However, Deut (2:8) indicates that Israel did not 
use the Arabah route but rather route 3. Was the attempt 
to follow one or the other route abortive? Or were differ- 
ent routes followed by different groups, along the anal- 
ogy of different routes for the exodus (> 28-29 above)? 
An answer to that question involves the extremely 
difficult historical and archaeological question of the 
“conquest” of Canaan by Israel (+ History, 75:55-56; > 
Biblical Archaeology, 74:79ff.; R. E. Brown, Recent 
Discoveries and the Biblical World [Wilmington, 1983] 
69-73). At any rate, the Israelites had now come to the 
land that had been promised to them, after a journey of 
many centuries that had led them from one end of the 
Fertile Crescent to the other and then partially back again. 


GEOGRAPHY OF PALESTINE 


32 (I) Introduction. A serious discussion of 
the. land that was center stage in biblical history should 
begin with a detailed study of its geology and should 
explain how its natural terrain was formed. This is done 
admirably by Baly (Geography 15-27). Here we shall 
limit ourselves to only the most basic general obser- 
vations. 

(A) Size and Features. The land we shall be 
considering is a narrow strip that measures in length 
some 200-250 mi. from Danin the N to the Sinai border 
in the S§ (Dan to Kadesh-barnea = 200; Dan to 
Elath = 250). This measurement includes the vast 
stretches of the Negeb desert, an area that figured impor- 
tantly in Israel’s history but was not the land of Israel in 
the proper sense. If one measures the land by the classic 
dimensions of Dan to Beer-sheba, the length is only 150 
mi. The width from the Mediterranean coast to the Rift 
(Jordan) Valley would be about 30 mi. in the N, and 
about 50 mi. in the area of the Dead Sea. Strictly speak- 
ing, the 20 mi. of Transjordanian mountainous plateau to 
the E of the Rift Valley would not be considered part of 
Israel. Thus, Israel proper covered some 7000 sq. mi. and 
was somewhat smaller than Massachusetts. The biblical 
story was enacted on a small stage—the capitals of the 
Divided Monarchy, Samaria in the N and Jerusalem in 
the S, were less than 35 mi. apart (a shorter distance than 
that between Baltimore and Washington, cities close 
enough to share an airport). 

33 Here we shall discuss the Negeb and Trans- 
jordan, as well as Israel proper. This larger area lends 
itself to a division of four roughly parallel strips running 
N to S. From E to W these strips are: (1) the Transjor- 
- danian mountains; (2) the Rift Valley; (3) the Palestinian 
or Cisjordanian mountains; (4) the Mediterranean 
coastal plain. The two mountain ranges, Transjordanian 
and Palestinian, are the continuations respectively of the 
Antilebanon and Lebanon ranges of Syria. Originally 


one, these ranges were cleft in two from N to S by the 
folding of the earth’s crust; in the Palestine area this cleft 
took the form of the great Rift Valley (Arabic: Ghor) 
through which the Jordan River now flows from above 
the Huleh Basin in the N to the Dead Sea in the S. This 
great cleft in the earth, which descends to 1300 ft. below 
sea level at the Dead Sea, continues S of the sea as the 
barren valley of the Arabah that opens into the Gulf of 
Agabah. (The cleft has left its mark right down into 
Africa, visible if one follows the line from the Red Sea to 
Lake Nyassa and the Victoria Falls. See NatGeog 
{Aug. 1965].) 

34 It is not certain that any of the Palestinian 
mountains were ever volcanic (> 111 below on Mt. 
Moreh). Considerably to the E of Palestine, the Jebel 
Druze has left volcanic traces in the lava or basalt that it 
has spewed over Bashan and the E Transjordanian desert. 
Underground seething is apparent in the hot springs of 
Callirrhoe on the NE banks of the Dead Sea. Earthquakes 
are well attested in antiquity (Amos 1:1; perhaps in 
Joshua’s damming of the Jordan in Josh 3:16; a destruc- 
tion at the Qumran settlement in 31 Bc) and have also 
occurred in modern times (Safed in 1837; Nazareth, 
1900; Jaffa, 1903; Jericho, 1927). 

35 (B) Climate. The climate varies according 
to the main natural features of the land: the coast, the 
mountains, the Rift Valley. Basically there are two 
seasons: the hot, dry summer and the cool, wet winter. 
In the USA California weather would probably come 
closest by comparison. It is helpful to remember that 
Jerusalem is at the same latitude as Savannah. The Pales- 
tinian coast is warm (average: 50s in winter, 80s in sum- 
mer), and the humid summer heat at Tel Aviv or Haifa 
approximates that of Washington or St. Louis. The 
temperature in the Palestinian mountains is about 10° 
cooler than that of the coast. The summer in the moun- 
tains, at Jerusalem for instance, brings hot sunny days 
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(average 85°) and cool nights (65°). Uncomfortable 
weather in the mountains is not caused by humidity as 
it is on the coast but by windstorms, whether it is the 
wind that drives rain in from the Mediterranean or the 
burning wind (sirocco or khamsin) that sweeps in from 
the desert in May and Oct. (Isa 27:8; Jer 4:11). Jesus knew 
of both (Luke 12:54-55); and in the wintertime he 
circulated in the only porch of the Temple that offered 
protection from the prevailing wind (John 10:23). The 
part of the Rift Valley that is far below sea level, eg., at 
Jericho, bakes in intense heat in summer (over 100°) but 
serves as an ideal winter resort—the Palm Springs of 
Palestine. 

36 The rainfall of Palestine also varies according 
to region. The Mediterranean has had an enormous 
impact on all the countries that surround it (NatGeog 
[Dec. 1982}). In Palestine the land nearer the Mediter- 
ranean tends to get more rain, for the Palestinian moun- 
tain range in its higher spots acts as a barrier to storms 
coming in from the sea, forcing them to dump their 
water on the W side of the mountains. Correspondingly, 
the E slopes are much drier. In addition, many other 
factors cause variation. Beer-sheba in the Negeb averages 
8.6 in. of rain a year—like Arizona, but with more dew. 
Jerusalem gets 35 in.—about the same as London—but 
almost all of it falls in the months from Dec. to March. 
A good year is one in which the autumnal or early rain 
falls in Oct. at seedtime, and the late or spring rain falls 
in March and Apr. just before harvest. Biblical references 
to these two rains are numerous: Deut 11:14; Hos 6:3; Jer 
5:24; Joel 2:23. Yet one must remember that in general 
the rain is not concentrated in these early and late periods 
but in the time in between. The summer months from 
June to Sept. tend to be very dry except for occasional 
rainstorms on the coast. (Cf. N. Rosenan, IEJ 5 [1955] 
137-53.) If the rainfall does not seem very bountiful to 
westerners, it evidently made an extraordinary impres- 
sion on the Israelites when they were fresh from Egypt, 
a land where water comes from the Nile and not from 
the heavens (Deut 11:10-25). Snow is not unusual in the 
Palestinian mountains, e.g., in Jerusalem, Bethlehem, or 
Hebron; and in the Transjordanian mountains snowfalls 
sometimes block the roads. 

37 The seasonal character of the rain means that 
water has to be stored in cisterns for the dry season, 
unless a town is fortunate enough to be near a spring and 
thus have flowing or “living” water (whence the imagery 
in Ezek 47:1; Zech 13:1; John 4:10-14). Characteristic of 
Palestine is the wadi, i.e., a valley that is dry in the sum- 
mer but becomes a channel of flash floods and strong 
streams in the rainy season. When dry, these wadis serve 
as roads from the valleys into the mountains. There are 
far fewer valleys that carry permanent streams. 

With this general information we may now turn to 
each of the four N-S strips already mentioned (> 33 
above). We shall begin with the Transjordanian moun- 
tains and trace the geography from S to N, in harmony 
with the final stage of the exodus that gave Israel its first 
contact with this region (> 31 above). 


(For a helpful satellite map, see NatGeog [Feb. 1984] 244-45. For 
the Transjordan, older surveys by N. Glueck [> Biblical 
Archaeology, 74:17] are constantly being updated and corrected, 
e.g., surveys of the Jordan Valley [Sauer], Moab [Miller], Edom 
[Macdonald]. 

Dornemann, R., The Archaeology of the Transjordan in the 
Bronze and Iron Ages [Milwaukee, 1983]. Glueck, N., The Other 
Side of the Jordan [New Haven, 1940]. Hadidi, A., Studies in the 
History and Archaeology of Jordan [Amman, 1982-]. Harding, 
G.L., The Antiquities of Jordan [London, 1959]. Hoade, E., East 
of the Jordan (Jerusalem, 1954]. Also BASOR 263 [1986] 1-26; 
NatGeog [Dec, 1947; Dec, 1952; Dec. 1964]; Smithsonian 18 
[Nov. 1987] 100-12.) 
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38 (Il) Transjordan. The Transjordanian moun- 
tains are higher than the Palestinian. They are cut across 
E-W by a series of tremendous canyons or gorges — 
radial faulting of the earth fanning out from the great 
N-S Rift fault, like branches from a tree trunk. These 
gorges containing perennial streams are from S to N: the 
Zered at the S end of the Dead Sea; the Arnon, halfway up 
the sea; the Jabbok, halfway up the Jordan Valley; and the 
Yarmuk at the S end of the Lake of Galilee. Often the 
gorges supplied the ancient occupants of Transjordan 
with natural frontiers. The Arnon gorge is only slightly 
less spectacular than the Grand Canyon of the Colorado 
(plates 155-57 in AtBib). 

39 The S Transjordanian mountains, which formed 
the domain of ancient Edom, begin some 20 mi. NE of 
Elath (the Gulf of Aqabah). The route from the gulf 
follows the Wadi Yetem (Ithm or Yutm), which is a pass 
through the granite mountains of Midian (> 27 [theory 
3] above). Then one crosses the Hasma toward the Edom- 
ite mountains. This is truly a fantastic place, more worthy 
of the lunar than the earthly surface —a broad sandy plain 
from which sandstone mountains rise as isolated peaks 
with forbidding precipices. The most famous region of 
the Hasma is the Wadi Rum (Lawrence-of-Arabia 
country) where peaks tower one-half mile above the 
valley floor. When one climbs the southernmost of the 
Edomite mountains (Ras en-Nagb) and looks back on the 
Hasma, the view is spectacular and unforgettable. 

40 (A) Edom. (> History, 75:68.) The moun- 
tainous plateau of Edom, over 5000 ft. in height, is about 
70 mi. long (N-S) and about 15 mi. wide. On the W, the 
mountains are covered with scrub vegetation, watered by 
the last drops of rain from storms coming in from the 
Mediterranean. On this side the drop into the Arabah (or 
continuation of the Rift Valley S of the Dead Sea) offered 
natural protection. On the E, the mountains slope off 
into the desert, and this side required protection by forts. 
For part of its history the N boundary of Edom was the 
Zered gorge or the Brook of Willows (Isa 15:7), with 
Moab on the other side (Num 21:12; Deut 2:13). Much 
of this Edomite highland is red sandstone, soft and easily 
eroded. In S Edom, Petra, the rose-red city carved from 
the sandstone, the ancient capital of the Arab Nabateans, 
deserves rank as one of the wonders of the world (on 
Petra, — Biblical Archaeology, 74:136; NatGeog [Dec. 
1955]; BARev 7 [2, 1981] 22-43; Arch 39 [1, 1986] 
18-25; I. Browning, Petra [2d ed.; London, 1982]). 

41 The Edomite plateau is split into two unequal 
parts by the Punon embayment (on Punon, — 31 above) 
where the Arabah valley bellies out some 9 mi. into the 
mountains and pinches the plateau to a very narrow strip. 
The region S of the Punon embayment is higher, and its 
Edomite strongholds like Teman and Sela were almost 
impregnable. (The location of Sela is disputed; the 
popular identification with Umm el-Biyara in the center 
of Petra is questioned; BA 19 [1956] 26-36; yet cf. BTS 
84 [1966].) Passages such as Ps 108:10 and 2 Kgs 14:7-10 
reflect the respect of the Israelites for the formidable 
character of these Edomite strongholds. In N Edom the 
main cities were Bozrah and the rich agricultural settle- 
ment of Tophel (Deut 1:1). The Bible often groups the 
northern city Bozrah and the southern city Teman to 
represent the whole of Edom (Gen 36:33-34; Jer 
49-20-22, Amosail2), 

42 The mountain dwellers of the Edomite plateau, 
who lived “in the clefts of the rock” (Obad 3), could not 
support themselves simply by farming or herding flocks. 
They mined copper from the mountains, and they taxed 
the caravans that plied the King’s Highway, which ran 
N-S along their plateau (~ 31 [route 2] above). This 
foreign contact may have given them their reputation for 
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knowledge (Jer 49:7). (N. Glueck, “The Civilization of 
the Edomites;?’ BA 10 [1947] 77-84; “The Boundaries of 
Edom,’ HUCA 11 [1936] 1-58.) 

43 (B) Moab. (— History, 75:69.) The area of 
Moab proper seems to have been between the Zered and 
the Arnon (Deut 2:24; Num 22:36), thus E of the 
southern half of the Dead Sea. Yet Moab frequently 
pushed its borders N of the Arnon, so that, as with 
Edom, one might also speak of S and N Moab with the 
Arnon as a divider (Jer 48:20 implies that the Arnon was 
the great geological feature of Moab). In S Moab the 
chief city was Kir-hareseth (modern Kerak), a magnificent 
natural fortress on an isolated hill. Today it is still sur- 
mounted by a Crusader castle, mute testimony that from 
biblical times to World War I it has been one of the chief 
military strongholds of the Palestine region. In 2 Kgs 
3:25-27 we see this Moabite fortress holding out against 
the combined forces of Israel and Judah. 

44 In N Moab, Aroer dominated from the N side 
the great gorge of the Arnon (2300 ft. deep!). Five miles 
farther N, Dibon (Dhiban) was a principal city; its im- 
pressive walls were excavated by ASOR. Farther N in a 
rich plain was Medeba (modern Madeba; Isa 15:2). In a 
stele erected at Dibon to commemorate his victories (the 
“Moabite Stone” dating from ca. 830 Bc; ANET 320), 
Mesha, king of Moab, boasts of having reconquered 
Medeba from Israel. (For the Madeba mosaic map, > 5 
above.) The fortress protecting the northern approaches 
to Moab was Heshbon (Isa 15:4; 16:8-9). 

About 5 mi. to the W of Medeba and Heshbon, 
overlooking the Dead Sea, was the site for Moses’ pan- 
oramic view of the promised land and for his death, the 
site called Nebo in the P tradition and Pisgah in the E 
tradition (Deut 32:49; 34:1)— perhaps two promontories 
of the one mountain. In NT times the fortress Machaerus 
stood SW of Nebo near the Dead Sea—an isolated peak 
made impregnable by the Herods. There JBap met his 
death (Josephus, Ant. 18.5.2 §119). Herod the Great 
treated his illness at the nearby hot springs of Callirrhoe 
(HaWonuner 20P179 [1263).59-89). 

45 As we have mentioned, the Moabite occupa- 
tion of the area N of the Arnon was often contested, so 
that, for instance, when Moses led Israel through Trans- 
jordan, the Amorites had occupied Heshbon and terri- 
tory as far S as the Arnon, burning Medeba and 
ravishing Dibon (Num 21:26-30;, > History, 75:20; yet 
Tell Hesb4n was not occupied by anyone before 1200 Bc; 
— Biblical Archaeology, 74:122). Subsequently part of 
N Moab was occupied by the Israelite tribe of Reuben 
(Num 32:37; Josh 13:9), but this tribe was quickly 
destroyed by aggressive Moabite expansion that pushed 
even across the Jordan to Jericho (judg 3:12ff.; Gen 
49:3-4). It should be noted that “the plains of Moab” 
where the Israelites encamped before crossing to Jericho 
were not on the Moabite plateau but in the Jordan Valley, 
just NE of the Dead Sea (> 66 below). 

46 The territory of the Moabite plateau is quite 
unlike the forbidding reaches of Edom to the S. True, 
crops like wheat and barley can be planted only in a small 
area, chiefly in N Moab; but the tableland offers rich 
grazing for flocks. Even today the black tents of the 
bedouin dot the land as they pasture their flocks—the 
economic descendants of Mesha, king of Moab, a sheep 
breeder, who “had to deliver annually to the king of 
Israel 100,000 lambs and the wool of 100,000 rams” 
(2 Kgs 3:4). When Reuben occupied Moabite territory, it 
was too busy among the sheepfolds to help its Pales- 
tinian cousins in time of war (Judg 5:16). The wealth of 
Moab may have accounted for the pride of which Jer 
48:29 and Isa 25:10-11 accuse its inhabitants. 
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(Van Zyl, A. H., The Moabites [Leiden, 1960]. BA 44 [1981] 
27-35; BARev 11 [3, 1986] 50-61; BASOR 234 [1979] 43-52; 
IDB 3. 409-19; IDBSup 602.) 


47 (C) Ammon. (> History, 75:70.) To the 
immediate N of Medeba and Heshbon lies the long 
expanse of Gilead, parallel to most of the Rift Valley 
between the Dead Sea and the Lake of Galilee. Before we 
consider Gilead, we shall turn aside from our journey N 
and study Ammon, E of southern Gilead and NE of 
northern Moab. There, in a poorly defined stretch of 
land from the Jabbok in the N as far S (at certain times) 
as the Arnon, the Ammonites may have been expanding 
at the period when Moses brought the Israelites into 
Transjordan (Judg 11:13—Ammon seems to have been 
the weakest of the three kingdoms we have been discuss- 
ing). To have an idea of the fluctuating border situation, 
we may note that in attacking the Amorite kingdom of 
Heshbon (subsequently the territory of Reuben), Israel in 
its own view was attacking neither Moab nor Ammon, 
although both peoples laid claim to that territory. 
(Notice too that Josh 13:25 characterizes the territory of 
Gad, i.e., S. Gilead, as Ammonite land.) 

48 If the frontiers of Ammon were vague, its 
capital was indisputably Rabbah or Rabbath Ammon (in 
Hellenistic times, Philadelphia in the Decapolis; modern 
Amman, capital of Jordan). The formidable mountain 
citadel of this city gave strong resistance to David’s army 
(2 Sam 11:1,14-21; cf. Amos 1:14). In later times, ca. 440 
BC, Tobiah the Ammonite, the great enemy of Nehemiah 
(Neh 4:1 [4:7]; 6:1-17; 13:4) seems to have made his 
headquarters at a stronghold now called Araq el-Emir, 
excavated by ASOR (— Biblical Archaeology, 74:134). 
For Neolithic settlement at Ain Ghazal near Amman, 
— Biblical Archaeology, 74:52. 

49 The land of Ammon, caught between the 
mountains of § Gilead and the great desert to the E, was 
an area of plateau. The most valuable possession of the 
Ammonites was the fertile valley of the upper Jabbok, a 
river that begins near Rabbath Ammon and moves N, 
before swinging W into the Jordan valley. The Ammon- 
ites, who had once seized this region themselves, had 
constantly to protect it against desert raiders (the woe 
threatened to the Ammonites in Ezek 25:4-5). Although 
never very strong, the Ammonites could mount swift 
attacks against the tribes of Israel (Judg 10:9; 1 Sam 11:1; 
Amos 1:13; 2 Kgs 24:2; Jer 40:14); yet they needed help 
when they faced the might of a united Israel (2 Sam 10:6). 
For long periods Ammon was completely subject to 
Israel (2 Sam 12:31; 2 Chr 27:5). 


(Landes, G. M., “The Material Civilization of the Ammonites,” 
BA 24 [1961] 65-86, or BAR 2, 69-88; IDB 1. 108-14; 
IDBSup 20.) 


50 (D) Gilead. The Jabbok River, as it comes 
down from the Transjordanian mountains into the Jordan 
valley, divides Gilead into two parts. The southern part, 
conquered from the Amorite king of Heshbon (Deut 
2:36; Josh 12:2), was assigned to the Israelite tribe of 
Gad; the northern, conquered from the king of Bashan 
(Deut 3:10; Josh 12:5), was assigned to a portion of the 
Manasseh tribe. See Deut 3:12-13; Josh 13:25,31, 
although these tribal boundaries in the Bible often repre- 
sent a historical evolution far more complicated than the 
narrative conveys. 

Gilead’s shape is an oval, about 35-40 mi. long (N-S) 
and 25 mi. wide (E-W). The mountainous plateau here 
is dome-shaped, rising to a height of 3,300 ft.; and 
because of its altitude it receives heavy rain from the 
clouds that sweep in from the Mediterranean in the 
winter. The limestone hills trap the water, and there are 
fine springs. In antiquity Gilead, especially N Gilead, 
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had heavy forests (Jer 22:6; Zech 10:10), and even today 
there is an abundance of scrub oak, carob, and pine. The 
balm from Gilead’s trees was famous (Jer 8:22; 46:11) and 
was exported both to Phoenicia (Ezek 27:17) and to 
Egypt (Gen 37:25). Vineyards too flourished in this 
region. There was some mining, and the forests supplied 
ample fuel for smelting (> 65 below; see M. Ottosson, 
Gilead [Lund, 1969}). 

51 This was a land subject to warfare both from 
the Ammonites to the S and E and from the Arameans 
to the N (> History, 75:71). In the military campaign of 
Gideon (Judg 8:4-9), we hear of two important towns of 
Gilead, Succoth and Penuel, both of which are in the 
vicinity of the Jabbok. Succoth may be Tell Deir Alla, a 
huge mound at the conjunction of the Jabbok and Jordan 
valleys. (Excavations of this mound by a Dutch expedi- 
tion under H. J. Franken suggest an Israelite conquest 
around 1200 and then later Philistine occupation. 
Hitherto it had not been realized that the Philistines con- 
trolled so much of the Jordan Valley.) Penuel, several miles 
to the E in the Jabbok Valley, was the site of Jacob’s 
wrestling match with the angel (Gen 32:30-31) and 
seemingly served as a temporary capital of the northern 
kingdom under Jeroboam I (ca. 915; 1 Kgs 12:25). 
Mahanaim, another important center in Gilead (Gen 
32:2), S of Jabbok, was the capital-in-exile of Saul’s son 
Ishbaal (= Ishbosheth; 2 Sam 2:8). One of the reasons for 
locating interim capitals in Gilead was that the terrain 
gave small forces an advantage over a large army, so that 
this territory became a place of refuge, e.g., for David 
when he fled from Absalom (2 Sam 17:24). 

52 Jabesh-gilead, an important town in N Gilead, 
seemingly had close relations with Benjamin on the 
Palestinian side of the Jordan River (Judg 21:5-12; 1 Sam 
11). Ramoth-gilead, to the E, a levitical city of refuge (Deut 
4:43), played an important role in the 9th-cent. wars 
between Israel and the Arameans of Syria (1 Kgs 22; 
2 Kgs 8:28). In NT times Gerasa (Jerash), about 5 mi. N 
of the Jabbok, and Gadara, in the NW corner of Gilead, 
with a spectacular view of the Yarmuk, were important 
towns of the Decapolis. They are possible sites for the 
home of the demoniac in Mark 5:1-20 (— Biblical 
Archaeology, 74:147). Pella, in the Jordan valley at the 
foot of the mountains of N Gilead, was another Decapolis 
town and served asa refuge for the Christians of Palestine 
at the time of the Jewish revolt against the Romans (AD 
66-70). See BA 21 (1958) 82-96; RB 75 (1968) 105-12; 
Arch 26 (4, 1973) 250-56; 34 (5, 1981) 46-53. 

53 (E) Bashan. A few miles S of the Yarmuk 
the mountains of Gilead drop off to a fertile tableland. 
These are the rich plains of Bashan (also called Hauran) 
that extend across the Yarmuk. Running parallel to the 
Lake of Galilee these plains stretch N to the foot of Mt. 
Hermon, and E to the black volcanic mountains of the 
Jebel Druze. Volcanic activities made Hammat Gader, just 
N of the Yarmuk and 5 mi. from the Jordan and the Lake 
of Galilee, one of the largest bathing complexes in the 
Roman Empire (BARev 10 [6, 1984] 22-40). The rainfall 
is adequate here, for the low hills of Galilee on the 
Palestinian side permit the storms from the Mediter- 
ranean to pass over and to water Bashan. In many areas 
of the plains the soil is rich volcanic alluvium. The com- 
bination of rainfall and fertility makes Bashan the great 
wheat granary of the region and very good pasture. The 
Bible speaks of the fatness of the animals in Bashan as 
proverbial (Ps 22:12; Amos 4:1; Ezek 39:18). In E 
Bashan, sturdy oaks grew on the slopes of the Jebel 
Druze, so that Bashan could be grouped with Lebanon 
for the splendor of its trees (Isa 2:13; Nah 1:4; Ezek 27:6; 
Zech 11:1-2). The forests of Bashan offered refuge to 
those in trouble (Ps 68:15, 22; Jer 22:20). 
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54 The biblical references to specific sites in 
Bashan are few, for Israel was able to control this area 
only in the moments of her greatness. One of the cities of 
Og, king of Bashan, was Salecah (Deut 3:10; modern 
Salkhad) in the Jebel Druze; another was Edrei (modern 
Der‘a), which was situated farther W near Gilead. Edrei 
was the site of Moses’ victory over Og (Num 21:33-35). 
In David’s time the Aram kingdom of Geshur occupied 
the section of Bashan near the Lake of Galilee; this king- 
dom was subject to David and from it he took the princess 
who was Absalom’s mother (2 Sam 3:3; 13:37-38; cf. B. 
Mazar, JBL 80 [1961] 16-28). In the 9th cent. Bashan was 
a battlefield between Israel and the Syrians of Damascus 
(2 Kgs 10:32-33). Again in Maccabean times it featured 
in warfare, as Judas Maccabeus helped Jews in Bosor, 
Bozrah, and Carnaim (1 Macc 5:24-52). 

55 In NT times several towns of the Decapolis 
(Hippos, Dion, Raphana) were in Bashan. Gaulanitis (N 
Bashan) and Trachonitis (E Bashan) were part of the 
tetrarchy of Philip (Luke 3:1). Today the ruins of basalt 
cities with their black stone buildings rise from the plains 
of Bashan as funeral monuments to the glory of the past. 
56 (HII) Rift Valley. In modern Lebanon the 
twin N-S mountain ranges of the Lebanon and Anti- 
lebanon are separated by the fertile plain called the Biga‘. 
Caused by the rift that separated the mountains, this is 
an upland valley 3000-1600 ft. in elevation. (In the heart 
of this valley rise the majestic ruins of the Hellenistic 
temples of Ba ‘albek; NatGeog [Aug. 1965].) The N fron- 
tier of Israel is now—as it was in antiquity —marked by 
the dramatic locale where the Biga‘ falls off into the great 
Palestinian Rift, a drop of 1300 ft. to the Huleh Basin. In 
antiquity this northernmost territory of Israel belonged 
to Dan, and the phrase “from Dan to Beer-sheba” stood 
for the limits of Israel. Dominating the scene is snow- 
clad Mt. Hermon, the 9100 ft.-high S shoulder of the 
Antilebanon range—the peak the Arabs call “the Sheikh,” 
because its snowcap (even in summer) resembles a white 
burnoose. In antiquity it was called Sirion by the Phoe- 
nicians and Senir by the Amorites (Deut 3:9); and Israel 
looked upon it as a sentinel guarding the northern 
frontiers (Deut 4:48; Cant 4:8). 

57 (A) Jordan Tap Waters and the Huleh 
Basin. In the shadow of Hermon the Jordan is born of 
four streams fed by the drainage of the Lebanese moun- 
tains. Two of the streams, the Bareighit and the Hasbani, 
cascade from the Biga‘, and this beautiful region of 
waterfalls and turbulent springtime torrents (between 
modern Merj Ayun and Metulla) is eloquently lyricized 
in Ps 42:6-7. The two major tributaries, the Liddani and 
the Banyasi, rise at the foot of Hermon, respectively at 
the city of Dan (modern Tell el-Qadi) and at Caesarea 
Philippi (Baniyas). In Judg 18 we are told how Dan seized 
this region of woodlands and springs when the tribe 
moved N from central Palestine. The town of Laish 
(Hebr “lion”) mentioned in the story may evoke the local 
wildlife (Deut 33:22, “Dan is a lion’s whelp”). The shrine 
of Dan, an important religious center since the time of 
the judges (Judg 18:30; Amos 8:14), was one of the two 
official shrines of the northern kingdom (1 Kgs 12:29, 
2 Kgs 10:29; — Institutions, 76:40; > Biblical Archae- 
ology, 74:119). Abel of Beth-maacah in northernmost Dan 
served as a rallying place for revolutionary sentiment 
against the southern king (2 Sam 20:14-22). The religious 
associations of the Dan territory carried over into NT 
times; for Paneas (whence modern Baniyas) was a center 
for the worship of the god Pan. The town was rebuilt as 
Caesarea Philippi (=“Caesar-town” of the Herodian 
tetrarch Philip to distinguish it from Caesarea Maritima 
on the coast); Jesus and his disciples visited it, and it was 
there that Peter acknowledged Jesus as the Messiah 
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(Mark 8:27). Some have suggested that Mt. Hermon, 
towering over Caesarea, was the “high mountain” of the 
transfiguration in the next chapter of Mark (9:2). 
58 In antiquity the Huleh Basin, 9 mi. long and 
3 mi. wide, saw the convergence of these four streams 
with some secondary tributaries to form a marshland 
and a small shallow lake about 3 mi. long. A pestilent 
source of malaria, this area was effectively drained by 
Israeli engineers. Two streams entered the lake, called 
Semechonitis by Josephus, and the Jordan alone emerged. 
The Huleh Basin offered N-S passage from Palestine 
into the Biga ‘ of Lebanon, and just S of Huleh passed the 
E-W road between Palestine and Damascus (Syria). An 
important stronghold was needed to dominate the stra- 
tegic spot, and this role was played by Hazor; it lay in the 
mountains just SW of Lake Huleh and was the principal 
city of N Palestine. After Joshua had conquered central 
and § Palestine, he naturally turned against Hazor as the 
key to the conquest of the N (Josh 11; for the important 
Israeli excavation of Hazor, > Biblical Archaeology, 
74:21, 88). 
59 In the 10 mi. that separate the former site of 
Lake Huleh and the Lake of Galilee, the Jordan (whose 
name means “strongly descending”) flows through a nar- 
row basalt gorge whose walls tower 1200 ft. above the 
stream. The flow is rapid as the river descends from over 
200 ft. above sea level at Huleh to emerge at the Lake of 
Galilee 675 ft. below sea level. High on the W plateau, 
in the region just before the Jordan reaches the lake, stand 
the bleak ruins of Chorazin, cursed by Jesus for failing to 
appreciate his miracles (Matt 11:21, BARev 13 [5, 1987] 
22-36). 
60 (B) Lake of Galilee. We now come to the 
center stage of Jesus’ ministry and truly one of the most 
beautiful places in Palestine—the heart-shaped lake, 
12-13 mi. long and 7-8 mi. wide at its broadest, called 
in Hebrew Chinnereth (“harp,” whence the plain of 
Gennesaret in Matt 14:34, the Lake of Gennesaret in 
Luke 5:1, and the Lake of Gennesar in Josephus). “The 
Sea of Galilee” is the name given to this body of water 
by Mark and Matt, but Luke more correctly designates 
it as a lake. Only John (6:1; 21:1) speaks of it as “Tiberias,” 
the name it took on later in the 1st cent. aD after Herod 
Antipas had built the town of that name on the SW 
shore, in flattering homage to the Roman emperor. 
The lake’s blue waters are framed by cliffs on nearly 
every side except the N where green plains, especially in 
the NW, provide an attractive border. Its beauty has 
never been lost on people: The caves of the NW hills 
have yielded up some of the earliest prehistoric traces 
found in Palestine (> Biblical Archaeology, 74:46), and 
even today many a tourist or pilgrim finds this the most 
conducive spot in Palestine for meditation on Him who 
more than once prayed there himself (Mark 1:35; 6:46). 
Yet the site has not always been peaceful. At the “Horns 
of Hattin,” a hilly gateway from lower Galilee down to 
the lake (a site Jesus must have passed as he came down 
from Nazareth and environs to Capernaum [Luke 4:31; 
John 2:12]), took place the climactic battle of 1187 where 
the great Saladin smashed forever the power of the 
Crusaders in Palestine. 
61 Jesus’ disciples were fishermen on this lake; 
more than once he felt the violence of its sudden storms 
as he traversed it in their boats. (A 1st-cent. boat was 
found in 1986; see BARev 14 [5, 1988] 18-33.) The warm 
winters of the sheltered lake favored this outdoor 
- preacher, who often lacked shelter (Matt 8:20). He found 
his audiences in the busy occupants of the commercial 
towns that dotted its N shores, in the merchants who 
traversed the road to Syria that ran along the W of the 
lake, and in the host of government officials who 
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controlled the border crossings along the Jordan, sepa- 
rating Herod’s Galilee from Philip’s Gentile tetrarchate in 
Bashan (> 55 above). Capernaum (Tell Hum; — Biblical 
Archaeology, 74:145) on the NNW shore was Peter’s 
home (according to Mark 1:21,29). This town became 
Jesus’ headquarters, and its synagogue heard his preach- 
ing (Luke 4:31; 7:5; John 6:59). Some 4 mi. away, across 
the Jordan and on the NNE shore, may have stood Beth- 
saida, connected with the multiplication of the loaves 
(Luke 9:10; John 6:1; but cf Mark 6:45) and, according 
to John 1:44; 12:21, the home of Peter, Andrew, and 
Philip (see BA 48 [1985] 196-216). Mary Magdalene, 
once possessed by seven demons (Luke 8:2), seems to 
have come from Magdala on the W shore of the lake, 
while the demoniac of Mark 5:1 prowled in tombs on the 
E shore of the lake (near Gergesa? > 52 above) in the 
Decapolis region. There is little of OT importance in this 
area, but at the SW corner of the lake stood the pre- 
biblical, Early Bronze Age fortress subsequently called 
Beth-yerah (> Biblical Archaeology, 74:60). A little 
farther S at Ubeidiya Paleolithic people settled more than 
a million years ago (> Biblical Archaeology, 74:49). 
62 (C) Jordan Valley. Between the Lake of 
Galilee and the Dead Sea, a distance of 65 mi., the Jordan 
falls from 675 ft. below sea level to 1300 ft. below. On 
both sides the mountains rise 1000 ft. and more above 
the valley formed by the rift that once tore them apart. 
This basic Rift Valley, called in Arabic the Ghor, is quite 
wide in the N (for some 20 mi. down from the Lake of 
Galilee) and again in the S where it is 20 mi. wide just 
above the Dead Sea. In the center of the strip we are con- 
sidering, however, the Rift Valley is constricted into a 
narrow waist. When water is available in the valley— 
through rain in the N or through irrigation—the valley 
floor yields itself to productive cultivation. 


(Ben-Arieh, Y., The Changing Landscape of the Central Jordan Valley 
[ScrHier 15; Jerusalem, 1968]. Glueck, N., The River Jordan [NY, 
1946}. BA 41 [1978] 65-75; NatGeog [Dec. 1940; Dec. 1944}.) 


63 Roughly through the center of the Rift Valley 
runs the Jordan River, a narrow stream only 60-80 ft. 
wide at the traditional spot for Joshua’s crossing to 
Jericho. Little wonder then that Naaman the Syrian 
found the rivers of Damascus more impressive (2 Kgs 
5:12). As it twists and meanders, especially midway 
down from the Lake of Galilee and toward the S, the 
Jordan has worn into the Rift Valley floor a deep bed of 
its own, called the Zor. In places the Zor is a mile wide 
and 150 ft. deep. Flooded in springtime when the melting 
snows of Hermon engorge the Jordan, the Zor is often 
an impenetrable thicket of shrubs and stunted trees, 
which in antiquity offered a habitat to wild animals, 
including lions (Jer 49:19; Zech 11:3). Wisely does Jer 
12:5 stress the danger to those who fall down in the 
jungle of the Jordan (also 49:19). Where the floor of the 
Rift Valley (the Ghor) breaks away toward the riverbed 
(the Zor), the ground consists of desert “badlands,’ i.e., 
ash-gray marl hills with barren, crumbly soil called gat- 
tara. The treacherous qattara and the junglelike Zor, 
rather than the width of the stream, were what made the 
Jordan a divider. In the N where fords were more 
frequent, there were better communications, not always 
pleasant, between Palestine and Transjordan, especially 
Gilead (Judg 8:4; 12:1-6; 21:8-12; 1 Sam 31:11-13). 

64 Moving from N to S in the Jordan Valley, we 
find that the first great tributary from the E is the 
Yarmuk, which carried as much water as the Jordan itself 
(and has been the subject for diversionary water projects 
in the water-war between the Arabs and the Israelis). 
Near the conjunction of the Yarmuk and the Jordan 
flourished an important pottery-Neolithic civilization at 
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what is today known as Sha‘ar ha-Golan, excavated by 
M. Stekelis. About 12 mi. S of the Lake of Galilee, there 
is a gap in the western mountains as the Plain of 
Esdraelon (Jezreel) opens into the Rift Valley. The 
strategic Communication routes into Israel through this 
opening were controlled by the stronghold of Beth-shan 
(Beisan), a site whose importance is marked by strata of 
Egyptian, Philistine, and Israelite occupation (> Biblical 
Archaeology, 74:89, 96). In Roman times it was called 
Scythopolis and flourished as an important center both 
for Jews and for Christians ca. aD 400. Opposite the 
Beth-shan gap, on the Transjordanian side of the valley 
was Pella; and just to the S where the Brook Cherith 
(= Wadi Yabes; 1 Kgs 17:3) joins the Jordan, we are in the 
country of Elijah and near the OT site of Jabesh-gilead 
(> 52 above). 

65 Still on the E side, where the Rift Valley grows 
narrow and at the spot where the Wadi Kufrinje joins the 
Jordan, we come to Zarethan (1 Kgs 4:12). This is most 
probably to be identified with Tell es-Sa‘idiyeh, the site 
of interesting excavations by J. B. Pritchard (BA 28 
[1965] 10-17; BTS 75 [1965]). For Succoth (Tell Deir 
Alla?), 5 mi. farther S, > 51 above. The E side of the valley 
between the Wadi Kufrinje and the Jabbok (Nahr ez- 
Zerqa) was the site of Solomon’s smelting activities 
(1 Kgs 7:45-47), for which the forests of N Gilead on the 
plateau above offered ready fuel. The distance between 
Zarethan, at the confluence of the Kufrinje with the 
Jordan, and Adam (Tell ed-Damiyeh), at the confluence of 
the Jabbok, is 12 mi.; and Josh 3:16 reports that when 
Joshua stopped the flow of the Jordan, the water backed 
up from Adam to Zarethan. Historical records confirm 
that landslides in the Adam area have stopped the Jordan 
temporarily. On the W side, just opposite this area, the 
Wadi Far‘ah enters the Rift Valley from the Palestinian 
side, draining the heartland of Samaria. On an isolated 
peak, dominating the junction of the Far‘ah and the 
Jordan, was the impregnable Herodian fortress called the 
Alexandrium; and indeed in the 15 mi. of the W side that 
separate the Alexandrium from Jericho, other Herodian 
fortresses stood at Phasaelis, Archelais, and Dok (cf. 1 Macc 
16:15), protecting the communication routes between 
the valley and Judea. See BA 15 (1952) 26-42; > History, 
75:158. 

66 About 8 mi. N of the Dead Sea, on the W side 
set back from the river, stood the pearl of the S Jordan 
Valley, the city of Jericho, one of the oldest cities on earth 
and the site of extremely important archaeological exca- 
vations (~ Biblical Archaeology, 74:19, 51, 80). The 
fountain near the ruins is suggested as the one purified 
by Elisha (2 Kgs 2:19-22). The Jericho of NT times was 
seemingly not at the same site (Tell es-Sultan) but nearby 
(> Biblical Archaeology, 74:148). For the road from 
Jerusalem to Jericho, see BA 38 (1975) 10-24. On the E 
side opposite Jericho, in this region where the valley is 
very wide, are the plains of Moab (Num 22:1), the site of 
the Israelites’ encampment when they came down from 
the Moabite plateau. N. Glueck has surface-explored 
this area to identify the various sites mentioned in the 
Bible, e.g., Shittim (Num 25:1; Josh 2:1). These plains are 
the stage that the Bible gives to the last chapters of Num 
and the whole of Deut. (Also in this area are the mounds 
of Ghassul, a prebiblical site important for its 
Chalcolithic pottery and art; > Biblical Archaeology, 
74:54.) For the disputed location of Gilgal, the first 
encampment on the W side after crossing (Josh 5:10), see 
J. Muilenburg, BASOR 140 (1955) 11-27; O. Bachli, 
ZDPV 83 (1967) 64-71. 

67 (D) Dead Sea. The Jordan River comes to 
an end in the Dead Sea, the most dramatic feature of the 
Rift Valley. Fringed by mountains on both sides, roughly 
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50 mi. long by 10 mi. wide, the Dead Sea (Sea of the 
Arabah, Salt Sea, Lake Asphaltitis) is the lowest point on 
the earth’s surface, 1300 ft. below sea level with a water 
depth of another 1300 ft. in the N. The Dead Sea, even 
more than Utah’s Salt Lake (NatGeog [Dec. 1958] 
848-58), can claim to be the world’s most unusual body 
of water. Over 27 percent of its composition is solid 
chemical matter (salt, chlorides, and bromides); its salt 
content increases constantly because the seven million 
tons of water that flow into it daily have no outlet, and 
the constant evaporation leaves residual solids. The 45 
billion tons of chemicals it contains are an attraction for 
the chemical-extraction industry both in Israel and in 
Jordan, but even this will not prevent the shallow S end 
of the sea from being ultimately silted up. (On the Naba- 
tean bitumen industry, see BA 22 [1959] 40-48.) No fish 
can exist in such water —at least until Ezekiel’s vision will 
be fulfilled and a life-giving stream will flow from Jeru- 
salem to sweeten the Dead Sea as far as En-gedi (47:10). 
Neither the intense heat nor the parched terrain in this 
area is conducive to large-scale settlement (although the 
region serves as a winter resort). See NatGeog (Feb. 
1978); Scientific American (Oct. 1983). 

68 On the NW shore, near the spring called Ain 
Feshkha, stand the ruins of Qumran, the settlement of the 
community that produced the Dead Sea Scrolls (- 
Apocrypha, 67:79ff.; NatGeog [Dec. '1958]). Halfway 
down on the W shore is the more celebrated water source 
of En-gedi (Cant 1:14), where David sought refuge from 
Saul (1 Sam 23:29). For Israeli excavations at the En-gedi 
oasis, see Arch 16 (1963) 99-107; also BA 34 (1971) 
23-39. The isolated mountain fortress of Masada, two- 
thirds of the way down the sea, was the last stronghold 
in the Jewish struggle against the Romans in ap 73, and 
the valleys between En-gedi and Masada are dotted with 
caves that were outposts of Jewish resistance — caves that 
yielded additional Dead Sea Scrolls (> Apocrypha, 
67:119-23; also Y. Yadin, Masada [NY, 1966]). On the S 
end of the W shore stands the great salt mountain Jebel 
Usdum, whose name recalls biblical Sodom and the pillar 
of salt that once was Lot’s wife (Gen 19:26). It is gen- 
erally thought that Sodom and Gomorrah and the three 
other cities of the plain (Gen 18:16ff.) lie under the 
waters at the southern end of the sea (BA 5 [1942] 17-32; 
6 [1943] 41-52; 44 [1981] 87-92; BARev 6 [5, 1980] 
26-36). This shallow bay glides into the Sebkha or salt 
marshes that extend for 8 mi. S of the Dead Sea. (W. E. 
Rast and R. T. Schaub, Survey of the Southeastern Plain of 
the Dead Sea (Jordan, 1974].) 

The E shore is marked by precipitous cliffs and the 
great gorges of the Transjordanian rivers, like the Arnon 
and the Zered. We have already mentioned the hot 
springs of Callirrhoe on the N part of this shore (> 44 
above). Two-thirds of the way down the E side is the 
Lisan (“tongue”) peninsula, a gray-marl plateau 9 mi. 
long protruding into the Dead Sea and cutting its width. 
In Roman times it was already possible to ford the Dead 
Sea here. Just to the E of the Lisan peninsula Americans 
have excavated a series of fascinating Early Bronze Age 
necropolises at Bab edh-Dhra‘ (> Biblical Archaeology, 
74:64). 

69 (E) Arabah. Although the OT uses the 
name Arabah to designate the entire Rift Valley, today 
the term is most often applied to the southernmost sec- 
tion of the Palestinian Rift, ic, the 100 mi. from the 
Sebkha salt marshes to the Gulf of Agabah. Flanked on 
both sides by mountains, which are especially high on 
the E, the valley floor of the Arabah gradually rises, until 
halfway down at Jebel er-Rishe it reaches 650 ft. above 
sea level only to descend again toward sea level at 
Aqabah. The N part of the Arabah is quite wide, 
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especially at the Punon embayment (— 41 above); the S 
part is only 6 mi. wide at its broadest. Much of the 
Arabah is desert area in which only expert irrigationists, 
like the Nabateans and the modern Israeli, could sustain 
settlement. The biblical import of the Arabah is centered 
on two moments in history: (1) It served as one of the 
routes in Israel’s advance from Kadesh-barnea to Trans- 
jordan (> 31 above). (2) It was the focal point of 
Solomon’s copper industry. Copper was mined from the 
hills and crudely smelted in the valley in order to meet 
the needs of Israel’s greatest builder (BA 24 [1961] 
59-62), although some of the mines were pre-Solomonic 
(BARev 4 [2, 1978] 16-25). At the S extremity of the 
Arabah, on the N end of the Gulf of Aqabah, stood the 
fortress of Elath (Eloth), a point of contention between 
Judah and Edom (2 Kgs 14:22; 16:6). Nearby was Ezion- 
geber, a site that figured in the desert wandering of Israel 
under Moses (> 30 above), but most famous as the port 
built by Solomon for launching his fleet and thus his 
open door for trade with Somaliland, S Arabia, and 
points E (1 Kgs 9:26; 10:2). This port was reopened at 
subsequent periods during the divided monarchy when 
Israel and Judah were at peace and could work together 
to rebuild the world trade begun by Solomon (2 Chr 
20:36). N. Glueck identified both Elath and Ezion-geber 
(kept distinct in the Bible) with the site he excavated at 
Tell el-Kheleifeh, in the center of the N head of the gulf, 
one-quarter mi. inland, even though he found no 
remains of port facilities and the strong winds in the 
region make the site unsuitable as a port. Subsequent 
archaeology disproved his theory. B. Rothenberg (PEQ 
94 [1962] 5-71) argued that, while Elath was in this area 
on the NE end of the gulf (Byzantine Aila, just N of 
modern Agabah, and stretching W to Tell el-Kheleifeh), 
Ezion-geber was on the island of Jeziret Fara‘un, off the 
W shore of the gulf some 8 mi. farther S. This island, 
where pottery of Solomon's period has been found, 
provides excellent shelter for ships. Remains of an arti- 
ficial port are in evidence. G. D. Pratico (BASOR 259 
[1985] 1-32) has also challenged Glueck’s identification 
of Ezion-geber. 

70 (IV) Coastal Plains. Before concentrating 
on the main geographical area of biblical interest, i.e., the 
strip of Palestinian mountains between the Mediterra- 
nean and the Jordan, we shall turn our attention to the 
Palestinian coast. From Philistine Gaza in the S to 
Phoenician Tyre in the N, this coast is about 130 mi. 
long. For convenience we may divide it into three sec- 
tions, each 40-45 mi. in length, viz., Philistia, Sharon, 
and the Dor-Carmel-Asher region. 

71 (A) Philistia and the Shephelah. Ca. 1200 
Bc aS strip of the Canaanite coast was invaded from the 
Mediterranean by the “Sea Peoples,” an amalgam of 
Indo-Europeans from Crete, Cyprus, Sardinia, Sicily, 
and other islands in the Mediterranean. (Earlier these 
peoples had invaded the coast farther N, destroying 
Ugarit [> 21 above] ca. 1230.) The Semites of the land, 
Canaanite and Israelite, found these uncircumcised 
foreigners of unintelligible tongue to be formidable 
adversaries in war, with iron weapons that made them 
invincible. Within a few years, ca. 1170-1150, and prob- 
ably with Egyptian approval, these people, who became 
known as Philistines, were in full control of the coast and 
had formed a pentapolis, or five-city league (1 Sam 6:4), 
with Gaza, Ashkelon, and Ashdod on the coast (respec- 
tively S to N), and Gath and Ekron farther inland (> 
‘Biblical Archaeology, 74:95ff.; > History, 75:67). 

2: (a) Pumistia. Although the Philistines ulti- 
mately controlled much of Canaan, including the Plain 
of Esdraelon and part of the Jordan Valley, and gave the 
name “Palestine” to the whole land, Philistia proper was 
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the area of the pentapolis. Along the seashore and up to 
2 mi. inland, the coast from Gaza N to Joppa (45 mi.) is 
marked by sand dunes, sometimes rising to a height of 
150 ft. Along this coast ran the main highway, the trunk 
road, from Egypt toward Syria, and we have suggested 
(> 28 above) the possibility that, in part, the biblical 
description of the exodus followed this route to Canaan. 
The Philistine plain is the area between the sand 
dunes and the foothills, a distance of 5-10 mi. The area 
is cut crosswise by wadis that drain the hills to the E, and 
many of the cities command these wadis. Olive groves 
and grainfields (judg 15:5) were the agricultural wealth 
of the Philistines, a bounty marred only by the threefold 
danger of drought, plague, and war. Especially in the S 
of Philistia rainfall is light, and the water from the winter 
storms runs off quickly. Gaza, for instance, stands on the 
threshold between cultivated land and the desert to the 
S. Plague, transmitted from Egypt (Deut 7:15; 28:60; 
Amos 4:10), was not uncommon; and malaria has been 
a danger in this region until recently. The Bible records 
that a (bubonic?) plague swept Philistia when the 
Israelite Ark was held at Ashdod and Ekron (1 Sam 5); 
and four centuries later Sennacherib’s Assyrian army was 
decimated by plague at Libnah just to the N of Gath 
(2 Kgs 19:8,35-37). As for war, the tramp of marching 
armies was well known in Philistia, which served as a 
passageway in the eternal struggle between Egypt in the 
S and Syria, Assyria, and Babylon to the N and E along 
the Fertile Crescent (> 15 above). (Gaza has also been a 
sore spot in Egyptian-Israeli relations.) In the heyday of 
the Philistines (12th-11th cents.), however, it was not 
international warfare but local battles with the Israelites 
that made life difficult. 
73 (b) THE SHEPHELAH. Between the Philistine 
plain and the Judean mountains to the E there is a strip 
of foothills 10-15 mi. wide, 350-1500 ft. in height—the 
Shephelah (“lowland”). The valleys of the Shephelah 
were the natural passes from Philistia to the mountains, 
and they were protected by fortified towns—Debir, 
Lachish, Libnah, Azekah, Makkedah, Beth-shemesh, 
and Gezer, a litany that has been immortalized in the 
biblical accounts of warfare. Beth-shemesh has yielded 
important Philistine artifacts; this shows that these sites 
were in both Philistine and Israelite zones of influence; 
— Biblical Archaeology, 74:95. From the beginning to 
the end of the 20th cent. Gezer was the subject of excava- 
tions that produced sharp disputes about the dating of its 
impressive walls and gates; > Biblical Archaeology, 
74:14. For the Israeli excavations of Tell Nagila, a 
Canaanite and Hyksos stronghold some 15 mi. S of 
Beth-shemesh, see Arch 18 (1965) 113-23; HTR 64 
(1971) 437-48. When Joshua had consolidated his hold in 
the highlands of central Canaan at Bethel, Aj, and 
Gibeon, his first great campaign was directed against the 
cities of the Shephelah (Josh 10:28-40), excavations of 
some of which attest to destruction ca. 1240. When the 
Philistines came, they used Ekron and Gath as fortresses 
against Israelite raids from the Judean mountains down 
through the Shephelah (Samson stories of Judg 15-16). 
The Davidic victories that definitively broke Philistine 
power took place in the Shephelah (2 Sam 5:17-25). In 
short, control of the Shephelah was the deciding factor. 
In Philistine control the Shephelah wadis were arrows 
aimed at the heart of the Judean mountains; in Israelite 
control they were arrows aimed at the Philistine plain. 
Later on, in the 8th-6th cents., command of these wadis 
played an important part in the Assyrian and Babylonian 
campaigns against Judah. Instead of attacking Judah 
from the N first, Sennacherib and Nebuchadnezzar sent 
their armies S along the coast to seal off Judah from 
Egyptian aid and to gain an easy road up into the 
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mountains. Lachish was the site of several famous sieges 
(2 Kgs 18:14; Jer 34:7; > Biblical Archaeology, 74:89, 
124-26). 

74 Two of the wadis in the N part of the Shephe- 
lah deserve special mention. The Vale of Sorek was 
adjacent to the towns of Kiriath-jearim, Beth-shemesh, 
Timnah, Ekron, and Jabneel. It was the site of the 
Samson stories (Judg 16) and of the tale of the captivity 
of the Ark in the late 11th cent. (1 Sam 6; 2 Sam 6). The 
other wadi, farther to the N, was the Valley of Ajjalon 
that climbed past lower and upper Beth-horon, giving 
access to Bethel and Jerusalem by way of Gibeon. Here 
Joshua fought the battle against the kings of the S (Josh 
10:10-15). The valley played a strategic part in Saul’s 
warfare against the Philistines (1 Sam 14:31) and in the 
Israeli-Jordanian war of 1948. 

75 (B) Plain of Sharon. This stretch of 40 mi. 
runs from Joppa (Jaffa) in the S to the Crocodile River 
(Shihor-libnath, Josh 19:26) in the N. The Plain of 
Sharon (“level land”?) is narrower (about 10 mi. wide) 
than the plain in Philistia; and there is no real Shephelah 
or foothills, for the plain extends to the base of the 
mountains. Running from N to S like an island in the 
midst of the plain is a sandstone elevation. The wadis 
that drain the mountains are forced to direct their flow 
around either end of this elevation; and so the clogged 
mouths of three streams, including the Crocodile, enter 
the sea at the N end of Sharon; on the S end the mouth 
of the Yarkon is near Tel Aviv. In OT times the region 
along both sides of this elevated sandstone was marsh- 
land. 

76 The obstacles presented by this area’s terrain 
were a deterrent to travel and to settlement. The trunk 
road hugged the base of the mountains, and the few 
main towns—Joppa, Lod (Lydda), Aphek, Gilgal, and 
Socoh— were located along the perimeters of the plain. 
Aphek (Roman Antipatris of Acts 23:31?—at or near 
modern Rosh ha-Ayin; — Biblical Archaeology, 74:76, 
85, 143; BA 44 [1981] 75-86) was an important site at 
the headwaters of the Yarkon, with a control over the 
route from Joppa to Jerusalem. Aphek is named as the 
site of a great Israelite defeat at the hands of the 
Philistines ca, 1050 (1 Sam 4:1), although a site farther to 
the N near Esdraelon seems indicated. Joppa (“the beauti- 
ful”; Jaffa) was important because it was a port area 
(although not a very satisfactory one); and seemingly the 
Lebanese cedars for the Temple were ferried down the 
coast to Joppa (or more precisely to the excavated site of 
Qasile just N of the Yarkon; > Biblical Archaeology, 
74:102) and then up the Yarkon and overland to 
Jerusalem (2 @hr 2:16; Ezra 3:7). Tel Aviv G@ name 
reminiscent of Ezek 3:15), a settlement founded by the 
Jews in 1909 because of the hostility of the Arabs in 
Jaffa, is a very large city in this area. For this area, see BA 
35 (1972) 66-95. 

77 In NT times Roman roads and bridges made 
the plain more traversable. We find Peter active in both 
Lydda and Joppa (Acts 9:32-10:23). Just 10 mi. S of 
Joppa was Jabneh (Jabneel, Jamnia—variant name forms 
reflecting the underlying Yabneh Yam, “Yabneh by the 
Sea”), famous for its rabbinic school after the fall of 
Jerusalem (— Canonicity, 66:35). On the coast at the N 
extremity of Sharon, Herod the Great built Caesarea 
(Maritima) and gave the area another badly needed port. 
We read in Acts 9:30; 18:22; 21:8 that Paul embarked or 
disembarked there. Caesarea was the center of Roman 
power in Palestine, the headquarters of the prefect or 
procurator. The first Palestinian inscription to mention 
Pontius Pilate was discovered there in 1961 (see plate in 
BTS 57 [1963] 15). The Roman centurion Cornelius of 
the Italian Cohort lived at Caesarea (Acts 10:1) and was 
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baptized there by Peter. In ap 58-60 Paul was impris- 
oned at Caesarea under the Roman governors Felix and 
Festus (Acts 23:23; 25:12), and both Herod Agrippa | 
and II are mentioned as coming to Caesarea (12:19, 
25:13) in ap 44 and 60 respectively. On Caesarea, 
Biblical Archaeology, 74:142. 
78 In modern times the Arabs planted flourishing 
citrus groves in the Plain of Sharon, even before the 
Israeli occupied and furthered the progress of the region. 
Although the Bible calls Sharon a place of pasture (1 Chr 
5:16; 27:29; Isa 65:10), the lushness of its growth is 
likened to that of Carmel and Lebanon-(Isa 33:9; 35:2). 
The rose (crocus) of Sharon, a delicate flower in the 
jungle of underbrush, is used as a comparison in 
Cant 2c 
79 (C) Dor, Carmel, Plain of Asher. 

(a) Dor. The coastlands of Dor separate 
Sharon from the great promontory of Carmel, some 20 
mi. N of the Crocodile River. In antiquity the marshes 
that surrounded this river cut Dor off from the S, giving 
it an orientation toward the northern territory of Asher 
(Josh 17:11). As inthe rest of the N, the coast, only 2 mi. 
wide, is much narrower than in the S (Sharon or 
Philistia); and the mountains press close to the sea. This 
was a region of forest and marshland. The town of Dor, 
which gave its name to the region, was a mediocre 
harbor. It was not taken by Joshua’s invasion (Judg 1:27) 
and remained in Philistine hands until the 10th cent. 
(1 Kgs 4:11). In 1 Macc 15:10ff,, itis the site of a struggle 
between the Syrian rulers. The town declined when 
Herod built Caesarea 8 mi. to the S. See BARev 5 (3, 
1979) 34-39. 
80 (b) CarmeLt. The most noticeable natural 
feature on the Palestinian coast is the great promontory 
of Carmel jutting out into the sea and forming the large 
bay that harbors Haifa and Acco. The view from Carinel 
over Haifa Bay is truly breathtaking, and this very spot 
is the traditional localization for the dramatic confronta- 
tion of Elijah and the priests of Baal (1 Kgs 18:20ff. esp. 
v 43). Farther SE in caves along the Carmel slope, Stone 
Age people found a home, particularly in the Wadi 
Mugharah (- Biblical Archaeology, 74:46). Although 
there were ancient settlements in the area of Haifa Bay, 
Haifa itself is not a biblical site; its importance as a port 
stems from the period of the British Mandate. Acco was 
an ancient city. Under the name Ptolemais (1 Macc 
11:22-24; 12:45-48; Acts 21:7), it was famed in Greco- 
Roman times for the manufacture of glass. It was the 
port for the Crusaders undcr the name Saint Jean d’Acre 
and was their last fortress in the Holy Land after the 
defeat by Saladin (+ 60 above). Here Francis of Assisi 
landed to lay the foundations of the Franciscan “Holy 
Land Custody” of the Christian shrines. On Acco, see 
BA 43 (1980) 35-39. 
81 (c) PLAIN OF AsHeR. The land between Haifa 
and Acco is in part a silted bay, with marshes to the E. 
The tribe of Asher did not take Acco (Judg 1:31) but 
claimed for its possession the plain from Acco to the 
“Ladder of Tyre” (Ras en-Naqura) where the Lebanese 
mountains came down to the coast as a promontory, 
forming the S border of Phoenicia. This Asher territory 
was about 12 mi. long and 5 mi. wide, standing between 
the sea and the mountains. Cut by E-W wadis draining 
the mountains, the plain was often marshy, and the main 
settlements were at the base of the mountains. (We 
follow here the usual theory of the location of Asher’s 
territory. M. Noth would put Asher just SW of Carmel 
and would give the coastal territory we have described 
to Zebulun. Cf. Gen 49:13; Deut 33:19, which imply 
that Zebulun owns the seashore.) 
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Neither Asher nor its territory was very important in 

biblical history, although Gen 49:20 speaks of Asher’s 
possessions as rich and providing food for kings (Deut 
33:24). In Judg 5:17 Asher is castigated for sitting still 
at the seacoast while Israel was in danger. Inevitably 
Asher’s poor coastland was overshadowed by Phoenicia 
to the N, with its great ports of Tyre and Sidon. Asher 
seems to have been part of the region given up by 
Solomon to Hiram of Tyre in payment for Phoenician 
supplies and skills in building the Jerusalem Temple 
(1 Kgs 9:11). 
82 (V) Central Zone of Palestine. As far as 
biblical history is concerned, this was the most impor- 
tant area of Palestine. The region from the N border of 
the Negeb to N Galilee was the “essential Israel,” from 
Beer-sheba to Dan. For convenience’ sake we shall also 
treat here the Negeb itself. 

(A) Negeb. This is the southernmost area 
of Palestine—a rough trapezoid formed by Gaza, the 
Brook of Egypt, Ezion-geber, and Sodom, flanked on 
the W by the coastal desert, and on the E by the Arabah. 
The Negeb (“South”) is called in the Bible the Wilderness 
of Zin (Num 20:1; 33:36; perhaps, more precisely, this 
name refers to the southern part of the Negeb around 
Kadesh-barnea). Running on a NE-SW slant through 
the Negeb are two upwarps or thrusts of higher land 
(the Kurashe and the Kurnub). The W side of these up- 
warps, particularly the NW, receives some moisture in 
the form of dew and occasional rains from the Mediter- 
ranean; and so it is on this side of the upwarps that the 
main settlements and oases of the Negeb are found, e.g., 
Beer-sheba, El Auja, Kadesh-barnea. The modern Israeli 
have revived the efficient irrigation systems of the Naba- 
teans and once again succeeded in cultivating this area. 
For climate and cultivation in antiquity, see BASOR 185 
(1967) 39-43. 

83 The E and SE of the upwarps, i.e., facing the 
Arabah, are barren and desolate, cut by great gorges. 
The importance of the region sterns from the fact that 
commerce from Transjordan (e.g., from Petra in Naba- 
tean times) or from the Gulf of Aqabah (e.g., from 
Ezion-geber in Solomon’s time; > 69 above) had to pass 
up these gorges and wadis and go NW through the up- 
warps in order to reach Beer-sheba and ultimately 
Palestine proper. The town of Kurnub (Roman Mampsis) 
was situated in a gap in the upwarps through which such 
caravan routes passed (PEQ 101 [1969] 5-14; EAEHL 
3. 722-35). Hormah, which figures in the abortive 
attempts of the Israelites to invade Canaan from the S 
(Num 14:39-45; 21:1-3; Deut 1:41-46), was probably 
in this area, SE of Beer-sheba. 
84 In biblical times the Negeb was controlled by 
the monarchy only at its periods of greatness, and then 
probably only to the point of keeping open the trade 
routes to Ezion-geber. For Solomonic fortresses there, 
see BARev 11 (3, 1985) 56-70; 12 (4, 1986) 40-53. 
Otherwise it was the prey of wandering bedouin who 
made raids against the settlements in Philistia and Judah 
and were punished by retaliatory raids, as described in 
1 Sam 27:8-12; 30. These accounts of David’s raids into 
the Negeb show that the area was divided into zones of 
influence. Ca. 800 sc Kuntillat ‘Ajrud, 40 mi. S of 
Kadesh-barnea, was occupied by people who left in- 
scriptions in Hebrew and Phoenician, plus the disputed 
“Yahweh-Asherah” drawing (— Biblical Archaeology, 
74:118). After the fall of the monarchy, Edomites moved 
-into the area, whence the name Idumea in Hellenistic 
times (1 Macc 5:3; Mark 3:8). In 125 Bc John Hyrcanus 
conquered Idumea and brought it under the Hasmonean 
Jewish state; but the Idumeans eventually had their 
revenge, for from here came the Herod family that was 
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to rule in one part of Palestine or the other for nearly a 
century. The area was again of importance in Byzantine 
times, as Israeli excavations have shown (e.g., of Avdat 
or Abda; see A. Negev, Cities of the Desert [Tel Aviv, 
1966]; EAEHL 2. 345-55). 

85 The two most important biblical sites in the 
Negeb are Kadesh-barnea and Beer-sheba. Kadesh was 
the site of a 38-year stop of Moses and the Israelites on 
their way between Sinai and Transjordan (Deut 1:46; 
2:14; for the thesis that Sinai was here, > 27 above). 
Miriam, Moses’ sister, died and was buried here (Num 
20:1). Deut 1:2 places Kadesh at the distance of an 
11-day journey from Horeb/Sinai; this would agree 
with the localization of Sinai in the S part of the Sinai 
Peninsula. The name of Kadesh is preserved in Ain 
Qudeis on the frontier between the Sinai peninsula and 
Palestine. Yet Kadesh is supposed to have been the site 
where Moses brought forth water from the rock to 
satisfy the whole people (Num 20:2-13), and there must 
have been abundant water at Kadesh to support the 
Israelites during a long stay. For this reason scholars do 
not seek Kadesh at Ain Qudeis, where the supply is 
sparse, but at nearby Ain Qudeirat (which, however, 
was not occupied until the 10th cent. Bc). See Y. Aharoni 
in Rothenberg, God’s Wilderness 121ff.; M. Dothan, IEJ 
15 (1965) 134-51; also BA 39 (1976) 148-51; 44 (1981) 
93-107; BARev 7 (3, 1981) 20-33. 

86 About 50 mi. N of Kadesh-barnea was Beer- 
sheba, of Abraham and Isaac fame (Gen 22:19; 26:33; 
46:1-4). About 1000 ft. above sea level, and possessing 
an excellent water supply, this site sits astride routes 
from Gaza in the W, from Transjordan in the E, and 
from Sinai in the S. It was near here in the desert that 
Hagar wandered with Ishmael (Gen 21:14). At Beer- 
sheba Abraham planted a tamarisk tree as a shrine to El 
Olam (Gen 21:31-34; + OT Thought, 77:16; for Beer- 
sheba as a shrine, > Institutions, 76:29; also > Biblical 
Archaeology, 74:56, 117). About 20 mi. E of Beer-sheba 
stood Arad, one of the northernmost Canaanite cities of 
the Negeb, whose king resisted the Israelites (Num 
21:1-3). When the Israelites destroyed the city, the site 
was given to their Kenite allies (Judg 1:16; see Josh 
12:14). Important Israeli excavations were done at Arad 
(BA 31 [1968] 2-32; BARev 6 [1, 1980] 52-56; > 
Biblical Archaeology, 74:63, 83, 109, 115). However, 
the mound shows no trace of a Canaanite, pre-Kenite 
occupation; the excavator, Y. Aharoni, suggests that the 
Canaanite site was a neighboring mound, a few miles 
away. 

The Negeb or Wilderness of Zin marked the southern 
border of Israel’s domain (Num 34:3; Deut 34:3; Josh 
15:1). Sometimes this border is measured from the 
southern extreme of the Negeb, the Brook of Egypt 
(Wadi el-Arish: Num 34:5; Josh 15:4); more often it 1s 
measured from Beer-sheba in the N of the Negeb (Judg 
AVES il Senin DAW Sie.) 


(On the Negeb: Glueck, N., Rivers in the Desert: A History of the 
Negev (NY, 1959]. Rothenberg, B., God’s Wilderness (NY, 
1962]. Arch 36 [5, 1983] 30-37; BA 22 [1959] 82-97; 40 [1977] 
156-66; BARev 2 [3, 1976] 25-30; 9 [2, 1983] 28-37.) 


87 (B) Territory of the House of Judah. 

(a) GENERAL Description. The hill country 
of Judah or Judea is a strip of mountains or high plateau 
averaging 10 mi. in width, rising just N of Beer-sheba 
and continuing to just N of Jerusalem. To the E, where 
the plateau falls away into the Dead Sea and the Rift 
Valley, is the barren “Wilderness of Judah” (Josh 15:61; 
Matt 3:1), a refuge for bandits and those in flight (e.g., 
David from Saul) and for religious solitaries (J/Bap; 
Qumran sectarians; Christian monks, as at Mar Saba). 
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The barrenness of this wilderness is illustrated by the 
fact that there is no source of water on the famous span 
between Jerusalem and Jericho (Luke 10:30). The 
defense of Judah on this E side could to some extent be 
entrusted to nature. To the W of Judah, the Shephelah 
(— 73 above) flanked the mountains and offered a buffer 
against Philistine expansion. 

88 To the S, the rise of the mountains from Beer- 
sheba offered a defense, albeit weak, against the Negeb 
raiders like the Amalekites (1 Sam 15). The Negeb of 
Judah (1 Sam 27:10) was probably the area of the N 
Negeb over which Judah tried to maintain some control 
as a further buffer on her southern flank, whence the 
occasional inclusion of the Negeb in the delineation of 
Judah’s territory (Josh 15:3-4). The tribe of Judah, which 
may have entered Palestine from the §S rather than from 
across the Jordan, does seem to have allied itself with a 
group of southern peoples, like the Kenites, Kenizzites, 
Calebites, and Jerahmeelites (Josh 14:6-15; 15:13-19; 
Judg 1:8-20; 1 Chr 2:9,25-27), whom it brought into 
the Israelite confederacy. Judah also incorporated the 
rather nebulous territory of Simeon (Josh 19:9), forming 
a domain quite independent of the Israelite tribes to the 
N—an independence that remained evident throughout 
the history of Israel in Palestine. 

89 The N frontier of Judah was not well defined; 
and although Benjamin lay N of Judah, the territory of 
Benjamin was a political rather than a geographical 
boundary (Josh 15:20-63). By its history and inclination 
Benjamin was closely related to Ephraim and was not 
part of the “house of Judah.” The area of Benjamin 
around Ai and Gibeon was the first foothold in the Pales- 
tinian mountains won by Joshua when the Israelites 
came up from Jericho (Josh 7-9; but > Biblical Archae- 
ology, 74:81, 87 for the dating problem). This area was 
of strategic importance not only from the E but also 
from the W, as we see from the fact that Joshua was soon 
forced to wage war with the Shephelah kings who came 
up from the W through the Valley of Aijalon to attack 
Israel (+ 74 above). The Philistines used the same route 
in an attempt to crush Saul and the Israelite strongholds 
in the mountains of Benjamin (1 Sam 10:5; 13-14:31). 
Saul’s home and capital was at Gibeah, modern Tell el- 
Ful just N of Jerusalem, the site of interesting ASOR 
excavations (BA 27 [1964] 52-64; 28 [1965] 2-10; — 
Biblical Archaeology, 74:15, 104). 

At the division of the monarchy (ca. 922), Benjamin 
seems to have gone with the N as one of the ten tribes 
(1 Kgs 11:30) against the two tribes of the S, Judah and 
the defunct Simeon. But Judah needed Benjaminite terri- 
tory as a defensive buffer for Jerusalem, a claim men- 
tioned in the glosses in 1 Kgs 12:21, 23 (“all the house 
of Judah and the tribe of Benjamin”). Thus the territorial 
claims of Judah were made to run from Beer-sheba in the 
S to Geba in the N; and Geba, about 5 mi. N of Jeru- 
salem, was in Benjamin (2 Kgs 23:8). Judah strenuously 
resisted the attempt of the northern tribes to push into 
this area of Benjamin (1 Kgs 15:16-24). The strategic 
importance of the border fortresses in Benjamin for the 
defense of Judah from the N is vividly pictured in the 
imaginative account of how an Assyrian king would 
attack Jerusalem (Isa 10:28-34), proceeding from Ai 
(Aiath), 10 mi. N of Jerusalem, to Nob on the Mt. of 
Olives overlooking Jerusalem. See BA 44 (1981) 8-19. 
90 (b) CimesorjJupaH. Hebron was historically 
the center of Judah’s power, as David implicitly bore 
witness when he was crowned there as Judah's first king 
(2 Sam 2:1-4; cf. 15:7-10). At 3300 ft. above sea level, 
this is the highest city in Judah, controlling to the W the 
roads to the Shephelah cities of Mareshah and Lachish, 
and to the E the road to En-gedi on the Dead Sea. 
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Seemingly once called Kiriath-arba (Josh 14:15; 15:13), 
Hebron was the site where Sarah and Abraham were 
buried (Gen 23; 25:9). At the nearby shrine of Mamire 
(modern Ramet el-Khalil; cf. BTS 70 [1965]), Abraham 
received the divine promises and saw God (Gen 
13:14-18; 18; > Institutions, 76:28). Isaac also died at 
Hebron (Gen 35:27). Today the tombs of the patriarchs 
are venerated under the mosque, once a church, that 
stands in the middle of Hebron, adjacent to magnificent 
Herodian remains (see BARev 11 [3, 1985] 26-43). The 
reservoir in Hebron recalls the site of David’s punish- 
ment of the murderers of Saul’s son Ishbaal (2 Sam 4:12). 
For excavations of Hebron, see BA 28 (1965) 30-32; also 
BTS 80 (1966). Maccabean battles were fought in the 
region just N of Hebron, centered at Beth-zur, excavated 
by Albright (> Biblical Archaeology, 74:15, 135). 

91 Bethlehem (or Ephrathah), 15 mi. N of Hebron 
and 5 mi. S of Jerusalem, was not in itself an important 
city of Judah (Mic 5:2), but it acquired importance as the 
ancestral home of David (Ruth 1:1; 4:22; 1 Sam 16; Luke 
2:4; Matt 2:5; John 7:42). A church built by Constantine 
and modified by the Crusaders stands over the grotto 
traditionally associated with Jesus’ birth, and fields E of 
Bethlehem are most suitable to have been the shepherds’ 
fields of Luke 2:8,15. “Rachel’s Tomb,’ which stands 
today at the N entry to Bethlehem, represents a confu- 
sion based on erroneous glosses in Gen 35:19; 48:7 and 
on an implicit statement in Matt 2:18; Rachel’s burial 
place in Benjamin (1 Sam 10:2; Jer 31:15) is far more 
plausible. (BTS 42 [1961]; NatGeog [Dec. 1926].) 

Just SE of Bethlehem stands the truncated-cone hill 

of Herodium, the fortress and castle where Herod the 
Great was buried —not far from the town whose children 
he slew, according to Matt 2:16. (~ Biblical Archaeol- 
ogy, 74:141.) From here down to the Dead Sea is the 
grazing country of the Ta‘amireh bedouin who dis- 
covered the Dead Sea Scrolls. Nearby was Tekoa, the 
hometown of the prophet Amos (Amos 1:1). 
92 Jerusalem, “the holy mountain, fairest of 
heights, the joy of all the earth” (Ps 48:2), did not come 
into Judah’s possession until David’s time (ca. 1000). In 
a stroke of genius, after capturing Jebusite Jerusalem 
(2 Sam 5:6-10), he moved his capital from the provincial 
and clearly southern Hebron to this border city with no 
northern or southern affiliations. We read of its 
Canaanite prehistory as a shrine of El Elyon and perhaps 
of Zedek in Gen 14:18 (cf. Josh 10:1; > Institutions, 
76:41, 16). Intense archaeological excavations have cast 
much light on the history of the city (> Biblical Archae- 
ology, 74:7, 8, 12, 19, 105-7, 109, 138-40, 150-55). 

The mount covered by Jerusalem in its era of 
greatness is set off on three sides by valleys. On the E 
there is a sharp decline into the Kidron (Cedron), a wadi 
that has a swift stream when rainfall is plentiful. This 
valley separates Jerusalem from the higher Mt. of Olives, 
from which one gains a splendid view of the city (2 Sam 
15:23,30; 2 Kgs 23:6; John 18:1). Despite is narrowness, 
the Kidron is traditionally identified as the Valley of 
Jehoshaphat where Joel 3:2~12 places the gathering of all 
nations for judgment. On the W of Jerusalem is the 
Valley of Hinnom (Josh 15:8; 18:16), swinging around 
the southern end of the mount to meet the Kidron in the 
SE at Haceldama (Akeldama of Acts 1:19). This valley 
(= Ge-Hinnom [Gehenna]) acquired an unpleasant 
reputation because it was used for the burning of 
garbage and the worship of pagan gods (1 Kgs 11:7; 
2 Kgs 16:3; 23:10), whence the derived meaning of 
Gehenna as “hell” (Matt 5:22). The mount itself was split 
into two hills, W and E, by a much shallower valley, 
scarcely visible today, called the Tyropoeon (Cheese- 
makers’). The Canaanite (Jebusite) city that fell to David 
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was on the southern end of the E hill where the Kidron 
and the Tyropoeon gradually come together to a point, 
meeting the Valley of Hinnom. 

93 The W hill of Jerusalem is the higher and more 
impressive, and for centuries was identified (e.g., by 
Josephus) as Zion or ancient Jerusalem. Today it is 
universally recognized that the city of David and 
Solomon was on the E hill. (On the inciusion of the W 
hill in the city, > Biblical Archaeology, 74:140.) David 
conquered the SE spur of the hill, and Solomon pushed 
the confines of the city farther N on the E hill by 
building the Temple over the threshing floor that David 
had bought from Araunah the Jebusite (2 Sam 24:18) — 
traditionally the Mt. Moriah of Abraham’s sacrifice in 
Gen 22:2; 2 Chr 3:1. The general area of the Temple is 
occupied today by the superb Moslem mosque of “the 
Dome of the Rock” (> Institutions, 76:42). 

94 The N was the one side of Jerusalem not closed 
off or protected by a valley, and expansion of the city has 
been most often toward the N. A series of protective 
walls has been built at various times in the history of the 
city’s expansion, and three of them are prominently 
mentioned by Josephus (J.W. 5.4 § 136ff.). The dispute 
about the site of the Holy Sepulcher of Jesus (who died 
and was buried outside the city —John 19:20,42) depends 
on the location of the wall in Jesus’ time. Clearly, recent 
excavations favor the traditional site. The impressive 
walls of Old Jerusalem visible today are of Turkish con- 
struction (16th cent. AD) on Herodian foundations — 
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possibly Jerusalem’s “third wall” (> History, 75:175). 


(ON JERUSALEM: Ben Dov, M., In the Shadow of the Temple [NY, 
1985]. Join-Lambert, M., Jerusalem [NY, 1958]. Kenyon, K., 
Digging Up Jerusalem [NY, 1974]. Mazar, B., The Mountain of the 
Lord [NY, 1975]. Peters, F. E., Jerusalem [Princeton, 1985]. 
Simons, J., Jerusalem in the Old Testament [Leiden, 1952]. Wilkin- 
son, J., Jerusalem as Jesus Knew It [London, 1978]. Yadin, Y. [ed.], 
Jerusalem Revealed {Jerusalem, 1975]. Also EAEHL 2. 579-650; 
IDB 2. 843-66; IDBSup 475-77; and Jerusalem [Israel Pocket 
Library, compiled from EncJud; Jerusalem, 1973]. ON City oF 
Davin: Arch 33 [6, 1980] 8-17; BA 42 [1979] 165-71; 44 [1981] 
161-70; BARev 5 [4, 1979] 37-49; 7 [4, 1981] 16-43; 11 [6, 
1985] 22-38. ON Hoy Seputcuer: Arch 31 [4, 1978] 6-13; BA 
30 [1967] 74-90; 44 [1981] 21-26; BARev 12 [3, 1986] 26-45 
[discussing V. Corbo’s 3-vol. work in Italian]. ON Temple 
ARCHITECTURE: —~ Biblical Archaeology, 74:109; — Institutions, 
76:46. ON WALLS AND GATES: BA 40 [1977] 11-23; 44 [1981] 
108-15; BA Rev 6 [4, 1980] 30-59; 7 [3, 1981] 34-46; 9 [1, 1983] 
24-37; 9 [2, 1983] 40-59; 11 [3, 1985] 44-52; 12 [6, 1986] 
20-52; 13 [3, 1987] 46-57; IEJ 18 [1968] 98-125.) 


95 The birthplace of JBap is located in the Judean 
hills by Luke 1:39; today it is traditionally associated 
with Ain Karim just W of Jerusalem (BTS 61 [1964)]). 
Bethany, the village of Lazarus, Mary, and Martha, “not 
far from Jerusalem, just under two miles” (John 11:1,18), 
which Jesus made his place of residence when visiting 
Jerusalem (Mark 11:1, 14:3), is the Ananiah of Neh 11:32 
and the modern El Azariyeh, just E of Jerusalem around 
the S end of the Mt. of Olives (see W. F. Albright, 
BASOR 9 [1923] 8-10). Israeli excavations at modern 
Ramat Rahel (ancient Beth-haccherem of Jer 6:1; Neh 
3:14?), just S of Jerusalem, have uncovered a royal 
fortress of the 7th cent. Bc, perhaps Jehoiakim’s luxur- 
ious palace (Jer 22:13-19; see BA 24 [1961] 98-118; 
BASOR 202 [1971] 6-16; EAEHL 4. 1000-9). 

96 (C) Territory of the House of Joseph. 
Running N some 40-45 mi. from the border of Judah in 
Benjamin to the Plain of Esdraelon is the mountainous 
strip that was dominated for five centuries (1220-720) by 
the house of Joseph, i.e, the two Joseph tribes of 
Ephraim and half of Manasseh (Gen 48). This tribal 
group was the chief rival of the house of Judah for power 
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in Israelite Palestine. When in the biblical account the 
Israelites entered Palestine under Joshua, the strongest 
tribes, Ephraim and Manassch, occupied the central 
mountains. The weaker tribes (leaving aside the house of 
Judah, which had its own history) had to be satisfied 
with the fringes of these mountains (¢.g., Benjamin, and 
Dan [original localization]) or with territory to the N in 
Galilee (Issachar, Naphtali, Zebulun, Asher) or in Trans- 
jordan (Reuben, Gad). These were more insecure posi- 
tions, open to attack; and the constant protective warfare 
that these lesser tribes had to wage prevented their rise 
to power. (The “traditional” tribal history that we are 
reporting masks a much more complicated state of affairs; 
cf. reconstructions by K. Elliger, IDB 4. 701-10; Z. 
Kallai, Historical Geography of the Bible (Leiden, 1986].) 
The pretensions of Ephraim during the period of the 
judges are evident in Judg 8:1; 12:1. The first abortive 
attempt at kingship was that of Abimelech, son of 
Gideon, of the Manasseh tribe (Judg 6:15; 9); and later 
in 922 the secession of the northern tribes as a separate 
kingdom was led by Jeroboam I, an Ephraimite (1 Kgs 
11:26; 12). The recognition that Ephraim was the seat of 
power in the N is seen in the prophets’ use of the name 
“Ephraim” to describe the whole northern kingdom 
(Hos 6:4; Isa 11:13). To the Joseph tribal group of 
Ephraim and Manasseh, described as “prince among his 
brothers” (Deut 33:16), was granted “the finest produce 
of the ancient mountains and the abundance of the ever- 
lasting hills” (33:15); yet this did not stop the two tribes 
from being greedy for more (Isa 9:20-21). 
97 (a) EpHratm. In the early history Ephraim 
was the dominant tribe in the house of Joseph (Gen 
48:20), even though Manasseh was larger. Notice how 
Ephraim determines Manasseh’s territory in Josh 16:9. 
Ephraim possessed the southern half of the Joseph ter- 
ritory: its possessions ran some 20 mi. N from Geba in 
Benjamin (the N border of Judah; > 89 above) to 
Tappuah and to the region where the mountains begin to 
decline toward the rich plain near Shechem (Josh 
17:8-9). The Bible speaks of this 20-mi-wide strip of 
hills, 1000-3000 ft. high, as “Mount Ephraim” (judg 
17:1; 1 Sam 1:1). Rainfall is plentiful and the soil is fertile, 
so that it is a region of fruit orchards and olive trees. 
Except on the S where there is no natural border between 
Ephraim and Benjamin (and Judah), the steep drop-off of 
the Ephraimite plateau to the Plain of Sharon on the W, 
the Rift Valley on the E, and Manasseh to the N gave 
Ephraim natural strength and aloofness. The most im- 
portant cities were Bethel and Shiloh. 
98 Bethel, which Josh 16:1 gives to the house of 
Joseph, was just over the Benjaminite border and 10 mi. 
N of Jerusalem. Once called Luz (Josh 18:13), Bethel was 
a sanctuary in patriarchal times figuring in both the 
Abraham and Jacob cycles of narratives (Gen 12:8; 
13:3~-4; 28:10-22; 35:1-16; > Institutions, 76:27). Exca- 
vations at Bethel (BA 19 [1956] 36-43; AASOR 39 
[1968]; EAEHL 1. 190-93) show: that it was spectacu- 
larly destroyed in the 13th cent., information that may 
correspond with the statement in Judg 1:22: “The house 
of Joseph went up against Bethel” Bethel served as a 
shrine and a rallying place in the time of the judges (Judg 
20:18); and in an attempt to return to “that old-time 
religion,” Jeroboam I, after the schism of 922, made 
Bethel, along with Dan, one of the national shrines of 
the northern kingdom, counteracting Davidic and 
Judahite pretensions at the upstart shrine of Jerusalem 
(1 Kgs 12:26-29; 13:11). Worship at Bethel (just as 
worship at Jerusalem) became corrupt and superstitious; 
Amos (7:10-17) castigated the people there, and Hosea 
(4:15; 5:8; see gloss in Josh 7:2) mockingly changed its 
name from Bethel (“House of God”) to Beth-aven 
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(“House of Wickedness”). On nearby Ai, — Biblical 
Archaeology, 74:81, 87. 

99 Shiloh, standing on a rocky plain in the heart of 
Ephraim’s territory, had its greatest importance in the 
period of the judges. It was a place of assembly for the 
tribes (Josh 22:9,12; Judg 21:19ff.), and the Ark of the 
Covenant came to rest there in a permanent building 
(1 Sam 1; 4:4; > Institutions, 76:37). It was destroyed by 
the Philistines ca. 1050 shortly after the battle of Aphek/ 
Eben-ezer and reduced to ruins (Jer 7:12-14; 26:9). Yet 
from Shiloh came the prophet who anointed Jeroboam 
and split Solomon’s kingdom (1 Kgs 11:29; > Biblical 
Archaeology, 74:104). 

The prophet-priest Samuel came from Ramathaim- 
zophim (Ramah) in W Ephraim; this place may have been 
the Arimathea that was the home of Joseph who took 
Jesus’ body and buried it (Luke 23:50-51). 

100 (b) MANASSEH (SAMARIA). From the time of 
the formation of the northern kingdom (922), the area 
controlled by Manasseh emerged into greater impor- 
tance. The hill country of Manasseh is lower than 
Ephraim, with only isolated peaks rising above 2000 ft. 
In a strip some 15 mi. long and 20 mi. wide, Manasseh 
runs N of Ephraim to the Plain of Esdraelon. Rich plains 
and beautiful valleys grace the area; and although the soil 
is not as fertile as in Ephraim, the climate permits 
abundant grain production. The natural boundaries of 
Manasseh were less determinate than those of Ephraim, 
and so, when the house of Joseph extended its power, 
expansion was to the W and N of Manasseh, toward the 
plains of Sharon and Esdraelon respectively. The cities of 
most interest were Shechem, Tirzah, Samaria, and 
Dothan. 

101 Shechem. In S Manasseh, as one descends 
from Ephraim, the broad plain of Mahneh is singularly 
beautiful. The W of the plain is hemmed in by the high 
mountains of Gerizim (2910 ft.) and Ebal (3100 ft.). 
Between these two mountains, going from E to W, is a 
valley designed by nature to be the main thoroughfare 
for traffic from Judah and Ephraim to the N. At the 
mouth of this valley stood Shechem (Sichem, modern 
Balatah), the most important Palestinian biblical city 
after Jerusalem. 

Shechem was the first place in Canaan that Abraham 
visited, and the oak of Moreh was a shrine even then 
(Gen 12:6; > Institutions, 76:26). When Jacob returned 
to Canaan from Haran, he settled at Shechem (Gen 
33:18-19), and this spot was Jacob's choice gift to the 
sons of Joseph (Gen 48:22: “one portion” = Hebr Sékem). 
Shechem was seemingly in the hands of the Israelites 
already at the time of Joshua’s invasion (perhaps a pre- 
Joshua conquest lies behind the etiological story in Gen 
34); and there, between Ebal and Gerizim, the great 
covenant of Yahweh with Israel was renewed (Deut 
11:29-30; 27; Josh 8:30-35; 24). During the time of the 
judges there seems to have been a mixed cult at Shechem, 
as the men of the city backed Abimelech for king with 
money from the temple of “Baal of the Covenant” or “El 
of the Covenant” (Judg 9:4,46). It was at Shechem that 
the northern tribes rejected Rehoboam son of Solomon 
in favor of Jeroboam IJ as king (1 Kgs 12:1-25). This king 
made Shechem his temporary capital; and even when the 
center of administration and power in the northern 
kingdom moved to Samaria, Shechem remained the 
focus of the covenant renewal ceremony (from which 
Deut drew its legal code). In NT times Jesus stopped at 
the well of Shechem for a drink and engaged a Samaritan 
woman in conversation (John 4:4-42), This story 
reminds us that Mt. Gerizim’s slope overlooking 
Shechem was the holy place of Samaritan worship and 
the site of the Samaritan temple. Today the Samaritans 
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survive at Nablus, Roman Neapolis, built 2 mi. farther W 
in the same valley; and at Passover they proceed to 
Gerizim’s summit to slaughter animals for their celebra- 
tion—the only remnant of the blood-sacrifice of Israel 
(NatGeog [Jan. 1920]; BTS 28 [1960]). 


(> Biblical Archaeology, 74:23, 120, 135. Wright, G. E., 
Shechem [NY, 1965]. BA 28 [1965] 18-26; BASOR 204 [1971] 
2-17; 205 [1972] 20-35; EAEHL 4. 1083-94. On Gerizim: BA 
43 [1980] 217-21. On Ebal: BARev 11 [1, 1985] 26-43; 12 [1, 
1986] 42-53.) 


102 Tirzah, fin ajourney N from Ephraim, one 
does not cut W through the Gerizim-Ebal valley but 
continues to the NE, at the head of the great Wadi 
Far‘ah, which goes off SE to the Jordan valley (> 65 
above), one encounters Tirzah (Tell el-Far ‘ah, excavated 
by R. de Vaux; —~ Biblical Archaeology, 74:18, 113). This 
town served as capital of the northern kingdom from 
Jeroboam’s time until Omri’s time (910-870; 1 Kgs 
14:17; 15:21,33; 16:6-23). The site was of strategic 
importance for the defense of Manasseh from the E, since 
the Wadi Far‘ah was a natural invasion route. (It may 
have been used by some of the Israelites when they came 
into Canaan, whence the confusion in passages like Deut 
11:30, 27:4; Josh 8:30, which imply that when the Israel- 
ites crossed the Jordan they soon came to Ebal and 
Gerizim.) 

103 Samaria. Retracing our steps and cutting W 
through the Gerizim-Ebal valley and then swinging N, 
we find before us the majestic hill of Samaria, Tirzah’s 
successor and the greatest capital of Israel. (We have an 
idea of the short distances in this area if we realize that 
Tirzah is 7 mi. NE of Shechem, and Samaria is 7 mi. 
WNW of Shechem.) King Omri’s move from Tirzah to 
Samaria (ca. 870; 1 Kgs 16:24) was in part motivated by 
political geography. Tirzah, protected at the back by 
mountains on the W, was open to invasion from the E, 
in particular from Syria, Omri’s chief enemy; Samaria 
was on the other side of these mountains, which were a 
barrier against its enemies approaching from the E. On 
the other hand, Samaria had free access to routes to the 
NW where Phoenicia, Israel’s new ally, was situated with 
its rich ports and commercial possibilities. 

An isolated hill, crowned by the magnificent build- 
ings of Omri and his son Ahab, Samaria must have been 
the most beautiful city in Israel: “the proud crown of the 
drunkards of Ephraim, the fading flower of its glorious 
beauty which is at the head of a rich valley” (Isa 28:1; > 
Biblical Archaeology, 74:113-15, 143). For 150 years this 
city so dominated the northern kingdom that Israel 
could be called “Samaria? just as Judah was sometimes 
called “Jerusalem” (Ezek 16:46—thus it is important for 
the reader of the Bible to distinguish between the city of 
Samaria and the district of Samaria; the latter means the 
territory of Manasseh or sometimes the whole northern 
kingdom). Even after its fall to the Assyrians in 722, the 
city retained its strategic importance as the capital suc- 
cessively of an Assyrian province of Samaria, of a Persian 
province (Ezra 4:17; Neh 3:33-34 [4:1-2]), and of a 
Syrian district (1 Macc 10:30). Herod the Great rebuilt 
the city as Sebaste in honor of the emperor Augustus (Gk 
sebastos), but the district retained the name Samaria. Thus 
the NT references to Samaria are to the district N of 
Judea (Acts 1:8; 8). In the last centuries Bc “Samaritans” 
came to designate not only the physical inhabitants of 
Samaria but also the adherents of a deviationist form of 
Israelite religion centered at Mt. Gerizim. See the anti- 
Samaritan story in 2 Kgs 17:24-34; also F. M. Cross, 
HTR 59 (1966) 201-11; > History, 75:127. 

104 Dothan. Continuing into N Manasseh past 
Samaria, the main route leads to Dothan, a city that 
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guarded the descent from Manasseh into the Plain of 
Esdraelon. Dothan was excavated by an American expe- 
dition under the direction of J. P. Free in 1953 to 1960 
(EAEHL 1. 337-39). Near Dothan Joseph was sold into 
slavery by his brothers (Gen 37:17), and Elisha visited 
Dothan (2 Kgs 6:13). 

105 (D) Plain of Esdraelon (Jezreel). The 
mountains and hills of the house of Joseph were cut off 
from Galilee, the domain of the northernmost tribes, by 
a broad valley that runs NW-SE from behind the Bay of 
Haifa to the Rift Valley. The main part of this valley- 
plain as its sweeps in from the sea to Mt. Gilboa (tech- 
nically the 20 mi. from Jokneam to the area of Ibleam 
and En-gannim [Jennin]) is designated by some geogra- 
phers as Esdraelon, whereas Jezreel is the name given to 
the arm that shoots off to the E between Gilboa and the 
Hill of Moreh through the Beth-shan gap into the 
Jordan. However, since Esdraelon is simply the Gk form 
of Jezreel (Hebr Yizré‘e’!), it will be convenient to desig- 
nate here the respective sections of the plain as W and E 
Esdraelon. See BARev 6 (2, 1980) 30-44. 

106 (a) West EspRAELON. At some points this 
part of the Plain of Esdraelon is 20 mi. wide, rising 
gently from 80 ft. above sea level to 330 ft. near En- 
gannim. The river Kishon flows through the plain on its 
way to the sea. This is the broadest expanse of farmland 
in Palestine. Israelites coming from the desert into the 
land that was supposed to be flowing with milk and 
honey must have thought “This is the place, as they 
looked down from the hills of Manasseh upon the rich 
valley. Esdraelon had strategic importance on both an 
international and a national scale. 

107 (i) International importance. Esdraelon was the 
plain through which ran the main route between Egypt 
and Syria. The plain’s S side is flanked by the Carmel 
mountain range, and armies or commerce that came up 
the coast from Egypt through Philistia and along the 
fringes of the Plain of Sharon had to pass NE through 
one of the four passes in the Carmel range to reach the 
plain. Consequently, four fortresses guarding these 
passes were built on the southern edge of Esdraelon: 
Jokneam, Megiddo, Taanach, and Ibleam. The route past 
Megiddo was strategically the most important, as cor- 
roborated by an ancient Egyptian report: “The capture of 
Megiddo is as the capture of a thousand towns” (ANET 
237). Here in 1468 the greatest of the Egyptian pharaohs, 
Thutmosis III, reportedly fought the remnants of the 
Hyksos—a victory that forged a world empire. Solomon 
and later the kings of the northern kingdom fortified the 
city magnificently (1 Kgs 9:15; for a detailed account of 
the archaeology of Megiddo, — Biblical Archaeology, 
74:35-43). Here in 609 the good king Josiah, most pious 
of Judah's kings, died in a vain attempt to block the 
passage of an Egyptian army (2 Kgs 22:19). Fittingly the 
visionary of the NT Rev places the assembly for the final 
world battle at this war-scarred site of “Mount” Megiddo 
(Hebr har Mégidd6 = Gk Armagedin in Rev 16:16). Few 
scholars accept W. F. Albright’s thesis that settlement 
alternated between’Megiddo and nearby Taanach (Judg 
5:19, “Taanach by the waters of Megiddo”). For the 1960s 
excavations of Taanach, see BA 30 (1967) 2-27; RB 76 
(1969) 580-86; EAEHL 4. 1138-47; — Biblical Archae- 
ology, 74:13, 63, 75, 120. 

108 (ii) National importance. Esdraelon was 
important also on the scale of internal Israelite history. 
As long as it remained in Canaanite hands (Judg 1:27), 
the northern tribes (Issachar, Naphtali, Zebulun, and 
Asher) were cut off from the house of Joseph. Conse- 
quently, in the period of the judges, there was a series of 
battles for control of the plain. In the 12th cent. Deborah 
and Barak gathered the northern tribes and the Joseph 
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tribes to fight against Sisera and his Canaanites. When 
the river Kishon flooded the plain and mud made the 
Canaanite chariots useless, the Israelites won at Taanach 
(Judg 4:7; 5:20-21). The Philistines’ victory over the 
Israelites at Aphek/Eben-ezer in 1050 (1 Sam 4) gave 
them control over the plains of Sharon and Esdraelon;, 
and this happened again when they defeated Saul (ca. 
1000) at Gilboa (1 Sam 29:1; 31). 

109 (b) East EspRAELON. The mention of Mt. 
Gilboa brings us to the strategically important continua- 
tion of Esdraelon to the E, sometimes called Jezreel or the 
Beth-shan Valley. This narrow corridor was a main route 
for continuing the journey from W Esdraelon into the 
Jordan Valley and then up into Transjordan and on to 
Damascus. Running ESE, about 13 mi. long and 2 mi. 
wide, Esdraelon drops almost 1000 ft. from the entrance 
between Gilboa and Moreh until it reaches the Jordan 
Valley. 

Since E Esdraelon was a corridor to and from Trans- 
jordan, it frequently served as a path for invaders. In the 
battle between Gideon and the Midianite raiders, Gideon 
encamped on Mt. Gilboa at Harod on the S side of the 
entrance to this corridor, while Midian was opposite on 
the N side at the Hill of Moreh (Judg 6:33; 7:1). Exactly 
the same positions were taken by Saul and the Philistines 
(1 Sam 28:3ff.); and we find Saul slipping through the 
Philistine lines at night to consult the witch at Endor just 
N of Moreh. As soon as Saul was defeated at Gilboa, the 
Philistines returned through the corridor and hung his 
body on the walls of Beth-shan (1 Sam 31:8-10; > 64 
above). 

110 When Omri and Ahab made Samaria the 
capital of the northern kingdom, they paid both the 
beauty and the importance of the Valley of Esdraelon a 
tribute by keeping a palace at the town of Jezreel, stand- 
ing at the W entrance to the corridor leading to Beth- 
shan. The tragic incident of Naboth’s vineyard and the 
bloody death of Jezebel took place here (1 Kgs 21:1; 
2 Kgs 9:30; 10:11). The prophet Hosea named his son 
Jezreel as a threat of divine punishment for the crimes 
committed there: “I will break the bow of Israel in the 
Valley of Jezreel” Yet, playing on the meaning of the 
name Jezreel (“May God sow”), Hosea also saw in this 
name a divine promise of fertility: “The earth shall 
respond to the grain and wine and oil, and these shall 
respond to Jezreel, and I will sow him for myself in the 
land” (Hos 1:4-5; 2:22-23). 

111 In NT times Jesus is recorded to have been in 
the Plain of Esdraelon when he raised to life the son of 
the widow of Nain (Luke 7:11-17), a town on the N slope 
of the Hill of Moreh. NE of Moreh stands Mt. Tabor, 
solitary and symmetrical. (The closeness of the two 
made interpreters think that the “Tabor and Hermon” of 
Ps 89:13 were Tabor and Moreh; this misunderstanding 
won for Moreh the name “Little Hermon.”) Tabor is the 
hill from which to the NW, the N, and the NE radiated 
the tribal frontiers of Zebulun, Naphtali, and Issachar. 
That is probably why Barak gathered his forces on Tabor 
(judg 4:6). Tabor controls the entrance from Esdraelon 
along the main road to the Lake of Galilee, and Jesus 
must have passed it in his travels from Nazareth. It is the 
traditional but unlikely site proposed for the “high 
mountain” of the transfiguration (Mark 9:2). 

Basalt is found in the region from Tabor NE along the 
Lake of Galilee. Some (e.g., F-M. Abel) would relate this 
to the lava flow from the Jebel Druze in Transjordan (> 
53 above). But Baly (Geography 24) thinks that Moreh 
may have been a volcano. 

112 (E) Galilee. When we cross the Plain of 
Esdraelon on our journey N, we come to an area which 
figures surprisingly little in OT history but which for 
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Christians was to crown the expectations of that history; 
for on the N side of Esdraelon rise the hills of Galilee, 
and just 3 mi. into these hills stands Nazareth, the home 
of Jesus. Situated between Esdraelon and Dan, Galilee 
extends some 30-40 mi. from S to N, and some 20-25 
mi. from E to W. On the W is the coastal Plain of Asher; 
on the E is the Rift Valley with the Lake of Galilee and 
the upper reaches of the Jordan. There is a S or lower 
Galilee and a N or upper Galilee; the division line is an 
E-W fault running roughly from the direction of Acco 
(Ptolemais) to just N of the Lake of Galilee. (See NatGeog 
(Dees 19o5:.Decmloor) 

113 (a) SoutH GattLEE. This area consists of 
gentle hills not exceeding 2000 ft. in height; in parts it 
is rather like the Shephelah of the S (> 73 above). In OT 
times the larger part of lower Galilee was occupied by 
Zebulun, with Asher to the W on the coast (unless we 
accept Noth’s hypothesis; > 81 above), Issachar to the 
SE, and Naphtali to the N and E. The fact that these sur- 
rounding tribes served as a buffer gave Zebulun the best 
position among the four northern tribes. Nevertheless, 
Galilee seems to have been outside the mainstream of 
Israelite life as it is preserved in the biblical records. 
Galilee fell to the Assyrians after the Syro-Ephraimite 
war of 735 (2 Kgs 15:29); yet Isaiah (9:1-2), speaking of 
the land of Zebulun and Naphtali as “Galilee of the 
Gentiles,” promised that the people there who walked in 
darkness would see a great light (also cf. Matt 4:15-16). 
In Hellenistic times there was a heavy population of Jews 
in Galilee (1 Macc 5:9-23). However, during the period 
of Jesus’ ministry when Galilee was ruled by Herod 
Antipas, it was still treated with disdain by the “pure 
Jews” of Judea John 7:52), which was under the control 
of a Roman governor (Luke 3:1). 

114 The terrain of S Galilee is marked by a series 
of basins watered by drainage from the surrounding 
hills. The floors of the basins are fertile alluvium and 
lend themselves to farming, while the towns climb the 
adjacent hillsides. This was the region described so 
vividly in Jesus’ parables: fields separated by hedgerows 
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and stone fences; flocks pastured on the hills; towns set 
on mountain tops; etc. Two towns of S Galilee men- 
tioned in the NT, Nazareth and Cana, are built on the 
sides of rich basins. Cana is probably not the now tradi- 
tional pilgrim site of Kefr Kenna, 3 mi. NE of Nazareth, 
but rather Khirbet Qana, 9 mi. N of Nazareth (> Bib- 
lical Archaeology, 74:146). Jotapata, where Josephus was 
defeated by the Romans, is close by (~ Apocrypha, 
67:127). The main town of the region in NT times was 
Sepphoris, the district capital, on the road from Ptolemais 
(Acco) to Tiberias. Excavated in the 1980s, it was a large, 
cosmopolitan city easily visible from Nazareth during 
Jesus’ lifetime (BA 49 [1986] 4-19). The postbiblical 
rabbinical school of Beth-she‘arim (BA 40 [1977] 167-71) 
in the Plain of Esdraelon ultimately moved to Sepphoris, 
and there Rabbi Judah the Prince spent the last 17 years 
of his life (ca. AD 200) codifying the Mishna (> Apocry- 
pha, 67:136). Thus Galilee gave birth both to Christian- 
ity and to postbiblical talmudic Judaism (— Biblical 
Archaeology, 74:137, 156). 

115 (b) NortH GALILEE. Here the terrain is quite 
different, much higher (3000-4000 ft.) and truly moun- 
tainous. Heavy rainfall and strong winds are character- 
istic of this region, which is the beginning of the 
Lebanon mountain chain to the N. This land of Naphtali 
had little recorded importance in either the OT or the 
NT, except as a place of refuge where inaccessible heights 
offered the possibility of resisting stronger armies. 
Gischala was a strong outpost in the Jewish revolt against 
the Romans; and Josephus’s enemy, John, came from 
there. For the story of this revolt, > History, 75:191-92. 
Safed (Seph or Sephet), on a mountain top (Matt 5:14) 
with a splendid view reaching to the Lake of Galilee and 
the Huleh Basin, also figured in the Jewish revolt. It was 
the center of renewed Jewish colonization ca. aD 1500, 
and here a Jewish school of mystics produced the 
Shulhan Aruk and some important expositions of the 
Cabala. Safed mysticism is the most recent flowering of 
the zeal for God of which this small land of Palestine has 
been a unique witness for so many centuries. 
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Heinrich Schliemann (§ 6) 
Félicien de Saulcy (§ 7) 
Charles Warren (§ 8) 
Robert Koldewey (§ 9) 
Charles Clermont-Ganneau (§ 10) 
William Flinders Petrie (§ 11) 
L.-Hugues Vincent (§ 12) 


Gottlieb Schumacher (§ 13) 
R. Stewart Macalister (§ 14) 
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Clarence Fisher (§ 16) 
Nelson Glueck (§ 17) 
Roland de Vaux (§ 18) 
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G. Ernest Wright (§ 23) 


“Article 74 by R. North in JBC has been thoroughly revised and brought up to date by P. J. King, to whom all changes and 
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(Il) Introductory Notes on Archaeological Method 
(A) Deciding Where to Dig (§ 24) 
(B) Nature of a Tell (§ 25-30) 
(C) Pottery and Chronology (§ 31-34) 
(IH) Example of an Excavation: Megiddo 
(A) History of the Excavation (§ 35-38) 
(B) Some Interesting Discoveries (§ 39-42) 


Archaeological Periods in Palestine (§ 43-157) 
(I) Prehistory: The Stone Ages 

(A) Old Stone Age: Paleolithic (§ 45-49) 
(a) Lower, Middle, Upper (1,600,000-18,000) 

(B) Later Stone Ages (§ 50-57) 
(a) Epipaleolithic (18,000-8000) (§ 50) 
(b) Neolithic (8000-4500) (§ 51-53) 
(c) Chalcolithic (4500-3200) (§ 54-57) 
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(Il) The Bronze Ages 
(A) Early Bronze Age (3200-2000) (§ 58-67) 
(B) Middle Bronze Age (2000-1550) (§ 68-76) 
(C) Late Bronze Age (1550-1200) (§ 77-93) 
(II) The Iron Ages 
(A) Early Iron Age (Iron I, 1200-900) (§ 94-111) 
(B) Later Iron Age (Iron H, 900-600) (§ 112-123) 
(EV) From the Fall of Jerusalem to Herod 
(A) Babylonian and Persian Periods (600-332) 
(§ 124-130) 
(B) Greek and Hasmonean Periods 332-1 Bc) 
(§ 131-143) 
(V) New Testament Period (§ 144-154) 
(VI) Period after New Testament (§ 155-157) 


GENERAL BACKGROUND 


For excavation sites, see the chart (=section 3) on the 
next page. 
4 (1) History of Biblical Excavations. Exca- 
vation in Palestine has given an “archaeological slant” to 
biblical research in our day. The organic growth of the 
movement may be crystallized about the names of 
pioneers whose contribution we will describe briefly. 
5 Flavius Josephus was a Jew who wrote in 
Greek in Rome about ap 93 (> Apocrypha, 67:127). He 
first used the word archaiologia as the title of a book, 
which is now generally called Antiquities. By archaiologia 
he meant “science of the past,” or what we would call 
history. Although the work was lacking in empirical or 
critical research in the modern sense, it was nevertheless 
a mine of information diligently compiled. Through the 
centuries it has focused scholars’ minds on “what we can 
learn about the Bible from outside the Bible.” It inspired 
improved compilations about 1700 by Ugolini and 
Bochart, and by Keil and Kortleitner down to the pres- 
ent. The sum of this work may be characterized as “a 
classification of what we can learn about everyday life, 
especially in its material aspects, from between the lines 
of the Bible and other books that really aimed at record- 
ing political and cultural movements.” 

Heinrich Schliemann in 1873, at Troy in 

NW Turkey, proved his dream that successive settle- 
ments of the past could be dug up out of the ground, one 
from beneath the other. This was basically an application 
of excavation techniques inspired by the Italian Renais- 
sance, especially by the rediscovery of Pompeii in 1790. 
But the digging in Italy and Greece had become largely 
an irresponsible and destructive search for “museum 
pieces.” This was deplorably the case in Mesopotamia 
around 1850, as described in Seton Lloyd’s Foundations in 
the Dust (London, 1947). Schliemann’s “stratification” 
was naive. He wrongly imagined each successive “city” 
sealed off by a mud pack from the ones that preceded and 
followed it. Schliemann too was at heart a fortune 
hunter. He financed his digging from a brother’s share 
in the California gold rush and eventually went there 
himself, after a fling at Mycenae, the Gk homeland of 
Homer’s Agamemnon. His digging at Troy had to be 
seriously corrected by later German and American ex- 
peditions. But Schliemann’s audacity and insight deserve 
much credit for the “stratification principle” that is 
standard in Palestinian archaeology (~ 26-27 below). 
See Aree 53.(5. 1780) 42-51° 
7 Félicien de Saulcy performed the earliest 
Palestinian excavations in NW Jerusalem in 1863. He dis- 
covered “Royal Tombs” containing several sarcophagi, 
one with an inscription. The burial chambers belonged 


to a Persian queen, Helen of Adiabene, who embraced 
the Jewish religion at the time of Christ, rather than to 
King David and his sons, as de Saulcy thought. Although 
the pioneering of E. Robinson in 1838 (— Biblical Geog- 
raphy, 73:9), which had apparently included some casual 
digging along the Jerusalem North Wall, was of more 
lasting archaeological significance, de Saulcy and la belle 
France cannot be denied the merit of pioneering the first 
organized excavation. He also made important contribu- 
tions to numismatics, the classification of ancient coins. 
8 Charles Warren performed at the SE corner 
of Jerusalem in 1866 the daredevil engineering exploit 
formerly pictured as frontispiece of PEQ. Both the 
exploit and the periodical were the outcome of a new 
society or “Fund” established in London the preceding 
year. Its major achievement was the Survey of Palestine 
with the help of British army officers, whose work 
resulted in many important discoveries by digging. 
Warren’s exploit proved that the corner of the Temple 
retaining wall (questionably the “Pinnacle”) went down 
far deeper than ground level permitted one to see. In this 
same Kidron Valley, but farther S, Warren discovered 
the “shaft” leading up from the Gihon water source to 
the level of the Jebusite citadel. 

9 Robert Koldewey meanwhile became a lead- 
ing figure of the methodical German school of excavation. 
With W. Andrae he undertook generation-long expedi- 
tions at Babylon and Asshur around 1900. At Warka and 
several other Mesopotamian sites, a model scholarly con- 
scientiousness replaced the “monument snatching” of 
earlier adventurers. Both in Egypt and at Troy the 
Koldewey methods were put into practice by W. Dorp- 
feld. Through Dérpfeld’s apprentice G. A. Reisner, the 
German method later came to dominate the serious entry 
of Americans into the scene with the Harvard excavation 
of Samaria in 1908. (An American Palestine Exploration 
Society had indeed been founded as early as 1870, and the 
consul Selah Merrill published some of its results; but 
that particular enterprise did not survive.) 

10 Charles Clermont-Ganneau, a Frenchman 
working with the British Fund, made some of the most 
important early discoveries in the Holy Land. In 1870 he 
recovered for the Louvre the stele of King Mesha found 
by F. A. Klein at Dibon. In 1871 he found the first of 
two surviving stone inscriptions threatening death to 
any non-Jew who entered the Temple area. He also 
found the Gezer boundary stone, and he reported on 
Ashkelon and other sites in his Etudes (London, 1897). 
He branded as a forgery the famous “Deuteronomy 
Scroll” offered by M. W. Shapira to the British Museum; 
see BARev 5 (4, 1979) 12-27. 
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3 
Site 


Acco 
Ai 


Ain Ghazal 
Aphek 


Arad 


Ashdod 
Ashkelon 


Bab edh-Dhra‘ 
Beer-sheba 


Bethel 
Beth-shan 


Beth-shemesh 
Beth-zur 
Caesarea 


Capernaum 
Dan 


Dor 
Ebla 
Ekron 
Gerasa 
Gezer 


Gibeah 
Gibeon 


Hazor 
Heshbon 
Jericho 
Jerusalem 
Kadesh-barnea 


Kuntillat ‘Ajrud 
Lachish 


Megiddo 


Qasile 


Samaria 
Shechem 


Shiloh 


Taanach 
Timnah 
Tirzah 


Tulul el-Alayiq 
Ubeidiya 


[74:3] 


Chart of Excavations * 


Importance 


Impt. commercial center and port city on Mediterranean; occup. 2000 Bc-ap 324; Philistine domination. > 75, 103. 
(et-Tell); impt. urban center in EB; unoccup. 2400-1220; reoccup. 1220-1050; problem of date of conquest. > 19, 
63, 81, 87. 

Large Neolithic village at entrance to Amman; among oldest human statues ever found. > 52. 

Occup. from EB; captured by Joshua; here Philistines rallied against Israel; site of Herodian Antipatris. > 76, 85, 
143. 

Impt. Canaanite fortified city in EB; unoccup. in MB and LB; Israelite citadel and sanctuary; Arad Letters. +63, 
83, 109, 115, 125. ; 

Founded in MB; Philistine; Ark brought to temple of Dagon; became Azotus in Hell period. +95, 98, 108. 
Occup. from Bronze Age through Crusader period; conquered by Pharaoh Merneptah; major Philistine seaport. > 
10, 95, 96, 101, 143. 

Located in SE Dead Sea plain; EB town with massive cemetery. > 53, 64, 67. 

Unoccup. before 1200; principal city in N Negeb; a walled fortress in Israelite period; large ashlar horned altar. > 
56, 117. 

(Modern Beitin); flourished in MB; impt. in Iron Age (1200-1000); occup. in Hell, Rom, Byz. > 15, 104. 
Occup. from 3500 to Crusader period; conquered by Thutmosis III in 1468, and by Philistines in 1200; named 
Scythopolis in Hell, Rom, Byz. +16, 89, 95, 96. 

Occup. from MB to Byz; prospered during LB; strong Philistine influence (1200-1000); on frontier between Judah 
and Philistia. +16, 95. 

First occup. at end of 3d millennium; Judahite town fortified by Rehoboam; impt. during Maccabean period. — 15, 
104, 135. 

Seaport on Mediterranean; capital of Roman govt. in Palestine for 600 years; inscription mentioning Pontius Pilate. 
> 142. 

Prominent in Jesus’ ministry; synagogue of 4th-5th cent.; earlier synagogue below dates to Jesus’ time. +46, 145. 
Occup. from mid-3d millennium; MB rampart and mudbrick gateway with two towers; incense stands and horned 
altar in Iron Il. > 74, 103, 119, 133. 

Occup. from MB to Byz; impt. seaport on Mediterranean; occup. by the Sea Peoples. > 95, 103, 129. 

In Syria; flourished 2400-2250; spectacular find of more than 10,000 cuneiform tablets. > 61, 72. 

(Tel Miqne); northernmost of the Philistine cities; largest Iron Age site in Israel; olive oil industry. > 95, 100. 
(Jerash in Jordan); Roman provincial city of NT times; reached height in 3d cent. ap.> 147. 
Earliest occup. in Chalcolithic period; one of largest Bronze and Iron Age sites in Palestine; massive MB II fortifica- 
tions. > 10, 14, 41, 62, 76, 115, 135. 

(Tell el-Ful); occup. from 1200; site of Saul’s fortress; final occup. in Maccabean period. > 15, 104. 

(Modern el-Jib); founded about 3000; its zenith in Iron I; a winery here in 8th-7th cents.; jar handles inscribed 
“Gibeon.” > 81, 104. 

Fortified Canaanite city; occup. in Bronze Age; largest Palestinian city of MB; 13th-cent. destruction; Solomonic 
walls and gate; gigantic water system. > 21, 39, 41, 74, 79, 88, 109, 120, 129. 

In Moab; occup. almost continuously 1200 Bc-ap 1456; no occup. before Iron I (1200), so apparently not the city 
of King Sihon. > 122. 

Earliest occup. dates to 9000; important Neolithic site; lack of LB city walls raises problem about the date of Joshua’s 
conquest. > 13, 19, 26, 51, 60, 62, 76, 80, 148. 

Occup. from Chalcolithic; bibliography — Biblical Geography, 73:94; three major digs since 1967: Temple Mount, 
Jewish Quarter, City of David. > 7, 8, 12, 19, 24, 105-7, 109, 115, 138-40, 150-53. 

(Tell el-Qudeirat in NE Sinai; > Biblical Geography, 73:85); associated with exodus, but earliest occup. is 10th 
cent.; three fortresses (10th-6th cents.). > 118. 

Desert way station in N Sinai; religious center with ancient Hebr and Phoenician inscriptions (9th-8th cent.). > 118. 
Occup. from Chalcolithic to Persian period; impt. Canaanite and Israelite city; Lachish Letters (590); conquered by 
Assyrians (701) and Babylonians (586). > 11, 25, 76, 89, 114, 124-27. 

Twenty occup. strata; Solomonic gate and casemate city walls; stable complex and water system date to Omride 
dynasty. > 16, 25, 35-42, 57, 62, 75, 108. 

Ancient name unknown; one of most impt. sites in Israel for study of Philistine culture; Philistine temple. > 21, 102. 
Modern Sebastiyeh; abundant ivory decoration; Herod renamed it Sebaste to honor Augustus; Samaria ostraca. > 9, 
16, 19, 113-15, 129, 143. 

Twenty-four occup. periods starting in Chalcolithic,; impressive sanctuary tradition in MB; religious center of 
Samaritans from 350 Bc. > 13, 23, 24, 75, 120, 135. 

Fortified MB II town; LB I occup.; Iron | settlement, ending in destruction; limited Iron II occup. > 76, 104. 
Earliest city dates from EB (2700-2400); Shishak destruction of city in 918, including cult place. > 13, 36, 63, 75, 
120. 

(Tel Batash in Sorek Valley); occup. from MB to Persian period; mentioned in Samson stories; captured by Sen- 
nacherib in 701. > 103. 

(Tell el-Far “ah N); occup. in Bronze Age; destroyed in 1300; reoccup. 1000-600; Israelite four-room houses in well- 
planned city. > 18, 75, 113, 120. 

(Herodian Jericho); in Hasmonean and Herodian periods a royal resort on the banks of Wadi Qelt. > 148. 

S of the Lake of Galilee, a key site in Lower Paleolithic period; human occup. from 1,600,000. > 49. 


*EB= Early Bronze, MB= Middle Bronze, LB = Late Bronze, Hell = Hellenistic, Rom = Roman, Byz= Byzantine. 
— followed by nos. indicates sections in article where site is mentioned 
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11 William Flinders Petrie made the first 
stratified excavation in Palestine at Tell el-Hesi near 
Ashkelon in 1890. There he brilliantly exemplified the 
principle that was to become normative for all Palestine 
digging: “Broken pottery, even without an inscription, 
is a sure clue to dating.” About halfway down the 
mound he recognized some fragments of a brownish 
metal-like jar of the style called “bilbil,” which he had 
seen in some Egyptian tombs alongside inscriptions 
from ca. 1300 Bc. Petrie measured the vertical distance 
from these fragments to the Gk ware at the top of the 
mound. Then he divided this distance by the number of 
years and concluded that every foot represented so many 
years of occupation. This method is often lampooned 
today as being excessively naive, especially in ignoring 
the possibility of interrupted occupation. Still, even the 
most competent experts of our day, when confronted 
with two datable objects separated by a yard’s depth of 
earth, will tend to assume a similar “yardstick.” Petrie 
could have better exploited his genius had he paid 
greater attention to neighboring excavators’ results as 
they came in. Also, he had a tendency to impose on his 
sites biblical names that are now universally rejected. 
Thus there is a certain pathos in the titles of his publica- 
tions, Hesy—Lachish, Gaza—Ajjul, Jammeh—Gerar, Beth- 
Pelet — Far‘a, i.e., Tell el-Hesi is not Lachish, etc. Yet no 
other pioneer took a more important step forward in 
Palestine excavation. Much of his work was under the 
auspices of the Egypt Exploration Fund; it was in Egypt 
that his rashly numerous excavations turned up gen- 
uinely biblical sites, especially Tanis and Amarna. 
Petrie’s career is described in his autobiography, Seventy 
Years in Archaeology (London, 1931). Also BARev 6 (6, 
1980) 44-55; BA 47 (1984) 220-22. 

12 L.-Hugues Vincent was only 16 years old 
when as a Dominican seminarian he joined the Ecole 
Biblique, just founded by Lagrange in Jerusalem (~ OT 
Criticism, 69:35, 60). It was within a year of Petrie’s 
epoch-making 1890 excavation. From then until his 
death in 1960 Pére Vincent performed the unique func- 
tion of interpreting and correlating all the excavations that 
were to be carried on in Palestine. Most of the other 
excavators were foreign university professors, after 
“Palestine internship,” they would retire to the more 
congenial homeland atmosphere where they could work 
up their observations. Thus there would have been lack- 
ing in Palestine any permanent scholarly guidance, had 
it not been so brilliantly supplied by Vincent in RB. No 
less significant were his own original researches at 
Hebron, Emmaus-Nicopolis, and Jerusalem’s Lithostro- 
tos. Most of his massive researches were in collaboration 
with his geographer confrere F.-M. Abel (BASOR 164 
[1961] 2-4). 

13 Gottlieb Schumacher excavated Megiddo in 
1903 (- 36 below) and published for the British Fund 
important researches on the Gadara region. He was an 
able surveyor, as was the copublisher of his results, Carl 
Watzinger, who also worked with Ernst Sellin at Jericho 
in 1907. Actually it might be fairer to credit Sellin with 
German pioneering in Palestine, since he excavated also 
Taanach in 1901 and Shechem in 1913. But the early 
German expeditions in Palestine tend to show that the 
principal technical expert on an excavation is the 
surveyor-architect. If his work is done professionally, 
the efforts of collaborators to unravel the chronology 
and to decipher the inscriptions can later be reevaluated. 
14 R. Stewart Macalister from 1902 to 1909 at 
Gezer conducted single-handedly the first really major 
Palestine excavation. The famous Gezer calendar tablet 
and some other inscriptions were unfortunately dated 
too late. In addition, there had to be a drastic reassess- 
ment of the Solomonic gateway (which Macalister called 
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Roman) and of his Chalcolithic ware. But the imposing 
row of rough obelisks that he designated as a place of 
worship is one of the few discoveries whose cultic 
diagnosis has held. On Macalister, see BA 47 (1984) 
33-35. In 1964 G. E. Wright reopened the Gezer 
excavations under the auspices of the Hebrew Union 
College. Succeeding Wright as director, W. Dever, 
assisted by several of Wright’s former students, intro- 
duced new scientific methods at Gezer (BA 30 [1967] 
34-70; W. Dever, Gezer I-IV [Jerusalem, 1970-85]; also 
BA 47 [1984] 206-18; BARev 9 [4, 1983] 30-42; 
BASOR 262 [1986] 9-34). 

15 William F. Albright in 1920 came to Jeru- 
salem to put some life into ASOR, which had existed 
since 1900. He was a prodigious linguist and sparked 
international cooperation, especially through the (Journal 
of the) Palestine Oriental Society, the early presidents of 
which included a French Jesuit and an Arab Franciscan. 
His digging at Gibeah (1922), Bethel (1927), and Beth- 
zur (1931) was significant. From 1926 to 1932 at Tell 
Beit Mirsim, S of Hebron, Albright made the excavation 
that is rated by most experts as a model of economical 
efficiency and of usefulness in publication (> 73 below), 
though Albright’s identification of the site as Debir is 
doubted (cf. M. Kochavi, Tel Aviv 1 [1974] 1-32). He 
was editor of BASOR and AASOR, author of FSAC, a 
Johns Hopkins Univ. professor, and teacher of many 
distinguished scholars, including N. Glueck, G. E. 
Wright, and M. Dahood. Albright exerted much 
moderate-progressive influence toward infusing archae- 
ological data into exegesis. For debate on his work: BA 
42 (1979) 37-47; for his bibliography: D. N. Freedman, 
The Published Works of William Foxwell Albright (Cam- 
bridge, MA, 1975); for autobiography: Albright, 
History, Archaeology, and Christian Humanism (NY, 1964) 
301-27; biography: L. G. Running and D. N. Freedman 
(NY, 1975). 

16 Clarence Fisher is an enigmatic figure in the 
history of Palestine excavation between World War | 
and II. As a University of Pennsylvania architect, he 
opened and briefly directed most of the major excava- 
tions of that era: Beth-shan, Megiddo, Beth-shemesh, 
and Samaria. Unfortunately, he seems to have been 
unable to hold the reins of management or to bring to 
completion any publication, even the Corpus of Pales- 
tinian Pottery left at ASOR at his death in 1941. 

17 Nelson Glueck headed ASOR in the 1930s 
and 1940s. He added to exploration techniques by his 
mammoth survey of surface pottery deposits in Trans- 
jordan (> 122 below). In the 1950s he extended this 
method to the Negeb of Israel, while heading Hebrew 
Union College of Cincinnati and the branch he built for 
it in Jerusalem. Glueck’s popular books include The 
Other Side of the Jordan (New Haven, 1940), The River 
Jordan (NY, 1946), Rivers in the Desert [on the Negeb] 
(NY, 1959); see also BA 22 (1959) 82-108, or BAR 1. 
1~21. 

18 ~ Roland de Vaux was director of the Domin- 
ican Ecole Biblique, an Assyriologist of renown, and 
editor of SBJ and RB (> OT Criticism, 69:60). From 
1946 to 1964 he excavated Omri’s capital at Tirzah. 
From 1952 he headed with dexterity the complex Dead 
Sea Scrolls research activity: acquiring new manuscripts; 
guiding the international Scrollery team; and excavating 
Qumran and Feshka (> Apocrypha, 67:79-80). His Al 
provides, with the help of archaeological and literary 
data, an excellent survey of biblical social institutions (> 
Institutions, 76). See BARev 6 (4, 1980) 14-29. 

19 Kathleen M. Kenyon contended that excava- 
tion should be taught as an independent university 
discipline. Up to her time it had largely been simply a 
branch of classics, theology, orientalism, or ethnic 
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history. She also typified the important leadership 
women have assumed in the field. While she was exca- 
vating Samaria (Sebastiyeh) with John and Grace 
Crowfoot (1930s), other women archaeologists were 
also at work in Palestine. Judith Marquet-Krause 
directed the Ai excavation; Dorothy Garrod discovered 
Natufian and Carmel flint cultures; and Olga Tufnell 
became the only effectual survivor of the Lachish team. 
Also, Hetty Goldman’s work at Tarsus and Diana Kirk- 
bride’s in Transjordan have been conspicuous. Miss 
Kenyon in 1952 reopened the Jericho chantier (— 80 
below) and showed that the brick walls attributed to 
Joshua by Garstang, Vincent, and Albright were in fact 
1000 years older. She established that the Jericho mound 
called Tell es-Sultan was in an almost complete state of 
abandonment throughout all dates possible for the major 
biblical references, from 1500 Bc through the periods of 
Joshua (~ History, 75:55-58) and of Hiel (860 zc; 1 Kgs 
16:34). Only ca. 800 was the site reoccupied. In compen- 
sation she discovered a powerful fortification with a 
unique early sculpture dating from before 5000 Bc. (See 
K. Kenyon, Digging up Jericho [NY, 1957]; NatGeog [Dec. 
1951; Dec. 1953]). She then turned to clarify the equally 
muddled state of excavation on Ophel Hill, the Jebusite 
citadel in the SE corner of Jerusalem (— see 106 below; 
cf. BA 27 [1964] 34-52; 28 [1965] 22-26; 29 [1966] 
27-36; Digging up Jerusalem [London, 1974]). On 
Kenyon, see BA 42 (1979) 122-25; PEQ 11 (1979) 3-10. 
20 Bellarmino Bagatti was the leader of the 
archaeological activities of the Franciscan Holy Land 
Custody, which have become prominent since the wars. 
With S. Saller, V. Corbo, G. Orfali, S. Loffredo, M. 
Piccirillo, and other confreres, he had an important role 
in Late Roman-Byzantine excavation. This relates chiefly 
to churches and mosaics attesting biblical sites such as 
Nebo, Bethany, Olivet, Nazareth, Ain Karim, Emmaus- 
Qubeibeh, and the Bethlehem Shepherd’s Field. The 
work is published in FrancP and SBFLA. 

21 Yigael Yadin was the outstanding represen- 
tative of the immense boom in archaeological research 
fostered by the Zionist movement and the State of Israel. 
He was the son of Eleazar Sukenik, who in the 1930s 
discovered the Beth Alpha synagogue, the “Jesus son of 
Joseph” casket-inscription, and Chalcolithic house- 
shaped burial urns. Sukenik also obtained some of the 
DSS. Yadin followed in his footsteps by dramatically 
purchasing the remainder of the cave 1 scrolls for Israel 
(> Apocrypha, 67:80). From 1960 he proceeded to 
sensational explorations of the En-gedi desert and 
Masada (> Apocrypha, 67:120-23). But Yadin’s major 
achievement has been the 1955-58 excavation of Hazor 
with Y. Aharoni, Ruth Amiran, and Jean Perrot— one of 
the most grandiose digs since Megiddo. It was spon- 
sored by the Hebrew University, the president of which, 
Benjamin Mazar-Maisler, was himself the excavator of 
Beth-she‘arim, Khirbet el-Kerak (Beth-yerah), and Tel 
Qasile, and later, of Jerusalem. The University has also 
been prominent in prehistory, through the work of 
M. Stekelis, in advancing the cave discoveries of F. 
Turville-Petre and R. Neuville. The Israel Exploration 
Society and its journal (IEJ), ably coordinated by Joseph 
Aviram, typify the extent to which “excavation fever” 
has become a dominant local interest in Israel. On 
Yadin, see BARev 10 (5, 1984) 24-29. 

22 Yohanan Aharoni became one of the leading 
archaeologists of Israel; his excavations and surveys have 
influenced considerably the archaeology of modern 
Israel. N. Avigad also deserves special mention among 
the myriad of Israelis engaging today in field archacology. 
23 G. Ernest Wright was second only to Albright 
in exercising influence on the archaeology of Palestine. 
Founder of BA, director of the Shechem excavations, 
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and president of ASOR, Wright was deeply involved in 
archaeology (> 38 below). At the same time, he was 
contributing to the advancement of biblical studies. His 
influence on the younger generation of scholars was so 
great that when he died, the vacuum was filled by his 
own students, e.g., W. Dever, J. Seger, and L. Stager. 
Today there is hardly an American dig that does not bear 
the stamp of Wright, either directly or through his 
students. See BA 37 (1974) 83-84; 50 (1987) 5-21. 
24 (II) Introductory Notes on Archaeological 
Method. 

(A) Deciding Where to Dig. The experi- 
ence of the above pioneers led to steps in organizing an 
excavation. First, careful study of the Bible and other 
sources indicates the section of Palestinian surface on 
which a particular biblical site ought to lie. Next, the 
British Survey and Israeli maps (~ Biblical Geography, 
73:9-10) show whether any traditional Arab name 
corresponds to the Biblical Hebrew name of a site. 
Finally, roaming over the general area and picking up 
pieces of pottery can indicate in advance how deep one 
will have to dig before encountering the biblical period 
of interest. Nowadays archaeologists have access to 
information acquired through aerial photography and 
land surveys which can be extremely useful in deciding 
where to dig. 

We saw that the pioneers tended to attack first some 
big center like Jerusalem, whose identity has always 
been beyond question. Practically, too, the nearer one’s 
dig is to a population center, the fewer are the incon- 
veniences and expenses of lodging and provisioning. 
But the very fact that such a center has remained impor- 
tant through the centuries makes it more difficult to 
excavate. Such a settlement has grown by the gradual 
addition of new buildings. Those of an earlier period 
either continue in use, or their materials have been trans- 
formed into the buildings of later periods. Even debris 
from the rubbish-heap has been pressed into service or 
used for fill. The situation is better at cities like Nablus, 
where the population center has gradually moved off a 
mile or two, so that a protective layer from 1000 years’ 
disuse has sealed off the biblical settlement of Shechem 
(— Biblical Geography, 73:101). There are many such 
abandoned or sidetracked villages in Palestine, and the 
name given to them is “tell” (tell in Arabic, telin Hebrew). 
25 (B) Nature ofa Tell. In Josh 8:28 “tell” is a 
synonym for the ‘ay (Ai) or “ruin.” In English the pl. 
“tells” seems acceptable, though some use the Arabic pl. 
tulul, or diminutive tulayl, pl. tulaylat (tuleilat). In some 
biblical areas the Persian-Turkish words tepe or hiiyiik are 
used for “tell” A tell tends to have a very distinctive 
truncated-cone shape. Seen from certain angles, the most 
conspicuous tells are Lachish, nearby Marisa, Megiddo, 
and Dothan. Also noteworthy is the tell of Homs in Syria 
(see ANEP 224). Erbil in N Mesopotamia is a beautiful 
example of a tell still crowned by the wall of a city. But 
in most cases the settlement has disappeared. Such a 
situation is taken for granted in the definition: The tell is 
a mound that from successive stages of human occupa- 
tion has grown up into a truncated cone. 

26 At Troy, the successive stages were envisioned 
as a series of independent cities sitting on top of one 
another. This romantic notion dominated the early 
search for Joshua’s Jericho. But reflection should have 
warned that ancient cities simply were not built that 
way. In ancient Palestine the principal building material 
was clay. Some wood was used, of course, and a great 
deal of natural stone. Even many stone buildings had to 
be finished off with mud “bricks,” which were some- 
times “fired” to the hardness of stone or pottery. In any 
case, the vast majority of the houses in a plain or “tell” 
area were of adobe, i.e., ordinary mud fashioned into 
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chunks about 6~10 in. on a side and laid in rows held 
together by mortar made of the same mud. 

Houses were covered with a roof of branches, which 

slanted outward and permitted the rather infrequent rain 
to run off. After every heavy rainfall or similar catas- 
trophe, however, several house walls in a village would 
topple over. Normally, a wall does not fall over flat as 
a single unit down to its foundation; the top-heavy part 
falls, leaving the bottom third almost intact (as with a 
child’s stack of blocks). Such an occurrence was not the 
end for the Palestinian family. They shivered under reed 
mats until the rain was over; then with their bare feet 
trampled the fallen bricks back into the mud of Mother 
Earth from which they had come. Within a day or 
two—while the ground was still moist—they could 
fashion new bricks, let them dry in the sun, and build up 
their wall again to the desired height. 
27 Naturally, every rebuilding involved some 
improvements, and since materials were constantly 
being brought in from outside, the ground level of the 
Palestinian villages gradually rose. If only as little as a 
quarter inch per year, this rise would amount to 50 ft. 
in the biblical period alone. It would be far easier for 
investigators if the growth had been perfectly level and 
symmetric with each layer sealed off from the next. In 
reality, however, people remained where they were and, 
even after the most colossal disasters, continued to use 
the remains that were sometimes left standing to a con- 
siderable height in the very heart of the disaster area. 
When a city was abandoned for some centuries, new 
settlers did not find a level surface awaiting them. They 
huddled at first in sheltered pits or basements, where 
their debris mingled with that of 1,000 years carlier. 
Gradually they erected splendid edifices, but often an 
earlier tower or hilltop villa survived as a landmark 
above the bulk of their later masonry. 

Hence, archaeologists had to adjust to reality their 
romantic notion of “cities sitting on top of one another.” 
Even the all-important notion of stratification borrowed 
from geology proved too rigid: for, despite terminology 
like “level,” “layer,” and “stratum,” there is little in a series 
of successive deposits that is horizontally flat. The inter- 
ested student should become familiar with the method of 
excavation in order to appreciate the close relationship 
between technique and the value of the information 
reported by the excavator. Improvements in recent years 
give much more reliability to the results obtained. For an 
introduction, see Dever and Lance, Manual. 

28 In the past, archaeologists intent upon study- 
ing stratigraphy confined their digging to narrow 
trenches (usually five-meter squares). This method is 
still useful for dating events of political history, such as 
destruction of cities. To understand the ancient environ- 
ment, however, archaeologists must dig broad, lateral 
areas. This so-called horizontal approach is helpful for 
gaining insight into the everyday life of ancient people. 

A site must always be seen in its setting. In 
addition to excavating isolated tells, today archaeologists 
conduct surface surveys and regional studies as means of 
understanding such phenomena as settlement and trade 
patterns, population shifts, social structures, ecology, 
and economics in antiquity. Our own concern for the 
modern environment has made archaeologists conscious 
of the ancient environment and the human response to it. 
30 To recover as much information as possible, 
current digs are composed of interdisciplinary staffs; the 
day when archaeologists worked in isolation is over. 
Specialists from the natural and social sciences, including 
geologists, physical and cultural anthropologists, 
hydrologists, ethnographers, paleoethnobotanists and 
zoologists, collaborate in the field with archacologists. 
The vast reservoir of new evidence amassed through this 
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cooperative effort is extremely useful in reconstructing 
both the history and the cultural process of past society. 
At the same time, techniques of retrieval, recording, and 
analysis have improved substantially. 
31 (C) Pottery and Chronology. Apart from 
buildings, the most frequently encountered “artifact” or 
product of human industry found in Palestine excava- 
tion is broken pottery, or “sherds.” A rare amulet or brief 
inscription and fairly numerous flints, stone grinders, 
bone tools, and seeds are also uncovered. It is natural 
that clay should be found, whether in the form of un- 
baked bricks and mortar or in the form of kiln-bricks 
and pottery. Modern technology has enshrined our 
homes and offices with complex utensils of varied mate- 
rials; in biblical times, however, most utensils in an 
ordinary house were made of clay. Canisters, glasses, 
and spoons were pottery of various shapes. Bread was 
baked in the form of a plate, and other food was served 
on it, so that no table was needed; if company came, a 
mat served the purpose (biblical Sulhan, Ps 23:5). There 
was furniture, too, but organic material such as wood is 
not usually preserved. Blankets and mats were often 
piled up or spread in various ways and ultimately served 
as clothing. The source of heat and light was fire often 
inside a jar. The plumbing and refrigeration were usually 
a porous jar whose “sweat” evaporation cooled the water 
inside. But we do have evidence of drains, sewers, and 
even a toilet (in the City of David). 
82 Pottery has a unique value for dating not only 
because it is so universal but because it is simultaneously 
the easiest and the most difficult of all things to destroy! 
It is easily broken in the sense that the complete vessel 
is smashed and thus loses its form. But to break down 
the fragments into an unrecognizable, that is, a non- 
pottery state would be an expensive engineering project 
even with the machines of today. And from any part of 
the rim or certain other small fragments, the size and 
shape of the original jar can be very accurately inferred. 
Since the broken vessels were easily replaced — 
virtually with the mud in one’s front yard—there was a 
tremendous turnover. Thus pottery styles were as capri- 
cious and fluctuating as fashions in clothes today. Some 
good gray styles in storage jars or cooking pots were 
retained unchanged through 1,000 years. But perfume 
bottles or hip flasks enjoyed a vogue as ephemeral as the 
tastes of their users. Such ware can sometimes be dated 
to an interval as exact as 50 years. Even those styles that 
lasted 300 years overlapped, so that the combination of 
various styles found at a single site can narrow down the 
time range. Being so breakable, pottery would not be 
preserved as a family heirloom or carried along when the 
family moved to a distant place. Because of this, it is a 
far better dating criterion than are art objects or even 
coins (which came in only after 500 sc). For a discussion 
of Palestinian pottery in biblical times, see Amiran, 
Ancient Pottery. 
33 The growth of Palestine archaeology is re- 
flected in the combined achievement of scholars like 
Petrie, Vincent, Albright, and Mazar in working out the 
“ceramic clock.” By this we mean a table giving pottery 
types characteristic of each successive 100-year period. 
Although the major periods have been named after 
metals (bronze, iron) or predominant cultures, actually 
the styles of pottery enable us to determine any given 
period. More recent excavations in Palestine have refined 
significantly our knowledge of pottery. Not only the 
shape of the pots but also the composition of the clays 
is carefully studied. When the source of the clay beds can 
be located, much is learned about cultural interaction, 
trade, and commerce. Neutron activation analysis is 
used today for establishing the provenance of the clay 
used in particular pottery. 
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34 Radiocarbon-dating technique was devised by 
Willard F. Libby at Chicago about 1948. Its point of 
departure is that all organic compounds (materials that 
were once alive), as they disintegrate, lose one half of 
their Carbon 14 isotopes every 5,700 years, more or 
less. Since the number characteristic of each compound 
is known, the date of its death can be determined. This 
is a brilliant discovery that is of great usefulness for 
archaeological dating, although it has its limitations. 
Since the material to be tested is completely destroyed in 
the process, a significant amount must be available. Also 
the material must never have been contaminated by con- 
tact with other organic materials. These conditions are 
hard to verify. As well as radiocarbon, several other 
sophisticated dating techniques, such as potassium- 
argon, thermoluminescence, flourine testing, dendro- 
chronology, and pollen analysis are available today. 
There seems to be no end to what nuclear and computer 
sciences can contribute to archaeology. 
35 (III) Example of an Excavation: Megiddo. 
(A) History of the Excavation. Megiddo 
is a model of the frustrations and achievements of Pales- 
tinian excavations. The search for its site in the Plain of 
Esdraelon was begun by E. Robinson (1838; — Biblical 
Geography, 73:9), as described in his Biblical Researches 
3. 117. He stood on the so-called Governor's Mound 
(Mutesellim) near the E outlet of the strategic pass called 
Arah leading across Carmel to the sea. “Somewhere near 
here, Megiddo must have stood,” he mused, apparently 
never suspecting that it was beneath his feet. 
36 The architect G. Schumacher (— 13 above) in 
1903-1905 excavated Tell el-Mutesellim for the German 
Oriental Society. It is claimed that he ignored the deci- 
siveness of broken pottery and used scavenger-trenches, 
which were not even adequately recorded on his skillfully 
drafted plans. Nevertheless, the two volumes on Megid- 
do, as well as Sellin’s volume on nearby Taanach in 1904, 
are important pioneer achievements. The German re- 
cording of pottery was at least sufficiently precise to 
enable Albright to launch his audacious claim that a single 
perduring community shuttled back and forth, at various 
dates attested by potsherds, between Taanach and the 
5-mi.-distant Megiddo. Schumacher was fully competent 
and eager to carry on the work after 1920, improving his 
former techniques; but the Germans had lost the war, and 
permission to excavate was denied them by the British 
Mandate. 
37 In 1925 James Breasted decided upon the 
Megiddo mound as the site of an ideal excavation by the 
Oriental Institute of the University of Chicago. His 
friend John D. Rockefeller promised a virtually 
unlimited budget, as well as a spare million for erecting 
the Palestine Archaeological Museum in Jerusalem. To 
guard against dangers faced by earlier excavations, such 
as armed attack, malaria, and boredom, a spacious villa 
was constructed. Its tennis court and swimming pool 
alone cost more than Albright’s whole excavation of 
Mirsim! A leisurely 25 years was allotted for peeling off 
the whole mound layer by layer and for recording every 
item and aspect of the successive stages. Albright (AP 
41) commented on the good fortune that this plan 
proved prohibitively expensive even for a Rockefeller: 
“The very best technique of today will probably seem 
primitive a century hence, and... it is a sad mistake to 
exhaust the possibility of any important site like 
Megiddo. Actually only a fraction of the great mound 
has been removed [in what looks to the uninitiated like 
huge trenches!], and there is ample room for correcting 
chronology and making important discoveries.” 
38 Twenty separate strata were recognized. The 
long duration and careful subdivision of these Megiddo 
strata make them a fine framework for synchronizing 
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Palestine sites of briefer duration. This achievement is 
not essentially spoiled by the severe criticisms that have 
been leveled against details of the dating. Serious revi- 
sions were suggested by the Albright school because the 
successors of Fisher (> 16 above), P. L. Guy and G. 
Loud, lacked his “experience and flair for pottery.” G. E. 
Wright (— 23 above) embarked on a clear brief archaeo- 
logical history of the site, with important alterations in 
the dating of those periods that most directly concern 
the Bible. In the 1960s Yadin (— 21 above) made sound- 
ings at Megiddo to clarify some critical stratigraphic 
problems. As a result, he was satisfied that Stratum V 
A/IV B, including the six-chamber gateway and the 
related casemate city walls, is Solomonic. Stratum IV A, 
incorporating the offset-inset wall and the four-chamber 
gate, the stable complexes, and the subterranean water 
system, dates to the Omride dynasty, most likely the 
reign of Ahab (— History, 75:92-94). 

Most, but not all, Egyptologists maintain that 
Pharaoh Thutmosis captured Megiddo ca. 1482, after a 
battle that marked the destruction of Stratum IX. To 
guard against the mistrust that such revisions and uncer- 
tainties may provoke, there is in professional discussion 
a strong secure undertone, “Errors have been made in 
the past, and even Albright has loyally reorganized his 
views on many points on which fresh evidence has been 
discovered; but as of right now everything is under 
control.” A more realistic conclusion would seem to be 
that the results of excavation are valuable and useful 
only insofar as their degree of certitude is assessed with- 
out exaggeration from the outset. Cf. Wright, “What 
Archaeology Can and Cannot Do,” BA 34 (1971) 70-76. 
39 (B) Some Interesting Discoveries. The 
stables. The most characteristic find at Megiddo was a 
stone half-column, 3 or 4 ft. high with rectangular faces, 
repeated in endless rows, as many as 400 in all. Schu- 
macher contended that they had cultic significance. 
Similar rows of short thick stone pillars, though much 
less numerous, were left showing on the surface of 
Hazor by J. Garstang’s 1926 sounding there. The 
Megiddo pillars themselves bear no resemblance at all to 
the more elongated and tapering steles of the Gezer or 
Byblos places of worship; what they have in common— 
a rather curious fact—is that several stand upright in a 
row. (Indeed, this “uprightness” is the only common 
feature of the biblical massébét or cultic posts which vary 
in form from natural tree stumps, roughened by weather, 
to obeliscal shapes in stone or metal. Sometimes these 
steles have crude indications of human features, either 
facial or phallic. More often they are formless and in fact 
are named “asherah” and represent female divinities 
{Ashera = Ishtar], but without the sex-tracing of the 
numerous Palestine figurines.) 

When P. L. Guy came to head the Megiddo enter- 
prise in 1928, he noted that many of the stone posts had 
a hole pierced diagonally near a corner. He proposed 
that the Megiddo posts, which also supported wooden 
beams for the roof, were hitching posts for horses. We 
know that the town was a district capital of Solomon, 
who is repeatedly reported as trafficking in horses (1 Kgs 
4:12; 9:19; 10:26). (In fact at Jerusalem the masonry- 
forest under the SE corner of the Temple esplanade has 
been popularly called “Solomon’s Stables,” doubtlessly 
because of a confused combination of two facts: 
Solomon built some of the masonry, and 2,000 years 
later the crusaders made a ramp through there to drive 
their horses right up onto the Temple area!) In many 
ways the hypothesis of stables at Megiddo is plausible. 
They are so numerous there as to override any other 
function the city may have had: we know of Megiddo 
chiefly as a battle site, and horses were “armaments.” 
Still there is no real proof of the hypothesis, and it has 
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been rejected at Hazor. Pritchard identified the disputed 
pillared buildings at Megiddo as barracks, while Aharoni 
thought they functioned as storehouses. Yadin, however, 
continued to support the “stable” interpretation. At pres- 
ent, the weight of evidence seems to be with Yadin, on 
the basis of comparable sites in Palestine and beyond. On 
stables, see J. Holladay, in Geraty, Archaeology 103-65. 

40 The genuinely cultic remains of Megiddo are 
described in a separate volume by H. May. The most 
astounding monument surviving at the site is a huge 
oval altar or platform, dating most likely to EB III (ca. 
2800-2400). Some 20 ft. in diameter, it was made of 
unhewn stones but had steps, thus conforming to the 
law of Exod 20:25 but not to that of Exod 20:26. At the 
side of this altar-platform was a complex of temples that 
continued in use with adjustments down to the time of 
the Israelites’ entry into Canaan. 

41 City gates. The sequence of monumental gates 
at the N of the Mutesellim mound is instructive. The 
stone wall of Stratum XVIII (ca. 3000 Bc) was the most 
massive fortification ever erected on the site, originally 
15 ft. wide, later thickened to an impressive 28 ft. Simi- 
larly massive stone fortifications have been found at 
Jericho, but of an earlier date. An EB Age wall at Beth- 
yerah was 25 ft. wide, but of mud brick. At Megiddo, 
too, in the course of the centuries the stone wall was 
covered over and replaced by one of mud brick. Then in 
Stratum X (Hyksos period) was erected a gateway of 
hewn-stone facing, filled in with rubble. This lasted in 
use through Stratum VII (1300-1150) and was destroyed 
about 1050. In its place, a small unimposing gate was 
erected in Stratum VI (1150-25), rebuilt in Stratum V 
(1050-950), and destroyed probably by David. 

In the stratum above, a few yards farther E, was built 
“the finest fortified gate yet found in Palestine, certainly 
Solomonic,” says Wright, though he claimed that that 
stratum is not really IV but a combination of the lower 
part of IV with the upper part of V (ca. 950). The gate 
had four pairs of piers and four entryways, with six 
chambers between the piers. The correspondence of this 
gate to the E temple gate of Ezek 40:5 has been main- 
tained by Howie in BASOR 117 (1950) 13-17. Yadin 
showed that the blueprint and measurements of the 
Solomonic gateway at Megiddo are exactly duplicated 
both in the gate at Gezer (which had been called Roman) 
and in the Solomonic gate which he excavated at Hazor. 

The stratum after Solomon was called III B by the ex- 
cavators, but IV A (after 900) by Wright. It was only then, 
allegedly, that the quadruple gate was transformed into a 
triple gate, presumably by the armed forces of Pharaoh 
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Sheshonk (Shishak) in occupying the city (though 2 Chr 
12:4 mentions only his depredations in Judah). At a still 
later date, in Stratum III (A) around 800 Bc, the triple 
wall was further reduced to a double one, possibly in the 
wars with Syrian Ben-hadad (2 Kgs 13:3). 

The importance of such city gates far transcends the 

chronological dilemmas they present. As at Shechem 
and Lachish, and in Absalom’s maneuvers of 2 Sam 15:2, 
we recognize that the so-called gate was really a tri- 
bunal, an archive, and a reception hall; in short, what we 
might accurately render “courthouse.” Naturally, it was 
a gate as well, and in the interest of defense it contained 
a maze of passages; but the empty spaces between the 
doorways could readily be utilized for public business 
and in fact constituted the forum or heartbeat of the civic 
life of the town. 
42 Shaft and treasury. The history of the Megiddo 
water system, told in a separate volume by R. Lamon, is 
a saga plagued with stratigraphic problems. Briefly, the 
water system consisted of a vertical shaft and a hori- 
zontal tunnel, which conducted the springwater from a 
natural cave to the bottom of the vertical shaft. The 
earliest part of the water system was called the “gallery,” 
leading outside the city to a spring located at the SW 
slope of the tell. Yadin demonstrated that the gallery was 
constructed during the reign of Solomon, while the 
water system dates to the Omride dynasty (9th cent.). 
The American excavators misdated the construction of 
shaft and tunnel to the 12th cent. and attributed the 
gallery to an earlier period. For water tunnels, > 120 
below; BARev 6 (2, 1980) 8-29. 

Another noteworthy feature visible today is the 
stone bin for grain storage under Jeroboam II (750 Bc). 
Megiddo was doubtless one of the towns used for stor- 
age of taxes collected “in kind,” as attested by jar handles 
from all over Palestine bearing the inscription “For the 
King” (Imlk). At an earlier stage in its history (ca. 1150), 
Megiddo held treasures of a different kind, the ivory 
carvings contemporary to similar Phoenician samples 
from the Guadalquivir Valley in Spain. At the end of the 
LB ivory plaques and other luxury items were in use. A 
cartouche of Ramses III (1182-1151) found on an ivory 
plaque is further evidence of ivory at Megiddo. 

And speaking of treasure, we must note that the 
Megiddo diggers overlooked a fragment of the cunei- 
form “Flood Epic” named after its hero Gilgamesh (> 
Genesis, 2:12). This was picked up on a debris heap by 
a shepherd in 1956 and published in Israel’s 1958 Atigot. 
For pictures of Megiddo, see ANEP 332, 708, 712, 734, 
742; also EAEHL 3. 830-56. BA 33 (1970) 66-96. 


43 ARCHAEOLOGICAL PERIODS IN PALESTINE 
Paleolithic 1,600,000-18,000 MB II (MB II B) 1800-1650 
Lower 1,600,000-120,000 MB III (MB II C) 1650-1550 
Middle 120,000-45,000 Late Bronze 1550-1200 
Upper 45,000-18,000 LB I 1550-1400 
Epipaleolithic (Mesolithic) 18,000-8000 LB II 1400-1200 
Neolithic 8000-4500 Iron 1200-539 
Prepottery 8000-6000 Early 1200-900 
Pottery 6000-4700 Late 900-539 
Late 4700-4500 Persian 539-332 
Chalcolithic 4500-3200 Hellenistic BAR Gak 
Early Bronze 3200-2000 Reimer 64 Bc-AD 324 
EB I 3200-3000 Early 64 Bc-ap 135 
EB II 3000-2800 Tate 135-324 
EB Ill 2800-2400 Byzantine 324-640 
EB IV 2 Uy Early Islamic 640-1174 
Middle Bronze 2000-1550 Crusader 1099-1291 
MBI (MB II A) BU 1) Late Islamic 1174-1918 
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The dates in the table are approximate, subject to 
constant refinement and revision in the light of archaeo- 
logical evidence and new methods of research. There 
may be occasional variance between this table and the 
text because of scholarly disagreement. 

In his AP, Albright gave us a period-by-period 
survey of the results established by digging. Building on 
this basic work by taking into account the extraordinary 
development in archaeology through virtually nonstop 
field activities, we present here the scholarly consensus. 
44 (I) Prehistory: The Stone Ages. Tool- 
making people first appeared upon earth at least two 
million years ago, perhaps earlier. The day is long past 
when any serious exegete would seek to harmonize 
scientific paleontology with the imaginative and theo- 
logical portrayal of earliest humanity in Gen 1-3. Still, 
the facts behind the evolutionary theory will continue to 
hold interest for the exegete. Here we treat primarily of 
the prehistoric situation in Palestine; for a wider treat- 
ment of the prehistoric period in the Near East, > 
History, 75:6ff. 

45 (A) Old Stone Age: Paleolithic. The 
oldest hominoid fossil remains in the world are those of 
Ramapithecus, dated to ca. seven million years ago. This 
is the earliest probable ancestor of the modern human 
species. Fossil remains of homo erectus, the genus and 
species to which modern humanity belongs, are ca. 
700,000 years old. The term Chellean, signifying the 
earliest hand-ax culture, has been replaced by the Abbe- 
villian industry, which is closely related to the Acheulean 
industry. In the caves of Wadi Kharitun, SE of Beth- 
lehem, the French scholar-consul René Neuville found 
Acheulean flints or perhaps a slightly older type called 
Tayacian, roughly contemporary witha style later found 
at Yabrud, N of Damascus. The sequence of Near East 
Paleolithic cultures is remarkably similar to that known 
in Europe and Africa. 

46 The earliest human skeletal remains date from 
somewhat later; but they were found in Palestine in such 
abundance during the 1930s that it was seriously held 
that human life originated here. We now have much 
older samples, including Teilhard’s Peking man and the 
bones from Olduvai in Tanzania. Palestinian skeletons 
are Neanderthal, contemporary to flints of willow-leaf 
shape called Aurignacian. The six humans discovered by 
Neuville in a cave at the Qafzeh precipice near Nazareth 
were at first thought to be Acheulean. Two others were 
found at the bottom of a long series of prehistoric strata 
excavated by D. Garrod and T. McCown in “Cave 
Valley” (Wadi Mugharah) near Atlit, S of Haifa. But the 
pioneer’s crown goes to F. Turville-Petre of Oxford, 
who in 1925 discovered a youthful Neanderthal skele- 
ton in the “Gypsy Cave” (Mugharet ez-Zuttiyeh) of 
Amud Valley, SW of Capernaum. This was the first 
recognition of strata in prehistoric Palestine. 

47 “Prehistory” is a somewhat fluid term that we 
may at present conveniently define as “information 
about human culture, drawn mostly from flints, for the 
ages preceding the invention of agriculture, pottery, 
metallurgy, and writing.” These four giant strides were 
not rigidly contemporary, but they are close enough to 
make this norm practical. 

A good 50 years of ardent prehistoric research had 
preceded Turville-Petre. Quite by chance, this was the 
branch in which Catholics had taken the lead. In Jeru- 
salem, J. Germer-Durand at the Assumptionist seminary, 
D. Buzy at the diocesan seminary, and other priests at 
the White Fathers’ Melchite seminary and elsewhere 
began gathering and classifying earliest flints. These 
were paralleled on the Phoenician coast by Jesuits 
Zumoffen and Bovier-Lapierre. Thus in 1917 the 
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German priest Paul Karge had considerable empirical 
data, which he used accurately to write his history of the 
Rephaim, or pre-Israelite inhabitants of Palestine. For 
the Paleolithic period in Palestine, see Aharoni, 
Archaeology. 

48 Lower, Mippie, Upper (1,600,000-18,000). 
Although much remains to be known, new methods of 
research combined with new dating techniques are 
responsible for significant progress in the study of the 
Paleolithic (Old Stone Age). In many cases, sites investi- 
gated earlier have been reexamined. In the Paleolithic 
period people hunted wild animals and gathered wild 
plants as a means of subsistence. This era is divided into 
Lower, Middle (Mousterian), and Upper Paleolithic. 
49 The Lower Paleolithic was the longest period 
in prehistory. Ubeidiya, situated W of the Jordan and 
just S of the Sea of Galilee, is the most prominent site in 
this period. Its human occupation extended from ca. 
1,600,000. It is a large site and rich in finds, consisting 
of simple tools and fragments of human and animal 
bones. Here were found the most ancient human remains 
in the Near East, probably to be classified as homo erectus. 
The “Galilee man,” found in the Zuttiyeh cave in 1925, 
has been restudied in the course of new excavations from 
1973. The skull, 160,000 years old, is the most ancient 
human cranial fragment found in Israel and represents the 
later evolutionary phase of the pre-Neanderthal. The 
Cave of the Oven (Mugharet et-Tabun), also excavated 
anew, has the longest stratigraphical sequence yet dis- 
covered in Israel. 

The Middle Paleolithic or Mousterian period dates 
between 120,000 and 45,000 years ago. The oldest 
human burials in Israel, found under the floors of caves, 
are of this period. The worked stone of this period 
shows noted advancement in technique of manufacture. 

The Upper Paleolithic, dating ca. 45,000-18,000, 
marks a refinement in flint blades, predecessors of the 
microlithic tools of the classic Epipaleolithic (Meso- 
lithic). 

50 (B) Later Stone Ages. 

(a) EprpALEoLiTHic (18,000-8000). This age, 
still referred to by some as Mesolithic, was a real turning 
point in human history. In this period those who had 
been hunters and food-gatherers became farmers and 
herders; animals were domesticated, and goats and sheep 
herded. Also there is evidence of small circular enclosures 
which served as occupation areas. A precursor to the 
Neolithic was the Natufian (10,000-8000), the principal 
Epipaleolithic culture in Israel. The name derives from 
the Wadi Natuf, NW of Jerusalem, where the cave of 
Shukbah is located. Natufian is defined as the stage of 
Epipaleolithic that continued the Kebarian, named after 
the cave of Kebara on Mount Carmel. The advent of the 
Natufian culture signaled a basic social change. Large, 
open, permanent settlements are first found in this 
period. There were circular stone dwellings with burials 
under the floor. Large Natufian settlements were at 
Eynan in E Galilee and at Nahal Oren on Mount 
Carmel, also at Rosh Zin and Rosh Horesha in the 
Negeb mountains. Grinding tools, microliths, and sickle 
blades are characteristic. In Israel, art objects are trace- 
able to this period; animal and human figures were 
carved into bone sickle handles. Many sites in Israel, 
Jordan, and Syria attest Epipaleolithic artifacts, with 
extensive remains in the Ras en-Naqb and Humeimah 
regions of Jordan. 

51 (b) Neourtiic (8000-4500). Pottery appears 
for the first time in the middle of the period (ca. 5500), 
So it is customarily divided into Prepottery and Pottery 
Neolithic. The Neolithic economy was based on food 
production for the most part. Although Jericho’s earliest 
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occupation dates back to the Natufian period, it is a key 
site of the Neolithic, with both Prepottery Neolithic A 
(PPNA) and B (PPNB) represented. Other important 
sites of this era are Nahal Oren, Munhata, Abu Ghosh, 
and Beisamon. Jordan’s most important early Neolithic 
site is Beidha near Petra, where along with the remains 
of a flint industry and ground stone artifacts, there are 
signs of animal domestication. 

Characteristic of PPNA culture (8th millennium) are 
large circular house structures, a lithic industry, and 
domestication of wheat and barley. In PPNB (from the 
middle of the 8th millennium until the beginning of the 
6th) there was intensive domestication of wheat and 
barley. The architecture of this period consisted of 
rectangular-roomed structures. 

Some would relate a circular stone tower at PPNA 
Jericho to a stone wall surrounding the city. The archi- 
tecture of PPNB at Jericho was more sophisticated, with 
rooms grouped around courtyards. At Jericho there is no 
continuity between PPNA and PPNB. From Jericho’s 
PPN came ten human skulls molded with plaster; their 
lifelike appearance is striking. Similar examples have 
been found at Beisamon in the Huleh valley. These 
skulls were probably associated with ancestor worship. 
For more on Jericho, > 80 below. 

52 In 1983 an unexpected cache of human statues 
made of plaster was uncovered at Ain Ghazal, located on 
the N entrance to Amman (Jordan). This site, dating to 
PPNB, is one of the largest Neolithic villages in the 
Near East. The human statues and busts found there 
were made of lime plaster formed around a reed core and 
are similar to those at Jericho. Ain Ghazal apparently 
was an agricultural community. The tools are of flint for 
the most part, and the houses are rectangular or square. 
Ain Ghazal will be useful in reconstructing the social, 
economic, and religious life of the people who lived in 
the Near East 8,000 years ago. In 1983 at Nahal Hemar 
in the Judean desert, stone masks dating to PPNB were 
found in a cave, which may have been used for storage 
or as a pen. 
53 The invention of pottery was one of the most 
important developments in the cultural history of the 
ancient Near East. Pottery appears in Jordan for the first 
time at the Late Neolithic site of Dhra‘, E of Bab edh- 
Dhra‘. Hunting continued in this period, but there was 
also food gathering and tilling of the soil. In Late Neo- 
lithic the gazelle was the most hunted animal. Goat and 
sheep provided meat for the village society. Architec- 
turally there were (defense?) walls and round buildings. 
Overall the Pottery Neolithic culture was quite inferior 
to the preceding period, especially with respect to 
architecture and stone tools. The Stone Age came to an 
end ca. 4500. 
54 (c) CuatcouitHic (4500-3200). Coming in 
time between the Neolithic and Bronze Ages, and 
roughly coterminous with the 4th millennium, this 
period is also known as Ghassulian, a name derived from 
Tuleilat el Ghassul. As the designation “Chalcolithic” 
suggests, it was the millennium when both stone and 
copper were used for making tools and weapons. A key 
site in this period, a series of low mounds called ghassil 
(soap plant), 4 mi. NE of the Dead Sea, was excavated 
for the Pontifical Biblical Institute by A. Mallon (1929- 
1934), R. Koeppel (1936, 1938), and R. North (1960). In 
the 1970s J. B. Hennessy continued the excavations and 
found additional wall paintings similar to those known 
- from earlier digs at Ghassul. The complex combination 
of unusual tools has since appeared at hundreds of other 
Palestine sites, sometimes followed by earliest Bronze 
Age remains. 
55 There is one important discrepancy. A unique 
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and unimpeachable characteristic of the culture found at 
Ghassul itself is its polychrome wall-fresco art of an im~- 
aginativeness and technical competence not later equaled 
in Palestine’s history. An eight-pointed star, a proces- 
sion, and a sort of leaping tiger all are accompanied by 
black masks with great staring eyes, not unlike the 
necklace-amulets found there in both stone and pottery. 
This art, which may have belonged to a temple complex, 
is not found at the other “Ghassulian” sites. A widespread 
feature of the same culture-complex turned out to be the 
“house-shaped ossuary” of Hedera (Khudeirah; see 
sketch in Albright, AP 69). Other samples found in 1958 
at Azor near Tel Aviv imitate architectural elements 
even more, but amusingly combine these with traits of 
the human face. 

56 New evidence for the Chalcolithic has been 
found in several regions, including the Sinai, the Negeb, 
central Palestine, and the north. Excavation reveals a 
sophisticated culture with a well-developed technology. 
The sites share common elements with respect to mate- 
rial culture, agricultural and pastoral economy, and 
ritual practices. The architecture consists primarily of 
rectangular structures. The sites were abandoned, but 
we do not yet understand why. 

The N Negeb near Beer-sheba is rich in Chalcolithic 

sites. There is Beer Matar, with its workshop for making 
copper tools; Beer es-Safadi, a settlement where ivory 
and bone were carved and copper tools manufactured; 
and Horvat Beter. Shiqmim, one of the largest Chalco- 
lithic settlements in Israel, located W of Beer-sheba, 
shows evidence of metal working, flint tool production, 
and cult activities. The most recently discovered Chal- 
colithic site in this area is Neve Noy, a suburb of Beer- 
sheba and part of Safadi, where various objects associated 
with the copper industry have come to light. At Gilat in 
the northern Negeb, a Chalcolithic temple has been 
discovered. A clay ram with three goblets on its back 
and a statue of a seated woman with a churn on her head 
have occasioned much speculation. Found among other 
ritual implements, the statue is interpreted as a ritual 
vessel which may have been used in the worship of 
Ashtaroth. Who she was we do not know. 
57 At En-gedi archaeologists have uncovered a 
Chalcolithic enclosure, probably a central sanctuary for 
the region’s inhabitants (BA 34 [1971] 23-39). It bears 
close resemblance to the Chalcolithic sanctuary at 
Megiddo. Among the Judean Desert caves (= Apoc- 
rypha, 67:120), the Cave of the Treasure in the Nahal 
Mishmar contained an extraordinary residue of pottery, 
stone vessels, textiles, leather objects, etc. There was also 
a homogeneous group of more than 400 copper objects 
wrapped in a straw mat and dating to Chalcolithic. 
Scholars conjecture that these objects were the ritual 
equipment used at the En-gedi temple. The central 
Golan plateau also contains evidence of the Chalcolithic 
culture. The house plans at these settlements resemble 
Ghassul. A unique kind of house-god statue has been 
found in the courtyards of several sites in the Golan. C. 
Epstein sees here an indication of domestic cult in 
contrast to centralized religion. 

There is continuity in the transition from the Chalco- 
lithic to the Early Bronze. Each period has its own 
culture, but there is no sharp break in the evolution from 
one to the other. (For bibliography on the Chalcolithic, 
see BA [1968] 82-108.) 

58 (Il) The Bronze Ages. 

(A) Early Bronze Age (3200-2000). 
Writing was invented about 3200, simultaneously in 
Iran and at Warka. It was quickly adopted by Semites 
invading Ur (> History, 75:17). Thus documented 
history began. But for 1,000 years more, broken pottery 
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continues to be our chief source of information about 
chronology and cultural developments. For a survey of 
the EB, see BA 50 (1987) 20-43. 

59 There is a marked improvement in the tech- 
nology of manufacturing pottery in EB in comparison 
with the Chalcolithic period. Four periods are distin- 
guished in EB on the basis of ceramic types. Character- 
istic pottery forms in EB include jars with ledge handles, 
high loop handles on juglets, flat bases, and shallow 
bowls. In EB I there is red-burnished ware, “grain wash” 
(reddish-brown and pink-painted wash), and “line- 
group” painting. Characteristic of EB II is a graceful 
elongated jug with squat base. This style is named for 
Abydos in Egypt, where it was found in abundance along 
with dating records of Pharaoh Menes of the 1st Dynasty. 
60 In EB III the most characteristic pottery was 
called by Albright “Khirbet Kerak ware,” reflecting the 
Arabic name of Beth-yerah on the SW shore of the Sea 
of Galilee where it was discovered. It is brittle and 
fragile, with a special slip and a unique burnish, a shiny 
red or black, having nothing whatever in common with 
either the crisscross-slip or the Abydos jug. But the 
“dead giveaway” style of the EB at any site in Canaan is 
the ledge handle. The alleged samples at Ghassul should 
more accurately be called lug handles; they are pinched 
up out of the clay of the vessel-belly and are often ver- 
tical, containing an “eyelet” for inserting a cord. As 
distinct from these, the Jericho ledge handles are an inch 
wide and several inches long, almost invariably horizon- 
tal. They form a chronological series that develops from 
simpler into very complex “scallop” or “envelope” 
forms, rarely perforated. 

EB IV, a problematic period, cannot be so easily dis- 
tinguished because of many uncertainties; no consensus 
exists concerning terminology and chronology. There is 
a special need in this period for written evidence to give 
some clarity to its history and culture (-> 65-67 below). 
61 Strangely, the most valuable late EB excava- 
tion for biblical study is not in Palestine, but at Mari on 
the Euphrates. Here, from 1933 André Parrot dug up 
palaces containing many cuneiform archives and discov- 
ered other unique evidence of the Semite immigration 
waves that flooded over the Tigris Valley. The classic S 
Mesopotamian excavations too, Ur and Warka and the 
others, inform us about the period. Mesopotamian EB 
also furnishes vivid scenes of religion and art on the so- 
called cylinder seals (ANEP 672-702). These, when 
rolled on soft clay, left a 2 x 4 in. frieze to serve as the 
owner’s signet or signature. Several such seals, dated 
rather reliably to the “Jemdet Nasr” period around 3000, 
were found at M. Dunand’s excavation of Byblos in 
Phoenicia and also buried just below the shiny red-black 
Khirbet el-Kerak ware at Judeideh in the Antioch plain. 
The EB millennium is also valuably represented at Alaja 
in central Turkey, a few miles N of Bogazkoy, the later 
Hittite capital. 

Another site bound to illuminate EB is Tell Mardikh, 
30 miles S of Aleppo (Syria), where P. Matthiae has un- 
covered a vast civilization. It has been identified beyond 
doubt as the ancient city-state of Ebla, a great commer- 
cial center in the Near East from the middle of the 3d to 
the middle of the 2d millennium. The royal palace where 
the state archives were found dates to ca. 2400-2250 (> 
History, 75:16). 

62 Several Palestinian sites also shed light on EB. 
Jericho was a walled city in EB and flourished for about 
six centuries (2900-2300) before being destroyed. Tel 
Jarmuth in the Shephelah hills, one of the largest EB sites 
in Israel, is especially important in EB III because of its 
defense system. Gezer, one of the largest Bronze and 
Iron Age sites, was occupied through much of EB, 
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except for a gap from ca. 2400 to 2000. Megiddo has im- 
mense EB deposits, represented in Strata XIX through 
XV. In EB I the first of several sanctuaries was situated 
in the E section of the city. The largest city wall in 
Megiddo’s history dates to EB II. As we have seen, the 
round altar with a flight of steps dates to EB III. Late in 
EB III three new temples were erected. 

63 Arad, situated in a semiarid region in the E 
Negeb (> Biblical Geography, 73:86), has an important 
lower city pertaining to EB I and IJ. Characteristic of 
Arad are the thick city walls with semicircular protective 
towers, as well as the uniform architecture of its rec- 
tangular houses. Arad reached its height in EB II; then 
it was abandoned. Ai was also an important urban center 
in EB (3100-2350), when it had a temple and a royal 
quarter. Then it was destroyed and abandoned. Taanach 
was first inhabited in EB II-III (ca. 2700-2400). With its 
massive fortifications Taanach was a typical city-state of 
the period. 

64 The most important EB site is Bab edh-Dhra‘ 
in the SE Dead Sea plain. It was first excavated by Lapp 
in the 1960s, and since 1975 by Rast and Schaub. In EB 
I A (3200) nomadic pastoralists used the site to bury 
their dead; in EB I B 3100) people began to settle per- 
manently. In EB II-III (ca. 3000-2400) an enormous 
stone wall was built around the town; at the end of EB 
III the town was destroyed. After this destruction there 
were several phases of EB IV occupation before the 
settlers departed from the region. At Bab edh-Dhra‘ 
there is a large cemetery SW of the town, in use from ca. 
3200 to 2200. In EB I the cemetery had shaft tombs with 
multiple chambers. Charnel houses constructed of mud 
brick date to EB II-III. In EB I-II the pottery of this site 
was handmade; by EB III some pottery was made on a 
tournette or slow wheel. 

Eight miles S of Bab edh-Dhra‘ is Numeira, a settle- 
ment occupied in EB III (2450-2350). M. Coogan 
reports that the fortifications and domestic installations 
at Numeira resemble Bab edh-Dhra‘ in EB III. Because 
there is no indication of a cemetery at Numeira, it is 
assumed that the dead were buried in the charnel houses 
at Bab edh-Dhra‘. A significant corpus of EB III 
ceramics was recovered from storerooms at Numeira. 
See BARev 6 (5, 1980) 26-36. 

65 The period following EB III (EB IV-MB I [ca. 
2400-2000]) continues to be debated by scholars because 
the pertinent historical information is sparse, and the 
archaeological evidence is not definitive. The variety of 
terminology applied to this period indicates the prevail- 
ing confusion. Depending on whether archaeologists 
view this period as more closely related to the preceding 
(EB) or to the following (MB) or as an intrusion, the 
terminology they prefer may be EB IV, MB I, Inter- 
mediate, or EB-MB. Apart from terminology, the era 
between ca. 2400 and 2000 was a largely nonurban 
seminomadic phase distinct from the flourishing urban 
civilization before and after in Palestine. Scholars 
(Kenyon, Lapp, Kochavi, Cohen) who clearly distinguish 
this intervening period from both the preceding and the 
following use the designation “Intermediate” 

66 W. Dever, a leading investigator of the late 3d 
millennium in ancient Palestine, advocates (with Wright, 
Oren, and others) the EB IV terminology, because he 
sees continuity with EB on the basis of pottery and other 
recent evidence in Israel, Jordan, and Syria. EB IV is seen 
as a transitional period or posturban phase of EB. Dever 
finds strong support for his position at Beer Resisim, an 
EB IV settlement in the Negeb-Sinai. Its architecture 
was one-room curvilinear structures, and the economy 
was based on herding. Dever also finds confirmation in 
his excavation at Jebel el-Qaaqir in the Hebron hills 
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where the shaft tombs date to EB IV. Sites in Jordan are 
also confirmatory: Khirbet Iskander in the Wadi Wala 
yielded ceramics and lithics of the EB tradition. This 
town also had a defense wall belonging to EB IV. 

67 To explain the socioeconomic changes that 
took place in this transitional period (2400-2000), 
scholars offer various suggestions. Lapp spoke of an 
influx of nonurbanites who dominated Palestine. He 
interpreted the late 3d-millennium shaft tombs that he 
excavated at the Dhahr Mirzbaneh cemetery (N of Jericho 
and similar to that of Bab edh-Dhra‘) as belonging to 
invaders who disrupted the urban civilization in EB but 
failed to establish their own permanent settlements. This 
invasion hypothesis, however, is now frequently rejected. 
Dever proposes instead the model of pastoral nomadism 
to explain the socioeconomic changes in EB IV. Others 
appeal to a shift between EB III and IV among the 
populace from urban to nonurban living. 

Until recently many scholars have had recourse to 
the “Amorite invasion” theory to explain cultural modi- 
fications that took place during the transitional EB [V 
period. A fresh analysis of the data, however, does not 
permit such precision; literary evidence and historical 
information are too sparse. Consequently, the ethnic 
identity of the west Semitic people called the “Amorites,” 
as well as their antiquity in Palestine and Transjordan, is 
uncertain. Without newer models and additional evi- 
dence, EB IV will remain one of the more problematic 
periods in Near Eastern history. (For people at the end 
of the EB period and the beginning of the MB period, 
see BARev 9 [4, 1983] 16-29.) 

68 (B) Middle Bronze Age (2000-1550). This 
era is usually divided into three parts, but to avoid 
further confusion in terminology MB will be used to 
designate the entire first half of the 2d millennium Bc. 
This urban period was the time of greatest power and 
prosperity in Palestine, characterized by town planning, 
impressive city walls, new ceramic forms, a simplified 
alphabet, and international trade. As this era came to an 
end (ca. 1550), every MB site suffered destruction; often 
a long hiatus in occupation followed. The biblical patri- 
archs are usually linked to MB (or LB). However, 
patriarchal chronology is very difficult to determine 
because the literary traditions embedding them are ex- 
tremely complex (> History, 75:29ff.). Egyptian influ- 
ence in Palestine during this period was pervasive. The 
presence in Palestine of Asiatics called Hyksos, who 
ruled Egypt ca. 1667-1559, was also keenly felt. 

69 Sites both outside and within Palestine pro- 
vide much information about MB. Also, archaeological 
evidence is supplemented by literary material. No longer 
is it necessary to rely exclusively on mute artifacts, 
although pottery continues to play an important role. 
New data about MB have surfaced through the acceler- 
ated pace of field archaeology in Israel. (With respect to 
Jordan, major MB sites have yet to be excavated.) In 
addition to political history, much is being revealed 
about the life of the MB people, including architecture, 
trade, cult, and settlement (BA 50 [1987] 148-77). 

70 The MB period was truly the climax of 
artistry in Palestine ceramics. Though there was no 
widespread use of painting or “adventitious” decoration, 
still the shape of the vessels now possesses an exquisite 
simplicity and gracefulness of line never later surpassed. 
The rounded base makes a perfect parabola, then curves 
upward and in toward the rim at just the right point to 
“give an impression of balance and charm. Similar but 
more slender vessels are called dippers. In other cases, 
the flattened base was attached to a delicate low pedestal, 
and the curve at the belly was replaced by a sharp edge 
like the keel of a ship, called “carination.” 
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71 Excavations outside Palestine which illuminate 
the Near East in MB (and LB) cast only indirect light on 
the Bible. As mentioned, Mari flourished from the 
mid-3d millennium to the early 18th cent. Famous for its 
palaces and temples, Mari’s archive has been especially 
useful for understanding the city’s ambient history and 
culture. Mari suffered destruction in 1765. Nuzi in NE 
Iraq furnishes tables from the second half of the 15th cent. 
dealing with Hurrian customs, which help in under- 
standing the cultural environment of the Bible. So, too, 
excavations at sites of the Hyksos (ca. 1667-1559), who 
ruled in Egypt as the 15th and 16th Dynasties, are clarify- 
ing the early history of Palestine. The Hyksos stronghold 
in SW Palestine was at Sharuhen, probably to be located 
at Tell el-Ajjul, a major Canaanite city in the Bronze Age. 
Sharuhen was a rich and powerful city in MB, as excava- 
tions at Ajjul testify. The city was abandoned, however, 
in the 12th cent. with the Egyptian decline. 
72 The master excavation of this period is Ras 
Shamra (Ugarit) at the NW seacoast corner of Syria. The 
whole MB flourishing of the ancient city-state of Ugarit, 
along with most of LB, was lumped by excavator C. 
Schaeffer into a single endless “stratum.” As often 
happens outside Palestine, the mute potsherd claimed 
little attention at Ugarit because it was overshadowed by 
torrents of artwork and literary documents. The lan- 
guage discovered there, which scholars call Ugaritic, was 
a NW Semitic dialect very close to biblical Hebrew. The 
mythology of the Ugaritic epics clarifies many obscure 
allusions of the Bible. And the diplomatic archives of 
Ugarit form an indispensable link between the Hittite 
empire to the N, the Hurrians to the E, and the Canaanite 
city-states dependent on Egypt to the S. 2 

In addition to Mari and Ras Shamra (Ugarit) in Syria, 
Tell Mardikh (Ebla; > 61 above) was also of great 
importance in MB. Its well-examined MB levels 
demonstrate the city’s prosperity as a result of trade. 
Also, the palaces, temples, and ramparts of this era have 
been unearthed. 
73 At Tell Beit Mirsim, SW of Hebron, Albright 
established the pottery chronology for Palestine from 
EB through Iron Age II (ca. 3000-600). He classified the 
stylistic changes in the potsherds and then correlated 
these data with the stratigraphy of the tell. Later excava- 
tions in Palestine and elsewhere helped to refine 
Albright’s pottery chronology. The following are 
among hundreds of sites in Palestine with significant 
MB levels; many sites of this period were fortified. 
74 At Dana MB rampart surrounded the city. In 
1978 A. Biran uncovered the huge mud brick gateway, 
consisting of two towers and a mud brick arch com- 
pletely intact. This well-preserved arch of the gate dates 
to MB (1900-1700). Hazor was the largest city in 
Palestine during the MB period. A major fortified city in 
the Canaanite period, Hazor had extensive architecture 
in both upper and lower cities in MB and LB. Adorned 
with temples and palaces, Hazor reached its zenith in the 
15th cent. (LB). 
75 The earliest excavated city gate at Megiddo 
dates to MB. Located five mi. from Megiddo, Taanach 
with its massive fortifications of the Hyksos type (clear 
traces of contact with Egypt) prospered in MB (1650- 
1550). Tell el Far ‘ah, identified with Tirzah, was occu- 
pied in MB and LB, until its fall ca. 1300. Shechem, too, 
was an important urban center in MB, when it was sur- 
rounded by enormous walls. The oldest fortifications at 
Acco (Tell el-Fukhar) are MB in date (18th cent.). For 
MB earthworks, see BA 46 (1983) 57-61. 
76 The first settlement at Tel Mevorakh, S of 
Dor, goes back to MB (for this site, see BA 40 [1977] 
89-91). Gezer reached its zenith as a Canaanite city in 
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MB, with massive fortifications and a “high place” with 
ten pillars, which Dever identifies as an open sanctuary. 
At Aphek (Ras el Ain) on the coastal plain, six strata 
belonging to the first phase of MB have been uncovered. 
Shiloh was first occupied in the MB IJB and had massive 
fortifications in MB IIC. In the MB period Lachish was 
a Hyksos settlement, fortified with a glacis and a moat. 
Jericho, too, was a flourishing city with massive walls in 
MB. Burial caves of the same period discovered at 
Jericho contain a variety of objects illuminating the daily 
life of the MB people. Tel Masos, E of Beer-sheba, is one 
of the largest sites in the N Negeb. In MB and in the Iron 
Age it played a significant role; in MB Masos and the 
neighboring site, Tel Malhata, controlled the main roads 
in the Beer-sheba valley. 
77 (C) Late Bronze Age (1550-1200). This is 
the final stage in the long culture-epoch named 
“Bronze,” but it may more appropriately be called 
“Canaanite,” the term used by Israeli archaeologists. 
Biblical scholars take a special interest in the eras begin- 
ning with LB; from this time on the archaeological 
evidence has a direct bearing on the Bible. LB is properly 
called a historical period because of the prevalence of 
contemporary literary and administrative documents. 
LB is also the era of Egyptian domination, represented 
by the 18th and 19th Dynasties of the New Kingdom. 
Particularly significant was the Amarna Age, which 
takes its name from Tell el-Amarna, the modern desig- 
nation of the capital city constructed by Pharaoh Amen- 
hotep IV (Akhenaton, 1364-1347). In the archives of 
this city were found letters from Canaanite kings giving 
a picture of the disorder situation of that land. In Egypt 
itself the Amarna Age was the center of a twofold reform 
unique in history. Rejecting the stylized charm of Egyp- 
tian art, Akhenaton’s court introduced honest realism. 
Not only was this Pharaoh portrayed with all his 
physical defects, but he was also shown among his 
subjects as well as in everyday situations of family life. 
In addition, in place of the horde of vultures and vipers 
worshiped as gods at Thebes, there was rigidly enforced 
at Amarna the worship of only one god. This god was 
portrayed under the image of the sun-disk, whose rays 
terminate in tiny hands reaching down to bless the king 
and his people. The twofold reform was crushed after 
Akhenaton’s death. (See BARev 13 [3, 1987] 16-32; D. B. 
Redford, Akhenaton [Princeton, 1984].) Tut-ankh-Amon 
restored the capital to Thebes and there received the 
sumptuous burial whose unearthing in 1923 unleashed 
a worldwide flood of interest in archaeology. Technic- 
ally, the Amarna effort may not have been monotheism 
and must certainly have been a movement going far 
deeper than the weak Pharaoh who consented to act as 
its spokesman. There is every reason to believe that after 
it was officially put down, it continued to seethe in sym- 
pathetic strata of the population. 
78 The exodus event is traditionally placed in the 
LB period. With respect to a specific date, the following 
have been suggested: the early 1500s, the mid-1300s, and 
the early 1200s. Determining the date of the exodus is not 
simple (> History 75:42ff.), for the sole source of our 
knowledge of the exodus is the Hebr Bible. Scriptural 
testimony to its religious significance and archaeological 
evidence are quite different sources of knowledge. 
79 The Israelite occupation of Canaan, often dated 
to the 13th cent., is closely related to the exodus and 
creates the same kinds of problems for the archaeologist. 
Today, scholars present different models to account for 
the presence of the Israelites in the land of Canaan, in- 
cluding conquest, immigration, and revolt (> History, 
75:55ff.; BA 50 [1987] 84-100)—a situation anticipated 
by the contradictory accounts already present in Josh and 
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Judg. Assuming the basic historicity of the biblical 
account, Albright believed that the Israelites gained their 
foothold in Canaan by a decisive attack on the chief cities 
of the land. Hazor provides convincing evidence; its LB 
city was demolished, then later replaced by a less preten- 
tious Iron I settlement. In addition to Hazor, however, 
three cities figuring prominently in the biblical narratives 
of the conquest are Jericho, Ai, and Gibeon, which offer 
evidence not congenial to the Albright hypothesis, show- 
ing no indication of destruction or settlement in the tradi- 
tional time frame of the conquest. 

80 Kenyon dug at Jericho in the 1950s to try to 
settle the date of the LB city’s demise, which some 
attributed to Joshua. Part of the confusion about the 
chronology of Jericho was the result of attempts to 
reconcile the archaeological record and the biblical 
account. Garstang, an earlier excavator of Jericho, 
mistook, as we mentioned, two successive EB walls for 
a LB double wall (thought to have been destroyed by 
Joshua). Kenyon demonstrated that this “Joshua wall” 
had been demolished before 2000. Also, evidence of 
occupation at Jericho between 1400 and 800 was lack- 
ing. See J. R. Bartlett, Jericho (CBW; 1981). 

81 The proposed site of Ai at et-Tell was occu- 
pied in EB (ca. 3100-2350); the site was then destroyed 
and abandoned. Only after a hiatus of 1,100 years was 
Ai resettled in Iron Age I, this time for 200 years; then 
it was abandoned permanently. (On Ai, see BA 39 
[1976] 18-30; BARev 11 [2, 1985] 58-69.) In view of 
this evidence, the traditional LB date of the conquest and 
the biblical record cannot be reconciled. According to 
archaeological evidence, Gibeon (modern el-Jib) was not 
settled in LB, despite its prominence in the conquest 
narrative. 

82 Interpreting the conquest accounts in Josh as 
etiological, Noth and other German scholars espouse the 
immigration model to explain Israel’s entrance into 
Canaan. The settlement, in their understanding, was a 
gradual and peaceful infiltration into the unoccupied hill 
country, followed later by limited military campaigns. 
According to de Vaux, Malamat, and others, the Israel- 
ites settled in Canaan through a combination of peaceful 
entry and military assault. Mendenhall proposed the 
model of social revolution to explain the Israelite domi- 
nance in Canaan. Gottwald and others, who exclude 
invasion and immigration, are closer to Mendenhall than 
to Albright or Noth. Gottwald assumes that the people 
were already well settled in the land where they had 
been living as agriculturalists. 

83 Archaeological excavation and survey can 
shed some light on this obscure subject, epecially with 
respect to the unfortified villages of Iron I where the 
Israelites settled in the premonarchic period. Hundreds 
of Iron I settlements throughout Palestine, unoccupied 
in the Bronze Age, were settled peacefully in Iron Age 
I. Digs at Arad, Beer-sheba, Tel Masos, Tel Ira, and Tel 
Malhata reveal no remains of Canaanite cities in the N 
Negeb during LB. Nor does present archaeological evi- 
dence support the biblical account of the settlement 
when it states that Arad and Hormah were two fortified 
Canaanite cities in the N Negeb. 

84 Recently excavated Israelite villages of the 
Early Iron Age— Masos, Esdar, Izbet Sartah, Giloh, Ai, 
and Raddana—shed light on the manner of Israelite 
settlement in Canaan. The architecture and landscaping 
of these villages reflect a level of sophistication not 
associated with pastoral nomads. The excavators of Tel 
Masos, the largest Iron I site in the N Negeb, point out 
that the Israelite settlers of the latter half of the 13th cent. 
were people who already had a building tradition dating 
to the Bronze Age. It is significant that Masos remained 
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unfortified despite its vulnerable location on a low 
hillock. It would appear that settlement, beginning at the 
end of the 13th cent. and continuing for two centuries, 
took place in an era of peace. 

85 Izbet Sartah, two mi. E of Aphek-Antipatris, 
is probably Eben-ezer, where the Israelites mustered 
their troops against the Philistines encamped at Aphek. 
At Izbet Sartah, an Early Iron agricultural settlement, 
excavation has revealed the remains of a four-room 
house, the largest pillared building of this type in Israel. 
Among the valuable finds is an ostracon with five lines 
of incised letters. Dating ca. 1200, this inscribed pot- 
sherd is the oldest and most complete Proto-Canaanite 
linear alphabet of 22 letters. Unable to fathom the 
inscription, epigraphists speculate that it is a writing 
exercise of a student trying to learn the alphabet. See 
BARev 4 3, 1978) 23-30. 

86 Giloh (not Giloh of Josh 15), an early Israelite 
settlement SW of Jerusalem, was occupied briefly in Iron 
I. A. Mazar describes the site as a fortified herdsmen’s 
village. On the basis of evidence unearthed there, he 
suggests tentatively that the Israelite conquest and 
settlement date from the late 13th to the mid-12th cent. 
In that period some Canaanite cities were destroyed and 
some Israelite settlements established. Yadin always 
maintained that Galilee was settled after the destruction 
of the Canaanite city of Hazor. 

87 At Ai, after 1220, newcomers established a 
small village, which was both unfortified and agricul- 
tural. As farmers and shepherds, these new occupants 
were hardly immigrants recently arrived from the desert. 
Neighboring Raddana shows evidence of intense agricul- 
tural activity by settlers experienced in hill-country 
farming. 

88 Hazor, the largest city in Canaan throughout 
LB, covered an upper tell and a lower rectangular plateau. 
The upper and lower cities were destroyed ca. 1230, the 
demolition which Yadin attributed to Joshua. The best 
sequence of Bronze Age temples is at Hazor, where four 
temples have been uncovered. The most elaborate is the 
“orthostat temple,” so-called from the smooth basalt 
orthostats which lined the walls of the rooms during the 
latest phase of the temple. Begun in MB, this temple was 
rebuilt several times before being destroyed simultane- 
ously with the city. Cult installations (incense altars, liba- 
tions tables, etc.) were found in connection with these 
temples. See Y. Yadin, Hazor (NY, 1975). 

89 Beth-shan, too, had a succession of LB 
temples built when the city was an Egyptian enclave. At 
a later day the Philistines transformed these temples and 
used them to desecrate the memory of their enemy Saul 
(1 Sam 31:10). Megiddo, Shechem, and Lachish also had 
temples in the LB era. The series of temples at Lachish 
was located near the NW corner of the mound, outside 
the city in the moat, whence the name “fosse temples.” 
The fosse temples were small structures, comprising a 
cult room with a raised platform against the southern 
wall. In LB, the city also had a temple on the acropolis 
of the Canaanite city; its plans, architecture, and equip- 
ment reflected Egyptian influence. 

90 At Timna, N of Elath, an Egyptian temple was 
uncovered. It had been built in front of a cliff, near the 
copper mines of the § Arabah. The temple is an Egyptian 
shrine dedicated to Hathor, the Egyptian goddess of 
mining, whose carved figures have been found there. 
Mining operations were conducted from the beginning 
of the 13th cent. until the mid-12th, but not during the 
Israelite monarchy. The recovery of the furnaces, ore, 
slag, and tools will aid greatly in understanding copper 
production in the transition between the Bronze and 
Iron ages. 
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91 East of the Jordan River, at Tell Deir Alla (Suc- 
coth?) the remains of a temple, destroyed by earthquake 
and fire at the end of LB, were uncovered. Four clay 
tablets, inscribed with a form of the Cypro-Minoan 
script, were found in two rooms E of the main sanctuary. 
92 The cemetery at Deir el-Balah in the Gaza 
strip, an Egyptian outpost for the New Kingdom, has 
contributed a great deal to our knowledge of LB. At this 
site, T. Dothan unearthed about 40 anthropoid clay 
coffins, the earliest found in Canaan (14th and 13th 
cents.). These anthropoid coffins, built in the outline of 
a body with the lid in the shape of a head with a molded 
face, were originally used for the interment of Egyptian 
officials in LB. Borrowing their burial customs from 
Egypt, the Philistines adopted the anthropoid coffins in 
the Early Iron Age. At Beth-shan, about 50 anthropoid 
coffins (13th-11th cents.) have been discovered. 
93 Toward the end of MB and at the beginning 
of LB, so-called bichrome pottery is widely in evidence. 
Originating in Cyprus, this splendid and distinctive 
ware is associated especially with Tell el-Ajjul, where it 
was first discovered. Bichrome jugs and bowls are 
painted with geometric designs in black and red with 
bands. Bulls, birds, and fish often adorn these vessels. 
Megiddo has yielded a large bowl, almost a foot in 
diameter, called a krater or punch bowl, with painting 
in two colors. Parallel bands above the belly are divided 
into squares containing animal and geometric motifs. 
This style is a snare to the unwary, who are apt to 
mistake it for the similar Philistine pottery of the next 
epoch, but close comparison shows recognizable dis- 
tinctions between the two styles. 
94 (III) The Iron Ages. 

(A) Early Iron Age (Iron I, 1200-900). 
This era is called the Iron Age or the Israelite period; 
both are quite general designations. The transition from 
bronze to iron tools is not to be fixed precisely at 1200 
Bc. During the 12th and 11th cents. bronze was com- 
monly used, iron rarely. Nor can the Israelite settlement 
in Palestine be pinpointed to 1200; it took place over a 
prolonged period. 
95 The Sea Peoples, including the Philistines, 
settled for the first time in the E Mediterranean basin in 
the first half of the 12th cent. Bc (> History, 75:67). 
Philistine culture emerged in Palestine about 1190. Only 
after a sound defeat at the hands of Ramses III did the Sea 
Peoples (Philistines) settle in the southern coastal plain of 
Palestine. This coast and the “pentapolis” (Gaza, Ash- 
kelon, Ashdod on the coast; Gath and Ekron inland; > 
Biblical Geography, 73:71) were the heartland of Phil- 
istine power, although their control extended up the 
coast at least as far as Dor, and eastward to Beth-shan 
and Tell Deir Alla in the Jordan Valley. Philistine in- 
fluence continued through the mid-10th cent., although 
it did not come to an end at that time. 

The pottery of the Iron Age Philistines, despite the 
Megiddo resemblances, is one of our clearest norms for 
dating any mound in SW Palestine. Philistine pottery is 
painted in black and red ordinarily on a white-slipped 
background. It is locally made, but strongly influenced 
by Mycenean III C 1 ware. For Albright, hip flasks, 
wine kraters, and beer jugs with strainer spouts imagin- 
atively add up to this conclusion: “The Philistines were 
mighty carousers, as we see from the story of Samson.” 
More inescapably Philistine are ornamental features 
such as the “backward-looking swan with tired wing- 
spread,” painted on a krater with almost vertical loop 
handles. The swan is sometimes varied by other motifs 
such as a fish, and each panel is framed with bands and 
spirals. 

By a fortunate coincidence, the richest deposit of this 
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style of Aegean origin was encountered by Duncan 
Mackenzie at Beth-shemesh while he was fresh from his 
experience at Knossos in Crete. The Aegean parentage 
has been corroborated also by the excavation of P. 
Dikaios at Enkomi in Cyprus. Strangely, Beth-shemesh 
itself is expressly featured in 1 Sam 6:12 as lying outside 
Philistine territory. Either the frontier fluctuated, or 
wares were traded across the border. 

96 Smaller Philistine deposits or stray sherds are 
found at many mounds W of Beth-shemesh. We know 
from the story of Saul’s death (1 Sam 31:10) that the 
Philistines had an enclave as far NE as Beth-shan. Coffin 
lids from there reflect the same Philistine influences as 
those at Tell el-Far‘ah (S). Israeli excavations have been 
undertaken inland from Ashkelon at a crossroads site 
named Tel Gath by Israeli authorities in deference to 
Albright’s suggested (but incorrect) identification of the 
site as Philistine Gath. But here, too, there was a dis- 
appointing minimum of Philistine ware. The site was 
provisionally, in the face of Yadin’s opposition, claimed 
to be the storage city of Mamshith attested by tax 
receipts at excavations elsewhere in Judah. Today this 
site is called Tel Erani, based on the Arabic designation 
Sheikh el-Areini. Tell es-Safi, where many Philistine 
vessels have been found, seems now to be the best can- 
didate for the pentapolis Philistine city of Gath. 

97 The influence of Matthew Arnold has made 
the word “Philistine” a synonym of the crude uncultured 
boor. But the Bible’s contempt for the Philistines is 
never on the plane of human culture, where excavation 
shows them to have been far superior to the Israelites. In 
fact we may safely maintain that the chosen people, 
while developing their enduring spiritual and ethical 
worship on the soil of the Holy Land, were content to 
lag behind or borrow the culture forms of their neigh- 
bors. It is interesting that the land shared by the Phil- 
istines and the Israelites ultimately came to be named 
Palestine after the former. 

As excavations and surveys continue, much new 
information on the distribution of Philistine material 
culture will come to light. More than 40 sites have 
remains of Philistine culture. This widespread distribu- 
tion of Philistine pottery, however, does not imply 
Philistine occupation; it can also be attributed to com- 
mercial and military contacts. Our greatest deficiency 
concerns the Philistine language; no extant texts can be 
attributed with certainty to them. 


(Dohan, T., The Philistines and Their Material Culture [New 
Haven, 1982]. Sanders, N. K., The Sea Peoples [London, 1978]. 
Arch 36 [1, 1983] 12-19. BARev 8 [4, 1982] 20-44; 8 [6, 1982] 
40-54; 10 [2, 1984] 16-28. NatGeog [Dec. 1982].) 


98 Of the Philistine pentapolis, Ashdod is the best 
known archaeologically. Occupied from EB to the Arab 
period, Ashdod became, during the 10 cent. Bc, one of 
the largest independent city-states in Philistia. Extensive 
excavations by M. Dothan in the 1960s revealed Phil- 
istine occupation in two levels, dating from the 12th and 
11th cents. Ashdod was distinctively Philistine from ca. 
1175 to 1000. Among the cult objects at Ashdod was the 
well-known Philistine clay goddess figurine in the shape 
of a throne, dating to the 12th cent. 

99 Gaza, the southernmost of the Philistine cities, 
has been excavated, but not so extensively as Ashdod. 
More work needs to be done at both sites. Ashdod’s 
harbor has never been found. Because Gaza is buried 
under the modern city, further digging there is unlikely. 
The other two cities of the Philistine pentapolis, Ekron 
and Ashkelon, are less encumbered and more promising 
sites; excavations requiring a long time were undertaken 


at both. 
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100 Ekron, the northernmost of the five Philistine 
cities, is most likely situated at Tel Miqne, the largest 
Iron Age settlement in Israel. Besides the valuable 
insights on the Philistines to be gained from digging this 
site, it should yield data dealing with the historical and 
cultural relationship among the Canaanites, Israelites, 
and Assyrians. Occupation at Miqne dates as early as 
Late Chalcolithic. Assyrian and biblical texts attest that 
Ekron continued as a Philistine city until the end of the 
7th cent. BC, and the pottery confirms this. Both Myce- 
nean III C 1b and Philistine bichrome wares have been 
found. S. Gitin and T. Dothan have uncovered at Migqne 
the industrial area for the production of olive oil, which 
must have been an important export. Over a hundred 
Iron Age II olive-press installations, consisting of large 
crushing basins flanked on either side by presses, have 
been uncovered. Such evidence will elucidate the 
Philistine material culture and economy, both of which 
are hardly known. See BA 50 (1987) 197-222. 

101 In 1985 L. Stager undertook a new phase of 
excavation at Ashkelon, one of the most important 
ancient seaports in the E Mediterranean and one of the 
five main cities of the Philistines. Ingeniously, Stager 
was able to resume digging at the same stratigraphic 
level where Phythian Adams left off in the early 1920s. 
As early as 1815, Lady Hester Stanhope “dug” at 
Ashkelon. When her workers found there a large statue 
of Zeus, they smashed it, hoping to discover a treasure 
within. The history of Ashkelon extends from the Bronze 
Age (ca. 2000) through the Crusader period. The 
Ashkelon project will contribute much to Mediterra- 
nean archaeology, as it helps to answer questions about 
the origins of the Sea Peoples, especially the Philistines. 
The Egyptian conquest of Ashkelon is recorded on the 
Merneptah stele and depicted in reliefs at Karnak 
(Egypt). Already the archaeologists have detected at 
Ashkelon a 7th-cent. destruction of the Philistine city at 
the hands of the Babylonians (most likely, Nebuchad- 
nezzar in 605 Bc). Underwater archaeology is also in 
operation at Ashkelon to study the port facilities. 

102 One of the most important Philistine sites is 
Tel Qasile, the ancient name of which is unknown. It is 
located on the N bank of the Yarkon River within the 
city of Tel Aviv. The Philistines founded this port city 
in the first half of the 12th cent. Its city plan is impres- 
sive, providing separate areas for cult, residences, and 
industry. A Philistine temple was found for the first time 
ever at Tel Qasile (BA 40 [1977] 82-87). In fact, A. 
Mazar uncovered three superimposed Philistine temples, 
the earliest a one-room structure dating from the 12th 
cent. The main cult room of the Philistine temples is a 


“long room” with two wooden pillars reminiscent of the 


Samson story. Apart from the evidence it yields con- 
cerning the Philistines, Tel Qasile has special signifi- 
cance for Israelis: it was the first site excavated by Israeli 
archaeologists (under the direction of B. Mazar) after 
the establishment of the modern state. 

103 Tel Masos was a prosperous settlement in the 
Philistine era. This fact led the excavators to believe that 
this city became part of the commercial and political 
system of Philistia. Tel Batash in the Sorek Valley (- 
Biblical Geography, 73:74) has been identified as 
Timnah, mentioned in the Samson saga. This site was 
occupied continuously from MB to the Persian period. 
A. Mazar began a dig there in 1977 in order to clarify 
some historical problems dealing with the border region 
between Philistia and Judah. Philistine artifacts un- 
covered at Timnah indicate that it flourished in Iron Age 
I. In the 10th cent. a new town was built upon the ruins 
of the Philistine city. Dor, one of the largest tells in 
Israel, was excavated anew in the 1980s (with reports 
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appearing in IEJ). Philistine remains were uncovered 
there, as well as at Zeror, Acco, and Dan. 

104 Meanwhile, in those areas of Canaan that were 
not specifically Philistine, pottery style hit its lowest ebb 
in the Iron Age, coinciding with Israelite infiltration. 
The materials are coarse and the shapes are dumpy; the 
total impression of a collection of Iron Age pottery is 
that it is the least aesthetic of any period. Several small 
but important sites near Jerusalem have been excavated 
by Americans: Albright at Gibeah, Bethel, and Beth-zur; 
Badé at Tell en-Nasbeh (Mizpah?); Pritchard at Gibeon. 
(See J. B. Pritchard, Gibeon: Where the Sun Stood Still 
[Princeton, 1962].) Early Iron Age pottery was espe- 
cially abundant at the excavations of Shiloh. This cor- 
roborates the portrayal of Shiloh in 1 Sam 1:3; 4:3 asa 
center of pilgrimage focused on the ark of the covenant. 
Saul’s capital was at Gibeah, just across the modern road 
from Samuel’s bailiwick at Mizpah (Nasbeh?) and 
Gibeon, near the tower now called Nebi Samwil, a 
landmark. 

Several years later, other American excavators 
returned to Gibeah, Bethel, and Beth-zur to clarify and 
complete the work undertaken earlier by Albright. 
Because it is almost impossible to declare an excavation 
complete, these sites will be restudied from time to time, 
as has happened at Shiloh and Tell en-Nasbeh, to men- 
tion only two. Earlier interpretations about Shiloh are 
being revised. The first settlement there was founded in 
MB ILI. The Iron I settlement was destroyed by fire in the 
mid-11th cent., but followed by a small village in Iron 
II. The earlier excavators had not recognized the Iron II 
remains. (See BARev 12 [1, 1986] 22-41.) 

105 Pliny the Elder called Jerusalem “by far the 
most renowned city of the East.” (— Biblical Geography, 
73:92-94.) Uniquely symbolic, Jerusalem is perhaps the 
most excavated city in the world. However, it is not so 
well known archaeologically as other cities in Palestine 
because continuous occupation from the Bronze Age has 
impeded intensive excavation. Explorers and pilgrims 
have been visiting Jerusalem for centuries, but the city 
became the object of systematic investigation only in the 
second half of the 19th cent. After establishment in 
1865, the British Palestine Exploration Fund sponsored 
the initial excavations of Jerusalem. Wilson, Warren, 
Clermont-Ganneau, Bliss, Dickie, Vincent, Weill, 
Macalister, Duncan, Crowfoot, FitzGerald, and Hamil- 
ton were among the earlier investigators of Jerusalem 
before Kathleen Kenyon (- 19 above) directed a major 
dig in the 1960s. Since 1967 Israeli archaeologists have 
excavated intensively in the Old City: B. Mazar, around 
the Temple Mount; Avigad, in the Jewish Quarter; 
Shiloh, at the City of David; Broshi, on Mount Zion and 
in the Armenian Quarter; Amiran and Eitan, at the 
Citadel; Netzer and Ben-Arieh, N of the Old City. 

106 Kenyon’s project, which focused principally 
on the City of David, inaugurated a new era in the ar- 
chaeology of Jerusalem. Her purpose was to apply the 
latest archaeological techniques to the problems raised 
by earlier excavators, especially the question of the 
historical topography of Jerusalem. Constituting only a 
small part of modern Jerusalem, the City of David is 
situated on the steep slope of the Old City’s SE spur. 
Skilled in stratigraphic technique learned from British 
archaeologist Mortimer Wheeler, Kenyon excavated in 
a long, narrow trench from the crest of the hill to the 
Gihon spring. Although she made some mistakes, she 
was able to clarify chronology by unraveling the com- 
plex stratigraphy of the city’s E slope. One of Kenon’s 
important discoveries was the Jebusite wall and adjacent 
tower surrounding the pre-Israelite city. Until Kenyon’s 
dig, it had been assumed that this wall was located much 
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closer to the crest of the E ridge. Dating as early as 1800 
Bc, the wall was in use for 1,000 years. 

107 Building on Kenyon’s work, Y. Shiloh under- 
took in 1978 further excavation of the City of David. He 
unearthed 25 occupational strata, spanning the Chalco- 
lithic to medieval times. He opened 12 areas for excava- 
tion and succeeded in clarifying several aspects of 
Jerusalem’s history, among them the fortification system 
of the city from MB to Byzantine; the nature of the 
dwellings (from EB through Iron II) on the stepped 
terraces of the E slope; the complex system of the sub- 
terranean water installations of the Iron Age. The three 
interconnected water systems emanating from the 
Gihon spring are Hezekiah’s tunnel, the Siloam channel, 
and Warren’s shaft (named after its discoverer; > 8 
above). Anticipating Sennacherib’s attack on Jerusalem 
in 701 sc, Hezekiah brought the waters of the Gihon 
spring inside Jerusalem by means of a 1,750-ft. tunnel. 
The Siloam channel serviced reservoirs and provided 
irrigation water. Warren’s shaft, consisting of a vertical 
shaft and connecting tunnels, enabled the Jerusalemites 
to draw water from the Gihon spring without exposure 
to hostile attack. Vincent and other earlier explorers 
considered Warren’s shaft, the earliest of these water 
systems, to be the sinnér (conduit) of 2 Sam 5, providing 
David’s soldiers access to Jerusalem in their attempt to 
capture it. Contrary to Vincent, Shiloh has established 
that this water system dates to the Israelite occupation 
(10th-9th cents.), not to the pre-Davidic Jebusite period. 
Shiloh also discovered a hoard of 51 clay bullae used to 
seal papyri. These sealings were lying in a burnt layer of 
the “house of the bullae” (area G, at the top of the E 
slope). Baked by chance during the Babylonian confla- 
gration of Jerusalem, these bullae, dating from the late 
7th to the early 6th cent. Bc, are well preserved. Of the 
scores of Hebrew personal names on the bullae, 
“Gemaryahu ben Shaphan” sounds familiar. A scribe by 
that name (Jer 36:10-12, 25) served at the court of 
Jehoiakim (608-597). Shiloh speculates that the “house 
of the bullae” functioned as the royal archive at the end 
of the monarchy. Two additional bullae from the First 
Temple period have come to light. One is of Baruch ben 
Neriah, the scribe; the other is of Jerahmeel, the king’s 
son. Jer 36 helps in the identification of the two seal- 
owners. Baruch was the famous secretary and friend of 
Jeremiah. Jerahmeel was an officer under King Jehoiakim. 
108 The spread of David’s empire and the building 
activities of Solomon are archaeologically attested by an 
innovation called the casemate, i.e., two parallel defense 
walls partitioned into chambers for storage or lodging. 
The Solomonic casemate wall and the magnificent city 
gate with four entryways found at Megiddo were also 
in use at Hazor and Gezer (1 Kgs 9:15). The prototype 
of these gateways was found at Ashdod. Other styles 
attested about this time, especially at Megiddo, are the 
header-stretcher masonry and the Proto-Aeolic capital. 
The earliest examples of Israelite monumental architec- 
ture are the two Megiddo palaces constructed of ashlar 
masonry and adorned with Proto-Aecolic stone capitals. 
109 Let us summarize here information gathered 
from excavations elsewhere about the probable struc- 
tural details of Solomon’s Temple (diagram, — Institu- 
tions, 76:43-46). The clearest initial approach to 
envisioning the finished product is the existing complete 
temple of Edfu in S Egypt. Although this temple was 
built some 700 years after Solomon, it preserves with 
utmost conservatism a style that is attested, by partial 
ruins elsewhere, as far back as 300 years before him. We 
know that Solomon had not only a marriage alliance but 
also other close cultural contacts with Egypt, the “arbiter 
of elegance” for its neighbors. Also instructive is the 
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temple of Baalbek in Lebanon, built about the same time 
as that of Edfu. Even though it is partially destroyed, 
incomplete, and shows everywhere garish traces of 
Greco-Roman interpolations, there is still cogency in the 
fact that it was built by an architect of the same Phoeni- 
cian race as the one who drew Solomon’s blueprints. At 
Hazor the main temple of a group of several Bronze Age 
temples was found to have a recognizable ground plan. 
The similarity in plan of the Hazor temple to the temple 
at Alalakh (now Tell Atshana in N Syria), the capital of 
a Syro-Hittite kingdom, reveals that Hittite styles had 
an influence on the Temple of Solomon, which was built 
along the same general lines. See also the design of the 
8th-cent. Tainat temple in Syria (> Institutions, 76:43- 
46). The remains of these temples show that the inner- 
most “Holy of Holies” was approached from an outer 
sanctum, which in turn was shielded by an imposing 
porch. 

We cannot ignore the influences of a local Canaanite 
cult, of course. From the centuries preceding Solomon, 
important temples were brought to light in the excava- 
tions of Lachish, Megiddo, Shechem, and Ai. At Arad in 
the Negeb, occupied by Kenite clans related to Judah (> 
Biblical Geography, 73:86, 88), Israeli excavations have 
unearthed a temple to Yahweh from the monarchical 
period. All these temples share common features, but 
often there are differences in the ground plan. (See 
BARev 13 (4, 1987] 38-49.) For instance, the Arad 
structure is a broad-room temple having its entrance on 
the long side, unlike the Jerusalem Temple, which was 
a long-room temple with its entrance at the end or short 
side of the rectangular form. 


(For bibliography on the Jerusalem Temple, -> Institutions, 
77:46. Biran, A. [ed.], Temples and High Places in Biblical Times 
Jerusalem, 1981]. Haran, M., Temples and Temple Service in 
Ancient Israel [Oxford, 1978]. Meyers, C. L., “The Elusive 
Temple,” BA 45 [1982] 33-41.) 


110 In 1938 Glueck (> 17 above) began the exca- 
vation of Tell el-Kheleifeh, near the head of the Gulf of 
Aqabah. He erroneously identified the site as Solomon’s 
seaport of Ezion-geber; there is no evidence there of 
10th-cent. pottery to support Glueck’s claim (> Biblical 
Geography, 73:69). 

111 Two recent discoveries pertaining to Iron Age 
cult have occasioned discussion among biblical scholars. 
During an archaeological survey, A. Zertal came across 
an installation on Mt. Ebal which he interprets as a 
rectangular altar and cult center. The nine-ft.-high 
structure dates to 1220-1000. Because the altar is con- 
structed of large, unhewn field stones, Zertal made a 
tentative connection with the altar built by Joshua (Deut 
27:1-10; Josh 8:30-35). A. Mazar investigated a one- 
period site in N Samaria which in his estimation may be 
an Israelite open-air cult site. A large rectangular stone 
slab, part of a square incense burner, and some animal 
bones suggest that the site may have a cultic function. 
Also, a bronze bull figurine, the largest ever found in 
Israel, was picked up in the vicinity. This find may help 
in understanding the cult of the golden calf in the Bible. 
See, however, BARev 14 (1, 1988) 48-52. 

112 (B) Later Iron Age (Iron II, 900-600). 
The archaeological divisions of the Iron Age are not so 
uniform as those of the Bronze Age. We may safely 
regard “Iron II” as coextensive with the divided king- 
dom (922-586) of Judah-Israel. After the exile (539 on) 
we find political designations used instead of metals, but 
it is still the pottery that really affords the basis of divi- 
sion. Excavations, surveys, and inscriptions combine to 
provide a rather clear picture of Iron II. The material 
remains, however, are inferior to those of the neighbor- 
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ing people. The highly developed defense system, con- 
sisting of fortresses and towers, points to security as a 
major concern; certainly land, cities, and commerce had 
to be protected. Providing safe drinking water was 
another consideration. Typical architecture in this 
period, as in Iron I, was the pillared house with two to 
four rooms; the pillars supported a roof or second story. 
In Iron II the regional geopolitical units were Judah, 
Israel, Phoenicia, and Philistia; in Transjordan were 
Moab, Ammon, and Edom (> History, 75:66ff ). 
113 When, under Jeroboam I, Samaria broke off 
from subjection to the house of David, it had no perma- 
nent capital city for a while. In 876 Omri became king 
at Tirzah on the NE slope of Mt. Ebal (excavated by de 
Vaux; — 18 above) and soon started to build a palace. 
However, Omri abruptly changed his plan and moved 
his capital 10 mi. W. There on the W slope of the 
mountain range, in view of the Mediterranean, he built 
an entirely new city under the name of Shomron or 
Samaria. See A. Parrot, Samaria (SBA 7; London, 1958); 
G. E. Wright, BA 22 (1959) 67-78, or BAR 2. 248-57, 
EAEHL 4. 1032-50; — Biblical Geography, 73:103. 
114 The excavation of Samaria was begun by G. A. 
Reisner in 1908-1910 and continued by J. W. Crowfoot 
in 1931-1935. The city wall, like those of Mirsim and 
Lachish, seems in Albright’s opinion to show the intro- 
duction of a new indirect-access gateway of a type still 
visible today in the entries to old Jerusalem (yet the 
earlier walls of Nasbeh and of Solomonic Megiddo 
already exemplify this principle). The most imposing 
building cleared by Reisner was at the top of the hill, 
underneath the remains of a Herodian temple to 
Augustus. (The Roman emperor’s honorific appellation 
in its Gk form Sebast@ was given in Herodian times to the 
whole city and survives in the present Arabic name of 
the site, Sebastiyeh.) The building of the hilltop palace 
seems to have been begun by Omri and continued by his 
son Ahab (869-850), and also by Jeroboam II (786-746). 
It contained beautifully carved ivories rivaling those of 
Megiddo from an earlier century (ANEP 332). Similar 
ones, Phoenician in origin, have been discovered at 
various points of the Fertile Crescent. The luxury these 
ivories represent helps us to understand the frequent 
tirades against social inequalities by the first of the 
writing prophets, Amos, in whose book we find several 
contemptuous references to ivory (3:15; 6:4). See BARev 
11 (5, 1985) 40-53. 

115 Another precious insight into worsening 
economic maldistribution is afforded by an archive of 
tax receipts from the Samaria palace. They are in the 
form of ostraca, i.e., potsherds with writing in ink, dated 
over a period of some 17 years (BA 45 [1982] 229-39). 
Seemingly the long reign of Jeroboam II best accom- 
modates this archive. 

We should recall here that beginning around the year 
1000 we possess several inscriptions in the Phoenician or 
archaic-Hebr script, translated in ANET 320-21. The 
oldest is perhaps the Gezer calendar, really too laconic 
and schoolboyish to warrant any firm inferences about 
the existence and nature of Hebrew asa separate language 
at this time. In the 1967 Israeli excavation campaign at 
Arad a ten-letter ostracon from the 10th cent. was dis- 
covered. The long and detailed “stele” inscription of 
Omri’s contemporary, King Mesha of Moab, is con- 
sidered to be in the Moabite language; and its differences 
from Hebrew are greater than the differences between 
Hebrew and Aramaic. From about 700 Bc in Jerusalem 
dates the Siloam tunnel inscription of Hezekiah (715- 
687), which Albright declares to be “in elegant classical 
Hebrew .. . but these finds, as well as hundreds of short 


[74:116-122] 


inscriptions on seals and other objects, pale into insig- 
nificance beside the sensational discovery of the Lachish 
Ostraca.” This statement may now need revision, 
however, in the light of the discovery (1962-1967) of 
over 200 inscribed ostraca at Arad. According to Y. 
Aharoni (BA 31 [1968] 9-18) over half are in Hebrew 
and date from the monarchy, while the rest are in 
Aramaic from ca. 400 Bc. 

116 The following is a catalogue of archaeological 
projects which provide insights into Iron II. At Ramat 
Rahel (Beth-haccherem?), S of Jerusalem, a royal citadel 
(9th or 8th cent.) and an imposing palace belonging to 
one of the last Judahite kings were excavated. The 
monumental architecture of these buildings must have 
been impressive. This site also yielded 145 jar handles 
with the royal (Imlk) stamp. At Khirbet Rabud (Debir?), 
S of Hebron, excavators uncovered a Judahite city of the 
9th cent. A massive wall, 13 ft. wide, surrounded the 
city. In the En-gedi region near the Dead Sea, an 
industrial installation of the mid-7th cent. was uncov- 
ered at Tel Goren. At Tell el-Hesi in the kingdom of 
Judah, the 9th-cent. defense installations, surrounding 
the city with a double rampart, have been unearthed. 
117 At Tel Beer-sheba, just E of the modern city, 
a fortified royal city was founded in the 10th cent. The 
final destruction of this site dates to Sennacherib’s assault 
in 701. The four stones of a horned altar, dating to the 
8th cent., were discovered reused in a wall of a store- 
house complex. Three were intact, and the fourth was 
missing the top part. Contrary to the biblical injunction 
(Josh 8:31), these stones are well-smoothed ashlar 
masonry. The horns were the holiest part of the altar: 
cutting them off was desecration (Amos 3:14); grasping 
them conferred the right of asylum (1 Kgs 2:28). On 
Beer-sheba, — Biblical Geography, 73:86; BA 35 (1972) 
111-27; BARev 6 (6, 1980) 12-28. At Tel Masos, E of 
Beer-sheba, the huge settlement of the 12th and 11th 
cents. had declined; by the 7th cent. it was reduced to a 
small fortress. At Aroer, SE of Beer-sheba, the exca- 
vators found four phases of Iron II construction (7th—-6th 
cents.). The artifacts found at this fortified desert town 
indicate that the inhabitants had contact with their 
Edomite neighbors to the E. Tell Sera (Ziglag?), NW of 
Beer-sheba, gives evidence of well-planned buildings, 
including four-room houses, in the 10th-9th cents. This 
site served later as a fortress for the Assyrian invaders. 
Tell Jemmeh was also occupied by the Assyrians. The 
Assyrian governor may have resided at Jemmeh’s well- 
preserved building with its unique brick vaults. 

118 Among the small Israelite forts in the Negeb 
during Iron II, two deserve special mention. Forty miles 
S of Beer-sheba is the modern site of Ein el-Qudeirat, 
thought to be Kadesh-barnea, the important Israelite 
station during the exodus, though there are no remains 
earlier than the 10th cent. At this site R. Cohen uncovered 
three fortresses, each built upon the remains of the 
preceding, dating between the 10th and 6th cents. (> 
Biblical Geography, 73:85). 

Forty miles S of Ein el-Qudeirat, Z. Meshel exca- 
vated Kuntillat ‘Ajrud, a remote desert way station. The 
British explorer E. Palmer discovered this site in 1869. 
The architecture, consisting of a main rectangular 
building and a smaller structure, is not the main feature 
there. The inscriptions are the extraordinary find. There 
are dedications, requests, prayers, and blessings, in 
Hebrew and Phoenician, painted on the plaster walls of 
-the building and on two large pithoi (storage jars) or 
incised on stone vessels. Crude drawings accompany 
some of the religious inscriptions. The “Yahweh- 
Asherah” inscription and associated drawing on one 
pithos have occasioned endless scholarly discussion. 
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“Asherah,” in the opinion of some, is a reference to a 
sacred tree or cluster of trees, which may have been in 
the process of being personified, as the prophets feared. 
In the drawing, two figures are standing and one is 
seated. The standing figures probably represent the 
Egyptian demigod Bes; the seated lyre player is simply 
a musician, not a goddess. On the basis of pottery and 
scripts, this settlement dates from the late 9th to the early 
8th cent. Bc. See BA 39 (1976) 6-10; BARev 5 (2, 1979) 
24-35; 10 (6, 1984) 42-51; TS 48 (1987) 333-40. 
119 There were several important Iron II sites in 
the N, also. At Tel Dan, a 9th-cent. gate and related 
fortifications, as well as a sacred area (temenos), have 
been uncovered (— Institutions, 76:40). In the sanctuary 
area a stone horn belonging to a large altar was also 
found. A. Biran claims that an installation (late 10th- 
early 9th cent.) found near the temenos was used in a 
water libation ritual. This installation is composed of a 
sunken basin flanked by flat basalt slabs, sloping away 
from the basin; at the end of each slab is a sunken jar. 
Others identify the installation as an olive press. Because 
olive oil was used for ritual purposes in biblical times, it 
would not be incongruous to find an oil press in a sacred 
areas (For the excavations, see DA o7 (1974|(26-51, 45 
[1980] 168-82; 44 [1981] 139-44; BARev 7 [5, 1981] 
20-37; 10 [6, 1984] 52-58; 13 [4, 1987] 12-25.) 

120 Hazor, rebuilt in the Solomonic era, continued 
to function until its demise in 732. The gigantic water 
system at Hazor, dating to Omri (9th cent.), was similar 
to Megiddo’s. It consisted of three main sections: shaft, 
sloping tunnel, and entrance structure. In Iron II the 
fortified city of Achzib, near the coast in the N, reached 
its zenith as a most important Phoenician settlement. 
Taanach was destroyed about the end of the 12th cent. 
Reoccupied in the 10th cent., it was leveled by Shishak 
in 918. A mass of cultic materials was uncovered in 
Taanach’s 10th-cent. sanctuary. The best-known artifact 
is the baked-clay cultic stand with reliefs of animals and 
a winged sun disk. Shechem was fairly prosperous in 
Iron II after Jeroboam I moved the capital to Tirzah (~ 
Biblical Geography, 73:102). The Assyrians destroyed 
Israelite Shechem in 722, and it was abandoned until the 
4th cent. BC. 

121 Near the coastal city of Yabneh Yam there is 
a fortress on the site of Mesad Hashavyahu. Conquered 
by Josiah, it was subsequently destroyed in 609 by 
Neco’s Egyptian army (> History, 75:111). This site is 
famous for the discovery of a 14-line ostracon, which is 
a letter of a harvest worker, complaining that his 
garment had been unjustly confiscated (Exod 22:25; 
Deut 24:12). This ostracon, dating to the second half of 
the 7th cent., is an important nonbiblical document deal- 
ing with everyday life in Judah during the preexilic 
period. 

122 During Iron II and the Persian era Ammon, 
Moab, and Edom flourished (~ History, 75:68-70; > 
Biblical Geography, 73:40-49). The whole region E of 
the Jordan River has now been extensively surveyed; 
consequently, much more is known today about Trans- 
jordan than at any other time. Glueck’s surveys were 
informative, but his successors have generated far more 
data, while correcting some of his conclusions. The 
Ammonites, occupying N-central Jordan, had their 
capital at Amman. Written evidence about the Ammon- 
ites (including the Tell Siran bronze bottle inscription, 
the Amman citadel inscription, the Amman theater 
inscription, and numerous seals) supplements excavation 
and survey. The Moabites, located in central Jordan, had 
Kerak and Dibon as their capitals. Iron II fortifications 
were excavated at Dibon (modern Dhiban), where the 
Moabite Stone (Mesha stele), describing relations 
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between Moab and Israel in the 9th cent., was dis- 
covered in 1868. Modern Hesb4n, once reputed to be 
Heshbon, had no Bronze Age remains and little Early 
Iron. Late Iron IT is well represented, however. In addi- 
tion to the defense wall, ostraca from the 7th and 6th 
cents. have been uncovered. The Edomites were located 
in S Jordan, with Bozrah (modern Buseirah) as their 
capital. Several Iron II sites have been excavated in the 
S, including Buseirah, Umm el-Biyara, Tawilan, and 
Tell el-Kheleifeh. At Buseirah the fortifications and a 
major temple or palace have been found. However, no 
major Edomite inscriptions have come to light. 

123 Tell Deir Alla in the Jordan Valley is usually 
identified with Succoth (> Biblical Geography, 73:51), 
but the excavator H. Franken has suggested Gilgal. In 
addition to the LB clay tablets inscribed in a linear script, 
an important religious text has been recovered. Written 
in red and black ink on a wall of an 8th-cent. building, 
and perhaps in old Aram dialect, the inscription refers to 
“Balaam, son of Beor” (Num 22-24). See BA 39 (1976) 
11-17; BARev 11 (5, 1985) 26-39. 

Another Aram inscription was found in 1979 near 
Tell Fakhariyah in E Syria. Dating to the mid-9th cent. 
BC, it is bilingual with Akkadian as the second language 
and was inscribed on the skirt of a life-size black basalt 
statue of a governor. 

124 (IV) From the Fall of Jerusalem to Herod. 
(A) Babylonian and Persian Periods (600- 
332). After Jerusalem, Lachish was the most important 
fortified city in Judah. It sheds great light on the 
Assyrian assault against Judah under Sennacherib, as 
well as the later Babylonian invasion of the southern 
kingdom under Nebuchadnezzar. Lachish is the exten- 
sive site named Tell ed-Duweir (not Tell el-Hesi, which 
Petrie thought to be Lachish; ~ 11 above). The Duweir 
site had already been suggested by Albright even before 
the name Lachish itself was dug up by the excavation of 
J. Starkey in 1932-1938. Of note is that the most vivid 
excavated information about Lachish did not come from 
Duweir at all, but from faraway Nineveh in northern 
Assyria. From there came the British Museum frieze of 
Sennacherib (ANEP 372) showing how he overcame the 
resistance of Lachish during his invasion of Palestine in 
701. The maneuvers of Judah’s king Hezekiah, obscurely 
described in 2 Kgs 18:14, averted a subjugation similar 
to that of Samaria. But one century later, there arose in 
S Babylonia the new military machine of Nebuchad- 
nezzar. It inflicted a decisive defeat upon the Egyptians 
at Carchemish in 605, then launched a full-scale invasion 
of Palestine in 598 and 589. Both times the citadel of 
Lachish bore the brunt of the attack on the open country 
outside Jerusalem. See BARev 14 (2, 1988) 42-47. 
125 Within one room of the city gate of Duveih 
Starkey found in 1936 some 20 jar fragments wit 
messages in ink from a military official to his regional 
captain (ANET 321-22). One of these “ostraca” 
bemoans the fact that a hostile army is advancing so 
relentlessly that the signals of nearby Azekah have 
already been extinguished, although those of Lachish are 
still visible. These sherds were found in a narrow level 
between two destruction-layers of ash. It seemed natural 
to ascribe these two layers to the two destructions in- 
flicted by Nebuchadnezzar within 10 years of each other 
(598 and 589). But Starkey was killed shortly afterward 
in an ambush, and a reexamination of the facts by their 
publisher Olga Tufnell made it seem that the earlier ash- 
layer may have been Sennacherib’s (701). Meanwhile, 
however, the content of the messages proves to the 
satisfaction of all experts that they were composed 
around 590. Mention of a Coniah, son of Elnathan, 
recalls the Elnathan of Jer 26:22; 36:12. The appeals to 
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Egypt, and the frantic activity of Jeremiah during the 
black moments of the deportation, seem also reflected in 
the Lachish Letters. (See reference to Lachish and 
Azekah in Jer 34:7.) One of the Arad ostraca, seemingly 
to be dated on paleographic grounds to the end of the 
monarchy, mentions the coming of the Edomites. Y. 
Aharoni would relate this to an Edomite assault on the 
Negeb just before Nebuchadnezzar’s final campaign 
against Judah (ca. 600). 

126 In 1973 D. Ussishkin began a new phase of 
excavations near Lachish. Besides digging the LB temple 
and other installations, he concentrated on the Iron Age 
city-gate complex near the SW corner of the tell. Con- 
sisting of several superimposed gates that were destroyed 
successively, this complex caused serious dating 
problems which Ussishkin wanted to resolve. The date 
of Stratum III has been the subject of scholarly dispute 
for a long time. Like Tufnell, Ussishkin concluded on 
the basis of stratigraphic evidence that Stratum III marks 
the destruction by Sennacherib in 701. Likewise, 
Stratum II represents the Babylonian conquest by Nebu- 
chadnezzar in 588-586. Starkey wanted to date the 
Stratum III destruction to the Babylonian assault of 597, 
but the sharp difference in pottery forms found in Strata 
III and II required, in Ussishkin’s estimation, more than 
a 10-year interval to account for such typological 
changes. Most, but not all, archaeologists concur with 
Ussishkin’s dating of the city-gate complex. The 
Assyrians attacked Lachish at the SW corner of the city 
precisely because it was so vulnerable; everywhere else 
the city was protected by deep valleys. There the Assyr- 
ians constructed their siege ramp of earth and stone and 
threw it up against the city wall, as depicted on the 
Sennacherib reliefs. The defenders of Lachish responded 
by building their own counter-ramp inside the city wall, 
opposite the Assyrian ramp. (On Lachish: BA 40 [1977] 
71-76; BARev 5 [6, 1979] 16-39; 10 [2, 1984] 48-77; 13 
[1, 1987] 18-39; for sites at the end of the kingdom, see 
BA 38 [1975] 26-54.) 

127 The Babylon to which a certain proportion of 
Judeans was deported has been brought magnificently to 
light by the German excavation of Nebuchadnezzar’s 
palace and Ishtar temple. Numerous other excavations in 
the Tigris-Euphrates valley give incidental insights 
regarding the life of the exiles described in Ezek and Dan 
1. Farther E, in Iran, excavations such as Susa and 
Persepolis give ample detail on the mode of government 
of Cyrus and Darius (late 6th cent.) reflected in Dt-Isa 
and Esth. 

Within devastated Judah itself, excavation may show 
that daily life was interrupted by the deportation but 
cannot settle the debate as to how large a percentage of 
the population was left behind. At Lachish, on the very 
top of the mound, a large palace that had served the local 
tuler since 900 was transformed into a different style 
during the exile. Tufnell accepted the judgment of 
Watzinger that the innovations were Syro-Hittite. But 
Albright claimed them to be Persian, “strongly reminis- 
cent in plan and detail of such early Parthian buildings 
as the small palace at Nippur in Babylonia, where we 
have a similar use of courts and columns.” 

128 Our knowledge of Palestine’s material culture 
in the Persian period, when the Jews returned from 
Babylonian exile, is increasing rapidly because of 
renewed interest in this era. Digs, surveys, epigraphic 
evidence, coins, figurines, and underwater archaeology 
are illuminating this once little-known period. The dis- 
tribution of settlements and populations in the Persian 
period are now much better understood. Israeli archae- 
Ologist E. Stern, a specialist in the Persian period, is 
making a significant contribution by his own excavations 
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and by coordinating results from other sites. Hazor, 
Shiqmona, Tel Megadim, Tel Mevorakh, En-gedi, Tell 
el-Hesi, and several other sites have much to teach about 
the Persian period. Stern concludes that Palestine in the 
Persian period was divided into two regions: the first 
was the hilly area of Judea, Jordan, and Samaria, reflect- 
ing the “eastern” culture of Assyria, Babylonia, and 
Egypt; the second was Galilee and the Mediterranean 
coast, reflecting the “western” culture of Greece and 
Cyprus. 

129 Stratum II of the upper city at Hazor is ascribed 
to the Persian period. The citadel built by the Assyrians 
in an earlier period continued to be used in the Persian 
age. In the coastal town of Shiqmona, a fortress and 
residential quarter have been excavated. At Tel Mega- 
dim on the coast, there are remains of a well-preserved 
Persian town, quadrangular in shape, with a street 
paralleling the city wall. Objects found at the site 
indicate that the city’s wealth accrued from commerce 
and agriculture. The abundance of Attic pottery there is 
evidence of trade with Greece. Tel Mevorakh in the 
Sharon plain has three phases of the Persian period, with 
evidence of an administrative center or large estate. On 
Tel Goren in the En-gedi area is a large Persian building 
which had been used as a dwelling. A rich hoard of 
potsherds from the Persian period and two Aramaic 
ostraca were also uncovered. In the Persian levels at Tell 
el-Hesi a significant amount of building took place. Hesi 
had strong affinities with Tell Jemmeh and Tell el- 
Far‘ah (S) in this period; all were large grain storage 
areas. (For a report on excavations at Hesi, see BA 41 
[1978] 165-82.) 

Other sites will help to illuminate the Persian period, 
but several are either not yet published or the digs are in 
progress. Dor on the coast was an important Phoenician 
city in the Persian period. It was surrounded by a city 
wall constructed of large limestone blocks. The principal 
city in the Persian era was Samaria, the seat of the 
Persian governor. Unfortunately, only scanty remains 
of the period have survived. 

130 The caves of Wadi ed-Daliyeh, concealed in a 
remote area N of Jericho, contained 27 papyri and many 
fragments of others. Commercial and legal in nature, the 
Wadi ed-Daliyeh documents, written in Aramaic, are 
dated 375-335 sc. These are the oldest legal papyri of 
Palestinian origin. Besides the papyri, 300 skeletons 
were found in the caves. F. Cross speculates that these 
were the remains of unfortunate Samaritans who rebelled 
against Alexander the Great. Escaping from Samaria 
when Macedonian troops destroyed the city in 331, 
these victims sought refuge in the Daliyeh caves. 
Discovering them, the soldiers ignited the mouth of the 
cave and suffocated them. 

131 (B) Greek and Hasmonean Periods (332- 
1c). In 330 Alexander the Great brought Greek 
armies to Palestine, which in the following centuries was 
flooded with the good and bad features of Greek culture. 
The strong resistance to the encroachments of Hellenism 
ultimately led to the revolutionary reactions of the Mac- 
cabees in 167. But with Pompey’s invasion of Palestine 
in 63 Bc, the Roman Empire began to serve as a 
framework to bring Judea to a greater power and exten- 
sion than it had known since David, e.g., under Herod 
the Great and Herod Agrippa I. . 

132 One of the pioneering excavations at Marisa 
(Tell Sandahanna), W of Hebron, by F. Bliss in 1898 
yielded the imposing ground plan of a 2d-cent. BC 
Hellenistic city. The tombs of Marisa excavated in 1902 
and still visible are among our earliest Hellenistic 
monuments. They contained Greek inscriptions and 
color frescoes of a Hellenistic bawdiness. 
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133 Anafa, a wealthy Hellenistic town in Upper 
Galilee, flourished from the mid-2d cent. to about 80 Bc. 
This settlement represented the transition from Helle- 
nistic to Roman. Artifacts attesting to the affluence of the 
town are molded glass vessels and terra sigillata (red- 
glazed bowls and plates rouletted on the interior and the 
rim). A dedicatory bilingual inscription in Greek and 
Aramaic was found at Dan. Dating to the first half of the 
2d cent. Bc, this votive inscription refers to “the god 
who is in Dan.” 

134 From about 175 Bc survives an imposing 
structure in the lonely region of Araq el-Emir, W of 
Amman. Once it was thought to have been a mauso- 
leum; but three campaigns of excavation (1961-1962) 
convinced P. Lapp that it was a temple. If there is a basis 
for calling the monumental building a temple, it would 
be architectural typology. It belonged to a certain 
Tobiah, a dynastic political leader prominent in Josephus 
(Ant. 12.5.1 §240) and seemingly descended from 
Tobiah the Ammonite, prominent in Neh (— History, 
75:130). After making a stone-by-stone architectural 
study of the building, French archaeologists undertook 
a total reconstruction and restoration. 

135 On the road to Hebron an important citadel 
was excavated at Tubeiga by Albright and O. Sellers in 
1931. It seems to have been Beth-zur, center of Macca- 
bean troubles during what is the only recorded biblical 
observance of the sabbath year (1 Macc 6:49, but see 
North’s reservations in Bib 34 [1953] 501). In 165 Be 
Judas Maccabeus defeated Lysias, the Syrian regent, at 
Beth-zur. Later, numerous coins, catalogued there, 
helped to determine the date of Beth-zur’s demise in the 
70s Bc. When Sellers resumed excavation at this site in 
1957, he was able to shed further light on the defense of 
the city, as well as on other questions left unanswered 
during the first campaign. The Shechem excavation, as 
reopened by Wright in 1956, also brought to light a 
noteworthy Hellenistic city (ca. 330-107), relating to the 
Samaritan temple on Mt. Gerizim. Tell er-Ras, the 
northernmost peak of Mt. Gerizim, produced valuable 
Hellenistic and Roman remains. R. Bull discovered the 
foundation of a Greek-style temple. Dedicated to Zeus 
Hypsistos, it was erected by Hadrian in the 2d cent. aD. 
This Roman temple most likely was built over the 
Samaritan sanctuary which John Hyrcanus destroyed in 
128 Bc. The monumental gate at Gezer, dated to this 
period by Macalister (> 14 above), has been shown by 
Yadin to be Solomonic in origin, but rebuilt in this 
period. 

136 The Roman occupation of Palestine began in 
67 Bc, and from this time Rome’s allies in Edom 
(Idumea) became steadily more powerful; in fact, 
Antipater and his son Herod the Great came from 
Idumean stock. The Edomites or Idumeans were cousins 
of the Jews (Gen 25:25), closely linked with both 
Midianites and Arameans (1 Chr 1:36,42; Num 24:21). 
Since their center was SE of the Dead Sea, they are to be 
associated with the Nabateans ruling Petra as Roman 
allies, whom Josephus loosely but not improbably calls 
Arabs. Apparently the Edomites traveled W of Wadi 
Arabah where they became the Idumeans of the Helle- 
nistic and Early Roman era. At the same time the Naba- 
teans, speaking a dialect of Aramaic, settled in the vicinity 
of Petra. 

Petra is today one of the wonders of the world (I. 
Browning, Petra [2d ed.; London, 1982]). This immense 
red sandstone ghost town consists almost entirely of 
tomb facades 100 ft. high, carved out of the living rock. 
Most of them date from the centuries preceding and fol- 
lowing Herod. From this period there is also a “high 
place” with obelisks, a late but important sample of the 
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style of worship constantly reprobated by the prophets. 
Near it is a high-relief “horned altar” of the kind found 
freestanding at Megiddo and Luxor, and presumed in 
Exod 27:2. The rare hewn stone used by the Nabateans 
has a diagonal combing, conspicuous in a palace at 
Dibon. Scarcely less enchanting than their redstone 
structures is the Nabateans’ eggshell-thin pottery with 
exquisite red painting, which may still be picked up not 
only at Petra but at SW Palestinian sites like Abda. The 
Nabateans ruled as far N as Damascus under Aretas IV 
(9 Bc-aD 40; > Paul, 79:8, 20). 

137 Pella in the N Jordan Valley, a city of the 
Decapolis in Roman times, had been revitalized in the 
Hellenistic period. During the First Jewish Revolt (ap 
66-70) Christian refugees from Jerusalem fled to Pella for 
safety. Beginning in 1979 intense excavations were under- 
taken at Pella by an American and an Australian team, but 
little evidence of everyday life at Pella during the Early 
Roman period has surfaced. Sepphoris (Sippori) in Lower 
Galilee was the administrative center for the Galilee area 
during the Hasmonean era. Excavations of this large 
Jewish city were conducted in the 1930s and the 1980s 
(BA 49 [1986] 4-19; BARev 14 [1, 1988] 30-33). 

The excavation of Qumran by R. de Vaux from 1951 
to 1956 provides the best archaeological evidence of the 
last pre-Christian century (~ Apocrypha, 67:79). In 
fact, the corpus of pottery he found there marks the 
beginning of an effort (collated in Palestinian Ceramic 
Chronology [1961] by P. Lapp) to use pottery as a chron- 
ological indicator for the several centuries before and 
after Christ with the same reliability as in other periods 
of Palestine history. 

138 Herodian Jerusalem was the scene of intensive 
excavation after 1967 when Israel annexed the Old City 
(E Jerusalem). B. Mazar conducted one of the major 
projects there. Working close to the retaining walls of 
the Temple Mount, he concentrated on the area § and 
SW of the temenos where he recovered remains span-~ 
ning the Iron Age to the Arab period. The Herodian era 
produced the largest number of finds, all attesting to the 
splendor of that period. Before rebuilding the Temple, 
Herod doubled the size of the Temple Mount and con- 
structed a far more extensive enclosure wall. The result- 
ant podium measured 36 acres. Mazar also uncovered 
the entrances to the Temple Mount on the S side; they 
consisted of a double and a triple gate, together forming 
the Hulda gates. The royal stoa (portico) which towered 
over the S court of the Temple was the object of con- 
siderable study. Modeled on a Roman basilica, it was 
composed of 160 columns supporting the roof. Mazar 
also clarified “Robinson’s arch,” which juts out near the 
SW corner of the enclosure wall. Robinson thought this 
arch supported a bridge across the Tyropoeon Valley. In 
fact, the arch supported a monumental staircase leading 
from the Temple Mount to the street below. 

139 N. Avigad excavated in the center of the 
Jewish Quarter, an area never before investigated. This 
project illuminated the everyday life of Jerusalem’s 
residents during the Herodian period, an era of consid- 
erable affluence. Beautiful stone objects, including 
tables, bowls, cups, and purification jars (reminiscent of 
the wedding feast at Cana), have been recovered. Stone 
vessels were popular among observant Jews because 
they were not susceptible to uncleanness. Colorful 
mosaics, painted plaster, and exquisite frescoes were also 
unearthed. The destruction of Jerusalem in ap 70 
brought this luxury to an abrupt end. 

140 Resolving a longstanding dispute among 
archaeologists, Avigad demonstrated that as early as the 
8th cent. BC the Western Hill (Upper City) was an 
integral part of Jerusalem (see BARev 4 [2, 1978] 10-15 
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for the population of that hill). This area is probably the 
Mishneh and Machtesh of Zeph 1:10-11. Avigad also 
shed light on Byzantine Jerusalem by uncovering the 
cardo maximus. This “main street,” 75 ft. wide, was paved 
with flagstones and flanked by a colonnaded portico, 
exactly as portrayed on the Madeba map (6th cent. Ap). 
The vaulted foundation of the Nea (New Church), built 
by Justinian in 543, was also uncovered. The Jerusalem 
excavations underscore the value of Josephus (> 5 
above) as source for the topography and history of the 
city in the Herodian period. For the Herodian water 
supply to Jerusalem, see BARev 10 G, 1984) 49ff 

141 Archaeological legacies from the energetic 
building activity of Herod the Great (> History, 
75:158) include the fortresses he left on isolated moun- 
tain peaks; not all have been adequately excavated. 
Masada on the shore of the Dead Sea fell to the Romans 
in AD 73. Its impressive remains span three periods: the 
Herodian (37-4 Bc), the revolt of the Jews (66-73), and 
the Byzantine (5th-6th cents.). The Herodium, a mag- 
nificent palace-fortress, was built in 23 Bc on the top of 
a natural hill in the Judean wilderness. V. Corbo exca- 
vated the upper Herodium (palace-fortress) in the 1960s; 
E. Netzer later dug the lower Herodium (a complex of 
buildings associated with the Herodium; see BAReyv 9 [3, 
1983] 30-51). Often referred to as “the Masada of the 
north,” Gamla on the Golan heights was one of the first 
Jewish strongholds to succumb to the Romans in aD 67 
(BARev 5 [1, 1979] 12-27). 

142 The “Roman capital of Judea,” built by Herod 
at seacoast Caesarea, has yielded extremely interesting 
ruins. Most are of Late Roman date, perhaps connected 
with the flourishing Christian center at Caesarea. 
However, in 1961, among the remains of Caesarea 
appeared our first record of the name of Pontius Pilate 
inscribed on stone. R. Bull began digging at Caesarea in 
1971 and has made further significant discoveries, in- 
cluding the cardo maximus and decumani (“side streets”). 
More important, he discovered the only Mithraeum yet 
known in Palestine. It was housed in a barrel-vault 
warehouse near the Caesarea harbor, where the Roman 
military could worship Mithra, the Persian warrior- 
deity of light and truth. 


(Arch 3 [2, 1981] 56-60; BA 38 [1975] 2-10; 46 [1983] 133-43; 
BARev 8 [3, 1982] 24-47; NatGeog [Feb. 1987]; L. I. Levine, 
Roman Caesarea [Jerusalem, 1975]; Caesarea under Roman Rule 
[SJLA 7; Leiden, 1975}].) 


143 Herod’s birthplace, Ashkelon, never became 
incorporated into his kingdom. He enriched it with 
public buildings, however, of which mostly scattered 
stones were encountered by past digging; recent excava- 
tions may be more productive. Aphek at the source of 
the Yarkon River was named Antipatris after the father 
of Herod the Great when in 9 Bc the latter rebuilt the 
city. When Herod rebuilt Samaria (ca. 30 Bc) after its 
destruction by John Hyrcanus, he renamed it Sebaste in 
honor of Augustus. 

144 (V) New Testament Period. Interest in the 
sites of the life of Jesus has been understandably great. 
Unfortunately, in many instances there are rival claimants 
for sites, two or even three, with alleged archaeological 
evidence. Supporting the incarnation and nativity sites of 
Nazareth and Bethlehem is the virtual absence of any rival 
claimant. The earliest monumental remains in the basil- 
icas erected over these sites go back to approximately 300 
years after the event they commemorate. Nain (Luke Zell) 
too is an uncontested little hamlet, and a few tombs there 
have been traced back to NT times. Caesarea Philippi (Matt 
16:13) is uncontested, but near the Lake of Galilee are 
three possible sites for Bethsaida (BA 48 [1985] 207-16). 
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145 Tell Hum on the NNW shore of the Sea of 
Galilee has been identified as Capernaum. The date of 
the synagogue, not the site, is in dispute. When the 
Franciscans (> 20 above) renewed excavation of the 
synagogue, they dated the structure to the 4th or 5th 
cent. AD on the basis of coins found beneath the pave- 
ment. Yet Israeli archaeologists prefer a date in the late 
2d or 3d cent. ap. The final word has not been said, but 
the Franciscans have a strong argument. Meanwhile, all 
agree that this most famous limestone synagogue of 
Galilee is a magnificent structure. The ruins of a more 
ancient basalt building lying beneath are probably of the 
synagogue where Jesus preached. In the 5th cent. an 
octagonal church was constructed over the site in the 
Franciscan section traditionally thought to mark the 
location of St. Peter’s house. In view of this constant 
tradition, the identity of this site deserves serious con- 
sideration. The contiguous section of Capernaum 
owned by the Greek Orthodox Church continues the 
history unfolded at the Franciscan site, which came to an 
end in the 7th cent. (see BA 46 [1983] 198-204; BARev 
8 [6, 1982] 26-37; 9 [4, 1983] 50-53; TBT 22 [4, 1984] 
233-35). 

146 Cana (John 2:1) is contested; geographical and 
phonological reasons favor Khirbet Qana, 9 mi. N of 
Nazareth, even though tourists go to Kefr Kenna 3 mi. 
NE of Nazareth. The excavated remains of the “pious 
nonscientific” site of Kenna are in fact far nearer to the 
time of Jesus than any at Qana. But they also relate to 
the private Jewish shrine of a certain Tanhum, which, if 
anything, diminishes the likelihood that this was a focus 
of Christian veneration. 

147 The Greeks established a number of Helle- 
nistic cities E of the Jordan, two of which are Gerasa and 
Gadara. Most imposing of all excavated monumental 
sites of the NT world is the provincial Roman city 
Gerasa (Jerash). It was a chief city of the Decapolis (> 
Biblical Geography, 73:52) and may have witnessed the 
visit of Jesus, recorded in Mark 7:31. Its forum, colon- 
naded avenues, and two theaters give us a good idea of 
the Greco-Roman culture that was trying to absorb 
Palestine. Gerasa also possesses 13 (by most recent 
count) churches affording some of our earliest examples 
of Christian architecture and mosaic. Gerasa is under- 
going limited excavation (an estimated 90 percent of the 
site still lies underground) and extensive restoration 
(Arch 38 [1, 1985] 18-25; I. Browning, Jerash [London, 
1982]). Some 30 mi. NW of Gerasa, close enough to be 
considered part of its district, the Gadara of Roman times 
survives in some important ruins of Umm Qeis, high on 
the precipitous S$ bank of the Yarmuk River in view of 
the Sea of Galilee. The pig owners of Matt 8:28 are 
called by some manuscripts Gadarene and by others 
Gerasene. Starting in 1973, excavation and restoration 
were undertaken at Umm Qeis under auspices of the 
German Evangelical School. 

148 Beginning in 1950 Americans excavated Tulul 
(Abu) el-Alayiq, which extends to both sides of the Wadi 
Qelt, 2 mi. SW of OT Jericho (Tell es-Sultan; see 
NatGeog [Dec. 1951]). In the 1970s E. Netzer renewed 
excavations at this site, sometimes called “NT Jericho,” 
but more accurately “Herodian Jericho”; he corrected 
some earlier interpretations and also expanded the pro- 
ject. In the 2d cent. sc the Hasmonean kings, descend- 
ants of the Maccabees, chose Jericho for their winter 
palaces. When Herod the Great succeeded the Hasmo- 
neans in 37 BC, he enlarged the resort, at the same time 
making it more luxurious with a sunken garden, pool, 
citadel, amphitheater, and hippodrome to pamper his 
guests. The whole royal complex was abandoned before 
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aD 70. For the necropolis nearby, see BA 43 (1980) 
235-40; BARev 5 (4, 1979) 28-35; 9 (1, 1983) 44-53. 

149 The site commemorating Jesus’ baptism at the 
Jordan near Jericho, not really claimed to be authentic, 
is located at the most conveniently accessible point near 
a site supported by an ancient tradition. Just about here 
would be the Beth-arabah of Josh 15:6, a name easily 
recognizable in “Bethabara,” which some manuscripts of 
John 1:28 give instead of “Bethany.” North would 
suggest that the presence at Qumran of a penitential 
baptizing sect (> Apocrypha, 67:106) tends both to 
reinforce the Bethabara tradition and to render almost 
inescapable that JBap was in fairly close communication 
with the Qumran votaries. 

150 Concerning Jerusalem the chief observation of 
an archaeologist would be that much of the energy spent 
in wrangling or recrimination over unproved sites ought 
rather to be constructively expended in rejoicing that the 
Temple area is so uncontested. Here took place a large 
number of the most important events in the life of Jesus, 
from his presentation and finding, down through his 
public ministry to the evening before his death. The Mt. 
of Olives is similarly important and undisputed. Caskets 
for bones (ossuaries) found on the Olivet slope called 
Dominus Flevit bear 1st-cent. Jewish names and are 
claimed to be our earliest record of the Judeo-Christian 
community. As for the ascension site, the minority 
opinion of Vincent, preferring Eleona to Imbomon, 
implies a minuteness of localization that is unimportant 
when compared with the momentousness of “Olivet’s 
upper slope” in general for various incidents of the 
Jerusalem ministry. 

151 The ancient tradition of localizing Calvary in 
the Church of the Holy Sepulchre has shown itself 
strong enough to rise above both its own legendary 
accretions and a concerted 19th-cent. attack in favor of 
a less congested spot; > Biblical Geography, 73:94. (See 
BARev 12 [2, 1986] 40-57 on Gordon’s “Garden 
Tomb,” which, as the burial place of Jesus, is based on 
fantasy, not evidence.) An important issue concerning 
Gospel topography is the Praetorium with the Litho- 
strotos (John 19:13; “Pavement”), traditionally identified 
with the Antonia Fortress built by Herod the Great. 
Upon it depends the validity of the basic arrangement of 
the Way of the Cross (which, however, is founded on 
devotion more than on history). Vincent (> 12 above) 
favored the Antonia Fortress, at the NW corner of the 
Temple area, as the place where Pilate condemned Jesus 
to death. A large stone pavement near the Ecce Homo 
arch has often been identified as the Lithostrotos. The 
alternative site on the other side of Jerusalem is Herod’s 
citadel excavated by C. Johns for the British Mandate 
authorities and more recently by Israeli archaeologists. 
P. Benoit and others maintain that the Praetorium where 
Pilate condemned Jesus was located there. Excavations 
have shown that the stone pavement was not related to 
the Antonia (the ruins of which have never been located) 
but was part of a small Roman forum contemporary 
with Hadrian’s Aelia Capitolina (2d cent. ap). The Ecce 
Homo arch may have been a city gate at the time of 
Herod Agrippa I (ap 37-44). See BA 40 (1977) 11-17. 
152 Despite the fact that thousands of crucifixions 
took place in Palestine, pertinent archaeological evi- 
dence was discovered for the first time in 1968. In the 
Jewish tombs at Givat ha-Mivtar, NE of Jerusalem, 
were the remains ofa crucified man, a Jew in his twenties 
who had lived in Jerusalem before ap 70. The analysis 
in BA 48 (1985) 190-91 suggests that the man’s wrists 
were tied to the crossbeam; his legs straddled the up- 
right, with a nail attaching each heel to the side of the 
cross. The victim would die slowly from asphyxia. 
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153 The pool of Bethesda (Bethzatha), mentioned 
in John 5:2, has been discovered and excavated in Jeru- 
salem on the property of the White Fathers, near St. 
Anne church. Trapezoidal in form and divided by a 
central partition, the pool had colonnades on the four 
sides and the partition—thus John’s “five porticoes.” 
154 Vincent located Emmaus (Luke 24:13) at 
Nicopolis. Although many still accept his view, the 
imposing remains of the early churches he excavated 
there are just what we would expect from a bishopric as 
populous as Nicopolis, some 160 stadia (20 mi.) from 
Jerusalem. At a more suitable 60 stadia (8 mi.) is an 
“alternative Emmaus,” called Qubeibeh, with less 
imposing excavated finds. Neither it nor Abu Ghosh 
(also 60 stadia) seems to have been identified as Emmaus 
before Crusader times. Wilkinson (Jerusalem 161-64) 
argues for Motza or Ammasa (renamed Colonia) some 4 
mi. from Jerusalem. Emmaus may set a record for 
claimants to the title! 

155 (VI) Period after New Testament. The 
Judean Desert caves, inhabited during the Bar Cochba 
War (AD 132-135), have yielded letters and artifacts 
adding enormously to our knowledge of the Second 
Jewish War against the Romans. Also, underground 
hiding complexes located in the Judean Shephelah have 
shed further light on the Bar Cochba War. As mentioned 
above (~ 140, 151) excavations are uncovering 
Jerusalem of the period after this war—both the Aelia 
Capitolina of Hadrian and the Byzantine period. 

156 Many synagogues, especially in Upper Galilee, 
have been excavated in an effort to date the earliest 
synagogues and to determine their architectural styles. 
(Literary sources have shed little light on the dates and 
architecture of synagogues.) Four synagogues thus ex- 
cavated in Galilee are Khirbet Shema, Meiron, Gush 
Halav (Giscala), and Khirbet en-Nabratein. At Khirbet 
Shema, the first broad-house synagogue (with the focal 
point on the long wall) in Galilee was uncovered. The 
remains of the early synagogue at this site date to the late 
3d cent. AD; the second, built over the ruins of the first, 
was completed by the mid-4th cent., then destroyed by 
an earthquake at the beginning of the 5th cent. The 
synagogue at Meiron (late 3d cent. AD) was a standard 
basilica type (rectangular with two rows of columns 
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dividing the structure into nave and two side aisles). The 
basilical synagogue at Gush Halav was constructed ca. 
AD 250 and continued to function until the 6th cent. The 
synagogue at Khirbet en-Nabratein (Nevorraya) had 
three phases, spanning the 2d to the 6th cent. At this site 
a part of the aedicula or Torah shrine (the Holy Ark), 
dating to the 3d cent. AD, was uncovered in a secondary 
use. The study of these synagogues is providing a clearer 
understanding of Jewish life in the towns of Galilee 
during the Late Roman and Byzantine periods. 


(Levine, L. I., Ancient Synagogues Revealed [Detroit, 1982]. 
Saunders, E. W., “Christian Synagogues and Jewish Christian- 
ity in Galilee,” Explor 3 [1977] 70-78. Shanks, H., Judaism in 
Stone [NY, 1979]. BA 43 [1980] 97-108; 44 [1981] 237-43; 51 
[1988] 69-96. BARev 4 [2, 1978] 32-42; 7 [6, 1981] 24-39; 10 
[3, 1984] 32-44.) 


157 To close, we mention an archaeological site 
where the Jewish and Christian heritages came together 
in the postbiblical period—Dura Europos, far NE of 
Palestine in the great bend of the Euphrates River. It was 
excavated by a French expedition under F. Cumont in 
1922-1925 and then, with the support of Yale Univer- 
sity, in 1928-1937. The publication of the rich finds was 
concluded in 1967 by C. Kraeling. Founded under the 
Gk Seleucid dynasty ca. 300 sc, Dura Europos became 
a Roman commercial and military outpost on the trade 
routes with the East. In aD 170 a small Jewish synagogue 
was built; in an enlargement in 240, the walls were 
covered with impressive frescoes of biblical subjects. 
This unique treasury of Jewish art was preserved 
because, as part of the defense against a Parthian invasion 
in 256, the wall frescoes were buried under an earth- 
work intended to strengthen the adjacent outer wall of 
the city. A Christian house-chapel with a painted 
baptistry, from the same period, has also been discov- 
ered at Dura. Literary evidence from cities like Antioch 
and Constantinople shows that in the 3d to the 5th cents. 
synagogue and church had little use for each other; one 
can only wonder how the citizens who attended the two 
cultic sites at Dura Europos regarded each other. See A. 
Perkins, The Art of Dura-Europos (Oxford, 1973); C. 
Hopkins, The Discovery of Dura-Europos (New Haven, 
1979); BA 47 (1984) 166-81. 
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5 Up to 200 years ago our only sources for a 
knowledge of the ancient Near East were the Bible and 
Herodotus. During the past two centuries, through the 
science of archaeology and related fields, we have learned 
a vast amount about the history of the human race and 
of Israel’s predecessors and neighbors, and this informa- 
tion has revolutionized our understanding of human 
origins, of the course of early history, and of many 
aspects of the Bible. Some knowledge of these recently 
acquired data will be useful to situate the events of the 
biblical period in the larger context of human history. 
This knowledge is also of exegetical value in helping us 
to come to a proper understanding of the kind of litera- 
ture we possess in the prehistory of Gen 1-11. In the 
space allotted we can give only the most general outline 
of prehistory and of the political and cultural history of 
the ancient Near East; for this reason we refer the in- 
terested student to the more detailed treatments in the 
bibliography. (Also > Biblical Archaeology, 74:44ff.) 
The dates given below for the various Stone and Bronze 
Ages are all approximate. 

6 (I) The Stone Ages (Before 3200 Bc). The 
various stages of human existence on earth are distin- 
guished and named according to the material most com- 
monly used for basic tools and weapons at the respective 
period. Since change from one material to another did 


not occur instantaneously, the designations are always 
approximate as to both the beginning and the end of the 
period. Stone (Gk lithos) was the oldest material, copper 
(chalkos) or bronze came next. 

7 (A) Old Stone Age or Paleolithic. Our 
planet is about 4.5 billion years old. Simple forms of life 
first appeared on it about a billion years later, and more 
complex forms of life began leaving a fossil record about 
600 million years ago. In Africa fossils of primates who 
habitually walked upright can be traced back to 7 to 5 
million years ago, and from 2.5 million years ago stone 
tools have been found associated with some of these 
remains, indicating incipient stages of human intelli- 
gence. This early stage of human development (australo- 
pithecus; homo habilis) was followed by homo erectus 
(possessing a larger brain, and the ability to control fire 
and to make more advanced stone tools). Evidence of this 
stage has been found in Africa dating from over 1.5 
mullion years ago, and other fossils of this type have been 
found in India, China, Java, and probably Southern 
Europe. This stage lasted to about 350,000 years ago. 
Thereafter came transitional types (archaic homo Sapiens?) 
such as finds at Swanscombe in England and Steinheim 
in Germany (250,000) and then the Neanderthals 
(125,000-30,000), and beginning about 40,000 years 
ago the first traces of fully modern skeletons (homo 
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sapiens) appear (Cro-Magnon, Combe-Capelle, Gri- 
maldi, etc.). 

In early Paleolithic, people were hunters and food 
gatherers living in the open in the summer and in caves 
and other natural shelters in the winter. Life was charac- 
terized by a mobility dictated by food supply and 
seasonal changes. There is evidence that around 40,000 
BC people began to settle down more, restricting 
themselves in their wanderings and learning to utilize a 
far greater variety of resources within a given locality. 
This is sometimes described as a transition to food col- 
lecting (1.e., more purposeful and specialized than food 
gathering). Perhaps by 40,000 years ago people had 
spread to Australia by sea, and a little less than 30,000 
years ago migrations began across the Bering Strait into 
the Western Hemisphere. For our early ancestors, see 
NatGeog (Dec. 1976; Nov. 1985); Arch 34 (4, 1981) 
20-29. 

8 (B) Middle Stone Age, Mesolithic, or Epi- 
paleolithic (18,000-8000 Bc). Mesolithic culture is 
characterized by a further intensification of the food- 
collecting process and a gradual transition to food 
production (the planting of crops and the domestication 
of animals). This first really basic change in human living 
(the second in a sense being the Industrial Revolution of 
the past 200 years) took place in the Near East around 
10,000-8000 se (Natufian in Palestine; > Biblical 
Archaeology, 74:50). From there it rippled out to Europe 
and India (7000-5000 Bc) and occurred again indepen- 
dently in Mesoamerica (7000 Bc) and a little later in SE 
Asia. (Yet there are still a few primitive peoples in out- 
of-the-way parts of the world whom the revolution has 
not affected and who remain in the food-gathering or 
food-collecting stage.) In the Near East the center of the 
Mesolithic change was the region of the hilly flanks of 
rain-watered grassland (2,000-5,000 ft. elevation), 
which build up to the high mountain ridges of Iran, Iraq, 
Turkey, Syria, and Palestine; sites reflecting this incip- 
ient era of cultivation and animal domestication have 
been discovered at Beldibi in Turkey, at Karim Shahir, 
M’lefaat, and Zawi Chemi in Iraq, at Mt. Carmel, 
Jericho, and elsewhere. 

9 (C) New Stone Age or Neolithic (8000- 
4500 Bc in the Near East). This is the stage of Stone 
Age culture in which people became full-fledged food 
producers. Food collectors, i.e., hunters, fishers, berry 
and nut gatherers, had lived in small groups and bands 
for they had to be ready to move whenever an area no 
longer supplied sufficient food. There was not enough 
food to store nor was it the kind that could be stored for 
long. Clothing probably consisted of animal skins. There 
were no breakable utensils, no pottery, no time to think 
of much of anything except food and protection. But the 
food producer lived a more sedentary life. If one were to 
plant, one had to remain in the same place for the harvest. 
One lived in a house—it was worthwhile to build one. 
In a given area enough food could be grown for many 
people. Hence villages became common, and with them 
came informal customs and rules. There was more time 
to modify nature in other areas than food production 
(e.g., the production of pottery and textiles), and prob- 
ably some people began to specialize in such crafts, work 
full time at them, and trade their goods for food. 
Seventh-millennium sites of such primary farming vil- 
lages have been found among other places at Jarmo in 
Iraq, Ras Shamra in Syria, Catal Htiytik in Turkey, and 
at Jericho; and later sites have been found at Fayum in 
Egypt and throughout the Fertile Crescent. 

10 (D) Copper-Stone Age or Chalcolithic 
(4500-3200 Bc in the Near East). In the period fol- 
lowing the Neolithic, agriculture was vastly improved 
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and expanded; this made possible the support of an in- 
creasing density of population, and here also we find a 
similar progress in culture. In Upper Mesopotamia small 
groups began to move down from the highlands to sites 
adjacent to the mud flats of the rivers (e.g., at Baghouz 
and Samarra) to establish farming villages with increased 
craft specialization. Painted pottery (a hallmark of Chal- 
colithic) began to appear. Soon all of Upper Mesopo- 
tamua was rather densely settled and Chalcolithic villages 
became fairly numerous in Palestine as well. 

11 But nowhere was the progress more brilliant 
than in Lower Mesopotamia, for here the first experiment 
in civilization took place. Without attempting to define 
“civilization” let us simply describe it as urbanization. 
There are cities, a formal political setup (kings or gov- 
erning bodies), formal laws enacted by the government, 
formalized projects (roads, harbors, irrigation canals, 
and the like), some sort of army or police force, new and 
different art forms, and usually writing. (We say “usually” 
because the Incas had everything that goes to make up a 
civilization except writing, and there is no reason to say 
they were not civilized.) The Mesopotamian experiment 
in civilization took place in the alluvial land of the lower 
Tigris and Euphrates, and in the 4th millennium the first 
city-states appeared in Lower Mesopotamia (Eridu, Al- 
Ubaid, Warka [Erech], Ur, etc.). No doubt there had 
been riverbank food collectors in the area long before 
and perhaps isolated villages, but the fertile yet rainless 
land could not be placed under intensive cultivation until 
the techniques necessary for providing irrigation had 
been mastered. Once the rich bottom land was gradually 
made available, settlers must have flocked in by the 
thousands. The irrigation required by the area demanded 
common effort and an increasing complexity of organi- 
zation. It encouraged technological, political, social, and 
moral advances and was certainly a factor in the develop- 
ment of civilization here and in Egypt. And development 
was very fast. Among the advances in culture was the 
invention of writing (about 3200 Bc), and before the end 
of the period there were links of trade and cultural 
exchange between Mesopotamia and Palestine and pre- 
dynastic Egypt. 

The creators of civilization in Lower Mesopotamia 
were the Sumerians, a people unknown to us a century 
ago and who still constitute one of the major mysteries 
of history. We are not sure of what race they were; their 
language is unaffiliated with any other known language 
living or dead; the time and manner of their arrival in 
Mesopotamia are uncertain, but it is clear that they were 
present in Mesopotamia by the middle of the 4th millen- 
nium, and since the earliest texts known to us are in 
Sumerian, we assume that it was they who introduced 
the pictographic (cuneiform) system of writing. 

12 In Egypt, too, great strides were made in the 
development of agriculture and irrigation, where again 
the necessary cooperative effort helped in the formation 
of political units (nomes). Probably by the second half of 
the 4th millennium the various local nomes were united 
into two sizable kingdoms, one in Upper Egypt and one 
in Lower Egypt. Copper was in use, its source being 
either Sinai or the eastern desert. Writing in hieroglyphic 
script was invented. Egypt was in touch with Palestine 
and Mesopotamia and apparently even then with the 
cedar port of Byblos, with which it maintained contact 
for centuries to come. 

13 (II) The Bronze Ages (3200-1550 Bc). 
With this period we leave the realm of prehistory and 
enter the era of history properly speaking, for here we 
are dealing with a period that is documented by numer- 
ous contemporary inscriptions. The terminology for 
Egyptian, Palestinian, and Mesopotamian chronology is 
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different for each, and there is no standard terminology 
covering all three areas. For simplicity we have adopted 
the Syrian-Palestinian terms of Early Bronze (EB) and 
Middle Bronze (MB) and have grouped under each 
period the corresponding history in Egypt and Mesopo- 
tamia. The Late Bronze (LB: 1550-1200 Bc) is not 
treated in the present discussion (> Biblical Archaeol- 
ogy, 74:77-93). 
14 (A) Early Bronze Age (3200-2000 BC in the 
Near East). 
(a) MEsoporAmiA. During the Sumerian 

Age (2900-2360) Mesopotamia was organized into a 
system of city-states most of which were quite small. 
The city-state usually consisted of a walled city, domi- 
nated by its temple precinct and surrounded by small 
villages and hamlets. In theory the entire domain be- 
longed to its main deity; the temple was his house; the 
city was viewed as his estate and the people as workers 
on the estate. In practice, however, most of the land 
belonged to private individuals, and in many respects the 
economy was free and uncontrolled. Originally, govern- 
ment was by city assembly; later, kingship developed, 
first as an emergency measure and then as a permanent 
institution, the head of state being seen as the viceroy of 
the god. To judge from the fortifications, there were in 
this period increased threats of danger from war or from 
raids from bandits, but, despite this, economic life 
flourished as well as trade (begun in prehistoric times) 
with the Iranian plateau and the NW. Improved agri- 
culture permitted the support of an increased population; 
urban life in turn fostered a greater specialization of the 
arts and crafts, and the scribal schools produced a vast 
body of literature. 
15 Early Mesopotamian political development 
existed in a kind of tension between the concept of the 
independent city-state and recurrent attempts to forge a 
greater unity between the cities. In the early 3d millen- 
nium lower Mesopotamia may have enjoyed a measure 
of unity under the hegemony of Kish in a loose league of 
equals. A religious center for the cities seems to have 
existed at Nippur. Subsequently other rival cities succes- 
sively achieved hegemony (Erech, Ur, Adab, Lagash, 
and Umma), often in the role of defenders of the frontiers 
against incursions from the E and NW, and for a brief 
period Hamazi, a kingdom in the Iranian plateau, gained 
control. Our sources of information on the period have 
been meager and our understanding of the cooperative 
political and economic endeavors of Mesopotamian 
society is therefore sketchy. 
16 Even more scanty has been our information on 
Syria to the NW, the least excavated area of the ancient 
Near East. Mari was known as a prominent participant 
in Mesopotamian life and probably a guardian of the 
northern frontier, but beyond there to the NW the his- 
tory of the area was largely unknown. That some urbani- 
zation had taken place in central Syria was clear from 
excavations, but little was known about it. When Sargon 
later extended his empire into Syria (> 17 below), a text 
from the period described it as a conquest of Iarmuti and 
Ebla, and the description of his grandson’s expedition 
into the same area speaks of it as the conquest of Arman, 
Ebla, and Ullis. The location of these sites was unknown, 
but the texts suggested that there were several significant 
political units or confederations in 3d-millennium Syria. 

In 1964 excavations began at Tell Mardikh, SW of 
Aleppo in Syria, and subsequently the site was identified 
as that of ancient Ebla. Since 1974 over 16,000 fragments 
of tablets have been unearthed. The tablets, containing 
political, commercial, literary, and lexical texts, are the 
largest 3d-millennium archive discovered to date, the 
oldest state archive, and the first written texts from 
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central Syria. They indicate that Syria in this period after 
2500 already had an advanced culture of its own, and that 
Ebla was indeed a sizable kingdom and a commercial 
center dealing in foodstuffs, metals, various artifacts, and 
especially textiles. The city had commercial ties with 
many other cities in Palestine, Anatolia, Cyprus, Syria, 
and Mesopotamia, and dealt as an equal with such cities 
as Mari, Ashur, Akkad, and even with Hamazi on the 
Iranian plateau. The texts indicate a greater degree of 
urbanization in Syria and Palestine than hitherto thought 
and may also indicate the existence of commercial centers 
other than Ebla of possibly equal significance. The 
tablets will make possible for the first time the detailed 
study of the life of a late-3d-millennium community. 
They will also yield information on the early population 
of Syria, on activities transpiring elsewhere, and on the 
directions and extent of cultural influence in the Fertile 
Crescent. The bilingual Sumerian-Eblaite texts discov- 
ered will contribute to our understanding of those and 
related languages. In addition, because of their geo- 
graphical and linguistic proximity to Palestine, these 
texts will surely provide some comparative materials for 
the study of various aspects of early Israelite traditions. 
(On Ebla in general, see C. Bermant and M, Weitzman, 
Ebla: A Revelation in Archaeology [NY, 1979]; P. Matthiae, 
Ebla: An Empire Rediscovered [NY, 1981]; G. Pettinato, 
The Archives of Ebla [NY, 1981]. Also BA 47 [1984] 
6-32, with bibliography; and NatGeog [Dec. 1978].) 
17 Since the earliest times there had undoubtedly 
been nomads on the western fringes of the Euphrates 
valley, and since the 4th millennium they had pressed in, 
in increasing numbers, and by the 3d millennium con- 
stituted an appreciable portion of the population. These 
people were Semites and are known as Akkadians. They 
intermingled with the Sumerian population, adopted and 
modified their culture, and even became rulers in some 
city-states. In the 24th cent. a dynasty of these Semitic 
rulers seized power and created the first true empire in 
world history, the Akkadian Empire (2360-2180). The 
founder, Sargon, rose to power in Kish, subdued all 
Sumer to the Persian Gulf, moved his capital to Akkad 
or Agade (near later Babylon), and he and his sons then 
extended their rule over Upper Mesopotamia to the 
Mediterranean (including Ebla), with military expedi- 
tions into Asia Minor, SE Arabia, and trade contacts with 
the Indus Valley. However, Akkadian power soon 
waned and was brought to an end by the onslaught of a 
barbarian people from the Zagros Mountains called the 
Guti, who held sway over Mesopotamia for 100 years. 
18 (b) Ecypr. For protodynastic Egypt, see BA 
48 (1985) 240-53. The oldest known Egyptian temple, 
from ca. 3350-3200 sc, has been excavated at Hierako- 
nopolis in Upper Egypt (SW of Karnak or Thebes). This 
town is associated with King Narmer (identifiable with 
Menes?) who at the end of the 4th millennium is said to 
have joined the two predynastic kingdoms into a unified 
nation with the capital at Memphis, and Egypt entered 
upon the period known as the Old Kingdom (29-23 
cents.). With the rise of the 3d Dynasty (ca. 2600) Egypt 
began the age of its classical flowering and period of 
creative genius, by which time all significant features of 
its culture had assumed a form ever thereafter to be nor- 
mative. This was the age of the pyramids, and it was a 
period of development in literature, architecture, 
sculpture, painting, and the minor arts. The organization 
of the state in Egypt differed vastly from that of contem- 
porary Mesopotamia. The pharaoh was not a viceroy of 
the god; he was a god. All Egypt was his property and 
was managed by a complex bureaucracy headed by the 
vizier. No law code was ever developed; the word of the 
god-king sufficed. 
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19 Beginning with the 5th Dynasty the power of 
the state began to disintegrate, and by the 22d cent., as 
the Guti were destroying Akkadian power, Egypt 
entered a period of disorder and depression known as the 
First Intermediate (22d-21st cents.). There was internal 
disunity with rival pharaohs claiming the throne and 
many Officials seizing power locally. The situation was 
further aggravated by the infiltration of seminomads into 
the Delta. Confusion reigned, law and order broke 
down, and trade languished. 
20 (c) Patesting. Here in EB we find the estab- 
lishment of many city-states—Jericho (rebuilt ca. 3200 
after a gap of centuries), Beth-shan, Ai, Shechem, Gezer, 
Lachish, etc., a number of them being built for the first 
time. By the mid-3d millennium sedentary occupation 
had reached to the southern end of Transjordan. Pales- 
tine never developed a material culture comparable to 
that found in Mesopotamia and Egypt, nor was any 
political unity established. The population was pre- 
dominantly Canaanite, a Semitic people who had prob- 
ably inhabited Palestine in the 4th millennium and 
before. Late in the 3d millennium, life in Palestine 
suffered a major disruption at the hands of seminomadic 
invaders. City after city was destroyed, some with in- 
credible violence. Towns were abandoned and the land, 
particularly in the interior areas, was left without settled 
population; in Transjordan sedentary occupation came 
virtually to an end. A traditional view, now widely 
challenged, is that the newcomers were an offshoot of a 
people called the Amorites, a NW-Semitic element that 
was pressing in on all parts of the Fertile Crescent at this 
time. The Semites infiltrating Egypt in the First Inter- 
mediate were thought to have been of similar stock. (For 
other interpretations, — Biblical Archaeology, 74:65-67.) 
21 (B) Middle Bronze Age (2000-1550 Bc). 
(a) Mesopotamia. The king of Erech broke 
the grip of the Guti over Mesopotamia; and he in turn 
was speedily overthrown by Ur-Nammu of Ur, who 
with the succeeding kings of the 3d Dynasty of Ur 
(2060-1950) gained control probably over most of the 
Mesopotamian plain and brought about a brief renais- 
sance of Sumerian culture. Ur-Nammu is noted not only 
for his many buildings and for the literary activity that 
marked his reign but above all for his law code, the oldest 
so far known. But Sumerian culture had come to the end 
of the road. The Sumerian language was dying and 
Akkadian was superseding it as the vernacular. Sumer- 
ians and Semites had become completely intermingled 
by this time, and the latter had become the predominant 
element. So a whole culture and civilization had come 
into being, run a magnificent course over 1,500 years and 
played itself out before Israel had even come upon the 
scene. Some of the important contributions of the 
Sumerians, in addition to city-state government, a fully 
developed legal system, and the invention of pictographic 
(cuneiform) writing mentioned above, were the lunar 
calendar; water clock; sundial; the chariot and military 
phalanx; the potter’s wheel; the use of the vault, arch, 
dome, column, and tower in architecture; plus a highly 
developed polytheistic religion that had an enormous in- 
fluence on all the later civilizations of the ancient world. 
22 As the central authority of Ur deteriorated, the 
city-states of Mesopotamia one by one regained inde- 
pendence. According to the traditional theory there was 
a numerous, ethnically identifiable Semitic people called 
Amorites (but > Biblical Archaeology, 74:67), who had 
been pressing in on the Fertile Crescent since late in the 
3d millennium and had overrun Palestine and turned 
Upper Mesopotamia into an Amorite land. They flooded 
into all parts of Mesopotamia and took over state after 
state, so that by the 18th cent. virtually every state in 
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Mesopotamia was ruled by Amorites. Gradually a three- 
way power struggle materialized for control of Mesopo- 
tamia between Assyria, Mari, and Babylon. Beginning 
even before the fall of Ur and continuing down into the 
18th cent., Assyria (so named from the city of Asshur) had 
pursued a policy of commercial expansion in Asia 
Minor, witnessed by the Cappadocian Texts, business 
documents in Old Assyrian found at Kultepe in Asia 
Minor. Infiltrated by Amorites, who finally took over, 
Assyria then entered upon a brief period of conquest — 
Upper Mesopotamia from the Mediterranean to the 
Zagros Mountains. However, Assyria could not hold its 
gains, and within a very few years Mari succeeded 
Assyria briefly in the 18th cent. as the dominant power 
in Mesopotamia. It is from this period that the bulk of the 
famous Mari texts comes —letters, and economic, juridi- 
cal, and administrative texts, which among other things 
describe nomadic tribal groups of the period and thus 
provide material useful for studying the early tribal 
society of Israel. But victory in the struggle for power 
went to Babylon under Hammurabi (1728-1686). Seizing 
control of most of Lower Mesopotamia, he brought 
Mari and Assyria under subjection, introducing an era of 
peace and cultural flowering to the Mesopotamian plain 
(the Old Babylonian Empire). From this period there has 
come a wealth of texts, especially copies of ancient epics 
(e.g., the Babylonian accounts of creation and the flood) 
and Hammurabi’s famous law code, which shed light on 
the culture of the times and provide comparative material 
for many biblical texts. 

23 The Babylonian Empire was subjected to 
various pressures because new peoples were pushing 
into all parts of the Fertile Crescent. In the N were the 
Hurrians, whose original home seems to have been the 
mountains of Armenia. They had been present in N 
Mesopotamia in small numbers since the 24th cent., but 
in the 17-16th cents. there was a tremendous influx of 
Hurrians into Upper Mesopotamia, Asia Minor, Syria, 
and even Palestine. Across Upper Mesopotamia there 
was established the kingdom of Mitanni; it had Indo- 
Aryan rulers but a population basically Hurrian, and this 
kingdom further reduced Assyria to a mere petty state. 
The Hurrians were the transmitters of Sumero-Akkadian 
culture to the Hittites and other peoples of Asia Minor, 
and tablets dating from the 15-14th cents. found at the 
Hurrian city of Nuzi are a valuable source of information 
on social customs associated with the biblical patriarchs. 
From the E there were incursions of Kassites from 
Luristan into parts of the Babylonian Empire. And in 
Asia Minor there was the presence of an increasingly 
powerful Hittite kingdom. By 2000 sc the population of 
Asia Minor had been infiltrated by various groups of 
Indo-Europeans, the most influential of whom called 
themselves Hittites. These had gradually unified the land 
and by the mid-16th cent. a strong Hittite kingdom 
existed in eastern and central Asia Minor and was press- 
ing southward into Syria. In a daring thrust down the 
Euphrates the Hittites sacked Babylon ca. 1530. It was 
only a raid, for, beleaguered by Hurrian pressure from 
the E and beset with internal problems, Hittite power 
then retreated into Asia Minor for over a century, but in 
Babylon the Kassites seized control and held power for 
some 400 years plunging Mesopotamia into a dark age. 
For Hittites in the Bible, see BARev 5 (5, 1979) 20-45. 
24 (b) Ecypt. As the 2d millennium began, 
Egypt was preparing to enter a new period of prosperity 
under the pharaohs of the Middle Kingdom (21st-18th 
cents.). The country was again united; there were eco- 
nomic prosperity and political expansion with sporadic 
control over Nubia, Libya, Palestine, and Phoenicia; and 
it was a golden age of Egyptian culture. However, in the 
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18th cent. Egyptian power rapidly declined through 
internal disintegration, and Egyptentered upon the Second 
Intermediate Period (18-16th cents.). It was at this time that 
the Hyksos (probably Canaanite or Amorite princes 
from Palestine and southern Syria) pressed in upon the 
land, establishing themselves at first in the Delta and then 
mastering for about 100 years all Egypt and an empire 
reaching to N Syria. In a bitter fight for freedom the 
Egyptians finally expelled the Hyksos (ca. 1580-1550), 
and Egypt began to revive and enter upon the period of 
the New Kingdom and the empire. 

25 (c) Patestine. At the end of EB the country 
had been thrown into upheaval by the (possibly) Amorite 
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invasions, but beginning in the 19th cent. a rapid recov- 
ery took place in W Palestine and N Transjordan with 
many new towns being built as the seminomads settled 
in and assimilated the language and culture of Canaan. 
Nevertheless, large areas, especially in the central moun- 
tain range, continued to be very thinly settled. Gradually 
the city-state system, characteristic of Palestine down 
into the Israelite period, evolved; and under the Hyksos 
Palestine attained a prosperity that it seldom knew in 
ancient times. The MB period is generally thought to be 
the context for the beginnings of the history of the 
people whom the Bible presents as Hebrews and then as 
Israel. 


FROM ABRAHAM TO POMPEY 


26 (1) Introduction. The biblical narratives 
were not composed in order to provide a “history of 
Israel.” That concept is a creation of modern historical 
standards and methods, the product of evaluation of 
sources and the use of evidence from archaeology and 
other sciences. These approaches have been applied to 
the OT, esp. to the period from the patriarchs to the 
settlement in Canaan, and several hypothetical recon- 
structions have resulted. This is inevitable from the 
nature of the biblical sources. The early traditions were 
written only at a much later time, although oral tradition 
could have preserved some valid historical memories. 
There is also the perspective of unity in which the data 
has been synthesized: “all Israel” (Deut 1:1; 5:1) is 
involved in the exodus events; the “whole land” (Josh 
11:16,23) is conquered; the tribal traditions of the fathers 
are unified by the “generations” (tél@dét; > Genesis, 2:3, 
16). How does one deal with genealogies that are built 
on geographical and commercial considerations? More- 
over, the biblical record itself preserves enough data to 
show that the global synthesis is an oversimplification: 
not all the tribes were involved in a primal exodus event 
(was there more than one exodus?); the description of the 
conquest in Judg 1 differs from that in Josh 1-12. Indeed, 
modern historians have something to learn from the easy 
tolerance that the biblical traditions display (e.g., the 
disinclination to harmonize differences in the Penta- 
teuch). Mindful of these problems, scholars have drawn 
on archaeology and anthropology, as well as literary 
analysis (form and redaction criticism), in an effort to 
reconstruct a history which the Bible only imperfectly 
suggests. 

27 How certainly can one draw historical conclu- 
sions from purely literary analysis? This is particularly 
true when the firmness with which the Pentateuchal J 
and E traditions have been distinguished and dated is 
now in question. What can be concluded from the pres- 
ence of ancient social practices (e.g., of Nuzi; > 23 
above) in the patriarchal traditions? One can point to the 
Nuzi slave adoption rule as applicable to Gen 16:1-4, or 
the legal treatment of a slave wife and her child as 
applicable to Gen 21:10ff. Presumably these are traits 
that would not ordinarily be found in a biblical narrative 
created much later. But now the pertinence and validity 
of many parallels are being questioned (e.g., the perti- 
nence of the Nuzi household gods as signs of inheritance 
claims in Gen 31:19-42). 

28 Since Wellhausen the narratives of the patri- 
archs and of the exodus/conquest have illustrated the 
range of scholarly uncertainties about historicity 


(summaries in IJH 53-148, 213-84, M. Weippert, The 
Settlement of the Israelite Tribes [SBT 21; London, 1971]). 
With Albright at one end and T. Thompson and J. van 
Seters at the other, the spectrum runs from the cautious 
to the radical (with Bright, de Vaux, Mendenhall, Gott- 
wald, Alt, Noth, and Soggin somewhere in between; see 
S. Herrmann on de Vaux in VT 23 [1973] 117-26). The 
complexity and paucity of material lead to honest differ- 
ences. The scope of the problems can be illustrated by a 
brief survey of the period from the patriarchs to the 
judges (12th cent.). 

29 Patriarchal period. This cannot be securely 
dated. The relationship of father-son-grandson seems 
contrived and explicable in the style of biblical geneal- 
ogies that are built on social and commercial relation- 
ships (cf. Table of the Nations in Gen 10:1-32), as much 
as on blood ties. The patriarchal narratives are character- 
ized by promises of descendant(s) and land—open-ended 
promises as later interpreted by “all Israel.” The incidents 
are chiefly theophanies at shrines, such as Beersheba, 
Hebron, Bethel, Penuel (> Institutions, 76:27-29), 
formulated perhaps in the light of later cult. Did the 
groups associated with the eponymous ancestors come 
from Mesopotamia (Gen 11:31) or from the Arameans 
(Deut 26:5)? 

30 Egyptian experience. The Bible portrays this 
from the later “all Israel” perspective. The exodus and 
Sinai traditions seem to have been carried by the Joseph 
tribes (Ephraim, Manasseh) and perhaps Benjamin. The 
other tribes, such as the sons of Leah (Reuben, Simeon, 
Levi, Judah, Issachar, and Zebulun) and still other groups 
(see Josh 24:14-15), seem to have adopted the Israelite 
traditions at a later date. The liberation from Egypt and 
guidance in the desert are central to the exodus expe- 
rience, but the details and the groups concerned are diffi- 
cult to determine. The Sinai experience is made up of a 
theophany, a covenant with the community, and a law 
(in later perspective detectable as several law codes in 
Exod 19-Num 10). 

31 Settlement of Canaan, The narratives schema- 
tize basic events that are difficult to correlate with 
archaeological data. Stories in Josh and Judg, which may 
have originally involved only individual tribes (see Judg 
1:1-36), describe the settlement in terms of a smashing 
victory (Josh 1-12). But Judg 1 suggests a different 
scenario. The nature and growth of the tribal federation 
that exists in this period are unclear. 

32 In summary, neuralgic points are: (1) the 
dating and historical nature of the patriarchal narratives; 
(2) the dating and the details of the exodus experience 
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and the Sinai encounter (e.g., who participated); (3) the 
nature of “Israel’s” occupation of Canaan and the origins 
and unity of the “tribes.” In the face of such difficulties, 
the following “history” of the patriarchs and early Israel 
will not propose another reconstruction, but will follow the bib- 
lical description while alerting the reader to problems. 
33 Not surprisingly, biblical chronology remains 
quite uncertain for the early period. In the monarchy 
there are several dates that can be trusted, through syn- 
chronization of the kings of Judah and Israel and absolute 
dating obtained from extrabiblical sources. But even 
here different chronologies have been worked out (see 
Jagersma, History 268-69). For the sake of convenience 
the dates of Albright (BP 116-17) will be followed (> 
88 below) for dating the kings of the divided monarchy. 
34 (II) The Patriarchal Period (ca. 2000-1700 
BC). The dubiety concerning dating 1s illustrated by de 
Vaux’s conclusion that no exact dates can be given to the 
beginning or to the end of the patriarchal period (EHI 
266). He is inclined to the first half of the 2d millennium 
because of patriarchal names, which can be shown to go 
back that far, and because of an alleged connection of the 
patriarchs with the Amorite migrations in this early 
period. 
35 (A) Abraham, Isaac, and Jacob. Abram 
(see Gen 17:5) is presented as an emigrant from Meso- 
potamia. His settling in Palestine had been associated 
with the penetration of both Mesopotamia and Palestine 
by the Amorites (> 22 above; yet > Biblical Archaeol- 
ogy, 74:65-67) by those who favor an early date. He 
lived an unsettled, if not seminomadic, existence in Pal- 
estine, pasturing his flocks in the pattern of transhu- 
mance; but the memory of a more permanent residence 
attached itself to the Mamre-Hebron area. The primary 
characteristics of the patriarchs were wandering and 
theophanies at the sanctuaries in Palestine: Shechem 
(Gen 12:6), Bethel (Gen 28:19; 35:1), and Penuel (Gen 
32:23-33). The name Abram has been found in Baby- 
lonian texts dating from the 16th century; and the Mari 
texts mention the name Nahor (Gen 11:22; 24:10) as a 
town near Haran, subject to an Amorite leader. Simi- 
larly, the name Jacob appears in an 18th-cent. Mesopota- 
mian text, designating a Hyksos ruler (Ya‘qob-har). 
Names identical with those of some of Jacob’s sons are 
to be found in the Mari texts, e.g., Benjamin and Levi. 
The relationship of the patriarchal customs to legal prac- 
tice in the ancient Near East is disputed; for a cautious 
assessment in the Jacob narratives, see M. Morrison, BA 
46 (1983) 155-64. 
36 The call of Abraham (Gen 12:1-3) involves the 
promise ofa land and a people. The episodes related con- 
cerning him gravitate about the theme of the promised 
birth of an heir and his relationship to his nephew Lot. 
Sarah’s sterility, the endangering of the mother of the 
heir (Gen 12:10-20 and par.), the rejection of Ishmael — 
these events build up the suspense to the point where 
finally the child of promise is born, only to be offered as 
a sacrificial victim (Gen 22). The Abraham-Lot cycle 
affords an opportunity to contrast the two men (in favor 
of Abraham) and to introduce the events of Sodom- 
Gomorrah as well as the enigmatic expedition of Gen 14. 
The purchase of Machpelah (P account in Gen 23) 1s, as 
it were, a first installment on the fulfillment of the prom- 
ise of a land. 
37 Isaac. A relatively shadowy figure, he serves 
chiefly as a link between Abraham and Jacob. He is asso- 
ciated with Beer-sheba (Gen 26:23-33), although archae- 
ology has yielded no evidence of Bronze Age remains 
there (LBib 191-92). 

Jacob. Two main cycles make up his family history: 
Jacob-Esau, which highlights the theme of election even 
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of unworthy persons, and Jacob-Laban, which reflects 
patriarchal relationship with the Arameans. Unless the 
Arameans are an anachronism at this time (so de Vaux, 
EHI 200-9), the events of Gen 29-31 suggest a late 
dating for the patriarchs (Herrmann, History 45). The 
scene is laid in Aram-naharaim, in the upper courses of 
the Euphrates, but the Arameans were not settled there 
until the end of the 2d millennium. 

38 The religion of the patriarchs is not what one 
would expect from a late document. (Baal worship, so 
prominent in later times, and illustated from the early 
Ugaritic myths, is absent.) The God of Abraham, Isaac, 
and Jacob is a “God of the Fathers” (~ OT Thought, 
77:15). The deity is unnamed, but identified with refer- 
ence to the ancestor who worshiped him; thus, the God 
of Abraham, the Fear (or Kinsman) of Isaac (Gen 31:42), 
and the Mighty One of Jacob (Gen 49:24). The “God of 
the Father” is thus associated with the patriarch or father 
with whom he has established a special relationship; he 
is the patron of the patriarch’s family or clan and guides 
them in their history. He is not just a local deity, attached 
to ashrine, for epithets such as “Olam” (the Eternal, Gen 
21:33) were attributed to this God (El or Elohim). It is 
likely that the concept of El, the high God of the Ugaritic 
pantheon, has influenced the development of the notion 
of the “God of the Father” (CMHE 3-75, C. L’Heureux, 
“Searching for the Origins of God,” in Traditions in 
Transformation [Fest. F. M. Cross; ed. B. Halpern; 
Winona Lake, 1981] 33-57). Thus there is continuity 
between the God of the Fathers and Yahweh, the God of 
Moses (Exod 3:3-15 and 6:2~-3 insist on this), but the 
historical development escapes us. 

39 (B) The Joseph Story. Gen 37-50 is one of 
the biblical masterpieces, marked by the providence 
motif (Gen 45:5~-8; 50:20). The suspense in Joseph's deal- 
ing with his brothers (42-45) is sustained with great 
literary skill (cf. von Rad’s analysis of it as a “wisdom” 
story, in SAIW 439-47). A traditional date for Joseph’s 
rise to power is the Hyksos period (1720-1550), but 
there is nothing in the Joseph story to demand it (see S. 
Herrmann, Israel in Egypt [SBT 27; London, 1973] 1-37). 
Historicity has been vigorously disputed, even if the nar- 
rative displays a fair knowledge of Egyptian life (J. 
Vergote, Joseph en Egypte [Louvain, 1959]). On the 
whole, de Vaux (EHI 291-320) has an optimistic view of 
the historical character of the Joseph tradition, compared 
with Herrmann, History 56-57, or Soggin, HAI 113-15. 
40 More problematical, however, is the question, 
Who is the “Israel” or the tribes actually in Egypt? 
Certainly the tradition of the sojourn in Egypt is to be 
associated with the “sons of Joseph” — Ephraim, Manas- 
seh, and also with Benjamin. It is possible that various 
Semitic groups could have entered Egypt. M. Weippert 
has argued that the patriarchs came from the nomadic 
Shasu population of Canaan (Bib 55 [1974] 265-80, 
427-33). Another hypothesis associates the Hebrews 
with the (Egyptian) ‘Apiru or (Akkadian) Habiru, men- 
tioned throughout the ancient Near East (Egypt, Amarna 
Letters, Alalakh, Nuzi, Ugarit, Mari). Their identity is 
not clear. The debate centers on whether they are a socio- 
logical or an ethnic unit (see H. Cazelles in POTT 1-28, 
but see de Vaux, EHI 216). Strikingly, the term 
“Hebrews” is used in Gen and Exod when an Israelite 
speaks to an Egyptian, or when a distinction is made 
between Israelites and Egyptians (e.g., Gen 39:17; 43:32, 
Exod 2:13). Overall the identity of Hebrew and ‘Apiru 
remains disputed. 

41 The uncertainty surrounding the date of the 
patriarchal period attaches also to the sojourn of “Israel” 
in Egypt. The biblical data yield conflicting results. The 
430 years of Exod 12:40-41 is modified in the LXX to 
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include the patriarchal period. According to Gen 21:5; 
25:26; 47:28 one can calculate 307 years from the birth 
of Abraham to the death of Jacob, but the chronology is 
admittedly artificial. It is no longer possible to be certain 
(see Albright, BP 10-11) that the sojourn in Egypt goes 
as far back as the Hyksos period (1720-1550). What 
remains is only the historical plausibility of the entrance 


of Semitic groups into Egypt at several historical periods. _ 


We know that there was such a people as Israel already 
present in Canaan by 1220 (> 42 below), but the histori- 
cal background of the Egyptian sojourn cannot be 
reconstructed. 


(Cazelles, H., “Patriarches,” DBSup 7. 82-156. De Vaux, R., 
EHI 161-287; IJH 70-148; WHIP I: Patriarchs. Millard, A. and 
D. Wiseman (eds.), Essays on the Patriarchal Narratives (Leicester, 
1980]. Miller, J. M., The Old Testament and the Historian [Phl, 
1976]. Sarna, N. M., “Abraham in History,” BARev 3 [4, 1977] 
5-9. Thompson, T., The Historicity of the Patriarchal Narratives 
[BZAW 133; Berlin, 1974]. Van Seters, J., Abraham in History 
and Tradition [New Haven, 1975]. ON JosePH: Coats, G., From 
Canaan to Egypt [CBQMS 4; Washington, 1975]; Redford, 
D.B., A Study of the Biblical Story of Joseph [VTSup 20; Leiden, 
1970].) 


42 (III) The Exodus and the Conquest (ca. 
1300-1050 Bc). This complex of events seems to 
belong to the latter part of the Late Bronze Age (> Bib- 
lical Archaeology, 74:78-93). Ifthe king who “knew not 
Joseph” (Exod 1:8) cannot be identified, there is some 
reason to regard the “pharaoh of the oppression” (and 
exodus) as Ramses II (1290-1224). The strongest argu- 
ment is the mention of Israelites working at the store- 
cities, Pithom and Raamses (Exod 1:1-11). Ramses was 
well known for his building activities (which also in- 
volved the mysterious ‘Apiru as laborers!) in the Nile 
Delta where the Hebrews settled “in the land of Goshen” 
(— Biblical Geography, 73:26). The implication is that 
the exodus occurred in the 13th cent. —a conclusion sup- 
ported by the stele of Ramses’ successor, Merneptah, 
which mentions a people “Israel” existing in Canaan 
about 1220 (ANET 375-78). The exodus then can be 
dated about 1250. But there is no viable explanation for 
the number involved (over 600,000: Num 1:46; 26:51). 
There is no reference in Egyptian records to the sojourn 
of Israel in Egypt. 

43 (A) Moses. Evaluating this figure is a diffi- 
cult task for the historian (H. Schmid, Mose: Uberlieferung 
und Geschichte [BZAW 110; Berlin, 1968]). There is a cer- 
tain legendary quality to Moses’ birth (cf. the story of 
Sargon, ANET 119); and the text of Exod 1-15 is a 
conflation of sources, e.g., his commission according to 
JE in Exod 3-4, and according to P in 6-7. He is 
presented as an “adopted” Egyptian bearing an Egyptian 
name (cf. Thutmoses), but at the same time he is asso- 
ciated with the Midianites, to whom he fled after 
perpetrating a murder. In the desert he is confronted by 
the Lord and commissioned to lead God’s people out of 
Egypt. This occurs through the instrumentality of the 
plagues, culminating in the death of the firstborn on the 
occasion of the “passover” (for the origin and historiciza- 
tion of this feast, see de Vaux, AI 484-93; —> Institutions, 
76:127). 

44 The Lord reveals himself to Moses as “I am 
who I am” (> OT Thought, 77:11-13), the God of the 
Fathers, thus assuring the continuity of the promise and 
salvation history. Was yhwh a god that was known 
before this? The theory that made Yahweh a god of the 
Midianite tribe of Kenites (H. H. Rowley, From Joseph to 
Joshua [London, 1950]) has not found many advocates. 
Herrmann (History 76-77) is inclined to recognize yhwh 
in the designation of an Edomite group, the Shasu of 
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yhw’, who are mentioned in Egyptian texts (ANET 259) 
as being on the move in the area. But yhw” here desig- 
nates the land, not the divinity. Dubious is the alleged 
presence of a divine name Ya (= Yahweh) in the Ebla 
texts from about 2400 (G. Pettinato, BA 39 [1976] 
44-52, lists Mi-ka-Ya, “Who is like Ya?”; > 16 above). 
Thus far there is no clear evidence for a god yhwh before 
the time of Moses. Certainly, however, the monotheism 
of Moses was practical, not theoretical (see Exod 15:11; 
Ps 89:7-9). 

45 (B) The Plagues. The number of 10 plagues 
is reached by a combination of several variant traditions, 
especially J and P (> Exodus, 3:17-22). It is irrelevant 
to explain the plagues as natural phenomena verifiable in 
Egyptian life (e.g., the changing of water into blood has 
been associated with the annual flooding of the Nile). For 
the biblical writer these are not usual catastrophes but 
“signs” and “wonders” wrought by God through Moses. 
Neither are they “miracles” or events outside the laws of 
nature—a modern, not a biblical, category (~ NT 
Thought, 81:92-94). The plagues serve to emphasize the 
tension of the context between God and pharaoh, Israel 
and Egypt, which leads up to the climax in the 10th 
plague and the Passover. 

46 (C) The Crossing. The literary sources 
describing the exodus from Egypt, the yam sip (perhaps 
“Reed Sea”), and the route followed are too complex to 
yield firm conclusions (> Biblical Geography, 73:26-31, 
with map). De Vaux (EHI 363-87) has pointed out the 
double tradition of “flight” (associated with the nine 
plagues) and “expulsion” (associated with the 10th 
plague); he connects them with two exoduses. The 
exodus-expulsion went the northern route (Kadesh and 
entry into Canaan from the south) whereas the exodus- 
flight went east, involving pursuit from the Egyptians, 
the crossing, the Sinai event, and the entry into Canaan 
from Transjordan. This is in line with the J tradition of 
a northern route (by way of Baal-zephon, Exod 14:2), as 
opposed to the E tradition which is by “way of the wil- 
derness” to the east and the south. Perhaps the Leah tribes 
took to the north, and the Rachel tribes, under Moses’ 
leadership, went south to Sinai. This is a hypothesis to 
account for the various traditions in Exod. De Vaux’s 
analysis of Exod 14:10-31 follows a recognition of two 
sources: one emphasizes the destruction of the Egyptians 
by the Lord (14:13, 30; cf. 15:21); the other emphasizes 
the marvelous crossing by the partition of the waters 
(14:21-22). In any case, it is the Lord, the “warrior” 
(Exod 15:3), who saves the Hebrews. 

47 (D) The Desert Experience. Famous epi- 
sodes, viz., murmuring and revolt, intercession by 
Moses, providential care of the people (manna, quail, 
water), and 40 years of “wandering,” are provided by 
various traditions (EP). Uncertainty about the exodus 
route attaches also to the location of Sinai, or Horeb, “the 
mountain of God” (see de Vaux, EHI 426-39). Some 
modern scholars agree with the traditional (Byzantine) 
localization in the southern Sinai peninsula. Others 
would locate the mountain near Kadesh or Kadesh- 
barnea (the area of Ain Qudeirat, some 50 mi. S of Beer- 
sheba). For other localizations, > Biblical Geography, 
TBE. 

48 Most important: What happened at Sinai? The 
Pentateuch associates everything from Exod 19 to Num 
11 with “the wilderness of Sinai”: the covenant, the 
Decalogue, and the entire Torah. Since the seminal study 
of G. Mendenhall (Law and Covenant in the Ancient Near 
East (Pittsburgh, 1955]; BAR 3. 3-53) covenant has been 
interpreted in the light of the discoveries of ancient Near 
Eastern treaties, especially the suzerainty treaties of the 
Hittites. This has been a profitable comparison for 
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understanding Deut, which does use the genre of the 
treaty covenant. But D.J. McCarthy (Treaty and Covenant 
[AnBib 21A; Rome, 1978]) has shown that “the treaty 
analogy for the relation of Yahweh and Israel is thus a 
flowering of a development, not a root from which 
covenant ideas grow” (293). Specifically, the Sinai tradi- 
tion (Exod 19:1-24:11) is not marked by the treaty 
genre, which admittedly has influenced covenant lan- 
guage and concept in later traditions. Exod 24 points to 
a covenant ritual, a sacred meal, as “Israel” becomes the 
people of God. This idea is not incompatible with a 
vassal relationship, but legalism is to be avoided. 
Covenant is not the same as contract, but treaty (with 
attendant stipulations) is a good analogy to express the 
relationship of commitment signified by covenant (> 
OT Thought, 77:75-98). While the theology of covenant 
developed over centuries, its origin in the Sinai expe- 
rience should not be denied (pace L. Perlitt, Bundestheo- 
logie im Alten Testament [WMANT 36; Neukirchen, 
1969}). 

49 The Code of the Covenant (Exod 20:22-23:33) 
presupposes a settled people (in Palestine), and doubtless 
dates from a later period than the Sinai experience. The 
Decalogue in its present form (Exod 20:1-17; cf. Deut 
5:6-21) certainly contains elements that go back to the 
origins of Mosaic religion: the exclusive claim to wor- 
ship an imageless God (the first two commandments), 
and the other commandments seem general and universal 
enough (perhaps even the Sabbath observance?) to have 
defined the life style of the Hebrews. 

50 Von Rad (PHOE 1-78) has argued that the 
Sinai tradition was originally independent of the Exodus 
tradition. The former was a cultic legend ofthe covenant 
feast, deriving from Shechem, and the latter a cultic 
legend of a feast at Gilgal which commemorated the 
entry into Palestine. His arguments are purely literary: 
the absence of Sinai in several key texts such as the 
“credo” in Deut 26:5-9. Such an argument from silence 
is not enough to counter the fact that the traditions exist 
together in the oldest narrative of the Pentateuch (JE; cf. 
de Vaux, EHT 401-19). 

51 The P tradition occupies the central block of 
the Pentateuch (Exod 25-Num 10), and thus the entire 
priestly legislation is attributed to Moses. For a discus- 
sion of the desert “tabernacle,” etc., and the apparently 
old traditions in the priestly description of these various 
articles, ~ Institutions, 76:30-34. 

52 The “wandering in the desert,” interpreted as a 
penalty for the failure to follow the lead of Joshua and 
Caleb (Num 14:26-35), is portrayed as lasting a genera- 
tion, with Kadesh-barnea probably being the center of 
activity (but cf. R. Cohen in BA 44 [1981] 93-107). The 
attempt to enter Palestine through the Negeb is unsuc- 
cessful (Num 14:39-45). Yet in Num 21:1-3 a victory 
over “Canaanites” at Hormah is recorded; and this seems 
to tie in with Judg 1:16-17, indicating that there was a 
successful penetration of some groups (Simeon, Judah) 
from the south (see Aharoni, LBib 201-2; 214-18). The 
penetration of the Moses group was by way of Trans- 
jordan (> Biblical Geography, 73:38-49) where the 
kingdoms of Edom, Moab, and Ammon were settled (see 
Num 20:14-21:10-35; Aharoni, LBib 204-6). The 
victories over the kings Sihon and Og, which took place 
N ofthe Arnon and N of the Jabbok respectively, became 
traditional in Israel (see Num 21:21-35; Ps 136:17-20). 
Transjordan appeared open to the invaders. Near the 
plains of Moab, after the utterance of Balaam’s oracles 
(— Numbers, 5:44-51), Moses died on Mt. Nebo. His 
failure to enter the promised land is cloaked in mystery 
and gave rise to several explanations in the traditions 
(Num 20:12; Deut 1:37). The infidelity of Israel with the 
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Baal of Peor (Num 25) was already an omen of its life in 
Canaan. 

53 (E) The Land of Canaan. The end of the 
13th century was a propitious time for a settlement in 
Canaan. The Fertile Crescent was alive with movement, 
thanks especially to the Sea Peoples. More important, it 
was not dominated by a single power as was so often true 
in previous centuries when Egyptians, Hittites, Mitanni, 
and Assyrians had vied for control over Palestine. The 
Egyptians’ domination was about to end, although their 
presence in the fortress cities of Megiddo, Beth-Shan, 
and Gezer is attested into the 12th cent. The Hittite 
empire in Asia Minor came to an end with the invasions 
of the Sea Peoples and others. Independent small king- 
doms were able to establish themselves in Edom, Moab, 
and Ammon. Arameans (Ahlamu) from the NE, despite 
wars with Assyria, were poised to enter Palestine. A 
political vacuum had created possibilities of settlement 
for the Hebrews and many other small groups. The bib- 
lical phrase, “Canaanites, Hittites, Hivites, Perizzites, 
Girgashites, Amorites, and Jebusites” (e.g., Josh 3:10) 
aptly describes the maelstrom of peoples (see G. 
Mendenhall, The Tenth Generation [Baltimore, 1973] 
142-73). The political structure was characterized by the 
existence of city-states. For centuries this situation had 
been countenanced by Egypt, which exercised the domi- 
nant control. The kinglets were “loyal” to the pharaoh to 
whom they paid tribute, but the Amarna letters of the 
14th cent. tell us of their trials, particularly with the 
‘Apiru (DOTT 38-45; E. Campbell, BA 23 [1960] 
2-22). 

54 Egyptian influence on Canaan extended to 
things cultural; but Canaanite religion was a relatively 
independent development, as the religious texts from 
Ugarit illustrate. The pantheon dwelt on a mountain in 
the N (Saphon, the later mons Casius, 25 mi. NE of 
Ugarit). El was the head of these divinities, but was out- 
shone by Baal (Hadad). The three principal goddesses 
were Asherah (qnyt ilm, perhaps “creatress of the gods,” 
and of a strongly sexual stamp), Astarte (Ashtoreth), and 
Anath (the “virgin,” and of warlike nature) whose ex- 
ploits are well known from the Ugaritic texts. Canaanite 
worship was marked by fertility rites, which involved 
sacred prostitution. 


(ARI 68-94. Gray, J., The Legacy of Canaan [VTSup 5; Leiden, 
1957] 113-59. Craigie, P., Ugarit and the Old Testament [GR, 
1983].) 


55 (F) Conquest. The biblical narrative of the 
“conquest” has telescoped the actual events in the manner 
of an epic. Everything is attributed to Joshua, just as all 
the laws are attributed to Moses. The conquest is schem- 
atized in three campaigns: the capture of Jericho and of 
Ai in the central hill country; then the victories in the $ 
after the alliance with the Gibeonites; and finally, the 
thrust to the N in which Hazor fell. There was no total 
liquidation of the Canaanites, despite the ideal of herem 
or “doom” war, a feature of ancient Near Eastern culture 
that Israel shared with its neighbors (ANET 320). The 
text makes clear that the fortified cities (Megiddo, etc.) 
were not taken, and many pockets of Canaanites re- 
mained; “explanations” of this are given in Judg 2:21-23; 
oe 

56 In modern times more than one scenario of the 
conquest has been offered. Albright and others (e.g., J. 
Bright) concentrated on the data in Josh 1-12 and cor- 
related the conquest with the archaeological evidence of 
the destruction of cities mentioned in the biblical record. 
The archaeological evidence, however, presents more 
problems than it solves: if it shows that some of the cities 
mentioned in the Bible were destroyed, it does not 
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necessarily tell us that Israelites destroyed them; and it 
seems to indicate that other cities that according to the 
Bible were destroyed were not even occupied at this time 
(Jericho, Ai, Gibeon; > Biblical Archaeology, 74:79ff.). 
The so-called immigration model, associated with the 
names of Alt, Noth, and M. Weippert, postulated a 
relatively peaceful infiltration of various tribes. Although 
skirmishes were not lacking, the “conquest” of Josh 1-12 
is seen mainly as a composite of etiologies, i.e., stories 
that give the reason for the present situation (why is Ai 
a “ruin”?). Mendenhall has similarly denied that there 
was any “real conquest,” and explained the settlement 
socio-politically as a “peasant’s revolt” against Canaanite 
city-states. Those involved, among whom are to be 
counted the Hebrews, “withdrew” from the city-state 
network, and were ultimately united by the ensuing 
tribal federation established by the Mosaic groups. Gott- 
wald has approximated this position, but emphasized the 
aspect of revolution, involving the transition from an 
oppressed proletariat to a relatively egalitarian society in 
which power is shared. Obviously, there is no scholarly 
consensus on the nature of the “conquest.” 


(AEOT 175-221. Aharoni, LBib 191-285. Albright, BP 24-34. 
BHI 129-43. Gottwald, N., The Tribes of Yahweh [Maryknoll, 
1979], esp. 191-233. Mendenhall, G., “The Hebrew Conquest 
of Palestine,” BA 25 [1962] 66-87; repr. in BAR 3. 100-20. NHI 
53-84. Palestine in Transition (eds. D. N. Freedman and D. Graf; 
Sheffield, 1983]. Soggin, HAI 138-71. See also BA 39 [1976] 
55-76, 152-57.) 


57 Hence it is difficult to determine the identity of 
“Israel” at this period. The virtually peaceful take-over of 
Shechem (Josh 24:1-18, implying the whole area of 
Ephraim and Manasseh) suggests that the newcomers 
met here one or several tribes that were related to them 
(> Biblical Geography, 73:101). Significantly, the 
Shechem excavations show that the city was not destroyed 
in the 13th cent. (BAR 2. 258-300). Moreover, the 
Shechem covenant celebration (Josh 24:14-15) presup- 
poses that Israel incorporated other groups (Canaanites) 
into itself. The Hebrews are described as a “crowd of 
mixed ancestry” (Exod 12:38; cf. Num 11:4), which was 
led out of Egypt. Presumably many others had associated 
themselves with them in Goshen. It is also reasonable to 
suppose that there had long been a movement of 
Hebrews to Palestine during the previous centuries, or 
that even many Hebrews had remained in Palestine 
without ever going to Egypt (Albright, BP 32). Grad- 
ually, then, the traditions of those who had shared the 
exodus experience became the traditions of all, as various 
ethnic groups (Calebites, etc.) became absorbed. 

58 The term “amphictyony,” of Gk derivation, 
was first employed by Noth (NHI 85-137) to designate 
the nature of the tribal federation. It means a sacral con- 
federation of tribes united around a central sanctuary, 
analogous to the Gk organizations. Although this view 
has dropped out of favor (cf. de Vaux, EHI 695-715; C. 
de Geus, The Tribes of Israel [Assen, 1976]), some kind of 
tribal federation, however loose, existed. If it did not 
exist since the Sinai experience, that event soon became 
the focus around which the tribes in Canaan united. The 
tradition of lineal descent of the 12 tribes from a common 
ancestor must be interpreted broadly: The genealogy 
expresses cultural rather than biological connections; 
Le., it reflects relationships based on geography, trade, 
and other considerations. The unity created by the tribal 
federation was religious, not political, as may be inferred 
from the highly individualistic conduct of the tribes in 
the period of the judges. The center of worship seems to 
have changed residence several times in this early period: 
Shechem, Bethel, Shiloh (eventually destroyed by the 
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Philistines in the time of Samuel). The tribes are named 
in two different forms in the lists that have been pre- 
served. The older form includes Levi (Gen 29:31-30:24; 
49:1-27) and presents Joseph (Ephraim and Manassceh) as 
one tribe; in the later form Levi is omitted and Ephraim 
and Manasseh are separate (Num 26:4-51). The union of 
the 12 was not simply created by a covenant; behind it 
was a complicated historical process which escapes us 
(see de Vaux, EHI 717-49, 775-824). 

59 (G) The Judges. The period of the judges is 
commonly dated in the Early Iron Age from about 1200 
to 1050. (For a discussion of the schematic chronology 
of 410 years, see de Vaux, EHI 689-93). We do not have 
a continuous history within this period; but a series of 
separate incidents, largely local in scope, illustrates the 
thesis set down clearly in Judg 2:10-3:26, involving a 
sequence of sin, oppression, conversion, and deliverance 
(and echoing the deuteronomic theology of history). Yet 
the vignettes throw some light on the history of the 
period. Mostly the tribes operated individualistically in 
meeting the attacks of their neighbors, e.g., the Song of 
Deborah scores several tribes for their lack of coopera- 
tion (Judg 5:15-17). The geographical situation increased 
the individualism of the separate groups. The tribes in 
Galilee were separated from the central area by the Plain 
in Esdraelon (> Biblical Geography, 73:105-11); the 
central mountain area was itself divided into pockets by 
the many valleys. Finally, the Jordan Valley served to cut 
off the West from the East. 

60 Moreover, the Israelites themselves were in 
the process of settling down and changing to new ways 
of life, particularly farming. The assimilation of Canaan- 
ite culture was beginning, and this extended also to the 
veneration of the Baals and Astartes worshiped in the 
many Canaanite “high places” remaining in the land. 
Baal was already in possession of the land—a god of 
fertility, who needed to be propitiated. Yahweh was the 
God ofhistory, who had saved Israel; but now there was 
the practical matter of ensuring fertility and abundant 
crops. Yahweh took on the features of Baal, and syn- 
cretism was the result. In contrast to an occasional 
pilgrimage to the sanctuary at Shiloh, the Canaanite high 
places were closer and the rites attractive (see J. L. 
McKenzie, The World of the Judges [EC, 1966] 34-44). 
61 The origin and function of the judge (6pét) is 
difficult to determine (see de Vaux, EHI 751-73). The 
judge seems to be primarily a charismatic military leader, 
a “deliverer” (Judg 2:16; 3:9). The tribes were exposed to 
attack from every quarter and from any group that could 
hope to succeed. The invasion by Cushan-rishathaim of 
“Aram of the two rivers” (if Aram rather than Edom is 
to be read) was successfully resisted by Othniel, whom 
the tradition identifies as the one who had conquered 
Debir for Judah (Judg 1:11-16). The daring exploit of the 
left-handed Ehud in slaying Eglon of Moab precipitated 
a successful campaign against the Moabites that kept 
them E of the Jordan. Deborah inspired Barak and 
several northern tribes to do battle in the Plain of Jezreel 
against Canaanites, led by Sisera. The advantage of the 
Canaanite chariots was wiped out by rainstorms that 
flooded the river Kishon (Judg 4:15; 5:20-21) and made 
possible an Israelite victory. The event cannot be dated 
(pace Bright, BHI 179, following Albright), but-it gave 
rise to one of the earliest Hebrew poems in the OT (> 
Judges, 8:26). 
62 The razzias made upon the central highlands 
by camel-riding bands of Midianites, Amalekites, and 
desert Arabs (“Qedemites”) were met by Gideon (Jerub- 
baal). The details of his campaigns betray the expansion 
and literary embellishments characteristic of these early 
tales of victory (e.g., the fleece episode, Judg 6:36-40). 
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His victory at Ain Harod was followed by pursuit across 
the Jordan and the slaying of Zebah and Zalmunna (Ps 
83:12). Already the ascendancy of the tribe of Ephraim 
appears (8:1; cf. the Shibboleth episode in 12:1-6)—an 
omen of the later division into N and S. There was a 
premature movement toward monarchy when, after 
Gideon had refused (?) the offer of kingship, his son 
Abimelech succeeded in establishing a precarious “king- 
dom” for a short time (Judg 9). He seems to have united 
the Canaanites of Shechem and the neighboring Israelites 
under his dominion—living in Arumah but governing 
Shechem through a regent. 

63 Despite his origins and life as an outlaw in 
Transjordan, Jephthah was asked by the men of Gilead 
to give aid against the Ammonites. His success bound 
him to fulfill his savage vow to sacrifice his own 
daughter. The raw moral conditions of the tribes are 
illustrated by this incident, and also by the appendixes (in 
Judg 17-21). Samson’s colorful exploits are indicative of 
the desperate situation in Judah, for his own compatriots 
delivered him to the Philistines (15:12-14). But his 
astonishing deeds of strength and bravery lived on 
among a subjugated tribe as tales of hope, which were 
handed down as a satire on the Philistines. 

Very few details have been preserved concerning the 

so-called minor judges, whose activity may have been 
more judicial than military; it is possible that some of 
them were not Israelite. Shamgar’s exploit against the 
Philistines is reminiscent of Samson. His name, “son of 
Anath,” witnesses to the influences of the Canaanite 
(Ugaritic) divinities in the land. 
64 (IV) The Monarchy and the Exile (ca. 
1020-539 Bc). The establishment of a monarchy 
under Saul was in response to the people’s demand to be 
“like other nations” (2 Sam 8:20). The “other nations” are 
the bordering states, such as Edom, Moab, the Ara- 
means, and of course Egypt and the peoples of the 
Tigris-Euphrates valley. It is impossible to grasp the 
flow of Israelite history without a brief sketch of Israel’s 
neighbors and the super-powers. The major develop- 
ments will be indicated here by treating the various 
groups separately. 


(Hallo, W. and W. Simpson, The Ancient Near East [NY, 1971]. 
Moscati, S., The Face of the Ancient Orient [GC, 1962]. Oppen- 
heim, A. L., Ancient Mesopotamia [Chicago, 1964]. Wiseman, D. 
[ed.], Peoples of Old Testament Times [Oxford, 1973]. See also 
“Cities and Lands of Israel’s Neighbors” in BAR 2. 3-188, and 
the appropriate entries in IDB, IDBSup, and DBSup.) 


65 (A) The Nations. Canaanites. This term 
is used loosely to describe various peoples who inhabited 
the land of “Canaan” which the Israelites entered. It is 
important as a cultural designation of the various influ- 
ences which impinged upon Israel. Thus, the Phoeni- 
cians in the North, along with ancient Ugarit (Ras 
Shamra; > Biblical Archaeology, 74:72), play a large 
role in the development of the religion of Baal which 
figures so prominently in the Bible. In the biblical period 
enclaves of Canaanite settlements persisted for centuries, 
thereby promoting the religious syncretism against 
which the prophets inveighed. 

66 PHOENICIANS. Their colonies in Tyre, Sidon, 
and Byblos became famous for seagoing prowess (for 
Tyre, see BA 42 [1979] 23-24). It was with Hiram of 
Tyre that Solomon formed a fleet of Tarshish.ships at 
Ezion-geber (1 Kgs 10:22). The religious influence is 
illustrated by the marriage between King Ahab and 
Jezebel (daughter of Ethbaal of Sidon), who promoted 
the worship of Baal-Melqart in Samaria (1 Kgs 16:31). 
Although the Phoenicians “invented” the alphabet, there 
are no significant literary remains except for the 
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documents from Ugarit of the 14th cent. Bc, which had 
enormous influence upon biblical study (ANET 129-55; 
P. Craigie, Ugarit and the Old Testament [GR, 1983]; D. B. 
Harden, The Phoenicians [NY, 1962]; S. Moscati, The 
World of the Phoenicians [London, 1968]). 

67 Puiuistia. The mention of “Philistines” in the 
patriarchal period is generally considered an anachron- 
ism; perhaps these were Aegean settlements. The Phil- 
istines, who gave their name to Palestine, were part of 
the invading Sea Peoples from the Mediterranean who 
were finally repulsed from Egypt by Ramses III about 
1200. The (proximate) origins for the Philistines are 
given as Caphtor (Crete) in Amos 9:7. After their defeat 
by Egypt they settled in the SW coastal region, where 
their pentapolis (Gaza, Ashkelon, Ashdod, Gath, and 
Ekron) was established. Their expansion (even to Gilboa 
in the N, where Saul died in battle against them) is 
recorded in Judg and 1-2 Sam. David finally broke their 
power (2 Sam 5:17-18; 8:1), without incorporating them 
into his kingdom. There is sporadic mention of Philistine 
activity (at Gibbethon, 1 Kgs 16:15-17; Hezekiah’s cam- 
paign, 2 Kgs 18:8), but they practically disappear from 
the biblical record. The end of the Philistines comes with 
the Assyrian and Babylonian invasions. Gaza, Ashkelon, 
and Ashdod (cf. Isa 20:1) were savaged by the Assyrians, 
and the Philistine area served as a buffer for them against 
Egypt (— Biblical Archaeology, 74:95-104). 

68 Epom. Edom, Moab, and Ammon were in 
the Transjordan at the entry of the Hebrews (~ Biblical 
Geography, 73:38-49). Commercial and political issues 
were behind the eventual subjugation of Edom by David 
and Solomon. But the split of the kingdom provided the 
occasion for sporadic independence. In Assyrian ascend- 
ancy, Edom, along with Moab, paid regular tribute to 
Assyria (ANET 281-82). Although reputed for “wis- 
dom” (Jer 49:7; Obad 1:8), Edom is remembered in the 
OT more for its rejoicing over the fall of Jerusalem 
(Obad 1:12-13; Ps 137:7). Edom eventually yielded to 
the Nabatean kingdom, but preserved a kind of identity 
in the Idumea of the Negeb in later times (> Biblical 
Geography, 73:84; BARev 14 [2, 1988] 28-41). 

69 Moas is remembered in early Israelite history 
for Balaam’s connivance with King Balak to curse Israel 
(Num 23-24) and for Ehud’s slaying of King Eglon (Judg 
3:15-20). David incorporated Moab into the empire, but 
the conquest was superficial. The famous stele of King 
Mesha (ANET 320-21) witnesses to the oppression of 
Moab under Omriand a successful revolt at Ahab’s death 
(2 Kgs 3:4). But Moab was unable to resist the onslaught 
of Assyria. 

70 AMMoN is bitterly satirized, along with Moab, 
in Gen 19:30-38; and there are frequent references to 
battles in early history (Jephthah in Judg 10-11; Saul in 
1 Sam 11; David in 2 Sam 10:1-4 and 12:26-31). With 
the fall of Rabbath-Ammon, Ammon was incorporated 
into the Davidic kingdom; and when David fled to 
Mahanaim during Absalom’s revolt, he was cared for by 
“Shobi, the son of Nahash from Rabbah of the Ammon- 
ites” (2 Sam 17:27). The Ammonites appear to have 
become independent after Solomon’s reign and are men- 
tioned as in league with other countries resisting the 
Assyrians at Qargar (853 sc; ANET 279). For Ammon- 
ite kings, see BA 48 (1985) 169-72. But Assyrian power 
eventually prevailed, and Ammon was reduced to a 
vassal state of Assyria. The Ammonites revolted against 
Chaldean domination (see Jer 27:3) and even played a 
role in the death of Gedaliah (Jer 40:14; 41:15). They 
disappeared as a state in the 6th cent., and the territory 
became part of the Persian Empire. A Jewish enclave in 
Ammon was led by a certain Tobiah (Neh 2:10), from 
whom came the important Tobiad family (> 130 below). 
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71 ARAMEANS. By the time of David, Aramean 
tribes had been established in S Syria: the petty kingdoms 
of Aram-Zobah, Tob, and Maakah. But David conquered 
them under the reign of King Hadadezer of Zobah 
(2 Sam 10). The next Aramean kingdom to appear gave 
the Israelites real trouble. Already in the aftermath of the 
division of the monarchy, Ben-hadad of Aram-Damascus 
was invoked by Asa of Judah against Baasha of Israel 
(1 Kgs 15:18-20), and he stripped E Galilee from the 
northern kingdom. The relationship between the Ara- 
means of Damascus and the Israelites was one of inter- 
mittent warfare. Although they united to face the 
Assyrian threat at Qarqar (853), they were soon at war 
at Ramoth-gilead (1 Kgs 22). Despite the ever constant 
threat of Assyria, Damascus under Hazael grew more 
powerful until it took over Transjordan as far as the 
Arnon (2 Kgs 10:22-33) and even forced Judah to pay 
tribute (2 Kgs 12:17-18). But with Adad-nirari III the 
tide turned, and Aram-Damascus paid heavy tribute to 
the Assyrians. Joash of Israel (“Ia-’ a-su of Samaria,” as he 
is named in the Tell Al-Rimah inscription; A. Cody, CBQ 
32 [1970] 325-40) struck against the Arameans three 
times (2 Kgs 13:24-25), recovering cities that had been 
lost to Hazael. Under Jeroboam II Transjordan was re- 
covered by Israel. The efforts of Rezin of Damascus and 
Pekah of Israel to control Judah in the Syro-Ephraimite 
war (Isa 7) turned out to be a dying gasp, since Tiglath- 
pileser III crushed the Arameans once and for all in 732. 
Henceforth they were absorbed into Assyrian provinces, 
as also happened to a great part of Israel after the 
Assyrian campaign of 733 (2 Kgs 15:29-30). 

72 Ecypr. Solomon married the daughter of a 
pharaoh (probably Siamun); nevertheless, asylum was 
granted by Egypt to the rebel Jeroboam. Shortly after the 
death of Solomon, Shishak (Sheshonk) plundered Jeru- 
salem and (according to the inscription in the Amon 
temple of Karnak) invaded both the Negeb and the N. 
Over 150 place-names are recorded (for analysis, see Y. 
Aharoni, LBib 323-30). But Egypt was not strong 
enough to restore the old hegemony over Palestine. It 
did not figure prominently again until the decline of the 
Assyrian empire, when Pharaoh Neco attempted to prop 
up the faltering Assyria against the onrush of Babylonia. 
He slew Josiah at Megiddo (609) when the latter opposed 
him and put his brother Jehoiakim on the throne as a 
vassal to Egypt (2 Kgs 23:29-35). The defeat of Neco at 
Carchemish by the Babylonian army of Nebuchadnezzar 
(605) ended Egyptian pretensions. Egypt did not play a 
role in Jewish history until the division of the empire of 
Alexander the Great, when the Ptolemies took control of 
Palestine during the 3d century. 

73 Assyria. Assyria experienced a resurgence of 
military might under Ashurnasirpal II (ca. 883-859), 
whose plundering expeditions consolidated Assyrian 
power along the Tigris and Euphrates. Plunder gave way 
to conquest with Shalmaneser III, a contemporary of 
Ahab, who began pounding at the N Syrian city-states 
(Carchemish, Adini, etc.). This threat induced the § 
Syrian states (Hamath, Damascus) to persuade other 
smaller powers to league against Shalmaneser at the 
battle of Qargar on the Orontes River (853). Although 
the Assyrian annals claimed victory (ANET 278-79), the 
situation was rather a stalemate. Shalmaneser’s next cam- 
paigns did not range so far, and meantime Israel and 
Damascus returned to fighting with each other (1 Kgs 
22). But Assyrian domination was inevitable, and the 
campaigns continued until in 841 Shalmaneser success- 
fully reduced Israel to tribute (King Jehu). When other 
military concerns in the E eventually led to the loss of 
Assyrian power in the W, Hazael of Damascus attacked 
Israel and even Judah (capturing Gath, 2 Kgs 12:18). 
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Hence the Bible is able to regard Adad-nirari III as a 
savior (2 Kgs 13:5), when he conquered Damascus in 
805. His power extended to the Mediterranean, and 
Israel (“the land of Omri”) was among the nations who 
had to pay him tribute (ANET 381). 

74 * Palestine was spared further depredations for 
the next 50 years, as Assyria’s military fortunes declined. 
Accordingly, there were prosperous reigns in Judah 
(Azariah) and Israel (Jeroboam II). Then a new king, a 
usurper, appeared on the throne, Tiglath-pileser III 
(745-727, called “Pul,” 2 Kgs 15:19), who inaugurated a 
series of successful campaigns. In 743 Menahem of Israel 
paid tribute, and soon Israel was at bay. The Syro- 
Ephraimite war was one result. Rezin of Damascus and 
Pekah of Israel were not able to persuade Ahaz to join a 
coalition against Tiglath-pileser; and the latter “accepted” 
Ahaz’s appeal for help, not without taking tribute from 
Ahaz. He dismembered Israel (2 Kgs 15:29), reducing it 
to a vassal state, replacing Pekah with Hoshea. 

Under Shalmaneser V, the successor of Tiglath- 
pileser, Hoshea became involved with the anti-Assyrian 
factions led by Egypt, and another campaign resulted. 
Samaria was besieged for three years (2 Kgs 17:5), and 
fell in 722-721, perhaps to Sargon (ANET 284-85), 
Shalmaneser’s successor. Sargon had considerable diffi- 
culty with Merodach-baladan of Babylon (2 Kgs 20:12), 
who was finally defeated by Sennacherib. 

75 Sennacherib’s biblical fame derives from the 
siege of Jerusalem in 701 under Hezekiah (2 Kgs 
18:13-19:36; Isa 36:1-37:37; 2 Chr 32:1-22). Although 
there remains the problem of one or two sieges (> 1-2 
Kings, 10:65-66). Sennacherib boasted of having 
Hezekiah “like a bird in a cage” (ANET 288), and of 
receiving tribute, but fortunately Jerusalem was deliv- 
ered. Sennacherib went on to crush Babylon, before 
being succeeded by Esarhaddon. Despite the latter’s 
invasion of Egypt against Pharaoh Tirhakah (2 Kgs 19:9) 
and the destruction of Thebes (Nah 3:8-10), the power 
of Assyria began to wane. The forces of Ashurbanipal 
(668-629) were driven from Egypt under Pharaoh 
Psammetichus. Nevertheless, Manasseh’s long reign 
(687-642) in Jerusalem was still under complete 
Assyrian domination. With the death of Ashurbanipal, 
Josiah of Judah could extend his reform (and control) 
into the area of the former kingdom of Israel (2 Kgs 23; 
2 Chr 34-35). It is ironic that, when Nineveh finally fell 
to the Chaldeans in 612 (cf. Nahum), Egypt was taking 
the side of the Assyrians in an effort to prop them up 
against the rising power of the Neo-Babylonians. See 
A. C. Brockman, The Luck of Nineveh (NY, 1978). 

76 BaBYLONIANS. “Babylon” refers to the city 
Babel (S of modern Baghdad) and can refer to the area at 
the S end of the Tigris-Euphrates plain, the home of the 
great cultures of ancient Sumer and Akkad. The influ- 
ence of Babylonian civilization upon the Bible is clear 
from the Gilgamesh Epic, the Code of Hammurabi, and 
many other sources. The view of Gen 11:27-31 is that 
Abraham came from this area, “Ur of the Chaldees” (> 
Biblical Geography, 73:15-19). The Neo-Babylonian 
Empire figures in Israel’s historical period. The Babylo- 
nians were dominated by the Assyrians from 900-700; 
but by the time of Hezekiah, Merodach-baladan of 
Babylon was intriguing with Judah and others against 
the Assyrians (2 Kgs 20:12-15). The rise of 
Nabopolassar (626) established the supremacy of Baby- 
lon in the Fertile Crescent. He prepared the way for the 
hectic events leading to the Babylonian destruction of 
Jerusalem by Nebuchadnezzar’s army in 587, 10 years 
after the successful siege of Jerusalem in 597 and the first 
exile of Jewish leaders (+ 112-14 below). The Babylo- 
nian Exile of the people of Judah came to an end as Cyrus 
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of Anshan allowed them to return to Jerusalem (> 117 
below) after the capture of Babylon in 539. 

77 Persians. ‘The Persians of the biblical period 
were the people ruled by the Achaemenid line of kings 
in the territory more or less identical with modern Iran. 
Two dominant tribes, Medes and Persians, had settled 
below Lake Urmia in the 1st millennium. The Medes 
opposed the Assyrian power for over a century, but it 
was only in 612 that they combined with Babylon to 
destroy Nineveh. Their glory was short-lived, for Cyrus 
(“the Great”) of Anshan united Persia and then conquered 
the Median capital of Ecbatana ca. 550. The mighty Per- 
sian empire (539-331) was on its way to the eventual 
conquest of Babylon, Egypt, Asia Minor, and, almost, 
Greece (for a list of the rulers — Daniel, 25:3). Cyrus 
went on to take Babylon in 539, allowing the Jews to 
return in accordance with a policy of toleration. The 
period of Jewish restoration, from Darius to Artaxerxes 
(520-445), records the Persian involvement in Palestine 
(> 117-25 below). But from Nehemiah (445) to Alex- 
ander (333) the Persian period is a dark age. The victories 
of Alexander the Great over Darius III at Granicus and 
Gaugamela led to the Greek period (> 126-44 below). 
78 (B) Saul (ca. 1020). In the 11th cent. the 
greatest single threat to Israel’s existence was the Phil- 
istines (+ 67 above), who had established their five city- 
states in a pocket of the coastal plain. The Samson stories 
(Judg 13-16) illustrate their domination of Judah. Their 
monopoly in iron (1 Sam 13:19-22) put the Israelites at 
a severe disadvantage. Their victory at Aphek gave them 
entry to the northern area (1 Sam 4; several tribes seem 
to be represented in this battle, and the Ark was captured 
by the Philistines). 

In this crisis two figures emerged: a “prophet,” 

Samuel, and the first king, Saul. Because of the varied 
nature of the narratives that deal with his birth, vocation, 
and activities, Samuel appears as an ambiguous person- 
ality. His youth is said to have been spent in the Nazirite 
manner (1 Sam 1:11; Num 6) as a servant of the Shiloh 
sanctuary under the tutelage of the priest, Heli. He is 
portrayed as a seer and prophet who stood for the old 
tribal rights against Saul, the new king. At this time, and 
associated with Samuel, there appear the bands of 
ecstatics, who resemble the Canaanite prophets. Finally, 
Samuel is also described as the last of the judges (1 Sam 
7:2-17), exercising his office at Bethel, Gilgal, and 
Mizpah. It is in this context of a schematized report 
relating him to the judges that Samuel’s victory over the 
Philistines (7:10-14) is reported, and it must be evaluated 
accordingly. The one who bore the brunt of the Philis- 
tine oppression was Saul. 
Ws The Philistine threat united the tribes under a 
king in the face of a common enemy. The introduction 
of kingship in Israel has been preserved in two traditions, 
one favorable to monarchy (1 Sam 9:1-10:16; 11), the 
other hostile (8; 10:17-27; 12). The first is the story of 
young Saul searching for lost asses and finding a 
kingdom when he was anointed by Samuel at Ramah. 
The second narrative portrays the end of an era, as 
Samuel, the “last judge,” yields to the people’s plea to be 
like the other nations. Saul seems to have been viewed as 
continuing the charismatic strain of the judges; it may be 
questioned if at first his leadership was viewed in the 
light of royalty. He is said to have been appointed nagid 
(1 Sam 9:16; 10:1; also of David, 2 Sam 7:8), not melek, 
or king. The nuance of nagid remains unknown (military 
commander? crown prince?). Certainly he could boast of 
no impressive court or administration. 

Saul was helped considerably by his initial successes, 
such as that against the Ammonites who had besieged 
Jabesh-gilead (1 Sam 11)—a military venture with which 
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the Philistines did not interfere. He also obtained a local 
victory over the Philistines at Michmash, thanks to his 
son Jonathan (1 Sam 14). But he quarreled with Samuel 
(two accounts in 1 Sam 13 and 15) and became subject 
to fits of depression and envious rage that mark the well- 
known narratives concerning his dealings with David. 
His eventual downfall was sealed by his slaughter of the 
priests at Nob, and he presents a pathetic figure in the 
episode of the “witch of Endor.” Meanwhile the Phil- 
istines were exerting even greater pressure culminating 
in the devastating defeat at Gilboa, where both Saul and 
his son Jonathan were slain (David’s dirge in 2 Sam 
1:17-27). 

80 (C) David (1000-962). Two major narra- 
tives have been recognized in the story of David: his “rise 
to power” (1 Sam 16:14-2 Sam 5:25) and the so-called 
succession narrative (2 Sam 9-20 and 1 Kgs 1-2, also 
called the “court history”). See J. Flanagan, JBL 91 
(1972) 172-81. 

There are variant traditions concerning his introduc- 
tion to Saul: 1 Sam 16:14-23; 17:1-11,32-53 (minstrel 
and military aide of Saul) and 17:12-30; 17:33-18:2 (the 
young brother who brings provisions to the front lines). 
The later chaps. dealing with court life and outlaw days 
also seem to have many doublets (twice David spares 
Saul’s life; twice Saul tries to pin David to the wall; etc.). 
His ability as a warrior made him rise at court (marriage 
with Saul’s daughter, Michal) —and fall just as quickly as 
Saul strove to kill him. Fleeing to the Judean wilderness, 
David gathered about him a band of some 400 outlaws 
like himself and bided his time. He succeeded even in 
turning his delicate relationship with the Philistine king 
of Gath to his own political profit, and he emerged as 
vassal chief of Ziklag before Saul met his death at Gilboa. 
81 David immediately became king of Judah in 
Hebron (2 Sam 2:1-4)—a coup assisted by his tribal 
origins and his marriages to Judahites (Abinoam, Abi- 
gail). At Mahanaim in Transjordan Saul’s kingdom was 
continued by his son Ishbaal (or Ishbosheth as the scribes 
wrote the name), supported by Abner, the general of 
Saul’s army. There was intermittent, but not very signifi- 
cant, war (the duel at the pool of Gibeon, 2 Sam 2:12-17) 
until Abner defected to David. David showed a sense of 
political realities in proving himself completely innocent 
of Ishbaal’s assassination and of Joab’s brutal murder of 
Abner. The way was now open to David’s being anointed 
as “king over Israel” when the elders of Israel came to 
Hebron, where he had reigned seven years, and accepted 
him (2 Sam 5:1-5). The kingship remained twofold — 
over Judah and Israel—even though one speaks of the 
“united” kingdom. 

82 David went on to extend his kingdom in the N 
at the expense of the Arameans; he incorporated Zobah 
(victory over the Aramean Hadadezer) and the territory 
of Damascus (—~ 71 above). Profitable treaties with 
Hamath and Tyre were concluded. In Transjordan there 
were victories over Ammon and Edom, and a vassal king 
was set up in Moab. Thus, David’s kingdom reached 
from Ezion-geber on the Gulf of Aqabah to Homs, from 
the Mediterranean to the Euphrates (2 Sam 8:3). The 
Canaanite enclaves still existing in Palestine were grad- 
ually incorporated (e.g., Megiddo). Such an empire had 
never before been achieved in this area, which had 
always been Egypt’s domain; it was possible only 
because Egypt was on the wane and Assyria had not yet 
awakened. David also broke the power of the Philistines, 
seemingly with a string of successes, although the data 
are sparse (2 Sam 5:17-25; 21:15-17). The Philistine 
pentapolis was reduced to vassal status. 

83 David’s master stroke was the choice of Jeru- 
salem as the capital (> Biblical Geography, 73:92-94). 
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By his capture of this Jebusite city he made it a “royal 
city,” 1.€., his own (just as later he made a personal 
appearance at the capture of Rabbah in Ammon so that 
his “name be proclaimed over it” (2 Sam 12:28). Politi- 
cally a neutral site acceptable to both N and §, Jerusalem 
presented distinct advantages for defense, since it was 
surrounded by valleys except on the N. It is certain that 
the “city of David,” or Ophel, occupied the southern 
spur on the E side of the mountain (— Biblical Archae- 
ology, 74:106-7). The transfer of the Ark of the Cove- 
nant gave the city a religious importance that it was 
never to lose. How much of the Jebusite liturgy and 
ideology entered into Israelite thought is hard to deter- 
mine, but the “priesthood according to the order of 
Melchizedek” seems to be one such element (Ps 110:4; > 
Institutions, 76:15-17). 

The political organization was modeled on Egyptian 

institutions: herald (mazkiv), army general, etc. (see de 
Vaux, AI 129-32). In his own bodyguard David had 
various groups of foreign mercenaries, e.g., the Chere- 
thites and Pelethites. One can imagine the crisis precipi- 
tated within Israel by this radical change, which involved 
moving from tribal federation to a monarchy with a 
complex administration, a standing army, and the inevit- 
able taxation—all of which tended to wipe out the old 
tribal individualism (2 Sam 8:15-18; 20:23-26). 
84 The “court history” has been analyzed in 
various fashions. R. N. Whybray has classified it as a 
specimen of wisdom literature (The Succession Narrative 
[SBT 9; Naperville, 1968]). Von Rad (PHOE 176-89) 
agreed with L. Rost (1926, 1965; also The Succession to the 
Throne of David (Sheffield, 1982]) in emphasizing the 
suspense concerning the succession to David’s throne. 
Would the dynastic principle really work? As the court 
history unfolds, Ammon is eliminated, Absalom’s revolt 
ends in his death, Adonijah loses out to Solomon. The 
theme of succession runs through many scenes, within 
the court and without, and on both sides of the Jordan. 
There is also a wide range of characters: David, passion- 
ate and with a blind love for his sons; the generals Joab 
and Amasa; the priests Zadok and Abiathar; the com- 
moners Ziba and Barzillai; the rebels Shimei and Sheba; 
the women Tamar, Bathsheba, and the widow of Tekoa. 
The ineluctable connection between sin and punishment 
is present in the stories of Ammon, Absalom, and espe- 
cially of David. Only rarely is a direct positive theological 
judgment expressed (2 Sam 11:27; 12:24; 17:14); God is 
at work behind the scenes. 

Absalom’s revolt against David is less revealing, from 
a political point of view, than the later revolt of Sheba 
(2 Sam 20). This was precipitated by jealousy over 
David's overtures to the leaders of Judah, the very people 
who had supported Absalom’s revolt. David’s move 
caused some of the northern tribes to rally to Sheba. Led 
by the redoubtable Joab (who had murdered Amasa, 
David’s own replacement for Joab) David’s troops 
quickly ended this schism, but it was an omen of the 
division to come. 

85 The real credit for consolidating the Israelite 
kingdom lies with David. The greater prosperity under 
Solomon came at the expense of the solidity that David 
had achieved. Several stories suggest that David pos- 
sessed considerable personal charm (the loyalty of his 
foreign mercenary, Ittai of Gath—2 Sam 15:18-22; the 
episode of the drink of water from Bethlehem—2 Sam 
23:13-17). But his crowning importance was due to the 
dynastic principle that became incarnate in him through 
the prophetic oracle of Nathan (2 Sam 7). This prophecy 
(the Magna Charta of royal messianism; > OT Thought, 
77:152-63) contributed to the general stability of the 
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royal house in Judah, in contrast to the instability in the 
northern kingdom after the division. 


(AEOT 225-309. Aharoni, LBib 286-320. Carlson, R., David, 
The Chosen King (Stockholm, 1964]. Gr@nbaek, J., Die Geschichte 
vom Aufstieg Davids (1 Sam 15-2 Sam 5) (Copenhagen, 1971]. 
Gunn, D., The Story of King David [JSOTSup 6; Sheffield, 1978]; 
The Fate of King Saul [JSOTSup 14; Sheffield, 1980]. Sinclair, L., 
TRE 8. 378-84.) 


86 (D) Solomon (961-922). In Israelite tradi- 
tion the glory of Solomon’s reign became proverbial. He 
first secured his position by political alliances: marriage 
with the pharaoh’s daughter, which brought to him 
Gezer as a dowry; commercial arrangements with Hiram 
of Tyre, which opened up possibilities of export. 
Trading reached a new high: e.g., commerce in the Gulf 
of Agabah, thanks to a merchant fleet at Ezion-geber; 
trade for gold and valuables with Arabia (the Queen of 
Sheba, 1 Kgs 10:1-10) and with Ophir (Somaliland in 
Africa, or perhaps the lower part of the Arabian penin- 
sula); a profitable exchange of horses and chariots 
between Egypt and Cilicia (1 Kgs 10:28, corrected text). 
Military establishments were set up to support a stand- 
ing army with chariotry (> Biblical Archaeology, 74:39). 

Solomon’s reputation as a builder (~ Biblical 

Archaeology, 74:108-10) rests not only on the Temple, 
which was built in the Phoenician tradition, but also on 
an elaborate palace complex (see BA 36 [1973] 78-105). 
Moreover, he was the patron of wisdom and the arts (> 
Wisdom Lit., 27:7-8), and the JE traditions of the Penta- 
teuch may have taken form during his reign — the “period 
of enlightenment,” as it has been called (von Rad). The 
deuteronomic editor angrily emphasizes the care with 
which Solomon provided for the worship of other gods 
at the whim of his harem (1 Kgs 11:1-8). A pattern for 
syncretism and outright idolatry even in Jerusalem was 
thus created. Each succeeding king is judged by deutero- 
nomic standards, i.e., his attitudes toward idolatry and 
toward worship on the “high places” (which was doubt- 
less nominally Yahwistic)—the latter standard is really 
anachronistic, for centralization of worship only grad- 
ually became the ideal because of the reforms of Hezekiah 
and Josiah in the late 8th and 7th cents. (— Institutions, 
76:53-55). 
87 Solomon’s reorganization of the kingdom into 
12 districts that did not strictly agree with tribal bound- 
arics was a strong move toward centralization of 
government; and it made possible an efficient system of 
heavy taxation in order to meet royal expenses. One 
must consider the great transformation in Israelite society 
that is implied in the reigns of Solomon and David. In a 
few generations there was a transition from tribal federa- 
tion to “empire” status; the agricultural and pastoral life 
yielded to urban life with a corresponding growth of 
social inequalities. Albright (BP 56) estimates a possible 
Israelite population of 800,000 in this period. 

But not everything was peace and light in Solomon’s 
days. There was the partial loss of Edom and of 
Damascus (1 Kgs 11:14ff.). An unsuccessful attempt at 
revolt was led by Jeroboam, who fled to Egypt only to 
return under Rehoboam and inaugurate the northern 
kingdom of Israel. The institution of forced labor or 
corvee added to the general dissatisfaction. This discon- 
tent was imprudently disregarded by Solomon’s son 
Rehoboam, and the division of the young kingdom was 
at hand. 

88 (E) Israel and Judah (922-842). Signifi- 
cantly, it was at an old religious center, Shechem (josh 
24), that the rebellion of the northern tribes took place. 
Here Rehoboam (922-915) was to have been 
acknowledged as king by “all Israel.” But when he failed 
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KINGS OF THE DIVIDED MONARCHY 


Judah 
Rehoboam 922-915 
Abijah (Abijam) 915-913 
Asa 913-873 
Jehoshaphat 873-849 
Jehoram (Joram) 849-842 


Ahaziah 842 


Queen Athaliah 842-837 
Jehoash (Joash) 837-800 
Amaziah 800-783 
Uzziah (* Azariah) 783-742 
[Regency of Jotham 750-742] 
Jotham 742-735 
Ahaz (Jehoahaz 1) 735-715 
Hezekiah 715-687 
Manasseh 687-642 
Amon 642-640 
Josiah 640-609 
Jehoahaz II (* Shallum) 609 
Jehoiakim (* Eliakim) 609-598 
Jehoiachin (* Jeconiah) 597 
Zedekiah (* Mattaniah) 597-587 
FALL OF JERUSALEM 587 


Israel 

922-901 Jeroboam I 
901-900 Nadab 
900-877 Baasha 
877-876 Elah 
876 Zimri 
876-869 Omri 
869-850 Ahab 
850-849 Ahaziah 
849-842 Jehoram (Joram) 
842-815 Jehu 
815-801 Jehoahaz (Joahaz) 
801-786 Jehoash (Joash) 
786-746 Jeroboam II 
746-745 Zechariah 
745 Shallum 
745-738 Menahem 
738-737 Pekahiah 
737-732 Pekah 
732-724 Hoshea 

V2 FALL OF SAMARIA 


EXPLANATION: The names of the most important kings are in 
boldface. Variant or alternative names are put in parentheses; an 
asterisk marks possible birth names of kings whose regnal names 
are given first. In the list of Israel the shifting back and forth of 
the column indicates new dynasties, e.g., Omri and the next 
three names belong to one dynasty, while Jehu begins a new 
dynasty. The dates are those suggested by Albright, BP 116-17; 
other scholars will suggest other dates. (See also E. R. Thiele, 
The Mysterious Numbers of the Hebrew Kings [3d ed.; GR, 1983].) 
It is impossible to reconcile perfectly the biblical information 
supplied by 1-2 Kgs and 2 Chr, for sometimes the information 
is contradictory. In part the dating is affected by when the civil 
year began. For most of the period it seems to have begun in 


the fall (Tishri); but certainly after the time of Josiah (609), when 
Babylonian influence became dominant, there was a shift to a 
spring New Year (Nisan). This may have been a religious 
custom even earlier. 

Moreover there is the problem of antedating and postdating. 
In antedating (an Egyptian practice, followed during most of the 
monarchy), the months between the king’s accession and the 
next New Year are counted as the first year of his reign, even if 
only a few days are involved. In postdating (a Babylonian prac- 
tice followed by, at least, the last kings of Judah), the first year 
of the king’s reign begins with the New Year’s day following his 
accession. The intervening period is not counted. 

This chart was supplied by R. E. Brown. 


to heed the advice of elder statesmen and pledged “scor- 
pions” for Solomon’s “whips,” the old desert cry of revolt 
was sounded, “To your tents, O Israel!” Only Benjamin 
went with Judah, because Rehoboam occupied it at once 
(2 Chr 11:12). More grief awaited Solomon’s son, for 
Palestine was invaded by Sheshonk (Shishak) of Egypt, 
who plundered Jerusalem. His report indicates that he 
ravaged the N and S kingdoms and also the Negeb (cf. 
Aharoni, LBib 325). The kingdom of David and Solo- 
mon dissolved as the Philistines regained power and the 
Arameans obtained independence. Very quickly the 
Moabites and Ammonites followed suit. 

89 It was relatively easy for the northern tribes to 
return to the charismatic principle and recognize a new 
leader. Jeroboam I (922-901), already a symbol of revolt, 
was favored by the prophet Ahijah (who was later to for- 
sake him). Acclaimed as king, he took up residence in 
Shechem, Penuel, and finally in Tirzah (-+ Biblical 
Geography, 73:102). In order to insure the loyalty of his 
people and to offset the attraction that the Jerusalem 
Temple might still hold for them, Jeroboam established 
royal temples in Dan and Bethel, sites already famous as 
ancient sanctuaries (Amos 7:13; 8:14; — Institutions, 
76:27, 40). Here he set up a golden bull, presumably as 
a pedestal on which the invisible Yahweh was enthroned 


(Albright, FSAC 299-301). The danger of syncretism 
and of crass identification of Yahweh with the bull image 
was only too real, as later events proved. Jeroboam’s act 
became known in deuteronomic parlance as “the sin of 
Jeroboam,” although his unifying the tribes against the 
Jerusalem Temple doubtless was dictated by political 
realism. 

90 The deuteronomic historian, author of 1-2 
Kgs, has written the story of the divided kingdoms 
within a rigid framework of chronology, synchroniza- 
tion of reigns, and religious evaluation from the point of 
view of the Jerusalem Temple. Even though he is com- 
posing a confession of guilt and thus offering a justifica- 
tion for the catastrophes of 721 and 587, he indicates 
many sources (about 16 references to the “Book of the 
Chronicles of the Kings of Israel” and 14 to the “Book 
of the Chronicles of the Kings of Judah”); and he incor- 
porates many disparate tales, such as those from the 
prophetic cycles of Elijah and Elisha. (On the deuterono- 
mistic historian(s), see CMHE 274-89; van Seters, In 
Search 249-362.) 

91 For the next 50 years, from Jeroboam I (922) 
to Omri (876), there was little stability on the Israelite 
throne, which lacked the dynastic promise given to 
David. Civil war between the N and S raged intermit- 
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tently. During this time Jeroboam’s son Nadab, after 
reigning less than two years, was assassinated by Baasha, 
whose son and successor Elah was assassinated by Zimri, 
who in turn committed suicide in the face of the suc- 
cessful army revolt led by Omri. The civil war between 
Asa of Judah (913-873) and Baasha of Israel (900-877) 
was resolved when Asa made a mutual assistance treaty 
with Ben-hadad of Damascus (> 71 above). The re- 
sultant invasion of Israel by the Syrians from Damascus 
cost Baasha part of N Galilee (1 Kgs 15:18ff.). 

92 Omri (876-869) was an outstanding king of 
Israel, but in the Bible he is dismissed in a few verses 
because of the particular interest of the deuteronomic 
editor. He left a mark in history that even the Assyrians 
acknowledged as late as the time of Sargon II (ca. 700) by 
speaking of Israel as the “land” and “house of Omri.” If 
his dealings with the Arameans ended unsuccessfully 
(1 Kgs 20:34), he did succeed in subjecting Moab to trib- 
ute (Mesha stele, ANET 320f.). He pursued a peaceful 
policy with Judah, and his alliance with the Phoenicians 
was sealed by the marriage of his son Ahab to Jezebel, 
daughter of Ethbaal (Ittobaal) of Tyre. He established a 
new capital at Samaria (-~ Biblical Geography, 73:103; 
— Biblical Archaeology, 74:113-15). Fora full apprecia- 
tion of the role of Samaria, see Alt, KIS 3. 258-302. 
93 Most of the reign of Omri’s son, Ahab (869- 
850), was occupied with wars against the Arameans of 
Damascus. But in 853 both united in the league against 
the Assyrian armies of Shalmaneser III in the famous 
battle of Qargar (W. Hallo, BAR 2. 152-62; > 73 
above). The inscription of the Assyrian king specifies 
that Ahab contributed 2,000 chariots and 10,000 
footmen to the fray (ANET 278f.). The Assyrians’ claim 
to victory rings hollow; they did not press their alleged 
advantage and seem to have withdrawn for a time. The 
revolt of Moab against Ahab was successful, but con- 
trary to the boast of the Mesha stele, Israel was not 
destroyed forever (ANET 320, lines 6-7; J. Liver, PEQ 
99 [1967] 14-31). 

94 The religious policy of Ahab is illustrated by 
the stories of the Elijah cycle (1 Kgs 17-19, 21). Ahab 
appears to have been an indifferent Yahwist and easily 
influenced by his wife Jezebel, who was intent upon 
establishing the worship of Baal (probably the Tyrian 
god Melgart). A temple to Baal was built in Samaria 
(1 Kgs 16:32), doubtless as a concession to the large 
Canaanite population in Israel. This constituted official 
recognition of Baalism. The seriousness of the threat to 
Yahwism is illustrated by the fact that in the dramatic 
incident on Mt. Carmel Elijah confronted 450 prophets 
of Baal and 400 prophets of Asherah (1 Kgs 18:19). Eli- 
jah’s victory saved the traditional religion at a critical 
moment, although he had to flee Jezebel’s wrath. Ahab 
himself met death in battle against the Arameans at 
Ramoth-gilead (> 1-2 Kings, 10:41). 

95 During this period the kings of Judah were 
eclipsed by Omri and his son, and Judah was in fact little 
more than a vassal state of Israel. Jehoshaphat of Judah 
(873-849), to whom 2 Chr 19:4-11 attributes a judicial 
reform, was allied with Ahab of Israel at Ramoth-gilead, 
and apparently with Jehoram (Joram) of Israel in the war 
against Moab (1 Kgs 22; cf. 2 Chr 20). Although Jeho- 
shaphat subjugated Edom and was credited by the 
Chronicler with a victory over Moab, he failed to renew 
the Ophir trade (+ 86 above). The reigns of Jehoram 
Joram; 849-842) and Ahaziah (842) of Judah were 
dominated by the queen mother, Athaliah, the daughter 
of Ahab. Edom and Libnah revolted against Jehoram, 
and 2 Chr 21:8-20 describes further misfortunes. When 
in 842 Ahaziah of Judah was killed as a by-product of 
Jehu’s revolt in Israel, Athaliah made her move and 
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obtained the throne (842-837), slaying the royal heirs, 
except for Jehoash (Joash), who was hidden. The low ebb 
of Yahwism in official circles is illustrated by the position 
held by a certain Mattan, “priest of Baal” (2 Kgs 11:18). 
But Athaliah met an inglorious end in the bloodless 
revolution engineered by Jehoiada the priest, who put 
Joash on the throne. 

96 The brief reign in Israel of Ahab’s son and suc- 
cessor, Ahaziah (850-849), saw the end of Elijah’s activity 
(2 Kgs 1); and the stories of the Elisha cycle (2 Kgs 2-9) 
are set mostly in the reign of Jehoram (849-842), another 
son of Ahab. In this period the Moabites were successful 
in their fight for independence (> 69 above), and the 
Arameans of Syria made further inroads. Within Israel 
itself the bands of ecstatic prophets encouraged revolu- 
tion, which came when one of their number anointed 
Jehu, an army general, king (> 1-2 Kings, 10:50-52). 


(On Exyau: Fohrer, G., Elia [2d ed.; Zurich, 1968]. Gunkel, H., 
Elias, Jahve und Baal [Tiibingen, 1906]. Hentschel, G., Die Elia- 
erzdhlungen [Leipzig, 1977]. Smend, R., in Congress Volume: Edin- 
burgh 1974 [VTSup 28; Leiden, 1975] 167-84. Steck, O., 
Uberlieferung und Zeitgeschichte in den Elia-Erzdhlungen [WMANT 
26; Neukirchen, 1968]. ON Exisua: Miller, J. M., JBL 85 [1966] 
441-55. Schmitt, H.-C., Elisa [Giitersloh, 1972].) 


97 (F) The Dynasty of Jehu (842-746). The 
revolt of Jehu (842-815) touched off a bloody purge; he 
did away with King Jehoram of Israel, who was recover- 
ing from wounds sustained in battle fought against the 
Syrian Hazael at Ramoth-gilead, and also killed Ahaziah 
of Judah, who was visiting the king of Israel. His execu- 
tion of the redoubtable Jezebel is a dramatic scene. Jehu 
demanded the heads of the 70 “sons” of Ahab in Samaria 
and even slew 42 representatives from the Jerusalem 
court ruled by relatives of Ahaziah. The final touch was 
the slaughter of the Baal prophets and sympathizers in 
Samaria, where Jehu destroyed the temple of Baal. The 
triumph of Yahweh over Baal was in effect secured by 
this ruthless king, whose brutality was condemned by 
the prophet Hosea (1:4-5). 

But Jehu was much less successful in external political 
affairs. He has been immortalized on the famous Black 
Obelisk of Shalmaneser III (ANE 192, plate 100), where 
he is called “son of Omri,” and where he is shown kneel- 
ing and paying tribute of silver and gold to the Assyrian 
monarch. This occurred about 841 at the beginning of 
his reign. But greater misfortune came at the hands of 
Hazael of Damascus, whom Shalmaneser III of Assyria 
had not been able to liquidate (+ 73 above). Hazael took 
Transjordan from Israel during Jehu’s reign (2 Kgs 10:32) 
and bedeviled both Israel and Judah for a half century 
(even exacting tribute from Joash of Jerusalem, 2 Kgs 
12:18). 

98 The “savior” (2 Kgs 13:5) of Israel was prob- 
ably the Assyrian Adad-nirari (810-783), who made 
several campaigns against the Arameans, finally sub- 
duing Damascus in 802 (ANET 281). The son of Jehu, 
Jehoahaz of Israel (815-801), bore the brunt of the 
Aramean wars (2 Kgs 13:7), but his successor Jehoash 
(801-786) was able to recoup the losses at the expense of 
Hazael’s successor, Ben-hadad (mentioned perhaps in the 
Zakir stele, DOTT 242-50: ANET 655-56). 

99 With the accession of Jeroboam II (786-746) to 
the throne of Israel, a new era began. He succeeded in 
restoring Israel “from the entrance of Hamath as far as 
the sea of the Arabah” (2 Kgs 14:25), and archaeological 
excavations bear witness to his fortifications at Samaria 
(> Biblical Archaeology, 74:114). His long and pros- 
perous reign set the stage for the gross social and reli- 
gious conditions that provoked the tirades of the 
prophets Amos and Hosea. These were not from the 
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ecstatic bands, such as those associated with Elijah and 
Elisha (Amos 7:14); rather, Amos and Hosea viewed 
their call as a direct mission from the Lord (~ Prophetic 
Lit., 11:6-10). Neither king nor people were spared as 
these prophets condemned social evils, luxury and im- 
morality, insincere worship and outright idolatry. They 
were not innovators but reformers, passing judgment on 
the contemporary scene in light of older Israelite tradi- 
tions. Anios, from Judah, proclaimed that the Day of the 
Lord, which was expected to be a triumph, would 
instead be a day of darkness and gloom. In and through 
his own marital misfortunes Hosea understood and ex- 
pressed the corresponding experience of Yahweh with 
his faithless people (~ Hosea, 14:4, 8). The short-lived 
ascendancy of Israel was about to end, both for the 
internal reasons indicated by these two prophets and for 
the political reason that Assyria’s Tiglath-pileser IJ] had 
now begun his campaigns to the W (> Hosea, 14:2-3). 
100 As we saw, the revolt of Jehu found an echo in 
the southern kingdom. A successful palace revolt against 
Athaliah placed a child on the Jerusalem throne, Joash 
(837-800), whose adviser (perhaps regent) was the priest 
Jehoiada. The Arameans of Syria continued to have the 
upper hand, and tribute had to be paid to Hazael, but 
Joash instituted the restoration of the Temple. His long 
mediocre reign ended in assassination, which was 
avenged by his son, Amaziah (800-783). The new king 
of Judah succeeded in conquering the Edomites, thus 
opening up the old commercial routes. But he foolishly 
(see 2 Chr 25 for the motivation) challenged Joash of 
Israel to a war; and he would not be put off by the latter’s 
warning, couched in a fable (2 Kgs 14:9-10). The battle 
ended disastrously with Joash plundering the Temple. 
Like his father, Amaziah of Judah was slain in a palace 
conspiracy and was succeeded by his son Azariah 
(Uzziah). 

101 The material success of the reign of Jeroboam 
II of Israel was matched by that of his southern contem- 
porary, Azariah (783-742). He restored the Solomonic 
commercial center at Elath (Ezion-geber), fortified Jeru- 
salem, and engaged in strong military operations and 
surveillance to the E, S, and W (2 Chr 26:6ff.) But 
leprosy curtailed Azariah’s career and he gave over the 
throne of Judah to Jotham (750?-735), whose building 
and military record has been preserved in 2 Chr 27:1-9. 
Azariah is probably not to be identified with the Azriau 
of Judah whose opposition to Tiglath-pileser HI (about 
743?) is noted in the Assyrian annals (ANET 282; cf. N. 
Na‘aman, BASOR 114 [1974] 25-39). 

102 (G) The Last Years of Israel (746-721). 
Despite the political success of the long reign of 
Jeroboam I, the fall of the northern kingdom was rapid. 
One reason was the appearance of a new Assyrian con- 
gqueror, Tiglath-pileser III (745-727), who conducted a 
series of campaigns in the W that were designed for con- 
quest and not merely tribute (ANET 282-84; > 74 
above; LBib 368-79; IJH 415-34). Another reason was 
the political anarchy that swept over Israel in the decade 
following the death of Jeroboam II (Hos 7:3-16). His son 
Zechariah was murdered by Shallum after a reign of only 
six months. Within a month Shallum was slain by Mena- 
hem (745-738). Menahem’s reign was marked by heavy 
tribute to Tiglath-pileser III (the “Pul” of 2 Kgs 15:18; 
see his inscription concerning Menahem, ANET 283). 
(The Assyrian policy is described in M. Cogan, Imperial- 
ism and Religion [SBLMS 19, Missoula, 1974].) 

103 Menahem’s son and successor, Pekahiah 
(738-737), was murdered by Pekah (737-732), appar- 
ently a usurper (“son of Remaliah,” as Isaiah calls him in 
7:4). This seizure of power represented an attempt to 
throw off Assyrian domination, for Pekah united with 
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Rezin of Damascus to form a coalition against Tiglath- 
pileser. Their attempt to pressure Judah into this alliance 
led to the so-called Syro-Ephraimite war. Judah refused 
to join—it was having trouble with Edom (2 Kgs 
16:6)—and was attacked by the alliance from the N, 
which threatened to put on the Davidic throne a certain 
Ben Tabeel (probably an Aramean of Transjordan; W. F. 
Albright, BASOR 140 [1955] 34-35). According to Isa 
7, Ahaz refused to rely on Yahweh and called on the 
Assyrians for help. Tiglath-pileser mounted a campaign 
and in 733-732 he destroyed Damascus and stripped 
Israel of a large portion of its territory (Galilee and 
Transjordan). Israel, now a small state and vassal to 
Assyria, was left under rule of Hoshea (732-724). 

104 With the death of the Assyrian monarch, how- 
ever, Hoshea defected to Egypt and sent envoys to the 
court at Sais (we correct 2 Kgs 17:4 in the light of 
BASOR 171 [1963] 64-66). He thus incurred the wrath 
of the new Assyrian king, Shalmaneser V, who appar- 
ently imprisoned him; Hoshea’s end is glossed over in the 
biblical narrative. The siege of Samaria (724-721) began. 
Sargon describes the victory in his annals, inscribed at his 
new royal city Dur Sharrukin (= Khorsabad): “I besieged 
and conquered Samaria (Sa-me-ri-na), led away as booty 
27,290 inhabitants of it” (ANET 284-85). The custom- 
ary policy of displacing and reallocating captive peoples 
was followed; the remaining people assimilated with 
groups from the other side of the Fertile Crescent, and 
the area became a province of the empire, with an 
Assyrian governor (— Biblical Geography, 73:103). The 
text of 2 Kgs 17 is a many-sided theological meditation 
on this event. Lemaire (HPH 51-52) sums up the histori- 
cal reasons why Israel survived alongside Judah for only 
two centuries: The only thing they had in common was 
their religious tradition, for there was no longer one 
capital and one Temple. Nor were their political institu- 
tions the same: Israel experienced at least eight coups 
d’etat. There royal authority was more sharply opposed 
by the prophets (Ahab confronted by Elijah) than in 
Judah. Finally, the territory of Israel was exposed to the 
invasions of the Arameans and the Assyrians. 

105 (H) Ahaz (735-715) and Hezekiah (715- 
687). The usual deuteronomic judgment on Ahaz 
acquires more substance when we learn of his child sacri- 
fice to Molech (2 Kgs 16:3) and his cynical reaction to 
Isaiah (Isa 7:1ff.). His recourse to Assyria in the crisis of 
the Syro-Ephraimite war did not exempt him from pay- 
ing tribute to Tiglath-pileser (ANET 282). The religious 
significance of his subjection to Assyria is spelled out by 
his adoption of an Assyrian-style altar for the Jerusalem 
Temple (2 Kgs 16:10-16). Both Isaiah (3:13-15; 5:8-13) 
and Micah (2:1-10) give vivid descriptions of social 
injustices during his reign. 

106 Hezekiah receives full praise from the Deuter- 
onomist because his religious reforms underscored 
centralization of worship. This reform was probably 
guided more by political motives (national unity) than by 
theological (such as the religious ideal of the Ark shrine 
that existed in the days of the judges). The Chronicler 
(2 Chr 30:1ff.) describes Hezekiah’s bold invitation to 
the people of Israel remaining in Ephraim and Manasseh 
to come to Jerusalem and celebrate the Passover. We are 
not able to judge if this relatively ineffectual move to 
extend influence over the N caught the attention of the 
Assyrian overlords. But it is true that the spiritual 
awakening induced by the reform was accompanied by 
a heightened nationalism. Unity in cult reinforced social 
and political unity. 

107 It is difficult to ascertain the precise details of 
Hezekiah’s relationship to Assyria. He certainly flirted 
with revolt in 713-711 when Ashdod and Gaza rebelled 


1236 _ A History of Israel 


against Sargon. Edom and Moab were also involved 
(ANET 286-87); but Egypt stayed at a distance, despite 
the negotiations scored in Isa 18:1-7. It is to this period 
that Isa 20 refers, and the symbolic act of the prophet 
concerning the fall of Egypt was aclear warning to Judah 
to remain clear of political entanglement. The far- 
reaching building program of Hezekiah’s reign was 
probably linked to his military aspirations. The text of 
2 Kgs 20:20 (cf. 2 Chr 32:3-5,30) mentions a tunnel built 
by him to provide water within the city walls during 
siege. The famous Siloam inscription was found here 
(ANET 321; — Biblical Archaeology, 74:115). 

108 The greatest danger arose when Ashkelon and 
Ekron revolted in 704 (now with a promise of help from 
Egypt, which was to be defeated ignominiously at 
Eltekeh; cf. Isa 30:1-7; 31:1-3). Sennacherib came to the 
Assyrian throne (704) and quashed the rebellion of 
Merodach-baladan in Babylon (perhaps the visit of the 
Babylonian envoys to Jerusalem took place shortly 
before this; see 2 Kgs 20:12-19; Isa 39). He then scourged 
the Phoenician coast, which had also joined in the revolt, 
and came S to the Philistine cities to settle the score. The 
people of Ekron had handed over to Hezekiah their own 
king, Padi, who had shown loyalty to Assyria; hence 
Judah was deeply involved. As Sennacherib describes it, 
he took 46 of Judah’s cities and shut up Hezekiah in 
Jerusalem “like a bird in a cage” (ANET 288; DOTT 67). 
The ensuing events are dramatically recorded in 2 Kgs 
18:13-19:34 (Isa 36-37), where probably two versions 
of the same events have been strung together (instead of 
18:17ff. being the record of a later revolt in 688; but cf. 
BHI 298-309). Despite the intervention of the Lord, 
Judah was ravaged (Isa 1:4-9) and faced a long period of 
subjection to Assyria (see B. S. Childs, Isaiah and the 
Assyrian Crisis [SBT 2d ser. 3; London, 1967]). 

109 (I) Manasseh (687-642) and Josiah (640- 
609). During the long reign of Manasseh Judah was 
subject politically to Assyria (see the annals of Esarhad- 
don and Ashurbanipal, ANET 291, 294). In 2 Chr 
33:11ff. we are told of his temporary imprisonment at 
Babylon—perhaps in connection with the revolt of 
Ashurbanipal’s brother around 650—and the apocryphal 
Prayer of Manasseh was composed later to commemo- 
rate his “conversion” (+ Apocrypha, 67:37). But no 
conversion (if it took place) could succeed in changing 
the idolatrous trend of his reign. The centralization of 
cult inaugurated by Hezekiah was undone, and the fertil- 
ity cults associated with high places were once more in 
vogue. Even in the Temple there were altars in honor of 
the astral gods venerated by Assyria, and also sacred 
prostitution. The situation does not seem to have changed 
in the brief reign of his son, Amon (642-640), whose 
assassination brought the eight-year-old Josiah to the 
throne. 

110 Josiah became king on the eve of a propitious 
turn of events. Assyria was beginning to weaken, and the 
Medes and the Babylonians were in the ascendancy (> 
76-77 above). From 626, when Nabopolassar of 
Babylon revolted, to 612, when Nineveh was destroyed, 
Assyria declined. This was the opportunity for Josiah to 
assert independence, both politically and religiously. His 
thoroughgoing religious reform is known as the deuter- 
onomic reform, since it followed the program of Deut. 
At the very least, the “Book of the Law,” which was 
discovered in the Temple in 621, must have contained 
Deut 12-26. The deuteronomic ideals of centralization 
of worship and condemnation of idolatry were those of 
Josiah’s reform (> Institutions, 76:54). The reform 
attempted to renew the covenant spirit; and the insistent, 
hortatory tone of Deut is in keeping with the revival that 
characterized Josiah’s activities. He renewed the Passover 
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feast, inviting the people of the N to take part—a move 
that had political as well as religious overtones. 
However, to judge from Jer, it appears that this reform 
eventually succumbed to formalism; and the tragic death 
of Josiah at Megiddo probably contributed to the dis- 
solution of the reform movement. Josiah’s son Jehoahaz 
succeeded to the throne, but international politics swept 
Judah into a vortex that led to its downfall. 

111 With the fall of Nineveh in 612, Assyria fought 
a losing battle against the Babylonians and retreated to 
Haran, which was finally taken by the Babylonian army 
in 610. Egypt intervened in favor of its former enemy in 
order to preserve the balance of power, and Neco II 
(609-593) led an army through Palestine to help Assyria 
reconquer Haran. When Josiah resisted, he was slain in 
battle at Megiddo in 609; and Neco continued on to the 
Euphrates. Although the Egyptian’s mission was unsuc- 
cessful, he returned through Palestine and replaced 
Jehoahaz with another son of Josiah, Eliakim, whose 
name he changed to Jehoiakim, indicating that the king 
of Judah was now a vassal of Egypt (— Jeremiah, 18:2-5; 
for a list of the rulers of the Neo-Babylonian Empire 
[605-539], — Daniel, 25:3). 

112 (J) The Last Years of Judah (609-587). 
The ineffectual and irreligious reign of Jehoiakim 
(609-598) is well illustrated in many episodes of the life 
of Jeremiah (e.g., Jer 36). Whatever good the deutero- 
nomic reform had accomplished was undone (Jer 
7:16-20; Ezek 8). Judah was caught in a power play of 
Egypt versus Babylon. We now know from the Babylo- 
nian Chronicles the details of the ascendancy of Babylon 
(see ANET 563-64, with bibliog.). Nebuchadnezzar 
administered a severe defeat to Egypt at Carchemish in 
605 (Jer 46:2-12); but Neco was able to fight back and 
defeat him in 601, a defeat that was doubtless a factor in 
Jehoiakim’s disloyalty to Babylon. The seesaw turn of 
events mirrors the split in Jerusalem politics between the 
pro-Babylonian and pro-Egyptian parties. When Jehoi- 
akim finally revolted against Babylon, there was speedy 
retaliation. The Babylonian Chronicles (ANET 564) 
relate the surrender of Jerusalem on the 2d of the month 
of Adar, i.e., mid-March 597. Jehoiakim had already 
died, perhaps by assassination; and his young son Jehoi- 
achin, who had reigned only a few months, was now 
taken prisoner to Babylon, along with a large group of 
exiles. The Weidner tablets (ANET 308; Albright, BAR 
1. 106-12) testify to the mild treatment given to this ill- 
fated king, who became the true representative of the 
Davidic dynasty for the exiles (Ezekiel dates his proph- 
ecies by the years of Jehoiachin). 

113 Zedekiah (597-587), the last king of Judah, 
was no match for the political maneuverings of his era. 
Zedekiah’s dealings with Jeremiah illustrate his vacillat- 
ing character (Jer 32-38). He finally yielded to the Egyp- 
tian party, whose hopes were fanned by the pharaohs 
Psammetichus II and Hophra (Apries). The retaliation 
was swift and sure. Nebuchadnezzar besieged Jerusalem 
in 589 and devastated the rest of the Judean strongholds 
until only Azekah and Lachish remained (Lachish letters 
in ANET 322; > Biblical Archaeology, 74:125.) 
Although the siege was lifted temporarily by the advance 
of Egyptian forces (Jer 37), Jerusalem was doomed. The 
walls were breached and the city fell in July 587. Zede- 
kiah was apprehended in flight and brought to Riblah, 
where he was blinded after having been forced to watch 
the execution of his own sons. By order of Nebuchad- 
nezzar, Jerusalem was destroyed, and large-scale depor- 
tations ensued. Gedaliah, son of the Ahikam who had 
defended Jeremiah, was appointed governor with head- 
quarters at Mizpah. But he was soon slain by a certain 
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Ishmael, of royal blood; and this indication of revolu- 
tionary spirit may have led to further repressive measures 
by Babylon (perhaps the third deportation of 582; Jer 
52:30). Those who had supported Gedaliah failed to 
apprehend Ishmael, and they determined to flee to 
Egypt, forcing Jeremiah to come with them (Jer 42). For 
the destruction of Jerusalem, see BARev 9 (6, 1983) 
66-72. 

114 (K) The Exile (587-539). The state of Judah 
was apparently incorporated into the Babylonian prov- 
ince of Samaria; but there was no importation of Gentiles, 
as there had been when the northern kingdom was 
defeated in 721. The land was desolate (Albright, BP 
85-86; Aharoni, LBib 408-11), although not totally 
depopulated. Besides the devastation wrought by Nebu- 
chadnezzar’s army, there was also the plundering by 
Judah’s neighbors, esp. by Edom (Obad 11), which 
seems to have occupied the S and by Ammon (Ezek 
25:1-4). 

But the heart of the nation was in exile; the exiles 
were numbered at 4,600 (probably adult males) in Jer 
52:28-30. The book of Ezekiel throws light on the situa- 
tion of those settled at Tel-abib in Babylonia, who were 
not enslaved but were permitted to move about. The 
community of Jews prospered at Nippur (see M. Coogan, 
BA 37 [1974] 6-12). The Diaspora had begun. Gradually 
the Jews reconciled themselves to their situation; their 
religious practices, e.g., circumcision and sabbath ob- 
servance, became their source of unity (also > Institu- 
tions, 76:118-21). 

115 Despite the shattering blow to their beliefs in 
the inviolability of Zion and the covenant with Yahweh, 
the Jews held to their faith tenaciously. Indeed, a period 
of intense religious activity began: Israel’s traditions 
were gathered and committed to writing. The Torah was 
given form by the P (Priestly) school, which collected 
old desert traditions and codified the practice of the Jeru- 
salem Temple (see CMHE 293-325). A definitive law 
was taking shape that would be the base of the new 
theocratic community of Judah. The Deuteronomic 
History (Joshua-Kings) was edited, and the writings of 
the prophets were collected. Ezekiel had pointed to the 
future resurrection of the nation (chap. 37); but it 
remained for an unknown prophet and his followers, 
whose oracles are contained in Isa 40-66, to spark Israel 
to return. The preaching of this “Second Isaiah” (> 
Deutero-Isaiah, 21:5-6) is marked by deep theological 
insights and by an ability to ransom the time. He under- 
stood that Israel’s punishment was at an end and that 
Cyrus of Persia was the “anointed” (or messiah) of the 
Lord who would secure Israel’s return. Yahweh alone 
was God and had the power to save his people; once 
more he would save them —in a new exodus (43:14-21; 
48:20-21; 52:11-12). 

116 Cyrus, king of Anshan, from the Achaemenid 
line, took control of Media in 553 (Ecbatana) and then of 
Lydia, the land of Croesus, in Asia Minor in 546. By 
about 550 he posed a threat to Babylon and became a 
symbol of hope to the exiles. Finally, in 539 he took over 
Babylon intact from Nabonidus, after defeating the 
Babylonian army at the Tigris. The religious tolerance of 
Cyrus is known from the so-called Cyrus cylinder 
(ANET 315-16). In 538 he issued a decree allowing the 
exiles to return to Palestine. (For a list of the rulers of the 
Persian Empire [539-331], — Daniel, 25:3). 


(Ackroyd, P., Exile and Restoration (London, 1968]; Israel Under 
Babylon and Persia [Oxford, 1970]; “Archaeology, Politics and 
Religion: The Persian Period,” IR 39 [1982] 5-24. Freedman, 
D.N., “‘Son of Man, Can These Bones Live?’” Int 29 [1975] 
171-86. Hanson, P., The Dawn of Apocalyptic [Phl, 1975]. 
Kaufmann, Y., History of the Religion of Israel: IV, From the 
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Babylonian Captivity to the End of Prophecy [NY, 1977]. Schottroff, 
W., “Zur Sozialgeschichte Israel in der Perserzeit,” VF 27 [1982) 
46-68.) 


117 (V) The Early Postexilic Period (539- 
333 BC). 

(A) The Restoration. The edict of Cyrus 
(Ezra 1:2-4; 6:3-5) permitted the exiles to rebuild the 
Temple at state expense and to restore the sacred vessels 
plundered by Nebuchadnezzar. The first wave of return- 
ing exiles was led by Sheshbazzar, “the prince of Judah,” 
probably a son of Jehoiachin (see 1 Chr 3:18; to be iden- 
tified with Shenazzar?). He was governor (peha), but 
responsible to Persian overlords of the land. We are ill- 
informed about the return, although we know that the 
exiles were largely from Judah and Benjamin. It is Shesh- 
bazzar’s nephew(?), Zerubbabel, whose exploits are 
detailed in Ezra 3-6. The impetus of the newly arrived 
exiles led to the rebuilding of the altar and to the begin- 
ning of the Temple foundations, but not until 520 did 
serious work on the Temple begin. Spurred on by the 
prophets Haggai and Zechariah, the building was com- 
pleted by 515 under Zerubbabel and Joshua/Jeshua the 
high priest. The two prophets also supported a renewal 
of the messianic hope in the Davidic dynasty (Hag 2:20- 
23; Zech 3:8; 6:9-15). Perhaps Zerubbabel became polit- 
ically suspect in the eyes of the Persians; at any rate he 
quietly disappeared from history. If these hopes rose in 
connection with the troubles of the Persian Empire upon 
the death of Cambyses (522), they were quickly dashed 
by the effective leadership given the empire by Darius 
the Great (522-486). Yet Darius was not harsh with the 
Jews. When Tattenai, the Persian governor of the satrapy 
“Beyond the River” (Abar-nahara), questioned the right 
of the Jews to rebuild the Temple, Darius reaffirmed the 
authorization Cyrus had given (Ezra 5-6). 
118 By 520 the community may have numbered 
20,000 (Albright, BP 87), but many factors slowed its 
progress: economic problems, divided opinion, and 
especially the hostility of its neighbors in Samaria, who 
(as followers of Yahweh) claimed the old territory of 
Judah. When Zerubbabel rejected their offer of help to 
rebuild the Temple (Ezra 4:1-5), the seed was sown for 
the classical enmity between Jews and Samaritans which 
continued in the next century (> 119, 127 below). The 
events from 515 to 450 are almost completely unknown 
to us, although Ezra 4 describes difficulties. From the 
conditions reflected in Malachi and from the reforms 
judged necessary by Ezra and Nehemiah, it would seem 
that the situation went from bad to worse. 
119 (B) Nehemiah and Ezra. Nehemiah, a 
Jewish eunuch and cupbearer of Artaxerxes I in the 
Persian court at Susa, was informed about 445 of the 
lamentable situation in Jerusalem. He had himself ap- 
pointed governor of Judah (thus making Judah indepen- 
dent of Samaria) with his first task the rebuilding of the 
walls of Jerusalem (see Neh 2-4). He had to overcome 
not only the lethargy of the people but also the opposition 
of two powerful men: Sanballat and Tobiah. Sanballat 
was the governor of the province of Samaria and a wor- 
shiper of Yahweh, as the names of his sons, Delaiah and 
Shelemiah, suggest. Tobiah was governor of the Trans- 
jordan province of Ammon. There was also a third 
enemy, Geshem, who was governor of the Arabian 
province. These men could count on many influential 
people in Judah who opposed the social reforms urged 
by Nehemiah. Undaunted by their deceit and harass- 
ment, Nehemiah resolutely carried out his plans (Neh 
5:1-6:14). 
120 The province of Judah was small, extending 
from Bethel to Beth-zur, with a population of about 
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50,000. The census list in Neh 7:6-38 (= Ezra 2; see LBib 
413-19) shows the diverse origin of those who had settled 
by the mid-5th cent. Albright’s analysis (BP 92) indicates 
two chief groups: the returnees, many of them with 
foreign names (Bigvai, Elam), and others of N Judah 
(from places like Ramah and even Bethel) who had either 
never left or had returned before 538. The political and 
economic situation was hardly viable without the reso- 
lution and ability of Nehemiah, whose extreme measures 
preserved the province. He returned to Persia about 433; 
but his 12-year residence had not been sufficient to 
realize his plan, and after a short time he was back in 
Jerusalem. The conditions had become intolerable, and 
there was great need of religious reform. Tobiah (Neh 
13:4 ff.) had been given a room in the Temple itself by the 
high priest, Eliashib. Nehemiah ejected Tobiah and his 
belongings from the Temple, regulated the tithes for the 
Levites, stopped trade on the sabbath, and legislated 
against mixed marriages (Neh 13). We do not know how 
long his second term as governor lasted. Although hard 
and severe, he was primarily responsible for the reestab- 
lishment of the community. His personal apologia (Neh 
5:14-19) shows another side of his character. 

121 The date of Ezra remains a moot question. Ezra 
7:7 describes his activity in the seventh year of a king 
Artaxerxes. The seventh year of Artaxerxes I would be 
458, therefore, before Nehemiah in 445. The seventh 
year of Artaxerxes I] would be 398, which seems too 
late. (There is no textual evidence for the 37th year 
[Albright’s emendation of 7:7] of Artaxerxes I, which 
would be 428, contemporary with Nehemiah’s second 
mission to Jerusalem.) It may be that the original 
memoirs of both Ezra and Nehemiah failed to mention 
these two men together (R. de Vaux, DBSup 765-66) and 
that the Chronicler creatively combined their respective 
religious and political roles. 


(Surveys of literature on the date of Ezra: Kellerman, U., ZAW 
80 [1968] 55-87. SLOE 117-49. See also BHI 391-402. Cross, 
F. M., JBL 94 [1975] 4-18. Talmon, S., IDBSup 317-28. 
Widengren, G., IJH 503-9.) 


122 In contradistinction to Nehemiah, Ezra was 
primarily a religious leader. He was a priest and was 
given the official title “scribe of the law of the God of 
heaven.” This means that he was a sort of secretary for 
Jewish affairs, empowered (Ezra 7:12-26) by Persian 
authorities to teach and enforce the law among the Jews 
in the province “Beyond the River.” He led a group of 
Jews back to Palestine, and seemingly his first public act 
was to read aloud the law (some part of the Pentateuch) 
on the new year feast (Ezra 7; Neh 8). He directed a 
dramatic ritual of penitence (Ezra 10), deciding to 
divorce foreign wives; and this grim measure was reso- 
lutely carried out. Nehemiah 9 and 10 give information 
about a final moving confession and covenant renewal. 
There were to be no more mixed marriages, sabbath 
infractions, or neglect of the Temple. 

123 The figure of Ezra was magnified in later legend 
as another Moses, as the man who determined the Hebr 
canon, etc. (~ Apocrypha, 67:38-42; — Canonicity, 
66:33). It must be conceded that he oriented the people 
to an emphasis on the law that characterized subsequent 
Judaism. But Ezra’s connection with the Pentateuch is not 
at all clear; possibly he worked with the Torah in its 
finished and present form. There is no evidence that Ezra 
is the Chronicler (pace Albright, BP 95). The Chronicler’s 
role seems to be less creative than reflective, for his 
peculiar point of view is representative of the postexilic 
theocracy of which he was a faithful member. His preoc- 
cupation was legitimacy —the association of the present 
practices of the community with the leading figures of 
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old, such as Moses and David (D. N. Freedman, CBQ 23 
[1961] 436-42; W. Rudolph, VT 4 [1954] 401-9). 
Rudolphis right in assessing the intent of the Chronicler’s 
work as the presentation of realized theocracy in Israel. 
Yet it is helpful as a historical source for an otherwise dark 
period of Jewish history (4th cent). Now Judah and Jeru- 
salem saw themselves separated from the nations, chosen 
by God to survive the disaster of the exile and reconstitute 
the people of God. The kingdom of God is concentrated 
in Judah, and the Chronicler presents the people of God 
in zealous worship at the Temple, secure behind the walls 
that are rebuilt, separated from all that is alien (explusion 
of foreign wives). 


(Davies, W. D. and L. Finkelstein [eds.], CHJ: I, The Persian 
Period [1984]. Kippenberg, H., Religion und Klassenbildung im 
antiken Judia [SUNT 14; Gottingen, 1978]. McEvenue, S., “The 
Political Structure in Judah from Cyrus to Nehemiah,” CBQ 43 
[1981] 353-64. Stone, M. E. and D. Satran [eds.], Emerging Juda- 
ism [Ph], 1988]. Welch, A., Post Exilic Judaism [London, 1935].) 


124 (C) The Persian Era. The political history 
of the Persian “province” of Judah is largely unknown. 
On the basis of the Samaria papyri discovered in 1962, 
F. Cross has succeeded in establishing the sequence of 
governors in Samaria (descendants of Sanballat; — 119 
above) in the 5th cent. (BA 26 [1963] 110-21; New Direc- 
tions in Biblical Archaeology [ed. D. N. Freedman and J. C. 
Greenfield; GC, 1971] 45-69). His reconstruction 
(including the date of Ezra in 458) of the list of Jewish 
high priests awaits wider acceptance (F. M. Cross, “A 
Reconstruction of the Judean Restoration,” JBL 94 
[1975] 4-18; cf. Widengren, IJH 506-9). Judah may have 
had a part in the Phoenician rebellion of King Tennes of 
Sidon against Artaxerxes III about 350 (the evidence is 
discussed, and rejected, by Widengren, IJH 500-2). We 
know that the Persians allowed the Jews to mint coins; 
several bearing the Hebrew letters yhd (Judah) have been 
found (U. Rappaport, JJS 32 [1981] 1-17). 

The religious situation can be inferred from the writ- 

ings of the period (Mal, the Chronicler, etc.). Worship 
was carried out in the Temple under the leadership of the 
priests and Levites. The three traditional feasts and the 
Day of Atonement were the high points of the year (> 
Institutions, 76:122-38, 147-50). Israel developed its 
intense devotion to the law. It was a theocracy ruled by 
a high priest who supposedly could trace his lineage to 
David’s priest, Zadok (~ Chronicler 23:20). 
125 The 5th-cent. Elephantine papyri (discovered 
at the beginning of the 20th cent.) have thrown light on 
a particular brand of Yahwism that flourished in a 
Diaspora community (A. Cowley, Aramaic Papyri of the 
Fifth Century B.C. [Oxford, 1923]; E. Kraeling, The 
Brooklyn Museum Aramaic Papyri [New Haven, 1953)). 
Jewish mercenaries, employed by the Egyptian pharaoh 
for protection against the Ethiopians at Syene (modern 
Aswan), lived for over a century on an island in the Nile, 
Elephantine (Yeb), and developed their own form of 
Yahwism. Contrary to centralization of worship (e.g., 
Deut 12:13-14), they erected a temple to yhw (yahu); and 
their worship betrays Canaanite influence, for they 
associated the Lord with Anath. Names in this literature 
(Eshembethel, Herembethel, Anathbethel) have been 
interpreted by Albright as hypostatizations of the Lord 
under the titles “Name of the House of God,” “Sacred- 
ness of the House of God,” and “Sign of the House of 
God” (FSAC 373). The Elephantine Jews were not 
bothered by Cambyses when the Persian king conquered 
Egypt (ca. 525). Indeed, the Persian leaders extended 
some patronage to them, e.g., Darius II gave instructions 
to the governor Arsames concerning the feast of the 
Azymes in 419. 


(75:126-130] 


By 410, however, the situation had changed. A 
certain Persian official, Widrang (or Vidaranag), had 
replaced Arsames, and he abetted the destruction of the 
temple by the Egyptians. Some of the Elephantine letters 
(nos. 30 and 32) deal with Jewish efforts to have the 
temple rebuilt, throwing light on the otherwise un- 
known years of the late 5th cent. They wrote to Johanan, 
a son of the Eliashib mentioned in Neh 12:23 (and 
perhaps 13:28), who was high priest in Jerusalem, 
enlisting his support for the rebuilding of the temple. 
Understandably, he did not answer (a temple outside 
Jerusalem was of course anomalous); and so they had 
recourse to the Persian governor of Judah, Bagoas, and 
even to the sons of Sanballat, Delaiah and Shelemiah 
(ANET 492), who were governors in Samaria. This time 
there was an answer and help may have been forth- 
coming, for the project was actually carried out. But it 
was probably short-lived in view of the successful over- 
throw of the Persian yoke by the Egyptians toward 400. 


(Couroyer, B., “Le temple de Yaho et lorientation dans les 
papyrus araméens d’Eléphantine,” RB 75 [1968] 80-85. Meyer, 
E., Der Papyrusfund von Elephantine [2d ed.; Leipzig, 1912]. 
Porter, B., Archives from Elephantine [Berkeley, 1968]. Van 
Hoonacker, A., Une communauté judéo-araméenne a Eléphantine 
[Schweich Lectures 1914; London, 1915]. Vincent, A., La 
religion des Judéo-araméens d’Eléphantine (Paris, 1937].) 


126 (VI) The Greek Era (333-63 Bc). 

(A) From Alexander to Seleucid Domina- 
tion (333-175). We are better informed about the 
Persian adventures in Greece (Herodotus, Livy) than we 
are about Israel’s history in the Persian period. But these 
very adventures contributed to the downfall of Persia. 
Greek unity was achieved by Philip of Macedon, and his 
son Alexander extended the kingdom across the Helles- 
pont. He defeated the Persians at Granicus River and 
took Asia Minor. The battle of Issus (333) gave the 
Greeks access to Syria; and in a passage that raises prob- 
lems Josephus (Ant. 11.8.2 § 304ff.) tells of Alexander’s 
passage through Jerusalem. In 331 he founded the storied 
city of Alexandria in Egypt and returned N to inflict a 
final defeat on the Persians at Arbela on the other side of 
the Tigris. He went on past the Indus and returned to 
Babylon, where he died in 323, having forged a vast 
empire. 


(Abel, F.-M., Histoire de la Palestine depuis la conquéte d’Alexandre 
(Paris, 1952]. Bartlett, J. R., Jews in the Hellenistic World [Cam- 
bridge, 1985]. Bickermann, E., Der Gott der Makkabder (Berlin, 
1937}. Hengel, M., Jews, Greeks and Barbarians [London, 1980]; 
Judaism and Hellenism [2 vols.; Phl, 1974]. Oesterley, W., The 
Jews and Judaism During the Greek Period [London, 1941]. Schalit, 
A., “The Hellenistic Age,” WHJP 1. 6. Tcherikover, V., Helle- 
nistic Civilization and the Jews [Phl, 1955].) 


127 Alexander is associated with the Samaritans 
and their temple by Josephus (Ant. 11.8.3~7 § 313-47; 
see summary by H. H. Rowley, B/JRL 38 [1955] 
166-98). When was the Samaritan temple built on Mt. 
Gerizim? There is a wide consensus that the breach 
between the Jews and the Samaritans was a gradual one 
(R. Coggins). It was aggravated by Jewish exclusivism 
(e.g., Ezra and Nehemiah) and sealed by the building of 
the temple. Archaeological excavations suggest that this 
should be dated after the Persian period (an alleged 
Hellenistic Age altar is the evidence). Inscriptions on the 
island of Delos (3d-2d cents. Bc) describe Samaritans as 
“Israelites who make offerings on hallowed Gerizim.” 
The Samaria papyri from the Wadi ed-Daliyeh pro- 
vide the basis for some association between Alexander 
and the Samaritans. The initial welcome given to the 
Greeks by the Samaritans (according to Josephus) seems 
to have been followed by a revolt against the prefect 
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whom Alexander appointed. Upon his return from 
Egypt Alexander seemingly quelled the revolt and 
destroyed the city. Archaeological evidence suggests 
that Samaria was rebuilt in the Gk manner (Hellenistic 
round towers) and settled with Macedonians. On the 
other hand, Shechem was also reestablished at this time, 
by the Samaritans who fled Alexander’s wrath. Those 
who did not reach Shechem seem to have been slaugh- 
tered in the Wadi ed-Daliyeh, where the remnants of 
their possessions have been discovered. 


(Bull, R., “The Excavation of Tell er-Ras on Mt. Gerizim,” BA 
31 [1968] 58-72. Coggins, R., Samaritans and Jews (Atlanta, 
1975}. Cross, F. M., “Aspects of Samaritan and Jewish History 
in Late Persian and Hellenistic Times,” HTR 59 [1966] 201-11; 
“Papyri of the Fourth Century B.C. from Daliyeh,” New Direc- 
tions in Biblical Archaeology [ed. D. N. Freedman and J. C. Green- 
field; GC, 1971] 45-69. Pummer, R., The Samaritans [Leiden, 
1987]. Purvis, J., The Samaritan Pentateuch and the Origin of the 
Samaritan Sect [HSM 2; Cambridge MA, 1968]. Also BA 47 
[1984] 41-46; and [on Daliyeh] BARev 4 [1, 1978] 16-27.) 


128 After Alexander’s death, several successors 
(Diadochoi) were ineffectual, and finally a fourfold divi- 
sion of the empire took place. Biblical history is con- 
cerned with two of these kingdoms that were rivals for 
the control of Palestine: the Egyptian kingdom founded 
by Ptolemy, son of Lagus, and the Asian kingdom ruled 
by Seleucus. (The Seleucid era, according to which 
1-2 Macc date events, began in 312/11 when Seleucus 
solidified his power in Babylon.) For a partial list of the 
successors of Alexander, ~ Daniel, 25:3). 

129 From ca. 300 to 200 the Jews fell under the 
paternalistic aegis of the Ptolemaic dynasty. Several 
events of this century are indicated in the summary in 
Dan 11:5-45. The large number of Jews in the Diaspora, 
esp. in Alexandria, created a need for the translation of 
the OT into Greek (> Texts, 68:63). In Palestine the 
fundamental nature of the Jewish community remained 
unchanged; it was primarily a religious association 
headed by the high priest, who combined civil and reli- 
gious authority in his own person. The council of elders, 
or gerousia, served as a ruling board with him. Judea 
proper remained a relatively small, self-contained area 
having only loose contact with the rest of Palestine; yet 
everywhere a process of Hellenization was taking place. 
The most concrete evidence of the cultural change was 
the existence in this period of the polis or Hellenistic 
city —in the Philistine plain (Gaza, Ashdod, Ashkelon), 
on the coast (Joppa, Ptolemais), and inland (Samaria, 
Scythopolis [=Beth-shan]), even in Transjordan 
(Gadara, Philadelphia [=Rabbah of Ammon]). Gk 
fashions and ways, which were eventually to enter Jeru- 
salem itself (1 Macc 1:13-15; 2 Macc 4:10-15), began to 
pose a threat to the Jewish way of life (Sirach is an 
indirect protest). The Jews themselves were divided; 
many became openly Hellenistic, while the hdasidim, or 
Hasideans (1 Macc 2:42), were fanatically devoted to 
the law. 

130 The important Tobiad family exemplifies the 
ties that bound many Jews to the new ways. Descendants 
of the enemy of Nehemiah (Neh 2:10), they resided in the 
old Ammonite territory at Arag el-Emir (BASOR 171 
[1963] 8ff.). Already in the 3d cent. they were governors 
of the area, as the Zeno papyri indicate. Josephus (Ant. 
12.4.1ff. § 154ff.) informs us of Joseph who won the 
favor of Ptolemy III (246-221) and was made tax collec- 
tor in Palestine. Ruthless in this post, he succeeded in 
enriching himself. His son (or perhaps grandson) 
Hyrcanus rebuilt (Josephus says, simply, built) the 
famous fortress at Arag el-Emir, NE of Heshbon; and he 
is mentioned as possessing treasure kept in the Temple 
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(2 Macc 3:11). With the Maccabean revolt, however, the 
Tobiads lost their power; Antiochus IV Epiphanes con- 
fiscated their possessions (Tcherikover, Hellenistic Civili- 
zations 153-74; 201-3; B. Mazar, “The Tobiads,” IE] 7 
[1957] 137-45, 229-38). 

131 In 200 Bc the Seleucid king Antiochus III 
defeated the troops of Ptolemy V at Paneas near the 
sources of the Jordan, and Palestine passed from the 
Ptolemaic to the Seleucid aegis. According to Josephus 
(Ant. 12.3.3 § 138-44, although the authenticity of the 
decree has been contested), Antiochus was very gracious 
to Jerusalem, ordering the repair of the damages suffered 
in the recent past and providing an allowance for the 
Temple expenses, while the framework of the local gov- 
ernment (high priest, etc.) was continued and certain tax 
exemptions were given. When Antiochus intervened in 
international affairs, he had Rome to contend with; and 
he paid a bitter price in the treaty of Apamea (188) when 
he was forced to evacuate Asia Minor and pay a severe 
indemnity. The need for money led him into more cam- 
paigns; he died in Elam in 187. He was succeeded by his 
son Seleucus IV (187-175), while a younger son, 
Antiochus (the future Epiphanes), was held as hostage in 
Rome in lieu of full payment of the indemnity. It was 
during Seleucus’s reign that his chancellor Heliodorus 
came to the Jerusalem Temple to obtain more funds 
(2 Macc 3). This same Heliodorus killed Seleucus, only 
to provide Antiochus IV, released from Rome, with the 
opportunity of taking over royal power. Antiochus came 
to adopt the title of Epiphanes or Manifest, for the 
Olympian Zeus was manifest in him; his subjects were 
not slow to counter with the nickname Epimanes, or 
madman! His policy was one of unity (therefore, the 
Hellenization of all his subjects) and of expansion, and 
this meant the appropriation of large sums of money. 
132 (B) The Maccabean Revolt (175-135). 
The episode of Heliodorus in Jerusalem was an ill omen 
of future Seleucid policy, and the venality of the Oniad 
family of priests provided Antiochus Epiphanes with a 
precious opportunity. The Oniads belonged to the 
family of a certain Yohanan (Honi; Gk form, Onias), 
father of the high priest Simon II, who is so fervently 
praised in Sir 50:1-21. Simon’s son, Onias III (the 
anointed of Dan 9:26?), was high priest when Antiochus 
IV ascended the throne; but he was the victim of his own 
brother Jason, a Hellenist, who set out to buy the office 
from the Seleucid authorities. At Antioch, Antiochus IV 
deposed Onias in favor of Jason (174-171). A full-scale 
Hellenization of Jerusalem itself was begun, and the 
possibility of becoming citizens of Antioch was now 
offered to the inhabitants (2 Macc 4:9-16). Many Jews 
remained loyal to the traditions, esp. the Hasideans 
(1 Macc 2:42; 7:13; - Apocrypha, 67:97). Jason was in 
turn deceived by a certain Menelaus, to whom Antiochus 
gave the office of high priest in 171, while Jason fled to 
Transjordan. Menelaus pushed on with the Hellenization 
and conspired to have Onias II] murdered (> 1-2 Mac- 
cabees, 27:62-66). 

133 Although Antiochus executed the murderer 
Andronicus, everything was building up toward a 
revolt, as repressive measures increased. On his return 
from his first campaign in Egypt (169), Antiochus, 
abetted by Menelaus, entered and plundered the Temple. 
The unsuccessful attempt of Jason to take possession of 
Jerusalem was another indication of unrest, and so the 
citadel in Jerusalem (the “Akra”: 1 Macc 1:33) was staffed 
with a Syrian garrison (BASOR 176 [1964] 10-19). On 
his return from his 2d Egyptian campaign (168, when 
Popilius of Rome delivered the famous ultimatum to get 
out of Egypt immediately), Antiochus took further 
repressive measures. An official persecution began; 
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sacrifice and Jewish practices like circumcision were 
proscribed under penalty of death; and eventually the 
“abomination of desolation,” an altar (rather than an 
image) to the Olympian Zeus, was erected in the Temple. 
(The chronology followed in this report is based on that 
of J. Starcky and F. Abel, Les Livres des Maccabées [SBJ; 
Paris, 1961], esp. 46-49; see also the chronology table in 
J. Goldstein, 1 Maccabees [AB 41; GC, 1976] 161-74.) 
134 Many Jews were ready to lay down their lives 
to preserve their faith —2 Macc tells of Eleazar and of the 
mother of the seven sons (6:18-7:42). The Hasideans did 
not waver in observing the law, as their refusal to fight 
on the sabbath indicates (1 Macc 2:29-38). Of such 
courage and conviction were the groups who rallied to 
the Maccabee family of Modin when in 167 they issued 
the summons to revolt. The courageous father of this 
family, Mattathias, died in 166; and the leadership passed 
to Judas Maccabeus (this name is usually, but probably 
incorrectly, taken to mean “the hammer”’—the family 
itself was of the priestly lineage of Joarib [1 Macc 2:1}). 
Despite formidable odds, Judas whipped into shape a 
guerrilla force that conquered the Gk Seleucid armies. At 
the very outset there was a series of important Macca- 
bean victories. The defeat of Apollonius yielded the 
storied sword (1 Macc 3:12) used by Judas; another 
army, led by Seron, was cut down at Beth-horon. Even 
in the face of more determined opposition, the successes 
continued. Judas attracted many Jews to his cause, for he 
seems to have been an inspiring leader (1 Macc 3:4). 
During this time, too, Dan 7-12 was written, portraying 
the ultimate victory of God’s people over oppressive 
kingdoms and providing inspirational stories about 
heroes who trusted in God and resisted kings—a resist- 
ance literature. 
135 Finally Antiochus, who had to fight the Par- 
thians in the E, appointed Lysias as regent to quell the 
revolt; and Lysias dispatched three generals, Ptolemy, 
Nicanor, and Gorgias. But Judas had been solidifying a 
loyal group at Mizpah, N of Jerusalem; and so again 
there were victories: at Emmaus against the army of 
Gorgias; and the following year at Beth-zur against 
Lysias himself, who was forced to return to Antioch. 
Then in 164 Judas boldly cleansed the Temple of the 
“abomination of desolation” —within sight of the Akra 
garrison. The Hanukkah feast wiped out the three years 
of blasphemy (— Institutions, 76:151~-54), and the 
regaining of the Temple fired a determination to cap the 
victories with further independence. There remained 
Jewish minority groups throughout Palestine and Trans- 
jordan, esp. those in the Gk cities. Moving in Idumea, 
Ammon, Gilead, Galilee, and the Philistine plain, Judas 
skirmished with the heathen in order to help his fellow 
Jews, many of whom he brought back to Jerusalem. 
Meanwhile his brother Simon was doing the same in 
Galilee. The purpose was also to solidify and to extend 
Maccabean power. 
136 With the death of Antiochus Epiphanes, Lysias 
became the effective leader and regent of the young ruler, 
Antiochus V. He replied to Judas’s bold siege of the Jeru- 
salem Akra in 163 by defeating him at Beth-zechariah (the 
dramatic death of Eleazar: 1 Macc 6:43- 46); and Lysias 
would have taken Jerusalem had he not been forced to 
return to Antioch to preserve his own political authority. 
He had to settle for a treaty granting the Jews freedom to 
“follow their own laws” (1 Macc 6:59). The initial pur- 
pose of the Maccabean revolt had been achieved, for the 
oppression inaugurated by Antiochus IV was over. But 
the perspective of even more independence and political 
power tempted the Maccabees. 

The Hellenistic Jews opposed Judas and had recourse 
to the new king, Demetrius I (Soter), for protection 
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against him. The king appointed their candidate Alcimus 
to the high priesthood. The split among the Jews was 
never so clear as at this point. The Hasideans and the 
scribes (grammateis) supported Alcimus because he was of 
priestly descent, even though he was favored by the 
Hellenists. But Judas opposed him, and Alcimus’s 
murder of the Hasideans proved him right. Finally 
Nicanor was dispatched from Antioch at the head of an 
army. Judas defeated him at Capharsalama and later 
thoroughly routed him at the battle of Beth-horon and 
Adasa on the 13th of Adar (March 28, 160); and so “the 
day of Nicanor” became a recurrent feast (1 Macc 7:49). 
But Judas was unable to capitalize on this victory; for in 
retaliation Demetrius sent Bacchides at the head of a 
strong army, and they routed the Jews in the area of 
Beroea and Elasa N of Jerusalem (1 Macc 9:4-5). Judas 
himself was slain when reprisals against the Maccabean 
party began. 

137 His brother Jonathan (160-143) took his 
place and was at least able to stand off Bacchides at 
Bethbasi. But Jonathan’s forays were modest; he was 
content to establish himself in the style of one of the 
ancient “judges” (1 Macc 9:73) at Michmash during a 
period of relative peace (159-152) and to wait for 
developments. A splendid opportunity presented itself 
when Alexander Balas landed at Ptolemais and chal- 
lenged Demetrius I. Demetrius authorized Jonathan to 
muster an army, but Alexander offered him the office of 
the high priesthood, which had been vacant since 
Alcimus’s death. Jonathan acted upon both offers but 
eventually supported Alexander, who triumphed over 
Demetrius to become king in 150. Jonathan received fur- 
ther honors when he attended the wedding of Alexander 
and Cleopatra, daughter of Ptolemy; he was clothed in 
purple and was made general and governor of Judea (cf. 
1 Macc 10:65). 

138 A new phase in the development of Maccabean 
power was beginning. The Jewish leader was able to play 
the Seleucid kings against one another. In 148 Demetrius 
II attempted to gain the throne, and Apollonius, gover- 
nor of Coele-Syria, supported him. Apollonius was 
defeated by Jonathan, who remained loyal to Alexander; 
and in reward the city of Ekron was given to the Jews. 
Even when Demetrius came to the throne in 145 after the 
slaying of Alexander, Jonathan was strong enough to 
make demands for exemption from tribute; and Ephraim, 
Lydda, and Ramathaim were given over to Judea. Deme- 
trius even promised to hand over the Akra, the citadel of 
Syrian control in Jerusalem, if Jonathan would help him 
put down a revolt in Antioch (1 Macc 11:42). Although 
Demetrius was able to renege on this promise, his time 
was running out. A new claimant to the throne appeared, 
Antiochus VI, who was supported by a certain Trypho. 
Jonathan threw his support behind them and engaged in 
several battles that strengthened his own hand (Ash- 
kelon, Gaza, Beth-zur). Moreover, he entered into 
political exchanges with Rome and Sparta (1 Macc 
12:1-23). All this did not pass unnoticed, and Trypho 
decided that Jonathan was too dangerous; he tricked him 
and imprisoned him in Ptolemais (143). 

139 The Jewish reaction was immediate. The third 
Maccabee brother, Simon (143-134), stepped in and 
prepared for attack by appropriating the city of Joppa. 
But he could not prevent the murder of Jonathan, who 
was eventually buried in the Maccabean home town of 
Modin. Now Simon turned to the support of Demetrius 
II in return for the recognition of Jewish independence; 
and in 142 “the yoke of the heathen was lifted from 
Israel” (1 Macc 13:41), as Simon was recognized as high 
priest, governor, and commander. The Maccabean 
claims to rulership and high priesthood were finally 
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legitimized by the Jews themselves (14:41) “until a true 
prophet should appear.” Simon captured the Seleucid 
garrison of Gazara and finally succeeded in forcing the 
Akra in Jerusalem to surrender, and some years of peace 
ensued. A new claimant to the Seleucid throne then 
appeared, Antiochus Sidetes. Simon refused to honor his 
demands, and Simon’s sons were victorious in the subse- 
quent battle against Antiochus’s general, Cendebaeus, in 
138 (1 Macc 16). But Simon himself was slain treacher- 
ously by his son-in-law, Ptolemy, at the fortress of Dok 
near Jericho; and Simon’s son, John Hyrcanus, succeeded 
him in office. Here 1 Macc ends its account; for the reign 
of Hyrcanus and his successors we must depend largely 
upon Josephus. Christian writers tend to use the name 
“Hasmonean” to describe Hyrcanus’s line of descend- 
ants, whereas Jewish writers, following in the pattern of 
Josephus and of the Talmud, include Hyrcanus’s prede- 
cessors, the Maccabee brothers, under this title as well. 
We are not certain of the real derivation of the name, but 
traditionally it is related to AsamGnaios (Hebr: Hasmén) 
whom Josephus (Ant. 12.6.1 § 265) identifies as the 
great-grandfather of Mattathias (the father of Judas 
Maccabee). 

140 (C) The Hasmonean Rulers (134-63). 
Simon’s son, John Hyrcanus I (134-104), escaped Ptol- 
emy’s murderous designs because he had been at Gazara 
at the time of the murder. He succeeded his father as high 
priest and ruler and tried unsuccessfully to punish 
Ptolemy, who finally fled to Transjordan. The first years 
of Hyrcanus’s reign were unhappy. Almost immediately 
Antiochus VII Sidetes besieged Jerusalem after laying 
waste Judea. But unexpectedly, because of pressure from 
Rome, he came to terms with Hyrcanus and raised the 
siege. The indemnities were relatively light but for the 
next few years Hyrcanus served Antiochus, helping him 
in a campaign against the Parthians. Events now took a 
favorable turn. In 128 Demetrius II succeeded to the 
throne when Antiochus was slain in battle, and he 
became involved in civil war. This enabled Hyrcanus to 
recover the cities in Judea and beyond. After a long siege 
he took Medeba in Transjordan and subdued the Idu- 
means in the Negeb, imposing circumcision and the 
Torah upon them. He also destroyed the Samaritan 
temple on Mt. Gerizim (~ Biblical Archaeology, 
74:135). These military victories were effected with the 
help of foreign mercenaries (an indication of the people’s 
apathy). During this time the power of the Seleucids 
deteriorated because of inner conflicts, and Hyrcanus 
was left with a free hand to consolidate his gains. By 107, 
despite the intervention of the Seleucid king, Antiochus 
IX (Cyzicenus), Samaria had fallen to Jewish forces 
under the sons of Hyrcanus, Aristobulus and Antigonus. 
The most significant development within Judaism at this 
time was the emergence of the two parties of the Phari- 
sees and Sadducees (> 146-50 below). 

141 John’s eldest son Aristobulus (104-103) suc- 
ceeded his father by force, imprisoning his mother (who 
might have ruled) and three brothers. With Antigonus 
(whose death he eventually brought about), he continued 
the course of conquest, extending his power into N 
Galilee, which he Judaized. (The Judaizing of Galilee 
proved to be relatively lasting, even into the Christian 
era.) The inroad of Hellenization is apparent from the Gk 
name he bore (although known by “Judah” on his coins) 
and the title “king” (instead of ethnarch), which he 
affected and which was retained by his successors until 63. 
But the general moral deterioration of the Hasmonean 
line can be said to have continued. Aristobulus died after 
only a one-year reign; and his widow, Salome Alexandra, 
a remarkable woman, freed the brothers and married one 
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John Simon 
r: 143-134 (HP, E) 
d: 134 Bc 


John Hyrcanus I 
r: 134-104 (HP, E) 
d: 104 Bc 


Aristobulus I 
r: 104-103 (HP, K) 


[75:142-144] 


THE HASMONEAN FAMILY 
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ae ail 
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r: 103-76 (HP, K) 


d: 103 Bc 
m: Salome Alexandra 


d: 76 BC 

m: Salome Alexandra 
r: 76-69 (Queen) 
d: 69 Bc 
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Hyrcanus II 


HP: 76-69, 63-41 


Aristobulus II 
r: 69-63 (HP, K [usurper]) 


r: 47-41 (E) d: 49 Bc 
d: 30 Bc 
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| d: 37 Bc 
| | | 
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d: 36 Bc d: 29 Bc daughter 


m: Herod, son of Antipater, 


the Idumean 


m: Antipater Ill 


(Links with the Herodian Family) 


d= died; m= married; r=ruled 
E=Ethnarch; HP = High Priest; K = King 


of them, Alexander Janneus, who now succeeded to the 
“throne” and office of high priest. 

142 The reign of Alexander Janneus (103-76) was 
marked by wars that eventually brought all Palestine 
under his control. He fought Ptolemy IX Lathyrus un- 
successfully for Ptolemais and would have lost Palestine 
if Ptolemy had not been pressured by Egypt to return to 
Cyprus, to which he had been banished. In central 
Transjordan he besieged and captured Gadara and 
Amathus on the Jordan. Janneus plundered and burned 
Gaza on the seacoast but had to return to reconquer 
Amathus; also he became involved with the Nabateans to 
the N. The Nabatean king, Obedas, nearly caught him in 
ambush, but he escaped and returned to Jerusalem, 
which itself now revolted against him. Thanks to his 
mercenaries, he held out against the rebels. But when the 
Pharisees brought the Seleucid king, Demetrius III 
Eukairos, against him at Shechem, Janneus was nearly 
dethroned (about 88 Bc). He found supporters among 
Jewish patriots (some 6,000) and then proceeded to 
wreak vengeance upon the Jews who had turned against 
him; this was the famous scene of the crucifixion that 
seems to be referred to in a Qumran document 
(4QpNah; > Apocrypha, 67:90; F. M. Cross, The 
Ancient Library of Qumran [Anchor ed.; GC, 1961] 
122-26). When Aretas became king of the Nabateans, he 
marched into Judea and defeated Janneus, withdrawing 
only after due concessions. Janneus now turned his 
attention to Transjordan, and during the campaign of 


84-81 Bc he acquired Pella, Gerasa, Golan, and other 
cities. When his dissolute life came to an end, he was 
engaged in besieging Ragaba in Transjordan. By that 
time the territory of Judea had expanded considerably: in 
a sense the old boundaries of the Davidic kingdom were 
now realized, and the Gk cities had been Judaized. 
143 Janneus’s widow, Salome Alexandra (76-69), 
reigned at his death, leaving the office of high priest to 
the ineffectual elder son, Hyrcanus II. She was reconciled 
to the Pharisees, who enjoyed great power in these years, 
and she succeeded in keeping the state intact without 
wars. But her death left Judea to be fought over by 
Hyrcanus and the ambitious younger son Aristobulus. 
144 Aristobulus II (69-63), who was supported by 
the Sadducees, quickly attained a victory over Hyrcanus 
at Jericho and imprisoned him in Jerusalem; and so 
Aristobulus became king and high priest. However, the 
governor of Idumea, Antipater, conspired in favor of 
Hyrcanus. In a daring move he persuaded Hyrcanus to 
seek “refuge” with Aretas, king of the Nabateans, and 
accompanied him to the royal city at Petra. A deal was 
made: Hyrcanus was to be restored if he ceded to the 
Nabateans certain cities in Moab. The Nabateans marched 
into Judea and locked Aristobulus in Jerusalem; they 
would have been successful in restoring Hyrcanus had 
not Rome intervened. Both parties sought the favor of 
M. Aemilius Scaurus, legate of Pompey in Syria, and 
Roman power called off the siege. It was up to Pompey 
to decide the fate of the wrangling brothers. He moved 


[75:145-149] 


into Damascus in 63, and finally to Jerusalem, where he 
was forced to besiege the Temple when Aristobulus 
failed to hand it over to him. Some 1,200 Jews were said 
to have been killed. Then he imprisoned Aristobulus, 
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accepting Hyrcanus II as high priest; and Palestine 
became part of the Roman province of Syria, governed 
by Scaurus (> 152 below). The independence won for 
the Jews by the Maccabee family was at an end. 


FROM POMPEY TO BAR COCHBA 


145 (I) Jewish Movements in Palestine. The 
NT period coincided in part with the Roman occupation 
of Palestine. When Pompey became “the first Roman to 
subdue the Jews and set foot in their Temple by right of 
conquest” (Tacitus, Hist. 5.9), this act symbolized the 
beginning of the Roman domination of the land, a 
domination that continued throughout the NT period. 
At this time Palestinian Jews, for all their national and 
religious solidarity, were not a united people. In their 
attitude to the law and the Temple, differences existed 
among them, which were often compounded by varying 
political allegiances and intrigues. Josephus (Ant. 13.5.9 
§ 171) mentions three “sects” (haireseis) among the Jews: 
Pharisees, Sadducees, and Essenes. In Palestine there 
were also Samaritans (> 127, 140 above). 

146 (A) Pharisees. By name (Gk pharisaioi, 
Aram périsayé, Hebr périi3im) they were the “Separated 
Ones,” probably so dubbed by opponents because of 
their professed strict avoidance of Gentiles, of unclean 
persons, of sinners, and of Jews less observant of the 
Torah (for an attempt to explain their name differently, 
see A. I]. Baumgarten, JBL 102 [1983] 411-28: “speci- 
fiers”). Though this group had its roots in lay “scribes” 
(lawyers) who emerged in the postexilic Hellenistic 
period, it first appeared as an organized movement under 
Jonathan ca. 150 Bc, shortly before the time of John 
Hyrcanus I. They seem to have been related to the Hasi- 
deans (Gk asidaioi, Hebr hasidim, “Pious Ones,” 1 Macc 
2:42), who supported the Maccabean revolt until it 
became too political and secular (1 Macc 7:12-25; > 132 
and 134 above). 

The Pharisees were chiefly a lay group that accepted 
as normative not only the written Torah (téra Se-biktab) 
but also the oral Torah (téra Se-bé-‘al-peh; see Josephus, 
Ant. 13.10.6 § 297). The latter came to include elaborate 
interpretations of the former as propounded by scribes 
probably since Ezra’s time. Such “Sayings of the Fathers” 
(Pirgé >Abét; cf. Gal 1:14; Mark 7:3) were designed to be 
“a fence around the law,” and were eventually codified in 
the Mishna (> Apocrypha, 67:134, 136). Influenced by 
Hellenistic ideas about the value of paideia, the Pharisees 
regarded education in the Torah and in its dos and don'ts 
as a guarantee of pious conduct. To be a holy nation, 
sacred and dedicated to Yahweh, was the goal of all Jews; 
but to achieve this by education, knowledge, and a strict 
interpretation of the Torah was peculiarly Pharisaic 
(Josephus, J.W. 2.8.14 § 162; cf. E. Bickermann, The 
Maccabees [NY, 1947] 92-97). This attitude more than 
anything else separated the Pharisees from the ‘am 
ha? ares, “the people of the land,” the “rabble that knows 
not the law” (John 7:49). A meticulous observance of the 
sabbath, ritual purity regulations, and tithing, as points 
of ancestral pride, characterized them. Yet because of 
such emphasis on oral interpretation, the Pharisees were 
able to adjust to new contingencies and manifested a 
vitality and flexibility that made them the “liberals” of 
the time. Since the inspiration of this movement was 
fundamentally religious, the Pharisees exerted a great 
influence on other Jews through their learning and piety, 
even though they probably never numbered more than 


6,000 (Ant. 17.2.4 § 42). In addition to their interpreta- 
tion of the Torah, they believed in a certain human 
freedom under the control of divine providence, in the 
general resurrection, in angels (Ant. 13.5.9 § 172; cf. Acts 
23:8), in the coming of a “Messiah” (Pss. Sol. 17:21- 
18:12), and in the ingathering of Israel and its tribes at the 
end {ibid.). 

147 Though basically a religious movement, in 
time Pharisaism became involved in politics. Pharisees 
opposed the secular attitude of the Hasmonean priest- 
king John Hyrcanus I, desiring him to give up the high 
priesthood. The king retaliated by abrogating legislation 
that favored Pharisaic teachings and withdrew his royal 
favor (Ant. 13.10.5 § 288-98). In reality, he feared their 
influence on the people. Under Alexander Janneus 
(103-76 Bc) Pharisees numbered among the 800 Jews put 
to death for opposing him (Ant. 13.14.2 § 380; > 142 
above). They regained favor under Queen Alexandra 
(76-69 Bc) and once again became the spiritual leaders of 
the people. They often opposed the Sadducees, who had 
capitalized on the disfavor shown to them. The strife 
between them was acute when Pompey arrived in 
Palestine. The Pharisee Sameas persuaded the Jewish 
sanhedrin to accept Herod’s rule (Ant. 14.9.4 § 172-74), 
but Pharisee influence diminished somewhat from his 
accession until the destruction of Jerusalem. 

148 The fundamental religious outlook of the 
Pharisees enabled them to make a permanent mark on 
Judaism. After the destruction of Jerusalem, when 
Temple cult was no longer possible, Pharisees rallied the 
Jews. Their tradition developed into rabbinic Judaism 
and persists to some extent in orthodox Judaism of 
today. The degree to which one can use the rabbinic 
writings to assess the Pharisaism of pre-70 Judaism 
remains a problem. The separatism of the group induced 
an attitude that caused Jesus of Nazareth to castigate 
them, at least as he is presented in Matt (chap. 23). But 
the gospel evaluation of the Pharisees, committed to 
writing in the last third of the 1st cent., emerged in an 
apologetic context and is far too negative; it does not 
give the Pharisees sufficient credit for being the con- 
structive force in Jewish spirituality that they really 
were. 


(Finkelstein, L., The Pharisees and the Men of the Great Synagogue 
[NY, 1950]. Neusner, J., “The Rabbinic Traditions about the 
Pharisees before A.D. 70: The Problem of Oral Transmission,” 
JJS 22 [1971] 1-18; “The Use of the Later Rabbinic Evidence for 
the Study of First-Century Pharisaism,” Approaches to Ancient 
Judaism: Theory and Practice [ed. W. S. Green; Missoula, 1978] 
215-28. Rivkin, E., A Hidden Revolution: The Pharisees’ Search for 
the Kingdom Within [Nash, 1978]. Simon, M., Jewish Sects at the 
Time of Jesus [Phi, 1967].) 


149 (B) Sadducees. This group was mainly a 
priestly and aristocratic movement among Palestinian 
Jews, and their name (Gk saddoukaioi, Aram sadduqayé, 
Hebr saddiigim) supports their claim to be descended 
from the old priestly Zadokite family (Sadéq, 1 Kgs 1:26). 
As such they should have been Temple ministers in the 
spirit of the “sons of Zadok” (Ezek 40:46; 44:15; 48:11). 
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To their number belonged most of the priests of Jeru- 
salem, “the party of the high priest” (Acts 5:17). 
However, not a few priests were Pharisees; and the Sad- 
ducees included hangers-on from other influential 
Jewish families. Josephus (Ant. 13.10.6 § 298) depicts 
them as influential among the rich, but with little 
influence among the people at large (cf. Ant. 18.1.4 
§ 16-17). The first reference to them as a formed group 
comes from the time of John Hyrcanus I (134-104 sc). 
Jonathan, the second Maccabee brother, had begun his 
rule simply as a charismatic leader; in time he assumed 
the role of high priest (+ 137 above). As “sons of 
Zadok,” the Sadducees should have opposed this Has- 
monean usurper of the high priesthood; instead, they 
supported the Hasmonean priest-kings, probably to 
ensure their own influence. This influence fluctuated, 
depending on the favor they enjoyed with ruling princes. 
It was strong in the time of John Hyrcanus I, whom they 
won over after his breach with the Pharisees. Again 
under Aristobulus II (69-63) they enjoyed prestige. 
150 No less than the Pharisees, the Sadducees were 
affected, unconsciously perhaps, by the enlightenment of 
Hellenistic philosophy and culture. Their sympathy with 
the foreign occupying power had its roots in the Persian 
and Seleucid periods, when Jewish priests had to bear the 
burden of political responsibility vis-a-vis the foreign 
ruler. The “party” that emerged in Hasmonean times was 
conservative and tended to guard its priestly preroga- 
tives. It opposed the Pharisees and their oral tradition of 
the fathers (Josephus, Ant. 13.10.6 § 297), mainly 
because it resented lay intrusion in what it regarded as a 
priestly area. The Sadducees’ attitude rejecting any 
development or modernization of the Torah came in part 
from their secular outlook and a general lack of interest 
in religious questions. Josephus (J.W. 2.8.14 § 165) 
ascribes to them a denial of divine providence and in- 
sistence on absolute responsibility for human conduct, 
along with the denial of reward or punishment of the 
soul in afterlife. The NT frequently depicts them as Jesus’ 
opponents, along with the scribes and Pharisees; it 
attributes to them disbelief in the general resurrection 
and in angels or spirits (Mark 12:18; Acts 23:8), thus 
pitting them against the Pharisees. After ap 70 the 
Sadducees disappear from the pages of history. 


(Le Moyne, J., Les Sadducéens [EBib; Paris, 1972]. Mantel, H. D., 
“The Sadducees and the Pharisees,” in Society and Religion in the 
Second Temple Period [ed. M. Avi-Yonah and Z. Baras; WHJP 
1/8; Jerusalem, 1977].) 


151 (C) Essenes. This third group of Palestinian 

Jews (Gk essénoi, essaioi, possibly = Aram hdsayyd@’, “Pious 
Ones,” or more likely ’ asayya’, “Healers”) may have been 
related to the Hasideans (> 132 above) or possibly 
represented a group of Jews who returned to Palestine 
from Babylonia about the mid-2d cent. Bc, having heard 
about the Maccabean revolt. They seem to have emerged 
as a group ca. 150. Pliny the Elder (Nat. Hist. 5.17.4 § 73) 
locates them on the western shore of the Dead Sea 
between Jericho and En-gedi. The only area he could 
have meant is Khirbet Qumran. Though the identifica- 
tion of them with the Qumran sect is not without some 
problems, this identification is admitted by the majority 
of scholars today. (For more on the origin and history of 
this Qumran Essene movement, > Apocrypha, 67:96- 
105). The Essenes are not mentioned in the NT, possibly 
because their aloofness brought them less into contact 
with nascent Christianity, and possibly because some of 
their ideas were less definitely opposed to it. 


(Adam, A., Antike Berichte tiber die Essener [KIT 182; 2d ed.; 
Berlin, 1972]. Murphy-O’Connor, J., “The Essenes and Their 
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History,” RB 81 [1974] 215-44. Vermes, G., The Dead Sea 
Scrolls: Qumran in Perspective 2d ed.; Phl, 1981].) 


152 (II) Roman Palestine before Jesus’ Life- 
time (63-4 Bc). The years 63-37 saw the definitive 
establishment of Roman power in Palestine and the end 
of the Hasmoneans. The story of the downfall of this 
dynasty and of its replacement by the Herodians is com- 
plicated and marked by intrigues. Only the barest outline 
can be given here. 

(A) Pompey, Julius Caesar, Mark Antony. 
Having taken Jerusalem, Pompey incorporated Palestine 
into the reorganized province of Syria, ruled over by a 
Roman legate. Pompey kept the weak Hyrcanus II as 
high priest, limiting his religious authority to areas 
where Jews who actually recognized him were dwelling 
(Jerusalem, Judea, Perea, Galilee, the southern tip of 
Samaria, and northern Idumea). The coastlands and the 
rest of Samaria were made dependent directly on the 
Roman governor of Syria. This reorganization brought 
peace and renewed welfare to the Jews. The only dark 
spot in the next few years of Roman domination was the 
plundering of the province by M. Licinius Crassus, who 
had been triumvir in 60 Bc. He robbed the treasury of the 
Jerusalem Temple in 53; the Jewish community rebelled, 
but the revolt was eventually put down by the quaestor, 
C. Cassius Longinus. 
153 In the year 49 Julius Caesar crossed the 
Rubicon, with significant consequences for subsequent 
Roman history. His rival, Pompey, withdrew to the East 
with his followers. At first Hyrcanus II and his Idumean 
friend, Antipater II, courted the favor of Pompey, whom 
they expected to be ruler of the East. But when Pompey 
was defeated at Pharsalus in the Egyptian Delta (48 Bc), 
they quickly shifted their allegiance to Caesar. Hyrcanus 
even sent troops to help Caesar, putting Antipater in 
command. They conquered Pelusium for him, and Hyr- 
canus succeeded in persuading the Alexandrian Jews to 
support Caesar. When the latter came to Syria in 47, he 
rewarded Hyrcanus with the title of ethnarch (ruler of a 
racial group within a province). His high priesthood was 
confirmed; he and his descendants were declared socii 
populi Romani. The scheming Antipater was also 
rewarded—with Roman citizenship and the influential 
post of prefect of Judea. Two of his sons were appointed 
governors (stratégoi), Phasael over Jerusalem, and Herod 
over Galilee. The next years were marked by continual 
intrigues of Jewish leaders trying to win or preserve the 
favor of the Roman governor. 
154 On the Ides of March 44 J. Caesar was assassi- 
nated, and none of Rome’s subject peoples lamented his 
death as much as the Jews (Suetonius, Caesar 84). When 
the assassins fled to the East, L. Cassius came to Syria and 
seized control of the province and its legions. Antipater 
I and his son Herod distinguished themselves in raising 
700 talents in Judea and Galilee to support him. But in 
43 Antipater was poisoned by Hyrcanus’s cupbearer. In 
order to cement the relations between his Hasmonean 
family and its Idumean rivals, Hyrcanus II offered his 
granddaughter Mariamme in marriage to Herod, 
Antipater’s son; the engagement took place in 42, and the 
marriage in 37, 
155 Meanwhile, Cassius, after exploiting the prov- 
ince, withdrew in 42 and was finally defeated by Mark 
Antony and Octavian at Philippi. Since Roman control 
of the province of Syria was weak at this time, the 
Parthians, successors of the Persians of old, invaded in 
40. They supported Antigonus (son of Aristobulus I and 
nephew of Hyrcanus II) who now became high priest 
and king for three years (40-37). He captured Phasael, 
Herod’s brother, and Hyrcanus by a ruse; the former 
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THe TWENTY-EIGHT Hicu PRIESTS IN HERODIAN TIMES 


No. Dates Name 

1 37, 35 BC Ananel (of Babylon) 

2 36 BC Aristobulus III 

3 2-23 BC Jesus, son of Phiabi 

4 23-6 BC Simon, son of Boethus 
(of Alexandria; father of 
Martamme II) 

5 6-5 BC Matthias, son of Theophilus 
(of Jerusalem) 

6 ? (1 day) Joseph, son of Ellemus 

vi 5-4 Bc; 3 BC-AD 6 Joazar, son of Boethus 


(br. of Herod’s wife) 


8 4 BC Eleazar, br. of Joazar 
®) 4 Bc Jesus, son of Seé 

10 AD 6-15 Ananus (Annas), son of Seth 

11 AD 15 Ishmael, son of Phiabi 

7 AD 16-17 Eleazar, son of Ananus 

13 AD 17-18 Simon, son of Camith 

14 AD 18-36 Joseph, called Cataphas 
(son-in-law of Annas) 

15 AD 37 Jonathan, son of Ananus* 

16 AD 37-41 Theophilus, son of Ananus* 

17 AD 41 Simon Cantheras, son of Boethus 

18 AD 43(?) Matthias, son of Ananus 

19 AD 44(?) Elioneus, son of Cantheras 

20 AD 45(?} Joseph, son of Camith 

Dil AD 47-59 Ananias, son of Nedebaeus 

22 AD 59-61 Ishmael, son of Phiabi 

23 AD 61-62 Joseph, called Cabi, son of Simon 

24 AD 62 (3 mos.) Ananus (II), son of Ananus 

25 AD 62-63 Jesus, son of Damneus 

26 AD 63(2)-65 Jesus, son of Gamaliel 

2 AD 65(2)-67 Matthias, son of Theophilus 

28 AD 67— Phannias, son of Samuel 


Appointed by References 
Herod the Great Ant. 15.2.4 § 22; 
3.1 § 39-41 
Herod the Great Ant. 15.3.1-3 § 41,56 
Herod the Great AE mono omNeo 22 
Herod the Great Ant. 15.9.3 § 320-22 
17.4.3 § 78 
18.5.4 § 136 
Herod the Great Ant. 17.4.3 § 78 
6.4 § 164-67 
Herod the Great Ant. 17.6.4 § 165-67 
Herod the Great Ant. 17.6.4 § 165 
UI GS & 
2.1 § 26 
Archelaus Ant. 17.13.1 § 339, 341 
Archelaus Ant. 17.13.1 § 341 


P. Sulpicius Quirinius 
Acts 4:6; Ant. 18.2.1-2 
§ 26-34; etc. 

Ant. 18.2.2 § 34 

Ant. 18.2.2 § 34 

Ant. 18.2.2 § 34 

Matt 26:3,57; Luke 3:2; 
John 11:49; 18:13,14,24,28; 


Valerius Gratus 
Valerius Gratus 
Valerius Gratus 
Valerius Gratus 


Acts 4:6; 
INGE Ww © BS 
4.3 § 95 
L. Vitellius Ant. 18.4.3 § 95 
L. Vitellius Ant. 18.5.3 § 123 
19.6.4 § 313 
Herod Agrippa I Ant. 19.6.2 § 297 
Herod Agrippa I Ant. 19.6.4 § 316 
Herod Agrippa I Ant. 19.8.1 § 342 
Herod of Chalcis Ant. 20.1.3 § 16 
Herod of Chalcis Ant. 20.5.2 § 103 
6.2 § 131 
9.2-4 § 205ff. 
Acts 23:2; 24:1 
Agrippa II Ant. 20.8.8 § 179 
Agrippa II Ant. 20.8.11 § 196 
Agrippa I Ant. 20.9.1 § 197 
Agrippa II Ant. 20.9.1 § 203 
Agrippa II Ant. 20.9.4 § 213 
Agrippa II Ant. 20.9.7 § 223 
People in revolt Ant. 20.10.1 § 227 


*These are probably one person: Jonathan, called Theophilus, son of Ananus. 


committed suicide, and Antigonus had the latter’s ears 
cut off, thus making him incapable of continuing as high 
priest (cf. Lev 21:17-23). Hyrcanus was deported to 
Babylon, but Herod escaped and made his way to Rome, 
where he won the favor first of Antony, then of Octavian. 
By a senatusconsultum (Dec. 40 Bc [=auc 714]) he was 
declared “King of Judea,” but he still had to conquer his 
kingdom. This he did three years later with the aid of 
Roman troops, after Antigonus had been executed by the 
Romans in Antioch. (See E. M. Smallwood, The Jews 
under Roman Rule from Pompey to Diocletian (SJLA 20; 
Leiden, 1976].) 

156 (B) Herod the Great (37-4 Bc). In 37 
(auc 717) Herod, a vigorous athlete, unscrupulous 
schemer, and passionate autocrat, became the undisputed 
master of Palestine. He did not depend on the nearby 
legate of Syria but was a vassal responsible directly to 
Rome. A clever politician, he at first favored M. Antony; 
but after the latter’s defeat at Actium in 31, Herod hastily 
visited Octavian on the island of Rhodes, removed his 
crown in the victor’s presence, and explained his attitude. 
Octavian restored the crown and confirmed his kingship 
by decree (J.W. 1.20.2 § 392). Herod became rex socius of 
Rome, enjoying full domestic autonomy and freedom 


from tribute, but was subject to the princeps in matters of 
war and foreign policy. Herod’s reign falls into three 
parts. 

157 (1) 37-25 Bc. These early years, used mainly 
to consolidate his power, were marked by the cold- 
blooded, systematic elimination of any who might have 
contested his authority (among others, Aristobulus III, 
whom he had previously made high priest; Joseph, the 
husband of his own sister Salome; Hyrcanus II; his own 
wife Mariamme J; his mother-in-law, Alexandra). His 
cruelty, rooted in insatiable ambition, was notorious; he 
was surrounded by intrigue and conspiracy that made 
him fight for his very existence. 

158 (2) 25-13 Bc. Once opposition to his power 
had been removed, Herod embarked on lavish and muni- 
ficent cultural improvements in his realm, financed 
mainly by taxes (for the remains of his buildings, + Bib- 
lical Archaeology, 74:138, 141-43, 148, 151). He sup- 
ported emperor worship; to enhance its quadrennial 
celebration he saw to the building of emperor-temples, 
theaters, hippodromes, gymnasia, baths, and even new 
cities. At Jerusalem he erected a theater, an amphitheater, 
parks and gardens, fountains, a royal palace, and the 
Fortress Antonia. In the 18th year of his reign (ca. 20 sc, 
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Ant. 15.11.1 § 380) Herod began a magnificent restora- 
tion of the Second Temple. The Temple proper was soon 
finished, but the reconstruction of its precincts continued 
long after him, being completed ca. ap 63 (Ant. 20.9.7 
§ 219), a mere seven years before its destruction. (See A. 
Parrot, The Temple of Jerusalem [London, 1957].) Outside 
Jerusalem Herod carried on similar construction. Samaria 
was rebuilt and renamed Sebaste (fem. Gk equivalent of 
“Augustus”), in honor of the emperor; in it a temple to 
Augustus was erected (see A. Parrot, Samaria [SBA 7; 
NY, 1958]). Strato’s Tower on the coast became an 
important harbor city, Caesarea Maritima. Mamre, 
sacred to the memory of Abraham, was enclosed with 
massive “Herodian” masonry. Fortresses were con- 
structed or fortified anew throughout the land (Cyprus, 
Alexandrium, Herodium, Hyrcania, Machaerus, 
Masada, etc.); in some cases they were fitted out with 
royal apartments. Jericho became Herod’s favorite 
dwelling place, adorned with a theater, racecourse, gym- 
nasium, and tower. 

Herod was influenced by the cultural advances of the 

Augustan age and surrounded himself with Gk philoso- 
phers and rhetors as advisors. Most famous of these was 
Nicolas of Damascus, scientist, (Aristotelian) philoso- 
pher, and historian, on whose annals Josephus depended 
(> Apocrypha, 67:128). But Herod had little interest in 
Judaism, being at heart a Hellenist; though a king of the 
Jews, he was not a Jewish king. He never succeeded in 
gaining the support of the Jews, who really hated him 
(Ant. 15.1.2 § 9-10, where Strabo’s testimony is quoted). 
Being an Idumean, he was to them a “half Jew” (Ant. 
14.15.2 § 403). He removed and appointed at will high 
priests who were no longer Sadducees (because of their 
Hasmonean leanings) but men steeped in Hellenistic 
culture and philosophy. These were accordingly most 
unacceptable to the Pharisees. Twice the latter refused to 
swear allegiance to Herod and the emperor (Ant. 15.10.4 
§ 369-70; 17.2.4 § 41-42). Hence Herod resorted to 
violence to hold the Jews in check, and fortresses were 
constructed throughout the land. 
159 (3) 13-4 Be. Domestic strife marked the last 
years of Herod’s reign. He had married 10 wives (J.W. 
1.28.4 § 562) and repudiated some of them as well as 
their children. Real trouble came from the two eldest 
sons born to Mariamme I, Alexander and Aristobulus IV 
(whom he finally slew in 7 Bc), and from Antipater III 
(whom he executed five days before his own death). 
During his last illness two Jewish lawyers incited 
followers to tear down the golden eagle from the gate of 
the Herodian Temple in Jerusalem. Herod retaliated by 
ordering them burned alive (J.W. 1.33.2-4 § 648-55). 
Josephus (Ant. 17.8.1 § 191; J.W. 1.33.8 § 665) records 
that Herod died 37 years “from the date he was appointed 
king by the Romans” (auc 714) and 34 years “after he 
assumed control of the state” (auc 717)—thus (shortly 
before Passover) in auc 750=4 Bc. (E. L. Martin, The 
Birth of Christ Recalculated [2d ed.; Pasadena, 1980] has 
argued for 1 Bc; but cf. P. M. Bernegger, JTS 34 [1983] 
526-31; also O. Edwards, PEQ 114 [1982] 29-42.) A 
great funeral procession accompanied his corpse from 
Jericho to Herodium, a few miles SE of Bethlehem, 
where he was buried (— Biblical Geography, 73:91). 


(Grant, M., Herod the Great [NY, 1971]. Gross, W. J., Herod the 
Great [Baltimore, 1962]. Jones, A. H. M., The Herods of Judaea 
[Oxford, 1938] 35-155. Perowne, S., The Life and Times of Herod 
the Great [Nash, 1959]. Sandmel, S., Herod: Profile of a Tyrant 
[Ph], 1967]. Schalit, A., Konig Herodes: Der Mann und sein Werk 
[St Jud 4; Berlin, 1969].) 


160 (III) Roman Palestine in Jesus’ Lifetime 
(4 BC— AD 30). 
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(A) Birth of Jesus. Luke (1:5; 2:1) records 
Jesus’ birth in the days of Herod and of the emperor 
Augustus (cf. Matt 2:1). Though the year is not reckoned 
with certainty, the birth did not occur in ap 1. The 
Christian era, supposed to have had its starting point in 
the year of Jesus’ birth, is based on a miscalculation 
introduced ca. 533 by Dionysius Exiguus, a Scythian 
monk, “abbot” of a Roman monastery, who objected to 
the prevailing system of dating according to the era of 
Diocletian, the “impious persecutor,” and decided to use 
the incarnation for the years of “the Lord” (Ep. ad Petron. 
61; PL 67. 487). Equating annum Domini with auc 754, 
he erred by about four years; how he did this is not cer- 
tain. Dionysius may have been aware of a tradition (pre- 
served by Clement of Alexandria, Strom. 1.21.145; GCS 
15. 90), according to which Augustus reigned 43 years. 
On the basis of Luke 3:1,23 Jesus’ 30th year, the begin- 
ning of his public ministry, was equated with the 15th 
year of Tiberius’s reign. Hence, Jesus would have lived 
15 years during Augustus’s reign and been born in the 
latter’s 28th year. Reckoning the 28th year from auc 727, 
one arrives at AUC 754, which became aD 1. However, 
seemingly Herod died in auc 750 (~ 159 above), and so 
Dionysius’s reckoning would mean that Jesus was born 
four years after Herod’s death. (See BBM 547-55; H. U. 
Instinsky, Das Jahr der Geburt Christi [Munich, 1957].) 
Martin (Birth [> 159 above]) would have Jesus born on 
Sept. 11, 3 Bc; many more scholars prefer a date ca. 6 BC. 
161 After the conquest of Pompey, the province of 
Syria was ruled by Roman legates (listed in Schtirer, 
HJPAJC 1. 244-66). Luke 2:2 mentions P. Sulpicius 
Quirinius. How does he fit into the succession of legates 
about the time of Jesus’ birth? The succession seems to 
have been: 


M. Vipsanius Agrippa 23-13 BC 

M. Titius ca. 10 BC 

S. Sentius Saturninus ca. 9-6 BC 

P. Quinctilius Varus 716-4 BC 

(@) L. Calpurnius Piso ca. 4-1 BC 
C. Julius Caesar 1 Bc-ab 4 (?) 
L. Volusius Saturninus AD 4-5 

P. Sulpicius Quirinius AD 6-7 (?) 
Q. Caecilius Metellus Creticus Silanus AD 12-17 


That Quirinius was legate in AD 6-7 (= auc 759) and took 
up a census in that year is certain (37 years after the battle 
of Actium [31 Bc = auc 723); Ant. 17.13.5 § 355; 18.1.1 
§ 1-2:18.2.1 (26; ).W. 2.8.1 § 118: 7.8.1 § 253 7chmActs 
5:37). If Luke’s mention of the “first” census were signi- 
ficant, then that of aD 6-7 might be a second one. But 
when was the “first” census? And in what sense did Luke 
write of the “first” census? The legates during the last few 
years of Herod’s life (from 9 to 4 Bc) are known with cer- 
tainty, even if some hesitation surrounds the beginning 
or end of their terms. If Quirinius is known to have been 
consul in 12 ac (Tacitus, Ann. 3.48), he was most likely 
a proconsular legate shortly thereafter (and as such could 
have waged war against the Homonadensians in Cilicia 
[Tacitus, ibid.; Strabo, Geogr. 12.6.5]). But there is no 
clear evidence that he was ever legate in Syria in the last 
years of Herod. Though Tertullian (Adv. Marc. 4.19) 
notes that Jesus’ birth occurred at the time of a census 
taken up under S. Sentius Saturninus, it is far from clear 
that Quirinius enjoyed an imperium maius in Syria at that 
time—a problematic thesis often proposed. It would 
make the birth of Jesus very early. Rather, Luke is giving 
only a general indication of time, placing the edict of 
enrollment roughly in the days of Herod and Augustus, 
without any further specification; cf. Acts 11:28 for a 
similar generalization. 
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(FGL 1. 392-417, Gabba, E., Iscrizioni greche e latine per lo studio 
della Bibbia [Turin, 1958] 52-61. Schtirer, HJPAJC 1. 399-472. 
Syme, R., “The Titulus Tiburtinus,” Akten des vi. internationalen 
Kongresses fiir griechische und lateinische Epigraphik [Munich, 1973] 
585-601.) 


162 (B) Caesar Augustus (27 BC-AD 14). NT 
times proper began under Augustus. On the death of 
Julius Caesar two of his relatives vied for power, Mark 
Antony and Octavian (originally named C. Octavius; 
later, Gaius Iulius Caesar Octavianus). The latter finally 
won out, defeating Antony at Actium in Sept. 31 Bc. He 
soon became the sole master of the Roman world; two 
years later at his triumph the doors of the Roman temple 
of Janus were closed for the first time in 200 years, sym- 
bolizing the peace restored. In 27 Bc the senate conferred 
on Octavian the title Augustus, “the venerable,” in recog- 
nition of his distinguished service to Rome. Thus began 
the custom of Roman emperors using this title (see Acts 
25:21,25 [of Nero]). It is also customary to date the 
beginning of the Roman Empire from this occasion. 
Augustus’s rule was a principate, i.e., a benign dictator- 
ship; yet pax Augusta reigned, with peace and prosperity 
prevailing in most of the Mediterranean world for 
centuries. 


(Charles-Picard, G., Augustus and Nero: The Secret of Empire [NY, 
1965]. Ehrenberg, V. and A. H. M. Jones, Documents Ilustrating 
the Reigns of Augustus & Tiberius [2d ed.; Oxford, 1976}. Gardt- 
hausen, V., Augustus und seine Zeit [6 vols.; repr. Aalen, 1964]. 
Jones, A. H. M., Augustus [NY, 1970]. Millar, F. and E. Segal 
(eds.), Caesar Augustus: Seven Aspects [Oxford, 1984]. Reinhold, 
M., The Golden Age of Augustus [Toronto, 1978].) 


163 (C) Herod’s Heirs. A codicil to Herod’s 
will divided his kingdom among three of his sons, 
Archelaus, Herod Antipas, and Philip. Family intrigue 
continued, and Jewish hatred for Herod the Great 
evoked opposition to the succession of his sons as rulers. 
Delegations from all sides were sent to Rome; in the end 
Augustus respected Herod’s will. 

164 (a) ARCHELAUS (4 BC-AD 6), the elder son of 
Malthace, inherited half of the kingdom (Judea, Samaria, 
Idumea). Herod wanted him to have the title of king, but 
Rome granted him only the rank of ethnarch. He was the 
least liked of the sons, mainly because of his high- 
handed, autocratic ways. Archelaus arbitrarily deposed 
high priests. Despite an extensive building program and 
considerable munificence to the country, he so aroused 
the Jews that they sent a delegation of leading men from 
Jerusalem and Samaria to Rome to complain against his 
misgovernment. This brought an end to his nine-year 
reign; he was exiled to Vienne (southern Gaul) in ap 6. 
Rome used the occasion to make Judea, Samaria, and 
Idumea into a Roman province. 

165 (b) Herop Antipas (4 BC-AD 39), the younger 
son of Malthace, inherited Galilee and Perea as a tetrarch 
(a petty prince who ruled over a fourth part of a territory; 
so Luke 3:2,19; Matt 14:1; but Mark 6:14 calls him 
“king”). He built for himself a magnificent capital at 
Tiberias on the W shore of the Lake of Galilee, naming 
it in honor of the emperor. Herod Antipas had some of 
his father’s traits: he was vainglorious, indolent, hostile, 
and crafty (Luke 13:32 “that fox”); yet he knew how to 
court Rome’s favor. After marrying the daughter of the 
Nabatean king Aretas IV, he repudiated her in favor of 
Herodias, the wife of his half brother Herod, the son of 
Mariamme II (Ant. 18.5.4 § 136; cf. Luke 3:19). In Matt 
14:3, Mark 6:17 Herodias appears as the wife of a 
“Philip.” Since this cannot be Philip the tetrarch, whose 
wife was Salome III, daughter of Herodias and Herod, 
commentators often suppose that Herod, the husband of 
Herodias, had the surname Philip (a supposition not 
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otherwise attested). John the Baptist was executed by 
Herod Antipas (cf. Mark 6:17-29; Ant. 18.5.2 § 117-19). 
The repudiation of King Aretas’s daughter brought war- 
fare to Herod Antipas’s land; when the Roman legate of 
Syria, L. Vitellius (ap 35-39), failed to help him, Herod 
was defeated by Aretas in aD 37. The emperor Caligula 
finally exiled him to Lyons (aD 39) after 43 years of reign. 
166 (c) PHitip (4 Bc-ap 34), the son of Cleopatra 
of Jerusalem, became tetrarch of the regions E and N of 
the Lake of Galilee, Auranitis, Batanea, Gaulanitis, 
Paneas, Trachonitis (Ant. 17.8.1 § 189; 17.11.4 § 319, 
J.W. 2.6.3 § 95; Luke 3:2 mentions only Trachonitis and 
Iturea). These were buffer areas against the Nabateans 
and the Parthians, where the population was largely 
non-Jewish. Philip was a good ruler; he was often 
praised for his benevolence and justice. Sometime before 
2 Bc he transformed the fishing village Bethsaida (on the 
N coast of the Lake of Galilee) into his capital, renaming 
it Julias in honor of Augustus’s daughter Julia. At the 
sources of the Jordan River he rebuilt the old Gk town 
Paneas, renaming it Caesarea Philippi (cf. Mark 8:27, 
Matt 16:13). After 37 years of rule he died without an 
heir ca. aD 34, and his territory formally became part of 
the Roman province of Syria. 


(Harlowe, V. E., The Destroyer of Jesus [Oklahoma City, 1953]. 
Hoehner, H. W., Herod Antipas [SNTSMS 17; Cambridge, 
1972]. Perowne, S., The Later Herods (Nash, 1958]. Stern, M., 
“The Status of provincia judaea and Its Governors in the Roman 
Empire under the Julio-Claudian Dynasty,” Zalman Shazar 
Volume [Erlsr 10; Jerusalem, 1971] 274-82.) 


167 (D) The Procurators. After the banish- 
ment of Archelaus (aD 6), his territory of Judea, Samaria, 
and Idumea was “reduced to a province, and Coponius, 
a Roman of equestrian order, was sent out as governor 
(epitropos), entrusted with full authority by the emperor, 
even with the power of capital punishment” (J.W. 2.8.1 
§ 117). Thus the main part of Herod the Great’s vassal 
kingdom was no longer ruled by ethnarchs (except for 
the brief span of ap 41-44), but rather by Roman gover- 
nors. (“Prefect” was the governor’s title until the time of 
Claudius, who changed it to “procurator”; cf. A. H. M. 
Jones, “Procurators and Prefects in the Early Principate,” 
Studies in Roman Government and Law (Oxford, 1960] 
115-25.) The praefecti or procuratores were financial and 
military administrators who ruled the imperial province, 
dwelt in Herod’s palace at Caesarea or Jerusalem, and 
could call on the legate of Syria for help, if needed. They 
collected the tribute for the emperor and maintained 
public order. When the new province was set up, the 
legate of Syria, P. Sulpicius Quirinius, was commis- 
sioned to take up a census (> 161 above). This occa- 
sioned a minor revolt of the Palestinian Jews against 
Rome, sparked by Judas the Galilean (Acts 5:37), who 
upbraided his compatriots for cowardice and for admit- 
ting mortal masters when in reality Yahweh was their 
true Lord. Little is known about most of the prefects/ 
procurators except their names (given by Josephus, Ant. 
18.2.2 § 29-35 to 20.9.5 § 215): 


Coponius AD 6-9 C. Cuspius 

Fadus AD 44-46 
M. Ambivius 9-12) Tiberius Julius 

Alexander 46-48 
Annius Rufus 12-15(?) Ventidius 

Cumanus 48-52 
Valerius Gratus 15-26 M. Antonius 

Felix 52-60(?) 


Pontius Pilatus 26-36 
Marcellus 36-37 
Marullus 


Porcius Festus 60-62(?) 
Lucceius Albinus 62-64 
37-41(?)  Gessius Florus 64-66 
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168 (E) Pontius Pilate (AD 26-36). The best 
known prefect of Judea was Pontius Pilate (Luke 3:1). A 
dedicatory inscription discovered at Caesarea Maritima 
from a building called the Tiberieum, erected in honor of 
the emperor, attests Pilate’s presence there in the time of 
Tiberius. It gives him the title praefectus Iudaeae (not procu- 
rator, as in Tacitus, Ann. 15.44.2 [see J. Vardaman, JBL 
81 (1962) 70-71]). Appointed to office by Sejanus, 
Tiberius’s anti-Jewish advisor, Pilate was a high-handed, 
stern ruler who never went out of his way to ingratiate 
himself with the Jews. Writing to Caligula, Herod 
Agrippa I described Pilate as “inflexible by nature and 
cruel because of stubbornness” and accused him of 
“raft, insults, robberies, assaults, wanton abuse, constant 
executions without trial, unending grievous cruelty” 
(Philo, Embassy 38 § 301-2). On his arrival in Judea, 
Pilate smuggled into Jerusalem by night military stan- 
dards bearing medallions of the emperor. The Jews, 
whose customs forbade such images, implored Pilate to 
remove them. When he refused, they stood about his 
residence in Caesarea in silent protest for five days. He 
had them surrounded by soldiers with drawn swords, 
ready to kill them if they continued to protest. Rather 
than tolerate such a violation of the Decalogue, the Jews 
bared their necks, preferring to die. Amazed at the sight, 
Pilate ordered the removal of the standards (J.W. 2.9.2-3 
§ 169-74; Ant. 18.3.1 § 55-59; probably the incident 
recorded in Philo, Embassy 38 § 299-305). When the 
Jews again opposed Pilate because he used money from 
the Temple treasury (korbonas, cf. Matt 27:6) to build a 
much-needed, but profane, aqueduct, he had his soldiers 
mix with the demonstrators and cudgel them. Many died 
from the blows or the crush of the mob (J.W. 2.9.4 
§ 175-77). Luke 13:1 preserves a cryptic notice about a 
violent act, otherwise unattested, committed by Pilate 
against Galileans, “whose blood he mingled with their 
sacrifices,” presumably as they brought offerings to 
Jerusalem. 

Pilate’s attitude toward the people of the province 
was his undoing. In ap 35 he attacked, imprisoned, or 
slaughtered some credulous Samaritans gathered on Mt. 
Gerizim to witness the “discovery” of sacred vessels, 
allegedly buried by Moses on their holy mountain. The 
Samaritans had made their pilgrimage to Mt. Gerizim 
without any revolutionary intent. They complained of 
Pilate’s attack on them to the legate of Syria, L. Vitellius, 
who eventually sent Pilate to Rome to account for his 
deeds before the emperor (Ant. 18.4.1-2 § 85-89). What 
happened to Pilate after that is unknown. Later legends 
tell of his suicide under Caligula (Eusebius, HE 2.7), or 
of his execution under Nero (John of Antioch, Fragm. 
hist. graec. 4.574). Tertullian (Apol. 21.24) believed that he 
was at heart a Christian. 


(Blinzler, J., The Trial of Jesus [Westminster, 1959] 177-84. 
Lémonon, J.-P., Pilate et le gouvernement de la Judée [EBib; Paris, 
1981]. Morison, F., And Pilate Said [NY, 1940]. Winter, P., On 
the Trial of Jesus [StJud 1; 2d ed.; Berlin, 1974] 70-89.) 


169 (F) John the Baptist. During the prefecture 
of Pilate and the rule of Herod Antipas, John “the Bap- 
tist” appeared in the desert of Judah and the valley of the 
Jordan, “preaching a baptism of repentance for the for- 
giveness of sins” (Luke 3:3). Luke (3:1) dates his appear- 
ance in the 15th regnal year of Tiberius, which probably 
began on Aug. 19 or Sept. 17, AD 28 (=auc 781). 
Possibly John, the son of Zechariah, a Temple priest, was 
‘in the desert because of some early connection with the 
Qumran Essenes, from whom he broke off, when “a 
message from God came to him” (Luke 3:3), to go forth 
to preach to all who would hear him. Such a hypothesis, 
though plausible (see J. A. T. Robinson, HTR 50 [1957] 
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175-81), has no proof pro or con. According to 
Josephus, John was “a good man, who exhorted the Jews 
to live upright lives, in dealing justly with one another 
and in submitting devoutly to God, and to join in bap- 
tism” (Ant. 18.5.2 § 117). John gathered disciples (John 
1:35-37; Matt 9:14; Luke 7:18), who were subsequently 
found even in Alexandria and Ephesus (Acts 18:24-25). 
He was imprisoned by Herod Antipas because of his 
influence on the people and because he criticized Herod 
for marrying Herodias (> 165 above). After confine- 
ment in the fortress of Machaerus on the E shore of the 
Dead Sea, he was put to death (Ant. 18.5.2 § 119; cf. 
Mark 6:17~28). In the NT John is depicted as a forerun- 
ner of Jesus, announcing the coming of “one stronger 
than I am” (Mark 1:7), a reformer to come in the likeness 
of Elijah (Matt 11:3,10-14; cf. Mal 3:1; 4:5). 


(Becker, J., Johannes der Téaufer und Jesus von Nazareth [Neu- 
kirchen, 1972]. Finegan, J., Handbook of Biblical Chronology 
[Princeton, 1964] 259-80. Hoehner, H. W., Chronological Aspects 
of the Life of Christ [GR, 1977]. Schiitz, R., Johannes der Taufer 
[ATANT 50; Zurich, 1967]. Scobie, C., John the Baptist [London, 
1964]. Steinmann, J., Saint John the Baptist and the Desert Tradition 
[NY, 1958].) 


170 (G) Ministry and Death of Jesus. Some- 
time before the imprisonment of JBap, Jesus of Nazareth 
began his ministry in Palestine—at a date not determin- 
able with certainty but possibly the same year as that of 
his appearance (aD 28-29). Yet John 2:20 suggests that 
Jesus’ ministry was already under way in the 46th year 
of the Herodian Temple (begun ca. 20 Bc), hence ap 26. 
At any rate, Jesus, like John, gathered to himself followers 
whom he trained. The main sphere of Jesus’ activity was 
at first Galilee, the territory of Herod Antipas. As he 
moved about, he preached as a Jewish religious leader of 
early 1st-cent. Palestine. At times he disagreed with 
current views of other religious teachers who professed 
to be interpreting the Scriptures for the people. He 
announced a new way of salvation, but his influence with 
the people naturally created opposition. 

171 In time, a negative reaction to Jesus crystallized. 
When he transferred his sphere of activity to Jerusalem, 
on the occasion of a Passover celebration (the date of 
which cannot be pinpointed; perhaps aD 30), steps were 
taken against him. With the aid of one of his own fol- 
lowers, Judas Iscariot, he was arrested and arraigned 
before the sanhedrin. Whether that session constituted a 
formal trial or a sort of grand-jury investigation can no 
longer be determined, nor even whether a formal sen- 
tence was passed by it. Mark 14:64 mentions an accusa- 
tion of blasphemy. Since the sanhedrin’s powers were 
apparently limited in capital cases (John 18:31), Jesus was 
handed over to the Roman prefect, P. Pilate (Mark 15:1), 
who enjoyed supreme judicial authority in Judea, in- 
cluding that of capital punishment (J.W. 2.8.1 § 117). 
Tacitus (Ann. 15.44.2) recorded: “Christ had been exe- 
cuted in Tiberius’ reign by Pontius Pilate, the procurator 
[of Judea].” Pilate, not understanding the religious issue, 
suspected that a political issue affecting Rome was 
involved. Learning that Jesus was a Galilean, he sent him 
to the ruler of Galilee, Herod Antipas, who had come to 
Jerusalem for the Passover (Luke 23:6-12). Herod re- 
fused to go along with the scheme and sent Jesus back to 
Pilate, who eventually yielded to the demands of the 
leaders and crowd (Mark 15:15). Jesus was crucified by 
Roman soldiers outside the city walls of Jerusalem and 
buried; two days later his tomb was found empty. Before 
long, appearances of him as alive were reported by his 
followers. The latter had banded together and on the 
following feast of Pentecost began to proclaim that “the 
whole house of Israel must know for sure that God has 
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made this Jesus whom you crucified both Lord and 
Messiah” (Acts 2:36). They called for faith in him as the 
risen Son of God and the only means of salvation now 
available to human beings. The religious movement that 
Jesus of Nazareth had initiated in his lifetime became 
known in time as the Christian church (Acts 11:26). (For 
a bibliography and a detailed treatment of the Jesus of 
history, > Jesus, 78.) 

172 (IV) Roman Palestine after Jesus’ Lifetime 
(AD 30-135). 

(A) Spread of the Christian Church. The 
primitive Christian community gradually became more 
conscious of its mission to proclaim “the gospel of Jesus 
Christ” (Mark 1:1). After initial success in converting 
Palestinian Jews (Acts 2:41,47; 6:7) apostolic preachers 
turned to the metropolitan centers of the Roman Empire. 
The “good news” spread from Jerusalem to “the end of 
the earth” (Acts 1:8), addressed first of all to the Jews of 
the Diaspora and then to Gentiles. 

Possibly in AD 36 amid the disruption when Pilate was 
sent back to Rome and a new prefect, Marcellus, was 
named, “a great persecution of the church” (Acts 8:1) took 
place, in which Stephen was martyred and Saul of Tarsus 
“breathed [his] murderous threats” (Acts 9:1-2). For 
relating Saul’s conversion to this time, > Paul, 79:13, 20. 
173 (B) Herod Agrippa I (37-44). When 
Tiberius died on March 16, ap 37, the legate of Syria, L. 
Vitellius, was still in Jerusalem, trying to soothe the feel- 
ings of the Jews who had been outraged by Pilate. When 
news came of the new emperor, Gaius Caligula (37-41), 
the Jews were the first of the nationalities of Syria to 
pledge their allegiance to him and hailed his regime, 
which was peaceful and quiet for the first 18 months. 
Whereas Tiberius had eschewed emperor worship, 
Caligula now insisted on it. He wanted images of himself 
as divus erected in all shrines and temples (including 
synagogues) in the empire. 

Caligula was not long on the imperial throne before 
he granted his friend Herod Agrippa I, the brother of 
Herodias and the grandson of Herod the Great, the ter- 
ritory of Philip’s tetrarchy in N Transjordan (> 166 
above). With this grant went the title of king. On his way 
back to Palestine, King Herod stopped at Alexandria. 
His brief sojourn there became the occasion of a serious 
defamatory outburst against him and against local Jews. 
This was tolerated by the Roman prefect A. Avilius 
Flaccus (Philo, Flaccus 5 § 25-75), and there ensued a 
violent anti-Jewish persecution (AD 38). In protest the 
Jews of Alexandria sent a legation to the emperor in aD 
40 to plead their cause. A noted member of it was Philo 
(> Apocrypha, 67:124), but the emissaries had little suc- 
cess (Ant. 18.8.1 § 257; Philo, Embassy). 

174 When Herod Antipas was exiled in ap 39, his 
territory (Galilee and Perea) was added to the domain of 
Herod Agrippa I. The latter, who had been insulted by 
the Roman prefect of Egypt, was more successful in in- 
fluencing the legate of Syria, P. Petronius, sent out by 
Caligula in 39. King Herod urged him not to press the 
issue of emperor worship; so Petronius delayed, as far as 
Jerusalem was concerned. But when pagan inhabitants of 
Jamnia erected a crude altar to the emperor, it was torn 
down by local Jews. The incident was reported to the 
emperor, who retaliated by ordering the immediate erec- 
tion of a colossal statue of himself in the Jerusalem 
Temple (Philo, Embassy 30 § 203). Petronius procrasti- 
nated, trying to get the Jewish leaders to accept the order 
with good grace. Horrified, the Jews gathered in Ptole- 
mais, where Petronius was quartered, and begged him 
not to erect the statue. Petronius wrote to Caligula, only 
to bring down imperial wrath upon himself; the emperor 
commanded him to commit suicide. Herod Agrippa 
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visited Caligula, hoping to have him rescind the order. 
The whole issue, however, was resolved by the murder 
of Caligula on Jan. 24, ap 41. 

175 When Claudius (ap 41-54) became emperor 
by the acclamation of Roman troops, his reign began 
with an edict of toleration in favor of the Jews (Ant. 
19.5.2-3 § 279-91). Claudius rewarded Herod Agrippa 
for his support of Roman rule, extending his territory to 
include that of the ethnarchy of Archelaus (Judea, 
Samaria, Idumea). Until his death Herod Agrippa ruled 
over a territory almost as vast as that of Herod the Great. 
He undertook to build Jerusalem’s “third. wall,” which, if 
completed, would have made the city impregnable (J.W. 
2.11.6 § 218). But before it could be finished, Claudius, 
who had been warned by Marsus, the legate of Syria, 
forbade any further work on it (Ant. 19.7.2 § 326-27). 
The location of this wall is disputed (> Biblical Geog- 
raphy, 73:94; BARev 13 [3, 1987] 46-57). 

176 Herod Agrippa I was an insignificant but pious 
king, whose passing was mourned by the people. 
Although abroad he liberally advocated Hellenistic cul- 
ture, contributing much to pagan institutions at Berytus 
(modern Beirut), at home he supported Pharisaism. Not 
surprisingly, then, he persecuted Christians (Acts 12:1- 
19), putting James, son of Zebedee, to the sword (ca. AD 
44). Herod Agrippa died suddenly at Caesarea in 44, 
after attending the Vicennalia, games in honor of the em- 
peror (Acts 12:19-23; Ant. 19.8.2 § 343-50). 

177 (C) Agrippa II to the First Revolt. On the 
death of Herod Agrippa I, Claudius again reorganized the 
country into a Roman province, to be ruled by procu- 
rators. The last of the Herodian family to enjoy partial 
rule was Marcus Julius Agrippa II, son of Herod Agrippa 
I, who like most of his family had been brought up in 
Rome and was a youth of 17 when his father died. He did 
not immediately inherit his father’s realm; but when his 
uncle, Herod of Chalcis, died (aD 48), he became the ruler 
of this small territory on the slopes of the Antilebanon. 
He subsequently relinquished this realm (ca. 52) and re- 
ceived from Claudius the old tetrarchy of Philip, to which 
Nero later added parts of Galilee and Perea. His relations 
with his sister Bernice (probably incestuous) caused 
scandal in Rome (Ant. 20.7.3 § 145; Juvenal, Sat. 6.156ff.). 
The prisoner Paul explained his case before Agrippa and 
Bernice (Acts 25:23-26:32). After Jerusalem fell, Agrippa 
II went to Rome and lived there with Bernice; he was a 
praetor for a while and died between 93 and 100. While 
ruling in Palestine, he had little influence on the Jewish 
population; he was opposed constantly by the priests and 
arbitrarily nominated and deposed high priests. The end 
of the Herodian dynasty was not glorious. 

178 Under the procurator T. Julius Alexander (46- 
48), Judea and other parts of the Mediterranean world 
suffered a severe famine (> Paul, 79:11). Queen Helen of 
Adiabene, a convert to Judaism, aided the stricken Pales- 
tinian populace with grain brought from Egypt (Ant. 
20.5.2 § 101). Shortly thereafter occurred the Jerusalem 
“Council,” probably in 49 (> Paul, 79:25-33). 

179 The real rulers of Palestine were now the proc- 
urators, who made no attempt to understand the Jews, 
made little allowance for popular manifestations, and 
rather looked for the chance to harass them. The period 
was marked by a succession of minor uprisings (Ant. 
20.5.1 § 97-98; 20.5.3 § 106-12; HE 2.11.2-3). The most 
notorious procurator was M. Antonius Felix (ca. 52-60), 
who married into the Herodian family, becoming the 
second husband of Drusilla, sister of Agrippa II (Acts 
24:24). Under him the uprisings developed into open 
hostility. He had been sent to Palestine by the emperor at 
the request of a deposed high priest, then living in Rome. 
‘Tacitus wrote of Felix: “In the spirit of a slave he carried 
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out the royal duties with all sorts of cruelty and lust” 
(Hist. 5.9; cf. Acts 24:24-26; Ant. 20.7.2 § 142). The years 
preceding his arrival in Palestine saw the rise of Jewish 
“bandits” (/éstat), and Josephus records that Felix crucified 
countless numbers (J.W. 2.13.2 § 253) in an effort to rid 
the country of them. “Sicarii” (nationalists armed with 
short daggers, sicae, and dedicated to the removal of 
opponents by quiet assassination, often at public func- 
tions) arose at this time (J.W. 2.13.3 § 254-55). Political 
murders occurred almost daily; their first victim was 
Jonathan the high priest, whom Felix was happy to have 
out of the way. There arose still other groups of villains, 
“with cleaner hands but more wicked intentions” (J.W. 
2.13.4 § 258), who aroused the people to a wild enthu- 
siasm against Rome and claimed a divine mission. To this 
period probably belongs the exploit of the Egyptian 
impostor of Acts 21:38. This Jewish false prophet led 
people to the Mt. of Olives, promising that at his word 
Jerusalem’s walls would fall so that they could enter the 
city and wrest it from the Romans. Felix met him with 
heavily armed infantry; the Egyptian escaped, but most 
of his force was either captured or killed. In the midst of 
Felix’s term Claudius died (Oct. 13, ap 54), and Nero 
succeeded him as emperor (54-68). In the last two years 
of Felix’s procuratorship Paul lay in prison in Caesarea 
(Acts 23:33-24:27). 

180 Nero sent out Porcius Festus (ca. 60-62) to 
succeed Felix; he sincerely tried to be an honest admini- 
strator (even showing favor to the Jews, cf. Acts 24:27). 
But the tinderbox situation that had developed under 
Felix was beyond the point of any lasting solution. Soon 
after Festus’s arrival a dispute arose between the Jewish 
and Syrian inhabitants of Caesarea; it was decided by an 
imperial rescript in favor of the Syrians. This embittered 
the Jews still more. It was Festus who finally sent Paul 
to Rome, when as a Roman citizen he used his right to 
appeal to the emperor for justice (Acts 25:11ff.). The 
situation was not improved under the next procurator, 
L. Albinus (62-64): “There was no form of crime that he 
failed to perform” (J.W. 2.14.1 § 272). 


(Marsh, F. B., The Reign of Tiberius [NY, 1959]. Momigliano, A., 
Claudius: The Emperor and His Achievement [NY, 1961]. Small- 
wood, E. M., Documents Illustrating the Principates of Gatus 
Claudius and Nero [Cambridge, 1967].) 


181 (D) First Revolt (AD 66-70). The last of 
the Roman procurators was Gessius Florus (64-66), who 
by comparison made his predecessor seem like a 
“paragon of virtue” (J.W. 2.14.1 § 277). He openly 
plundered the land, robbed individuals, sacked towns, 
and took bribes. About this time arose the Zealots (Gk 
zélotai, Aram qannanayé), chauvinists fanatically opposed 
to Roman occupation. The Jews were greatly humiliated 
in Caesarea, when Nero decided to grant the Gentiles 
superior civic rights and the “Hellenes” obstructed access 
to the synagogue by building shops before its entrance. 
They appealed to Florus, but he did nothing to correct 
the situation. Later, when he took 17 talents from the 
Temple treasury, the Jerusalem Jews could contain them- 
selves no longer. With supreme sarcasm they passed 
around their community a basket to take up a collection 
for “indigent” Florus (J.W. 2.14.6 § 293-95). He took 
revenge on them for the insult and turned part of the city 
over to his soldiers for plunder. Since the priests.tried to 
control the Jews during these incidents and counseled the 
people to patience, the meek attitude of the people, who 
‘did not react against the soldiers, was interpreted by the 
latter as scorn. Slaughter ensued, but the Jews withdrew 
to the Temple precincts and soon cut off the portico 
passageway between the Temple and the Fortress 
Antonia. Florus, momentarily not strong enough to 
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check the rebels, was forced to withdraw to Caesarea. 
The revolt against Rome thus became formal. 

182 The Jews were led by Eleazar, aided by 
Menahem, a son of the Zealot leader Judas of Galilee. 
The land was organized for battle. The sanhedrin en- 
trusted Galilee to Joseph, son of Matthias (=the 
historian Josephus; > Apocrypha, 67:127). He was, 
however, suspected of disloyalty by John of Gischala, 
leader of the Galilean Zealots; for Josephus spent more 
time in curbing insurgents than in organizing them. At 
first the Jews succeeded in routing Florus’s troops, and 
even those of C. Cestius Gallus, the legate of Syria, 
whose aid had been summoned. Nero then sent out an 
experienced field commander, Vespasian, who began 
operations in Antioch in the winter of 66-67 and soon 
moved against Galilee. Within a year it fell with the sur- 
render of Josephus at Jotapata (J.W. 3.7.3 § 339). 

183 Northern Palestine was once again subject to 
Rome. Two legions, the Fifth and the Fifteenth, wintered 
at Caesarea (67-68), while the Tenth was quartered in 
Scythopolis (Beth-shan). Meanwhile, the Jews sought 
aid from Idumea, but the Idumeans soon realized that the 
situation was hopeless and withdrew. Apparently at this 
time Jerusalem Christians fled to Perea, settling mostly 
in Pella (Eusebius, HE 3.5.3). 

184 In the spring of 68 Vespasian moved toward 
Jerusalem via the Jordan Valley, seizing and burning 
rebel quarters en route (Samaria, Jericho, Perea, 
Machaerus, Qumran). He would have proceeded directly 
to Jerusalem, had Nero not died on June 9, 68. Vespasian 
halted his activities and watched developments in Rome. 
Meanwhile, civil war broke out in Jerusalem (spring 68). 
Simon bar Giora had been riding through the land with 
bands, plundering what the Romans had left. When he 
turned toward Jerusalem, the people, tired of the tyranny 
of John of Gischala, welcomed the new leader. John and 
his party withdrew to the Temple and closed themselves 
in, while Simon ruled the city. 

185 (E) Siege of Jerusalem (69-70). It was the 
Year of the Four Emperors: Galba succeeded Nero in 
Rome but was murdered in Jan. 69. Otho became 
emperor, but was soon replaced by Vitellius. The latter 
reigned only until Dec. 69. Since Vespasian had moved 
against Jerusalem inJune 69, the Roman troops acclaimed 
him imperator on July 1; he returned to Rome, leaving his 
son Titus to continue the attack on Jerusalem. 

186 The siege proper began in the spring of 70, 
before Passover. Because the city was accessible only 
from the N (deep valleys flanked it on the W, S, and 5), 
Titus encamped to the NE on Mt. Scopus. At Passover 
riots took place within the city in the sight of the 
Romans, but the Jews united to face the common enemy. 
Titus threw up circumvallation and in plain view of the 
defenders crucified all who tried to flee from the besieged 
city. Hunger and thirst began to tell, so that in July the 
Fortress Antonia was entered by the Romans and razed. 
From this stronghold Titus was able to move toward the 
Temple. Fire was set to the gates on the 8th of Ab 
(August), and entry was made the next day. Titus wanted 
to spare the Temple (J.W. 6.4.3 § 140-41), demanding 
surrender as the price. The people refused; when further 
fighting ensued on the 10th, a soldier cast a blazing brand 
into one of the Temple chambers. Confusion frustrated 
Titus’s attempt to extinguish the fire. Before the Holy of 
Holies was consumed, Titus and some of his officers 
managed to enter it to inspect it (J.W. 6.4.6-7 § 254-66). 
Roman standards were soon set up opposite the east gate, 
and the soldiers “with the loudest of shouts acclaimed 
Titus imperator” (J.W. 6.6.1 § 316). 

187 Jews were slaughtered. John of Gischala had 
withdrawn to Herod’s palace in the upper city, and once 
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more siege was set. By Sept. 70 the city was finally taken, 
plundered, and razed; its walls were torn down, with 
only a few sections left standing. A Roman garrison was 
stationed in the city. John, Simon, and the seven- 
branched candlestick taken from the Temple formed part 
of Titus’s triumphal procession in Rome in 71. Pockets 
of rebels still had to be conquered throughout the land 
(at Herodium, Masada, Machaerus); the last stronghold, 
Masada, did not yield until 74 (> Apocrypha, 67:123). 
188 Iudaea capta was inscribed on the coins struck 
for the Roman province thereafter. It expressed a truth 
with which Jewish people had to live for centuries. 
Except for a brief time during the “Liberation of Jeru- 
salem” by Simon ben Kosibah (> 191 below), when 
Temple sacrifice may have been restored, the destruction 
of Jerusalem in ap 70 meant much more than the mere 
leveling of the holy city. It brought an end to the ancient 
tradition according to which sacrifice was offered to 
Yahweh only in Jerusalem, making it the center of the 
world for Jews. Now the Temple was no more; Rome 
dominated the land. The fall of Jerusalem represented a 
decisive break with the past; from now on Judaism would 
take a different form. The Christian community was also 
affected by this destruction. To the Romans they were a 
subject people like the Jews; to the Jews eventually they 
were minim, “heretics.” Palestinian Christian refugees 
carried to the Diaspora reminiscences of the life of Jesus 
and of Palestinian conditions found in the Gospels. 
189 (F) Between the Revolts (71-132). After 
Titus left Jerusalem in ruins, the Roman garrison main- 
tained military control, and the lot of the Jews was not 
easy. Roman colonists were settled in Flavia Neapolis 
(modern Nablus); 800 veterans were given property in 
Emmaus. In Jerusalem itself old inhabitants, both Jews 
and Christians, returned to live side by side with the 
Romans, as ossuaries and tombs ofthe period attest. Titus 
claimed the entire land of Judea as his private property. 
The Jewish community, used to paying a half-shekel 
tax for the Temple of Yahweh, now had to contribute the 
same to the fiscus iudaicus for the Roman temple of Jupiter 
Capitolinus. Religious practice shifted to forms of 
synagogue worship, to a more intensive study of the 
Torah. With the destruction of the Temple, the influence 
of the Jerusalem sanhedrin, headed by the high priest, 
waned, An academic sanhedrin of 72 elders (or rabbis) in 
Jamnia, under the leadership of Yohanan ben Zakkai and 
later under Gamaliel II, took over the authoritative posi- 
tion in the Jewish community. Though Judea was ruled 
by Romans, this Yeshiva enjoyed a certain autonomy. It 
fixed the calendar and functioned as a court of law (> 
Canonicity, 66:35; cf. J. Neusner, First Century Judaism in 
Crisis [Nash, 1975]). 
190 Both in Palestine and in the Diaspora a yearn- 
ing for “the restoration of Israel” was fed by the recollec- 
tion of how restoration followed the destruction of Jeru- 
salem in 587 Bc. While Trajan (AD 98-117) was occupied 
toward the end ofhis reign with a Parthian threat, revolts 
of Jews occurred in various parts of the empire (Cyrene, 
Egypt, Cyprus, Mesopotamia) ca. 115-116. These up- 
risings stemmed in part from oppression, but also from 
messianic expectations current among the Jews. The 
general who finally put down the Mesopotamian revolt 
was a Romanized Moor, Lusius Quietus, sub _quently 
rewarded with the governorship of Judea. 
191 (G) Second Revolt (132-135). The un- 
settled conditions in Judea finally came to a head in the 
so-called Second Revolt. Its causes are not certain. Dio 
Cassius (Rom. Hist. 69.12.1-2) records that it was 
sparked by Hadrian’s attempt to build a Greco-Roman 
city, Aelia Capitolina, on the site of Jerusalem and to 
erect a shrine to Jupiter on the ruins of the Temple. The 
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Vita Hadriani 14.2 cites rather an imperial edict forbid- 
ding circumcision as the cause. Hadrian (117-138) had 
previously prohibited castration, but about this ume 
renewed the prohibition and understood it to include 
circumcision. Though the edict was not directed 
specifically against Jews, it affected them in an important 
religious issue. Both causes may have been at work. 

Again the Jews of Judea rose up against the Romans. 
Coins struck by them labeled the uprising the “Libera-~ 
tion of Jerusalem” and the “Redemption of Israel.” Their 
intellectual leader was R. Agiba, their spiritual leader, the 
priest Eleazar, and their military commander, Simon ben 
Kosibah (also known by the name he bears in Christian 
documents, Bar Cochba [Kochba, Cocheba]). The latter 
also administered the land politically from headquarters 
probably in liberated Jerusalem. He preserved the 
elaborate administrative machinery and division of Judea 
into toparchies that the Romans had set up. Judea was 
now his private property, and the tenant farmers paid 
their rent into his treasury. His tactics against the 
Romans were those of guerrilla warfare, launched from 
villages and outposts throughout the land (Herodium, 
Tekoa, En-gedi, Mésad Hasidin [ = Khirbet Qumran]). 
192 At the beginning of the revolt the Roman 
governor, Tineius Rufus, was helpless, even though he 
had Roman troops in the land. The legate of Syria, 
Publicius Marcellus, came to his aid; but eventually 
Hadrian had to send his best general, Sextus Julius 
Severus, recalling him from Britain. Severus put down 
the revolt, only after a long process of starving out Jews 
who had taken refuge in strongholds and desert caves. In 
the wadis of Murabba ‘at, Hever, and Se’ elim caves were 
used by families who fled there with household belong- 
ings, biblical scrolls, and family archives. Officers from 
En-gedi fled to the Hever caves, taking with them letters 
of their commander Simon (> Apocrypha, 67:119-22). 
When Jerusalem fell to the Romans, Simon made his last 
stand at Beth-ter (modern Bittir, 6 mi. WSW of Jeru- 
salem). In Hadrian’s 18th regnal year (134-135), after a 
siege, Beth-ter was finally taken. Then Hadrian razed 
Jerusalem to build Aelia Capitolina. He decreed “that the 
whole [Jewish] nation should be absolutely prohibited 
from that time on from entering even the district around 
Jerusalem, so that not even from a distance could it see 
its ancestral home” (Eusebius, HE 4.6.3). 


(Fitzmyer, J. A., “The Bar Cochba Period,” ESBNT 305-54. 
Fulco, W. J., “The Bar Kokhba Rebellion,” TBT 64 [1973] 
1041-45. Yadin, Y., Bar-Kokhba [London, 1971].) 


i938 Very little is known about Christianity in 
Judea in this period during which the break between the 
synagogue and church took place. When Christians 
returned to Jerusalem after 70, the church was presided 
over by Simeon, son of Clopas, who was bishop until his 
martyrdom in 107. (Some would identify him with 
Simon, the “brother” of Jesus [Mark 6:3], so that a suc- 
cession of Jesus’ relatives would have ruled the Jerusalem 
church, in the manner ofa “caliphate.” With less evidence 
[Apost. Const. 7.46], B. H. Streeter [The Primitive Church 
(NY, 1929)] identified Judas or Jude, the “brother” of 
Jesus, as the third bishop.) After Simeon, 13 other Jewish 
Christian bishops ruled the Jerusalem church until the 
time of Hadrian: Justus, Zacchaeus, Tobias, Benjamin, 
John, Matthias, Philip, Seneca, Justus, Levi, Ephres, 
Joseph, Judas (HE 4.5.3). Eusebius further records that 
by the martyrdom of Simeon, “many thousands of the 
circumcision had come to believe in Christ” (HE 3.35) 


(Baus, K., From the Apostolic Community to Constantine [History of 
the Church 1; NY, 1980] 70-158. Bihlmeyer, K. and H. Tiichle, 
Church History 1: Christian Antiquity [Westminster, 1958] 
33-102.) 
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6 OUTLINE 


The Priesthood (§ 7-24) 
(I) The Word “Priest” (§ 7) 
(I) Priestly Functions 
(A) Care of the Sanctuary (§ 8) 
(B) Manifestation of the Divine Mind 
(a) Oracular Consultation (§ 9) 
(b) Térd (§ 10) 
(c) Teaching and Preaching? (§ 11) 
(C) Sacrifice (§ 12) 
(III) The Making of a Priest (§ 13-14) 
(IV) The Priests of Jerusalem 
(A) Zadok and His “Sons” (§ 16) 
(B) Organization; Relation to the King (§ 17) 
(V) Priests and Levites (§ 18-20) 
(VI) Duties of Postexilic Priests and Levites 
(A) Grades of Holiness (§ 22) 
(B) Priestly Duties (§ 23) 
(C) Levitical Duties (§ 24) 


Places of Worship (§ 25-56) 
(I) The Patriarchal and Mosaic Period 
(A) Shechem (§ 26) 
(B) Bethel (§ 27) 
(C) Mamre (§ 28) 


(D) Beer-sheba (§ 29) 
(E) The Tent or Tabernacle (§ 30-31) 
(F) The Ark (§ 32-34) 
(G) The Postexilic kapporet (§ 35) 
(II) Israelite Sanctuaries from the Conquest to the Temple 
(A) Gilgal (§ 36) 
(B) Shiloh (§ 37) 
(C) Mizpah (§ 38) 
(D) Ophrah (§ 39) 
(E) Dan (§ 40) 
(F) Jerusalem (§ 41) 
(III) The Temple of Jerusalem 
(A) Location (§ 42) 
(B) Interior and Exterior (§ 43-45) 
(C) Furniture (§ 46) 
(D) Status (§ 47) 
(E) History of First and Second Temples (§ 48-50) 
(F) Theological Import (§ 51-52) 
(G) Oneness of Sanctuary (§ 53-55) 
(IV) Synagogues (§ 56) 


Altars and Sacrifices (§ 57-111) 
(I) The Typology of Altars (§ 58-59) 
(Il) The bamd (§ 60) 


* Article 76 by J. J. Castelot in JBC has been revised and brought up to date by A. Cody, to whom all changes and additions are to 
be credited. Completely redone sections include 7-24, 58-64, 76-78, 139-46. 
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(II) Altars of the Jerusalem Temple (§ 61-63) 
(IV) Significance of the Altar (§ 64-65) 
(V) Sacrifices 
(A) Holocaust or Burnt Offering (§ 67) 
(B) Communion Sacrifice or Peace Offering (§ 68-71) 
(C) Sacrifices of Expiation 
(a) Sin Offering (§ 72-74) 
(b) Guilt Offering § 75) 
(c) Purposes of These Sacrifices (§ 76-78) 
(D) The minha (§ 79-80) 
(E) The Showbread (§ 81) 
(F) Perfume Offerings (§ 82-83) 
(VI) The Origin of Israelite Sacrifice (§ 84-85) 
(VII) Human Sacrifice (§ 86-87) 
(VIII) The Meaning of Sacrifice in Israel 
(A) Unsatisfactory Theories (§ 89-91) 
(B) Distinctive Understanding of Sacrifice (§ 92-95) 
(IX) Condemnations of Sacrifice (§ 96) 
(X) Other Ritual Acts 
(A) Prayer (§ 97-99) 
(B) Purifications 
(a) Sacrifices and Ritual Washing (§ 101-103) 
(b) Ritual of the Red Heifer (§ 104) 
(c) Ritual for Leprosy (§ 105-107) 
(d) Consecration Rites (§ 108-109) 
(C) Vows (§ 110-111) 


Preexilic Israelite Feasts (§ 112-146) 
(I) Daily Services (§ 112) 
(II) Liturgical Calendars (§ 113-117) 
(Ill) The Sabbath 
(A) Origin (§ 118-119) 
(B) Significance (§ 120) 
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(C) Observance (§ 121) 
(IV) Passover and the Feast of Unleavened Bread 
(A) History —Liturgical Texts 
(a) Priestly Tradition (§ 123) 
(b) Deuteronomic Tradition (§ 124) 
« (c) Ancient Liturgical Calendars (§ 125) 
(B) History—Josiah’s Passover (§ 126) 
(C) Origin of Passover (§ 127) 
(D) Origin of Unleavened Bread (§ 128-129) 
(V) Feast of Weeks—Pentecost (§ 130-132) 
(VI) Feast of Tents — Tabernacles 
(A) History (§ 134-135) 
(B) Date (§ 136) 
(C) Origin (§ 137-138) ; 
(VII) An OT New Year Feast? (§ 139-140) 
(VIII) A Feast of the Enthronement of Yahweh? 
(A) Arguments from Comparative Religion (§ 142) 
(B) Arguments from the OT (§ 143) 
(C) Assessment of Arguments (§ 144-145) 
(D) Modified Views of the Feast (§ 146) 


Later Old Testament Feasts (§ 147-157) 
(I) The Day of Atonement 

(A) Ritual (§ 148-149) 
(B) Institution (§ 150) 

(I) Feast of Hanukkah—Dedication 
(A) Origin and History (§ 151) 
(B) Ritual (§ 152-153) 
(C) Influences (§ 154) 

(II) Feast of Purim 
(A) Date and Ritual (§ 155) 
(B) Book of Esther (§ 156) 
(C) Origin of the Feast (§ 157) 
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7 (1) The Word “Priest.” An Israelite priest 
is called in Hebrew kohén, a sympathetic word also used 
of priests who were not Israelites. Cognates of kohén 
exist in Ugaritic, Phoenician, and some Aram languages; 
the Arabic cognate may be borrowed from one of those 
NW Semitic languages. The pejorative word kémdarim, 
found in the OT only in its pl. form, designates priests 
of Baalistic or idolatrous cults. Recourse to etymology 
in the hope of finding the original idea of what a kohén 
was obtains no certain results. Some proposed etymol- 
ogies have had to be abandoned in the face of advances 
made in comparative Semitic philology. The Syr vb. 
kahhen in its sense of “to make prosperous” presents no 
such difficulties, but has the Syriac retained a meaning 
integral to the original NW Semitic concept of a kahén? 
The Arabic cognate, kahin, which in ancient Arabia 
meant “soothsayer,” evokes the oracular function of an 
Israelite priest, but the distribution of cultic functions in 
Arabia was different from that in Israel. In order to see 
what an Israelite priest was, we have to see what his 
functions were and how their combination changed in 
the course of priesthood’s evolution in Israel. 

8 (II) Priestly Functions. A synchronic 
view of priestly responsibilities and functions was not 
available until the pentateuchal P’s provisions had been 
put into effect after the exile, with a clear division of 
work between priests and levites (> 19-24 below). In 
the following paragraphs the major responsibilities and 
activities of priests will be taken separately, and the 
historical evolution of each will be traced. 

(A) Care of the Sanctuary. Throughout the 
biblical period an Israelite priest was fundamentally a 
man attached to a sanctuary or temple, the house of God, 
where he took care of the direct service of the deity and 


provided certain services for society which only a per- 
son enabled to approach God more closely might 
provide. In the ancient Near Eastern religious view, 
priests waited upon a god resident in his temple, with his 
presence focused in a mysterious, quasi-sacramental 
manner in his image or ona sacred object, even as earthly 
courtiers and retainers waited upon a king resident in his 
palace. This idea lies behind some of the cultic practices 
still evident in the OT. The priestly groups at Shiloh 
(1 Sam 1-3) and at Nob (1 Sam 21-22) existed because 
of the sanctuaries in those places; the bread that the 
priests set before Yahweh in the sanctuary of Nob, like 
sacrificial victims offered to God, had its historical roots 
in the ancient idea of offering food to a god in the 
sanctuary that was his house. In the relatively primitive 
narrative of Judg 17-18, Micah needed a man fit to be 
a priest for his household sanctuary with its images, and 
so did the Danites, who took away both the sacred 
images and the priest for the temple they were going to 
build in the north. Images of Yahweh were forbidden in 
orthodox Israelite religion, but Yahweh’s presence was 
focused on the Ark. The Ark was attended by priests in 
the sanctuaries of Shiloh (1 Sam 1:3) and Jerusalem 
(1 Kgs 6:9; 8:1-9) or by a man set apart for that purpose 
at Kiriath-jearim (1 Sam 7:1). When the Ark was moved, 
it had to be carried by priests (1 Sam 4:4,11; 2 Sam 
6:6-7; 15:24-29) or, according to P and Chr and 
deuteronomistic editors, by levites. 

Until the use of priestly ritual was limited to Jeru- 
salem (> 54-55 below) priests served God in sanctuaries 
throughout the land. In Jerusalem, their administrative 
functions came to the fore in their management of the 
complex operations of the Temple. It is significant in this 
respect that the priests (khnm) mentioned in Ugaritic 
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texts and Phoenician inscriptions were clearly respon- 
sible for the administration and upkeep of temples and 
for the supervision of their temple staffs, although in the 
published Ugaritic texts no direct involvement in cultic 
acts happens to be attested for them (see J.-M. de 
Tarragon, Le culte a Ugarit [CahRB 19; Paris, 1980] 113, 
134-35). When the Israelite temple personnel became 
structurally diversified, the hierarchically supreme 
administrative class was that of the priests. 

9 (B) Manifestation of the Divine Mind. 

(a) ORACULAR CONSULTATION. In earlier OT 
times, the activity primarily associated with priests was 
oracular consultation, an activity which, through a 
somewhat complex process, evolved into responsibility 
for the law. Early Israelite priests consulted God (in 
Hebrew “asked” God) by using objects called Urim and 
Thummim inside an ephod. The literary evidence for the 
appearance of the ephod is ambiguous: on the one hand, 
it was an article of clothing, perhaps a sort of apron, 
worn when one was in a sanctuary or near the Ark 
(1 Sam 2:18; 2 Sam 6:14), retained later in ornate form 
as a symbolic rather than functional hieratic vestment 
(Exod 29:5; Lev 8:7); on the other hand, it was a cultic 
object of some sort (Judg 8:27; 17:5; 18:14,17,20; 1 Sam 
2:28; 14:3; 23:6,9; 30:7) which was kept in a sanctuary 
(1 Sam 21:20). Words cognate to ephod in Ugaritic and 
in Old Akkadian designate some kind of garment; an 
Israelite ephod too was probably something which 
could be worn strapped to the body but which had 
metallic components (see Judg 8:26-27) making it stiff 
enough to conceal an object placed behind it (see 1 Sam 
21:20). There is no way of knowing precisely what the 
Urim and Thummim looked like. Like the stylized 
ephod, some form of Urim and Thummim were part of 
the postexilic high priest’s vesture, worn in connection 
not with his ephod, however, but with his breastplate 
(Exod 28:30). 

Those who wished to ask God what course of action 
to take went to a priest, who used the Urim and Thum- 
mim to manifest the divine mind in the form of a Yes or 
a No; a “this one” rather than any alternative. In a given 
case, an answer could be withheld; and, if the case 
required, written lots making possible more than a 
binary answer may have been used (H. B. Huffmon, 
“Priestly Divination in Israel,” in WLSGF 355-59). This 
could be done at the sanctuary to which the priest was 
attached (Judg 18:5-7; 1 Sam 22:10,13,15) or at a 
distance from the sanctuary, as it was when the priest 
accompanied a military expedition (1 Sam 14:18-19, 
36-42 [best preserved in the LX X]; 23:9-12; 30:7-8). In 
this early period a priest was characterized as one who 
carried the ephod (1 Sam 14:3; 22:18); and to carry the 
ephod was still a characteristic of a priest somewhat 
later, when the altar and sacrificial work had already 
been introduced into the idea of a priest’s typical func- 
tions (1 Sam 2:28). The Urim and Thummim are still 
mentioned as hallmarks of a priest in Ezra 2:63/Neh 
7:65, but by then their actual use was surely a thing of 
the past. 

10 (b) T6rA. In the Blessing of Moses for Levi 
(Deut 33:8-11), the Urim and Thummim are still charac- 
teristic of a priest in an earlier part (vv 8-9a,11); but in 
a later part (vv 9b-10, perhaps of the early 8th cent. Bc) 
God’s ordinances or decisions and God’s t6ra are men- 
tioned, along with sacrifice. Tér4 probably should not yet 
be understood as “law” (a meaning that later evolved). 
-The result of an early priest’s consultation of God 
through the Urim and Thummim may itself have been 
called téra, since the result of certain acts of divination in 
Mesopotamia were called tértu, an Akkadian word ety- 
mologically akin to the Hebr térd. In the Israelite royal 
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period, the divine answers produced by priestly lot- 
casting developed into priestly pronouncements on 
questions of the separation of the holy from the profane 
(J. Begrich, Werden und Wesen des Alten Testaments 
[BZAW 66; Berlin, 1936] 63-88). A clear example of 
this is still found in the early postexilic Hag 2:11-13. 
Meanwhile, already in the royal period, the Israelite 
sense of holiness itself had been refined in such a way 
that it encompassed not only matters of the spatial and 
material separation of the holy from the profane but also 
ethical, moral questions affecting the propriety of ap- 
proach to God in his holy place (Pss 15:2-5; 24:4; Isa 
33:14-17). By the mid-8th cent., priestly téra4 was also 
linked to priestly knowledge (Hos 4:6), and some priestly 
téra had been committed to writing (Hos 8:12). Accord- 
ingly, we suspect that the evolution of téra toward its 
later sense of “law” began with the gathering of written 
priestly decisions (térét) on sacral issues, both ritual and 
ethical, into collections or quasi codes like the Law of 
Holiness (Lev 17-26), and that the word téra was sub- 
sequently extended to collections of divinely sanctioned 
law more generally (~ OT Thought, 77:86-87), 
whether the objects of its provisions were in themselves 
religious or secular. With téra4 in Deut 31:9, the 
Deuteronomic Code is surely in mind, as divinely 
entrusted to the care of the priests and the elders— 
representing both the religious and the secular sides of 
society. No distinction of sacral and civil competences 
seems to be implied in Deut 17:8-13, although both 
levitical priests and a lay judge are mentioned. In Deut 
21:5 and Ezek 44:24 priests alone have competence in 
handling all disputes, both religious and secular (see 
R. R. Wilson, JQR 74 [1983-84] 242). In Lev 10:10-11 
they are “to distinguish between the sacred and the 
profane and between the impure and the pure [which is 
téra in the older and narrower sense], and hand down 
... all the statutes which Yahweh, God, spoke through 
Moses [which is téré in the newer and broader sense].” 
Téra had by then begun to designate the Mosaic law but 
had not ceased to imply the expression of God’s mind— 
the Mosaic law, whether dealing with secular or reli- 
gious concerns, was the expression of the will of God, 
and new jurisprudence based on it was entrusted to 
priests. 
11 (c) TEACHING AND PREACHING? It has been 
said that ‘éra was instruction and that priests, because 
they gave it, were teachers. Evidence has been cited from 
the very end of the royal period, in Jer 18:18: “Tora shall 
not depart from the priest, nor counsel from the wise 
man, nor the word from the prophet.” Yet above we saw 
that tér4 in various periods never meant what we might 
properly call instruction, and that a priest dealing with 
it could not properly be said to be teaching. It has also 
been suggested that in the postexilic period levites were 
preachers (G. von Rad, in Fest. Otto Procksch [ed. A. Alt, 
et al.; Leipzig, 1934] 113-24; repr. in G. von Rad, Ge- 
sammelte Studien [TBi; Munich, 1961] 248-61). Yet the 
passages in Chr that can be called sermons are never said 
to have been given by levites. The texts taken as signs 
that levites gave sermons seem rather to be evidence that 
Temple singers absorbed into the levitical ranks sang 
sacred texts in the Temple and perhaps provided the 
kind of interpretation that eventually received literary 
form as targum (— Texts, 68:103). In the Hellenistic 
period, the scribes (who could be priests, although few 
of them were) became the learned persons in Jewish 
Palestine, studying the Law and the Prophets and the 
Writings with erudition and wisdom (Sir 39:1-11; > 
History, 75:146). They were the jurists and theologians 
who interpreted the law, while the priests remained 
responsible for making statutes and legal judgments (the 
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components of living téra4) known to the people (Sir 
45:14-17). 

12 (C) Sacrifice. In earlier times, individual 
sacrifices and family sacrifices did not need to be made 
at a sanctuary, and as long as they were not made at a 
sanctuary there was nothing priestly about them. The 
patriarchs (Gen 4:3-5; 8:20; 22:12; 31:34; 46:1), Gideon 
(Judg 6:25-26) and Manoah (Judg 13:16-23), who were 
not priests, sacrificed, as did the men of Beth-shemesh 
(1 Sam 6:14-15) and David’s ambitious son Adonijah 
(1 Kgs 1:9); but all of them did so on natural altars un- 
related to any sanctuary (> 58-59 below). If a sacrifice 
was made at a sanctuary, however, some involvement of 
the priest of that sanctuary could be expected (1 Sam 
2:12-17). The sacrificial role of priests increased during 
the royal period, as the sense of the holiness of God’s 
house was extended to the altar of holocausts in the 
courtyard outside the house. Contact with the altar came 
to be reserved to priests, by their office endowed with 
a degree of ritual holiness greater than that of the rest of 
the people (> 22 below). King Ahaz’s sacrifice on an 
altar, already viewed negatively in 2 Kgs 16:22-23, is 
later represented as idolatrous in 2 Chr 28:23. 

As a consequence of this development, the sacrificial 

prescriptions in P still allow a nonpriestly Israelite to 
slaughter his victim (Lev 1:5; 3:2,8,13; 4:24,29,33); but 
the blood rites (Exod 33:10; Lev 17:11,14) and all the 
other sacrificial actions have to be performed by a priest, 
because they entail contact with the altar or close 
approach to it. Already in Deut 33:10 (a relatively late 
addition to the Blessing of Moses, with mention of the 
altar) sacrifice is claimed as a priestly prerogative, and in 
Jer 33:18 priests are characterized as persons who make 
the holocaust rise and the vegetable offering smoke and 
who offer the daily sacrifice. By the end of the royal 
period, and throughout the time of the Second Temple, 
sacrifice was considered something it had not always 
been: an activity characteristic of priests. 
13 (III) The Making of a Priest. We do not 
find in Israel the idea that a person was divinely called 
to be a priest. If a family had rights to priesthood at a 
sanctuary, a son might become a priest there because he 
was of that family. A priest in earlier times could be 
engaged by a person or by a group of persons, thus 
becoming a priest “to” him or them: to Micah (Judg 
17:5,10,12), to the tribe of Dan (Judg 18:4,19,30), to the 
king (2 Sam 20:26). David had sons who were priests in 
his service (2 Sam 8:18), as Ahijah had been a priest in 
Saul’s service (1 Sam 14:3,18). 

We know almost nothing about any ritual acts used 
in inaugurating a priest in the earlier periods of Israelite 
history. The idiomatic expression “to fill the hand” often 
denotes entrance into priestly office (Exod 28:41; 29:9, 
33,35; Lev 8:3; 16:32; 21:10; Num 3:3; Judg 17:5,12; 
1 Kgs 13:33), but it is also used of acquiring gain (Ps 
26:10) or of having one’s just vengeance (Ps 48:11). It 
does not appear to represent a ritual gesture actually 
used in making someone a priest. In 2d-millennium 
texts from Mari in upper Mesopotamia the expression is 
used of taking, and even killing, captives. This connota- 
tion, combined with that of priestly inauguration, is 
evident in the use of the expression in the account of a 
violent intervention undertaken by the levites out of zeal 
for Yahweh in Exod 32:29, which is meant to show how 
the levites acquired their priestly rights. In Exod 29, 
closely paralleled by Lev 8, we see the postexilic (and 
most probably late preexilic) ritual for inaugurating new 
priests and high priests. The ceremonies, distributed 
over a week’s period during which the new priests were 
not to leave the sacred space of the Temple precincts, 
consisted of a clothing with the priestly vestments, 
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followed by a complex series of sacrificial actions. At 
least some of the components of this ritual are late. The 
inaugural anointing of a high priest (Exod 29:7; Lev 
8:12) was not a custom until after the exile, when the 
former royal anointing was transferred to the high 
priest. The anointing of ordinary priests (Exod 28:41, 
30:30; 40:12-15; Lev 7:35-36; 10:7; Num 3:3) was a 
custom introduced still later. 

14 When the men of Kiriath-jearim installed 
Eleazar, whom they had chosen as the person to tend the 
Ark, they are said simply to have “hallowed him” or 
“made him holy” (1 Sam 7:1). This vb., giddés, was used 
of making a priest in later texts also (Exod 29:1; Lev 
8:12): to make someone a priest was to make him holy. 
Holiness was not in itself a moral quality. It was 
primarily an attribute of God, marking his transcendent 
separation from all creatures. It was secondarily an attri- 
bute of those persons and things set apart from the 
ordinary affairs of the created world in order that they 
might be more intensely in touch with God —thus they 
participated in God’s holiness (Lev 21:6-8). To make 
someone a priest was to set him apart from profane 
activity so that he might be God’s personal servant, 
properly in a sanctuary, God’s house, but elsewhere too 
where God’s presence was focused in the created world, 
as it was on the Ark. A priest was made holy so that he 
could with propriety draw near to God and handle com- 
munication between God and the people, as courtiers 
handle communication between an earthly lord and his 
people. A priest’s holiness was thus the basis of his role 
as mediator between God and the people at large. 

15 (IV) The Priests of Jerusalem. We have 
been examining the activities of priests in narratives of the 
judges, of Samuel and David. Information on priests 
outside Jerusalem is scarce during the royal period 
because of the limited interests of our extant sources. 
When they are mentioned after David's time, they tend to 
be mentioned negatively, because of the deuteronomistic 
editorial idea that priests should not function outside 
Jerusalem or because they fall within the view of prophets 
who are denouncing abuses in society. We are best 
informed about the priests of Israelite Jerusalem in the 
royal period and afterward. 

16 (A) Zadok and His “Sons.” Before David 
became king in Jerusalem, his oracle priest was Abiathar, 
a descendant of Eli the priest of Shiloh and thus of 
levitical origin (> 18 below). After David’s accession to 
kingship in the new capital, Abiathar is always men- 
tioned together with another priest, Zadok, whose name 
is consistently put before Abiathar’s (2 Sam 8:17; 
15:24~29; 17:15; 19:12). In the contest for the succes- 
sion to David’s throne, Abiathar supported Adonijah 
(1 Kgs 1:5-48), whereas Zadok supported Solomon 
(1:7,19,25; 2:22). When Solomon had won the throne, 
he banished Abiathar from Jerusalem (2:26-27), leaving 
Zadok in sole possession of the royal priesthood (4:2). 
Whether the priests of Jerusalem in the centuries follow- 
ing were all descendants of Zadok or not, they claimed 
him as the founder of their priestly lineage, and so any 
question of the origins of that lineage necessarily in- 
volves the obscure origins of Zadok. 

According to one hypothesis, Zadok was the chief 
priest of Jebusite Jerusalem before the city was taken by 
David (H. H. Rowley, JBL 58 [1939] 113-41; also A. 
Bentzen, ZAW 51 [1933] 173-76; C. E. Hauer, JBL 82 
[1963] 89-94). This would explain why Israelite sources 
give no genealogical information on Zadok, not even 
where such information is provided for others (2 Sam 
8:16-18; 20:23~26). It would also explain why Abiathar, 
the descendant of Eli who had been David’s priest in 
earlier years, supported Adonijah, a full-blooded 
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Israelite born in Hebron (2 Sam 3:4), whereas Zadok, if 
he was a Jebusite, supported Solomon, born in Jerusalem 
of Bathsheba, whose first husband, Uriah, was a Hittite 
(2 Sam 12:24; 1 Kgs 1:11). If Zadok remained a faithful 
Jebusite until the Israelite capture of Jerusalem had been 
completed, David’s appointing him to serve as priest 
together with the Israelite Abiathar could be seen as a 
political move made in the hope of gaining the favor of 
the new capital’s Jebusite inhabitants. To this hypothesis 
it can be objected that for David to take such a step to 
conciliate the Jebusite population would be for him to 
risk the alienation of his own Israelites. When the Ark 
had been brought to Jerusalem, the altar for Israelite 
worship was erected not at one of the existing Jebusite 
sanctuaries but in the space of Arauna’s threshing floor 
(2 Sam 24:18-25); this suggests that in David's reign 
Jebusite religious institutions, including Jebusite priest- 
hood, were not readily assimilated by the Israelites and 
indeed were avoided. 

According to another hypothesis Zadok was not a 
Jebusite but an Israelite, and indeed a member of a par- 
ticular group of levites known as Aaronides, who 
claimed the right to function at certain sanctuaries in 
southern and central Palestine, while his associate and 
rival, Abiathar, was of a different group of levites 
known as Mushites, who vindicated priestly claims in N 
and far S Palestine (F. M. Cross, CMHE 195-215). 
“Mushite” would indicate relation to Moses, and the 
rivalry between Zadok and Abiathar would thus be one 
important element in a pattern of conflict between 
Aaron and Moses visible in pentateuchal narratives 
(Exod 32; Num 12; 25:6-15). In 1 Chr 12:27-29, Zadok 
is mentioned as an aide to a commander of Aaronide 
troups who rallied around David in Hebron in his 
struggle against Saul. Now Hebron in the list of levitical 
cities is attributed to the Aaronide subgroup of 
Kohathites (udg 21:9-12; 1 Chr 6:39-41 [54-56]). 
Zadok, then, would have been a levitical priest of the 
Aaronide group in Hebron, until he went to Jerusalem 
to be one of David’s priests there. This hypothesis sets 
the tension between Zadok and Abiathar into a broader 
issue of priestly group rivalry. One can pose objections: 
that Aaron’s priestly traits developed in tradition much 
later than Zadok’s day, that the priests of Jerusalem were 
advancing their claims as sons of Zadok without any 
mention of Aaron at all as late as Ezekiel’s day, that the 
division of the levitical cities into an Aaronide subgroup 
is perhaps much later than the list of cities itself, that in 
the old list of levitical clans (one of them Mushite) in 
Num 26:58 none is called Aaronide although one is 
called Hebronite, that the information on Zadok in 
Hebron (1 Chr 12) is historically suspect unless the 
Chronicler can be verified from another source. Yet the 
hypothesis of Zadok as a levite from Hebron could be 
held independently, apart from the question whether a 
group of levites claiming Aaron as their eponymous 
ancestor existed so early. In any case, the complete lack 
of early reliable information on Zadok’s origins means 
that the question may never be solved. 

17 (B) Organization; Relation to the King. 
The four occurrences of the title high priest in preexilic 
contexts are probably anachronisms due to a late editor, 
for the title did not become current until after the exile. 
In the royal period, the head of the priests in Jerusalem 
was called simply “the priest” (1 Kgs 4:2, 2 Kgs 11:9-11, 
12:8; 16:10-12, 22:12,14; Isa 8:2) or “the chief priest” 
(2 Kgs 25:18). Next in the hierarchy was a “second 
priest” (2 Kgs 23:4; 25:18; Jer 52:24), who was probably 
responsible for the maintenance of order in the Temple 
precincts. Mentioned after him in the same texts are the 
“keepers of the threshold,” whose duties were certainly 
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greater than their title would indicate (cf. 2 Kgs 12:10; 
22:4). These priests of the royal establishment were 
naturally likely to be somewhat subservient to the king. 
So were those of the royal sanctuary of Bethel in the 
northern kingdom, to judge from Amos 7:10-15. We 
are not told what the priests of the establishment did 
when Manasseh built altars for Baal in Jerusalem (2 Kgs 
21:3); but we do know from 2 Kgs 11 that, while Queen 
Athalia had her priest of Baal (11:11), it was the priest 
Jehoiada, zealous for Yahweh, who led the way in over- 
throwing her. On the other hand, a king might intervene 
when the priests of the establishment were shirking their 
administrative responsibilities for the Temple (2 Kgs 12). 
18 (V) Priests and Levites. The levites in 
early tradition were members of the tribe of Levi, which 
had no territory of its own but claimed the cities, with 
their pasturelands, listed in Josh 21:9-42; 1 Chr 
6:39-66 (54-81). Scholars differ in dating the lists and in 
deciding whether the claim itself is based on some 
historical situation or not (see Soggin, HAI 151-53). 
Evaluation of the levites’ tribal status depends partly on 
the position one takes on the history and sociology of 
the Israelite tribes generally. Levites were particularly 
desirable as priests Judg 17-18); but a nonlevite might 
be made priest, in the period of the judges JJudg 17:5; 
1 Sam 7:1), and in the early royal period, when Ira 
(2 Sam 20:26) and sons of David (2 Sam 8:18) were 
priests. When the late genealogical constructions in Chr 
are left aside, the members of the priestly family of Eli 
at the sanctuary of Shiloh are, not unambiguously, said 
to have been levites. (Even if the unnamed ancestor men- 
tioned in 1 Sam 2:27 were Moses rather than Levi, 
Moses figured in tradition as a member of the tribe of 
Levi.) The old genealogical data in 1 Sam 4:19-22; 14:3; 
22:9, 22:20, when taken together, show Ahimelech, 
priest at Nob, and Abiathar, one of David’s priests, to 
have been descendants of Eli, and thus, implicitly, 
levites. Whether David’s other priest in Jerusalem, 
Zadok, was a levite or not is disputed (> 16 above). Of 
the two royal sanctuaries of the northern kingdom, Dan 
at least had a levitical priesthood according to Judg 
18:30, but it is not clear from 1 Kgs 12:31 whether the 
priests of Bethel were among those nonlevitical priests 
whom Jeroboam I appointed to sanctuaries in the 
northern kingdom or not. By the middle of the royal 
period levites were basing their tribal identity on a claim 
that they exercised priestly functions by divine right 
(Deut 33:8-11; see Exod 32:25-29). We are justified in 
presuming that there were persons rejecting that claim. 
By the end of the exile, the claim was both accepted and 
rejected in the shaping of the reconstituted Temple per- 
sonnel: from that time on, all priests were reckoned as 
levitical, but there were new Temple clergy called as a 
class “levites,” who had no hope of advancement to 
priesthood. 

19 This dichotomy of priestly class and non- 
priestly levitical class was the result of a contest for the 
right to function at a sanctuary, a contest which became 
acute when the principle that there should be a single 
sanctuary for all Israel was put into effect to the advan- 
tage of the priesthood in Jerusalem. No one could func- 
tion as a priest except in Jerusalem, once all the other 
sanctuaries of Yahweh had been abolished, as they were 
definitively at the end of the royal period, in Josiah’s 
reign (2 Kgs 23:5,8-9,15-20). In the Deuteronomic 
Code the principle of a single sanctuary is promoted. 
Promoted too in the final form of the Code are the prin- 
ciples that legitimately functioning priests should be 
levites and that levites from outside Jerusalem could be 
admitted to function as priests in the city, with those not 
succeeding in gaining admission commended to the 
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charitable attention of the people (Deut 12:12,18-19; 
14:27,29; 16:11,14; 26:11-13). In more recent parts of 
the Code there is a tendency to write “levitical priest” 
instead of “priest.” In 18:1-8, we find the simple “priest” 
in a list of rights that is probably old (vv 3-4), “levite” 
in a provision for those not actually functioning as 
priests (v 6), and “levitical priest” heading the section (v 
1), which is primarily meant for those actually function- 
ing as priests. 

In Ezek’s exilic program for the future restoration of 
worship in Jerusalem, the priests of the Temple, the 
“sons of Zadok,” are said to be levitical (Ezek 40:46; 
43:19; 44:15). They alone have the right to officiate at 
the altar and to receive those offerings which are the 
priest’s (40:46; 43:19; 44:15-17,29-30). All other mem- 
bers of the Temple staff are put in a subordinate position; 
once, in 40:45 (probably one of the earlier texts in Ezek’s 
program), they are called “priests,” but elsewhere in 
40-48 they are called “levites.” For the exilic situation, 
see N. Allan, Hey 23 (1982) 259-69. 

20 In P and Chr this class distinction receives 
genealogical justification (and divine sanction) through 
the principle that the necessary ancestor of all legitimate 
priests is Moses’ brother Aaron. Within the family of 
Levi in P’s genealogies, priesthood is limited to descend- 
ants of Aaron through the two lines of Eleazar and 
Ithamar, and to them the other levites, denied Aaronide 
ancestry, are made subordinate (e.g., Num 3:1-10). In 
1 Chr 24:1-6 the Zadokites of Jerusalem are made 
descendants of Eleazar, through his son Phinehas accord- 
ing to 5:27-41(6:1-14), while other priests are made 
descendants of Ithamar. The Zadokites are given numer- 
ical preponderance. The proposal has been made that the 
dichotomy between priests claiming Aaron as their 
ancestor and non-Aaronide levites excluded from 
priesthood was made in a P existing already by the late 
8th cent. in the priestly circle of Jerusalem, that it was 
originally aimed at levitical priests of the recently fallen 
northern kingdom (since all the levitical cities attributed 
to Aaron in Josh 21:9-40 are in the south), and that it 
was put into effect briefly in the short-lived centraliza- 
tion of worship accomplished by Hezekiah (2 Kgs 18:4, 
22; see M. Haran, JBL 100 [1981] 321-33, and his 
Temples, passim). In that case, Deut, with its particular 
attitudes toward levites and priesthood, would have 
been independent of such an early P, whereas Ezek 
would reflect it, and it would have become normative 
when Ezra promulgated P to the postexilic community 
at large. In any case, certainly from Ezra’s time on the 
dichotomy was completely effective, with simple levites 
a class subordinated to the priestly class, but with all 
priests reckoned as descendants of Aaron the levite. 
21 (VI) Duties of Postexilic Priests and 
Levites. In the postexilic period we find, at last, 
enough material to assemble a fairly complete list of the 
duties of priests and of the levites distinct from priests. 
The material is furnished by the pentateuchal P, and 
somewhat later by Chr, Ezra, and Neh, which allow us 
to see that the provisions of P had actually been put into 
effect, with some minor alterations. In P, the prescrip- 
tions for “the sons of Aaron” are those intended for the 
priests generally, whereas the prescriptions for Aaron 
alone are those intended for the high priest. 

22 (A) Grades of Holiness. An Israelite priest 
had always been a holy person apt for dealing with holy 
spaces and objects (> 14 above). In the postexilic period, 
the distinctions of hierarchical rights and duties corre- 
spond to degrees in the holiness of different sacred 
spaces and objects (see K. Koch, Die Priesterschrift von 
Exodus 25 bis Leviticus 16 [FRLANT 71; Géttingen, 
1959] 101-2). In consonance with this coordinated 
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system, the Israelite laity, a holy people (Deut 7:6; 14:2, 
21; 26:19; 28:9) because Yahweh’s people, might enter 
the Temple courtyard, from which pagans were excluded 
(Num 1:51,53; 3:10,38). Because priests and levites were 
endowed with holiness greater than that of the people as 
a whole (cf. Lev 21:1-22:9 with Lev 22:10-46), only 
they could enter the Temple building, from which the 
laity were excluded (2 Chr 23:6; 35:5). The holiness of 
priests was higher than that of levites (Num 4:4-15; 
18:3), and so the priests, but not the levites, might come 
in contact with the objects that were “most holy”: the 
altars of holocaust (Exod 29:37; 40:10) and of incense 
(Exod 30:10). The holiest space of all was the Debir of 
the Temple building, where God’s presence on earth was 
most intensely concentrated on the kapporet: into this 
space the high priest alone might enter, for the annual 
expiatory rites of the Day of Atonement (Lev 16:2-3, 
15,32-34),. 

23 (B) Priestly Duties. In the actual division 
between priests and levites, the priests did all that 
required contact with the altars and with the offerings 
after they had passed from the common, secular sphere 
to that of the holy: the burning of offerings on the altars, 
the slaughter of birds on the altar of holocaust, the liba- 
tions, and the sacrificial blood rites (Lev 1-7; 10:16-20; 
16; 17). In rites of purification or expiation priests were 
involved because the sacrifices and sacrificial blood were 
integral parts of such rituals. As the experts on all 
questions of distinction or separation between the holy 
and the profane, the pure and the impure, they were also 
asked for pronouncements (térét: ~ 10 above) deciding 
such questions, which determined whether a purifica- 
tion rite was needed or not (Lev 11-16; 17-26). In the 
archaic rite of purification with the lustral waters pre- 
pared with the ashes of a red heifer (Num 19), the priest’s 
role was retained, justified by superficial assimilation of 
some aspects of the ritual to those of a sacrificial sin 
offering (vv 4,9,17; see J. Milgrom, VT 31 [1981] 
62-72). Priests had to mix the ritual spices (1 Chr 9:30), 
presumably for the incense and the holy oil (Exod 
30:22-38), although only the incense actually burned on 
the altar of incense was “most holy” (30:36), and hence 
to be handled only by priests, in P’s view. As particularly 
qualified mediators between God and the people, the 
priests blessed the people (Num 6:22-27; so already 
Deut 10:8; 21:5). In the 2d cent. Bc priests were still 
characterized as men who offered sacrifice and incense, 
who performed rites of expiation, who blessed the 
people and made known to them f6ré in the form of 
statutes and legal pronouncements (Sir 45:6-26). 

24 (C) Levitical Duties. The postexilic levites 
were responsible for the liturgies of praise and thanks- 
giving twice daily and on special days; the ritual puri- 
fications of objects with a minor degree of holiness; the 
making of the ritual bread; and the care of the Temple’s 
courtyards and supply rooms (1 Chr 9:26-32; 23:25-32). 
In sacrificial rites, they proffered to the priests the blood 
which was to be sprinkled (2 Chr 30:16), and they could 
help priests prepare a holocaust by flaying the victim 
(2 Chr 29:34; 35:11) —something that according to P the 
lay offerer himself was to do (Lev 1:6). The levites also 
worked, under the priests, in the administration of the 
Temple and its finances and in overseeing construction 
work in the Temple precincts (2 Chr 24:5-6; 
34:9,12~13). Although in documents retained in Ezra 
and Neh the Temple gatekeepers (Ezra 2:42,70; 7:24; 
10:24; Neh 7:45; 10:29; 11:19) and the Temple singers 
(Ezra 2:41; Neh 7:44) are distinct from the category of 
levites (and seem still to be so in 2 Chr 35), they were 
being assimilated into the levitical category or class 
(1 Chr 15:16-23; 25:1-31; 26:1-9; 2 Chr 5:12; 
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29:25-26,30). In addition, the postexilic levites may 
have engaged in considerable scribal activity and func- 
tioned as interpreters of the Scriptures (> 11 above; see 
A. Jepsen, VT 31 [1981] 318-23). For the question 
whether some of the leviticized cultic singers might have 
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been “cultic prophets,” see A. R. Johnson, The Cultic 
Prophet in Ancient Israel (2d ed.; Cardiff, 1962) 69-75. 

On the political role of the high priest in the Persian 
and Hellenistic periods, > History, 75:124, 139, 
149-50. 


PLACES OF WORSHIP 


25 (1) The Patriarchal and Mosaic Period. 
The patriarchs, Abraham, Isaac, and Jacob, are said to 
have founded several sanctuaries throughout Canaan. 
These sanctuaries usually marked places where God had 
manifested himself to the patriarchs. In many instances 
it was a case of taking over already established Canaanite 
shrines and dedicating them to the one true God. 

26 (A) Shechem. A case in point is Shechem, 
Abraham’s first stop in Canaan (Gen 12:6-7). It is called 
a magém, which in this context is virtually a technical 
term for a sanctuary, although the basic meaning of the 
word is simply “place.” Here stood the terebinth (oak?) 
of Moreh, apparently where pagan oracles were deliv- 
ered, for it was called the “Terebinth of the Teacher or 
Soothsayer.” Here God manifested himself to Abraham, 
and the patriarch built an altar to commemorate the 
event. And this seems to have been the normal pattern 
in the establishment of a sanctuary: divine manifestation, 
divine communication, setting up of an altar. 

Shechem also figures prominently in the story of 
Jacob. Returning from a long sojourn with his uncle 
Laban, Jacob set up camp on the outskirts of Shechem, 
bought camping ground, and erected an altar (Gen 
33:18-20). The idolatrous images that his wives had 
smuggled out of their homeland he ceremoniously 
buried beneath the terebinth as a sign of definitive rejec- 
tion of heathen cult and of wholehearted dedication to 
the one true God. At the end of the patriarchal age, 
Joseph’s remains were brought to Shechem from Egypt 
for burial (Josh 24:32). 

In the period of the judges, the people solemnly 
renewed the Sinaitic covenant at Shechem and set up a 
stele in memory of the event “under the oak that was in 
the sanctuary of the Lord” (Josh 24:25-28). Other events 
associated with this shrine were the proclamation of 
Abimelech as king (Judg 9:6) and the meeting of 
Solomon’s son Rehoboam with delegates of the northern 
tribes (1 Kgs 12:1-19). Some scholars think that, during 
the period of Israel’s monarchy, Shechem was the site of 
yearly covenant ceremonies that were the source of the 
legal tradition preserved in Deut (> OT Thought, 
77:77£f.). Excavation has revealed within the city an area 
occupied ca. 1650-1100 (with perhaps a break ca. 
1550-1450) by a temple, remodeled or replaced at 
various times (J. Toombs and G. E. Wright, BASOR 169 
[Feb. 1963] 25-32). This temple in its last phase may 
have been the house of Baal-berith (judg 9:4) or of El- 
berith (Judg 9:46), a deity explicitly related to covenant 
(bérit). 

27 (B) Bethel. As for the patriarchal connec- 
tion with Bethel, the data of the various traditions are 
confusing. The J tradition of Gen attributes the 
establishment of this sanctuary to Abraham (12:8), but 
the (J-)E tradition would indicate that Jacob founded it 
(28:10-22). In the E account, Jacob stopped at the sanc- 
tuary en route to Mesopotamia and during the night had 
his well-known vision of the ladder or stairway connec- 
ting heaven and earth. When he awoke, he realized that 
he was in a truly sacred place, a bét ’El (house of God). 


He took the stone that he had used as a pillow, set it 
upright, and poured oil over it as a sign of consecration. 
He promised God that if his venture in Haran prospered, 
he would build a shrine at Bethel and support it out of 
his possessions. (This picture from the E tradition of Gen 
is complicated somewhat by being intermingled with J’s 
narrative of an appearance of Yahweh in which he re- 
confirmed the promises he had made to Abraham 
[28:13-15].) Then E completes the story by telling how 
Jacob, after his return from Haran, went from Shechem 
to Bethel, where he built an altar and set up a sacred 
stone (35:1-9,14-15 — repeating 28:18-19). Apparently 
Jacob did at Bethel what Abraham had done at Shechem; 
he took over an already existing Canaanite shrine and 
dedicated it to the one true God. Just as in the descrip- 
tion of Shechem in Gen 12:6, the word magém, “place,” 
seems to be applied to Bethel in the sense of “sacred 
place,” “sanctuary.” 

28 (C) Mamre. We are told: “Abram moved 
his tent and came to dwell by the terebinth of Mamre 
which was at Hebron; and he built an altar there to the 
Lord” (Gen 13:18). Although Mamre is frequently men- 
tioned in Gen as the dwelling place of Abraham, Isaac, 
and Jacob, or as a point of reference for locating the 
burial cave in which their bodies and those of their wives 
were laid to rest, there is only this one reference to its 
being a place of worship. In fact, no biblical book apart 
from Gen mentions Mamre at all. This is strange con- 
sidering that it had figured so prominently in the patri- 
archal stories and that in later centuries it became a 
popular place of pilgrimage. The explanation may lie in 
the fact that the cult carried out there subsequently 
became tainted by the infiltration of pagan practices. For 
this reason, the later editors of the sacred books may 
have refused to mention it and may have altered any 
traditional references so as to make its localization un- 
certain. See Gen 13:18; 23:19; 35:27, where it is iden- 
tified with Hebron. 

29 (D) Beer-sheba. This sanctuary is associ- 
ated in a special way with the name of Isaac. God 
appeared to him here and repeated the promises pre- 
viously made to Abraham. As a memorial of the 
theophany, Isaac built an altar (Gen 26:23-25 —again the 
constants in the establishment of a sanctuary: divine 
appearance, divine message, construction of an altar). 
Subsequently Jacob offered a sacrifice here and God ap- 
peared to him (46:1-4). A later addition to the text (21:33) 
traces the establishment of this shrine all the way back to 
Abraham, who is said to have planted a tamarisk tree 
there and “called on the name of the Lord, the everlasting 
God.” The phrase here translated “everlasting God” is in 
all likelihood the proper name of the Canaanite divinity 
formerly worshiped at this spot: El Olam (> OT 
Thought, 77:16). The patriarchs would have appropri- 
ated his title, quite fittingly, to their God. Beer-sheba 
continued to be a popular Israelite shrine for centuries. 
Yet the worship there became tainted with idolatry, and 
in the 8th cent. we find Amos proscribing it along with 
other sanctuaries of the same type (Amos 5:5; 8:14). 
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30 (E) The Tent or Tabernacle. After the 
descendants of Jacob escaped from Egypt and made their 
way back to the land of the patriarchs, other shrines 
came into prominence. During the exodus, however, the 
Israelites had a portable sanctuary: the Tabernacle or 
Tent. In the earliest traditions, it was a place where 
Moses consulted Yahweh to learn his will (Exod 33:7, 
11; Num 12:8). This role appears in the later tradition as 
well, but there a new word, miSkan, is preferred to the 
ordinary word for tent, ’dhel. This new term emphasizes 
the abiding presence of Yahweh among his people. The 
older tradition (E) represents God’s arrival and departure 
under the figure of a descending and lifting cloud (Exod 
33:9; Num 12:4-10). But the P tradition has the cloud 
settling over the Abode at the moment it was fully con- 
structed and remaining there, even when the Tent was 
in transit (Exod 40:34-35,36-38; Num 9:15-23). The 
two traditions vary also on the matter of the location of 
the Tent. In the earlier texts (E) it was outside the camp; 
in the later (P) it was in the center of the encampment. 
31 It is very difficult to say with assurance just 
what the desert Tent looked like, for the oldest traditions 
offer no information. The P tradition seems to give an 
idealized reconstruction, making the Tent a sort of port- 
able scale model of the Temple of Solomon, which was 
the center of worship when this tradition was on its way 
to definitive formulation. Twice the P editors describe 
the Tent in detail: first, when Yahweh gives the speci- 
fications for its construction (Exod 26), and again when 
Moses has it built (36:8-38). According to this descrip- 
tion, the Tent itself consisted of a rectangular wooden 
framework, 45 ft. x 15 ft. x 15 ft., which was covered 
over, except for the eastern entrance, with two long 
strips of a delicate fabric joined together with an intricate 
system of hooks and eyes. This fabric was adorned with 
embroidered cherubim. Then came another covering of 
more durable goatskin and finally a red covering of dyed 
ram skins and other light leathers. A curtain closed off 
the eastern entry, and another curtain of more precious 
material was placed 15 ft. from the western end. This 
separated the Holy Place from the Holy of Holies, thus 
making the Holy of Hollies a perfect 15-ft. cube. Here 
was kept the Ark of the Covenant. In the Holy Place 
were the seven-branched candlestick and the table for 
the loaves of proposition. Outside the entrance were the 
altar and the laver used for ritual purification. The Tent 
was surrounded by a large courtyard, 150 ft. x 75 ft., 
marked off by a system of bronze posts to which were 
affixed silver rods, and from these hung linen drapes. 
(For a description of the Tent, see F. M. Cross, BA 10 
[1947] 45-68.) It is significant that the dimensions of the 
Tent as reconstructed by the P editors are exactly half of 
those of the Temple. This fact, plus the evident idealistic 
elements of the descriptions, points to the conclusion 
that the Tent (as conceived in P) was reconstructed with 
the Temple as a model rather than vice versa, or at least 
that an ancient description of the Tent was modified in 
P so that it resembled the Temple more closely. It has 
been proposed, however, that the description of the 
Tent in P is based on an old description of the tent built 
by David to house the Ark in Jerusalem, when the 
Temple had not yet been built (F. M. Cross, in Biran 
(ed.), Temples 169-80). 

Still one may conclude to a basic truth: There was a 
‘Tent that served as a center of worship during the sojourn 
in the desert. Such a Tent has parallels in ancient and 
modern Arabian institutions, specifically the qubba. The 
latter was a small tent of red leather used to protect the 
tribal idols; it had a prominent place in the camp, adja- 
cent to the tent of the chief; to it came members of the 
tribe seeking oracular pronouncements. Thus, the qubba 
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and the Israelite Tent had in common both appearance 
(red outer covering of Tent) and function (a place for the 
giving of oracles). Modern bedouin tribes have a similar 
small tent that goes with them on camelback wherever 
they wander. It is thought to possess some sort of super- 
natural power and accompanies them when they engage 
in battle. At times, the bedouin offer sacrifice to the 
divinity whose abode it is thought to be. From these 
parallels as well as from the constant biblical tradition, 
we think it probable that the movable sanctuary of 
Israel’s desert wanderings was fashioned like the people's 
own tents. The last clear mention of it occurs in Num 
25:6, which tells of the Tent’s being put up in the plains 
of Moab, the last stop before the invasion of Canaan. 
Once the Israelites had settled in the promised land and 
were no longer living in tents themselves, the Ark, too, 
would have been housed in a more permanent abode (the 
one described in the P tradition’). The sanctuary at 
Shiloh was a building of some sort (1 Sam 1:7,9; 3:15), 
and later traditions that speak of the “Tent” of Shiloh 
(josh 18:1; 19:51; Ps 78:60) do so by a sort of poetic 
archaism (— 37 below). When David brought the Ark to 
Jerusalem, he housed it in a tent, but this was not the 
Tent, in spite of the gloss in 1 Kgs 8:4. It was a temporary 
arrangement meant to recall the days of wandering in the 
desert (2 Sam 6:17). See de Vaux, BANE 136-51; but also 
R. E. Friedman, BA 43 (1980) 241-48. 

32 (F) The Ark. What the Tent was to shelter 
(Exod 26:33; 40:21) was called in Hebrew ’ arén ha ‘edit, 
“Ark of the Testimony,” because the two “tables of the 
testimony” given at Sinai (31:18) were kept inside it 
(25:16; 40:20). According to 25:10-22; 37:1-9, the Ark 
was a box 4 ft. x 2.5 ft. x 4 ft. made of acacia wood, 
gold-plated without, and furnished with rings through 
which poles were passed when it had to be transported. 
On top was a plate of gold called the kappiret, variously 
translated “propitiatory” or “mercy seat.” “Propitiatory” 
(from Lat propitiatorium) is based on the Gk hilastérion, 
used to render kapporet in the LXX; “mercy seat” is based 
on the idea that from the kappdret, on which he was 
enthroned, God dispensed mercy to his people. In 
etymological fact, kapporet is derived from the verb kip- 
per, which has to do not with covering over (as has often 
been claimed) but with wiping away (HALAT 470) and, 
in a cultic context, with wiping away sin from the sinner 
or from the object contaminated by personal offense (see 
Levine, Presence 55-77, 123-27; and more recently his 
remarks in Mesopotamien und seine Nachbarn [ed. H.-J. 
Nissen and J. Renger; BBVO 1; Berlin, 1982] 2. 
523-25). At either end of the kapporet was a cherub with 
outstretched wings. It was in the Second Temple that the 
kapporet had great significance (> 35 below; > Pauline 
Theology, 82:73). 

In Deut 10:1-5 only the acacia wood and the tablets 
of the Decalogue are mentioned. In 10:8 we are told that 
only the levites could carry the Ark, here called ?arén 
habbérit, Ark of the Covenant. Later on in Deut we read 
that the scroll containing the deuteronomic version of 
the law was given an honored place alongside the Ark 
(31:9,26). We are informed by Num 10:33-36 that the 
Ark preceded the Israelites when they left Sinai and 
indicated where they were to stop and pitch camp. Num 
14:44 points out significantly that when the people 
defied Moses’ orders and attacked the Canaanites, the 
Ark remained in the camp. 

All this information comes from different traditions. 
The P tradition is represented in the first set of these 
texts (those from Exod); and its reconstruction of the 
Ark, like its description of the Tent, is colored by actual 
knowledge of the Ark as it was in the Temple (1 Kgs 
8:6). The deuteronomic tradition attempts no description 
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except that the Ark was made of acacia wood. The old 
text in Num is more concerned with the function of the 
Ark than with its appearance. Its information, however, 
ties in nicely with what Josh 3-6 tells us of the part 
played by the Ark during the invasion of Canaan. 

33 The Ark was the center of Israelite worship 
during the wandering in the desert, and it continued to 
be such until the destruction of the Temple in 587. After 
the entrance into the promised land, it was kept at Gilgal 
(josh 7:6), then at Bethel (Judg 20:27), then at Shiloh 
(1 Sam 3:3). Carried into the battle of Aphek (1 Sam 
4:3ff.), it was captured by the Philistines (4:11). After 
causing havoc among the Philistines and being shunted 
from town to town, it was eventually returned to the 
Israelites and was kept at Kiriath-jearim (5:5-7:1). Even- 
tually David had it brought to Jerusalem, where it was 
kept in a tent until Solomon built the Temple and 
installed it in the Holy of Holies (2 Sam 6; 1 Kgs 6:19; 
8:1-9). This is the last we hear of it, except for the 
apocryphal tradition mentioned in 2 Macc 2:4ff. 

34 Of much more interest and importance than 
the appearance and history of the Ark is its theological 
meaning. When all the data of the texts are sifted, they 
yield two dominant evaluations of the Ark: it was con- 
sidered to be (1) the place of divine presence (God’s 
throne or footstool) and (2) a sort of archive where the 
law was kept. 

First, the Ark was the locus of God’s presence in 
Israel. The awe felt for it is reflected in the alarm 
expressed by the Philistines when the Israelites brought 
the Ark into the battle camp: “God has come into their 
camp!” (1 Sam 4:7); and when the Ark was captured, the 
disaster was interpreted as God’s departure from their 
midst (1 Sam 4:22; see A. Bentzen, JBL 67 [1948] 
37-53). An even older appreciation is reflected in Num 
10:35 (cf. Ps 132:8): When the Ark left the desert camp, 
it was Yahweh who was leading the way. The Ark 
wreaked havoc among the Philistines while they had it 
in their territory (1 Sam 5), and 70 men of Beth-shemesh 
were struck dead for not rejoicing at its reappearance 
(1 Sam 6:19). Uzzah was similarly affected when he 
dared touch it, even though innocently (2 Sam 6:7; see 
also Num 4:5,15; Exod 25:15; 1 Kgs 8:8). A very com- 
mon epithet applied to the Ark reveals its sigmificance 
for the Israelites: God’s “footstool.” The earliest occur- 
rence of this notion is in 1 Sam 4:4, where there is a 
reference to “the Ark of Yahweh Sabaoth who sits above 
the cherubim” (see 2 Sam 6:2; 2 Kgs 19:15). The desig- 
nation as a footstool persisted as long as the Ark (and the 
Temple) existed (1 Chr 28:2; Pss 99:5; 132:7; Lam 2:1; 
Isa 66:1). Some confusion arises for us from the fact that 
the Ark was referred to both as God’s footstool and as 
his throne; both, however, are poetic figures for the 
place of the divine presence and should not be pressed 
too literally. 

The Ark was also a depository for the tablets of the 
Decalogue, and Deut 10:1-5 seems to suggest that this 
is all it was. The Ark was accordingly the “Ark of the 
Covenant”; the P tradition uses a similar designation, 
“Ark of the Testimony” (Exod 25:16; 40:20). Far from 
being contradictory, the two notions—throne of God 
and depository of his law—are complementary. Egyp- 
tian and Hittite documents testify that customarily 
covenants and treaties were deposited at the feet of the 
gods. Studies on the Hittite suzerainty treaties make this 
especially clear, one of the stipulations being that a copy 
of the treaty had to be preserved in a temple at the feet 
of an idol. The parallels between these suzerainty treaties 
and the Sinaitic covenant, at least as far as external form 
is concerned, are most striking (~ OT Thought, 
77:79-80). 
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35 (G) The Postexilic kapporet. When the 
Second Temple was built after the Babylonian exile, the 
ancient Ark was gone—presumably, but not demon- 
strably, as a result of the Babylonian destruction in 
Jerusalem. No new Ark was constructed. In Jer 3:16-17 
the people were told not to preoccupy themselves with 
the absence of the historical Ark, Yahweh’s throne. They 
were not to build another one, for the new Jerusalem in 
its entirety would be Yahweh’s throne. Nevertheless, a 
kapporet, which according to Exod 25:17-22; 37:6-9 
(perhaps secondary to P’s description of the Ark itself) 
was to be on top of the Ark (— 32 above), was installed 
in the new Debir, the Holy of Holies, of the Second 
Temple. In historical reality this may have been a 
substitute for the Ark when the latter was no longer in 
existence (J.-M. de Tarragon, RB 88 [1981] 5-12). In 
1 Chr 28:11, the Holy of Hollies is called not the room 
of the Ark but the “house of the kappéret.” God’s mys- 
terious presence, once intensely focused on the Ark, 
would thenceforth be focused on the kappéret, which in 
the postexilic period figured in so awesome a manner in 
the annual ritual of the Day of Atonement (> 147-50 
below). The requirements of that ritual perhaps best 
explain why there was a kapporet in the Second Temple 
even though there was no Ark—despite the lack of ease 
with God’s spatially restricted presence which one finds 
esp. in deuteronomic texts (> 51 below). 


36 (II) Israelite Sanctuaries from the Conquest 
to the Temple. 
(A) Gilgal. After the Israelites had com- 


pleted their exodus and had settled in Canaan, they 
established several new sanctuaries. The first was in 
Gilgal, between the Jordan and Jericho. The name refers 
to the circle of stones that marked the site of the shrine, 
which was probably used by the Canaanites before its 
adoption by the Israelites. It was here that the Ark was 
placed after the crossing of the Jordan (Josh 4:19; 7:6); 
here, too, the men of Israel indicated their acceptance of 
the covenant by being circumcised (5:2-9) and 
celebrated the Passover for the first time in the promised 
land. Samuel later came to Gilgal to judge the people 
(1 Sam 7:16), and the locale played an important part in 
the career of Saul, who was here proclaimed king “before 
the Lord” (11:15). Gilgal was the site of Saul’s repudia- 
tion by Samuel (13:7-15; cf. 10:8; 15:12-33) on the 
occasion of his unauthorized offering of sacrifice. The 
tribe of Judah welcomed David here when he returned 
from Transjordan (2 Sam 19:16,41). The shrine later 
came under censure (Hos 4:15; Amos 4:4; 5:5); appar- 
ently the worship had become contaminated by pagan 
practices. 

37 (B) Shiloh. After the conquest Shiloh soon 
displaced Gilgal as Israel’s center of worship. We cannot 
ascertain just when or how the transfer was made, but 
it had been effected by the time of the judges. A political 
as well as religious center, Shiloh was a meeting place for 
all the tribes (Josh 18:1; 21:2; 22:9,12), and seven of the 
tribes were allotted their territories here (18:8). A later, 
questionable tradition places the Tent here (18:1; 19:51). 
It is quite certain that the Ark was kept here, and 
Elkanah, Samuel’s father, made an annual trip to Shiloh 
to offer sacrifice (1 Sam 1:3). There was also a type of 
annual pilgrimage called a hag Judg 21:19-21). The Ark 
was kept in a building, referred to variously as a “house 
of Yahweh” (1 Sam 1:7,24; 3:15), a “palace” of Yahweh 
(3:3), and a “house of God” (Judg 18:31). Here, too, the 
epithet “Sabaoth, who sits above the cherubim” was first 
applied to Yahweh (1 Sam 1:3; 4:4, + OT Thought, 
77:14). Not long after the Shiloh shrine came into prom- 
inence in the biblical story, it made a most dramatic exit. 
Shortly after 1050 Bc the Ark was taken from there to 
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ensure Yahweh’s military presence in the battle of 
Aphek, where it was captured by the Philistines. When 
the Ark was recovered, it was never taken back to 
Shiloh. Jer 7:12-14; 26:6 have been taken as evidence 
that Shiloh itself was ravaged by the Philistines and lay 
in ruins throughout the following centuries, but correc- 
tive excavations in 1963 have shown that it was occu- 
pied through the period of the Israelite monarchy (see 
M. L. Buhl and S. Holm-Nielsen, The Danish Investiga- 
tions at Tall Sailin, Palestine [Copenhagen, 1969)). 
Although no remains identifiable as a temple have been 
found, we may take it for granted that Shiloh ceased to 
be a place of Israelite pilgrimage as soon as it ceased to 
be the place where the Ark was kept. Among the 
pilgrims to Jerusalem just after the fall of the monarchy 
in Judah were pilgrims from Shiloh (Jer 41:4-10). 
38 (C) Mizpah. In Benjamin there was another 
cultic center during the period of the judges, for at 
Mizpah the Israelites convened to take a solemn oath 
before Yahweh (Judg 20:1,3; 21:1,5,8). In the time of 
Samuel, the Israelites gathered there to worship Yahweh, 
pouring out libations and offering sacrifice (1 Sam 
7:5-12). Mizpah was another stop on Samuel’s rounds of 
the country to “judge” the people (7:16). One of the 
variant traditions concerning Saul’s selection as king 
places the event at Mizpah (10:17-24). The next mention 
of this site as a shrine occurs in 1 Macc 3:46-54, some 
850 years later. 
39 (D) Ophrah. Two accounts of the establish- 
ment of the shrine of Ophrah are given in Judg 6, one 
immediately following the other. According to the first 
(6:11-24), the angel of Yahweh appeared to Gideon and 
commissioned him to rescue the Israelites from Midian- 
ite marauders. At the time of the apparition, Gideon was 
treading corn ona rock. He had stopped for lunch, and 
the angel directed that the meal be offered in sacrifice on 
the rock. Gideon then built an altar there. According to 
the second account (6:25-32), it was Yahweh who spoke 
to Gideon in a dream and commanded him to break up 
the altar his fathers had erected in honor of Baal, to cut 
up the pagan asherah (sacred post), to build an altar to 
Yahweh, and to burn a sacrifice, using the wood of the 
asherah for the fire. The execution of this command 
caused some consternation among the people, but Joash 
came to his son’s defense. 

These two accounts have to do with the same shrine. 
It was a sanctuary venerated by the clan of Joash, 
Gideon’s father, and two traditions were passed down in 
the family relating how it had been converted into a 
Yahwistic shrine. The older of the two (the first) recalled 
a peaceful transition; the second seems to have been 
colored by later conflicts between Baal worship and 
Yahweh worship. The only subsequent incident related 
in connection with this shrine reflects these two tenden- 
cies. After his victory, Gideon made an ephod — destined 
for the honor of Yahweh—for the sanctuary as part of 
its cultic furnishing; but the deuteronomic editor inter- 
preted it as an object of idolatrous worship (Judg 
8:22-27; -» 9 above). 
40 (E) Dan. The sanctuary of Dan had strange 
beginnings (Judg 17-18). A man named Micah stole 
some silver from his mother but returned it later; she 
then used some of it to have an idol made. Micah placed 
it in a shrine together with an ephod and some teraphim 
(household gods). He appointed his son priest of the 
sanctuary until a levite happened by. Then a group from 
the tribe of Dan, which was migrating to the north, 
pilfered everything from the shrine including the levite. 
When they arrived at Laish, they killed off the inhabi- 
tants, renamed it Dan, and erected their stolen sanctuary. 

At first glance this story of idolatry and violence does 
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not seem to refer to a Yahwistic shrine, and indeed the 
deuteronomic editor tells the story to give the impres- 
sion that Jeroboam I’s shrine at Dan was corrupt from 
the very start. However, truly it was Yahweh who was 
worshiped there, even though in quite unorthodox 
fashion. It was to him that Micah’s mother dedicated the 
silver, and it was he who blessed Micah for giving it 
back to her. As soon as a levite came along, Micah 
engaged him, for he knew that the levitical priesthood 
was more acceptable to Yahweh (> 18 above). The 
Danites used the ephod to consult God, and they were 
answered. The levite in the story was a grandson of 
Moses named Jonathan, and his descendants continued 
to serve the sanctuary until the Assyrian invasion. When 
Jeroboam I set up the northern kingdom of Israel, he 
chose two religious centers as rivals to the Temple, one 
at either end of his realm, Dan in the north and Bethel 
in the south. In each of them he installed a golden calf 
(> 53 below). Excavation of Dan has revealed the city’s 
sacred area. Within it, from roughly the time of 
Jeroboam I in the late 10th cent., there was a stone 
platform (a bama? — 60 below), enlarged in the first half 
of the 9th cent. and fitted with stairs to its upper surface 
in the 8th cent. The architectonic relation of this plat- 
form to the golden calf is not known. See A. Biran, BA 
37 (1974) 40-43; Temples 142-51; > Biblical Archae- 
ology, 74:119. 

41 (F) Jerusalem. Jerusalem was, of course, 
the greatest of Israel’s shrines. The city itself did not 
come under Israelite control until the time of David, 
who effected its capture and made it his capital. He 
brought the Ark from Kiriath-jearim (2 Sam 6) in a pro- 
cession that was marked by most dramatic incidents and 
installed it under a tent in the spot chosen for it. (This 
narrative may have been colored by Pss 24:7-10 and 
132, if they were sung on the anniversary of the occa- 
sion.) David later erected an altar on the site of the future 
Temple. This story, as told in 2 Sam 24:16-25 (see 1 Chr 
21:15-22:1), contains all the conventional features of 
foundation accounts: celestial apparition, divine message, 
erection of the altar, offering of sacrifice. 

One other conventional feature, however, is missing 
here. Rather consistently in the patriarchal period and 
not infrequently during the period of the judges, Israelite 
shrines were established on the sites of already existing 
pagan sanctuaries. There was undoubtedly such a shrine 
in Jerusalem: Melchizedek, its king during the patri- 
archal period, is introduced as priest of El Elyon, a well- 
known Canaanite deity (Gen 14:18-20). However, 
everything in the passages dealing with the establish- 
ment of the Israelite sanctuary indicates rather clearly 
that, if there were such a shrine, it was not taken over 
by David. The Ark was housed in a tent, not in an 
already existing structure; and the site chosen for the 
altar and, eventually, for the Temple had no religious 
associations. It had been a threshing floor belonging to 
a native Jebusite named Araunah (2 Sam 24:18-20). 
However, it is tenuously possible that the editors pur- 
posely omitted from their narrative anything that might 
suggest that the Temple had pagan antecedents (> 16 
above). 

42 (Il) The Temple of Jerusalem. 

(A) Location. According to 2 Chr 3:1, 
Solomon built the Temple on the site selected and pur- 
chased by David; this was a rocky eminence N of Ophel, 
the eastern hill to which the city was then confined. The 
site has been occupied continuously ever since and is 
now occupied by the Mosque of Omar and the so-called 
Dome of the Rock. Whereas the general area is easily 
identifiable, there has been question as to the Temple’s 
exact position. That its entrance faced E seems certain, 
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I. GROUND PLAN 


. Vestibule or Porch (slam) 

Holy Place or Sanctuary (hékal), 60’ x 30’ x 40’ 

. Holy of Holies (débir), 30’ x 30’ x 30’ 

. Side Chambers—three stories, each 
level 1.5’ wider than the lower story 

e. Two Free-standing Pillars of . Table for Loaves of Proposition 
Jachin and Boaz Ten Candlesticks — five 

f. Bronze Sea on each side 
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steps of Albright-Wright) 
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ll. FRONTAL VIEW 


d. Side Chambers: Treasury 

e. Jachin and Boaz (40’ high) 

f. Bronze Sea (15’ diameter) 

g. Bronze Altar (Garber’s ziggurat) 

h. Flat Roof (Garber’s Egyptian cornice) 
(Albright shows crenelations) 


N.B.: No towers. 


ll]. FLOOR PLAN OF A PHOENICIAN CHAPEL 


This 8th~cent. Phoenician chapel of the kings of Hattina 
(Tell Tainat), in Syria, was two-thirds the size of 
Solomon's Temple. 
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and explorations suggest that the Sanctuary stood about 
50 yards N of the Dome of the Rock (BARev 9 [2, 1983] 
40-59; > Biblical Geography, 73:92-93). 
43 (B) Interior and Exterior. It took approx- 
imately seven years to build Solomon’s Temple (1 Kgs 
6:37-38; > Biblical Archaeology, 74:109). The timber 
and skilled labor were obtained from Hiram, king of 
Tyre; the stone and unskilled labor came from the 
environs of Jerusalem (1 Kgs 5:15-31). The biblical 
description of the Temple is clear in its general lines, but 
in details it leaves much to be desired (1 Kgs 6-7; 2 Chr 
3-4). We are not told, for instance, how thick the walls 
were, how the facade was ornamented, or what kind of 
roof was used. Many scholars draw on later information 
supplied in Ezekiel’s vision in order to fill out what is 
lacking in 1 Kgs. For instance, Ezek 41:5 speaks of 
Temple walls that are 9 ft. thick, and Ezek 40:49; 41:8 
describe the Temple as standing on a platform 9 ft. high. 
The interior was divided into three sections: the Ulam 
or vestibule; the Hekal (palace; temple), later called the 
Holy Place or Sanctuary; and the Debir (back room), 
later called the Holy of Holies. The most sacred part was 
the Holy of Holies, for in it was kept the Ark of the 
Covenant. The interior measurements were as follows: 
the building was 30 ft. wide throughout; the Ulam was 
15 ft. long, the Hekal 60 ft., and the Debir 30 ft. The text 
does not make it clear how these sections were parti- 
tioned off, but there must have been a wall between the 
Ulam and the Hekal. And while 1 Kgs 6:2 speaks of the 
Hekal and the Debir as a unit, 6:16~-17 suggests that they 
were separated, for it gives the length of each. De Vaux’s 
suggested emendation of 6:16 would throw further light 
on the subject: Solomon “used cedar planks to build the 
twenty cubits {= 30 ft.] from the back of the Temple, 
from the ground to the rafters, and (these twenty cubits) 
‘were set apart’ from the Temple for the Debir.” There 
would then have been a transverse partition different 
from the cedar paneling that lined the inner walls. It is 
Interesting that in the recently discovered temple to 
Yahweh at Arad (a contemporary of Solomon’s Temple; 
— Biblical Archaeology, 74:109), the area that might be 
called the Debir is only a cella projecting off the main 
room that is equivalent to the Hekal. According to 
6:20, the Debir was a perfect 30-ft. cube, but according 
to 6:2 the height of the Temple building, presumably 
comprising both the Hekal and the Debir, was not 30 ft. 
(the height of that cube) but 45 ft. (or, according to the 
LXX, 37.5 ft.). This may be because the floor of the 
Debir was on a higher level than that of the Hekal, but 
some scholars, interpreting the Debir as a cubic wooden 
structure set inside the Temple at its W end (H. Schult, 
ZDPV 80 [1964] 46-54; M. Noth, Kénige [BKAT 9/2; 
Neukirchen, 1965] 99-100, 119-21), distinguish the top 
of the wooden cube from the Temple’s stone roof several 
feet higher. 
44 Exterior. Directly in front of Solomon’s 
Temple stood two bronze pillars, flanking the entrance; 
they were not an integral part of the facade, but stood 
free of it. Symbolic rather than functional, they may 
have been vestiges of the old Canaanite masseboth or 
sacred steles. Each had a name: one was Jachin, the other 
was Boaz (1 Kgs 7:21). The precise significance of these 
names is still not certain. One popular explanation takes 
them together and translates: “He (Yahweh) will estab- 
lish with strength.” Many other conjectures have been 
made, but one of the most interesting is that they repre- 
sent the satisfied exclamations of the artisan: Yakin (It is 
solid!) and Bo‘az (With strength!). See R. B. Y. Scott, 
JBL 58 (1939) 143-49. The Arad temple also had two 
pillars flanking the entrance to the main room. 
45 According to 1 Kgs 6:5-10, a structure of 
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three low stories surrounded the three sides of the Debir 
and the two sides of the Hekal. Apparently only one 
such story, 7.5 ft. high, was in the original plan. Later 
it proved inadequate as a place for storage; and two more 
stories were added, each 1.5 ft. wider than the other, and 
were fitted into the existing recesses in the outer wall of 
the Temple. We are not certain where the entrance to 
these storerooms was, but it may have been at the right 
corner (1 Kgs 6:8). Access to the second and third stories 
was by means of trap doors. The existence of recesses in 
the outer walls is explained by the manner in which 
those walls were constructed. According to 1 Kgs 6:36; 
7:12, the walls of the courts and of the palace had three 
courses of dressed stone and one of timber, and the 
Temple walls were probably built up in the same fashion 
(see Ezra 6:14). The timber course would have served as 
a framework for the brick superstructure that topped the 
stonework, and each course of stone would have been 
lighter and narrower than the one on which it rested, 
thus forming the recesses. 

Surrounding the Temple was the “inner court” (1 Kgs 

6:36). This was later extended to include an upper and 
a lower court (2 Chr 20:5; 2 Kgs 21:5; Jer 36:10). 
46 (C) Furniture. The interior appointments 
of Solomon’s Temple were as follows. Inside the Debir 
or Holy of Holies was the Ark of the Covenant, near or 
on top of which were two gold-plated wooden cher- 
ubim whose extended wings reached from wall to wall. 
The figures themselves rose halfway to the ceiling (1 Kgs 
6:23-28; 2 Chr 3:10-13; see 1 Kgs 8:6-7; 2 Chr 5:7-8). 
In the Hekal or Sanctuary were the altar of incense, the 
table for the loaves of proposition, and ten candlesticks 
(1 Kgs 7:48-49). In the court in front of the Temple, off 
to one side of the entrance steps, was the altar of bronze 
(8:64; 9:25; 2 Kgs 16:14); on the opposite side was the 
“Sea” of bronze. This was a capacious laver resting on 
the backs of twelve statues of bulls (1 Kgs 7:23~-26). 
Ranged on either side of the entrance were ten tables on 
top of which were bronze basins. These tables could be 
wheeled about the court as needed (7:27-29). The priests 
used the “Sea” for their own ritual purifications; the 
smaller basins were used for the purification of the vic- 
tims (2 Chr 4:6). On the kapporet in the Second Temple, 
which had no Ark, — 35 above. 


(For the architecture and plan of Solomon’s Temple, see: T. 
Busink, Der Tempel von Jerusalem von Salomo bis Herodes 1: Der 
Tempel Salomos [Leiden, 1970]; P. L. Garber, BA 14 [1951] 
2-24; J. Ouelette, RB 76 [1969] 365-78; JBL 89 [1970] 338-43; 
JNES 31 [1972] 187-91; G. E. Wright, BA 4 [1941] 17-31; BA 
18 [1955] 41-44. For temples similar in structure elsewhere, > 
Biblical Archacology, 74:109. Reconstructions of the Temple 
by Garber and by Wright are the basis of the diagram that 
accompanies this article. For the lampstand, see BARev 5 [5, 
1979] 46-57.) 


47 (D) Status. It has been suggested, rather 
disparagingly, that Solomon’s Temple was merely a 
royal chapel. True, it was one of many buildings in the 
palace compound and was of relatively modest propor- 
tions. It is also true that the king dedicated it and richly 
subsidized it, and that his successors contributed to and 
withdrew from the Temple treasury. The kings were 
responsible for the upkeep of the Temple (> 17 above) 
and even had a throne set up in the court. Still, the 
Temple was much more than a royal chapel: it was the 
national shrine, the center of orthodox worship. If the 
king figured so prominently in its operation, it was 
because he was its principal patron and because his role 
as Yahweh’s vice-regent gave him a character—if not 
strictly priestly, at least sacred—that he was free to 
exercise On Occasion. 
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48 (E) History of First and Second Temples. 
The First or Solomonic Temple suffered all the 
vicissitudes of the nation itself. It was altered, defiled, 
restored, and eventually reduced to rubble. The two 
upper stories may have been added to the outer building 
by Asa (1 Kgs 15:15). Jehoshaphat extended the court 
(2 Chr 20:5). The resulting upper and lower courts were 
connected by a gate during the rule of Jotham (2 Kgs 
Se Osco cra 2 oal\0. eo a0) meAlinthe successors of 
Solomon were anointed in the Temple court, and the 
rebellion against Athaliah and the subsequent anointing 
of Joash took place there (2 Kgs 11). Ahaz had Solomon’s 
bronze altar dismantled and erected a new one on the 
pattern of one in Damascus (16:10-16). He also con- 
fiscated the movable basins and removed the bronze 
bulls from beneath the great “Sea,” probably because he 
needed money to pay tribute to his Assyrian overlord 
(16:17). Manasseh erected idolatrous altars and an image 
of Asherah (21:4-5,7). 

In times of religious fervor and reform, these 

abominations were removed and the Temple was refur- 
bished. Such were the times of Hezekiah (2 Kgs 18:4) 
and especially of Josiah (23:4-12). However, these 
reforms remained largely external and were not able to 
effect a lasting and general change of attitude among the 
people. With official encouragement, the people repeat- 
edly returned to their old syncretistic ways, and Ezek 8 
portrays graphically the situation just before the Baby- 
lonians leveled Solomon’s Temple in 587. 
49 The Second Temple. When, in 538, the Jews 
returned from the exile, they brought with them Persian 
authorization to rebuild the Temple. Cyrus restored to 
them the precious utensils that Nebuchadnezzar had 
pilfered. But the work of reconstruction proceeded at a 
snail’s pace. The first repatriates erected a new altar (Ezra 
3:2-6) and began to rebuild the Temple (5:16). They had 
hardly removed the rubble from the area when they 
were interrupted by the hostile tactics of the Samaritans 
(4:1-5). Another reason is suggested by Hag 1:2, viz., 
their own discouragement and flagging enthusiasm. 
Work was resumed in 520 under the energetic direction 
of Zerubbabel and Joshua, and with the urging of 
Haggai and Zechariah (Ezra 4:24-5:2; Hag 1:1-2,9, 
Zech 4:7-10). The task was completed in 515. 

Unfortunately, we are poorly informed about the 
appearance of the postexilic Temple. In all likelihood it 
was built on the same lines and was of the same propor- 
tions as the Temple of Solomon. The old people who 
remembered Solomon’s Temple are said to have shed 
tears at the sight of the reconstruction (Ezra 3:12-13; 
Hag 2:3). However, these texts refer to the new Temple 
as it was in the process of construction. The finished 
product, although not so glittering as its predecessor, 
was substantial and worthy of its high purpose. 

50 In time its splendor increased; and when 
Antiochus Epiphanes plundered it in 169, his booty was 
noteworthy: the golden altar and candelabrum, the table 
of offerings, the veil that hung at the entrance, gold 
plate, sacred utensils, and treasures (1 Macc 1:21-24; 
2 Macc 5:15-16; see 2 Macc 3). Further profanation 
occurred when, in 167, legitimate sacrifice was pro- 
scribed and supplanted by the cult of Zeus Olympios 
(1 Macc 1:44-59; 2 Macc 6:1-6). In 164, after the Mac- 
cabean victories, the sacred precincts were purified, the 
stolen furnishings restored, and the Temple rededicated 
(1 Macc 4:36-59). In 20 Bc Herod the Great undertook 
the complete rebuilding of the Temple (> Biblical 
Archaeology, 74:138). 

51 (F) Theological Import. The Temple 
played an important part in the life of Israel, funda~ 
mentally because the Temple was considered God’s own 
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house in the midst of his people. At the entrance of the 
Ark into Solomon’s new Temple, God symbolically 
took possession of his house; and according to 1 Kgs 
8:10, a cloud signifying the divine presence filled the 
Temple (Exod 33:9; 40:34-35; Num 12:4-10). There is 
reference to the idea of divine dwelling in Solomon’s 
dedication speech (1 Kgs 8:13); see also 1 Kgs 8:12; 
2 Kgs 19:14; Pss 27:4; 84; Amos 1:2; Isa 2:2-3; 6:1-4; 
Jer 14:21. The prophets, however, realized that God’s 
presence among his people was a favor that could be 
withdrawn if they proved unworthy of it. Jeremiah was 
outspoken against those compatriots who looked upon 
the Temple as a sort of good luck charm that would 
protect them against hostile forces, whether or not they 
lived so as to deserve protection (Jer 7:1-15; 26:1-15; 
see Exod 8-10). 

As theological notions became refined and the tran- 
scendence of Yahweh came to be realized more precisely, 
an uneasiness manifested itself. Could the transcendent 
God be confined within the physical limits of the Holy 
of Holies? This conflict is reflected in the prayer that the 
deuteronomic editor puts on the lips of Solomon: “But 
is God really to dwell with people on earth? The 
heavens, even the highest heavens, cannot contain him, 
much less this house which I have built” (1 Kgs 8:27). In 
the next verses (30-40) he gives the answer: God lives 
in heaven, but he hears the prayers that are addressed to 
him in the Temple. His transcendence was safeguarded 
further by the notion that his “Name” dwelt in the 
Temple (1 Kgs 8:17,29; Deut 12:5,11). This was an 
ingenious compromise, for among the Semites there was 
an intrinsic connection between person and name (~ 
OT Thought, 77:6). Where Yahweh’s Name was, there 
he was, too, in a special but not an exclusive way. Other 
biblical documents stress that God’s “Glory” dwelt in the 
Temple (2 Chr 5:14, Ezek 10:4; 43:5). 

52 In addition to being a sign of God’s presence, 
or perhaps because it was, the Temple was also a symbol 
of his choice of Israel as his very own people. Even more 
specifically, it signified his predilection for Jerusalem 
(2 Sam 24:16; 2 Chr 3:1; Pss 68:17; 78:68). This notion 
is rooted ultimately in Yahweh’s choice of David and the 
promise of perpetuity to the Davidic dynasty (1 Kgs 
8:16; 11:13,32; 2 Chr 6:5-6, 2 Kgs 19:34; Isa 37:35; > 
OT Thought, 77:155). In 701 when the holy city was 
saved from destruction by Sennacherib’s army, the 
people were persuaded that the Temple itself afforded 
them protection against whatever forces might assail 
them. This conviction was shaken by the catastrophe of 
587, but it revived in moderated form after the return 
from the exile and the reconstruction of the Temple. 
53 (G) Oneness of Sanctuary. We have been 
speaking of the Temple as the center of legitimate wor- 
ship, indeed as the only place of worship in Israel; and 
it is true that eventually it was recognized as such. Yet, 
in the beginning, as we have seen, there were many 
shrines throughout the land, particularly during the 
period of the judges; and indeed Exod 20:24-26 
recognized the legitimacy of these several altars and of 
the sacrifices offered thereon, provided that they had 
been erected with divine sanction. This sanction would 
have been indicated by a theophany at the place in ques~ 
tion. However, not all of these sanctuaries were of equal 
importance. During the period of the judges, whenever 
the tribes met for communal worship, it was always at 
the shrine where the Ark was kept, particularly at Shiloh 
and later at Gibeon. 

David’s installation of the Ark in Jerusalem was the 
beginning of this city’s prestige; yet Gibeon was still the 
“sreatest high place” in Solomon’s day (1 Kgs 3:4-15). 
But with the building of the Temple, Jerusalem became 
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the focal point of divine worship, attracting thousands 
of pilgrims from all over the country. Then came the 
split of the kingdom: the ten northern tribes seceded and 
formed the kingdom of Israel with Jeroboam as their 
first king. Fearing that continued religious allegiance to 
Jerusalem would weaken his people’s political allegiance 
to the new kingdom, he set up rival sanctuaries at Bethel 
and Dan (1 Kgs 12:27-30). Even though he installed 
gold-plated bullocks in these shrines, he did not mean to 
reject Yahweh. Like the cherubim atop the Ark, these 
figures were conceived of as thrones of God, not as gods 
themselves. Unfortunately, however, the bull was a 
popular symbol for the Canaanite god Baal and was 
associated with the gross fertility cults of which the 
Canaanites were so passionately fond. The step to a syn- 
cretism bordering on idolatry was a short one, and the 
violent reactions of the prophets indicate that the step 
was all too nimbly taken (1 Kgs 12:32; 14:9; 19:18; 
2 Kgs 10:29; 17:22; Hos 8:5-6; 10:5; 13:2). In spite of 
the fulminations of the prophets, the sanctuaries of Dan 
and Bethel, Beer-sheba (Amos 5:5; 8:14), Gilgal (4:4; 
5:5; Hos 4:15), and other unnamed places continued to 
flourish (Amos 7:9; Ezek 7:24). The excavations at Arad 
in the Negeb (— Biblical Archaeology, 74:109) have 
uncovered a temple that was in use during the whole 
period of the monarchy; however, its altar of holocausts 
seems to have disappeared about King Hezekiah’s 
time—perhaps a mark of the reform to be mentioned 
below. Nevertheless, Jerusalem kept its prestige, and 
even after it had been destroyed, groups of pilgrims 
came from all over the devastated country to worship 
there (Jer 41:5). 
54 Before the fall of the city, there had been two 
notable attempts to make its Temple not only the central 
place for worship but the only legitimate sanctuary. 
Hezekiah took the first steps in this direction, ca. 
715-705, by proscribing the “high places” (2 Kgs 
18:4,22; Isa 36:7). But his successor, Manasseh, undid 
his reform by reopening the suppressed shrines (2 Kgs 
21:3). Josiah renewed the efforts made by Hezekiah on 
a more solemn and ambitious scale. The international 
situation was in his favor; for he was able to liberate his 
country from Assyrian domination, and the extirpation 
of foreign intrusions into the cult of Yahweh took ona 
patriotic allure. He again suppressed the local shrines 
and summoned all the priests of Judah to Jerusalem 
(23:5,8-9). The weakening of the Assyrian hegemony 
allowed him to move into what had once been the 
northern kingdom and put the shrine at Bethel out of 
operation. Finally, Josiah gathered all the people to a 
national celebration of the Passover in Jerusalem. This 
was in the year 621, the year of the finding of the “Book 
of the Law” in the Temple (probably the core of Deut; 
— Deuteronomy, 6:4). 

This discovery was literally a godsend for Josiah, for 
one of the central preoccupations of the book was 
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precisely unity of sanctuary (Deut 12). Since the deuter~ 
onomic redaction of the law originated in the northern 
kingdom, originally it may have had in mind a northern 
shrine (Shechem?) as the one legitimate place of worship. 
According to one theory, refugee levites brought the 
book to Jerusalem after the fall of Samaria in 721, and 
Hezekiah applied the principle of unity of sanctuary to 
the Temple. After Hezekiah’s time, the “Book of the 
Law” fell into disuse during Manasseh’s long and evil 
reign, only to be rediscovered under Josiah. An attrac~ 
tive alternative theory is the following: The law of unity 
of sanctuary may have been the result of, rather than the 
stimulus for, Hezekiah’s reform. After all, in connection 
with Hezekiah’s reform no appeal was made to an earlier 
law that would justify one sanctuary; but by the time of 
Josiah such a law was on the books. The phraseology of 
the law in reference to “the place chosen by Yahweh that 
his Name shall dwell there” is characteristic of the theol- 
ogy of the Jerusalem Temple and can only with difficulty 
be explained as a secondary application of a designation 
once applied to a northern sanctuary. 

55 At any rate, after the death of Josiah in 609, the 
reform deteriorated until the Temple was finally 
destroyed in 587. After the return from the exile, 
however, the deuteronomic ideal that Josiah had so zeal- 
ously espoused became a reality. From 515 Bc to ap 70, 
when the Romans destroyed the Temple once and for all, 
it was the unique place of worship for all Judah. Outside 
of Judah we know of two Jewish temples in Egypt, one 
at Elephantine, the other at Leontopolis. Both were 
looked upon with open disfavor by orthodox Palestin~ 
ian Jewry (> History, 75:125). Within Palestine itself 
there was the Samaritan temple on Mt. Gerizim, but this 
was even less an Israelite institution. The accounts of its 
establishment are conflicting and unreliable, yet it was 
certainly in existence before 167 Bc, when Antiochus 
Epiphanes hellenized it. John Hyrcanus, of the Hasmo- 
nean line, destroyed it in 129 (> History, 75:127, 140). 
56 (IV) Synagogues. Synagogues do not 
figure in the OT literature, and there is a great diversity 
of opinion about when they came into existence. As the 
Gk root of their name indicates (syn =“together”; agein 
=“to lead, bring”), they were meetinghouses— places 
where people gathered not for sacrifice but for prayer, 
devout reading, meditation, and instruction. They cer- 
tainly existed in the postexilic period, and the most 
popular hypothesis is that they arose as an institution 
during the exile when the people were cut off from the 
Temple. However, there is no substantial evidence for 
this theory; other scholars, with no stronger evidence in 
their favor, feel that they sprang up in Palestine itself 
after the exile. Some few opine that they originated 
before the exile as a result of Josiah’s suppression of the 
local shrines. (See J. Gutmann [ed.], The Synagogue [NY, 
1975].) 
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57 Altar and sacrifice are correlative terms; the 
mention of the one immediately suggests the other. 
Indeed, the Hebr word for altar, mizbéah, includes in its 
connotation the very notion of sacrifice, for it is derived 
froma verb meaning “to slaughter.” Apparently, victims 
were originally slaughtered on the altar, although in a 
later period the altar was used only for the act of offering. 
Consequently, mizbéah assumed the general meaning of 


a place where sacrifice was offered, whether the victim 
was an (already slaughtered) animal, cereals, or incense. 
58 (I) The Typology of Altars. Archacologi- 
cal investigation of ancient Palestine and its neighboring 
regions has revealed altars built of earth or unbaked 
brick, or of uncut stone; it has also revealed natural out- 
croppings of rock with cuttings which have led some to 
suspect that they were used as altars, although that is 
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very difficult to establish. (See F. L. Stendebach, BZ 20 
[1976] 180-96.) Altars of wood, known from a few 
texts, disintegrated long before they could be uncovered 
by the archaeologist’s spade. The majority of ancient 
altars found in Palestine itself are altars hewn from a 
single block of stone, rather typically with protrusions 
(called “horns” in the OT) rising from each of the four 
corners of the upper surface. Such altars differ in size 
according to their function. Smaller altars were apt for 
incense offered by burning or for offerings of food or 
drink laid out on the altar as on a table, without being 
burned. These smaller altars could easily stand inside a 
temple building, since the materials offered on them 
were consumed by a small smoldering fire or were not 
consumed by fire at all. (For such purposes, terra-cotta 
stands, often found in the ruins of ancient sanctuaries, 
would also do.) Larger altars were apt for sacrifices in 
which large or entire animal portions were burned. 
Because of the amount of fire necessary for such sac- 
rifices and the resultant smoke, these larger altars 
normally stood in the open, outside a temple building. 
59 The Bible shows that in early Israelite Pales- 
tine a natural outcropping of rock or a large stone did 
serve as an altar. Gideon was ordered to place his offer- 
ings on a rock (Judg 6:19-23; see also 13:19-20). When 
the Ark was sent back to Israel by the Philistines, the 
cows, along with the cart they drew, were burned as 
sacrifice on a large stone (1 Sam 6:14). In Exod 20:24-26 
(early legislation in the Code of the Covenant), both 
unbaked bricks and stone are allowed as materials for the 
building of an altar, with the provision (supposed by 
Deut 27:5; Josh 8:30-31) that stone should be uncut by 
tools when used for building an altar. This provision 
may reflect a religious idea that an object as holy as an 
altar should be built of materials in their natural state, 
unworked by the hands of creatures (see Exod 20:25). A 
similar concern may be the basis of the law forbidding 
steps rising from the ground to the top of the altar (Exod 
20:26). Modesty has been given as the reason for this 
provision: when the only garment worn by a sacrificing 
priest was a type of loincloth, the priest ran the risk of 
indecent exposure in ascending a flight of steps. More 
likely the original reason for the prohibition is that 
artificially constructed steps, trodden upon, would have 
suppressed the separation of the holy altar from what 
was profane. 

60 (II) The bamaé. The bamda, conventionally 
translated “high place,” was an open-air place of worship 
whose precise appearance has not been determined, but 
which seems to have been a platform of rather large 
dimensions. The bama itself was not a temple or sanc- 
tuary, the house of a god; as a sacral construction it is 
best understood as analogous to an open-air altar. Like 
the altars independent of any sanctuary, it was a place 
where sacrificial offerings could be made without the 
intervention of a priest, although when a bét bamda (some 
type of sanctuary building) was built, the service of a 
priest was required (1 Kgs 12:31). Sacrificial meals at a 
bama (1 Sam 9:13,19,22-24) were eaten in a hall (liské, 
9:22). Prophets (10:5) or a seer (9:11-21) might be active 
at a bamd. In these early texts, the bamé is a legitimate 
cultic place. The later deuteronomistic editorial com- 
ments on the bam, and on any priest who functioned at 
a sanctuary connected with a bamé, are negative, doubt- 
less because of the view that one temple should be the 
-sole legitimate place of all worship requiring priestly 
service. (See W. B. Barrick, SEA 45 [1980] 50-57; P. H. 
Vaughan, The Meaning of ‘Bama’ in the Old Testament 
[SOTSMS 3; Cambridge, 1974]; P. Welten, ZDPV 88 
[1972] 19-37; Biran (ed.), Temples 31-37, 142-51.) 
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61 (III) Altars of the Jerusalem Temple. 
Biblical descriptions of the altars of the desert Taber- 
nacle have been affected by the appearance of the Temple 
altars and so constitute a major source of our knowledge 
of the latter. In the courtyard before the Temple building 
stood the altar of holocausts (Exod 40:6,29), strangely 
omitted from the detailed description of Solomon’s 
Temple in 1 Kgs 6-7 but mentioned in 1 Kgs 8:22,54,64; 
9:25. According to Exod 27:1-8; 38:1-7 (a description 
related to the desert Tabernacle), the altar of holocausts, 
7.5 ft. x 7.5 ft. x 4.5 ft., was made of acacia wood plated 
with bronze. It was hollow with a bronze grill, presum- 
ably on top. Nothing is said about how the sacrificial fire 
was kept from destroying an altar so constructed, or 
whether there were steps to facilitate access to the top. 
One detail in this description corresponds to the only 
preserved descriptive detail of Solomon’s altar (1 Kgs 
8:64; 2 Kgs 16:14-15), built in the late 10th cent.: it was 
of bronze. This altar was replaced 200 years later with 
one patterned on an altar that King Ahaz of Judah had 
seen in Damascus (2 Kgs 16:10-16). 

62 References to the altar of incense in Solomon’s 
Temple are sufficient to establish its existence; however, 
the obscurity of the texts has caused some to doubt this 
fact. This altar’s proper place was in the Hekal of the 
Temple, in front of the Debir containing the Ark. Its 
appearance can be estimated from the description of an 
altar of incense for the desert Tabernacle in Exod 30:1-5; 
37:25-28: an altar 1.5 ft. square and 3 ft. high, made of 
acacia wood plated with gold, with a hornlike projection 
at each of the four upper corners. This is the “altar of 
gold” mentioned in 1 Kgs 7:48. In Isaiah’s inaugural 
vision, a seraph is described taking a live coal from an 
altar inside the Temple (Isa 6:6)—an altar that can only 
be the altar of incense (see also 2 Chr 26:16). 

63 Of the altars in the Second Temple we have 
little reliable information. The visionary description of 
the altar of holocausts in Ezek 43:13-17 shows Baby- 
lonian traits, and there is no evidence that the altar of 
holocausts actually built for the Second Temple was in 
close conformity with it. Historically reliable is the in- 
formation that Antiochus Epiphanes removed the altar 
of incense (the “golden altar”) and the table for the bread 
of the Presence from the Second Temple in 169 sc 
(1 Macc 1:21-22) and profaned the altar of holocausts in 
167 by superimposing on it an altar to Olympian Zeus 
(1 Macc 1:54,59; 2 Macc 6:2,5)—the “abomination of 
desolation” (1 Macc 1:54; Dan 9:27). New altars and a 
new table were put in place after the Maccabean 
victories (1 Macc 4:44-47,49-51; 2 Macc 10:3). 

64 (IV) Significance of the Altar. Like the 
Temple, the altar had deep religious significance for the 
Israelites, much of it received from ancient Near Eastern 
cultures but modified conceptually to bring it into 
harmony with the theological views of orthodox Israel- 
ite religion. Temples in the ancient Near East had always 
been regarded as the houses of the gods on earth, and 
from this it was easy to derive a sense of a larger altar 
as the god’s hearth. In Israel, this idea is implicit in the 
law requiring that a fire always be kept burning on the 
altar (Lev 6:5-6 [12-13]). In the ancient Near East, food 
offered to a god was the god’s meal. This concept 
appears rarely in the Bible and is ridiculed in the rela- 
tively late story of Bel and the Dragon (Vg Dan 
14:1-22); but Ezek 41:21-22 speaks of “the table” of the 
bread of the Presence, and in Mal 1:7 the altar (of holo- 
causts) is itself called “the table of Yahweh” (see also 
Ezek 44:15-16; Mal 1:12). The altar was also a sign of 
the divine presence. As such, both the altar of holocausts 
(Exod 29:37; 40:10) and the altar of incense (Exod 30:10, 
36) were particularly holy and could be served only by 
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priests (Lev 21:6; Num 17:5; 1 Chr 23:13). The altar of 
holocausts had to be consecrated before it could be used 
(Exod 29:36-37; Lev 8:15), and in later times it was 
purified annually on the Day of Atonement (Lev 
16:18-19). The numinous presence in an altar could be 
marked by its receiving a divine name, e.g., “El, God of 
Israel” of the altar erected by Jacob at Shechem (Gen 
33:20), or “Yahweh is my battle-standard” of the one 
erected by Moses after his victory over the Amalekites 
(Exod 17:15-16). 
65 The “horns” of the altar—the projections 
rising from the four corners of its upper surface — were 
considered to be especially sacred. As part of the ritual 
of expiation when the altar was consecrated, the blood 
of sacrificial victims was rubbed on them (Exod 29:12; 
30:10; Ezek 43:20), and the same thing was done in 
other rites of expiation or purification (Lev 4; 8:15; 9:9; 
16:18). A person seeking asylum rushed to take hold of 
the horns (1 Kgs 2:28). Their precise signification is 
uncertain; suggestions include the following: that the 
horn is a symbol of strength and power; or that the 
horns symbolize those of the sacrificial victims; or again 
that they are vestiges of the masseboth or steles which in 
ancient Palestine were common symbols of a divinity 
(> Biblical Archaeology, 74:39). 
66 (V) Sacrifices. The central act of Israelite 
worship, sacrifice, took different specific forms. There is 
often a disconcerting lack of precision in the designa- 
tions of sacrifices, and later practices are interpolated 
into descriptions or prescriptions from an earlier time, 
which makes it difficult to trace historical development 
clearly. In Lev 1-7, though, we find the various types of 
sacrifice as they were carried out in the postexilic 
Temple. Sporadically we find other texts which are 
parallel to a section in Lev 1-7, but which differ in detail. 
67 (A) Holocaust or Burnt Offering. The 
most solemn of the Israelite sacrifices was the holocaust, 
or burnt offering. In it, the victim was completely 
burned, as holocauston (used for it in Jewish Greek) 
indicates. The technical Hebr word, ‘al@, is derived from 
the root meaning “to go up,” probably because the flame 
and smoke went up toward heaven (so Judg 13:20). It is 
also called kalil, a word meaning “complete” (Deut 
33:10; 1 Sam 7:9; Ps 51:21). 

According to the prescriptions of Lev, the victim of 
a holocaust had to be an unblemished male animal or 
bird (turtledove or pigeon). The one making the offering 
laid his hand on the victim’s head to signify that the 
sacrifice was to be offered in his name and for his benefit. 
The gesture did not signify that the victim was a sub- 
stitute for the offerer or that the sins of the offerer were 
transferred to it for expiation. The offerer then slit the 
throat of the victim, and the priest poured its blood 
around the altar—blood, considered the seat of life, 
belonged to God in a special way. After the animal had 
been skinned and quartered, the pieces were washed and 
placed on the altar to be consumed in the flames. If the 
victim was a bird, the one making the offering simply 
handed it over to the priest, who performed the ritual 
directly on the altar. Such offerings were usually made 
by the poor, who could not afford to offer animals (Lev 
BES AES 

In the latest development of the holocaust ritual, the 
law called for an accompanying gift (minha) of flour 
mixed with oil and a libation of wine. The flour was 
burned and the wine poured out at the base of the altar. 
According to Lev 23:18, this requirement had to be 
satisfied only during the feast of Weeks; Exod 29:38-42 
extends it to the daily holocaust, and Num 15 further 
extends it to all holocausts. 

The holocaust, as an act by which Yahweh’s power 
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and might were acknowledged (Judg 13:16,19~20), is 
often found in a context in which his power is compared 
with the inferior power of other gods (Exod 18:10; Judg 
6:26, 28; 1 Kgs 18:38). It was offered on particularly 
solemn occasions, even by aking (1 Kgs 3:4), with a com- 
munion sacrifice (peace offering, 3¢lamim) often accom- 
panying it (2 Sam 6:17-18; 1 Kgs 8:64; 9:25). Ezekiel, in 
his program for the postexilic future, programmed a 
holocaust to be provided by the prince, with his com- 
munion sacrifices, on sabbath days and days of new 
moon (Ezek 46:1-2,4); but by the later royal period a 
holocaust was already a daily act in the Temple (2 Kgs 
16:15; 1 Chr 16:40). In the postexilic period, its impor- 
tance in the religious consciousness of Israel was over- 
shadowed by the expiatory sin offering (~ 72-78 below). 
68 (B) Communion Sacrifice or Peace Offer- 
ing. A union between God and the donor was effected 
by a thanksgiving offering called zebah 3élamim, zebah 
alone, or Sélamim alone. This sacrifice has frequently been 
called, under the influence of the LXX, a “peace offer- 
ing” or “welcome offering,” but “communion sacrifice” 
best describes its essential nature. There were three types 
of communion sacrifice: the téd@ or sacrifice of praise 
(Lev 7:12-15; 22:29-30); the nédaba or freewill sacrifice, 
made out of pure devotion and not in fulfillment of a 
precept or a vow (7:16-17; 22:18-23); and the neder or 
votive offering, made in fulfillment of a vow (7:16-17; 
22:18-23). 

The ritual of the communion sacrifice is described in 
Lev 3, and its characteristic feature is that the victim is 
shared, with portions going to God, to the priest, and to 
the offerer. The laws about the victims are slightly 
different from those governing the victims for holo- 
causts: birds are not allowed; the animal may be male or 
female; and, according to Lev 22:23, the animal may be 
slightly blemished when the offering is of the freewill 
type. The imposition of hands, the slaughtering, and the 
pouring out of blood take place just as in the holocaust. 

Yahweh’s portion was burned on the altar; it con- 
sisted of the fat surrounding the intestines, the kidneys, 
the liver, and the fat of the sheep’s tail. (Fat, like blood, 
was looked upon as life-giving [Lev 3:16-17; 7:22-24].) 
The priest received two parts: the breast and the right leg 
(7:28-34; 10:14~15). The remaining portion went to the 
one making the offering, who shared it with family and 
guests. The victim of a téd@ had to be eaten the same day 
it was offered (7:15), and this sacrifice had to include also 
an offering of unleavened cakes and wafers and of leav- 
ened loaves. One of the cakes was offered to Yahweh 
and constituted part of the priest’s share. The victim of 
a freewill or a votive sacrifice could be eaten on the 
morrow of the offering, but if any of it was left on the 
third day it had to be burned (7:16-17). On the t6d4 as 
a communitarian celebration and on the Passover sacri- 
fice as t0da, see G. Couturier, EgThéol 13 (1982) 5-34. 
69 This type of sacrifice was common in Israel 
from the earliest days, and the early texts often call it 
simply zebah (Josh 22:26-29; 1 Sam 1:21; ZAM Seige 
2 Sam 15:12; 1 Kgs 8:22; 12:27; 2 Kgs 5:17; 10:24; Isa 
1:11; 19:21; Jer 7:22; Hos 3:4; 4:19; Amos 4:4; Exod 
23:18; 34:15,25). Frequently it is designated as 32lamim 
(Judg 20:26; 21:4; 1 Sam 13:9; 2 Sam 6:17,18; 24:25; 
1 Kgs 3:15; 9:25; 2 Kgs 16:13; Exod 20:24; 32:6; Ezek 
43:27; 45:15,17; 46:12). The compound zebah 3élamim is 
almost exclusively used in P and in the Law of Holiness 
(Lev 17:1-26:46), which is slightly earlier than P and 
originally had an independent existence. In texts earlier 
yet, viz., Exod 24:5 and 1 Sam 11:15, the plurals of the 
two nouns are juxtaposed, as z@bahim slamim; but gram- 
mar suggests that one of the two words was inserted 
secondarily as an explanatory gloss when the two words, 
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and the sacrificial realities which they designated, were 
becoming closely associated or confused. Refined liter- 
ary study has led to the conclusion that a zebah — basically 
a private offering, made typically on occasions of private 
devotion or of importance to a family, with a sacrificial 
meal as the central act—was originally distinct from the 
sélamim—a public offering, perhaps with a dedicatory 
function, made on great occasions, with a blood rite as 
its central act. The two types coalesced in the time of the 
Law of Holiness and of P, with the main interest then 
placed in sprinkling the blood and burning the fat on the 
altar—actions reserved to priests, which meant that the 
zebah Sélamim could thenceforth be offered only at the 
Temple. (See Rendtorff, Studien 119-68, 237-38; 
Levine, Presence 45-52). Zebah is itselfa generic word for 
slaughtering, or for sacrifice involving slaughtering, 
whereas Sélamim is a more specific word. There is much 
difference of opinion on the precise meaning of Sélamim 
(Levine, Presence 3-45), but it seems to connote a tribute 
offered to God with a view to maintaining or 
reestablishing amicable relations with him (cf. 3além, 
“peace”). For that reason, perhaps, it was at times used 
in covenant making. The theory that it was a sacrifice 
meant for that specific purpose (R. Schmid, Das Bundes- 
opfer in Israel [SANT 9; Munich, 1964]) has been criti- 
cized both for exaggerating the place of covenant 
renewal in the Israelite sacrificial system and for limiting 
the place of the S@amim within that system. 
70 We have little information about the ritual 
followed in the ancient communion sacrifice. That it 
varied until it was fixed after the exile seems to be indi- 
cated in several texts. If the corrected reading of 1 Sam 
9:24 actually represents the original, the lay participants 
ate the fat of a sheep’s tail; yet the law of Lev 3:9; 7:3 
reserves this for God. At Shiloh the priest had to take pot 
luck: he stuck a fork into the pot while the meat was 
boiling and was entitled to whatever he drew forth 
(1 Sam 2:13-14); yet according to Deut 18:3, he was 
entitled to the shoulder, jaws, and stomach (Lev 7:34 
improved his lot and gave him the uncooked breast and 
the right leg). 
71 How far back can we trace holocausts and 
communion sacrifices in the history of Israel? Do they 
date from the period of the exodus, as the pentateuchal 
laws would lead one to believe? For a direct answer, one 
might turn to Amos 5:25, where Yahweh asks: “Did you 
bring me sacrifices and offerings for forty years in the 
desert, O house of Israel?” In Jer 7:22, Yahweh speaks in 
a similar strain: “In speaking to your fathers on the day 
I brought them out of the land of Egypt, I gave them no 
command concerning holocaust or sacrifice.” Still, both 
Amos and Jeremiah were familiar with the most ancient 
traditions, J and E, concerning sacrifices offered during 
the exodus (Exod 3:18; 5:3,8,17; 10:25; 18:12; 32:6,8). 
And when read in their respective contexts, the two 
passages from the Prophets are not really so categorical 
as they seem when taken in isolation. Amos and Jere- 
miah were preachers, not legalists or historical critics. 
They were objecting to the empty, formalistic sacrifices 
offered in their day and were holding up the desert days 
as the ideal—days when sacrifices were offered with the 
proper interior dispositions. We must allow for pro- 
phetic license in their unqualified statements. - 
We are justified in assuming that, like other ancient 
Near Eastern seminomads, the Israelites of the desert 
‘ wanderings offered animal sacrifices. We must confess, 
though, that it is impossible, with the data at our 
disposal, to speak with any certainty of the ritual 
practice that they followed in doing so. The most primi- 
tive ritual elements preserved in our extant texts seem to 


Communion and Expiation Sacrifices 1269 


be those of that particular zebah which was the Passover 
sacrifice. 

72 (C) Sacrifices of Expiation. These receive 
a major share of the attention given to sacrifices in the 
ritual code of the postexilic Temple. There are two: the 
sin offering and the guilt offering. 

(a) Sin OrreriInc. The Hebr noun hatta’t 
means “sin,” and so, when used to designate a particular 
type of sacrifice, it is usually translated “sin offering.” Yet 
just as the piel of the corresponding denominative vb. 
has the sense of “to free from sin” (GKC §52h), the noun 
may signify a sacrifice freeing or purifying from sin (see 
J. Milgrom, JAOS 103 [1983] 250). The ritual texts 
governing a hatta’t are found in Lev 4:1-5:13; 6:17-23 
({24-30] > Leviticus, 4:9-10, 15). Some of the details in 
5:1-6 are distinctive characteristics of the Mesopotamian 
apotropaic Surpu ritual (M. Geller, JSS 25 [1980] 181-92). 
The dignity of the one making the offering determined 
the victim to be sacrificed. The high priest was required 
to offer a bull; similarly, a bull had to be sacrificed when 
there was question of a collective sin of the whole people. 
The sin of a prince (nast’) could be expiated only by the 
sacrifice of a he-goat, but a private person could offer a 
she-goat or a sheep. If one was very poor, two turtle- 
doves or pigeons sufficed; one of them was offered as a 
sacrifice for sin, the other as a holocaust. As an alter- 
native, the poor could offer some flour. 

73 The distinguishing characteristics of these sac- 
rifices were the use made of the blood and the disposal 
of the victim’s flesh. When expiation was made for the 
high priest or for the people as a whole, the sacrificing 
priest first gathered the blood, went into the sanctuary, 
and sprinkled the blood seven times on the veil before 
the Holy of Holies; then he rubbed blood on the horns 
of the altar of incense and finally poured out what 
remained at the base of the altar of holocausts. If a prince 
or a private individual was making atonement, the priest 
did not enter the sanctuary, but rubbed blood on the 
horns of the altar of holocausts and poured out the rest 
at its base. The importance of the blood of the victim in 
these sacrifices is obvious (see Lev 17:11; Heb 9:22). 
Just as in communion sacrifices, all the fat of the 
victim was burned; but in the sacrifice for sin, the guilty 
person received no flesh, for the priest took it all. 
Furthermore, when this sacrifice was offered for the 
high priest or the community, no one shared in the flesh 
of the victim; it was taken away and thrown on the 
refuse heap. A popular theory is that the sin of the guilty 
party was thought to be transferred to the victim and 
destroyed along with it. However, the fat of the victim 
was burned rather as a pleasing sacrifice to God; and in 
the private sacrifices just mentioned, the priests partook 
of the flesh of the victims “since it is most sacred” (Lev 
6:22) (29]|sscen2) Cora: 21): 
74 The description of the sin offering in Num 
15:15-31 differs noticeably from the prescription in Lev 
4. In the Num passage no provision is made for the sin 
of a high priest or of a prince. Inadvertent faults com- 
mitted by the community as a whole may be expiated by 
the sacrifice of a bull as a holocaust and of a he-goat as 
a sin offering; such faults committed by an individual 
may be wiped out by the sacrifice of a she-goat as a sin 
offering. The ritual details of the sacrifices are not given. 
According to Num 15:31, no sacrifice can satisfy for a 
deliberate sin. (See J. Milgrom, in WLSGF 211-15.) 
75 (b) Guitt OrFeRING. The noun ?a%am desig- 
nates several related things: offense, the means of repair- 
ing an offense, and the type of sacrifice with which we 
are dealing here, viz., the “guilt offering” or “sacrifice of 
reparation.” The ritual texts governing this sacrifice are 
found in Lev 5:14-26 (5:14-6:7); 7:1-10 (> Leviticus, 
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4:11, 16). Although the ritual is much the same as that 
of a sin offering, the guilt offering was offered only for 
private individuals, and the only victim mentioned is a 
ram. In some instances, in addition to the sacrifices 
offered, a fine had to be paid (Lev 5:14-16,21-26; Num 
5:5-8); but the fine was distinct from the sacrifice itself. 
76 (c) PURPOSES OF THESE SACRIFICES. The dis- 
tinction between the hatta’t and the ’a3am is by no means 
evident. The hatta’t might seem applicable to sins in 
general, and the ’43am might seem restricted to those sins 
which required some kind of restitution or redressing of 
injured rights; but the extant texts do not admit so clear 
a distinction. In Lev 5:6-7 the two terms even appear to 
overlap. The problem is made more complex by the fact 
that the pertinent texts are not all of a piece and have 
been reworked editorially before reaching their present 
form in Lev. This lack of consistently clear distinction 
between the function and purposes of the hatta@’t and 
those of the ’aam in our extant biblical texts suggests 
that the final editors of the sacrificial prescriptions and 
descriptions were codifying expiatory sacrifices received 
in traditional practice as distinct, with the original 
grounds for their distinction no longer fully perceived 
and understood. 
77 From the surviving evidence, >a4’4m has been 
interpreted as an adaptation of what was originally an 
offering in the form of silver or other objects of value, 
secondarily commuted to an altar sacrifice. Hatta’t has 
been interpreted as a coalition of two originally distinct 
types of sacrifice: one eaten by the priests, which was 
meant to expiate certain offenses of the people and their 
leaders, and another not eaten but consumed by burning, 
which was meant to preserve the sanctuary and its 
priests from contamination with the unholy, profane, or 
ritually impure, thus reckoning with impurity as a 
dynamic force capable of contaminating persons and 
objects by a sort of contagion (Levine, Presence 91-114). 
Levine’s distinction of the two types of hatta’t on the 
basis of the two ways in which the sacrificial parts are 
consumed has also been made by J. Milgrom (VT 26 
[1976] 333-37; RB 83 [1976] 390-99; JAOS 103 [1983] 
249-54) but with a different explanation based on the 
degree of impurity that each type expiated. According to 
Milgrom, the hatta’t was always a sacrifice of purifica- 
tion, and so it should never be called a “sin offering.” 
Furthermore, it expiated not persons but objects or 
places in the Temple, holy in various degrees because of 
the varying intensity of the divine presence and subject 
to contamination by correspondingly varying impurity. 
The hatta’t eaten by the priests, then, would be one by 
which the altar of holocausts in the Temple courtyard 
was purified from a relatively low, less contagious im- 
purity arising from sins of inadvertence committed by 
an individual Israelite. The burned hatta’t was either 
(a) one by which the Hekal within the Temple building 
itself was purified from a greater impurity resulting from 
those sins of inadvertence committed by the high priest 
or by the entire community, or (b) one carried out 
annually on the Day of Atonement, by which God’s 
throne (the kapporet; + 32, 35 above) and the rest of the 
Temple, including the altar of holocausts, were purified 
from the greatest impurity: that resulting from sins of 
willful, unrepented presumption. 
78 As for the ’asam, Milgrom (Cult) develops the 
thesis that it was a sacrifice made when someone had 
violated an oath, although with time its need was ex- 
tended to any case in which a prohibition of the law had 
been violated. Repentance had to accompany an °asam, 
and so did confession of one’s wrong, if the violation 
was deliberate (Lev 5:1-6; 16:21; Num 5:6-8). 
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79 (D) The minha. The victim in the sacrifices 
so far discussed was an animal, but the Israelites also 
commonly offered various cereals. This offering was 
known by the generic name minha, “gift,” and several 
kinds are listed in Lev 2. There was one of fine wheaten 
flour mixed with oil; the ritual called for an offering of 
incense as part of this sacrifice. A handful of the prepared 
flour and all the incense were burned on the altar, and 
the priests got the remaining flour (2:1-2; 6:7-11 
[14-18]; 7:10). In another sacrifice the same mixture of 
flour and oil was first baked. A part of the loaf was 
burned, and the rest went to the priests (2:4-10; 7:9). No 
leaven was used, but salt was required (2:11-13). Lastly, 
there was the offering of firstfruits in the form of roasted 
ears of grain or baked bread, together with oil and 
incense. Part of the grain and oil and all the incense were 
burned (2:14-16). 

80 The part of the minha that was burned was 
called ’azkara, the precise meaning of which in this con- 
text is not certain. It could mean “memorial” (from the 
vb. zakar, “to remember”), in the sense that the offering 
reminded God of the one who made it. Or it could mean 
“pledge,” in the sense that the part actually offered to 
God was a token of the donor’s willingness to offer 
his all. 

In some cases the cereal alone was offered without oil 
or incense, as in the high priest’s daily offering; and in 
this instance the entire offering was burned (Lev 6:13-16 
[20-23]). Again, when a minha was offered by a poor 
person as a sacrifice for sin (5:11-13), and when it was 
offered as a “sacrifice for jealousy” (Num 5:15), it con- 
sisted of only flour. When the minhé accompanied a 
holocaust or a communion sacrifice, a libation of wine 
was added to the ritual (Exod 29:40; Lev 23:13; Num 
I= 12). 

Cereal offerings can be traced to the period before the 
exile. It has been contended that the word minhd in pre- 
exilic texts is used in its generic sense of “gift” or “offer- 
ing” to apply to any type of sacrifice. This is not quite 
true; minha is distinguished from zebah in 1 Sam 2:29; 
3:14; Isa 19:21; from ‘ola in Jer 14:12; Ps 20:4; and from 
Selem in Amos 5:22. In these texts it is a technical term 
for the cereal offering. The showbread, analogous to the 
minha, is mentioned in 1 Sam 21:3-7. 

81 (E) The Showbread. Related to the cereal 
offerings was the showbread, which is called in Hebrew 
lehem happanim, “the bread of the face” (of God) or “the 
bread of the Presence,” and lehem hamma‘dreket, “the 
showbread.” This consisted of 12 cakes of fine wheaten 
flour arranged in two rows on a table before the Holy 
of Hollies; fresh cakes were put on the table every sab- 
bath (Lev 24:5-9). The priests consumed the old cakes at 
the time of the renewal, and the incense that had been 
placed alongside each row was burned on the altar of 
incense. The 12 loaves were a perpetual reminder or 
pledge of the covenant between Yahweh and the 12 
tribes (+ OT Thought, 77:76ff.). The presence of the 
incense on the table with the loaves gave them some- 
thing of the character of a sacrifice, even though it was 
only the incense that was burned on the altar. 

82 (F) Perfume Offerings. Incense played a 
large part in the sacrificial ritual of Israel. The word 
getoret has the generic meaning of “that which goes up in 
smoke” and in this wide sense may be applied to any- 
thing burned on an altar. In the liturgy, it refers to 
perfumed offerings, the full expression for which is 
getoret sammim. The specific. word for incense is lébind, 
but incense was only one of several aromatics of which 
the perfumed mixture was compounded. The others 
were storax, onyx, and galbanum, which were to be 
mixed with incense in four equal parts (Exod 30:34-38). 
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The recipes grew more complicated as time went on, and 
the rabbinic writings mention one containing 16 
ingredients. 

The manner of offering was as follows. A priest 

scooped live coals from the altar of holocausts with a 
small shovel and sprinkled the aromatic mixture on the 
coals. He then placed the shovel’s contents on the altar 
of incense. This offering was made every morning and 
evening (Exod 30:7-8). On the Day of Atonement (> 
148 below) the coals and incense were carried within the 
Holy of Holies to be burned before the Ark (Lev 
16:12-13). Pure unmixed incense (lébona) was used when 
it accompanied a minha or was placed on the table of the 
showbread. 
83 In tracing the history of perfume offerings, we 
find that the word gétéret, which acquired a restrictive 
technical meaning after the exile, was used only in its 
generic sense of “that which goes up in smoke” in pre- 
exilic texts (1 Sam 2:28; Isa 1:13; see 2 Kgs 16:13,15). 
Yet, although the terminology did not exist before the 
exile, the custom of offering incense certainly did. The 
“incense that comes from Sheba” is used in parallelism 
with “your holocausts” in Jer 6:20 (see 17:26). Solomon’s 
Temple had an altar of incense (> 62 above), and the 
deuteronomic editor of 1 Kgs 3:3 condemned the offer- 
ing of incense elsewhere than at the Temple. Incense was 
used quite commonly in the liturgies of other ancient 
Near Eastern nations; it would be rather surprising if the 
custom did not exist in Israel (see M. Haran, VT 10 
[1960] 113-29). 

In the early days censers may have been used for 

burning incense instead of the stationary altar, as in the 
story of Nadab and Abihu (Lev 10:1ff.) and in that of 
Korah in Num 16:1ff. The first certain mention of an 
altar of incense is in the description of Solomon’s 
Temple. In the early stages of the ritual, pure unmixed 
incense was used. It formed part of the minhd (Lev 2:1ff.), 
firstfruits (2:15), and the showbread, all of which were 
preexilic. After the exile, with the further development 
of the ritual, the four-part mixture alluded to above 
came into use. 
84 (V1) The Origin of Israelite Sacrifice. All 
the postexilic sacrifices of Israelite religion, then, had 
preexilic antecedents. Some were more ancient than 
others, and at times one predominated over another, with 
a subsequent shift in emphasis as the ritual developed. It 
would be surprising if development had not taken place 
over such a long span. The fact that we are best informed 
about the latest stage should not blind us to the fact that 
the development began centuries before. This brings us 
to the question of the origin of Israelite ritual. 

Without going into an extended discussion of the 
sacrificial system of Mesopotamia, we can say that the 
evidence at our disposal does not warrant looking to that 
area for the source of Israel’s rites. Contacts with 
Mesopotamian ritual are rare and superficial; the difter- 
ences are fundamental. Blood played little or no part in 
the Mesopotamian sacrifices, and the two basic forms of 
Israelite sacrifice, the holocaust and the communion 
sacrifice, were not in use in Mesopotamia. 

The sacrificial system of Arabia was closer to that of 
Israel, to judge from the meager information at our 
disposal. Blood was used for libations and domestic 
animals were slaughtered and eaten; perfume offerings 
were common in southern Arabia. However, the absence 
of similarities in essentials prevents our concluding that 
Israel borrowed from Arabia. The burning of the victim, 
in whole or in part, was of the essence of the Israelite 
sacrifice. In Arabia the animal was simply slaughtered 
and eaten. The few similarities between the two systems 
can be explained by the distant common origin of the 
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two peoples, by the pastoral life that Israel and Arabia 
once shared, and by cultural and commercial contacts. 
85 It is a different story when we consider 
Canaan. The biblical information about Canaanite ritual 
shows it to be similar to Israelite ritual, at least mate- 
tially. The Canaanite wives of Solomon offered incense 
and sacrifices to their gods (1 Kgs 11:8). According to 
2 Kgs 5:17, Naaman the Syrian offered holocausts and 
communion sacrifices; and when Elijah had his contest 
with the prophets of Baal, both he and they prepared 
their sacrifices in the same fashion (1 Kgs 18). Other 
passages confirm this evidence; and the biblical condem- 
nation of Canaanite worship is not because of the form 
that such worship took but because it was offered to 
idols or performed in proscribed sanctuaries. The ter- 
minology of Canaanite ritual, as it is known from Punic 
and Phoenician inscriptions, was not altogether consis- 
tent, but it contains some interesting points of contact 
with Israelite terminology. The much earlier Ugaritic 
texts of the 14th cent. Bc from Ras Shamra (— Biblical 
Archaeology, 74:72) furnish little reliable information 
beyond a few ritual terms corresponding to those used 
by Israel. When all the available evidence is assembled, 
however, there is a definite similarity between Canaanite 
and Israelite ritual. There were holocausts, communion 
sacrifices, cereal and perfume offerings in Canaanite 
ritual, but no particular importance seems to have been 
attached to blood in the animal sacrifices. 

Given the similarities between these two systems, 
what historical relationship existed between them? 
Sacrifices in which victims were wholly or partially 
burned on the altar were common in Canaan before the 
coming of the Israelites. However, the Israelites do not 
seem to have offered such sacrifices in the desert days. 
Rather, something similar to the Passover ritual would 
have been normal during that pastoral, seminomadic 
period: The victim was not burned, even in part; but its 
blood had ritual significance, and the flesh was shared by 
the participants. (This was precisely the type of sacrifice 
practiced by nomads in ancient Arabia.) Then when the 
Israelites came into Canaan, they took over the Canaan- 
ite practice of burnt offerings and integrated it gradually 
into their own system. From that point on the two 
rituals, Canaanite and Israelite, followed their own lines 
of development. There is nothing certain about this re~ 
construction, but it does justice to the available data. 
86 (VII) Human Sacrifice. When Israelites 
sacrificed human beings, they incurred the divine wrath 
evident in Jer 7:31; Ezek 20:25-26,31. Sacrifice of 
children by Israelites to a god Molech is mentioned in 
Lev 18:21; 20:2-5; 2 Kgs 23:10; Jer 32:35. Such 
sacrifices, with burning, took place in the Valley of 
Hinnom near Jerusalem, according to 2 Kgs 23:10; Jer 
32:35. The same kind of sacrifice is mentioned in Deut 
12:32 es 16:37:31; 21:6; Jer 7:31; 19°53 ezek 
23:39 without mention of Molech’s name. Although the 
various Israelite attitudes toward the sacrifice of children 
in the monarchical period may be open to discussion, the 
OT texts that have come down to us reflect an attitude 
of strong condemnation of what they regarded as a 
foreign practice. 

87 Since children were sacrificed in the Punic 
colonies, it can be surmised, but not proved, that the 
practice existed in Phoenicia, the Punic colonies’ mother- 
land and Israel’s neighbor. In Punic, the word molk was 
apparently a technical term designating child sacrifice. 
The similarity of Punic molk and the OT Molech (Hebr 
molek) has raised the question whether Molech was itself 
originally a sacrificial term. Scholarly opinion tends to 
favor the view that both Molech and Punic molk are 
divine names and that the shift of molk’s meaning to that 
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of a technical term is peculiar to Punic. (For surveys of 
scholarship on human sacrifice and Molech, see H. 
Cazelles, DBSup 5. 1337-46; A. R. W. Green, The Role 
of Human Sacrifice in the Ancient Near East [ASOR Diss. 
Series 1; Missoula, 1975]; G. C. Heider, The Cult of 
Molek [JSOTSup 43; Sheffield, 1985].) 

88 (VIII) The Meaning of Sacrifice in Israel. 
Holocausts, communion sacrifices, sin offerings, guilt 
offerings: What did all these signify? What was the 
essential meaning of sacrifice in Israel? Several answers 
to such questions have been given. 

89 (A) Unsatisfactory Theories. According 
to one hypothesis, Israelite sacrifice was a gift of appease- 
ment to a cruel and demanding deity. There is no 
evidence to support such a position. A more subtle sug- 
gestion is that sacrifice was a sort of bilateral contract in 
which people gave a gift to God and God reciprocated by 
granting some boon. There is an element of truth in this 
(> 93 below), but it implies that God was in much need 
of a human gift—an idea foreign to Israelite thought. 
90 In another theory, sacrifice is pictured as a 
quasi-magic act by which a person enters into union 
with God. This theory takes two forms. In the first 
form, a person achieves union by eating a divine victim. 
This assumes that Israelite sacrifice was basically totem- 
istic, a view of sacrifice inherited from remote ancestors 
in Arabia. By eating the animal representing the deity 
(the totem) the person absorbs a share of the life of the 
deity. There is no evidence, however, that such a notion 
really prevailed among the ancient Arabs or that when 
a totem was eaten it was thought to effect any commu- 
nication of divine life. In the second form of the theory, 
the Israelite was supposed to have entered into union 
with God by immolating a victim that substituted for 
and represented the donor. The pouring of the victim’s 
blood at the base of the altar is interpreted as an effective 
symbol bringing the life of the sacrificer into contact 
with the deity whom the altar represented. Such an 
interpretation is highly dubious. While the pouring out 
of the blood around the altar did symbolize the imme- 
diate and direct offering of the victim’s life to God, it 
carried with it no connotation of effecting a vital union 
between the offerer and God. 

91 Another fairly widespread theory is that the 
Israelites, like their Mesopotamian and Canaanite 
neighbors, considered sacrifice to be a meal prepared for 
a hungry God. Those who hold this theory point to 
those passages in which the altar is called God’s table and 
the showbread called God’s loaves (> 8, 64 above), as 
well as to God’s being said to have “smelled the sweet 
odor” of Noah’s holocausts (Gen 8:21). Admittedly, 
there are certain elements of Israelite sacrifice that sug- 
gest the sharing of a meal with Yahweh, especially in the 
communion sacrifice (the peace offering). Such Israelite 
practices as the offering of cakes, oil, and wine to 
Yahweh may have had this meaning in the Canaanite 
ritual from which they were probably borrowed. But 
the attitude of authentic Yahwism is expressed quite 
unequivocally in Ps 50:12-13: “If I were hungry, I 
would not tell you; for mine are the world and its 
fullness. Do I eat the flesh of strong bulls, or is the blood 
of goats my drink?” 

92 (B) Distinctive Understanding of Sacrifice. 
What, positively, was the Israelite notion of sacrifice? 
The answer must begin with an appreciation of Israel’s 
notion of God. He was unique, transcendent, all- 
powerful, supremely self-sufficient, personal; and 
because he was personal, he called for a response on the 
part of his people. This response had to be correspond- 
ingly personal, rational. Sacrifice, then, was the external 
expression of a personal response to a personal God. lt 
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was not a mechanical, magic gesture with an efficacy 
unrelated to the interior dispositions of the one offering 
it. If sacrifice was not motivated by sincere interior 
dispositions, it was empty formalism, a mocking of true 
divine-human relationship. A failure to recognize this 
fundamental truth is the basic weakness of the hypoth- 
eses rejected above. 

It is true that some elements of Israelite ritual and 

sacrificial vocabulary are rooted in customs antedating 
the formation of Israel as a nation. However, material 
similarity is not an indication of real identity with these 
customs or the primitive theology they reflected. Certain 
ancient forms were retained but were used as vehicles of 
new concepts. The same observation holds good for 
ritual borrowings from neighboring religions; the adop- 
tion of pagan ritual does not necessarily indicate adoption 
of pagan religious thought. Ritual is relatively neutral; it 
is given specific meaning by the religion that employs it, 
and the religion of Israel was quite different from and 
infinitely superior to that of Canaan. Israelite sacrifice, 
then, was distinctive and difficult to define. Sacrifice was 
not a simple concept: it was not uniquely the offering of 
a gift to God to acknowledge his dominion, nor uniquely 
a means of effecting union with him, nor uniquely an act of 
expiation. Simultaneously it was all three and more. Let us 
now study one by one its varied aspects. 
93 Sacrifice was a gift, but a gift to which God had 
an imperative right, since anything that people could 
offer had first come from the bountiful divine hand. 
“The Lord’s are the earth and its fullness; the world and 
those who dwell in it” (Ps 24:1; also 50:9-13; 1 Chr 
29:14). In returning a part of God’s property to him, 
people symbolically acknowledged God’s right to it all, 
and thereby acquired a right to use the rest of it, under 
God, for their own purposes. This was the idea behind 
the offering of the firstfruits and the firstborn. From 
another point of view, since the offerings were staples 
(meat and vegetables) by which people sustained their 
lives, the victims represented the life and being of the 
one offering. In sacrificing, a person symbolically sur- 
rendered to God; and God, by accepting, bound himself 
in some way. It was not a quid pro quo notion (= Be 
above), since God had no need of the gift and there could 
be no proportion between the gift and God’s favor. 

The essence of the sacrifice did not consist in the 
destruction of the victim. In fact, in the case of animal 
sacrifices, the slaughter of the victim was only a prepa- 
ratory rite and was performed by the offerer, not by the 
priest. One reason for the destruction of the offering, 
whether animal or vegetable, was that it made the gift 
irrevocably definitive and withdrew it completely from 
ordinary use. Also, it rendered the victim invisible and 
thereby symbolically sent it into the invisible sphere of 
the divine. The word for holocaust, ‘ala, means basically 
“that which goes up.” The ritual served to symbolize this 
idea of “giving,” of “sending up” to God. The altar was 
the symbol of God’s presence; and the victim’s blood, 
the most sacred element, was brought into direct contact 
with this symbol. In every sacrifice, the blood was 
poured out at the base of the altar; in expiatory sacrifices 
it was rubbed on the horns of the altar: in sin offerings 
for the high priest or the entire community it was 
sprinkled on the veil that concealed God’s special 
presence in the Holy of Holies. On the Day of Atone- 
ment it was taken inside the Holy of Holies and sprinkled 
on the propitiatory, God’s throne. The combustible 
parts of the victim were burned and, in a sense, spiri- 
tualized as they rose heavenward in the form of smoke. 
94 The sacrifice, then, served as a gift expressing 
the Israelite sense of dependence on God, but it also 
indicated the desire for union with God. The Israelites never 
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entertained a crassly physical notion of this union (> 90 
above); theirs was a more subtle attitude, in harmony 
with the sublime spiritual transcendence of Yahweh. 
When God had received his share of the victim, the ones 
who had presented it ate the remainder in a sacrificial 
meal. The fact that the one victim had both been offered 
to God and eaten by the worshipers brought the two 
parties together in a spiritual communion, establishing 
and consolidating the covenant bond between the two. 
This was a joyful occasion and in the early days the com- 
munion sacrifice was the most popular in the ritual. 
95 Every sacrifice implied at least some notion of 
expiation. The making of the offering necessarily entailed 
self-denial, and the reestablishment or maintenance of 
amicable relations with God implied that these relations 
had been disturbed. The author of 1 Sam 3:14 wrote that 
“neither sacrifice nor offering will ever wipe out the sin 
of Eli.” The use of blood gave all animal sacrifices expi- 
atory overtones (Lev 17:11), in addition to the specific 
sacrifices of expiation for various faults (> 72-78 above). 
96 ([X) Condemnations of Sacrifice. Given 
the central importance of sacrifice in Israelite religion, it 
is surprising to find some harsh condemnations of it in 
the OT. But an unbiased study of these condemnatory 
passages reveals implicitly that sacrifice was held in high 
esteem in Israel and was not a mere external rite of magic 
efficacy, but an externalization of noble religious senti- 
ments, without which sacrifice was a mockery. Particu- 
larly vehement are the attacks of the preexilic prophets 
(Isa 1:11-17; Jer 6:20; 7:21-22; Hos 6:6; Amos 5:21-27, 
Mic 6:6-8). These passages have often been interpreted 
as condemnations of sacrifice in any shape or form, for 
their language is direct and unconditional. But we must 
recall that in Hebrew an absolute statement or a direct 
contrast is often made where we would use a com- 
parison. The wording of Hos 6:6 is a splendid example 
of this type of expression: “For it is love that I desire, not 
sacrifice, and knowledge of God rather than holocausts.” 
The laws of parallelism require that we understand the 
first phase in the same comparative sense as it is ex- 
pressed in the second: “For it is love that I desire rather 
than sacrifice.” Examples of this manner of speaking can 
be multiplied many times over, even in the NT (cf. Luke 
14:26 and Matt 10:37). 

One of the earliest prophets, Samuel, expressed the 
prophets’ attitude toward sacrifice clearly: “Does the 
Lord desire holocausts and victims, and not rather that 
the voice of the Lord should be obeyed? For it is better 
to obey than to sacrifice, and to hearken rather than to 
offer the fat of rams” (1 Sam 15:22). What the prophets 
were condemning was formalistic, merely external wor- 
ship without the proper dispositions. Such “worship” 
was only an empty rigmarole bordering on superstition. 
97 (X) Other Ritual Acts. Sacrifice was the 
central, but not the only, act of Israelite worship. There 
were also public prayers and various rites of purification 
and consecration. 

(A) Prayer. The fundamental expression of 
religious sentiment is prayer, that turning of the mind 
and heart to God which establishes immediate personal 
contact between a human being and the divinity. Sacri- 
fice is prayer in act. We are concerned here, however, 
not with private, personal devotion, but with prayer as 
an element of cult, i.e., liturgical prayer. 

The Bible does give formulas for blessing (Num 
6:22-27) and for cursing (Deut 27:14-26). It prescribes 
a formula to be used in the rite of the “bitter water” 
(Num 5:21-22) and in the situation resulting from the 
nonapprehension of a murderer (Deut 21:7-8). It gives 
the formulas to be used in the offering of the firstfruits 
(Deut 26:1-10) and in the payment of the tithe that was 
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due every three years (Deut 26:13-15). It specifies the 
scriptural reading for the Passover celebration (Deut 
6:20-25; see Exod 12:26-27). 

Although the ritual does not contain any prescription 
for the prayer formulas to be used during the offering of 
sacrifices, such formulas certainly existed and were in 
common use. They are found in every religious ritual 
throughout the world. Amos (5:23) refers to the singing 
of the hymns to instrumental accompaniment, but only 
in a general way. We may assume that the development 
of liturgical chant kept pace with that of the ritual and 
of the increasingly specialized priesthood. There were 
official chanters in Solomon’s Temple from the begin- 
ning; and the importance of this group grew steadily 
until, in the postexilic Temple, it enjoyed great prestige. 
The official hymnbook of the new Temple was the 
Psalter, and several of its clearly liturgical hymns had 
already been in use during the royal period. 

98 The ideal place for prayer was the Temple 
precincts, with one’s face turned toward the Holy Place 
(Pss 5:8; 28:2; 138:2). When exile or absence made this 
ideal an impossibility, the expatriates did the best they 
could by facing in the direction of Jerusalem (1 Kgs 
8:44,48; Dan 6:11). The synagogues of the postexilic 
period (— 56 above) were constructed so that the faithful 
would be able to direct their prayers to the Holy Place. 

Information about the times for official prayer 
services is scanty. Appropriate evening and morning 
prayers are found in Pss 4 and 5 respectively. Judith 
timed her prayer to coincide with the evening incense 
offering in the Temple (Jdt 9:1); and Daniel followed 
what seems to have been the general custom of praying 
three times a day, evening, morning, and noon (Dan 6:11; 
Ps 55:18). But the reference in these texts is to private, 
individual prayer. During the period in which they were 
written there were only two daily services in the Temple, 
one in the morning and the other in the evening. 

99 An erect, standing posture seems to have been 
usual for prayer during the OT period. Solomon, how- 
ever, is said to have knelt down (2 Chr 6:13), and in Neh 
9:3-5 there is an interesting analogy to the Flectamus 
Genua-Levate procedure of the Latin liturgy. In this 
penitential rite the people stood for the reading; then 
they fell to their knees for the confession of sins and 
remained in this position until the levites cried: qiimii 
(levate). External body posture is intended to express 
one’s internal dispositions, and one’s usual disposition 
before God is humble submission. In Ps 95:6 we read: 
“Come, let us bow down in worship; let us kneel before 
the Lord who made us” (Invitatory for Matins in the 
Roman Breviary). It is not surprising, then, to read of 
people kneeling in prayer (1 Kgs 8:54; Isa 45:23; Dan 
6:11) with arms raised toward heaven (1 Kgs 8:22,54; Isa 
1:15; Lam 2:19). Other texts suggest the Muslim custom 
of falling to the knees and pressing the forehead to the 
ground (Pss 5:8; 99:5; also MT of 99:9, “to his holy 
mountain”). 

100 (B) Purifications. Modern minds find 
strange the OT concepts of “cleanness” and “unclean- 
ness,” especially when “uncleanness” is described as the 
result of contact with the sacred. In the minds of the 
Israelites, certain things, both profane and sacred, pos- 
sessed mysterious qualities that communicated them- 
selves to any who came into contact with them and set 
these people in a class apart from the ordinary. In order 
to return to the everyday world and activity, they had 
to be “purified.” Undoubtedly this attitude reflected 
primitive mentality and customs; but the resulting legis- 
lation served a sublime purpose by putting Israel in a 
class apart. The pagans might touch this or that and eat 
anything with impunity, but not the people of Israel. 
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They belonged to an all-pure, transcendent God and had 
to reflect his holiness. Several different rites were used to 
restore an “unclean” person to normalcy. 

101 (a) SACRIFICES AND RITUAL WAsHING. Fol- 
lowing childbirth a woman was required to offer a 
holocaust and a sin offering (Lev 12:1-8). For people 
who considered marriage something sacred, childbirth 
the greatest of blessings, and sterility a curse, a new 
mother was certainly not, by the very fact of her mother- 
hood, in a “state of sin.” But she had come into contact 
with, as it were, the creative power of God and conse- 
quently had to be “purified” in the ritual sense before 
resuming normal activities. Analogously, the church, 
which considers matrimony a sacrament and reveres 
motherhood, has a ceremony of “churching” after 
childbirth—with this same idea in mind. 

102 When “lepers” were declared healed, they had 
to offer a sacrifice of reparation or a sin offering and a 
holocaust (Lev 14:10-32). Here again, there is no ques- 
tion of moral guilt, for the same sacrifices were required 
of a man or woman who had contacted the types of 
ritual irregularity described in Lev 15:14-15,29-30. A 
Nazirite who touched a corpse had to offer a sacrifice for 
sin, a holocaust, and a sacrifice for reparation (Num 
6:9-12). The same three sacrifices were required at the 
expiration of the term of his vow (Num 6:13-20). 
103 Sometimes ritual washing accompanied sacri- 
fices of purification; sometimes it was a distinct rite. A 
priest washed himself ritually before exercising sacred 
functions (Exod 29:4; 30:17-21; Lev 8:6; 16:4). Uten- 
sils, clothing, or people had to be washed if they had 
come into contact with a legally unclean person or object 
(Lev 11:24-25,28,32,40; 15; 22:6) or even with 
something sacred. The metal pot in which sacrificial 
meat had been cooked had to be washed thoroughly 
afterward; if an earthenware vessel had been used, the 
law prescribed that it be subsequently broken (Lev 6:21). 
After the high priest came out of the Holy of Holies on 
the Day of Atonement, he had to change clothes and 
wash himself from head to toe. The man who drove the 
scapegoat into the desert and burned the sin-offering 
victims had to do the same (Lev 16:23-28). This 
prescription also bound those who participated in the 
ritual of the red heifer (Num 19:7-10,21). A seven-day 
period of purification was prescribed for soldiers who 
had engaged in a holy war and for all their garments 
(Num 31:16-24). 

104 (b) RrruaL OF THE Rep Heirer. If the booty 
from a holy war was of metal, it had to be washed in 
special water called mé middé, “purifying water” (Num 
31:22-23). The preparation of the water is described in 
Num 19:1-10. An unblemished red heifer that had never 
been yoked was slaughtered outside the town by a lay- 
man, while a priest looked on. It was then completely 
burned, and while it was burning, the priest tossed into 
the pyre cedarwood, hyssop, and scarlet yarn. The 
resulting ashes were gathered up and stored to be used 
in the preparation of lustral water. Some of the ashes 
were put into a receptacle into which water coming 
directly from a spring or stream was poured. If all this 
smacks of magic, it may be because the rite was origi- 
nally pagan and was taken over and sanctified by the 
Israelites. Red is considered apotropaic (i.c., empowered 
to turn away evil) by many, and purifying powers are 
attributed to the ashes of burned animals and running 
water. This water was sprinkled on anyone who had 
come into contact with a corpse, bones, or a tomb, and 
on the house and furnishings of the dead (Num 
19:11-22). Apart from these instances and the one men- 
tioned in Num 31:22-23, ordinary water was used for 
ritual ablutions. 
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105 (c) RiruaL For Leprosy. The Hebr word 
translated as “leprosy,” sara ‘at, does not refer to Hansen’s 
disease, which is what we normally mean by leprosy. 
The biblical disease was noticeably less serious, for it 
was curable and its symptoms were those of a number 
of relatively superficial skin diseases (Lev 13:1-44). The 
disease, when so diagnosed by a priest, rendered people 
ritually unclean. They then had to move to a safe 
distance from town until cured (2 Kgs 7:3). It was for the 
priest to determine that the cure had taken place (Lev 
14:3) and to perform the rite of purification. 

106 This rite is described in Lev 14, which is 
apparently a fusion of two rituals, one primitive and the 
other more recent. In the primitive rite a vessel was filled 
with “living” water and over this a bird was slaughtered 
so that its blood ran into the water. A live bird was then 
plunged into the water, and cedarwood, scarlet yarn, 
and hyssop were added. Finally, the bird was allowed to 
fly away. Lepers were sprinkled with this water and 
declared pure; but it was not until seven days later, after 
having shaved their whole body, washed their clothes, 
and bathed that they were definitively clean (Lev 14:2-9). 
This rite contained vestiges of very ancient superstitions. 
Unsightly skin diseases were considered to be caused by 
a devil, who must be expelled. As in the case of the red 
heifer, the reddened water was used for its apotropaic 
qualities; and the escaping bird symbolized the fleeing 
demon. 

In the more recent ritual (Lev 14:10-32) the cured 
person offered a sacrifice for reparation, a sin offering, 
and a holocaust. With blood from the first sacrifice the 
priest daubed the subject’s right ear, right thumb, and 
right big toe; he then anointed the same members with 
oil and poured oil on the former leper’s head. This 
anointing is paralleled in the Mesopotamian and 
Canaanite ceremony accompanying the freeing of a 
slave. 

107 Especially strange is the notion of “leprosy” in 
clothes, textiles, and even houses. Here the “disease” was 
some sort of mildew or fungus growth. If the affected 
article did not respond to washing, it had to be burned. 
If it did respond, it was washed again and declared clean 
(Lev 13:47-59). In the case of houses, the discolored 
stones were removed and the walls scraped. If the condi- 
tion continued spreading, the house was torn down; if 
it stopped, the house was declared clean. In either case, 
the same ritual of expiation had to be performed as that 
described in Lev 14:29. Archaic and mysterious though 
these notions and rites may be, they turn up only in 
postexilic texts. A consciousness of guilt that was 
heightened by the exile and a stress on God’s transcen- 
dence in the theology of the P tradition brought about 
a preoccupation with cleanness and uncleanness that 
amounted to almost an obsession in P legislation. The 
legislators adduced instance after instance of possible 
uncleanness and even reached back into the dim past in 
their desire for completeness. 

108 (d) Consecration Rites. Purification ex- 
pressed a negative aspect of holiness by removing a legal 
obstacle to contact with the divine. Consecration was 
the positive side; it readied a person or an object for such 
contact or even resulted from the contact. It consisted 
fundamentally in removing people or things from the 
realm of the profane and dedicating them to a sacred 
purpose. This dedication did not always require a 
distinct ceremony; any entrance into the realm of the 
sacred effected a consecration. For example, soldiers 
who fought in a holy war and the prizes they captured 
were automatically dedicated to God; priests were con- 
secrated by the simple fact of their service of the sanc- 
tuary. Such consecration imposed obligations. The 
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priests had to observe strict regulations safeguarding 
their purity (Lev 21:1-8); the soldiers in the holy war 
had to remain continent for the duration (1 Sam 21:6; 
2 Sam 11:11), and the booty they took could be used for 
no one’s personal advantage (Josh 6:18ff.; 1 Sam 
15:18-19). 

109 We have been discussing examples of auto- 
matic consecration. As the ritual developed, specific 
ceremonies appeared. In the postexilic period, the high 
priest was consecrated by an elaborate rite involving 
purification, investiture, and anointing. Similarly, the 
sanctuary, the altar, and sacred objects had to be 
anointed (Exod 30:26-29; 40:9-11; Lev 8:10). In the 
preexilic period it was the king who was the “anointed 
one” (> OT Thought, 77:155), and as a sign of his 
sacred character he wore the nézer or crown (2 Sam 1:10; 
2 Kgs 11:12; Ps 89:40). The postexilic high priest wore 
a similar ornament, a golden flower (sfs) as part of his 
headdress (Exod 39:30; Lev 8:9). The root meaning of 
the verb nazar is “to set apart” and hence “to place under 
interdict” or “to consecrate.” The derived noun, nazir, 
signifies a dedicated person. Allied to this root is ndr, and 
from it comes the noun neder, a vow. 

110 (C) Vows. A vow in OT thought was a 
conditioned promise to dedicate a person or thing to 
God. If God granted a certain request, the beneficiary 
would fulfill a promise. It was a special type of prayer 
in which a person not only asked for a favor but 
strengthened the request by promising to give some- 
thing in return. Not all vows were conditional, although 
this seems to have been the case in the early days. As 
time went on, simple disinterested promises became 
more of a rule than an exception. 

The taking of a vow imposed a solemn obligation, 
but the law ruled out certain vows, whether because the 
thing promised already belonged to God, like the first- 
born of cattle (Lev 27:26), or because it was unworthy 
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of him, like the proceeds of sacred prostitution (Deut 
23:19). Women were restricted in the matter of vows; 
e.g., a father could cancel a vow taken by his unmarried 
daughter; a husband could annul his wife’s vow. A 
widow or divorcee, however, could assume full respon- 
sibility for a vow (Num 30:4-17). In later legislation, 
people were allowed to substitute a sum of money for 
the specific objects promised (Lev 27:1-25). 

111 Nazirites. Not only some object but even 
one’s own person could be consecrated to God for a 
specific length of time. One thus became a Nazirite 
(Num 6:1-21). During the specified time, the person had 
to abstain from all alcoholic drink, even wine, to leave 
his hair uncut, and to shun all contact with a corpse. This 
last prescription was interpreted quite strictly; if anyone 
died while a Nazirite was present, the latter was defiled 
and had to begin again by shaving his head and offering 
various sacrifices (6:9-12). When he had completed the 
term of his vow, he offered a holocaust, a sin offering, 
and a communion sacrifice; he shaved his head and 
burned the hair as part of the communion sacrifice (6:18). 
He then returned to normal life. 

These prescriptions seem to be an adapted mitigation 
of an ancient custom according to which Nazirite conse- 
cration was for life and was more charismatic than 
entirely voluntary (see Amos 2:11-12). In the story of 
Samson we see a consecration begun while he was still 
in his mother’s womb (Judg 13:4-5,7,13-14). The ele- 
ment of uncut hair seems to have been the characteristic 
feature of the Nazirite. Soldiers who fought in a holy 
war did not cut their hair (Judg 5:2; see Deut 32:42); and 
when Samuel’s mother dedicated him to God’s service, 
she promised that his head would never be shaved 
(1 Sam 1:11). Samson’s long hair, the sign of his lifelong 
consecration, was the source of his extraordinary 
strength (Judg 16:17). 
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112 (I) Daily Services. The Israelites observed 
several important holy days each year; but before we 
discuss them, it would be helpful to see something of the 
everyday Temple services. According to Exod 29:38-42 
and Num 28:2-8, two lambs were to be offered daily as 
holocausts, one in the morning and the other in the 
evening. Along with the holocausts went an offering of 
flour mixed with oil, a libation of wine, and an incense 
offering (Exod 30:7-8). This daily ritual was introduced 
after the exile, although Chr characteristically speaks of 
it as existing during the royal period (1 Chr 16:40; 2 Chr 
13:11; 31:3). The preexilic ritual is reflected in Ezek 
46:13-15, where no mention is made of an evening 
holocaust. During the monarchy there was a morning 
holocaust and an afternoon cereal offering (minha; see 
2Kgs 16:15; Ezra 9:4-5; Dan 9:21). The postexilic 
custom of two holocausts continued into NT times, but 
the hour of the second shifted from twilight to midafter- 
noon. On the sabbath the same ritual was observed, but 
in each holocaust two lambs were offered rather than 
one as on ordinary days (Num 28:9-10). On the first day 
of each month, the day of the new moon, there was a 
special ritual calling for a holocaust of two bulls, a ram, 
and seven lambs, together with offerings and libations, 
and the sacrifice of a goat as a sin offering (Num 
28:11-15). 

113 (II) Liturgical Calendars. The more im- 


portant feast days, of course, had to be indicated by a 
liturgical calendar. Several such calendars are given in 
the OT, and it will be necessary to consider them sepa- 
rately. (See also van Goudoever, Biblical Calendars.) 
The Elohist Code gives the simplest and most succinct 
calendar (Exod 23:14-17). It prescribes a hag or 
pilgrimage (cf. Muslim hajj) three times a year: the 
pilgrimage of the unleavened bread in the month of Abib 
(March-April), the pilgrimage of the grain harvest (late 
spring), and the pilgrimage of the fruit harvest (autumn). 
114 The Yahwist Code (Exod 34:18-23) is the same 
as the Elohist Code but with slight variations, e.g., call- 
ing the pilgrimage of the grain harvest the “feast of 
Weeks” and dating the fruit harvest “at the turn of the 
year.” This latter phrase, is, however, synonymous with 
the Elohist Code’s “at the close of the year.” And the 
vagueness of both terms indicates that the prescribed 
pilgrimages took place not on fixed dates but according 
to the variable agricultural seasons. Before the centrali- 
zation of worship each locale determined its own dates 
within the prescribed general seasons, since the people 
made the pilgrimage to a local shrine. 
115 The Deuteronomic Code (Deut 16:1-17) intro- 
duces only slight changes, the most significant of which 
is the specification of the place of pilgrimage: “in the 
place which he (Yahweh) will choose.” The three annual 
feasts are: (1) the Passover, joined to the feast of 
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Unleavened Bread of the earlier codes; (2) the feast of 
Weeks, with the explanation that it takes place seven 
weeks after the beginning of the grain harvest; and 
(3) the feast of Tabernacles or Tents (sukkdt), correspond- 
ing to the fruit harvest festival of the earlier codes. No 
explanation is offered for this new term. 
116 The Priestly Collection (Lev 23). This has more 
precision in the matter of dates, along with a new calen- 
dar (the Babylonian), according to which the year begins 
in the spring instead of in the autumn. But we also find 
a problem, for Lev 23 gives clear evidence of being a 
conflation of two different sources: it has two titles (vv 
2 and 4), two endings (vv 37 and 44), two sets of pre- 
scriptions for the feast of Tabernacles (vv 34-36 and 
39-43). In the view of R. de Vaux, one of these sources 
is the Holiness Code from the end of the royal period (> 
Leviticus, 4:3, 35), and the other is made up of exilic and 
postexilic additions. To the royal period would belong 
these verses: 4-8, dealing with the Passover, to be 
celebrated on the 14th of Nisan (the old Abib) and to be 
followed by the ancient week-long feast of Unleavened 
Bread; 16-21a, dealing with the feast of Weeks, to be 
celebrated fifty days after the feast of Unleavened Bread; 
34b-36, dealing with the feast of Tabernacles, to begin 
on the 15th of Tishri (September-October) and to last 
for seven days, followed by a solemn day of rest; and 
37-38, the conclusion. Postexilic additions would be 
these verses: 3, dealing with the sabbath; 10-15, dealing 
with the feast of the First Sheaf; 24-25, dealing with the 
celebration of the 1st of Tishri; 27-32, dealing with the 
Day of Atonement (10th of Tishri); 39-43, giving a 
different ritual for the feast of Tabernacles; and 44, a new 
conclusion (— Leviticus, 4:43-48). 
117 Ezek 45:18~-25 gives a type of liturgical calen- 
dar, seemingly an idealization similar to the prophct’s 
view of the new Temple. There is no evidence that 
Ezckiel’s calendar was ever followed; the calendar which 
prevailed was that of the Priestly Collection (Lev 23), 
which can be supplemented by the table of the sacrifices 
to be offered on specific days found in Num 28-29. 
These are the passages that provide the calendar of 
observance after the exile, in the Second Temple. 
Now we shall consider individually the more impor- 
tant Israelite religious festivals. 
118 (III) The Sabbath. 

(A) Origin. Our Eng word is virtually a 
transcription of Hebr Sabbat, which, in turn, is seemingly 
a derivative, albeit irregular, of the vb. Sabat, “to cease,” 
and, by extension, “to cease working, to rest.” At least 
this is the popular etymology of the word given in Gen 
2:2-3, but the scientific derivation is not totally clear, 
nor is the origin of the religious institution itself. All 
attempts to prove that the Hebrews (via Ezekiel) bor- 
rowed it from the Babylonians fail completely. Such 
attempts are based chiefly on the similarity between 
Sabbat and the Akkadian word Sappattu, signifying the 
middle day of the month, the day of the full moon. 
However, the only admissible similarity is etymological; 
and from this point of view, the common denominator 
would be the meaning of “bringing toa halt”: the Sappattu 
brought a month to a halt; the Hebr sabbath marked the 
end of a week. As for the suggestion that Ezekiel 
(20:12,20; 46:1) adapted Babylonian customs to Israelite 
life, the fact is that, far from introducing the sabbath, he 
presents it as a long-standing institution to which his 
compatriots have been unfaithful (ZOMS 22 2642638): 
Others think that the origin of the sabbath may lie 
culturally in regularly occurring market days, although 
in that case the theologized observance of the sabbath as 
a day of rest in Israel would have put an end to the very 
purpose for which it was originally observed. Still 
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others seek the origins in the ancient custom of prolong- 
ing important events, celebrations, mourning, for seven 
days—a phenomenon widespread in the ancient Near 
East. None of these directions has led to any supported 
conclusions on the origin of the Israelite sabbath. (See 
B. E. Shafer, IDBSup 760-62.) 

119 Exod 16:22-30 suggests that the sabbath 
existed before the Sinaitic covenant, and Gen 2:2-3 
traces it to the time of creation itself. Such claims are not 
based on any real historical memory; yet the sabbath is 
mentioned in all the traditions that make up the Penta- 
teuch: in the Elohist Code (Exod 23:12), in the Yahwist 
Code (Exod 34:21), in the two versions of the Deca- 
logue (Deut 5:12-14 and Exod 20:8-10), and in the 
Priestly Collection (Exod 31:12-17). The Israelite 
observance of the sabbath is surely ancient. More than 
this we cannot say at present. 

120 (B) Significance. The role that the sabbath 
played in Israelite life and thought made it quite unique. 
It was not just a holiday on which to rest up for another 
week of work. It was related to the covenant that God 
had made with his people and was a day consecrated to 
him ina special way. Initially, the law of the sabbath rest 
was simply stated; later forms of the law added motives 
that betray two different theological perspectives. First, 
in Deut 5:14b-15 humanitarian factors are stressed: one 
cannot work without the proper rest. But at the same 
time, the religious aspect is not neglected: the sabbath 
will serve as a memorial of God’s liberation of his people 
from slave labor in Egypt and bringing them into a 
“resting place” (12:9; see Ps 95:11). Second, Exod 20:11 
expresses a motive that reflects the attitude of the Priestly 
school: “In six days the Lord made the heaven and the 
earth, the sea and all that is in them, but on the seventh 
day he rested. That is why the Lord has blessed the 
sabbath day and made it holy” (see Gen 2:2-3; Exod 
31:12-17). 

Both motives are an expression of covenant theology; 

only the points of view are different. The deuteronomic 
view focuses on one of the parties to the covenant, the 
people; the Priestly view focuses on the other party, 
God. The latter outlook prevailed and gave the sabbath 
its predominantly religious tone (Lev 23:3,28; Exod 
20:11; 31:15). As the postexilic period began, Israelites 
observing the sabbath were made conscious of celebrat- 
ing the lordship of Yahweh over all creation; sce F. 
Gétz, TBei 9 (1978) 243-56. 
121 (C) Observance. As a sign of the covenant, 
observance of the sabbath indicated fidelity to the cove- 
nant and was an assurance of salvation (Isa 58:13-14; Jer 
17:19-27); nonobservance was tantamount to apostasy 
(Exod 31:14; 35:2; Num 15:32-36). If the people as a 
whole neglected the sabbath, God would punish them 
severely (Ezek 20:13; Neh 13:17-18). 

In the early days, however, the sabbath was a joyful, 
relaxed holiday, predominantly religious but not overly 
restrictive. Manual labor and business were suspended, 
but the people could move about freely. They made pil- 
grimages to nearby sanctuaries (Isa 1:13; Hos 2:13) or 
went to consult their prophets (2 Kgs 4:23). Then during 
the exile, when celebration of the other feasts was 
impossible, the sabbath came into prominence as the 
distinctive sign of the covenant. After the exile, although 
the sabbath continued to be a day of pleasurable relaxa- 
tion, it was subject to tighter restrictions. All business 
and travel were forbidden (Isa 58:13); the people could 
not carry anything from their homes or do any work (Jer 
17:21-22, a postexilic addition). During his second visit 
to Jerusalem, Nehemiah reacted vigorously to the 
people’s neglect of the sabbath laws by ordering the city 
gates closed and extracting a promise of future fidelity 
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from the people (Neh 10:32; 13:15-16,19-22). As time 
went on, the restrictions were multiplied until, by NT 
times, they were meticulous. 

122 (IV) Passover and the Feast of Unleavened 
Bread. As we have seen, the important holy days in 
the calendar of ancient Israel were the three pilgrimage 
feasts (Unleavened Bread, Weeks, and Tabernacles) and 
the Passover. The Passover and the feast of Unleavened 
Bread were later combined. Information about the Pass- 
over, which is not abundant and not always clear, is 
contained in two sets of texts, the liturgical and the 
historical. 

123 (A) History—Liturgical Texts. These 
texts come from different pentateuchal traditions, for- 
mulated at different times; thus it is possible to use them 
as guides in tracing the development of the great Jewish 
feasts. 

(a) Priestly TRADITION. By the time this 
latest of the pentateuchal traditions was formulated, the 
celebration of the Passover had been joined to that of the 
feast of Unleavened Bread. The pertinent texts are: Lev 
23:5-8; Num 28:16-25 (see 9:1-4); Exod 12:1-20, 
40-51. From them we learn that the Passover was to be 
celebrated in conjunction with the full moon of the first 
month of the year (March-April). On the tenth of this 
month each family was to select an unblemished, male, 
one-year-old lamb. At twilight on the 14th (Exod 12:6: 
“between the two evenings”), the lamb was slaughtered 
and the blood sprinkled on the lintels and doorposts of 
the house. During this night of the full moon the lamb 
was roasted and eaten; not one of its bones could be 
broken, and whatever was left over after the meal had to 
be burned. Unleavened bread and bitter herbs were 
eaten also, and those who partook of the meal had to be 
dressed as if ready for a journey. In case a family was too 
small to consume a whole lamb, it joined some neigh- 
bors. Slaves and resident aliens (gér?m) could take part, so 
long as they were circumcised. 

On the 15th of the month, the week-long feast of 
Unleavened Bread began. All leftover leavened bread 
had to be destroyed and for the following week only 
unleavened bread could be eaten. The first and seventh 
days of the festival were holidays on which religious 
gatherings took place. The same ritual for the Passover- 
Unleavened Bread feasts is reflected in Ezek 45:21, in 
Ezra 6:19-22, and in the “Passover Papyrus” from 
Elephantine (> History, 75:125). This papyrus, from 
419 BC, insists on the dates to be observed, an indication 
that the dates are an innovation for these colonists. 
124 (b) DEUTERONOMIC TRADITION. Let us go 
back to an earlier stage in the celebration of the two 
feasts. The pertinent text, Deut 16:1-8, is an artificial 
welding of two distinct rituals, one referring to the 
Passover and the other to the feast of Unleavened Bread. 
Deut 16:1,2,4b-7 deals with the Passover, which was to 
be celebrated during the month of Abib (March-April); 
no specific dates are given. The victim could be a calf or 
a sheep or a goat; it was to be slaughtered at sundown, 
cooked, and eaten that same night. But all this was to 
take place at the Temple, and the next morning all were 
to go home. Deut 16:3,4a,8 deals with the feast of 
Unleavened Bread, when for seven days the people were 
to eat the unleavened “bread of affliction.” The seventh 
day was to be a day of rest and of religious convocation. 
These two rituals imply a distinction between the two 
festivals, marked by the departure, on the evening after 

‘the Passover, of all who had taken part in that solemnity. 

The deuteronomic ritual for Passover was followed 
under Josiah (2 Kgs 23:21-23; > 126 below), and the 
text does not even mention the feast of Unleavened 
Bread. However, the author takes pains to point out that 
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this Passover was something new. The Chronicler also 
describes Josiah’s Passover celebration (2 Chr 35:1-18) 
but inserts into his description practices followed later. 
He mentions the feast of Unleavened Bread as in Deut 
16:7-8, but he also mentions the novelty of Josiah’s 
Passover ritual (2 Chr 35:18). For an idea of the newness 
of the deuteronomic ritual we must compare it with 
what the older calendars tell us. 
125 (c) ANCIENT LiturcicaL CaLENDARS. The 
two oldest calendars (Exod 23:15; 34:18) mention the 
feast of Unleavened Bread but not the Passover. They 
prescribe that unleavened bread be eaten for a week 
during the month of Abib; this festival was one of the 
three pilgrimage (hag) feasts (Exod 23:14,17; 34:23). The 
Passover is mentioned in Exod 34:25, but this verse does 
not deal with the pilgrimages nor does Exod 23:18. Yet 
the word hag is used in both these verses; therefore they 
must have been edited after Deut had classified the Pass- 
over as a pilgrimage feast. It is this that seems to con- 
stitute the novelty of the deuteronomic Passover ritual 
observed in the central sanctuary. Formerly Passover 
had been a local, family affair (Exod 12:21-23; Deut 
16:5), distinct from the Unleavened Bread pilgrimage. 
But since both occurred in the same month and shared 
several features, it is not surprising that they were finally 
joined together. This combination had not taken place 
before Josiah’s day (ca. 620), and the first reference to 
them as one festival is in Ezek 45:21 (during the exile, 
after 587) and in the Priestly ritual. The Chronicler’s 
description of Hezekiah’s solemn Passover (2 Chr 30) is 
clearly anachronistic (yet see F. L. Moriarty, CBQ 27 
[1965] 404-6). 
126 (B) History—Josiah’s Passover. Was the 
deuteronomic Passover celebrated under Josiah really 
new or was it rather a return to an older, long-neglected 
custom? Some passages (2 Kgs 23:22; 2 Chr 35:18) 
would seem to support the latter view. Two questions are 
involved, however: the joining of the Passover with the 
feast of Unleavened Bread and the restriction of the cele- 
bration of the Passover to Jerusalem. It has often been 
alleged that Josh 5:10-12 points to an original combina- 
tion of the two feasts. This passage tells how, when the 
Israelites pitched camp at Gilgal, they celebrated the 
Passover on the evening of the 14th and on that same day 
(according to the better reading) “they ate of the produce 
of the land in the form of unleavened bread and parched 
grain.” But it is difficult to see any real resemblance 
between this eating of unleavened cakes on the day of the 
Passover celebration and the seven-day festival that is 
mentioned in the liturgical texts. As far as can be deter- 
mined, the two feasts were still separate when the 
deuteronomic legislation was promulgated. The celebra- 
tion of the Passover under Josiah, which was inspired by 
Deut, did not include the feast of Unleavened Bread. 
On the other hand the restriction of the Passover 
celebration to Jerusalem was a deuteronomic innovation. 
Before the monarchy, Passover may have been cele- 
brated at a central tribal shrine (2 Kgs 23:22; 2 Chr 
35:18); before the settlement in Canaan it had been a 
tribal feast. But with the disintegration of tribal unity 
that followed upon this settlement, Passover became a 
family feast. This may be why it was not mentioned in 
Exod 23 and 24 and also why the Yahwist ritual of Exod 
12:21-23 was so detailed: individual families would 
have needed clear instructions. The feast of Unleavened 
Bread remained a group festival, a pilgrimage to a local 
sanctuary. With the eventual deuteronomic insistence on 
Jerusalem as the only legitimate locale for both feasts, 
they were brought into conjunction. 
127 (C) Origin of Passover. Etymology is of 
little help here. The popular explanation given in Exod 
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12:13,23,27 links the name of the feast (pesah) with the 
fact that the destroying angel “jumped over, passed by” 
(psh) the homes of the Hebrews during the execution of 
the tenth plague; but this is popular, not scientific, 
etymology. The Akkadian word pasdéhu, to “appease,” 
does not apply, for the Passover was not an expiatory 
feast. More recently it has been suggested that the 
Hebrew is a transcription of an Egyptian word meaning 
“a stroke, a blow,” and the reference was to the blow that 
Yahweh struck at Egypt; but this is hardly tenable. 
Looking to the rite itself, we find it characteristically 
pastoral, and no other Israelite rite resembles so closely 
those of the ancient nomadic Arabs. Passover required 
no priest, no altar, and the blood of the victim played an 
important role. Originally a young animal was sacrificed 
to obtain fertility for the whole flock, and the blood was 
put on the tentpoles to drive away evil powers (see Exod 
12:23: the Destroyer). This ritual has all the appearance 
of a rite celebrated when the tribe broke camp to head 
for the fresh spring pastures. The nomadic character of 
Passover is further suggested by several features: the 
victim was roasted; the meat was eaten with unleavened 
bread and bitter (wild, not cultivated) herbs; and the par- 
ticipants were to be dressed for immediate departure, 
with their shepherd’s crooks in hand. The later texts that 
fix the dates for the celebration of the Passover reflect 
the pastoral, nomadic origin of the feast. They specify 
the 14th-15th of the first month (Abib: later Nisan; our 
March-April), precisely at the time of the full moon. In 
the desert life, a brightly lit night would be the logical 
choice for such a festival. All the evidence, therefore, 
points to the fact that the Passover went back to the days 
when the Israelites were leading a seminomadic exis- 
tence, even to the time before the exodus. This may be 
the feast that the Israelites, while still in Egypt, wanted 
to celebrate in the desert (Exod 5:1), permission for 
which was refused by the Pharaoh. 
128 (D) Origin of Unleavened Bread (massét or 
matzoth). This feast marked the beginning of the 
barley harvest. For the first seven days of the harvest the 
only bread eaten was with flour from the new grain, 
prepared without leaven. Containing nothing of the “old 
year,” it symbolized a fresh start. Furthermore, there 
was an offering to Yahweh from the new crops, but this 
was merely an anticipation of the more formal offering 
of firstfruits on the feast of Weeks that marked the end 
of the grain harvesting season, 50 days after the begin- 
ning of the barley harvest. Since the feast of Unleavened 
Bread was an agricultural feast and was not celebrated 
until after settlement in Canaan (Lev 23:10), the Israel- 
ites may have borrowed it from the Canaanites. How- 
ever, they made it an Israelite feast, reckoning it from 
sabbath to sabbath and fixing the main harvest feast 
(Weeks) seven weeks later (neither the sabbath nor the 
week was known outside Israel—see de Vaux, AI 
186-88). Since it was an agricultural feast, determined 
by the readiness of the barley harvest, it could be dated 
no more precisely than within the month in which this 
harvest normally occurred, Abib. 
129 The deuteronomic legislation and the reform 
of Josiah brought about some precision in this matter, 
causing complications in the process. The Passover 
became a pilgrimage feast, and its proximity to the feast 
of Unleavened Bread led to an eventual combination of 
the two sometime between the reform of Josiah (621) 
and the exile (587-539). Whereas the date of the 
Passover was determined by the full moon, the feast of 
Unleavened Bread had depended on the harvest and was 
supposed to begin and end on a sabbath. As it turned 
out, the Passover took precedence: On whatever day it 
occurred, the feast of Unleavened Bread began on the 
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next day and lasted a week. Moreover, the two feasts 
took on a profound new meaning as commemorations of 
God’s deliverance of his people from Egypt, which had 
taken place at the same time of the year. 


(Le Déaut, R., La nuit pascale [AnBib 22; Rome, 1963]. Segal 
J. B., The Hebrew Passover [London, 1963]. For the Passover rite 
of the earliest rabbinic period: Bokser, B. M., The Origins of the 
Seder [Berkeley, 1984].) 


130 (V) Feast of Weeks—Pentecost. This 
feast is called the Harvest feast in Exod 23:16, the feast 
of the Wheat Harvest in Exod 34:22. In the latter passage 
it is called also the feast of Weeks, but this may be a gloss 
added to identify it with the pilgrimage of the weeks 
mentioned in Deut 16:9-10. Here we learn that the feast 
was to be celebrated seven weeks after the beginning of 
the barley harvest (the feast of Unleavened Bread). The 
term “feast of Weeks” turns up in Num 28:26 also, along 
with “feast of the Firstfruits”; for the token offering of 
firstfruits at the beginning of the barley harvest had been 
only an anticipation of this, the definitive firstfruit 
offering. 

Like all harvest feasts, it was a joyful occasion (Deut 
16:11; Isa 9:2). The complete ritual for its celebration is 
given in Lev 23:15-21. Counting seven full weeks from 
the day following the sabbath on which the first barley 
sheaf was offered to God, we arrive at the day following 
the seventh sabbath, exactly fifty days later. (Thus the 
feast ultimately came to be known as Pentecost, from the 
Gk word for “fiftieth” [2 Macc 12:31-32; Tob 2:1].) The 
ceremony consisted in offering two leavened loaves 
made from the new wheaten flour. The use of unleavened 
bread at the beginning of the harvest, 50 days before, had 
marked a fresh start; but now that the harvest was over, 
normal customs were resumed. There was thus a sort of 
organic unity between the feast of Weeks and the earlier 
feast of Unleavened Bread, and through the latter, with 
the Passover. 

131 Since the feast of Weeks presumed an agricul- 
tural economy, the Israelites began to celebrate it only 
after the entrance into Canaan, probably adopting it 
from the Canaanites. There was at first no fixed date for 
its celebration (Exod 23:16; 34:22). Deut 16:9-10 adds 
precision in relating the feast of Weeks to the feast of 
Unleavened Bread; but the date of the latter feast was 
itself still rather flexible. Finally, when the Passover and 
the feast of Unleavened Bread were joined and given 
definite dates, the feast of Weeks also acquired a fixed 
place in the calendar. Not all accepted this dating 
without demur, however. In the calendar given by 
Jubilees and followed at Qumran (> Apocrypha, 67:18, 
99), the feasts fell on the same days of the week each 
year. According to this reckoning, the offering of the 
first sheaf, which was to take place “on the day after the 
sabbath,” occurred not on the Sunday following the 
Passover, but a week later, on the 26th of the month. 
This put the feast of Weeks on the 15th of the third 
month. 

132 Although originally an agricultural feast, 
Pentecost later acquired even deeper religious signifi- 
cance by being related to the exodus. According to Exod 
19:1, the Israelites arrived at Sinai in the third month 
after their departure from Egypt. Since this departure 
had taken place in the middle of the first month, the feast 
of Weeks was seen to coincide with the date of their 
arrival at Sinai and took on added stature as a com- 
memoration of the Sinaitic covenant. This connection is 
mentioned explicitly in Jubilees. At Qumran, too, the 
renewal of the covenant was celebrated on the feast of 
Weeks, the most important feast in the Qumran calendar 
(B. Noack, ASTI 1 [1962] 72-95). Many detect in Acts 
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2 the Sinai covenantal background of Pentecost. Among 
Jews in general, however, it retained only a secondary 
importance. In the rabbinic period it was considered a 
feast on which the theophany on Sinai and the giving of 
the law were commemorated (J. Potin, La féte juive de la 
Pentecéte [LD 65; Paris, 1971)). 

133 (VI) Feast of Tents—Tabernacles. The 
Hebr name of the third great pilgrimage feast is sukkét, 
variously translated as Tabernacles, Booths, Tents, and 
Huts. None of these translations is completely accept- 
able, although “Huts” comes closest. However, we shall 
use the conventional “feast of Tents,” with the reminder 
that the feast never called for the setting up of tents of 
any sort. We first meet the name sukkét in the later 
liturgical calendars (Deut 16:13,16; Lev 23:34) and in 
texts dependent on these calendars (Ezra 3:4; Zech 
14:16,18). But while the name may be relatively new, 
the feast is old; it is the “feast of the Ingathering” (?asip) 
mentioned in the two most ancient calendars (Exod 
23:16 and 34:22). 

Of the three annual pilgrimage feasts, this was the 

most important and the best attended. It is called “the 
feast of Yahweh” in Lev 23:39 (see Num 29:12); and 
Ezek 45:25 calls it simply “the feast,” as does 1 Kgs 
8:2,65. It is also to be identified with “the yearly feast of 
Yahweh at Shiloh” (Judg 21:19). Zechariah, foretelling a 
worldwide annual pilgrimage of all nations to the 
Temple, chose this feast as the occasion of the pilgrimage 
(Zech 14:16). And Josephus referred to it as “the holiest 
and greatest of Hebrew feasts” (Ant. 8.4.1 § 100). 
134 (A) History. (See G. W. MacRae, CBQ 22 
[1960] 251-76.) Like the feasts of Unleavened Bread and 
of Weeks, the feast of Tents was an agricultural feast, 
indeed the climax of the agricultural year. It marked the 
ingathering of all the produce of the fields (Exod 23:16), 
the products of the threshing floors and of the wine and 
oil presses (Deut 16:13). When the earth had yielded all 
its bounty for the current year, and that bounty had been 
gathered and stored, the people gave joyful thanks to 
God (the analogy with our Thanksgiving Day is obvi- 
ous). There was dancing, singing, and general merriment 
(Judg 21:19-21), including, apparently, a generous 
sampling of the new wine (1 Sam 1:14-15). 
135 As for the ritual of the feast, the earliest texts 
are not too detailed. Later the feast is called sukkét as in 
Deut 16:13-15, but no explanation of the name is 
offered. It is described as a pilgrimage to the Temple, and 
the duration is given as seven days. More precise infor- 
mation is found in Lev 23:33-43, but this passage is not 
a literary unit and must be studied per partes. The vague 
prescriptions of Deut 16:13-15 are repeated in Lev 
23:34-36, with the added mention of an eighth day, one 
of rest and of assembly for worship. We learn from Num 
29:12-34 what sacrifices were offered during the seven 
days of the festival, and Num 29:35-38 prescribes the 
sacrifices for the eighth day. This eighth day seems to be 
an addition to the original ritual, a day of transition, of 
catching one’s breath, before returning to normal 
activities. 

A second stage in the redaction of Lev 23 is reflected 
in the account of the celebration of the feast under Ezra 
in Neh 8:13-18; for 8:14 depends on Lev 23:42-43, 
where we read that for seven days the people are to live 
in huts in memory of how the Israelites lived after their 
liberation from Egypt. When the people to whom the 
law was being read heard this, they hurried off and col- 
‘lected branches to fashion lean-tos, which they put on 
roofs, in the courts of the Temple, and in the city 
squares. Neh 8:17 remarks: “The Israelites had never 
done the like since the days of Joshua.” Certainly this 
cannot refer to the building of the improvised huts, for 
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the name sukkét goes back to a period before Deut. The 
fact that this took place in Jerusalem is probably the 
novelty. 

The final stage in the redaction of Lev 23 is 
represented by vv 40-41, which direct that the people 
“shall gather foliage from majestic trees, branches of 
palms, and boughs of myrtles and of valley poplars” and 
“make merry before the Lord.” The word translated 
“foliage” means literally “good fruit.” There is no men- 
tion of this in the text from Neh; the fruit had no 
connection with the building of huts. Later historical 
texts make it clear that the foliage was carried in proces- 
sion, as in the Catholic Palm Sunday ceremony. Accord- 
ing to 2 Macc 10:6-8, the dedication of the Temple was 
celebrated “like the feast of Tents”: For eight days the 
Jews held triumphal processions carrying thyrsus, green 
branches, and palms. And Josephus (Ant. 13.13.5 § 372) 
tells how the despised monarch Alexander Janneus (> 
History, 75:142) was bombarded with fruit carried by 
the people during the feast of Tents. 

136 (B) Date. According to Exod 23:16, the 
feast of Tents was to be celebrated at the close of the year 
(in autumn); according to Exod 34:22, at the turn of the 
year. The texts, taken together, indicate that no definite 
date had yet been fixed for the celebration, which 
depended on the condition of the crops. In Deut 16:13 
the date is given as dependent on the progress of the 
harvest work. When the harvest was finished, the feast 
was to be celebrated. The offhand references to the cele- 
bration of the feast in Kgs cause complications; see de 
Vaux, AI 498-99. Actually, the date was not definitely 
fixed before the period reflected in Lev 23:34 (see Num 
29:12), which puts it on the 15th day of the seventh 
month (the month, Sept.-Oct., is counted from the 
beginning of the year in spring). The feast is to last seven 
days and come to a conclusion on the eighth. The same 
dating is given in Ezek 45:25. 

137 (C) Origin. There have been abortive 
attempts to connect the feast of Tents with the vintage 
time celebration in honor of Bacchus and with the feast 
of Adonis-Osiris, in which an arbor was set up over the 
bier of Adonis. Both explanations are completely devoid 
of foundation. Another, more popular hypothesis is 
based on the primitive idea that evil powers were espe- 
cially active at the turn of the year and attacked houses. 
To escape this malevolent influence the people moved 
out of their houses and lived in makeshift dwellings until 
the danger passed. The Israelites, it is claimed, would 
have been particularly susceptible to such superstitions 
during their first years of sedentary living in Canaan, 
when the feast of Tents would have been introduced. 
Actually, there is no trace of such notions in the biblical 
texts, which offer a more satisfactory and less strained 
explanation. The feast began as a harvest festival, as its 
earliest name (’asfp or Ingathering) suggests, and as the 
ancient texts (Exod 23:16; 34:22) indicate. Even after it 
had taken ona name inspired by an accidental part of the 
ritual (sukkét or Huts), it remained essentially an agri- 
cultural feast. If we seek its origin outside of Israel, the 
logical place is in Canaan, as was true for the feasts of 
Unleavened Bread and of Weeks. 

138 But how did the rite of the sukkét come into 
such prominence? It had its roots in a very common 
Palestinian custom: during the harvest time the people 
built shelters in the orchards and vineyards. These im- 
provised huts afforded some protection from the sun 
during periods of rest. Since the feast of the Ingathering 
was celebrated outdoors where these little huts were so 
much a part of the harvest scene, it is not difficult to see 
how it could come to be known as the feast of Huts (suk- 
két). While retaining the name and allowing the custom, 
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Deut 16:13-15 insisted that the people go to Jerusalem 
for the sacrifices. Finally, the sukkét were set up in the 
Holy City itself and became a permanent fixture of the 
ritual (Lev 23:42; Neh 8:16). 

As in the case of the Passover and the feast of Weeks 
(> 129, 132 above), the feast of Tents was later given a 
deeper religious significance by being related to an event 
in the exodus. The sukkét were interpreted as a memorial 
of the sukkét in which the Israelites had lived after their 
liberation from Egypt (Lev 23:43). Actually, they did 
not live in huts, but in tents during the desert sojourn; 
so the association is liturgical, not historical. 

139 (VII) An OT New Year Feast? When the 
new calendar year began in Judah and in Israel is not 
totally clear, but it began in the autumn in Judah during 
most of the royal period. By the time of the exile, 
however, and in the postexilic period, it began in the 
springtime, with the Babylonian month Nisan (March- 
April). There is no mention of a new year feast in the 
OT. R's haSsana in Ezek 40:1 refers not to a festival but 
to the time of year. In Lev 23:23-25 and Num 29:1-6, 
both of which suppose a calendar year beginning with 
Nisan, the first day of the seventh month, which would 
be Tishri (Sept.-Oct) was a day of térii‘a (“blowing of 
trumpets”? — Leviticus, 4:46), to be observed in clearly 
more solemn manner than the first day of the other 
months. We read in Neh 8:2 that Ezra chose the same 
first day of the seventh month, Tishri, for his solemn 
reading of the law. The importance of the first of 
autumnal Tishri in these early postexilic texts, when the 
year began in the springtime, has been taken as evidence 
that there had been a new year feast in the preexilic 
period, when the new year—in Judah at least —began in 
the autumn. The occurrence of both the Day of Atone- 
ment and the feast of Tents within the month of Tishri 
in the postexilic period would have been determined by 
the importance Tishri had had as the first month of the 
year in the royal period. Such texts of the royal period 
as 1 Kgs 8:2-3; 12:32-33 (in the light of 12:26-27) 
might have been alluding to an autumnal feast, perhaps 
the feast of Ingathering, with a strongly royal religious 
character. Hypothetically, such a feast would have cele- 
brated the divine kingship of Yahweh as Lord of all crea- 
tion, in which the earthly king participated. Some would 
add that this participation of the earthly king in divine 
kingship was felt to have consequences for the welfare 
of nature in the ebb and flow of the forces of the 
universe—a religious ideology of royalty thus being 
combined with elements of classical Canaanite nature 
religion. By the postexilic period, the feast would have 
been suppressed because of opposition to elements of 
old Canaanite nature religion and because of opposition 
to monarchy as such. 

140 The existence of such a feast in the autumnal 
beginning of the year in the royal period of Judah can 
only be suspected by induction from accumulated data 
difficult to assess. If such a feast existed, with significant 
participation of the earthly king, and with Yahweh’s 
kingship at its ideological center, that would help us to 
understand certain OT passages, especially in the Psalms 
(> Psalms, 34:6). It could explain why the Jewish feast 
of the calendar new year, R6’s haS8and, even when it first 
appeared in the Mishna in the 2d cent. aD, was a feast in 
which God’s kingship figured and was celebrated in 
autumn on the 1st of Tishri, despite the occurrence of 
the calendar new year in the springtime in postexilic 
Judah. If there was such a preexilic feast at the autumnal 
beginning of the year, it may have been a single festival 
of a week (see Deut 16:13,15), eventually separated into 
the solemnity of the 1st of Tishri, the Day of Atonement 
on the 10th, and the feast of Tents from the 15th to the 
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22d (Mowinckel, Psalmenstudien 2. 83-89), as there took 
place a shift of festive emphasis to the public celebration 
of Passover in the springtime. Such changes in the reli- 
gious institutions of Israel may have reflected changes of 
theological attitude (see T. N. D. Mettinger, The 
Dethronement of Sabaoth [ConBOT 18; Lund, 1982] 
67-79). 

141 (VIII) A Feast of the Enthronement of 
Yahweh? Some who held the theory just described 
went further: they saw the central act of such a new year 
feast as a ritual enthronement of Yahweh, meant to 
renew annually the mythic victory of Yahweh over his 
enemies, with real consequences for the renewal of the 
works of creation. For this, the following lines of reas- 
oning have been proposed: 

142 (A) Arguments from Comparative Reli- 
gion. In Babylon, during the first twelve days of 
Nisan, the new year festival was celebrated. Its extant 
ritual (ANET 331-34) is incomplete and very late (from 
the Seleucid period), but the feast itself and presumably 
many of its component elements were much older. 
Among its elements were the reading of the Mesopota- 
mian epic of creation, Enuma Elish (ANET 60-72), 
before the image of Babylon’s national god Marduk, a 
procession to a festival chapel (the akitu) outside the city, 
a ritual representation of Marduk’s victory over the gods 
of chaos, and a proclamation of his divine kingship with 
the formula “Marduk is king.” The king of Babylon had 
a certain ritual role to play. Among the Hittites of an 
earlier period, the king had a still more important role in 
a new year festival; and the feast of the Pharaoh’s coro- 
nation in Egypt was considered the beginning of a new 
year, though not of the civil new year. 

In Canaanite mythology, the victory of Baal over the 
forces of chaos and of death, represented by Yamm and 
by Mot (ANET 129-42), was parallel to the victory of 
Marduk over Tiamat and the gods of chaos in the Baby- 
lonian epic of creation. In Canaanite religious practice, 
there was a rite of sacred marriage, which Hellenistic 
authors called hieros gamos. The myth of Tammuz, 
cyclically dying and springing to life again like the green 
plants, had its religious expression in both Canaan and 
Mesopotamia (see, for Palestine and the littoral regions, 
N. Robertson, HTR 75 [1982] 313-60). 

These elements in the religious systems of the ancient 
Near East have been used to reconstruct an Israelite new 
year feast of Yahweh’s enthronement—in a most eclectic 
and extreme manner by what came to be known as the 
Myth and Ritual school. S. H. Hooke (The Origins of 
Early Semitic Ritual [London, 1938] 45-68) appealed to a 
“pattern” of religious concepts and practices valid 
everywhere in the ancient Near East (to some extent 
mutatis mutandis). On the basis of this “pattern,” he and 
other adherents of the school saw an Israelite feast of 
Yahweh’s enthronement whose ritual included an enact- 
ment of battle between Yahweh and the forces of chaos 
with Yahweh victorious, a dramatic representation of 
divine death and resurrection, a hieros gamos, a reading of 
a mythic account of creation, and a procession to the 
Temple for the rite of Yahweh’s enthronement. Hooke’s 
“pattern” was worked out in greater detail, with more 
inclusion of biblical and later Jewish material, by 
Widengren (Sakrales Kénigtum). Few today would admit 
that the official, orthodox worship of Israel at any time 
included a hieros gamos or was influenced by the myth of 
a dying and rising god. (That the latter was applied to 
Marduk in Babylon has been disproved by W. von 
Soden, ZA 51 [1955] 130-66.) Yet some of the Babylo- 
nian and other ideological and mythic parallels to divine 
kingship in Israel are surely valid. 
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143 (B) Arguments fromthe OT. The hypoth- 
esis of a feast of Yahweh’s enthronement in Judah’s royal 
period would hardly have been formulated without the 
Babylonian parallels mentioned in the preceding section. 
But in the first place it was an attempt to find the vital 
setting of certain psalms that led to the hypothesis and 
to the mustering of Babylonian parallels. The idea of an 
Israelite new year feast had already been advanced by P. 
Volz, when Mowinckel (Psalmenstudien, vol. 2) estab- 
lished a category of “enthronement psalms” for several 
psalms celebrating God’s kingship. Mowinckel pro- 
posed a cultic setting as part of a ritual for a new year 
feast of Yahweh’s enthronement, which he described by 
analogies with the Babylonian new year festival, com- 
bined with information on the Jewish new year drawn 
from rabbinic sources and with what he took to be OT 
allusions to ritual elements of the feast. He insisted that 
an important aspect of the feast was ritual “creative 
drama,” by which the ancients thought that effects were 
produced in reality. In this view, the Israelites would 
have thought that the annual performance of a ritual 
representation of Yahweh’s mythic victory over his 
enemies and the forces of chaos, with his ritual en- 
thronement as its climax, actually effected the renewal of 
creation. Even Israel itself, the culmination of creation, 
would have been renewed through a dramatization of 
the exodus, with a renewal of Israel’s covenant with 
God. An almost sacramental role of the earthly king in 
the renewal of created nature was stressed for the first 
time in OT studies. 

144 (C) Assessment of Arguments. Mowinck- 
el’s arguments have not stood the test of critical scrutiny 
very well. Although an Israelite enthronement feast and 
the validity of the Babylonian parallels were at first 
accepted, without the excesses of “patternism,” by some 
reputable Assyriologists like F. M. T. de Liagre Bohl, 
refinement has since taken place in the interpretation of 
the Babylonian new year festival. It was indeed a feast 
in which Marduk was honored as the principal god of 
Babylon, supreme god of all gods and ruler of all crea- 
tion; but it was not specifically or primarily a festival of 
Marduk’s enthronement. Nor did the king of Babylon 
have any glorious role to play; in fact, his only central 
role in the sacral proceedings entailed a ritual humilia- 
tion (see A. L. Oppenheim, Ancient Mesopotamia 
[Chicago, 1964] 122). The concept of a god’s kingship 
had ancient roots in Canaan itself (O. Eissfeldt, ZAW 46 
[1928] 81-105). Serious critics of “patternism” have 
shown that one cannot validly construct ritual or calen- 
dar infused with mythic elements in Israel by simple 
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intuitive analogy with those elements elsewhere. It 
remains true, nevertheless, that Marduk’s divine king- 
ship was celebrated in the Babylonian new year festival 
and that Yahweh’s divine kingship was celebrated in the 
Jewish new year, according to evidence later than the OT. 
145 A crucial point in the hypothesis of a feast of 
Yahweh’s enthronement lies in the exclamation Yahweh 
mdlak (Pss 93:1; 96:10; 97:1; 99:1), understood as 
“Yahweh has become king” and interpreted as an 
enthronement formula (~ Psalms, 34:109). Whether in 
a given case that means “Yahweh reigns/is king” or 
“Yahweh has become king” (just now? or long ago with 
permanent effects not subject to renewal?) has to be 
determined from a given context, about which disagree- 
ment remains possible (see J. H. Ulrichsen, VT 17 
[1977] 361-74). Yahweh malak does not correspond to 
the form of what seems to have been the typical Israelite 
public acclamation upon a king’s accession. The accla- 
mation “Marduk is king” in the proceedings of the 
Babylonian new year festival was not used with the idea 
of a renovation of Marduk’s kingship in mind. Ps 47 
contains details in vv 6,9 (> Psalms, 34:63) that might 
be taken as allusions to a divine enthronement rite, but 
those details have received other equally plausible expla- 
nations and do not, of themselves, justify the acceptance 
of a feast specifically “of Yahweh’s enthronement.” 
146 (D) Modified Views of the Feast. Some 
scholars, rejecting Mowinckel’s hypothesis of an en- 
thronement feast, have accepted his idea of an autumnal 
feast, along with some elements of his reconstructed 
ritual, and have given them a different interpretation. A. 
Weiser (The Psalms [Ph], 1962] 23-52) interpreted the 
feast as a feast of covenant. H. J. Kraus (Die Kénigsherr- 
schaft Gottes im Alten Testament [Tubingen, 1951]), with 
more hesitation in later publications, interpreted it as a 
royal feast celebrating the divine election of David’s 
dynasty and Zion, in which the renewal was not of crea- 
tion but of covenant. 


(Bohl, F. M. T. de Liagre, Opera minora [Groningen, 1953] 
263-81. Cazelles, H., “Nouvel an IV: Le nouvel an en Israél,” 
DBSup 6. 620-45. Clines, D. J. A., “The Evidence for an 
Autumnal New Year in Pre-exilic Israel Reconsidered,” JBL 93 
[1974] 22-40. Hooke, S. H. (ed.), Myth, Ritual and Kingship 
{Oxford, 1958]. Johnson, A. R., Sacral Kingship in Ancient Israel 
[2d ed.; Cardiff, 1967]. Mowinckel, S., Psalmenstudien [Kristi- 
ania, 1922] vol. 2. Snaith, N., The Jewish New Year Festival 
[London, 1947]. Volz, P., Das Neujahrsfest Jahwes [Ttibingen, 
1912]. Welten, P., “K6énigsherrschaft Jahwes und Thronbestei- 
gung,” VT 32 [1982] 297-310. Widengren, G., Sakrales 
Kénigtum im Alten Testament und im Judentum (Stuttgart, 1955].) 


LATER OLD TESTAMENT FEASTS 


147 (I) The Day of Atonement. Yom Kippur 
is one of the better-known Jewish feasts. In NT times it 
had achieved such prestige as to be called simply “The 
Day,” and it is under this title (Yoma) that the Mishna 
treats of it. Ever since its institution, it has been 
celebrated on the same date, the 10th of Tishri (Septem- 
ber-October), the seventh month (Lev 23:27-32;.-Num 
29:7-11). 
148 (A) Ritual. This is given in detail in Lev 16. 
; The ritual of expiation. The Day of Atonement 
was a day of complete rest, penance, and fasting. In a 
solemn assembly at the Temple, special sacrifices were 
offered in atonement for the sanctuary, the clergy, and 
the people. There seems to be a combination of two 


distinct rituals in Lev 16. According to the first or 
levitical ritual, the high priest offered a bull as a sacrifice 
for his own sins and those of the whole Aaronic priest- 
hood. Then he went into the Holy of Holies to incense 
the kapporet (> 32, 35 above) and to sprinkle it with 
blood from the bull (16:11-14). This was the only day 
during the year that he entered this holiest of places. 
Next, he sacrificed a goat for the sins of the people; he 
also took some of its blood into the Holy of Holies to 
sprinkle it on the kapporet (16:15). Blood was rubbed and 
sprinkled on the altar too (16:16-19). 

149 The goat for Azazel. Interwoven in the leviti- 
cal ritual is another that reflects a different mentality. 
The community presented two goats, and lots were cast 
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to determine their fate: one was chosen for Yahweh, the 
other “for Azazel.” The parallelism of “for Yahweh” and 
“for Azazel” indicates that Azazel is a proper name, 
probably of a demon. It is so interpreted by the Syr 
version of Lev, by the Targum, and by 1 Enoch, which 
identifies Azazel as the prince of devils who was ban- 
ished to the desert. This would agree with the notion 
that devils dwelt in the desert (Isa 13:21; 34:11-14; see 
Tob 8:3; Matt 12:43). The goat chosen for Yahweh was 
sacrificed for the sins of the people. The high priest then 
imposed hands on the goat for Azazel; by this symbolic 
gesture he transferred to the goat all the sins of the com- 
munity. This goat was sacrificed neither to Yahweh nor 
to the demon. It was led into the desert, and with it were 
removed the sins of the people (Lev 16:8-10,20-22). 
This ritual recalls what was done in Babylon annually 
on the 5th of Nisan. A chanter, intoning incantations, 
purified the sanctuaries of Bel and Nabu with water, oil, 
and perfumes. Then another man decapitated a sheep 
and rubbed the corpse against the temple of Nabu to 
purify it. Next the two of them carried the head and 
body of the sheep to the Euphrates and threw them in. 
Then they retired to the country and could not return 
until the 12th of Nisan, when the new year festival came 
to an end. There are undeniable similarities between this 
ceremony and that of the scapegoat on Yom Kippur; but 
there are differences, too—especially the use of the 
scapegoat in Israel to carry away the sins of the people. 
Other peoples had similar rites, and there is an analogy 
for the scapegoat within Israelite ritual in the bird that 
was released in the ritual for cleansing from leprosy (> 
106 above). 
150 (B) Institution. Certainly there are very 
ancient elements in the ritual for the feast of Atonement, 
elements that were combined with levitical customs and 
adapted to orthodox religious ideas. Such a combination 
is evident in the ritual of a red heifer and of the purifica- 
tion of a leper (~ 104-7 above). But there is no allusion 
to the feast in any preexilic text. In Ezekiel’s prophecy 
of the future Temple he envisioned a ceremony to take 
place on the 1st and 7th of the first month. On the 1st 
a bull would be sacrificed and its blood used to purify 
the Temple and the altar; on the 7th a similar sacrifice 
would take place for the indeliberate sins of the people 
(Ezek 45:18-20). In spite of a fundamental similarity, 
this is not the Day of Atonement, which fell on the 10th 
of the seventh month; and Ezekiel does not mention the 
ceremony of the scapegoat. The books of Ezra and Neh 
make no mention of the feast. All the available evidence 
points to a relatively late date for the feast of Atonement, 
but it is impossible to determine that date with any 
precision. 
151 (II) Feast of Hanukkah — Dedication.Hebr 
hanukkd as rendered in Greek (ta enkainia) signifies “in- 
auguration” or “renewal.” The usual Eng transl. for the 
title of the feast is Dedication; Josephus gives it another 
name, the feast of Lights. 

(A) Origin and History. The origin of the 
feast of Hanukkah is described in 1 Macc 4:36-59. The 
tyrant Antiochus Epiphanes had desecrated the Temple 
and its altar and had put up on the site of the altar of 
holocausts a pagan altar. This was the Abomination of 
Desolation (1 Macc 1:54; Dan 9:27; 11:31); upon it he 
offered the first sacrifice to Zeus Olympios on the 25th 
of Kisleu (Dec.) 167 Bc. Just three years later, on this 
same date, Judas Maccabeus purified the sanctuary, 
erected a new altar, and dedicated it (2 Macc 10:5). It was 
agreed that the event be commemorated annually 
(1 Macc 4:59), yet for the next twelve years or so the 
feast could not have been observed with any regularity 
because of the military situation (> History, 75:135-37). 
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Once freedom was definitively won and Jonathan 
became high priest in 152, the regular observance of the 
feast was resumed. It is mentioned in John 10:22 and in 
Josephus (Ant. 12.7.7 § 323-26). 

152 . (B) Ritual. The feast lasted eight days 
beginning on the 25th of Kisleu and was characterized 
by an atmosphere of great rejoicing. Sacrifices were 
offered in the Temple; and thyrsus, green branches, and 
palms were carried in procession, while appropriate 
hymns were sung (2 Macc 10:6-8; see 1 Macc 4:54). Ps 
30, entitled “A song for the dedication of the Temple,” 
was most likely one of these hymns, but the principal 
hymns were the Hallel psalms (113-18). We learn from 
the Mishna and rabbinic writings that the people lighted 
lamps in front of their houses, adding one each day for 
the duration of the feast. This is a later development, for 
the lighting of lamps referred to in 1 Macc 4:50 indicates 
the restoration of the candelabra in the Temple. How- 
ever, 2 Macc 1:8 does refer to the lighting of lamps —but 
again in the Temple; and Ps 118:27 reads: “The Lord is 
God, and he has given us light. Join in procession with 
leafy boughs up to the horns of the altar.” At any rate, 
the use of lights became a traditional feature of the feast, 
and this continued to be the case even after the destruc- 
tion of the Temple in ap 70. This explains Josephus’s 
“feast of Lights.” 

153 The similarity between the rituals of Hanuk- 
kah and Tents is obvious; 2 Macc stresses it quite explic- 
itly (1:9; 10:6). Possibly Judas Maccabeus patterned the 
ritual after that of Tents, for it was in connection with the 
Tents that Solomon’s Temple (1 Kgs 8:2,65) and the 
postexilic altar (Ezra 3:4) had been dedicated. Both feasts 
lasted eight days, and in both palms were carried in pro- 
cession. There were differences, too: the Hallel psalms 
were probably sung first at Hanukkah and later extended 
to Passover, Pentecost, and Tents; and during Hanukkah 
no huts were erected. The lights that figured so promi- 
nently in Hanukkah are quite distinctive. 

154 (C) Influences. In spite of the clear account 
of the origin of the feast and of its connection with a 
specific historical event, some scholars insist that 
Hanukkah is actually a Jewish version of the pagan feast 
of the winter solstice and that there is a clear connection 
between Hanukkah and Enoch, whose life span of 365 
years coincided perfectly with the number of days in a 
solar year (Gen 5:23). Others equate Hanukkah with the 
Roman feast of Sol Invictus (Dec. 25). Still others observe 
that when Antiochus Epiphanes was in control, he made 
the Jews wear ivy crowns and march in a procession 
honoring Bacchus (2 Macc 6:7) and that he imported an 
Athenian (2 Macc 6:1) to instruct them in the ritual. 
Finally, others see in the lighting of a new lamp each 
night a symbol of the lengthening of the days after the 
winter solstice. 

Such influences are not likely. If pagan customs 
affected the choice of the date for Hanukkah, they did so 
only indirectly. Judas Maccabeus selected the date to 
erase the memory not only of the profanation of the 
altar, which had occurred on the 25th of Kisleu, but also 
of the pagan sacrifice offered every month on the 25th 
day, which was Antiochus’s birthday (2 Macc 6:7). 
Carrying branches in a procession honoring Yahweh 
may also have been a reaction against the pagan custom 
which the Jews had been forced to follow in the worship 
of Bacchus. Lighting lamps in front of houses may have 
been intended to replace the burning of incense at the 
doors of houses ordered by Antiochus (1 Macc 1:55). It 
is not clear why one more lamp was lighted each day, 
but this sort of thing is not uncommon in folk customs 
and in liturgy (cf. the Catholic customs with the Advent 
wreath and in the former Tenebrae service). The feast of 
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Hanukkah was essentially a commemoration of the pur- 
ification of the Temple, and all its rites may be explained 
as reactions to the temporary pagan abominations in 
Jerusalem. 

155 (III) Feast of Purim. 

(A) Date and Ritual. According to Jose- 
phus, this feast was celebrated on the 14th and 15th of 
Adar (Feb.-March) in memory of the victory of the Jews 
of Persia over their would-be exterminators. For the 
ritual we must turn to the rabbinic writings. The 13th 
of Adar was a fast day; in the evening lamps were lighted 
in all the houses, and the people went to the synagogue. 
The next two days were festive days. All attended the 
synagogue for the reading of the book of Esther and the 
congregation would interrupt the reading with curses 
against the villain Aman and his ilk. The meeting closed 
with a solemn blessing of Mordecai, of Esther, and of the 
Israelites in general. The feast of Purim was the occasion 
for the exchange of gifts and the distribution of alms; but 
apart from these expressions of piety and charity, it was 
the most worldly of the Jewish festivals—a sort of 
carnival, with the wearing of masks and other disguises. 
The rabbis laid down a rule that one had to stop drinking 
when he could no longer distinguish between “Cursed 
be Aman!” and “Blessed be Mordecai!” 

156 (B) Book of Esther. The story of Esther 
gave this feast its existence and its name. According to 
3:7 and 9:24 Aman cast lots (piirim) to determine the fate 
of the Jews, which was to be extermination. This he had 
done on the 14th of Adar, but his scheme boomeranged 
and he himself was hanged. Now pir is neither Hebrew 
nor Persian, but Akkadian; and it is strange both that the 
lots play such an insignificant role in the story itself and 
that there is no reference to them in the feast to which 
they have given a name. In fact, 3:7 has all the earmarks 
of an interpolation, and 9:20-32 is an account of a letter 
that Mordecai wrote to his fellow Jews urging them to 
observe the feast. One suspects that the two passages 
were interpolated to make the feast acceptable to the 
Jews as a whole and to fix its name as Purim. The whole 
book, in fact, seems designed as a justification for the 
feast. Everything in the story converges on the celebra- 
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tion that took place the day after the massacre of the 
Persians, and the final verses (9:16-19) are an attempt to 
explain why the feast lasted two days (14th and 15th of 
Adar). Yet there may have been some historical basis for 
the story that was freely expanded into the legend of a 
feast (de Vaux, AI 515; see also W. W. Hallo, BA 46 
[1983] 19-29). 

157 (C) Origin ofthe Feast. IfEsth were a truly 
historical book, the answer to this question would be as 
easy as the answer to the question of the origin of Han- 
ukkah. But Esth is not historical; it is a story designed, 
among other things, to justify a rather peculiar feast. The 
name of the God of Israel is not even mentioned in the 
Hebr (protocanonical) form of the book. Purim itself was 
not a particularly religious festival: it was not specifically 
related to salvation history, nor did it contain elements of 
worship. It was clearly a foreign feast, but its precise 
origins are not easy to determine. Attempts to trace it to 
Babylonia and to translate it entirely into terms of Baby- 
lonian mythology (Mordecai-Esther = Marduk-Ishtar; 
Aman-Vashti = Aman-Mashti) are quite unconvincing. 
The authentic Persian flavor of Esth points rather to a 
Persian origin for the feast; yet the Babylonian corre- 
spondences between Mordecai and Marduk and between 
Esther and Ishtar are hardly coincidental. Moreover, the 
word piiru is definitely Akkadian. The feast, then, must 
have had roots in several cultures. 

At any rate, it originated in the Eastern Jewish 
Diaspora and probably commemorated a projected 
genocide from which the Jews narrowly escaped. It also 
had many of the elements of a pagan new year festival 
(amusements, banquets, exchange of gifts, etc.) and was 
probably patterned after such a Persian festival. If it 
came to Palestine by way of Mesopotamia, it could have 
picked up some Babylonian features en route, specific- 
ally, the name Purim. The first mention of the feast in a 
Palestinian milieu is in 2 Macc 15:36, where it is called 
the “Day of Mordecai” and is dated the 14th of Adar; 
Josephus is the next to mention it (Ant. 11.6.13 § 295). 
Only by stretching categories can we include this feast 
under the religious institutions of Israel. But it does have 
its roots, however tenuous, in a book of the OT. 
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THE GOD OF ISRAEL 


3 (I) Introduction. Although biblical theol- 
ogy as a formal discipline is now nearly 200 years old, 
there is still wide disagreement on its object, principles, 
and methods (+ OT Criticism, 69:51-54). Something 
should be said about the limitations of biblical theology 
as it is understood in this essay. Biblical theology is a part 
of theology as a whole; it cannot claim to present a syn- 
thesis of the whole of revealed doctrine, and in particular 
OT theology cannot make this claim. Biblical theology 
does not lend itself to a synthesis like the synthesis of 
speculative theology created by Thomas Aq.; the treat- 
ment adopted here is a collection of essays on topics or 
themes, with no attempt to integrate them into a single 
whole. (This contribution is not a complete collection of 
theological themes; it contains only those themes that in 
the judgment of the writer were most deserving of inclu- 
sion.) Biblical theology does not follow the categories of 
speculative theology; it must create its own categories 
drawn from biblical thought itself, and it is precisely here 
that an area of disagreement among scholars is found. 
4 Biblical theology must be historical in its 
methods and exposition. The revelation of the Bible is 
enmeshed in the historic experience of Israel, and it is 
impossible to fix it at any one point that recapitulates the 
entire experience. Limitations of space have not per- 
mitted the full exposition of this factor here. Biblical 
theology, at best, is an aid to understanding the Bible; it 
does not communicate an understanding. The themes 
stated theologically here were originally uttered in a 
concrete historical situation of urgency, usually with a 
depth of conviction and even of passion that matched the 
urgency. Understanding the Bible requires that one 
senses the urgency as much as one comprehends the 
intelligible content of the utterance. Biblical theology 
can show that these utterances fall into the structure of 
Israelite faith; but the impact of that faith is perceived 
only when one hears it announced by its own spokes- 
men. Biblical theology is not a substitute for exegesis but 
presupposes it (+ Hermeneutics, 71:21). 

(II) Names of God. The object of theology 
is the knowledge of God. Theological knowledge of 
God is understood to be an elaboration and a synthesis 
of concepts formed by combining the data of revealed 
theological sources with the conclusions of dialectical 
reasoning. In the OT this type of thinking does not ap- 
pear. Israelite thought in the biblical era lacked the 
discursive reasoning developed by Gk philosophy (— 
23-24 below) and was incapable of general and abstract 
speculation. In Hebrew “to know God” is to encounter 
a personal reality; and a person is not known unless his 
name is known. 

6 In Hebr speech there is a peculiar association 
of the person and the name foreign to our idiom. “Name” 
is used in contexts where modern language uses “person” 
or “self? To have no name is to have no existence in real- 
ity; when one’s name is blotted out, one ceases to exist. 
To give a name is to confer identity and not merely to 


distinguish from other individuals or species; when God 
creates (Gen 1), he gives a name to each object of his 
creation. Conferring a name is an act of power and an 
assertion of ownership or some other form of control. A 
change of name indicates a change of state or condition, 
the beginning of a new existence. To know the name is 
to know the reality named. For this reason the OT 
reflects the love of etymologies which, if analyzed 
linguistically, are fanciful. The name is pregnant with 
meaning; a connection by paronomasia with a charac- 
teristic or deed of a person reveals the person more fully. 
Hence, the knowledge of God is disclosed in his name. 
7 (A) El, Elohim, Eloah. Ez transliterates 
the Hebr form of the common word for deity in the 
Semitic languages. In polytheistic belief ’é is the word 
for a member of the divine species, just as “man” has 
served as the word for an individual member of the 
human species. ELoHm™ has no cognate in the other 
Semitic languages; it is probably related to El. Gram- 
matically ’éohim is a Hebr pl.; this is often taken to reflect 
the polytheistic thinking current among the ancestors of 
Israel. “Elohim” is applied either to the one God wor- 
shiped by Israel or to the gods of other peoples; in the 
second usage it can be pl. in meaning as well as in form. 
When it is used of the God of Israel, “Elohim,” despite 
its pl. form, is sg. in meaning and grammatical agree- 
ment, except in a few passages where the polytheistic 
reminiscences of the narrative from which the Bible 
borrowed still shine through, e.g., Gen 1:26: “God said, 
‘Let us... in the image of God he created them—=male and 
female?” (This passage may be a reminiscence of a heav- 
enly pantheon of “elohim,’ male and female.) “El” appears 
as a personal divine name borne by the head of the 
pantheon of Ugarit. Possibly the Ugaritic usage is the 
only remaining trace of an earlier and more widely 
diffused theology in which the name El was a proper 
name before it became a common name. ELosH (’ééah), 
which also lacks a cognate in other languages, appears 
only in poetry and seems to be no more than a poetic 
variant. Hebrew has no feminine word for deity. (Cf. P. 
Trible, God and the Rhetoric of Sexuality [Phl, 1978.]) 

8 There is no generally accepted etymological 
explanation of the meaning of the names El and Elohim. 
Most scholars connect the names with a word meaning 
“power,” and it is not unlikely that power was the fun- 
damental and essential note of deity in the ancient 
Semitic world. Even if this is the proper explanation, 
“power” is not reflected in the Hebr usage. If the Israelite 
idea of the essential note of deity can be summed up in 
one word, it is the word “holy,” felicitously paraphrased 
by R. Otto as “wholly other”; the essential note is that 
God is totally unlike any of his creatures. Hebrew ex- 
hibits a number of adjectival uses of the names El and 
Elohim in which a person or a thing is said to be identical 
with or to belong to El or Elohim. These attributions 
raise the object so designated above the ordinary level of 
human or terrestrial being and locate it on a higher level 
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that is most properly called superhuman. The object is 
raised because in some such quality as size, strength, or 
sheer wonder it exceeds the normal. In ancient Semitic 
usage there was no sharp line that divided the gods from 
other superhuman beings: the world of El-Elohim was 
the world of being and power superior to human beings. 
But in the Bible when Yahweh is called El or Elohim, he 
is necessarily raised above even this superhuman world 
to a level that belongs to him alone. 

9 (B) Shaddai. According to the E and P 
sources (> Pentateuch, 1:5, 7), the divine name Yahweh 
was not known before Moses—a genuine historical 
tradition—and in the P source Shaddai is the name by 
which the patriarchs invoke God. The name is attested 
also in some older poems outside the P source (Num 
24:4,16; Gen 49:25). The meaning of this name, which 
appears only in the Bible, is not certain; it was rendered 
in the LXX by pantokrator, “Almighty.” Many scholars 
follow the suggestion of W. F. Albright that the name 
means “The One of the Mountain.” The name thus inter- 
preted reflects the common ancient Semitic belief that 
the home of the gods lay on “the mountain of the north,” 
mentioned in some passages of the OT (Isa 14:13; Ps 
48:3; > History, 75:54). 

10 (C) Baal, Adonai, Melek. These three 
titles convey the idea of the power to rule. Baat, “owner,” 
is rarely used of Yahweh because it was a conventional 
title of the most popular god of the Canaanites. Often, 
however, when Baal is a component of an Israelite name 
(e.g., son of Saul = Ishbaal; son of Jonathan = Meribbaal: 
1 Chr 8:33-34), we may suspect that the child was given 
a Yahweh/baal name, rather than being named after the 
pagan god. Later OT writers took a dim view of the use 
of “baal” in a name and often changed it to “bosheth” 
(Hebr “shame”). Thus in 2 Sam 2:8 and 9:6, the names of 
the two men just cited appear as Ishbosheth and Mephi- 
bosheth. Aponat (’adonay, “my lord’—this pronuncia- 
tion is used only of Yahweh) is the same word as ’ddoni, 
by which the king was usually addressed. MELEK, “king,” 
is used frequently of Yahweh. Kingship was an attribute 
of many gods of the ancient Semitic peoples, but the 
Israelite development of the idea follows its own way. 
Yahweh is the king of Israel, king of all nations, king in 
virtue of creation, king savior who delivers Israel, the 
eschatological king who establishes his universal reign in 
the end of history (= 75, 165-166 below). It is not pos- 
sible to determine which of these aspects was primary; 
but the view of the covenant as a vassal—overlord rela- 
tionship (> 81-82 below) suggests that the kingship of 
Yahweh was not a later development of Israelite thought. 
The functions of the ancient king were war and law, and 
Yahweh exercises both of these functions for Israel. He 
is the savior who fights the battles of Israel, the law- 
maker who imposes a code of conduct, and the judge 
who sanctions the code that he imposes. 

11 (D) Yahweh. This is the personal name of 
the God of Israel. The pronunciation “Yahweh” has been 
recovered in recent times. In the Hebr Bible the name is 
written with the four consonants (Ietragrammaton) 
YHWH and the vowels of the word ’ddonay (adonai = 
“lord’— at some time in the late pre-Christian centuries 
Jews ceased to pronounce the sacred name out of rever- 
ence, and said instead Adonai). This combination pro~ 
duced the non-word Jehovah that appeared in the AV. 
(G. H. Parke-Iaylor, Yahweh [Waterloo, Canada, 1975]; 
M. Rose, Jahwe [ThStud 122; Zurich, 1978].) 

12 The meaning of the name is uncertain, and the 
explanations that have been suggested are too numerous 
to cite. The text of Exod 3:13-14 is not an explanation 
and is extremely difficult to translate. The Hebr Bible has 
the name in the first person, ’ehyeh ’a@er ’ehyeh. The LXX 
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rendered the name as “I am the existent [ho 6n = he who 
is]”; the Vg as “I am who am.” Following P. Haupt, many 
have suggested that the formula was originally in the 
third person and read yahweh ’aSer yahweh. Most modern 
scholars would connect the form ’ehyeh or yahweh with 
the verb hawd, the archaic form of the verb “to be.” In 
particular, W. F. Albright and F. M. Cross insist that 
yahweh is from the causative conjugation of this verb and 
means “he causes to be.” 

As a name, “Yahweh” is for Albright a fragment of a 
longer name that he reconstructs as yahweh-’dSer-yihweh, 
“he who brings into being whatever comes into being” 
(FSAC [2d ed.] 15-16, 259-61). The name so explained 
identifies Yahweh as the creator. F. M. Cross (HTR 55 
[1962] 256) has a variation on this thesis, for he thinks 
of “Yahweh” as part of a liturgical title for El, e.g., ’él ’aer 
[or da, an older relative] yahweh séba’6t = “El who brings 
into being the hosts” (> 14 below). On the other hand, 
if some explanation similar to the translations of the 
LXX and Vg is accepted and more emphasis is put on 
existence, then the name signifies that Yahweh is the one 
who really is—possibly the one who really is elohim, 
God. (However, this emphasis should not be carried into 
the philosophical sphere as if the Bible were telling us 
that the essence of God is existence.) But perhaps all this 
speculation on the etymology of Yahweh is deceptive; for 
even if we knew with certainty the original meaning of 
the name, we would have no assurance that the Hebrews 
understood the name correctly (most etymologies in the 
Bible are popular and scientifically incorrect). The usage 
of the name Yahweh in the Bible shows no awareness of 
any etymology, and there is no evidence in the OT of a 
theology being built around the meaning of the name. 
The name occurs over 6,700 times and is the usual 
designation of God, more frequently than all other des- 
ignations combined. It is also a frequent component of 
personal names: those that begin with Je/Jehu/Jeho and 
those that end with iah/jah (Adonijah, Elijah, Jeremiah, 
Isaiah, Jehoshaphat, Jehoiachin). It is, so to speak, the 
Israelite name for God by which the association of 
Yahweh and Israel is mutually accepted and proclaimed. 
13 The revelation of the name to Moses in Exod 
3:13-14 is attributed to the E tradition, and the P tradi- 
tion of Exod 6:3 affirms that the name was not known 
to the patriarchs. Although the J tradition uses the name 
from the beginning of its narrative in Gen 2, this should 
not be understood as a contradiction of the E and P tradi- 
tions, but as unawareness of it. In the theology of the 
name explained above (— 6), the revelation of the name 
Yahweh to Israel through Moses represented a new and 
fuller revelation of the personal reality of Yahweh. This 
is reflected in the exodus traditions whereby the name of 
Yahweh is associated with the origin of the covenant (> 
81ff. below; > History, 75:44). Israel knows its God by 
this name, and no further definition or qualification is 
needed. By this name he is proclaimed as the personal 
divine being who has revealed himself to Israel, who has 
vindicated himself by the saving acts of the exodus and 
has established a covenant relationship with the people 
he has made. The distinctive name “Yahweh” indicates 
that he is a personal being whose essence and attributes 
can be shared by no other being. 

14 (E) Yahweh Sebaoth. This title, “Yahweh 
(God) of Hosts,” does not occur in Gen through Judg and 
is particularly associated with the shrine built for the Ark 
of the Covenant at Shiloh from which the Ark was led 
out to battle (1 Sam 1:3; 4:4). It appears frequently in the 
prophets (Isa 1-39, Jer, Amos, Hag, Zech). The iden- 
tification of the “hosts” is difficult. Scholars propose the 
armies of Israel, or “the hosts of heaven” (the heavenly 
bodies or even the angels), or “the hosts of heaven and 
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earth” (the created universe). The prophetic contexts of 
the title do not recommend identification of the “hosts” 
with the armies of Israel; but the usage in 1 Sam does, and 
possibly this was the earliest sense. The third proposal is 
most in harmony with the prophetic usage; the title 
would then designate Yahweh as “lord of creation” 

15 (F) Patriarchal Names for God. As A. Alt 
(AEOT 1-100) has shown, one form under which the 
patriarchs worshiped God can be classified as “the God of 
the Fathers.” The God who had dealings with the patri- 
arch was identified as “the God of Abraham” (or “of Isaac,’ 
or “of Jacob”). This God of Abraham was worshiped by 
Abraham and his clan and was to some extent a tribal 
God. Perhaps the God of each patriarch had a special title, 
e.g., the Shield of Abraham (Gen 15:1); the Fear of Isaac 
(or perhaps Kinsman — Gen 31:42,53); the Mighty One of 
Jacob (Gen 49:24). Worshiping the god of one special 
figure is customary only among nomadic people. The 
earliest example is in the 18th cent. Bc in Cappadocia, 
perhaps contemporary with the patriarchal period. 
Settled people can worship a national god associated with 
a particular region, but nomads need a personal or clan 
god who goes with them. The theological strain of “the 
God of the Fathers” is important in biblical religion 
because it involves a personal relationship between God 
and the patriarch (and the clan) and thus works against 
formalism in religion. It supplies the background of the 
future covenantal relationship between God and Israel 
and also is a deterrent against any thought that God is 
found in only one place. (> History, 75:38.) 

16 Another form under which the patriarchs 
worshiped God was as El with various qualifying words: 
El] Elyon (Gen 14:18); El Olam (Gen 21:33); El Shaddai 
(Gen 17:1; > 9 above); etc. F. M. Cross (— 12 above) has 
shown that these qualifying words are not names of in- 
dividual gods (i.e., the god Elyon, Shaddai, or Olam) but 
are adjectival titles of the one God El. When the 
patriarchs came into the land, they found that the 
Canaanites worshiped the supreme God El at various 
sanctuaries, under various titles. Thus, El Elyon (God 
Most High) was worshiped at Jerusalem; El Olam (God 
Eternal) was worshiped at Beer-sheba; El Berith (God of 
the Covenant) was worshiped at Shechem. (For these 
sanctuaries, > Institutions, 76:26, 29, 41.) The Bible 
portrays the patriarchs worshiping El under these titles 
at the respective sanctuaries. Comparing this to what we 
have said about “the God of the Fathers,” we find that 
apparently the patriarchs did not see any contradiction in 
combining the worship of a God who had revealed 
himself to them in a particular way with the worship of 
a universal God already known in Canaan. Thus, Gen 
49:25 puts “the God of your Father” in parallelism with 
El Shaddai. The El-worship of the patriarchs added a 
universal aspect not found in worship of the God of the 
Fathers, and thus both the God of nature (El) and the 
God of history (the God of Abraham) played a role in 
pre-Mosaic religion. When the God of history revealed 
himself to Moses as Yahweh, he was continuing the 
tradition of the God of the Fathers (Exod 3:15), but the 
Bible does not hesitate to apply to him the designations 
of El as Elyon, Shaddai, and Olam. 

17 (III) The One God. Israelite thought is 
neither discursive nor speculative. The speculative ques- 
tions of the existence of God and his unicity could not 
be considered in the OT, for the Israelites had no patterns 
of thought in which questions like this could be asked 
and answered. In the ancient Near East the existence of 
divine beings was universally accepted without ques- 
tion. As for unicity, in Israel there is no clear and unam- 
biguous denial of the existence of gods other than 
Yahweh before Dt-Isa in the 6th cent. Bc. (However, 
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Deut 32:39 has the same emphasis as Dt-Isa, and some 
scholars would date this Song of Moses to a considerably 
earlier period; > Deuteronomy, 6:57.) The absence of 
such a denial does not mean that the Israelites shared in 
some mitigated way the polytheistic beliefs of other 
ancient peoples; rather, they rejected these beliefs, but 
couched their rejection in other than philosophical 
terms. 

If we pose these questions and answer them in bib- 
lical terms, we may say that whether or not there are 
many elohim (“god,” “gods”; > 7 above), there is only 
one Yahweh (see C. J. Labuschagne, The Incomparability of 
Yahweh in the Old Testament [Leiden, 1966]). No matter 
what one understands by “elohim,” Yahweh is elohim in 
a way in which no other being is. The question was not 
whether there is only one elohim, but whether there is 
any elohim like Yahweh. To the question put in this way 
the Israelites never gave any answer except a categorical 
denial. We observe, then, that in its early phases the 
Israelite vocabulary cannot adequately express Israelite 
belief. 

18 In the first instance, the fact that there is only 
one Yahweh is clear from his name, which belongs to no 
one else. It is clear also from his unique relationship to 
Israel, which is shared with no other. The relationship is 
one of election and covenant that imposes upon Israel 
demands made by no other god upon his people. The 
most striking demand is that Israel shall worship no god 
but Yahweh. This is a violent departure from the cult 
patterns of the ancient Semitic world. Among the neigh- 
bors of Israel no god is conceived of as being so entirely 
and solely the benefactor and the judge of his worshipers 
that reverence for other gods is excluded —the cosmos is 
not the province of any single god. For the Israelites 
there is nothing they can ask from any other god and 
nothing to fear from any other god. This is not an 
explicit profession of monotheism, but it is to treat other 
gods as negligible. 

19 The prohibition of not having other gods does 
not imply merely that Israel is Yahweh's peculiar posses- 
sion from which he has excluded the action of competi- 
tors. Rather, wherever human beings and nature are 
found, there is the domain of Yahweh. He alone creates, 
and he alone directs the operations of natural forces—a 
concept that is peculiarly significant against the back- 
ground of ancient nature deities. Theogony, the myth of 
the origin of the gods, is found everywhere else in the 
ancient Near East. It is highly important that the 
Israelites ask neither about the origin of Yahweh nor 
about the origin of other gods. To ask about the origin 
of Yahweh would be to deny that he is wholly other (> 
8 above), and to ask about the origin of other gods 
would be to admit their reality. 

20 The unique nature of Yahweh is further dem- 
onstrated by the prohibition of images. We know of no 
other ancient Near Eastern god who was not visually 
represented. Their images were anthropomorphic, except 
in Egypt, where, for reasons obscure even to the Egyp- 
tians, some gods were represented theriomorphically 
(i.e., by animal images) or symbolically, as in the 
eccentric cult of Aton, which used the sun-disk (> Bibli- 
cal Archaeology, 74:77). The prohibition of representing 
Yahweh in image is even more striking in contrast with 
the biblical habit of speaking of Yahweh in human terms 
(> 21 below). The prohibition (Exod 20:4; Deut 5:8) 
forbids the worship of anything in the heavens above, the 
earth beneath, or the water under the earth. This is in- 
tended to be a comprehensive enumeration of the entire 
visible world, and the commandment denies that Yahweh 
resembles anything in the universe. He is above and 
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beyond it, and thereby has no resemblance to any elohim 
known to the Israelites. 

Archaeology has illustrated the observance of this 
commandment. Although hundreds of divine images 
have been found in Israelite sites, nothing that could be 
called an image of Yahweh has been discovered. (But > 
Biblical Archaeology, 74:118, for the debate about the 
“Yahweh-Asherah” inscription and drawing at Kuntillat 
‘Ajrud in the Negeb.) Of course, the OT mentions 
perversions of the cult of Yahweh; but modern scholars 
have shown that even such a prominent instance as the 
bull or calf image set up at Bethel and at Dan did not 
involve a representation of Yahweh himself, for the bull 
was thought of as a pedestal upon which the invisible 
Yahweh stood (— Institutions, 76:53). 

A common epithet of Yahweh is “the living God”; this 
designation is by way of contrast with other gods who 
are sometimes identified with their images. Positively the 
epithet affirms that Yahweh possesses life, power, and 
personality: he is alert, attentive, and responsive. As the 
living God, he is also contrasted with mortal humanity — 
Yahweh gives and sustains life. From these ideas it was 
not a difficult step to the affirmation that Yahweh alone 
is elohim. If the gods of other peoples were ineffective, 
they had not the reality of elohim, and therefore no real- 
ity at all—they were only lifeless and manufactured 
images. (See O. Keel [ed.], Monotheismus im Alten Israel und 
seiner Umwelt [BibB 14; Fribourg, 1980]; B. Lang [ed.], 
Der einzige Gott [Munich, 1981]; D. Patrick, The Rendering 
of God in the Old Testament [OBT 10; Phl, 1981]; E. 
Zenger, Der Gott der Bibel (Stuttgart, 1979].) 
a1 (IV) Anthropomorphism. The attribution 
of human features and behavior to nonhuman beings 
(along with anthropopathism — the attribution of human 
feelings) is common in both religious and profane litera- 
ture of all cultures. What makes anthropomorphism 
worthy of special attention in the OT is the difficulty of 
reconciling it with the prohibition of images and the 
explicit denials that Yahweh is like any created being. 
The fear of a plastic image of Yahweh is in marked con- 
trast to the lack of restraint in employing verbal images. 
Yahweh has a countenance, eyes, ears, mouth, nostrils, 
hands, feet. He speaks, hears, smells, laughs, hisses, 
whistles, strikes, writes, walks. He feels delight, joy, 
anger, hatred, love, disgust, regret, compassion (see, €.g., 
T. E. Fretheim, The Suffering of God [OBT 14; Phl, 
1984]). The OT never speaks of Yahweh without attrib- 
uting human traits to him. There is scarcely any OT 
anthropomorphism that cannot be paralleled in other 
ancient Semitic literature; for the gods of other ancient 
Semitic peoples were personifications of natural forces or 
social realities to whom were attributed human features 
and behavior. 

Some explicit restraints placed on anthropomor- 
phism in the OT are not so easily paralleled elsewhere. 
When the OT says that Yahweh is not humanly change- 
able or infirm of purpose (Num 23:19), that he is elohim 
and not human (Hos 11:9), that he is spirit and not flesh, 
it is apparent that the authors were aware that figures of 
speech have limitations. In the context of ancient speech 
and religious beliefs, anthropomorphisms certainly made 
it difficult to understand the transcendence of Yahweh. 
Furthermore, they might have been an obstacle to the 
development of a truly spiritual idea of God. Yet an 
understanding of God is possible through anthropomor- 
phisms that cannot be gained through a more refined and 
abstract discourse. After all, human speech cannot enun- 
ciate the ineffable reality of God by any means. 

22 Through anthropomorphic description, the 
personality of Yahweh, the “living God,” is constantly 
emphasized. The election of Israel, the formation of the 
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covenant, and the saving acts by which Yahweh made 
Israel a people are acts of favor arising from personal 
benevolence. The law that is imposed upon Israel in the 
covenant is the externalization of a vital personal will. 
The response of Yahweh to love or to disobedience is a 
personal response of love or anger. His relations with 
Israel can be represented as the relations of the father to 
his children or of the husband to his wife. The personal 
relation of Yahweh to Israel demands a personal response 
and not merely an official or a cultic posture toward him. 
It becomes almost a commonplace in the prophetic 
books that cult without personal commitment is vain 
and hypocritical. The total demands of Yahweh can be 
met only by total surrender. Personal communication 
becomes possible: Yahweh speaks to Israel, and Israel can 
speak to Yahweh. The reality of his involvement in the 
history of Israel cannot be doubted. In prayer the speech 
of the OT attains through anthropomorphism an inti- 
macy and an urgency that are scarcely paralleled else- 
where and cannot be achieved in any other way. The risk 
of humanizing God is accepted in order that the danger 
of thinking of him as an abstraction or an imperscnal 
force may be avoided. 

23 (V) Mythopoeic Thinking. The ancient 
civilizations of Mesopotamia and Egypt had an extensive 
mythology that has been largely recovered. The mythol- 
ogy of Canaan has been partly known since 1929 
through the documents of ancient Ugarit, which il- 
luminate many OT allusions (M. Coogan, Stories from 
Ancient Canaan [Phl, 1978]; P. Craigie, Ugarit and the Old 
Testament [GR, 1983]). Studies of these documents 
brought out the differences between the mythological 
thinking of ancient peoples and the thinking of Israel, 
and for many years a large number of scholars have 
agreed that the OT has no mythology. But to deny all 
mythology in the OT leaves a number of passages with- 
out a satisfactory explanation. Moreover, recently it has 
become clear that the denial of mythology in the OT 
implies a questionable definition of myth as essentially 
polytheistic and false. 

(A) Definition of Myth. Modern analyses 
of the nature of myth suggest that it is not, by definition, 
polytheistic and false. Many myths express a polytheistic 
or an essentially distorted view of the universe; but this 
view is not necessarily due to mythological thinking 
itself, any more than philosophical or theological errors 
are due to the nature of philosophical and theological 
thinking. Most critics of myth have measured it against 
the standards of discursive logic and found it wanting; 
but in cultures without a developed discursive thought, 
mythological thinking is the only way in which the mind 
can approach certain problems that lie beyond sensible 
experience. These problems involve some of the most 
important questions that one can ask: the origin of the 
world and of the human race; the nature of deity; 
humanity’s relations to nature and to deity; the origins of 
society and of social institutions; the ultimate validation 
of moral principles; the purpose and direction of human 
existence. These problems can also be approached by 
discursive reasoning with its own methods and prin- 
ciples. Myth does not really solve these problems, but it 
expresses an attitude in the presence of mystery; it is 
questionable whether discursive reasoning achieves any 
more. See Reventlow (Problems 154-67), who speaks of “a 
revolution in the assessment of myth” (155). 

24 Myth is defined by E. Cassirer (Language and 
Myth [NY, 1946] 8ff.) as a symbolic form of expression 
together with art, language, and science. Each of these 
produces and posits a world of its own. Myth is an intui- 
tion and an act of belief. It seeks to impose intelligible 
form upon the realities that transcend experience. Myth 
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does not attempt the paradox of knowing the unknow- 
able; these realities can be expressed only by symbolic 
representation created from the data of experience. The 
symbol easiest to employ and to grasp is the symbol of 
personal activity, and in the world of myth impersonal 
causes do not appear. 

Myth is couched in narrative, but the narrative is not 
historical and it is not intended to be historical. The event 
of myth is not the singular event located in time and 
space, but the recurring event of the eternal Now, as M. 
Eliade has called it. Myth presents in a story the constant 
reality of the universe. It does not pretend that the sym- 
bol is the reality, but it proposes the symbol as that 
which affords an insight into a reality beyond under- 
standing. The goal of mythopoeic thinking is truth, not 
falsehood; and the fact that myth sometimes exhibits 
contradictory approaches to the reality it seeks is not in 
opposition to its quest for truth. In the world of discur- 
sive thought, the laws of being and of thought demand 
rigorous consistency. Myth allows that reality cannot be 
adequately apprehended and concedes the validity of 
more than one avenue of approach. These several avenues 
may lead to contradictory expressions, but myth admits 
contradictions on the assumption that their resolution 
lies beyond the insight that it conveys. 

25 (B) OT Mythopoeic Thought. The use of 
mythical language and imagery in the OT has long been 
recognized; and since the discovery of the mythological 
literature of the ancient Near East, it has been possible to 
identify the sources of many mythological allusions in 
the OT. The following allusions can be adduced as 
examples, although not all of them are equally forceful: 
the personalization of natural phenomena (the sun, Ps 
19:5-7; the morning star, Isa 14:12ff.; the rainbow, Gen 
9:12ff.); the eschatological period described as a return to 
the conditions of the primeval period (Isa 11:6-9); 
etiological stories or stories composed to explain an 
existing situation, e.g., the stories of the creation of 
woman from the rib of man (Gen 2:21ff.) and of the origin 
of human toil and the pains of childbirth (Gen 3:16ff.); the 
union of the sons of Elohim and the daughters of men 
(Gen 6:4); the world catastrophe as a reversal of creation 
and a return to chaos (Isa 17:12ff.; 24:19; Jer 4:23); the 
enthroned Yahweh (Isa 6) and the chariot of Yahweh 
(Ezek 1); some features of the Day of Yahweh (Joel 2:10ff,; 
3:3ff.); the assembly of the holy ones (Ps 89:18); Jeru- 
salem as the mountain of the north, the mountain of 
assembly (Ps 48:3); the imagery of the theophany (Exod 
19; 33:19-23; Judg 5:4; Heb 3; > 57 below). The poetic 
employment of imagery drawn from mythology is not 
of itself sufficient to establish a pattern of mythopoeic 
thought; but when these images are viewed in conjunc- 
tion with other passages of the OT, a pattern that can be 
called mythopoeic begins to emerge. In these passages 
imagery drawn from mythology is not mere poetic em- 
bellishment, but is employed in a serious effort to express 
in words an intuition of transcendent reality. 

26 Where the OT touches upon problems that in 
other cultures were the objects of mythopoeic thought, 
a comparison between Israelite treatment of these prob- 
lems and the mythologies of other ancient peoples is 
possible. There is scarcely any mythology without a 
myth of ORIGINS OR CREATION. Since the discovery of the 
Mesopotamian myth of creation, Enuma Elish (ANET 
60-72), it has been evident that Gen 1 exhibits the same 
superficial and unscientific view of the structure of the 
visible universe as the Mesopotamian myth (> Genesis, 
2:2, 4). The differences are striking: The Israelite account 
contains nothing of the origin of the gods or of a cosmic 
conflict between gods—elements that in the Mesopota- 
mian myth were a vital part of the process of creation. 
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Nothing is left but a tranquil act of creation by word that 
makes clear the effortless supremacy of the creative deity. 
The OT account is openly polemic against the Mesopo- 
tamian myth, or rather against the conception of creation 
that is represented in the Mesopotamian myth; but it 
does not replace the myth with history or science, of 
which it has none, nor with theological reasoning, unless 
this term is used very loosely. The Mesopotamian myth 
is replaced by another myth; the difference lies in the 
conception of the deity. 

27 The OT contains no account of a COSMIC CON- 
FLicr from which creation arises—a common motif in 
mythology. But the allusions to a victory of Yahweh over 
the monster of chaos are numerous (> 51 below), an 
indication that oral tradition probably contained an 
account of creation in which Yahweh was the victor in 
a combat. This combat was found in the myths of both 
Mesopotamia and Canaan and perhaps was transferred 
to Yahweh from these sources, thus becoming an ex- 
ample of mythopoeic thinking transformed by the char- 
acter of Yahweh. It has been noticed above (— 24) that 
a feature of mythopoeic thought is to permit several 
diverse avenues of approach; the allusions to a combat 
are a diverse approach to creation from that of Gen 1. It 
is also characteristic of myth that the “event” is not a con- 
tingent historical event but a constant in reality, an eter- 
nal Now; the allusions to the creative victory of Yahweh 
treat it as a present and enduring reality. Were Yahweh to 
relax his domination over the monster, the world would 
relapse into chaos. 

28 The story of the DELUGE exhibits another ex- 
ample of the revision of a foreign myth. No OT passage 
has so many and such clear literary affinities with extra- 
biblical literature as the flood story; its dependence on 
this earlier myth is manifest (ANET 42-44, 93-95; > 
Genesis, 2:12). The Mesopotamian myth is an effort to 
face the problem of natural catastrophes, accompanied 
by random destruction. It attributes them to the capri- 
cious anger of the gods; for divine anger, like human 
anger, can be irrational and human beings can do nothing 
except submit to superior power. To the Israelites this 
was an erroneous conception of the deity. The error was 
corrected not by eliminating the story but by rewriting 
it in such a way that the anger of Yahweh is intelligibly 
motivated by human wickedness. In natural catastrophe 
the Israelites saw the righteous judgment of God on sin, 
and they expressed this insight by retelling an existing 
story. This is mythopoeic thinking and, again, the trans- 
forming element is the conception of God. 

29 There is no ancient myth parallel to the account 
of the ORIGIN AND FALL OF ADAM AND EVE found in Gen 
2-3, but biblical details echo features of ancient 
mythology. These details have been woven into a con- 
ception of human origins and destiny that is one of the 
most profound and creative pieces of literature in the 
entire OT. Here the conception of God is balanced by a 
conception of humanity that differs in a striking way 
from what is found elsewhere in the ancient Near East. 
In narrative form the story describes the condition of 
human beings: their dignity and their fall, their mortal- 
ity, their relations with God and with the material 
universe, moral responsibility, the origin and meaning of 
sex. Notable is the polemic of the story against the myth 
and ritual of fertility. To present these profound insights 
the author uses such mythopoeic symbols as the trees, 
the serpent, the garden, and the rib. A parallel account of 
the first man, found in Ezek 28:12-16 (— Ezekiel, 20:71), 
suggests that this story was told in variant forms in 
Israel; and the form found in Ezek, which is even richer 
in mythological imagery, may be one of the elements 
from which Gen 2-3 was composed. 
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30 Mythopoeic thought in the OT or elsewhere is 
not deliberately chosen in preference to logical discourse. 
Myth arises in cultures in which logical discourse has 
not been achieved. But myth is never entirely expelled 
even in advanced cultures. It remains the most apt form 
for the expression of transcendental reality, too large and 
too profound for scientific observation and philosophi- 
cal analysis. For this reason, the mythopoeic thought of 
the OT retains not only its charm but also its validity in 
the history of Christian belief and theology. The history 
of thought shows that as thinking is demythologized, it 
is proportionately secularized. Mythopoeic thought sees 
the transcendent reality as pervading the visible universe. 
In Mesopotamia the origin of kingship was explained by 
its descent from heaven. Philosophical thought seeks an 
explanation in processes that can be submitted to logical 
investigation and analysis. In expelling myth we run the 
risk of expelling the divine also. We have not always suc- 
ceeded in replacing the intuitions of mythopoeic thought 
with intuitions of a higher order. 

31 Pius XII (Humani Generis, EB 618) echoed a 
warning uttered by many earlier exegetes when he said 
that OT beliefs must not be reduced to the level of the 
mythology of other peoples. It is more accurate to speak 
of mythopoeic thought in the OT rather than of its 
myths or mythology. We have alluded in the preceding 
paragraphs to the factor that makes Israelite mythopoeic 
thought unique in the ancient Near East and is the 
ultimate basis of its validity, viz., the Israelite conception 
of the reality of God—the personal character of Yahweh. 
This insight into the divine reality the Israelites them- 
selves attributed to revelation, to a personal encounter 
with the God who spoke to them, their savior and their 
judge. To present this insight no forms of thought and 
speech were available to them except those forms that 
were common in the ancient Near East. The transcen- 
dental reality of Yahweh breaks through the forms of 
mythology as it breaks through the forms of science and 
metaphysics; but we cannot reject any of these forms in 
an effort to grasp more firmly a truth whose comprehen- 
sion ever eludes us. 

32 (VI) The Spirit of God. 

(A) Concept of Spirit. The same Hebr 
word serves to signify both wind and spirit. The wind is 
the breath of God; it is a sensible manifestation of the 
divine presence and power. It moves suddenly and un- 
predictably; we can neither foretell nor control its direc- 
tion or its strength. We cannot determine its source or its 
destination (John 3:8). It is subtle, verges on the 
immaterial in its nature, and is universal and irresistible 
in its scope. Hence, the wind is an extremely apt symbol 
of the divine. 

33 In the OT the spirit is not a personal being. It 
is a principle of action, not a subject. It belongs properly 
to Yahweh alone; it is communicated to living beings, 
but it never becomes a part of the structure of the living 
being in such a way that the living being possesses the 
spirit as its own. The spirit is said to clothe (Judg 6:34; 
1 Chr 12:19; 2 Chr 24:20), to be poured out (Isa 29:10; 
44:3; Ezek 39:29; Joel 2:28), to leap upon (Judg 14:6,19; 
15:14; 1 Sam 10:10; 11:6). One is filled with the spirit 
(Exod 31:3), or Yahweh puts his spirit into one (Isa 63:11; 
Ezek 36:27; Num 11:25,29). The spirit can also be taken 
from a person (Ps 51:13) or can depart (1 Sam 16:14). 
Elisha asked for a double portion of the spirit of Elijah 
(2 Kgs 2:9). The phrases used in these contexts treat the 
spirit as a subtle substance or liquid; more clearly, they 
emphasize the impersonal nature of the spirit. The qual- 
ity that is most evident in the spirit is power. 

34 The spirit is not often mentioned as a creative 
force. In Gen 1:2 the wind “broods” over the waters of 
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chaos; the movement of the wind is the first sign of the 
creative activity about to break forth. In Ps 33:6 the 
word of Yahweh and his breath are creative forces; the 
power by which Yahweh expels an utterance is the power 
felt in the wind. The wind is also a destructive force; it 
is the breath of the nostrils of Yahweh, his anger (Ps 
18:16), which dries up the springs (Hos 13:15) and is an 
instrument of his judgment (Isa 30:27-28). 

The breath of Yahweh is the principle of life for all 
living beings; they survive by the communication of his 
spirit. This thought appears in a number of passages 
(Gen 2:7; 6:17; 7:15; Job 33:4; Eccl 3:19,21). The breath 
of life is communicated by inspiration (Gen 2:7), and the 
living being dies when Yahweh takes away his spirit (Ps 
104:29), which then returns to Yahweh (Eccl 12:7). 

35 (B) The Spirit in the History of Israel. 
The spirit is more frequently represented as a principle 
of those activities that affect the people of Israel precisely 
as the people of Yahweh. In the period of the judges and 
of the early monarchy we meet the spirit as a mysterious 
divine impulse that moves a man to deeds above his 
known capacity and habits of behavior—deeds of deliv- 
ering Israel from its enemies (Judg 3:10; 6:34; 11:29; 
13:25; 14:6,19; 15:14). Similarly, Saul is moved by the 
spirit to deliver the city of Jabesh-gilead (1 Sam 11:6,13). 
Here also the spirit appears primarily as a principle of 
power. The movement of the spirit is the distinctive 
mark of the person whom Max Weber called the “charis- 
matic leader.” In normal times the loose organization of 
the tribes of Israel needed no more than the simple 
government of clan and village elders. When the peace of 
Israel was threatened by external enemies, this leadership 
was not enough, and it was supplanted by the leader who 
demonstrated the possession of the spirit by the deeds of 
the spirit. During the period of the judges, the spirit of 
the charismatic leader was a passing phenomenon: the 
spirit came upon the leaders during the emergency, im- 
pelled them to a mission, and departed after the mission 
was accomplished (> Judges, 8:8). The king, on the 
contrary, was a permanent charismatic officer, as signi- 
fied by the anointing at which the spirit was conferred 
(1 Sam 10:10). When David was anointed, the spirit 
passed to him from Saul (16:13). Once the idea was 
established that the spirit reposed permanently upon the 
king, there was less frequent mention of the spirit in the 
narratives about the king; and extraordinary actions in 
the manner of the judges were not attributed to the kings 
after Saul. 

36 The spirit that impels to action may be an evil 
spirit “from Yahweh” or “of Elohim” (never “of Yahweh”). 
An evil spirit causes dissension at Shechem (Judg 9:23), 
moves Saul to attempt to murder David (1 Sam 19:9), and 
Yahweh sends a lying spirit into the mouth of false 
prophets (1 Kgs 22:23). This usage illustrates the idea of 
spirit as a universally pervasive divine power. In the very 
simple and unsophisticated thinking of early Israel, 
human actions that are unexpected or inexplicable indi- 
cate the activity of a power greater than that possessed 
by the individual. This power can be attributed to no 
other than Yahweh, who through his spirit enables 
actions beyond the usual capacity. The spirit itself is 
morally neutral; the moral responsibility for such actions 
lies upon the agents. 

37 The operations of the spirit in prophecy are 
somewhat ambiguous. Prophecy is not attributed to the 
spirit by Amos, Hosea, Isaiah, and Jeremiah. (The passage 
Mic 3:8, where the prophet speaks of himself as full of 
the spirit of Yahweh, is not certainly original with this 
prophet.) Yet in earlier prophecy the spirit is frequently 
associated with prophetic utterance (Num 11:17,25; 
24:2; 1 Sam 10:10; 19:20-24). 
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The idea of prophecy passed through a notable 

development between the early monarchy and the 
prophets of the 8th cent. (~ Prophetic Lit., 11:7-8). In 
the period of the early monarchy the prophets were often 
ecstatic rather than inspired speakers. “The sons of the 
prophets” seem to have been cultic groups that practiced 
a worship of song and dance, often in an unrestrained 
manner; such exaltation was a sign of the activity of the 
spirit. The references to prophetic speech in Num (given 
above) occur in contexts of ecstatic utterance. In the 
stories of Elijah and Elisha the spirit is an agent that 
transports the prophet from place to place (1 Kgs 18:12; 
2 Kgs 2:16) or a power that enables the prophet to work 
wonders (2 Kgs 2:15). In the classical period of prophecy, 
beginning with Amos, ca. 750 Bc—a period when the 
prophet speaks the word of Yahweh (> 45 below)—the 
spirit is not an inspiring agent. In the exilic and postexilic 
periods the spirit does appear as an inspiring agent (Ezek 
2:2; 3:24; 11:5; Zech 7:12; Neh 9:30). Here we notice 
that Ezekiel, in contrast with the prophets of the 8th and 
7th cents., frequently employs vision and ecstasy as 
media of expression. These are the areas of the activity 
of the spirit. 
38 As a principle of activity, the spirit, morally 
neutral, is manifested in a large variety of operations 
both good and bad. There is a spirit of lying (1 Kgs 
22:22), of knowledge of a craft (Exod 31:3), of jealousy 
(Num 5:14), of judgment (Isa 4:4), of confusion (Isa 
19:14), of deep sleep (Isa 29:10), of fornication (Hos 
4:12), of compassion and supplication (Zech 12:10), a 
willing spirit (Ps 51:14), a spirit of princes (a haughty 
spirit, Ps 76:13). It is difficult to synthesize such uses as 
these, and it seems better not to seek perfect consistency 
in Hebr thought and language about the spirit. The 
common element in these uses, if one is to be found, 
seems to be the unusual or the extraordinary degree in 
which skill, fornication, confusion, compassion, and 
other things are exhibited. Behavior surpassing the 
normal is, again, the area in which spirit is manifested. 
39 In the messianic era (> 152ff. below) the spirit 
breaks out in a new fullness. “Messianic” persons such as 
the king (Isa 11:1), the servant of Yahweh (42:1), and the 
prophet who announces the messianic salvation (61:1) 
receive the spirit; in the messianic king, the operations of 
the spirit demonstrate his messianic character. The spirit 
is poured upon the whole people (Isa 32:15; 44:3; Ezek 
39:29; Joel 3:28); combined with a new heart, the spirit 
is a principle of moral regeneration (Ezek 36:26). Later 
prophets attribute the deliverance of Israel in the exodus 
to the spirit (Isa 63:11,14). The individual Israelite may 
ask for a portion of the spirit (Ps 51:12; 143:10). The 
spirit becomes a power for righteous conduct. 

This may appear to be a conventionalizing of older 
usage so that the idea of spirit is weakened; but the mes- 
sianic regeneration is not conceived of as the achieve- 
ment of merely conventional morality—it is a revolution 
in human conduct. The tremendous development of the 
idea of spirit in the NT flows easily from the conception 
of the spirit as the vivifying, energizing power of God 
in the messianic fullness. In the NT all the OT lines of 
development are brought together in the revelation of 
the personal reality of the Spirit. 


(Heron, A. I. C., The Holy Spirit [Phl, 1983]. Lys, D., “Réach”: 
Le souffle dans Ancien Testament (Paris, 1962]. Neve, L., The Spirit 
of God in the Old Testament [Tokyo, 1972].) 


40 (VII) The Word of God. 

(A) Concept of Word. In the ancient Near 
East the spoken word was conceived of as a distinct 
entity laden with power. This was eminently true of the 
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divine word. In both Egypt and Mesopotamia the divine 
word was a creative force educing the world into 
existence. In Mesopotamia, the divine decree determining 
the various fates was the power that moved and directed 
the course of events. The divine word partook of the 
power and the eternity of the gods themselves, and 
people could not resist or alter it. 

Similarly, the human word was a being endowed 
with power, but in a lesser degree—a power most clearly 
manifested in solemn utterances such as blessings and 
curses, contracts, promises, and other processes that 
were intended to stabilize human relations. The word of 
the king was more powerful than the word of a com- 
moner, but even a commoner possessed the fearful 
power of blessing and cursing (on dabar, “word,” see 
TDOT 3. 84-125). 

41 In magic, as distinct from other forms of 
speech, the power resides in the word itself and not in the 
person; this is in contrast to the Israelite conception of 
the spoken word (— 42 below). The operative factor in 
magical rites is the rigidly correct formula, a set arrange- 
ment of words properly pronounced. Since the power 
resides in the formula, that must be kept occult; anyone 
who knows the formula possesses the power. The 
magical conception of the power of the word is actually 
a perversion of the older conception. 

42 The concept of the power of the word prob- 
ably arises, at least in part, from the importance given to 
the spoken formula in cultures that use little or no writing. 
In such utterances as blessings and curses, promises, 
threats, wishes, commands, and contracts, the word has 
a reality that endures into the future; indeed, the effect of 
the spoken word may outlive the speaker. The word 
posits a reality, and it is, in itself, the reality that it posits. 
The reality exists first in the heart or desire, then passes 
into speech, and finally effective speech brings into 
existence the reality that it signifies. 

The power of the word is rooted in the power of the 
person. By speaking, one externalizes oneself (G. van der 
Leeuw) or releases psychic energy (J. Pedersen). The per- 
manence and energy of personal volition reach the exter- 
nal world through the spoken word, and the spoken 
word retains these qualities of permanence and energy. 
Such respect for and even fear of the spoken word are not 
frequently encountered in cultures where important 
utterances must be recorded in writing for validity. In 
these cultures a fear of the document is more likely. 
43 Instances of the word’s power are numerous in 
the OT. In the deception of Isaac by Jacob (Gen 27) and 
the deception of Jacob by Laban (Gen 29:20-27), an 
error concerning the person does not invalidate the 
solemn spoken word; for the word by its emission has 
become a reality that cannot be recalled. Isaac can give 
Esau another, inferior blessing, but he cannot cancel the 
blessing he mistakenly gave to Jacob. When Micah’s 
mother curses the thief who, unknown to her, is her own 
son (JJudg 17:1-2), she cannot withdraw the curse but can 
send a blessing to follow it and counteract it. David’s 
pronunciation of a sentence of death upon the man in the 
parable of Nathan (2 Sam 12:1-18) is unwittingly 
directed at himself; the prophet assures him that it will 
be diverted, but it falls upon David’s child born of Bath- 
sheba. The woman accused of adultery must consume an 
oath of execration by drinking water into which the 
written words of a curse have been immersed (Num 
5:12-31); nothing but innocence will neutralize the fatal 
effects of the curse. 

44 Correlative with the dynamic aspect of the 
word is its dianoetic aspect (O. Procksch), i.e., its ability 
to render things intelligible. This is the function of the 
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word as name (> 6 above). To know the name is to 
experience the dynamism of the word in the reverse 
direction; as the power of the person determines reality 
by conferring the name, so the power of the person 
apprehends reality by knowing the name. 

45 (B) The Word in the History of Israel. 
The OT conception of “the word of Yahweh” must be 
understood against the above background. Most occur- 
rences of “the word of Yahweh” designate the prophetic 
word; the word is the specific charism of the prophet, as 
téra (law) is the charism of the priest, and counsel the 
charism of the sage (Jer 18:18). The prophetic word is 
misunderstood if one thinks of it as merely the expe- 
rience of hearing; it is the reception of a positive dynamic 
reality that arises from the power of the person of 
Yahweh and compels the prophet to speak (Amos 3:8). 
The reception of the word is compared in Ezek 2:9-3:3 
to the eating of a scroll. The word of Yahweh is a joy and 
a delight (Jer 15:16), a burning fire shut up in the bones 
of the prophet (20:7—9), a fury that he must pour out 
(6:11). 

The prophetic word partakes of the dynamism of 

Yahweh himself; it is fulfilled or established when the 
reality of which it speaks comes into existence. The rela- 
tion of the prophetic word to the event is more than the 
relation of prediction and fulfillment; the word is an 
entity endowed with power that effects the thing sig- 
nified by the word. The word of Yahweh placed in the 
mouth of Jeremiah gives the prophet power to uproot 
and to tear down, to destroy and to ruin, to build and to 
plant (Jer 1:9-10); the prophet accomplishes these things 
by uttering the word. The word of Yahweh does not 
return to him empty (Isa 45:23; 55:10-11) nor does he 
take it back (31:2). Were it to return without fulfilling its 
destiny, the personal dynamism of Yahweh himself 
would be frustrated. This word partakes of Yahweh’s 
eternity (40:8); its dynamism may be delayed, but its 
fulfillment is inevitable (9:8). 
46 The word of Yahweh is the essential operative 
agent in the history of Israel from the first act of the 
creative process (Gen 1:3) to the rebuilding of Jerusalem 
by the decree of Cyrus (Isa 44:28). The utterance of 
Yahweh brings about the call of Abraham and of Moses, 
the exodus of Israel from Egypt, the conquests of Joshua, 
the call of Samuel, the establishment of the monarchy, 
the election of David, the division of the kingdom, the 
fall of the house of Omri, the invasions of the Assyrians 
and the Chaldeans, the fall of the kingdom of Israel and 
of the kingdom of Judah. 

The word of Yahweh is also a creative agent (Gen 1; 
Isa 40:26; 48:13; Pss 33:6,9; 147:15-18). In the compre- 
hensive concept of the OT, creation by word is combined 
with other ideas that are perhaps older (e.g., creation by 
work; — 54 below). However, modern critics regard this 
development as late; both Dt-Isa and Gen 1 come from 
exilic and postexilic literature. 

47 (VIII) God and Nature. Our idea of nature 
has an incalculable effect on our idea of the deity; yet to 
an extent the two ideas should be independent. The rela- 
tions of nature with a transcendental deity who is not 
included in the ambit of nature do not depend on the 
constitution of nature. But when one identifies the deity 
with nature, either in the mythological polytheism of the 
ancient Near East, or in the scientism of modern 
thought, the deity is given the form of nature itself, and 
the idea of the deity consequently undergoes substantial 
modifications. 

48 (A) Concept of Nature. The OT idea of 
nature has more in common with the prevailing ideas of 
the ancient Near East than it has with the modern scien- 
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tific and philosophical outlook; and the difference has 
often been an obstacle to the incorporation of the biblical 
idea of the relations of God and nature into modern 
systems of thought. In this area philosophy and science 
have sometimes dictated the terms to theology. Classi- 
cally, nature has been conceived of as an impersonal and 
objective unity with regular and predictable behavior 
governed by “laws.” The idea of nature as a unity first 
appeared as kosmos in Gk thought, and early Gk 
philosophers devoted most of their efforts to formulating 
a principle of the unity that they perceived in nature. The 
entire development of modern science rests upon the 
conviction of the unity and the regularity of nature. 
However, in the ancient Near East there is not even a 
word that can be translated “nature.” The phenomena of 
the visible world are regarded neither as constituting a 
unity nor as impersonal. The conflicting diversity of 
natural forces is what first impresses the unsophisticated 
observer; and because of the conflict the observer is more 
impressed by irregularity than by the recurrence of basic 
patterns. The forces of nature exhibit the kind of un- 
predictability that we associate with human behavior, 
and so are endowed in prephilosophical thought with the 
qualities of the human person. But since the forces of 
nature are so vast in power and scope, they are magnified 
as persons and thus become gods. Cosmic order is 
achieved by compromise, by the unsteady balance of the 
mutual agreement of many powerful wills, by a recurring 
conflict in which no single force ever emerges supreme. 
Cosmic order is conceived of as political; it is maintained 
in the universe as it is maintained in the state. Beneath this 
order there is always the potential of anarchy that would 
reduce nature to chaos. If the course of nature is to be 
maintained in harmony with our goals, we must keep 
these personal forces benevolently disposed. 

The resultant concept of deity lacks perfect unity and 
is as fluid as nature itself. The gods are not simply iden- 
tified with the forces and phenomena of nature; and in 
addition to the gods there are demons, either beneficent 
or maleficent, to whom belong many lesser areas of 
natural phenomena. Demons are met not by cult but by 
magic. In the areas of demonic operations, mature is seen 
at its most unpredictable and irrational; but even in the 
areas governed by the gods one is never assured that the 
divine will is not arbitrary and capricious. Finally, the 
resultant idea of the divine will does not really arise 
above the level of nature; the gods are not a kind of being 
totally different either from people or from the phenom- 
ena of the visible world. 

49 The OT shares the ancient conception of nature 
as diversified and personal. There is no Hebr word for 
“nature, and the unity that the OT sees in nature is not 
mechanical unity but the unity of a personal will. Yet the 
Israelites do not attribute personality to the distinct 
forces of nature, and there are no separate gods to corre- 
spond to the separate natural forces. The divine personal 
reality of Yahweh does not lie within nature; Yahweh is 
identified neither with nature as a whole nor with any of 
its parts. The absence of sexual characteristics and func- 
tions in Yahweh is a striking illustration of the unique 
OT conception of God. (In Hebr thought, male gender 
is attributed to the angels or “sons of God” who are 
members of the heavenly court—this reflects the distant 
origins of the heavenly court as a polytheistic pantheon 
with male and female gods who were the children of a 
supreme god. The angels impregnate women in Gen 6:2 
[cf. 1 Cor 11:10], and in some Jewish legends they are 
circumcised.) Sex as the source of life is vitally involved 
in the mythology of other ancient Near Eastern peoples; 
and much of their myth and ritual is intended to 
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communicate to the worshipers the sexual energy of the 
gods. For Israel Yahweh is the source of life but not 
through sexual processes. 

50 (B) Creation. There is nothing in the 
beliefs of other ancient Near Eastern peoples that 
corresponds to Yahweh as creator, in spite of the fact that 
the OT exhibits several ways of conceiving the creative 
process. These ways, no doubt, represent different phases 
of development. It happens that the most explicit texts 
about creation are exilic or later, and several modern 
scholars have concluded that the idea of creation was 
either unimportant or missing in early Israelite belief. 
That it was missing entirely is highly improbable; other 
religions dealt with creation formally and at length. Nor 
was the idea unimportant; but its importance must be 
viewed in the entire context of Israelite thought and not 
as a detached article of belief. In the OT, creation is the 
beginning of history—the first of the saving deeds of 
Yahweh. The Israelites do not ask questions about crea- 
tion for its own sake; creation and nature are integrated 
in the history of the salvation wrought by Yahweh. 
(Note that in the Israelite “credos” Yahweh is not pro- 
claimed as God the creator—as in the Christian creed — 
but as the God who was active in the history of the 
patriarchs [Deut 6:20-25; 26:5-10; Josh 24:2-13].) It is 
in this historical context that the several approaches to 
creation must be seen. See B. W. Anderson [ed.}, Creation 
in the Old Testament (IRT 6; Phl, 1984); N. Young, Creator, 
Creation and Faith (Phl, 1976). 

51 Creation as combat. Probably the oldest 
approach to creation, now reflected only in some OT 
allusions, related it to a combat between Yahweh and an 
adversary representing chaos. In Mesopotamia, creation 
is achieved by the victory of Marduk over the monster 
Tiamat. In the Canaanite myths of Ugarit, Aleyan Baal 
engages in combat with an adversary Mot, with another 
called Sea or River, and with another named Leviathan 
or Shalyat of the seven heads. Leviathan appears in the 
OT (Isa 27:1). Such a combat is reflected in Pss 74:13-15; 
89:10~11; Isa 27:1; 51:9; Job 9:13; 26:12; 38:8-11. None 
of these passages is certainly early, and the allusions are 
most frequently explained as poetic imagery borrowed 
from foreign mythology. Yet there is no reason to sup- 
pose that this primitive conception, so evidently reflect- 
ing the mythology of other peoples, was not the earliest 
and the most unsophisticated account of creation in 
Israel. With the progress of belief in Yahweh, this 
account was suppressed in favor of other more advanced 
explanations until it survived only in poetic allusions. 
The survival exhibits a basic conception of nature that 
Israel shared with other peoples, the conception that 
cosmic order is not mechanical. Cosmic order is main- 
tained by Yahweh’s power over the forces of chaos, which 
he can release (> 55 below). See J. Day, God’s Conflict 
with the Dragon and the Sea (Cambridge, 1985). 

52 Creation according to Gen. The allusions to 
creation in the OT are numerous, but the passages in 
which the theme is treated explicitly and at length are 
few: Gen 1:1-2:4a; Ps 104. The story in Gen 2:4b-25 is 
not a creation account in the same sense. It treats of 
human origins, or more precisely of the origin of sex; 
and the creation of the material world is mentioned 
merely by allusion. Gen 2:4b-25 (J) is older than Gen 
1:1-2:4a (P), but the concept of creation exhibited by P 
is older than its present literary form (> Genesis, 2:4). 
Even in Gen 1:1 we are probably not dealing with crea- 
tion from nothing or creation in the strictest sense, but 
with God’s ordering of chaos into a fixed universe. 
Creation from nothing does not appear clearly in the 
Bible until the Gk period when philosophical notions 
are current (2 Macc 7:28). 
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The structure of the material universe seen in Gen 1 
and in almost all allusions to creation and to the material 
world (see Job 38:4-38) is the structure seen also in 
Mesopotamian creation accounts. The universe exists in 
three levels: heavens, earth, and subterranean abyss of 
waters. The earth is a flat disk that floats upon the waters, 
and the heavens above are the divine dwelling. The entire 
structure rests on pillars. The heavenly bodies move 
across the sky; and rain, snow, hail, and wind are stored 
in chambers above the sky. The enumeration of eight 
works in Gen 1:1ff. is intended to be complete; it covers 
every item in the structure so conceived and affirms 
expressly that Elohim has made each item. The account 
is framed in such a way that it is a counterposition to the 
Mesopotamian myth of creation (~ 26 above). Items like 
the abyss and the heavenly bodies, which in Mesopo- 
tamia were personified and deified, are here depersonal- 
ized. There is nothing prior to the creative word, and in 
particular no combat. The concept of the material 
universe is not altered, but the relations of the universe 
to the creative deity are completely different. 

53 Creation according to Ps 104. This creation 
poem shows certain literary relations to the Aton hymn 
produced in 14th-cent. Egypt in the reign of Akhenaton 
(ANET 368-71; — Biblical Archaeology, 74:77). It is 
difficult to determine whether these relationships arise 
from similarity of subject or from the Israelite poet's 
knowledge of the Egyptian work. In any case, the con- 
ception of Ps 104 is wholly Israelite. The dominant 
theme is the care of the creator for living beings, both 
animals and humans. Natural phenomena are almost 
entirely represented in relation to the sustenance of life. 
The poem is very optimistic, although in this it does not 
differ substantially from the other creation accounts. In 
all of them the work of creation is seen as good in its 
origin, without defect or any element hostile to human- 
ity. By the removal of the theme of the cosmic combat 
Israelite thought removes the dualism implicit in other 
creation accounts. 

54 Through these poems and other allusions to 
creation there runs a double conception of the creative 
act; creation by work and creation by word. Although 
creation by work is especially evident in older passages 
such as Gen 2, creation by word (> 46 above) is not 
necessarily recent. Creation by word appears in the 
Egyptian theology of Memphis, which is placed by 
Egyptologists about 2700 Bc, much earlier than any OT 
document (ANET 4-6). Both creation by work and crea- 
tion by word appear in Gen 1. The original naive anthro- 
pomorphism (> 21 above) involved in creation by work 
is seen in Gen 2, where Yahweh “forms” humans and 
animals —a word used of the work of the potter, which is 
the image intended. The same image appears in Egypt and 
in Mesopotamia. Other words such as “build” or “make” 
are common in allusions to creation. A refinement is seen 
in the use of the word that we translate “create” (Hebr 
bara’), which is never used except with Yahweh as its 
subject; it is the kind of production of which only Yahweh 
is capable. More refined still is the creation by word, in 
which the command is followed by the execution with no 
further action. The two conceptions are mingled in the 
same passage—an illustration of the multiplicity of 
mythopoeic thinking (~ 24 above). 

55 (C) Continued Creation. The creation ac- 
count of Gen 1 suggests that the Israelites thought of 
creation as finished with the six days. In other accounts, 
creation is represented as a continuing process that en- 
dures as long as the world itself endures. The victory of 
Yahweh over the monster of chaos is sometimes spoken 
of as a victory that constantly recurs; the monster is said 
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to be bound or restrained rather than killed (Pss 89:10; 
104:6-8; Job 26:12; 38:8-11). Thus Yahweh sustains and 
defends the material universe against the forces of 
disintegration; without the uninterrupted exercise of his 
saving power, the world will relapse into chaos. This 
Israelite conception escapes the dualism of pagan cosmic 
mythology by denying to the forces of disintegration any 
power that matches the power of Yahweh. In the dualism 
of the pagan cosmic myth the balance of order and chaos 
is so close that a cyclic conflict is inevitable. 

Similarly, each manifestation of Yahweh's dominion 

can be represented as a reenactment of his victory over 
chaos. The heavenly bodies are marshaled by him daily 
and appear in obedience to his call (Isa 40:26; 45:12, 
48:13). Yahweh makes dawn and darkness (Amos 4:13; 
5:8), measures the waters in the hollow of his hand (Isa 
40:12), gives breath and spirit to those who walk the 
earth (42:5). The creative acts of Ps 104 recur each day. 
56 The continuing creative activity of Yahweh is 
emphasized in the area of fertility. Throughout the ancient 
Near East, there was a ritual reenactment of the myth of 
creation, in which fertility was annually restored through 
the death and resurrection of the god of fertility and his 
union with his consort. Against this belief the OT con- 
tains a vigorous polemic. Yahweh, and not the Baal, 
bestows the fruits of the soil (Hos 2:10ff.); he blesses the 
progeny of humans and of animals and the fruit of the 
soil (Deut 7:13; Jer 31:12). He gives and withholds rain 
(Isa 30:23; Lev 26:4; Deut 11:13-15; Jer 5:24). Unlike the 
gods of fertility, Yahweh bestows the blessings of fertil- 
ity without himself being involved in the process. 
57 In some conceptions the involvement of 
Yahweh in nature seems closer. The OT sees nature as 
personal, but not as the activity of a number of personal 
beings. The one natural phenomenon with which 
Yahweh is most frequently associated is the storm. OT 
poetry in which he is represented as the lord of the storm 
has obvious affinities with the literature and art of other 
ancient Near Eastern peoples; the number and vivid 
coloring of allusions to Yahweh and the storm have per- 
suaded a number of scholars that Yahweh was originally 
a storm god like Adad or Hadad (Pss 29:3-9; 77:17-21, 
107:25-29; Isa 30:27,30; Nah 1:3,5; Job 38:25,35,37). 
This opinion is now generally abandoned, but the con- 
nection between Yahweh and the storm is too common 
to be merely coincidental. 

The presentation of Yahweh in the theophany of the 
storm is striking (Pss 18:8-16; 68:8-10; Hab 3:3-15; 
Judg 5:4-5; Exod 19:16,19; Ezek 1). The elements of the 
theophanies suggest not only the storm but also earth- 
quake and possibly volcanic eruption. The theophany is 
an Israelite confession of the power of Yahweh in nature; 
but this power is not seen as blind, irrational force. Most 
frequently Yahweh appears in the theophany as the 
savior of his people from their enemies. In the theophany 
of Sinai, Yahweh comes as the deliverer who makes a 
covenant with Israel; his power in nature is a warrant of 
his power and will to save Israel. According to later 
biblical developments (~ 60 below) the power of 
Yahweh in nature is also manifested as a power of judg- 
ment, an act of his moral will that affects all evildoers, 
whether they be Israelites or others. 

58 In Israelite belief the unpredictability of nature 
(> 48 above) is modified by the conception of an order 
in nature, an order founded on the wisdom of Yahweh. 
Being wise, Yahweh is not capricious, and nature is not 
fundamentally irrational. The allusions to the wisdom of 
Yahweh in nature are numerous (Prov 3:19; Isa 28:23-29); 
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his relations with nature are called a covenant (Hos 2:18; 
Job 5:23). Several poems extol the wisdom of Yahweh in 
creation (Prov 8:22ff; Ps 104). Job 38-39 sees Yahweh's 
wisdom in the production of paradoxes in nature; his 
directive intelligence maintains order and harmony 
among diverse and conflicting agents. Nature becomes 
dependable according to the dependability of the moral 
will of Yahweh; its order is the order of righteousness. 

Hence, when nature strikes with disaster, it is no 
chance occurrence; nature is the weapon of Yahweh’s 
anger (Amos 4:7; Joel 2:1-11; Jer 5:24, Hos 8:7; 9:14; > 
99-102 below). Hebr language and thought do not 
distinguish between “physical” and “moral” evil; the 
moral evil of sin inevitably has cosmic repercussions in 
nature because Yahweh withholds his blessings and 
employs nature as the executor of his judgments. This is 
the thought expressed in the OT rewriting of the Meso- 
potamian myth of the deluge (> 28 above) and in the 
curses laid on the man and the woman of Gen 3:16ff. 
“Disorder” in nature is not really disorder but a higher 
order, the order of righteous judgment. 

59 Nature as a personal activity is a wonder to the 
Israelites, and the word wonder here is equivalent to 
mystery rather than to miracle. Until recent times apolo- 
getics had elaborated a concept of miracle that presup- 
posed a closed system of nature governed by fixed laws. 
This concept of miracle is not found in the OT because 
the presupposition is missing (2 NT Thought, 81:93). 
Creation itself is as emphatically a wonder as any ex- 
traordinary phenomenon in nature (Job 4:8-10; 9:5-10; 
26:5-14; 36:26-37:18; 38:1-41:26). When the events of 
the exodus or other saving deeds of Yahweh are called 
wonders, the element of wonder does not lie precisely in 
Yahweh’s work in nature, which is always wonderful, but 
rather in his saving will. This is the supreme wonder— 
both mystery and miracle—of Israelite faith and history. 
Into this saving will all the phenomena of nature and the 
events of history (> 113ff. below) are integrated. 

60 The supreme manifestation of the power of 
Yahweh in nature is eschatological (> 167 below). 
Nature as the instrument of judgment finds expression in 
the expectation of the Day of Yahweh, i-e., the cata- 
clysmic encounter of Yahweh with the powers of evil (> 
137 below). The annihilating judgment of Yahweh will 
reduce the earth to the primitive chaos that it was before 
the creative action (Jer 4:23-26). The structure of the 
earth and sky and their supporting pillars will totter (Isa 
13:3,10; 24:3,19,23; Joel 3:3; Amos 8:8; 9:5). In the past 
the deluge was a return to chaos, according to the P 
version (Gen 7:11). 

Eschatological chaos is the necessary condition for a 
new creation (Isa 65:17). The hostile desert will be 
transformed and watered (Isa 32:15; 35:1ff.; 41:18-20). 
Fertility of the land, the gift of Yahweh, will be granted 
in superabundance (Ezek 36:6-12; Joel 4:18; Amos 9:13). 
The alternation of the seasons, the annual token of the 
uncertainty of nature, and even the alternation of day and 
night will cease (Zech 14:6). The struggle for life in the 
animal world will be ended (Isa 11:6-9). Israelite 
eschatology demands such a goal or terminus for nature. 
The withdrawal of Yahweh's anger and the bestowal of 
his blessings without restraint must bring about a new 
creation—a witness to the righteousness and power of 
Yahweh demanded by his holiness. Yahweh is the 
supreme lord of nature, and his power must be demon- 
strated in salvation and blessing just as it is demonstrated 
in judgment. 
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ISRAEL—GOD’S COVENANTED PEOPLE 


61 (I) Human Nature. The OT has no consis- 
tent psychology. Its language and vocabulary concern- 
ing human actions and the components of human nature 
are altogether popular and difficult to translate into 
modern terms. The usual Hebr word for “man” (modern 
Eng “humanity”) as a species (’adam) is an instance; it 
does not designate a species but a group (like the English 
word sheep), and an individual member of the group is 
distinguished by being called a “son” or a “daughter” of 
man. The group is seen as an existent reality rather than 
as an abstract essence; and so the Israelites neither asked 
nor enunciated a definition of the metaphysical human 
essence. They were more concerned with the relations of 
the collective group to the deity and to the world in 
which the group lives than they were with the inner 
constitution of the species. 

62 The OT is profoundly aware of the paradox- 
ical and the mysterious in human nature, as is evident in 
the J account of creation (Gen 2). Human beings are made 
of clay and are therefore mortal and feeble, but the clay 
is vitalized by the spirit given by Yahweh (— 34 above). 
Human dignity, however, does not rest only on the 
communication of the spirit, which is the principle of 
animal life as well. Superior to the animals and therefore 
able to give them names, the human being finds none of 
them a fit helper or associate. Human personal relations 
are with Yahweh who creates a garden in which the first 
humans dwell. 

63 The P account of creation (Gen 1) is more 
explicit in affirming human dignity. The human being is 
made in the image and likeness of Elohim (Gen 1:26-27). 
The precise meaning of this phrase is disputed, but 
seemingly the divine image and likeness are associated 
with human dominion over the lower animals (1:28-30). 
Dominion over creation is proper to God; correspond- 
ingly, the conferring of dominion on human beings 
raises them above the lower creatures and implies the 
possession of godlike qualities not shared by beasts. Ps 
8 makes the human being (“son of man”) “a little less than 
Elohim,” crowned with glory and honor, and em- 
powered to rule all lower living creatures. 

64 The image of Elohim constitutes the human 
mystery or paradox: this eminent dominion is combined 
with an element of weakness generally termed “flesh” 
(basar). Flesh is the natural human condition; it is op- 
posed to spirit, the element associated with God (Isa 
31:3; > 33 above). The OT does not always clearly dis- 
tinguish physical weakness and mortality from moral 
weakness; the association between the two is assumed 
rather than consciously elaborated. In Gen 3 humanity’s 
loss of dominion over nature and of the prospect of im- 
mortality is the result of moral failure. In the OT, flesh 
is not yet the seat of concupiscence or earth-oriented 
tendencies which it becomes in the Pauline writings (> 
Pauline Theology, 82:103), nor is “flesh” always used in 
a pejorative sense. Yet flesh is what human beings have 
in common with animals; it is the unstable and 
perishable. 

65 According to Gen 2, human creation is in two 
sexes. This is not explicitly considered in any ancient 
Near Eastern mythology, where sex is assumed as a 
. primary principle in the divine world just as in the 
created world. In contrast with these mythologies (as 
well as with the patterns of thought reflected in almost 
the whole OT) we read in Gen 2:18-25 that woman is 
the object of a distinct creative act, the only living being 


who is a fit partner and companion of the male. The 
female has the same dignity as the male and is therefore 
not a depressed or subhuman species. 

66 In spite of the use of such words as flesh, spirit, 
and soul, the OT conceived of the human being as a 
unity and not as a composite of different principles. H. 
Wheeler Robinson observed in a classic remark that the 
Greeks thought of an incarnate spirit and the Israelites 
thought of an animated body. The Hebr language does 
not distinguish a seat of intellectual operations; these are 
located in the heart—in Hebrew the heart is the organ of 
thought rather than of feeling. The Hebr nefesh (nepes) 
has usually been mistranslated “soul” —introducing an 
idea that is foreign to the OT. Actually, the use of the 
word nefesh is too fluid to permit any synthesis. When 
Yahweh breathes the spirit, the human being becomes a 
living nefesh (Gen 2:7). “Person” or “self” may be the 
basic, if not the primitive, meaning of the word. The 
blood is sometimes said to be the seat of the nefesh; in 
such instances the nefesh is not the self or the person, but 
rather life, which is poured out with the blood. The 
nefesh is often associated with the psychic processes of 
desire, and in these contexts the word can often be trans- 
lated by “will” or “appetite.” 

In none of these instances, taken singly or together, 
is there anything resembling the “soul” of Gk and 
modern thought. This difference has important corol- 
laries in the biblical idea of survival after death (> 170 
below). The usage of the word nefesh shows the failure 
of OT thought to arrive at any real analysis of the prin- 
ciples of human nature. It is seen as an existing totality, 
and words that refer to anything except parts of the 
anatomy designate the totality of conscious life in some 
way. Indeed, even when particular parts of the anatomy 
such as the loins, the bowels, the eye, the hand, or the 
heart are made the subject and the seat of vital acts, the 
total person is identified with the organ, in which the 
sum of psychic energy comes to focus. 


(Kohler, L., Hebrew Man [Nash, 1956]. Mork, W., The Biblical 
Meaning of Man {[Milwaukee, 1967]. Also TDOT articles on 
respective Hebr terms; and the works on anthropology by 
Lang, Rogerson, and Wolff [> 1 above].) 


67 (11) Human Community. The relations of 
the individual to the social group in the OT, as in the rest 
of the ancient world, are notably different from these 
relations in the modern world. The differences have led 
to extensive discussions among scholars, but not a con- 
sensus. The discussion has often been set within the 
framework of an antithesis between collectivism and in- 
dividualism: early Israel has been said to exhibit an 
exaggerated collectivism, and later Israel an exaggerated 
individualism. This is an improper frame of reference. 
Collectivism and individualism are modern ideas (with 
complicating emotional overtones) that have no corre- 
spondents in Israelite thought. 

68 The social groups found in the OT are of two 
kinds: real or fictitious kinship groups, which include 
the family, the clan, and the tribe; and political groups, 
which include the village, the city, and the kingdom. 
The kinship group is conceived and spoken of as “one 
flesh” rather than “one blood”; the difference seems 
slight, but it is significant when the group is considered 
as a single person (> 69 below). The unity of village and 
city resembles the unity of kinship rather than political 
unity; these ancient communities were small enough and 
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usually, as in the modern Near Eastern village, had such 
a network of interrelationships between families that the 
analogy of kinship was easily applied. See R. R. Wilson, 
Sociological Approaches to the Old Testament (Phi, 1984) 
40-53. 

The only genuine political society in the OT is the 

monarchy; here the principle of unity is the person of the 
king, who incorporates in himself the people whom he 
rules. Both in the political society and in the kinship 
group the unity is ultimately personal, reposing on the 
father, the patriarch, or the king. The unity of the group 
is both horizontal and vertical: horizontally it extends to 
all the members of a contemporary generation, and ver- 
tically it extends through all earlier generations. Even 
though hundreds of years separate the prophets from 
Moses, they often address their own generation as those 
whom Yahweh has brought up from Egypt, guided 
through the desert, and given the land of Canaan. “Israel” 
is a continuing reality, contemporary to all the events of 
its past history and subject to all the responsibilities that 
this history has laid upon it. 
69 The personification of a group is universal in 
human speech and would not of itself establish anything 
distinctive in Israelite thought. However, there is a 
distinctive element in Israelite personification. H. W. 
Robinson (Corporate Personality in Ancient Israel [1931, 
repr. Phl, 1984]) has explained it thus: Corporate per- 
sonality is fluid; it may designate the individual person 
or the group, yet neither without reference to the other. 
This is illustrated in the patriarchal stories of Gen. The 
patriarchs in their personal characters and experiences 
exhibit those traits that were thought to be peculiarly 
Israelite and foreshadow the adventures of the group 
that was descended from them. Jacob in relation to Esau 
and to Laban clearly reflects Israel in relation to Edom 
and to the Arameans. The covenant relation of Israel 
with Yahweh is retrojected into a covenant of Abraham 
with Yahweh in which Abraham is the ideal covenant 
partner (~ 78 below). The acquisition of the land of 
Canaan effected before the monarchy is initiated in the 
movements of Abraham, Isaac, and Jacob. 

The king also is such a corporate personality; here 
Israelite thought patterns do not differ substantially from 
the ideas of other ancient Near Eastern peoples. In the 
relations of Israel with Yahweh, however, the position 
of the Israelite king does not correspond to the position 
that Egyptian, Mesopotamian, and Canaanite kings had 
in the cult. The difference lies in the transcendental 
superiority of Yahweh; the king is as much Yahweh’s 
subject as any other Israelite. The Israelite king cannot be 
a visible manifestation of Yahweh’s majesty, for this 
would be to represent Yahweh by image (— 20 above). 
The king is a charismatic person (— 35 above), but no 
more. With these reservations, the king incorporates in 
himself the fortunes and the destiny of Israel. 

70 The corporate personality thus synthesized in 
the leader can be conceived apart from the leader. 
Because the group is a single personality, the history of 
the rebellion of Israel from its beginnings to the present 
can be reviewed by Ezek 20—the sins of the fathers are 
visited upon the children (20:5). Amos addresses his con- 
temporaries as the family that Yahweh brought out of 
Egypt (Amos 3:1). The generation of Jeremiah is the 
faithless bride of Yahweh (Jer 2:2). Hosea sees in his con- 
temporaries the deviousness of Jacob, their eponymous 
ancestor (Hos 12:2-4), the child who has grown into an 
ungrateful adult (11:1-7). The group must answer for 
what it is historically, even as the individual must 
answer; neither can entirely escape the past except by a 
complete reversal of character. Similarly, the messianic 
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future of Israel is the future of Israel as a group and not 
as individual persons. 

The need for security was a highly important 
factor in determining the relation of the individual to the 
group. In the ancient world once one went beyond the 
limits of the village or the city, one entered into a lawless 
wilderness. Even under the Israelite monarchy perfect 
security could not be guaranteed beyond the limits of the 
settlements. The monarchy sanctioned law and organ- 
ized defense against external enemies, but it could not 
police its territory effectively. The individual who had 
no group affiliations was defenseless and helpless. The 
vindication of the life, integrity, and property of the in- 
dividual was the responsibility of the kinship group, 
which through the custom of blood vengeance effec- 
tively threatened retaliation for attack on its members. 

The price that the individual person paid for security 

was complete integration in the group and complete 
acceptance of its ways and its decisions. The solidarity 
that maintained a defense against external aggression left 
no room for individual deviations. As the group pro- 
tected the individual even at its own risk (since a threat 
to any individual member was a threat to the whole 
group), so it could demand of the member a total dedica- 
tion. Such a way of life left no room for anything like the 
modern ideal of individual personal development or per- 
sonal career; in fact it left no room even for personal 
privacy. It must be understood that few, if any, felt 
oppressed or deprived in this way of life. Human life 
simply was group life, and no other way of life was con- 
ceivable or desirable. 
72 There are indications in the OT that important 
group decisions were reached through wide participa- 
tion, at least of the representative persons, such as heads 
of families and clans. Seventy of the elders of Israel ratify 
the covenant of Israel with Yahweh (Exod 24). “The 
people” accept a covenant to serve Yahwch imposed by 
Joshua (Josh 24). Gideon deals with 77 elders of Succoth 
(Judg 8). In the several accounts of the institution of the 
monarchy (1 Sam 8-10) the initiative comes from the 
people. The elders of Israel accept David as king (2 Sam 
Sp ilise,)). 

T. Jacobsen has shown that in early Mesopotamia the 
government of the state was conducted by an assembly 
of elders and a popular assembly; to this structure he 
gave the name “Primitive Democracy” (JNES 2 [1943] 
166ff.; reinforced by G. Evans, JAOS 78 [1958] 1ff.). We 
have no evidence that popular sovereignty was formal- 
ized by institutions in Israel, but many details suggest 
that there were ample channels for the expression of the 
popular will. This feature of Israelite society warns us 
against speaking too easily of the opposition between 
collectivism and individualism in Israel. Individuals 
expressed themselves through the group and readily 
accepted decisions that they had helped to formulate. 
73 Religious activities were as much determined 
by society as were any other activites. We do not find in 
the ancient Semitic world any clear instance of a purely 
religious group that is not also a social group; the posi- 
tion of Israel here is unique, but Israel is not a purely 
religious group. It is against this background that we 
should consider the problems raised by Jer 31:29-35 and 
by Ezek 18 together with 33:1-20. No relation of the in- 
dividual to the deity was known except the relation of 
membership in a cult group identified with the social 
group. The collapse of the Israelite political society in the 
time of Jeremiah and Ezekiel left no relationship of the 
individual Israelite with Yahweh. In the ancient world a 
god without a people simply vanished. Jeremiah and 
Ezekiel were not exactly the creators of personal reli- 
gion, as many scholars have called them, although one 
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cannot deny that they made statements about personal 
responsibility that have no parallel in earlier OT litera- 
ture. Rather, the emphasis of their statements is an 
assurance that Yahweh has not ceased to exist and that 
Israel is still his people. Faith in the enduring power of 
Yahweh is also faith in the resurgence of Israel from its 
downfall. In the absence of the collapsing traditional 
religious and social group of Israel, individuals must 
now become aware that they will meet personal demands 
of a type not made on the individual in the organized 
society under the monarchy. A purely individual reli- 
gion, however, is not in the mind of either Jeremiah or 
Ezekiel (— Jeremiah, 18:88; - Ezekiel, 20:51-52). 

74 (III) The Covenant. The relationship of 
Yahweh and Israel is unique in the religions of the 
ancient world. In other ancient religions the deity is 
identified either with nature (> 47-48 above) or with the 
society that worships the deity. The relation is, therefore, 
in a sense natural, since in the mind of ancient peoples 
both physical nature and human society are primary data 
with which the human being is essentially involved. On 
the contrary, the relation of Yahweh and Israel is, like the 
created universe, the result of a positive action of 
Yahweh; and the relation of Yahweh and Israel is com- 
pleted by a positive response of Israel. The relation is not 
a given necessary component of human existence but a 
freely instituted community of persons. 

75 (A) Analogies for the Relationship of God 
to Israel. The OT uses a number of analogies to 
designate this relationship. The analogy of father-son 
may appear to be primarily a natural relationship; but 
when it is seen in the context of other analogies and the 
character of the parent-child relationship is examined, it 
becomes evident that even here it is the freely associated 
community of persons that is meant. Yahweh is never 
called the physical progenitor of Israel; he “begets” Israel 
by forming a people for himself. The attitudes that 
appear in the father-son analogy are the personal atti- 
tudes of love, devotion, and obedience, and not the rela- 
tions of carnal kinship. The sonship of Israel is adoptive, 
not natural. 

The analogy of marriage shows the personal relations 
even more clearly, and in particular highlights the ini- 
tiative of Yahweh, since in ancient marriage it was always 
the man who chose his wife. In Hos and Jer the matri- 
monial analogy is presented with emphasis on the relation 
of love; the fidelity of Israel is a work of love, and the 
infidelity of Israel is a personal offense against Yahweh. 

The analogy of shepherd and flock is less common and 
does not so explicitly present the mutual personal rela- 
tionship. But a shepherd is bound to a flock by a devo- 
tion to which corresponds the confidence of the sheep. 
This analogy shows Yahweh as the protector of Israel. 

The analogy of kinsman also appears. Yahweh is called 
the “avenger” of Israel (“redeemer” in many English ver~ 
sions). This title alludes to the custom of blood revenge, 
by which the next of kin is obliged at any risk to defend 
the life, person, or property of his kinsman and to 
execute punishment upon any aggressor. In this analogy 
Yahweh acts not only as the protector and the security 
of Israel but also as a kinsman (go’ él). Here again the sug- 
gestion of a natural relationship is not to be pressed, since 
the obligation of the avenger is freely assumed by 
Yahweh. : 

The analogy of king and subject is not frequently 
explicit, but is reflected in the divine title “Lord” (> 10 
above) and is implicit in the analogy of covenant. The 
king-subject relationship carries less of the intimacy so 
obvious in the analogies of father-son and husband-wife, 
but it should not be conceived of in the patterns of 
ancient Egypt and Mesopotamia or of more recent 
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royalty. Theoretically, the Israelite king could be 
approached by any of his subjects, and some episodes in 
the lives of David and Saul suggest that this was the prac- 
tice in the early monarchy. Where the title of king is 
given to Yahweh, it emphasizes his power and will to 
save (> 140-41 below). 

76 Most modern writers now take the analogy of 
covenant as the basic key to the others. A covenant was 
originally a verbal agreement in a culture that did not 
keep written records. Mutual agreements and obliga- 
tions were solemnly professed in the presence of wit- 
nesses and with imprecatory oaths and sacrificial rites. 
Fidelity was ensured less by the memory of the witnesses 
(which substituted for the written instrument) than by 
the threat of vengeance by the deity invoked as a witness 
and by a belief in the power of the spoken word (> 40 
above). 

Wi (B) Covenant Forms. In the OT, cove- 
nants cover all social transactions. They are not always 
strictly bilateral, for the stronger can impose a covenant 
on the weaker. A covenant settles a dispute about a well 
(Gen 21:32; 26:38) and the quarrel of Jacob and Laban 
(31:44); a covenant designates an alliance of Abraham 
and his neighbors (14:13) and the alliance of Gibeon and 
Israel josh 9:15); a covenant designates the agreement of 
Abner and David that terminates the civil war and 
assures the allegiance of Israel to David (2 Sam 3:12-19). 
78 The covenant of Yahweh and Israel dominates 
the last four books of the Pentateuch and recurs in the 
historical books. The traditions concerning the covenant 
are obscure and complex; but Moses’ connection with 
the establishment of the covenant is so deeply embedded 
in the several traditions that one cannot remove him (> 
History, 75:48). The existence of a covenant between 
Yahweh and Abraham (the E and P traditions) is less 
clearly indicated and is very probably a retrojection of 
the patterns of later Israelite belief into the story of 
Abraham. (See R. E. Clements, Abraham and David [SBT 
Ns 5; London, 1967].) The covenant with Noah in the P 
tradition is obviously such a retrojection. Even the 
Mosaic covenant is so heavily overlaid with later 
material that a historical reconstruction of the course of 
events is beyond present possibilities. The basic account, 
found in Exod 19-24, is compiled from several sources 
that cannot be analyzed clearly; the account in Exod 33, 
now edited so that it has become a renewal of the cove- 
nant, is probably a parallel account. Deut 4-5 depends on 
Exod 19-24. The covenant mediated by Joshua (Josh 24) 
demands special treatment; > 80 below. 

79 G. E. Mendenhall has argued that the Israelite 
covenant follows the form of the suzerainty treaty of the 
late 2d millennium sc (BA 17 [1954] 49-76). This treaty 
formula is known chiefly through Hittite treaties, but it 
is the formula that was generally employed in inter- 
national relations of the period. The suzerainty treaty is 
distinguished from the parity treaty, which is made 
between two equal powers, for the suzerainty treaty is 
imposed upon a vassal by an overlord and is not bilateral. 
The vassal is obliged by the treaty; the overlord is not 
strictly obliged by the promises he makes. 

Mendenhall adopted V. KoroSec’s analysis of six 
elements in the suzerainty treaty: (1) The preamble iden- 
tifies the overlord and gives his genealogy and titulary. 
(2) The historical prologue sets forth the previous rela- 
tions between the two parties and is principally a recital 
of the benefits conferred upon the vassal by the overlord; 
the “I-Thou” form of address is used. (3) The stipulations 
imposed upon the vassal: prohibition of other foreign 
relations, maintenance of peace and existing conditions 
among vassals, military assistance to be rendered to the 
overlord, full confidence in the overlord, no asylum to 
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fugitives from the overlord, annual appearance before 
the overlord. (4) Provision for the deposit of the treaty 
in the temple and for periodic public reading. (5) List of 
gods who witness the treaty. (6) Curses and blessings for 
violation or fulfillment of the treaty. Mendenhall added: 
(7) Vassal’s oath of obedience. (8) Solemn ceremony of 
oath. (9) Procedure against rebellious vassal. 

80 In the existing OT literature, Mendenhall 
found a close parallel to the treaty form only in Josh 24, 
which contains an introductory formula, a historical 
prologue in the “I-Thou” form of address, the stipulation 
to renounce other gods, a reference to the people them- 
selves as witnesses, and a provision for the writing and 
deposit of the covenant in the sanctuary —the curses and 
blessings are absent. (For this Shechem covenant, see J. 
L’Hour, RB 69 [1962] 5-36, 161-84, 350-68.) The 
elements of the treaty formula, however, are found scat- 
tered through the covenant narratives of the Pentateuch. 
The enumeration of Yahweh’s titles is illustrated in Exod 
34:6. The recital of the saving deeds of Yahweh is com- 
mon (Exod 19:4; 20:2; Josh 24:2-13); indeed the entire 
composition of the Pentateuch sets the laws of Israel in 
a narrative framework that relates Yahweh’s deliverance 
of Israel. In the existing text the stipulations are the laws 
themselves, and the original stipulations are not easily 
determined. They included the prohibition of the wor- 
ship of other gods and very probably the prohibition of 
the cult of images. Beyond this the Decalogue itself is 
most probably to be understood as the original stipula- 
tion (for the relation of covenant and law, ~ 88 below). 
The relations between vassals are parallel to the relations 
of the Israelite tribes with each other; and exhortations 
to trust Yahweh correspond to the obligation of trust in 
the overlord. The annual appearance before the overlord 
is provided for in the three great annual festivals con- 
sisting of a pilgrimage to a sanctuary of Yahweh (> 91 
below). The tradition that the stone tablets of the Deca- 
logue were preserved in the Ark of the Covenant corre- 
sponds to the preservation of the treaty in the sanctuary 
(1 Kgs 8:9; — Institutions, 76:34). The provision for 
regular reading of the covenant is not found explicitly 
but is assumed by most modern scholars even without 
reference to the treaty formula; e.g., Alt(AEOT 162-64) 
has suggested that the ceremony of Deut 27 is intended 
as a regular act and not as a single event. Blessings and 
curses appear in Lev 26 and Deut 27-28. 

81 (C) Covenant and the History of Israel. 
The covenant is initiated by Yahweh through an act that 
is often called election, especially in Deut. Israel is the 
people of Yahweh through the choice of Yahweh. The 
saving acts of Yahweh—the deliverance of the people 
from Egypt and the gift of the land of Canaan—establish 
Israel as a people and give Israel the identity and stability 
that the word “people” denotes. The election made by 
Yahweh is an act of love (Deut 4:37ff; 7:6ff.) and is not 
because of the greatness or the merits of Israel (7:7; 
9:4ff.). The election of Israel imposes upon Israel the 
responsibility of recognizing Yahweh alone as God 
(4:39) and of keeping his commandments (4:40; 7:9ff.; 
10:16ff.). The treaty formula brings out more clearly the 
fact that the election of Israel is an election to responsibil- 
ity and obligation, not merely to a position of privilege. 
The OT does not conceive of election as an act of favorit- 
ism. (P. D. Hanson, The People Called [SF, 1986].) 

82 Recent studies have shown that the covenant 
was the principle of Israel’s unity as a people. It is clear 
that the Israel of the period of the judges and the mon- 
archy included a number of groups of diverse origins, 
most of whom had not shared the experience of the 
exodus and the settlement (> Biblical Archacology, 
74:79-88; History, 75:55-58). These were joined to 
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the original group of Israel by accepting the covenant of 
Yahweh with Israel. The traditions of Yahweh’s saving 
acts became the traditions of the entire group; and the 
obligations of the covenant, in particular the obligation 
of worshiping Yahweh alone, became normative. Israel 
was primarily a religious and not an ethnic unity. The 
covenant account of Josh 24 has been interpreted by M. 
Noth as describing a ceremony in which such diverse 
groups were pledged to observe the covenant. He related 
the resultant grouping in Israel to the amphictyony of 
classical Greece: a league of cities or tribes organized to 
maintain and defend a common central shrine. Many 
scholars have reacted against this terminology and inter- 
pretation (~* History, 75:58) but have thus underesti- 
mated the very genuine similarities between the two 
situations. In Noth’s interpretation of Israel, the tribes 
were vassals of Yahweh and had to maintain peace with 
each other; they could form no alliance with other 
peoples or with other gods. But before the monarchy 
there was no central government; tribal and local affairs 
were in the hands of tribal and local authorities, and the 
political unification under the monarchy issued from 
political needs, not from the theology of the covenant. 
Rather, in the quest for undergirding, the monarchy had 
to devise a new theology. 
83 When one considers the evident fundamental 
importance of the idea of covenant in early Israelite 
history and belief, it is surprising that the word occurs 
rarely in the writings of the classical prophets of the 8th 
cent. (Amos, Hosea, Isaiah, Micah). This rarity does not 
indicate any substantial change in the idea of the relations 
of Yahweh and Israel; these prophets emphasized the 
basic themes of the covenant theology —the sovereignty 
of Yahweh, his saving deeds, Israel’s unique position as 
the people of Yahweh, and its unique obligations to him. 
Several scholars have plausibly suggested that the 
prophets did not use the word because in the popular 
mind it had become perverted into a false idea of privi- 
lege and security: Yahweh, it was wrongly thought, was 
obligated to Israel, whatever Israel might do. As a cor- 
rective, Amos (3:2) made the “knowledge” (= election) of 
Israel a reason why Yahweh would punish Israel. 
84 Mendenhall has suggested another reason why 
the prophets could not use the idea. In the kingdom of 
Judah the covenant of Israel had been largely supplanted 
by the covenant of Yahweh with the house of David (> 
155 below). Plainly, the secessionist Israelites of the 
North felt no guilt about a breach of the Davidic cove- 
nant; but even in Judah the covenant with David became 
a pledge to the dynasty of David rather than to the people 
of Israel. In the early traditions Yahweh had made no 
such commitment, and prophets avoided the word cove- 
nant lest the reality of Israel be conditioned on the 
survival of the dynasty of David. 
85 With Jer the word covenant reappears; and this 
was probably because of the emphasis on covenant in 
Deut, which must be placed in che same period (> 
Jeremiah, 18:7). The covenant in Deut is conceived of as 
a source of obligation and of blessing conditioned on its 
observance. Yahweh is no more than faithful to his cove- 
nant if he punishes Israel for violation. Jeremiah himself 
conceives of the future of Israel in terms of a new 
covenant (31:31-34; > 146 below). The novelty of this 
covenant lies in the personal relationship that it estab- 
lishes between Yahweh and the individual Israelite; just 
as Israel was the people of Yahweh, so the individual 
personis related to Yahweh (— 73 above). For the theme 
of the prophetic lawsuit, > Jeremiah, 18:15. 

In the P tradition of the Pentateuch the covenant 
becomes identified with law. The external sign of the 
covenant is circumcision. The entire history of the saving 
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deeds of Yahweh is represented in P as a series of 
covenants that go back to Noah. 


(Baltzer, K., The Covenant Formulary in the Old Testament [Phl, 
1971]. Buis, P., La notion d’Alliance dans l’Atcien Testament [LD 
88; Paris, 1976]. Hillers, D. R., Treaty-Curses and the Old Testa- 
ment Prophets (BibOr 16; Rome, 1964]. Kalluveettil, P., Declara- 
tion and Covenant [AnBib 88; Rome, 1982]. McCarthy, D.J., Old 
Testament Covenant (Atlanta, 1972]; Treaty and Covenant (rev. ed.; 
AnBib 21A; Rome, 1978]. McComiskey, T. E., The Covenants 
of Promise: A Theology of Old Testament Covenants (GR, 1985). 
Mendenhall, G., The Tenth Generation (Baltimore, 1973]. 
Nicholson, E., God and His People [Oxford, 1986]. Riemann, P., 
IDBSup 192-97. Weinfeld, M., IDBSup 188-92.) 


86 (IV) Covenant and Law. 

(A) Law Codes and Formulations. The 
Pentateuch in Exod through Deut contains vast collec- 
tions of laws. Critics now recognize that these laws come 
from diverse origins and dates; very few of the laws can 
be attributed to Moses himself: Several distinct collec- 
tions can be distinguished. The collections are often 
called codes, but the word is inaccurate. The collections 
are not codified in the usual sense of the term; none of the 
collections or all taken together constitute a complete 
corpus of Israelite law. 

The Decalogue, given in Exod 20:1-17 and Deut 

5:6-21, and representing the basic stipulations of 
Yahweh’s covenant with Israel, is not included under the 
collections (+ Exodus, 3:34), although it gives tone and 
spirit to all subsequent collections. The earliest of the 
collections, possibly antedating the monarchy, is the 
Book of the Covenant (Exod 20:22-23:19; + Exodus, 
3:34-44). The deuteronomic Book of the Law contains 
a parenetic restatement of the law (Deut 12-26; > 
Deuteronomy, 6:6). The Holiness Code of Lev 17-26 is 
generally thought to be earlier than the exile (> Leviti- 
cus, 4:35). All the other laws are lumped under the desig- 
nation of the Priestly Collection, which is exilic or later; 
but a large number of the individual laws must be earlier 
than the exile (> Pentateuch, 1:67). No collection 
contains civil and criminal law exclusively; the Holiness 
code is chiefly religious, and the Pnestly Collection is 
chiefly ceremonial. 
87 Alt (AEOT 103-71) has distinguished two 
principal formulations of Israelite law: (1) The casuistic 
laws (the “decrees” or judgments, the miSpatim, the “if” 
laws), where the conditional clause sets forth the case, 
usually a civil matter, and the apodosis tells how to 
handle it. Casuistic laws are common in the Book of the 
Covenant (e.g., Exod 21:2-6) and in Deut. These laws, 
much like English Common Law, reflect previous legal 
decisions that have set a precedent. This style of casuistic 
law is found in the jurisprudence of the ancient Near 
East, and undoubtedly many casuistic laws were part of 
Israel’s heritage from the civilizations that surrounded 
her. 

(2) The apodictic laws. There are two types: (a) The 
statutes (huqgim) that establish penalties, frequently death 
penalties (Exod 21:12,15-17), e.g., “Whoever strikes a 
man so that he dies shall be put to death.” Curses on 
evildoers also come under this grouping. These laws 
may also spring from ancient decisions on cases, but on 
very fundamental cases in a simple society. As now 
phrased they are tantamount to basic statements of 
morality and are treated as edicts of divine authority. 
(b) The imperatives or commands (miswét), which may 

‘be positive or negative. These are generally stated in the 
second person sg. (“You shall [not] ...”) and give no 
specific penalty (Lev 18:7-17). Unlike the casuistic laws, 
they deal primarily with religious questions and bind all 
regardless of individual circumstances. The Decalogue 
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consists of apodictic imperatives, mostly prohibitive, 
and thus comes under this last classification, even though 
the Bible refers to the Decalogue as “words” rather than 
as “commands.” 

Since apodictic law is moral and religious and the 

speaker of the imperative is thought to be the deity, it is 
this formulation that is considered most properly as 
“covenant law.” And indeed the Near Eastern parallels 
for the apodictic imperatives are not in law codes but 
precisely in covenants. The Hittite treaties mentioned 
above (— 79) laid down the stipulations for the vassal in 
the form “You [thou] shall not....” It is just such 
parallelism that has made some scholars willing to accept 
the Decalogue as the original stipulations of the covenant 
between God and Israel. (See F.-L. Hossfeld, Der Dekalog 
{OBO 45; Fribourg, 1982].) 
88 (B) Covenant Law. To use the word “law” 
of the original covenant stipulations is somewhat mis- 
leading. The Decalogue, for instance, is not law in the 
usual sense, either in the ancient Near East or in modern 
society; the Decalogue is a basis of law. The original 
covenant stipulation is primarily the revealed moral will 
of Yahweh, who is the custodian of the moral order and 
also its author and expositor. In the community of the 
covenant, the will of the God of the covenant is the 
supreme authority to which every human authority is 
subordinate. The moral will of Yahweh in the covenant 
stipulations establishes a distinctively Israelite way of life 
sanctioned by curse and blessing. 

The expansion and interpretation of the revealed 
moral will of Yahweh led to incorporating into the cove- 
nant the corpus of Israelite law. All law was thought to 
contribute to the definition of the Israelite way of life 
imposed by the revealed will of Yahweh. This develop- 
ment cannot be traced before Deut; but that does not 
prove that it was original with Deut. In this book of the 
7th cent. Bc, there was a patent effort to organize Israelite 
life on the basis of covenant law precisely as such. The 
law of Deut was a reform measure calculated to avert the 
threat to Israelite security being offered by habitual and 
widespread violations of the covenant. The Israelite way 
of life, it was felt, needed that definition and precision 
that only a written code could give. The prophets who 
are echoed in Deut spoke of the moral imperative of the 
will of Yahweh and of certain flagrant abuses, but they 
did not elaborate legal prescriptions that would remove 
uncertainty in the interpretation of the will of Yahweh. 
The code of Deut, although not a complete corpus of 
law, represents those legal prescriptions thought to be 
vital to the preservation of the covenant and of Israel. 
(H. J. Boeker, Law and the Administration of Justice in the 
Old Testament [Minneapolis, 1980].) 

89 After the exile, the Jewish community of Jeru- 
salem made itself a people of the law. The contents of the 
law that Ezra promulgated cannot be determined pre- 
cisely (> Chronicler, 23:95; > Canonicity, 66:24), but 
again the contents are less important than the spirit in 
which the law was declared and accepted. Postexilic 
Judaism accepted the law of the Pentateuch as a complete 
codification of the revealed moral will of Yahweh and 
developed an oral law to interpret in detail the written 
law and to protect it against violation (> Apocrypha, 
67:134). Thus the community felt that the covenant rela- 
tionship was assured. The development was not alto- 
gether wholesome, and in parts of the NT the issue 
between law and gospel is sharply drawn (> Pauline 
Theology, 82:89-100). 

90 (V) Covenant and Cult. Cult in every 
religion is an encounter of the community with the deity 
and a profession of belief. This meaning is not always ap- 
parent to those who engage in the cult; cultic symbolism 
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often grows so archaic that few of those who participate 
understand its significance, and the ritual degenerates 
into mere rote or something worse. In the luxuriant 
ritual of the Priestly Collection, Israelite cult exhibits 
some features of degeneration; but it was not thus from 
the beginning, and the cult should not be judged on its 
least attractive features. For cult, as for law, the covenant 
is the article of faith that confers basic meaning. 

Our knowledge of the ancient Near East shows that 
many details of the Israelite cult are not peculiar to Israel. 
The basic elements of cult are myth and ritual. By myth 
is meant the recital of the saving event, and by ritual, its 
symbolic reenactment. Through these two elements of 
cult the society establishes and maintains communion 
with the deity. Such recital and the reenactment appear 
in Israelite cult with one essential difference: the saving 
event that is recited is not the mythological event in 
nature but the saving deeds of Yahweh in history (> 31 
above), viz., the actions by which he delivered Israel 
from Egypt and established Israel as the people of his 
covenant in the promised land. In the recital Yahweh 
reveals himself anew as the God of Israel. Apparently the 
narratives of the Pentateuch had much of their origin in 
such ritual recitals. 

91 The major festivals of the Israelite calendar— 
Passover, Unleavened Bread, Weeks, and Tents—have 
both an agricultural and a historical significance; they are 
harvest festivals, but they also commemorate events in 
the history of Israel. The Israelite festivals are not the 
pure nature festivals found in other ancient Near Eastern 
religions. In their historical significance they are reenact- 
ments of Yahweh’s saving deeds, and by their celebration 
the saving power and will of Yahweh are experienced 
anew (— Institutions, 76:122-38). 

92 Scholars have long found it mysterious that the 
OT Israelite calendar of festivals contains no festival that 
is properly and formally a covenant festival. In the 
Judaism of the 1st cent. ap, the feast of Weeks was 
celebrated as the anniversary of the revelation of the law 
(> Institutions, 76:132). If this is a genuinely ancient 
interpretation of the feast, we still have no biblical infor- 
mation on the manner in which this theme was cele- 
brated. Scattered allusions in the OT have led a number 
of recent scholars to postulate some kind of covenant 
festival that included a recital of the covenant terms and 
a public pledge by Israel of its fidelity to the covenant. 
These reconstructions have not been generally accepted, 
but the principle behind them seems sound; and it is 
probably by sheer chance that no account of the covenant 
festival has been preserved. 

Several scholars associate the covenant festival with 
the new year (— Institutions, 76:139-46). The new year 
festival in Mesopotamia was a reenactment of creation 
achieved anew each year with the return of the cycle of 
fertility. Israel accepts no such fertility cult, which can- 
not be incorporated into the worship of Yahweh. When 
Israel celebrates the agricultural festivals, it recognizes in 
fertility the creative power and the blessing of Yahweh. 
The saving power and will of Yahweh exhibited in the 
history of Israel are also exhibited in the bounty of the 
land. By the fruits of the soil Yahweh fulfills the cove- 
nant promise of blessing; and by thanking him Israel 
attests its own fidelity to the covenant, a fidelity that is 
approved by God’s blessing. The fertility of nature is 
incorporated into the moral will of Yahweh (— 56 
above). In its basic features, then, the Israelite cult fulfills 
the description of cult as an encounter of the community 
with the deity and a profession of faith. More than any 
other clement of Israelite religion, it communicated to 
the people the intimate awareness of the presence and 
activity of Yahweh as the God of Israel by his covenant. 
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93 (VI) Righteousness. Certain moral attri- 
butes of Yahweh are closely associated with the covenant. 
Here we find ourselves in the area of anthropomorphism 
(+ 21-22 above); but there is a clear distinction drawn 
between the qualities in Yahweh and the same qualities 
in human beings. In morality, as in everything else, 
Yahweh is wholly different. 

“Righteous” and “righteousness” are the customary 
Eng transls. of the Hebr words sedeq and sédaqga, which 
only with difficulty can be translated into any modern 
language. Another translation as “just” and “justice” is in- 
adequate, but not simply because of juridical or forensic 
connotation (in fact, very often sédaqd is predicated of 
Yahweh or of a human person as judge). Rather, “just” 
and “justice” presuppose a whole juridical order that does 
not exist in Israelite thinking. There is no abstract idea of 
justice in Israelite thought. 

“Righteous” describes one who is judicially declared 

innocent or who has a claim judicially vindicated. This 
is probably the primary meaning from which other uses 
of the word are derived: a righteous weight (Lev 19:36, 
an accurate weight); righteous sacrifices (Deut 33:19, 
sacrificed according to the correct ritual prescriptions); 
righteous paths (Ps 23:3, paths that lead in the right 
direction). A person is righteous not only by a judicial 
verdict but also because the person has a just claim or is 
innocent. A righteous judge is a judge who awards the 
verdict to the righteous litigant. In early usage the word 
is employed in an extremely simple and unsophisticated 
sense; the righteous claim is simply my claim, and the 
righteous judge is the judge who renders a verdict in my 
favor. This forensic background of the word does not 
imply that righteousness is merely an extrinsic denomi- 
nation; the reality of personal innocence or a personal 
claim is present, but it cannot be an effective reality until 
it is juridically recognized. (See L. Epsztein, La justice 
sociale dans le Proche-Orient Ancien et le Peuple de la Bible 
(Paris, 1983].) 
94 The idea of righteousness cannot be transferred 
to Yahweh without difficulty. The earliest use of the 
term, it seems, occurs in the Song of Deborah (Judg 
5:11), where the “righteous acts” of Yahweh are his 
saving deeds in behalf of Israel. The judge and lord who 
vindicates Israel against its enemies, Yahweh is called 
righteous because he is on the side of Israel. Obviously, 
such a conception is remote from any abstract idea of 
justice. Righteousness is primarily a saving attribute, 
apparently often synonymous with salvation. The 
development toward a more objective conception comes 
with the realization that the righteousness which defends 
the righteous against the wicked can take a reverse direc- 
tion if Israel itself is unrighteous. 

Righteousness conceived as a purely covenantal attri- 
bute is, therefore, subject to certain limitations. The OT 
approaches most nearly to an abstract, universal idea of 
justice when Israel perceives that the righteousness of 
Yahweh is rooted in the divine reality itself. Yahweh 
cannot act unrighteously; if he could, there would be no 
genuine righteousness at all. The measure of righteous- 
ness, therefore, is not simply the covenant and its 
stipulations but the actions of Yahweh. There is no 
righteousness that is not created and maintained by him. 
His righteousness is not measured by human standards, 
but human standards are measured by him. 

95 (VII) Covenant Love. The Hebr word 
hesed has been a more severe problem to translators of the 
Bible than the word sedeq, “righteous.” The traditional 
translation “mercy” goes back to the Gk and Lat Bibles. 
“Loving-kindness” is a better but still inadequate effort. 
The somewhat clumsy “covenant love,” suggested by N. 
Glueck and adopted here, places in the translation itself 
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the dominant themes implied in the usage of the word. 
The translation is defective in its failure to indicate that 
hesed is not only the love exhibited in virtue of the cove- 
nant but also the movement of the will that initiates the 
covenant. In common usage hesed includes kinship love 
as well as covenant love. 

Hesed is a normal part of good human relations, but 
it has its proper place within members of a group, even 
if the association is as temporary as the relation of host 
and guest. Hesed is a kindness that is above and beyond 
the minimum duties imposed by the association, but the 
maintenance of good human relations demands that 
people do go beyond the minimum duties. 

96 The meaning of covenant love is more clearly 
understood through the words with which it is most 
frequently associated. It is often joined with “fidelity” 
(? émet or @miind), the attribute by which Yahweh fulfills 
his covenant and his promises (Exod 34:6; cf. John 1:14). 
Indeed, the two words are united closely in the noun pair 
“steadfast covenant love” (hesed we? émet). Love is also 
joined with judgment (~ 136 below); covenant love in 
the judge is his readiness to save. Covenant love, fidelity, 
judgment, and righteousness are the attributes of the 
ideal ruler (Isa 16:5); together they designate the will to 
save. Covenant love is also associated frequently with 
“salvation.” 

97 Covenant love is an emotional complex. 
Yahweh exhibits it to Israel, his bride (Jer 2:2), and will 
show it again when he restores Israel after its fall (Jer 
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31:2; Hos 2:21). The anthropopathism implicit in the 
word is most clearly exhibited by Hosea and Jeremiah, 
who employ the analogy of the marriage of Yahweh and 
Israel with extraordinarily profound feeling. Hesed is 
most frequently associated with the covenant. It is a fruit 
of the covenant itself (Exod 20:6; 34:6), and indeed the 
formation of the covenant is an act of covenant love (Isa 
55:3). Breach of the covenant is a sufficient reason for 
Yahweh to withdraw his covenant love, but it would be 
out of character for him to do so. His covenant love is 
more enduring than human good will, and it is a forgiv- 
ing attribute as well as a benevolent attitude to which 
Israel can appeal when it has sinned against the covenant 
(Exod 34:6; Num 14:19; Jer 3:12). 

98 Covenant love is broader than the covenant 
itself. It is the movement of the will of Yahweh that 
initiates and continues the history of Israel (Isa 54:10; 
63:7; Jer 31:3; Mic 7:20). Indeed, the entire history of the 
encounter of Israel with Yahweh —and this is the history 
of Israel—can be summed up as one act of covenant love. 
In the OT this attribute is the dominating motive of the 
acts of Yahweh; it gives singleness of purpose and ulti- 
mate intelligibility to his dealings, including anger and 
judgment. More than any other attribute, this love is the 
attribute that gives Yahweh personal identity; it is the 
key to understanding his character. (K. Sakenfeld, The 
Meaning of Hesed in the Hebrew Bible [HSM 17; Missoula, 
1978]; Faithfulness in Action [Phl, 1985]. Also L. Morris, 
Testaments of Love [GR, 1981}.) 
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99 (I) Anger. Of all the anthropopathisms 
applied to God, anger is perhaps the most difficult to 
apprehend with sympathy. Yet anger is as much a human 
emotion as love, and each is a human way of conceiving 
and speaking of the deity. Each emotion denotes a reality 
that must not be omitted in any attempt to describe the 
relations of God and human beings, along with the 
divine nature from which these relations arise. Our 
difficulty in conceiving of anger in God was not felt by 
the writers of the OT; the anger of Yahweh is mentioned 
more frequently than human anger. 

100 To some extent the idea of divine anger was a 
part of the cultural inheritance of Israel from the ancient 
Near East. Where nature was mythologically understood 
as the area of diverse and conflicting personages (> 27, 
51 above), natural catastrophe was easily understood as 
the effects of divine anger. Ancient Mesopotamian 
peoples were unable to conceive of the divine anger 
without an element of caprice: the motivation escaped 
human understanding, and indeed the divine anger was 
often regarded as irrational and unmotivated. 

Such an idea of divine anger is rejected by Israelite 
belief; the anger of Yahweh is always associated with his 
righteousness, his judgments, his holiness, his covenant. 
There is a direct connection between the anger of 
Yahweh and sin; if the connection is not perceived, it 
must be presumed to exist. The Israelites are ready to 
admit that divine anger, like divine wisdom, is more pro- 
found than human anger and is elicited where human 
anger would not be. If this happens, the righteous judg- 
ment of Yahweh must be accepted. There is another 
element, pointed out by W. Eichrodt, that plays a role in 
moderating the Israelite fear of Yahweh’s anger —the 
realization that anger is not the habitual attitude of 
Yahweh. Habitually Yahweh is inclined to show cove- 


nant love, and his anger is the exceptional eruption. 
Yahweh’s anger endures only for a moment; his cove- 
nant love endures for life (Ps 30:6). 
101 Anger in the OT occupies the place that justice 
occupies in modern thinking about the deity. The differ- 
ence between the two approaches is the difference 
between the personal and the impersonal. Although it is 
easier for us to think of God as the author and defender 
of a juridical order, in Israelite thought Yahweh is 
personally offended by breaches of the covenant, and he 
responds not only with authority and power but also 
with a personal revulsion against the offender. This is 
part of the pattern of the Israelite conception of the living 
God (— 22 above) and of the malice of sin. Were Yahweh 
not angered by sin, he would not take it seriously. 
The object of the anger of Yahweh mentioned most 
frequently is the people of Israel, motivated by their 
unbelief, distrust, rebellion, and worship of false gods. 
Yahweh’s anger is excited by inhumanity and human 
pride and by refusal to observe his laws. Other nations 
also are the objects of his anger because of their pride and 
arrogance, particularly when they attack Israel; such 
attacks are an implicit denial of the power of Yahweh to 
protect his people. Certain heinous crimes also arouse his 
anger, such as the crimes that preceded the deluge and the 
destruction of Sodom and Gomorrah. 
102 In contrast to ethically motivated instances of 
Yahweh’s anger are other instances that approach the 
irrational. To the Israelite these outbursts are aroused by 
offenses against the holiness of Yahweh, the very essence 
of his divinity, which is unfathomable. Such are the at- 
tacks of Yahweh against Jacob (Gen 32:23ff.) and Moses 
(Exod 4:24ff.), the anger excited by too near an approach 
to Yahweh or by the sight of his countenance (Exod 
19:9-25; 33:20; Judg 13:22; Isa 6:5), or by contact with 
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sacred objects (1 Sam 6:19; 2 Sam 6:7). The anger of 
Yahweh is veiled in the mystery of his holiness and 
cannot be submitted to human calculation; it is never 
unrighteous, but it is sometimes unintelligible. 
Yahweh’s anger is often a blazing consuming fire (Jer 
17:4; Isa 30:27; 65:5) or a furious storm (Jer 30:23; Isa 
30:30). It is a liquid that can be poured out (Hos 5:10; Jer 
6:11; Ezek 7:8; Ps 69:25), a bitter poisonous drink that 
makes men stagger (Jer 25:15; Isa 51:17,22). The anger 
of Yahweh annihilates unless it is restrained (Deut 7:4; 
Num 16:21; Isa 30:28; Jer 4:23-26). It is restrained by his 
covenant love, which can be reached by intercession 
(Exod 32:11ff.; Num 11:1ff.; 14:11-20). But Yahweh’s 
anger can reach a pitch where intercession is no longer 
effective (Jer 14:11-12; Ezek 14:14). However, this 
anger never exceeds due bounds and never reaches the 
fullness that the objects of anger deserve. (On anger, see 
TDOT 1. 348-60.) 
103 (II) Revelation. The conviction that 
Yahweh is a God of revelation is fundamental to OT 
belief. Yahweh as a personal being cannot be known 
except through revelation; persons can reveal themselves 
to others only by speech. The acts of Yahweh are forms 
of revelation, just as the acts of any person manifest the 
reality of the person; but the meaning of the acts of 
Yahweh can be understood only through the interpreta- 
tion of Yahweh himself. The will of Yahweh cannot be 
ascertained by the arts of divination universally practiced 
in the ancient Near East. (Actually in the religions of 
Israel’s neighbors there was no expectation that divina- 
tion would disclose the character of the gods whose will 
was being investigated. A knowledge of the character of 
these gods was not regarded as necessary, for their will 
did not exhibit any moral pattern.) 
104 (A) Nature of Revelation. Yahweh’s reve- 
lation of himself occurs in history and is an event that the 
OT locates in time and place. This does not mean that 
revelation is a single incident. The revelation of Yahweh, 
inasmuch as it is the revelation of a person, is a develop- 
ing process; for no person can be known through a single 
encounter. Insight into the character of Yahweh grows 
in depth through the successive periods of Israelite 
history. One should not expect to find the same under- 
standing of Yahweh in the period of the judges or in the 
early monarchy that one finds in the era of the 8th-cent. 
prophets. Nor is the process entirely unilinear. Students 
of the OT have observed that the understanding of 
Yahweh found in the postexilic literature frequently fails 
to attain the clarity of vision that is found in such earlier 
sources as Hos, Isa, and Dt-Isa. Any particular passage 
or writing of the OT must be studied in its historical 
context, determined as precisely as possible; for the 
revelation found in each writing is a response to a deter- 
mined historical situation (+ Hermeneutics, 71:15). The 
OT does not deal in generalities. 
105 The OT has its own terminology of revelation, 
which can be misleading if it is not distinguished from 
more recent terminology. In the OT the response to 
revelation is not “faith” but “knowledge.” These two 
terms do not mean what they mean in modern theology. 
The knowledge of Yahweh that is communicated by his 
speech is not speculative but experiential. The words and 
the deeds of Yahweh give Israel a personal experience of 
him that is like the experience of other persons. This is 
not purely intellectual knowledge, but the complex of 
experience, feeling, and desire that a personal encounter 
elicits. In some contexts to know Yahweh is to do his 
revealed will (Jer 22:16). In other contexts to know him 
is to recognize him in the character in which he has 
revealed himself, as in the frequent phrase “They shall 
know that lam Yahweh.” The OT conception of revela- 
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tion includes the word spoken by Yahweh and the 
knowledge that issues from the word. That which 
Yahweh reveals is himself, not propositions. The OT 
relates the encounter of Yahweh and Israel: the manifes- 
tation of Yahweh and the response of Israel. 

106 The personal reality of Yahweh is not thought 
to lie within human comprehension. Yahweh is myster- 
ious, wonderful in counsel and excellent in wisdom (Isa 
28:29). His thoughts are not our thoughts, and his ways 
are not our ways (Isa 55:8-9). To make Yahweh com- 
prehensible would be to reduce him to the level of 
creatures; to challenge him is to speak what one does not 
understand (Job 42:3). Before this mystery the only 
proper position is submission, for the manifestation of 
Yahweh makes human self-assertion ridiculous. 

107 (B) Channels of Revelation. Yahweh 
reveals himself through inspired representatives called 
prophets. The first in the line of Israel’s spokesmen, 
Moses, is not called a prophet in the earlier sources (but 
cf. Deut 18:18; Num 12:6-8); he stands outside the line 
because of his uniquely close association with Yahweh. 
The prophet has the charisma of the word of Yahweh (> 
45 above); the prophetic mystical experience is normally 
described by the analogy of speech and hearing. Proph- 
ecy appears through the history of Israel from the early 
monarchy into the postexilic period, when it loses its 
vigor and finally disappears (although some vital features 
of prophecy survive in apocalyptic; ~ OT Apocalyptic, 
19:18). Through this period the prophet is the conscience 
of Israel, its admonitor in public and private morality, in 
its internal administration and external politics. There is 
no sphere of life in which the word of Yahweh is irrele- 
vant (~ Prophetic Lit., 11:25). 

108 Wisdom is not, like prophecy, represented as an 
experience of hearing the word of Yahweh. Yet, at least 
in the postexilic period, true wisdom is a gift of Yahweh 
and cannot be achieved by merely human investigation, 
for Yahweh alone has true wisdom (> Wisdom Lit., 
27:15-16). Wisdom is the skill by which one manages 
one’s life and affairs; without the communication of 
Yahweh’s wisdom no one can hope to achieve success 
and prosperity even in private affairs. Wisdom moves on 
a lower level than prophecy; but it applies the revealed 
will of Yahweh to the business of daily life and shows the 
permanent importance of personal decision even in 
affairs of purely personal significance. 

109 As the creator of Israel, Yahweh has revealed 
himself in the institutions of Israel. The weight of his 
revealed will enforces the law of Israel (= 88 above). 
Israelite tradition is also an expression of his voice; and 
hence the priests have the office of interpreting his will 
in t6rd, instruction. The instruction given by the priests 
deals primarily with cultic questions; but to an undeter- 
mined extent they are also the spokesmen of Yahweh in 
the interpretation of Israelite morality (> Institutions, 
76:10). 

110 Yahweh reveals himself in nature (> 55-60 
above); but to the Israelite this is an inarticulate revela- 
tion. The nations fail to recognize the divine reality of 
Yahweh in nature and worship false gods. Israel knows 
Yahweh because he has spoken to Israel, and therefore 
Israel can recognize him in his creative works. The 
activity of Yahweh in nature is not distinguished from 
his activity in history; his power is always directed to 
salvation and judgment (> 136ff., 140ff. below). Once 
known, his activity is apparent in every detail of nature; 
to the Israelite the normal phenomenon is as much a sign 
of Yahweh’s personal intervention as the abnormal. 
111 (III) Lord of History. Finally, Yahweh 
reveals himself chiefly in history. The idea of history as a 
unified series of events is not found in the ancient Near 
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East. The records preserved from the civilizations of this 
area are annals and chronicles in which events are listed 
according to year and summed up for regnal periods. We 
have no instances of any attempts to establish a pattern 
in events, to show a development in the life and the 
culture of a people. For these peoples their own begin- 
nings and the beginnings of institutions are the object of 
mythology, not of history (> 23 above). The event of 
myth is the constant event that recurs in a cyclic rhythm; 
itis the annual return of the seasons, the celestial revolu- 
tions, the cycle of day and night, the perpetual conflict 
between order and chaos. In opposition to the mythical 
event is the contingent historical event, singular and 
irreversible. Life is lived against the cycle of myth and 
ultimately returns to its beginning, whence the process 
is resumed once more. In this thinking, history was 
merely an epiphenomenon in nature. Ancient Near 
Eastern peoples sought no issue from the cycle of myth 
and hoped for no issue. 

Even the Greeks, who were responsible for the 
beginnings of modern historical thought, did not rise 
above the cyclical ideal of history. At the risk of reading 
something into the mind of Gk thinkers, one may see in 
the cyclical conception of history an effort to synthesize 
the unchanging world of intelligible reality and the flux 
of contingent events. Events could be made intelligible 
in Gk thought only by constraining them into recurring 
cycles that the mind can grasp. In the cycle, events follow 
a set and predictable pattern of origin, rise, decline, and 
fall. The pattern of history visible in Herodotus’s account 
of the Persian wars and Thucydides’ history of the Pelo- 
ponnesian war shows the same sense of inevitability that 
is the motif of Gk tragedy. 

112 (A) The Old Testament as History. In the 
ancient world the OT is a unique collection of historical 
documents. A historical framework dominates the entire 
collection; H. W. Robinson has said that the OT is a 
history into which other kinds of literature have been in- 
corporated (Inspiration and Revelation in the Old Testament 
{Oxford, 1946] 123). The Pentateuch presents the 
history of the origins of Israel and, in the complex of the 
history, the laws and the institutions that are attributed 
to this period. With the historical books from Josh 
through Chr belongs the prophetic collection: the 
separate prophetic books can be understood only if it is 
recognized that they are responses to the events of 
history, many of which are mentioned. Those portions 
of the OT that seem most timeless are the wisdom and 
poetic books; these also are included in the collection 
dominated by history, if not incorporated in the strict 
sense of the term. Many of the titles of the Pss offer a 
curious example of historical thinking on the part of the 
compilers of the OT: attempts, often by sheer conjecture, 
to find an occasion in the life of David when the psalm 
was written (— Psalms, 34:4-5). 

113 The OT collection of the literary remains of 
Israel is properly a history of Israel, although not in the 
modern sense of the term. The OT is a theological state- 
ment and an interpretation of history. For Israel its 
history is its encounter with Yahweh. The very idea that 
history is a process with beginning, middle, and end is 
original with Israel. It is the will and purpose of Yahweh 
that unifies the process. The historic career of Israel is 
directed by the will of Yahweh to fulfill his designs. 
These designs are not revealed in their full clarity at any 
stage of the process; e.g., the insight into the designs of 
Yahweh in history that appears in the J tradition of the 
Pentateuch (probably from the reign of David, > 
Pentateuch, 1:6-7) is more elementary than the insight 
manifested in Dt-Isa. The serene confidence character- 
istic of J rests on the assurance that history is not the 
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chance collision of blind forces without meaning or pur- 
pose nor an epiphenomenon of the eternally recurring 
cycles of nature; it is the execution of an intelligent plan. 
But in J, as in the entire OT, the acceptance of history as 
the execution of the designs of Yahweh demands an act 
of faith. The saving and judging will of Yahweh gives to 
history both intelligibility and morality. It gives intelli- 
gibility, for it defines both the origin and the end of the 
human experience in history and the process by which 
the two are joined. It gives morality, for it shows that 
history is governed by a supremely powerful and entirely 
incorruptible moral will. The fulfillment of the process 
is conditioned neither by human success nor by human 
failure. Human achievement is not the agent that brings 
about the fulfillment of history and destiny, and human 
sin does not block the accomplishment of the purpose of 
history. 

114 In the J tradition the activity of Yahweh begins 
with the creation of man and woman; in the E tradition, 
with the call of Abraham; and in the P tradition, with the 
creation of the world. The point of origin differs; what 
the traditions have in common is the conviction that the 
act of Yahweh initiates the historical process. Thereafter, 
each turn in the history of Israel is the result of a decisive 
intervention of Yahweh. He manifests himself to the 
descendants of Abraham, sends Joseph to Egypt to 
prepare a place for his people; and when they are 
oppressed by the Egyptians, he intervenes in a brilliantly 
new fashion by revealing himself to Moses, liberating 
his people from Egypt, and forming a covenant with 
them. With his guidance and assistance they take posses- 
sion of the land of Canaan. There they are assailed by 
various enemies, from whom Yahweh delivers them by 
the charismatic leadership of the judges. When the Phil- 
istine crisis proves too severe for a politically unorgan- 
ized group, the kingship is instituted to meet this threat. 
Although the traditions of the institution of the mon- 
archy are variant both in details and in the conception of 
kingship (> 1-2 Samuel, 9:11-16), they agree that king- 
ship is from Yahweh. 

The monarchy is the period of prophecy, and the 
spokesmen of Yahweh reveal and interpret the acts of 
Yahweh in history: the schism of the kingdom, the fall 
of the dynasty of Omri, and above all the collapse of the 
kingdoms of Israel and Judah under the attacks of the 
great powers. The entire series of events is woven into 
a unity by the deuteronomic historians to exhibit the 
judgment of Yahweh on the infidelity of Israel (> 
1-2 Kings, 10:3). After the exile the reestablishment of 
a Jewish community under the law is another great sav- 
ing act of Yahweh. The history of Israel throughout 
attests the wholly consistent and righteous deeds of 
Yahweh, revealed in his holiness. 

115 The Israelite consciousness of history is at~ 
tested in such “credos” or professions of faith as Deut 
6:20-25; 26:5-10; Josh 24:2-13. Similar recitals are 
found in Pss 77; 78; 105; 106. These credos are liturgical. 
The cult was formed around the historic memory of the 
deeds of Yahweh (— 90 above). When Israel wished to 
profess its belief in Yahweh, its “knowledge” of him, it 
recited his deeds in history. From these deeds Israel 
developed a consciousness of itself as a historical reality 
with an origin and a destiny. So deep was Israel’s aware- 
ness of its place in history that, alone of the contem- 
porary peoples in the ancient world, it exhibited a sense 
of its history as a career with a determined finality. 

116 (B) Determinism and Universality. Two 
further questions arise from the consideration of the 
Israelite conception of history. The first is the question 
of determinism: If Yahweh is the lord of history, as Israel 
believed him to be, are people truly free and responsible 
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agents in history? It has been noticed above (~~ 111) that 
Gk thought, dominated by the logic of Parmenides, saw 
reality and intelligibility only in one unchanging being. 
Hence it reduced the contingent events of history to 
cycles of necessity, thus obtaining intelligibility by 
effectively denying contingency and human liberty. 
Does Israelite thought escape the inner necessity of logic 
only to fall into a necessity imposed by a supremely 
powerful will that controls events absolutely? 

The OT never proposes this speculatively, and it 
does not appear to have been a problem for the Israelites. 
The OT affirms both the sovereignty of Yahweh and the 
freedom and responsibility of human beings. Were 
people not responsible agents, they would not be objects 
of judgment. When the prophets charge Israel with sin, 
they do not fail to warn that Israel can escape the immi- 
nent judgment by conversion—until a point of cumula- 
tive malice is reached at which conversion can assure 
only survival, but not the reversal of the course of 
history and judgment. The prophets show no awareness 
of any conflict between the sovereignty of Yahweh and 
human freedom; the theological concept of history 
demands that neither of these beliefs be maintained at the 
expense of the other. 

117 The second question concerns the universal 
scope of history: What is the place of other nations in the 
historical process dominated by the will of Yahweh? 
Here, as much as anywhere, one can trace development 
in the insights of Israel. For early Israel other peoples are 
either enemies or irrelevant. If they are enemies of Israel, 
they are hostile to the purpose of Yahweh in history, and 
he removes them. With the rise of prophecy and a deeper 
awareness of the totally demanding moral will of 
Yahweh, the foreign nations take their place in the his- 
torical process as the weapons of Yahweh’s judgment on 
Israel. Outside of this they are irrelevant; unlike Israel, 
they have no destiny in history. Hence, much of the 
preexilic literature is parochial in its treatment of other 
peoples. During the exile and afterward Israel perceives 
that the universal lordship of Yahweh cannot be vindi- 
cated unless he is recognized as Yahweh by all peoples. 
If all peoples are to know him, then they will share the 
religious gift originally conferred on Israel; and ulti- 
mately the differences between Israel and other peoples 
must and will be obliterated. Yahweh had not made the 
world a chaos, he made it to be inhabited, and everyone 
must confess at last that Yahweh alone is God (Isa 
45:18-24). The glory that belongs to Yahweh is not 
manifested unless he is universally recognized in the 
fullness in which he has made himself known to Israel. 
The function of Israel in history then becomes the func- 
tion of mediating the knowledge of Yahweh to the 
nations. (See W. Vogels, God’s Universal Covenant 
[Ottawa, 1979].) 

118 (IV) Morality. That the morality of the OT 
rises notably above the morality of other ancient Near 
Eastern religious documents is no longer seriously ques- 
tioned. Yet it is not easy to point out precisely where the 
differences lie, and it is still less easy to trace the develop- 
ment of OT morality. Earlier critics commonly made 
monotheism the decisive factor in the formation of OT 
morality, and they attributed both monotheism and a 
deeper moral consciousness to the prophets of the 8th 
cent. More recent scholarship has found this explanation 
oversimplified (+ Prophetic Lit., 11:20-21). Both 
monotheism and a sharper conscience must be dated 
earlier than the 8th cent., and certain limitations in the 
moral insight of the OT appear after this date. 

Association of religion and morality appears in the 
ancient Near East outside Israel. In other ancient reli- 
gions the gods are the guardians of morality; the 
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language in which this belief is uttered may often seem 
conventional, but there is no reason to think that a 
genuine belief does not lie behind the conventions. The 
difference between these ancient beliefs and Israelite 
beliefs can be summed up under two heads: (1) for other 
religions the gods are not the sources of moral principles 
nor of moral obligation; and (2) the gods themselves 
exhibit no moral character. Morality, therefore, becomes 
ultimately conventional, and moral obligation becomes 
merely the social pressure of the community rejecting 
behavior that is socially intolerable. In spite of the 
explicit association of religion and morality in the litera- 
ture, the morality of the other ancient Near Eastern 
peoples does not rise above humanism. 

119 In Israel the association between religion and 
morality reposes on the historical and the revelational 
character of Yahweh. For Israel’s polytheistic neighbors, 
the gods alone possess true freedom, which consists in 
release from all moral restraint. On the one hand, Israel 
does not believe that Yahweh is restrained or bound by 
a higher moral law, for all moral law is imposed by his 
will. On the other hand, for an Israelite it would be in- 
comprehensible that Yahweh would indulge in vice: he 
exhibits in the supreme degree the morality that his will 
imposes upon his creatures. The moral will of Yahweh 
is revealed in the covenant, and the stipulations of the 
covenant oblige Israel to a peculiarly Israelite way of life 
governed by that will (~ 88 above). Failure to meet 
these obligations is faithlessness and treachery. Through 
observance of these duties the Israelites attain the 
“holiness” that is proper to the people of Yahweh. 
Holiness in the OT is more than a moral attribute; it is 
the essence of divinity itself, with which Israel can com- 
municate by meeting the standards of conduct imposed 
by Yahweh. 

120 This conviction does not imply that all or most 
of Israel’s moral principles are directly and formally 
revealed by Yahweh. Israel has its folk morality that is 
the immediate source of its public and private morality. 
Folk morality creates the Israelite way of life; conduct 
opposed to this way is “folly in Israel” or “not done in 
Israel” (Gen 34:7; Josh 7:15; Judg 19:23; 20:6,10; 2 Sam 
13:12; Jer 29:23). Here it must be noted that folk moral- 
ity in Israel rises not merely from an ethnic community, 
but from a community of faith; it is the folk morality of 
the covenanted people of Yahweh. Hence, the develop- 
ment of Israelite morality is always substantially affected 
by Israel’s conviction about the moral character of 
Yahweh. 


(Gilbert, M., et al., Morale et Ancien Testament [LSV 1; Louvain, 
1976]. Salm, C. L., Readings in Biblical Morality [EC, 1966]. 
Smend, R., TRE 10. 423-35. Wright, C. J. H., Living as the 
People of God (Leicester, 1983].) 


121 This influence can be suggested in two areas: 
the morality of sex and the humanity of Israelite law. 
The morality of sex is far more rigorous in Israel than 
among its neighbors. It is not merely fanciful to see in 
this a reflection of the character of Yahweh himself in 
contrast to the gods and goddesses of the fertility cults. 
Sexual license profanes the holiness of a God who is 
above all sexual processes. The humanity of Israelite law is 
exhibited in a singular respect for the honor and the 
dignity of the human person. This respect appears in the 
treatment of slaves, in the rarity of the capital penalty as 
compared with other ancient laws, in the absence of 
torture and mutilation as penalties, and in insistence on 
the equal legal rights of all members of the community. 
Humanity is extended also to foreigners resident in 
Israel. The respect for the dignity of the human person, 
it seems, should be connected with Israelite belief about 
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human nature and relations with Yahweh (— 63 above). 
It is true that neither sexual morality nor humanity in 
Israelite laws is without limitations (> 123 below), but 
even then there is perceptible superiority over other 
moral systems, which, therefore, cannot be the sources 
of Israelite morality. 

122 It is also peculiarly Israelite that the emphasis 
lies on the heart as the principle of morality. The heart in 
Hebr idiom is not the seat of the emotions, as it is in 
modern speech; the “heart” is more nearly synonymous 
with our word “mind.” But whatever the translation, the 
insistence on the heart means that morality must be in- 
terior, must be rooted in conviction and desire. Genuine 
morality is not exterior demeanor nor conformity to 
social manners. The contrast is explicit in Isa 29:13. It is 
probably too much to say that the OT reaches the idea 
that morality is itself something interior; for the idea 
remains that actions and words, not thoughts and desires, 
determine moral character. But it is recognized that 
words and actions are not honest unless they come from 
the heart. 

123 The morality of the OT shows both growth 
and limitations. At the beginning of the growth, the 
historical books from Gen through Kgs show Israelite 
heroes and heroines frequently acting on a low moral 
level. One should not too quickly take the absence of 
moral judgments in the narratives as instances of tacit 
approval; for Israelite authors were capable of express- 
ing moral judgments in a subtle way, as one can see in 
the stories of Jacob and the family history of David. 
However, these early biblical figures are often only 
lightly touched by what we have pointed out as the 
distinctive features of Israelite morality. The high moral 
passion of Amos and Isaiah does not appear in early 
Israel, but the conviction that the will of Yahweh is the 
urgent motive of moral obligation does appear. In the 
postexilic conception of the law as the compendium of 
morality there is a certain relaxation from the level of the 
writings of the prophets; the code of morality is more 
refined, but morality itself has been systemized to the 
point where external observance may become more im- 
portant than the morality of the heart—a complaint 
made in the Gospels (Matt 23:28). 

The limitations of Israelite morality have often been 
pointed out; they include the acceptance of slavery, 
polygamy, and divorce, the double standard of sexual 
morality (stricter on women), a remarkably intense 
hatred of foreigners, inhumanity in war, and a certain 
laxness in regard to mendacity and theft. In these in- 
stances Israelite morality fails to rise entirely above that 
of its world, though even in these areas it is somewhat 
superior. A more refined moral insight should not be 
demanded as if morality could be produced instantly; 
Israelite morality was not the creation of a few intellec- 
tuals but the code of behavior of an entire people, a folk 
morality in its development as in its origins. The 
remarkable feature of Israelite morality is that it con- 
tained the principles by which its limitations could be 
overcome. (See P. C. Craigie, The Problem of War in the 
Old Testament [GR, 1978]; P. Trible, Texts of Terror [Phl, 
1984].) 

124 Personal morality in the OT is principally the 
concern of the wisdom literature (> Wisdom Lit., 27:5). 
The maxims of wisdom, often paralleled in other ancient 
wisdom literatures, instruct the young man on how to 
manage his life. The morality of the sages has often been 
called pedestrian, and to a degree it is; the sages deal with 
the situations of everyday life, and they have no occasion 
to teach a morality of crisis or to propose heroism. Their 
motivation at times appears less than noble, although it 
is not positively ignoble; moral conduct is recommended 
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because it assures success and happiness. Against this 
eudaemonism must be measured the conviction of the 
sages that morality is wisdom, and vice is folly; the 
essence of wisdom is the fear of Yahweh. The belief that 
moral conduct will assure worldly success is too simple 
and needs further refinement; but the sages do not 
believe that one can ever advance one’s success by 
wrongdoing. Only by righteous conduct can one be 
certain of “peace,” the state of well-being with God and 
with one’s fellows. Peace is a gift of Yahweh, and he 
does not grant it to the wicked (Isa 57:21). The wisdom 
literature, except for Job and Eccl, does not meet the 
problem of the righteous person who suffers; and tradi- 
tional wisdom really lacked the resources to meet this 
problem. But the principles of wisdom demand that the 
problem shall not be met by abandoning righteousness. 
The “peace” of the wicked is neither genuine nor lasting. 
125 (V) Sin. The biblical concept of sin is ex- 
pressed by a number of Hebr words; a survey of four of 
the most important words shows the multiple OT ap- 
proach to the idea. In modern moral theology sin is 
defined as the voluntary transgression of a divine law; 
there is no Hebr word that can be so defined. The basic 
word usually translated by “sin,” hatta’t, means a miss- 
ing of the mark, a failure. One who “sins” fails to meet 
what is expected in relation to another person. In the 
cognate languages the same word is used to designate 
the rebellion of a vassal against an overlord. Another 
word, ‘awon, means a twisted or distorted condition: one 
who sins is crooked or deformed, deviating from the 
standard. This word is usually translated “guilt”; it 
designates the permanent damage that is done to the per- 
son by the sinful act. Still another term, pea‘, means 
rebellion. When used of interpersonal relations, it 
designates the violation of the rights of others; when 
used of the sins of Israel, it connotes infidelity to the 
obligations of the covenant. Finally, ma‘al means infi- 
delity, the breach of an obligation freely undertaken. Sin 
is also called a lie, the act that denies the reality of one’s 
professions, an abandonment of the truth. Thus, sin is an 
attack on reality. Sin is folly, which in Hebrew does not 
mean an intellectual error but the choice of a course of 
action that is stupid because it is disastrous. (For further 
information about sin and its expiation, > Institutions, 
76:72-78.) 

126 The OT is aware of the universality of sin, 
although less aware than the writers of the NT, esp. Paul 
(> Pauline Theology, 82:82-88). Emphasis in the OT 
falls on the sins of Israel, a people of unclean lips, un- 
worthy of seeing Yahweh (Isa 6:5). Jeremiah sees no in- 
nocent person in Jerusalem and Judah (Jer 5:1-6; 8:10); 
there is none who does not sin (1 Kgs 8:46). No one can 
survive if Yahweh reckons iniquities (Ps 130:3). No one 
is righteous or innocent before God (Job 4:17; 15:14). 
The consciousness of the universality of sin grows with 
Israel’s historic experience; the shattering events of the 
fall of the Israelite monarchies and of the exile leave the 
survivors of early Judaism with a sense of sinfulness that 
is almost excessive. Where Yahweh punishes so severely, 
guilt must be great indeed. 

127 The universality of sin rises from evil inclina- 
tions within oneself. The thoughts of the heart are evil 
from youth (Gen 6:5). Jeremiah frequently alludes to the 
evil inclinations of the heart (Jer 16:12; 18:12), which is 
treacherous and sick (17:9). No serious effort is made in 
the OT to investigate further this condition or its 
origins; but it is the belief of both J and P that this is not 
the original human condition. In P, human beings are 
made in the image and likeness of Elohim and, like other 
creatures, are very good (Gen 1:31). In J, the man and 
woman perceive that they are naked only after they have 
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sinned (Gen 3:7); this verse implies that disorderly 
sexual appetite did not exist in the original creation. 
128 The longest and most explicit treatment of sin 
is found in the J account of Gen 3-11. Gen 3 should not 
be interpreted apart from the chapters that follow; the 
paradise story contains an account of the first sin, and the 
following chapters relate the spread of sin until it reaches 
the point where Yahweh can no longer tolerate it. The 
first sin is followed by the first murder, polygamous 
marriage, the invention of weapons, the first cry of 
vengeance, and the growth of wickedness to the degree 
where Yahweh repents his creation of the race, which he 
wipes out by the deluge. The family of one innocent man 
is spared, and the evil propensity that led to the doom 
of human beings (6:5) becomes a motive of Yahweh’s 
kindly tolerance (8:21). But the race that rises after the 
deluge falls into intoxication, into unnatural vice, and 
finally into the pride that erects the tower of Babel. The 
panorama of wickedness drawn by J is vast and impres- 
sive, and it sets the background for the story of the sav- 
ing acts and judgments of Yahweh that follows. Here, 
more clearly than elsewhere in the OT, the universality 
of sin is set forth; and at the same time the response of 
Yahweh to sins is revealed. 

The paradise story of Gen 3 is an account of the first 
sin and of its consequences, viz., the curse of those 
processes of fertility by which human life is sustained, 
and death as the inevitable end of the struggle for survival. 
But the paradise story is also a splendid psychological 
study of the sinful act, unparalleled elsewhere in the OT. 
In a brief, simple dialogue the writer traces with master- 
ful art the self-deception of the sinner, the rationalization 
of the action in one’s own mind, the desire to be 
something greater than one really is, and the sinful 
choice made under the personal pressure of another. 
Almost every Hebr word for sin is illustrated in the steps 
by which the man and the woman rebel against the re- 
straint of the will of Yahweh. It has long been a puzzle 
that this powerful narrative has no explicit echo in the 
other books of the OT before the Gk period, but the 
narrative is entirely in harmony with the OT attitude 
toward sin. 

129 Gut. Correlative with sin is guilt; and the 
peculiarity of this conception in the OT is best seen in 
the fact that there is no distinct Hebr word for guilt. The 
words for sin, in particular hatta’t and ‘awon, in some 
contexts can be translated only by guilt; they designate 
a permanent condition that is produced by the sinful act 
and is sometimes described in most realistic terms. Guilt 
is a burden that can be laid upon one (Num 12:11), that 
must be borne (Gen 4:13), that can be passed from father 
to son (Lev 26:39). It is a crack in a wall that will fall sud- 
denly upon the guilty (Isa 30:13). It falls upon the head 
of the evildoer (Isa 3:9; Jer 7:19; Ezek 22:31). It is like 
water kept cool in a cistern (Jer 6:7), like rust corroding 
a metal vessel (Ezek 24:6ff.). These examples show how 
the OT pictures sin as an enduring evil, present and ac- 
tive in the world; the sinful act remains, doing damage 
beyond repair. (On retribution and consequences, see J. 
Barton, JTS 30 [1979] 1-12; K. Koch, in Theodicy in the 
Old Testament [ed. J. Crenshaw; IRT 4; Phl, 1983} 
57-87; also —~ Wisdom Lit., 27:12-13.) 

130 This guilt can extend through an entire social 
group (~ 70 above); indeed, the prophets usually 
address the entire community of Israel. All humankind 
perishes in the flood; the entire cities of Sodom and 
Gomorrah perish in fire from heaven. More difficult for 
the modern mind is the collective guilt that lies at the 
base of such stories as those of Achan (Josh 7) and of the 
descendants of Saul (2 Sam 21). This idea of group 
responsibility is understood only in the framework of 


(77:128-133] 


Israelite thinking about society as a kinship relationship 
(> 68 above). But the idea illustrates the profound 
Israelite belief in the reality of guilt and of its power to 
wreak harm far beyond the individual person who com- 
mits the sin. Guilt is a disease, an infection that corrupts 
the entire group in which the sin is committed. 

In some OT episodes there is a more primitive con- 
ception of guilt as something mechanical and indepen- 
dent of personal responsibility. The guilt in such stories 
is less an abiding malice than a certain material infection 
that can be contracted even by the innocent. Thus, the 
kings who in ignorance take the wives of the patriarchs 
are punished with illness in their households (Gen 
20:3ff.; 26:10); Jonathan’s unknowing contravention of 
his father’s vow is a mortal offense (1 Sam 14); Uzzah 
dies when he touches the Ark (2 Sam 6). The punishment 
that comes is an impersonal, almost demonic effect 
evoked by the material act. In such a primitive concept 
of guilt the idea of personal malice and responsibility, 
and with it the moral will of Yahweh, is obscured. The 
spiritual growth of Israel would involve rising above 
this primitive way of thinking. 

131 The words of the prophets, in contrast, em- 
phasize sin as a rupture of personal relations with Yah- 
weh. In respect to Yahweh, human sin is pride (Amos, 
Isa), adultery (Hos, Jer, Ezek), filial disobedience, and in- 
gratitude (Isa, Jer). The classical prophets all dwell on the 
fact that sin is a deliberate choice made with full knowl- 
edge; sin is contempt of Yahweh, a profanation of his 
holiness and effectively a denial of his divinity. They 
emphasize also the personal response of Yahweh. The 
anger of Yahweh is a concept totally opposed to the 
mechanical conception of guilt and punishment (> 100 
above). When Yahweh punishes sin, he is personally 
involved. His anger is not blind rage; it is directed by 
judgment (> 138 below), and the judgments of Yahweh 
are not impersonal. 

132 (VI) Forgiveness. The removal of sin and 
guilt is a matter of vital concern in the religion of the 
OT. Community with Yahweh is life itself; and if com- 
munity with Yahweh is sundered, there is no hope of 
security. If community is to be restored, the anger of 
Yahweh must be appeased. There is no belief that human 
beings can restore community with Yahweh. As the 
community was a free gift of grace in the first instance, 
so the restoration of community cannot be achieved by 
merit. People must commit themselves to the mercy and 
the forgiveness of Yahweh. The system of cultic expia- 
tion that is found in Lev-Num is not directed to the 
ritual obtaining forgiveness. For sins committed “with a 
high hand” (Num 15:30; cf. 1 Sam 3:14) there is no ritual 
expiation. The “sin” and “guilt” for which sacrifices are 
offered are not malicious acts; they are inadvertent 
failures to meet ritual prescriptions. One may judge 
from the words of the prophets that the Israelites fre- 
quently regarded their sacrificial ritual as a mechanical 
atonement that was automatically effective (Jer 7:9). This 
is not the idea that governs the ritual prescriptions, and 
the prophets attack this idea as gross superstition (> 
Institutions, 76:92). 

133 Expiation of formal sins is achieved only by 
bearing the punishment that follows the guilt; indeed, 
guilt and punishment sometimes seem almost to be iden- 
tified. When Nathan announces to David that Yahweh 
has forgiven David’s sin, he says that David will not die 
(2 Sam 12). But the guilt is a present and active reality; 
and although the life of David is spared, the penalty of 
death falls upon the child of David and Bathsheba. The 
entire account that follows in 2 Sam 13-20 relates the 
disasters that fall upon David and his house after his 
crime. Without explicitly moralizing, the writer shows 
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that the fortunes of David are reversed by this crisis in 
his life. The moral impact of the story is no less massive 
than the impact of the J account of the origin and spread 
of sin in Gen 3-11 (> 128 above). 
134 To obtain forgiveness conversion is necessary. 
Conversion is usually expressed by the Hebr word that 
means “turn” (the vb. sb), frequently used in prophetic 
admonitions addressed to Israel. Eichrodt (ETOT 2. 465) 
has assembled numerous phrases that fill out the idea of 
conversion: to seek Yahweh, to ask for him, to humble 
oneself, to direct one’s heart to Yahweh, to seek good, 
to hate evil and to love good, to learn to do good, to 
obey, to acquire a new heart, to circumcise one’s heart, 
to plow a new furrow, to wash oneself from wicked- 
ness. The abundance of these metaphors shows that 
conversion is conceived of as a genuine interior change 
of attitude that issues in a revolution in personal conduct. 
The assurance of forgiveness reposes on the forgiving 
character of Yahweh, which is often attested (Amos 
7:2ff.; Hos 11:8ff.; Pss 78:38; 103:3). Yahweh desires 
not that the wicked man die but that he be converted 
from his evil ways and live (Ezek 18:23). Confession of 
Yahweh’s forgiveness is frequent in Isa 40-55. In the 
exile, Israel has atoned for its former wickedness; its 
community with Yahweh is restored and he is ready to 
fulfill his promises. The prophet sees in Yahweh the 
father, the shepherd, the avenging kinsman, the savior 
(> 75 above). 
135 There is a large amount of anthropomorphism 
(— 21-22 above) in the conception of the motives that 
prompt Yahweh’s forgiveness. Israel appeals to his 
covenant love and his fidelity; and in spite of the 
faithlessness of Israel to the covenant, there is an 
assurance that the good will of Yahweh is not limited by 
covenant stipulations. Israel appeals to the promises of 
Yahweh and to oaths sworn to the patriarchs, which 
should not be frustrated even by the failure of Israel to 
measure up to the stature of the patriarchs. Yahweh has 
promised an eternal seed and must find a way to keep 
this promise. He does not punish under compulsion and 
is free to relax the standards that he himself has set. Israel 
appeals to the name of Yahweh and to his honor. If in 
anger he allows his own people to become the prey of 
foreign nations, these nations will blaspheme his name 
by saying that Yahweh cannot protect his own. Israel 
appeals to the kindness of Yahweh: it is more consistent 
with his character to forgive than to punish, and he 
prefers to forgive. He should tolerate some degree of sin 
because people’s evil instincts make it impossible for 
them to overcome sin entirely. Frail and mortal, they 
should not be tested rigorously. In Hos there are elo- 
quent appeals to the love of Yahweh: Israel is his spouse, 
and Yahweh cannot entirely suppress affection for his 
beloved even when she is faithless and perverse. This 
book represents the tension between punishment and 
forgiveness as an emotional conflict in Yahweh— 
though he punishes Israel, his saving love is not 
frustrated by the sins of his people (+ Hosea, 14:4, 30). 
These motives of forgiveness are not all of equal 
value, and some of the anthropomorphisms are naive. 
But the motives illustrate the many facets under which 
Israel has known Yahweh, and they merge into a con- 
ception of his forgiveness which expresses Israel’s 
assurance that Yahweh can surely find a way to over- 
come sin. Ultimately the idea of forgiveness leads into 
eschatology. If Yahweh’s forgiveness is to be exercised 
in a way that suits his character, it must find an outlet in 
some act that lies outside history (> 165-66 below). The 
final achievement of Yahweh’s forgiveness must be a rec- 
onciliation that renders further forgiveness unnecessary. 
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136 (VII) Judgment. The words “judge” and 
“judgment” in the OT have connotations somewhat 
different from those in modern speech. In the early 
writings of the OT the judge is primarily one to whom 
a person appeals for the defense of rights, and a judgment 
is a vindication. When the judgment of Yahweh is in- 
voked, his assistance is asked; and when he grants judg- 
ment, it is a saving act. 

137 In the older view the “Day of Yahweh” is the 
day on which Yahweh judges the enemies of Israel. The 
appearance of Yahweh in the theophany (> 57 above) is 
no doubt to be connected with this imagery. The earliest 
occurrence of the phrase “Day of Yahweh” is in Amos 
5:18-20: Hitherto the Israelites have been looking upon 
the Day of Yahweh as a day of victory and deliverance, 
but Amos inverts the idea and affirms that it is a day of 
judgment on Israel. Israel is no less under judgment than 
the foreign nations cited in 1:3-2:3, and Yahweh’s 
sentence of doom is pronounced on Israel as well as on 
the Ethiopians, the Philistines, and the Arameans (9:7- 
10). A day in which Yahweh acts against all that is proud 
and lofty is described in Isa 2:10-17; this judgment is 
universal, and Israel, although not mentioned, is not 
excluded. Zeph 1 has a much more elaborate poem on the 
day of Yahweh that may not be of a single origin. The 
Day of Yahweh is not only universal but even cosmic in 
scope, suggesting later apocalyptic conceptions (— 139 
below); yet the judgment is also focused on Judah and 
Jerusalem. The usage of the phrase suggests a “day,” an 
event; whether this needs some modification is discussed 
below. 

138 For the preexilic prophets the judgment of 
Yahweh is accomplished in history. Amos (5:18-20, 
26-27; 7:1-9; 9:1-8a) speaks of the coming downfall 
both of foreign nations and of Israel; nothing suggests 
that he is thinking of anything other than the historical 
factors as the weapons of Yahweh’s judgment. Hosea 
(4:8-14; 8:7-10; 13:4-14:1) speaks less clearly of a day 
or even of an event; but the doom of Israel is clearly 
announced and surely threatened. The judgments of 
Yahweh are much more prominent in Isaiah’s thought 
(1:2-9; 5:26-30; 10:5-19). They are against both Israel 
and Judah and against various social classes, particularly 
against those in power. The language of Isa rarely if ever 
suggests a cosmic catastrophe; Isa 30:27ff. is the lan- 
guage of the theophany. The agent of Yahweh’s judg- 
ment is the contemporary historical reality of Assyria, 
which will bring disaster not only on the Israelite 
monarchies but also on all the people of the area. Assyria 
is also under judgment, to be accomplished in Yahweh’s 
good time; but so long as Assyria acts as the rod of 
Yahweh’s anger, it is irresistible. The older portions of 
the book of Micah (1:2-16), Isaiah’s contemporary, 
portray the judgment on Israel and Judah as an imminent 
event to be accomplished by historical forces. Other and 
probably later passages take a view of the judgment more 
in harmony with subsequent conceptions. 

Jeremiah and Ezekiel, contemporaries of the fall of 
Jerusalem, are perhaps preeminently the prophets of 
judgment. They are certain of an imminent judgment and 
of its justice, and they present the totality of the judg- 
ment in an impressive manner. Their assurance comes 
not only from their awareness of the threatening power 
of the Chaldeans, but also from their conviction of the 
deep collective guilt of Judah — not even the most worthy 
intercessors can avert the punishment that such guilt 
demands (Jer 14:11; Ezek 14:12-20). Even in this picture 
of inevitable and terrifying judgment, the idea of judg- 
ment as a saving act does not disappear entirely. Each 
step in the judgment is a warning as well as a punish- 
ment; if Israel learns that its sins excite the anger of 
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Yahweh and turns from them, Israel may survive. This 
is not a promise of mechanical forgiveness; when evil has 
advanced to the degree that the prophets describe, 
repentance alone is not enough to reverse the course of 
events. But Israel can retain its community with Yahweh 
even in such a judgment if Israel will but listen. In fact, 
it is only after the catastrophe that Israel becomes aware 
that the judgment was necessary to preserve the people 
of Yahweh as such. Its own wickedness would destroy 
Israel as the people of Yahweh; but if Israel is purged by 
judgment, it can continue to exist as the people of 
Yahweh, even if only as a sorry remnant. 

139 Reference has been made above to another 
concept of judgment that appears in later OT books; to 
this type of literature the name “apocalyptic” is given. 
Strictly speaking, the name does not fit many specific OT 
passages (> Apocalyptic, 19:3), but the type of literature 
thus designated has its roots in the OT. A world catas- 
trophe that is the work of the judgment of Yahweh is 
seen in Isa 13; 24; Joel 2-3; and in much of Dan. Ezek 
38-39 with its vision of the war against Gog is closer to 
these passages than to the preexilic prophets. In such 
passages there is no reference to a judgment on Israel or 
on any particular nation that can surely be identified; the 
apocalyptic judgment is a judgment on humanity and 
even on the material universe. This is an extension of the 
judgment of Israel; just as the genuine Israel could 
survive only if the historical Israel perished in the judg- 
ment, so the world and humanity can be united with 
Yahweh only if the existing world passes through a con- 
suming judgment. The old world must be removed to 
make room for the new world to be created by Yahweh 
(> 60 above). In apocalyptic description the judgment is 
not explicitly an event in history, as in the preexilic 
prophets; this raises the problem of eschatology (> 164 
below). 

140 (VIII) Salvation. The OT idea of salvation 
is complex and exhibits a historical development that is 
extremely difficult to synthesize. We treat here passages 
in which no individual savior appears (for the Messiah, 
— 152ff. below). 

(A) Yahweh’s Saving Deeds. The Hebr 
word yési‘d, which we translate “salvation,” often 
occurs in contexts where it refers to deliverance by mili- 
tary means; in these contexts the word can be translated 
“victory.” In such uses “salvation” is parallel to the “righ- 
teous deeds” or the “judgments” of Yahweh in behalf of 
Israel (> 94, 136 above). Salvation also signifies deliver- 
ance from any threat to life or integrity of person. In the 
ancient world the king was always the king savior, to 
whom his people looked for salvation against external 
enemies through war, or for salvation from injustice 
within the community through his judgment and the 
administration of law. 

141 Yahweh is celebrated as king-savior, particu- 
larly in Pss 47; 93; 96-99. These are often called “the 
Enthronement Psalms” in modern scholarship because of 
the hypothesis that these psalms were used in a cult 
festival celebrating the enthronement of Yahweh as king 
(> Institutions, 76:141~46; > Psalms, 34:6, 63, 109). In 
these psalms Yahweh as king is hailed as creator and lord 
of nature, and it is on a cosmic scale that his saving deeds 
are done. His salvation is manifested to all the world. The 
association of Yahweh’s kingly saving power with crea- 
tion and with the revelation of his power in nature is also 
prominent in Isa 40-55. 

142 The first saving deed of Yahweh in the history 
of Israel and the exemplar to which other saving deeds 
are likened is the deliverance from Egypt. This is an act 
of creation, fur Israel becomes a people—the people of 
Yahweh — by this deliverance. It is the basis of the claims 
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of Yahweh in the covenant; it is also that saving act to 
which Israel most frequently appeals when it asks for 
deliverance from threats to its national welfare. 

The subsequent history of Israel is a recital of the 
saving acts of Yahweh: the passage of Israel, the victories 
giving Israel the land of Canaan, deliverance in Canaan 
through the judges from the attacks of enemies, and the 
culminating saving act of the early period—the estab- 
lishment of the monarchy and the deliverance from the 
Philistines. The recital of the saving deeds is interspersed 
with the recital of the infidelities of Israel; these arouse 
the anger of Yahweh, but they do not alter his will to 
save Israel. The historians of Israel know that the strokes 
of Yahweh’s anger are also saving acts, for they teach 
Israel that a revolt from Yahweh will bring Israel to a 
condition where salvation can be achieved only through 
a tremendous judgment that will reduce the nation to a 
mere remnant. 

143 This theme of salvation through judgment 
becomes dominant in the period of the monarchy in the 
words of the preexilic prophets. Amos says almost 
nothing of the saving will of Yahweh (the conclusion of 
Amos [9:8b-15] is the work of a later hand). Salvation 
in Hos is postponed to a distant future to be achieved by 
means that are hidden from the insight of the prophet. In 
Isa the assurance of salvation is deeper, but the theme of 
judgment is no less prominent than it is in Amos and 
Hos. In Jer and Ezek the salvation of historic Israel has 
become impossible; salvation now means a restoration, 
but not of historical Israel as it existed under the mon- 
archy. Restoration becomes the dominant theme in Dt- 
Isa—of all OT works the one that elaborates the theme 
of salvation with greatest richness, frequently alluding to 
the creative power of Yahweh in connection with salva- 
tion. The restoration of Israel is a new act of creative 
power scarcely less impressive than Yahweh’s creation of 
Israel at the exodus. Whereas Yahweh’s work of salva- 
tion in the exodus was manifested to the Egyptians, the 
restoration of Israel is manifested to the entire world. 
The author of Dt-Isa echoes the theme of the new exodus 
almost as much as he echoes that of the new creation. 
144 (B) Nature of Salvation. The varied char- 
acter of salvation can be seen from an enumeration of 
some of its expressions. The oracles of Balaam (Num 
23-24) must be regarded as among the older portions of 
the OT, perhaps 10th cent. (+ Numbers, 5:48-52). Sal- 
vation in the oracles of Balaam consists in the blessing of 
Yahweh, which makes Israel a people set apart from 
other nations, assured of victory over their enemies, of 
peaceful dwelling in their own land, and of abundant 
prosperity. The tone of salvation is predominantly but 
not exclusively militant. The large place that material 
blessings hold in these oracles is never entirely lost in the 
further development of the idea of salvation; indeed, the 
prosperity included in salvation is sometimes described 
extravagantly (Isa 60; 65; Amos 9:13-15). The idea of 
victory over enemies is explicitly political, and this ele- 
ment likewise does not disappear. The Zion poems of Isa 
49-52; 60-62 locate salvation in a restored Jerusalem 
that receives as tribute the wealth of the nations. Political 
salvation means not only deliverance from enemies, but 
final victory and the submission of the nations to the rule 
of Israel. 

145 Salvation seems to be conceived in more ele- 
vated terms when seen as the era of universal peace (Isa 
2:1ff.). Salvation means the elimination of injustice and 
the establishment of that security that comes from 
government administered in righteousness and judg- 
ment (Isa 32). In Jer and Ezek salvation is stated in the 
formula of the covenant union, “You shall be my people 
and I will be your God”; by this statement is promised 
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the restoration of the communion with Yahweh that was 
destroyed by the faithlessness of Israel. Salvation is 
Yahweh dwelling in the midst of his people. In the new 
Israel of Ezek 40-48 the Temple becomes the center of 
the land, a focus of holiness from which the power of 
Yahweh radiates. The restoration of Judah described in 
Jer 30-31 contains all the elements of victory over 
enemies and of a life of material prosperity; but the defeat 
of enemies is not emphasized as it is elsewhere (in con- 
trast, for instance, with Isa 63:1ff.)— material prosperity 
is depicted in moderate terms, and the dominant ideas are 
peace and joy. 

146 In all these conceptions of salvation it is at least 
implicitly supposed that the Israel which is saved is anew 
Israel —not only a new creation but also new in the sense 
that it is purified of the vices that corrupted the historical 
Israel. This purification is quite explicit in Jer and Ezek. 
Salvation for Jer 1:31ff.) is a new covenant written on 
the heart; the terms of the covenant, the revealed will of 
Yahweh, will be embedded in the interior dispositions of 
each person and will govern life. Salvation is not merely 
membership in the people of salvation; it is a total accept- 
ance of Yahweh on the part of each individual. In such 
a saved community Yahweh will not deal through the 
established human mediators and teachers of the histori- 
cal Israel but will reveal himself to each Israelite as he 
revealed himself to Moses in the original covenant (> 
Jeremiah, 18:89). Ezek (36:26) sees the heart of stone 
replaced by a heart of flesh, sensitive and responsive to 
the will of Yahweh. Israel receives a new spirit, the spirit 
of Yahweh, that will impel Israel to obedience. This in- 
terior regeneration is the basis of the peace and pros- 
perity that are promised. 

147 Salvation at times is seen as broader than the 
salvation of Israel. The revelation and instruction of 
Yahweh shall go out from Zion to all nations, who shall 
then achieve universal peace (Isa 2:1ff.). The mission of 
Israel as a medium of salvation is clear in Dt-Isa: through 
Israel Yahweh will reveal himself to the nations, who, 
once they know him, will give the obedience that will 
save them (Isa 45:18-25). Israel is Yahweh’s witness to 
the nations. The universal scope of salvation is implied 
also in the return of paradise (Isa 11:6-9; 65:25) and in 
the creation of new heavens and a new earth (Isa 
65:17ff.), as well as in the frequent allusions to the 
transformation of the material universe and to the 
marvelous prosperity of the era of salvation. 

148 Zech 1-8 contains a compact account of salva- 
tion as it was conceived in 520-518 Bc in Jerusalem. The 
earth is at peace; Israel is restored to its land; the 
oppressors of Israel have disappeared; the Israelites dwell 
in peace, joy, security, and moderate prosperity; the land 
is purged of gross crimes and vices; and it is expected that 
many nations will come and worship Yahweh. Com- 
pared to some other postexilic writings this concept of 
salvation is plain and simple; yet one cannot reckon it 
among the most elevated ideas of the OT. One may say 
that Zech is on the way to the “realized salvation” of the 
P tradition (> Pentateuch, 1:7), in which salvation is 
scarcely more than the existence of Israel united to 
Yahweh through the cult. 

149 (C) Reign of God. The multiple develop- 
ments of the idea of salvation are best summed up, if they 
can be summed up at all, in the idea of the reign (king- 
dom) of Yahweh, although this phrase is rare in the OT. 
Yet it was a phrase apt enough to be used in Jewish 
literature and in the Gospels (~ NT Thought, 81:44-45, 
53) as a designation of the expected salvation that needed 
no further definition. The reign of Yahweh is the 
acceptance of his will by all. This cannot happen until all 
know him, and they can know only by perceiving his 
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revelation of himself to Israel. The universal knowledge 
of Yahweh must work a revolutionary change in human- 
kind; and since the struggle against nature arises from 
human insubmissiveness to God, there must be a corre- 
sponding revolution even in material nature. The revela- 
tion of Yahweh will be no more willingly accepted by 
others than it was accepted by Israel; and hence, like 
Israel, all must pass through a process of judgment, 
which is a saving act. Resistance to Yahweh must yield 
before his matchless power. In such a world, people will 
be secure from threat and free to lead the life that 
becomes human beings. (See J. Gray, The Biblical Doctrine 
of the Reign of God [Edinburgh, 1979].) 

150 An attempt is made in the preceding paragraph 
to enunciate the idea, scarcely found in so many words 
in the OT, that lies at the base of the Israelite hope of 
salvation; and it is within the framework of this idea that 
certain more difficult elements such as material blessings 
and political salvation are to be understood. 

First, material blessings. The OT Israelites are 
material-minded, by which is meant that their literature 
exhibits no abstract and generalized thinking. Further- 
more, they have no idea of a spiritual reality in the 
modern sense of the term. It is clear from the passages 
summarized above that salvation is not conceived of 
without the supreme spiritual achievement, which is 
total submission to God issuing in a human perfection 
that reflects the image of God. The Israelites find the 
enumeration of virtues less convincing than the con- 
sideration of the concrete changes that submission to 
Yahweh will achieve in human existence. The most ob- 
vious change will be the cessation of certain definite 
obstacles to the good life, in particular, those obstacles 
that the Palestinian peasant knows best: the danger of 
war and of crop failure. Salvation will be achieved if 
these two threats to security are removed, and it is 
doubtful that one could appreciate any more elevated 
ideal. Add to these two blessings freedom from debt and 
debt-slavery and freedom from the oppression of rapa- 
cious magnates and landlords, and the Israelite is content 
to sit under his vine and fig tree with none to terrify him 
(Mic 4:4). If human malice is removed, what limit can 
one put to the fertility of the soil? For the importance to 
Israel of the land, see W. Brueggemann, The Land (OBT: 
Phl, 1977). 

These material blessings are not merely symbols of 

spiritual blessings; they are the effect of spiritual bless- 
ings. In general, the OT shows no awareness of an after- 
life (yet > 172 below); the only good life that Israel 
knows is conceived of in terms of concrete experienced 
existence. This existence is transformed by perfect com- 
munity with Yahweh, who dwells among his people. 
Life is good where there is no resistance to his saving 
will. 
151 Second, political salvation. For the reason that 
life is conceived of in terms of concrete experience, the 
good life is represented in political terms. Salvation, like 
life itself, is experienced in community and not by 
isolated individuals (~ 73 above). The only ordered 
society that the OT Israelite knows is a monarchy ad- 
ministered with justice and competence. Salvation is not 
a return to a more primitive life, but a perfection of the 
form of social life that offers the best possibilities for 
salvation. If monarchy fails because of the unrighteous- 
ness of its rulers, salvation does not consist in the 
elimination of rulers but in the installation of righteous 
rulers (> 158 below). 

Political salvation is sometimes seen as the rule of 
Israel over defeated nations. This limited insight must be 
combined with the other insights mentioned above in 
which salvation is extended to the entire world. But even 


1310 Aspects of Old Testament Thought 


the political supremacy of Israel is not a purely secular 
form of salvation. Israel is the people of Yahweh, and 
only through Israel will Yahweh reveal himself to the 
nations. In the simple thinking of the ancient world, the 
people whose god is the most powerful obtains 
supremacy over other nations. The OT hope of salvation 
rarely rises to an idea of salvation simply for human 
beings; it sees the salvation of peoples, of Israel first and 
then of others. Had Yahweh not been the God of Israel, 
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his reality would have been less clearly perceived; but 
further development was necessary before it could be 
seen that he was the God of Israel in an affirmative sense 
that made him no less the God of peoples who did not 
worship him. It is only in the NT that the renewed Israel, 
the people of God, is seen to include equally all children 
of God, all who are willing to be included. 

Our discussion of salvation has brought us into the 
area of God’s future plans for his people. 


GOD’S FUTURE PLANS FOR HIS PEOPLE 


152 (I) The Messiah. The figure of the Messiah 
ultimately came to have an important place in Israel’s 
understanding of God’s plans for its future. This discus- 
sion, necessarily brief, is dependent implicitly on the 
exegesis of important but disputed OT texts; for details 
the reader is referred to commentary on the individual 
OT books. The treatment here (§ 152-63) has been 
added to this article by R. E. Brown. 

(A) The Term “Messiah.” The Eng word 
is from Aram métha’, reflecting Hebr maSiah, “anointed”; 
the Gk word is christos, whence “Christ.” In this discus- 
sion a distinction will be made between “Messiah” (capi- 
talized) and “messiahs” or salvific figures. Judaism knew 
of a gallery of figures who were expected to appear at the 
time of God’s definitive intervention in behalf of Israel, 
e.g., Elijah, the Prophet-like-Moses, perhaps the Son of 
Man, the Anointed Priest, etc. These figures can loosely 
be called messianic. But the capitalized term “Messiah” is 
best confined to a precisely delineated concept, viz., the 
anointed king of the Davidic dynasty who would estab- 
lish in the world the definitive reign of Yahweh (> 149 
above). Such a notion of Messiah is the product of a long 
development sketched below. 

153 The expectation of the Messiah appears in post- 
exilic Judaism (although in the OT “Messiah” is not used 
as a title in the sense we are using it). From the frequency 
and spontaneity with which the question of the Messiah 
appears in the NT (Mark 8:29; 14:61; John 1:20; 4:25; 
etc.) and also from the evidence of early Jewish writings 
(> Apocrypha, 67:48), we are safe in assuming that the 
expectation of the Messiah became common in inter- 
testamental Judaism and could perhaps be called a 
national hope. However, not all Jews expected the 
Messiah. In the 1st cent. aD many had lost faith in the 
Davidic dynasty, which had not ruled for 500 years; and 
there are Jewish books that treat of eschatological ques- 
tions without ever mentioning the Messiah (> Apoc- 
rypha, 67:49). Moreover, often the expectation of the 
Messiah was accompanied by some of the other expecta- 
tions mentioned above; at Qumran the sectarians awaited 
the coming of the Prophet, of the Davidic Messiah, and 
of the Anointed Priest (+ Apocrypha, 67:115-117). 

154 Indeed there may have been an amalgamation 
of the figure of the Messiah with other salvific figures, 
e.g., the Suffering Servant, or the Son of Man, into one 
composite figure. Certainly this happened in the Chris- 
tian description of Jesus, but the evidence is quite 
uncertain for determining whether this happened in pre- 
Christian Judaism (~ Apocrypha, 67:15). For instance, 
no pre-Christian work ever describes a suffering Messiah. 
The Christian reader must beware of an instinctive 
tendency to interpret the Jewish expectation of the 
Messiah in the light of Jesus’ career and person. Actually, 
the Jewish concept of the Messiah had to undergo con- 
siderable modification before it could be applied to Jesus, 


whence Jesus’ reluctance to accept the title without qual- 
ification (> 178 below; ~ NT Thought, 81:13-15). 
In particular, while the Jewish hope of the Messiah 
was highly idealized almost to the point of making the 
Messiah a figure of superhuman abilities, there was no 
expectation of a divine Messiah in the sense in which 
Jesus is professed as Son of God. Moreover, nationalistic 
coloring was never absent from any stage of the pre- 
Christian development of messianic thought, any more 
than the OT concept of salvation itself was devoid of 
materialistic and nationalistic aspects (> 150-51 above). 
It is inaccurate and unjust to say that the Jews of Jesus’ 
time had corrupted the idea of the Messiah as a spiritual 
savior by making it secular and nationalistic and that 
Jesus restored the concept to its pristine meaning. The 
Christian understanding of a spiritual Messiah repre- 
sented a change rather than a restoration—a change that 
we believe brought the development of the idea to a rich 
fruition, but a change nevertheless. 
155 (B) Development of Royal Messianism. 
That God sent saviors to deliver his people (Moses, 
the judges, Nehemiah, Ezra) is a commonplace in Israel’s 
theological understanding of its history. But messian- 
ism, as we shall discuss it, is involved with the salvific 
role of men in the framework of an institution, the 
monarchy. 

(a) THE First Stace OF DEVELOPMENT. In 
the first days of the Davidic monarchy in Judah every 
anointed king (messiah) was looked on as savior sent by 
God to his people. There is no record in the OT of a 
similar sublimation of the kingship in northern Israel. It 
is altogether probable that the first literary record of the 
messianic character of the dynasty of David is found in 
the oracle of Nathan, preserved in three forms (2 Sam 7; 
Ps 89; 1 Chr 17). Scholars do not agree on which is the 
most primitive; none of them appears to preserve the 
original oracle unmodified (J. L. McKenzie, TS 8 [1947] 
187-218). In Ps 89:20-38 the following elements may be 
distinguished: the election of David by Yahweh; prom- 
ises of victory and wide dominion; adoption of David 
and his successors as sons; covenant of Yahweh with 
David and his house; promise of an eternal dynasty, not 
conditioned on the fidelity of the successors of David to 
Yahweh. This oracle is also echoed in Ps 132. The oracle 
does not speak of any individual successor, nor does it 
look into the eschatological future. It is a simple 
assurance that the dynasty will endure as the chosen 
human agent of the salvation of Yahweh wrought in 
history (> 142 above). The salvation to be accomplished 
by David and his house does not here go beyond the 
political salvation to be achieved by the king. 

156 The Blessing of Judah by Jacob (Gen 49:9-12) 
probably comes from the early monarchy and alludes 
implicitly to the reign of David. However this blessing 
is to be construed, it seems to assure the permanence of 
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the dynasty of David. Fertility is assured so long as the 
chosen king savior reigns. 

157 The “Royal Psalms” (in particular Pss 2; 72; 
110; > Psalms, 34:10, 21, 88, 126) should also be con- 
sidered in this first stage of messianism. Scholars have 
abandoned the notion that they were composed by 
David himself (even though they may be of 10th-cent. 
origin), who was singing of one future Messiah— such an 
expectation did not exist at this period. Rather, these 
psalms were compositions applicable to any Davidic 
monarch, and they may have been recited on important 
occasions in the life of the monarch, like the coronation. 
The references to a divine begetting of the king (110:3) 
and divine sonship (2:7)—once thought to be literal 
references to Jesus — were part of the symbolic court lan- 
guage (Hofstil) used to describe the king as Yahweh’s 
representative. The eternal priesthood “according to the 
order of Melchizedek” (110:4) promised to the king was 
probably part of the hereditary titulature of the Canaanite 
kings of Jerusalem, exemplified in the priest king Mel- 
chizedek of Gen 14 (— Genesis, 2:23; — Institutions, 
76:16). The eternal and universal reign of the king— 
formerly thought to be a literal reference to Jesus— was 
partly an optimistic wish for long life and many victories, 
and partly a reflection of the permanent greatness prom- 
ised the Davidic dynasty. 

Ps 72 may be taken as the clearest expression of the 
idea of the king savior. The king governs with the justice 
that becomes a ruler; he is the savior of the poor and the 
needy. He is victorious over his enemies, who are also 
the enemies of his people; he is the savior of his people 
from external danger. During his reign the blessing of 
Yahweh brings fertility to the land. Nowhere in the Ps 
is the king presented as a future eschatological deliverer. 
He is the reigning successor of David and the heir to the 
covenantal promises made to David. 

158 (b) THE SECOND STAGE OF DEVELOPMENT. In 
the writings of the 8th cent. there is a development in 
royal messianism. Wicked and inept kings like Ahaz had 
dimmed the glory of the Davidic line and the optimistic 
hope that each king would be a savior of his people. 
Isaiah, in particular, gives voice to a more nuanced 
expectation: there would be an inbreak of the power of 
Yahweh that would revive the dynasty and ensure its 
permanence. Yahweh would soon raise up a successor of 
David who would be worthy of the name of Davidic 
king; he would be an example of charismatic power, just 
as David had been when the royal line was instituted (> 
Isaiah, 15:19, 22). Isa 7:14-17 and 9:1ff. grow rhapsodical 
in their description of the heir to the throne to be born in 
Isaiah’s time (735 BC), perhaps the son of the wicked Ahaz 
and of a well-known maiden of the court (the “virgin” of 
Isa 7:14—an inaccurate translation of the Hebrew). The 
child would be a sign that God was still with his people 
(Emmanuel) in the person of the Davidic king. The heir 
would establish justice, build a vast empire and bring 
peace to it, and be worthy of the traditional courtly titles 
of the monarch (9:5). Although Isaiah may have believed 
that his expectations were fulfilled in the good king Hez- 
ekiah, Ahaz’s successor, the Isaian passages are describing 
an ideal for restoration rather than a reality; and this 
permitted them to be used by later generations who also 
looked forward to a divine renewal of the monarchy. 
159 The passage in Isa 11:1ff. may be later than 
Isaiah; scholars are divided. It looks into a more remote 
future than the passages we have just discussed. The 
-charismatic power of the expected ideal ruler is clearly 
affirmed (> 35 above), for the spirit will rest upon him 
and bestow on him the qualities of an ideal ruler. He will 
save the kingdom from internal injustice and external 
threat. In comparison with the undisputed writings of 
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Isa, the novel element in Isa 11:1ff. is the return of the 
conditions of paradise that the reign of this king will 
bring to pass. Universal peace under his reign is cosmic; 
and peace rests upon the universal “knowledge of 
Yahweh,” the experience of the personal reality of 
Yahweh through his revelation of himself (> 105 
above). This knowledge can be communicated to the 
world only through Israel. These two ideas, the restora- 
tion of the dynasty of David and the universal and 
religious scope of the salvation of which the dynasty of 
David is the medium, probably appear here for the first 
time in the OT. 

160 That the hope for a resurgence of the dynasty 
under a new and ideal ruler was not confined to Isaiah is 
seen from Mic 5:1-6. Micah, a contemporary of Isaiah, 
sees a new David coming from Bethlehem to give his 
people security against the Assyrian threat. Mic 5:3 sees 
a restoration of the unity of Israel and Judah under this 
new David; the schism that occurred under Rehoboam 
will be healed. 

Other and later allusions to the restoration of the 
dynasty of David echo these passages with little modifi- 
cation. The “branch” or “shoot” of Jer 23:5 will be the 
king-savior whose name will affirm the righteousness of 
Yahweh; righteousness here means saving will (- 94 
above). The restoration of the dynasty appears also in Jer 
30:9,21. The dynasty of David is the sprig of cedar that 
Ezek sees planted by Yahweh (Ezek 17:22), and in the 
new Israel David will once more be king (Ezek 34:23; 
37:24). Ezekiel does not, however, emphasize the func- 
tion of the king as savior; this hesitancy may reflect the 
historical events of which he was a contemporary, viz., 
the fall of the nation and the exile of the Davidic king. 
The monarchy appears in Ezek simply because the mon- 
archy is an Israelite institution without which the prophet 
cannot conceive Israel. Several interpreters have asked 
whether a return of David in person is not implied in 
these passages of Ezek; but such an implication is not 
immediately obvious, for the name may designate the 
dynasty. 

161 (c) THE THIRD STAGE OF DEVELOPMENT. The 
postexilic development of messianism is difficult to trace 
because of the lack of written evidence; in part we must 
reconstruct its history from the end product, viz., the 
expectation of the Messiah in the latest pre-Christian 
period. The fact that the Davidic line no longer ruled 
after the exile (or at least after the governorship of 
Zerubbabel, to the best of our knowledge) made a pro- 
found difference in messianism. Before the exile the ideal 
king who would restore the vigor of the Davidic line 
could always be thought of in terms of the next genera- 
tion of a reigning dynasty. But now there could be no 
ideal king until the indefinite future when the Davidic 
throne would be restored. Thus the expectations began 
to move toward the indefinite future; and rather than 
centering on one monarch in a continuing line of rulers, 
these expectations came to center on one supreme king 
who would represent Yahweh’s definitive intervention 
to save his people. It is in this period that we may begin 
to speak of the Messiah in the strict sense. Earlier Scripture 
(Royal Pss; Isa) was now reread with this new messianic 
understanding in mind. 

162 If the definitive character of the Messiah’s 
action is clear, the eschatological character is less clear. 
There is no clear evidence that the Messiah was thought 
of as a transcendental figure whose mission would go 
beyond the realities of history. True, his work would be 
a terminal manifestation of the power of Yahweh that 
would make any further saving act of Yahweh unneces- 
sary. This saving act would not be the work of ordinary 
historical forces, but the kind of visible inbreak of 
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Yahweh’s power into history that had been seen in the 
exodus. Yet, so far as we know, the inbreak was 
expected to be accomplished in historical circumstances, 
even if at times the anticipation of the Messiah may have 
taken on some of the trappings of apocalyptic. 

In certain passages the concept of the king-savior (> 
140 above) has undergone an interesting transformation. 
In Zech 9:9ff. (4th cent.?; > Haggai, 22:39) his reign will 
bring universal peace and all warlike traits will have 
disappeared. He is the instrument of Yahweh’s salvation, 
but the salvation is the work of Yahweh himself with no 
human agent. The king has even lost the trappings of 
royalty. Yet this is not a universally accepted view of the 
Messiah, for in the much later (1st cent. BC) Pss. Sol. (> 
Apocrypha, 67:48) there is a strong mixture of the polit- 
ical and the spiritual in picturing a Messiah who would 
bring the Gentiles under his yoke. 

The advent of the Messiah was also a cause of 
speculation in early Judaism. How would people know 
him? In some passages (Matt 2:4-6; John 7:42) we can see 
the popular expectation that he would be born at Beth- 
lehem, David's city, and that his birth would be known 
to all Israel. But in other passages (John 7:27; Mark 8:29) 
we see the thought that the Messiah would be hidden; for 
people would not know where he would come from, and 
he could stand in their midst without their knowing it 
(see BGJ 1. 53). 

163 In summation, in the course of 1,000 years 
Israclite messianism developed to the point where the 
expectation of the Messiah embodied one of the principal 
hopes for Yahweh’s intervention to save his people. 
While this king-savior, almost by definition, would be a 
political savior, he would be a savior in virtue of the 
charisma and power of Yahweh, and so his saving acts 
would never be merely political. In his reign, the 
Messiah would bring to Israel the ideal rule of Yahweh 
himself. That the salvation mediated by the Messiah 
would have a scope outside Israel is less frequently men- 
tioned and is often viewed chauvinistically. Yet granting 
the origins of the concept of anointed king, we may be 
surprised that the wider view occurs as often as it does. 


(Becker, J., Messianic Expectation in the Old Testament [Phl, 1980]. 
Cazelles, H., Le Messie de la Bible [Paris, 1978]. Coppens, J., 
L’attente du Messie [RechBib 6; Bruges, 1953]; Le messianisme royal 
(LD 54; Paris, 1968]; La reléve apocalyptique du messianisme royal 
[3 vols.; BETL 50, 55, 61; Louvain, 1979-83). Grelot, P., 
Liespérance juive a Vheure de Jésus [Paris, 1978]. Klausner, J., The 
Messianic Idea in Israel [London, 1956]. Landman, L., Messianism 
in the Talmudic Era [NY, 1979]. Mettinger, T. N. D., King and 
Messiah [ConBOT 8; Lund, 1976]. Mowinckel, S., He That 
Cometh [Nash, 1964].) 


164 (II) Eschatology. The question of escha- 
tology in the OT was not formally answered in our dis- 
cussions of judgment, salvation, and messianism. In 
recent scholarship the question has been argued whether 
there is any eschatology in the OT at all earlier than the 
exile. Much of the discussion is obscured by the ambi- 
guity of the term eschatology. Literally, eschatology 
means “the doctrine of the last things”; and if one 
compares the OT with the much fuller eschatology of 
Christianity, it appears that the early books of the OT 
have no eschatology (> NT Thought, 81:25-56). 

The problem can be approached by noticing those 
books and passages of the OT that no one would deny 
are eschatological. These passages are called “apocalyp- 
tic” (+ OT Apocalyptic, 19:3-4). In them certain stan- 
dard themes appear: a final cosmic struggle between God 
and the powers of the world or the powers of evil; a 
cosmic catastrophe that includes the collapse of the vis- 
ible world as well as of human institutions; the defeat and 
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judgment of the powers opposed to God; the beginning 
of a new world and a new age in which God reigns 
supreme. These themes are here merely outlined; no 
biblical literature has such luxuriant, even exaggerated, 
imagery as apocalyptic literature. The final battle, the 
collapse of the visible universe, the judgment, the bliss of 
the new world of the kingdom of God are described in 
great and usually fanciful detail. The imagery grows 
more extravagant in those apocalyptic books produced 
in Judaism but not included among the canonical Scrip- 
tures (> Apocrypha, 67:13, 41, 44, 45). In the OT, 
apocalyptic literature is found in Dan 2; Dan 7-12; Isa 24 
(probably also 13 and 65-66); Joel; and probably Ezek 
38-39. See P. D. Hanson, Old Testament Apocalyptic 
(Nash, 1987). 

The absence of these themes in earlier literature leads 
many scholars to deny that there is an early Israelite 
eschatology (Mowinckel, He That Cometh 125-54). In 
preexilic thought the saving and judging acts of Yahweh 
are entirely accomplished in history and through histori- 
cal processes. The enemies of Yahweh are definite histor- 
ical peoples; the judgment is a historic act such as the fall 
of Israel or of Assyria; and the salvation expected is the 
peaceful existence of Israel in its own land. Eschatology, 
Mowinckel affirms, arises when Israel no longer has any 
historical hope. If Yahweh is now to establish his 
supremacy, it has to be done by an act that comes from 
outside history and puts an end to history. This interpre- 
tation has much to recommend it. It takes account of the 
differences between the early prophets and the apocalyp- 
tic writers; it sedulously avoids reading later ideas into 
earlier literature. Certain features that resemble some 
details of apocalyptic eschatology are explained as part of 
the traditional theophany (> 57 above) or as derived 
from cultic festivals (Mowinckel). 

165 At the same time, there are elements of Israelite 
thought that this interpretation does not incorporate. 
Hence, other scholars (von Rad, OTT 2. 114-25: Eich- 
todt, ETOT 1. 385-91; Jacob, Theology 319-22) affirm 
the existence not only of preexilic eschatology but even 
of prophetic eschatology. Vriezen (OOTT 350-72) places 
the beginning of eschatology with Isaiah. Mowinckel’s 
rejoinder has been that to include earlier utterances is to 
make the word eschatology so broad as to deprive it of 
all meaning; in earlier passages, he says, we should speak 
of “a hope of the future,” not of eschatology. The prob- 
lem may appear to be merely a question of semantics, and 
perhaps it is. Yet to deny early eschatology in Israel 
seems to carry the implication that Israel had no idea of 
history that was really different from the ideas of other 
peoples (> 113 above). A hope of the future that leads 
to nothing definitive is scarcely a hope for more than a 
continuation of the present. In early Israel it was hoped 
that in the course of history Yahweh would actively 
intervene in the future as he had intervened in the past, 
and that he would preserve Israel through his judgments 
and his saving acts. Whether this hope was eschatological 
is a question that the early Israelites could have neither 
asked nor answered. But there were implications in the 
active intervention of Yahweh in history, implications 
that history was governed by his moral will with 
supreme power. Could Yahweh be the lord of history if 
history were to continue indefinitely? If the conflict 
between Yahweh and the forces of chaos were not to be 
resolved by a victory, Yahweh would lack truly divine 
power, and Israelite belief would fall into the cyclic 
dualism that governed the thought of the ancient Near 
East. Since eschatology in its simplest form means at least 
the belief that history has an end, then the early Israelite 
hope of the future is implicitly eschatological. The idea 
of the end of history need not be proposed in apocalyptic 
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imagery. It is true that both salvation and judgment in 
the preexilic prophets do not appear in terms that tran- 
scend the historical world in which Israel lives. But if this 
historical world is established in a permanent condition 
of peace by an act of Yahweh, it has arrived at a term that 
is not produced by historical forces. 

166 The Israelite conviction, expressed by the 
earlier as well as the later prophets, is that history must 
issue in the universal reign of Yahweh. This hope is not 
equally clear at all stages of its development. When it is 
expressed (as in the oracle of Nathan; > 155 above) in 
terms of the world-wide reign of the king-messiah of 
Israel, it appears in perhaps its most primitive form. 
What at one period is seen as a term of history may be 
later recognized as a step that demands further resolu- 
tion—in such a development, the principle of eschatology 
is accepted, but the eschatological term has not been fully 
defined. The concept of eschatology is not so rigid in its 
structure that its form and content are not capable of 
further development. The early faith of Israel is not yet 
a transcendent eschatology; and if transcendentalism is 
an essential part of an eschatological faith, then early 
Israelite faith should not be called eschatological. 

167 Apocalyptic imagery is as full of mythopoeic 
thinking and language as any portion of the OT (> 25 
above), and here mythopoeic thought performs a func- 
tion that no other type of thinking could have performed. 
The eschatological event lies not only outside experience 
but also outside history; yet, at the same time, the judg- 
ments of Yahweh in history are exhibitions of his power 
that can be incorporated into the eschatological picture. 
The eschatological battle and the collapse of world em- 
pires are portrayed in terms drawn from the historic 
experience of Israel. To these elements are added the 
reversal of the mythology of creation; the world returns 
to primeval chaos, as it returned in the deluge. From this 
chaos by a new and final creative act Yahweh produces 
a new heaven and a new earth with the features of 
paradise; but in this new heaven and new earth there will 
be no rebellion against his saving will. Paradoxically a 
crassly literal interpretation of the mythopoeic imagery 
of eschatology obscures the reality of the divine acts of 
salvation and judgment. 

168 (III) Life after Death. It is generally held 
by scholars that no hope of individual survival after 
death is expressed in the OT before some of its latest 
passages, which were probably written in the 2d cent. 
Bc. Even though this thesis will be modified below (> 
172), the general lack of OT belief in an afterlife is 
somewhat surprising, since belief in the resurrection of 
the body was so important both in Pharisaic Judaism and 
in Christianity. Here ancient Israel was much closer to 
the beliefs of Mesopotamia and Canaan than it was to the 
beliefs of Egypt. 

The Egyptian idea of the afterlife, exhibited in the 
well-preserved tombs of Egypt and in Egyptian literature, 
conceives of survival after death as a two-dimensional 
continuation of earthly human existence and not as a 
genuinely new and different state. The joys of the world 
beyond the grave are the carnal joys of normal expe- 
rience. People share the life of the gods, but in a purely 
human way; survival is not an attainment of destiny, but 
rather an evasion of destiny. The literature called “The 
Book of the Dead” presents entrance into bliss as 
contingent on successfully passing an examination on 
one’s moral conduct (ANET 32-36), but success depends 
more on knowing the correct answers rather than on 
one’s moral character. There is no idea that anyone would 
or should be excluded from bliss; if life after death is 
merely a continuation of earthly life, no moral qualifica- 
tion should be demanded any more for one than for the 
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other. Thus, Egyptian belief in survival is really a stout 
affirmation of the goodness of human life on earth and of 
the impossibility and the undesirability of a change of 
state. (For variations in Egyptian thought, > Wisdom 
ID, 2729.) 

The Egyptian idea is incompatible with basic Israelite 

beliefs about Yahweh and about humanity. The Egyptian 
afterlife is not a world dominated by the personal divine 
presence and will, but is really a thoroughly secularized 
world. That the Egyptian idea leaves people in their pres- 
ent condition is not of itself in opposition to early 
Israelite belief, for the Israelites of this period make no 
affirmations about a high destiny in another life. But the 
Egyptians explicitly affirm that human beings reach full 
stature in the joys of earthly existence, and for the 
Israelites such unconcealed faith in the material world is 
intolerable. (Perhaps Israel’s failure to reach an idea of 
survival after death was partly due to revulsion for 
Egypt’s unmitigated secularism.) 
169 In Mesopotamia, on the contrary, there is 
explicitly no hope of survival. Arallu, the world of the 
dead, is a vast tomb where the bodies of the dead lie inert, 
no more than semiconscious at best (ANET 87, 107); and 
a description of the underworld is cause for one to sit and 
weep (ANET 98). Mesopotamian literature faces death 
with a deep pessimism. The gods reserve life for them- 
selves and allot death as the human portion; therefore, 
people should enjoy the pleasures that life affords, for 
they have no other hope (ANET 90). Thus, unlike the 
Egyptians, the Mesopotamians face death as the end of 
life. Like the Egyptians, they see no moral discrimination 
in death, which comes, like birth, to all alike; nor do they 
even face the problem of premature death, which is raised 
in the OT. The fact of death is utterly without religious 
or moral significance. If people could reach the food of 
life and the water of life (ANET 96, 101-102), they 
would share in the immortality of the gods; but the gods 
withhold immortality. The difference between Mesopo- 
tamian belief and Israelite belief is patent here; in Gen 
2-3 the food of life is withheld not from jealousy, but 
because of a moral fault (also > Wisdom Lit., 27:27-31). 
170 The moral significance of death is vital in 
Israelite belief; but the Israelite attitude toward the 
possibility of life after death shows no appreciable 
difference from Mesopotamian beliefs. The death that 
comes to the first human being as a consequence of sin 
is the termination of life on this earth, and no wider 
horizon appears. The constitution of human nature, as 
understood in Israelite thought, reveals no principle of 
survival. Neither “soul” nor “spirit” is a component entity 
that survives death. The human person is an animated 
body (> 66 above), and no other form of human life is 
conceived of. The underworld of the OT (Sheol) is men- 
tioned many times, and sometimes described vividly (Isa 
14). These descriptions show that Sheol, like the Arallu 
of Mesopotamia, is no more than a vast tomb where the 
bodies of the dead lie inert (Job 10:21; 17:13-16). Sheol 
is not a form of survival but a denial of survival; all come 
to Sheol and the good and evil of life cease there. 


(Grelot, P., De la mort a la vie eternelle {LD 67; Paris, 1971]. 
Tromp, N., Primitive Conceptions of Death and the Netherworld in the 
Old Testament [BibOr 21; Rome, 1969].) 


171 The OT does not often exhibit the pessimism 
toward death that can be seen in Mesopotamian litera- 
ture (> Wisdom Lit., 27:30-31), except for passages like 
Job, the song of Hezekiah (Isa 38) and a few Pss (30; 88). 
Job (3:11-19) expresses the cynical bitterness of an un- 
fulfilled life, which might seem to make death and Sheol 
appear desirable; cf. also Jer 20:14-18. In general, 
however, the Israelites look upon death as the normal 
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term of life, asking only that they be allowed to fill out 
their days in peace—and the normal portion of days was 
70 years. An early death or a sudden or painful death is 
for the wise men of Israel a punishment of wickedness. 
But apart from these reflections on untimely death, the 
penal character of death, so clearly seen in the J narrative 
of Gen 3, is not observed elsewhere in the OT. 

It is very probable that the Israelites’ idea of society 

had much to do with their attitude toward death. An 
Israelite man lives on in his sons who bear his name and 
in the people of Israel of which he is a member. If Israel 
continues to live, the deceased members of Israel have 
not entirely perished. Such a collective immortality is not 
entirely foreign even to modern thought, despite our 
emphasis on the dignity and the importance of the indi- 
vidual person. People have always been concerned, and 
they are now concerned, with the fortunes of their 
children or of others who are under their care; they live 
after their death in the influence that they have had on 
their juniors. 
172 For whatever value they may have, we should 
also consider those passages of the OT that seem to 
express a striving for some form of afterlife. Some Pss 
contain petitions for life or expressions of thanksgiving 
for the bestowal of life; the context, not only of these Pss 
but also of Israelite thought, suggests that the psalmist 
speaks of preservation from a particular danger to life. 
M. Dahood (Psalms 1-50 [AB 16; NY, 1966] xxxvi) 
argued that there is much more thought about immortal- 
ity and resurrection in Pss than previously thought: the 
“Foe” the psalmist opposes is often death (7:6; 13:3; 18:4; 
etc.). But cf. B. Vawter, JBL 91 (1972) 158-71. 

Let us consider in particular Pss 49 and 73, where the 
psalmist faces the problem of the universality of death, 
which overtakes the righteous as well as the wicked. 
Since both righteous and wicked are mortal, what com- 
fort is it to the righteous to be assured that death is a 
punishment for the wicked? In this context, when the 
psalmist expresses his faith that Yahweh will deliver him 
from death, the deliverance can scarcely mean preserva- 
tion that will distinguish the righteous from some 
particular danger; it must be a preservation that will 
distinguish the righteous from the wicked. Should these 
psalms express such a hope, it must be noticed that the 
hope, while sure, is vague and formless in the extreme, 
reposing on the assurance of communion with Yahweh 
that is so often expressed in the Pss. Communion with 
Yahweh is life, and surely communion with a kindly and 
righteous God ought not be destroyed except by delib- 
erate rebellion. Yahweh must have some way in which 
communion with him can be preserved for those who are 
faithful to him; otherwise there would be no ultimate 
difference between righteousness and wickedness. 

173 The obstacle to any more explicit statement of 
this hope is the Israelite conception of human nature and 
of human life, which knows of no principle that could 
survive death. When the hope is finally expressed, it 
takes the only possible form that it can take in Israelite 
thought: the resurrection of the body. The hope of the 
resurrection is not really expressed in the vision of the 
dry bones of Ezek 37; under the image of the resurrec- 
tion, the prophet expresses his faith that Israel will 
survive its national extinction in 587 Bc. A hope that the 
Servant of Yahweh will triumph over death seems to be 
expressed in Isa 53:10-12; but the unique character and 
mission of the Servant do not permit the extension of this 
hope, if indeed it is expressed, to any apart from the 
Servant himself. The first clear expression of the hope of 
resurrection occurs in the Maccabean period in Dan 12:2. 
See also Isa 26:19 in the relatively late part of Isa known 
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as “the Isaian Apocalypse” (> Isaiah, 15:48-49) — unless 
this passage simply expresses faith in Israel’s survival. 

There is no history of the development of the idea. 
Attempts to trace the belief to Iranian influence have not 
been successful. If the considerations mentioned above 
have any value, they indicate that this distinctively 
Israelite idea arises from the Israelite conception of God 
and of the human being. Resurrection is not, like the 
Egyptian form of survival, merely a resumption of ter- 
restrial existence; it involves an eschatological new life in 
a new world. Nor is there merely a resurrection of the 
righteous; the dignity of the human person is such that 
it resists extinction, even in the wicked. 

174 Another form of belief in survival appears in 
Wis, probably written in Alexandria in the 1st cent. BC 
(> Wisdom, 33:6). In this book the influence of Gk 
philosophy is apparent, and the writer may have accepted 
the Gk doctrine of the immortality of the soul. This idea, 
as we have seen, is not part of the Israelite understanding 
of the constitution of human nature (> 66 above). It does 
not take deep root in the thought of Judaism or in the 
NT, although the Essenes may have believed in immor- 
tality (Jjosephus, Ant. 18.1.5 §18), and certain NT 
passages may refer to immortality —see J. Barr, Old and 
New in Interpretation (London, 1966) 52ff. 

175 (IV) Promise and Fulfillment. The Chris- 
tian theological study of the OT is truncated unless the 
relation of the OT to the NT is considered. In the 
Gospels, Jesus presents himself as fulfillment of the hope 
and the destiny of Israel, and the early church follows 
him in this. Such a presentation implies certain principles 
of interpretation and raises a number of detailed prob- 
lems; only the principles are considered here, and the 
problems of detail are left to articles on separate books 
and passages. 

The NT affirmation that Jesus is the Messiah (> 178 
below) implies the unity of history under a single divine 
plan of salvation. In Jesus the Acts of God related in the 
OT converge and reach their fullness; in him the OT idea 
of history and the OT hope of the future are brought to 
a term. Israel has no further destiny to which it can 
look—in Jesus the saving and judging acts of God are 
accomplished. 

176 The unity and continuity of the plan and the 
history of salvation do not imply that the OT is mean- 
ingless without Jesus Christ. It was the theory of Origen 
and many of his followers that the true meaning of the 
OT was not intelligible unless one interpreted every 
word of the OT as referring to Christ in some way (> 
Hermeneutics, 71:36, 38). Such an interpretation is 
possible only by a kind of allegorizing that goes far 
beyond the meaning of the text. Moreover, such a view 
fails to recognize the intrinsic value of the OT. Even 
from a Christian viewpoint, if there never had been a 
NT, the Hebr Scriptures would retain value because they 
were a vehicle through which God revealed himself. The 
literature of the OT was meaningful to those who pro- 
duced it and to those for whom it was produced; it had 
a contemporary significance and force that could be 
grasped by those who were unaware of the precise form 
that the historical development of salvation would take. 
In modern interpretation the first (but not the only) task 
of the interpreter is considered to be the apprehension of 
that contemporary Israelite meaning (> Hermeneutics, 
T22). 

177 The unity of the plan and of the history of 
salvation does imply a unity of the basic theological 
themes of OT and NT. Many OT themes have been con- 
sidered in this survey, and there is scarcely one that does 
not find its development in the NT. It is a misunder- 
standing to consider the themes in the NT as if they had 
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no origin and growth in the OT from which the NT 
writers themselves took their point of departure. The 
heresy of Marcion in the 2d cent. ap denied the relevance 
of the OT for Christian revelation, and in particular, the 
unity of the concept of God in OT and NT. But when 
Jesus spoke of his Father, he meant the God of whom all 
Jews knew, the Yahweh whose encounter with Israel is 
related in the OT. He could speak to them of Yahweh as 
one who was revealed to them in their history, and ex- 
pound for them the fullness of the revelation of that 
Yahweh. The character of Yahweh, his attributes, his 
providence, and his government of history could be rec- 
ognized in the proclamation of Jesus. 

The unity of themes is manifest in the unity of vocab- 
ulary exhibited in the two Testaments. Almost every key 
theological word of the NT is derived from some Hebr 
word that had a long history of use and development in 
the OT. Jesus and the apostles used familiar terms. 
Obviously this does not imply that these terms under- 
went no further development in the NT, but the theo- 
logical language that Jesus and the apostles used was the 
language available to them and to their listeners. The 
creation of such a theological language was not the work 
of a day. Without a background of the OT and Israelite 
beliefs and traditions, the message of Jesus would have 
been unintelligible. Contemporary scholarship has given 
much attention to the study of the theological vocabulary 
of the NT and to its roots in the OT (e.g., TDNT), and 
the value of these studies is universally recognized. 
178 Yet the unity of themes is accompanied by a 
development that must not be missed or minimized. 
Although there is scarcely any key theological word that 
is not common to both OT and NT, there is likewise 
scarcely any key word that has not been enriched in the 
NT. The novelty of the Christian fact becomes more ap- 
parent from a close study of the development of the 
vocabulary; the Christian fact rises in Judaism, but it is 
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not derived from Judaism. The Christian fact is the 
newest and the most radical of the saving acts of God; 
it initiates a permanent revolution that affects Judaism as 
much as it affects the world at large. 

The novelty of the Christian revolution is not well 
perceived in a scheme of interpretation that sees the rela- 
tion of OT and NT as prediction and fulfillment (> 
Hermeneutics, 71:52). Without denying the unity of 
history and of themes, we maintain that the concrete 
historical reality of Jesus Christ is literally predicted 
nowhere in the OT. Jesus exceeds the limits of the OT 
knowledge of God; for, in his own words, one cannot 
put new wine into old wineskins. The radical novelty of 
his person and mission can be seen in the very designa- 
tion Messiah/Christ (~ NT Thought, 81:12-24). The 
early church proclaimed Jesus as the Messiah, well aware 
that no figure like him can be found in the OT. He is the 
Messiah and is recognized as such not because he can be 
identified with any particular prediction or with a 
number of predictions taken together, but because he 
unifies in his person all the ideas that are called mes- 
sianic. The unification transforms some of these ideas 
profoundly (> 154 above). 

Similar developments can be pointed out in other key 
ideas. The idea of fulfillment, often mentioned in the 
NT, is not of necessity the fulfillment of a prediction. 
Hope or destiny can be fulfilled; promise can be fulfilled, 
and promise is a more accurate word to designate the 
relation of OT and NT. The promise is fulfilled with an 
abundance that is not predicted because it could not have 
been predicted; it could not have been understood. The 
religious growth of Israel was necessary in order that 
Jesus Christ, when he came, could be recognized by at 
least a few for what he was. He is indeed the key to the 
understanding of the OT. For further discussion of the 
relation of the two Testaments, —~ Hermeneutics, 


71:30ff. 
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METHOD 


3 (I) Scope and Definitions. The sole focus 
of this article is the “Jesus of history” or the historical 
Jesus —that Jesus who is knowable or recoverable by the means 
of modern historical-critical research. Since scientific 
historical research arose only in the 18th cent., the quest 
for the historical Jesus is a peculiarly modern endeavor 
with its own tangled history. The “Jesus of history” is a 
modern theoretical reconstruction—a fragmentary, ten- 
tative portrait painted by modern scholars —and is not to 
be identified naively with the full reality of the Jesus who 
actually lived in the 1st cent. ap (the “real Jesus”). In a 
sense, this distinction between “historical” and “real” 
holds true for any figure of ancient history. There was 
more to the real Socrates or Nero than what we can 
know today. This is a fortiori true of Jesus, not only 
because of our fragmentary sources but also because of 
the depth of the mystery involved. The historical Jesus 
should also be distinguished from the “earthly Jesus,” i-e., 
Jesus as portrayed during his life on earth. The Gospels 
purport to depict the earthly Jesus; they do not aim at 
depicting the historical Jesus, though they are the chief 
sources for our modern reconstructions. German 
authors often distinguish between the historical 
(historisch) Jesus and the historic (geschichtlich) Christ, a 
distinction made famous by M. Kahler (The So-Called 
Historical Jesus and the Historic Biblical Christ [Ph], 1964]). 
The former refers to a scientifically reconstructed figure; 
the latter, to the object of Christian faith and worship, 
which has had an impact on Christianity through the 
ages. However, the distinction between historisch and 
geschichtlich is not observed even by all German critics. 
Some recent scholars (e.g., Perrin, Rediscovering 234-38) 
prefer a three-part distinction: (1) descriptive historical 
knowledge about Jesus; (2) those aspects of such histor- 
ical knowledge that can become significant to us today 
(as can be true of other ancient figures, e.g., Socrates); 
(3) faith-knowledge of Jesus as Lord and Christ. This 
article is directly concerned only with the first type of 
knowledge, though this first level naturally leads to the 
second and third levels. For methodological reasons the 
quest for the historical Jesus prescinds from what is 
known by faith, but by no means denies it. 

4 (II) Sources. The major sources are the 
canonical Gospels —and therein lies the major problem. 
While the Gospels certainly contain historical facts 
about Jesus, the Gospels as a whole are suffused with the 
Easter faith of the early church. (For formal Catholic 
acknowledgment of this, > Church Pronouncements, 
72:35.) To distinguish original event or saying from 
later interpretation can be very difficult, at times im- 
possible (cf. the treatment of methodological problems 
in D. Hill, NT Prophecy [Atlanta, 1979] 160-85; and M. 
Boring, NTS 29 [1983] 104-12). The fact that all four 
Gospels are faith-documents reflecting later theology 
means, however, that John is not to be rejected 
automatically in favor of the Synoptics (contra Braun, 
Jesus 17). Although the sayings tradition in John has 


undergone massive reworking, some individual data 
preserved in John seem even more reliable than parallel 
material in the Synoptics. Judgments must be made on 
the merits of the individual cases. The rest of the NT 
yields few data about the historical Jesus, and the 
apocryphal gospels may yield at most some sayings (> 
Apocrypha, 67:58; >Canonicity, 66:64). 

5 Jewish sources. Ca. 93-94 Josephus wrote of 
“James, the brother of Jesus, the so-called Christ” in Ant. 
20.9.1 § 200. This passing reference to the brother of 
Jesus (not the Christian formula “brother of the Lord”) is 
hardly the work of a Christian scribe; hence, it is usually 
accepted as authentic. The vital point here is that 
Josephus presupposes that his readers know who this 
Jesus-called-Christ is. This should be remembered as we 
approach Josephus’s other possible mention of Jesus, 
Ant. 18.3.3 § 63-64, the famous Testimonium Flavianum. 
As it now stands, the Testimonium betrays signs of Chris- 
tian interpolation, but many scholars think that some 
simpler reference to Jesus lies behind the present text (see 
S. Brandon, The Trial of Jesus [NY, 1968] 151-52; L. 
Feldman, “Flavius Josephus Revisited,” ANRW II/21.2, 
822-35; Smith, Magician 45-46; P. Winter, Journal of His- 
torical Studies 1 [1968] 289-302; also E. Bammel, ExpTim 
85 [1973-74] 145-47). The scattered references to Jesus 
in later rabbinic literature are often polemical and 
garbled; they add nothing to our knowledge of the his- 
torical Jesus (see J. Klausner, Jesus of Nazareth [NY, 1925] 
18-54; Smith [Magician 46-50] is more confident; ~ 
Apocrypha, 67:134). 

6 Pagan sources. The historian Tacitus, ca. AD 
110, mentions the origin of Christianity in Christ, “who 
was put to death during the reign of Tiberius by the 
procurator [sic] Pontius Pilate” (Ann. 15.44). Writing 
roughly around the same time, Suetonius possibly refers 
to Christ as the source of tumult among Jews in Rome 
under Claudius, but the allusion is uncertain (Claudius 
25; see W. Wiefel, in The Romans Debate [ed. K. 
Donfried; Minneapolis, 1977] 100-19; R. E. Brown, 
Antioch and Rome [NY, 1983] 100-2; - Paul, 79:10). 
Pliny the Younger, writing ca. AD 111-113, describes 
how Christians “sing a hymn to Christ as to a god” (Ep. 
10.96). At most, then, non-Christian authors of the 1st 
and early 2d cents. give independent witness to the 
existence of Jesus Christ, his crucifixion by Pilate, and 
subsequent worship of him. 

7 (III) Criteria. Since scholars are thrown 
back on the canonical Gospels, they must devise criteria 
(or indices) for judging what in them comes from Jesus 
himself, as distinct from early Christian tradition. As 
with most judgments about ancient history, the best one 
can hope for is varying degrees of probability. Five 
criteria may be distilled from the many suggested: 
(1) The criterion of embarrassment focuses on actions or 
sayings of Jesus that would have embarrassed the early 
church and so have tended to be softened or suppressed 
in later stages of the tradition (e.g., the baptism of Jesus 
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or his ignorance of the day of judgment). (2) The most 
controversial criterion, that of discontinuity or dissimilarity, 
focuses on those words or deeds of Jesus that cannot be 
derived from Judaism before him or Christianity after 
him (e.g., prohibition of oaths and of fasting). This 
criterion must be used with care, however, since Jesus 
was a lst-cent. Jew from whom flowed the early Chris- 
tian movement. A total rupture with history before and 
after him is a priori unlikely. Hence, one must be careful 
about insisting on what is “unique” to Jesus. Since we are 
ill-informed about popular Jewish-Aramaic religious 
practices and vocabulary in early 1st-cent. aD Galilee, it 
is wiser to speak of what is “strikingly characteristic” of 
Jesus (e.g., “Abba,” “Amen, I say to you”). Similarly, in 
dealing with the deeds of Jesus, it is better to speak of the 
“sort of things Jesus did” rather than to claim that a par- 
ticular narrative describes exactly what Jesus did at one 
particular time. (3) The criterion of multiple attestation or 
multiple sources focuses on the material witnessed by a 
number of independent streams of early Christian tradi- 
tion, often in variant forms (e.g., Jesus’ prohibition of 
divorce in Mark, Q, and 1 Cor 7; the institution of the 
eucharist in Mark 14 and 1 Cor 11). (4) The criterion of 
coherence or consistency comes into play after a certain 
amount of historical material has been isolated by the 
previous criteria. Other sayings and deeds of Jesus that 
fit in well with the preliminary “data base” have a good 
chance of being historical (e.g., sayings reflecting the 
imminent coming of the kingdom). Yet it is possible that 
Jesus’ sayings did not form a totally coherent pattern. 
Elements of teaching about God and morality may not 
have fit in perfectly with Jesus’ eschatological message, 
but may have rather reflected Israel’s wisdom traditions. 
Again, caution is needed. (5) The criterion of the rejection 
and execution of Jesus does not tell us directly what is 
historical, but directs our attention to those deeds and 
words that would explain why Jesus met a violent end 
at the hands of Jewish and Roman authorities. A bland 
Jesus, a mere symbol-maker who spun riddles and who 
therefore did not radically threaten people, especially the 
powers that be, could not be historical. Needless to say, 
all these criteria must be used in tandem as mutually 
self-correcting. 


(Lentzen-Deis, F., in Kertelge, Riickfrage 78-117. Meyer, Aims 
76-94, Perrin, Rediscovering 15-53. Sanders, Jesus and Judaism 
1-58. Schillebeeckx, Jesus 77-100.) 


8 (IV) Legitimacy and Purpose of the Quest. 
Strange to say, fundamentalists and strict followers of 
R. Bultmann find themselves united in opposing a quest 
for the historical Jesus. Both groups would stress the 
sufficiency of the Gospels, but for opposite reasons. 
Fundamentalists naively and uncritically equate the 
Christ of the Gospels with the historical Jesus, allowing 
no place for the development and reinterpretation of 
Jesus-traditions in the early church. Bultmann, on the 
contrary, postulates a yawning chasm between the his- 
torical Jesus and the Christ of faith (2 NT Criticism, 
70:46-52). Although something can be known about 
Jesus’ preaching, one cannot (and should not try to) 
know much about the historical Jesus. Otherwise, one is 
guilty of trying to prove faith by reason; one is unwill- 
ing to accept the self-authenticating word of God apart 
from the works of human scholarship. 


[78:8-10] 


o The fundamentalist position is rendered un- 
tenable by the contrasting and even conflicting forms of 
Gospel traditions (e.g., the different forms of the words 
of eucharistic institution; Jesus’ ignorance in Mark and 
his omniscience in John). The Bultmannian approach has 
been abandoned even by some post-Bultmannians (> 
NT Criticism, 70:64-70), since there is simply too much 
historical and theologically relevant Gospel information 
about Jesus for scholars to ignore it. Moreover, 
Bultmann’s rejection of the quest as theologically ille- 
gitimate springs from debatable theological principles. 
The quest for the historical Jesus, properly understood, 
does not seek to prove faith. Faith is a grace-filled act 
that assents to God’s revealing word on the authority of 
God alone; it therefore enjoys a unique type of certitude. 
The quest for the historical Jesus is part of empirical, 
historical research and can therefore generate only 
varying degrees of probability. Both believers and non- 
believers can engage in the quest, even if their inter- 
pretation of the results and their integration of the 
results into their whole worldview will differ. For the 
believer, the Jesus of history is not and cannot be the 
direct object of Christian faith. A millennium and a half 
of believing Christians never heard of the historical 
Jesus. Moreover, how could a present-day Christian 
make the historical Jesus the object of faith when the 
portrait varies so radically from scholar to scholar and 
from one generation to the next? Yet, insofar as theology 
is faith seeking understanding, the quest for the 
historical Jesus can and must form a part of a modern 
Christian’s theological reflection, which is necessarily 
marked by an explicit historical consciousness unknown 
to former ages. 

10 The quest for the historical Jesus helps give 
concrete content to our christological statements and 
thus does play a useful role in theology. Against any 
tendency to evaporate Jesus into a timeless gnostic or 
mythic symbol, the quest reaffirms the scandal of the 
Word made flesh, the shocking identification of the full- 
ness of God’s revelation with a particular Jew of 1st- 
cent. Palestine (> Church Pronouncements, 72:39). The 
quest performs a similar function with regard to mystical 
or docetic tendencies among staunch Christians who 
think they are preserving the faith by emphasizing 
Christ’s divinity to the detriment of his true humanity. 
The nonconformist Jesus who associated with the 
religious and social “lowlife” of Palestine also serves as 
a corrective to a Christianity that is ever tempted to 
become respectable by this world’s standards. Yet the 
historical Jesus must not be naively coopted by the social 
revolutionary. The fact is that the historical Jesus escapes 
all our neat categories and programs; he subjects them all 
to question and judgment by unmasking their limita- 
tions. In this he is indeed “eschatological.” While at first 
glance attractively relevant, the historical Jesus will 
always strike the careful inquirer as strange, disturbing, 
even offensive. The exact opposite of the Jesus of the 
“liberal lives” (who served as a clear pool into which 
scholars gaze to see themselves), he frustrates all attempts 
to turn Christian faith into relevant ideology, right or 
left, and is a constant catalyst for renewing theological 
thought and church life. 


(Fuller, R. H., Thomist 48 [1984] 368-82. Johnson, E., ibid. 
1-43. Schnackenburg, R., in Kertelge, Riickfrage 194-220.) 
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JESUS OF HISTORY: ORIGINS AND MINISTRY 


11 (i) Origins. 

(A) Birth. The name Jesus (Gk Jésous; Hebr 
Y@tia‘ [yhwh helps or saves], often shortened to Yeu‘ 
[BDF 53.2b]) was common at the turn of the era among 
Jews. Jesus of Nazareth was born near the end of the 
reign of Herod the Great (37-4 Bc), hence ca. 6-4 BC. 
(For this dating, > History, 75:160.) His mother was 
Mary, his putative father Joseph. No more can be stated 
with certitude about his origins according to the scientific 
limits described in section 3 above, since the Gospel 
infancy narratives (Matt 1-2; Luke 1-2) reflect strongly 
later theology. Chap. 1 of each affirms that Jesus was 
conceived through the Holy Spirit without a human 
father — information not found elsewhere in the NT. The 
claim of liberal scholars that this is purely a theological 
creation is dubious, but for the believer surety about the 
virginal conception comes from church teaching rather 
than from scientific exegesis (see BBM 517-33; CBQ 48 
[1986] 476-77, 675-80). Chap. 2 of each has Jesus born 
at Bethlehem, a detail again not affirmed elsewhere in the 
NT and one symbolically related to Jesus’ status as royal 
Davidic Messiah. Of questionable historicity are the 
very different genealogies in Matt 1:2-16 and Luke 
3:23-38 (see BBM 84-95). Yet very early NT creeds 
(Rom 1:3-4 and 2 Tim 2:8) proclaim Jesus to be “of the 
seed of David” in a context of resurrection faith. An 
early interpretation of the resurrection in terms of the 
enthronement of the royal Son of David—by no means 
an obvious or necessary interpretation —may have been 
facilitated by the fact that Jesus did come from an 
obscure collateral branch of the house of David (see 
BBM 513-16, 505-12). In any event, his Davidic lineage 
is traced through his legal father, Joseph. The only NT 
indication about Mary (Luke 1:5,36) points to levitical 
descent (MNT 154, 260-61). 
12 (B) Status as a Layman. Jesus was con- 
sidered a layman during his earthly life (true in a Chris- 
tian as well as in a Jewish view of him; see Heb 8:4). 
This helps to account for his slighting reference to both 
priest and Levite in the parable of the Good Samaritan 
(Luke 10:30-37, something of an anticlerical joke; see J. 
Crossan, Semeia 2 [1974] 82-112). More important, it 
helps to explain why only once in the Synoptic tradition 
is Jesus presented in dialogue exclusively with Sad- 
ducees (the largely priestly party), with hostility obvious 
on both sides (Mark 12:18-27 par.). Most important, it 
helps to explain why the priestly and lay aristocracy in 
Jerusalem (i.e., the Sadducees) was most prominent in 
bringing Jesus before Pilate. The mortal struggle 
between Jesus and his opponents has elements not only 
of Galilean versus Judean, of the poor versus the rich, of 
the charismatic versus the institutional, of the eschato- 
logical versus the this-worldly, but also of the laity 
versus the priests. 
13 (C) Formative Years. Jesus spent about 30 
years of his life in Nazareth, an obscure hill town in S$ 
Galilee. We know almost nothing about this period. He 
was by profession a fektén (Mark 6:3), most likely a 
carpenter, though the term covers any artisan working 
or building with hard materials. Jesus’ legal father, 
Joseph, does not appear during the public ministry; 
presumably, he had died. In contrast, his mother, Mary, 
is mentioned, as well as his brothers, James, Joses (= 
Joseph), Judas (=Jude), and Simon (Mark 6:3; Matt 
13:55). Sisters also are mentioned, but unnamed. (From 
patristic times controversy has raged over the precise 


relationship of these figures [siblings, children of Joseph 
by a previous marriage, cousins]; for mariological im- 
port, see MNT 65-72.) Most Gospel references indicate 
that the relatives of Jesus did not follow him during the 
public ministry (Mark 3:21,31-35; John 7:5; though cf. 
John 2:12). This stands in marked contrast to their influ- 
ential position later on in the Jerusalem church. A passing 
reference of Paul in 1 Cor 9:4 indicates that Jesus’ 
brothers were married. Nothing explicit is ever said in 
the NT about Jesus’ marital status. However, in the face 
of various references to his father, mother, brothers, and 
sisters, the total silence about a wife may be taken as an 
indication that Jesus remained unmarried (contra W. 
Phipps, Was Jesus Married? [NY, 1970]). His unusual 
celibate status —and the jibes it occasioned — may be the 
original setting for the stray logion about eunuchs (Matt 
19:12). Vermes (Jesus the Jew 99-102) thinks that a pro- 
phetic vocation might have been understood to include 
celibacy, but most of his evidence comes from centuries 
later (Mishna and Talmud; yet see Jer 16:1). Qumran is 
also invoked as a parallel, but Qumran celibacy is a com- 
plex question (> Apocrypha, 67:108). 

14 We know nothing of Jesus’ formal education. 
His enemies in John 7:15 wonder how Jesus can know 
Scripture when he never formally studied —though they 
are probably referring to technical training in the law 
such as scribes would receive by studying under a 
recognized teacher. Jesus was addressed honorifically as 
“Rabbi,” but the title in pre-ap 70 Judaism was more 
loosely used than later on (cf. its application to JBap in 
John 3:26; see BG] 74-75; M. Hengel, The Charismatic 
Leader and His Followers [NY, 1981] 42-50). Luke 
4:16-21 presupposes that Jesus could read and under- 
stand Biblical Hebrew. Ordinarily Jesus would have 
used Aramaic in conversation and discourses, since this 
was the common language of Galilean peasants (Fitz- 
myer, WA 29-56). Greek would have been used at times 
by Jewish peasants in Galilee for commercial purposes, 
and Jesus may have known some. That he regularly used 
it in his teaching, however, is unlikely. All in all, there 
was nothing in his early life or educational background 
that prepared his fellow townspeople for the startling 
career he was soon to undertake: hence the shock and 
scandal that greeted him when he returned home after a 
preaching tour (Mark 6:1-6a par.). 

15 (II) Beginnings of the Ministry. Some- 
time ca. AD 28-29, during the reign of the emperor 
Tiberius (14-37), Jesus emerged from obscurity to 
receive baptism from JBap, a figure also known from 
Josephus (Ant. 18.5.2 § 116-19; > History, 75:169-70). 
A stern ascetic with traits of the OT prophets, esp. 
Elijah, JBap called a sinful Israel to repentance and to a 
once-and-for-all cleansing (baptism) in view of the im- 
minent, fiery judgment of God. In this limited sense, 
JBap’s message and imagery were “apocalyptic.” The 
very fact that Jesus submitted to JBap’s baptism, a fact 
increasingly played down by the embarrassed evange- 
lists (e.g., Matt 4:14-15), indicates that Jesus basically 
accepted JBap’s mission and message. It is esp. this 
matrix of Jesus’ own mission that renders present-day 
attempts to eliminate or soften the element of future 
eschatology in Jesus’ preaching highly suspect (e.g., N. 
Perrin, Jesus and Language 15-88). Correctly opposing 
these tendencies is Sanders (Jesus and Judaism 90-156). 
Some of Jesus’ first and closest disciples were apparently 
JBap’s former disciples (Peter, Andrew, Philip, and 
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Nathanael in John 1:35-51). We do not know whether 
JBap ever acknowledged Jesus as a special figure. [Bap 
may not have anticipated any further agent in the 
eschatological drama except God himself (the “coming 
one’). 


(On JBap: Hollenbach, P., ANRW I1/25.1, 196-219 [highly 
imaginative]. Koester, INT 71-73. Meier, J. P., JBL 99 [1980] 
383-405 [esp. nn. 1, 8 on bibliog.]. Merklein, H., BZ 25 [1981] 
29-46.) 


16 When Jesus set out on his own, he initially 
imitated JBap by baptizing (John 3:22; 4:1; but cf. the 
embarrassed final redactor in 4:2). This may have occa- 
sioned some rivalry between the JBap and Jesus groups, 
at least for the period when the ministries of the two 
leaders overlapped (John 3:22-30; but Mark 1:14 par. 
schematize by having Jesus’ ministry begin only after 
JBap’s arrest). Although Jesus continued JBap’s eschato- 
logical message, there was a major shift in emphasis. 
JBap had stressed the fearful imminent judgment and 
punishment to be inflicted on sinners; the promise of 
salvation was muted and implicit. Jesus emphasized 
instead the joy of salvation, even now impinging and 
soon to be fulfilled. 

17 (III) Basic Message of Jesus. 

(A) Kingdom of God. Jesus proclaimed 
this joyful news in terms of the coming of God’s 
kingdom and the consequent need for all Israel to repent 
(pace Sanders [Jesus and Judaism 106-19]). Especially 
against the heritage of 19th-cent. liberal Protestantism, 
it is vital to understand that Jesus addressed his kingdom 
preaching to Israel as a whole and not just to isolated 
individuals (contra G. Klein, EvT 30 [1970] 642-70). It 
is almost impossible to define what Jesus meant by the 
kingdom (better: rule or reign) of God, since, as N. 
Perrin points out, it is a “tensive symbol” with many 
allusive resonances, rather than a clearly defined doc- 
trine or abstract concept. The kingdom of God refers to 
an action: “God is ruling powerfully as king.” The 
symbol is primarily dynamic rather than spatial—kingly 
rule rather than kingdom as territory —though spatial 
imagery is also used to explicate it. The poetic, allusive 
nature of the symbol does not mean that it conveys no 
intelligible content (rightly Sanders contra Perrin). It 
presumes the truth that God has always been king of 
Israel and of the universe. But God’s rebellious creation 
(and Israel in particular) has fallen away from his 
righteous rule and come under domination by Satan and 
sin. Faithful to his promises and prophecies in the cove- 
nant, God is now beginning to assert his rightful claim 
over his rebellious creatures and will soon establish his 
tule fully and openly by gathering a scattered Israel back 
into one holy people. Yet, although the kingdom of God 
(“kingdom of heaven,” a pious Semitic periphrasis to 
avoid God’s name, is unique to the Matthean tradition) 
is central to Jesus’ message, Jesus does not dwell on the 
image of God as a fearsome, remote, or all-powerful 
king. At the heart of Jesus’ “good news” is the proclama- 
tion that the divine king delights in revealing himself as 
a loving father, a father who rejoices over regaining his 
lost children (e.g., the core material behind Luke 
15:1-32). 


(From section 1 above, see Perrin, Jesus and Language; Sanders, 
Jesus and Judaism 125-26, 222-41. Also Beasley-Murray, G., 
Jesus and the Kingdom of God [GR, 1985]. Chilton, B. [ed.], The 
Kingdom of God [Phl, 1984]. Merklein, H., Die Gottesherrschaft als 
Handlungsprinzip [FB 34; Wurzburg, 1978}; Jesu Botschaft von der 
Gottesherrschaft [SBS 111; Stuttgart, 1983]. Mitton, C. L., Your 
Kingdom Come [GR, 1978]. Schnackenburg, R., God’s Rule and 
Kingdom [NY, 1963].) 
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18 (B) Parables. A skilled speaker and teacher, 
Jesus used many forms of speech from the wisdom and 
prophetic traditions of Israel to hammer home his 
message (beatitudes, woes, oracles, etc.). Most promi- 
nent was his use of “parables” (Hebr maal, pl. méSalim). 
In the OT, “parable” is an extremely elastic form of 
wisdom speech that includes short proverbs, metaphors, 
taunt-songs, bywords of reproach, and prophetic 
oracles. Enigmatic allegories, arising out of a historical 
matrix and with an eschatological thrust, come to the 
fore esp. in Ezek. Continuing this tradition, Jesus uses 
parables in their manifold forms (including proverbs, 
maxims, and aphorisms) to call a sinful Israel to decision 
in this critical final period. He employs these mysterious 
sayings and stories to tease the minds of his audience, to 
knock his cocky hearers off balance, destroying false 
security and opening their eyes. With a tone of urgency 
the parables warn that delay is dangerous, for any 
moment may be too late. His audience must risk all on 
a decision to accept Jesus’ message. No sacrifice is too 
great, for soon the present conditions of this sinful 
world will be reversed (a message esp. clear in the 
primitive form of the Beatitudes; see L. Schottroft, EvT 
38 [1978] 298-313). The sorrowful will be made happy 
by God, but the smug and self-satisfied will be made 
miserable. Far from pleasant stories, Jesus’ parables were 
at times violent verbal attacks on the whole religious 
world presumed by his audience. They promised a 
radical reversal of values, bringing in a new world, ina 
revolution wrought by God, not humans. Indeed, the 
parables did not simply speak about this new world of 
the kingdom; they already communicated something of 
the kingdom to those who allowed themselves to be 
challenged by and drawn into Jesus’ parabolic message. 
This “turnaround” or conversion in people’s lives was 
jarring yet salvific. Thus, the parables themselves were 
part of the eschatological drama (~ NT Thought, 
81:64-66). 

19 (IV) Deeds of Jesus. 

(A) Table Fellowship. The loving embrace 
of a God welcoming sinners home was acted out in 
Jesus’ own life. He delighted in associating and eating 
with the religious low-life of his day, the “toll collectors 
and sinners” (not to be confused with the ‘ammé ha ares, 
the common people, another audience Jesus cultivated). 
This practice of associating with the religiously “lost” or 
marginalized put Jesus in a constant state of ritual 
impurity, as far as the stringently law-observant were 
concerned, Jesus’ insistence on offering admission to the 
kingdom to “sinners” (Jews who were considered to 
have departed from the covenant) without demanding 
that they employ the usual mechanism of Jewish repent- 
ance and sacrifice was probably a major reason why 
zealously pious Jews opposed this nonconformist 
preacher. Jesus’ message was one of joy that the eschato- 
logical banquet was at hand, a banquet anticipated in the 
meals he shared with these sinners. In keeping with this 
festive mood, he did not practice voluntary fasting; nor 
did he enjoin it on his disciples (Mark 2:18-20 par.), for 
the time of penitential preparation was over. His non- 
ascetic ways not only distinguished him from JBap but 
also exposed him to ridicule from the more convention- 
ally devout. In their eyes he was a bon vivant, an “eater 
and wine-drinker” (Matt 11:29 par.; see J. Donahue, 
CBQ 33 [1971] 39-61). 

20 (B) Miracles. It is in this context of giving 
eschatological joy, of liberating from evil, and of making 
Israel whole again that Jesus’ miracles must be under- 
stood. Extraordinary deeds of Jesus not easily explained 
by human means, esp. exorcisms and cures, were never 
denied in antiquity, even by his enemies, who referred 
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his miracles to the power of the devil (Mark 3:20-30 
par.) and, in later polemics, to magic. Jesus and his 
disciples, of course, referred them to the Spirit of God 
(Mark 3:29-30; Matt 12:28). Bultmann and others 
would dismiss the miracles as propaganda invented in a 
world that expected prodigies of religious figures. But as 
N. Perrin pointed out, the early form critics were wrong 
to relegate exorcisms and cures to a late stage of the tradi- 
tion. Nothing is more certain about Jesus than that he 
was viewed by his contemporaries as an exorcist and a 
healer. In becoming entranced by supposed pagan paral- 
lels (e.g., Apollonius of Tyana), one can lose the overall 
context of Jesus’ miracles in his Jewish life and eschato- 
logical teaching (a danger in the approach of M. Smith 
and Petzke). Jesus’ miracles were not simply kind deeds 
done to aid individuals; they were concrete ways of pro- 
claiming and effecting God’s triumph over the powers of 
evil in the final hour. The miracles were signs and partial 
realizations of what was about to come fully in the king-~ 
dom. Commentators who accept all this nevertheless 
often seek to explain the exorcisms and cures in terms of 
psychological suggestion, while dismissing the more 
intractable nature miracles. Such a judgment is based not 
on historical exegesis but on a philosophical a priori 
about what God can and cannot do in this world—an a 
priori rarely if ever defended with rigorous logic. 
Instead, appeal is made to “modern man,’ who looks 
suspiciously like 18th-cent. Enlightenment man. 


(>NT Thought, 81:89; also Hollenbach, P., JAAR 49 [1981] 
567-88. Petzke, G., Die Traditionen tiber Apollonius von Tyana und 
das Neue Testament [Leiden, 1970]; NTS 22 [1975-76] 
180-204.) 


21 (C) Coherence of Words and Deeds. 
Methodologically, it is incorrect to focus primarily either 
on the teaching (Bultmann) or on the deeds (M. Smith, 
Sanders) of Jesus, with slight attention paid to the other. 
The two coalesce into a whole, one half of which cannot 
simply be deduced from the other half: Taken together, 
Jesus’ words and deeds affirmed that the kingdom was in 
a sense both future and yet already present in and 
through his ministry. The future-oriented sayings of 
Jesus cannot be totally deleted; nor can sayings that 
affirm salvation now be evaporated into timeless existen- 
tial philosophy (so rightly Sanders [ANRW I1/25.1, 419], 
who, however, plays down the presence of salvation in 
Jesus’ ministry). For all his eclectic use of apocalyptic 
imagery, Jesus did not provide an exact timetable for the 
eschatological drama. Thus, he was not a thoroughgoing 
apocalypticist, presenting a detailed scenario and cos- 
mology. Indeed, Jesus affirmed that he was ignorant of 
the time of the final judgment (Mark 13:32 par.)—a say- 
ing that is difficult to dismiss as an expression of the 
church’s faith in its risen Lord (~ 35 below). 

22 (V) Moral Teaching and the Law. 

(A) Radicalization of the Law. In the light 
of the coming judgment and of God’s free offer of 
forgiveness and salvation in this final hour, Jesus 
specified how those who experienced conversion should 
live. Jesus the Jew basically affirmed the Mosaic law as 
God’s will, but he rejected any casuistic fragmentation of 
God’s will into countless petty commandments and 
ritual observances. Reflecting the apocalyptic idea that 
end-time corresponds to primordial time, Jesus sought 
to radicalize the law by reaching back to God’s will in 
creation and his original purpose in giving the law. At 
the same time, Jesus sought to internalize the law by 
reaching into the human heart to purify the font of all 
action. Sometimes this radicalization simply deepened or 
broadened the thrust of the law (e.g., the equation of 
angry words with murder or of impure thoughts with 


His Deeds and Teaching 1321 


adultery, Matt 5:21-22,27-28). Sometimes this radicali- 
zation reached the point of rescinding the letter of the 
law (prohibition of divorce, Luke 16:18; prohibition of 
oaths, Matt 5:32), perhaps even the rescinding of food 
laws (Mark 7:15; see J. Lambrecht, ETL 53 [1977] 
25-82). What is remarkable here is that Jesus did not 
ground his startling commands and teaching in the 
authenticating claim of the OT prophets (“The word of 
the Lord came to me, saying ...”) or in scribal appeals 
to earlier authorities (“Rabbi X said in the name of Rabbi 
Y”) or in contorted arguments from a string of Scripture 
texts. Jesus claimed to know directly, intuitively, and 
without the usual organs that mediate authority, what 
the will of God was in any given situation—a claim 
summed up in his solemn affirmation “Amen, I say to 
you.” This form of speech (“Amen” not as a response but 
as an introduction to a new statement) was characteristic 
of Jesus and does not seem to have been common before 
his time — though it was imitated by the Gospel tradition 
and the evangelists (J. Jeremias, ZNW 64 [1973] 122-23, 
contra K. Berger, Die Amen-Worte Jesu [Berlin, 1970] and 
V. Hasler, Amen [Zurich, 1969}). 


(Banks, R., Jesus and the Law in the Synoptic Tradition [NY, 1975]. 
Berger, K., Die Gesetzesauslegung Jesu I [Neukirchen, 1972]. 
Davies, W. D., The Setting of the Sermon on the Mount [Cambridge, 
1966]. Dupont, J., Les Béatitudes [3 vols.; Paris, 1969-73]. 
Gundry, R., The Sermon on the Mount [Waco, 1982]. Hoffmann, 
P. and V. Eid, Jesus von Nazareth und eine christliche Moral [QD 66; 
Freiburg, 1975]. Hiibner, H., Das Gesetz in der synoptischen 
Tradition [Witten, 1973]. Kertelge, K. fed.], Ethik im Neuen 
Testament [QD 102; Freiburg, 1984]. Meier, J., Law and History 
in Matthew’s Gospel [Rome, 1976]. Moo, D., “Jesus and the 
Authority of the Mosaic Law,” JSNT 20 [1981] 3-49. Piper, J., 
‘Love Your Enemies’ [Cambridge, 1979].) 


23 (B) Unrestricted Love and Mercy. Posi- 
tively, Jesus emphasized unrestricted love of God and 
neighbor (Mark 12:28-34 par.; Luke 10:25-37; Matt 
5:38-42; 7:12 par.), indeed, even love of enemies (Luke 
6:27-28,32~-36 par.; see R. Fuller [ed.], Essays on the Love 
Commandment [Phl, 1978]). Actually the word “love” 
does not occur frequently in the authentic sayings of 
Jesus. But if one joins together all the authentic sayings 
that deal with mercy, compassion, forgiveness, and 
similar obligations toward others, the results portray a 
Jesus who stressed the need to show mercy without 
measure, love without limits. Such fierce moral demands 
made sense and were possible only in the context of the 
eschatological message Jesus proclaimed and the escha- 
tological reality he claimed to bring. Such commands 
were doable only for those who had experienced 
through Jesus God’s merciful forgiveness and uncondi- 
tional acceptance. Radical demand flowed from radical 
grace. If religion became a matter of grace, then ethics 
became a matter of gratitude. This morality was escha- 
tological not in the sense that its validity depended on 
the view that there was just a short time before the end 
of the world (A. Schweitzer’s interim ethic), but in the 
sense that the future kingdom had already invaded and 
transformed the lives of those accepting the good news 
of its coming. Thus, the future-yet-present kingdom, 
the miracles as signs of the kingdom’s power and 
presence, and eschatological morality formed a coherent 
whole. To play down Jesus’ moral teaching or to detach 
it from his miraculous activity does violence to the 
meaningful whole that the ministry of Jesus formed 
(contra Smith, Magician). 

24 (C) Jesus and Jewish Parties. With regard 
to Jesus’ attitude toward the law, attempts have been 
made to identify Jesus with almost every movement in 
contemporaneous Judaism (> History, 75:145-51). He 
has been identified by various authors as a Pharisee 
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(sometimes following Shammai, sometimes Hillel), or a 
“non-conforming Pharisee” akin to a hasid (Wilcox, 
“Jesus” 185), or a firm Hillelite (H. Falk, Jesus the Pharisee 
[NY, 1985]). Others identify him as a Sadducee (rejec- 
ting the normative value of the Pharisees’ oral tradition), 
an Essene (gathering together the true Israel of the new 
covenant in the last days) or a revolutionary (announ- 
cing the end of the present order and the triumph of the 
poor). The truth is that Jesus the Jew had points of con- 
tact with almost every branch of Judaism, but is totally 
identifiable with none, since he envisioned a radically 
new situation for Israel. This new situation, the coming 
of the kingdom, accounts for the fact that Jesus did not 
directly address and take stands on most of the burning 
political and social questions of the day. He did not pro- 
pose the reform of contemporary society; he announced 
its end. Nevertheless, his “liberating” praxis vis-a-vis the 
law and religious outcasts could not help but have 
certain social overtones and implications. Contrary to 
the revolutionaries, for example, Jesus taught the love of 
enemies and did not denounce the payment of taxes to 
Rome. This example, by the way, shows that to paint 
Jesus as a nationalist or a revolutionary sympathizer is a 
misguided attempt to make him “relevant” to liberation 
movements today (see M. Hengel, Victory over Violence 
[Phl, 1973] 45-59; Christ and Power [Phl, 1977] 15-22; 
E. Bammel and C. F. D. Moule (eds.), Jesus and the Politics 
of His Day [Cambridge, 1985]; contrast J. L. Segundo, 
The Historical Jesus of the Synoptics [Maryknoll, 1985]; J. 
Sobrino, Jesus in Latin America [NY, 1984]). 

25 (VI) The Disciples of Jesus and Their 
Mission. 

(A) Literal Following. Some people ac- 
cepted Jesus’ message of the kingdom and the challenge 
he presented in a stark, literal way by leaving their 
families and ordinary livelihood to travel with Jesus, 
receive his teaching at length, assist his needs, and share 
his ministry. At least some were directly called to do so 
by Jesus (Mark 1:16-20 par.; 2:14; Matt 9:18-22 par.; 
John 1:43). Noteworthy is the radical summons, “Let the 
dead bury their dead” (Matt 8:21-22 par.), which is not 
paralleled in the Judaism of Jesus’ day and is another 
example of Jesus’ call to contravene certain command- 
ments of the law for the sake of the kingdom. Similarly, 
that the master should initiate the call and attach his 
disciples permanently to his person was contrary to 
ordinary rabbinic practice, though some partial parallels 
can be found in philosophers (e.g., Cynics) of the Greco- 
Roman period (see Hengel, Charismatic Leader 50-57; V. 
Robbins, Jesus the Teacher Phl, 1984] 75-123; M. Pesce, 
“Discepolato gesuano e discepolato rabbinico,” ANRW 
11/25.1, 351-89). Also strikingly different were Jesus’ 
easy approach to women, his inclusion of women in his 
traveling entourage, and his willingness to teach them 
(Luke 8:1-3; 10:38-42; John 4:7-42; 11:1-44; Mark 
15:40-41 par.)—again, practices contrary to common 
rabbinic custom. 

26 (B) The Twelve. Out of these literal “fol- 
lowers” Jesus formed a special inner group called the 
Twelve (> NT Thought, 81:137-48). Although the 
names vary slightly in the NT lists, the most prominent 
members remain the same: Peter, Andrew, James, John, 
and Judas Iscariot. The facts that Jesus’ betrayer was 
remembered as one of the Twelve (an embarrassing 
truth that had to be explained by apologetic appeal to 
prophecy) and that the Twelve soon faded from view in 
the early church argue in favor of their having been 
created by the historical Jesus instead of their being a 
retrojection of church structures into his life. Jesus’ 
choice of precisely twelve men symbolized his mission 
to gather and reconstitute the twelve tribes of Israel in 
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the end-time, thus fulfilling the hopes of OT prophets 
and apocalypticists (Luke 22:29-30 par.; see Lohfink, 
Jesus 7-73). It is noteworthy that Jesus did not symbolize 
this restored Israel by choosing eleven men and making 
himself the twelfth member of the group. In some sense 
Jesus stood above and over against the nucleus he was 
creating. It was not Jesus’ intention to found a new sect 
separated from Israel. Rather he sought to make his 
circle of disciples the exemplar, nucleus, and concrete 
realization of what he was calling all Israel to be: the 
restored people of God in the last days. Within this 
context, Jesus’ sending out of his disciples on a limited 
mission to their fellow Israelites makes perfect sense and 
is witnessed to by both Mark and Q (Mark 6:7-13; Luke 
9:1-6; 10:1-16 par.). Despite modern theorizing, there 
is no contradiction between Jesus’ eschatological per- 
spective and his assignment of specific roles to certain 
followers in renewing Israel—cf. detailed organization 
plus apocalyptic vision in the Jewish community of 
Qumran. 
27 (C) The Wider Circle. Not all who ac- 
cepted Jesus’ message engaged in the literal discipleship 
of following the itinerant Jesus on his journeys. We hear 
of disciples or sympathizers who retained their ordinary 
forms of living while implementing Jesus’ message in 
their daily lives and giving him support (Luke 10:38-42; 
Mark 14:3-9 par.; 14:12-16 par.). The last two citations 
remind us that Jesus could count on disciples resident in 
and around Jerusalem for hospitality, a point that sup- 
ports John’s presentation of Jesus’ visiting Jerusalem a 
number of times throughout a multiyear ministry. 
(Granted Jesus’ desire to regather the whole people of 
God, it would have been strange indeed if he had not 
visited the capital of the nation often.) The existence of 
such disciples also helps to explain both the rapid gravi- 
tation of church leadership to Jerusalem after Easter and 
the peculiar nature of the Johannine tradition (see O. 
Cullmann, The Johannine Circle [Phl, 1976]; R. E. Brown, 
The Community of the Beloved Disciple [NY, 1979]). The 
Marcan presentation of a ministry solely in and around 
Galilee, with only one visit to Jerusalem at the end of the 
ministry is a Marcan construct—often taken over un- 
critically by scholars. Moreover, John may likewise be 
correct in supposing that the ministry of Jesus lasted at 
least two or three years (see the Passovers in 2:13; 6:4; 
ei). 
28 (D) Jesus and the Gentiles. The fact that 
Jesus saw his own mission in terms of regathering Israel 
explains why he undertook no programmatic mission to 
the Gentiles or the Samaritans. Yet he did not avoid all 
contact with these groups and was willing at times to 
perform exorcisms or miracles for them (Mark 5:1-20 
par.; 7:24-30 par.; Matt 8:5-13 par.; Luke 17:11-19). In 
his woes on the unbelieving towns of Galilee, Jesus 
claimed that the fate of Gentiles on the day of judgment 
would compare favorably with that of unbelieving Israel 
(Matt 1:20-24 par.). In fact, in the great eschatological 
reversal, Gentiles would be included in the eschato- 
logical banquet with the patriarchs, while unbelieving 
Israelites would be shut out (Luke 13:28-30 par.). How 
exactly the Gentiles would be included in God’s saving 
plan remains unclear in the teaching of Jesus. Perhaps he 
thought in terms of the pilgrimage of the nations to Mt. 
Zion in the last days, as prophesied in Isa 2:1-4 (see J. 
Jeremias, Jesus’ Promise to the Nations [SBT 24; London, 
1967]). 
29 (VII) The Identity of Jesus. 

(A) The Problem. The center and focus of 
Jesus’ message and ministry were the coming kingdom 
of God, the triumph of the Father in mercy and judg- 
ment, and the regathering of the people of God in the 
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end-time. In other words, Jesus was totally other- 
directed; he did not make himself the direct object of his 
proclamation. Jesus had a direct theo-logy (God as object 
of his preaching), which involved an indirect or implicit 
christo-logy (Jesus as final agent of God). Thus, Jesus’ 
identity was absorbed into and defined by his mission. 
He gives no indication of suffering an identity crisis or 
of a desperate need to define himself. He seems to have 
been quite sure of who he was. 

Unfortunately, no one else was. As the whole of the 
NT, Josephus, rabbinic writings, and pagan literature 
attest, friends and foes alike groped toward understand- 
ing him by using various categories and titles, but 
without complete satisfaction. The reason for this con- 
fusion lies in a basic paradox Jesus presented. Though he 
rarely spoke about his status, he implicitly made himself 
the pivotal figure in the eschatological drama he 
announced and inaugurated. It was through his 
preaching and healing that the kingdom was breaking in 
even now. His hearers would be judged on the last day 
according to how they reacted to Jesus’ words in the 
present moment of decision (Matt 7:24-27 par.; Luke 
9:26 par.; 12:8 par.). Whether or not Jesus spoke of him- 
self as the judge on the last day, he spoke and acted on 
the presumption that he would be the criterion used for 
the final judgment. That alone involved a monumental 
claim to a unique status and role at the climax of Israel’s 
history. How, more precisely, did Jesus intimate this 
role—if he did? A couple of approaches can be taken. 
30 (B) God as Father. Many emphasize the 
Abba-experience of Jesus as a major source of his 
message and manner of life (see R. Hamerton-Kelly, 
Concilium 143 [3, 1981] 95-102; J. Jeremias, Abba 
[Géttingen, 1966] 15-67; Schillebeeckx, Jesus 256-71). 
This approach stresses that Jesus enjoyed a deep experi- 
ence of God as his own father. He dared to address God 
with the intimate but reverent Aram ’Abba’ (“my own 
dear Father”), a religious usage—as far as we know — 
unknown and probably offensive to pious Jews of his 
day. A word used in addressing human fathers, it was 
not addressed to God in the liturgy of the synagogue. 
Jesus also taught his disciples to imitate his intimate rela- 
tionship to God as Abba. From this total confidence in 
and abandonment to God as Father sprang Jesus’ star- 
tling praxis and teaching. 

31 Caution, however, is required here (see 
Conzelmann, Jesus 49-50; J. A. Fitzmyer, in A cause de 
PEvangile [Fest. J. Dupont; LD 123; Paris, 1985] 15-38). 
Some passages in which Jesus uses “Father” for God are 
probably secondary, as a comparison of parallels and 
redactional tendencies (esp. of Matt and John) indicates. 
Moreover, in the four Gospels Abba occurs only in Mark 
14:36 (where Jesus is alone!) and might be explained as 
a retrojection of early Christian practice (Gal 4:6; Rom 
8:15). Still, Jesus’ use of the father image enjoys multiple 
attestation (Mark, Q, special Matthean and Lucan tradi- 
tions, and John). It coheres well with the rest of Jesus’ 
teaching and praxis. The “Pather-prayer” of Luke 11:2-4 
is usually held to be fairly close to what Jesus taught his 
disciples to pray. The peculiar Gk ho patér (nom. plus def. 
art.) used as a vocative probably reflects the emphatic 
Aram form ’Abba’ (so Mark 14:36). Moreover, sayings 
judged authentic on other grounds (e.g., Luke 22:29-30; 
— 26 above) present Jesus speaking of “my Father.” In 
the light of all this, the tradition history of Abba prob- 
ably runs from the historical Jesus to the Christian use 
echoed in Paul, rather than vice versa. Otherwise, we 
- would have to invent another origin for the early Chris- 
tian use of Abba, after ignoring the obvious one. It is 
wise, however, to avoid claiming that no other Jew had 
ever used Abba in prayer to God. We know next to 
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nothing of the private popular piety of Aramaic- 
speaking Galilean Jews of the 1st cent. aD, and a partial 
parallel to Jesus’ usage can be found in a much later 
rabbinic source (see Vermes, Jesus the Jew 210-11). On 
the whole, though, one is justified in claiming that Jesus’ 
striking use of Abba did express his intimate experience 
of God as his own father and that this usage did make 
a lasting impression on his disciples. This special rela- 
tionship to God as Father gives more definite contours 
to Jesus’ view of himself. A sketch of Jesus, however, 
should not be based on this datum alone. 

32 (C) Categories and Titles. Can we be 
more specific in placing Jesus in certain religious 
categories of the time? Did he ever use definite categories 
or titles of himself? In a spirit of skepticism, some critics 
would prefer to waive the complex question of titles or 
relegate it to a brief appendix (Bornkamm, Jesus 226-31; 
Sanders, Jesus and Judaism 324). But the vast and com- 
plicated data refuse to be dismissed so easily (for a 
general survey, see R. Leivestad ANRW II/25.1, 220-64). 
The remarkable thing is that Jesus fits into many 
categories, but no one category fits exactly and ex- 
haustively. As Schweizer says (_Jesus 13-51), Jesus is “the 
man who fits no formula,” though many formulas 
converge on him. We should remember that 1st-cent. 
Jewish eschatological expectations varied widely and 
that no one portrait of the eschatological agent of God 
was normative. Indeed, in some groups, no such agent 
was expected. 

33 (a) PRopHET. At the very least Jesus acted 
like a prophet. He was by no means the only Palestinian 
Jew to assume that role around the turn of the era, as 
Josephus demonstrates (Vermes, Jesus the Jew 86-102). 
But Jesus went further; he behaved like an eschatological 
prophet, empowered by God’s spirit to proclaim to 
Israel its final chance for repentance. Although the con- 
cept of the eschatological prophet may not have been 
widespread in Judaism at the time (R. Horsley, CBQ 47 
[1985] 435-63), some such figure does appear in the 
Qumran writings and is presupposed in John 6:14. As 
far as the title, Jesus refers to himself only indirectly as 
a prophet, and esp. in a context of rejection (Mark 6:4 
par.; Luke 4:24; John 4:44; Luke 13:33; 13:34-35 par.; 
11:32). Since in his time there was a growing Jewish 
theology concerning rejected and martyred prophets, 
Jesus’ implicit assumption of a prophetic role carried 
consequences for his possible fate. Nevertheless, 
prophet is an inadequate category to explain the full 
phenomenon of Jesus (so Smith, Magician 158-64). 

34 (b) Messiau. The title and image of Messiah 
are esp. difficult to discuss, since there was no one con- 
cept of what a/the Messiah should be. Indeed, some 
Jewish eschatological expectations dispensed entirely 
with a Messiah; the word meant only “anointed one.” In 
the OT, priests and sometimes prophets were anointed 
as well as kings; hence, messiah did not necessarily con- 
note a royal son of David. Qumran awaited both a 
priestly Messiah of Aaron and a royal Messiah of Israel, 
as well as an eschatological prophet (= Apocrypha, 
67:114-17). If Jesus saw himself as the eschatological 
prophet anointed with the Spirit, as promised by Isa 
61:1-3 (cf. Luke 4:16-21; 7:22 par.), then in that sense 
he would be a Messiah: the prophetic Messiah or mes- 
sianic prophet of the end-time. There is no proof that 
Jesus ever directly described himself as Messiah in the 
royal Davidic sense; nor is there any proof that categori- 
cally or clearly he rejected the title. When Peter confessed 
Jesus as Messiah (Mark 8:29; Luke 9:20; contrast Matt 
16:16-19), Jesus reacted with great reserve (retained 
even in Matt 16:20). At times, outsiders may have 
spoken to or about Jesus as “Son of David” (Mark 
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10:47-48), but Jesus did not directly take over the title 
(cf., however, the possible veiled reference in Mark 
12:35-37 parr.). Despite Jesus’ reserve, his disciples, 
even during his earthly life, seem to have thought of 
their master as in some sense the Davidic Messiah. 
Otherwise, their early post-Easter identification of Jesus 
as the Davidic Messiah, enthroned at the resurrection, 
makes no sense (Rom 1:3-4; Acts 2:36; 2 Tim 2:8). To 
say that the resurrection caused his disciples to call Jesus 
the Davidic Messiah explains nothing, since at the time 
there was no common Jewish belief concerning an 
earthly Davidic Messiah who must die and rise again 
within ongoing history. The resurrection could act as a 
catalyst and could be interpreted as the enthronement of 
the Son of David only if the disciples already harbored 
some idea of Jesus as Davidic Messiah. That Jesus’ 
actions and claims were interpreted in some royal 
messianic sense even by his adversaries during his life- 
time seems confirmed by the charge on which he was 
brought before Pilate: being “King of the Jews” (see N. 
A. Dahl, The Crucified Messiah and Other Essays [Minne- 
apolis, 1974]). 

35 (c) THE SON OR SON OF Gop. The possibility 
that Jesus spoke of himself as the Son or the Son of God 
in a messianic or eschatological context is often dis- 
missed out of hand with the claim that Son of God was 
not a messianic title at the time of Jesus. That may well 
be. Yet the fragmentary 4QpsDan A? from Qumran 
speaks of a mysterious royal figure in an eschatological 
context as the Son of God and the Son of the Most High 
(cf. Luke 1:32,35; J. Fitzmyer, JBL 99 [1980] 14-15). 
Admittedly, very few “Son-words” have a chance of 
going back to the historical Jesus. Yet Mark 13:32 does 
give pause. The church would not likely have created a 
saying emphasizing the ignorance of its risen Lord about 
the time of his own parousia, nor have gone out of its 
way to insert the exalted title Son into an authentic 
saying of Jesus that stressed his ignorance. Still, the case 
is not clear-cut, since the church might have introduced 
the title by way of compensation, to balance the affirma- 
tion of ignorance. (Yet a much simpler solution would 
have been to suppress the embarrassing logion. The in- 
troduction of the Son-title vis-a-vis the Father would 
only have exacerbated the problem.) In the light of his 
use of Abba for God, Jesus might at times have alluded 
correlatively to himself as the Son, precisely in reference 
to the future consummation. 

36 A second candidate for an authentic “Son- 
word” is the parable of the evil tenants of the vineyard 
(Mark 12:1-12 parr.). Discernible under heavy redac- 
tion are the outlines of a parable that ended simply with 
the death of the son, with no note of reversal, vindica- 
tion, or resurrection (so J. Jeremias, The Parables of Jesus 
[London, 1963] 72-73). Such a parable would be a 
strange invention of the post-Easter church, but per- 
fectly understandable in the mouth of Jesus as he clashed 
with his opponents for the last time in Jerusalem. The 
son in the parable stands very much in the line of the 
rejected and martyred prophets; hence, the message 
coheres neatly with Jesus’ view of himself as eschato- 
logical prophet. The idea that the son is the last in the 
line of the prophets also serves to remind us that, if Jesus 
did use “Son” of himself, it must be understood in a 
functional, salvation-historical sense and not in the 
ontological sense hammered out in later patristic con- 
troversy. Indeed, Vermes (Jesus the Jew 192-222) 
considers it possible that Jesus was called Son of God 
during his lifetime in a “Jewish sense” (pious miracle 
worker and exorcist). M. Hengel (The Son of God [Phl, 
1976]) strongly rejects the idea that the title came to 
Christianity from pagan religions. 
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37 A third but highly debated candidate for an 
authentic “Son-word” is Matt 11:27 par., where Jesus 
claims mutual and exclusive knowledge between the 
Father and himself, the Son. The meshing of wisdom 
and apocalyptic motifs in this verse is not impossible in 
the mouth of Jesus, who presents himself here more as 
mediator than as content of revelation. The saying was 
preserved in Q, but Q does not elsewhere speak of Jesus 
as “the Son.” Indeed, this absolute use (“the Son,” as 
opposed to “my Son” or “Son of God”) occurs in only 
three separate cases (Matt 11:27 par.; Mark 13:32 par.; 
Matt 28:19). Moreover, this absolute usage may point 
more in the direction of Son of Man than Son of God. 
Yet, in the view of many critics, the thought content of 
Matt 11:27, akin as it is to Matt 16:17-19, fits better in 
a post-Easter situation than in the mouth of the histori- 
cal Jesus. 

38 (d) THE SON oF Man. The most widely 
debated and confusing title (or designation) applied to 
Jesus is Son of Man (in Aramaic, bar (’e)na%a’). The 
questions whether the historical Jesus used the title and, 
if so, in what sense he used it have received every answer 
imaginable (see W. G. Kiimmel, TRu 45 [1980] 50-84; 
C. C. Caragounis, The Son of Man [WUNT 39; Tiibin- 
gen, 1986]). Some claim that Jesus used Son of Man in 
all three senses found in the Synoptics: earthly ministry, 
death-resurrection, future exaltation or coming judg- 
ment (so ©. Cullmann, The Christology of the NT [Phl, 
1959] 152-64; S. Kim, The ‘Son of Man’ as the Son of God 
[WUNT 30; Ttibingen, 1983]; more guardedly, 
Schweizer, Jesus 19-21). Others accept only one or two 
senses of the title as authentic, e.g., JNIT (257-99) 
accepts the passion and exaltation sayings. A. Higgins 
(The Son of Man in the Teaching of Jesus [Cambridge, 
1980]) accepts only the future sayings, though like many 
he allows that Jesus used bar (’e) naa’ in the sense of 
“someone,” “anyone,” or “a man” for his present state on 
earth. R. Fuller (Thomist 48 [1984] 375-76) accepts some 
present and suffering sayings. Still others, like R. Bult- 
mann, (Theology 1. 26-32) and H. Tédt (The Son of Man 
in the Synoptic Tradition [London, 1965]) favor the idea 
that Jesus used Son of Man when speaking of some 
eschatological figure other than himself. The general 
tendency today, however, is to see all sayings employing 
the title Son of Man as coming from the midrashic 
activity of the early church or from the theology of the 
redactors (for a survey, see W. Walker, CBQ 45 [1983] 
584-607). A mediating view allows that Jesus used Son 
of Man not as a title but as a modest circumlocution, 
referring to himself as a member of a larger group or 
simply as a man. (Various nuances: Vermes, Jesus the Jew 
160-91; Jesus and the World 89-99; B. Lindars, Jesus Son 
of Man [GR, 1983]; P. Casey, ExpTim 96 [1985] 
233-36.) The early church then interpreted this circum- 
locution as a title referring to Jesus at the parousia. 
39 There are, however, difficulties. If, as is com- 
monly supposed today (contra A. Higgins), Son of Man 
did not exist as a title in Judaism before the time of Jesus 
and the early church, what caused the church to invent 
this title and apply it to Jesus? Why does it occur almost 
exclusively on the lips of Jesus in the NT? Why is it 
represented in so many different strata of gospel tradi- 
tion (triple tradition, double tradition, special Matthean, 
special Lucan, and Johannine traditions), yet almost 
nowhere else outside of the Gospels? Why do the Son- 
of-Man sayings that may be authentic show no distinc- 
tion between resurrection and parousia? More specific- 
ally, why does belief in the Son of Man never appear in 
primitive creedal statements, liturgical formulas, and 
summaries of Christian preaching? No other title 
applied to Jesus by the early church displays such a 
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strange tradition history. The answers suggested by W. 
Walker do not entirely meet these objections. 

Hence, it seems likely that the peculiar Son-of-Man 
locution goes back in some way to Jesus, however much 
it was developed later by the church. The problem with 
the explanation that Jesus used the phrase in the sense of 
“T” or “a man in my situation” is that we lack firm proof 
that bar (°e)na$a° carried such a meaning at the time of 
Jesus (Fitzmyer, WA 143-60; J. Donahue, CBQ 48 
[1986] 484-98). Also, it is difficult to read the sense of 
“a man in my situation” into some of the earthly Son-of- 
Man sayings, e.g., the two-part parallel description in 
Matt 11:18-19 par. of JBap and Jesus as the two final 
envoys of divine wisdom sent to Israel. Jesus is a specific 
figure here; hence, a generic sense for Son of Man will 
not do. Both the slur on Jesus in v 19 and the relegation 
of him to a status more or less equivalent to that of JBap 
make it unlikely that this saying was created by the 
church. Why should the early church have inserted a title 
connected with the parousia into a context where Jesus 
is called a glutton and a drunkard? Seemingly, then, Jesus 
the parable maker used the enigmatic, parablelike desig- 
nation Son of Man to refer in a paradoxical way to 
himself as the lowly, disreputable messenger of the 
powerful kingdom of God. 

40 Whether Jesus also used the designation to 
allude to his future vindication, with a glance at Dan 
7:13-14 (“one like a son of man”) is more difficult to say. 
As Tédt affirms (Son of Man 32-112), sayings like Mark 
8:38 par. and Luke 12:8-9 may have the best chance of 
reflecting authentic eschatological statements of Jesus 
about the Son of Man. What strains credulity, though, 
is Tédt’s claim that Jesus is referring to someone else 
when he speaks of the Son of Man. No such apocalyptic 
figure can be proved to have existed in Jewish thought 
before the time of Jesus, and Jesus gives no indication 
that he sees himself as the forerunner of anyone except 
God. Moreover, the scene of final judgment portrayed 
in these sayings collects all the significant actors in- 
volved in the apocalyptic drama: God, the angels, the 
confessors, the deniers, and the Son of Man. Conspic- 
uous by his absence is Jesus, the very criterion of 
judgment — unless the Son of Man is the vindicated and 
exalted Jesus. Thus, Jesus may have used the riddlelike 
Son of Man for his own paradoxical situation: a lowly, 
increasingly rejected messenger at the present moment, 
yet with vindication assured in the near future. This may 
be the reason why Son of Man does not occur in the 
kingdom-of-God sayings: Son of Man and kingdom of 
God are two alternate “tensive symbols” for the same 
paradox of already/not yet. 

41 The appearance of “Son of Man” in the passion 
predictions is more problematic. The lack of such state- 
ments in Q and their clearly schematic arrangement in 
Mark 8, 9, and 10 may indicate that we have here a 
secondary use of Son of Man in the early church (so even 
the conservative E. Stauffer, ANRW I1/25.1, 96). In 
particular, the lengthy prediction in Mark 10:33-34 par. 
looks like a literary summary of the passion narrative 
that follows. More likely candidates for historicity 
would be the short, maSal-like statements of Luke 9:44 
(“the Son of Man will be delivered into the hands of 
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men”), Mark 14:41 (“the Son of Man is being delivered 
into the hands of sinners”), and Mark 14:21 (“the Son of 
Man goes his way as it is written of him; but woe to that 
man through whom the Son of Man is delivered up”). 
These sayings do not attribute an explicit soteriological 
significance to Jesus’ death. It is simply part of his mis- 
sion as willed by the Father. In addition, some of these 
sayings may reflect a wordplay in Aramaic (Son of 
Man-—sons of men). Such laconic logia might be viewed 
as extensions of the earthly-Son-of-Man sayings, 
moving in the direction of the explicit passion predic- 
tions. But whether they come from Jesus or the church 
cannot be determined with certainty. It remains ques- 
tionable whether Jesus used Son of Man in reference to 
his approaching death (~ 45-50 below). Worth noting 
is that the three predictions of the fate of the Son of Man 
in John 3:14; 8:28; 12:32-34 have him being “lifted up” 
without further specification of the details of death. 
42 (e) Lorp. There is no problem in maintain- 
ing that Jesus was addressed as Lord during his earthly 
life, if one remembers that the Aram mare’, like the Gk 
kyrios, had a wide spectrum of meanings, extending from 
a polite “sir” to a title for God (Fitzmyer, WA 115-42; 
Vermes, Jesus the Jew 103-28). Various people who met 
the historical Jesus and saw in him a teacher, healer, 
eschatological prophet, or a mysterious person tran- 
scending these categories could have all addressed him as 
mare’; yet each person could have intended a different 
degree of reverence. The title therefore provided a living 
link between the circle of disciples around its rabbi Jesus 
and the post-Easter church worshiping its risen Lord. 
43 (f) CHarismATiIC Hoty Man. Another 
category that ties in with the titles and designations 
already treated is the Jewish holy man, hasid, or 
charismatic, known in Palestine around the time of 
Jesus. Vermes (Jesus the Jew 58-85) points out that 
alongside the professional scribes and the pious 
Pharisees there existed holy men—in some cases, from 
Galilee—famous for miracles or exorcisms. They were 
products of popular folk religion rather than academic 
theology. Among them were Honi the Circle-Drawer 
(1st cent. Bc), who practically forced God to give rain, 
importuning him as a son importunes a father, and 
Hanina ben Dosa (1st cent. AD), who could heal from a 
distance, banish demons, and control nature, and who 
was noted for his poverty and his lack of interest in legal 
and ritual affairs, concentrating instead on moral ques- 
tions. There seems to have been some tension between 
these charismatic, Elijah-like “men of deeds,” with their 
highly individual, nonconformist piety, and the devel- 
oping Judaism of the Pharisees and the rabbis. The 
evidence, however, for such charismatic figures is later, 
drawn from the Mishna and the Talmud; and so their 
relevance to a critical treatment of the historical Jesus 
must remain questionable. At the least, we are reminded 
that Jesus may have reflected a particular type of 
popular, charismatic Galilean piety that would inevi- 
tably clash with the more institutional forms of Judaism 
at home in Jerusalem (see S. Freyne, Galilee from 
Alexander the Great to Hadrian [Wilmington, 1980] 
329-34; Hengel, Charismatic Leader [> 14 above] 44: 
“eschatological charismatic”). 


JESUS OF HISTORY: PASSION AND RESURRECTION 


44 (I) Last Days in Jerusalem. 
(A) Triumphal Entry; Temple Cleansing. 
In the spring of ap 30 (or 33), Jesus journeyed with his 


disciples from Galilee to Jerusalem for the last time. Two 
events connected with his arrival (triumphal entry and 
cleansing of the Temple) are problematic, and not all 
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accept their historicity. If some event however modest 
in reality —lies behind the triumphal entry, Jesus appar- 
ently chose to make a symbolic claim to messianic status 
as he entered the ancient Davidic capital. The cleansing 
of the Temple (independently attested by John but 
placed at the beginning of the ministry) made a further 
claim to authority, this time over the central cultic 
institution of the Jewish religion. Although the event 
may not have been so public and sweeping as the 
Gospels portray, necessarily Jesus would have been 
challenging the corrupt and unpopular hierarchy in 
Jerusalem. Indeed, the “cleansing” may not have been a 
call for reform, but rather an ominous prophetic sign 
that the present Temple was about to be destroyed to 
make way for a new and perfect one. 

These two symbolic actions of Jesus the prophet, 
actions redolent of the OT prophets, may have been the 
reasons why the priestly aristocracy chose to strike at 
Jesus during this particular visit to Jerusalem, as opposed 
to his earlier stays. Thus, Jesus himself had chosen to 
press the issue, forcing the capital of Israel to make a 
decision for or against him, the final prophet of its 
history. However, to interpret these two events as signs 
of Jesus’ sympathy with Jewish revolutionaries is to go 
beyond the data. 


(On Temple-cleansing: Catchpole, D. in Bammel and Moule, 
Jesus (> 24 above) 319-34. Jeremias, J., “Zwei Miszellen,” NTS 
23 [1976-77] 177-80. Miller, K., “Jesus und die Sadduzier,” 
Biblische Randbemerkungen [Fest. R. Schnackenburg; ed. H. 
Merklein, et al.; Wurzburg, 1974] 3-24. Roloff, J. Das Kerygma 
89-110. Sanders, Jesus and Judaism 61-76. Schnackenburg, R., 
Schriften zum Neuen Testament [Munich, 1971] 155-76.) 


45 (B) Jesus’ Attitude toward Death. In the 
context of Jesus’ last days in Jerusalem, the question 
arises as to how Jesus understood and faced his death. 
Some claim that Jesus did not speak of his death and so 
we simply do not know whether or not Jesus broke 
down in the face of it. Thus Bultmann, Jesus 150-52; for 
him such a question need not concern the believer. 
Others (V. Howard, CBQ 39 [1977] 515-27; X. Léon- 
Dufour, NRT 100 [1978] 802-21; H. Schiirmann in 
Begegnung mit dem Wort [Fest. H. Zimmermann; ed. J. 
Zmijewski; BBB 53; Bonn, 1980] 273-309) hold that 
we can know something of Jesus’ attitude and that this 
attitude is of significance for Christian faith. The latter 
opinion seems more in keeping with the data. First, 
though, an a priori general principle: As a person lives, 
so that person dies. Although there can be sudden rever- 
sals, more commonly one’s manner of dying flows from 
and interprets one’s manner of living. Jesus’ message and 
praxis consisted of radical love for God and neighbor, of 
humble service and sacrifice for others, even for 
enemies. This message was based on total confidence in 
and surrender to the God who was coming in his 
kingdom as Father. Jesus’ acts of healing, exorcising, 
pursuing the lost sheep, eating with sinners, declaring 
sins forgiven, teaching the crowds, and disputing with 
opponents were all concrete expressions of his service of 
love. Jesus was indeed the “man for others” whose whole 
life interprets his death—and vice versa. 

46 Moving to the a posteriori data, we must ask: 
(a) Did Jesus foresee the possibility of a violent death? 
(b) If so, how did he understand it? 

(a) In view of the mounting opposition against him, 
esp. among the aristocratic priests and laity in Jerusalem, 
Jesus would have had to be a simpleton not to have fore- 
seen the possibility of a violent death when visiting the 
capital at Passover. Negative signs were already on the 
horizon. Despite his efforts, whole cities had rejected his 
message (Matt 11:20-24 par.). Herod Antipas, Pontius 
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Pilate, the high priest and the Sadducean party, the 
scribes, and the pious lay movement of Pharisees all had 
their varied reasons for being opposed to Jesus—and, 
unlike the Pharisees, the other individuals or groups had 
ways of getting rid of him legally. Moreover, in the 
great festal crowds of Passover, there was always the 
possibility of lynch-mob justice or assassination. 
More to the point, Jesus saw himself as the eschato- 
logical prophet, and Jewish piety increasingly viewed 
the OT prophets as rejected figures and often as martyrs 
(J. Jeremias, Heiligengraber in Jesu Umwelt [Géttingen, 
1958] 61-63; O. Steck, Israel und das gewaltsame Geschick 
der Propheten [Neukirchen, 1967] 40-58). Consequently, 
Jesus would have had to reckon with the prospect of 
martyrdom and its meaning. Among 1st-cent. Jews, the 
blood of martyrs was thought to have an atoning power 
for sinful Israel (e.g., 4 Macc 6:28-29; 17:22). More con- 
cretely, the martyrdom of JBap by Herod turned this 
theology into a real possibility for Jesus. To move 
beyond possibility, though, one must look at the rele- 
vant sayings that have a claim to authenticity. 
47 (b) Did Jesus indicate how he understood his 
possible death? Here esp. one must beware of prophecies 
after the fact, retrojected into the life of Jesus. Therefore, 
for methodological reasons, one should exclude those 
sayings that include the title Son of Man or a clear 
reference to the resurrection. This is not to say that such 
sayings are necessarily later creations; the exclusion is a 
tactical one, to isolate data that are as reliable as possible. 
There are some sayings in which-Jesus speaks in general 
terms of his approaching death and uses the image of the 
martyred prophet or servant of God, images that cohere 
well with the self-understanding of the historical Jesus. 
Although these sayings, discussed below, are scattered 
throughout the public ministry in the Gospels, their 
proper place—if they be authentic—may be during the 
final clash of Jesus with the authorities in Jerusalem. 
(There is no reason to think that Jesus expected a violent 
end from the beginning ofhis ministry; so L. Oberlinner, 
Todeserwartung und Todesgewissheit Jesu [SBB 10; Stuttgart, 
1980].) 
48 (1) In a Q saying (Matt 23:37-39 par.), Jesus 
excoriates the Jerusalem that has rejected him, rebuking 
the city with the reminder that it has a history of killing 
the prophets. The possibility that Jerusalem might do the 
same to Jesus the prophet remains a muted suggestion 
(positive on historicity: Ktimmel and Jeremias). (2) In 
special Lucan material preceding this Q saying, Jesus 
brushes off a warning that Herod Antipas may try to kill 
him in Galilee with an ironic, perhaps bitter, remark 
(Luke 13:31-33; see FGL 2. 1028-33; positive: Ruppert 
and Bornkamm; negative: Steck). The remark ends with 
a general truth drawn from the theology of the martyred 
prophets: “But it is impossible that a prophet perish [note 
the indefinite noun and vb.] outside Jerusalem (actually, 
Jesus does perish outside the gates of Jerusalem].” 
49 (3) When James and John, sons of Zebedee, 
seek special places in the kingdom, Jesus asks whether 
they are prepared to share his suffering and death (Mark 
10:35-40 par.). The suffering and death are spoken of in 
general OT terms (cup and baptism, the second being so 
unusual that Matt omits it). Jesus does not have the power 
to grant places in the kingdom, but he does promise both 
brothers a share in his passion and death. The vague refer- 
ence to Jesus’ sufferings, the affirmation of Jesus’ impo- 
tence to grant places in the kingdom, and the bad light in 
which James the protomartyr among the Twelve is placed 
argue in favor of historicity. (4) Peter rebelled against the 
idea of Jesus’ suffering and Jesus had to rebuke Peter in the 
strongest terms: “Get behind me, Satan!” (Mark 8:32-33 
par.). Thisis not likely a saying created by the early church. 
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50 If historicity is granted to some of these say- 
ings (also the primitive form of the evil tenants parable 
[-* 36 above] and the laconic Son-of-Man sayings [> 41 
above]), Jesus did contemplate the martyrdom that the 
final prophet must undergo as part of God’s mysterious 
plan for the salvation of Israel. None of these sayings, 
however, assigns a more detailed theological meaning to 
the death: no vicarious sacrifice; no tying of death to 
resurrection to form the apocalyptic event—indeed, no 
explicit idea of vindication. For more clarity on how 
Jesus might have understood his death, we must turn to 
his Last Supper. 

51 (C ) The Last Supper. On Thursday eve- 
ning as the 14th of Nisan (the Day of Preparation) began, 
Jesus celebrated a final meal with his disciples at the 
home of a Jerusalem sympathizer. The historicity of such 
a final meal is supported by Marcan, special Lucan, 
Johannine, and pre-Pauline traditions. The meal was not 
the official Passover meal, which was to be held on the 
next evening, beginning the 15th of Nisan. Jesus, 
apparently sensing his imminent fate and perhaps 
already suspecting betrayal by one of his own, may havé 
purposely given the meal some Passover touches, since 
he would not be able to share the regular Passover with 
his disciples. At the beginning and the end of the meal 
respectively, Jesus used bread and wine to represent his 
coming death, which he accepted as part of God’s mys- 
terious will for bringing in the kingdom (contra Braun 
[ Jesus 56-57], who rejects the historicity of Jesus’ ritual 
actions with the bread and wine). Jesus’ words over the 
bread and wine are recorded in four different versions 
(1 Cor 11:23-26; Mark 14:22-25; Matt 26:26-29; Luke 
22:15-20), representing two major traditions (Pauline 
and Marcan). Each version shows some liturgical and 
redactional influences, and so no one version can claim 
to be the exact formulation of Jesus. There is also John 
6:51: “The bread . . . is my flesh?’ which may reflect more 
literally a Semitic original (see also eucharistic bread as 
flesh in Ign. Rom. 7:3; Phid. 4:1). Probably Jesus’ words 
ran something like, “This is my flesh [body], and “This 
[cup?] is [= contains, mediates] the covenant [sealed] by 
my blood” (cf. the echo of Exod 24:8). Jesus therefore 
interpreted his death as the (sacrificial? atoning?) means 
by which God would restore the covenant with Israel at 
Sinai. Even to his death, Jesus saw his mission as the 
regathering and saving of all Israel in the final hour of its 
history. Jesus also saw this supper as the last—the last in 
a whole series of meals he had shared with his disciples 
and sinners alike during his life, meals that had proleptic- 
ally communicated God’s forgiveness and salvation. This 
last meal was a pledge that, despite the apparent failure 
of his mission, God would vindicate Jesus even beyond 
death and bring him and his followers to the eschatologi- 
cal banquet (see the eschatological note struck in Mark 
14:25 and 1 Cor 11:26). Hence Jesus insists that the 
disciples all share his one cup rather than drink from 
their own cups. They are to hold fast to their fellowship 
with him as he dies, so that they may share this triumph 
in the kingdom. 


(Jeremias, J., The Eucharistic Words of Jesus [London, 1966]. 
Marshall, I. H., Last Supper and Lord’s Supper [GR, 1980]. Pesch, 
R., Das Abendmahl und Jesu Todesverstandnis [QD 80; Freiburg, 
1978]. Reumann, J., The Supper of the Lord [Ph], 1985] 1-52. 
Schweitzer, A., The Problem of the Lord’s Supper [ed. J. Reamann; 
Macon, 1982]. Schweizer, E., The Lord’s Supper According to the 
NT [FBBS 18; Phl, 1967].) 


52 (11) Passion and Death. 

(A) Gethsemane and Arrest. After the 
supper, Jesus led his disciples to a small plot of land on 
or at the foot of the Mt. of Olives (Gethsemane = olive 
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press or oil vat). While he was praying there, he was 
arrested by an armed band assisted by Judas, one of the 
Twelve. Since it is unlikely that a member of the Twelve 
would be gratuitously defamed by a story that created 
theological difficulties for the early church, Judas’s 
betrayal should be judged a historical fact. The arresting 
group was probably under the control of the high priest, 
though John mentions a “cohort” (speira) and a “tribune” 
(chiliarchos), possibly signs of Roman participation 
(against this possibility, see O. Betz, ANRW I1/25.1, 
564-647, esp. 613). Indeed, one would expect the 
priestly authorities to have kept Pilate informed of what 
they were planning for the Galilean troublemaker. Faced 
with arrest, Jesus rejected armed resistance, and his 
disciples fled in ignominious disarray. 

53 (B) Trial(s). From this point until the trial 
before Pilate, matters are obscure for three reasons: the 
disagreements of the Gospels among themselves, the un- 
certainty about Jewish and Roman law at the time, and 
religious apologetics that are with us to this day. Three 
major scenarios are possible: (1) A night trial before the 
sanhedrin was presided over by the high priest Caiaphas 
(AD 18-36); this session either lasted till dawn or was 
followed by a brief session at dawn (Mark-Matthew; so 
Blinzler and Betz). (2) Only an early morning session of 
the sanhedrin was held (Luke; so Catchpole). (3) An in- 
formal hearing was held, probably at night, by some 
Jewish official, perhaps by the father-in-law of Caiaphas, 
Annas, who had been high priest from ap 6 to 15 (John; 
so Winter, Brandon, Smith). Against the first possibility 
stand many prescriptions of the Mishna tractate San- 
hedrin, prescriptions flouted by the trial recorded in 
Mark-Matthew. The Mishna, however, written down 
only at the end of the 2d cent. aD, presents rabbinic 
(closer to Pharisaic), not Sadducean, rules and may de- 
pict an idealized picture that never fully existed prior to 
aD 70. (There is little support for the contention of S. 
Zeitlin and E. Rivkin that there were two sanhedrins at 
this time, one political and priestly, the other religious 
and Pharisaic—Jesus being tried by the former. See O. 
Betz, ANRW II/25.1, 646-47.) Luke’s depiction offends 
less against the Mishna, but whether it reflects an inde- 
pendent source or imaginative redaction of Mark is still 
debated. John’s narrative presents the least difficulty, but 
also fits well into John’s theology. The best we can say 
is that between the arrest and the trial before Pilate, Jesus 
was held in custody by the Temple authorities. At least 
a hearing and perhaps a trial resulted in formal charges 
that were presented to Pilate. The theological accusa- 
tions brought against Jesus during the Jewish hearing or 
trial (threats against the Temple? teaching contrary to 
the law? leading the people astray as a false prophet? 
claiming transcendent status?) could probably have been 
summed up under the vague label of blasphemy, broadly 
understood. During the Jewish proceedings, Peter, who 
had followed the arrested Jesus at a distance, was con- 
fronted by some underlings of the priestly officials and 
in a panic denied his relationship to Jesus. The historicity 
of this embarrassing event is much more likely than its 
invention in the early church as anti-Peter propaganda 
(contra G. Klein, Rekonstruktion und Interpretation [BEvT 
50; Munich, 1969] 49-98). 

54 Pontius Pilate, prefect of Judea (ap 26-36), 
would have been interested only in political crimes, and 
so theological concerns were translated by the Temple 
authorities into lése majesté (an easy task in a country 
where there was no firm line between politics and 
religion). Jesus was represented as a revolutionary, a 
false claimant to the Jewish throne. “King of the Jews” 
was the charge on which Jesus was tried and condemned 
before Pilate, as the titulus crucis, the charge placed on a 
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placard above Jesus’ head on the cross, proclaimed. 
(Braun [ Jesus 34] is almost alone in denying the histor- 
icity of the titulus.) This titulus translated into a political 
category something in Jesus’ teaching and praxis that 
was open to a messianic interpretation. Whether or not 
the Temple authorities had to have recourse to Pilate to 
have Jesus executed is hotly debated. The evidence is 
unclear, but it seems more likely that John 18:31 is 
correct: the sanhedrin had lost its power to put criminals 
to death (Blinzler, Catchpole; Winter’s counterargu- 
ments are not convincing). Also disputed is whether the 
Barabbas incident and the supposed custom underlying 
it are historical or the creation of Christian tradition. 


(Betz, O., ANRW I1/25.1, 564-647. Blinzler, J., Der Prozess Jesu 
[4th ed.; Regensburg, 1969]; Eng The Trial of Jesus 
[Westminster, 1959]. BGJ 2. 791-802. Catchpole, D., The Trial 
of Jesus [SPB 18; Leiden, 1971]. Hengel, M., Crucifixion [Phl, 
1977]. Kuhn, H.-W., ANRW 11/25.1, 648-793. Merritt, R., JBL 
104 [1985] 57-68. Rivkin, E., What Crucified Jesus? [Nash, 
1984]. Sherwin-White, A., Roman Society and Roman Law in the 
NT [GR, 1963] 24-47. Winter, P., On the Trial of Jesus [StJud 
1; 2d ed.; Berlin, 1974].) 


55 (C) Crucifixion and Death. At the end of 
the Roman trial Jesus was condemned to death by cruci- 
fixion and received the preliminary scourging (a cruel 
mercy, intended to hasten death). So weakened was Jesus 
that he could not carry his crossbeam. The soldiers 
pressed into service one Simon from Cyrene to carry the 
beam. He and his sons, Alexander and Rufus, apparently 
became prominent members of the early church (Mark 
15:21). Thus, there was at least one eyewitness at the 
crucifixion who later became a Christian. The cruci- 
fixion took place outside the city walls at Golgotha 
(Skull Place), possibly an abandoned quarry. Whether 
Jesus was tied or nailed to the cross is not specified, 
although nails are mentioned in the resurrection appear- 
ances (Luke 24:39; John 20:20,25,27) and are consistent 
with recent archaeological findings (see TAG 125-46; 
but also modifying reappraisal in BA 48 [1985] 190-91). 
Two robbers (léstai, possibly insurrectionists) were 
crucified along with Jesus; the edifying repentance of the 
“good thief” is probably Lucan redaction. Mockery and 
abuse, narrated at various points during the trial, were 
also hurled at Jesus as he hung on the cross. Whether he 
responded verbally to this abuse and to his sufferings 
cannot be said. The “words from the cross,” including 
the so-called cry of dereliction (Ps 22:2), may come from 
later Christian interpretation of Christ’s death. Besides 
Simon of Cyrene, the only sympathetic witnesses on 
Calvary were some female disciples from Galilee. The 
placing of Jesus’ mother and the beloved disciple at the 
cross may be Johannine symbolism. 

56 Although the crucified sometimes lingered for 
days, Jesus’ death occurred relatively quickly; hence, 
there was no need to hasten his death by breaking his 
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legs, as was done in the case of the two robbers. Haste 
was important, since at sundown (the beginning of 
Saturday, the 15th of Nisan), Passover would coincide 
with the sabbath that year. The special solemnity of the 
feast reinforced the general Jewish rule that corpses were 
not to be left hanging overnight, lest the Holy Land be 
defiled (Deut 21:22-23). In the absence of close relatives, 
Jesus’ corpse might have been disposed of unceremoni- 
ously in a common grave (a possibility left open by 
Braun [Jesus 35]). But Joseph of Arimathea, an influ- 
ential Jewish official, interceded with Pilate and obtained 
the body for (temporary?) burial in a tomb he owned 
nearby. Some of the Galilean women witnessed the 
preparations for burial. The only constant name at both 
cross and tomb is Mary Magdalene. The account of 
setting a guard at the sealed tomb must be judged a later 
creation of Jewish-Christian debates (Matt 27:62-66; cf. 
28:11-15). On the Shroud of Turin, see R. E. Brown, 
Biblical Exegesis and Church Doctrine (NY, 1985) 147-55; 
on the burial, R. E. Brown, CBQ 50 (1958) 233-45. 
57 (III) Resurrection. Since the Jesus of his- 
tory is by definition the Jesus who is open to empirical 
investigation by any and all observers, the risen Jesus lies 
outside the scope of such investigation (as now stated 
formally by the PBC; > Church Pronouncements, 
72:39). This does not mean that the resurrection is not 
real, but rather that the resurrection is an event that in 
itself transcends time and space (hence the term “meta- 
historical”) as Jesus enters into eternal life in his Father’s 
presence. Certain claimed effects of the resurrection (the 
empty tomb and the resurrection appearances) do belong 
to our world of time and space but are more properly 
treated in a history of the early church. Suffice it to say 
that the empty-tomb traditions should not be dismissed 
automatically as “late legends.” Mark and John preserve 
two different versions of a story that in its outline seems 
to belong to some stream of early Christian tradition (see 
W. Craig, NTS 31 [1985] 67 n. 88, for a list of exegetes 
affirming some form of historicity; but I. Broer [Die 
Urgemeinde und das Grab Jesu (SANT 31; Munich, 1972)] 
hesitates on whether the early Jerusalem church knew 
the grave of Jesus). That there were witnesses known by 
name who claimed that the risen Jesus appeared to them 
(1 Cor 15:5-8), that these witnesses included disciples of 
the historical Jesus who had deserted him out of fear and 
then did a remarkable volte face after his disgraceful 
death, that these disciples were not demented incompe- 
tents but people capable of intelligent propagation of a 
new movement, and that some of these disciples laid 
down their lives for the truth of their resurrection~ 
experiences —are all historical facts. How people react to 
these facts and to the historical Jesus brings one beyond 
empirical investigation into the sphere of religious deci- 
sion, of belief and unbelief. 
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2 OUTLINE 
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(II) Sources and Chronology of Paul’s Life (§ 4-13) 


Paul’s Career (§ 14-54) 
(I) Youth and Conversion 
(A) Paul’s Youth (§ 14-19) 
(B) Paul’s Conversion (§ 20-23) 
(II) Paul’s Visits to Jerusalem (§ 24-27) 
(III) Pauline Missions 
(A) Mission I (§ 29-30) 


(B) “Council” Visit (§ 31-33) 
(C) Antioch Incident (§ 34) 
(D) Jerusalem Decree on Dietary Matters (§ 35-37) 
(E) Mission II (§ 38-39) 
(F) Mission III (§ 40-45) 
(IV) Paul’s Last Imprisonment 
(A) Last Visit to Jerusalem and Arrest (§ 47) 
(B) Appeal to Caesar; Journey to Rome (§ 48-49) 
(C) End of Paul’s Life (§ 50-54) 


INTRODUCTION 


3 (1) Paul’s Name. In his letters the apostle 
calls himself Paulos, the name also used in 2 Pet 3:15 and 
from Acts 13:9 on. Prior to that in Acts he is called Saulos 
(7:58; 8:1,3; 9:1, etc.), the Gk form of Saoul. The latter 
spelling is found only in the conversion accounts 
(9:4,17; 22:7,13; 26:14) and stands for the Hebr Sa’ dl, 
the name of the first king of ancient Israel (e.g., 1 Sam 
9:2,17; cf. Acts 13:21). It means “asked” (of God or of 


Yahweh). Acts 13:9 marks the transition from “Saul” to 
“Paul” (except for the later Saoul): Saulos de kai Paulos, 
“Saul, also known as Paul.” The name Paulos is the Gk 
form of the well-known Roman cognomen (family 
name), Paul(l)us, used by the Aemilian gens, the Vettenii, 
and the Sergii. One can only conjecture how Paul got 
such a Roman name. It is pure coincidence that Saul 
begins to be called Paul in the account in Acts where the 
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Roman proconsul Sergius Paulus is converted (13:7-12); 
for it is hardly likely that Paul assumed the name of this 
illustrious Roman convert from Cyprus (pace Jerome, In 
Ep. ad Philem. 1; PL 26. 640; H. Dessau, et al.). More 
likely the apostle was called Paulos from birth, and Saoul 
was the signum or supernomen (added name) used in 
Jewish circles. Many Jews of the period had two names, 
one Semitic (Saul) and the other Greek or Roman (Paul); 
cf. Acts 1:23; 10:18; 13:1. The names were often chosen 
for their similarity of sound. There is no evidence that 
“Saul” was changed to “Paul” at the time of his conver- 
sion; indeed, Saulos is used in Acts even after this event. 
The change in 13:9 is probably due to different sources 
of Luke’s information. Paulus in Latin means “small,” 
“little,” but it had nothing to do with Paul’s stature or 
modesty. 


(Dessau, H., Hermes 45 [1910] 347-68. Harrer, G. H., HTR 33 
[1940] 19-33. On supernomen: Lambertz, M., Glotta 4 [1913] 
78-143.) 


4h (11) Sources and Chronology of Paul’s Life. 
What little is known about Paul comes to us from two 
main sources: (1) passages in his genuine letters, prin- 
cipally 1 Thess 2:1-2,17-18; 3:1-3a; Gal 1:13-23, 
2:1-14; 4:13; Phil 3:5-6; 4:15-16; 1 Cor 5:9; 7:7-8; 
16:1-9; 2 Cor 2:1,9-13; 11:7-9,23-27,32-33; 12:2-4, 
14,21; 13:1,10; Rom 11:1c; 15:19b,22-32; 16:1; and 
(2) Acts 7:58; 8:1-3; 9:1-30; 11:25-30; 12:25; 13:1- 
28:31. (Details in the Deutero-Pauline and Pastoral 
Epistles are of dubious value and can be used only to sup- 
port what is known from the other two sources.) 

5 The two sources mentioned, however, are not 
of equal value. In the reconstruction of Paul’s life, 
preference must be given to what Paul has told us about 
himself, for Luke’s story of Paul’s missionary activity is 
colored by his pronounced literary tendencies and theo- 
logical concerns. Recent writers such as J. Knox, D. W. 
Riddle, R. Jewett, G. Lidemann, J. Murphy-O’Connor, 
et al. have tried to work out a “life” of Paul or a chronol- 
ogy of his letters either solely or mainly on the basis of 
his own writings, often expressing a reluctance to admit 
information from Acts. Yet, puzzling enough, such 
writers at times admit details that Luke alone recounts 
—details that they need for their varying solutions (e.g., 
the appearance of Paul before Gallio [18:12], Paul’s 
18-month sojourn in Corinth [18:11], or the Lystran 
origin of Timothy [16:2-3])! In the following recon- 
truction of Paul’s career I shall use caution and a critical 
sense and admit further details for which Acts is the sole 
source, provided that they do not contradict or conflict 
with Pauline data. (The reader will note that my account 
uses the past tense for Pauline data, but the present tense 
for data from Acts.) 

6 Years ago T. H. Campbell (“Paul’s ‘Missionary 
Journeys’”) showed that in the Pauline passages men- 
tioned above there is a sequence of Paul’s movements 
from his conversion to the arrival in Rome that parallels 
the more detailed movements in Acts. In the Sequence 
Chart on the next page I adapt his fundamental study, 
making use of more recent discussions of the data and 
adding references to Paul’s collaborators. 

7 Differences in the Sequence Chart of Paul’s 
movements are to be noted: (1) Luke’s failure to mention 
Paul’s withdrawal to “Arabia” (Gal 1:17b); (2) Luke’s 
grouping of Paul’s missionary activities in three blocks 
(I: 13:1-14:28; II: 15:36-18:22; III: 18:23-21:16). Some 
critics think that Mission I is a completely Lucan fabrica- 
tion; but no little part of the problem is the question of 
sources in this part of Acts (> Acts, 44:10). 3) Luke’s 
occasion for Paul’s escape from Damascus: a plot made 
by Jews (Acts 9:23; contrast 2 Cor 11:32). (4) Luke’s 
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depiction of Paul “consenting” to the death of Stephen 
(Acts 7:58-8:1; cf. 22:20), whereas Paul himself speaks 
only of persecuting “the church of God” (Gal 1:13) or 
“the church” (Phil 3:6) and never mentions Stephen. 

8 The Sequence Chart yields at best only a 
relative chronology. In Paul’s own letters the only inci- 
dent that can be dated extrabiblically is his Damascus 
escape (2 Cor 11:32-33): the ethnarch of King Aretas 
closed off the city to take Paul captive, but he escaped by 
being let down in a basket through a window in the city 
wall (cf. Acts 9:24-25). That occurred at the end of Paul’s 
three years in Damascus (Gal 1:17c-18). Since Damascus 
was apparently under Roman rule until Tiberius’s death 
(March 16, ap 37; cf. Josephus, Ant. 18.5.3 § 124) and 
the Nabatean Aretas IV Philopatris (9 Bc-AD 39) was 
given control over it by the emperor Gaius Caligula, 
Paul’s escape must have occurred between aD 37 and 39, 
probably in ap 39 (see PW 2/1 [1895] 674). Paul’s 
conversion was about three years earlier, probably in 
AD 36. 

9 As for Acts, extrabiblical data are found for 
five events in Paul’s career. In descending order of impor- 
tance, these are: 

(1) The proconsulate ot L. Junius Gallio Annaeus in 
Achaia, before whom Paul is haled in Corinth (Acts 
18:12). This is the “one link between the Apostle’s career 
and general history that is accepted by all scholars” 
(Murphy-O’Connor, Corinth 141), even though it is 
reported solely by Luke. Gallio’s proconsulate is men- 
tioned in a Gk inscription set up in a temple of Apollo 
and discoverd by E. Bourguet at Delphi in 1905 and 
1910. It is fragmentary, and the full publication ofall the 
fragments (by A. Plassart) took place only in 1970. It is 
a copy of a letter sent by Claudius to the city of Delphi 
about its depopulation problems. 


1Tiber[ius Claudius Caes]ar Au[gust]us Ge[rmanicus, 
invested with tribunician po]wer ?[for the 12th time, 
acclaimed Imperator for t]he 26th time, F[ather of the 
Fa]ther[land . . . sends greetings to .. .]. 3For a l[ong time I 
have been not only [well disposed toward t]he ci[ty] of 
Delph[i, but also solicitous for its ‘pro|sperity, and I have 
always guar[ded thJe cul[t of t]he [Pythian] Apolflo. But] 
Snow [since] it is said to be desti[tu]te of [citi]zens, as [L. 
Junjius °Gallio, my frif[end] an[d procon]sul, [recently 
reported to me, and being desirous that Delphi] 7should con- 
tinue to retain [inta]ct its for[mer rank, I] ord[er you (pl.) to 
in]vite [well born people also from ®ot]her cities [to Delphi 
as new inhabitants and to] ?all[ow] them [and their children 
to have all the] privifleges of Del]phi !°as being citi[zens on 
equal and like (basis)]. For i[f] so[me . . . ] !! were to trans[fer 
as citi]zens [to these regions, ... (The rest is inconsequen- 
tial; my translation follows Oliver’s text, and brackets 
enclose restorations.) 


From this text we may deduce that Gallio was pro- 
consul in Achaia in the 12th year of the reign of 
Claudius, after the latter’s 26th acclamation as “im- 
perator.” Whereas the tribunician power, with which the 
emperor was invested each year, marked his regnal years, 
acclamation as imperator was sporadic, being accorded 
to him after triumphs or important military victories. To 
date an event by it, one must know when the specific 
acclamation occurred. From other inscriptions one 
knows that the 22d-25th acclamations took place in 
Claudius’s 11th regnal year and that the 27th occurred in 
his 12th year, before Aug. 1, aD 52 (CIL 6. 1256; Fron- 
tinus, De Aquis 1.13). The 26th acclamation could have 
occurred before winter in AD 51 or in the spring of ap 52. 
But the 12th regnal year began on Jan. 25, 52, and a 
Carian inscription combines the 26th acclamation with 
the 12th regnal year (démarchikés exousias to didekaton ... 
autokratora to eikoston kai hekaton, BCH 11 [1887] 306-7; 
A. Brassac, RB 10 [1913] 44; cf. CIL 8. 14727). 


SEQUENCE CHART OF PAUL’s MOVEMENTS 


Letters 


Conversion near Damascus (implied 

in Gal 1:17c) 
To Arabia (Gal 1:17b) 
Return to Damascus (1:17c): 3 yrs. 
Flight from Damascus (2 Cor 11:32-33) 
To Jerusalem (Gal 1:18-20) 
“The regions of Syria and Cilicia” 

(Gal 1:21-22) 


Churches evangelized before Macedo- 
nian Philippi (Phil 4:15) 


“Once again during 14 years I went up 
to Jerusalem” (for “Council,” Gal 2:1) 
Antioch Incident (Gal 2:11-14) 


Galatia (1 Cor 16:1) evangelized 
for the first time (Gal 4:13) 


Philippi (1 Thess 2:2 [ = Macedo- 
nia, 2 Cor 11:9)) 

Thessalonica (1 Thess 2:2; cf. 3:6; 
Phil 4:15-16) 


Athens (1 Thess 3:1; cf. 2:17-18) 
Corinth evangelized (cf. 2 Cor 1:19; .11:7-9) 
Timothy arrives in Corinth (1 Thess 

3:6), probably accompanied by 

Silvanus (1 Thess 1:1) 


Apollos (in Ephesus) urged by 
Paul to go to Corinth (1 Cor 16:12) 


Northern Galatia, second visit 
(Gal 4:13) 

Ephesus (1 Cor 16:1-8) 

Visit of Chloe, Stephanas, et al. to 
Paul in Ephesus (1 Cor 1:11; 
16:17), bringing letter (7:1) 


Paul imprisoned (? cf. 1 Cor 15:32; 2 Cor 1:8) 


Timothy sent to Corinth (1 Cor 4:17; 16:10) 

Paul’s 2nd “painful” visit to Corinth 
(2 Cor 13:2); return to Ephesus 

Titus sent to Corinth with letter 
“written in tears” (2 Cor 2:13) 

(Paul’s plans to visit Macedonia, Cor- 
inth, and Jerusalem/Judea, 1 Cor 
16:3-8; cf. 2 Cor 1:15-16) 

Ministry in Troas (2 Cor 2:12) 

To Macedonia (2 Cor 2:13; 7:5; 9:2b-4); 
arrival of Titus (2 Cor 7:6) 

Titus sent on ahead to Corinth (2 Cor 
7:16-17), with part of 2 Cor 

[llyricum (Rom 15:19)? 

Achaia (Rom 15:26; 16:1); Paul’s 
third visit to Corinth (2 Cor 13:1) 


(Plans to visit Jerusalem, 
Rome, Spain [Rom 15:22-27)) 


Acts 
Damascus (9:1-22) 


Flight from Damascus (9:23-25) 
To Jerusalem (9:26-29) 
Caesarea and Tarsus (9:30) 


Antioch (11:26) 

Jerusalem [11:29-30; 12:25]; > 25 below) 
Mission I: Antioch (13:1-4a) 

Seleucia, Salamis, Cyprus (13:4b-12) 
South Galatia (13:13-14:25) 


Antioch (14:26-28) 
Jerusalem (15:1-12) 


Antioch (15:35); Mission II 
Syria and Cilicia (15:41) 

South Galatia (16:1-5) 

Phrygia and North Galatia (16:6) 


Mysia and Troas (16:7—10) 
Philippi (16:11-40) 


Amphipolis, Apollonia, Thessa- 
lonica (17:1-9) 

Berea (17:10-14) 

Athens (17:15-34) 

Corinth for 18 months (18:1-18a) 

Silas and Timothy come from 
Macedonia (18:5) 


Paul leaves from Cenchreae (18:18b) 

Leaves Priscilla and Aquila at Ephe- 
sus (18:19-21) 

Apollos dispatched to Achaia by 
Priscilla and Aquila (18:17) 

Paul to Caesarea Maritima (18:22a) 

Paul to Jerusalem (18:22b) 

In Antioch for a certain amount 
of time (18:22c) 

Mission III: North Galatia and 
Phrygia (18:23) 

Ephesus for 3 yrs. or 2 yrs., 3 mos. 
(19:1-20:1; cf. 20:31) 


(Paul’s plans to visit Macedonia, 
Achaia, Jerusalem, Rome, 19:21) 


Macedonia (20: 1b) 


3 mos. in Greece (Achaia) (20:2-3) 


Paul starts to return to Syria 
(20:3), but goes via Macedo- 
nia and Philippi (20:3b-6a) 
Troas (20:6b-12) 
Miletus (20:15c-38) 
Tyre, Ptolemais, Caesarea (21:7-14) 
Jerusalem (21:15-23:30) 


Caesarea (23:31-26:32) 
Journey to Rome (27:1-28:14) 
Rome (28:15-31) 
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Achaia was a senatorial province, governed by a pro- 
consul appointed by the Roman senate. Such a provincial 
governor was normally in office for a year and was 
expected to take his post by June 1 (Dio Cassius, Rom. 
Hist. 57.14.5) and to leave for it by mid-April (ibid., 
60.11.6; 60.17.3). Claudius’s letter mentions that Gallio 
had reported to him about conditions in Delphi. Hence 
Gallio was already in Achaia and had reported in the late 
spring or early summer of AD 52. This could have been 
toward the end of Gallio’s proconsular year (June 51 to 
May 52) or at the beginning of such a year (June 52 to 
May 53). Since Seneca, Gallio’s younger brother, says 
that Gallio developed a fever in Achaia and “took ship at 
once” (Ep. 104.1), it seems that Gallio cut short his stay 
in Achaia and hurried home. That suggests that Gallio 
had been there in the late spring and summer of 52 and 
left it not later than the end of Oct. (before mare clausum, 
when sea travel became impossible). Hence, Paul would 
have been haled before Gallio sometime in the summer 
or early fall of 52. Having been in Corinth for 18 
months, Paul would have arrived there in early 51 (see 
Acts 18:11). 


(Bourguet, E., De rebus delphicis imperatoriae aetatis capita duo 
[Montpellier, 1905]. Brassac, A., RB 10 [1913] 36-53, 207-17. 
Murphy-O’Connor, Corinth 141-52, 173-76. Oliver, J. H., 
Hesperia 40 [1970] 239-40. Plassart, A., REG 80 [1967] 372-78; 
Les inscriptions du temple du IV siécle [Fouilles de Delphes III/4; 
Paris, 1970] § 286.) 


10 (2) The expulsion of Jews from Rome by the 
emperor Claudius (Acts 18:2c), related by Luke to the 
arrival of Aquila and Priscilla in Corinth, with whom 
Paul eventually stays. Suetonius (Claudius 25) reports: 
Iudaeos impulsore Chresto assidue tumultuantes Roma expulit, 
“He expelled from Rome Jews who were making con- 
stant disturbances at the instigation of Chrestus.” If “at the 
instigation of Chrestus” (which in Suetonius’s day would 
have been pronounced Christos) is a garbled way of refer- 
ring to disputes over whether Jesus was Christ, Sue- 
tonius would be reporting strife at Rome between Jews 
and Jewish Christians. A 5th-cent. Christian historian, 
P. Orosius (Hist. adv. pag. 7.6.15-16; CSEL 5. 451), 
quotes Suetonius’s text and dates the expulsion in the 9th 
regnal year of Claudius (Jan. 25, aD 49 to Jan. 24, ap 50). 
But because Orosius says that Josephus tells of this 
expulsion, whereas the Jewish historian says nothing of 
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it, his testimony has appeared suspect to some scholars. 
No one knows where Orosius got his information about 
the 9th year. This date of the expulsion, however, 
remains the most likely (see E. M. Smallwood, The Jews 
under Roman Rule [SJLA 20; Leiden, 1976] 211-16; 
Jewett, Chronology 36-38; G. Howard, ResQ 24 [1981] 
175-77). But some scholars have tried rather to interpret 
Suetonius’s testimony as a reference to a decision made 
by Claudius in his first regnal year (aD 41) reported by 
Dio Cassius (Rom. Hist. 60.6.6). The emperor, noting the 
increasing number of Roman Jews, “did not drive them 
out,” but rather ordered them “not to hold meetings” (see 
Liidemann, Paul 165-71; Murphy-O’Connor, Corinth 
130-40). This, however, is unconvincing, since Dio 
Cassius says explicitly that Claudius did not expel the 
Jews (at that time). He may well have expelled some Jews 
later on, as Suetonius affirms. (Dio Cassius’s history for 
AD 49 exists only in epitomes.) However, one must pre- 
scind from the Lucan hyperbole, “all the Jews” (Acts 
18:2), and ask how “recently” Aquila and Priscilla would 
have come from “Italy” (not specifically Rome). If the 
Claudian expulsion was an event in the 9th regnal year, 
Paul’s arrival in Corinth would have been sometime after 
that. 

11 (3) The famine in the reign of Claudius (Acts 
11:28b) is not easily dated. It apparently affected the 
whole eastern Mediterranean area for several years; some 
evidence suggests that it occurred in Judea about the 
beginning of the procuratorship of T. Julius Alexander 
(ap 46-48; cf. Josephus, Ant. 20.5.2 § 101; > History, 
75:178). On its relation to the so-called Famine Visit, > 
25, 27 below. 

12 (4) Porcius Festus succeeded Felix as procu- 
rator of Judea (Acts 24:27). The precise date of this suc- 
cession is difficult to establish, but it may have occurred 
ca. AD 60 (see HJPAJC 1. 465-66; HBC 322-24). On the 
arrival of Festus, Paul appealed to Caesar for a trial 
(25:9-12). 

13 (5) The recall of Pontius Pilate to Rome in aD 
36 to answer for his conduct (see Josephus, Ant. 18.4.2 
§ 89; > History, 75:168). The removal of Pilate and the 
arrival of the new prefect, Marcellus, may be a plausible 
occasion for the lynching of Stephen (Acts 7:58-60) and 
the beginning of the persecution of the Jerusalem church 
(Acts 8:1). Paul’s conversion may be related to these 
events. 


PAUL’S CAREER 


14 (I) Youth and Conversion. 

(A) Paul’s Youth. The date of Paul’s birth 
is unknown. He called himself an “old man” (presbytés) in 
Phlm 9 (> Philemon, 52:10), i.e., someone between 50 
and 56 years of age (TDNT 6. 683); this would mean that 
he was born in the first decade ap. Luke depicts Saul as 
a “youth” (neanias) standing at the stoning of Stephen, 
i.e., as between 24 and 40 (cf. Diogenes Laertius 8.10; 
Philo, De cher. 114). 

15 Paul never tells us where he was born, but his 
name, Paulos, would connect him with some Roman 
town. He boasted of his Jewish background and traced 
his lineage to the tribe of Benjamin (Rom 11:1; Phil 3:5; 
2 Cor 11:22). He was an “Israelite” (ibid.), “a Hebrew, 
born of Hebrews . . . , as to the law a Pharisee” (Phil 3:6), 
one “extremely zealous for the traditions of my fathers” 
and one who excelled his peers “in Judaism” (Gal 1:14). 
In calling himself a “Hebrew” (Hebraios), he may have 


meant that he was a Greek-speaking Jew who could also 
speak Aramaic (see C. F. D. Moule, ExpTim 70 
[1958-59] 100-2) and could read the OT in the original. 
Paul’s letters, however, reveal that he knew Greek well 
and could write it and that in addressing Gentile churches 
he usually quoted the OT in Greek. Traces of Stoic 
thetorical diatribe in his letters (+ Pauline Theology, 
82:12) show that he had a Gk education. 

16 Luke also presents Paul as “a Jew,” as “a Phari- 
see” born in Tarsus, a Hellenistic town of Cilicia (Acts 
22:3,6; 21:39), as having a sister (23:16), and as a Roman 
citizen from birth (22:25-29; 16:37; 23:27). If Luke’s 
information about Paul’s origins is correct, it helps 
explain both the Hellenistic and the Jewish background 
of Paul. Tarsus is first attested as Tarzi on the 9th-cent. 
BC Black Obelisk of Shalmaneser III (1.138; cf. D. D. 
Luckenbill, ARAB 1. 207). In the 4th cent., Xenophon 
(Anab. 1.2.23) called it “a great and prosperous city,” and 
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Gk coins from the 5th and 4th cents. reveal its early 
Hellenization. It was heavily hellenized by Antiochus IV 
Epiphanes (175-164), who also established a colony of 
Jews there (ca. 171) to foster commerce and industry. See 
W. M. Ramsay, ExpTim 16 (1904-5) 18-21; cf. Phil- 
ostratus, Life of Apol. 6.34; Sherwin-White, Roman Society 
144-93. 

17 In Pompey’s reorganization of Asia Minor in 
66 BC, Tarsus became the capital of the province of 
Cilicia. Later on, freedom, immunity, and citizenship 
were granted to the town by Mark Antony, and Augustus 
confirmed these rights, which may explain Paul’s Roman 
connections. Tarsus was a well-known center of culture, 
philosophy, and education. Strabo (Geogr. 14.673) knows 
of its schools as surpassing those of Athens and Alex- 
andria and of its students as native Cilicians, not 
foreigners. Athenodorus Cananites, a Stoic philosopher 
and teacher of the emperor Augustus, retired there in 15 
BC and was given the task of revising the city’s democratic 
and civic processes. Other philosophers, Stoic and Epi- 
curean, also settled and taught there. Famous Romans 
visited Tarsus: Cicero, Julius Caesar, Augustus, Mark 
Antony, and Cleopatra. Hence the Lucan Paul can boast 
that he is a “citizen of no mean town” (21:39). 


(Béhlig, H., Die Geisteskultur von Tarsus [Gottingen, 1913]. 
Welles, C. B., “Hellenistic Tarsus,” MUSJ 38 [1942] 41-75. 
Jones, A. H. M., The Cities of the Eastern Roman Provinces 
[Oxford, 1971] 192-209.) 


18 The Lucan Paul also boasts of being “brought 
up in this city of Jerusalem and educated at the feet of 
Gamaliel” (Acts 22:3), i.c., Gamaliel I, the Elder, whose 
floruit in Jerusalem was ca. AD 20-50 (see W. C. van 
Unnik, Tarsus or Jerusalem: The City of Paul’s Youth 
[London, 1962]). Though the Lucan picture of Paul’s 
youth spent in Jerusalem may explain his Semitic train- 
ing and mode of thought, Paul himself never utters a 
word about this feature of his youth. Moreover, it 
creates a difficulty: Paul’s writings never suggest that he 
encountered or had any personal acquaintance with the 
Jesus of the public ministry (see 2 Cor 5:16; 11:4, which 
need not mean that he had, even though some commen- 
tators so understand 5:16)—ifhe spent his youth in Jeru- 
salem, would he have escaped such an encounter? Though 
Paul’s mode of argumentation and use of the OT re- 
semble those of contemporary learned Palestinian Jews, 
his dependence on rabbinical traditions is more alleged 
than proved (see E. P. Sanders, Paul and Palestinian 
Judaism [Phl, 1977], but cf. J. Neusner, HR 18 [1978] 
177-91). In the long run the only evidence that Paul was 
trained by a rabbinical figure such as Gamaliel is the 
statement of Acts. 

19 According to J. Jeremias (ZNW 25 [1926] 
310-12; ZNW 28 [1929] 321-23), at his conversion Paul 
was not merely a rabbinical disciple (talmid hakam), but a 
recognized teacher with the right to make legal deci- 
sions. This authority would have been presupposed in 
his going to Damascus to arrest Christians (Acts 9:1-2; 
22:4-5; 26:12) and his voting against Christiams as a 
member of the sanhedrin (26:10). From this Jeremias 
concluded that, since 40 was the age required for rab- 
binical ordination, Paul would have been converted in 
middle age and have been married, since marriage was 
also required of rabbis. Jeremias harmonizes the fore- 
going Lucan data with Pauline material in interpreting 
1 Cor 7:8 (“I say to the unmarried and the widowed, ‘It 
is good for them to remain as I am’”) to mean that Paul 
was classing himself with the widowed (chérai) rather 
than with the unmarried (agamoi; —- 1 Corinthians, 
49:36). Again, 1 Cor 9:5 would mean that Paul had not 
remarried. But almost every point in this intriguing view 
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is dubious: questionable harmonization, Paul’s age, the 
late date of the rabbinical evidence used, Paul’s status. See 
further E. Fascher, ZNW 28 (1929) 62-69; G. Stahlin, 
TDNT 9. 452 n. 109. 

20 (B) Paul’s Conversion. Paul wrote of the 
crucial turn in his life in Gal 1:16: “God was pleased to 
reveal his son to/in me so that I might preach him among 
the Gentiles.” This revelation followed upon a career in 
Judaism and a persecution of “the church of God” (1:13; 
cf. Phil 3:6 and A. J. Hultgren, JBL 95 [1976] 97-111). 
After it he withdrew to “Arabia” and then “returned” to 
Damascus (Gal 1:17). That the conversion took place near 
Damascus is inferred from the vb. “returned.” Three years 
later he escaped from Damascus (ca. aD 39; - 8 above) 
and went up to Jerusalem (1:18). Thus ca. 36 Paul the 
former Pharisee became a Christian and an “apostle to the 
Gentiles” (Rom 11:13). (Depending on how long one 
reckons Aretas’s control over Damascus, the dates of 
Paul’s conversion and flight are differently estimated: 
Ltidemann dates the conversion in 30 or 33, the flight in 
33 or 36; Jewett dates the conversion in 34, the flight 
in 37.) 

21 Paul clearly regarded the experience near 
Damascus as the turning point in his life and in that sense 
a “conversion.” It was for him an encounter wth the risen 
Lord (Kyrios) that he never forgot. When his apostolate 
was subsequently challenged, he was wont to expostu- 
late, “Am I not an apostle? Have I not seen Jesus our 
Lord?” (1 Cor 9:1; cf. 15:8). Asa result of that “revelation 
of Jesus Christ” (Gal 1:12), he became “a servant of 
Christ” (Gal 1:10), someone with a compulsion (ananké, 
1 Cor 9:16) to preach the gospel of Christ, and for it he 
became “all things to all human beings” (1 Cor 9:22). 
a2 Paul’s conversion should not be regarded as 
the result of the human condition described in Rom 
7:7-8:2, as if that were an autobiographical account of 
his own experience. Paul as a Christian looked back on 
his Jewish career with a robust conscience: “As for 
righteousness under the law, I was blameless” (Phil 
3:6b). He was not crushed by the law. The psychological 
origins of Paul’s experience remain largely inaccessible 
to us, but in any case there was a “reversal or transvalua- 
tion of values” (J. G. Gager) that led to a new self- 
understanding of himself as an apostle of the gospel 
among the Gentiles and to an interpretation of the 
Christ-event under different images. (For the meaning of 
Paul’s conversion, > Pauline Theology, 82:13-15.) 

23 Luke also associates Paul’s conversion with a 
persecution of the church—in Jerusalem, because of 
which (Hellenist Jewish) Christians scattered to Judea 
and Samaria (Acts 8:1-3) and farther (9:2; 11:19). Luke 
recounts the Damascus experience three times in Acts: 
once in a narrative that depicts Paul eventually sojourn- 
ing for several days in Damascus (9:3-19—but with no 
mention of a withdrawal to Arabia); and twice in 
speeches, before a crowd in Jerusalem (22:6-16) and 
before Festus and King Agrippa (26:12-18). Each of 
these accounts stresses the overwhelming and unexpected 
character of the experience which occurred during Paul’s 
persecution of Christians. Puzzling, however, are the 
variant details in the accounts: whether Paul’s compan- 
ions stand by speechless or fall to the ground; whether 
or not they hear the heavenly voice; though Jesus 
addresses Paul “in the ‘Hebrew’ language,” he quotes a 
Gk proverb (26:14). The failure to harmonize such 
details reflects Luke’s lack of concern for consistency. 
Yet in each account the essential message is conveyed to 
Paul: “Saul, Saul, why do you persecute me?” — “Who are 
you, Sir?”—“I am Jesus (of Nazareth) whom you are 
persecuting.” 
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(On the “conversion”: Bornkamm, G., in Reconciliation and Hope 
[Fest. L. L. Morris; ed. R. J. Banks; GR, 1974] 90-103. Dupont, 
J., in Apostolic History and the Gospel [Fest. F. F. Bruce; ed. W. W. 
Gasque and R. P. Martin; GR, 1970] 176-94. Gager, J.G., NTS 
27 [1980-81] 697-704. Menoud, P. H., Int 7 [1953] 131-41. 
Stanley, D. M., CBQ 15 [1953] 315-38. Wood, H. G., NTS 1 
[1954-55] 276-82. Also Meinardus, O. F. A., “The Site of 
Paul’s Conversion at Kaukab,” BA 44 [1981] 57-59.) 


24 (II) Paul’s Visits to Jerusalem. According 
to Paul’s letters he visited Jerusalem twice after his con- 
version, once after three years (Gal 1:18) and “once again 
during fourteen years” (Gal 2:1). In Rom 15:25 he 
planned another visit, before going to Rome and Spain. 
25 According to Acts, however, Paul visits Jeru- 
salem after his conversion five or possibly six times: 
(1) 9:26-29, after his flight from Damascus; cf. 22:17; 
(2) 11:29-30, Barnabas and Saul bring a collection from 
Antioch to the brethren of Judea—related by Luke to the 
famine in the days of Claudius (— 11 above); (3) 12:25, 
Barnabas and Saul go up to Jerusalem (again? some mss. 
rather read “from” [Jerusalem], which would mean their 
return to Antioch after the foregoing visit; but eis, “to,” 
is the preferred reading; > Acts 44:67); (4) 15:1-2, the 
visit of Paul and Barnabas at the “Council”; (5) 18:22, 
after Mission II, Paul goes up and greets the church 
before going down to Antioch; (6) 21:15-17, the visit at 
the end of Mission III, when Paul is arrested. 

The correlation of the Pauline and Lucan data about 
the visits to Jerusalem after the conversion is the most 
difficult aspect of any reconstruction of Paul’s life. The 
best solution is to equate the Lucan visit 1 with Gal 1:18 
and to regard Lucan visits 2, 3, and 4 as references to the 
same event, the “Council” (= Gal 2:1-10). Luke has un- 
doubtedly historicized and made separate visits out of 
references to one visit found in different sources. The 
Lucan visit 5 creates no problem, and visit 6 is that 
planned by Paul in Rom 15:25. 

26 Thus, after Paul escaped from Damascus in aD 
39, he came to Jerusalem for the first time historésai 
Képhan (Gal 1:18), the meaning of which is debated: “to 
get information from Cephas” or “to visit Cephas” (> 
Galatians, 47:16). During his 15 days there he met James, 
“the Lord’s brother,” but none of the other apostles; he 
was otherwise personally unknown to the churches of 
Judea. According to the Lucan version of this visit 1, 
Barnabas introduces Paul to the “apostles” and tells them 
how he has preached boldly in Damascus in the name of 
Jesus. Paul circulates in Jerusalem among them, continu- 
ing to preach boldly and provoking the Hellenists, who 
seek to kill him (Acts 9:27-29). 

27 After the 15 days in Jerusalem, according to 
Gal 1:21 Paul retired to Syria and Cilicia—for how long 
he does not say. About this time he must have had the 
vision to which he refers in 2 Cor 12:2-4; it occurred 14 
years before 2 Cor was written but is scarcely to be 
equated with the conversion experience. According to 
Acts 22:17-21 Paul has an ecstasy while praying in the 
Jerusalem Temple during visit 1. It is the danger 
presented by the provoked Hellenists that leads the 
brethren to bring Paul from Jerusalem to Caesarea and to 
send him off to Tarsus (Acts 9:30). Acts does not specify 
how long Paul stays in this city of Cilicia, but the 
sequence makes a number of years not improbable 
(perhaps aD 40-44). The stay ends with a visit from 
Barnabas, who brings him back to Antioch where he 
remains a whole year (11:25-26), engaged in evangeliza- 
tion. Luke relates visit 2 to Jerusalem, the “Famine Visit,” 
to this period. See W. A. Meeks and R. Wilken, Jews and 
Christians in Antioch (Missoula, 1978). 

28 (III) Pauline Missions. Acts organizes 
Paul’s missionary activity into three segments; but “if 
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you had stopped Paul on the streets of Ephesus and said 
to him, ‘Paul, which of your missionary journeys are you 
on now?’ he would have looked at you blankly without 
the remotest idea of what was in your mind” (Knox, 
Chapters 41-42). Yet the trouble is not solely Lucan; it 
stems from the way we read Acts, since Luke does not 
distinguish Mission I, II, or III, as moderns tend to count 
them. Yet we have seen (— 6 above [chart]) that there is 
a certain correlation in the Pauline and Lucan data for 
Paul’s missionary journeys, apart from the first. His 
journeys cover roughly ap 46-58, the most active years 
of his life, as he evangelized Asia Minor and Greece. 
29 (A) Mission I (AD 46-49). The story of this 
pre-“Council” mission is recounted solely by Acts 
(13:3-14:28) and is confined to essentials to suit Luke’s 
literary purpose (cf. 2 Tim 3:11). Paul has given us no 
details about his missionary activity in the pre-“Council” 
period of 14 years (Gal 2:1). For a time he was in “the 
areas of Syria and Cilicia” (1:21) and was “preaching the 
faith” (1:23) “among the Gentiles” (2:2). When later he 
wrote Phil, he recalled that “at the beginning of the 
evangelization, no church except you shared with me in 
the matter of giving and receiving, when I left 
Macedonia” (4:15). As he left Macedonia, then (ca. AD 50; 
— 39 below), there were other churches, presumably 
evangelized by Paul. Where were they? Since he passed 
to Philippi in Macedonia from Asia Minor, he could be 
referring to churches of S Galatia in the account of 
Mission I (Acts 13:13-14:25)—or less likely to those of 
N Galatia, Mysia, or Troas at the beginning of Mission II 
(— 38 below). In any case, Macedonia was scarcely the 
first area evangelized by Paul (pace M. J. Suggs, NovT 4 
[1960] 60-68), and the account of Mission Tin Acts does 
not contradict the sparse Pauline details. 

30 Moved by the Spirit, Antiochene prophets and 
teachers impose hands on Barnabas and Saul and send 
them forth in the company of John Mark, Barnabas’s 
cousin (Col 4:10). They depart from Seleucia, the port of 
Syrian Antioch, head for Cyprus, and pass through the 
island from Salamis to Paphos. There the proconsul 
Sergius Paulus is converted (13:7-12). From Paphos the 
missionaries sail for Perga in Pamphylia (on the S coast 
of central Asia Minor), where John Mark deserts Barna- 
bas and Paul and returns to Jerusalem. Barnabas and Paul 
make their way to towns in S Galatia: to Pisidian 
Antioch, Iconium, Lystra, and Derbe. In Antioch Paul 
preaches first to Jews in their synagogue; and when he 
encounters resistance, Paul announces his turning 
henceforth to the Gentiles (13:46). After evangelizing the 
area and meeting opposition from Jews in various towns 
(even stoning in Iconium), Paul and Barnabas retrace 
their steps from Derbe through Lystra, Iconium, and 
Pisidian Antioch to Perga and sail from Attalia for Syrian 
Antioch, where Paul spends “no little time” with Chris- 
tians (14:28). One of the issues that surfaces in Mission 
I is the relation of the new faith to Judaism, and more 
specifically the relation of Gentile Christians to older 
Jewish converts. Are the Gentile converts to be circum- 
cised and required to observe the Mosaic law? See Ogg, 
Chronology 58-71. 

31 (B) “Council” Visit (AD 49). According to 
Luke, during Paul’s stay in Antioch (end of Mission I) 
converts from Judea arrive and begin to insist on circum- 
cision as necessary for salvation (15:1-3). When this 
leads to a dispute between them and Paul and Barnabas, 
the Antiochene church sends Paul, Barnabas, and others 
up to Jerusalem to consult the apostles and elders about 
the status of Gentile converts. This visit results in the so- 
called Council of Jerusalem. 

32 In Gal 2:1-10 Paul told of this visit; he went 
up to Jerusalem with Barnabas and Titus “once again 
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during 14 years” (to be reckoned from his conversion, 
1.€., in the year 49-50). Paul spoke of this visit as the 
result of “a revelation” (2:2), and he laid before “those of 
repute” in Jerusalem the gospel that he had been 
preaching to the Gentiles, and they “added nothing” to 
it. James, Cephas, and John realized the grace given to 
Paul and Barnabas and extended to them the right hand 
of fellowship — uninfluenced by the “false brethren” who 
had slipped in to spy out the freedom (from the law) 
gained in Christ and to whom Paul had not yielded “so 
that the truth of the gospel might be preserved” (2:4-5). 
The issue settled on this occasion was circumcision: It 
was not obligatory for salvation; and Titus, though a 
Greek, was not forced to be circumcised. (On Gal 2:7-8, 
— Galatians, 47:17.) 

33 The first part of Acts 15 (vv 4-12) deals with 
this same doctrinal issue. Those whom Paul labeled “false 
brethren” are here identified as “some believers from the 
sect of the Pharisees” (15:5). When the matter is debated 
by the apostles and elders, Peter’s voice seemingly 
prevails; and the assembly acquiesces in his decision 
(based on his own experience in Acts 10:1-11:18). The 
Jerusalem “Council” thus frees the nascent church from 
its Jewish roots and opens it to the world apostolate then 
confronting it. Paul’s position is vindicated. 

34 (C) Antioch Incident (Ap 49). After the 
Jerusalem “Council” Paul went down to Antioch, and 
before long Peter followed. At first both of them ate with 
Gentile Christians, but soon “some people from James” 
(Gal 2:12), i.e., Christians with pronounced Jewish lean- 
ings, arrived and criticized Peter for eating with Gentile 
converts. Yielding to their criticism, Peter separated 
himself; and his action led other Jewish Christians, even 
Barnabas himself, to do the same. Paul protested and 
opposed Peter to his face, because he was “not walking 
according to the truth of the gospel” (2:11). It may be 
implied that Paul was successful in his criticism, but even 
so the disciplinary question of Jewish dietary regulations 
for Gentile converts was now posed. See Brown and 
Meier, Antioch and Rome 28-44. 

35 (D) Jerusalem Decree on Dietary Matters. 
Paul’s opposition to Peter did not solve the dietary prob- 
lem at Antioch. Emissaries seem to have been sent again 
to Jerusalem, presumably after Paul’s and Peter’s depar- 
ture from Antioch. James convenes the apostles and 
elders again, and their decision is sent as a letter to the 
local churches of Antioch, Syria, and Cilicia (Acts 
15:13-19). Paul himself says nothing about this decision, 
and even in Acts he is only subsequently informed about 
it by James on his arrival in Jerusalem after Mission III 
(21:25). 

36 Acts 15 is a problematic and composite 
chapter, in which Luke has undoubtedly telescoped two 
incidents that were distinct in subject and time. To be 
noted: (1) Vv 1-2 are a literary suture joining informa- 
tion from different sources. (2) V 34 is missing in the best 
Gk mss., but added in the Western textual tradition to 
explain where Silas was at the beginning of Mission II. 
(If v 34 be omitted, Silas’s location becomes a problem: 
When does he join Paul on Mission II?) (3) Simeon 
(15:14), who is usually identified as Simon Peter (and has 
to be so understood in Luke’s telescoped story), was 
probably someone else in the source used. Elsewhere in 
Acts Peter is called Petros (15:7) or Simon Petros (10:5; 
18:32), but never Symeon. In Luke’s source the Simeon of 
15:14 may well have been Simeon Niger, one of the 
prophets or teachers of Antioch (13:1); he is probably 
sent as one of the emissaries to James of Jerusalem about 
the dietary regulations. (4) Peter’s speech about circum- 
cision and about the Mosaic law (15:7-11) scarcely co- 
incides with the topic discussed by James (15:14-21). 
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37 As a result of the consultation James sends 
a letter to Antioch, Syria, and Cilicia (15:22-29), 
recommending that Gentile Christians in such mixed 
communities abstain from meat sacrificed to idols, from 
blood, from the meat of strangled animals, and from 
illicit sexual unions. It would have been sent with Judas 
Barsabbas and Silas (15:22) to Antioch and to Paul and 
Barnabas presumed to be still there. Acts 15:35-36 men- 
tions Paul and Barnabas preaching in Antioch; but this 
should be understood of their sojourn immediately 
following the “Council,” after which Paul would have 
left Antioch for Mission II. Paul learns about the letter 
later (21:25; > Acts 44:110). 


(On relating Acts 15 to Gal 2 and the problem of Paul’s visits to 
Jerusalem: Benoit, P., Bib 40 [1959] 778-92. Dupont, J., RSR 45 
[1957] 42-60. Funk, R. W., JBL 75 [1956] 130-36. Giet, S., 
RevScRel 25 [1951] 265-69; RSR 39 [1951] 203-20; RSR 41 
[1953] 321-47; RevScRel 31 [1957] 329-42. Parker, P., JBL 86 
[1967] 175-82. Rigaux, Letters 68-99. Strecker, G., ZNW 53 
[1962] 62-77.) 


38 (E) Mission II (AD 50-52). According to 
Acts 15:37-39 Paul refuses to take John Mark with him 
on Mission II because of his earlier defection. Instead 
Silas accompanies Paul, and setting out from Antioch 
they make their way through Syria and Cilicia to the 
towns of S Galatia, Derbe and Lystra (where Paul takes 
Timothy as a companion, having had him circumcised, 
Acts 16:1-3!). From there he passes through Phrygia to 
N Galatia (Pessinus, Ancyra, and Tavium) and founds 
new churches. Hindered from moving to Bithynia, he 
goes on from Galatia into Mysia and Troas. Here he 
seems to have been joined by Luke—or at least data from 
Luke’s diary begin at this point (Acts 16:10-17, the first 
of the “We-Sections”; > Acts, 44:2). 

39 In response to a dream-vision Paul passes over 
to Neapolis, the port of Philippi, and the latter becomes 
the site of his first Christian church in Europe (> 6 above 
[chart]). After imprisonment and flogging at Philippi for 
having exorcised a slave girl who had been the source of 
much gain for her masters, he passes on to Thessalonica 
via Amphipolis and Apollonia (Acts 17:1-9). His short 
stay in Thessalonica is occupied by evangelization and 
controversy with Jews; it ends with his flight to Beroea 
(17:10), and eventually to Athens (17:15). Here Paul tries 
to interest Athenians, renowned for their love of novel 
ideas, in the gospel of the risen Christ (17:22-31). But he 
fails: “We'll listen to you on this topic some other time” 
(17:32). After this disappointment Paul moves on to 
Corinth (ap 51), at that time one of the most important 
towns in the Mediterranean world. (For a collection of 
ancient descriptive texts about Corinth and a report of 
archaeological work, see Murphy-O’Connor, Corinth.) 
Here he lives with Aquila and Priscilla (18:2-3), Jewish 
Christians recently come from Italy (> 10 above) and 
tentmakers by trade like Paul (see R. F. Hock, JBL 97 
[1978] 555-64). During his stay in Corinth, which lasts 
for 18 months, he converts many Jews and Greeks and 
founds a vigorous, predominantly Gentile Christian 
church. In ap 51 Paul wrote his first letter to the 
THESSALONIANS, Near the end of his stay (AD 52; > 9 
above), Paul is haled before the proconsul L. Junius 
Gallio, who dismisses the case as a matter of words, 
names, and Jewish law (18:15). Some time later Paul 
withdraws from Corinth, sailing from its port of 
Cenchreae for Ephesus and Caesarea Maritima. After 
paying a visit to the Jerusalem church (18:22), he goes to 
Antioch, where he stays well over a year (possibly from 
late autumn of 52 until the spring of 54). 


(Davies, P. E., “The Macedonian Scene of Paul’s Journeys,” BA 
26 [1963] 91-106. Ogg, Chronology 112-26.) 
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40 (F) Mission III (ap 54-58). Leaving An- 
tioch (Acts 18:23), Paul travels overland once again 
through N Galatia and Phrygia to Ephesus. The capital 
of the province of Asia becomes the center of his mis- 
sionary activity for the next three years (Acts 20:31), and 
for “two years” he lectures in the hall of Tyrannus 
(19:10). Shortly after his arrival in Ephesus, Paul wrote 
GALATIANS (ca. 54). To this missionary period also belong 
the letter to the PHILIPPIANS and possibly that to 
PHILEMON (ca. 56-57). Acts says nothing of an imprison- 
ment of Paul at Ephesus, but see 1 Cor 15:32; 2 Cor 
1:8-9; cf. Phil 1:20-26. Some of the problems that Paul 
experienced and has described in 2 Cor 11:24-27 may 
well have happened to him in this period of missionary 
activity. 

41 During this time reports came to Paul about 
the situation of the Corinthian church. To cope with the 
situation there—doubts, factions, resentment toward 
Paul himself, scandals—he wrote at least five letters to 
Corinth, of which only two survive (one of which is 
composite; — 2 Corinthians, 50:2-3). One letter pre- 
ceded 1 Cor (see 1 Cor 5:9), warning the Corinthians 
about associating with immoral Christians (and prob- 
ably also recommending a collection for the poor of 
Jerusalem, a question about which the Corinthians sent 
a subsequent inquiry [see 1 Cor 16:1]). Then, to com- 
ment on reports and to answer questions sent to him, 
Paul wrote 1 CorinTHIANS shortly before Pentecost 
(probably in 57). This letter, however, was not well 
received, and his relations with the faction-torn church 
of Corinth worsened. The situation called forth a hasty 
visit to Corinth (2 Cor 12:14; 13:1-2; 2:1 [“a painful 
visit”]; 12:21), which really accomplished nothing. On 
his return to Ephesus, Paul wrote to the Corinthians a 
third time, a letter composed “with many tears” (2 Cor 
2:3-4,9; 7:8,12; 10:1,9). This letter may have been taken 
by Titus, who visited the Corinthians personally in an 
attempt to smooth out relations. 

42 Probably during Titus’s absence the revolt of 
the Ephesian silversmiths occurs (Acts 19:23-20:1). 
Paul’s preaching of the new Christian “Way” incites 
Demetrius, a maker of miniature shrines of Artemis of 
Ephesus, to lead a riotous mob into the theater in protest 
against Paul and the spread of Christianity. 

43 This experience prompted Paul to leave 
Ephesus and go to Troas (2 Cor 2:12) to work. Not 
finding Titus there, he decided to go on to Macedonia 
(2:13). Somewhere in Macedonia (possibly at Philippi) he 
met Titus and learned from him that a reconciliation 
between Paul and the Corinthians had been worked out. 
From Macedonia, Paul wrote to Corinth his fourth letter 
(the Letter A of 2 CorINTHIANS; — 50:4) in the autumn 
of 57. It is not possible to say whether Paul proceeded 
immediately to Corinth or went first from Macedonia 
into Illyricum (cf. Rom 15:19), whence he may have 
written 2 Cor 10-13 (Letter B). Eventually, Paul did 
arrive in Corinth, on his third visit there, probably in the 
winter of 57 and stayed for three months in Achaia (Acts 
20:2-3; cf. 1 Cor 16:5-6; 2 Cor 1:16). 

44, By this time Paul had been thinking of return- 
ing to Jerusalem. Mindful of the injunction of the 
“Council” that the poor should be remembered (Gal 
2:10), he saw to it that his Gentile churches took up a col- 
lection for the poor of Jerusalem. This was done in the 
churches of Galatia, Macedonia, and Achaia (1 Cor 16:1; 
Rom 15:25-26). Paul planned to take the collection to 
Jerusalem and thus terminate his evangelization of the 
eastern Mediterranean world. He wanted to visit Rome 
(Rom 15:22-24) and from there go on to Spain and the 
West. During the three-month stay in Achaia Paul wrote 
the letter to the RoMaNs (probably from Corinth, or its 
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port Cenchreae [Rom 16:1]) at the beginning of 58. See 
further Brown and Meier, Antioch and Rome 105-27. 
45 When spring arrives, Paul decides to sail from 
Corinth (Acts 20:3) for Syria. But as he is about to em- 
bark, a plot against him is hatched by some Jews; and he 
resolves to travel overland, by way of Macedonia. 
Disciples from Beroea, Thessalonica, Derbe, and 
Ephesus accompany him. They spend Passover of 58 in 
Philippi (where Luke rejoins him—Acts 20:5, a “We- 
Section”). After the feast they leave by ship for Troas and 
journey overland to Assos, where they take ship again 
for Mitylene. Skirting the coast of Asia Minor, Paul sails 
from Chios to Samos, then to Miletus, where he ad- 
dresses the elders of Ephesus summoned there (Acts 
20:17-35). He is not deterred by their prediction of his 
coming imprisonment, but sails on to Cos, Rhodes, 
Patara in Lycia, Tyre in Phoenicia, Ptolemais, and Caesa- 
rea Maritima. An overland journey brings him to Jeru- 
salem, which he has been hoping to reach by Pentecost 
of 58 (20:16; 21:17). See Ogg, Chronology 133-45. 

46 (IV) Paul’s Last Imprisonment. For the 
rest of Paul’s career we are dependent solely on the Lucan 
information in Acts; it covers several years after 58, 
during which Paul endures a long captivity. 

47 (A) Last Visit to Jerusalem and Arrest (AD 
58). Arriving in Jerusalem, Paul and his companions 
pay their respects to James in the presence of the elders 
of that church (Acts 21:18). James immediately realizes 
that Paul’s presence in Jerusalem might cause a disturb- 
ance among Jewish Christians. So he counsels Paul to 
join four men who are about to go through the Nazirite 
vow ceremony and to pay the expenses for them as a 
gesture of goodwill toward Jewish Christians. Paul con- 
sents, and the seven-day ceremonial period is almost 
over when he is seen in the Temple precincts by Jews 
from the province of Asia. They accuse him of advo- 
cating violation of the Mosaic law and of defiling the 
sanctity of the Temple by bringing a Greek into it. They 
set upon him, drag him from the Temple, and try to kill 
him. He is saved, however, by the tribune of the Roman 
cohort stationed in the Fortress Antonia. The tribune 
eventually puts Paul under protective arrest (22:27) and 
brings him before the sanhedrin. But fear of the Jews 
makes the tribune send Paul to the procurator of Judea, 
Antonius Felix, residing in Caesarea Maritima (23:23- 
33). Felix, who expects Paul to bribe him (24:26), keeps 
Paul in prison for two years (58-60; > History, 75:179). 
48 (B) Appeal to Caesar; Journey to Rome 
(AD 60). When the new procurator, Porcius Festus, 
arrives (possibly ca. 60; + 12 above), Paul “appeals to 
Caesar,” i.e., requests trial in Rome (25:11), in virtue of 
his Roman citizenship. Festus has to grant this request. 
See Sherwin-White, Roman Society 48-70. 

Escorted by a Roman centurion (and probably by 
Luke, as the “We-Sections” indicate), he sets sail from 
Caesarea Maritima for Sidon and passes Cyprus to come 
to Myra in Lycia. In the late autumn of 60 (27:9) they 
leave Myra on an Alexandrian ship bound for Italy, ex- 
pecting bad weather. Their route takes them first to 
Cnidus (on the S coast of Asia Minor), then southward 
“under the lee of Crete off Salmone” as far as Fair 
Havens, near the Cretan town of Lasea (27:7-8). When 
they try to reach the harbor of Phoenix, a northeaster 
blows up and carries them for days across the Adriatic to 
Malta, where they are finally shipwrecked (28:1). 

49 After spending the winter on Malta, Paul and 
his escort sail for Syracuse in Sicily, then for Rhegium 
(modern Reggio di Calabria), and lastly for Puteoli 
(modern Pozzuoli, near Naples). Their overland journey 
to Rome takes them through Appii Forum and Tres 
Tabernae (28:15). Paul arrives in the capital of the empire 
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in the spring of 61 and for two years is kept in house 
arrest (61-63) with a soldier to guard him. This situation, 
however, does not deter him from summoning Roman 
Jews to his quarters and evangelizing them (28:17-28). 
Traditional interpretation ascribes Paul’s writing of 
PHILEMON, COLOSSIANS, and EPHESIANS to this imprison- 
ment; but ~ Philemon, 52:5; Colossians, 54:7; Ephe- 
sians, 55:13. See Sherwin-White, Roman Society 108-19; 
R. E. Brown, The Churches the Apostles Left Behind (NY, 
1984) 47-60. 

50 (C) End of Paul’s Life. Acts ends with the 
brief account of Paul’s house arrest. His arrival in Rome 
and his unhindered preaching of the gospel there form 
the climax of the story of the spread of the word of God 
from Jerusalem to the capital of the civilized world of the 
time—Rome symbolizing “the end of the earth” (Acts 
1:8). But this was not the end of Paul’s life. The mention 
of “two whole years” (28:30) does not imply that he died 
immediately thereafter, no matter what interpretation is 
given to the enigmatic end of Acts. 

51 The PasToraL Lerrers (Titus; 1-2 Tim) have 
often been regarded as genuine writings of Paul and have 
been considered as composed by him after his Roman 
house arrest. Indeed, they suggest that he visited the East 
again (Ephesus, Macedonia, and Greece). According to 
them Paul would have set up Titus as the head of the 
Cretan church and Timothy as the head of the Ephesian 
church. 2 Tim purports to be Paul’s last will and testa- 
ment, written as he was about to face death. It suggests 
that he may have been arrested at Troas (4:13) and 
brought to Rome again (1:17), where this letter would 
have been written from prison. But these letters are 
usually regarded today as pseudepigraphical, possibly 
written by a disciple of Paul (> Pastorals, 56:6-8; cf. 
Brown, Churches [> 49 above] 31-46). 

52 For other details about the end of Paul’s life we 
are dependent on later ecclesiastical traditions, which 
became heavily laced with legend. Did Paul ever visit 
Spain? Perhaps little more than a historicization of plans 
expressed in Rom 15:24,28 is involved; subsequent 
tradition tells of Paul, freed after two years of house 
arrest, going to Spain. Clement of Rome (J Cor. 5:7) 
records that Paul “taught the whole world uprightness 
and traveled to the extreme west [epi to terma tés dyseos 
elthon]. And after he had borne witness before the 
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authorities, he was taken from this world and went to the 
holy place, having proved himself the greatest model of 
endurance.” Clement’s testimony (ca. 95) suggests the 
visit to Spain, another trial, and martyrdom. Ca. 180 the 
Muratorian Fragment (lines 38-39; EB 4) implies that 
the last part of Acts, recounting “the departure of Paul 
from the City [Rome] as he set out for Spain,” has been 
lost. 

we Eusebius (HE 2.22.3) is the first to mention 
Paul’s second imprisonment in Rome and his martyrdom 
under Nero: “After defending himself, [Paul] was again 
sent on the ministry of preaching, and coming a second 
time to the same city suffered martyrdom under Nero. 
During this imprisonment he wrote the second epistle to 
Timothy, indicating at the same time that his first defense 
had taken place and that his martyrdom was at hand.” 
Eusebius further quotes Dionysius of Corinth (ca. 170), 
who stated that Peter and Paul “were martyred at the 
same time” (HE 2.25.8). Tertullian (De praescr. 36) com- 
pares Paul’s death with that of John (the Baptist), i.e., by 
beheading. 

The Eusebian testimony about Paul’s death in the 

persecution of Nero is widely accepted. This persecution 
lasted, however, from the summer of ap 64 to the 
emperor’s death (June 9, 68); and itis hard to pinpoint the 
year of Paul’s martyrdom. The notice of Dionysius of 
Corinth that Peter and Paul “were martyred at the same 
time” (kata ton auton kairon) has often been understood to 
mean in the same year, but the preferred year for the 
death of Paul is 67, toward the end of Nero’s persecution, 
as Eusebius’s account seems to suggest. This chronology, 
however, is not universally accepted and is not without 
its difficulties. 
54 Paul is said to have been buried on the Via 
Ostiensis, near the site of the modern basilica of San 
Paolo fuori le Mura. In 258, when Christian tombs in 
Rome were threatened with desecration during the per- 
secution of Valerian, Paul’s remains were transferred for 
a time to a place called Ad Catacumbas on the Appian 
Way. Later they were returned to their original resting 
place, over which Constantine built his basilica. 


(Meinardus, O. F. A., “Paul’s Missionary Journey to Spain: 
Tradition and Folklore,” BA 41 [1978] 61-63. Pherigo, L. P., 
“Paul’s Life after the Close of Acts,” JBL 70 [1951] 277-84.) 
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6 The church is not the central topic of any NT 
writing, although Col/Eph direct attention to the church 
as body of Christ, and 1 Tim/Tit discuss local church 
structure. The joining of those who accepted the proc- 
lamation of Jesus into churches sharing koindnia and the 
gradual separation of Christians from the Jewish syna- 
gogues have to be reconstructed from scattered refer- 
ences. The references stemming from the period ap 
30-95 are in works that were eventually accepted into 
the canon of the NT. But from ap 95-150 there is an 
overlapping between the last NT works to be canonized 
(often hard to date; — Canonicity, 66:55) and non- 
canonical writings. Some of the latter (e.g., the Apostolic 
Fathers, the Apologists) have offered theological guid- 
ance to the church of subsequent centuries. Others are 
classified as NT Apocrypha (> Apocrypha, 67:53), 
sometimes embodying theology that would later be 
designated as heretical (gnostic, docetic). After ap 150, 
by which time the last of the eventually canonized works 
had been composed, the mixed trends of the preceding 
era became more sharply delineated, until with Irenaeus 
in the late 2d cent. the patristic period may be said to 
have begun. To understand the Christianity of the NT 
period, a knowledge of the 2d cent. is important since 
certain lines of development that are very faintly 
evidenced in the NT are more completely documented 
later. This article, besides describing the church in NT 
times, will supply the reader with an outline of the basic 
2d-cent. church writings, along with a discussion of 
gnosticism and its sources. 


CHURCH IN THE NEW TESTAMENT 


7 In the four Gospels ekklésia, “church,” “com- 
munity,” appears on Jesus’ lips only twice. Since Matt 
18:17 clearly refers to the local community, only once is 
Jesus remembered to have spoken about the church in 
the larger sense: “Upon this rock I will build my church” 
(Matt 16:18). Despite such slender terminological basis 
-in Jesus’ recorded ministry, within a half century Eph 
5:25 claims: “Christ loved the church and gave himself 
up for her.” Some 30 years later (ca. 110) Bishop Ignatius 
of Antioch can refer to “the catholic church” (hé katholiké 
ekklesia; Smyrn. 8:2); and by the end of the 2d cent. the 


opponent of Christianity, Celsus, knows of “the great 
church” (Origen, Contra Celsum 5.59) distinct from the 
gnostic conventicles. Let us consider some elements in 
that line of development. 

8 (I) Jesus’ Public Ministry. How can we 
best describe the situation of those who accepted Jesus’ 
proclamation of the kingdom during the period between 
the baptism by John and the crucifixion? The older blue- 
print supposition by which Jesus had the church clearly 
in mind and had already planned its structure, sacra- 
ments, etc., has little or no textual support; for the very 
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few passages to which appeal may be made (e.g., Matt 
16:18 [above]; Luke 22:19: “Do this in commemoration 
of me”) have no parallel in the other Gospels and prob- 
ably represent postresurrectional understandings speci- 
fying Jesus’ intentions. In what are commonly accepted 
as historical memories from Jesus’ ministry (for method, 
— Jesus, 78:4-7) he is singularly silent on foundational 
or structural issues. This is understandable if we see 
Jesus interested not in founding a separate religion but 
in renewing Israel, which already had worship, priests, 
sacrifices—Jesus did not need to plan such structures. 
The choice of the Twelve (surely a historical feature; > 
Jesus, 78:26) is no exception to this image, for they 
represent the 12 patriarchs at the beginning of Israel and 
function eschatologically sitting “on thrones judging the 
twelve tribes of Israel” (Matt 19:28; Luke 22:30— Jesus’ 
only recorded words about his purpose in choosing the 
Twelve). In the tradition of Jesus’ precrucifixion sayings 
there is never a reference to a mission outside Israel; 
indeed, in Matt 10:5 he instructs his disciples, “Go 
nowhere among the Gentiles and enter no town of the 
Samaritans.” Of course, his vision of the renewed Israel 
included the Gentiles’ coming (Matt 8:11) as did the 
vision of the prophets of Israel (Isa 2:2-3; 49:12); but 
that is quite different from a mission going to them (> 
Jesus, 78:28). Again, Matt 28:19, which is clearly post- 
resurrectional, represents a specification in the light of 
church experience guided by the Spirit; see Acts 
11:1-4,12. 

9 In reaction to the oversimplified notion of a 
church already existing in Jesus’ lifetime or his imme- 
diate planning, some prefer to speak sociologically of a 
“Jesus movement” during the ministry or the early 
decades thereafter. This designation is not satisfactory 
for several reasons. It evokes a modern parallel of people 
leaving their former affiliation to attach themselves to a 
religious guru. Although some did leave their work 
(fishing, tax collecting) or home to follow Jesus during 
his ministry and be with him, many who accepted his 
proclamation of the kingdom seemed to have remained 
where they were without a visible or distinctive move- 
ment in their lifestyle (— Jesus, 78:27). In regard to those 
who did follow him about, the earliest Gospel descrip- 
tions are not Jesus-centered. In the Synoptics, Jesus talks 
about God and not himself; only in passing is the explicit 
identity of Jesus an issue (> Jesus, 78:29ff.). The re- 
quirements imposed by the Synoptic Jesus on those who 
are interested in his proclamation (Mark 10:17-22) in- 
clude no overt stance about his identity. Only in the 
postresurrectional period will the confession of “the 
name of Jesus” be required (and the Gospel of John sees 
the ministry in this light). If scholars have difficulty in 
identifying Jesus as belonging to a known sect of the 
Jews (Pharisees, Sadducees, Essenes, Zealots; > Jesus, 
78:24), it is not surprising that those who during his 
lifetime accepted his proclamation of the kingdom of 
God—a much more accurate designation than “Jesus 
movement” — do not fit easily into a recognized histori- 
cal or sociological pattern. 

10 (II) The Apostolic Period: ca. 30-66. 

(A) The Community andIts Life. Granted 
that Jesus showed little interest in a formally distinct 
society, it is remarkable how quickly the Christians 
became community-minded. Although Acts 19:1-5 
indicates that there were followers of Jesus who had not 
received Christian baptism, the unanimity of Matt, Acts, 
Paul, and John suggests that this baptism very quickly 
became a standard feature of Christian life. As a visible 
action it helped to designate those who “belonged” —a 
verifiable indication singularly absent from Jesus’ 
ministry. The wide distribution of the term koinonia, 
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“community,” “communion,” in the NT shows that 
those who were baptized felt very strongly that they had 
much in common (— 11-14 below). Indeed, koinénia 
may reflect in Greek an early Semitic name for the 
Christian group, like the Qumran self-designation as 
Yahad, “the oneness,” “unity,” (+ Apocrypha 67:83). 
Another early name may have been “the Way,” e.g., Acts 
24:14: “According to the Way .. . 1 worship the God of 
oun Fathers? (also Actsmo2: 19:9)23 9 22.4-524:22e ct. 
16:17; 18:25-26). This was also a Qumran self- 
designation: “When these people join the community 
[Yahad] in Israel, they... go into the wilderness to 
prepare the way of the Lord” (1QS 8:12-14). Followers 
of JBap who came to believe in Jesus may have brought 
along this ideology associated with their master’s move- 
ment (all four Gospels), which in turn reflected the ideal- 
ism of the return of Israel from exile (Isa 40:3), the 
second exodus, when Israel came along the way prepared 
by God to his promised land. The designation that 
became the most popular, i.e., ekkl@sia, “church,” 
plausibly reflects the first exodus, in which Israel came 
into being, for in Deut 23:2 the LXX rendered qahal, 
“assembly,” by ekklesia to describe Israel in the desert as 
“the church of the Lord.” Paul would use “the church of 
God” to remind regional Christian communities that 
they were patterned on and imitative of the church in 
Judea. Thus, just as in the case of “the Twelve,” so also 
the various terms of early Christian self-understanding 
reflect continuity with Israel. And that may be the 
original symbolism of the Pentecost theme in Acts 2 as 
well, because we know that among some Jews this feast 
(Weeks) celebrated the renewal of the Sinai covenant; 
and at Qumran it was the occasion of the entry of new 
members into the community. The tradition reflected in 
Acts portrays that, amid Sinai-like wind and fire, God 
renewed his covenant for Israel, a covenant now inti- 
mately based on what he had done in Jesus of Nazareth. 
11 The life pattern of the Christian koindnia also 
showed a strong heritage from Israel. Acts 2:42 men- 
tions some features. (1) Prayer: Jews who came to believe 
in Jesus continued to say prayers they had known pre- 
viously. When Mark (12:29) wrote, the primacy of the 
basic Jewish prayer, the Shema (“Hear O Israel, the Lord 
our God, the Lord is one”), was still being inculcated, 
even for Gentiles. Early Christian hymns such as the 
Magnificat and the Benedictus (Luke 1:46-55,68-79) 
were very similar to the Qumran hymns as a pastiche of 
OT references. Indeed, while the Benedictus celebrates 
what God has now done (“the daystar has dawned from 
on high to give light to those who sit in darkness”), the 
context speaks of David, Abraham, and the prophets, 
rather than christologically of Jesus as do the later hymns 
(Phil 2:5-11; Col 1:15-20; John 1:1-18). The Lord’s 
Prayer also echoes petitions of synagogue prayers. 

12 (2) Breaking bread: Acts portrays early Chris- 
tians like Peter and John as going frequently, or even 
daily, to the Temple to pray at the regular hours (2:46; 
3:1; 5:12,21). There seems little reason to doubt this in- 
formation, which implies that the first Jews to believe in 
Jesus saw no rupture in their ordinary worship pattern. 
The “breaking of bread,” presumably the eucharist, was 
in addition to and not in place of the sacrifices and 
worship of Israel. Paul, writing in the mid-50s (1 Cor 
11:23-26), mentions a eucharistic pattern that was 
handed on to him (presumably, therefore, from the 30s) 
and says, “As often as you eat this bread and drink this 
cup, you proclaim the Lord’s death until he comes.” The 
recalling of the Lord’s death may echo the Jewish 
Passover re-presentation (Hebr zikkarén, Gk anamnisis), 
making present again the great salvific act, now shifted 
from the exodus to the crucifixion/resurrection. The 
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“until he comes” also echoes a Jewish outlook. In the 
sacred meal at Qumran there was a place left vacant for 
the messiah in case God should raise him up during the 
meal (> Apocrypha, 67:84). (The dynamism of the 
“new” among these “old” elements may be the relation 
of the eucharist to the meals at which the risen Jesus 
showed himself present [Luke 24:30,41; John 21:9-13; 
Mark 16:14], so that they recognized him in the break- 
ing of the bread [Luke 24:35].) Indeed, a Jewish pattern 
may also have affected the time of the Christian eucha- 
rist. Undoubtedly, the discovery of the empty tomb 
early Sunday morning helped to fix the Christian atten- 
tion on what by the end of the 1st cent. would be known 
as “the Lord’s Day” (Did. 14:1; Gos. Pet. 12:50); but the 
Sunday motif may have been aided by the pattern of the 
Jewish sabbath, which ended at sundown on Saturday. 
Before sundown Jews who believed in Jesus did not 
have extensive freedom of motion, but when the sabbath 
was over (Saturday evening) they would have been free 
to come a distance to assemble in the house of another 
believer to break the bread. This may explain why the 
ancient Christian memory is of a celebration on the 
night between Saturday and Sunday. 

13 (3) Teaching (Didaché) of the apostles: Authori- 
tative for all Jews were the Scriptures, in particular the 
Law and the Prophets (> Canonicity, 66:22-29); this 
would have been true for the first followers of Jesus as 
well. Thus, early Christian teaching would for the most 
part have been Jewish teaching (a fact often overlooked 
by those who search out NT theology or ethics: the 
points of unique importance mentioned in the NT are 
like the tip of an iceberg, the bulk of which is the 
unmentioned, presupposed teaching of Israel). Points 
where Jesus modified or differed from the law or from 
the Pharisee interpretation of the law were remembered 
and became the nucleus of a special teaching. As they 
passed this on, the Christian preachers would have made 
their own application to situations that Jesus had not 
encountered; and the Jesus content in the teaching would 
have been expanded by apostolic teaching. (See the 
example of two instructions on marriage, one from the 
Lord and one from Paul, in 1 Cor 7:10,12; and the 
expansion of Jesus’ Temple saying in Mark 14:58: “Made 
with hands... not made with hands”—absent from 
pars.) This teaching of Jesus and of the apostles, while 
secondary to the teaching of the Jewish Scriptures, was 
more authoritative in regard to the restricted points it 
touched. When such teaching was eventually committed 
to writing, those writings had within themselves the 
possibility of becoming a second set of sacred Scriptures 
(the NT). This canon-forming process was especially 
sharp in the late 2d cent. (> Canonicity, 66:58, 65). In 
a sense, a similar process in Judaism produced the 
Mishna, a second teaching alongside the Scriptures (~ 
Apocrypha, 67:136), so that by the end of the 2d cent. 
both those who believed in Jesus and Jews who did not 
had written supplements to the Law and the Prophets. 
The different characters of the two writings reflect 
essential differences in the respective religious focus. 
14 (4) Common goods: An important aspect of koi- 
nonia in Acts 2:44-45; 5:1-6 was a voluntary sharing of 
goods among the members of the community. While 
Lucan idealism probably exaggerates in referring to “all 
goods,” the fact that there were common goods at 
Qumran shows that the picture is plausible for an 
eschatologically-minded Jewish community. Moreover, 
shared goods among Jerusalem Christians is indirectly 
confirmed by the Pauline references to the poor in 
Jerusalem for whom he was collecting money (Rom 
15:26; Gal 2:10; 1 Cor 16:1-3). This idealism of common 
goods had some important ramifications. It increased 
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intracommunity dependence, making defection less 
likely. It also bound communities together, as one had 
to support the other. A Christian ethic developed of giv- 
ing up goods for the poor and of condemning wealth as 
an obstacle (Luke 1:53; 6:24; Mark 10:23; 2 Cor 8:9; Jas 
5:1). Finally, a competent and just administration of 
(common) goods would be an issue in Christian com- 
munities and, later, a requirement imposed on Christian 
community leaders (1 Pet 5:2; 1 Tim 3:4-5). 

15 (B) Diversity within the Community. 
Indeed, administration of common goods was the occa- 
sion of the first recorded dispute within the Christian 
community, i.e., between the Hebrews and the Helle- 
nists in Acts 6:1-6, a scene that surely has a historical 
substratum since it runs against Luke’s tendency to stress 
one-mindedness (Acts 4:32). While not overly clear, the 
Acts’ designation Hellenists (Greek-like) and the Gk 
names of the seven Hellenist leaders (6:5) suggest that 
these were Jews (or in one case a proselyte) who spoke 
(only?) Greek and were raised acculturated to the Greco- 
Roman civilization. The Hebrews, then, would have 
spoken Aramaic or Hebrew as well and have been more 
traditionally Jewish in outlook. (Paul considered himself 
a Hebrew [2 Cor 11:22; Phil 3:5] in his strict preconver- 
sion behavior as a Jew, whether or not the designation 
“Hebrew” meant the same for him as for Luke.) Jews of 
both Hebrew and Hellenist backgrounds had come to 
believe in Jesus and were now quarreling, perhaps 
because the Hellenists rejected Temple worship (Acts 
7:48-50), whereas the Hebrews, who included the 
Twelve, were very faithful to the Temple (> 12 above). 
In any case, the Hebrews were attempting to force the 
Hellenists to conformity by shutting off common funds 
from the Hellenist widows, who presumably were totally 
dependent on these for support. The description of the 
meeting that dealt with the question (the “multitude” 
convened by the Twelve) corresponds very well to the 
Qumran community meeting of the “many” and the 12 
(plus three representing the priestly families; - Apoc- 
rypha, 67:110). The sociological situation (increase in 
Christian numbers [Acts 6:1], disputes among Chris- 
tians) was certain to make the outcome of this meeting 
highly significant for the future. Pluralism was accepted, 
since the Hellenists were neither forced into conformity 
nor expelled from the koindnia. Implicitly, cultural and 
theological differences that existed between the Hebrews 
and the Hellenists must have been deemed less important 
than their common belief in Jesus (> 18 below for other 
confirmations of this picture). True to their symbolic 
role for all Israel (— 8 above), the Twelve refused to get 
involved in the administration of goods (6:2). Rather, 
the Hellenists were given their own administrators, 1.e., 
the seven (who are not to be considered deacons — their 
function would be closer to that of the later presbyter- 
bishops). Probably administrators also emerged in the 
Hebrew Christian community at the same time; for in 
subsequent references in Acts (12:17; 15:4,22; 21:18) 
James the brother of the Lord and the elders are por- 
trayed as authorities in Jerusalem. While it is difficult to 
know whether Acts is historical in all these details, 
surely administrative structure emerged as an answer to 
problems like divisions and increased numbers—a 
development that in NT thought was no contradiction 
to seeing such structure as part of God’s guidance 
through the Spirit for the church in response to prayer 
6:6). 

v6 The decision to preserve pluralism within the 
Christian koindnia affected the missionary thrust of the 
group. Acts 5:34-40 indicates that, although at first the 
Twelve were persecuted by the Sanhedrin authorities, 
eventually they won a grudging tolerance (esp. in the 
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eyes of the Pharisees personified by Luke in the famous 
Gamaliel [the elder]). This picture gets indirect con- 
firmation from Paul, who seems to have been able to go 
to Jerusalem in the 30s and in the 40s and find James and 
Peter there without any hint of persecution. Presumably, 
the fact that there were different sects of the Jews in 
pre-70 Palestine as indicated by Josephus (> History, 
75:145-51) enabled the Christians to find a certain tol- 
erance even if they did not consider themselves a sect 
(Acts 24:14). In any case, in Jerusalem between the 
mid-30s and the mid-60s (when James was killed) the 
only recorded overall persecution of Christians by Jews 
who did not believe in Jesus was under Herod Agrippa 
[in the early 40s (12:1-5), a short interval when Judea 
was no longer ruled by Roman prefects. The persecution 
that broke out over Stephen (ca. 36?) described in 
7:54-8:1 was a selective persecution of Hellenists, not of 
Hebrew Christians, and therefore presumably was 
motivated less by belief in Jesus than by Stephen’s attack 
on the Temple. (There is nothing historically implaus- 
ible in this, for the Jerusalem priests had a history of 
intolerance toward those who threatened the Temple.) 
This persecution caused the Hellenists to leave Jerusalem 
for Samaria (where they converted many Samaritans: 
Acts 8:4-5) and for Antioch (where they converted 
Gentiles: 11:19-20). The picture in Acts whereby there 
was no outgoing Christian mission till the expulsion of 
the Hellenists from Jerusalem is probably too simple; in- 
deed, 9:2 implies that there were Christians in Damascus 
even before the expulsion. Nevertheless, in some details, 
the Acts picture is plausible, e.g., that the widespread 
mission resulted from unforeseen circumstances rather 
than from a blueprint plan of going to the whole world, 
that the acceptance to the koindnia of non-Jews (Samari- 
tans and Gentiles) provoked concern and even dissent 
among the Christians of Jerusalem (8:14; 11:2-3), and 
that ultimately the debate about the conversion of whole 
groups of Gentiles brought a showdown among the 
most famous Christian spokesmen. These included 
Cephas/Peter, the first among the Twelve; James, the 
brother of the Lord and the main authority in the Jeru- 
salem community; and Paul, the apostle to the Gentiles 
(> Paul, 79:31-37 for the Jerusalem debate). By the late 
40s, the Gentile issue had produced at least four different 
attitudes within the Christian koinénia, reflecting theo- 
logical differences—attitudes attested in various NT 
witnesses. 

17 (1) There may have been Jewish Christians so 
insistent on the importance of being observant Jews that 
they wished no Gentile converts. But the NT attests 
rather a willingness of the very conservative (Christian 
Pharisees or the circumcision party: Acts 11:2; 15:5) to 
convert Gentiles to Christianity provided they first 
became Jews, i.c., the males were circumcised. Their 
missionaries moved outside Jerusalem (15:1,24; Gal; 
Phil 3), often causing trouble for missionaries like Paul 
who did not demand circumcision for conversion. 
Perhaps they appealed to the example of Jesus, who 
never spoke against circumcision, and surely they 
argued from the example of Abraham, who was required 
to submit to circumcision as part of receiving the cove- 
nant. (2) Peter (Acts 10:47-48; 15:6-11) and James 
(15:13-29) agreed with Paul that the Gentiles should be 
converted without circumcision, but (at least on occa- 
sion) they insisted on Gentile observance of certain 
Jewish purity laws, esp. with regard to food (15:20,29; 
Gal 2:12). Seemingly, this stance prevailed in the 
churches of the Palestine-Syria area (Acts 15:23). (3) Paul 
bitterly resisted this imposition of demands of the law 
on Christian Gentiles as impugning the freedom of the 
gospel (Gal 2:14-21) and had no such requirement in 
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churches he had founded, like Corinth (1 Cor 8:1-13). 
It is important, however, to note that Paul’s statements 
rejecting the imposition of circumcision and the food 
laws pertain to Gentile converts; nowhere does he ex- 
press his views of the demands to be made on Jews who 
believe in Jesus. Acts 16:3 has Paul insist on the circum- 
cision of Timothy, who had a Jewish mother and thus 
could be considered Jewish. According to Acts 20:16; 
21:26; 24:11 Paul kept the feast of Pentecost/Weeks and 
went to the Jerusalem Temple. If these details are accu- 
rate, Paul may have allowed the possibility that for 
Jewish believers in Jesus there was enduring religious 
value in the Jewish cult—an outlook at least consonant 
with Rom 9-11, e.g., 9:4. (4) The Hellenist opposition 
to the Temple expressed in Stephen’s speech (Acts 
7:47-51) at least incipiently implies a break with the 
institutions of Judaism more severe than what is demon- 
strable in the attitudes of Jesus or of Paul. After ap 65, 
this radicalism came to fruition in the outlook of Heb, 
which regards the levitical priesthood and the sacrifices 
as no longer meaningful: the new covenant has rendered 
the first obsolete and ready to vanish (Heb 8:13). Much 
of the same attitude is found in John, where Jesus is the 
spokesman of alienation from Judaism (15:25: “their 
law”). Inevitably this led to overt hostility toward 
Judaism (8:44; Rev 3:9). 

18 The four different outlooks listed above (and 
different tonalities within them) could be found among 
Jews who believed in Jesus in the period before 65. Since 
all these Jews made Gentile converts, the oft-used desig- 
nation Jewish Christianity and Gentile Christianity does 
not effectively differentiate attitudes toward the Jewish 
law and cult in this period. On the whole, Gentile Chris- 
tians would have shared the attitude of the respective 
Jewish Christians who converted them. (Of course, after 
a while, Gentile converts might develop Christian 
strains of their own in the light of their peculiar 
background; but the stance taken on the relationship 
between belief in Jesus and the observance of the Jewish 
law was not simply a matter of Gentile vs. Jew.) It is 
remarkable that the Christian koindnia seems to have 
withstood this wide range of differences. Acts 6 bears 
witness that the Hellenists were not expelled from the 
koinonia even if given their own administrators; Acts 
8:14 has the Twelve in Jerusalem (who were Hebrews) 
showing concern for the Hellenist mission. Even though 
Paul demeans James and Cephas/Peter as so-called 
pillars who were of no importance to him (Gal 2:6,9), 
they certainly showed concern about his views and mis- 
sion. After dispute, they extended to him and Barnabas 
the right hand of koindnia (2:9). If subsequently Paul 
opposes Peter and the men from Jerusalem face to face 
for the truth of the gospel (2:11-14), this rhetoric does 
not imply broken koindnia; for two or three years later in 
the context of Corinthian Christians forming separate 
parties, Paul cites Cephas and James, declaring solidarity 
with them about the gospel: “Whether it was I or they, 
so we preach, and so you believed” (1 Cor 15:5,7,11; see 
also the solidarity implied in 9:5). We have already men- 
tioned Paul’s collection of money for the Jerusalem 
church of James to stress the koindnia of his Gentile 
churches with the churches of God in Palestine, which 
they are encouraged to imitate (1 Thess 2:14). It is not 
apparent in this early period that even group 1 (> 17 
above) was expelled from the koindnia despite Paul’s 
anathema against proclaimers of another gospel (Gal 1:9) 
and rhetoric against “false brothers” (2:4). They were 
present at the Jerusalem meeting in aD 49, and part of the 
reason for Paul’s description of that meeting in Gal 2 is 
that they were claiming unanimity with James and Peter. 
Moreover, a chain of references from 1 Clem. 5:2-7 
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through Ign. Rom. 4:3 to 2 Pet 3:15 shows no memory 
ofa permanent break of koindnia between Peter and Paul. 
One can scarcely dismiss all this evidence as later har- 
monizing idealism. 

19 The picture given thus far of Christianity 
before 65 is highly apostolic (a term wider than the 
Twelve; > NT Thought, 81:154), for the Gospels, Acts, 
and Paul all indicate the importance of apostles as a 
group or as individuals in this formative period. Was 
there a wider early Christianity not influenced by the 
apostles known to us? In fact, we have little evidence 
about whole areas reached by the Christian mission. 
Who first brought Christianity to Damascus (Acts 9:2), 
to Alexandria (Acts 18:24-25), to Rome (Rom 1:8), and 
to all the points lying E of Jerusalem? Does Acts 2:9-11 
retain a memory of a Jerusalem-church mission (as dis- 
tinct from the Antioch-church missions known to us in 
Paul and in Acts 13ff.)? Despite the lack of evidence, 
scholars have posited a Galilean Christianity distinct 
from Jerusalem Christianity, and bands of wandering 
preachers proclaiming Jesus in less-structured situations 
than those evidenced in Acts and Paul. Texts like Mark 
9:38-41 and Acts 19:1-3 indicate that there was a proc- 
lamation of Jesus beyond what is known to us directly 
in the NT books. Good sense, however, warns against 
elevating this unknown Christianity as the norm and 
seeing the NT as a conspiracy to eliminate memories of 
a purer following of Jesus. 

20 Above (> 15) we saw one account of the 
emergence of structure through the appointment of Hel- 
lenist administrators (Acts 6:5). Once again, working 
more on suspicion than on evidence, scholars have 
painted a picture of an early egalitarian “Jesus movement” 
gradually becoming more patriarchally authoritative in 
developing churches. That there was a development in 
articulating structure cannot be denied. Moreover, Jesus’ 
proclamation of the kingdom of God certainly broke 
down some of the social and religious barriers of his 
time for those who accepted the proclamation. Yet his 
nonstructural approach (> 8 above) implies a disinter- 
estedness in overthrowing existing institutions rather 
than a plan to construct egalitarian groups (an idea closer 
to the French Revolution than to the NT). Paul, too, saw 
Christianity breaking down barriers between Jew and 
Greek, slave and free, male and female (Gal 3:28); but at 
the same time his first letter (1 Thess 5:12: the oldest 
preserved Christian document) has a demand to respect 
“those who are over you in the Lord” — scarcely an egali- 
tarian designation. There was a diversity of functions in 
the early Pauline churches (Phil 1:1: “overseers and 
deacons”; 1 Cor 12:28: numerous charisms) but nothing 
to support an egalitarianism where anybody or every- 
body could play any or every role. The nondifferentia- 
tion of Gal 3:28 is in relation to baptismal newness of life 
in the eyes of God (cf. 1 Cor 12:13); it did not lead to 
nondifferentiation in church and family (1 Cor 11; 
12:4-11). Evidently the first Christians did not interpret 
equality as many today would interpret equality; how- 
ever, that does not prevent a development in the 
Christian understanding and appreciation of equality. 
21 (III) The Subapostolic and Postapostolic 
Periods: after 65. The above survey of the church in 
the period ap 30-65 is necessarily sketchy; but many 
issues discussed there took a notably different turn in the 
last third of the 1st cent. (subapostolic period) and the 
early 2d cent. (postapostolic). 

(A) The Great Transition. By ap 65 the 
three best-known figures of the early church (James, 
Peter, and Paul) had died as martyrs respectively in 
Jerusalem and Rome. Our documentation for the years 
65-100 gives few new names for Christian leaders. 
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Rather, there is a tendency to wear the mantle of the 
deceased apostles and to speak in their name (whence 
“subapostolic”), indicating implicitly what they would 
have said to a new generation. For instance, if Col, Eph, 
and the Pastorals were written after Paul’s death, each 
writer continues to speak in Paul’s name. The oldest 
Gospel bears no name but by the 2d cent. there was a 
tradition attributing it to (john) Mark, a companion of 
Peter and Paul, with the contention that it reflects Peter’s 
preaching. It is doubtful that Matthew, one of the 
Twelve, or Luke, a disciple of Paul, wrote the Gospels 
attributed to them; but these Gospels preserve apostolic 
tradition. The Fourth Gospel specifically claims to con- 
tain eyewitness tradition from the unnamed disciple 
whom Jesus loved—a disciple who is presented as out- 
pointing even the Peter lionized by so many late 1st- 
cent. Christians. The epistles of Jas, Pet, and Jude may 
also be examples of subapostolic trajectories (2 Canon- 
icity, 66:71-72, 74-75). The ecclesiastical thrust of the 
subapostolic period is now less missionary (fishing) and 
more pastoral (shepherding), as the care for the ongoing 
communities founded between the 30s and the 60s 
becomes a major concern. This development is illus- 
trated in an emphasis on shepherd imagery for Peter and 
Paul (1 Pet 5:1-4; John 21:15-17; Acts 20:28-30). 

22 Another internal transition in Christianity was 
from Jewish to Gentile dominance. Before 65, known 
leaders were Jews. After 100, when new names become 
prominent (Ignatius, Polycarp) seemingly many of them 
were not. In the 65-100 period, probably the majority 
in Christianity changed from Jews to Gentiles. The 
destruction of Jerusalem by the Romans had the side 
effect that the Jerusalem church no longer had its pre-65 
central role evident in Acts and even in Paul (Gal 1-2; 
the collection). If Acts 15:23 describes Jerusalem in ap 
49 as speaking to the Christians of Antioch, Syria, and 
Cilicia, by the late 1st cent. the church of Rome speaks 
to the Christians of N Asia Minor and Corinth (1 Pet 
1:1; 1 Clem.) and is preeminent in love (Ign. Rom. 
Preface). While there were large Jewish colonies in 
Rome and other major Christian centers such as Antioch 
and Ephesus, none of these cities personified Judaism in 
the way Jerusalem had. Accordingly, less attention was 
given to converting Jews to belief in Christ, at least in 
the documentation preserved. If in the late 50s Paul 
(Rom 11:11-16) could have hoped for the full inclusion 
of Israel (“my fellow Jews”), in the 80s or 90s the Paul 
of Lucan memory proclaims as his last words that this 
people shall never understand nor perceive; rather, sal- 
vation has, been sent to the Gentiles who will listen (Acts 
28:25-28). There is still an occasional voice of idealism 
that the wall of hostility has been broken down (Eph 
2:13-16), but increasingly dominant is a polemic against 
“the synagogue of Satan” (Rev 2:9; 3:9) and the Jews 
whose father is the devil (> 17 above, under [4]). 

23 This was not simply an internal Christian 
development; Judaism had also undergone a transition. 
The Jewish revolt against Rome in the late 60s (~ 
History, 75:181-184) did not get uniform support within 
Judaism, for the Pharisees were more reluctant to engage 
in violence than the Zealots. Seemingly the Jewish Chris- 
tians refused entirely to join the revolt and withdrew 
across the Jordan to Pella (M. Simon, “La migration 4 
Pella: Légende ou realité?” in Judéo-Christianisme [Fest. J. 
Daniélou; Paris, 1972] 37-54). One can surmise that 
such a dissociation from the national cause furthered 
alienation between Jews who did not believe in Jesus and 
Jews who did. The threat to Jewish religious identity 
caused by the destruction of the Temple and the end of 
priestly sacrifices served to limit Jewish pluralism. The 
Essenes of Qumran and their settlement perished in the 
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war (~ Apocrypha, 67:104); the Sadducee priest leaders 
suffered a loss of status. While it is generally affirmed 
that the Pharisees became the rabbis of Jamnia (> 
History, 75:189), that may be too simple a picture. By 
etymology a Pharisee was a sectarian separatist (> 
History, 75:146); and the pre-70 period saw sharp hos- 
tility among the Jewish sectarians to the point of the 
high priest’s killing Pharisees and seeking to kill the 
Essene leader, and extreme vituperation of the Jerusalem 
priests by the Essenes. If after 70 the general Pharisee 
respect for the oral law (> Apocrypha, 67:134) had 
become victorious among the rabbis of Jamnia, the sec- 
tarian separatism of the Pharisees was gone; and there 
was an internal pluralism for debating the law within the 
rabbinic guidelines (see S. J. D. Cohen, HUCA 55 [1984] 
27-53). The Essenes and the Sadducees were relegated to 
unpleasant memories. 

24 Sometime between 85 and 130 the rabbinic 
distaste for sectarians (minim) was enshrined by a curse 
against them introduced into synagogue prayer (the 
expanded 12th of the Eighteen Benedictions). Since 
Jewish Christians were considered among the minim, 
gradually they were excluded from synagogue worship. 
Often this is erroneously portrayed as an excommunica- 
tion edict from Jamnia; in fact it must have been a 
spreading practice dependent on how numerous and 
assertive, and thus apparently sectarian, the Jewish 
Christians were in a given local synagogue. The Johan- 
nine community with its proclamation of Jesus as “my 
Lord and my God” (John 20:28) may have been among 
the first to provoke exclusion by the synagogue author- 
ities, to whom this proclamation would have sounded as 
if a human being were being elevated to a status that 
challenged the only “creed” of Israel: “The Lord our God 
is one” (Deut 6:4). The Johannine answer was that Jesus 
was not a man who was being “made” God (John 5:16- 
19; 10:33-38) but rather a Son whom the Father loved 
and to whom the Father gave all things (5:20-23), to the 
point that whoever saw him saw the Father (14:9). This 
answer would scarcely have satisfied the synagogue 
authorities. They were disciples of Moses, and the 
Christians were the disciples of Jesus; the synagogue 
authorities knew God had spoken to Moses, and they 
did not know where “that fellow” came from (9:28-29), 
Accordingly, those Johannine Christians who confessed 
Jesus were thrown out of the synagogue (9:22,34; 12:42), 
with the result that the Johannine Christians understood 
themselves as being killed (16:2). Was this a direct killing 
of Christians by Jewish authorities or indirect in the 
sense that, without the umbrella of the synagogue and 
being acknowledged as Jews (who were excused from 
the duty of Roman civil worship of the gods), the ex- 
pelled Christians were now exposed to Roman investi- 
gation and persecution for being atheists? Certainly the 
latter situation is apparent in Letter 96 of Pliny, a gover- 
nor in Bithynia (ca. aD 112), writing shortly after John. 
25 With its adherents made unwelcome in syna- 
gogues and gradually becoming more Gentile by per- 
centage, Christianity now more clearly appeared as a 
new religion. The religious institutions of Israel were 
regarded as finished (in themselves and for Christians). 
What was permanently worthwhile was simply taken 
over as pertaining to Christians, not to “unbelieving 
Jews.” 1 Pet 2:9-10 tells Gentile Christian readers: “You 
are a chosen race, a royal priesthood, a holy nation, 
God’s own people”—titular privileges of Israel in the 
OT. By the end of the 1st cent. the eucharist was begin- 
ning to take the place of the sacrifices of Israel —a Chris- 
tian pure oblation magnifying God’s name among the 
Gentiles as “foretold” by Mal 1:11 (Did. 14:3). 1 Clem. 
40:5; 42 compares the high priest, priest, and levite to 


[80:24-27] 


Christ, the bishop, and the deacon. Barn. 4:6-7 states 
that the covenant is “ours not theirs”; they lost it; indeed 
Christians are God’s new people (7:5). The ultimate in 
replacing Judaism will be Marcion in mid-2d cent., who 
will reject the Jewish Scriptures and their God and 
accept as his Scriptures only those Christian writings 
that he can interpret as repudiating the OT (10 Pauline 
letters; Luke — without the infancy narrative). His views 
will be rejected by the larger church as extreme to the 
point of heresy (> 81 below). 

26 Yet there were also Jewish believers in Jesus 
who did not go this route of alienation. The Christian 
Pharisee strain (> 17 above) did not disappear with the 
destruction of Jerusalem; indeed, it is possible that the 
movement to Pella (> 23 above) helped to preserve a 
vibrant element of Jewish Christianity. In the literature 
of aD 65-95, Matt is a Gospel that moves from the 
earthly Jesus’ mission involving only the lost sheep of 
the house of Israel (10:6) to the risen Jesus’ mission to all 
nations (28:19). Yet the Matthean Jesus is remembered 
as stressing every “jot and tittle” of the law (5:18) and the 
observance of what the Pharisees and the scribes say 
because they “sit on the chair of Moses” (23:2-3)—an 
indication that the Christian Pharisee mindset was still 
a factor with a voice. Paul stood against the imposition 
of the law on Gentile Christians: “A human being is 
justified by faith apart from the works of the Law” (Rom 
3:28). But Jas 2:24 shows how Jewish Christians would 
correct this slogan (perhaps misrepresented to them): “A 
human being is justified by works and not by faith 
alone.” Even if “faith” and “works” do not have the same 
meaning in the two affirmations, a different outlook is 
obvious. The best evidence for an ongoing Christianity 
loyal to the institutions of Judaism is found in the Pseudo- 
Clementines, a 4th-cent. work with 2d-cent. sources (see 
F. S. Jones, Second Century 2 [1982] 1-33, 63-96). The 
2d-cent. element reflects the Christianity of those who 
claim that their belief in Jesus as the prophet whom 
Moses predicted and as the eternal Messiah is the only 
“difference between us who believe in Jesus over against 
the Jews who do not believe” (Recog. 1.43.1-2). For them 
Paul was an enemy responsible for the failure of the 
mission to the Jews (1.71.3-5), whereas “our James” (the 
brother of the Lord) was ordained by the Lord himself 
(1.43.2) and was “bishop of bishops who rules Jeru- 
salem, the holy church of the Hebrews, and the churches 
everywhere” (Letter from Clement to James). When one 
looks at the extreme anti-Jewish developments (or dis- 
tortions) of the Pauline trajectory and the extreme anti- 
Pauline elements of the James trajectory, it is interesting 
that Peter is portrayed as a friend to each group (¢.g., 
2 Pet 3:15-16; Pseudo-Clem., passim). If in his lifetime 
Peter stood somewhere between Paul and James and was 
criticized by both as not sufficiently purist (Gal 
2:11~-14), the Petrine trajectory in the 2d cent. carried on 
the image of a bridge figure. 

27 (B) Different Emphases in Late NT Eccle- 
siology. We have seen that the passing of the great 
apostles in the 60s, the destruction of Jerusalem, and the 
increasing separation from Judaism produced various 
Christian reactions. Now let us turn to some specific 
attitudes in the subapostolic and postapostolic periods 
that would enduringly shape later ecclesiology. Space 
requirements confine what follows to description, not 
evaluation. (For the latter see Brown, Churches.) 

(a) REGULARIZED CHURCH STRUCTURE. Al- 
though there was incipient church structure in the 
pre-65 period (> 15, 20 above), it was neither uniform 
nor greatly emphasized. The post-Pauline Pastorals 
make it a leitmotif. In a setting where the apostle is 
disappearing from the scene (2 Tim 4:6-7) and false 
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teachers are making an appearance (1 Tim 4:1ff.; Tit 
1:10-13; 2 Tim 3:1-9; 4:3-4), the remedy is regularized 
church order. Presbyteroi (presbyters, elders) are to be 
appointed in every town and they are to have the episkopos 
function (bishop, overseer, supervisor). Certainly that 
includes checking the religious and ethical behavior of 
community members, caring for the needy out of com- 
mon goods, and above all ensuring sound doctrine. 
They are to hold on to what they received (Tit 1:5-9), 
correcting false teachers. Thus they constitute a chain 
preserving apostolic teaching and authority. The virtues 
demanded of the presbyter/bishops are “institutional” (to 
be sensible, dignified, temperate), so as to make them 
both models for the community (able to manage their 
own household; married no more than once; having 
well-behaved Christian children; not recent converts) 
and examples of respectability to outsiders (not drunken, 
nor violent, nor lovers of money). Deacons are also part 
of the structure, subject to most of the same require- 
ments; yet we are not clear as to what deacons did as 
distinct from presbyters. As for women, seemingly there 
were women deacons (not simply the wives of male 
deacons: 1 Tim 3:11) and an official class of widows 
(1 Tim 5:3-16). It is not clear whether there were 
women presbyters (see Brown, Critical Meaning 141). 
Yet one of the most important functions of the presbyter/ 
bishops was to rule and teach (1 Tim 5:17-18), and no 
woman was permitted to have authority over or to teach 
men (1 Tim 2:12). 

28 While the post-Pauline Pastorals have Titus, 
an apostolic delegate and Pauline companion, appointing 
presbyter/bishops (Tit 1:5), almost contemporaneously 
Did. 15:1-2 urges Christians, “Appoint for yourselves 
bishops and deacons” to take the place of the older char- 
ismatic structure of apostles, prophets, and teachers (cf. 
1 Cor 12:28). Itinerant prophets and apostles have 
become a source of trouble and are unverifiable (Did. 
11:1-12), and so a more regulated and controllable 
structure is needed. (See also a distrust in the 90s of false 
apostles and prophets in Rev 2:2,20.) 1 Clem. 42 
canonizes the regularity of presbyter/bishops and 
deacons by giving them a very clear pedigree: God sent 
Jesus Christ; Jesus Christ sent the apostles; the apostles 
appointed their first converts to be bishops and deacons; 
and these functionaries appointed other bishops and 
deacons to succeed them in the ministry (44:1). Accord- 
ingly, such ministers were not to be removed (44:3). 
Although 1 Clem. speaks of liturgy and sacrifices with 
relation to the episcopate, sacramental activity for this 
regularized clergy becomes clear in the writings of 
Ignatius, ca. 110. He insists that only the bishop or his 
appointee is to celebrate the eucharist and to baptize 
(Smyrn. 8). Another development in Ignatius is a 
threefold ministry so that in each church there is only 
one bishop, and under him presbyters and deacons, 
whereas in the previous examples discussed above there 
was a twofold ministry of presbyter/bishops and 
deacons. We do not know how the practice of having 
only one bishop developed, but Ignatius’s insistence 
suggests that it may have been a recent innovation not 
universally accepted. By exception he does not mention 
a sole bishop in writing to Rome, and plausibly that 
practice did not develop in the church of Rome before 
AD 140-150 (see Herm. Vis. 2.4.2; Sim. 9.27.2). A slower 
acceptance of the monepiscopate would be consonant 
with Rome’s reluctance about innovations (see Brown, 
Antioch and Rome 214). In any case, by the end of the 2d 
cent., the threefold structure became universal in the 
church. Writing in that circumstance, Irenaeus (Adv. 
Haer. 3.3.3) gives a list of the “bishops” of Rome, 
anachronistically using his understanding of the desig- 
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nation for figures of the earlier period who were probably 
the most prominent among the plurality of presbyter/ 
bishops, e.g., Clement. The term “priest” began to be 
used for the 2d-cent. bishop because he presided at the 
eucharist (+ 25 above), and with that term some of the 
OT ideology of the Israelite priesthood was reinstated in 
Christianity (see Brown, Priest 16-19). 

29 (b) IDEALIZING THE CHURCH. We have seen 
(> 10 above) that the early Jewish Christians under- 
stood themselves as the renewal of Israel, so that there 
was a unified concept at the beginning. Nevertheless, in 
the period 35-65 the most frequent use of ekklésia was 
for a local church, sometimes in a region (1 Cor 1:2; 
16:1,19), sometimes in a house when there were several 
house-churches in a region (Rom 16:5,14,15). Yet a 
passage like 1 Cor 12:28 indicates that there was a more 
universal usage as well. In the last third of the cent., this 
universal usage becomes very frequent; see Acts 9:31; 
Matt 16:18; and the female symbols in Rev 12:4—5; 19:7; 
21:9. Nowhere is it more apparent than in Col and Eph, 
where it dominates completely. For Eph 2:19-20 the 
church is “the household of God built upon the founda- 
tion of apostles and prophets with Christ Jesus himself 
being the chief cornerstone.” The church is the kingdom 
of God’s beloved Son free from the dominion of dark- 
ness, in which Christians share the inheritance of the 
holy ones in light (Col 1:12-13). Most often the church 
is identified with the body of Christ (Col 1:18,24; Eph 
4:15-16), “the fullness of him who fills all in all” (Eph 
1;22-23). The church is the spotless bride whom Christ 
loved and for whom he gave himself (Eph 5:23-27). Col 
1:24 has “Paul” continue this: “What is lacking in 
Christ’s afflictions I complete in my flesh for the sake of 
his body which is the church.” Clearly, the church has 
moved to center stage in Christian activity and thought. 
Christ has made known “the plan of the mystery hidden 
for ages in God who created all things, that through the 
church the manifold wisdom of God might now be 
made known” (Eph 3:9-10; ~ Pauline Theology, 
82:134-35). 

30 (c) THE Spirir GUIDING THE CHURCH. Acts 
places little emphasis on church structure and does not 
identify the church as the body of Christ. Rather, it 
offers a view of history in which God’s Spirit promised 
by Jesus (1:4-5) guides the Christian community every 
step of the way. Peter and Paul and other human actors 
in the decisions of Christian history are but instruments 
of the Spirit. The crucial Pentecost scene employs the 
creational image of the wind as the Spirit of God (Gen 
1:2) to describe a renewal of the covenant that will now 
affect all peoples. Receiving the Spirit is part of the bap- 
tismal entry into the koindnia of believers (Acts 2:38; 
8:15-17; 9:17; 15:8; 19:5-6). The Spirit directs new 
steps in the mission as Samaritans and Gentiles are con- 
verted (8:29,39; 10:38,44-47; 11:12,15; 13:2,4). When 
the great decision pertinent to the Gentiles is taken at 
Jerusalem in the presence of Paul, Peter, and James, that 
decision is phrased thus: “It has seemed good to the Holy 
Spirit and to us” (15:28). In steps significant for the 
spread of Christianity, the Spirit prevents Paul from 
taking a detour that would have delayed his planting 
Christianity in Europe (16:6-7); Paul’s decision that he 
must go to Rome is a resolve in the Spirit (19:21); and 
when Paul bids farewell to Asia, the Holy Spirit has been 
provident by making presbyters who are overseers 
(bishops) of the flock (20:28). Thus, every essential step 
in the Acts’ story of how witness was borne to Christ 
from Jerusalem to the end of the earth is guided by the 
Spirit, whose presence becomes obvious at the great 
moments where human agents would otherwise be 
hesitant or choose wrongly. 
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31 (d) DiscrpLesHie ANIMATED BY CHRIST. In 
the subapostolic period, constitutive imagery of Jesus as 
the builder, founder, or cornerstone of the church is fre- 
quent (Matt 16:18; Eph 2:20; 1 Pet 2:4-8). Such imagery 
is singularly absent from John, which favors animated 
imagery like the vine and the branches (15:2-6) to por- 
tray Jesus not as a past founder, but as a living presence, 
still “alive and well” among Christians. Nor are there 
instituting formulas about baptism and the eucharist 
comparable to the parting statements of Jesus in Matt 
28:19 and Luke 22:19. Rather, baptismal and eucharistic 
hints are associated with the signs of Jesus’ ministry like 
the opening of the eyes of the blind (John 9) and the 
multiplication of the loaves (John 6), and conversations 
of Jesus about water (3:5; 4:10, 13-14). For John, during 
Jesus’ lifetime, those signs and conversations had to be 
understood not only of earthly, visible data but primar- 
ily of heavenly realities that he had brought to earth. 
After the ministry, Jesus continues to make present these 
realities in the church through the water and bread signs 
of baptism and the eucharist. As God’s Son he has God’s 
life (6:57); he gives that life to all who believe in him in 
a birth of water and Spirit, and he nourishes that life 
through the food and drink of his flesh and blood. (If for 
Paul the eucharist instituted at the Last Supper recalls the 
death of the Lord until he comes [1 Cor 11:23-26], for 
John the eucharist, never mentioned at the Last Supper, 
is primarily the food of eternal life.) 

32 The gift of life is the really important element 
for Christians; John shows no interest in a diversity of 
church functions or charisms. On the vine all are 
branches if they get life. If one thinks of a Christian 
structure of apostles, prophets, and teachers (1 Cor 
12:28), neither Johannine Gospel nor Epistles mention 
apostles or true prophets, and there is a specific denial of 
the need of teachers (1 John 2:27). In Johannine thought, 
all are disciples and primacy is constituted by the close- 
ness to Jesus; there is no mention of an authority of 
supervision. The greatest figure for John (consistently 
contrasted with Peter, the most prominent of the 
Twelve) is the disciple whom Jesus loved—the sole male 
figure who never abandons him even at the crucifixion 
and whois the first to believe after the resurrection (John 
19:26; 20:8). Ifin other Christian documents a shepherd’s 
authority over the sheep becomes an image for the pres- 
byter/bishops’ authority over Christians (1 Pet 5:1-2; 
Acts 20:28; 1 Clem. 44:3), in John 10 Jesus is the Good 
Shepherd contrasted with all others, who are thieves and 
bandits; and his shepherding involves not power over 
the sheep but knowledge of each by name and a love of 
the sheep to the point of dying for them. (If in a later 
Johannine strain exemplified in John 21:15-19, Simon 
Peter is given the shepherding role of feeding the sheep, 
that comes only if he loves Jesus and with the demand 
that he lay down his life for the sheep, which still belong 
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to Jesus and not to him.) No chain of human teachers is 
ever suggested to preserve the message of Jesus. That is 
the work of the Paraclete—a form of the Spirit that is the 
enduring presence of Jesus in each believer—who guides 
the Christian in the way of truth (16:13-15). If not 
teachers, Christians can be witnesses through whom the 
Paraclete bears witness (15:26-27), 

Such a heady ecclesiology did not offer a solution for 

situations where Johannine Christians disagreed among 
themselves, each group claiming to be guided by the 
Paraclete-Spirit. Accordingly, 1 John (1:3; 2:19), written 
after John, offers the first specific evidence of breaking 
the koindnia. A schism has occurred; and since the writer 
cannot claim the authority of an apostolic teacher or 
presbyter/bishop (2:27), his only answer to the 
schismatics who claim to have the Spirit has to be: “Do 
not believe every Spirit; rather put these Spirits to the 
test to see which belongs to God. . .. Anyone who does 
not belong to God refuses to listen to us. That is how we 
can know the Spirit of Truth from the Spirit of Deceit” 
(4:1,6). Communion with the author’s chain of witnesses 
is part of the test (1:1-4). The pains of Johannine Chris- 
tianity in coming to grips with the need for church 
structure may be seen in 3 John 9 (the battle over 
“Diotrephes who likes to be first among them”) and John 
21:15-19 (Peter as a shepherd). 
33 (C) The Postapostolic Period. The above 
treatment of diverse subapostolic emphases in NT eccle- 
siology is a selection (Pastorals, Col/Eph, Acts, John). 
To be complete one would need to treat Matt, Heb, the 
other Catholic Epistles, Rev, etc., but the selection gives 
a sufficient sampling of the range of Christian ecclesi- 
ology —a diversity for the most part, not a dichotomy. 
Already in a discussion of the diverse views, noncanoni- 
cal works of the late 1st cent. and early 2d cent. had to 
be mentioned, not only because chronologically some of 
them were contemporaneous with the NT books, but 
also because the trajectory of almost any view could be 
plotted only by including observations from the post- 
apostolic literature. “Postapostolic” here refers to the age 
after 95/100, when instead of attempting to wear the 
apostolic mantle, writers began to use their own names 
(Ignatius, Polycarp). That there is no sharp delineation 
may be seen from the fact that canonical 2 Pet uses 
Peter’s name in the early or mid-2d cent., and the apoc- 
typhal gospels use apostles’ names throughout the 2d 
cent. and even later. The postapostolic works not only 
follow outlines of development already prominent in the 
1st cent. but develop new ones. Moreover, as mentioned 
above (— 6), the division between ideas becomes sharper 
and more exclusive, so that later some works of this 
period will be considered orthodox and some heter- 
odox. The following major sections of the article discuss 
both sides of 2d-cent. Christian literature and some of 
the ideas contained therein. 
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34 The overlapping between canonical and non- 
canonical works in the postapostolic period has been 
stressed in the previous section. The struggle for Chris- 
tianity’s self-identification over against its theological 
parent, Judaism (— 21-26 above), continued well into 
the 2d cent. Another major 2d-cent. struggle involved 
self-definition amid Christian diversity as exemplified 
by struggles with the gnostic systems (> 70 below) and 
Marcion (> 81 below). There was also the need for 


Christians to explain themselves to the Roman govern- 
ing powers. These situations produced a remarkable 
amount of Christian literature of many types, only some 
of which has been preserved. While complete texts of 
hitherto lost 2d-cent. works are still occasionally dis- 
covered (e.g., of Melito), the rest is known to us 
primarily through fragmentary books and allusions in 
the Ecclesiastical History of Eusebius of Caesarea (ca. 324). 
For texts and transls. of the works discussed below, in 
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addition to information given in the pertinent section, > 
3 above. 

35 (I) Apostolic Fathers. Since the 17th cent. 
it has been customary to collect under this title a group 
of rather diverse writings from the immediate post-NT 
period (ca. aD 90-150 with the earliest overlapping the 
late NT writings). They are so called because they were 
thought to be closest to the apostolic age and because 
some were considered Scripture by ancient authors. 
They reveal the concerns, thought patterns, and emerg- 
ing theology of a Christianity moving toward the end of 
its first 100 years of existence. 

36 (A) Letters and Homilies. The memory of 
Paul remained vivid among many of the churches with 
which he was associated. Already in the later NT 
writings, his authority as apostle and letter writer was 
drawn upon (Pastoral Epistles; 2 Pet 3:15-16). Once his 
letters began to be collected and circulated, those in a 
position to write official letters to descendants of Paul’s 
congregations did so with conscious awareness of con- 
tinuing his legacy (1 Clem. 47:1; Ign. Eph. 12:2; Pol. Phil. 
3:2; 9:1; 11:3), sometimes in connection with the 
memory of Peter (1 Clem. 5:3-7; Ign. Rom. 4:3; Trall. 
3:3). Likewise the tradition of presenting a written 
homily or treatise as an epistle was carried over from the 
NT (> NT Epistles, 45:16) into later writing (2 Clem., 
Barn.) — an enduring tribute to the impact of the letter or 
epistle form on Christian literary heritage. 

37 (a) 1 CLEMENT. This persuasive letter-treatise 
was from the church of Rome to the church of Corinth. 
No internal evidence identifies the author, but Dionysius 
of Corinth ca. 170 attributed it to Clement, a key figure 
(presbyter?) in the collegial presbyteral government of 
the late-ist-cent. Roman church (> 28 above). The 
letter (known and used by Polycarp) is generally dated 
to the 90s, because of oblique references to troubles 
thought to be a persecution under Domitian, mixed with 
memories of one by Nero 30 years before (e.g., 1:1; 
6:1-2; 7:1). Thus, it may antedate some of the late NT 
books. Until 1875 1 Clem. was known only in an in- 
complete ms. as part of the 5th-cent. biblical Codex 
Alexandrinus, but since then also in a complete Gk ms. 
of 1056 and in several ancient versions. 

The purpose of 1 Clem. is to persuade the Corinthians 
to remedy their situation, in which presbyters respon- 
sible for church government have been deposed by a 
faction of young upstarts. Understandably, then, 7 Clem. 
stresses traditional authority and is the first evidence of 
the joining together of the memories of Peter and Paul 
in the early years of Roman Christianity (chap. 5). It sets 
forth the idea of a succession of authority (42) in which 
the gospel was given by God to Christ, who gave it to 
the apostles, who appointed episkopoi and diakonoi 
(“‘bishops” and “deacons”; > 27-28 above) to be suc- 
ceeded by others when they died. This, the memory of 
the apostles, esp. of Paul, and an impressive list of OT 
examples are mustered to demonstrate that envy and 
jealousy are destructive of God’s work and that it is not 
tight to eject validly appointed ministers from their 
office (44). We have no evidence about the success of 
Clement’s letter or the outcome of the Corinthian crisis 
except for the statement of Dionysius some 80 years 
later that Clement’s letter was still read occasionally at 
Corinth with appreciation (Eusebius, HE 4.23.11). Text: 
Jaubert, AWPSC 167°971}) Eng: Sparks, 15=54. See 
Brown, Antioch and Rome 159-83; J. Fuellenbach, Eccle- 
stastical Office and the Primacy of Rome (Washington, 1980). 
38 (b) 2 CLremMENT. This follows 1 Clem. in 
Codex Alexandrinus and was already attributed to 
Clement at the time of Eusebius, who, however, doubted 
its authenticity as not being on his list of books used in 
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the first Christian generations (+ Canonicity, 66:7, 
83-84). It is not a letter but a homily or treatise (see 
17:3), differing markedly in style from 1 Clem. Even if 
anonymous, it is a useful piece of early Christian liter- 
ature, written in the late 1st or early 2d cent., perhaps 
either at Corinth or Rome, where it could have been 
readily associated with the memory of Clement. K. 
Donfried (HTR 66 [1973] 487-501; The Setting of Second 
Clement in Early Christianity [NovTSup 38; Leiden, 
1974]) has by form-critical analysis confirmed that the 
work is a treatise—possibly composed by the reinstated 
Corinthian presbyters and thus associated with 1 Clem. 
in the Corinthian archives. A use of sports imagery (7) 
is reminiscent of 1 Cor 9; both may echo the Isthmian 
games held every two years near Corinth. The principal 
themes are repentance and leading a good life. There are 
quotes of sayings of Jesus (4:5; 5:2—-4; 12:2) found else- 
where only in apocryphal gospels or not at all, and use 
(11:2-3) of an unknown prophetic writing which also 
appears in 1 Clem. 23:3-4 (> Canonicity, 66:64). Text: 
Bihlmeyer, K. and W. Schneemelcher, Die Apostolischen 
Vater (Tubingen, 1956); Eng: Sparks, 57-70. 

39 (c) Letters oF Icnatius. This bishop of 
Syrian Antioch was arrested, condemned to death, and 
brought as a convicted criminal under guard from Syria 
to Rome. He was executed ad bestias at the games there 
under Trajan, probably about ap 110. On the way, 
Ignatius was visited at stopping points in Asia Minor by 
representatives of neighboring Christian communities. 
What we have as a result is five letters written back to 
those communities (Eph., Magn., and Trall. from Smyrna; 
Phid. and Smyrn. from Troas), and one back to Polycarp 
(from Troas). In addition, he wrote from Smyrna an 
advance letter to the Romans. This list of seven (Euse- 
bius, HE 3.36.10) is accepted as authentic over against 
several editions of spurious addenda, interpolations, and 
abbreviations. (A longer list of Ignatian letters once 
widely accepted, continues to be defended occasionally.) 
Ignatius is our earliest proponent of church government 
headed by a sole bishop, backed up by a college of 
presbyters and deacons. This form of three-tiered 
church organization was new in Asia Minor at the time 
and seemingly had not yet arrived in Rome (> 28 
above). The purpose of Ignatius’s insistence on strong 
episcopal authority was defense against heresy and 
schism. Ignatius did not wish the Roman Christians to 
obtain his freedom, which they were apparently trying 
to do. Here his mystique of martyrdom comes through 
(Rom. 1-2; 4; 6:3), an important link between Pauline 
conformity to Christ’s sufferings (> Pauline Theology, 
82:113, 120) and the martyrdom literature that would 
arise in the next generation. There are traces of early 
Christian creeds in his affirmations of sound teaching 
(e.g., Eph. 7:2; Trall. 9:1-2), and a strong and highly 
developed eucharistic spirituality (see Eph. 20:2) which 
is integrated into his spirituality of martyrdom and 
theology of the episcopate as well (Smyrn. 7:1; Rom. 4:1; 
Phid. 4; Magn. 7:1-2). His is the first use of the expres- 
sion hé katholiké ekklésia, “the catholic church” (Smyrn. 
8:2), describing the intercity network of Christians in 
communion with one another. Text: Camelot, P.-Th., 
SC 10 (4th ed., 1969); Eng: Schoedel, W. R. (Hermeneia; 
Phi, 1985). 

40 (d) LeTreR oF Potycarp to the Philippians. 
This was probably written as a cover letter for a collec- 
tion of Ignatius’s letters that he was sending (13:2). 
There is much to commend the suggestion of P. N. Har- 
rison that it is composite and that chap. 13 and perhaps 
14 were written soon after Ignatius’s visit to Smyrna (for 
he seems still alive at 13:1-2), and chaps. 1-12 quite a bit 
later when Ignatius was grouped with the martyrs (9:1). 
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Polycarp is an important link in the 2d-cent. network of 
relationships: he was closely associated with Ignatius 
and according to Irenaeus (Eusebius, HE 5.20.6) was a 
disciple of John; in turn Irenaeus, originally from Asia 
Minor, was a disciple of Polycarp (HE 5.20.5-8). Text: 
Camelot, SC 10; Eng: Sparks, 116-19. 

41 (ec) LetreR oF Barnasas (Pseudo-Barnabas). 
Despite ancient attribution to the companion of Paul and 
inclusion in Codex Sinaiticus as part of the NT (> 
Texts, 68:157), this was a treatise of the early 2d cent. In 
chaps. 1-17 it uses the allegorical method of interpreta- 
tion typical of the Alexandrian tradition (> Hermeneu- 
tics, 69:35) to argue that the Jewish law was meant to be 
interpreted not literally but figuratively and to be ful- 
filled in the church. Chaps. 18-21 form a parenetic 
instruction on ethical life by means of the literary form 
of the Two Ways, the way of light and the way of 
darkness. Some of the material in this section derives 
from a source similar to that used in the Did. (cf. Barn. 
19:9-10 with Did. 4:5,7). The christology of Barn. 
emphasizes the redemptive suffering and death of the 
Son of God, who came in the flesh (5). The allusion to 
the rebuilding of the Temple by its enemies (16:3-4) 
suggests a date near 130, when Hadrian was erecting a 
temple of Zeus on the Jerusalem site of the destroyed 
Temple. Text: Kraft, R. A., SC 172 (1971); Eng: Sparks, 
263-301. See F. Manns, SBFLA 31 (1981) 105-46; P. 
Richardson and M. B. Shukster, JTS ns 34 (1983) 31-35 
(who date Barn. to ca. 98). 

42 (B) Parenesis and Church Order. 

(a) DipacHe. Despite ancient references, 
this work became available only after being discovered 
in 1875 in a codex of 1057. Under its full name, “The 
Teaching of the Twelve Apostles,” or “The Teaching of 
the Lord through the Twelve Apostles to the Nations,” 
it was the basis for many later church-order texts. Com- 
ing from late 1st- or early 2d-cent. Syria, Did. is prob- 
ably a composite work. Chaps. 1-6 develop ethical 
instruction under the form of the Two Ways (> 41 
above for Barn.); chaps. 7-10 and 14 give regulations 
regarding baptism, fasting, and eucharist, including a 
liturgical blessing to be used for eucharistic celebration; 
chaps. 11-13 give regulations for receiving itinerant 
apostles and prophets into a community; chap. 15 
reflects the changing form of church leadership from 
apostles and prophets to bishops and deacons (> 28 
above); chap. 16 is a mini-apocalypse admonishing to 
watchfulness. Did. is of enormous importance for trac- 
ing the development of early church law. Text: Audet, 
J.-P. (Paris, 1958); Eng: Sparks, 305-19. 

43 (b) SHEPHERD OF HeERMas. This document 
from early 2d-cent. Rome contains revelation given to 
one Hermas in the form of an apocalypse consisting of 
visions, mandates, and similitudes. Vis. 1-4 features a 
feminine figure of the church as revelatory agent and 
warns of an impending tribulation. Vis. 5 through Mand. 
12 puts more emphasis on parenesis; the 10 Similitudes 
reveal and instruct through images and parables. In the 
latter two sections the revealer is a shepherd, from 
whom the work gets its title. The author’s major concern 
is a call to repentance from doublemindedness, com- 
promise with pagan lifestyle, and social insensitivity. He 
proclaims the possibility of a second forgiveness of sin 
in the light of imminent crisis—either persecution or, 
more likely, the warning of God’s imminent apocalyptic 
judgment. The Clement of Vis. 2.4.3 is usually thought 
to be the author of 1 Clem.; the Muratorian Fragment 
(late 2d cent.? + Canonicity, 66:84) identifies the author 
Hermas as brother of Pius, bishop of Rome in the 
mid-2d cent. It is generally thought that Vis. 1-4 is 
earlier than the rest of the work. Composite authorship 


[80:41-48} 


is likely. Like Barn., Hermas was included in the NT sec- 
tion of Codex Sinaiticus. Text: Whittaker, M., GCS 48/2 
(1967); Eng: Sparks, 155-259" 
44 (II) Apologists. In the early 2d cent., as the 
church began to take into account the intellectual and 
philosophical currents of the time, the apology or rea- 
soned exposition and explanation of one’s position was 
adapted to Christian usage. Reflective of the growing 
level of Christian culture, the apologies were ostensibly 
addressed to nonbelievers, often even dedicated to the 
emperor or some other prominent pagan. Nevertheless, 
their primary function was probably: to expound for 
believers how Christianity too is a true “philosophy” or 
a coherent and lofty way of life. Thus, they seek to 
ground Christian belief and practice in reason and ancient 
traditions, esp. the Scriptures, and to demonstrate on 
these grounds the superiority of Christianity over 
paganism and Judaism. 
45 (A) Early Apologists. The earliest example 
is a document known as The Preaching of Peter, probably 
from early 2d-cent. Egypt, which survives only in frag- 
mentary quotes, mostly by Clement of Alexandria. The 
first Christian writer to be identified as author of an 
apology is Quadratus, who addressed his work to 
Hadrian (Eusebius, HE 4.3.1-2), perhaps as early as 125. 
Of his work only a short quote has survived, and we 
know nothing else about him. He is not to be identified 
with the later bishop of Athens of the same name, as 
Jerome thought. Ca. 140 Aristo from Pella (Transjordan, 
— 23 above) was the first Christian to use the literary 
form of the dialogue to shape his apology. His Dialogue 
of Jason and Papiscus, a conversation between a Jew and a 
Christian, is known only from mentions in later writers. 
46 Aristides of Athens addressed an apology to 
Antoninus Pius ca. 140. It was known only through 
Eusebius’s brief reference (HE 4.3.3) until the discovery 
of an Armenian fragment in 1878 and a Syriac transl. in 
1889. This made possible the recognition and retrieval 
of large parts of it from the 7th-cent. Gk romance 
Barlaam and Joasaph. It offers philosophical proofs for the 
existence of God and the nonexistence of pagan gods, 
argues that Jews misunderstood true worship, gives the 
basic elements of Christian belief, and closes with an ex- 
position of Christian moral standards and practices. 
Text: Harris, J. R. andJ. A. Robinson, TextsS 1.1 (1893); 
Gk fragment: Milne, H. J. M., JTS 25 (1924) 73-77, 
Eng: ANF 9. 263-79. 
47 (B) The “Golden Age” of Christian Apol- 
ogy. This literary medium flourished after 150. 

(a) JUSTIN Martyr, the greatest apologist, was 
a Gentile from Flavia Neapolis (ancient Shechem, 
modern Nablus), and thus a Palestinian like Aristo (> 45 
above). He had run the gamut of Gk philosophies of his 
time before settling on Christianity. He moved from 
Palestine to Ephesus and later established himself as a 
teacher in Rome, where he met a martyr’s death about 
165 (> 57 below). Of eight works attributed to Justin, 
only Apology 1 and 2 and the Dialogue with Trypho have 
survived, though some 12 spurious works have also 
been erroneously assigned to him. Justin saw himself as 
a Christian philosopher; he is one of the first to attempt 
systematically to bridge the gap between Christianity 
and the intellectual world of Neoplatonism. His chris- 
tology of the incarnate Logos subordinate to the Father 
was influential in the christological controversies of the 
following century. 
48 Apology 1, addressed to Antoninus Pius, pro- 
tests the unjust prosecution of Christians. Because of 
their high moral principles, they are really the best of 
citizens. Similarities between Christianity and paganism 
are to be explained by demons inspiring pagan devotees 
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to imitate Christian practices. Chaps. 65-67 contain an 
invaluable description of liturgical customs at baptism, 
the eucharist connected with it, and the Sunday assembly 
in mid-2d-cent. Rome. Appended to the text isa rescript 
of Hadrian from approximately 125 specifying that 
Christians are only to be tried for statutory crimes, and 
that correct legal procedure is to be followed. Apology 2 
is generally thought to have been originally an addition 
to the first. It follows the same general themes. 

49 The Dialogue is ostensibly a conversation 
between Justin and an important Jewish scholar of the 
day. It assesses Judaism more positively than did Barn. 
(perhaps in reaction to Marcion?), but Judaism was a 
temporary arrangement until the coming of the true 
chosen people in Christ. Extensive supporting argu- 
ments are given from the Hebr Scriptures. Chap. 47 
contains important information about various Christian 
attitudes and customs in regard to the Mosaic law in 
Justin’s day. While the Dialogue would seem to be aimed 
at a Jewish audience, it has also been argued that it is 
directed to a Gentile pagan audience to help them dis- 
tinguish between Judaism and Christianity. The first 
part of the ms. and a large part of chap. 74 have not sur- 
vived. Text: Otto, J. C. T. (3d ed.; repr. Wiesbaden, 
1969~71: orig. Jena, 1876); Ene: galls) ie Br, EC 6 
(1948). 

50 (b) Tatian. If Justin tried to make Chris- 
tianity acceptable in Greco-Roman intellectual circles, 
his student Tatian went in the opposite direction. From 
Syria or Assyria, he too embraced Christianity after a 
long philosophical search, probably in Rome. Soon after 
Justin’s martyrdom, around 167, he returned to Syria 
and there wrote in Greek his Oration to the Greeks, less an 
apology than a bitter denunciation of Gk culture in favor 
of the “barbarian” (i.e., non-Gk, esp. Eastern) heritage of 
culture and Christianity. He developed increasingly 
heterodox and ascetical (Encratite) leanings. As with 
Justin, many lost writings are attributed to Tatian; but 
his most famous work was the Diatessaron (“through 
four”), the first harmony of the four canonical Gospels 
(> Texts, 68:122-23, 183), using John as a structural 
basis. Intended for liturgical use, it was written in either 
Greek or Syriac and is nearly completely recoverable 
from fragments and transls. into Latin, Arabic, and Mid- 
dle Dutch. Nearly simultaneous with Irenaeus’s identifi- 
cation of the same four Gospels for church use, the 
Diatessaron is one of the earliest witnesses to their accept- 
ance for lectionary use. Text and Eng: Whittaker, M. 
(Oxford, 1982). 

51 (c) ATHENAGORAS, said to be a Christian 
philosopher from Athens, wrote his Plea (presbeia) on 
Behalf of Christians between 176 and 180, addressed to 
Marcus Aurelius and Commodus. (In the ancient church, 
only Methodius, ca. 300, alludes to it.) In polished 
rhetorical style he offers a defense against three accusa- 
tions frequently leveled against Christians: atheism, 
cannibalism, and incest (3:1). With Justin, Athenagoras 
holds a Logos christology and gives evidence of a sur- 
prisingly well-developed trinitarian theology (10). His 
other surviving work, the treatise On the Resurrection, is 
a demonstration from reason of the credibility of bodily 
resurrection and the necessary integrity of body and 
soul. Text and Eng: Schoedel, W. R. (Oxford, 1972). 
52 (d) THEOPHILUS, bishop of Antioch but of 
Mesopotamian origin, wrote his three-part apology To 
Autolycus (a pagan friend) soon after 180, the only extant 
work of many attributed to him. He argues the futility 
of paganism and the truth of Christianity, the superior- 
ity of the Scriptures over pagan religion, and the 
baselessness of charges of immorality against Christians, 
He speaks of the triad (trias) of God, Word, and Wisdom 
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(not to be identified completely with the Trinity, since 
a fourth, Humanity, is immediately added: 2:15). He 
gives evidence of solid classical and biblical education 
and is the first writer to quote explicitly a passage from 
the NT by author: John 1:1-3 (2:22). Traces of his 
influence are probably to be found in quite a number of 
later Christian writers, beginning already with Irenaeus. 
Text and Eng: Grant, R. M. (Oxford, 1970). 

53 (ec) Metro was bishop of Sardis ca. 170. Of 
nearly 20 works attributed to him by Eusebius, only 
fragments of an Apology to Marcus Aurelius had sur- 
vived until 1931, when new discoveries enabled the 
identification of his On the Pasch, probably a homily for 
a festive occasion. It develops a theology of the passion 
in the light of the theology of Passover, representing the 
Asia Minor tradition of Quartodecimanism, or celebra- 
tion of Christ’s death and resurrection beginning on the 
14th of Nisan according to the Jewish calendar. The 
polished rhetorical style may have been influenced by 
the contemporary popularity of the Second Sophistic in 
Asia Minor and is thought in turn to have influenced 
Tertullian and Clement of Alexandria. Text and Eng: 
Hall, S. G. (Oxford, 1979). 

54 (f) Lerrer to Diocnerus. From a single, 
now-destroyed medieval ms. comes this anonymous 
work, addressee unknown, unless intended to be the 
tutor of Marcus Aurelius by the same name. In florid 
style it argues the superiority of Christianity over 
paganism and Judaism and proposes the analogy that 
“what the soul is to the body, so are Christians in the 
world” (6:1). The last two chaps. are really a homily for 
a special occasion, perhaps Epiphany (11:5). Although 
the attribution to Justin found in the ms. has been 
rejected, the suggestion of P. Andriessen (1946-47) that 
the letter is the lost apology of Quadratus (> 45 above) 
has not been generally accepted. Text: Marrou, H. I., SC 
33 (1952); Eng: Kleist, J. A., ACW 6, 125-47. 

55 (III) Acts of Martyrs. Before the emperor 
Decius (249-251) it is not clear to what extent profess- 
ing Christianity was a capital offense. Yet there is in- 
disputable evidence that in isolated instances earlier 
Christians were tried and condemned to death. Here we 
are concerned only with the literature of martyrdom and 
its place in Christian theology and spirituality. 

56 The Martyrdom of Polycarp (> 40 above) re- 
counts the death of the venerable bishop sometime 
between 155 and 166, the last of a number of martyrs at 
Smyrna (chap. 1). Though he accepted advice to go into 
hiding, he was betrayed and discovered, after being 
warned in a dream that he would be burned alive (chaps. 
5~7). The explicit passion theology and miraculous 
elements of the narrative are complemented by the 
homey and surely authentic details of Polycarp’s be- 
havior. When urged to renounce Christ, he uttered his 
famous question: How could he now renounce the one 
who had not wronged him in 86 years of service (9:3). 
The end section of the ms. evidences several stages of 
copying from an original in the possession of Irenaeus 
(chap. 22). The present text may also represent several 
stages of redaction, as argued by von Campenhausen. 
57 The Acts of Justin and the Acts of the Scillitan 
Martyrs represent a different kind of martyrdom account, 
one either based on or imitating official court records of 
an interrogation. Justin (> 47 above) and six compan- 
ions, perhaps his students, were martyred in Rome 
under the urban prefect Q. Junius Rusticus between 163 
and 168. Three recensions of the text are preserved, all 
in medieval mss. It is now generally conceded that 
recension A, the simplest, is the original, from which B 
and C were embellished. (See G. A. Bisbee, Second 
Century 3 [1983] 129-57.) The 12 Scillitan martyrs were 
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beheaded at Carthage on July 17, 180—the punishment 
usually reserved for Roman citizens. This text is gener- 
ally thought to be the most authentic account preserved 
of a martyrs’ trial and is the earliest surviving Latin 
Christian document. 
58 The Acts of the Martyrs of Lyons and Vienne are 
quoted in full by Eusebius, our only source. They are 
actually a letter from the Christians of Gaul to their 
home churches in Asia Minor narrating the events of 
177. A number of this Greek-speaking community in a 
Latin-speaking environment were the victims of mob 
violence and eventually were executed in cruel ways 
during games in the amphitheater. The document 
features a good amount of drama and theological reflec- 
tion, which may be part of the original or later redaction 
but is based on an undoubtedly authentic account. The 
biblical allusions and passion motifs in this story and 
that of Polycarp reveal the direction in which the theol- 
ogy of martyrdom was already developing. Text and 
Eng of all Acts: Musurillo, H., The Acts of the Christian 
Martyrs (Oxford, 1972). 
59 (IV) Historians and Antiheretical Writers. 
(A) Early Writers. Papias of Hierapolis in 
the early 2d cent. wrote five books of Interpretations of the 
Sayings of the Lord based on the oral tradition he had com- 
piled from those who had known the companions of 
Jesus. Unfortunately, only fragments survive, mostly in 
Irenaeus and Eusebius. Papias is the source of our earliest 
information about the origins of Mark and Matthew 
(Eusebius, HE 3.39.15~-16), and he is described by Euse- 
bius as a man of limited intelligence (3.39.13), probably 
because he was a millenarian. Eng: Kleist, J.. ACW 6, 
105-24; for Armenian remnants, see NTS 27 (1980-81) 
605-14. A major study is J. Kurzinger, Papias von Hier- 
apolis und die Evangelien des Neuen Testaments (Regensburg, 
1983). 
60 Hegesippus traveled in the mid-2d cent. from 
the E via Corinth to Rome in search of the tradition of 
apostolic teaching in contrast to gnosticism. In Rome, he 
ascertained an authentic tradition running from the 
beginning to his own day. On his return he wrote five 
books of Memoirs, of which only fragments survive, 
mostly in Eusebius. From him we get accounts of the 
martyrdom of James and of the grandsons of Jude. Eng: 
ANF 8. 762-65. 
61 (B) Irenaeus. The greatest theologian and 
antiheretical writer of the late 2d cent. came from Asia 
Minor (where he had known Polycarp as a child) to 
Gaul. As a presbyter of the church of Lyons, he was sent 
to a meeting about Montanism in Rome about 177. 
Upon his return to Lyons he was elected to succeed 
bishop Pothinus, who had perished in the persecution 
(> 58 above). Nothing more is known of Irenaeus’s life. 
He wrote Proof of the Apostolic Preaching (extant only in an 
Armenian version discovered in 1904), a synthesis of 
orthodox teaching at the end of the 2d cent. But his 
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major work was his five-book refutation of gnosticism, 
Adversus Haereses (completed ca. 190), extant completely 
only ina literal Lat transl., but also in large fragments of 
Greek, Syriac, and Armenian. His major sources were 
lost works of Hegesippus, Justin, and Valentinus and 
other gnostic writers. 

62 On the basis of reason, apostolic tradition, 
Scripture, and belief in the resurrection, Irenaeus attacks 
and refutes principally Valentinian gnostic teaching. He 
argues that the tradition of apostolic teaching is the foun- 
dation of continuing truth, and that therefore the 
churches with the most reliable apostolic tradition, 
notably Rome, are the major sources of authentic teach- 
ing. His christology, heavily influenced by Col and Eph, 
is centered on the doctrine of anakephalaidsis (Eph 1:10), 
whereby all human history is summed up and renewed in 
Christ and all human destiny takes its future direction 
from him. Partly in reaction to gnostic docetism and re- 
jection of the body, but also largely because of his own 
innate theological sense, Irenaeus insists on the fleshly 
reality of Christ. The transformation of Christ’s flesh in 
the resurrection is the model of all human transformation 
to be accomplished through the saving reality of the re- 
demption. Thus, the human person of Christ is the sum- 
mation not only of the past but of the future as well, the 
focal point of salvation history. With Tatian, Irenaeus is 
one of the first to acknowledge four canonical Gospels 
(3.11.8) and one of the earliest sources of a canonical list 
of NT books (— Canonicity, 66:63, 65, 67). 


(AposToric PREACHING: Text: Froidevaux, L., SC 62 [1971]; 
Eng: Smith, J. P., ACW 16 [Westminster, 1952]. Apversus 
HaAERESES: Text: Rousseau, A. and L. Doutreleau, SC 100, 
152-53, 210-11, 263-64, 293-94 [1969-82]; Eng: Ante- 
Nicene Christian Library 5.9 {Edinburgh, 1868-69]; or ANF 1. 
309-567. Donovan, M. A., “Irenaeus in Recent Scholarship,” 
Second Century 4 [1984] 219-41.) 


63 Conclusion. The 2nd cent. saw the continua- 
tion of directions begun in the NT, viz., the search for 
the church’s self-understanding through deepened 
awareness of christology and ecclesiology in the light of 
growing diversity of teaching and the threat of resist- 
ance from outside forces. The need for consolidation 
was recognized early by the authors of that literature 
known as the Apostolic Fathers. The need for serious 
interaction with the political and intellectual world was 
first met by the Apologists. At the same time, the 
experience of persecution provoked a continuation of 
the theology of suffering, begun in the NT, in the form 
of a literature and theology of martyrdom. With 
Irenaeus, the concept of orthodoxy as an ancient and 
established tradition over against gnostic heterodoxy 
became prominent, and the age of the great patristic syn- 
theses had begun. Let us turn now to the other side of 
the 2d-cent. picture: the gnostic movements that so 
disturbed Irenaeus and later church writers. 


GNOSTICISM 


64 (I) Description of Gnosticism. The con- 
ference at Messina (CBQ 28 [1966] 322-33) attempted 
to bring some order into terminological confusion by 
coming to a consensus about a distinction between 
gnosis (“knowledge of divine mysteries reserved for the 
elite”) and gnosticism (described through a coherent 
series of characteristics from the developed 2d-cent. 
gnostic systems). This solution, however, has been 
strongly criticized by others, e.g., K. Rudolph and M. 


Smith. Elements are presented below which are essential 
to any description of gnosticism. 

(A) The Gnostic Phenomenon. “Gnosti- 
cism” (from Gk gnisis, “knowledge”) refers to a group of 
religious movements that arose in the eastern part of the 
Roman Empire and in the section of E Syria and Baby- 
lonia that lay in the Sassanid empire. Information about 
gnostic sects is found beginning with the 2d cent. ap in 
the antignostic writings of Christian apologists and in 
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Coptic codices. Diverse finds of Manichean material 
stem from the 4th to the 10th cent., and we also have 
writings of the Mandeans, who continue to exist in S 
Iraq. Gnostic sects spread among Christians in the major 
cities of Asia Minor, Alexandria, Carthage, Rome, and S 
France. But by the 6th cent., Manicheism (— 76 below), 
the last of these sects to challenge Christianity, was in 
decline. This decline reflects the convergence of several 
factors: (1) ecclesiastical opposition; (2) development of 
monasticism and mystical traditions within orthodox 
Christianity, which absorbed intellectual and spiritual 
interests that had been prominent in gnostic sects; (3) the 
decline of the merchants and traders who had carried 
many of these movements; and (4) the consolidation of 
local Christian churches around the bishops. Manicheism 
continued to exist in central Asia, whence it again spread 
west during the Crusades to spawn new movements 
such as the Bogomils and Cathars. Portuguese traders 
report followers of the “religion of venerable light” in S 
China during the 17th cent. 

65 The details of gnostic mythological systems, 
cultic practices, ethical injunctions, appropriation of 
religious and philosophical symbols, and sectarian 
organization vary widely; yet gnostic sects also share 
common features. Salvation depends on “awakening” to 
a revealed knowledge of the soul’s identity with a 
heavenly realm of light. This realm is the true “divine” 
order, often spoken of as the “fullness” (pléroma) and 
characterized by an elaborate hierarchy of emanations 
from the true God. The various powers and levels have 
abstract names or those of Semitic angelic beings. Some 
gnostic sects use the Neoplatonic ascent of the mind to 
union with the One as a framework for their description. 
Others refer to baptismal rites and elaborate ritual 
sounds that accompany ascent. 

66 The peculiar monism of the gnostic vision of 
the divine undercuts the pantheism of pagan religion, the 
ordered cosmos of Stoic speculation, the progressive 
ascent of the soul in Platonism, and the Jewish and 
Christian vision of the cosmos as divine creation. It often 
expresses hostility toward the powers that rule the created 
world, a place of violence, ignorance, passion, and dis- 
order. Some forms of gnostic mythology begin with a 
principle of evil and darkness that has succeeded in 
entrapping part of the divine light (e.g., Hippolytus, Ref. 
5.6.3-11.1 [Naasenes]; 5.12.1-17.13 [Peratae]; 5.19.1- 
22.1 [Sethians]; Paraph. Shem; Mani; Mandeans). Most 
other examples of gnostic cosmology begin with a 
“descent” or “fall” of a being in the light world—often a 
female Wisdom figure who desires to create or emanate 
without a consort, just as the great Unknown God did in 
generating the light world. The result is a defective crea- 
ture to be cast out of the light world and hidden from its 
view (e.g., Sethian mythologies such as Ap. John; Orig. 
World; Irenaeus, Adv. Haer. 1.29 and 30; also Valentinian 
speculation). This creature is the “god” of the lower 
world, often identified with the creator of the OT, who 
ignorantly thinks he is supreme and whose powers work 
to keep humanity entrapped in the lower realm (e.g., 
Apoc. Adam). 

67 Awakened by the call of the heavenly revealer, 
the gnostic knows that such powers and authorities are 
arrogant and contemptuous. Many sects concluded that 
gnostics had to free themselves from the passions and 
desires of the body, which the evil archon had created to 
entrap the light. Cultic rites and ascetic practices, esp. 
rejection of sexuality and the “works of femaleness,” are 
the practical expression of this view. It is difficult to 
assess the reports of patristic opponents that other gnostic 
groups drew the opposite conclusion and flaunted social 
and sexual conventions in bizarre rituals involving sex 
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and ritual consumption of the semen and menses (e.g., 
Epiphanius, Pan. 25 and 26: Epiphanius claims that as a 
young man he was seduced by a woman belonging to 
one of these sects). The NHL, a monastic collection, 
gives no indication of such a libertine form of gnosis. 
68 (B) Social Location of Gnostic Sects. The 
revolt against this world and its powers (esp. evident in 
gnostic interpretations of the OT) seems to require a sec- 
tarian mentality that is “parasitic” in a larger religious 
culture whose pretensions it claims to “unmask.” It is 
also difficult to imagine the elaboration of gnostic myth- 
ology without the Greco-Roman use of writing to collect 
philosophic and religious traditions. Consequently, 
many scholars think that the primary audience for 
gnostic speculation was the growing class of literate 
bureaucrats and their families in the urban areas of the 
Greco-Roman world. Such persons did not belong to the 
aristocratic elite, with its literary and philosophic heri- 
tage; rather, they were intellectually and perhaps even 
physically dislocated from their ancestral religious roots. 
Gnosis makes them the true elite, the “generation with- 
out a king,” the “immovable race,’ as many of the gnostic 
writings put it. (Unless otherwise indicated, the English 
of the gnostic works cited below can be found in NHLE; 
for sources, ~ 72-74 below). 

69 Since many gnostic mythologies assign a 
prominent role in the emergence of the world and in its 
redemption to the feminine Wisdom figure, and since 
the pleroma is often described as populated by androgy- 
nous spiritual beings, many interpreters think that 
gnostic sects were particularly attractive to women. 
Mary Magdalene is often portrayed among Jesus’ dis- 
ciples as a woman whose insight and understanding are 
equal or superior to those of Jesus’ male disciples (e.g., 
Gos. Mary; Pistis Sophia; Gos. Thom. 114; Dial. Sav.). On 
the other hand, the weak, ignorant, passion-driven soul 
is imaged as a female who must be rescued and returned 
to virginity by her male heavenly consort (e.g., Exeg. 
Soul). The gnostic ascetic must flee “the works of female- 
ness” (Thom. Cont. 144.8-10; Dial. Sav. 144.12-21). 
Irenaeus claims that a certain Marcellina was propagat- 
ing the doctrines of the Carpocratian sect in Rome (Adv. 
Haer. 1.26.6). He condemns the gnostic Marcus for 
seducing wealthy women, claiming to endow them with 
his prophetic spirit and permitting them to celebrate the 
eucharist (Adv. Haer. 1.13.1-4). Ptolemy’s gnostic letter 
of instruction is addressed to a wealthy woman in Rome, 
Flora. However, most of the gnostic teachers and dis- 
ciples known to us appear to have been men. The situa- 
tion in gnostic sects may not have been much different 
from that in the early spread of Christianity. Gnostic 
teachers and groups might find patrons in wealthy 
women, who in turn may have been somewhat freer to 
assume teaching and cultic roles in gnostic sects than 
they were in Christian groups. In the latter, as the 
Pastoral Epistles suggest, an earlier crisis of deviant 
teaching and gnosticizing asceticism had been met by 
formalization of the requirements for bishops and the 
exclusion of women from any role in public worship or 
teaching. However, gnostic sects do not appear to be 
particularly devoted to the equality of women. 

70 (C) Organization of Gnostic Groups. We 
know very little about the organization of gnostic 
groups. The “bishops and deacons” of the orthodox 
community are criticized as “dry canals” who claim 
divine authority and for a time rule over and persecute 
the gnostic elect (Apoc. Pet. 79.22-80.7). In mid-2d-cent. 
Rome, Justin Martyr, Marcion, and the gnostic teachers 
Valentinus and Ptolemy seem to have functioned as 
private teachers of a “higher Christianity.” Each 
gathered disciples who studied his teaching. Ptolemy’s 
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Letter to Flora (Epiphanius, Pan. 33.3.1-33.7.10) explains 
the tripartite division of the Mosaic law: pure legislation 
fulfilled by the savior; legislation symbolic of the 
savior’s coming, such as the religious festivals; and 
legislation mixed with baseness, which was destroyed 
by the savior’s coming. The law was not given by the 
good God represented by the savior; nor was it the work 
of the devil, but of the intermediate demiurge who 
fashioned this world. Ptolemy’s explanation may even 
be directed against Marcion’s total rejection of the OT. 
He argues that his view reflects Jesus’ and Paul’s own 
teaching about the law. A similar teacher/disciples pic- 
ture of Christianity and gnostic sects appears to have 
been the case in Alexandria with Theodotos, Basilides, 
Isidore, and the Christian teachers Clement of Alexan- 
dria and Origen. Testim. Truth criticizes the lack of 
ascetic renunciation among orthodox Christians and 
among gnostic groups such as the Valentinians, Basi- 
lides, his disciple Isidore, and the Simonians, (56.1-58.6). 
71 Many gnostic groups engaged in cultic rituals, 
such as baptisms, anointings, eucharistic meals, prayers 
to accompany the ascent of the soul into the pleroma, 
and rites for the ascent of the soul of the deceased. A 
Valentinian rite of the “bridal chamber” enacts the union 
of the soul with its heavenly counterpart (Gos. Phil. 
67.27-30; 69.1-71.15; 72.29-73.8; 74.13-25; 77.2-15). 
Clearly, persons within the sect must have officiated at 
such rites (e.g., Gos. Phil. 77.2-6). Gnostic cosmologies 
have the summons of the heavenly Wisdom which 
awakens Adam cast in what appears to be a formula for 
baptismal initiation (e.g., Ap. John 11 31.5-25; Trim. Prot. 
44.29-45.20). Irenaeus lists the sacramental rites and 
formulas of Marcosian gnostics (Adv. Haer. 1.21.2-5). 
The formula that he gives for the ascent of the soul at 
death is repeated in 1 Apoc. Jas. 33.15-34.20. Gos. Eg. 
contains the baptismal prayers that accompanied the 
initiate’s heavenly baptism and transition to immortality 
as a being of light (e.g., Il] 65.20-68.1). Some of the 
gnostic hymns found in the Odes of Solomon were used in 
a 3d-cent. gnostic account of the heavenly realm and 
repentance of Wisdom, Pistis Sophia. The original com- 
position of the Odes may have occurred in Syria (ca. aD 
100) in a Jewish-Christian baptismal sect, a milieu that 
would spawn a number of gnostic sects in the 2d and 3d 
cents. The tradition of psalms and hymns is continued in 
Manichean and Mandean writings. 

72 (D) Gnostic Sources. Our information 
about gnostic sects in the 2d to the 3d cent. is based on 
a number of codices that contain the Coptic transls. of 
gnostic writings, on church fathers who wrote against 
gnostic teachers, and on surviving Manichean and 
Mandean material that has been preserved in various 
languages. There are also writings that express a gnosti- 
cizing spirituality, though they may not have been pro- 
duced by a gnostic sect, e.g., the Odes of Solomon, the 
apocryphal acts, and the Hermetic writings. As a group, 
the Hermetic writings reflect a form of occult wisdom 
from Alexandria in the 2d and 3d cents. ap, which 
taught a rebirth of the soul through mystic ecstasy. The 
first work in the Corpus Hermeticum, Poimandres, recounts 
a gnostic vision, which includes a dualistic cosmogony 
that draws upon Gen as well as popular philosophical 
writings. Other Hermetic writings have been found 
among the gnostic treatises of Codex VI (Disc. 8-9; 
Asclepius; Pr. Thanks.). Asclepius is an excerpt froma work 
previously known only in Latin, with a few Gk frag- 
ments. Since the concluding section of Codex VI which 
contains the Hermetica includes a gnosticized excerpt 
from Plato’s Republic (588B-589B), the scribe may have 
been using excerpts to fill out the codex. 

fis The Askew and Bruce codices were acquired 
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by the British Museum and Bodleian Library in the 18th 
cent. and first published in the late 19th cent. They con- 
tain what appear to be gnostic writings from the 3d cent. 
The Pistis Sophia consists of three lengthy books re- 
counting the repentances of Sophia and interpreting 
psalm texts in the light of gnostic myth. A fourth book 
contains a second revelation dialogue between Jesus and 
his disciples. The Bruce codex contains two tracts which 
Pistis Sophia had referred to as “the two books of Jeu” and 
a third untitled work. They describe the heavenly light 
world and show affinities to the type of gnostic specula- 
tion known to us from the 2d-cent. writers. Examples 
of 2d-cent. gnostic speculation have been known since 
the end of the 19th cent. (though not published until the 
middle of the 20th cent.) in the Berlin Codex 8502. In 
addition to a fragment of an apocryphal act of Peter, it 
contains three gnostic writings, Ap. John, Soph. Jes. Chr., 
and Gos. Mary. Gk fragments of the last two confirm that 
their original language was Greek. The cosmogonic sys~ 
tem of Ap. John is so close to that attributed to the 
Barbelo gnostics in Adv. Haer. 1.29 that Irenaeus would 
appear to have used an epitome of a gnostic system. 
74 Additional versions of Ap. John and Soph. Jes. 
Chr. were found among the spectacular collection of 
Coptic gnostic codices discovered by peasants near Nag 
Hammadi in Egypt ca. 1945 and completely published 
only in 1977 (> Apocrypha, 67:56). This collection of 
writings from 13 different codices has provided scholars 
with some 50 different writings, comprising some 1,153 
pages out of an original 1,257, though some of the 
codices are extremely fragmentary. (For detail, see G. W. 
MacRae, IDBSup 613-19.) The treatises in the collection 
reflect the wide diversity of gnostic speculation. Some 
can be associated with known groups, like the Valentin- 
ians. Others seem to belong to a general pattern of 
gnostic mythologizing which links the gnostic race to 
Seth; reinterprets Gen to demote its god to the arrogant 
ruler of the lower world; speaks of the fall of the heav- 
enly Wisdom figure, and the coming of redemption 
through the activity of the heavenly Seth or heavenly 
Adam, a figure also associated with Christ. Many schol- 
ars describe this type of gnosis as “Sethian.” Valentinian 
speculation seems to have drawn on its mythology. In 
addition, we find writings which use the terminology of 
Middle-Platonic and Neoplatonic speculation and 
which are related to gnostics who had found their way 
into Pletinus’s circles in Rome and against whom that 
philosopher wrote a treatise (Ennead 2.9). These writings 
are Allogenes, Zost.; also Marsanes, and Steles Seth. 

75 The antignostic heresiologists tended to con~ 
struct elaborate genealogies of gnostic sects, connecting 
teachers with one another, emphasizing their odd specu- 
lations and myriad numbers, and tracing them back to 
heresiarchs like Simon Magus. It has been impossible to 
fit the Nag Hammadi material into the sectarian geneal- 
ogies constructed by Justin, Irenaeus, Hippolytus, and 
Epiphanius. Scholars now treat their information as 
secondary to the extensive primary sources in the Coptic 
codices. However, there are some important “primary 
sources” that are preserved only in the heresiologists: 
Ptolemy’s Letter to Flora (Pan. 33.3.1-33.7.10); Excerpta 
ex Theodoto (Clement of Alexandria, Strom. 7.5); frag- 
ments of Heracleon’s commentary on John, (Origen, 
Comm. in Jo.). The account in Hippolytus of the Sethians, 
which claims to use a “Paraphrase of Seth” (Ref. 
5.19.1-22), appears to be a later christianization of the 
non-Christian cosmogony of Paraph. Shem. Hippolytus 
may have had similar paraphrases for his account of 
Basilides (Ref. 7.20.1-27); of the gnostic Justin (Ref. 
5.26-27), and of Simon’s Megale Apophasis (Ref. 
6.9.4-6.18.7). The Acts of Thomas (108-13) contains an 
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important hymnic expression of Eastern gnosis, the 
Hymn of the Pearl. 
76 (1) Gnostic Origins. Scholars have been 
sharply divided over what factor was most influential in 
giving rise to gnosticism. Was it a Hellenization of 
Christianity? Or a Hellenization of Jewish wisdom 
speculation? Or an offshoot of Eastern religious myth, 
esp. from Iran? Or a combination of Gk philosophy and 
Oriental mythology? The following are some of the 
originating strains that must be considered. 

(A) Gnosticism and Heterodox Judaism. 
In Mesopotamia Mani started an Eastern sect of gnosis 
that was to become a worldwide missionary effort and 
an opponent of Christianity in the 4th-5th cents. He and 
his father had belonged to a Jewish Christian baptismal 
sect, the Elkesai, which had originated ca. ap 100 in 
Syria. Mani’s biography confirms for the 3d cent. what 
scholars suspect was already the case for gnostic specula- 
tion at the beginning of the 2d cent. AD, viz., origins in 
heterodox Jewish speculation. Study of the mythological 
traditions in the NHL confirm this impression. While 
many of the treatises have a very superficial link with 
Christianity (gnosis is revealed by the risen Lord, or 
Christ is identified with one of the beings of the pleroma), 
speculation about the origins of the lower world and the 
plight of humanity cannot be excised from their attach- 
ment to heterodox Judaism. 
77 The legends of the fallen angels and the daugh- 
ters of men that appear in 1 Enoch 6-10 (cf. Gen 6:1—-2) are 
reflected not only in Mani’s Kephalia but also in gnostic 
legends of the seduction (actual or attempted) of Eve and 
her offspring by the evil powers of the lower god (eg., 
Ap. John 26.16-20; 19.20-23; 29.30-30.2; Orig. World 
123.4-15). Ap. John’s version of the tradition adds the 
theme that the powers appeared like the women’s hus- 
bands (cf. T? Reuben 5:5-7) and links this episode with the 
creation of the “imitation spirit.” Gnostic exegesis 
displays a particular animosity toward the arrogance and 
pride of the OT God and his servants (e.g., Testim. Truth 
45.30-46.2, a midrash on Gen 3:1; 69.32-70.24, 
associating David and Solomon with demons). The 
angelic tetrad, Armozel, Oriel, Daveith and Eleleth, 
appears to be associated with the four throne beings of 
Ezek 1:4-21 and perhaps the archangels of 1 Enoch 9-10. 
Other scholars propose that the name of the feminine 
manifestation of the highest god, Barbelo, is a word play 
on the tetragrammaton, barba‘’ elo, “in the form of God” 
The frequent comparison of heavenly Wisdom’s off- 
spring to an “abortion” could derive from a wordplay, 
népalim, “abortions,” and népilim, “fallen ones.” We also 
meet the female counterpart of Seth, Norea, in Hyp. Arch. 
(91.34- 92.31), who is clearly linked to the Naamah of 
Jewish legends (sometimes Noah’s wife). 
78 Other parallels can be found between heavenly 
journeys such as Zost. and 2 Enoch (e.g., 2 Enoch 9-11, 
Zost. 128.15-18) and between the Adam testament in 
Apoc. Adam and Adam and Eve. In some cases, form and 
redaction criticism may provide clues to the development 
of gnostic speculation. For example, the polemic against 
false views of the savior in Apoc. Adam 77.18- 82.19, 
which is directed also against false views of salvation, 
may consider the 13th kingdom in a series to be chris- 
tianizing gnostics. Melch. may reflect three stages of 
editing: (1) a Jewish substratum that contained specula- 
tion about the angelic Melchizedek; (2) a christianizing in 
which Jesus is identified with Melchizedek, and (3) the 
incorporation of Sethian gnostic material. While these 
examples make evident a role of heterodox Judaism in the 
origins of gnostic sects, they also show that no “straight”- 
line developmental account of gnostic origins is likely to 
be possible. 
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TAS) (B) Gnosticism and Christianity. The 
NHL provides sufficient evidence of superficial christian- 
ization of gnostic materials to indicate that gnosticism 
emerged in the same milieu, perhaps, but independently 
of Christianity. We know far too little about the devel- 
opment of the traditions represented in our 2d-cent. 
gnostic writings to determine whether or not the image 
of Jesus as revelation of the Father in John, for example, 
might have been influenced by gnostic descriptions and 
discourses of a heavenly revealer, though Thund. and 
other gnostic writings use the “I Am” style of discourse 
for the revealer. A common fund of religious symbols 
and expressions may adequately account for the parallels 
between gnostic writings and the NT. 

80 However, the heresiologists may not be com- 
pletely wrong to suggest that gnostic sects found their 
strongest base in Christian circles. There the revolt 
against a Jewish construction of the world and the quest 
for a higher, esoteric knowledge of God found a sym- 
pathetic ear. There the heavenly revealer was not just a 
mythic figure from the Urgeschichte but was concretized 
in Jesus, even though a gnostic would never grant that 
the heavenly revealer actually died on the cross. Just as 
the revealer descended into Jesus at baptism, so the 
revealer departed leaving the powers to crucify an empty 
shell (e.g., Apoc. Pet. 81.3-83.15). Christianity also pro- 
vided the missionary impulse to convert others, which is 
reflected in some of the gnostic writings (e.g., Gos. Mary; 
Ep. Pet. Phil.). Later, Mani would deliberately take the 
model of the apostle to represent his own effort at found- 
ing a universal religion to link East and West. 

81 (III) Marcion. The heresiologists consider 
Marcion a gnostic teacher (e.g., Justin, Apol. 1.26.3-8; 
Irenaeus, Adv. Haer. 3.3.4; Epiphanius, Pan. 42.1.7-2.8; 
Tertullian, Marcion 1.2), and link him with gnostic 
descendants, Cerdo and Apelles. Though Marcion’s 
teaching exploited the contradictions between the OT 
and the NT to argue that Jesus revealed the true God, 
who is not the god of the OT, Marcion’s teaching does 
not contain peculiarly gnostic features. Rather than 
allegorize the OT, Marcion rejected it as the “law,” 
which Paul had shown was ended in Christ. Marcion (> 
Canonicity, 66:65) did not expound his views in esoteric 
treatises but sought to define an appropriate Christian 
“canon” in edited versions of Luke and the Pauline 
epistles (excluding the Pastorals). Whatever the cause of 
his break with the Christian church at Rome, Marcion’s 
response was to undertake a missionary effort to estab- 
lish a church that was hierarchically ordered. Not con- 
cerned with esoteric teaching, he baptized in the name of 
the Trinity, used water rather than wine at the eucharist, 
and accepted martyrdom. His movement continued in 
parts of Syria along the Euphrates frontier into the 4th 
cent. An inscription (ca. AD 318) from Lebada, near 
Damascus, reads “synagogue of the Marcionites.” Many 
Marcionites may have been absorbed by Manicheism. 
82 Though Marcion was not a gnostic, his 
teaching provides important clues about the success of 
gnostic speculation among Christians. Christians were 
not certain about their Jewish heritage. Both Marcion 
and gnostic teachers provided ways to transcend that 
heritage. But, lacking a Christian canon, something 
would have to replace the discredited or devalued 
“Scriptures” on which Christians had relied. Marcion 
turned to the 1st-cent. heritage of Christians Luke and 
Paul. The gnostics turned to an open-ended syncretism 
of sacred writings and esoteric exegesis. The difference 
may reflect a more profound split. The gnostics were 
content to operate as an esoteric sect; Marcion 
understood that the gospel required founding a church. 
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2 Outline. 


(I) Survey of Modern Christological Analyses 
(A) Nonscholarly Conservatism (§ 5) 
(B) Nonscholarly Liberalism (§ 6) 
(C) Scholarly Liberalism (§ 7) 
(D) Bultmannian Existentialism (§ 8) 
(E) Moderate Conservatism (§ 9-11) 
(II) Development in the NT Understanding of Jesus 
(A) Second-Coming Christology (§ 13) 
B) Resurrection Christology (§ 14) 
C) Ministry Christology (§ 15-16) 
D) Boyhood Christology (§ 17) 
E) Conception Christology (§ 18) 
F) Preexistence Christology (§ 19-22) 
G) Overview (§ 23) 


3 In a narrow sense christology would involve 
speaking about Jesus as the christos (Messiah), but the 
term is used more widely to cover the various ways in 
which those who followed or believed in Jesus evaluated 
him. The issue is raised explicitly in the Gospel question 
“Who do people say that 1 am?” with a response given 
in terms of JBap, Elijah, one of the prophets, the 
Messiah, the Son of God (Mark 8:26-30; Matt 16:13- 
20; Luke 9:18-22; cf. John 6:68-69; 11:27). This means 
that in the NT period one way to evaluate Jesus was in 
terms of the entitled roles recognizable from the OT or 
intertestamental Jewish literature. In JBC (78:2-61) 
there was an excellent treatment of “Titles of Christ”; in 
NJBC these titles are treated in other articles (— Jesus, 
78:32-43; — Pauline Theology, 82:48-54; > Johannine 
Theology, 83:35-49). Such an approach, while impor- 
tant, does not cover all NT christology. 

4 (I) Survey of Modern Christological Anal- 
yses. How was the evaluation of Jesus in NT writings 
related to Jesus’ evaluation of himself? E.g., did Jesus 
himself adopt or accept the titles given to him in the NT? 
Did others use them of him; and, if so, did he accept such 
appellations? Included in this survey will be not only 
scholarly views but also nonscholarly views, i.e., out- 
looks current among many Christians even if not 
defended by publishing scholars. 

5 (A) Nonscholarly Conservatism. This 
view identifies the christology of NT writings with the 
christology of Jesus himself. Even though the Gospels 
were written some 30 to 70 years after the ministry of 
Jesus, such a conservatism maintains that there has been 
no significant christological development. E.g., Matt 
16:13-20 is accepted as pure history whereby Jesus 
acknowledges enthusiastically Peter’s confession that he 
is the Messiah, the Son of the living God—despite the 
fact that in Mark 8:27-30 (held by most to be earlier) 
Peter’s confession and Jesus’ reaction are quite different. 
Again, John 8:58; 17:5 are treated as accurate history in 
which Jesus speaks as a preexistent divine figure— 
despite the fact that there is no indication of that in the 
Synoptic tradition. Some hold such a conservative posi- 
tion in reaction to more liberal views; others hold it 
because they are unfamiliar with any more liberal views. 
Catholics are usually in the latter class and are equally 
uninformed of the official teaching of the church that the 
Gospels are not necessarily literal accounts of the words 
and deeds of Jesus (~ Church Pronouncements, 72:35). 
6 (B) Nonscholarly Liberalism. At the op- 
posite end of the spectrum is the view that there is no 
continuity between Jesus’ self-evaluation and the exalted 
christology of the NT documents. Such liberalism dis- 
misses NT christology as unimportant. Already in the 
late 18th cent. there were attempts to eliminate the 
doctrinal sections of the NT to preserve the view of 
Jesus as a gentle moralizer who never spoke in a way that 
would imply he was more than an ordinary man. His 
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overenthusiastic followers were regarded as the source 
of all higher evaluations moving toward divinity. 

7 (C) Scholarly Liberalism. We turn now 
from such extreme views to more nuanced positions 
held by reputable scholars. Scholarly liberalism differs 
from nonscholarly liberalism in several important ways. 
It recognizes that the NT is shot through with christol- 
ogy from beginning to end and that its authors claimed 
far more than that Jesus was a moralizer. Nevertheless, 
it is liberalism because it regards the theology of the NT 
as a mistaken evaluation of Jesus which does not stand 
in real continuity with his self-evaluation. Scholarly 
liberals have traced the creative process in NT chris- 
tology with careful methodology, and we owe to them 
some of the first detailed schemas of the growth of NT 
thought. They stressed the possibility of growth from 
the distinctive theological viewpoints proper to the 
Palestinian communities of Aramaic- /Hebrew-speaking 
Jewish Christians, to the Syrian communities of Greek- 
speaking Jewish Christians, to the Greek-speaking Gen- 
tile Christians of the churches of Asia Minor and Greece, 
and finally to communities influenced by individual 
geniuses such as Paul and John. In the late 19th cent., 
scholarship thought it had the linguistic and historical 
data necessary for detecting exactly such phases of 
Christian development. (But some 20th-cent. discov- 
eries actually overthrew some of the 19th-cent. hypoth- 
eses.) A classic example was W. Bousset, Kyrios Christos, 
which appeared in 1913 (Nash, 1970; ~ NT Criticism, 
70:41). A frequent claim in liberal analyses of developing 
christology would be that titles such as Lord and Son of 
God were applied to Jesus in a divine sense only in the 
Hellenistic Christian mission—either they did not exist 
at an earlier Jewish-Christian stage or were used in a 
much humbler sense of Master and Messiah. One got the 
impression of a linear development toward a “higher 
christology,” i.e., a christology which utilized titles 
more clearly evocative of divinity. This linear develop- 
ment would have moved from the Jewish world to the 
Hellenistic world, from an earlier period to a later 
period, The invented high christology was often treated 
as a felix culpa because only through such divinization 
was the memory of Jesus preserved. The historical Jesus 
was a preacher of stark ethical demand who challenged 
the religious institutions and the false ideas of his time. 
His ideals and insights were not lost because the com- 
munity imposed on its memory of hima christology that 
turned him into the heavenly Son of Man, the Lord and 
Judge of the world, indeed, into a God. But if in cen- 
turies past such a christological crutch was necessary to 
keep the memory of Jesus operative, in the judgment of 
the liberal scholars that crutch could now be discarded. 
Modern scholarship could detect the real Jesus and hold 
onto him without the christological trappings. 

8 (D) Bultmannian Existentialism. Schol- 
arly liberalism flourished in the optimistic period ante- 
dating World War I: a period marked by an appreciation 
of the achievements of modern technology and of 
human ability to learn a correct way to live. The war 
showed that humanity was more adept in learning a way 
to die and led to a new appreciation of a more traditional 
Christian emphasis on the need of salvation by God in 
Jesus. Spokesmen of this reaction included K. Barth in 
systematic theology and R. Bultmann in NT study (> 
NT Criticism, 70:46-52). Because Bultmann was radical 
in his approach to the NT, sometimes he has falsely been 
described as liberal when in fact he categorically rejected 
the liberalism of the prewar period. Of course, he con- 
tinued to accept the methodology developed by liberal 
scholars in classifying stages in the development of NT 
christology and indeed sought to refine the method 
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more precisely. He remained almost agnostic about the 
relationship between NT christology and the self- 
evaluation of Jesus, but he did not think that the chris- 
tology distorted the import of Jesus. Rather, there was 
a functional equivalence between the NT christological 
proclamations and Jesus’ proclamation of the kingdom 
of God. This functional equivalence was worked out in 
terms of an existentialism. Humanity needs to escape 
from the vicious circle of futile existence, and that can 
come only through the delivering action of God. Jesus 
came proclaiming that God was acting decisively in his 
own ministry and challenged people to accept this divine 
action. The church demanded that people accept Jesus as 
Messiah and Lord and by so doing was equivalently 
offering the same existential challenge that Jesus offered. 
For this reason it would be disastrous to dispense with 
the christology of the NT as liberals had advocated, 
because that would be tantamount to dispensing with 
the challenge that is the core of Christianity, a challenge 
based on what God has done for us rather than on what 
we can do for ourselves. Bultmann’s greatest influence 
on christology was in the period from the 1920s to the 
1950s. 

9 (E) Moderate Conservatism. In the second 
half of the 20th cent. there was a shift to a more conserv- 
ative position than that of Bultmann in terms of a dis- 
cernible continuity between the evaluation of Jesus 
during the ministry and the evaluation of him in NT 
writings. Some of the scholars listed below might be 
surprised to have themselves classified under a conserva- 
tism; but when their positions are compared to those of 
liberalism and existentialism, that designation is not too 
inappropriate, for they clearly posit a christology in the 
ministry of Jesus himself. They would be divided on 
whether that christology was explicit or implicit. Explicit 
christology would have been a self-evaluation in which 
Jesus employed titles or designations already known in 
Jewish circles. Implicit christology would relegate the 
titles and designations to early church usage attested in 
the NT but would attribute to Jesus himself attitudes and 
actions that implied an exalted status which was made 
explicit after his death. Among the earlier advocates of 
explicit christology one might list O. Cullmann, C. H. 
Dodd, J. Jeremias, V. Taylor, and many Roman Catholic 
writers in the pre-Vatican II period. Among those who 
tended toward implicit christology may be listed F. 
Hahn, R. H. Fuller, N. Perrin, and some of the post- 
Bultmannians in Germany (> NT Criticism, 70:64-70). 
Explicit christology, which seemed to be fading, was 
revived in the late 20th cent. because of the Qumran 
discoveries, which gave new impetus to the contention 
that Jesus might very well have used titles like Son of 
God, and Lord, since they were current in an exalted 
meaning in Palestine in his time. For the positions of J. 
P. Meier and J. A. Fitzmyer pertaining to titles, > Jesus, 
78:35, 39; —» Pauline Theology, 82:49, 51, 52. 

“Son of Man” remains one title that many scholars 
think Jesus used of himself. “Messiah” remains a title that 
others may have used of him during his lifetime. It is 
quite inaccurate to say that Jesus rejected the title 
Messiah; even though a comparison of Gospels and a 
critical evaluation of passages in which it occurs would 
indicate that he may never have fully accepted the 
designation. (Acceptance in Matt 16:16-17 and Mark 
14:61-62 is balanced by qualification in the parallels 
Mark 8:29-30; and Matt 26:63-64. John 4:25-26 is 
modified by the peculiar sense “Messiah” might have in 
a Samaritan context.) The strongest elements in implicit 
christology are Jesus’ use of Abba, his prefacing his 
statements with Amen, his teaching with authority as if 
he had the right to speak for God (without any indica- 
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tion that the word of God had come to him—he seemed 
already to possess it), and his assumption that what he 
said and did (by way of healing, etc.) was bringing the 
rule or kingdom of God into this world (— Jesus, 
78:19-23, 30-31). 

10 A peculiar aspect of the issue of Jesus’ self- 
evaluation involves the range of Jesus’ knowledge—a 
subject discussed particularly by Catholics. An ultra- 
conservatism (nonscholarly) claims that since Jesus was 
the divine Son, the Second Person of the Trinity, he 
knew, even as a human, all that God knows. Some with 
scholarly pretensions defend this by the argument that 
the person is the subject of knowledge and there was 
only one person in Jesus. In fact, however, this approach 
was unacceptable to the greatest of the scholastic theo- 
logians. Thomas Aq. (Summa Theologiae 3, q.9, a.1, ad 1) 
observed: “If there had not been in the soul of Christ 
some other knowledge besides his divine knowledge, it 
would not have known anything. Divine knowledge 
cannot be an act of the human soul of Christ; it belongs 
to another nature.” For the Scholastics, knowledge 
comes through nature, and God and human beings 
know in different ways: God’s knowledge is immediate 
and nonconceptual; most human knowledge is by 
abstraction and is conceptual. Therefore, divine knowl- 
edge is not simply transferable to a human mind. Pre- 
cisely because of that limitation, Scholastics posited 
special aids to the human nature of Jesus, so that he 
would know more than other people, e.g., beatific 
vision, infused knowledge. Current systematic theolo- 
gians of various tendencies (K. Rahner, B. Lonergan, 
H. U. von Balthasar, J. Galot) deny the presence of such 
aids and/or recognize that Jesus did not have unlimited 
human knowledge. Appeal may be made to the teaching 
of Chalcedon (DS 301, based on Heb 4:15) which made 
Jesus consubstantial with human beings in all things 
except sin—note that the exception to his human limita- 
tions was sin, not ignorance. Indeed, Cyril of Alexan- 
dria, the orthodox archfoe of Nestorianism (two persons 
or powers in Christ) said of Christ: “We have admired 
his goodness in that for love of us he has not refused to 
descend to such a low position as to bear all that belongs 
to our nature, included in which is ignorance” (PG 75. 
369). From the viewpoint of doctrine or of systematic 
theology, accepting a limited human knowledge for 
Jesus does not deny that he was God; it acknowledges 
that he was truly human. From the viewpoint of biblical 
studies, accepting a limited human knowledge for Jesus 
means doing justice to passages like Mark 5:30-32; 
10:17~18; 13:32; Luke 2:40,52; Heb 4:15; 5:8-9. 

11 A particular facet of the issue of Jesus’ self- 
evaluation and self-knowledge is sometimes studied 
under the question “Did he know he was God?” That is 
an unfortunate phrasing because sometimes it creates 
confusion with the wider issue of whether Jesus knew 
his own identity. It would be perfectly possible to 
assume that Jesus knew who he was (and no page of the 
NT ever indicates self-doubt; > Jesus, 78:29) and yet to 
think that he could not have formulated that identity in 
the terminology of later theology. Some passages in the 
NT call Jesus God (Heb 1:8-9; John 1:1; 20:28; cf. Rom 
9:5; 1 John 5:20; Tit 2:13), but they do not solve the 
issue of Jesus’ self-appellation. “God” for a Jew at the 
beginning of the 1st cent. would refer to the Father in 
heaven. The person who asks the question “Did Jesus 
know he was God?” almost always has a trinitarian 
interpretation of God and so is not asking, “Did Jesus 
know he was the Father in heaven?” The term might not 
have been applicable to Jesus in his lifetime (Mark 
10:17-18) but might have become perfectly applicable 
to him later on because reflection on Jesus changed the 
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notion of “God,” so that it could refer not only to the 
Father in heaven but also to the Son on earth. Such a 
development need not mean that Christians were trying 
to change the true identity of Jesus; it could mean that 
they began to adapt human language to express that 
identity. An understanding of such a process of adapta- 
tion in Christian thought and language underlies much 
of what follows (see Brown, Jesus; also BTB 15 [1985] 
74-79). 
12 (II) Development in the NT Understand- 
ing of Jesus. The survey given above of different 
attitudes toward NT christology centered on efforts to 
relate evaluations of Jesus in the NT writings to his self- 
evaluation. Now let us leave aside Jesus’ self-evaluation 
in order to analyze differences in NT evaluations. While 
some have done this under the rubric of titles (> 3 
above), another helpful procedure is to study how eval- 
uations were associated by NT writers with different 
aspects of Jesus’ career. We may use the term “christo- 
logical moments,” i.e., scenes in the life of Jesus which 
became the vehicle for giving expression to postresurrec- 
tional christology. This term is not meant to include the 
issue of whether revelation took place at a “moment” 
such as the baptism of Jesus by JBap, but only the extent 
to which the NT writers communicated christology in 
describing that moment. If one consults NT thought 
chronologically, beginning with the earliest evidence 
(some of it antedating the earliest writings) and moving 
toward the later evidence, one can trace a peculiar “back- 
wards” pattern. The earlier evidence interpreted scenes 
at the end of Jesus’ life christologically; the later evidence 
interpreted scenes at the beginning of his life christo- 
logically. That observation may be useful but requires 
caution: the evidence is slim and far from complete; 
development of thought is rarely linear; at any given 
moment, surely, different views coexisted. Liberal schol- 
ars in the early 20th cent. (~ 7 above) sought to trace a 
pattern such as the one given below, but did so with the 
supposition that developments gave to Jesus and his life 
a christological meaning that they never had historically. 
Here we are accepting the self-understanding of the NT 
writers who thought that they were vocalizing and 
appreciating a reality that was already there. The devel- 
opment involved a growing Christian understanding 
about the identity of Jesus, not the creation ex nihilo of 
a new identity. 
13 (A) Second-Coming Christology. An ex- 
pectation of the parousia was strong throughout the NT 
period. We are concerned here only with statements that 
attach a christological evaluation to the moment of Jesus’ 
second coming. The antiquity of these statements is 
plausible but not certain. E.g., it is notoriously difficult 
to distinguish from Lucan interpretation in the 70s or 
80s a nucleus of what may be truly ancient in the 
sermons Luke reports in Acts. Some christological state- 
ments in those sermons do not resemble typical Lucan 
christology; but Luke may have been archaizing, imag- 
ining how early Christians spoke and thought. In Acts 
3:19-21 the Lucan Peter posits an interval of repentance 
before the parousia. That event will involve God’s send- 
ing the appointed Messiah, Jesus, whom heaven must 
welcome until the time for establishing all that God 
spoke by the prophets. This could be read to mean that 
only when Jesus comes back will he be the Messiah. A 
strong strain in Jewish messianic expectation would 
have the Davidic anointed king setting up a monarchy 
centered on Jerusalem, where the Gentiles would come 
‘to worship; the Messiah would bring victory, peace, and 
prosperity to Israel on earth. In fact, Jesus did none of 
that, but the Jewish expectations could be kept intact and 
still applied to Jesus if one hoped that when Jesus came 
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back he would do everything that Judaism expected. 
Similarly, the prayer maranatha, “Our Lord, come!” 
(1 Cor 16:22; cf. Rev 22:20; > Pauline Theology, 82:53), 
may be early and may have arisen among the first 
Aramaic-speaking Christians. It may have implied that 
when Jesus came then he would be Lord ruling the earth. 
Some scholars maintain that future sayings with Jesus 
returning from heaven as the Son of Man in order to 
judge the world were the earliest Son-of-Man usage (> 
Jesus, 78:38-40). Note that the relatively few statements 
which attach titles primarily to the parousia do not 
represent the dominant christology of the works that in- 
clude them; and so future christology may have enjoyed 
relatively short preeminence. See J. A. T. Robinson, JTS 
7 (1956) 177-89; Fuller, Foundations 143-47, 184-85; 
R. F. Zehnle, Peter’s Pentecost Discourse (SBLMS 15; Nash, 
1970) 57-59, 92-93. 

14 (B) Resurrection Christology. The chris- 
tology of some epistolary statements that have a likeli- 
hood of pre-Pauline origin, as well as the dominant 
christology of the sermons attributed to Peter and Paul 
in Acts, is related not to a future but to a present 
moment: the resurrection. Jesus is Messiah, Lord, and 
Son of God in the Father’s presence in heaven, and he has 
achieved this status by being raised up. Acts 2:32,36: 
“This Jesus God raised up. ... God has made him both 
Lord and Messiah, this Jesus whom you crucified.” Acts 
5:31: “God exalted him at His right hand as Leader and 
Savior.” Acts 13:32-33: “What God promised to the 
Fathers, He has fulfilled for us their children by raising 
Jesus, as it is written in Ps 2: “You are my son; today I 
have begotten you.’” Rom 1:3-4: “Born of the seed of 
David according to the flesh; designated Son of God in 
power according to the Holy Spirit [Spirit of Holiness] 
as of resurrection from the dead.” Phil 2:8-9: “[Jesus] 
became obedient unto death, even death on the cross. 
Therefore God has exalted him and bestowed on him the 
name [i.e., ‘Lord’] which is above every name.” In some 
of these texts the resurrection was originally contrasted 
with a public ministry of lowliness, so that through the 
resurrection Jesus became greater than he had been in the 
ministry. (This is what scholars mean by a “two-step” 
christology. Of course, they are speaking about the 
christology of the individual quotations, not the chris- 
tology of the works in which they are preserved.) The 
origins of such a christology may lie in the fact that 
through the resurrection the first disciples learned 
aspects of Jesus that they had not known clearly 
before—an insight translated into terms of God making 
Jesus Lord and Messiah, begetting him as his Son, or giving 
him an exalted name. Resurrection christology would 
have required a greater change in the Jewish expecta- 
tions of the Messiah than did second-coming christol- 
ogy, for now the victory, peace, prosperity, and divine 
worship are all transferred to heaven from the earth of 
Jewish expectation. It is understandable that resurrec- 
tion christology may have had a greater preeminence 
than parousia christology because in the balance, while 
Christianity remains a religion of hope in what God has 
yet to do through Jesus, it is much more strongly a 
religion of what God has already done through Jesus. 
15 (C) Ministry Christology. By the time of 
preserved Christian writings (after aD 50; > Canonicity, 
66:56), moments of Jesus’ earthly existence before his 
death and resurrection were being interpreted christo- 
logically. All the canonical Gospels (written between 65 
and 100) present a Jesus who was clearly Messiah, Son 
of Man, and Son of God (and sometimes specifically 
Lord) during his public ministry. The Gospel reader is 
made party to a revelation connected to the baptism of 
Jesus by JBap where God points out his Son (Mark 1:11; 
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Matt 3:17; Luke 3:22; cf. John 1:33-34). In two-step 
christology (— 14 above) the ministry from the baptism 
to the cross could easily be one of lowliness (Phil 2:7: 
“the form of a servant”) since exaltation came only with 
resurrection; but in ministry christology, where exalted 
status and lowly service coexist, there is inevitable 
tension. Interestingly, a resurrection christology 
passage, such as Acts 13:33, can apply Ps 2:7 to the risen 
Jesus without qualification: “You are my son; today I 
have begotten you.” Yet the Synoptic baptismal texts 
just cited modify Ps 2:7 by combining it with words 
(italicized here) from the description of the Suffering 
Servant of Isa (42:1): “You are my beloved son; with you 
I am well pleased.” To understand Jesus as the messianic 
king during his public ministry one must recognize that 
he was simultaneously the Suffering Servant without 
beauty, pierced for our offences, bearing the guilt of all 
(Isa 53). Jews who did not accept Christian claims might 
well point out that a Messiah whose life terminated in 
suffering was a drastic change of the concept of the 
expected anointed Davidic king. Christians would reply 
that Jesus threw light on the whole of the Scriptures and 
showed how once separate passages should be combined. 
16 In describing the ministry of Jesus, individual 
NT writings treat differently the tension between the 
exalted Messiah/Son image and the lowly servant, and 
this difference contributed to the distinctiveness of each 
of the four Gospels. Mark preserves the greatest amount 
of lowliness by describing a precrucifixion ministry in 
which no human being acknowledges Jesus’ Sonship —a 
“secret” (> Mark, 41:4) known to the reader and to the 
demons. Mark 8:27-33 shows how little even Peter, the 
most prominent disciple, has understood Jesus. Only 
after Jesus’ death do we finally have a believing acknowl- 
edgment of him as Son of God (15:39). The Marcan 
picture of Jesus as not knowing certain things and being 
treated rudely by his disciples reflects a ministry of low- 
liness. With Matt some of the tension in the ministry is 
resolved in favor of exaltation breaking through lowli- 
ness, for christological insights (presumably of post- 
resurrectional origin) are gained by Jesus’ disciples (Matt 
14:33; 16:16-17). This leads to a portrayal of Jesus 
where limitations are avoided and the disciples are more 
reverent (cf. Matt 8:25 with Mark 4:38; Matt 9:22 with 
Mark 5:30-33). The situation in Luke is complicated 
because the author has a second book (Acts) in which 
Peter can vocalize postresurrectional christology. (By 
comparison, Matthew has written his “Acts of the 
Apostles” by superimposition on the Gospel narrative.) 
Consequently, Luke does not increase the intensity of 
Marcan christological confession during the ministry in 
the way Matt does; yet Luke is even more sensitive than 
Matt in refusing to portray the human limitations of 
Jesus or irreverence toward him on the part of disciples, 
e.g., on the Mt. of Olives there is no extreme agitation 
of Jesus nor a flight of his disciples. In John the tension 
is largely dissolved, for the glory of Jesus (revealed by 
exception at the transfiguration in the Synoptics) is 
manifested to the disciples in Jesus’ first miraculous sign 
(John 2:11). His disciples know his titles (Messiah, King 
of Israel, Son of God) in the first days of the ministry, 
only to be told they shall see greater things (1:41,49,50). 
Jesus makes clear divine claims (10:30,36; 14:9); his 
opponents reject them (5:18; 10:33; 19:7); but Thomas 
is led to confess him as Lord and God (20:28). The 
Johannine Jesus has no real human limitations: he knows 
all things (6:5-6,71); he does not need to ask the Father 
for anything because of their unity (11:41-42; 
12:27-28); and he is in complete control even of his 
death (10:17-18,39; 18:6; 19:30). 

17 (D) Boyhood Christology. Mark identifies 
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Jesus as the Son of God at his baptism, without raising 
the question of whether Jesus was Son of God before the 
ministry. But the other three Gospels, as well as some 
Pauline passages, associate an exalted christological 
identity with preministry moments in Jesus’ career. It is 
not illogical that Christians would wonder whether the 
solemn pronouncements and miraculous power of the 
postbaptismal Jesus were apparent during his “private 
life” at Nazareth before his baptism. Because the Gospels 
report that during his public career Jesus was a relatively 
unknown figure among his townspeople (Mark 6:1-6 
par.), they are discreet about a marvelous preministry 
awareness. Luke 2:49 has Jesus at age 12 (the first time 
his speech is recorded) conscious that God is his Father 
and that he has a special task; but Luke 2:50-51 adds that 
Jesus was obedient to parents who did not understand 
and so, presumably, did not proclaim his identity in an 
open manner while he was growing up. The Cana 
miracle in John may originally have been an in-family, 
preministry miracle (cf. 2:1-2,12; R. E. Brown, The 
Community of the Beloved Disciple [NY, 1978] 193-95) 
where again Jesus had to deal with a mother who did not 
understand him. The extracanonical tradition is less 
restrained, and in the Infancy Gospel of Thomas (> Apoc- 
trypha, 67:65) Jesus does miracles at ages 5 through 12, 
producing some of the same reactions that his miracles 
produce in the canonical Gospel accounts of the ministry. 
18 (E) Conception Christology. Matt 1:20- 
25; Luke 1:34-35; and Prot. Jas. 11-14 associate Jesus’ 
christological identity as Emmanuel, the Holy One, and 
the Son of God with the moment of his conception 
through the Spirit without a human father. This identity 
is made known through an angel to Joseph or Mary. 
Others (magi, shepherds) who also receive the revelation 
are carefully removed from the scene after they honor 
the child (Matt 2:12; Luke 2:20). Presumably, then, the 
two evangelists used the idea of a family secret to explain 
how Jesus was unknown when he began his ministry 
even though he had such auspicious beginnings. In any 
case, Matt and Luke omit Marcan references to Jesus’ 
relatives as not understanding him (see Mark 3:21; 6:4 
[“among his own relatives”]). The idea of a virginal con- 
ception of the Messiah was completely unknown to 
Judaism; nevertheless, reflection on Jesus’ conception 
threw light on the potentialities of the LXX of Isa 7:14: 
“The virgin shall conceive and bear a son and name him 
Emmanuel.” Although not yet the christology of Nicaea, 
where Jesus is identified with the eternal divine Son, the 
idea that the Son of God was conceived without a 
human father certainly corrected any idea that Jesus was 
a human being adopted by God as his Son at the bap- 
tism. Conception christology appeared in writing first 
ca. the 80s, but the agreement of Matt and Luke on this 
point in their infancy narratives, when almost every- 
thing else differs, suggests that it was an early pre- 
Gospel insight. 
19 (F) Preexistence Christology. Thus far, 
the moments discussed as vehicles for vocalizing the 
Christian understanding of Jesus were moments within 
his earthly career. But certain NT passages indicate that 
early Christians understood the story of God’s Son to 
have had a prehistory before that career. In what follows 
it is not always easy to distinguish between a precise 
notion of the preexistence of the divine Son and a plan 
of preparation in God’s “mind” for the coming of 
the Son. 

Preexistence in the Moses and Abraham Periods. In 
1 Cor 10:4 Paul states that “our fathers” who accom- 
panied Moses in the desert-wandering all drank the 
same spiritual drink: “They drank from the spiritual rock 
that was following them and the rock was Christ.” This 
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is closer to preexistence than is John 3:14, which also 
uses desert-wandering imagery for Jesus. Matt 1:1 starts 
the story of the birth or genesis of Jesus with Abraham 
begetting Isaac. This is closer to preexistence than is Gal 
3:16, where Paul contends that Jesus is the descendant or 
seed of Abraham. In John 8:56 Jesus says: “Abraham 
rejoiced to see my day; he saw it and was glad.” When 
“the Jews” object that this was impossible, given Jesus’ 
age of less than 50, Jesus insists “Before Abraham came 
to be, I am” (8:58). 

20 Preexistence in the Adam Period. The Lucan 
genealogy (3:23,38) identifies Jesus as son of Adam, Son 
of God. The pre-Pauline hymn of Phil 2:6 may be inter- 
preted as describing Jesus coexistent with and parallel to 
Adam — two figures in the image of God, one grasping 
at being equal to God and falling (Gen 3:5,15-19), the 
other not grasping at being equal to God but emptying 
himself voluntarily and therefore being raised by God to 
equality (Phil 2:9-11). This would be closer to preexis- 
tence than the parallel between Jesus and Adam in Rom 
5:12-17 (cf. also G. Howard, CBQ 40 [1978] 368-87). 
21 Creational Preexistence. 1 Cor 8:6 speaks of 
everything being made through Jesus Christ. Col 
1:15-20 (which may have antedated the letter) is part of 
a hymn making God’s Son the firstborn of all creation, 
through whom all things were created (cf. Sir 24:9). The 
hymn in John 1:1-2 makes clearer that the Son (see 1:18) 
existed before creation. Only John is precise about an in- 
carnation in which this divine Word becomes flesh and 
dwells among us as Jesus Christ, although some would 
interpret Phil 2:6-7 to mean that. Clearer for some 
notion of incarnation in Pauline thought is 2 Cor 8:9. 
That the preexistence of Jesus as God’s Sonis not merely 
hymnic figurative language or poetic license is clear 
from John 17:5, where Jesus speaks literally and con- 
sciously of having had a glorified existence with the 
Father before the world began (see also 16:28; 3:16; 
5:19; 8:27,58). 

22 Eternal Preexistence. No NT passage states 
precisely that the Son coexisted from all eternity with 
the Father. No earlier NT “moment” is found than “In 
the beginning was the Word” of John 1:1. In the 4th 
cent., Arius was content with the idea that the Word had 
a beginning before the creation of the world; but 
Athanasius led the Council of Nicaea in condemning 
Arius by insisting that the Word had no beginning: 
Begotten not made; there never was a time when he was 
not. The fact that such specifications were not found in 
the NT did not refute Athanasius, for he recognized that 
Arius was raising a question not specifically asked in NT 
times and which therefore could not be answered by 
quoting the NT. The all-important issue for him was 
whether the necessary postbiblical specification was 
loyal to the direction of the NT: “If the expressions are 
not in so many words in the Scriptures, yet they con- 
tained the sense of the Scriptures” (“Letters concerning 
the Decrees of the Council of Nicaea” 5.19-21 [NPNF 
2.4. 162-64]). 
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23 (G) Overview. The variation in insights 
discussed above is intelligible as a reaction against a 
temporal limitation to christology. It is and remains true 
that Jesus will be the Messiah at the parousia—the 
formula becomes problematic only if by limitation it 
signals that he was and is not the Messiah before the 
parousia. Resurrection christology avoids such a mis- 
understanding by insisting that he is already Messiah, 
Lord, and Son of God through the resurrection —an 
insight that becomes problematical only when by limi- 
tation Christians might think that he did not have that 
identity before the resurrection. Similarly for ministry, 
boyhood, and conception christology. Of course, 
“moment christology” (even that of Nicaea) has the 
drawback of using time categories to phrase what lies 
outside time. Preexistence may be a more exalted cate- 
gory than thinking of Jesus’ becoming God’s Son in 
time, but from another viewpoint there is no “pre” in the 
timeless realm of God. From the most orthodox view- 
point no human language has expressed Jesus’ identity 
perfectly, and the best that Christians have been able to 
do is to reject limitations that become obvious. 

24 An underlying difficulty is that christology is 
a struggle to describe God’s presence and action in and 
through Jesus, and the human never comprehends the 
divine totally. That realization may show how super- 
ficial is the complaint that Jesus spoke about God and the 
church erroneously spoke about Jesus. In speaking about 
Jesus the church was speaking about how God made his 
kingdom present. Inadequate, too, is the distinction 
proposed by E. Schillebeeckx ( Jesus [NY, 1979] 545-50) 
that in the earlier stages there was only a “theology of 
Jesus of Nazareth” (a first-order assertion that in Jesus 
the man God saves human beings) while in the later 
stages there was a “christology” (a second-order asser- 
tion about the identity of Jesus). Even though Schille- 
beeckx confirms that the first-order assertion leads 
necessarily to the second-order assertion, he is content 
with the notion that one is already a Christian in enter- 
taining the former. The NJBC article on Jesus (— 78) 
indicates that there were affirmations by Jesus, titles 
applied to him in his lifetime, and peculiar silences (e.¢., 
no statement that the word of God came to Jesus, pos- 
sibly implying that the divine was already intimate to 
him), so that “christology” may be a more appropriate 
(even if inadequate) term than a “theology of Jesus of 
Nazareth.” NT christology was primarily functional, 
indicating what role Jesus played in effecting God’s 
salvation of human beings (pro nobis); but in so doing, it 
reflects much about what Jesus was in himself (in se). The 
Pauline affirmation that God was in Christ reconciling 
the world to himself (2 Cor 5:19), John’s affirmation that 
the Word was God (1:1), and Nicaea’s confession of true 
God of true God show an increasing movement from 
the functional to the ontological—but the earliest affir- 
mation was not without its ontological implications, and 
the latest had a very functional origin and goal. 
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(I) Terminology and Modern Scholarship 
(A) “Eschatology” and “Apocalypticism” (§ 27-29) 
(B) Scholarship and Early Christian Eschatology 
(§ 30-36) 
(C) Scholarship and Early Jewish Eschatology 
(§ 37-42) 
(II) NT Eschatology before ap 65 
(A) John the Baptist (§ 43) 
(B) Jesus (§ 44-45) 
(C) Apostolic Preaching (§ 46) 
(D) Paul (§ 47-50) 
(II) NT Eschatology after ap 65 
(A) Mark (§ 51) 
(B) Matthew (§ 52) 
(C) Luke-Acts (§ 53) 
(D) John (§ 54) 
(E) The Book of Revelation (§ 55) 
27 (I) Terminology and Modern Scholarship. 
This is a field in which terminology has been disputed, 
and scholars have had very divergent interpretations of 
the evidence. 
(A) “Eschatology” and “Apocalypticism.” 
The term “eschatology,” from the Gk eschatos, “last,” was 
coined in Germany in the early 19th cent. when it was 
used primarily for that branch of systematic theology 
which dealt with the last things: death, judgment, 
heaven and hell. The emphasis was on the destiny of the 
individual. In the 20th cent., literary and historical 
perspectives overshadowed the dogmatic. The term has 
been redefined to take more into account the actual con- 
tent of biblical and related writings, to include the 
ultimate destiny of the Israelite or Jewish nation (national 
eschatology) and of the world in general (cosmic escha- 
tology), as well as the destiny of the individual (personal 
eschatology). In place of concern for the future of the 
nation, some texts express hope for a righteous remnant 
or for the church (collective eschatology). 
28 One of the debated issues relating to eschatol- 
ogy has been whether the term should be used only for 
events and states of being beyond history or also for 
events within salvation history. One step toward re- 
solving this debate is the distinction between prophetic 
and apocalyptic eschatology. The eschatology of the 
prophets includes the expectation of decisive turning 
points in history due to divine intervention, and so it 
focuses on the fate of Israel and Judah (> OT Apocalyp- 
tic, 19:3). The eschatology of the apocalypses focuses 
more on the heavenly world, personal afterlife, and a 
new cosmic creation. The term thus may be used appro- 
priately for events both within and beyond history. 
29 “Apocalypticism” is a modern scholarly term, 
based on the preface to the NT book of Revelation (the 
Apocalypse), which describes the content of the work as 
an apokalypsis, “revelation.” Scholars have defined a liter- 
ary genre “apocalypse,” which includes Dan and other 
writings similar in form and content to Rev (> OT 
Apocalyptic, 19:4). Apocalyptic eschatology consists of 
the interpretation of past and present and especially the 
hopes for the future found in these works. Similar ideas 
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and hopes are found in writings that aré not themselves 
apocalypses in literary form. 

30 (B) Scholarship and Early Christian Escha- 
tology. In 19th-cent. Germany, liberal theologians 
overlooked the eschatological element in the traditions 
about Jesus and interpreted the kingdom of God as an 
inner and spiritual change within human hearts (S. Neill, 
The Interpretation of the New Testament 1861-1961 [NY, 
1966] 111-12). Similarly, American proponents of the 
“social gospel” held that the kingdom of God in the 
teaching of Jesus was the expression of an ideal social 
order (H. J. Cadbury, The Peril of Modernizing Jesus 
[London, 1962] 88-93). 

31 In explicit opposition to the liberal interpreta- 
tion of Jesus, especially that of A. Ritschl, J. Weiss 
argued in 1892: “The Kingdom of God as Jesus thought 
of it is never something subjective, inward, or spiritual, 
but is always the objective messianic Kingdom, which 
usually is pictured as a territory into which one enters, 
or as a land in which one has a share, or as a treasure 
which comes down from heaven” (Jesus’ Proclamation of 
the Kingdom of God [Phl, 1971] 133). Weiss believed that 
such an objective, cosmic eschatology was incompatible 
with the modern world view. He proposed (135-36) 
that preaching and instruction inculcate a modern ap- 
proximation of Jesus’ attitude: “The world will further 
endure, but we, as individuals will soon leave it... . We 
do not await a Kingdom of God which is to come down 
from heaven to earth and abolish this world, but we do 
hope to be gathered with the church of Jesus Christ into 
the heavenly basileia [kingdom].” 

32 A. Schweitzer (> NT Criticism, 70:35), 
building on the work of Weiss, argued in 1906 that Jesus 
joined the movement of repentance begun by JBap and 
proclaimed that the harvest ripening on earth was the 
last. He sent out his disciples to make known what was 
about to happen. He did not expect to see them back in 
the present age (Matt 10:23). Before they completed 
their missionary journey, the Son of Man would appear 
from heaven, an event identical with the dawn of the 
kingdom of God. But the disciples returned to him and 
the Son of Man did not appear, i.e., Jesus was not revealed 
as the Son of Man. From the first, Jesus’ preaching about 
the kingdom of God included the expectation of suffer- 
ing, death, and resurrection, not as the special mission of 
Jesus but as the tribulation that all the elect would suffer 
in the final struggle with the evil powers. When the 
prediction of Matt 10:23 failed to come to pass, Jesus 
concluded that the premessianic tribulation was to be 
concentrated on himself alone. He must suffer that the 
kingdom might come, and so he set out for Jerusalem to 
die there. Jesus laid hold of the wheel of the world to set 
it moving on its last revolution, which would bring 
history to a close. When it refused to turn, he threw 
himself upon it. Then it turned and crushed him. His 
mangled body is hanging on it still. “That is His victory 
and His reign” (The Quest of the Historical Jesus [NY, 1968; 
Ger 1906] 350-97; esp. 371). According to Schweitzer 
(399), “Jesus means something to our world because a 
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mighty spiritual force streams forth from Him and flows 
through our time also.” The essential difference between 
Jesus’ world view and the modern one is that Jesus’ spirit 
was world-negating, whereas the modern spirit is 
world-affirming. Rather than our twisting Jesus’ words 
to make them conform to modern values, the spirit of 
Jesus should be recovered in all its strangeness and 
allowed to challenge modern individuals by calling for 
a personal rejection of the world (401-2). Schweitzer’s 
point of view was that Jesus’ eschatology was primarily 
oriented to the future; there was no fulfillment or 
decisive turning point in his lifetime. This position is 
called consistent or thoroughgoing eschatology. 

33 In 1926 R. Bultmann (~ NT Criticism, 
70:46-52) in his Jesus developed a position along the 
same lines as Weiss and Schweitzer from the historical 
point of view. Theologically, however, he argued that, 
whereas the kingdom of God is itself entirely future in 
the message of Jesus, it is a power which determines the 
present by calling for human decision (see Perrin, Jesus 
35-37). 

34 C. H. Dodd (~ NT Criticism, 70:63) in 1935 
interpreted the eschatology of Jesus in explicit opposi- 
tion to Schweitzer. He argued, on the basis of Mark 1:15 
and Matt 12:28/Luke 11:20, that Jesus proclaimed the 
kingdom of God to have come in his ministry. The par- 
ables imply, according to Dodd, that the eschatological 
crisis, the coming of the kingdom of God, was present 
in the activity of Jesus. This position is known as realized 
eschatology. 

35 J. Jeremias (> NT Criticism, 70:30) contended 
that Weiss, Schweitzer, and Bultmann were one-sided in 
arguing that Jesus’ eschatology was purely future and 
that Dodd was one-sided in arguing that it was purely 
present. Each position had some justification. Jeremias’ 
own summary of Jesus’ teaching was that it was an 
eschatology in the process of realization (> 66 below; 
Perrin, Jesus 39). Many scholars followed Jeremias in 
concluding that for Jesus the kingdom of God was both 
present and future (Kiimmel, Promise; N. Perrin, The 
Kingdom of God in the Teaching of Jesus [Phl, 1963]; also, 
Jesus 39-40). In his later work, Perrin questioned the 
propriety of thinking about the kingdom of God in 
terms of present and future. Rather, he argued that king- 
dom of God is a tensive symbol that cannot be related 
simply to space and time (Jesus 45; — Jesus, 78:17). 
36 One of the strengths of Weiss’s and Schweitzer’s 
reconstructions was that they interpreted the life and 
teaching of Jesus in the context of contemporary Jewish 
eschatology. Since Dodd, the tendency has been either 
to ignore that context or to overemphasize the differ- 
ences between Jesus’ teaching and Jewish eschatological 
literature. Recently Sanders (Jesus) has offered an inter- 
pretation which preserves some of the valid insights of 
Weiss and Schweitzer, but in a form which takes into 
account the results of historical-critical study of the 
Gospels in the meantime. His thesis is that Jesus was an 
eschatological prophet who taught a form of Jewish 
restoration (national) eschatology. Allison’s position 
(End) is developed along similar lines. 

37 (C) Scholarship and Early Jewish Escha~ 
tology. A phrase often used to express the older con- 
sensus about the kingdom of God being both present 
and future for Jesus (and Paul) was “already and not yet.” 
This partially realized eschatology often was said to be 
unique to Jesus and the early Christians; Jewish escha- 
tology was described as completely future-oriented (so, 
e.g., E. Schtissler Fiorenza, in Apocalypticism [ed. D. 
Hellholm] 302, 311-12). In fact, Jewish apocalyptic and 
eschatological texts of the 1st cents. Bc and ap did not 
always present themselves as merely “proleptic” revela- 
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tion of a future reality. In many of them, the kingdom 
of God or its equivalent is a present reality, fully 
manifest in heaven and making its influence felt to some 
degree on earth. The hope for the future (and sometimes 
imminent expectation) is that this heavenly reality will 
determine fully all earthly circumstances. 

38 The Psalms of Solomon constitute a collection 
similar in form and content to the canonical Pss and to 
the hymns from Qumran (— Apocrypha, 67:46, 86). 
Produced by a group of devout Jews in Jerusalem in 
response to the conquest of Jerusalem by the Romans in 
63 BC, Pss. Sol. date to the period between 63 and 45 Bc. 
In several passages God is proclaimed as king in the 
heavens (at the present time), whose kingship is felt in 
the present through blessings and punishments (2:30-32; 
17:1-3,46). The hope for the future is deliverance from 
foreign rule (chap. 7), the gathering of the dispersion of 
Israel (8:28; 11:2-6), and the raising up of an ideal king, 
the son of David, who will rule wisely over Israel and 
the nations (17:21-46; 18:5-9). The eschatology of this 
work is primarily national and earthly. There is recogni- 
tion, however, that not all in Israel are faithful (Pss. Sol. 
4; 8:1-22; 17:15-20). In addition to earthly blessings, 
the eschatology of this work includes eternal rewards 
and punishments beyond earth and history (3:11-12; 
14:9-10). 

39 The Testament (or Assumption) of Moses is 
Moses’ farewell address to Joshua based on Deut 31-34. 
Although probably composed in the 2d cent. Bc, it was 
revised and updated in the period between 3 Bc and 
AD 30 (> Apocrypha, 67:49). This revision was made in 
response to the political and social turmoil that followed 
Herod’s death. The text portrays God as king seated on 
his royal throne in heaven (10:3). The hope for the future 
is that God will make his kingship effective on earth by 
punishing the Gentiles and destroying their idols 
(10:3-7). The eschatology is national, concerned with 
Israel’s triumph over its enemies (10:8; see A. Yarbro 
Collins, HTR 69 [1976] 179-86). But it is heavenly as 
well as earthly; the people of Israel will be exalted to 
heaven (10:9). 

40 Apart from (Jewish-) Christian literature, the 
clearest example of a partially realized eschatology 
among Jews of this period is found in the Dead Sea 
Scrolls (+ Apocrypha, 67:113-17). The Essenes who 
settled at Qumran apparently understood their leading 
priest and the guardian of the camp as partial fulfillments 
of the hoped-for Messiahs of Aaron and Israel. The 
hymns describe the present life of members of the group 
in terms of resurrection and exaltation to heaven (see 
Collins, Apocalyptic 122-40). 

41 The texts discussed above were produced by 
members of an at least somewhat educated stratum of 
society, whose primary expressions of eschatological 
hope were probably writing and teaching. There was 
another stratum of society whose hopes were expressed 
in a more “activist,” even “revolutionary” manner. The 
two types (writers and activists) may have worked 
together, but the present state of the evidence does not 
permit drawing that conclusion. The eschatological 
writings provide a context in which to understand Jesus’ 
teaching. The historical reports about the “activists” 
shed light at least on how Jesus’ activities probably were 
perceived by his contemporaries, if not on his self- 
understanding. The reports about the eschatological “ac- 
tivists” are found in the historical writings of Josephus. 
Of the numerous groups or movements he described, 
two are particularly relevant for Jesus: popular kings and 
eschatological prophets. After the death of Herod the 
Great in 4 BC, three men independently claimed kingship 
for themselves, supported by those who longed for an 
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end to Roman domination and the reestablishment of an 
ideal native monarchy, probably Davidic (Horsley and 
Hanson, Bandits 110-17). These groups arose out of the 
same situation that produced the revision of As. Mos. 
Two other messianic pretenders found a following 
during the Jewish revolt of ap 66-70 (ibid., 118-27). 
42 Some popular prophets led the people in 
activities that promised to be new eschatological re- 
enactments of the great historical acts of redemption of 
the past. Under Pontius Pilate a Samaritan prophet 
presented himself as a new Moses. About ap 45, a cer- 
tain Theudas led a large group of people to the Jordan, 
which he expected to divide for their crossing. An 
Egyptian Jewish prophet led another crowd to the Mt. 
of Olives and promised that the walls around Jerusalem 
would fall, allowing them to get control of the city 
(ibid., 161-72). Other prophets spoke oracles and inter- 
preted omens and signs of the eschatological judgment 
of God. JBap was one of these, although his baptism 
may also be interpreted as an eschatological activity or 
event. It is notable that the majority of these prophets 
were executed by the Romans (see R. MacMullen, 
Enemies of the Roman Order [Cambridge MA, 1966]). 

After the fall of Jerusalem in ap 70, some 
Jewish eschatological and apocalyptic literature con- 
tinued to focus on the national hopes of Israel (4 Ezra, 
2 Apoc. Bar.; + Apocrypha, 67:41-44). Other texts ex- 
pressed a universal perspective (Sib. Or. 4; see J. J. 
Collins in OTP 1. 381-89; + Apocrypha, 67:51-52). 
Some returned to early apocalyptic themes like descrip- 
tion of cosmic secrets, the heavens, and angels (2 Enoch; 
~ Apocrypha, 67:8), or to personal afterlife, including 
the eternal rewards of the righteous and punishment of 
sinners (T. Abraham; see N. Turner in AOT 393-421). 
43 (II) NT Eschatology before AD 65. The 
mid or late 60s are often looked on as a convenient 
dividing line in Christian experience, both because of 
the death in the 60s of major known figures like Peter, 
Paul, and James the brother of the Lord and because of 
the impact of the Jewish war against Rome and the 
resulting destruction of the Temple. At least we can use 
the date as a convenient point of organization. 

(A) John the Baptist. Born of priestly 
descent in a town of the Judean hill country sometime 
before Jesus’ birth (C. H. H. Scobie, John the Baptist {Phl, 
1964] 204), JBap was one of a number of popular proph- 
ets in the Ist cent. aD (> 42 above). His rite of baptism 
had affinities with the ritual washings of other ascetic 
individuals and groups in Syria-Palestine in the period 
(Scobie, John 33-40). Unlike most other ritual washings 
of the time, JBap’s baptism seems to have been an act 
once and for all, rather than repeated. It was apparently 
a symbol of repentance in preparation for the manifesta- 
tion of God’s kingdom on earth (Matt 3:1-2,7-10; Luke 
3:7-9). According to a text composed about 50 years 
after JBap’s activity, in the last days humanity would 
become very wicked, so that God in wrath would 
destroy the human race by fire. This judgment could be 
averted, however, if people would repent and be bap- 
tized (Sib. Or. 4:152-70). 

44 (B) Jesus. When one allows for the attempts 
of later Christian writers to relate and subordinate JBap 
to Jesus, one can infer from the Gospels that Jesus 
recognized JBap as an agent of God and was baptized by 
him (Mark 1:9; Matt 11:2-19 par.). The clear eschato- 
logical character of JBap’s activity and teaching suggests 
that Jesus ought to be interpreted in the same context. 
Since the Gospels reflect the post-Easter faith and con- 
cerns of various Christian communities, they can be 
used only indirectly to reconstruct the life and teaching 
of Jesus (> NT Criticism, 70:33-35, 65; —- Church 
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Pronouncements, 72:35; > Jesus, 78:3, 7-10). On the 
methods for this reconstruction, see Jeremias, Parables; 
N. Perrin, Rediscovering the Teaching of Jesus [NY, 1967]; 
and Sanders, Jesus). 

It is likely that Jesus, like the Pss. Sol. and other 
Jewish texts and teachers of the time, pictured God 
reigning in heaven as king in the present. The kingly 
power of God could be perceived most fundamentally in 
his ongoing work of creating and sustaining (this is 
probably one level of meaning of certain parables and 
sayings, e.g., Mark 4:26-29; 4:30-32 par.; Matt 6:25-33 
par.). The joy communicated by Jesus, the imagery of 
weddings and feasting, and the mighty déeds of healing 
are evidence that the kingdom of God was active or 
manifest in Jesus’ activity in a special way in both his 
self-understanding and in the response of many people 
to him (Mark 2:19; Matt 11:2-6,16-19; 13:16-17 par.). 
45 It is unlikely that these present or realized 
aspects constitute the totality of Jesus’ eschatology. 
When he prayed and taught his disciples to pray “Thy 
kingdom come,” he probably referred to some objective 
manifestation of God’s rule on earth that was more com- 
plete than any experienced so far, even in his own activ- 
ity. Jesus may have been intentionally reticent about 
what form this coming of the kingdom would take and 
when it would occur (a reticence maintained, e.g., in 
Mark 13:32-37; 1 Thess 5:1-11). But it would be diffi- 
cult to explain the apocalypticism of many of the earliest 
Christian communities if Jesus had been non- or anti- 
apocalyptic. 
46 (C) Apostolic Preaching. It was once 
widely held that the speeches of Peter in the first part of 
Acts represent the preaching of the Christian commu- 
nity in Jerusalem at an early date. That opinion has been 
called into question, because these speeches make use of 
the Gk transl. of the OT and thus reflect “Hellenistic 
Christianity,” i.e, Greek-speaking and writing Chris- 
tian communities (E. Haenchen, The Acts of the Apostles 
[Phl, 1971] 185). Most of the available evidence for 
earliest Christianity is in Gk form. Occasionally, 
however, an earlier Aram stage of the tradition is dis- 
cernible. For example, Paul preserves the ecstatic prayer 
Abba (“Father”) addressed to God (Rom 8:15-16) and the 
prayerful cry maranatha (Our Lord, come!), presumably 
addressed to Christ (1 Cor 16:22; cf. 1 Thess 1:10; 
4:14-17; > Pauline Theology, 82:53). The Aram prayer 
maranatha indicates that at least some of the early 
Aramaic-speaking Christians’ faith was eschatological. 
The hope for the coming (full earthly manifestation and 
effectiveness) of the kingdom of God in the teaching of 
Jesus had been replaced by or transformed into the hope 
for the parousia (appearance, coming) of the exalted 
Jesus Christ from heaven (> 13 above). 
47 (D) Paul. Before Paul’s conversion to faith 
in Jesus Christ, he was a Pharisee (Phil 3:5; > Paul, 
79:15-19; > Pauline Theology, 82:10-11). The Phari- 
saic “party” had accepted certain apocalyptic ideas—at 
least the hope for resurrection and an interest in angelic 
beings (Acts 23:6-10). Whether Paul was 
eschatologically oriented before his conversion or not, 
he certainly was afterward. Eschatological thinking 
shaped his interpretation of history; he was also imbued 
with imminent expectation. 
48 Paul’s view of salvation history is not ex- 
pounded systematically but may be inferred from 
various remarks in his letters. The original creation 
before sin was a time in which nature and humanity 
shared in the glory of God. Then came the sin of Adam 
(and Eve), which led to the subjection of nature to decay 
and humanity to death (Rom 5:12-14; 8:18-22). During 
this period, God made a covenant with Abraham and 
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promised to bless all nations through him (Gal 3:6-9, 
14-18). Next came the period or dispensation of the law, 
the time from Moses to Christ (=the Messiah —Gal 
3:17-29; Rom 5:14,20-21; 7:7-12; 2 Cor 3:6-11). The 
transition from the age of the law to the age of the 
Messiah was for Paul the death and resurrection of Jesus 
Christ. This event inaugurated the age of Christ, or of 
the Spirit (which were equivalent for Paul; see 2 Cor 
3:17-18; Gal 3:23-29; 4:1-7; 5:1; 2 Cor 3:6-11; Rom 
3:21-26). This is the age of the church in which Chris- 
tians live as children of God, possessing the Spirit as the 
“down payment” of future glory (2 Cor 1:22; 5:5) and 
leading ethically transformed lives (Rom 6). The transi- 
tion from the age of Christ to the final age, the time of 
fulfillment, involves the return of Christ from heaven 
and the resurrection, i.e., the defeat of the final enemy, 
Death (1 Thess 4:15-17; 1 Cor 15:20-26). The time of 
fulfillment is the age when God will be “everything to 
everyone” (1 Cor 15:28), the time when those who are 
called will be united in love with God and Christ and 
will participate in the glory of God as Adam (and Eve) 
did before they sinned (Rom 8:18-25,28-30,38-39). 
49 In some passages, it is evident that Paul ex- 
pected to be alive at the return of Christ from heaven 
(1 Thess 4:15,17; 1 Cor 15:15-52). In these passages, he 
emphasizes resurrection at the return of Christ as the 
point at which individual hope for salvation is fulfilled 
(cf. Rom 4:5; Phil 3:10-11). In other passages, Paul 
reckons with the possibility that he, as well as others, 
may die before the parousia of Christ. In these passages, 
he seems to expect the individual to enjoy at least some 
of the benefits of salvation immediately after death, such 
as union with Christ (Phil 1:23) and the gift of a “spiri- 
tual body” (2 Cor 5:1-5; cf. 1 Cor 15:35-44). The 
tension between these two sets of passages may be 
explained in several ways. One is to say that Paul’s 
statements about the future and about personal afterlife 
are symbolic statements and that symbolic expressions 
do not have the same coherence and consistency as 
doctrinal or systematic theological statements. Another 
possibility is to argue that Paul’s thought changed over 
time (> Pauline Theology, 82:9, 45; B. F. Meyer [TS 47 
(1986) 363-87] argues to the contrary). 
50 A third approach, which is actually a more 
precise form of the first, is to conclude that the ambigu- 
ity in Paul’s statements is due to the vacillation in Jewish 
and Christian eschatology between temporal and spatial 
imagery. The Hebr word ‘élam and the Gk word aién 
could both be translated either “age” or “world.” Thus, 
the expressions ‘lam habba’ and ho aidn ho erchomenos 
could be translated either “the age to come” or “the 
world to come.” The temporal aspect of the image points 
to the cosmic future: the age to come. The spatial aspect, 
however, often appears in contexts which reveal the 
conviction that this “world” to come already exists; it is 
the heavenly world, the eternal realm of the divine (see 
H. Sasse, “aion,” TDNT 1. 204-7; U. Fischer, Eschatologie 
und Jensettserwartung im hellenistischen Diasporajudentum 
[BZNW 44; Berlin, 1978] 53-62). Thus, those who die 
“in Christ” are united with him in heaven after their per- 
sonal deaths and live in a glorified state; they also will 
share in the resurrection at the parousia. Paul may well 
have shifted in his emphasis from the temporal to the 
spatial over time or may have emphasized different 
aspects in different contexts. But there was no funda- 
mental change in perspective. 
51 (III) NT Eschatology after AD 65. While 
the works considered below contain earlier traditions, in 
the view of most scholars they were written after 65 (> 
Canonicity, 66:61) 

(A) Mark. Like Paul and the community at 
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Qumran, the author of Mark believed that the promises 
of the Scriptures (our OT) were being fulfilled in and for 
his believing community. Mark opens with the procla- 
mation that ancient prophecy had been fulfilled in the 
mission of JBap, who prepared the way for the work of 
Jesus. The message of Jesus is presented as eschatological; 
the kingdom of God is at hand (1:14~-15). The activity 
of Jesus, in which exorcisms play a major role, is 
presented as a cosmic, eschatological struggle with Satan 
and his demonic allies, the powers of evil (J. M. Robin- 
son, The Problem of History in Mark [SBT 21; London, 
1957]). A major title of Christ in Mark is Son of Man. 
The origin and development of this title is one of the 
most debated issues in NT studies (> Jesus, 78:38-41). 
In Mark, Jesus’ role as Son of Man has three phases: 
(1) his activity on earth prior to the passion (2:10,28); 
(2) the suffering and dying Son of Man who was to rise 
again (8:31; 9:9,12,31; 10:33,45; 14:21,41); (3) the 
exalted Son of Man who would return on the clouds and 
exercise judgment (8:38; 13:26; 14:62). The eschatologi- 
cal hope of Mark centers on the coming Son of Man. The 
death of Christ in Mark is an eschatological event 
because it makes possible the liberation of humanity 
from the power of Satan (10:45). The resurrection is not 
itself a major focal point; it demonstrates the effective- 
ness of Jesus’ death, his vindication, and is a sign of the 
salvation of believers to come (8:34-35). But if the 
Gospel ended with 16:8, as seems likely (> Mark, 
41:108), the resurrection of Jesus is not significantly the 
fulfillment of eschatological hope. It is a preparation for 
the second coming, an event for which Mark expresses 
imminent expectation (9:1; 13:24-37). 

52 (B) Matthew. This Gospel has preserved 
the eschatological material in Mark and added more 
from other sources (e.g., 10:23; 13:24-30,37-40; 
25:1-13). It has heightened the visionary or theophanic 
elements in several passages of Mark, elements asso- 
ciated with apocalypticism (17:2,6; 27:51; 28:2-4). 
Although Matt retains the hope for the return of the Son 
of Man (24:29-25:46), its eschatology puts more em- 
phasis on fulfillment than does Mark’s. The death of 
Jesus is more clearly presented as an eschatological event 
(Allison, End 40-50). More important, the resurrection 
of Jesus plays a larger role. In Mark the emphasis is on 
awaiting the Son of Man. In Matt the risen Lord is pres- 
ent to the Christian community (18:20; 28:20). Those 
who believe in Christ and keep his commandments are 
“the sons (and daughters) of the kingdom” (13:37-38). In 
the postresurrection period the world is the kingdom of 
the Son of Man (cf. 13:38 with 41). But that kingship 
will not be exercised until “the close of the age,” when 
the general judgment will occur (cf. 13:30 with vv 
40-43). 

53 (C) Luke-Acts. Luke has preserved much 
of the eschatological material in Mark and added more 
to it, notably eschatological and apocalyptic sayings 
from the sayings source (Q; — Synoptic Problem, 
40:13-20) and other sources (e.g., 12:49-50). An 
eschatological speech attributed to Jesus in Luke begins 
with the claim that “the kingdom of God is not coming 
with signs to be observed” (17:20). This statement is a 
criticism of a particular type of apocalypticism, but by 
no means a rejection of apocalypticism as such. Its point, 
in the context of Luke, is not that there will be no objec- 
tive, cosmic manifestation of God’s rule in the future, 
but that this rule will arrive suddenly and entirely, like 
the flood in Noah’s time and the fire that destroyed 
Sodom (17:24,26-30). The kingdom of God will be 
manifest in the revelation of the Son of Man (cf. v 20 
with vv 24 and 30). Like Matt, Luke places more empha- 
sis on the presence of the risen Lord with the Christian 
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communities than does Mark. The Emmaus story sug- 
gests that this presence is perceived especially when the 
community gathers for its common meal (24:30-31). 
Like Mark, however, the 2-vol. work of Luke-Acts por- 
trays the resurrection not as an end in itself but as a step 
toward a more important event. In Mark that event is 
the parousia. In Luke-Acts it is the sending of the Spirit 
(Acts 1:4-8; 2:32-33). This gift is an important aspect of 
the fulfillment of the eschatological promises; in fact, it 
is referred to as “the promise” (Acts 1:4; 2:39). But this 
double work looks forward to the fulfillment of other 
aspects as well (Acts 3:18-21). 

54 (D) John. Mark is the Gospel most oriented 
to the future; John is the one most oriented to the present 
(> Johannine Theology, 83:50-54). The eschatological 
judgment of God has occurred already in the sending of 
the incarnate Word into the world and the human re- 
sponse to him. Those who believe are acquitted; those 
who do not are condemned (3:18-19). This claim, 
however, does not mean that there will be no cosmic, 
general judgment on the last day. It means that the 
primary function of that final judgment will be to ratify 
what has already taken place (12:48). Like the letters of 
Paul, John combines temporal and spatial eschatology. 
The believer looks forward to resurrection “on the last 
day” (6:39-40,54; cf. 5:28-29). But, in the meantime, 
when the faithful die, they have a place prepared for them 
in the Father’s house, i.e., heaven (14:1-3). Thus future, 
cosmic, objective eschatology is not eliminated in John. 
But the emphasis has shifted to the life of Jesus, as shown 
above, and, as in Luke, to the postresurrectional life of the 
Christian community. In the farewell discourse the tradi- 
tion of the second coming is reinterpreted to refer to the 
resurrection appearances of Jesus (cf. 14:18-29 and 16:16- 
24 with 20:18,19-23). Major results of the death and 
exaltation of Jesus are: (1) a new relationship of believers 
with the Father (14:12-14; 15:7-8); and (2) the sending of 
the Paraclete or Holy Spirit (14:16-17,25-26; 16:7-15). 
The presence of the Spirit shapes the life of the Christian 
community (14:25~-26; 16:12-15; 20:22-23). 
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55 (E) The Book of Revelation. In recent 
times, the delay of the parousia has been an important 
concept in the reconstruction of early Christian history 
(see Kiimmel, INT 144-45, 170-71, 386; Koester, 
KINT 2. 113-14, 242-46, 278, 295-97). However, this 
notion should not be pressed into the service of an 
evolutionary theory which implies that Christian faith 
involved imminent expectation at its earliest stage but 
that this hope gradually disappeared, to be replaced by 
theologies of history and eschatological doctrine. Rev is 
evidence that intense and imminent eschatological ex- 
pectation was still a major factor in the 90s (Yarbro 
Collins, Crisis 54-77). Did. and Barn. are also relatively 
late works which still manifest such expectation. The 
attempt has been made to interpret Rev as an example of 
realized eschatology, but the results are not convincing 
(G. B. Caird, A Commentary on the Revelation of St. John 
the Divine [NY, 1966]). Spatial dualism is prominent in 
Rev. God is enthroned in heaven (chap. 4), but Satan 
rules the earth (12:12; 13:3-4, 7-8). The faithful who die 
havea heavenly dwelling place (6:9-11). Christ reigns as 
king in heaven (1:5; 3:21; cf. chap. 5). Temporal dualism 
is also important. In the present the opponents of God 
are dominant (12:12; 13:5- 7); but in the near future the 
reign of Christ will be manifest on earth (1:1,3; 
19:11-21; 22:6-7,20). This extension of Christ’s reign 
will mean the punishment of the wicked (chaps. 17-18) 
and the vindication of the innocent sufferers (6:9-11; 
20:4-6). It also includes a new cosmic creation and an 
eternal intimate relationship between God, Christ, and 
the faithful (21:1-22:5). 

56 Conclusion. Eschatology has posed enormous 
problems for Christian life and theology throughout 
history including the 20th cent. Although its powerful 
symbols and images are difficult to reconcile with 
modern critical theories of astronomy and history, they 
speak from depth to depth about the flawed character of 
the universe, human responsibility, and the unfinished 
work of creation. 
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(IV) Parables in the Gospels 
(A) Mark (§ 80-82) 
(B) Matthew (§ 83-85) 
(C) Luke (§ 86-88) 
59 (I) Nature of Parable. “Parable” is from 
the Gk parabolé (the root meaning involves the placing of 


things side by side for the sake of comparison); it was a 
technical term for a figure of speech in ancient oratory. 
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Two most basic figures of speech are simile and meta- 
phor. In a simile one thing is compared to another of a 
different kind and the similarity is expressed by “like” or 
“as,” €.g., Jesus sends out his disciples “as lambs in the 
midst of wolves” (Luke 10:3). In metaphor (from the Gk 
metapherein, “carry over”), a more literary figure, the 
qualities of one thing are directly ascribed to another 
without an explicit point of comparison, e.g., “You are 
the salt of the earth” (Matt 5:13) or “Beware of the leaven 
of the Pharisees” (Mark 8:15). In general parable is a 
developed simile, where the story, while fictitious, is 
true to life (in contrast to fable). In the Gospel parables 
the introductory formula of the parables is often, “The 
kingdom of heaven is like .. .” (frequently in Matt with 
10 kingdom parables in contrast to Mark and Luke with 
two each). Yet the object of a parable’s comparison is 
often not the single word that follows, but the total 
situation envisioned. The kingdom is not like the king 
who wished to settle accounts (Matt 18:23-35), but 
involves generous forgiveness; nor is the kingdom like 
the net (Matt 13:47), but like the catch of fish and the 
separation of the good from the bad. Allegory is a devel- 
oped metaphor or series of metaphors, less clear and 
more allusive than parable. In allegory each detail or 
character is significant, often with a hidden meaning 
(e.g., Mark 4:13-20). 

60 The use of parabolé in the LXX is a caution 
against a too narrow understanding of parable. Here it 
normally translates the Hebr masal, which embraces 
various literary forms: proverbs (1 Sam 10:12; Prov 1:1, 
6; 26:7-9), riddles Judg 14:10-18), taunt-songs (Mic 
2:4; Hab 2:6), oracles (Num 23:7,18), metaphors and 
allegories (Isa 5:1-7; Ezek 17:2-24). The term also 
embraces didactic historical recital (Ps 78), as well as 
long revelatory discourses such as the “similitudes” in 
the second section of 1 Enoch (37-71; ~ Apocrypha, 
67:10). The Synoptic Gospels use parabol@ with the same 
wide range as ma3al, comprising proverbs (Luke 4:23), 
examples (Luke 12:16-21), similitudes (Luke 5:36-39), 
similes (Matt 23:27), allegory (Matt 25:1-13), as well as 
the more familiar narrative parables (> Jesus, 78:18). 
John, though rich in imagery, symbolism, and allegory 
(e.g., 10:1-17), uses paroimia (16:25) rather than parabole. 
Outside the Gospels (only in Heb 9:9; 11:19) parabolé 
means “symbol” or “prefigurement.” 


(Polk, T., “Paradigms, Parables and MeSalim: On Reading the 
Ma@3al in Scripture,” CBQ 45 [1983] 564-83. Stewart, R. A., 
“The Parable Form in the Old Testament and the Rabbinic 
Literature” EvQ 36 [1964] 133-47. Westermann, C., Vergleiche 
und Gleichnisse im Alten und Neuen Testament (Stuttgart, 1984].) 


61 (If) History of Parable Exegesis. In the 
NT itself (Mark 4:13-20; Matt 13:36-43) and in patristic 
and medieval exegesis, the parables were generally 
treated as allegories. In his rather forced exegesis of the 
parable of the Good Samaritan (Luke 10:29-37), 
Augustine identified the man who went down from 
Jerusalem to Jericho as Adam; Jerusalem is the state of 
original happiness; Jericho represents human mortality; 
the Samaritan is Christ; the inn is the church; the inn- 
keeper is Paul, etc. (Dodd, Parables 1-2). Such allegorical 
exegesis interpreted details independent of their literary 
and historical context. 


(For history of research, see W. Harnisch (ed.), Gleichnisse Jesu 
[WF 366; Darmstadt, 1982]. Harrington, W. J., BTB 2 [1972] 
219-41. Jones, Art 3-54. Kiimmel, W. G., TRu 43 [1978] 
120-42; 47 [1982] 348-83. Perrin, Jesus 89-193.) 


62 (A) From Jiilicher to Jeremias. With the 
rise of historical criticism, allegorical interpretation 
faded, especially because of the influence of A. Jiilicher, 
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whose 2-vol. study (Die Gleichnisreden Jesu [1888, 1899]) 
marked a new era in parable research. From an under- 
standing of parabolé as found in Gk rhetoric (> 59 
above), Jiilicher argued that parables are simple moraliz- 
ing stories with no admixture of allegory. Every parable 
is composed of an image (the Bild) and the “reality part” 
(the Sache) to which the image points. The focus of 
Jiilicher’s position is that each parable has only one point 
of comparison (the punctum or tertium comparationis). The 
individual details or characters in a parable have no 
meaning outside the parable (e.g., the Father does not 
stand for God, nor the elder brother for the Pharisees, 
Luke 15:11-32) and the point of comparison is one of 
the widest possible moral application. Jiilicher then in- 
terpreted the parables in the light of Jesus’ instruction on 
the kingdom of God and the defense of his ministry; but 
Jiilicher’s 19th-cent. understanding of the kingdom was 
“a fellowship of brothers and sisters under the protection 
of their Father,” and a fellowship in which “spiritual 
effort and endeavour is demanded of all its members” (as 
cited by Perrin, Jesus 96). 

63 Subsequent examination of the form, images, 
and the content of rabbinic parables (which, though 
from later texts, may embody oral traditions contempo- 
raneous with the NT; > Apocrypha, 67:134-135) forced 
a modification of Jtilicher’s positions. The rabbinic 
parables are not clear illustrations of religious truth, but 
often a collection of enigmatic sayings and images that 
puzzle and challenge the hearer. They employ standard 
images such as a king for God and servants for those 
summoned to follow the law of God. Thus, study of 
rabbinic parables, as well as other uses of masal in the 
OT, will continue to undermine the rigid division 
between parable and allegory. In assessing this division 
one must distinguish (a) interpreting an allegory, which 
itself is a rich literary form; (b) allegorical interpretation 
of non-allegorical material; (c) mixed forms of parabolic 
and allegorical elements in a Semitic context unaware of 
precise definitions (e.g., Mark 12:1-12); (d) and the valid 
or invalid use of allegory itself as a method of interpre- 
tation. 


(On rabbinic parables: Feldman, A., The Parables and Similes of 
the Rabbis, Agricultural and Pastoral [Cambridge, 1927]. Fiebig, 
P., Die Gleichnisreden Jesu im Lichte der rabbinischen Gleichnisse des 
neutestamentlichen Zeitalters [Tabingen, 1912]. Flusser, D., Die 
rabbinischen Gleichnisse und der Gleichniserzahler Jesus [Frankfurt, 
1981]. Neusner, J., “Types and Forms in Ancient Jewish Litera- 
ture: Some Comparisons,” HR 11 [1972] 354-90. On parable 
and allegory: Brown, R. E., New Testament Essays [NY, 1982; 
orig. art. 1962] 254-64. Klauck, H.-J., Allegorie und Allegorese in 
synoptischen Gleichnistexten [NTAbh 13; Miinster, 1978].) 


64 Though the kingdom proclamation has re- 
mained the main key to the meaning of the parables, the 
understanding of kingdom has shifted radically. Under 
the influence of J. Weiss and A. Schweitzer, the kingdom 
was viewed not as a timeless truth of human history or 
a hidden power at work in human hearts, but as the 
eschatological reign of God, the irruption into human 
history of God’s rule, the victory of God over evil, and 
the offer of mercy and forgiveness to sinners (> 30-32 
above; > Jesus, 78:15-17). Kingdom is less a definable 
concept than a symbol of God’s directing Israel’s history 
and continuing to act in the life and teaching of Jesus 
(Perrin, Jesus, esp. 29-32). 

65 Research in the 20th cent. alternated then 
between concern for parable as a literary form and for 
parable as an entrée to the kingdom proclamation and, 
later, to the self-understanding of Jesus. Dodd (> 34 
above) argued that Jesus offered a “realized eschatology”; 
i.e., the goal of God’s intervention in history was reached 
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in Jesus’ life and teaching. (Dodd interpreted Mark 1:15 
as the kingdom of God has “arrived.”) The reign of God 
causes a change and crisis in all human history. Dodd 
argued that in those parables which seemed to deal with 
the future (e.g., Matt 25:1-30) the point of comparison 
is the crisis evoked by the kingdom rather than its futurity. 
66 The most influential mid-century study was J. 
Jeremias, The Parables (1947). With almost unparalleled 
knowledge of 1st-cent. Palestine, Jeremias shed light on 
the details of daily life that provided the material for the 
parables. More significant, he carefully analyzed the 
changes the parables underwent, moving from the life of 
Jesus through the missionary proclamation of the early 
church to final incorporation in the Gospels. For ex- 
ample, parables are allegorized (Mark 4:13-20; Matt 
13:36-43); life situations are changed (parables origin- 
ally addressed to opponents are directed to church 
leaders, e.g., Luke 15:1-7; Matt 18:10-14); details are 
embellished; and OT allusions are added. Presenting a 
full-scale study of the message of Jesus, Jeremias rejected 
“realized eschatology” and proposed “inaugurating 
eschatology,” i.e., in the process of realization (sich realisi- 
erende Eschatologie; + 35 above). The definitive revelation 
of God’s reign has begun in Jesus; its full effect lies in the 
future. Jeremias’s view was widely accepted as a faithful 
exegesis of Jesus’ parables and of Christian eschatology 
in general (cf. Paul’s tension between the “already” and 
the “not yet”; + Pauline Theology, 82:45-47). 

67 (B) Parable Study since Jeremias. Along 
with concern for the parables as the key to the teaching 
of Jesus, the other major focus of parable research has 
been their literary nature. This owes much to Dodd’s in- 
ductive description (Parables 5) of parable “as a metaphor 
or simile drawn from nature or common life, arresting 
the hearer by its vividness or strangeness and leaving the 
mind in sufficient doubt about its precise application to 
tease it into active thought.” Metaphoric language, 
realism, paradox, and open-ended summons to personal 
engagement became the focus for subsequent discussion. 
68 A major turning point in parable research oc- 
curred in the mid 60s with the seminal works of Wilder 
and Funk, who viewed parables primarily as poetic rather 
than rhetorical forms, where an appreciation of metaphor 
provided a key to a new vision of the parables (Funk, 
Language 133-62; Wilder, Language 79-96). By the often 
surprising equation of dissimilar elements (e.g., “The eye 
is the lamp of the body” [Matt 6:22]), metaphor pro- 
duces an impact on the imagination that cannot be con- 
veyed by discursive speech. Metaphorical predication 
leads beyond the expressive power of language, so that 
logically “interpretation of parables should take place in 
parables” (Funk, Language 196). Metaphor has thus 
moved from literary trope or figure to a theological and 
hermeneutical category, especially suited to expressing 
the two necessary qualities of all religious language, 
immediacy and transcendence. A religious experience (a 
sense of awe in the face of the holy or of being grasped 
by mystery) is immediate and personal and, in great reli- 
gious literature, is expressed in concrete, physical 
imagery. As metaphors, the parables of Jesus use con- 
crete and familiar images which touch people in their 
everyday lives, but which point to a reality (God’s reign 
or kingdom) that transcends definition or literal 
description. 


(Harnisch, W. (ed.), Die neutestamentliche Gleichnisforschung im 
Horizont von Hermeneutik und Literaturwissenschaft [WF 575; 
Darmstadt, 1982]. McFague, S., Metaphorical Theology [Phl, 
1982]. Weder, H., Die Gleichnisse Jesu als Metaphern [FRLANT 
120; Gottingen, 1978].) 


69 The parables of Jesus are more exactly “meta- 
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phoric” rather than metaphors. Metaphor involves the 
combination of two distinct images joined in a single 
sentence, whereas the Gospel parables are generally ex- 
tended narratives. They combine narrative form and 
metaphorical process (P. Ricoeur, “Biblical Hermeneu- 
tics” Semeia 4 [1975] 27-148). Reflection on the narrative 
quality of the parables became another major direction in 
the literary study of the parables. Again, Wilder was a 
leader, arguing that in telling about God’s reign “in 
story,” Jesus continued the narrative legacy of biblical 
revelation. In reading the stories of Jesus, a Christian 
realizes that life is “a race, a pilgrimage, in-short, a story” 
(Language 65). 
70 A major impetus in this direction was Via, who 
offered a “dramatic” reading of the longer narrative par- 
ables. By studying the plot of the parables and by using 
the categories of “tragedy” and “comedy” — in the classi- 
cal sense ofa dramatic change from good fortune to evil, 
or the reverse— Via argued that the parables confront the 
reader with the same tragic or salvific possibilities as the 
drama. Readers can, like the unmerciful servant (Matt 
18:23-35), remain untouched by unmerited forgiveness, 
attempting to maintain an order of strict justice with 
their neighbors, and thus end in tragedy. Readers can also 
look at the picaresque or roguish unjust steward (Luke 
16:1-8) and be aware that God can summon us to live by 
our wits when faced with a crisis. 
71 Subsequent to Via’s work there was a brief but 
intense flurry of studies devoted to the “semiotic” or 
structuralist analysis of narrative parables (sce essays in 
Semeia 1-2 [1974]). Setting aside the historical referent of 
the parables and the historical development of the tradi- 
tions behind them, these studies, through analysis of the 
“synchronic” structure, attempted to uncover the deep 
structures of meaning behind an individual parable. Too 
complicated and diffuse for general adoption, the meth- 
od itself called attention to issues such as identification of 
the central character(s) in a parable, the narrative dynam- 
ics, and the dramatic tension that unfolds. In her judi- 
cious assessment and appropriation of aspects of this 
method, Tolbert noted the difference between “narrated 
discourse” and “direct discourse.” Most often the central 
thrust of the parable emerges at the shift from narrative 
to direct dialog (Perspectives, esp. 73-78). 
72 (III) Characteristics of Jesus’ Parables. 
Jesus used realistic images from daily life that caught his 
hearers’ attention by their vividness and narrative color. 
Yet his parables have a surprising twist; the realism is 
shattered and the hearers know that something more is 
at stake than a homey illustration to drive home a point. 
The parables raise questions, unsettle the complacent, 
and challenge the hearers to reflection and inquiry. 
(A) Illustrations from Daily Life. In the 
parables of Jesus the life of ordinary people from a distant 
time and culture comes alive in a way true of little 
ancient literature. Jesus was familiar with a rural Galilean 
milieu: outdoor scenes of farming and shepherding, and 
domestic scenes in a simple one-room house (Luke 
11:5-8). The homes of the rich are seen only through the 
kitchen door—the view of servants and slaves. The 
farming is hill-country farming, done in small patches 
with stone fences and briars (Mark 4:4-7), not that of the 
broad lowland plains. There are donkeys, sheep, wolves, 
and birds; seeds, wheat, and harvests; lilies of the field 
and fruit trees; patched wineskins and household lamps; 
children quarreling in the market place and shady mer- 
chants. People are threatened by drought and flood, and 
the din of war is never distant. Jesus sees life through the 
eyes of the “anawim,” the poor and humble of the land. 
This creates an obstacle for the modern urban reader and 
poses challenges to historians and archeologists to help 


[8 1:73-80] 


us understand better the cultural context of the parables. 
The realism of the parables means also that Jesus places 
the point of contact between God and humans within 
the everyday world of human experience. Jesus does not 
proclaim the kingdom in “God language” but summons 
his hearers to realize that their destinies are at stake in 
their “ordinary, creaturely existence, domestic, eco- 
nomic, social” (Wilder, Language 82). 

73 The details of ordinary life are woven into 
vivid narratives of varying length, and the reader should 
be aware of techniques of popular story telling that are 
employed. One of these is the “rule of three,” viz., that 
in popular stories (and jokes) it is customary to have 
three characters with the point or punch line coming in 
the third instance. Three servants are entrusted with 
talents; three men pass the victim who fell among rob- 
bers. Another technique is the “soliloquy,” where the 
reader is made privy to the devious plans of the wicked 
tenants (Mark 12:7), the dire straits of the younger son 
(Luke 15:17), or the hopeful plans of the unjust steward 
(Luke 16:3-4). One character holds the stage at a time; 
and confrontations between the characters unfold in 
measured pace, e.g., in the laborers in the vineyard (Matt 
20:1-16) and the talents (Matt 25:14-30). The parables 
often lack conclusions or resolutions — we do not know 
whether the man who was left half-dead recovered 
(Luke 10:37) nor whether the two brothers were recon- 
ciled (Luke 15:32). There is an economy of detail, and 
the parables show little interest in psychological motiva- 
tion. (For “narrative laws” of parables, see Bultmann, 
HST 187-92.) 

74 (B) Novelty and Paradox. The realism of 
the parables is but one side of the coin. The novel twists 
in Jesus’ stories make his hearers take notice. The harvest 
is not only bountiful but also extravagant (Mark 4:8); 
wealthy hosts ordinarily do not react to the absence of 
invited guests by substituting the poor, blind, and lame 
(Luke 14:21). The payment first by the vineyard owner 
of those hired last (Matt 20:8) makes the audience suspect 
something strange is about to happen. A major key to 
the “meaning” of a given parable appears when the 
realism begins to break down. 

75 Crossan and Ricoeur, especially, underscore 
the paradoxical aspect of parables, a seeming absurdity 
that conceals a deeper truth. Their fundamental message 
is that things are not as they seem; you must have your 
tidy image of reality shattered. The Good Samaritan is 
not primarily an illustration of compassion and loving- 
kindness to the suffering, but a challenge to see as “good” 
those we would call enemy. The strange and paradoxical 
character of the parables is a counterpart of Jesus’ 
association with and offer of mercy and grace to tax col- 
lectors and sinners, those thought to be beyond the pale 
of God’s concern. Similarly, Ricoeur notes that parables 
operate in a pattern of orientation, disorientation, and 
reorientation. Their hyperbolic and paradoxical lan- 
guage presents an extravagance that interrupts our 
normal way of viewing things and presents the extraor- 
dinary within the ordinary. The parables dislocate our 
project of trying to make a tight pattern of our lives, 
which Ricoeur feels is akin to the Pauline “boasting” or 
justification by works (Semeia 4 [1975] 112-28). The 
parables comprise a “poetics of faith” by summoning us 
to openness and trust in the face of the unexpected. 


(Crossan, J. D., Cliffs of Fall: Paradox and Polyvalence in the 
Parables of Jesus [NY, 1980]. Brown, F. B. and E. S. Malbon, 
“Parabling as a Via Negativa: A Critical Review of the Work of 
John Dominic Crossan,” JR 64 [1984] 530-38.) 


76 (C) An Open-Ended Challenge. In trans- 
mission the parables received different applications and 
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interpretations. Appended to the enigmatic parable of 
the Unjust Steward is a parade of interpretations, joined 
mainly by catchwords (Luke 16:8b-13; see Fitzmyer, 
ESBNT 161-84). Other parables have appended sayings 
that are found in a number of different contexts (e.g., 
Matt 25:13 = Mark 13:35; and Matt 25:29 = Mark 4:25; 
Matt 13:12; Luke 8:18). In their original form the par- 
ables of Jesus may have ended at the narrative conclusion 
(e.g., Matt 13:30; 18:34) or with a challenge or question 
(Mark 4:9; Matt 20:15; 21:31a). The meaning of a given 
parable is often elusive: e.g., is the point of the parable 
of the pearl (Matt 13:45-46) the search, the joy of 
finding, or the willingness to risk all? Both in the early 
church and in subsequent history, the parables are “poly- 
valent.” They demand and receive different interpreta- 
tion from different audiences. Though exegesis may 
determine the perimeters of incorrect interpretation for 
a given parable, it can scarcely exhaust the potentialities 
for fruitful interpretation and application. 

77 A major reason for the polyvalence of parables 
is their dialogic quality. Whether spoken to confront 
Opponents or to encourage disciples, the parables take up 
the world of the hearer. Linnemann (Jesus 27-30) has 
described this phenomenon as “interlocking.” The 
audience recognizes its own values and ethos and can 
identify with the situation and characters; yet the familiar 
values are transformed. The parable of the two debtors 
“works” with Simon the Pharisee (Luke 7:40-43) 
because the Pharisees had reflected on mercy and 
forgiveness. Parables are often like traps that catch us 
unawares. Contemporary readers who smugly reject the 
piety of the Pharisee (Luke 18:11, “I am not like other 
people”) may themselves be “pharisaical.” 

78 Parables are open-ended invitations waiting 
for a response. The parable is not effective until it is 
freely appropriated. The response of the reader com- 
pletes the meaning of the parable. Parable is a form of 
religious discourse that appeals not only to the imagina- 
tion or to the joyous perception of paradox or surprise 
but also to the most basic of human qualities, freedom. 
In couching his message in parable Jesus challenged 
people to a free response and risked rejection. 

WS (IV) Parables in the Gospels. In the tradi- 
tions prior to the Gospels and in the Gospels themselves, 
the parables form different settings and groupings. 
Though Jesus may have narrated his parables by pairs 
(Mark 2:21-22; Luke 14:28-32), the evangelists often 
group topically parables that were probably uttered on 
different occasions. In Mark 4 there are three seed par- 
ables; Matt 13 has seven parables referring to the king- 
dom of heaven; Matt 24:32-25:46 has seven parousia 
parables; Luke 14:7-24 has three banquet parables; Luke 
15 has three parables on regaining what was lost. The 
evangelists not only transmit the parables; through 
editorial changes, literary context, and by the addition of 
parabolic material from their own traditions, each evan- 
gelist stamps them with his own theological perspective. 


(— 57 above, esp. Carlston, Drury, Kingsbury, Lambrecht; also 
Goulder, M., “Characteristics of the Parables in the Several 
Gospels,” JTS 19 [1968] 51-69.) 


80 (A) Mark. Commentators generally list six 
Marcan parables: the sower (4:3-9), the seed growing 
secretly (4:26-29), the mustard seed (4:30-32), the 
wicked husbandmen (12:1-11), the fig tree (13:28-29), 
and the doorkeeper (13:34-37). Mark contains also a 
large number of parabolic sayings, such as the sons of 
the bridechamber (2:19-20), the patched garment and 
the old wineskins (2:21-22), the Beelzebul parables 
(3:23-27, called explicitly parabolai in Mark 3:23), the 
riddle about things that defile (7:1-23, also called a 
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parabolé, 7:17), and the sayings of Mark 4:21-25. Two 
parables are explicitly called kingdom parables (4:26-29, 
30-32) and all of Mark’s parables except the seed grow- 
ing secretly (4:26-29) are taken over by Matthew and 
Luke. The world of the Marcan parables is that of 
village, farming, and the processes of nature. Mark has 
only one dramatic parable (i.e., where characters inter- 
act, 12:1-11), and it does not stand in one of the two 
great blocks of teaching material (chap. 4 and chap. 13). 
81 In one of the most discussed NT passages 
(Mark 4:10-12) Jesus says to the disciples, “To you has 
been given the mystery of the kingdom of God, but to 
those outside all things happen in parables that ‘they may 
indeed see but not perceive and may indeed hear but not 
understand; lest they should turn again and be forgiven’” 
(citing Isa 6:9-10). This saying is a summation of the 
result of the proclamation of the kingdom by Jesus and 
of the crucified one by the church rather than its pur- 
pose, and it likely reflects early Christian apologetics 
that sought in the OT an explanation for the suffering 
and rejection of Jesus. It also reflects the theology of 
Mark, who wants the readers to view it in relation to the 
parables of 3:23-27, the despoiling of Satan’s kingdom. 
The disciples are meant to “see” what blinds outsiders: 
viz., that, though Jesus is the stronger one who defeats 
Satan (Mark 1:7, 21-27), Satan can still hinder God’s 
kingdom (4:15) and that the power of Jesus, though 
seemingly hidden and insignificant, will ultimately 
prevail. 


(Boucher, M., The Mysterious Parable: A Literary Study [CBQMS 
6; Washington, 1977]. Brown, S., “The Secret of the Kingdom 
of God,” JBL 92 [1973] 60-74. Marcus, J., The Mystery of the 
Kingdom of God [SBLDS 90; Atlanta, 1986].) 


82 The important Marcan themes of christology 
and discipleship (> Mark 41:4) are conveyed in parable. 
The first group of parables (3:23-27) concludes the 
christological tableau of the beginning of the Gospel, 
where Jesus is proclaimed as the herald of God’s reign 
and the “stronger one” who will despoil Satan of his 
power. The following parables of chap. 4 contrast ap- 
pearance and reality (e.g., three failed sowings, an ex- 
travagant harvest; the smallest of the seeds, a great bush) 
and further the Marcan theme of the messianic secret. 
They also encourage faithful discipleship in the face of 
failure. By the (probable) addition of the sending of the 
“beloved son” (12:6, cf. 1:11; 9:7) Mark turns the parable 
of the wicked tenants into an allegory of the rejection of 
Jesus. The eschatological discourse of Mark 13 con- 
cludes with the parable of the absent householder 
(13:33-37), which warns the community to be vigilant 
in the face of the delay of the parousia. 

83 (B) Matthew. In contrast to Mark’s rela- 
tively few parables, which deal mainly with the world 
of agriculture, Matthew has a great number: 5 from 
Mark (omitting only the seed growing secretly, Mark 
4:26-29); extensive parabolic sayings and longer narra- 
tive parables from Q, e.g., lost sheep (18:12-14), mar- 
riage feast (22:1-10), the wise and faithful servants 
(24:45-51), and the talents (25:14-30); along with 
important parables either from his own special material 
(M) or due to his own composition, e.g., the wheat and 
the tares (13:24~30), the unmerciful servant (18:23-35), 
laborers in vineyard (20:1-16), the ten virgins (25:1-13), 
and the sheep and the goats (25:31-46). 

84 Matt’s parables manifest common traits. Many 
are dramatic parables where human actions and human 
decisions engage the hearers. Matt shows a love of ex- 
travagance. Mark’s shrub (Mark 4:32) becomes a tree 
(Matt 13:32); the treasure and the pearl exceed all value 
(Matt 13:44-46); the debt of the servant exceeds the 
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taxes from Syria, Phoenicia, Judea, and Samaria (Matt 
18:24); and the talents given to the servants equal wages 
for 30, 60, or 150 years (Matt 25:15). Matt also exhibits 
stark contrasts and reversals. Its parables contain more 
allegorical elements than those of Mark or Luke and ex- 
hibit a fondness for apocalyptic imagery to underscore 
the crisis occasioned by the teaching of Jesus. The stakes 
are heaven or hell, outer darkness, weeping and gnash- 
ing of teeth (13:42-43; 22:13; 25:30). This combination 
of dramatic interaction, imaginative language, and reli- 
gious awe stamps the Gospel as a whole. 

85 The parables also reflect Matt’s theological 
perspective (> Matthew, 42:6, 84). Whereas Mark em- 
phasizes the mighty deeds of Jesus, Matt stresses the 
authoritative teaching: Jesus is a messiah of deed and 
word. Matt enlarges the two major Marcan discourses of 
Jesus (chaps. 4 and 13) by the addition of considerable 
parabolic material (chaps. 13, 24-25). Matt’s parables in 
their present form reflect conflicts between the early 
church and Jewish leaders; they are used as warnings to 
the community. The lost sheep becomes an exhortation 
to care for the straying little ones in the community 
(18:10); the unmerciful servant, a paradigm of unlimited 
forgiveness which is to characterize community leaders 
(e.g., Peter, 18:21-22); those to whom the vineyard is 
given must produce fruit (21:34,41, cf. 7:16-20); and an 
invitation to the banquet after the rejection of those first 
invited is no assurance of entrance (22:11-14). In Matt 
the parables of Jesus become allegories of the summons 
to discipleship that is to be proclaimed between Jesus’ 
resurrection and return (28:16-20). 

86 (C) Luke. This extensive collection of par- 
ables contains classic statements of the teaching of Jesus 
such as the Good Samaritan, the Prodigal Son, and the 
Rich Man and Lazarus. Their atmosphere and tone differ 
from those of Mark and Matt. While taking over Mark’s 
nature parables, Luke centers the drama less in the 
mystery of nature than in the mystery of human inter- 
action. By the frequent use of soliloquy Luke invites us 
to become participants in the parables. Luke eschews 
allegory; its stories are realistic. Luke’s parables very 
often serve as shocking examples of the behavior that is 
to characterize the followers of Jesus. Most of Luke’s 
parables and a preponderance of those unique to this 
Gospel occur in the journey section (9:51-19:27), where 
Jesus on his way to Jerusalem teaches the way of Chris- 
tian discipleship to his community. 

87 The parables reflect distinct Lucan themes and 
theology. In Zechariah’s hymn of praise, the coming of 
the “dawn from on high” (Jesus) is due to the “merciful 
compassion” of God (1:78); and “compassion” is impor- 
tant in Luke’s parables (10:33; 15:20). Mary speaks of 
God who sends the rich away empty (1:53); Jesus an- 
nounces good news to the poor (4:18-19); and Luke 
contains significant parables on the dangers of wealth 
(12:13-21; 16:19-31). In the Lucan parables the defense- 
less are vindicated (7:40-43; 18:1-7) and the complacent 
are challenged (18:9-14). More than the other Gospels 
Luke presents the demands of daily Christian existence 
and understands discipleship as following Jesus’ example. 
In his parables and by his deeds the Lucan Jesus becomes 
the paradigm of Christian life. 

88 The parables of Jesus received new interpreta- 
tions when addressed to a new audience in the context 
of a Gospel. Today the parables occur very often in the 
liturgical context of the Sunday Gospels. Preachers, 
even as they attempt to make the parables a contem- 
porary message, should be aware of their original con- 
texts, especially in the kingdom proclamation of Jesus 
and in the theology of the Gospels. The parables should 
not be moralized as if they were isolated units. Attention 


[81:89-94] 


to these original settings as well as to the images of the 
parables, their metaphoric power and dramatic quality, 
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enables the parables again to surprise and challenge 
people with gospel power. 
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91 (I) Biblical Notion of Miracle. From the 
time that Quadratus made use of the Gospel miracles in 
his Apology to Hadrian (ca. AD 125), the significance of the 
miracles of Jesus seems to have been inextricably bound 
up with apologetics. Vatican Council I (DS 3034) ana- 
thematized anyone who would say there could be no 
miracles, or that all biblical miracles were to be reduced 
to the level of fable or myth, or that miracles could not 
be known with certainty and used to prove the divine 
origin of the Christian religion. This wedding of the 
study of the Gospel miracles with apologetics has been 
somewhat unfortunate, however, for it has emphasized 
an aspect of the miracle that (legitimate though it may be) 
was not primary in the career of Jesus nor in the Gospels. 
The Gospels take for granted the possibility of the mirac- 
ulous, and so we shall not concern ourselves with that 
philosophical question in our descriptive study. More- 
over, we shall not raise the question of how miracles can 
be used to show the reasonableness of faith (apologetics). 
We are concerned here with the significance of the 
miracles in the mission of Jesus and in the Gospels. 
92 It has been traditional to define miracles either, 
with Augustine, as actions beyond the ordinary laws of 
nature, or, even more demandingly with Thomas, as 
actions surpassing the power of all nature. (C. Brown, 
Miracles 11-12). Theologians themselves are becoming 
quite discontent with such an understanding that 
divorces miracles from the climate of faith (Kasper, Jesus 
89-99; J. Donahue, Way 18 [1978] 252-62). In any case, 
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the biblical approach to the miraculous is different on 
several scores. 

93 First, the Bible does not view nature as a closed 
system of laws. The ordinary workings of nature are 
often attributed directly to God: e.g., storm, famine, and 
plague are looked upon as divine visitations and punish- 
ments. There is little sensitivity to secondary causality, 
and the distinction between the natural and the super- 
natural is frequently tenuous. The biblical notion of the 
miraculous includes acts that are explicable on the level 
of human interaction as well as those that are not; thus, 
it includes actions that would not be miracles under 
either apologetic definition given above. If there are OT 
stories of stupendous incidents like the raising of the 
dead and the stopping of the sun in its path (> Herme- 
neutics, 71:25), the principal OT miracle is the deliver- 
ance of Israel from Egypt, in itself an action governed by 
historical forces. But the biblical authors look upon such 
a historical event with the eyes of faith and see in it the 
miraculous action of God on Israel’s behalf (Sabourin, 
BTB 1 [1971] 60-64; > Exodus, 3:17). 

94 Second, if the Bible sees as direct divine actions 
events that are not outside the realm of nature or history, 
then we must recognize that the element of the marvel- 
ous, which is so much a part of the traditional under- 
standing of miracles, is not overly prominent in the Bible. 
This is seen in the terms used for miracles. The Eng word 
“miracle” comes from Lat miraculum, “something to be 
wondered at,” but this word does not even occur in the Vg 
NT. The Hebr words that are translated into English as 
“miracle” are mépét, “symbolic act,’ and 61, “sign,” neither 
of which need refer to anything marvelous (Ezek 12:1-6). 
When something extraordinary is described, then 
nipla’ 6t, the pl. word for marvels, is added. In the LXX 
the element of the prodigious becomes stronger, for mépét 
is translated by teras, “wonder.” 

In the NT the Synoptic word for miracles is dynamis, 
“act of power,” and John uses sémeion, “sign,” or ergon, 
“work.” Teras, “wonder,” is used only once, in Acts 2:22, 
to refer to the miracles of Jesus (in conjunction with 
“signs” and “acts of power”; B. Gerhardsson, SEA 44 
[1979] 122-33). Thus, in neither Testament does the 
vocabulary of the original texts give real emphasis to the 
marvelous. 
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95 Third, from apologetics we are accustomed to 
think of miracles as actions performed for individuals, 
e.g., healings, raising of the dead, calming of dangerous 
storms. It is worth noting that in the OT, although there 
are divine interventions on behalf of Israel, miracles per- 
formed for individual needs and purposes are found 
with frequency only in the Elijah and Elisha cycles (> 
1-2 Kings, 10:29-31, 43-48). The parallel between 
Jesus’ miracles and those narrated in the two cycles 
caused him to be thought of as another Elijah and even 
another Elisha (see B. Lindars in Moule (ed.), Miracles 
61-79; R. E. Brown, Perspective 12 [1971] 85-104; D. G. 
Bostock, ExpTim 92 [1980] 39-41). 

96 (II) Modern Criticism of Gospel Miracles. 
In the 19th cent., rationalist or liberal studies of miracles 
generally took either of two directions. The one 
approach accepted the fact that healings were performed 
by Jesus but explained them as ordinary cures (faith 
healings, special medical techniques ahead of his time, 
hypnosis). Similar natural explanations were offered for 
other miracles like raising the dead (coma, not real death) 
and the nature miracles (walking on marshland instead 
of on the water). The second approach judged the mir- 
acle stories to be fictional, stemming from overzealous 
evangelistic exaggeration or from primitive Christian 
credulity and misunderstanding. Conservative apolo- 
getic manuals offered a response to every such explana- 
tion or combination of explanations. At the present 
time, although the rationalistic or liberal approach to the 
miracles of Jesus still has some following, it is not trium- 
phant. On the one hand, many conservative exegetes 
have come to recognize that some Gospel stories may 
involve ordinary cures and that occasionally popular im- 
agination and theological interpretation color the 
Gospel picture of a miracle. On the other hand, some 
less conservative critics are willing to admit that the 
rationalistic or liberal approach cannot adequately 
explain the early faith in Jesus’ miracles found in the 
Gospels. It is recognized that the empirical, scientific 
model of reality dominant in Western culture, while 
having its own validity, is not the only or solely valid 
approach to interpreting reality. Greater attention to the 
cultural context of the 1st-cent. Hellenistic world has 
also demonstrated the importance of ecstatic religious 
experience in the Jewish, Greco-Roman, and, therefore, 
early Christian world (see Kee, Miracle; Dunn, Jesus; 
Vermes, Jesus the Jew 58-82). Modern biblical criticism, 
therefore, has now taken a somewhat different approach 
to the miracles of Jesus. 

97 (A) Form-critical Approach. We shall 
study this area particularly as exemplified in the thought 
of R. Bultmann, one of the pioneers of the form-critical 
method (> NT Criticism, 70:49). He works on the pre- 
supposition that miracles are impossible. Therefore, 
although it is credible that Jesus may have healed a few 
people by natural means, the origins of the miracle 
stories of the Gospels must be sought in circumstances 
other than the historical career of Jesus. As we have 
noted, there are few OT parallels for the miracles that 
Jesus worked for individuals. Bultmann, therefore, does 
not seek in the OT the origins of the portrait of Jesus as 
a wonder-worker; rather, such a portrait has been col- 
ored by the fact that Judaism attributed marvelous deeds 
to Palestinian rabbis and the Hellenistic world attributed 
them to professional wonder-workers like Apollonius 
of Tyana (see Theissen, Miracle 265-76; Kee, Miracle). 
The general thesis is that Christianity could not have 
converted a world, whether Jewish or Gentile, that gave 
credence to such miracles unless Jesus was presented as 
an equal, at least, in miraculous power. Specifically, 
Bultmann distinguishes two types of miracle narratives: 


[81:95-103] 


98 (a) PRONOUNCEMENT MIRACLE STORIES. 
These miracles are attached to important sayings of Jesus 
and are recalled primarily for the sake of the pronounce- 
ment. (Such units are called apophthegms by Bultmann, 
HST 11-16.) Thus, in Mark 3:1-6 the center of interest 
is not the healing of the man with the withered hand, but 
Jesus’ attitude toward the sabbath (also Luke 13:10-17; 
14:1-6). In judging the historicity of such miracles, 
some would suggest that only the pronouncement 
authentically comes from Jesus and that the miracle is an 
illustration created by the Palestinian community in its 
debates with the Pharisees. ; 

99 (b) MrrAcLe STORIES PROPER. Here the 
miracle itself is the center of interest. The narratives are 
subdivided into the healing miracles (including the ex- 
pulsion of demons) and nature miracles. 

100 (i) Healing miracles have a fixed format: 
Setting: A description, sometimes detailed, of the illness 
of the sick person and of past failure to cure that person 
(Mark 5:25; 9:17-22). Often this is accompanied by 
doubts about the healer’s ability or scorn on the part of 
the bystanders (Mark 5:40; 9:18,22-23). But the person 
who is ill or a relative expresses belief in the healer 
(Bultmann stresses that this is merely trust in a wonder- 
worker and not true faith). 

Cure: The intervention of the healer is usually imme- 
diately effective. Most of the time the healing is brought 
about by a simple word of Jesus (Mark 5:41; 7:34). 
Sometimes the technique involves physical touching 
(Mark 1:31,41; 5:41; 7:33) and three times spittle (Mark 
7:33; 8:23; John 9:6). On occasion Jesus prays (Mark 
7:34; John 11:41). 

Result: The reality of the cure is attested by the patient’s 
response. A disabled person walks away (Mark 2:12); a 
blind man describes what he sees (8:24-25); a possessed 
or insane man acts normally (5:15); a dead person 
becomes active (5:42). The divine nature of the interven- 
tion that brought the healing is recognized, often by the 
crowd in chorus (1:27; 5:20,42; Luke 7:16). 

Bultmann points out that the miracles attributed to 
the Gk wonder-workers have exactly the same format. 
The healing stories for him, then, are embellishments 
added to the Gospel narrative in the Greek-speaking 
churches and form no integral part of the original good 
news of salvation. 

101 (li) Nature miracles include calming the storm 
(Mark 4:35-41), walking on the sea (6:45-52), multi- 
plication of the loaves (6:33-44; 8:1-9), blighting the fig 
tree (11:12-14), finding a coin in a fish’s mouth (Matt 
17:24-27), arranging a large catch of fish (Luke 5:1-11; 
John 21:1-14), and changing water to wine (John 
2:1-11). Not only for Bultmann but even for some more 
conservative scholars the nature miracles are not genuine 
historical tradition about Jesus but reflect later theo- 
logical interpretation by the early community and the 
evangelists. 

102 (c) SUMMARIES OF Miractes. Besides the 
two main classes of miracle stories given above, there are 
in the Gospels summary paragraphs mentioning many 
healings (Mark 1:32-34; 3:10-12; 6:54-56). The lan- 
guage of these summary paragraphs resembles that of 
the individual miracle stories, and the summaries are 
generalizations based on the individual stories rather 
than memories of numerous miracles really worked by 
Jesus. 

103 (B) Evaluation of the Form-critical Ap- 
proach. The above observations obviously have some 
value in suggesting ways in which the miracle stories 
were shaped and passed on in the early church. A 
knowledge, for instance, of the standard format of a 
healing may enable the exegete to detect in an individual 
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narrative unique features that need explanation. But 
there are a number of points on which Bultmann’s ap- 
proach needs refinement or correction. The following 
observations are in order: 

104 First, the literary analysis of the form may be 
inadequate and need further nuance, for the data that 
Bultmann examined were too narrow. In particular, the 
parallels he detected between Gospel miracles and the 
miracles of rabbis or Hellenistic wonder-workers need 
circumspection, as suggested by J.-M. van Cangh, RTL 
15 (1984) 28-53; L. Sabourin, BTB 2 (1972) 281-307. 
On the issue of greater form-critical subtlety, see H. D. 
Betz, Semeia 11 (1978) 69-81; R. Funk, Semeia 12 (1978) 
57-96. Moreover, Theissen (Miracle) and others attempt 
to go beyond the “archaeological” approach of Bult- 
mann, in which the development of the miracle form is 
seen as the accumulation of successive layers of tradi- 
tion. Using the insights of modern structuralism, 
Theissen identifies some 33 literary motifs common to a 
wide range of Christian, Jewish, and Greco-Roman 
healing stories. He suggests that various combinations 
of these motifs are given prominence according to the 
setting and function of the miracle story within a par- 
ticular milieu and religious system. 

105 Second, the miracle stories are an integral part 
of the Gospel narrative. Almost half of Mark’s account 
of the public ministry (200 of 425 verses of Mark 1-10) 
is concerned with the miraculous. If the miracles are 
proposed as subsequent embellishments of the original 
Gospel preaching, one wonders what deeds of Jesus the 
original preaching contained. Moreover, a theory of the 
miracles as later additions fits none of the evidence of 
Gospel sources; for the oldest hypothetical sources, in- 
cluding “Q” and the Petrine kerygma (Acts 2:22; 10:38), 
mention miracles. This was conceded by a form critic 
contemporary with Bultmann; see Fridrichsen, Problem. 
Paul seems to take for granted the working of miracles 
within the church (e.g., 1 Cor 12:28), and he himself was 
endowed with this charismatic gift (2 Cor 12:11-12), a 
point sometimes neglected in assessments of Paul 
(Jervell, Unknown 77-95). G. H. Boobyer (Ramsey [ed.], 
Miracles 40) concludes: “Detailed analysis of the oral and 
literary stages through which the contents of the gospels 
passed before reaching their present literary form has 
now been in progress for more than a century, but no 
scholar would claim to have unearthed an early layer of 
narrative traditions which contained no miracles or allu- 
sions to miracles.” 

106 Third, there are some faulty leaps of logic in 
judging the origin of the miracle stories. To start with 
a presupposition that miracles are impossible and that 
therefore the miracles of Jesus cannot be authentic is cir- 
cular argumentation and represents a secularist approach 
to reality. The whole Gospel conviction is that the 
kingdom (or dominion) of God was making its presence 
felt in an extraordinary way in the ministry of Jesus. 
Another difficulty is the attempt to establish the origin 
of the biblical healing narratives on the basis of their 
similarity in form to pagan healing narratives. In giving 
either a fictional or a real account of a healing, how else 
could the story be told than by describing the sickness, 
the cure, and the reaction? Such similarities of form are 
quite predictable and tell us nothing of origin or verac- 
ity. The fact that healing was an important religious 
phenomenon in the 1st-cent. Mediterranean world does 
not argue against the fact that Jesus of Nazareth was an 
authentic miracle worker. The assumption that noting 
parallels between the Gospel miracles and other reli- 
gious systems is equivalent to explaining their origin is 
a fallacy of the history-of-religions approach (Kee, 
Miracle 1-41). 
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107 Fourth, the sharp distinction between healing 
and nature miracles is convenient but has no real justifi- 
cation within the biblical viewpoint. The evangelists 
show no more amazement at nature miracles than at 
healings, nor any more difficulty in accepting them. In 
a world view where not only sickness and death but also 
natural catastrophe represent the power of Satan, the 
intervention of the kingdom of God would require a 
demonstration of power in the realm of nature as well as 
in that of human existence. 

108 Fifth, if the Gospel miracles had been created by 
a desire to give Jesus the reputation of a wonder-worker, 
the element of the prodigious would have been more 
prominent than it is now. Even though more miracle 
stories are attributed to Jesus than to any other figure 
from antiquity, there is a noticeable restraint in the 
Gospel accounts concerning the magnitude and manner 
of his healing activity (Harvey, Jesus 98-114). Consis- 
tently, Jesus is presented as refusing to work miracles to 
show off his power (Matt 4:5-7; Luke 23:6-12; Mark 
8:11-13; Matt 12:38-42; Mark 15:31- 32). Mark in par- 
ticular has Jesus attempting to avoid the attention 
attracted by his miracles (7:33; 8:23; 9:25). Some Marcan 
interpreters have suggested that a major purpose of the 
Gospel was to discourage a portrayal of Jesus based too 
exclusively on his role as wonder-worker; rather, Mark 
wants to shift the reader’s emphasis toward the death of 
Jesus (see R. Tannehill, Semeia 16 [1979] 71). Jesus 
cautions people about the danger of prodigies that can 
deceive even holy people (Mark 13:22-23), and he insists 
that even the greatest of wonders cannot force faith (Luke 
16:31). Only in a later stratum of Gospel material does 
there seem to be some amplification of the marvelous ele- 
ment in the miracle stories. For example, in the miracle 
summaries (+ 102 above) Matt and Luke prefer to report 
that Jesus healed all the sick, rather than Mark’s many 
(Mark 3:10; Matt 12:15; Luke 6:19); more impressive 
details appear in Matt’s narratives (the fig tree dries up 
immediately in 21:19, rather than the next day as in Mark 
11:20). Only in a rare miracle, however, like the finding 
ofa coin in the fish’s mouth (Matt 17:24-27), do we have 
the miraculous performed for self-convenience in a man- 
ner that approximates the style of a Hellenistic wonder- 
worker; and even here the real intent of the story may be 
symbolic and didactic (> 113-14 below; see PNT 
101-5). 

109 Sixth, the faith in Jesus that is mentioned in the 
miracle stories cannot be written off as mere trust in a 
wonder-worker. The Gospels are narrated from the per- 
spective of resurrection faith, and the response to Jesus 
within the healing stories illustrates a faith directed to 
the power of God active within the ministry of one who 
became the risen Christ. The miracle stories reflect a 
christological estimate of Jesus as one through whom 
God’s power touches humanity. This is evident in the 
fact that suppliants in the healing stories address Jesus 
with full christological titles such as “Son of David” 
(Mark 10:47) or “Lord” (Luke 18:41) or cry out to him 
with prayer forms of the early church (Matt 8:25: “Save, 
Lord, we are perishing!”). 

110 (C) Other Approaches to the Miracle 
Stories. The form-critical and historical approaches to 
the miracles, while important and valid, are not the only 
means of interpreting the Gospel miracles. Contempo- 
rary biblical criticism, along with its attempt to refine 
form-critical methodology, has used a variety of other 
methodologies to plumb the meaning of these stories. 
Redaction criticism (> NT Criticism, 70:80) and literary 
or narrative criticism (~ Hermeneutics, 71:55, 67) have 
demonstrated that each evangelist integrated the 
miracles into his overall theological perspective and 
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literary presentation, adding new dimensions to the 
stories themselves (~ 114 below; J. Donahue, Way 18 
[1978] 252-62; Kee, Miracle 174-251; D. Stanley, Way 
18 [1978] 272-86). Using the tools of cultural anthro- 
pology and sociology has led to new awareness of the 
symbolic dimensions of the body and of the taboos 
connected with illness (and healing) within the ancient 
world (see Douglas, Purity; Malina, New Testament 
122-52; J. Pilch, BTB 11 [1981] 108-13; 15 [1985] 
142-50). The healings of the leper in Mark 1:40-45 or 
of the woman bent double in Luke 13:10-17, for 
instance, involve not only a visible demonstration of 
Jesus’ power but illustrate the inclusive nature of his 
mission. Phenomena such as demon possession and 
exorcism can have a social and political meaning as well 
as an explicitly religious one. In the exorcism of the 
Gerasene demoniac (Mark 5:1-20), the man possessed 
and dehumanized by “Legion” (a word that may origin- 
ally have connoted the powerlessness of the people 
under Roman occupation) is fully empowered as a 
follower of Jesus and a proclaimer of the gospel (P. W. 
Hollenbach, JAAR 49 [1981] 567-88). Attention to the 
psychological and social dynamics of illness has also 
been instructive in interpreting the significance of the 
healing stories. Illness highlights the isolation of human 
beings and the boundaries that often stand between life 
and death, clean and unclean, insider and outsider (P. 
Borgen, ST 35 [1981] 91-106; Seybold and Mueller, 
Sickness 9-13; Empereur, Prophetic 141-201). In the 
miracles both suppliant and healer assault the boundaries 
of the “possible” and “rational” to reveal a new reality 
achievable through the power of God (Theissen, Miracle 
300-2). It is not by accident that some miracle stories 
involve Jesus’ contact with Gentiles and were probably 
used in the early church to bolster the Jewish-Christian 
community in its struggle to reach out to the Gentile 
world (see Mark 7:24~30; Matt 8:5-13; Luke 8:26-39). 
Because the miracles were revelatory, such actions of 
Jesus were seen not only as past events but as a divine 
mandate for the universal mission of the church. 

111 (III) Meaning of Miracles in the Gospels. 
There is no doubt that many of the miracle stories have 
a certain apologetic interest in that they wish to affirm 
the extraordinary power and mission of Jesus (D. 
Dennison, BTB 6 [1976] 190-202). But Jesus’ miracles 
were not only or primarily external confirmations of his 
message; rather the miracle was the vehicle of the 
message. They are “revelation stories” (Theissen, Miracle 
291-301; Pesch, Jesu). Side by side, word and miracu- 
lous deed gave expression to the advent of God’s 
redemptive power. 

112 (A) Synoptics. The many facets of exor- 
cisms and healings are apparent in the Synoptic Gospels. 
The description of Jesus’ ministry includes both 
preaching and healings or exorcisms (Mark 3:7-12; 
Matt 4:23; Acts 10:36-38). This ministry, centered on 
the establishment of God’s imminent reign (kingdom), 
involves the destruction of Satan’s rule over the world; 
for since the entry of sin and death into the world, Satan 
had maintained a certain dominion over nature and 
humanity. The miracles were Jesus’ chief weapon in the 
struggle with Satan (Mark 3:22~-27), defeating the 
power of evil and liberating humanity; that is why a 
miracle is a dynamis or “act of power.” The expulsion of 
demons is the most obvious example of the use of mir- 
acles to destroy Satan’s power: “If it is by the Spirit of 
God that I cast out demons, then the kingdom of God 
has come upon you” (Matt 12:28; Luke 11:20). Along 
with the direct expulsion of demons, the cure of sickness 
is another aspect of the war against Satan (Luke 13:32), 
for sickness was part of the dark realm of Satan (Kasper, 
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Jesus 95-99). In raising the dead and even in conquering 
natural disasters like storms (notice in Mark 4:39 Jesus 
addresses the wind as if it were a demon), Jesus is show- 
ing God’s power over the demonic (Sabourin, BTB 14 
(1974] 115-75). 

113 Besides giving primary emphasis to miracles 
as the means of establishing God’s reign (kingdom), the 
Synoptists also portray Jesus as occasionally attaching 
other symbolic meaning to his miraculous actions. The 
answer given to the disciples of JBap (Matt 11:4-6) 
shows that the miracles fulfilled Isaiah’s prophecies of 
the days to come (Isa 61:1-3; 35:5-6; 26:19); the multi- 
plication of the loaves fulfilled Ezekiel’s promise (Ezek 
34:11; Mark 6:34) that God would bea shepherd pastur- 
ing his flock; the large catch of fish (Luke 5:1-11) was 
a prophetic symbolic action of how God’s word would 
attract human beings; the miraculous withering of the 
fig tree (Mark 11:12-14,20-25) is presented by Mark as 
a sign of judgment against the Jerusalem Temple (D. 
Senior, The Passion of Jesus in the Gospel of Mark [Wil- 
mington, 1984] 24-28). 

114 In some instances Jesus himself may have used 
his powerful deeds as prophetic signs (M. Trautmann, 
Zeichenhafte Handlungen Jesu: Ein Beitrag zur Frage nach 
dem geschichtlichen Jesu [FB 37; Wiirzburg, 1980]), but 
undoubtedly much of this symbolic use of the miracles 
can be traced to the early church and to the evangelists 
themselves. Thus, in Mark 8:22-26 Jesus’ opening of the 
eyes of the blind becomes for Mark a discipleship story 
in which Bartimaeus’s newly gained sight is a metaphor 
for authentic faith in Jesus (P. Achtemeier, Semeia 11 
[1978] 115-45; + Mark, 41:54). Not only does Matt’s 
account of the stilling of the storm reveal Jesus’ divine 
power over the chaos of the sea, but by means of special 
Petrine material the evangelist also reflects on his special 
theme of “little faith” (Matt 14:22-33; H. J. Held, 
“Matthew as Interpreter of the Miracle Stories,” in G. 
Bornkamm, et al., Tradition and Interpretation in Matthew 
[Phl, 1963] 204-6; PNT 80-83). In Luke’s version of the 
call of the first disciples (Luke 5:1-11), the miraculous 
catch of fish that precedes the invitation to Simon ex- 
presses Luke’s theology, in which the power of Jesus’ 
words and deeds draws people to him (P. Achtemeier, in 
C. H. Talbert [ed.], Perspectives on Luke-Acts [Danville 
VA, 1978]). Each Synoptic Gospel, therefore, uses the 
revelatory “sign” potential in the miracle stories as a 
vehicle for communicating the evangelist’s reflections on 
the identity of Jesus and the meaning of Christian life. 
115 (B) John. Although fewer than those of the 
Synoptics, John’s miracles (only some seven in detail and 
comparatively few summaries) are thoroughly integrated 
into that Gospel’s overall theological perspective. There 
is little overt emphasis on the miracles as overcoming 
Satan (no exorcisms) and establishing the kingdom of 
God, since the latter motifis virtually absent in Johannine 
theology. Yet the fact that the Johannine Jesus refers to 
his miracles as erga, “works” (5:36; etc.), shows that the 
miracles are an integral part of the work given to Jesus 
by the Father (5:17; 14:10), and indeed a continuation of 
the “works” of God in the OT, like creation (Gen 2:2) 
and the exodus (Exod 34:10; Ps 66:5). 

116 The narrator and other characters in John refer 
to Jesus’ miracles as s@meia, “signs” (— Johannine 
Theology, 83:55-57); and indeed the symbolic element 
of the miracle, which was secondary in the Synoptics, 
becomes primary in John. Physical miracles are used to 
signify spiritual truth. Some have suggested that John 
incorporated a “signs source” (a collection of the 
miracles of Jesus; + John, 61:2) into his Gospel, reinter- 
preting stories that originally were intended to 
demonstrate the messianic identity of Jesus so that they 
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now affirmed John’s higher christology, which pro- 
claimed Jesus the unique revealer of God. While the 
hypothesis of a signs source continues to be debated, 
there is little doubt that the miracle stories are put at the 
service of John’s christology. The miraculous abundance 
of the wine—the first of Jesus’ “signs” —at Cana reveals 
Jesus’ “glory” to the disciples john 2:11). The raising of 
Lazarus illustrates Jesus’ identity as the “resurrection and 
the life” (11:25-26). The life given to the royal official’s 
son (4:50,51,53) is a symbol of the life of the Spirit that 
will be given through the death and resurrection of Jesus 
(5:21-24). The conversation in 9:35-41 shows that the 
primary interest is not in the blind man’s having re- 
gained physical sight but in his coming to the spiritual 
insight of faith, an insight made possible by Jesus, the 
“light of the world” (John 9:5; see BGJ 525-32). The 
background of John’s use of the term “signs” may be 
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found in that designation of Moses’ miracles (Exod 10:1; 
Num 14:11,22) and in the frequent use of symbolic 
actions by the prophets. Thus, pace Bultmann, there is 
some OT background for the Gospel concept of miracles 
(D. Stanley, Way 18 [1978] 272-86). 

117 (C) Acts. The miracles described in Acts do 
not lie within the scope of this article. We would simply 
mention that the miracles of Peter, Paul (those of Paul 
seem to be somewhat patterned on Peter’s), and other 
apostles are of the same genre as the miracles worked by 
Jesus, e.g., healing the disabled and the sick, bringing the 
dead to life, etc. They are worked in the name of Jesus 
(Acts 3:6), and they represent the continuing power of the 
reign of God inaugurated by Jesus (> Acts, 44:29; see F. 
Neirynck in Les Actes des Apotres [ed. J. Kremer; BETL 48, 
Gembloux, 1979] 169-213; R. F O'Toole, The Unity of 
Luke’s Theology [GNS 9; Wilmington, 1984] 51-53). 
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(I) Reality of the Resurrection (§ 120-126) 
(Il) Differences in the Resurrection Narratives (§ 127-130) 
(III) Special Problems 
(A) The Lost Ending of Mark? (§ 131) 
(B) Matthean Expansions (§ 132) 
(C) Jesus Raised or Risen? (§ 133) 
(D) The Resurrection/Ascension (§ 134) 


120 (I) Reality of the Resurrection. The rais- 
ing of Jesus from the dead was unlike all the other 
restorations to life mentioned in the Bible. In the NT 
Lazarus, Jairus’s daughter, and the son of the widow of 
Nain are described as returning to ordinary human exis- 
tence; there is no suggestion that they were glorified or 
that they would not have to die again. But Jesus is por- 
trayed as conquering death, as returning immortal in 
glory and power. The resurrection of Jesus. was the 
supreme intervention of God in human existence, the 
supreme miracle. No wonder then that, on the one hand, 
the resurrection has become a principal apologetic argu- 
ment for the truth of Christianity and that, on the other 
hand, the reality of the resurrection has been questioned. 

As with the miracles, however, the constant interplay 
of apologetics in the study of the resurrection has had 
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bad effects (= 91 above). The impression has been given 
that the chief importance of the resurrection was proba- 
tive, whereas salvation was completed on the cross. 
Scholars like Durrwell and Stanley have sought to 
reclaim the salvific import of the resurrection as its prin- 
cipal role. The passion, death, resurrection, and ascen- 
sion of Jesus constitute one indissoluble action for 
human salvation, as Paul implicitly recognized in Rom 
4:25 when he said that Jesus “was put to death for our 
sins and raised for our justification.” The life to which 
Jesus was restored through the resurrection is eternal life 
that he now can share with those who believe in him. It 
was with this theological understanding, and not pri- 
marily with apologetic intent, that Paul exclaimed, “If 
Christ has not been raised, then our preaching is in vain, 
and your faith is in vain” (1 Cor 15:14; > Pauline 
Theology, 82:58-60; see Kessler, Sucht, on the resurrec- 
tion as a theological topic). 

121 Nevertheless, once it is put into proper 
secondary focus, the question of the apologetic value of 
the resurrection cannot be bypassed. The NT does not 
claim that anyone saw the resurrection and makes no 
attempt to describe it, as does the Gospel of Peter (> 
Apocrypha, 67:72). Therefore, the reality of the bodily 
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resurrection hinges on the missing body or the empty 
tomb and, above all, on the validity of the experiences 
of those who claimed they saw Jesus risen. The rational- 
istic or liberal criticism of the last century tried to 
discredit the resurrection stories as demonstrative either 
of apostolic fraud (the apostles invented the stories; they 
stole the body) or of apostolic credulity and confusion (he 
was not dead but in a coma; the tombs were confused; 
hallucinations were mistaken for real appearances). We 
refer the reader to the painstaking refutation of these 
attacks in standard apologetic books (see Morison, Who 
Moved). 

It is of interest here to point out that some of these 
attacks were already current in the ist cent. and have left 
their mark on the later layers of the NT resurrection 
accounts that sought to answer the attacks. The assertion 
that the apostles were lying in claiming to have seen the 
risen Jesus when others did not see him is implicit in 
Peter’s explanation in Acts 10:41. The charge that the 
apostles stole the body is attributed to the priests and 
Pharisees in Matt 28:13 (cf. 27:64), and Matthew refutes 
it with the story of the guards at the tomb. The sugges- 
tion that the apostles were credulous probably prompted 
the constant reminder that at first they did not believe 
that Jesus was truly risen (Matt 28:17; Luke 24:11,37; 
Mark 16:11,14; John 20:25). An apologetic stress on the 
corporeal and tangible qualities of the risen Jesus lies 
behind the insistence that he ate food (Luke 24:41-43, 
Acts 10:41) and that his wounds could be verified by the 
apostles (Luke 24:39; John 20:24-28). Seemingly, the 
empty tomb played little direct role in NT apologetics, 
although it is the background for the Easter morning 
stories. According to John (20:2), the brute fact of the 
empty tomb suggests to Mary Magdalene only that the 
body has been stolen. There are possible indications that 
the idea of the empty tomb was implicit in the early 
preaching, e.g., in the mention of burial in 1 Cor 15:4; 
in the comparison hinted at in Acts 2:29-31. 


(For a defense of the antiquity and importance of the memory 
of the empty tomb, see R. H. Fuller, BR 4 [1960] 8-24; W. 
Nauck, ZNW 47 [1956] 243-67; H. F. von Campenhausen, 
Tradition and Life in the Church [Phl, 1968] 42-89; W. L. Craig, 
NTS 31 [1985] 39-67.) 


122 In the early part of the 20th cent., under the 
impact of S. Reinach’s Orpheus of 1909, a new assault was 
mounted on the reality of the resurrection through the 
study of comparative religions (+ NT Criticism, 70:39). 
It was proposed that the early Christians, either con- 
sciously or unconsciously, had conformed the story of 
Jesus to the pagan legends and mystery cults surround- 
ing the dying and rising gods (Attis, Adonis, Osiris, 
Dionysus). But the apologists were quick to point out 
that while Jesus may have risen in the spring, his death 
and resurrection had nothing to do with the natural cycle 
of winter dormancy and spring flowering that lay behind 
the suggested parallels. For details on the history of the 
apologetics of the resurrection, see the works of De 
Haes, Martini, and Craig in the bibliography. 
123 Another attempt (e.g., H. Grass) to explain the 
resurrection in terms other than real bodily restoration 
is centered on the theory that the genuine faith of the 
Jewish Christians in Jesus’ victory over death could be 
expressed by a Hebr mind only in terms of corporeal 
resurrection, for the resurrection of the body was the 
only form of immortality known to the disciples. Truly 
Jesus was glorified; and since spiritual happiness was in- 
conceivable without one’s body, Jesus’ glorification was 
described as a resurrection. Thus the resurrection of the 
body becomes a symbol of a spiritual truth. 

In fact, however, bodily resurrection was not the 
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only way in Judaism to express victory over death; see 
G. W. E. Nickelsburg, Resurrection, Immortality, and 
Eternal Life in Intertestamental Judaism (HTS 26; Cam- 
bridge MA, 1972); R. Martin-Achard, DBSup 10. 
437-87, esp. 471ff.; Perkins, Resurrection 37-66. More- 
over, the great subtlety supposed on the part of the 
disciples in the theory just mentioned and the difficulty 
of reconciling this theory with the very early insistence 
that people did see the risen Jesus have made some critical 
scholars wary of a purely symbolic approach to the 
resurrection. It is obvious that Paul believed not only 
that he himself had seen the risen Jesus (Gal 1:12,16) but 
that many others had seen Jesus (1 Cor 15:5-8). This has 
led to a suggested distinction between the experience of 
“seeing” Jesus and the interpretation of that experience as 
the resurrection of Jesus (e.g., Marxsen). 
124 Pannenberg has made some interesting points 
that militate against a cavalier attitude toward the 
historicity of the resurrection. He insists that there is no 
question here of a simple revivification of a corpse. Not 
only is there the physical fact that immediately after 
death irreversible processes of dissolution begin, but— 
and this is more to the point —the NT authors are think- 
ing of transformation rather than revivification. Paul, 
who draws a close analogy between the resurrection of 
Jesus and the future resurrection of the dead (1 Cor 
15:12), stresses heavily the characteristics of the 
transformation that takes place in resurrection. What 
died was perishable, weak, and mortal; what rises is 
imperishable, glorious, and immortal (15:42-43,52-54). 
In short, “It is sown a physical body; it is raised a spiritual 
body” (15:44; see M. E. Dahl, The Resurrection of the Body 
[SBT 36; London, 1962]). Nevertheless, if the NT 
stresses that what was seen was a radically transformed 
Jesus, it was _ Jesus who was seen. True, the story of the 
empty tomb seems to represent a layer of tradition 
different from that of the stories of Jesus’ appearances; 
but the disciples’ preaching of the resurrection (and 
therefore their understanding of the resurrection) sup- 
poses that the tomb was empty (> 121 above). This 
preaching would have been quickly refuted if there were 
any tradition of a tomb where Jesus’ corpse still lay. 
Even the Jews who sought to refute the followers of 
Jesus never suggested that the tomb was not empty. And 
this concept of an empty tomb helps to confirm the con- 
tinuity between the Jesus of the earthly ministry and the 
transformed Jesus seen by the disciples. 
125 Pannenberg (“Did Jesus” 135) writes: “Some- 
thing happened in which the disciples in these appear- 
ances were confronted with a reality which also in our 
language cannot be expressed in any other way than by 
the symbolic and metaphorical expression of the hope 
beyond death, the resurrection from the dead. Please 
understand me correctly: Only the name we give to this 
event is symbolic, metaphorical, but not the reality of 
the event itself. The latter is so absolutely unique that we 
have no other name for this than the metaphorical ex- 
pression of the apocalyptic expectation. In this sense, the 
resurrection of Jesus is an historical event, an event that 
really happened at that time.” 

We shall leave to theologians the task of evaluating 
what is analogical and what is literal in the general con- 
cepts of “life” after death and the resurrection of a body. 


(For examples, see W. Pannenberg, Jesus—God and Man [Phl, 
1968] 66-114; PF. S. Fiorenza, Foundational Theology [NY, 1984] 
5-55; J. P. Galvin, TS 49 [1988] 25-44; Perkins, Resurrection 
391-452.) ; 


126 As far as the biblical evidence is concerned, 
on the one hand, according to the NT the disciples were 
claiming to have seen the Jesus who had been crucified 
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and buried. (In this light, we think it biblically irrespon- 
sible to claim that Christian faith in the resurrection is 
independent of the question of whether or not Jesus still 
lies buried in Palestine — Christian faith in the resurrec- 
tion is in Continuity with apostolic faith in the resur- 
rection, and there is no evidence that the first witnesses 
took such a stance of indifference toward the body in the 
tomb.) On the other hand, there is reiteration in the NT 
that the risen Jesus was different (“in another form’— 
Mark 16:12) and somewhat unrecognizable (Luke 24:16; 
John 20:14; 21:4). Any solution to the problem must 
take into account the element of continuity and the ele- 
ment of change and spiritualization, if that solution is to 
be guided by the biblical evidence. 

127 (II) Differences in the Resurrection Narra- 
tives. In the passion narrative each of the Gospels 
presents a continuous story, the general sequence of 
which is singularly parallel in all four. (This has been a 
reason for assuming that the passion narrative was one 
of the earliest portions of Gospel tradition to take shape.) 
But the resurrection tradition consists of isolated appear- 
ances with little agreement among the various Gospels 
on circumstances and details. A close study of the chart 
on the next page shows how numerous the variations are. 
In the chart we make two basic critical assumptions: 
First, that Mark 16:9-20 is not by Mark but is a later 
compilation, partly from material similar to Luke, added 
to the Gospel—the “Marcan Appendix” (> Mark, 
41:109; see W. R. Farmer, The Last Twelve Verses of Mark 
[NY, 1974]; J. C. Thomas, JETS 26 [1983] 407-19). 
Second, that John 21, although composed within the 
Johannine school, may not have been by the same writer 
as the rest of John, so that, despite a redactional attempt 
to make John 20 and 21 consecutive, it represents inde- 
pendent traditions about the appearances of Jesus. (See 
R. E. Brown, “John 21 and the First Appearance of the 
Risen Jesus to Peter,” in Dhanis [ed.}, Resurrexit 246-65.) 
128 Let us concentrate on the narratives of the ap- 
pearances to the Twelve. It is clear that there are tradi- 
tions attached to two different localities. Appearances in 
Jerusalem are attested by Luke, John 20, and the Marcan 
Appendix; appearances in Galilee are attested by Matt, 
John 21, and presumably by Mark (cf. 16:7; 14:28). That 
such a double tradition also exists in the apocryphal 
gospels and in other documents has been argued by E. 
Lohmeyer, Galilda und Jerusalem (Gottingen, 1936) 6-7. 
(On Lohmeyer’s thesis of a special Galilean Christianity, 
see G. Stemberger, in W. D. Davies, The Gospel and the 
Land (Berkeley, 1974] 409-38; also S. Freyne, Galilee 
[Wilmington, 1980] 344-91.) 

Neither of the two traditions shows any awareness of 
a tradition of appearances in the other locale. The 
Jerusalem accounts leave little or no room for subsequent 
appearances in Galilee. Luke 24:50 portrays the depar- 
ture of Jesus from his disciples as taking place at Bethany, 
just outside Jerusalem, on Easter night, and the Marcan 
Appendix has the same picture. A study of how Luke 
24:6 changes the import of Mark 16:7 would seem to 
indicate a desire on Luke’s part to avoid mention of 
appearances in Galilee. True, in Acts 1:3 there is evidence 
of Lucan awareness of a longer period of postresurrec- 
tional appearances; but there is no mention of Galilee, 
and the ascension takes place in the Jerusalem area (1:12). 
In John we have postresurrectional appearances over an 
eight-day period (20:19,26), and then the Gospel comes 
to an end (20:30-31). 

The Galilean accounts seem to rule out prior Jerusalem 
appearances to the Twelve. The angel’s directive in Mark 
16:7 and Matt 28:7 bids the disciples to go to Galilee to 
see Jesus —a command that would make little sense were 
they to see him first in Jerusalem. When Jesus does appear 
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to the disciples on the mountain in Galilee (Matt 
28:16-17), they express doubt; and the other Gospels 
associate this hesitancy with initial appearances (Luke 
24:37; John 20:25; Mark 16:13,14). There would be little 
reason for doubt if they had already seen him in Jeru- 
salem. The editor who added John 21 made it seem that 
the Galilean appearances followed the Jerusalem ones by 
inserting verses that sew the two accounts together 
(21:1,14). But it is quite apparent from the story itself of 
the Galilean appearance (21:4,7) that the disciples are 
seeing Jesus for the first time. 

129 Writers of harmonistic lives of Jesus have im- 
posed their own sequence on the Gospel evidence: Jesus 
first appeared to the Twelve in Jerusalem for a week; 
then, for some inexplicable reason, they went to Galilee 
where he appeared to them at the seashore and on the 
mountain; and finally they returned to Jerusalem where 
Jesus appeared to them before ascending. Such a sequence 
does violence to the Gospel evidence, as Bishop 
Descamps (“Structure” 737-39) has shown. If one must 
venture beyond the evidence to establish a sequence, 
then (after the discovery of the empty tomb in Jerusalem 
and perhaps after appearances of Jesus to the women in 
Jerusalem and to “minor” disciples on the road to 
Emmaus) one might place the appearances to the Twelve 
in Galilee before the appearances to them in Jerusalem — 
a sequence that is not ruled out in the Galilean accounts. 
The Lucan and Johannine attempt to have the main 
appearance to the Twelve take place on Easter day is 
probably a construction dictated by theological rather 
than historical interests. 

But the more biblical answer is to recognize that the 

evidence does not permit us to establish a sequence with 
any assurance. Each tradition in the Gospels centers on 
an all-important appearance to the Twelve in which they 
are commissioned for their future task (Matt 28:19; Luke 
24:47-49; Mark 16:15; John 20:21; 21:15-17 and the 
symbolism of the catch of fish). Each tradition gives the 
impression that Jesus is appearing to them for the first 
time, whence the doubt and reassurance. Thus, Descamps 
is correct in maintaining that in a certain way, as far as 
substance is concerned, all the Gospels are narrating the 
same appearance to the Twelve. 
130 How did it arise that an evangelist recorded 
appearances only in Jerusalem or in Galilee and that there 
was no attempt to make a sequence of all the postresur- 
rectional appearances of Jesus? Taylor (FGT 59-62) 
makes an interesting suggestion. In preaching the resur- 
rection, what was essential was a testimony that a well- 
known apostolic witness had seen Jesus. There was no 
chain of related events in the resurrection as there was in 
the passion. Thus, in Paul’s primitive kerygma of the 
resurrection (1 Cor 15:5-7) only the names of those to 
whom Jesus appeared are listed, and no locale is men- 
tioned. Each community would preserve the memory of 
an appearance of Jesus to figures known to that commu- 
nity. The important Palestinian Christian communities 
of Jerusalem and of Galilee would retain the memory of 
appearances with local associations, or perhaps, if 
Descamps’ theory is correct, would have adapted to the 
respective local setting the tradition of a basic appearance 
to the Twelve. The individual evangelists drew on one 
or the other of these local traditions available to them, 
perhaps in ignorance of the existence of other traditions. 
131 (III) Special Problems. Here we must be 
highly selective, only suggesting the direction of the 
answer. 

(A) The Lost Ending of Mark? It is often 
supposed that Mark once ended with an appearance in 
Galilee similar to that recounted in Matt, and that unfor- 
tunately this ending was lost. There are difficulties, 
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THE VARIANT ACCOUNTS OF RESURRECTION APPEARANCES 


Mark 16:1-8 Matt 28:1-20 Luke 24 Mark 16:9-20 John 20 
AT TOMB 
very early early; early; 
TIME Ist day of week; Ist day of week Ist day of week; 1st day of week; Ist day of week; 
sun risen dawning or early dawn still dark 
drawing on 
Mary Magdalene; Mary Magdalene; Mary Magdalene; Mary Magdalene Mary Magdalene 
WOMEN Mary, mother of other Mary Mary, mother of another? (“we” in v. 2) 
James; James; . 
Salome Joanna; others 
PURPOSE __ brought spices; spices from Friday; 
came to anoint came to see tomb took spices along 
earthquake; Jesus 
angel descended; 
VISUAL stone rolled back; he rolled back stone; stone rolled back; stone rolled away, 
PHENOMENON youth sitting sat on it two men standing (later) two angels sitting 
inside on right (outside) (inside); angels inside 
(v. 23) 
Youth said: Angel said: Men asked question: (Later) angels asked: 
Not to fear; Not to fear; Why seek living Why do you weep? 
CONVERSATION Jesus risen; Jesus risen; among dead? 
tell disciples he tell disciples he recalled prophecy She thought body stolen 
is going to is going to made in 
Galilee Galilee Galilee 
fled trembling; went away quickly returned; went and went and 
REACTION with fear 


OF THE WOMEN told no one 


to tell disciples 


told Eleven and 
the rest 


Jesus met them; 


they took his feet; 
he repeated message 
about Galilee 


told followers 


Jesus appeared first 


to Mary Magdalene 


told Peter and 
“other disciple” 


(Later Jesus appeared 
to Mary Magdaiene. 

She clutched him; 

he spoke of ascending) 


APPEARANCES 
OF JESUS 


[Peter ran to tomb; 


saw burial clothes 
went home.] 
Lord appeared 

to Simon (v. 34) 


Peter and the disciple 
ran to tomb; 

saw burial clothes; 

the disciple went home 
believing 


COUNTRY 
ROAD 


Jesus appeared to 
two disciples on 
road to Emmaus 


JERUSALEM 


Mary returned and saw 
Jesus as described 
above in parentheses 


Jesus appeared to 
two of them walk- 
ing into country 


Appeared to Eleven 


at meal 
Easter night 


Afterward to Eleven 


at table 


Appeared to disciples 
minus Thomas 

at meal 

Easter night 


GALILEE 


To Eleven 
on a mountain 


week later, 
to disciples with 
Thomas 


John 21 


To seven disciples 
at Sea of Tiberias 
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however; e.g., the fact that Luke shows no awareness of 
Galilean appearances may mean that the form of Mark 
available to him was already without the supposed 
ending. Lohmeyer has suggested that Mark had no 
resurrection appearances and that the promise that the 
disciples would see Jesus in Galilee (16:7) referred to the 
parousia (a thesis rightly rejected in the commentaries on 
Mark of Taylor [p. 608], Haenchen [p. 546], and 
Schweizer [p. 366]). Yet, even if one thinks that Mark 
must have believed in postresurrectional appearances, in 
harmony with all the early kerygmatic strains of the NT, 
it is possible that Mark ended without narrating a 
specific appearance—just with the general assurance that 
the Lord was truly risen. After all, despite the angelic 
order to go to Galilee (v 7—which may be secondary), 
16:8 insists that the women did not transmit this 
order —a failure that may be related to the theme of the 
Marcan secret and the failure of the disciples to under- 
stand. 


(For a survey of research: Trompf, G. W., AusBR 21 [1973] 
15-26. For the thesis that Mark intentionally ended with 16:8: 
Boomershine, T. E., JBL 100 [1981] 193-223; Petersen, N. R., 
Int 34 [1980] 151-66.) 


132 (B) Matthean Expansions. In Mark 16:4 
and Luke 24:2 the women find the stone rolled back from 
the tomb, and at the site they encounter a (heavenly) man 
or men. The implication that the heavenly visitor(s) 
moved the stone is spelled out in Matt 28:1-4, which has 
the women present when the angel of the Lord comes 
down and rolls back the stone, frightening guards who 
have been placed at the tomb. These guards (Matt 27:62- 
66; 28:4,11-15) are absent from the other Gospels and 
are difficult to reconcile with narratives in Mark and 
Luke— why would the women come to the tomb with 
spices, expecting to roll back the stone (Mark 16:3) if 
there were guards whose express purpose was to keep 
people out? Elsewhere Matt seems to draw on traditions 
dramatized in popular circles (the magi and the star, 
Herod and the children, the suicide of Judas, the dream 
of Pilate’s wife, Pilate washing his hands, the resurrec- 
tion of the saints at Jesus’ death) — stories to which Matt, 
as here, may give an apologetic function. The earth- 
quake, the guards, and the angel(s) appear in a more 
elaborate form in Gos. Pet. For a discussion of the guard 
at the tomb, see W. L. Craig, NTS 30 (1984) 273-81. 

133 (C) Jesus Raised or Risen? In about 19 
passages, chiefly in the Pauline writings, the NT makes 
absolutely clear that God the Father (subject) raised Jesus 
(object) from the dead (e.g., 1 Thess 1:10; 1 Cor 6:14; Gal 
1:1). Thus, the earliest tradition that we know attributes 
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the agency in the resurrection to the Father. The vb. that 
appears in the Gospel narratives (Mark 16:6; Matt 28:6, 
7; Luke 24:6,34) is égerthé, an aor. pass. form that would 
normally be translated, “He was raised up” — see C. F. D. 
Moule, Idiom Book of New Testament Greek (2d ed.; Cam- 
bridge, 1963) 26. However, such passive forms in Koine 
Greek can be translated intransitively with an active 
nuance: “He is risen” — see J. H. Moulton and N. Turner, 
A Grammar of New Testament Greek (London, 1963) 3. 57. 
The latter transl., which shifts the agency in the resurrec- 
tion to Jesus, has been common in Catholic Bibles 
translated from the Vg because Jerome rendered égerthé 
by surrexit, an active form. However, the translation “He 
was raised” is probably to be preferred in the Synoptics 
as less christologically tendentious and as a literal trans- 
lation in harmony with the early theological outlook. In 
John the theology has developed to the point where it is 
realized that Jesus and the Father act by the same divine 
power (John 10:30) and that therefore one may say that 
Jesus rose by his own power (10:17-18). Thus the égerthé 
of 2:22 is probably to be translated, “When he had risen 
from the dead... .” 

134 (D) The Resurrection/Ascension. “Ascen- 
sion” normally evokes the image of Jesus’ being lifted up 
to heaven on a cloud after 40 days (Acts 1:3,9). Such an 
understanding presents several difficulties: 40 is a sym- 
bolic number in the Bible and not always to be taken 
literally; other passages imply an ascension on Easter 
(Luke 24:51; John 20:17; Mark 16:19); the notion of 
ascending to heaven implies figurative language, for 
heaven is not really to be thought of as above the earth. 
P. Benoit (Jesus and the Gospel [NY, 1973] 1. 209-53) has 
made a very important distinction in the concept of 
ascension which helps to solve the problem. If one is 
speaking of the terminus of the risen Jesus’ frequent 
appearances, this took place some time (contrast the 40 
days of Acts with the longer period envisioned in 1 Cor 
15:8) after the resurrection, perhaps in the symbolic form 
of a levitation as Acts describes. If one is speaking of 
ascension theologically, i.e., as a return to the Father or 
as a glorification in heaven at God’s right hand, this exal- 
tation was an integral part of the resurrection. Jesus rose 
from the dead to glory, and he appeared after the resur- 
rection as one already glorified with supreme power 
(Matt 28:18; Luke 24:26). The intimate and immediate 
connection between the resurrection and the ascension 
so understood is spelled out in John 20:17ff. and is 
implicit in many other NT texts (Acts 5:30-31; Eph 4:10; 
1 Pet 3:21-22; Heb 4:14; 1 Tim 3:16). SeeJ. A. Fitzmyer, 
TS 45 (1984) 409-40. 
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136 Outline. 


(Il) The Twelve 
(A) Identity of the Twelve (§ 137-146) 
(a) First Group of Four: 
Simon and Andrew (§ 138) 
James and John (§ 139) 
(b) Second Group of Four: 
Philip, Bartholomew, Thomas (§ 140) 
Matthew/Levi (§ 141) 
(c) Third Group of Four: 
James, Judas (Jude), “brothers” of Jesus 
(§ 142-143) 
Simon (§ 144) 
Judas Iscariot (§ 145) 
Lebbaeus/Thaddaeus/Judas (§ 146) 
(B) Role of the Twelve (§ 147-148) 
(II) The Apostles 
(A) Origin of the Term (§ 149-152) 
(B) Some Corollaries (§ 153-157) 
(a) Apostle: A Postresurrectional Title (§ 153) 
(b) Apostles Other Than the Twelve (§ 154) 
(c) The Twelve as Apostles (§ 155-157) 


137 (I) The Twelve. The NT gives four lists of 
12 men whom Jesus chose during his ministry to be with 
him: Mark 3:16-19; Matt 10:2-4; Luke 6:14-16; Acts 
1:13 (without Iscariot). John gives no list but mentions 
“the Twelve” (6:67; 20:24). 

(A) Identity of the Twelve. The following 
table gives the names found in the four lists and indicates 
the sequence in which they occur. Note that they break 
down into three groups of four. The order within the 
groups varies, but aname never passes from one group to 
another. Perhaps the grouping was a mnemonic device. 


Mark Matt Luke Acts 


Simon Peter il 1 1 1 
James of Zebedee 2 3 3 3 
John of Zebedee 3 4 4 2 
Andrew brother of Peter 4 2 2 4 
Philip 5 5 5 5 
Bartholomew 6 6 6 7 
Matthew uf 8 7 8 
Thomas 8 # 8 6 
James of Alphaeus 9 9 9 9 

Thaddaeus 10 10 

Lebbaeus 10* 

Judas (Jude) of James ili) 11 
Simon the Zealot 11 11 10 10 
Judas Iscariot 12 12 i 

*In some Western mss. 

138 (a) Frrst Group oF Four. The first apostle 


mentioned is always SIMON whose name was changed to 
Peter (Gk Petros is from petra, “rock,” the translation of 
Aram képa’ —John 1:42; Matt 16:18), a change that took 
place early, since Paul refers to him as Cephas, not as 
Simon. Discussions of Peter have been influenced con- 
sciously or unconsciously by Catholic—-Protestant 
debates over the papacy, but PNT offers ecumenical 
scholarly evaluation of all pertinent NT texts. (Also R. 
Pesch, Simon-Petrus [Stuttgart, 1980]; TAG 112-24.) 
Helpful is the distinction between Peter’s role in his 
lifetime (before 65), and the development of his image in 
the NT works written after his death—the Petrine 
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trajectory. Closely associated with Peter in the Gospels 
is his brother ANDREW (John 1:40-41). Bethsaida is iden- 
tified as the city of Andrew and Peter in John 1:44, but 
the Synoptics place Peter’s house at Capernaum (Matt 
8:14). Simon and Andrew were fishermen on the Sea of 
Galilee (Mark 1:16). According to John 1:40, Andrew 
(and seemingly Peter too—also Acts 1:22) was a disciple 
of JBap (P. M. Peterson, Andrew, Brother of Simon Peter 
[NovTSup 1; Leiden, 1958}). 

139 JAMES and JOHN were also Galilean fishermen, 
as was Zebedee their father (Mark 1:19). An implausibly 
complicated comparison persuades some that “the 
mother of the sons of Zebedee” (Matt 27:56) was Salome 
(Mark 15:40), who was the sister of Jesus’ mother (John 
19:25), all of which would make James and John cousins 
of Jesus. The mother figures in Matt 20:20 (cf. Mark 
10:35). The two brothers were known as Boanerges, 
“the sons of thunder” (Mark 3:17) and seem to have been 
of fiery character (Luke 9:54). This James, known as “the 
Greater” or “the Elder” by contrast with the other 
James(es) of the Gospel (> 143 below), was put to death 
by Herod Agrippa I between ap 41 and 44 (Acts 12:1-2) 
and thus was presumably the first martyr among the 
Twelve. John of Zebedee is not mentioned by name in 
the Fourth Gospel (cf. 21:2); few scholars today would 
identify the Beloved Disciple who was the source of the 
Fourth Gospel’s tradition (19:35; 21:20,24) with this 
John. Neither should he be confused with the prophet 
John of Rev 1:1-3; 22:7-8, who lived for a while in Asia 
Minor on Patmos. 

Peter, James, and John figure as a special group of three 
who were especially close to Jesus. They witnessed the 
transfiguration (Mark 9:2) and the raising of Jairus’s 
daughter (5:37); they were near Jesus at Gethsemane 
(14:33). Andrew makes it a foursome in 1:29 and 13:3. 
Peter and John are closely associated in Acts 3:1; 4:13; 8:14. 
140 (b) SEConD Group oF Four. PHILIP was from 
Bethsaida and seems to have been a close friend of 
Andrew (John 1:44; 6:5-8; 12:22). Nothing is known of 
BARTHOLOMEW (=son [bar] of Talmai). However, John 
(1:45-46; 21:2) mentions Nathanael, a native of Cana 
brought to Jesus by Philip; and by the 9th cent. ap, 
Nathanael was being identified with Bartholomew 
because Bartholomew’s name follows Philip’s in three of 
the lists. But it is far more likely that Nathanael was not 
one of the Twelve (so Augustine, Gregory the Great). 
THOMAS is called “the Twin,” Didymus, in John 11:16; 
20:24. An early apocryphal legend makes him the twin 
of Jesus, as also in the Syrian tradition of Judas Thomas 
(> 143, 146 below). 

141 MATTHEW is found in all lists, but only the 
Matthean list calls him a tax collector. The call of Levi, 
son of Alphaeus, a tax collector, is found in Mark 2:14; 
Luke 5:27, while Matt 9:9 gives a parallel description of 
the call of Matthew and never mentions Levi. No con- 
nection between Levi the tax collector and Matthew one 
of the Twelve is made in Mark and Luke. Perhaps the 
tradition of Matt had more information than the other 
Gospels, and thus Matt’s implied identification of Levi 
with Matthew may be historical. However, Origen 
(Contra Celsum 1.62) said that Levi was not one of the 
Twelve, and Matt may simply be exhibiting the tendency 
to make all the early followers of Jesus members of the 
Twelve. (If Levi and Matthew were both tax collectors, 
confusion was possible.) We see this same tendency at 
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work in scribal attempts to identify Levi with James, 
another of the Twelve; for instead of reading “Levi son of 
Alphaeus,’ some Western witnesses read in Mark 2:14 
“James son of Alphaeus.” Perhaps still another example 
can be found in the name Lebbaeus that appears in some 
Western readings of the list in Mark 3:18 and Matt 10:3 
(> 146 below), if Westcott and Hort are correct in think- 
ing that Lebbaeus is a form of Levi (through the Latin?). 
See B. Lindars, NTS 4 (1957-58) 220-22. 

142 (c) THIRD Group oF Four. Popular tradition 
would identify two of the Twelve, James of Alphaeus 
{all lists) and yupas (Jude) of James (Lucan lists), with two 
of the four “brothers” of Jesus: James, Joses or Joseph, 
Simon, Judas. 

The Greek of the passage that mentions these 
brothers of Jesus (and also sisters: Mark 6:3; Matt 
15:55-56) uses the normal word for blood or uterine 
brothers. Were there not an ecclesiastical tradition to the 
contrary, one might assume that they were Mary’s chil- 
dren born after Jesus, especially since they are mentioned 
together with her (also Mark 3:31-35 and par.). But a 
strong tradition (accepted also by Luther, Calvin, and 
Zwingli) portrays Mary as “ever virgin.” The 2d-cent. 
Prot. Jas. identifies these men as children of the aged 
Joseph by a previous marriage (thus explaining also why 
Mary would raise and accompany them); in the 4th cent. 
Jerome (an ardent defender of Joseph’s virginity) con- 
tended that they were cousins of Jesus, born of a parent 
who was related to Joseph or Mary. (In that direction 
some would identify “Mary the mother of James and 
Joses [Joseph]” of Mark 15:40 and Matt 27:56 with “his 
mother’s sister, Mary [the wife] of Clopas” of John 
19:25.) Because of the ecclesiastical teaching, one can argue 
plausibly that “brothers” in the Gk NT is a (overliteral) 
rendition of Hebr ’ah or Aram aha’, covering a wide 
range of relationship, including brothers, cousins, and 
half-brothers. Clearly, the exact identity of these figures 
is a post-NT, not a biblical, problem. See J. Blinzler, Die 
Briider und Schwestern Jesu (SBS 21; Stuttgart, 1967); 
MNT 65-72; 273-75; J. Gilles, Les “fréres et soeurs” de 
Jésus (Paris, 1979). 

In any case, it is most doubtful that James and Judas 

(Jude) or any of “the brothers of Jesus” were members of 
the Twelve. “The brothers” did not follow Jesus during 
the ministry (John 7:5; Mark 3:21 where presumably 
“his relatives” are “the mother and brothers” of 3:31). 
Passages like Acts 1:13-14; 1 Cor 15:5-7 distinguish 
between the Twelve and “the brothers,” and this distinc- 
tion is implied in Mark 3:13-19 compared with 3:31. In 
particular, James the brother of Jesus, if he is the son of 
Clopas, is clearly not that member of the Twelve iden- 
tified as James the son of Alphaeus (of whom we know 
nothing), despite Jerome’s attempt to identify Clopas 
and Alphaeus. 
143 Thus, among Jesus’ acquaintances we seem to 
have three men named James: (1) James son of Zebedee, 
“the Greater,” one of the Twelve (~ 139 above); 
(2) James son of Alphaeus, one of the Twelve; (3) James, 
presumably son of Clopas, “the Less” (Mark 15:40 =the 
smaller or younger), a “brother” of Jesus, later presiding 
(anachronistically “bishop”) at Jerusalem, traditional 
author of an epistle, an apostle in the broad sense of the 
word (Gal 1:19?), but not one of the Twelve (P. Gachter, 
ZKT 76 [1954] 126-69). 

There also seem to have been three men named Judas 
or Jude: (1) Judas Iscariot, one of the Twelve (> 145 
below); (2) Judas son of James of whom we know noth- 
ing; the translation found in some Bibles, “Judas brother 
of James,” is a tendentious attempt to identify him with 
the next-mentioned Judas and is unwarranted by 
ordinary Gk grammar (BDF 162.2); (3) Judas “brother” 
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of Jesus and brother of the third James above (Jude 1:1), 
traditional author of an epistle, dubiously the third 
“bishop” of Jerusalem after James and Simon (his other 
brother? > History, 75:193), but not one of the Twelve. 
144 Returning to the lists of the Twelve, we find 
a SIMON, called zélétés in the Lucan lists and kananaios in 
Mark/Matt. The latter does not mean that he is from 
Cana or a Canaanite, but reflects Aram gan’ana’, “zeal.” 
By the 60s a Zealot was a member of the extreme 
nationalist, anti-Roman party that had supporters in 
Galilee (> History, 75:179); but earlier it may have 
described someone “zealous for God” like Phinehas 
(Num 25:13). 

145 JUDAS ISCARIOT was son of Simon (John 12:4; 
interestingly, the best readings of 6:71 and 13:26 would 
seem to describe Simon as the Iscariot, thus: “Judas, son 
of Simon the Iscariot”). The surname of Judas appears as 
Iskarioth, Iskaridtés (or as Skaridth, Skaridtés in Western 
mss.) and apo Karyotou (in some witnesses of the verses 
in John). The meaning is uncertain, but many take it to 
reflect Hebr #3 Qériyét, i.e., a man from Kerioth, a town 
in southern Judea, an interpretation that would make 
Judas the only known non-Galilean member of the 
Twelve. Others interpret the name as reflecting sicarius, 
“dagger man,’ a Lat name for a member of a nationalist 
Jewish group related to the Zealots (> History, 75:179). 
O. Cullmann (RHPR 42 [1962] 133-40) accepts this opin- 
ion and suggests that the troublesome “other” Judas of 
the Lucan lists of the Twelve was really Judas the Zealot 
and thus was the same as Judas Iscariot (even though 
different fathers are named—James and Simon respec- 
tively!). See W. Vogler, Judas Iskarioth (Berlin, 1982). 
146 The lists show a lack of agreement on the 
identity of one member of the Twelve, for in the 10th 
or 11th place three names appear: (1) LEBBAEUS in some 
important Western textual witnesses of Matt 10:3— 
“Lebbaeus” in Mark 3:18 has less support; (2) THAD- 
DAEuS in Mark 3:18 and in the better witnesses of Matt 
10:3; (3) yuDAs (Jude) son—not brother—of James in the 
two Lucan lists. Origen maintained that these were three 
different names for the one man. Others think that Leb- 
baeus is Levi (> 141 above). John 14:22 mentions 
among the followers of Jesus “a Judas not the Iscariot.” 
The Coptic of this verse reads “Judas the Zealot”; the 
Syriac reads “Judas Thomas”—obviously attempts to 
identify this Judas with one of the Twelve in the lists, 
either with Simon the Zealot or with Thomas. It seems 
more probable that Thaddaeus, Lebbaeus, and Jude (all 
Semitic names) do not refer to the same person, but 
rather the difference of names means that by the time the 
Gospels were written the historical memory of who 
among the disciples of Jesus belonged to the Twelve was 
already hazy. 

147 (B) Role of the Twelve. According to 
Mark 3:14-15, Jesus chose the Twelve to be with him, 
to be sent out to preach, and to have authority over 
demons; John 20:19ff. describes Jesus as appearing to 10 
of the Twelve after the resurrection and sending them 
out; Acts 1:13 with 2:1 makes them recipients of the 
Pentecostal Spirit; Acts 6:2 shows them active in deciding 
questions of government in the Jerusalem church; Rev 
21:14 makes the Twelve Apostles the foundations of the 
heavenly Jerusalem. Thus, the prima facie evidence of 
the NT (or of parts of the NT, at least) is that the Twelve, 
carefully selected by Jesus, became (with the exception 
of Judas Iscariot) his chief representatives in the church. 
A critical examination of the evidence, however, shows 
that the picture was somewhat more complicated. 
148 Early critics, like F. Schleiermacher and F. C. 
Baur, challenged the thesis that Jesus really chose twelve 
men and suggested that the concept of the Twelve came 
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from the church’s patterning itself on the twelve sons of 
Jacob and the twelve-tribe pattern of the OT. Schmithals 
(Office 58ff.) has argued that the Twelve had no connec- 
tion with the historical Jesus, for the claim of their hav- 
ing been chosen by Jesus was advanced only to substan- 
tiate their position as authoritative interpreters of the 
Jesus-tradition. Two questions are involved in consider- 
ing such objections: (1) Were the men mentioned in the 
lists truly companions of the historical Jesus? (2) Was the 
idea of Twelve part of Jesus’ ministry? The first question 
must be answered affirmatively in regard to the better- 
known figures, like Peter, James, and John. They are too 
much a part of the Gospel structure of the ministry for 
their names to have been added later without great 
protest in the primitive church. Indeed, it seems most 
probable that all those mentioned in the lists were in fact 
companions of Jesus, for the very confusion over the 
lesser names in the lists (+ 146 above) indicates that by 
the time the lists were being copied the memory of these 
men was growing dim. As a teacher, Jesus certainly 
attracted disciples, and it takes much imagination to pro- 
pose that the names of all his original followers were 
forgotten and totally new names put in their place 
(Gerhardsson, Boten 101-3). 

The second question is more difficult: Granted that 

Jesus had companions whose names were preserved, did 
he separate exactly twelve very close friends or was the 
specification of the Twelve a later idea? We present the 
evidence for Jesus’ choice of the Twelve but cannot 
prove it definitively. Not only the Gospels attribute the 
institution of the Twelve to Jesus himself; it is also im- 
plicit in the story about the choice of Matthias in Acts 
1:15-26 (admittedly an intrusive passage, but taken seri- 
ously by P.-H. Menoud, RHPR 37 [1957] 71-80). In 
1 Cor 15:5 Paul mentions that one of the first postresur- 
rectional appearances was to the Twelve, so that seem- 
ingly he saw nothing anachronistic in supposing that the 
Twelve were in existence by the end of Jesus’ life. We 
note that the Qumran community, steeped in eschato- 
logical expectation, had a council of twelve men (1QS 
8:1; > Apocrypha, 67:110), so that the thought of 
patterning an elect community on the twelve-tribe 
system of Israel was already current in Jesus’ time. The 
differences of names in the four lists of the Twelve prob- 
ably mean that the institution of the Twelve was not a 
recent development at the time of Gospel composition 
(ap 60-85); rather, the Twelve had been more active in 
the early days of the church, and now the identity of 
some had faded away beyond verification. The question 
of the career of the Twelve after the earthly ministry of 
Jesus leads us into the problem of the apostles. 
149 (II) The Apostles. What constituted an 
apostle in NT times has been bitterly argued in the years 
since Lightfoot’s 1st ed. in 1865 of Saint Paul’s Epistle to 
the Galatians (see Kredel, “Apostelbegriff”). 

(A) Origin of the Term. Secular Gk aposto- 
los, from apostellein, “to send,” is not a frequent term. It 
refers to a fleet or army sent on an expedition; the com- 
mand of an expedition; a colonist sent to settle; a bill or 
an invoice. These meanings are not helpful as the back- 
ground of the NT concept. Apostolos occurs once in the 
LXX (1 Kgs 14:6) as a transl. of the pass. pte. alah (root 
Sih, “send”), used of Ahijah as one sent by God with a 
message. 

150 This LXX usage has led some to connect the 
origin of the NT apostolate with the rabbinic institution 
of the sheluhim or sheluhin (Hebr Saliiah, pl. %lahim; Aram 
Saliah, pl. 8élihin: “a commissioned emissary”). This thesis 
was defended by Vogelstein and Rengstorf. The legal in- 
stitution of the sheluhim took ona distinctive character in 
the religious Jewish circles of the 2d cent. AD or even the 
late 1st cent., when the Palestinian authorities commis- 


[81:149-152] 


sioned or sent out rabbis to represent them and act for 
them with full power. Those sent were often ordained by 
the laying on of hands. Sometimes the task of these 
emissaries was to conduct financial business, collecting 
tithes or Temple taxes; other times it was to act with 
religious authority and to proclaim religious truths. 
When acting within their commission, the sheluhim had 
all the authority of the sender. Those who would trace 
the NT apostolate to this background cite as parallels 
John 20:21 (“As the Father has sent me, so do I send you”) 
and Luke 9:48 (“Whoever receives me receives him who 
sent me”). They contend that Jesus is the shaluah (shaliah) 
or apostle of the Father (Heb 3:1), and the apostles are his 
sheluhim. See also John 13:16; 2 Cor 8:23. 

151 While very popular, the derivation of the NT 
apostolate from the rabbinic institution of the sheluhim 
was rejected by many scholars in the mid-20th cent. 
There is no evidence that such an institution existed 
before or during NT times. Klein and others traced the 
apostolate to Paul’s missionary experience, regarding the 
apostolate of the Twelve as a later intrusion. Schmithals 
traced the apostolate to gnostic groups in Syria who 
thought of a redeemer sent from heaven and of men who 
were sent to bring the heavenly gnosis to others. Such 
theories run up against the fact that Paul recognizes the 
existence of apostles from the time of the postresurrec- 
tional appearances (1 Cor 15:7) and speaks of “those 
who were apostles before me” (Gal 1:17—in Palestine, 
not in Syria). Paul never gives the slightest indication of 
creating the concept of apostolate or of borrowing it 
from gnostic groups; rather he struggles to have himself 
accepted as an apostle in the face of an established ideal 
of an apostle that existed before his conversion. His 
argument in Gal 2:7-10 is that he is entitled to be 
thought of as an apostle, even as Peter is an apostle (> 
Pauline Theology, 82:13). 

152 After the sheluhim proposal and its subsequent 
rejection, a third phase of 20th-cent. scholarship revived 
the proposal of Jewish background in a more nuanced 
way (see Agnew, “The Origin’). Forms from the verbal 
root Sih (rendered some 700 times in the LXX by [ex]apo- 
stellein) are frequent in the OT, often to describe a 
religious mission with God as the sender. (Gerhardsson 
has developed this point.) For instance, this verb was used 
for the mission of the OT prophets. The supporters of 
the sheluhim proposal had cited these texts but had no 
satisfactory answer for the objection that the OT does 
not use the cognate substantive shaluah for Moses and the 
great prophets, as do the rabbinic writings. A plausible 
thesis is that from the OT usage involving 3/h in a reli- 
gious sense came both the rabbinic institution of the 
sheluhim and the NT apostolate as parallel, independent 
developments. 

In this approach a key step in the Christian develop- 
ment of the apostolos (“one sent”) would be Jesus’ sending 
to preach those who could bear witness to his victory 
over death (Luke 24:47-48; Matt 28:19-20; John 20:21; 
Acts 1:8; Mark 16:15). This sending would involve not 
only those who had known Jesus during his ministry 
(the Twelve, James, etc.) but also Paul. Among various 
constituents in Paul’s notion of an “apostle of Jesus 
Christ,” the two main ones seem to have been: (1) a 
vision of the risen Jesus—whence Paul’s stress that he 
saw Jesus (1 Cor 9:1; 15:7-9) near Damascus (Gal 1:17); 
(2) a commission by Jesus to preach. Such an under- 
standing of what constitutes apostleship shows the 
resemblance between the OT prophet and the NT apostle 
(implicit comparison in 2 Pet 3:2; Luke 11:49). The OT 
prophet began his career by being introduced in vision 
into the heavenly court before God, and then he was sent 
to preach God’s will to the people. The same vision and 
sending constitute a NT apostle. In particular, Paul the 
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apostle closely resembles Jeremiah the greatest of the 
prophets, even in his career as one who suffers for others 
(Rengstorf, “Apostolos” 439-41). The importance of the 
apostle in the church is seen in the first rank given to 
apostleship in 1 Cor 12:28; Eph 4:11. 
153 (B) Some Corollaries. 

(a) APosTLE: A POSTRESURRECTIONAL TITLE. 
J. Dupont has argued persuasively that the disciples 
were not known as apostles during the ministry (L’Orient 
Syrien 1 [1956] 267-90, 425-44). Therefore, the lone 
reference to “apostles” in Mark 6:30 and Matt 10:2 is 
anachronistic, as is also Luke’s more persistent use in five 
passages (6:13; 9:10; 17:5; 22:14; 24:10). Luke 11:49 is 
the only passage that puts “apostle” on the lips of Jesus 
during the ministry, and this passage refers to the future 
(cf. parallel in Matt 23:34). It is true that the Gospels 
present the Twelve as being sent out during the ministry 
(Mark 6:7; see 3:14), and in this mission they were to 
some extent Jesus’ sheluhim. But the definitive sending 
that constitutes the Christian apostolate came after the 
resurrection. The analogy between the two missions 
may be what attracted the evangelists to use the name 
“apostle” even during the ministry. In talmudic circles 
the disciples of the rabbis often became their sheluhim; so 
also the disciples of Jesus. 
154 (b) AposTLes OTHER THAN THE TWELVE. As 
Lightfoot established in 1865, “apostle” was originally a 
much wider term than “the Twelve.” This is the implica- 
tion in 1 Cor 15:5-7. The following are called apostles 
in the NT, yet were not members of the Twelve: James 
the “brother” of the Lord (Gal 1:192); Paul (1 Cor 1:1; 
etc.); Barnabas (Acts 14:14?; 1 Cor 9:6 with 4:9; Gal 
2:9); probably Andronicus and Junias (Rom 16:7— 
Chrysostom and others think Junias was a woman—a 
view that a study of the name Junia makes plausible [B. 
Brooten, in Women Priests (ed. L. and A. Swidler; NY, 
1977) 141-44]). The very existence of false apostles (Rev 
2:2; 2 Cor 11:13) suggests a wider use of “apostles.” If 
“apostle” was used for the many who met the two condi- 
tions given above (~ 152), was the title even more 
broadly used for those who had not seen the risen Jesus 
but who had joined themselves to the mission of those 
who had? This may be indicated if Andronicus and 
Junias are really called apostles in Rom 16:7, or if the 
“we... apostles” of 1 Thess 2:6 includes Sylvanus and 
Timothy (see Acts 17:4,14), or if 1 Cor 4:9 refers to the 
Apollos of 4:6. Cerfaux (“L’histoire” 191-94) argues for 
this wider extension, and certainly Did. 11:3-6 uses 
“apostle” in a very broad sense. 
155 (c) THE TWELvE as AposTLes. We hold to 
the thesis that the Twelve were members of the apostolate 
from the first postresurrectional days, a thesis denied by 
many (Harnack, Munck, Lohse, Klein, Schmithals). The 
Twelve were the first important group to see the risen 
Jesus (1 Cor 15:5); indeed theirs was a place of honor for 
they had been witnesses of Jesus “from the baptism of 
John until the day when Jesus was taken up” (Acts 1:22). 
Therefore the Twelve had a special role in authenticating 
tradition about Jesus and in making decisions affecting 
the Christian community (implied in Gal 1:18-2:10; 
Acts 6:2-6; 15:2ff.). The Twelve played their role in 
Jerusalem (Acts 8:1,14; 15:2), although it is to be noted 
that James, the head of the Jerusalem church, was not one 
of the Twelve—perhaps his relationship to Jesus gave 
him special importance. The Twelve were not replace- 
able; for once Judas Iscariot’s place, vacated by desertion, 
had been filled by Matthias, elected by divine choice to 
keep the number at Twelve (Acts 1:26), the membership 
was set permanently. Thus, when James of Zebedee was 
martyred (Acts 12:2), there was no attempt to replace 
him. This is probably because the Twelve were under- 
stood as unique: they were representatives of the renewed 
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Israel who would play an eschatological role seated on 
the twelve thrones of judgment (Matt 19:28; Luke 
22:30—this Q-tradition saying is the only preserved 
word of Jesus on why he chose the Twelve). 

The Twelve functioned as apostles or those “sent” by 
Jesus (> 152 above) by proclaiming him in Jerusalem. 
Acts (8:5; 11:19-20) describes Hellenists like Philip as 
first organizing a mission outside Jerusalem, going as far 
as Cyprus and Antioch. It was Paul, however, who 
brought to the fore the traveling missionary aspect of the 
apostolate. Whether the Twelve did undertake a traveling 
apostolate is not clear from the NT, although after the 
first two decades (ca. AD 50) some probably did scatter 
from Jerusalem. Only Peter is specifically pictured as 
ministering outside Palestine (1 Pet 1:1; Acts 12:17; 
perhaps 1 Cor 1:12). Whether through death or mission- 
ary travels afar, most of the individual members of the 
Twelve had faded from the known Christian scene by 
AD 60 and were seemingly but names in lists. Only the 
memories of Peter and John drew attention in the NT 
works of the last third of the century. 

156 It was as a group that the Twelve retained 
importance in Christian thought even after the individual 
members were long dead. Thus Rev 21:14, one of the last 
NT works, pictures the Twelve as the essential founda- 
tions of the city of God. For theological purposes of 
church constitution and order we should concentrate on 
the collegiate concept of the Twelve as a body (Cerfaux, 
“Lunité”). Most of the traditions connecting members of 
the Twelve with specific Christian churches are not well 
founded precisely because the NT does not tell us 
whether the Twelve had a traveling role. Once again Peter 
is the exception, for archaeology and history do support 
the tradition that he went to Rome. However, to be 
honest, it must be admitted that the NT never shows 
Peter or any other member of the Twelve appointing a 
successor. Paul is reported to have appointed Timothy 
and Titus as legates with the task of establishing 
presbyter-bishops in every town (esp. Tit 1:5); and Acts 
14:23 has Paul and Barnabas appointing presbyters in 
every church (see also the presbyter-bishops of Ephesus 
in Acts 20:17,28). The bishops became the successors of 
the apostles by taking over the pastoral care of the 
churches the traveling apostles had established —this is 
the most verifiable understanding of “apostolic succes- 
sion.” The contention that all early bishops had hands laid 
on them by the Twelve or even by apostles understood in 
a broader sense is unverifiable and unnecessary for the 
validity of apostolic succession. 

157 The continuing importance of the concept of 
the Twelve and the importance of the Twelve among the 
apostles led the later NT works to simplify the picture of 
the apostolate and to speak of “the Twelve Apostles” as 
if they were the only apostles. Klein has argued strongly 
that Luke was the prime mover in this direction. We have 
seen that unlike the other Gospels Luke insistently speaks 
of the Twelve during the ministry as “apostles.” Through- 
out Acts, with the exception of 14:4, “apostles” always 
refers to the Twelve; and even in 14:4 Codex Bezae has 
a reading that does not refer to Paul and Barnabas as 
apostles. (Klein argues [Zwélf 114-201] that Luke was 
deliberately refusing the title “apostle” to all others, 
including Paul—an argument to the contrary would be 
suggested by the emphasis that Luke places on Paul’s 
missionary activity and the way in which the figure of 
Paul is assimilated in sermon and deed to that of Peter, 
one of the Twelve Apostles.) The tendency to identify the 
Twelve as the apostles is also seen in Matt 10:2; Rev 21:14; 
and, of course, this tendency grew in post-NT writings 
(Barn. 8:3). As Klein (Zwélf 65-113) has shown, however, 
the concept of a wider apostolate also survived (Herm. 
Sim. 9.15,4; Irenaeus, Adv. Haer. 2.21.1). 
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INTRODUCTION 


AIMS, LIMITS, PROBLEMS 


3 A sketch of Pauline theology must take into 
account the character of the apostle’s writings, which do 
not offer a systematic presentation of his thought. Most 
of what Paul wrote was composed ad hoc—to handle 
concrete problems by letters. In them he developed cer- 
tain topics and exhorted his churches to the practice of 
a more intense Christian life. Almost every extant letter 
exemplifies this twofold purpose. This also explains how 
he could mingle elements of revelation, fragments of the 
primitive kerygma, teachings of Christ, interpretations 
of the OT, a personal understanding of the Christ-event, 
and even his own private opinions. Any attempt, there- 
fore, to sketch Pauline “theology” must try to reckon 
with the varied nuances of the apostle’s thought and 
expression. 

Moreover, a presentation of “Pauline” theology is an 
admission that Paul’s view of the Christian experience is 
but one among several theologies in the NT. It is im- 
perative to respect Paul’s theology and not confuse it 
with John’s, Luke’s, or any other’s. It must be studied in 
and for itself. This caution is not meant to imply that a 
NT theology is impossible or that contradictions are to 
be expected between Paul and other NT writers. The NT 
as a whole bears witness to a faith in one Lord, one bap- 
tism, one God and Father of all (Eph 4:5-6), and a 
theology explaining that one faith is not an impossibility. 
But such a presentation will be the richer if nuances of 
individual NT writers are respected (~ Canonicity, 
66:93-97). 

4 A sketch of Pauline theology is a systematiza- 
tion of the apostle’s thought in a form in which he him- 
self did not present it. Ifsuch a systematization forces his 
thought into categories foreign to it or attempts merely 
to line up “proofs” for a theological system born of 
another inspiration, it has little value. The effort to syn- 
thesize Paul’s thought must respect his categories as far 
as possible, with due allowance for the unequal degree of 
his affirmations and the diversity of the formative con- 
texts. The guiding principle of such a sketch, therefore, 
cannot be an extrinsic one, be it Aristotelian, Thomistic, 
Hegelian, or Heideggerian. 

5 Though the primary aim is a descriptive pres- 
entation of Paul’s view of Christian faith, this sketch also 
intends to be a normative theological presentation. It 
aims above all at determining what Paul meant when he 
wrote to the Christians whom he immediately addressed, 
but it also aims at ascertaining what his theology means 
for Christians of today. This sketch is not merely a study 
of Paul’s thought as a historian of religion (agnostic or 
believer) might present it; it does not attempt merely to 
determine what Paul taught, what influenced him, or 
how his teachings fit into the general history of: Helle- 
nistic, Jewish, or Christian ideas. Paul’s theology is an 
exposition of the inspired biblical heritage of early 
Christians, and the word of God proposed in his exposé 
still has an existential meaning for the faith of people of 
today. In this way, Paul’s theology is a part of normative 
biblical theology, just as biblical theology itself is only a 


part of normative theology as such. There are two poles 
in biblical theology, one descriptive, the other normative. 
6 The “meaning for the faith of people of today” 
cannot be something completely other than the meaning 
intended by Paul for his contemporaries. Any attempt to 
understand him that fails to recognize a radical homo- 
geneity between his meaning “now” and “then” fails to 
bring his inspired message to people of today. A valid 
sketch of Pauline theology must, therefore, ascertain first 
of all what Paul meant, and in this sense must be descrip- 
tive. The means to achieving this are not the logic or 
metaphysics of some philosophical system foreign to 
him, however legitimate or fruitful such a transposition 
might be for other purposes. The means are rather those 
of philological, historical, and literary criticism, joined to 
an empathy of Christian faith. In other words, those who 
sketch Paul’s theology in a descriptive presentation share 
with Paul the same faith and seek through it to determine 
his meaning for today. Although biblical theologians, in 
trying to discover what Paul meant, employ the same 
tools of interpretation used by historians of religion—or, 
for that matter, by interpreters of any ancient docu- 
ment—they also affirm that through Paul “the one Lord 
...the one God and Father of us all” is communicating 
an inspired message to them and the people of their time. 
The fundamental presupposition is the inspired character 
of the Pauline corpus, a matter of faith. Paul’s exposé and 
understanding of Christian faith are sketched in a way 
that is meaningful and relevant for Christians of a later 
age (> Hermeneutics, 71:10, 21). 

7 This empathy of Christian faith is sometimes 
expressed in terms of the “analogy of faith,” a phrase 
derived ultimately from Paul himself (Rom 12:6). It may 
not be used to insist that the totality of Christian faith has 
to be found in Paul or even that his thought must be inter- 
preted according to the sense of later dogmatic progress, 
with its precisions and specific nuances. If a seminal 
notion formulated by Paul has in time undergone further 
dogmatic development because of a polemical situation 
or a conciliar decision in the church, then that seminal 
notion must be recognized as such. It may be that the 
seminal notion is expressed by Paul in a vague, “open” 
fashion; and, thus formulated, it could conceivably (by 
philological criteria) have developed in one way or an- 
other. But the further dogmatic development may have 
removed that openness of formulation, so far as Christian 
tradition is concerned. Yet this does not mean that the 
historian of dogma or the dogmatic theologian can insist 
that this later development is the precise meaning of a 
text of Paul. Such scholars have no charism whereby 
they can read more in an “open” Pauline text than can the 
exegete or biblical theologian. To understand the “anal- 
ogy of faith” in such a way as to read back into Paul a 
later meaning would be false to him and to the inspired 
autonomy of his conception and formulation. Rather, 
that analogy must be understood in terms of the total 
Pauline biblical faith. Obviously, the biblical theologian 
is not content merely with the interpretation of individual 
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passages in their immediate context (i.e., with exegesis). 
One seeks to express the total Pauline message, which 
transcends the contextual situation and embraces also the 
relational meaning of Pauline utterances. 

Though normative biblical theology is only a part of 
the larger complex of Christian theology, it does enjoy 
its own autonomy of formulation and conception. While 
inceptive, for it cannot be regarded as the full answer to 
theological problems of today, it is privileged: It attempts 
to formulate systematically what the witnesses of the 
early Christian tradition were inspired to set down in 
their own way. It deals immediately and exclusively 
with a form of Christian tradition that alone enjoys the 
distinctive divine charism of inspiration. True, for a 
Christian, the continued guidance of the Spirit has 
guarded the authentic dogmatic developments of later 
times from contradicting the seminal formulations and 
conceptions. But such protection does not mean that the 
full flower is already present in the seed. Hence the need 
to respect Pauline theology for what it is (+ Herme- 
neutics, 71:83). 


(Barr, J., “Biblical Theology,” IDBSup 104-11. Kasemann, E., 
“The Problem of a New Testament Theology,” NTS 19 
[1972-73] 235-45. Merk, O., “Biblische Theologie: II. Neues 
Testament,” TRE 6.455-77. Richardson, A., “Historical Theol- 
ogy and Biblical Theology,” CJT 1 [1955] 157-67. Stendahl, K., 
“Biblical Theology, Contemporary,” IDB 1. 418-32. Strecker, 
G., [ed.], Das Problem der Theologie des Neuen Testaments [WF 367; 
Darmstadt, 1975].) 


8 This sketch of Pauline theology reckons with 
seven uncontested letters of the Pauline corpus: 1 Thess, 
Gal, Phil, 1-2 Cor, Rom, and Phlm. Today three letters 
of that corpus, 2 Thess, Col, and Eph, are disputed and 
often considered to be Deutero-Pauline (i.e., written by 
a disciple of Paul). The three “Pastoral Letters” (Titus, 
1-2 Tim) create a still greater problem; their relation to 
the two foregoing groups of letters is at best pseudepi- 
graphical (> NT Epistles, 45:12; > Canonicity, 
66:87-89). Following other modern Catholic inter- 
preters, we shall omit the data from the Pastorals. Refer- 
ences to the Deutero-Paulines, when called for, will be 
set in parentheses. The theology of Heb is a problem 
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apart and is not treated as Pauline (+ Hebrews, 60:2). 
Material in Acts related to Paul’s teaching can at best be 
used for comparative purposes, since it really forms part 
of the Lucan portrait of Paul and more properly belongs 
to Lucan theology. 

9 Can one detect any development in Paul’s 
teaching? This is a debated issue. Those who in the past 
admitted a development were often reckoning with a 
corpus of 10 or more Pauline letters; and so, for instance, 
it was not difficult to detect a development in Paul’s 
ecclesiological teaching, as one moved from the uncon- 
tested letters to Col and Eph, and then on to the 
Pastorals. But that alleged development is precisely part 
of the reason why one distinguishes the Pauline letters as 
in § 8 above. The majority view today queries whether 
a development can be detected in the seven letters that 
constitute the uncontested group (see W. G. Kiimmel, 
NTS 18 [1971-72] 457-58). Yet one can note at times 
differences in issues (often of minor importance) that 
reveal some development. For instance, in the early 
letter, 1 Thess 4:14, one finds only an extrinsic connec- 
tion between Christ’s resurrection and the glorious 
resurrection of Christians: Through Jesus, God will lead 
with him those who have died. It is thus set forth in an 
apocalyptic description of the eschaton, reflecting the 
primitive eschatology of the early church. Later on one 
notes a more intimate connection between the passion, 
death, and resurrection of Christ and human beings who 
find salvation in him. Christ has become a “power,” 
producing new life in Christian believers which even- 
tually ensures their resurrection and life “with Christ” 
(see Phil 3:10-11; cf. Rom 6:4). Again, Paul’s treatment 
of the role of the Mosaic law in human life develops from 
Gal to Rom (> 95 below). 


(Allo, E.-B., “L’‘Evolution’ de l’évangile de Paul,” VP 1 [1941] 
48-77, 165-93. Buck, C. and G. Taylor, Saint Paul: A Study of 
the Development of His Thought [NY, 1969]. Dodd, C. H., “The 
Mind of Paul, I and II,” New Testament Studies [Manchester, 
1953] 67-128. Hurd, J. C., The Origin of I Corinthians [London, 
1965] 8-12. Lester-Garland, L. V., “The Sequence of Thought 
in the Pauline Epistles,” Theology 33 [1936] 228-38. Lowe, J., 
“An Examination of Attempts to Detect Development in St. 
Paul’s Theology,” JTS 42 [1941] 129-42.) 


PAUL’S BACKGROUND 


Five factors that influenced Paul’s theology may be 
considered; not all of them are of equal importance. 
10 (I) Pharisaic, Jewish Background. The 
polemical passages in which Paul reacts against the 
Mosaic law should not be allowed to obscure the fact 
that even the Christian Paul looked back with pride on 
his life as a Jew of the Pharisaic tradition (Phil 3:5-6; Gal 
1:14; 2 Cor 11:22). This strong Jewish background ac- 
counts for the fact that he thinks and expresses himself 
in OT categories and images. It also accounts for his 
abundant use of the OT, which he cites explicitly almost 
90 times (yet never in 1 Thess, Phil, or Phlm). Though 
his use of the OT is often similar to that of the authors 
of Qumran and other intertestamental Jewish literature, 
he usually quotes it according to the LXX. At times, he 
accommodates the OT text or gives new meaning to 
passages he cites (e.g., Hab 2:4 in Rom 1:17 or Gal 3:11; 
Gen 12:7 in Gal 3:16; Exod 34:34 in 2 Cor 3:17); he may 
allegorize a text (Gen 16:15; 17:16 in Gal 4:21-25) or 
wrest it from its original context (Deut 25:5 in 1 Cor 
9:9). Paul’s use of the OT does not conform to our 
modern ideas of quoting Scripture, but it does conform 


to the contemporary Jewish way of interpreting and 
must be judged in that light. That he was inspired by the 
Spirit to interpret it in this fashion does not mean that his 
interpretation always reveals a hidden, deeper (literal) 
sense otherwise unsuspected. Yet his Jewish background 
makes him quote the OT to stress the unity of God’s 
action in both dispensations and often as announcing the 
Christian gospel (Rom 1:2) or preparing for Christ (Gal 
3:24). Even if he contrasts the “letter (of the law) and the 
Spirit” (2 Cor 3:6; Rom 2:29; 7:6), the OT is still for him 
a means through which God speaks to humanity (1 Cor 
9:10; 2 Cor 6:16-17; cf. Rom 4:23; 15:4). Indeed, most 
of his theology (in the narrow sense, teaching about 
God) and his anthropology (teaching about human 
beings) clearly reveal this Jewish background. 

11 Luke depicts Paul as trained by a rabbi in Jeru- 
salem (— Paul, 79:18), but Paul himself never says any- 
thing about his “rabbinical” background. Though he has 
identified himself as a former Pharisee (Phil 3:5), as a 
member of the Jewish group out of which came the later 
rabbinic tradition, one must use discernment in appeal- 
ing to such literature to illustrate his Jewish background, 
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since the vast majority of it was not put in writing until 
the time of Rabbi Judah the Prince at the beginning of the 
3d cent. aD (> Apocrypha, 67:133-35). 


(Bring, R., “Paul and the Old Testament,” ST 25 [1971] 21-60. 
Byrne, B., ‘Sons of God’—‘Seed of Abraham’ [AnBib 83; Rome, 
1979]. Davies, W. D., “Paul and the Dead Sea Scrolls: Flesh and 
Spirit,” in The Scrolls and the New Testament [ed. K. Stendahl; NY, 
1957] 157-82. Ellis, E. E., Paul’s Use of the Old Testament (GR, 
1981]. Espy, J. M., “Paul’s ‘Robust Conscience’ Re-examined,” 
NTS 31 [1985] 161-88. Fitzmyer, J. A., “The Use of Explicit 
Old Testament Quotations in Qumran Literature and in the 
New Testament,” ESBNT 3-58. Murphy-O’Connor, J. [ed.], 
Paul and Qumran [Chicago, 1968]. Sanders, E. P., Paul and Pales- 
tinian Judaism [Phl, 1977]. On the rabbinic issue: Daube, D., The 
New Testament and Rabbinic Judaism (London, 1956]. Davies, 
W.D., Jewish and Pauline Studies (Phl, 1984); Paul and Rabbinic 
Judaism [Phl, 1980}.) 


12 (II) Hellenistic Background. Despite 
Paul’s heavily Jewish way of thinking, factors such as his 
use of a Roman name, his appeal to the OT in Greek, and 
his composition of letters in Greek reveal him to have 
been a Diaspora Jew. Though he does not write literary 
Koine, his style betrays a good Gk education (> Paul, 
79:16-17). Attempts to detect Aramaisms in Paul’s 
Greek (see W. C. van Unnik, Sparsa collecta [NovTSup 
29; Leiden, 1973] 129-43) have not been successful, even 
though Paul, in calling himself a “Hebrew” (Phil 3:5), 
may mean that he also spoke Aramaic, a Semitic language 
widely used in his day in Syria and Asia Minor. 

Even if Paul had not been trained as a professional 
rhétor, his mode of composition and expression often 
reveals the influence of Gk rhetoric. See H. D. Betz’s 
analysis of Gal according to Greco-Roman rhetoric and 
epistolography (Galatians [Hermeneia; Phl, 1979] 
14-25). Traces are found in his letters of the Cynic-Stoic 
mode of argumentation called diatribe, a mode of dis- 
course conducted in familiar, conversational style and 
developed by lively debate with an imaginery interloc- 
utor; its sentence structure is often short, and questions 
are interjected; antitheses and parallel phrases often 
punctuate the development (see J. Nélis, NRT 70 [1948] 
360-87). Good examples of this style are found in Rom 
2:1-20; 3:1-9; 9:19; 1 Cor 9. It was once fashionable to 
ascribe to Paul’s Hellenistic background such terms as 
“Lord,” “Son of God,” “flesh and spirit,” and “mystery” 
and to ascribe to Hellenistic gnosticism his use of 
“Adam” and “Man,” a redeemer myth, preexistence, in- 
strumentality in creation, etc. But many of these terms 
and notions have been shown to have been at home in 
1st-cent. Judaism, even in Palestine itself, which in the 
last pre-Christian centuries had come to grips with 
Hellenistic influence and the use of the OT in Greek. 

Whereas Jesus’ illustrations often reflect the agrarian 
life of Galilee, Paul frequently uses images derived from 
city culture, esp. Hellenistic. He uses Gk political ter- 
minology (Phil 1:17; 3:20), alludes to Gk games (Phil 
2:16; 1 Cor 9:24-27), employs Gk commercial terms 
(Phlm 18) or legal terminology (Gal 3:15; 4:1-2; Rom 
7:1), and refers to Hellenistic slave trade (1 Cor 7:22; 
Rom 7:14) or Hellenistic celebrations in honor of a 
visiting emperor (1 Thess 2:19). He employs the Helle- 
nistic ideas of eleutheria, “freedom” (Gal 5:1,13), and 
syneideésis, “conscience” (1 Cor 8:7,10,12; 10:25-29; 
2 Cor 5:11; Rom 2:15), and the Stoic ideas of autarketa, 
“sufficiency, contentment” (2 Cor 9:8), and physis, 
“nature” (Rom 2:14). Note especially the Hellenistic 
vocabulary in Phil 4:8: prosphilés, “amiable,” euphémos, 
“well-sounding,” aret@, “moral excellence,” and epainos, 
“something praiseworthy.” In 1 Cor 15:33 he even 
quotes Menander, Thais, frg. 218. This Hellenistic 
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influence is detected more in Paul’s ethical teaching than 
in his theology proper. 


(Betz, H. D., Der Apostel Paulus und die sokratische Tradition [BHT 
45; Tiibingen, 1972]. Broneer, O., “Paul and the Pagan Cults at 
Isthmia,” HTR 64 [1971] 169-87. Bultmann, R., Der Stil der 
paulinischen Predigt und die kynisch-stoische Diatribe [FRLANT 13; 
Géttingen, 1910]. De Witt, N. W., St. Paul and Epicurus [Min- 
neapolis, 1954). Hugedé, N., Saint Paul et la culture grecque 
[Geneva, 1966]. Koester, H., “Paul and Hellenism,” The Bible in 
Modern Scholarship (ed. P. J. Hyatt; NY, 1965] 187-95. Pfitzner, 
V. C., Paul and the Agon Motif [NovTSup 16; Leiden, 1967]. 
Stowers, S. K., The Diatribe and Paul’s Letter to the Romans 
[SBLDS 57; Chico, 1981].) 


13 (III) The Revelation to Paul. Paul’s theol- 
ogy was influenced most of all by his experience near 
Damascus and by his faith in the risen Christ as the Son 
of God that developed from that experience. Today NT 
scholars are less prone than those of former generations 
to look on that experience merely as a psychological 
“conversion” to be explained in terms of Paul’s Jewish 
background or of Rom 7 understood as a biographical 
account. Paul himself speaks of that experience as a 
revelation of the Son accorded him by the Father (Gal 
1:16); in it he “saw Jesus the Lord” (1 Cor 9:1; cf. 1 Cor 
15:8). The revelation of the crucified “Lord of glory” 
(1 Cor 2:8) not only turned Paul the Pharisee into an 
apostle but also made him the first Christian theologian. 
The only difference between that experience, in which 
Christ appeared to him (1 Cor 15:8), and the experience 
of the official witnesses of the resurrection (1 Cor 
15:5-7) was that his vision occurred much later. It put 
him on an equal footing with the Twelve and others who 
had seen the Lord. He spoke of it as an event in which 
he had been “seized” by Christ Jesus (Phil 3:12) and in 
which a “necessity” had been laid upon him to preach the 
gospel to the Gentiles (1 Cor 9:16; cf. Gal 1:16b). He 
compared that experience to God’s creation of light: “For 
God who said, ‘Let light shine out of darkness,’ has shone 
in our hearts to give the light of the knowledge of God’s 
glory on the face of Christ” (2 Cor 4:6). The compulsion 
of divine grace pressed him into the service of Christ. His 
response was one of vivid faith, in which he confessed 
with the early church that “Jesus is Lord” (1 Cor 12:3; cf. 
Rom 10:9; Phil 2:11). In a creative act that experience 
illumined Paul’s mind and gave him an insight into what 
a disciple later called “the mystery of Christ” (Eph 3:4). 
14 That “revelation” (Gal 1:12,16) impressed 
Paul, first, with the unity of divine action for the salvation 
of all humanity, which is manifest in both the old and 
new dispensations. As a result of the encounter with the 
risen Christ, Paul did not become a Marcionite, rejecting 
the OT. The Father who revealed his Son to Paul was the 
same God that Paul the Pharisee had always served. He 
was the creator, the lord of history, the God who con- 
tinually saved his people Israel, and who proved to be a 
faithful lord of the covenant despite Israel’s infidelities. 
Probably because he had been a Pharisee preoccupied 
with the minutiae of the law, Paul never manifested a 
profound understanding of that “covenant,” so infre- 
quently does he speak of it. Yet his experience near 
Damascus did not alter his fundamental commitment to 
the “one God.” 

Second, that vision taught him the soteriological value 
of the death and resurrection of Jesus the Messiah in 
God’s salvific plan. If his basic theology did not change, 
his christology did. As a Jew, Paul had shared the mes- 
sianic expectations of his people (see Dan 9:25; 1QS 
9:11), looking forward to the coming of a messiah (of 
some sort). But the vision of the risen Christ taught him 
that God’s Anointed One had already come, that he was 
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“Jesus our Lord, who was handed over for our offenses 
and raised up for our justification” (Rom 4:25). Before his 
experience near Damascus, Paul certainly knew that 
Jesus of Nazareth had been crucified, “hung on a tree,” 
and hence “cursed” in the sense of Deut 21:23 (see Gal 
1:13; 3:13). This was undoubtedly one of the reasons 
why he as a Pharisee could not accept Jesus as the 
Messiah. Jesus was “a stumbling block” (1 Cor 1:23), one 
“cursed” by the very law that Paul so zealously observed 
(Gal 3:13; cf. 1:14). But that revelation impressed him 
emphatically with the messianic, soteriological, and 
vicarious value of the death of Jesus of Nazareth in a way 
that he never suspected before. With a logic that only a 
Pharisee could appreciate, Paul saw Christ Jesus taking 
upon himself the law’s curse and transforming it into its 
opposite, so that he became the means of freeing human- 
ity from malediction. The cross, which had been the 
stumbling block to Jews, became in his eyes the “power 
and the wisdom of God” (1 Cor 1:24). Henceforth, he 
would understand that crucified “Lord of glory” (1 Cor 
2:8) as his exalted Messiah. 

Third, that revelation impressed Paul with a new 
vision of salvation history. Before the encounter with the 
Lord, Paul saw human history divided into three great 
periods: (1) from Adam to Moses (the period without the 
law); (2) from Moses to the Messiah (the period of the 
law); (3) the messianic age (the period when the law 
would be perfected or fulfilled). The experience near 
Damascus taught him that the messianic age had already 
begun, thus introducing a new perspective into salvation 
history. The eschaton, “end-time,” so avidly awaited 
before, had already started (1 Cor 10:11), although a 
definitive stage of it was still to be realized (as was hoped, 
not too far in the future). The Messiah had come, but not 
yet in glory. Paul realized that he (with all Christians) 
found himself in a double situation: one in which he 
looked back upon the death and resurrection of Jesus as 
the inauguration of the new age, and another in which he 
still looked forward to his coming in glory, his parousia 
(> NT Thought, 81:13). 

15 Far more than his Pharisaic background, 
therefore, or even his Hellenistic cultural roots, that 
revelation of Jesus gave Paul an ineffable insight into the 
“mystery of Christ.” It enabled him to fashion his 
“gospel,” to preach the fundamental good news of salva- 
tion in a form that was distinctively his own. However, 
Paul did not immediately understand all the implications 
of the vision accorded him. It provided only a basic in- 
sight that was to color all that he was to learn about Jesus 
and his mission among human beings, not only from the 
early church’s tradition but also from his own apostolic 
experience in preaching “Christ crucified” (1 Cor 1:23). 


Beker, Paul the Apostle 3-10. Jeremias, J., “The Key to Pauline 
Theology,” ExpTim 76 [1964] 27-30. Menoud, P.-H., “Revela- 
tion and Tradition: The Influence of Paul’s Conversion on His 
Theology,” Int 7 [1953] 131-41. Munck, J., Paul and the Salvation 
of Mankind [Richmond, 1959] 11-35. Rigaux, Letters 40-67. 
Stob, H. “The Doctrine of Revelation in Paul,” CTJ 1 [1966] 
182-204. Wood, H. G., “The Conversion of St. Paul,” NTS 1 
[1954-55] 276-82.) 


16 (IV) Paul, Jesus, and Early Tradition. If 
the main inspiration of Paul’s theology was the revela- 
tion granted near Damascus, that event was not the only 
source of his knowledge about Christ and the Christian 
movement. Paul was not the founder of the movement 
but joined after missionary activity had already been 
begun by those who were apostles before him (Gal 1:17). 
It is a priori likely, then, that Paul inherited from the 
pioneer tradition of the church at least some ideas about 
Christ. At first this observation might seem to contradict 
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what he himself says in Gal about the origin of his 
gospel, that he was not taught it and that it came to him 
rather through a revelation of Jesus Christ (1:11,15-17; 
2:6). Yet here especially we must be sensitive to the 
nuances of Paul’s expression: these passages in Gal were 
written in the heat of controversy. Paul had been under 
attack, accused of not being a real apostle and of preach- 
ing only a watered-down version of the gospel because 
of his attitude toward the law of Moses and Jewish prac- 
tices. When he wrote Gal, Paul was at pains, therefore, 
to emphasize his divine, direct, and undelegated apos- 
tolic commission and the heavenly origin of his gospel 
(> NT Thought, 81:151-52). a 

Yet this emphasis must not be allowed to obscure 
what is found elsewhere in his letters clearly indicating 
a dependence on the apostolic tradition of the early 
church—on its kerygma, liturgy, hymns, confessional 
formulas, theological terminology, and parenesis. Frag~ 
ments of the primitive kerygma are found in Paul’s 
letters: 1 Thess 1:10; Gal 1:3-4; 1 Cor 15:2-7; Rom 
1:3-4; 4:25; 8:34; 10:8-9. He has incorporated elements 
of the liturgy into them: the eucharistic formula (of 
Antiochene origin? 1 Cor 11:23-25); prayers like 
“Amen” (1 Thess 3:13[?]); Gal 6:18; cf. 1 Cor 14:16; 2 
Cor 1:20), “Maranatha” (1 Cor 16:22), “Abba, Father” 
(Gal 4:6; Rom 8:15); doxologies (Gal 1:5; Phil 4:20; Rom 
11:36; 16:27[?]), and hymns (Phil 2:6-11; [cf. Col 
1:15-20; Eph 5:14]). His confessional formulas also echo 
church usage: “Jesus is Lord” (1 Cor 12:3; Rom 10:9), 
“Jesus Christ” (1 Cor 3:11), or “the Messiah” (Rom 9:5). 
He inherited as well a number of theological terms, e.g., 
the titles “Lord,” “Son of God”; the word “apostle”; the 
expressions baptizd eis, “church of God,” etc. Finally, 
certain hortatory parts of his letters which employ ster- 
eotyped terminology suggest that Paul is incorporating 
parenetic or catechetical material drawn from common 
usage (1 Thess 4:1-12; 1 Cor 6:9-10; Gal 5:19-21; 
[Eph 5:5]). 
17 At times Paul explicitly calls attention to the 
fact that he is “handing on” (paradidonai) what he has 
“received” (paralambanein); see 1 Cor 11:2,23; 15:1,3. He 
thus uses the Gk equivalents of the technical vocabulary 
of tradition paralleled in the rabbinic schools: masar Ié-, 
“pass on to”; gibbél min, “receive from.” He appeals also 
to the customs of the churches (1 Cor 11:16) and recom- 
mends fidelity to tradition (1 Thess 2:13; Phil 4:9; 1 Cor 
11:2; 15:2; Rom 6:17; [cf. 2 Thess 2:15; 3:6]). O. Cull- 
mann (RHPR 30 [1950] 12-13) found it surprising that 
Paul applied such a discredited notion to the normative 
doctrinal and moral precepts of the primitive commu- 
nity, when one recalls how Jesus reacted precisely to the 
paradosis of the Jews (Mark 7:3-13; Matt 15:2). Obvi- 
ously, Paul saw something different here; it was for him 
not merely “the tradition of human beings” (Mark 7:8). 
(Ci. il Whress 23, 
18 Another aspect of Paul’s dependence on early 
church tradition is seen in his acquaintance with what 
Jesus did and taught. Paul gives no evidence of having 
known Jesus personally in his earthly ministry (— Paul, 
79:18); not even 2 Cor 5:16 need imply that he did. Nor 
should it be imagined that Paul was granted a cinematic 
view of that ministry at the time of his Damascus expe- 
rience. It is remarkable how little his letters betray 
knowledge of Jesus of Nazareth or even of what is 
recorded about him in the Gospels. One reason for this 
is that Paul wrote his letters before the Gospels took the 
form that we know. Yet an even more important reason 
is that Paul, not having been an eyewitness, emphasizes 
the salvific effects of the passion, death, and resurrection 
of Christ, which for him transcend the data of the histor- 
ical ministry of Jesus. His interest lies in these climactic 
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events of Jesus’ career rather than in the minutiae of Jesus’ 
manner of life, his ministry, his personality, or even his 
message. He may allude to or quote a saying of Jesus 
occasionally (1 Thess 4:2,15; 5:2,13,15; 1 Cor 7:10-11 
[cf. 25]; 9:14; 11:23-25; 13:2; Rom 12:14,17; 13:7; 
14:13,14; 16:19), and such allusions or quotations reveal 
that sayings of Jesus were already being handed on in the 
early church in addition to the kerygma. But these say- 
ings are invariably referred to by Paul as utterances of 
“the Lord” (Kyrios), a title that immediately reveals the 
transcendent aspect under which Paul regarded them. He 
was not interested in Jesus as a teacher, a prophet, or as 
the chronological source of such transmission. Rather, he 
was interested in the exalted, risen Lord, who became the 
real agent of the tradition developing in the bosom of the 
apostolic church. That is why he attributed to the Kyrios 
what in reality he had derived from the early commu- 
nity. The Kyrios is at work in that transmission, and as 
such he is regarded as “the end of the law” and a replace- 
ment of the paradosis of the Jews. 

19 Paul alludes to remarkably few events of the 
life of Jesus: he was born of a woman under the law (Gal 
4:4), instituted the eucharist (1 Cor 11:23), was betrayed 
(1 Cor 11:23), was crucified (Gal 2:20; 3:1; Phil 2:8; 
1 Cor 2:2,8), died (1 Cor 15:3), was buried (1 Cor 15:4), 
was raised from the dead (1 Cor 15:5), and taken up to 
heaven (Rom 10:6 [cf. Eph 4:9]). Yet even these events 
are not narrated for their own sake or in the manner of 
the evangelists; they are, instead, recorded in contexts of 
a peculiarly theological or kerygmatic character. Paul 
may have learned the outline of Jesus’ last days from the 
early church, but probably some of the details were 
already known to him before his conversion and were 
related to his persecution of “the church of God” (Gal 
1:13). 

20 Such features as these suggest that Paul had 
derived information from the traditions of early churches 
(Jerusalem, Damascus, Antioch). Moreover, his visit to 
Jerusalem, when he spent 15 days with Cephas (Gal 
1:18), would support this (> Galatians, 47:16). But such 
information was always transformed by Paul’s personal 
vision and insight. 


(Baird, W., “What Is the Kerygma?” JBL 76 [1957] 181-91. 
Bruce, F. F., “Paul and the Historical Jesus,” BJRL 56 [1973-74] 
317-35. Cullmann, O., “‘Kyrios’ as Designation for the Oral 
Tradition Concerning Jesus,” S/T 3 [1950] 180-97. Dungan, D. 
L., The Sayings of Jesus in the Churches of Paul [Phl, 1971]. 
Gerhardsson, B., Memory and Manuscript [ASNU 22; Lund, 
1961] 262-323; Tradition and Transmission in Early Christianity 
[ConNT 20; Lund, 1964]. Hunter, A. M., Paul and His Prede- 
cessors [Phl, 1981]. Kuss, Paulus 440-51. Ridderbos, H. N., Paul 
and Jesus: Origin and General Character of Paul’s Preaching of Christ 
[Phl, 1958]. Stanley, D. M., “‘Become Imitators of Me’: The 
Pauline Conception of Apostolic Tradition,” Bib 40 [1959] 
859-77; “Pauline Allusions to the Sayings of Jesus,” CBQ 23 
[1961] 26-39.) 


21 (V) Paul’s Apostolic Experience. Another 
factor in the development of Paul’s theology was his ex- 
perience as an apostle and a missionary proclaiming the 
gospel and founding churches throughout Asia Minor 
and Europe. How much did his practical experience and 
concrete contacts with Jews and Gentiles mold his view 
of Christianity? Would he have written as he did on 
justification or on the relation of the gospel to the law, 
if it were not for the Judaizing problem that he en- 
countered? The real meaning of the universal scope of 
Christian salvation probably dawned on Paul as he 
worked continually with Jews who failed to accept his 
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message and with Gentiles who did heed him. From his 
earliest letters he reveals an awareness of the privileged 
position of his fellow Jews in the divine plan of salvation 
(1 Thess 2:13-14; cf. Rom 1:16; 2:9-10). He wrestled in 
Rom 9-11 with the problem of the role of Israel in the 
Father’s new plan of salvation by grace and through faith 
in Christ Jesus. But he was keenly aware that he had been 
called to preach to the Gentiles (Gal 1:15-16); he calls 
himself the “apostle of the Gentiles” (Rom 11:13). He 
admits that he is “indebted to Greeks and to Barbarians” 
(Rom 1:14). Moreover, the church as the “body” of 
Christ (1 Cor 12:27~28) is almost certainly the result of 
his understanding of the Christian ekklésia in the light of 
the contemporary Greco-Roman understanding of the 
state as the body politic (+ 122 below). (The tendency 
manifested here is carried further by the disciples of Paul 
who in Col and Eph unite the themes of church, body, 
and head in a view of the risen Christ as the lord of the 
kosmos and employ the notion of plérama, “fullness.”) The 
problems that Paul himself encountered in founding and 
governing individual churches were almost certainly 
responsible for his gradual awareness of what the 
“church” meant in a transcendent, universal sense. To his 
apostolic experience must also be attributed a number of 
references to the Hellenistic world, which are met in 
various developments of his teaching (see 1 Cor 8:5; 
10:20-21; 12:2; Gal 4:9-10). 

22 Was part of Paul’s apostolic experience a con- 
tact with gnostics? This is a highly debated question 
today. That Paul speaks of gndsis, “knowledge,” in a 
special sense and pits over against his “story of the cross” 
(1 Cor 1:18) a worldly knowledge is clear. But that he 
is coping with some form of gnosticism that was invad- 
ing his communities is another question. Here no little 
part of the problem is what is meant by “gnosticism.” 
That full-blown gnosticism was already current in the 
time of Paul is very difficult to admit. There may be 
elements in Pauline teaching that eventually fed into its 
full-blown form in the 2d cent. aD (> Early Church, 
80:64-80), but they are at most proto-gnostic elements 
in his letters. Despite all the claims about gnosticism as 
a pre-Christian phenomenon, no real evidence of a pre- 
Christian redeemer figure or of such a myth of the primal 
man has been adduced. 


(Cook, R. B., “Paul ... Preacher or Evangelist?” BT 32 [1981] 
441-44. Holtz, T., “Zum Selbstverstandnis des Apostels 
Paulus,” TLZ 91 [1966] 321-30. Kertelge, K., “Das Apostelamt 
des Paulus, sein Ursprung und seine Bedeutung,” BZ 14 [1970] 
161-81. Liidemann, G., Paulus, der Heidenapostel: II, Antipauli- 
nismus im friihen Christentum [FRLANT 130; Gottingen, 1983]. 
Seidensticker, P., Paulus der verfolgte Apostel Jesu Christi [SBS 8; 
Stuttgart, 1965]. 

Chadwick, H., “Gnosticism,” OCD 470-71. Dupont, J., 
Gnosis: La connaissance religieuse dans les épitres de S. Paul [Louvain, 
1960]. Pagel, E. H., The Gnostic Paul: Gnostic Exegesis of the 
Pauline Letters [Phl, 1975]. Ridderbos, Paul 27-29, 33-35. 
Schmithals, W., Gnosticism in Corinth [Nash, 1971]; Paul and the 
Gnostics [Nash, 1972]. Yamauchi, E. M., Pre-Christian Gnosticism: 
A Survey of the Proposed Evidences [GR, 1973].) 


23 Whatever Paul inherited from his Jewish back- 
ground, from his contacts with Hellenism, and whatever 
he later derived from the tradition of the early church and 
his own missionary activity were all uniquely trans- 
formed by his insight into the mystery of Christ accorded 
to him near Damascus. Other NT writers could claim a 
Jewish background and Hellenistic contacts, but none of 
them have Paul’s profundity in understanding the 
Christ-event, except possibly John. 


1388 Pauline Theology 


[82:24-29] 


DOMINANT PERSPECTIVES 


PAUL’S CHRISTOCENTRIC SOTERIOLOGY 


24 (I) The Key to Pauline Theology. There 
has been a constant effort to formulate the key to Pauline 
theology, its essence, its core, or its center. Since the 
Reformation Lutherans and Calvinists, with varying 
nuances, have found it in justification by faith—a view 
still held by many today (e.g., E. Kasemann, W. G. Ktim- 
mel). In the 19th cent. F. C. Baur, using Hegelian philos- 
ophy, sought to explain the core in terms of the antithesis 
between “flesh” (human) and “Spirit” (divine). Subse- 
quently, liberal Protestant interpreters introduced a 
more rational, ethical view of the antithesis, expressing 
it in terms of the (human) spirit and (sensual) flesh. 
Eventually, W. Wrede, though he belonged to the same 
movement, sought to find the essence of Pauline Chris- 
tianity in Christ and his redemptive work. The history- 
of-religions school, using varied data from the mystery 
cults of the eastern Mediterranean world, depicted Paul’s 
“religion” in terms of a mystical communion with the 
crucified and risen Lord through the cultic acts of bap- 
tism and eucharist. These 19th-cent. views were even- 
tually analyzed by A. Schweitzer, for whom Paul’s 
theology was rather to be summed up as an eschatological 
Christ-mysticism. For him Paul’s eschatology differed 
from the consistent eschatology that Schweitzer claimed 
was that of Jesus, because with the death and resurrection 
of Jesus the eschaton had actually begun for Paul. 
Believers then shared mystically in the eschatological 
mode of being of the risen Christ. Forms of these earlier 
explanations have persisted beyond the 19th cent. 
25 In the 20th cent., R. Bultmann insisted that NT 
theology “begins with the kerygma of the earliest Church 
and not before” (TNT 1. 3), i.e., it has little to do with 
the Jesus of history. He also demythologized that kerygma 
and cast it in terms of Heideggerian philosophy so that 
faith, the response to the kerygma, becomes an existential 
“decision,” by which human beings embark on a new 
way of life that is fully authentic. As for Paul, his “basic 
position is not a structure of theoretical thought . . . but 
it lifts the knowledge inherent in faith itself into the clar- 
ity of conscious knowing” (ibid. 1. 190). Thus Bultmann 
has, in effect, returned to a nuanced (existentialist) 
understanding of the antithesis used by F. C. Baur men- 
tioned above and has reduced Paul’s theology to an 
“anthropology,” an interpretation of human existence. 
Bultmann’s exposé of Pauline theology has two main 
parts: Man Prior to the Revelation of Faith, and Man 
under Faith. In the first part (Man Prior to Faith) he 
discusses Paul’s anthropological concepts (body, soul, 
spirit, life, mind and conscience, heart), his treatment of 
“flesh, sin, and world” (creation, the human condition as 
sarx, “flesh,” its relation to the universality of sin, the 
world, and the law). In the second part (Man under Faith) 
Bultmann treats the Pauline ideas of God’s righteous- 
ness, human righteousness as a present reality and gift 
from God, reconciliation, grace (as an event coming 
from Christ’s salvific death and resurrection), the Word, 
church, and sacraments; faith (its structure, place in life, 
and relation to the eschaton); freedom (from sin 
[= walking in the Spirit], law, and death). This justly 
praised exposé of Paul’s teaching is marked by Bult- 
mann’s sustained effort to present it in genuinely biblical 
categories. 
26 Such an approach to Paul’s teaching is, how 


ever, too exclusively a development of Paul’s ideas in 
Rom, to which all else seems to have been made subser- 
vient. The reduction of Pauline theology to an anthro- 
pology has, in effect, minimized Christ’s role (cf. Rom 
7:24-8:2), since the salvific events of the first Good 
Friday and Easter Sunday have been demythologized to 
the point of being dehistoricized. Again, Christ’s role in 
the life of the individual called to such an existential deci- 
sion of faith has been maximized to the neglect of his role 
in the corporate and cosmological view of salvation 
history (cf. Rom 9-11, which Bultmann does not suffi- 
ciently consider). This minimizing of the role of Christ 
stems from a reluctance to admit the “content sense” of 
Paul’s theology, the historical “objective phase” of 
human redemption, and a concern to recast Pauline 
teaching in phenomenological terminology. A certain 
amount of demythologizing the NT is needed to bring 
its message to the people of today, but one still has to 
reckon with the way Paul himself looked upon the 
Christ-event in the effort to formulate the key to his 
theology. 

27 More recently, J. C. Beker has coped with the 
same problem, recognizing both the contingent char- 
acter of Paul’s teaching and its coherent center. The latter 
he regards as “a symbolic structure in which a primordial 
experience (Paul’s call) is brought into language in a par- 
ticular way,” viz., in “the apocalyptic language of 
Judaism, in which he [Paul] lived and thought.” Thus he 
delineated “the Christ-event in its meaning for the apoc- 
alyptic consummation of history, that is, in its meaning 
for the triumph of God” (Paul the Apostle 15-16). It 
would have been better if Beker had written of the 
“eschatological” consummation of history rather than of 
its “apocalyptic” consummation. Similarly, “the triumph 
of God” is too un-Pauline an expression to be the goal 
of Pauline teaching; it is redolent of E. Kasemann. This 
has to be said, even when one recognizes the centrality 
of Christ in Beker’s view of the core of Pauline teaching. 
28 The key to Pauline theology, however, should 
be formulated in terms of what the apostle stated over 
and over again in various ways: “It pleased God to save 
those who would believe through the folly of the gospel 
message (kérygma). For whereas Jews demand signs and 
Greeks look for philosophy, we proclaim a Christ who 
has been crucified, a stumbling block to Jews and an 
absurdity to Gentiles. But to those who have been called, 
whether Jews or Greeks, he is Christ, the power of God 
and the wisdom of God” (1 Cor 1:21~25; cf. Rom 1:16; 
2 Cor 4:4). This “story of the cross” (1 Cor 1:18) thus 
puts Christ himself at the center of soteriology (God’s 
new mode of salvation), and all else in Paul’s teaching has 
to be oriented to this christocentric soteriology. 

29 If Paul’s theology is predominantly a christol- 
ogy, One must insist on its functional character (> NT 
Thought, 81:24). Paul was little concerned to explain the 
intrinsic constitution of Christ in se; he preached “Christ 
crucified,” Christ as significant for humanity: “You are 
God’s children through your union with Christ Jesus 
who became for us wisdom from God, our uprightness, 
our sanctification, our redemption” (1 Cor 1:30). This 
“Christ crucified,” though described in figures derived 
from contemporary Jewish or Hellenistic backgrounds 
and even embellished with myth, still has relevance for 


[82:30-35] 


people of our times. To understand what Paul meant and 
still means for people today one does not merely 
demythologize his ideas; rather, a certain remythologi- 
zation of the modern mind may be needed. In any case, 
what is needed is not a subtractive but an interpretative 
demythologization. 


(Dahli, N., “Rudolf Bultmann’s Theology of the New Testament,” 
The Crucified Messiah and Other Essays {Minneapolis, 1974] 
90-128, esp. 112-22. Fuller, R.H., The New Testament in Current 
Study [NY, 1962] 54-63. Kasemann, NTQT 13-15.) 


30 In our attempt to give a genetic development 
of Paul’s theology, we shall begin with the term that he 
himself used to describe his message about Christ, his 
“gospel.” From such a starting point we can move on to 
various aspects of the content of his message. 

31 (II) Paul’s Gospel. Evangelion as “the good 
news of Jesus Christ” is a specifically Christian meaning 
of the word, and as such was almost certainly developed 
by Paul within the early Christian community (see W. 
Marxsen, Mark the Evangelist [Nash, 1969] 117-50). Paul 
uses the word more frequently than does any other NT 
writer: 48 times in his uncontested letters (it occurs 8 
times in the Deutero-Paulines, and 4 times in the 
Pastorals). In general, it designates Paul’s own personal 
presentation of the Christ-event. 

Euangelion sometimes denotes the activity of 
evangelization (Gal 2:7; Phil 4:3,15; 1 Cor 9:14b,18b; 
2 Cor 2:12; 8:18), as does the verb euangelizesthai (used 
by Paul 19 times; it occurs twice also in the Deutero- 
Paulines). Normally, however, it denotes the content of 
his apostolic message—what he preached, proclaimed, 
announced, spoke about (see J. A. Fitzmyer, TAG 160 
n. 5). Paul realized that his message had its origin in God 
himself: “God’s gospel” (1 Thess 2:2,8-9; 2 Cor 11:7; 
Rom 1:1; 15:16). Succinctly, its content was for him “the 
gospel of Christ” (1 Thess 3:2; Gal 1:7; Phil 1:27) or “the 
gospel of his Son” (Rom 1:9), wherein the genitive is 
normally understood as objective, i.e., the good news 
about Christ, even though in some instances one may 
detect a nuance of Christ as the originator of the gospel 
(2 Cor 5:20; Rom 15:18-19). More specifically, the 
gospel is “the good news of the glory of Christ” (2 Cor 
4:4), i.e., the message about the risen Christ: “We pro- 
claim not ourselves, but Christ Jesus as Lord!” (2 Cor 
4:5), giving to Christ the title par excellence for his risen 
status. Sometimes, the content is expressed simply as 
“the faith” (Gal 1:23), “the word” (1 Thess 1:6), “the 
word of God” (2 Cor 2:17). 

32 Euangelion became Paul’s personal way of sum- 
ming up the meaning of the Christ-event (> 67 below), 
the meaning that the person and lordship of Jesus of 
Nazareth had and still has for human history and exist- 
ence. Hence Paul could speak of “my gospel” (Rom 2:16), 
“the gospel that I preach” (Gal 2:2; cf. 1:8,11), or “our 
gospel” (1 Thess 1:5; 2 Cor 4:3; cf. 1 Cor 15:1), because 
he was aware that “Christ did not send me to baptize, but 
to preach the gospel” (1 Cor 1:7). Though patristic 
writers (Irenaeus, Adv. Haer. 3.1.1; Tertullian, Adv. Marc. 
4.5 [CSEL 47. 431]; Origen in Eusebius, HE 6.25.6 
[GCS 9/2. 576]; Eusebius himself, HE 3.4.7 [GCS 9/1. 
194]) sometimes interpreted these Pauline expressions to 
mean the Lucan Gospel, which they regarded as a digest 
of Paul’s preaching (as the Marcan Gospel was supposed 
to be of Peter’s), nothing so specific as a Gospel-like nar- 
rative is meant by these expressions. Paul was fully 
aware that his commission to preach the good news of 
God’s Son among the Gentiles (Gal 1:16) was not a 
message wholly peculiar to himself or different from that 
preached by those “who were apostles before me” (Gal 
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1:17); “whether it was I or they, so we preach and so you 
came to believe” (1 Cor 15:11). Paul recognized himself 
as the “servant” of the gospel (doulos, Phil 2:22), conscious 
ofa special grace of apostolate. He thought of himself as 
set apart like the prophets of old (Jer 1:5; Isa 49:1) from 
his mother’s womb for this task (Gal 1:15; Rom 1:1), 
being “entrusted” with the gospel as some prized posses- 
sion (1 Thess 2:4; Gal 2:7). He experienced a “compul- 
sion” (ananké, 1 Cor 9:16) to proclaim it and considered 
his preaching of it to be a cultic, priestly act offered to 
God (Rom 1:9; 15:16). He was never ashamed of the 
gospel (Rom 1:16); even imprisonment because of it was 
for him a “grace” (Phil 1:7,16). 

33 Various characteristics of the gospel in Paul’s 
sense may be singled out: (1) Its revelatory or apocalyptic 
nature. God’s salvific activity for his people is now made 
known in a new way through the lordship of Jesus 
Christ (Rom 1:17); thus the gospel reveals the reality of 
the new age, the reality of the eschaton. To this apocalyp- 
tic nature of the gospel must be related Paul’s view of it 
as mystérion, “mystery, secret,” hidden in God for long 
ages and now revealed—a new revelation about God’s 
salvation. In the best mss. of 1 Cor 2:1-2, Paul equates 
“God’s mystery” with “Jesus Christ... crucified” (see 
app. crit.), just as he had equated his “gospel” with “Christ 
crucified” in 1 Cor 1:17,23-24. Paul viewed himself as 
a “steward,” dispensing the wealth of this mystery (1 Cor 
4:1). It now reveals to Christians the plan conceived by 
God and hidden in him from all eternity (1 Cor 2:7) to 
bring humanity, Gentiles as well as Jews, to share in the 
salvific inheritance of Israel, now realized in Christ Jesus. 
Even the partial insensibility of Israel belongs to this 
mystery (Rom 11:25). In presenting the gospel as “mys- 
tery,” Paul is implying that it is never fully made known 
by ordinary means of communication. As something 
revealed, it is apprehended only in faith; and even when 
revealed, the opacity of divine wisdom is never com- 
pletely dispelled. Mystérion is an eschatological term 
derived from Jewish apocalyptic sources; its application 
to the gospel gives the latter a nuance that euangelion 
alone would not have had, i.e., something fully com- 
prehended only in the eschaton. 

34 In thus coming to speak of the gospel as 
mystery, Paul is using a word already familiar in con- 
temporary Gk mystery religions. However, the compre- 
hension that he gives to it and the mode in which he uses 
it reveal that he depended not so much on Hellenistic 
sources as on the OT and Jewish apocalyptic writings of 
the intertestamental period. Its OT roots are found in 
Hebr séd and in Aram raz, “mystery,” “secret” (Dan 
2:18-19,27-30,47; 4:6). The latter is a Persian loanword, 
used in Aramaic to designate the revelation made to 
Nebuchadnezzar in his dreams. QL also offers abundant 
parallels to the Pauline use of “mystery” (e.g., 1QpHab 
7:5; 1QS 3:23), showing that its real roots are in Pales- 
tinian Judaism rather than in the Hellenism of Asia 
Minor. As in QL, “mystery” is a carrier-idea for Paul; it 
conveys for him the content of his gospel, whereas in QL 
it conveys the hidden meaning of OT passages. 

35 (2) Its dynamic nature. Though “the story of the 
cross” is not recounted by Paul in narrative form, as it is 
by the evangelists, the gospel for him is not an abstrac- 
tion. It is “the power of God,” a salvific force (dynamis) 
unleashed in the world of human beings for the salvation 
of all (Rom 1:16). The gospel may, indeed, announce a 
proposition, “Jesus is Lord” (1 Cor 12:3; Rom 10:9), to 
which human beings are called to assent; but it involves 
more, for it proclaims “a Son whom God has raised from 
the dead, Jesus, who is delivering us from the coming 
wrath” (1 Thess 1:10). It is thus a gospel that comes “not 
in words alone, but with power and the holy Spirit” 
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(1 Thess 1:5); it is “the word of God, which is at work 
(energeitai) among you who believe” (1 Thess 2:13; cf. 
| Ceye 1524). 

36 (3) Its kerygmatic character. Paul’s gospel is 
related to the pre-Pauline kerygmatic tradition: “I passed 
on to you above all what I received” (1 Cor 15:1~2); and 
he is careful to stress the “form” or the “terms” (tini logo) 
in which he “evangelized” the Corinthians. In vv 3-5 
there follows a fragment of the kerygma itself, and v 11 
asserts the common origin of Paul’s gospel. 

(4) Its normative role in Christian life. For Paul the 
gospel stands critically over Christian conduct, church 
officials, and human teaching. It tolerates no rival; that 
there is no “other gospel” (Gal 1:7) is affirmed by Paul in 
the context of the Judaizing problem in the early 
churches, when certain Jewish practices were being 
foisted on Gentile Christians (circumcision, dietary and 
calendaric regulations). Human beings are called to 
welcome the gospel (2 Cor 11:4), obey it (Rom 1:5), and 
listen to it (Rom 10:16-17). It is to be accepted as a guide 
for life: “Let your manner of life be worthy of the gospel 
of Christ” (Phil 1:27). Even Cephas, a pillar of the church 
(Gal 2:9), was rebuked publicly by Paul in Antioch, 
when he was found to be not “walking straight accord- 
ing to the truth of the gospel” (Gal 2:14). Yet for Paul the 
normative character of the gospel was also liberating, for 
he mentions “the truth of the gospel” in connection with 
“the freedom that we have in Christ Jesus” (Gal 2:4), 
which has to be preserved in the face of the opposition 
of “false brethren” seeking to undermine it. Hence, 
though normative, it also liberates from legalisms de- 
vised by humans. 

(5) Its promissory nature. The gospel continues the 
promises made by God of old: “promised beforehand 
through the prophets in the holy Scriptures” (Rom 1:1; 
cf. Isa 52:7). See further Gal 3:14-19; 4:21-31; Rom 
4:13-21; 9:4~13. (This characteristic is more fully for- 
mulated in Eph 1:13; 3:6). 

(6) Its universal character. The gospel is God’s power 
for the salvation of “everyone who has faith, the Jew first 
and also the Greek” (Rom 1:16; cf. 10:12). 


(Bring, R., “The Message to the Gentiles: A Study to the 
Theology of Paul the Apostle,” ST 19 [1965] 30-46. Brown, 
R.E., The Semitic Background of the Term “Mystery” in the New 
Testament [FBBS 21; Phl, 1968]. Fitzmyer, J. A., “The Gospel in 
the Theology of Paul,” TAG 149-61. Friedrich, G., “Euangeli- 
zomai, etc.,” TDNT 2. 707-37. Johnson, S. L., Jr., “The Gospel 
that Paul Preached,” BSac 128 [1971] 327-40. O’Brien, P. T., 
“Thanksgiving and the Gospel in Paul,” NTS 21 [1974-75] 
144-55. Schlier, H., “Evangelion im Rémerbrief,” in Wort Gottes 
in der Zeit [Fest. K. H. Schelkle; ed. H. Feld and J. Nolte; 
Diisseldorf, 1973] 127-42. Strecker, G., “Euangelizo” and 
“Euangelion,” EWNT 2. 173-86. Stuhlmacher, P., Das paulinische 
Evangelium: I. Vorgeschichte [FRLANT 95; Géttingen, 1968); 
“Das paulinische Evangelium,” Das Evangelium und die Evange- 
lien: Vortrage von Ttibinger Symposium 1982 [ed. P. Stuhlmacher; 
WUNT 28; Tiibingen, 1983] 157-82.) 


37 (ill) God and His Plan of Salvation His- 
tory. The nuance of mystery added by Paul to his idea 
of the gospel opens up a broad perspective: he saw the 
gospel as part of a plan, gratuitously conceived by God 
for a new form of human salvation, to be revealed and 
realized in his Son. The author of this plan was God (ho 
theos, 1 Cor 2:7), whom Paul had worshiped as a Phari- 
see, the God of “the covenants” (Rom 9:4) of old. What 
Paul teaches about God is not a theology (in the strict 
sense) independent of his christocentric soteriology, for 
this God is the “Father of our Lord Jesus Christ” (2 Cor 
1:3; Rom 15:6), and what he says about God is usually 
asserted in contexts dealing with his salvific activity. “It 
pleased God to save those who believe through the folly 
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of the gospel message (kérygma)” (1 Cor 1:21). Even 
when Paul speaks of the qualities or attributes of God, 
they almost always depict God as such and such for us, on 
our behalf. Thus he acknowledges God as Creator: the 
“one God, the Father, from whom are all things and for 
whom we exist” (1 Cor 8:6); he is “the living and true 
God” (1 Thess 1:9); “the God who said, ‘Let light shine 
out of darkness’ (cf. Gen 1:3), who has shone in our 
hearts” (2 Cor 4:6); he is the one who “calls into being 
what does not exist”—so depicted in Paul’s use of the 
Abraham story (Rom 4:19). Paul speaks of God’s “eternal 
power and divinity” (Rom 1:20), his “truth” (1:25), his 
“wisdom and knowledge” (11:33). 

38 Three qualities of God, however, have to be 
singled out in particular. (1) “The Wrath of God” (orgé 
theou, Rom 1:18; cf. 1 Thess 1:10; 2:16; 5:9; Rom 2:8; 3:5; 
4:15; 5:9; 9:22; [Col 3:6; Eph 5:6]). This quality is in- 
herited by Paul from the OT (see Ps 78:31; cf. Isa 
30:27-28), where it expresses not so mucha divine emo- 
tion as God’s reaction to evil and sin. God may seem to 
be portrayed anthropomorphically with an angry frame 
of mind, but “the wrath of God” is not meant to express 
his malicious hatred or jealous caprice (+ OT Thought, 
77:99-102). It is the OT way of expressing God’s stead- 
fast reaction as a judge to Israel’s breach of the covenant 
relation (Ezek 5:13; 2 Chr 36:16) or the nations’ oppres- 
sion of his people (Isa 10:5-11; Jer 50[LXX 28]:11-17). 
Related to “the Day of Yahweh” (Zeph 1:14-18), wrath 
was often conceived of as God’s eschatological retribu- 
tion. For Paul it is either already “manifested” (Rom 1:18) 
or still awaited (2:6-8). 


(MacGregor, G. H. C., “The Concept of the Wrath of God in 
the New Testament,” NTS 7 [1960-61] 101-9. Pesch, W., 
“Orgé,” EWNT 2. 1293-97. Wilckens, U., Der Brief an die Rémer 
[EKKNT 6/1-3; Einsiedeln, 1978-82] 101-2.) 


39 (2) In contrast to “God’s wrath” there stands 
“the uprightness” or “the righteousness of God,” appear- 
ing as a quality in Rom 1:17; 3:5,21-22,25-26; 10:3. (In 
2 Cor 5:21 it is rather conceived of as a gift given to 
human beings; cf. Phil 3:9.) This quality of God is also 
inherited by Paul from the OT, even though the phrase 
itself is not found as such. The closest one comes to the 
Pauline phrase is sidgat Yhwh, “the just decrees of the 
Lord” (Deut 33:21 RSV; cf. LXX, dikaiosynén Kyrios 
epoiésen, “the Lord has wrought righteousness”) or sidqét 
Yhwh, “the triumphs of the Lord” (Judg 5:11 RSV; cf. 
LXX, ekei dosousin dikaiosynas Kyrio, “there they will grant 
the Lord righteous acts”). The exact equivalent of the 
Pauline phrase, however, is found in QL (1QM 4:6, sedeq 
’ El), revealing its pre-Christian Palestinian usage. In the 
early books of the OT sedeq or sédaqa expresses the qual- 
ity by which Yahweh, depicted as involved in a lawsuit 
(rib) with his rebellious people, judges Israel and displays 
his “righteousness” (Isa 3:13; Jer 12:1; Hos 4:1~2; 12:3; 
Mic 6:2). It describes his legal or judicial activity; he 
judges with “righteousness” (Ps 9:9; 96:13; 98:9). In this 
context “the triumphs of the Lord” should be understood 
as his legal triumphs (cf. Mic 6:5; 1 Sam 12:7). At times 
OT scholars try to claim that Yahweh’s righteousness 
has a cosmic dimension, that creation and all that he has 
done in the OT may be attributed to this divine quality. 
Appeal is made to Dan 9:14 or Jer 31:35-36 (see H. H. 
Schmid, Gerechtigkeit als Weltordnung [BHT 40; Tubingen, 
1968]; H. G. Reventlow, Rechtfertigung im Horizont des 
Alten Testaments [BEVT 58; Munich, 1971}). To do this 
they have to empty the quality of its legal or judicial 
aspect — creation and the regulating of world order are 
scarcely judicial acts. In the postexilic period, however, 
sedeq as a quality of God acquires an added nuance; it 
becomes the quality whereby he acquits his people, 
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manifesting toward them his gracious salvific activity in 
a just judgment (see Isa 46:13 [where “my righteousness” 
and “my salvation” stand in parallelism); 51:5,6,8; 56:1; 
61:10; Ps 40:9-10). Similarly, in the LXX dikaiosyné is 
used to translate other (nonjudicial) covenant qualities of 
God: his ’ met, “fidelity” (Gen 24:49; Josh 24:14; 38:19); 
his hesed, “steadfast mercy” (Gen 19:19; 20:13; 21:23)—a 
mode of translating that reflects more the postexilic 
nuance of sedeq than its original denotation. In virtue of 
this OT understanding of “God’s uprightness” Paul sees 
God providing a new mode of salvation for humanity as 
Justification by grace through faith in Christ Jesus —as a 
part of his plan of salvation history. E. Kiasemann has 
also insisted on Paul’s notion of God’s righteousness as 
his “saving activity” and as a manifestation of God’s 
power: “God’s sovereignty over the world revealing 
itself eschatologically in Jesus... , the rightful power 
with which God makes his cause triumph in the world 
which has fallen away from him and which yet, as crea- 
tion, is his inviolable possession” (“‘The Righteousness 
of God,’” 180). This can be said, but once again one must 
guard against the emptying out of the legal or judicial 
denotation that is basic to the quality. Kaisemann, how- 
ever, rightly insists on the aspect of “power” in God’s 
righteousness. 


(On the righteousness of God: Berger, K., ZNW 68 [1977] 
266-75. Brauch, M. T., in Sanders, Paul [> 11 above] 523-42. 
Bultmann, R., JBL 83 [1964] 12-16. Hiibner, H., NTS 21 
[1974-75] 462-88. Kasemann, NTQT 168-82. Kertelge, K., 
“Rechtfertigung” bei Paulus [NTAbh ns 3; Minster, 1967]. Lyon- 
net, S., VD 25 [1947] 23-34, 118-21, 129-44, 193-203, 
257-63. Schlatter, A., Gottes Gerechtigkeit [3d ed.; Stuttgart, 
1959] 116-22. Schmid, H. H., in Rechtf 403-14. Stuhlmacher, 
P., Gerechtigkeit Gottes bei Paulus [FRLANT 87; Gottingen, 
1965]. Williams, S. K., JBL 99 [1980] 241-90.) 


40 (3) “The Love of God.” Though this divine 
quality does not appear as often as “God’s uprightness,” 
it is an important concept for Paul, pervading the second 
section of the doctrinal part of Rom. It “is poured out 
into our hearts” (Rom 5:5; cf. 5:8; 8:31-39; 2 Cor 
13:11,13; [2 Thess 3:5]). In virtue of this quality Paul 
sees Christians chosen as “brethren beloved by God” 
(1 Thess 1:4). For him it is the basis of the divine plan of 
salvation history. 


(Levie, J., “Le plan d'amour divin dans le Christ selon saint 
Paul,” in L’Homme devant Dieu [Fest. H. de Lubac; Théologie 
56-58; Paris, 1963-64] 1. 159-67. Romaniuk, K., L’Amour du 
Pere et du Fils dans la sotériologie de Saint Paul [AnBib 15; Rome, 
1961]. Schneider, G., “Agape,” EWNT 1. 19-29.) ; 


41 That Paul thinks in terms of a divine plan of 
salvation history can be seen in his references to God’s 
“purpose” (prothesis, Rom 8:28; 9:11), or his “will” 
(theléma, Gal 1:4; 1 Cor 1:1; 2 Cor 1:1; 8:5; Rom 1:10; 
15:32), or his “predestination” (proorizein, Rom 8:28-30); 
cf. “the fullness of time” (Gal 4:4); God’s “appointed 
time” (kairos, 1 Cor 7:29-32); the period “from Adam to 
Moses” (Rom 5:14); the meeting of “the ends of the ages” 
(1 Cor 10:11), the approach of “the day” of the Lord 
(Rom 13:11-14); “now is the day of salvation” (1 Cor 
6:2). In virtue of this plan God chooses or calls human 
beings to salvation (1 Thess 5:9; Rom 1:16; 11:11) or to 
glory (Rom 8:29-31). “All this comes from God who has 
reconciled us to himself through Christ” (2 Cor 5:18). 
Not all commentators are sure that Paul-thinks in 
terms of a divine plan of salvation history, despite the 
elements listed above to support it. S. Schulz (ZNW 54 
[1963] 104) has maintained that “the Hellenist Luke is the 
creator of salvation history.” That would imply that such 
a view was not found among NT writers prior to Luke. 
In reply, however, Ktimmel (“Heilsgeschichte”) not only 
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reasserted the Pauline view of salvation history but listed 
many interpreters of Paul who have recognized this as a 
valid aspect of his theology (Bultmann, Dibelius, Feine, 
Holtzmann, et al.). “Salvation history” cannot be applied 
ina univocal sense to NT writers; Luke and Paul, in par- 
ticular, have their own view of it. Indeed, in Paul’s view 
of such history, one may ask about the sense in which its 
first and second stages are “salvific” (if the first was law- 
less and the second, though under the law that was 
destined to bring “life” [Lev 18:5], failed to achieve it). 
Again, though Paul reckons with the meeting of the ages 
(1 Cor 10:11), the third stage is for him the eschaton, even 
if it is still part of human “history” (- NT Thought, 
81:47-48). In any case, the Pauline view of this salvific 
plan manifests historical, corporate, cosmic, and 
eschatological dimensions. 

42 (1) The historical dimension of the divine plan 
is seen inits embrace of all phases of human history, from 
creation to its consummation. Being rooted in the inter- 
vention of Christ Jesus in that history “in the fullness of 
time” (Gal 4:4), it gives that history a meaning that is not 
otherwise apparent in it. This dimension leads to a per- 
iodization of God’s plan of salvation. Most likely Paul 
derived his three-stage view of salvation history from his 
Jewish education, for it makes sense only against such a 
background — Paul views human history through Jewish 
spectacles. The first period was the time “from Adam to 
Moses” (Rom 5:13~-14; cf. Gal 3:17), the law-less period, 
when human beings did evil indeed, but when there was 
no imputation of transgressions (Rom 5:13-14). The 
second period was the time from Moses to the Messiah, 
when “the law was added” (Gal 3:19; cf. Rom 5:20), 
when humanity “was imprisoned, held in custody under 
the law until” it reached maturity (Gal 3:23); then the law 
reigned, and human sin was imputed as a transgression 
of it. The third period is the time of the Messiah, of 
“Christ,” who is “the end of the law” (Rom 10:4), when 
human beings find themselves “justified by faith” (Gal 
3:24), which “works itself out through love” (Gal 5:6), 
“the fulfillment of the law” (Rom 13:10). Paul realized 
that the time in which he lived followed upon that when 
warnings were written in the law (such as Exod 32:1-6 
or Num 25:1-18), “composed for our instruction upon 
whom the ends of the ages have met” (1 Cor 10:11). Here 
the “ends” refer to the last end of the second period and 
the opening end of the third, that of “the last Adam,” or 
the Adam of the eschaton (1 Cor 15:45). Whether Paul’s 
three-stage view of human history is related to a similar 
division of the world’s duration found in later rabbinic 
tradition (b. Sanh. 97b; b. ‘Abod. Zar. 9b; j. Meg. 70d), as 
I once held (JBC, art. 79, § 41), may be questioned. 
43 (2) The corporate dimension of the divine plan 
is seen in the role played by Israel. Privileged of old 
through God’s promises to Abraham and to his poster- 
ity, Israel became the chosen instrument by which salva- 
tion would reach all human beings: “All nations will be 
blessed in you” (Gal 3:8; cf. Rom 4:16; Gen 18:18; 12:3). 
All the divine preparations for the Christ were thus made 
within the nation of the Jews: “To them belong filial 
adoption, God’s glorious presence, the covenants, the 
legislation, the Temple cult, the promises, the patriarchs, 
and even the Messiah according to the flesh” (Rom 
9:4-5). But though descended from Abraham, Israel re- 
jected (Rom 11:15) Jesus as the Messiah and thereby 
apparently excluded itself from the salvation offered in 
Jesus the Christ whom Paul preached. It might seem that 
the divine plan had failed in its most crucial moment 
(Rom 9:6). Paul insists, however, that it has not, for this 
infidelity of Israel was foreseen by God and was part of 
the plan itself. It is not contrary to God’s direction of 
history, since both the infidelity of the Jews and the call 
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of the Gentiles have been announced in the OT (Rom 
9:6-32). Israel’s infidelity proceeds from its own refusal 
to accept him in whom a new mode of uprightness is 
now open to all humanity. It is only a partial infidelity 
(Rom 11:1-10), because “a remnant chosen by (God’s) 
grace” (Rom 11:5) has accepted Jesus as the Christ. And 
it is only temporary, for through Israel’s false step “salva- 
tion has gone to the Gentiles to make Israel jealous. But 
if their false step means riches for the world, and if their 
failure means riches for the Gentiles, how much more 
will the addition of their full number mean!” (Rom 
11:11-12). Indeed, “only partial insensibility has come 
upon Israel, to last until all the Gentiles have come in, 
and then all Israel will be saved” (Rom 11:25). This cor- 
porate aspect envisages the effects of the Christ-event on 
“the Israel of God” (Gal 6:16; cf. Rom 9:6). One must 
stress this aspect of the salvific plan, since it dominates 
many passages in Paul’s writings, such as Rom 5:12-21; 
Rom 9-11 (cf. Eph 1:3-12; 2:4-16). It warns us against 
interpreting Paul’s teaching too narrowly or exclusively 
in an individualistic sense, or as some I-Thou relation- 
ship between the Christian and God or, less sophisti- 
catedly, as an individual, personal piety or an exagger- 
ated anthropology. This corporate aspect appears above 
all in the incorporation of both Jewish and Gentile 
Christians into Christ and his church. 

44 (3) The cosmic dimension of the divine plan is 
seen in Paul’s relating the entire created kosmos to human 
salvation: “God has put all things in subjection under the 
feet” of the risen Christ (1 Cor 15:27; cf. Ps 8:7; Phil 
3:21). This is why Paul views physical creation itself 
“eagerly awaiting” its share in the freedom from bondage 
to decay and in “the glorious freedom of the children of 
God” (Rom 8:19-21), proleptically attained in the 
redemption wrought by Christ Jesus. Again, Paul also 
views the kosmos sharing in the reconciliation of sinful 
humanity achieved by Christ (2 Cor 5:18-21; cf. Rom 
11:15). But significantly, he never relates “justification” 
to this cosmic dimension. (In Col and Eph Paul’s dis- 
ciples develop the cosmic dimension still further in 
depicting the cosmic role of Christ himself: “All things 
have been created through him and for him” [Col 1:16]; 
“that he might be preeminent in all things” [Col 1:18; cf. 
Eph 1:19-23; 2:11-18].) 

45 (4) The eschatological dimension of the divine 
plan is also important, since the first two periods of 
salvation history (Adam to Moses, Moses to Christ) have 
been brought to a close, and Christians are already living 
in the last period. If the eschaton has thus been inaugu- 
rated, from another point of view the “end” has not yet 
come (1 Cor 15:24 [according to a most probable inter- 
pretation of that verse]). Christ the Lord of the kosmos 
does not yet reign supreme; he has not yet handed the 
kingdom over to the Father. All this is related to the 
“parousia of the Lord? (1 Dhess 2:19; 3713; 4:15; 5.23; 
1 Cor 15:23). It is scarcely to be denied that Paul ex- 
pected it in the near future. However, we find him at 
times gradually reconciling himself to his own imminent 
death (Phil 1:23) and to an intermediate phase between 
his death and his “appearance before the tribunal of 
Christ” (2 Cor 5:1-10). In either case, there is a future 
aspect in his salvation history, whether its term be near 
or far off, and Paul’s one hope is “to make his home with 
the Lord” (2 Cor 5:8), for “to be with the Lord” is the 
way Paul conceives of the destiny of all Christians 
(1 Thess 4:17; Phil 1:23). The undeniable elements of his 
futurist eschatology are the parousia (1 Thess 4:15), the 
resurrection of the dead (1 Thess 4:16; 1 Cor 15:13-19), 
the judgment (2 Cor 5:10; Rom 2:6-11; 14:10), and the 
glory of the justified believer (Rom 8:18,21; 1 Thess 
2:12). Some commentators would even regard this 
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perspective as “apocalyptic” (Kasemann, OOME M2 ema & 


J. L. Martyn, NTS 31 [1985] 410-24; L. E. Keck, Int 38 


[1984] 234); + 33 above; > NT Thought, 81:49. 

But along with this future aspect there is also the 
present aspect, according to which the eschaton has 
already begun and human beings are already in a sense 
saved. “Now is the acceptable time, now is the day of 
salvation” (2 Cor 6:2). The “firstfruits” (Rom 8:23) and 
the “pledge” (2 Cor 1:22; 5:5; [Eph 1:14) are already the 
possession of Christian believers. Christ has already 
“glorified” us (Rom 8:30; cf. 2 Cor 3:18; Phil 3:20; [in 
Eph 2:6 and Col 2:12 this is formulated in terms of 
Christ’s having already transferred us to the heavenly 
realm]). At times Paul speaks as if Christians have 
already been “saved” (Rom 8:24 [where he adds, “in 
hope”; cf. 1 Cor 15:2; 1:18; 2 Cor 2:15); yet at other 
times he intimates that they are still to be saved (1 Cor 
5:59 10:30) Rom5:9.10;.9:27 910.0) 13). 

This difference of viewpoint is owing in part to a 

development of Paul’s thought about the imminence of 
the parousia. In 1 Thess there are future references; but 
with the passage of time, and especially after an expe- 
rience that Paul had in Ephesus when he came close to 
death (1 Cor 15:32; 2 Cor 1:8) and the parousia had not 
yet occurred, his understanding of the Christian situa- 
tion developed. (This development is further seen in the 
full-blown vision of the Father’s plan that emerges in 
Col and Eph.) 
46 The double aspect of Pauline eschatology has 
been variously explained. Some, like C. H. Dodd and R. 
Bultmann, would label the predominant aspect “realized 
eschatology.” This expression is partly acceptable, but 
care must be had in defining it. For Bultmann, Paul is not 
interested in the history of the nation of Israel or of the 
world, but only in the “historicity of man, the true 
historical life of the human being, the history of which 
every one experiences for himself and by which he gains 
his real essence. This history of the human person comes 
into being in the encounters which man experiences, 
whether with other people or with events, and in the 
decisions he takes in them” (The Presence of Eternity: 
History and Eschatology [NY, 1957] 43). In other words, 
the future elements in Paul’s eschatology are only a sym- 
bolic mode of expressing human self-realization, as one 
is freed from self by the grace of Christ and continually 
asserts oneself as a free individual in decisions for God. 
In such acts one continually stands “before the tribunal 
of Christ.” Bultmann would thus write off the future 
elements of Paul’s eschatology listed above; they would 
be vestiges of an apocalyptic view of history, which is 
meaningless for the people of today. Indeed, he thinks, 
Paul would have already reinterpreted it in terms of his 
anthropology. “The Pauline view of history is the ex- 
pression of his view of man” (ibid. 41). 

Such an interpretation has the advantage of empha- 
sizing the “critical” moment that the Christ-event brings 
into the life of everyone: a challenge of faith is presented 
by it. But this interpretation of Paul’s eschatology denies, 
in effect, some major elements of his view of salvation 
history. Although truly “the history into which Paul 
looks back is the history not of Israel only, but of all 
mankind” (ibid. 40), it hardly seems accurate to say that 
Paul “does not see it as the history of the nation with its 
alternations of divine grace and the people’s obstinacy, of 
sin and punishment, of repentance and forgiveness” 
(ibid.). Such a view of Pauline history is too much 
dominated by the polemics of Rom and Gal and actually 
minimizes the problem that Paul tried to face in compos- 
ing Rom 9-11. Israel’s history and role in human destiny 
are factors in Paul’s whole theology; they are scarcely 
theologoumena that one can simply relegate to the realm 
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of myth. Moreover, even if Paul calls Christ “the end of 
the law” (Rom 10:4), he is not saying that “history has 
reached its end” (ibid. 43). Rather, he would seem to be 
saying that a new phase of salvation history has begun 
because “the ends of the ages have met” (1 Cor 10:11). 
47 An alternative to such a “realized eschatology” 
is to interpret Paul’s teaching as an “inaugurated escha- 
tology,” or even as a “self-realizing eschatology” (with 
“self” referring to the eschaton). For, in Paul’s view, 
Christians live in the eschaton, in the age of the Messiah. 
This is an age of dual polarity; it looks back to the first 
Good Friday and Easter Sunday and forward to a final 
glorious consummation, when “we shall always be with 
the Lord” (1 Thess 4:17). This age has initiated a status 
of union with God previously unknown and one des- 
tined to a final union with him in glory. This is the basis 
of Christian hope and patience (Rom 8:24-25). 

Such a view of Paul’s eschatology reckons with an 
objective mode of existence in which Christians find 
themselves through faith, a mode of existence inaugu- 
rated by Christ, which will find its perfection in an event 
that Paul refers to as the parousia of the Lord. Such an 
interpretation, however, does not commit one to a naive 
credulity that fails to reckon with the apocalyptic para- 
phernalia and stage props used by Paul to describe the 
forms of the parousia, resurrection, judgment, and 
glory —see 1 Thess 4:16-17; 1 Cor 15:51-54 (cf. 2 Thess 
2:1-10). 


(Allan, J. A., “The Will of God: II. In Paul,” ExpTim 72 
{1960-61} 142-45. Barrett, C. K., From First Adam to Last [Lon- 
don, 1962}. Benoit, P., “L’Evolution du langage apocalyptique 
dans le corpus paulinien,” in Apocalypses et théologie de l’espérance 
[LD 95; ed. L. Monloubou; Paris, 1977} 299-335. Dietzfel- 
binger, C., Heilsgeschichte bei Paulus? [TEH ns 126; Munich, 
1965]. Dinkler, E., “Pradestination bei Paulus,” in Festschrift far 
Gitinther Dehn [ed. W. Schneemelcher; Neukirchen, 1957] 
81-102. Goppelt, L., “Paulus und die Heilsgeschichte,” NTS 13 
[1966-67] 31-42. Kimmel, W. G., “Heilsgeschichte im Neuen 
Testament?” in Neues Testament und Kirche [Fest. R. Schnacken- 
burg; ed. J. Gnilka; Freiburg, 1974} 434-57. Scroggs, R., The 
Last Adam: A Study in Pauline Anthropology [Phl, 1966}. 

Baird, W., “Pauline Eschatology in Hermeneutical Perspec- 
tive,” NTS 17 [1970-71] 314-27. Gager, J. G., Jr., “Functional 
Diversity in Paul’s Use of End-Time Language,” JBL 89 [1970} 
325-37. Longenecker, R. N., “The Nature of Paul’s Early Escha- 
tology,” NTS 31 [1985] 85-95. Mayer, B., “Elpis, etc.” EWNT 
1. 1066-75.) 


48 (IV) Christ’s Role in Salvation History. 
Against the background of the gospel, the mystery, and 
the Father’s plan of salvation, we must now try to depict 
the role of Christ himself as seen by Paul. For although 
Abraham and Israel play roles in the execution of that 
plan and the church is deeply involved in it, Christ’s role 
is central to Paul’s thought. Only rarely does Paul refer 
to “Jesus” solely by his proper name (1 Thess 1:10; 4:14; 
Gal 6:17; Phil 2:10; 1 Cor 12:3 [probably a quoted 
slogan]; 2 Cor 4:5 [see app. crit.],10,11,14; 11:4; Rom 
8:11), in contrast to an abundant use of titles for Jesus, 
with one even as his second name (— 51 below). This im- 
mediately indicates the primary interest of Paul in the 
significance of Christ Jesus, or, in our terms, christology. 
49 (A) Preexistent Son. Paul calls Jesus “the 
Son of God” (Gal 2:20; 3:26; 2 Cor 1:19) or “his [i.e., the 
Father’s] Son” (1 Thess 1:10 [in a kerygmatic fragment]; 
Gal 1:16; 4:4,6; 1 Cor 1:9; Rom 1:3,9; 5:10; 8:3,29,32 
[“his own Son”); [cf. Col 1:13; Eph 4:13]). What did he 
mean by the title “Son of God”? Given its long history 
in the ancient Near East, the title could imply many 
things. Egyptian pharaohs were looked on as “sons of 
God,” because the sun-god Ré was regarded as their 
father (C. J. Gadd, Ideas of Rule in the Ancient East 
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[London, 1948] 45-50). Its use is attested also in refer- 
ences to Assyrian and Babylonian monarchs. In the 
Greco-Roman world it was used of the ruler, especially 
in the phrase divi filius or theou huios applied to the Roman 
emperor (see A. Deissmann, LAE 350-51). It was also 
given to mythical heroes and thaumaturges (sometimes 
called theiot andres) and even to historical persons such as 
Apollonius of Tyana, Pythagoras, and Plato (see G. P. 
Wetter, Der Sohn Gottes [FRLANT 26; Gottingen, 
1916]). The basis of the Hellenistic attribution of this 
title was apparently the conviction that such persons had 
divine powers. Although some have maintained that the 
application of this title to Jesus stems entirely from such 
a Hellenistic background (since it could scarcely have 
been used by Jesus himself or even applied to him by the 
early Palestinian community [Schoeps, Paul 158]), that 
contention is by no means clear (> Jesus, 78:35-37). 
50 In the OT, “son of God” is a mythological title 
given to angels (Job 1:6; 2:1; 38:7; Ps 29:1; Dan 3:25; 
Gen 6:2); a title of predilection for the people of Israel 
collectively (Exod 4:22; Deut 14:1; Hos 2:1; 11:1; Isa 
1:2; 30:1; Jer 3:22; Wis 18:13); a title of adoption for a 
king on the Davidic throne (2 Sam 7:14; Ps 2:7; 89:27); 
for judges (Ps 82:6); for the upright individual Jew (Sir 
4:10; Wis 2:18). It is often said to have been a messianic 
title, but there is no clear evidence of such usage in pre- 
Christian Palestinian Judaism; not even Ps 2:7 is clearly 
to be interpreted as messianic. “Son of God” and “Son of 
the Most High” are attested in QL (4Q246 2:1) even if 
the subject of attribution is lost because of the fragmen- 
tary state of the text (see Fitzmyer, WA 90-94). One also 
hesitates about the use of “son” in 4QFlor (= 4Q174) 
1:11, which cites 2 Sam 7:14 in a context that some claim 
is messianic. See further 1QSa 2:11-12, where God’s 
begetting the Messiah seems to be mentioned (JBL 75 
[1956] 177 n. 28; cf. J. Starcky, RB 70 [1963] 481-505; 
—> Apocrypha, 67:84, 92). None of these texts is 
unequivocal. The identification of the Messiah and the 
Son of God is made in the NT (Mark 14:61; Matt 16:16), 
and Cullmann may be right in thinking that the fusion 
of the two titles “Son of God” and “Messiah” first takes 
place in reference to Jesus. The dominant idea underlying 
the use of “Son of God” in the Jewish world was that of 
divine election for a God-given task and the corre- 
sponding obedience to such a vocation. The Hebraic 
notion of sonship is at the root of the NT application of 
the title to Christ. 

Paul is scarcely the creator of this title for Christ; he 
inherits it from the early church. It is found in fragments 
of the kerygma that he incorporates into his letters (e.g., 
Rom 1:3, “God’s gospel concerning his Son” [see Con- 
zelmann, OTNT77]). But the term does not always have 
the same connotation. When Paul says that Jesus was “set 
up as a Son of God in power with a spirit of holiness as 
of the resurrection from the dead” (Rom 1:4), he uses the 
title in the Hebraic sense. It expresses the role of Jesus 
endowed with a life-giving spirit for the salvation of 
human beings (1 Cor 15:45). Elsewhere Paul presup- 
poses, if he does not allude to, the preexistence of Christ. 
“God sent his Son, born of a woman, subject to the law, 
to redeem those who were under the law” (Gal 4:4); cf. 
“his own Son” (Rom 8:3,32). Theoretically, one could 
say that this “sending” refers to nothing more than a 
divine commission. But is that all that Paul implies? The 
ambiguity seems to be removed by Phil 2:6, “Who, 
though of divine status” (en morphé theou hyparchon); cf. 2 
Cor 8:9. The status that the Son enjoyed was one of 
“being equal to God” (to einai isa theo; -- Philippians, 
48:19). (In Col 1:15,17; 2:9 reference is made to Jesus as 
the Son, who was “the image of the invisible God, the 
firstborn of all creation.”) In 1 Cor 15:24-25,28 Paul 
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further speaks of Christ as “the Son” in a way that may 
even transcend functional christology, for he treats there 
of the end of the salvific plan, when “the Son himself” 
will be subjected to him (the Father) who has put all 
things under his feet. Christ with his role brought to 
completion is “the Son,” related to the Father. 
51 (B) Christos. In the LXX christos is the Gk 
transl. of Hebr masiah, “anointed (one),” a title often used 
for historical kings of Israel (e.g., 1 Sam 16:6; 24:7,11; 
26:16), rarely for a high priest (Lev 4:5,16), and once 
even for a pagan king (Cyrus, Isa 45:1). Because it was 
often used of David, when the Davidic line was carried 
off into Babylonian captivity (Jer 36:30) and the promise 
of a future “David” to be raised up by God emerged in 
Israel (Jer 30:9; cf. 23:5), the title was eventually trans- 
ferred to that figure (see Dan 9:25, “to the coming of a 
Messiah, a prince”). Thus arose the messianic expectation 
in Israel (> OT Thought, 77:152-63). The title denoted 
an anointed agent of Yahweh awaited by the people for 
their deliverance. This expectation of a coming Messiah 
developed further among the Essenes of Qumran: “until 
the coming of a prophet and the Messiahs of Aaron and 
Israel” (1QS 9:11; > Apocrypha, 67:29, 114-17). 
The title was applied to Jesus of Nazareth very 
quickly after his death and resurrection, evoked among 
his followers undoubtedly by the title that Pilate had 
affixed to his cross, “King of the Jews” (Mark 14:26; cf. 
Dahl, Crucified 23-33; note that the kerygmatic fragment 
preserved in Acts 2:36 hints at the same application). 
What is striking about the Pauline use of Christos is not 
its frequency (266 times in his uncontested letters [81 in 
the Deutero-Paulines; 32 in the Pastorals]), but its 
having practically become Jesus’ second name: “Jesus 
Christ” (e.g., 1 Thess 1:1,3) or “Christ Jesus” (e.g., 1 
Thess 2:14; 5:18). Only in Rom 9:5 does he clearly use 
Christos in a titular sense; even then it is not a generic title 
but refers to the one Messiah, Jesus. Dahl (Crucified 40, 
171) would detect “messianic connotations” in the use of 
Christos in 1 Cor 10:4; 15:22; 2 Cor 5:10; 11:2-3; Phil 
1:15,17; 3:7; Rom 1:2-4; but each of these instances is 
debatable. What is, therefore, important is to realize that 
for Paul Christos meant what Christians had come to 
understand about the former Jewish title. Paul came to 
faith through “a revelation of Jesus Christ” (Gal 1:12), a 
revelation in which “the Father revealed his Son to/in 
me” (Gal 1:16), that he might preach him among the 
Gentiles. Whereas before the Damascus experience Paul 
persecuted “the churches of Christ” (Gal 1:22) and their 
faith in Jesus as the Messiah, the revelation of Jesus as 
God’s Son not only brought an abrupt break with his 
past but corrected his own messianic belief. That belief 
became, as it were, second nature to Paul, and the title 
soon became Jesus’ second name. 


(Dahl, The Crucified Messiah [> 29 above]. Hahn, F., The Titles 
of Jesus in Christology [London, 1969] 136-222. Kramer, W., 
Christ, Lord, Son of God [SBT 1/50; London, 1966].) 


52 (C) Kyrios. Perhaps an even more impor- 
tant Pauline title for Jesus, esp. as the risen Christ, is 
Kyrios, “Lord.” Paul uses it not as often as Christos but 
more often than “Son” or “Son of God.” 

Paul employs Kyrios for Yahweh of the OT, esp. in 
passages where he quotes or explains OT texts (1 Thess 
4:6; 1 Cor 2:16; 3:20; 10:26; 14:21; Rom 4:8; 9:28,29; 
11:3,34; 12:19; 15:11; cf. L. Cerfaux, ETL 20 [1943] 
5-17). In these instances the absolute or unmodified (ho) 
Kyrios occurs. Whence comes this absolute usage, even 
for Yahweh? It is found in the great mss. of the LXX, but 
they are Christian copies, and Kyrios might be the 
substitution of later Christian copyists. That the usage 
could have come to NT-era Christians from contem- 
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porary Gk transls. of the OT is often denied because 
“(the) Lord” was an unusual designation for God in 
Judaism — indeed, according to Bultmann, “unthinkable” 
(TNT 1.51). In Gk transls. of the OT made for Jews and 
by Jews the tetragram (YHWH) was actually written in 
Hebr characters, or sometimes as JAO (see Conzelmann, 
OTNT 83-84). However, there is now evidence that 
Palestinian Jews in the last pre-Christian centuries were 
beginning to call their God “the Lord” (absolutely). 
Thus, Hebr ’adén is found in Ps 114:7 (“Tremble, O earth, 
before the Lord, before the God of Jacob”), perhaps also 
in Ps 151, as it is quoted in 11QPs? 28:7-8 (“Who can 
recount the deeds of the Lord?” —a contested reading; see 
P. Auffret and J. Magne, RevQ 9 [1977-78] 163-88, 
189-96). The Aram maréh is found in 11QtgJob 24:6-7 
(“Now will God really prove faithless, and [will] the 
Lord [distort judgment]?” = MT Job 34:12). The em- 
phatic marya’, “the Lord,” occurs in 4QEnb> 1 iv 5: “[To 
Gabriel] the [L]ord said” (=1 Enoch 10:9, and the Gk 
version has ho Ks). Moreover, Gk Kyrios is used twice by 
Josephus (Ant. 20.4.2 § 90, in a prayer of King Izates, a 
convert to Judaism; Ant. 13.3.1. § 68, quoting Isa 19:9 in 
a letter of Onias the high priest). Such evidence shows 
that Palestinian Jews, speaking Hebrew, Aramaic, or 
Greek, were beginning (at least) to refer to God as “the 
Lord.” 

53 Paul’s absolute use of (ho) Kyrios for the risen 
Christ is often attributed to his Hellenistic background 
(e.g., W. Bousset, Kyrios Christos [Nash, 1970] 119-52; 
Bultemann, TNT 1. 124; Conzelmann, OTNT 82-84), 
since the absolute use of kyrios is well attested in the 
Hellenistic world of the Roman Empire (see W. Foerster 
in TDNT 3. 1046-58). In religious texts from Asia 
Minor, Syria, and Egypt, gods and goddesses such as 
Isis, Osiris, and Serapis were often called simply kyrios or 
kyria. Paul himself was aware of this: though there are 
many “lords,” yet for us there is only one Lord, Jesus 
Christ (1 Cor 8:5-6). Kyrios was also a sovereign title for 
the Roman emperor (Acts 25:26, where the RSV has 
added “my,” which is not in the Greek). Though denot- 
ing primarily the emperor’s political and judicial sover- 
eignty, it also carried the nuance of his divinity, esp. in 
the eastern Mediterranean area. When the primitive 
Christian kerygma was carried out of Palestine, it would 
have encountered this Hellenistic usage—it is argued — 
and would have adopted this title for the risen Christ. 
But this argument needs scrutiny, esp. in the light of the 
evidence for the Palestinian Jewish religious usage 
presented above. 

Paul himself inherited the title from the Palestinian 
Jewish Christian community in Jerusalem, where 
“Hebrews” and “Hellenists” (Acts 6:1-6) had already 
fashioned the creedal formula “Jesus is Lord” (1 Cor 12:3; 
Rom 10:9) and probably even made it a kerygmatic proc- 
lamation. Indeed, the title forms the climax of the pre- 
Pauline (probably Jewish-Christian) hymn to Christ 
used in Phil 2:6-11: “Let every tongue confess to the 
glory of God the Father that Jesus Christ is Lord” (retro- 
verted into Aram: wékol liS8an yitwaddé d? maré? YeSiia‘ 
mésiha? liqay ’ Elaha’ ? abba’). (Compare Col 2:6, “You 
have received by tradition [parelabete] Christ Jesus as the 
Lord.”) Even when writing to a Greek-speaking com- 
munity (1 Cor 16:22) Paul preserved maranatha, “Our 
Lord, come,” a liturgical formula related to Kyrios. 
Though no longer the absolute form, it betrays an early 
Palestinian origin, for it reflects Aram mardna’ tha? (cf. 
Rev 22:20: “Come, Lord Jesus!”; Did. 10:6). It was an 
eschatological prayer invoking the parousiac Lord, 
probably derived from a eucharistic liturgy considered as 
a foretaste of that coming (see 1 Cor 11:26). Such evi- 
dence suggests, then, that Paul derived the use of “Lord” 
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for the risen Christ from the early Jewish-Christian 
community of Jerusalem itself. 
54 What did the title Kyrios mean for Paul? It was, 
first, a way of referring to the risen status of Jesus the 
Christ. “Am I not an apostle? Have I not seen Jesus our 
Lord?” (1 Cor 9:1). So exclaimed Paul in relating his claim 
to apostleship to his vision of the risen Christ. Second, 
it expressed for him, as it did for the Jewish Christians 
before him, that this exalted Christ (Phil 2:9) was worthy 
of the same adoration as Yahweh himself, as the allusion 
to Isa 45:23 in Phil 2:10 suggests. Third, both the use of 
maranatha (1 Cor 16:22) and Paul’s interpretation of the 
eucharist (“As often as you eat this bread and drink this 
cup, you proclaim the death of the Lord Jesus until he 
comes,’ 1 Cor 11:26) seem to suggest that Kyrios was 
originally applied to the parousiac Christ and then 
gradually retrojected to other, earlier phases of Jesus’ 
existence (~- NT Thought, 81:13). Fourth, though in 
itself Kyrios does not mean “God” or assert the divinity of 
Christ, the fact that Paul (and early Jewish Christians 
before him) used of the risen Christ the title that Pales- 
tinian Jews had come to use of Yahweh, puts him on the 
same level with Yahweh and implies his transcendent 
status. He is in reality something more than human. (In 
this regard, one should recall here that only in Rom 9:5 
does Paul possibly call Jesus Christ theos, “God, and that 
is a highly controverted text; + Romans, 51:94). Fifth, 
the title expresses Jesus’ dominion over people precisely 
in his glorious, risen condition as an influence affecting 
their lives even in the present. It is a title by which Chris- 
tians acknowledge their relation to Christ as the Lord of 
“the living and the dead” (Rom 14:9). In acknowledging 
this lordship, Christians along with Paul admit that they 
are his douloi, “servants” (1 Cor 7:22; cf. Rom 1:1; Gal 1:10). 
(In Col and Eph the lordship of Christ, developed as 
“the mystery of Christ,” is further explained. As Kyrios 
of the kosmos, he has disarmed “the principalities and 
powers” [Col 2:15]; in him, the “one Lord” {Eph 4:5], the 
church finds its unity.) 


(Boismard, M.-E., “La divinité du Christ d’aprés Saint Paul,” 
LumVie 9 [1953] 75-100. Cerfaux, L., “Kyrios,” DBSup 5. 
200-28. Conzelmann, OTNT 76-86. Fitzmyer, J. A., “Kyrios, 
kyriakos,’ EWNT 2. 811-20; “New Testament Kyrios and 
Maranatha and Their Aramaic Background,’ TAG 218-35; 
“The Semitic Background of the New Testament Kyrios-Title,” 
WA 115-42; also “The Aramaic Background of Philippians 
2:6-11,” CBQ 50 [1988] 470-83.) 


55 (D) Passion, Death, and Resurrection. 
The decisive moment of the divine plan of salvation was 
reached in the passion, death, and resurrection of Jesus, 
the Christ. The unity of these phases must be retained in 
Paul’s view of this plan. Unlike the Johannine view, 
which tends to make of the ignominious raising of Jesus 
on the cross a majestic elevation to glory (John 3:14; 
8:28; 12:34) so that the Father seems to glorify the Son 
on Good Friday itself (John 12:23; 17:1-5), Paul’s view 
sees the passion and death as a prelude to the resurrec~ 
tion. All three phases make up “the story of the cross” 
(1 Cor 1:18); for it was the “Lord of glory” who was 
crucified (1 Cor 2:8). Though he was humiliated and 
subjected to powers controlling this age, his resurrection 
meant his victory over them as Lord (Phil 2:10-11; 2 Cor 
13:4). “He who died” is also “he who was raised up” (Rom 
8:34). Although his assuming the “form of a slave” (Phil 
2:7), i.e., becoming human (2 Cor 8:9), is part of the 
salvific process, Paul is not as interested in it apart from 
the passion, death, and resurrection. For in the last 
phases of Jesus’ earthly existence Paul sees Jesus’ filial 
obedience really displayed (Phil 2:8; Rom 5:19). Paul 
often traces the redemption of humanity to the gracious 
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initiative of the Father, but he also makes clear the free, 
loving cooperation of Christ in the execution of the 
Father’s plan (Gal 2:20; Rom 3:23). It is “our Lord Jesus 
Christ who gave himself for our sins to rescue us from 
the present evil age” (Gal 1:4). 

56 The early church recorded the memory of Jesus 
as the Son of Man who said that he had come not to be 
served but to serve and to give his life as a ransom for 
many (Mark 10:45). Paul nowhere alludes to such a say- 
ing of Jesus, except perhaps in his use of the eucharistic 
formula in 1 Cor 11:24. Yet he does emphasize Christ’s 
vicarious suffering and death for humanity. His teaching 
depends on the early church’s kerygma (1 Cor 15:3: 
“Christ died for our sins”), echoed often in one form or 
another (1 Cor 1:13, “for you”; Rom 14:15; Gal 1:4; 3:13; 
2 Cor 5:14,21; “Christ died for us godless people” Rom 
5:6). One may debate whether it should be “for us” or 
“instead of us”; in either case the basic Pauline idea is 
present. If at times Paul seems to stress the death of 
Christ for human salvation (1 Thess 5:10; Gal 2:20; Rom 
3:25; 5:6,9-10) without mentioning the resurrection, he 
does so to emphasize the cost that this experience on 
behalf of human beings demanded of Christ. “You have 
been bought for a price” (1 Cor 6:20). Thereby Paul 
stresses that it was no small thing that Christ Jesus did for 
them. 

57 At times Paul hints that Jesus’ death was a form 
of sacrifice that he underwent on behalf of human beings. 
This notion is alluded to in 1 Cor 5:7, where Christ is 
depicted as the passover lamb. A more specific nuance of 
“covenant sacrifice” is found in the eucharistic passage of 
1 Cor 11:24~-25. (For the sacrificial interpretation of the 
disputed passage in 2 Cor 5:21, see the lengthy discus- 
sion of L. Sabourin in Lyonnet, Sin 185-296.) Bultmann 
(TNT 1. 296) may be right in saying that this view of 
Christ’s death is not characteristically Pauline but 
represents a tradition that originated in the early church. 
(The view is explicitly formulated in Eph 5:2, where it 
is linked to the love of Christ and where allusions are 
made to Ps 40:7 and Exod 29:18, “As Christ loved you 
and gave himself up for you as a fragrant offering and 
sacrifice [prosphoran kai thysian| to God.”) 

58 What is much more characteristic of Paul is the 
linking of Christ’s death and resurrection as the salvific 
event. The cardinal text in this regard is Rom 4:25: “Jesus 
our Lord... was handed over to death for our trans- 
gressions and was raised for our justification.” See also 
1 Thess 4:14; Phil 2:9-10; 1 Cor 15:12,17,20-21; 2 Cor 
5:14-15; 13:4; Rom 8:34; 10:9-10. Most of these texts 
leave no doubt about the soteriological value of the first 
Easter. Rom 4:25 is not an empty pleonasm or only an 
instance of parallelismus membrorum. It expresses, rather, 
the double effect of the salvation-event: the wiping away 
of human transgressions (on the negative side) and the 
instituting of a status of uprightness (on the positive 
side). Christ’s resurrection was not a purely personal by- 
product of his passion and death. Rather, it contributed 
as much as these did in a causal way to the objective 
redemption of humanity. “If Christ has not been raised, 
then... you are still in your sins” (1 Cor 15:17; >NT 
Thought, 81:120). That Christian faith may be salvific, 
human lips must acknowledge that “Jesus is Lord,” and 
human hearts must believe “that God raised him from the 
dead” (Rom 10:9). 

59 Note how Paul speaks of the resurrection. 
Only in 1 Thess 4:14 does he say that “Jesus died and rose 
again” (as if by his own power). Elsewhere the efficiency 
of the resurrection is attributed to the Father, the 
gracious author of the salvific plan: “God the Father 
raised him from the dead” (Gal 1:1; cf. 1 Thess 1:10; 
1 Cor 6:14; 15:15; 2 Cor 4:14; Rom 4:24; 8:11; 10:9; 
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{Col 2:12; Eph 1:20]). Christ’s loving generosity is ex- 
pressed in his being handed over to death, but God’s act 
of prevenient favor is emphasized when Paul attributes 
the resurrection to the Father. “By the power of God he 
is alive” (2 Cor 13:4). Indeed, in Rom 6:4 we learn that 
the power of “the Father’s glory” has brought about 
Christ’s resurrection. This doxa exalted Christ to his 
glorious state (Phil 2:10); this heavenly exaltation is his 
anabasis, his ascent to the Father, just as his death on the 
cross expressed the depths of his humiliation and his 
katabasis. Like many in the early church Paul saw the 
resurrection-ascension as a single phase of the glorious 
exaltation of “the Lord” (+ NT Thought, 81:134). (In 
Col 2:15 a disciple of Paul views this exaltation as a 
triumphant victory-ascent over death and the spirit- 
rulers of this world. God’s “surpassing might and 
strength” were “exerted in raising Christ from the dead 
and seating him at his right hand in the heavenly realm, 
far above all principalities, authorities, powers, and 
dominions and above every name that could be named. . ” 
[Eph 1:19-21].) 

60 For Paul the resurrection brought Christ into 
anew relationship with people who had faith. Asa result 
of it he was “set up by the Father as the Son of God in 
power with [lit., “according to”] a spirit of holiness” 
(Rom 1:4). The “glory” that he received from the Father 
became his power, a power to create new life in those 
believing in him. At the resurrection he thus became the 
“last Adam,” the first being of the eschaton (1 Cor 15:45: 
“The first man Adam became a ‘living being’; the last 
Adam became a life-giving Spirit”; > 79 below). In vir- 
tue of this dynamic principle, Paul realizes that it is not 
he who now lives, but that the risen Christ lives in him 
(Gal 2:20). As a “life-giving Spirit,” Christ brings about 
the justification of believers and saves them from wrath 
on the day of the Lord (1 Thess 1:10). Paul even prays 
“to know Christ and the power of his resurrection” (Phil 
3:10), realizing that the Lord is possessed of a power, 
derived from the Father and capable of bringing about 
the resurrection of Christians. 


(Dhanis, E. [ed.], Resurrexit: Actes du symposium international sur la 
résurrection de Jésus [Rome, 1974]. Durrwell, F. X., The Resurrec- 
tion: A Biblical Study [NY, 1960]. Fitzmyer, J. A., ““To Know 
Him and the Power of His Resurrection’ (Phil 3:10),” TAG 
202-17. Feuillet, A., “Mort du Christ et mort du chrétien 
d’aprés les épitres pauliniennes,” RB 66 [1959] 481-513. Giitt- 
gemanns, E., Der leidende Apostel und sein Herr [FRLANT 90; 
Géttingen, 1966]. Luz, U., “Theologia crucis als Mitte der 
Theologie im Neuen Testament,” EvT 34 [1974] 116-41. 
Ortkemper, F.-J., Das Kreuz in der Verkiindigung des Apostels 
Paulus [SBS 24; Stuttgart, 1967]. Schade, H.-H., Apokalyptische 
Christologie bei Paulus [GTA 18; Gottingen, 1981]. Schweizer, E., 
“Dying and Rising with Christ,” NTS 14 [1967-68] 1-14. 
Stanley, D. M., Christ’s Resurrection in Pauline Soteriology [AnBib 
13; Rome, 1961]. Tannehill, R. C., Dying and Rising with Christ 
([BZNW 32; Berlin, 1967]. Weder, H., Das Kreuz Jesu bei Paulus 
[FRLANT 125; Gottingen, 1981].) 


61 (E) The Lord and the Spirit. Before con- 
sidering the various effects that Paul attributes to what 
Christ has done for humanity, we must devote some 
attention to the relation of the Lord to the Spirit in the 
Father’s plan of salvation. We have already seen that Paul 
called Christ “the power of God and the wisdom of God” 
(1 Cor 1:24). Like the term “spirit of God,” these epithets 
are ways of expressing God’s outgoing activity (cf. Wis 
7:25); for the “spirit of God” in the OT, see Gen 1:2; Ps 
51:13; 139:7; Isa 11:2; 61:1; Ezek 2:2. It expresses God’s 
creative, prophetic, or renovating presence to human 
beings or to the world at large; through it God is provi- 
dent for Israel or the world (> OT Thought, 77:32-39). 
Though Paul comes to identify Christ with the power 


[82:60-65] 


and wisdom of God, he never calls him explicitly “the 
spirit of God.” 

In several places, however, Paul does not clearly 
distinguish the Spirit from Christ. In Rom 8:9-11 the 
terms “Spirit of God,” “the Spirit of Christ,” “Christ,” 
and “the Spirit of him who raised Jesus from the dead” 
are used interchangeably in Paul’s description of God 
dwelling in the Christian. Related to this ambiguity is the 
designation of Christ as the “last Adam” since the resur- 
rection, when he became “a life-giving Spirit” (1 Cor 
15:45), one “set up as the Son of God in power with [lit., 
“according to” a spirit of holiness” (Rom 1:4). Indeed, 
Paul speaks of a sending of the “Spirit of the Son” (Gal 
4:6), of “the Spirit of Jesus Christ” (Phil 1:19), and of 
Jesus as “the Lord, the Spirit” (2 Cor 3:18). Finally, he 
even goes so far as to say, “The Lord is the Spirit” (2 Cor 
3:17; — 2 Corinthians, 50:17). 

There are, however, triadic texts in Paul’s letters that 
line up God (or the Father), Christ (or the Son), and the 
Spirit in a parallelism that becomes the basis for the later 
dogma of the three distinct persons in the Trinity (2 Cor 
1:21-22; 13:13; 1 Cor 2:7-16; 6:11; 12:4-6; Rom 5:1-5; 
8:14-17; 15:30). In Gal 4:4-6 there is a double sending 
of the “Son” and the “Spirit of his Son,” and even though 
one may at first hesitate about the distinction of the Spirit 
and the Son here, the text probably echoes the distinct 
sending of the Messiah and of the Spirit in the OT (e.g., 
Dan 9:25; Ezek 36:26). Moreover, 1 Cor 2:10-11, 
attributing to the Spirit a comprehensive knowledge of 
God’s profound thoughts, may even imply its divine 
character. 

62 This double set of texts manifests Paul’s lack of 
clarity in his conception of the relation of the Spirit to the 
Son. Normally, he uses “Spirit” in the OT sense, without 
the later theological refinements (nature, substance, and 
person). His lack of clarity should be respected; he 
provides only the starting point of later theological 
developments. 

63 As in his christology, so too in his references to 
the Spirit, Paul is interested in the functional role played 
by the latter in human salvation. If Christ opened up to 
human beings the possibility of a new life, to be lived in 
him and for God, it is more accurately the “Spirit of 
Christ” that is the mode of communicating this dynamic, 
vital, and life-giving principle to human beings. 

64 The Spirit is for Paul an “energizer,” a Spirit of 
power (1 Cor 2:4; Rom 15:13) and the source of Chris- 
tian love, hope, and faith. It frees human beings from the 
law (Gal 5:18, cf. Rom 8:2), from “the cravings of the 
flesh” (Gal 5:16), and from all immoral conduct (Gal 
5:19-24), It is the gift of the Spirit that constitutes adop- 
tive sonship (Gal 4:6; Rom 8:14), that assists Christians 
in prayer (“pleading along with us with inexpressible 
yearnings,” Rom 8:26), and that makes Christians espe- 
cially aware of their relation to the Father. The power of 
the Spirit is not something distinct from the power of the 
risen Christ: Christians have been “washed, consecrated, 
and have become upright in the name of our Lord Jesus 
Christ and in the Spirit of our God” (1 Cor 6:11). 

65 Commentators on Paul have at times tried to 
distinguish between the “Holy Spirit” (pneuma with 
capital P) and the “effects” of the indwelling Spirit (with 
a small p)—see E.-B. Allo, Premiére épitre aux Corinthiens 
(Paris, 1934) 93-94. Should not one at times prefer one 
meaning to the other? Thus Paul might be providing the 
basis for the later theological distinction between the 
created gift (grace) and the uncreated gift (the Spirit). But 
this distinction is not really Paul’s; the Spirit for him is 
God’s gift of his creative, prophetic, or renovative pres- 
ence to human beings or the world, and it is better left 
in this undetermined state. 


[82:66-69] 


66 Related to the foregoing question is the use of 
charis, “grace.” For Paul it most frequently designates 
God’s “favor,” the gratuitous aspect of the Father’s ini- 
tiative in salvation (Gal 2:21; 2 Cor 1:12) or of Christ’s 
own collaboration (2 Cor 8:9). Thus it characterizes the 
divine prevenience in the promise to Abraham (Rom 
4:16), in the apostolic call (Gal 1:6,15; 1 Cor 15:10; Rom 
1:4), in election (Rom 11:5), in the justification of human 
beings (Rom 3:24; 5:15,17,20-21). Moreover, it 
characterizes the dispensation that supersedes the law 
(Rom 6:14-15; 11:6). But at times Paul speaks of charis 
as something that is given or manifested (Gal 2:9; 1 Cor 
1A: LOS20@ ome S-09314 Rom 12:3.6: Sei), Ie 
accompanies Paul or is in him (Phil 1:7; 1 Cor 15:10). 
One may debate whether this is to be conceived of as 
something produced or not. In any case this last group 
of texts led in time to the medieval idea of “sanctifying 
grace.” Even though to read this notion into such Pauline 
passages would be anachronistic, one must remember 
that the Pauline teaching about the Spirit as an energizing 
force is likewise the basis of that later teaching. 


(On Spirit: Benjamin, H. S., BTB 6 [1976] 27-48. Branden- 
burger, E., Fleisch und Geist: Paulus und die dualistische Weisheit 
[WMANT 29; Neukirchen, 1968]. Hermann, I., Kyrios und 
Pneuma [SANT 2; Munich, 1961]. Ladd, G. E., in Current Issues 
in Biblical and Patristic Interpretation [Fest. M. C. Tenney; ed. G. 
Hawthorne; GR, 1975] 211-16. Luck, U., TLZ 85 [1960] 
845-48. Stalder, K., Das Werk des Geistes in der Heiligung bei Paulus 
{Zurich, 1962]. 

On grace (charis): Arichea, D. C., BT 29 [1978] 201-6. 
Berger, K., EWNT 3. 1095-1102. Cambe, M., RB 70 [1963] 
193-207. De la Potterie, I., in Jesus und Paulus [Fest. W. G. 
Ktimmel; ed. E. E. Ellis and E. Grasser; Géttingen, 1975] 
256-82. Doughty, D. J., NTS 19 [1972-73] 163-80.) 


67 (V) Effects of the Christ-Event. The term 
“Christ-event” is a short way of referring to the complex 
of decisive moments of the earthly and risen life of Jesus 
Christ. Above we considered three of them, his passion, 
death, and resurrection; but in reality one should also in- 
clude Jesus’ burial, exaltation, and heavenly intercession, 
for Paul sees significance in these moments as well. We 
have already noted how little interest Paul shows in the 
life of Jesus prior to his passion (> 18 above). What was 
more important for him was this complex of six decisive 
moments. When Paul looked back at these moments, he 
realized what Christ Jesus had accomplished for human- 
ity, and he spoke of the effects of that accomplishment 
(the “objective redemption,” as it has often been called) 
under ten different images: justification, salvation, recon- 
ciliation, expiation, redemption, freedom, sanctification, 
transformation, new creation, and glorification. For each 
of these images expresses a distinctive aspect of the 
mystery of Christ and his work. If the Christ-event be 
conceived of as a decahedron, a 10-sided solid figure, one 
can understand how Paul, gazing at one panel of it, 
would use one image to express an effect of it, whereas 
he would use another image when gazing at another 
panel. Each one expresses an aspect of the whole. The 
multiple images have been derived from his Hellenistic or 
Jewish backgrounds and have been applied by him to that 
Christ-event and its effects. In each case one has to con- 
sider its (1) origin or background, (2) meaning for Paul, 
and (3) occurrences. 
68 (A) Justification. The image most fre- 
quently used by Paul to express an effect of the Christ- 
event is “justification” (dikaidsis, dikaioun). (1) It is drawn 
‘from Paul’s Jewish background, being an OT image 
expressive of a relationship between God and human 
beings or between human beings themselves, whether as 
kings and commoners, or brothers and sisters, or neigh- 
bors. But it denotes a societal or judicial relationship, 
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either ethical or forensic (i.e., related to law courts; see 
Deut 25:1; cf. Gen 18:25). Though Noah is described as 
“a righteous man” before God (Gen 6:9, said in a pre- 
Mosaic law context), the dikaios, “righteous, upright (per- 
son),’ came to denote normally one who stood acquitted 
or vindicated before a judge’s tribunal (Exod 23:7; 1 Kgs 
8:32). Its covenantal nuance was expressive of the status 
of “righteousness” or “uprightness” to be achieved in the 
sight of Yahweh the Judge by observing the statutes of 
the Mosaic law (see Pss 7:9-12; 119:1-8). The OT also 
noted constantly how difficult a status it was to achieve 
(Job 4:17; 9:2; Ps 143:2; Ezra 9:15). Whereas Josephus 
could imagine nothing “more righteous” than obeying 
the statutes of the law (Ag.Ap. 2.41 § 293), the Essene of 
Qumran sang of his sinfulness and sought justification 
only from God: “As for me, I belong to wicked humanity, 
to the assembly of perverse flesh; my iniquities, my 
transgressions, my sins together with the wickedness of 
my heart belong to the assembly doomed to worms and 
walking in darkness. No human being sets his own path 
or directs his own steps, for to God alone belongs the 
judgment of him, and from his hand comes perfection of 
way... . If I stumble because of a sin of the flesh, my 
judgment is according to the righteousness of God” (1QS 
11:9-12; cf. 1QH 9:32-34; 14:15-16). Here we find an 
awareness of sin and of God as the source of human 
uprightness that are somewhat similar to Paul’s ideas, but 
they are not as developed as his would eventually 
become. Though Paul, even as a Christian, could look 
back on his own experience as a Pharisee and assert that 
“as to righteousness under the law” he had been “blame- 
less” (Phil 3:6), his experience near Damascus impressed 
him with the sinfulness of all human beings and with the 
role of Christ Jesus in repairing that situation (see Rom 
3:23). (2) When, then, Paul says that Christ has “justified” 
human beings, he means that by his passion, death, etc. 
Christ has brought it about that they now stand before 
God’s tribunal acquitted or innocent—and this apart 
from deeds prescribed by the Mosaic law. For “God’s 
uprightness” (> 39 above) now manifests itself toward 
human beings in a just judgment that is one of acquittal, 
since “Jesus our Lord was handed over to death for our 
trespasses and raised for our justification’ (Rom 4:25). 
(3) Paul clearly affirms the gratuitous and unmerited 
character of this justification of all humanity in Rom 
3:20-26, which ends with the assertion that God has 
displayed Jesus in death (“by his blood”) “to show forth 
at the present time that he [God] is upright himself and 
justifies [=vindicates] the one who has faith in Jesus” 
(3:26; cf. 5:1; Gal 2:15-21). The process of justification 
begins in God who is “upright” and who “justifies” the 
godless sinner as a result of what Christ has done for 
humanity. The sinner becomes dikaios and stands before 
God as “upright,” “acquitted” For this reason Paul also 
speaks of Christ as “our uprightness” (1 Cor 1:30), since 
through his obedience many are “made upright” (dikaioi 
katastathésontai hoi polloi, Rom 5:19; cf. 1 Cor 6:11; Rom 
5:18). Paul insists on the utter gratuity of this status 
before God because “all have sinned and fall short of the 
glory of God” (Rom 3:23). He even brings himself to 
admit that in all of this “we become the righteousness of 
God” (2 Cor 5:21), a bold assertion that states that God’s 
righteousness is communicated to us. This is “righteous- 
ness from God” (Phil 3:9); it is not our own (Rom 10:3). 
69 This effect of the Christ-event was undoubt- 
edly recognized by early Christians even before Paul; at 
least 1 Cor 6:11 and Rom 4:25 are often looked upon as 
pre-Pauline affirmations about Christ’s role in justifica- 
tion. The distinctive Pauline contribution, however, is his 
teaching that such justification comes about “by grace as 
a gift” (Rom 3:24) and “through faith” (Rom 3:25). 
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Though it is unlikely that the Judaizing problem in the 
early church, which Paul combatted so vigorously, gave 
rise to this way of viewing the Christ-event, that prob- 
lem undoubtedly helped Paul to sharpen his own view 
of the matter. 

70 The action whereby God “justifies” the sinner 
has been the subject of no little debate. Does the verb 
dikaioun mean “to declare upright” or “to make upright?” 
One might expect that dékaioun, like other Gk verbs end- 
ing in -00, would have a causative, factitive meaning, “to 
make someone dikaios” (cf. douloun, “enslave”; nekroun, 
“mortify”; déloun, “make clear”; anakainoun, “renew”). 
But in the LXX dikaioun seems normally to have a 
declarative, forensic meaning (G. Schrenk, TDNT 2. 
212-14; cf. D. R. Hillers, JBL 86 [1967] 320-24). At 
times this seems to be the sense in Paul’s letters (e.g., 
Rom 8:33), but many instances are ambiguous. From 
patristic times on, the effective sense of dikaioun, “make 
upright,” has been used (see John Chrysostom, In ep. ad 
rom. hom. 8.2 [PG 60. 456]; In ep. II ad Cor. hom. 11.3 [PG 
61. 478]; Augustine, De Spir. et litt. 26.45 [CSEL 60. 
199]. Indeed, this sense seems suggested by Rom 5:19, 
“by one man’s obedience many will be made upright” 
(katastathésontai). Moreover, if E. Kasemann’s emphasis 
on “God’s uprightness” as “power” is correct, this sense 
of dikaioun acquires an added nuance, and the OT idea of 
God’s word as effective (Isa 55:10-11) would support it. 
This debate about the forensic/declarative or effective 
sense of dikaioun has been acute ever since the time of the 
Reformation. Yet it might be well to recall that even 
Melanchthon admitted that “Scripture speaks both 
ways” (Apol. 4.72). 


(On justification: Betz, O., in Rechtf 17-36. Conzelmann, H., 
EvT 28 [1968] 389-404. Daalen, D. H. van, SE VI 556-70. 
Donfried, K. P., ZNW 67 [1976] 90-110. Gyllenberg, R., Recht- 
fertigung und Altes Testament bei Paulus [Stuttgart, 1973]. Jeremias, 
J., The Central Message of the New Testament [London, 1965] 
51-70. Keck, L. E., in Rechtf 199-209. Kertelge, “Rechtfertigung” 
[— 39 above]. Kuyper, L.J., SJT 30 [1977] 233-52. Reumann, 
J., “Righteousness” in the New Testament [Phl, 1982]. Strecker, G., 
in Rechtf 479-508. Wilckens, U., Rechtfertigung als Freiheit: 
Paulusstudien [Neukirchen, 1974]. Wolter, M., Rechtfertigung und 
zukiinftiges Heil [BZNW 43; Berlin, 1978]. Ziesler, J. A., The 
Meaning of Righteousness in Paul [SNTSMS 20; Cambridge, 
1972].) 


71 (B) Salvation. A fairly common way for 
Paul to express an effect of the Christ-event is “salvation” 
(sdtéria, sdzein). (1) This image is most probably derived 
by Paul from the OT expression of Yahweh’s delivering 
his people Israel, either as its savior (méSia‘, Isa 45:15; 
Zech 8:7; cf. Ps 25:5; Mic 7:7) or by “saviors” whom he 
raised up for them (Judg 3:9,15; 6:36; 2 Kgs 13:5; Isa 
19:20; > OT Thought, 77:140-48). It is, however, not 
impossible that Paul has been influenced by the use of 
sotér, “savior,” in the contemporary Greco-Roman 
world, where Zeus, Apollo, Artemis, or Asclepius were 
often called theos sdtér, a cultic epithet used in time of need 
(illness, sea storms, travail). This title was also applied to 
kings, emperors, and town councils (see H. Volkmann, 
“Soter, Soteria,” DKP 5. 289-90). (2) The image 
expresses deliverance or rescue from evil or harm, 
whether physical, psychic, national, cataclysmic, or 
moral. (3) In using it, Paul recognizes that Christians “are 
being saved” by the cross of Christ (1 Cor 1:18,21; cf. 
15:2; 2 Cor 2:15), i.e., rescued from evil (moral and 
otherwise). Strikingly enough, he uses this image, and 
not “justification,” in the very thesis of Rom 1:16, where 
he identifies “the gospel” as “the power of God for the 
salvation of everyone who believes.” Only in Phil 3:20 
does Paul call Jesus sdtér, and he is such as one still 
“awaited,” for although Paul looks on this effect of the 
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Christ-event as already achieved, he realizes that its end 
result is still something of the future, with an eschato- 
logical aspect (see 1 Thess 2:16; 5:8-9; 1 Cor 3:15; 5:5; 
Rom 5:9-10; 8:24 [“In hope we have been saved”!]; 
10:9-10,13). Related to this future is the role of interces- 
sion ascribed to the risen Christ in heaven (Rom 8:34). 
This, too, is why Paul can recommend to the Philippians, 
“work out your own salvation in fear and trembling” 
(Phil 2:12), adding, however, immediately, “for God is 
the one working in you, both to will and to work for his 
good pleasure” (2:13) —lest anyone might think that sal- 
vation can be achieved without God’s grace. Likewise 
related is Paul’s insistence that all human beings must one 
day “appear before the tribunal of Christ so that each one 
may receive good or evil for what one has done in the 
body” (2 Cor 5:10; cf. Rom 2:6-11). This future aspect 
of Pauline teaching has to be kept in mind against the 
broader backdrop of what God has already graciously 
achieved for humanity in the cross and resurrection of 
Christ Jesus. 

(Noteworthy is the development in Eph, where 
Christ is again called “Savior” [5:23] and where all the 
characteristic Pauline terminology associated with justi- 
fication now appears with salvation: “By grace you have 
been saved through faith; and this is not of your own 
doing, but is a gift of God—not because of deeds, lest 
anyone begin to boast. For we are his workmanship, 
created in Christ Jesus for good deeds, which God 
prepared in advance that we might walk in them” 
[2:8-10]. By the time that Eph is written, the Judaizing 
problem has abated, and the role of grace and faith has 
been shifted to more generic salvation. See A. T. Lincoln, 
CBQ 45 [1983] 617-30.) 


(On salvation: Brox, N., EvT 33 [1973] 253-79. Cullmann, O., 
The Christology of the New Testament [rev. ed.; Phl, 1963] 238-45. 
Dornseiff, F., PW 2/HI.1. 1211-21. Lyonnet and Sabourin, Sin 
63-78. Packer, J. I., BSac 129 [1972] 195-205, 291-306. 
Schelkle, K. H., EWNT 3. 781-84, 784-88.) 


72 (C) Reconciliation. Another image that 
Paul uses to describe an effect of the Christ-event is 
“reconciliation” (katallagé, katallassein [Col and Eph use 
apokatallassein}). (1) This image is derived by Paul from 
his Greco-Roman background, since there is no Hebr or 
Aram word to express the idea in the OT. The LXX uses 
diallassein, which has the same meaning, about a Levite 
who became angry with his concubine and went to talk 
to her “to reconcile her to himself” (udg 19:3); but the 
Hebrew says “to cause her to return to him” (see RSV). 
Cf. 1 Sam 29:4, where the Hebrew reads, “He will make 
himself acceptable.” In Hellenistic Greek, however, the 
verbs katallassein, diallassein are found abundantly (see 
Dupont, La réconcilation 7-15). The words are com- 
pounds of the root all-, meaning “other”; they denote a 
“making otherwise,” in both a secular and a religious 
sense. Ina secular sense, they denote a change in relations 
between individuals, groups, or nations and pertain to 
relations in the social or political sphere. They mean a 
change from anger, hostility, or alienation to love, 
friendship, or intimacy; feelings may accompany that 
change, but they are not essential (see Matt 5:23-24; 
1 Cor 7:11). In a religious sense, Gk literature uses the 
verbs of the reconciliation of gods and humans (e.g., 
Sophocles, Ajax 744). 2 Macc 1:5 speaks of God being 
reconciled to Jews (cf. 7:33; 8:29); and Josephus (Ant. 
6.7.4 § 143) similarly tells of God being reconciled to 
Saul. (2) When Paul applies this image to the Christ- 
event, he speaks always of God or Christ reconciling 
human beings, enemies or sinners, to himself. The ini- 
tiative is with God, who through Christ brings it about 
that human sinners are brought from a status of enmity to 
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friendship (see 2 Cor 5:18-19). “If, while we were 
enemies, we were reconciled to God by the death of his 
Son, much more, now that we are reconciled, shall we be 
saved by his life. Not only so, but we also rejoice in God 
through our Lord Jesus Christ, through whom we have 
now received our reconciliation” (Rom 5:10-11). 
(3) What is striking in this instance is Paul’s extension of 
this effect of the Christ-event from human beings to the 
kosmos itself: “In Christ God was reconciling the world 
to himself” (2 Cor 5:19; cf. Rom 11:15). Reconciliation 
has not only an anthropological dimension, but a cosmic 
dimension too. (In Col and Eph this effect is further 
developed in that it is related to the overall cosmic role 
of the risen Christ [Col 1:20-22, and esp. Eph 2:11-19]. 
The reconciliation is described both “horizontally,” in 
that Gentiles and Jews are brought near as Christians, 
and “vertically,” in that both Gentile and Jewish Chris- 
tians have been reconciled to God through Christ, who 
is “our peace.”) 

This idea of reconciliation is the same as “atonement,” 
when that word is understood rightly as at-one-ment. 
Unfortunately, atonement has often been misunderstood 
and confused with “expiation” (e.g., by Kasemann, in 
Future 50)—and, worse still, with “propitiation.” Recon- 
ciliation/atonement has nothing to do per se with cult or 
sacrifice; it is an image derived from relationships within 
the social or political sphere. 


(On reconciliation: Biichsel, F., TDNT 1. 251-59. Dupont, J., 
La réconciliation dans la théologie de Saint Paul [ALBO 3/32; Bruges, 
1953]. Fitzmyer, J. A., TAG 162-85. Furnish, V. P., CurTM 4 
[1977] 204-18. Hahn, F., EvT 33 [1973] 244-53. Hengel, M., 
The Atonement [Phl, 1981]. Kasemann, E., in The Future of Our 
Religious Past (Fest. R. Bultmann; ed. J. M. Robinson; NY, 1971] 
49-64. Liihrmann, D., ZTK 67 [1970] 437-52. Merkel, H., 
EWNT 2. 644-50.) 


vis) (D) Expiation. Another effect of the 
Christ-event is expressed by Paul under the image of 
“expiation” (hilastérion). (1) Despite attempts to relate this 
image to Paul’s Hellenistic background, it has been 
derived by him from the OT, i.e., from the LXX transl. 
of Hebr kapporet, the lid made of fine gold erected over 
the top of the ark of the covenant in the Holy of Holies, 
which served as the base for the two cherubim of 
Yahweh’s throne (see Exod 25:17-22). Kipper in Hebrew 
basically means “smear over,” “wipe away” (see HALAT 
470), and the lid was called kapporet because it was 
smeared with sacrificial blood by the high priest, who 
entered the Holy of Holies once a year for this purpose 
on Yom hakkipptirim (Lev 16:14-20). The first time that 
kapporet occurs in the OT it is translated in the LXX by 
hilastévion epithema (Exod 25:17), “expiating cover/lid,” 
but thereafter simply as to hilastérion (e.g., Exod 25:18-22 
with the art. as in the MT), a noun signifying “means of 
expiation.” In the Lat Vg kapporet was rendered in most 
cases as propitiatorium (whence the translation “propitia- 
tory” in some older Eng Bibles). Luther translated it as 
Gnadenstuhl, and in imitation the KJV rendered it as 
“mercy seat.” (2) Paul uses this image as an effect of the 
Christ-event only in Rom 3:25, where he reflects its OT 
relation to the Day of Atonement ritual in Lev 16: “God 
displayed him [Christ] as hilastérion with [or, “in”] his 
blood for the remission of bygone sins. . . .” Thus, Christ 
by his death or the shedding of his blood has achieved for 
humanity once and for all what the Day of Atonement 
ritual symbolized each year for Israel of old; he has 
‘become the new “mercy seat.” Hilastérion could, in fact, 
be understood as an adj.: “displayed Christ as expiating”; 
but, given the more common LXX use, it is preferably 
interpreted as a noun, “displayed Christ as a means of 
expiation,” i.e., a means whereby human sin is wiped 
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out, smeared away. (3) Some commentators have tried to 
relate hilastérion to the Gk vb. hilaskesthai, which was 
often used in the Hellenistic period with a god or hero 
as its object and meant “to propitiate,” “placate,” “ap- 
pease” such an angry being. This might suggest that Paul 
was saying that Christ was so displayed with his blood 
in order to placate the Father’s wrath (see Morris, “The 
Meaning”). This is, however, far from certain. In the 
LXX God is at times the object of hilaskesthai (Mal 1:9; 
Zech 7:2; 8:22); but in these three places there is no ques- 
tion of an appeasement of his wrath (see the RSV). More 
frequently hilaskesthai is used either of expiating sins (i.e., 
removing them or their guilt, Ps 65:4; Sir 5:6; 28:5) or 
of expiating some object, person, or place (i.e., purifying 
from defilement, Lev 16:16,20,33; Ezek 43:20,26; etc.). 
It frequently translates kippér, which even has God 
sometimes as its subject, not its object (see Lyonnet, “The 
Terminology”). One should not invoke such passages as 
1 Thess 1:10; Rom 5:9 to suggest that the shedding of 
Christ’s blood has actually appeased the Father’s wrath: 
we have explained “the wrath of God” (— 38 above), and 
it is reserved for human sin. Expiation, however, wipes 
away human sin, and Paul sees this achieved once and for 
all in Jesus’ death on the cross. 

74 A fuller meaning of the public manifestation of 
Christ “in his blood” (Rom 3:25) is understood only 
when contemporary Jewish ideas are recalled that “there 
is no expiation of sins without blood” (Heb 9:22; cf. Jub. 
6:2,11,14). It was not that blood shed in sacrifice pleased 
Yahweh; nor that the shedding of the blood and ensuing 
death were a recompense or price to be paid (— Institu- 
tions, 76:89-95). Rather, the blood was shed either to 
purify and cleanse objects ritually dedicated to Yahweh’s 
service (Lev 16:15-19) or to consecrate objects or per- 
sons to that service (i.e., by removing them from the pro- 
fane and uniting them intimately with Yahweh, as it 
were, in a sacred pact; cf. Exod 24:6-8). On the Day of 
Atonement the high priest sprinkled the kapporet with 
blood “because of the uncleanness of the Israelites and 
their transgressions in all their sins” (Lev 16:16). The 
underlying reason is found in Lev 17:11: “The life of the 
flesh is in the blood; for it is the blood that expiates by 
reason of the life (bannepe3).” Cf. Lev 17:14; Gen 9:4; 
Deut 12:33. Blood was identified with life itself because 
the nepeS, “breath,” was thought to be in the blood. When 
it ran out of a being, the nepe¥ left. The blood shed in 
sacrifice was not, then, a vicarious punishment meted out 
on an animal instead of on the person who immolated it. 
Rather, the “life” of the animal was consecrated to God 
(Lev 16:8-9); it was a symbolic dedication of the life of 
the person who sacrificed to Yahweh. It cleansed people 
of faults in Yahweh’s sight and associated them once 
more with Yahweh. Christ’s blood, shed in expiation of 
human sin, removed the sins that alienated human beings 
from God. Paul insists on the gracious and loving ini- 
tiative of the Father and on the love of Christ himself in 
this action. He often says of Christ that he “gave himself” 
for us or for our sins (Gal 1:4; 2:20) and that he “loved 
us” (Gal 2:20; Rom 8:35,37). Through the death of 
Christ, Paul (along with all Christians) has been crucified 
with Christ so that he “may live for God” (Gal 2:19). It 
is not Pauline teaching that the Father willed the death of 
his Son to satisfy the debts owed to God or to the devil 
by human sinners. Lest Paul’s statements, which are at 
times couched in juridical terminology, be forced into 
rigid categories after the fashion of some patristic and 
scholastic commentators, one has to insist on the love of 
Christ involved in this activity. Paul did not theorize 
about the Christ-event, as did later theologians. He 
offers us “not theories but vivid metaphors, which can, 
if we will let them operate in our imagination, make real 
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to us the saving truth of our redemption by Christ’s self- 
offering on our behalf... . It is an unfortunate kind of 
sophistication which believes that the only thing to do 
with metaphors is to turn them into theories” (RITNT 
222-23). 


(Dodd, C. H., The Bible and the Greeks [London, 1935] 82-95. 
Fitzer, G., “Der Ort der Verséhnung nach Paulus,” TZ 22 
[1966] 161-83. Fitzmyer, J. A., “The Targum of Leviticus from 
Qumran Cave 4,” Maarav 1 [1978-79] 5-23. Garnet, P., 
“Atonement Constructions in the Old Testament and the 
Qumran Scrolls,” EvQ 46 [1974] 131-63. Lyonnet, S., “The 
Terminology of ‘Expiation’...,” Sin 120-66. Manson, T. W., 
“Hilastérion,” JTS 46 [1945] 1-10. Moraldi, L., Espiazione sacri- 
ficale e riti espiatori nell’ambiente biblico e nell’Antico Testamento 
[AnBib 5; Rome, 1956] 182-221. Morris, L., “The Biblical Use 
of the Term ‘Blood,’” JTS 3 [1952] 216-27; “The Meaning of 
hilasterion in Romans iii.25,” NTS 2 [1955-56] 33-43. Roloff, J., 
“Hilastérion,” EWNT 2. 455-57.) 


75 (E) Redemption. Yet another image 
employed by Paul to describe an effect of the Christ- 
event is “redemption” (apolytrdsis; agorazein, exagorazein). 
(1) It is not easy to say whence this image is derived by 
Paul. It has been related to sacral manumission of slaves 
in the Gk world (BAGD 12; LAE 320-23: more than 
1,000 Delphic inscriptions record that “Pythian Apollo 
purchased So-and-So for freedom”). That Paul is aware 
of a social institution of emancipation is clear from 1 Cor 
7:21, even though he otherwise counsels Christians to 
remain “in the state in which one has been called,” for a 
slave is a “freedman of the Lord” (7:20,22). But Paul’s Gk 
vocabulary is notably different from that found in the 
Delphic inscriptions, where the verb is priasthai, “pur- 
chase,” not the Pauline (ex)agorazein, which never 
appears in sacral-manumission texts. Nor is the freed 
slave ever considered “a slave of Apollo” or “a freedman 
of Apollo” (see Bartchy, Mallon 121-25; Lyonnet, 
“L’Emploi”). The only term used in common is timé, 
“price” (1 Cor 6:20; 7:23). For this reason it is better to 
explain the background of Paul’s image mainly in the 
light of LXX terminology. There the verb apolytroun is 
used for the “redeeming” ofa slave (Exod 21:8); apolytrosis 
occurs (Dan 4:34); and the simple forms lytron, “ransom,” 
and lytroun, “redeem,” are found abundantly (e.g., Exod 
6:6; 15:13-16; 21:30; 30:12). Paul uses exagorazein, 
“buy,” a rare word, never used in the LXX in a context 
of emancipation of a slave or in extrabiblical texts of 
sacral manumission. But it is used by Diodorus Siculus 
(Hist. 36.2) for buying a slave (as a possession) and again 
(Hist. 15.7) for setting free an enslaved person by 
purchase—though Iytron is not mentioned, such a pur- 
chase was in effect a “ransom.” (2) When Paul sees 
“redemption” as an effect of the Christ-event, he 
acknowledges that Christ’s passion, death, etc. were a 
ransom to set sinners free from bondage and enslave- 
ment. Behind the Pauline image lies the OT idea of 
Yahweh as Israel’s g6? él, “redeemer,” the kinsman who 
had the duty of buying back an enslaved or captive 
relative (Isa 41:14; 43:14; 44:6; 47:4; Ps 19:15; 78:35). It 
referred at first to the freeing of Israel from Egyptian 
bondage (Deut 6:6-8; Ps 111:9), when Yahweh 
“acquired” a people as a possession for himself (Exod 
15:16; 19:5; Mal 3:17; Ps 74:2); later on, to the return of 
Israel from Babylonian Captivity (Isa 51:11; 52:3-9). In 
time, it acquired an eschatological nuance: what God 
would do for Israel at the end of days (Hos 13:14; Isa 
59:20; Ps 130:7-8). (3) Paul never calls Christ lytratés, 
“redeemer” (a term used of Moses in Acts 7:35); nor does 
he ever speak of lytron, “ransom.” But he does call Christ 
“our redemption” (apolytrésis, 1 Cor 1:30). “Through the 
redemption which is in Christ Jesus” (Rom 3:24), human 
beings are freed and justified. Though this has already 
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been achieved by Christ, there is still a future, eschato- 
logical aspect, for Christians “await the redemption of 
the body” (Rom 8:23)—even a cosmic aspect, since all 
“creation” (8:19-22) is groaning in expectation of it. 
When Paul speaks of Christians as having been “bought 
for a price” (1 Cor 6:20; 7:23), he is stressing the onerous 
burden of what Christ did for humanity. He never 
specifies to whom the price was paid (whether to God or 
to the devil, as later commentators often theorized). 

(In Col and Eph “the forgiveness of sins” [aphesis 
hamartion] is related to the effect of redemption [Col 1:14; 
Eph 1:7]. This effect of the Christ-event is never found 
in Paul’s uncontested letters, unless one argues that paresis 
in Rom 3:25 carries the meaning of “remission,” which 
is not unlikely. Moreover, Eph 1:14 explicitly mentions 
“the redemption of acquisition,” echoing the OT idea; in 
4:30 the indwelling Spirit is already a pledge of “the day 
of redemption.”) 


(Bartchy, S., Mallon Chresai: First-Century Slavery and the Inter- 
pretation of 1 Corinthians 7:21 [SBLDS 11; Missoula, 1973]. 
Bémer, F., Untersuchungen iiber die Religion der Sklaven in Griechen- 
land und Rom [4 vols.; Mainz, 1957-63] 2. 133-41. Elert, W., 
“Redemptio ab hostibus,” TLZ 72 [1947] 265-70. Gibbs, J. G., 
“The Cosmic Scope of Redemption according to Paul,” Bib 56 
[1975] 13-29. Kertelge, K., “Apolytrésis,” EWNT 1. 331-36; 
“Lytron,” ibid. 2. 901-5. Lyonnet, S., “L’Emploi paulinien de 
exagorazein au sens de ‘redimere’ est-il attesté dans la littérature 
grecque?” Bib 42 [1961] 85-89; “Redemptio cosmica secundum 
Rom 8,19-23,” VD 44 [1966] 225-42; “The Terminology of 
Liberation,” Sin 79-119. Marshall, 1. H., “The Development of 
the Concept of Redemption in the New Testament,” in Recon- 
ciliation and Hope [Fest. L. L. Morris; ed. R. J. Banks; GR, 1974] 
153-69.) 


76 (F) Freedom. Related to the image of 
redemption is another used by Paul, viz., “freedom” 
(eleutheria, eleutheroun). (1) Though “freedom” sometimes 
carries the nuance of “redemption/ransom” (— 75 
above), it is more properly related to the Greco-Roman 
idea of freedom as the social status of citizens in a Gk polis 
or a Roman municipium (see OCD 703, 851-52). (The 
root eleuthero- occurs in the LXX, but it is found for the 
most part in the deuterocanonical and apocryphal Gk 
writings.) The secular use of the adj. eleutheros is found in 
1 Cor 7:21-22. (2) Paul applies this image to the Christ- 
event, meaning thereby that Christ Jesus has set human 
beings free, has given them the rights of citizens of a free 
city or state. As a result, “our commonwealth (politeuma) 
is in heaven” (Phil 3:20); and while here on earth we are 
already a colony of free heavenly citizens. (3) Paul’s prin- 
ciple is found in 2 Cor 3:17: “Where the Spirit of the 
Lord is, there is freedom.” That is why he insists with the 
Galatians: “For freedom Christ has set us free; so stand 
fast and be not encumbered again with a yoke of slavery” 
(Gal 5:1). The slavery to which he refers is that of “sin 
and death,” “self,” and “the law” (see Rom 5-7; esp. 7:3; 
8:1-2). “When you were slaves of sin, you became free 
for uprightness” (Rom 6:20; cf. 6:18). The allegory of 
Sarah and Hagar (Gal 4:21-31) teaches that all Christians 
are children of the “free woman.” In his struggle with the 
Judaizers Paul became aware of the “false brethren” who 
had “slipped in to spy out the freedom that we have in 
Christ Jesus” (Gal 2:4). This effect of the Christ-event 
also has its eschatological aspect, since it is associated 
with the destiny of the Christian in “glory” (Rom 8:21). 
Paul, however, realizes that the Christian has not yet 
fully achieved that destiny and insists, “You were called 
to freedom; but do not use your freedom as an opportu- 
nity for the flesh” (Gal 5:13a-b). Freedom is not license; 
but “through love become servants of one another” 
(5:13c). 
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(On freedom: Betz, H. D., SEA 39 [1974] 145-60. Cambier, J., 
SE IT 315-53. Krentz, E., CTM 40 [1969] 356-68. Lyonnet, S., 
The Bridge 4 [1962] 229-51. Mussner, F., Theologie der Freiheit 
nach Paulus [QD 75; Freiburg, 1976]. Nestle, D., Eleutheria: 
Studien zum Wesen der Freiheit bei den Griechen und im Neuen Testa- 
ment [HUT 16; Tiibingen, 1967]. Niederwimmer, K., EWNT 1. 
1052-58. Schlier, H., Das Ende der Zeit (Freiburg, 1971] 216-33. 
Schnackenburg, R., Present and Future: Modern Aspects of New 
Testament Theology [Notre Dame, 1966] 64-80.) 


77 (G) Sanctification. Another image used by 
Paul for an effect of the Christ-event is “sanctification” 
(hagiasmos, hagiazein). (1) Though things and persons 
were often said in the Gk world to be hagios, “holy,” or 
dedicated to the gods (Herodotus, Hist. 2.41.44; 
Aristophanes, Birds 522), Paul’s image is mainly derived 
from the OT. There Hebr gad6 and Gk hagios were often 
used to characterize things (e.g., the ground, Exod 3:5; 
Jerusalem, Isa 48:2; the Temple, Isa 64:10; its inner sanc- 
tuary, Exod 26:33) or persons (e.g., the people of Israel, 
Exod 19:14; Lev 19:2; Isa 62:12; priests, 1 Macc 2:54; 
prophets, Wis 11:1). This term did not express an inner, 
ethical piety or outward sanctimony, but rather the 
dedication of things or persons to the awesome service 
of Yahweh. It was a cultic term that marked off from the 
secular or the profane such persons or things for this ser- 
vice. (2) For Paul God made Christ Jesus “our sanctifica- 
tion” (1 Cor 1:30), i-e., the means whereby human beings 
were dedicated anew to God and oriented to serving him 
with awe and respect. (3) To this status “God has called 
us” (1 Thess 4:7), and we have been “made holy” or 
“sanctified” by Christ Jesus (1 Cor 1:2; 6:11) or by his 
“holy Spirit” (Rom 15:16; cf. 6:22). So true is this for Paul 
that hagioi, “saints,” becomes a common designation for 
Christians in his uncontested letters, except 1 Thess and 
Gal: they are “called to be saints” (Rom 1:7; 1 Cor 1:2). 
(As in Job 5:1; Tob 8:15; 11:14; 12:15; Ps 89:6,8, hagioi 
sometimes refers to heavenly beings, angels; it may so 
appear in Col 1:12; cf. 1QS 3:1; 11:7-8.) 


(Balz, H., “Hagios, etc.,” EWNT 1. 38-48. Delehaye, P., Sanctus 
(Subsidia hagiographica 17; Brussels, 1927]. Jones, O. R., The 
Concept of Holiness [NY, 1961]. Procksch, O. and K. G. Kuhn, 
“Hagios, etc.” TDNT 1. 88-115. Wolff, R., “La sanctification 
d’aprés le Nouveau Testament,” Positions luthériennes 3 [1955] 
138-43.) 


78 (H) Transformation. Another effect of the 
Christ-event is presented by Paul under the image of 
“transformation” (metamorphosis, metamorphoun [he uses 
only the vb.]). (1) This image is derived from Greco- 
Roman mythology, which even developed in Hellenistic 
times a literary form, viz., collections of legends about 
transformation—of snakes into stones (Homer, Iliad 
2.319), of Niobe into a rock on Mt. Sipylon (Pausanias 
1.21.3), of Lucian into an ass (Apuleius, Golden Ass); cf. 
Nicander, Heterotoumena; Ovid, Metamorphoses. This 
mythological image was quite current in Paul’s day, and 
he did not hesitate to borrow it and apply it to the 
Christ-event. (2) In so doing, Paul sees Christ Jesus 
gradually reshaping human beings, “who turn to the 
Lord.” The creator God through the risen Christ shines 
creative light anew in human lives, which transforms 
them. (3) Paul clearly uses this image in 2 Cor 3:18: “All 
of us, with unveiled face, behold the glory of the Lord 
and are being transformed into a likeness of him from 
one degree of glory to another.” Related to this verse is 
2 Cor 4:6, which explains how the face of the risen Christ 
acts as a mirror to reflect the glory that comes from the 
creator God: “It is the God who said, ‘Let light shine out 
of darkness,’ who has shone in our hearts to give us the 
light of the knowledge of God’s glory on the face of 
Christ.” This is one of the most sublime Pauline descrip- 
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tions of the Christ-event. Phil 3:21 uses another vb. 
metaschématizein to express a similar idea: “Christ Jesus 
... will change our lowly body to be like his glorious 
body.” Cf. Rom 12:2 (in a hortatory context). (From this 
image Gk patristic writers derived the later idea of theosis 
or theopoiésis, the gradual “divinization” of the Chris- 
tian—their practical equivalent for “justification.”) 


(Behm, J., “Metamorphod,” TDNT 4. 755-59. Fitzmyer, J. A., 
“Glory Reflected on the Face of Christ (2 Cor 3:7-4:6) and a 
Palestinian Jewish Motif,” TS 42 [1981] 630-44. Hermann, R., 
“Uber den Sinn des morphousthai Christon en hymin in Gal. 4,19,” 
TLZ 80 [1955] 713-26. Liefeld, W. L., “Metamorphoo,” 
NIDNTT 3. 861-64. Niitzel, J. M., “Metamorphoo,” EWNT 2. 
1021-22.) 


79 (1) New Creation. Another Pauline image, 
related to the foregoing, is “new creation” (kainé ktisis). 
(1) Paul has derived this image from the OT references 
to God’s creation of the world and of human beings 
(LXX Gen 14:19,22; Ps 89:48; 104:1-30; Sir 17:1). (2) In 
applying it to the Christ-event, Paul means that God in 
Christ has created humanity anew, giving it “newness of 
life” (Rom 6:4), i-e., a life in union with the risen Christ 
(Gal 2:20: “Christ lives in me”), a life destined to share 
in “the glory of God” (Rom 3:23b). (3) “New creation” 
is found in Gal 6:15, where its worth is contrasted with 
circumcision and the lack of circumcision; and in 2 Cor 
5:17, where its source is “being in Christ.” This is why 
Paul calls the risen Christ “the last Adam” (1 Cor 15:45), 
i.e., he has become the Adam of the eschaton through his 
life-giving Spirit. He is thus the head of a new humanity, 
just as the first Adam was the beginning of life for 
physical humanity. For this reason too Christ is “the 
firstborn among many brethren” who have been “pre- 
destined to be conformed to his image” (Rom 8:29) — the 
newness of life that Christ has brought is a share in his 
own risen life (1 Cor 6:14; 2 Cor 4:14; Rom 6:4—-5; 8:11). 
This is, in effect, the Pauline sense of “eternal life” (Gal 
6:8; Rom 5:21; 6:23). 


(On [new] creation: Baumbach, G., Kairos 21 [1979] 196-205. 
Foerster, W., TDNT 3. 1000-35, esp. 1033-35. Petzke, O., 
EWNT 2. 803-8. Sjéberg, E., ST 9 [1955] 131-36. Stuhl- 
macher, P., EvT 27 [1967] 1-35.) 


80 (J) Glorification. The last image used by 
Paul to describe an effect of the Christ-event is 
“glorification” (doxa, doxazein). (1) This image is derived 
from the OT kabéd or doxa, “glory,” “splendor,” an ex- 
pression of the presence of God or of the resplendent 
manifestation of that presence, esp. in the theophanies of 
the exodus (e.g., Exod 24:17; 40:34; Num 14:10; Tob 
12:15). (2) We have already seen how Paul related 
“glory” to the creator God (> 78); he is now playing on 
another aspect of that transforming power of the risen 
Christ. It is depicted as “glorifying” Christians, i.e., 
giving them in advance a share in the glory that he, as one 
raised from the dead, now enjoys with the Father. 
(3) Paul speaks of this effect in Rom 8:30: “Those whom 
he predestined he also called; and those whom he called 
he also justified; and those whom he justified he also 
glorified” (edoxasen). Cf. 1 Thess 2:12; 1 Cor 2:7; Rom 
8:18,21. (In the Deutero-Paulines this idea is given 
another formulation: “God has transferred us to the 
kingdom of his Son” {Col 1:13]; “he has raised us up with 
him and made us sit with him in the heavenly places” 
[Eph 2:6]. “Buried with him in baptism... you were 
also raised with him through faith in the action of God 
who raised him from the dead” [Col 2:12]. “You have 
been raised with Christ” [Col 3:1]. In none of these 
Deutero-Pauline passages does doxa occur.) 


(On glory [doxa]: Brockington, L. H., in Studies in the Gospels 
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[Fest. R. H. Lightfoot; ed. D. E. Nineham; Oxford, 1957] 1-8. 
Dupont, J., RB 56 [1949] 392-411. Forster, A. H., ATR 12 
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[1929-30] 311-16. Hegermann, H., EWNT 1. 832-41, 841-43. 
Schlier, H., SPC 1. 45-56.) 


PAUL’S ANTHROPOLOGY 


81 (I) Humanity before Christ. What effect 
does the Christ-event actually have on the lives of 
human beings? Having sketched the objective aspects of 
Christ’s salvific role, we now discuss the ways in which 
Paul saw humanity sharing in the effects listed above. To 
understand Paul’s view of the Christian experience from 
the human side, however, we must inquire first into the 
way he regarded the human condition prior to Christ’s 
coming. Paul’s anthropology (his teaching about human- 
ity) is at once individual and corporate; we sketch the 
latter first because it is more closely related to salvation 
history than his view of the individual. For Paul often 
contrasts what the situation of humanity was with what 
it is “now” in the Christian dispensation (see Gal 4:8-9; 
1 Cor 6:11; Rom 3:21; 6:22; 7:6). 

82 (A) Sin. Inthe period before Christ, human 
beings were all sinners who, despite their striving to live 
uprightly, never achieved that goal and never reached the 
destiny of glory intended by the creator for them; they 
failed to “hit the mark,” as the basic meaning of hamarta- 
nein, “to sin,” implies (see Rom 3:23; cf. 3:9,20). In his 
teaching on this pervasive influence of sin in humanity, 
Paul depends on the OT itself (Gen 6:5; 1 Kgs 8:46; Isa 
64:5-7; Job 4:17; 15:14-16; Qoh 7:20; Sir 8:5). The 
tendency to sin is with one from birth: “I was brought 
forth in iniquity; in sin my mother conceived me” (Ps 
51:5; cf. Jer 16:12). Human sin is contagious; the people 
of Judah “have followed their own hearts in stubborn- 
ness and have gone after the Baals, as their fathers taught 
them” (Jer 9:14; cf. 3:25). Such sin creates a solidarity of 
sinners, of contemporaries (Gen 11:1-9; 2 Sam 24:1-17; 
Num 16:22) and of successive generations (Ps 79:8; Exod 
20:5; 34:7). This conviction about the universality of sin 
among human beings was born of experience, observa- 
tion, and corporate attestation: “No one has power to re- 
tain the spirit (i.e., not to die) or authority over the day 
of death; there is no relief from war, and wickedness will 
not deliver those who are given to it. All this I have 
observed, in applying my mind to all that is done under 
the sun” (Qoh 8:8-9; cf. 7:29). See further 1QH 4:29-30; 
Philo, De vita Mos. 2.29 § 147. 

83 The etiological narrative of Gen 2-3 sought to 
explain how this sinful condition began. Its rich sym- 
bolism portrays "Adam, “Man,” and Hawwah, “Eve” (ex- 
plained as ’é@m kol hay, “mother of all living [beings]”), as 
having brought sin into the world. The story teaches that 
sin did not originate with God, but began with human 
beings and that it has been around as long as they have 
been. Through it they lost their trusted intimacy with 
God and incurred death and all human misery (hard 
labor, pangs of travail, experience of evil). The cursing 
of the serpent symbolizes the lasting enmity that is to 
ensue between humanity and all evil. The notion of in- 
heritance of such a condition through the centuries is 
introduced in that the woman’s offspring will always be 
confronted by evil; generation after generation of human 
beings will be seduced by the temptation to become like 
God, as were their forebears, Adam and Eve. 

84 Strikingly enough, this etiological story has 
produced almost no echo in any protocanonical book of 
the OT. In these books Adam appears only in the open- 
ing genealogy of 1 Chr 1:1. In the so-called Lament over 


the King of Tyre (Ezek 28:11-19) an allusion to Gen 3 
is clear; but Adam is not named, and the transgression is 
identified as violence-filled “abundance of trade” (28:16), 
not the eating of fruit. Cf. Job 15:7. Only in the late 
deuterocanonical books and in intertestamental literature 
does the story of Eden reemerge, with notable emphases. 
In Tob 8:6 allusion is made to the creation of Adam and 
Eve as the origin of humanity; they are looked upon as 
models of married life. In Sir 36(33):10 the creation of 
“all human beings” is related to the creation of Adam 
from the dust. In Sir 40:1 the author alludes to the yoke 
of heavy toil laid on the children of Adam, and in Sir 
49:16 the Hebr text speaks explicitly of “Adam’s glory,” 
as he is listed among the “famous men” of old (Sir 44:1). 
In contrast to this benign treatment of Adam stands Sir 
25:24, “Sin began with a woman, and because of her we 
all die.” The origin of sin is traced to Eve, and a causal 
connection is asserted between it and all human death. 
Death affects all her descendants because of what she did. 
Similarly, in Jub. 2-5 the story of Gen 2-3 is embellished, 
and two details are noteworthy: (1) at Adam’s expulsion 
from Eden “the mouth ofall beasts was closed . . . so that 
they could no longer speak” (3:28); and (2) the depravity 
of humanity that develops is traced not to Adam’s trans-~ 
gression, but to the daughters of mankind seduced by the 
angels (5:1-4). The blessings bestowed by God on Adam 
are later recalled (19:27), as he is singled out and regarded 
as one of the patriarchs of Israel. In Wis Adam is not 
named, but he is clearly referred to as “child of the earth, 
the first-formed” (7:1). Indeed, Wisdom herself “pro- 
tected the first-formed father of the world, . . . delivered 
him from his transgression, and gave him strength to 
rule over all things” (10:1-2). In this late pre-Christian 
Jewish literature there is thus the tendency to exalt Adam 
and to trace “the glory of Adam” (1QS 4:22-23; CD 
3:20-4:2; 1QH 17:13-15; cf. 4QpPs? 1,3-4 iii 1-2) to 
his having been created (according to the P document of 
Gen 1:27) in the image of God. “God created man for 
incorruption and made him the image of his own eter- 
nity, but through the devil’s envy death came into the 
world” (Wis 2:23-24). But whereas Adam is thus ex- 
tolled, sin, death, and evil are traced to Eve: “I created for 
him a wife that death should come to him by his wife” 
(2 Enoch 30:17); “Adam said to Eve, ‘What have you done 
to us in bringing on us the great wrath [death], which 
rules over our whole race?’”” (Apoc. Mos. 14). Cf. Apoe. 
Mos. 32:1; 2 Esdr. 3:7. In this late literature only the Life 
of Adam and Eve 44:2 may ascribe the “transgression and 
sin of all our generations” to “our parents” (in the pl.). 

85 Paul, however, breaks with this late pre- 
Christian Jewish tradition about Adam’s glory and 
returns to the earlier tradition of Gen 2-3 itself, ascribing 
not only death but even sin itself to Adam. In 1 Cor 
15:21-22 he ascribes death to “one man”: “As in [or, 
“through”] Adam all die, so too all shall be made alive in 
Christ.” In that context death is contrasted with resur- 
rection to life (eternal), and Paul is thus thinking of total 
death, spiritual as well as physical. However, in Rom 
5:12 he goes further, ascribing to Adam a causal connec- 
tion that brings not only death, but sin itself into human 
life: “Just as through one man Sin entered the world, and 
through that Sin, Death, and in this way Death spread to 
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all human beings, since all have sinned.” There follows 
a notorious anacoluthon (> Romans, 51:53) because of 
a break in Paul’s thought, as he feels obligated to explain 
his ascription of sin to Adam. Thus Paul attributes to 
Adam not only the condition of total death that affects 
every human being, but even the contagion of sin that is 
ratified by personal sins. This sense of Rom 5:12 does not 
depend on the vb. hémarton, “all have sinned,” being 
understood of some “habitual” sin, nor on the prep. 
phrase eph’ hé understood as connoting some incorpora- 
tion of all human beings in Adam (— Romans, 51:56). 
Rather, the context of vv. 13-14 indicates such a causal 
connection, and esp. 5:19, “Just as through one man’s 
disobedience the mass of mankind were made sinners, so 
by one man’s obedience will the mass of them be made 
upright.” The contrast of antitype and type, Christ and 
Adam, demands that the sinful condition of all human 
beings be attributable to Adam, just as their condition of 
uprightness is attributable to Christ alone. 

86 Paul’s indictment of the ungodliness and wick- 
edness of Gentiles, who have suppressed the truth in 
their lives, is severe (Rom 1:18-23). He finds that they 
have no excuse for not honoring God as a result of what 
they have known about him from his creation (apart 
from his revelation of himself in the OT). “In not know~ 
ing God,” the Gentiles “were in bondage to beings that 
were no gods. ..and were slaves to elemental spirits” 
(Gal 4:8-9). Their condition of servitude did not 
enlighten them about their degraded conduct (Rom 
1:24-32; cf. 1 Cor 6:9-10). But the picture is not entirely 
negative, since Paul admits that Gentiles do at times fulfill 
some prescriptions of the Mosaic law (Rom 2:14), “being 
a law unto themselves,” i.e., being aware through their 
consciences of some of what the Mosaic law positively 
prescribed for the Jews. 

87 As for the Jews, who gloried in the possession 
of the Mosaic law as a manifestation of Yahweh’s will 
and as a guide for their conduct (Rom 2:17-20; 3:2), 
Paul’s indictment of them is equally telling. They may 
have the law, but they do not keep it (Rom 2:21-24). Not 
even their practice of circumcision or their possession of 
the oracles of salvation can save them from the wrath 
befitting sin (Rom 3:3-8). Without the gospel the whole 
human race, “all, both Jews and Greeks, are under the 
power of sin” (Rom 3:9). They find themselves in a con- 
dition of hostility toward God (2 Cor 5:19; Rom 5:10; 
8:5-7), being dedicated neither to his honor and service 
(Rom 1:18) nor to honoring his name (Rom 2:24). (In the 
Deutero-Paulines their condition is depicted as an 
estrangement from God and bondage to Satan [Eph 2:2; 
6:11-12; Col 1:13], which is a form of “death” [Eph 
2:1,5; Col 2:13].) 

88 Paul refers at times to sin in such a way that 
one might consider it a “debt” to be remitted (paresis, 
Rom 3:25), but more frequently he treats it as a force or 
power that has invaded human beings and is abetted by 
all their natural and fleshly inclinations. The individual 
wrongful deeds of human beings are “transgressions” 
(Gal 3:19; Rom 2:23; 4:15), “trespasses” (Gal 6:1; Rom 
5:15-18,20), “sins” (hamartémata, Rom 3:25). But Paul 
often personifies both Death and Sin, depicting them as 
actors on the stage of human history. Hamartia is thus an 
active evil force that pervades human existence. It 
“dwells” in humanity (Rom 7:17,23), deceives it, and 
kills it (Rom 7:11). 


(On sin: Barrosse, T. A., CBQ 15 [1953] 438-59. Fiedler, P., 
EWNT 1. 157-65. Lyonnet and Sabourin, Sin 3-30, 46-57. 
Malina, B. J., CBQ 31 [1969] 18-34. Weder, H., NTS 31 [1985] 
357-76.) 


89 (B) The Law and the Spirits. The human 
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condition before Christ was not only bondage to Sin and 
Death, but also an enslavement to the “spirits” of this 
world and to the law. Paul writes to former pagans of 
Galatia, “In not knowing God, you were enslaved to 
beings that were no gods” (4:8). It is debated whether 
these “gods” are to be identified with the “weak and beg- 
garly elements” (4:9), the “elements of the world” (4:3), 
often interpreted as spirits controlling the world ele- 
ments. See also 1 Cor 2:12. Paul further envisages the 
possibility of “angels” or “principalities” being hin- 
drances to the love of God poured out on our behalf in 
Christ Jesus (Rom 8:38~39) or as announcing another 
gospel different from that which he preached (Gal 1:18). 
Indeed, angels are conceived of as promulgators of the 
law of Moses, which held humans in bondage; they thus 
symbolize its inferiority to the promises that God himself 
made to the patriarchs of old (Gal 3:19). For Paul such 
beings were not always evil; they may have been good 
or at least neutral (1 Cor 11:10; Gal 4:14). Yet if they 
have held sway over humanity until now, their rule has 
been broken by the coming of the Kyrios, Jesus Christ, 
because of whom Christians are even to judge the angels 
(1 Cor 6:3). Paul speaks of Satan only twice (2 Cor 11:14; 
12:7), in contexts related to his own personal experience 
of opposition or suffering. He never speaks of the devil. 
(In this regard one notes a significant difference in the 
Deutero-Paulines: Christ’s cosmic role includes a vic- 
tor’s place over all “thrones, dominations, principalities, 
and authorities” [Col 1:16; Eph 1:21], the “elements of 
the world” [Col 2:20]—or “whatever title is given to 
them” [Eph 1:21]. Whereas the sinful condition of 
former pagans resulted from a following of “the course 
of this world, the prince of the power of air, and the spirit 
at work in the children of disobedience” [Eph 2:2], 
Christians are now exhorted to put on the armor of God 
to stand firm against the wiles of the devil, because they 
“are contending not with flesh and blood, but with prin- 
cipalities, powers, the world-rulers of the present dark- 
ness, and evil spiritual hosts” [Eph 6:12]. Such a view is 
scarcely envisaged in Paul’s uncontested letters.) 

90 For Paul, however, human beings, especially 
Israel of old, were also enslaved to the law (Gal 3:23-24). 
Paul’s attitude toward the law (nomos) has been called “the 
most intricate doctrinal issue in his theology” (Schoeps, 
Paul 168). His discussion of it is restricted to Gal, Phil, 
1-2 Cor, and Rom (in the Deutero-Paulines reference to 
it is made only in Eph 2:15, where it is said to be 
“abolished”). Yet even in these few letters, which reflect 
the Judaizing problem that confronted Paul, nomos carries 
different connotations. (1) At times Paul uses it in a 
generic sense, “a law,” (Gal 5:23, “against such [fruits of 
the Spirit] there is no law”; Rom 4:15b, “where there is 
no law, there is no transgression”; 5:13, “sin is not 
counted where there is no law”; 7:1a, “to those who 
know what law is”[?]). (2) Sometimes he uses nomos in a 
figurative sense: as a “principle” (Rom 3:27a; 7:21,23a), 
as a Way of referring to “sin” (Rom 7:23c,25b) or “sin and 
death” (Rom 8:2b), as “human nature” (Rom 2:14d); 
indeed, even as a way of referring to “faith” (Rom 3:27b) 
or to “Christ” (Gal 6:2), or to the “Spirit” (Rom 8:2a) — 
speaking in the last three instances with oxymoron. 
(3) On a few occasions Paul uses nomos when he refers to 
the OT, either the Psalms (Rom 3:19a), the Prophets 
(1 Cor 14:21), or esp. the Torah (Gal 3:10b; 1 Cor 9:9, 
the only place where he speaks of “the law of Moses”; 
14:34[?]; Rom 3:31b). (4) As for the rest, about 97 times 
in all, he uses nomos (with or without the article) to refer 
to the law of Moses (cf. Bultmann, TNT 1. 259-60). 
91 In discussing Paul’s attitude toward the law of 
Moses, one has to recall his three-stage view of human 
history (7 14, 42 above), perceived through solely 


1404 Pauline Theology 


Jewish spectacles. He sees it as a stage on which certain 
figures perform as actors. Among these struts Anthropos, 
“Human Being” (Rom 7:1), also called at times Ego, “I” 
(Rom 7:9), confronted not only by Hamartia, “Sin,” 
Thanatos, “Death” (Rom 5:12), and Nomos (Rom 7:1), all 
personified as actors, but also by Charis, “Grace” (Rom 
5:21). The roles of these figures come from Paul’s own 
personification of them, attributing to them human acts: 
they “enter,” “dwell,” “reign,” “revive,” etc. 

92 The intricate role that Nomos plays brings an 
anomaly into human life. As an actor on the stage of 
human life, Nomos is depicted as good: “The law is holy; 
the commandment is holy, upright, and good” (Rom 
7:12), “noble” (kalos, 7:16), and “spiritual” (7:14), 1.e., 
belonging to the sphere of God and not to that of this- 
worldly humanity. For it is “the law of God” (7:22,25b; 
8:7), having come from him and destined to lead Anthro- 
pos to “life,” i.e., to communion with God (7:10). In Gal 
3:12 Paul even quotes Lev 18:5, constrained to admit 
that it formulates the purpose of the law: “The one who 
does them (i.e., the law’s prescriptions) shall live by 
them,” i.e., find “life” through them. Again, in Rom 9:4 
Paul concedes that the giving of the law was one of the 
prerogatives of Israel, privileged by God with this means 
of knowing his will. It was addressed by God to all those 
who are under its authority and acknowledge it (Rom 
3:19). Even when human beings reject the law, it con- 
tinues to be good; for it is ina sense “God’s oracles” (Rom 
3:2) entrusted to privileged Israel. 

Despite this God-given aid whereby Israel might find 
“life,” Paul recognized that his “kinsmen by race” (Rom 
9:3) were as much sinners as the law-less Gentiles (Rom 
2:17-24 and 1:18-32); for “all have sinned and fall short 
of the glory of God” (Rom 3:23). Given this situation, 
Paul formulates the anomaly that the law creates in 
human life, boldly stating it when he quotes Ps 143:2 and 
makes a daring addition to it: “No human being shall be 
justified in the sight of God — by observing the law,” lit., “by 
the deeds of the law.” Whereas Nomos was supposed to 
lead Anthropos to life, as Lev 18:5 had promised, it proved 
incapable of doing so. Thus Paul states the negative role 
of the law in human history: “what the law could not do” 
(to adynaton tou nomou, Rom 8:3). It was incapable of giv- 
ing life because it was an external norm expressing only 
dos and don'ts and possessed itself no life-giving force. 
93 Paul went still further in depicting Nomos play- 
ing a positive role in human history. Arriving on the stage 
in the second act (from Moses to the Messiah), when it 
“was added” to the promises already made to Abraham 
in the first act, it is said to have been added “for the sake 
of transgressions” (Gal 3:19). “The law came in to in- 
crease transgression” (Rom 5:20). Though good in itself, 
it entered the scene to become the henchman or tool of 
another actor, Hamartia: The law thus became instead the 
very “force of sin” itself (1 Cor 15:56). Since the law sup- 
plied no dynamis, “force,” whereby Anthropos could find 
life in obeying it, it ironically became the instrument of 
Sin, thus unleashing God’s wrath on humanity: “For the 
law brings wrath” (Rom 4:15). Not sinful in itself, it 
aided sin: “What then shall we say? That the law is sin? 
By no means! Yet if it had not been for the law, I would 
not have known sin,” because “in the absence of law sin 
was dead” (Rom 7:7-8). Paul depicts this positive role of 
the law as played in three ways. 

94 (1) The law acted as an occasion (aphorme) for 
sin, instructing humanity in the material possibility of 
doing evil, either by forbidding what was indifferent 
(e.g., the eating of certain animals, Lev 11:2-47; Deut 
14:4-21—cf. 1 Cor 8:8) or by arousing desires or annoy- 
ing the conscience with external regulations about “for- 
bidden fruit.” Paul speaks of this role in Rom 7:5,8,11: 
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The Egd would not have known “what it is to covet, if 
the law had not said, ‘You shall not covet’” (7:7). 

(2) The law also acted as a moral informer; it gave 
humanity “a real knowledge of sin” (epignosis hamartias, 
Rom 3:20), i.e., it revealed the true character of moral 
disorder as a rebellion against God, as a transgression of 
his will, and as an infidelity to the covenant with its 
stipulated regulations (e.g., the Decalogue). Paul admits, 
indeed, that “sin was in the world before the law was 
given; but sin is not registered where there is no law” 
(Rom 5:13). He would not have denied that human 
beings were evil during the first period, from Adam to 
Moses; but in that law-less period their sins were not 
booked against them as open rebellion or transgression. 
Human beings had sinned, but it was not “like the trans- 
gression of Adam” (Rom 5:14), who had violated a com- 
mand of God (Gen 2:17; 3:6,11). Hence Paul could write 
generically, “Where there is no law, there is no transgres- 
sion” (Rom 4:15). “Apart from the law Sin lies dead; I 
was once alive apart from the law, but when the com- 
mandment came, Sin revived, and I died” (Rom 7:8b-9a). 
So Paul depicts humanity first in the law-less period and 
then in the period of Torah. 

(3) The law also laid a curse on the human beings 
under its authority. Paul derived this idea from Deut 
27:26, quoted in Gal 3:10: “Cursed be everyone who 
abides not by all the things written in the book of the law 
and does them not!” In this way the law brought 
Anthropos “under condemnation” (Rom 8:1), because it 
was really a “dispensation of death” (2 Cor 3:7), a “dis- 
pensation of condemnation” (3:9). To formulate the 
anomaly pointedly, Paul exclaims, “Did that which is 
good, then, bring death to me?” (Rom 7:13). Did the 
God-given Nomos bring humanity into the clutches of 
Thanatos? Paul’s answer: “Yes,” and it so happened that 
the true colors of Hamartia might be shown up, “that sin 
might be shown to be sin” (Rom 7:13). All of this reveals 
the anomalous situation that Anthropos is in as a result of 
the law. But how could this be? 

95 Paul has two different explanations: one in Gal 
and one in Rom—a difference that is not always duly 
noted. 

(1) In Gal Paul sets forth an extrinsic explanation, 
ascribing to the law of Moses a temporary role in salva- 
tion history: “Now before faith came, we were held in 
custody under the law, imprisoned until faith was to be 
revealed; so the law was our custodian (paidagdgos) until 
Christ came that we might be justified by faith” 
(3:23-24). Nomos is depicted as the slave who in the 
Hellenistic world kept the school-age boy in tow, con- 
ducted him to and from classes, and supervised his study 
and conduct. The law thus disciplined humanity until the 
coming of Christ, during the period of Anthrdpos’ 
minority. This provisional role of the law is seen also in 
its being added 430 years after the promises made to 
Abraham (3:17). Paul’s chronology may be off by several 
centuries; but his point is that the law appeared on the 
stage later, and its inferiority to the promises is also 
manifest in that it was promulgated by angels (3:19; cf. 
Deut 33:2 LXX) and through a mediator (3:20, Moses). 
This temporary role of the law and its inferior status in 
salvation history did not nullify the “covenant previ- 
ously ratified by God so as to make the promise void” 
(3:18). 

(2) When Paul came to write Rom, he probably real- 
ized that the explanation of the anomaly set forth in Gal 
was not very satisfactory, not coming to grips with the 
inability of Anthropos to observe the God-given law. In 
composing Rom 7:13-8:4, Paul abandoned the extrinsic 
explanation and used a more intrinsic one, i.e., a philo- 
sophical explanation of the human predicament. In Rom 
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he shows that the difficulty is not with the law, but with 
humanity in its this-worldly condition of sarx, “flesh,” 
alienated from God and hostile to him. Because of this 
condition Anthrépos or Ego is weak and dominated by 
indwelling Hamartia: “I am carnal (sarkinos), sold under 
Sin” (7:14). The evil force, Hamartia, introduced into the 
world of human existence by Adam’s transgression, has 
kept Anthropos in bondage because he is basically “car- 
nal.” Though he recognizes God’s law with his “mind,” 
he recognizes another principle at work in him that is at 
war with it: “It is no longer I that do it, but Sin that 
dwells in me” (7:17). Though the Egé “serves the law of 
God with the mind, it serves the law of Sin with the 
flesh” (7:25), i.e., the human mind acknowledges God’s 
law for what it is, but its weak human condition as flesh 
is in bondage to Sin, which Paul even figuratively calls 
nomos, “the law of sin,” an appositional genitive. 

96 Paul has a solution for this anomaly created by 
the Mosaic law in human existence. For the observance 
of it Paul substituted faith in Christ Jesus, “who was 
handed over for our trespasses and raised up for our 
justification” (Rom 4:25). Yet once again his solution is 
proposed in two ways. 

(1) In Gal, Paul emphasizes that in the third period of 
salvation history Anthropos has come of age and reached 
majority—no longer under the custodian, no longer 
“ander guardians and trustees” and awaiting “the date set 
by the father” (4:2). That date has been reached; “in the 
fullness of time” Christ Jesus was sent by the Father to 
ransom us from bondage and free us from the law. As a 
result, the believer is no longer a school-age boy in tow, 
but a son in the full sense, who cries out “Abba, Father” 
and has become the heir of the promises made to 
Abraham, who himself found uprightness in God’s sight 
not by observing the law but by faith (3:16-22; 4:3-6; 
cf. Gen 15:16). To be noted again is the temporal aspect 
of the solution that Paul presents in Gal; it corresponds 
to the temporal, extrinsic explanation of the anomaly. 
True, Paul does introduce an intrinsic element into Gal, 
when he speaks of the Spirit “sent into our hearts” (4:6), 
enabling us to cry “Abba, Father” and revealing our 
adoptive sonship. But even that adoption is still only in 
terms of a new stage in salvation history. 

(2) In Rom, however, the solution is proposed in 
terms of the intrinsic anomaly itself. In 7:24 Paul ex- 
claims, “Wretched being that 1am, who will rescue me 
from this doomed body?” His answer: “Thanks be to 
God, (it is done) through Jesus Christ our Lord!” (> 
Romans, 51:78). His answer is further explained in 
8:1-4: “Now, then, there is no condemnation for those 
who are in Christ Jesus, for the law of the Spirit of life 
in Christ Jesus has freed me from the law of sin and 
death. For God has done what the law, weakened by the 
flesh, could not do; he sent his own Son in the likeness 
of sinful flesh and because of sin; he has condemned sin 
in the flesh in order that the just requirement of the law 
might be achieved in us who walk not according to the 
flesh but according to the Spirit.” Here Paul’s solution to 
the anomaly is not sought in terms of salvation history 
or the temporal character of the law. Rather, “God’s love 
has been poured into our hearts through the holy Spirit 
that has been given to us” (5:5). This “Spirit of life in 
Christ Jesus” (8:2) brings it about that Anthrépos now 
stands before God’s tribunal as “justified,” i.e., acquitted, 
through the cross and resurrection of Christ Jesus. Thus 
a human being achieves the status before God that the 
observance of the law of Moses was supposed to achieve. 
What the law could not achieve (8:3), God himself has 
brought about in Christ Jesus. 

97 Such a solution of the anomaly of the law in 
human existence has to cope with the highly contested 
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verse in Rom 10:4, where Paul speaks of Christ as telos 
nomou, the “end of the law.” That expression might seem 
to allude to the “end” of the period of the Torah. But telos 
can mean either “end,” “termination” or “goal,” “purpose,” 
“finis” (~ Romans, 51:101). In the former sense Christ 
would be the end of the law as the termination of all 
human striving to achieve uprightness in God’s sight 
through the observance of the law. Whereas this sense 
might fit the temporal perspective of Gal, is it suitable for 
Rom? Unfortunately, the second sense of the phrase as a 
final or purposive expression has often been related to 
the “custodian” of Gal 3:24, understood as a teacher who 
trained the schoolboy for life. The law would have been 
schooling humanity for Christ. But the ancient paidagogos 
was not a pedagogue or teacher in our modern sense, nor 
does ets Christon (Gal 3:24) have a final sense; it is temporal 
(see E. Kasemann, Romans [GR, 1980] 282). Ultimately, 
however, the final sense of telos nomou is preferable 
because of the Rom context; it is logically related to the 
metaphor of the chase or race in 9:31-33: “Gentiles who 
were not pursuing uprightness” actually achieved it 
(through faith in Christ Jesus), whereas “Israel that was 
pursuing the law of uprightness” did not “attain (that) 
law.” This metaphor clearly involves a goal, and in v 32 
Paul explains the reason of Israel’s failure: it did not 
pursue that goal “through faith, but as if (it were based) 
on works,” and so it tripped over the Isaian stumbling 
block (Isa 28:16; 18:14-15). Though Paul commends 
Israel’s “zeal for God” (Rom 10:2), misconceived though 
it was, he depicts Israel “seeking to set up its own up- 
rightness,” instead of submitting to “the uprightness of 
God,” i.e., to a process that begins in God who is himself 
saddiq (Jer 12:1; Ps 11:7), or possibly even an “upright- 
ness from God that depends on faith” (Phil 3:9). Such a 
pursuit implies a goal; hence the preference for telos as 
“goal” in 10:4. What Israel sought to attain has now been 
achieved through faith in Christ. Even Rom 3:21, “apart 
from (the observance of) the law” (choris nomou), does not 
militate against this interpretation, because what was the 
goal of the law (uprightness in God’s sight) is achieved 
through Christ and not by mere observance of the law. 
Similarly, 8:2-3 does not demand the translation of telos 
in 10:4 as “termination,” since 8:4 makes it clear that “the 
just requirement of the law is fulfilled in us who walk not 
according to the flesh, but according to the Spirit.” In 
other words, through grace and faith in Christ, God has 
brought it about that humanity fulfills what the law 
requires. 

98 There is, however, yet another aspect of the 
law that is the key to the fuller understanding of Christ 
as the goal of the law in Rom. In Gal 5:6 Paul speaks of 
the sole validity of pistis di’ agapés energoumené, “faith 
working itself out through love.” He never explains this 
phrase in Gal; but one can find an explanation in Rom 
13:8-10, where he speaks of the Mosaic law and strik- 
ingly regards love not only as something owed to others, 
but even as “the fulfillment of the law.” Even if one were 
to insist that “fulfillment” is not necessarily the same as 
telos, the final sense of the latter term becomes clear when 
Paul says, “Love does no wrong to a neighbor; hence 
love is the fulfillment of the law.” Faith in the Christian 
sense, introduced into human history by the death and 
resurrection of Christ Jesus, when it works itself out 
through love, is understood by Paul as accomplishing 
what the law was intended to accomplish. Only Paul has 
such a christological understanding of the law of Moses 
among NT writers. 

99 With such an understanding of the law, Paul 
can even say, “I through the law died to the law that I 
might live for God” (Gal 2:19; for the understanding of 
this difficult verse, > Galatians, 47:20). Paul thinks of 
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the Christian as co-crucified with Christ, and what 
Christ accomplished through his death and resurrection 
is something in which Christians share so that they now 
live for God. But how has this been accomplished by a 
death to the law through the law? In Gal 3 Paul explains 
how the curse that was leveled on those who had to live 
under the law has been removed by Christ, who “re- 
deemed us from the curse of the law, by becoming a 
curse for us” (3:13). Here one cannot make use of 
Aristotelian logic, for Paul’s argument depends on two 
different senses of the term “curse.” In v 10 the “curse” 
meant is that of Deut 27:26, whereas the “curse” in v 13 
is rather that of Deut 21:23, “Cursed be everyone who 
hangs upon a tree,” a curse formulated against the dead 
body of an executed criminal hanged from a tree as a 
deterrent to further crime. It was not to be allowed to 
hang beyond sundown, lest it defile the land. In late pre- 
Christian Palestinian Judaism that curse was applied to 
crucified persons: their dead bodies were not to be per- 
mitted to hang overnight (see TAG 125-46). Such a 
curse was pronounced over the crucified body of Jesus; 
and by becoming a “curse” in that sense, Paul argues, 
Christ removed the “curse” of the law (Deut 27:26) from 
those who were under it. This does not mean, however, 
that the relation of human beings to God is completely 
removed from the realm of law, but that that relation, 
though still judicial and forensic, finds a mode of 
achievement or fulfillment other than through “deeds of 
the law.” In this way Rom 7:4,6 are to be understood. 
100 A final comment: Paul often uses the expres- 
sion erga nomou, “deeds/works of the law,” i.e., deeds 
prescribed by the Mosaic law (Gal 2:16; 3:2,5,10; Rom 
2:15; 3:20,27,28). One even gets the impression that this 
phrase was a sort of slogan current in his day. Yet it is 
never found as such either in the OT or in later rabbinic 
literature (see TDNT 2. 646; Str-B 3. 160-62). It is used, 
however, in QL (ma ‘4asé téra, “deeds of the law,” 4QFlor 
[=4Q174] 1-2 1 7; cf. 1QS 6:18; 1QpHab 7:11). At 
times Paul shortens the phrase and uses merely erga, 
“deeds” (Rom 4:2,6; 9:11,32; 11:6). From this shortening 
stems the difficulty that his slogan later encountered, 
when his teaching about justification by grace through 
faith, apart from works, was being heard in a different 
Christian context. Recall the correction (not of his 
teaching, but of a caricature of it) that is found in Jas 
2:14~-26; see Reumann, “Righteousness” [> 70 above], § 
270-75, 413. 


(On the Law: Benoit, P., Jesus and the Gospel [London, 1974] 2. 
11-39. Bruce, F. F., BJRL 57 [1974-75] 259-79. Cranfield, 
C.E. B., SJT 17 [1964] 43-68. Diilmen, A. von, Die Theologie 
des Gesetzes bei Paulus [SBM 5; Stuttgart, 1968]. Fitzmyer, J. A., 
TAG 186-201. Gundry, R. H., Bib 66 [1985] 1-38. Hahn, F., 
ZNW 67 [1976] 29-63. Hiibner, H., Law tn Paul’s Thought 
[Edinburgh, 1984]. Lang, F., in Rechtf 305-20. Larsson, E., NTS 
31 [1985] 425-36. Raisinen, H., Paul and the Law [WUNT 29; 
Tiibingen, 1983]. Sanders, E. P., Paul, the Law, and the Jewish 
People [Phi, 1983]. Schafer, P., ZNW 65 [1974] 27-42. 
Wilckens, U., NTS 28 [1982] 154-90.) 


101 (C) Human Beings. Part of Paul’s picture 
of humanity before Christ’s coming is the makeup of a 
human being (anthropos). Inability to observe the Mosaic 
law stems in part from the carnal condition of a human 
being as sarkinos. What does Paul mean by this? To ex- 
plain, we must try to ascertain what he means by sdma, 
“body,” sarx, “flesh,” psyché, “soul,” pneuma, “spirit,” nous, 
“mind,” and kardia, “heart.” Paul does not describe a 
human being in se; he rather hints at different relations of 
humanity vis-a-vis God and the world in which he or 
she lives. These terms, then, do not designate parts of 
human beings, but rather aspects of the person as seen 
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from different perspectives (~ OT Thought, 77:66). 
102 A popular, common conception of the human 
being as made up of two elements is found at times in 
Paul’s writings (1 Cor 5:3; 7:34; 2 Cor 12:2-3). The vis- 
ible, tangible, biological part made up of members is 
called séma, “body” (Rom 12:4; 1 Cor 12:14-26). 
Though Paul seems at times to mean by it only the flesh, 
blood, and bones (Gal 1:16; 1 Cor 13:3; 2 Cor 4:10; 
10:10; Rom 1:24), he normally means far more. A human 
being does not merely have a sma; one is soma. It is a way 
of saying “self” (Phil 1:20; Rom 6:12-13; cf. 1 Cor 6:15 
and 12:27). It denotes a human being as.a whole, com- 
plex, living organism, even as a person, esp. when he or 
she is the subject to whom something happens or is the 
object of one’s own action (1 Cor 9:27; Rom 6:12-13; 
8:13; 12:1; cf. Bulumann, TNT 1. 195). A corpse is not 
a séma, but there is no form of human existence for Paul 
without a body in this full sense (see Phil 3:21; 1 Cor 
15:35-45; but cf. 2 Cor 5:2-4; 12:2-3; 5:6-8). When 
Paul uses sdma in a pejorative sense, speaking of its 
“desires or passions” (Rom 6:12; 8:13), of the “body of 
sin” (Rom 6:6), of the “body of humiliation” (Phil 3:21), 
or of “the body of death” (Rom 8:3), he really means the 
human being under the sway of some power like sin 
(Rom 7:14, 18,23; 8:13). In these cases, the “body” is the 
sin-ruled self (Rom 7:23), the human condition before 
the coming of Christ—or even after that coming for 
those who do not live in Christ. 

103 In the OT the word basar expresses the idea of 
both “body” and “flesh.” Paul reflects this OT notion 
when he uses sarx as a synonym for séma (1 Cor 6:16, 
quoting Gen 2:24; 2 Cor 4:10-11; cf. Gal 4:13; 6:17). In 
these cases “flesh” means the physical body. The phrase 
“flesh and blood” denotes a human being (Gal 1:16; 
1 Cor 15:50), connoting natural frailty. Itis a late OT ex- 
pression (Sir 14:18; 17:31). But sarx alone can denote the 
whole human being, human nature (Rom 6:19). How- 
ever, the more typically Pauline use of flesh connotes 
natural, material, and visible human existence, weak and 
earthbound, the human creature left to itself: “No flesh 
can boast of anything before God” (1 Cor 1:29). “People 
controlled by the flesh think of what pertains to the 
flesh” (Rom 8:5); they cannot please God (Rom 8:8). The 
“deeds of the flesh” are set forth in Gal 5:19-21, and it 
should be superfluous to note that for Paul “flesh” is not 
restricted to the area of sex. He identifies the egd and sarx 
and finds no good in them (Rom 7:18). This notion is 
prominent in the Pauline contrast of “flesh” and “Spirit,” 
which compares a human being subject to earthly ten- 
dencies with a human being under the influence of God’s 
Spirit (Gal 3:3; 4:29; Rom 8:4-9, 13). For the OT idea of 
flesh, > OT Thought, 77:64. 

104 Similarly, psyché is not just the vital principle of 
biological activity, but as in the OT, it denotes a “living 
being, living person” (Hebr nepe3; 1 Cor 15:45). It ex- 
presses the vitality, consciousness, intelligence, and voli- 
tion of a human being (1 Thess 2:8; Phil 2:30; 2 Cor 
12:15; Rom 11:3; 16:4). Even when it seems to mean 
nothing more than “self” (2 Cor 1:23; Rom 2:9; 13:1), it 
connotes the conscious, purposeful vitality of the self. 
Still it is only the earthly, natural aspect of a living 
human being. Normally, Paul does not use psyché in a 
derogatory sense; but it is clearly the life of sarx, not the 
life dominated by the Spirit. Hence he calls the one who 
lives without the Spirit of God psychikos, “material” 
(1 Cor 2:14), not “spiritual” (pneumatikos). For the OT 
idea of nepe’, > OT Thought, 77:66. 

105 In 1 Thess 5:23 Paul lines up a threesome: soma, 
psyché, and pneuma. In this case, pneuma does not 
designate the holy Spirit (cf. Rom 8:16; 1 Cor 2:10-11). 
Joined to soma and psyche, which denote the whole human 
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being under different aspects, pneuma would seem to be 
yet another aspect. But it is not always easy to distin- 
guish pneuma in this sense from psyché (cf. Phil 1:27; 2 
Cor 12:18). If anything, pneuma suggests the knowing 
and willing self and, as such, the aspect that is particu- 
larly apt to receive the Spirit of God. Sometimes, 
however, it is a mere substitute for the personal pronoun 
(Gal 6:18; 2 Cor 2:13; 7:13; Rom 1:9; Phlm 25). For the 
OT idea of spirit, > OT Thought, 77:32-34. 

106 Nous, “mind,” for Paul seems to describe a 
human being as a knowing and judging subject; it desig- 
nates a capacity for intelligent understanding, planning, 
and decision (cf. 1 Cor 1:10; 2:16; Rom 14:5). In Rom 
7:23 it is the understanding self that hears God’s will 
addressed to it in the law, agrees with God’s will, and 
accepts it as its own. It is the capacity to recognize what 
can be known about God from his creation (Rom 1:20): 
the nooumena are the things that the nous can grasp. There 
is really little difference in Paul’s use of nous and kardia, 
“heart,” which, as in the OT, often means “mind.” If 
anything, kardia would connote the more responsive and 
emotional reactions of the intelligent, planning self. For 
it “loves” (2 Cor 7:3; 8:16), “grieves” (Rom 9:2), “plans” 
(1 Cor 4:5), “lusts” (Rom 1:24), and “suffers” (2 Cor 2:4). 
It doubts and believes (Rom 10:6-10), is hardened (2 Cor 
3:14), and is impenitent (Rom 2:5); but it can be strength- 
ened (1 Thess 3:13; Gal 4:6; 2 Cor 1:22). For the relation 
of “mind” and “conscience,” > 144 below. 

107 All these aspects of human existence are sum- 
med up in 20@, “life,” a gift of God that expresses the con- 
crete existence of a human being as the subject of his or 
her own actions. Yet life before the coming of Christ is 
one lived “according to the flesh” (Rom 8:12; cf. Gal 
2:20). With all the capacities for conscious, intelligent, 
and purposeful planning of one’s life, a human being 
without Christ remains one who has not been able to 
achieve the destined goal. Of this situation Paul can only 
say, “All have sinned and fall short of the glory of God” 
(Rom 3:23), the latter being for him Christian destiny (cf. 
Rom 8:18-23). This sketch of the human condition 
before the coming of Christ has at times hinted at the 
difference that Christ’s coming has made for humanity; 
a fuller description of that difference now follows. 


(Gundry, R. H., S6ma in Biblical Theology with Emphasis on Pauline 
Anthropology [SNTSMS 29; Cambridge, 1976]. Jewett, R., Paul’s 
Anthropological Terms [AGJU 10; Leiden, 1971]. Kiimmel, W.G., 
Man in the New Testament [rev. ed.; London, 1963]. Robinson, 
J. A. T., The Body: A Study in Pauline Theology [SBT 5; London, 
1952]. Sand, A., Der Begriff “Fleisch” in den paulinischen Haupt- 
briefen [BU 2; Regensburg, 1967]. Stacey, W. D., The Pauline 
View of Man in Relation to Its Judaic and Hellenistic Background [Lon- 
don, 1956].) 


108 (II) Humanity in Christ. Christ’s salvific 
activity has brought about a new union of humanity 
with God. Paul calls it a “new creation” (> 79 above), 
since it has introduced a new mode of existence into 
human history in which Christ and the Christian enjoy, 
as it were, a symbiosis. Human beings share in this new 
life by faith and baptism, which incorporate them into 
Christ and his church; this incorporation finds a unique 
expression in the eucharist. To such elements of Pauline 
theology, often regarded as aspects of the subjective 
redemption, we now turn. . 

109 (A) Faith and Love. The experience where- 
by a human being begins to apprehend the effects of the 
Christ-event is for Paul pistis, “faith.” This experience is 
a reaction to the gospel, to the “preached word” (Rom 
10:8). Paul’s most elaborate treatment is found in Rom 
10, a chapter that must be studied in detail. The expe- 
rience begins with a “hearing” (akoé, 10:17) of the gospel 
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or of the “word” about Christ and his salvific role. This 
hearing results in an assent of the mind, which acknowl- 
edges that “Jesus is Lord” in one’s existence (10:9). It 
ends, however, as hypakoé pisteds, usually translated as the 
“obedience of faith” (1:5; 16:26), but which really means 
“a hearing-under” and connotes for Paul the “submis- 
sion” or the “commitment” of the whole person to God 
in Christ. “If with your lips you acknowledge that Jesus 
is Lord and with your heart you believe that God raised 
him from the dead, you will be saved” (10:9). Thus the 
faith that one is asked to put in God or Christ (1 Thess 
4:14; 1 Cor 1:21-23; Rom 4:24) is not a mere intellectual 
assent to the proposition that “Jesus is Lord.” It is a vital, 
personal commitment, engaging the whole person to 
Christ in all his or her relations with God, other human 
beings, and the world. It is thus an awareness of the 
difference the lordship of Christ has made in human 
history. This awareness underlies the statement of Paul, 
“It is no longer I who live, but Christ who lives in me; 
and even now the physical life I am living (lit., what I 
now live in the flesh) I live through faith in the Son of 
God who loved me and gave himself for me” (Gal 2:20). 
Such a faith far transcends the OT idea of fidelity. As 
hypako@, it is a full acceptance of Christian dedication 
(Rom 6:16-17; 16:19), to the exclusion of all reliance on 
self or on what Paul calls “boasting” (3:27). The basis of 
this experience is a new union with God in Christ, an 
ontological reality that is not immediately perceived by 
human consciousness but must be allowed to pervade the 
psychological level of existence so that one’s conscious 
activity is guided by it. This is the integrated Christian 
life that Paul envisages (Gal 2:20; 2 Cor 10:5). 

110 Such faith is a gift of God, just as is the whole 
salvific process (Rom 3:24-25; 6:14; 11:6; 12:3). This is 
the underlying notion in the whole discussion of 
Abraham’s faith in Rom 4. (In the Deutero-Pauline 
passage of Eph 2:8 this idea becomes explicit: “It is by his 
[Christ’s] favor that you have been saved through faith; 
and this does not come from you; it is the gift of God.”) 
But since God accosts a human being as a responsible 
person, that person can accept or reject his gracious call. 
Faith is thus only the acceptance or the response on the 
part of the human being who realizes that the initiative 
rests with God. The one who does not respond is re- 
garded by Paul as disobedient and committed to “the god 
of this age” (2 Cor 4:4), hence culpable and “perishing.” 
111 In the polemical contexts in which Paul rejects 
the “deeds of the law” as a means to justification, he 
stresses that this justification comes through “faith” (Gal 
2:16; Rom 3:28; cf. Phil 3:9). However, the full sense of 
that faith demands that the Christian manifest it in con- 
duct through deeds of love. “In union with Christ Jesus 
neither circumcision nor the lack of it means anything, 
but only faith working itself out through love” (Gal 5:6). 
This is why Paul continually exhorts his Christian con- 
verts to the practice of all sorts of good deeds, why he 
includes a hortatory section in almost every one of his 
letters. Christian faith is not only a freedom from the 
law, from sin, and from the sarx-self, but also a freedom 
to serve others in love or charity (Gal 5:13). For Paul 
love (agapé) is an openness, an outgoing concern and 
respect of one person for another/others in concrete acts 
that result in the diminution of the lover’s “self.” See 
Phim 9~12; Gal 5:13; Rom 12:9-13. It is a way of Chris- 
tian life that is extraordinary (kath’ hyberbolén, 1 Cor 
12:31), surpassing even all the charismatic manifesta- 
tions of the Spirit. Interpreters may debate about the 
character of 1 Cor 13, whether it is hymnic or a rhetor- 
ical description (> 1 Corinthians, 49:61), but one finds 
there Paul’s praise of love in Christian life: its indispens- 
ability, its 11 characteristics (positive and negative), and 
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its perdurance and superiority. But love is also for Paul 
the summation of the law (Rom 13:8-10; Gal 5:14). In 
other words, the person motivated by a faith that works 
itself out through love is not in reality concerned about 
“the deeds of the law,” but finds himself or herself doing 
all that the law has required. In this way faith for Paul 
turns out to be more than a mere assent to monotheism 
(cf. Jas 2:14-26). The root of such love is the Spirit (Gal 
5:22) and ultimately the love of the Father; for the “love 
of God” is poured out into our hearts (Rom 5:5; 8:28), 
and thus it is just as much a grace of God as faith itself. 
Such service of others is not accomplished without the 
activity of God in human beings: “God is at work in you 
both to will and to work for his good pleasure” (Phil 
2:13). This is why Paul formulated the hymn to the love 
of God made manifest in Christ Jesus (Rom 8:31-39), 
and speaks of the controlling love of Christ in Christian 
life (2 Cor 5:14). 


(On faith: Barth, G., EWNT 3. 216-31. Binder, H., Der Glaube 
bei Paulus (Berlin, 1968]. Bultmann, R. and A. Weiser, TDNT 6. 
174-228. Daalen, D. H. van, ExpTim 87 [1975-76] 83-85. 
Kuss, O., Auslegung und Verktindigung (Regensburg, 1963] 1. 
187-212. Lohse, E., ZNW 68 [1977] 147-63. Lihrmann, D., 
Glaube im frithen Christentum [Gttersloh, 1976]. Michel, O., 
NIDNTT 1. 587-606. Walter, N., NTS 25 [1978-79] 422-42. 

On love: Bornkamm, G., Early Christian Experience [NY, 
1969] 180-93. Descamps, A., RDTour 8 [1953] 123-29, 
241-45. Furnish, V. P., The Love Command in the New Testament 
[Nash, 1972] 91-131. Lyonnet, S., Fot et salut selon Saint Paul 
(Epitre aux Romains 1,16) [AnBib 42; Rome, 1970] 211-31. 
Navone, J. J., Worship 40 [1966] 437-44. Perkins, P., Love Com- 
mands in the New Testament [NY, 1982]. Sanders, J. T., Int 20 
[1966] 159-87. Spicq, C., Agape in the New Testament [3 vols.; 
St. Louis, 1963-66] 2. 1-341. Wischmeyer, O., ZNW 74 [1983] 
222-36.) 


112 (B) Baptism. Paul’s stress on the role of 
faith in the human response to the Christ-event is, how- 
ever, adequately understood only when it is linked to his 
teaching on baptism. This initiatory rite, which incorpo- 
rates human beings into Christ and the church, already 
existed in pre-Pauline Christianity; but Paul developed 
its significance. The formulas he uses (Rom 10:9; 1 Cor 
12:3) possibly echo primitive baptismal creeds; yet it is 
Paul who teaches that the condition of Christians as 
“sons of God through faith” is owing to their baptism 
“nto Christ” (Gal 3:26-27). Christians so washed have 
been “sanctified and made upright” (1 Cor 6:11). They 
have “put on Christ,” as if they were putting on a new 
garment (an allusion to the robe worn in the baptismal 
ceremony?). (In Eph 5:26 a disciple of Paul may allude to 
the rite itself, in speaking of a “washing of water” and a 
“word” { = formula?].) 

113 Through baptism the Christian is actually 
identified with the death, burial, and resurrection of 
Christ. The early church preserved a recollection that 
Jesus referred to his own death as a “baptism” (Mark 
10:38; Luke 12:50). But Paul’s view of the effects of the 
Christ-event led him to identify, as it were, Christians 
with the very phases of Christ’s salvific activity; “one 
died for all, therefore all died” (2 Cor 5:14). Prima facie, 
this may seem like a mere assertion of the vicarious 
nature of Christ’s death, but it must be understood in the 
light of the following: “Through baptism we have been 
buried with him in death, so that just as Christ was raised 
from the dead through the Father’s glory, so we too 
might live a new life. For if we have grown into union 
with him by undergoing a death like his, so we shall do 
by being raised to life like him” (Rom 6:4-5). Paul’s com- 
parison of baptism with the death, burial, and resurrec- 
tion of Christ is often thought to allude to the rite of im- 
mersion. Though this mode of baptism may be difficult 
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to certify for the 1st cent. aD, Paul’s symbolism is 
sufficiently preserved if the baptized person is thought of 
as somehow under the water. Identified with Christ in 
death, the Christian dies to the law and to sin (Gal 2:19; 
Rom 6:6,10; 7:4). Identified with Christ in his resurrec- 
tion, one shares a new life and the very vitality of the 
risen Christ and his Spirit (1 Cor 6:17). The Christian 
“has grown together” with Christ through this likeness 
of his death, burial, and resurrection (Rom 6:5). The one 
who dies in baptism becomes a “new creation” (Gal 6:15; 
2 Cor 5:17). (The Deutero-Paulines will express it in 
terms of the Christian already enjoying anew “heavenly” 
existence [Col 2:12-13]. “Though we were dead because 
of our offenses, God has made us live again with Christ. 
By his grace we are saved, and he has raised us up with 
Christ Jesus and made us sit down with him in the heav- 
enly realm” [Eph 2:5-6].) 

114 This is no mere individualistic experience for 
Christians, but a corporate one, for through baptism a 
special union of Christians is formed. “We have all, Jews 
or Greeks, slaves or free men, been baptized in one spirit 
to form one body” (1 Cor 12:13; cf. Gal 3:28). Human 
beings, therefore, attain salvation by identification with 
a salvific community (Heilsgemeinde), by incorporation 
into the “body of Christ.” This is why Paul compares 
baptism to Israel’s passage through the waters of the 
Reed Sea (1 Cor 10:1-2); in the waters of baptism the 
new “Israel of God” (Gal 6:16) is formed. 

115 Paul never quotes a primitive baptismal formula 
such as Matt 28:19; yet he seems to echo an early trini- 
tarian theologoumenon on baptism: “You have been 
washed, sanctified, and made upright in the name of the 
Lord Jesus Christ and in the Spirit of our God” (1 Cor 
6:11). The baptized Christian becomes a “temple of the 
holy Spirit” (1 Cor 6:19), an adopted child of the Father 
in virtue of the communication of the Spirit (Gal 4:6; 
Rom 8:9,14-17). The Spirit so received is the con- 
stitutive principle of filial adoption and the dynamic 
source of Christian life and conduct. “All who are led by 
God’s Spirit are children of God” (Rom 8:14). Such 
passages are the basis of the later teaching about the rela~ 
tion of the baptized Christian to the persons of the Trini- 
ty. Only indirectly does Paul make use of a baptismal 
formula, “in the name of” (eis to onoma tou..., 1 Cor 
6:11; 1:13,15). Though it expresses proprietorship and 
suggests that the baptized person becomes the property 
of Christ, Paul prefers to speak of the person as baptized 
“into Christ” (Rom 6:3; Gal 3:27), i.e., symbolically 
plunged into Christ himself. 


(Beasley-Murray, G. R., Baptism in the New Testament [London, 
1962]. Bieder, W., “Baptizd, etc.” EWNT 1. 459-69. Born- 
kamm, Early Christian [+ 111 above] 71-86. Delling, G., Die 
Zueignung des Heils in der Taufe (Berlin, 1961]. Dunn, J. D. G., 
Baptism in the Holy Spirit [Naperville, 1970]. Frankemdlle, H., 
Das Taufversténdnis des Paulus [SBS 47; Stuttgart, 1970]. Hart- 
man, L., “‘Into the Name of Jesus,’” NTS 20 [1973-74] 432-40. 
Iacono, V., “II battesimo in S. Paolo,” RivB 3 [1955] 348-62. 
Kaye, B. N., “Baptizein eis with Special Reference to Romans 6,” 
SE VI 281-86. Kuss, O., “Zur vorpaulinischen Tauflehre im 
Neuen Testament,” Auslegung und Verkiindigung [> 111 above] 
1. 98-120; “Zur paulinischen und nachpaulinischen Tauflehre 
im Neuen Testament,” ibid. 121-50. Lampe, G. W. H., The Seal 
of the Spirit [2d ed., London, 1967]. Schnackenburg, R., Baptism 
in the Thought of St. Paul [Oxford, 1964]. Voss, G., “Glaube und 
Taufe in den Paulusbriefen,” US 25 [1970] 371-78.) 


116 (C) Incorporation into Christ. To appre- 
ciate the effects of faith and baptism as seen by Paul, we 
turn to his ideas on this intimate union of Christ and 
Christians, expressed by pregnant prepositional phrases 
and by the figure of the “body of Christ.” 

117 (a) PREPOSITIONAL Purases. Paul uses mainly 
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four prepositions with “Christ” as their object to suggest 
different facets of Christ’s influence on the life of the 
Christian. The use of each of them is varied and often 
rich with nuances. We can indicate here only some of the 
most important implications. The four prepositions are 
dia, eis, syn, and en. 

118 The prep. dia, “through,” normally expresses 
the mediation of Christ in a statement of which the sub- 
ject is the Father. It may denote the mediation of Christ 
in some activity of his earthly ministry (1 Thess 5:9), of 
his present status as Lord (Rom 1:5), or of his eschato- 
logical role (1 Thess 4:14). It is a phrase that opens up, 
as it were, the path that leads to the Christian’s expe- 
rience en Christo, and eventually syn Christo. 

119 The prep. eis, “into,” esp. in the phrase eis 
Christon, has at times been taken as an abridgment of eis 
to onoma Christou, “into the name of Christ.” With the vb. 
baptizein this is possible (~~ 115 above). But eis Christon 
is used also with pisteuein, “believe.” In fact, the phrase is 
found mainly in these two contexts: belief or baptism in 
Christ. It pregnantly expresses the movement toward 
Christ that these initial experiences imply, the beginning 
of the Christian’s condition en Christ (see 1 Cor 10:2). 
Torn from one’s original condition (“in Adam,” 1 Cor 
15:22), from one’s natural inclinations (“in the flesh,” 
Rom 7:5), and from one’s ethnic background (“under the 
law,” 1 Cor 9:20), one is solemnly introduced “into 
Christ” in faith and baptism. Eis Christon denotes, then, 
the movement of incorporation. 

120 The prep. syn, “with,” not only is used with the 
object “Christ” but also is compounded with verbs and 
adjectives and can in these constructions express a double 
relation of the Christian to Christ. Either it suggests an 
identification of the Christan with the preeminently sal- 
vific acts of the Christ-event, or else it denotes an asso- 
ciation of the Christian with Christ in eschatological 
glory. On the one hand, the identification is seen above 
all in the compounds of syn-. Aside from generic expres- 
sions like symmorphos, “formed with him,” symphytos, 
“grown together with him,” synkléronomos, “heir with 
him,” these words refer to some phase of Christ’s ex- 
istence from his passion and death on: sympaschein, “suffer 
with,” systaurousthai, “be crucified with,” synapothnéskein, 
“die with,” synthaptesthai, “be buried with,” syndoxa- 
zesthai, “be glorified with,” synzan, “live with.” (In the 
Deutero-Paulines one also finds synegeirein, “raise with.”) 
By contrast, the Christian is never said to be born with 
Christ, to be baptized with him, or to be tempted with 
him. Such events of the life of Jesus were not significant 
for Paul’s soteriology (~ 18 above). On the other hand, 
syn Christd expresses the association of the Christian with 
Christ in eschatological glory; one is destined to be “with 
Christ” (1 Thess 4:17 [significantly, syn Kyrio]; Rom 6:8; 
8:32; 2 Cor 4:14). Hence syn pregnantly expresses two 
poles of the Christian experience, identification with 
Christ at its beginning, and association with him at its 
term. In the meantime the Christian is en Christé. 

121 The prep. en, “in,” with the object “Christ” 
occurs 165 times in Paul’s letters (including en Kyrid, “in 
the Lord,” and en auté, “in him”). Since the studies of A. 
Deissmann, the prep. has often been interpreted in a 
local, spatial sense, and Christos has been understood 
mystically of the glorified Lord identified with the Spirit 
as some spiritual atmosphere in which Christians are 
bathed. This is supposed to be Paul’s mysticism. But 
subsequent studies of E. Lohmeyer, A. Schweitzer, F. 
‘Btichsel, et al, have brought out other aspects of the 
phrase (metaphysical, eschatological, dynamic, etc.). A 
detailed summary is impossible here, but several distinc- 
tions should be noted. (1) With the object Kyrios the 
phrase usually occurs in greetings, blessings, exhortations 


Paul’s Anthropology 1409 


(often with imperatives) and formulations of Paul’s 
apostolic plans and activity. The title Kyrios denotes, 
then, the influence of the risen Lord in practical and 
ethical areas of Christian conduct. En Kyrio hardly ever 
reflects Jesus’ historical, earthly activity or his eschato- 
logical function; it implies rather his present, sovereign 
dominion in the life of the Christian. Paul tells the Chris- 
tian to become “in the Lord” what one really is “in 
Christ.” (2) With the object Christos the phrase frequently 
has an instrumental sense, when it refers to the historical, 
earthly activity of Jesus (Gal 2:17; 2 Cor 5:19; Rom 3:24; 
{Col 1:14; Eph 2:10]). In this sense the phrase is often 
close in meaning to dia Christou. (3) The most common 
use of en Christd is to express the close union of Christ 
and the Christian, an inclusion that connotes a symbiosis 
of the two. “If anyone is in Christ, one is a new creature” 
(2 Cor 5:17). This vital union, however, can also be ex- 
pressed as “Christ in me” (Gal 2:20; 2 Cor 13:5; Rom 
8:10; [Col 1:27; Eph 3:17]). The result is that one 
belongs to Christ (2 Cor 10:7) or is “of Christ”—a 
“mystical” genitive expressing the same idea (Rom 
16:16). The phrase should not be limited to a spatial 
dimension, for it often connotes a dynamic influence of 
Christ on the Christian who is incorporated into him. 
The Christian so incorporated becomes a member of the 
whole Christ, of the body of Christ. Needless to say, at 
times one hesitates about the precise nuance (instru- 
mental? inclusive?). 


(Bouttier, M., En Christ (Paris, 1962]. Biichsel, F., “‘In Christus’ 
bei Paulus,” ZNW 42 [1949] 141-58. Deissmann, A., Die 
neutestamentliche Formel “in Christo Jesu” (Marburg, 1892}. 
Dupont, J., Syn Christo: L’Union avec le Christ suivant Saint Paul 
{Bruges, 1952]. Elliger, W., “Eis,” “En,” “Syn,” EWNT 1. 
965-68, 1093-96; 3. 697-99. Hess, A. J., “Dia,” EWNT 1. 
712-13. Kuss, O., Der Rémerbrief (Regensburg, 1957-78] 
319-81. Lohmeyer, E., “Syn Christo,” in Festgabe fiir Adolf Deiss- 
mann [Tiibingen, 1927] 218-57. Neugebauer, F., In Christus: En 
Christo: Eine Untersuchung zum paulinischen Glaubensverstandnis 
[Géttingen, 1961]. Schweitzer, A., The Mysticism of Paul the 
Apostle [NY, 1931]. Schweizer, E., “Dying and Rising with 
Christ,” NTS 14 [1967-68] 1-14. Wikenhauser, A., Pauline 
Mysticism (NY, 1961].) 


122 (b) Bopy oF CuristT. Paul uses the expres- 
sion séma Christou, “body of Christ,” in various senses: of 
his historical, crucified body (Rom 7:4), of his eucharistic 
body (1 Cor 10:16; cf. 11:27), and of the church (1 Cor 
12:27-28; [cf. Col 2:17; Eph 4:12]). In the last sense it is 
a figurative way of expressing the corporate identity of 
Christians with Christ. Absent from his early letters 
(1 Thess, Gal, Phil) the term appears in 1 Cor, the letter 
wherein Paul copes with divisive Christian factions. 
Christ is not divided, he tells them, formulating a 
teaching about the unity of all believers in Christ. The 
symbol of unity is the figure of the body with its mem- 
bers. The origin of the figure is disputed (see Robinson, 
The Body 55-58; Bultmann, TNT 1. 299; Hill, “The 
Temple”). But it is probably derived by Paul from con- 
temporary Hellenistic notions about the state as the body 
politic. This idea is found as early as Aristotle (Polit. 5.2.7 
[1302b, 35-36]) and became part of Stoic philosophy 
(see Cicero, Or. Philip. 8.5.15; Seneca, Ep.mor. 95.52; 
Plutarch, Coriolanus 6.3-4). In Moralia 426A, Plutarch 
recalls the ideas of the Stoic Chrysippus and asks, “Is 
there not often in this world of ours a single body (sdma 
hen) composed of disparate bodies, such as an assembly 
(ekklésia) or an army or a chorus, each one of which 
happens to have a faculty of living, thinking, and learn- 
ing...?” (The collocation of séma and ekklésia here is 
important.) In this case the philosophical figure expresses 
the moral unity of members (citizens, soldiers) conspir- 
ing together to achieve a common goal (e.g., peace, 
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prosperity, and well-being). In Cor 12:12-27 the figure 
as used by Paul scarcely transcends this idea of a moral 
union of the members: the spiritual gifts enjoyed by the 
Corinthians (wisdom, faith, healing, prophecy, tongues, 
etc.) are to be used “for the common good” (12:7), not for 
its disruption. As all the members and limbs of the body 
conspire for its well-being, so it is with the body of 
Christ. The usage is similar in the hortatory context of 
Rom 12:4-5. 

123 But more is suggested elsewhere by Paul. In 
1 Cor 6:15 he warns against the defilement of the human 
body by sexual license: “Don’t you know that your 
bodies are members of Christ? Am I to take away the 
members of Christ and make them members of a harlot? 
No indeed! Or don’t you know that a man who has to 
do with a harlot makes one body with her? For ‘the two,’ 
Scripture says, ‘shall become one flesh.” The union 
implied here is more than moral; somehow Christ and 
the Christians share in a union that connotes “one flesh.” 
Recall what was said above (= 102-3) about the mean- 
ing of sdma and sarx as designations, not of the physical 
body as something distinct from the soul, but as equiva- 
lents of the whole person under different aspects. In 
speaking of the “body of Christ” Paul is not speaking 
merely of members of a society governed by a common 
objective, but of members of Christ himself; their union 
is not only corporate, but somehow corporal. A similar 
conclusion is suggested by 1 Cor 10:16-17, where Paul 
insists on the union of all Christians achieved by their 
share in the one eucharistic bread and cup: “Because there 
is one loaf, we, many as we are, are one body, for we all 
share the one loaf.” The unity of Christians is thus de- 
rived from their physical consumption of the one loaf; 
the oneness implied transcends a mere extrinsic union 
effected by cooperation to attain a common goal. (The 
figure of marriage in Eph 5:22-23 also points to the same 
transcendent union.) 

124 And yet Christians and Christ are not physi- 
cally united like the yolk and the albumen of an egg. 
Hence theologians later called the union “mystical,” an 
adj. that Paul does not use. The ontological reality that 
is the basis of the union is the possession of the Spirit of 
Christ: “We have all been baptized in one Spirit to form 
one body” (1 Cor 12:13; cf. Rom 8:9-11). The possession 
of this Spirit springs from the incorporation of believers 
through faith and baptism; it is, as it were, the term of 
Paul’s christocentric soteriology. 

125 However, Paul rarely speaks in 1 Cor and 
Rom explicitly of the church as the body of Christ; the 
closest one comes to this identification is 1 Cor 
12:27-28. (In the Deutero-Paulines, where, when the 
cosmic significance of Christ has dawned, a disciple of 
Paul links the themes of body and church, which have 
often appeared separately in the uncontested letters. 
Now the church is explicitly identified as the body of 
Christ in various formulations: “He [Christ] is the head 
of the body, the church” [Col 1:18; cf. 1:24]; God “made 
him the supreme head of the church, which is his body” 
[Eph 1:23]. In Eph there is great emphasis on the unity 
of the church: Christ has broken down the barrier 
between Jew and Greek; all now share one salvation, for 
he has “reconciled both in one body to God through the 
cross” [2:16]. “There is only one body and one Spirit, just 
as there is only one hope in the calling you have received: 
one Lord, one faith, one baptism, one God and Father of 
us all” [4:4]. And yet with all this stress on unity and the 
oneness of Christians in Christ, there is no mention of 
mia ekklesia, “one church.” Is this just fortuitous? Part of 
the answer appears below in the discussion of “church” 
[— 133-37]. In the Pastoral Letters, otherwise so 
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preoccupied with church interests, the “body of Christ” 
makes no appearance. 

126 Intimately related to the body theme in the 
Deutero-Paulines is that of the head: Christ is “the head 
of the body, the church” [Col 1:18; cf. Eph 1:23]. It may 
seem that this is a mere extension of the body theme. 
Having portrayed the union of Christ and Christians by 
the analogy of the body and its parts, the disciple of Paul 
would have concluded that Christ must be its head 
because the head is the most important part of the body, 
as can be illustrated in contemporary Hellenistic medical 
writers [see Benoit, Jesus 73]. But Paul himself had used 
the head theme independently of the body theme in his 
uncontested letters, not as a figure of unity but as one of 
subordination. In 1 Cor 11:3-9 Paul argues that women 
should wear a head-covering in liturgical assemblies 
because, among other reasons, the order of creation in 
Gen seems to call for the subordination of woman to 
husband—the head-covering would be a sign of this 
status: “Christ is the head of every man, while a woman’s 
head is her husband, and Christ’s head is God” [11:3]. 
Paul plays on two senses of “head”: the physical head, 
which must be covered, and the figurative head, like 
“head” of a department. In 1 Cor 11, however, there is 
no mention of “body.” There is another instance of this 
sense of “head” in Col 2:10, where Christ is said to be 
“the head of every principality and power.” In the 
Deutero-Paulines the body theme and head theme are 
joined in the picture of the church; and the analogy is 
exploited with details drawn from contemporary medi- 
cal teaching: “Let us rather hold to the truth with love; 
thus we shall fully grow up into union with him who is 
head, Christ. For in dependence on him the whole body 
is bonded and knit together” [Eph 4:15-16]. Another 
aspect of this subordination of Christians to Christ 
underlies the comparison of Christian marriage and the 
church: “Just as the church is in subjection to Christ, so 
too should wives be subject to their husbands” [Eph 
5:24]. 

127 The Christian experience, then, rooted in the 
historical reality of the physical body of Christ, becomes 
a living, dynamic union with the individual risen body of 
the Kyrios. The corporate union of all Christians must 
grow to fill out the whole Christ, the pléréma of the 
cosmic Christ [Eph 1:23]. In the lives of individual 
Christians this means apostolic suffering that fills up 
what was lacking in Christ’s tribulations on behalf of the 
church [Col 1:24]. This does not mean that apostolic 
suffering adds anything to the redemptive value of the 
cross; rather, such suffering on behalf of the church con- 
tinues in time that which Christ began, but did not finish 
in time. It must continue until the cosmic dimensions of 
the church are achieved.) 


(On the body of Christ: Benoit, Jesus and the Gospel [- 100 
above] 2. 51-92. Daines, B., EvQ 50 [1978] 71-78. Harrington, 
D. J., God’s People in Christ [Phl, 1980]. Havet, J., in Littérature 
et théologie pauliniennes [ed. A. Descamps; RechBib 5; Bruges, 
1960] 185-216. Hegermann, H., TLZ 85 [1960] 839-42. Hill, 
A. E., JBL 99 [1980] 437-39. Kasemann, Perspectives 102-21. 
Meeks, W. A., in God’s Christ and His People [Fest. N. A. Dahl, 
ed. J. Jervell and W. A. Meeks; Oslo, 1977] 209-21. Ramaroson, 
L., ScEs 30 [1978] 129-41. Robinson, The Body [> 107 above]. 
Schweizer, E., EWNT3.770-79. Weiss, H.-F., TLZ 102 [1977] 
411-20. Worgul, G. S., BTB 12 [1982] 24-28.) 


128 (D) Eucharist. As mentioned above (> 
122-23), Paul uses “body of Christ” also to mean his 
eucharistic body. “As for the bread that we break, is it not 
a participation in the body of Christ?” (1 Cor 10:16). In 
the eucharistic body Paul finds a source not only of the 
union of Christians with Christ, but also of Christians 
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among themselves. The earliest account of the institution 
of the eucharist in the NT is found in 1 Cor 11:23-25. 
Though it may be related in origin to the Lucan account 
(22:15-20) and differs somewhat from that of Mark 
(14:22-25) and Matt (26:26-29), it is an independent 
record of that institution, possibly derived from the 
liturgy of the Antiochene church. Paul passes it on as a 
tradition (+ 16 above). His account is not so much an 
eyewitness’s report as a quotation of a liturgical recita- 
tion of what the “Lord” did at the Last Supper, even with 
its directive rubric, “Do this in memory of me” (11:24). 
Paul does not recount the event in and for itself, but 
alludes to it in discussing other problems. He mentions 
this meal of the Lord as part of his criticism of the abuses 
that had crept into Corinthian community suppers 
associated with the eucharist (1 Cor 11) or in the course 
of his remarks on the eating of meat sacrificed to idols 
(1 Cor 10). 

129 For Paul the eucharist is above all the “Lord’s 
Supper” (1 Cor 11:20), the repast at which the new 
people of God eats its “spiritual food” and consumes its 
“spiritual drink” (1 Cor 10:3-4). In this act it manifests 
itself as the community of the “new covenant” (1 Cor 
11:25; cf. Jer 31:31; Exod 24:8), as it shares in “the table 
of the Lord” (1 Cor 10:21; cf. Mal 1:7,12). The commu- 
nion of this people denotes not only its union with 
Christ and with one another, but also a proclamation of 
the Christ-event itself and its eschatological character. 

130 Three aspects in particular reveal Paul’s 
understanding of the eucharist as the source of Christian 
unity. (1) It is the ritual act whereby Christ’s presence 
with his people is concretized. Paul quotes, in effect, the 
rite of liturgical celebration and comments on its mean- 
ing in the immediate context (1 Cor 11:27~32): Christ’s 
body and blood are identified with the bread and the 
wine so consumed by the community. Any “unworthy” 
sharing in that repast brings judgment on the Christian, 
for one would be “profaning the body and blood of the 
Lord” (11:27). Since the Lord is identified with such 
food, those who partake of it may not violate its sacred 
character and his presence by abuses of individualism, of 
disregard of the poor, or of idol-worship. One cannot 
argue away the realism of the identity of Christ with the 
eucharistic food in Paul’s teaching, even if Paul does not 
explain how this identity is achieved. Through this 
presence the eucharistic Christ alone brings about unity of 
believers in Paul’s view. 

131 (2) Asa memorial and proclamation of Christ’s 
sacrificial death, the eucharist is a rallying point. “As 
often as you eat this bread and drink this cup, you pro- 
claim the death of the Lord until he comes” (1 Cor 11:26). 
The community is to do this “in memory of” him 
(11:24). The repetition of this ritual act, in which the 
Lord’s body and blood are made present to nourish his 
people, becomes a solemn proclamation of the Christ- 
event itself (it is “the death of the Lord”—”for you”) 
announcing to those who share in the meal the salvific 
effect of that death. A sacrificial aspect is proclaimed 
through reference to covenant blood (11:25): The eucha- 
ristic cup is the blood of the “new covenant” (Jer 31:31), 
an allusion to Moses’ sealing of the covenant of old with 
the blood of sacrificed animals (Exod 24:8). This allusion 
invests the shedding of Christ’s blood with an efficacy 
analogous to that of the sacrifice sealing the covenant of 
Sinai (cf. 1 Cor 10:14-21). 

132 (3) There is also an eschatological aspect to the 
eucharist, for the proclamation of the Lord’s death must 
continue “until he comes” (a reference to the parousia). 
Thus, only Christ in his risen, glorious status fully ac- 
complishes the salvation of those who partake of the 
table of the Lord. From such a view of the eucharist 
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undoubtedly comes the ancient acclamation maranatha, 
“Our Lord, come!” (1 Cor 16:22; + 53 above). 


(Boismard, M.-E., “The Eucharist according to Saint Paul,” in 
The Eucharist in the New Testament: A Symposium [ed. J. Delorme; 
Baltimore, 1964] 123-39. Bornkamm, Early Christian [> 111 
above] 123-60. Chenderlin, F., “Do This as My Memorial” 
[AnBib 99; Rome, 1982]. Delling, G., “Das Abendmahls- 
geschehen nach Paulus,” KD 10 [1964] 61-77. Hahn, F., The 
Worship of the Early Church [Phl, 1973]. Jeremias, J., The Eucha- 
ristic Words of Jesus [Phl, 1977] 101-5. Kasemann, E., “The 
Pauline Doctrine of the Lord’s Supper,” ENTT 108-35. Kilmar- 
tin, E. J., The Eucharist in the Primitive Church [EC, 1965]. 
Marxsen, W., The Lord’s Supper as a Christological Problem [FBBS 
25; Phil, 1970]. Neuenzeit, P., Das Herrenmahl [SANT 1; 
Munich, 1960]. Reumann, J., The Supper of the Lord [Phl, 1985] 
1-52. Schweizer, E., The Lord’s Supper according to the New Testa- 
ment [FBBS 18; Phl, 1967].) 


133 (E) The Church. For all its rarity in the 
Gospels (Matt 16:18; 18:17), the word ekklésia is found 
frequently in the Pauline corpus. In Acts it does not 
occur in the first four chapters and thereafter is found in 
the sense of “church” only once (5:11, in a Lucan com- 
ment) before the story of Paul begins (8:1); after that 21 
times. In Paul’s uncontested letters it is found 44 times (in 
the Deutero-Paulines 15 times; in the Pastorals 3 times). 
This situation seems to suggest that it took some time 
before early Christians became aware of their union in 
Christ as ekklésia. The abundant use of the term in Paul’s 
letters does not really contradict this. Incidentally, in the 
three accounts of Paul’s conversion in Acts, where the 
heavenly voice says, “Saul, Saul, why are you 
persecuting me? I am Jesus whom you are persecuting” 
(9:4-5; 22:7-8; 26:14~-15), the “church” is never explicit- 
ly mentioned. Consequently, one should hesitate to in- 
clude as an element of Paul’s experience near Damascus 
an awareness of the Christian community either as 
“church” or as “the body of Christ.” The latter is a 
Pauline way of conceiving of the Christian community; 
it is not Lucan. Hence the “me” of Acts 9:4; 22:7; 26:14 
is not to be associated with the body-of-Christ notion in 
Pauline theology. 

134 The data in Paul’s letters also reveal a certain 
development in his thinking about the “church.” In 
1 Thess, Paul uses ekklésia both to designate a local 
church (1:1; cf. 2 Thess 1:1) and in the phrase “church of 
God” (1 Thess 2:14). In the first sense it denotes the unity 
of the Thessalonians developed from their common faith 
and worship; in the second it is given by Paul as a title 
of predilection to the primitive Judean communities. In 
the LXX ekklésia was used to translate Hebr gahdl, the 
term given to the assembly of the Israelites, particularly 
in their desert wanderings. They were “the ekklésia of the 
Lord” (Deut 23:2) or “the ekklésia of the people of God” 
(Judg 20:2; cf. Acts 7:38). It also designated the Israelites 
in liturgical gatherings (1 Kgs 8:55; 1 Chr 29:10). How- 
ever, Paul’s expression ekklésia tou theou is unique (except 
possibly for Neh 13:1, where Sinaiticus reads Kyriou 
against all other mss.); but its exact equivalent is found 
in QL (1QM 4:10, where “congregation of God” is to be 
inscribed on one of the standards to be borne into the 
eschatological war). Given such a Palestinian Jewish 
background for the phrase, it probably became an apt 
designation for the primitive communities of Judea, the 
first units formed in Christian history and peculiarly 
linked through their Jewish roots with the Israelite “con- 
gregation” of old. 

135 In Paul’s great letters the same double sense of 
ekklesia is found again, designating both the local 
churches of Galatia, Judea, Macedonia, and Cenchreae 
(Gal 1:2,22; 2 Cor 8:1; Rom 16:1) and the primitive com- 
munities of Judea as “church of God” (1 Cor 11:16). The 
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latter titular use, however, is now applied also to the 
church of Corinth (1 Cor 1:2; 2 Cor 1:1). According to 
Cerfaux (ChTSP 113), this titular usage does not 
designate the “universal church” as manifested at Cor- 
inth, but is rather a Pauline way of flattering a church 
with which he has had such stormy relations, now that 
they are being smoothed out. He accords to the Corinth- 
ian community the title that he has previously used of the 
mother churches of Palestine (cf. 1 Cor 10:32). But in 
this extension of the titular usage one also detects a 
broadening of Paul’s understanding of ekklesia; it is 
beginning to denote the Christian community as tran- 
scending local barriers. This is the seed of Paul’s teaching 
about the universality of the church. Precisely in 1 Cor 
one detects the planting of this seed, since when Paul 
warns the Corinthians against submitting ordinary mat- 
ters of dispute for settlement to the judgment of “people 
who are nothing in the church” (1 Cor 6:4), one can 
seriously query whether he means merely the local 
church. Similarly, in 1 Cor 14:5,12 he speaks of “doing 
the church some good.” Per se, these could be references 
to the local community, but one senses in the term at least 
the beginnings of a more general sense (cf. 1 Cor 12:28). 
Strangely enough, in Rom, the letter often regarded as 
the most representative of Paul’s theology, ekklesia is 
absent, save for five instances in chap. 16, all of which 
refer to local churches (vv 1,4,5,16,23). Part of the 
problem is that this chapter in Rom has a character quite 
different from the rest of Rom, even if one admits that it 
is integral to the letter (> Romans, 51:10). 

136 (In the Deutero-Paulines, ekklésia plays an im- 
portant role as a crucial part of the “mystery of Christ.” 
The barrier between Jew and Greek has been broken 
down, and all human beings have been reconciled to God 
in Christ’s “body, the church” [Col 1:17]. According to 
the view of Paul’s disciple, the cosmic Christ is now the 
head of the church, which is his body; he is preeminent 
in all creation. For God “has put all things under his feet 
and made him the supreme head of the church, which is 
his body, the fullness of him who is filled out, all in all” 


(82: 136-139] 


[Eph 1:22-23]. In this passage the church is said to be 
“the fullness” [plérdma] of Christ; contrast Col 1:19; 2:9. 
It is given cosmic dimensions, and even the spirits, who 
are not members of the church, are said to learn about the 
Father’s plan of salvific activity in Christ through the 
church [Eph 3:9-11]. Note the order in the praise given 
by Paul’s disciple to the Father for his wisdom “through 
the church and through Christ Jesus” [Eph 3:21]—the 
church becomes so important that it seems to take prece- 
dence over Christ!) 

137 For Paul himself the “church” represents a 
development in his thinking about Christ’s role in salva- 
tion. It is the concrete manifestation among human 
beings who have been baptized “in one Spirit to form one 
body” (1 Cor 12:13). The unity of these believers in one 
body, i.e., the church that transcends all local barriers, is 
Paul’s great contribution to Christian theology. It is a 
unity that is derived from the single purpose of the divine 
plan for the salvation of human beings in Christ Jesus. 
Paul came eventually to look on the “church of God” as 
a unit transcending both Jews and Greeks, yet incorpo- 
rating them both when they became believers (1 Cor 
10:32). 


(On the church: Berger, K., ZTK 73 [1976] 167-207. Best, E., 
One Body in Christ [London, 1955]. Cerfaux, ChTSP. Coenen, 
L., NIDNTT 1. 291-307. Gartner, B., The Temple and the Com- 
munity in Qumran and the New Testament [SNTSMS 1, Cam- 
bridge, 1965]. Hainz, J., Ekklesia: Strukturen paulinischer 
Gemeinde-Theologie und Gemeinde-Ordnung [MTS 9; Regensburg, 
1972]. Holmberg, B., Paul and Power: The Structure of Authority 
in the Primitive Church as Reflected in the Pauline Epistles [ConBNT 
11; Lund, 1978]. Kasemann, NTQT 252-59. Lanne, E., Irénikon 
50 [1977] 46-58. Minear, P. S., Images of the Church in the New 
Testament [2d ed.; Phl, 1975]. Pfammatter, J., Die Kirche als Bau 
[AnGreg 110; Rome, 1960]. Roloff, J.. EWNT 1. 998-1011. 
Schlier, H., Christus und die Kirche im Epheserbrief [BHT 6; Tiib- 
ingen, 1930]. Schmidt, K. L., TDNT 3. 501-36. Schnacken- 
burg, R., The Church in the New Testament [NY, 1965]; also in 
Ortskirche Weltkirche [Fest. J. Dépfner; Wurzburg, 1973] 32-47. 
Schweizer, E., TLZ 86 [1961] 161-74.) 


PAUL’S ETHICS 


138 (I) Dual Polarity of Christian Life. No 
sketch of Pauline theology would be adequate without a 
discussion of Paul’s ethical teaching. All his letters not 
only teach fundamental truths about the Christ-event 
(his christocentric soteriology) but also exhort Chris- 
tians to upright ethical conduct. And it is not simply a 
matter of the hortatory sections of his letters, for exhor- 
tations are found elsewhere as well. There is, however, 
a certain tension between his theology and his ethics: 
Does it make a difference what justified, reconciled, or 
redeemed Christians do in their lives? On the one hand, 
Paul insists that Christians have become a “new creation” 
(Gal 6:15), in whom Christ really lives (Gal 2:20). We 
have already mentioned the integral Christian life that 
this elicits (+ 109). Christians have been justified by 
grace through faith in Christ Jesus (Rom 3:24-25) so that 
they are no longer “under law, but under grace” (Rom 
6:15). On the other hand, even they still have to be deliv- 
ered “from the present wicked world” (Gal 1:14; cf. 
1 Cor 7:26,29-31). You must “not be conformed to this 
world, but be transformed by the renewal of your mental 
attitude so that you may assess the will of God—what is 
good, pleasing to him, and perfect” (Rom 12:2). Paul still 


tells the Christian who has experienced the effects of the 
Christ-event: “Work out your own salvation in fear and 
trembling” (Phil 2:12c); “for we must all appear before 
Christ’s judgment-seat so that each one may receive 
good or evil for what one has done in the body” (2 Cor 
5:10). Yet Paul knows that “God is the one working in 
you, both to will and to work for his good pleasure” (Phil 
2:13; > 71). The Christian, then, lives a life of dual 
polarity. 

139 The dual polarity that characterizes Christian 
life is the reason why Paul insists that the Christian 
energized by the Spirit of God (Rom 8:14) can no longer 
sin or live a life bound by a merely natural, earthly 
horizon. One is no longer psychikos, “material,” but 
pneumatikos, “spiritual”; one must fasten, then, one’s gaze 
on the horizon of the Spirit that comes from God (1 Cor 
2:11). Whereas the material person does not welcome 
what comes from the Spirit, the spiritual person is alive 
to everything, does not stifle the Spirit or disregard its 
promptings, but tests all things and holds on to what is 
good (1 Thess 5:19-22). This dual polarity also explains 
Christian freedom, in which Paul’s Galatian converts are 
exhorted to stand firm (5:1): freedom from the law, 


[82:140-142} 


freedom from sin and death, freedom from the self (Rom 
6:7-11,14; 7:24-8:2). But that freedom is not an anti- 
nomian license. Paul vigorously rejects the idea that 
Christians should blatantly sin in order to give God 
more scope for his mercy and gracious justification (Rom 
6:1; cf. 3:5-8). The “law of Christ” (Gal 6:2), when 
scrutinized, is seen to be a “law of love,” explained in 
terms of bearing one another’s burdens (in a context of 
fraternal correction). Even more explicitly, Paul repeats 
commandments 5, 6, 7, and 8 of the Decalogue, sum- 
ming them up as “You must love your neighbor as you 
do yourself’ (Rom 13:8-10) and concluding, “So love 
fully satisfies the law.” This is precisely “the law of the 
Spirit” (Rom 8:2), so that Christ has not simply substi- 
tuted another legal code for the law of Moses. The “law 
of the Spirit” may be a reflection of Jer 31:33, but it is 
more likely that Paul has coined the phrase to describe 
the Spirit’s activity in terms of nomos, about which he had 
just been speaking. The Spirit’s law of love is the new 
inner source and guide of the life by which the pneuma- 
tikos lives; it is the ontic principle of new vitality, whence 
springs the love that must interiorize the Christian’s 
entire ethical conduct. And yet it is to such spiritual 
persons that Paul addresses his varied exhortations to 
virtuous conduct. We can only single out here a few of 
his characteristic exhortations, but before doing so we 
must say a few more words about the relation of Paul’s 
ethics to his theology. 
140 (II) Pauline Ethics and Theology. Patristic 
writers, medieval scholastics, and Reformation and Post- 
Tridentine theologians had often used Paul’s ethical 
teachings in treatises on moral theology, but it was only 
in 1868 that H. Ernesti made the first attempt to synthe- 
size his ethics. (Part of the reason for the neglect of the 
latter stemmed from the way earlier theologians viewed 
the relation between revelation and natural law, between 
philosophical and Christian ethics.) Ernesti’s starting 
point was that human beings were called to a status of 
righteousness before God, to an obedience to God’s will, 
which is the absolute and unconditioned norm of 
Christian morality. He emphasized the freedom of the 
Christian in ethical conduct because of the gift of the 
Spirit. From the outset the study of Pauline ethics was 
dominated by vestiges of the Reformation debate about 
justification by faith and freedom from the law (see 
Furnish, Theology 242-79). In the early part of the 20th 
cent. A. Schweitzer sought to free the discussion of 
Pauline ethics from the doctrine of justification and em- 
phasized rather the eschatological aspect of such teaching. 
Paul’s ethics have an interim, temporary character and 
are grounded in his “mysticism,” i.e., the Christians’ 
share in the dying and rising of Christ. Being “in Christ,” 
Christians are in possession of the Spirit, the life- 
principle of the new existence on which they have 
embarked. Later on (1924) R. Bultmann again related 
Paul’s ethics to his doctrine of (forensic) justification by 
faith and introduced a distinction between the Pauline 
indicative (you are a justified Christian) and the Pauline 
imperative (then live like a Christian): “Because the Chris- 
tian is freed from sin through justification, he ought to 
wage war against sin.” Yet the righteousness of the 
Christian is an eschatological phenomenon, since it does 
not depend on human accomplishment, moral or other- 
wise, but solely on the event of God’s grace, an other- 
worldly phenomenon. This righteousness is not an 
“ethical” quality; it involves no change in the moral 
. character of a human being. Faith is obedience, and 
human ethical acts do not bring about righteousnes; they 
are rather the expressions of the radical obedience to 
which humans are called. Still later, C. H. Dodd (1927) 
introduced the distinction between kérygma and didaché, 
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which roughly corresponded for him to “theology” and 
“ethics,” or to “gospel” and “law.” A new age has dawned 
(realized eschatology), and Paul is the promulgator of its 
new law, a Christian pattern for conduct to which a 
Christian is obliged to conform, “the law of Christ” (Gal 
6:2). Reverting to an emphasis of A. Schweitzer, of H. D. 
Wendland, and of others, V. P. Furnish (1968) consid- 
ered eschatology to be “the heuristic key” to Pauline 
theology, the lever to organize the other elements in his 
teaching, including the ethical. His understanding of 
Pauline eschatology differs from Schweitzer’s and is 
nuanced enough to be acceptable (— 47 above); and cer- 
tainly eschatology is important in Pauline ethics (see Phil 
2:12; 2 Cor 5:10; Rom 2:6~-11). Yet it is not the heuristic 
key to the whole (see my review, PST] 22 [1969] 
113-15). The best way to explain the relation of Paul’s 
ethics to his theology, in my opinion, is to see the former 
as a detailed, concrete explanation of the love that is the 
way for Christian faith to work itself out. In other 
words, Gal 5:6 (“faith working itself out through love”) 
again proves its importance in Pauline thinking, for it is 
the link between Pauline theology and ethics. 


(Onethics: Austgen, R.J., Natural Motivation in the Pauline Epistles 
[2d ed.; Notre Dame, 1969]. Bultmann, R., ZNW 23 [1924] 
123-40; Exegetica [Tiibingen, 1967] 36-54. Corriveau, R., The 
Liturgy of Life: A Study of the Ethical Thought of St. Paul in His 
Letters to the Early Christian Communities [Montreal, 1970]. 
Enslin, M. S., The Ethics of Paul [Nash, 1957]. Ernesti, H., Die 
Ethik des Apostels Paulus in ihren Grundziigen dargestellt [Géttingen, 
1868]. Furnish, V. P., Theology and Ethics in Paul [Nash 1968]. 
Glaser, J. W., TS 31 [1970] 275-87. Gnilka, J., in Mélanges 
bibliques [Fest. B. Rigaux; ed. A. Descamps, ef al.; Gembloux, 
1970] 397-410. Hasenstab, R., Modelle paulinischer Ethik [Tiib- 
ingen theologische Studien 11; Mainz, 1977]. Merk, O., Handeln 
aus Glauben: Die Motivierungen der paulinischen Ethik [MarTS 5; 
Marburg, 1968]. Moule, C. F. D., in Christian History and Inter- 
pretation [Fest. J. Knox; ed. W. R. Farmer, ef al.; Cambridge, 
1967] 389-406. Romaniuk, K., NovT 10 [1968] 191-207. 
Schnackenburg, R., The Moral Teaching of the New Testament 
[NY, 1965] 261-306; Die sittliche Botschaft des Neuen Testaments 
[HTKNT Suppl.; Freiburg, 1986-]. Strecker, G., NTS 25 
[1978-79] 1-15. Watson, N. M., NTS 29 [1983] 209-21. 
Westerholm, S., NTS 30 [1984] 229-48.) 


141 (III) Christian Life and Its Demands. 
Paul’s ethical teaching, in its specific and concrete recom- 
mendations, echoes at once his Pharisaic, Jewish back- 
ground (~ 10-11) and his Hellenistic background (— 
12). When Paul exhorts his readers to proper Christian 
conduct, his recommendations fall under various head- 
ings. Some, which have been analyzed form-critically, 
are the generic ethical lists of virtues and vices (and 
Haustafeln). Others are more specific. 

142 (A) Ethical Lists. In his uncontested letters 
Paul incorporates catalogues of virtues and vices that 
should or should not characterize Christian life (Gal 
5:19-23; 1 Cor 5:10-11; 6:9-10; 2 Cor 6:6-7; 12:20; 
Rom 1:29-31; 13:13 [Col 3:5-8,12-14; Eph 5:3-5]). 
The eschatological reference in these catalogues is often 
evident: “People who do such things will not inherit the 
kingdom of God” (Gal 5:21). Since “kingdom of God” is 
hardly an operative element in Pauline teaching (occur- 
ring elsewhere only in 1 Thess 2:12; 1 Cor 4:20; 6:9-10; 
15:24,50; Rom 14:17), the association of it with these 
catalogues seems to mark them as elements of pre-Pauline 
catechetical instruction, which he has inherited and made 
use of. These lists have been compared with similar ones 
found in Hellenistic (esp. Stoic) philosophical writings 
and in Palestinian Jewish texts (e.g., of the Essenes; cf. 
1QS 4:2-6,9-11). 


(Easton, B. S., “New Testament Ethical Lists,” JBL 51 [1932] 
1-12. Kamlah, E., Die Form der katalogischen Pardnese im Neuen 
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Testament [WUNT 7; Tibingen, 1964]. Segalla, G., “I cataloghi 
dei peccati in S. Paolo,” SPat 15 [1968] 205-28. Vogtle, A., Die 
Tugend- und Lasterkataloge im Neuen Testament [NTAbh 16/4-5; 
Minster, 1936]. Wibbing, S., Die Tugend- und Lasterkataloge im 
Neuen Testament und ihre Traditionsgeschichte unter besonderer 
Beriicksichtigung der Qumran-Texte [BZNW 25; Berlin, 1959].) 


143 (In the Deutero-Paulines [Col 3:18-4:1; Eph 
5:21-6:9] and in the Pastoral Letters [1 Tim 2:8-15, 
Titus 2:1-10] one finds another literary list, the so-called 
Haustafel (a term from Luther’s Deutsche Bibel that has 
become a standard designation even in English). Roughly 
it would mean a “domestic bulletin board,” for it lists the 
Christian obligations or duties of members of the house- 
hold, i.e., the familia of the Greco-Roman world: 
husbands and wives, parents and children, and masters 
and slaves. These lists show a Pauline disciple coping 
with social ethical problems of his day, although they list 
little more than generalities.) 


(Crouch, J. E., The Origin and Intention of the Colossian Haustafel 
{[FRLANT 109; Gottingen, 1973]. Schrage, W., “Zur Ethik der 
neutestamentlichen Haustafeln,” NTS 21 [1974-75] 1-22. 
Weidinger, K., Die Haustafeln: Ein Stiick urchristlicher Pardnese 
[UNT 14; Leipzig, 1928].) 


144 (B) Conscience. We might well have in- 
cluded this element of Paul’s teaching under “Human 
Beings” above (~ 101-7), but prefer to treat it here 
because of the relation to his ethics. “Conscience” is the 
capacity to judge one’s actions either in retrospect (as 
right and wrong) or in prospect (as a guide for proper 
activity). Paul’s word for it is syneidésis (= Lat con-scientia). 
It is related to nous, “mind” (Rom 7:23,25), but is best 
treated separately. It has no counterpart in the MT or in 
QL, but enters the Judaic tradition in the LXX (Job 27:6; 
Qoh 10:20; cf. Sir 42:18; Wis 17:10). The claim that it 
was derived by Paul from Stoic philosophy is debatable; 
more likely it is from the popular Hellenistic philosophy 
of his day. Initially syneidésis denoted “consciousness” (of 
human activity in general); eventually it was applied to 
consciousness of moral aspects, at first as “bad con- 
science,” then as “conscience” in general. Of the 30 NT 
occurrences, 14 are found in 1-2 Cor and Rom (and 6 in 
the Pastorals): 1 Cor 8:7,10,12; 10:25,27,28,29bis; 2 Cor 
1:12; 4:2; 5:11; Rom 2:15; 9:1; 13:5. Three passages are 
particularly important: (1) Rom 2:14-15, where Paul 
recognizes that by means of “conscience” Gentiles per- 
form some of the prescriptions of the Mosaic law and are 
thus a “law” unto themselves. (2) 1 Cor 8:7-12, where 
Paul calls upon the Christian to respect the weak con- 
science of a fellow Christian troubled about eating food 
consecrated to idols. (3) 1 Cor 10:23-29, where Paul 
discusses a similar problem. In 2 Cor 1:12 Paul relates the 
conscience to the problem of boasting; in Rom 8:16; 9:1 
he relates it to the gift of the Spirit. Paul’s teaching on the 
subject has often been compared to that in later rabbinic 
texts about the yéser hara‘ and yéser hattéb, “evil impulse” 
and “good impulse.” 


(Coune, M., “Le probléme des idolothytes et l'éducation de la 
syneidésis,” RSR 51 [1963] 497-534. Davies, W. D., “Con- 
science,” IDB 1. 671-76. Jewett, Anthropological Terms [> 107 
above] 402-46. Maurer, C., “Synoida, Syneidésis,’” TDNT 7. 
899-919. Pierce, C. A., Conscience in the New Testament [SBT 15; 
London, 1955]. Stelzenberger, J., Syneidésis im Neuen Testament 
[Abh. z. Moraltheologie 1; Paderborn, 1961]. Stendahl, K., 
“The Apostle Paul and the Introspective Conscience of the 
West,” HTR 56 [1963] 199-215. Therrien, G., Le discernement 
dans les écrits pauliniens [EBib; Paris, 1973] 263-301. Thrall, 
M.E., “The Pauline Use of syneidésis,’ NTS 14 [1967-68] 
118-25.) 


145 (C) Natural Law. Related to the question 
of “conscience” in Paul’s teaching is that of the so-called 
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natural law. Because it is a debated issue, we have not in- 
cluded it under Paul’s view of the law of Moses (> 89- 
100 above), which is complicated enough. Moreover, 
Pauline teaching that bears on it is better related to his 
ethics. The issue arises mainly because of Rom 2:14-15, 
“When Gentiles who do not have the law do by nature 
(physei) what the law prescribes, they are a law (nomos) to 
themselves, even though they do not have the law. They 
show that the deed prescribed by the law is written on 
their hearts, while their conscience also bears witness and 
their conflicting thoughts accuse or perhaps excuse 
them.” The nomos of v 14 has been related to “another 
law” or to “the law of my mind” in Rom 7:23, probably 
wrongly since the prime analogate there is the Mosaic 
law. In Rom 2:14 we have one of the figurative uses of 
nomos (> 90). Though in 1 Cor 11:14 Paul does argue 
from “nature” (physis), in Rom 2:14 he may merely be 
quoting a contention of others (perhaps one should set 
quotation marks about “by nature” in Rom 2:14). Also, 
in speaking of a law written on the heart, Paul may only 
be echoing Jer 31:33 or Isa 51:7. And so it is difficult to 
be certain about his views of the “natural law,” an idea 
more at home in Gk philosophy. Perhaps the most that 
should be admitted is that the idea should be regarded as 
the sensus plenior of Paul’s teaching (in view of the patristic 
tradition about it; > Hermeneutics, 71:49-51). 


(On natural law: Dodd, New Testament Studies [> 9 above] 
129-42. Fliickiger, F., TZ 8 [1952] 17-42. Greenwood, D., 
BTB 1 [1971] 262-79. Lyonnet, S., VD 41 [1963] 238-42. 
McKenzie, J. L., BR 9 [1964] 1-13.) 


146 (D) Prayer and Asceticism. These are 
prime considerations of Christian life, because one sees 
Paul himself not only engaged in them, but also speaking 
about them in a reflex manner. For Paul “prayer” is the 
explicit recollection of the Christian that one lives in the 
presence of God and has the duty of communing with 
him in adoration, praise, thanksgiving, and supplication. 
Paul’s letters are permeated with expressions of prayer; 
the formal thanksgiving in each letter, except Gal and 
2 Cor, is an integral part of his writing —and not merely 
conformity with an epistolary custom. The object of his 
prayer is at times himself (1 Thess 3:11; 2 Cor 12:8-9), 
his converts (1 Thess 3:9-10,12-13; Phil 1:9-11; 2 Cor 
13:7-9), or his former coreligionists, the Jewish people 
(Rom 10:1). Paul often exhorts his readers to pray 
(1 Thess 5:16-18; Phil 4:6; Rom 12:11-12); it is the mark 
of the mature Christian disciple, who prays to God as 
Abba (Gal 4:1-6). The ground of Christian prayer is the 
Spirit (Rom 8:15-16,26-27), who aids Christians in 
praying, interceding on their behalf (8:28-30). Paul 
prays to the Father (theos) through Christ and in the Spirit 
(Rom 1:8; 7:25). Examples of his prayers: doxologies 
(2 Cor 11:31; Phil 4:21; Rom 1:25; 11:33-36 [Eph 
3:20-21]); intercessory petitions (1 Thess 3:11-13; 
5:23~24); benedictional confessions (2 Cor 1:3-7 [Eph 
1:3-14]); thanksgivings (1 Thess 1:3-4; Phil 1:3-11; 
1 Cor 1:4-9; Rom 1:8-12). Paul could even consider his 
preaching of the gospel a form of worship (Rom 
15:16-17). 

Linked to such prayer and worship is Paul’s ascetical 
attitude. Though he never speaks of askésis, he does 
regard enkrateia, “self-control, self-discipline,” as a fruit 
of the Spirit (Gal 5:23). This attitude is owing not simply 
to the imminence of the parousia (1 Cor 7:29-31), but to 
his view of life as a struggle (1 Thess 5:6-8; 2 Cor 
10:3-4; 4:7-11 [suffering as a passive asceticism]) or as 
an athletic competition (Phil 3:12-14; 1 Cor 9:24-27, 
where the asceticism is active). Paul freely renounced his 
right to recompense for preaching the gospel (1 Cor 
9:1,4-18) lest he be tempted to boast. Specific forms of 
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asceticism are recommended by him: the use of material 
abundance to help those in need (2 Cor 8:8-15); tem- 
porary abstinence from the marital act “to devote oneself 
to prayer” (1 Cor 7:5-6). 


(Campenhausen, H. von, “Early Christian Asceticism,” Tradition 
and Life in the Church [Phl, 1968] 90-122. Cerfaux, L., “L’Apétre 
en présence de Dieu: Essai sur la vie d’oraison de saint Paul,” 
Recueil 2. 469-81. Giardini, F., “Conversione, ascesi e mortifica- 
zione nelle lettere di S. Paolo,” RAM 12 [1967] 197-225. 
Niederwimmer, K., “Zur Analyse der asketischen Motivation in 
1. Kor. 7,” TLZ 99 [1974] 241-48. Quinn, J., “Apostolic 
Ministry and Apostolic Prayer,” CBQ 33 [1971] 479-91. 
Stanley, D. M., Boasting in the Lord [NY, 1973]. Wiles, G. P., 
Paul’s Intercessory Prayers [SNTSMS 24; Cambridge, 1974].) 


147 (E) Marriage, Celibacy, and Widowhood. 
Paul considers marriage, celibacy (or virginity), and 
widowhood, along with slavery and civic freedom, as 
conditions of life in which Christians find themselves. 
The principle that governs his view of them is expressed 
in 1 Cor 7:17, “Let each one walk in the lot that the Lord 
has assigned to him and in which God has called him.” 
1 Cor 7 spells out various details of such ways of life. For 
Paul, both marriage and celibacy are God-given char- 
isms (7:7b). He recommends monogamous marriage, 
with its mutual rights and obligations, because “there is 
so much immorality” (dia tas porneias, 7:2) and because “it 
is better to marry than to burn with passion” (7:9b). But 
Paul clearly recognizes the salvific character of marriage, 
the influence of one spouse on the other and on the 
children born of them (7:12, 14-16), even when the mar- 
riage involves a Christian and a non-Christian. He 
repeats as a charge “from the Lord” the absolute prohibi- 
tion of divorce (and subsequent marriage, 7:10-11). But 
in saying that “the wife should not separate from her 
husband,” Paul’s formulation is already adapted to a 
Greco-Roman setting, where divorce instituted by a 
woman was possible (cf. the Palestinian setting in the 
formulation of Luke 16:18). But when the marriage is 
“mixed” (i.e., between a Christian and a non-Christian), 
Paul—not the Lord—tolerates separation or divorce, if 
the two cannot live in peace (7:15), whence develops 
later the so-called Pauline privilege. In 1 Cor 7 Paul 
never tries to justify marriage in terms of a purpose of 
procreation; nor does he show any concern there for the 
Christian family. (This will be remedied by the Haus- 
tafeln of the Deutero-Paulines.) Paul echoes the contem- 
porary view of women in the society of his day, when 
he speaks of the “husband” as “the head of the wife” 
(1 Cor 11:3; see further 11:7-12; 14:34-35 [probably a 
non-Pauline interpolation!]). But one has to recall that 
the same Paul writes in Gal 3:28, “There is neither Jew 
nor Greek, neither slave nor free, neither male nor 
female, for you are all one in Christ Jesus.” 

(One finds in Eph 5:21-33 a different and somewhat 
more exalted view of Christian marriage. The author 
begins by asserting the mutual subjection of all “out of 
reverence for Christ.” Then he immediately says, 
“Wives, be subject to your husbands, as to the Lord” 
[5:22] —a subordinate role of wives, echoing 1 Cor 11:3, 
that is tempered by the instruction to husbands, “Love 
your wives” [5:25]. Here the author is trying to cope 
with the psychological difference between husbands and 
wives, as he insists on the mutual obligation that they 
have to each other. But he does it in the only —time- 
conditioned — way that he knows: the wife must be sub- 
ject, and the husband must love. He never implies that 
the wife is an inferior being. As a model for the husband’s 
love, he cites the love of Christ for the church [5:25]. 
Finally, in quoting Gen 2:24, “For this reason a man 
leaves father and mother and clings to his wife, and the 
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two become one flesh,” the author reveals a “secret” 
[mysterion] hidden in that verse of Gen centuries before, 
i.e., that the fundamental union of marriage established 
by God long ago was a prefigured “type” of the union of 
Christ and his church. This view of the sublimity of mar- 
riage has colored much of the Christian tradition 
throughout the centuries.) 

148 As for celibacy, Paul states his preference 
gradually in 1 Cor 7. Celibacy is his own opinion, “not 
a command of the Lord” (7:25), even though he thinks 
that he is as attuned to the Spirit in this matter as anyone 
else (7:40). At first, there is no comparison, “It is good for 
a man not to touch a woman” (7:1); but his preference 
emerges in 7:7a, “I wish that all were as I myself am.” 
Again, “to the unmarried and the widows I say, It is good 
for them to remain as I am” (7:8)—an unclear statement 
usually understood as meaning that Paul aligns himself 
with the “unmarried” (but > Paul, 79:19). Paul gives 
two reasons for his preference: (1) “because of the im- 
pending distress” (7:26, i.e., the imminent parousia; cf. 
7:29, 1 Thess 4:15,17; Rom 13:11); and (2) because one 
is thus freed from “worldly cares” (7:28) and “divided 
interests” (i.e., the concern for a husband or a wife) so 
that one can give “undivided devotion to the Lord” 
(7:32-35). Here a comparison between the married and 
the unmarried is implied, and Paul recommends celibacy 
in view of apostolic service. At the end of the chapter he 
introduces the comparison explicitly in the difficult 
passage about the marrying of one’s “virgin” (daughter, 
ward, fiancée?): “The man who marries her does what is 
right, but he who does not does even better” (kretsson 
poiesei, 7:38). As for widows, Paul recognizes their right 
to marry again, but he judges that they will be happier 
if they remain widows. 


(Allmen, J. J. von, Pauline Teaching on Marriage [London, 1963]. 
Baltensweiler, H., Die Ehe im Neuen Testament [Zurich, 1967]. 
Crouzel, H., L’Eglise primitive face au divorce [Théologie histo- 
rique 13; Paris, 1971]. Dulau, P., “The Pauline Privilege,” CBQ 
13 [1951] 146-52. Elliott, J. K., “Paul’s Teaching on Marriage 
in 1 Corinthians,” NTS 19 [1972-73] 219-25. Greeven, H., 
“Ehe nach den Neuen Testament,” NTS 15 [1968-69] 365-88. 
Grelot, P., Man and Wife in Scripture [NY, 1964]. Matura, T., “Le 
célibat dans le Nouveau Testament d’aprés l’exégése récente,” 
NRT 107 [1975] 593-604. Niederwimmer, K., “Game, etc.,” 
EWNT 1. 564-71. Pesch R., Freie Treue: Die Christen und die 
Ehescheidung (Freiburg, 1971]. Swain, L., “Paul on Celibacy,” 
CIR 51 [1966] 785-91.) 


149 (F) Society, State, and Slavery. Paul 
recognizes differences both in human and in Christian 
society. He recognizes that both Jews and Greeks have 
been called to become children of God through faith and 
baptism and their oneness in the church, the body of 
Christ. Though he does not obliterate all distinctions, he 
recognizes their lack of value in Christ Jesus. “By one 
Spirit we were all baptized into one body, Jews or 
Greeks, slaves or free; and all were made to drink of the 
same Spirit” (1 Cor 12:13; cf. Gal 3:28). Yet he can also 
say, “Let each one walk in the lot to which the Lord has 
assigned him .. . ;everyone should remain in the state in 
which one was called” (1 Cor 7:17-20). For Paul’s basic 
attitude is expressed in 1 Cor 9:19-23: “I have become 
all things to all that I may save some.” Hence he reckons 
with Jews and Greeks, slaves and free, men and women, 
rich and poor, married and celibate, the weak in convic- 
tion and the strong, those material and those spiritual in 
Christian society. 

150 Paul is also aware that the Christian must live 
in civil and political society that is not wholly oriented 
to the same goals as the Christian community. Christians 
may in reality be citizens of another, a heavenly, “com- 
monwealth” (Phil 3:20), but they do have obligations of 
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another sort in this earthly life. These Paul treats in Rom 
13:1-7, and indirectly in 1 Cor 6:1-8; 2:6-8. One can 
agree with E. Kasemann that Paul does not really have an 
“ethic” of the state (“Principles,” 196), or even a well- 
formulated systematic understanding of it. Rom 13:1-7 
has been suspected of being an interpolation, but it 
stands today as part of the hortatory section of that letter. 
In it Paul recognizes that Christians must “subject them- 
selves to the authorities,” who are most likely human 
state officials, even though some have tried to identify 
them as angelic beings (+ Romans, 51:119). Christians 
are to recognize their place in the structure of human 
society. Paul’s motivating reasons are mainly three: 
(1) eschatological (the danger of facing “judgment” 
[13:2] and “wrath” [13:5]); (2) the dictate of “conscience” 
itself (13:5); and (3) “the (common) good” (13:4). For the 
same reasons Paul insists that Christians must not only 
“pay taxes” and “revenue” (13:6-7a), but accord the 
authorities “honor” and “respect” (13:7b). Underlying 
Paul’s discussion is the conviction that “there is no 
authority except from God and those that exist have been 
set up by God” (13:1). In writing to the Romans, Paul is 
implicitly recognizing the God-given character of the 
authority of the Roman Empire in which he himself was 
living. The trouble with his teaching in this passage is 
that he never envisages the possibility that human 
authorities could be evil or do evil; it does no good to try 
to save Paul in this matter by invoking angelic 
authorities. His teaching is limited; and even his 
reference to “the (common) good” (13:4a) can scarcely be 
invoked in defense of civil disobedience. 


(82:151-152] 


151 Lastly, Paul’s counsel to slaves in 1 Cor 
7:21~-22 is always a difficult teaching to cope with. Paul 
did not seek to change the social system in which he 
lived. This is undoubtedly the reason why he returns the 
runaway slave Onesimus to his master Philemon (Phlm 
8-20). Yet in the latter passage we may detect what he 
really thinks about the matter; for he sends Onesimus 
back as “more than a slave, as a ‘brother’” (16), i.e., sug- 
gesting that Philemon recognize him as a fellow Chris- 
tian, and possibly even hinting that he should emancipate 
him (though the latter is far from certain). Paul was in 
this instance more concerned with interiorizing the 
existing social situation than with changing it, realizing 
that even a slave in civil society could have freedom in 


Christ Jesus (Gal 3:28). (Cf. Col 3:22-4:1; Eph 6:5-9.) 


(Bartchy, Mallon Chrésai [> 75 above]. Borg, M., “A New Con- 
text for Romans xiii,” NTS 19 [1972-73] 205-18. Broer, I., 
“Exousia,’ EWNT 2. 23-29. Coleman-Norton, P. R., “The 
Apostle Paul and the Roman Law of Slavery,” Studies in Roman 
Economic and Social History [Princeton, 1951] 155-77. Cook, 
W.R., “Biblical Light on the Christian’s Civil Responsibility,” 
BSac 127 [1970] 44-57. Cullmann, O., The State in the New 
Testament [NY, 1956]. Hutchinson, S., “The Political Implica- 
tions of Romans 13:1-7,” Biblical Theology 21 [1971] 49-59. 
Kasemann, E., “Principles of the Interpretation of Romans 13,” 
NTQT 196-216. Lyall, F., “Roman Law in the Writings of 
Paul— The Slave and the Freedman,” NTS 17 [1970-71] 73-79. 
Murphy-O’Connor, J., “The Christian and Society in St. Paul,” 
New Blackfriars 50 [1968-69] 174-82. Pagels, E. H., “Paul and 
Women: A Response to Recent Discussion,” JAAR 42 [1974] 
538-49. Scroggs, R., “Paul and the Eschatological Woman,” 
JAAR 40 [1972] 283-301; cf. JAAR 42 [1974] 432-37.) 


CONCLUSION 


152 Paul has instructions for Christian conduct in 
other areas as well, which cannot be included in this brief 
sketch. We conclude our remarks on Paul’s theology and 
ethics by insisting on its christocentrism. As Christ was 
“the image of God” (2 Cor 4:4), so human beings are 
destined to be “the image of the heavenly man” (1 Cor 


15:49; cf. Rom 8:29). It is growth in Christ that Paul 
recommends to his readers, contemporary and modern. 
In this way the Christian lives his or her life “for God” 
(Gal 2:19). Thus, for all his emphasis on Christ, Paul 
once again refers Christian existence ultimately to the 
Father —through Christ. 
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COMPONENTS IN JOHANNINE THEOLOGY 


3 The Fourth Gospel (henceforth John) fell into 
disfavor as the 19th-cent. search for the “real Jesus” (> 
NT Criticism, 70:6, 33) discovered Mark as the “his- 
torical” Gospel. The contemporary interest in the 
theologies of the earliest church, however, has restored 
John to center stage. (E. Haenchen, John [Herm; Phl, 
1984] 1.20-39.) Already in the 2d cent. Clement of 
Alexandria was able to call John “the Spiritual Gospel” 


(Eusebius, HE 6.14.7), and the 4th-cent. Fathers spoke 
of “John the Theologian.” The uniqueness of its 
theological viewpoint is a major feature of John. 

4 (I) The Structure of John. 

The saying that John is like a magic pool in 
which an infant can paddle and an elephant can swim is 
verifiable in so many ways. The language of John is 
generally uncomplicated; the vocabulary and syntax are 
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simple; and yet it presents one of the most profound and 
moving portraits of Jesus of Nazareth and his message 
found in the NT. (C. K. Barrett, The Gospel according to 
St John [2d ed.; London, 1978] 5-15.) 

5 (A) Overall Structure. The issue of sim- 
plicity and profundity affects the comprehension of the 
structure of John. Whatever debates there may be about 
the structure of the Synoptic Gospels, there is wide 
agreement that John can be divided into a clearly 
designed theological prologue (1:1-18), followed by two 
long sections. The first (1:19-12:50) is devoted to the 
public life of Jesus until he withdraws from the crowds 
(12:36b)—a section John closes solemnly with con- 
cluding reflections (12:37-50). The second (13:1-20:31) 
is devoted entirely to Jesus’ presence with his “own” 
disciples, leading up to his glorification through the hour 
of the cross, resurrection, and return to the Father. The 
final chap. (21) is seemingly an addendum, which 
apparently originated in the same Johannine background 
as the Gospel proper, but was added at a final stage (no 
ancient ms. lacks it) to deal with further issues of concern 
to the Johannine church (> John, 61:4; for a contrary 
view, see P. S. Minear, JBL 102 [1983] 85-98). 

6 There is less agreement among scholars as to 
the care and deliberation given by the evangelist to more 
detailed internal structures. On the positive side, the nar- 
ratives of the man born blind (john 9), the raising of 
Lazarus (John 11), and the passion (esp. 18:28-19:16) 
indicate an author who wrote with considerable skill. 
Detailed analyses have shown beyond reasonable doubt 
that John is the end product of considerable literary and 
theological activity. 

7 (B) Problems. One might believe that clear 
overall structure and careful literary shaping, condi- 
tioned by an obviously theological point of view, should 
make the identification and description of Johannine 
theology an easy task. Yet there are structural and 
literary problems that have puzzled interpreters for cen- 
turies, centered on difficult sequences in John’s logic, 
geography, and time line. E.g., the solemn conclusion of 
Jesus’ discourse to his disciples in 14:31 (“Rise, let us go 
hence”) leads beautifully into 18:1, the opening verse of 
the passion narrative (“When Jesus had spoken these 
words, he went forth with his disciples across the Kidron 
valley”). However, without any explanatory indication 
of time or space, these two affirmations are separated by 
chaps. 15-17! Chaps. 5 and 6 of John seem to many 
scholars to have been reversed. Moreover, passages like 
3:31-36 and 12:44-50 are strangely situated; there is 
some confusion over Caiaphas and Annas in chap. 18; etc. 
8 Such illogicalities in an otherwise well- 
structured Gospel have led to different theories, e.g., that 
the Gospel as we have it is “unfinished” (D. M. Smith, 
The Composition and Order of the Fourth Gospel [New 
Haven, 1965] 238-40) or that it has come down to us out 
of sequence, and we must attempt to reconstruct its 
original order (R. Bultmann; — NT Criticism, 70:52). 
The most popular approach to this problem, however, 
has been the attempt to recognize the various “layers” of 
tradition in the Gospel from a tradition-history point of 
view (expertly done in the commentaries of R. Schnack- 
enburg and R. E. Brown). Recent Johannine scholarship 
is asking a further important question: Is it possible to 
trace (behind this blending of ancient, more recent, and 
exclusively Johannine elements) the experience of the 
Johannine community? An attempt to answer that ques- 
tion positively stands at the center of a great deal of 
Johannine scholarship today (surveyed by F. J. Moloney, 
“Revisiting John,” ScrB 11 [Summer 1980] 9-15; > John, 
61:13-15). 
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g) (Il) The Johannine Community. The 
rediscovery of the faith journey of the Johannine com- 
munity is of great importance for a proper appreciation 
of the Gospel’s theology (> John, 61:9-11). 

(A) History of the Community. In John 
the first days of Jesus are marked by a series of questions 
framed in terms of Jewish messianic expectations. Reli- 
gious authorities come from Jerusalem and ask whether 
JBap is the Messiah, Elijah, or the Prophet (1:19-28). 
Bap, the one “who came for testimony, to bear witness 
to the light” (1:7), points away from himself toward 
Jesus: the Lamb of God who takes away the sin of the 
world, the Son of God (1:29, 34-35). Eventually he sends 
two of his disciples to “follow” Jesus (v 37). They call 
Jesus Rabbi and spend some time with him (vv 38-39). 
Eventually they bring other disciples, announcing: “We 
have found” the Messiah, the Christ, the one of whom 
Moses in the law and also the prophets wrote (vv 41 and 
45). These confessions finally lead Nathanael to pro- 
claim: “Rabbi, you are the Son of God! The King of 
Israel!” (v 49). This procession of christological titles is 
seen by many commentators as gradually leading to a 
final, fully Johannine confession of faith from Nathanael. 
However, difficulties appear in v 50, where Jesus himself 
is unhappy with this profession of faith, which is in- 
spired by the mere miracle of Jesus’ knowledge that 
Nathanael had been under a fig tree. Jesus promises the 
sight of “greater things”: the opening of the heavens and 
the ascent and descent of the angels of God upon the Son 
of Man (vv 50-51). 

10 This passage (and many similar passages 
throughout John) uses a whole gamut of christological 
categories, which can be traced back to various stages in 
the faith journey of the early church (~ NT Thought, 
81:12-24). We find references to a messianic precursor 
(Elijah or the Prophet), and to Jesus as an authoritative 
teacher (Rabbi), as Christ (Messiah), and the one who 
fulfills the Scriptures, arriving finally at Nathanael’s 
belief that Jesus is the Son of God (in Jewish messianic 
terms, interpreting 2 Sam 7:14 and Ps 2:7) and the King 
of Israel. There is a progression from the earliest and 
simplest terms for the messianic precursor through to the 
most elevated Jewish expectations of a messianic King of 
Israel. But then there are three further confessions that 
cannot be contained within those categories: the Lamb 
of God, the Son of God (in the full Johannine sense), and 
the Son of Man (also in the Johannine sense). Is this con- 
fusion? Is it a juxtaposition of traditions that are not well 
matched? Perhaps the apparent multiplicity of christo- 
logical categories found in 1:19-51 reflects a christologi- 
cal journey within the community itself. 

11 This community had its beginnings in the 
earliest days of Christianity. It has had close contacts 
with a primitive Jewish-Christian understanding of 
Jesus as the Mosaic Prophet and the fulfillment of the 
Scriptures. Dialogue with Judaism would have even- 
tually led to the more developed, fully Jewish confes- 
sions of Jesus as Messiah, King of Israel, and Son of God. 
The earliest years of the community would have been 
lived in close contact with Judaism and its traditions. 
Gradually, this closeness to Judaism seems to have 
broken down, and the first step in this breakdown would 
probably have come with the introduction of non- 
Jewish and even anti-Iemple elements into the Johannine 
community. The concentration on the mission to the 
Samaritans in chap. 4 is a strong indication of this direc- 
tion (esp. the implications of 4:20-24). Certainly the 
introduction of non-Jewish elements caused much of the 
theological development of the early church. (One need 
only think of elements in Paul and Matthew.) There can 
be little doubt that Samaritans, Hellenists, etc. would 
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have caused the Johannine community to look again at 
their understanding and their preaching of the person of 
Jesus of Nazareth. A shift in meaning of the term “Son 
of God” may have been unacceptable to an original 
Jewish audience, and the use of the “I am” expression to 
refer to Jesus would meet similar opposition. 

12 A mounting tension between the Johannine 
community and the synagogue seems to have led even- 
tually to the complete expulsion of the community from 
the synagogue. The evidence for this final rift is found in 
the description of the experience of the man born blind 
in chap. 9, where his growing faith in Jesus (9:11: “the 
man called Jesus”; v 17: “He is a prophet”; v 33: “If this 
man were not from God”; vv 35-38: confession of Jesus 
as the Son of Man) finally leads to his being “cast out” (v 
34). Already John has used the parents of the man born 
blind to explain the background for such a dismissal. 
They refused to speak for their son because “they feared 
the Jews, for the Jews had already agreed that if any one 
should confess him to be the Christ, he was to be put out 
of the synagogue” (9:22; see also 12:42; 16:2). It appears 
that this final rift between church and synagogue, 
reflected in John, is to be linked with the decision 
gradually taken by Judaism (sometime after ap 85) to 
exclude from the synagogue sectarians, including those 
who believed that Jesus of Nazareth was the Christ (see 
W. D. Davies, The Setting of the Sermon on the Mount 
{[Cambridge, 1966] 256-315; R. Kimelman, in Jewish and 
Christian Self-Definition 2 [ed. E. P. Sanders, et al.; Phl, 
1981] 226-44; > Early Church, 80:24). 

13 Once the Johannine community had been 
forcibly cut away from its Jewish roots, further modifi- 
cations of Johannine theology seem to have taken place. 
An originally Jewish-Christian community now had a 
developing hostility to official Judaism (the reason for 
the negative use of the term “the Jews” throughout the 
Gospel) and a growing openness to the strange world 
within which it now had both to live and to preach its 
unique form of Christianity. Contact with the syncre- 
tistic Hellenistic religions and some early form of what 
eventually became gnosticism (~ Early Church, 
80:64-82) would have been part of this new world. The 
community made it clear that true Johannine Christians 
could not possibly remain in the synagogue (see 
12:43-44). Gradually they developed an independent 
understanding of a primacy of love rather than of 
authority (the reason for the continual “upstaging” of 
Peter by the Beloved Disciple: see esp. 13:21-26 and 
20:2-10). The Johannine community became more 
aggressive in its gradual development of a new and 
higher christology (Jesus as the Logos, the Son of God, 
“sent” by the Father from “above” to “below” in a way 
quite unknown to the Synoptic Gospels), a unique 
Paraclete pneumatology, and an ethic based on a law of 
love, without emphasizing the restrictions of a final, 
end-of-time judgment on behavior (there is no Johan- 
nine scene to parallel Matt 25:31-46). 

14 That this was a risky process is indicated by the 
Johannine letters. There we have traces of the further 
history of a Johannine community irrevocably divided 
into at least two factions. There the group who “went 
out from us” (1 John 2:19)—to go by the author’s 
description of their heresies (and we unfortunately are 
not able to hear their defense)—seemed to be moving 
into a more gnostic form of Christianity through their 
understanding of the Jesus of the Gospel. The commun- 
ity portrayed by the letters themselves seems to be draw- 
ing back into a more “controllable” Christianity, where 
the importance of the person of Jesus of Nazareth and of 
the historical, physical experience of his suffering and his 
death is spelled out without any ambiguity (1 John 


The Johannine Community 1419 


4:2-3; 5:6; 2 John 7). Similarly, the quality of life that 
should be lived by his followers is given a more practical 
treatment than in the Gospel itself (see, e.g., 1 John 1:6; 
2:4,6,9). Yet both groups—those represented by the 
letters and those attacked by them—could justifiably 
claim to be basing their christology, ecclesiology, 
pneumatology, and ethics on the traditions and theologi- 
cal heritage of the Beloved Disciple and his Gospel. The 
community behind the letters appears to have taken the 
Gospel message with them into a form of church that 
eventually became the “greater church,” while the 
teachings of the ex-members of the community attacked 
by the letters are in many ways close to 2d-cent. 
gnosticism. 


(Brown, R.E., BE] 47-115; Community. Langbrandtner, W., Welt- 
ferner Gott oder Gott der Liebe [BBET 6; Frankfurt, 1977]. Martyn, 
J. L., The Gospel of John in Christian History [NY, 1978]. Meeks, 
W. A., “‘Am Ia Jew? Johannine Christianity and Judaism,’ Chris- 
tianity, Judaism and Other Greco-Roman Cults [Fest. M. Smith; ed. 
J. Neusner; SJLA 12; Leiden, 1975] 1. 163-86. Miiller, U. B., Die 

Geschichte der Christologie in der johanneischen Gemeinde [SBS 77; 

Stuttgart, 1975). Richter, G., “Zum gemeindebildenden Element 
in den johanneischen Schriften,’ Kirche im Werden [Fest. G. 
Richter; ed. J. Hainz; Munich, 1976] 252-92.) 


15 (B) Theological Significance. Our rapid 
sketch is of necessity speculative, a synthesis based on 
the work of contemporary Johannine scholarship. It is 
proposed, however, to indicate that contemporary 
Johannine studies, rather than being limited to a variety 
of redactional theories to explain the internal tensions of 
the Gospel, now look to the growth of a particular early 
Christian community for such an explanation (> NT 
Criticism, 70:79). Behind this growing tradition stands 
the figure of the Beloved Disciple (whether he was John 
the son of Zebedee or not need not be decided here). His 
charismatic and sensitive appreciation of Jesus of 
Nazareth stands at the beginnings of the Johannine 
tradition. His ability to reread and reteach that tradition, 
without ever betraying the fundamental elements of the 
Christian message, also stands behind the growth 
already outlined. He challenged his community in his 
own time. After the death of the Beloved Disciple (see 
21:21-23), that same community was prepared to face 
their new situation and go on looking at their faith in 
Jesus and its expression. 

16 The tensions in the text of John are obviously 
present; yet both the overall organization and much of 
the internal structure show a clear and well-organized 
mind. This phenomenon indicates the skill of an evange- 
list who produced a theological unity as he worked 
creatively in the real-life situation of his community. 
John is an attempt to preserve and to instruct by making 
the older traditions understandable to a new Christian 
generation. The evangelist was telling an “old story” in 
a new way. It was inevitable that many of the experiences 
of the community, in which he had heard the story told 
and retold it himself, would shape the way in which it 
was narrated. There are important theological issues at 
stake here. As J. L. Martyn has written: “The Evangelist 
has extended the einmalig [actual events from his tradition 
concerning the historical life of Jesus], not because he 
discovered additional information about what the 
earthly Jesus did on this [or that] occasion, but rather 
because he wishes to show how the Risen Lord continues 
his earthly ministry in the work of his servant, the 
Christian preacher” (History and Theology 29-30). 

17 In a study of Johannine theology such reflec- 
tions are of real theological importance. The “story of 
Jesus” as we now have it told in John is the result of the 
journey of faith of a particular Christian community in 
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the second half of the 1st cent. The experience of the 
Johannine community and the rich theological vision it 
has produced indicate that this particular early Christian 
community committed itself seriously to “the problem 
of relating the givenness of the past with the exhilarating 
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experience of the present” (M. D. Hooker, “In His own 
Image” What about the New Testament? [Fest. C. Evans; ed. 
M. D. Hooker, et al.; London, 1975] 41). John is not just 
a hotchpotch of contradicting traditions. 


GOD AND JESUS 


18 (I) Theology. John is the story of Jesus of 
Nazareth, written to communicate belief in him and in 
his saving life, death, and resurrection. One could come 
to that conclusion by reading the christological prologue 
(1:1-18) and then the concluding words: “These things 
are written that you may believe that Jesus is the Christ, 
the Son of God, and that believing you may have life in 
his name” (20:31). Yet, despite appearances, John really is 
not a story about Jesus but a story about what God has 
done in Jesus (> 1-3 John, 62:5). 

19 (A) Telling God’s Story. The Prologue is a 
christological confession but also more than that. The 
Logos exists from all time, turned in loving union 
toward God (1:1-2); and the significance of this is not 
only christological. The rest of the Prologue tells of the 
inbreak of the Logos as “life” and “light” (vv 3-5,9), 
“flesh” (v 14), “the fullness of a gift which is truth” (vv 
14, 16-17), “the only Son” (vv 14, 18), “Jesus Christ” (v 
17). The evangelist begins from a presupposition shared 
by many of his contemporaries that “the world” is caught 
in darkness (1:5), unable to “see” or “know” the mystery 
of God. Of old, God was made known in a limited but 
fundamentally important way through the law given to 
Moses. Now that “gift” has been replaced by the fullness 
of the gift of God, i.e., the Truth revealed through Jesus 
Christ (1:16-17). No one has ever seen God, but Jesus 
Christ, the unique Son of that God, has told the story of 
God in his life (v 18). Thus, this hymn tells the reader a 
great deal about Jesus but does more. The purpose of the 
“enfleshing” of the Logos in Jesus is to tell the story of 
God; and the Gospel’s account of that story will reflect 
the Johannine understanding of God and his relationship 
to Jesus, to the world, and to those in the world (> John, 
61:16-17). 


(De la Potterie, I., “Structure du Prologue de Saint Jean,” NTS 
30 [1984] 354-81. Kaseman, NTQT 138-67. Moloney, F. J., “‘In 
the Bosom of’ or “Turned towards’ the Father,’ AusBR 31 [1983] 
63-71. Panimolle, S. A., Il dono della Legge e la Grazia della Verita 
[Rome, 1973].) 


20 (B) What Sort of God? 1 John 4:8 affirms 
“God is love’ (see also 4:16). Coming at the end of 
decades of reflection, this expression attempts to encap- 
sulate God’s caring, saving action in the gift of his Son. 
It was drawn from the experience of Jesus. Nevertheless, 
it is the closest the NT comes to telling us about the 
“being” of God, and it provides a starting point for a 
consideration of Johannine theology (see R. Schnacken- 
burg, Die Johannesbriefe [HTKNT 13/3; Freiburg, 1979] 
231-39; also BEJ 542-67). 

21 The section of John (3:16-17) that contains the 
first use of the vb. “to love” (agapad) has been called “a 
miniature Gospel.” We learn there that the earthly 
presence of the Son flows from the fact that God loved 
the world so much that he gave his Son so that the world 
might be saved, and that those who are in the world 
might have a chance for eternal life. The Son has been 
loved by God, his Father, from before all time (17:24). 
The love that has existed between the Father and the Son 
from all time has broken into history, as the Father, who 


loves the Son, has given all things into his hands (3:35; 
5:19-30). Without use of love terminology, the opening 
verses of the Prologue have the same message, telling of 
a unique union between the Logos and God which 
reaches out into the darkness to bring an invincible light 
(1:1-5). A logical conclusion to this “story of God” is that 
the presence of the Son in the world is a challenge to 
recognize in him the Father who has loved in this way 
(8:42; 14:9-10,23; 15:9). To reveal a God of love to the 
world can be seen as the purpose of Jesus’ presence. In 
his final prayer to the Father, the Son prays that the love 
which initiated and infused his mission be repeated in the 
lives of “his own” (17:11) and in the lives of all those who 
would come to believe in the Son through the preaching 
of his disciples (17:20,23,26). Thus a God who is love 
will continue to be proclaimed in the world, as those 
who believe in Jesus are sent into the world, just as Jesus 
was sent into the world (17:17-19). 

22 At the beginning of Jesus’ ministry, as the 
disciples wonder about Jesus’ presence to the Samaritan 
woman, he announces: “My food is to do the will of him 
who sent me, and to accomplish his work” (4:34). This 
constitutes a major statement: Jesus is to fulfill the pur- 
pose of the one who sent him (the vb. pempé here, 
whereas in other places apostellé is used), to bring to 
perfection (telefod) the work (to ergon) entrusted to him. As 
the public ministry unfolds, Jesus again proclaims the 
centrality of the will of his Father: “I seek not my own 
will, but the will of him who sent me” (5:30), repeating 
that this can only be done by performing the “works 
which the Father has granted me to accomplish; these 
very works which I am doing, bear witness that the 
Father has sent me” (5:36). These themes run through the 
Gospel: Jesus is the “sent one” of the Father (pempo: 4:34; 
5:23-24,30,36-37; 6:38,39,44; 7:16-18,28-29,33; 8:16, 
18,26,28-29; 9:4; 12:44-45,49-50; 13:20; 14:24; 15:21; 
two aotalbe Sepil7 sul SeskeR (e22573 72205 sels Oe7p 
10:36; 17:3,8,18,21,23,25), accomplishing, “bringing to 
perfection” (teleiod: 4:34; 5:36; 17:4; 19:28; teled: 19:28,30) 
the “work” which the Father gave him to do (to ergon: 
4:34; 6:29; 17:4). 

23 John is, in some ways, a story of what Jesus has 
done for God. This is made particularly clear in Jesus’ 
final prayer to his Father and his final cry from the cross. 
He opens his prayer with the claim: “I glorified you on 
earth, having accomplished the work (to ergon teleidsas) 
which you gave me to do” (17:4). “Lifted up” on the cross, 
he proclaims in his moment of death: “It has been 
accomplished” (tetelestai, 19:30). It is in the moment of 
death that Jesus himself can proclaim that he has brought 
to perfection the task which the Father gave him to do. 
In some way, the life (where Jesus does the “works” of 
the Father: 5:20,36; 6:28; 7:3; 9:3,4; 10:25,32,37,38; 
14:10-12) and the death of Jesus are the realization of the 
work of God. In this life and death God is made known. 


(Barrett, “Christocentric or Theocentric?” Essays 1-18. Borgen, 
“God's Agent in the Fourth Gospel,” Logos 121-32. Buhner, J. A., 
Der Gesandte und sein Weg im 4. Evangelium [WUNT 2/2; Tiib- 
ingen, 1977]. Haenchen, E., “Der Vater, der mich gesandt hat?’ 
NTS 9 [1962-63] 208-16. Loader, W. R. G., “The Central 
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Structure of Johannine Christology; NTS 30 [1984] 188-216. 
Miranda, J. P., Der Vater, der mich gesandt hat [EHS 23/7; 
Frankfurt, 1972]; Die Sendung Jesu im vierten Evangelium [SBS 87; 
Stuttgart, 1977].) 


24 (II) Christology. John’s story about God, 
then, is inextricably bound up with the life, death, resur- 
rection, and return to the Father of Jesus the Son. If the 
revelation of a God who loves makes this Gospel “theo- 
logical,” such a theology is made possible through a 
“christology” (+ John, 61:16-17). 

25 (A) Jesus the Glory of God. In 1:43-51, 
the first disciples come to a belief that they have found 
one “of whom Moses and the prophets wrote” (v 45), 
“Rabbi, Son of God and King of Israel” (v 49). Jesus 
warns them that they have come to this belief merely on 
the basis of his knowledge that Nathanael had been 
under a fig tree. This is only a beginning. They will see 
“greater things” as they will see the revelation of the 
heavenly in the Son of Man (1:50-51) beginning in the 
first miracle at Cana where Jesus “manifested his glory” 
(2:11). The reader has met the term “glory” (doxa) in the 
Prologue: 1:14 claims that the enfleshing of the preexis- 
tent Word produces a situation where “we” (the members 
of the community) can “behold” the glory, a unique 
glory because it is the glory of the only begotten Son of 
God who dwells among us. This theme is essential to the 
Johannine story of Jesus, who tells the story of God. 
26 In the OT, various authors used a term to speak 
of the felt presence of a loving, saving, and guiding God 
among his people. Whether it was the opening of the 
Reed Sea, the pillar of fire, the manna from heaven, 
the ark of the covenant, the Temple, or (among the poets) 
the beauty of the heavens, the biblical authors used the 
same term: kébéd YHWH, the glory of Yahweh (see Exod 
16:7-10; 24:16-17; Lev 9:26; Num 14:21; 2 Chr 5:14; Ps 
19:2; Isa 40:5). Strangely, the LXX rendered this as doxa 
tou theou; for the normal Gk meaning of doxa was not 
“glory,” but “esteem,” “honor,” “earthly success,’ covering 
a range of ideas connected with achievements humanly 
measured by culture and history (LSJ 444). Once this 
odd translation choice was made, the word doxa passed 
into the biblical vocabulary, rendering an important OT 
concept expressed through Hebr kabéd. (See G. Kittel 
and G. von Rad, TDNT 2. 232-55; W. Grossouw, in 
LEvangile de Jean [RechBib 3; Bruges, 1958] 131-33.) 
27 (B) The Cross and the Glory of God. 
More fully, then, 1:14, “We have beheld his glory (ten 
doxan autou), glory as of the only Son from the Father,” 
implies that in the enfleshed Logos, the loving, saving 
presence of God himself is made visible. We must look 
at the story of Jesus to see how this glory is made visible, 
how Jesus is glorified, and how God is glorified in him. 
John indicates on three occasions that the activity of 
Jesus reflects the glory of God: at Cana (2:11) and twice 
within the context of the raising of Lazarus (11:4,40). 
Already in 11:4 there are strong indications that the 
ultimate moment of glorification lies elsewhere: “This 
illness is not unto death; it is for the glory of God, so that 
the Son of God may be glorified by means of it.” 

28 There are two issues here: the revelation of the 
glory of God in the raising of Lazarus to life (see also 
11:40), and then the further glorification of the Son 
generated by this event. The “hour of Jesus” is set in 
motion by the Lazarus event. The presence of the power 
of God in the miracle itself is a revelation of the “glory” 
of God (see 11:21-27), but there is more to it. In John’s 
story line this miracle leads to the decision that Jesus 
must die for the nation—and not for the nation only, but 
to gather into one the children of God who are scattered 
abroad (see 11:49-52). To this point in John, the death of 
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Jesus has never been explicitly mentioned. It has been 
referred to through the use of the important Johannine 
themes of the “lifting up” (3:14; 8:28) and “the hour” 
(2:4; 4:21,23; 7:30; 8:20), but the first reference to Jesus’ 
destiny in explicit terms of “death” (using the vb. apo- 
thnésko) is found in 11:16. In chaps. 11-12, as Jesus moves 
from his public ministry into his “hour of glory” (chaps. 
13-20), such references abound (11:16,50,51; 12:24,33). 
29 The link between the raising of Lazarus—in 
itself an event that reveals “the glory of God” (11:40)— 
and the further moment of the glorification of the Son 
(11:4) becomes important. The sister of Lazarus anoints 
Jesus for death (12:1-8). Jesus enters Jerusalem 
(12:12-16), surrounded by people who come to see 
Lazarus and by “the chief priests” who are planning the 
death of both Jesus and Lazarus (12:9-11,17-19). The 
Pharisees declare, “Look, the world has gone after him” 
(12:19). The prophecy of Caiaphas and John’s explana- 
tion of it as a death not only for the nation but also to 
gather into one the children of God scattered abroad, are 
being fulfilled (11:49-52). As some Greeks come to see 
Jesus (12:20-22), he can announce the arrival of a turning 
point in his story: “The hour has come for the Son of 
Man to be glorified” (12:23). 

30 Thus far in the Gospel “the hour” has not yet 
come (2:4; 7:6,30; 8:20); but now we find that it has 
come (12:23; see further 13:1; 17:1; 19:27) and that in it 
the Son of Man will be glorified. There is a connection 
between the hour, the glorification, and the death of 
Jesus in 12:31-32: “Now is the judgment of this world, 
now shall the ruler of this world be cast out; and I, when 
Iam lifted up from the earth, will draw all to myself” The 
theme of the “gathering” of all people around a Jesus 
who dies, “lifted up” on a cross, begun in 11:49-52 and 
carried further in 12:19, is now fully explained: the cross 
of Jesus is the place where the glory of God will shine 
forth, drawing all to himself. This is made abundantly 
clear in the redactional 12:33: “He said this to show by 
what death he was to die” (see also 18:32). John presents 
the cross as the climactic moment in the revealing activ- 
ity of Jesus. Jesus makes this clear during his ministry: 
“When you have lifted up the Son of Man, then you will 
know that I am he, and that I do nothing on my own 
authority, but speak thus as the Father taught me” (8:28). 
The evangelist spells it out again in his final comment on 
the death of Jesus: “They shall look on him whom they 
have pierced” (19:37). 


(BGJ 1. 503-4. De Jonge, M., “Jesus as Prophet and King in the 
Fourth Gospel? ETL 49 [1973] 160-79. Forestell, J. T., The Word 
of the Cross [AnBib 57; Rome, 1974]. Meeks, Prophet-King 61-81. 
Miller, U. B., “Die Bedeutung des Kreuzestodes Jesu im Johan- 
nesevangelium,”’ KD 21 [1975] 49-71.) 


31 (C) Dualism. John did not invent this 
message of a loving God, revealed through the gift of his 
Son (3:16-17) in a supreme act of love (13:1; 15:13), for 
the life and death of Jesus constituted the foundational 
story of Christianity. Yet there are unique elements in 
John’s form of the story, e.g., its dualistic world view, 
which have no parallel in the Synoptic tradition. A form 
of dualism was part of 1st-cent. Judaism, steeped in ideas 
of a sovereign Lord of creation and a world trapped by 
forces opposing the divine way only to be finally over- 
come in the messianic appearance (see C. Rowland, 
Christian Origins [London, 1985] 87-97). This dualism of 
the present evil age resolved by the rule of God in the age 
to come is replaced in John with another form of 
dualism. A traditional temporal dualism has been (partly) 
replaced by a cosmic dualism. Underlying the Gospel 
story are a series of contrasts: e.g., light and darkness 
(1:5), above and below (8:23), spirit and flesh (3:6), life 
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and death (3:36), truth and falsehood (8:44-45), heaven 
and earth (3:31), God and Satan (13:27). These opposing 
forces do not simply coexist but are locked in conflict: 
“The light shines in the darkness, and the darkness has 
not overcome it” (1:5); “Now is the judgment of this 
world, now shall the ruler of this world be cast out” 
(12:31); > John 61:6. 

32 The origin of this dualism is difficult to define. 
Bultmann has regarded John as a christianization of early 
gnostic schemes (TNT 2. 15-32). Kasemann argued that 
a drift into a naive, incipient docetism is evident (Testa- 
ment 4-26). There are indications that this form of 
dualism was not foreign to 1st-cent. Jewish thinking (see 
J. H. Charlesworth, John and Qumran [London, 1972] 
76-106) or to the syncretistic religions that flowered in 
the latter part of the 1st cent. It was central to gnosticism 
in the 2d cent. Is John a product of the Hellenistic or the 
Jewish world? The answer is probably that it is neither, 
but both. John built bridges out of the Judaism of its 
birth into the new world of Hellenistic syncretism. 


(Barrett, “Paradox and Dualism,’ Essays 98-115. Baumbach, G., 
“Gemeinde und Welt im Johannes-evangelium,” Kairos 14 [1972] 
121-36. Bacher, O., Der johanneische Dualismus im Zusammenhang 
des nachbiblischen Judentums [Giitersloh, 1965]. Onuki, T., 
Gemeinde und Welt im Johannesevangelium [WMANT 56; Neu- 
kirchen, 1984]. Schillebeeckx, Christ 331-49. Schottroff, L., Der 
Glaubende und die feindliche Welt [WMANT 37; Neukirchen, 
1970]. Stemberger, G., La symbolique du bien et du mal selon saint 
Jean [Paris, 1970].) 


33 Against this background the categories of 
Johannine christology can be understood. Fundamental 
to the whole of the Gospel is the origin of Jesus: the fact 
that the preexistent Logos (1:1-2) has become flesh and 
dwelt among us in the person of Jesus (1:14-18). 
Throughout the Gospel the question of “origins” is 
raised: at Cana (2:9), with the Samaritan woman (4:11), 
by “the Jews” (9:29), by the crowd at the feast of Taber- 
nacles (7:27; 8:14) and even by Pilate (19:9). If the origin 
of Jesus is turned toward God as the Logos (1:1), then his 
presence in history will be the result of his being the 
“sent one” of the Father. 

34 The evangelist believes that no one has ever 
seen God, but that there is one person who is able to 
reveal him to us: the one who comes from the Father 
(1:18; 6:46). Given, however, the dualistic presentation of 
God and “the world,’ of “above” and “below,” such a 
mission involves the descent of the revealer from above 
(3:13) and his subsequent ascent to where he was before 
(6:62; 17:5; 20:17). The Johannine Jesus comes from the 
Father, reveals him in a unique way as his Son, and 
returns to the Father, to have again the glory that was his 
before the world was made (17:1-5). Again we find 
ourselves in touch with categories of revelation and 
redemption that can be found at both poles of the Johan- 
nine experience: Judaism and Hellenistic syncretism. 
(See Schillebeeckx, Christ 321-31; C. H. Talbert, NTS 22 
[1975-76] 418-40.) 

35 (D) Son of God. Central to the revealing 
task of Jesus is his being the Son of God. John is not the 
first to use this term to speak of Jesus. It can be found in 
one of the earliest christological confessions in the NT 
(Rom 1:3-4) and in the earliest of the Gospels (see Mark 
1:1,11; 9:7; 15:39). There is every indication that the con- 
cept, so important to the NT as a whole, had its origins 
in the relationship which existed between Jesus of 
Nazareth and the God of Israel, a relationship which 
Jesus summed up by his use of the term “abba” (— Jesus, 
78:30-31, 35-37). Yet the Johannine use of “the Son” is 
bolder than its earlier uses to interpret the person and 
significance of Jesus. Again we seem to find the evan- 
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gelist leading his community on their journey from the 
earlier use of christological terminology into a new 
vision which could be grasped (even if not accepted) by 
the world the community was leaving. In the new world, 
both evangelist and commmunity would live and preach 
Jesus of Nazareth, the unique once-for-all revelation of 
his God, whom he claimed was his Father (see 5:17-18). 
36 The absolute use of the term “the Son” appears 
only 3 times in the Synoptic Gospels (Matt 11:27, par. 
Luke 10:22; Mark 13:32, par. Matt 24:36; Matt 28:19); 
once in Paul (1 Cor 15:28); and 5 times in Hebrews (Heb 
1:2,8; 3:6; 5:8; 7:28). In John, Jesus speaks of his sonship 
20 times (3:16,17,18; 5:18 [twice], 20,21,22,23 [twice], 
25,26; 6:40; 8:35-36; 10:36; 11:4; 14:13; 17:1 [twice]); 
additionally, it appears 4 times as a Johannine comment 
(3:35,36 [twice], 20:31), once in the Prologue (1:18), and 
4 times on the lips of others (1:34: JBap; 1:49: Nathanael; 
11:27: Martha; 19:7: “the Jews”). There is also a series of 
“sonship” passages where Jesus refers to God as his 
Father (see R. Schnackenburg, The Gospel according to St 
John [3 vols.; NY, 1968-82] 2. 174-77). These sayings 
almost always express a relationship between God and 
Jesus (e.g., 1:18,34; 3:16; 5:19-26; 6:40; 14:13). This title 
of honor is not ultimately about Jesus, but about God 
and God’s relationship to the world and those who dwell 
in the world but are not of the world (3:16-17; 
17:14-16). “The Johannine Son-Christology is essen- 
tially the doctrine of salvation for believers, i.e., not a 
doctrine about Jesus Christ in isolation but taking in the 
human race, with Jesus as God’s emissary revealing and 
mediating salvation” (Schnackenburg, St John 2. 185). 
This is made clear in 3:16-21,34-36, passages that argue 
fundamental Johannine themes. Jesus’ mission is ex- 
plained in terms of God’s having so loved the world that 
he sent his only son (v 16) in order that the world may 
have the opportunity to accept or refuse the light and 
truth (vv 19-21,35-36) found in him (vv 18,36). Salva- 
tion or condemnation is already made possible through 
the acceptance or refusal of that life available in the reve- 
lation of God in the Son (vv 17,36; see esp. 5:24-25). 

37 The close link that exists between the glorifi- 
cation of the Son and the event of the cross is expressed 
in 11:4,40 (see also 14:13). The glory spoken of in 11:4 
is the glory that the Son will have when he returns to the 
presence of his Father (14:13; 17:1,5), but this glory will 
be his as a result of the cross. Although the glory of God 
shines through all the words and deeds of Jesus, it is on 
the cross where he reveals love (13:1; 15:13); there is the 
place where God’s saving revelation in his Son shines 
forth. Jesus claims that he is the Son of God and that 
because of his Sonship he has authority to reveal what he 
has seen with his Father and thus bring eternal life to 
those who believe in him. The preexistent Word of God 
has become flesh, dwelling among us as God’s Son, 
revealing the truth or (as John would say) making visible 
the glory as of the only Son of the Father (1:14). The 
evangelist has written a Gospel so tnat his readers may 
come to an ever-deeper belief in this revelation, confess 
Jesus as the Son, and thus come to eternal life (20:31). 


(Dodd, Interpretation, 250-62. Moloney, F. J., “The Johannine 
Son of God,’ Salesianum 38 [1976] 71-86. Schillebeeckx, Christ 
427-32.) 


38 (E) Son of Man. This Son-of-God chris- 
tology is dominant as a God who loves is revealed to the 
world in an act of love as the Son freely lays down his 
life (10:11,17-18; 12:27; 13:1; 15:13). However, John has 
its own view of the cross, not as a moment of humilia- 
tion (see Phil 2:5-11; Mark 15:33-39) but as Jesus’ con- 
summation of his life's journey and purpose, the place 
where he returns to the glory that was his and where he 


[83:39-44] 


glorifies his Father by bringing to perfection the task 
given to him (4:34; 11:4; 13:31-32; 17:4; 19:30). One of 
the techniques used by the evangelist to make this point 
is the Gk vb. hypsdth@nai, which has a double meaning: 
“to lift up physically,” and “to exalt” (3:14). It is clear that 
the event of the cross is simultaneously the lifting up of 
Jesus on a cross and the exaltation of Jesus (Thiising, 
Erhéhung 3-49; cf. G. C. Nicholson, Death as Departure 
[SBLDS 63; Chico, 1983]). It is important to notice 
further that this very important Johannine play on words 
is always associated with another title which had been 
used of Jesus in the Synoptic Gospels (~ Jesus, 
78:38-41), and which is developed here: the Son of Man 
(3:13-14; 8:28; 12:23,32-34). 

39 In part John reaches back into early Christian 
tradition. After the initial promise that the believer will 
see the revelation of the heavenly in the Son of Man 
(1:51), the same title is consistently used in association 
with the “lifting up” on the cross, reflecting the Marcan 
use of the title “the Son of Man” in the passion predic- 
tions (Mark 8:31; 9:31; 10:33-34). However, again John 
has gone his own way. The Synoptic tradition also used 
this term to speak of Jesus as a human figure who has a 
unique authority and who will eventually return as 
universal judge (Mark 2:10,27-28; 8:38; 13:26; 14:21,40; 
Matt 13:37; 16:13,28; 24:29-30,39; Luke 6:22; 9:58; 
11:30; 17:22,24,26,30; 21:36). Because, for John, the 
presence of Jesus is the revelation of God among men 
and women, this presence also brings judgment (3:16- 
21,31-36; 5:24-25; 12:44-50). Thus, we can say that 
John is able to fuse the two Synoptic uses, drawing the 
judgment theme back into the historical encounter with 
Jesus John 5:27; 9:35-39; 12:24-36). It should also be 
noticed that a future judgment is not totally excluded in 
John; this is most clear in 5:28-29 in the context of the 
Johannine presentation of Jesus, the Son of Man, as judge 
(5:27). 

40 Further Son-of-Man sayings in John indicate 
that Jesus is the unique giver of life (6:27,53). These say- 
ings also seem to be linked to the cross, the fulfillment 
of the “work of God” (see 6:28-29). It appears that John 
uses a traditional term to present the earthly ministry of 
Jesus—and especially the “lifting up” on the cross—as 
“the place” where the man Jesus, the Son of Man, reveals 
God and thus brings life and judgment. However, in 
perfect agreement with the rest of Johannine christology, 
such an understanding of Jesus, the Son of Man, is pos- 
sible only because he comes from the Father and will 
return to the Father (3:13; 6:62). The cross, the focal 
point of the human revelation of God in the Johannine 
scheme of things, is never very far from the Son-of-Man 
sayings. It is not surprising that the final Son-of-Man 
passage (placed in the context of the hour that has come) 
points to the imminent revelation of the glory of the 
Father and the subsequent glorification of the Son. But 
here the language used is not Father/Son, but God/Son 
of Man: “Now is the Son of Man glorified, and in him 
God is glorified; if God is glorified in him, God will also 
glorify him in himself, and glorify him at once” (13:31- 
32). The language used differs, as the evangelist wishes 
to throw the human event of the cross into greater relief; 
but the underlying theology is the same. 


(Coppens, J., “Le fils de Phomme dans lévangile johannique,’ 
ETL 52 [1976] 28-81. Lindars, B., Jesus Son of Man (London, 
1983] 145-57. Maddox, R. “The Function of the Son of Man in 
- the Gospel of John,” Reconciliation and Hope (Fest. L. L. Morris; 
ed. R. J. Banks; Exeter, 1974] 186-204. Meeks, W. A., “The Man 
from Heaven in Johannine Sectarianism,’ JBL 91 [1972] 44-72. 
Moloney, Son of Man. Smalley, S. S., “The Johannine Son of Man 
Sayings,” NTS 15 [1968-69] 278-301.) 
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41 (F) “I Am He?’ Another unique feature of 
John’s presentation of the person and function of Jesus of 
Nazareth is the “I am” (Gk egé eimi) sayings. These say- 
ings are generally grouped into three forms exhibiting 
different grammatical structures. 

(i) No Predicate Complement or absolute 
use, 8:24: “You will die in your sins unless you believe 
that I am [he]”; 8:28: “When you have lifted up the Son 
of Man, then you will know that I am [he]”; 8:58: “Before 
Abraham was, I am’; 13:19: “So that when it does take 
place you may believe that I am [he].” Although there are 
many examples of the use of “I am” in the syncretistic 
religions of antiquity (e.g., mystery religions, Hermetic 
literature and Mithraic liturgies), a comparison shows 
that the Johannine use of the absolute egd eimi has no 
parallel in such literature. 

42 There is now widespread agreement that the 
most likely background for the Johannine sayings is the 
OT. Many have looked to Exod 3:14, where the name 
YHWH is revealed as “Iam who I am” (Hebr ?éhyéh ? aSer 
*@hyéh), but this is not very helpful; the LXX does not 
translate the passage with a finite verb but with the par- 
ticiple ho én, “the existing one.” A more likely back- 
ground is the prophetic literature, and esp. Dt-Isa. One 
of the main concerns of this prophet was to assert the 
authoritative word of the unique God of Israel, YHWH, 
against the claims of the “other Gods.” He did this 
through the use of two Hebr expressions (? an? hi? and 
 Gni yhwh): Isa 43:10: “You are my witnesses .. . and my 
servant whom IJ have chosen that you may know and 
believe that I am He [? Gni hit? ]”; 45:18: “I am the Lord [? an? 
yhwh] and there is no other.” In these and other passages 
(Isa 41:4; 43:13; 46:4; 48:12; Deut 32:39), the Hebrew 
for “I am He” and “I am the Lord” is translated in the 
LXX by ego eimi. 

43 As in Dt-Isa YHWH revealed himself through 
these formulas, so also with John: Jesus reveals his 
uniqueness not by speaking of his divine “being” but by 
taking over a formula used by YHWH, through his 
prophet, to reveal himself to his people. Thus, the Johan- 
nine Jesus carries on the task of revelation: he reveals 
God, his Father, and identifies his task with God’s will 
(see 17:3-4). 


If a translation of ego eimi in these verses (8:24,28) is sought 
I should be inclined to offer the colloquial English, “I’m the 
one,” that is, “It is at me, to me, that you must look, it is I 
whom you must hear.’ This corresponds well with John’s 
view of the person of Jesus, and harmonizes well with such 
passages as Isaiah 45:18-25. The sense would be not, “Look 
at me because I am identical with the Father,’ but “Look at 
me for I am the one by looking at whom you will see the 
Father (14:9), since I make him known” (1:18). 

(Barrett, Essays 13) 


44 (ii) Understood Predicate Complement. An ex- 
ample of this form of “I am’ saying is John 6:20: the 
frightened disciples see someone coming to them across 
the waters, but Jesus assures them, “Ego eimi, do not be 
afraid” This may simply mean, “It is only I, so you need 
not worry.’ A similar use is found in 18:5, where Jesus 
presents himself to the arresting party who have come 
for him, saying, “Ego eimi.” Once again, this may mean 
only, “I am the one you are looking for.’ In these cases, 
however, contexts are important. After the bread miracle 
and the attempts of the crowd to make him King, Jesus 
escapes (6:15), only to reveal himself as something more 
than a messianic pretender who has come to bring the 
second manna (see 2 Apoc. Bar. 29:8-30:1). Similarly, the 
collapse of the arresting party before the word of Jesus 
(18:6) shows that something more than “Jesus of 
Nazareth” is present. 
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45 These passages should be understood in the 
light of the OT use of “I am YHWH?” in theophanies. 
Sometimes such revelations are used to reassure men and 
women and are often accompanied by an exhortation not 
to fear (Gen 26:24; Isa 51:12). On other occasions this 
revelatory statement is given as an indication of the 
authority of God’s revelation (Exod 6:6; 20:1,5; Lev 18:6; 
Isa 52:6). There is a revelation of God in these two 
Johannine encounters with Jesus: one is to comfort and 
strengthen (6:20) and the other is a revelation that leaves 
all prostrate with fear before the revealer (18:5-6). 

46 (iii) Expressed Predicate Complement. While the 
above forms of “I am” sayings are closely linked to the 
revelation of God in and through Jesus, this final form is 
more closely associated with Jesus’ function: 6:51: “I am 
the bread of life”; 8:12; 9:5: “I am the light of the world”; 
10:7,9: “I am the door (of the sheep)”; 10:11,14: “I am the 
good shepherd”; 11:25: “I am the resurrection and the 
life’; 14:6: “I am the way, the truth, and the life”; 15:1,5: 
“T am the (true) vine.’ 

47 Some have argued that these sayings are 
polemical statements against the claims of other revealer 
figures as life, light, truth; and thus they are “strongly 
stressed and always contrasted with false or pretended 
revelation” (R. Bultmann, The Gospel of John [Phl, 1971] 
226). Although there is a measure of truth in this insight, 
there is no need to go to gnostic revealer figures (as does 
Bultmann) to find the contrasts. These strong affirma- 
tions of the uniqueness of Jesus are much better under- 
stood within the context of a past (the manna given by 
Moses, the light at the feast of Tabernacles, the way of the 
Torah, etc.) which has now been replaced by Jesus. 

48 Even here, however, these sayings are not 
primarily concerned with defining or describing Jesus in 
himself. All the predicates indicate what Jesus is in rela- 
tion to women, men, and the world. In his mission he is 
the source of eternal life for all (vine, life, resurrection), 
the means through which all find life (way, gate), the one 
who leads all to life (shepherd) as he reveals the truth 
(light, truth) which can nourish their life (bread from 
heaven). These sayings reveal the divine commitment 
involved in the Father's sending his Son. It is possible for 
Jesus to make these claims only because he and the Father 
are one (10:30), and thus he possesses the life-giving 
power of the Father (10:21). 

49 There is a difference between the “J am” say- 
ings without an expressed predicate, which are directly 
concerned with the presentation of Jesus as the revealer 
and the revelation of God, and these sayings. Even here, 
however, the theme of revelation is present. Jesus, who 
is one with the Father, is able to reveal the Father in a 
unique way. Only because this is true can he be described 
as the vine, the life, the resurrection, the way, the gate, 
the good shepherd, the truth, and the bread of life—the 
unique saving revelation of God among men and 
women. Schnackenburg (St John 2. 88) states: “The 
Johannine egé eimi sayings are completely and utterly 
expressions of John’s christology (Son, Son of Man) but 
have the particular advantage of making the saving char- 
acter of Jesus’ mission visible in impressive images and 
symbols.” 


(BGJ 1. 533-38. Harner, P. B., The “I Am” of the Fourth Gospel 
[FBBS 26; Phl, 1970]. Feuillet, A.j“Les Ego eimi christologiques 
du quatriéme évangile,’ RSR 54 [1966] 5-22, 213-40. 
Schnackenburg, St John 2. 79-89. Zimmermann, H., “Das 
Absolute egd eimi als die neutestamentliche Offenbarungs- 
formel? BZ 4 [1960] 54-69, 266-76.) 


50 (G) Eschatology and the Spirit. Reflecting 
John’s claims about origin, destiny, and oneness with the 
Father’s will, Jesus is presented during his earthly mis- 


(83:45-52] 


sion as the unique once-for-all revelation of God. This 
leads to the conviction of the evangelist that the moment 
of judgment is “now.” The revelation of God in Jesus is 
the place where one must look upon a God who has 
revealed himself to us “now.” One must make one's deci- 
sions “now” (see 3:16-21,35-36; 4:23; 5:24-25; 6:46-47; 
9:39-41; 12:31,44-46). This so-called present (realized) 
eschatology is often seen as the only possible eschatol- 
ogy that could flow from the Johannine christology, 
dominated by Jesus’ claim: “The Father and I are one” 
(10:30). Throughout the Gospel, however, there is men- 
tion of future resurrection and judgment (see 5:28-29; 
6:39-40,54; 12:25,48; 14:3,18,28). The last discourse 
(esp. chaps. 15-16) makes frequent reference to the 
tribulations that will mark the coming of the messianic 
age. Thus, despite the centrality of a “present eschatol- 
ogy” in John, there are also many indications of a “future 
eschatology” If a “present eschatology” was the result of 
the sort of christology involved in the oneness between 
God and Jesus expressed in 10:30, then the “future 
eschatology” could claim to be the result of a christology 
reflected in another Johannine word of Jesus: “The 
Father is greater than I” (14:28). 

51 These apparently contradictory elements can 
be best understood if we read John as a story of God, told 
through the life, death, resurrection, and return of Jesus 
to the Father. In such a Gospel story the evangelist is 
intensely interested in Jesus, but Jesus is not the end of 
the story. Only through revelation in and by Jesus can 
God become known; but as Jesus himself tells his 
disciples: “I have yet many things to say to you, but you 
cannot bear them now” (16:12). Although the historical 
appearance of Jesus is central to John’s story, it is not 
final. In this, John is true to tradition. The Synoptic 
Gospels used a “future eschatology” to convey this 
message: the reigning presence of God is seen and 
experienced in Jesus’ person and actions, but is still to 
come in power and glory. Thus the Synoptic Gospels are 
able to hold Jesus at the center of their story, but still 
look forward to the coming of the Son of Man (see esp. 
Matt 23:31-46, but the theme abounds in the Synoptic 
tradition). Attempts either to remove the “future” 
elements from John as the mistaken attempts of a later 
redactor (esp. Bultmann, John 218-21; TNT 2. 38) or to 
see one theme as a later Johannine rereading of an earlier 
version (e.g., M. E. Boismard, RB 68 [1961] 507-24) do 
not entirely answer the question of what the Johannine 
Gospel itself means. No matter what the history of the 
traditions may have been, our present text made sense to 
someone. What was that sense? 

52 The Johannine community, at the end of the 
1st cent. could not “look upon” and “hear” the historical 
Jesus. They were living in another stage — the stage of the 
Holy Spirit, an outflow of living water that would be 
received by those who believed in Jesus, but only after he 
had been glorified (7:39). There was something more to 
come, after the ministry of Jesus. This has been more 
fully worked out in the Paraclete sayings in the last 
discourse. The tension between the revealing presence of 
Jesus and the coming period of the Spirit is most explic- 
itly expressed in 14:25-26: “These things I have spoken 
to you while I am still with you. But the Paraclete, the 
Holy Spirit, whom the Father will send in my name, he 
will teach you all things, and bring to your remembrance 
all that I have said to you.” All the verbs in this passage 
are in the fut. tense (see also 16:13-15). The relationship 
between God and Jesus (a Father who sends a Son) is 
repeated in the relationship that will exist between the 
Paraclete and the Father. Yet the sending of the Paraclete 
depends on the departure of the Son (16:7). The Johan- 
nine community experienced the revelation of the Father 
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through the action of the Spirit, not through direct 
contact with Jesus himself. However, it is still the story 
of Jesus telling the story of God that they are to hear, 
since the Paraclete does not bring a new revelation. That 
has taken place only once—in Jesus—but the Paraclete 
applies and elucidates what was already present in Jesus 
and his words (see BGJ 2. 1135-44). The Gospel exists 
because of that very truth: “Blessed are those who have 
not seen [the historical events of the story of Jesus] and 
yet believe” (20:29; also 17:20). 

53 The life story of Jesus is not the end of God’s 
revelation of himself. The experience of life and death 
within the community itself had to be dealt with. John 
was written at the end of the 1st cent., when death was 
surely one of the community’s serious problems (and the 
death of the Beloved Disciple himself indicates that this 
was the case [21:20-23]). Is it possible that such a Gospel 
would have had no interest in “the other side of death”? 
Over the years of their journey—both physical and 
spiritual— members of the Johannine community had 
died and were still dying. “The one who hears my word 
and believes him who sent me has eternal life” (5:24) was 
not the whole answer, and this evangelist returned to 
earliest Christian tradition to find his answer in a “future 
eschatology” which did not deny the truth of the impor- 
tant “present eschatology.” 

54 There is no contradiction between 10:30 and 
14:28 then. The life story of Jesus of Nazareth is not the 
end of the story of God. However, it is vital for John that 
the reader be fully aware that the God revealed in Jesus 
was truly God. Jesus is not revealing some secondary 
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God. “Yet he is Deus revelatus; not the whole abyss of 
Godhead, but God known” (Barrett, Essays 12). The 
community living after the glorification of Jesus at 
Easter, in the presence of the Spirit, is aware of this. 
Schillebeeckx (Christ 426-27) has summarized it well: 


The “now already” and the “not yet” are preserved, but in a 
community which lives in the present of the Easter grace. 
The tension is reproduced in what is clearly an authentic 
Johannine text: “I am the resurrection and the life; he who 
believes in me though he die, yet shall he live, and whoever 
lives and believes in me shall never die” (11:25). It is at this very 
point that we find the Johannine paradox of the eternal life 
of the Christian which has already begun; since Easter he is 
“from God” (like Jesus), and nevertheless still knows that he 
is to be raised at the last day—a grain of wheat, like Jesus! 


(Betz, O., Der Paraklet [AGJU 2; Leiden, 1963]. Blank, J., Krisis 
[Freiburg, 1964]. Burge, G. M., The Anointed Community: The 
Holy Spirit in the Johannine Tradition [GR, 1986]. De la Potterie, 
I., “Parole et Esprit dans S. Jean)’ L’Evangile de Jean [ed. M. de 
Jonge; BETL 44; Gembloux, 1977] 177-201. Franck, E., Revela- 
tion Taught: The Paraclete [ConBNT 14; Lund, 1985). Johnston, 
G., The Spirit-Paraclete in the Gospel of John [SNTSMS 12; Cam- 
bridge, 1970]. Kysar, R., “The Eschatology of the Fourth 
Gospel —A Correction of Bultmann’s Hypothesis,’ Perspective 13 
[1972] 23-33. Miiller, U. B., “Die Parakletenvorstellung im 
Johannesevangelium,? ZTK 71 [1974] 31-77. Porsch, F., Pneuma 
und Wort [FrIS 16; Frankfurt, 1974]. Richter, G., “Prasentische 
und futurische Eschatologie im vierten Evangelium,” in Gegen- 
wart und kommendes Reich [ed. P. Fiedler and D. Zeller; Stuttgart, 
1975] 117-52. Schnackenburg, R., “Die johanneische Gemeinde 
und ihre Geisterfahrung,’ Die Kirche des Anfangs [Fest. H. Schiir- 
mann; ed. R. Schnackenburg, et al.; Leipzig, 1977] 277-306.) 


THE BELIEVERS’ RESPONSE 


55 (I) Signs and Faith. Significantly, to char- 
acterize the response of faith John uses only the vb. 
pisteuein (98 times), never the noun pistis. The Johannine 
community is ona journey of faith, and perhaps nowhere 
is this better reflected than in the choice of a dynamic 
“doing-word” to speak of that journey. John’s narrative 
unfolds between two passages explicitly aimed at the 
readers. In 1:1-18 the reader is given the solutions to the 
mystery of Jesus. The “story” that follows, however, is 
the story of various groups and individuals who have not 
read 1:1-18. Only the reader has read the Prologue. 
Thus, the people in the story frequently “misunderstand” 
Jesus (see Culpepper, Anatomy 151-65). They have only 
the signs and his words to go by, and often they are not 
able to penetrate into the mystery of Jesus, where he 
comes from (7:40-42; 8:23-24,42-44; 9:29,33), who he 
is (1:38,41,45,49; 3:2; 4:19,25-26; 6:25), or what he has 
come to do (2:19-20; 3:11-12; 4:13-15; 6:32-34,51-52). 
At the end of this story of “misunderstanding,” the 
readers are informed that it has been told so that they may 
grow deeper in their faith in Jesus Christ as the Son of 
God and might have life in his name (20:31). This Gospel 
is not written to tell us about the faith experience of the 
people “in the story” but to challenge the faith of the 
people who are “reading the story” (Culpepper, Anatomy 
15-49), who are to ask, “Where do I stand?” 

56 Throughout John, various stages of faith are 
presented in the experience of different characters who 
meet Jesus and are called to a decision by his word and 
person. This appears to be a central theme in that section 
of John 2:1-4:54 which runs from Cana to Cana (BGJ 1. 
cxlii; F. J. Moloney, Salesianum 40 [1978] 817-43). In the 
two Cana miracles respectively the mother of Jesus and 


a royal official entrust themselves to the efficacy of Jesus’ 
word, whatever the cost (2:4-5; 4:48-50). Their faith 
leads to a “sign,” and the first steps of faith in others 
(2:6-11; 4:51-53). Between these two accounts there are 
six other examples of faith. By means of these examples 
the evangelist challenges his readers. Those who do not 
accept the “word” of Jesus (e.g., “the Jews” [2:12-22] and 
the Samaritan woman at first [4:1-15]) must be judged as 
not believing. There is a further difficulty in the journey 
of faith for anyone who stops at the externals of the 
signs, understanding them within the categories deter- 
mined by culture and history (e.g., Nicodemus [3:1-21] 
and the Samaritan woman in a second instance [4:16- 
26]). This “stage of faith’ must be understood as partial. 
It is not the end of the story, as the subsequent journey 
of Nicodemus shows (see 7:50-52; 19:38-42). As the 
examples of the mother of Jesus and the royal official 
indicate, true faith is an unconditional commitment to 
“the word,” ie., the revelation of God in the word and 
person of Jesus (e.g., JBap [3:22-36] and the Samaritan 
villagers [4:39-42]). Examples could be multiplied, but 
this should suffice to show that the evangelist calls his 
readers to make their own journey from no faith, 
through partial faith, into full faith. 

57 As for the complicated issue of the “signs,” on 
several occasions the Johannine Jesus appears to be 
critical of a faith based on signs (2:23-25, and the 
subsequent example of Nicodemus, with the limitations 
of a “signs faith” expressed in 3:2; > John 61:45). Yet the 
Gospel ends with the evangelist declaring that he has 
written a book which tells the story of the “signs” of 
Jesus to lead people further into faith (20:31). This 
difficulty has often been explained by arguing that the 
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evangelist was using an old source containing Synoptic- 
type miracle stories, and that there is still a certain con- 
flict between the source and the Johannine use of the 
source, leading to seeming contradictions. While it is 
quite probable that the evangelist did use a “signs- 
source.” there is no need to conclude that he used it 
poorly (see R. T. Fortna, The Gospel of Signs [SNTSMS 
11; Cambridge, 1970]; W. Nicol, The Semeia in the Fourth 
Gospel [NovISup 27; Leiden, 1972]). What must be 
grasped is that while the “signs” are important for John, 
they are what he calls them—signs. When believers base 
their faith on signs alone, that faith is insufficient. It is an 
incipient faith which may well lead them into true faith 
(Nicodemus), but it is also possible that the signs will 
take them no farther (esp. 6:26: “You seek me not because 
you saw signs, but because you ate your fill of the 
loaves”). Signs that become ends in themselves and do 
not lead the believer into a deeper recognition of the 
revelation of God in the word and person of Jesus are 
useless. However, signs can lead the believer beyond the 
sign to a recognition that Jesus Christ is the Son of God; 
then one may have life in his name (20:30-31). 


(BGJ 1. 525-32. Baron, M., “La progression des confessions de 
foi dans les dialogues de S. Jean,’ BVC 82 [1968] 32-44. Giblin, 
C. H., “Suggestion, Negative Response, and Positive Action in 
St. John’s Portrayal of Jesus,’ NTS 26 [1979-80] 197-211. Hahn, 
EF, “Sehen und Glauben im Johannesevangelium,” Neues Testa- 
ment und Geschichte [Fest. O. Cullmann,; ed. H. Baltensweiler, et 
al.; Tubingen, 1972] 125-41. Painter, John 71-85. Schnacken- 
burg, St John 1. 558-75. Walter, L., Foi et incredulité selon S. Jean 
[Lire la Bible 43; Paris, 1976].) 


58 (II) Sacraments. ‘Tension between the re- 
vealing presence of God in Jesus “now” and the need to 
look to some future moment emerges again in allusions 
to the community’s sacramental life. Some scholars argue 
for a strong presence of sacramental allusions (esp. O. 
Cullmann, Early Christian Worship [SBT 10; London, 
1953]). Others claim that such references have been 
added by a later ecclesiastical redactor in an attempt to 
make the original “word-Gospel” conform more closely 
to the ways of the early church (esp. Bultmann, John 
138-40, 300, 324-25, 677-78; TNT 2. 3-14). No matter 
what their origin, clear references to eucharist and bap- 
tism are found in 3:5; 6:51c-58; 19:34; and 1 John 5:8. 
Is it possible to understand these references as a coherent 
part of the Johannine theology (> John, 61:50-51)? 

59 At the end of the 1st cent., John proclaims that 
a God who loves has sent his only Son into the world 
(3:16-17). This Son, Jesus Christ, had a task (ergon) to 
bring to completion (esp. 4:34; 17:4). That task was to 
make God known, so that women and men could come 
to eternal life (17:2-3). He performed this task in many 
ways: through his discourses (logos and rhémata), through 
his “signs” (s@meia), and through the supreme act of love, 
when he is “lifted up” on the cross (3:13-14, 8:28; 12:32; 
13:1; 15:13; 19:30). Jesus not only “speaks” and “gives 
signs” of his oneness with a Father who loves (10:30), but 
he reveals this Father by loving in a consummate fashion. 
John demands that believers “look upon” Jesus the 
unique revealer of God (esp. 1:18; 3:13; 6:46; 8:38) to see 
the revelation of the Father. This is promised in the 
programmatic 1:51: “You will see the heavens opened”; 
and it is repeated like an antiphon through the whole 
Gospel (see 1:18; 4:45; 5:37; 6:2,36; 8:38,57; 9:37; 11:40; 
14:7,9; 15:24; 16:16-17; 19:22,35) climaxing in the final 
words of the scene at the cross: “They shall look on him 
whom they have pierced” (19:37; C. Traets, Voir Jésus et 


[83:58-62] 


le Pere en Lui selon l’Evangile de Saint Jean [AnGreg 159; 
Rome, 1967]). 
60 Such teaching is very clear, but for the Johan- 
nine community at the end of the 1st cent. Jesus was no 
longer present. As noted earlier, the absence of the 
physical revelation of the glory of God in the person of 
Jesus posed a problem for the community. Jesus’ 
presence is assured throughout the last discourse (esp. 
13:31-14:31) and in his final prayer (esp. 17:9-19), but 
how is he present? No doubt the proclamation of Jesus 
as “the Word” was a large part of the answer, but another 
part is reflected in the Johannine community's experience 
of sacraments. The two need not contradict each other. 
Throughout 6:25-58 a single theme is spelled out several 
times, but most clearly in 6:40: “For this is the will of my 
Father, that everyone who sees the Son and believes in 
him should have eternal life” and in 6:46-48: “Not that 
anyone has seen the Father except him who is from God, 
he has seen the Father. Truly, truly I say to you, the one 
who believes has eternal life”? One could understand the 
reaction of the Johannine community faced with this 
teaching: “But where is he, that we may see him, and 
thus come to know the Father and possess eternal life?” 
The answer to that question is given in 6:51c-58: in 
Jesus’ flesh and blood at their eucharistic celebrations. 
The eucharist for the Johannine community was the 
resence of the absent one (see F. J. Moloney, DRev 93 
[1975] 243-51). 
61 The same technique is used in 19:34. The 
whole of the passion account has culminated in the exal- 
tation of Jesus as king upon his cross (19:17-21). There 
he has founded his church (19:25-27) and brought to 
perfection the task that his Father had given him 
(19:28-30). Such is the Johannine understanding of a 
past event, but how is it to become part of the present 
experience of the community? The answer is found in 
19:34 as the blood and water, the life-giving sacraments 
of eucharist and baptism, are described as flowing down 
upon the nascent church from the king lifted up on his 
throne. In both sacraments, then, the Johannine com- 
munity can find the presence of the absent one. 


(On sacraments: Barrett, Essays 80-97. Brown, R. E., New Testa- 
ment Essays [NY, 1982; orig. essay 1962] 51-76; BGJ 1. cxi-cxiv. 
Klos, H., Die Sakramente im Johannesevangelium [SBS 46; Stutt- 
gart, 1970]. Léon-Dufour, X., NTS 27 [1980-81] 439-56. 
Matsunaga, K., NTS 27 [1980-81] 516-24. Moloney, F. J., 
AusBR 30 [1982] 10-33. Schnackenburg, R., in SP 2. 235-54. 
Tragan, P. R. (ed.), Segni e Sacramenti nel Vangelo di Giovanni [SAns 
66; Rome, 1977], esp. E. Malatesta, pp. 165-81; S. M. 
Schneiders, pp. 221-35.) 


62 (III) Conclusion. John brings the reader to 
a point of decision, as stated in the express goal of 
writing: “that you may believe that Jesus is the Christ, 
the Son of God, and that believing you may have life in 
his name.’ Knowing no middle course, John presents 
only two possibilities: to perish or to have eterna! life 
(3:16). Humankind is inexorably faced with these alter- 
natives, caught in a struggle between cosmic forces. On 
one side is darkness (blindness, evil, this world, the 
Prince of this world) and on the other is light (sight, the 
Spirit, life). To choose darkness means death, but the 
possibility of light and life has now been revealed in Jesus 
Christ. We judge ourselves by our own free decision for 
or against the revelation of God revealed in and through 
Jesus Christ. We can gaze upon him and be saved 
(3:13-14; 8:28; 12:32; 19:37). 
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Acts of the Apostles, 44:1-133 
abrupt ending, 44:132 
canonicity, 66:66 
christology, 81:13-16 
date, 66:55,66 
early PBC decree, 72:28 
eschatology, 81:53 
geographical perspective, 44:16 
Harnack’s critical studies, 70:12 
historicity of the speeches, 44:7; 
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50:25; 51:51,91,116; 55:16; 
56:48; 57:24; 59:7,14; 60:36,60; 
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Allegory, 47:28; 60:3; 71:33,46; 81:59, 

61-63,66 
and Alexandrian exegesis, 71:35-37, 
40 
of the cedar and the eagles, 20:48 
of the choice vine, 18:17 
Egypt as felled cedar, 20:78 
Egypt as river monster, 20:74,79 
medieval view, 71:39-40 
Philo’s interpretation, 67:125; 71:34 
of the pot, 20:63 
of Sarah and Hagar, 47:28 
of the two sisters, 18:20; 20:61 
of the vine, 20:42-43 


Almsgiving, 42:37; 51:115 
OT practice of, 38:14,22 
Alogoi, 66:67 
Alphabet, Hebrew, 68:17-18 
Alt, A., 69:44 
Altar(s), 14:23 
of Ahaz, 10:61 
construction, 74:111,117,119; 
76:58-59 
Dedication of (feast), 76:151-154 
history, 76:57-65 
of holocausts, 3:53; 4:6; 26:24; 
76:48,61,63,64 . 
horns of, 74:117,119,136; 76:58, 
65,93 
of incense, 3:59; 60:48; 76:46,62,63, 
64,82,83 
beside the Jordan, 7:85-86 
perpetual fire on, 4:13 
at Shechem, 7:37 
symbolism, 76:64,93,109 
word for, 76:57 
Amarna, 74:11 
letters, 74:77; 75:53 
period, 74:77 
Amalekites, 2:59; 3:29; 5:52; 6:41; 
9:19,38,42 
Amasa, 9:46,67 
Amaziah (king), 10:57; 23:67 
Amen (yes), 78:7,22; 81:9; 82:16 
Christ as “Amen” to God’s promises, 
50:9 d 
Amen-em-het, Instruction of, 28:64 
Amen-em-ope, Instruction of, 27:23; 28:3, 
51-53 
‘Am ha-ares, 75:146 
Ammon (Ammonites), 7:50; 8:36,38; 
9:57,58-59; 23:31,62; 26:26; 
75:70 
geography of, 73:47-49 
occupation of, 73:49; 74:122 
oracles against, 13:9; 17:16; 18:113; 
20:59,65-66 
origin of, 2:31 
Rabbah, capital of, 73:48 
Amon, 10:69 
Amorites, 3:44; 6:7,23; 7:17,21; 75:18 
invasion of Mesopotamia, 73:17; 
Wooe 
“invasion” of Palestine, 74:67; 75:20 
Amos, 13:2 
history of, 74:114; 75:99 
Amos, The Book of, 11:13,24; 
13:1-24; 19:3 
themes of, 13:3 
Amphictyony: 
and covenant, 77:82 
and the 12 tribes, 75:58 
Amyntas, 47:3 
Anafa, 74:133 
Anakim, 5:29; 6:9; 7:48 
Analogy of faith, 82:7 
Anamnesis (remembrance), 60:57; 80:12 
Ananias of Damascus, 44:54,113 
Ananias the high priest, 44:115,117 
Anathema, 47:12; 51:93 
Anathoth, 18:11,25 
‘Anawim (poor), 21:15,41,48,54-55 
identification, 34:55 (see also Poor, of 
Yahweh) 
Andrew (one of the Twelve), 41:8,10, 
15; 42:67; 61:33; 81:138-140 
Andronicus, 51:133 
Angel(s), 38:15; 41:108; 43:27-28; 
47:27; 57:22; 59:9-11; 61:38,74; 
64:17,19; 82:84,89,95,150 
in charge of the elements, 63:34,52 
and civil authorities, 51:119 
in 1 Enoch, 67:14 


Angel(s) (Cont.) 
in Jubilees, 67:22 
of the Lord, 2:25,48; 8:2,16,27,42; 
42:11,166; 43:17; 44:52 
postexilic concept of, 19:4,8,20,21; 
23:34; 25:9,26,32; 38:22 
in Zech, 22:25 
promulgators of the law, 47:24; 
60:13 
in sacred assemblies, 49:54; 54:21 
of Satan, 50:55 
the seven, 38:22; 63:18 
subject to Christ, 54:20; 60:9-12 
in syncretism, 54:20 
as watchmen, 15:19 
worship of, 54:21 
Anger, 42:29 
of Yahweh, 77:99-102,131,137-139 
Ani, Instruction of, 27:22 
Animals: 
plague of, 3:17-21; 33:36,52,53 
worship of, 33:36,41,52 
Ankhsheshongq, Instruction of, 27:24 
Anna, a prophetess, 43:34 
Anna (Anne), mother of Mary, 67:64 
Annas (high priest), 43:42; 44:33; 
61:206,209-210,212; 
75:156(chart) 
Annunciation to Mary, 43:19-20 
Anointing: 
biblical significance, 21:25,59 
constituents of oil of, 3:62 
of Jesus, 41:91; 42:148; 61:157 
at his baptism, 44:63 
of priest, 76:13,109 (see also 
Ordination) 
of sick, 41:40; 58:35-36; 71:83 
with the Spirit, 62:22-23,30 
Anthropology: 
OT, 77:61-66 
Pauline, 46:39; 82:10,25,26,43,46, 
81-137 
Anthropomorphism, 77:20,21-22,49, 
135 
Anthropopathism, 77:21,97,99,135 
Antichrist, 53:18-19; 62:6,22,28 
Antioch (Pisidian), 44:71,79; 47:3-5; 
79:30 
Antioch (Syrian): 
Christian school of interpretation, 
71:37,38 
church of, 44:69,81,84; 47:18; 
79:6(chart),24,27,30,31,37-40; 
80:22; 82:16-20 
dietary problem of, 44:84; 47:18 
dispute of Paul and Peter in, 47:18; 
79:34-36; 80:17-18; 82:36 
Jas written at, 58:5 
Luke from, 43:2, 44:2 
Luke written at, 66:63 
Matt written at, 42:4; 66:63 
Antiochus III, the Great, 26:14,33; 
75:131 
Antiochus IV Epiphanes, 26:14,58; 
79:16 
death, 26:11,28,75 
desecration of sacred vessels by, 
25221 


desecration of the Temple by, 25:17, 


29,31; 26:15,17,67; 75:133; 
76:50,63,151 
history of, 25:33; 75:131-136 
the “little horn,” 25:26-28,29 


persecution of Jews, 25:3,9,12,17,24, 


28,29,31,33,34; 26:17-20,70 
successors of, 26:28,31 
title “Epiphanes,” 26:14 (see also 
Abomination of Desolation) 
Antipater II (Idumean), 75:153-154 


Antipatris, 44:116; 73:76; 74:85,143 

Antonia (fortress), 44:111; 74:151; 
79:47 

Aphek, 9:9; 10:35,56; 73:76; 74:76, 
85,143 

Apion, Against, of Josephus, 67:130 

*Apiru (see Habiru) 


Apocalypse, the (= Revelation) 63:1-70 


authorship, 63:7-9; 66:67 
canonicity, 66:67,84,85,86 
composition, 63:13-15 
date, 63:10-12; 66:55,67 
epistolary elements, 63:5 
eschatology, 81:55 
letters in, 66:67 
literary character, 63:2-6 
name, 66:67 
related to prophecy, 63:4 
related to the Fourth Gospel, 63:7-8 
seven churches, study by W. M. 
Ramsay, 70:20 
structure of, 63:13-15 
Apocalypse of Baruch (Greek), 67:45 
Apocalypse of Baruch (Syriac), 67:44 
Apocalypse of Ezra, 67:41 
Apocalypse of Isaiah, 15:5,44-48; 19:17 
Apocalypse of Lamech, 67:93 
Apocalypse of Moses, 67:16 (see Jubilees, 
Book of ) 
Apocalypse of Peter, 66:68,84; 67:55,73 
Apocalyptic, 19:3,4,19; 46:10; 53:13, 
14; 63:2; 81:28-29,55; 82:27, 
33,45-47 
apocryphal apocalypses, 67:55 
and eschatology, 19:4; 77:164,167; 
78:21 
influence on Christianity, 19:23 
and Jesus, 80:45,52,53 
and judgment, 19:19; 77:60,137,139 
purpose of, 25:14,26,32 
style, 19:4,19,24 
symbolism, 19:20 
cosmic turmoil, 19:22 


visions of Daniel, 19:20; 25:14,26-34 


Apocrypha: 
Christian, 67:3,53-77 
gospels, 40:36; 67:56-77; 80:6,33 
works other than gospels, 
67:54-55; 80:64-80 
definition of term, 66:8-10; 67:4-6, 
53 
Jewish, 67:2,4-52 (see Enoch 
literature; Jubilees, etc.) 
and deuterocanonical books, 67:6 
publ. by R. H. Charles, 70:19 
Apocryphon of James, 67:69 
Apollonius of Tyana, 78:20; 81:97; 
82:49 


Apollos, 44:97-98; 49:13,22,26,78; 
51:132; 56:24; 60:3; 79:6(chart) 
Apologists (Christian), 80:44~-54 
Apophthegms, 81:98 
Apostasy, 6:34; 18:17-19,22,57; 60:13, 
22,33,35,61,68 
of Horeb recalled, 6:27 
of Israelites, 3:67-68; 8:17,19 
in the last days, 53:18 
Apostle(s): 
activity, 80:10-32 
authority of, 46:19; 50:50 
compared to prophets, 81:152 
as foundation, 55:21 
Jesus as, 60:19; 81:150 
Junias, a woman?, 81:154 
meaning, 44:14,18; 47:11; 
81:149-152 
origin of term, 81:149,150,152 
other than the Twelve, 44:77; 49:66; 
81:152,154 


Angels—Arimathea 1435 


Apostle(s) (Cont.) 
of our Lord, 59:2 
Paul’s authority as, 47:7,11,12,14-15; 
50:27; 79:21; 82:16,21,32; 
and shaliah, 81:149 
succession to, 80:27-28,37; 81:155 
the Twelve, 43:84; 44:14; 63:63; 
81:135-148,154-157 
(see also Twelve; Subapostolic; 
Postapostolic) 
Apostolate, 46:18-21; 54:16 
form of worship, 51:18, 128 
Apphia, 52:2 
Aqabah, 73:31,69 
Aghat, 6:39 
Aqiba, Rabbi: 
collection of oral law, 67:137 
Second Jewish Revolt, 75:191 
Aquila and Prisca (Priscilla), 44:96; 
49:79; 51:10,132; 56:56; 
79:6(chart), 10,39 
Aquila, Greek OT, 68:79-80 (see also 
Ongelos) 
Aquinas, Thomas, 65:6,32-34,48; 71:9, 
40; 81:92 
Arabah Valley: 
and the Negeb, 73:83 
geography of, 73:69 
possible route of exodus, 73:30-31 
W border of Edom, 73:40-41 
Arabia, 47:15; 44:55 
oracle against, 15:40; 18:116 
Paul and, 79:6(chart),7,20,23 
and sacrifice, 76:84,90,127 
Arabic versions of the Bible, 68:155 
Arad, 5:40 
excavation of, 74:63,83 
location of, 73:86; 74:63 
ostraca, 74:115,125 
temple of, 74:63,109; 76:44,53 
Arallu, 77:169 
Aramaic, 10:65; 68:101-102 
called “Hebrew,” 44:112,124 
in Dan, 25:7 
in Ezra, 23:91-92 
and the NT, 70:26-31; 82:34,53,54 
original of Matt, 40:14,22-24; 42:2 
Paul’s native language, 79:15; 
81:12,34 
targums, 68:103-115 (see Targums) 
versions of Bible, 68:101-115 
Arameans, 9:57; 75:71 
oracle against, 13:7 
(see also Damascus; Syria) 
Aram-naharaim, 8:22 
Araq el-Emir: 
center of Tobiads, 75:130 
excavation of, 74:134 
location in Ammon, 73:48 
(Atarateee 12 
Aratus of Soli (or Tarsus), 44:94 
Archaeology: 
and the Bible, 74:1-157 
chart of biblical excavations, 74:3 
chart of periods, 74:43 
excavation exemplified, 74:35-42 
history of, 74:4-23 
method of, 74:24-34 
stratification, 74:6,11,26-28,38 
Archégos (leader), 44:30,40 
Archelaus, 75:164 
Archippus, 52:2,4,8; 54:28 
Areopagus, 44:93 
Aretas, King, 44:55 
ethnarch of, at Damascus, 50:53; 
74:136; 79:8,20 
Ariel, 15:51 
Arimathea, 42:164 


1436  Aristarchus—Baptism by Jesus 


Aristarchus, 44:101; 52:11; 54:28 
Aristeas, Letter to Philocrates, 67:32-33 
canon of Scripture, 66:38 
legendary origin of LXX, 68:63 
Aristides, 80:46 
Aristo, 80:45 
Aristobulus I, 75:141 
Aristobulus II, 75:144 
Ark, Noah’s, 2:12; 57:19 
Ark of the Covenant, 5:25; 6:28; 
7:18,19; 9:8-9,40,63,67; 
18:20,25 
“Ark narrative,” 9:8-9,50-51 
capture of, 9:8-9 
contents of, 23:45; 60:48; 76:32,34 
at crossing of Jordan, 7:18-21 
David’s recovery of, 23:27,29 
and Day of Atonement, 60:49 
description of, 3:49 
history of, 76:32-35,41,46,59 
Jerusalem, transfer to, 9:50-51 
Levites and, 23:36,45 
and presence of God, 76:34,51,53 
at Shechem, 7:37 
at Shiloh, 76:33 
throne of Yahweh, 23:39,43,45; 
76:32 (see also Hilastérion) 
Armageddon (“Mount Megiddo”), 
63:52; 73:107 
Armenian version of Bible, 68:155 
Armor: 
of God, 55:28 
weapons of good, evil, 51:67 
Arnon River: 
gorge, 73:38,68 
N border of Moab, 73:43 
Aroer, 73:44; 74:117 
Arphaxad, 38:33 
Artaxerxes 1, 23:82,91,100 
Artaxerxes If Mnemon, 23:82 
Artemas, 56:24 
Artemis (Diana), 44:101; 63:43; 79:42; 
82:71 
Asa, 10:27; 23:54-57 
Asael (demon), 67:14 
Asamonaios, 75:139 (see Hasmoneans) 
Ascension of Isaiah, 67:55 
Ascension of Jesus, 44:17; 48:20; 
55:25; 81:121,128,129, 134; 
82:19 
on Easter Sunday, 43:198 
after 40 days, 44:14,17 
site of, 74:150 
Asceticism in Paul’s thought, 82:146 
Asclepius, cult of, 63:24 
Ashdod, 8:46; 15:38 
excavation, 74:95,108 
location, 73:71-72; 74:95 
Asher, son of Jacob, 2:50 
Asher (tribe): 
prosperity, 6:60 
territory, 2:72; 7:74; 73:81 
Asherah, 74:39; 77:20 
goddess, 6:23; 8:22,27; 10:64,71; 
75:54,94 
inscription with Yahweh (see 
Kuntillat ‘Ajrud) 
pole, 6:23 (see Poles, sacred) 
Ashkelon: 
excavation, 74:10,101 
location, 73:71; 74:95,96,143 
Ashurbanipal, 17:2,17,27 
Asia (Roman Province), 44:89,100; 
50-7; 55:25 7) 
its first convert, 51:132 
Asia Minor, 44:89,104; 47:3; 54:13; 
G3 5-e82al2e2ieo eo 
Asiarchs, 63:45 


Assembly: 
of the gods, 6:57; 34:27,47,75,99,106 
(see also Angels) 
Asshur, 74:9 
Assumption of Moses, 59:4; 66:40,75; 
67:49 Ql 
Assyria, 10:59,60-62,64-69,71; 13:2, 
12; 14:2,24,28; 15:2,7,11,20,22, 
25,36-37,41,58; 16:2,24; 17:2,7, 
29; 18:2-3,24; 25:3 
law code, 3:43 
new empire, 75:70,71,72,73-75 
old empire, 75:22 
oracles against, 15:24,31,54; 17:17, 
32-41 
(see also Akkadian empire) 
Astarte, 8:19,36; 18:19,26; 75:54,60 
cake offering to, 18:26 
Astrology, 51:91 
Astruc, J., 69:13,17,33 
Athaliah, 10:38,42,49,53; 23:58,60,63, 
64 
Athanasius and biblical canon, 66:8,10, 
12,41,69,77,84 
Atheism, 18:22 
Athenagoras, 80:51 
Athens, 44:93-95; 79:6(chart),39 
Atlases of the Bible, 73:2,8,11-12 
Aton (Egyptian god), 77:20 
hymn to, 77:53 
Atonement, 82:72 
Day of, 4:34,47; 5:57; 42:40; 60:20, 
27,43,48-49,52-53,56,59; 76:64, 
77 ,82,93,103,116,139,140, 
147-150; 82:73 
Atrahasis epic, 2:2,11,12 
Augustine, 81:61,92,140; 82:70 
canon of Scripture, 66:12,17,69,77,84 
as exegete, 71:38 
and NT criticism, 40:5,30; 70:3 
and scriptural inspiration, 65:6,27, 
29,31 
Augustus (Octavian) Caesar, 79:17 
and Herod the Great, 75:156-159, 
163 
history of, 75:156,161,167 
Authority: 
of apostle(s), 43:110; 46:119; 55:21 
all from God, 51:119 
Christian use of, 42:121 
conscience and civil, 51:119 
duties toward civil, 51:119 
Authorized (King James) Version of Bible, 
68:198 
revision of, 68:199-201 
Authorship of biblical books: 
ancient concepts of authorship, 66:89 
and canonicity, 66:87-89 
Avaris (Tanis), 73:23,26 
Avenger of blood, 3:37; 6:38; 7:78 (see 
Goel) 
Avigad, N., 74:22 
Azariah in Dan, 25:8,18 
Azarias (Raphael), 38:15 
Azazel: 
goat for, 4:34; 76:149 
(Azekcahw/ 3:70.07 40125 


B 


Baal, 8:19,27,36,38; 10:29,30-31,42,50, 
53; 18:19,24; 19:6,17,20; 
20:19,27,71; 75:54,60; 77:51,56 

bull or calf symbolism, 74:111; 76:53 


Baal (Cont.) 
cult of, 8:19; 14:3,11,15,16,21,27,32; 
17:7; 18:17,48; 24:8 
name of (Israel's) God, 77:10 
prophets of, 10:30-31,52; 75:94 
sanctuary of, 8:27 
Ba‘albek, temple of, 74:109 
Baal-berith, 8:33; 76:26 
Baal-peor, 14:27 
apostasy at, 5:53 
Baal-zebub, 10:42 (see also Beelzebul) 
Baal-zephon, 3:23,25; 73:28 
Baasha, 10:28; 23:54,55 
Bab edh-Dhra‘ excavation, 74:53,64,67 
Babel: 
Aenea tig, Peilse 7seil7/ 
Babylon: 
excavation, 74:9,127 
Ezekiel in, 20:6 
fall, 18:118-119 
location, 73:17 
New Empire, 75:67,72,74,75,76,77 
Old Empire, 75:22 
oracles against, 15:29-31,39; 18:118; 
21:30 
Rome as, 57:28; 63:11,47,53-55 
Babylon (in Egypt), 73:25 
Babylonian: 
calendar, 75:88(chart); 76:116,118, 
139,149 
influence on Bible, 69:28 
new year’s feast, 76:142-144 
Babylonian Talmud, 67:139 
Baean, sons of, 26:26 
Bagatti, B., 74:20 
Balaam, 7:56,89; 59:11; 63:24; 64:20 
ass, 5:46 
and Baal-peor, 5:59 
inscription, 74:123 
oracles, 5:48-52; 77:144 
story, 5:44-52 
Balak, 5:45,47-48,51; 7:89 
Bamaé (see High places) 
Bamoth-Baal, 5:48 
Ban, 6:23 (see Herem) 
Baniyas, 73:57 (see Caesarea Philippi) 
Banquet: 
of Folly, 28:35 
heavenly, 21:48 
of Wisdom, 28:35 
Baptism, 44:27,52,54,64,99; 57:4; 
60:31; 62:30 
bath of rebirth, 56:22 
burial with Christ, 51:64; 54:20 
called circumcision, 54:20 
in Christian practice, 80:10 
complement to faith, 44:27; 47:25; 
54:20; 82:112 
for the dead, 49:70 
into the death of Christ, 51:62-66 
as enlightenment, 60:34,61 
incorporation into Body of Christ, 
47:25; 49:60 
incorporation into Moses, 49:48 
liturgy of, 58:11 
Matthean formula of, 42:168; 80:8 
in the name of Jesus, 44:27 
new life, 51:64; 61:50 
oneness of, 55:25 
in Pauline thought, 82:3,80,108, 
112-115,116,119,125,137,149 
as purification, 49:31; 57:22 
and resurrection of Christ, 54:20 
rising with Christ, 51:64 
seal of the Spirit, 50:9; 55:16 
Spirit’s role in, 43:47; 44:51,64; 
49:60; 50:9; 61:31,50 
triadic formula of, 42:168 
Baptism by Jesus, 61:54,56 


Baptism of Jesus, 41:6,75; 42:18; 
43:49; 44:63; 61:32 
Baptism of John, 41:6,75; 42:17-18; 
43:43,47; 44:99; 61:32 
Bara’ (create), 2:4; 77:54 
Barabbas, 41:102; 42:160; 43:188; 
61:217; 78:54 
Barak (Baraq), 8:5,25 
Bar Cochba (see Simon ben Kosibah) 
Barlaam and Joasaph, 80:46 
Barnabas, 44:37,56,66-68,78,80,82,84, 
87; 47:17; 49:45; 54:28; 56:54; 
60:2; 79:25,26,27,30,31,34,37 
Barnabas, Epistle of, 66:40,41,83; 
80:25,41 
Barth, K., 65:30,57; 70:56; 81:8 
Bartholomew (one of the Twelve), 
81:140 
Bartimaeus, 41:68 
Baruch, 18:4-6,91,99,108 
Baruch literature, 67:43-45 
2 Apoc. Bar., 66:67; 67:44; 81:42 
3 Apoc. Bar., 67:45 
Basar (see Flesh) 
Bashan: 
cows of, 13:13 
geography, 6:11; 73:34,50,53-55 
Basileia (see Kingdom) 
Bathsheba, 9:58 
and Adonijah, 10:5-6,8 
Bauer, B., 70:6 
Baur, F. C., 70:7; 81:148 
Bea, Cardinal A., Foreword; 69:58 
Beast (in Rev): 
from the land, 63:45 
from the sea, 63:44 
symbolic meaning of, 63:41,43,53 
vision of, in Dan, 25:26-28,29 
Beatitudes, 58:11; 78:18 
in Luke, 43:89 
in Matt, 42:24 
in Rev, 63:17, 66-67 
Beatty, Chester: 
LXX papyrus, 68:92 
papyri of NT, 68:179 
Bedouin, 67:82(chart) 
Beelzebul, 41:23; 42:79; 43:130 
Beer-sheba: 
Abraham in, 2:34 
distance to Dan, 73:32,56 
explanation of name, 2:34 
excavation, 74:56,117 
Isaac in, 2:45 
location, 73:82-83,86,87 
sanctuary, 13:15; 76:29,53 
theophany to Jacob at, 2:45,69 
Behemoth, 30:123,125 
Bel, 21:28 
Belial (Beliar), 17:33; 50:29; 67:55 
sons of, 6:34; 8:50 
in T. 12 Patr., 67:30 
Beloved Disciple, 61:9-10,12,176,224, 
229,232,237 ,241,243-44; 80:32; 
83:14,15,53 
Belshazzar, 25:21 
Benaiah, 9:54; 10:5-6,8 
Ben Asher family: 
textual influence of, 68:44-48,51 
Ben Chayim, Jacob, 68:55,114 
Benedict XV and biblical studies, 
125,19 
Benedictus, 43:26; 80:11 
Bengel, J. A., 68:164 
Ben-hadad, 10:34,35,47,56 
Benjamin (son of Jacob): 
birth, 2:57,58 
explanation of name, 2:58 
Joseph begged to spare, 2:67 


Benjamin (tribe), 6:60; 8:14,47,51-52; 
9:45,46,66 
blessings on, 2:72 
relation to Judah, 73:89 
territory, 7:70; 20:100; 73:89 
Ben Nefthali, school of, 68:51 
Benoit, P., 74:151 
inspiration of Scripture, 65:49,59 
NT criticism, 70:73 
Bernice (sister of Agrippa II), 44:121; 
75:177 
Beroea, 44:92; 46:4; 79:6(chart),39,45 
Bethabara, 61:31; 74:149 
Bethany (beyond the Jordan), 61:31 
Bethany (near Jerusalem): 41:70; 
42:125; 44:17; 61:158; 73:95; 
74:20 
anointing at, 41:91; 42:148, 
61:157-158 
Beth-eden, 13:7 
Bethel, 7:34; 8:51; 77:20 
excavation, 74:15,104 
Jacob at, 2:48,57 
Jacob’s vision at, 2:48 
location, 73:98 
sanctuary, 2:48,57; 10:23,24,25,47, 
63,71; 13:12; 75:89; 76:27,40, 
53,54 
Bethesda, 61:74; 74:153 
Beth-haccherem, 73:95; 74:116 
Beth-horon, 73:74 
ascent of, 7:42 
Bethlehem, 42:12; 43:29 
Bethlehem (Ephrathah), 2:58; 8:50; 
G23 B54) 
and Davidic dynasty, 16:23 
location, 73:91; 74:20,144 
Beth-peor, 6:13 
Bethphage, 42:124 
Bethsaida, 41:45,54; 61:162; 81:138, 
140 
location, 73:61; 74:144 
Beth-shan, 8:15; 75:20,53,129,183 
excavation, 74:16,89,95,96 
location, 73:64 
valley of, 73:109 
Beth-she ‘arim, 73:114 
Beth-shemesh, 8:42; 9:9 
excavations, 74:16,95 
location, 73:73-74 
Beth-ter, 75:192 
Bethuel, 2:36,38; 24:7 
Bethulia, 38:36 
Beth-yerah, 73:61 
Beth-zur excavation, 74:15,104,135 
Bezanmlins 
Codex Bezae, 68:157,162 
editions of NT, 68:162,196 
Bezalel, 3:45,46,64 
Bible: 
atlases, 73:2,8,11-12 
geography, 73:1-115 
historicity and church 
pronouncements, 70:71; 72:8, 
15,25-28,34,35,37,40 
importance of biblical languages, 
71:16 
interpretation of, 71:1-92 
as literature, 71:56,65 
and modern reader, 71:14-19 
normative value, 66:7,9,17,92-97 
“religion of the book,” 71:5 
rule of faith, 66:7; 71:5 
texts of, 68:10-61,156-188 (see 
Hebrew text of OT; Greek text 
of NT) 
translations and church 
pronouncements, 72:4,11,16,17, 
20,30 
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Bible (Cont. ) 
versions, 68:62-155,189-216 (see 
under respective languages) 
Biblical Antiquities of Pseudo-Philo, 
67:50 
Biblical Commission (see Pontifical 
Biblical Commission) 
Biblical theology: 
history of scholarly opinion, 69:20, 
51-54 
nature of, 77:3-4 
of the OT, 77:1-178 
possible exaggeration, 71:16,21 
unity between two Testaments, 
77:175-178 
“Bilbil” jars, 74:11 
Bildad: 
character of, 30:35 
defender of divine retribution, 30:5, 
35-37 
speeches of, 30:36-38,61-63,91 
Bilhah, 2:49,50 
Billerbeck, P., 70:26 
Biga‘ of Lebanon, 73:56 
Bind... loose, 42:105,115 
Birth: 
of Jesus, 42:11; 43:27-29; 75:160 (see 
also Infancy gospels or 
narratives) 
of JBap, 43:24-25 
Birthpangs: 
of creation, 51:88 
of the Messiah, 42:138 
Birthright, 6:40 
Bishop, 56:17,34 
Bishops’ Bible, 66:45; 68:197 
Bithynia, 57:7 
Black, M., 70:31 
Blasphemy, 4:49; 41:15,23,101; 42:60, 
79,155; 43:186; 59:10; 61:126 
Blessing(s), 76:97,108-109 
on Abraham, 2:18,20,23,35 
of the covenant, 3:44; 4:54; 6:31; 
77:79-80 
of high priest after ordination, 4:22 
of infants, 41:63 
on Isaac, 2:45 
on Jacob, 2:43,46,47,54 
Jacob’s blessing of tribes, 2:72 
Moses’ blessing of tribes, 6:60 
for observance of Code of Holiness, 
4:54 
for persecutors, 51:117 
priestly, 5:17; 60:39 
Qumran Collection of Blessings, 67:85 
spiritual, 55:16 
Blind man cured, 61:127-33 
Blood, 82:73,74,102,103 
of Abel, 60:68 
of animals, 60:49 
of the covenant, 41:95; 43:179 
eating of, 44:83; 61:98 
and fat prohibitions, 4:18 
in ordination ceremony, 4:21 
plague of, 3:17,19,26 
sacredness of, 4:36; 20:64 
sacrificial, 42:151; 60:55; 76:65,67, 
68,69,73,84-85,90,95,123,127, 
148 
and water, 61:227; 62:3,30 
Blood of Christ, 57:7; 60:55; 63:35 
bought freedom, redemption, 47:23, 
Soa 57.9. 002552162715: 
82:73-74 
in Eucharist, 42:151; 43:179; 49:58; 
61:98; 82:130-131 
Blood vengeance, 77:71,75 
Boanerges, 41:22; 81:139 
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Boasting, 46:25; 47:32; 50:8,25,32, 
45-50 
in God’s love, 51:51 
Boaz (and Ruth), 35:10-25 
Boaz (Temple pillar), 76:44 
Bochim, 8:16 
Bodmer Papyri of NT, 61:18; 68:179 
Body, 82:25,96,99, 101-102, 138 
called vessel, 46:29; 50:23 
death of, through sin, 51:78,80 
politic, 82:122 
resurrection of, 81:123 (see 
Resurrection) 
as substance, 54:21 
term for the whole person, 46:39 
Body of Christ, 82:122,127 
Christian as member of, 49:60; 
55:17,21 
the church, 49:60; 54:13,21; 55:17, 
21; 82:21,114,116,121,122-127, 
133,136,137,149 
in Eucharist, 41:95; 42:151; 43:179; 
49:58; 61:98; 82:122,123, 
128-132 
headship, 82:125,126,136 
historical, 51:72 
union of Christians, 51:114; 55:17,21 
Body of flesh, 54:14 
Bogazkoy, 74:61 
Bohairic, 68:149,150,151 (see Coptic: 
versions of Bible) 
Boils, plague of, 3:17,20 
Boismard, M.-E., 40:31,37; 68:176, 
186; 70:73 
and textual criticism, 68:176,186 
Book of Jashar, 7:42; 9:43 
Book of Jubilees, 67:16-24; 76:131-132 
Book of Life, 48:28; 63:26,61 
Book of the Covenant, 3:34-44 (see 
Law codes, Hebrew) 
Book of the Law, 6:32-46 (see Law 
codes, Hebrew) 
Book with seven seals, 63:29 
Bornkamm, G., 70:67 
Bossuet, J.-B., 69:6 
Boundaries, setting of, 6:38 
Bousset, W., 70:41; 81:7; 82:53 
Bover, J. M., 68:169 
Bowls, seven, 63:50-55 
Bozrah: 
location in Edom, 73:41; 74:122 
Branches: 
Gentile Christians on Jewish olive 
trunk, 51:109 
Bread: 
breaking of, 44:28,103,129; 80:12 
of life, 61:4,92,97 
Breasted, J., 74:37 
Breastpiece, description of, 3:56 
Bridegroom, Jesus as, 41:17; 61:54; 
63:62 
Bride-price, 3:42 
Bright, J.: 
on the exodus, 75:56 
and Israelite history, 69:50 
Bronze Ages: 
in Palestine, 74:58-93 
Bronze Sea, 76:46 
Bronze serpent, 5:41 (see Serpent) 
Brother(s): 
Christians, 44:18; 46:14; 58:8; 60:15; 
63:43 
of the Lord, 41:23; 47:16; 49:45; 
61:105; 67:72; 78:13; 81:142 
(see also James, brother of the 
Lord) 
Onesimus called, 52:10 
Brown, R. E., 70:77,84 
Bul, month of, 10:15 


Bull symbolism, 6:27,60 (see also Calf 
symbolism) 
Bultmann, R.: 
christology, 81:8 
demythologizing, 70:51 
eschatology, 81:33,35 
form criticism, 70:45,49 
John’s Gospel; 70:52 
miracles, 81:97-109 
NT criticism, 70:46-52 
Paul’s thought, 82:25,26,29,41,46, 
140 
post-Bultmannians, 70:64-70; 71:54; 
78:9 
quest of Jesus, 78:8-9 
reaction to, 70:53-70 
Burial: 
with Christ in baptism, 51:64; 54:20 
Burney, C. F., 70:29 
Butler, B. C., 40:30,32; 65:5 
Byblos, 74:61 
Byzantine Text of NT, 68:175 


Caesar (emperor): 
tribute to, 41:77; 42:131; 43:170; 
61:215,221 
Caesar, Julius, 49:3; 75:153-154 
Caesar Augustus, 43:29 
Caesarea Maritima, 44:59,97,109,116; 
48:6; 52:5; 79:6(chart),27,39,45, 
47,48 
excavation, 74:142 
location, 73:57,77 
Caesarean text of the NT, 68:174 
Caesarea Philippi, 41:55 
location, 73:57; 74:144 
Caesar’s household, 48:5-6,30 
Caiaphas, 42:155; 43:42; 61:154,212; 
75:156(chart); 83:29 
Cain, 59:11; 62:26 
and Abel, 2:6 
genealogy, 2:7 
punishment, 2:6 
wickedness, 33:30 
Cairo Geniza, 68:43-44 
Damascus Document, 67:87 
mss. of Sirach, 68:52 
Cairo Prophets, 68:46 
Cajetan, Cardinal, 66:41,42 
Caleb (Calebites), 5:29,40; 6:9; 7:61,64; 
8:14; 9:44 
Chronicler’s interest in, 23:13-14,16 
relation to Judah, 73:88 
Calendar(s): 
in Jubilees, 67:18; 76:13 1-132 
liturgical, 4:43-48; 5:57; 6:36; 
76:113-118 
at Qumran, 67:99; 76:131-132 
Calf symbolism: 
golden calf, 3:68; 6:27; 14:22-23; 
74:111; 76:53 
Caligula, 75:173-174; 79:8 
Called, the (Christians), 59:7 
Callirrhoe, 73:34,44,68 
Calneh, 13:18 
Calvin, John: 
and inspiration, 65:30,31 
as exegete, 71:42,82 
Cambridge NT scholars, 70:8 
Camel(s), 2:38; 41:64; 42:119; 43:157 
Cana, 61:40-41; 81:140 
location, 73:114; 74:146 


Canaan (Palestine), 7:19 (see Palestine) 
boundaries, 5:62 
division, 5:62 
Israel’s entry into, 6:26; 7:9,16-49; 
8:8 
route from Egypt to, 5:61 
Canaanites, 2:22,38; 6:7; 7:19; 8:14, 
25,26 
early population of Palestine, 75:20, 
65 
influence on Israel, 75:60 
language, 8:40 
origin, 2:13 
religion of, 8:19,38;. 14:3; 75:54,60, 
77:16,23,51,157 (see also Ugarit) 
sacrifices, 76:85,91,92,128,131,137 
sanctuaries (see High places) 
Canaanite woman, 42:100 
Canonical criticism, 66:98,101; 
69:70-72,80; 70:81; 71:5,71-74 
critique, 71:74 
Canonicity, 66:1-101 
Canon of Scripture: 
canon within the canon, 66:92-97 
challenge to, 66:99-101 
chance, role of, 66:54 
church decisions, 66:11-14 
criteria, 66:15-19 
definition of a canonical book, 66:15 
degrees of canonicity, 66:9,92-97 
early canonical lists, 66:11,12,84 
and hermeneutics, 71:5-6,71-74 
meaning of “canon,” 66:5-9 
NT canon, 66:48-86 
concept of, 66:81; 80:13 
criteria, 66:51-54 
patristic citations of NT, 66:82,83, 
84 
in Protestantism, 66:86 
subapostolic writings, 66:83 
normative value, 66:7,9,17,92-97; 
71:5 
number of books, 66:9, 12,13,20,39, 
41,47,48,81,84,85,86 
and Oriental churches, 66:47,85 
OT canon, 66:20-47 
Alexandrian, 66:20,38-39 
criteria, 66:32 
division of Hebrew Bible, 66:22 
in early Christian Church, 
66:40-41 
Foreword to Sirach, 66:28-29 
Josephus, 66:29-30 
Palestinian, 66:20,31-35 
in Protestantism, 66:44-46 
at Qumran, 66:36-37 
parts of biblical books, 66:91 
problems, 66:87-101 
protocanonical and deuterocanonical, 
66:9-10 
in Protestant thought, 66:44-46 
relation to authorship, 66:87-89 
relation to inspiration, 66:14,15-17 
as rule of faith, 66:7; 71:5 
as self-expression of church, 66:17 
Semler, J. S., 69:14 
stabilized at Trent, 66:13,14,42-43,90 
Canticle of Canticles, The, 29:1-27 
compared to Egyptian literature, 
interpretation of, 29:6-8,10 
search motif, 29:15,19 
Canticle of Hannah, 9:7 
Capellus, L., 69:7 
Capernaum, 41:9,45; 42:20,74; 43:64, 
68; 61:68,100; 81:138 
location, 73:61; 74:46,145 
synagogue, 74:145 
Caphtor, 13:23 


Caphtorim, 6:10 
Capital punishment, 61:215 
Cappadocia, 57:7 
Captivity Letters, 45:15; 66:56,57 
Colossians, 54:1-28 
Ephesians, 55:1-29 
Philemon, 52:1-11 
Philippians, 48:1-30 
place of captivity, 48:5-8; 52:5 
Carchemish, 17:46; 18:2,4,46,110; 
73:21; 74:124 
Carmel, Mt., 10:45; 13:5; 42:107 
archaeology, 74:19,46,50 
Elijah at, 10:30-32 
geography, 73:80 
Carthage: 
councils of, 51:59; 66:11,41,69,77,84 
Casius, Mt., 73:28; 75:54 
Cassia, 3:62 
@assianyey loo 
Cassuto, U., 69:63 
Catalogues of vices, virtues, 41:47; 
51:26; 82:141-143 
Catholic Epistles (see Epistles, Catholic) 
Catholicism, early, 55:12; 59:2; 64:3; 
66:94-95; 70:41 
Causality, biblical notion of, 77:55-56, 
116 
Cave men (see Prehistoric humans) 
Cazelles, H., 70:73 
Cedars of Lebanon, 21:10 
Celibacy, 42:71,117; 49:36,40; 
82:147-148 
of Jeremiah, 18:51 
among Qumran Essenes, 67:108 
Cenchreae, 51:2,131; 79:6(chart),39,44; 
82:135 
Census: 
of David, 9:71 
exaggerated numbers of, 5:8,11 
of the Levites, 5:11-12 
of Quirinius, 43:29; 75:161 
Roman tax, 44:77; 42:131; 43:170 
of tribes, 5:7-8,54 
Census tax, 3:60 
Centurion: 
admission of, 41:106; 42:163 
Jesus cures the servant of, 42:54; 
43:94; 61:68 
Cephas (see Peter [Cephas, Simon]) 
Cerfaux, L., 70:74 
Chaine, J., 69:59 
Chalcolithic Age: 
in Egypt, 75:12 
in Mesopotamia, 75:10-11 
in Palestine, 74:54-57,59 
Chaldeans (Neo-Babylonians), 10:72; 
17:43 ,46-47,48; 21:30; 
75:110-116 
as astrologers, 25:12,14 
list of rulers, 25:3 
(see also Babylon) 
Challoner, R., 68:209 
Charis (grace, favor), 61:26 
Charism(s) 46:38; 49:59-64; 51:115; 
55:25; 56:37; 82:111,122,127 
in OT, 77:35 
Charity, 46:30; 47:29; 49:61-62; 50:25; 
51:51,91,116 
description, 49:61 
in OT law, 4:38-39 
owed to the weak, 51:122-124 
related to knowledge, 49:42 
supreme law of conduct, 49:47 
Charles, R. H., 70:19 
Chastity: 
and degrees of kinship, 4:37; 44:83 
in marriage, 49:35-36 
taught by Paul, 46:29; 49:32,35-40 


Chemosh, 8:38 
Chenoboskion: 
documents, 67:56; 80:74 
location, 73:24 
Cherubim, 3:49; 20:19,34; 34:97; 76:46 
“Chicago Bible,” 68:202 
Childbirth purification, 4:27; 76:101 
Children: 
of God, 48:23; 62:25 
Jesus’ blessing of, 41:63; 42:118 
NT use of, 55:26 
sign of God’s favor, 33:16 
Childs, B. S., 69:66,71; 71:71-74 
Child sacrifice, 2:35; 3:24; 4:37,40; 
6:34; 18:17,60,65,90; 21:52; 
76:86-87 (see also Firstborn) 
Chinnereth, 6:12 
Sea of, 73:60 (see Galilee, Sea of) 
Chloe, 49:13,27 
Chorazin, 42:74; 73:59 
Chosen people, 3:32 
Christians as, 57:12 
Chrestus, 79:10 
Christ-event (Pauline view), 82:3,32, 
46,67-80,81,113,120,131,138 
Christian life, 46:27; 48:26; 47:20,30; 
57:15-16 
Christians: 
expelled from Rome, 44:96; 79:10 
first so called at Antioch, 44:66 
related to God, 62:36 
Christian suffering, 57:18 
Christian teaching, 46:29-30 
Christology, 81:1-24 
of O. Cullmann, 70:57 
development of NT, 81:12-24 
explicit and implicit, 81:9 
functional and ontological, 81:24; 
82:29 
high and low, 81:7 
identity of Jesus, 78:29-43 
Johannine, 61:16-17 
miracles and, 81:109,116 
“moments” of expression, 81:12 
Pauline, 82:14,27,28,29,37,48-66, 
116-127 
PBC study, 72:39 
subordinationist, 44:24 
of V. Taylor, 70:61 
titles of Jesus, 78:32-43; 81:3-9,12 
Christos (Anointed), 44:35,63; 49:14; 
82:51 
dia Christou, 82:118 
eis Christon, 47:24; 49:43; 51:63; 
82:119 
en Christé, 47:20,24; 49:27,67; 55:16; 
82:121 
of God, 43:191 
Peter’s confession of, 41:55, 42:105 
syn Christé, 51:64; 82:120 
(see also Messiah; Jesus Christ) 
Chronicler: 
Davidic covenant stressed, 23:2,8,10, 
18 
his history of Israel, 23:2,4 
Chronicles of the Kings of Israel, 10:2 
Chronicles of the Kings of Judah, 10:2 
Chronicles, First and Second, Books 
of, 23:1-80 
comparison with Kgs, 23:4 
date of composition, 23:6,40,55,66 
eschatology in, 23:5 
Hebrew canon, place in, 23:7 
literary genre of, 23:2 
Chrysostom, John, 82:70 
Church, 42:105,115; 44:37,50; 49:31, 
55,76; 54:6,13; 58:35; 62:42; 
64:4; 82:133-137 
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Church (Cont. ) 
Body of Christ, 49:60; 54:13; 55:17, 
21,25; 82:43, 108,116,122-127, 
149 
as a building, 50:23; 55:21 
“catholic,” 80:7,39 
early, 80:1-67; 82:12,17,19,25,53, 
Saya) 
and egalitarianism, 80:19 
ekklesia (term), 80:10 
of God, 47:15; 49:11; 82:134 
infrequency of term in Gospels, 80:7 
Jesus and, 80:8-9 
local community, 47:3; 51:131; 
82:134-135 
love of Christ for, 55:27; 82:147 
NT description, 80:1-2,7-33 
as one in Christ, 55:21,25 
organization, structure, 56:11,17,34; 
80:15,19,27-28,37,39,42 
parallels with Qumran sect, 67:112 
in Rome, 51:7-8 
symbolized by a woman, 63:43 
universal, 55:6; 82:21,135 
(see also Roman Catholic Church) 
Chuza, 43:101 
Cilicia, 79:6(chart), 16,17,27,29,35,37, 
38 


Cinnamon, 3:62 
Circumcision: 
baptism called, 54:20 
called mutilation, 48:26 
Christians called, 48:26 
and covenant, 2:26; 51:47; 55:21 
of the heart, 6:29; 18:21,35; 51:32 
of JBap, 43:24 
of Jesus, 43:33 
origin, 2:26; 7:23 
party of, 56:18; 80:17 
Paul’s dispute over, 44:80-82; 47:29; 
79:31,32,36; 82:36,79,111 
and sabbath observance, 61:108 
of Timothy, 44:88 
Citizenship: 
of Christians in heaven, 48:27; 55:21 
Civil authorities, 51:118-119; 57:14 
Claudius (emperor), 44:66,96,116; 
51:6,132; 78:6; 79:9,10,11,25 
dealings with Jews, 75:175 
famine under, 75:178 
Clean and Unclean, 41:47; 42:99; 
44:60; 51:124; 76:100,107 
animals, 4:25-26; 6:33,35 
(see also Uncleanness) 
Clement of Alexandria, 40:34; 60:2; 
65:24; 66:8,68,78,81; 71:35; 
83:3 
Clement of Rome, 66:41; 79:52; 
80:30,43 
First Epistle, 66:69,82,83,85; 80:18,25, 
36,37 
church structure, 80:28,37 
and J. B. Lightfoot, 70:9 
Second Epistle, 66:81,83,85; 80:38 
Clementine Vulgate, 68:146 
Clermont-Ganeau, C., 74:10 
Cloud(s), 23:45; 41:58; 44:17; 46:33; 
49:48; 59:11 
presence of God in the exodus, 3:32, 
44,45,78; 5:22 
Coals, heaping on enemy’s head, 
51:117 
Coastal plains of Palestine, 73:70-81 
Cochba, Simon bar (see Simon ben 
Kosibah) 
Codex or codices (Greek) of the Bible: 
Alexandrinus, 66:39,83 
of LXX, 68:96 
of NT, 68:157-159,162; 80:37 
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Codex (Cont. ) 

Bezae, 68:157,162 
Ephraemi rescriptus, 68:158 
format, 68:42,89-90 
Koridethianus, 68:158 
Marchalianus, 68:97 
Sinaiticus, 66:39,83 

discovery of, 68:157,166 

of NT, 68:157,167,168,170-172; 

80:41 

of LXX, 68:95 
Vaticanus, 66:39 

of LXX, 68:94 

of NT, 68:157,167,168,170-172 
Washingtonensis I, 68:158 

Codex or codices (Hebrew, Aramaic) 

of the Bible: 
Aleppo, 68:47 
Leningrad, 68:48 
Neofiti I, 68:108 
Reuchlinianus, 68:51 

Collection for the poor, 44:66; 49:76; 
50:33-39; 51:130; 79:41,44 

Collingwood, R. G., 70:69 

Colossae, 52:2,5,; 54:2,3,8 

Colossians, The Letter to the, 54:1-28 

authorship, 66:88 

date, 54:7 

Deutero-Pauline character, 54:4-7 
ecclesiology, 54:6 

eschatology, 54:6 

related to Ephesians, 55:10 

style, 54:5 

theology, 54:6 

Comma Toanneum, 62:31 

Command of the Lord, 46:33; 49:37 

Commandment(s): 

the great, 41:79; 42:133; 43:126 
keeping them, 62:18,27,28 

of love, 61:179; 62;13,28 

Ten, 3:33 (see Decalogue) 

Commission, the great, 41:109; 42:168; 
43:197 

Community: 

Hebr concept of, 77:67-68 

the Johannine, 61:9-11; 62:3-5 

mutual relations in, 58:33 

nature of early Christian, 44:28, 
36-38; 49:13-27; 59:4; 64:4; 
80:10,14 

solidarity of individual with, 77:71, 
171 

Concupiscence, 51:67 

Confession of sins, 34:50; 58:37; 62:15 

Confessional formula: 

Jesus as Lord, 49:59; 51:102; 82:16, 
53,112 
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Consecration, rites of, 76:108-109 

Conversion, 18:57; 22:46,60; 43:43; 
44:27,31; 46:16 

of Israel, 6:29,50; 16:30; 18:5,19-20, 
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77:134 

Conzelmann, H., 70:68,80 

“Copper roll” of Qumran, 61:74; 67:94 
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Book of the, 3:34-44 (see Law codes, 
Hebrew) 
of circumcision, 2:26 (see 
Circumcision) 
and cult, 7:89; 76:81,146; 77:90-92 
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82:127 
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meaning of, 77:90 
P description of, 3:46-65; 4:1-55 
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15,17,23; 24:2 
Pss related to, 34:12 
rules relating to, 20:94-95 
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of the law, 47:23; 82:14,99 
Curses, 77:42-43 
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for disregard of Code of Holiness, 
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Cush, 5:28; 20:76; 23:55 

Cushan-rishathaim, 8:22 
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Cyprus: 
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Cyrus II (the Great), 15:39; 19:5; 25:3 
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34,36 

edict of, 25:13 
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Dagon, 8:46; 9:9 
Daily sacrifices, 3:57 
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Damascus, 10:20,48,58,60; 13:7; 73:21; 
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history of, 75:71 
oracle against, 13:7; 15:34; 18:115 
Paul’s conversion at, 47:14,16; 
44:53-55,112-113,124; 51:15; 
79:6(chart),7,8,19,20,21,23,25, 
26; 82:14,16,18,20,23,51,68, 133 
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Damascus Covenant, 67:87 
Damasus, Decree of Pope, 66:11 
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excavation, 74:74,103,119,133 
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temple of Jeroboam I, 10:24; 75:89; 
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Dan (tribe), 2:72; 6:60; 8:26; 63:34; 
77:20 
migration northward, 7:76; 8:7,42, 
49,50 
territory, 7:76 
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Daniel (man) (Cont. ) 
prayer of, 25:30 
Daniel, The Book of, 25:1-38 
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Hebrew and Aramaic in, 25:5,7 
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message of, 25:9 
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Darius I Hystaspis (the Great), 25:3, 
23-24; 75:117 
Darkness, 43:192; 46:36; 51:121; 
Buloiive Sisenee O2eIE WINS 
plague of, 3:17,21; 33:55 
Qumran sons of darkness, 67:88 
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NT works, chart, 66:56-57 
OT works, chart, 66:23 
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of Israel, 9:48 
census of, 9:71; 23:33-34 
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8:14; 9:38,53,57; 23:31 
warriors of, 9:71; 23:26 
God’s covenant with or promise to, 
9:52; 15:4,18,22; 21:48; 
23:2,8,10,18; 34:106,149; 
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at Hebron, 9:44-48 
life of, 75:80-85 
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prophet, 44:25 
Psalm of, 9:70 
rise of, 9:20-48; 23:24-25 
root of, 63:31,68 
sabbath observance of, 42:76 
and Saul, 9:20-38,42,43; 23:24-25 
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Jesus, 41:68,80; 42:9,16,64,79, 
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172; 51:15; 60:40; 63:68 
type of Jesus, 41:18; 44:25 
in wilderness of Judah, 9:30-34 
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Day of) 
Day of Jesus Christ, 48:13 
Day of the Lord, 16:33,36; 18:81; 
19:12,13,14; 36:11; 41:58,84,88; 
46:35; 49:22; 51:23; 64:28; 
Vika Wears) 
conversion, 17:13,21-23 
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24,32 
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Day of Wrath, 36:11; 46:16 
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baptism for, 49:70 
contact with, 3:23,26,41; 5:13,16,36 
Dead in Christ, 46:33; 49:67 
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Khirbet Mird, 67:118 
Masada, 67:123 
meaning of term, 67:78 
Murabba ‘at, 67:119 
Qumran, 67:79-117 (see Qumran) 
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67:120-122 
Death, 14:18,33; 15:31,44,47,50,51; 
17:47; 18:33; 19:17; 31:15,28, 
35; 34:17,66,105; 82:25,45,76, 
82,83,85,87-90,94, 96,139 
Adam introduced, 51:54 
caused by sin, 2:5; 51:54-57 
dominates under the law, 51:76 
fear of, 50:21-23; 60:28 
finality of, 30:33,34,48 
Israelite attitude toward, 77:168-174 
to the law, 51:72 
lot of wicked, 33:13 
personified, 51:54 
second death, 63:23,61 
separation from God, 51:54 
as sleep, 46:31; 49:67 
spiritual, 33:12,13; 51:26,54 
total, 51:26,54 
in union with Christ, 47:23; 48:15; 
49:67; 54:20,21 
wages of sin, 51:69 
to the world, 47:32 
Death of Jesus, 41:106; 42:163; 43:193; 
44:35; 47:20; 49:66; 50:20; 
51:41; 61:225 
and baptism, 51:63-64 
definitive victory over sin, 51:65-66 
as expiation, 51:41; 62:4,15 
Debir, 76:43 (see also Holy of Hollies) 
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identification as Mirsim, 74:15 
in the Shephelah, 73:73 
Deborah, 8:2,6,11,21,25-26; 75:61 
Song of, 8:4,26 
Debt owed to the law, 47:19,20,21,30; 
54:20 
Decalogue (Ten Commandments), 3:33; 
6:19-20,28,56; 66:24; 67:132 
breaking of the tablets of, 6:27 
cited by Jesus, 42:29,30,119; 43:157 
deuteronomic commentary on, 6:14 
repetition of, 6:19-20 
ritual Decalogue, 3:74 
stipulations of covenant, 77:86,88 
various divisions, 3:33 
Decapolis, 41:50; 42:22; 73:52,55 
Deconstruction, 71:62 
Dedan, 15:40 
Dedication, feast of, 76:151-154 
origin, 26:24 
other names for, 26:24 
similarity to feast of Tents, 76:153 
Deir Alla, excavation of Tell, 74:91,95, 
123 
site of Succoth(?), 73:51, 74:123 
Deir el-Balah, 74:92 
Deism, 69:5 
Deissmann, (G.) A., 45:4,9,10; 70:16 
Delilah, 8:45 
Delitzsch, Franz, 69:32 
Delitzsch, Friedrich, 69:28,32 
De Lubac, H., 70:73; 71:36,45 
Deluge, 2:12 (see Flood) 
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Demas, 52:11; 54:28; 56:54 
Demetrius, 62:42 
Demetrius I (Soter), 75:136-137 
Demetrius II, 75:138-139 
Demoniac(s), 41:9; 42:59; 43:63,107, 
124 
Demons, 38:12; 58:20 
in T. 12 Patr., 67:30 
Demythologization, 82:26,29 
R. Bultmann, 70:51 
Depths (chaos or netherworld), 34:105, 
147 (see also Sheol) 
Derbe, 47:3-4; 44:78; 79:30,38,45 
De Rossi, G. B., 68:60 
De Saulcy, F., 74:7 
Descent into hell, 57:20 
Desert: 
Israel in the, 5:24-43,61; 75:52 
(see also Wilderness) 
Desire: 
of the flesh, 61:24; 62:21 
Determinism and human responsibility, 
77:116 
Deucalion, 64:4,18 
Deuterocanonical books, 66:9-10 
texts at Qumran, 68:33 (see also 
Canon of Scripture) 
Deutero-Isaiah, 19:5-6; 21:1-49,50-70; 
83:42-43 
Deuteronomic (Deuteronomistic) 
History (Dtr), 9:4 
and Chronicler’s history, 23:2 
sources of, 75:90 
theory of M. Noth, 9:4; 10:2 
Deuteronomic law code, 6:2,28,32-46 
(see Law codes, Hebrew) 
Deuteronomic reform, 6:3; 75:110 
and Jeremiah, 18:3-4,20,23,29,39-40 
Deuteronomy, The Book of, 6:1-61 
literary history, 6:3. 
“Scroll” (forgery), 74:10 
theology of, 6:4 
Deutero-Pauline Letters (Epistles), 
66:56; 79:4,51 
theology, 82:8,9,13,31,36,44,50,54, 
57,59,71,72,75,77,80,87,89,110, 
113,120,121,123,125-127,133, 
136,143,147 
Deutero-Zechariah, 19:16; 22:16-17, 
37-50 
apocalyptic style of, 22:16,20,49 
De Vaux, R.: 
archaeologist, 74:18,137 
and OT criticism, 69:60 
Development in Pauline theology, 82:9 
Development of dogma, 82:7,62 
Dever, W., 74:14,23,66,67 
Devil, 55:5; 57:27; 58:27; 59:10; 82:74, 
75,89 
equated with serpent, 33:13 
(see also Beelzebul; Satan) 
De Wette, W. M. L., 6:3; 69:18,20,22, 
23 
Diadochoi, 75:128 (see Ptolemies, 
Seleucids) 
Diakonos (deacon, servant), 44:43; 
51:13; 56:34; 80:25,37 
Dialogue of the Savior, 67:70 
Diaspora, 44:21,54,73-74; 57:7; 58:2,7 
Diatessaron of Tatian, 66:62,63; 
68:122-123,183 
use in Syrian Church, 66:65,85 
Diatheké (covenant, will, testament), 
47:24; 60:47,54; 66:81 
Diatribe (Stoic), 51:6,29; 58:16; 66:74; 
TERE PE 
Dibelius, M., 70:44 
Dibon, 15:33 
location in Moab, 73:44; 74:122 


Dictation of NT Letters, 45:19-21; 
66:89 
Dictionnaire de la Bible, 69:34 
Didache (subapostolic writing), 66:83, 
90; 80:42; 81:55,154 
and church order, 80:28 
Diégésis (narrative account), 43:11 
Dietary laws, 4:25; 60:69 
at Antioch, Jerusalem, 47:18; 44:83; 
79:34-37 
of Pharisees, 41:47; 42:99 
Dilthey, W., 70:69 
Dinah, rape of, 2:56 
Diognetus, Letter to, 80:54 
Dionysius of Alexandria: 
and authorship of Rev, 66:67 
Dionysius of Corinth, 79:53; 80:37 
Dionysius Exiguus, 75:160 
Dionysus, 61:5,40 
Diotrephes, 62:2,8,42,44; 66:73 
Dirge, 18:33; 36:5 (see also Lament; 
Qind) 
Discernment of spirits, 46:38 
Disciples of Jesus, 78:25-27 
called, 41:8; 42:21; 43:68-72; 78:15 
misunderstanding of, 41:38,52; 
42:104 
persecution of, 42:69; 44:54 
renunciation of, 42:57; 43:121 
role in the church, 78:27 
role of, 42:25; 43:103-4 
seventy(-two), 43:122 
singleness of purpose of, 42:41-45; 


support of, 42:68; 43:110,122 
women, 78:25 
Disciples of JBap, 41:17,41; 43:96; 
44:99; 61:33 
Divided kingdom, 10:23-62; 75:88-113 
Chronicler’s attitude to, 23:50 
Divination, 11:5,7; 20:38-39,59; 76:9 
and revelation, 77:103 
Divino Afflante Spiritu, 69:35,39; 
72:20-23 
importance of, 72:6,25 
and literal sense of Scripture, 71:10 
and literary forms, 71:23,26 
and NT criticism, 70:71,72 
Divorce, 6:41; 82:147 
Jesus’ condemnation of, 41:62; 42:31, 
Wilys Gers 
Matthean exceptive clause, 41:62; 
42:31,117 
“Pauline privilege,” 49:38; 82:147 
Docetism, 62:3,7; 78:10; 80:80; 83:32 
Docility: 
prerequisite of wisdom, 28:21,41 
Doctrine, sound, 56:19,30,36 
Dodd, C. H., 81:9,67 
and eschatology, 81:34,35,36,65 
and NT criticism, 70:63 
Doers of the law, 51:30; 58:14 
Dogis): 
used of Gentiles, 41:49 
used of Judaizers, 48:26 
Dok, 73:65 
Domitian, 63:10,12 
Dor, 73:79 
Dothan, 2:61; 73:104; 74:25 
Douay-Rheims Version of Bible, 
68:208 
Dough, figure of Israel, 51:108 
Dove: 
symbolism of, 41:6; 42:18; 43:49 
Doxa (see Glory) 
Doxology, 51:94,135; 55:23; 56:29; 
57:24; 59:15; 63:18 
Dragon (in Rev), 63:43 


Dream(s): 
of Abimelech, 2:32 
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of Jacob at Bethel, 2:48 
of Joseph, 2:61 
Joseph interprets Pharaoh’s, 2:65 
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in Matthean infancy narrative, 42:11 
of Pilate’s wife, 42:160 
Sirach opposed to, 32:58 
of Solomon, 10:9 
vehicle of revelation, 30:112 
Driver, S. R., 69:26 
Drusilla, 44:19; 75:179 
Dualism, 83:31-34 
Duhm, B., 69:17,22,25 
Dumah, 15:40 
Dura Europos excavation, 74:157 
Duweir, Tell ed- (see Lachish) 
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42:52,74, 43:163; 47:21 
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in Mesopotamia, 75:14-15,17 
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in Syria, 75:16 
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Eber, 2:14,16,17 
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Gospel of the, 67:59 
Ebla, 73:21, 74:61,72 
Ecbatana, 38:12,33 
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structure of, 31:3-4 
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founding of, 70:37 
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and the Atrahasis epic, 2:12 
and the Gilgamesh epic, 2:12; 73:16; 
77:28 
prologue to, 2:11 
story of, 2:12; 30:81 
Florence, Council of, and canon of 
Scripture, 66:13; 72:10,11 
Florus, G. (procurator), 75:167, 
181-182 
Foe from the north, 18:14,21,24,30,37, 
118 
Folly: 
banquet of, 28:35,37 
personification of, 28:35,37 
(see also Fool; Wisdom) 
Food: 
occasion for scruples, 51:122-124 
spiritual, 49:48 
unclean, 6:35 
Fool: 
conduct of, 28:42,46,47; 32:40,41,42, 
Bap 5 854252 
Foreigners (aliens, gérim), 3:43; 5:21; 
6:8,29,35,36; 7:37; 15:30; 19:10 
Forgiveness: 
of debts, 42:39,116 
of injuries, 42:34 
of sins, 42:39,60; 43:43, 128,197; 
44:75; 50:26; 54:12; 55:17; 
60:47,55-57; 80:43; 82:75 
by Yahweh, 13:16; 14:12,20,34; 
16:38; 21:22,23; 34:103,116, 
120; 77:132-135 
Form criticism, 71:23-26 
British use of, 70:59-63 
Bultmann, R., 70:45,49 
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Form Criticism (Cont. ) 
definition, 70:42; 71:23 
Dibelius, M., 70:44 
Dodd, C. H., 70:63 
and inspiration of Scripture, 
65:60-61 
of miracles, 81:97-109 
NT, origins of, 70:42-45 
and Pss, 34:6; 69:38-40 
Taylor, V., 70:61 
(see also Literary form [genre]) 
Former Prophets, 66:23,27 (see 
Prophetic books) 
Formgeschichte, 70:42 (see Form 
criticism) 
Fornication (porneia), 42:32, 44:83; 
46:89 
Fortunatus, 49:78 
Forty days, meaning of, 42:19; 43:53; 
44:15 
Four ages, 25:15 
Four beasts: 
meaning of, in Daniel, 25:14,26-28 
vision of, 15:14,26-28 (see Beast [in 
Rev}) 
Four horsemen, 63:32 
Four kingdoms, 25:14,16 
Frankincense, 3:63; 4:7; 42:12 
Franzelin, Cardinal J. B., 65:47 
Fraternal correction, 42:115; 47:31 
Fraternal love, 46:14; 62:29 
Freedom, 82:12,25,36,44,67,76,111, 
139,140 
Christian, 
from self, 51:62-66 
from sin and death, 51:53-61 
from the law, 47:17,18,29,30; 
51:70-80; 58:14 
through Christ’s blood, 47:23 
from dependence on others, 49:47 
false use of, 47:29-30; 49:32 
law prepares for, 47:24 
and the Spirit, 50:17; 51:79-83 
through the Spirit, 51:79-83 
Freer Logion of Mark, 41:109 
Free will, 18:57 
assertion of, 32:38,55 
Friendship: 
characteristics of, 32:23,33 
constancy in, 32:43 
Frogs, plague of, 3:17,19 
Fuchs, E., 70:66; 71:54 
Fulfillment: 
of OT in NT, 42:7,11,16; 43:57-63; 
77:175-178 
Fullness of adulthood, 55:25 
Fullness of God, 54:13,20; 55:17,19,23 
Fullness of time, Christians in, 47:26 
Functional christology, 81:24; 82:29 
Fundamentalism, 71:44; 78:8-9 
Funeral meals, 18:51 
Future, ignorance of, 31:6,17,18,19,23, 
28-31 


G 


Gaal and Zebul, 8:33 
Gabriel, 25:29-30; 43:15-20; 67:14 
Gad, son of Jacob, 2:50 
Gad (tribe), 2:72 
request of Reuben and, 5:60 
settlement, 6:12,60 
territory, 5:60; 7:57; 73:50 
Gadara, 41:35; 42:59 
location, 73:52; 74:13,147 


Gaius, addressee of 3 John, 62:2,41 
Gaius of Derbe, 44:101-102; 49:14; 
51:144 
Galatia: 
churches of, 47:3; 49:76 
location and description, 47:3,4; 
56:54; 57:7 
Paul’s visit, 44:89,97; 47:27; 
79:6(chart),29,30,38,40,44; 
82:135 
Galatians (people), 47:3,4 
Galatians, The Letter to the: 47:1-32 
related to Rom, 47:9 
Galeed, 2:52 
Galilee: 
of the foreigners, 26:27 
of the Gentiles, 26:27; 42:20 
geography, 73:112-115 
Gerasa opposite, 43:107 
Jesus’ ministry in, 41:6-52; 
42:20-120; 43:55-119; 61:2 
tisen Christ appears in, 61:237-240; 
81:128-30 
synagogues of, 74:145,156 
Galilee, Sea of, 41:50; 73:60 
geography, 73:60-61 
other names for, 73:60 
Gallican Psalter, 68:135,137 
Gallio (proconsul), 44:96; 79:5,9,39 
Delphi inscription, 79:9 
Gamala, 74:141 
Gamaliel I, Rabbi, 44:41; 79:18; 80:16 
Games, Greek, 49:2 
Garden, symbol of beloved, 29:18 
Garments of Jesus, 61:224 
Garstang, J., 74:19,39,80 
Gath, 7:48 
location, 73:71-73; 74:96,99 
Gattung (see Literary form [genre]) 
Gaulanitis, location of, 73:55 
Gaza, 7:44,48; 8:45.46; 13:8 
location, 73:71-72; 74:11 
Geba, 73:89 
Gedaliah, 10:73; 18:3,102-104 
Geddes, A., 69:13,33 
Ge ‘ez, 68:153 (see Ethiopic) 
Gehazi, 10:45,46 
Gehenna, 41:61; 42:29; 58:24; 73:92 
Gemara (part of Talmud), 67:139 
Genealogies: 
of Adam to Noah, 2:9-10 
of Cain, 2:7 
and Davidic covenant, 23:10 
of Jacob’s descendants, 2:69 
of Jesus, 42:9-10; 43:50-51 
of Nahor, 2:36 
of the peoples, 2:14 
related to fables, 56:23 
in 2 Sam, 9:41,47,50,54,71 
of Shem to Terah, 2:16 
theological importance of, 23:10 
Genesis, The Book of, 2:1-73 
composition, 2:2-3 
early PBC decree, 72:27 
history of, and its meaning, 2:2-3 
J, E, and P traditions in, 2:3 
literary forms and PBC statement, 
72:31 
and patriarchal history, 2:2-3 
and primitive history, 2:2-3 
Qumran Genesis Apocryphon, 67:93 
sensus plenior of Gen 3:15; 71:50 
structure, 2:2-3 
themes of, 2:2-3 
(see also Pentateuch) 
Geneva Bible, 68:196 
Geniza: 
Cairo, 68:43-44 (see Cairo Geniza) 
definition, 68:10 


Gennesaret, Lake of, 41:46; 42:98; 
73:60 (see Galilee, Sea of ) 
Gentiles (Greeks), 79:20,29,30,32; 
82:21,28,43,86,87, 114,125,136, 
137,147,149 
Abraham’s children, 51:45,47,96 
before Christ, 55:7,21 
Christian converts, 79:30,34,37; 
82:43,72 
condemned as sinners without the 
law, 51:30 
grafted into Jewish olive trunk, 
51:109 
Jesus and, 42:100; 78:28; 80:8 
mission to, 80:8,16-18 
Paul, apostle of, 51:108 
Paul’s mission to, 47:15 
reconciled with Jews, 55:21 
salvation of, 55:21 
Geography: 
of countries around Palestine, 
73:15-31 
of Palestine, 73:32-115 
Georgian version of Bible, 68:155 
Gerar, 2:32,45; 74:11 
Isaac in, 2:45 
Gerasa (Jerash), 41:35; 42:59; 43:107 
excavation, 74:147 
location, 73:52 
Gergesa, 41:35; 73:61 
Gerhardsson, B., 70:54 
Gerizim, Mt., 61:7,57 
location, 73:161 
Samaritan temple, 74:135; 75:127 
Gershonites, 5:11 
Gesenius, W., 69:11 
Geshur, kingdom of, 73:54 
Gethsemane, 41:98; 42:153; 78:52 
Gezer: 
calendar, 74:14,115 
excavation, 74:10,41,62,76,135 
Ghassul, 73:66; 74:54 
Gibeah, 7:32; 73:89 
crime of, 8:4,50-52 
excavation, 74:15,104 
Gibeon, 7:9,39,40 
excavation, 74:81,104 
location in Benjamin, 73:89 
sanctuary, 76:53 
and Solomon, 10:9; 23:41 
Gibeonites: 
and David, 9:68 
and Joshua, 7:39-40 
Gideon (Jerubbaal), 8:2,3,6,11,21, 
27-32,42 
history, 75:61; 76:39 
Gifts of the Spirit, 15:26; 46:38; 
49:59-64; 51:115; 55:25,27 
Gilboa, Mt., 73:105,109 
Saul’s defeat at, 9:35-39 
Gilead, 2:52; 7:50,84; 8:26,38,40 
geography, 73:50-52 
mountains of, 73:50 
occupied by Gad and Manasseh, 
15350) 
Gilgal, 6:31; 7:20; 8:16; 9:15; 13:15 
and Bethel, 13:13 
location, 73:55; 74:123 
rites at, 7:22-24 
sanctuary of, 76:36,53,126 
Gilgamesh epic and the flood account, 
73:16; 74:42; 77:28 
Giloh, 74:86 
Ginsburg, C. D., 68:61 
Girgashites, 6:23 
Gischala, 73:115 
Gischala, John of, 75:182,184,187 
Givat ha-Mivtar, 74:152 
Glorification, 82:45,67,80 


Glorification of Christ, 61:200 
Glory (doxa), 15:34; 16:12; 22:11; 
43:30; 48:21; 49:73; 50:17-18; 
58:16; 59:15; 60:8,14 
in Johannine thought, 83:23,24,30, 
37,40 
in Pauline thought, 82:31,43,45,47, 
59,76,78,80,82,84,92,107,120 
preexistent status of Christ, 61:25 
Glory of God, 15:4,17; 18:16; 20:20, 
30,33-34,90,95,101; 21:9,58; 
22:11,14,27; 34:37,47,93,121; 
48:21; 49:51; 50:17,20; 51:24, 
51,64,127 
communicated to human beings, 
50:18; 51:64 
on the face of Christ, 50:18 
goal of Christian life, 48:13; 49:50; 
51:39,86,98 
goal of Christ’s work, 48:21 
presence of God, 5:22,29 
sinners fall short of the, 51:39 
Glossolalia, 44:20,64; 49:63-64 
Glueck, N., 74:17,110,122 
Gnats, plague of, 3:17,19 
Gnésis (knowledge), 49:18-20; 56:43 
Gnosticism, 80:64-82; 82:12,22 


and Christianity, 80:79-80 

description, 80:64-67 

gnostic gospels, 67:56,67-70,73-77; 
70:78 

influence of, 54:8,13; 55:12; 56:10, 
23,43; 61:8; 62:7; 64:3 

and John, 83:13 

and Judaism, 80:76-78 

organization, 80:70 

origins, 80:76-80 

social status, 80:68 

and women, 80:69 

Goat for Azazel, 76:149 

God: 

action in history, 10:3; 21:14,25; 
25:9,15; 71:15,19; 77:35-39, 
45-46,81-85,111-115 (see also 
Salvation history) 

acts as enemy, 18:62; 
30:4,15,34,44,51,65,112; 
36:6, 13,14 

anthropomorphism, 77:20,21-22,49, 
97,99,135 

attitude of Qoheleth toward, 31:5-6, 
30 

creator, 21:10; 30:5,93,107; 32:65, 68; 
34:14,42,121,153; 82:14,37,78, 
79,80 

creator and restorer, 63:30 

eternity of, 21:11; 34:107,119 

freedom of, 38:14; 39:9,16,19 

“God of Hosts” (Yahweh Sebaoth), 
77:14 

“God of the Fathers,” 77:15-16 

Hebr concept of, 77:5-22 

jealous, 6:15,20; 17:32 

Jesus as, 81:7,11,22-24 

justice of, 2:29; 14:18,27; 17:29,43, 
46,47; 20:51-52; 21:5,10,13,56; 
22:59; 30:4,24,36,39-40,66,113, 
114,124 

king addressed as, 34:62 

king and judge, 63:30 

and kingship, 9:12-14,16 

knowledge of, 33:29,43,49 

known as friend, 30:33,34,65 

known only through the Son, 42:75; 
43:125; 62:29-30 

the living God, 77:20,22 

lord of history and creation, 
77:50-54,112-115 


God (Cont. ) 


love of, 82:40,96 
for creation, 33:37-38,40; 61:53 
for Israel, 14:30,34; 22:56,60; 
77:95-98 
mercy of, 3:37-39,40; 39:4,17,19; 
77:132-135; 82:39 
mysteriousness of, 30:40,48-49,69, 
MIF Dee SE) 
names of, in OT, 2:17; 30:7; 34:15; 
77:5-16 
and nature in OT, 77:47-60 
the one God, 77:17-20 
in Pauline thought, 82:37-40 
of peace, 46:39-40; 51:134 
as potter, 18:13,57; 21:17,23,25 
power of, 17:32,43,45; 22:56; 
30:39-40,48-49,124, 126; 
33:37-39,40; 39:9 
prohibition of images of, 3:33; 77:20 
providence of, 42:45; 77:55-60, 
116-117; 82:41 
relationship to Israel, 77:75-76, 
99-151 
the Rock, 6:57 
signs from, 2:38 
sovereignty of, 17:49; 18:76; 19:3,5; 
20:12,65; 22:57; 24:16,32; 
32330 
Spirit of, 77:32-39 (see Spirit, Holy) 
theophany, 77:57 
of this world, 50:18 
transcendence of, 30:42,46,83,108, 
112 
warrior, 15:22; 17:50-51; 21:56,62; 
22:38-41,42; 34:61,93; 36:11 
God-fearer(s), 44:59,73,90 
Gods, 34:75,113; 77:7,17,19,20 
Canaanite, 8:19,22,27,36,38; 13:22; 
75:54; 77:16 
condemned for false judgment, 34:99 
powerlessness of, 21:11,16,27-28; 
77:17-19 
Gorél (avenger, redeemer), 20:84; 
21:14,20; 35:11,14,23; 77:71,75 
role of, 30:68 
(see also Avenger of blood) 
Gog, 19:15; 20:89-90 
Gog and Magog, 63:60 
Golden mean, literary device of, 33:10 
Golden rule, 42:47; 43:91 
Golgotha (Calvary), 41:105; 42:162; 
78:55 


location, 74:151 
Goliath, 9:20-21; 23:32 
Gomer, wife of Hosea, 14:8-11,13 
Gomorrah, 59:9; 73:68 (see Sodom) 
Good News Bible, 68:204 
Goodspeed, E. J.: 
“Chicago Bible,” 68:202 
and collection of Paul’s letters, 66:57 
Goshen, 2:69,70; 73:23,26 
location, 3:20 
Gospel: 
content and power, 46:14 
of the glory of Christ, 50:18 
God's power, 51:20 
meaning of, 67:57 
of Paul, 47:12-15; 79:21,32,34,39; 
82:10, 15,16,21,30,31-36,37,48, 
71,89,109,146 


related to God’s salvific plan, 51:15 


preached to Israel, 51:103-104 
related to law, 42:26-36; 47:19; 
51:30 
true and false, 47:12,27 
as word of God, 46:22; 50:14 
Gospel of Mary, 67:75 
Gospel of Nicodemus, 67:71 
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Gospel of Peter (see Peter, Gospel of ) 
Gospel of Philip, 67:77 
Gospel of the Ebionites, 67:59 
Gospel of the Hebrews, 67:60 
Gospel of the Nazoreans, 67:61 
Gospel of Thomas (see Thomas, Gospel of ) 
Gospel of Truth, 67:77 
Gospel-preaching related to suffering, 
46:18; 47:32; 48:13,16; 54:16 
Gospels: 
authorship, 80:21 
communities addressed, 66:63 
dates, 82:18 
dating, 66:60-61; 80:21 
harmonies of, 70:3 
historicity and church 
pronouncements, 70:71; 72:8, 
15,26,34-35,37 
oral stage, 66:60,64,99 
pattern in, 67:57 
selection of four, 66:62-64 
three stages in composition, 72:15,35 
use of pl., 66:62,63,65 
Vatican II, 72:15 
(see also individual canonical Gospels) 
Gospels, apocryphal, 67:56-77 
relation to canonical Gospels, 
67:57-58 
types of, 67:57 
(see also individual gospels) 
Gospels, the four canonical: 
sources, 66:60 
Gottwald, N. K., 69:74 
Grace: 
epistolary greeting, 45:8 
in Paul’s thought, 82:21,25,43,65,66, 
69,71,97, 113,138 
Graf, K. H., 69:23,24 
Gratuity of God: 
Gentiles as example of, 51:96 
Isaac, Jacob as examples of, 51:96 
Great Bible, 66:45; 68:195 
“Great church,” the, 80:7; 83:14 
Great Letters (of Paul: Gal; Phil; 
1-2 Cor; Rom), 47:11-32, 
48:1-30; 49:1-78; 50:1-62; 
51:1-135 
Great Synagogue: 
canon of Scripture, 66:34 
historicity, 67:135 
Greek(s) (see Gentiles [Greeks]) 
Greek empire after Alexander’s death, 
75:128-131 
list of rulers, 25:3 (see also Ptolemies; 
Seleucids) 
Greek of the NT, 70:14-16 
Greek text of NT, 68:156-188 
modern printed editions, 68:166,169 
papyri, 68:179-180 
patristic citations of, 68:184-186 
problem of best text, 68:157-169 
problem of earliest text, 68:170-188 
textual traditions, 68:162-169, 
171-177 
attempts at classification, 68:164, 
167,169,171-176 
Textus Receptus, 68:160-161,187 
limitations of, 68:162-166 
uncial codices, 68:157-159 
versions, use of, 68:181-183 
Greek versions of OT, 68:62-100 
Aquila, 68:79-80 
Lucian of Antioch, 68:69,87 
Origen’s Hexapla, 68:83-86 
Septuagint, 68:62-100 
before aD 100, 68:62-77 
in Alexandria, 69:68 
inspiration of, 65:39 
legendary origin, 68:63 
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Greek versions, Septuagint (Cont. ) 
meaning of “Septuagint,” 68:63 
mss. and codices, 68:88-98 
papyri, 68:92 
printed editions, 68:99-100 
problem of unified origin, 

68:64-65 
use by Paul, 82:10,12,38,39,52,73, 
75,76,134 
Symmachus, 68:81 
Theodotion, 68:70-74,82 
Gressmann, H., 69:29,41 
Griesbach, J. J., 40:5,34; 70:21 
textual criticism, 68:164-165 
Groaning of the universe, 51:86-88 
Growth: 
with Christ, 51:65 

Guard at the tomb, 42:165,167 

Guardian, law as, 47:26 

Guilt: 

OT concept of, 77:129-131 
(see also Sacrifices for sins) 

Guilt offering (see Sacrifice[s], 

expiation) 

Gunkel, H., 69:29,37-46 

and biblical poetry, 69:16,39 
form-critical method, 69:38-40; 
70:42 
literary analysis of Ps types, 34:6, 
69:39 
Guti, 75:17,19,21 


Habakkuk, 17:43 
canticle of, 17:49-52 
Habakkuk, The Book of, 17:42-52 
Qumran pesher, 67:89-90 
Habiru (‘Apiru), 73:6; 75:40,42 
Haceldama (see Akeldama) 
Hadad, 10:20 
Hadadezer, 9:57 
Hadadrimmon, 22:46 
Hades, 63:40 
Hadrian and Second Jewish Revolt, 
75:191-192 
Hag (pilgrimage), 76:37,113,125 (see 
Pilgrimage feasts) 
Hagar, 2:18,25; 82:76 
allegory, 47:28 
Haggada, haggadic (legal material), 
67:93,133,141,142 
Haggai, 19:7; 21:34; 22:4; 23:93-94 
Haggai, The Book of, 22:1-14,18 
Haifa: 
Bay, 73:80-81 
Hail, plague of, 3:17,21 
Halaka, halakic (narrative material), 
67:133,141 
Hallel psalms, 76:153 
Ham, 2:10,13 
Haman, 38:55,57,61,62 
Hamann, J. G. 69:15,16 
Hamartia (sin), 51:53-55,58,74-78; 
62:15 (see also Sin) 
Hamath, 5:29; 10:58; 13:18; 73:21 
Hammat Gader, 73:53 
Hammurabi: 
empire of, 75:22 
law code, 3:34,38,41,43,44; 75:22 
Hamor, 2:56 
Hanani, 23:57 
Hananiah, 18:77 
Hannah, 9:7 
Song of, 9:7; 43:22 


Hanukkah, 76:151-154 (see Dedication) 
Hanun, 9:57 : 
Haran, 2:19,48; 73:16,20 
Harclean NT, 68:129 
Harlotry: 
and idolatry, 14:8-9,15-16 
of Israel, 14:3,9,15,16 
OT attitudes toward, 6:41 
(see also Prostitution) 
Harmony, based on humility, 48:17 
Harnack, A. von, 66:94; 70:8,12,33,38 
collection of Paul’s letters, 66:57 
Hasideans (Hdsidim): 
and Maccabean revolt, 67:97; 753132, 
134,136,146 
origins of, 26:19 
Hasmoneans: 
chart of, 75:141 
history, 75:139-144 
relation to Maccabees, 26:2; 75:139 
Hatch, E., 70:18 
Haustafel (see Household code) 
Hazael, 10:33,48,54; 13:7 
Hazor, 8:25 
destruction, 7:9,45; 74:79,88 
excavation, 74:21,39,41,74,88,109, 
120,129 
location, 73:58 
Head: 
Jesus as, 82:125,126,136 
of body, 54:13; 55:17,25 
of humanity, 49:53 
Headdress of women, 49:51-54 
Hearers of the law, 51:30 
Heart, 18:52,72,89; 20:86; 21:9; 28:21, 
23 
hardness of, 18:27; 51:97 
and loins, 18:42,53 
in Paul, 82:101,106 
as principle of morality, 77:122 
Semitic meaning, 77:66 
Heaven: 
circumlocution for “God,” 26:12,20; 
42:20 
Jesus in, 44:50; 60:44-47; 62:15 
in Paul, 82:111,113 
the third, 50:54 
Heavenly heights, 55:16 
Hebel, 18:16 
theme in Eccl, 31:7,11 
Heber, 8:25 
Hebrew: 
language, 
inscriptions, 74:85,107,115,116, 
118,121,123 
Gesenius’ dictionary, 69:11 
name for Aramaic, 44:112,124 
poetry, 12:1-20; 66:21 
accents in, 12:5,19 
acrostic, 12:10,15 
balance in, 12:11-15 
critical study of, 69:16,17,38 
meter, 12:16-20 
parallelism, 12:11 
verse, 12:7-10,15 
Hebrew Bible: 
number of books, 66:22 
standard division, 66:22 
Hebrew text of OT, 68:10-61 
ancient period, 68:13-37 
format and age of mss., 68:14-15 
mss. from Masada, 68:34 
from Murabba‘at, Hever, 68:36 
Nash Papyrus, 68:35 
Qumran mss., 68:16-33 (see 
Qumran) 
silver amulet from Jerusalem, 
68:35 


Hebrew Text of OT (Cont. ) 
medieval period, 68:42-53 
Cairo Geniza Sirach, 68:52 
model Jewish codices, 68:45-48 
vocalized texts, 68:42-51 
modern period, 68:54-61 
compilation of variants, 68:59-61 
critical editions, 68:56-58 
textus receptus, 68:55 
Samaritan Pentateuch, 68:38-39 
Hebrew Univ. Bible Project, 68:58 
Hebrew(s), 48:26; 50:52 
Christians in Jerusalem, 44:42-43; 
80:15; 82:53. 
Paul a, 79:15; 89:53 
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saved by Reuben and Judah, 2:61 
and Hyksos rule in Egypt, 2:60 
interprets Pharaoh’s dreams, 2:65 
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parallels to Moses, 7:4 
Joshua, high priest, 19:8; 22:8,28-29; 
23:86 


history, 75:117 
Joshua, The Book of, 7:1-90 
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status at Qumran, 66:37 
Judah, son of Jacob: 
attempts to save Joseph, 2:61 _ 
explanation of name, 2:50 
his plea for Benjamin, 2:67 
and Tamar, 2:62 
Judah the Prince, Rabbi, Mishna of, 
82:11 
Judah (southern kingdom), 14:17,31; 
19:11 
in Chronicles, 23:50-80 
fall, 10:73; 18:3,5,102; 75:112-113 
history, 10:23-73; 75:88-113 
oracles against, 13:6,9; 16:10; 
17:6-12,19-20; 18:12,15,20,49; 
20:15 
restoration, 18:20,87,90-93 
Judah (tribe), 2:62; 6:60; 8:14,50; 9:44, 
67 


blessing of, 2:72; 77:156 
House of (allies), 73:88 
Negeb of, 73:88 
relation to Benjamin, 73:89 
territory, 7:62-63,65; 20:100; 
73:87-95 
Wilderness of Judah, 73:87 
Judaism: 
diversity of, in 1st cent., 61:6 
in John, 83:11-13,56 
proscribed by Antiochus IV 
Epiphanes, 26:17,70 
term, earliest occurrence of, 26:61 
(see also Paul, Jewish background) 
Judaizers, 44:81,88; 47:32; 51:4; 82:21, 
36,69,71,76,90 
as enemies of the cross, 48:27 
identity of, 47:7,8 
Judas Iscariot: 
betrays Jesus, 41:99; 42:149,154; 
43:177,185; 61:103,172; 78:52 
conspiracy of, 41:91; 42:149; 43:177 
death, 42:158; 44:18 
general information, 81:143,145,155 
his treachery foretold, 41:94; 42:150; 
43:180 
Judas (Jude), son of James, 59:2,7; 
81:142,143,146 
Judas Maccabeus, 75:134-136 (see 
Maccabees) 
Judas Thomas, 81:140,146 
Jude (Judas), brother of James, 59:2,7; 
66:75; 81:142,143 
Jude, The Epistle of, 59:1-15 
authorship, 59:2; 66:75,88 
canonicity, 66:78,84,85,86 
related to 2 Pet, 59:5; 64:2,5 
Judea: 
becomes a Roman province, 75:167, 
ay 
Judges: 
appointment by Moses, 3:30; 6:8,37 
history, 8:2,9-10; 75:59-63 
meaning of term, 8:10 
“minor,” 8:8,9 
in other traditions, 8:11 
Judges, The Book of, 8:1-52 
composition, 8:6-7 
historicity, 8:8-9 
literary criticism, 8:3-5 
text, 8:3 
themes, 8:2 
Judgment, 19:5,14,15,16 
in Amos, 13:3,5-11,14,20,23,24 
in Ezek, 20:15,22,24-29,42,54-60,65 
in Hosea, 14:2-4,11,13-23,27-29,33 
individual, 19:19 


Judgment (Cout. ) 

in Isaiah, 15:4,8,10-15,17,23-24,29, 
31-34,36-37,39,41-44,51,53,55 

in Jeremiah, 18:21,39-40,47,74 

in Johannine thought, 83:31,40,50,62 

of the kingdoms, 16:10 

in Malachi, 22:9 

mediated by Christ, 51:30; 57:23, 
59:9 

in Micah, 16:5,10-12,16-18,27-31 

mysterious, 31:6,34,35,36 

in Nahum, 17:37-39 

of the nations, 24:21-24,32 

OT concept of, 11:19; 77:100, 
136-137 

of others, 42:46; 43:92 

in Pauline thought, 
82:45,47,68,130,150 

related to sins, 57:29 

of the world, 63:42,48,50,53; 64:16, 
19,25 

in this world, 34:55 

(see also Lawsuit; Day of the Lord) 

Judith, 38:40-48 

song of, 38:48 

victory over Holofernes, 38:44-45 

Judith, The Book of, 38:25-48 

Julius Caesar, 75:153,154; 79:17 

Junia(s), 51:133 

Jupiter Capitolinus, 25:33 

Just, the, 18:22,23,53; 34:33 

scandalized by prosperity of wicked, 
34:90 
suffering of, 18:42; 30:2 

Justice, 3:30,43; 14:29; 15:8,24; 16:31; 

17:46; 28:39,44,45,61 

in Dt-Isa, 21:10,13,16-17,31,47 

in Job, 30:4,24,36,39-40,42,51 

and the king, 18:63,65; 34:89 

power of God, 30:39-40,124 

in prophetic teaching, 11:20 

social, 13:3,10,15; 15:4,8,14,15; 16:2, 
5,13-14,16,32; 17:43,46,48; 
18:17,22-23; 20:51,60 (see also 
Anger; Judgment; Uprightness; 
Wrath) 

Justification, 44:75; 47:19; 48:26; 
49:31; 51:37-49; 82:21,24,42, 
44,58,60,66,67,68-70,71,78,80, 
95,96,111,138, 139,140 

through death of Jesus, 51:41 
effects of, 51:51-52 
eschatological nature of, 51:30 
by faith, 47:19; 51:37-49; 58:18 
forensic or causative, 82:70 
through resurrection of Jesus, 51:49 
by works and not by faith alone, 
58:20-21 

Justin, 66:41,63,81; 80:54,57,70 
Acts of, 80:57 
writings, 80:47-49 


K 


Kadesh-barnea, 6:9; 7:44 
and exodus route, 73:28,30 
location, 73:85; 74:118 
possible site of Mt. Sinai, 73:27 

Kahle, P. E., 68:49,50,65-66 

Kahler, M., 70:64; 78:3 

Kaiwan, 13:17 

Kapporet (see Hilastérion) 

Karnak, 73:24 (see Thebes) 

Karpos (fruit {of spirit]), 47:30 


Katechon, katechon (seizing power), 
53:19 
Kaseman, E.: 
and early catholicism, 66:94 
and NT criticism, 70:65 
Kassites, 75:23 
Kaufmann, Y., 69:64 
Kebar (Chebar), 20:18 
Kedar, 15:40 
Keilah, 9:30 
Kenites, 8:14 
allies of Judah, 73:86,88; 74:109 
influence on Moses, 75:44 
Kenizzites, 7:61 
relation to Judah, 73:88 
Kennicott, B. F., 68:59-60; 69:9 
Kendsis (emptying of self), 48:20 
Kenyon, K. M., 74:19,80,105,106 
Kerak, pottery of Khirbet, 74:60,61 
Kerygma: 
in Acts, 44:7,22,30,34,63,72 
in Paul, 47:12-14; 49:66; 51:15; 
82:3,16,25,28,37,57,140 
received, passed on, 47:12-14; 49:66; 
82:36,128 
Kétibim, 66:23 (see Writings) 
Key symbolism, 15:42 
Khabra, Wadi, 67:121 (see Nahal 
Hever) 
Khirbet Mird scrolls, 67:118 
Kibroth-hattaavah, 6:27 
Kick against the goad, 44:124 
Kidron (Cedron) Valley, 73:92 
Kindness (see Covenant, love) 
King, 6:37; 9:44 
addressed as God, 15:22; 34:62 
enthronement feast, 76:140 
1dealeel 5922933 55 oa.) 
Israelite notion of, 9:16; 10:9; 18:37, 
63,65,68; 77:68,69 
Jesus as, 43:163; 61:160,214-21 
and justice, 34:89 
messianic description, 77:155-163 
as savior in OT, 9:13,15; 
77:155-160,162-163 
Yahweh as, 15:4,9,17,45,56; 16:21; 
34:64,110,112-114; 77:75 (see 
also Enthronement Psalms) 
Kingdom: 
of Christ, 43:192; 64:10; 81:52 
divided, 42:79; 43:130 
of heaven, 42:6,17,20,28,39,85-92 
inherited, 58:16 
of priests, 57:12; 63:18 
Kingdom (reign) of God, 33:30; 46:21, 
47:31; 51:125 
in Acts, 44:15,100,133 
in Jewish thought, 81:36-42 
in John, 61:50 
in Luke, 43:67,88,93-94,110,194; 
81:53 
in Mark, 41:6,27-30,63-64,79; 81:51 
in Matt, 42:79,129; 81:52 
meaning for Jesus, 78:17,18,20,25, 
45,49; 81:30-42,44 
and miracles, 81:106,107 
in the OT, 77:149-151 
and parables, 81:59,62,64,68,69 
in Pauline thought, 82:45,80,142 
present or future, 78:7; 81:30-36, 
44-45 
tensive symbol, 81:35 
King James Version (see Authorized Version 
of the Bible) 
King of the Jews, 41:102,104; 
42:159,162; 43:191; 61:223; 
78:54 
Kings, The Books of, 10:1-73 
composition, 10:2 


Kings (Books of) (Cont. ) 

historicity, 10:2 

theology of, 10:3 
King’s Highway, 6:11; 73:31 
Kings of Israel, chart of, 75:88 
Kir-hareseth, 10:44 

location in Moab, 73:43 
Kiriath-arba, 73:90 (see Hebron) 
Kiriath-huzoth, 5:47 
Kiriath-jearim, 9:9; 76:14,41 
Kishon River, 8:25,26; 73:106,108 
Kiss, a holy, 46:40; 49:79; 50:62; 

Silsles 257528 
Kittel, G., 70:32 
Kittel, R., and critical Hebrew Bible, 
68:56 

Kittim, 15:43; 18:16; 26:14 

Qumran term for Romans, 67:88,102 
Kleist, J. A., 68:213 
Kléronomia (inheritance), 47:24; 55:18 
Knowledge, 15:7; 18:13 

of Christ, 47:14; 48:23 

of Christians by God, 47:26 

of God, 14:4,12,14,16; 15:15,26,37, 

51-52; 18:16,21,34,72,89; 

20 M2618 2764:8) 77105 
insufficient without charity, 49:62 
in pagans, 51:23-24 
true and false, 54:12 

Knowledge of Good and Evil, Tree of, 
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Knox, J., collection of Paul’s letters, 
66:57-58,66 

Knox, R., 68:211 

Kohathites, 5:11,12; 7:80; 23:19 

Koinonia (fellowship), 44:28; 49:12-13; 
62:12-14; 80:10,14-16,32 (see 
also Fellowship) 

Koldewey, R., 74:9 

Korah, 3:16; 5:31; 23:19; 59:11; 76:83 

“sons of” (Korahites), 5:31 

Kosmos (world), 47:32; 54:8; 82:44 (see 
also World) 

Ktisis (creature, creation), 47:32 

Kuenen, A., 69:23 

Kufrinje, Wadi, 73:65 

Kiting, H., and early catholicism, 66:95 

Kuntillat ‘Ajrud, 3:33; 6:23; 73:84; 
74:118; 77:20 

Kurnub, 73:83 

Kyrios (Lord), 41:70; 42:124; 43:21, 

44:26; 55:25; 78:42; 82:52-54, 

89 
Jesus as, 49:59; 50:17; 54:20; 55:25 
en Kyrio, 82:121 
referring to Yahweh, 56:48; 82:52,54 

(see also Lord) 
as Spirit, 50:17 


L 
Laban, 2:38 
contract between Jacob and, 2:49,51, 
52 


excavation, 74:11,25,76,89,114,127 

Jacob outwits, 2:51 

location, 73:73 

ostraca, 74:115,125 

pursuit of Jacob by, 2:52 

sieges of, 74:124-127 

his treachery against Jacob, 2:49 
Lachish: 

excavation, 74:11,25,76,89,114,127 

location, 73:73 

ostraca, 74:115,125 


Katechon—Law 1455 


Lachish (Cont. ) 
sieges of, 74:124-127 
siege by Sennacherib, 10:65 
Lachmann, K., 70:22 
Ladder, Jacob's, 2:48; 61:38 
Lady Elect, 62:36 
Lagrange, M.-]J.: 
inspiration of Scripture, 65:48-49,59 
and NT criticism, 70:37,71,72 
and OT criticism, 69:35,55,60 
Laish, 8:49 
Lamb: 
Passover animal, 3:22 
in Rev, 63:31,33-35,45-46,56,62, 
64-65 
Lamb of God, 61:32; 83:9-10 
Lamech, 2:6,7,10 
Apocalypse of, 67:93 
Lament, 14:21,30; 16:11-12,29,33-34; 
18:21,31,43,50,61; 20:53,71, 
79-80; 21:14,25,30,40,64; 
24:9-15; 36:4-5 
collective, 18:42,47,48; 21:63 
literary form of, 30:17-18,51,57,103 
Psalms of, 34:9 
(see also Dirge) 
Lamentabile, 72:5,18, (see also 
Modernism) 
Lamp, parable of, 41:29 
Lampstand (candelabrum): 
of Tabernacle and Temple, 3:51; 
5:19; 76:46,50 
Land: 
owner’s obligations, 3:40 
sale of, 4:52-53 
valuation of, 4:55 
Languages of the Bible, 71:16 
of NT 
Aramaic, 70:26-31 
Greek, 70:14-16 
Laodicea, 54:2,8,28 
letter to the church at, 63:28 
Laodiceans, Epistle to the, 54:28; 55:2; 
66:59; 67:54 
Last Supper: 
date of, 61:171 
Eucharist, 78:51 
in John, 61:170-205 
in Luke, 43:177-83 
in Mark, 41:93-96 
in Matt, 42:150-51 
in Paul, 49:56-58 
Late Bronze Age in Palestine, 74:77-93 
Late lron Age in Palestine, 74:112-123 
Latin Psalters, 68:135-138 
Liber Psalmorum cum canticis (1945), 
68:138 
Latin Versions of the Bible, 68:131-147 
Old Latin, 68:132-134,142-143 
Vulgate 
authenticity (Trent), 72:11,20 
canon of Scripture, 66:43,91 
later history of, 68:144-147 
NT, 68:141 
OT, 68:139-140 
Sixto-Clementine, 68:146 
Latter Prophets, 66:23,27 (see Prophetic 
books) 
Laver, bronze, 3:61 
Law: 
of Christ, 47:31; 49:47; 
79:13,41,159-160; 82:139 
of liberty, 58:14,17 
of love, 82:139 
meaning the whole OT, 51:43 
meanings in Paul, 82:90 
of the Spirit, 51:79-80 
(see also Natural law) 


1456 Law-—Literary Form 


Law, Mosaic or Israelite, 18:89; 

82:89-100 

abolished by Christ’s death, 47:23; 
50:17; 51:71-72; 60:58; 
82:42,95 

added to produce transgressions, 
47:24; 51:48 

administered by angels, 47:24; 60:9, 
13; 82:89 

Christ, end of the law, 82:42,46,97 

clarifies, multiplies transgressions, 
82:94 

condemnation of, 50:16; 51:80 

and covenant, 77:88-89 

curse of, 47:23; 82:14,94,99 

debt canceled by Christ, 54:20; 
82:96,97,99 

Decalogue, 77:86,88 

in Deut, 77:88 

and the Ego, 82:95 

formation of, 66:24-26 


freedom from, 47:17,18,29; 82:14,76, 


139 

fulfilled by love, 47:30; 51:120; 
82:98, 139 

fulfilled in Christ, 42:26-36; 51:101 

and gnostics, 80:70 

good in itself, 51:76-77; 56:28 

Gospel related to, 42:23; 43:126, 
47:19; 50:16-18; 51:30 

in Jubilees, 67:24 

later emphasis on, 26:9,12,50 

and life, 47:24; 82:92 

means of union with God, 60:40 

not source of justification, 44:75; 
51:43 

occasion of sin, 51:36,48,76 

oral and written, 67:24,134; 74:146 

pagans perceive some of it, 51:26,30 

as paidagogos (custodian), 82:95,96,97 

and Pentateuch as a whole, 1:8,13,14 

postexilic development of, 
67:131-139; 77:89 

powerless to aid observance, 51:81 

prepares for freedom, 47:24 

prologue to promulgation of, 6:14 

promises life, 51:76 

and prophecy, 6:3,4; 11:13 

related to the priesthood, 11:13; 
60:39-40,43 

and revelation, 77:109 

role of Ezra, 66:24,33 

royal, 58:17 

and salvation history, 1:14 

shadow of things to come, 60:57 

sin related to, 51:74,76-78 

slavery of, 47:12,26,28; 82:76,89,90, 
113 

spiritual, 51:77 

of talion, 18:42 (see Talion) 

temporary character, 47:24; 82:95-96 

tends toward sin, 47:20; 51:74-78, 
82:94 

a tutor, 47:24 

types of Israelite law, 77:87 

uprightness, not source of, 82:68,76, 
96 


value for Paul, 82:92,93 
written on the heart, 51:30 
Law codes, ancient Near East, 75:22 
Law codes, Hebrew, 66:24; 67:132; 
77:86 
Book of the Covenant (Elohist), 
3:34-44; 6:2,28; 
76:59,113,114,119,125; 
77:86-88 
Book of the Law (Deuteronomic), 
6:2,28,32-46,56; 20:18,26,50; 
76:115,120,124, 126 


Law codes, Hebrew (Cont. ) 
Holiness Code (Leviticus), 4:3,35-54; 
20:10,26-27,40,50; 76:69,116; 
77:86 
Priestly Collection, 4:3,5-18,19-23, 
24-33; 66:24; 76:69; 77:86,90 
and feasts, 76:116,117,119,120,123 
Ritual Decalogue (Yahwist), 3:74; 
76:114,119,125 
Law courts, pagan, 49:31 
Lawsuit (covenant, prophetic), 
11:18,23; 14:3,11; 15:11; 16:10, 
16,27-31; 18:15-17,57,74; 
20:24; 21:13-14,22,27-28; 
30:40,42,51,59-60,64,66,84, 
106,108,124; 34:67 
Lazarus, 83:27,28,29 
raising of, 61:146-152 
and rich man, parable of, 43:151 
Leadership, a charism, 51:115 
Leah, 2:49 
sons of, 2:50 
Leaven: 
in the Christian community, 49:29 
parable of, 42:89; 43:140 
symbol of Judaizers, 47:29 
Lebanon, 20:48 
Lebanon mountains, 73:33 
Lebbaeus, 81:146 
Leclerc, J., 69:8 
Legion, 43:107 
Lemuel, sayings of, 28:64 
Leo XIII, Pope: 
and biblical studies, 72:4 
Providentissimus Deus, 65:6,41,42,45, 
48; 72:17,19,20 
Leprosy, 4:28-32; 5:13; 41:13; 42:53; 
43:74; 76:105-107 
Lessius, L., 65:43 
Letter of Polycarp, 80:40 
Letter opposed to Spirit, 50:14; 51:32 
Letter(s) or epistle(s): 
apocryphal, 66:59; 67:54 
of Aristeas, 67:32-33 
Captivity, 45:15 
Catholic 
order in NT, 45:18 
title explained, 45:17 
to Diognetus, 80:54 
format of ancient, 45:6-7 
format of Pauline, 45:8 
to the Jews of Egypt, 26:58 
authenticity and date, 26:5 
letter compared to epistle, 
45:4-5,9-11 
in the NT, 45:1-21 
in the OT, 26:5; 45:3 
Pastoral, 45:15 
of Paul, 64:29 
Paul’s tearful letter, 50:3,10,31 
to the seven churches, 63:21-28 
writing and dictation of, 45:19-21; 
66:89 
Levi, son of Alphaeus, 41:16 
Levi (toll collector), 43:79; 81:141,146 
Levi (tribe), 60:39-41 
condemned in blessing of Jacob, 2:72 
in Jubilees, 67:21 
sacred function of tribe (see Levites) 
Leviathan, 15:47; 19:6,17; 
30:19,123,126 
Levirate law, 6:41 
Levite(s), 6:33,37,45; 7:19,55; 8:47-50; 
43:126; 61:30 
age limits of service, 5:12,20; 23:36, 
88 
census of, 5:11-12 
Chronicler’s description of, 23:8,18, 
36,72,79 


Levite(s) (Count. ) 
compared to priests, 5:11; 6:28,37; 
20:95; 76:19-24 
duties, 5:9,11,12,35 
genealogy, 23:19 
levitical cities, 5:62; 7:80; 23:21 
non-levitical priests, 76:18 
and priesthood of Melchizedek, 
60:38-41,46 
as priests in local sanctuaries, 76:8 
status of, 5:11 
subordinate tasks, 76:24 
vengeance of, 3:70 
Leviticus, The Book of, 4:1-55 
Lex talionis, 3:38 
Libation (drink offering), 5:30,57 
Libnah, 73:72-73 
Life, 44:30; 48:15; 50:13,20; 57:16; 
58:12,29; 59:14; 60:28; 61:22, 
100; 82:25,63,74,79,104,107, 
113 
breath of, 31:35 
choice of, 6:31,51 
after death, 19:21; 77:168-174 (see 
Immortality) 
hatred of, 31:15 
and law, 6:21; 47:23,24; 82:92,99 
misery of, 30:18,33 
related to faith, 47:23; 82:60,109 
in the Spirit, 47:30; 82:60,104,113 
superior to death, 31:30,35 
tree of, 2:5; 28:24 
uncertainty of, 31:29-34 
Life, eternal: 
free gift of God, 51:29,61,69,83; 
62:12 
in kingdom of God, 47:31 
Life, new: 
in baptism, 51:64; 54:19; 61:50 
Christ in us, 51:64 
demands of the 51:113-127 
after justification, 51:79-90 
as worship in Spirit, 51:113-117 
Light: 
angel of, Satan as, 50:50 
armor of, 51:121 
contrasted with darkness, 46:36; 
50:18,29; 54:12; 57:12; 61:6,22; 
62:15-17 
Father of, 58:12 
God as, 62:15 
in heavens, 2:4 
Qumran sons of light, 67:88 
sons of, 46:36; 61:27,44 
true, 61:23; 62:19 
of the world, 42:25; 61:116 
Lightfoot, J. B., 70:9,14 
Lightfoot, R. H., 70:62 
Lights, feast of, 76:151~-152 (see 
Dedication) 
Lilly, J. L., 68:213 
Lipit Ishtar, Code of, 3:44 
Lisan peninsula, 73:68 
Literal sense of Scripture, 71:9-29 
definition, 71:9-13 
and more-than-literal senses, 
71:30-77 
problems in determining, 71:14,29 
issue of “relevance,” 71:20-22 
issue of simplicity, 71:17-19 
necessary tools, 71:15-16,23-29 
steps in determining 
discovering literary history, 
71:27-29 
identifying literary form, 71:23-26 
Literary criticism (see Criticism, 
literary) 
Literary form (genre); 
church statements about, 72:22,31,40 


Literary form (Cont. ) 
Gattung, 69:17,38 
and historicity, 71:24-26 
history of theory, 69:17,35,38-40, 
58,80 
and inspiration, 71:26 
variety in Bible, 71:24-25 
(see also Form criticism) 
Literature, Bible as, 71:56,65 
Lithostrétos (Stone Pavement), 74:12,151 
Liturgical regulations, 5:57 
Liturgical year, 4:43-48 (see Calendar) 
Liturgy: 
accommodation of Scripture in, 
71:78 
heavenly, 60:53; 63:35,55 
in Pauline thought, 82:16,53,128,130 
and prophecy, 24:6 
Living, land of the, 34:45 
Loaves, multiplication of, 41:42,44,51; 
42:96,102; 43:113; 61:85-88 
Locust plagues, 3:17,21; 24:4,6-16 
Lo-debar, 13:19 
Lod (Lydda), 73:76-77 
Logos (see Word) 
Loincloth, parable of, 18:45 
Loisy, A., 70:38,71 
Lord: 
Jesus as, 41:80; 42:134; 43:21; 48:18, 
20; 49:59; 51:102,123; 54:20; 
55:25; 56:48; 58:7; 71:42; 81:7, 
13-15,52,109; 82:12,13,16,18, 
31,35,45,47,52-54,55,58,60,61, 
64,72,78,89,96,109,115,121, 
128,131,132 
oneness of, 55:25 
salvific name, 44:27,29,34 
theory of O. Cullmann, 70:57 (see 
also Kyrios) 
Lord of Hosts, 77:14 (see Yahweh 
Sabaoth) 
Lord’s Day, 80:12 
Lord’s prayer, 42:39; 43:128 
Lord’s Supper, 41:93; 42:151; 43:179; 
49:56-58 (see also Eucharist) 
Lot, 43:154; 64:17 
separation from Abraham, 2:22 
Sodom and, 2:27,30 
wife of, 2:30 
Lot of the saints, 54:12; 55:18 
Lots, 28:45; 76:9,156 
Love: 
brotherly, 51:116; 62:29 
of Christ, 50:25; 62:26 
in Christian life, 46:27; 62:26 
commandment of, 6:22 
as primary, 41:79; 42:133; 43:126; 
61:179,190; 62:27 
conquers evil, 51:117; 57:24 
covenantal (hesed ), 77:95-98,100 
debt to all, 51:120 
of enemies, 42:35; 43:91 
faith working through, 82:42,98, 
109-111,140 
fulfills law, 47:30; 51:120 
of God, 82:40,96 
for Israel, 6:23; 14:30,34 
God is, 62:29 
gratuitous for humans, 51:51-52 
human love symbol of divine, 29:6, 
10 
in Johannine thought, 83:20-21,31, 
36,38,59 
law of, 82:99,139 
marital, 55:27; 82:147 (see Canticle of 
Canticles) 
of neighbor, 42:35; 43:91; 58:17 
in Pauline thought, 82:42,64,98,109, 
111,139,140,147 


Love (Cont. ) 
power of, 29:24 
related to faith, hope, 46:14,36; 
47:29; 53:18; 54:11; 62:29-30; 
82:64 
shown in tribulation, 51:91 
toward the weak, 51:122-127 
for the world, 61:53; 62:29 
Lowth, R., 69:16 
Lucian of Antioch: 
Proto-Lucian Septuagint, 68:69 
tradition of LXX, 68:87 
Lucifer, 15:31 
Lucius, 51:134 
Luke, 52:11; 54:28; 56:54; 82:3,8,31 
author of Acts, 44:2 
author of Third Gospel, 43:2 
a physician, 43:2 
related to Paul, 43:2; 44:2; 52:11, 
79:38 
from Syrian Antioch, 43:2; 44:2 
Luke, The Gospel according to: 
authorship, 66:61,89 
christology, 81:16-18 
Conzelmann, H., 70:68 
date, 66:61 
dependence on Mark, 43:4 
dependence on Q, 43:4 
early PBC decree, 72:28 
eschatology, 81:53 
and fall of Jerusalem, 43:3,5 
great omission, 43:114 
infancy narrative, 43:12-36 
journey narrative, 43:119-162 
outline compared with Mark, 40:6, 
9-12,17,18,19 
outline compared with Matt, 40:6,8, 
12,14,15-16,18,19,32 
passion narrative, 43:176-194 
place of composition, 66:63 
prologue, 43:11 
Proto-Luke, 70:25 
resurrection narrative, 43:195-198; 
81:128-129,132,134 
style and characteristics, 43:4 
theology of, 43:5 
Luther, M.: 
as exegete, 71:42 
NT canon, 66:67,86 
OT canon, 66:44 
Luxor, 73:24 (see Thebes) 
Lycus Valley, 54:2 
Lydda (Lod), 73:76-77 
Lysanias, 43:42 
Lystra, 44:78-79; 47:3; 56:3; WSS 
30,38 


Maacah, 9:47 
Ma‘at (justice, order), 27:12,19; 28:7 
Macalister, R. S., 74:14 
Maccabees: 
chart of family, 75:142 
history of, 74:135; 75:134-139 
Jonathan, 75:137-138 
capture of, 26:45 
leadership of, 26:35-45 
Qumran Wicked Priest, 67:99 
Judas, 75:134-136 
death, 26:34 
and feast of Dedication, 67:151 
leadership of, 26:20-34,74-88 
relation to Hasmoneans, 75:139 


Literary Form—Marah 1457 


Maccabees (Cont. ) 
Simon, 75:139 
death, 26:57 
leadership of, 26:46-59 
and Qumran Teacher, 67:99 
Maccabees, The Books of, 26:1-89 
authenticity, 26:6 
authorship, 26:8 
canonicity, 26:3 
chronology, 26:11 
date, 26:8 
historical value, 26:10 
literary genre, 26:6 
purpose, 26:9 
relationship of the two books, 26:11 
sources, 26:5 
text, 26:4 
theological teaching, 26:12 
3 Maccabees, 67:34-35 
4 Maccabees, 67:34,36 
Macedonia, 44:89,101-102; 46:2; 48:2; 
50:9,12,34,36,37; 51:2,130; 
56:5,26 
Christians of, 
79:6(chart),29,43-45,51; 82:135 
Machaerus, 41:41; 42:95; 73:44; 
75:158,169 
Machir, 2:73 
Machpelah, cave of, PEI Sy BNF Biel V/) 
Madeba mosaic map, 73:5 (see Medeba) 
Magnificat, 43:22-23 
Magdala, 73:61 
Magisterium of the church and 
scriptural interpretation, 
71:80-87 
Magog, 20:90; 63:60 
Mahalath, 2:47 
Mahanaim, 2:53; 9:45-46; 73:51 
Maher-shalah-hash-baz, 15:20 
Malachi, 19:12,13; 22:52 
Malachi, The Book of, 22:51-62 
concept of marriage in, 22:58 
Maldonatus, J., 71:42 
Malta, 44:130; 79:48,49 
Mammon, 42:44; 43:149 
Mame, 2:23,27,58 
sanctuary of, 76:28 
Mamshith, 74:96 
Man (see Human being) 
Manasseh (king), 10:69; 18:3-4; 23:77 
history of, 75:109 
Manasseh, Prayer of, 67:37 
Manasseh, son of Joseph: 
adopted and blessed by Jacob, 2:71 
Manesseh (tribe), 6:12; 8:15,38 
territory, 5:60; 7:58,67; 73:50,96, 
100-104 
Mandeans, 80:72 
Mani, 80:76,79 
Manicheans, 80:72,76 
Manifestation of Christian glory, 
63:14,20 
Manna, 5:27; 63:24 
nature, 3:27; 33:54 
and quail, 3:27 
Manoah, 8:42 
Man of rebellion, 53:18 
Manual of Discipline, 67:83 
Manumission, sacral, 82:75 
Manuscripts: 
of Greek NT, 68:157-159,179-180 
of Hebrew OT, 68:10-53 (see 
Hebrew text of OT) 
of LXX, 68:88-98 (see Greek 
versions of OT) 
Maps of Palestine: 
ancient, 73:5-8 
modern, 73:9-14 
Marah, 3:26 


1458 Maranatha—Messiah 


Maranatha, 49:79; 63:69; 81:13,46; 
82:16,53,54,132 
Marburg school, 70:46 
Marcion, 51:9; 52:5; 54:4; 55:2; 71:52; 
80:70,81-82; 82:14 
and Acts, 66:66 
and canonicity, 66:58,59,65,72,81; 
70:3; 80:81,82 
denial of OT, 77:177; 80:25,70,81 
Marduk, 21:25,28: 76:142,144 
Mari, 73:19 
dominance, 75:22 
excavation, 74:61,71 
texts, 75:22,35 
Marisa (Mareshah), 74:25,132 
Mark, John, 41:2; 44:67,71,87; 54:28; 
56:54; 57:28; 79:30,38 
Mark, The Gospel according to, 
41:1-109 
authorship, 41:2 
christology, 81:16,18 
community responsible for, 70:79 
early PBC decree, 72:28 
endings (Marcan Appendix), 
41:108-109; 81:127,128,131 
eschatology, 81:51 
and form criticism, 70:43 
influence on Luke, 43:4 
messianic secret, 41:4,6,21,35,55; 
70:34 
origins, 67:63 
outline compared with Luke, 40:6, 
9-12,17,18,19 
outline compared with Matt, 40:6,7, 
8,18,19 
priority, 40:5,6,12,21-27; 66:60,61, 
62; 70:21-25 
resurrection, 41:108; 81:127-129, 
131-133 
status, 66:62,63 
structure, 41:3; 66:61 
theology, 41:4 
Mark, Secret Gospel of, 66:100; 67:63 
Mark Antony, 75:155-156 
Marriage: 
in afterlife, 42:132; 43:171 
of bishops, 56:17,34 
and divorce, 41:62; 42:31; 49:37-38 
doctrine in Eph, 55:9,27 
feast of Cana, 61:40-41 
Jesus on, 41:62; 42:35,117 
joys of, 28:29 
levirate, 6:41; 35:2,4,23; 41:78; 
42:132; 43:171 
love in, 55:27 
mixed, 19:13; 22:58; 23:98-99 
as mystery, 55:27 
with non-Christians, 49:38 
Palestinian customs, 42:143 
in Pauline thought, 80:13; 82:126, 
147 
penalty of childless, 4:40 
of Samson, 8:43,45 
symbolism of, 14:3-5,8,12,13; 18:4, 
15,17; 20:45; 21:36-37,47,61; 
Pee EileWile Wess 
in Tobit, 38:16-18 
Marriage feast, parable of, 42:130; 
43:143-44 
Mar Saba, 73:87 
Martha, sister of Mary, 43:127; 61:150, 
158 
Martini, Cardinal C. M., Foreword; 
65:68,72 
Martyrdom of Isaiah, 67:55 
Martyrdom of Polycarp, 80:56 
Martyrs: 
Acts of, 80:55-58 
in 4 Macc, 67:36 


Mary, mother of James, 41:108; 
42:163; 81:142 
Mary, mother of Jesus, 41:37; 
42:10-12; 43:27-31; 44:17; 
61:41,224; 78:13 
birth of (Protevangelium of James), 
67:64 
greeted by angel, 43:19-20 
Marian doctrines and Scripture, 
71:81 
virginity, 42:11; 43:13; 81:142 
visits Elizabeth, 43:21-23 
Mary, sister of Martha, 61:158 
Mary, wife of Clopas, 81:142 
Mary Magdalene, 41:106-108; 43:101; 
61:228-229; 78:56 
Gospel of Mary, 67:75 
Masada, 73:68; 74:141 
history, 67:123; 75:158,187 
mss. discovered at, 67:123; 68:34 
valleys nearby, 67:120-122 
Maal, 5:48; 20:40; 39:2; 81:60 (see 
Parable) 
Massa’ (oracle), 18:71; 22:37 
Massah, 6:22; 8:44; 34:112 
Mas(s)oretic Text of OT, 68:42-51 
Hebrew verse according to, 12:5 
pronunciation used in, 12:16; 
68:40-41 
Masos, Tel, 74:84,103,117 
Masséba (massebét), 74:39 (see Pillars, 
sacred) 
Mastema, 67:22 
Mattathias, father of Maccabees: 
ancestry of, 75:134,139 
begins resistance, 26:18 
testament of, 26:19 
(see also Maccabees) 
Matthew (one of the Twelve): 
call of, 42:61 
relation to Levi, 81:141 
(see also Levi, son of Alphaeus) 
Matthew, Hebrew Gospel of, 67:61 
Matthew, T., 68:195 
Matthew, The Gospel according to, 
42:1-168 
Aramaic Matthew, 40:30; 42:2 
authorship, 42:2; 66:61,88 
christology, 81:16,18 
date, 66:61 
early PBC decree, 72:28 
eschatological sermon, 42:137-145; 
81:53 
five sermons, 42:5 
guard at Jesus’ tomb, 81:132 
literary character, 42:5 
missionary sermon, 42:67-72 
outline compared with Luke, 
40:6,8,12,14,15-16,18,19,32 
outline compared with Mark, 40:6,7, 
8,18,19 
place of composition, 66:63 
relation to Mark and Luke, 42:2 
resurrection, 81:128-129,132-133 
sermon in parables, 42:84-93 
sermon on the community, 
42:111-116 
sermon on the Mount, 42:22-51 
theology, 42:6-7 
Vatican 1 on Matt, 71:84 
Matthias, 44:19; 81:148,155 
Maturity: 
in Christian life, 47:31; 49:18-19; 
60:29 
Mazar-Maisler, B., 74:21,33,105 
Measure, parable of, 41:29 
Meat: 
offered to idols, 49:41-43,49-50 
rules for sacred and profane, 6:33 


Meat (Cont. ) 
(see Holocaust; Sacrifices) 
Mébaggeér, 67:111 (see Qumran 
community, supervisor) 
Medad, 5:27 
Medeba (Madeba), 73:5,44 
Medes, 15:29; 18:119 
Mediator, Christ as, 56:31; 60:46,54 
Mediterranean Sea, 73:33,35,70,71 
Meeting tent, 4:6 (see Tabernacle) 
Megiddo, 7:52 
alternation with Taanach, 74:36 
excavation, 74:16,25,35-42,57,62,75, 
108 e 
location, 73:107 
Melchizedek: 
and messianism, 77:157 
in Gen, 2:23 
in gnosticism, 80:78 
heavenly being in 11QMelch, 
67:81 (chart) 
in Hebrews, 60:29,37-43; 61:6 
Melek (king): 
name of God, 77:10 (see also King) 
Melito of Sardis, 63:12; 66:41,81; 
80:34,53 
Memphis, 18:17; 73:25 
Menahem, 10:58-59 
Menelaus (high priest), 26:30,81 
pontificate of, 26:66 
priestly ancestry of, 26:31 
Mephibosheth (Meribaal), 9:47,56,63, 
66 


Merarites, 5:11 
Mercy, 77:95 
a charism, 51:115 
of God, gratuitous, 51:46 
parables of, 43:146 
Meribah, 3:28; 5:37; 8:44; 34:112,123 
Merikare, Instruction for, 27:21; 28:64 
Merk, A., 68:169 
Merneptah, stele of, 74:101; 75:42 
Merodach-baladan, 10:68; 15:59 
Merom, 7:45,46 
Meroz, 8:26 
Mesad Hashavyahu, 74:121 
Mesha, king of Moab, 10:44; 73:44,46; 
74:10,115,122 
Mesolithic (Epipaleolithic) Age: 
general description, 75:8 
in Palestine, 74:50 
Mesopotamia, 77:100 
and afterlife, 77:169 
and creation, 77:26-27,51,52,55 
and flood, 77:28 
prebiblical history, 75:9-11,14-15,17, 
21-23 
and sacrifice, 76:84 
Messiah, 15:4; 16:23; 19:5; 21:25; 25:9, 
28; 77:152-163; 82:14,16,42,43, 
50,51,93 
birth of, 63:43 
birth pangs of, 42:137 
Christian adaptation of concept, 
77:154,178 
coming of, 60:31; 61:30,109 
deeds of the, 42:73 
derivation of the word, 77:152 
and eschatology, 11:16-17; 
77:161-162 
false, 41:86; 42:137 
in 4 Ezra, 67:41 
in Haggai, 19:7 
Jesus as, 41:91,101; 42:6,105,155; 
43:114,186; 51:58,93; 61:62; 
62:23; 77:154,175,178; 78:34; 
81:3,5,7-19,13-18 
in John, 83:9-11 
in Jubilees, 67:21 


Messiah (Cont. ) 
kingship of, 60:10; 61:216 
and other messianic figures, 
77:152-154 
Peter’s profession of Jesus as, 41:55, 
42:105; 43:114 
in postexilic period, 19:7,8; 
77:161-163 
and Ps, 77:157 
in Pss, Sol., 67:48; 77:162 
Qumran messianism, 67:114-117 
“messianic” testimonies, 67:91 
reproach of, 60:66 
royal (Davidic) messianism, 9:52; 
15:19-20,22,26; 18:70,81-82,94; 
19:7-9; 23:5; 77:155-163 
son of David, 41:80; 42:134, 43:172 
suffering, 21:43; 44:31,124 
in T, 12 Patr., 67:29 
term, 77:152-161 
Messianic banquet, 41:44; 42:96,151; 
43:79,142,144,179 
Messianic secret (see, Mark, The Gospel 
according to) 
Metanoia (repentance), 43:17,43,141, 
44:27 
Metaphor, 81:59,68-69 
and literal sense of Scripture, 71:9,40 
(see also Parable) 
Mevorakh, Tel, 74:128-129 
Méziizaé (doorpost), 6:22 
Micah, idol of, 76:40 
Micah (prophet), 16:2; 18:75 
Micah, shrine of, 8:48 
Micah, The Book of, 16:1-38 
theology, 77:160 
Micaiah, 10:38,40 
Michael, 59:10; 61:6; 67:14 
as guardian of Israel, 25:32 
Michaelis, J. D., 69:12; 70:4 
Michal, 9:23,25,45,47,51 
Michmash, battle at, 9:18 
Middle Ages, biblical exegesis of, 
71:39-40 
Middle Bronze Age: 
in Egypt, 75:24 
in Mesopotamia, 75:21-23 
in Palestine, 74:68-76; 75:25 
Midian, 7:56 
Moses’ sojourn in, 3:10-11 
Midianites, 2:38,40,61 
Israel’s wars with, 5:59; 8:27-30 
locality of, 3:10 
Midrash (midrashim), 67:133,140-142 
interpretation style at Qumran, 
67:89,93 
Midrash Rabbah, 67:142 
rabbinic midrashim, 67:119 
types, 67:140-141 
Migdol, 20:74 
Milcah, 2:36 
Milcom, 9:59 
Miletus, 44:104-106; 56:56 
Millenarianism (chiliasm), 63:58-60; 
66:67 
Mina, monetary value of, 10:18; 25:22 
Mind, 82:101,106,144 
Minha (cereal offering), 4:7,14,17; 
76:67,79-80,83,112 
Minim, curse against, 80:24 
Minuscule manuscripts of the Bible, 
68:91,160-161 
writing of, 68:91 
Migne, Tel, 74:100 
Miracle(s): 
in Acts, 81:94,105,117 
apologetic use, 
81:91,93,95,96,111,120,121 
definition, 81:92-95 


Miracle(s) (Cont. ) 
and form criticism, 81:97-100 
in the Gospels, 81:89-117 
Greek wonder-workers, 
81:97,104, 106,108 
healing miracles, 81:100,106,107,108 
of Jesus, as a wonder-worker, 81:94, 
106,108,109 
establishing the kingdom, 78:20; 
ros es Oo is 2 Os oe 
historicity, 78:20 
nature miracles, 81:93,96,101,107 
in the OT, 81:93,94,95,97,115,116 
OT concept, 3:17; 77:59 
symbolic use, 81:108,110,113-114, 
116,123,125 
vocabulary for, 81:94,112,115,116 
worked by Paul, 51:129 
(see also dynamets; work[s] or deed{s}) 
Miriam: 
rebels against Moses, 5:28 
Song of, 3:25; 66:21 
Mirror, 50:17; 58:14 
Mirsim, excavation of Tell Beit, 74:15, 
34,73 
identification as Debir, 74:15 (see also 
Debir) 
Mishael, 4:23 
Mishna, 67:24, 133,134, 136-137, 138 
contents of, 67:136 
formation of, 67:137,138 
historical value, 67:134-135,137 
for trial of Jesus, 78:53 
part of Talmud, 67:139 (see also 
Talmud) 
type of Hebrew, 67:94 
Mikpat (judgment), 3:36; 15:8,14; 
16:17,18; 18:19,22,34; 21:10,17 
Mission: 
of apostles, 78:174-177 
of Christ, 47:26 
Misunderstanding: 
in the Johannine Gospel, 61:13 
Mitanni, 73:19 (see Hurrians) 
Mizpah, 2:52; 8:36,51; 9:14; 10:73; 
18:3,103; 26:21 
sanctuary, 76:38 
Moab, 10:42,44; 15:46; 75:69 
excavations, 74:122 
geography, 73:43-46 
“Plains of,” 5:45; 73:45,66 
Moabites, 35:7 
activities, 73:46 
oracles against, 13:9; 15:33; 17:16; 
18:112; 20:65-66 
origin, 2:31 
Moabite Stone (see Mesha, king of 
Moab) 
Modernism: 
and OT criticism, 69:55 
condemnation of, 72:5,18,37,41 
Loisy, A., 70:38,71 
Molech, 6:34; 21:52; 76:86-87 
Monarchy, Israelite: 
attitude toward, 8:33; 9:11-16; 
11:15; 13:3 
corruption of, 14:19,33 
divided monarchy, 10:23-62, 
75:88-113 
history, 75:78-113 
institution, 9:2,11,29 
organization, 75:83,87 
transition to, 8:2; 9:6,11-16 
united monarchy, 75:81-88 (see also 
David, dynasty of; Kingdom) 
Money: 
changers, 41:71; 42:125 
loaning of, 32:51 (see also Interest on 
debts) 


Messiah—-Moses 1459 


Money (Cont. ) 
root of evils, 56:40 
Monotheism, 11:21; 18:16,36; 21:11, 
16: 23:42-53 0:7 554-99 lS: 
77:17-20; 82:111 
beginnings of, in Israel, 77:17 
in Egypt, 74:77 
during Maccabean period, 26:12 
practical, 3:32,33; 7:89 
prohibition of divine images, 77:20 
Morality: 
Christian, 80:13,14 
as will of God, 46:29 
death to sin, life in Christ, 
51:62-66 
in the OT, 77:118-124 
limitations of, 77:121,123 
origins of, 77:118-121 
and the prophets, 11:20 
Mordecai, 38:52,55-61 
Moreh, Hill of, 73:105,109,111 
Moreh (teacher): 
at Qumran, 67:98-100 
Moriah, 2:35 
Morinus, J., 69:7 
Mortification: 
secondary to indwelling Spirit, 51:84 
Moses, 11:7 
and Adam, 3:12,16 (see Aaron) 
Apocalypse of, 67:16 (see Jubilees, Book 
of) 
appoints judge, 3:33; 6:8,37 
ascending Mt. Sinai, 50:15-17; 55:25 
Assumption of, 59:4; 66:40,75; 67:49 
authority of, 41:78 
birth and adoption, 3:9 
blesses the tribes, 6:60 
call of, 3:12,16 
chair of, 42:135 
Chronicler on, 23:36,39,40 
compared with Jesus, 61:85, 108; 
81:19,116 
Dathan and Abiram revolt against, 
Sail 
death of, 6:2,6,59,61 
etymology of name, 3:9 
at exodus, 49:48 
face of, 50:16-17 
and golden calf, 3:67-70 (see Calf 
symbolism) 
history of, 85:43-52 
horns of, 3:74 
as intermediary, 3:12,32-34,49,69,73; 
5:28; 6:21,28; 47:24; 56:31 
Joshua succeeds, 6:53,61 
law of, 51:58,75-76 
Little Genesis, 67:16 (see _Jubilees, Book 
of) 
makes a bronze serpent, 5:41 
Midian, sojourn in, 3:10-11 
Miriam and Aaron rebel against, 5:28 
mission, 3:12 
model of faith, 60:66 
oracles of, 6:60 
and ordination of Aaron and his 
sons, 4:20-22 
in Pauline thought, 51:58,76; 
82:14,41,42,45,93,94,95,145 
PBC decree on authorship of 
Pentateuch, 72:27 
and Pentateuch, 1:4,5,13 
promises to, 60:7 
a prophet like, 42:73; 43:116; 44:48; 
61:7 
reception of new tablets, 3:74 
the revolt of Korah against, 5:31 
sin of Aaron and, 5:37; 6:9,13,59 
on Sinai, 3:12,32,45,73-74 


1460 Moses—New Testament 


Moses (Cont. ) 
smashes tablets of Decalogue, 3:70; 
6:27 
Song of, Exod 15 (Miriam), 3:25; 
63:49; 66:21 
in Deut, 6:55-57 
speeches in Deut, 
6:6-18,19-31,47-51 
strikes the rock, 5:37 
and the tabernacle, 60:44 
at transfiguration, 41:58; 42:107; 
43:116 
type of Christ, 44:48; 49:48; 
60:20-21 
Most High God, 25:18 (see El Elyon) 
Mountain: 
of the North (Saphon), 73:28 
symbolic use of, 42:168; 43:84 
Mourning: 
Christian, 46:33 
Mowinckel, S.: 
on liturgical orientation of Pss, 34:6 
and OT criticism, 69:46-48 
Mugharah, wadi, 73:80 
Murabba ‘at: 
discovery of scrolls at, 67:119 
mss. of OT, 68:36 
Muratorian Fragment, 44:2; 54:4; 55:2; 
60:2; 61:12; 79:52; 80:43 
date, 66:84 
NT canon, 66:59,67,68,69,76,77, 
78,79,81 
Murder, 42:29 
Music: 
Levites and, 23:36 
Musicians, calendar of, 23:37 
Mustard seed, parable of, 41:31; 42:89; 
43:140 
Mycenae, 74:6 
Myrrh, 3:62; 42:12 
Mystérion (mystery), 82:12,33-34,48, 147 
of Christ, 54:17; 55:22; 82:13,15,33, 
54,67,136 
of faith, 56:34 
of God, 49:17; 51:9,110,135; 55:17, 
822317 
of the kingdom, 41:27; 42:86; 43:103 
of marriage, 55:27 
of rebellion, 53:19 
as secret plan of God, 55:17; 63:41 
Mystery religion(s), 54:8; 61:5; 83:41 
influence on NT, 70:39-41 
Mysticism: 
Merkabah, 20:11 
in Paul, 82:24,121,140 
Myth: 
Bultmann’s understanding of, 70:51 
definition, 77:23-24 
Gunkel’s theory, 69:29,38,41 
mythopoeic thought, 77:25-31,167 
in the OT, 19:6,17,20; 20:10,71,79; 
72:24; 77:23-31 
Pius XII’s statement, 77:31 
and ritual in cult, 76:142; 77:90 


Naaman, 10:46 
Nabal, 9:32,34 
Nabateans, 75:68 

irrigationists, 73:69 

wars with Hasmoneans, 75:142,144 
Nablus (Neapolis), 73:101; 74:24 
Nabonidus, 25:20,23 

Prayer of, 25:20 


Naboth, 10:34,37-38 
Nadab, 3:45; 10:28 
sin and punishment, 4:23 
Nag-Hammadi (Chenoboskion), 
67:56-58; 73:24; 80:74 (see also 
Gnosticism) ‘ 
Nagid, 9:19,48 
Nahal Hever: 
ms. discoveries at, 67:121; 68:36 
Nahal Se’elim: 
ms. discoveries at, 67:122 
Nahash, 9:46 
Nahor, 2:36,52 
Nahum, The Book of, 17:26-41 
Nain: 
location, 73:111; 74:144 
Name: 
of God, above others, 48:21 
of the Lord, calling on, 58:36 
significance of, 2:5,54; 3:12 
Names, the spelling of biblical, 73:14 
Naomi, 35:6-25 
Naphtali, son of Jacob, 2:50; 42:20 
Naphtali (tribe), 2:72; 8:25 
territory, 7:75; 73:113,115 
Nard, 41:91 
Narrative criticism, 71:67 
Nash Papyrus, 68:35 
Nast, 5:8,57 (see Prince) 
Nathan, 9:58 
counterplot, 10:5-6 
oracle of, 9:52; 10:16; 23:30; 77:155 
(see also Messiah) 
promises to, 60:7 
Nathanael, 61:35-36; 83:10-11 
one of the Twelve?, 81:140 
Nations: 
conversion of, 15:9,37,43; 16:20; 
18:19,44,52: 21:58; 22:50 
and Israel, 2:2,3,14 
judgment on, 19:14,15,16; 20:65 
oracles against, 13:6-9; 15:5,28-43, 
57; 17:14-17; 18:74,109-120; 
20:65-80; 24:21-24,32 
tables of, 2:14 
Natufian flints, 74:50 
Natural law, 51:30; 82:145 
Nature: 
Hebr concept of, 77:47-49; 81:93 
natural disasters, 77:58 
worship of, 33:43 
and Yahweh’s anger, 77:100,102 (see 
also Creation) 
Nazareth: 
anything good from, 61:35 
location, 73:114; 74:20,136,144 
rejects Jesus, 41:37; 42:94; 43:57-62 
town of Jesus’ youth, 42:15 
Nazirite(s), 8:42; 13:10; 42:15; 44:97, 
110; 47:18; 76:102,111 
definition of and rules for, 76:111 
Nazoreans, 44:117 
Nazoreans, Gospel of the, 67:61 
Neanderthals, 74:46; 75:7 
Near Eastern rulers, list of (605-331 
IG), 23) 
Nebo, 21:28 
Nebo, Mt., 6:13,61 
exodus routes to, 73:31 
location in Moab, 73:44; 74:20 
relation to Pisgah, 73:44 
Nebuchadnezzar, 10:72; 18:2,3,11,33, 
73,76,99,106,110-112; 20:5,48, 
Be) Ts 13 Bees USES, Miao ile 
76:48,49; 82:34 
dream of, 25:14-16,19 
in Judith, 38:27,33-35 
siege of Jerusalem, 25:12 (see 
Jerusalem, fall to Babylon) 


Nebuchadnezzar (Cont. ) 
siege of Lachish, 74:124-126 
yoke of, 18:76-77 
Neco, 10:71-72; 18:2,3,11,110; 23:79 
Negeb, 2:32; 5:29; 7:44 
called Wilderness of Zin, 73:82 
and Edomites, 73:84 
geography, 73:82-86; 74:17 
Nehemiah, 18:56 
chronological relationship to Ezra, 
23:82,95,108 
history, 75:119-122 
local opposition to, 23:104 
lost memoirs, 26:59 ~ 
personality, 23:100 
Nehemiah, The Book of, 23:100-114 
authorship and date, 23:6,82 
Nehushtan, 10:64 (see Serpent, bronze) 
Neighbor: 
love of, 42:35; 43:91,126; 58:17 
NT meaning of, 47:30 
Neo-Babylonian rulers, list of (605-331 
HE), ZSi8) 
Neolithic Age: 
general description, 75:9 
in Palestine, 74:51-53 
Neofiti Codex, 68:108 
Nepe& (nefesh, “soul”), 2:46; 82:104 (see 
Human being, composition of) 
Nephilim, 2:11; 5:29 
Nero (emperor), 44:116; 57:2; 60:5; 
63:10-12,44-45; 79:53; 80:37 
and the numeral 666, 63:45 
redivivus, 63:45,56 
in Stbylline Oracles, 67:52 
Nestle, Eberhard and Erwin, editions 
of Gk NT, 68:169,187 
Net, parable of the, 42:92 
Neuville, R., 74:21,45-46 
New creation (see Creation, new) 
New heavens and new earth, 21:62,67; 
64:28 
New English Bible, 68:203 
New human being: 
after baptism, 51:65; 54:19; 55:26; 
61:50-51 
Newman, Cardinal J. H., 65:46,47 
New Testament: 
apocrypha, 67:3,53-77 
acts, 66:66 
epistles, 66:59,85 
gospels, 66:64-65,100 
apostolic origin, 66:51,63 
background of, 70:17-20,26,39-41 
canon, 66:48-86 (see Canon of 
Scripture) 
causes for writing, 66:49-50 
christology, 81:1-24 
citations of OT, 66:40 
communities addressed, 66:52 
concept of a, 66:48,81,99-100 
date of composition (chart), 66:57 
eschatology, 81:25-56 
fulfillment of OT, 77:174-178 
Greek influence on, 70:18 
interpretation of the OT, 71:33 
language of: 
Aramaic, 70:26-31 
Greek, 70:14-16 
miracles, 81:89-117 (see also Miracles) 
modern criticism, 70:1-84 
newness in relation to OT, 77:178 
text, 68:156-188 (see Greek text of 
NT) 
theology, 81:1-157 
differences in, 66:93-97; 82:3 
versions, 68:122-127,129-130, 
141-143,151-155,181-183 (see 
under respective languages) 


New Year’s Day, 4:46; 20:97; 
76:139-140; 77:92 
Nicodemus, 61:46-53,114 
Nicolaitans, 63:22,24 
Nicopolis, 56:5 
Nile River: 
geography, 73:24-25 
turned to blood, 3:19 
Nimrod, 2:14 
Nineveh, 10:66; 17:31; 42:81; 43:131 
fall of, 17:27,29,34-41 
in Jonah, 39:4,7,13-19 
(see also Assyria) 
Noah, 42:141; 43:154; 57:19,22; 
64:17-18; 82:68 
covenant with, 2:12; 77:78 
in Ezek, 20:41 
sons of, 2:10,13 
story of, 2:12 
Nob, 9:28-29 
location, 73:89 
Nod, Land of, 2:6 
Noematics, 71:4 
Nomos, meaning principle, 51:78,80 
North, 20:19,90; 24:17; 30:116 
foe from the, 18:14,21,24,30,37,118 
mountain (Saphon) of the, 20:71; 
73:28 
Note of debt, 54:20 
Noth, M., 74:82; 77:82 
and amphictyony, 69:43; 75:58 
and the exodus, 75:56 
and Israelite history, 69:43,49,50 
Numbers: 
symbolic, 63:18,30-31,34,41,44-45, 
63 


Numbers, The Book of, 5:1-63 
historicity, 5:4 
theological concept, 5:5 
Nuzi: 
excavation, 74:71 
location, 73:19 
tablets, 75:23,27 
Nybert, H. S. 69:45 


Oaths, 42:33; 58:34 
God's, 60:37,42 
Obadiah, 10:30 
Obadiah, The Book of, 24:26-32 
Obed, 35:25 
Obedience, 9:16,18; 21:25,33 
to civil authorities, 51:118-119; 
57:14 
conscience and, 51:119 
unto death, 48:20; 60:28 
of faith, 2:35; 51:16,135; 82:109 
learned through suffering, 60:28 
of Tobias, 38:16 
Oded, 23:70 
Odes of Solomon, 67:46 
Offering(s): 
cereal, 4:7,14,17; 24:9 (see Minha) 
of cleansed leper, 4:31; 76:102 
drink, 5:30,57; 24:9 
of firstfruits, 6:42 
free-will, 4:17 
joined to sacrifice, 5:30 
peace or communion, 3:35; 4:8,17; 
ow 
perfume, 76:82-83 
of princes, 5:18,27 
sweet smelling, 4:6 


Offering(s) (Cont. ) 

thanksgiving, 4:17 

token, 4:7 

votive, 4:17 

redemption, 4:55 
wave, 4:17 
of ordination ceremony, 3:57 
(see also Sacrifice[s]}) 
Og, 5:43 
Oholah and Oholibah, 20:61 
Oholiab, 3:46 
Oil of anointing, 3:62 
Old age: 
Qoheleth’s description of, 31:35 
Old dispensation, 82:14 
Old nature, to strip off the, 54:24 
Old Testament: 

apocrypha, 67:2,4-52 

canon, 66:20-47 (see Canon of 
Scripture) 

Christian interpretation of, 
71:52,71,74 (see also Canonical 
criticism) 

commentaries at Qumran, 67:89-93 

concept of, 66:30-32,39,41,48 

criticism of, 69:1-80 

date of composition (chart), 66:23 

denigration of, 69:21 

historiography, 69:49-50 

Jewish division, 66:22,29 

and myths, 72:24; 77:23-31 

in Pauline theology, 82:3,10,12,50, 
71,75,79,80,82,84,90 

promise and fulfillment, 71:52; 
77:175-178 

relation to Christ, 77:175-178 

text, 68:10-61 (see Hebrew text of 
OT) 

theology of, 77:1-178 

use of: 

in Acts, 44:8 

in Heb, 60:3,10-18 
in John, 61:3,112 
in Matt, 42:7 

versions, 68:62-100,101-120, 
124-128,132-140,150,153-155 
(see under respective languages) 

Olive: 
oil, 3:62 
wild shoot, 51:109 
Olives, Mt. of, 41:98; 42:137; 44:17 
location, 73:89,92 
Olshausen, H., 69:30 
Omri, 10:28,49; 16:32; 75:92 
building of Samaria, 10:28; 74:114 
Onan, 2:62 
One who is to come, 43:96 
Oneness of Christians, 47:25; 49:60; 
55:25 
Onesimus, 52:3,4,6,10,11; 54:28; 
82:151 
collector of Paul’s letters, 66:57 
On (Heliopolis), 73:25 
Onias III (high priest), 25:31,33; 
75:132 
death, 26:66 
priestly ancestry, 26:31,62 
Ongelos (Onkelos), Targum of, 68:106, 
107 


and Aquila, 107 

Ophrah: 
sanctuary of, 76:39 

Oracles: 
of Balaam, 5:48-52; 77:144 
delivered as answer to prayer, 34:9 
and prophecy, 11:23; 14:3,6 (see also 

Nations, oracles against) 

woe, 15:49 


New Year's Day—Papyrus 1461 


Oral law, 75:146 (see Law, Mosaic or 
Israelite) 
Orange, 2d Council of, 51:59 
Oratorical style: 
parenesis, 4:40; 82:16,138 (see also 
Diatribe; Preaching) 
Ordeal, trial by, 5:15 
Ordination, 56:37,39,46 
ceremony of, 4:19-23; 76:13-14,21 
sacrifices of, 3:57; 4:21 
Origen, 81:141; 82:32 
allegory, 77:176 
and biblical canon, 
66:11,41,65,69,70,77-82,84 
and biblical criticism, 70:3 
on brothers of Jesus, 67:72 
as exegete, 71:36,37,45 
Hexapla, 68:83-86 
inspiration of Scripture, 65:23,26,28 
Tetrapla, 68:85 
Original (first) sin, 51:59, 77:128 
attributable to Adam, 32:48 
Orphans and widows, care of, 3:43; 
4:42; 58:15 
Orthodox churches and biblical canon, 
66:47,85 
Orthodoxy, 80:63 
Osiander, A., 70:3 
Othniel, 7:64; 8:6,14,21,22 
Ox, 3:38 
Osiris, 82:53 
Ossuaries, 74:150 
Ostraca: 
of Arad, 74:115,125 
of Izbet Sartah, 74:85 
of Lachish, 74:115,125 
of Samaria, 74:115 
Oxyrhynchus: 
location, 73:24 
papyri, 67:72 


P 


Pachomius, St., 67:56,72 
Pagans: 
beliefs of, 54:8 
culpable for sins, 51:24,30 
know God, 51:24 
Paleolithic Age: 
general description, 75:7 
in Palestine, 74:45-49 
Palestine (Canaan), 8:8 
climate and temperature, 73:35-37 
description of, 75:53-54 
Egyptian city lists of, 73:6 
geography of, 73:32-115 
boundaries, 73:32 
four regions, 73:33 
maps and surveys, 73:5-14 
mountain ranges, 73:33-34 
hub of Fertile Crescent, 73:22 
Israelite occupation, 74:79; 75:55-58 
rainfall, 73:36-37 
route from Egypt to, 73:27-29 
size, 73:32 
Palestine Exploration Fund, 74:8 
Palestinian Talmud, 67:139 
Palimpsest, 68:158 
Pannenberg, W., 70:58 
and Jesus’ resurrection, 81:124-125 
Papias, 40:30; 41:2; 42:2; 66:63,76; 
80:59 
Sayings of the Lord, 66:60; 80:59 
Papyrus (papyri): 
discovery of, 70:16 


1462 Papyrus—Peace 


Papyrus (Cont. ) 
Elephantine, 75:125 
mss. of LXX, 68:92 
Nash Papyrus, 68:35 
of NT, 68:179-180 
Papyrus Insinger, 27:25 
Wadi ed-Daliyeh, 75:127 
Parable(s): 
and allegory, 41:76; 42:129; 81:59, 
61-63,66,82,86 
and Gospel of Thomas, 67:67 
history of exegesis, 81:61-71 
of Jesus, 41:24-32; 
42:84-93 128-130; 43:102; 
78:18; 81:57-88 
characteristics, 81:72-76 
function, 81:75,78,81,88 
Gospel treatments, 81:60,79-88 
and kingdom of God, 41:24-32, 
42:84-93; 81:59,62,64,68,69,81 
purpose, 41:27; 42:86 
variety of, 81:60,79 
maal, 81:60 
nature of, 81:60,61-63,67-71 
of 1 Enoch, 67:10 
Paradidonai (hand on) tradition, 82:17 
Parakleésis (consolatory preaching), 
46:19; 50:7 
Parakletos (advocate, paraclete), 61:183, 
185,187,192,194-195; 62:16; 
83:52 
Paralambanein (receive) tradition, 82:17 
Parallelism, 12:11; 28:38,42,56 
Parenesis, 4:40; 82:16,138 
Parents, reverence due to, 3:33; 4:38 
Parousia, 44:17; 46:10,33; 48:13; 
49:40,57; 53:3,17; 56:51; 57:24; 
58:32; 60:14,56; 64:13-14,23-25 
and christology, 81:13,14,23,46 
date of: 
Son’s ignorance of, 41:88; 42:141 
delayed, 64:23-26 
in Mark, 81:51,131 
in Pauline thought, 81:48-50; 82:45, 
47,53,54,146,148 
and the saints, 46:28 
signs of, 42:137-41; 46:33; 53:17; 
64:25 
vigilance needed, 41:86-88; 
42:141-143; 46:35-36; 58:32 
Parrot, A., 74:61,113 
Parthians, 63:32,40; 75:155 
Pascendi Dominici Gregis, 72:5,18 (see also 
Modernism) 
Pashur, 18:59 
Passion of Jesus, 75:171; 78:44-56; 
82:9,18,55-60,67,68,75,120 
narratives of the, 41:90-107; 
42:146-165; 43:176-194; , 
61:206-228 
apocryphal, 67:57,72 
predicted, 41:57,61,66; 42:106,109, 
121; 43:114,158 
related to his resurrection, 51:85 
Passover, feast of, 4:44; 6:36; 7:24; 
20:97; 41:92-93,95; 42:150; 
43:177; 61:86,157,215; 76:97 
and the exodus, 75:43 
of Hezekiah, 23:73-74 
history, 76:115,116,122-129 
injunctions relating to, 3:22 
of Josiah, 6:36; 10:71; 23:79; 76:124, 
125,126,129 
later celebration of, 5:21 
origin of, 3:22; 76:85,127 
relation to Unleavened Bread, 
76:115,122-129 
Pastoral Letters, 56:1-56; 79:4; 82:8,9, 
31,125,133,143,144 


Pastoral Letters (Cont. ) 
authorship, 56:6-8; 66:56,89;, 79:51; 
80:21; 82:8 
early PBC decree, 72:28 
canonicity, 66:58,96 
and church structure, 80:27-28 
date, 56:12 
purpose, 56:9-11 
Pathros, 20:74 
Patmos, 63:19 
Patriarchs, 2:17-73; 82:43,84,89 
historicity of narratives, 74:68; 
75:26-29,32 
history, 75:28-29,34-41 
names for God, 77:15-16 
places of worship, 76:25-34 
Paul, 44:53-133; 46:3; 79:1-54; 
82:10-23 
affliction, 47:27; 50:7,52-53 
and angel of God, 47:27 
apocryphal letters, 66:59,85; 67:54 
apostle of Gentiles, 51:108; 79:20; 
80:16; 82:21,32 
apostolic role, 51:15; 82:15,16,21-23, 
32,54,121 
appeal to Caesar, 79:13,48 
in Arabia, 47:15; 79:6(chart),7,20,23 
in Athens, 44:93-95; 79:6(chart),39 
authority as apostle, 47:7,11,12,15; 
50:13,48-50; 56:26,45; 80:13,16 
christology, 81:13-14,19,21; 
82:48-66 
chronology of his life, 79:6-13,50-53 
circumcision, 82:111 
concept of resurrection, 81:48,123, 
124,130,133; 82:58-60 
consults Peter, 47:16 
contemplates death, 48:15; 50:21-23 
conversion, 44:53-54,113,123-125; 
79:8,13,18,20-23; 82:13-15 
in Corinth, 44:96,102; 50:4-5,76; 
79:5,6(chart),9, 10,44 
at “Council,” 44:80-85; 79:25,31-33, 
37,44 
in Damascus (see Damascus, Paul’s 
conversion at) 
date of birth, 79:14 
date of death, 79:53; 80:21,45 
defends his apostolate, 47:12-17; 
50:13,48-50 
discourses: 
before Agrippa, 44:123-125 
at Areopagus, 44:94 
before Felix, 44:120 
in Jerusalem, 44:113 
at Lystra, 44:78 
at Miletus, 44:105-108 
in Pisidian Antioch, 44:72~75 
to Roman Jews, 44:132-133 
before Sanhedrin, 44:115 
dispute with Peter, 47:18; 79:34 
early education in Jerusalem, 44:113; 
79:18 
end of his life, 56:53; 79:50-54 
in Ephesus, 44:98-101; 49:76-77; 
50:76; 79:6(chart),28,39 
eschatology (see Eschatology, of the 
NT, in the Pauline thought) 
gospel of, 47:12; 49:66; 50:18; 
82:31-36 
Hellenistic background, 79:16; 81:12 
15,23,29,53,67,72,73,78,141, 
144 
herald of God’s mystery, 55:17 
house arrest, 44:131; 76:49 
imprisoned, 44:90-91,110-111, 
116-117; 48:5-6,14; 50:7; 52:8; 
79:40,46-47,50 


’ 


Paul (Cont. ) 
and James’s letter, 44:110; 58:18-22; 
79:37; 80:17 
in Jerusalem, 47:15,17; 50:4; 
79:6(chart),18,20,24-27,31-33, 
39,44,45,47; 80:16-17; 82:11,20 
Jewish background, 79:15,16,18,19, 
22; 82:10-11,13,15,23,29,67,68, 
73,141 
journey to Rome, 44:126-131; 56:5 
knowledge of historical Jesus, 
47:13-14; 79:18 
letters of: 
canonicity, 66:56-59,81 
collection or corpus, 45:12-15; 
66:58,65,66; 82:6,8 
date of collection, 45:14; 66:56,57 
early letters, 66:56 
format, 45:8 
“Great Letters,” 66:56,57 
judged in 2 Pet, 64:29 
letters or epistles?, 45:9-11 
order in NT, 45:15 
writing or dictation, 45:19-21; 
66:89 
life, 79:1-54; 82:10-23 
sequence chart, 79:6 
lost letters, 66:57,59 
in Macedonia, 48:2; 56:5 
Mission I, 44:68-79; 79:7,28,29-30 
Mission II, 44:86-96; 79:7,25,28, 
38-39 
Mission III, 44:97-108; 79:7,25,28, 
40-45 
mission to the Gentiles, 44:54,76, 
113,124,133; 47:15 
model for Christians, 47:27; 
49:44-46 
on the Mosaic law, 44:75,110,115; 
47:19-28; 82:89-100 
and mystery religions, 70:40-41 
name (meaning), 79:3; 82:12 
Nazirite vow, 44:97,110; 47:18; 
79:47 
not author of Heb, 60:2 
old man, 52:10 
and the parousia, 81:48-50 
persecution of church, 79:7,19,23; 
82:19,133 
in Philippi, 44:90-91; 48:2; 50:4; 
79:6(chart),29,39,43,45 
revelation to, 82:13-15 
Roman citizen, 44:91,114; 79:16,17, 
48 
in Rome, 56:5; 79:6(chart),24,44, 
48-52 
and salvation of Israel, 51:110 
servant of Christ, 47:12; 48:12; 
82:54 
shipwrecked, 44:126-29; 79:48 
sources for his life, 79:4-7 
Spanish visit, 51:130; 79:24,44,52 
in Synan Antioch, 44:66,68-69, 
79-80,85,97 
theology of, 82:1-152 
in Thessalonica, 44:92; 46:3; 50:4; 
79:6(chart),39,45; 82:134 
tomb, 79:54 
vessel of election, 44:54 
vocation of, 51:15 
a widower(?), 49:36; 79:19; 82:148 
writings of L. Cerfaux, 70:74 
youth, 79:14-17 
Paul VI, Pope, 72:8,37,40 
Beace 
brought to Jew and Gentile by 
Christ, 55:21 
and false prophets, 18:21,47,71; 
20:37-38 


Peace (Cont. ) 
God of, 46:39-40 
messianic, 15:22,26,55; 15:20,24 
offering, 4:8,17; 7:37 (see Offering) 
in opening of an epistle, 45:8; 47:11; 
Sree o 7 Oo), 
justification brings, 51:51 
Pearl, parable of, 42:92 
Pedersen, J., 69:45 
Pekah, 10:59; 14:2 
Pekahiah, 10:59 
Pella, 75:183; 80:23 
excavation of, 73:52,64; 74:137 
Penance: 
effect of, 18:19,57 
sacrament of (Trent), 71:83 
(see also Conversion) 
Penitential liturgies, 18:47; 21:46,56, 
63-64; 24:11-13 
Pentateuch: 
PBC decrees, 72:27,31 
canonical criticism, 1:13 
contents of, 1:3-4 
form criticism, 1:9 
genres, 1:9 
introduction to, 1:1-14 
literary criticism, 1:12 
redaction criticism, 1:10 
Samaritan, 68:38-39 
themes of, 1:4,14 
theological significance of, 1:14 
tradition criticism, 1:5-8,10 
Pentateuch, traditions of, 1:5-7 
D tradition, 1:6-8 
E tradition, 1:5-8 
history of isolating sources, 1:5-6; 
69:6,13,17,23-25,35,36,58,59 
J tradition, 1:5-8 
account of creation (Gen 2:4-25), 
77:52,54,65,66,114 
account of first sin, 77:128 
concept of history, 77:113 
P Tradition, 1:4,6-7,14 
account of creation (Gen 1); 77:26, 
27,34,46,52,54,55,63,114 
Pentecost, feast of, 44:20-27,104 
(see Weeks, feast of) 
Penuel: 
etymology of name, 2:54 
Perfume offerings, 76:82-83 
People of God, 3:52; 6:23; 14:9-11; 
18:89; 57:11-12 
Peoples of the Earth, 2:14 (see also 
Nations) 
Peor, 5:50 (see also Baal-peor) 
Perez, 2:62; 5:54 
“Perfect,” the, 49:18 
Pergamum, letter to the church at, 
63:24 
Perizzites, 2:56; 6:24; 7:19 
Persecution: 
apocalyptic, 41:85; 42:137 
constancy in, 53:13; 57:18-24 
under Herod Agrippa, 44:67 
of Jesus’ disciples, 42:69 
Jewish, 44:33,39,50 
for righteousness, 42:24 
Roman, 51:118; 63:15,43-65 
under Herod Agrippa, 44:67 
Persepolis, 74:127 
Persia: 
archaeology of, 74:127,128-130 
empire of, 74:127; 75:77,116-126 
list of rulers (639-331 Bc), 25:3 
geography of, 73:18 
Pesher: 
exegesis at Qumran, 67:89-93 
pesharim of Qumran, 67:89-90 
Peshitta Bible, 68:125-127 


Peter (Cephas, Simon): 


appearance of risen Jesus, 81:127 
called, 41:8,22; 42:22,67; 43:68-72; 
61:34 
commissioned, 61:242 
consulted by Paul, 47:16 
death of, 80:21 
denial of Jesus, 41:96,101; 42:156; 
43:186; 61:211,213; 78:53 
discourses: 
at Cornelius’s house, 44:63 
at choosing of Matthias, 44:19 
at Pentecost, 44:22-27 
before the sanhedrin, 44:34,40 
in the Temple, 44:30-32 
encounters with Paul, 47:18; 79:26, 
32-36,53; 80:16-18; 82:20,32,36 
general information, 81:138-139, 
155-156 
with James, John, 41:36,58,98; 42:21, 
107,153; 43:68; 44:17 
at Jesus’ tomb, 43:195 
in the Johannine Gospel, 61:9, 
102-103,211,213,239-242; 
80:32 
legacy, 80:36 
miracle of healing, 44:29 
mission in Palestine, 44:57-65 
mission in Rome, 51:7 
mother-in-law of, 41:10; 42:55; 
43:65 
named Cephas, 41:22; 42:21,105; 
47:16-18; 49:13; 61:34 
primacy. and Vatican I, 71:84 
profession of faith in Jesus, 41:55; 
42:105; 43:114; 61:103 
in Pseudo-Clementines, 80:26 
as rock, 42:105 
sent to prepare Passover meal, 
43:178 
as shepherd, 57:26; 61:242 
spokesman, 43:114,136; 61:103 
at transfiguration, 41:58; 42:107; 
43:116; 64:13-14 
vision of animals, 44:60 


Peter, Apocalypse of, 66:68; 67:55,73 
Peter, First Epistle of, 57:1-28 


authorship, 57:2 
canonicity, 66:76,81,84,86 
composition, 66:71,89 
date, 57:3 


Peter, Gospel of, 67:72; 81:121,132 


canonicity, 66:65 


Peter, Second Epistle of, 64:1-30 


authorship, 64:2; 66:72,88,89 
canonicity, 66:80,82,84,86 
date, 64:4; 66:72,83 

relation to Jude, 64:5 


Petra: 


excavation, 74:136 

location, 73:40 

possible site of Mt. Sinai, 73:27 
possibly Sela, 73:41 


Petrie, W. F., 74:11,33,124 
Peutinger, K., 73:5 
Pharaoh, 75:16 


identity of, in Exodus, 3:7; 75:42 
obduracy toward Moses, 3:15-23 

instrument of God, 51:97 

Joseph interprets dreams of, 2:65 


Pharisees, 41:14-19; 43:76-77; 44:41, 


115,124; 61:30,153; 67:131 
and background of Jerusalem 
Christians, 44:81 
eschatology, 81:47 
etymology of name, 51:15 
leaven of, 42:104; 43:133 
origins, 75:146 
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Pharisees (Cont. ) 

Paul as one, 44:124; 48:26; 79:15, 16; 
82:10,11,14,15,37,68,141 

and post-70 rabbis, 80:23 

and Qumran Essenes, 67:96,101 

theology, 75:146-148 

traditions of, 41:47 

woes against, 42:135 

Phenomenological criticism, 71:69 

Philemon, The Letter to, 52:1-11; 
82:151 

Philip, Gospel of, 67:77 

Philip (one of the Twelve), 61:35,86, 
162; 81:140 

Philip, son of Herod the Great, 43:42; 
75:155(chart), 166 

Philip (the evangelist), 44:51-52,109 

Philippi, 48:2; 44:90-91,102; 50:4, 
51:133 

Philippians, The Letter to the, 48:1-30 

Philistines (Sea Peoples), 7:53; 10:64; 
ewes WS Ker! 

archaeology of, 74:92,95-104 

description, 73:71 

geography of Philistia, 73:71-72 

Israel’s wars with, 8:24,36,42-46; 
9:8-10,18,23-24,30,35-39,50,69; 
75:58,63,67,78-80,82,88 

oracles against, 13:8; 15:32; 17:15; 
18:111; 20:65-66; 24:22 

origins, 74:95-97 

pentapolis or five cities, 73:71; 74:95 

route from Egypt to Palestine, 73:28 

Phillips, J. B., translation of Bible, 
68:202 

Philo Judaeus: 

allegorical interpretation of Bible, 
67:125 

and biblical inspiration, 65:19-20 

life and works, 67:124-126 

logos, 67:126 

Philosophy: 

contrasted with mythopoeic thinking, 
77:23,30 

Phinehas, 5:53; 7:86; 8:51; 76:20 

Phoebe, deacon of Cenchreae, 51:131 

Phoenicia, 15:43; 24:22; 75:66; 76:87 

border with Asher, 73:81 (see also 
Byblos; Sidon; Tyre) 

Phylacteries, 3:24; 6:22 

Piety (eusebeia), 56:11 

Pi-ha-hiroth, 3:23 

Pilate, Pontius, 44:30,35; 56:41 

in apocryphal literature, 67:71 

history, 75:167,168,171,172,173 

inscription at Caesarea, 73:77; 75:168 

Jesus before, 41:102; 42:157,159-60; 
43:187-188; 56:41; 61:214-221; 
78:54 

removed from office, 79:13 

washes his hands, 42:160 

wife of, 42:160 

yields to will of the crowd, 43:188; 
61:221 

Pilgrimage feasts, 3:43,74; 4:43-45; 
5:57; 6:36 (see Passover, feast 
of; Unleavened Bread, feast of; 
Weeks, feast of; Tabernacles, 
feast of ) 

Pilgrimages to the sanctuary, 3:43; 
6:33,36; 76:37,113,114,115,121, 
12225512 Ses 5nlss 

Pillar(s), sacred (mass@ba), 3:45; 6:23; 
MOee re ARs W439) 

set up by Jacob at Bethel, 2:48 
set up by Jacob at Gilead, 2:52 

Pillars of the church, 47:17 

Pillars of the Temple, 76:44 

Pisgah, 6:13,61; 73:44 (see Nebo, Mt.) 
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Pistis Sophia, 67:74; 80:71,73 
Pit, the, 34:34 (see Sheol) 
Pithom, 3:7 
Pius X, Pope: 
and biblical studies, 72:5 
Pascendi Dominici Gregis, 72:18 
Pius XIl, Pope: 
and biblical studies, 72:6,7,8,20 
Divino Afflante Spiritu, 72:20-23 
Humani Generis, 72:24 
Psalter, 68:138 
Plague(s), 9:9,71; 13:14; 18:47; 75:45; 
81:93 
of Egypt, 3:17-22; 6:46 
in Rev, 63:38,51-52 
Plains of Moab, 73:45,66 
Plan of God, 51:90; 55:16-17; 
82:37-47 
related to promises to Israel, 
51:92-111 
for salvation, 51:4; 55:16-17 
Pledge: 
Spirit as, 55:18 
Pleroma (fullness), 51:107,110; 54:13,20; 
§5:17,19,23,25; 82:21,127,136 
Pliny, 78:6; 80:24 
Pneuma (see Spirit) 
Poimandres, 80:72 
Pole(s), sacred (“asherah”), 3:74; 6:23; 
8:27; 10:27,62; 14:13,15; 18:17; 
74:39; 76:39 
Polycarp, 48:4; 80:39 
Letter of, 80:40 
Martyrdom of, 80:56 
To Philippians, 66:41,76,78,82 
Polygenism in Humani Generis, 72:24 
Polytheism and Israelite monotheism, 
77:17-20 
Pompey, 74:131; 75:144-145,152-153; 
ool 
Pontifical Biblical Commission: 
authority of statements, 66:87; 
72:6,25,37 
decrees on Gen, 72:27 
early decrees (1905-1915), 
72:5,25-28 
establishment of, 72:5,37 
gospel historicity, 65:71; 70:71; 72:8, 
15,35,37 
recent statements, 69:59; 72:29-33, 
35, 37-39 
secretary’s statement (1955), 72:6,25 
Pontius Pilate (see Pilate, Pontius) 
Pontus, 57:7 
Poor, the: 
Ebionites, 67:59,96 
of Jerusalem church, 44:66; 47:17; 
49:76; 50:33-39; 51:130; 80:14 
Lucan theme, 43:5 
in spirit, 42:24 
suffering from the rich, 58:4,10,16 
of Yahweh, 18:61 
(see also Collection for the poor) 
Porneia (fornication, unchastity), 
42:31-32,117; 44:83; 46:29; 
61:122 
Portion (lot): 
God as, 34:34 
of humans, in Eccl, 31:14,18,19 
Possessions, sign of God’s love, 30:129 
Postapostolic (2d cent.): ; 
period, 80:21,33 
writings, 80:34-63 
(see also Subapostolic) 
Post-Bultmannians, 70:64-70; 71:54; 
78:9 
Postexilic period, 19:5-18; 75:117-144 
Potter: 
figure of God, 18:13,57; 51:97 


Potter (Cont.) 
maker of idols, 33:50 
Pottery and chronology, 74:11,31-34, 
59-60,70,73,93,95,104,136,137 
Poverty: 
ambivalence of, 28:60; 32:31 « 
significance of, 58:10 
Power of Christ, 48:26; 51:16 
Power of God: 
and kindness, 33:37-39 
manifested, 17:32,50-51 
Praescriptio, 45:8 
Praetorium (praetor’s tent, governor's 
residence), 41:104; 48:5,14 
“Praise” (t@hilla), 34:5 
hymns of, 34:8 
Prayer(s): 
answered, 42:47 
for the apostles, 44:35 
Christian, 80:11 
in common, 42:115 
“confessions” of Jeremiah, 18:5,42,50, 
55,58,61 
intercessory, 26:12 
as invocation, 46:14 
of Jesus, 60:28; 61:199-205; 80:11 
mutual, 46:40 
in OT, 76:97-99 
in Paul, 82:64,146 
position during, 25:25; 76:98,99 
public, 56:31 
in secret, 42:38 
for the sick, 58:35-37 
times of, 76:98,112 
for wisdom, 58:9 
Prayer of Manasseh, 67:37 
Preaching: 
necessary for faith, 51:103-104 
Paul’s preaching Christ, 47:21; 48:14, 
15; 49:15-17; 50:48 
to spirits in prison, 57:21 
for wrong motives, 46:19; 48:14 
Predestination, 51:90,97; 55:16; 82:41 
Preeminence of Christ, 54:6,13; 55:17 
Preexilic period, 75:26-116 
Preexistence of Christ, 47:26; 54:6,13; 
60:11,28; 61:21; 62:12; 82:12, 
49-50 
Prefects (Roman) in Palestine, 75:167 
Prehistoric humans, 74:45-49; 75:7 
Prepositions, Pauline, 82:117-121 
Presbyteros (elder), 56:17,34,39; 57:26; 
58:35 
author of 2 John, 62:2,36 
history of, 80:27-28 
Presence of Christ in Christians, 
82:121,140 
Presence of God, 3:44,45,73; 5:22,29; 
6:14,33; 7:18; 17:23; 20:17,20, 
30,33-34,101; 22:27; 
24:18-20,24,25; 34:156; 76:34, 
51 (see also Emmanuel) 
Pride, 15:4,10,23,43; 17:43,46,47; 
20:53,65,69-71,74,78,80,84,93- 
21:30; 25:19; 30:108,109,112, 
127 
characteristic of rulers, 32:30 
of life, 62:21 
Priest(s), 76:7-24 
blessing of, 5:17 
criticized, 14:15,18,28; 15:50; 16:18; 
18:22,29; 22:44,57 
duties of, 5:35; 20:95; 76:8-12,23 
Heb addressed to former Jewish, 
60:4,29 
hierarchy, 76:17-20 
Jewish converts to Christianity, 
44:43; 60:29 
and leprosy, 4:29-32 


Priest(s) (Cont.) 
and Levites, 76:19-24 
levitical, 6:37; 22:57 
marriage laws for, 4:41 
non-levitical, 21:60; 76:18 
oracles, 76:9 
ordination (making) of, 76:13-14, 
24,109 
and prophet, 11:5,13 
and sacrifice, 4:12-18; 76:12,23 
sanctity of, 4:41; 76:14,22,77,103 
at sanctuaries, 76:8 
teachers of Israel, 22:12,35; 
76:10-11,23  ~ 
terminology, 76:7 
vestments of, 3:56; 4:20 
Wicked Priest (Qumran), 67:99 
Zadokite, 19:10; 20:95; 21:57,60; 
76:16,18,19 
(see also High priests; Levites; 
Offerings; Ordination; Pres- 
byteros; Sacrifices; Sadducees) 
Priesthood: 
of Christ, 60:17,19,26-59 
of Christians, 57:11-12; 63:18 
decline of, 26:62 
of Melchizedek, 60:38-43 
Priestly Collection (see Law codes) 
Priestly tradition, 1:4,6-7,14 (see 
Pentateuch, traditions of ) 
Primogeniture, right of, 6:40 
Prince(s): 
Davidic (in Ezek), 20:95-97 
definition of title, 4:9; 5:8 
offerings of, 5:18,57 
Principalities and powers, 54:6,13,20; 
55:17; 82:89,136 
Principles of Christian life, 47:20,30; 
82:64-66 
Prisca (Priscilla), 79:6(chart),10,39 
Procurators in Palestine, 75:167 
Prodigal son, 43:146-147 
Prologue, Johannine, 61:4,21-26; 62:5, 
12 
Promised Land: 
allotment of, 7:52-77 
Promises of God, 1:4,14; 7:81; 
51:92-111; 82:36,43,66,89,93, 
95,96 
Pronouncement stories, 81:98 
Property: 
damages, 3:41; 6:40 
sale of, 4:52-53 
Prophetic books of the Bible, 11:22-24 
formation of, 11:24; 66:27-28 
Former Prophets: 
collection, 66:27 
contents, 66:23 
Latter Prophets: 
collection, 66:27 
contents, 66:23 
literary form, 11:23 
Prophet(s) (prophecy), 6:34,37; 9:2; 
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22:47 

in ancient Near East, 11:5-6 

and call, 9:7; 15:17; 18:12-13; 20:16 
21-23; 21:9,35 

Christian, 44:23; 49:63-64; 55:25 

Christian charism, 46:38; 49:63-64; 
Silat a5} 

classical, 11:8-10 

and cult, 11:5,14; 13:3,13,15,17,23; 
18:23,27 

David as, 44:25 

disappearance of, 11:11; 26:24,35,52 

ecstatic, 11:5,7; 69:76 

eschatological, 78:33; 81:41,42 


> 


Prophet(s) (Cont.) 
false, 11:8; 14:15; 15:50; 16:14,17, 
18; 18:21,22,47,71,75-78; 
20:36-39,40; 22:47; 41:86; 
42:49, 63:52 
history of criticism, 69:17,22,23,24, 
25 
hostility of Israel toward, 13:10; 
14:25; 16:14 
Jesus as, 43:9,95,100,116; 61:35,88 
and the law, 6:3,4; 11:13 
and messianism, 11:16 (see Messiah) 
and monarchy, 11:15-16 
and monotheism, 11:21 
and morality, 11:20 
of the OT, 57:8; 58:33; 61:35 
Moses as, 44:48 
postexilic understanding of, 11:11; 
19:5-18; 71:32 
preexilic, 19:3,5 
and priesthood, 11:5,13 
prophetesses, 8:25; 10:70 
relation to apocalyptic, 19:19-21; 
63:4 
in Rev, 63:4 
and revelation, 77:107 
and sacrifice, 11:14; 76:71,96 
in Scripture, 64:15 
speak of Christ, 51:15; 77:175-178 
and spirit, 77:36,37 
and symbolic actions, 11:23; 15:38; 
20:24 
and the Temple, 76:51 
tombs of the, 42:135 
Prophoristics, 71:4 
Propitiation, 51:41; 82:72,73-74 
Propitiatory (see Hilastérion) 
Proselyte(s), 42:135; 44:75 
Prostitution: 
cultic or temple, 6:41 
and idolatry, 14:8,15; 18:17,46 
Protestantism: 
and canon of Scripture, 66:44-46,86 
English versions of Bible, 
68:192-206 
“private” interpretation of Scripture, 
71:80 
Protevangelium of James, 67:64; 81:142 


Protocanonical, 66:9-10 (see also Canon 


of Scripture) 
Proverbs, The Book of, 28:1-65 
comparisons with Egyptian wisdom 
literature, 28:3,51-53,57 
date, 28:5 
literary forms in, 28:6-9 
numerical proverbs, 28:9,63 
(see also Ma’al; Parables) 
Providence, 34:34,164; 42:45,70-71; 
51:90; 77:55-60,116 
in) Sir, 32:55 
Providentissimus Deus, 72:4,17 
inspiration of Scripture, 65:6,41,45, 
47,48 
Prudence, 28:40,55; 32:28-29,40,62 
Psalms: 
authorship in general, 66:89 
The Book of, 34:1-167 
comparative literature, 34:7 
early PBC decree, 72:27 


Gunkel’s literary form analysis, 34:6; 


69:39 

Latin psalters, 68:100-103 

literary types, 34:6-13 

liturgical, 76:97 

Mowinckel’s liturgical analysis, 34:6 

noncanonical psalms, 68:31 

royal and messianic, 77:157 (see also 
Messiah) 

texts and versions, 34:2 


Psalms (Cont.) 

theology, 34:14-19 

titles and superscriptions, 34:4-5 
Psalms of Solomon, 66:40; 67:46-48; 

77:162 

eschatology of, 81:38,44 
Psammetichus II, 20:48 
Pseudepigraphon: 

meaning of term, 66:10; 67:6 
Pseudo-Clementines, 80:26 


Pseudonymity, 19:19; 53:2-3,9; 56:6-8; 


Sifts SYeee SRP (OSioR (vey 
of biblical books, 66:88-89 
Psyché (soul), 51:29; 82:101,104,105 
Ptahhotep, Instruction of, 27:20 
Ptolemaica, 67:35 
Ptolemais (Acco), 73:80; 79:45 
Ptolemies (Egyptian dynasty): 
list of rulers, 25:3 
origins of, 75:128 
Ptolemy IV Philopator, 67:35 
rule over Palestine, 25:3,16,33; 
75:129-131 
Ptolemy, Letter to Flora, 80:70,75 
Punishment: 
after death: 
concept of, in Maccabees, 26:72 
lot of wicked, 30:54,56 
related to sin, 51:26; 59:10-11 
Punon: 
embayment in Arabah, 73:31,41 
Purgatory, 49:23 
biblical basis for (?), 26:82 
Purification: 
ritual for leprous person, 4:31 
various kinds of, 76:100-109 
for war, 18:23 
Purim, feast of: 
history, 76:155-157 
meaning of par, piiru, 38:57; 
76:156,157 
origin, 38:53,57,65 
Purity, legal, 4:24-33; 6:33,35,41; 
22:12-13 
Put on Christ, 47:25 


Q 


Q document, 40:13-20,28-29; 42:2,3, 
17; 43:4 
and apocryphal gospels, 67:58 
history of theory, 70:23 
Qasile, excavation of Tell, 73:76; 
74:21,102 
Qéhal Yahweh (assembly of the Lord), 
82:134 
Qind, 15:33; 18:43; 36:4 (see also 
Lament) 
Qéde$, 18:15 (see also Holiness) 
Qoheleth, 31:2 (see Ecclesiastes) 
Qorban, 41:47; 42:99 
Quadratus, 80:45 
Quartodecimans, 80:53 
Quail, 3:27; 5:27; 33:36,52 
Qudeirat (see Kadesh Barnea) 
Queen: 
of heaven (Astarte), 18:26,107 
Mother, 10:27; 18:46 
Quirinius, P. Sulpicius, 43:29; 75:161 
census of, 75:161,167 
Qumran, 67:78-117 
discoveries at, 67:79-81 
eschatology, 81:40 
excavation at, 75:18,137 
location, 73:68 
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Qumran (Cont.) 
messianism, 81:40 
Qumran community, 19:22; 
67:106-112 
celibacy, 67:108 
Christian parallels, 67:112; 80:10,12, 
14,15 
destruction of settlement, 67:103,104 
entrance into, 67:106-107 
history, 67:96-105 
JBap related to, 42:17; 43:43 
literature: 
eschatology and messianism, 
67:113-117 
influence on Deutero-Paulines, 
54:8; 55:12 
influence on Paul, 82:34,50,51,68, 
82,84,100,134,142,144 
interpretation of the prophets, 
Hk33 
“the Many,” 67:110; 80:15 
mss. of OT: 
deuterocanonical books, 68:35 
origins, scripts, orthography, 
68:16-18 
system of references, 68:23 
textual characteristics, 68:19-33 
organization, 67:110-112 
OT canon, 66:36-37 
and Pharisees, 67:96,101 
relation to Essenes, 75:151 
Righteous Teacher, 67:86,87,98-100, 
114 
Teacher of Justice, 24:17 
sacrifice, 67:108 
supervisor (mebaqgér), 48:22; 67:111 
(see also Essenes) 


R 


Raamses, 73:26 (see Zoan) 
Rabbah (Rabbath Ammon), 20:59 
location, 73:48 
Rabbi(s): 
Jesus as rabbi, 78:14 
and Paul, 82:11,42 
rabbinic literature, 67:131-143 
categories of, 67:133 
historical value of, 67:134-135,137 
use of the title, 42:135; 61:33 
Rabbula, 68:126 
Rachel, 2:49,52 
death of, 2:57,58 
mourning of, 18:85 
sons of, 2:50 
“Rachel’s Tomb,” 73:91 
Rad, G. von (see Von Rad, G.) 
Radiocarbon dating, 74:34 
Rages, 38:33 
Rahab, 58:22,38 
Rahab (sea monster), 15:53; 19:6; 
30:41,93 (see also Creation; 
Tiamat) 
Rahner, K.: 
canon of Scripture, 66:17 
inspiration of Scripture, 65:60,65; 
66:17 
Rain, the late, 58:32 
Rainfall in Palestine, 73:36-37 
Ramathaim-Zophim, 73:99 
Ramat Rahel, 73:95; 74:116 
Ramoth-Gilead, 73:52 
Ramsay, W. M., 70:20 
Ramses II, 3:7 
building projects, 75:42 
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Ramses II (Cont.) 
Raamses, 73:26 (see Avaris) 
Ransom, 82:75,76 
Jesus as, 42:122; 57:9 
Raphael, 38:13-22; 67:14 
Ras Shamra (see Ugarit) 
Ratzinger, Cardinal J., 72:41 
Rebekah: 
chosen as wife of Isaac, 2:38 
helps Jacob receive Isaac’s blessing, 
2:46 
Rebirth: 
Johannine image, 61:5,24,50 
Rechabites, 18:97 
Reconciliation, 14:12,34; 42:29; 
50:25-27; 51:57,108; 54:13; 
55:21; 82:44,67,72,125,136 (see 
also Forgiveness) 
justification brings, 51:57 
Redaction criticism, 71:57; 81:110 
definition, 70:44,80; 71:28 
exemplified in Luke, 70:68 
Redaktionsgeschichte (see Redaction 
criticism) 
Redemption, 51:40; 55:17; 56:21; 
60:22,52; 63:46; 82:26,67,75,76 
from curse of the law, 47:23 
realized yet eschatological, 51:88 
Yahweh as redeemer, 
21:9,11,14,20-22,26 (see also 
Goel) 
Red Sea (see Reed Sea) 
Reed Sea, 82:114 
crossing of, 3:25 
location, 3:23; 73:28; 75:46 
Reform: 
of Hezekiah, 10:64; 23:72,74; 76:54 
of Josiah (deuteronomic), 10:71; 
18:3-4,25,29,39-40; 23:78; 
75:110; 76:19,54 
of Nehemiah, 23:98,111-114 
Refuge, cities of, 3:37,38; 5:62 (see 
Sanctuary, cities of) 
Rehab (of Jericho), 7:17,28,29 
Rehoboam, 10:23,27; 23:50-51; 
75:87-88 
Reign of God (see Kingdom) 
Reimarus, H. S., 70:5 
Reinach, S., 81:122 
Reisner, G. A., 74:9,114 
Reitzenstein, R., 70:40 
Religionsgeschichte, 70:39 (see History-of- 
Religions School) 
Remission, 51:41,46 
Remnant, 2:68; 11:19,20; 13:8; 14:11; 
15:4,13,17,21,24,26,33,45; 6:6, 
UA Dv 117/23), SiN Me as 
18:84; 19:16; 20:27,50; 21:27, 
29; 22:10,49,50; 23:99; 24:32; 
51:99,106 
Renan, E., 70:6 
Renunciation: 
condition for discipleship, 42:71,106; 
43:114,133 
of wealth, 42:119; 43:157 
Repentance, 14:18,21,34; 20:12,50,52;: 
39:3,4,16 
after apostasy, 60:33 
necessity of, 32:39 
Rephaim, 6:10; 7:50 
Rephidim, 3:28 
Responsibility: 
collective, 18:88; 25:25 
individual, 20:10,12,41,50-51,82; 
77:70 
OT concept of, 77:70,73 
Rest: 
promised, 60:22-25 
Restitution, rule of, 5:14 


Restoration, 15:8,17,30; 16:6,15,36; 
Wes 
of Israel, 18:4,20,75,80-82 
of Judah, 18:20,87,90-93 
promise of, 14:4-5,11-13,34; 19:5-9, 
16,17; 20:12,47,65,87-88;"22:42 
Resurrection, 19:11,17,19,21,22,23 
apocryphal gospels of, 67:57,74-76 
of Christians, 46:32; 49:68; 50:20; 
54:20; 56:50; 63:60; 82:9,45,47, 
85,113,120 
in comparative religions, 81:122 
of the dead, 44:33,95,115; 49:68; 
50:20; 56:50; 60:33 
denied, 33:6 
Hebr concept of, 19:21; 77:173; 
81:123 
of the just, 15:47; 25:9,34; 26:12,73, 
82,87 
and marriage, 41:78; 42:132; 43:171 
in Rev, 63:60 
Sadducees’ view of, 41:78; 42:132; 
43:171; 44:33,115 
in T. 12 Patr., 67:23 
Resurrection of Jesus, 53:14; 49:66,68; 
54:13; 55:17; 57:8; 60:8,41; 
61:229-232; 78:57; 81:118-134 
apologetic use, 81:120-123 
appearances, 81:127-130 
and baptism, 54:20; 57:8; 82:113 
cause of justification, 51:49 
central to faith and salvation, 51:102 
with Christ in baptism, 51:63-66 
and christology, $1:14,15,16,23,48, 
133 
definitive victory, 51:66 
empty tomb, 41:108; 42:166; 43:195, 
61:230; 81:121,124,126 
exaltation, 82:59,67 
Father’s role in, 47:11; 44:26; 46:16; 
51:83; 82:59 
foreshadowed, 41:10 
Galilee and Jerusalem appearances, 
81:128-130 
Gospel narratives, 41:108; 
42:166-168; 43:195-198; 
61:229-243; 81:127-130 
guard at tomb, 42:165,167 
and parousia, 81:52,54 
Pauline concept, 81:48,123,124,130; 
82:9,13,14,18,19,25,35,50, 
58-60,67 ,96,98,99,113 
in primitive kerygma, 49:66 
raised or risen, 81:133 
related to ascension, 
81:121,128,129,134 
related to the passion, 51:49,86 
salvific process for Paul, 51:16 
transformation, 81:124-126 
Retribution, doctrine of, 27:12-13; 
28:39,42,49,54,60; 30:5,17,24, 
35,40,50,54,69,73-76,79; 31:6, 
26; 32:13,15,26,32,38,40,66; 
SS sS OMIM 4 lies 4210553 
38:9,11,22,23,24 
Reuben, son of Jacob: 
attempts to save Joseph, 2:61 
explanation of name, 2:50 
Reuben (tribe), 2:72; 6:12,60; 8:26 
request of Gad and, 5:60 
territory, 5:60; 7:56 
Reuel, 3:30 
Reuss, E., 69:23 
Revelation: 
of Christ to Paul, 79:20-21; 
82:13-15,16,33 
complete in Christ, 60:7; 61:26,187 
in creation, 51:24-25 
in deeds and words, 71:13 


Revelation (Cont.) 
historical conditioning of, 66:97; 
72:36 
miracles as, 81:111 
in the OT, 77:103-110 
by deeds, 77:103-104 
channels of, 77:107-110 
gradual process, 77:104 
in history, 77:104,111-115 
in nature, 77:110 
resurrection as, 81:12 
in Rev, 63:2-3 
sources of, 72:7,13 | 
Vatican II, 65:4; 72:78,13-16 
Revelation, The Book of, 63:1-70 (see 
also Apocalypse, the) 
Revenge, 42:34; 51:117 
Revised Standard Version, 68:200 
Catholic edition, 68:201 
Revised Version of Bible, 68:199 
Revolt, First Jewish: 
aftermath, 75:189-190; 80:22 
history of, 75:181-188 
Revolt, Second Jewish, 74:155; 
75:191-193 
Revue Biblique, 69:35,60; 70:37 
Rezon, 10:20 
Rhetorical criticism, 71:65-67 
(see Criticism, literary) 
Rib (lawsuit) pattern, 16:27-31 (see 
Lawsuit) 
Rich man and Lazarus, 43:151 
Riches: 
danger of, 41:64; 42:119; 56:40 
proper attitude toward, 42:42; 
43:135; 50:38; 56:42; 
58:10,16,30 
Rift (Jordan) Valley: 
formation of, 73:33,56 
geography, 73:56-69 (see also Arabah 
Valley; Jordan River) 
tributaries of, 73:38 
Righteousness (justice), 77:93-94,101 
genuine, 42:37; 48:26; 50:29 
of God, 50:26; 51:20,34,38,42,101; 
58:13 
of the law, 42:28; 44:75; 51:101 
of psalmists, 34:19,35 
(see Uprightness; Justification) 
Righteous Teacher of Qumran, 67:86, 
87,98-100,114 
Risen Christ, 44:14-16,115; 60:10,42; 
61:229,231,233-234 
intercedes for us, 51:91; 60:42 
source of salvation, 51:102; 57:7 
Ritschl, A., 81:31 
Ritual Decalogue, 3:74 (see Law codes) 
damages, 3:41 
Rivers: 
of Transjordan, 73:38 
(see under proper name) 
Rizpah, 9:68 
Robinson, E., 73:9; 74:7,35 
arch in Jerusalem, 74:138 
Robinson, J. M., 70:69 
Rock: 
Christ as, 49:48 
Peter as, 41:105; 57:7 
Yahweh as, 6:57; 34:15 
Rogers, J., 68:195 
Roman Catholic Church: 
attitudes toward critical exegesis, 
lee 
authoritative interpretation of 
Scripture, 71:80-87 
conciliar documents on the Bible, 
72:10-16 
dogmatic vs. prudential decisions, 
71:81-82 


Roman Catholic Church (Cont.) 
encyclicals on Bible, 72:17-24 
exegetes and the magisterium, 71:86 
and NT scholarship, 70:36-38,71-77 
and OT scholarship, 69:6,33-36, 

55-61 
papal allocutions, 72:40 
pronouncements on Bible, 72:1-41 
recent attitudes toward biblical 
studies, 72:3-9 
relation to Scripture, 66:95-97 
(see also Holy Office; Pontifical 
Biblical Commission) 

Roman era in Palestine: 
history of, 75:145-193 
Roman legates (Syria), 75:161 
Roman procurators (Judea), 75:167 

Romans: 
destruction of Qumran, 67:103,104 
treaty with: 

under Jonathan Maccabeus, 26:43 
under Judas Maccabeus, 26:33 
under Simon Maccabeus, 26:51 

Romans, The Letter to the, 51:1-135 
addressees, 51:7-8 
authenticity and integrity, 51:9-11 
Barth, K., 70:56 
chief commentators, interpreters, 

51:12 
possibly a circular letter, 51:11 
problematic chap. 5, 51:13,50 
problematic chap. 16, 
51:9-10,131-135 
related to God, 47:9; 51:6 
significance, 51:12 

Rome: 

called Babylon, 57:28; 63:47,52-54 


church of, 51:3,5,18; 60:5; 80:18,19, 


22,36-38 
bishop of, 80:28 
composition of, 51:8 
founding of, 51:7 
end of the earth, 44:16 
and Epistle to Hebrews, 66:69 
Gentile converts in, 51:8 
Jewish converts in, 51:8 
Mark written at, 66:63 
and 1 Peter, 66:71 
Paul in, 44:101,132-133 
Rosh Hashanah, 4:46; 76:139,140 (see 
New Year’s Day) 
Royal psalms, 34:10 
Réiah (spirit, wind), 2:4; 15:26; 18:22; 
20:87; 21:16 (see Spirit) 
Rule for the War (Qumran), 67:88 
Rule of the Community (Qumran), 67:83 


Rule of the Congregation (Qumran), 67:84 


Ruotolo, D., 71:46 

Ruth, 35:6,8-25 

Ruth, The Book of, 35:1-26 
Rylands Papyrus, 68:179 


Sabbath, 42:138; 43:64,81-82,139,142; 
44:17,71,92; 47:26; 54:8 
Christians and, 80:12 
and the covenant, 20:56; 76:120 
history of, 76:118-121 


Jesus and, 41:18,19; 42:76-77; 43:64, 


81-82,139; 61:73,75,108,129 
legislation regarding, 3:33,43,65 
observance, 18:56; 21:51,55; 76:122 
reason for, 2:4; 6:20 
significance, 76:120 
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Sabbatical Year, 3:43; 4:51 
release of, 6:36 
Sackcloth, 18:21; 24:11 
Sacramentalism: 
in John, 61:47; 83:58 
in Pauline thought, 82:25,112-115, 
128-132 
Sacrifice(s), 9:71; 14:23,34; 18:27; 
20:97; 22:57; 34:67 
altar of, 4:6 
animals for, 4:6 
Canaanite, 76:85 
of Christ, 55:26; 60:27,43,45,51-59; 
S257 ious lol 
for sin (expiation), 60:18,49-50 
communion (peace) sacrifices, 4:8,17; 
76:67,68-71 
condemnation by prophets, 18:27; 
76:71,96 
daily, 3:57; 4:13-14; 5:57; 76:112 
expiation for sin and guilt, 76:72-78, 
95,106,107,112,148 
firstborn reserved for, 6:36 (see also 
Child sacrifice) 
history, 76:66-96 
human, 76:86-87 
law or ritual of, 4:5-18,42 
meaning, 76:89-95 
at ordination, 3:57; 4:21 
origin, 76:84-85 
and priest, 4:12-18 
at Qumran, 67:108 
right of participation in food of, 4:42 
for sin (expiation), 4:9-10 
types of, 4:5-11 
(see also Holocaust) 
Saddig (just), 34:11,19 (see Justice) 
Sadducees, 41:78; 42:132; 43:76,171; 
44:33,39,115 
and Jesus, 78:12 
opposed in Pss. Sol., 67:47 
origin, 75:149 
theology, 75:149-150 
Safed, 73:115 
Sahidic, 68:149-151 (see Coptic, 
versions of Bible) 
St. Victor, Abbey of, 71:22,40 
Saints, 48:12; 49:11; 50:62; 51:16, 
130-31; 55:15,17; 60:36 
and parousia, 46:28 
the lot of the, 54:12; 55:18 
Sakkuth, 13:17 
Salathiel, 67:41 
Salecah, 73:54 
Salem, 2:23 
Salome, daughter of Herodias, 41:41; 
42:95 
Salome Alexandra, 75:141,143,147 
Salt: 
of the covenant, 4:7 
of the earth, 42:25 
as a symbol of inviolability, 5:35 
Salt Sea (see Dead Sea) 
Salvation: 
coming from Jews, 61:61 
eschatological, 48:15,23; 51:20; 56:31 
of exiles, 21:22,25,27,32,36,39 
by grace through faith, 55:20 
independent of the law, 51:36,43 
and the law, 44:40 
‘NT definition of, 51:20,102; 56:31 
OT concept, 77:140-151 
in Pauline thought, 82:14,15,21,28, 
36,37,41,43,45,50,56,63,66,67, 
71,87,137,138 
related to conduct, 48:23; 51:29 
shared through faith, 51:41; 55:20 
universal, 18:52; 56:51 


Salvation history (Heilsgeschichte), 
34:13,95,122,123,131; 44:5; 
70:57; 77:140-143 
history of theory, 69:20,30,31 
in Luke, 70:68 
in Pauline thought, 81:48; 82:14,26, 
37,40,41-47,48,55,61,81,91, 
95,96,136,137 
Salvific Will of God, universal, 56:31 
Samareitikon, 68:39 
Samaria, 10:35,47,51; 13:12,22; 14:23; 
15:16,24; 20:46,61; 23:70; 
43:120; 61:57 
distance from Jerusalem, 73:32 
evangelized, 44:51; 80:16 
excavation, 
74:9,16,19,113-115, 129,143 
fall, 10:62-63 
ivories, 74:114 
and Omri, 10:28 
oracle against, 15:49 
ostraca, 74:115 
women of, 13:13 
Samaritan(s), 10:63; 43:119-20,126,153;, 
61:57-65 
history, 75:118-119,127,140 
in John, 83:11 
name as a term of opprobrium, 
61:124 
and postexilic community, 
23:89,93,104 
Samaritan Pentateuch, 66:25; 
68:38-39 
at Shechem and Nablus, 73:101 
woman, 61:57-65 
Sammael, 67:55 
Samson, 8:2,4,6,11,24,34,42~-46; 76:111 
Samuel, 8:2; 9:6; 23:18; 76:111 
birth of, 9:7 
and David, 9:17,20,25 
death of, 9:32 
as judge, 9:6,10 
life of, 75:78-79 
and monarchy transition to, 9:12-16 
as prophet, 9:6,7,10,18-19; 11:9 
and Saul, 9:13-14,17-19,25,36 
at Shiloh, 9:7-8 
Samuel, The Books of, 9:1-71 
composition, 9:4 
and “Deuteronomistic History,” 9:4 
and “Prophetic Record,” 9:4 
Sanctification, 82:67,77 
Sanctuary of God, 53:18 
Sanctuary (refuge), cities of, 3:37,38; 
5:62; 6:17,38; 7:78-79; 23:21 
Sanctuary (sanctuaries, holy places), 
76:25-56 
from conquest to Temple, 76:36-41 
erection of, 3:75-78 
of Mosaic period, 76:26-29 
oneness of, 6:33; 76:53-55,126 
of patriarchal period, 76:25-34 
pilgrimages to, 3:43; 6:33,36 
(see also Pilgrimages; Temples) 
Sanders, J. A., 69:72 
Sanhedrin: 
apostles before, 44:33-34,39-40 
earlier name of, 26:43 
Jesus before, 41:101; 42:155; 43:186; 
61:210; 78:53 
Paul and, 44:115,117; 79:19,47 
Sarah, wife of Abraham, 2:17-19,21, 
25,26,33; 21:39; 47:28; 57:16; 
60:64; 82:76 
death, 2:37 
named Sarai, 2:19 
changed to Sarah, 2:26 
Sarah, wife of Tobias, 38:12,16-18,21 
Saraph serpents, 5:41; 6:25 
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Sardis, letter to the church at, 63:26 
Sargon of Akkad, 75:16-17 
Sargon II, 10:62-63; 15:2,37; 75:74, 
104,107 
Satan, 41:6,23; 43:177; 44:37; 46:25; 
49:29,35; 50:50,55; 53:20; 55:5; 
56:30; 57:27; 62:25; 63:23-25, 
27,59; 82:87,89 
as the adversary, 22:28; 30:12,27; 
46:25; 59:10 
in 1 Chr, 23:33 
personifies disorder, 51:134 
Peter called, 41:57; 42:106 
Satrapy, 25:24 
Saturninus, 75:161 
Satyrs, 4:36 
Saul (king), 23:23-25; 75:78-80 
becomes king, 9:13-15 
and David, 9:20-38,42,43 
defeat at Mt. Gilboa, 9:35-39 
rejected as king, 9:17-19 
Saul, Semitic name of Paul, 44:50, 
53-56,66,68-70; 79:3 
Saulcy, F. de, 74:7 
Savior: 
Jesus as, 43:30,191; 44:73; 56:15; 
61:65; 64:7 
king as, 77:155-163 
title for God, 56:15,26; 61:65 
Yahweh’s saving deeds, 77:140-143 
Sayings of Jesus: 
in John, 61:3 
in the Synoptics, 40:36; 44:108; 61:3 
Scandal, 41:61; 42:113; 43:152; 49:43 
of success of wicked, 34:90 
Scandinavian School of NT Criticism, 
70:54 
Scandinavian School of OT Criticism, 
69:45-48 
Scapegoat, 4:34; 76:149-150 
Schillebeeckx, E., 81:24 
Schlatter, A., 70:13 
Schleiermacher, F., 69:21; 81:48 
Schliemann, H., 74:6 
Schmidt, K. L., 70:43 
Schnackenburg, R., 70:74 
Schréder, W., 69:10 
Schultens, A., 69:10 
Schumacher, G., 74:13,36 
Schweitzer, A., 
and eschatology, 81:32,33,35,36,64 
The Quest of the Historical Jesus, 70:35 
Scillitan martyrs, 80:57 
Scourging of Jesus, 41:102; 42:160; 
61:218 
Scribe(s), 6:8 
criticized, 41:81; 42:135 
relation to Pharisees, 75:146 
role, 32:64 
superiority of, 32:64 
Scripts: 
Greek, 68:91 
Hebrew, 68:17-18 
Scripture: 
Christian writings as, 66:48,81 
and church authority, 71:80-87; 
72:11,13,35,40 
interpretation of, 71:1-92 (see 
Interpretation of Scripture) 
Paul’s letters as, 64:29 
personified, 47:22 
prophetic witness of, 44:18,52; 
51:15,38; 64:15 
senses of, 71:9-77 (see Literal sense; 
Sensus plenior; Typical sense) 
and tradition, 66:95~-97 
* Vatican II, 72:13 
unity of two Testaments, 71:52,71, 
74 


Scroll: 
eaten by Ezekiel, 20:21 
format of a, 68:14,89-90 
of the Lamb, 63:31 
the little one, 63:41 
Scythians, 18:2,24 
Seal(s): 
of the living God, 63:34 
scroll with seven, 63:29-36 
usage in antiquity, 2:62; 29:24 
Sea monster, 30:34,93; 76:142; 
77:51,55 (see also Rahab; Tiamat) 
Sea Peoples, 73:71 (see Philistines) 
Seasons: 
Jewish, 47:26 
Sebasté (Samaria), 74:114,143 
Sebayit (teaching), 27:19 
Second death, 63:23,61 
Second Temple, 23:85 (see Temple of 
Jerusalem) 
Secret Gospel of Mark, 66:100; 67:63 
Secret plan (see Mystérion [mystery]) 
Sedeq ( sédaqa@), 15:8,14,24; 18:19,22,34, 
TOS PAIS I ee 7S (G2 
Righteousness) 
Seed, parable of, 41:26; 42:85; 43:102 
Seed of Abraham, 47:24; 51:48,96,106; 
61:120 
Seeing God, 49:62 
Seer(s), 5:45 
in apocalyptic literature, 25:34 
and prophecy, 11:5,7 
Seir, 2:53,59; 20:84 (see also Edom) 
Seiyal, Wadi, 67:122 
Sela, 24:30 
location in Edom, 73:41 
Seleucids (Syrian dynasty): 
origin of, 75:128 
rule in Palestine, 75:131-142 
Self-deception, 42:50 
Self-denial, 42:106; 43:114 
Self-support (Pauline attitude), 44:96; 
46:30 
Sellin, E., 74:13,36 
Semah (branch, shoot), 15:13; 18:70 (see 
also Messiah) 
Semechonitis, Lake (Huleh), 73:58,59 
Semler, J. S., 69:14,17 
textual classification of, 68:164 
Sending of Christ, 47:26 
Seneca, 79:9; 82:122 
Seneca, Epistle to, 67:54 
Sennacherib, 10:65-66; 15:2,3,7,41,58; 
16:2,11-12; 23:75; 38:9; 
75:74-75,107; 76:52 
siege of Lachish, 10:65; 74:124-126 
Senses of Scripture, 71:9-77 
and biblical criticism, 71:8 
four senses of medieval period, 71:39 
(see also Literal sense; Sensus 
plenior; Typical sense) 
Sensus plenior of Scripture, 71:49-51 
definition, 71:50 
Sepphoris, 73:114; 74:137 
Septuagint, 43:122; 68:62-100 (ee 
Greek versions of O 
Sepulcher (Holy), 73:94 (see Tomb of 
Jesus) 
Seraphim, 15:17 (see Saraph serpents) 
Serapion of Antioch, 66:65; 67:72 
Sergius Paulus, 44:70; 79:3,30 
Sermon on the Mount, 42:26-51 
not the new law, 42:26-27 
Sermon on the Plain, 43:85-92 
Serpent(s) 
bronze, 5:41; 73:31 
in Temple, 10:64 
equated with devil, 33:13 
in Gen, 2:5 


Serpent(s) (Cont.) 
plague of, 5:41; 33:52 
Servant of Yahweh: 
Jesus as, 41:67; 42:122; 43:49,183; 
48:20; 51:49; 57:15; 81:15 
Paul as, 47:15 
poems of the, 21:6,17,35,37,38,43-46 
(see also Suffering Servant) 
Servant (slave): 
Jesus as, 42:122; 43:181; 48:20; 
61:32 
OT, NT figures called, 51:15; 82:54 
parable of faithful and prudent, 
41:142 
parable of unmerciful, 42:116 
Service as a charism, 51:115 
Seth, 2:8,10 
Seven, the: 
commission of, 44:42 
Seven bowls in Rev, 63:49-55 
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divine presence in, 76:34,51 
Ezekiel’s vision, 20:91-93,98; 77:145 
First or Solomonic, 10:3,5,13-15; 
74:109; 76:42-48,51-52 
Chronicler’s description, 23:39, 
43-44 
dedication of, 10:16; 23:46 
description, 76:42-45 
foreign cult in, 10:71; 20:31-32 
furniture, 76:46 
history of, 76:48 
Holy of Holies, 76:43,46 
location, 76:42 
Near Eastern parallels, 74:109 
pillars, 76:44 
prophetic opposition, 76:51 
royal control of, 76:47 
theological import, 76:51-52 
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Temple (Cont.) 
Herodian, 74:138; 75:158,170; 76:50 
disciples in, 43:198 
Paul in, 44:110-11 
pinnacle of, 42:19; 74:8 
purged by Jesus, 41:71; 42:125, 
43:165; 61:42-45: 78:44 
restored, 61:44 
visited by boy Jesus, 43:36 
image of Christian community, 
49:23, 50:29; 55:21 
measured, 63:41 
replacement or renewal of, 63:64 
Second or postexilic, 19:7-10; 22:60; 


23:85 
building, 22:9-14; 23:88,93-94, 
75:117; 76:49 


dedication, 23:95 
despoiled under Antiochus IV, 
26:15,17,67 
history of, 76:49-50 
purification by Judas Maccabeus, 
25:31; 26:24,76 (see also Dedica- 
tion, feast of ) 
singers, 76:24 
tax for, 42:110 
Temple(s): 
absence of, in heavenly Jerusalem, 
63:64 
of Arad, 76:44,53 
Qumran “Temple Scroll,” 67:95 
Temptation: 
by God, 58:11 
of Jesus, 6:22; 41:6; 42:19; 43:52-54 
Ténak, 66:23 
Teraphim, 8:48; 20:59; 22:41 
Terebinth, 76:26,28 
Terrien, S., 69:54 
Tertius, 51:134 
Tertullian, 66:40,41,66,67,81; 79:53; 
82:32 
Testament (Assumption) of Moses, 81:39, 
41 


Testaments of the Twelve Patriarchs, 

67:25-31 
Christian additions, 67:26,28,29,53 
important teaching, 67:29-30 

Testimonia (literary form), 51:35,99, 

127 
meaning of term, 67:91 
Testimonium Flavianum, 78:5 
Tetragrammaton, 82:53 
Tetrateuch, 1:3,4,7; 7:3 (see also 
Pentateuch) 
Texts of the Bible, 68:10-61,156-188 
(see Hebrew text of OT; Greek 
text of NT) 
Textual Criticism, 68:1-216 
history of OT, 69:7-11 

Textus Receptus: 
of Greek NT, 68:160-161,187 
of OT, 68:55 

Thaddeus (one of the Twelve), 81:146 

Thanatos (see Death) 

Thanksgiving: 

of an epistle, 45:8 
offerings, 4:17 
psalms, 34:9 

Thebes (Karnak, Luxor), 17:27,38; 
73:24; 74:77,101 

Theodore of Mopsuestia: 

condemnation of, 71:38 
ASIGXCOCtommialing 7 
Theodotion: 
Gk rendering of OT, 68:82 
Jonathan ben Uzziel?, 68:82 
Proto-Theodotion Septuagint, 
68:70-74 
Theogony, 77:19 
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Theologisches Woérterbuch zum Neuen 
Testament, 70:32 
Theology: 
biblical, 82:5-7 
descriptive, 82:3-5 
deuteronomic, 10:3 
of history, 21:14 (see also Salvation 
history) 
Johannine, 61:13-17; 80:1-62 
of NT, 81:1-157 
of OT, 77:1-178 
Pauline, 82:1-152 
key to, 82:24-29,138,140,152 
of psalms, 34:14-19 
Theophany, 4:22; 15:23; 17:32,50-51; 
22:27; 46:33; 77:57 
to Elijah, 10:33 
to Isaac at Beer-sheba, 2:45 
to Jacob at Beer-sheba, 2:69 
to Jacob at Bethel, 2:48 
to Job, 30:117 
to Joshua at Jericho, 7:22,26 
to Moses on Mt. Sinai, 3:12,32,73 
to Solomon, 10:15,16 
Theophilus, addressee of Luke-Acts, 
43:11; 80:52 
Theopneustos (divinely inspired), 
65:13-16 
Theoria, 71:37 
Theos (God): 
applied to Jesus, 48:19; 51:94; 56:21; 
60:11; 61:22,235; 82:54 
Therapeutae, 67:86 
Thessalonians 
First Letter to the, 46:1-39 
Second Letter to the, 53:1-25 
Thessalonica, 44:92, 46:2 
Thief: 
Christ comes as, 46:35 
punishment of, 3:39 
Thirty (David’s warriors), 9:71 
Thlipsis (tribulation), 46:15 
Thomas, Gospel of, 40:36; 66:64,100; 
67:67 
and Luke, 43:144 
Thomas, Infancy Gospel of, 67:65 
Thomas (one of the Twelve), 
61:149,181,235,237 
general information, 81:140,146 
twin of Jesus, 67:65 
Thomas the Contender, 67:68 
Three (David’s heroes), 9:71 
Throne: 
chariot, 20:19-20,34 
God’s, 60:11,26; 76:34 
Thummim, 76:9 (see Urim) 
Thyatira, letter to the church at, 63:25 
Tiamat, 2:4; 20:79; 76:142 (see also Sea 
monster) 
Tiberias, Sea of, 61:237 
Tiberius Caesar, 43:42; 79:8 
Tidal, 2:23 
Tiglath-pileser IH, 75:71,74,101-103 
Time: 
eschatological, 46:35; 51:121 
meditation of Qoheleth on, 31:17,29 
Timna, 74:90 
Timnah, 74:103 
Timothy, 44:88,96; 46:3; 48:12,24; 
49:27,78; 50:7,9; 56:3,26-56,; 
79:5,51,53 
circumcised, 44:88; 79:38; 80:17 
mission, 46:26-27 
Timothy, First Letter to, 56:25-42 
Timothy, Second Letter to, 56:44-56 
Tirhakah, 10:66; 15:58 
Tirzah, 73:102 
excavation of, 74:18,75,113,120 


Tischendorf, C. von: 
and NT criticism, 68:166; 70:15 
discovery of Codex Sinaiticus, 68:157 
Tithes, 4:55; 6:36,42; 38:3,9; 60:39 
Title on cross, 41:105; 42:37; 43:191; 
61:223 ‘ 
Titus, 47:17; 50:4,12,30-32,34,36,58; 
56:3,15-24; 79:32,51 
mission to Corinth, 79:41-43 
Titus, Letter to, 56:14-24 
Titus, son of Vespasian, 75:185-189 
Tobiads’ rule in Ammon, 75:130 
Tobiah the Ammonite, 23:100,105, 
107,114 
headquarters at Araq el-Emir, 73:48; 
74:134 
history, 75:119-120 
Tobias, son of Tobit, 38:16-24 
marriage to Sarah, 38:17 
Tobit, 38:9-11,14-15,20-24 
Tobit, The Book of, 38:1-24 
Today’s English Version, 68:204 
Tola, 8:35 
Tomb of Jesus, 73:94; 74:151 
empty, 41:108; 42:166; 43:195; 
61:230-232; 78:57; 
81:121,124,126 
“Garden Tomb,” 74:151 
guarded, 81:121,132 
Tongue, control of, 28:38,40,43,45,48; 
32:22,23,40,41,44,50; 58:23 
Tongues, speaking in: 
at Corinth, 49:63-64 
at Ephesus, 44:99 
at Jerusalem, 44:20 
at Joppa, 44:64 
Tophel, 73:41 
Tophet (Hinnom), Valley of, 7:63; 
10:71; 18:59,60 
Téra (Torah, instruction), 15:8,9,51, 
53-54 (see also Teaching) 
meaning for Judaism, 67:131 
Torrey, C. C., 70:28 
Touzard, J., 69:56 
Trachonitis, 73:55 
Tradition, 46:22; 53:12; 49:57,66; 
82:15,16-20,36,57 
of elders, 41:47; 42:99 
and formation of prophetic books, 
11:24 
and Scripture, 66:92-97 
Waticaneliiney 2916 
source of wisdom, 30:35 
(see also Paradidonai; Paralambanein) 
Trajan, 63:45 
Transfiguration: 
of Jesus, 41:38; 42:107; 43:115-116; 
64:13-14 
related to feast of Tabernacles, 
41:107; 43:116 
Transgression: 
clarified by the law, 51:36,48 
violation of a positive law, 51:88 
Transjordan: 
geography, 73:38-55 
Israelite tribes in, 5:60; 7:15,54-58, 
83-86 
rivers, 73:38 
routes of exodus, 73:31 
surveys of, 74:17,122 
Transposition of Johannine chapters, 
61:4 
Transvestitism, 6:40 
Tree: 
as cross, 47:23; 44:40; 57:15 
of knowledge of good and evil, 2:5 
of life, 2:5; 63:65 
Trent, Council of: 
on baptism, 71:82 


Trent (Cont.) 
biblical pronouncements, 72:11 
canon of Scripture, 
66:13,14,42-43,90 
on concupiscence, 51:67 
on the Eucharist, 71:84 
inspiration of Scripture, 65:6,31 
on Jas, 5:14-15, 58:36 
on penance and extreme unction, 
71:83 
on Rom, 5:12-14, 51:59 
Trial by ordeal, 5:15 
Trial of Jesus, 41:100-102; 42:155,157, 
159-160; 43:186-188; 75:171 
Tribes of Israel, the Twelve, 2:50 
battle order of, 5:10 
census of, 5:8,54 
in Chronicles, 23:12,17-19,23 
Jacob’s blessing on, 2:72 
Moses’ blessing on, 6:60 
origins, 75:58 
territorial allotments, 5:62; 7:52-76; 
73:50,57,81,88, 89,96,113,115 
east of Jordan, 5:60; 6:12 (see 
individual tribes) 
Trible, P., 69:78 
Tribute to Caesar, 41:77; 42:131; 
43:170 
Trinity, 42:168; 57:7; 62:31; 
82:61,115,146 
Trito-Isaiah, 19:10-12 
Trito-Isaiah, The Book of, 21:2-6, 
50-70 
Triumph of Christ over angelic 
powers, 54:20 
Troas, 44:89,102; 50:12 
Troy, 74:6,26 
Trophimus, 56:56 
Trullo, Second Council of, 66:12,67,84 
Trumpet(s): 
at parousia, 46:33; 49:75 
seven, 63:38-42 
silver, 5:23 
Trust, 15:4,7,10,21; 17:43,45,47,52; 
18:53 
psalms of, 34:9 
Truth, 56:31; 61:26,116-117,120,216 
as freedom, 61:120 
Truth, Gospel of, 67:77 
Trypho, 80:47,49 
Tubingen School, 70:5-13 
Tulul el-Alayiq (see Jericho, of NT 
times) 
Turville-Petre, F., 74:46-47 
Tut-ankh~Amon, 74:77 
Tutor, law as, 47:24 
Twelve, the, 81:135-148,154-157; 
82:13 
as apostles, 81:153,155,157 
narrower term than “apostles,” 
81:153-155 
appearances of risen Jesus, 
81:128-130,147,148,151,152, 
155 
appointment of, 41:22,40; 42:67-68; 
43:84 
called apostles, 41:42; 42:67; 43:84; 
61:171 
chosen by Jesus, 78:26; 80:8; 
81:146-148, 152,153,155 
and the church, 80:15; 81:155-157 
confusion about, 81:146,148 
distinct from Jesus’ brothers, 
81:142,143,154 
at Last Supper, 41:94; 42:150; 
43:179; 61:171 
list of, 41:22; 42:67; 43:84; 44:17; 
81:137-146 
Paul’s relation to, 47:11 


Twelve (Cont.) 
in the post-Easter church, 44:17-19, 
42-43; 49:66 
the risen Christ commissions, 
42:168; 43:197; 61:234 
role, 80:10; 81:147-148,155-157 
symbolism, 78:26 (see also Apostles; 
Disciples of Jesus) 
Twelve Tribes, the, 58:7 
Two sisters, judgment of, 20:61 
Two sons, parable of the, 42:128 
Two-source theory (see Synoptic 
problem) 
Tychicus, 54:28; 56:5,54 
Tyndale, W., 66:86; 68:193-194 
Typical sense of Scripture, 71:45-48 
criteria, 71:47 
definition, 71:47 
modern revival, 71:45,48 
other names for, 71:46 
Typos (type), 49:48; 51:58 
Tyre, 7:74; 10:13; 13:8; 24:3; 
79:6(chart),45; 82:84 
Hiram of, 10:13,15,17,18; 23:42,47 
oracles against, 13:8; 15:43; 20:65, 
67-71; 24:22 (see also Phoenicia; 
Sidon) 
Tyropoeon valley, 73:92 


U 


Ubeidiya, 73:61; 74:49 
Ugarit (Ras Shamra), 73:21; 76:85 
destruction of, 73:71 
excavation of, 74:72 
Ulam (porch, vestibule), 76:43 (see also 
Temple of Jerusalem) 
Umm Qeis (see Gadara) 
Uncial manuscripts: 
of Greek NT, 68:157-159 
of LXX, 68:93-97 
writing of, 68:91 
Uncleanness: 
of animals, 4:25-26; 6:35 
after childbirth, 4:27 
expulsion of, 5:13 
nothing unclean, 51:124-25 
sexual, 4:33 
(see also Clean and unclean) 
Union with Christ, 81:120-121,140 
deepened by reflection, 51:66 
goal of life, 48:26 
source of harmony, 48:15; 49:60; 
51:114; 62:189 
Unity: 
of Christians, 47:25; 49:60; 55:21; 
61:189; 82:125 
of the church, 55:6,21,25 
Universalism, 77:117 


in Dt- and Tr-Isa, 21:17,20,35,47,51, 


58,70 
in Zech, 22:17,36 
Universality: 
of Christ’s rule, 48:21; 49:68; 54:6, 
13,20 
of God’s rule, 13:23; 18:20,22,36; 
19:3; 34:47,113; 77:117,151 (see 
also Gentiles, salvation of ) 
of the gospel, 51:20 
of human moral failure, 51:36 
of salvation, 47:22; 51:20; 56:31; 
82:36 
Unleavened Bread, feast of, 3:22,32,43, 
74; 4:44; 6:36; 7:24; 41:92; 
43:177; 44:102 


Unleavened Bread (Cont.) 
history of feast, 76:113,115,116, 
122-129 
(see also Passover, feast of ) 
Uppsala School, 70:54 (see 
Scandinavian School) 
Uprightness: 
easy through faith, 51:102 
through faith in Christ, 51:38-43; 
62:24 
by God’s power, 51:40; 62:24-25 
Hebr concept of, 30:11; 77:93-94 
ignorance of true, 51:101,104 
not from the law, 51:36 
in Pauline thought, 82:25,68,70,76, 
85,96,97,140 
by the power of the Spirit, 51:82 
in the wisdom tradition, 30:4 
(see also Justice; Justification; 
Righteousness) 
Upnightness of God, 77:93-94; 82:39, 
40,68,70 
disclosed in the gospel, 51:20 
displayed in the cross, 51:41-42 
its juridical effects in human beings, 
51:40 
revealed in Christ, 51:42 
what the sinner becomes, 50:26 
Ur, 73:15,16; 74:58,61 
third dynasty, 75:21 
Uriah, 9:58 
Urim and Thummim, 3:56; 4:20; 5:56; 
6:60; 23:87; 26:21; 76:9 
Urmensch (primordial human being), 
30:55 
Uruk (Erech, Warka), 73:16; 
74:9,58,61 
Utnapishtim, 2:2,12 
Uzzah and the Ark, 77:130 
Uzziah (Azariah), 13:2 
Chronicler’s view of, 23:68 
history, 75:101 
reign of, 10:58,69 
Uzziah (in Judith), 38:38-40 


Vv 


Valentinian gnosticism, 80:70,71,74 
Van Hoonacker, A.: 
and Ezra-Nehemiah, 69:36 
and Hexateuch, 69:36 
Vatican, First Council, 51:25 
canon of Scripture, 66:14 
inspiration of Scripture, 65:6,29,31, 
45,47,48; 72:12 
miracles, 81:91 
on Petrine primacy, 71:84 
Vatican, Second Council, 66:46 
Bible and revelation, 65:4; 72:7,8, 
13-16 
and critical exegesis, 71:23,89 
historicity of Gospels, 70:71; 72:8,15 
inerrancy of Scripture, 65:70,71; 
72:14 
inspiration of Scripture, 
65:3-7,31,50, 58,64,70 
Vatke, W., 69:20,21,22,23 
Veil: 
on Moses’ face, 50:16-17 
of Tabernacle, 3:52 
of the Temple, 41:106; 42:163; 
43:192 
Vengeance: 
prohibited, 42:34; 51:117 
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Vengeance (Cont.) 
sought by humans, 18:42,50,55,58; 
19:14,15 
taken by Yahweh, 17:29,32; 21:62; 
34:111 
(see Avenger of Blood; Retribution) 
Versions of the Bible (see New Testa- 
ment, versions; Old Testament, 
versions) 
Vespasian: 
and First Jewish Revolt, 75:182-185 
and Josephus, 67:127 
Vessel (body), 46:29 
Vessels of the Temple: 
desecrated, 25:21 
Via Egnatia, 46:2; 48:2; 44:92 
Vicarious atonement, 60:55-56; 82:74 
(see also Redemption) 
Vices, catalogue of, 47:30; 51:26; 
54:24; 82:141-142 
Victim, Jesus as, 60:43,52 
Victims, unacceptable, 4:42 (see also 
Sacrifices) 
Victory of Christ, 63:28,49,52,55 
Vigilance, 41:88; 42:141-143; 55:26; 
64:16 
Christian, 46:35,36 
Vigouroux, F., 69:33,34 
Vincent, L.-H.: 
career of, 74:12,19,33,105,107,150, 
151,154 
and the Lithostrétos, 74:151 
Vine: 
and the branches, 61:189 
Israel as, 18:17,30; 20:43; 34:97 
Vineyard: 
laborers, parable of, 42:120 
song of, 15:14,48 
symbolism, 15:11,14; 41:76; 43:169; 
61:189 
tenants, parable of, 41:76; 42:129; 
43:169 
Virgin(s) 
in Isaiah, 15:19; 71:50 
unbetrothed, 3:42 
wise and foolish, parable of, 42:143 
Virgin birth or conception, 78:11; 
81:18 
Lucan account, 43:19-20 
Matthean account, 42:11; 71:50 
Virginity: 
evidence of, 6:42 
and imminent parousia, 49:40 
of Mary, 42:11; 43:19 
Virtues, catalogue of, 47:30; 54:25; 
82:141-142 
Vision(s), 19:8,9,19,20 
in Amos, 13:20-21,23 
in Dan, 25:14,26-34 
in Ezek, 
20:17-20,23,30-34,87,91-93,98 
in Isa, 15:17 
in Jer, 18:14,72 
of Zech, 22:19,24-32,51 
Volcano(es): 
in Palestine, 73:34,53,111 
as site of Mt. Sinai, 73:27 
Von Harnack, A. (see Harnack, A. von) 
Von Hofmann, J., 69:31 
Von Rad, G.: 
on the exodus, 75:50 
and Israelite history, 69:49 
literary criticism of OT, 69:42 
OT theology, 69:53,54; 71:52 
Von Soden, H., 68:169 
Vows, 76:110-111 
Nazirite, 76:111 
rules concerning, 5:58 
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Vulgate, 68:139-147 (see Latin versions 


of Bible) : 


Wadi: 
definition, 73:37 (see under names of 
individual wad!) 
Wages of laborers, 58:31 
Wall(s) of Jerusalem, 73:94; 74:7 
dedication, 23:113 
of Herod Agrippa I, 75:175 
rebuilding, 23:100-102,104-105 
“Three Walls,” 73:94; 75:175 
War: " : 
cosmic, 19:15,17,22; 20:10,89-90 
distribution of spoils, 5:59 
Qumran War Scroll, 67:88 
Wars of the Lord, Book of, 5:42 
women captured in, 6:39 
Warka, 73:16 (see Uruk) 
Warren, C., 74:8,105,107 
Wasf, 29:5,17,19,21 
Washing(s): 
with clean water, 60:60 
of the disciples’ feet, 61:172-175 
of the hands, 41:47; 42:99 
ritual, 76:103-104,106,107 
Water(s): 
benefit to Israel, 33:35 
chaos and death, 34:105,124 
and the firmament, 2:2 
of life, 61:50-51,58-59 
as purifier, 5:36 © 
from the rock, 3:28 
shafts, tunnels, 74:8,42,107,115,120 
turned to blood in first plague of 
Egypt, 3:19,26 
Way, the, 44:100; 79:42 
manner of life, 21:9,56 
Ways, Two, 28:18,27,29,43,50; 34:11, 
20 


Weakness: 
of Jesus as source of compassion, 
60:28 
Wealth, 17:22,47 
attitude toward, 32:34,45,53 
danger of, 28:47,60 
put no trust in, 14:32; 17:47 
reward of virtue, 28:41 
vanity of, 31:14,21 
(see also Possessions; Riches; Poor; 
Poverty) 
Wedding feast, parable of, 42:130; 
43:144 ; 
Weeds, parable of 42:88,91 
Weeks (Pentecost), feast of, 3:32,43; 
4:45; 5:57; 6:36; 38:11; 76:67, 
128 
celebration at Qumran, 67:110; 
76:131-132; 80:10 
Christian Pentecost, 80:10; 44:20 
history of, 
76:113,114,115,116,130-132 
Weidner tablets, 75:112 
Weiss, B., 68:169 
Weiss, J., 70:35 
and eschatology, 81:31,33,35,36,64 
Weisse, C. H., 70:23 
Well: 
of Jacob, 61:58-59 
Song of the, 5:42 
Wellhausen, J.: 
pentateuchal theory, 1:6; 69:24 
reaction to, 69:26,30,33 


“We Sections” of Acts, 44:2; 79:38,45, 
48 
Westcott, B. F., 66:42; 70:10 
and NT textual traditions, 
68:167,171-175 
Western text of NT, 68:167,173- 
Westminster Version of Bible, 68:212 
Wette, W. M. L. de, (see De Wette) 
White garments, 63:26,32,35 
Whore of Babylon, 63:53 
Wicked, the, 34:54 
lot of, 30:37,63,71-72,96; 34:69 
prosperity of, 30:73,75 
punishment of, 30:54,56 
Widows, 35:7; 56:38; 58:15; 
82:147-148 
Widow’s Mite, 41:82; 43:173 
Wilderness, Israelite complaints in, 
5:26-27 
Wilderness of Judah or Judea, 73:87 
David in, 9:30-34 
Will (testament), 47:24 
Will of God: 
Christian morality, 46:29 
no one can annul, 47:24 
as plan of salvation, 44:24; 82:44, 
87,94 
universal salvific, 77:117,151 
Wilson, R. R., 69:75 
Winckler, H., 69:28 
Wings: 
of God as refuge, 35:12,19 
Wisdom, 15:7-8,10,24,31,51 
accessible to all people, 28:11,33 
advantage over folly, 31:15,31 
banquet, 28:35 
bestowed by the Spirit, 49:18-20 
of the Christian, 58:25 
concept of, 27:3,5-6; 28:11,17 
and creation, 27:14,16; 28:13,24,34; 
30:101; 32:39,46 
distinct from God, 32:46 
excellence of, 28:12,21-22,33-34 
experiential basis of, 27:5,14; 28:13 
futility of, 31:6,15,31 
gift of God, 33:28 
in gnosticism, 80:69,71,74 
of God, 15:4; 49:15; 55:22; 82:84 
hymn to, 51:111 
immateriality of, 33:25 
and immortality, 33:11-19 
inaccessible, 30:97,101,102 
and Jeremiah, 18:34,36,38,53 
in Jewish traditions, 61:8 
justified by deeds, 42:73 
moral aspect of, 77:124 
origin, 32:11,46,83; 33:21 
personally realized in Christ, 54:13; 
60:8; 61:22-25 
personification of, 27:15-17; 28:5,7, 
12,19-20,26,33-36,42; 32:20,37, 
46; 33:7,12 
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theology of, 27:11-17 
Wise, the: 
conduct of, 32:40,42,53,55 
Witness(es), 6:38; 43:197; 44:16; 62:12, 
30 
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as priests, 72:38 
as prophet, 8:25 
dalle rt, Veep Bee 
in Luke, 43:7 
of Samaria, 13:13; 61:57-65 
in Sir, 32:42,48,60,67 
(see also Human being) 
Woman, the (in Rev 12), 63:43 
Word: 
doers of the, 58:13-14 
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gorge, 73:38,52; 74:147 
Year, Jewish liturgical, 4:43-48 (see 
Calendar[s]) 
Yoke: 
Mosaic law as, 42:75 
of Nebuchadnezzar, 18:76~-77 
as teaching of Jesus, 42:75 
Yom Kippur, 76:147-149 (see 
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